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PREFACE.

Tue object which I have had in view in the series of
of treatises which this volume forms a part, has been to
investigate eritically the most important points in the
eivil and religious history of the Hindus. Having shown
in the First Volume that the mythical and legendary ac-
counts given in the Purinas, ete., regarding the origin of
the ca#’ s system which has long prevailed in India, are
mutu.ly contradictory and insufficient to establish the
early existence of the popular belief regarding the distinct
creation of four separate tribes, as an original and essen-
. tial article of the Brahmanical creed ; and having en-
deavoured to prove, in the Becond Volume, by a variety
of arguments, drawn chiefly from comparative philology
and from the contents of the Rigveda, that the Hindus
‘are descended from a braneh of the Indo-European
stock, which dwelt originally along with the other cog-
nate races in Central Asia, and subsequently migrated
into Northern Hindustan, where the Brahmanical reli-
gion and institutions were developed and matured;—I
now come, in this Third Volume, to consider more par-
ticularly the history of the Vedas, regarded as the sacred
Scriptures of the Hindus, and the inspired source from
which their religious and philosophical systems (though,
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to a great extent, founded also on reasoning and specu-
lation) profess to be mainly derived; or with which, at
least, they all claim to be in harmony.

When I speak, however, of the history of the Veda, I
am reminded that I am employing a term which will
suggest to the philosophical reader the idea of a minute
and systematic account of the various opinions which
the Indians have held in regard to their sacred books
from the commencement, through all the successive
stages of their theological development, down to the
present time. To do anything like this, however, would
be a task demanding an extent of research far exceeding
any to which I can pretend. At some future time, in-
deed, we may hope that a history of the theological and
speculative ideas of the Indians, which shall treat this
branch also of the subject, may be written by some com-
petent scholar. My own design is much more modest.
I only attempt to show what are the opinions on the
subject of the Veda, which have been entertained by
certain distinet sets of writers whom I may broadly
divide into three classes—(1) the mythologieal, (2) the
scholastic, and (3) the Vedic.

The first, or mythological class, embraces the writers
of the different Purinas and Itihiisas, and partially those
of the Brahmanas and Upanishads, who, like the com-
pilers of the Purinas, frequently combine the mytho-
logical with the theosophic element.

The second, or scholastic class, includes the authors of
the different philosophical schools, or Darfanas, with
their scholiasts and expositors, and the commentators
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. on the Vedas. The whole of these writers belong to
the class of systematic or philosophical theologians ; but
as their speculative principles differ, it is the object of
“each particular school to explain and establish the origin
and authority of the Vedas on grounds conformable to
its own fundamental dogmas, as well as to expound the
doctrines of the sacred books in such a way as to har-
monize with its own special tenets.

The third class of writers, whose opinions in regard to
the Vedas I have attempted to exhibit, is composed (1)
of the rishis themselves, the authors of the Vedic hymns,
and (2) of the authors of the Upanishads, which, though
works of a much more recent date, and for the most part
of a different character from the hymns, are yet regarded
by later Indian writers as forming, equally with the
latter, a part of the Veda. As the authors of the hymns,
the earliest of them at least, lived in an age of simple
conceptions and of spontaneous and childlike devotion,
we shall find that, though some of them appear, in con-
formity with the spirit of their times, to have regarded
their compositions as in a certain degree the result of
divine inspiration, their primitive and elementary ideas
on this subject form a strong contrast to the artificial
and systematic definitions of the later scholastic writers.
And even the authors of the Upanishads, though they,
in a more distinet manner, claim a superhuman authority
for their own productions, are very far from recognizing
the rigid classification which, at a subsequent period, di-
vided the Vedic writings from all other religious works,
by a broad line of demarcation.
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It may conduce to the convenience of the reader, if I
farnish here a brief survey of the opinions of the three
classes of writers above described, in regard to the Vedas,
as these opinions are shown in the passages which are
colleeted in the present volume.

The first chapter (pp. 1-217) contains texts exhibiting
the opinions on the origin, division, inspiration, and au-
thority of the Vedas, which have been held by Indian
authors shortly before, or subsequent to, the collection of
the Vedic hymns, and consequently embraces the views
of the first two of the classes of writers above specified,
viz. (1) the mythological and (2) the scholastic. In the
first Section (pp. 3-10), I adduce texts from the Purusha
Siikta, the Atharva-veda, the Satapatha Brihmana, the
Chhiindogya Upanishad, the Taittiriya Brahmana, and
the Institutes of Manu, which variously represent the
Vedas (a) as springing from the mystical sacrifice of
Purusha ; (4) as resting on (or inhering in) Skambha ;
(¢) as cut or seraped off from him, as being his hair,
and his mouth ; (d) as springing from Indra; (¢) as pro-
duced from time; (f) as produced from Agni, Viyu,
and Sirya; (g) as springing from Prajapati, and the
waters ; (4) as being the breathing of the Great Being ;
(¢) as being dug by the gods out of the mind-ocean ;
(/) as being the hair of Prajipati’s beard, and (%) as
being the offspring of Vach.

In page 287 of the Appendix a further verse of the
Atharva-veda is ecited, in which the Vedas are declared
to have sprung from the leavings of the sacrifice (ueh-
chhishta).

o
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In the second Section (pp. 10-14) are quoted pas-
sages from the Vishnu, Bhigavata, and Markandeya Pu-
ranas, which represent the four Vedas as having issued

“ from the mouth of Brahma at the creation ; several from
the Harivamsa, which speak of the Vedas as created by
Brahmai, or as produced from the Gayatri; another from
the Mahabharata, which describes them as created by
Vishnu, or as having Barasvati for their mother; with
one from Manu, which declares the Vedas, along with
certain other objects, to be the second manifestation
of the SBattva-guna, or pure principle, while Brahma is
one of its first manifestations.

The third Section (pp. 14-18) contains passages from
the Brahmanas, the Vishnu Purina, and the Mahabha®
rata, in which the Vedas are celebrated as comprehend-
ing all beings, as being the soul of metres, hymns,
breaths, and gods, as imperishable, as the source of form,
motion, and heat, of the names, forms, and functions of
all creatures, as infinite in extent, as infinite in their
essence (brakma), though limited in their forms as Rich,
Yajush, and Siman verses, as eternal, and as forming
the essence of Vishuu.

The fourth Seetion (pp. 18-36) contains passages from
the Satapatha Brihmana and Manu, in which the great
benefits resulting from the study of the Vedas, and the
dignity, power, authority, and efficacy of these works
are celebrated; together with two other texts from the
latter author and the Vishnu Puriana, in which a certain
impurity is predicated of the Sama-veda (compare the
Mirkandeya Puriina, as quoted in p. 12, where the four
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Vedas are described as respectively partaking differently
of the character of the three Gunas, or Qualities); and
some others from the Viyu, Padma, Matsya, and Brah-
ma-valvartta Purinas, and the Mahabharata, and Rima-
yana, which derogate greatly from the consideration of
the Vedas, by claiming for the Puranas and Itihdsas an
equality with, if not a superiority to, the older serip-
tures. A passage is next quoted from the Mundaka
Upanishad, in which the Vedas and their appendages are
designated as the “inferior science,” in contrast to the
“ superior science,” the knowledge of Soul ; and is fol-
lowed by others from the Bhagavad Gitd, the Chhiin-
dogya Upanishad and the Bhigavhta Puriina, in which
the ceremonial and polytheistic portions of the Veda are
depreciated in comparison with the knowledge of the su-
preme Spirit. ;

The fifth Section (pp. 36-49) describes the division of
the Vedas in the third or Dvipara age, by Vedavyiisa
and his four pupils, according to texts of the Vishnu,
Viyu, and Bhiigavata Puriinas ; and then adduces a dif-
ferent account, asserting their division in the second or
Treta age, by the King Puriiravas, according to another
passage of the same Bhiagavata Puriina, and a text of the
Mahabharata (though the latter is silent regarding Pu-
riiravas).

Section vi. (pp. 49-57) contains passages from the
Vishnu and Vayu Purinas and the Satapatha Brihmana,
regarding the schism between the adherents of the Yajur-
veda, as represented by the different schools of Vaisam-
piyana and Yajnavalkya, and quotes certain remarks of
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o FProf. Weber on the same subject, and on the relation of
the Rig and Sama Vedas to each other, together with
some other texts, adduced and illustrated by that scholar,
on the hostility of the Atharvanas towards the other
Vedas, and of the Chandogas towards the Rig-veda.

Bection vii. (pp. 57-T0) contains extracts from the
works of Sayana and Madhava, the commentators on the
Rig and Taittiriya Yajur Vedas, in which they both de-
fine the characteristics of the Veda, and state certain
arguments in support of its authority. Sayana (pp.
58-66), after noticing the objections urged against his
views by persons of a different school, and defining the
Veda as a work consisting of Mantra and Brahmana,
asserts that it is not derived from any personal, or at
least mot from any human, author (compare the further
extract from him in p. 105); and rests its authority on
its own declarations, on its self-proving power, on the
Smriti (é.e. non-vedie writings of eminent saints), and on

. common notoriety. IHe then encounters some other ob-
jections raised against the Veda on the seore of its con-
taining passages which are unintelligible, dubious, ab-
surd, contradictory, or superfluous. Midhava (pp. 66—
70) defines the Veda as the work which alone reveals
the supernatural means of attaining future felicity ; ex-
plains that males only, belonging to the three superior
castes, are competent to study its contents; and asserts
that, inasmuch as it is eternal, it is & primary and infal-
lible authority. This eternity of the Veda, however, he
appears to interpret as not being absolute, but as dating
from the first creation, when it was produced from Brahma,
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though, as he is free from defects, the Veda, as his work,
18 self-proved.

Section viii. (pp. 70~108) contains the views of Jaimini_
and Badariyana, the (alleged) authors of the Miminsi
and Brahma (or Vedanta) Sitras on the eternity of the
Veda. Jaimini asserts that sound, or words, are eternal,
that the connection between words and the objects they
represent also, is mot arbitrary or econventional, but
eternal, and that consequently the Vedas convey un-
erring information in regard to unseen objeets. This
view he defends against the NaiyAyikas, answering their
other objections, and insisting that the names, derived
from those of certain sages, by which particular parts of
the Vedas are designated, do not prove those sages to
have been their authors, but merely the teachers who
studied and handed them down; while none of the
names occurring in the Veda are those of temporal
beings, but all denote some objects which have existed
eternally. Two quotations in support of the superna-
tural origin of the Veda are next introduced from
the Nyiya-mili-vistara (a condensed account of the
Miminsi system) and from the Vedirtha-prakisa (the
commentary on the Taittiriya Yajur-veda). The argu-
ments in both passages (pp. 86-89) are to the same
effect, and contain nothing that has not been already in
substance anticipated in preceding summaries of the Mi-
mansa doctrine. In reference to their argument that no
author of the Veda is remembered, I have noticed here
that the supposition which an objector might urge, that
the rishis, the acknowledged utterers of the hymns,

&
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¢ might also have been their authors, is guarded against
by the tenet, elsewhere maintained by Indian writers,
«that the rishis were merely seers of the pre-existing
sacred texts. Some of the opinions quoted from the
Biitras of Jaimini are further enforced in a passage from
the summary of the Mimdnsa doctrine, which I have
quoted from the Barva-darsana-sangraha. The writer
first notices the Naiyiiyika objections to the Mimansaka
tenet that the Veda had no personal author, viz. (1) that
any tradition to this effect must have been interrupted at
the past dissolution of the universe; (2) that it would
be impossible to prove that no one had ever recollected
any such author; (3)that the sentences of the Veda
have the same character as all other sentences ; (4) that
the inference,—drawn from the present mode of trans-
mitting the Vedas from teacher to pupil,—that the same
mode of transmission must have gone on from eternity,
breaks down by being equally applicable to any other
book; (5) that the Veda is in fact aseribed to a personal
auther in a passage of the book itself; (6) that sound is
not eternal, and that when we recognize letters as the
same we have heard before, this does not prove their
identity or eternity, but is merely a recognition of them
as belonging to the same species as other letters we have
heard before ; (7) that though ParameSvara (God) is na-
turally incorporeal, he may have assumed a body in order
to reveal the Veda, ete. The writer then states the Mi-
mansaka answers to these arguments thus: What does
this alleged ¢ production by a personal author’ ( paurs-
sheydtva) mean? The Veda, if supposed to be so pro-
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duced, cannot derive its authority («) from inference (or *
reasoning), as fallible books employ the same process.
Nor will it suffice to say (5) that it derives its authority:
from its truth: for the Veda is defined to be a book
which proves that which can be proved in no other way.
And even if ParameSvara (God) were to assume a body,
he would not, in that state of limitation, have any access
to supernatural knowledge. Further, the fact that dif-
ferent &ikhiis or recensions of the Vedas are called after
the names of particular sages, proves no more than that
these recensions were studied by those sages, and affords
no ground for questioning the eternity of the Vedas,—
- an eternity which is proved by the fact of our recogniz-
ing letters when we meet with them. These letters are
the very identical letters we had heard before, for there
is no evidence to show either that letters of the same
sort (G’s, for instance,) are numerically different from
each other, or that they are generic terms, denoting a
species. The apparent differences which are observable
in the same letter, result merely from the particular cha-
racteristics of the persons who utter it, and do not affect
its identity. This is followed by further reasoning in
support of the same general view; and the writer then
arrives at the conclusion, which he seems to himself to
have triumphantly established, that the Veda is unde-
rived and authoritative.

The question of the effect produced on the Vedas by
the dissolutions of the world is noticed in some ex-
tracts from Patanjali's Mahiibhashya and its commen-
tators, which have been adduced by Prof Goldstiicker
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- in the Preface to his Minava-kalpa Siitra, and which
I have partly reprinted in pp. 95ff. It is admitted
by Patanjali, that, though the sense of the Vedas is
permanent, the order of their letters has not always
remained the same, and that this difference is exhibited
in the different recensions of the Kathakas and other
sehools. Patanjali himself does not say what is the cause
of this alteration in the order of the letters ; but his com-
mentator, Kaiyyata, states that the order was disturbed
during the great mundane dissolutions, ete., and had to
be restored (though with variations) by the eminent
science of the rishis, Kullilka, the commentator on
Manu (see p. 6), maintains that the Veda was pre-
served in the memory of Brahmi during the period of
dissolution ; and promulgated again at the beginning of
the Kalpa, but whether in an altered form, or not, he
does not tell us. The latter point is also left unsolved
in Sankara’s commentary on Brahma BSutra i. 3, 30,
which I quote in the Appendix, pp. 300 ff. Pages
93 ff. contain some remarks (by way of parenthesis) on
the question whether or not the Piarva Mimifisa admits
the existence of a Deity.

In the extract given in pp. 98-105 from his commen-
tary on the Brahma Sitras,' Sankara, who follows the
author of those Siitras, and Jaimini, in basing the aun-
thority of the Vedas on the eternity of sound, finds it
necessary to meet an objection that, as the gods men-
tioned in the Veda had confessedly an origin in time, the

! My attention was originally drawn to this passage by a treatise, then unpublished,
by the RBev. Prof. Banerjea, formerly of Bishop's College, Calcutta.
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words which designate those gods cannot be eternal, but
must have originated co-evally with the created objects
which they denote, since eternal words could not have .
an eternal connection with non-eternal objects. This
difficulty he tries to overcome (ignoring the ground
taken by Jaimini, that the Veda contains no references
to non-eternal objects) by asserting that the eternal con-
nection of words is not with individual objeets, but with
the species to which these objects belong, and that Indra
and the other gods are proved by the Veda to belong to
species. Sankara then goes on to assert, on the autho-
rity of Brahma Siitra, 1. 3, 28, fortified by various texts
from the Vedas and the Smritis, that the gods and the
world generally are produced (though not in the sense of
evolution out of a material cause) from the word of the
Vedas (see pp. 6 and 16)in the form of sphota. This
last term will be explained below. This subject above
referred to, of the eternal connection of the words of the
Veda with the objects they represent, is further pursued
in a passage which I have quoted in the Appendix, p. 300,
where an answer is given to the objection that the ob-
jects denoted by the words of the Veda cannot be eternal,
as a total destruction of everything takes place (not, in-
deed, at the intermediate, but) at the great mundane dis-
solutions. The solution given is that, by the favour of
the supreme Lord, the inferior lords Brahmi, ete., retain
a recollection of the previous mundane conditions; and
that in each successive creation everything is produeed
exactly the same as it had previously been. I then pro-
ceed in p. 105 to adduce a passage from Sayana, the
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commentator on the Rig-veda, who refers to another of
the Brahma Siitras, i. 1, 3 (quoted in p. 106), declaring

, that Brahma was the source of the Veda, which Sankara
interprets as containing a proof of the omniscience of
Brahma. Siyana understands this text as establishing
the superhuman origin of the Veda, though not its
eternity in the preper sense, it being only meant, ac-
cording to him (as well as to Madhava ; see p. xi), that
the Veda is eternal in the same sense as the wmther is
eternal, i.e. during the period between each creation and
dissolution of the universe.

In opposition to the tenets of the Miminsakas, who
hold the eternity (or the eternal self-existence) of the
Veda, and to the dogmas of the Vedanta, as just ex-
pounded, Gotama, the author of the Nyaya aphorisms,
denies (Section ix. pp. 108-118) the eternity of sound ;
and after vindicating the Veda from the charges of
falsehood, self-contradiction, and tautology, deduces its
authority from the authority of the wise, or competent,
person or persons who were its authors, as proved
by the efficacy of such of the Vedic prescriptions as
relate to mundane matters, and can be tested by ex-
perience. It does mot distinetly result from Gotama’s
aphorism that God is the competent person whom he
regards as the maker of the Veda. If he did not refer
to God, he must have regarded the rishis as its authors.
The authors of the VaiSeshika Siitras, and of the Tarka
Sangraha, as well as the writer of the Kusuminjali,
however, clearly refer the Veda to Tévara (God) as its
framer (pp. 118-133). Udayana, the author of the latter

¢
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work (pp. 128-133), controverts the opinion that the ex-
istence of the Veda from eternity can be proved by a
continuous tradition, as such a tradition must, he says,,
have been interrupted at the dissolution of the world,
which preceded the existing creation. He, therefore
(as explained by his commentator), infers an eternal
(and omniscient author of the Veda ; asserting that the
Veda is paurusheya, or derived from a personal author;
that many of its own texts establish this; and that the
appellations given to its particular §ikhiis or recensions,
are derived from the names of those sages whose persons
were assumed by Iévara, when he uttered them at the
creation. In pp. 125 ff. I have quoted ome of the Vai-
Seshika Siitras, with some passages from the commen-
tator, to show the conceptions the writers entertained
of the nature of the supernatural knowledge, or intui-
tion, of the rishis,

Kapila, the author of the Sankhya Aphorisms (pp- 133
—138), agrees with the Nyiya and VaiSeshika aphorists in
denying the eternity of the Veda, but, in conformity with
his own principles, differs from Gotama and Kanada in
denying its deriyation from a personal (i.e. here, a divine)
author, because there was no person (f.e. as his commen-
tator explains, no God) to make it. Vishnu, the chief
of the liberated beings, though omniscient, could not, he
argues, have made the Veda, owing to his impassiveness,
and no other person could have done so from want of om-
niscience. And even if the Veda have been uttered by
the primeval Purusha, it cannot be called his work, as it
was breathed forth by him unconsciously. Kapila agrees
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« with Jaimini in ascribing a self-demonstrating power to
the Veda, and differs from the VaiSeshikas in not de-
¥iving its authority from correct knowledge possessed by
a conscious utterer. He proceeds to controvert the
existence of such a thing as sphofa (a modification of
sound which is assumed by the Mimansakas, and de-
seribed as single, indivisible, distinet from individual
letters, existing in the form of words, and constituting
a whole), and to deny the eternity of sound.

In the tenth Section (pp. 138-179) I shew (&) by quo-
tations from the aphorisms of the Vedinta and their com-
mentator (pp. 140-145), that the author and expounder
of the Uttara Mimaiisi (the Vedinta) frequently differ
from Jaimini the author of the Piirva Mimdfisd in the
interpretation of the same texts of the Upanishads, A
similar diversity is next (4) proved at greater length
(pp. 145-173), by quotations from the aphorisms and
commentaries of the Vedinta and the Sankhya, to cha-
racterize the expositions proposed by the adherents of
those two systems respectively. One quotation is given
in pp. 175 f£. to shew (¢) that the same is true in regard
to the followers of the VaiSeshika philosophy, who dis-
tinetly reject the Vedantic explanations; and last of all
(d) I have made some extracts (pp. 177 ff.) from the
Bhakti Siitras of Sandilya to exhibit the wide divergence
of that writer from the orthodox views of the Vedanta
regarding the sense of the Vedas. In pp. 173-175
I quote some remarks of Dr. E. Roer, and Prof. Max
Miiller, regarding the doctrines of the Upanishads, and
their relations to the different philosophical schools.
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In the facts brought forward in this section we find .

another illustration (1) of the tendency common to all
dogmatie theologians to interpret in strict conformity with
their own opinions the unsystematic and not always con-
sistent texts of an earlier age which have been handed
down by tradition as sacred and infallible, and to repre-
sent them as containing, or as necessarily implying, fixed
and consistent systems of doctrine ; as well as (2) of the
diversity of view which so generally prevails in regard
to the sense of such texts among writers of different
schools, who adduce them with equal positiveness of
assertion as establishing tenets and principles which are
mutually contradictory or inconsistent.

In the eleventh Section (pp. 179-207 ) some passages are
addueed from the Nyiya-mila-vistara, and from Kullika’s
commentary on Manu, to show that a distinet line of de-
marcation is drawn by the scholastic writers between the
Vedas on the one hand, and all other classes of Indian
seriptures, embraced under the designation of Smriti (in-
cluding the Darfanas, the Institutes of Manu, the Pu-
rinas, and Itihasas, ete.), on the other, the first being
regarded as independent and infallible guides, while the
others are (in theory) held to be authoritative only in so
far as they are founded on, and ecoinecide with, the Veda.
The praetical effect of this distinction is, however, much
lessened by the fact that the ancient sages, the authors
of the Smritis, such of them, I mean, as, like Manu, are
recognized as orthodox, are looked upon by Midhava and
Sankara as having had access to Vedic texts now mno
lobger extant, as having held communion with the gods,
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« and as having enjoyed a clearness of intuition into divine
mysteries which is denied to later mortals (pp. 181-185).
Sankara, however (as shewn in pp. 184-192), does not
regard all the ancients as having possessed this infallible
insight into truth, but exerts all his ingenuity to explain
away the claims (though clearly sanctioned by an Upani-
shad) of Kapila, who was not orthodox according to his
Vedintic standard, to rank as an authority. In his de-
preciation of Kapila, however, Bankara is opposed to the
Bhigavata Puriina (p. 192). I then proceed to observe
(pp. 194-196) that although in ancient times the authors
of the different philosophical systems (Darsanas) no doubt
put forward their respective opinions as true, in oppo-
sition to all the antagonistic systems, yet in modern times
the superior orthodoxy of the Vedinta appears to be
generally recognized; while the authors of the other
systems are regarded, eg. by Madhusiidana Sarasvati,
as, amid all their diversities, having in view, as their
ultimate scope, the support of the Vedantic theory. The
same view, in substance, is taken by VijnAna Bhikshu,
the commentator on the Sankhya Siitras, who (pp. 196-
208) maintains that Kapila’s system, though atheistic, is
not irreconcilable with the Vedanta and other theistic
schools, as its denial of an Iévara (God) is only practical,
or regulative, and merely enforced in order to withdraw
men from the too earnest contemplation of an eternal
and perfect Deity, which would impede their study of
the distinction between matter and spirit. To teach
men this diserimination, as the great means of attaining
final liberation, is one of the two main objects, and strong
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points, of the Sinkhya philosophy, and here it is authori-
tative ; while its atheism is admitted to be its weak
side, and on this subject it has no authority. Vijnfna
Bhikshu goes on fo say that it is even supposable that

theistic systems, in order to prevent sinners from attain- .

ing knowledge, may lay down doctrines partially opposed
to the Vedas; and that though in these portions they are
erroneous, they will still possess authority in the portions
conformable to the Sruti and Smriti, He then quotes a
passage from the Padma Purana, in which the god Siva
tells his consort Parvati that the VaiSeshika, the Nyaya,
the Sankhya, the Purva-mimfnsi Darfanas, and the Ve-
diintic theory of illusion, are all systems infected by the
dark (or famasa) prineiple, and consequently more or less
unauthoritative. All orthodox (a@stika) theories, however,
are, as Vijnina Bhikshu considers, authoritative, and free
from error on their own special subject. And as respects
the discrepancy between the SBinkhya and the Vedanta,
regarding the unity of Soul, he concludes that the former
is not devoid of authority, as the apparent diversity of
souls is acknowledged by the Vedinta, and the diseri-
minative knowledge which the Sinkhya teaches is an
instrument of liberation to the embodied soul; and thus
the two varying doctrines, if regarded as, the one prac-
tical (or regulative), and the other real (or transcend-
ental), will not be contradictory. At the close of Section
eleventh (pp. 204-207) it is shewn that the distinction
drawn by the Indian commentators between the super-
human Veda and its human appendages, the Kalpa
Sitras, ete., as well as the Smritis, is not borne out by

L



PREFACE. i

« certain texts which I had previously cited. The Brihad
Aranyaka and Mundaka Upanishads (pp. 8, 31} seem to
«place all the different sorts of Siistras or seriptures (in-
cluding the four Vedas) in one and the same class, the
former speaking of them all promiscuously as being the
breathing of Brahma, while the latter describes them all
(exeept the Upanishads) as being parts of the “inferior
science,” in opposition to the ‘superior science,” or
knowledge of Brahma. In the same spirit as the Mun-
daka, the Chhandogya Upanishad also (quoted in p. 32 f.)
includes the four Vedas in the same list with a variety
of miscellaneous Sastras (which Nirada has studied with-
out getting beyond the confines of exoteric knowledge),
and never intimates (unless it be by placing them at the
head of the list) that the former can elaim any superior-
ity over the other works with which they are associated.
As, however, Sankara could not, in consistency with the
current scholastic theory regarding the wide difference
between the Vedas and all other Sastras, admit that the
latter could have had a common origin with the former,
he endeavours in his comment on the passage of the
Brihad Aranyaka Upanishad to which I have adverted,
to shew that the other works, which are there said to
have been breathed out by the great Being along with
the Vedas, were in reality portions of the Brihmanas.
This explanation ean scarcely apply to all the works enu-
merated, and its force is weakened by the tenor of the
other passages from the Mundaka and Chhandogya
Upanishads, while any such distinetion is repudiated in
the statements of the Itihasas and Puriinas quoted in
pp- 27-30 and 105.
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In the twelfth Section (pp. 207-217) the arguments

in support of the Veda, adduced in the philosophical

systems, and by the various commentators, as above sum- «
marised, are recapitulated, and some remarks are made-
on these reasonings. My observations are intended to

shew that the arguments in question are inconclusive, or

assume the points to be established ; that the rishis are

proved by the contents of the hymns to have been their

real authors; and that numerous events which have

occurred in time, are undoubtedly mentioned in the

Vedas. This as we have seen (above, p. xvi) is ad-

mitted by Sankara.

The Becond Chapter (pp. 217-286) exhibits the
opinions of the rishis in regard to the origin of the
Vedic hymns. Its object is to shew in detail that,
though some at least of the rishis appear to have
imagined themselves to be inspired by the gods in the
expression of their religious emotions and ideas, they
at the same time regarded the hymns as their own com-
positions, or as (presumably) the compositions of their fore-
fathers, distinguishing between them as new and old, and
describing their own authorship in terms which could
only have been dictated by a consciousness of its reality,
The first, second, and third Sections (pp. 218-244) con-
tain a collection of passages from the Rig-veda in which
a distinction is drawn (1) between the rishis as ancient and
modern, and (2) between the hymns as older and more
recent; and in which (3) the rishis deseribe themselves as
the makers, fabricators, or generators of the hymns ; with
some additional texts in which such authorship appears
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+ to be implied, thongh it is not expressed. Section fourth
(pp- 245-283) contains a variety of passages from the
.same Veda, in which (1) a superhuman character or super-
natural faculties are ascribed to the earlier rishis; and
(2) the idea is expressed that the praises and ceremonies
of the rishis were suggested and directed by the gods in
general, or, in particular, by the goddess of speech, or
by some other or others of the different deities of the
Vedic pantheon. To illustrate, and render more intel-
ligible and probable, the opinions which I have ascribed
to the old Indian rishis regarding their own inspiration,
1 have quoted in the same Section (pp. 267-273) a
number of passages from Hesiod and Homer to shew
that the early Greek bards entertained a similar belief.
1 then advert (pp. 273 - 274) to the remarkable diverg-
ence between the later religious histories of Greece and
of India. I next enquire briefly (in pp. 274-275) in
what way we can reconcile the apparently conflicting
ideas of the rishis on the subject of the hymns, con-
sidered, on the one hand, as their own productions, and,
on the other, as inspired by the gods. Then follow (pp.
275-279) some further texts from the Rig-veda, in
which a mystical, magical, or supernatural efficacy is
ascribed to the hymns. These are succeeded (pp. 279-
283) by a few quotations from the same Veda, in which
the authors complain of their own ignorance ; and by a re-
ference to the contrast between these humble confessions
and the proud pretensions set up by later theologians in
behalf of the Veda, and its capability of imparting uni-
versal knowledge. The ideas of the rishis regarding
their own inspiration differ widely from the conceptions
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of later theorists; for while the former looked upon the
gods, who were confessedly mere created beings, as the
sources of supernal illumination, the latter either regard ,
the Veda as eternal, or refer it to the eternal Brahma, or
Iévara, as its author. The fifth and last Section (pp.
283-286) adduces some texts from the Svetasvatara,
Mundaka and Chhiindogya Upanishads, which show the
opinions of the writers regarding the inspiration, of their
predecessors; and refers to the similar claims set up on
their own behalf by the writers of the Itihsas and Pu-
ranas, as shewn in the passages quoted in pp. 27-30.

With all its imperfections this velume may perhaps
possess a certain interest, not only for the student of
Indian history, but also for the divine and the philo-
sopher, as furnishing a few documents to illustrate the
course of theological opinion in a sphere far removed
from the ordinary observation of the European student,
—a course which, quite independently of the merits of
the different tenets involved in the enquiry, will, T
think, be found to present a remarkable parallel in
various respects to that which is traceable in the his-
tory of those religious systems with which we are most
familiar. In both cases we find that a primitive age of
ardent emotion, of simple faith, and of unarticulated
beliefs, was succeeded by a period of criticism and spe-
culation, when the floating materials handed down by
preceding generations were compared, classified, recon-
ciled, developed into their consequences, and elaborated
into a variety of scholastic systems.

In the Preface to the first edition T stated as follows:
“In regard to the texts quoted from the Rig-veda, I



PREFACE. xxvii

have derived the same sort of assistance from the French
version of M. Langlois, which has been acknowledged
in the Preface to the Second Volume, p. vi. I am also
indebted for some of the Vedic texts to Boehtlingk
and Roth’s Lexicon.”

A comparison of the former edition with the present
will shew that considerable alterations and additions
have been made in the latter. The texts which formerly
stood in the Appendix have now been transferred to their
proper places in the body of the work ; and various other
passages have been transposed. The principal additions
will be found in the first four sections, in the ninth (pp.
115-127), tenth (which is altogether new), eleventh (pp.
185 ff.), and in the Appendix.

I am indebted to various learned friends for assistance
in different parts of the work, which I have acknow-
ledged in the notes. My thanks are especially due to
Professors Goldstiicker and Cowell for various important
corrections which they have suggested in my translations
of passages of a scholastic and philosophical character,
quoted either in the body of the volume or in the Appen-
dix,—ecorrections which are incorporated in the text,—as
well as for some further remarks and suggestions which
will be found in the notes or Appendix. I am also under
obligations to Professor Aufrecht for some emendations of
my renderings in the early part of the work, as well as
for his explanations of many of the texts of the Rig-
veda cited in the S8econd Chapter.

Enmsnvro, J. MUIR.
November, 1865,
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ORIGINAL SANSKRIT TEXTS.

VOLUME THIRD.

CHAPTER 1.

OPINIONS REGARDING THE ORIGIN, DIVISION, INSPFIRATION, AND
AUTHORITY OF THE YEDAS, HELD BY INDIAN AUTHORS
SHORTLY BEFORE, OR SUBSEQUENT TO, THE COLLECTION OF
THE HYMNS OF THE RIG-VEDA.

Ix the preceding wolumes of this work' I have furnished a general
account of the ancient Indian writings, which are comprehended under
the designation of Veda or Sruti. These works, which, as we have
seen, constitute the earliest literature of the Hindus, are broadly divi-
sible into two classes: (1) The Mantras or hymns, in which the praises
of the gods are celebrated and their blessing is invoked ; (2) the Brih-
manas, which embrace (a) the liturgical institutes in which the cere-
monial application of these hymns is declared, the various rites of sacri-
fice are prescribed, and the origin and hidden import of the different
forms are explained, and (3) the Arapyakas,® and Upanishads (called also
Vediintas, 1.¢. concluding portions of the Vedas), which in part possess
the same character as some of the earlier portions of the Brihmagas, and
are in part theological treatises in which the spiritual aspirations which

' Bee Vol. 1. pp. 2. and Vol. IT. pp. 1690, See also Professor Max Miller's
History of Ancient Sanskrit Literature,

% For more preeiso fnformation seo Miiller's Ane. Sansk. Lit. pp. 313 . from which
it will be perceived that only some of the Aranyakas form part of the Brihmapas, and
that two of the Upanishads are included in a Sanhiti

1
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- were gradually developed in the minds of the more devout of the o
Indian soges are preserved. It is, therefore, clear that the hymns con-
stitute the original and, in some respects, the most essential portion of the
Veda ; that the Brihmanas arose out of the hymns, and are subservient’
to their employment for the purposes of worehip ; while the Upanishads
give expression to ideas of a speculative and mystical character which,
though to some extent discoverable in the hymns and in the older
portion of the Brihmanas, are much further matured, and assume a
more exclusive importance, in these later treatises.

I content myself here with referring the reader who desires to obtain
a fuller idea of the nature of the hymns, and of the mythology which
they embody, to the late Professor H. H. Wilson’s translation of the
earlier portion of the Rig-veds, to his prefuces to the several volumes,
to Professor Max Miiller's History of Ancient Banskrit Literature,
and to two papers of my own in the Journal of the Royal Asintic
Bociety, entitled Contributions to a knowledge of the Cosmogony and
Mythology of the Rig-veds. In the fourth volume of this work I
return to the latter branch of the subject, and compare the conceptions
which the rishis entertained of the different objects of their worship,
with those representations of the deitics who bore the same names,
which oceur in Indian writings of a later date, whether mythological
or theological.

The task to which I propose in the meantime to devote myself, is to
supply some account of the opinions entertained by Hindu writers,
ancient and modern, in regard to the origin and anthority of the Vedns,
‘With this view I have collected from some of the later hymns, from
the Indian writings of the middle and later Vedic era (the Brihmanas
and Upanishads) as well as from the books, whether popular or scien-
tific, of the post-vedic period (the Purinas, the Itihiisas, the Institutes
of Manu, the aphorisms of the Daréanas, or systems of philosophy, and
their commentators, and the commentaries on the Vedas) such passages
as I have discovered which have reference to these subjects, and propose
to compare the opinions there set forth with the ideas entertained on
some of these points by the writers of the more ancient hymns, as
deducible from numerous passages in their own compositions.

The mythical ncoounts which are given of the origin of the Vedas



. OF THE VEDAS, HELD BY INDIAN AUTHORS. 3

o Are mutually conflicting. In some passages they are said fo have been
created by Prajipati from fire, air, and the sun, or by some other
process. In other texts they are said to have been produced by

*Brahmi from his different mouths, or by the intervention of the
Giyatri, or to have sprung from the goddess Sarasvati, or to have
olherwise arisen. I proceed to adduce these several passages.

Seer. I.—Origin of the Fedas according to the Purusha-sakta, the
Atharva-veda, the Brakmanas, Upanishads, and Institutes af Manu.

Purusha-sikta.—In the minth verse of this hymn (Rig-veda, x. 90,
already quoted in Vol. I. pp. 8 and 9) the three Vedas are said to have
been produced from the mystical victim Purusha: Tasmad yajnat
sarca-hutal richah samani’ jujnire | ehhandamsi jajnire tasmad yajus
tasmad ajdyata | * From that universal sacrifice sprang the yich and
siiman verses: the metres sprang from it : from it the yajush arose.”?

This is the only passage in the hymns of the Rig-veda in which the
ereation of the Vedas is deseribed.

In the Atharva-veda the following texts refer to that subject :

x. 7, 14. Yattra rishayak prathamajah richak samas yajur mahi |
ekarshir yasminn darpital Skambham tam brihi katamak svid eva sah |

- 20. Yasmad riche apatakshan yajur yasmad apakashan | samani
yasya lomani atharvangiraso mukham | Skambham tam braki Eatamah
soid eva sah |

* Declare who that Skambha (supporting-prineiple) is in whom the
primeval rishis, the rich, siman, and yajush, the earth, and the one
rishi, are sustained. . . . . 20. Declare who is that Skambha from
whom they cut off the rich verses, from whom they scraped off the
yajush, of whom the siman verses are the hairs, and the verses of
Atharvan and Angiras the mouth.”

3 The word veda, in whatcver sense we are to understand it, oceurs in LV, viii,
10, 5: Yoh samidhi yoh dhuti yo vedena dadiia martyo agnays | o mamasd sradhra-
rah | 6. Traya id areants ramdayante Gfavas tarya dyumwitamain yado | wa tem
afho deva-kritam kutad chana wa martya-kritam wasat | * The horses of that mortal
who, devoted to serifioe, does homnge to Agui with foel, with an oblation, with ritual
knowledge (2}, with reverence,—(6) speed forward impetuously ; and his renown is
most glorious.  No calamity, caused either by god or by man, can assail him from
.nr q .II‘
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xiii. 4, 38. Sa vas pighhyo ajayata tasmad richo ajayanta |

“He (apparently Indra, see verse 44) eprang from the yich verses:
the rich verses sprang from him."

xix. 54, 3. Kalad richah samabhavan yajub kalad ajdyata | :

“From Time the rich verses sprang: the yajush sprang from Time.” *

The following texts from the same Veda may also be introduced here :

iv. 35, 6. Yasmat pakead ampitam sambabhiva yo gayatryah adhi-
patir babhiva | yasmin veddh nikitah vil s fenaudanendti tardmi
myrityum |

“I overpass death by means of that oblation (odana), from which,
when cooked, ambrosia (ampifa) was produced, which became the lord
of the Giyatri, and in which the omniform Vedas are comprehended.”

vil. 54, 1. Richam sama yajadmahe yabhydm karmani burcate | efs sadani
rdjate yafnatm deceshu yachhatad | 2. Richain sama yad apraksham havir
ofo yajur balam | esha ma tasmad ma hifmsid vedah prishtah fackipate |

“We worship the Rich and the Siman, wherewith men celebrate
religious rites, which shine in the nssembly, and convey sacrifices to
the gods. 2. Inasmuch as I have asked the Rich and the Siman for
butter and for vigour, and the Yajush for strength,—let not the Veda,
80 asked, destroy me, o lord of strength (Tndra).”

The next passage is from the Satapatha Brihmana, xi. 5, 8, 11T, ;

Prajapalir vai idam agre dsid ekah eva | s0 kimayata syam prajayeya
sti | So'dramyat sa tapo'tapyata | tasmach chrantat tepanat trayo lokah
asrifyanta prithivy antarikshaim dyawd | sa imams trin lokan abhitatdpa |
tebhyas taplebhyas trini jyotidushy ajiyanta agnir yo 'yam pavate siryah |
sa vmani {rini jyotimshy abhitatipa | tebhyas taptebhyas trayo vedih
ajayanta agner rigeedo vdyor yajurvedah sirydt sdmavedah | sa imdfis
trin vedan abhitatapa | tebhyas taplebhyas trini Subrdny ajayanta bhar
ity rigvedad Shuvah iti yajurvedat svar iti samaredit | Tad pigredenaiva
hotram akurcata yajurcedena ddhcaryavaim sdmavedena wigitham | yad
era frayyai vidydyal sulbraf tena brahimateam wehchakrima.

““ Projipati was formerly this universe [i.e. the sole existence), one
only. He desired, ‘may I become, may I be propagated.” He toiled

& Bee my translation of the entire hymn in the Journal of the Roy, As. Soc. for
1865, p. 381. The Vishgn Purina, i. 2, 13, says: Tad eco sorvam evaifad eyokid-
eyakts-svariipavat | tathd purusha-riipena Lila-ripena cha sthitam | * This (Bralima)
is all this aniverss, existing both as the perceptible and the imperceptible; oxisting
also in the forms of Purushs and of Kila (Time).”
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: in devotion, he performed austerity. From him, when he had so
toiled, and performed austerity, three worlds were created,—earth, air,
and sky. He infused warmth into these three worlds. From them,

sthus heated, three lights were produced,—Agni (fire), this which
purifies (i.e. Pavana, or Viyu, the wind),* and Sirya (the sun). He
infused heat into these three lights. From them so heated the three
Vedas were produced,—the Rig-veda from Agni (fire), the Yajur-veda
from Viyn (wind), and the Sima-veda from Sirya (the sun). He
infused warmth into these three Vedas. From them so heated three
luminous essences were produced,—bhih from the Rig-veda, bhuvah
from the Yojur-veda, and svar from the S8ima-veda, Hence, with the
Rig-veda they performed the function of the hotri; with the Yajur-
veda, the office of the adhvaryu; with the Bima-veda, the duty of the
udgityi ; while the funetion of the brahman arose through the luminous
essence of the triple science [i.e. the three Vedas combined].”

Chhandogya Upanishad.—A similar passage (already quoted in Volume

* Becond, p. 200) occurs in the Chhindogya Upanishad (p. 288 of
Dr. Rier's ed.):

Prajapatir lokin abhyatapat | teshaim tapyomandndi rasin prabrihad
agnim prithivyah vayum antarikshad ddityam divah | sa etds tisro decatdh
abhyatapat | tdsam tapyamandandm rasdn prabpikad agner picho vayor
yajamahi sama aditydt | sa efdm trayiin cidyam eblyatapat | tasydis
tapyamanayah rasan prabrihad bhir iti pighhyo Shuvar it yajurbhyad
avar ifi samabhyald |

“ Prajipati infused warmth into the worlds, and from them so heated
he drew forth their essences, viz. Apni (fire) from the earth, Viyu
(wind) from the air, and Sfrya (the sun) from the sky. He infused
warmth into these three deities, and from them so heated he drew forth
their cssences, —from Agni the rich verses, from Viiyu the yajush
verses, and from Siirya the siman verses. He then infused heat into
this triple science, and from it so heated he drew forth its essences,—
from yich verses the syllable bhih, from yajush verses bhuvah, and
from eliman verses svar.” *

# Son S'atapatha Brihmaua, vi. 1, 2, 19: . . . ayam eva sa Fayur yo "yam pavels
+ « « “This is that Viyu, he who purifies.”

® Pussages to the same cffect occur also in the Aitareya (v. 32-34) and Kaushi-
taki Prabmanas. That in the former will be found in Dr. Houg's translation of the
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Manu.—The same origin is assigned to the three Vedas in the follow- =
ing verses from the account of the creation in Manu, i. 21-23, where_
the idea is no doubt borrowed from the Brihmanas :

Sarveshasm tw sa namani karmani cha prithak prithak | Veda-sabdebhya®
evddau prithak samsthas eha nirmame | Karmatmanasm cha devanam so
‘spifat pranindm prabhuk | sadhyandm cha ganam sakshmam yajnai
chaiva sandtanam | Agni-edyu-ravibhyas tu trayam brakma sanatanam |
dudoha yafna-siddhyartham rig-yajub-sama-lakshanam |

““He [Brahma] in the beginning fashioned from the words of the Veds'
the several names, functions, and separate conditions of all [creatures],
That Lord also created the subtile host of active and living deities, and
of Sadhyas, and eternal sucrifice. And in order to the performance of
sacrifice, he drew forth from Agni, from Viyu, and from Siirya, the
triple eternal Veda, distinguished as Rich, Yajush, and Siman.”

Kullika Bhatta, the commentator, annotatos thus on this passage :

Sanatanain nityam | redapawrusheyatva - paksho Manor abhimatal |
pirea-kalpe ye vedas te eva Paramatma-martter Brahmanah sarvajnasya
ampity-dradhal | tan eva kalpadav agni-vayu-ravibhyah dchakarsha |
drawtad cha ayam arthe na sankantyal | tathacha Srutih | * agner rigredo
vdyor yajurcedah adityat samavedaf ™' ity |

' The word sandtana means “eternally pre-existing.’ The doctrine
of the superhuman origin of the Vodas is maintained by Manu. The
same Vedas which [existed] in the previous mundane era (Kalpa) were
preserved in the memory of the emniscient Brahmi, who was one with
the supremo Spirit. It was those same Vedas that, in the beginning of
the [present] Kalpa, he drew forth from’ Agni, Viyu, and Biirya: and
this dogma, which is founded upon the Vedn, is not to be questioned,
for the Veda says, ‘ the Rig-veda comes from Agni, the Yajur-veda from
Yiyn, and the Sama-veda from Biiryn.™

Another commentator on Manu, Medhatithi, explains this Ppassage in
8 more rationalistic fashion, by remarking that the Rig-veda opens
with a hymn to fire, and the Yajur-veda with one in which air is men-
tioned."—Colebr. Miso, Ess, i, p- 11, note,

Brithmnna ; and the one in the latter i rendered into Gorman by Weber in his Ind.
Btud. ii. 303 .

? Kulltika explains this to mean, “ Having understood them from the words of
the Veda" (Fedu-dabdedhyah eva aragamya),
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To the verses from Manu (i. 21-23) just cited, the following from
® {he sccond book may be added, partly for the purpose of completing
* the parallel with the passages previously adduced from the Satapatha

« Bribmapna and the Chhindogya Upanishad :

Manu, ii. 76 ff. Akdraih chapy wkarai cha makdrafm cha Prajapatih |
Feda-trayad niraduhed bhar bhuvah svar ititi cha | 77. Tribhyah eva tu
vedebhyak padam padam adaduhat | *tad” ity picho'syah savitrydh
parameshihi prajapati | « . . . 8L, Oumkara-piirvikis tisro mahdryah-
ritayo "eyayih | Tripada chaiva gagatri vijneyaih Brakmano mukham.

76. * Prajapati also milked out of the three Vedas the letters a, u,
and m, together with the words dAah, bhurah, and sear. 77. The same
supreme Prajipati also milked from cach of the three Vedas one of the
[three] portions of the text called sdvitri [or gayatri], beginning with
the word af." . . . . 81. The three great imperichable particles (bhid,
bhurah, svar) preceded by om, and the gdyatri of three lines, are to be
regarded as the mouth of Brahmi."”

The next passage, from the Satapatha Brihmans, vi. 1, 1, 8, first
speaks generally of Prajipati creating the three Vedas, and then after-
wands, with some inconsistency, describes their production from the
waters: *

So'yam purvshab Prajapatir akimayata * bhiyan sydm projiyeya™
iti | 80’ éramyat sa tapo'tapyata | sa érantas tepano brakma eva pratha-
mam asyijata trayim eva vidyam | sd eva asmai pratishiha ‘bhavat | fas-
mad ahur * brahma asys sarcasya pratishtha™ iti | tasmdd anichya
pratitishthati | pratishtha by esha yad brakma | tasyam pratishthiyam
pratishthito "tapyata | 9. So’po'srijata vichah eva lokat | vdg eva asya
sd"srijyata | sd idai sarcam dpnod yad idain kincha | yad dpnot tasmad
dpah | yad avrinot fesmad vap | 10. So’kamayata ¢ g@hhyo "dbhyo " dhi
prajayeya” it | so’nayd frayyd vidyoya saha apah praviset | tatal -
andam samavartiata | tad abhyampifat | ' aste” sty “astu bhiiyo "ste" ity
eva tad abravit | tato brakma eva prathamam asyijyata trayy eva vidyd |
tasmad dhur * brahma asya sarcasya prathamajam’ it | api b tasmat
purushad brahma eva piream aspijyats tad asya fad mikham eva
aspijyala | tasmad anichanam dhur * agni-kalpah " itV | mukham by
etad agner yad brakma |

* This text, Rig-veda, iii. 62, 10, will be quoted in the sequel.

% This passage with the preceding context is given in the Fourth Volume of this
work, pp. 18L
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*This Male, Prajipati, desired, ‘ May I multiply, may I be propa-
gated." He toiled in devotion ; he practised austere-fervour. Having ©
done so he first of all created sacred knowledge, the triple Vedic science.
This became  basis for him. Wherefore men say, ¢ sacred knowledge ,
is the basis of this universe.” Hence after studying the Veda a man
has a standing ground ; for sacred knowledge is his foundation. Resting
on this basis he (Prajiipati) practised austere-fervour. 9. He created
the waters from Vich (speech), as their world. Vich was his: she was
created. She pervaded all this whatever exists. Asshe pervaded (agnot),
waters were called ‘dpahb.’ Asshe eovered (arrinot) all, water was called
‘var.” 10. He desired, ‘ May I be propagated from these waters.’ Along
with this triple Vedic science he entered the waters. Thence sprang
an egg. He gave it an impulse ; and said, * Let there be, let there be,
let there be again’ Thence was first created sacred knowledge, the
triple Vedic science. Wherefore men say, * Sacred knowledge is the
first-born thing in this universe. Moreover, it was sacred knowledge
whis:hmcmutadﬁtmthutlmﬂinfmnt,whmfomitwm created as
his mouth. Henece they say of a man learned in the Yedn, *He is like
Agni; for sacred knowledge is Agni’s mouth.’ "

The next passage from the Taittiriya Brihmana, ii. 3, 10, 1, bricfly
states that the Vedas were created after Soma :

LPrajapatih Somai rajanam asrijata | taim trayo veddd anv asrijyanta |

“Projapati created king Somas. After him the three Vedas were
ereated.”

The same Brihmana in other places, as iii. 3, 2, 1, speaks of the
Veda as derived from Prajapati ( Prajapatyo vedah).

Satapatha Brakmana.—According to the following passage of the
Satapatha Brihmapa, xiv. 5, 4, 10 (= Brihad Arapyaka Upanishad,
p- 435 of Rier’s ed. and p. 179 of trans.) the Vedas, as well as other
Hiistras, are the breath of Brahma: .

8a yatha ardredhagner abhyahitat prithag dhimd} vinideharants evam
vai are ‘sya makato bhitasya wisvasitam etad yad rigredo yajurvedah
sdmavedo "tharvangirasal itikiasd purdnam vidya upanishadaj dlokaj
sitrasy anueyakhydndni vyakhyanani asyaiva etani sarvdal nifva-
sitani |

““ As from a fire made of moist wood various modifications of smoke
pl'O'OBﬂd, so is the bmthingﬂfthilmtﬁningthe Ri!."‘l'dlpﬂlﬂ
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Yajur-veds, the Sima-veda, the Atharvingirnses, the Itihiisas, Purinas,
science, the Upanishads, verses ($folas), aphorisms, comments of dif-
ferent kinds—all these are his breathings.”

» It is curious that in this passage the ‘i"aﬂua.ppear to be classed in
the same eategory with various other works, such as the Satras, from
some at least of which (as we shall see further on), they are broadly
distingnished by later writers, who regard the former (including the
Brihmapas and Upanishads) as of superhuman origin, and infallible
correctness, while this character is expressly denied to the latter, which
are represented as paurwsheya, or merely human compositions, possessed
of no independent authority.

In the Brihad Aranyska Upanishad (pp. 50-53 of Dr. Rier's ed.)
Prajiipati [identified with Death, or the Devourer] is said to have pro-
duced Fach (speech), and through her, together with soul, to have
created all things, including the Vedas:

Sa taya odchd fena atmand idwin sarvam aspijata yad idaim Eincha
riche yajadishi samani chhanddisd yanan prajih pasin |

“By that speech and that soul he created all things whatsoever,
rich, yajush, and siiman texts, metres, sacrifices, creatures, and animals."

And in Sutapatha Bribmapa, xiv. 4, 3, 12 (p. 290 of the same Byi-
had Aranyaka Upanishad) it is said :

Trayo vedah ele eva | vig eva rig-veds mano yajur-vedak pranak sama-
vedah |

“The three Vedas are [identifiable with] these three things [speech,
mind, and breath]. Speech is the Rig-veda, mind the Yajur-veda, and
breath the Sima-v

The following text, from the Satapatha Brikmana, vii. 5, 2, 52, gives
a singular account of the production of the Vedas:

“Samudre tod sadane sddaydami™ i | Manoe vai samudral | manaso vai
samudrad vdchd "Bhrya decds trayis eidyam nirakhanan | tad esha dloko
"bhyuktah ** yo (yat ) samudrad nirakhanan devas tikshaabhiv abhribhih |
sudevo adya tad vidydd yotra nircapanain dadhur” 0 | manah samudro
vik tikshna 'bhris tray? vidyd mirvapanam | efad esha #loko "bhyukial |
manasi tam sadayati |

#+¢] geltle thee in the ocean as thy seat’" Mind is the ocean.

% T am indebted to Professor Aufrecht for the following explanation of this formula,
which is taken from the Vijesaneyi Sanhitd, xiii, 63, The words are addressed to a

-
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From the mind-ocean with speech for a shovel the gods dug out the
triple Vedic science. Hence this verse has been uttered: ®May the
brilliant deity to-day know where they placed that offering which
the gods dug out with sharp shovels.” Mind is the ocean ; speech is the
gharp shovel ; the triple Vedio science is the offering. In reference
to this the verse has been uttored. He settles it in Mind.”

The next passage from the Taittirfya Brihmana, iii. 39, 1, speaks of
the Veda as being *f the hair of Prajipeti's beard" (Prajipater vai
elani $masrinl yad vedak). The process of its germination is lefl to the
imagination of the reader.

In another text of the same Brihmana, Vich (speech) is called the
mother of the Vedas:

il. 8, 8, 5. Fag aksharam prathamajd pitasys veddndm matd amyitasya
niblih | sa mo jushdng wpe yafnam dgad avanii devi swhavd me asfu |
yam rishaye mantra-krite manishinah ancaichhan devas {apasa framena |

#Viich (speech) is an imperishable thing, and the first-born of the
ceremonial, the mother of the Vedas, and the centre-point of immor-
tality. Delighting in us, she came to the sacrifice. May the pro-
tecting goddess be ready to listen to my invocation,—she whom the
wise rishis, the composers of hymns, the gods, scught by austere-
fervour, and by laborious devetion.”

Bper. I1.—Origin of the Vedas according to the Vishnw, Bhagavata, and
AMirkandeya Purdnas, the Haricwfisa, the Wahabhdarata ; eternity of
the Peda ; miscellancons stalements regarding it

In the Vishou and Bhigavata Purinas we find a quite different
tradition regarding the origin of the Vedas, which in these works are
eaid to have been ereated by the four-faced Brahmi from his several
mouths. Thus the Vishou Purina says, 1. &, 48 .

Gayalrain cha richai chaiva tricpit-sama-rathantaram | Agnishfomanm
cha gafndnddm nirmame prathamad mukhal | yajamahi traishiubham
chhandah stomaim panchadafai tathd | Frikal sdma tathokihyam cha
dakshinad aspifad mukhat | samdni jagati-chhandah stomain saptadaiam
brick at the time when the hearth (ehity) for the recoption of the sacrod fires is being

eonstructed.  As the bricks are severally ealled apeayd (properly ¢ efficacious,’ but
erroncously derived from ap) they are addressed ns if placed in various parts of water
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o fathd | vairapam abivdlram che pafchimid ssrijad mubhat | ekaviméam
atharvdmam dplorydmdnam eca cha | Anushfublain sa vairdjom wttardd
aspijad mukhat |

* “From his eastern mouth Brahmi formed the giyatra, the rich verses,
the trivrit, the sima-rathantara, and of sacrifices, the agnishtoma.
From his southern mouth he created the yojush verses, the trishtubh
metre, the panchadada-stoma, the vrihat-siman, and the nkthya, From
his western mouth he formed the siman verses, the jagatl metre, the
saptadada-stomn, the vairiipas, and the atiritra. From his northern
mouth he framed the ckavinda, the atharvan, the dptoryiman, with the
anushtubh and virdj metres." 1

In like manner it is said but with variations, in the Bhigavata Purips,
iii. 12, 34, and 37 . :

Kaddachid dhyayatal srashur cedah dsadié chaturmulhat | kathai
srakahydmy ahaim lokdn samavetin yatha purd | . . . . Rig-yajul-sdmd-
tharvakhyan vedan pireadibhiy mukharh | dastram dfydi stuti-slomam
prayasehittam vyadhiat kramat |

f Onee the Vedas sprang from the four-faced creator, as he was me-
ditating *how shall I ereate the sggregate worlds as before 2" . . . .
He formed from his esstern ond other mounths the Vedas ealled yich,
yajush, siman, and atharvan, together with praise, sacrifice, hymns,
and expiation.”

And in verse 45 it is stated that the ushnih metre issued from his
hairs, the giyatrl from his skin, the trishtubh from his flesh, the
anushtubh from his tendons, the jagatl from his bones ( Zasyoshniy dsil
lomebliyo gayalel cha fracho vibheh | trishtup mdmsdt snwto "nushfup
Jagaty asthnab Prajapateh).

The Mirkandeya Puriina says on the same subjeet, 102, 1:

Tasmad apdad vidhinnat tu Brakmano "eyakfa-janmanal | richo babhi-
vah prathamam prathamaid vadandd mune | 2. Jovd-pushpa-nibhah sadyas
teo-rapdinta-saimhatal | prithak prithag vibhinnaé cha rajo-ripa-vahds
tatah | 3. Yajamahi dakshindd vaktrad aniruddhani kinchanam | yadrig-
varaam tathd-varndny asamhati-dhardni cha | 4. Padchimam yad eibhor
vakiram Brahmanah parameshhinad | deirbhitani samdnd tafad chhan-
dassi tany atha | 5. Atharvanam afesham cha bhringanjana-chaya-prab-
ham | ghordghora-svarapaim tad abkicharika-éantikam | 6. Ultardt pra-

1 Bes Wilson's Transl, vol. i. p. 84.
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kafibhatam vadanat tasya redhasah | sulha-sattva-tamak-prayam saumyd- -
saumya-searipaval | 7. Richo ragjo-gundd sattvadm yajushai cha guno
mune | tamo-gundni s@mani tamab-sattvam atharvasu |

1. “From the eastern mouth of Brahmi, who sprang by an imper-*
ceptible birth from that divided egg (Manu, i. 9, 12), there suddenly
issued first of all the rich verses, (2) resembling China roses, brilliant
in appearance, internally united, though separated from each other,
and characterized by the quality of passion (ragjas). 3. From his
southern mouth came, unrestrained, the yajush verses of the colour
of gold, and disunited. 4. From the western mouth of the supreme
Brahmi appeared the siman verses and the metres. 5 and 6. From
the northern mouth of Vedhas (Brahmi) was manifested the entire
Atharvana of the colour of black bees and collyrium, having & cha-
racter at once terrible and not terrible,” capable of neutralizing the
arts of enchanters, pleasant, characterized by the qualities both of
purity and darkness, and both beautiful and the contrary. 7. The,
verses of the rich are distingnished by the quality of passion (rajas),
those of the yajush by purity (satfva), those of the siman by darkness
(tamas), and those of the atharvan by both darkness and purity.”

Harivaméa.—In the first section of the Harivamsa, verse 47, the
creation of the Vedas by Brahmi is thus briefly alluded to :

Richo yafasmahi sadmdni nirmame yajna-siddhaye | sadhyas tair ayajan
devdn ity ecam anududruma |

“In order to the accomplishment of sacrifice, he formed the rich,
yajush, and siman verses: with these the Sadhyas worshipped the
gods, as we have heard.”

The following is the account of the same event given in another part
of the same work ; Harivarida, verse 11,516

Tato'syijad vai tripaddm gayalrim veda-mataram | Akaroch chaiva cha-
turo vedan gayalri-sambhacan |

After framing the world, Brahma * next created the giyatiT of three
lines, mother of the Vedas, and also the four Vedas which sprang from
thﬂ Eﬁ}'m-" 1

“Ehrﬁgjmkthmﬂﬂ.mﬂing,ullﬂm&nmﬂr.Mndm
yavaddhora, as given in Professor Banerjea's printed text,

¥ The same words gayatris veds-mitaram also oceur in the M. Eh, Vanaparvan,

verse 13,432 ; M&umnﬂﬂci-nppliodiu?hhinlhTuilLBtquhdmn,
p 10
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A little further on we find this expanded into the following picee of
mysticism, verse 11,665 fF, :

Samahita-manda Brahma moksha-praptena hetund | chandra-mandala-

* safsthandj jyotis-tejo mahat tada | Pravifya hridayam kshipram gayatrydh
nayanintare | Garbhasya samblaro yaé cha chaturdha purushatmakah |
Brahma-tejomayo "eyaktah fddvato "tha dhruvo *eyayak | na chendriya-
gunair yukto yuktas tejo-gunena cha | chandramsu-vimala-prakhyo bhra-
Jishnur varna-saimsthitah | Netrabhyam janayad devah pig-vedah yajusha
eaha | samavedam cha jikvagrad atharvanam cha miarddhatah | Jata-matrds
tu t2 vedah Fehetrafi vindanti tattvatad | Tena vedafvam dpannd yasmdd
vindanti tat padam | Te spijanti tadd vedah brakma pircan sandtanam |
Purushaim dicya-rapibhai svaih scair bidvair mano-bhavail |

¢ For the emancipation of the world, Brahmd, sunk in contem-
plation, issuing in a luminous form from the region of the moon,
penctrated into the heart of Giyatri, entering between her eyes.

« From her there was then produced a quadruple being in the form
of a Male, lustrous as Brahmé, undefined, eternal, undecaying, de-
void of bodily senses or qualities, distinguished by the attribute of
brilliancy, pure as the rays of the moon, radiant, and embodied in
letters. The god fashioned the Rig-veds, with the Yajush from his
eyes, the Bima-veda from the tip of his tongue, and the Atharvan
from his head. These Vedas, as soon as they are born, find a body
(kshetra). Hence they obtain their character of Vedps, because they
find (rindanti) that abode. These Vedas then create the pre-existent
eternal brahma (sacred science), o Male of celestial form, with their
own mind-born qualities.”

1 extract another passage on the same subject from a later section of
the same work, verses 12,425 ff. When the Supreme Being was intent
on creating the universe, Hiranyagarbha, or Prajipati, issued from his
mouth, and was desired to divide himeelf,—a process which he was in
great doubt how he should effect. The text then proceeds:

Tti chintayatas tasya “om” ity evolthitah svarah | sa bhamar antarikshe
cha nike cha kritavin svanam | Tam chaivabbyasalas tasya manah-sira-
mayam punah | hridayad deca-devasya vashatkdrah samutthitah | bhimy-
antariksha - nakanam bhiyah scaratmakih parah | makdsmritimaydh
punyal makavyahpitayo'bhavan | chhandasim pravard devT chaturviméd-
kshara 'bhavat | Tat-pada saimsmaran dicyam saeitrim akarot prabliug |
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rik-sdmdtharva-yajushaé chaturo bhagacdn prabhud | chakdra nikhdlin
veddn brahma-yukiena karmand |

#While he was thus reflecting, the sound * om* issned from him,
and resounded through the earth, air, and sky. While the god of
gods was again and again repeating this, the essence of mind, the
vashatkira proceeded from his heart. Next, the sacred and transeen-
dent vyfhritis, (bhiih, bhuvah, svar), formed of the great smriti, in the
form of sound, were produced from earth, air, and sky. Then appeared
the goddess, the most excellent of metres, with twenty-four syllables
[the giyatri]. Reflecting on the divine text [beginning with] * tat,”
the Lord formed the sivitri. He then produced all the Vedas, the Rich,
Saman, Atharvan, and Yajush, with their prayers and rites.” (Sce also
the passage from the Bhig. Por. xii. 6, 37 ff., which will be quoted in
a following section.)

Mahiabharats.—The Mahibhirata in one passage speaks of Borasvati
and the Vedas as being both created by Achyuta (Vishpu) from his
mind { Bhishma-parvan, verse 3019 : Sarasvaltin eha veddmé cha manasah
saarije "chyutak). In amother place, Sinti-parvan, verse 12,920, Saras-
vatl is said, in conformity with the texts quoted above, pp. 10 and 12,
from the Taittiriya Brihmans, the Vaoa-parvan, and the Harivamso,
to be the mother of the Vedas:

Fedianam matarah padya mal-sthim decim Sarasvalim |

“ Behold Barasvati, mother of the Vedas, abiding in me.”

Eﬁuu.—A&u&rﬂiﬂg to the verses in Manu, xii. 49, 50, quoted in the
First Volume of this work, p. 41, the Vidas, with the other beings and
objects named along with them, constitute the second manifestation of
the sattva gups, or pure principle; while Brahmi is placed in a higher
rank, as one of the first manifestations of the same principle. The word
Veda in this passage is explained by Kullika of those * embodied
deities, celebrated in the Itihisas, who preside over the Vedas" ( Fadi-
bhimaninyas cha devatah vigrahavatyah dikdsa-prasidddad).

Bror. IIL.—Passages of the Brahmanas and ofher works in which the
Pedas are spoken of as being the sowrces of oll ihings, and as infinite
and slernal.

The first text of this sort which I shall cite is from the Satapatha
Brihmans, x. 4, 2, 21:
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Atha sarcani bhitani paryaikihat | sa trayyam eva vidyayam sarvani
i bhatany apaiyat | atlra ki sarcesham chhandasim atma sarveshdi stoma-
ndim sarveshiam prapdndm sarveshdim devandm | etad cai asti | elad hy
rampitam | yad by amypitam tad Ay asti | etad u tad yad martyam | 22. Sa
aikshata Prajapatih “ trayyam vdva vidyayam sarvans bhatani | hanta
trayim eva vidydm dtmdanam abhisamskaravai™ iti | 23. Sa richo vyau-
hat | deadasa byikati-sahasrany etavatyo ha richo yah Prajapati-spishtes
tas triméattame vyake panktishv atishthanta | tak yat trimsattame vyihe
stishthanta tasmat tridéad madsasya ratrayal | atha yat panktishu tasmat
panktak Prajapatih | tah ashtasatam éatani panktayo 'bhavan |

21. “ Then he looked around upon all beings. He beheld all beings
in this triple Vedic science. For in it is the soul of all metres, of all
hymns of praise, of all breaths, of all the gods. This, indeed, exists."
It is en undying thing. For that which is undying (really) exists.
This is that which is mortal.” Prajipati reflected, *All beings are com-

+ prehended in the triple Vedic scicnce : come let me dispose myself in the
shape of the triple Vedic science.® He arranged the verses of the Rig-
veda. Twelve thousand Brihatis, and as many Rich-verses which were
ereated by Prajipati, stood in rows in the thirtieth class. Since they
stood in the thirtieth class there are thirty nights in the month. Since
they stood in rows ( pankti) Prajipati is called Pankta. They formed
eighteen hundreds of rows.”

The next text, from the Taittiriya Brihmana, 1ii. 12, 9, 1, speaks of
the three Vedas as being respectively the sources of form, motion, and
heat, or brilliancy :

Rigbhyo jatam sarvaso mirttim ahub sarva gatir yiajushi haica Sasvat |
sarvam tefal sdma-rapyan ha fafval |

“They say that form universally proceeds from rich verses; that
motion is always connected with the yajush, and that all heat has the
nature of the siman."

We have already seen, p. 6, that Manu (i. 21) speaks of the names,

W W Always exists** (sareadd eidyats).—Comm,

¥ Do this the commentator romarks: Yach cha martyem marana-diarmakam ma-
nushyidi tad apy elat trayi-bhiitam eva | alo mariiydmpititmake® sarvam jogad
attrintarbiiitam | “ And that which is mortal, subject to death, the human race, eto.,
is also one with the triple Vedic science. Henco the latter includes all the world both
mortal and immortal.”

b 1 gwe this interprotation of this clsuse to Prof. Aufrechs.
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funetions, and conditions of sl things as fashioned from the words of .
the Veda. It is similarly said in the Vishgu Puriina, i. 5, 58 :

Nama yapain cha bhatandin krityanam cha pravartanam | Feda-fab-
debhya evadaw devadindm chakira sah | rishindin namadheyini yatha*
veda-érubini vai | yatha-wiyoga-yogyani sarveshim api a0 "karot |

*In the beginning he created from the words of the Veda the names,
forms, and functions of the gods and other beings. e also assigned
the names of all the rishis as indicated in the Vedas, and as appro-
priate to their respective offices.”

The same idea is repeated in the Mahabhirata, Bintiparvan, 8533 :

Rishayas tapasi vedan adhyaishanta divanibam | An-ddi-nidhand
vidyd vdg wisrishtd Srvayambluvd | adau vedamayt divyd yatah sarvih
pracrittayal | rishindm ndémadheyani yas cha vedeshu srishtayal | ndnd-
ripam cha bitdndm karmapiin cha pravaritayan ( pravarttanam ¥) |
veda-fabdebhya evadau nirmimite sa tvaral |

“ Through sustere-fervour{{apas) the rishis studied the Vedas, both
day and night. In the beginning knowledge (ridya)™ without begin-
ning or end, divine speech, formed of the Vedas, was sent forth by
Svayambhil (= Brahmi, the self-existent): from her all activities are
derived. It is from the words of the Veda that the lord in the begin-
ning frames the names of the rishis, the creations which {exist) in the
Vedas, the various forms of beings, and the activity manifested in works,”

The Mangalicharnpa, or prayer prefixed to their commentaries on
the Rik Sanhita and Taittirlya Sanhita, by both Siyana and Midhava,
is as follows :

Yasya nitévasitain vedah yo vedebhyo "thilath jagat | nirmame tam aham
vande vidya-tirtham maheévaram |

“1 reverence Maheévara the hallowed abode of sacred knowledge, of
whom the Vedas are the breathings, and who from the Vedas formed
the whole universe."

The following passage from the Taittiriya Brihmapa, iii. 10, 11, 3,
nsserts that the Vedas are infinite in extent:

Ziharadvidjo ha tribhir dyurbhir brakmacharyyam wedsa | tam ha Jirpitm

¥ Tn quoting this line in o passage of his Vedirtha-prakiisa, or commentary on the
Taittiriya Sanhita, which I shall adduce further on, Madhava Achiryyn gives the
reading wityd, *eternal,’ instead of vidya, ‘knowledge It is possible that the lins
may beo taken from some other book.
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o thavirai dayanam Indrah upavrajya wedcha | * Bharadvaja yat te cha-
turtham dywr dadyam Fm elena Ruryyah ™ o |  brakmacharyyam era
enena chareyam ™ iti ha wodcha | 4. Tui ha trin giri-ripdn avijndtan iva

*dariayanchatira | tesham ha ckaitasmad mushtim ddade | sa ha wedcha
“ Bharadvaja " ity dmantrya | * vedah vai ete | anantah vai veddh | edad
vai etais tribhir dywrbhir ancavochathalk | atha te itarad ananakiom eva |
s smanm viddhi | ayam vai sarva-vidyd ™ ifv | 5. Tasmai ka elam agnim
sdvitram wvdcha | taim sa viditea amrito bhited svargam lokam fydya
ddityasya saywjyam | amrito ha eva bhated scargam lokam ety ddityasya
sdyujyam yak evasm veda | eshd w eva brayt vidya | 6. Favantam ha vai
trayya vidyaya lokath jayati tavantam lokath jayati yah evain veda |

* Bharadviija lived through three lives® in the state of a religions
student (drakmacharyya). Indra approached him when he was lying
old and decrepit, and said to him: * Bharadvija, if I give thee a fourth
life, how wilt thou employ it?’ T will lead the life of a religious
student,’ he replied. 4. He (Indra) showed him three mountain-like
objects, as it were unknown. From each of them he took a handful :
and, calling to him, * Bharadvija,’ said, ‘These are the Vedas. The
Vedas are infinite. This is what thou hast studied during these three
lives. Now there is another thing which thou hast not studied, come
and learn it, This is the universal science.’ 5. He declared to him
this Agni Savitra. Having known it he (Bharadvija) became immortal,
and ascended to the heavenly world, to union with the sun. He who
knows this ascends to heaven, to union with the sun. This is the
triple Vedie science. He who knows this conquers a world as great as
he would gain by the triple Vedic seience.”

Another text from the Taittiriya Sanhiti, vii. 3, 1, 4, puts the
matter somewhat differently :

Atha brahma (brakma-vadine ) cadanti parimitah vai pichah parimi-
tdni sdmani’ parimitany yajamah atha tasya eva anto ndsti yad brakma |

“The expounders of sacred science say, ‘ Rich verses are limited,
siman verses are limited, yajush verses are limited ; but there is no
end of sacred knowledge.”

Fishnu Puripa.—At the.end of Section 6 of the third book of the

' This does not appear to mean, three Tives in three different births, but a life of
thrice the usual length, or alresdy twice renewsd.
2
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Vishgu Puriina we have the following assertion of the eternity of the
Veda:

Jti dakhak prasankhyatah fakha-bhedds lathaiva cha | karitdra chaiva
dakhanam bheda-hetus tathodidah | sarva-manvantareshe eva §akhd-bhedak
samah smritad | Prajapatyd srubie mityd tad-vikalpds te ime deia |

“Thus the Sikhis, their divisions, their authors, and the cause of
the division have been declared. In all the manvantaras the divisions
of the Sikhis are recorded to be the same. The druti (Veda) derived :
from Prajipati (Brahmi) is eternal : these, o Brihman, are only its mo-
difications." .

In another passage of the same book, Vishnu is identified with the
Yedas: Vishnu Purips, iii. 3, 194 :

Sa rifi-mayah sa sdmamayak sa chilmd sa yajwrmayah | rig-yafuk-
sdma-sardima sa evitmd Saririndm | sa bhidyate vedamayah sa vedain
karoti bhedair bohubhih saiikham | Sakhd-pranetd sa samasts-sakhak
fudna-svaripo bhagavdn ananfah |

“ He is composed of the Rich, of the Biman, of the Yajush ; he is the
soul. Consisting of the essence of the Rich, Yajush, and Siman, he is
the soul of embodied spirits. Formed of the Veds, he is divided; he
forms the Veda and its branches (§¢4As) into many divisions. Framer
of the Sakhds, he is also their entirety, the infinite lord, whose essence
is knowledge."

8eor. IV.—Passages from the Satapatha Brakmana and Manu, ewlegistic
of the Feda, with some stalements of a different tenor from Manu and
other writers.

The following panegyric on Vedic study is taken from the Satapatha
Brihmann, xi. 5, 6, 1:

Pancha eva mahiyafnih | ldny eva makdsatirdand bhata-yajne manu-
shya-yajnah pitri-yamo deva-yajno brahma-yafnak i | 2. Akar akar
bhatsbhyo balim Aaret | tathd etam bhata-yajmam samdpmoli | ahar akar
dadydd d wda-pitrat tathd etam manushya-yafnad samdpnoti | ahar akah
scadhdkuryid i uda-pitrat tathd etaih pityi-yajnaim samdpnoty | ahar ahah
svahidkurydd a kdshthat tatha elam deva-yajnai samdpnoti | 3. Atha
brahma-yajnah | seadhydyo vai brakma-yasnad | tasya vai etasya brahma-
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o Yajnasya vag eva juhiir manah wupablyich chakshur dhruea medhd sruvak
aatyam avabhrithah svargo lokak wdayanam | yacvantam ha vai imam pri-
thiviin vittena piradm dadam lokaim jayali tris tavantam Jayati bhiydam-

“saim cha akshayyam yah evam vidvan ahar ahah seadhydyam adkite |
tasnat seadhyayo dhetavyalh | 4. Paya-ahutayo ha vai etah decanaim yad
richah | sa yah evain videan richo 'har ahah seidhydyam adhite paya-
akutibhir eca fad devass farpayati | fe enam triptas tarpayanti yoga-
kehemena pranena retasi sarcatmand sarcabhih punyabhil sampadblih |
ghrita-kulyah madhu-kulyah pitrin scadhd abhivahanti | 5. Ajyakutayo
ha vai elah devanaim yad yajasmshi | sa yah evain eidvan yajadishy ahar
akah sadhyayam adkite ajyahutibhir eva tad decdinis tarpayati te enam
triptas tarpayanti yoga-kehomena ityadi | 6. Somahulayo ha vai elih
devanain yat simani | sa yah evam videdn samany ahar ahak seadhydyam
adhite somdahulibhir eva tad devams tarpayati ityadi | 7. Meda-ahutayo
ha vai etah devanam yad atharvangivasah | sa yah evaim videdn atharvan-
giraso 'har ahah svadhydyam adhite meda-ahutibhir eva tad devaims tar-
payati ityadi | 8. Madhe-dhutayo ha vai etah devandim yad anwédsanans
vidyd vakovdlkyam itihdsa-purdnam gathak naradaisyah | sa yah evam vid-
edn ityadi | 9. Tasya vai elasya brakma-yajnasya chatvaro vashatharah
yad vato vali yad vidyolate yat stanayali yad avasphirjati | tasmad evam
eidvdn vite eati vidyotamane stanayaty avaspharjaty adhiyita eva rashal-
karandm achhambatharaya | ati ha vai punar myityum muchyate gachhati
Brahmanah satmatam | sa ched api prabalam iva na Saknuyad apy ekam
deva-padam adkiyita eva tatha bhatebhyo na Kiyate | =xi. 5,7, 1: Atha
alah svadhydya-prasamsd | priye seadhydya-pravachane bhavatah! yukta-
mandh bhavaly apardadhine’har ahar arthin sddhayate sukhain seapits
parama-chilitsakak atmano bhavati | indriya-sadyamad cha ekaramala
cha prajna-criddhir yado loka-paktih | prajna varddhamina chaturo dhar-
min brakmapam abhinishpadayati brahmanyam protirapa-charyyamn yade
loka-paktim | lokah pachyamdinaé chaturbhir dharmair brahmanam bhun-
akty archaya cha dinena cha ajyeyatayd cha abadhyataya cha | 2. Ye ha vai
ke cha gramah ime dyded-prithict antarens svadhydyo ha eva tesham para-
matd kishtha yah ecam videan scadhydyam adkite | tasmat svadhyayo
"dhetaeyal | 3. Yad yad ha vai ayam chhandasah svdadhydyam adhite tena
tena ha eva asya yajna-kratund ishfam bhavati yah evam vidvan seadhya-
yam adhite | tasmat svadhyayo "dhetavyah | 4. Yadi ha vai apy abhyak-
tah alankpitah suhitah sukhe fayane Sayainah svadhyayam adkite a ha
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era sa nakhdgrebhyas bapyate yah evad videan seddhydyam adhile | tas-
mal srddhydyo 'dhetavyal | 5. Madhu ha vai piche ghritam ha simdny
ampitan yajimehs | yad ha vad eyain cakovdkyam adkite kshiraudana-
mimsaudanan ha eva taw | 6. Madhund ha vai esha devdma tarpayali yah
evaim videan vicho 'har ahah seadhyayam adhite | te enai triptas tarpa-
yandi sareaih bimaid sarcair dhogarh | 7. Ghritena Ra vai esha devdsia
tarpayati yah evad videdn sdmdany abar ahad svadhydyam adhite | fe
enam triptah ityadi | 8. Ampitena ha vai esha devasis tarpayati yah
evam cidedn yajimshy ahar akah svadhydyam adhite | to enam triptad
styadi | 9. Kehiraudana-mamsaudanablydamn ha vai esha devdis farpa-
yati yah evam videdn vakovdkyam dtikdsa-purdnam ity akar ahak scd-
dhydyam adhite | te enai friptah dtyadi | 10. Fanti vai dpal | oty
ddityah | eti chandramih | yanti nakshattrdni | yathd ha vai na dyer na
kurywr evam ha eva tad ahar brakmano bhavali yad ahal seadbydyaf na
adhtte | tasmal seddhydye "dhelaryal | tasmdd apy richam vd yajur vd
sdma vd gatham vd bwicydd vd abhivyahared vratasye seysvachleddya |

“ There are only five great sacrifices, which are the great ceremonies,
viz., the offering to living creatures,’ the offering to men, the offering
to the fathers, the offering to the gods, and the Vede-offering (brafima-
yajna). 2. Let an oblation be daily presented to living creatures. Thus
the offering to them is fulfilled. Let (hospitality) be daily bestowed even
down to the bowl of water. Thus is the offering to men fulfilled. TLet
the oblation to the fathers be daily presented,™ down to the bowl of water
with the svadhi formula. Thus is the offering to the fathers fulfilled.
Let the oblation to the gods be daily presented as fur as the faggot of
wood. Thus is the offering to the gods fulfilled. 3. Next is the Veda-
offering. This means private study® (of the sacred books). In this
Veda-sacrifice specch is the juhil, the soul the upabhrit, the eye the
dhrovi, intelligence the sruva,® truth the asblution, and paradise

" This sacrifice, ns I learn from Prof. Aufrecht, consists in scatlering grain for the
benefit of birds, ete. See Bihtlingk and Roth's Lexicon, r.r. dadi. In regard to the
other sacrifices see Colebrooke's Mise. Basays, i pp. 150, 153, 182, 203

# [n explanation of this Professor Aufrecht refers to Kityiyana's S'rauta Sntrn,

fv. 1, 10, and Manu, fii. 210, 214, 218,

U Srddhydynh rea-idkhddiyanam | “ Reading of the Veda in one's own kb —
Comm.

23 These words denoto sacrificial spoons or ladles of different kinds of wood. See
the drawings of them in Prof. Miller's articls on the funeral rites of the Brihmans,
Journ, of the Germ. Or. Soc. vol. ix. pp. lxxviii. and lxxx.
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o the conclusion. He who, knowing this, daily studies the Veda,
conquers an undecaying world more than thrice as great as that
which he acquires who bestows this whole earth filled with riches.
‘Wherefore the Veda should be studied. 4. Verses of the Rig-veds
are milk-oblations to the gods. He who, knowing this, daily reads
these verses, satisfies the gods with milk-oblations; and they being
satisfied, satisfy him with property, with breath, with generative
power, with complete bodily soundness, with all excellent blessings.
Streams of butter, streams of honey flow as svadhi-oblations to the
fathers. 5. Yajush-verses are offerings of butter to the gods. He who,
knowing this, daily reads these verses, satisfies the gods with offerings
of butter; and they, being satisfled, satisfy him, ete. (as in the
preceding paragraph). 6. Siman-verses are soma-libations to the gods.
He who, knowing this, daily reads these verses, satisfies the gods with
soma-libations; and they being satisfied, satisfy him, ete. (as above).
7. Verses of Atharvan and Angiras (atharcdngirasak™) are oblations
of fat to the gods. He who, knowing this, daily reads these verses,
eatisfies the gods with oblations of fat; and they ete. (as above).
8. Preseriptive and scientific treatises, dialogues, traditions, tales,
verses, and eulogistic texts are oblations of honey to the gods, He
who, knowing this, daily reads these, satisfies the gods with oblatiens
of honey; and they ete. (as above). 9. Of this Veda-sacrifice there
are four Vashatkiiras, when the wind blows, when it lightens, when it
thunders, when it crashes; wherefore when it blows, lightens, thunders,
or crashes, let the man, who knows this, read, in order that these Va-
shatkiras may not be interrupted® He who does 20 is freed from
dying a second time, and attains to an union with Brahma. Even if
he cannot read vigorously, let him read one text relating to the gods.
Thus he is not deprived of his living creatures.”

xi. 5, 7, 1: * Now comes an encomium upon Vedie study. Study
and teaching are loved. He (who practises them) becomes composed
in mind. Independent of others, he daily attains his objects, sleeps
pleasantly, becomes his own best physician. Control of his senses, con-
centration of mind, increase of intelligence, renown, capacity to educate
mankind [are the results of study]. Increasing intelligence secures for

1 The Atharva Sanhita is 50 called,
* See Bithlingk and Roth's Lexicon, #.v. ehbasbaf.
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the Brihman the four attributes of saintliness, suitable conduet, renown,
and eapacity for educating mankind. When so educated, men guarantee to
the Brihman the enjoyment of the four prerogatives which are his due,
reverence, the receipt of gifts, freedom from oppression, and from death *
by violence. 2. Of all the modes of exertion, which are known between
heaven and earth, study of the Veda oconpies the highest rank, (in the
case of him) who, knowing this, studies it. Wherefore this study is to
be practised. 3. On every ocension when a man studies the Vedic
hymns he (in fact) performs a complete ceremonial of sacrifice, f.e.
whosoever, knowing this, =o studies. Wherefore this study, ete., ete.
4. And even when a man, perfumed with unguents, adorned with
jewels, satiated with food, and reposing on & comfortable couch, studies
the Veda he (has all the merit of one who) performs penance (felt) to
the very tips of his nails:® (such is the case with him) who, knowing
this, studies. Wherefore ete. 5. Rig-veda-verses are honey, Sima-
verses butter, yajus-verses nectar (ampita). When o man reads dia-
logues (vakorakya) [and legends], these two sorts of composition are
respectively oblations of cooked milk and cooked flesh. 6. He who,
knowing this, daily reads Rig-veda-verses, satisfies the gods with
honey ; and they, when satisfied, satisfy him with all objects of desire,
and with all enjoyments. 7. He who, knowing this, daily reads Sima-
verses, satisfies the gods with butter; and they, when satisfied, ote. (as
before). 8. He who, knowing this, daily reads Yajus-verses, satisfies
the gods with nectar; and they, ete. (as before). 9. He who, knowing
this, daily studies dialognes and the different classes of ancient stories,
satisfies the gods with milk- and flesh-oblations; and they, ete. (ns
before). 10. The waters move. The sun moves. The moon moves.
The constellations move. The Brihman who on any day does not study
the Veda, is on that day like what these moving bodies would be if the
ecased to move or act. Wherefore such study is to be practised. Let

% This sentence is difforently rendered by Professor Weber, Ind. Stud. x. p. 113,
as follows: * He burns (with sacred fire) to the very tips of his naile” In
a later page of the same Essay we are told that according to the doctrine of &
teacher called Nika Maudgalys us stated in the Taittiriya Arapyaka, the study and
teaching of the Veda are the real tapas (swidhydya-provachane eea tad Ai tapal). In
the text of the Aranyaka itself, vii. 8, it is declared that study and teaching should
always accompany such spiritual or ritual acts as pitam, satyam, fapas, dama, iama,
the agnilofra sacrifice, ete. Bee Indische Studien, ii. 214, and x. 113,
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a man therefore present as his offering o verse of the Rig-veds, or the
Smmm or the Yajush, or a Githd, or a Eumv}n, in order that the
course of his observances may not be interrup

* Manu employs the following honorific a:preniums in reference to the
Vedas (xii. 94 fF.):

Litri-deva-manushydndin vedas chakshuli sandtanam | asakyaim chapra-
meyari cha veda-fdstram i sthitih | ¥a veda-vahyah smpitayo yaé cha
kiifcha kudrishiayah | ™ sarvds ta mishphalah pretya tamo-nishthah M
tah smpitah | Uipadyants chyavants cha yany ato "nydni kamichit | Tany
arvak-kalikataya ™ nishphalany anpitiani cha | Chaturcarnyam trayo lokdé
chatedrad ehdéramah prithak | Bhitam bhavad Bhavishyaim cha sarvadm
vedil prasiddhyaly | dubdah sparaé cha rapai cha raso gandias cha
panchamal | veddd eva prasiddhyanti prasidi-gupa-karmatah | Bibhartti®
sarva-bhatani veda-fastram sandtanam | Tasmad efal param manye yaj
Jantor asya sddhanam | Saindpatyam cha rdfyam cha danda-nelpitvam
eva cha | sarva-lokddhipatlyam cha veda-édstra-vid arkati | Yatha jata-
balo vaknir dahaty @rdran api drumdn | tatha dahali veda-nak karma-
Jawm dosham dfmanal | veda-dastrartha-tattvano yatra tatrdsrame vasan |
ihatva loke tishthan sa brahmabhiyaya kalpads |

“The Veda is the eternal eye of the fathers, of gods, and of men;
it is beyond human power and comprehension ; this is a certain con-
clusion. Whatever traditions are apart from the Veda, and all heretical
views, are fruitless in the next world, for they are declared to be
founded on darkness, All other [books] external to the Vedn, which
arise and pass away, are worthless and false from their recentness of
date, The system of the four castes, the three worlds, the four states
of life, all that has been, now is, or shall be, is made manifest by the

M Drishfartha-vikyini ¥ ehaityo-vandand! svargo dhorati " iy Gdind yini cha asar-
tarka-milani decati- pureddi-nirdkeranatmakini voda-viruddhini charvike-daria-
mani | ¥ That is, dedugtions from experience of the visible world ; such doctrines as
that ‘heaven is attained by obeisance to m chaitya” and similar Chirvika tencts
founded on false rensonings, contradieting the existence of the gods, and the efficacy
of religious rites, and contrary to the Vedas.” —Kullaks.

¥ Idininianateil | * From their modernness.""—Kullika.

W U fapir agnaw Aityate | w0 'gwir Gdityam wpassrpati | tal siirye rodmiblir ver-
shati | tendinnem Bhavati | athe ihe ShGtanim wipatti-sthitd eheti havir jayate™ iti
brahmanam | * “The oblation is cast into the fire ; fire reaches the sun ; the sun causes
rain by his rays; thence food is produced ; thus the oblution beeomes the eause of the
generntion and maintonance of creatures on this carth ;' so says a Brihmoga,"—
Kuollka.
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Veda. The objects of touch and taste, sound, form, and odour, as the
fifth, are made known by the Veda, together with their products, qua-
lities, and the character of their action. The eternal Veda supports all
beings : hence I regard it as the principal instrument of well-being to*
this creature, man. Command of armies, royal authority, the adminis-
tration of criminal justice, and the sovereignty of all worlds, he alone
deserves who knows the Veda. As fire, when it has acquired force,
burns up even green trees, so he who knows the Veda consumes the
taint of his soul which hns been contracted from works. He who
comprehends the essential meaning of the Veda, in whatever order of
life he may be, is prepared for absorption into Brahmi, even while
abiding in this lower world.”

The following are some further miscellaneous passages of the same
tenor, scattered throughout the Institutes (Manu, ii. 104F.):

Srutis tu vedo vineyo dharma-fdstram tu vai smpitih | fo sarvartheshe
amimdamsye {abhyaim dharmo & nirbabhan | 11. ¥o 'vamanyeia te mile
hetu-édstrasrayad deijah | sa sadhubbir vahishkaryyo nastiko veda-ninda-
kah | . ... 13. Dharmaim jijndsamdndndm pramazam paramadh rutil |

“By éruti is meant the Vedn, and by smriti the institutes of law :
the contents of these are not to be questioned by reason, since from
them [a knowledge of] duty has shome forth. The Brihman who,
relying on rationalistic treatises,™ shall contemn these two primary
sources of knowledge, must be excommunicated by the virtuous as a
seeptic and reviler of the Vedas. . . . . 13. To those who are secking a
knowledge of duty, the 4ruti is the supreme authority.”

In the following passage, the necessity of a knowledge of Brahma is
asserted, though the practice of ritual observances is also inculeated
(vi. 82f1.):

Dhyanikath sarcam ecaitad yad elad abhitabditam | na hy anadhyatma-
vit kaichit kriyd-phalam upaénute | adhiyajnam brakma japed adhidai-
vikam eva cha | adhyatmikad cha satatan vedantablihitanm cha yat | Idaw
faranam afndndm idam eva vijanatam | idam anvichehhatai svargam idam
dnantyam ichekhatam |

™ This, however, must be read in conjunction with the preeept in ii. 108, which
doclares : drshadit dharmopadesainn cha ceda-dTatrdvirodhind | yes torbeninusandbatts
#e dharmains veda niparah | * He, and he only is aoquainted with duty, whe investi-
gates the injunetions of the rishis, and the precepts of the smyiti, by reasonings which
do not contradict the Veda,”
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f* All this which has been now declared is dependant on devout me-
ditation : no one who is ignorant of the supreme Spirit can reap the
fruit of ceremonial acts. Let a man repeat texts relating to sacrifice,
Yexts relating to deities, texts relating to the supreme Spirit, and whut-
ever is declared in the concluding portions of the Veda (the Upanishads),
This [Veda] is the refuge of the ignorant, as well as of the under-
standing ; it is the refuge of those who are seeking after paradise, as
well as of those who are desiring infinity.”

The following text breathes & moral spirit, by representing purity of
life as essentinl to the reception of benefit from religious observances
(ii. 97) .

Fedas tyagas eha yajnaé cha wiyamasd eha fapimsi cha | na vipra-
dushta-bhavasya siddhim gachhanti karchichit |

“The Vedas, almsgiving, sacrifices, observances, ansterities, are in-
effectual to a man of depraved disposition.”

The doctrine which may be drawn from the following lines does not
seem so favourable to morality (xi. 261 ff):

HHatva lokan apimdins trin anann api yatastatah | Rigvedam dhiarayan
vipro nainak prapnoti kinchana | Riksamhitam trir abhyasya yajushaim
va samdhitah | sdmndi vd sa-rakasyindi sorca-papaik pramuchyate |
yatha mahd-hradam prapya kshiptam loshfaim vinadyati | tathd dwicha-
ritai sarcaim vede trivpiti magati |

# A Brihman who should destroy these three worlds, and eat food
received from any quarter whatever, would incur no guilt if he retained
in his memory the Rig-vedn. Repeating thrice with intent mind the
Banhitd of the Rik, or the Yajush, or the Siman, with the Upanishads,
hie is freed from all his sins. Just as a clod thrown into a great loke is
dissolved when it touches the water, so does all sin sink in the triple
le!

Considering the sacredness ascribed in the preceding passages to all
the Vedas, the characteristics assigned to three of them in the passage
quoted above (p. 12) from the Markandeya Puripa, as well as the
epithet applied to the 8ima-veda in the second of the following verses
are certainly remarkable ; (Manu, iv. 1236.):

Sama-dheandv rig-yajusht nadkiyita kadichana | vedasyadhitya vd "py
antam dranyakam adhitya cha | Rigvedo deva-daivatyo yajurvedas tu
manushak | Samavedah smyitah pitryas tasmat tasydsuchir dheanil |



26 OPINIONS REGARDING THE ORIGIN, ETC,

“Let no one read the Rich or the Yajush while the Siman is sounding
in his ears, or after he has rend the conclusion of the Veda (i.e. the
Upanishads) or an Arapyaka. The Rig-veda hus the gods for its
deities; the Yajur-veda has men for its objects; the Sima-veda has
the pitris for its divinities, wherefore its sound is impure,”

The scholiast Kullika, however, will not allow that the sound of the
Sima-veda can be really “impure.” “It has,” he says, “only a
semblanee of impurity " (fasmdf fosya aduehiv iva dheanid | na fv adu-
ehir eva). In this remark he evinees the tendency, incident to so many
systematic theologinns, to ignore all those features of the sacred text on
which they are commenting which are at variance with their theories
regarding its absolute perfection. As it was the opinion of his age
that the Veda was eternol and divine, it was, he considered, impossible
that impurity or any species of defect conld be predicated of any of its
parts; and every expression, even of the highest authorities, which
contradicted this opinion, had to be explained away. I am not in a
position to state how this notion of impurity eame to be attached to the
Samo-veds. The passage perhaps procecded from the adherents of
some particular Vedic school adverse to the Sima-veda; but its sub-
stance being found recorded in some carlier work, it was deemed of
sufficient authority to find a place in the miscellancous collection of
precepts,—gathered no doubt from different quarters, and perhaps not
always strietly consistent with each other, — which make up the
Minava-dharma-istra.

Fishau Purdga.—The following passage from the Vishpu Puriipa, at
the close, ascribes the same character of impurity to the Sima-veds,
though on different grounds, Vish. Pur. ii. 11, 5:

Ya fu daktih pard Viehnor pig-yajub-sams-sanfaitd | saishd frayt
tapaty aiho jagatas cha hinasti yat | saiva Vishauh sthitah sthityam
Jagatak palemodyatal | rig-yajub-sama-bhito "ntah secitur deia ish-
thati | mdsi misi ravir yo yas tatra tatra hi sd pard | trayimay? Fisknu-
daktir avasthanadm karoli vai | Richas tapanti parvakne madhyakne 'the
yajasishy atha | vrihadrathantarddini sdmdny ahnah kshaye ravau |
angam eshd frayl Viehnor rig-yajub-sama-sanfnita | Vidhpu-faktir avas-
thanam masdditye karoti 83 | na kevalai ravau fakiir vaishnavl sd tra-
yimayi | Brakma 'tha Purusho Rudras frayam elat trayimayam | sar-
gadae piamayo Brakma sthitaw Vishpur yajurmayal | Rudral samamayo
"nédya tasmat tasydsuchir dhoanih |
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“The supreme energy of Vishnv, called the Rich, Yajush, and
Biman—this trind burns up sin and all things injurious to the world.
During the continuance of the world, this triad exists as Vishnu, who is
“ecupied in the preservation of the universe, and who in the form of the
Rich, Yajush, and Siman, abides within the sun. That supreme energy
of Vishnu, consisting of the triple Veda, dwells in the particular form
of the sun, which presides over each month. The Rich verses shine in
the morning sun, the Yajush verses in the meridian beams, and the
Vyihad-rathantara and other Sima verses in his declining rays. This
triple Veda is the body of Vishnu, and this his energy abides in the
monthly sun. But not only does this energy of Vishou, formed of
the triple Veda, reside in the sun: Brahmi, Purusha (Vishnu), and
Rudra also eonstitute a triad formed of the triple Veda. Acting in
creation, Brahmd is formed of the Rig-veda; presiding over the con-
tinuance of the universe, Vishou is composed of the Yajur-veda; and
for the destruction of the worlds, Rudra is made up of the Sima-veda ;
hence the sound of this Veda is impure,”

Vayw Purana.—Other passages also may be found in works which
are far from being reputed as heretical, in which the Vedas, or parti-
cular parts of them, ure not spoken of with the same degree of respect
as they are by Manu. Thus the Viyu Purina gives precedence to the
Purinas over the Vedas in the order of creation (i. 56°7) :

Prathamadi sarva-fdstrdpim Purdpai Brakmand smpifam | anantaram
eha vakirebhyo vedds tasya vinissritah |

“First of all the Sustras, the Puripa was uttered by Brahmd. Sub-
sequently the Vedas issued from his mounths.”

Similarly the Padma Purina says:

Purdpam sarca-édstrandm prathamam Brakmand smyitam | tri-varga-
sadhanam punyaim data-koti-pracistaram | wirdagdheshu cha lokeshu vdji-
ripena Kefavad | Drahmapas tu samddedad veddn akpitavdn asan | angdani
chaturo veddn purana-nyaya-vistard[n?] | mimamsa ] dharma-édstram
cha parigrilydtha sampratam | matsya-ripena cha punah kalpadie wda-
kdntare | adesham etat kathitam ityadi |*

“ The Purins, which is an instrument for effecting the three objects

# Page 48 of Prof. Aufrecht’s Catalogue of Sanskrit MSS. in the Bodleian Library
ut Oxford,
21 Beg the same Catalogue p. 12, col. i
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of life, which is pure, and extends to the length of & hundred crores of

verses, was the first of all the 8dstras which Brahmi uttered. When

the worlds had been burnt up, Keéava (Krishpa), in the form of a

horse, and obeying Brahmi's command, rescued the Vedns. Having *
taken them with their appendages, the Purinas, the Nyiya, the Mi-

miinsi, and the Institutes of Law, he now at the beginuing of the

Kalpa promulgated them all again in the form of a Fish frum the midst

of the waters,”

In the Matsya Purinn, iii. 2, not only is priority of creation
claimed for the Purfinas, but also the qualities of eternity and identity
with sound, which are generally predicated of the Vedas alone

Ripam dadhira® prathamam amardnom Pitamahah | dvirbhatds talo
vedih singopanga-pada-kramah | 3. Purdnam sarva-édstrdndm pratha-
mam Brahmand smpitam | nityoim fabdamayam pumyam data-Eoti-pra-
vistaram | 4. Anantoram che vakirebhyo vedds tasya cinissritak | mi-
mdafmed nydya-cidya che pramdndshfoka-samyntd | 5. Vedabhydsa-rata-
sydeya praja-kimasya minasdl | manasd prea-spichfadh cai jatah ye
tena manasih | :

2. " Pitimaha (Brahmi), first of all the immortals, took shape : then
the Vedas with their Angas and Updngas (appendages and minor ap-
pendages), and the various modes of their textual arrangement, were
manifested. 3. The Purina, eternal, formed of sound, pure, extending
to the length of a hundred erores of verses, was the first of the Sistras
which Brahma uttered: and afterwards the Vedas, issued from his
mouth ; and also the Mimiinsi and the Nyiiya with its eightfold system
of proofs. 5. From him (Brahmi), who was devoted to the study of
the Vedas, and desirous of offspring, sprang mind-born sons, so. called
because they were at first created by his mind.”

. The Viiyu Puriipa says further on in the same section from which I
have already quoted : 2

Yo vidyach chaturo vedin sangopanishads drijah | na chet purdmaim
safvidydd naiva sa syad vichakshagah | Itihasa-puranabhyan cedin
samupacrinhayet | eibhety alpa-brutad vedo mam ayaim praharishyali |

% This quotation is made from the Taylor MS. No. 1918 of the Tndia Office
Library. The Guikownr M8, No, 3032 of the same collection, reads hore tapas cha-
ehiira, " practised austority,” instend of rilpei dadhdrs, * took shape,” and has
besides a number of other various resdings in these fow lines,

8 Bee p. 60 of Dr. Aufrecht's Catalogue,
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“ He who knows the four Vedas, with their supplements and Upani-
shads is not really learned, unless he know also the Puriipas. Let a
man, therefore, complete the Vedas by adding the Itihdsas and Puripas,

* The Veda is afraid of o man of little learning, lest he should treat it
injuriously."

The first of these verses is repeated in the Mahibhirata, Adiparvan
verse 645, with a variation in the first half of the second line na chd-
khydnam idai vidyaf, “unless he know also this narrative” (ie. the
Mahibhirata), The second of the verses of the Viayu Purina also is to
be found in the same book of the Mahibhirata verse 260, and is fol-
lowed by these lines :

261. Harahpaw vedam imaim widedn fravayited "nnam adnwte | , . .
264. Ekataé chaturo vedan Bharatam chaitad ekatah | purd kila swraik
sarcaih sametya tulayd dhpitam | chaturbhyah sa-rahasyebhyo vedebhyo
hy adhikan yada | tada-prabhpiti lokesmin mahdbharatam uchyate |

# The man who knows this Veda relating to Krishna (the Mahibhi-
rata), and repeats it to others, obtains food. . . . . 264. All the cal-
lected gods formerly weighed in a balance the four Vedas which they
placed in the one scale, and this Bhirata which they put into the other.
When the latter was found to exeeed (in weight) the four Vedas with
the Upanishads, it was thenceforward ealled in this world the Maha-
hhm.”

Here there is a play upon the word Bhirata, as in part identical with
bhira, “ weight.”

The following verses of the same Adiparvan and many others arc
also enlogistic of the great epic poem :

9208, Jdasi i vedaih sammitam pavitram api chotamam | érivyanin
uttamaii chedam purdnam rishi-sasistutam |

¢ This (MahAbhiirata) is on an equality with the Veda, pure, most
excellent, the best of all works that are to be recited, ancient, and
praised by rishis.”

2314. Fijneyah sa cha cedindm pdrago Bharatam pathan |

The reader of the Bhirata is to be regarded as having gone through
the Vedas.”

The benefits derivable from a perusal of the same poem are also set
forth in the Svargirchanika-parvan, verses 200 ff.

In the samie way the Rimiyana, i. 1, 94, speaks of itself, as ** this

o
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pure and holy narrative, which is on an equality with the Vedas"
(tdam pacitram akhydnam punyain cedais cha sammitam).

And in the Bhiigavata Puriipa, ii. 8, 28, it is said : Prake bhdgavatad
nidma purdsam brakma-sammitam | Brahmane Bhagavat-prokiam Brakma-
kalpe upagate |

i ( Brahmardita) declared the Puripa called the Bhigavats, which
stands on an equality with the Veda (brakma), and was declared by
Bhagavat to Brahmi when the Brahma-kalpa had arrived.”

Brahma-vaivartta Purdna.—The Brahma-vaivartta Purina asserts in
a most andacions manner its own superiority to the Veda (i. 48 ff) :

Bhavagan yat tvayd prishtal fndtam sarvam abhipsitam | sdra-bhitam
puraneehu Brakma-vatearttam wibamam | Purdnspapurdndndm veddndm
bhrama-bhanjonaim |

#That about which, venerable sage, you have inquired, and which
you desire, is all known to me, the essence of the Purinas, the pre-
eminent Brahma-vaivartta, which refutes the errors of the Puriipas and
Upapuriipss, and of the Vedns.” (Professor Aufrecht’s Cat. p. 21.)

In the following passage also, from the commencement of the Mup-
daka Upanishad, the Vedic hymns (though a divine origin would no
doubt be allowed to them™) are at all events depreciated, by being
classed among other works as part of the inferior science, in contrast to
the Brahma-vidyd or knowledge of Brahma, the highest of all know-
ledge, which is expressly ascribed to Brahmi as its author:

L. Brahmd devandm prathamah sambabliea visvasya kartta bhuranasya
goptd | sa brakma-vidydm sarca-vidyd-pratishtham Atharcaya jyeshtha-
pulraya praha | 2. Atharcape yim provadets Brahma Athared tam
purovdchingire brakma-vidyim | sa Bharadedjaya Satyavakdya praha
Bhdradedfo 'ngirase pardvaram | 3. Saunake ha vai Makasals 'ngirasaim

 In fact the following verses (4 and 6) occur in the second chapter of the same
Mund. Up.: Agnir mirddha chakihushi chandra-siiryyau diah ivotre iy viepitad
cha wedalh | viyuh primo hpidayai vidvam osya padbbyim prithivi hy esha sarve-
bhistantaritmd | . . . . B, Teamad pickad sima yaffduhi diksha yapnitd cha sarve
kratavo dakshinis cha | safrvatsaram cha yajaminad cha lokii} soma yutra pavets yatra
siiryal | * Agni is his [Brahma'e] head, the sun and moon are his eyes, the four
points of the composs are his cars, the uttered Vedas are his voice, the wind is his breath,
the universe is his heart, the carth issued from his foet: he is the inner soul of all
creatures. . . . . 6. From him eame the Rich verses, the Siman versos, the Yajush

verses, initintory rites, all oblations, snerifices, and gifts, the year, the ificer, and
the worlds where the moon and san purify."
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vidhivad wupapannah prapachehha | kasmin nu bhagave vijndte sarvam sdasi
vijndfam bhavafiti | 4. Tusmai sa hovdcha | dee vidye veditavye iti ha sma
yad brakma-vids vadanti pard chaivdpard eha | 5. Tatrapard “ pigredo
Yajurcedah sdmavedo *tharvavedak &ksha kalpe vydakaramaih nivukiam
chhando jyotisham™ iti | atha pard yayd tad aksharam adhigamyate |

“Brahmi wus produced the first among the gods, maker of the
universe, preserver of the world. He revealed to his ecldest son
Atharva, the science of Brahma, the basis of all knowledge. 2. Atharvan
of old declared to Angis this science, which Brahmi had unfolded to
him ; and Angis, in tom, explained it to Satyaviha, descendant of
Bharadvaja, who delivered this traditional lore, in succession, to
Angiras. 3. Mahiéila Suunaka, approaching Angiras with the proper
formalities, inquired, ‘What is that, o venerable sage, through the
knowledge of which all this [universe | becomes known?' 4. [Angiras]
answered, ‘ T'wo sciences are to be known—this is what the sages versed
in sacred knowledge declare—the superior and the inferior. 5. The
inferior [consists of ] the Rig-veda, the Yajur-veda, the Sima-veda, the
Atharva-veda, accentuation, ritual, grammar, commentary, prosody, and
astronomy. The superior science is that by which the imperishable is
apprehended.®

I adduce some further passages which depreciate the ceremonial, or
exoteric parts of the Vedas, in comparison with the esoteric knowledge
of Brahma.

My attention was drawn to the following passage of the Bhagavad
Gita, ii. 42 ff, by its quotation in the Rev. Professor K. M. Banerjea's
Dialogues on Hindu Philosophy :

Yem imdm pushpitam vicham pravadanty avipagehital | veda-vada-ratah
pdrtha nanyad astiti vadinal | kimdtmanah scarga-parah janma-karma-
phala-pradim | briya-visesha-bahulam bhogaiearya-gatim prati | bhogais-
varya-prasakidndm tayd "pakrita - chetasdm | vyavasayitmika buddhid
samddhau na vidilyate | traigupya-vishayah vedah mistraigunyo bhavir-

8 Compare the Mahabhirata, Adip. vorse 268, which speaks of the Aranyakes as
supérior Lo (the other parts of ) the Vedas, and amrita as the best of medicines (Ares-
yakaii eha vedebhyas’ cheruahadhibhyo 'myitain yathi), Similarly the 8'atapatha Brih-
maga, X. 3, § 12 {quoled in Miller's Ane. Sansk. Lit. p. 315, note), speaks of the
Upanishads as being the essence of the Yajush: Tasys vai efasys yajusho rasad eva
upanishat |
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Jjuna | . . . . ydcan arthah udapine sarcatah samplutodake | tavan sar-
veshu vedeshu brakmanasya vijanalak |

“ A flowery doctrine, promising the reward of works performed in
this embodied state, preseribing numerons ceremonies, with a view té
future gratification and glory, is preached by unlearned men, devoted
to the injunctions of the Veda, assertors of its exclosive importance,
lovers of enjoyment, and seekers after paradise. The restless minds
of the men who, through this lowery doctrine, have become bereft of
wisdom, and nre ardent in the pursuit of future gratification and glory,
are not applied to contemplation. The Vedas have for their objects the
three qualities (sattea, rajas, tamas, or * goodness,’ ¢ passion,’ and * dark-
ness'); but be thou, Arjuna, free from these three qualities. . . . As
great ns is the use of a well which is surrounded on every side by over-
flowing waters, so great [and no greater] is the use of the Vedas to a
Brihman endowed with true knowledge.”

Chhiindogya Upanishad, vii, 1, 1, p. 478 (Colebrooke's Essays, i. 12):

“ _Adhthi Bhagavah™ iti ha wpasasada Sanatkumarai Naradah | tas
ha wvicha ** yad vettha tena ma wpasida tatas te drddhvas cokshyiami”
i | 2. Saha wedcha “ pigredam bhagave 'dhyemi yajurvedain samavedam
dtharvanaim chaturtham stikdsa - purdpam panchamam veddndm vedam
pilryais raéin daivai nidhivi vakovatyam ekayanai deva-vidydm brah-
ma-vidydim bhita-vidyam kshatra-vidyam makshatra-vidyam sarpa-deva-
Jana-vidydm olad bhagavo'dhyemi | 3. 8o 'ham bhagavo mantra-vid evasmi
na dlma-vit | frutafdi by eva me bhagavaddrifeblyas ‘ taraty sokam dima-vid’
ili 80 *ham bhagarah dochami tam ma bhagavan éokasya piram tarayate
iti | tad ha uedchs * yad cai bincha efad adhyagishthak nima evaitat |
4. Nama vai pigeedo yajwrceda samavedah dtharvanad chaturthah stikasa-
puranak panchamo vedandi vedah pitryo radir daieo nidhir eakovatyam
ekiyanaim deva-vidya brakma-vidya bhata-vidya kshatra-vidya nokshaira-
eidyd sarpa-deva-jana-vidyd ndma ecailod nama updrea ™ iti | 5. “ Sa yo
nima brakma ity wpdste yicad ndmno gatas tatra asya yathd bimacharo
bhasati yo nima brakma ity wpdste™ | “asti bhagavo nammno bhayad
iti | “ ndmno vdra bhiyo 'sti" iti | “fan me bhagavan bravite" ity |

1. **Nirada approached Sanatkumira, saying, ‘Instruct me, venerable
sage.” He received for answer,  Approach me with [i.e. tell me ] that
which thou knowest; and I will declare to thee whatever more is to
be learnt.” 2. Niirada replied, ‘1 am instructed, venerable sage, in the
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, Rig-veds, the Yujur-veda, the Sima-veds, the Atharvans, [which is]
the fourth, the Itihiisas and Purigas, [which are] the fifth Veda of the
Vedas, the rites of the pitris, arithmetie, the knowledge of portents, and

sof great periods, the art of reasoning,® cthics, the science of the gods, the
knowledge of Scripture, demonology, the science of war, the knowledge
of the stars, the sciences of serpents and deities ; this is what I have
studied. 3. I, venerable man, know only the hymns (mantras) ; while
1 am ignorant of soul. But I have heard from reverend sages like
thyself that ‘ the man who is acquainted with soul overpasses grief.'
Now I, venerable man, am afflicted; but do thou transpert me over my
grief.'! ‘Sanatkumira answered, ¢That which thou hast studied is
nothing but name. 4. The Rig-veda is name ; and so are the Yajur-vedn,
the Sima-veda, the Atharvana, which is the fourth, and the Itihisas
and Purines, the fifth Veda of the Vedas, ete. [all the other branches
of knowledge are here enumerated just as above],—all these are but
name : worship name. 5. He who worships name (with the persuasion
that it is) Brahma, ranges as it were at will over all which that name
comprehends ;—such is the prerogative of him who worships name
{with the persussion that it is) Brahma.' *Is there anything, venerable
man,’ asked Nirads, * which is more than name ?* * There is,’ he replied,
* something which is more than name.” ¢ Tell it to me,’ rejoined Nirada,"

{Sankara interprets the words panchamaid veddndsm vedam differently
from what I have done. He separates the words redanam vedam from
pamchamaii ond mokes them to mean *“the means of knowing the
Vedas,” f.e. grammar. Bee, however, the Bhig. Pur. i. 4, 20, below,
p. 42, and iii. 12, 39, fo be quoted further on.

Satapatha Bribhmapa, xiv. 7, 1, 22 (= Brihadiranyaks Upanishad,
iv. 3, 22, p. 792 4f, p. 228-9 of Dr. Rier's English) : Atra pita apita
bhavati mata amata lokah alokah derdh adeva) vedah avedah yajnah aya-
guah | atra steno "steno dhavati bhrina-ha abhrina-hi pawlkase pavlbasas
chaadilo "chandalah éramans 'framanas tipaso 'tdpaso manvigatam pup-
yena ananvdgabim papena™ tirae bi tadd sarvan fokdn hridayasya bhavati |

M Fakooiikyam = farka-gGatram — Sdyapa, The word is clsewhero explained as
meaning * dislogues ™ (ulti-pratyukti-rigpam prakerapem—Comm, on 8. F. Br, xi,
8,6, 8. The sense of some of the terms in this list of sciences is ohscurce; but
exactuess is nol of any great importance to the general drift of the pasage.

# ] give here the reading of the Br. &r. Up, The 8% P, Br. in Professor Weber's

a
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“In that [condition of profound slumber, sushupti,] o father is no
father, a mother is no mother, the worlds are no warlds, the gods are
0o gods, and the Vedas are no Vedas, sacrifices are no sacrifices. In
that condition a thief is no thief, a murderer of embryos is no murderer +
of embryos, a Paulkasa no Paulkasa, a Chindila no Chindils, a Sra-
mapa no Sramana, a devotee no devotes ; the saint has then no relation,
either of advantage or disadvantage, to merit or to sin; for he then
orosses over all griefs of the heart.”

(I quote from the commentary on the Br. Ar. Up. Sankara’s explan-
ation of the unusual words nanvigats and ananvdgata : Nanvagalah na
anvdgatam anancigatam asambaddham ity etat pumyema idstra-vikitens
karmand tatha papena eihitakarana-pratishiddha- kriyd - lakshanena |
 Nanvagata=na (not) anvdgats, and ananvdgata=asambaddha, uncon-
nected. This condition is unconnected either with merit, i.e. action
enjoined by the dastra, or with sin, i.e. action defined as the neglect
of what is enjoined, or the doing of what is forbidden.”

To the same effect the great sage Nirada is made to speak in the
Bhigavata Purina, iv. 29, 424F :

Prajapati-patih sakshad bhagavan Girito Manwh | Dakshidayak pra-
Jadhyakshak naishthikih Sanakidayah | Marichir Atry-angirasau Pulas-
tyah Pulahak Kratuh | Bhrigur Vaéishthah ity ote mad-antah brakma-
vddinah | adyapi vichaspatayas tapo-vidyd-samadhibhih | padyanto "py
na padyanti pasyantam Paramefvaram | fabda-brahmani dushpire cha-
rantah uruvistars | mantra-lingair vyacachehhinnam bhajanto na vidih
param | yadd yasydnugrikuali bhagavin dtma-bhivitah | sa jahiti matin
loke vede cha parinishthitam | taamat hmm'mit::ﬁmm dpndndd
artha-kasishu | ma 'rika-drishtidi kyithah érotra-sparéishy aéprishta-vas-
tushu | sva-lokain na vidus te vai yatra devo Jandrdanak | dhur dhamra-
dhiyo vedah sa-karmakem u-tad-vidah | detirya darbhaih prag-agraih
kartsnyena kshiti-mundalam | stabdho opihad-vadhad mani karma ndeaishi
yat param | tat karma Hari-toshain gat sd cidya tan-matir wayd |

“Brahmi himself, the divine Giriga (Siva), Manu, Daksha and the
other Prajiipatis, Sanaka and other devotees, Marichi, Atri, Angiras,
Pulastya, Pulaha, Kratn, Bhrign, Vadishtha—all these expounders of
sacred knowledge, and masters of speech, including myself (Niirndn) as

text gives awanvigatoh punyena ananvigatah pipma, And yet the commentary
alludes to the word amamwedgeta being in the neuter,
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o the last, though seeing, are yet, to this day, unsble, by austerity, by
science, by contemplation, to see Parameévara (the supreme God), who
sces all things, W’nndnringinthnmtﬁaldnfthnwrhalhﬂhmn{ths

*Veda), which is dificult to traverse, men do not recognise the Supreme,
while they worship him as he is circumsoribed by the attributes speci-
fied in the hymns (manfras). When the Divine Being regards amy
man with favour, that man, sunk in the contemplation of soul, aban-
dons all thoughts which are set upon the world and the Veda. Cease,
therefore, Varhishmat, through ignoranee, to look upon works which
merely seem to promote the chief good, as if they truly effected that
object, (works) which only touch the ear, but do not touch the reality.
The misty-minded men, who, ignorant of the Veds, declare that works
are its object, do not know [his | own world, where the divine Janir-
dana abides. Thou who, obstinate man that thou art, strewest the
whole earth with sacrificial grass, with its ends turned to the east, and
art proud of thy numerous immalations,—thou knowest not what is the
highest work of all. That by which Hari (Vishnu) is pleased, is work
that by which the thoughts are fixed on him, is scicnce.”

I copy the comment on & part of this passage, viz. on verses 45 and 46:

Sabda-brahmani vede wrur vistaro yasya arthato "pi pira-finye tasnmin
vartiamandh mantrandi lingair vajra-hastateadi-guna- ywkts -vividha-
devata-'bhidhana-simarthyaik parichehhinnam eva Indradi-ritpam tat-tat-
karmagrahena bhajantah param Paramedvaraim na vidub | Tarky anyah
ko nima | karmady-agrakam hitea paramebvaram eva bhajed ity ata aha
“yadd yam anugriknati” | anvgrahe hetub | atmani bhdvitah san sa tada
loke loka-ryavakdge vedgyeha karma-mirge parinishthitam matin tyajaty |

“Men, conversant with the verbal brahma, the Veda, of which the
extent is vast, and which, in fact, is boundless, worshipping Para-
meévara [the supreme God] under the form of Indrs, ete., ecireum-
seribed by the marks specified in the hymns, s.e. limited to various
particular energies denominated deities, who are characterised by such
nttributes as ‘wielder of the thunderbolt,’ ete.; worshipping Him,
I say, thus, with an addiction to particular rites, men do not know the
supreme God.  What other [god], then, [is there]? He therefore, in

the words, * When he regards any one with favour,’ ete., eays, lot a
man, abandoning all addiction to works, etc,, worship the supreme God
alone. The reason for this favour [is supplied in the following words ] :
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‘Sunk in the contemplation of soul, he then relinquishes his regard .
directed to the business of the world and to the Veds, i.e. to the method
of works." *

The following passage from the Katha Upanishad (ii. 28) is of a some-*
what similar tendency (p. 107 of Roér’s ed. and p. 106 of Eng. trans.):

Nayam atma pravachanena lablyo na medhayd wa bakwnd érutena |
yam evaisha crinute tena labhyas tasyaisha dtma erinute taniam seam |

*!This Soul is not to be attained by instruction, nor by understanding,
nor by much seripture. He is attainable by him whom he chooses. The
Boul chooses that man’s body as his own abode.”

The scholiast interprets thus the first part of this text:

Yadyapi durcijneyo "yam dtma tathapy updyena swvijneyah era ity
dha ndyam atma pravachanena aneka-veda-svikaranena labhyo Jneyo nap
medhayd granthrtha-dharond-saktya na bahuna érutena kevalens | kena
tarki labhyad ity wehyate |

** Although this soul is difficult to know, still it may easily be known
by the use of proper means. This is what [the author] proceeds to say.
This soul is not to be attained, known, by instruction, by the acknow-
ledgement of many Vedas; nor by understanding, by the power of re-
collecting the contents of books; nor by much seripture alone. By
what, then, is it to be attained? This he declares.”

It is not necessary to follow the scholiast into the Vedantic explana-
tion of the rest of the passage™

The preceding passages, emanating from twe different classes of
writers, both distinguished by the epirituality of their aspirations,
manifest a depreciation, more or less distinet and emphatic, of the
polytheism of the Vedic hymns, as obstructive rather than promotive,
of divine knowledge, and express disregard, if not contempt, of the
ceremonies founded on that polytheism, and performed with a view to
the enjoyments of paradise.

Secr. V.—Divivion of the Vedas, according to the Fishan, Feiyu, and
Bhagavats Purinas, and the Mahabhirata.

Some of the Purinas, a5 we have seen above, represent the four
Vedas as having issued from Brahmi's different mouths, If they hod

® Ses Prof. Muller's Anc, Sunsk. Lit. Ist ed. p, 320, and p. 109,
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each a separate origin of this kind, it would seem that they must have

had from the time of their produetion a distinet existence also. And

vet it is elsewhere said that there was originally but one Veda, which
+ was subsequently divided into four portions.

Thus the Vishnu Puripa gives the following account of the division
of the Veda, described as having been originally but ome, into four
parts, iii. 2, 18 :

Krite yuge parai fadnam Kapiladi-svarapa-dhed | dadati sarve-bhi-
tandm sarca-bhita-hits ralak | chalravariti-svardpeas trefiyam api sa
prabhul | Dushfandiii wigrahain bwrvan poripdii jagatfrayam | Vedam
ekai chalur-bhedam kpitva $akha-jatair cibhnk | Raroli bahulam bhiyo
Vedarydsa-svaripa-dhrik | veddims tu dedpare cyasya, efe.

i In the Krita age, Vishnn, devoted to the welfare of all creatures,
assumes the form of Kapila and others to confer upon them the highest
knowledge. In the Treti age the Bupreme Lord, in the form of a uni-
vereal potentate, represses the violence of the wicked, and protects the
three worlds, Assuming the form of Vedavyiisa, the all-pervading Being
repeatedly divides the single Veda into four parts, and multiplies it by
distributing it into hundreds of $ikhis. Having thus divided the
Vedas in the Dviipara age,” eote.®

This is repeated more at length in the following section (Vish. Pur.
il 8, 44.):

Feda-drumasya Maitreya akha-bhedaih sahawratal | na fakyo vistaro

*vaktuim sankshopens frinushva fam | Dvapare dedpare Vishnur Vydsa-
ritpt mahdmuns | Fedam ekam sa bahudha Rurule jagato hitak | viryah
tojo balam chilpam manushydndm avekehys vai | hitdyo sarva-bhatandm
veda-bhedan karots sah | yaya sa Furute tancd vedam ekam prithak pra-
bhud | Vedavyasabhidhana tu sd mirttic Madhwoideishad | . . . . Ashed-
vimsati-kritvo vai veddd oyastah maharshibhih | Vaivascads "ntare tasmin
dvapareshu punah punak |

“It is not possible, Maitreyn, to describe in detail the tree of the
Vedas with its thonsand branches (§akAds); but listen to a summary.
A friend to the world, Vishpu, in the form of Vyfisa, divides the single
Veda into many parta. He does so for the good of all ereatures, because
he perceives the vigour, energy, and strength of men to have beeome

# Compare on this sbject portions of the passage of the Mahabhirata quoted in
the First Volume of this work, pp. 144-148,
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decreased. Vedavyisa, in whose person he performs this division, is an
impersonation of the enemy of Madhu (Vishgu). . .. . Fight-and- *
twenty times in the Dvipara ages of this Vaivasvata Manvantara®
have the Vedas been divided by great sages.”” These sages are then .
enumerated, and Krishna Dvaipiyana © is the twenty-eighth.

The subject is resumed at the beginning of the next scction (Vish.
Pur. iii. 4, 1 f.) :

Adyo vedas chatushpadah $uta-sahasra-sammitah | Talo dado-gunah
kriteno yajno "yai ssrva-kimadhuk | Tato 'tra mat-sto Fydso 'shideiiie
Satitame "ntare | vedam ekam chatushpadain chaturdha eyabhajat prabhub |
yathd tu tena vai vyastah Vedavyasena dhimata | Vedas tatha samastais
tair vyastah Vydsais tathi maya | ted anenaiva vedanam $akhabhedan
deijoltama | chaturyugeshu rackitin samasteshe avadhdrays | Krishna-
draipayanaii Vydsam viddhi Narayanam prabhum | ko 'nyo i bhuri
Maitreya Mahabhirata-krid bhavet | Tena vyastah yatha Vedah mat-pu-
trena mahdtmand | Dvapare hy atra Maitreya tad me érinu yoihdrthatal |
Brahmana ehodito Vyiso vedin vyastum prachakrame | Atha $ishyan sa
Jogrika chaturo veda-para-gan | Rigveda-érivakam Pailai Jagrika sa
mahamunih | PaiSampiyana-namanasi Yajurcedasya ehigrahit | Jasmi-
nith Sama-vedasya tathaivatharcaveda-vit | Sumantus tasya fiskyo *bhid
Vedavyasasya dhimatah | Romaharshana-namanam mahabuddhim mahd-
munim | Satam jagraha fishyain sa itihasa-puranayoh |

* The original Veda, consisting of four quarters, contained a hundred
thousand verses. From it arose the entire system of sacrifice, tenfold -
(compared with the present) and yielding all the objects of desire. Sub-
sequently, in the twenty-cighth manvantars my son, [Parisara is the
speaker] the mighty Vyisa, divided into four parts the Veda which
was one, with four quarters. In the same way as the Vedas were divided

# For an acoount of the Manvantaras, see the First Part of this wark, pp. 39, 43 .

4! Lassen (Ind. Ant. 2nd ed. i. 777, note) remarks: *¥yisa signifies arrangement, and
this signification had still retained its plaeo in the recollection of the ancient recorders of
the logend, who have formed from his name an irregular perfect, vir. eipyisa.”
Lassen refers to two passages of the Mahibhirata in which the name is explained,
vi. (i. 2417), Viryiiss vodin yasmiit sa tasmiid Vyisah iti smpitah | “He is eallod
Vyiisa becwuse ho divided the Veds” And (i 4238) Yo vyaaya vedamd chaduras
tapasi Bhagovin rishih | loke vydsateam dpede kirabwyat krivknateam eva cha | “The
divine sage (Krishpa Dvaipayans Vyisa) who, through fervid devotion, divided the
four Vedas, and so obtained in the world the title of Vydsa, and from his blackness,
the name of Krishga."
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o by the wise Vyiisa, so had they been divided by all the [preceding] Vy-
disas, including myself. And know that the 4akha divisions [formed] by
him [were the same as those] formed in all the periods of four yugas.

* Learn, too, that Krishpa Dvaipiyana Vyisa was the lord Nariyaga; for
who else on earth conld have composed the Maohibhirata? Hear now
correctly how the Vedas were divided by him, my great son, in this Dvi-
para age. When, commanded by Brahmé, Vyiisa undertook to divide the
Vedas, he took four disciples who had read through those books. The
great muni took Paila as teacher of the Rich, Vaiéampiyana of the
Yajush, and Jaimini of the Biman, while Sumantu, skilled in the
Atharva-veds, was also his disciple. He took, too, as his pupil for the
Itibiisas and Purngu the great and intelligent mum., Siita, called
Romaharshaga, "

Fayu Purdns.—In the same way, and partly in the same words, the
Viyu Purdpa (section Ix.) represents the Vedas to have been divided in
the Dviipara age. It first deseribes how this was done by Manu in the
Sviynmbhuva, or first manvantars, and then recounts how Vyiisa per-
formed the same task in the existing seventh, or Vaivasvata manvan-
tara; and, no doubt, also in the Dvipara sge, though this is not
expressly stated in regard to Vyisa,

The following is an extract from this passage (as given in Dr.
Aufrecht's Catalogue of the Bodleian Banskrit MSS. p. 54):

Duipare tu purdepitte Manoh svayambhuce "ntare | Brahmi Manum
uedchedam vedain vyasya mahdmate | Paricrittam yugan tita svalpa-
virydh dvijatayad | samerittah yuga-doshena sarvam chaiva yathikramam |
bhrashta-minam yuga-vaidd alpa-éishfam b drisyate | Dasa-sihasra-bhd-
gena by avafishtam kritad ddam | viryaik tejo balam chalpam sarvam
chaiva pranafyati | vede vedad W kdryydd syer ma Wiad veda-vindéanan |
vede niadam anuprdple yafno ndiaf gamishyati | yane nashfe deva-nifas

€ MahTdhara on the Vijasaneyi Sanhitd (Weber's od. p. 1) says, in regard to the
division of the Vedus: Tutridaw Frakma-paramparayi praptam Vedah Vederyis
manda-mafin manushyan vichintya tat-kripayi chaturdha ryarya Rig-yajuh-simie
tharvakhydmi chaturs vedin Puila- Faiampiywna-Jaimini-Sumantubhyah kramid
wpadideda te cha swa-iishebhyah | Evam paramparayd sahasra-dikhe Fedo fatah |
u Vedurydsa, having regurd to men of dull understanding, in kindness to them, divided
into four parts the Veda which had been originally handed down by tradition from
Brabmi, and taught the four Vedas, ealled Rich, Yajush, Sdman, and Atharvan, in
order, to Paila, Vaidampiyans, Jaimini, and Sumantu; and they again to their disciples,
In this way, by tradition, the Veda of & thousand sakhis was produced.”
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tatah sarcam prapadyati | Adyo vedas chatush-pado fata-sihasra-sammi-
tak | Punar dasa-gunah kritsno yajno vai sarva-kama-dhuk | Evom wktas *
tathely ukiva Manur loka-hite ratah | vedam ekam chatush-padain ehatur-
dha vyablajat prabhub | Brakmano vachanat tata lokandm hita-kamyayd |+
tad aham carttamanena yushmakam veda-kalpanam | mawcantarena va-
kahydami vyatitdnim prakalpanam | pratyakshena paroksham vai tad nibo-
dhata sattamih | Awmin yuge krito Vydsah Parasaryah parantapah |
“Doaipdyanak” iti khyato Vishnor amséah prakirttitah | Brahmani ehodi-
tah g0 "smin cedai eyastum prachakrame | Atha éishyan sa jagraha cha-
turo veda-kirapat | Jaiminifi cha Sumantui cha Vailampayanam eva
cha | Pailai teshain chatwrthai tu panchamam Lomaharshanam |

“In the former Dvipara of the Sviyambhuva manvantara, Brahma
said to Manu, ¢ Divide the Veda, o sage. The age is changed ; through
its banefnl influence the Brihmans have become fechle, and from the same
cause the measure of everything has gradually declined, so that little is
seen remaining. A part (of the Veda) consisting of only these ten thousand
(verses) is now left to us from the Krita age; vigour, fire, and energy
are diminished ; and everything is on the road to destruction. A plurality
of Vedas must be made out of the one Veda, lest the Veda be destroyed.
The destruction of the Veda would involve the destruction of eacrifice ;
that again would oceasion the annihilation of the gods, and then every-
thing would go to ruin. The primeval Veda consisted of four quarters
and extended to one hundred thousand verses, while sacrifice was ten-
fold, and yielded every object of desire.” Being thus addressed, Mann,
the lord, devoted to the good of the world, replied, * Be it s0,” and in
conformity with the command of Brahmi, divided the one Veda, which
consisted of fonr quarters, into four parts.® I shall, therefore, narrate
to you the division of the Veda in the existing manvantara ; from which
visible division you, virtuous sages, can understand those invisible
arrangements of the same kind which were made in past manvantargs,
In this Yuga, the victorious son of Pardidara, who is ealled Dvaipiyana,
nnd is- celebrated as a portion of Vishnn, has been made the Vyiisa. In
this Yuga, he, being commanded by Brahmi, began to divide the Vedas,
For this purpose he took four pupils, Jaimini, Sumantu, Vaidampiyana,

*! The Mahiibharata, S'intip, verso 13,678, says the Vedas were divided in the

Sviyambhova manvantara by Apiintaratamns, son of Sarasvaif (Tema bhinnda tadd
eedii miano svdyambhure "ntare),
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, 1nd Paila, and, as a fifth, Lomaharshana” [for the Purigss and Iti-
hiisas, ete.]

Bhiagavata Purdna.—It is in its third hook, where the different man-
%antaras are described, that the Vishnu Purina gives an aceount of the
division of the Vedas, In the book of the Bhigavata Purfina where
the manvantaras are enumerated, there is no corresponding allusion to
the division of the Vedas; but a passage to the same cffect occurs in
the fourth section of the first book, verses 19 ff, »

Dedpare samanuprdple trillya-yuga-paryaye | jitah Parddardd yogl
Vasavyam kalayd Hareh | V5. Sa kaddchit Saraseabydl upasprisya jaloi
duchi | viviktah ekah dsinak udite ravi-mandale | 16. Pardvara-fnah s
rishih kalendvyakia-ramhasd | yuga-dharma-vyadikaram praptam bhuei
yuge guge | 17. Bhawtitanain cha bhavanaii fakti-hrasais cha tat-kpi-
tam | wéraddhadhinds nissatean durmedhin hrasitayushad | 18. Dur-
bhagifia jandn vikshya munir divyena chakshusha | sarva-varndsramani
yad duedhyau hitaom amogha-drik | 19, Chaturhotram karma suddham pra-
Janddm vikshya vavdikam | vyadadhdd yajma-santatyai vodam ekah chatur-
vidham | 20. Rig-yajud-sdmdtharcakhyad vedias chatvdra wddiritad |
slihdsa-purdnam cha panchamo veda wchyate | 21. Tuttrarg-veda-dharal
Pailah sdmago Javminih kaeih | Faifampdyana ecaiko nishndto yajushim
uta | 22, Atharvangirasam dsit Sumantur darugo munih | itdhdsa-purdnd-
ndm pitd me Romaharshanah | 23, Te ete pishayo vedam svam svam vyasyann
anekadha | Sishyaih prafichyais tack-chhishyair vedds te fakhing 'bhavan |
24. Te eva vedah durmedhair dhdaryante purushair yatha | ecoin ehaldra
bhagavin Fydsah kripana - valsalak | 25. 8tri- fadra - dedgabandhinam
trayi na sruti-gochard | karma-éreyavi madhdndm dreyah eva bhaved ifa |
iti Bharatam akhyanai kripayd muning kritam |

14. “When the Dviipara age hoad arrived, during the revelution of
that third yuga, the Yogin (Vyiisa) was born, a portion of Hari, as the
son of Pariidara and Visavyd. 15. As on one occasion he was sitting
solitary at sunrise, after touching the pure waters of the Sarasvati, (16)
this rishi, who knew the past and the future, perceiving, with the cye
of divine intelligence, that disorder had in ench yuga been introduced
into the duties proper to each, through the action of time, whose march
is imperceptible, (17) that the strength of beings formed of the elements
had in consequence declined, that men were destitute of faith, vigour,

“and intelligence, that their lives were shortened, (18) and that they
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were miserable,—reflected with unerring insight on the means of bene- _
fitting the several castes and orders. 19. Discerning that the pure Vedic
ceremonies ought to be performed for men by the agency of four classes
of priests, he divided the one Veda into four parts, with a view to the
performance of sacrifice. 20. Four Vedas, called the Rich, Yajush,
Siman, and Atharvan, were drawn forth from it; while the Itihdsas
and Purigas are called the fifth Veda. 21. OFf these the Rich was held
by Paila, the sage Jaimink chanted the Siman, Vaifampiyana alone
was versed in the Yajush, (22) the dreadful muni Sumantu in the
verses of Atharvan and Angiras, and my father Romaharshana in the
Itihisas and Puriipas. 23. Each of these rishis arranged his own Veda
in many ways; and by the successive generations of their disciples
the Vedas were separated into branches (fikAds). 24. The venerable
Vyilsa, kind to the wretched, acted thus in order that the Vedas might
be recollected by men of enfeebled understanding. 235. And as women,
Sidras, and the inferior members of the twice-born classes were un-
fitted for hearing the Veda, and were infatuated in desiring the bless-
ings arising from ceremonies, the muni, with a view to their felicity,
in his kindness composed the narrative called the Mahibhirata.”

But notwithstanding the magnitude of the great legendary and theo-
logical repertory which he had thus compiled, Vydsa, we are told, was
dissatisfied with his own contributions to sacred science until he had
produced the Bhigavata Purinn consecrated to the glory of Bhagavat
(Krishpa).* The completion of this design is thus narrated, Bhig.
Pur.i. 7, 6:

Anarthopaiamain sikshid bhakti-yogam Adhokshaje | lokasyijanato
rideamié chakre Satvata-sambitim | 7. Yosyam vai driyamapdyam
Kyishne parama-purushe | bhaktir udpatyate pusisah oka-moha-bhaya-
paka | 8. Sa samhitdm Bhagavatiin kritva 'wukramya chdtmajam |
Sukam adhydpagamasa mivpitti-niratam munih |

“ Knowing that devotion to Adhokshaja (Krishpa) was the evident
means of putting an end to the folly of the world, which was ignorant
of this, ho composed the Sitvata-Sanhiti (the Bbigavata). 7, When a
man listens to this work, devotion to Krishna, the supreme Purusha,
arises in his mind, and frees him from grief, delusion, and fear, Having

# Beo Wilson's Vishpu Purdga, Preface, p. xlvi,
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completed and arranged this Sanhitd, the muni tsught it to his son
* Suka, who was indisposed to the pursuit of secular objects.”
Towards the close of this Puripa also, in the sixth section of the
$welfth book (verses 87 ), there is to be found what Professor Wilson
(Vish. Pur. Pref.) calls “a rather awkwardly introduced description of
the arrangement of the Vedas and Purinas by Vyisa.”
The passage (as given in the Bombay lithographed edition) is as
follows: 8
Sita wedcha | samahitatmano brakman Brahmanak parameshthinal |
hrid-akaéad abhad nade vritti-rodhad vibhasyate | yad-wpasanaya brak-
man yogine malam dlmanah | dravya-kriya-kirakikhyamn dhated yanty
apanurbhavam | Tato 'bhat tricpid omkdre yo 'vyakta-prabhavak svaraf |
yat tal lingam Bhagavato Brahmanah paramdtmanal | spinoti yah imai
sphotaih supta-érotre cha $anya-dpik | yena vag vyajyate yasya vyaktir
dlkdfe dtmanab | swadhamno brahmanak sikshad vachakah paramatmanah |
sa-sarva-maniropanishad-veda-vijam sandtanam | taaya by dsasia trayo
varpah a-karddyak Bhrigadvahs | dharyante yais trayo bhavih gundh
ndmdrtha-vrittayah | fato 'kshara-samdmndyam asrijad bhagavan ajak |
Anlassthoshma-svara-spara-hrasca-dirghadi-lakshapam | tendsau chature
veddima chaturbhir vadanair cibhub | sa-vyahpitikin somkdramé chatur-
hotra-vivakshayd | puirdn adhyapayat tams e brahmarshin brakma-
kovidan | te tu dharmopadeshiirah sva-pufreblyah samadidan | te param-
parayd praplas tat-fack-chhishyair dhpita-vrataih | ehaturyugeshe atha
eyaslah deaparadau maharshibhid | kahindyushah kehind-satfean dur-
medhdn vikshya kalatah | vedin brahmarshaye vyasyan Aridisthach-
yula-noditdh | Asminn apy antare brahman bhagavan loka-bhdvanah |
brakmesadyair lokapalair yachito dharma-guptage | Parasarat Satyavat-
yim améamba-kalaya oibhub | avatirao mahabhage vedam chakre chatur-
vidham | rig-atharva-yajub-sdmndin rasin wddhritya vargasad | chatasrah
sainhitds chakre mantrair maniganih iva | tasam sa chaturah Sishyin
updhiya mahamatih | Ekaildm safmhitds brahman ekaikosmad dadau
vibhul | Poilaya sadhitam adyam bahvrickakhyam wedcha ha | Vaidam-
piyana-sanndys nigadikhyam yojur-ganam | sdmndi Jaiminaye praha
tathd ehhandoga-samhitam | Atharcdngirasim nima sca-fishdya Su-
manbave |

' Siita speaks : ‘From the mther of the supreme Brahma's heart,
when he was plunged in meditation, there issued s sound, which is



44 OPINIONS REGARDING THE ORIGIN, ETC,

perceived [by the devout] when they close their organs of sense. By =
adoring this sound, devotoes destroy the soul's threefold taint, extrinsic,
inherent, and superhuman,® and become exempt from future birth.
From this sound sprang the eifikira, composed of three elements, selfe
resplendent, of imperceptible origin, that which is the emblem of the di-
vine Brahma, the supreme spirit. He it is who hears this sound {aphota),
when the ears are insensible and the vision inactive,— (this sphofa or o~
kara) through which speech is revealed, and which is manifested in the
wther, from the Soul.” This [eikira] is the sensible exponent of Brahma,
the sell-sustained, the supreme spirit; and it is the eternal seed of the Ve-
das, including ull the Mantras and Upanishads, In this [omkara] there
were, o descendant of Bhrign, three letters, A and the rest, by which
the three conditions, the [three] qualities, the [three] names, the [ three]
significations, the [three] states*” are maintained. From these [three
letters] the divine and unborn being created the traditional system of
the letters of the alphabet, distinguished as inner (v, 7, I, ), unkmas
(4, sk, s, k), vowels, long and short, and consonants. With this [al-
phabet] the omnipresent Being, desiring to reveal the functions of the
four classes of priests, [created] from his four mouths the four Vedas
with the three sacred syllables (eydhritis) and the oikira® These he
taught to his sons, the brahmarshis, skilled in sacred lore; and these
teachers of duty, in turn declared them to their sons. The Vedas were
thus received by each suceeeding generation of devout pupils from their

8 Drovya-kriyi-kiraks, which the scholisst interprots as answering to mdhibhita,
adhyiitma, and adhidaies. See the explanution of these terms in Wilsan's Sinkhya-
kiirika, pp. 2 and 9,

I quote the scholiast’s explanation of this obscure verso: Ko'sw paramitmi
tam Gha ‘apinoti® iti | {mam sphofam avyeliom ofikdram | maww jicah ero tam
apinotu | ma ity Gha | supta-irotre karna-pidhinading avrittibe "pi drotre sati | fivas
fu karanddinateid na tadi srotd | tad-upalobdhiy tn fasya poramibma-dearild sea it
bhidrah | Tivaras tu naivam | yatah dinya-drik dinye 'pi indriga-varge dril indngin
youya | tatha Ai suplo yadi dabdaii irwivi probuddhyate ne fadi Jivak drofi [Tnens
driyafeit | ato yar tads dnddain drutvd fivam prododhayati s yathi paramitma eva
tadvat | ko 'siv ofikiiras taih vidinashti sirdhena yena vig brikati vyajpate yaspa eha
Aridayiikide dtmanah sakijad vyaktiv abhivyaktih, The word sphofa will be explained
below, in a future section.

 These the scholinst explains thus: Guwih satévadayad | namans Fig-gful-aie
midini | arthih bhir-bhuvab-sear-lokih | rrittaye jagrod-adyil |

& If I'have translated this correctly, tho embira is both the source of the alphabet,
and the alphabet of the edkira !
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, Predecessors, and in each of the systems of four yugas were divided by
great sages at the beginning of the Dviparn.® The Brahmarshis, im-
pelled by Achyuta, who resided in their hearts, divided the Vedas, be-
ause they perceived that men had declined in age, in power, and in under-
standing. In this manvantara ulso,® the divine and omnipresent Being,
theauthor of the universe, being supplicated by Brahmd, Tsa (Siva), and
the other guardians of the world, to maintain righteousness, became par-
tially incarnate as the son of Parfiara and Satyavati, and divided the
Veda into four parts. Selecting aggregates of Rich, Atharvan, Yajush,
and Siman verses, and arranging them in sections (rargas), he formed
four sanhitas (collections) of the hymns, as gems [of the same deseription
are gathered together in separate heaps). Having summoned four dis-
ciples, the wise lord gave to each of them one of these sanhitis. To
Paila he declared the first sanhits, called that of the Bahvrichas; to
Vaidampiyana the assemblage of Yayush verses, called Niguda; to
Juimini the Chhandoga collection of Sdman verses; and to his pupil,
Sumantu, the Atharvingiras1."

The Bhigavata Puriipa, however, is not consistent in the account
which it gives of the division of the Vedas. In a passage already
quoted in the First Volume of this work, p. 158, it speaks of that division
as having been the work of the monarch Puriiravas, and as having
taken place in the beginning of the Treta age. From the importance
of this text I will extract it here again at greater length.

The celestial nymph Urvadi, the Puripa tells us, had been doomed,
in consequence of & curse, to take up her abode upon earth. She there

" Dridparddaw can only mean the  beginning of the Dvipara; ** but the scholiast
undertakes by the following procoss of roasoning to show that it means the end of that
yuga; Deiparidan deiparam ddir yarya tad-antyimgs-iakihapasya kilasya | faswmin
deiparinte vedn - vibhiiga - prasiddhel Santanu-sama - kila - Vyasivatiara. prosiddhes
cha | eyautd vibhatealy | “ Dyaparidan means the period of which the dviipara was
the beginning, ie. the time distinguished ns the concluding portion of that yugn;
since it in notorions that the Vedss were divided at the end of the Drviipara, and that
the incarnation of Vyiisa was contemporaneous with Santann,  Fynstiih =ribhakidh,
divided."

# From this it appears that hitherto the secount had not reforred to the present
manvantara, The scholinst remarks : Erai samdnyate veda-ribhiga-kewmam wkicd
raivarcata-maneanfare viveshalo wiripayitum iha | * Having thus [in the preceding
verses] generully deseribed the manner in which the Vidlas are divided, [the anther]
now states [as follows], with the view of determining particalarly [what was done] in
the Vaivasvata manvantara,”
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fell in love with King Puriiravas, the report of whose manly beauty
had touched her heart, even before she had been banished from para-
dise. After spending many happy days in the society of her lover, she
forsock him in consequence of his having infringed one of the conditions
ofthni:mhtﬁhﬁnn,mdPuﬁmmwuinﬂmqummdamdwry
miserabla.  He at length, however, obtained a renewal of their inter-
course, and she finally recommended him to worship the Gandharvas,
who would then re-unite him with her indissolubly.

The Purina then proceeds (ix. 14, 43 ff.):

Tasya sadstucatas tushtah agnesthalim dadur nripa | Urvasim manya-
wdnas tai so 'budkyata charan vane | Sthaltih nyasya vane gatea grikdn
ddhydyato misi | Tretayam samprarpittdyam manasi trayy avarttata |
Sthali-sthanain gato '$vattham dami-garbham vilakshya sah | Tina dee
aragi kritvd Urcadi-loka-kamyaya | Urvasim mantrate dhyayann adhard-
ranim utaram | Atmanam wbhayor madhye yat tat prajananaim prabhuh |
Tasya nirmathandj jito jatavedah vibhivasuh | Trayyi cha vidyaya rand
putratve Ralpitas trierit | Tendgajata yajnesain bhagavantam adhoksha-
Jam | Oreaéi-lokam anviehhan sarva-devamayam Harim | Elah eca pura
redak pranavah sarca-vdiimayal | Devo ndrdyano nanyah sko "gnir caraah
eva cha | Puriiravasa evdsit trayl treta-mukhe nripa | Agnind prajaya
rdjd lokam gandharcam eyivan |

* The Gandharvas, gratified by his praises, gave him a platter con-
taining fire. This he [at first] supposed to be Urvadi, but became
aware [of his mistake], ns he wandered in the wood. Having placed
the platter in the forest, Purfiravas went home ; and as he was medi-
tating in the night, after the Tretd age had commeneed, the triple Veda
appeared before his mind.*® Returning to the spot where he had placed
the platter, he beheld an aératths tree springing out of a fami tree, and
formed from it two pieces of wood. Longing to attain the world where
Urvadi dwelt, he imagined to himself, according to the sacred text,
Urvadi as the lower and himeelf as the upper piece of wood, and the place
of generation as situated between the two.® Agni was produced from its

8 Karma-bodhakem veda-trayei pridurabhig | *The thres Vedss, expounders of
rites, were manifested to him,” as the scholiast explains,”

® Allusion is bere made to a part of the ecremonial for kindling a particular seri-
flcial fire; one of the formulas employed at which, as given in the Vij. Sanhita, 8, 2,
is, “thou art UrvasT" (Urvady asi), and another, * thou gri Purliruras™ (Puriravih
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, friction, md,mwﬁnghthnthrnddﬂaﬁmﬁe&l],mundnbh
triple form, adopted by the king as his son. With this fire, seeking to
attain the heaven of Urvasi, he worshipped the divine Hari, the lord of
#acrifice, Adhokshaja, formed of the substance of all the gods. There
was formerly but one Veda, the sacred monosyllable om, the essence of
all speech; one god, Niriyapa; one Agni, and [one] caste. From
Huﬁmmmethutipla?aiainthabegimhgnftha%ﬁm
Through Agni, his son, the king attained the heaven of the Gan-
dharvas,' @ ‘

On the close of this passage the commentator remarks -

Nane anadir veda-traya-bodhite brabmanadinam Indrddy-aneka-deva-
yajanena svarga-prapti-hetul karma-mdrgah kathaw sadir iva varayate |
Tatraka “eka eca™ iti deabhyam | Pura krita-yuge sarva-vdfimayah
sarcdsdim vdchdm cija-bhutah pranaval eka eva vedah | Devas cha Nard-
yanah eka eva | Agnié cha eka eva lawkikah | Varaa$ cha eka era Kamso
ndma | Feda-trayl tu Puriravasah sakasad asit . . . . Ayam bhdvah |
krita-yuge sattva-pradhanah prayasak sarce "pi dhydna-nishthah | rajah-
pradhdne tu Treta-yuge vedadi-cibhagena karma-margah prakafo babhica
ity arthah |

* How is it that the eternal method of works, which is pointed out
by the three Vedas, and through which Brihmans and others, by wor-
shipping Indra and many other gods, attain to paradise, is spoken of
[in the preceding verses] as if it had a beginning in time? He [the
author of the Purina] answers this in these two verses. Formerly, i.e.in
the Krita age, there was only one Veda, the sacred monosyllable om, the
essence of all words, v.e. that which is the seed of all words; and there
was only one god, Niriyapa; only one fire, that for common uses; and
asi), the former denoting the lower (adAariirens), and the Iatter the upper, piece of
wood (Wttarirani), by the friction of which the fira ws to be produeed. See Weber's
Indische Stadien, i. 187, and note; Roth's Illustrations of the Nirukts, pe 154;
the S'atapatha Brahmana, i, 4, 1, 22, and Katyiyana's S'raota Shtras, v, 1, 281,
The commentator on the Vijannsaneyi Sanhita expluins the formuls Urvasy o thus :
Yarkii Ureadi LPuriiravo-nripasya bhogiya adhastit sete tadval toawm adho "vasthits

"#i | “ As UrvasT lies under King Purtravas for sexual connection, so thou art placed
underneath.”

8 This story is alss told in a prose passage in tho Vish. Pur. iv. 6. It is there
stated that Puriravas divided fire, which was originally one, in a threefold manner
(Eko "guir Gdiv abhavad Ailena tn atea manvaniare traitd pravaritiis), No memtion,
however, is there made of his having divided the Vedas, or partitioned society into
castes, =
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only one caste, the Hansa, But the triple Veda came from Purdiravas. |
« - » » The meaning is this: in the Krita age the quality of goodness
predominated in men, who were almost all absorbed in meditation. But
in the Tretd age, when passion (rajas) prevailed, the method of works
was manifested by the division of the Vedas." %

This last quoted passage of the Bhigavata gives, as I have intimated,
a different account of the division of the Vedas from that contained in
the other two texts previously adduced from the same work, and in the
citations from the Vishnu and Vayu Purinas. The one set of passages
speak of the Veda as having been divided by Vyiisa into four parts in the
Dviipara age; while the text last cited speaks of the triple Veda as having
originated with Puriiravas in the Tretd age ; and evidently belonged to
a different tradition from the former three. The legend which speaks
of three Vedas may possibly have o somewhat more ancient source than
that which speaks of four, as it was not till a later date that the Atharva
asserted its right to be ranked with the three others as u fonrth Veda.
The former tradition, however, would appear to have had its origin
partly in etymological considerations, The word Tret, though designat-
ing the second Yuga, means a trind, and seems to have been suggested
to the writer's mind by the triple fire mentioned in the legend.

Makabharata.—The following passage from the Mahabhdrata, Sinti-
parvan (verses 13,088 ff.), agrees partinlly in temor with the last
passage from the Bhiigavata, but is silent regarding Purliravas: -

Fdaim krita-yugaim nama kalah freshthah pravarttitah | Ahidaydh
yana-pasave yuge "smin na tad anyatha | Chatushpat sakalo dharmo bha-
vishyaty atra vai surdk | Tatas Tretda-yugam ndma trayi yatra bhavish-
yati | Prokshitah yajna-pasavo badham prapsyanti cai makhe™ | Yatra

8 This legend is borrowed from the 8atapatha Brihmaga, xi. 5, 1, 11, (pp. 885-
858 Weber's ed.), where the motive for its introduction is to deseribe the process by
which fire was generated by Purfiruvas in obedience to the command of the Gun-
dharvas, os the means of bis sdmission into theic paradise. See Professor Milller's
translation of this story in the Oxford Essays for 1856, pp. 62, 63, or the reprint in
his Chips from o German Workshop; and the First Yolume of this work, p. 226.
The legend is founded on the 95th hymn of the tenth book of the Rig-vedn,

#5 Manu (i. 85, 88) differs from this passage of the Mahabhirata in making the
Dviiparn the sge of sucrifice : Anye kritaguge dharmis Trel@ybin Ivipare pare | Anye
Raliyuge mriniin yuga-hrisinurapatal | Tupah pareds Kpitaynge Pratiayiim frinam
uehyate | Delpare gapnam evihur diwam ekain balow guge | * Different duties are
pructised by men in the Erita age, and different duties in the Tretd, Dyipars, and
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piddad chaturthoe vai dharmasya na bhavishyati | Tato vai dvdparafi ndma
* widrak kilo bhacishyati |

¢ This present Krita age is the best of all the yugas; in it it will be
anlawful to slay any animals for sacrifice ; in this age righteousness shall
consist of all its four portions and be entire. Then shall follow the
Treti age, in which the triple Veda shall come into existence, and
animals fit for sacrifice shall be slaughtered as oblations. In that age
the fourth part of righteousness shall be wanting. Next shall succeed
the Dviipara, a mixed period.”

The M. Bh. (Santip. 13,475) relates that two Asuras, who beheld
Brahmii creating the Vedas, suddenly snatched them up and ran off.
Brahma laments their loss,. exclaiming :

Fedo mo paramaim chakshur vedo me paramam balam | . . . . Veddn
rite hi ki kwrydm lokandim spishttm wttamdm |

“The Veda is my principal eye; the Veda is my prineipal strength.
+ + - » What shall I do without the Vedas, the most excellent creation
in the universe?” They were, however, recovered and restored to
Brahmi (verses 13,506 {I.).

Fishnu Purina.—The following verse, Vish. Pur. iii. 2, 12, refers to
the periodical disappearance of the Vedas:

Chaturyuginte vedaniin jayats kali-viplavah | pravartiayanti tan elys
bhuri saptarshayo dival |

¢ At the end of the four ages (yugas) the disappearance of the Vedas,
ineident to the Kali, takes place. The seven rishis come from heaven
to earth, and again give them currency.” (Compare M. Bh. Santip.
verse 7660, which will be quoted further on.)

Becr. VI.—Accounts in the Pishau and Fayu Purdnas of the schisms

¢ between the adherents of the Yajur-veda, Vaidampayana and Ydjna-

valkya ; hostility of the Atharvanas towards the other Vedas ; and of
the Chhandogas towards the Rig-veda.

The Vishou Purins, iii. 5, 2 ff., gives the following legend regarding

Kali ages, in proportion to the decline in those yugas. Devotion is said to be supreme
in tho Krita, knowledge in the Tretd, sacrifice in the Dvapars, and liberality alene in
the Kali."" See also Mahabhirata, §'intiparvan, verse 8505, which agrees with Manu.
Boe also the First Volume of this work, pp. 30 i

4
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the way in which the Yajur-veda came to be divided into two schools,
the black and the white: 4

Yijnavalkyas tu tasyabhad Brakmarals-suto dvija | Sishyah parama-
dharma-jno guru-critti-parah sadd | Rishir yo'dya mahamerusi samdje
nagamishyati | Tasya vai sapla-ratram tu brahma-hatyd bhavishyati |
Pirvam era muni-ganaih samayo 'bhat krite deija | Vaifampdayana ekas
tu tai vyatibrantavame tada | Svasriyam bilakain so’tha pada sprish-
tam aghitayat | Sishyan aha sa * bhok Sishyah brahma-hatyapahain vra-
tam | Charadhvam mat-kpite sarve na vicharyyam sdam tatha" | Athaha

Yajnavalkyas tat * kim ebhir bhagavan deijaih | Kleditair alpatejoblir cha-
rishye "ham idain cratam" | Tatah kruddho guruh prahs fdml&yﬂ
mahimatih | Muchyatam yat teaya *dhitam matto vipravamanyake Ll'l'"uh—
jaso vadasy etin yas tvam brahmana-pungavin | Tena Sishyena nartho st
mamdjnd-bhanga-kirind "' | Yajnavalkyas tatak priha bhaktaw tat te mayo-
ditam | Mamapy alaim tvaya’dkitam yad mayd tad idam deija | Ity ukiva
rudhiraktini seripani yajimshi sab | Chhardayited dadau tasmai yayaw
cha svechhayd munid | yajaimshy atha vispishtani ¥Yajnavalkyena vai deija |
Jagrihua tittiribhatea Taittiriyas tu le talak | Brahma-hatya-eratam
ehirpam gurund choditais tw yaih | Charakadhvaryavas e tu charonad
munisattamih | Yajnavalkyo 'tha Maitreys prandyama-pardyanal | fush-
tdva prayatah saryam yajamshy abhilashaiis tatah | . . . . Ity evam-
adibhis tena stayamanal stavail ravih | vdji-ripa-dharah priha * vriya-
tam" iti * vanchhitam" | Fajwavalkyas tadd prahks prapipetya divd-
karam | yajimishi tini me dehi yini santi na me gurau | Eram wkto da-
dau tasmas yajasmshi bhagavan ravih | ayataydma-sanfndni yani veldi na
tad-gurub | Yajaishi yair adhitani tani viprair deijottama | vdjinas te
samakhyatah riryo "seah so "bhavad yatak |

“ Yijnavalkya, son of Brahmarita, was his [Vaidampiyana's] dis-
ciple, eminently versed in duty, and always attentive to his teacher. An
agreement had formerly been made by the Munis that any one of their
pumber who should fail to attend at an assembly on Mount Meru on
a certain day should incur the guilt of Brahmanicide during a period
of seven nights. Vaifampiyana was the only person who infringed
this agreement, and he in consequence occasioned the death of his
sister's child by touching it with his foot. He then desired all his
diseiples to perform on his behalf an expiation which should take away
his guilt, and forbade any hesitation. Ydjnavalkya then said to him,
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‘Reverend sir, what is the necessity for these faint and feeble Brah-

. mins? I will perform the expiation.' The wise teacher, incensed,

replied to Yajnavalkyn, ‘Contemner of Brihmans, give up all that thou

» hast learnt from me; I have no need of a disobedient disciple, who,

like thee, stigmatizes these eminent Briihmans as feeble.” Yijnavalkya
rejoined, ‘It was from devotion [to thee] that I said what I did; but
1, too, have done with thee : here is all that I have learot from thee.’
Having spoken, he vomited forth the identienl Yajush texts tainted
with blood, and giving them to his master, he departed at his will.
[The other pupils] having then become transformed into partridges

,(tittiri), picked up the Yajush texts, which were given up by Yijna-
valkyn, and were thence colled Taittirfyas. And those who by their
teacher’s command had performed the expiation for Brahmanicide,
were from this performance (¢Aarana) called Charakidhvaryus. Yijna-
valkya then, who was habituated to the exercise of suppressing his
breath, devoutly hymned the sun, desiring to obtain Yajush texts. . . .
[I pass over the hymn.] Thus celebrated with these and other praises,
the sun assumed the form of a horse, and said, * Ask whatever boon
thon desirest.” Yajuovalkya then, bowing down before the lord of
day, replied, ' Give me such Yajush texts as my teacher does not pos-
sess.' Thus supplicated, the sun gave him the Yajush texts called
Ayiitayiima, which were not known to his master. Those by whom
these texts were studied were called Vijins, because the sun (when he
gave them) assumed the shape of o horse (vdjin).”

1 quote also the parallel text from the Viyu Puriina, as it exhibits
some slight variations from the preceding ( Aufr. Cat. p. 55) :

Karyam dsid piskindd cha kinchid brakmana-saltamal | Merw-prick-
thain samdsidya fais ladd “'ste” itV maniritam | Yo no"tra sapto-
rafrens ndgachhed deija-salfamal | sa kerydd brahma-Badhydm cai
samayo nak prakivititad | Tatas lo sa-ganah sarce Vadfampdyana-carfi-
tah | Prayaywh saptarilrens yatra sandhik krito "bhavat | Brakmand-
nd i vachandd brakma-badhyidin chakidra sak | Sishydn atha samdniya
#a Faidampdyano 'bracit | ¥ Brahma-badbydm charadheam eai mal-Irite
deijah-sattamal | sarre yayam samdgamya brifs me tad-kitaim vachah ™ |
Yajnavalkyah ueacha | Aham eva eharishydmy tishthantu munayas to fme |
bialain chotthipayishyami tapasd scena bhdritah | Ecam wktas tatak krwd-
dho Yajnavalkyam athabravit | wuedchs “ yat tvaya 'dhitaih sarcam praty-

23734
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arpayasca wme" | Evam wktah sarapini yojamshi pradadaw guroh | ru-
dhirena tatha ‘kini chhardited brahma-vittamah | Tatah sa dhydnam X
asthaya siryam daradhayad deijah | “sarya brakma yad uchchhinnai
Ehai galed pratitishthati” | Tate ydni gatany arddhaii yajismshy
aditya-mandalam | Tani tasmai dada tushfah sirye vai Bralnardlaye |
Asva-rapaé cha marttands ¥Yajnacalkyaya dhimate | Yajamshy adhiyate
yiini brahmanah yena kenachit (yani kanichit?) | afva-ripani (-ripena?)
dattani tatas to Fidjino "bhavan™ | brakma-hatyd tu yaid ehirnd eharand!
charakah smyitah | Vaifampayana-sishyds te charakih samuddhpitah |

“ The rishis having a certain occasion, met on the summit of Mount
Meru, when, after consultation, they resolved and agreed together that
any one of their number who should fuil to attend there for seven
nights should become involved in the guilt of brahmanicide. They allin
consequence resorted to the appointed place for seven nights along with
their attendants, Vaifampdyana alone was abscat, and he, according to
the word of the Brihmans, committed brabmanicide. He then as-
sembled his disciples, nnd desired them to perform, on his behalf, an
expiation for his offence, and to meet and tell him what was salutary
for the purpose. Yijnavalkya then said, ‘I myself will perform the
penance ; let all these munis refrain: inspired by my own austere-
fervour I shall raise up the boy (whom thou hast slain).! TIncensed at
this speech of Yijnavalkyn [Vaidampiyana ] said to him, ‘ Restore all
that thou hast learned (from me)’ Thus addressed, the sage, deeply
versed in sacred lore, vomited forth the identical Yajush texts stained
with blood, and delivered them to his teacher. FPlunged in meditation,
the Brihman (Yéjnavalkya) then adored the sun, saying, * Sun, every
sacred text which disappears [from the earth] goes to the sky, and
there abides.” The sun, gratified, and [appearing] in the form of a
horse, bestowed on Yijnavalkys, son of Bruhmarita, all the Yajush
texts which had ascended to the solar region. As all the Yajush texts
which these Brihmans study were given by him in the form of a horse,
they in consequence became Vijins. And the disciples of Vaidam-
piiyana, by whom the expiatory rite was accomplished, were called
Charakas, from its nccomplishment (eharana).” ¥

# T am indebted to Dr. Hall for communicating to me the various readings of this
yerse in the India Office Library M83., but some parts of it seem to be corrupt.
#1 In anote to p. 461 (4to. ed.) of bis Translation of the Vishgu Puriga, Prof. Wilson
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It is sufficiently evident from the preceding legend that the adherents

- of the two different divisions of the Yajurveda (the Taittiriya or black,

and the Vijasaneyi or white), must in ancient times have regarded each

* other with feelings of the greatest hostility—feelings akin to those with

which the followers of the rival deities, Vishpu and Siva, loock upon

each other in modern days. On this subject I translate a passage from
Professor Weber’s History of Indian Literature, p. 84 :

*Whilst the theologicans of the Rich are called Bahvrichas, and
those of the Siman Chhandogas, the old name for the divines of the
Yajush is Adhvaryu: and these ancient appellations are to be found in
the Sanhiti of the Black Yajush (the Taittiriya), and in the Brihmapa
of the White Yajush (the Satapatha Brihmapa). The latter work ap-
plies the torm Adhvaryus to its own adherents, whilst their opponents
are denominated Charnkddhvaryus, and are the objects of censure. This
hostility is also exhibited in a passage of the Banmhitd of the White
Yajush, where the Charakichirya, as one of the human sacrifices to be
offered at the Purnshamedha, is devoted to Dushkrita or Sin."*®

In his Indische Studien (iii. 454) Professor Weber specifies the fol-
lowing passages in the Satapatha Brihmana as those in which the Cha-
rakas, or Charnkidhvaryus are censured, viz. iil. 8, 2, 24; iv. 1, 2,19;
iv.2, 8, 15; iv. 2,4,1; vi. 2,2, 1, 10; viii. 1,3, 7; viii. 7, 1, 14, 24.
Of these I quote one specimen (iv. 1, 2, 19):
mentions the following legend illustrative of the effects of this schism. * The Viyn
and Matsya relate, rather obscurely, a dispute between Janamejayn and Vaisampiyana,
in consequenee of the former’s patronage of the Brihmans of the Vajusaneyi branch
of the Yajur-veds, in opposition to the latter, who was the nuthor of the Black or
original Yajush. Janamejaya twice performed the Asvamedha according to the Vija-
saneyi ritual, and established the Trisarvi, or use of certain texts by Admaka and
others, by the Brihmans of Anga, and by those of the middle country, He perished,
however, in consequence, being cursed by Vaisampiyana, Before their disagreement,
Vaisampayana rolated the Mahabhirata to Janamejays."

# Vajasaneyi Banhitd, xxx. 18 (p. 846 of Weber's od.): Dwuabdritdys eharaki-
chiryyom | (charabinif gurum—Scholiast). Prof. Miller also says (Anc, Sansk.
Lit. p. 350), “This name Charaka is used in one of the Ehilss (the pussage just
quoted) of the Vajasancyi Sanhitd as a term of reproach. In the 30th Adhyiys a
list of people is given who are to be sscrificed at the Purushamedha, and among them
we find the Charakichfirya as the proper victim to be offered to Dushkrita or Sin.
This passage, together with similar hostile expressions in the S'atspatha Brihmags,
were evidently dictated by o fecling of animosity against the ancient schools of the
Adbvaryus, whose mcrod texts wo possess in the Taittiriya-veds, and from whom
Yajnavalkyn seceded in order to become himself the founder of the new Charagas of
the Vijasaneyins.™
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Tah w ha Charakah nand eva mantrabhyai jubcati *pranodanau vai

asya etau | ndnd-viryau pranodanas kurmak” @i vadantad | Tod w tatha -

na kuryat | mohayants ha te yajamanasya pragodinau | api id vai enam
tashati jubwyat |

“These the Charakss offer respectively with two mantras, saying
thus: ‘These are his two breathings,’ and ¢ we thus make these two
breathings endowed with their respective powers.’ But let no one
adopt this procedure, for they confound the breathings of the wor-
shipper. Wherefore let this libation be offered in silence.”

But these sectarian jealousies were not confined to the different
schools of the Yajur-veda; the adherents of the Atharva-veda seem to
have evinced a similar spirit of hostility towards the followers of the
other Vedas. On this subject Professor Weber remarks as follows in
his Indische Studien, i. 206 : “ A good deal of animosity is generally
displayed in most of the writings eonnected with the Atharvan towards
the other three Vedas; but the strongest expression is given to this
feeling in the first of the Atharva Paridishtas (Chambers Coll. No. 112).”

He then proceeds to quote the following passage from that work :

HBahericho hanti vai' rashtram adhearyur nisayet sutdn | Chhandogo
dhanaim nafayet tasmad Atharvano guruh | Ajndnad ea pramadad va
yasya syad bahericke guruh | deda-rdshira-puramatya-nidas tasya na
saiidayah | yadi od 'dhcaryacam rdjd niyunakti purokitam | fastrena
badhyate kshipram parikshindrtha-vdhanah | yathaiva pangur adhvanam
apakshi chanda-bhojanam (chanda-jo nabhah?)® | evas ehhandoga-guruna
rdji criddhith na gachhati | purodhd jalads yasya mauds va syat bathan-
chana | abdad dasabhyo misebhyo rashira-bhraméam sa gachhati |

‘A Bahvricha (Rig-veda priest) will destroy a kingdom; an Adh-
varyu (Yajur-veda priest) will destroy offspring; and a Chhandoga
(Sima-veda priest) will destroy wealth ;—hence an Atharvans priest
is the [proper] spiritual adviser. (The king) who, through ignorance or
mistake, takes a Bahvricha priest for his guide will, without doubt, lose
his country, kingdom, cities, and ministers. Or if a king appoints an
Adhvaryu priest to be his domestio chaplain, he forfeits his wealth and
his chariots, and is speedily slain by the sword. As a lame man makes
no progress on o road, and an egg-born creature which is without wings

® For the ingenious conjectural emendation in brackets, I am fndebted to Profossar
Aufrecht. 1 adopt it in my translation,

o
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» cannot soar into the eky, so no king prospers who has a Chhandoga for
his teacher. He who has a Jolada or a Manda for his priest, loses his
kingdom after a year or ten months.”

% Thus,"” continues Professor Weber, * the author of the Parisishta
attacks the adherents of certain Sikhis of the Atharva-veda itself, for
such are the Jaladas and the Maudas, and admits only a Bhirgava, a
Paippaliida, or 2 Suunaka to be a properly qualified teacher, He further
declares that the Atharva-veda is intended only for the highest order of
priest, the brahman, net for the three other inferior sorts.”

The following passage is then quoted :

Athared arijate ghoram odbhutaim famayel lathd | atharvd rakshate
yafnam yafnasya patir Angirah | Divyantariksha-bhaumdndm wipdidndm
anckadhi | famayitd brahme-veda-juas tasmad dakshinate Bhrigub |
Dirahma famayed nddhcarywr na chhandogo na baherichah | rakshdmed
rakshati brakma brahma tasmad atharva-vif |

*“The Atharva priest creates horrors, and he also allays alarming
oceurrences ; he protects the sacrifice, of which Angiras is the lord.
He who is skilled in the Brahma-veda (the Atharva) can allay manifold
portents, celestinl, aérial, and terrestial; wherefore the Bhrigu [is to
be placed] on the right hand. If is the brahman, and not the adh-
varyu, the chhandoga, or the bahvricha, who can allay [portents] ; the
brahman wards off Rakshases, wherefore the brahman is he who knows
the Atharvan.”

I subjoin another extract from Professor Weber's Indische Studien,
i. 63 f., which illustrates the relation of the Sima-veda to the Rig-
veda,” as well as the mutual hostility of the different schools: “To
understand the relation of the S8ima-veda to the Rig-veds, we have
only to form to ourselves a clear and distinet idea of the manner in
which these hymns in general arose, how they were then carried to a
distance by those tribes which emigrated onward, and how they were
by them regarded as sacred, whilst in their original home, they were
either—as living in the immediate consciousness of the people—sub-
jeeted to modifientions corresponding to the lapse of time, or made way
for new hymns by which they were pushed aside, and so became for-
gotten. It is a foreign country which first surrounds familiar things
with a sacred charm; emigrants continue to oceupy their ancient men-

% Seo the Second Volume of this work, pp. 2031,
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tal position, preserving what is old with painful exactness, while at |
home life opens out for itself new paths. New emigrants follow those -
who had first left their home, and unite with those who are already
settlers in & new country. And now the old and the new hymns and”
usages are fused into one mass, and are. faithfully, but uneritically,
learned and imbibed by travelling pupils from different masters;—
several stories in the Brihad Araonyska are especially instructive on
this point, see Ind. Stud. p. 83 ;—so thut a varied intermixture arises.
Others again, more learned, then strive to introduce arrangement, to
bring together what is homogeneous, to separate what is distinet; and
in this way theological intolerance springs up; without which the
rigid formation of a text or a eanon is impossible. The influence of
courts on this process is not to be overlooked ; as, for example, in the
case of Janaka, King of Videha, who in Yijnavalkya had found his
Homer. Anything approaching to a clear insight into the reciproeal
relations of the different schools will in vain be sought either from the
Puriigas or the Charapavyiiha, and can only be attained by comparing
the teachers named in the different Brahmanas and Siitras, partly with
each other and partly with the text of Pinini and the ganepitha and
eommentary connected therewith (for the correction of which a thorough
examination of Patanjali would offer the only sufficient guarantes).
For the rest, the relation between the 8.V, and the B.V. is in a certain
degree analogons to that between the White and the Black Yajush;
and, as in the Brihmana of the former (the Satapatha Brihmapa), we
often find these teachers who are the representatives of the latter, men-
tioned with contempt, it cannot surprise us, if in the Brihmana of the
Bama-veda, the Paingins and Kaushitakins nre similarly treated.”

It is suffiviently manifest from the preceding passages of the Purinas
concerning the division and different Sikhis of the Vedas, that the
traditions which they embody contain no information in regurd to the
composition of the hymns, and nothing tangible or authentic regarding
the manner in which they were preserved, collected, or arranged. In faot,
I have not adduced these passages for the purpose of elucidating thoso
points, but to show the legendary character of the narratives, and their
diserepancies in matters of detail. For an sccount of the Sikhis of the
Vedas, the ancient schools of the Brihmans, and other matters of a
similar nature, I must refer to the excellent work of Professor Miiller,
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, the “ History of Ancient Sanskrit Literature,” pp. 119-132 and 364~
388 and elsewhere.

L]
Bror. VIL.—Reasonings of the Commentators on the Fedas, in support
of the authority of the Vedas.

I proceed now to sdduce some extracts from the works of the more
systematic authors who have treated of the origin and authority of the
Vedas, I mean the commentators on these books themselves, and the
suthors and expositors of the aphorisms of several of the schools of
Hindu philosophy.® Whatever we may think of the premises from
which these writers set out, or of the conclusions at which they arrive,

# Althongh the authors of the different schools of Hindu philosophy (as we shall
set) expressly defend (on grounds which vary according to the principles of the several
systems) the authority of the Vedas, they do not consider themselves as at all bound to
assert that the different portions of those works are all of equal value: nor do they
treat their sacred seriptures as the exclusive sources out of which their own theology
or philosoply are to be evolved. On the relation of Indian thinkers generally to the
Vedas, I quote some remarks from an article of my own in the Journal of the Royal
Asiatic Bocisty for 1862, pp. 310 £ : “It is evident from some of the hymns of the
Veda (see Miiller's Hist, of Ane. Sansk. Lit. p. 556 if.) that theological speculution has
betn practised in Indis from a very early period. . . . . As, therefore, the religious
or mythological systems of Indin became developed, it was to be expected that they
should exhibit numerous variations springing out of the particular genius of different
writers ; and more especially that, whenever the speculative element predominated in
nny author, he should give otterance to idess on the origin of the world, and the
nature and action of the Deity or deities, more or less opposed to thoss commonly
received,. In the stage here supposed, a fixed and authoritative system of belief or
institutions had not yet bem constructed, but was only in process of construction, and
therefore considerable liberty of individual thought, expression; and action would be
allowed ; as is, indeed, also shown by the existence of different schools of Brihmans,
not merely attached to one or other of the particular Vedas, but even restricting their
alleginnes to some particular recension of one of the Vedas. Even after the Brahmanical
system had been more firmly established, and its details more minutely prescribed, it
is elear that the same strictness was not extended te speculation, but that if 8 Brahman
wits only an observer of the established ceremonial, und an assertor of the privileges
of his own order, he might entertain and even profess almost any philosophical opinion
which he plessed (Colebrooke, Mise. Ees. i. 379; Miiller, Anc. Sansk. Lit. 79). In
this way the tradition of free thought was preserved, and speculative principles of
every charaster comtinued to be maintained and tanght without hindrance or seandal.
Meanwhile the suthority of the Vedss had come to be generally regurded ss para-
mount and livine, but so long s this authority was nominally acknowledged, inde-

t thinkers wore permitted to propound a variety of speculutive principles, at
variance with their general tenor, though perhaps not inconsistent with some isolated
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we canmot fail to be struck with the contrast which their speculations ,
exhibit to the loose and mystical ideas of the Purinas and Upanishads,
or to admire the acuteness of their reasoning, the logical precision with
which their arguments are presented, and the occasional liveliness and
ingenuity of their illustrations,

L—The first passage which I shall adduce is from Sayana's intro-
duction to his commentary on the Rig-veda, the Vedirthaprakisda,
pp. 8L (Sdyuna, as we have seen in the Second Volume of this work,
p- 172, lived in the 14th century, 4.p.):

Nanu Vedah eva taved nasti | kutas tad-gvantara-videshah rigvedal |
Tutha ki | ko'yai vedo ndma | na hi tatra lakshanai pramdpam vd 'sti |
nacha {ad-ublaya-vyatirekena kinchid vastu prasidhyali | Lakshapa-pro-
mandbhyam hi vastu-siddhir iti nydya-viddm matam | * Pratyakshanu-
mindgameshi pramina-videsheahe antimo Fedal itv tallakshanam” i3 ehet |
na | Manv-adi-smyitishe ativydpleh | Samaya-balena samyak parokshi-
nubhava-sidhanam ity elasya dgama-lakshanasya tdww api sadbhaval |
 gpawrwsheyatre sals iti videshanid adoshah" ¥ii chet | na | Vedasyapi
paramefeara-nirmitatvena paurwsheyatedat | © Farira-dhari-fiva-nirmitad-
viabhdvdd apanrusheyatvam” iti chet | [na] | ** Sahasra-firsha purushal "
styadi-érutibhir Hrarasydpi daririteal | © Karma-phala-ripa-farira-
dhari-jica-nirmitatvabhica-matrens apourusheyatvaim vicakshitam™ iti
chet | na | Jiva-viseshair Agni-Vage-Adityair veddnam wipaditateat |
% Rigredah eva Agner ajayata Fajurcedo Vayoh Simavedah Adityad™ its
§ruter ifvarasya agny - adi- prerakateena nirmdlritvan drashfavyam |
“ mantra-brakmandtmakah $abda-rasir vedah® iti chet | na | Tdpido
mantrak | idridam brahmanam ity anayor adydpi anirnitatedt | Tosmad
ndati kinchid vedasya lakshanam | Napi tat-sadbhive pramdnam pafyd-
wmah | ** Rigredaim bhagavo *dhyems Fajurcedam Simaredam Atharcanam
chaturtham’ ityadi vakyaih praminain” iti chet | na | tasydpi vakyasya
veddntahpatitvena atmddrayafea - prasangal | Na khalu nipugo 'pi sva-
skandham arodhui prabhaved iti | *Vedak eva dvijatinam nibbreyasa-
karah parak’ iti adi smriti-vakyai pramigam” iti chet | na | tasydpy
ukta-fruti-milateena nirdkritateal | pratyakshadikas sankitum apy ayo-

portions of their contents. It was only when the authority of the sacred books was
not merely tacitly sot aside or undermined, bat openly discarded and denied, and the
institutions founded on them were sbandoned and assailed by the Buddhists, that the
orthodox party took the alurm."”
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gyam | Feda-vishaya loka-prasiddhih sareajaning "pi “wilam wabhah™
styddi-vad bhriantd | Toemal lakshana-pramidna-rahitosya vedasys sad-
bhdvo na angikartiuii Sakyate iti purca-pakshah |

* Atra uchyate | mantra-brakmanatmakan tivad adushfam lakshanam |
ata eva Apastambo yajna-paribhashayam evaha * mantra-brahmanayor
veda-ndmadheyam ™ iti | tayos dw ripam uparishthid mirneshyate | apau-
rusheya-vakyateam &7 idam api yadridam asmdbhir vivakshitaim tadrisam
ultaratra spash{tbhavishyati | pramandny api yathoktani Srubi-smpiti-
loka-prasiddhi-rapani veds-sadbhave drashtacyani | ¥Yatha ghata-patadi-
dravyandm sva-prakafateabhave 'pi strya-chandridindh sva-prakidatvam
avirudham tathd manushyidingsm sea-shandharohitsamblare "py akunthita-
dakler vedasya itara-vestu-pratipadakatva-vat sva-pratipidakateam apy
astu | Ata eva sampraddya-vido "kunthitam éaktim vedasya dariayanti
& ghodana hi dhiatam bhavishyantam sikshmam vyavahitam ciprakpihtam
ity evanjitiyam artham Saknoly svagamayitum 468 | Totha sati veda-
mitldyil smyites tad-ublaya-malayah loks-prasiddhed cha pramdmyam
durciram | Taamdl lakshapa-pramana-siddho veds na kendpi chiaredkdding
*podhuim fakyate it sthitam |

Nanv astu nama Fedakhyah kadehit padarihab | tathapi ndsau vyi-
khyanam arhati apramdnatvena anupaynkiateat | Na hi Vedah proménai
tal-lakshanasya latra dulsampadatvat | tatha ki " samyag anubhava-sdi-
dhanam pramdanam ' it kechil lakshanam ahkub | apare tn © anadhigatar-
tha-ganipi praminam " ity dehakshate | na chaitad wbhayam vede sambha-
vati | mantra-brahmandatmako ki vedah | tatra mantrah kechid abodhakal |
“ gmyak sd te Indra rishtir ™ (R.Y. i. 169, 3) ity ebo mantrah | “Ya-
drismin dhdyi tam apasyayid vidad " (V. v. 44, 8) ity anyah | “Srinyd
iva jarbhart turpharita” (R.V. x. 108, 6) ity aparah | * Apinta-manyus
tripala-prabharma ' (R.V. x. 89, 5) ily-adayal wdahdryah | na by clair
mantraih kaichid apy artho "vabudhyate | eteshe anublarve eva yadd ndsti
tadd tat-samyakivai tadiya-sddhanateain che dirdpetam | * Adhak seid
dastd " (R.V. x. 129, 5) its mantrasya bodhakatve "pi ** sthamur va purusho
ea' dtyadi-vakye-vat sandigdhdriha-dedhakatead nasti pramanyam |
¢ Oshadhe trayasva enam " (Taitt. Sanh. i. 2, 1, 1) i&i mantre darbla-
vishayah | **Svadhite md enai Aimsir " (Toitt. Sanh. i. 3, 1, 1) /& kehura-
vishayad | “Srinota gravigah” oti pdshana-vishayak | Eleshe acheland-
ndin darbha-kshura-pashapanam ehetana-vat sambodhanain sriyate | tato
“ deau chandramasde " itV vakya-vad viparitartha-bodhakatead apramap-
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yam | “Ekah eva Rudro na deitiyo "vatasthe ” |  sahasrani sahasrado yg
Rudrah adhi bhimydam”*® ity anayos tu manirayor * ydavajjivam aham
mawnl " ity vakya-vad vyaghata-bodhakatoad apramdnyam | * Apak un-
dantu” (Taitt. Sanh. i. 2, 1, 1) it mantro yajamanasya kshaura-kale
Jalena dirasah Kledanam brate | ““Sublike éirah droha Sobhayantt mukham
mama " it mantro vivaha-kile mangalacharandrtham pushpa-nirmitdydh
fubhikdyah cara-badlhcok firasy avasthanam brite | tayoé eha mantrayor
loka-prasiddidrthanucaditvad anadhigatartha-gantritvai ndsti | tasmad
mantra-bhdgo na pramdaam |

Atra uehyate | “Amyag"-adi - mantrandm artho Yaskena nirukio-
granthe "vabodhital | tat-parichaya-rakitanam anavabodho na mantrandm
dosham davahati | Ata eca atra loka-nydyam udaharanti * na esha sthanor
aparddho yad enam andho na pasyati | purushiparadho sambhavati ™ ity |
* Adhah svid asid™ iti mantraé cha na sandeha-prabodhaniya pracyittak
kimtarhi jagat-kiranasya para-vastune ’tigambhiratvam wnibchetum ova
pravrittah | tad-artham eca ki guru-idetra-sampradaya-rahitair durbo-
dhyateam * adhab soid™ ity anaya vacho-bhangya wpanyasyati | Sa era
abhiprayah wparitaneshu “ ko addhd reda” (R.V. x. 129, &) iy ddi-
mantreshu spashiikpitah | * Oshadhy "-adi mantreshe api chetandh eva
tat-tad-abhimini-decatds tena tena namna sambodhyante | taé cha devatak
bhagavata Baderayanena “ abhimdni-vyapadesas tu” iti sitre satritah |
Ekasyapi Rudrasya sea-mahimna sahasra-martti-scikarad nasti paras-
paraim vydghatah | Jaladi-dracyena $irab-bledanader loka-siddhatve "pi
tad-abhimani-devatanugrahasya aprasiddhateat tad-vishayatvena ajndtdr-
tha-fnapakateam | tale lakshana-sadbhavid auti mantra-bhigasya pra-
mdnyam |

“ But, some will say, there is no suck thing as a Veda; how, then,
can there be a Rig-veda, forming a particular part of it? For what is
this Veda? It hes mo characteristic sign or evidence; and without
these two conditions, nothing can be proved to exist. For logicians
hold that ‘a thing is established by characteristic signs and by proof.’
1f you answer that ‘of the three kinds of proof, perception, inference,
and seripture, the Veda is the last, and that this is its sign;' then the
objectors rejoin that this is not true, for this sign extends too far, and
includes also Manu’s and the other Smritis; since there exists in them

% The Vajassneyi Sanhitd, xvi 83, has, asanbhyiti sahasrini ye Rudrid adhi
bhimyim |
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also this characteristic of Seripture, viz. that in virtue of common con-
%ent it is a perfect instrument for the discovery of what is invisible.’
If you proceed, “the Veda is faoltless, in consequence of its charae-
teristic that it has no person ( purwsha) for its anthor;'= they again
reply, ¢ Not so; for as the Veda likewise was formed by Parameévara
(God), it had a person ( purvsha) for its author.” If you rejoin, * It had
no person ( purusha) for its author, for it was not made by any embodied
living being;’ [they refuse ™ to admit this] on the ground that, necord-
ing to such Vedic texts as ‘ Purusha has a thousand heads,’ it is clear
that Tévara (God) also has @ body. 1If you urge that apaurusheyatra
(“the having had no personal author') means that it was not composed
by a living being endowed with a body which was the result of works ;
—the opponent denies this also, inasmuch as the Vedas were created
by particular living beings—Agni (fire), Viyu (wind), and Aditya (the
sun) ; for from the text ‘the Rig-veda sprang from Agni, the Yajur-
veda from Viyn, and the Sima-veda from Siirya,’ etc., it will be seen
that Tévara was the maker, by inciting Agni and the others. If you
next say that the Veda is a collection of words in the form of Mantrus
and Brihmapas, the objectors rejoin, * Not so, for it has never yet been
defined that a Mantra is so and so, and a Brihmapa so and s0.” There
exists, therefore, no characteristic mark of a Veda. Nor do we see any
proof that a Veda exists. If you say that the text, ‘I peruse, reverend
sir, the Rig-veda, the Yajur-veds, the Sima-veds, and the Atharvana
as the fourth,” is a proof, the antagonist answers, ¢ No, for s that text
is part of the Veda, the latter would be open to the objection of depending
upon itself; for no one, be he ever so clever, can mount upon his own
shoulders." If you again urge that such texts of the Smyiti as this,
‘It is the Veda alone which is the source of blessedness to twice-born
men, and transcendent,’ are proofs, the objector rejoins,’ * Not so; since
these too must be rejected, as being founded on the same Veda’ The

& Or, the meaning of this may be,  If you urge that, as the Voda has no personal
author, there is—in consequence of this peculiar characteristic—no flaw (in the pro-
posed definition), ete."”

# I have translated this, as if it there had been (which there is not) a negative
particle uar in the printed text, after the iti chet, as this seems to me to be necessary
to the sense. I understand from Prof. Mller that the negative particle is found in
some of the M38. [T am, however, informed by Prof, Goldstiicker that me is often
omitted, though understood, after dei chet.]
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evidence of the senses and other ordinary sources of knowledge ought
not even to be doubted® And common report in reference to thé
Veda, though universal, is erroncous, like such phrases as ‘ the blue
sky,' ete. Wherefore, as the Veda is destitute of characteristic sipn
and proof, its existence cannot be admitted. Such is the first side of
the question.

“To this we reply : The definition of the Veda, as a work composed
of Mantra and Brihmana, is unobjectionable. Hence Apastamba says
in the Yajnaparibhish, ‘the name of Mantra and Brihmana is Veda.’
The nature of these two things will be settled hereafter® The
we attach to the expression ‘ consisting of scntences which had no per-
sonal author’ will also be declared further on. Let the proofs which have
been specified of the existence of the Veda, viz. the Veda (itself), the
Smriti, and common notoriety, be duly weighed. Although jars, cloth,
and other such [dark] objects have no inherent property of making them-
selves visible, it is no absurdity to speak of the sun, moon, and other
luminous bodies, as shining by their own light. Just in the same way,
though it is impossible for men or any other beings to mount on theirown
shoulders, let the Veda through the keenness of its power be held to have
the power of proving itself, as it has of proving other things.™ Henee
traditionists set forth this penetrating force of the Veda; thus, * Serip-
ture is able to make known the past, the future, the minute, the distant,
the remote.” Such being the case, the authority of the Smyiti, which
is based on the Vedn, and that of common notoriety, which is based on
both, is irresistible. Wherefore it stands fust that the Veda, which is

# The drift of this sentonce does not seem to me clear. From what immediately
follows it would rather appear that the evidence of the scnses may be doubted. Can
the passage be corrupt ?

% Bee the First Volome of this work, pp. 2. and the Becond Volume, p. 172,

 The same thing had been said before by S'ankira Achiaryyn (who lived at the
end of the Bth or beginning of the Oth century, a.n. See Colebrooke's Mise, Essays,
i. 332), in his commentary on the Brahma Sotras, ii. 1, 1: Fedasya bi nirapekshem
spirthe priiminyasi raver iva riipa-vishaye | purwsha-vachasis tu milintardpekshain
aviirthe primanyaii caktri-smpiti-vyavahitni cha 60 viprakarahad | * For the Veds
has an independent aathority in respect of its own sense, as the sun has of muanifesting
forms. The words of men on the other hand, have, a5 regards their own sense, an
aathority which is dependent upon another source [the Veda], and which is separated
[from the authority of the Veda] by the fuct of its anthor being remembered. Herein
consists the distinction [between the two kinds of authority]."
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established by characteristic sign, and by proof, cannot be overturned by
*the Chirvikas or any other opponents.

** But let it be admitted that there is a thing called a Veda, Still,
the opponents say, it does not deserve explanation, being unsuited for it,
since it does not constitute proof. The Veda, they urge, is no proof, as
it is difficult to show that it hes any sign of that character. Now,
some define proof as the instrument of perfect apprehension; others
say, it is that which arrives at what was not before ascertained.
But neither of these definitions can be reasonably spplied to the Veda.
For the Veda consists of Mantra and Brihmaga. Of these mantras
some convey no meaning. Thus one is amyak sa ¢e Tndra rishtir, ete, ;
another is yadridmin, ete.; a third is érinya ive, ete. The texts
dpantu-manyuh,® ete., and others may be adduced as further examples.
Now no meaning whatever is to be pereeived through these mantras;
and when they do not even convey an idea at all, much less can they
convey a perfect ides, or be instruments of apprehension. Ewen if
the mantra adhah seid dsid wpari seid dsid, ¢ was it below or above #*
(R.V. x. 129, 5) convey a meaning, still, like such sayings as ‘eithern
post or & man,” it conveys o dubious meaning, and so possesses no au-
thority. The mantra, ‘deliver him, o plant,’ has for its subject grass.
Another, ‘do not hurt him, axe,’ has for its subject an axe (kshura).
A third, * hear, stones,’ has for its subject stones. In these cases, grass,
an axe, and stones, though insensible objects, are addressed in the Veda
as if they were intelligent. Hence these passages have no authority,
because, like the saying, ‘two moons,” their import is absurd. So also
the two texts, ‘there is one Rudra; no second has existed,’ and ‘the
thousand Rudras who are over the earth,’ involving, as they do, & mu-
tual contradiction (just ns if one were to say, ‘I have been silent all
my life"), cannot be authoritative. The mantra dpak undantu expresses
the wetting of the sacrificer’s head with water at the time of tonsure;
while the text ¢ dubhike,’ cte. (* garland, mount on my head and decorate
my face') expresses the placing of a garland formed of flowers on the
heads of the bridegroom and bride, by way of blessing, at the time of
marringe. Now, ss these two last texts merely repeat o matter of

# Bee Nirukia, v. 12, and vi. 15, and Roth’s Illustrations. Tt is not necessary for
my purpose to inquire whether the charge of intelligibility brought against these
different texts is just or not.
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common notoriety, they cannot be said to attain to what was not before
ascertained. Wherefore the Mantra portion of the Veda is destitute of *
authority.

*To this we reply, the meaning of these texts, * amyal,’ and the
others, has been explained by Yiska in the Nirukta.® The fael that
they are not understood by persons ignorant of that explanation, does
not prove any defect in the mantras. It is customary to quote here the
popular maxim, ‘it is not the fault of the post that the blind man does
not eee it; the reasonable thing to say is that it is the man’s fault'
The mantra *adhad seid,’ ete. (“was it above or below #*) (R.V. x. 129,
5) is mot intended to eonvey doubt, but rather to signify the extreme
profundity of the supreme Essence, the cause of the world. With this
view the author intimates by this turn of expression the difficulty which
persons who are not versed in the deep Seriptures have, in compre-
hending such subjects. The same intention is manifested in the fol-
lowing mantras kv addhd veds, ete. (R.V. x, 129, 6) (*who knows?'’
ete.) In the texts oshadhe, ete. (‘o herb,’ ete.), the deities who pre-
sifle over these various objects are addressed by these several names,
These deities are referred to by the venerable Bidariyana in the apho-
rism abhimdni-vyapadefal, As Rudra, though enly one, assumes by his
power a thousand forms, there is no contradiction between the different
texts which relate to him, And though the moistening, ete., of the
head by water, ete., is a matter of common notoriety, yet as the good-
will of the deities who preside over these objects is not generally known,
the texts in question, by having this for their subject, are declaratory
of what is unknown. Hence the Mantra portion of the Veds, being
" ghown to have a charecteristic mark, is authoritative.”

Siyana then, in p. 11 of his Prefuce, proceeds to extend his argu-
ment to the Brihmapas. These are divisible into two parts, Precepts
(vidhi), and Explanatory remarks (arthacdda), Precepts again are either
() incitements to perform some act in which a man has not yet engaged
(apravyitta-pravaritanam), such as are contained in the ceremonial sec-
tions (Karma-kanda); or () revelations of something previously unknown
(ajndta-jndpanam), such ns are found in the portions which treat of sa-
cred knowledge or the supreme spirit (Brahma-kinda). Both these parts

@ See the Journal of the Royal Asiatic Society for 1866, pp. 323, 529, 334, and
337,



OF THE VEDAS, HELD BY INDIAN AUTHORS, 65

are objected to as unauthoritative. The former is said (1) to enjoin
Mupu&mnrdsdmhudmbamlmpﬁr. and (2) to preseribe in some
texts things which are prohibited in others. Thus in the Aitareya,
Taittiriya, and other Brihmanpas, many injunctions given in other
places are controverted in such phrases as,  This or that must not be

ed ;" *“This must not be done in that way " (fat tad na adrit-
yam | lat tathd na kiryyam).” And again prescriptions are given which
are mutually contradictory. Another objection is that no result, such
as the attainment of paradise, is perceived to follow the colebration of a
jyotishtoma or other sacrifice; whilst satisfaction never fails to be ex-
perienced immediately after eating ( jyotishfomadishe apy enwshthana-
nantaram eva cha svargddi-phalam na upalabhyate | na hi Bhojandnan-
tarad fripler anupalamdho’sti |). The answer given to the earlier of
these objections is that the discrepant injunctions and prohibitions are
respectively applicable to people belonging to different Sikhiis or Vedie
schools ; just as things forbidden to a man in one state of life (aérama)
are permitted to one who is in another. It is thus the difference of per-
sons which gives rise to the apparent opposition between the precepts
(tatha jarttiladi-vidhir attra nindyamano pi kvachit iakhantare bhaved iti
chet | bhavatu nima | pramdnyam aps tach-chhabhadhyayinam prati bha-
vishyati | yathd grikasthisrame nishiddham api pardnna-bhojanam déra-
mdntaresh pramdnikan tad-val | anena nydyena sarvatira paraspara-
viruddhau vidhi-nishedhau purusha-bhedena vyavasthapaniyau yathd man-
breshu patha-bhedak |). In the same way, it is remarked, the different
Hikhis adopt different readings in the mantras. As regards the objection
raised to the authoritativeness of the revelations of things hitherto un-
known, which are made in the Brahma-kinda, that they are mutually
contradictory—as when the Aitareyins say, Afma cai idam ekah eca agre
dsif, **This was in the beginning soul only ;" whilst the Taittiriyakas
on the other hand affirm, ssad vai idam agre dsif, * This was in the be-
ginning non-existent ; "'—the answer is given that it is determined by a
particular aphorism (which is quoted)™ that in the latter passage the
word assf does not mean absolute vacuity or nothingness, but merely an

% Compare the quotation given above, p. 64, from the §'atapatha Brikmana, iv.
1,8, 16.
¥t Brahmn 8titra, ii. 1, 7, appears to bo intendod; but the text of it as given by
Biyaga does not correspand with that in the Bibliotheea Indica.
&



66 OPINIONS REGARDING THE ORIGIN, ETC.,

undeveloped condition (. . .. it sitre Taittiriya-gata-vakyasya asach-
chhabdasya na éanya-parateain kinte scyaktavastha-paratvam ¢ti nirsi- ©
tam |).® Siyana sccordingly concludes (p. 19 of his Preface) that the
authority of the whole Veda is proved. .

II.—The second passage which I shall quote is from the Vedirtha-
prakisda of Midhava Achiryya on the Taittiriya Yajur-veda (p. 1 ff. in
the Bibliotheca Indica). Madhava was the brother of Sayapa,™ and
flourished in the middle of the 14th century (Colebrooke’s Misc. Ess.
i. 301):

Nanu ko "yaim vedo nima ke vd asya vishaya-prayojana-sambandhadhi-
kirinah kathain vd tasya pramdsyom | ne Ehaly efasmin sarcasminn asafi
vedo vydkhydana-yogyo bhavati | Afra uchyate | Tshta-prapty-anishig-pari-
hdrayor alawkikam updyam yo granthe vedayati sa vedah | Alaukika-pa-
dena pratyakshanumine vyavartyete | dnubhiiyamdnasys srak-chandana-
vanitdder ishfa-prapti-hetutvam aushadha-sevader anishia-parihira-hetut-
vaih cha pratyaksha-siddham | Seendnubhavishyamanasya purushantara-
gatasya cha tathdtvam anwmdna-gamyam | “Evaim tarki bhdvijanma-gata-
sukhadikam anumdna-gamyam " i chet | na | tad-vifeshasya anavagamat |
Na khalu jyotishtomdadir ishta-prapti-hetub kalanja-bhakshana-varjanddir
anishta-parikdra-hetur ity amum artham veda-cyatirekena anumana-sahas-
resdpi tarkika-firomanir apy asydcagantuim Saknoti | Tasmdd alaukike-
paya-bodhako vedak iti lakshanasya na ativyaptas | ata evoktam | * Pra-
tyakshendnumityd vd yar tapdyo na budhyate | Etam vindanii vedena
tasmad vedasya vedata” iti | sa eva updyo vedasya vishayah | tad-bodhad
eva prayojanam | tad-bodhartht cha adhikarl | tena saha wpakiryyopakd-
rika-bhivah sambandhah | nanwe ** srafm sali sfri-fadra-sakitdh sarve vedd-
dhikirinak syur * ishtam me sydd anishfam md dhad’ ofi déishah sdrvaga-
atnatedl" | maivam | stri-fadrayoh saty wpdye bodharihitee hetv-antarena
vedddhikirasys pratibaddhaleat | wpanitesys eva adhyayanadhikdram

2 Compare with this the passages quoted from the S'atapatha and Taittiriys Brih-
manns in the First Volume of this work, pp. 19 £, 241, 27 {., and from the Taitt, Sanh.
and Briih. in pp. 52 and 53; and see also the texts referred to and commented upon
in the Journ. of the Roy. As, Soc. for 1864, p. 72, and in the No. for 1865, pp,
B45-348,

7 Whether either of these two brothors, who were ministers of state, were the
nctunl writers of the works which bear their names, or whether the works wers com-
posed by Pandits patronized by the two statesmen, and called after the names of their
patrons, is o point which I need not attempt to decide,
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o lrucat iastram anupanitayoh stri-éadrayor vedadhyayanam anishia-prip-
ti-hetur iti bodhayati | kathain tarki tayos tad-upiydvagamah | prirdnd-
dibhiv iti bramak | ata evoktam | * siri-§adra-deijabandhanain trayt na

“druti-gochard | iti Bharatam akhyanam muning kripaya kritam" (Bhig.
Pur. i. 4, 25) | iti | tasmad wpanitair eva traivarnikair vedasya sam-
bandhak | tat-pramanyam tu bodhakatvat seafad eca siddham | pauru-
sheya-vakyam tu bodhakam api sat purusha-gata-bhranti-milatea-sam-
bhdvanaya tat-parikaraya miala-pramanam apekshats na tu vedaf | fasya
nityatvena vakiri - dosha - fapkanudayat | . . . . Nanu vedo 'pi Kalida-
sddi-vakya-vat paurvsheyah eva Brakma-kiryyatva-éravandt | “pichah
samani jajnire | chhanddimsi jajnire tasmad yajus tasmad ajayata® iti
drutel | ata eva Badardyanah(i. 1, 3) “ édstra-yonitvad ' iti sitrena Brak-
mago veda-kdranatvam acvockat | maicam | druti-smpitibhyam nityafrdra-
gamat | “vacha Virapa nityaya” (R.V. viii. 64, 6) iti druteh | anadi-
nidhand nitya vag ulsrishfa scayambhued " iti smpited cha | Badara-
yano ’pi devatadhikarane sitrayamasa (i. 3, 29) “ afa sva cha nityatvam "
iti | tarki * paraspara-virodhad ' iti chet | ma | mityateasya vydvahiri-
katvat | srishfer ardheaih samharat paream cyavahdra-kilas tasmin ui-
patti-vindéadarianat | kalakasadayo yatha mityah evam vedo’pi cyacaha-
ra-kale Kilidasadi-vakya-vat purusha-virachitateabhacad nityak | adi-
srishtaw tu kalakiéadi-vad eva Brahmanah sakadad vedotpattir dmnd-
yate | ato vishaya-bhedad ma paraspara-virodhah | Brakmano nirdoshat-
vena eedasya vakipi-doshabhavat svatas-siddham pramanyam tad-avas-
tham | tasmal lakshaga-pramdna-sadbhavad vishaya-prayojana-samban-
dhadhikari-sadbhavat pramanyasya susthatvach cha vedo vyakhyatavyah

eva |

* Now, some may ask, what is this Veda, or what are its subject-
matter, its use, its connection, or the persons who are competent to
study it? and how is it authoritative? For, in the absence of all these
conditions, the Veda does not deserve to be expounded. I reply: the
book which makes known (vedayati) the supernatural (Iit. non-secular)
means of obtaining desirable objects, and getting rid of undesirable
objects, is the Veda. By the employment of the word * supernatural,”
[the ordinary means of information, viz.] perception and inference, are
excluded. By perception it is established that such objects of sense,
as garlands, sandal-wood, and women are causes of gratification, and
that the use of medicines and so forth is the means of getting rid
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of what is undesirable. And we ascertain by inference that we shall in .
future experience, and that other men now experience, the same results
(from these same causes). If it bo asked whether, then, the happiness,
ete., of a fature birth be not in the same way ascertainable by inference, *
1 reply that it is not, because we cannot discover its specific charaoter.
Not even the most brilliant ornament of the logical school could, by
a thousand inferences, without the help of the Vedas, discover the
truths that the jyofishfomas and other sacrifices are the means of at-
taining happiness, and that abstinence from intoxicating drogs™ is the
means of removing what is undesirable. Thus it is not too wide
a definition of the Veda to say that it is that which indicates super-
natural expedients. Hence, it has been said, ‘men discover by the
Veda those expedients which cannot be ascertained by perception or
inference ; and this is the charncteristic feature of the Vedn.'! These
expedients, then, form the subject of the Veda; [to teach] the know-
ledge of them is its use; the person who seeks that knowledge is
the competent student; and the connection of the Veda with such
a stndent is that of a benefactor with the individual who is to be
benefitted.

¥ But, if such be the case, it may be said that all persons whatever,
including women and Stdras, must be competent students of the Veda,
since the aspiration after good and the deprecation of evil are common
to the whole of mankind. But it is not so, For though the expedient
exists, and women and Sidros are desirous to know it, they are de-
barred by another eause from being competent students of the Veda.
The seripture (ddsfra) which declares that those persons only who have
been invested with the sacrificial cord are competent to read the Veda,
intimates thereby that the same study would be a cause of unhappiness
to women and Sidras [ who are not so invested]. How, then, are these
two classes of persons to discover the means of future happiness? We
answer, from the Puripas and other such works. Hence it has been
said, ¢ since the triple Veda may not be heard by women, Siidras, and
degraded twice-born men, the Mahibhirata was, in his benevolence,

. Kalanja-bhakehapam is montioned in the Commentary on the Bhigavata Purips,
1. 33, 28. In his translation of the Eurmiujdi, p- 81, note, Professor Cowell says:
" Bome hold the Kalowfa to bo the flesh of a deer killed by a poisoned srrow—others
hemp or bhang,—others a kind of garlie. Soe Raghunandana’s Ekidast tattw”
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eomposed by the Muni.'™. The Veda, thercfore, has only a relation to
men of the three superior classes who have obtained investiture,

*Then the anthority of the Veda is self-evident, from the fact of its

* eommunicating knowledge. For though the words of men also com-
municate knowledge, still, as they must be conceived to participate in
the fallibility of their authors, they require some primary authority to
remedy that fallibility. Buat such is not the case with the Veda; for
as that had no beginning, it is impossible to suspect any defect in the
utterer. . . .

A doubt may, however, be raised whether the Veda is not, like the
eentences of Kilidisa and others, derived from a personal being,™ as it
proclaims itself to have been formed by Brahmi, according to the text,
‘the Rich and Siman verses, the metres, sprang from him; from him
the Yajush was produced ;’ ™ in consequence of which Badariyana, in
the aphorism ™ ‘ since he is the source of the éistra,’ has promounced
that Brahma is the cause of the Veda. But this doubt is groundless;
for the eternity of the Veda has been declared both by itself, in the
text, ‘ with an cternal voice, o Virdipa,’™ and by the Smyiti in the
verse ‘an eternal voice, without beginning or end, was uttered by
the Belf-existent.’™ Bidariyana, too, in his section on the deities
(Brahma Siitras, i. 3, 29) has this aphorism ; * hence also [its] eternity
[is to be maintained]." If it be objected that these statements of his
are mutually conflicting, I answer, No. For [in the passages where]
the word eternity is applied to the Vedas, it is to be understood as
referring to the period of action [or mundane existence]. This period
is that which commences with the creation, and lasts till the destrue-
tion of the universe, since, during this interval, no worlds are seen to

7 Bee the quotation from the Bhiigavata Parign, above, p. 42,

™ This secms to be the only way to translate pasrusheya, as purusha cannot here
mean & human being.,

T R.V. x. 90, 9, quoted in the First Volume of this work, p. 10; and p. 8, above.

™ Brohma Sitras, i. 1, 3, p. 7 of Dr. Ballantyne's Aphorisms of the Vedinta,

™ These words are part of Rig-veda, viii 64, 6: Turmai winom abhidyave v7chd
Firlips nityaya | vrishne chodasea sushfutim | “Send forth praises to this heaven-
nspiring and prolific Agni, o Virlipa, with an unceasing voice [or hymn].” The wond
nifyayid seems to mean nothing more than * eontinual,” though in the text T have
rondered it “ etornal,” us the author's reasoning requires, Colebrooke [Mise Fas. i.
306), however, translates it by * perpetual” I shall again quote and illustrate this
verse further on.

% This line, from the M.Bh. S'dntip. 8533, has already been cited above, in p. 16,
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originate, or to be destroyed. Just as time and wther (space) are
eternal,” so also is the Veda eternal, beeause, during the period of "
mundane existence, it has not been composed by any person, as the
works of Kilidiisa and others have been.® Nevertheless, the Veda, like
time and wther, is recorded in Seripture to have originated from Brahma
at the first creation. There is, therefore, no discrepancy between the
two different sets of passages, as they refer to different points. And
since Brahma is free from defect, the utterer of the Veda is consequently
free from defect ; and therefore a self-demonstrated authority resides in
it. Seeing, therefore, that the Veda possess a characteristic mark, and
is supported by proof, and that it has a subject, a use, a relation, and
persons competent for its study, and, moreover, that its authority is
estublished, it follows that it ought to be interpreted.”

Seer. VIIL—drguments of the Mimansakas and Fedanting in support
of the elernity and authorily of the Vedas.

I shall now proceed to adduce some of the reasonings by which the
authors of the Piirva Miminsd, and Vedinta, aphorisms, and their com-
mentators, defend the doetrine which, as we have already seen, is held
by some of the Indian writers, that the Vedas are eternal, as well as

L—Parva Mimansd.—1I quote the following texts of the Piirva Mi-
minsi which relate to this subject from Dr. Ballantyne's aphorisms of
the Miminsi, pp. 8 f£* I do not always follow the words of Dr. Bal-
lantyne's translations, though I have made free use of their substance,
(Bee also Colebrooke’s Misc, Ess. i. 306, or p. 195 of Williams and
Norgate's ed.) The commentator introduces the subject in the follow-
ing way :

# Passages affirming both the eternity of the mther, and its creation, are given in
the First Volume of this work, pp. 130 and 506,

¥ The same subject is touched on by Sayana, at p. 20 of the in portion
of his commentary on the Rigvedn. The pessage will be quoled at the end of the
next seetion.”’

3 Bince the 1st edition of this Volume was puoblished, the Sanskrit scholar has
obtained easy necess to a more considerable portion of the MTminsi Sotras with

the commentary of 8'abara Svimin by the appearance of the first, second, and part of
third, Adhydiyas in the Ribliotheea Indica.
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. Sabddrthayor wipatty-anantaram purushena kalpita-sanketdtmaka-sam-
bandhasya kalpitateat purusha-kalpits -sambandha-jndnapekshitedt sab-
disya yatha pratyakshagjnanam suktikadaw satyatvam vyabhicharati tatha

* purushddhinatvena fabde 'pi satyatva-vyabhichdra-sambhavié na dharme
chodana pramanam iti pirca-pakshe siddhantam aha |

*Bince, subsequently to the production of words and the things
signified by them, a connection of a conventional charaster has been
established between the two by the will of man, and since language
is dependent upon a knowledge of this conventional connection de-
termined by man, [it follows that] as perception is liable to error in
respect of mother-of-pear] and similar objects [by mistaking them for
silver, eto.], so words also may be exposed to the risk of conveying unreal
notions from [their sense] being dependent on human will; and con-
sequently that the Vedie precepts [which are expressed in such words,
possessing a merely conventional and arbitrary meaning] cannot be an-
thoritative in matters of duty. Buch is an objection which may be
urged, and in reply to which the author of the aphorisms declares the
established doctrine.”

Then follows the fifth aphorism of the first chapter of the first book
of the Miminsi : Awipafiikas tu™ fabdasya™ arthena sambandhas™ fas-
ya'l nanam'™ upadeb™ "vyatirekas eha'® arthe 'nupalabdhe™ {at™ prama-
nam Badardyanasya anapekshatedt | which may be paraphrased as fol-
lows: * The connection of a word with its sense is coeval with the
origin of both. In consequence of this connection the words of the
Veda convey a knowledge of duty, and impart unerring instruction in
regard to matters imperceptible. Such Vedic injunctions constitute the
proof of duty alleged by Badardyapas, author of the Vedinta Siitras;
for this proof is independent of perception and all other evidence,”

I subjoin most of the remarks of the scholiast as given by Dr,
Ballantyne, indicating by letters the words of the aphorism to which
they refer:

W Autpattikah | svabhavikah | nityah iti yavat | “ Autpattika (original)
means natural, eternal in short.”

® S'abdasya | nitya-veda-ghataka-padasya ** agnihotram jubuyat searga-
kamah " ilyddeh | * §'abda (word) refers to terms which form part of
the eternal Veda, such as, the man who desires heaven should perform
tho Agnihotra sacrifice.” ™
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e Sambandha (connection), “*in the nature of power,” i.e. mmrdiug_
to Dr. Ballantyne, depending on the divine will that such and such
words should econvey such and such meanings, :

W Atas tasya | dharmasya | “* Hence is to be supplied before thisf
which refers to ¢ duty.’”

) Jndnam | atra karane lyut | jnapter yathirtha-jnianasya karanam |
“In the word jnana (knowledge) the affix Jywf has the force of ‘in-
strument,” ‘an instrument of correct knowledge.' ™

N Upadedah | artha-pratipidanam | * Instruction, v.e. the establish-
ment of a fact.”

W Avyatirekah | avyabhichiri dpidyate atah | *** Unerring,' i.e. that
which is seen not to deviate from the fact.”

® Nanu “cahnimdn iti fabda-sravandnantaram pratyekshens vakniv
drishfed dabde pramiteain griknati iti loke prasiddheh pratyakshaditars-
pramipa-sdpekshalvat éobdasya sa kathasi dharme praminsm als dha
[ anupalabdhe ' iti | anupalabdhe pratyakshidi-pramanair ajnite’rthe |
“Bince it is a matter of notoriety that any one who has heard the words
¢ [the mountain is] fiery’ uttered, and afterwards sees the fire with his
own eyes, is [only] then [thoroughly] convineed of the suthority of the
words, it may be asked how words which are thus dependent [for con-
firmation on] perception and other proofs, can themselves constitute the
proof of duty? In reference to this, the word anupalabdhe (*in regard
to matters imperceptible) is introduced. It signifies ‘ matters which
cannot be known by perception and other such proofs.” "

0 Tat | eidhi-ghatita-vakyan dharme praminam Badarayandchiryarya
sammalam | ayam ddayal | * parvats vahnimdn’ 60 doshavat-purusha-
proyuktam cakyam arthaii cyabhicharati | atah pramanya-nischaye praty-
akshadikam apekshate | tatha 'gnikotraim juhots 168 cdkyam kala-traye
'py arthain na vyabhicharati | ata itara-nirapekshain dharme pramanam |
#This, 4. a [ Vedic] sentence consisting of an injunction, is regarded
by Bidariysna also as proof of duty. The purport is this. The
sentence, ‘ the mountain is fiery,” when uttered by a person defective
[in his organ of vision], muy deviate from the reality; it therefore
requires the evidence of our senses, ete.’ to aid us in determining its
sufficiency ns proof. Whereas the Vedie sentence regarding the per-
formance of the Agnihotra sacrifice can never deviate from the truth in
any time, past, present, or future; and is therefore a proof of duty, in-
dependently of any other evidence.”
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: The commentator then proceeds to observe as follows : Pirva-sifre
dabddrthayos sambandho nityak ity wktam | tach cha fabda-nityatvidhinam
ili tat sisadhayishur ddau Sabdanityatva-vidi-matam pirva-paksham wpd-
Yayati | *“In the preceding aphorism it was declared that the connection
of words and their meanings [or the things signified by them] is eternal.
Desiring now to prove that this [eternity of connection] is dependent
on the eternity of words [or sound], he begins by setting forth the first
side of the guestion, viz. the doctrine of those who maintain that
sound is not eternal.”

This doetrine is accordingly declared in the six following aphorisms
(#idfras), which I shall quote and paraphrase, without eiting, in the
original, the accompanying comments. These the reader will find in
Dr. Ballantyne's work.

Siitra 6.—HKarma eks fafra darfandl | * Some, i.e. the followers of
the Nyiya philosophy, say that sound is a product, because we see that
it is the result of effort, which it would not be if it were eternal.”

Satra T.—dsthandt | “ That it is not eternal, on account of its
transitoriness, r.e. because after & moment it ceases to be perceived.”

Siitra 8.—Karoti-sabddt | ** Because, we employ in reference to it
the expression “making,’ .o, we speak of * making ' a sound.”

Satra 9.—Sattvantare yaugapadydt | * Becanse it is perceived by
different persons at once, and is consequently in immediate contact with
the organs of sense of those both far and near, which it could not be if
it were one and eternal.”

Sadra 10.—Prakriti-vikrityod cha | " Begause sounds have both an
original and a modificd form; os e.g, in the case of dadhi atrs, which
is changed into dedhy afra, the original letter + being altered into y by
the rules of permutation. Now, no substance which undergoes a
changesds eternal.”

Satra 11.— Vriddhié cha kartri-bhimna 'sya | “Becanse sound is
sugmented by the number of those who make it. Consequently the
opinion of the Mimdnsakas, who say that sound is merely manifested,
and not created, by human effort, is wrong, since even a thousand
manifesters do not inerease the object which they manifest, as a jar is
not made larger by a thousand lamps.”

These objections against the Miminsakn theory that sound is mani-
fested, and not created, by those who utter it, are answered in the
following Siitras :
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Sifra 12.—Samas tu tatra daréanam | “But, according to huth_
schools, wiz. that which Holds sound to be created, and that which
regards it as merely manifested, the perception of it is alike momen-
tary. But of these two views, the theory of manifestation is shown it
the next aphorism to be the correct one.”

Satra 18.—Satah param adaréanain vishayandgamat | “The non-
perception at any particular time, of sound, which, in reality, perpe-
tually exists, arises from the fact that the utterer of sound has not come
into contact with his object, i.e. sound. Sound is eternal, because we
recognise the letter &, for instance, to be the same sound which we have
always heard, and because it is the simplest method of accounting for
thﬂph&nﬂmmmmpmthatit is the same. . The still atmosphere
which interferes with the perception of sound, is removed by the eon-
junetions and disjunctions of air issuing from a speaker’s mouth, and
thus sound (which always exists, though unperceived) becomes per-
ceptible.* This is the reply to the objection of its ‘transitoriness’
(Bitra 7).

An answer to Siitra 8 is given in

Stfra 4. — Prayogasya param | “The word ‘making’ sounds,
merely means employing or uttering them.”

The objection made in Sitra 9 is answered in

Satra 15.— Aditys-vad yaugapadyam | *One sound is simultane-
ously heard by different persons, just as one sun is seen by them at one
and the ssme time. Sound, like the sun, is n vast, and not a minute
object, and thus may be perceptible by different persons, though remote
from one another,”

An answer to Sitra 10 is contained in

Safra 16.— Farpantaram avikdrah | “The letter y, which is sub-
stituted for ¢ in the instance reforred to under Siitra 10, is not a modi-
fication of i, but a distinet letter. Consequently sound is not modified.”

The 11th Biitra is answered in

Sutra 17.—Nada-vriddhih para® | Tt is an increase of * noise,” not

H"Suqndiumhermd,ﬂ:mghuhtmt,ir it reach not the object {vibrations of
nir emitted from the mouth of the speaker procesd and manifest sound by their
lppnlmtulirllrutintio-pqu'bolmﬂudb;ihnhnliwal‘thnm; for want of such
appulse, sound, though existent, is unapprehended)." —Colebrooke, i. 308,

"Thuluﬂugitninthllfﬂiﬂhmlﬂdiuhuww.
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of sonnd, that is oceasioned by a multitude of speakers. The word ‘noise’
“Tefers to the * conjunctions and disjunctions of the air ' (mentioned nnder
Biitra 18) which enter simunltaneously into the hearer's ear from dif-
ferent quarters; and it is of these that an inerense takes place.”

The next following Sitras state the reasons which support the Mi-
miinsaka view :

Sutra 18.—Nityas tu ayad daréanasya pararthateat | *Sound must
be eternal, because its utterance is fitted to convey a meaning to other
persons. If it were not eternal [or abiding], it would not continue
till the hearer had learned its sense, and thus he would not learn the
sense, because the cause had ceased to exist.”

Satra 19.—Sarvatrs yaugapadyat | “Sound is eternal, because it is
in every case correctly and uniformly recognized by many persons
simultaneously ; and it is inconceivable that they should all at once fall
into o mistake."”

When the word go (cow) has been repeated ten times, the hearers
will say that the word go has been ten times pronounced, not that ten
words having the sound of go have been uttered; and this fact also is
adduced as a proof of the eternity of sound in

Sitra 20. —Sﬂn}iyﬁ&l&r&t | # Because each sound is not numerically
different from itself repea

Satra 21. -—duwhﬁaims | “Sound is eternal, becaum we have no
ground for anticipating its destruction.”

“ But it may be urged that sound is a modification of air, since it
arises from its conjunctions (see Sitra 17), and because the Sikshd (or
Vedinga treating of pronunciation) says that ®air arrives at the con-
dition of sound;' and as it is thus produced from air, it cannot be
eternal.” A reply to this diffieulty is given in

Sitra 22.— Prakhyabhavach cha yogyasya | *Sound is not a modi-
fication of air, because, if it were, the organ of hearing would have no
appropriate object which it could perceive. No modification of air
(held by the Naiyiyikas to be tamgible) could be perceived by the
organ of hearing, which deals only with intangible sound.”

Sitra 23.— Linga-darfandeh cha | “And the eternity of sound is
established by the argument discoverable in the Vedic text, ‘ with an
cternal voice, o Viriipa.! (See above, p. 69.) Now, though this sentence
had another object in wiew, it, na_re&he!ul, declares the eternily of
language, and hence sound is eternal.”
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“But though words, as well as the connection of word and sense, be
eternal, it may be objected—as in the following aphorism—that a com-
mand conveyed in the form of a sentence is no proof of duty.”

Sitra 24.— Utpattan va rachanal sywr arthasya a-tan-nimittatead |
“ Though there be a natural connection between words and their mean-
ings, the connection between sentences and their meanings is a fucti-
tious one, established by human will, from these meanings (of the
sentences) not arising out of the meanings of the words. The connec-
tion of sentences with their meanings is not (like the connection of
words with their meanings) one derived from inherent power (see
Siitra 5, remark ®, above, p. 72), but one devised by men ; how, then,
can this eonnection afford a sufficient authority for duty ?

An answer to this is given in

Siatra 25.— Tad-Bhatandn kriyarthens samamndyo "rthasya tan-nimit-
tatvat | “The various terms which occur in every Vedio precept are
accompanied by a verb; and hence a perception (such as we had not
before) of the sense of a sentence is derived from a collection of words
containing a verb. A precept is not comprehended unless the individual
words which make it up are understood ; and the comprehension of the
meaning of o sentence is nothing else than the comprehension of the
exact mutual relation of the meanings arising out of cach word,”

Sitra 26.—Loke sanniyamit prayoga-sannikarshal syiat | ** As in
secular langunage the application of words is known, so also in the
Veda they convey an understood sense, which has been handed down
by tradition.”

The author now proceeds in the next following Sitras to state and
to obviate certain objections raised to his dogmas of the eternity and
authority of the Vedas,

Satra 2T.— Vediding cha eke sannikarsham purushakhydh | * Some (the
followers of the Nyiiya) declare the Vedas to be of recent origin, i.e. not
eternal, becanse the names of men are applied to certain parts of them,
as the Kithaka and Kauthuma."

This Satra, with somo of those which follow, is quoted in Siyana's
commentary on the R.V. vol. i. pp. 19 and 20. His explanation of the
present Siitra is as follows:

Yathi Raghuramséidayah idanintanas tatha reddh api | na tw vedih
anddayah | atah eva veda-kariritvena purushih dakhydayante | Vaiydsikam
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Bharataii Vilmikiyas Rimdyanam ity atra yathd Bharatadi-kartriteena
Yyaradayah akhyayante tatha Kathakim Kouthuman Taittiriyakam ity
evati tal-tad-veda-sakha-karttritvena Kahadindm alhydiateat powrush-
epah | Nanu nitydndm eve veddndm wpddhydys-vat sampraddya-pra-
vartliakatvena Kaphakads - samakhyd syad ity diankya yukly - antaradh
sitrayati | . . . . ka tarki Kathalady -akhyayikayah gatir ity dsankya
sampraddya-pravarttandt sd {yom upapadyats |

f Some say, that os the Raghuvaisda, ete., are modern, so also are
the Vedas, and that the Vedas are not eternal. Accordingly, certain
men are named as the anthors of the Vedas. Just as in the case of the
Mahibhirats, which is called Vaiydsika (composed by Vyisa), and the
Rimiysps, which is called Valmikiya (composed by Vilmiki), Vyisa
and Vilmiki are indicated as the authors of these poems; so, too, Katha,
Kuthumi, and Tittiri are shown to be the authors of these particular
Sikhas of the Vedas which bear their names, viz. the Kithaks, Kau-
thuma, and Tuittiriya; and consequently those parts of the Vedas are
of human composition, After suggesting that the Vedas, though eternal,
have received the name of Kithuka, ete., becanse Katha and others, as
teachers, handed them down; he adduces another objection in the next
Baitra.”

The explanation here indicated is nmﬂpl::-d a little further on, in the
remarks on one of the following Siitras:  What, then, is the fact in
reference to the appellations Kithaka, ete. 2 It is proved to have arisen
from the circumstance that Katha, ete., handed down the Vedas” 1
proceed to

Siatra 28.— Awitya-darfandch cha | “It is also objected that the
Vedas cannot be cternal, because we observe that persons, who are not
eternal, but subject to birth and death, are mentioned in them. Thus
it is said in the Veda * Babara Privahani desired,” * Kusuruvinda Aund-
dilaki desired.” Now, as the sentences of the Veda, in which they are
mentioned, could not have existed before these persons were born, it is
clear that these sentences had a beginning, and being thus non-eternal,
they are proved to be of human composition™ (* Habarah Prdvahanir
akdmayata® * Kusuruvindah Auddalakir akamayata’ ityadi (vakyanam ?)
vedeshu darianat teshdin jananat prag imani vakydni ndsann iti sdditead
anttyatvam paurushoyatvam cha siddham).,

These objections are answered in the following aphorisms :
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Sttra 29.— Uktasn tu $abda-pareateam | “ But the priority—eternity_
—of sound has been declared, and, by consequence, the eternity of the
Veda."”

Sitra 80.—Akhya pravachanat | % The names, derived from those
of partieular men, attached to certain parts of the Vedas, were given on
secount of their studying these particular parts. Thus the portion read
by Katha was called Kafhaka, eto.”

Sutra 31.—Paraniu fruti-samanya-matram | *And names ocourring
in the Veda, which appear to be those of men, are appellations common
to other beings besides men."

* Thus the words Babara Pravahani are not the names of & man, but
have another meaning. For the particle pra denotes f pre-eminence,’
vahana means ‘ the motion of sound,’ and the letter ¢ represents the
agent ; consequently the word pravalani signifies that ‘which moves
swiftly, and is applied to the wind, which is eternal. Babara again is
a word imitating the sound of the wind. Thus there is not even a sem-
blance of error in the assertion that the Veda is eternal * ( Fadyapi Ba-
barah Pravahanir ity asti parantu Srutih pravalany ddi-dabdal saman-
yam | anyarthasyapi vachakam | tatha W | “pra” ity asya utkarshas-
rayah | ““cahanah " dabdasya gatih | i-kdreh kartta | tatha cha wtkrishia-
gaty-asrayo vayu-parah | ea cha anadih | Babarah iti vayu-sabdamkara-
aam | iti na anupapatti-gandho "pi |).

Before proceeding to the 32nd Sitrs, I shall quote some further
illustrations of the 81st, which are to be found in certain passages of
the Tntroduction to Siyspa's Commentary on the Rig-veds, where he
is explaining another section of the Miminsi Siitras (i. 2,39 1.).
The passages are as follows (p. 7):

Anitya-samyogad mantranarthakyam | “ kis te krincanti Kikapeshy
it mantre Kikato nama janapadah dmnditah | Tatha Naichadalhaim nama
nagaram Pramagando ndma rdja ity ete’rthah anityah amnatak | Tutha
cha sati prak Pramagandad na ayam mantro bhata-pircak iti gamyate |
And in p. 10: Yad apy wkiam Mmagauu‘&dy-unﬂyarrﬁu-mﬁmﬂ
mantrasya andditealm na sydd iti tatrottgram sitrayali | ** Ukiad cha-
nitya-sasiyogah ™ it | prathama-padasya antimadhitarane so "yam anitya-
samyoga-doshak wktah parihritah | Tutha ki | tatra pirva-pakshe Feda-
ndm pawrusheyateamn vakium Kathakas Kalapakam ity-adi- purusha-
sambandhabhidhanai hetikritya *“anitya-dariandch cha” iti hete-antaras
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sitfritum | “Babarah privihanir akimayata" ity anitydnam Babarddindm
“arthanam darbanat fatah pirvom asattedl pawrusheyo vedah iti tasya
uttaram sidritam * param tw druti-sdmdinye-matram” o0 | tasya ayam
orthal | yat Kathakadi-samakhyanam tal praovachang-nimitfam | yat fu
param Babarddy-anitya-darfanasi tat fabda-simdnya-mditram na tu tatra
Babarakhyah kajehit purnsho vivakshitah | Finfu * babara™ itf sabdam
kurean viyur abhidhiyate | sa cha pracalanih | prakershenas vahans-
$tlah | Evam anyairdpy dhaniyam |

]t is objected that the mantras are useless, becanse they are con-
nected with temporal objects. Thus in the text, * what are thy cows
doing among the Kikatas ?'* a country called Kikata is mentioned, as
well as a ecity named Naichadikha, and a king called Pramaganda, all
of them non-eternal objects. Such being the case, it is clear that this
text did not exist before Pramaganda.” The answer to this is given in
p- 10: To the further objection that the mantras cannot be eternal
becanse such temporal objects as Pramagunda, ete., are referred to in
them, an snswer is given in the following Sitra: ¢ The connection
with non-eternal objects has been already explained.’” In the last
section of the first chapter, this very objection of the hymns being con-
nected with non-eternal things hes been stated and obviated (see above,
Bitras 28-31). For in the statement of objections, after it has first
been suggested as a proof of the human origin of the Vedas, that they
bear names, Kithaks, Kilipaks, etc., denoting their relation to men, a
further difficulty is stated in a Bfitra, viz., that ‘it is noticed that non-
eternal objects are mentioned in the Vedas;’ as, for example, where it
is said that ‘ Babara Privihapi desired.” Now, as it spepifies non-
eternal objects of this kind, the Veda, which could not have existed
before those objects, must be of human composition. The answer to
this is given in the aphorism, ‘any further names are to be understood
a8 common to other things.'! The meaning is this: the names Kithaka,
ete., are given to the Vedas because they are expounded by Katha, ete. ;
and the further difficulty arising from the names of Babara and other
objects supposed to be non-eternal, is removed by such names being
common to other objects [which are cternal in their nature]. No
persons called Babara, eto., are intended by those names, but the wind,
which makes the sound babars, is so designated. And privihapi refers

& See the First Volume of this work, p, 342, and the Second Volume, p. 362,
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to the same object, as it means that which earries swiftly. The same
method of explunation is to be applied in other similar cases.” x

I proceed to the 32od Bitra. It is asked how the Veda can consti-
tute proof of duty when it contains such inecherent nonsense as the
following: * An old ox, in blanket and slippers, is standing at the door
and singing benedictions. A Brihman female, desirous of offspring,
asks, ‘ Pray, o king, what is the meaning of intercourse on the day of
the new moon?’ or the following: *the cows celebrated this sacrifice”’
(Nanu * Juradgavo kambala-padukabhyim dedri sthito gayali manga-
lini® | tam brakmani prickhati puttra-kimd rajann amdydm labbanasya
ko rthak " | iti | © givo vai efat satiram dsata ™ sly-ddindm gsambaddha-
pralipandm vede satteat kathain sa dharme pramdnam). A reply is
contained in

Sitra 32.—Kyile od vimiyogah syt karmanah sambandhit | * The
passages to which objection is taken may be applicable to the duty to
be performed, from the relation in which they stand to the ceremony ™
(as eulogistic of it).

As a different reading and interpretation of this Sitra are given by
Sayaps in his commentary, p. 20, I shall quote it, and the remarks
with which he introduces and follows it:

Nanu vede krachid evom friiyate ** vanaspatayal safram dsata sarpdh
satram dasata™ 17 | latra vanaspatindm achelfanatedt sarpindin chetanatve )
'pi vidyd-rahitatedd na tad-anushphanadm sambhavati | Ato “Jaradgave
giyati madrakani” ityady-wnmatta-bila-vakya-sadritateat kenackit krito
vedah ity Géankya witaram sitrayati | © Krite cha aviniyogak ayié kar-
manah samatedt " | Yadi jyotishfomadi-valyam kenachit purushena bri-
wela taddniim krite tasmin vikye svarga-sidhanatee jyolishfomasya vini-
yogah na ayit | sadhya-sidhana-bhivasya purushens fnitum atakyatvdt |
drityate tu viniyogah | * jyotishfomena svarga-kimo yajeta” il | na cha
efal unmalfa-vilya-sadridam laukika-vidhi-vakya-vad bhdvya- karansti-
kartaryatd-rapais tribhir afdair upetaydh dhdvandyah avagamdt | loke
hi ¥ brakmanan bhojayed " iti vidhaw kidi kena katham ity dkankshayam

& Tn his commentary on the following aphorism S'abara Svimin gives only a part
of this quotation, consisting of the words Jaradgere gdyati matlakini, * An old ox
sings senseless words ;" and adds the remark: kechadi ndma foradgave payet, “How,
now, can an old ox sing # ** We must not therefore with the [ate Dr, Ballantyne take
Jaradgava for a proper name.
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Iriptim wddiéya odanena dravyens éaka-sapadi-pariveshana-prakarena iti
® yatha uchyate Jyotishtoma-vidhar api svargam uddisya somena dravyena
dikshaniyady-angopakira-prakirena ity ukte katham unmatta - vikya-
ssadrisam bhaved iti | vanaspaty-adi-satra-vakyam api na tat-sadrifasm
tasya salra-karmano jyotish{omdding samatvat | yat-paro ki fabdak sa
dabdarthah iti nyaya-vidah ahuh | syotishtomadi-vakyasya cidhayakatead
anushthane tatparyyam | vanaspaty- adi- satra-vikyasya arthavadatvad
prefamedyds tatparyam | sd cha avidyamanendapi karttuin dakyate | ache-
tanak avidedimiso "pi satram anushthitavantah kim punaé chetandh videdimso

brahmanah ifi satra-stutih |
“ But it will be objected that the Veda contains such sentences as
this: ‘trees and serpents sat down at a sacrifice.” Now, since trees
are insensible, and serpents, though possessing sensibility, are destitute
of knowledge, it is inconceivable that either the one or the other should
celebrate such a ceremony, Hence, from its resembling the silly talk
of madmen and children, as where it says,  An old ox sings songs (fit
only for the Madras )’ (see the Second Volume of this work, pp. 481 f£.),
the Veda must have been composed by some man. The answer to this
doubt is contained in the following Siitra (which I ean only render by
a paraphrase): ‘If prescribed by mere human authority, no rite can
have any efficacy ; but such ceremonies as the jyotishtoma rest on the
authority of the Veda; and narrative texts such as that regarding the
trees and serpents have the same intention as precepts, i.e. to recom-
mend sacrifice.” If the sentence enjoining the jyotishtoma sacrifice had
been composed by any man then, as the sentence was so composed,
the sacrifice so enjoined would not have been applicable as a means of
attaining paradise; for no man could know either the end, or the means
of accomplishing it. But the application in question is prescribed in
the Veda by the wotds ‘let him, who seeks paradise, sacrifice with the
Jyotishtoma.” Now this injunction does mot resemble the talk of a
madman, since we recognize in it, as in injunctions of a seeular kind,
the contemplation of the three characteristics of the action to be per-
formed, viz. its end, means, and mode. For, as when a question is put
in regard to the object for which, the instrument through which, and
the manner in which the precept, ‘to feed Brahmans,' is to be fulfilled,
we are told that the object is to be their satisfaction, the instrumental
substance boiled rice, and the manner, that it is to be served up with

L]
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vegetables and condiments ;—in the same way, in the Vedic injunetion
regarding the jyotishtoma, we are told that paradise is the object, that ®
soma is the instrumental substance, and that the application of the
introductory and other portions of the ritual is the manner. And when
this is so, how can this precept be compared to the talk of a madman ?
Nor does the sentence regarding trees, ete., celebrating a sacrifice,
admit of such a comparison, since the sacrifice in question is similar
to the jyotishtomd and other such rites. For logicians say that the
meaning of a word is the sense which it is intended to intimate. The
purport of the sentence regarding the jyotishtoma, which is of a pre-
ceptive character, is to command performance. The object of the sen-
tence regarding trees, ete., attending at a sacrifice, which is of a narra-
tive character, is eulogy; and this can be offered even by a thing
which has no real existence. The sacrifice is enlogized by saying that
it was celebrated even by insensible trees and ignorant serpents: how
much more, then, would it be celebrated by Brihmans possessed both
of sensation and knowledge!"

The following passage from the Nyiya-miili-vistara, a treatise con-
taining & summary of the doctrines of the Pirva-miminsi of Jaimini,
by Madhava Achiryya, the brother of Siyapa Achiryya (see above,
p. 66) repeats some of the same reasonings contradicting the idea that
the Veda had any personal author (i. 1, 25, 26):

LPavrusheyat na vd veds-vakywn syit powrvsheyata | Kathakadi-
samakhyandd vakyatedch chinyo-vdkya-val | Samdakhyd "dhyipakatvena
valyateam du pardhatam | Tatkarir-anupalambhena syat tale "pourushe-
yatd | Kathakad Kauthumainn Taitbiviyakam ilyadi samakhya lal-tad-
vedu-vishayd loke dpishta | taddhita - pratyayaé cha dena proktam ity
gaminn arthe varttate | tathd sati Vidsena prokiam Faiydsikam Bhira-
tam 1ty-addv iva pavrusheyatvam pratiyate | kincha | vimatai veda-vak-
yam paurusheyam | vakyateat | Kalidasidi-vakyasead itv prapte briama |
adhyayana-sampradiya-pravarttakatcena samakhyd upapadyale | Kalida-
sddi-grantheshu tat-sargdvasine karttarak wpalabhyante | tathd vedasydpi
pavrusheyatve tat-kartta upalabhyeta na cha upalabhyate | ato vakyatva-
hetuh pratikila-tarka-parahatad | tasmdd apaurwheyo vedah | tathd sali
purusha-buddhi-kritasya apramanyasya andéankaniyatead vidhi-vakyasya
dharme pramamyam susthitam | *

I have extracted this pnssage from Prof, Goldsticker's text of the Nyfiyo-miili-
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“[Verses] ¢Is the word of the Veda derived from a personal suthor
or not? It must (some urge) be so derived, since (1) it bears the
names of Kithaks, ete., and (2) has the characters of a sentence, like
wther sentences. No (we reply) ; for (1) the names*arose from parti-
cular persons being teachers of the Vedas, and (2) the objection that
the Vedic precepts have the characters of common sentences is refuted
by other considerations, The Veda can have no personal author, since
it. has never been perceived to have had a maker.’ [Comment] It is
objected (1) that the names Kithaka, Kauthuma, Taittiriyaka, ete., are
applied in common usage to the different Vedas; and the taddhita affix
by which these appellations are formed, denotes ¢ uttered by * [Katha,
Kuthumi, and Tittiri] (comp. Panini, iv."8; 101). Such being the
case, it is clear that these parts of the Vedas are derived from a per-
sonal author, like the Mahiibhirata, which is styled Vaiyisika, because
it waus uttered by Vyisa, ete, And farther (2), the sentemces of the
Veda, being subject to different interpretations, must have had a per-
sonal author, because they have the properties of a sentence, like the
sentences of Kilidisa, ete. To this we reply (1), the name applied to
any Veda originates in the fact that the sage whose name it bears, was
an agent in transmitting the study of that Veda. But (2) in the books
of Kilidisa and others, the authors are discoverable [from the notices)
at the end of each scetion. Now if the Veda also were the composition
of a personal author, the composer of it would, in like manner, be dis-
coverable ; but such is not the case. Hence, the objection that the
Veda partakes of the nature of common sentences is refuted by opposing
considerations: Consequently the Veda is not the work of a personal
author. And such being the case, as we cannot suspect in it any falli-
bility occasioned by the defects of human reason, the preceptive texts
of the Veda are demonstrated to be authoritative in questions of duty."”

IT.— Fedartha-prakage. The verses just quoted are repeated in the
Vediirtha-prakida of Midhava on the Taittiriya Sanhita (p. 26), with
a various reading at the beginning of the third line, viz.  samakhydnam
pravachandt” instead of **samakhya 'dhyapakatvena.” The comment
by which the verses are explained in the same work, is as follows:

Valmikiyam Vaiyasikiyam ityddi-samakhyanad Ramayana-Bharatd-

vistara; and [ am indebled to the same eminent scholar for some assistamce in my
tramslation of it.
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dikaim yathd pawrusheyam tathd Kathakawm Hauthumah Tailticiyam ity-
dadi-samakhyindd vedah pawrusheyah | kincha veda-vakyam paurusheyam *
viakyatrat Kalidasadi-vakya-vad iti chel | majvam | sampradaya-pravcrié-
tyd samakhyopapatteh | Vakyatva-hetus tv anupalabdhi-vivuddha-kilatya-
yapadishtah | Yatha Fydsa- Falmiki-prablritayas tad-grantha-nirmand-
vasare kaiéchid wpalabdhah anyair apy avichhinng - sampraddyens upa-
labhyante | na tathd veda-karttd purwshad kadehid uwpalabdhad | prat-
yuta vedasya wityatvam $ruti-smpitibhydm piarcam udahritam | Para-
matma tu veda-karttd "pi ne lawkika-pwrwehal | tasmat karttyi-dosha-
bhavad ndsty apramanya-sankd |

“Tt may be said (1) that as the Rimiyapa, the Mahibhirata, and
other such books, are regarded as the works of personal authors from
the epithets Vilmikiya (composed by Vilmiki), Vaiyisikiya (composed
by Vyiisa), etc., which they bear, so too the Veda must have had a
similar origin, since it is called by the appellations of Kathaka, Kau-
thuma, Taittiriya, ete.; and further (2), that the sentences of the Veda
must have had this origin, because they possess the properties of o
pommon sentence, like those of Kilidisa and others. But these ob-
jections are unfounded, for (1) the appellations of those parts of the
Veda are derived from the sages who were agents in transmitting the
study of them; and (2) the objection about the Veda having the pro-
perties of a common sentence is opposed to the fuct that no author
was ever perceived, and so proceeds upon an erroneons generalization.*
For though Vyisa and Vilmiki, etc., when employed in the composition
of their respective works, were perceived by some persons to be so en-

# This phrase thus translated (klEtyayipedishfa) is & techmical term in the
Nyiiya philosophy, denoting one of the Acte-abhisas, or “mere semblances of reasons,”
and is thus defined in the Nyfys-sitras, i. 40, Kalatyayipadishtah kilifitah, which
Dr. Balluntyne (Aphorisms of the Nydiya, p. 42) thus explains: * That [semblance of
a reason] is mis-timed, which is addoeed when the time is not [that when it might
have availed). [For example, suppose one srgues that] fire does not contain heat,
because it is factitious, [his argument is mis-timed if we have alrendy ascertained by
the superior evidence of the sonses that fire does contain heat]” It does not, however,

, how the cesential validity of an argument can depend at all on the time when

it is adduced, as is justly observed by Professor Goldsticker, who has favoured me
with his opinion on the sense of the phrase. After consulting the commentary of
Vitsyiyana in loco, he thinks the aphorism (which is not very distinetly explained
by the commentators) must denote the erroneous transforence of a conclusion deduced
from the phenomena happening at one * time,"” d.e, belonging to one class of cases,
to another class which docs not exhibit, or only apparently exhibits, the same pheno-
mena; in short, o vicious generalization.
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o £aged, and are known by others also [in after ages] to be the authors,
from the existence of an unbroken tradition to that effect ;—no human
 muthor of the Veda has ever been perceived. On the contrary, we
*have formerly shown that the eternity of the Veda is declared both by
itself and by the Smriti. And even if the Supreme Spirit be the maker
of it, still he is not & mundane person; and consequently, as no defeot
exists in the maker, there is no reason to suspect fullibility in his work.”

No notice has been taken by these commentators of an objection
which might have been raised to the validity of this reasoning, viz. that
the hymns of the Rich and other Vedas are all set down in the Anu-
kramaqts, or indices to those works, as being uttered by particular
rishis ; the rishis being, in fuct, there defined as those whose words the
hymns were—yasya vakyai aa rishih.” (See Colebrooke’s Misc. Ess.
i. 26, or p. 12 of Willisms and Norgate's ed.) Though, however, this
objection has not been alluded to in any of the preceding passages, an
answer has been provided to it in the well-kmown assertion of the
orthodox Indian writers that the rishis did not compose, but only saw
and afterwards repeated the hymns and other parts of the Vedas, which
had in reality pre-existed from eternity.

Thus, in the Vedirtha-prakiss on the Taittiriya Sanhita, p. 11, it is
said : _Afindriyirtha-drashtarak prishayah | Tesham veda-drashiritoaim
smaryate | Yugdnte 'ntarhitan® Veddn sefihdsin maharshayah | Lebhire
tapasd pirvam anufndlah svayambhued | (Mahibhirata, Sintiparvan,
verse 7660. Bee above, p. 49.) “The rishis were seers of things
beyond the reach of the bodily senses. The fact of their seeing the
Vedas is recorded in the Smriti: *The great rishis, empowered by
Bvaynmbhii, formerly obtained, through devotion, the Vedas and the
Itibiisas which had disappeared at the end of the [preceding] Yuga.'"

8o, too, Manu (as already quoted, Vol. I. p. 394) says, in similar,
although more general language: Prajdpatir idam édstraim tapasaivd-
spijal prabhub | Tathaiva ceddn rishayas fapasi pratipedive | * Praji-
pati created this Sistra (the Institutes of Manu) by austere-fervour
(fapas); and by the same means the rishis obtained the Vedas.”

% Bome passages from the Nirukta on this subject will be quoted in o later part of
this volume.

¥ The text of the Biblioth. Ind. reads fardi tdm. 1 have followed the M. Bh.,
which evidently gives the true reading,
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The following extract from the account of the Piirva-miminsi philo-
sophy, given in the Sarva-dardans-sangraha of Midhava Acharyya
(Bibliotheca Indica, pp. 127 ff,), contains a fuller summary of the con-
troversy between the Miminsakas and the Naiyiyikas respecting the
grounds on which the authority of the Veda should be regarded as
resting :

Syad etat | vedasya katham apaurusheyatvam abhidhiyate | tat-prati-
padaka-pramdnabhdrcat katham manyelhah apaurusheydh veddh | sampra-
deydvichehhede saty asmaryyomana-karttpikatead dtma-vad iti | tad etad
mandaim vileshapdsiddhel | powrusheya-reda-vadibhih pralaye sampra-
diiya - vichchhedasya kakskikarandt | kincha Eim idam asmaryyamdna-
karttrikatean nama | apratiyaming - kartfpikatvam asmarana - gochara-
karttrikatvain vd | na prathamah kalpak Parameivarasya karitul pra-
miter abhyupagamat | na dvitiyo vikalpasahateat | tatha hi | kim ekena
asmaranam abhipreyate sarcair od | na ddyah | “ yo dharma-éilo jita-
mana-roshah’ ityadishu muktakoktishu vyabhicharat | na deitiyab | sar-
vdsmaranasya asarvajna-durfndnaledf |

Paurusheyatee pramana-sambhavach cha veda-vakyani pourvsheyani |
vakyateat | Kalidasadi-vakya-vat | veda-vakydni dpta-pranitani | pra-
minatee sali vakyatvad Manv-ddi-vakya-vad iti |

Nanu | “Fedasyadhyayanain sarcam gure-adhyayana-pirvakam | vedd-
dhyayana-samanyad adhund 'dhyayanad yatha ™ | ity anumdnam prati
sidhanam pragalbhate iti chet | tad api na pramdpa-kofim praveshfum
iohte | ** Bharatadhyayanain sorcam gurc-adhyayana-parvakam | Bhara-
tadhyayanatvena sampratadhyayanain yatha ” it abhdse-samdna-yoga-
kshemateat | manu fatra Fydsah karttd itf smaryyale “ko Ay anyah
Pundarikakshad Makabharata-krid bhavet” ity-adde itV chet | tad
mad ajayata™ iti purnsha-sikte vedasya sa-kartrikatd-protipadanat |

Kincha anityah éabdah saminyavattve sati asmad-adi-vikyendriya-
grahyatead ghata-vat | nanv idam anumdnah sa evdyain ga-kirah ity
pratyabhiina-pramana-pratihatam iti chet | tad ati phalgu “ lina-punar-
jata-keda-dalita-kund”'-adav iva pratyabhijnayak samanya-vishayatcena
badhakatrabhavat |

Nanv abarirasya Paramebvarasya tale-ddi-sthandbhdcena varnochehd.
randsambhavat kathawm tat-pranitatvam vedasya syad iti chet | na tad
bhadram scabhdvato *arirasyapi tasya blalidnugrahdrtham lild-vigraha-
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grahapa - sambhavat | tasmdd vedasya apawrusheywlva-vaeche ywktiv na
® yubtd ity chet |

Tatra samidhanam abhidhiyats | Kim idam pavrusheyateam sisadhayi-

=ghitam | pwrushid wipannatva-matram | yathd eemad-adibhir akar ahar
uchehdryyaminasya vedasys | pramindntarena artham wpalabhya tat-
prakdfandya rachitatvam vd | yathd asmad-adiblir fea nibadhyamanasya
prabandhasys | prathame na vipralipattih | charame kim anwmdna-baldt
tat-sadhanam dgama-balad v | na ddyah | Malati-madhavadi-vakyeshu
savyabhichdrafvdt | atha pramdinatee sati 80 visishyate itv chet | tad api
na vipafehito manasi vaifadyam dpadyafe | promindntardgochardrtha-
pratipidatad ki vikyam Feda-vakyam | tat pramanantara-gochardriha-
pratipadakam i¢i sddhyamdne “ mama mitd bandhya " iti vad vydghata-
patat | kincha Parameévarasya hild - vigraha - parigrahablhyupagame "py
atindriyirtha-darfanain na sanjaghatiti defa-kala-svabhdva-viprakrish-
tirtha- grahanopiyabharat | ma cha tach-chakshur-adikam eva tadrik-
pratiti-janana-kshamam i¢i mantaryam | drish{dnusdrenaiva kalpandyah
dfrayaniyatedl | tod whfad Gurubkib sarcajna - nirakarana - veldydm
“yalripy atifayo drishtak sa svarthanatilanghanat | dira-sakshmadi-
drishpau syad na rape frotra-erittita” iti | atah eva na dgama-dalat tat-
sdhanam |

“ Tema proktam™ iti Paminy-anwdisans jagraty api Kathaks- Kalapa-
Taittiriyam ityadi-somdakhyd adhyayana-sampraddya-pravartéakae-visha-
yatvena wpapadyate | tad-vad atrdpi sampradaya-pravarttaka-vishaya-
trendapy upapadyate | na cha anumdna-balat fabdasya anityatva-siddhik |
pratyabhijnd-virodhdt | . . . .

Nanv idam pratyabhijndnam gafeadijati-cishayan ne gadi-cyakiv-
rishayaim tisim prati-purusham bhedopalambhad | anyathd *'Somatarmd
‘dhite" its vibhdgo na syad iti chet | tad api fobhaim na bibhartti gadi-
vyakti-bhede pramanabhicena gateadi-jati-vishaya-kalpandydm pramand-
bhavat | Yathd gatvam ajinatah ekam eva bhinng-defa-parimdna-sai-
sthana-vyakly-upadhina-vasad bhinna-defam irva alpam ica mahad ica
dirgham ira vdmanam sva prathate tathd ga-vyaktim ajanatah ekd 'pi
eyanjaka-bhedat tat-tad-dharmanubandhini pratibhdsate | efena virud-
dha-dharmadhydsad bheda - pratibhdsal iti pratyukiam | fatra kid
seabhariko viruddha-dharmadhyase bheda-sadhakatvena abhimatah prd-
titiko va | prathame asiddhih | aparatha svabhdvika-bhedabhyupagame
data ga-karan wdachdrayat Chwitra iti pratiipatiih syad na {u dasa-
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kritvo ga-karah iti | doitiye tu ma svabhdvika-bheda-siddhih | na i
paropddhi-bledena svabhavikam aikyam vikanyate | ma bhad nabhaso "pi i
kumbhddy -upadhi- bhedat svabhaviko bhedah | . . . . tad ukiam dehdry-
yail | * prayojanam tu yay jites tad varnid eva labhyate | vyakti-labhyam ¢
tu ndadebhyah i6i gatvadi- dhir eritha” iti | tathd cha * pratyabhijng
gada dabde jagartti niravagrald | anityatednumdndni saive sarvani bd-
dhate™ | . . . . talaé cha vedasya apavrusheyatayd nirasta-samasta-fankd-
kalankinkuratvena svatal siddhain dharme pramdanyom 88 susthitam |

“Be it so. But how [the Naiyiyikes may ask] is the Veda alleged
to be underived from any personal author? How can you regard the
Vedas as being thus underived, when there is no evidence by which
this characler can be substantinted ? The argument urged by you Mi-
miinsakas is, that while there is an unbroken tradition, still no author
of the Veda is remembered, in the same way as [none is remembered ]
in the case of the soul (or self). But this argument is very weak, be-
canse the usserted characteristics [unbrokenness of tradition, ete.] are not
proved ; since those who maintain the persomal origin [i.e. origin from
a person ] of the Veda, object that the tradition [regarding the Veda]
was interrupted at the dissolution of the universe (pralaya).® And
further: what is meant by the assertion that no author of the Veda is
remembered ? Is it (1) that no anthor is believed ? or (2) that no author
is the object of recollection 2 The first alternative cannot be accepted,
ginee it is acknowledged [by us] that God (Paramefrara) is proved to
be the author. Nor can the second alternative be admitted, as it cannot
stand the test of the following dilemma, viz, Is it meant {a) that no
author of the Veda is recollected by some one person, or (3) by any
person whatever? The former supposition breaks down, since it fuils
when tried by such detached stanzas as this, * he who is religions, and
has overcome pride and anger,’ ete.” And the latter supposition is in-
admissible, since it would be impossible for any person who was not
omniscient to know that no author of the Veda was recollected by any
person whatever.

» This objection oceurs in & passage of the Kuswmdnjali, which I shall quote
further on.

% T do not know from what work this verse is quoted, or what is its soquel. To
prove anything in point, it must apparently go on to assert that such o saint asis here

described remembers the author of the Veda, or ot least has such superhuman facul-
ties as would enable him to diseover the author,
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* And moreover, [ the Naiyiyikas proceed], the sentences of the Veda
*must have originated with a personal author, as proof exists that they
had such an origin, since they have the character of sentences, like
those of Kilidisa and other writers. The sentences of the Veda have
been composed by competent persons, sinee, while they possess au-
thority, they have, at the same time, the character of sentences, like
those of Manu and other sages.

*But [ask the Miminsakas] may it not be assumed that, * All study
of the Veda was preceded by an earlier study of it by the pupil’s pre-
ceptor, since the study of the Veda must always have had one common
character, which was the same in former times ss now ;'™ and that
this inference has force to prove [that the Veda had no author or was
eternal] * Buch reasoming [the Naiydyikes answer]is of no force as
proof, [for it might be urged, with an equal show of reason, that] * All
study of the Mahabhirata was preceded by an earlier study of it by the
pupil's preceptor, since the study of the Mahibhiirats, from the mere
fuct of its being such, [must have had the samp character in former
times] as it has now;' and the advantage of such an argument is
simply illusory. But the [Miminsakns will ask whether there is not a
difference between these two cases of the Veda and the Mahibhirata,
since] the Bmriti declares that [Vishuu incarnate as] Vyiisa was the
author of the latter,—acoording to such texts as this, * Who else than
Pundarikiksha (the lotus-eyed Vishou) could be the maker of the
Mahibhirata ? ' (see above, p. 39),—[whilst nothing of this eort is
recorded in any Sdstra in regard to the Veda]., This argument, how-
ever, is powerless, singe it is proved by these words of the Purusha-
siiktn, ‘ From him sprang the Rich and Siman verses and the metres,
and from him the Yajush verses,’ (above, p. 3) that the Veda had a
maker,

¢ Further [proceed the Naiyiyikas] we must suppose that sound
[on the eternity of which the eternity and uncreatedness of the Veda
depend] is not eternal, since, while it has the properties belonging to a

# The purport of this verse is, that as every generation of students of the Veda
must have been precoded by un earlier generation of teachers, and as there is no reason
to assume any varistion in this process by supposing that there ever had been any
student who taught himself; we hove thus a resressws ad dfnifum, and must of
necessity conclude that the Yedas had no author, but were eternal,
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genus, it can, like a jar, be perceived by the external orgmlafh@ingsm
such as ourselves. But [rejoin the Mimiinsakns], is not this inference
of yours refuted by the proof arising from the fact that we recognise
the letter G [for example] as the same we have heard before? This
argument [replies the Naiyiyika] is extremely weak, for the recogni-
tion in question having reference to a community of species,—as in
the case of such words as ¢ hairs cut and grown again, or of full- blown
jasmine,” etc.,—has no force to refute my assertion [thet letters are
not eternal ].

¢ But [asks the Mimdnsaka] how can the Veda have been uttered
by the incorporeal Paramesévara (God), who has no palate or other
argans of speech, and therefore eannot be conceived to have pronounced
the letters [of which it is composed]? This objection [answers the
Naiyiyika] is not happy, because, though Parameévara is by nature
incorporeal, he can yet, by way of sport, assume a body, in order to
shew kindness to his devoted worshippers. Consequently, the argu-
ments in favour of the doctrine that the Veda had no personal author
are inconclusive.

1 shall now [says the Miminsaka] clear up all these difficulties.
What is meant by this paurusheyafra (‘derivation from a personal
author ') which it is sought to prove? Is it (1) mere procession (uf-
pannatva) from a person (pwrusha), like the procession of the Veda
from persons such as ourselves, when we daily utter it ? or (2) s it the
arrangement —with a view to its manifestation—of knowledge aequired
by other modes of proof, in the sense in which persons like ourselves
compose a treatise ? If the first meaning be intended, there will be no
dispute. If the second sense be meant, I ask whether the Veda is proved
[to be authoritative] in virtue (a) of its being founded on inference, or
(8) of its being founded on supernatural information (dgama-balat)? The
former alternative (a) [f.e. that the Veda derives its authority from
being founded on inference] eannot be correct, since this theory breaks
down, if it be applied to the sentences of the Mailati Midhava or any
other secular poem [which may contain inferences destitute of autho-
rity]. If, on the other hand, you say {(#), that the contents of the
Veda are distinguished from those of other books by having authority,
this explanation also will fuil to satisfy a philosopher, For the word
of the Veda is [defined to be] a word which proves things that are not
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vible by any other evidence. Now if it could be established that
this Vedie word did nothing more than prove things that are provable
by other evidence, we should be involved in the same sort of contra-
fliction as if a man were to say that his mother was a barren woman,
And even if we conceded that Paramedvara might in sport assume a
body, it would not be conceivable that [in that case] he should perceive
things beyond the reach of the senses, from the want of sny means of
apprehending objects removed from him in place, in time, and in natore.
Nor is it to be thought that his eyes and other senses alone would have
the power of producing such knowledge, since men can only attain to
conceptions corresponding with what they have perceived. This is
is what has been said by the Guru (Prabhikara) when he refutes [this
supposition of ] an omniscient author: * Whenever any object is per-
ceived [by the organ of sight] in its most perfect exercise, such per-
oeption can only have reference to the vision of something very distant
or very minute, since no organ can go beyond its own proper objects,
as e.g. the ear can mever become cognizant of form.” Hence the au-
thority of the Veda does fnot arise in virtue of any supernatural in-
formation [acquired by the Deity in a corporeal shape].

' Without any eontravention® of the rule of Pinini (iv. 3, 101; see
above, p. 83) that the grammatical affix with which the words Kithaka,
Kilipa, and Taittiriya are formed, imparts to those derivatives the sense
of ‘ uttered by ' Katha, Kalipa, ete., it is established that the names first
mentioned have reference [not to those parts of the Veds being composed
by the sages in question, but] to the fact that these sages instituted the
practice of studying those parts of the Veda. Here also these appella-
tions ought to be understood in the same manner, as referring to the fact
of those sages being the institutors of the study of the Veds ; and we are
not to think that the eternity of sound [or of the words of the Veda] is
disproved by the force of any inference [to be drawn from those names],
since this would be at variance with the recognition [of letters as the
same we knew before] (see above, Miminsa Siitras, . 19 £, p. 75). . . . .

¢ But [the Naiyiiyikas will ask] does not the recognition [of G and
other letters as the same we knew before] refer to them as belonging
to the [same] species, and not as being the [same] individual letters,
since, in fact, they are perceived to be different [as uttered by] each

# Literally * although the rule of Pinini bo awake."
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person,—for otherwise it would be impossible for us to make any dis-
tinetion [between different readers, as when we say], ‘ Bomadarman is
reading?’ This objection, however, shines as little as its p

and has been answered in this way, viz. that as there is no proof of any
distinetion of individuality between G's, ete., there is no evidence that
we ought to suppose any such thing as a species of (s, ete. [i.e. of G's
and other letters each constituting o species]. Just as to the man who
is ignorant that G's constitute a species, [that letter], though one
only, becomes, through distinction of place, magnitude, form, indi-
viduality, and position, variously modified as distinet in place, as
small, as great, as long, or as short, in the same way, to the man who
is ignorant of an individuality of G's, [i.e. of G's being numerically
difforent from each other], this letter, though only one, appears, from
the distinction existing between the difforent persons who utter it, to be
connected with their respective peculiarities ; and as contrary characters
are in this way erroneously ascribed [to the letter G, there is a falla-
cious appearmnee of distinetness [between different G's]. But does this
ascription of contrary charscters which is thus regarded as creating a
difference [between G's] result from (1) the nature of the thing, or (2)
from mere appearance? There is no proof of the first alternative, as
otherwize an inherent difference being admitted between different G's,
it would be established {hat Chaitrn had uttered tem (different] G's,
and not [the same] G ten times. But on the second supposition, there
is mo proof of any inherent distinction [between G's]; for inherent
oneness (or identity) is not destroyed by a difference of extrinsic dis-
guises [or characteristics]. 'We must not conceive, from the merely
apparent distinctness [occasioned by the separation of its parts] by
jars, ete., that there is any inherent distinetness in the atmosphere
iteelf. . ... It has been said by the Achiryys ‘ The object which
the Naiyiiyikas seck, by supposing a species, is in fact gained from
the letter itself; and the object at which they aim by supposing an
individuality in lotters, is attained from audible sounds (i.e. the se-
parate utterances of the different letters), so that the hypothesis of
species, ete., is useless.’ And he thus reaches the conclusion that,
¢since, in respect of sounds (letters), recognition has so irresistible a
power, [literally, wakes, unrestrained], it alone repels all inferences
sguinst the eternity [of sound, or the Veda]" After some further
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, trgumentation the MimAnsaka arrives at the eonclusion that “as every
mpuhhon of doubt which hes germinated has been set nside by the
nnderived character of the Veda, its authority in matters of duty is
*shewn to be self-evident.”

I ehall not attempt to carry forther my translation of this abstruse
discussion, as the remainder of it contains much which I should find
great diffionlty in comprehending.®

[Although not direetly connected with the sabject in hand, the fol-
lowing passage from Sankara’s commentary on the Brahma Sitras, iii.
2, 40," will throw some further light on the doctrines of the Mimiinsi.
In the two preceding Biitras, as explained by Sankara, it had been
asserted, both on grounds of reason and on the authority of the Veds,
that God is the anthor of rewards, In the 40th Sitra a different doe-
trine is ascribed to Jaimini :

Dharmai Jaiminir alak eva | Jaiminis te dcharyyo dharmam p.i'mfuyn
datdram manyate | ata eva hetoh fruter upapatled cha | driyate tdvad
ayam arthah © seargo-kamo yajeta " ity evam adishu valyeshu | tatra cha
vidhi-druter vishaya-bhdvopagamad yageh scargasya wipddakad iti gam
yate | anyatha hy ananushthdtrike yigak dpadyeta tatra asya upadefasya
vaiyarthyad sydf | nane anukshapa-vindéinak karmanalh phaladm ne wpa-
padyads iti parityakio "yam pakshad | na esha doshah éruti-pramdnyat |
srutis chet praminam yathd ‘yam karmo-phala-sambandhal druiah wpa-
padyate tatha kalpayitavyak | na cha anntpidya kimapy apiread karma
cinadyal kilantaritam phalam ditum faknoti ity atah karmano vd sakahma
kdchid wttardvastha phalasys vd piredvastha apiream nama asti itV tark-
yate | upapadyate cha ayam arthah wktena prakirena | Jévaras tu phalam
daddti ity anupapannam avichitrasys biranasya vichitra-kiryydnupapat-
teh vaishamya-nairghrinya-prasangdd anvahfhina-vaiyarthyapatted cha |
tdsmad dharmid eva phalam dti |

“ ¢ Taimini says that for this reason virtue [is the giver of rewand].’
The Achiiryya Jaimini regards virtue [i.e. the performance of the pre-
seribed rites and duties] as the bestower of reward. * For this reason,’

# Tn fact I have left out some pages of the translation which I had given in the
first edition, as well as the corresponding portion of the text. I am indebted to the
kindness of Professor Goldstlcker for various suggestions towards the improvement
of my translation. But two of the passages on which he hed favoured me with his

inlon are, to my own apprehension, so obspure, that I have omitted them,
1 It is partly quoted in Prof. Banerjea’s work on Hindo Philosophy.
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and because it is proved by the Veda. This is the purport of the Vedic
text, ‘ Let the man who eeeks paradise, sacrifice,’ and others of the,*®
same kind. As from this Vedic injunction we must infer the existence
of an object [to be sought after] it is concluded that sserifice has thes
effect of producing heavenly bliss; for otherwise we should be involved
in the absurdity of a sacrifice without a performer [since no one would
care to sacrifice without an object], and thus the injunetion would be-
come froitless. But may it not be said that it is not conceivable that
any fruit should result from & ceremony which perishes every moment,
so that this view must be abandoned? No, this defect does not attach
to our Miminsaka statement, since the Veda is authoritative. If the
Veda be authority, this connection of the reward with the ceremony
must be supposed to exist just as is proved by the Veda. But as a
ceremony which perishes without gemerating any unseen virtue, can-
not produce a reward at o distant time, it must be concluded that there
is either a certain subtile ulterior form of the ceremony, or a certain
subtile anterior form of the reward, which is called ‘unseen virtue.’
And this result is established in the manner before mentioned. But it
it is not proved that God bestows rewards, because it is inconceivable
that a uniform Canse [such as He is] should produce various effects,
and because the performance of ceremonies would be useless, owing to
the partiality and unmercifulness which would attach [to the supposed
arbiter of men's deserts].  Hence it is from virtue alone that reward
results,”

How far this passage may be sufficient to prove the atheism of the
Mimiinsd, I will not attempt to eay. Before we could decide on such
a question, the other Sitras of that school which refer to this question
(if there be any such) would have to be consulted.

Professor Banerjea also quotes the following text from the popular
work, the Vidvan-moda-tarangint, in which the Miminsakas are dis-
tinetly charged with atheism :

Devo na kaichid bhuvanasya kartia bharttd na hartia 'pi eha kadehid
date | karmanuripini subhasubhani prapnoti sarve hi Janah phaldnd |
vedasyd karitd na eha kabehid aste mityah hi éabdah rackana hi nityd |
praminyam asmin scatah eca siddham anddi-siddhe} paratah katham tad |

“There is no God, maker of the world: nor has it any sustainer or
destroyer; for every man obtains a recompence in conformity with his
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works. Neither is there any maker of the Veda, for its words are
Rternal, and their arrangement is eternal.  Its authoritativeness is self-
demonstrated, for since it has been established from eternity, how can
it be dependent upon anything but itself? »

I learn from Professor Banerjea that the Miminsaka commentator
Prabhikara and his school treat the Piirva Mimfnsi as an atheistic
system, while Kumirila makes it out to be theistic. In fact the latter
author makes the following complaint at the commencement of his
Viirttika, verse 10: Prayenaiva hi Mimanda loke lokayatikrita | tam
dstika-pathe karttum ayam yatnah krito mayd | “ For in practice the
Miminsi has been for the most part converted into a Lokiyata®
(atheistic) system; but I have made this effort to bring it into a theistic
path.” See also the lines which are quoted from the Padma Purina by
Vijnina Bhikshu, commentator on the Sinkhya aphorisms, in a passage
which I shall adduce further on. ]

It appears from a passage in Patanjali’s Mahabhishya, that that great
grammarian was of opinion that, although the sense of the Veda is
cternal, the order of the words has not continued uniform ; and that it
is from this order having been variously fixed by Katha, Kalipa, and
other sages, that different portions of the Indian scriptures are called
by their names.

The following passages from the Mahibhashya, and from the Com-
mentaries of Kniyyata and Nigojibhatta thereon, are extracted from
the fuller quotations given by Professor Goldstiicker in pp. 147 £, of
the Preface to his Minava-kalpa-siitra.

Patanjali : Nanu cha uktaiis “na i chhandamsi kriyante nityani chhan-
damai" iti' | yadyapy artho mityak | ya tv asaw carnanupiri sd anitya
tad-bhedach cha etad bhavati Kathakain Kilapakam Mawdakam Paippala-
dakam ityadi . . . .| Kaiyyata: © Nityani" iti | karttur asmaranat
tesham iti bhavah | “ya tv asav” it | makdpralayadishu carnanupirei-
vindée punar ulpadya rishayah safmskirdtifayid vedartham smritva éabda-
rachandh vidadhati ity arthah | “tad-bhedad iti | anupiarvi-bhedad ity
arthal | tatad cha Kathadayo vedanupireyak karttirah eva ityadi |
Nigojibhatta: Asmidena vedasyas mityatvam scilpitya améena anityatvam
dha “yadyapy arthak” iti | anena vedatvam sabdarthobhaya-vritti-dhva-
nitam | nanu ' dhatd yatha pirvam akalpayad®™ ityadi-iruti-balena

" Bee Colobrooke’s Mise, Ess, i, 402 1L, or p, 250 . of Willinms and Norgate's ed.
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anupirel api sd eva itV nacya-pirca-mimamsd-siddhantat sa nitya iti
ayuktam ata aha ** mahdpralayadishe” iti | dnupitroyis tat-tat-kshand-
ghatitatvena anityateam iti bhacah iti Eechit | tan na | yadyapy arthe
nityak" ityadi-vakya-fesha-virodhat | arthasyapi fyotishfomdder anityat-
vdt | pravakdeichchhedena nityateain tu ubkayor api tasmad mancantars-
bhedena anupirei bhinng eva ** prati-manvantarai chaishd Srutiv anyd
eidhiyate” ity ukter ily anye | pare tu | ** artho nityak™ ity atra Frita-
katva-virodhy-anityatvasya eva abhyupagamak pirva-pakshind  tadrida-
nilyatvasya eva chhandassn wkteh | evaim cha artha-dabdena atra Hraral |
mukhyatayd tasya eva sarea-veda-tatparyya-vishayatvat | * vedaié cha
sarcair akam eva vedyah " itV Qitokter ity ahih | varpdnupidreyak anil-
yatve manam dha * tad-bheddch cha " iti | anityatea-vyapya-bhedena tat-
siddhih | Bhedo'tra nanatvam | Fivare tu na nandtvam | bhede manam
vyavahdram aha | “ Kathaka" ityadi | arthailye "py anupirei-bhedad
era Kathaka-kaldpakadi-cyacaharah iti bhdvak | atra dnupiret anifyd
iy wkleh padini tany eva iti dheanitvam | tad dha * tatad cha Kathi-
dayah " ityady |

As Professor Goldstiicker has only given (in p. 146 of his Preface) a
translation of the above extract from Patanjali, and has left the pas-
sages from Kaiyyata and Nigojibhatta untranslated, I shall give his
version of the first, and my own rendering of the two last.

Patanjali : *“Is it not said, however, that *the Vedas are not made,
but that they are permanent (i.e. eternal)?’ (Quite so); yet though
their sense is permanent, the order of their letters has not always re-
mained the same ; and it is {hrough the difference in this latter respect
that we may speak of the versions of the Kathas, Kalipas, Mudakas,
Pippalidakns, and so on.” Kaiyyata on Patanjali: ** Eternal;’ by
this word he means that they are so, becanse no maker of them is
remembered. By the words, “ the order of their letters,’ ete., it is
meant that, the order of the letters being destroyed in the great
dissolutions of the universe, ete., the rishis, when they are again
created, recollecting, through their eminent science, the sense of the
Veda, arrange the order of the words. By the phrase, ‘ through the
difference of this,’ is meant the difference of order. Consequently,
Katha and the other sages [to whom allusion was made ] are the authors
of the order of the Veda.” Nagojibhatta on Patanjali and Kaiyyafa :
* Admitting in part the eternity of the Veda, he, Patanjali, declares in
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.f.ha words, thongh the sense is eternal,’ etc., that it (the Veda) is also
in part not eternal. By this elause it is implied that the character of the
Veda assuch is constituted both by the words and by the sense.” Butis
flot the order also eternal, since it is a settled doctrine of the modern
Miminsakas, on the strength of such Vedic texts as this, ¢ the creator
made them as before,” ete., that the order alse is the verfme? No;
this is incorrect, and in consequence, he (Kaiyyata) says, “in the great
dissolutions,” ete. Some say the meaning of this is, that the order is not
eternal, inasmuch as it is formed in particular moments. But this is
wrong, because it is opposed to the conelusion of the sentence, * though
their sense is eternal,’ cte., and because the objects signified also, such
as the jyotishtoma sacrifice, are not eternal. Others say that both the
sense and the order of the words are eternal [or permanent], owing to
the continuity of the tradition ; and that, consequently, it is in different
maonvantaras that the order of the words is different, according to the
text, “in every manvantars this éruti (Veda) is made different.’, Others
aguin think that in the words, * the sense is eternal,’ ete., an admis-
sion is made by an objector of an eternity opposed to the idea of
production, since it is only such a [qualified] eternity that is men-
tioned in the Veda; and that thus the word ‘sense,” or ‘object’
(arthak), here refers to Iévara, beeause he is the principal object which
i8 had in view in the whole of the Veda, according to the words of the
Bhagavad-giti (xv. 15), ‘It is I whom all the Vedas seck to know.'
He next states the proof of the assertion that the order of the letters is
not eternal, in the words, *through the difference of this,’ ete. The
difference in the order is proved by the difference in the things included
under the category of non-eternity. Difference here means variety. But
in Tévara (God), there is no variety. He declares current usage to be
the proof of difference, in the words * Kithaka,” etc., which mean that,
though the sense is the same, we use the distinetions of Kithaka, Kila-
paks, ete,, in cousequence of the difference of armngement. Here by
saying that the order is not eternal, it is implied that the words are the
same. And this is what is asserted in the words [of Kaiyyuta], ‘con-
sequently Kathn and the other sages,”" ete.

® 1 am indebted to Profesor Goldstiicker for a correction of my former rendering
of this sentence, nud of several others in this passage of Nagojibhatta.

T



98 OPINIONS REGARDING THE ORIGIN, ETC.,

After quoting these passages at greater length than I have given 1
them, Professor Goldstiicker goes on to remark in his note: “T have
quoted the full gloss of the three principal commentators, on this im-
portant Siitra [of Pinini] and its Virttikas, because it is of considerable
interest in many respeets, . . . . We see Kaiyyata and Nagojibhatta
writhing under the difficulty of reconciling the eternity of the Veda
with the differences of its varions versions, which, nevertheless, main-
tain an equal claim to infallibility. Patanjali makes rather short work
of this much vexed question; and unless it be allowed here to render
his expression raras (which means ‘letter*), ‘ word,’ it is barely pos-
sible even to understand how he can save consistently the eternity or
permanence of the ‘sense’ of the Veda. That the modern Miminsists
maintain not only the ‘eternity of the sense,’ but also the * permanence
of the text,’ which is tantamount to the exclusive right of one single
version, we learn, amongst others, from Nigojibhatta. But as such a
doctrine has its obvious dangers, it is not shared in by the old Mimin-
sists, nor by Nigoji, as he tells us himself. He and Kaiyyata inform
us therefore that, amongsf other theories, there is one, according to
which the order of the letters (or rather words) in the Vaidik texts got
lost in the several Pralayas or destructions of the worlds; and sinee
each manvantara had its own revelation, which differed only in the
expression, not in the sense of, the Vaidik texts, the various versions
known to these commentators represent these successive revelations,
which were ‘ remembered,’ through their * excessive accomplishments,”
by the Rishis, who in this manner produced, or rather reproduced, the
texts current in their time, under the name of the versions of the
EKathas, Kanlipas, and so on. In this way each version had an equal
elaim to sanctity. There is a very interesting discussion on the same
subject by Kumirils, in his Miménsa-virttika (i. 3, 10).”

II1. The Vedanta.—I proceed to adduce the reasonings by which Bada-
riyana, the reputed author of the Brahma, Siriraka, or Vedinta Sitras,
as expounded by Sankara Achiiryya in his S'arirake-mimamsa-bhashya,
or commentary on those Siitras, defends the eternity and authority of
the Vedn. His views, as we shall see, are not by any means identica)
with those of Jaimini and his school. After discussing the question
whether any persons but men of the three highest tribes are qualified
for divine knowledge, the author of the Bhtras comes to the conclusion
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fhat Sidras, or persons of the fourth tribe, are incompetent, while
beings superior to man, the gods, are competent '™ (Colebrooke’s Mise.
Ess. i. 348, or p. 223 of Williams and Norgate’s ed.) In Satra, i. 3,
25, the author determines that the gods have a desire for final emanei-
pation, owing to the transitoriness of thejr glory, and a_capacity for
attaining it, because they possess the qualities of corporeality, eto.;
and that there is no obstacle which prevents their acquiring divine
knowledge. A difficulty, however, having been raised that the gods
cannot be corporeal, because, if they were so, it is necessary to conoeive
that they would be corporeally present (as priests actually are) at the
ceremonial of sacrifice, in which they are the objects of worship,—a
supposition which would not consist with the usual course of such cere-
monies, at which the gods are not seen to be corporeally present, and
would, in fact, involve an impossibility, since Indra, for example, being
but one, could not be corporeally present at numerous sacrifices at
once ;—this difficulty is eolved (under Satra i. 8, 27) in two ways,
either by supposing (1) that the gods assume different forms, and
are present at many sacrifices at once, although invisible to mortals: or
by considering (2) that, as a sacrifice is offered to (and not, by) a deity,
many persons may present their oblations to that deity at once, just as
one Brihman may be saluted by many different persons at the same
time. It is, therefore, concluded that the corporeal nature of the gods
is not inconsistent with the practice of sacrifice. Having settled these
points, Bankara comes to Siitra i, 3, 28 :

“8'abde iti chet | na | atah prabhavit | pratyakshanumanabhyim " |

Mi nima vigrahavattee decadindm ablyupagamyamane karmani kas-
chid virodhah prasanyi | éabde tu virodhah prasajyeta | katham | Awi-
pattikain M éabdasya arthens sambandham déritya * anapekshatvad "
itf vedasya pramanyam sthapitam | Idanidm tu vigrahavati devata *bhyu-
pagamyamdnd yadyapy aifvaryya-yogdd yugapad aneka-karma-samban-
dhiné hactimahi bhunjita tathapi vigraka-yogad asmad-adi-vaj janana-ma-
ranavall sd iti nityasya fabdasya anityena arthena nitya-sambandhe pra-
liyamane yad vavdike abde pramdpyan sthited tasya virodhab syad o
chet | na ayam apy asti virodhal | kasmdd * atah prabhavat” | Atahk eva

1% For a discussion of the different question whether the gods can practise the cere-
monies prescribed in the Vedas, see the Firt Volume of this work, p. 368, note.
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ki vaidikat abdad devaditam jagat prebhacati | Nanu * janmadi asya
yatah " (Brahma Siitrus i. 1, 2) it/ brahma-prabhavateai jagato 'vadhd-
ritam katham iha sabda-prabhavateam wchyate | Apicha yadi ndma vai-
dikat $abdad asya prabhavo 'bhyupagatak katham etavata virodhah sabdd
parihpitad | yavata Vaseg Rydrah Adityah Vidvederah Marutah ity ete
‘rthah anityak eva wipattimattvat | Tad-anityatve cha tad-rdchakdnai
vaidikindm Vase-adi-iabdanam anityatvam kena viryyats | Prasiddhain ki
loks Devadattasya putre wipanne Yajnadattal iti tasya ndma kriyate iti |
Tasmad virodhah eva fabde iti chet | na | Gavadi-sabdartha-sambandha-
nityatva-darianat | Na M gavadi-vyaktinam ulpattimattce tad-dkyitindm
apy utpattimativam syid dracya-guna-karmandi hi vyaktayak eca utpad-
yante na akpitayah | Abpitibhis cha abddniim sambandho na vyaktidhih |
vyaktingm dnantyal sambandha-grahendnupapatteh | Fyaktishu wif padiya-
mandaw apy dkritindi nityatead na gavadi-Sabdeshu kaichid virodho dris-
yate | Tatha devadi-vyakii-prabhavabhyupagame "pi dkyiti-nitystvad na
kaehid Vausc-adi-Sabdeshu virodhah ité drashtavyam | Akriti-viseshas tu de-
vadindam mantrarthacadadibhyo vigrahavatteady-avagamad avagantavyah |
Sthana - videsha-sambandha-wimittas cha Indradi - fabdah sendpatyadi-
$abda-rat | Tataé cha yo yas tat tat sthianam adhitishthati sa sa Indradi-
$abdair abhidhiyate iti na dosho bhavati | Na cha idas éabda-prabhavat-
cam Brakma-prabhavatva-vad upddina-kirenatvabliprayena wehyate |
kathawm tarki sthiti-vachakatmana mitys fabde nityértha-sambandhini
sabda-vyavahdra-yogydartha-vyakii-nishpattir “atah prabhaval” ity wuch-
yate | katham punar avagamyate fabdat prablavati jaged iti | ** pratya-
kshanumanabhyim " | Pratyakshasm srutih | pramdsyam prali anape-
kshateat | anwmdnat smritih | praminyam prati sapekshatvat | Te hi
fabda-paredim spishtim daréayatah | * Ete" iti vai projapalir devin
asrijata * aspigram ™' itd manwahydn * indarah " 7 pilrims “tirak pari-
tram ™" ifi grahin * dfuvad” itV stotrom Spidedmi '’ 6 dastram * abhi
saubhaga ? ity anyah prajak i frutih | Tatha 'myatripi ' sa manasd
vacham mithunam samablavad’ (Satapatha Brihmapa x. 6, 5, 4, and
Brihadiranyaks Upanishad, p. 50) ityidind faire fafra fabda-pireila
srishtih éravyate | Smyitir api * anddi-nidhand nityd vdg utsrishfa svayam-
bhurda | adau vedamayi dicyd yatah sarcvih pravpittayah” ity utsargo'py
ayaim rachah sampradiya-pravarttandtmako drashtaryah anddi-nidhand-
yiih anydadrifasya wisargasys asambharat | Tatha “ nama rapain cha bhi-
tandam karmandim cha pravarttanam | Veda-fabdebhya evadau nirmame sa
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mahesrarah™ iti| “sarveshdm cha sa ndmdni karmani cha prithak prithak |

* Veda-fabdebhya evadau prithak samsthas cha nirmame” ili cha | Apicha
chikirshitam artham anutish{han tasya vdchakah fabdam pirvan smpilra
paichiat tam artham anutishthati of¢ sarveshdim nak pratyaksham etat |
Tutha prajapater api srashiuh spishteh purcai vaiditah éabdak manasi
pradurbabhivul paschat tad-anugatan arthin fasarjja itV gamyate | Tatha
cha $rutib “sa bhar iti vydharan bhamim aspijata”'® ity-coam-adika
bhitr-adi-abdebhyah eva manasi pradurbhitebhyo bhar-adi-lokan pradur-
bhatan spishtan darfayati | kim-atmakam punah daddam abhipretya idasi
éabda-prabhavateam wchyate | sphotam ity dha | . . . . Toxmad nityat
fabdat sphota-ripad abhidhayaekat kriya-kiraka-phala-lakshonai jagad
abhidheya-bhutam prablavatiti | . . . . Tata cha nityebhyal fabdebhyo
devidi-vyakiinam prabhavad ity aviruddham |

Siitra i. 3, 29. “Ata eva cha nityatvam " | svatanfrasya karttuh sma-
vandd eva hi sthite vedasya nityatve decadi-cyakti-prabhavabhywpagamena
tasya virodham déankya * atah prabhavad" iti parihritya iddnin tad era
veda-nityateam sthitai dradhayali “ ata eva cha milyatram "t | aleh
eva cha miyatakriter devider jagato veda-fubda-prabhavatvad eva veda-
sabda-nityatvam api pratyetavyam | Tathd cha mantra-varsalh * yajnena
vichah padaviyam dyan tam ancavindann rishishe pravishiam " iti sthi-
tam eva vacham anwvinndin daréayati | Fedavydsas cha ecam eva smarati
(Mahiibhiirata, Vanap. 7660) | * yugdnte "ntarhitan vedan setihasin ma-
harshayah | lebhire tapasa pircam anujnatah sayambhuca " il |

¢ Siitra i, 3, 26 : * But it is said that there will be a contradiction in
respect of sound (or the word); but this is not 50, becanse the gods are
produced from it, as is proved by intuition and inference.’

“Be it so, that though the corporeality of the gods, ete., be admitted,
no contradiction will arise in respect of the ceremonial. Still [it will
be said that] a contradiction will arise in regard to the word. How?
[In this way.] By founding upon the inherent connection of a word
with the thing signified, the authority of the Veda had been established
by the aphorism ‘ anapelshateat,’ ete. (Miminsi Siitras i. 2, 21 ; see
above, p. 75.) But now, while it has been admitted that the deities are
corporeal, it will follow that (though from their possession of divine
power they can at ome and the same time partake of the oblations

. (Compare S'atapatha Brihmaps, xi. 1, 6, 3.
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offered at numerous sacrifices), they will still, owing to their corpo-
reality, be subject, like ourselves, to birth and death; and hence, the"
cternal connection of the eternal word with an object which is non-
eternal being lost, a contradiction will arise in regard to the authority
proved to belong to the word of the Veda; [for thus the word, not
having any eternal connection with non-eternal things, could not be an-
thoritative]. But neither has this supposed contradiction any existence.
How ? *Because they are produced from it.' Hence the world of gods,
ete., is produced from the Vedic word. But according to the aphorism
(Brahma Sitrasi. 1, 2) * from him comes the prodnction, eto., of all this,’
it is established that the world has been produced from Brahma. How,
then, is it said here that it is produced from the word # And, moreover,
if it be allowed that the world is produced from the Vedic word, how is
the contradiction in regard to the word thereby removed, inasmuch as all
the following elasses of objects, viz. the Vasus, Rudras, Adityns, Vié-
vedevas, Maruts, are non-eternal, because produced; and when they
are non-eternal, what is there to bar the non-eternity of the Vedie
words Vasu, ete., by which they are designated? For it is o common
gaying, ‘It is only when a son is born to Devadatta, that that son
receives the name of Yajnadatta’ [v.e. no child receives a name before
it exists]. Hence a contradiction does arise in regard to [the eternity
of ] the word. To this ohjection we reply with a negative; for in the
case of such words as cow we discover an eternal connection betwoen
the word and the thing. For although individual cows, ete., come
into existence, the species to which they belong does not begin to exist,
as it is individual substances, qualities, and acts, which begin to exist,
and not their species. Now it is with species that words are connected,
and not with individuals, for as the latter are infinite, such a connection
would in their case be impossible. Thus as species are eternal (though
individuals bégin to exist) no contradiction is discoverable in the case
of such words as cow, ete. In the same way it is to be remarked that
though we allow that the individual gods, ete., have commenced to
exist, there is no contradiction [to the eternity of the Vedic word] in
the [existence of the] words Vasu, ete. [which denote those individual
gods], since the species to which they belong are eternal. And the
fact that the gods, ete., belong to particular species may be learned
from this, that we discover their corporeality and other attributes in
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the hymns and arthavidas (illustrative remarks in the Vedas), ete. The
* words Indra, etc., are derived from connection with some particular post,
like the words ‘commander of an army’ (sendpati), ete. Hence, who-
ssoever oocupies any particular post, is designated by the words Indra,
and so forth; [and therefore Indra and the other gods belong to the
species of occupants of particular posts]. Thus there is no difficulty.
And this derivation from the word is not, like production from Brah-
ma, meant in the semse of evolution from a material cause. But
how, since language is eternal and connected with eternal objects, is
it declared in the phrase ‘produced from it’ that the production of
individual things, corresponding to the ordinary eense of words, is
effected by a thing (sound or language), the very nature of which it
is to denote continuanee [and not such change as is involved in the idea
of produetion 7]*® How, again, is it known that the world is pro-
duced from the word? The answer is, [it is known] *from intuition
and inference.” ¢ Intuition ' means the Veda, because it is independent
of any (other authority). ¢Inference’ means the smriti, because it is
dependent on another anthority (the Veda). These two demonstrate
that the creation was preceded by the word. Thus the Veda says, ‘at
{or with) the word efe (these) Prajipati created the gods; at asrigram
(they were poured out) he created men ; at indaval (drops of soma) he
created the pitris; at firak pavitram (through the filter) he created the
libations ; at @daval (swift) he created hymns ; at vifvani (all) he created
praise ; and at the words abli' saublaga (for the sake of blessings) he
created other creatures.”'® And in another place it is said with his

2 This sentence i rather ohseure.

i Aecording to Govinda Ananda’s Gloss this passage is derived from a Chhandoga
Brihmagn. It containe o mystical exposition of the words from Rig-veda, ix. 62, 1
(=Bima-ved, i, 180) which are imbedded in it, viz. efe mspigram indaras firak
paritram diavah | vidvini abhi smubhagi | * These hurrying drops of soma have been
poured through the filter, to procure all blessings.” (See Benfey's translation.) It was
by the help of Dr. Pertsch’s alphabetical list of the initinl words of the verses of the
Rig-veda (in Weber's Indische Studien, vol. fii.) that I discovered the verse in ques-
tion in the Rig-veds. Gorinda Ananda gives us a specimen of his powers as Vedio
exegeta in the following remarks on this passage: fty elan-mantra-sthaik padaih
amipited Brahma devidin sspifata | tattrs ¥ efe™ €0 padam seroanimateid deednid
smirakam napig rudhivam taf prodhine debe ramante it * aspigrah " mamahyih |
ehandra-sthinim pilriniim indu-dabdal smirakah ityadi | “ Brahmi created the gods,
ete., in conformity with the rocollections suggested by the various words in this verse,
The word efe (' these *) 58 8 pronoun suggested the gods. The beings who disport
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mind he entered into conjugal connection with Vich (speech).” (8. T.
Br. x. 6, 5, 4, Brih. ir. Up. p. 50.) By these and other guch texts®
the Veda in various places declares that creation was preceded by the
word. And when the Smyiti says, ‘In the beginning a celestial
voice, eternal, without beginning or end, co-essentinl with the Vedas,
was uttered by Svayasmbhii, from which all activities [Rmeaaded]’
(see above, p. 16), the expression *utterance of a voice’is to be re-
garded as employed in the sense of the origination of & tradition,
since it is inconceivable that a voice which was ¢ without beginning or
end,’ could be uttered in the same sense as other sounds. Again, we
have this other text, ‘In the beginning Maheévara created from the
words of the Veda the names and forms of creatures, and the origina-
tion of actions;' and again, ‘ He ereated in the beginning the several
names, functions, and conditions of all ereatures from the words of the
Veda! (See above, pp. 16 and 6.) And it is a matter of common ob-
servation to us all, that when any one is occupied with any end which
he wishes to accomplish, he first ealls to mind the word which expresses
it, and then proceeds to effeet his purpose. 8o, too, in the case of Pra-
jipati the creator, we conclude that before the ereation the words of the
Veda were manifested in his mind, and that afterwards he ereated the
objects which resulted from them. Thus the Vedic text which says,
¢ uttering dhih, he created the earth (bhami), ete ' intimates that the
different worlds, earth, and the rest, were manifested, i.e. ereated from
the words bhah, eto., manifested in his mind, OFf what sort, now, was
this word which is intended, when it is said that the world was pro-
dunced from the word? It was sphofa (disclosure or expression), we

are told."”

1 shall not quote the long diseussion on which Sankara here enters,
regarding this term. (See Colebrooke's Mise. Ess. i. 305 ff.; Ballan-
tyne's Chrisfianity contrasted with Hindu Philosophy, pp. 192 ff. ; the
same author’s translation of the commencement of the Mahibhishya,
p- 10; and Professor Miiller’s article on the last-named work in the
Inu_mll of the German Or. Soc. vii. 170). Sankara states his conclusion
themselves in bodies of which Blood (asrik) i o predominant element, were arriprih,
tmen.  The word indu (which means both the soma plant and the moon) suggested
the fithers who dwell in the moon,” ete!, efe. The sense of sapigrem, as given above

in the text, is * were poursd out.” Govinda Ananda, no doubt, understood it correctly,
though he considered it nocessary to draw a mystical sense out of it.
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to be that *from the eternal word, in the form of sphota, which expresses
* [all things], the object signified by it, viz. the world, under the three

characters of action, causer, and the results of action, is produced,"” and
dinishes his remarks on this Siitra (i. 3, 28) by observing: ** Consequently
there is no contradiction in saying that the individual gods, ete., are de-
rived from eternal words.” He then proceeds to Satrai. 3,29 : “‘Hence
results the eternity of the Vedas.’” On this he observes, “ The eternity
of the Veda had been established by the faet of its being described in
the Smyiti as the work of a Self-dependent Maker. But a doubt had
been suggested that this cternity is inconsistent with the admission that
individnal gods, ete., have commenced to exist. This doubt, however,
having been set aside by the preceding aphorism, * Bince they are pro-
duced from it," he now confirms the eternity of the Veda (which had
been already proved) by the words of the Sitra before us, which mean
that as a result of this very fact that the world, consisting of gods and
other beings belonging to fixed species, was produced from the words of
the Vedas, the eternity of these Vedic words themselves also must be
believed. Aecordingly, the words of the hymn, by sacrifice they fol-
lowed the path of Vich, and found her entered into the rishis” (R.V.
x. 71,3 ; sve the First Volume of this work p. 254, and Volume Second,
P- 220) prove that Vich already existed when she was discovered. And
in the very same way Vedavyisa records that, ‘ formerly the great rishis,
empowered by Svayambhii, obtained through devotion the Vedas and
Ttihiisas, which had disappeared at the end of the preceding yuga."”

Siyana refers to the Stitra just quoted (i. 3, 29), as well as to another
of the Vedinta aphorisms (i. 1, 3) in p. 20 of the introduction to his
Commentary on the Rig-veda in these words:

Nanu bhagavata Badarayanena Vedasya Brahma-karyyatoain satritam |
“ $astra-yonitead " iti | rigredadi-distra-karanatedd Brahma sarvajnam
ity satrarthal | badham | na elavata pawrusheyatvam bhaviti | manushya-
nirmitatvabpavat | idpisam apawrusheyateam abhipretys vyacahira-dasi-
yam akabadi-vad nityatvam Badardyanenaiva devatidhikarane stritam |
“ gla evacha nityatvam™ 4tV |

“ But it is objected that the venerable Badariyapa has declared in
the aphorism * since he is the source of the éistra (Brahma Siitras i. 1,
8), that the Veda is derived from Brahma ; the meaning of the aphorism
being, that since Brahma is the cause of the Rig-veda and other Sistras,
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he is omniscient. This is true; but it furnishes no proof of the
human origin of the Veda, since it was not formed by & man. Badara-*
yaga had in view such a superhuman origin of the Veda, when in the
[other] aphorism *hence also [its] eternity is to be maintained,’ (which
is contained in the section on the deities), he declared it to be, like
the wther, ete., cternal, during the period of mundane existence.” **

The remarks of Sankara on the Brahma Siitra (i. 1, 3) above referred
to, begin as follows :

Mahatah pig-vedadeh $astrasya aneka-vidya-sthinopabrimhitasya pra-
dipa-rat sarcartha-dyotinas sarcajna-kalpasya yonih biranam Brahma | na
Ki idpisasya $dstrasya pigredadi-likshanasya sarvajna-gupdnvitasys sar-
vajnad anyatah sambhave 'sti | Yad yad vistardrthai $astraf yesmdt
purusha-viseshat sambhavati yatha vydkaranadi Papiny-ader jneyaiks-
dedirtham api sa tato 'py adhikatara-vijnanah iti prasiddhain loks | kimu
raktacyam aneka-$akha -bheda-bhinnasya deva-tiryaii- manushya-varad-
sramadi-pravibhiga-hetor pig-vedady-akhyasya sarvagnandkarasys apra-
yatnena eva lila-nydyena purnsha-nifvaso-vad yasmad mahato bhitad
yoneh sambharah (* asya mahato bhatasya niscasitam etad yad rig-vedah”
ity-ddeh fruter) tasya mahato bhitasya niralidayaii sorvajnateai sarva-
sakiitoam cha ili |

¢ Brahma is the source of the great Sistra, consisting of the Rig-veda,
cte., augmented by numerous branches of science, which, like a lamp,
illuminates all subjects, and approaches to omniscience. Now such a
Siistra, distingunished as the Rig-veda, ete., possessed of the gqualities of
an omniscient being, could not have originated from any other than an
omniscient being. When an extensive treatise on any subject is pro-
duced by any individual, as the works on Grammar, ete., were by
Pipini and others,—oven although the treatise in question have for its
subject only a single department of what is to be known,—it is a

1% Bes the quotation from the Vedirtha-prokida, at the top of p. 70, above, The
mther (Gkida) is uncreated according to the Vaiseshikas (EKanida's Sutras, ii. 1, 28, |
with 8 ‘ankara Midra's commentary, and S'ankara Achfiryyn on Vedinta Sotra, fi. 8, 8:
Na by dlidasya utpattih sombhavayituin dakyi i rimat- Kopabhvg-abhipriydnusirishu
jivaten | * The production of the mther cannot be conceived ns possible, so long as
those whe follow Kantda's view retain their vitality"'). The Vedinta Sotras, ii. 3,
1-7, on the other hund, assert its production by Brahma, in conformity with the text
of the Taittiriyakas which affirms this: Twawidd cof elasmid dtmanah dkiial som-
bhidah | * From that Soul the wther was prodoced,"”
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matter of notoriety that the anthor is possessed of still greater know-
* ledge than is contained in his work.”™ What then need we say of the
transcendent omniscience and omnipotence of that great Being from
avhom issued without effort, as an amusement, like o man’s breathing
(according to the Vedic text ¢the Rig-veda is the breathing of that
great Being '), that mine of universal knowledge called the Rig-veda,
etc., which is divided into many ikhis, and which gave rise to the
classes of gods, beasts, and men, with their castes and orders P "' '™

It is clear from the aphorism last quoted that there is o distine-
tion between the doctrine of the Piirva Mimdnsi, and the Uttara
Miminsi, or Vedinta, regarding the origin of the Veda, in so far as the
former is silent on the subject of its derivation from Brahma, which the
Intter nsserts. It is also to be cbserved that Sayapa understands the
eternity of the Veda as laid down in the Brahma Sitras in a qualified
sense (as limited to the duration of the mundane period) and not as an
absolute eternity.

I may remark that in their treatment of the Vedic passages which
they cite, the practics of Badariyana, the author of the Brahma Siitras,
and of his commentator, Sankara Achiryys, corresponds to their theory
of the infallibility of the sscred text. The doctrines inculeated in
the Sitras, and expounded and vindicated by the commentator, pro-
fesa to be based on the Veda; and numerons texts are cited in their
support. Such passages as coincide with the theories maintained in
the Sitras are understood in their proper or literal (mukhya) sense;

15 Dr, Ballantyne (Aphorisms of the Vedinta, p. 8) renders the lInst words thus :
v+« « “ that man, even in consideration of that, is inforred to be exceedingly knowing."
Govinda Ananda's note, however, confirms the rendering I have given. Part of itis
a8 follows : Yad yaeh chhistraim yasmid Gptat sombhavati sa fatah dasteid adhikhar-
tha-jninak iti praviddhem | “ It is well known that the competent author from whom
any treatiso proceeds has o knowledge of more than that treatise (contains)."” The
jden here is somewhat similar to that in the second of Bishop Butler's Sermons
# Upon the love of God " : * Effects themselves, if we knew them thoroughly, would
give us but imperfect notions of wisdom and power; much less of his Being in whom
they reside.” . . . . “This is no more than saying that the Creator is superior to the
works of his hands."

% An alternative explanation of the aphorism is given by the commentator,
according to which it would mean : “ The body of Seripture, consisting of the Rig-
voda, ete., is the source, the cause, the proof, whereby we ascertain exactly the nature
of this Brohma™ (atheed wathokfam pigeedidi-diistrai yonidy kiranam pramigom
nrya Brakmane yathdrat svarupddhigame).
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whilst other texts which appear to be at variance with the Vedantic dog-
mas, and to favour those of the other philosophical schools, are explained’
as being merely figurative ( gauna or bhdakéa); or other interpretations are
given. Sce, for example, the Brahma siitras, i. 1, 6; ii. 4, 2 £, ete., with
Sankara's comments. The supposition of any real inconsistency between
the different statements of the sacred volume is never for a moment
entertained.™ As, however, the different authors of the Vedic hymns,
of the Brihmanas, and even of the Upanishads, gave free expression to
their own vague and unsystematic ideas and speculations on the origin
of all things, and the relation of the Deity to the universe, and re-
cognized no fixed standard of orthodox doetrine to which they were
bound to conform,—it was inevitable that they should propound a
great variety of opinions which were mutually irreconcilable. But as,
in later times, the Vedas came to be regarded as supernatural and in-
fallible books, it wns necessary that those systematie theologians who
sought to deduce from their contents any consistent theory of being and
of creation, should attempt to shew that the diserepancies between the
different texts were only apparent.

Brer. IX.—drguments of the followers of the Nydyn, Voideshika, and
Sinkhya Systems in support of the authority of the Vedas, but
‘against the eternity of sound.

1. The Nydya.—The cternity of sound is, as we have already dis-
covered from the allusions of the Miminsaks commentator, (above p. 73),
denied by the followers of the Nyiiya school. The consideration of this
subject is begun in the following way in the Nyiya aphorisms of Go-
tama, as explained by Visvanitha Bhattichirya in the Nyiya-satrn-
vritti, ii. 81 :

uT Bee Blankara on the Br. Satras, iil. 31 (p. 844 of Bibl. Indica), where he says,
yaifi punar ekannin Brakmagi bahins vimanini cedontdnteresh pratipipidagishitani
feahiim eham abhrantam brintand ardni ity angdvisa-prasange vedintealn tasmad na
tavat protivedantem Brakma-rinina-bhedah Giankituin fakyate | ** 1f, agnin, in the
different Vedantas (i.e. Upanishads) a variety of conceptions regarding the vne Brahma
_be sought to be established, one of these (concoptions) will be correct, and the others
erroncous, and thus the objection of being untrustworthy will attach to the Upani-
shads. It must net, therefore, be suspected that there is in eack of the Upanishads
a different conception of Brahma."
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Vedasya pramanyam apta-pramanyat siddham | na cha idain yujyate
‘vedasya nityatead ity déamkiyam varndndm anityateal kathan tat-samu-
daya-ripasys vedasya nityatvam ity dfayena Sabdawityatea-prakaragam
#rabhate | tatra siddhanta-satram | “Adimattead aindriyakateat kpita-
Fatvad upachardch cha® | 81. Sabdo 'nityak ityadih | adimattvat saka-
ranakatvat | manu ne sakirenakatvam Eantha-tale-ddy -ablighatader
vyanjakatvenapy upapatter atah dhe aindriyakatead i samdnyacative
sati cahir-indriyajanya-laukikika-pratyaksha-vishayatvad ity arthah |
.« . . Aprayojakatvam asahkya dha kritaketi | kyitake ghatadau yatha
upachdro jndnai fathaive kiryyatea-prakdraka-pratyaksha-vishayatead
ily arthah | tatha cha karyatvena anahiaryya-sarvalaukita-pratyaksha-
balad anityatram eva siddhati |

¢ It has been proved (in the 68th Siitra, sce below) that ¢ the authority
of the Veda follows from the suthority of the competent person who made
it! But it may be objected that this is not a proper ground on which
to base the authority of the Veda, since it is eternal. 'With the view
of ‘proving, in opposition to this, that since letters are not eternal, the
Veda, which is a collection of letters, cannot be so either, the author of
the Siitras commences the section on the non-eternity of sound. The
Siitra laying down the established doctrine, is as follows : * Sound can-
not be eternal, as (1) it had an origin, as (2) it is cognizable by sense,
and (3) it is spoken of as factitious.” Sound is non-eternal, ete., because
(1) it had a beginning, f.e. becanse it had a cause. But it may be said
that it had no cause, as, agreesbly to the doctrine of the Miménsakes
(see above, p. 74), the action of the throat and palate in pronuncintion
may merely occasion & manifestation of sound [without creating it]. In
reply to this it is said (2) that sound is cognizable by sense, i.¢. that
though it belongs to o genus, it is an object of ordinary perception
through an external sense.” [A different explanation given by other
interpreters is next quoted, which I omit.] . . . “Then surmising that
the preceding definition may be regarded us not to the point, the
author adds the words *since it is spoken of as factitious," i.e. as jars
and other such objects are spoken of as—are known to be—products, 50,
too, sound is distinguishable by sense as being in the nature of a pro-
duct. And in consequence of this incontrovertible and universal per-
ception of its being produced, it is proved that it cannot be eternal.”
[Two other explanations of this last clause of the Satra are then added. ]
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Leaving the reader to study the details of the discussion in Dr. Bal-
lantyne's aphorisms of the Nyiiya (Part Second, pp. 77 4£), I will pass
over most of the Siitras, and merely quote the principal conclusions of
the Nyiya aphorist. In Sitra 86 he says in opposition to the 13th'
Biitra of the Miminsd (above, p. T4):

B6. * Prag wehchdrandd anwpalambhad avaranddy - anupalabdel® |
Sabdo yadi mityah ayad wehcharanit prig apy upalabhyela srotra-sanni-
karsha-sativat | na cha atra pratibandhakam asti ity dha dvaransti dra-
randdel pratibandhakasys anupalabdhyd abhdva-nirnoyat | defantara-
gamana®i tu fabdasya amirtatedd na sambhdryate | atindriydnanta-
pratibandhakatva-kalpandm apekshya fabddnilyatva-kalpand eva laghi-
yasi ifi bharcak |

f ¢ Bound is mot eternal, because it is not perceived before it is
uttered, and because we do not perceive anything which should inter-
eept it." IF sound were eternal, it would be perceived even before it was
uttered, from its being in contact with the ear. [Sound, as Dr. Ballan-
tyne explains, is ‘ admitted to be a quality of the all-pervading sther."]
And in the next words the aphorist says that there is no obstacle to its
being so heard, since the non-existence of any hindrance, such as an
intercepting medium, is ascertained by our not perceiving anything of
that sort. . And it is not conceivable that sound should have gone to
another place [and for that reason be inaundible], since it has no defined
form. The supposition that sound is non-eternal, is simpler than the
supposition that there are an infinity of imperceptible obstacles to its
perception,”

The 89th and 90th Siitras, with part of the comments on them, are
as follows:

BY. “Aspariatedt’ | fabdo nityad | asparfatvad gagana-vad it bhdval |
80. *“Na karmdnityaleat " aspardvatvah na sabda-nityatva-sadhakan kar-
mapi eyabhicharat |

89. “It may be said that sound is eternal, from its being, like the
eky, intangible. 90. But this is no proof, for the intangibility of sound
does not establish its eternity, since these two qualities do not always
go together ; for intangibility, though predicable, e.g. of action, fails to
prove its eternity.”

The 100th and following Sfitras are as follows :

100. *Vinasa-karananvpalabdhed” | 101,  Aéravana-kirananmupalad-
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dheh satata-éravans-prasangak™ | Yady apratyakshad abhave-siddhis
tada '$ravana-kdranasys aprotyakshatvdd afravanat na sydd iti satata-
gravana-prasangah iti Bhavah | 102. “ Upalabhyamane cha anupalabdher
alattvid anapadesah” | Anumandading wpalabhyamane vindéa-karane
anupalabdher abhavat tradiyo hefur anapadeiah asddhakah asiddhateat |
Janya-bhdvateena vindéa-kalpanam iti bhaval |

¢Tt is said (100) that ‘sound must be eternal, becanse we perceive
no cause why it should cease.’ The answer is (101), first, * that if the
non-existence of any such cause of cessation were established by the
mere fact of its not being perceived, such non-perception would occasion
our hearing continually, which is an absurdity.’ And (102}, secondly,
tgince such non-perception is not a fact, inasmuch as [a cause of the
cessation of sound] is perceived, this argument falls to the ground.’
Since a cause for the cessation of sound is discovered by inference, ete.,
and thus the non-perception of any cause is seen to be untrue, this
argument of yours proves nothing, because its correctness is not estab-
lished. The purport is that we suppose, from sound being produced,
that it must also be liable to perish.”

Siitras 106-122 are occupied with a consideration of the question
(above treated, pp. 73, 74, in Siitras 10 and 16 of the Miminsi) whether
letters can change or not. The conclusion at which Gotama arrives is,
that the substance of letters cannot undergo any alteration, though they
may be said to change when they are modified in quality by being
lengthened, shortened, ete.

In a preceding part of the Second Book (Siitras 57-68) Gotama treats
of the Veds, and repels certain charges which are alleged against its
authority. I shall quote most of these aphorisms, and cite the com-
mentary more fully than Dr. Ballantyne has done. (See Ballantyne's
Nyiiyn Aphorisms, Part ii. pp. 56 ff.)

Sabdasya dpishtadrishtarthakatvens deaveidhyam uklam tatra cha
adrishpdrthaka-iabdasya cedasya pramdayam parikshitum pirva-paksha-
yati | 57. “Tad-apramanyam anpita-vydghdta-punarukia-doshebhyad™ |
Tusya drishtarthaka-vyatirikta-sabdasya vedasya apramdnyam | kutak |
anpitatvadi-doshat | tatra cha putreshfi-kiryadaw keachit phaldnutpatti-
daréanad anritatvam | vyaghafah parcipara-virodhah | yatha *udite
juhoti anudite fukoti samayadhyushite juhoti | fyavo'sya dhutim ablyava-
harats ya udite juboti Savalo "sya ahutim abhyavaharati yo "nudits juboti



112 OPINIONS REGARDING THE ORIGIN, ETC.

$yara-Savaliv asya ahutim abhyavaharato yak samayddhywshite juhoti™
atra cha wiitadi-vakyanam nindanumitanishfa-sadhanatd-bodhaka-vakya-
virodhah | paunarukiyad apramanyam | Yatha “trik prathamam ancdha |
trir ultamam ancdha | ity atra ullamatvasya prathamatva-paryarasdndi
tpih kathanena cha paumarukiyam | efesham apramanye tad-drishfantena
tad-eka-karttrikatvena tad-eka-jattyatvena vd sarva-veddpramanyaim sidha-
niyam iti bhivah | siddhanta-sitram | 58. “Na karma-kartiri-sadhana-
vaigunyat” | Na vedipramanyai karma-karttyi-sddhana-vaigunyat pha-
labhivopapatieh | karmanah kriyayah vaigunyam ayathicidhiteads | kart-
tur raigunyam avideatteadi | sadhanasya Ravir-dder vaigunyam dprokshi-
tateddi | Yathokta-karmanah phalabhave hy anpitatvam | na cha evam
asti iti bhavah | vydghatam paribarati | 59. ** Abhyupetys kala-bhede
dosha-vachanit” | na vydghatah iti éeshah | Agny-ddhina-kile udita-
hemadikam_abhyupetya scikpitya anudita-homadi-karane parvokia-dosha-
kathanad na vydghdfah ity arthah | pawnaruklyam pariharati | 60.
 Anwvidopopaties cha” | chak punar-arthe | anuvddopapattel punar na
paunaruktyam | nishprayojanatee i paunaruktyai doshah | ukta-sthale
to anueadasya upapatteh prayojanasya sambhavat | ekadaga-samidheningm
prathamottamayos trir abhidhane hi panchadasatvain sambhavati | fatha-
cha panchadatatvam érayate | “Imam aham bhrdfrivyam panchadasiva-
rena vig-vajrena cha badhe yo "sman dreshyi yai cha vayaim dvishmakh »
iti | Anuradasya sarthakatvain loka-prasiddham iti dha | 61. Fikya-
vibhagasya cha artha-grahanat” | Viakye-vibhagasya | anweddatvena
vibhalta - vakyasya artha - grahendt prayojana - scikirat | &iahpair iti
Seshah | dishtah W vidhayakinuvadakadi-bhedena vdkyam eibhajya any-
cadakasydpi saprayojanatvam manyante | Fede 'py evam iti bhdvah | . . .
Evam apramanya-sadhakai nivasya pramdayam sadhayati j 68. ** Uan-
trayurceda-cach cha tat-pramdanyam apta-pramanyat” | Aptasya veda-
karttuh pramanyad yatharthopadesakatead vedasya tad-uktateam arthal
labdham | tena hetund vedasya pramdnyam anumeyam | tatra drishfintam
daha manirayurceda-vad iti | mantro vishadi-nifakal | dywrveda-bhdgad
cha veda-sthah eva | latra safwadena pramapya-grahat tad-drishfantena
vedatedvachhedma pramdnyam anumeyam | dptad grikilam pramdnyaf
yatra sa vedas tadridena vedatvena pramanyam anumeyam ifi kechit |

Tt had been declared (Nyiiya Siitras, i. 8) that verbal evidence is of
two kinds, (1) that of which the subject-matter is seen, and (2) that of
which the subject-matter is unseen. With the view, now, of festing
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the suthority of that verbal evidence which refers to unseen things,
viz. the Veds, Gotama states the first side of the question. Bitra 57.
‘ The Veda has no aunthority, since it has the defects of falsehood, self-
¢ontradiction, and tautology.” That verbal evidence, which is distinet
from such as relates to visible objects, i.e. the Veda, has no suthority.
Why? Becanse it has the defects of falsehood, ete. OF these defects,
that of ¢ falsehood ' is established by the fact that we sometimes observe
that no fruit results from performing the sacrifice for a son, or the like.
# Belf-contradiction’ iz a discrepancy between a former and a later
declaration. Thus the Veda says, * he sacrifices when the sun is risen;
he sacrifices when the sun is not yet risen; he sacrifices’ [1 cannot ex-
plain the next words]. *A tawny [dog ?] carries away the oblation of
him who sacrifices after the sun has risen; a brindled [dog?] carries
off the eblation of him who sacrifices before the sun has risen; and
bioth of these two carry off the oblation of him who sacrifices,” . . . .
Now here there is a contradiction between the words which enjoin
eacrifices, and the words which intimate by censure that those sacrifices
will occasion disastrous results, Again, the Veda has no authority,
owing to its *tautology,’ as where it is said, ‘he repeats the first
thrice, he repeats the last thrice.” For as the lastness ultimately coin-
cides with [] the firstness, and ns there is o triple repetition of the
words, this sentence is tautological. Now since these particular sen-
tences have mo aunthority, the entire Veda will be proved by these
specimens to stand in the same predicament, since all its other parts
have the same author, or are of the same character, as these portions.”

Here follows the Sitra which conveys the established doctrine. *58.
£The Veds is not false; it is owing to some fault in the ceremonial, or
the performer, of the instrument he employs, that any sacrifice is not
followed by the promised results.’ Faults in the ceremonial are such
o5 its not being according to rule. Faults in the performer are such as
ignoradce. Faunlts in the instrument, ¢.e. in the clarified butter, ete.,
are such as its not being duly sprinkled, ete, For falsehood might be
charged on the Vedn, if no fruit resulted from o sacrifice when duly
performed as preseribed ; but such failure never ocours,”

Gotama next repels the charge of self-contradiction in the Vedas.
159, * There is no self-contradiction, for the fanlt is only imputed in
case the sacrifice should be performed at o different time from that

§



114 OPINIONS REGARDING THE ORIGIN, ETC.,

at first intended.” The fanlt imputed to these sacrifices in the text in

question would [only] be imputed if, after agreeing, at the time of

placing the sacrificinl fire, to perform the sacrifice after sunrise, one

were to change it to a sacrifice before sunrise ; there is, therefore, né
* gelf-contradiction in the passage referred to.”

He next rebuts the charge of tautology. * 60. ‘ The Veda is not tan-
tologieal because repetition may be proper.” The particle cha means
¢ again.’ *Again, since repetition may be proper, there is no tautology.’
For repetition is only a fault when it is useless. Bat in the passage
referred to, since repetition is proper, its utility is apparent. For when
the first and the last of the eleven simidhenis (forms of prayer used on
throwing fuel into the fire) are each repeated thrice, the whole number
of verses will be made up to fifteen.”™ Accordingly, this number of
fifteen is mentioned in these words of the Veda, ¢ I smite this encmy
who hates us, and whom we hate, with the last of the fifteen verses,
and with the thunderbelt of my words."”

He next observes that the advantage of repetition is commonly re-
cognised. ‘61, * And the Veda is not tnotological, because the utility
of this division of discourse is admitted,” i.e. beenuse the necessity for
such a division of language, that is, of a description of language charae-
terized as reiterative, is acknowledged, viz, by the learned. For by
dividing language into the different classes of injunctive, reiteratives
eto., learned men recognise the uses of the reiterotive also. And this
applies to the Veda.”

The author of the aphorisms then proceeds to state and to define (in
Siitras 62-67) the different sorts of discourse employed in the Veda,
and to defend the propriety of reiterstion. ** Having thus refuted the
arguments which aim at showing that the Veda is of no anthority, he
goes on to prove its authority. 68. ‘ The authority of the Veds, like
that of the formulas, and the Ayur-veda (treatise on medicine) follows
from the ﬂ.ﬂthﬂﬁtﬁ" of the [!-ﬂmpl.'tﬂﬂt [Fﬂmm from whom t'her pro-
coeded].’ Bince the competent maker of the Yeda possesses authority,
¥.8. inculeates trath, it results from the foree of the terms that the Veda
was uttered by a person of this character; and by this reasoning the au-

1w If there arc in all eloven formulas, and two of these are each o 2 hrice, ws
have (2 x 3 =) six to add to the nine (which remain of the original eleven), making
{l + 9 n} fifteen. Beo Miller's Anc, Bamak. Lit. Pp- 80 and 393,
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thority of the Veda is to be inferred. e illustratos this by the case of
the formulas and the Ayur-veds. By formulas (mantra) are meant the

Jsentences which neutralize poison, ete., and the section coutnining the
Ayur-veda forms part of the Veda. Now as the authority of these two_
classes of writings is admitted by general consent, the authority of
everything which posscsses the characteristics of the Veda must be
inferred from this example. Some, however, explain the aphorism
thus: a Veda is that in which authority is found or recognised. From
such vedicity (or possession of the character of a Veda) the authority
of any work is to be inforred.”

I add the greater part of the more detailed and distinet exposition
of this aphoriem given by the commentator Vitsyiyana ( Bibliotheea
Indica, p. 91) ;™

Kim punar ayurvedasya pramdanyam | yad dywrvedena wpadityate
tdai lkritea ishtam adhigachehhati idam varjjayitea *nishtam jahati
tasya anushfhiyamanasya tatha - bhavah sstyarthata - 'viparyyayah |
mantra - paddndm cha visha - bhatasans - pratishedharthandm prayoge
'rthasya tatha-bhavah etal pramapyam | kid-kritam etat | apta-prd-
minya-kritam | kim punar dptandm pramdayam | sakshat-Erita-dhar-
matd bhata-daya yatha-bhatartha-chikhyapayisha iti | aptak Fhalu sak-
shat-krita-dharmanah tdam hitavyam ayam asya hani-hetur idam asya
adkigantavyam ayam asya adkigamana-hetur iti bhatany anukampante |
teshiim khalu vai prana-bhritam svayam anavabudhyamandndm na anyad
upadedidd avabodha-kiranam asti | na cha anavabodhe samiha varjanai vd |
na vd ahrited svasti-bharah | nd'py asya anyah upakarake'py asti | hanta
vayam ebhyo yathd-darianain yatha-bhatam wpadidamah | te tme druted
pratipadyamanah heyain hdsyanty adhigantavyam eva adhigamishyanti
#ti | evam dplopadetah elena fri-vidhena dpla-pramdnyena parigrikite
"wushthiyamano 'rthasya sadhako bhavati | evam dptopadeéal pramanam
evam dptak pramagam | drishtarthena dplopadedena dyurvedena adrish-
tirtho veda-bhdgo "numatavyah pramdnam iti | apta-pramanyasya heloh
samdnatodd iti | asya api cha eka-deso ** grama-kamo yajela™ ity evam-adi-
drishtarthas tena anumatavyam iti | loke cha bhiyan wpadedaérayo vya-
vaharah | loukitasya apy wpadeshtur upadestavydrtha-fnanena pardnufi-
ghrikshaya yatha-bhatartha-chikhyapayishayd cha pramdayam | tat-pars-

108 A pmall portion of this eomment, borrowed from Professor B-n:rju'l-ﬂi.llw
on Hindu philesopby, was given in the 1st edition of this vol. p. 210,



116 OPINIONS REGARDING THE ORIGIN, ETC,

grahad aptopadeéah pramdanam iti | drashfri-pravakiri-samdnydch cha
anuminam ye eca dptah cedarthandm drashidrak pravakfarai cha te eva
dywrveda-prabhpifingm | fy dywrveda-pramanya-vad mda'-prt‘.lmm_:ynm
anumdtavyam 1ti | nityatvad veda-vakhyinim pramdnatve fat-pramdan-
yam dpta-praminydd ity ayuktom | fabdasya cachakatead artha-prati-
patiau pramanateam na nityateal | nityatee hi sarvasya sarcena vachanach
chhabdirtha-vyarastha "nupapattih | na anilyatee vachakatvam 67 ehet |
na | lawkikeshe adariandt | te 'pi nityah it chot | na | andptopadeiad
artha-visaimviade 'nupapannal | . . . . Manvantara-yugintareshu cha ali-
tandgateshu sampradiyabhyisa-prayogavichhedo cedandim nityatvam apla-
praminyich cha pramdnyem | loubikeshu saddeshu cha efat samdnam |

% On what then does the authority of the Ayur-veda depend? Tho
Ayur-veda instructs us that to do so and so, is the means of attaining
what is desirable, and to avoid so and so is the means of escaping what
is undesirable: and the fact of such action having been followed by the
promised result coincides with the supposition that the book declures
what is true. BSo, too, the authority of the formule for neatralizing
poison, repelling demons, and arresting lightning, is shewn by their
application fulfilling its object. How is this result obtained ? By
the suthoritativeness of competent persons. DBut what is meant by the
authoritativeness of competent persons? It means their intuitive per-
eeption of duty, their benevolence to all ereatures, and their desire to
declare the truth of things! Competent persons are those who have an
intuitive perception of duty; and they shew their benevolence to all
ereatures by pointing out that so and so is to be avoided, and that such
and such are the means of avoiding it, and that so and so is to be
attained, and that such and such are the means of attaining it. *For
these creatures,’ they reflect, * being themselves unaware of such things,
have no other means of learning them except such instruction ; and
in the absence of information they can make no effort either to attain
or avoid anything; whilst without such action their welfare is not
secured ; and there is no one else who can help in this case: come lot
us instruct them according to the intuition we possess, and in con-
formity with the reality; and they hearing, and comprehending, will
avoid what should be avoided, and obtain what should be obtained.’
" Thus the imstruction afforded by competent persons according to this
threefold character of their authoritativeness [viz. (1) intuition, (2)
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benevolence, and (3) desire to teach], being received, and acted upom,
effects the object desired. And so the instruction given by competent
persons is authority, and these competent persons are autharities.
*From the Ayur-veds, which conveys instruction given by competent
persons in reference to objects perceptible by the senses, it is to be
inferred that that part also of the Veds which is concerned with im-
perceptible objects™® is authoritative, since the cause, the authori-
tativeness of competent persons, is the same in both cases; and the
same inference is to be drawn from the fact that s portion of the
injunctions of the last mentioned part of the Veda also have reference
to perceptible objects, as in the case of the precept, ‘ Let the man who
desires landed property sacrifice,’ ete., ete. In common lifs, too, men
usually rely upon instruction. And the authority of an ordinary in-
structor depends (1) upon his knowledge of the matter to be taught,
(2) upon his disposition to shew kindness to others, and (3) upon his
desire to declare the truth. From its being accepted, the instruction
imparted by competent persons constitutes proof. And from the fact that
the seers and declarers are the same in both cases, viz. that the com-"
petent seers and declarers of the contents of the (rest of the) Veda are
the very same as those of the Ayur-veda, etc., we must infer that the
nuthoritativeness of the former is like that of the latter. But on the
hypothesis that the authority of the Vedic injunctions is derived from
their eternity, it will be improper to say that it arises from the autho-
ritativeness of competent persons, since the authority of words as ex-
ponents of meanings springs from their declarative character, and not
from their eternity. For on the supposition of the etornity of words,
every (word) would express every (thing), which would be contrary to
the fixity of their signification. If it be objected that unless words are
cternal, they cannot be declarative, we deny this, as it is not witnessed
in the case of secular words. If it be urged again that secular words
also are eternal, we must again demur, since the discrepancy of purport
arising from the injunctions of incompetent persons would be at variance
with this.” After some further argumentation Vitsyiyana concludes :
*The eternity of the Vedas [really] consists in the unbroken continuity
of their tradition, study, and application, both in the Manvantaras and

1 Compare the commentator's remarks introductory to the Nyiya aphorism ii. 57,
quoted above, p. 112,
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Yugas which are past, and those which are to come; whilst their an-
thority arises from the authoritstiveness of the competent persons (who
uttered them). And this is common to them with secular words.”

The phrase sakshat-kyita-dharmanal, * possessing an intuitive per-,
ception of duty,” which is employed by Vitsyiysna in the preceding
extract as a definition of dptah, “competent persons,” is one which had
previously beenapplied by Yiska (Nirukta, i. 20) to describe the character
of the rishis: Sakshat-krite-dharmanah rishayo babkivub | te 'varebhyo
*sakshat-krita-dharmabhyah upadeiena mantrdn sampradul | upadesdya
glayanto 'vare bilma-grahaniya imaim granthaim samdmndsishur vedain
¢ha vedangani cha | *The rishis, who had an intuitive perception of
duty, handed down the hymns by (oral) instruction to men of later
ages, who had not that intuitive perception. These, declining in their
power of giving instruction, compiled this work (the Nirukta), the
Veda, and the Vedingas, in order to facilitate the comprehension of
dotails.”

The Vaibeshika.—Among the aphorisms of this system also there are
some which, in opposition to the Miminsakas, assert, 1st, that the Vedas
are the product of an intelligent mind ; and 2nd (if the interpretation
of the commentater is to be received) that they have been uttered by
Mrlll

The second aphorism of the first section of the first book is as follows:

Yato 'bhyudaya-niéireyasa-siddhih sa dharmah |

¢ Righteousness is that through which happiness and future per-
fection 12 are attained."”

After explaining this the commentator proceeds to introduce the next
aphorism by the following remarks:

Nanu nivpitti-lakshano dharmas tatéva-judna-dedrd niédreyasa-hetur ity

1 Of the aphorisms, which I am about to quote, the first has been translated by
Dr. Ballantyne {who published o small portion of these Batras with an English version
in 1851} ; and it, as well ns the others, is briefly commented upon by the Rev. Prof.
Banerjes, in his Dialogues on Hindu Philosophy, pp. 474 ., and Pref. p. ix., note.
See my article in the Journal of the Royal Asiatic Society, No. xx. for 1862, entitled
*i Does the Vaiseshika philosophy scknowledge a Deity or mot?" from which the
translations now given have been transferred with but little alteration and a fow ad-
ditions. And compare Dr, Roer's German translation of the Vaifeshiks aphorisms in
the Journal of the German Oriental Society for 1867, pp. 300 .

13 Thy Commentator explains abliyudaya us = tattva.fanam, o knowledge of the
reality,” and midsreyasa w8 Gtyantiki dubkha-micrittih, *the complete cessation of
suffering." i
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attra frutih pramdnam | éruter eva pramdnye vayam vipratipadyamahe
“ anpita-vydghdta-punarukto-doshebhyah ™ | . . . . na cha dmndya-pra-
tipadakam kinchid asti nityatve vipratéipatéau | nitya-nirdoshatvam api
sandigdham | pawrusheyatve tu bhrama-pramdda-vipratipstii-karandpa-
tavadi-sambhdvanayd aplokiatvam api sandigdham eva iti na nidireyasam
na v tatira fattva-fndnam dedraf na od dharmak itV sarvam elad dku-
lam | atah dha * tad-vachandd dmndyasya pramdayam” | * fad" ity
anwpakranfam api prasiddhi-siddhatayd ifvaram pardmrifeti | yathd
“ tad-apramdnyam anrita-vyighdta-punsrukta-doshebhyah” iti Gaula-
miya-sitre tach-chhnbdena anupakrinto 'pi vedah pardmpisyate | tathd
cha tad-vachandt tena Tvarens prapoyandd dmndydsya vedasys pramin-
yam | yadea “tad " ¢V sannikitad dharmam eva paramyidati | tathd cha
dharmasya ** vachandt” pralipddandd ** damndyasya” vedasys praman-
yam | yad Ai vakyam pramanikam artham pratipadayati tal pramdnam
eva yatak ity arthal | técaras tad-dptateaf cha sadhayishyate |

“ But may it not be objected here that it is the Veda which proves
that righteousness, in the form of abstinence from action, is, by means
of the knowledge of absolute truth, the cause of future perfection; but
that we dispute the authority of the Veda because it is chargeable
with the fanlts of falsehood, contradiction, and tautology™ . .
And further, there is nothing to prove the anthority of the Veda, for
its eternity is disputed, its eternal faultlessness is doubted, and if it
have a personal author, the fact of this person being a competent utterer
is questioned, since there is an apprehension of error, inadvertence,
contradietion, and want of skill in composition attaching to him. Thus
there is neither any such thing as future perfection, nor is either a
knowledge of absolute truth the instrument thereof, or rightecusness,
Thus everything is perplexed.”

In answer to all this the author of the aphorism says:

“The authority of the sacred record arises from its being uttered
by Him."

# Here,” says the commentator, * the word fad (His) refers to Iévara
(God) ; as, though no mention of Him has yet been introduced, He is
proved by common notoriety to be meant; just as in the aphorism of
Gautama:  Its want of authority is shown by the faults of falschood,

1 Hors the same illustrations are given as in the commentary on the Nydya
sphorisms, quoted above, pp. 113 fF,
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contradiction, and tautology,’ the Veda, though not previously intro-
duced, is intended by the word fad** And so [the meaning of the
aphorism is that] the authority of the sacred record, i.e. the Veda, is
proved by its being spoken by Him, composed by Him, by Tévara. Or,
tad (its)™ moy denote dharma (duty) which immediately procedes;
and then [the sense will be that] the authority of the sacred record,
i.e. the Veda, arises from its declaring, i.e. establishing, duty, for the
text which establishes any authoritative matter must be itself an au-
thority. The proof of Iévara and his competence will be hereafter
stated.” The commentator then goes on to answer the charges of false-
hood, contradiction, and tautology alleged against the Veda.

The next aphorism which I shall quote (vi. 1, 1) is thus introduced
by the commentator :

Buddhi-pared vakya-kritir vede | sahisira-mila-kiragayor dharmadhar-
mayeh parikahd shashihadhyayirthad | dharmadharman cha * svargs-
kimo yajeta” *na lalanjam bhakshayed " dtyddi-eidhi- nishedha- bala-
kalpaniyau vidhi-nishedha-vakyayoh praminye safi ayatam | fat-pramdin-
yai cha vakiur yathartha-vakydrtha-juana-lakshana-guna-pirvakatead
upapadyate | svatah pramanyasya nishedhat | atah prathamai veda-pra-
manya-prayojaka-guna-sidhanaim upakramate | & gakya-kritir™ vikya-
rachand | sd buddhi-pired vakipi-yathdrtha-vakyarthagnina-pirea |
vakya-rachandteat | “nadi-fire pancha phalani santi” ity asmad-adi-
cikya-rachand-vat | * vede™ iti vakya-samuddye ity arthak | tattra somu-
dayinain vakyanam kpitih pakshal | na cha asmad-ddi-buddhi-pircaka-

tit For the sake of the reader who does not know Sanskrit, it may be mentioned
that tad being in the crude, or uninflected form, may denote any of the three gendors,
and may be rendered cither * his,’ * hers," or ¢ it I may obsorve that the alternative
explanation which the commentator gives of the Aphorism, i 1, 3, viz. that the au-
thority of the Veda arises from its being declarative of duty, is a much Jess probable
one than the other, that its authority is derived from its being the vtterance of God;
for it does not clearly appear how the subject of n book can establish its authority ;
and, in fact, the commentator, when he states this interpretation, is obliged, in onder
to give it the least appearance of plausibility, to asume the authoritative character of
the precepts in the Veda, and from this assumption to infer the authority of the book
which delivers them, I may also observe that Jayaniriyana Tarkspanchinane, the
author of the Gloss on S'ankara Misra’s Commentary, takes no notice of this alter-
nutive interpretation; and that in his comment on the sume aphorism whon repeated
at the close of the work (x. 2, 9) Sankara Misra himself does not put it forward a
socond time, Dr. Roer (Journ, Germ. Or. Soe. for 1867, p. 310) argues in favour of
the former of the two interpretations as the true one,
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trena anyatha-widdhih | “svarga-kimo yajeta” ityadav ishfa-sadhana-
tdyak karyyatdyak va asmad-adi-buddhy-agocharateat | tema svatantra-
purusha-pircakateain vede siddhyati | vedateam cha éabda-tad-upajivi-
“pramagatirikia - pramana -janya - pramity - aviskayirthakatve sati abda-
Janya-vakydrika-jnandjanya-pramana-sabdatoam |

“An examination of righteonsness and unrighteonsness, which are
the original canses of the world," forms the subject of the 6th seotion.
- Now, righteousness and unrighteousness are to be constituted by virtue
of such injunctions and prohibitions as these: ‘The man who desires
paradise should sacrifice,” * Let no one eat garlic,’ ete., provided these
injunctions and prohibitions be authoritative. And this authoritative-
ness depends upon the fact of the utterer [of these injunctions or pro-
hibitions] possessing the quality of understanding the correct meaning
of sentences, for the supposition of inherent authoritativeness is un-
tenable. The suthor, therefore, first of all enters upon the proof of
that quality which gives rise to the authoritativeness of the Veda.

“ Aphorism vi, 1. 1.—*There is in the Veda a construction of sen-
tences which is produced (/it. preceded) by intelligence.’ ”

‘‘The ‘ construction of sentences,’ the composition of sentences, *is
produced by intelligence,’ i.e. by o knowledge of the correct meaning
of sentences on the part of the utterer [of them]; [and this is proved]
by the fact of these sentemces possessing an arrangement like the
arrangement of such sentences as *There are five fruits on the river
gide,” eomposed by such persons as ourselves. *In the Veda, i.e. in
the collection of sentences (so called). Here the construction of the
sentences composing the collection is the subject of the proposition
which is asserted. And this construction must not be ascribed to a
wrong cause by assuming that it was the work of a [limited] intelli-
genee such as ours. [Because, it was not a limited intelligence which
produced these sentences]. For it is not an object of apprehension to
the understandings of persons like ourselves that such injunctions as,
‘He who desires paradise should sacrifice,’ are the instruments of
obtaining what we desire, or that they are obligatory in themselves.
Hence in the case of the Veda the agency of a self-dependent person is

13 This, T suppose, means that the existence of the world in its present or developed
form, is necessary in order to furnish the means of rewarding righteousness and
punishing uarighteousness,
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established [since these matters could be known by such a person alone. ]
And while the contents of the Veda are not the subjects of a knowledge
produced by any proof distinct from verbal proof and the proofs

dependent thereon, Vedicity, or the characteristic nature of the Veda,*

consists in its being composed of (authoritative) words, whose authority
does not spring from a knowledge of the meaning of sentences arising
from words [but depends on the underived omniscience of its author]."”
“Q0r, Vedicity consists in being one or other of the four collections,
the Rich, Yajush, Biman, or Atharvan.”™

I will introduee the next aphorism (x. 2, 9) which I propose to cite
(and which is a repetition of aphorism i. 1, 3), by adducing some
remarks of the commentator on the one which immediately precedes it,
vir. x. 2, B:

Nanw frufi-pramdnye sabi sydad evam | fod eva fu durlabham | na b
mimdmsakandm iva nitya-nirdoshatrena éruti-pramdnyain teayd ishyate
paurusheyatvendbhyupagamat purushasya cha bhrama-pramada-cipralip-
sddi-sambhavdi | alad dha * drishiabhdave " ofi | drishfam purvshintare
‘smad-ddan bhrama-pramdda- [viprati ?] Upsidikai puresha-dishapai
tad-abhave sati ity arthal | Eshiti-karttpiteens veda-cakrifvena va’numi-
tasya purusha-dhaursyasya nirdoshatvena eva wpasthiteh | tatha cha tad-
vachasim na nirabhidheyatd na viparitabhidheyata na nishprayojanabhi-
dheyatd | bhidendriya-manasam doshiad bhrama-pramdda-kdrdndpdfavadi-
prayukiah eva vachasdm aviduddhayah sambhdvyante | na cha Tvara-va-
chasi tasdin samdhavak | tad whtam * ragajnanadibhir vakta grastatvad
anpitam vadet | to chefvare na vidyante sa briyat katham anyatha" |
nanu fena Tivarens vedah prantlah ily atra eva viprapatfiv atal dha |
“lad-vachandt amniyasya pramigyam " | ity fdstra-parisamdptan tad-
vachandt” tema irvarens vachand! prapayendd ** dmmdyasya’ redasya
pramdpyam | tatha hi | vedds tavat paurvsheyah edikyatedd iti sadhitam |
na cha asmad-ddayas tesham sahasra - éakhavachahhinnanar vaktdrak
sambhdvyante alindriydirilateat | na cha atindriydrtha-darfine "smad-
ddayah | kincha apteltal vedih mahdfana-parigrikitatedt | yad na dptok-
tam na tad mahdjana-parigrikitam | mahdjana-parigrikitain cha idam |
tasmid dploktam | sva-tantra- purssha-prasilatead cha aploktatvam |
mahdjuna-parigrikitatvai cha sarca-darsanantalpati-purushanushihiya-
mandrthatram | keachit phalabharal karma-karttpi-sidhana-vaigunydd

14 The last words are a translation of the conclusion of Juyaniriyapa’s gloss.
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sly uklam | kartiri-smarandblavad na evam itV chet | na | karttri-smara-
nasyas pircam eva sddhitaled? | {al-prapitatvam cha sva-tantra-purusha-
pranttatedd eva siddham | na dv asmad-adinam sohasra-$akha-veda-pra-
nayane sedtandryam sambhavali ity wkfatvdé | kincha promayah guna-
Janyatvena vaidika-pramayah api guna-jonyatvam dvasyakam | tattra cha
guno vakéri-yathartha-vakyarthagninam eva vdehyal | fathd eha tad-
ritah eva veds vakic yab svargdpireddi - vishayaka - sakshatkdravin |
tadridas cha na varad anyah iti sushiha |

“ Now all this will be so, provided the Veda is authoritative : but
this condition is the very one which is difficult to attain; for you do
not hold, like the Miminsakas, that the authority of the Veda arises
from its eternal foultlessness; since you admit that it has a personal
author, and error, inadvertence, and a desire to deceive are incident to
such a person. Itis with a view to this objection that the writer says
in his aphorism, * In the absence of what is seen,’ i.e. in the absenee of
those personal faults which are seen in other persons like curselves,™
such as error, inadvertence, and a desire to deceive: for the Supreme
Person who is inferred from the creation of the world, or the author-
ship of the Yeda, can only exist in a stale of freedom from fanlt; and,
consequently, neither want of meaning, nor contradiction of meaning,
nor uselessness of meaning, can be predicated of his words, Incorrect-
nesses in words are to be apprehended as the results of error, inad-
vertence, or unskilfulness in composition, arising from some defect in
the elements, the senses, or the mind. But none of these things is to
be imagined in the word of Iivara (the Lord). And this has been
expressed in the following verse: ‘A speaker may utter falschood,
from being possessed by affeelion, ignorance, and the like; but these
[defects] do not exist in God; how then can he speak what is other-
wise [than true] ?’

* But may not the fact that the Veda is composed by God be dis-
puted ? In consequence of this, the author says (in the next aphorism):

x. 2, 9. “The authority of the Vedic record arises from its being ut-
tered by Him.'

1 A difforent interpretation is given by the commentator to this phrase drishfa-
bhive, in an earlier aphorism in which it cccurs, viz. vi. 2, 1, He there understands
it to mean that where there is no visible motive for a prescribed action, an invisible

one must be presumed (yattra dpishfam prayofanai nopalabyate tattra adrishiam
prayejasam kalpaniyam).
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% Thus at the end of his treatise [the writer lays it down that] the
authority of the Veda is derived from its being His word, viz. from its
being spoken, i.e. composed by Him, i.e. by Iévara. As thus: The
Vedas are derived from a person, beeause they are formed of scntences.
This has been proved. And persons like ourselves cannot be conceived
as the utterers of these Vedas, which are distinguished by having
thousands of Sikhis (recensions), because their objects are such as lie
beyond the reach of the senses; and persons like us have no intuition
into anything beyond the reach of the senses. Further, the Vedas [are
not only derived from n personal author, but they] have been uttered
by a competent author (dpfa), because they have been embraced by
great men. Whatever has not been uttered by a competent person is
not embraced by great men : but this (book) is embraced by great men :
therefore it has been uttered by a competent person. Now, composition
by a self-dependent person is utterance by a competent person; and the
reception (of the Veda) by great men is the observance of its contents
by persons who are adherents of all the different philosophical schools :
and (the infallibility of the Veda is defended by that which) has been
already said, viz. that any occasional failure in the results (of cere-
monies prescribed in the Veda) is owing to some defect in the rite, or
in the performer, or in the instruments employed [and not to any falli-
bility in the Veda].

“1If it be objected to this reasoning, that no author (of the Veda) is
recollected, we rejoin, that this is not true, becanse it has been formerly
proved that the anthor is remembered. And that it was composed by
Him is proved Ly the simple fact of its being composed by a self-
dependent person; and because it has been said that the self-depend-
ence [or unassisted ability] of people like us in the composition of the
Veda, consisting, as it does, of a thousand Sikhis, is inconceivable.
And since authority (in a writing in general) springs from a quality [in
its author], it necessarily follows that the authority of the Veda also
springs from a quality. And there the quality in question must be
declared to be the spenker’s knowledge of the correct meaning of sen-
tences. And thus (we have shewn that) there is such an utterer of
the Veds, who possesses an intunitive knowledge of paradise, and of
the yet unseen consequences of actions, ete., and such an utterer is no
other than Iévara, Thus all is satisfactory.”
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The ultimate proofs, then, of the binding anthority of the Veda are,
according to the commentator, lst, its extent and subject-matter, and
2ndly, its unanimous reception by great men, adherents of all the
different orthodox systems. Of course these arguments have no vali-
dity except for those who see something supernatural in the Veda, and
on the assumption that the great men who embraced it were infallible ;
and therefore as against the Bauddhas and other heretics who saw
nothing miraculous in the Vedas, and consequently regarded all their
ndherents as in error, they were utterly worthless. But possibly it
was not the object of the commentator (for the greater part of the argu-
mentation is his, not that of the author of the Aphorisms) to state the
ultimate reasons on which the authority of the Vedas would have to be
vindicated against heretics, but merely to explain the proper grounds
on which the crthodox schools who already acknowledged that au-
thority ought to regard it as resting; i.e. not, as the Mimiinsakas held
their eternal faultlessness, but the fact of their being uttered by an intel-
ligent and omniscient author; whose authorship, again, was proved by
the contents of the Vedas having reference to unseen and future matters
of which only an omniscient Being could have any knowledge; while
the faot of these revelations in regard to unseen things having actually
proceeded from such a Being, and being therefore true, was guaranteed
by the unanimous anthority of the wisest men among the faithful.

As it is a matler of some interest to know what is the nature of
inspiration; or supernatural knowledge, as coneeived by the Vaiseshikas,
1 shall quote some passages bearing on this subject from the aphorisms,
or from their expounder, Sankara Miséra. In his remarks on Aphorism
viii. 1, 2 (p. 857), the commentator states that opinion (jndna) is of
two kinds, true (¢idyd) and false (avidya); and that the former (vidya)
is of two descriptions, arising from perception, inference, recollection,
and the infullible intuition * peculiar to rishis" (Tuch cha jndnas
dvividham vidya cha avidya cha | vidya chatureidha pratyaksha-laingikta-
smpity-arsha-lakshand). Perception or intuition, again, is of different
kinds or degrees (Aphorism ix. 1, 11-15, pp. 385 fL.). Aphorism ix.
1, 11 (p. 386), is as follows :

Tud evam bhavabhava-vishayakain laukika-pratyakshain nirdpya yogi-
pratyakshain nirapayitum prakarandntaram drabhate | ix. 1, 11. At-
many dima-manasol safiyoga-viseshid dtma-pralyaksham” | jndnam ul-
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padyate iti feshak | deieidhds tavad yoginak samahitantahbaranah ye
“yuklah” ity abhidiiyants asamakitantablarandé cha yo * viguktah”
ity abhidhiyante | tatira yuktah sakshatkartavye vastuny adarems mano
midhdya nididhydsanavantak | teshdm dfmani seatmani pardtmani cha
Jndnam utpadyate | ** dtma-pratyaksham iti | dtmd sakshitkara-vishayo
yatfra jndne fat tathd | yadyapy asmad-ddindm api kaddchid atma-
Jndnam asti tathdpy avidyd-tiraskpitateat tad asat-Falpam ity wktam |
*dtma-manasos sannikarsha-viseshad" iti yoga-ja-dharmianugrakal atma-
manasolh sannikarsha-videshas taamad ity arthah |

“ Having thus defined ordinary perception which has for its cbjects
existence and non-existence, the author, with the view of determining
the character of the intuition of yogins, says: ‘ From a particular con-
centration of both the soul and the mind "™ on the soul, arises the per-
ception (or intuition) of soul.' On this the commentator remarks:
* There are two kinds of yogins (intent, or contemplative, persons), (1)
those whose inner sense is fixed samakitantalkarandh), who are ealled
(yukiak) united (i.e. with the object of contemplation), and (2) those
whose inner sense is no longer fixed, and who are ealled disunited {o¥yuk-
tah)."™ Of these the first class, who are ealled * united,’ fix their minds
with reverence on the thing which is to be the object of intuition, and
contemplate it intently. In this way knowledge arises in their souls
regarding their own souls, and the souls of others. *Intuition of soul,’
that is, a knowledge in which soul is the perceptible ohject of intnition.
Now, although persons like ourselves have sometimes a knowledge of
soul, yet from this knowledge being affected by ignorance, it has been
gaid to be like what is unreal. *From a particular concentration of the
goul and the mind ;' that is, from a partioular eonjunction of the soul
and the mind which is effected by means of the virtue derived from
yogn."” Bee also Aphorism xv. p. 390.

At the conclusion of his remarks (Bibl. Ind. p. 408) on the third sort
of true knowledge (referred to in p. 857, Bibl. Ind.), viz. recollection,
the commentator remarks that the author of the aphorisms does not
make any separate mention of the fourth kind of knowlege, viz. in-
fallible intuition :

U8 The “mind " (menes) is regarded by the Indian philosophers s distinet from
the soul, and ns being merely an internal organ,

9 This cluss is the more perfect of the two, as oppears from the gloss of Jayani.
riyana: ayam api visishja-yogavativad eiyukieh ity wehyate,
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ix. 2, 6. .... Arihai jndnam satra-krita prithas na lakshitam |
yogi-pratyakshdintarbhdcitam | padartha-pradediklye tu prakarane tad
uktam | tad yathd | * dmndya-vidhaéringm pishindm atitandgata-vartta-
mineshe atindriydrtheshe artheshu dharmiidishu granthopanibaddheshu va
lingady-anapekshdd atma-manasok sadyogdd dharma-videshich cha pra-
tibhat jnanafm yad ulpadyate tad drsham iti | tach cha kaddehil lawki
kanam api bhavali yathd kamyaka vadati * fvo me bhrata gants iti Ari-
dayam me kathayati ™ ity |

4 Rishis' (arsha) knowledge,” he says, “is mnot separately defined
by the author of the aphorisms, but is included in the intuition of
yogine.”™® But the following statement has been made (in reference to
it) in the section on the categories: *Rishis' (drsha) knowledge is
that which, owing to a conjunction of the soul and the mind, inde-
pendent of inference, ete., and owing to a particular species of virtue,
illuminates those rishis who have composed the record of the Vedas
(G@mndya-vidhdirindm), in reference to such matters, whether past,
future, or present, as are beyond the reach of the senses, or in refer-
enea to matters of duty, ete., recorded in books,” ete. And this sort of
knowledge is also sometimes manifested by ordinary persons, as when a
girl says, ‘ my heart tells me that my brother will go to-morrow.’”
See also Aphorism ix. 2, 13 (Bibl. Ind. pp. 414, 415).

The Tarka-sangraha, another Vaideshikn work, also affirms the divine
suthorship of the Veda in these words: ! Fakyam deicidhad laukikafm
vaidikain cha | vaidikam Fivaroktateat sarvam eca praminam laukikah fu
dptoktam pramdpam anyed apramdpam | “ Sentences are of two kinds,
Vedic and seeular. Vedic sentences, from being uttered by Iévara, are
all proof [or authoritative]. Of secular sentences, those only which
are uttered by competent persons (dpfa) are proof; the rest are not
p.m!."

In this text, the authority of the Veda is founded on its being uttered
by Iévara; and this characteristio is regarded as limited to the Veda.

1 It had been already moticed by Professor Max Miiller in the Jourmal of the
QGerman Oriental Society, vii. p. 311, that * the Vaideshikas, like Kapila, include the
intuition of enlightensd rishis under the head of pratyakata (intuition), and thus sepa-
rate it decidedly from aitidye, *tradition.'” He also quotes the commentator's
remark about o similar intuition being discoverable among ordinary persons, which he
thinks is not * without a certain irony.”

131 See Dr, Ballantyne's ed. with Hindi and English Versions, p. 40 of the Sanskrit.
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On the other hand, such seculer works as proceed from competent
persons (dpta) are also declared to possess authority. Here, therefore,
a distinction is drawn between the suthority of the Veda and that of
all other writings, however anthoritative, inasmuch as the former was
uttered by Iévara, while the latter have only been uttered by some
competent person (dpfa). But in the Nyiya aphorism, ii. 68, guoted
and commented upon above (p. 114), the authority of the Veda itself is
made to rest on the authority of the wise, or competent persons (dpfa),
from whom it proceeded.™ In this aphoriem, therefore, either the word
“gpta” must mean “ Idvara,” or we must suppose a difference of view
between the author of the aphorism on the one hand, and the writers
of the Vaifeshikn aphorisms and the Tarka-sangraha on the other.
We shall sce from the next extract that the Kusuminjali coincides
with the Intter.

1 quote from the work just named (of which Udayana Achdrya is the
author), and its commentary,"™ some statements of the doctrine main-
tained by the author regarding the origin and authority of the Veda.
Mr. Colebrooke (Mise. Ess.i. 263, or p. 166 of Williams and Norgate's ed.)
speaks of this treatise as being accompanied by a commentary of Nirii-
yapa Tirtha; but the ene which is printed in the Calcutts edition, as
well as in Professor Cowell's, is by Haridiisa Bhattichirya. The object
of the work is to prove the existence of & personsl god (Iévara), in
opposition to various other antagonistic theories.

I. Kusuminjali, 2nd Stavaka, at the commoncement: Anyaiha "pi
paraloka-sadhaninushthana-sambhavad iti deifiya-vipratipattih | Anyatha
Fevaraim vind "pi paraloka-sadhana-yigady-anushthanatm sambhavati yaga-
dehk svarga-sddhanateasya ceds-gamyateal | nitya-nirdoshatayd cha veda-
sya praminyam | makdjana-parigrafich eha pramdpyasya grakah
veda-kiranatayd na Jivara-siddhib | yogardhi-sampidita-sarcajnya-Kapi-

113 The following words are pul by the author of the Vishnu Puripa (fi. ch, 18
Wilson, vol. iii. p. 212} into the mouth of the deluder who promulgated the Bauddha
and other heresies: Ne Ay dpta-vidih sebhase wipatanti mahinirah | guktimad
vachanein grihyam mayd ‘nyaid cha Movad-vidhail | ¥ Words of the competent do
not, great Asuras, full from the sky. I¢ is only words supported by reasons that
should be admitted by me and others like yourselves,"

123 This book was publisbed at the SBanskrit Press, Caleut{a, in the 8'aka year, 1769,
A new edition was published by Professor Cowell in 1864, acoompanied by an English
translation. T bave availed mysell of this excellent version to correct n good many
mistakes in my own.
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ladi-pirvakak eva va cedo 'sto ity atra dha | “ pramayak paratantratedt
sarga-pralaya-samblardé | tad-anyosminn avisrdsad ne vidhdntara-sam-
bhaval” | Sabdi pramd vaktpi-yathartha-vakyartha-dki-rapa-guna-janya
iti gunddhirataya Feara-siddhih | nawu sakartpike'stu yathirtha-vak-
yartha-dhir gunal | akaripike cha vede nirdoshatvam eca pramdanya-pra-
yojakam astu makdjana-parigrahens cha pramdnya-grahah ity ata dha |
*sarga-pralaya-sambhavad" iti | pralayoftaram piarca-veda-nasad uitara-
vedasya katham praminmyam makdjana-parigrahasydps tadd abhdeat |
sabdasya anityateam wipanno ga-kiral itf pratiti-siddham | pravakdavich-
chheda-rapa-nityatvam api pralaya-sambhavad ndsti iti bhdeah | Kapild-
dayah sea sargidan pirea-sargablyasta-yoga - janya - dharmanubhaval
siakshatl-krita-sakaldrthak karltirah sants | iy afa dha | “fad-anyas-
minn ' ii | videa-nirmdna-samaréhiah animadi-fakti-eampannal yadi
sarvajnis fadd laghavdd eka eva tadrifah svikeiyatim | sa eva bhagavin
fivarah | anityasarva-vishayaka-fnanavats eha visvasah eva ndsti | it
eaidika-cyavakdra-vilopeh | iti na vidhantara-sambhavah Tévardnangi-
karipi-naye d6i seshad | .

“ The sscond objection is that [there is no proof of an Iévara], sinee
the means of attaining paradise can be practised independently of any
such Being. That is to say, the celebration of sacrifiees, eto., which
are the instruments of obtaining paradise, can take place otherwise, 1.a.
even without an Iévara (God). For the fact that sacrifices, ete., are the
instruments of obtaining paradise is to be learned from the Veda, while
the authority of the Veda rests upon its eternal faultlessness; and the
[immemorial | admission of that authority results from its reception by
illustrious men. Now in this way there is no proof of the existence of
a God to be derived from the idea that he is the cause of the Veda. Or
let it be supposed that the Veda wus preceded [composed] by Kapila
and other sages, who by their wealth in devotion had scquired omni-

" selence.

% In answer to all this the author saya: [verse] *Since truth depends
- on an external source, since creation and dissolution oceur, and since
there is no confidence in any other than God, therefore no other manner
can be conceived [in which the Veda originated, except from God].
[Comment] Verbal truth [or authoritativeness] is derived from the
attribute, possessed by its promulgator, of comprehending the true
sense of words [i.e. in order to comstitute the Veda an authoritative

9
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rule of duty, it must have proceeded from an intelligent being who
understood the sense of what he uttered]; and since God is the sub-
stratum of this attribute [of intelligence], there is proof of his existence.

“But it may be said that if the Veda had a maker, then, indeed,
such comprehension of the true sense of words as you insist upon may
be a quality belonging to him ; but if the Veda had no maker, let it be
its foultlessness which imparts to it its authority, while the [imme-
morial] sdmission of that authority results from its reception by illus-
trious men.

¢ In snswer to this the author says: *Since creation and dissolu-
tion oceur.’ Sinece the previous Veda [the one which existed during
the former mundane period] perished after the dissolution of the uni-
verse, how can the subsequent Veda [fe. the one supposed by our
opponents to have existed during the dissolution] be autheritative, since
there was not then even any reception of it by illustrious men [who
also had all become extinct at the dissolution]. And further, the non-
eternity of sound is proved by the convietion we have that letters such
as G are produced, [and not eternal]: and even that eternity (or per-
petuity) of the Veda which consists in unbroken continuity of tradition,
does not exist, ns there is probable proof of a dissolution.” But, again,
it is urged that Kapila and other saints—who, from their perception of
duty, springing from the practice of devotion during the former mun-
dane period, had acquired an intuitive knowledge of every subject—
may at the ereation have been the authors of the Veda. This is an-
swered in the words, ‘sinee there is no confidence in any other but
God." If persons capable of creating the universe and possessing the
faculty of minuteness be omniscient, then, for the sake of simplicity,
let one such person only be admitted, namely, the divine Tévara®
And no eonfidence ean be reposed in any person who is not eternal, and
who is not possessed of a knowledge which extends to all objeets.”
Thus the Vedic tradition disappears, And so he concludes that no
other manner [of the origination of the Veda] ean be conceived [except

134 The writers on the other side scem to reply to this Naiyiyika objection aboat
the interruption of the tradition of the Veda through the dissolution of the universe,
by saying that the Veda was retained in the memory of Brahmi or the Rishis during
the interval while the dissolution lasted. See Kulloka on Manu, i, 23, above, p. 6;
and the passage of Kaiyyata on the Mahabhishyn, above, p. 96.

133 4 The law of parsimony bids us assume only one such,” ote.—Cowell,
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from Tévara]; that is, in the system of those who deny an Tévara [no
way is pointed ont].”

IL Kusnminjali, iii. 16.—*Na pramdnam andptoktir nddrishpe beachid
dptald | adrifya-drishtau sarcafno na cha nidydgamah kehamah ' | ayain hi
sarva-kartriteabbaravedakal fabdah andptoliad ched na pramdngam | dp-
toktas ched etad-artha-gockara-jnanavato witya-sarva-vishayaka-nanavat-
tvam indriyady-abhdvat | dgamasya cha nityatvam dashitam eva prag ifi
veda-kare nityah sarvajnak siddfyaty |

[Verse]  The word of an incompetent person is not authoritative ;
nor can there be any competency in regard to a thing unseen [by the
speaker]. To perceive invisible things, a person must be omniscient ;
and an eternal seripture is impossible. [Comment] This [supposed]
seripturnl testimony, denying the fact of there being a ereator of all
things, if uttered by an incompetent person, would be no preof. If it
was uttered by a competent person, then the person who possessed an
acquaintance with this circumstance [that there was no creator] would
be master of a knowledge which was eternal, and universal in its range,
since he would not be limited by any bedily organs, And we have
previously disproved the eternity of any scripture (see the first extract
from the Kusumiinjali, above). Consequently an omniscient and eternal

author of the Veds is established.”

111 Kusuminjali, v. 1,—“Karyyayojana-dhrityideh padat pratyaya-
tak frutel | vakyal sankhyd-viseshdch cha sadhyo vidvavid acyayah™ | .. .
Pratyayatah pramdanydt | veda-janya-fndnaf kdrana-guns-janyam pro-
midledt | profyakshadi-pramd-val | grufer vedat | vedah pawrusheys veda-
tvdd dyurveda-val | kincka vedah pawrusheyo vikyatvad bharatadi-val |
reda-viakyans pourusheydni vakyatead asmad-adi-vakya-vat |

[Verse] * An omniscient and indestructible Being is to be proved
from [the existence of ] effects, from the conjunction of [atoms], from
the support [of the earth in the sky], ete., from ordinary usages, from
belief [in revelation], from the Vedn, from sentences, and from parti-
cular numbers,”

The following is so much of the comment as refers to the words
pratyaya, fruti, and edkys : “From belief, i.e. from aunthoritativeness.
The knowledge derived from the Veda is derived from the attributes of
its Cause; =ince it is true knowledge, like the true knowledge derived
from perception. From the sruti, v.e. the Vedn, The Veda is [shewn
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to.be] derived from a person, by its having the characters of a Veda,
like the Ayur-veda. It is also [shewn to be] derived from a person,
by having the charmcter of sentences, like the Mahibhirata. The
words of the Veda are [shewn to be] derived from a person, by their
having the character of sentences, like the sentences of persons such as
ourselves."”

IV. Kusuminjali, v. 16.—*“Syam * “abbivam” *bhavishyami” "tyadau
sankhyd pravaktri-ga | samdkhyd *pi cha fakhandin nddya-pravachandd
rite | Vaidikottama-purushena scatantrochehdrayituh sankhya vachyé |
“tad aikshata eko *ham bahu syam " ityadi-bahushu uttama-purusha-sru-
teh | sankhyi-padartham anyam dha “samakhya ityddi | saredsafi
$akhanaim hi Kathaka-Kaldpakadyah samdkhyah sanjnd-vifeshah dra-
yante | ta cha na adhyayana-matra-nibandhandh | adhyetrindm dnaniyit |
addv anyair api tad-adhyayanat | tasmdd atindriydrtha-darst bhagavan
eva Livarah karunikah sargadac asmad-ady-adpishfakyishta-kathakadi-
$arira-videsham adhishthaya yam $akham wktavans tasyah dakhayds tan-
ndmna vyapadesah iti siddham Fvara-mananam moksha-Retul |

[Verse| *In the phrases ‘let me be,” ‘I was,’ * I shall be,” [which
oecur in the Veda], personal designations have reference to a speaker;
and the names of the Sikhis could only have been derived from a
primeval utterance, [Comment] The first person (I}, when it occurs
in the Veda, must be employed to denote a self-dependent utterer.
Now thero are many instances there of such a use of the first person,
as in the words, ‘It reflected, I am one, let me become many.! The
anthor then specifies another signification of the term sankhyd in the
clause, ¢ and the designations,’ ete. For all the Sikhis of the Veda tradi-
tionally bear the names, the speeial names, of Kithaka, Kilipaka, ete.
And these names cannot be connected with the mere study [of these Sik-
hiis by Katha, Kalapa, ete.] from the infinite multitude of students, since
they must have been studied before by others besides the persons just
mentioned. Wherefore the particular Sikhis which Iévara, the be-
holder of objects beyond the reach of the senses, the compassionate
Lord, himself uttered at the beginning of the creation, when he assumed
the bodies of Katha, ete., which were drawn on by the destiny (adrishfa)
of beings like oursclves—these Sikhis, I say, were designated by the
names of the particular sages [in whose persons they were promul-
gated]. And so it is proved that the contemplation of Iévara is the
canse of final liberation."”
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T am unable to say if the ancient doctrine of the Nyiya was theistic,
as that of the Vaideshika Sitras (at least as interpreted by Sankara
Miéra) appears to be, and as that of the Kusuminjali, the Tarka-san-
graha,'™® and the Siddhanta Muktivali undoubtedly is (p. 6 of Dr. Bal-
lantyne's ed., or p. 12 of his * Christianity contrasted with Hindu Phi-
losophy,” and p. 13 of Dr. Rier's Bhiishi-parichchheda, in Bibl. Ind.).
The remarks of Dr. Réer on the subject, in pp. xv., xvi,, of the intro-
duction to the last named work, may be consulted. The subject is also
discussed by Professor Banerjea in his work on Hindu philosophy, pp.
144-153. The solution of the question may depend much on the infer-
pretation 1o be given to the aphorisms of Gotama, 19-21 of the fourth
book.

II1. The Santhys.—The opinions of the author of the Binkhya aphor-
isms in regard to the authority of the Veda and the prineiples on which
that anthority depends, are contained in the 45th to the 51st aphorisms
of the Fifth Book, which I extract with the comments of Vijnina
Bhikshu : 7

45, % Na nityateam Vedindm Rdryalea-ruted” | ¢ Sa tapo 'tapyata
tasmat tapas tepanat trayo vedd ajdyanta™ ity adi-fruler veddndm na
nityatvam ity arthah | ceda-nityatd-vakydin' cha sajatiyanupirei-prava-
hanuchehheda-parani | Tarhi kim paurusheyah vedal | na ity aha | 46.
“ Na paurusheyatvaim tai-kartuh purushasya abhavat” | ifeara-pratishe-
dad iti éeshal | sugamam | aparah kartta bhavate ity akankshayam dha |
47. © Muktamuktayor ayogyatedt ” | Jivan-mukta-dhurine Vishnur visud-
dha-sattcatayd miratifaya-sarcajno 'pi cifa-rdgateal sahasra-gatha-veda-
nirmdndyogyah | amuktas tv asarcajnatedd eva ayogyah ity arthak | nanv
eram apawrusheyatead nityatvam eva dgatam | tatrdka | 48. ““ Na apau-
rusheyatvad nityateam ankurddi-vat " | Spashfam | nane ankwrddishe api
kdryatvena ghatadi-vat purusheyatvam anumeyam | tatrdha | 49. “*Tesham
api tad-yoge drishta-badhadi-prasaktih” | Yai paurusheyam tach ehha-

1% Jusnadhibaragam 3tma | s drividho jivitma paramitma cha | fatra Ticarah
sarvajnah paramatmd eka eva | fivitmd prati darfram bhinno vibhur wityadeha |
The substratum of knowledge is soul, It is of two kinds, the embodied soul, and the
supreme soul. Of these the supreme soul is the omniscient Is'vara, one only. The
embodied soul is distinet in each body, all-pervading, and eternal.”

w1 Compare Dr. Balluntyne's translation of the Sankhya Aphorisms, books v. and
¥i., published at Mirzapore in 1856, pp. 26T, as well ns that which subsequomtly
appeared in the Bibliotheea Indica (in 1865), pp. 127
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rira-janyam iti cydplir loke drishta tasyah badhadir evam sali ayad «f
arthah | nane Adi-purushochcharitatvad Vedah api pawrusheyah eva ity
dha | 50. “ Fasmin adrishte'pi krita-buddhir upnjdyate tat pasrushe-
yam " | Drishge iva adrishfe "pi yasmin vastuni krita-buddhir buddhi-
pirvakatva - buddbir jayale tad eva paurusheyam ofi vyavahriyafe iy
arthal | efad ukiom Bhavati | na purushocheharitata-mdairena paurushe-
yatvaim érisa-prafedsayol sushupti-kilinayok pawrusheyatva-vyavahird-
bhacat kintu buddhi-pircakatvena | Vedds tu nikévdsa-vad eva adrishfa-
eafid abuddhi-parvakih eva Svayambluvah sakidat svayam Bavanti | alo
na te pawrusheyah | tatha eha drutih *tasyaitasys mahato bhatasya ni-
svasitam elad yad rigeeds ity adir ™ i | nane evam yathartha-sakyariha-
gnandpirvakatedt fuka - vakyasyeva veddndm api pramdnyam ne ayit
tafrahs | 51. “Nija-dally-abheyakieh svatah pramdnyam” | Fedanam
nijd seabhdviki y@ yathdrtha-fndna-fanana-faktis tasyiah mantrayurveda-
diav abhicyakier upalambhad akhila-vedanam eva svatal eva pramdmyain
siddhyats na vaktyi-yathirtha-jnina-milakatvading ify arthak | tatha
cha Nydya-sifram | “mantrayurveda-pramdnya-vach cha lat-pramanyam”
iti |

“Bitra 45. ‘Eternity cannot be predicated of the Vedas, since
various texts in these books themselves declare them to have been pro-
duced." The sense is this, that the Vedas are proved not to be eternal
by such texts ns the following: *He performed austerity ; from him,
when he had thus performed ansterity, the three Vedas were produced.’
[Bee above, p. 4.] Those other texts which assert the eternity [or
perpetuity | of the Vedus refer merely to the unbroken continunity of
the stream of homogeneous succession [or tradition]. Are the Vedas,
then, derived from any personal author? ¢ No,” he replies in Siitra 46.
*The Vedas are not derived from any personal author ( pourusheya),
eince there is no person to make them." We must supply the words,
‘since an Jivara (God) is demied.” The sense is easy. In answer to
the sopposition that there may be some other maker, he remarks,
Sitra 47, * No; for there conld be no fit maker, either liberated or un-
liberated." Vishnu, the chief of all those beings who are liberated even
while they live,” although, from the pure goodness of his nature, he is
possessed of perfect omniscience, would, owing to his impassiveness, be
unfit to compose the Veda consisting of a thousand dikhis (branches),

1% Bee Colebrooke's Essays, i. 360, or p. 241 of Willinms and Norgate's ed.
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while any unliberated person would be unfit for the task from want of
omniscience, (Beeﬂ'snkm'; comment on Brahma Sitras i. 1, 3 ; above,
p- 106.) But does mot, then, the ctemnity of the Vedas follow from
their having no personal author ? He replies (48),  Their eternity does
not result from their having no personal author, as in the case of sprouts,
ete.” This is clear. But is it not to be inferred that sprouts, ete., since
they are products, have, like jars, ete., some personal maker? He re-
plies (49), * If such a supposition be applied to these (sprouts, ete.) it
must there also be exposed to the objection that it is contrary to what
we see, ete.” Whatever is derived from a personal auther is produced
from a body ; this is & rule which is scen to hold invariably. Bat if
we assert that sprouts are derived from a personal author, we contra-
dict the rule in question, [since they evidently did not epring from any
embodied person].’ But are not the Vedas, too, derived from a person,
sceing that they were uttered by the primeval Purusha? He answers
(50), * That objeet only (even though it be an invisible one}, which its
maker is conscious of having made, can be said to be derived from [or
made by] such a person.’ It is only those objects, be they seen or un-
seen, in regard to which a consciousness of design arises, that are ordi-
narily spoken of as made by a person. The sense is, that it is not mere
utterance by a person which constitutes formation by that person (since
we do not ordinarily speak of the inspirations and expirations of any
person during the time of eleep, as being formed by that person), but
only utterance with conscious design. But the Vedas proceed of their
own sccord from Svayambhil (the self-existent), like an expiration, by
the force of adrishta (destiny), without any consciousness on his part.
Hence they are not formed by any person. Thus the Veda says, * This
Rig-veda, cte., is the breath of this great Being, ete.” [See above,
p- 8.] But will not the Vedas, nlso, be in this way destitute of au-
thority, like the chatter of a parrot, since they did not result from any
knowledge of the correct meaning of the words of which they are made
up? In reference to this, he says (51), ‘ The Vedas have a self-proving
authority, since they reveal their own inherent power.” The self-
evidencing authority of the entire Vedus is established by the per-
ception of a manifestation in certain portions of them, viz. in the for-
mulas and the Ayur-veda, ete., of that inherent power which they (the
Vedas) possess of generating correct knowledge, and does not depend on
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its being shown that they (the Vedas) are founded on correct knowledge
in their utterer,™ or on any other ground of that sort, And to this
effect is the Nyiya Sitra, that * their authority is like the authority of
the formulas and the Ayur-veda.' (See above, p. 114.)

In reference to the 46th Siitra I add here the 98th aphorism of the
1st book, with the remarks by which it is introduced and followed :

Nanu chet sadd sarcajnalh i6varo ndsti tarki vedanta-mahavakydrthasya
vitekasya upadess 'ndha - paramparddankayd apramdnyam prasafyels |
taltra dha | 98. Siddha-rapa-boddhritead vakydrthopadeial | Hirgnya-
garbhadinam siddha-rupdndn ™ yathartharthasys boddhriteat tad-vak-
trikdyurvedddi - pramanyena avadhpitdch cha esham vakydrihopadeiah
pramdnam i1 feshal |

“ But may it not be snid that if there be no eternally omniscient
T4vara, the charge of want of authority will attach to the inculeation
of discriminative knowledge which is the subject of the great texts of
the Upanishads, from the doubt lest these texis may have been handed
down by a blind tradition. To this he replies: 86. * From the fact that
beings perfect in their nature understood them, it results that we have
an (authoritative) incoleation of the sense.’ As Hirapyagarbha (Brah-
mii) and other beings who were perfect in their nature understood the
true sense, and are ascertained to have done so by the authoritativeness
of the Ayur-veds, ete., which they uttered, their inculeation of the
sense of the texts is authority ;—such is the complete meaning of the
aphorism.”

In the 57th and following Sitras of the fifth book, Kapila denies
that sound has the character of sphofa, or that letters are eternal ;

57.  Prafity-apratilibhyam na sphofitmakal Saddad” | Pratyeka-
varnebhyo "tiriklam lLalatah ityddi-rapam akhandam ela-padam sphotah
i yogair abhyupagamyate | kambu-grieddy-avayavebhyo 'tirikto ghatady-
avayaviva | s cha éabda-videsho padakhyo "rtha-sphutikarandt sphotall ity
uchyate | aa fabdo 'pramanikal | kutah | “ pratity-apratitibhyam" | sa
fubdah Lim pratiyate na ed | ddye yena varpa-samudiyens dnupurei-

139 This direetly contradicts the doctrine enunciated in the Vaiseshika Sttras and
the Kusuminjali. See above, pp. 121, 123, and 1291,

1% This is & various reading given by Dr. Hall in the appendix to his edition of
the Bankhya-pravechana-bhishya; and I have adopied it in preference to siddba-
riipasys which he gives in his text, as the former seems to afford o better sonse,
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viesha-vidishtena so 'bhivyajyate tasya eva artha-pratydyaksteam astu |
kim antargadund tena | anfye tv ajndta-sphotasya ndsty artha-pratydyana-
daktir iti_ cyartha sphota-kalpand ity arthah | Pircad veddndii nitya-
tvam pratishiddiam | idantd varna - nityatcam api pratishedati | 58.
“ Na dabda-nityatvaim karyata-pratiteh” | Sa eva ayaf go-kirah ityadi-
pratyabhijnd - balad varpa- nityateain na yuktam | wipanno[ga-karah
ityadi-pratyayena anityata-siddher ity arthah | pratyabhijna taj-jati-
yatd-vishayini | anyatha ghatider apt pratyabhifndyah nityatdpatter iti |
fankats | 69. “Parca-siddha-satteasya abhivyaktiv dipmera ghatasya |
Nanu parva-siddha-sattakasyaiva fabdasya dhoany-adibhir yd "bhivyakiis
tan-matram wipattih prafiter vishayah | abhivyaktau dpishfanto dipenesa
ghatasya iti | Pariharati | 60. “'Sat-karyya-siddhantas chet siddha-sddha-
nam” | Abhivyaltir yody andgatavastha - tydgena earttamdndvasthi-
labhak ity wehyate tadd sat-kiryya-siddhantah | tadpisa-nityatead cha
sarva-karydnam eva ity siddha-sadhanam ity arthal | yadi cha varttama-
natayd satah era jnana-matra-rapigy ebhivyaktir wehyate tada ghatadi-
ndm api nilyatedpatiie ityadi |

# ¢ 8ound has not the character of sphofa, from the dilemma that the
latter must be cither apparent or not apparent.” A modification of sound
called sphota, ingle, indivisible, distinet from individnal letters, exist-
ing in the form of words like kalada (jar), distinguished also from parts
of words like kambu-griva (striped-neck) and forming a whole like the
word ghata (jar), is assumed by the Yogns. And this species of sound
ealled a word ( pada) is designated sphofa from its manifesting a mean-
ing. But the existence of this form of sound is destifute of proof.
Why ? ¢ From the dilemma that it must be either apparent or not ap-
parent.” Does this form of sound appear or not? If it appears, then
let the power of disclosing o meaning [which is aseribed by our op-
poncnts to aphota] be regarded as belonging to that collection of letters,
arranged in a particular order, by which the supposed sphofa is mani-
fested. What necessity is there then for that superfluous sphoga? If, on
the contrary, it does not appear, then that unknown sphofa can have no
power of disclosing a meaning, and consequently it is usecless to suppose
that any such thing as sphefa exists,

#The eternity of the Vedas has been already denied. He now denies
the eternity of letters aleo. 58, ‘ Sound is not eternal, since it is clear
that it is a production” The meaning is, that it is not reasonable to
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infer on the strength of the recognition of the letter G as the same
that we knew before (see Miminsi Aphorisms i. 13 ; above, p. 74),
that letters are eternal; since it is clear that G and other letters are
produced, and therefore cannot be eternal. The recognition of these
letters has reference to their being of the same species as we have per-
ceived before; since otherwise we are landed in the absurdity that,
because we recognize a jar or any other such object to be the same, it
must therefore be eternal.

“He expresses a doubt: 59. ‘ What we hear may be merely the
manifestation of a previously existing thing, as a jar is manifested (not
created) by the light of a lamp." (See Miminsa Aphorismsi. 12, 13;
above, p. 74.) Is it not the fact that it is merely the manifestation of
previously existing language by sounds, ete., which we perceive as
originating? An illustration of such manifestation is that of a jar by
means of a lamp.

* He repels this doubt: 60. * If the axiom that an effoct exists in its
eause be here intended, this is merely proving what is already admitted.’
If by manifestation is meant the relinquishment by any substance of its
past (?) condition, and the attainment of its present state, then we have
merely the recognized principle of an effect virtually existing in its
cause (see Sinkhya Kirika Aph. ix.); and as such eternity is truly
predicable of all effects whatever, it is proving a thing already proved
to assert it here. If, on the other hand, by manifestation be merely
meant the perception of a thing actually existing, then we shall be in-
volved in the absurdity of admitting that jars, ete., also are eternal, ote.”

Secr. X.—On the wse which the authors of the difforent Daréanas make
of Vedio texts, and the mode of interprelation which they adopt.

I have already (in p. 107) touched on the mode of interpretation ap.-
plied by the author of the Brohma Siitras, or his commentator Sankara
Achiisyya, to the Vedic texts, derived chiefly from the Brihmagas and
Upanishads, on which the Vedantic doctrines are based, or by which they
are defended, or with which, at least, they are asserted to be consistent.
It will, however, be interesting to enquire a little more in detail into the
extent to which the Indinn scriptures are appealed to, and the manner
in which they are treated by the authors or expounders of the different
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Darsanas. The object proposed by the Pirva-miminsi is an enquiry
into duty (dharma-jijndsdi—Aph. 1.). Duty is defined as something en-
joined by the Veda (chodand-lakshano 'rtho dharmah—Aph. ii}; and
which cannot be ascertained to be duty except through such injune-
tion.™ The first six lectures of the Miminsi, according to Mr. Cole-
brooke, ** treat of positive injunction ;" the remaining six concern “ in-
direct command.” “The authority of enjoined duty is the topie of the
first lecture : its differences and varieties, its parts, . . . . and the pur-
pose of performance, are successively considered in the three next. . ..
The order of performance occupies the fifth lecture; and qualification
for its performance is treated in the sixth. The subject of indircet
precept is opened in the seventh lecture generally, and in the eighth
particularly. Inferable changes, adapting to the variation or copy
what was designed for the type or model, are discnssed in the ninth,
and bars or exceptions in the tenth. Concurrent efficacy is considered
in the cleventh lecture; and co-ordinate effect in the twellth.” . . . .
i Other matters are introduced by the way, being suggested by the
main topic or its exceptions” (Misc. Essays, i. 504f). It appears,
therefore, that the general aim of the Pirva-miminsd is (1) to prove
the authority of the Veda, and then to (2) deduce from it the duties,
whether enjoined directly or indirectly, which are to be performed, the
mannerand conditions of their performance, and their results. It is
also termed the Karma-miminsi, * as relating to works or religious ob-
servances to be undertaken for specific ends ' (Colebrooke, i. 296, 325).

The Brahma-miminsi, or Vedinta, is, according to the same author,
the complement of the Karma-miminsd, and “is termed witara, later,
contrasted with piirva, prior, being the investigation of proof deducible
from the Vedas in regard to theology, as the other is in regard to works
and their merit. The two together, then, comprise the complete system
of interpretation of the precepts and doctrine of the Vedas, both prac-
tical and theological. They are parts of one whole. The later Miminsi
is supplementary to the prior, and is expressly affirmed to be so: but
differing on many important points, though agreeing on others, they
are essentially distinet in o religions as well as & philosophical view
(Mise. Ess, i. 325). In fact the Brahma-miminsd proceeds upon a de-
preciation of the value of the objects aimed at by the Karma-miminsd,

13 o Ballantyne's Mimansi sphorisms, p. 7.
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since the rewards which the latter holds out even in a future state are
but of temporary duration; and according to Sankara it is not even
necessary that the seeker after a knowledge of Brahma should first
have studied the Korma-miminsi before he conceives the desire to
enter upon the higher enquiry (nane iba farmavabodhdnantaryyai vide-
shah | na | dharma-jijnasiyik prag apy edhita-vedantasya Brohma-jijna.-
sopapatteh). (Saokara on Brahma Sitra, i 1, 1, p. 25 of Bibl. Ind.)
This is distinetly expressed in the following passage, p. 28 :

Tasmdat biw api vaklavyam yad-anantaram Brahma-jifnisd wpadidyate
i | wehyate | nityanitya-vastu-vivekad ihamuirdréha-phala-bhoga-vird-
gah fgma-damadi-addhana-sampad mumukshateain eha | feshu M safsu
prag api’ dharma-jijndsayab arddkvain cha sakyate Brakma findsayitum
Judtuim eha na viparyyaye | dasmad “ atha " éabdena yathokia-sadhana-
sampatly-inantaryyam wpadisyate | ¢ atah™ dabds hefv-arthal | yosmdd
vedah eve agnihotradingm $reyas-sadhanandm anilya-phalatam daréayaly
“tad yathd sha karma-chite lokah kahiyale evam eva amuttra punya-chito
lokah kahiyate™ dty-adi | tathd Brahma-vifndndd api param purushdr-
tham darsayati Brakma-vid apnoti param ™ ity-adi | tamnad yathokta-
sddhana-sampatiy-anantaram Brakma-jijndsa kartavyd |

The nuthor is explaining the word affe ‘now,’ or ‘next,’ with
which the first Siitra begins; and is enquiring what it is that is re-
ferred to as a preliminary to the enquiry regarding Brahma :  What,
then, are we to say that that is after which the desire to know Brohma
is enjoined ' The answer is, *it is the diserimination between eternal
and non-cternal substance, indifference to the enjoyment of rewards
cither in this world or the next, the acquisition of the means of tran-
quillity and self-restraint, and the desire for final liberation. For if
these requisites be present, a knowledge of Brahma can be desired, and
HBrohma can be known, even before, as well as after, an enquiry has
been instituted into duty. But the converse does not hold good (i.e.
without the requisites referred to, though o man may have a know-
ledge of duty, i.e. of ceremonial observances, he posscsses no prepara-
tion for desiring to know Brahmn). Hence by the word atha it is
enjoined that the desire in question should follow the possession of
those requisites.’ The next word afad, ‘hence,’ denotes the reason.
Becanse the Veda itself,—by employing such words as thess, * Where-
fore just as in this life the world which has been gained by works



OF THE VEDAS, HELD PBY INDIAN AUTHORS. 141

perishes, 8o too in a future life the world gained by merit perishes '—
points out that the rewards of the agnihotra sacrifice and other in-
struments of attaining happiness are but temporary. And by such
texts as this, * He who knows Brahma attains the highest exaltation,’
the Veda further shews that the highest end of man is acquired by the
knowledge of Brahmn, Hence the desire to know Brohma is to be
entertained after the acquisition of the means which have been already
referred to."”

In the Mimiinsi Siitras, i. 1, 5, as wé have seen above (p. T1), Bada-
riiyana, the reputed anthor of the Brahma Siitras, is referred to as con-
eurring in the doetrine there laid down. DBut in many parts of the
Brahma Siitras, the opinions of Jaimini are expressly controverted, both
on grounds of reason and scripture, as af variamee with those of Bida-
riyapa.'®

I adduce some instances of this difference of opinion between the
two schools :

‘We have seen above, p. 99, that according to the Brahma Sitras the
gods possess the prerogative (adhikdra) of scquiring divine science.
This, however, is contested by Jaimini (see Brahma Siitras, i. 3, 81),
who objects (1) that in that case (as all divine sciences possess the
charaoteristic of being seience) the gods would also have the prorogative
of becoming adepts in the seicnce called Madhuvidyd, ete., which would
be absurd, beoause the sun (Aditya), being the virtual object of worship
in the ritual connecled with that seienee, could not be worshipped by
another sun, who, aecording to the supposition, would be one of the
deities skilled in it, and one of the worshippers. Similar difficulties
are furnished by other cases, as, for instance, that on the hypothesis
referred to, the Vasus, Rudras, and three other classes of gods, would
be at once the objects to be known and the knowers. In the next
Siitea the further objection is made (2) that the celestinl luminaries,
commonly ealled gods, are in reality destitute of sensation and desire ;
and on this ground also the prerogative in question is denied to the sup-
posed deitics.  Badariyapa replies in the 83rd Satea (1) that although

2 Dir, Ballantyne refors to the Miminsnkas as being the objectors alloded to by
S'ankarn in his romarks which introduce and follow Bralima Sttra, i. 1, 4; but oa
Juimini is not expressly mentioned there, T shall not quote this text in proof of my
‘masertion. Sce Hallantyne's Aphorisms of the Vediota, p. 12,
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the gods cannot concern themselves with such branches of knowledge as
the Madhuvidya, with which they themselves are mixed up, yet they do
possess the prerogative of ncquiring pure divine science, as that depends
on the desire and capacity for it, and the non-existence of any obstacle
to its acquisition (fathdpy asti hi suddhayam brahma-vidyayam sambhavo
"rihitva-samarthyapratishedhady-apekshatead adhikdrasya). An excep-
tion in regard to a particular class of cases cannot, he urges, sct aside a
rule which otherwise holds good; for if it did, the cirenmstance that
the generality of men belonging to the three highest castes are exeluded
from the performance of particular rites, such as the Rijasiyn, would
have the effect of rendering them intapable of performing any sacrifice
whatever, And he goes on to cite several Vedic texts which prove
that the gods have both the capacity and the desire for divine know-
ledge. Thus: Tud yo yo devdndm pratyabudhyata sa eva tad ablavat
tatha rishindin tathd manwshydndm | *° Whosoover, whether of gods,
rishis, or men, perceived That, he became That” Again: To ke dchur
& hantg tam dtmanam anvichhdmo yam dlmdnam ancishya saredn lokan
dapneti sarviamé cha kiman® itV | Indro ha vai devdndm abli pravavrdjs
Firochano "surdndm iti | “They said,  come, wo shall enquire after
that Soul, after investigating which, one obtains all worlds, and all ob-
jeets of desire’ Accordingly Indra among the gods, and Virochana
among the Asuras, set out " (* to go to Prajipati the bestower of divine
knowledge,” according to Govinda Ananda). And in reply to the second
ohjection, Sankara maintains that the sun and other celestial lominaries
are each of them embodied deities possessed of intelligence and power;
an assertion which he proceeds to prove from texts both of the Veda and
the Smriti. He then replies to a remark of the Miminsakas, referred to
under Siitra 32, that allusions in the Vedic mantras and arthaviidas (illns-
trative passnges) eannot prove the corporeality of the gods, as these texts
have another ebject in view : and his reply is that it is the evidence,
or the want of evidence, derivable from any texts which oceasions usto
believe or disbelieve in the existence of anything ; and not the cireum-
stance that such a text was or was not primarily intended to prove that
particular point. The Miminsaka is represented as still unsatisfied : but
I need not earry my summary further than to say that Sinkara concludes
by pointing out that the precepts which enjoin the offerings to certain
gods imply that these gods have a particular form which the wor-
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shipper can contemplate; and that in fact such contemplation is en-
joined in the text, “Let the worshipper when about to repeat the
Vashatkara meditate on the deity to whom the oblation is presented
(yasyai devatayai havir grikitam syat tam dhyayed vashatbarishyan).=
In Brahma Sitras, iii. 4, 1, it is laid down as the principle of Bada-
riyana that the knowledge of Soul, described in the Upanishads, is the
sole means of attaining the highest end of man, i.e. final liberation;
that it is not to be sought with a view to, and that its operation is
altogether independent of, ceremonial observances (atah | asmat vedanta-
vikitdd atma-jnandt seatantrat purushirthad siddhyati it Badarayanak
dcharyyo manyate). This he proves by various texts (ity-ecam-jatiyaka
frutir eidyayak kevaldyah purushartha - hetuteam éravayati), such as
Tarati fokam dtma-cit | sa yo ha vai lat param Brakma veds Brahma eva
bhavati | Brakma-vid dpnoti param | *“He who knows soul overpasses
grief”" (Chhindogya Up. see above, p. 33); * He who knows that Brah-
ma becomes Brahma;"” “He who knows Brahma obtains the highest
(exaltation); " ete. In the following Siitra (2) Jaimini is introduced
ns contesting this principle, and as afirming that the knowledge of soul
is to be acquired with a view to the performance of ceremonial works,
The Siitra in question, as explained by Sankara, means that “ as the
fact that soul is an agent in works implies an ultimate regard to works,
the knowledge of soul must also be connected with works by means of
its object™ (karttritvena dtmanah Farma-feshatvat tad-vifndnam apy . . .
vithaya-dvarena karma-sambandhy eva iti). The same view is further
stated in the following Siitras 3-7, where it is enforced by the example
of sages who possessed the knowledge of Brahma and yet sacrificed
(8itra 3), by a text which conjoins knowledge and works (Sitra 5), by
a second which intimates that a person who knows all the contents of
the Veda has a capacity for ceremonial rites (Siitra 61, and by others (7).
Sunkara replies under Siitra 8 to the view set forth in Sitra 2, which he
declares to be founded on a mistake, as “the soul which is proposed in
the Upanishads as the object of knowledge is not the embodied soul,
but the supreme Spirit, of which agency in regard to rites is not pre-
dicable. That knowledge, he affirms, does not promote, but on the
132 The passage in which S'ankara goes on to answer the objection that in cases

like this the Itihisas and Puripus afford no independent evidence, will be quoted
below,
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contrary, puts an end to all works" (we cha fad-vininad karmapim
pracarttakam bhavali pratyuta tat karmany uchehhinatty), and under Sitra
16 he explains how this takes place, viz. by the fact that ** knowledge
annihilates the illusory conceptions of work, worker, and reward, which
are caused by ignorance, and are necessary conditions of capacity for
ceremoninl observances” (Api eha karmddhikira-hetoh kriya-karaka-
phala-lakshaposya samastasys prapanchasya avidyd-kritasya vidyd-sdmgr-
thyat searapopamarddam dmananti). To Sitra 3 Bidarayana replies that
the ceremonial practice of sages is the same whether they do or do not
acquire knowledge with a view to works; to Bitra 5, by saying that in’
the text in question works and knowledge are not referable to one and
the same person, but works to one and knowledge to another; agd to
Siitra 6, by declaring that it s merely the reading of the Vedas, and not a
knowledge of all its contents that is referred to in the text in question.
Another reason assigned in Siitra 17 to shew that divine knowledge is
not dependent on, or subservient to works, is that asceties who practise
no Vedic ceremonics are yet recognized in the Veda ns competent to
acquire it (Grdhhearetossu eha dérameshu vidya érayats na eha tattra kar-
méngatvaim vidydyiak vpapadyate karmabhacat | na by agnihottrading vai-
dikini karmdni teshdm santi). In the following Sitra (18) Juimini is
introdmeed as questioning the validity of this argument on the ground
that the Vedic texts, which are adduced in support of it, merely allude to
the existence of ascetics, and do not recognize such nn order as consistont
with Vedic usage, or that they have another object, or are nmbiguous ;
while another text actually reprehends the practice of asceticism. To
this Bidariyana rejoins in Sitra 19, that the texts in question prove
the recognized existence of the ascetic order as much as that of any
other ; and that the alleged ambiguity of one of the pussages is removed
by the consideration that as two of the three orders referred to, viz.
those of the houscholder and brahmachirin, are clearly indieated, the
third can be no other than that of the ascetio. The subject is further
pursued in the next Batra 20, where the author and his commentator
{who adduces additional texts) arrive at the conelusion that the prac-
tiee of nsceticism is not anly alluded to, but enjoined in the Veda, and
that consequently knowledge, as being ineuleated on those who practise
it, is altogether independent of works (fawmat siddha arddhraretosah
dframah siddhati cha arddhcarelassu vidhanad vidyayah svatantryam).
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Again in Brahma Siitras, iv. 3, 7-14, the question is discussed whether
the words sa efdn Brakma gamayats, ““ He conduets them to Brahman,"
refer to the supreme Brihmi, or to the created Brihmid. Bidari
(Satra 7) holds that the latter is meant, whilst Juimini (in Sdtra 12)
maintains that the former is intended. The conclusion to which the
commentator comes at the close of his remarks on Siitra 14 is that the
view taken by Badari is right, whilst Jaimini’s opinion is merely ad-
vanced to display his own ability (fesmat * karyyam Badarir™ ity esha
eva pakehal sthitak | © param Jatminir" 60 cha pakshantara-pratipé-
dana-mittrg-pradaréanam prajnd-vikdiandya iti drashfavyam).

Further, in Brahma Satras, iv. 4, 10, it is stated to be the doctrine
of Badari that the sage who has attained liberation no longer retains
his body or bodily organs, but his mind (manas) alone, whilst in the
following Sitra (11) it is declared to be Jaimini's opinion that he re-
tains his body and senses also. In the 12th Sitra it is luid down as
the decision of Badariyana that either of the two supposed states may
be assumed at will by the liberated spirit.

Jeimini and his opinions are alse mentioned in Brahma Satras i, 2,
28, and 31; i. 4, 18; and iv. 4, 5.

I shall now addoce some illustrations of the claims which the
founders of the other philosophical schools put forward on bebalf of
their own principles as being in conformity with the Vedss. I begin
with a passage on this subject from Sunkuru’s note introductory to
Brahma Siitras i. 1, &1F. :

Brahma cha sarvajnam sarvefakti jagad-ulpatti-sthili-ndda-kdrapam ity
wkiam | Sankhyddayas tu parinishthitam vastu pramdndantara-gamyam eva
iti manyamdndh pradhdndding kdrandntardnd anumimdnds lat-paratayd
eva veddnta-vakydni yojayanti | sarveshy eva tu vedinda-vakyeshu srishii-
vishayeshu anuminena eva kdryyena kdranam lilakshayishitam | Pra-
dhdna-purusha-samyogdh nitydnumeydh iti Sankhydh manyante | Kdgd-
das tv elebhyah eva vakyebhyah Fivaram nimitta-kiragam anumimale
aniifid cha samavdys-kirapam | evom anye 'pi ddrbikah vakyabhasa-yukty-
dbhdasavashpumbhah pirca-paksha-vadinah iha uttishfhante | tatéra pada-
vakya-pramina-fnena icharyyena vedinta-vakydnam Brakmivagati-para-
tra-pradarfandya vikydbhdsa-yukty-dbhisa-pratipattayah pareapakshi-
Eritya wirdkriyante | faitra Sankhyah pradkdaasm trigugam achelonai
Jjagatah kiranam iti manyamdndah dhur * yani vedanta-vakydny sarvajna”

10
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sya sarvadakter Brahmano jagat-kiranatvam pratipddayanti ity avochas
tini pradhdna-kirans-pakshe 'pi yojayituin Sukyante | sarvafaltiteam
tavat pradhanasyipi sva-vikira-vishayam wpapadyate | evadm sarcajna-
team upapadyate | katham | yo! fram jndnam manyase sa sativa-dharmak
i gattedt sanjayate fwdnam™ 6 empiteh | lema cha sabtva-dharmena
Jndnena kidryya-karansvantah purushih sarvajndh yoginah prasiddhah |
satteasya b wiratitayotkarshe sarvapnatvam prasiddham | na cha kecalasya
akaryya-kdrapasya purwshasya wpalabdhi-mittrasya sarca-yaatvam kin-
ehij-fnateai vd kalpayitum Sakyam | trigunsteat tu pradhdnasys sarve-
Jnidna-karana-bhittah sattvam pradhindcasthayam api vidyale iti pradha-
nasya achelanasya eva salah sarvajnatvam upacharyyate vedanta-vakyesh |
avasyatn cha frayd "pi sarvajnam Brakma abhyupagachhatd sarva-fndna-
sakiimaticvens eva sarvafmaivam abhywpagantacyam | na b sorva-vishayaim
Jnanath kurvad eva Brahma vartlate | tathd Ai jndnasya nityatve jndna-
kriyam prali sv@fantryam Kyeta | atha anityaim tad & fnana-kriyayal
uparame uparameta api Brakma | ladd sarva-udna-sakiimattvena eva
sarvajnaleam dpatati | api cha prdg uipattel sarva-kiraka-fanyam Brah-
ma shyats fvayd | na cha jndna-sddhandndm Sarirendriyddingm abhdce
fndanotpatith kasyachid wpapannd | api cha pradhanasya anekdimakasya
parindma-sambhacdt kdiranateopapattir mpid-ddi-val | na asafmhatasya
ekiatmakasya Brahmanah | ity evam prapte idam satram arabhyate | 5. “Jk-
shater na | afabdam” | na Sankhya-parikalpitam achetanam pradhina ja-
gatah kdranam sakyai veddnteshe aérayitum | asabdam B tat | katham
adabdam | © tkshiteh " | thahitpilva-Sravanat karanasya| katham | evasm bi
driiyate " Sad eva saumya idam agre dsid ekam eca advitiyam " ity upakra-
mya*’ tad aikshata * baku syam prajayeya’ iti tat tejo "srijata™ iti | tatira
idain-iabda-vachyai nama-rapa-vyakritain jagat prag utpatieh sad-at-
mand "vadhiryya tasya eva prakrilasya sach-chhabda-vachyasya ikshana-
pirvakad tejah-prabhriteh srashritvain dariayati | tatha cha anyatra
 atma vai idom ekad eva agre dsit | ma anyat Rinchana mishat | sa aik-
shata 'lokdn nu spijai’ iti sa imdn lokin aspijata ™ iti 1ksha-pircikim eva
srishpim dchashie| . . . . ity-evam-adiny api sarcajnefeara-kirana-paraai
vikydny uddharttavyani | yat tu uktam * sattva-dharmena jndnema sar-
vajnam pradhanam bhavishyati " iti tad na upapadyate | na b pradha-
ndvasthdydm guna-samydl sattva-dharmo jnanam sambhavati | manu
uktam * sarva-jnina-Saktimattvena sarcajnam bhavishyati” iti tad api na
upapadyats | yadi guna-samye eati saltea-cyapaérayam jnana-§akim
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déritya sarvajnam pradhinam wchyeta Fimad rajas-tame-vyapdasrayim
api jndna-pratibandhaka-fakéim dfritya kinchij-fnateam uchyela | api cha
na asdkshika sattea-vrittir janati na abhidhiyate | na cha achetanasya
pradhdanasya sakshiteam asti | tasmad anupannam prodhanasya sarvana-
tram | yoginam tu ehelanatval sarvolkarsha-nimittad sarcajnalvam wpa-
pannam ity envddharanam | atha punah sdakshi-nimittam thshitriteam
pradhinasya kalpyeta yathd agni-nimittam ayah-pindider dagdhritvas
tatha sali yan-nimittah kshityitvam pradhianasya tad eva sarvafnam mukh-
yam Brakma jagatah karasam iti yuklam | yat punar wktam Brakmano
'pi na mulbhyai sarcajnatvam wpapadyate nitya-jndna-kriyatve jndana-
kriyam prali svatantrydsambhavad ity atfra wehyate | idaw tavad bhavdn
prashtavyak © kathas nitya-fndna-Friyatee sarvajnatva-hanir " it | yasya
Af sarva-vishaydrabldsana-kshamam fninafm nityam asti so "sarcafnak ofi
vipratishiddham | anityatre hi jndnasya kaddchij janati kadachid na janati
tly asarcajnateam api syt | na asau jndna-mityatve deshe 'sti | jnana-
nityatve fndna-vishayah scdlantrys-vyapadedo na wpapadyate iti chet |
na | pratotawshaa-prakide "pi savitari dohati prakddayali ot seatantrya-
ryapadeia-daréandt | nanu savitur dahya-prakdfya-saimyoge sati dakati
prakafayals it cyapadefah syl | na fu Brahmanah prag wipaiter jndna-
karma-safmyogo "sti if vishamo drish{antah | na | asaly api karmani savita
prakdsate iti kartipitea-vyapadefa-dardandt | evam asaly api jndna-kar-
mani Brakmanas * fad avkahata" iti karitritra-vyapadeiopapalier na rai-
shamyam | karmapekshiayam tu Brahmoni thshityilva-frutayah swtardm
wpapanndh | Eom pumas tal karma yat prdag ulpatler Tévara-fndnasya
vishayibhavati iti | tattvanyatvabhyam anircachaniye ndma-ripes avyi-
krite vydchikirshite iti bramah | yat-prasadad ki yogindm apy alitdnd-
gata-vishayam pratyakshasmi jndnam ichhanti yoga-ddstra-vidad bimu vak-
tavyad tesya milya-duddhasys Tearasya spishpi-sthiti-sambpiti-vishayam
nityajnanam bhavati iti | yad apy wktam prag utpatter Brahmanah sari-
rddi-sambandham antarena thshityitvam anupapannam iti na tach chodyam
avatarats savilri-prakifa-vad Brakmano jndna-scartipa-nityatrena jndna-
sddhandpekshanupapatieh | . . . . yad apy wkiam * pradhanssya anekat-
makalyad mpid-ddi-val kdranatvopapattir na asaihatasya Brahmanah™
sti tat pradhanasya atabdatvena eva pratywktam | yatha tw tarkendpi Brah-
manah eva karanatcah nirvodhum fakyate na pradhinadinai tatha pra-
panchayishyate ““ na vilakshapatvad asya" ity-evam-dding (Brahma Sa-
tras ii. 1, 4) |
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Attra dha yad ukiah *° na schelanam prodhdnain jagat-kironam Tkaki-
tritea-fravandd "' itV tad anyathd "py wpapadyale | achelane 'pi ehefana-
vad upachara-darianat | pratydsamma-patanatad kalasya alakshya kalam
pipatishats ity achetans 'pi kile chatana-vad wpachdro dpishtas tad-sad ache-
tans 'pi pradhine prafydsanna-sarge chelana-vad wpachdro bhavishyati
“tod aikshata' it | yatha loke kaschich chetanah smidted bhukied che
 apardahne gramaim rathens gamishydmi" it ikehited anantaram tathaiva
niyamena pravarttale tathda pradhdnam api makad-idy-ikirens niyameng
pravarttale | tasmdch chelana-vad wpacharyyate | kasmit punah kiranad
wihidya mukhyam Ukshitpiteam aupacharikam kalpyale | * dat tgak aik-
shata " “ tah apak aikshanta” iti cha achelanayor apy ap-tejasos chetana-
vad upachara-darianat | tasmat sot-kariépikam api bshanam oupachari-
kam iti gamyate wpachdra-praye vachanid ity evam prapte idof sifram
arabhyats | 6. “Gaunas chet | na | atma-fabdat” | yad wkiam pradhanam
ivw oti fad asal | kasmal | Géma-fabddt | © sad eva saumya idam agre
asid " ity upakramya * tad aikshala tat tejo 'srijata " iti cha tejo'b-annd-
milds spishpim uktvd (ad eva prakritam sad ikshitys tini eha tejo-'b-anndni
devali-éabdena pardmpitys dha “ad dyam devald avkshate hants aham
imds tisro decaldh anena jivena dimand ‘nupraviiya ndma-ripe vyikara-
vimi "' iti | tattra yadi pradhdnam achetanaim guna-vrittyd Vkahatpi kal-
pyeta tad eva prakritatedt sd syam devatd pardmrisyeta | na tada devald
Jivam dtma-iabdena abhidadhyat | five hi ndma chetanak Sarirddhyakshal
prinindm dhirayitd pranddher wireachandch cha | sa katham achetenasya
pradhinasya dimd bhavet | @ima ki mima svordpam | na achelanasya
pradhdnasya chelamo ficak svirdapem bhavitum arkati | atira“tu che-
tanam Brakma mukhyam ikshitrs porigribyate | tasya jive-vishayah
déma-éabda- prayogal upapadyate | tathd “sa yah esho "wimd efadit-
myam idath sarcaih lat satyom se dtma tal tvam awi S " ity
atira “10 aima" it prakpitad sad-animanam dtmanam atme-sabdena
wpadilys “tat toam an Svetabete” iti chetanasys Svelakelor dtmatoens
upedidati | ap-tejasos tu vishayatedd achetanatvati ndma-ripa - eyi-
karanddau cha prayojyatvena eva mirdeidt | na cha dtma - fabda - vat
kinchid mukhyatoe bdranam asti it yuktaem kala-vad gownstvam Ukaki-
tritvasya | tayor api eha sad-adhishthilateapeksham eva Uishityiteam |
satas tv dima-fabddd na gawnam ikshitritvam ity uklam | aths wehyate |
achetans’pi pradhine bhavaty dtma-dabdali | dtmanah sarvartha-kariteat |
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vatkd rajual sarcartha-karini bhritye bhavaty dima-dabds “ mama atma
LBhadrasenah” iti | pradhanam ki purushatmano '™ bhogipavargau kwroad
upakaroti rijnak iva bhrityah sandhi-vigrahadishu varttamdanah | athava
ckah eva atma-éabdas chetanachetana-vishayo bhavishyati © bhatatma®
“indriyatma" iti eha prayoga-dariandd yatha ekah eva Jyotik-dabdak
kratu-joalana-vishayah | tattra kutah etad atma-Sabdadikshiter agaunatvam
ily attra uttaram pathati | 7. % Tan-nishthasya mokshopadeiat” | na pra-
dhanam achetanam atma-Saddalambanam bhavitum arhati “sa atma” iti
prakritam sad apimanam adaya “ tat tram asi Svetaketo " ity chetanaaya
Seetaketor mokshayitaryasya tan-nishphim upadidya ** dcharyyavan pu-
rusho veds tasya tavad eva chiram ydvad na vimokshye atha sampatsye”
iti mokshopadeiat | yadi hy achetanam pradhanaim sach-chhabda-vichyasm
“lad awi” iti grahayed mumukehuin chetanain saniam ** achetano 'si”"
iti tadd viparita-cadi $dstram purushasya anarthiya ity apramdna
syl | na tw mirdoska idstram apramagan kalpayitude yukiam | yads
cha ajnasya sato mumukshor achetanam andtmanam * atma " ity wpadidet
pramdpa-bhitam fdstram sa éraddadhanataya 'wdha-go-lingula-nydyena
tad-atma-drishtiih na parityajet tad-vyatirikiam cha atmanasm na prati-
padyeta | tathd sati purwsharthid vikanyeta anartham cha pichhet | tas-
mad yatha scargady-arthino 'gniotradi-sidhanaih yathi-bhitam upads-
fati tatha mumukshor api “sa atma | fal tvam asi Svetaketo” iti
yathd - bhitam eea atmanam wpadifati iti yuktam | evam cha sabi
tapta - paraiu - grahana - moksha -drishtantena satyabhisandhasya moksho-
padeiah upapadyate | . . . . tasmad wa sad-apimany dtma - $abdasya
gaunateam | bhritye tu svdmi- bhritya - bhedasya pratyakshateid wpa-
panno gaunah dtma-fabdo “mama dtma Bhadrasenah® iti | api cha
koachid gaunah éabdo drishtah iti na etivata éabda- pramianaks 'rihe
gaunt kalpand nydyyi sarvatira anidvdss- prasangdt | yaf tu wktaih
chetanachetanayoh sadhiranah dtma-sabdah kratujvalanayor iva Jyodih-
dabdah iti | tad ma | anckirthatvasya anyayyatvat | tasmich chetana-
cishayah eca mukhyah dlma-sabdai chetanateopacharad bhutadishu pra-
ywyats © bhiitdtma " “ indriyatma " it cha | sadharamatee 'py atmao-
dabdasya na prakaranam upapadam va kinchid nigchdyakam antarena an-
yatara-erittita nirdhdrayituin fakyale | na cha atra achetanasya mischd-
yakad kinchit Rdranam asti prakritan tw sad ikshitri sannihitaé cha
chetanah S'velaketul | na M chetanasya Svetaketor achetanah dtma sam-
M The edition printed in Bengali characters roads purssharya dtmanah,
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bhavati ity avochama | tasmdoh chelana-vishayah ha atma-fabdah ¥tV
nifchiyate |

¢ And it has been declared that Brahma, omniscient and omnipotent,
i#the cause of the creation, continuance, and destruction of the warld.
But the Bankhyas and others, holding that an ultimate { parinishhita)™
substance is discoverable by other proofs, and inferring the existence of
Pradhiina or other causes, apply the texts of the Upanishads as having
reference to these, For (they assert that) all the texts of the Upanishads
which relate to the ereation, design inferentially to indicate the canse by
the effeet. The Sinkhyas think that the conjunctions of Pradhina and
FPurusha (Soul) are to be inferred as eternal.  From the very same
the followers of Kanada (the Vaiseshikas) deduoce that Iévara is the in-
strumental canse and atoms the material canse™ (of the world). So, too,
other rationalizing objectors rise up who rely on fallacies fonnded on texts
or reasoning, Here then our teacher (dehdryya), who understood both
words and sentences and evidenee, with the view of pointing out that
the fexts of the Upanishads have for their object the revelation of
Brahma, first puts forward and then refutes the fallacies founded by
these persons on texts or reasoning. The Sinkhyns regarding Pradhiina,
consisting of the three qualities (gwnas, viz. salfra, rajus, and famas, or
“ Goodness,” * Passion,” and * Darkness "), and inanimate, as the couse
of the world, tell us: (a) * Those texts in the Upanishads which, as you
gay, declare that an omniscient and omnipotent Brahma is the cause of
the world, can be applied to support the view that Pradhiina is the
canse. For omnipotence in regard to its own developments is properly
predicable of Pradhina also; and omniscience too may be rightly
ascribed to it. You will ask, how ? We answer (5), What you call know-
ledge is a characteristio of * Goodness ' (satfra), according to the text of
the Bmriti, ‘ From Goodness springs knowledge.! And (¢) through this
knowledge, which is a characteristic of Goodness, Yogins, who are men

1 Compare Bankhyn Botras, i 69: piramparyye "py ekatra perinish{hd, ote.,
which Dr. Ballantyne renders, " Even if there be a sucoession, there is & halt { pari-
nish{Ad) at some one point,” el

i3 The phrase so trunslated is samardyi-kirapam. The word samaviys is rendered
by Dr. Ballantyae, in his translation of the Bhashiparichbeds (published January,
1851), p: 22, by * intimate relation" (the same phrase s Dr. Roer hod previously
employed in 1850); and in the translation of the Tarka-sangraha (published in
September of the same year), pp. 2 and 4, by * co-inherence.”
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with bodily organs,™ are reputed to be omniscient; for owing to the
transcendent excellence of Goodness its omniscience is matter of notoriety.
Nor it is only of a person ( purusha) whose cssence is mere perception,
and who is devoid of corporeal organs, that either omniscience or partial
knowledge can be predicated: but from Pradhna being composed of
the three qualitics, Goodness, which is the cause of omniscience, belongs
to it too in the condition of Pradhina. And so in the texts of the Upa-
nishads omniscience is figuratively ascribed to it, although it is uncon-
seious. And (d) you also, who recognize an omniscient Brahma, must
of necessity acknowledge that His omniscience consists in His possessing
the power of omniscience. For He does not continually exercise know-
ledge in regard to all objects. For (¢) if His knowledge were continnal.
His self-dependence (or voluntary action) in reference to the act of know-
ledge would be lost. But if knowledge be not continual, then when
the act of knowledge ceases Brahma must ccase (to know). And so
omniscience results from the possession of the power of omniscience.
Further (/) you, too, hold that before the creation Brahma was devoid
of any impulse to action. Nor can knowledge be conceived to arise in
anyone who has no bodily organs or other instruments of knowledge.
Moreover (g) causality can properly be aseribed to Pradhiina (as it can
to earth, ete.) owing to the variety in its nature," and the consequent
possibility of its development, but not to Brahma whose essence is simple
and uniform.” These arguments having been urged, the following Sitra
is introduced : 5. ¢No; for in consequence of the word *beholding’ being
employed, your view is contrary to the Veda.! (a) The unconscious Pra-
dhiing, imagined by the Sinkhyas as the cause of the world, can find no
support in the Upanishads. For it is unscriptural. How so? From its
beholding, i.e. because the act of ‘beholding’ (or ‘reflecting’) is in serip-
ture aseribed to the cause. How? Because the Veda contains a text which
begins thus: ¢ This, o fair youth, was in the beginning’ * Existent, one
without a second’ (Chh. Up. vi. 2, 1); and proceeds: It beheld, let

¥ The epithot kiryya-koranarantah is rondered debendriya-yukte in the Bengali
translation of 8'ankara's comment, which forms part of the edition of the S'Erirakn-
sitras, with comment and gloss, published at Caleutta in 1784 of the S'aka wra, This

translation is useful for ascortaining the genernl sense, but it does not explain all the
difficult plirases which ocenr in the original, i

1% The meaning of this is that Pradhfing, as cause, possesses in its mature a variety
carresponding to that exhibited by the different kinds of objects which constitute the
visible ereation ; whilst Brahma is one amd uniform.
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me multiply, and be propagated.” ‘It created light’ (3). By these
words the scripture, having first determined that the world, denoted by
the word ¢ this* and now developed as Name and Form, subsisted be-
fore the ereation in the form of the * Existent,’ then goes on to shew
that this very subject of the text, denoted by the word * Existent,’'
became, after * beholding,’ the ereator of light and other objects. And
accordingly another text (Ait. Up. i. 1) declares in the following words
that the creation was preceded by * beholding : ' * This was in the be-
ginning Soul, one only: there was nothing else which saw.™ 1t be-
held, Let me create worlds; it created these worlds.'" After quoting
two other texts Sankara proceeds : *‘These and other passages may nlso
be adduced which shew that an omniscient Tévara was the cause (of all
things). And (8) the opinion which has been referred to, that Pra-
dhina will be omniscient in virtue of the knowledge which is an attri-
bute of Goodness, is groundless. For since the three qualities are in a
state of equilibrium as long as the state of Pradhina lasts, knowledge
as in attribute of Goodness cannot then belong to it. And the assertion
(d) that Pradhina will be omniscient from possessing the power of
omniseience is equally untenable. If (3) in reliance on the power of
knowledge residing in Goodness during the state of equilibrium, it be
maintained that Pradhina is then omniscient, o merely partial know-
ledge may with equal reason be ascribed to it on the strength of the
power to chstruct knowledge which resides in Passion and Darkness
(the other two qualities which constitute it). Desides, no function of
Goodness can cither be, or be called, knowledge, unless it be accom-
panied by the power of observing (or witnessing). But Pradhina, being
unconscious, possesses no such power. Consequently the omniscience of
Pradhiina is untenable. And the omniscience of Yogins, (¢) springing
from their eminence in every attribute, becomes possible in consequence *
of their being conscious creatures ; and therefore cannot be adduced s
an illustrative argument in the case before us.  If, again, you ascribe to
Pradhiina & power of reflection derived from an observer (like the power
of burning possessed by iron balls, ete., which is derived from fire)
then it will be right to say that the source from which that power of
reflcction comes to Pradhina, viz. the omniscient Brahma in the proper
scnse, and nothing else, is the cause of the world. Once more, (o) it is

1 This is the sense assigned in Biltlingk and Roth's Lexicon to the word mishat.
The commentators render it “moving ™ (ehalat).
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urged that omniscience canmot in the literal sense be properly attri-
buted even to Brahma himself, becanse if the cognitive acts were con-
tinual, His self-dependence (or spontaneity), in regard to the act of
cognition, would be no longer conceivable: we reply, that we must ask
you how the supposition that eognitive acts are continual, interferes
with the existence of omniscience. Beeause it is a contradiction to say
that he who possesses a perpetual knowledge which can throw light
upon all subjects can be otherwise than omniscient. For althongh on
the hypothesis that knowledge is not continual, a negation of omni-
science would result, as in that ense the person in question would some-
times know and sometimes not know,—the same objection does not
attach to the supposition of a perpetuity of knowledge. If vou reply
that on that supposition, self-dependence (or spontaneity), in regard to
knowledge can no longer be attributed, we deny this, because we ob-
serve that spontaneity, in regard to burning and illuminating, is attri-
buted to the sun, although he continually burns and shines. If you
again object that this illustration does mot hold good, because  the
power in question is ascribed to the sun only when his rays are in
contact with the objects to be burnt or illuminated, whereas before
the creation, Brahma has no contact with the object of knowledge ;—
we reply that the parallel is exaet, because we observe that ageney in
shining is attributed to the sun even when there is no object [for his
beams]; and in the same way agency in regard to ‘beholding,’ is justly
ascribed to Brahma, even when there is no object of knowlege. But
the texts which record the fact of ¢ beholding” will be applicable to
Brahma with still greater propriety if that ¢ beholding * have had refer-
ence to a positive object. What then is the object which is contem-
plated by Brahma before the creation? We reply, the undeveloped
Name and Form which were not describable either in their essence or
differences, and which He wished to develope. For what need we say
to prove the perpetual knowledge, relating to the creation, continnance,
and destruction of the world, which belongs to Iévara, the perpetually
pure, from whose grace it is that the intuitive knowledge of things past
and foture, which men learned in the Yoga dootrine attribute to Yogins,
isderived ? And as regards the further objection ( /') that Brahma, who
before the ereation was without body or organs of sense, could not be
conceived to ‘ behold,"—that argument cannot be sustained, as from
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Brahma's existence in the form of knowledge being, like the sun's lustre,
perpetunl, he eannot be supposed dependent upon any (bedily organs
ns) instruments of knowledge.” . . . . “Then as regards the assertion
(g) that Pradhina, from its multiformity of character can (like earth
ete.,) be readily conceived as the cause (of the manifold products which
we see around us), whilst such caunsality cannot be ascribed to the
simple and uniform Brahma,—that has been answered by the remark
that the existence of Pradhina is not established by scripture. And
that the cansality of Brahma, but not that of Pradhiina, ete., can be
established by reasoning will hereafter be shewn in the Sitras, ¢ Brah-
ma, you say, cannot be the material cause of this world, because it
differs from him in its nature,” ete. (Brahmn Siitras, ii. 1, 4f.). Here
the Binkhyns remark : ¢ As regards your objection that the unconscious
Pradhina cannot be the canse of the world, because the Vedn describes
that cause as ‘beholding," we observe (&) that that text, if otherwise
explained, will be consistent with our view. For we find that even
unconscious objects are figuratively spoken of us conscious. Thus we
notice that any one who perceives that the bank of a river is on the
point of falling, speaks in a figurative way of that unconscious bank as
intending to falL* In the same way when Pradhiina is on the point of
creating, it can be figuratively said of it, although unconscious, as of a
conscious being, that it *beheld.' '™ Just as any conscious person, after
bathing and eating, resolves that on the following day he will proceed
to his village in a car, and afterwards ncts according to that plan, so too
Pradhina (becoming developed) in the form of Mahat (intellect), ete.,
acts according to a law, and therefore is figuratively spoken of ns con-
seious. If you ask us, why we abandon the proper sense of * beholding,'
and adopt a figurative one, we answer that we do so beeause we find the
term figuratively applied to Water and to Light, though unconscious ob-
jeots, in the Vedic texts, *The Light beheld,” * the Waters beheld’ (Chh.
Up. vi. 2, 3f.). Hence from the fact thet the expression is for the most

We Kilawm pipatishati, liternlly, “The bank wishes to fall ;"' but, as is well known,
a verh, or verbal noun, or adjective, in the desiderative form, often indiontes nothing
more than that something is about to happen. Here, however, the Sainkhyas are
introdueed as founding a serious argument on this equivocal form of spesch.

Wl Bee Vijnina Bhikshu's remarks on the Sinkhya Satra, i, 96, where the same
illustration is given,
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part fignratively employed, we conclude that the sct of beholding,' per-
formed by the * Existent’ also was a figurative one.”” These objections
having been brought forward, the following Siitea is introduced : 6. * If
you say that the act of ‘beholding” is figuratively ascribed to Pradhina,
it is ot so, because the word Soul also is applied to the cause.” (A} **The
assertion that the unconscions Pradhiina is designated by the word ¢ Ex-
istent,” and that ‘beholding’ is figuratively aseribed to it, as to Water and
Light, is incorrect. Why ? Because the word Soul also is employed. The
text which begins with the words, ‘ This, o fair youth, was in the be-
ginning Existent,’ and goes on ‘It beheld, it created light,” after relating
the creation &f Light, Water, and Food, refers to that ¢ Existent,’ the
* beholder,” which is the subject of the text, and to Light, Water, and
* Food, under the appellation of deities, thus: ¢ This deity beheld (or re-
solved), come let me enter into these three deities with this living Soul,
and make manifest Name and Form' (vi. 8, 2). Here if the unconscious
Pradhina were regarded as being, through the function of the quality (of
Goodness), the * beholder,” it would from the context be referred to in
the phrase ‘ that deity ;" and then the deity in question could not denote
a ‘living being” by the term ‘Soul’ For the principle of life is both
according to common usage, and interpretation, the conscious ruler of the
body, and the sustainer of the vital breaths. How could such a prin-
ciple of life be the Soul of the unconscious Pradhana? For Soul means
the essential nature, and a conscious prineiple of life cannot be the es-
sence of the unconscious Pradhina. But in reality the conscious Brah-
ma is understood in this text as the ‘beholder’ in the proper sense of the
term; and the word Soul, as relating to the principle of life, is rightly
applied to Him. And thus in the sentence * This entire universe is iden-
tical with this subtile particle; it is true; it is Soul: Thou art it, o Sve-
taketu,’ (Chh. Up. vi. 8, 6 £.) the author by employing the words ¢ it is
Soul’ designates the subtile particle, the Existent, which is the subject
of the text, as Soul, by the term Soul, and so in the words ‘ thou art it,
o Svetaketu,’ describes the conscious Svetuketu as being Soul. But
Water and Fire are unconscions things, because they are objects of
sense,' and because it is pointed out that they were employed in the
manifestation of Name and Form; and so there is no reason, as in the

Y3 Fishayatvit we drig-sishayatedt, “from their being objects of the sense of
sight."—Govinda Ananda,
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cuse of Soul, to deseribe them as * beholders® in the proper sense: that
term must be applied to them by a figure, as in the case of the *river
bank.! And their act of ‘beholding’ was dependent on their being
governed by the ¢ Existent.’ But, as we have said, the act of ¢ behold-
ing’ is not figurative in the case of the * Existent,’ because the word
Soul is applied to it. But it is now urged (§), that the term Soul does
apply to Pradhiing, though unconseious, becanse it fulfils all the objects
of soul; just as it is applied by a king to his servant who accomplishes
all his designs, when he says * Bhadrasena is my soul.’ For Pradhina
renders aid to a man's soul by obtaining for it both eelestial enjoyment,
and final liberation, as a king’s servant assists him by #eting in peace
and war, ete. Or (j) the one word Soul may apply both to conscions
and unconscious objects, as we see it employed in the phrases *sonl of
the elements,’ * soul of the bodily organs;’ just as the same word jyotis
means both sacrifice and light. Why then, the Sinkhyas conclude,
should you infer from the word ‘Soul’ that the term ¢ beholding* can-
not be figuratively used ?

* This is answered in the 7th Sitra (‘Soul cannot denots Pradhina),
because it is declared that the man who fixes his thoughts upen it
obtains final emancipation.’ Unconscions Pradhina must not be under-
stood to derive any support from the word ‘Soul;’ for after referring
in the words ‘it is Soul’ to the ¢ Existent,’ the f very subtile thing,’
which is the subject of the passage, and indieating in the words * thou
art it, o Svetaketn,’ that the conscious Svetaketu, who was sbout to
obtain emancipation, was intent upon it, the text above adduced de-
clares his emancipation in the words ‘the man who has an instructor
knows, ‘ this will only last until I am liberated; I shall then be per-
fected.”’ (Chh. Up. vi. 14, 6) For if the unconscions Pradhiina were
denoted by the term ‘Existent,’ the words ‘thou art it,” would eause
the conscious person, who was secking after emaneipation, to under-
stand (of himself) ‘Thou art unconscious;’ and in that case the Sistra
which declared what was contradictory would be unauthoritative, be-
cause injurious to the person in question. But we cannot eonoeive o
fuultless Sistra to be unauthoritative. And if o Sistra estoemed au-
thoritative should inform an ignorant secker after emancipation, that a
thing which was not soul was soul, he (the ignorant seeker) would in
consequence of his faith, persist in regarding it as soul, as in the case of
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the blind man and the bull's tail, "™ and would fail of attaining to soul
which was quite different from it; and would in consequence lose the
object of its efforts, and suffer injury. It is therefore proper to con-
clude that just as the Vedic precept, that he who desires paradise should
perform the agnihotra sacrifice is conformable to truth, so, teo, the text
which says to the man seeking after emancipation, * this is soul, thou art
that, o Svetaketu,” declares to him soul in conformity with the reality.
And s0,—as in the case of the man (charged with theft) who takes into his
hand the red-hot axe, and (in consequence of the truth of his protesta-
tion of innocence) is delivered (Chh. Up. vi. 16, 2),—the promise of final
emancipation hold good in the case of the man whose thoughts are
fixed on the true Brahma. . . . Consequently the application of the werd
‘soul’ to the ‘existent subtile thing'is not figurative. Whereas (i)
the use of the same word when applied to a servant (as when it is said
‘Bhadrasena is my soul’), is shown to be figurative by the manifest
distinetness of o servant from his master. * And the faet that a word-is
sometimes observed to be employed figuratively does net justify the
supposition that it is so used in cases where the (proper) sense is estab-
lished by the words; because that would give rise to doubt in every
instance. Again, ( 5)it is incorrect to say that the word soul is eommon to
things conscious and unconscious, (as the term jyoiss means both saeri-
fice and flame), because the assertion that it has & variety of significa-

W3 The story or fable here alloded to is told at length by Anands Giri, end more
briefly by Govinda Anands as follows: Kadchit kila dushfitmi mahirasya-mirge
patitam andham sea-bandlu-nagaram figamishum babhishe * bim attre Gywshmaid
dubkhitens sthfyote™ iti | aa cha andhah sukha-vinim ikarups tam dplaw wated
uricha * aho mad-bhigadheyaii yad attra bhavin mim dinai seibbishfa-segara-
pripty-ssamariham dhishate” iti | sa cha wipralipsur dush{a-go-ynvinam Fniya fa-
diye-lingilam awdham griloyimase wpadideia cha enam andham * csha ge-ywri
toim mogarain neshyeti mi tyaja fingilam™ iti sa cho awdhab iraddhilntays tod
atyajan seabhish{om apripys anartha-paramparim prijptas tena uyiyens ity arthah |
* A certain malicious person said to a blind man who was lying on the road through
a forest, and wishing to proceed to the city of his friends, * Why, distressed old man,
do you stay bere?®  The blind man hearing the agrecable voice of the speaker, nnd
regnrding him as trustworthy, replied: * () how great is my good fortune that you
have nocosted me who am helpless, and unable to go to the city which I desire to
rench !’ The other, wishing te descive him, brought a vicious young bull, and made
the blind man lay hold of his tail, and told him that the young bull would conduct
him to the city, enjoining him ool to let go the tail. Trusting to the speaker, the
blind kept his hold, but did not sttain the object of his desire, and encountered a
series of mishaps ;—such is the illustration."
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tions is unreasonable. Hence the word soul, which properly refers to con-
seious things, is applied to the elements, ete., by a figurative aseription to
them of consciousness, as when we say, ¢ the soul of the elements,’ or
* the soul of the bodily organs.’ And even if it were admitted that the
word soul was common to different things, it could not be ascertained
whether it had reference to one thing or another unless the context or
some auxiliary word determined the point. But in the case before us
there is nothing to determine that it denotes anything unconseious; on
the contrary, the subject of the sentence is the ¢ Existent, the beholder,
and in immediate connection with it is the conscious Svetaketu ; for as
we have alrendy said an unconscious thing cannot b®conceived as the
soul of the conscious Svetaketu, Thus it is settled that the word
*soul’ refers to a conseious being,” ete.

In the fourth section ( pada) of the 1st Book, the author of the Sitras
returns to his controversy with the Sankhyas, and Sankara, after allud-
ing to the aphorisms in which they had previously been combated, pro-
ceeds as follows (p. 334):

Tdam lv idinim acadishtam dianlyate | yad wktam pradhanasys adab-
datva tad asiddham kdsuchit sakhasu pradhina-samarpapabhasinam
éabdanaii ériyamdnateat | atad pradhinasya kiranatvam veda-prasid.
dham eva makadbhik paramarshibhik Kapiladibhih parigrikitam iti pra-
sqjyate | tad ydval teshid fabdindm anya-porstvam na prafipadyate
tavat sarcajnam Brakma jagatah Fdramam iti pratipaditam apy dkuli-
blavet | atas fesham anyo-paratvam darbayitum parah sandarbhah pra-
varttate | * anumdnikam api™ (Br. Sitra i. 4, 1) anumdna-nirapitam
api pradhdnam “ ekesham” éakhinam éabdavad upalabhyate | Kdthake hi
pathyate * makatah param avyaktam avyaktat purwhal parah” iti |
tattra ye eva yan-ndmdno yat-kramakds cha mahad-svyakta-purwhah
ampiti-prasiddhis te eva iha pratyabhifnayante | tattra “ avyaktam™ iti
smriti-prasiddheh abdadi-Rinateach cha na vyaktam avyaktam iti ryut-
patti-sambhavat smyiti-prasiddham pradhanam abhidiiyate | atas tasya
fabdavattead afabdatvam amupapannam '™ | tad eca cha jagatah kdramam
Sruti-smriti-prasiddhibhyab iti chet | na etad evam | na hy etat Kathaka-
edkyash ampite-prasiddhayor mahad-avyaktayor astitea-param | na hy attra
yadpidam smriti-prasiddhai svatantrai kirapoi trigunam pradhanam

Wi The text given in the Bibl. Indica hus wpepannam, but 1 follow the old edition
in Bongali characters in reasding anupapaunam, which seems required by the sense,
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#ddrisam pratyabhijndyate | Sabda-mdtiraim hy attra avyakiam it pra-
tyabhijnayate | sa cha fabdo na vyaktam avyaktam iti yaugikatvad an-
yasminn api sikshme durlakshye cha prayujyate na cha ayam kas-
minchid radhab | ya fu pradhina-vadindm radhik sd tesham eva
paribhaskilt sati na cedartha-niripane kirana-bhavam pratipadyate |
#a cha krama-mdatira-samarthyat samandrtha-pratipattiv Shavaty asafi
tad - ripa - prafyabhijndne | na by afva-sthine gdm pasyann afvo "yam
ity amidho 'dhyavasyati | prakarana-nirdpandydid cha attra na para-
parikalpitam pradhinam praéiyale sarira - ripaka - vinyasta - grikiteh |
dariram hy attra ratha-rapaks-vinyastam acyakia-fabdena parigribyats |
kutah | prakarduat pariseshach cha | tatha hy anantardfito granthah
déma-fartrddindm rothi-rathadi-ripaka- Hriptim darfayati | (Eatha
Upanishad, i. 3, 3 £.) * aimanam rathinam oiddhi farired ratham eva
eha | buddhim cha sdrathiii eiddhi manal pragraham eva cha | 4. Indri-
yani haydn dhur vishaydds teshu gochardn | dfmendriya-mano-yuktam
bhoktety ahur manishigak" | taid chaindriyadibhir asamyataih samsdram
adhigachehhati | samyatais fv adheanah param tad Vishnod paramam
padam dpnoti & darsayited kifi fad adheanak piram Fishnoh paramam
padam ify arya dkinkshdyam tebhyah eva prakritebhyad indriyadibhyah
paratvena paramitmdnam adhcanah pdrai tad Vishnok paramam padam
daréayati | Katha Up. i. 8, 10 £) * indriyebhyak parah hy arthah arthe-
bhyat cha param manah | manasas tu pard buddhir buddher dfma mahdn
parah | 11. Mahatah param avyakiam avyaktit purushak parah | puru-
shad na parai kinchit 50 kashtha aa pard gatie™ iti | . . . .  Buddher
dtmad mahkdn paral’ yah sa ' dimdnam rathinam eiddhe” 10 rathiteons
upakehiptah | kutah | dtma-dobdad bloktué cha bhogopakarandt paratropa-
potteh | mahativaim cha asya svamitvad upapannam | . . . . ya pratha-
majasya Hiranyagarbhasya buddhih sa sarvasam buddhindm parama pra-
tishthd sa tha ‘““makdan atma” ity wchyate | sd cha pirvatira buddhi-
grahanena eca grihitd saff hirug tha wpadidyale tasydh apy asmadiyd-
bhyo buddhidhyak paratvoupapaiteh | . . . . lad evaih fariram eva ebam
parifishyate | teshu® itardni indriyaddini prakpitdany eva parama-pada-
didariayishayd samanukrdman poritishyamdnena iha anena avyakia-sab-
dena parisishyamapam prakpitam dariram daréayati oi gamyats | . . . .
tad evam piredpardlochandyain ndsly atira para-parikalpitasys pradhi-
nasys avakddah | 2. “Sakshaih tu tad-arhaiedt ? | ukiom efaf prakarana-
W The earlior edition above referred to amils b,
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parideshabhyam ariram avyakis - fabdaim na predhanam iti | idam
sdanim asankyate katham avyakta - §abdirkatvain farirasya yavald sthi-
laivat spashiataram idam fariram vyakta-iabdarham aspashfa-vachanas
tv avyakia - fabdak itv | atah witaram uchyate | wiksham tv iha kirae-
ndtmand $arirai vicakshyate sikshmasya avyakie-sabdarhatvat | yady-
api sthilam idawm farirai na svayam avyakia-Sabdam arhati tathdpi
tasya tv dramblakam bhits-siksham avyakia - Sabdam arhati| . . ..
altra dha yadi jagad idam anabhivyakts - ndma-riapam chaimakam
prag - avastham avyakta - sbdarham abhyupagamyeta tad -dtmand che
darirasydpy aryakta-iabddrhatvam pratijndyets sa eva tarhi pradhina-
kirana - vadak evam saty dpadyeta asys eva jagatah prig - avasthiyak
pradhinatvena abhyupagamid iti | atira uchyate | yadi vayai svalanirdfm
kinchit prag-avasthdm jagatah kdramatvena abhyupagachchema prasanja-
yema tadd pradhdna-kdrans-vidam | Parmefvaradhing fv iyam asmd-
bhik prig-avasthd jagato 'Mhyupagamyate na svatanird | sd cha aeasyam
abhyupagantaeyd | arthavati hi sd | na ki tayd vind Parameivorasya
srashiritram siddhyaty $akti-rakitasya tasys pracritty-anupapatieh muk-
tindm cha punar-wlpattir vidyayd tasyah vija-fakter dahat | avidyatmika
hi #d vija-inktir avyakle - fabda -nirdeiyd Paramefvardérayd maydmayi
mahdsuahuptiv yosyidm svardpa - prafibodha - rakitdy derale saisarino
jicah | tad etad avyaktei kvachid dkifa-fabdg-wirdishfam | * etasmin
nu khale akshare Gargi dkifah otas cha protad cha " ili drutel | keachid
akshara-sabdoditam * akshardt parateh parak iti druteh | krachid maya
iti schitam “mayam tu prakritii vidyad mayinam tu mahefearam” iti
manira-varndl | aryakid hi sd mayid tattvényatva-niripapasya adakyat-
vit | tad vdam “ mahatah param avyaktam ™ ity uklam aryakia-prable-
vatvid mahato yadd Hwiraayagarbhi buddhir mahkin | yadd tu jivo ma-
hadua tadd 'py avyaktddhinated) jiva-bhivasys mahatal param avyaktam
ity .uktam | avidyd hy avyakiam avidydeatice cha jicasya sarval safh-
vyarahirah sanfate vartlate | tach eha avyalia-gatam mahatad paratvam
abhedopachdrdt tad-vikire farire parikalpyate |

* Hut now this doubt still remuins, The assertion that the existence
of Pradhina is not supported by the Veda is, say the Sinkhyas, desti-
tute of proof, as certain Vidic Sikhis contain passages which have the
appearunce of uffirming Pradhina. Consequently the esusality of Pra-
dhiina has been received by Kopila and other great rishis on the ground
that it is estublished by the Veds; and this is an objection to the state-
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ment which you make to the contrary. Until, therefore, it be estab-
lished that these passages have a different object, the doetrine that an
omniscient Brahma is the cause of the world, even though it has been
proved, will be again unsettled ; and consequently you bring forward a
great array of arguments to shew that these texts apply to something
else. In the words it may be deduced also,’ r.e. it is determined by
inference,—it is shewn that in the opinion of certain schools the doe-
trine of Pradhina is seriptural, for in the Katha Upanishad (i. 3, 11) we
read the words ¢ Above the Gireat one is Avyakta(the Unmanifested one),
and above the Unmanifested one is Purusha (Soul).” Here we recognize
‘the Great one,’ *the Unmanifested one,’ and Purasha, with the same
names and in the same order in which they are known to occcur in
the Smriti (d.e. the system of Kapila). Here that which is called Pra-
dhiing in the Smriti is denoted by the word *the Unmanifested one,’ as
we learn both from its being so calledin the Smriti, and from the epi-
thet ‘unmanifested * (which is derived from the words ‘not” and ‘ma- |
nifested ') being properly applicable to it in consequence of its being
devoid of sound, and the other objects of sense : wherefore, from its hav-
ing this Vedic authority to support it, its (i.e. Pradhiina’s) unseriptural
character is refuted; and it is proved both by the Veda, the Smyiti,
and common notoriety to be the cause of the world. If the Siinkhyas
argue thus, we reply that the case is not 80 for this text of the Katha
Upanishad does not refer to the existence of the * Great one ' and the
‘Unmanifested one,’ which are defined in the Bmriti (of Kapila); for here
we do not recognize such a self-dependent cause, viz. Prudhina, eomposed
of the three qualities, ns is deolared in that Smyiti, but the mere epithet
‘unmanifested.” And this word ‘nnmanifested,’ owing to its sense as
a derivative from the words ‘not’ and * manifested,” is also applied to
anything else which is subtile or indistinguishable, and has not pro-
perly & conventional meaning in reference to any particular thing.
As for the conventional use which the assertors of Pradhina make of it,
that is o technical application peculiar to themselves, and does not
afford any means for determining the sense of the Vedas. Nor does the
mere identity of the order (of the three wards) furnish any proof of
identity of meaning unless we can recognise the essential character
of the things to be the same. For no man but a fool, if he saw
& cow in the place where he expected to see a horse, would falsely
11
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ascribe to it the character of a horse. And if we determine the sense
of the context, it will be found that the Pradhina imagined by our
opponents finds no place here, since it is the ‘body ' which is indi-
cated in the preceding simile. For here the body as represented under
the figure of a chariot, etc., is to be understood by the word ‘the
Unmanifested.” Why? From the context and the remainder of the
sentence. For the context which immediately precedes sets forth the
soul, the body, etc., under the figure of a rider, a chariot, ete., as
follows: * Know that the soul is the rider, the body the chariot, the
intellect the charioteer, and the mind the reins. The senses are called
the horses, and the objects of sense the roads on which they go. The
soul accompanied by the senses and the mind is the enjoyer; ' so say
the wise.” After pointing out (in the following verses) that with these
senses, ete., if uncontrouled, the soul gains only this world, but if they
are kept under controul, it attains to the highest state of Vishpu,
which is the end of its road; the author (in answer to the question
¢ What is that highest state of Vishnu which is the end of the road ?")
shows in the following verses that it -is the supreme Bpirit wheo
transconds the semses, ete. (which form the subject of the context),
who is alluded to as the goal, and the highest state of Vishpu:
‘The objects of semse are higher than the senses; the mind is
higher thon the ohjects of semse; the intelleet is higher than the
mind ; the Great soul is higher than the intellect; the Unmanifested
one is higher than the Great soul; the spirit (Purasha) is greater
than the Unmanifested: there is nothing higher than Spirit, that
is the end, that is the highest gonl.'” After observing that the
various terms in these lines are the same which had been previously
introduced in the simile of the chariot, charioteer, rider, horses, cte.,
Sankara assigns the reason of the superiority attributed to each suc-
ceeding object over thut which precedes it, and then goes on to say in
regard to intellect and soul : **The Great soul is higher than the in-
tellect,’ that soul, namely, which is figuratively described as a rider, in
the words ‘Know the soul to be the rider’ But why is the Soul

148 The words of the original, both as given here and in the text of the Eathu
Upanishad are dfmendripo-mano-guktam bhokid, which are not very clear. The
commentators understand Gtman at the beginning of the compound as denoling body,

anid supply d¢mimam as the subject. See Dr, Roer's translation of the Upanishads
(Bibl. Ind. p. 107)
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superior to the intellect? Both from the use of the word Soul and
because it aids the enjoyment of the enjoyer, it is shewn to be superior.
Its character as the Great soul is proved by its being the master. . . The
intellect of Hiranyngarbha, the first-born, is the highest basis of all
intellect ; and it is that which is here called the *Great soul.! It had
been previously comprehended under the word ¢intellect,” but is here
separately specified, because it also is superior to our intelleets. . . . .
Thus the body slone remains of the objects referred to in the passage.
After going over all the others in order, with the view of pointing out
the highest state to be attained, he indicates by the one remaining
word, the ¢ Unapparent,” the one remaining subject of the text, viz. the
body—such is our conclusion. . . . Hence after examining both the
carlier and later portions of the passage, we find that there is no
place for the Pradhina imagined by our opponents.”” Going on to in-
terpret the next aphorism (i. 4, 2) * But the subtile body may also be
properly called ‘ unmanifested,” Sankara begins:

*“We have declared that, looking to the context and the only word
which remained to be explained, the body, and not Pradhina, is denoted
by the word the ‘ Unapparent.” But here a doubt arises: ¢ How can
the body be properly designated by the word ‘unapparent,’ inasmuch
as from its grossness it is very distinetly perceptible, and therefore
should rather be denoted by the word ‘apparent,’ while the word *un-
apparent’ signifies something that is not perceptible? We answer:
In this passage the subtile body in its character of cause is intended,
since what is subtile is properly designated by the term ‘ unapparent.’
Although this gross body itself cannot properly be described by the
word ‘ Unapparent,’ still this term applies to the subtile element which
is its originator” . . . . Sankara begins his interpretation of the next
aphorism (i. 4, 3) as follows: * Here the Siinkhyas rejoin: ‘If you
admit that this world in its primordial condition, before its name and
form had been manifested, and while it existed in its rudimentary
form, could be properly designated by the word f Unapparent,’ and if
the same term be declared applicable to body also while continning in
that state, then your explanation will exactly eoincide with our doe-
trine of Pradhiina as the cause of all things; since you will virtually
acknowledge that the original condition of this world was that of Pra-
dhina. To this we reply: If we admitted any sell-dependent original
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condition as the cause of the world, we should then lay ourselves open
to the charge of admitting that Pradhdna is the cause. But we con-
sider that this primordial state of the world is dependent upon the
supreme Deity (Parameévara) and not self-dependent. And this state
to which we refer must of necessity be assamed, as it is essential.
For without it the creative action of the supreme Deity could not be
accomplished, since, if he were destitute of his Sukti (power), any
activity on his part would be inconceivable. And so, too, those who
have been emancipated from birth are not born again, becanse this ger-
minntive power (on the destruction,—which implies the previous
existence,—of which emancipation depends) is consumed by know-
ledge¥ For that germinative power, of which the essence is
ignorance, and which is denoted by the word ‘ Unapparent,” has its
centre in the supreme Deity, and is a great illusive sleep, during
which mundane souls repose unconscious of their own true nabure.
This * Unapparent one' is in some places indicated by the term
wther (akafa), as in the text (Brih. Ar. Up. iii. 8, 11) ‘On this
undecaying Being, o Gérg], the mther is woven as warp and woof;? in
other places by the word ‘undecaying’ (akshara), as in the text,
¢ Beyond the Undecaying is the Highest;' and is elzawhere desig-
nated by the term ‘illusion’ (mdyd) as in the line (Svetadv. Up. 4, 10)
¢ Know that Prakriti (or matter) is illusion, and the great Deity the
possessor of illusion.” For this *illusion’ is “unapparent,’ beeause it
cannot be defined in its essence and difference. This is the ‘ Unap-
parent’ which is deseribed as above the ‘ Great one,’ since the latter,
when regarded as identical with the intellect of Hiranyagarbha, springs
from the former. And even if the *Great one’ be identified with the
embodied soul (jiea), the ¢ Unapparent’ can be said to be above it, as
the condition of the embodied soul is dependent upon the ‘Unapparent.’
For the * Unapparent' is ignorance, and it is during its condition of
ignorance that the entire mundane action of the embodied soul is ear-

W Govinda Anmnda explains this clanse as follows : Bandha-mukd ioyavasthirtham
api 45 avikiryyd ity dha S muktandm" it | yan-niiad muktih & seikiryyd am vind
eva spivhfan miukiinim punar bandhipattiv ity arthab | “In the words ¢ Those who
had been emancipated,” ete., he tells us that this ignorance must be admitted, in order
té secure the permanence of emancipation from the bondage (of birth): that s, that
ignoranee by the destruction of which emancipation is obtained must bo admitted; as
without it those who had boen emancipated wonld at the creation be again invelved
in bondage,” [because to be released at all, they must be releassd from something].
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ried on. And that superiority of the ‘ Unapparent’ over the *Great
one’ is by a figurative description of body as identical with the former
attributed to body also.”

By these subtle and elaborate explanations Sankara scarcely appears
to make out his point. But I cannot follow further the discussion of
this question, and now go on to the eighth aphorism (i. 4, 8) where the
purport of another Vedie text is investigated :

¢ Chamasa-vad avideshdt” | punar api pradhdana-vadi ajabdatram pra-
dhdnasys asiddham ity @ha | Eeemdé | mandro-varadl | (Svetisvatara
Upanishad, iv. 5) “ ajam ekdin lohita-éubla-krishndm baketh prajak api-
Jamdndaim searapdh '™ | ajo by eko jushamino 'nudete jahiaty endm bhukta-
bhogim ajo 'myak” itV | atira ki mantre lohita-sukla-krishna-sabdaih
rajaf-sativa-tamdiney abhidhiyante | lohitam rajo ranjanatmakatedt uk-
lain sattvam prakaéatmakatvat krisknam tamah araranatmakatedt | teshasm
simyavasthirayava-dharmair cyapadisyate lohita- sukla-krishnd iti | na
jiyate iti cha “aja” ayad “mila-prakeitiv avikpitir"” ity abhywpagamat |
nane ajd-Sabdaé chhagiyam radhah | vadham | sd tu radhir ik na déra-
yitum dakyi vidyd-prakarandt | sd cha bdaheih prajas traigunydnvitdh
Janayati . . tasmal gruti-mila eva pradhandadi-kalpand Kapilanam
ity evam ,prﬂyf.u bramah | na anema mantrena fruti-mitlafvai Sankhya-
viidasyas éakyam dérayitum | na hy ayam mantrah seatanfryena kanchid
api vadah samarthayitum utsahate | sarcatrdpi yayd kaydchit kalpanayd
ajateadi-sampadanopapatteh Sankhya-vadak eva tha abhipretak v vide-
thavadhirana-karanabhaedt | * chamasa-val™ |

« ¢ Because, as in the case of the spoon, there is nothing distinctive.’
The assertor of Pradhiina again declares that Pradhina is not proved to
be unscriptural. Why? From the following verse (Sv. Up. iv. 5):
*One unborn male, loving the unborn female of a red, white, and
black colour, who forms many creatures possessing her own character,
unites himself with her: another unborn male abandons her after he
has unjnj'ed her.! For in this verse the words ‘red,’ ‘ white,’ and
*black,’ denote (the three Qualities) Passion, Goodness, and Darkness ;
—Passion, from its stimulating character, being designated by the term

18 The text of Dr. Bier's od. of the Upanishad (Bibl Ind. vol. vii.) has two
various readings in this line, vis. lokite-brishpa-carpim for lohite-Sukia-krikgam
{which lstter, however, is the reading referred to by S'ankara in his commentary on
that work), and saripdm for svariipa,



166 OPINIONS REGARDING THE ORIGIN, ETC,

‘red,’ Goodness, from its illuminating character, by * white,’ and Dark-
ness, from its enveloping character, by * black.” The unborn female is
described as red, white, and black, with reference to the characteristics
of the three components which make up the state of equilibium. She
must be called ‘ unborn’ {4/}, becaunse she is not produced, since it is
admitted that ‘ original matter’ (Mila-Prakyiti = Pradhiina) is not a
modification (of any other substance—Sinkhya Kiriki, verse 3). But
is mot ¢jd the conventional name for ‘she-goat?’ True (reply the
Sinkyns), but that conventional sense eannot be adopted here, because
knowledge is the subject of the context. And this unborn female pro-
duces many creatures characterized by the three Qualities . . . . And
from this it is coneluded that the theory of Kapila's followers re-
gording Pradhiing, ete., is based upon the Veda. We reply: that it
cannot be admitted on the strength of this verse that the theory of
the Sinkhyas is founded on the Veda. For the verse in question, if
regarded independently, is powerless to sustain any hypothesis what-
ever ; and the reason is that, as this description of the state of the un-
born female may be rendered applicable on any hypothesis whatever,
there is no ground for determining specifically that the Sankhya theory
is here intended—*as in the case of the spoon.’” This aphorism refers
to a verse quoted in the Brihad Aranyaka Upanishad, ii. 2, 3 (Bibl. Ind.
p- 413 of the Sanskrit, and p. 174 of Dr. Roer's translation), and be-
ginning ‘a cup with its mouth down, and its bottom upwards,” which,
as Sankara remarks, cannot, without some further indication, be applied
to any one cup in particular; and in the same way, he argues, the un-
born female in the passage under discussion cannot, in the absence of
anything to restrict the application in any special way be understood
as denoting Pradhiina (evam ihipy avifesho 'jam ekim ity ama man-
trasya | na asmin manire Pradhianam eca aja "bhipreta iti éakyate niyan-
tum). The question then arises what is meant by this ‘ unborn female.’
To this the author of the aphorisms and Sankara reply, that the word
denotes the material substance of a four-fold class of clements, viz.
light, heat, water, and food, all derived from the supreme Deity ( Para-
mefrarad wipannd jyotih-pramulhd tejo 'b-anna-lakshand ehatur-vidha-
bhita-gramasya prakrit®bhita iyam aja pralipattavya), These four ele-
ments he however seems (p. 357) to identify with three, in the words:
bhata-traya-lakshand eca iyam aji vijneyd na gupa-traya-lakshand | ¢ This
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unborn female is formed by three elements, not by the three quali-
ties;’ and the ascription of the three colours in the text to these
three elements is supported by a quotation from the Chhindogya Upa-
nishad, vi. 4, 1, which is as follows: ¥ad agneh rohitam rapai lejasas
tad ripam yat fublah fad apam yat krishnawm tad annasya | “The red
colour of fire is that of heat; its white colour is that of water; and its
black colour is that of food (which here means earth, according to the
commentator on the Chhindogya Upanishad).'® In this way, he adds,
the words denoting the three colours are used in the proper sense,
whereas if applied to the three qualities they would be figuratively em-
ployed (rohitadingin cha fabdindm rapa-eisesheshu mukhyatvad bhakta-
tvdch cha guna-vishayafeasya). Bankarn concludes that this verse, de-
seriptive of the unborn female, does mot denote any self-dependent
materinl cause called Prodhina, but is shewn from the context to
signify the Divine Power in its primordial state before Name and Form
were developed (na svatantra kdchit prakritih pradhanain nima ajd-man-
trena dmndyate i&7 Sakyate vaktum | prakarandl tu &3 eva daici saktir
apydkrita-nima-ripd nama-rapayoh prag avasthanendpi mantrena dmnd-
yate sly uchyate).

Passing over the further questions, which are raised on this subject,
I go on to the 11th Sitra and the comment upon it, from which we
learn that the words ‘ knowing him by whom the five times five men,
and the sther are upheld, to be Soul,’ ete. (yasmin pancha pancha-jandh
dkaiad cha pratishthitah | tam evanyah dtmanam videin ityads), are ad-
duced by the Sinkhyas in support of their system, ns the number of
the principles (faftva), which it affirms (ses Sinkhya Kirika, verse 3,
and Sinkhya Siitras, i. 61), corresponds to the number twenty-five in this
text; while the applicability of the passage is denied by the Vedintins
on the ground that the * principles’ of the Sinkhya are not made up of
five homogeneons sets of five each (p. 362); that if the Soul and mther
mentioned in the text are added, as they must be, to the twenty-five,
the aggregate number will exceed that of the Sinkhya ¢ principles,’
among which both Soul and mther are comprehended (pp. 364 £.); that
the fact of the correspondence of the numbers, if admitted, would not
suffice to shew that the * principles’ of the Sinkhya were referred to,
os they are not elsewhere recognized in the Veda, and as the word

4 See Babu Rejendra Lal Mittra's translation of this Upanishad, p. 106,
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*men’ (jandh) is not usually applied to denote * principles’ (p. 365);
and further that the phrase ‘the five five men,’ signifies only *five,’
and not ¢ five times five’ (p. 3668), ete. The conclusion arrived at in
the twelfth aphorism is that the breath, and other vital airs, are re-
ferred to in the passage under consideration; and that although the
word ‘men’ { jandk) is not generally applied to ¢ breath,’ ete., any more
than to ¢ principles,” the reference is determined by the context. Others,
as Sankara observes, explain the term *the five men’ ( panchajandh) of
the gods, fathers, gandharvas, asuras, and rakshases, and others agnin of
the four castes, and the Nishidas'™ The Vedintic teacher (Badari-
yapa) however, as his commentator adds, has decided that the breath,
ete., are intended.

If we now turn to the Sinkhya aphorisms themselves, we shall find
that their author constantly refers to texts of the Veda as supporting,
coinciding with, or reconcileable with his dogmas. I have noticed the
following instances, viz. Siitras i. 5, 36, 51, 54, 78, 84, 148, 155 ii.
20-22; iii. 14, 15, 80; iv. 22; w, 1,12, 15, 21 ; vi. 32, 84, 51, &8,
50, which may be consulted in Dr. Ballantyne's translation. 1 can
only refer more particularly to a few of these with the commentator's
remarks,

1 begin with Siitra i. 155,' in which the author of the Aphorisms
maintains that the great distinctive dogma of the Vedinta, the oneness
of Soul, is not supported by the Veda. In Sitra 150 he had laid it
down as his own ‘conclusion, established by the fact of the variety ob-
servable in the conditions of birth, ete., that there is a multitude of
souls, and he now defends this as eonformable to Seripture.

¥ advaita-sruti-virodho jati-paratvat " | dimaikya-grutindgm virodhas
tu nisti tasam jali-parateat | jaiih sdminyam eka-ripatvain tatira ad-
vaita-irulindin {atparyyid na to akhandatve prayganabhavad ity arthab |
. v« .« yathd-fruta-jati-babdasya adare to ** dtmd vdam ekal eva agre asit”
“ gad eva saumya idam agre dsid ekam eva advitiyam” (Chhind. Up. vi.
2, 1) ity-ady-adraita-éruty-upapidakatayd eva siitram vyakheyam | *jati-
parateat" | vijatiya-deaita-nishedha-paratedd ity arthal | faltra ddya-
vydkhyiydm ayam dhavah | atmaikya-fruti-smpitishe ekadi-sabdas chid-

18 Zep the First Volome of this work, pp. 176 iT.
181§, 154 in Dr. Hall's edition in the Bibl Ind.
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ekaripata-matira-parah bhedddi-fabdaé cha vaidharmya-lakshana-bheda-
parad |

# 155, ¢ This is not oppesed to the Vedie doctrine of non-duality,
singe that merely refers to genus.’! Our doctrine that souls are numer-
ous does not conflict with the Vedie texts which affirm the oneness of
Soul, since these passages refer to oneness of genus. Genus means
sameness, oneness of nature; and it is to this that the texts regarding
non-duality relate, and not to the undividedness (or identity) of Soul;
since there is no occasion for the latter view. The Bitra must be
explained with due regard to the sense of the word genus as it occurs
in the Veds, so as (thereby) to bring out the proper meaning of such
texts, expressing non-duality, as these, ‘This was in the beginning
Soul, one only ;' *This was in the beginning, o fair youth, Existent,
one without a second.! The words ¢ since that merely refers to genus,’
. mean ‘since that is merely intended to deny a duality denoting a
difference of genus’ The first of two interpretations given of the
Siitra is as follows: In the textsof the Sruti and Smyiti relating to the
oneness of Soul, the words * One, ete., denote simply that Spirit is one
in its mature; whilst the wonds, distinetion,’ ete., designate a dis-
tinction defined as difference of nature.” At the close of his remarks
the commentator gives a second explanation of the Sitra.

The author returns to this subject in the 61st Siitra of the fifth Book :

 Na adcaitam atmano lingat tad-bheda-prafiteh” | yadyapy atmandm
anyonyam bheda-vakya-vad abheda-vakyiny api santi tathdpi na advaitam |
na alyantam abledal | ajddi-vikya-sthaik pralyiti-tydgatyagadi-lingair
bhedasyaiva siddher ity arthak | na by atyantabhede tdni lingany wpa-
padyante |

s ¢ 8oyl is not one; for o distinction of souls is apparent from various
signs.! Although there are texts affirming that there is no distinetion,
just as there are others which essert a distinction, of eouls, still non-
duality, i . an absolute absence of distinetion must be denied ; because
a distinction is established by signs, such as the abandonment and non-
abandonment of Prakriti, etc., mentioned in such texts as that about the
¢ ynborn female,’ ete. (See above, p. 165.) JFor these signs are incon-
sistent with the hypothesis of an absolute absence of distinetion,” ete.

A kindred subject is introduced in the next Sitra, the 62nd :

 Na andtmand 'pi pratyaksha-badhat” | andtmana’pi bhogya-prapan-
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chena dimano na advaitam prafyakshendapi badhdt | dtmanalk sarva-bhog-
yablede ghata-patayor apy abhedah syat | ghatadeh patady-abhinndtma-
bhedat | sa cha bheda-grahaka-pratyaksha-badhitah |

1 Further, there is not an absence of distinetion (ie, identity) be-
tween Soul and nen-soul, as this is disproved by the evidence of sense.’
That is: non-duality (i.e. identity)'is not predicable of Soul on the
one hand, and non-soul, f.e, the pereeptible objects by which our senses
are affected, on the other, because this is opposed to the evidence of
sense. For if soul were identical with all that is perceptible, there
would also be no distinetion between a jar and cloth, inasmuch as jars,
ete., would not be distinet from soul which is not distinet from cloth,
ete. ; and such identity (of jars, ete., with cloth, ete.) is opposed to the
evidence of sense which obliges us to perceive n distinetion.”

But how is this to be reconciled with such Vedic texts as * this is
nothing but soul’ (déma eva idam)? An answer is given in Sitra 64,
which seems to admit that the passages in question do at least on a
prima facie view convey the sense ascribed to them by the Vediantins:

“Anya-paratvam avivekandm tattra™ | avivekdndm aviveki-puerushan
prati tatira advaite 'nys-paratvam updsandrthakdnucadah ity arvthah |
loke ki darira-garirigor bhogya-bhokéres oha avivekena abhedo vyavahriyate
hani gaurs” “ mama dlmd Bhadrasenal " ilyadil | atas tam ova vya-
vahdram anidya {dn eva prati tatha updsandim érutir videdhati sattra-
suddhy-ady-artham iti |

* tThese texts have another object, with a view to those who have
no discrimination.” That is: in the passages which affirn non-duality
unother object is intended, viz, a reforence (to vulgar ideas) with a view
to stimulate devotion. For it commonly occurs that undiscriminating
persons confound the body and the soul, the object to be experienced,
und the person who expericnces it, as when they say ‘I am white,'
¢ Bhadrasena is myself.' The Veda, therefore, referring to this mode of
speaking, inculcates on such undiscerning people the practice of devo-
tion with a view to the promotion of goodness, purity, eto.”

The nuthor returns to the subject of non-duality in Sitra vi. 51,
which is introduced by the remark :

Nane ecam pramdndidy-anurodhens deaito-sidhhde advaita-drufeh ki
gaiir ity |

“ But if duality be thus established in accordance with proofs, etc,
what becomes of the Vedic texts declaring non-duality "
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The answer is as follows ;

 Na éruti-virodho rdgindin vairdgyayn tat-siddhel™ | advaita-éruti-
virodhas tu ndsti raginam purushatirikle vairdgydya eva Srutibhir advai-
ta-sadhinat |

““Our view is not opposed to the Veda, as the texts in question
establish non-duality with a view to produce apathy in those who are
actunted by desire.” That is to say : There is in our doctrine regard-
ing non-duality nothing contrary to the Veda, as the passages referred
to affirm this principle with the view of producing in those who have
desire an indifference in regard to everything except Soul.”

The 12th aphorism of the fifth Book asserts that according to the
Veda, Pradhina, and not Tévara, is the cause of the world. The details
of the reasoning on which this view is founded, as here stated by the
commentator, differ in some respeets from those which Sinkara puts
into the mouth of the Sankhyas:

“Srutir api pradhana-kiryyatvasya™ | prapanche pradhana-kiryya-
trasya eva Sruliv asti na chelana-kdranatve | yatha “ ajim ekim lohita-
fukla-krishndm Bakeih prajak spijamdnddm sardpak” | “lad ha idaim
tarhy avydlritam asit tad ndma-ripablyam cyalrigata” ity-adir ity
arthal | yi eha “lad aikshata baku syam ityadi§ chetana-karanata-
grutid o0 sargadiv wipannasya mahat-tattvopadhikasys makdpurushasya
Janya-fadna-pard | kimed baku-bhavandnurodhat pradhane eva * kalam
pipatishati” iti-vad gauni | anyatha “sakshi chetah keralo nirgunad
eha”' (Bvetisvatara Upanishad, vi. 11) ity- ddi-éruty - uktaparingmitea-
sya purushe 'nupapatter iti | ayaim cha ivara - pratishedhal ativaryye
vairdgydrtham ldeara - fmdnam vind "pi moksha - pratipddandrtham cha
praudhi-vada-mattram iti prdg eva vyakhydtam |

0¥ There are also Vedic texts to support the doctrine that the world
has sprung from Pradhiina, as its canse.” That is: There are Vedic
texts to shew that the phenomenal world has sprung from Pradhina,
and that it has not had’a conscious being for its cause. They are such
as these : * An unborn female, red, white, and black in hue, producing
many creatures like herself, etc.;’ ‘This was once undeveloped: it
was developed with Name snd Form.” As regards those other texts
which affirm the causality of a conscious being, such as * It reflected,
let me become many,’ they refer to the knowledge which sprang up in
the great Male who was produced at the beginning of the creation pos-
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sessing the attributes of the principle of Intellect (Makat). Or, in ne-
cordance with the idea of becoming multiplied, the expression (indicat-
ing consciousness and will) is figuratively applied to Pradhiina, as when
it is eaid of the bank of a river that it ‘intends to full’ For on any
other supposition the incapability of any modification which is ascribed to
Purusha in such texts as ‘He who is the witness, the conscions, the
sole being, free from the Qualities,’ could not properly be applied to
him (since if he were the material cause of the creation he must become
modified). And it has been before explained®® that this denial of an
Tévara is a mere display of ingenuity, introduced for the purpose of
producing apathy in regard to glory, and of propounding a method of
final liberation even independently of the knowledge of an Idvara.”

The following is the 34th Siitra of the sixth Book, with the remarks
by which it is introduced and followed :

Nanu  bahvth prajah purushat semprasatah” dy-adi-druteh puru-
shasya karapatvavagamad vicarttadi-cadak asrayaniyah ity déenkya
dha | “éruti-virodhiad na kutarkipasadasya dima-labhak" | purusha-
karanatiyim ye ye pakshak sambhivitds te sarve druti-viruddhak <0 |
atas tad - abhyupagantrindm kutdrkikady - adhamiandm dtma - searipa-
Jnanam na bhavati ity arthab | etena dtmand subha-duhkhadi-gunopada-
natra-vadine "pi kutdrkikak eva | feshdm apy dtma-yatharthefndnam
nisti ity avagantaryam | dfma-kdranata-irutayaé cha fakti-fakivmad-
abhedena wpdsandrthah eva “ajam ebdm™ ity-adi-frutibhih pradhana-
karanata-siddheh | yadi eha dkisarya abhrddy-adhishthans-karanatd-vad
dtmanah kdranatvam wchyate tadd tad ne nirdkwrmal parindmasya pra-
tishedhat |

# But must we not adopt the theories of an illusory creation, ete.,
becanse the cansality of Purusha (eoul) is to be learned from such texts
as the following " many ereatures have been produced from Purusha '
To this difficulty he replies: *From his opposition to Seripture the
illogical outeaste does not attain to Soul.” The%ense of this is, that all
the propositions, affirming the causality of Soul, which have been de-
vised, are contrary to the Veda; and consequently the low class of bad
logicians, ete., who adopt them have no knowledge of the nature of

12 8eo Vijnhina Bhikshu's remarks, introductory to the Stteas (p. 5, at the foot),
which will be quoted in the next Section, and his comment on Sotra i, 02. He i3,
us we shall find, an eclectic, and not a thorough-going adherent of the Sankhyn.
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Boul. Hence it is to be understood that those also who assert that
Soul is the substance of the qualities of pleasure and pain, ete., are
incompetent reasoners : they too are destitute of the true knowledge of
Soul. The Vedic texts which declare its cansality are intended to in-
culeate devotion on the ground that there is no distinction between
Power (S'akti)and the possessor of Power (S aktimat) ; for the causality
of Pradhiina is established by such texts as that relating to the ‘one
unborn female,” ete. But if it be affirmed that Soul is the cause of the
world merely in the same sense in which the ether is the cause of clonds,
ote., viz. by affording them a receptacle, we do not object to that, since
we only deny the transformation (of Soul into material productions),’"=

In regard to the question whether the principles of the Vediinta or
those of the Sinkhya are most in harmony with the most prevalent doe-
trine of the Upanishads, I shall quote some of the remarks of Dr. Rier,
the translator of many of these treatises. In his introduction to the
Taittiriya Upanishad he observes that we there find “the tenets pecu-
liar to the Vedinta already in a far advanced state of development; it
contains as in & germ the principal elements of this system.” ¢ There
are, however,” he adds, * differences " (Bibliotheca Indica, vol. xv. p. 5).
The same nearly is the case with the Aitareya Upanishad (ibid. p. 27).
In reference to the S'vetiévatara Upanished he remarks ; * Sankara in
his commentary on this Upanishad generally explains its fundamental
views in the spirit of tho Vedinta. He is sometimes evidently wrong
in identifying the views of some of the other Upanishads with the
tenets of the Vediinta, but he is perfectly right to do so in the explana-
tion of an TUpanishad which appears to have been composed for the
express purpose of making the principle of the Vedinta agreeable to
the followers of the S8inkhya™ (ibid. pp. 43£.). Of the Katha Upani-
shad Dr. Rier says (ibid. p. 97): *The standing point of the Katha is
on the whole that of the Vedinta. It is the absolute spirit which is
the foundation of the world. . . . . In the order of munifestations or
emanations from the absolute spirit it deviates, however, from that
adopted by the other Upanishads and by the later Vedinta, and is evi-
dently more closely allied to the Sinkhys. The order is here: The
unmanifested (aryakéa), the great soul (mahdfma, or mahat), intellect

13 Bee Dr. Ballantyne's translation, which I have often followed. ITe does not,
however, render in extenso all the passages which I have reproduged.
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(Buddhi), mind, the objects of the senses, and the senses,” ete.™ The
reader who wishes to pursue the subject further may consult the same
author’s remarks on the other Upanishads. On the whole question of
the relation of the Vediinta and the Sinkhya respectively to the Veds,
Dr. Rier thus expresses himself in his introduction to the Svetidvatara
Upanishad (p. 86): *“The Vedinta, althongh in many important points
devinting from the Vedas, and although in its own dootrine quite inde-
pendent of them, was yet believed to be in perfect accordance with
them, and being adopted by the majority of the Brihmans, it was
never attacked on account of its orthodoxy. The same cannot be said
of the Sankhya; for it was not only frequently in opposition to the
doctrine of the Vedas, but sometimes openly declared so. Indeed, the
Vediinta also maintained that the scquisition of truth is independent of
paste (1) or any other distinetion, and that the highest knowledge
which is the chief end of man cannot be imparted by the Vedas (vide
Katha ii. 23); yet it insisted that a knowledge of the Vedas was ne-
cessary to prepare the mind for the highest knowledge (2). This the
Sinkhys denied altogether, and although it referred to the Vedas, and
especially to the Upanishads, still it did so only when they accorded
with its own doctrines, and it rejected their authority (3) in a case of
discrepancy.”

I make a few remarks on some points in this quotation indicated by
the figures (1), (2), and (3). (1) We have already learned above, p. 99,
that, necording to the Brahma Stras (see i. 3, 34 ff., and Sankara’s ex-
planation of them), at least, o Sfdra does not possess the prerogative of
acquiring divine knowledge. (2) It appears from Sunkara's argument
against Jaimini that he does not consider a knowledge of the ceremonial
part of the Veda as necessary for the acquisition of divine knowledge,
but he seems to regurd the Upanishads as the source from which the
latter is derived. (3) I do not know on what authority this statement
that the Sinkhyas ever actually rejected the mthority of the Vedas is
founded. Their attempts to reconcile their tenets with the letter of
the Veda may often seem to be far-fetched and sophistical ; but I have
not observed that Sankara, while arguing elaborately against the inter-
pretations of the Sinkhyas, anywhere charges them either with demy-
ing the authority of the Veda, or with insincerity in the appeals which
they make to the sacred texts.

154 Bee nbove, p. 161,
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On the subject of the Upanishads the reader may also consult Prof.
Max Miiller's Ancient Sanskrit Literature.

I subjoin in a note some extracts from this work.'

The Nyiya and Vaideshika Siitras do not appear to contain nearly so
many references to Vedic texts as the Sinkhya; but I have noticed the
following : Nyiya iii. 32 (= iii. 1, 20 in the BibL Ind.); Vaiseshika
il 1, 17; iii. 2, 21; iv. 2, 11; v 2, 10.

The author of the Vaiseshika Satras affirms, in iii. 2, 20, the dootrine
that souls are numerous; and in the 21st Siitra, which I quote, along
with the comment of Sankara Misra, and the gloss of the editor Pandit
Jayaniriyapa Tarkspanchinana, he claims Vedic authority for this tenet :

21. * §astra-samarthydch cha” | (Sankara Migra) S'astram srutih |

15 4 They (the Upanishads) eontain, or are supposed o contain, the highest au-
thority on which the various systoms of philosophy in India rest. Not only thi
Vedints philosapher, who, by his very name, professes his faith in the ends and
objects of the Vedn, but the Sankhyn, the Vaiseshika, the Nyiya, and Yoga philo-
sophers, all pretend to find in the Upanishads some warranty for their tenets, however
autagonistic in their bearing. The same applies to the numeroos seets that have
existed and still exist in India. Their founders, if they bave amy pretensions to
orthodoxy, invariably appeal to somo passage in the Upanishads in order to substan-
tinto their own reasonings. Now it is true that in the Upanishads themsolves there
is so much freedom and breadth of thought that it is not difficult to find in them some
authority for almost any shade of philosophical opinion” (p. 316 £) Aguin: “The
early Hindus did not find any difficulty in reconciling the most different und some-
times contradictory opinions in their search after truth; and a most extraordinary
medley of oracalur sayings might be collected from the Upanishads, even from those
which are genuine and comparatively ancient, all tending to elucidate the darkest
points of philosophy and religion, the creation of the worlid, the nature of God, the
relation of man to God, and similar subjects. That ne statement should be contra~
dicted by another seoms nover to have boon folt as any serious difficulty.”* (p. 3201
Oneo more ; *The principal interest of the oldor Upanishads consists in the absence
of that systematic uniformity which we find in the later systems of philosophy ; and
it ia to be regretted that nearly all tho scholars who have translated portions of the
Upanishads hive allowed themselves to bo guided by the Brabmanic commentators,”
ete. (p. 322). “In philosophical discussions, they (the Brahmans) allowed the greatest
possible froedom; and althcagh at first three philosophical systems only were admitted
as orthodox (the two Miminsds and the Nydys), their number was soon raised to sixs
80 83 to include the Vaiseshika, Sankhya, and Yoga schools, The most conflicting
views on points of vital importance were tolorated as long as their advocates succeeded,
no matier by what means, in bringing their doctrines into harmony with passages of
the Veda, strained and twisted in every possible sense.  If it was only admitted that
besides the perception of the senses and the induction of reason, revelation also, s
contained in the Veds, furnished & true basis for human knowledge, all other points
secmed to be of minor importance,”” (p. 761)
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tayd 'py dtmano bheda-pratipadanat | fruyate ki . . . . {Tayaniiriyana)
ito "py jivasya tévara-bhinnateam vty aka | Sastrasya druteh §dmarthydy
Jivedvarayor bheda-bodhakateat | tatha Ai | * dve brahmani veditavys”
(Maitri Up. vi. 22) | “dvd suparnd saywid sakhdya samanam vriksham
parishasvajate | tayor anyah pippalah svadw atti anasnann anyo abhicha-
Easité" (Rig-veda Sanhitd, i. 164, 20; Svetigv. Up. vi. 6; Mundaka
Up. i. 8, 1, 1) ity-adi-éruter jivesvarayor bhedo 'vasyam angikaryyab |
na cha ‘‘tat tram asi S'vetaketo" “Brahma-vid Brohma eva bhavati”
sty-ddi-érutindih ki gatir iti vachyam |  tat toam asi” iti Srutes tad-
abhedena tadiyatea-pratipidunena abheda-bhavand-parateat | “ Brahma-
eid Brakma eva™ iti drulis cha nivdubkhatvading fivara-samyain jivasys
abhidhatte na tu tad-abhedam | ** miranjanak poram sdmyam wpaiti” iti
druter gaty-antarasambhavat | asti hi' lawkika-vakyeshu * sampad-adhikye
purchife "yam rdjd samerittah” ity-adishu sadrisya-pareshe abhedopa-
chirah | na cha moksha- dasdyam ajning-nicrittav abledo jayate it
vdohyath bhedasya nityatvena nasiyogad bheda-nasangikdre 'pi oyakti-
dvayavasthanasya dvafyakateach cha itV sankshepah | bheda-sadhakani
yukty-antardni fruty-antardni cha grantha-gaurava-bhiya parityaktani |

“*And this opinion is confirmed by the Sistra,’ (Sankara Miéra)
The Sistra means the Veda; by which also a distinetion of Souls is
established. For it is eaid,” ete. [He then quotes two texts which are
repeated by Jayandriyana, the author of the gloss, whose remarks are
as follows:] * There is another proof of the Soul being distinet from
Tévara; viz. this, that it is confirmed by the Sistra, the Veda, which
declares the distinctness of the two; and this principle must of neces-
sity be admitted from such texts as these: ‘ Two Brihmils are to be
known ;"™ and 'T'wo birds, united, friends, attach themselves to the same
tree ; one of them eats the sweet fruit of the pippala tree, while the other,
without eating, looks on.” Nor are we to ask what will then become of
such other texts as (1) ‘Thou art that, o Svetaketu;’ (2) ‘He who
knows Brahma becomes Brahma ;' for the fornmr of these two passages
(1) tends to convey the idea of identity by representing as identity
with That, the fact of Svetaketu's entirely belonging to That; whilst

' The full text is: Dee brakmani veditavye dabda-brakma parain eha yat—iabda-
brakmani nishnitah param brakmidhigacAkati | “ Two Brihmiis are to be known, the
verbal and the supreme. He who is initiated in the former attains the latter.” Here,
however, by the verbal Brihmi, the Veda must be intended.
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the second (2) affirms the equality of the Soul with Tévara, in con-
sequence of its freedom from pain and other weaknesses, and not its
identity with Him; for it is shewn by another Vedic text, viz. ‘ The
pussionless man attains the highest state of equality,’ that any other
destiny would be inconceivable. In secular modes of speaking also,
such as the following, ‘ From the abundance of his wealth the domestic
priest has become the king,” we find a figurative assertion of identity.
Nor can it be said that distinetion disappears on the cessation of ignor-
ance in the state of final emancipation, becanse distinction, from its
cternity, cannot be destroyed, and because, even if its destructibility
were admitted, two separate personalities must still continue to exist.
Such is a summary of our argument: further proofs from reasoning,
and further texts of the Veda, are omitted from a dread of making the
book too bulky.”

The charge of open contempt of the Veda is brought by Sinkara
agninst Sfndilya, the author of the Bhigavata heresy, as the orthodox
Vedantin considers it."™ Of that doctrine Sunkara thus speaks in
his remarks on Brohma Siitra i, 2, 45:

Feda-vipratishedhas cha bhavati | chaturshu vedeshu paraim éreyo 'lad-
dhoa S'andilyal idat édstram adkigatavan ity-adi-veda-ninda-daréanat |
tusmad asangald eshd kalpand itV siddham |

“And it also contradiets the Veda: for we seo such an instance of
contempt of the Vedas as this, that Sipdilys, not finding the means
of attaining the highest good in the whole four of them, devised this
Biistrn. Henece it is established that these imaginations are absurd,”

The points of the Bhiigavata doctrine objected to by Sankara do not
however appear to be those which are principally insisted on in the
Bhakti Sdtras of Sandilya, published by Dr. Ballantyne in the Biblio-
theca Indica in 1861. I will notice some of these doctrines. The
leading principle of the system is that it is not knowledge (jndna) but
devotion (Bhakti) which is the means of attaining final liberation
(Sttra 1). Devotion 15 defined in the 2nd Sitra to be a supreme love
of God (s pard anurakéir fivare). Knowledge cannot, the author con-
siders, be the means of liberation, as it may co-exist with hatred of the
object known (Siitra 4). Neither the study of the Veda nor the acqui-

7 See Colebrooke's Mise. Essays, i. 413: “ A passage quoted by §'ankara Achirra
geems to intimate that its promulgator was S'Godilys,” ete., ete.
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sition of such qualities as tranquility of mind is a necessary preliminary
to devotion. The only requisite is a desire of emancipation, according
to the commentator (remarks on Sitra 1). Ceremonial works, too,
have no bearing upon devotion (Sitra 7), which may be practised by
men of all castes, and even by Chipdilas, since the desire to get rid of
the evils of mundane existence is common to all (Shtra 78). The com-
mentator expluins that the authority of the Vedas as the only source of
supernatural knowledge is not denied, nor the fact that only the three
highest castes have the right to study them: but it is urged that
women, Siidras, ete., may attain by means of the Itihisas and Puriinas,
ete., to knowledge founded on the Vedas, whilst Chapdalas, ete., may
acquire it by traditional instruction based on the Smriti and the prac-
tice of virtuons men. Those whose devotion is not matured in the
present world, will find the opportunity of perfecting it in Svetadvipa,
the world of the divine Being (Sitra 79). Ewven the wicked may have a
penitential devotion (driti-bhaktde eva adhikiral), and after they are
freed from their guilt, they may attain to full devotion, The Bhagnvad
Gitd is much quoted by the commentator on these Sitras; but the
Veda is also sometimes adduced in proof of their doctrines; as e.g. the
following words of the Chhindogya Upanishad, vii. 25, 2, are cited to
prove that devotion is the chief requisite, and knowledge,.ete., subser-
vient to it:

“_Atmd eva idam sarcam itV | #a vai esha evam pasyann evam maned-
nah evaih vijdnann dtma-ratir atma-kridah dtma-mithunah atmanandak
sa svardd bhavati” | fattra * atma-rati-"rapayah pava-bhakteh * pas-
yann "' iti dariavam apriyateadi-bhrama-nirdsa-mukhena angasm bhavafi |

“*All this is Boul. He who perceives this, thinks this, knows this,

delights in Soul, sports with Soul, consorts with Soul, takes pleasure
in Soul; he becomes self-resplendent.” Here the sight expressed in
the words ‘ pereeiving,’ ete., is by removing all errors regarding dis”
agreeableness, ete., an adjunct of supreme devgtion in the form of ‘de”
light in Soul.’ "

In his remarks on Siitra 31 the commentator quotes another passage
of the same Upanishad, iii. 14, 4, in which a Sindilya is referred to as
the author of o slatement, Sankars in his commentary on the Upani-
shad calls him a rishi. He cannot, however, have been the same pérson
&5 the author of the Siitras; although, even if he had been so reputed,
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Sankara would have had little difficulty in denying that they could
have been written by a rishi, as we shall see in the next section that
ho contradicts the opinion that the rishi Kapila, referred to in the
Svetiévatara Upanishad, was the author of the Sinkhys aphorisms,

Seor. XI.—Distinction in point of authority between the Feda and the
Smpitis or non-Fedic 8astras, as stated in the Nydya-mald-vistara,
and by the Commentators on Manw, and the Fedinta, ete. ; difference
of opinion between Sankars and Madhusidana regarding the orthe-
dozy of Kapila and Kandda, ete. i and Fijnang Bhikshe’s view of the
Sankhya.

A distinet line of demarcation is generally drawn by the more
critical Indian writers between the Vedas, and all other classes of
Indian Sistras, however designated. The former, as we have seen, are
considered to possess an independent authority and to be infallible,
while the latter are regarded as deriving all their authority from the
Veda, and (in theory at least) as infallible guides only in so far as they
coincide with its dicts. This will be clear from the following passages :

L Nyaya-mala-vistars—The first text which T adduce has been
already quoted in the Second Volume of this work, but is repeated here
for facility of reference, It is from the treatise Jjust named, i. 3, 24 :

Bawﬂdyandpmtmaid&mlﬁymn-M#yﬂyunadi-mImJnHM; kalpa-sitra-
di-granthdh nigama- nirukta-shad-anga-granthah Mane-adi-smpitayaé cha
apawrusheyah dharma-buddhi-janakatvat veda-vat | na cha mila-pramdnm-
sdpekshatvena veda-vaishamyam iti fankaniyam | wtpannayak buddhed
seatah-pramanyangikirena nirapekshateat | Maivam | uktanumanasya
kalatyaydpadishtateat | Baudhdyana-sitram Apastamba-sitram ity evam
purusha-ndmnd te granthah wchyante | na cha Kathakadi-samakhya-vat
pravachana-nimittateam yuktam | tad-grantha-nirmana-kile tadantntanail
kaibehid upalabdhatvat | tach eha aviehhinna-paramparyenas anuvartiate |
fatah Kalidasadi-grantha-vat pawrusheyah | tathapi veda-milatvat pra-
magam | . . . . kalpasya vedatvah nadydpsi siddham | Rintu prayatnena
sadhaniyam | na eha tat sadhayituim Sakyam | pavrusheyatoasya samakh-
yayd tat-karttur wpalambhena cha sadhitateat |

“It may be said that the Kalpa Sitras and other works designated
by the names of Baudhiyana, Apastamba, Aévalayana, Katyiyans, eto.,
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and the Nigama, Nirukta, and six Vedingas, together with the Smritis
of Manu and others, are superhuman, because they impart a knowledge
of duty, as the Vedas do; and that they should not be suspected of
inferiority to the Vedas on the ground that they depend upon a primary
authority, since the knowledge which they impart is independent,
because it is admitted to be self-evidencing. But this view is in-
eorrect, for the inference in question proceeds upon an erroneous
generalization. The books referred to are called by the names of
men, as *the Sitras of Baudhiyana,” * the Sitras of Apastamba;’ and
these designations cannot correctly be said to originate in the exposition
of the works by those teachers whose names they bear (as is really the
case in regard to the Kithaka, and other parts of the Veda); for it was
known to some of the contempararies of these men, at the time when
they were composing these Siitras, Smritis, ete., that they were so en-
gnged; and this knowledge has descended by unbroken tradition.
Hence these books are, like the works of Kilidisa and others, of human
origin, Nevertheless, they possess authority, as being founded on the
Veda.” . . . The following additional remarks represent the opinion of
the Gura (Prabhikara) on the same question: * It is not yet proved
that the Kolpa Sitras possess the character of the Veda; it would
require great labour to prove it; and, in fact, it is impessible fo prove
it. For the human origin of these books is established by the names
which they bear, and by their being observed to have had authors.”

1. Kullaka.—The same thing is admitted by Kullika, the commen-
tator om Manu, who (in his remarks on i. 1) thus defines the relation
of his author to the Vedas:

Paurusheyatve ' pi Manu-vakydndm avigita- mkﬂ_;unu—fnrtgmﬁﬂ# druty-
upagrahdch cha veda-milakatayd pramanyam | Tathd cha ehhdndogya-
brahmane éragate “ Manwr vai yat kinehid avadal tad bheshajam bheshaja-
tayai" itv | Frihaspalir apy ﬂﬁn"ﬂd&rﬂﬂpﬂmhﬁdﬁnfmt pradhanyam
ki Manoh smritam | Mane-artha-viparila tu yrl ampitih #d na fasyale |
Tacach chhastrani bobhants tarka-vyikaranani cha | Dharmartha-moksho-
padeshta Mamwr yavad na dpidyate™ | Mahabharate 'py uktam * Purdgan
Manavo dharmah sango vedaé ehikitsitam | djnd-siddhani chatedri na
hantavyani hetubhih " | virodhi-Bauddhadi-tarkair na hantavydni | anu-
kalas tu mimdmsadi-tarkah pravarttaniyah eva | ata eva vakshyati v dr-
shain dharmopadeiaim cha veda-Sastravirodhing | yas tarkepdnusandhatte
4a dharmath veda netarah” its |
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! Though the Tnstitutes of Manu had a personal author, still, as their
reception by illustrious men of unimpeached [orthodoxy], and their
conformity to the Veda, prove that they are based upon the latter, they
are authoritative. Accordingly it is recorded in the Chhindogya Brih-
mana that, ¢ Whatever Mahu said is a medicine for remedial purposes.’
And Vryihaspati says: ‘ As Manu depends upon the contents of the
Veda, he is traditionally celebrated as pre-eminent. But that Smriti
which is contrary to-the sensé of Manu, is not approved. Seriptures
and books on logie and grammar are all eclipsed as soon as Manu, cur
instructor in duty, and in the means of attaining both earthly pros-
perity, and final liberation, is beheld.! And it is said in the Mahs-
bhirata : ‘The Puriinas, the Institutes of Manu, the Veda with its
appendages, and treatises on medicine, these four, which are established
by autherity, are not to be assailed by rationalistic arguments ;' that
is, they are not to be attacked by hostile reasonings, such as those of
the Bauddhas, But friendly arguments, such as those of the Mimin-
sakas, are to be employed. And accordingly we shall find below (Manu
xii. 108) that he says, ‘the man who investigates the injunctions of
the rishis, and the rules of duty by reasoning which is agrecable to the
Veda, he, and he only, is acquainted with duty.'” (Sce above, p. 24,
note 29.)

III. Nydya-mald-vistara—But the precepts of the Smriti are not
considered useless or superfluous. On the contrary, an authority is
attributed to them corresponding to the antiquity, elevated position,
and sacred character of their supposed authors. Thus the author of
the Nyiya-mili-vistara says (i. 3, 3):

Fimata smpitir veda-mala | vaidika-manv-adi-pranite-smrititeat | upa-
nayanddhyayanddi-smpiti-vat | na cha vaiyarthyam fankaniyam | asmad-
adindf pratyaksheshu paroksheshu nind vedeshu rrpmhr‘gaagrc anushgho-
yirthasya ekatra sankshipymnanateat |

*The variously understood Smriti is founded on the Veda, becanse
the traditions, such as those regarding investiture, study, ete., have
been compiled by Vedic men, such as Manu and others. Nor is it to
be surmised that the Smriti is useless, since it throws together in a
condensed form a variety of injunctions regarding matters to be ob-
served, which are scattered through different Vedas, both such as are
visible and such as are invisible to us.” (This last expression appears
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to refer to the supposition that some parts of the Veda which Manu
and others had before them when compiling their own works have
now been lost. Bee Miiller's Ane. Sansk. Lit. pp. 103-107.)

Accordingly the Smyitis have an authority superior to that founded
merely on the practice of learned men of modérn date, who have no
intnition into the past and invisible. Thus the Nyiya-mili-vistara
says (i. 3, 19):

Na hi idanintanad dishtah Manv-ddi-vad defa-kala-viprakrishtain vedam
divya-judnena sikshatkartiud faknucanti yena SHishfdchdro mils-vedam
anumdapayet |

“For learned men of the present day do not possess the power,
which Manu and others had, of placing before their minds, through
divine knowledge, the Veda which is far removed from them both in
place and time, so as to justify us in regarding the practice of these
moderns as a sufficient ground for inferring the existence of a Veda as
its foundation.”

Bat as learned men, in any particular country or at any particular
time, may be able to comsult some Smyiti which authorizes their par-
ticalar observances, *“ these observances may serve as ground for infer-
ring the existence of some Smriti on which they are founded, but not
for inferring a Veda (fasmdeh ohhishtdchirena smyitir anumdtuim fakyate
na fu frutih). DBut a Bmriti which is thus merely inferred to exist is
set aside by nny visibly existing Smriti of contrary import (anumiéa
cha smritir eiruddhayd pratyakehayd smpityd badhyats).”

IV. Sankara.—The sbove pussages, by assuming that Manu and
other eminent sages had the power of consulting Vedic texts now no
longer accessible, make them practically almost infallible. The same
view is taken by Sinkara Achiryya. (See, however, the passage quoted
from him above, in note 67, p. 62; but there he has the author of the
Binkhyn in view, whose tenets he regardedras contrary to the Veda.)
In answer to the remark of a Mimidneaka objector stated in the com-
ment on the Brahma Sitra i. 8, 32, that the Itihiisas and Puriipas,
being of human origin, have only a derived and secondary authority
(' itikasa- purdnam api pawrusheyatedt pramandntors -milatdm dkin-
kshate "), Bankara argues in his explanation of the following Satra (i. 3,
83) that they have an independent foundation ;

Ttihdsa-puranam api vyakhydtema margena sambhavad mantrarthavida-
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milalvat prabhavati devatd-vigrahadi prapanchayitum | pratyaksha-milam
api samblarati | bhavati ki asmakam apratyaksham api chirantananim pra-
tyaksham | tatha cha Vydsidayo devatabhik pratyaksham cyavaharanti it
smaryate| yas tu brayad iddnIntandndm iva parvesham api nasti devadibhir
eyavakarttuin samarthyam iti sa_jagad-saichitryam pratishedet | idanim
ira cha na anyada "pi sarvabhaumal kshatriyo'sti iti brayat tatas cha raja-
sityddi-chodandh uparundhydt | idanim sva cha kalantare 'py avyavasthita-
praydan varpdbrama-dharmin prafifinita datai cha vyavastha-vidhayi sias-
tram anarthakam kuryitl | Tasmad dharmotkarsha-vaiat ehirantandh devd-
dibhik pratyakshaim vyajakrur iti Slishyats | api cha smaranti' * seadhya-
yadishta-devata-samprayogah™ ityadi | yogo 'py animady-aivarya-prapti-
phalakah gmaryamano na dakyate sahasa-matrena pratyilhyitum | érutis
cha yoga-makatmyam prakhyipayati | “prithoy-op-tejo-"nila-khe asamut-
thite panchatmake yoga-gune pravritte | na tasyo rogo na jard na myitywh
praptosya yogad™ yimisham Sariram ™ b0 | pishindm api mantra-brak-
mana-dariindm sdmarthyai na asmadiyena samarthyena upamdatuih yuk=
tam | tasmit sa-milam ¢0ihdsa-purdgam |

# The Itihiisas and Puriinas also, having originated in the way which
has been explained, have power, us being based on the hymns and
arthaviidas, to evince the corporeality, ete., of the gods. It is also
reasonnble to suppose that they are founded upon intuition. For there
were things palpable through intuition o the ancients, though they are
not thus palpable to us.™ Accordingly it is recorded in the Smyiti that
Vyisa and others associated face to face with the gods.'® Any man

18 Instond of yogid wimisham the text of the Biblioth, Tndica reads yogdgnimayem

1% See above, pp. 116, 115, and 127; and also Prof. Miiller's article on the Vaise-
shika Philosophy in the Journal of the German Oriental Society, vol. vili p. 311,
where it is romarked that the Vaideshikas, like Kapila, include the intuition of rishis
under the eategory of pratyakaba (Frekai jadnei sitra-krita prithak no lakaki-
tam yogi-pratyakahe niar-bhivat).

1 Compare with this W i 179, 2: Ye ehid M piires pitasapah Fsan sikam deve-
bhir avadann pitiini | te ehid avisur ityadi | " The pious sages who lived of old and
who conversed about sacred truths with the gods,—they led a conjugal life,” ete. Sea
also the passages quoted from the Vana-parvan of the Mahibhirata, the S'atapatha
Bribhmana, and Plato in the First Volume of this work, p. 147 ; and compare Hesiod,
fragmont 119 fuwal ydp vére Bairer foar, fural 3¢ Odaxor dbardrowr Decior kara-
fvirrous T'defpamair,

U Immortal gods, not unfamiliar, then
Their feusts amd eonverse shared with mortal mon."
And Herodotus writes of the Egyptians, il 144 : T 8& wpdrepor riv drlpdr rodraw
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who should maintain that the ancients, like his own contemporaries,
were destitute of power thus to associate with superhuman beings like
the gods, would be denying all variety in the history of the world.
Buch o person would in like manner affirm that as now there is no
KEshattriya possessed of universal sovereignty, so neither was there ever
such a prince ; and would thus impugn the scriptural injunctions re-
garding the rdjasiya sacrifice-[which was only to be performed by a
universal monarch]. He would also allege that in former times, as
now, the dutes of castes and of orders were scareely at all in foree, and
would thus render fruitless the scriptures by which the rules relating
to them are prescribed. By these considerations it is intimated that the
ancients, in consequence of their eminent holiness, were admitted to
associate immediately with the gods, ete. And the Smyiti'™ says that
nearness to, and converse with the gods is gained by reading the Veda,
ete. Again, when the Smriti talks of the practics of Yoga resulting in
the acquisition of superhuman fuculties, such as minuteness, this asser-
tion cannot be impugned through mere audacity, [f.e. it must have
bad some good foundation]. The Veds, too, declares the immense
power of devotion in these words: * When the fivefold influence of
Yoga, connected with the elements of earth, water, fire, air, and mther,
has begun to act, and & man has attained an wthereal [or fiery] body,
he is no longer affected by disease, decay, or death.” And it is un-
reasonnble to estimate, by the analogy of our own power, the power of
the rishis, the seers of the Vedic hymns and Brihmapas, Wherefore
the Itihiisas and Puriipas have an (independent) foundation.’

Bankara does not, however, treat all the ancients in this way. Like
many other systematizers, he finds no difficulty in rejecting or explain-
ing away any authorities which come into conflit with his views. It
is thus that he deals with Kapila, the suthor of the Sinkhya., That
eminent sage is thus spoken of in the Svetidvagara Upanishad, v. 2:

Yo yoni yonim adhitishthaly eko vigvini riapani yonis cha sarvah |

Beolr T roby A "Acplwry Bpxowrar, diclorrar Bua roim drfpdwoiss, “ And [the
Egyptian priests said] that before these men the gods were the rulers in Egypt,
dwelling together with men."

Wi 1t appears from the gloss of Govinda Ananda that one of the Yoga Sotras is
here quoted. 1 give the sense sccording to his explanation : mantra-japad deva-san-
nidhyhaim tat-sambhashanain cha iti sitrarihab,



OF THE VEDAS, HELD BY INDIAN AUTHORS. 185

rishim prasiatadi Kapilad yas tam agre jnanair bibhartti jayamanaim cha
pasyet |

“The god who alone superintends every source of production and
all forms, who formerly nourished with various knowledge his son the
rishi Kapila, and beheld him at his birth, ete.” ™

Towards the close of his comment on Brahma Siitras ii. 1, 1, which
I shall cite at some length, Sunkara makes some remarks on this pas-

, #age of that Upanishad. After stating the points that had been estab-
lished in the first Book (adhydya) of the Brahma Sitras, and alluding
to the objections which had been urged against the Sinkhya and other
hostile doctrines as contrary to the Veda, Sankara goes on to explain
the object of the second book, and the purport of the aphorism with
which it begins, as follows :

Jdanii sva-palshe smriti-nyaya-virodha-pariharah pradhanadi-vada-
nam cha nyayabhasopabrimhitatvam prativedantain spishty-adi-prakri-
yiyah avigitatvam ity asya arthagatasya pratipadandya deitiyo dhydyah
drablyate | tatlra prathamai tavat smriti-virodham wpanyasya pariha-
rati | yad wktam Brakma eva sarvajnam jagatah karanam tad ayuktom |
kutah “ wmpity-anavakada-dosha- prasangat” | smpitié cha tantrakhya
paramarshi-pragita éishta-parigrikitd | anyaé cha tad-anusdrinyah smyi-
tayah | evai saty anavakasah prasajyeran | tasme hy achetanam pradha-
nam_svatantram jagatah kiramam wpanibadhyate | Manv-adi-smyitayas
tavach chodand - lakshanena agnihotrading dharma-jatena apekshitam
arthai samarpayantyah sivakdiéah bhavanti asys varnasya asmin bale
"nena vidhdnena wpanayanam idridaé cha acharah ittham vedadhayanam
sttham samivarttanam itthaw saha-dharma- charini -samyogah Wi tatha
purusharthamé chatur-varndérama-dharman nand-vidhin vidadhati | na
evai kapilddi-smyitinam anwshfheye vishaye "vakaso 'sti moksha-sadhanam
eva hi samyag-darfanam adhikpitya tak pronitah | yadi tattra apy ana-
vakdsah syur anarthakyem eca dsim prasajyeta | tasmat tad-acirodhena
eedintdh vyakhyatavyah | katham punar * thehity-"adibhyo hetubhyo
Bralma eca sarvajnas jagatah karanam ity avadharitah Sruty-arthah |
* smrity-anavakasa-dosha-prasangena® punar akshipyate | bhaved ayam
andkshepah sea-tantra-prajadnim | para-tantra-prajnds tu priyena jandh

18 Bee S'ankarn's commentary on this passage in Bibl. Ind. ¥ii. 351, and Dr, Réer's

translation, p. 62, with the note ; also Dr. Hall's note in p. 19 of the preface to his
edition of the Sankhya Sira, in the Bibl. Ind
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svatantryens éruly-artham avadharayitum afaknuvantah prakhydta-pro-
netrikisu ampitishy acvalamberan tad-balena cha fruly-artham pratipat-
ssrann asmat-krite cha vyakhyane na vidvasywr bahuw-mdandl smypitindm
pranetrishu | kapila-prabhritinasi cha Grshain fndnam apratihatad sma-
ryyate érutis cha bhavati “pishim prasatai kapilam yas tam agre judnair
Bibhartti jayamanam cha pasyed” iti | tasmdid na eshdm matam ayathdr-
thaim dakyam sambhavayitum | tarkavashtambhena cha te'rtham pratish-
thapayantsi | tasmad api smpiti-balema vedantah vyakhyeyah iti punar
dkshepak | tasya samadhir “na | anys-smyity-anavakisa-dosha-prasan-
gad " iti | yadi smrity-anavakifa-dosha-prasangena livara-kdrans-vadah
akshipyeta evam apy anydh tvara-kirana-vadingah smrityo "navakdiah
prasajyeran | tah wdaharishyimal | . . . . evam anckaiah smrétishe apy
tivarah karanatvena upidanatvena cha prakisyate | smriti-balena pratya-
vatishfhaminasya smpiti-balma eva utaram pravakshyami ity ato "yam
anya-smrily-anavakifa-doshopanydsal | daréitam tu frufinam ivara-
kirana-vadam prati tatparyyam | cipratipatiau cha smrifindm avadya-
kartavye *nyatara-parigrahe "nyatarasyak paritydge cha fruly-anusdrip-
yah smpitayah praminam anapekshydh itarak | tad wktam pramapa-la-
kshane “ eirodhe tv anapekshain syid asati by anumdndam” ifi (Miminsd
Sitras i. 3, 3) | na cha afindriyan arthan drutim antarenn kbaichid upa-
labKate iti éakyaim sambhavayitum nimitéabhavat | dakyais kapiladingin
siddhdndm apratihata-fndnatedd it chet | na | siddher api sapelshateat |
dharmanushthandpekshi hi siddhih sa cha dharmaé chodana-lakshanals |
tatad cha pirva-siddhayas chodandyih arthe na paschima-siddha-purvsha-
vachana-vadena atviankituin fakyate | siddha-vyapddraya-kalpandyam api
bahuteat siddhdndm pradavditena prakireps smpiti-vipratipatiau salydm
na éruti-vyapisraydd anyad nirpaya-kiranam asti | para-tanfra-prajna-
sya api ng akasmdt smpiti-visesha-vishayah pakshapdte ywktah | kasyachit
krachit tu pakshapdée sati purvsha-mati-vaisearapyena tullvdvyasthing-
prasangit | tasmal tasya api empiti-vipralipably-upanydsena druly-ant-
sdrananisdra-vicechanena cha san-mdrge prajnd sangrahaniya | ¥a fu
srutih Hapilasya gnandtifayam darfayanti prodarfitd na loyd fruli-
viruddham api Kdapilam malain sraddhatuin dakyan * Kapilam' o
“ fruti-samdanya-mdfratead " '® anyasya cha Kapilasya Sagara-pulrdadm
prataptur Vsudeva-ndmnah smarandt | anydrtha-dardanasya cha praphi-
rahitasya asadhakatvat | Bhavati cha anyd Monor mahatyam prakhyd-
w8 Mimidnsd-siitrn i 1, 81. See above, pp. T84
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payontt drulir “yad vai kincha Mamur avadal fad bheshajam™ ™ ity |
Manund cha (xil. 91) “ sarva-bhiteshu chatmanam sarva-bhatani chat-
wiani | samam pafyann dlma-yafi sedrajyam adhigachelhhati” i sareal-
matva-dardanam prafamsatd Kapilam mataf nindyate iti gamyale | Ka-
pilo ki na sarvitmatva-darianam anumanyatle dtma-bhedabhyupagamdt |
« « ata§ cha dtma-bheda-kalpamaya 'pi Kapilasya tanirasys veds-
viruddhateam vedianusieri- Wanu-vachana-virudhatvain eha na kevalain sva-
tanira-prakriti-parikalpanayd eveti siddham | vedasya W nirapekshamh
svdrthe pramanyad raver iva rapa-vishaye purusha-vachasiin tu malan-
tardpekshain svarthe pramdnyaim cakipi-smpiti-cyacakitam cha itV vipra-
karshah | tasmad veda-viruddhe vishaye smrity-anavakdéa-prasango na
doshali |
# But now the second chapter is commenced with the view of effect-
ing the following objects, viz. () to refute, in our own favour, the
charge of contradicting the reasonings of the Smriti, to shew (5) that
the doetrines regarding Pradhina, ete., have nothing more than an ap-
pearunce of renson, and (¢) that the manner in which the subjects of
creation, ete., are treated in each of the Upanishads is unimpeachable,
First of all then the author states, and removes, the objection of con-
trariety to the Bmriti. Our opponents urge that it is incorreet to say
that the omniscient Brahma is the canse of the world. Why ? Becanse,
(1) as they alloge, that doctrine ‘ischargeable with the objection of setting
aside the Bmyiti as useless’(Br. 8itra, ii. 1, 1). This term ‘Smyiti" denotes
a systematic treatise (fanfra) composed by an eminent rishi, and received
by the learned ; and there are other Smritis in conformity with it. And
the alleged difficulty is that (on the theory that Brahma is the cause) all
these would be set aside s nseless ; since they propound an unconscious
Pradhiina as the self-dependent cause of the world. The Swmryitis of
Munu and others, indeed, which affirm that by means of the agnihotra
and other enjoined cevemonies, the objects desired (by those who practise
these rites) will be accomplished, will still retain their use, viz. of pre-
soribing the objects to be pursued, viz. the various duties of the four
castes and orders,—that such and such a caste shall be initiated at such
a time and by such a process, and shall follow such and such a mode of
life, that the Veda is to be studied, that the cessation of study is to
take place, and that union with a woman following the same rites is to
8 Beo above, p. 181, and the First Volume of this work, pp. 188, and 510,
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celebrated, in such and such ways. But [on the hypothesis of Brahma
being the creator] no euch room is left for the Smritis of Kapila and
others, on the ground of any ceremonies to be performed [in conformity
with their prescriptions]; for they have been composed as embodying
perfect systems affording the means of final liberation. If in this
respect also no place be left for them the difficulty will arise that they
are quite useless. And hence the conclusion is renched that the Upani-
shads should be interpreted so as to harmonize with them. But, such
being the case, how, it is again objected, have you determined on the
strength of the reasons furnished by the texts about ¢ beholding,’ ete.,
that it is the meaning of the Veda that Brahma is the omniscient canse
of the world, thus exposing yourself to the charge of leaving no place
for the Smriti ? Although we hold that this charge is harmless as regards
those who think for themselves; yet men have for the most part no
independent opinion, and are unable by an unassisted act of their own
judgment to determine the sense of the Vedas, and will consequently lean
upon the Smritis composed by renowned authors, and adopt the sense of
the Vedaswhich theyenforce: and from their lofty opinion of these authors
they will have no confidence in our interpretations, And it is moreover
urged (2) that Kapila and the others are declared by the Smriti to have
possessed an unobstructed intuitive (drsha'®) knowledge ; and there is
also a Vedic text to the effect * He who of old sustains with manifold
knowledge Kapila when he is produced, and beholds him when born,” ete.
(Svetasv. Up. v. 2). Consequently their doctrines cannot be imagined
to be untrue. And they further support their tenets by argument. On
these grounds also, it is urged, the Upanishads must be interpreted by
the aid of the Smritis. The questions thus raised are settled by the con-
eluding words of the Siitra, * No; for this conclusion is vitiated by the
objection that other Smritis would in this way be rendered useless.” (1)
If the doctrine that God is the cause of the worll is chargeable with
the objection that it leaves no room for the Smriti, in the same way the
difficulty will arise (on the other theory) that other texts of the Smriti
which affirm that God is the cause will be set aside. These we shall
adduce,”” After quoting some passages, Sinkara proceeds: “In the
same manner in numerous texts of the Smyiti God is shewn to be both
the instrumental and the matefial cause. I must answer on the
% Bee above, pp. 116, 118, and 127,
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strength of the Smriti the person who opposes me on the same ground,
and so T just indicate this objection agninst his views as having the
cffect of sotting aside other Smpitis. But it has been shown that the
sense of the Vedie texts is in favour of the causality of God. And
since, if the Smritis are at variance with each other, we must of neces-
sity accept the one set and reject the other, those of them which are con-
formable to the Veda will be anthoritative, and the rest will deserve
no attention: for it has been said in the section (of the Pirva Mimiinsd)
on proof (i. 3, 8), that *if it (the Smriti) be eontrary (to the Veda) it
must be disregarded ; but if there be no (contrariety) it must be in-
ferred (that the former is founded on the latter).’ And it is inconceiv-
able that anyone should discover things beyond the resch of the senses
without the aid of the Veda, since the means of doing so are wanting.
If it be urged that we can conceive such discovery (of imperceptible
things without the help of the Veda) as possible in the case of Kapila
and other perfect persons (siddhanam), because there was nothing to
obstruct their knowledge ;—we reply, No; becanse perfection (siddhi)
is dependent upon something else, viz, on the practice of duty. Now
duty is defined as something which is enjoined. And the subject-
matter of an injunction which was previously promulgated cannot be
called into doubt on the strength of the words of & man who became
perfect at a subsequent period. And even on the supposition that con-
fidence could be placed in such ‘perfect’ persons, yet, as they are
numerous, and as such a mutoal contradiction as we have already
pointed out exists between the Smritis of different ¢ perfect’ persons,
there is no means left of determining the truth, but relisnce on the Veda.
Caunseless partinlity to any particular 8mriti, on the part even of a man
who has no independent opinion, is improper; but if anyone ever does
exhibit such partiality, the charge of depriving truth of all fixity at-
taches to his procedure, because the opinions of men (which he takes
as the standard of his belief) nssume all sorts of forms. Consequently
his judgment also should be directed into the right path by indicating
the mutual econtradictions between the different Smritis, and by dis-
tinguishing those of them which are conformable to, from those which
are at variance with, the Veda. And (2) the Vedie text which has been
pointed out, showing the transcendent character of Kapila's knowledge,
cannot be o warrant for believing the doctrine of Kapils, though con-
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trary to the Veda, since the word Kapila “has, in this text, a general
sense’ [applicable to others besides the author of the Bankhya] (Mim.
Siitra, i. 1, 31), and another Kapila called Visudeva, the consamer of
Sagara's sons, is also mentioned in the Smriti; and since the indication
of something which has a different object in view, and is therefore irrele-
vant to the matter in question, ean prove nothing."® There is, besides,
another text of the Veds which sets forth the eminent diginity of Manu in
these terms, * Whatever Manu said is medicine.’'™ And Manu—when
he employs the words (xii. 91), * He who, with impartial eye, beholds
himzelf in all beings, and all beings in himself, thus sacrificing his
own personalty, sttains to self-refulgence;" and, by saying this com-
mends the tenet thet everything is one with the supreme Spirit—must
be understood s censuring Kapila's doctrine. For Kapila does not
assent to the identity of Brahma ond the universe, since he holds o
diversity of souls.,” . . . (After quoting one passage from the Mahi-
bhiirats, and another from the Veds, to prove that Kapila is wrong,
Bunkara proceeds): “ Hemee it is proved that Kapila's system is at
variance with the Veda and with the words of Manu, who follows the
Veda, not only in supposing an independent Prakriti (nature), but also
in supposing a diversity of souls. Now the Veda has an independent
anthority in regard to its own contents, as the sun has (an inherent
power) of manifesting forms ; whilst the words of men have, as regards
their own sense, an authority which is dependent on another source
(the Veds), and which is distinguished (from the authority of the
Veda) by the fact of their authors being remembered. Consequently
it forms no objection to a doetrine that it sets aside a Smyiti on o point
which is contrary to the Veda."”

%8 The words thus translated are explained as follows in the Gloss of Govinda
Ananda : Kincha * yah Kapilaw jndnair bibhariti tam ivaram pasyed " it eidATyate
tathi cha anyirthasys fovara-peatipatii-seshasye KapWh-sareqinatvasya dars anam
anncddar faayn indnantarena prapli-daayaspa aedrihe sadhaketvayopdd ne anweada-
mitrid sareqiuatea-viddhir ity dha | * And it is enjoined (in the text of the 8'veti-
fvatara Upanishad) : ¢ Let him behold that Isvara who nourishes Kapila with various
knowledge ;' and so since this *indication® of, this reforence to, the omniscionce of
Kupiln, which has anothor object in view, and ends in the establishment of an f5'vars,
and which on other grounds is sliewn to be irrelevant, cannot prove jits own meaning,
—this mere reference does not suffice to evince Kapils's omniscience :—This is whak
Sankarn means to say."”

7 Bee the First Volume of this work, pp. 188 and 510,
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See also Sankara's commentary on the Taittirfya Upanishad, Bib.
Ind. vii. pp. 186, 137, where he says:

Kapila- kanadadi - tarka- §dstra-virodhah iti chet | na | tesham mala-
bhace veda-virodhe cha bhrantyopapatieh |

“If it be objected that this is contrary to the rationalistic doctrines
of Kapila and Kapdda [and therefore wrong], I answer no, since these
doctrines are proved to be erronecus, as having no foundation, and as
being in opposition to the Veda.”

His remarks on a passage of the Pradna Upanishad, which are as
follows, afford a curious specimen of the contemptuous manner in which
this orthodox Vedintist treats the heretical Sankhyas, ete. (Pradna Up.
vi. 4; Bib. Ind. viii. 244):

Sankhyas tu avidya-'dhyiropitam eva purushe kartiriteam kriya-kira-
kam phalam cha iti kalpayitva dgama-vahyateat punas tatas trasyantag
paramdrthatah eva bhokipitvam purushasya ichchhanti | talivantaran cha
pradhanam purwshat paramartha-vastu-bhatam eva kalpayanto 'nya-tar-
kika-kyita-buddhi-vishayah santo vikanyante | Tatha stare tarkikah sin-
khyair ity evam paraspara-viruddhartha-kalpandtak amisharthinah iva
pragino "wyonyaim viruddhamdanah artha-daréiteat paramartha-tatteat
tad-diram eva apakrishyante | atas tan-matam awidpitya vedantartha-
tatteam ekatva-daréanam prati adaravanto mumukshavah sywr iti tarkika-
mate dosha-darsanaim kinchid uchyate'smabhir na tu tarkika-tatparyyena |

*The followers of the Sankhya imagine that the fanctions of action,
and the enjoyment of reward which causes action, become erroncously
attributed to the soul ( purwsha) in consequence of supervening ignorance;
but as this doctrine differs from that of Seripture, they become afraid of
it, and seck to ascribe to the soul enjoyment in the proper sense. And
supposing another principle distinct from soul, viz. Pradhina (or na-
ture), which they regard as substance in the proper sense, they become
the objects of correction by other rationalists, and are erushed. Thus,
in consequence of the contrariety between the conceptions of the Sin-
khjrun:}i those of other freethinkers, the two parties quarrel with
ench other like animals fighting for flesh; and thus, from their having
an (exclusive) regard to (their own) views, they are all drawn away
to a distance from the essentiul truth. Wherefore lot men, disregarding
their tenets, seek for final liberation by paying honour to the principles
of the Vedantic doctrine, which maintains the unity of all being. We
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have thus pointed out something of the errors of the rationalists, and
have said nothing in accordance with their views.”

IV.—In thus depreciating Kapila, Sankara is in direct opposition to
the Bhigavata Purina (which, however, may be a work of later date
than his™), in which the author of the Bankhya is spoken of with the
greatest reverence. Thus in Bhig. Pur. i. 3, 10, he is described as
the fifth incarnation of Yishnu :

Panchamah Kapile nima siddhefak kila-viplulom | proedchdsuraye
sdnkhyai taltva-grama-vinirnayam |

“TIn his fifth manifestation, he [in the form of ] Kapils, and lord of
saints, declared to'Asuri the Sinkhya which defines the series of prin-
ciples, and which had been lost through the lapse of time.”

And again, in Bhig. Pur. ix. 8, 12, 13, Kapila is made the subject
of eulogy. A legend narrates that the sixty thousand sons of king
Sagarn, conceiving Kapila to be the robber of a horse which had been
carried away from their sacrifice, advanced to slay him, when they
were burnt up by fire issuing from his body. The author of the
Puriipa, however, denies that this was in any degree owing to passion
on the part of the sage:

Na sadhu-vade muni-kopa-bharjitah nripendra-putrah iti sativa-dha-
mani | kathaim tamo roshamayam vibhdeyate jagai-pavitrdlmans khe rajo
Bhurvah | yasyerita sankhyamayt dridheha nawr yayd mumukehis tarale
duratyayam | bhavdrsavam mpityw-pathaf vipafehitah pardtma-bhiatasya
katham prithaiimatih |

“1t is not an sssertion befitting a good man to say that the king's
sons were burnt up by the wrath of the sage; for how is it conceivable”
that the darkness (famas) of anger should reside in the abode of good-
ness (salfva), or that the dust (or passion, rajas) of the earth should
ascend into the sky, the region of purity? How could that sage, one
with the supreme Spirit, by whom the strong ship of the Sinkhya was
launched, on which the man seeking emancipftion crosses the ccean
of existence, hard to be traversed, and leading to death,—how could he
entertain the iden of any distinction between himself and others [and
so0 treat any one as an enemy | "

1t is not necessary for me to quote any further passages in praise of
the author of the Sinkhya. Thero is a great deal about this system

43 Beo Wilson's Vish. Pur., preface, pp. xliv. and 1.

L
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in the Mahibhdrata, Sintiparvan, verses 11,037 ff. See Colebrooke’s
Essays, i. 236 (p. 149 of Williams and Norgate’s ed.); Wilson's Vishpn
Puriina, pref. p. xciv. and text, pp. 18 ff. with notes; Bhiigavata Purina,
iii. chapters 24-30; Weber's Ind. Stud. passim; Dr. Réer’s Introdue-
tion to Svetidvatara Upanishad, Bibl. Ind. xv. 85 . ; and Dr. Hall's
preface to the Sinkhya-sira in the Bibl. Ind. p. 19, note.

We have thus seen thet a distinct line of demarcation is drawn by
the most accurate and critical of the Indian writers, between the Sruti,
which they define to be superhuman and independent, and the Smyiti,
which they regard as of human origin, and as dependent for its author-
ity on its conformity with the Sruti. Sankara, indeed, as we have also
observed (above, p. 183 ), goes very nearly, if not altogether, so far as
to assign an independent foundation to the Smyitis; but he confines this
distinction to such of these works as coincide in doctrine with the Sruti
or Veda, according to his own Vedintic interpretation of its prineiples,
while all other speculators are denounced by him as heterodox. It is,
however, clear from the Svetaévatara Upanishad, the Mahibhirata, the
Bhagavad Gitd, the Vishnu, and the Bhigavata Puriinas, ete., that the
doctrines of the Sinkhya must have been very prevalent in ancient
times, dnd that Sankara, when he condemned them as erroneous, must
have done o in the fice of many powerful opponents.'™

9 1 quote the following passage from Dr. Réer's Introduction to the 8'vetdsvatara
Upanishad, pp. 36 . : “ At the time of the composition of the S'wetdswatara, the
Sinkhya was not & new system, which had to overcome the resistance of old received
opinions, and the prejudices of men in power, whose interest might be opposed to the
introduction of a doctrine by which their suthority could be questioned. It had
found many adherents; it was the doctrine of Munu, of some parts of the Mahi-
bhiirata, snd to its founder divine honour hod been assigned by genertl consent. It
was o doctrine whoss argumentative portion demanded respect, and as it was admitted
by many Brimbans (sic), distinguished for their knowledge of the Vedas, it could not
be treated as a heresy. The most loarned and emineut of the Brimbans wers evidently
divided among themselves with reference to the truth of the Sankhya and Vedinta,
and this must have afforded % the opponents of the Vedsic system n most powerful
weapon for attacking the Vedas themselves, If both the Bankhya and Vedinta are
divine revelations, both must be true; but if the dootrine of the one is tre, the doc-
trine of the other is wrong ; for they are contradictory among thomselves. Further,
if both are derived from the Vedas, it is evident that also the latter cannot reveal the
truth, becauss they would teach opposite opinions about one und the samo point. Such
objections to the Vedas had been made already in ancient times, as is clear from the
Upanishads, from several pasages of Manu, from Yasks, eto. ; and under these cire
cumstances it cannot be wondered ab, if carly attempts were mads to reconcile the

13
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It‘is not necessary for me here to inquire with any aceuracy what
the relation was in which the different philosophical systems stood to
each other in former ages. It may suffice to say that the more thorough-
going adherents of each—of the Vedinta, the Sankhya, the Nyiya,
gte.—must, according to all appearance, have maintained their respec-
tive principles with the utmost earnestness and tenacity, and could not
have admitted that any of the rival systems was superior to their own
in amy particular, It is impossible to study the Siitras of the several
schools, and come to any other conclusion. The more popular systems
of the Purinas, on the other hand, blénded various tenets of the dif-
ferent systems syncretically together. In modern times the superior
orthodoxy of the Vedinta seems to be generally admitted. But even
some who hold this opinion refuse to follow the example of Sankara in
denouncing the founders of the rival schools as heretical. On the con-
trary, they regard them all as inspired Munis, who, by adapting their
doctrines to the capacities or tendencies of different students, have
paved the way for the ultimate reception of the Vedintic system.
Buch is the view taken in the Prasthina-bheda of Madhusiidana Saras-
vati, who gives the following lucid summary of the leading principles
of the different schools of speculation (Weber's Indische Studien, i. 23) :

Sarvesham cha sankshepena trividhah eva prasthana-bhedah | tatra
drambha-vddah ekah | parinima-vido deitiyak | vicartta-vadas fpifiyah |
pirthivdpya- tajjosa- vayariyad chaturcidhdh paramdnavo dry-anukddi-
kramena brahmianda-paryantai jogad drambhante | asad eva kdryyain
kiraka-vyapirdd wipadyate 0 prathamas tarkikindm — mimdiss-
Lanam cha | saffva-rajos - tamo - gundimakam pradidnam eva mahad-

\ ahankdrddi - kramena jagad-dakdrens paripamate | pirvam api sikehma-

\ ripena sad eva kiryaf kirasa-vydpirena abhivyajyate iti deitiyak
pakshah Sankhya - Yoga - Patanjals - Padupatandm | Brakmapah pari-
ndmo jagad 167 Faishaavdndm | sea-prakisa-paraminandadeitivam Brah-
ma sva-maya-vaiad mithyaiva jagad-akarens Malpate iti tritiyak paksho

tenets of the Vedinta and Sankhya to save the uniformity of the doctrine, and
thereby the sacredness of the Vedas as the Seriptures derived from the immediste
revelation of God. 8o, for instanoe, it is recorded that Vyiisa, the reputed author of
the Bramha Siitras, wrote also a commantary to Patanjali’s Yogn-¢istra, which is still
extant under his pame. In the same manner composed Gandapida, the eminent
Vedintist, and teacher of Sanknra's teacher, Govinda, a commentary to fsvarn
Krishpa's Sankhys Kariki ; and the Bhaguvad Gita has also the same object,””
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Brahma-vadindm | sarvesham prasthana-kartérindm muningm eivartia-
vdda-paryacasinena adeitiye Parameérare eva pratipidys tatparyam | na
ki te munayo bhrantah sarvajnatvat tesham | kintu vahir-vishaya-prava-
adndm dpitatah purwshirthe pravedo ma sambhavati iti ndstikya-vira-
adya taih prakara-bhedah pradaréitah | tatra tesham titparyam abuddhea
veda-viruddhe 'py arthe tatparyam wlprekshamdnas lan-matam eva upd-
deyatvena grihmanto jondh nand-pathajusho bhavanti | 145 sarvam ana-
radyam |

*“The difference in principle between these varions schools is, when
briefly stated, three-fold. The first doctrine is that of a commencement
of the world; the second is that of an evolution ; the third is that of
an illusion. Atoms of four descriptions—earthy, aquecus, igneous, and
serial—beginning with eompounds of two atoms, and ending in the
egg of Brahma (the world), originate the universe: and effects, pre-
viously non-existent, come into being from the action of a causer, This
is the first theory, that of the Logicinns and Miminsakas. The second
theory, that of the Sankhyas, Yogas, Patanjalas, and Pasupatas, is that
Pradhana (or Prakyiti = nature), consisting of the three gunas (quali-
ties), sattva, rajas, and tamas, is evolved, through the successive stages
of mahat (intellect), and ahankdra (consciousness), ete., in the form of
the world; and that effects, which had previously existed in a subtile
form, are [merely] manifested by the action of their cause. Another
form of this theory is that of the Vaishnavas [the Rimdnujas], who
hold the universe to be an evolution of Brahma. The third view, that
of the Brahma-vidins (Vedintists), is, that Brahma, the self-resplen-
dent, the supremely happy, and the one sole essence, assumes, unreally,
the form of the world through the influence of his own illusion {Miiyi).

The ultimate scope of all the Munis, authors of these different EyE-
tems, is to support the theory of illusion, and their only design is to
establish the existence of one Supreme God, the sole essenoe; for thess
Munis could not be miftaken [as some of them must have been, if
they were not all of one opinion, or, as those of them must have been
who did not hald Vedintic principles], since they were omniscient,
But as they saw that men, addicted to the pursuit of external objects,
could not all at once penctrate into the highest truth, they held out to
them a variety of theories, in order that they might not fall into atheism,
Misunderstanding the object which the Munis thus had in view, and
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representing that they even designed to propound doctrines contrary
to the Vedas, men have come to regard the specific doctrines of these
geveral schools with preference, and thus become adherents of a variety
of systems. Thus all has been satisfactorily stated.”

I find that Vijnina Bhikshu, the commentator on the S8inkhya aphor-
isms, takes very nearly the same view us is here quoted from Madhu-
siidana Sarasvatl, in regard to the superiority of the Brahma Miminsi
or Vedinta over the other Dardanas,

In his Sankhya-pravachana-bhishya (Bibliotheca Indica, pp. 8 ff.),
he thus writes :

Sydad etat | Nydya-vaifekikabhydm atra avirodho bhavatu | brakma-
mimatisd-yogabhydin tu virodho "sty eva | tabhyam nityesvara-sadhandt |
alra cha Fivarasya pratishidhyamanateat | na cha atrapi cydvahdrika-
piiramdirthike-bhedena sefvara-nirifvara-vadayor aviredho "stu sedeara-
vadasya wpiasond-paratra-sambhavad 0 vachyam | vinigamakabhdaedd |
wfraro hi durjneyal iti nirtévaratvam api loka-vyavahdra-siddham aiéva-
ryya-vairdgyaya enwvaditui fakyate dtmanah soqunateam ica | na fu
kedpi Sruly-ddav tvarad sphutam pratishidhyate yena sefvara-vadasymiva
eydrahdrikatvam avadhdryeta §60 | atra wehyate | atrdpi cydeahdrikae-
piramdrthiks - bidvo bhavati | “asalyam apratishtham te jagad dhwr

" aniéraram” ityadi-dastrair nirlévara-vadasya winditatvat | esminm eva
$astre eydvaharitasyaiva pratishedhasya aibvaryya-vairdgyddy -artham
anuvadatvanchityat | yadi M laukdyatika-matanusirens nityaifoaryyai
na pratishidiyeta tadd paripirnc-mitya-nirdsshaiévaryya-darfanena tatra
chittdveiato vivekabhydss - pratibandhal syad i sdnkhyacharyyanam
ddayal | sefvara-vadasya na bedpd nindadikam asfi yona wpdsanddi-para-
laya tat $astraim sankochyela | yat fu “ ndsti sankhya-samain jnanai
ndsti yoga-samam balam | afra vak safdaye ma bhij jadnafi sankhyam
param smyitam™ dtyadi vakyam tad-viveldmse eva sankhya-ndnasya dar-
dandantarebhyal wtkarsham pratipadayati na tv Vrara-pratishedaméo "py |
tatha Pardfarady-akhila-fishta-samvddad api®seévara-vadasyaiva pdra-
mdrthikafvam avadhiryate | api cha “Akshapada-pranite cha Kandde
sankhya-yogayok | tydjyah ruti-virudho 'méak fruty-ela-daranair nyi-
bhik | Jaiminiye cha Vaiydse virudhaindo na kaichana | érutyi vedirtha-
vijndne éruti-param gataw hi tav" iti Paraéaropapurdnddibhyo "pi
brakma-mimdmsiyah tévaramde balacativam | yatha | ** nydya-tantrany
aneldini fais fair whkiani cadidhih | hete-Ggama-saddcharair yad yuklam
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tad updsyatiam® iti moksha-dharma-vakyad api Parasarddy-akhila-éishia-
vyavahdrena brakma-mimamsd-nydya-raibeshitady-uktah iévara-sadhaka-
nydyah eva grihyo balavattval | tatha | “Yam na padyanti yogindrah
sinkhydh api makedvaram | anddi-nidhanam brahma tam eva faranain
vraja” ityadi-kaurmadi-vakyaik sankhyanam Hvardjnanasyaica nardya-
aidind proktatvdch cha | kincha brakma-mimdmsdyah iévarah eva mukhyo
vithayah wpakramadibhir avadhritah | talramse tasya badhe éastrasyaiva
apramdnyam sydt | * yat-parak Sabdak sa faddarthah ™ iti nyayat | san-
khya-dastrasya tw purushirtha-tat-sadhana-prakriti-purusha-vivekar eva
mukhyo vishayal | iti tévara-pratishedhiméa-badhe 'pi- na apramanyam |
“Yat-parah Sabdak sa fabdirthah” iti nyayat | atah savakadataya san-
khyam ova Tvara-pratishedhamse durbalam iti | na cha brakma-mimadi-
sdydm api Tvarah eva mukhys vishayo na tu nityaiévaryam iti vakiwin
dakyats | “smrity-anavakata-dosha-prasanga” -ripa-pirca-pakshasya any-
papatlyd nityaibearyya-vidish{atvena eca brahma-mimdmsd-vishayatvdrva-
dharanat | brakma-dabdasya para-brakmany eva mukhyataya tu *“athatah
para-brahma-ijndsa " i na sitritam iti | etena sankhya-virodhad brah-
ma-yoga-darianayoh kiryyeivara-paratvam api na fankaniyam | prakriti-
svdtantrydpattya “rachandnupapattes cha na anumdanam " iyadi brakma-
siiéra-parampard-"nupapaties cha | tatha ** sa purcesham api gurub kilma
anavachehheddd " iti yoga-sitra-tadiya-vydsa-bhashyabhydm sphufam Ta-
nityatavagamach eha itV | dasmad abhyupagama-vada-pravdii-vadading
eva sankhyasya vydvaharikesvara-pratishedha-parataya brahma-mimamsa-
yogabhyai saha ma virodhal | abhyupagama-vidaé cha éastre drishtah |
yatha Fishmu-purdne (i. 17, 54) | “Ete bhinna-dridan daityah vikalpah
kathita} maya | kritva'bhyupagamain tatra sankihepah ériyatim mama" |
iti | astw va papindi fndna-pratibandhirtham astika-daréaneshe apy
amdatah druti-viruddhartha-cyavasthapanain tehu teshe amdesho apra-
manyaii cha | fruti - smpity - aviruddheshu tu mukhya - vishayeshu pri-
mdnyam asty eva | atah eva Padma-purdane brahma-yoga-daréandti-
riktandim darfandndm einda 'py upapadyate | Yatha tatra Pircatim
prati fivara-vakyam | “érinu devi pravakshyami {amasini yatha-kra-
mam | yeshain éracapa-matrens patityain juninindm api | prathamam hi
mayairoklah Saivam Pasupatadikam | mach-chhakty-deeditair vipraih sam-
proktini tatah param | Kanddena tu samproktaim éastram vaideshikam
mahat | Gautamena tatha myayaim sankhyaim tu Kapilena vai | doijan-
mand Jaiminind parvam vedamaydrthatah | miridvarena vadena kritam
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éastram mahattaram | Dhishanens tatha proktam charcikam afi-garhi-
tam | daitydndi ndfendrthiya Fishnund Buddha-riping | bauddha-éds-
tram asai proktad nagna-nila-papiddikam | mdyd-vadam asach-chhistram
prachehhannam bauddham eva cha | mayaiva kathitam devi kalaw brak-
" mana-riping | aparthai fruti-vakyanam daréayat loka-garhitam | kar-
ma-searipa-tydfyatvam alra cha pratipadyate | sarva-karma-pariblrain-
$ad naishkarmyan tatra chochyals | pavdtma-fivayor aikyam mayd "fra
pratipidyate | brahmano sya parai ripadm nivgunai darfitom mayd |
sarvasya jagato "py asya nafandrthai kalaw syuge | veddrthavad mahddis-
tram mdyd-vidam avaidikam | mayaiva kathitam devi jagatam ndda-Fire-
mid " iti | adkikam ¢ brahma-mimdmsi-bhdashye prapanchitam asmabhir
it | tosmdd dstika-ddstrasya na kasydpy aprdmdnyai virodhe ed sva-
sva-sishayeshu sarveshdm abadhat avirodhdch cha 60 | nane ecam purusha-
bahutvaimée "py asya Sastrasya abbyupagama-vadateai syat | na syat |
avirodhit | brahma-mimdmsdydm apy * amdo nand-vyapadedad" itydadi-
wiifra-jatair jivatmo-bahutvasyaiva nirpayat | sinkhya-siddha-purushandm
dlmatvain fu brahma-mimdnsayd badhyate eva | * atma ¢80 b upayanti™
Vi tat-satrena paramdimanah eva paramdirtha-bhamae dtmatedvadhi-
randt | lothdpi cha sankhyasya ma apramdnyam | eydvakirikdtmano
Jivasya itara-viceka-fninasys moksha-sadhanatee vivakshitarthe badha-
bhavat | elena Srubi-smypiti-prasiddhayor  nindtmaikatmateayor vydraha-
rika-paramarthika-bhedena avirodhal |
“He it so: let thero be here no discrepancy with the Nyiyn and
Vaiboshika. But it will be said that the Sankhya is really opposed to
the Brahma-mimansi (the Vedinta) and the Yoga [of Patanjali]; since
both of these systoms assert an eternal Iivara (God), while the Sinkhya
denies such an Iévara. And it must not be saill (the same persons
urge) that here also [af in the former case of the Nyiya and Vaide-
shika], owing to the distinetion between practical [or conventional, or
regulative] and essential truths, there may be mo [real] contrariety
between the theistic and the atheistic theories,®inasmuch as the theistie
theory may possibly have a view to devotion [and may therefore have
nothing more than a practical end in view];—you are not, it will be
said, to nssert this, as there is nothing to lead to this conclusion [or,
distinetion]. For as {évara is difficult to be known, the atheistic theory
also, which is founded on popular opinion, may, indeed, be adverted to
for the purpose of inspiring indifference to the conception of a Deity
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(just as it is [conventionally] asserted that soul has qualities); but
neither the Veds, nor any other &stra contains a distinet denial of
an T4vara, by which the merely practical [or conventional] character of
the theistic theory could be shewn. [Consequently the theistic theory
is not a mere conventional one, but true, and the contradiction between
the atheistic Sinkhya and the theistic systems is real and irreconcilable].

*To this we reply : in this case also the distinetion of practical and
essential truths holds. For although the atheistic theory is censured by
such texts as the following : * They declare a world without an Iévara to
be false and baseless;" yet it was proper that in this system (the San-
khya), the merely pruotical (or conventional) denial [of Tévara] shounld
be inculcated for the purpose of inspiring indifference to the conception
of a Deity, and so forth. Because the idea of the author of the Sin-
khya was this, that if the existenoce of an ecternal Tévara were not
denied, in conformity with the doctrine of the Laukiyatikas, men would
be prevented by the contemplation of a perfect, eternal, and faultless
godhead, and by fixing their hearts upon it, from studying to diseri-
minate [between spirit and matter]. But no censure on the theistic
theory is to be found in any work, wherchy [the scope of] that
eystem might be restricted, as having devotion, ete., in view as its
only end. And as regards such texts as the following: ¢ There is
no knowledge like the Sinkhya, no power like the Yoga; doubt not
of this, the knowledge of the Binkhya is considered to be the highest,’
they [are to be understood as] proving the superiority of the Sinkhya
doetrine over other systems, not in respect of its atheism, but only of
its diserimination [between different principles]. It is, moreover, estah-
lished by the concurrence of Parisara, and all other well instructed
persons, that the theistic theory is that which represents the essential
truth. Further, such texts as the following of the Paridara Upapurina,
and other works, shew that the strength of the Brahmn-mimansi lies
on the side of its theisn®, viz., ‘In the systems of Akshapida (Gotama)
and Kapdds, and in the Sinkhya and Yogn, that part which is opposed
to the Veda should be rejected by all persons who regard the Veda as
the sole authority. In the systems of Jaimini and Vyiisa (the Vedanta)
there is no portion contrary to the Vedas, since both these sages have
attained to a perfect comprehension of its true meaning, In the same
way it results from this text of the Moksha-dharma (a part of the
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Hinti-parvan of the Mahabhirata), viz. : * Many systems of reasoning
have been promulgated by different authors; [in these] whatever is
established on grounds of reason, of seripture and of approved custom,
i5 to be respected;’ [from this text also, I say, it results] that the
* theory,—declared in the Brahma-miminsd, the Nyiya, the Vaifeshika,
ete., in consonance with the tradition of Pardifara and all other well-
instructed men,—which asserts an Iévara, iz alone to be received, in
consequence of its strength; and [the same thing follows] from the
fact that in such passages as this of the Kaurma-puripa, ete., viz.—-
‘Take refoge with that Maheévara, that Brahma without beginning
or end, whom the most eminent Yogins, and the Sinkhyes do not
behold,’ —Niriyana {Vishnu) and others assert that the Sinkhyas are
ignorant of Iévara.

“ Moreover, 14vara is determined to be the principal subject of the
Brahma-miménsl by the introductory statement, ete., of that system.
If it were open to objection on that side [i.e. on the side of its principal
subject], the entire system wonld be without authority. For it is a
role that ¢ the sense of a wond is that which it is intended to denote.”
Whereas the principal subjects of the Binkhya are—(1) the grand
object of human pursuit, and (2) the distinetion between nature ( pra-
kritd) and spirit { purwsha), which is the instrument of attaining that
grand object. Thus this system does not lose its authority, even
though it be erroncous in so far as it denies an Iévara. For it is a rule
that ‘the sense of a word is that which it is intended to denote.’
Henee, s the Sinkhya has a certain applicability of its own, it is weak
only in so far as it denies an Tévara,

% Nor can it be alleged that it is Iévarn only, and not the eternity of
his existence, that is the principal subject of the Brahma-miminsd;
since, through the disproof of the objection ( pirea-paksha) that the
theistic theory ‘is chargable with the defect of rendering the Smyiti
inapplicable,'™™ it is ascertained that the asserion of an eternal Tévara
is the main object of the Brahma-mimiinsi. But as the word ‘ Brahma'
is properly employed to demote the supreme Brahma, the first aphor-
ism of the Brahma-miméinsi does not run thus, ‘ Now follows the en-
quiry reganling the supreme Brahma;' [but thus, ‘ Now follows the

1% The aphorism here referred to (Brahma Sotras ii. 1, 1), with most of S'ankara’s
comment on it, has been already quoted above, pp. 185 T
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enquiry regarding Brahma.”] Hence we are not to surmise that, as they
[would otherwise] contradiet the Sankhys, the Brahma-miminsi and
Yoga systems must aim at establishing [not an eternal Deity] but a
[secondary] Iévara, who is merely an effect. For this is disproved (1)
by the series of Brahma Sitras (ii. 2, 1 ff.) which affirm that ‘an un-
intelligent cause of the world cannot be inferred, as it is not conceiv-
able that such a cause should frame anything,’ and which would be
rendered ineonclusive by the assumption of the independent action of
Prakyiti; and (2) by the fact that the eternity of God is elearly under-
stood from the Yoga aphorism [i. 26], viz. * He is also the instructor
of the ancients, as he is not circumseribed by time,’ as well as from
the commentary of Vyisa thereon.™ Hence, as the Sinkhya, nrg'niqg
on its own special principles, and at the same time making s great dis-
play of ingenuity ™ and so forth, has in view a merely practical denial
of an Iévarn, it does not contrddiet the Brahma-miminsi or the Yoga.
The method of reasoning on speeial principles is referred to in the
Sistrn. Thus it is said in the Vishpu Puriga [i. 17, 54, Wilson,
vol. ii. p. 44}, * These notions, Daityns, which I have described, are
the guesses of persons who look on the Deity as distinet from them-
selves.  Accepting them as partially correct, hear from me a summary
(of transcendental truth),

“Or let it be [supposed] that even orthodox systems, with the view
of preventing sinners from attaining knowledge, lay down doctrines
which are partially opposed to the Veda; and that in those particular

*portions they are not authoritative. Still in their principal contents,

1 T quote the commentary of Bhoja-rdji on this Sitra, as given by Dr. Ballantyne
(Aphorisms of the Yoga, part first, p. 82): Pirveahiim | dayinam Brahmadinam api
#a gurwr upadeah{d yatud sa Kilena nidcachehhidyate aniditeds | teshim punar adi-
maftead asti Kilena avachehhedal | “ OF the ancients, that is, of the carliest [beings],
Brahmi and the rest, he is the gurw, i.e., the instructor, because He, as having no
beginning, is not eircumscribed by time; while they, on the other hand, having had
o beginning, are ciroumscribed by time,"

1% 1 am indebted to Professor Cowell for a satisfactory interpretation of the first of
these two phrases, ablyupageme-rida and prowdhi-vida, a8 woll ns for various other
improvements in my translation of this passage. The phrase abhywpagama-siddianta
is rendered by Dr. Ballantyno  Implied dogma " (Nyiya sphorisms, i. 31, p. 30, as
gorrected in M8.). Professor Goldstiicker a.v. ronders it by implied axiom.” In
Bibtlingk and Roth's Lexicon the phrasg ebhympagama-rida is rendered “a dis-
cussion in a coocilistory spirit.”? In regard to the sense of prewfii-rdds sce ubove,
8



202 OPINIONS REGARDING THE ORIGIN, ETC,

which are consonant to the Sruti and the Smriti, they possess authority.
Agcordingly, in the Pandme Purips we find a censure passed even upon
the several philosophical systems ( Dardonas), with the exception of the
Brahma (the Vedinta) and the Yoga. For in that work Tévara (Mahi-
deva) says to Pirvati, ‘ Listen, goddess, while I declare to you the
Tamasa works (the works characterised by famas, or the quality of
darkness) in order; works by the mere hearing of which even wise
men become fallen. First of all, the Saiva systems, called Pasupata,
ete., were delivered by myself. Then the following were uttered by
Brihmans penctrated by my power, viz. the great Vaideshika system
by Kapida, and the Nyiya, and Sinkhys, by Gotama and Kapila re-
spectively. Then the great system, the Piirva-[ miminsi |, was com-
posed by the Brihman Jaimini on Vedic subjects, but on atheistic
principles. 8o too the abominable Chirvika doctrine was declared by
Dhishana,”™ while Vishou, in the form of Buddha, with a view to the
destruction of the Daityas,"™ promulgated the false system of the Baud-
dhas, who go about naked, or wear blue garments. I myself, goddess,
assuming the form of a Brihman, uttered in the Kali age, the false
doctrine of Miyi [illusion, the more modern form of the Vedinta],
which is covert Buddhism, which imputes a perverted and generally
censured signification to the words of the Veda, and inculeates the
abandonment of ceremonial works, and an inactivity consequent on such
cossation. Tn that system I propound the identity of the supreme and
the embodied soul, and show that the highest form of this Brahma is
that in which he is devoid of the [three] qualities. It was I myself,”
goddess, by whom this great £istra, which, composed of Vedic materials
and inculcating the theory of illusion, is yet un-Vedie, was declared in
the Kali age for the destruction of this entire universe.” We have
entered into fuller explanations on this subject in the Brahma-miminsi-
bhishya. There is, therefore, no want of authority, nor any contra-
diction, in any orthodox system, for they are ald incapable of refutation
in their own especial subjects, and are not mutually discrepant. Does,
then, this system (the Sinkhya) lay down s theory based only on its
own assumptions in respect of the multitude of souls also ? It does not.
For in the Brahma-miminsi also it is determined by such a kind of texts
.

1 A name of Vyihaspati, acconling to Wilson's dictionary.
178 Sep Wilson's Vishopu Puring, pp, 334 T,
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as the following (Brshma Sitras, ii. 3, 48), viz. “the embodied spirit is
o portion™ of the supreme soul, from the variety of appellations,’ that
there is a multitude of embodied spirits. But it is denied by the Brahma-
mimiingi that the spirits (purusha) asserted by the Sinkhya have the
character of Soul ; for it is determined by the Brahma Satra (iv. 1, 3),
fthey approach Him as one with themselves,’'™ that, on the ground of
transcendental truth, the supreme Soul alone has the character of Soul.
But, nevertheless, the Sinkhya is not unanthoritative ; for as the know-
ledge of its own distinetness from other things, obtained by the em-
bodied spirit in its worldly condition, is instrumental to final liberation,
this system is not erroncous in the particular subject matter which it
aims at propounding. In this way it results from the distinetion of
practical and real, that there is no contradiction between the two
theories (made known by the Sruti and Smriti), of a multitude of
souls, and the unity of all sonl.’

The view taken by Muadhusiidana, as quoted above, and partially
confirmed by Vijnina Bhikshu, of the ultimate coincidence in prineiple
of all the different schools of Hindu philosophy, however mutually
hostile in appearance, seems, as 1 have remarked, to be that which is
commonly entertained by modern Pandits. (See Dr. Ballantyne's Sy-
nopsis of Science, advertisement, p. iv.) This system of compromise,
hwoever, is clearly o devistion from the older doctrine ; and it praeti-
cally abolishes the distinetion in point of authority between the Vedas
and the Smritis, Darfanas, ete. For if the Munis, authors of the six
Daréanas, were omniscient and infallible, they must stand on the same
level with the Vedas, which can be nothing more.

I return, however, from this digression reganling the hostility of
Sankara to the adherents of the SBinkhya and other rationalistic schools,

1% On this, however, S'ankam (in foco) remarks as follows : Jreah Jivarasya afido
bhavitum arhati yathi "gner visphulingah | efsah iva adlah | na i nirarayareaya my-
Khyo "mdal sambhavati | dt punar wirarayavalvil sa eva na Bharati | © ming-
eyapadedat | " The embodied soul must be *a portion’ of Lévar, as a spark is of fire
{and not merely dependent upon him as o servant on his master), *A portion ' means,
“ns it were o portion;* for nothing can be, in the proper sense, ‘n portion® of that
which hus no parts. Why, then, as [s'rara has no parts, is not the embodied soul the
very same a3 he ? * From the varety of nppellations,” ete., ete.”

178 The original Sotra runs thus: dimd @0 tw upagachehbanti grikayanti cha |
4 They approach Him ns one with thems#lves, and [eertain texts] canse them to
roceive Him ns one with themselves.” This refors to certain texts which Sankara
ndduces from one of the Upanishads, apparently.
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and the opinions of later authors concerning the founders of those
several systems. The distinetion drawn by the Indian commentators
quoted in this section between the superhuman Veda and its human
appendnges, the Kalpa Siitras, ete., as well as the other Smritis, is not
borne out by the texts which I have cited above (pp. 8, 31) from the
Brihad Arapyaka (= Satapatha Brihmapa), and Mundaka Upanishads.
By classing together the Vedic Sanhitds, and the other works enpume-
rated in the same passages, the authors of both the Upanishads seem
to place them all upon an equal footing; and the former of the two
authorities speaks of them all as having proceeded from the breathing
of the Great Deing. If the one set of works are superhuman, it may
fairly be argued that the others are so likewise. According to the
Mupdaka Upanishad, neither of them (if we except only the Vedintas
or Upanishads) can be placed in the highest rank, as they equally in-
culeate a seience which is only of secondary importance.

As, however, Sankara (who, no doubt, perceived that it would be
inconsistent with modern theories to admit that any of the works
usually classed under the head of Smriti had been really breathed forth
by the Creator, and that such a directly divine origin could, on ortho-
dox principles, be assigned only to writings coming under the desig-
nation of Sruti), maintains in his comment on the text of the Brihad
Arapyaka Upanishad that the whole of the works there enumerated,
excepting the Banhitds of the four Vedas, are in reality portions of the
Brahmanas, it will be necessary to quote his remarks, which are as
follows (Bibl. Ind. ii. 855 fL.):

. . . Niécasitam vva nifvasitam | yathd aprayatnenaica purusha-nifodso
bhavaty evain vd | are kim tad wigcasitam tato jatam ity uchyats | Yad
pigvedo yajurcedah samaveds 'tharcangirasad chatureidham mantra-jitam |
itihasah ity Urcasi-Puraravasor saimvadadir “ Ureaét ha apsarah” ityadi-
brakmanam eva | purdnam ** asad v idam agre asid” dtyadi | eidya
devajana-vidya *“vedah 20 "yam" ityadih | wpandshadah * priyam ity etad
wpdsita" ityadyah | &okah “ brahmana-prablavah mantrds tad ele
flokah" ity adayah | sitrani vastu-sangraha-vakyani vede yatha ** atmd
ity eva upasita” ityadini | anvydakhyindni mantra-vicarandni | cyakhyd-
nani arthacadah | . . .. evam ashfovidham brakmanam | evam manira-
brahmanayor eva grahanam | niyata-rachanivate vidyamdnasyaiva vedasya
abhivyaktih purnsha-nifoasa-vat | na cha purusha-buddhi-prayatna-pir-
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rvakah | atah pramdnam nirapekshak eva svirthe | v oo tena vedasya
apramdnyam dbankats | tad-adanka-nivritty-artham idam uktam | puru-
sha-nifvasa-vad aprayatnotihitateat promdnam vedo na yatha ‘nyo gran-
thah oti |
‘!¢ His breathing * means, ¢ as it were, his breathing,’ or it denotes the
absence of effort, as in the case of a man’s breathing. We are now
told what that breathing was which was produced from him, It was
the four elasses of mantras (hymns), those of the Rich, Yajush, Siman,
and Atharvingirases (Atharvapa); Itihdsa (or narrative), such as the
dialogue between Urvadi and Puriiravas, viz. the passage in the Brih-
mana beginning ‘ Urvasi the Apsarns,’ ete. [S. P, Br. p. 855]; Purina,
such as, ‘This was originally non-existent,’ ete. ; Vidya (knowledge),
the knowledge of the gods, as, ¢ This is the Veds,’ ete. ; Upanishads,
such as, ‘Let him reverence this, as beloved,’ ete.; Slokas, such as
those here mentioned, * The mantras are the sources of the Brihmanas,
on which subject there are these flokas,’ ete.; Sitras (aphorisms) oc-
ourring in the Veda which condense the substance of doctrines, as,
“Let him adore this as Soul,’ ete. ; Anuvyikhyinas, or interpretations
of the mantras; Vyakhyiinas, or illustrative remarks.” The commen-
tator adds alternative explanations of the two last terms, and then pro-
ceeds: ‘‘ Here, therefore, cight sorts of texts occurring in the Brihmanas
are referred to; and consequently the passage before us embraces merely
mantras and Brihmapas. The manifestation of the Veda, which already
existed in a fixed form of composition, is compared to the breathing of
a person. The Veda was not the result of an effort of the intelligence
of any person.'” Consequently, as proof in respect of its own contents,
it is independent of everything else.” :
Sankara terminates his remarks on this passage by intimating, as
one supposition, that the author of the Upanishad means, in the words
7 Compare B'ankara’s Comment on Brahma Sftra, i. 1, 3, as quoted above in
P- 106, where this same tekt of the Bpib, Ar. Up. is referred to. As the fact of
Bralma being the author of the Vedas is there sdduced to prove the transcendent
charucter of his knowledge, and of his power, wo must, apparently (unless we are to
charge the great commentator with laying down inconsistent doctrines in the two
passages), suppose that in the text before us he does not moan to deny that Brahma
was conscious of the procession of the Vedas, etr., from himself, and cognizant of their
sense (ns the author of the Sankhya aphorisms and his commentator seem to have

understood, see above p. 135), but merely that his consciousness and cognizance were
not the result of any effort on his part,
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on which he comments, to remove a doubt regarding the authority of
the Veda, arising from some words which had preceded, and therefore
affirms that *the Veda is authoritative, because it was produced with-
out any effort of will, like o man’s breathing, and not in the same
manner as other books.” (See Sinkhya Sitras, v. 50; above, p. 135.)
This attempt to explain the whole of the cight classes of works enu-
merated in the Upanishad as nothing else than parts of the Brihmanas,
cannot be regarded as altogether satisfactory, since some of them, such
as the Siitras, have always been referred to a distinet class of writings,
which are regarded as uninspired (see Miiller’s Ane. Ind. Lit. pp. 75,
86); and the Itihisas and Puripas had in all probability become a
distinet class of writings at the period when the Upanishad was com-
posed.  And Sankaras explanation is rendered more improbable if we
compare with this passage the other from the Mundaka Upanishad, i.
1, 5, already quoted above (p- 31), where it is said, “The inferior
science consists of the Rich, Yajush, Siman, and Atharvan Vedas, ac-
centuation (#ikshd), ritual preseriptions (kalpa), grammar, commentary
(mirukia), prosody (chhandas), and astronomy." '™  Here various ap-
pendages of the Vedas, which later writors expressly distinguish from
the Vedas themselves, and distinctly declare to have no superhtuman
authority, are yot mentioned in the same category with the four San-
hitiis, or eollections of the hymns, as constituting the inferior science
(in oppesition to the knowledge of the supreme Spirit). From this we
may reasonably infer that the author of the Byihad Arapyaka Upani-
shad aleo, when he specifies the Sitras and some of the other works

18 I take the opportunity of introducing hore Sfiyana's remarks on this passage in
his Commentary ou the Rig-veds, vol b, p. 33: Atigembhirann redarya artham
ovabodhayitum §ikahZdiui shad-angini pracrittani | nta eea fehim aptra-pidyi-
riipateam Mundakopaniahady jt.hrmgikﬁ.{a amdnanti | © dee widye ityidi i
siidhana.bhita. dharmo-ning-hetutrar shad-anga-sahitinim karma-kiawdinim apara-
vidyiteam | pavama-purushirtha-bhita-brahma-fuina-hetutvid upamishadin  parg-
widyiiteam | * The 8'ikshi and other five sppendages are Intended to promate the com-
prebension of the sense of the very deep Voda, Henee, in the Mupdaka Upanishad,
the followers of the Atharva-veds declare that these works belong to the cluss of
inferior sciences, thus: * There are two sciences,” ete. [#ee the entire passage in p-3L]
Bince the sections of the Veda which relate to ceremonios [including, of course, the
hymnas], as well as the six appendages, lead to n knowledge of duty, which is an jo-
strument [of something further], they are ranked as an inforior science, On the other
hand the Upanishads, which conduct to o knowledge of Brahma, the supreme ohject
of man, constitute the highest science.”
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which he enumerates, intended to speak of the Vedingas or appendages
of the Vedas, and perhaps the Smritis also, as being tho breathing of
Brahma. The works which in the passage from the Mupdaka are
called Kalpa, are also commonly designated as the Kalpa Stitras.

This conclusion is in some degree confirmed by referring to the pas-
sage from the Mahibhirata, Sinti-parvan, 7,660, which has been cited
in p. 105, where it is said that the “ great rishis, empowered by Sva-
yambhil, obtained by devotion the Vedas, and the Itihisas, which had
disappeared at the end of the preceding Yuga.” Whatever may be
the sense of the word Itihisa in a Vedic work, there can be no doubt
that in the Mahibhfrata, which is itself an Itihisa, the word refers to
that class of metrical histories. And in this text we see these Itihisas
placed on a footing of equality with the Vedas, and regarded as having
been, like them, pre-existent and supernatural. See also the passage
from the Chhandogya Upanishad, vii. 1, 1 ff. (Bibl. Ind., vol. iii. pp.
473 f.), quoted above (p. 33), where the Itihisas and Puriinas are spoken
of as “the fifth Veda of the Vedns.,” The same title of * fifth Veda™
is applied to them in the Bhig. Pur. iii. 12, 39 : Jtilasa-purdnani pan-
chamaim vedum Jsvarah | sarvebhyah eva mubhebhyah saspije sarca-dar-
ganah | *' The omniscient Tévara (God) created from all his mouths the
Itihiisas and Purinpas, as a fifth Veda.” See also the passages quoted
above in pp. 27-30, from the Puripas and Mahibhirats, where the
Itihiisas and Purinas themselves are placed on an equality with, if not
in a higher rank, than the Vedas. The claims put forward by these
popular works on their own behalf are not, indeed, recognized as valid
by more eritical and scientific authors, who, as we have seen at the
beginning of this seetion, draw a distinet line of demarcation between
the Vedas and all other works; but it would appear from the passages
1 have quoted from the Uponishads that at one time the Vedas were,
ot least, not so strictly discriminated from the other Sistras as they
afterwards were, A

Secr. XIL—Reeapitulation of the Arguments urged in the Darfanas,
and by Commentators, in support of the Authority of the Vedas, with
some remarks on these reasonings.

As in the preceding sections I have entered at some length into the
arguments urged by the authors of the philosopical systems and their

»
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commentators, in proof of the eternity and infallibility of the Vedas, it *

may be convenient to recapitulate the most important pointd in these

reasonings; and I shall then add sach observations as the consideration

of them may suggest.

The grounds on which the apologists of the Vedas rest their authority
are briefly these: First, it is urged that, like the sun, they shine by
their own light, and evince an inherent power both of revealing their
own perfection, and of elucidating all other things, past and future,
great and small, near and remote (Sdyana, as quoted above, p. 62;
Sankara on Brahma Siitras i. 1, 8, above, p. 190). This is the view
taken by the author of the Sinkhya Sitras also, who, however,
expressly denies that the Vedas originated from the conscious effort
of any divine being (see p. 135). Second, it is asserted that the Veda
could have had no (human) personal author, as no such composer is
recollected (Madhava, above, pp. 83 ff), and cannot therefore be sus-
pected of any such imperfection as would arise from the fallibility of
such an author (pp. 69£.; Siyana p. 106). Third, the Pirva-miminsd
adds to this that the words of which the Vedas are composed are cternal,
and have an eternal connection (not an arbitrary relation depending upon
the human will) with their meanings, and that therefore the Vedas are
eternal, and consequently perfect and infallible ™ (Mimiinsi Siitras and

Commentary, above, pp.T1ff.,and Sarva-dardana-sangraha, above, pp91£.)

Fourth, the preceding view is either explained or modified by the com-
mentator on the Taittiriya Sanhiti (above, p. 69), as well as by Siyana in
his Introduction to the Rig-veda (above, p. 106}, who say that, like time,
mther, ¢te., the Veda is only eternal in a qualified sense, .6, during the
continuance of the existing mundane system; and that in reality it sprang
from Brahmi at the beginning of the creation. But this origin cannot
according to their view affect the perfection of the Veda, which in con-
sequence of the faultlessness of its author possesses a self-demonstrating
authority. Fifth, althongh the Vediinta, too, spefiks of the eternity of the
Veda (above, p. 105), it also in the same passage makes mention of its
self-dependent author ; while in snother passage (p. 106) it distinetly
ascribes the origin of the Indian Seripture to Brahmia as its source or

1% Jn the Brihad Arapyaks Upanishad (p. 688 of Dr, Roer's ed.) it s eald : Fa-

chaiva samrad Brahma jniyole cig eai somrif paromam Brakma | # Ry specch, o
monarch, Brahma is known.  Speech is the supreme Brabma."
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cause. Brahma here must be taken as neuter, denoting the supreme
Bpirit, and not masculine, designating the personal creator, as under
the fourth head.™ Bixth, according to the Naiyiyika doctrine the an-
thority of the Veda is established by the fact of its having emanated
from competent persons who had an intuitive perception of duty, and
“whose competence is proved by their injunctions being attended with
the desired results in all cases which come within the cognizance of cur
senses and experience (Nyiya Sitras, above, pp. 116). Seventh, agree-
ably to the Vaideshika dootrine, and that of the Kusuminjali, the in-
fallibility of the Veda results from the emniscience of its aunthor, who
i:Gﬂ{Vui!uhihSﬁhn,anhBungmhn,mﬂKuﬂnmﬁujulep. 119,
127, and 129 ff, above).

These arguments, as the reader who has studied all their details will
have noticed, are sometimes in direet opposition to each other in their lead-
ing principles; and they are not likely to seem convincing to ANy persons
but the adherents of the schools from which they have severally emanated.
The European student (unless he has some ulterior practical object in
view) can only look upon these opinions us matters of historical interest,
as illustrations of the course of religious thought among a highly acute
and speculative people. But they may be expected to possess a greater
importance in the eyes of any Indian readers into whose hands this book
may full ; and as such readers may desire to learn in what light thess
arguments are regarded by Western scholars, I shall offer & few remarks
on the subject.

In regard to the first ground in support of the infallibility of the
Veda, viz. the evidence which radiates from itself, or its internal evi-
dence; T may observe first, that this is a specics of proof which can
only be estimdted by those who have made the Indian Beripture the
object of careful study; and, second, that it must be judged by the
reason and conscience of each individual student. This evidence may
appear conclusive to men in & certain stage of their national and per-
sonal culture, and especially to those who have been accustomed from
their infancy to regard the Vedas with a hereditary veneration; whilst
to persons in a different state of mental progress, and living under dif-
ferent influences, it will appear perfectly futile. It is quite clear that,
even in India itself, there existed in former ages multitudes of learned

1% Seg nots in p, 206, above.
14
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and virtuous men who were unable to see the force of this argument,
and who consequently rejected the authority of the Vedas. I allude of
course to Buddha and his followers. And we have even found that
some of those writers who are admitted fo have been orthodox, such as
the authors of the Upanichads, the Bhagavad Gitd, and the Bhigavata
Purips, while they attach the highest value to the divine knowledge con-
veyed by the latest portions of the Veda, depreciate, if they do not actu-
ally despise, the hymns and the ceremonial worship connected with them.

In regard to the second argument, wiz. that the Vedas must be of
supernatural origin, and infallible authority, as they are not known to
have had any human author, I observe as follows. The Greek historian,
Herodotus, remarks (ii. 23) of a geographer of his own day who ex-
plained the annual inundations of the river Nile by supposing its stream
to be derived from an imaginary ocean flowing round the earth, which
no one had ever seen, that his opinion did not admit of corfutation,
becanse he carried the discussion back into the region of the unap-
parent (& ddavés Tov pidor dvevelkas olx Eyer ENeyyor). The same
might be said of the Indian speculators, who argue that the Veda must
have had n supernatural origin, because it was never observed to have
had o human author like other books;—that by thus removing the
negative grounds on which they rest their case into the unknown
depths of antiquity, they do their utmost to place themselves beyond
the reach of direct refutation. But it is to be observed (1) that, even
if it were to be admitted that no homan anthors of the Vedas were
remembered in later ages, this would prove nothing more than their
antiquity, and that it would still be incumbent on their apologists to
show that this circumstance necessarily involved their supernatural
character; and (2) that, in point of fuct, Indian tradition does point to
certain rishis or bards as the authors of the Vedic hymns, It is true,
indeed, as has been already noticed (p. 85), that these rishis are said to
have only “‘scen” the hymns, which (it is alteged) were eternally pre-
existent, and that they were not their authors. But as tradition de-
clares that the hymns were uttered by such and such rishis, how is it
proved that the rishis to whom they are ascribed, or those, whoever
they were, from whom they actually proceeded, were not uttering the
mere productions of their own minds? The whole character of these
compositions, and the circumstances under which, from internal evi-
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dence, they appear to have arisen, are in harmony with the supposition
that they were nothing more than the natural expression of the per-
sonal hopes and feelings of those ancient bards by whom they were
first recited. In these songs the Aryan sages celebrated the praises of
their angestral gods (while at the same time they sought to conciliate
their goodwill by a varicty of oblations supposed to be acceptable to
them), and besought of them all the blessings which men in general
desire—health, wealth, long life, cattle, offspring, victory over their
enemies, forgiveness of sin, and in some cases also celestial felicity.

The scope of these hymns is well summed up in the passage which
I have already quoted (from Colebrooke’s Mise. Essays i. 26) in the
Becond Volume, p. 206 : Arthepsavah rishayo dovatas chhandobhir ablya-
dhacan | “The rishis desiring [various] objects, hastened to the gods
with metrical prayers.” The Nirukta, vii. 1, quoted in the same place,
says: Yaf-tamal rishir yasyam devatdyim arthapatyam ichhan stutim
prayunite tad-devatah sa mantro bhacati | * Each particular hymn has
for its deity the god to whom the rishi, secking to obtain any object of
desire which he longs for, addresses his prayer.” And in the sequel
of the same passage from the Nirukta (vii. 8), the fact that the
hymns express the different feelings or objects of the rishis is distinetly
recognized :

Paroksha-kritah pratyaksha-kritas eha mantrah bhayishthak alpadal
ddhydtmikah | athapi stutir era bhavati na ditreadah “Indrasya nu vir-
yam pravocham" it yatha elasmin sakte | athapi asir eva na studih
* suchakshap aham akshibhyam bhaydsein sucarchah mubhena suérut
karpabhyam bhaydasam ™ ity | tad efad bahulam ddhvaryave yafneshu cha
mantreshu | athdpi sapathabhidapau | “adya muriya” ityddy . . . athapi
kasyachid bhdvasya achikhyasa | “ na mpityur dsid " itydds . . . | athapi
paridecana kasmachehid bhdvat |  sudevo adya prapated andvrid " styadi' |
athapi nindd-praaise |, kecaligho bhavati kevaladi” styadi | evam
aksha-sikte dyata-ninda cha kpishi-prasaimsa cha | evam wehchavachair
abbiprayair pishindm mantra-drishfayo bhavanti |

“[Of the four kinds of verses specified in the preceding section],
(a) those which address o god as absent, (8) those which address him
os present, and (¢) those which address the worshippers as present
and the god as absent, are the most numerous, while those (d) which
refer to the speaker himself are rare. It happens also that a god is
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praised withont any blessing being invoked, as in the hyma (R.V.i. 32).
¢] declare the heroic deeds of Indra,’ ete. Again, blessings are in-
voked without any praise being offered, as in the words, ‘May I see well
with my eyes, be resplendent inmy&co,nndhmwnwithmrm‘
This frequently ocours in the Adhvaryava (Yujur) Veda, and in the
sacrificial formule. Then again we find oaths and curses, as in the
words (R.V. vii. 104, 15), ‘May I die to-day, if T am a Yatudhdna,'
ete. (See Vol. I. p. 327.) Further, we observe the desire to deseribe
some particular state of things, as in the verse (R.V. x. 139, 2), *Death
was not then, nor immortality,’ ete. Then there is lamentation, arising
out of a certain state of things, as in the verse (R.V. x. 95, 14), ¢ The
beautiful god will disappear and never return,’ ete. Again, we have
blame and praise, as in-the words (R, V. x. 117, 6), ‘ The man who eats
alone, sins alone,’ ete. So, too, in the hymn to dice (R.V. x. 84, 13)
there is a censure upon dice, and a commendation of agriculture. Thus
menbjmhfatwhhhthahymmmmhythnﬁahhﬂmwry
varipus."” ™

It is to be observed, however, that although in this passage the
author, Yiska, speaks of the various desires which the rishis expressed
in different hymns, he nevertheless adheres to the idea which was re-
cognized in his nge, and in which he doubtless participated, that the
rishis “saw™ the hymns.

In the Nirukts, x. 42, the form of the metre in particular hymns
is ascribed to the peculiar genius of the rishi Paruchhepa:™ Abhyase

1 Tn Niruktn, iv. 8, allusion is made to o rishi Trita perceiving o particular hymn
when he had been thrown into & well (Tritai kipe "vabitam, efaf siktam probi
Babhau).

152 5 Parnchhepa is mentioned in the Taittiriys Banhitd, ii. 5, 8, 3, as follows:
Nrimedhas cha Paruchhepas cha brahmavidyom aradeldm  annin dirde drdee g

Janayiivs yatare nau brabwTydn "' iti | Npimedho *bhyavadat sa dhimam ajanayat |
Paruchhepa 'bhyavadat. a0 'gnim aianayat |  pishe” ity abracid " yat samivadvidia
athi tram agmim ajijane miham' iti | ¥ samidhenindmbeva ahain carnai veda® ity
abravit | * yod ghritovat padam aniichyate sa fadw parnas b lam tod samidbhie An-
girah" ity iha samidhenishe eva taf jyotir janayati” | “ Nrimedha and Parachhepa
had a discussion concerning sacred knowledge. They said, * Let us kindle fire! in this
moist wood, fn order to see which of ns has most saered knowledge.'? Nrimedha pro-
nounced (s text) ; but produced only smoke. Parochhepa pronounced (a text) nnd
generated fire. Nrimedha said, + Rishi, since our knowledge is equal, how is it that
thon hast generated fire, while I have not.” Paruchhepa replied, * I know the lustre

1 *Withont frietion." —Comm,
% # I regand to the Samidhent formulas,"—Comm.
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Ehayamsam artham manyante yatha “aho daréaniya ako dardantya™ sti |
tat Paruehehhepasya §ilam | * Men consider that by repetition the senss -
is intensified, as in the words ‘o beautiful, o beautiful.’ This is Parg-
¢hhepa's habit.”

In Nirukts, iii, 11, the rishi Kutsa is mentioned as being thus de-
seribed by the interpreter Aupamanyava : Rishih Hutso Bhavals kartta
stomandm ity Aupamanyacah | *** Kutsa is the name of a rishi, o maker
of hymns,’ according to Aupamanyava.”

So too the same work, x. 82, says of the rishi Hiranyastipa that *he
declared this hymn ” ( Hiranyastapah pishir idai siktam provacha).

I do not, as I have already intimated, adduce these passages of the
Nirukta to show that the author regarded the hymns as the ordinary
productions of the rishis’ own minds, for this would be at variance with
the expression ** seeing,” which he applies to the mental act by which
they were produced. It appears also from the terms in which he
speaks of the rishis in the passage (Nirukta, i. 20) quoted above, P 120,
where they are deseribed as having an intuitive insight into duty, that
he placed them on a far higher level than the inferior men of later
ages. But it is clear from the instances T have adduced that Yiska
recognizes the hymns as being applicable to the particular circum-
stances in which the rishis were placed, and as being the boni fide ex-
pression of their individual emotions and desires. (See also the pas-
sages from the Nirukts, ii. 10 and 24, quoted in Vol I. pp. 269
and 338, which establish the same point.) But if this be trug, the
supposition that these hymns, i.e. hymns specifically suited to Express
the various feelings and wishes of all the different rishis, were eternally
pre-existent, and were perceived by them at the precise conjunctires
when they were required to give utterance to their several aims, is per-
feetly gratuitous and unnecessary. It might be asserted with nearly
the same shew of reason that the entire stock of ordinary language
employed by human blings to express their ideas had existed from
cternity, ™
"of the Simidhents, The sentence which eontains the word ghrita (butter) forms their
lustre. When any one repeats the words, “ We angment thee, o Angiras (Agni) with
fuel and with botter,” ho then generates that Justre in the Samidhenis’ ™

= A diffieulty of the same nature as that hero urged, viz. that men and objects

whiehﬂ:iﬂo&inﬁmnlrlmﬂunu&Inthn?uduvhi:hm]ﬂuldhhmﬂ,m
felt by Jaimini, as we have already seen (pp, 77H.). T recur to this subject in p. 215.
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In regard to the third argument for the authority of the Vedas, viz.
that they are eternal, becanse the words of which they are composed
are eternal, and because these words have an inherent and eternal (and
not a merely conventional) connection with the significations or objects,
or the species of objects, which they represent, it is to be observed that
it is rejected both by the Nydys and S8ankhya schools. ™ And I am
unable (if I rightly comprehend this orthodox reasoning) to see how it
proves the authority of the Veda more than that of any other book.
If the words of the Veda are eternal, so must those of the Bauddha
books be eternal, and consequently, if eternal pre-existence is a proof
of perfection, the infallibility of these heretical works must be as much
proved by this argument as the divine origin of the Vedas, whose pre-
tensions they reject and oppose. Or if the meaning is that the words
of the Veda alone are eternal and infallible, this is an assumption which
requires proof. If their reception by great rishis be alleged as evidence,
it must be remarked that the authority of these rishis is itself a point
which cannot be admitted until it has been established,

In regard to the fourth, fifth, sixth, and seventh of the arguments
above stated, as put forward by the representatives of different schools
or opinions in favour of the authority of the Veda, it may suffice to
say that they for the most part assume the point to be proved, viz. that
the Veda did proceed from an omniscient, or at least a competent,
outhor. The only exception to this remark is to be found in the reason-
ing of the Nyiya and Binkhya aphorisms that the infallibility of the
Vedas is shown by the fact that the employment of the formulas or
prescriptions of those parts of them which deal with temporal results,
such as can be tested by experience, is always found to be effien-
cacious ; o premiss from which the conclusion is drawn that those other
parts of the Veds, which relate to the unseen world, must be equally
authoritative, as the authors of these different parts are the same per-
sons. This argument cannot appear convincing to any but those who
admit first, the invariable efficacy of all the formulas and prescriptions
Bee, however, the comment on Brahma Stitra, i, 3, 30, regarding the perpetunl rmn'-'
rence of the same things in suceessive creations from, and to, all eternity, which will
be quoted in the Appendix.

1 See Dr, Ballantyne's remarks on this controversy, in pp. 186, 189, 191, and 192
of his ** Christianity contrasted with Hindu Philosophy.”
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of the Veda which relate to such matters as can be tested by experience,
and secondly, the identity of the authors of the parts of the Veda which
contain these formulas and prescriptions with the authors of the other
parts. Tt would be impossible to prove the former point, and next to
impossible to prove the latter.

Aguinst the eternity of the Vedas an objection has been raised, which
Jaimini considers it necessary to notice, viz. that various historical per-
sonages are named in their pages, and that as these works could not
have existed before the persons whose doings they record, they must
have commenced to exist in time. This difficulty Jaimini attempts, as
we have seen above (pp. 77 ff.), to meet by explaining away the names
of the historical personages in question. Thus Babara Privahini is
said to be nothing else than an appellation of the wind, which is
eternal. And this method, it is said, is to be applied in all similar
cnses.  Another of the passages mentioned by an objector (see above,
P. 79) ns referring to non-cternal objects is R.V. iii. 53, 14, * What
are the cows doing for thee among the Kikatas ?" ete. The author of the
Miminsi Siitras would no doubt have attempted to show that by these
Kikatas we are to understand some eternally pre-existing beings. But
Yiiska, the author of the Nirukta, who had not been instructed in any
any such subleties, speaks of the Kikatas as a non-Aryan nation.
(Vol. I. p. 342, and Vol. IL. p. 362.) It is difficult to suppose that
Juimini—unless he was an cnthusiest, and not the cool and acute
reasoner he has commonly proved himself to be—eould have seriously
imagined that his rule of interpretation could ever be generally re-
ceived or carried out.™ The Brihmapas evidently intend to represent
the numercus occurrences which they narrate, as having actually taken
place in time, and the sctors in them ns having been real historical
personages. See, for instance, the legends from the Satapatha and Ai-
tareyn Brihmapas, the Taittariya Sanhitd, ete., quoted in the First

¥

1 In Biynga's Introduction to RV, vol. i. p. 23, it is said : Mawsahya-vrittania.
pratipidakal picho narddafayah | * The Niridafisis are verses which set forth the
‘histories of men,"* Yiaka's definition is the same in substance, Nir. ix. 9. If these
Nirisufisls are, as Siynga says, verses of the hymns (richah), and if according to
his definition their object is to record events in human history, it follows that they
must refer to non-eternal objests. Sce also the explanation of the words sirdsmdene

stomena in Viijasaneyi Sanhitd, 3, 83, given by the Commentator Mahidbara, which
will be quoted farther on.
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Volume of this work, pp. 182, 192, 194, 328, 355, ete. And it is
impossible to peruse the Vedic hymns without coming to the conclusion
that they also record a multitude of events, which the writers believed
to have been transacted by men on earth in former ages. (See the pas-
sages quoted from the Rig-veda in the First and Second Volumes of this
work, passim; those, for example, in Vol. I. pp. 162 1, 318 ff., 339 fT.,
" and Vol. II. p. 208.)

‘We shall, no doubt, be assisted in arriving at a correct conclusion in
regard to the real origin and cheracter of the hymms of the Veds, if
we enquire what opinion the rishis, by whom they were confessedly
spoken, entertained of their own utterances ; and this I propose to in-
vestigate in the following chapter.



CHAPTER II.

THE RISHIS, AND THEIR OPINIONS IN REGARD TO THE ORIGIN
OF THE VEDIC HYMNS.

I mave already shewn, in the preceding pages, as well asin the Second
Volume of this work, that the hymns of the Rig-veda themselves stp-
ply us with namerous data by which we can judge of the cireum-
stances to which they owed their origin, and of the manner in which
they were ereated. We have seen that they were the nataral product
and expression of the particular state of society, of the peculiar religious
conceptions, and of all those other influences, physical and moral, which
pmnﬂudntthnpeﬁodwhentha}rwmmpmd,uﬂmﬂupgu
the minds of their authors. (VoL L pp. 161, Vol. IL. pp. 205 ff.; and
above, pp. 211 £) We find in them idens, a language, a spirit, and a
colouring totally different from those which characterize the religious
writings of the Hindus of a later era. They frequently discover to us
the simple germs from which the mythological conceptions current in
subsequent ages were derived,—germs which in many cases were deo-
veloped in so fanciful und extravagant & manner as to shew that the
simplicity of ancient times had long since disappeared, to make way for
a rank and wild luxuriance of imagination. They afford us very dis-
tinet indications of the locality in which they were composed (Vel. IL.
Pp. 354-372); they shw us the Aryan tribes living in a state of war-
fare with surrounding enemies (some of them, probably, alien in race
and language), and gradually, as we may infer, forcing their way on-
ward to the east and south (Vol. IL pp. 3744, 384 ff, 414 f1); they
supply us with numerous specimens of the particular sorts of prayers,
viz. for protection and victory, which men so circumstanced would na-
turally address to the gods whom they worshipped, as well as of those
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more common supplieations which men in general offer up for the
various blessings which constitute the sum of human welfare ; and they
bring before us as the objects of existing veneration a class of deities
(principally, if not exclusively, porsonifications of the elements, and of
the powers either of nature, or of reason) who gradually lost their im-
portance in the estimation of the later Indians, and made way for gods
of a different description, invested with new attributes, and in many
cases bearing new appellations,

These peculiaritics of the hymns abundantly justify us in regarding
them as the natural product and spontaneous representation of the
ideas, feelings, and aspirations of the bards with whose names they are
connected, or of other ancient authors, while the archaic forms of the
dialect in which they are composed, and the references which are made
to them, as pre-existent, in the liturgical works by which they are ex-
pounded and applied, leave no reason for doubt that they are the most
ancient of all the Indian Scriptures.

‘We can also, as T have shewn, discover from the Vedie hymns thom-
selves, that some of them were newer and others older, that they were
the works of many successive generations of poets, that their com-
position probably extended over several centuries, and that in some
places their authors represent them as being the productions of their
own minds, while in other passages they appear to ascribe to their own
words a certain divine character, or attribute their composition to some
supernatural assistance. (Vol. L p. 4, and IT. pp. 206 1., 219 ff.)

I shall now proceed to adduce further proofs from the hymns of the
Rig-veds in support of these last mentioned positions; repeating, at the
same time, for the sake of completencss, the texts which I have already
cited in the Becond Volume,

Secr. 1.—Passages from the Hymns of the Weda which distingwish
betwoeen the Rishis as Anciont and Modern.

The appellations or epithets applied by the authors of the hymns to
themselves, and to the sages who in former times had instituted, as
well as to their contemporaries who continued to conduet, the different
rites of divine worship, are the following : rishi, kaei, medhavin, vipra,
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vipachit, vedhas, muni, eto. The rishis are defined in Bohtlingk and
Roth's Lexicon, to be persons “who, whether singly or in chorus, either
on their own behalf or on belmlf of others, invoked the gods in artificial
language, and in song ;" and the word is said to denote especially * the
priestly bards who made this art their profession.”” The word kari
means ““wise,” or “a poet,” and has ordinarily the latter sense in
modern Sanskrit. Fipra means ' wise,” and, in later Sanskrit, a “Brih-
man ; " medhdrin means ¢ intellizent ; " vipagehit and redhas, * wise "
or “learned.” Muni signifies in modern Sanskrit a “sage’ or *deve-
tec.”” It is not much used in the Rig-veda, but ccours in viil. 17, 13
(Vol. IL p. 897).

The following passages from the Rig-veda either expressly distinguish
between contemporary rishis and those of a more ancient date, or, at
any rate, make reference to the one or the other class. This recognition
of & succession of rishis constitutes one of the historical elements in the
Veda. It is an acknowledgment on the part of the rishis themselves
that numerons persons had existed, and events oceurred, anterior to
their own age, and, consequently, in time; and it therefore refutes, by
the testimony of the Veda itself, the sssertion of Jaimini (above, pp.
774L) that none but elernally pre-existing objects are mentioned in
that book. )

If, under this and other heads of my inquiry, I have cited a larger
number of passages than might have appeared to be necessary, it has
been done with the intention of showing that abundant evidence of my
varions positions can be adduced from all parts of the Hymn-collection.!

R.V.i. 1, 2. Agnih parcebhir pishibhir idyo nitanair ula | sa devan
eha vakshati |

“ Agni, who is worthy to be celebrated by former, as well as modern
rishis, will bring the gods hither,”

The word pireebhih is explained by Siyanpa thus: Purdtanair Bhrige-
angirah-prabhritibhir r@hibhih | “ By the ancient rishis, Bhrigu, An-
giras," ete.: and nafanail is interpreted by idanintanair asmabhir api,
“ by us of the present day also.” See also Nirukta, vii. 16.

1T bave to acknowledge the assistance kindly rendered to me by Prof. Aufrecht
in the revision of my translation of the passages quoted in this and the following
wections.  As, however, the texts are mostly quite cloar in so far as regards the points
which they aro adduced to prove, any insccuracies with which I may be chargeable
in other respects are of comparatively little importance.
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i. 45, 8. Priyamedha-vad Atri-vaj Jitaveds Firapa-vat | dngiras-vad
niahi-vrats Praskascasya $rudhi Aavam | 4. Mahi-keravah dtaye Priya-
medhak akishata |

0 (god) of great power, listen to the invocation of Praskanva, as
thou didst listen to Priyamedha, Atri, Viriipa, and Angiras. 4. The
Priyamedhas, skilled in singing praises, have invoked thes.”

Here Praskapva is referred to, in verse 3, as alive, whilst Priyamedha,
Atri, Viriipa, and Angiras belong to the past. In verse 4 the descend-
ants of Priyamedha are however alluded to as existing. The three
other names are also, oo doubt, those of families. In R.V. iii. 53, 7,
(see Vol. L. p. 341) the Viriipas appear to be referred to ; while in viii.
64, 6 (which will be quoted below), a Viriipa is addressed. In v.22, 4,
the Atris are spoken of.

L 48, 14. Ye ehid i fodm pishayad piree afaye jubare ifyddi |

¥ The former rishis who invoked thee for suecour,” ete.

i. 80, 16. Yam Atharva Manush pitd Dadhyaii dhiyam atnals | tas-
min brahmini pircathd Tndre uktha samagmata ityddi |

“In the ceremony [or hymn] which Atharvan, or our father Manu,
or Dadhyanch performed, the prayers and praises were, as of old, con-
gregated in that Indra,” etb.

i. 118, 3 (repeated in iii. 58, 3). Ahur viprasah Aévina purdjoh |

“0 Advins, the ancient sages say,” eto.

i. 181, 6. A me asya redhaso naviyaso manma srudhi naciyasah |

“t Hear the hymn of me this modern sage, of this modern [sage].”

i. 139, 9. Dadhyaii ha me janusham pirvo Angirah Priyamedhal Kanco
Atrir Manur evidur ityadi |

#The ancient Dadhyanch, Angiras, Priyamedhs, Kapva, Atrd, and
Manu know my birth.”

i. 175, 6. Yatha pirvebhyo jaritribhyad Indra mayab iva Gpo na tri-
shyate babhitha | Tam anu fvd nividam johdetmi ityddi |

“TIndra, as thou hast been like a joy to former worshippers who
praised thee, like waters to the thirsty, I invoke thee again and again
with this hymn,” eto.

iv. 20, 5. i yo rarapie rishibhir navebhir vriksho na pakvak spinyo
na jobd | maryo na yosham abhi manyamdano achha vivakmd puruhilam
Indram |

“Iikanmnnduﬁﬁngnwnmu,ImuhitherthntInﬂmmwh&bg
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many, who, like a ripe tree, like a congueror expert in arms,® has
been celebrated by recent rishis.”

iv. 50, 1. Tam praindsah rishayo didhydnal puro wiprdh dadhire
mandra-jiheam |

“The ancient rishis, resplendent and sage, have placed in front of

them [Brihaspati] with gladdening tongue.”
v. 49, 8. . .. Na te parce Maghavan na apardso na viryaih nifanah
kadchana dpa |

# Neither the ancients nor later men, nor any modern man, has at-
tained to [conceived] thy prowess, o Maghavan.”

x. 54, 3. Ko w nu ts mahimanah samasya asmat piree rishaye antam
apul | yad mataraim che pitarain cha sikam gjanayathis tanvah svayah |

“Who among the rishis who were before us have attained to the
end of all thy greatness? for thou didst at once produce from thy own
body both the mother and the father (earth and heaven).”

vi. 19, 4. Yatha chit piirce jaritarah dsur anedyah anavadydh arishfdh |

“As [Indra's] former worshippers were, [may we be] blameless,
irreproachable, and unharmed.”

vi. 21, 5. Jda hi te covishatah purdjah pratndsak anh purukrit sakha-
yah | Ye madhyamasah wia nitandsah wtdvamasya puruhita bodhi |

“ For now, o energetic god, men are thy worshippers, as the ancients
born of old and the men of the middle and later ages have been thy
friends. And, o much-invoked, think of the most recent of all.”*

vi. 21, 1. Sa tu érudhi Indra nitanasya brakmanyato cira kdrudhayah |

¢ Heroie Indra, supporting the poet, listen to the modern [bard] who
wishes to celebrate thee.” :

vi. 22, 2. Tim u nah pirce pitaro navageah sopta viprasah abhi vdja-
yantal ityadi |

“To Him (Indra) our ancient fathers, the seven Navagva sages, de-
siring food, (resorted) with their hymns, " ele.

¥i. 50, 15. Eva m_pdto mama tasya dhtbhir Bharadvajalh abhyarehanti
arkail |

“Thus do the Bhnmﬂvu]n.a my grandsons adore, thee with (my ?)

hymns and praises.”
3 Prof. Aufrecht thinks srisyo na jetd may perhaps mean, * like a winner of sickles

(s o prize)."”
L Th'utm&inhtﬂhhdhﬂnie}'lﬂhﬂtj‘hthﬂmnndl,p.ﬂ,mhh
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vil. 18, 1. Tee ha yat pitarad ehid noh Tndra eised cama jarifdro asan-
cann ifyddi |

¢ Bince, in thee, o Indra, even our fathers, thy worshippers, obtained
all riches,” ete.

vii. 29, 4. Ulo gha to purushydh id dsam yesham pirveshdm asrinor
rishindm | adha aham tea Waghavan johavimi team nah Indra asi prama-
ik pitera |

“ Even they were of mortal birth,—those former rishis whom thoun
didst hear. I invoke thee aguin and again, o Maghavan; thou art to
us wise as a father.”

vii. 58, 1.... . To chid ki pitrve kavayo grinantal puro maki dadhire
decapulrs |

“The ancient poets, celebrating their praises, have placed in the
front these two great [beings, heaven and earth] of whom the gods are
the children.”

vii. 76, 4. T id decandfm sadhamddal dsann ritavinal kavayah pir-
eydsah | gilhad jyotih pitare ancavindan safya- mantrdh ajanayann
wehdsam |

“They ehared in the enjoyments of the gods, those ancient pious
sages. Our fathers discovered the hidden light; with true hymns they
caused the dawn to arise.”

vil. 91, 1. Kueid angs namasd ye vrididsal purd decdl anovadydsal
dsan | te Fayave Manave badhitaya avdsayann® ushasam siryena |

# Certainly those gods who were formerly magnified (or grew) by
worship were altogether blameless. They lighted up the dawn and
the sun to Viyu (Ayu?) and the afflicted Manu.” (See Vol. L p. 172.)

viil. 36, 7. Sydvafvasye sunvalas lalhd frinu yathd afripor Atreh
karmdpi krinvatal |

“ Listen to Syiividva pouring forth libations, in the same way as
thou didst listen to Atri when he celebrated sawred rites.” ®

ix. 96, 11. Tvayd hi nak pitarah Soma pirve karmini chakruh pava-
mana dhiral |

“Yor through theé, o pure Soma, our wise forefathers of old per-
formed their sacred rites."

4 Ser Benfey's Glossary to Bima-veda, under the word ras 2.
8 Compare viil. 35, 19; and viii. 37, 7.
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ix. 110, 7. Tve Soma prathamah rrikta-varhishe make vijaya $ravase
dhiyain dadhuh |

“The former [priests] having strewed the sacred grass, offered up a
hymn to thee, o Soma, for great strength and food.”

x. 14, 15 (=A.V. xviii. 2, 2). Jdaih namah rishibhyah parvajebhyal
p:ﬂl'ﬁridiﬁ_wj |

* This reverence to the rishis, born of old, the ancients, who showed
us the road.” (This verse may also be employed to prove that at the
end of the Vedic period the rishis had become objects of veneration.)

x. 66, 14. Fasishfhasak pitpivad vdcham akrata devan ilanah rishi-
vad | ityadi |

“The Vasishthas, like the forefathers, like the rishis, have uttered
their voice, worshipping the gods.” .

x. 67, 1—will be quoted in a following section.

x. 96, 5. Team aharyathah wpastutah parcebhir Indra harikeéa yaj-
vabhili |

“Indra, with golden hair, thou didst rejoice, when lauded by the
ancient priests.”

x. 98, 9. Tedm pirve pishayo girbhir dyan tvam adheareshu purvhata
vifre |

“To thee the former rishis resorted with their hymns; to thee, thou
much invoked, all men [resorted] at the sacrifices.”

Vijasaneyi Sanhits, xviii. 52. Zmau fe pakshio ajarau patatrina ya-
bhyam rakshamai apahaisi Agne | tabhyam patema subritam w lokain
yatra rishayo jagmuh prathamajih puranah |

“But these undecaying, soaring pinions, with which, o Agni, thou
slayest the Rakshases,—with them let us ascend to the world of the
righteous, whither the earliest-born ancient rishis have gone.” (This
verse is quoted in the Satapatha Brihmapa, ix. 4, 4, 4, p. 739.)

The ancient rishis, as Siyana says in his note on R.V. i. 2, were
Bhrigu, Angiras, and others whom he does not name. In another place
we find Atharvan, Manu, Dadhyanch, and others mentioned. T will
not here enter into any particulars regarding these ancient sages. For
some texts relating to Bhrign, I may refer to the First Volume of this
work, pp. 443 ff. ; and various passages relating to Manu will be found
in the same volume pp. 162ff, and in pp. 524-332 of the Second
Volume. In regard to Atharvan, as well as Angiras, Professor Gold-
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stiicker’s Sanskrit and English Dictionary, and in regard to the same
personages and Dadhyanch, the Sanskrit and German Lexicon of Bocht-
lingk and Roth, may be consulted.

Secr. IL—Passages from the Veda in which a distinotion is drawn
between the older and the more recent hymna. =

From the passages which I propose to bring forward in the present
section, it will be found that the hymns which the rishis addressed to
the gods are frequently spoken of as new, while others of ancient date
are also sometimes mentioned. The rishis no doubt entertained the
idea that the gods would be more highly gratified if their Ppraises were
celebrated in new, and perhaps more elaborate and beautifal composi-
tions, than if older, and possibly ruder, prayers had been repeated. -

The fact that a hymn is called new by its author, does not, however,
by any means enable us to determine its age relatively to that of other
hymns in the collection, for this epithet of new is, as we shall 500,
applied to numerous compositions throughout the Veda; and often
when a hymn is not designated as mew, it may, nevertheless, be In
reality of recent date, compared with the others by which it is sur-
rounded. 'When, however, any rishi characterizes his own effasion as
new, we are of course neeessarily led to conclude that he was acquainted
with many older songs of the same kind. The relative ages of the
different hymns can only be settled by means of internal evidence fur-
nished by their dialect, style, metre, ideas, and general contents; and
we may, no doubt, hope that much will by degrees be done by the
researches of critical scholars towards such a chronological classification
of the constituent portions of the Rig-veda.

The hymns, praises, or prayers uttered by the rishis are called by a
great variety of mames, such as pich, saman, yajush, brakman, arka,
uktha, mantra, manman, mati, manishd, sumcti, dhi, dhiti, dhishand,
stoma, stuli, sishuti, praiasti, famsa, gir, vach, vachas, nitha, nivid, eto,

R.V. i 12, 11. 8o nak stavanah abhara gayatrena naviyasd | rayii
riravattm ishai |

“Glorified by our newest® hymn, do thon bring to us wealth and
food with progeny.” (Siyana explains maviyasd by parcakair apy
asampdditena giyalrena | ** A hymn not formed even by former rishis.”)

* Compare Palms, 33, 3; 40, 3; 96, 1; 9, 1; 144, 9; 149, 1; and Tssiah, 43, 10,

2
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i 27, 4. Tmam a shu tvam gsmdkain sanim gayairam navyifsam |
Agne deveshu pravochad |

“ Agni, thou hast announced [or do thou announce] among the gods
this onr offering, our newest hymn."”

i. 60, 3. Tam navyasi hridah @ jdyamdnam asmat sukirttir madhu-
ﬁﬁm adyih | wam ritvifo erijane manushasak proyasvanfal dyovo jija-

ta |

#May our newest laudation (springing) from (our) heart, reach him,
the sweet-tongned, at his birth, (him) whom mortal priests the descend-
ants of Manu, offering oblations, have generated in the eceremonial.”
(Bee iii. 39, 1, in next page, and i. 171, 2 and ii. 35, 2, which will be
quoted further on in the next section).

i. 89, 3. Tam pirvayd nivida himahe vayam Bhagam Mitram Aditin
Dakham Asridham ityadi |

“We invoke with an ancient hymn Bhaga, Mitra, Aditi, Daksha,
Asridh [or the friendly],” ete. (Parvakilinayd | wityayd | nivida |
veddtmikayd vachd | “With an ancient—eternal, hymn—a Vedic
text." —Siyapa.)

i. 96, 2. Sa pirvaya nivida kavyata Ayor imak prajah ejanayad ma-
wiindm |

“Through .the ancient hymn, the poetic work, of Ayu he (Agni)
generated these children of men.””

i 130, 10. Sa no navyebhir vrisha-karmann ukthais purdd darttah
payubhik pahki sagmaif |

¥ Through our new hymns, do thou, vigorous in action, destroyer of
cities, sustain us with invigorating blessings."”

i. 143, 1. Pra taryasii navyasis dhitim Agnaye vdche matii sahasak
sitnare bhare |

1 bring to Agni, the son of strength, a new and energetic hymn, a
production of thought nftm'ed by the voice (vdehah).”

il. 17, 1. Zud aswiai navyam Angiras-vad archata ityadi |

“Utter to him [Indra] that new [hymn] like Angiras.” (*New,
i.¢. never before seen among other people ™ anyeshe adrishfa-parvam—
Biyana,)

ii. 18, 3. Harl nu ke rathe Indrasya yojam dyai siktena vachasa
navena | mo shu tedm atra bahavo A viprak ni riraman yajamandso anye |

7 Bee the Aitareya Brihmapa, p. 143 of Prof. Haug's translation ; and Vol. L p. 180,

15
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“ With this new and well-expressed hymn I have yoked® the steeds
in Indra's car, in order that he may come hither. Let not the other
wise sacrificers, who are numerous, stop thee (from coming to me).”

il. 24, 1. Sa imdm aviddhi prablritim yak iéishe | ayd vidhema na-
vayd makd gird |

“Do thou who rulest receive this, our offering [of praise]: let us
worship thee with this new and grand song.” g

iii. 1, 20, Eid fe Agne janima sandni pra pireydyas nidandni vcocham |

* These ancient [and these] new productions I have uttered to thee,
Agni, who art ancient.” (Comp. R.V. viii. 84, 5, in the next section.)

iil. 32, 13. Yah stomebhir vacyidhe parcyebhir yo madhyamebhir uta
nitanebhih |

“[Indra] who has grown through (or been magnified by) ancient,
intermediate, and modern hymns.”

iii. 39, 1. Indram matir Aridah d vachyamind achhd patih stoma-
tashtd jigali | 4 jagrivir vidathe éasyamand Indra yat le jayate viddhi
tasya | 2. Divas chid d prircyd fayamdand o jagrivir vidathe Sasyamdand |
bhadra vastrani arjund vasdnd od syam asme sanajd pitryd dAih |

i 1. The vigilant hymn, formed of praise, and uttered from the heart,
proceeds to Indra the lord, when chaunted at the sacrifice: be cogniz-
ant, Indra, of this [praise] which is produced for thee. 2. Produced
even before the daylight, vigilant, chaunted at the sacrifice, clothed in
beantiful and radiant garments, —this is our ancient ancestral hymn.”
(Pitrya is rendered by Biyapn as pifri-kramdgaid, * received by sue-
cession from our fathers.")

iii. 62, 7. Jyam te Pashann dghpige sushiulir deca navyast | asmabhis
iubhyain Sanyate |

“ Divine and glowing Piishan, this new laudation is recited by us
to thee."

v. 42, 13. Pra sit mahe suforandys medham giram bhare navyasim
fayamandm | .

ST present to the mighty protector a mental production, a now ut-
terance [now ] springing up.”

8 Compare the exprossions cecho-yagi Aard,  brown horses yoked by the hymn
(R.V. viil. 45, 30 ; viil. 87, 9); brakma-guy, * yoked by prayer™ (i. 177, 2; §i. 35,
4 viil. 1, 24; wiii. 2, 27; viid. 17, 2); and mano-guy, ** yoked by the mind, or will*
(i. 14, 8; . 51, 10; iv. 48, 4; v. 76, 6; wiil. §, 2),
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v. 55, B, Yaé pirvyam Marulo yach cha nitanam yad wdyate Fasavo
yach cha Sasyate | cisvasya tasya bhavatha navedasah |

“Be cognizant of all that is ancient, Maruts, and of all thatis
modern, of all that is spoken, Vasus, and of all that is recifed.”

owi. 17, 18. . . .. Suvirai fed svdyudhadm suvafram a brahma nacyam
avase cavrityat | '

" May the new prayer impel thee, the hercic, well-sccoutred, the
loud-thundering, to succour us.” (' New, .. never made before by
others: prayer, i.+. the hymn made by us" Niatanam anyair akrits-
pirvam | brahma asmabhik kritam stotram—Sdyapa.)

vi. 22, 7. Tum vo dhiyd navyasyd éavishtham pratnam praina-val
paritaisayadhyar |

“1 seek, like the ancients, to stimulate thee, the ancient, with &
new hymn."

vi. 34, 1. Sam cha tve jagmur girak Indra parvir o cha tead yanh
vibheo manishah | purd manaih cha stutayah rishindm paspridhre Indre
adhi wkiharkah |

“ Many songs, Indra, are collected in thee; numerous thoughts issue
forth from thee; both before and now the praises, texts and hymns of
richis have hastened emulously to Indra.”

vi. 44, 13. Yah parcyabhir wta nitanabhir girbhir vdvridhe grinatim
rishindm |

#He (Indra) who grew through the ancient and modern hymns of
landing rishis.” (8Bee R.V. iii. 32, 13, above p. 223.)

vi. 48, 11. A sakhayah subardughaim dhemum ajadhvam wupa navyasd
vachah | *

# Friends, drive hither the mileh cow with a new hymn."”

vi. 49, 1. Stushe jamaim sucratam naseyasibhir girbhir Mitrdvarund
sumnayantd |

“With new praises [ celebrate the righteous race, with Mitra and
Varuns, the beneficent.” (*‘ The well-acting race, i.¢. the divine race,
the company of the gods,” swkarmdsam janaf daivyaih janad deva-
sangham—Biyann.)

vi. 50, 6. ABhi tyai viraim girvanasam archa Indram brahmand jari-
tar navena |

“Bing, o worshipper, with a new hymn, to the hercie Indrs, who
delights in praise.”

¥ Compare the words mi dgne noryssd eachas faniishy somsam esham, viil. 38, 2.



228 THE RISHIS, AND THEIR OPINIONS IN REGARD

vi. 62, 4. T8 navyaso jaramdnasys manma wpa bhashato ywywjana-
sapti ityadi | 5. T4 calgi dasrd purwidkatamd praind nacyasd vachasd
vivdse |

4 4, These (Advins), with yoked horses, approach the hymn of their
new worshipper. . ... 5.1 adore with a new hymn these brilliant,
strong, most mighty, and ancient (gods)."

vii. 85, 14, will be quoted in the next section.

vii. 53, 2. Pra parcaje pitard navyasibhir girbhih krinudhoam sadane
ritasya ityadi |

#In the place of sacrifice propitiate with new hymns the aneient,
the parents " (i e. Heaven and Earth), ete.

vii. 56, 23. Bhari chakra Marutah pitrydni ukihani ya vah sasyante
purd chit |

“Ye have done great things, o Maruts, when our fathers' hymns
were recited of old in your honour."”

vii. 59, 4. . . . . abhi vah Gvartt sumatir naviyasi ' tayai yate pipi-
shavah |

“May the new hymn turn you hither; come quickly, desirous
to drink.”

o Gl R e Pra vam manmani richase navani kritani brakma
Jujushann imdni |

#May the new hymns made to praise you, may these prayers gra-
tify you.”

vii. 98, 1. Suchim nu slomah nava-jatam adys Indragni Frittra-hand
Jushetham | ubha ki vam subavd johavimi ityddy |

“Indra and Agni, slayers of Vrittra, receive with favour the pure
hymn newly produced to-day. For again and again do I invoke you
who lend a willing ear,” ete.

viii. 5, 24. Tabhir dydafom aiibhir navyasibhih sufashibhib yod vam
erishaprarit huve | ]

“Come with those same suceours, since 1 invoke you, bountiful
[deities], with new praises.” (The epithet maryasidlih in this text
might possibly be construed with the word a&ibhid, ** aids.")

viil. 6, 11. Adham pratnens maenmand girab fumdhami Kapra-vat |
yena Indrak fushmam id dadhe |

¥ The same words, sumatic naviyas?, ocour in viii, 92, 9, whero they may not have
the same sonse a8 here.
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“I decorate my praises with an ancient hymn, after the manner of
Kapva, wl.{émbr Indra put on strength.”

viil. 6, 43. Imdd su piareyam dhiyam madhor ghritasya pipywakin
Kanvak ukthena vavpidhub |

"% The Kanvas with their praise have angmented this ancient hymn,
replenished with sweet butter."”

viil. 12, 10. Jyadi fe rifeiyacalt diitir ofi narlyast saparyanti iyadi |

#This new and solemn hymn advances to honour thee,” ete.

viil, 20, 19. Yanah @ su navishfhayd erichnel pavakin abhi Sobhare
gird | gaya vtyadi |

“Sing, o Sobhari, with a new hymn to these youthful, vigorous,
and brillinnt (gods).

viii, 28, 14. Srushfi Agne navasya me aslomasya vira vispate vi mi-
yinas tapushd rakshase daha |

¥ Heroic Agni, lord of the people, on hearing my new hymn, burn
up with thy heat the deluding Rakshases.”

yiii, 25, 24. . ... Kasdvantd viprd navishthayd mall | maho vdjindo
arcantd sachd asanam |

&1 have celebrated ot the same time with a new hymn, these two
sage and mighty [princes], strong, swift, and carrying whips.”

viil. 89, 6. dgnir veda martlandm apichyam . . . . Agnir dedrd vyir-
mude seahuto naviyasd |

¢ Apni knows the secrets of mortals . . . . Agni, invoked by a new
[hymn], opens the doors.”

viil. 40, 12, Era Dndrignidhydm pitri-vad naciye Mandhilei - vad
Angiras-vad avdehi ityddi |

“Thus has a new [hymn] been uttered to Indra and Agni after the
manner of our fathers, and of Mindhityri, and of Angiras.”

viil, 41, 2. Tam & ahw samand gird pitrindm cha manmadhih Nabha-
kasya prafostibhir yah simdhandm upa wdays sapta-seasd sa madhyamal |

“[ Worship] him ( Varupa) continually with a song, with the hymns of
the fathers," and with the praises of Niabhika. He who dwells at the

Y The expression hore omployed, pifrTadm eha munmabhib, occurs also in ILY. x.
87,8 (=Vaj. 8, 3, 53): Mens wu & Aurdmake wirdsamsens somena pilpinih eha
manmabhih | * We summon his soul with Soma, accompanied by human praises, and
with the hymns of the futhors."” The Vijasaneyi Banhitd reads stemena, * hymn,'
instead of somena, The commentator there explains niridafioena sfomena as o hymn



23) THE RISHIS, AND THEIR OPINIONS IN REGARD

birth-place of the streams, the lord of the seven sisters, abides in the
centre.” (This verse is quoted in the Nirukta x. 5. Nabhika is said
by Yiska to have been a rishi (rishir Nabhako babhiva). A translation
of the passage is given in Roth’s Ilnstrations of the Nir. p. 135, where
reference is also made to two verses of the preceding hymn (viii. 40,
4, 5), in which Nibhika (the ancestor of Nibhika) is mentioned thus:
(verse 4) Abhyarcha Nubhaka-vad Indragni yajasa gird . . . . (verse 5)
Pra brahmini Nabhaka-vad Indragnibhyam irajyata | * Worship Indra
and Agni with sacrifice and hymn, like Nabhika . . . . Like Nibhika,
direct your prayers to Indra and Agni." In explanation of the seven
sisters, Roth refers to Nir. v. 27 (R.V. viii. 58, 12) where the soven
rivers are mentioned. See his Illustrations of Nir. pp. 70, T1.

viii. 44, 12. Agnih pratnena manmand fumbhdnas tanvain svam kavih
viprena vavridhs |

% The wise Agni, illuminating his own body at [the sound of ] the
sage and ancient hymn, has become augmented.”

viii. 55, 11, Fayasm gha te apireya Indra brakmdni eritirahan |
purntamdsal purckita vajrivo Bhritin na pra Mhardmasi |

¢ Indra, slayer of Vryittra, thunderer, invoked of many, we [thy]
numerous [worshippers] bring to thee, as thy hire, hymns which never
before existed.”

viii. 63, 7, 8. Jyam fe navyast matir Agne adhdyi asmad @ mandra
sujata sukrate amira dasma atithe | sa te Agne fantamd chanishtha bha-
vatu priyd tayd vardhasea sushfulah |

“0 Agni, joyful, well-born, strong, unerring, and wondrous guest,
this new hymn hus been offered to (or, made for) thee by us; may
it be dear to thee, agreeable and pleasant: lauded by it, do thou
increase."”

viii. 65, 5, 6. ... »» Indraii girbhir Aavdmahe | Indram prainma man-
mand marutvantam havdmahe ityadi | 12, (=8.V. ii. 340,) Faecham ash-
tapadim aham nava-srakiim pita-sprifam | Indrat pari tanvam mame |

#5, We invoke Indra with songs; we invoke Indrn, attended by
the Maruts, with an ancient hymn. ... 12, T compose for the sake of

in which men are praised,” and pitrinii cho manmabiil, as hymns “ in which the
fathers are reverenced ** [ﬁm weih sfolfrair mamyanfe f¢ manminas foir ilyadi).
Bee Prof, Max Miller's ion of this hymn in the Journal of Roy. As, Boe. for
1866, pp. 449 and 458,
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Indra & hymn of cight feet and nine lines, abounding in sacred
truth.” (This verse is translated and explained by Professor Benfey,
Bima-veda, p. 255.)

ix. 9, B. N mavyase mariyase siktiya sadhaya pathah | pratna-vad
rochaya ruchal |

“ Prepare (o Soma) the paths for our newest, most recent, hymn ;
and, as of old, canse the lights to shine.”

ix. 42, 2. Eila pratnena manmond deco devebhyak pard | dharayd
pavate sutah |

“ This god, poured forth to the gods, with an ancient hymn, purifies
with his stream."

ix. 91, 5. Ba prafna-vad navyase vifva-vdra saikldya pathak krinuhi
prachab ityadi |

%0 god, who possessest all good, make, as of old, forward paths for
this new hymn."

ix. 99, 4 (= B.Y. ii. 983). Tam gathayd purdsyd pundnam abhi ani-
shata | wio kripanta dhitayo devdndm ndama bibhrafih |

“ They praised the pure god with an ancient song; and hymns em-
brocing the nomes of the gods bave supplicated him.” (Benfey trans-
lutes the last clause differently.)

x. 4, 6. . ... Jyai te Agne navyast manishd yukshea rathai na fucha-
yadbhir angaih |

% This is for thee, Agni, a new hymn: yoke thy car as it were with
shining parts.”

x. 89, 3. Samanam asmai anapicrid archa Eshmayd dico asamam
brakma navyam flyadi |

& Bing (to Indra) without ceasing a new hymn, worthy of him, and
unequalled in earth or heaven.”

x. 01, 13. Imam praindya swshiutim naviyasih vocheyam asmar usate
drinotu nah | "

T will address to this ancient [deity] my new praises, which he
desires; may he listen to ns.”

2001 5.4 Nacyaim nacyam haryasi manma nu priyam ilyddi |

¢ Thou delightest in ever new hymuos, which are dear to thee,” ete.

x. 160, &. Advdayants gavyanto vijayants havdmahe ted upa gantavai
w | abhishantes te sumatan novdydm vayam Judra ted dunam hucema |

# Desiring horses, cattle, and wealth, we invoke thee to approach us.
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Paying homage-to thee in o new hymn, may we, o Indra, invoke thee
suspiciously."

Secr. IIL.—Passages of the Rig-veda, in which the rishis describe
themselves as the composers of the hymna.

In this section I propose to quote, first of all, those passages in
which the rishis distinotly speak of themselves as the authors of the
hymns, and express no consciousness whatever of deriving assistance
or inspiration from any supernatural source. I shall then adduce some
further texts in which, though nothing is directly stated regarding the
composition of the hymns, there is at the same time mothing which
would lead the reader to imagine that the rishis looked upon them as
anything else than the offspring of their own minds.

[ shall arrange the quotations in which the rishis distinetly claim
the authorship, according to the particular verb which is employed to
express this idea. These verbs are (1) kv, “to make,” (2) faksh (=
the Greek TexTaivopas), “to fabricate,” and (3) jam, *to beget, gene-
rate, or produce,” with others which are less explicit.

L. I adduce first the passages in which (1) the verb kri,  to make,"
is applied to the composition of the hymns. (Compare R.V. vii. 61, 6
already quoted in the last section.)

R.V. i 20, 1. Ayam deciya janmane stomo viprebhir dsaya™ | akdri
ratna-dhatamal |

* This hymn, conferring wealth, has been mads to the divine race,
by the sages, with their mouth [or in presence of the gods].”

i. 31, 18, Efena Agne brakmani vivpidhesea Sakii va yat ts chakrima
pidd rd |

*Grow, o Agni, by this prayer which we have made to thee accord-

ing to our power, or our knowledge.” .
Tl S B S Hanvdse vdm brakma Erinvanti adheare fesham su
drimulaim havam |

“The Kanvas make a prayer to you: hear well their invocation.”
i. 61, 16. Evd te hariyojand sucrikti Indra brahmani Gotamasah akran |
% Thus, o Indra, yoker of steeds, have the Gotamas mude hymns for
thee efficaciously.” ’
B Bee the note on vi. 33, 1, below,
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i. 117, 25. Etani vam Aévind virgdni pra pirvydni dyavak avochan |
brahma krincanto™ vpishand yuvabhydm swrirdso vidatham a vadema |

- # These, your ancient exploits, o Aévins, men have declared. Let
us, who are strong in bold men, making & hymn for you, o vigorous
gods, utter our offering of praise.”

i. 184, 5. Eeha vaim stomo Afvinde akari manebhir maghavand swrrikti |

# This hymn has cfficaciously been made to you, o opulent Adving,
by the Minas. (Comp. i. 169, 8; 171, 5; 182, §; 184, 3.)

ii. 89, 8. Etani vam Aévind vardhanini brahma stomai Gritsama-
dasah akran |

“ These magnifying prayers, [this] hymn, o Aévins, the Gritsamadas
have made for you.” °

iii. 80, 20, Svaryaro matibhis tublyai viprah Indrdya vahah Kusi-
Ldsah akran |

“ Aspiring to heaven, the sage Kusikas have made a hymn with
praises to thee, o Indra.” (The word vaka} is stated by Sayana to be
== slofra, *n hymn."") »

iv. 6, 11. Akari brahma samidhana tublyad ityads |

140 kindled [Agni], a prayer has been made to thee.”

iv. 16, 20, Eved Indriya vrishabhdya erishae brahma akarma Bhri-
yaco na ratham | . . . . 21, Akdri te harivo brahma navyas dhiyd sydma
rathyal saddsah |

“Thus have we made a prayer for Indra, the productive, the vigorous,
as the Bhrigus [fashioned] a ear. . ... 21. A new prayer has been
mads for thee, o lord of steeds. May we, through our hymn {or rite),
become possessed of chariots and perpetual wealth.”

vi. 52, 2. Ati vd yo maruto manyate no brahma va yah kriyamdpam
minitsat | tapamshi tasmai crijingni santu brahmao-deisham abhi tam
dochatu dyau |

#Whoever, o Marutg, regards himself as superior to us, or reviles
the prayer which is being made, may burning injuries be his lot; may
the sky scorch the enemy of prayer.™

13 The reader will find Prof, Hang's apinion of the sense of this phrase in p. 111
of his German dissertation “on the original signification of the word brakma,” of
whieh the author has been kind enough to send me a capy, which hus regched me as
this sheet is passing through the press. Prof. Haug mentions R.V. i. 88, 4; vii.

103, 8, as passages (additional to those 1 have given) in which the expression ocours.
i Transiated by Prof. Haug in the Dissertation above referred to, p. 6.
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vii. 85, 14. Adityah Rudrah Fasavo jushanta (the Atharva-veda has
Jushantiam) idam brahma kriyamanam naviyah | Srizvantu no divydh pdr-
thivase gojatad dtyadi |

“The Adityas, Rudras, and Vasus receive with pleasure this new
prayer which is being made. May the gods of the air, the earth, and
the sky hear us.”

vil. 37, 4. Fayam nu te dagramsah syama brakma krinvantah styddi |

“ Let us offer oblations to thee, making prayers,” ete.

vil. 97, 9. Tyaf vim Brakmanaspate suvriktir brahma Indraya vajrine
akiri |

* Brahmanaspati, this efficacions hymn, [this] prayer has been made
for thee, and for Indra, the thunderer.”

viil. 51, 4. Ayahi krinacama te Tndra brakmani varddhand styddi |

“ Come, Indra, let us make prayers, which magnify thee,"” ete.

viii. 79, 3. Brakma fo Indra gircanah kriyante anatidbluta | ima
Jushasva haryafea yojand ya te amanmahi |

“Unequalled prayers are made for thee Indra, who lovest hymns.
Beceive favourably, lord of the brown steeds, those which we have
thought out for thee, to yoke thy horses.”

x 54,6 ..., Adha priyam §asham Indrdya manma brahmakrito ™
Frihadukthad avaehi |

.. An acceptable and powerful hymn has been uttered to Indra
by Vrihadukthn, maker of prayers.”®

x. 101, 2. Mandra kyipwdhoas dhiyah a tonndhead ndvam aritra-
paraniin krigndhvam |

** Make pleasant (hymns), prepare prayers, make a ship propelled by
oars."

It is possible that in many of these passages the verb fri may have
merely the signification which the word make has in English when we
speak of “ making supplications,” ete., in which case it of course means
to offer up, rather than to compose. But this cannot be the case in such
passages as R.V. iv. 16, 20 (p. 233), where the rishi gpeaks of making

1 Compare piskays mantralyits mantshinal in Taittirfyn Brihmana, ii. 8, 8, 5;
and B.V.ix. 114, 2 : Riske mantro-kritimn mmﬂfﬁwmﬂm divah | somain
mamaaya rijanein yo faive virndhim patdh | Rishi Easyupa, augmenting thy words
::mht::wﬁunf:hannfhmn,mmmﬂingﬂmp, who was born the loed

ju .

U Prof. Huug thinks the word drahma-krit bere refers to biymns, and mentions
other pussages in which it cocurs: ses p, 12 of the Dissertation above referred to,
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the hymn as the Bhrigus made a chariot.” And such an interpretation
would be altogether inadmissible in the case of the texts which I next
proceed to cite.

IT. Passages in which the word faksh, ** to fashion, or fabricate,” is
applied to the composition of the hymns.

i. 62, 13. Sanayate Gotamah Indra navyam atakshad brakma hariye-
jandya ityadi |

¢ Nodhas, descendant of Gotama, fashioned this new hymn for [thee],
Indra, who art of old, and who yokest thy steeds,” ete.

i. 130, 6. Tmdi t¢ vdchaim vasuyantah dyave ratham na dhiral sva-
piah atakshishud smniya foam atakshishub |

#t Desiring wealth, men have fashioned for thee this hymn, as a =kil-
ful workman [fabricates] a ear; and thus they have disposed (lit.
fashioned) thee to (confer) happiness.”

i, 171, 2. Esha vah stomo Marulo namascdn hrida fashfo manasd
dhayy devih |

¢ This reverential hymn, o divine Maruts, fushioned by the heart,
has been presented [or, made] by the mind. [According to Siyana, the
last words mean, ‘let it be received by you with a favourable mind"]."

ii. 19, 8. Evd te Grifsamaddh fira manma arasyaro na cayundni
takshub |

¢ Thus, o hero, have the Gritsamadas, desiring succour, Sashioned
for thee a hymn, as men make works.” (Siyana explains vayuna by
i md_“}

ii. 85, 2. Tmaih su asmai Aridah & sutashtam mantram vochema kuvid
asya vedat |

“TLot us address to him this well-fashioned hymn proceeding from
the heart; will he not be aware of it?"”

v. 2, 11, Elai te stomai tuvi-jata vipro rothai na dhirah svapdh
ataksham | <

1, o sage, have fabricated this hymn for thee, o powerful [deity ],
as a skilful workman fashions a car.”

v. 29, 15. Indra brahma krivamind jushasea ya te davishtha navyd
akarma | vastreca bhadra subpitd vasiyuh rothai na dhirah scapdh
ataksham |

1 Beo also v. 29, 15, and x. 39, 14, which will be quoted a little further on; and
in which the verbs Ari and faksh are both employed.
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* O mighty Indra, regard with favour the prayers which are mads,
the new [prayers] which we have made for thee, Desirous of wealth,
I have fabricated them like beautiful well-fashioned garments, as a
skilful workman [constructs] a car.” (Compare R.V. iii. 30, 2; above,
p- 226.)

v. 73, 10. Tma brakmani vardhana Aévibhyam santu $antama | yi
takshama rathin iva avochama brikad namal |

“ May these magnifying prayers which we have Sashioned, like cars,
be pleasing to the Aévins: we have uttered great adoration.”

vi. 32, 1 (=8.V. i. 322). Apareya purnbamdni asmai mahe virdya
lavase turdya | virapéine, vajrine dantamdni vachdsmsi_dsa® sthavirdya
taksham |

“To this great hero, vigorous, energetie, the adorable, unshaken
thunderer, I have with my mouth fabricated copious and pleasing
prayers, which have never before existed.”

vi. 16, 47. A te Agne picka havir hrida tashtam Wharamasi |

*In this verse, Agni, we bring to thee an oblation Jabricated by the
heart.” (Comp. R.YV. iii. 30, 1, in p. 226.)

vii. 7, 6. Ete dyumnebhir viseam atiranta mantram ye vd aram naryah
atakshan |

*These manly (Vasishthas), who have skilfully fabricated the hymn,
have by their energy accomplished all things (3).”

vii. 64, 4. Yo vdil garttam manasd takshad elam arddhcaim dhitis
krinavad dharayach cha | :

“Muy he who with his mind fashioned for you (Mitra and Varuga)
this car, make and sustain the lofty hymn,” (The same expression
firddhed dhitih occurs in R.V. i. 119, 2))

viii. 6, 33. Uta brakmanya vayam tubhyam pracridiha vajrive viprah
afakshma jivase |

0 mighty thunderer, we, who are sage, havg fabricated pravers for
thee, that we may live.”

x. 39, 14. Etar vam stomam Afvindo akarma atabshama Blyigavo na
ratham | ni ampikehdma yoshandin na maryye nilyam na stnum tanayah
dadhanah |

“This hymn, Aévins, we have made for you; we have Sabricated it

™ On the serise of dsdi see Prof. Miller's article in the Journal of Toy. As. Boe. for
1867, p. 2321 ; and Bihtlingk and Roth's Lexicon, s.p,
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as the Bhrigus [constructed] a car; we have decorated it, as a bride for
her husband, continuing the series [of our praises] like an unbroken
line of descendants.” (See iv. 16, 20, above, p. 233.)

(The following is Siyapa’s comment on this passage, for a copy of
which I am indebted to Professor Miiller : He Afvinau edih yuvayor etain
yathoktaim stomai stofram akarma akurma | Tad ctad aka | Bhrigave na
Bhrigavah iva ratham atakshdma vayaih stolram samakritavantal | karma-
yogad Ribhavo Bhrigacah wchyante | athavd rathakdarah Bhrigavah |
kincha vayai nityai safvatam tanayai yagadinaim karmandim tanitdram
silnum na aurasam putram iva stotram dadhdnah dhdrayanto martye ma-
nushye nyampikshama yueayoh stutim nitardin safskritacantal | & A dvins,
we have made this preceding hymn or praise of you. He means to say
this. Like the Bhrigus, we have made a car, we have carefully con-
structed s hymn. The Ribhus are, in this passage, .. .. styled Bhri-
gus ; or Bhrigus are chariot-makers. Morcover, maintaining praise as
a constant perpetuator (like a legitimate son) of sacrifice and other rites,
we have polished, i.e. carefully composed a celebration of you among
men [?].” In this comment the word yoshana is left unexplained. In
verse 12 of this hymn the Aévins are supplicated to come in a car
fleeter than thought, constructed for them by the Riblhus—a tena ydtam
manaso javiyasa ratham yam vam Ribhavad chakrur Advind | .)

x. 80, 7. Agnaye brahma Ribhavas tatakshub |

¢ The Ribhus [or the wise] fubricated o hymn for Agni.

TIL. T next quote some texts in which the hymns are spoken of as
being generated by the rishis, (Comp. R.V. vii. 93, 1, in p. 228.)

iii. 2, 1. Vaisranaraya dhishandm pitdvyidhe ghyitad na patam Agnaye
Jandmaai |

“We generate a hymn, like pure butter, for Agni Vaidvinara, who
promotes our sacred rites.”

vii. 15, 4. Navam nu_stomam Agnaye divah fyendya jijanam | cascah
hurvid vandty nah |

I have generated & now hymn to Agni, the falcon of the sky; will
he not bestow on us wealth in abundance ? "'

vii. 22, 9. ¥e cha parve pishayo ye cha nitnah Indra brakmdni jana-
yanta viprah |

¢ Indra, the wise rishis, both ancient and modern, have generaled

_ prayers.” .
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vii. 26, 1. Na somah Indram asuio mamdda na abrahmane maghavanai
sutdsal | tasmai wkthain janays yaj jujoshad wrivad maviyah érinavad
yatha nak |

“The soma exhilarates not Indra unless it be poured out; nor do
libations [gratify ] Maghavan when offered without a prayer. To him I
generate a hymn such as may please him, that, after the manner of men,
he may hear our new [production].”

L2 4 Iy AR Suvriktim Indrdya brahma janayanta viprah |

“The sages generated an efficacious production and a prayer for
Indra."

vil. 94, 1, 2 (=8.V. ii. 266). Jyahm vdm asyo mmmm-} Indrdgni
piireya-stutir abhrad epishtir fva ajand | sriantam jaritur havem dtyadi |

‘' This excellent praise has been gensrafed for you, Indra and Agni,
from the soul of this [your worshipper], like rain from a cloud. Hear
the invocation of your encomiast.” (Benfey thinks manman, * spirit,”
is to be understood of Soma, whose hymn, i.e. the sound of his drop-
ping, resembles the falling of rain. The scholiast of the 8.V. makes
manman = slolri, “ worshipper™.)

viii. 43, 2. Asmai ts pratikaryats Jatavedo vicharshane Agne jandmi
suahfulim |

“ Wise Agni Jatavedas, I generafe o hymn for thee, who receivest it
with favour."”

viil. 77, 4. A tvd ayam arkah ataye vavaritati yam Gotamah ajfjanan |

“This hymn which the Gotamas have gemeraled, incites thes to
suecour us.”

viii. 84, 4, 5. Srudhi havahi  Tiradehyah Indra yos fed saparyati
suriryasya gomato rayah piardhi mahin asi | Indra yas te naviyasisi
giram mandram ajijanat chikitvin-manasa dhiyam pratnam pitasya
pipyushim |

‘¢ Hear, Indra, the invocation of Tiradehi, thy worshipper ; replenish
him with wealth in strong men and in cattle, for thou art great. Indra
(do this for him ] who has generated for thee the mewesst exhilarating
hymn, springing from an intelligent mind, an ancfené mental pmdnut,
full of sacred truth.”

(These verses occur also in the Sima-veda ii. 233, 234, and are
translated by Professor Benfey, at pp. 230 and 250 of his edition.

The hymn referred to in this passage is apparently designated as both
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new and old. How ecan it be both? It may have been an old hymn
re-written and embellished; ancient in substance, though new in ex-
pression.” Compare Bt. John's Gospel, xiii. 34, and the First Epistle
of 8t. John, ii. 7, 8, and iii. 11.)

I 78,2 e madhor dharabhir janayanto arkam ¢ priyam Indra-
sya tanvam aviepidhan |

' Generating the hymn, they have augmented the beloved body of
Indra with the honied streams.”

ix. 95, 1 (=8.V.i. 530). .... alo malir janayata seadhabhik |

" “Wherefore generate hymns with the oblations.” (Professor Benfey
mokes janaysfa the 3rd person singular of the imperfect middle, and
applies it to Soma.)

x. 7, 2. Imah Agne matayas tubhyain jatad gobhir asvair abhi grinanti
radhab |

**These hymns, Agni, generaled for thee, celebrate thy bounty in
cows and horses.”

x. 23, 5, 6, 7. Yo vachd vivdche wmridhravdchah purd sahasrd adiva
Jaghdna | Tat tad id asys pawdeyas grinimasi pitd iva yas tavishbh vd-
epidhe davah | 6. Stomaim te Indra Fimadah ajijanann apireyam puruia-
mam suddnave | Vidma i asya bhojonam inasya yad G pasui na gopah
kardmahe | 7. Ma kir nah end sakhyd eiyaushus tava cha Indra Vimadasya
cha risheh | Fidma M to pramatim deva jami-vad asme te saniu sakhyd
vdn |

5. Who (Indra) with his voice slew many thousands of the wicked
uttering confused and hostile eries. 'We land his several acts of valour,
who, like a father, grew in vigour and strength. 6. For thee, o Indra,
who art bountiful, the Vimadas have generafed a copious hymn, which
never before existed (aparcya); for we know that it is gratifying to this
mighty god, when wo attract him hither ns a cowherd drives his
eattle. 7, Indra, may that friendship of ours never be dissolved, which
exists between thee and the rishi Vimada: for we know thy wisdom,
o god ; may thy friendship be favourable to us, like that of a kinsman.”

x. 67, 1. Tmam dhiyam sapla-firshaim pitd nah pitaprajatam brikatim
avindat | turiyai scif janayad vibeajanyo Aydsyah wktham Indriya
fangan |

18 As Prof. Aufrecht oxproses it: “ @ir is opposed to dA’, as form to substance
& new uiterance, but a primordial homage.”
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“Our father hath discovered [or invented] this great, seven-headed
hymn, born of sacred truth; Aydsya, friend of all men, celebrating
Indra, has generated the fourth song of praise.” (In his Lexicon, Roth
gives Ayisya as a proper name; but says it may also be an adjective
with the sense of ““ unwearied.”) 3

x. 91, 14. Kilala-pe soma-prish{dya vedhase hridd matifi janaye ehd-
rum Agnaye |

#With my heart I gemerate o beantiful hymn for Agni, the drinker
of nectar, the soma-sprinkled, the wise.” (See also R.V.i. 109, 1, 2,
which will be quoted below.) .

IV. In the following texts the verbal root i, ““to move, send forth,”
ete., used with or without a preposition, is applied to the utterance or
(it may even mean) the production of hymns.

i. 116, 1. Nasatyabhydm barkir iva pravrinje sfomdn syarmi abhriyd
iva vatah | yiv arbhagdya Fimaddya jayan sendfucd ni ahatul rathena |

“TIn like manner as I spread the sacrifieial grass to the Nisatyas
(Aévins), so do I send forth to them hymns, as the wind [drives] the
clouds; to them (I say), who bore off to the youthful Vimada his bride
in a chariot swift as an arrow.” .

vii. 61, 2. Pra vdf sa Mitra- Parunau pitded vipro manmdni dirgha-
$rud iyartti | Yasya brakmani swkrata avathah @ yat bratva na faradak
prinaithe |

#The devout sage, heard afar off, sends forth his hymns to you, o
Mitra and Varuna. Do you, mighty gods, receive his prayers with
favour, so that for (many) autumns ye may not be satiated with his
fervour.” (See Bihtlingk and Roth's Lexicon, a.r. & + pri.)

viii. 12, 31. Jmdi te Tndra sushputii viprad iyartti dhitibhih | jamim
padd fva pipratim pra adhvare |

' Tn the sacrifice the sage, with praises, sends fordh to theo this hymn,
which is of kin to thee, and, as it were, lupp}iss the places (of others ¥)

viil. 18, 26. .... Ritad dyarmi te dhiyam manoyujom |

., ... From the sacred ceremony I send forth o prayer which will
attract thy heart.”

x. 116, 9. Pra Indragnibhyam sucachasydm syarms sindhie ivasprera-
yafm ndvam arkaih |

“T send forth o [hymn] with beautiful words to Indra and Agni;
with my praises I have, as it were, launched a ship on the sea.”
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(Compare R.V. ii. 42, 1, spoken of Indra in the form of the bird
called Kapinjala, a sort of partridge: Jyarili vdcham ariteva ndvam |
¢t Tt sends forth a voice, as a rower propels a boat.” Bee also B.V. x.
101, 2, quoted above, p. 234.) T

x. 4, 1. Pra ts yakshi pra te syarmi manma bhuro yathd vandyo mo
haveshu | dhanvann iva prapd asi tvam Agne iyakshave pirave praina
rdjan |

T offer thee worship, I send forth to thee a meditation, that thou
mayest be nccessible to adoration in our invocations. For thou, Agni,
ancient king, art like a trough of water in the desert to the man who
longs for thee."

V. In the following passages other verbs are employed to denote the
composition or presentation of hymns :

i. 61. 2. Indraya hridd manasa manishd praindya patye dhiyo marja-
yanta |

#To Indra, the ancient lord, they prepared [or polished] hymns [or
ceremonies| with the heart, mind, and understanding."”

L 61, 4. dsmai id w stomai sainhinoms ratham na tashtd iea dyddi |

“To him (Indra) I send forth s hymn, as a carpenter a car,” ete.

i 94, 1 (= 8.V. i 66). fmai stomai arhate Jatavedase ratham iva
sam mahema manishaya | bhadrd ki nah pramaliv asya samsadi Agne
sakhye md rishama vayain tava |

“TLet us with our intellect comsfruct (or, send forth) this hymn for
the adorable Jatavedas like a car, for his wisdom is favourable to us in
the assembly. Agni, in thy friendship may we pever suffer.” (The
root mah means to honour or worship.® The reader may compare
Benfey's translation.)

There is to be found in the hymns a great multitude of passages in
which the rishi spenks of presenting his hymns and prayers to the
various deities who are the objects of his worship, without directly
claiming for himself tife authorship of those compositions. The natural
inference to be drawn from the expressions which we shall find to be
employed in most of the cases to which I refer, would, I think, be that
the personality of the rishi himself was uppermost in his mind, and
that he was not conscious that the praises which he was uttering to

= See, howover, the yarious reading suggested by Bithlingk and Roth s.v. mah +

sam and ab + sem, . '
a

16
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the gods procesded from any other source than his own unaided facal-
ties. Of this description aro the following texts, which represent a
manner of thinking and speaking very prevalent in the hymns:

i. 60, 5. Tam fvd vayam patim Agne royindm prafamsimo matibhir
Gotamdsah |

“We, the Gotamas, praise with hymns thee, Agni, the lord of riches.”

1. 77, 5. Eoa Agnir Gotamebhir ritdva viprebhir sstosh{a jataveda |

#Thus has the holy Agni Jatavedas been celebrated by the sage
Gotamas.”

i. T8, 5. Avochama Rakigandh Agnaye madhumad vachal | dywmnair
abhi pra nonumal |

“We, the Rahiiganas, have uttered to Agni honied speech; we in-
cessantly laud him with enlogies.”

i 91, 11. Soma girbhis tvd cayah vardhaydamo vacho-vidak [ sumriliko
nah drida |

“ Boma, we who are skilled in speech magnify thee with praises; do
thou enter into us, full of kindness.”

i. 102, 1. Imdin te dhiyam prabhare maho makim . . . .

1 present to thee joyfully this great hymn . . &,

i. 183, 6, dldrishma tamasss pdram asya prati vim stomo Afvindo
adhdysi |

“We have crossed over this darkness; a hymn, o Aévins, hias been
addressed to you.”

iii. 53, 2. Pifur na pufrah sicham d rabhe te Indra svadishthaya gird
fachteah |

* Powerful Indra, I lay hold of thy skirt (ns n son does that of his
father), with a very sweet hymn."

iv. 3, 16. Eta visra vidushe tubbyaii vedho nithani Agne ninyd va-
chafsi | nivachand kavaye kavyani atamsisham matibhir viprah ukthail |

‘*Intelligent Agni, to thee, who knowest, [have I uttered] all these
songs and mysterious words; to thee, who art 4 bard, have I, a sage,
uttered these hymns, these poems, with meditations and praises.”

iv. 32, 12. Advicridianta Golamah Indra tve stoma-vihasah |

“The Gotamas, Indra, bringing hymns to thee, have magnified thee.”

v. 11, 5. Tubhya idam Agne madhumatiamain vachas tubbyam manishd
iyam astu fain hrids | Tvasm girah sindhum iva avanir makir @ prinanti
$avasd cardhayanti cha |

]
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 Agni, may this sweetest of prayers, may this mental production
be pleasant to thy heart. As great rivers fill the ocean, so do the words
of praise fill thee, and augment thee with strength.”

v. 22, 4. Agne chikiddhi asya nab idam vachah sahasya | Taf fed
suSipra dampate stomair vardhanti Airayo girbhik Sumbhanti Atrayah |

# Vigorous Agni, observe these our words; thee, with the beautiful
nose, the lord of the house, the Atris magnify with praises, the Atris
decornte with hymns."”

v. 45, 4. Suktebhir vo vachobhir deva-jushtair Indra nu Agni avase hu-
vadhyai |

“ Lot me invoke you for help, o Indra and Agni, with well-spoken
words, such as are acceptable to the gods.

vi. 38, 3. Tasm vo dhiyd paramayd purdjgm ajaram Indram abhi
aniishi arkaih ilyadi |

“I adore thee, the ancient, imperishable Indra with an excellent
hymn and with praizes.”

vii. 67, 5. Prachkim @ devd Adécind dhiyom me ampidhrdn sdbaye
kritam vasiyuwn |

() divine Aévins, bring to falflment my unwearied prayer which
supplicates wealth."”

vii. 85, 1. Punishe vim orakshasam manichdm somam Tndrdya Faru-
maya juhcal | ghrita-pratikam Ushasaih ne decim ifyadi |

# Offering soma to Indr and Varuna, I prepare for you twain the
sincere hymn, like the goddess Ushas, with glittering face.” ™

viii. 5, 18. dsmakam adya vdm ayam stomo vahishthe antamah | yurd-
bhyatn Bhiatu déring |

& May this hymn of ours approach near to you, to-day, o Asvins, and
be effectual in bearing you hither.”

viii. 8, 8. Kim anye paryisate asmal slomebhir Aévind | putrah Kan-
rasya vdm ﬂ‘:.’il'rgfr&h;r Fatse acivridhat |

# Advins, do others than we sit round you with songs? Vatsa, the
son of Kanva, has magnified you by his hymns.”

viii. 27, 8. A pra yita Maruto Fishno Aévind Pishan makinayd
dhiyd | 11, Jda ki vah wpastutim dd cdmasya bhaklaye ups vo vifva-
vedaso namasyur derikeki |

¥ Compare vi. 8, 1. Fauvdneriyas matir nevyasd fuchih somah iva pavale chirua
mJ “A new and bright hymn i# purified, like beautiful soma, for Agni Vaid-
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8, Come, o Maruts, Vishyu, Aévins, Pishan, at my bymn. 11. For
now, possessors of all riches, now, in order to obtain wealth, have I,
full of reverence, sent forth to yon a hymn,"”

viii. 44, 2. dgne stomain jushasra me vardhasva anens manmand |
prati giktani harya nab | 22. Ula ted dhitayo mama giro varddhantu
vibvahil | Agne sakhyasya bodhi nak | 26. Yuednadh vifpatin kavii vis-
vadam puru-vepasam | Agnim fumbhdami manmabhik |

9, Agni, receive my hymn: grow by this product of my thought :
rejoice in our beautiful words. 22. And may my thoughts and words
always sugment thee; Agni, think of our friendship, 26. With my
mental productions I adorn Agni, the young, the lord of the people,
the sage, the all-devouring, the very restless.”

x. 42, 1. Asid iva suprataram liyam asyan bhishann fva prablara sto-
mam asmai | vdchd vipras taratavacham aryo niramaya jaritah some Indram |

# Like an archer discharging his far-shooting arrow, with zeal pre-
sent the hymn to Indra. Sages, by your song, overcome the song of
the enemny; worshipper, arrest Indra at the somn.”

x. 63, 17. Eva Plateh sinur avicridhad vo vibve Adityah Adite mani-
ahi | tédndso naro amartyena astdvd jano divyo Gayens |

Thus, all ye Adityas, Aditi, and ye ruling powers, has the wise
son of Plati magnified you. The celestial race has been landed by the
immortal Gaya."”

x. 111, 1. Mantshinah prabharadhvam manishdam yathd yatha mata-
yah santi npinam | Indraif satyair @ irayama kritebhih sa bi vire gir-
vanasyur viddnaj |

% Sages, present the prayer, according as are the various thoughts
of men. Let us by our sincere rites stimulate Indra, for he is a hero,
he is wise and loves our songs."

In the following verse, from a hymn in praise of liberality, it is said,
though no doubt only figuratively, that the drue rishi is the prince who
is bountiful to the priesthood. )

x. 107, 6. Tam era rishii tam 4 brakmdpam dher yafnanyafm sama-
gim wkthadasam | sa éukrasya tanvo veda tisro yah prathamo dakshinayd
rarddha |

“He it is whom they eall a rishi, a priest, a pious sacrificer, a
chaunter of prayers, a reciter of hymns; he it is who knows the three
bodies of the brilliant (Agni),—the man who is most prominent in be-
stowing gifts.”

244 THE RISHIS, AND THEIR OPINIONS IN REGARD
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Secr. IV.—Passages of the Rig-veda wn which a supernatural character
is asoribed to the rishis or the hymma.

In the present section I propose to collect the most distinct indi-
cations which I have noticed in the Vedic hymns of any supernatural
attributes attaching, in the opinion of the authors, either to the rishis
themselves, or to their compositions. Wo ghall see in the course of
this enquiry (1) that a certain superhuman character was ascribed by
the later richis, who composed the hymns, to some of their prede-
cessors ; (2) that expressions are occasionally employed by the rishis
which appear to ascribe their compositions to a divine influence gene-
rally ; while there is a still more numerous set of texts in which the
hymns are attributed in various forms of phraseclogy to the agency of
one or more particular and specified deities; and (3) that there is a
considerable number of passages in which a mysterious or magical
power is aseribed to the hymns or metres.

I proceed to furnish specimens of these several classes of quotations.

I. T adduce some passages which ascribe a superhuman character or
supernatural faculties to the earlier rishis® These are the following :

R.V.i. 179, 2. Ye chid hi piirve ritasdpad dsan adkam decebbiv ava-
dann pitani | te ohid avdsur iyddi |

# The pious sages who lived of old, and who conversed about sacred
truths with the gods, led a conjugal life,"” ete.

vii. 76, 4. 7o id devandii sadhamddah dsann ritdvanak kavayah pir-
rydsah | galham jyotih pitare ancavindan satyamanirah ejanayann
wshdsam |

# They were the associates of the gods, those ancient pious sages.
The fathers found out the hidden light; with true hymns they gene-
ruted the down.”

x. 14, 15, Yamdya madhumattamain rdjne havyaim juhotana | idath
namals rishibhyah parvajebhyah purvebhyah pathikridbhyal |

“ Offer to king Yama a most sweet oblation. (Let) this reverence
(be paid) to the rishis born of old, who were the earliest guides.”

= Compare A.Y. X 7, 14, quoted above in p. 3.
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The sixty-second hymn of the tenth Mandala contains the following
passage regarding the Angirases (see above, p. 223):

1. The Angirases.—x. 62, 1, 3. ¥¢ yajnena dakshinayd samakiah In-
drasya sakhyam ampitateam dnaa | tebhyo bhadram Angirase cab astu
prati gribhaita mdnavam sumedhasah | 3. ¥e ritens siryam archayan
divi aprathayan prithivim mdtaram vi ifyadi |

], Blessings be on you, Angirases, who, sanctified by sacrifice and
liberality, attained the friendship of Indra and immortality. Do ye,
o sages, graciously receive the man (who addresses you). 3. Ye who by
sacrifice caused the sun to ascend the sky ; and spread out our mother
earth," ete. :

This is succeeded by the following verses :

x. 62, 4. Ayam Nabhd vadati calyuvo grike deva-puirdh rishayas fat
$rinotana . . . | 5. Firapdsak id pishayas te id gambhira-vepasal | Angi-
rasah sanavas to Agneh pari jafnire |

#This Nibhan addresses you, brlliant beings, within the house.
Hear this, ye rishis, sons of the gods. . . . 5. The Virfipas are rishis,
profound in emotion; they are the sons of Angiras; they have been
born from Agni."” .

(The fifth verse is quoted in the Nirukts, xi. 17. See Roth's illus-
trations of the passage.}®

2. Fasishfha.—A supernatural character is attributed to Vasishtha
also in the following passage (which has been already quoted and
illustrated in Vol. L. pp. 318 ).

vil. 33, 7. Trayah krinvanti dhuvanasys refas tisrah prajah dryad
Jyotir-agrah | trayo gharmdsal wshasasi sachante sarcdn ¢ ddn ant eidur
Fasishthah | 8. Siryasyeca vakshatho jyotir eshdifi samudrasyera mahima
gabkirah | vilasyeva prajavo na anyena stomo Fusish{hah anu etave vah |

B The next verse {which, with the sequel, is quoted in my article # On the relations
of the pricsts to the other classes of Indian society in the VEdio age,” Journ. Roy. As,
Boc. for 1886, p. 276) is us follows: 6. Yo Ayneh pori fafnire Viempie divas pard |
Navageo nu Dasageo Angirastamal sachi deveshu masihate |  The Virfipas who were
produced from Agni, from Drynns,—the Navagva, the Dasagva, who is a most ominent
Angiras, lavishes gifts along with the gods."” Here the Viripas would seem rather
to be princes than rishis: and the same is the case in the following passage also :
iii. 53, 6. Jme bhaofih Angiraso Viripil divas putriso asurcaya virah | FVidvimitraya
dadato maghini sahasrasive pra tiranta Gyuh | ¥ These liberal Viclipas of the raee of
Angiras, heroio sons of the divine Dyaus (the sky), bestowing gifts on Visvimitra at
thoaou;‘;nuny with o thousand libations, have brolonged their lives.” (See Vol I.
P 341

.
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9. Te id ninyam hridayasya praketaih sahasra-valiam abhi sancharanti |
yamena tatam paridhin cayantah apsarasal wpa sedur Vasishthad | 10.
Vidyuto jyotih parisanjibanam Mitrd-Farund yad apedyatam fed | tal te
Janma uta ekam Vasishtha Agastyo yat tva vifad djebhira | 11. Uldsi
Maitravaruno Vasishtha Urvadyiah brakman manaso 'dhi jatak | drapsasi
akannam brakmand daivyena vidve devah pushlare ted adadanta | 12. Sa
praketah wbhayasya pravidvan sahasra-dinah wta vd saddnal | yamena
tatam paridhin vayishyan apsarasah pari jajne Fasishthah | 13. Saire ha
Jatae ishita namodbhik kumbhe retah sisichituh saminam | tafo ha Manad
udiyaya madhyat tato jitam pishim ahur Vasishtham |

7. Three [ gods] create the fecundating prineiple in (all) existences ;
[there exist] three excellent productions of which light is the first:
three fires attend upon the dawn : all these the Vasishthas know. 8.
The splendour of these [sages] is like the full glory of the sun; their
grandeur is profound as that of the ocean; like the swiftness of the
wind, your hymns, o Vasishthas, cannot be followed by any other
bard. 9. Through the intuitions of their hearts they seek out the
mystery with a thousand branches. Weaving the envelopment ex-
tended by Yama [Agni ? see R.V. i. 66, 4] the Vasishthas sat near the
Apsaras. 10. When Mitra and Varuna saw thee quitting the gleam of
the lightning, that was thy birth, Vasishtha, and [thou hadst] one
[other], when Agastya brought thee to the people. 11. And, Vasish-
tha, thou art the son of Mitra and Varuna, born, o priest, from the
mind of Urvadi; all the gods placed thee—the drop fallen throngh
divine contemplation—in the vessel. 12. He the wise, knowing both
[worlds ?], with a thousand gifts, or with gifts, Vasishtha, being about
to weave the envelopment extended by Yama, was produced from the
Apsaras. 13. Born at the sacrifice, and impelled by adorations, they
[Mitra and Varuna] let the same equal procreative energy fall into the
jar; from the midst of this Mina (Agastya) issued forth; from this
men say the rishi Vasishtha was produced.”

Two of these verses are quoted in the Nirukta, verse 8, in xi. 20,
and verse 11,in v. 14. See also Prof. Roth's Tllustrations of that
work, p. 64, where he states his opinion that the foreguing verses
which describe the miraculous birth of Vasishtha in the style of the
epic mythology, are a later addition to an older hymn. See the note
in p. 321 of the First Volume of this work.
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The two following passages also have reference to knowledge super-
naturally eommunicated, or favours divinely conferred on Vasishtha.
See Vol. I. . 825 f.

vil. 87, 4. Urdeha me Faruno medhirdya irih sapla ndma ﬂ"inyﬂ
bibhartti | videdn pdﬂ;rn guhyd na vochad yugdys viprak wpardys
$ikshan |

® Varuna said to me, the intelligent, ®the cow has thrice seven
names.” The wise [god], though he knows them, has not declared the
mysteries of the word, which he desires to reveal to a later gencration."

vil. 88, 4. Fawidhthaim ha Faruno naei & adhad pishis chakara svapah
mahobhih | stotaram viprah sudinatve ahkndim yad nw dydvas tatanan yad
ushasal |

* Varupa took Vasishtha into the boat; by his mighty acts, working
gkilfully he (Varupa) has made him a rishi; the wise (god) has made
him to utter praises in an anspicions time, that his days and dawns
may be prolonged.” (See Vol. I. p. 3251.; and compare R.V. x. 101,
2, and x. 1186, 9, in pp. 234 and 240, sbove.)

3. Fisvamitra—In onme or more:of the texts which I shall next
produce, a superhuman character is ascribed to Vidviimitra, if not to
the Kudikas,

iii. 29, 15. Amitrdyudho marulam iva prayih prathamajah brahmano
cifeam id vidub | dyumnaved brokma Hubitdsah erire ekah eko dame
Agnish samidhirs |

“ Combating their foes, like hosts of Maruts, (the sages) the first-
born of prayer are masters of all knowlege ; the Kudikas have uttered
an enthusiastic prayer; each of them has kindled Agni in his house.”
(See Vol. L. p. 847.)

iii. 43, 5. Kuvid mé gopam karase janasya kwvid rdjinam Maghavann
rijishan | kueid md pishim papividuan swlasys kuvid me vascah ampi-
tasya Sikshah | "

* Dost thon not make me a shepherd of the people ? dost thou not
make me a king, o impetuous Maghavan? dost thou not make me a
rishi, a drinker of the soma? wilt thou not bestow upen me imperish-
able wealth 2" (See Vol. L. p. 844.)

iii. 53, 9. Makan rishir decajah devajitak astablinat sindhum arnacam
nrichakshah | Fifvamitro yod avahat Eddm apriyayate Kudikebhir
Indraj !
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“The great rishi (Viévimitra), leader of men, god-born, god-im-
pelled, stemmed the watery current. When Viéviimitra conducted
Sudis, Indra was propitiated through the Kufikes.” (See Vol. L
pp- 342. Indra himself is called a Kaudike in R.V. i 10, 11. See
Vol. I. p. 347.)

According to ix. 87, 8, of which Udanas is the traditional rishi,
certain mysterious knowledge is said to have been possessed by that
personage:

Rishir viprah pura-eta janandm ribhur dhirah Ubana kavyens | sa
chid viceda nikitam yad dsdm apichyain guhyam nima gondm |

“ A vise rishi, o leader of men, skilful, and prudent, is Usanas,
through his insight s a seer; he has known the hidden mysterious
name applied to these cows."”

Again in ix. 97, 7, it is said: Pra kavyam Ufaneva brucdno devo
decandim janima vivakii |

# Uttering, like Udanas, the wisdom of a sage, the god (Soma) de-
clares the births of the gods.”

In o hymn of the tenth Mandala, the rishis are spoken of as
“gpcing” the objects of their contemplation in a way which seems to
imply a supernatural insight (see above, pp. 116, 118, 125 ff.); in this
hymn, x. 72, 1, 2, it is said :

Devands nu vayain jana pravochama vipanyayd | wktheshu fasyamd-
neshu yah padyad uttare yuge | Brahmapaspativ otd sai karmdrak iva
adhamat | devandm pircye yuge asatah sad gjiyata |

Lot us, from the love of praise, celebrate in recited hymns the
births of the gods,—any one of us who in this later age may aee
them. Brahmapaspati has kindled these births, as a blacksmith [blows
o flame] : in the carliest age of the gods, the existent sprang from the
non-existent.” *  (See Vol. I. p. 46.)

Another not less deciled instance of this use of the verb fo s, in
the sense of supernatural insight, may be found in the verse of the
Vilakhilya already quoted in Vol. II. p. 220, which will be cited
below. See also x. 130, 6, which will be quoted further on.

The next two passages speak of the radiance of the rishis.

viii. 3, 8 (==8.V.i. 250, and Vaj. 8. 33, 81). fmah u fvd purdvas

34 The first of these verses is translated by Prof. Beufey in his Glosary to the
Bhma-veda, p. 154, o
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giro vardhantu yah mama | pavaks-rarnah $uchayo vipaschitah abhi sto-
mair anishata |

*Lord of abundant wealth, may these prayers of mine magnify thee !
Pure sages of radiant appearance have celebrated thee with hymns.”

viii. 6, 10. Aham id &' pituk pari medham ritasya jagrabla | aham
sdryah iva ajani |

“I have nequired knowledge of the ceremonial from [my] father;
I have become like the sun.” (Is Indra the father here referred to?)

The following texts, which ecour in the last book of the Rig-veda,
speak of fapas (“fervour” or *austerity ") being practised by the
rishis much in the same way as the later epie literature does. This use
of the word is not known in the earlier books of the R.V. (Sce Boeht-
lingk and Roth’s Lexicon, under the word fapas.)

x. 109, 4. Devah elasyam avadania pirve sapta rishayas tapase ye
nisheduf |

“The ancient gods spoke of her, the seven rishis who sat down for
austere-fervour.” (See my article * On the priests of the Vedic age
in the Journ. Roy. As. Boe. for 1866, p. 230.)

x. 154, 2. Tapasd ye anddhrifyds tapasd ye svar yayuh | tapo ye cha-
kyirs mahas tasis ehid eca api gachehatat | 5. Sahasra-nithah kavayo ye
gopayanti siryam pishims tapaseato Yama tapojan api gachhatat |

“ Let him (the deceased) go to those who through austere-fervour
are invincible, who by austere-fervour have gone to heaven, who have
performed great austerity. 5. Let him go, Yama, to the sages of a
thousand songs who guard the sun (see Wilson, Vish. Pur. vol. ii.
pp. 284 fL.), to the devout rishis, born from fervour.” (See my article
“On Yama " in the Journ. Roy. As. Soe.)

x. 190, 1. Ritar cha satyam cha abhiddhat tapaso adhyajayata | tato
ratrl ajayata tafali samudrad arnaval |

“Right and truth sprang from kindled apsterity; thence sprang
night, thence the watery ocean.”

In x. 167, 1, it is even said that Indra atteined heaven by austerity :

Toain tapah paritapya ajayah svah |

“ By performing austerity thon didst conquer heaven,”

In some places the gods are said to possess in the most eminent
degree the qualities of rishis, or kavis. This may possibly imply, e con-
eerso, that the rishis were conscious of a certain affinity with the divine
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nature, and conceived themselves to participate in some degree in the
superior wisdom and knowledge of the deities.

R.V. i. 81, 1. Tvam Agne prathamo Angirah rishir devo devanam abha-
vah Sivah sakha ityadi | 2. Tram Agne prathamo Angirastamal kavir
devindm paribhishasi oratam |

], Thou, Agni, the earliest rishi Augiras, a god, hast been the an-
spicious friend of the gods. . . .. 2, Thou, Agni, the carlicst and most
Angiras-like sage, administerest the ceremonial of the gods.”

i. 66, 2. . . . Rishir na stublod vikshu prafastah ityadi |

¢ Like a rishi, who praises [the gods], he (Agni) is famous among
the people,” ete.

iii. 21, 8. . . . Rishih Sreshthah samidhyase yajnasya pra avitd bhava |

“Thou, Agni, the most eminent rishi, art kindled; be the protector
of the sacrifice.”

v. 29, 1. . . . Archanti tea marutah pita-dakshas toam esham rishir
Indra an ditrad |

t The Maruts, endowed with pure dispositions, worship thee; thou,
Indra, art their wise rishi.” (Siyana, however, here renders rishi by
drashfa, * beholder.”)

vi. 14, 2. Agnir id b prachetah Agnir vedhastamah rishih |

¢ Agni is wise; Agni is o most sage rishi.”

viii. 6, 41. Riskir hi pirvaja asi ekah Tanah ojasd | Indra chosh-
kyase vas |

“Thon art an anciently-born rishi, who alone rulest by thy might;
Indrn thou lavishest riches.”

viii. 16, 7. Indro brakmd Indrah rishir Tndrah puru puru-hifah |
mahdan makibhih fachibhih |

“ Indra is a priest, Indra is a rishi, Indra is much invoked ; he is
great through his great powers.”

ix. 96, 18 (= 8.V.ii. §26). Rishi-mand yak righi-krit svarshih safias-
ranithad padarih kacindm |

“Soma, rishi-minded, rishi-maker, bestower of good, master of a thou-
gand songs, the leader of sages," ete.

ix. 107, 7. . . . Rishir vipro vichakshanah | tvai kavir ablavo deva-
eltamakh ityddi |

“ A pishi, a sage, intelligent, thou (Soma) wast a poet, most agreeable
to the gods,” ete. s
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x. 27, 22. . . . Indrdya suncad rishaye cha §ikshat |
- Let [men] present libations to Indra, and offerings to the rishi.”

x. 112. 9. Ny shu sida ganapate ganeshu tvam dhur cipratomam kavi-
nim | na pite trat kriyate kinchana dre maham arkam Maghavané chitram
areha |

* Bit, lord of multitudes, among our multitudes; they call thee the
greatest of sages [or poets]; nothing is done without, or apart from,
thee ; sing, Maghavan, a great and beautifal hymn.”

x. 115, &. Agnih kapvatamah kanva-sakhd ityadi |

! Agni is the greatest of the Kanvas, the friend of Kapva,” eto.

IT. The Vedic rishis, as we have seen, expected to receive from their
gods every variety of temporal blessings, strength, long life, offspring,
riches, cattle, rain, food, and victory, and they also looked for forgiveness
of their offences, and sometimes for exaltation to paradise, to the same
benefactors. Hence it would be nothing more than we might have an-
ticipated, if we should further find them asking their different deities to
enlighten their minds, to direct their ceremonies, to stimulate their devo-
tion, to augment their powers of poetical expression, and to inspire them
with religious fervour for the composition of their hymns. I think the
following passages will justify this expectation by showing that the rishis
(though, as we have scen, they frequently speak of the hymns as their
own work) did also sometimes entertain the idea that their prayers,
praises, and ceremonies generally, were supernaturally suggested and
directed. One of the modes (if not the most important) in which this
idea is expressed is, as wo shall discover, the personification of speech
under different appellations. The following are the passages to which
I refer : they are—

First, such as refer to the gods generally:

R.V. 1. 37, 4. Pra vah fardhaya ghyisheaye tvesha-dywmmaya éushmine |
brakma decattai gdyata |

#To your vigorous, overpowering, nnm:gehn, host [of Hmts] sing
the god-gicen prayer.”

8.V. 1. 299. Tvashta no daieyai vachah Parjanmyo Brakmanaspatik |
putrair bhratpibhir Aditir nu patu no dushtaram tramanadm vachah |

“ May Tvashtri, Parjanyn, and Brahmapaspati [prosper] our divine
utterance : may Aditi with her [] sons and brothers prosper our in-
vineible and protective utterance.” *
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In the next passage, the hymn or prayer is spoken of as inconeeivable.

R.V. i. 152, 5. Ackittam brakma jujushur yurdnah vtyadi |

“The youths received with joy the incomprehensible prayer,” ete.

In R.V. x. 20, 10, Vimada, a rishi, is connected with the immortals :

Agne Fimado mantshim arjondpad amyitebhih sajoshah giral dvakshat
sumatir iydnah ftyadi |

“( Agni, son of strength, Vimada, united with the immortals,
hastening, has brought to thee a product of thought, and beautiful
hj'mns."

In the two following texts the gods are said to have generated the
hymn or prayer:

x. 61, 7. . . . Svadhyo ajanayan brakma decah Vastoshpatiih vratapaim
niratakshan |

¢ The thoughtful gods generafed prayer: they fashioned Vastoshpati
the protector of sacred rites.”

x. 88, B. Sukts-vakam prathamam ad id Agnim ad id havir ajona-
yanta devah | sa eshai yajno abhaval tanapih tam dyaur veda fam pri-
thivi tam dpah |

“The gods first generafed the hymn, then Agni, then the oblation.
He was their sacrifice, the protector of their life, Him the Sky, the
Earth, and the Waters know.”

In the latter of the two following verses, Fiich (speech) is said to be
divine, and to have been generated by the gods. Though speech is here
spoken of generally, and nothing is said of the hymns, still these may
have already come to be connected with her in the minds of the Vedic
bards, as they were afterwards regarded as her most solemn and im-
portant expression.

R.V. viii. 89, 10. ¥ad vdg vadanli avichetandni rashfri decdnaim nisha-
stida mandrd | chatasrah arjam duduhe paydimsi kva seid asydk paramaik
jagama | 11. Dectin vicham ajanayanta devds tasm visraripil pafavo
vadanti | #d no mandrd isham wrjoi duhand dhenur vdg asman wpa
sushfuta a efu |

“ When Vich, speaking unintelligible things, queen of the gods, sat
down, melodious, she milked forth sustenance and waters towards the
four quarters: whither has her highest clement departed? The gods
generated the divine Viich; animals of all kinds utter her; may this
melodious cow Vich, who yields vs nourishment and sustenance,—ap-
proach us, when we celebrate her praises.
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The last verse (as well as R.V. viii. 90, 16, which will be quoted
below), derives some illustration from the following passage of the
Brihad Aranyaka Upanishad, p. 982 (p. 251 English transl.), in which
also Viich is designated as a cow :

Fiichai dhenum wpasita | tasyas chalvarah stanih svaha-kiro vashat-
kdro hanta-kdrah svadha-kirah | tasydd dvauw stanaw devdh upafivanti
seihi-kiram cha vashap-kirain cha hanta-karam manushydh svadhd-kdaram
pitarah | tasyah pranah rishablo mane vatsah |

“ Let a man worship the cow Viich. She has four udders, the for-
muls seahd, vashal, hanta, and svadhi. The gods live upon her two
udders, srdhd and rashaf; men upon Aanta; and the fathers upon
svadhid. Breath is her bull ; the mind, her calf.”

The two verses, R.V. viii. 89, 10, and 11, occur in the Nirukta, xi.
28, 29. Roth (in his Illustrations of that work), p. 152, says the un-
intelligible utterance of Vich in verse 10, means thunder. Whether
this be the case, or not, the word appears to have a more general signi-
fication in the next verse, and to refer to speech in general, personified
a8 a divine being. The speech which all the animals utter cannot of
course be thunder.

In some of the preceding verses of this hymn there is a curions refer-
ence made to some sceptical doubts regarding the existence of Indra;
which I quote here, though unconnected with the present subject.

R.Y. wiii. 89, 3, 4. Pro su slomam bharata cajayantam Indrdya sat-
yadi yidi salyam asti | na Indro asti (60 nemah w tvah dha kel Im da-
darfa kam abli stavima | Ayam asmi faritah pafya mad iha vised jatani
abli asmi mahnd | ritasya md pradife varddbayanti ddardire bhuvand
dardarimi |

% Present to Indra a hymn soliciting food, a true [hymn] if he truly
exists. ‘Indra does not exist,’ says some one: ‘who has seen him?
whom shall we praise ?* ‘I am here, worshipper' [answers Indra] ;
‘behold me, I surpass all creatures in greatifess; the directors of the
eacrifice augment me; crushing, I destroy the worlds.'”

Becond : the next set of passages which I shall bring forward either
refer to Barasvati, Vich, ete. (various names of the goddess of speech,
or different personifications of speech, or of prayer), or at least speak
of prayer as divine.

R.V. i. 8, 11, 12, Chodayitri sinpitinam chotanti sumatinam | yaj-
nam dadhe Sarasvati | . . . . dhiyo vided virdjaii |
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% Sarasvati, who furthers our hymns, and who is cognizant of our
prayers, has sustuined our sacrifice. . . . . She enlightens all intelleots.”

i. 22, 10. A gnih Agne iha avase Hotrim yavishtha Bharatim | Vari-
trim Dhishapdin vaha |

% PBring here, youthful Agni, to our help, the wives [of the gods],
Hotrd, Bhirati, Variitri, and Dhishapa."”

(Paratri, *the eligible,” may be merely an epithet of Dhishapa
which, according to Siyans, at least, is = vdg-decT, * the goddess of

b
.anal, ;1. Ilam akpinvan manushasya fasantm ityadi |

“The gods made I}ii to be the instructress of men.” (See Professor
Wilson's note on this passage, p. 82 of his translation of the R.V. vol.i.)

ii. 8, 8. Sarascafi sddhayantl dhiyam nak 1ld devt Bhirafl vifvatart-
tih | Tisro devid ivadhayd barkir edam achhidram panta faragai mi-
shadya |

“ May Sarasvati, perfecting our hymn, may the divine I]i, and the
all-pervading Bhirati; may these three goddesses, seated on the place
of sacrifice, preserve by their power the sacrificial grass uninjured."”
(8ee Prof. Miiller's translation of part of the verse in the Journ. Roy.
As. Soe. for 1867, vol. iii. p. 224.)

I I8, 8. s Yivad the brahmand candamanal imam dhiyam data-
seydya devim |

“ Worshipping thee with a prayer according to the best of my power,
in this divine hymn, to obtain unbounded wealth.”

iv. 43, 1. Ka w éraral katamo yajniydndi canddru devah katamo
jushdte | kasya imaim devim ampiteshu preshtham hridi éreshyama sush-
futish subavydim |

“Who will hear us? which of all the objects of adoration? which
of all the gods will be gratified by our praises? In the heart of whom
among the immortals can we lodge this our divine and dearest hymn
of praise and invocationd

vil, 84, 1. Pra fukrd elu devi manishd asmat sutashfo ratho na vl |

“May prayer, brilliant and divine, proceed from us, like a well-
fabricated chariot drawn by steeds.”

vii. 34, 9. A vo devisi dhiyam®™ dadidheam pra vo devalrd vdchaim
kripudhvam |

= Compare the sume phrase dhiyam devim in A.V. iii. 15, 3, and dairyd richd in
AV, viil. 1, 3. .
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# Receive towards you the divine hymn ; proclaim the song for your-
selves among the gods."”

viii. 27, 13. Devaii devaih huvema vijasdfaye grinanto deryd dhiya |

¢ Let us invoke each of the gods to bestow riches, praising them with
a divine hymn."” -

viiil. 90, 16. Facho-vidaim vdcham udirayaniim videabhir dhibhir upa-
tishthamanam | deciin devebhyak pari eywshiim gam a ma arriklta marttyo
dabhrachetah |

i Let not any mortal of little intelligence do violence to the cow, the
divine Vich, who is ekilled in praise, who utters her voice aloud, who
arrives with all the hymns, and who has come from the gods.”

ix. 33, 5. Abki brakmir anishata yaheir rifasya mataro marmrijyants
divak fifum |

¢ The great and sacred mothers of the sacrifice have uttered .praise:
they decorate the child of the sky.”

x. 71, 1. Brihaspate prathamam vicho agraim yat prairata ndmaidhe-
yam dadhandh | yad eshaim éreshthai yad aripram asit pread tad eshain
nihitam guhd dvik | 2. Saktum iva titaund punanto yatra dhirdh manasd
vicham akrata | atra sakhiyah sakhyini janate bhadra esham lakshmir
nihita adki vachi | 8. Yajnena vachah padaviyam dyan tam ancavindann
rishishu pravishtam | tam abhritya vyadadhub purutra tam sspla rebhah
abhi sannavante | 4. Ota teah pasyan na dadarda vacham wta tead frinvan
na Srinoti endm | uto trasmai tanvam visasre jiyeva palye ubalt supdsa) |
5. Uta tvam sakhye sthirapitam dhur nainam hinvanty api vdjineshu |
adhenva charati mayayd esha vdchaim $ubruvdn aphaldm apushpam | 6.
Yas tityaja sachi-vidam sakhdyai na tasya vichi api bhdgo asti | yad i
érinoti alakam drinoti na i praveda sukpitasys panthim |

#1. When, o Brihaspati, men sent forth the first and earliest utter-
ance of Viich (speech), giving a name (to things), then all which was
treasured within them, the most excellent and spotless, was disclosed
through love. 2. Wherever the wise,—cleansing, as it were, meal with
a sieve,—have uttered speech with intelligence, there friends recognize
[their] friendly acts; an auspicious fortune is impressed upon their
speech. 3, Through sacrifice they followed the track of Vich, and
found her entered into the rishis: * taking, they divided her into many
portions: her the seven poets celebrate, ‘4. One man, seeing, sees not

# See the use made by 8'ankaia of this text, above, p. 105.
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Viich ; another, hearing, hears her not; to another she discloses her
form, as an elegantly attired and loving wife displays her person to her
husband. 5. They say that one man has a sure defence in [her] friend-
ship; men cannot overwhelm him even in the conflicts (of discussion);
but that man consorts with an unprofitable delusion who has [only]
heard speech [Vich] which is [to him] without fruit or flower. 6. He
who has abandoned his discerning friend, has no portion in Vich ; what-
ever he hears he hears in vain; he knows not the path of virtue.”

The second, fourth, and fifth verses of this obscure hymn are quoted
in the Nirukta, iv. 10; i. 19, 20; and are explained in Professor Roth's
Tllustrations. Verses 2 and 4 are also quoted and interpreted in the
Mahibhashya ; see pp. 30 and 31 of Dr. Ballantyne's edition. The
verse which is of most importance for my present purpose, is, however,
the third, which speaks of Viich having * entered into the rishis.”” See
the First Volume of this work, pp. 254f The idea of Vich being
divided into many portions will be found again below in R.V. x. 125, 3.

x. 110, 8 (=Vij. 8. 29, 33). A no yajnam Bhdrali tiyam elu Ila
manushvad tha chetayanti | tisro decir barkir @ idam syonaim Sarasvati
seapasah sadantu |

# Let Bhirati come quickly here to our sacrifice, with I]i, who in-
structs us like Manush [or like a man], and with Sarasvati: let these
three goddesses, skilful in rites, sit down upon this beautiful sacrificial
grass."

x. 125, 3. Aham rashtri sangamani vasinddi chikitushi prathama
yajniyandm | tim md decd vyadadhuh purutra bhiaristhatram bhari
dvefayantim | 4. Mayd so annam atti yo vipaSyati yah pramiti ya in
grinoti wktam | amantaco mam te upa- kshiyanti érudhi druta Sraddhivah
{2 vaddmi | 5. Aham eva svayam idam vadami jushtam deveblir uta ma-
nushebhih | yam kamaye taim tam ugrain krinomi tam brakmanad tam
piahin taim sumedham | |

3. I am the queen, the centre of riches, intelligent, the first of the
objects of adoration: the gods have separated me into many portions,
have assigned me many abodes, and made me widely pervading. 4. He
who has insight, he who lives, he who hears [my] sayings, eats food
through me. These men dwell in my vicinity, devoid of understand-
ing. Listen, thon who art learned, I declare to thee what is worthy of
belief. 5. It is even I myself who make known this which is agreeable

17
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both to gods and men. Him whom I love I make terrible, [I make]
him & priest, [1 make] him a rishi, [I make] him intelligent.” ¥

x. 176, 2. Pra devarn devyid dhiya bharata Jatavedasam Aacyd no
vakshad dnushak | .

% By divine prayer bring hither Jitavedas: may he present our ob-
lations in order.”

x. 177, 1. Palangam akiam aserasys mayayd hridd paefyanti manasd
vipafehitah | samudre antad Ravaye wvichakshate marichindm padam
ichhanti cedhasal | 2. Patango vicham manasd bidhartti tam Gandharvo
avadad garbhe antah | tdd dystamdndh svaryam manishdm ritasys pade
kavayo mipdnty |

i1, Bages behold with the heart and mind the Bird illuminated by the
wisdom of the Asura : the wise perceive him in the (aerial) ocean : the
intelligent seck after the abode of his rays. 2. The Bird cherishes
speech with his mind : the Gandharva hath uttered her in the womb:
the bards preserve in the place of sacred rites this shining and celestial
intellect.” (See also x. 189, 3, vak patangdys dhiyate.)

Third : I shall now adduce the passages in which other Vedic deities,
whether singly or in concert, are spoken of as coneerned in the pro-
duction of the hymns:

Aditi—In R.V. viii, 12, 14, Aditi is mentioned as folfilling this
function :

Yad ula svarije Aditih stomam Indrdya jijanat puru-prafastam dtaye
styddi |

# When Aditi generated for the solf-resplendent Indra a hymn abound-
ing in praises, to supplicate succour,” eto.

Agni.—R.V. i. 18, 6, 7.—Sadasaspatim adbhutam priyam Indrasya
kdmyam | sanim medhim aydsisham | yoomdd rite na siddhyali yafmo
vipaichitad chana | sa dhindfm yogam invati |

6. I have resorted, for wisdom, to Sadasaspati (Agni), the wonder-
ful, the dear, the beloved of Indra, the benefloent; (7) without whom

M This passage, which is commonly understood of Viich, occurs also in the Atharva-
veda, iv. 30, 2, but with some various readings, as Geedayantul for Gvesayaniim,
and sraddheyam for fraddhicam, eto. The hymn is translated by Mr. Colebrooke,
Ess. i. 32, or p. 16 of Willisms and Norgate's edition. Professor Whitney, as I learn
from a private communication with which he has favoured me, is of opinion that
there is nothing in the language of the hymn which is specially appropriate to Viich,
0 aa to justify the ascription of it to her nsethe supposed utterer.
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the sacrifice of the wise does not soceeed : he promotes the course of
our hymns."”

iv. §, 3. Sama dvi-barkak maki tigma-bhpiahtih sahasra-retad crishabhas
tuvichman | padait'na gor apagalham vividean Agnir mahyais pra id u
vochad manisham | 6. Idam me Agne kiyate pavaks aminate gurum bha-
raii na manma | Brikad dadhatha dhrishata gabhirain yaheam prishtham
prayasi saptadhitu |

 Agni oeoupying two positions, the fierce-flaming, the infinitely
prolifie, the vigorous, the powerful, who knows the great hymn, mys-
terions as the track of a [missing] cow, has declared to me the know-
ledge [of it]. 6. To me whoam feeble, though innoxious, thou, o Agni,
the luminous, hast given, us a heavy load, this great, profound, and ex-
tensive Prishtha hymn, of seven elements, with efficacious oblations.”

iv. 6, 1. fvam A vidvam abhi asi manma pra vedhasai chit birasi
manishdm |

“ Thou presidest over all thoughts [or prayers]; thou sugmentest the
intelligence of the sage.”

iv. 11, 8. Tvad Agne Ravya ived maniehds dvad wkiba jayante
rddhydni |

“From thee, Agni, are gemerated poetic thoughts; from thee the
produets of the mind ; from thee effective hymns."”

x. 21, 5. Agnir jato Atharvand vidad visvani kivya |

“ Agni, generated by Atharvan, is scquainted with all wisdom.”

DL B Medhakiram vidathasya prasadhanam Agnim dyadi |

“ Agni, the giver of understanding, the acoomplisher of sacrifice.”

x. 4, 5. Yad vo vayam pramindmo vratdni vidushim devad avidusta-
rdsah | Agnis tad viivam dpripdti videdn yebhir devan pitublih kalpa-
yati | Yai pakaird manasi dana-dakshdd na yajnasya manvale mariyd-

sah | Agwis tad hotd kratwedd vijanan yajiahtho decdn ritudo yajali |
 When, o [ye] godg, we, the most unwise among the wise, transgress
the ordinances of your worship, the wise Agni completes them all, at
the stated seasons which he assigns to the gods. When men, devoted
to sacrifice, do not, from their ignorance, rightly comprehend the mode
of worship, Agni, the skilful sscrificer, and most eminent of priests,

knowing the ceremonial, worships the gods at the proper seasons.”

(As rites and hymns were closely united in the practice of the early
Indians, the latter finding their dpplication at the former; if Agni was
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supposed to be the director of the one, viz., the oblations, he might easily
come to be also regarded as aiding in the production of the other—the
hymns. Verse 4 occurs also in the A.V. xix. 59, 1, 2, where, however,
aprindtu is read instead of aprinati, and in place of the words yebhir
devan, ete., at the close of the verse, wo have, somaé cha yo brakmandn
d virefa | “and Soma, who entered into the priests.””)

Brakmanaspati.—R.V. i. 40, 5, 6. Pra ninam Brakmanaspatir man-
tram vadati wkthyam | yasminn Indro Varuno Mitrah Aryama deval
okdsmsi chakrire | Tam id vochema vidatheshu dambhucam mantrah devdh
anehasam dlydadi |

¢ Brahmanaspati (abiding in the worshipper’s mouth, according to
the scholiast) utters the hymn accompanied with praise, in which the
gods, Indra, Varana, Mitra, and Aryaman, have made their abode. Let
us utter, gods, at sacrifices, that spotless hymn, conferring felicity.”
(Roth in his Lexicon considers okas to mean * good pleasure,” ** satis-
faction.” Bee also his Essay on Brahma and the Brihmans, Journal of
the Germ. Or. Soe. i, T4.)

Brihaspati.—R.V. ii. 28, 2. Usrdh ica siryo jyotisha maho vifvesham
if janitd brahmandm asi |

“ Ag the sun by his lustre instantly generates rays, so art thou (Bri-
haspati) the gemerator of all prayers.”

x. 36, 5. A Indro barkih sidatu pincatam Ila Bpikaspatih simabhir
rikvo archafu |

¢ Lot Indra sit upon the sacred grass; let 1)d abound in her gifts;
let the bard Brihasputi offer praise with hymns."

Gandharea.—According to Professor Roth (see under the word in his
Lexicon) the Gandharva is represcoted in the Veda as a deity who
knows and reveals the seerets of heeven, and divine truths in general ;
in proof of which he quotes the following texts :

R.V. x. 189, 5. Filvavasur abhi tad no grynitu dirye Gandharve
rajaso vimanah | Yad v@ gha satyam wis yad na vidma dhiye hinvdne
dhiyah id nah avydh

“ May the celestial Gandharva Vidvivasa, who is the measurer of
the atmosphere, declare to us that which is true, or which we know
not. May he stimulate our hymns, and may he prosper our hymns.

AV.ii. 1,2, Pra tad voched ampitasya vidvan Gandharvo dhima para-

wnrii guhé yal | .
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“May the Gandharvs, who knows the (secret of) immortality, de-
clare to us that supreme and mysterious abode.”

Indra.—R.Y. iii. 54, 17. Mahat tad vah kavayaé charu nima yad ha
devih bhacatha vised Indre | sakhd Ribhubhik purwhita priyebhir imdi
dhiyam sataye takshata nal |

¢ Great, o sage deities, is that cherished distinction of yours, that
yo are all associated with Indra. Do thou, much invoked (Indra), our
friend, with the beloved Ribhus, fabricate (or dispose) this hymn for
our welfare.” (This may merely mean that Indra was asked to give a
favourable issue to the prayer of the worshipper, not to compose his
hymn for him. See Roth's Lexicon, under the word faksh, 3.)

vi. 62, 8. Teain kavid ehodayah arkasatae ityadi |

“Thou (Indra) didst stimulate the poet in the composition of his
hymns,” etc. (Siyana renders arkasitaw, “for the sake of finding
MH‘}

vi. 18, 15, Krishea kritno akpitain yat te asti uktham naviyo jana-
yasva yajmaif |

¢ Energetic (Indra), do what thon hast never yet dome; gewerate o
pew hymn with the sacrifices.”

vi. 34, 1. Saim cha toe jagmur girah Indra pircir of cha tvad yanti
viblivo manishah |

“ Many hymns are congregated in thee, o Indrs, and numerous pro-
ducts of the mind issue from thee.” (This half-verse has been already
quoted in p. 227.)

vi. 47, 10. Indra mrils mahyas jivitum icheha choddya dhiyam ayaso
na dhavam | Yat kincha ahain toaywr idaim vadami taj jushasea kridhi ma
devavantam | ;

# 0 Indra, gladden me, decree life for me, sharpen my intellect like
the edge of an iron instrument. Whatever I, longing for thee, now
utter, do thou accept ; give me divine protection.” (Compare with the
word chodaya the use of the word prachodayat in the Gayatri, R.V. iii.
62, 10, which will be given below.)

vii- 97, 3. Tam u namasd havirbhih sudevam Brahmanaspatii grintshe |
Indrai $loko maki daicyah sishaktu yo brakmage devakpitasya rdja | &.
Tam @ no arkam ampitdya jushfam sme dhdewr ampitasal purijah ityadi |

s 3, T invoke with reveronce and with offerings the beneficent Brah-
manaspati. Let o great and divthe song celebrate Indra, who is king
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of the prayer made By the gods. 5. May these ancient immortals make
this our hymn acceptable to the immortal,” ete.

viil. 13, 7. Prafna-vayf janaya girah srinudhi jaritur havam |

“ As of old, generate hymns; hear the invocation of thy worshipper.”

viii. 52, 4. Sa pratnatha kaci-cridhad Indro vdkasya cakshanih |

“Indra was of old the promoter of the poet, and the angmenter of
the song.”

viii. 78, 6. Yay jiyafha apirvys Maghavan Vritira-hatyaya | lat pri-
thivim aprathayas tad astablnah wla dyam | 7. Tat to yajno ajayata tad
arkah uta haskyitih | tad viscam abhibhiir asi yaj jatasm yach cha janteam |

i When, o unparalleled Maghavan, thou wast born to slay Vrittra,
thou didst then spread out the earth (the broad ome) and sustain the
sky: then thy sacrifice was produced, then the Aywmn, and the haskyiti:
(sinoe) then thou surpassest everything that has been, or shall be, born.”

Here tharefore the hymn is ssserted to be as old as Indra; though
nothing more need be meant than that hymns then began to be pro-
duced. The hymn in which this verse occurs is not necessarily meant.

x. 112, 9. i shu sida ganapate gansshu tvim dhur vipratamai kavi-
miine | na pite fvaé kriyate kinchana dre mahdm arkam Maghavan chitram
archa |

% Lord of assemblies, sit amid our multitudes ; they call thee the
wisest of poets. Nothing da dene without, or apart from thee ; sing, o
Maghavan, a great and beautiful hymn.” (Already quoted in p. 252."

Indra and Fishau—R.V. vi. 69, 2. ¥a eibfedsdn janibdrd mafindm
Indra- Vishua kalada soma-dhina | Pra vad girah Sasyamandh ecantu
pra slomdse giyamandsak arkadh |

“Indra and Vishou, ye who are the gemerafors of all hymns, who
are the vessels into which soma is poured, may the praises which are
now recited gratify you, and the songs which are chaunted with en-

cominms.”

[ ]

Tndra and Varuna.—The following passage is not, properly speaking,
a portion of the Rig-veds, as it is part of one of the Vilakhilyas or apo-
eryphal additions (described in Vol. IL. p. 210), which are found in-
serted between the 48th and 49th hymns of the 8th Mandala, From its
style, however, it appears to be nearly as old as some parts of the R.V.

xi. 6. Indrdvarund yad pishithyo manishdm vdcho matii Srutam
adattam agre | ydni sthandny asrijantd dhirdh yajnam tanvdnds lapasd
"bhyapadyam |
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¢ Indra and Varupa, T have seen through austere-fervour that which
ye formerly gave to the rishis, wisdom, understanding of speech, sacred
Mnﬂﬂlmaplmwmhmgum&.whmwrﬁwmingmai-
fice.” (See Vol. IL. p. 220.) $

The Maruts.—R.Y. viii. 78, 3. Pra vah Indraya brikate Maruto brak-
ma archata |

« Bing, Maruts, your hymn to the great Indra.” (Compare verse 1,
of the same hymn, and the words brahmakyita Mirutena ganena in
iii. 82, 2.)

Paghan—R.Y. x. 26, 4. Mamsimahi fed vayam asmakais deva Pashan
matindi cha sddhanam viprandi cha adhavam |

¢ We have called thee to mind, divine Pashan, the accomplisher of
our hymns, and the stimulator of sages.” (The first elause of this, how-
ever, may merely mean that the god gives effeét to the wishes expressed
in the hymns. Compare vi. 56, 4: Yad adya trd prrushtuta bravama
dasra mantumah | tat su no manma sidhaya | ** Accomplish for us the
(objects of the) hymn, which we utter to thee to-day, o powerful and
w-i‘a MJI‘

Savitri—R.Y. iii. 62 (= 8.V. ii. 812, and Vij. 8. iii. 35). Ziat Sa-
pitur varenyam bhargo devasya dhimahi | dhiyo yo nah prachedaydé |

# We have reccived that excellent glory of the divine Savityi; may
he stimulate our understandings [or hymns, or rites 2

(This is the celebrated Gayatri, the most sacred of all the texts in
the Veda. Beo Colebrooke's Misc. Ess. i. pp. 29, 30, 127, and 175; or
pp- 14, 15, 78, and 109 of Williams and Norgate's ed. Benfey (S.V.
p. 217) translates the Gayatri thus: “May we receive the glorious
brightrless of this, the generator, of the god who shall prosper our
works.” On the root from which the word dhtmahi is derived, and its
sense, see also Bohtlingk and Roth's Lexicon, s.ve. dAd and dAi; and
compare my article ““ On the Interpretation of the Veda," Journ. Roy.
As. Boc. p. 372

The Linga Puriina (Part IT. see. 48, 5 ff., Bombay lithographed ed.)
gives the following * varieties” of the Gayatri, adapted to modern
Suiva worship :

Gayatri-bhedah | Tatpurwshdya vidmahe vig-rifuddhdya dhimahi |
Tun nah S'ivah prachodayat | Gapambikiyai vidmahe karma-siddhyai
cha dhimahi | Tan no Gavrl prachedayat | Tatpurushaya vidmahe Maha-
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devaya dhimaki | Tan no Rudrah prachodayit | Tatpurushdya vidmahe
Vaktratundaya dhimahi | Tan no Dantih prachodayit | Mahdsendya vid-
mahe vag-visuddhaya dhimahi | Tan nah Skandah prachodayat | Tikshna-
fringaya vidmahe Vedapidiya dhimahi | Tan no Frishah prachodayad
“ityady |
‘“1. We contemplate That Purusha, we meditate ® him who is pure in
speech ; may That Siva stimulate us. 2. We contemplate Ganimbiki,
and we meditate Karmasiddhi (the sccomplishment of works); may
That Gauri stimulate us. 8. We contemplate That Purusha, and we
meditate Mahideva ; may that Rudra stimulste us. 4. We contemplate
That Purusha, and we meditate Vaktratunda (Ganeda); may That
Danti (the elephant) stimulate us. 5. We contemplate Mahisena
(Kirtikeyn, and we meditate him who is pure in speech; may That
Bkanda stimulate us. 6. We contemplate Tikshpasringa (the sharp-
homed), and we meditate the Veda-footed; may Vryisha (the bull)
stimulate ns.”
Soma.—R.V. vi. 47, 8. Ayam me pitah udiyartli eacham ayam mani-
shdm utalim afigah |
“This [soma], when drunk, stimnlates my speech [or hymn]; this
called forth the ardent thought.”
1t may be said that this and the other following texts relating to
Soma, should not be quoted as proofs that any idea of divine inspiration
was entertained by the ancient Indian bards, as they can mean nothing
more than that the rishis were scnsible of a stimulating effoct on their
thoughts and powers of expression, produced by the exhilarating
draughts of the juice of that plant in which they indulged. But the
rishis had come fo regard Soma as a god, and apparently to be passion-
ately devoted to his worship. See the Becond Volume of this work,
pp- 470 ., and especially pp. 474, 475; and my account of this deity
in the Journal of the Royul Asintic Society for ]865, pp. 135 ff.
Compare what is said of the god Dionysus (or Bacchus) in the Bacchwe
of Euripides, 204 :
Marris 8" Baluww 880 vh pip Paxyeboiuor
Kal b pawviiBer parroche waddde e
"Orar yip & Bebs "ar b ey’ IABp wokds,
Mdyaww vh pidddow voly pepnwdrar woun

lluhinhmthi:mdthu-mﬂ,whi;hhpwhhlylhummnl;
received. .
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“ And this deity is & prophet. For Bacchic excitement and raving have in them

much prophetic power. For when this god enters in force into the body, he canses
_those who rave to foretell the futare."

R.Y. viii. 48, 3. Apdma somam amritah abhima aganma jfyotir avi-
dama devan | kith ninam asmdn krinavad ardtih kim u dhirttir ampita
martyasya |

“We have drunk the soma, we have become immortal, we have
entered into light, we have known the gods; what can an enemy now
do to us? what can the malice of any mortal effect, o immortal god2™*

(This passage is quoted in the commentary of Gaundapids on the
Sinkhya Kiriki, verse 2, and is translated (incorrectly as regards the
last clanse), by Prof. Wilson, in p. 13 of his English version.)

A curious parallel to this last Vedic text is to be found in the
satirical drama of Euripides, the Cyclops, 578 ff.; though there, of
course, the object is merely to depict the drunken elevation of the
monster Polyphemus :

‘0 F bupards por ovpuepryudvos Saxi

T 7§ @dpeadar, Tob Auds ve Thy fpdray
Avbrow th mir To Sapdear byprde ofBas.

#The sky, commingled with the carth, appears
To whirl around; I see the throne of Jove,
And all the awful glory of the gods."”
R.YV. ix. 25, 5. Arusho janayan girah Somah pavale ayushag Indrai
gachchan kavikratul |
“The ruddy Soma, generating hymns, with the powers of a poet (or
with the understanding of a sage), united with men, is purified, resort-
ing to Indra."
i L e Pila matindm asamashfa-kivyal |
% [Soma] father of our hymns, of incomparable wisdom."
ix. 95, 2. Harih spijanab pathyam ritasya iyartti cacham ariteca
nicam | devo devandm guhyani nams dvishkpinoti barhishi praviche |

L]

= This text may be versified as follows:
We've quaffed the soma bright,
And are immortal grown ;
We've entered inte light,
And all the gods have known.
What foeman now can harm,
Or mortal vex us, more ?
Through thee, beyond alurm,
Immortal god, we sour.
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“The golden [Soma] when poured out along the path of the cere-
mony, sends forth his voice, as a rower propels a boat. A god, he
reveals the mysterious natures of the gods to the bard upon the sacred
grass.”" (Bee R.V.ii 42, 1, and x. 118, 9, quoted in p. 240.)

ix. 96, 5 (= 8.V. ii. 203-5). Somak pavate janitd matindih janita
divo janita prithicydh | janita Agner janita Fitryadya janitd Indrasya
janitd uta Fishnoh | 6. Brakma decandm padacth kacinam rishir cipranam
mahishe mriganam | fyeno gridhrandin svadhitir vandndin Somak pavi-
tram ati eti rebhan | 1. Praviviped edehal drmihi na sindhur girak
somah pavamdns manishih ilyddi |

“Soma is purified, he who is the generator of hymns, of Dyaus, of
Prithivi, of Agni, of Siirya, of Indr, and of Vishpu. 6, Soma, who
is a brihmiin-priest among the gods (or priests),”® a leader among the
poeh,nriahinmmgmgm,nhnﬂ‘ﬂamngwﬂdhauh,nfuhmmmg
vultures, an axe amid the forests, advances to the filter with a sound.
Thﬂpuriﬁﬂdﬁnmn,likathnmm]]ing its waves, has poured forth
songs, hymns, and thoughts,” ete. (See Benfey's translation of this
passage in his Sima-veds, Pp- 238 and 253; and Nirukta-pariéishta,
ii. 12, 13.)

Faruna.—R.V. viii. 41, 5, 6. ¥o dhartta bhucandnas yal vsrdnam
aplchya veda namani guhyd | sa kavik kicyd puru rapam dyawr iva
pushyati . . . . | Faswin videans kicya chakre nabhir iof drita tlyeidi |

“He who is the upholder of the worlds (Varupa), who knows the
secret and mysterious natures of the cows, he, a sage [or poet], manifests
sage [or poetical] works, as the sky does many forms. . ... In him all
sage works abide, as the nave within a wheel,” ete. (See R.V. vii.
87, 4, in p. 248, and ix. 95, 2, above, in this page.)

Faruna, Mitra, and Aryaman.—R.V, vii. 66, 11. F7 ye dadhuk fara-
dam masam ad ahar yajmam akiwin cha ad richam | enapyam Faruno
Aitrah Aryama kahatrasm rajanah afata | x

“The kings, Varuga, Mitra, and Arynman, who made the auntumn,
the month, and then the day, the sacrifice, night, and then the Rich,
possess an unrivalled power,” #

® It sppears from Prof. Benfoy's note on 8.V. ii. 204 (=R.V. ix, 06, 6, quoted
here), that the scholiast on that prssage makes derande = riteffam, * priests,”

41 As this verse aseribes the formation of the Rich to the gods who are named in
it, my remark, in p. 3 above, that the Purushy S8okta contains “ the only passage in
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The following passage of the Rig-veda has (as we have seen above,
p- 69, note 79, and p. 75) been quoted by Indian commentators and
aphorists to prove the eternity of the Veds, on its own anthority :

R.V. viii. 64, 6. Tasmai nanam abhidyace vdcha Firipa nityaya |
vrishne chodasva sushputim |

“Bend forth praises, Virips, to this heaven-aspiring and prolific
Agni, with perpetual voice” (Sec i. 45, 8, ete., quoted above, p. 220.)

There is, however, no reason whatever to suppose that the words
nityaya vdcha mean anything more than perpetual voice. There is no
ground for imagining that the rishi entertained any such conception as
became current among the systematio theologians of later times, that
his words were eternal. The word mitya is used in the same semse
“ parpetual ” in R.V. ix. 12, 7 (=8.V. ii. 55, 2), where it is said of
Soma: mifya-stotro vanaspatir dhindm antar ityadi | * The monarch of
the woods, continually-praised, among the hymns,” etc., as well as in
the two following texts :

R.V. ix. 92, 3.—Somak pundnah sadah eti nityam ityadi |

t The pure Soma comes to his perpefual abode [or to his abode con-
tinually], ete.

x. 39, 14 (quoted sbove, p. 236). Nifydm na sdnwi tanayam da-
dhanap |

¢ Continuing the series like an unbroken line of descendants.”

The tenor of the numerous texts adduced in this Bection seems
clearly to establish the fact that some at least of the ancient Indian
rishis conceived themselves to be prompted and direeted, in the com-
position of their hymns and prayers, by supernatural aid, derived from
various deities of their pantheon. It may add force to the proof de-
rived from these texts, and show that I am the less likely to have mis-
understood their purport and spirit, if 1 adduce some evidence that a
similar conception was not unknown in another region of the ancient
Indo-European world, and that the expressions in which the early
Grecian bards laid claim to an inspiration emanating from the Muses,
or from Apollo, were not mere figures of speech, but significant, origin-
ally, of a popular belief. Most of the following passages, from Hesiod
the hymas of the B.V. in which the ereation of the Vedas is described,” requires some
gualifiention. .
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and Homer, in which this idea is enunciated, are referred to in Mr.
Grote's History of Greece, i. 478,

Hesiod, Theogony, 22 :
“Ai vt w0 "HaloBor xaddy (3iBatar doidip
“Apras wojualvorl *Eldves Gro (afiow.
Tdrle §é pe wpdrirra Geal wpbs pidor fomar,
Moioa: "OAvuridior, xofpas Aloy deyedynm.
Mowudves Bypavhos, xde’ dhéyxea, yaoripes duov,
“TBuer PeiBea worrd Aéyerr drdpoiry dyaia,
“Buer F, fur' ddhumper, dinida puiHrardas.
*0r fgarar koipa peydror alos Spredraar
Eal pot exiprrpor Eov, Sdpirs dpimidos Blow,
apidarn Gyyrdy defmvsvoar 56 por dulie
Belnr, dr whelogu vd 7 doedueva, wpd © drra,
Bal pe wihord Suoeiv pandpur spivos duiw Ldvreer,
Zpds * durds wpd@rdy T wal Derepor duiv delBew. .
#The Muses once conferred the dower
On Hesiod of poetie power,
As underneath the sacred steep
Of Helicon he fed his sheep,
And thus they spake, *Inglorious race
OF rustic shepherds, glattons based
Full many fictions we can weave
Which by their truthlike air deceive;
But, know, we also have the skill
Truo tales to tell, whene'er we will.”
They spake, and gave into my hand
A fair lusuriant laurel wand ;
And breathed into me speech divine,
That two-fold seience might be ming;
That future scenes 1 might unveil,
And of the past unfold the tale.
They bade me hymn the race on high
Of blessed gods who never die;
And evermore begin my luys,
And end them, with the Muses' prafse.”
Hesiod, Theogony, 94 :
"Ex ydp Moveday xal benBéhov "AxdAiaror
“Ardper dolel famw dnl xldra kal xifapirral,
"Ex 8 Ay BariAFer,

* The burds who strike the lyre and sing,
From Phatbus and the Muses spring:
From Jove's high race descends the king.”

The following are the words in which the author of the Tliad invokes
the aid of the Muses, to qualify him for enumerating the generals of
the Grecian host (Iliad, ii. 484):
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“Errere ¥iv pos Mobra: OMdpuria Swpdr’ fovea,
“Foueiy pip Beal dove wdpeori ve Tore e wdira,
*Hueis 54 ehdos v drodopr duld e Bper.
& Tell me the truth, ye Muses, tell,
Ye who on high Olympus dwell ;
For, omnipresent, ye can scan
Whate'ever on earth is done by man,
Whilst we vague ramours only learn
And nothing certain ecan discern.”
But the Muses could also take away, as well as impart, the gift of
song, s appears from Iliad, ii. 504 f. :
“Erfla T¢ Mobirm
*Arrdperas Bduvper Thy Bpfiina Taioar daiiny
Frwiro yip duxdueros rumoduer, forep dv dural
Modea: delBoser, xodpar Aby deyedyaio.
“As B yohwoduera smphe fézar, durhp dolhr
Burwerine dpharro, wal deddhaior miflapioriv.
i *Pwas there the Muses, we are told,
Encountered Thamyris of old.
o boasted that the minstrel throng
To him must yield the prize of song ;
Yes, even slthough, among the rest,
The Muses should the palm contest,
Aware of his presumption, they
Both took his skill in song away,
And power to wake the tuneful lyre j—
And struck him blind, in vengeful ire.”
The following pessages from the Odyssey refer to Demodocns, the

bard who sang at the ecourt of Aleinous, King of the Pheeacians (Odys-

sey, viil. 434L) Kahdoasfs b Orior doildde,
AnudSoxor 7§ dp fa bedy 2ips Biner doii,
Tiprewr, Gray bupds dworplvpowr delBuwr.
“ And go, the bard divine invite :—
The god hath given him skill
By song all others to delight,
Whenever he may will,
Odyssoy, viii. 62 ff.:
Kiipul ¥ dyybier INdew Gy dpidipor doidbe
The wips Moia® igingre Bidov ¥ dyebde 7o kaxde 16,
*Oplarpar uiv Buepre Bilov ¥ GBay doibfr.
4 The herald eame, and within him bronght
The bard whom all with longing sought,
The Muse's darling, he had good
As well as ill from her roceived ;
With power of dulcet song endued,
But of his eyesight goo bereaved.”
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Here the Muse is described as the arbitress of the bard's destiny in
other points besides the gift and withdrawal of song.
Odyseey, viii. 73: ;
Wﬁ'%bﬂmﬁﬂiﬂ“ﬂpﬁr:ﬁd

U Btirr'd by the Mase the bard extoll'd
In song the deeds of warriors hald.”

A little further on, Ulysses says of Demodocus (Odyssey, viii. 4791 ):

Mam yip drfpdroire driygBoriowrn dodal
Tupfis fupopel elrs nal didods, Suren’ Epa opdar
ﬁmm‘ﬂﬂuﬁ,ﬂmﬂpmm.
4 All mortal mon with awe regard,
And honourably treat, the bard ;
Bocause the Muse has taught him lays,
And dearly loves his tuneful race,"

And again he addresses him thus (Odyssey, viii. 487):

anuddox’, foxa By o Bporaw &urifon” drdrray,
"H o v Mobic® d8iBake Ads wiay, f o ¥ Axdidar,
Alyr yip xari xéapor *Axuibr diror delbess, w.v.0

¥ Demodocus, beyond the rest .
Of mortals I osteem thee blest,
For thee, the Muse, Jove's child, has taught,
Or Pharbus in thee skill has wrought ;
Bo perfeetly thou dost relate  _
The story of the Argives’ fate. =

Phemius, the Ithacan minstrel, thus supplicates Ulysses to spare his
life (Odyssey, xxii. 345 ff.):

"Avrg Tou perdwirt Exor foreras, Tucer doildy
Mégrns, G5 e Bedias xal drfpdwoirir dellu,
"AvroBiBaxror 8 dyd, Beds 34 pou dv gpeoly fupar
Masvolar ddpore,

*'Thou soon wilt grieve, if thou the burd shouldst slay,
Tn;ndsuwuliumwhnpwnhhhy.
Belf-tanght T am ; nnd yet within my mind
A god hoth gendered strains of everd kind,”

B “That is,” sys Mr. Grote, “ Demodocus has either been inspired s & poct by
the muse, or as a prophet by Apallo, for the Homerie Apello is not the god of song.
Ealchas, the prophet, receives his inspiration from Apolle, who confers upon him the
same knowledge, both of past and future, as the Muses give to Hesiod.” But doos
not this passage (Odyssey viii. 488) rather show that the Homeric Apollo was the god
of song, as well as the bestower of prophotic intuition; and do we not learn the same
from Ilind, i. 608 ¢ In any ense, it is quite clear from Theog. 94, quoted above, that
Hesiod regarded Apollo in this charncter,
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The carly Greeks believed that the gift of prophecy also, as well as
that of song, was imparted by the gods to mortals. This appears both
from Hesiod, as already quoted, and from the following passage of Homer
(Iliad, i. 69):

Edayar Berropiiny, diwvordday Uy' Epurror,

Oy By vd v ddira rd 7 drodueve, wpd 7' ldvra,

Kal rheso’ irphorar’ *Axasi “Thaow fusw,

*Hp B parroriegy, the & wipe Soifes "Axdidar,
O augurs wisest, Calchas knew

Things present, past, and future too.

By force of that divining skill,

Vouchsafed to him by Phabus' will,

The Gregion flect he safely bore

From Aulis® bay to Ilion's shore,"

Tt is thus argued by Mr. Grote that the early Greeks really believed
in the inspiration of their bards by the Muses (History of Greece,
i 477H): '

“ His [the early Greek's] faith is ready, literal and uninquiring,
apart from all thought of discriminating fact from fiction, or of detect-
ing hidden and symboljzed meaning: it is enough that what he hears
be intrinsically plausible and seductive, and that there be no special
cause to provoke doubt. And if indeed there were, the poet overrules
such doubts by the holy and all-sufficient authority of the Muse, whose
omniscience is the warrant for his recital, as her inspiration is the cause
of his success. The state of mind, and the relation of speaker to hearers,
thus depicted, stand clearly marked in the terms and tenor of the an-
cient epic, if we only put a plain meaning upon what we read. The
poet—like the prophet, whom he so much resembles— sings under
heavenly guidance, inspired by the goddess to whom he has prayed for
her assisting impulse. She pats the words into his mouth and the in-
cidents into his mind ; he is a privileged man, chosen as her organ, and
speaking from her revelations. As the Muse grants the gift of song to
whom she will, so shessometimes in her anger snatches it away, and
the most consummate human genius is then left silent and helpless. It
is true that these expressions, of the Muse inspiring and the poet sing-
ing a tale of past times, have passed from the ancient epic to compo-
sitions produced under very different circumstances, and have now de-
generated into unmeaning forms of speech; but they gained currency
originally in their genuine and li:m'l.l acceptation. If poets had from
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the beginning written or recited, the predicate of singing would never
have been ascribed to them ; nor would it ever have become customary
to employ the name of the Muse as a die to be stamped on licensed
fiction, unless the practice had begun when her agency was invoked
and hailed in perfect good fuith, Belief, the fruit of deliberate inguiry,
and n rational serutiny of evidence, is in such an age unknown; the
simple faith of the time slides in uneonsciously, when the imagination
and feeling are exalted ; and inspired anthority is at once understood,
easily admitted, and implicitly confided in,”

If we extend our researches over the pages of Homer, we shall
speedily discover numerous other instances of a belief in divine inter-
ference in human affairs, not merely (1) in the general government of
the world, in the distribution of good and evil, and the allotment of the
diversified gifts, intellectual, moral, and physieal, which constitute the
innumerable varieties of human condition, but also (2) in the way of
special suggestion, gnidance, encouragement, and protection, afforded to
individuals,

Tllustrations of the general control exercised by the gods over the
fortunes of mankind may be found in the following passages of the
Tliad,—xiii. 7301, and of the Odyssey,—i. 347f.; iv. 2361.; vi
188 £.; viil. 167-175 ; xvii. 218, 485 4. _

The following are illustrations of the special interference of the gods
on behalf of their favourites: Iliad, i. 194 fF, 218; iii. 380 1F; v. 14.;
vil. 272; xiii. 601, 435; xvi. 788 . :—Odyssey, i. 319 41, ; iii. 26 fF.;
xiv. 216 £, 227; xvi. 15982 Of the latter class of passages, I quote
two specimens.

Odyssey, i. 319 4. :

'H uiv Bp &r elwoic’ dwiBn yAoundms A,

"Opris 3 &s dvowia Bulerare: v § bl by

Biine plvos xal Bdpaos, ixdwmadr v d warpds

Markor B7° § vb wdpoibier & 3 gpecle foi rofras

Bdufneor card fuudy, dfraro ip 0ody Tivar,
£ Ax thus she spake, Athene flaw

Aloft, and soared beyond his viow,

His soul she filled with foroe and fire,

And stronger memory of his sire,

Amazed, he felt the inward force,

And deewed o god must be its soaree.”

# Compare Prof, Blackie's dissortation on the theology of Homer in the * Classieal
Museum,” vol. vil, pp. 414 . i
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When Telemachus urges his youth and inexperience as a reason for
diffidence in approaching Nestor, Minerva says to him (Odyssey, iii. 26):
Tohipay’, Bxha gie dvrds &l gperl oo wafires,
“AMAa 3% nal Baluer Grobfoerar du yip ole
“Ou e fedy dixnri yerdofa To Tpapiuer T
# Boma things thy mind itself shall reach,
And other things a god shall teach ;
For born nnd bred thou ne'er hadst been
Unless they gods had will'd, I ween,

These passages, however, afford only one exemplification of the idea
which runs throngh, and in fact created, the entire mythology of the
Greeks, viz. that all the departments of life and of nature were ani-
mated, controlled, and governed by particular deities, by whom thl.'}'
were represented, and in whom they were personified.

The Indian mythology,—as is evident to every reader of the '\'n&n.a,
as well as (to some extent) to the student of the Purinas,—is distin-
guished by the same tendency as the Grecian. Indra, Agni, Viyu,
Bavityi, Sdrya, and many other gods are nothing else than personifica-
tions of the elements, while Vich or Sarasvati and some other deities,
represent either the divine resson by which the more gifted men were
supposed to be inspired, or some mental function, or ceremonial ab-
straction.

In the later religious hzntnq, however, of the two races, the Hellenie
and the Indian, there is in one respeet a remarkable divergence.
Though the priestesses of the different oracles, and perhaps some other
pretenders to prophetical intuition, were popularly regarded as speak-
ing under a divine impulse, the idea of inspiration as attaching to
poems or other compositions of a religious, didactic, or philosophical
character, very soon became extinet. The Greeks had no sacred Serip-
tures. Although a supernatural character was popularly sseribed to
Pythagoras, Epimt!nide% and Empedocles, the Hellenio philosophers in
general spoke and wrote in dependance on their own reason alone.
They rarely professed to be guided by any supernatural assistance, or
claiimed any divine authority for their dogmas® Nor (unless such

™ Ses Nugelsbach's Nachhomerische Theologie, pp. 173 f,, and Dr. Karl Kohler's
Prophetismus der Hebrwer und die Mantik der Gricoben in fhrem gegenseitigen Ver-
hiltniss, (Darmstadt, 1860), pp. 39 ff,

# ] express myself cautiously here, as o learned friend profoundly versed in the
study of Plato is of opinion that there aPe truces in the writings of that nuthor of a

15
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may have been the case at a very late peried) was any infallibility
claimed for any of them by their successors.

In Indis, on the other hand, the indistinet, and perhaps hesitating,
belief which some of the ancient rishis scem to have entertained in
their own inspiration was not suffered to die out in the minds of later
generations. On the contrary this belief grew up (as we have seen above,
Pp. 57-138, and 207 f.) by degrees into a fixed persuasion that all the
literary productions of those early sages had not only resulted from a
snpernatural impulse, but were infallible, divine, and even eternal
These works have become the sacred Seriptures of Indis. And in the
popular opinion, if not in the estimation of the learned, most Indian
works of any importance, of a religious, seientific, or philosophieal
kind, which were prodnced at a later period, have come to be regarded
as inspired, as soon as the lapse of ages had removed the writers beyond
familiar or traditional knowledge, and invested their names with a halo
of reverence.

To return from this digression to the inquiry which was being pur-
sued regarding the opinions of the ancient Vedic'rishis on the subject
of their own inspiration :

How, it will be asked, are we to reconcile this impression which
the rishis manifest of being prompted by supernatural sid, with the
cirenmstance, which seems to be no less distinetly proved by the cita-
tions made in the preceding section (pp, 232 ff.), that they frequently
speak of themselves as having made, fubricated, or generated the hymns,
without apparently betraying any consciousness that in this process
they were inspired or guided by any extraneous assistance ¢

In reply to this I will only suggest (1) that possibly the idea of in-
spiration may not have been held by the earliest rishis, but may have
grown up among their sucoessors; or (2) that jt may have been enter-
hinadhrmnrilhil,mdnnthynthm; or again (3), if both ideas
elaim fo supernatural guidance, though by no means to infallibility. See also the
mention made of the inspiration ascribed to Pythagoras, in Mr. Grote's Groscs, v,
528, 530; and the notices of Epimenides and Empedoclss given by the same nuther,
vol. jil. 112 &, wol. ¥ii. p. 174, and vol. viii. 465 1 i and compare on the same sub-
jects Bp. Thirlwall's Hist. of Groece, ii. 326, and 155 . i and Plato, Legy. i. p. 642,

See alsg Prof. Geddes's Phavdo, note P, p. 251, and the passages thore referred to;
and the Tract of Dr. Kihler, above cited, pp. 60 nad 64.
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ean be traced to the same anthor, we may suppose that the one notion
was uppermost in his mind at ene moment, and the other at another;
or (4) that he had no very clearly defingd ideas of inspiration, and
might conceive that the divine assistanee of which he was conscious, or
which at least he implored, did not render his hymn the less truly the
production of his own mind; that, in short, the existence of a human,
was not incompatible with that of a superhuman, element in its com-
position.

The first of these suppositions is, however, attended with this difi-
culty, that both conceptions, viz., that of independent unassisted com-
position, and that of inspiration, appear to be discoverable in all parts
of the Rig-veda. As regards the second supposition, it might not be
cosy (in the uncertainty sttaching to the Vedie tradition contained in
the Anukramapi or Vedic index) to show that such and such hymns
were written by such and such rishis, rather than by any others. It
may, however, become possible by continued and careful eomparison of
the Vedic hymns, to arrive at some probable conclusions in regard to
their authorship, so far at least as to determine that particular hymus
should probably be assigned to particular eras, or families, rather than
to others. I must, however, leave such investigations to be worked
ont, and the results applied to the present subject, by more competent
scholars than myself.

ITII. While in many passages of the Veda, an efficacy is asoribed to
the hymns, which is perhaps nothing greater than natural religion
teaches all men to attribute to their devotions, in other texts a mys-
tical, magical, or supernatural power is represented as residing in the
prayers and metres. (See Weber's Vijasaneyi-Sanhite specimen, p. 61;
and Vol. I. of this work, p. 242.) Some of the following texts are of
the latter kind.

Thus in R.V. i. 67,3, it is said :

Ajo na kshain dadhdra prithivii tastambha dyam mantrebhik satyaih |

“ (Agni) who like the unborn, supported the broad earth, and up-
held the sky by true prayers.”

The following is part of Siyapa's annotation on this verse:

Mantrair dive didranain Taittiriye samamniatam | “deval voi adit-
yasya svarga-lokasya pardche 'tipatad abibhayub | tain chhandobhir adpi-
Aan dhpitya " iti' | yadea satyaiP maniraih stayamano "gnir dydd tas-
tambha ity |
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“The supporting of the eky by mantras is thus recorded in the
Taittiriya: ‘The gods feared lest the sun should fall down from the
heaven; they propped it up by metres.' Or the verse may mean that
Aguni, being lauded by true mantras, upheld the sky.” .

See also R.V. i. 96, 2, quoted above, in p. 225, and Ait, Br. ii. 33,
cited in the First Volume of this work, p. 180.

i 164, 25. Jagata sindhuin divi astabhiyad rothantare siryam pari
apasyat | gdyairasya samidhas tisrak dhus tato maknd pra riviche ma-
hetea |

“ By the Jagatt metre he fixed the waters in the sky; he beheld the
sun in the Rathantara (a portion of the Sima-veda): there are said to
be three divisions of the Giyatra; hence it surpasses [all others] in
power and grandeur,”

iil. 53, 12. Fideamitrasys rakshati brahma idam Bharatai janam |

““The prayer of Viiviimitra protects this tribe of the Bharatas.”
(See Vol. I pp. 242 and 342.)

v. 31, 4. Brahmdnah Indram mahayanto arkair avardhayan Ahaye
Aantavai 4 |

“The priests magnifying Indra by their praises, have fortified him
for slaying Agni.”

Compare the following texts already quoted, iii. 32, 13, p. 226; vi.
44, 18, p. 227; viii. 6, 11, p. 228; viii. 8, 8, p. 243; viii. 44, 12,
p- 230; viii. 63, 8, p. 230; x. 67, 13, p. 244; and also i, 10, 5; ii.
11, 2; ii. 12, 14; iii. 84, 1, 2; v. 81, 10; viii. 6, 1, 21, 81, 85; viii,
13, 16; viii. 14, 5, 11; viii. 82, 27; and viii. 87, 8, where a similar
power of augmenting, or strengthening, the gods is attributed to the
hymns.

v.40,8...., Gilham siryam tamasd apavratena turiyens brahmand
avindad Atrik| 8. .. .. Atrih siryasya divi chakshur adhat svarbhanor
apa mayak aghukshat | 9. ¥am vai siryam svarphanus tamasd avidhyad
dsurah | Atrayas tam anvavindan na hi anye asaknuvan |

** Atri, by his fourth prayer, discovered the sun which had been con-
cealed by the hostile darkness, 8..... Atri placed the eye of the sun
in the sky, and dispelled the illusions of Svarbhinu. 9. The Atris
discovered the sun, which Svarbhinu, of the Asura race, had pierced
with darkness; no other could [effect tlna] " (Bee Vol. I. of this work,
Pp- 242 and 469.)
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i Y5 10. v s Devds tasiv sarve dhirvantu brahma varma mamdin-
taram |

 May all the gods destroy him ; the prayer is my protecting armour.”

vil. 19, 11. Nu Indra $ira stacaminah adi brahma-jilas tancd vavyi-
dhasva ttyadi | )

" Heroie Indra, louded, and impelled by our prayers, grow in body
through (our) aid [or longing]," ete. (Compare vii. 13, 17, 25.)

vii, 38, 8..... Eren nu kaim didardjne Suddsam privad Indro brak-
mana vo Fasishthah | 5.. ... Fasishthasya stucatah Indrah adrod wrwin
Tyritsubhyah akrinod u lokam |

#Indra has delivered Sidas in the combat of the ten kings through
your prayer, o Vasishthas. 5. Indrs heard Vasishtha when he praised,
and opened a wide place for the Tritsns.” (Bee Vol. I pp. 242 and 319.)

viii. 40, 9. Paki nah dgne ekayd pali uls deitiyayd | paki girbhis 8is-
ribhir frj@mpate pahi chatasribhir vaso |

¢ Protect us, Agni, through the first, protect us through the second,
protect us, lord of power, through three hymns, protect us throngh
four, thou bright god.”

The following passage celebrates the nombers of the motres ;

x. 114, 8, 9. Sahasradhd panchadasini wkthd yavad dyavd-prithiv
tavad it tat | Swhasradha makimdnab sahasram yavad brahma vishthitain
tavatl vak | 9. Kaé chhandasafm yogam dceda dhirah ko dhishayam prats
vicham papdda | kam riteijim ashfamad Saram dhur hari Indrasye ni
chikdya kab svit |

8. **There are a thousand times fifteen wkihas ; that extends as far
as heaven and earth. A thousand times o thousand are their glorious
manifestations; speech is commensurate with devotion. 9. What sage
knows the [whole] series [or application] of the metres? Who has
attained devotional speech 7 Whom do they call the eighth hero among
priests? 'Who has pepeeived the two steeds of Indra? "

(The word dhdshays is said by Yiskn, Nirukta, viii. 3, to be = to
dhishanya, nnd that again to be = to dhishand-bhava, ““springing” from
dhishand, “speech,” or “ sacred speech.”

1 conclude the series of texts relating to the power of the mantrus
by quoting the whole of the 130th hymn of the 10th Magdala of the
Rig-veda:

1. ¥o yajno vidvatas tanfubhis datah ekafataim deva-karmebhir dyatal |
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1me cayanti pitaro ye Gyayuk pra caya apa vaya Gsate tats | 2. Pumdn
enam tanute utkpinatti pumdn vi tatne adhi nake asmin | ime mayabhah
upa shedur i sadah samani chakrus tasarani otave | 3. Ka asit prami
pratimd ki nidanam djyam kim dsit paridhih kah dstt | chhandah kim
asit praugai kim uktham yad decah devam ayajanta vigve | 4. Agner
giyatri ablavat sayuged wshmihaya Savita sambabhiva | anushfubha
Somak ukthair mahasein Byikuspater brikati vicham dvat | 5. Firdn
Afitravarunayor abhisrir Indrasya érishiub iha bhigah chnoh | idean
devdn jagati aviveia tena chaklripre rishayo manwshyak | 6. Chaklripre
tena rishayo manushydh yajne jate pitarah nak purins | pasyan manye
manasd chakshasd tan yo Ymam yajnam ayajanta paree | 7. Saha-stomih
saha-chhandasah depital saha-pramak rishayah sapta daivyah | pireesham
panthim anudrisya dhirah anvalebhive rathyo na rasmin |

“1. The [web of] sacrifice which is stretched on every side with
threads,* which is extended with one hundred [threads], the work of
the gods,—these fathers who have arrived weave it ; they sit where it
is extended, [saying] ‘weave forwards, weave backwards.’ 2. The
Man stretches it out and spins it, the Man has extended it over this
sky. These rays approached the place of sacrifice; they made the
Sima verses the shuttles for the woof. 3. What was the measure [of
the ceremonial], what the form, what the type, what the oblation,
what the enclosing fuel, what the metre, what the prawugs, and what
the uktha, when all the gods sacrificed to the god? 4. The giyatei
was associsted with Agni; Bavitri was conjoined with the ushyihd;
and Soma, gladdening (us) through hymns (ukthas), with the anush-
tubh; the brihati attached itself to the speech of Brihaspati. 5. The
virij adhered to Mitra and Varupa; the trishtubh, a portion of the
day (?), [accompanied] Indra, The jagatt entered into the Viévedevas.
By this means human rishis were successful. 6. By this means our
human fathers the rishis were successful, when. this ancient sacrifice

¥ In R.V. x. 57, 9, we find the same word fantu ccourring : Yo yajnasya prasi-
dhanas tantur deveshu itatas tam Ghwiain wosimaki | May we obtain him [
who is offered, who is the fulfller of sacrifice, who is the thread strotched to the
gods." (Comp. the versions given by Prof. Mller in the Jour, . A.S. for 1866, pp.
449, and 457.) Prof. Roth quotes under the word fantu the following text from the
Taittirfya Brihmagn, ii. 4, 2, 6: 4 tentum dgnir divyei faiing | (i nae Laniue
wla setur Agne fvom panthih bhavasi deva-yinah | “ Agni has stretehed the divine
thread. Thou, Agni, art cur thread and bridge; thou art the path leading to the
ml—l L
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was celebrated. I believe that I behold with my mind, [as] with an
eye, those ancients who performed this sacrifice. 7. The seven wise
and divine rishis, with hymns, with metres, [with] ritual forms, and
according to the prescribed measures, contemplating the path of the
ancicnts, have followed it, like charioteers seizing the reins.”

I shall not attempt to explain the meaning and purport of this ob-
seure and mystical hymn, which has been translated by Mr. Colebrooke
(Essays, i. 34, 85, or p. 18 of Williams and Norgate’s ed.). My object
in quoting the verses is to show how the various metres are associated
with the different deities, in this primeval and mysterious rite, and how
a certain sanctity is thus imparted to them. In verse 7, it will be
observed, the rishis are spoken of as seven in mumber, and as divine.
The Atharva-veda (x. 7, 48, 44) gives the second verse somewhat dif-
ferently from the Rig-veds, as follows: Pumdn enad cayafi udgrinatti
puman enad vi jabhdra adhi ndke | dme mayakhah wpa tastablur divam
sdmani ehakrus fasardni vdfave | *The Man weaves and spins this:
the Man has spread this over the sky. These rays have propped up
the sky; they have made the Sima-verses shuttles for the woof."

IV. But whatever may have been the nature or the source of the
supernal illumination to which the rishis laid claim, it is quite clear
that some among them at least made no pretensions to anything like a
perfect knowledge of all subjects, human and divine, as they oceasion-
ally confess their ignorance of matters in which they felt a deep interest
and euriosity. This is shown in the following texts:

R.V. i 164, 5. Pakah prickehhami manasd avijinan decdndm end
nikitd paddni | vatse bashkaye adhi sapla fantan o tatnire kavayoh
otarai @ | 6. Achikitvan ehikitasas chid atra kavin prichehhami eidmans
na videdn | of yas tastambha shal vmd rajdfei ajorya rape kim api svid
ekam | 37. Na wi jandoi yod tva idam asmi ninyad sannaddho manasa
chardmi | yadd ma dgap prathamajah pitasya ad id vachah aénuve bhi-
gam asyah |

£ 5. Ignorant, not knowing in my mind, I cnquire after these
hidden abodes of the gods; the sages have streteched out seven threads
for a woof over the yearling calf [or over the sun, the abode of all
things]. 6. Not comprehending, I ask those sages who comprehend
this matter; unknowing, [I ask] that I may know ; what is the one
thing, in the form of the uncreated one, who has upheld these six
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worlds?  37. T do not recognize if I am like this; I go on perplexed
and bound in mind. When the first-born sons of sacrifice [or truth]
come to me, then I enjoy a share of that word.” s

I do not attempt to explain the proper semse of these dark and
mystical verses, It is sufficient for my purpose that they clearly ex-
press ignorance on the part of the speaker. Prof. Wilson's translation
of the passages may be compared. Prof. Miiller, Ane. Ind. Lit. p. 567,
renders verse 37 as follows : “I know not what this is that T am like ;
turned inward I walk, chained in my mind. When the first-born of
time comes near me, then I obtain the portion of this specch.”

x. 31, 7. K svid vanafi kah u sa epikahab dss yato dydvd-prithici
mishtatakshul | santasthane ajare itaiti ahani parcir ushaso Jarants |

“ What was the forest, what the tree, out of which they fashioned
heaven and earth, which continue to exist undecaying, whilst days,
and many dawns have passed away ? "

Compare x. 81, 4, where the first of these lines is repeated and is fol-
lowed by the words : Manishino manasd prichhata id u tad yad adhy-
atishthad bhurandni dhdrayan | * Ask in your minds, ye intelligent,
what that was on which he took his stand when upholding the worlds;"
and see verse 2 of the same hymn.

i. 185, 1. Katard pirea katard apard ayoh katha Jite kavayo ko vi veda |

* Which of these two (Heaven and Earth) is the first? which is the
last? How were they produced? Who, o sages, knows? "

x. 88, 18. Kali agnayah kati siryisah kati wushasah bati u svid dpah |
na upaspijain vah pitaro vaddmi prichchhams cah kavayo vidmans kam |

“ How many fires are there ? how many suns? how many dawns ?
how many waters? I do not, fathers, say this to you in jest; I really
ask you, sages, in order that I may know.”

Compare x. 114, 9, above, p. 227.

x. 129, 5. Tiradehine vitalo radmir esham adhak wid as1d upari soid
dsit | retodhah dsan makiminak dsan svadha avastat prayatih parastat |
6. Kah addha veda kah iha pravechat kutah ajata kutad Syaim vispishtih |
aredyg decdh asya visarjunena atha ko veds yatah ababhiva | 7. Tyam eis-
rishfir yatah dbabhiica yadi va dadhe yadi va na | yah asya adhyakshah
parame cyoman aa anga veda yadi va na veda |

5. “Their ray [or cord], obliquely extended, was it below, or was it
above? There were generative sourees, and there were great powers,
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svadhd (a self-supporting principle) below, and effort above. 6. Who
knows, who hath here declared, whenee this creation was produced,
whenee [it came]? The gods were subsequent to the ereation of this
universe ; who then knows whence it sprang? 7. Whence this ereation
sprang, whether any one formed it or not,—he who, in the highest
heavens, is the overseer of this universe,—he indeed knows, or he does
not know.”

Bee the translation of the whole hymn by Mr. Colebrooke in his
Essays, i. 33, 34; or p. 17 of Williams and Norgate's ed. See also
Prof. Miiller's version and comment in pp. 559-564 of his History of
Ancient Sanskrit Literature; and my own rendering in the article on
the * progress of the Vedie religion towards abstract conceptions of the
Deity,” in the Journal of the Royal Asiatic Society for 1865, pp. 345 f.

We have seen (above, p. 62) that a claim is set up (by some un-
specified writer quoted by Siyapa) on behalf of the Veda that it can
impart ah understanding of all things, past and future, subtile, proxi-
mate, and remote; and that according to Sunkara Achiryya (on the
Brahma-siitras, i. 1, 3) as cited above, p. 106, the knowledge which it
manifests, approaches to omniscience. All such proud pretensions are,
however, plainly enough disavowed by the rishis who uttered the com-
plaints of ignorance which I have just adduced. It is indeed urged by
Siiyana (see above, p. 64) in answer to the objection, that passages like
R.V. x. 129, 5, 6, can possess no authority as sources of knowledge,
since they express doubt,—that this is not their ohject, but that their
intention is to intimate by a figure of speech the extreme profundity of
the divine essence, and the great diffieulty which any persons not well
versed in the sacred writings must experience in comprohending it.
There can, however, be little doubt that the authors of the passages I
have cited did feel their own ignorance, and intended to give utterance
to this feeling. As, however, such confessions of ignorance on the part
of the rishis, if admitted, would have been incompatible with the doe-
trine that the Veda was an infallible source of divine knowledge, it
became necessary for the later theologians who held that doetrine to
explain away the plain sense of those expressions.

1t should, however, be noticed that these confessions of ignorance and
fallibility are by no means inconsistent with the supposition that the
rishis may have conceived themgelves to be animated and directed in
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the composition of their hymns by a divine impulse. But although
the two rivals, Vasishtha and Viévimitra, whether in the belief of
their own superhuman insight, or to enhance their own importance, und
recommend themselves to their royal patrons, talk proudly about the
wide range of their knowledge (see above, pp. 246 ff.), it is not ne-
cessary to imagine that, either in their idea or in that of the other
ancient Indian sages, inspiration and infallibility were convertible or
co-extensive terms. The rishis may have believed that the supernatural
aid which they had received enabled them to performi what they must
otherwise have left unattempted, but that after all it communieated
ooly & partial illumination, and left them still Liable to mistake and
doubt.

I must also remark that this belief in their own inspiration which I
imagine some of the rishis to have held, falls very far short of the con-
ceptions which most of the later writers, whether Vaideshika, Mimin-
saka, or Vedintist, entertain in regard to the supernatural origin and
authority of the Veda. The gods from whom the rishis supposed that
they derived their illumination, at least Agni, Indra, Mitra, Varuna,
Soma, Pishan, ete., would all fall under the category of productions,
or divinities ereated in time. This is clearly shown by the comments of
Sankarn on the Brahma Biitras, i. 3, 28, (above, pp. 101 {£.); and is other-
wise notorious (see my “ Contributions to a knowledge of the Vedio The-
ogony and Mythology " in theJL. R. A. 8. for 1864, p. 63). But if these
gods were themselves created, and even (as we are told in the Rig-veda
itself, x. 129, 6, cited in p. 280) produced subsequently to some other
parts of the creation, the hymns with which they inspired the rishis, could
not have been eternal. The only one of the deities referred to in the
Rig-veda as sources of illumination, to whom this remark would per-
haps not apply, is Vich or Barasvati, who is identified with the supreme
Brahma in the passage of the Brihad Aranygka Upanishad quoted
above (p. 208, note 179) ; though this idea no doubt criginated sub-
sequently to the era of the hymns. But it is not to created gods, like
Agni, Indra, and others of the same class, that the origin of the Veda
is referred by the Vaifeshikas, Miminsakas, or Vedantists. The Vai-
seshikas represent the eternal Iévara as the author of the Veda (sce
the passages which I have quoted in pp. 118 ff. and 209). The Mi-
minsakas and Vedantists, as we haverseen (pp. 70 ff., 99 ff. and 208),
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cither affirm that it is uncreated, or derive it from the eternal Brah-
ma, And even those writers who may attribute the composition of
the ¥eda to the personal and created Brahma (see pp. 69, 105 £ and
208), with the Naiyiyikas who merely describe it as the work of a
competent author (see pp. 116 f. and 209), and the Sinkhyas (sce pp.
135 and 208), concur with the other schools in affirming its absolute
infallibility. Their view, consequently (unless we admit an exception
in reforence to Vich), differs from that of the Vedie rishis themselves,
who do not seem to have had any idea, either of their hymns being
unereated, or derived from the eternal Brahma, or of their being in-
fallible.

As regards the relation of the rishis to deities like Indra, it is also
deserving of notice that later mythologists represent the former, not
only ns quite independent of the latter, and as gifted with an inherent
capacity of raising themselves by their own austerities to the enjoy-
ment of various superhuman faculties, but even as possessing the powes
of rivalling the gods themselves, and taking possession of their thrones.
See the stories of Nahusha and Visviimitra in the First Volume of this
work, particularly pp. 310 ff. and 404. Compare also the passages from
the Rig-veda, x. 154, 2, and x. 167, 1, quoted above, p. 250, where
the rishis are said to have attained to heaven, and Indra to have con-
quered it, by austere-fervour (fapas).

Seor. V.—Texts from the Upanishads, showing the opinions of the authors
regarding their own inspiration, or that of their predecessors.

I shall now adduce some passages from difforent Upanishads, to
show what opinions their authors entertained either in regard to their
own inspiration, or that of the earlier sages, from whom they assert
that their doctrine was derived by tradition.

1. Svetidvatara Up. v. 2 (already quoted above, p. 184), Yo yoniia
yonim adhitishthaty eko vibvani rapdani yonlé cha sarvah | rishim pra
sitam Kapilaim yas tam agre jnanair bibhartti jaiyamanaim cha padyet |

“He who alone presides over every place of production, over all
forms, and all sources of birth, who formerly nourished with various
Enwlnﬂguthltmhxnpﬂn,whuhﬂbmbnm,mdhhaldhmnt
his birth."”
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IL. Svetidvatara Up. vi. 21. Tapah - prabhacad veds- prasadich eha
Bralma ha Sretdfvatare 'tha vidvin | alyddramibhyah paramam pavitram
provicha samyag rishi-sangha-fushiam | .

¢ By the power of austere-fervour, and by the grace of the Veda,
the wise Svetiévatara declared perfectly to the men in the highest of
the four orders, the supreme antl holy Brahma, who is sought after by
the company of rishis." (Dr. Roer's translation, p. 68, follows the
commentator in rendering the ficst words of the verse thus: * By the
power of his austerity, and the grace of God." This, however, is not
the proper meaning of the words veda-prasdddeh cha, if the correctess
of that reading, which is given both in the text and commentary (Bibl.
Ind. p. 372), be maintained. Sankara interprets the words thus:
*t Peda-prasddach cha ™ | kaivalyam wddidya tad-adhikara-siddhaye bahu-
Janmasi samyag drddhila-paramedearasye prosadaeh eha | ¥ By the
grace of the Veda:' by the grace of the supreme God who had been
perfectly sdored by him during many births in order to acquire the
prerogative of (studying) it (the Veda) in reference to Fairalyw (isolation
from mundane existence) ;" and thus appears to recognize this reading.

In the 18th verse of the same section of this Upanishad the Vedas
are said to have been given by the supreme God to Brahmii :

Yo Brakmdpah videdhdti parcai yo vai vedamé cha prahinoti tasmar |
tafi ha decam dlma-buddhi-prakasam mumukshur vai faranam aham pro-
padye |

¢ Bpeking after final liberation, I take refuge with that God, the
manifester of the knowledge of himself, who at first created Brahmi
and gave him the Vedass.”

III. Mundaka Up.i. 1f. (quoted above, p. 30, more at length).
Brahma devanam prathamah sambabhiica vifcasya kartta bhuvanasya
gopta | Sa brahma-vidydim sarva-vidyd-pratishtham Athareaya jyeshtha-
putrdya priha | =

“ Brahmi was born the first of the gods, he who is the maker of the
universe and the supporter of the world. He declared the science of
Brahma, the foundation of all the sciences, to Atharva, his eldest son.”

IV. The Chhiandogyn Up. viii. 15, 1, p. 625 ff. concludes as follows :

Tud ha elad Brahmia Prajapatays wedcha Prajapatic Manave Manuk
prajabhyah | acharyya-kuldd vedam adkitya yatha vidhanaim guroh kar-
malideshena abhisamdvritya kwjumbe éuchaw defs svadhydyam adhiyano
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dhdrmikan vidadhad dtmani sarvendriyini sampratishthdpya ahidsan
sarva-bhitdni anyatra tirthebhyah sa Mhalv evad vartiayan yavad-dyu-
sham Brahma-lokam abhisampadyate na cha punar avarttate na cha punar
dvarftate |

¢ This [doctrine] Brahmi declared to Projipati, Prajipati declared
it to Manu, and Manu to his descendants. Having received instruc-
tion in the Veda from the family of his religious teacher in the pre-
scribed manner, and in the time which remains after performing his
duty to his preceptor; and when he has ceased from this, continuing
his Vedio studies at home, in his family, in a pure spot, communicating
a knowledge of duty [to his pupils], withdrawing all his senses into
himself, doing injury to no living creature, away from holy places,—
thus passing all his days, a man attains to the world of Brahma, and
does not return again, and does not return again [i.e. is not subjected
to any future births].”

I quote the commencement of Sankara's comment on this passage :

Tud ha etad atma-jnanash sopakaranam om ity etad aksharam ity-adyaik
saha upasanais tad-vachakena granthena ashtadhydya-lakshanena saha
Brahma Hiranyagarbhah Parameévaro vd tad-dvirens Prajapataye Kai-
yapiya wricha | asde api Manave soa-putraya | Manub prajabhyalk | ity
evam $ruty-artha-sampradaya-paramparayd dgatam upanishad-vijndnam
adydpi videatse avagamyats | :

¢t This knowledge of soul, with its instruments, with the sacred mo-
nosyllable Om and other formulee of devotion, and with the book dis-
tinguished as containing eight chapters, which sets forth all these
topies, [viz. the Chhindogya Upanishad itself] was declared by Brahmi
Hirapyagarbha, or by Paramedvara (the supreme God), through his
agency, to the Prajapati Kadyapa. The latter in his turn declared it
to his son Manu, and Mann to his descendants. In this manner the
sacred knowledge contgined in the Upanishads, having been received
through successive transmission of the sense of the Veda from genera-
tion to generation, is to this day understood among learned men.”

In an earlier passage of the same Upanishad iii. 11, 3. (partly
quoted in the First Volume of this work, p. 195), we find a similar
statement in reference to a particular branch of sacred knowledge (the
madhu-jndna) :

3. Na ha vai asmai udeli na nindochati sakpid diva ha eva asmai bha-
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vali yak efdm evam brakmopanishadain eeda | 4. Tad ha efod Brakma
Prajapataye wedeha Prajapatic Manave Manuh prajabhyal | tad elad
Uddalakaya Arumaye jyeshthaya pultrdye pitd brahme wedcha . 5.
Tdam vava tajjyeshthaya puttraya pita brahma prabriyat prasdyydye
ol antavdnne (6) na anyasmai kesmaichana | yadyapy asmai imdm
adbhih parigrikitam dhanasya piarpdin dadyat etad eva tato bhayad ity
etad eva tato bhayah iti |

“3. For him who thus knows this sacred mystery, the sun neither
rises nor sets, but one day perpetually lasts. 4. This (Madhu-jnina) was
declared by Brahmi to Prajipati, by Prajipati to Manu, and by Manu
to his descendants. This sacred knowledge was further declared to
Uddalaka Aruni by his father. 5. Let a father expound it to his eldest
son, or to a capable pupil, but to no one else. 6. If any one were to
give him this entire earth, which is surrounded by water, full of
wealth, this sacred knowledge would be more than that, yes, would be
more than that."

Compare Manu, xi. 243, where that Code is said to have been created
by Prajipati (First Volume of this work, p. 394); and Bhagavad Gitd
iv. 1, where the dootrine of that treatise is said to have been declared
by Krishga to Vivasvat (the Bun), by Vivasvat to Manu, by him to
Ikshviku, and then handed down by tradition from one royal rishi
to another (Vol. I. p. 508).
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APPENDIX.

Page 4, line 5.

I have omitted here the verse from the Atharva-veda, xi. 7, 24
{quoted by Professor Goldstiicker in his Panini, p. 70) : Richab samani
chhandaisi purinai yajuaha saka | vehehhishtaj jajwire sarce divi dovd
dieiéritah | “ From the leavings of the sacrifice sprang the Rich- and
Siman-verses, the metres, the Purina with the Yajush, and all the
gods who dwell in the sky.”

Professor Aufrecht has favoured me with the following amendments
in my translations in pp. 7 and 8:

Page T, line 13.

For * the text called savitri [or gayadri]” he would substitate *the
verse dedicated to Bavityl.”

Page T, lins 16,

For “the mouth of Brahma’ he proposes ‘‘the beginning of the
Veda,” (Sir W. Jones translates *“ the mouth, or principal part of the
Veda.")

Page 8, line 8.

For * from Viich (speech) as their world” he proposes “out of the
gphere (or compass) of speech.”

Page 8, line 8.

For “ Vich was his: she was created " he proposes ““For in creating
the Vedas, he had also ereated Vach."

Page 8, line 13.
For “ He gave it an impulse” she proposes * He touched it."”
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Page 8, line 16.
For “Moreover it was sacred knowledge, which was created from
that Male in front” he proposes *“ For even from that Male (not chly
from the waters) Brahma was created first,”

Page 9, line 16.

This passage of the Brihad Arapyaka Upanishad corresponds to
Sutapatha Brahmapa x. 6, 5, 5.

Page 10, line 2.
¢ May the brilliant deity,” etc., Professor Aufrecht would prefer to
translate the second line of the verse, beginning suderal (p. 9,1. 6 from
the foot), ** Goodness (the good god) only knows where they put the
earth which was thrown up (nireapana).”

Page 20, line 17.
Bee Aévaliyanas Grihya Sitras, pp. 155, and 157 ff.

Page 22, line 13, nofe 25.

1 quote two verses from Manu, of which the second confirms the eor-
rectness of the rendering T have given of the words d s era sa nakhd-
greblyaw tapyate, and the first illustrates the text of the Taittirfya
Arapyaka cited in the note: Manu ii. 166. Fedam eva sadd 'bhyasyet ta-
pas tapsyan dreijottamah | vedabhydso hi viprasya tapah param ihochyate |
167. A haiva sa nakhagrebhyal™ pavanai “tapyate” tapah | yal sra-
gvy api deijo "dhite seadhydyain faktito 'neakam | * Let a good Brihman
who desires to perform tapas constantly study the Veda ; for such study ia
o Brihman's highest tapas. 167, That twice-born man who daily studies
the Veda to the utmost of his power, even though (luxuriously) wearing
o garland of flowers (really) performs the highegt tapas to the very ex-
tremitiea of his nails,”" This verse, it will be ohserved, quotes verbatim
one of the phrases of the Brihmana, and gives definiteness to its sense
by adding the words paramasm fapah. Verses 165 ff. of the same book of
Mann prescribe the abstemious mode of life which the student (brak-
machdrin) is to follow whilst living in his teacher’s house. The Mahi-
bhirata, Udyogu-parvan, 1537, thus states the conditions of successful
study in general ; Sukhdrthinal kuto cidyd ndsti eidydrihinal sukbam |



APPENDIX. 2809

sukhdrihi vd tyajed vidydm vidyartht vd tyajet sukham | * How can one
who seeks ease acquire science? Ease does not belong to him who
purgues science.  Either let the seeker of ease abandon science, or the
seeker of seience abandon ease.”

Page 30, line 17.

Compare the lines quoted by the Commentator on Sagdilya's Bhakti-
siitra, 83, p. 60, from the Mahibhirata, Sintiparvan, Moksha-dharma,
verses 13,551 ff. : Sahopanishado vedan ye viprak samyag Gsthitah | pa-
thanti vidhim asthaya ye chapi yati-dharminah | tato visishiam jandami
gatim ekantinasm nrindm | I regard the destination of Ekintins (persons
devoted to the One as their end) as superior to that of Brihmans who
perfectly study the Vedas, including the Upanishads, according to rule,
us well as to that of those who follow the practices of ascetics (yatis).”

Puge 34, line 1.

Perhaps this was scarcely.n suitable passage to be quoted as depre-
ciatory of the Veda, as in such a stage of transcendental absorption as
is here described all the ordinary standards of estimation have ceased
to be recognized. ” '

Page 43, line 10,

With the expression Arid-akads, ** the wmther of the heart,” compare
the passage quoted from the Veda in Sunkaras commentary on Brahma
Sitra ii. 2, 35 (p. 873): “Yo 'yai vakirdha purushad akaso yo'yam
antap-purushe dkaéo yo'yam antar-hridaye Gkasah | ** This mther which
is external to a man, this wther which is within a man, and this mther
which is within the heart.” See also the Brihad Arapyaka Upanishad
ii. 8, 10 and iii. 7, 12.

Page 44, line 1.

See the Yoga aphorismps i. 2 ff. as cited and explained by Dr. Ballan-
tyne.! The second aphorism defines yoga to be “a stoppage of the
functions of the mind " ( Yogaé chitta-critti-niredhak). **The mind then
abides in the state of the spectator, i.e. the Soul (tadd drashiud sva-
ripe’vasthanam—Aph. 3). “ At other times it takes the form of the

! Two fasciculi only, containing two Prdas and 106 Satras, were published at Alla.
hobad in 1652 and 1853 ; but & continuation of Dr. B.'s work has been commenced
in the * Pandit" for Sept. 1888, '

19
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fanctions” (rritti-sérapyam itaratra—Aph. 4). These functions, or
modifications (as Dr. Ballantyne translates) are fivefold, and either
painful, or devoid of pain, viz. proof, or right notion ( pramdna), mis-
take (piparyyaya), groundless imagination (vikalpa), sleep (midra),
recollection (smpiti) — Aphorisms 5-11. See also Dr. Ballantyne's
Sinkhya Aphorisms, iii. 31 fF. ’

LPage 57, nols 61.

With the subject of this note compare the remarks in p. 108, and
the guotations from Dr. Roer and Professor Miiller in pp. 173, 175,
and 193.

Page 62, nole 65,

Professor Cowell does not think that the text is corrupt. He would
translate it, the other pramdnas, beside dabda, (scil. perception and
inference), cannot be even supposed in o case like this " (which refers
to such a transcendental object as the existence of an eternal Veda).
Siyana, in his reply to the objestor, recapitulates the applicable proofs
as éruli, smpiti, and loka-prasiddhi,—all three only different kinds of
testimony, Sabda. .

Page 63, lines 111., and mote €8.

Compare pp. 322 f, 320 £, 334 f,, and 337 of my article * On the
Interpretation of the Veda,” in the Journal of the Royal Asiatic So-
ciety for 1866.

Page 84, note 89, and page 180, line 7.

1 have been favoured by Professor Cowell with the following note
on kalatyaydpadishfa :

“My Caleutta Pandit considered this fallacy to be the same as that
more usually called badha (ef. too Bhishiparichchheda, él. 70, 77,
and the Bengali translation, p. 63). Its definition is pakshe sadhyd-
bhaeah. 'The Tarka-sangraha defines a Aefu as badhita, * when the
absence of what it sccks to prove is established for certain by
another proof,’ as in the argument vahuir anushuo dravyatvat. The
essence of this fallacy is that you deny the major, and therefore it
does not matter whether you accept the middle term in itself or
not. It is involved in the overthrow of the major term. I should
translate it the *precluded argument,’— it might have been plan-
sible if it had not been put out of court by something which settles
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the point,—it is advanced too late (the pre in ‘precloded’ expresses the
kalatita of the old name). This corresponds to the account in the
Nyira-sitra-vritti : Kalasya sadhana-kalasyalyaye *bhive padishfah
prayukto Aetur | elena sddhyabhdvapramalakshandrtha iti vichitam |
sddhyablhdvanirnaye sidhanisambhardt | Ayam eva badhitasiadhyaka it4
giyate, The Vyitti goes on to sy that you need not prove eyabhichdra
(#.e. that your opponent’s Aefu or middle term goes too far, as in parvats
dhumardn vakneh where rakni is a savyabhicharo hetul) in order to
establish the dddha. I should therefore prefer to trunslate the passage
from the Vedirtha-prakasa, p. 84, * your alleged middle-term vakyatvas
the possessing the properties of a common sentence, is liable to two
objections,—(1) it is opposed by the fact that no author was ever per-
ceived, and (2) it also is precluded by weighty evidence (which proves
that your proposed major term is irrelevant),’! Siyuna then adds his
reasons for each objection,—for the firsf, in the words from yatha Fidss
down to wpalabdhak; for the second, in the fact that smrifi and &rwti
agree in the eternity of the Veda (the parcam I suppose refers to p. 8
of the Calcutta printed text), and that even if the Supreme Spirit be
the author he is not purushal in the sense in which the objector uses
the term. Either way, the major term of the objector's syllogism pau-
rusheya is precluded, dadhita; or, in the technical language of the
Nyiiya, Biyana establishes an absence from the minor term ( paksha) of
the alleged major term (sddhya); and hence no conclusion can be
drawn from the proposed syllogism. I may ndd that I bave also
looked into Vitsyiyona, but his explanation seems to me an instance
of whut my Pandit used so often to impress on me, that the modern
logic {which such a late medizval writer as Siyana follows) is not always
that of the Nyiyabhishys. He makes the error lie in the éxample,
i.e. in the induction ; and it is therefore, as Professor Goldstiicker says»
a * vicious generulization,’ "

Page 88, mole 95.

Professor Cowell disagrees with the explanation I have hazarded of
the object of the sentence in the text to pvhich this note refors. He
thinks that its purport, as shewn by the word eyabhicharat, is to in-
timate that the former of the two alternative suppositions would prove
too much, as it would also apply tessuch detached stanzas as the one
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referred to, of which the author, although unknown to some persons,
mnutnmmrﬂyuknnhtuﬂanhinmbumpmﬁmmdmbt
knew who wrote it, and his descendants, as well as others, might per-
hnpum’llbennmnfthafmt. In this case, therefore, we have an in-
man[nmpoﬁﬁnnufwﬁnhmawmnadidmthow the origin,
but which nevertheless was not superhuman (apaurusheya). This is
no doubt the correct explanation.

Page 99, line 1.

The argument in proof of the incompetence of the Sidras for the
acquisition of the highest divine knowledge is contained in Brahma
Siitras i. 3, 34-36. As the subject may possess an interest for any
educated persons of this class into whose hands this book may fall in
Indis, T extract the entire discussion of the question :

34. * Sug asya fad-anddara-fravandt tod-adravanat sichyate W" |
yathd manushyadhikira-niyamam apodya devadindm api vidydsy adhi-
kirak ukiaz fathaiva deijity - adhikdra-niyamdparadena §udrasys apy
adhikarah syad ity etam asankdm nivartiayitum idam adhikaranam dra-
bhyate | tattra $adrasys apy adhikiral syad iti tavat praptam arthitva-
samarthyayoh sambhavat | tasmach * chhidro yajne 'mavaklriptah” iti-
rach chhadro vidydyam anavakipiptah i wishedhadravapat | yach eha
Larmasy anadhikira-kiranam sidrasya anagnitvam na tod vidyas adhi-
kirasys apavadakam | na hy dhavaniyadi-rahitens vidyd vedituin na
iakyate | bhavati cha lingam Sudradhikirasya upodbalakam | samvarga-
vidyayiam M Janaérutim Pautrdyanai $uirishuim §adra-sabdena pard-
mridati “aha hére tvi udra tava eva saha gobhir aste " it | Vidra-
prabhritayaé cha $adra-yoni-prabhavah api eikinhpa-vijnana-sampanndh
smaryyante | tasmad adhikriyate fidro vidydsi | ity evam prapte brimak |
na $adrasya adhikiro vedadhyayanablavat | adhita-vedo i vidita-veddrtho
vedartheshe adhikriyate | na cha $idrasya vedddlyayanam asty wpanayana-
phrvakatvad vedadhyayanasya upanayanasya cha varna-traya-vishayatedat |
yat te arthitvai na tad asati samarthye 'dhikira-karanam bhavali | sd-
marthyam api na laukikai kecalam adhikdra-kiranam bhavaés fdsfriys
‘yihe dastriyasya samarthyasye apekshitatoat §astriyasya cha sdmarthya-
sya adhyayana-nirdkaranena nirakritateat | yach cha tdam éadro yajne
‘navakpiptah iti tad nydya-parcakatvad vidydydm apy anarak{riptateah
dyolayati nydyasya sidharanatvat | gat punah sasivarga-vidyaydim fadra-
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dabda-¢ravanaim lingam manyase na tal lingai nydyabharat | nydyokler
Ai linga-darsanaii dyotakam Bhavati na cha attra nydyo 'sti | kimaih cha
aywi $adra-éabdah samvarge-vidyayam eva ekasydim sadram adhikuryyat
tad-vishayatvad na saredsu vidydsu | arthavada-sthatvat na tu kvachid apy
ayam $adram adhikarttum wisahate | dakyats cha ayai Sudra-Sabdo " dhi-
Erita-vishaye yojayitum | katham ¥ti | wehyate | ““* kam u are enam elat
santain sayugranam iva Rainkam attha’ (Chindogya Upanishad, iv. 1, 8.)
ity aemad hassa-vakydd atmano 'nadaraim frutavato Janabruteh Pautra-
yanasya $ug utpeds tam piski Rainkah éidra-éaddena anena sichayamba-
bhiica atmanah paroksha-fnanasya khyapandya iti gamyate jiti-fidrasya
anadhikarat | katham punah $adra-fabdems fug uipannd sichyate iti |
wchyate | tad-adravanit $ucham abhidudrica fucha va’bhidudruve $ucha
vd Rainkam abhidudrava iti $adravayavartha-sambhavad ridharthasya
cha asambhavdt | drifyate cha ayam artho *syam akhyayikiydm |

35. “Kuhattriyatea-gates cha uttarattra Chaitrarathena lingat" | Ita
cha na jati-éadro Janasrutir yal-karanam prakarana-niripanens kshat-
triyatvam asya witarattra Chaitrarathena Abhipratarind kshatiriyens
samabhivyaharal lingad gamyate | witarattra hi samwarga-vidyd-vakya-
feshe Chaitrarathir Abhipratart kshatiriyah sankirttyate | “atha ha
Saunakaim cha Kapeyam Abhipratarinas cha Hakshasenim sadena pari-
vibyamianau brakmachart bibhikshe” (Chh. Up. iv. 3, 5) iti | Chaitra-
rathiteain cha Abhipraldripah Kdpeya-yogad avaganiavyam | Kipeya-
yogo ki Chaitrarathasya avagatah | * efena vai Chaitrarathaii Kapeyah
aydjayann iti samdndneaya-yajinam cha prayens samandnvayah ydja-
kah Bhavanti | tasmdch “ Chaitrarathir nima ekah kshattra-patir ajdyata”
iti ¢ha kshatira-jatiteaeagamat kshattrigatvam asya avagantavyam | tena
kshattriyens Abhiprataringd sahs samdndyah cidydydin senkirttanam
Janadruter api kshattriyatvam sichayati | samdandndm eva hi priyena
samabhicyahdarah bhavanti | kshattri-preshapady-aifaryya-yogich cha
Janakruteh kshattriyategragatih | alo na fadrasya adlhikaral |

36. “Samskdra-pardmaréat tad-abhdcabhilapdach cha | itad cha na
éadrasya adhikire yad vidyd- prodefeshu upanayanddayak samskarah
pardmpisyants * tam ha wpaninye” | ** * adhihi bhagavah® iti ha wpasa-
sada” | ¢ brahma-parah brahma-nishthah param Brakma anveshamanah
tesha ha vai tal sarcaim vakshyati' iti te ha samil-panayo bhagavantam
Pippaladam upasannih” it cha * tdn ha anupaniya eva” sty api pra-
darfitd eva wpanayana-praptiv Whavati | $adrasya cha samakirabhdve
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"bhilapyate * dadrai wa.i’w varnah ekajatir "' ity ekajatitva-smaranena
“na $adre patakah Finchid na cha samskiram arhati” ity-adibhis cha |

37.  Tad-abhdrva-nirdhdrans cha pracpitteh” | Itaé cha na sidrsya
adhikaro yat satya-vachanena $udratrabhdve wirdharite Jabalam Gaula-
mah upanetum anusdsitudi cha pracavrite “na etad abrahmano vivakium
arhati | samidham somya dhara ups tvd neshye na satydd agah”™ (Chh.
Up. iv. 4, 5) itv ruti-lingdt |

88. ¥ Sravanddhyayandrtha-pratishedhat smpite$ cha | Iaé cha na
éadrasya adhikiro yad asya smiteh sravanadhyayandrtha-pratishedho bha-
vati | vedabravana-pratishedho vedadhayana-prativhedhas tad-artha-jnd-
ninushthanayof cha pratishedhah §adrasya smaryyate | fravana-pratishe-
dhas tivad atha asya “vedam upadrinvatas trapu-jatubbyam érofra-prati-
piaranam " iti “padyn ha vai etat imasdnam yat fidras tasmat Sadra-
samips na adhyetavyam " iti cha | atah eva adhyayana-pratishedhal |
yasya b samipe 'pi na adhyotavyam bhavati sa kathain érutim adhiyiyata |
bhavati eha wekcharane jiked-chhedo dharane Sarira-bhedad oti | atal eva
cha arthad artha-jnaninushthanayoh pratishedho bhavali | * na fadrdya
matiin dadyad” it  dejjatinam adhyoyanai sjya danam™ iti cha |
yeshim punah pirva-krita-samskira-vaéad Vidura-dharma-vyddha-pra-
bhpitinam jnanotpattis tesham na Sakyate phala-praptih pratibaddhui
jnanasya ekiantiba-phalatedt | * éracayech chaturo varadn™ iti cha iti-
hasa-puranadhigame chaturcarnyadhikira-smarandt | veda-pirvakas tu
niaty adhikirah fadrandm i sthitam |

34. “In the word ‘Siidra’ reference is made to his vexation on
hearing that disrespectful expression, and to his running up."”

# This section is commenced to silence the doubt whether in the same
way as it had been denied (above) that the prerogative of acquiring
divine knowledge is restricted to men, and affirmed that it extends to
the gods, etc., also, the limitation of the same prerogative to twice-
born men may mot also be questioned, and s extension to Siudras
maintained. The grounds alleged in favour of the Sidra having this
prerogative are that he may reasonably be supposed to have both (a)
the desire and (b) the power of acquiring knowledge, and that accord-
ingly (¢) the Veda contains no text affirming his incapacity for know-
ledge, as it confessedly has texts directing his exclusion from saerifice :
and farther (d) that the fact of the Stdra's not keeping up any sacred
fire, which is the cause of his incapadity for sacrifice, affords no reason
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for denying to him the prerogative of gaining knowledge; since it can-
not be maintained that it is impossible fob a man who is destitute of
therdhavaniya and other fires to acquire knowledge. There is also ()
in & Vedic text a sign which confirms the Sadra's prerogative. For in
the passage which treats of the knowledge of the Samvarga (Chhin-
dogya Upanishad, chapter iv. section 1-3) a speaker designates Jina-
éruti, descendant of Janadruta in the third generation, who was desirous
of performing service, by the term Sidra: ‘Keep to thyself, o Sidra,
thy necklace and chariot? with thy eattle.’ (Chh. Up. iv. 2, 2.) And
farther [f}?idummﬂuthmmupukmofiuthaﬂmﬁﬁph possessed
of distinguished knowledge, although they were of Sidra descent.
Consequently the Sadra enjoys the prerogative of acquiring various
sorts of divine knowlege. To this we reply: The SGdra has no such
prerogative, because he cannot study the Veda. For it is the man that
studies the Veda, and obtains a knowledge of its contents, who enjoys
the prerogative of [access to] those contents. But a Sidra does not
study the Veda, for such study must be preceded by initiation, which
again is confined to the three upper castes. As regards (a) the desire
of kmowledge,—that, in the absence of power, confers no prerogative.
And () mere secular power does not suffice for the purpose; since
seriptural power is necessary in a matter connected with Beripture;
and such seriptural power is debarred by the debarring of study. And
(¢) the passage which declares that a * Stdra is incapacitated for sacri-
fice,’ demonstrates his incapacity for knowledge also; since that follows

% Such s the sense given to Adreted by the Commentatars, who make it out fo be
s compound of the words Adrs, “necklace,” and ited, “a chariot; " but although
iteid might bo the nominative of dfean, “going,” no such word sppears in the lexicons
with the sense of “chariot” Besides, the compound seems a very awkward one.
Perhaps the word should be separated into Aa are fed ; but then there would be no
nominative to astw, and it would be difficult to construe fed, *thee."—Sinco the
abave was written, I have® boen favoured with a note on the passage by Professor
Goldstiicker. He conjectures that the words should be divided as follows : shaka are
tvii & iidra tova eva saba gobhir asti; that trd may be the nominative singular fomi-
nine of the Vedic pronoun fra, meaning *somo one,” and then the scnse might be as
follows: # 0, friend, some woman belongs to thee, 8'0dm! Let her be (ir. coma)
along with the cows.” And Janasruti would appear to have understood the word ted
in this sense hore supposed, for we find that on hearing the reply of Raikva, he tock
his dusghter to the lstter, ulong with four hundred pdditional cows and the other
gifts; and that on seeing the damsel, Raikva expressed his satisfaction and acceded
to the request of her father,.—Tho author of these puzzling wards, it seems, intended
o pun; snd §'aukara perhaps gave only one solution of it.



296 APPENDIX,

from the rule, which is of general application. As regards the circum-
stance that in the Vedic ttxt regarding the knowledge of the Sam-
varga, the word Sidra cccurs, which you regard as o sign in favous of
your view; it is (d) no sign; because in that passage no rule is laid
down. For the discovery of a sign indicates that a rule has been
Inid down; but in the passage in question there is no such rule.
And althongh it were conceded that [if it were found in a precept
regarding the Saimvarga] the word Sidrs would confer on & man of
that caste & prerogative in regard to that particular knowledge alone,
(from its being intended for him), although not to all sorts of know-
ledge, yet as the wond occurs [not in precept, but] in an illustrative
narrative (arthavada) it cannot confer on him a prerogative in regard
to any knowledge whatever. And in fact this word Stdra can be
applied to a person [of a higher caste] who possessed the prerogative.
How? I explain: Vexation (fuk)arose in the mind of Jinadrati when
he heard himself disrespectiully spoken of in these words of the swan :
* Who is this that thoun speakest of as if he were Hainka voked to the
chariot 7 '? (Chh. Up. iv. 1, 3). And since o Sidra does not possess
the prerogative of acquiring knowledge, we conclude that it is to. this
vexation ($wk) thet the rishi Rainka referred, for the purpose of shew-
ing his own knowledge of things imperceptible by sense, when he made
use of this word Sidra (Chh. Up. iv. 2, 2, see above). But again, how
is it indicated by the word Siidra that vexation ($uk) arose in his mind ?
We reply: by *the running to it [or him]" (fed-ddravandit); i.e. either
“he ran to vexation,’ or * he was assailed by vexation,’ or ‘in his vexa-
tion he resorted to Rainke' We conelude thus because the sense
afforded by the component parts of the word Sidra is the probable
one,* whilst the conventional sense of the word STdm is here inap-
plicable. And this is seen to be the meaning in this story.

3 This sppears to allude to the person referred to being found sitting under n
chariot (Chh. Up, iv. 1,8). Bee p. 67 of Babu Rajendralal Mittra's translation, This
story is alluded to by Professor Weber in his Ind, Stud. ix. 45, note, where he treats
Sayugvan as s proper name, and remarks * The Vedinta Sttras (i. 3, 34, 35), indeed,
try to explain away this" (the circumstance of Jinas'ruti being called a 5'idra) and
of course S'ankarn in his commentary on them does the sume, as well in his expluna-
tion of the Chhindogya Upanishad.”" T am not, however, by any means certain that
the epithet “ 8 0idra," applied to Jinasruti by Rainka, is not merely meant as a term

of nbuse,
¢ The meaning of this is that the word 5'Qgdra is derived from such, * vexation,™
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Biitra 35. * And that Jinaéruti was a Kshattriya is afterwards indi-
cated by what is said of Abhipratirin of th® race of Chaitrarntha.”

% That Jinaérnti was not o Siidra appears also from this, that by
examining the context he is afterwards found to be a Eshattriya by
the sign that he is mentioned along with Abhipratirin of the family
of Chaitraratha. For in the sequel of the passage regarding the
knowledge of the SBadivarga mention is made in these words of Abhi-
pratirin  Chaitrarathi, a Kshattriya: ‘Now a Brahmachirin asked
alms of Suunnka of the race of Kapi, and Abhipratirin the son of
Eakshasens who were being served at a meal” (Chh. Up. iv. 3, 5).
And that Abhipratarin belonged to the family of Chaitraratha is to be
guthered from his connection with the Kipeyas; for the connection of
Chaitraratha with the latter has been ascertained by the text: ‘The
Kipeyas performed sacrifice for Chaitraratha.” Priests of the same
family in general officiute for worshippers belonging to the same family.
From this, as well as from the text: ‘From him a lord of Kshat-

and drw, “to run.” (See the First Volume of this work, p. 97, note 182.) Even the
great 8'ankarn, it scems, was unable to perceive the sbsurdity of such etymologics,
In his commentary on the Chhindogyn Upanishad the same writer tolls us that
various explanations had been given of the employment of the word 8dra in this
pussage : Namu rizjd “sau kehattpi-sambandhat | “Sa ba kabattiaram weicha™ (iv. 1, §)
ity whtam | vidyd-grahaniya che brakmepa-samTpopagamit | didrasys cha anadii-
karit | katham idam anannriipai Raikvena uehyate V diidra™ iti | fattro Ghur Geha-
ryyih | Ramsa-vachans-irevanit fuy enom Griveds | fena ssou Swehd s'rufcd Raik-
vraya makimanam of dravati iti | plakic Gtmanah parokakainatin derfayan ¥ diidra®
ity iha | fiidra-vad bidhanema eva enam vidyi-grakaniye upqiagima ma ¢edrishayi |
ot gty eon Sidral ifi | apare punar dhur alpew dhanem dhpifam 0 rusha eva
engm wktavdn © didra” iti |  But is not Jinasruti shewn to have been a king, (o)
from his name being comnected with a charioteer in the passage ‘He said to his
charioteer,’ (8) from his resorting to & Brithman to obtain knowledge, and (¢) from a
S'dra possessing no such prevogative ¥ How then did Raikva address to him an
appellation inconsistent with this in the words ‘o STdm?’ Learned teachers reply :
*Vexation (iuk) took possession of him on hearing the words of tho swan: in con-
sequence of which, or of hearing (frutei) of the greatness of Iaikva, he ran up
[8Tulra is here derived either from s'uehi -+ dravati, or from frufed + drevati]; and the
rishi, to shew his knowledge of things boyond the reach of the senses, called him
8'tdra. He had approached to obtain knowledge from the rishi by annoying him likea
S'0dra, and not by rendering him service; while yet he was not by birth a 8'dm.
Others again say that the rishi angrily called him o S'0dra because he had brought
him so little property,” This passage is alse translated by Bibu Rajendralal (Chh,
Up. p. 68, note), who renders adhanena (which I have taken to mean *annoying ")
by “ paying ** for instruction; but I cannot find any authority for this sense of the
woril. N
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triyas named Chaitrarathi was descended,’ which proves that his
family were Kshattriyas, we may gather that Abhipratirin belonged
to this class. And the ciroumstance that Jinadruti is mentioned in
connection with the same branch of knowledge as Abhipratirin, the
Keshattriys, shews that the former also was a Kshattriys. For it is in
general men of the same elass who are mentioned together. And from
the fact of Janadruti sending a charioteer (Chh. Up. iv. 1, 5-7), and his
other acts of soversignty also, we learn that he was a Kshattriya.
Henee (we conelude that) a Sidra does not possess the prerogative
of divine knowledge.

Sitra 36. “From reference being made to initiation, and from a
Siidra being declared to be excluded from it.”

“And that a Sidrs does not possess the prerogative of acquiring
divine knowledge, may be further inferred from the fact that investi-
ture with the sacred cord and other rites are referred to in passages
where scienee is the subject in question. For the fact that the seelkers
after such knowledge obtained initiation, is shewn by such passages as
the following: ‘He invested him;? ‘He came to him, saying, teach
me, Sir’ (Chh. Up. vii. 1, 1?); “Devoted to Brahma, resting in Brah-
ma, secking after the highest Brahma, they approached the venerable
Pippalida with firewood in their hands, (saying) ‘he will declare all
this' (Pragna Up. i. 1); and ‘having invested them,’ ete. And that
a Sidra reccives no initiation is shewn by the text of the Smriti
which pronounces him to be but once-born, viz. ‘the Sfdra is the
fourth class, and once-born;’ and by such other passages as this:
¢ There is no =in in & Sidrea, and he is not entitled to initiation.”™*®

Siitra 37. * And becanse he acted after ascertaining that it was not
a Sidra [ who had come to him]."”

“That a §idra does not possess the prerogative of acquiring know-
ledge appears also from this that [according to the Chhindogya Upani-
shad] Gautama proceeded to invest and instruct Jabila after ascertain-
ing by his truth-speaking that he was not a Sidra: ‘None but a
Brihman could distinetly declare this: bring, o fair youth, a piece of
fuel ; T will invest thee; thou hast not departed from the truth ' (Chh.
Up. iv. 4, §).*

This last verse has been already quoted in Vol. I, p. 138, note 244,
¢ 1 shall quote in full the earlier part of the passage from which thess words are
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Siitra 38. “ And because, according to_the Smriti, a Sidra is for-
bidden to hear, or read, or learn tho sense.”

% And that a Sidra does not possess the prerogative of acquiring
divine knowledge, appears from this that, according to the Smyiti, he
is forbidden to hear it, or read it, or learn its sense: ie. it is declared
in the Smriti that he is forbidden cither to hear the Veda, or read the
Yeda, or to learn it contents, or to practise its injunctions. Hearing is
forbidden to him in these texts: *If he listens to the reading of the
Veda, his ears are to be filled with [melted] lead and lac;’ and ‘The
Sidra is a walking cemetery; therefore no one must read in his vi-
einity” And consequently the reading of it is prohibited to him : for

taken, both for the sake of explaining the allusion, and for the illustration which it
affords of ancient Indisn manners: Chh. Up. iv. 4, 1. Satyakdmo ha Jabilo Jubiilim
mitaram amantrayianchakre “frahmacharyyam Shavati vicatsyimi Eifi-gotre ne akam
aimi iti | 2. §3 ha enam uviicha * na aham etad veda tita yad-gotras tram asi | bake
ahaifi charanti parichiring yoseans toim alabbe | od "ham elad na veds yad-gotiras
toam asi | Jabdla tu nima akam armi Salyakimo wima team asi | s Satyakimah eva
Jibiila "bravitAah* iti | “ Batyakima, the son of Jubald, addressed his mother Juhila,
saying, * I wish, mother, to enter on the life of a religious student. To what family
(gottra : seo Miiller's Ane, Bansk. Lit, pp. 378 f1.) do I belong?' 2. Bhe answered,
‘1 do mot know, my son, to what family thou belongest. Much consorting [with
lovers] and roving (or serving), in my youth, I got thee. I know not of what family
thou art. But my name is Jabild, and thine Satyakima. Say, ‘1 am Satyakima
son of Jabala’" He sccordingly goes to Hiridrumata of the mee of Gotama, and
asks to be received ns s student. The teacher enquires to what family he belongs
and the youth repeats verbatim the answer he had received from his mother, and says
be is Batyakima the son of Jabald. The teacher roplies in the words quoted by
S'ankara “ No ane other than a Brihiman could distinotly declare this,” ete. The
intorprotation of paragraph 2, above given, seems to convey its correct sense. Jabals
apparently -means to confess that her son was sullins filins ; and that he must b
content to eall himself her son, as she did not know who his father was. The explan-
ation of the words Bahe akam eharanti paricharind yauvans toim alabhe given by the
Commentators and followed by Babu Rijendralil Mittrs, that she wos so much ocou-
pied with attending to guests in her husband’s house, and so modest that she never
thought of enquiring about her son’s gottra, and that her hushand died early, is founded
mainly on the word paricharing, and would not secount for Jabild's ignorance of her
husband's name (which she does not mention) or even of her hushand’s lineage. In
regard to the sense of eharanti seo the passage from the Slatapatha Brihmana, ii. &,
g, 20, quoted in the First Volume of this work, p. 136, note 243.  S'ankara was either
ignorant of the laxity of ancient morals, or wished to throw a veil over the spurivus
origin of a sage like Sntynkima who had attained divine knowledge and become n
teacher of it (ses Cbh. Up. iv. 10, 1). In his preface, bowever, p. 30, as I observe,
Bibu RAjendralil speaks of Satyakima as a natural son in these words: *‘Although
a nataral born son whose father was unknown, and recognized by the contemptuous
soubriquet of Jabila from the designafion of his mother Jabld,” ele.
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how can he, in whose neighbourhood even the Veda is forbidden to be
read, read it himself? And if he utters it, his tongue is to be cut;
and if be retains it in his memory, his body is to be slit. And it
results from the meaning of the terms that he is prohibited from learn-
ing its contents, or practising its injunctions, according to the texts,
- ¢ Let no one impart intelligence to a Sidra;’ and ‘reading, sacrifice,
and liberality are the duties of twice-born men.'! As regards (f) Vi-
dura, Dharma, Vyidha, and others in whom knowledge was produced
in consequence of their recollection of acts performed in a former
birth, theireenjoyment of its results canmot be prevented, from the
transeendent character of the effects of knowledge; and because in the
text ¢ Let the four castes be made to hear them,” the Smyiti declares
that the four castes possess the prerogative of learning the Itihisas
and Puriias [by means of which Sudras may attain perfection]. But
it has been established that Stidras do not possess the prerogative of
acquiring divine knowledge derived [directly| from [the study of | the
Yﬂdl-."

The Bhagavad Gitd affirms a different doctrine in the following
verses, x. 82 f., where Krishna says :

Main ki Partha vyapasritya ye'pi sywh papa-yonayalh | striyo vaifyds
tatha éadras te'pi yanti pardi gatim | 33. Kim punar brakmandh pun-
yih bhaktah rajarshayas tathd |

# Those who have faith in me, even though they be of base origin,
women, Vaisyas, and Sidras, attsin to the most transcendent state.
How much more pure Brilhmans and devout royal rishis.”

Sankara could scarcely have been ignorant that his principle was not
in harmony with this text; but he has thought proper to ignore this
discrepance of views, as he probably shrank from directly contradicting
a work held in such high estimation.

See also the nccount of the views entertained en the same subject by
Sipdilya which I have stated above, p. 178.

Page 105, line 24.
The following quotation continues the discussion of this subject;
und will also serve to illustrate pp. 6 and 16, above, as well as p. 60

of the First Volume :
Brahma Satra i. 3, 30. * Samdng-ndma-ripatedch cha depittae apy
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avirodho daréandt smpitef cha™ ! n!.iapi syat | yadi pafe-adi-vad deva-
vyaktayo 'pi santalyd eva wipadyeran nirudhyeraind cha talo "bhidhdand-
bhidheyabhidhatyi - vyavaharavichhedat sambandha - nityatvens virodhak
dabde parihriyeta | yoda tu khalw sakalam trailokyam parityakta-nima-
ripai nirlepam praliyate prabhavati cha abhinavam iti druti-smpiti-vadah
vadanti tada katham avirodhah iti | tattra idam abhidhiyate *‘ samdna-
nama-rapatvad " iti | tada 'pi samsdrasya andditvan tavad abhyupagan-
tavyam | pratipadayishyati cha acharyyah samsirasys andditvam * ups-
padyate cha apy wpalabhyate cha® iti (Brahma Siitra ii. 1, 36) | anddau
eha safsdre yathd sedpa-pradodhayol prakyﬂ-;:m&hm—&umi 'pi plirea-
prabodha-vad witara-prabodhe "pi vyavahdrad na kafchid virodhal | evain
kalpantara-prabhava-pralayayor api iti drashfavyam | svapa-prabodhayes
cha pralaya-prablacan érayete | “yada suptah svapnais na Fanchana
padyaty atha asmin pranah eva ekadhd bhavati tada emaim vak sarcair
namabhik saha apyeti chakshub sarvaih rapaik saha apyeti frotrai sar-
vaih Sabdaih saha apyeti manah sarcair dhydnaih saha apyeli | 20 yadd
pratibudhyate yatha 'gner joalatah sarvak dio visphulingak vipratish-
therann evam eva etasmad dtmanal sarve prandh yathdyatanafm vipratish-
thante pranebhyo decah devebhyo lokah (Kaush. Br. Utt. A. 8, 3) iti | syad
etat | seape purnshantara-vyavahdravichhedat svayam cha sushupta-pra-
buddhasya parca-prabodha-ryavahdranusandhdina-sambhavad aviruddham |
mahdpralaye tu sarca-vyavahdrochheddj janmantara-vyavahdra-vach cha
Falpantara-eyavaharasya anwsandhatum afokyatead vaishamyam iti | na
esha doshah | saly api sarva-vyacahdrochhedini mahdpralaye Parameéra-
rianugrahdd Tévaranain Hirapyagarbhadindi kalpintara-ryavahdrdnu-
sandhanopapatteh | yadyapi prakpitdh pranine na janmdntara-vyava-
haram anusandhinah drifyante iti na tat prakpita-vad dvardndm bhavi-
tavyam | yathd b pransitvacideshe 'pi manushyddi-stamba-paryyanteshu
Jnanaisvaryyadi-pratibandhal paresa paresa bhiyin dhavan dridyate
tatha manwshyddisho eva I ranyagarbha-paryanteshn jainaidvaryyddy-
ablicyaktir api pmu parens bhiiyasi bhacati ily elad drubi-mmpiti-
videshy asakrid eva anukalpadau pradurbhavatam paramaifcaryyam éri-
yamdnam na fakyam nasti 160 vaditum | tatad cha afita - kalpanushihita-
prakrishta-faana-karmandm Srarandim Hiranyagarbhadinasm varttamana-
kalpadaw pradurbhavatim Paramesvardnugribitdndi supta-pratibuddha-
vat kalpantara-vcyavaharanusandhanopapattih | tathd cha drutir “yo
Brahmanan vidadhali parvah yo cai veddmnsé cha pralinoti tasmai | fam
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ha devam atma-buddhi-prakasam mumkshur va Sarasam akam propadys”
(Bvetiasvatara Upanishad, vi. 18) i | smaranti cha Sawnakddaye M-
dhuchhandak-prabhyitibhir datatathyo dpishtah iti | prativedain cha ecam
eva kandarshy-ddayak smaryyanite | éruliv apy pishi-fndna-pireakam
era mantrena anushihdnan darfayali “yo ha vai aviditdrsheya-chhando-
daivata-brikmapena mantrena yajayati va adhyapayati vd sthanwin cha
richhati garttafm cd prapadyale” ity upakramya ** tasmad efani mankre
vidydd” iti | praaindm cha sukha-praptaye dharmo eidhiyate dubkha-
parihardya adharmah pratihidhyate | dyishtanuiravike- dubiha-sukha-
vishayau cha raga-deeshau bhavate na vilakshana-vishaydv iy alo dhar-
madharma-plala-bhatotlarotiard spishtiv withpadyamand pirva-spishpi-
sadridy eva nishpadyale | snpitii cha bhavali © fesham yo ydni karmdni
prak-spishtyam pratipedire | tany eva te prapadyante spijyaminah punab
punah | himsrahidsre mpidu-krire dharmadharmav pitangite | tad-bhd-
vitdh prapadyants tasmal fal tasya rochate™ | i | praliyamdnam api cha
tdaim _jagat fakty-avasesham eva praliyate fakéi-malam eva cha prabhavali
itarathd dkasmikatva-prasangdf | wa cha anekildrah foktayal fakydh
kalpayitum | tatas cha vichhidya vichhidya apy uwdbhavatam bhir-adi-
loka- pravahandm deva - tiryaii - manushya - lakshanand® cha priai-ni-
kiya-pracikindd varndirama-dharma-phala-vyavasthanan cha anddau
swhadre niyatatvam indraya-vishaya-sembandha-miyatatea-val prafyeta-
vyam | na ki indriya-vishaya-sambandhdder vyavahirasya prali sargam
anyathilvam shashihendriya-vishaya-kalpaim Sakyam wiprekshitum | afas
cha sarva-kalpdndin tulya- vyavahdraledt kalpdntara-vyavahdrdnusan-
dhina-kahamatedch cha Hrardndfm samdng-ndma-rupih eva prativargai
vifeshah pradurbhacants samiana-nama-riipatedch cha drpittie api mahi-
sarga-mahdpralaya-lakshaniyim jagate "bhyupagamyamandyam na kaf-
ehich chhabda-pramanyddi-vivodhal | samdns-nima-ripalam cha-fruti-
empill dariayatah ““wiryi-chandramasau dhitd yathd-parvam akalpayat |
divam cha prithicin ehantarikeham atho sead ™ | i6i | yathd pirvasin
kalpe siiryi-chandramab-prabhyiti jagat klyiptain Yathd 'sminn api kalpe
Paramedvare "kalpayad ity arthal | tatha * Agnir cai akdmayala *an-
nddo devandin syim ' iti sa evam agnaye krittikabhyak purodatam sshta-
kapalain niravapad” i nakshattreshpi-vidhau yo 'gnir niravapad yasmai
vd 'gnaye niravapat layoh samdna-ndma-rapatam dariayali ity-ecai-
Jittyaka srutir wddharttacyd | smypitiv api “ riskingih ndmadheyani yiaé
eha vedeshu drishfayak | Mﬂhﬁﬂmﬁi tiny ecaibhyo dadaty
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ajak | yathartds pitu-lingani m!mt-ri;s!i paryyays | dridyants dani tdny
eva fatha bhavah yugadishu | yathd 'bhimdnino 'titds tulyds s sampratair
iha | devak devair atitair ki ripair namabhir eva cha ity evaif-jatiyaka
drashtaryd |

* Brahma Sitra, i. 3, 30. ‘And thbugh there be a recurrence of erea-
tion, yet as (the new creation) has the same name and form® (as the
old) there will be no contradiction in regard to the words of the Veda;
since this is proved both by the intuition of rishis and by the Smyiti.’
And forther, let it be so that if a series of individual gods, as of
animals, ete., is born and disappears in unbroken continuity, the al-
leged contradiction in regard to the words of the Veda (viz. that as
they are connected with objects which are mot eternal, they cannot
themselves be eternal) will be removed by the perpetuity of connection
arising from the continmity of practice regarding the designation of
things, the things to be designated, and the designator. But when, as
texts of the Sruti and Smriti inform us, the entire three worlds, losing
name and form,* are utterly annihilated and*afterwards produced anew,
how can the contradiction be avoided? [The meaning of this is: How
can there be an &ernal connection between the words of the Veda and
objects which how long soever they may have existed, must yet have
come into being at the mew creation following after the total (not
merely the partial) destruction of the universe ? and if such & connection
does not exist, how can the words of the Veda be eternal, when before
this mew creation they represented nothing existent? see above, p.
102.] A reply to this is given in the words, ‘Yot as (the new
creation) has the same name and form as the old,’ ete. Even then
the world must be admitted to have been without a beginning. This
cternity of the world will be declared by our tescher in the words (of

7 Professor Goldsticker is of opinion that here, as clsewhere, these words (ndme-
rispa) should be rondered & substance and form.”  See the noto on the subject furnished
by him in M. Burnouf's Introduction & Phistoire du Buddhisme Indien, p. 502.

# Govinds Annnds remarks on the Satra before us, and 8'ankara’s comment : Namu
mahi-pralaye jiter apy asatévit sabiirtha-sambendhdnityatoam ity ddankya dha " se-
mina" iti | sictraih nivasys Gienkim dha “athGpi" i | eyakii-santatyd jilinim spdn-
tara-praloye satteit sambandhas tishfhati eyarakirivichhediy fuiigeta ela iti redasya
anapekshatrena praminye no kaichid virodhad apdt | wirlepa-proloye fu sambandha-
wigit punab apishfan kenachit pumai sanbetnh karitacyah it purtsha-buddhi-sipe-
kshateena vedurya apraminyem adhyipabarys dirayays nasad diritasys enifyaleain
cha priplam ity arthel | mahdpralaye "pi wirlepa-layo ‘siddhah sai-kiryya-sadat |
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Brahma Stra, il. 1, 36), ‘Tt ia agteeable to reason, and it is ascertained.
And the world being eternal, although the Veda declares that its disso-
lution and reproduction take place during the sleep, and at the wakjng
(of the creator), still as the practice continues the same in the later, as
in the previous, waking condition, there is no contradiction (of the sort
pretended). And it is to be eonsidered that the same must be the case
in regard to the dissolutions and creations of another Kalpa (see Vol. I.
p- 43£). Now dissolutions and creations are said in the Veda to take
place during (the creator’s) sleep, and at his waking. *‘When the
slecper does not see any vision, and when his breath is concentrated
in him, thed the voice with all names enters into him, the eye with
all forms enters into him, the ear with all scunds enters into him,
the mind with all thoughts enters into him. When he wakes, just as
sparks shoot out in all directions from blazing fire, so do all breaths
uccording to their several seats issue from this Soul; from the breaths
spring deities; and from the deities worlds' (Kaushitaki Brihmapa,
latter part, 3, 3). But be it so, that [in the circumstances referred
to] there is no contradiction of the kind alleged, because during the

(alA3 ‘cha sesukiritment dabdirihe-tat-sambondhiniil sulGalion punah erishiie
abhivyaktier ma anityaivam | abbivyakiingm pirce-kalpiya-ndma-ripa-somdnatvad
na sankeinh kenachit kiryyah | vichama-sriskfau hi sanketipekihi na tulya-spiskfae
Wi pariharati tattra idam™ ity-Gding | * But sinee in a great dissolution even species
cease to exist, will it not result that the conneetion of words with the ohjects they
denote is not eternal? In reference to this doubt the aphorist says, ‘as the name and
form arc the same,’ ete. Waving the authority of the Sitrs, the Commentator ex-
presses o doubt in the words * And further,” ete. It is true that the eonnection sub-
xists in consequence of the eontinuity of individuals owing to the existense of species
during the intermedinte dissolutions, and this connection will be known becanse the
previouns practice continues uninterrupted. And so from the independence of the
Vida, there will be no contradiction in regard to its anthority. But since in a total
dissolution all such connection is lost, and some intimation (of what had existed before)
must be given by some person at the mew creation, the Voda will be dependent on
the understanding of such person, and econsequently its unauthoritativeness, na
well as the non-eternity of the dependent object, owing to the extinotion of the in-
structor on whom it depended, will result, But even in a great dissolution an absolute
annihilation s unproved, according to the doctrine that effects exist in their canses.
And #o0, ns words, the ohjects which they denote, and the connection between both,
(all of which things previously existed), are manifested at the new crention as re-
miniscences of & provious existence, they are not non-eternsl.  As the objects thas
manifested have the sume names nnd forms as in the provious Kalpa, there is no
necessity for any intimation (of what had existed before) being given by any person.
For such an intimation would, indeed, be required in o dissimilar ereation, but not
in one which is similar. 1t is thus that the commentator removes the objection in
the words ‘o reply to this is'given,’ ete.” !
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eleep (of one person) the practice of others continues uninterruptedly,
and even the person who has been in a deep sleep can ascertain the
actipn which took place in his former waking state. But this is in-
applicable to a great dissolution, because then there is an absclute
annihilation of all practice, and becanse the practice which prevailed in
aoother Kalpa, like that of another birth, cannot be ascertained. This
objection, however, does not hold ; for although all practice is annihi-
lated by a great dissolution, still it is proved that throngh the faveur
of the supreme Lord, the lords Hirapyagarbha (Brahmi), ete., can
ascertain the practice of the preceding Kalpa. Although ordinary
creatures are not observed to evince the power of discovering the
practice of a former birth, the limitation which is true of them will
not attach to the great lords in question. For just as in the series of
beings commencing with men, and ending with posts, although all the
creatures included in it without distinction possess the attribute of life,
yet, as we descend the scale, the obstructions to knowledge and to power
are perceived to go on gradually increasing; so too, in the series be-
ginning with men and colminating in Hiranyagarbha, there is an ever
greater and grmta?humfuh.tmn of knowledge and of power, ete. ; and
thus the transcendent faculties which are declared in texts of the Sruti
and Smriti to belong to the beings who againand agnin come into existence
at the beginning of the successive Kalpas cannot be denied to be real.
And consequently it is established that the lords Hirapyagarbha and
others who during the past Kalpa had manifested distinguished know-
ledge and powers of action, and who again came into existence at the
leginning of the present Kalpa, and enjoyed the favour of the supreme
Lord, were able, like a person who has been asleep and awakes again,
to ascertain the practice of the previous Kalpa. And acconlingly
the Sruti says: *Beeking final liberation, I take refuge with that
God, shining by the light of his own intellect, who in the beginning
creates Brahmi and reveals to him the Vedas’ (Svetiév. Upan. vi. 18).
And Saunaka and others record in their Smritis that the hymns in the
ten Magdalas of the Rig-veda were seen by Madhuchhandas and other
rishis. In the same way the Kindarshis, ete., of each of the Vedas
are specified in the Smritis, The Sruti, too, in the passage commenc-
ing * Any priest who in sacrificing for another person, or in teaching a
pupil, employs a text of which he dpes not know the rishi, metre, deity,
0
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and proper application, is tarned into a post, or falls into a pit,’ and end-
ing, ¢ Wherefore let him aschrtain all these points regarding every text;’
—declares that o knowledge of the rishi by whom it was seen sheuld
precede the ceremonial use of every text” Further, righteousness is
prescribed and unrighteousness is forbidden, with @ view to promote the
happiness and obviate the misery of living beings: and love and dislike
have for their objects nothing but the happiness and misery which are
perceptible by sense or are scripturally revealed. Consequently each
succeeding creation which is effected, forming, us it does, the recom-
pense of righteousness and unrighteousness, is constituted perfectly
similar to each of those which preeeded it. And the Smriti, too, de-
clares: ¢ These creatures, as they are reproduced time after time, per-
form, respectively, the very same actions as they had performed in the
previous creation.'® They so act under the influence of (their previous
tendencies) whether noxious or innoxious, mild or ecruel, righteous or
unrighteous, to truth or to falsehood; and it is from this cause that
they are disposed to one or another course of conduct.” Besides, even
when this world is destroyed, a residuum of its foroe (fakir) continues,
and it is reproduced only because it has this force for its basis: for
any other supposition would involve the difficulty of the world having
no cause, And ms we cannot comceive that there are many forms of
force (fakti), we must believe that, as the relations between the senses
and their objects are invariable, so too, in a world which had no eom-
mencement, the successions of earths and other worlds, and of different
classes of living beings distinguished as gods, animals, and men, (al-
though separated from cach other in the period of their production,) s
well ns the ordinations of castes, orders, duties, and recompences are
invariable, Por we cannot imagine that such conditions as the re-

¥ The object of these remarks of Sankara regunling the rishis is thus explained
by Govinda Anands: Kineha manfrinim pishy-adigninieadyakateajnipika sfrutic
mantra-drig. pishindm jodndfivayam dardayati ity Gha | .. . . tathi cha fnanadhikail
Kkalpantaritem vedof swpited eyavakirasya pracardtifatvid redasys anidifeam anape-
kshatvain cha ariruddham iff dhdvah | *In these words 8'ankara intimates that the
S'ruti which declares the necesity of knowing the rishis, ete., thereby manifests
the transcondent knowledge of the rishis who saw the mantras, . . . . And so from
tho fact that these rishis, distinguished by eminent knowledge, recollected the Veds
which had existed in & different Kalpa, and [again] gave currency to the [ancient]
practice [of its procepts], it is shown that the eternity and independence of the Veda

is not in contradiction [to any fact]—such is the purport.”
1 Bee the First Volume of this work, p. 60,
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lations between the senses and their objegts, ete., should vary in every
ereation, in such a way, for example, as that there should exist objects
fo? a sixth sense. Hence, ns all Kalpas exist under the same conditions,
and as the lords (Hiranyagarbha, ete.) are able to ascertain the conditions
which existed in another Kalpa, varieties (of beings) having the same
name and form are produced in every creation; and in consequenece of this
sameness of name and form, even though a revolution of the world in the
form of a great creation and a great dissolution is admitted, no contra-
diction arizes affecting the authority of the words of the Veds, ete. Both
Sruti and Smriti shew us this sameness of name and form? Here such
texts of the Sruti as these may be adduced : ¢ The creator formed as be-
fore the sun and moon, the sky and the earth, the air and the heaven.’
This means that in this Kalpa the supreme Lord fashioned the sun, the
moon, and the rest of the world in the same way as they had been
fashioned in the former Kalpa.' Again: Agni desired, ‘ May I be the
food-eater of the gods.” He offered to Agni [as the deity presiding over]
the Krittikis™ (the Pleiades) a cake in cight platters.’ In this passage
the Sruti shews that the two Agnis, he who in the ceremony of sacri-
fice to the constellation offered the oblation, and he to whom it was
offered, had the same name and form. And such Smyitis, too, as the
following should be examined : * The Unborn Being gives to those born
at the end of the night (i.e. of the dissolution ') the names of the rishis
and their intuitions into the Vedss.® Just as on the recurrence of each
of the seasons of the year its yarious characteristics are perceived to be
the very same {as they had been before), so too are the things produced
at the beginning of the yugas;" and the past gods presiding over dif-
ferent objects resemble those who exist at present, and the present
{resemble the) past in their names and forms.” "

I shall quote a part of Sankara's remarks on the Brahma Sitra,
ii. 1, 36, referred to if? the earlier part of the preceding quotation, in
which the eternity of the world is affirmed :

W Krittiki-nakshattribhimini-decign dgnaye — Govinda Ananda.
2 Sarvaryy-ante prafoyinte—Govinds Ananda,

_ 1 The sense of the last words, which I translate literally, is not very clear, Govinda
Ananda says that in the word eedeshu the locative case denotes the object (eedeshe iti
wishaya-splami). Compare the pasages quoted above in p. 16 from the Vishua P.
and M. Bh. which partially eorrespond with this verse,

¥ Already quoted from the vnmfm the First Volume of this work, p. 60.
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ii. 1, 36, * Upapadyats a."m upalabhyate cha” | * wpapadyate cha™
saifisarasya anadityam | ddimattce b samsarasya akasnad udbhater muk-
tandm api punah samsdrodbhiti-prasangah | akritabhydgama-prasangas
cha sukha-dubkhadi-caishamyasya nirnimittatedt | na cha Tévaro vaisha-
mya-hetur ity wktam | na cha acidyd- kecald vaishamyasya kirapam eka-
rapatvat | ragadi-klesa-vasandkshipla-karmipekahd to avidyd raishamya-
kari syat | na cha karma antarena sariram sambhavati na cha Sariram
antarena karma sambhavati iti itaretardsraya-dosha-prasangal | andditve
tu vijankura-nydyens wpapatier na kafchid dosho bhavati |

“ ¢t is ngreeable to reason, and it is ascertained.’ The eternity of
the world is agreeable to reason. For on the supposition that it had
a beginning, as it came into existence without a cause, the difficulty
would arise (1) that those who had obtained liberation from mundane
existence might become again involved in it;* and (2) that men would
enjoy or suffer the recompense of what they had never done, as the
inequalities occasioned by happiness and misery, ete., would be canse-
less, But God is not the cause of this inequality, as we have said
(see the comment on Sitra ii. 1, 34). Nor can ignorance alone be it
cause, since ignorance is uniform (whilst conditions are varied). But
ignorance, when connected with works induced by the surviving me-
mory of desire and other sources of disquict, may be the cnuse of in-
equality. Further, corporeal existence does not originate without
works, nor works without bodily existence: so that (this hypothesis
of the world having had a beginning) involves the fallacy of meking
each of two things depend upon the other. But on the supposition
that the world had no beginning, there is no difficulty, as the two
things in question may be conceived to have succeeded each other like
seed and sprout from all eternity.” (Sece Ballantyne’s Aphorisms of
the 8ankhyn, Book i. pp. 60 and 126.)

®
Page 111, line 2 from the foot; and Page 113, line 11.

In the first edition, p. 78, I had translated the word semayddhy-
shite **in the morning twilight.” When revising the translation for
the new edition I became uncertain about the sense, and did not advert

it g us Professor Cowell suggests, if there s no canse for the production of the

world, it comes into existenee at hop-hazard, nud by some chance the liberated may
be born again as well as the unliberated.  * '
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to the fact that the term is explained in Professor Wilson's Dictionary
a3 denoting ““a time at which neither®stars nor sun are visible.”
Pryfessor Cowell has since pointed out that the word oceurs in the
scoond of the following verses of Manu, where a rule is given for the
interpretation of the Vedn in cases,such as that reforred to by the com-
mentator on the Nyiya Sitras: ii. 14: Sruti-deaidhad tu yatira sydt
tattra dharmiy wbhaw smyitaw | wbhdv apy & tau dharmau samyag wkiou
manishibhih | 15. Udita 'nudite chaiva samayadhywshite tatha | sarcatha
varitale yajnah ifiyadm caidiki $rutih | * 14. In cases where there isa
twofold Vedic prescription, both the rites are declared in the Smriti to
be binding ; since they have been distinctly pronounced by sages to be of
equal authority. 15. The Vedic rule is that sacrifice may be performed
in all the three ways [indicated in a particular text], viz. when the sun
has risen, when it has not risen, and when neither stars nor sun appear,
i.¢. in the moming twilight." KEullika says: Strye-nakshatra-varsi-
tah kalah samayadhyushita-§addena wehyate | * a time devoid of sun and
stars is denoted by the word samayadiyushita.
LPage 142, lines 14 and 18.

The first of these quotations is from the Brihad Arpyaka Upanishad,

i. 4, 10; and the second from the Chhandogya Upanishad, viii. 7, 2.
Page 149, lins 6.
For abdadikshiter read dabdad Tkahiter,

LPage 164, note 140,
Professor Cowell observes on the close of this note that the Sinkhya
opponent maintains that the metaphor is in every case a real one.

Page 157, line 18.

Professor Cowell remarks that the meaning of the phrase fabda-pra-
manake "rthe is not correctly rendered by the translation here given, viz.
“ where the (proper sense) is established by the words.” The author
is laying down the general rule that in cases where there is nothing in
the purport of any passage in which a particular word occurs to lead
the reader to suppose that it is figuratively used, and where conse-
quently the word itself is the only index to tho sense, it must be
understood in its primary signification. The proper rendering, therefore,
is: “ Where the sense can only be determined by the word itself.”
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Prg'd 160, lins 18.

For punar-utpattir read punar-anulpattir.

Pags 181, lines 7 and 11 from the fool.

I learn from Professors Cowell and Goldstiicker that vimatd smritih
should be rendered mot the variously understood Smyiti" but * the
Smyiti which is here the subject of dispute.”

Page 183, nofe 160, lina 1.
With R.V. i. 179, 2, compare R.V. vii. 76, 4, quoted in p. 245.
. Page 201, line 21.

The commentator thus explains this verse of the Vishpu Puripa
(I am indebted to Dr. Hall for a collation of the best MSS. in the
India Office Library): Ete cha dveshopabama-prakarah madhyamadhi-
kirindm eca wktah na tu uttemadhikdrinam ity aha “efe™ | © bhinna-
drida® bheda-drishtyd |  bhinna-driédm " iti va pathab | tattra bhinna-
darane * abhyupagamam ” angikiram kritvd dveshopasamopdya-bhedih
Eathitah | uktdndm upiydndm paramdrtha-sankshepo mama mattalh friya-
tam | “In the words ‘these notions,” ete.” he tells us that the methods
of repressing hatred which have been hitherto declared are those which
are followed by the persons who have attained only to the secondary, not
to the highest, stage of knowledge. Bhinna-drisa is the same as bheda-
drishtyd, ‘ with & view which distinguishes [the Deity from them-
selves],’ or the reading is bhinna-driéam, ‘of persons who look [on
Him] as distinet.” ¢ Accepting ' (abhywpagamatm krited), i.e. admitting,
this opinion regarding a distinetness, * I (the speaker in the V.P.) have
declared these methods of repressing hatred. Now hear from me &
summary’ of the highest truth in regard to these methods."”

Page 225, line 21.

There is a verse in the Vajasancyi Samhitiexiii. 45, in which also
Agni is connected with the creation: Yo Agnir dgner adhi ajdyata
sokit prithivyak wia vi dicas pari | yena prajal Visvakarma jofdna tam
Agne hedah pari te crinaktu | * Agni, may thy wrath avoid that Agni
who sprang from Agni, from the flame of the earth or from that of the
sky, by whom Visvakarman generated living creatures.” This verse is
quoted and after its fashion explained in the Satapatha Brihmana, vii.
5, 2, 21: Atha dakshinato ‘jam | ** Yo Agnir Agner adhi ajiyata™ ity
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Agwir vai exha | Agner adhyajiyata | * dokat prithivydh wla va divas
pari™ iti yad vai Prajapateh fokad ajayate tad divaé cha prithicyai cha
dokad ajayata | “ ¥ena prajah Visvakarma jajana™ iti vdg vei ajo vache
vai prajah Viécakarma jajana ityadi | “Then [he places] a goat (aja)
on the southern eide, (saying): °That Agni who sprang from Agni:’
this goat is Agni and sprang from Agni. *From the flame of the earth
or from that of the sky:’ that which sprang from the flame of Pra-
jipati sprang from the flame of the earth and of the sky. ‘By whom
Visvakarman generated living creatures:* The goat, [or the Unborn],
is Viich (Speech) : Visvakarman generated living ereatures from Vich,"
ete. Compare R.V. i. 67, 5, quoted above in p. 275.
Page 285, line 9.

Add after this the following texts, in which the verbs faksh and jan
are applied to the composition of the hymns :

R.V. i 67, 4. Findanti im attra naro dhiyam-dhah hridd yat tashidn
mantran afamsan | * Meditative men find him (Agoi) here, when they
have uttered hymns of praise fashioned by the heart.,”

L 109, 1. Vi hy akhyam manasd vasyah iehhann Indrdgnt jndsah wia
ed sqjiitin | ndnyd yuval pramalir asdi malyam sa cdm dhiyam vdfa-
yantim alaksham | 2. déracarmi he Yhari-ddvattard vdn vijimabur ula va
ayalat | athe somawya prayati yucabhydm Indrdagni stomain janaydmi
navyam | *1. Seeking that which is desirable, I beheld [in you], o
Indra and Agni, relations or kinsmen. I have no other counsellor
thamyou,—I who have fubricafed for you a hymn supplicating food.
2. For I have heard that you are more bountiful than an ineligible
son-in-law (who has to purchase his bride), or than a bride’s brother;
s0 now, while presenting a libation of Soma, I gensrals for you o new
hmﬂ‘

Page 253, line 15.

Tnsert after this the following verse: R.Y. x. 66, 5. Sarascdn dhibhir
Varuso dhrita-cratah Pasha Vishsur mahind Vayur Asvina | brahma-
krito ampitdh vifva-vedasah farma no yawsan trivaratham amhasah |
 May Sarasvat with thoughts, may Varuna whose laws are fixed, may
Piishan, Vishou the mighty, Viyu, the Advins,—may these makers of
prayers, immortal, possessing all resources, afford us a triple-cased pro-
tection from calamity,”

L ]
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Supplementary Note on Kalatyayipadishfa.—See page 84, note 89,

and page 290. .
I am indebted to Professor Goldstiicker for the following sdditional
remarks on this expression : .

The Tarkasangraha, quoted by Professor Cowell in his interesting
note which you kindly communicated to me, differs materially from the
Bhishiparichchheda in its interpretation of the fallacy called by them
badha; and I might add that the Tarkasangraha-dipikiiprakiéa offers
even a third explanation of the same Vaideshika term. But I do not
think that the dadha of the Vaifeshikas is the same as the kaldtits of
the Naiyiyikas. For when we find that the Bhishiparichchheda in
its enumeration at v. 70 applies to the fifth Aefvadhdss the epithet
kalatyayopadishfa (probably the ssme as the kdldlyeyipadishfa of the
Nyiiya-siitra i. 50) yet in its explanation of v. 77 does not eall it
kalatits, os the Nyiya does, but lddha, such a variation in terms
seems pointed ; and when we find moreover that its interpretation of
badha differs from Vitsyiyana's interpretation of kaldfitae, there seems
to be a still greater probability that the Nyiya and Vaiéeshika disagree
on the question of the fifth hefvabhdsa.

For that there is no real difference between the Nyiyabhishya and
the Nyiyavritti is still my opinion. Both commentaries, I hold, agree
in stating that the fallacy kaldéida arises when o reason assigned ex-
cecds its proper sphere (sddhanakils), nnd neither, I think, can have
taken kala in its literal sense of “time.” This might have been the
case if, as Professor Cowell seems to suggest, * plausibility” of an
argument were the subject of the Biitra; but as, in my opinion, the
hetu is always intended to be a valid and good Aetu, I do not see how
such a Aefu can become a bad one simply by being advanced too late.
It would, however, become bad by being appliel to a time, 1.0, to &
case to which it properly does not belong.

The circumstance that the Vritti and Bhashaparichchheds are
probably works of the same author, does not invalidate my opinion; it
would seem on the contrary to confirm it, since the object of both these
works is a different one: the former being intended as an exposition of
the Nyiya, and the latter as one of the ‘Fluiulnh.
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Anushubb, 11, 278
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D
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Kapi, 207
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_Euﬁkﬂ, 233, “LL ;
usuminjoli quoted, 1280,

Emmhimh.qﬁ
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