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PREFACE

TrE object which I have had in view in the series of
of {reatises which this volume forms a part, has been to
investigate critically the most important points in the
civil and religious history-ef the Hindus. Having shown
in the First Volume that the mythical and legendary ac-
counts given in the Pur@inas, ete., regarding the origin of
the caste system which has long prevailed in India, are
mutually contradictory and insufficient to establish the
early existence of the popular belief regarding the distinet
ereatlon-of four separate tribes, as an original and essen-
tial article of the Brahmanical creed ; and having en-
deavoured to prove, in the Second Volume, by a variety
of arguments, drawn chiefly from comparative philology
and from the contents of the Rigveda, that the Hindus
are escended from a branch of the Indo-European
stock. which dwelt originally along with the other cog-
nate races in Central Asia, and subsequently migrated
inte Northern Hindustan, where.the Drahmanical reli-
glon and institutions were developed and matured ;—1I
zow 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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vi PREFACE.

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 T 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, dowu 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 entertaintd by
certain distinct sets of writers whom I may broadly
divide into three classes—(1) the mythological, (2) the
scholastic, and (3) the Vedie.

The first, or mythological class, embraces thewriters
of the different Puranas and Itihasas, and partially those
of the Drahmanas and Upanishads, who, like the em-
pilers of the Puranas, frequently combine the mythe-
logical with the theosophic element.

The second, or scholastic class, includes the authors of
the different philosophical schools, or DarSanas, 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 objeet 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 tnat, 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, elaim a superhuman authority
for their own productions, are very far from recognizing
the rigid classification whichy 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 T
furnish here a brief survey of the opinions of the three
classes of writers above deseribed, 1 regard to the Vedas,
as thesc opinions are shown in the passages which are
collected 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 tirst two of the classes of writers above specified,
viz. (1) the mythological and (2) the scholastic: In the
first Section (pp. 8-10), I adduce texts from the Purusha
Siikta, the Atharva-veda, the Satapatha Brihmana, the
Chhandogya Upanishad, the Taittiriya Brahmana, and
the Institutes of Manu, which variously represent the
Vedas (a) as springing from the mystical sacrifice of
Purusha; () as resting on (or inhering in) Skambha ;
(¢} as cut or scraped off from him, as being his hair,
and his mouth ; (d) as springing from Indfa; (¢) as pro-
duced from time; (f) as produced from Agni, Vayu,
and Sirya; (g) as springing from Prajapati, and the
waters ; (2) 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 cited, in which the Vedas are declared
to have sprung from the leavings of the sacrifice (uck-
chhishte). ‘ '
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In the second Section (pp. 10-14) are quoted pas-
sages from the Vishnu, Bhfigavata, and Markandeya Pu-
rianas, which represent the four Vedas as having issued
from the mouth of Brahm@ at the creation ; several from
the HarivamiSa, which speak of the Vedas as ercated by
Brahmai, or as produced from the Gayatri; another from
the Mahiibharata, which describes them as creuted by
Vishpnu, or as having Sarasvati for their mother; with
one from Manu, which declares the Vedas, along with
certain other objects, to be the second manifestation
of the Sattva-guna, or pure principle, while Brahmi is
one of its fivst manifestations,

The third Scetion (pp. 14-18) contains passages from
the Lrahmanasg, the Vishnu Purina, and the Mahibha-
rata, in which the Vedas are celebrated as comprchend-
ing all beings, as being the soul of metreg, hymns,
breaths, and gods, as imperishable, as the source of form,
motion, and heat, of the names, forms, and functions of
all creatures, ag infinite in extent, as infinite in their
essence (bralma), though limited in their forms as Rich,
Yajush, and S&man verses, as cternal, and as {orming
the essence of Vishnu.

The fourth Scetion (pp. 18-36) contains passages from
the Satapatlia Brahmana and Manu, in which the great
benefits resulting from the study of the Vedas, and the
dignity, power, authority, and cfficacy of these works

are celcbrated’ together with two other texts from the
" latter author and the Vishnu Purfina, in which a certain
impurity is predicated of the Sama-veda (compare the
Markandeya Purfina, 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 Vayu, Padma, Matsya, and Brah-
ma-vaivartta Purdinas, and the Mahabharata, and Rama-
yana, which derogate greatly from the consideration of
the Vedas, by claiming for the Puriinas and Itihdsas an
equality with, if not a superiority to, the older scrip-
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 Scul; and is fol-
lowed by others from the Bhagavad Gitd, the Chhan-
dogya Upanishad and the Bhigavata Purana, 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. 86-49) describes the division of
the Vedas in the third or Dvapara age, by Vedavyisa
and his four pupils, according to texts of the Vishny,
Vayu, and Bhagavata Puranas ; 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 Bhagavata Purana, and a text of the
Mahabharata (though the latter is silent regarding Pu-
riravas).

Section vi. (pp. 49-57) contains passages from the
Vishpu and Vayu Puranas and the Satapatha Brahmana,
regarding the schism between the adherents of the Yajur-
veda, as represented by the different schools of Vaiam-
payana and Yéjnavalkya, and quotes certain remarks of
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Prof. 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.
Section vii. (pp. 57-70) 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 characteristies of the Veda, and 'state certain
arguments in support of its authority. Sayana (pp.
68-66), 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 Br@hmana,
asserts that it is not derived from any personal, or at
least not from any huwan, 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 (7.. non-vedic writings of eminent saints), and on
common notoriety. He then encounters some other ob-
jections raised against the Veda on the score of its con-
taining passages which are unintelligible, dubious, ab-
surd, cantradictory, 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 a 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,
is self-proved.

Section viil. (pp. 70-108) contains the views of Jaimini
and Bidaryana, the (alleged) authors of the Mim&nsa
and Brahma (or Vedanta) Siitras 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 not arbitrary or conventional, but
eternal, and that consequently the Vedas convey un-
erring information in regard to unseen “objects. 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
{he 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 ere those of temporal
beings, but all denote some objects which have existed
cternally. Two quotations in support of the superna-
tural origin of the Veda are next introduced from
the Nyfya-mala-vistara (a condensed account of the
Mimansi system) and from the Vedartha-prakasa (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-
mansi doctrine. In reference to their argumént 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 gunarded 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
Siitras of Jaimini are {urther enforced in a pussage from
the summary of the Mimfnsi doctrine, which I have
quoted from the Sarva-darSana-sangraba. The writer
* first notices the Naiyilyika objections to the Mimansaka
tenct 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 iunference,—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 ascribed to a personal
author 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 Peramedvara (God) is na-
turally incorporeal, he may have assumed a body in order
to reveal the Veda, ete. The writer then states the Mi-
minsaka answers to these arguments thus: What does
this alleged ¢ production by a personal author’ ( pauru-
sheyatva) 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 (%) 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 liinitation, have any access
to supernatural knowledge. Further, the fact that dif-
ferent §akhas or recensions of the Vedas are called after
the names of particular sages, proves no more than that
these recensicns 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 ((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 Mahabhashya and its commen-
tators, which have been adduced by Prof. Goldstiicker
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in the Preface to his Manava-kalpa Sitra, and which
I have partly reprinted in pp. 96ff 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
schools. 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. Kullika, the commentator on
Manu (zee p. 6), maintains that the Veda was pre-
served in the memory of Brahma 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 Satra 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 Pirva Mimafisa admits
the existence of a Deity.

In the extract given in pp. 98-106 from his commen-
tary on the Brahma Siitras,' Sankara, who follows the
authar of those Sitras, and Jaimini, in basing the au-
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 uwnpublished,
by the Rev, Prof. Banerjes, 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 conncction with non-eternal objects. This
difficulty he tries to overcome (ignoring the ground
taken by Jaimini, that the Veda contains-no references
to non-cternal objects) by asserting that the cternal con-
nection of words is not with individual objects, 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 (thougl not in the sense of
evolution out of a material cause) from the word of the
Vedas (sce pp. 6 and 16) in the form of sphofu. 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. 800,
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 soluticn given is that, by the favour of
the supreme Lord, the inferior lords Brahma, ete., retain
a rccollection of the previous mundane conditions; and
that in cach successive creation everything is produced
exactly the same as it had previously been. I then pro-
ceed 'in p. 105 to adduce a passage from Siyana, 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. Sayana understands this text as establishing
the superhuman origin of the Veda, though not its
eternity in the proper 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, 7.e. during the period between each creation and
dissolution of the universe.

In opposition to the tenets of the Mimansakas, who
hold thé efernity (or the eternal self-existence) of the
Veda, and to the dogmas of the Vedinta, 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 weré 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 not distinctly result from Gotama’s
aphorism that God is the competent person whom he
regards as the maker of the Vedy. 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 Kusumanjali,
however, clearly refer the Veda to ISvara (God) as its
framer (pp. 118-133). Udgyana, the author of the latter

[+
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work (pp. 128-183), 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 cxplained 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 éakhas or recensions,
are derived from the names of those sages whose persons '
were assumed by I§vara, when he uttered them at the
creation. In pp. 125 ff. I have quoted one 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 mtm-
tion, of the rishis,

Kapila, the author of the Sa,nLhya Aphorisms (pp. ]33
-188), agrees with the Nyaya and Vai§eshika aphorists in
denying the eternity of the Veda, but, in conformity with
his own principles, differs from Gotama and Kanida in
denying its derivation from a personal (.. here, a divine)
author, because there was no person (%.e. as his commen-
tator explains, no God) to make it. Vishnu, the chief
of the liberated beings, though omniséient, could not, he
argues, have made the Veda, cwing to his impassiveness,
and no other person could have done so from want of om-
niscience. And cven if the Veda have been uttered by
the primeval Purushe, it canuot 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-
riving its authority from correct knowledge possessed by
a conscious utterer. He proceeds to controvert the
existence of such a thing as splofe (a modification of
sound which is assumed by the Mimansakas, and de-
- soribed as dingle, 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 Vedanta and their com-
mentator (pp. 140-145), that the author and expounder
of the Uttara Mimafisa (the Vedanta) frequently differ
from Jaimini the author of the Piirva Mimafisa in the
in erpretation of the same texts of the Upanishads. A
similar diversity is next (b) proved at greater length
(pp. 1456-173), by quotations from the aphorisms and
commentaries of the Vedanta and the Sankhya, to cha-
" racterize the expositions proposed by the adherents of
those two systems respectively. One quotation is given
in pp. 175 ff. to shew (c) that the same is true in regard
to the followers of the Vaifeshika philosophy, who dis-
tinetly reject the Vedantic explanations; and last of all
(d) I have made some cxiracts (pp. 177 ) from the
Bhakti Sttras 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. I Roer, and Prof. Mux
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
dogmatic 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 fo 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 ar¢
mutually eontradictory or inconsistent.

In the eleventh Section (pp. 179-207) some passao'es are
adduced from the Nydya-mala-vistara, and from Kullika’s
commentary on Manu, to show that a distinet line of de-
marcation is drawn by the scl-lastic 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-
rapas, and Itihfsas, 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 coincide with, the Veda.
The practical effect o 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 Madhava and
Sankara as having had access to Vedic texts now no
longer 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), dees 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
Vedantic standard, to rank as an authority. In his de-
preciation of Kapila, however, Sankara is opposed to the
Bhagavata Purana (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 Vedanta appears to be
generally recognized; while the authors of the other
systems are regarded, eg. by Madhustidana Sarasvatj,
as, amid all ‘heir diversities, having in view, as their
ultimate scope, che support of the Vedantic theory. The
same view, in substance, is taken by Vijnana Bhikshu,
the commentator on the Sankhya Satras, who (pp. 196-
203) maintains that Kapila’s system, though atheistic, is
not irreconcilable with the Vedanta and other theistic.
schools, as its denial of an Ivara (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 discrimination, as the great means of attaining
final liberation, is onc of the two main objects, and strong
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points, of the 8ankhya 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. Vijnana
Bhikshu goes on to 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-mimansad Dardanas, and the Ve-
dantic theory of illusion, are all systems infected by the
dark (or #@mase) principle, and consequently more or less
unauthoritative. All orthodox (dstika) theories, however,
are, as Vijnana Bhikshu considers, authoritative, and free
from error on their own special.subject. And as respects
the discrepancy between the Sankhya 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 Vedanta, and the discri-
minative knowledge which the Sankhya 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
Satras, ete., as well as the Smritis, is not borne out by

ot e e o 4 e 0 |
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certain texts which I had previously cited. The Brihad
Aranyaka and Mundaka Upanishads (pp. 8, 31) seem to
place all the different sorts of Sastras 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
(except the Upanishads) as being parts of the “inferior -
seience,” in opposition to the ‘“superior science,” or
knowledge of Brahma, In the same spirit as the Mun-
daka, the Chhiindogya Upanishad also (quoted in p. 32
includes the four Vedas in the same list with a vauoty
of miscellaneous Sastras (which Narada has studied with-
out getting beyond the confines of exoteric knowledge),
and never intimates (unless it be by placing them af the
head of the list) that the former can claim 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 crigin 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 realitjc portigns of the Brihmanas.
This explanation can 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 distinction is repudiated in
the statements of the Itihdsas and Purinas quoted im
pp- 27-30 and 105.
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In the fwelfth 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 Second Chapter (pp. 217-286) exhibits the
opinions of the rishis in regard to the origin of the
Vedic hymns. TIts 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 cheir 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 describe themselves as
the malers, fabricators, or generators of the hymns; with

_some additional texts in which such authorship appears
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to be implied, though 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 aseribed 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,
I 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.
I 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 wo> 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.
2756 -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
Tévara, as its author. The fifth and last Section (pp.
283-286) adduces some texts from the Svetd$vatara,
Mundaka and Chhandogya 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 Itihasas and Pu-
ranas, as shewn in the passages quoted in pp..27-30.

With all its imperfections this volume way perhaps
possess a certain intercst, 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 Furopean student,
—a course which, quite independently of the merits of
the different tenets involved in the enquiry, will, I
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 wunarticulated
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 I stated as follows:
“In regard to the texts quoted from the Rig-veda, I
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have derived the same sort of agsistance 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 Boechtlingk
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 1), and in the Appendix. A

I am indebted to various learned friends for assistance

in different parts of the work, which I have acknow-
Jedged 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,—corrections 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 eariy part of the work, as well as
for his explanations of many of the texts of the Rig-
veda cited in the Second Chapter.

EpinsurcH, J. MUIR.
November, 1868,
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ORIGINAL SANSKRIT TEXTS.

VOLUME THIRD.

CHAPTER 1.

OPINIONS REGARDING THE ORIGIN, DIVISION, INSPIRATION, AND
AUTHORITY OF THE VEDAS, HELD BY INDIAN AUTHORS
. SHORTLY BEFORE, OR SUBSEQUENT TO, THE COLLECTIO‘T oF
THE HYMNS OF THE RIG-VEDA,

In the preceding volumes of this work! I have furnished a general
acgount of the anc'ent 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 Brah-
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 (5) the Aranyakas,® and Upanishads (called also
Vedantas, ¢.6. concluding portions of the Vedas), which in part possess
the same character as some of the earlier portions of the Brahmanas, and
are in part theological treatises in which the spiritual aspirations which

1 Sce Vol. I pp. 2ff. and Vol. II. pp. 169ff. See also Professor Max Miiller’s
History of Ancient Sanskrit Literature.

2z For more precise information see Miiller's Ane. Sansk. Lit. pp. 313 ff. from which
it will be perceived that only some of the Aranyakas form part of the Brahmanas, and
. that two of the Upanishads are included in a Sanhita.

1
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were gradually developed in the minds of the more devout of the
Indian sages 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 hymus, and are subservient
to their employment for the purposes of worship ; 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 Brahmanas, are much further matured, and assume a
more exclusive importance, in these later {ieatises.

T content myself here with referring the reader who desires to-obtain
a fuller idea of the nature of the hymmus, and of the mythology which.
they embody, to the late Professor H. H, Wilson’s translation of the
earlier portion of the Rig-veda, to his prefaces to the several volumes,
to Professor Max' Miiller's History of Ancient Sanskrit Literature,
and to two papers of my own in the Journal of the Royal Asiatic
Society, entitled Contributions: to a knowledge of the Cosmogony and
Mythology of the Rig-veda. 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 deities who bore.the same nameés,
which oceur in Indian writings of & 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 authority of the Vedas.
'With this view I have collected from some of the later hymns, from
the Indian writings of the middle and later Vedic éra (the Brahmanas
and Upanishads) as well as from the books, whether popular or scien-
tifie, of the post-vedic period (the Puranas, the Itihdsas, the Institutes
of Manu, the aphorisms of the Darganas, or systems of philosophy, and
their commentators, and the commentaries on the Vedas) such passages
as I have discovered which have reference fo 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 accounts which are given of the origin of the Vedas
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are mutually conflicting. In some passages they are said to have been
created by Prajapati from fire, air; and the sun, or by some other
proeess. In other texts they are said to have been produced by
Brahmi from his different mouths, or by the intervention of the
Gayatri, or to have sprung from the goddess Sarasvati, or to have
otherwise-arisen. I proceed to adduce these several passages.

. Seer. I.—Origin of the Vedas according to the Purusha-sakis, the
Atharva-veda, the Brakmanas, Upanishads, and Institutes of Manu.

Purusha-sukie.—In the ninth verse of this hymn (Rig-veda, x. 90,
already quoted in Vol. I. pp. 8 and 9) the three Vedas are sai” to have
been produced from the mystical vietim Purusha: Zusmad yajnat
sarva-hutal richah samani jajnire | chhamdamsi jajnirve tasmad yajus
tasmad ajayate | “From that universal sacrifice sprang the rich and
siman verses: the metres sprang from it: from it the yajush arose.”®

This is the only passage in the hymns of the Rig-veds in which the
creation of the Vedas is described.

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

x. 7, 14. Yattra rishayah prothamajah richak same yajur meki |
ekarskir yasminn arpital Skambhafm tam brahi katamal svid eva sal |

co o o o 20. Yasmad ricko apatakshan yajur yasmad apakashan | samani
yasys lomani atharvangiraso. mukham | Skambpam tam bruks katamak
svid eva sak I '

¢ Declare who that Skambha (supporting-principle) 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 cutb off the rich verses, fiom whom they scraped off the

~ yajush, of whom the éiman verses are the hairs, and the verses of
Atharvan and Angiras the mouth,”

3 The word vedw, in whaterer sense we are to understand it, oecurs in R.V. viii.
19, 5 : Yah samidhiz yah akut? yo vedena daddsa martyo agnaye | yo namasi svadkva-
rah | 6. Tusya id arvanto raihoyante Gswvas tasya dywnnitamaein yasch | na tam
ainho deva-kritain kutas chana na martya-kritem negat | % The horses of that mortal,

. who, devoted to sacrifice, does homage to Agni with fuel, with an oblation, with ritual
knowledge (?), 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
any quarter.”
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xiil. 4, 38. Sa vat pigbhyo ajayata tasmad ricko ajayanta |

#He (apparently Indra, see verse 44) sprang from the rich verses:
the rich verses sprang from him."”

xix. 84, 3. Kalad richah Samabhavan yojuh kalad @aym]

¢ From Time the rich verses sprang: the yajush sprang from Time,” ¢

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

iv. 85, 6. Yasmat pakvad ampitam sambabhava yo gayatryah adhi-
patir badliava | yasmin vedal wikilah wswrupas tenaudanenati tarams
myityum |

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

vil. 54, 1. Richai sama yajamahe yabhyam karmans kurvate | ete sadast
rajato yajnam deveshu yachhatak | 2. Richar sama yod aprakshom havir
ojo yajur balam | esha ma tasmad ma hinsid vedah prishiah Sackipate | -

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

The next passage is from the Satapatha Brihmane, xi. 5,8, 14

Prajapatir vai idam agre aaid ekak eve | 50’ kamayate syam prajaysya
1t0 | So’éramyat sa tapo’tapyata | tasmach chrantat tepanit trayo lokah”
asyijyants prithivy antariksham dyaul | sa tmanis trin lokan abhitatapa | '
tebhyas taptebhyas trins Jyotimshy ajayanta agnir yo’yam pavate siryak |
sa tmant trint gyolumshy abkitatapa | tebhyas lapiebhyas trayo vedik
ajayanta agner rigvedo vayor yaurvedal saryit samavedal | sa tmaiis
trin vedan abhitatapa | tebhyas taptebhyas trini Sukrany ajayania bhar
ity rigvedad bhuval 40 yajurvedat svar ibi samavedit | Tud rigvedenaiva
kotram akurvate yajurvedens adkvaryavam samavedena wdgitham | yad
eva trayyal vidyayai Sukram tena brahmatvam wchehakrama.

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

4 See my translation of the entire hymn in the Journal of the Roy. As. Boc. for
1865, p. 381. The Vishnu Purina, i. 2, 13, says: Tad eva sarvam evaitod vyakid-
cyakta-svaripavat | tathd purushe ripene kila-rupena cha sihitam | © This (Brahma)

is all this universe, existing both as the perceptible and the imperceptible; existing
also in the forms of Purnsha 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,
thus heated, three lights were produced,~-Agri (fire}, this which
purifies (s. Pavana, or Vayu, the wind),® and Strya (the sun). He
infused heat into these three lights. From them so heated thd.three
Vedas were produced,—the Rig-veds from Agni -(ﬁre), the Yajur-veda
from ‘Vayu (wind), and the Sama-veda from Sirya (the sun). He

- infused warmth into these taree Vedas. From them so heated three
luminous essences were produced,—bhith from the Rig-veda, bhuvah
from the Yajur-veds, and svar from the Sima-veda. . Hence, with the
Rig-veda they performed the function of the hotyi;-with the Yajur-
veda, the office of the adhvaryu; with the Sama-veda, the duty of the
udgatri ; while the function of the brahman arose through the luminous
essence of the triple science [7.e. the three Vedas combined].””

Chhandogya Upanishad.—A similar passage (already quoted in Volume
Second, p. 200) occurs in the Chhindogya Upanishad (p. 288 of
Dr. Roer’s ed.):

Prajapatir lokan abhyatapat | teshah tapyamananam rasan prubrzhad
agnim prithivyah vayum antarikshad adityam divah | sa etas tisro devatah
abhyatapat | tasam tapyamananih rasan prabrihad aguer richo vayor
yajumshi sama adituat | sa etam trayii vidyam abhyatapat | tasyas

- tapyamandyak rasan prabrikad bhar iti righhyo bhuvar iti yajurbhysh
svar it samablyak |
. % Prajapati infused warmth into the worlds, and from them so heated
he drew forth their essemces, viz. Agni (fire) from the earth, Vayu
(wind) from the air, and Strya (the sun) from the sky. He infused
warmth into these three deities, and from them so heated he drew forth
their essences, —from ,Agni the rich verses, from Viayu the yajush
* verses, and from Sﬁry'a the siman verses, He then infused heut into
this triple science, and from it so heated he drew forth its essences,—
from rich verses the syllable bhih, from yajush verses bhuval, and
from siman verses svar.”’ 8

% See S'atapatha Brahmana, vi. 1, 2, 19: , , . ayam eva sa Vayur yo yam pavare
« » + %This iz that Véyu, he who purifics.”

¢ Passages to the same effect occur ulso in the Aitareya (v. 32-34) and Kaushi.
taki Brabmanas. ‘That in the former will be found in Dr, Haug’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 Brahmanas: '

Sarvesham tu so namant karmani che prichak prichak | Veda-$abdebhya
evadau prithak samsthas cha nirmame | Earmatmanam cha devandi so

‘srijat praninam prabhub | sadlyanaf cha ganaim sukshmam yejnar
chatva sandtanam | Agni-vayu-ravibhyas tu trayam brakma sandtonam |
dudoha yajna-sid@hyertham rig-yajub-sama-lakshanam |

“He [Brahma] in the beginning fashioned from the words of the Veda”
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 sacrifice. And in order to the performance of
sacrifice, he drew forth from- Agni, from Viyu, and from Sirya, the
triple eternal Veda, distingnished as Rich, Yajush, and Saman.”

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

Sanatanai nityam | vedapaurusheyatva - paksho Manor abhimatak |
pirva-kalpe ye vedds te eva Paramatme-mirtter Bralmanak sarvajnasys
amritg/-dmdhﬁiz | tan eva kalpadav egni-viyu-ravidhyeh dchakarsha |
rawta$ cha ayam artho ne Sankantyal | tathdcha Srutih | *¢ agner rigredo
sayor yejurvedal adityat samavedal” its |

“The word sandtans means ¢ etertially pre- existing.’ The doctrine
of the superhuman origin of the Vedas is maintained by Manu. The
same Vedas which [existed] in the previous mundane era (Kalpa) were
preserved in the memory of the omniscient Brahma, who wés one with
the supreme Spirit. It was those same Vedas that, in the beginning of
the [present] Kalpa, he drew forth from Agni, Vayu, and Strya: and
this dogma, which is founded upon the Veda, is not to be questioned,
for the Veda says, ‘ the Rig-veda comes from Agni; the Yajur-veda from
Viyu, and the Sima-veda from Sarya.””

Another commentator on Manu, Medhatithi, explams thls passage in
a more rationalistic fashion, * by remarking that the Rig-veda opens
with a hymn to fire, and the Yajur-veda with one ip which a.u: is men-
tioned.”—Colebr. Mise. Ess. i. p. 11, note.

Brahmapa; and the one in the latter is rendered into German by Weber th his Ind.
Stud, ii. 303 ff.

7 Kulliika explains this to mean, ¢ Havmg understood them from the words of
the Vi da * (Veda-dabdebhyah eva avagamya).

et s T
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To the verses from Manu (i. 21-23) just cited, the following from
the second book may be added, partly for the purpese of completing
the parallel with the passages previously adduced from the Satapatha
Brahmanpa and the Chhandogya Upanishad :

Manu, ii. 76 ff. Akdarad chapy ukaram cha makaraf cha Prqyapatth |
Veda-trayad niraduhad bhar bhuvah svar 44385 cha | 77. Tribhyak eva tu
vedebhyak padam padaem aduduhat | “tad” ity richo’syak savitryak
parameshihi prajapatih | . . . . 81. Omkard-parvikas tisro mahavyah-"
ritayo 'vyayah | Tripada c]mwa gayatri vifneyain Brakmano mukham.

76. ¢ Prajapati also wmilked out of the three Vedas the letters 4, v,
and m, together with the words d4af, bhuvak, and svar. 77. The same
supreme Prajapati also milked from each of the three Vedas one of the
[three] portions of the text called savitrz [or gayatri], beginr ng with
the word Za£.® . . . . 81. The threc great imperishable particles (8huk,
bhuvak, svar) preceded by om, and the gayatrz of three lines, are to be
regarded as the mouth of Brahma.”

The next passage, from the Satapatha Brihmana, vi. 1, 1, 8, ﬁrst
speaks generally of Prajapati creating the three Vedas, and then after-
awards, with some inconsistency, describes their production from the
waters:®

So’yam purushah Prajapatir akimayats * blayan syam prejayeys”
it | so’éramyat sa tapo *tapyats | sa Srantas tepino brakma eva pratha-
mam asyijata trayi.. eve vidyam | sa@ eva asmar pratishtha *bhavat | tas-
mad ahur ** brakma asya sarvasya protishth@a’ iti | tasmad anichya
pratitishthatt | pratishtha hy esha yad brakma | fasyam pratishthayam
pmtz'shthz'to Ytapyata | 9. So’po’srijate vachah eva lokat | vag eva asya
s ’srijyata | sa idam sarvam dpnod yad idai kincha | yad apnot tasmad
apak | yad avrinot tasmad vak | 10. So’kamayate “ abhyo ' dbhyo’ dhi
vragjayeya” ¥& | so'naya trayya vidyaya sahe apah praviset | latak
andam samavarttate | tad abhyamyiSat | “astv™ dty *“astu bhayo’sto™ ity
eva tad abravit | tato brakma eva prathamain asrijyata trayy eva vidya |
tasmad ahur “ brahme asya sarvacya prothamajam’™ it | api ki tasmat
purushad brakma eva purcam asrijyate tad asya tad mulham eva

"asrijyata | tasmad anachanam ahur agni-kalpah” 1t | mukhaim Jy
etad agner yad brahma |

8 This text, Rig-veda, iii. 62, 10, will be quotod in the sequel.
9 This passage with the preceding context is given in the Fourth Volume of this

work, pp. 181
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¢ This Male, Prajépati, desired, ¢ May I multiply, may I be propa-
gated.” He toiled in devotion; he practised austere-fervour. Having
done 50 he first of all created sacred knowledge, the triple Vedic scierce.
This became a 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 (Prajapati) practised austere-fervour. 9. He created
the waters from Véch (speech), as their world. Vach was his: she was
created, She pervaded all this whatever exists. As she pervaded (@pnot),
waters were called ‘pah.’ Asshe covered (avrinot) all, water was called
‘vir.’ 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
which was created from that Male in front, wherefore it was created as
his mouth. Hence they say of a man learned in the Veda,  He is like
Agni; for sacred knowledge is Agni’s mouth.’”?

The next passage from the Taittiriya Brahmana, ii. 3,'10, 1, briefly
states that the Vedas were created afte: Soma: ’

Projapatih Somam rajanam asyijata | tah trayo vedas anv asrijyanta |

¢ Prajapati created king Soma. After him the three Vedas were
created.”

The same Brihmana in other places, as iii. 8, 2, 1, speaks of the
Veda as derived from Prajapati (Prajapatyo vedak).

Satapatha Brakmapa.~—~According to the following passage of the
Satapatha Brihmana, xiv. 5, 4, 10 (= Brihad Aranyaka Upanishad,
p. 455 of Roer’s ed. and p. 179 of trans.) the Vedas, as well as other
Ststras, are the breath of Brahma:

Sa yathd ardredhagner abhyahitat prithag dhamal vinischarants eva
vai are 'sya mahato bhitasya nisvasitam etad yad rigvedo yajurvedak
samavedo 'tharvangirasal dtihisah purdnan vidya wpanishadah $lokal
sutrany anuvydkhyanans vyakkyanant esyaiva etans sarvams nilvae-
sitan |

¢ Ag from a fire made of moist wood various modifications of smoke
proceed, so is the breathing of this great Being the Rig-veda, the

o
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Yajur-veda, the Sama-veda, the Atharvangirases, the Itihasas, Purinas,
scienes, the Upanishads, verses ($lokas), aphorisms, comments of dif-
ferent kinds—=all these are his breathings.” '

It is curious that in this passage the Vedas appear to be classed in
the same category with various other works, such as the Sdtras, from
some at least of which (as we shall see further on), they are broadly
distinguished by later writers, who regard the former (including the
Brahmanas and Upanishads) as of superhuman origin, and infailible
correcfness, while this character is expressly denied to the latter, which
are represented as paurusheya, or merely human compositions, possessed
of no independent authority.

In the Brihad Aranyake Upanishad (pp. 50~58 of Dr. Rier’s ed.)
Prajapati [identified with Death, or the Devourer] is said to Lave pro-
duced Vach (speech), and through her, together with soul, to have
created all things, including the Vedas:

8u taya vacha tenw atmand idam sarvam espyete yod idem kincha -
richo yajimshs samans chhandamst yajnan prejak pasin |

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

And in Satapatha Brahmana, xiv. 4, 8, 12 (p. 290 of the same Bri-
had Aranyaka Upanishad) it is e.id:
 Trayo vedak ete eva | vag eva rig-vedo mano yajur-vedak pranal sana-

vedah |

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

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

“Samudre tva sadane sadayami” ¢6i | Mano vay samudrah | manaso vas
samudrad vicha 'bhrya devas trayim vidyan wirakhanan | tad esha Sloko
bhyuktak © ye (yat ) samudrad nirakhanan Cevas tikshaabhir abhribhih |
sudevo adya tad vidyad yatra nirvapanai dadkur” iti | manak samudro
vak tikshna *bhris trayi vidya nirvapanam | etad esha $loko *bhyuktak |
manast tam sadayats | '

« Y gettle thee in the ocean as thy seat’'® Mind is the ocean.

10 T am indebted to Professor Aufrecht for-the following explanation of this formula,
which is taken from the Vijasaneyi 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
sharp shovel; the triple Vedic science is the offering. In reference
to this the verse has been uttered. He settles it in Mind.”

The next passage from the Taittiriya Brahmana, iii. 39, 1, speaks of
the Veda as being “the hair of Prajapati’s beard” (Prajapater vai
etani $masrunt yad vedak). The process of its germination is left to the
imagination of the reader.

In another text of the same Brahmana, Vach (speech) is called the
mother of the Vedas:

ii. 8,.8, 5. Vag aksharam prathameja ritasys vedanam mata amyitasya
n@blih | s@ no jushan@ upa yajnam Ggad avanti devi suhavd me astu |
yam rishayo mantra-kyito manishinah anvaichhan devas tapasa Sramena |

“Vach (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, sought by austere-
fervour, and by laborious devotion.”

Seer. IL.—Origin of the Vedas according to the Vishau, Bhagavata, and '

. Markandeya Puranas, the Harivamsa, the Ma}ml)hamta eternity of
the Veda; miscelluncous statements regarding 4t

In the Vishnu and Bhigavata Purinas we find a quite different
tradition regarding the origin of the Vedas, which in these works are
said to have been created by the four-faced Brahmi from his several
mouths. Thus the Vishnu Purina says, 1. 5, 48 ff.:

Gayatraim cha richas chaisa trivrit-sama-rathantaram | Agnishtomans

.cha ygnandd nirmeme prathamad murhat | yayamshi traishtubham
chhandal stomah panchadasam tatha | Vritat sama tathokthywm cha
dakshinad asypijad mukhat | samans jagati-chhandah stomai saptadadams
brick at the time when the hearth (e4itya) for the reception of the sacred fires is being

constructed. As the bricks are severally called apasya (properly efficacious,’ but
erroncously derived from ap) they are,addressed as if placed in various parts of water

1k
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" tathd | vairapam atiratrain cha paschimad asyijad mukhat | ekaviméam
atharvanam daptoryamanam eva cha | Anushiudbham sa vasrajam utterad
asyyjad mukhat |

. “From his eastern mouth Brahms formed the giyatra, the neh verses,
the trivrit, the sima-rathantara, and of sacrifices, the agnishtoma.
From his southern mouth he created the yajush verses, the trishtubh
metre, the panchadada-stoma, the vrihat-siman, and the ukthya. From
his western mouth he formed the siman verses, the jagatl metre, the
saptadasa-stoma, the vairiipa, and the atirdtra. From his northern
mouth he framed the ekavinga, the atharvan, the aptorygman, with the
.anushtubh and virdj metres.”

In like manner it is said but with variations, in the Bhagavata Purina,

.iil, 12, 34, and 37 1F.: .

Kadackid dﬁg/dyamlz srashtur vedah asemé chaturmukhat | kathem
srakshyamy aham lokan somavetan yatha purd | . . . . Rig-yajufi-sama-
tharvakhyan vedan purvadibhir mukhath | éastmm Gyan stuti- stomam
prayasehittam vyadhat kramat |

¢ Once the Vedas sprang from the four-faced creator, as he was me-
ditating ‘how shall I create the aggregate worlds as before?’ . . ..
He formed from his eastern and other mouths the Vedas called rich,
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 gayatri from his skin, the trishtubh from his flesh, the
annshtubh from his tendons, the jagati from his bones (Zasyoshniy asil
lomebhyo gayalri cha tvacho vibhok | trishtup mamsat swuto nushiup
jagoty astinah Prajapateh).

The Mirkarideya Purdna sazys on the same subjéet, 102, 1z

Tusmad andad vibhinnat tu Brahmano "vyakia-janmanak | richo babli-
vah prathamam prathemad vadanad mune | 2. Java-pushpa-mbhak sadyas
tejo-rupanta-saimhatalh | prithak prithag sibhinnas cha rejo-riapa-vahis
tatah | 8. Yojumshi dakshinad vaktrad aniruddhans kanchanam | yadyig-
varnaf tathd-varnany asaphati-dharans cha | 4. Paschiman yad vibkor

" vaktram Brahmaneh parameshthinak |*avirbhatant samant tata$ chhan-

darist tdny atha | 5. Atharvanam adesham cha bhringanjana-chaya-prab-

ham | ghoraghora-svaripam tad abkicharika-Santikam | 6. Uttarat pra-
1 See Wilson’s Transl. vol. i. p. 84.
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katibhatam vodandt tasya vedhasalk | sukha-sattva-tamah-prayain saumyd-
saumya-svaripavat | 1. Richo rajo-gunak sattvam yojusham cha guno
mune | tamo-gundni sémani tamak-sattvam atharvasw |

1. “From the eastern mouth of Brahma, 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 (rqjss). 8. From his .
southern mouth came, unrestrained, the yajush verses of the colour
of gold, and disunited. 4. From the western mouth of the supreme
Brahma appeared the siman verses and the metres. 5 and 6. From
the northern mouth of Vedhas (Brahma) was manifested the entire
Atharvaya of the colour of black bees and collyrium, having a cha-
racter at once terrible and not terrible,”® capable of neutralizing the
arts of enchaunters, pleasant, characterized by the qualities both of
purity and darkness, and both beantiful and the contrary. 7. The
verses of the rich are distinguished by the quality of passion (rjas),
those of the yajush by purity (satfva), those of the siman by darkness
(tamas), and those of the atharvan by both darkness and purity.”

Harivamée.—In the first section of the Harivamda, verse 47, the
creation of the Vedas by Brahma is thus briefly alluded to:

Richo yajusmishi samant nirmame yajna-siddhaye | sadhyas tair ayajan
devan ity evam anuSusruma |

“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 ; Harivariga, verse 11,516
" Tute *srijad vai tripadam gayatrim veda-mataram | Akaroch chaiva cha-
turo vedin gayatri-sambhavan |

After framing the world, Brahma * next created the gayatr1 of three
lines, mother of the Vedas, and also the four Vedas which sprang from
the gayatri.,” 1 ‘

12 Ghordghora is the correct MS. reading, as T learn from Dr. IIall and not
yavaddhore, as given in Professor Banerjea’s printed text,

1% The same words gliyatril veda-mataram also occur in the M.Bh, Vanaparvan,
ver:; 13,432; and the same title is applied to Vach in the Taitt. Br. as quoted above,
T

0
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A little further on we find this expanded into the following piece of
mysticism, verse 11,665 ff.

Samakita-mana Brahma moksha-praptena hetund | chan&m-mandalw-
samsthandj jyotis-tejo muhat tadd | Pravidya hridayam kshipram gayatryah
nayanantare | Garbhasya sambhavo yas cha chaturdhd purushatmakah |
Brahma-tejomayo *vyaktak $asvato 'tha .dhruvo 'vyayah | na chendriya-
gunair yuklo yulkias tejo-gunena cha | chundraméu-vimala-prakhyo bhra-
- jishnur vorau-sasthitah | Netrabhyam janayad devak rig-vedam yajusha
. saha | sa@mavedam cha j@hvagmd atharvanam cha mirddhatah | Jata-matrds
tute vedah kshetram vindanti tattvatah | Tena vedatvam apannd yasmad

vindants tat padam | Te srijanti tada vedah brakma purvai sanatanam |
Purushati divya-rapabham svaih svair bhavair mano-bhavaik |

¢ For the emancipation of the world, Brahma, sunk in’contem-
plation, issuing in a Iuminous form :from the region of the moon,
penetrated into the heart of Gayatri, entering between her eyes.
From her there was then produced a quadruple being in the form
of a Male, lustrous as Brahmd, undefined, eternal, undecaying, de-
void of bodily senses or qualities, distinguished by the attribute of
brilliancy, pure as the rays of the moon, radisnt, and embodied in
letters. The god fashioned the Rig-veda, with the Yajush from his
gyes, the Sima-veda from the iip 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 Vedas, because they
find (vindants) that abode. These Vedas then create the pre-existent
eternal brahma (sacred science), a 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 himself,—a process which he was in
great doubt how he should effect. The text then précecds:

Tti chindayatas tasya “om’® ity evotthiteh svarah | sa bhimav antarikshe
cha nike cha kritavan svanam | Tan chaivabhyasatas tasya manal-sira-
mayam punah | hridayad deva-devasya vashatkarah samutthital | bhimy-
antariksha - nakandm bhayaeh svaratmakah pardh | mohdsmritimayak
punyah makavyahritayo’bhavan | chhandasam pravard devi chaturvimsa-
kshara 'bhavat | Tat-padain samsmaran divyam savitrim akarot prabhub |
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rik-samatharva-yagusha$ chaturo bhagavin pmbimh | chakara nikhilan
vedan brakana-yuktena karmand |

¢'While he was thus reflecting, the sound * om” issued 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 -
vashatkéra proceeded from his heart.. Next, the sacred and transcen-
dent vyahritis, (bhih, bhuvay, 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 savitri. He then produced all the Vedas, the Rich,
Saman, Atharvan, and Yajush, with their prayers and rites.”” (Se¢ also
the passage from the Bhag. Pur. xii. 6, 37 ﬁ' which will be quoted in
a following section.)

Mahabharate.—The Mahibharata in one passage speaks of Sarasvati
and the Vedas as being both created by Achyuta (Vistnu) from his
mind (Bhishma-parvan, verse 3019 : Sarasvatii cha vedams cha manasak
sasyije 'chyutak). In another place, Santi-parvan, verse 12,920, Saras-
vati is said, in conformity with the texts quoted above, pp. 10 and 12,
from the Taittiriya Brihmana, the Vana-parvan, and the Harivafda,
to be the mother of the Vedas:

Vedanam mataram pasye mat-stham deviim Sarasvatim |

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

Hanu.~—According to the vérses in Manu, xii. 49, 50, queted in the
First Volume of this work, p. 41, the Vedas, with the other beings and
objects named along with them, constitute the second manifestation of
the sattva guna, or pure principle; while Brahma is placed in a hlgher
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 Itlihdsas, who preside over the Vedas” (Veda-
blimaninya$ cha devatah mgm]mwtyak itihdsu-prasiddal). '

Sscr. I11.—Passages of the Brakmanas and other works in which the
Vedas are spoken of as beina he sources of all things, and as infinite
and efernal.

The first text of this sort which I shall cite is from the Satapatha
Brabmona, x. 4, 2, 21:
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Atha sarvani bkatani paryaikshat | sa trayyam eva vidyayam sarvans
bhatany &joaéya,t | attra ki sarvesham chhandasiim atma sarvesham stomd-
ndm sarvesham prananam sarveshim devanam | etad vai asti | etad hy

amyitam | yad ky amyitam tad by asti’| etad u tad yad martyam | 22. Sa
" wikshata Projapath ¢ trayyam vave vidyayam sarvans bhutins | hanta
rayim eva vidyam atmanam abhisamskaravas” i | 28. Sa yricho vyau-
hat | dvadesa byrihati-sahasrany etavatyo ke richo yak Prajapati-syishids
tas trimsattame vyahe panktishe atishthante | tak yat Vrimdattame vyihe
stishthanta tasmat drimsad masasya ratrayak | atha yat pankiishu tasmat
panktak Prajapatik | tah ashiasatam Saitani 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
hymps of praise, of all breaths, of all the gods. This, indeed; exists.
It is an undying thing. For that which is undying (reslly) exists.
This is that which is mortal.s Prajipati reflected, ¢All beings are com-
prehended in the triple Vedic science : come let me dispose myself in the
shape of the triple Vedic science.s He arranged the verses of the Rig-
veda. Twelve thousand Brihatis, and as many Rich-verses which were
created by Prajapati, stood in rows in the thirtieth class. Since they
stood in the thirtieth elass there are thirty nights in the month. Since
they stood in rows ( pankir) Prajapati is called Pankta. They formed
eighteen hundreds of rows.” )

The next text, from the TaittirTya Brahmana, iil. 12, 9, 1, speaks of
the three Vedas as being respectively the sources of form, motion, and
heat, or brillianey : . '

Rigbhyo jatam sarvaso miurttim ahuk sarvd gatir yajushi haiva Sasvat |
sarvain tejak sama-rapyain ha $advat |

“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,”

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

U« Always exists”’ (sarvadd vidyate).—Comm,

18 Qg this the commentator remarks: FYack che martyam marano-dharmakam ma-
nushyidi tad apy etat trayi-bhittam eva | ato marityGmyiiGimakah survain jagad
attrantarbhiitan |  And that which is mortal, subject to death, the human race, ete.,
is also one with the triple Vedic science. Hence the latter includes all the world both
wortal and immortal.”

16 T oye this interpretation of this clause to Prof. Aufrechs.
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functions, and conditions of all things as fashiomed from the words of
the Veda. It is similarly seid in the Vishpu Purinpa, i. 5, 58 :

Nama rapam cha bhatanas krityanam cha pravarttanam | Veda-$ab-
debhya evadau devadinam chakara sak | rishinam namadheyans yatha
veda-Srutans vai | yathd-niyoga-yogydns sarveshiam api so’karot |

¢ In the beginning he created from the words of the Veda the names,
forms, and functions of the gdids and other beings. He 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 Mahabharata, Santiparvan, 8533«

Rishayas- tapasa vedin adhyaishants divantéem | An-ddi-nidhand
vidya vag utsrishtd Svayambhuvd | ddaw vedamayi divyd yatah sarvik
pravyitayah | rishinagm namadheyans yas cha vedeshu syishtayak | nana-
rapam cha bhutanam karmapah che pravarttayen (pravarttanam?) |
veda-Sabdebhya evadou nirmimite sa iSvaral |

“ Through austere-fervour (fapas) the rishis studied the Vedas, both
day and night. In the beginning knowledge (vidya)" without begin-
ning or end, divine speech, formed of the Vedas, was sent forth by
Svayambhii (= Brahma, the self-existent): from her all activities are
derived. If is from the words of the Veda that the lord in the bogin-
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 Mangalicharana, or prayer prefixed to their commentaries on
the Rik Sanhitd and Taittiriya Sanhitd, by both Siyana and Madhava,
is as follows :

Yasya nissvasitam vedak yo vedebhyo *khilam jagat | nirmame tam aha
vande vidya-tirtham mahesvaram |

“ I reverence Mahesvara the hallowed abode of sacred fmowledge, of
whom the Vedas are the breathings, and who from the Vedas formed
the whole universe.” '

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

Blaradvdjo ha tribkir @yurblir brakmacharyyam wiésa | tam ha Jirnin

1 In quoting this line in a passage of his Vedartha-prakisa, or commentary on the
Thaittiriya Sanhit, which I shall adduce further on, Madhava Acharyya gives the
reading nityd, ¢ cternal, instead of widya, ‘knowledge” It is possible that the line
may be taken from some other book.
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sthavwrait Sayanam Indrak upavrajya wodcha | * Bharadvaja yat te cha-
turtham ayur dadyan kim otena kuryyah® iti |  brahmackaryyjam eva
enena chareyam” 145 ha wvacha | 4..Tam ha trin giri-rapan avijnatan wa
daréayanchakara | tesham ha e]mz'kasmdd. mushtim adade | sa ha wvacha
% Bharadvaja” ity amanirya | “ vedah vai ete | anantah vai vedah | etad
vai-etwis triblir ayurbhir anvavockathak | atha te dtarad anantlinm eva |
ehi imai viddhi | ayam vai sarva-vidyd ”'iti | 5. Tusmai ha elam agnim
savitram wwacha | tam sa viditva amrito bhuted svargein lokam iyays
adityasya sayujyam | amrito ha eva bhutva svargam lokam ety adityasya
saywyaih yah evam veda | esha u eva trayi vidya | .6. Yavantam ka vav
trayya vidyaya lokam jayats tavantam lokam jayats yak evai veda |

¢ Bharadvéaja lived through three lives™ in the state of a religious
student (bmhmackm‘y ya). Iodra approached him when he was lying
old and decrepit, ‘and said to him: ¢ Bharadvéja, if I give thee a fourth
life, how wilt thou employ it?’ ¢TI will lead the life of a religious
student,” he replied. 4. He (Indm) showed him three mountain-like
objects, as it were unknown. From each of them he took a handful:
and, calling to him, ¢ Bharadvéja,” 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 (Bharadvaja) 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 Vedic science. He who knows this conquers a world as great as
he would gain by the triple Vedic science.”

Another text from the Taitthiya Sanhita, vil. 3, 1, 4, puts the
matter somewhat diflfez:ently:

Atha brakma (brakma-vadine ?) vadanti parimitah vai richah parimi-
tant samani parimstans yejanshi atha tusyd eva anto nasti 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.”

Vishnu Purana.—At the end of Section 6 of the third book of the-

18 This does not appear to mean, three lives in three different births, but a life of
thrice the usual length, or already twice renewed.

2
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Vishou Purdpa we have the following assertion of the eternity of the
Veda:

Iti $akhah prasankhyatah Sakha-bhedas tathaiva cha | karttara chaiva
$akhanam bheda-hetus tathoditah | sarva-manvantareshv eva $akha-bhedak
samak smritah |' Prajapatyd Srutir nityd tad-vikalpas tv sme dvija |

«Thus the Sakhas, their divisions, their authors, and the cause of
the division have been declared. In all the manvantaras the divisions
of the Sakhas are recorded to be the same. The éruti (Veda) derived
from Prajapati (Brahma) is eternal : these; o Brahman, are only its mo-
difications.” ‘

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

Su rif-mayak sa samamayah su chatma sa yojurmayalk | rig-yajuk-
sama-siratmda sa evatma Saririnam | sa bhidyate vedomayal sa vedoi
karots bhedair bahubhik sasckham | $akha-praneta sa samasta-$akhak
fnana-svaripo bhagavan anantah | ‘

«He is composed of the Rich, of the Saman, of the Yajush ; he is the
soul. Consisting of the essence of the Rich, Yajush, and Saman, he is
the soul of embodied spirits. Formed of the Veda, he is dividéd; he
forms the Veda and its branches (¢akhas) into many divisions. T'ramer
of the Sakhas, he is also their entirety, the infinite lord, whose essenece
is knowledge.” '

Secr. IV.—Passages from the S'atapatha Bralmana and Manv, eulogistic
of the Veda, with some statements of a different tenor from Manu and
other writers.

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

Puancha eva makayanal | tany eva mahdsalirans bhata-yano manu-
shya-yajnal pityi-yano deva-yajno brokma-yenak it | 2. dhar ahar
bhitebhyo balim haret | tatha etam bhita-yajnain samdpnoti | ahar ahar
dadyad G uda-patrat tatha etam manushya-yajnain samapnoti | ahar ahak
svadhakuryad a uda-patrat tatha etam pityd-yajnad samapnoti | ahar akal
svahakuryad @ Lashghat tatha etai deva-yajnam samapnots’ 37' Atha
bralma-yajnal | svadhyayo vai brakmg-yajnak | tasya vai etasya brakma-
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yajnasya vag eva juhir manak upabhyich chakshur dhruva medhd sruvah
satyam avabhrithak svargo lokalk udayanam | yavantafm ha vai imam pr-
thiviik vittena parnam dedafi lokaf jayati tris t@vantam jayati bhayam-
saih cha akshayyam yak evamt vidvan ahar ahal svadhyayam adkite |
tasmat svadhyayo’dhetavyah | 4. Paya-alutayo ha vai ela} devanam yad
richal | sa yah evam vidvan richo *har akah svadkydyam adkite paya-
akutibhir eva tad devams tarpayaii | te enam tripids tarpayaﬁti yoga-
kshemena pranena retasd sarvatmand sarvabhih pupyadhil sampadbhilh |
ghrita-kulyah madhu-kulyah pitrin svadha abhivalanti | 5. Ajyahutayo
ko vai etah devanam yad yajamshi | sa yak évam videan yajamsky ahar
ahak svadhydayam adhite d@jyahutibhir eva tad devams farpayaii te enam
triptas tarpayants yoga-kshemena ityddi | 6. Somahutayo ha vai etah
devanam yat samans | sa yak evan vidvan samany ahar ahal svadhyayam
adkite somahutibhir eva tad devams tarpoyats ityadi | 7. Meda-akutayo
ha vai etah devanad yad atharvangirasal | sa yah evam vidvan atharvin-
giraso har ahak svadhyayam adkite meda-ahutibhir eva tad devais tar-
payati ityads | 8. Madhv-ahutayo ha vas etdk devandsmn yad anusdsanant
vidya vakovékyam ttihasa-purdnam gathah narasamsyak | sa yak evam vid-
van tyade | 9. Tasye vai elasya brakma-yejnasya chatvaro vashatharah
yad, vato vati yad vidyotate yat stanayatsi yad svasphirjati | tasmad evamn
vidvin vite vate vidyotamane stanayaty avasphirjaly adkiyite eva vashat-
karanam achhambatkaraya | att ha vai punar myityum muchyate gachhats
Brakmanal satmatam | sa ched api prabalam tva na Salnuydd apy ekam
dova-padam adkiyite eva tatha blateblyo na hiyate | xi. 5,7, 11 Atha
atah svadhyaya-prasamsd | priye svadhyaya-pravackane Shavatah | yukta-
manah bhavaty aparadlino’har ahar arikan sadhayate sukhem svepits
parama-chikitsakak atmano bhavati | indriya-samyamas cha ckardmata
cha prajna-vriddhir yaso loka-paktih | prajnd varddhemand chaturo dhay-
man brakmanam abhinishpadeyatt brahmanyam protirdpa-charyyam yaso
loka-paktim | lokak pachyamana$ chaturbhir dharmair brahmanam bhun-
akty archaya cha danena cha ajyeyataya cha abadkyataya cka | 2. Yehavai
e cha $ramah ime dyava-prithivi antarena svadhyayo ha eva tesham para-
mata kashtha yakh evam vidvan svadhydyam adkite | tasmat svadhyayo
*dhetavyal | 8. Yad yad ha vai ayam chhandasak svadlyayam adlitle iena
tena ha eva asya yajra-kratund dshiam bhavets yah crain vidvan szadhyd-
yam adhite | tasmat svadhyaye’dhetavyak | 4. Yadi ha vai apy ebliyak-
takh alankritah suhitah sukhe Sayane Sayinak svadhyayam adhite-a ke
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eva sa nakhagrebhyas tapyate yak evam vidvan svadhyayam adkite | tas-
matb svadhyayo *dhetavyak | 6. Madlu ha vai richo ghritai ha samany
amyitam yajamshs | yad ha vai ayoi vakovakyam adkate kshiraudana-
mamsaudanaw ka eva taw | 6. Madhuna ha vai esha devams tarpayati yak
evam vidvan richo *har ahah svadhydyam adhite | te enam triptas tarpa-
yants Saram'{z kamaih sarvair bhogait | 7. Ghrilena ko vai esha devams
tarpayati yak evat vidvan samdany ehar oheh svadhydayem adhite | te
enaifi triptah dtyadi | 8. dmyitens ho vad esha devams tarpayati yoh
evam vidvan yajaishy ahar ahah svadhydyam adkite | fe enaf friptak
dityadi | 9. Kshiraudana-madmsoudanabhyam ha vai esha devass tarpa-
yats yah evam vidvan vakovakyam <tihdasa-puranam iy ahar ahah sva-
dlyayam adkite | te emam friptak <tyadi | 10. Yanti vai dapek | ety
adityak | eti chandramal | yants nakshattrani | yatha ha vai na syur na
Furyur evai ha eva tad akor brakmano bhavati yad akah svadkydayan na
adltte | tasmat svadhyayo 'dhetavyah | tasmad apy richam vd yajur va
sama va gatham v kumvyan va abhivyahared vratasye avyavachhedaya |

¢ There are only five great sacrifices, which are fhe great ceremonies,
viz., the offering to living creatures,’ the offering to men, the offering
to the fathers, the offering to the gods, and the Veda-offering (drakma-
yajna). 2. Let an oblation be daily presented to living creaturcs. 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 svadha formula. Thus is the offering to the fathers fulfilled.
Let the oblation to the gods be daily presented as far 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 speech is the juh#, the soul the upabhrit, the eye the
dhruvd, intelligence the sruva, truth the ablution, and paradise

19 This sacrificg, as I learn from Prof. Aufrecht, consists in scattering grain for the
benefit of birds, ete. See Bohtlingk and Roth’s Lexicon, s.0. baZi. In regard to the
other sacrifices see Colebrooke’s Misc. Essays, 1. pp. 160, 153, 1821, 203 ff.

20 In explanation of this Professor Aufrecht refers to Katyayana's Srauta Stitras,
iv. 1, 10, and Manu, iii. 210, 214, 218.

A Svadhyayak sva-sakhadlyanem | “ Reading of the Veda in one’s own gikha.,”—
Coﬁzﬂ%‘hese words denote sacrificial spoons or ladles of different kinds of wood. See

the drawings of them in Prof. Miiller’s article on the funeral rites of the Brihmans,
Journ. of the Germ. Or. Soc. vol. ix. pp. Ixxviil. and lxxx.
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the conclusion. He who, knowing this, daily studies’ the Veda,
eonquers 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-veda
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 bredth, with generative
. power, with compleic 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 satisfied, satisfy him, ete. (as in the
preceding paragraph). 6. Saman-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, etc. (as above).
7. Verses of Atharvan and Angiras (atharvangirasak®™) are oblations
of fat to the gods. e who, knowing this, daily reads these verses,
satisfies the gods with oblations of fat; and they ete. (as above).
8. Prescriptive and scientific treatises, dialogues, traditions, tales,
verses, and eulogistic texts are oblations of honey to the gods. He
who, knowing this, daily reads these, satisfles the gods with oblations
of honey; and_they ete. (as above).. 9. Of this Veda-sacrifice there
are four Vashatkaras, 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 so is freed from
dying a second time, and attains to an union with Brahma. Even if
he cannot read vigorously, let him rcad one text relating to the gods.
Thus he is not deprived of his living creatures.” .

" xi. 5,7, 1: ¢“Now comes an encomiunm upon Vedic study.- Study
and teaching ave 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-
cenfration of mind, increase of intelligence, renown, capacity to educate
mankind [are the results of study]. Increasing intelligence secures for

23 The Atharva Sanhitd is so called,
# See Bothlingk and Roth’s Lexicon, s.v. chhambat.
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the Brihman the four attributes of saintliness, suitable conduct, renown,
and capacity for educating mankind. When so educated, men guarantee to
the Brahman the enjoyment of the four prerogatives which. are his due,
reverence, the reccipt of gifts, freedom from oppression, and from leath
by viclence. 2. Of all the modes of exertion, which are known between
heaven and earth, study of the Veda occupies the highest rank, (in the

case of him) who, knowing this, studies it. Wherefore this study is to -

be practised. 8. On every occasion when a man studies the Vedic
hymns he (in fact) performs a complete ceremonial of sacrifice, ¢.e.
whosoever, knowing this, so studies. Wherefore this study, ete., ete.
4. Ard even when a man, perfumed with unguents, adorned with
jewels, satiated with food, and reposing. on a comfortable couch, studies
the Veua 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, Sama-
verses butter, yajus-verses nectar (ampits). When o man reads dia-
logues (vakovakya) [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 desires
and with all enjoyments. 7. He who, knowing this, daily reads Sama-
verses, satisfies the gods with butter; and they, when satisfied, ete. (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 dialogues and the different classes of ancient stories,
_satisfies the gods with milk- and flesh-oblations; and they, ete. (as
before). 10. The waters move. The sun moves. The moon moves,
The constellations move, The Brahman who on any day does not study

the Veds, is on that day like what these moving bodies would be if ‘the’

ceased to move or act. "Wherefore such study is to be practised. Let

25 This sentence is differently rendered by Professor Weber, Ind. Stud. x. p. 112,
as follows: “He burns (with sacred fire) to the very tips of his nails” In
e later page of the same Essay we are told that according to the doctrine of a
teacher called Naka Mandgalya as stated in the Taittiriya Aranyaka, the study and
teaching of the Veda are the veal tapas (svadlz yaya-pravachane eva tud ki tapak). 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 ritam, satyam, lapus, dama, saima,
the agnihotra sacrifice, ete. See Indische Studien, ii. 214, and x. 113.

e —————E s——
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a man therefore present as his, offering & vérse of the Rig-veds, or the
Séman, br the Yajush, or a Gathd, or & Kumivys, in order that the
course of his observances may not be interrupted.”

Manu employs the following honorific expressions in reference to the
Vedas (xii. 94 ff.)

Pityi-deva-manushyanam vedad chakshul sandtanam | asakyasi chépra-
meyan, cha veda-$astram vti sthitik | Y& veda-vahyah smritaye ya$ cha
kadcha Tudrishiayah |* sarvas ta nishphalah pretya tamo-nishthak ke
tak smm'talz‘l Utpadyante chyavante cha yany ato *nyant kanichit | Tany
arvak-kalikataya® nishphalany anyitans oha | Chaturvarnyai trayo lokas
chatvara$ chasramak prithak | Bhitam bhavad bhavishyad cha sarvai
veddat prasiddhyaty | $abdal sparsa$ cha rapan cha raso gandhaé cha
panchamal | vedad eva prasiddhyants prasati-guna-karmatah | Biokartti®
sarva-bhutins veda-$astram sandtanam | Tasmad etat param manye yaj
Jantor asya sadkanam | Saindpatyaim cha rafyam cha danda-netritvam
eva cka | sarva-lokadkipatyai cha veda-$dstra-vid arhati | Yatha jata-
balo vakmir dahaty drdran api druman | tatha dehati veda-nak karma-
Jaii dosham atmanal | veda-Sastrartha-tattva-yno yatra tatrasrame vasan |
shatva loke tishthan sa brakmabhuydye kalpate |

¢ The Veda is the eternal eye of the fathers, of gods, and .of men;
it is beyond human power and vomprehension ; 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 Veda, which
arise and pass away, are worthless and false from their recentness of
date. 'The system of the foul castes; the three worlds, the four states
of life, all that has been, now is, or shall be, is made manifest by the

8 Drishiartha-vakyini® chaitya-vandandt svarge bhavati” ity adind yani cha asat-
tarka-milini devata-'purvadi-nirakarandtmakant veda-viruddhini chirvaka-darsa-
nani | “That is, deductions from experience of the visible world ; such doctrines as
that ¢heaven is attained by obeisance to a chaitya,’ and similar Chirvaka tenets
founded on false reasonings, contradicting the existence of the gods, and the efficacy
of religious rites, and contrary to the Vedas." —Kullika, -

20 JdanTnignatvat | * From their modernness.”—Kullika.

28 ¢ Hapiy agnau hiyyate | so’gnir Gdityam wpasarpati | tat siryo ragmibhir var«
shati] tendnnam bhovati | atha iha bhiutandm utpatii-sthitis oheti havir jayate® st
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 oblation becomes the cause of the

generation and maintenance of creatures on this earth;’ so says a Brahmana,"
Kullika.
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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-
tilies, and the character of their action. The eternal Veda supports all
béings: 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 has been contracied from works. He who
comprehends the essential meaning of the Veda, in whatever order of
life he may be, is prepared for absorption into Brahmé, even while
abiding in this lower world.” '

The fullowing are some further miscellaneous passages of -the same
tenor, scattered throughout the Institutes (Manu, ii. 10£.):

S'rutis tu vedo vifneyo dharma-sastram o var smyitih | te sarvérthesho
amimansye tabhyam dharmo ki nirbabkau | 11. Yo ’vamanyeta te mule
hetu-$astrasrayad dvijak | sa sadhubkir valishkaryyo nastito veda-ninda-
kak | . ... 13. Dharmom fyndsamandnam pramdanam paraman, Srutih |

By $ruti is meant the Veda, 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 shone forth. The Brahman who,
relying on rationalistic treatises,® shall contemn these two primary
sources of knowledge, must be excommunicated bj the virtuous as a
sceptic and reviler of the Vedas. . . . . 13. To those who are seeking a

knowledge of duty, the éruti is the supreme authority.” ‘

" In the following passage, the necessity of a knowlédge of Brahma is
asserted, though the practice of ritual observances is also inculcated
(vi. 8241):

Dhyanikait sarvam evaitad yad etad abliSabditom | na hy anadhyaima-
it kaschit kriya-phalam updénute | adliyajnam brahme joped adkidas-
vikam eva cha | adhyatmikam cha satatam vedantabhikitam cha yat | ITdar
Saranam ajnanam idem eva vijanatam | idam anvichehkatam svargam idam
anantyam ichehhatam |

% This; however, must be read in conjunction with the precept in xii, 106, which
declares: drsham dharmopudedad cha veda-sEstravirodhing | was tarkenanusandhatie
sa dharmeih veda niparal { * e, and he only is acquainted with duty, who investi-
gates the injunctions of the rishis, and the precepts of the smriti, by reasonings which
do not contradict the Veda.”
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¢ A1l this which has been now declared is dependant on devout me- -
ditation : no one who is ignorant of the supreme Spirit ¢an reap the
fruit of ceremonial acts. Let a man repeat texts relating to sacrifice,
texts relating to deities, texts relating to the supreme Spirit, and what-
ever ig declared in'the concluding portions of the Veda (the Upanishads).
This {Veda] is the refuge of the ighorant, 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 a moral spirit, by representing purity of
life as essential to the reception of benefit from religious observances
(1. 97):.

Vedas tyagaé cha yajnas cha niyamas cha tapamsi cha | na upm-
dushta-bhavasya siddhim gachhants karchichit |

“The Vedas, almsglvmg, sacrifices, observances, austerities, 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 ) :

Hutva lokdn apimans trin asnann apt yatastatal | Rigeedam dharayan
m'proﬂna.z'nwlz prapnets kinchong | Rz'ksm’izhi't&rh trir abhyasya yajusham
oa samdhitel | sGmnam v@ sa-rahasyandm sarva-pipaih pramuchyate |
yatha maha-hradam prapya Eshiptam loshtam vina$yati | tatha duscha-
ritam sarvam vede trivriti majjaty |

¢ A Brahman 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-veda. Repeating thrice with intent mind the
Sanhitﬁ,of the Rik, or the Yajush, or the Saman, with the Upanishads,
he is freed from all his sins. Just as a clod thrown into a great lake is
dissolved when it touches the water, go does all'sin sink in the triple
Veda.”
-« 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 Purina, as well as the:
epithet applied to the Sama-veda in the second of the following verses
are certainly remarkable ; (Manu, iv. 123 £.):

Sama-dhvanav rig-yajusht nadkiyite kadachana | vedasyadhitys vi’py
antam aranyakam adhitye che | Rigvedo deva-daivatyo yajurvedas tu
manushah | Samavedak smyitah pitryas tasmat tasyasuchir dhvand} |
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¢ Tet no one read the Rich or the Yajush while the Saman is sounding
in his ears, or after he has read the conclusion of 'the Veda (4.e. the
Upanishads) or an Aranyaka. The Rig-veda has 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 Kulliika, however, will not allow that the sonnd of the
'Sama-veda can be really & impure.” ¢It has,’”” he says, “only a
semblance of impurity” (fasmat tasya aSuchir twa dhvanih-| na tv asu-
chir eva). In this remark ke evinces the tendency, incident to so many
systematic theologians, 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 tlie Veda was eternal and divine, it was, he considered, impossible
that impurity or any species of defect could 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 came to be attached to the
Sama-veda. The passage perhaps proceeded from-the adherents of
some particular Vedic scheol adverse to the Sama-veda; but ‘its sub-
stance being found recorded in some earlier work, it was deemed of
sufficient authority to find & place in the miscellaneous collection of |
precepts,—gathered no doubt from different. quarters, and perhaps not
always strictly consistent with each other, — which make up the
Manava-dharma-§astra. ‘

Vishau, Purana.—The following passage from the Vishnu Purina, at
the close, ascribes the same character of impurity to the Sama-veda,
though on different grounds, Vish. Pur. ii. 11, 55

Ya tu Saktih para Vishpor rig-yejuh-sama-sannité | saisha trays
tapaty amho jagatas cha hinasts yat | sava Vishnuh sthitah sthityam
Jagatak palanodyatale | rig-yajuh-sama-bhuto 'ntak savitur dvija tish- .
thati | masi mast ravir yo'yas tatre tatra ki sa pard | trayimayt Vishnu-
daktir avasthanaim karoti vai | Rickas tapanti parvahne madhyahne 'tha
yajuinshy atha | vrikadrathantaradini samany ahnak kshaye ravay |
angam eshi trayi Vishnor rig-yajub-sama-sanjnita | Vishpu-Saktir avas-
thanam masaditye karot? si | na kevalad ravau Saktir vaishnavi sé tra-
yimayz | Brakma 'tha Purusho Rudras trayam etat trayimayam | sar-
gaday riimayo Brakma sthitaw Vishnur yajurmayak | Rudrah samamayo
"niaya tasmat tasyasuchir dheantk |
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“The supreme energy of Vishnu, called the Rich, Yajush, and
Siman—this triad burns up sin and all things injurious to the world.
During the continuance of the world, this triad exists as Vishnu, who is
occupied in the preservation of the universe, and who in the form of the
Rich, Yajush, and Séman, 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 8adma 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 Vishnu, formed of
the triple Veda, reside in ‘the sun: Brahma, Purusha (Vishnu), and
Rudra also constitute a triad formed of the triple Veda. Aciing in
creation, Brahma is formed of the Rig-veda; pxjesiding over the con-
tinuance of the universe, Vishnu is composed of the Yajur-veda; and
for the destruction of the worlds, Rudra is made wup of 'the Sama-veda ;
hence the sound of this Veda is impure.”

Vayu Purane.—Other passages also may bs found in works which
are far from being reputed as heretical, in which the Vedas, or parti-
cular parts of them, are not spoken of with the same degree of respect
as they are by Mann. Thus the Vayu Purina gives precedence: to-the
Purdinas over the Vedas in the order of creation (i. 5630)

Prathamais sarva-$astranam Purdnaf Brahmand smyitam | anantaram
‘cha vakirebhyo vedas tasyn vinissyitak |

¢ First of all the Sastras, the Purdna was uttered by Brahma.” Sub-
sequently the Vedas issued from his mouths.”

Similarly the Padma Purina says:

Puranam sarva-$astranim prathamam Brohmand smyitam | tri-varga-
sadhanam punyai $ata-koti-pravistaram | nirdagdheshu cha' lokeshu vagr-
rupenn Kesavak | Brahmanas tu samddesad velin ahyitavan asau | anging
chaturo vedan purana-nydya-vistara{n? | mmamsam?| dharma-$astram
cha parigribyatha sampratom | matsya-ripena cha punal kalpadav uda-
Fantare | aSesham etat kathitam styadi |

¢ The Puring, which is an instrument for effecting the three cbjects

30 Page 48 of Prof. Aulrecht's Catalogus of Sanskrit MSS.in the Bodleian Library
at Oxford.
31 Seo the same Catalogue p. 12, col. i.
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of life, which is pure, and extends to the length of a hundred crores of
verses, was the first of all the Sastras which Brahma uttered. When
the worlds had been burnt up, Kesava (Krishna), in the form of a
horse, and obeying Brahmid’s command, rescued the Vedas. Having
taken them with their appendages, the Purinas, the Nyaya, the Mi-
minsd, and the Institutes of Law, he now at the beginning of the
Kalpa promulgated them all again in the form of a Fish from the midst
of the waters.” )

In the Matsya Puréina, iii. 2., nof only is priority of creation
claimed for the Purdpas, but also the qualities of eternity and identity
with sound, which are generally predicated of the Vedas alone:

Rapam dadhara® prathemam amardpam Pitamahah | avirbhatas tato
vedah sangopanga-pada-kramah | 3. Puranah sarva-$astranam pratha-
mam Brakmana smyitam | wityan Sabdamoyam punyam Sata-koti-pra-
vistaram | 4. Anantaram cha valtrebhyo vedas tasya vinissritah | mi-
mamse nydye-vidyd che promanashieka-saiyuta | 5. Vedabhyasa-rata-
syasye proja-kamasya manasik | manasid pirva-spishiah vai jatak ye
tena manasal |

2. ¢ Pitimaha (Brahm?) first of all the immortals, took shape: then
the Vedas with their Angas and Upéngas (appendages and minor ap-
pendages), and the various modes of their textual arrangement, were
manifested. 8. The Purina, eternal, formed of sound, pure, extending
to the length of a hundred erores of verses, was the first of the Sastras:
which Brahma uttered: and afterwards the Vedas, issued from hig
mouth; and also the Mimansa and the Nyaya with its eightfold system
of proofs. 5. From him (Bfahma), who was devoted to the study of
the Vedas, and desirous of offspring, sprang micd-borr sons, so called
because they were at first created by his mind.”

The Vayu Purana says further on in the same section from which I
have already quuted : ¥

Yo vidyach chaturo vedin sangopantshado dvijak | na chet puranam
samwidyad natve sa syad vichakshapaly | Itihasa-purapabhyam vedan
samuparyimhayet | vibhety alpa-$rutad vedo mam ayaim prakarishyati |

% This quotation is made from the Taylor MS. No. 1918 of the India Office
Library. The Guikowar MS, No. 3032 of the same collection, reads here Zapas cha-~
chitra, “ practised austerity,” instead of riipaim dedhdra, ¢ took shape,” and has

Desides a number of other varions readings in these few lines,
3 See p. 60.0f Dr. Anfrecht’s Catalogue.
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-« He who knows the four Vedas, with their supplements and Upam.-
shads is not really learned, unless he know alse the Purdnas. Let a
'man, therefore, complete the Vedas by adding the Itihasas and Puriinas.
The Veda is afraid of a man of little learning, lest he should treat it

" injuriously.”

The first of these.verses is repeated in the Mahibharata, Adiparvan
verse 645, with a variation in the first Lalf of the second line na cha*
khyanam idam vidyat, ‘‘unless he know also this narrative” (7.e. the
Mahabharata). The second of the verses of the Vayu Puripa also is to
be found in the same book of the Mahabharata verse 260, and is fol-
lowed by these lines :

261. Karshnam vedam imoi vidvan Sravayitea’ nnam adnute |.. . . .
264. Ekataé chaturo vedan Bharatam chaitad ekatak | purd ke suraih
sarvath sametya tulaya dhritam | chaturbhyah sa-rahasyebhyo vedebhyo
hy adlikai yada | tada-prabhyrits loke’smin makabharatam uchyate |

¢ The man who knows this Veda relating to Krishna (the Mahabha-
rata), and repeats it to others, obtains food. . . . . 264. All the col-
lected gods formerly weighed in a balance the four Vedas which they
placed in the one scale, and this Bharata which they put into the other.
‘When the latter was found to exceed (in weight) the four Vedas with
the Upanishads, it was thenceforward called in this world the Maha-
bharata.”

Here there is a play upon the word Bharata, as in part identical w1th
bhara, * weight.”

The following verses of the same Adlparvan and many others are
also eulogistic of the great epic poem :

2298. Idui ki vedail sammitam pavitram aps chottamam | $rivyanam
uttamam chedam purdnam rishi-samstutam |

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

2814. Fijneyak sa cha vedanam parago 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 same way the Rimdyana, i. 1, 94, speaks of itself, as ¢ this
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pure and koly narrative, which is on an equality with the Vedas”
" (ddam pavitram akhyanam punyai vedai§ cha sammatam).

And in the Bhigavata Purina, ii. 8, 28, it is said : Pralka bhagavatan
nama puranam brakma-sammitom | Brakmane Bhagavat-proktam Brakma-
kalpe upagate |

¢¢ (Brahmarata) declared the Purina called the Bhdgavata, which
stands on an equality with the Veda (8rafma), and was declared by
Bhagavat to Brahma when the Brahma-kalpa had arrived.”

Brokma-vaivartts Purana.—The Brahma-vaivartta Purina asserts in
a most audacious manner its own superiority to the Veda (i. 48 f£.) :

Bhavagan yat tvaya prishiam jnatwh sarvam abkipsitam | sara-bhatam
purdneshu Brahma-voisarttam uttemam | Purdpopapuranandim vedanin.
bhrama-bhanjanain |

¢ That about which, venerable sage, you have inquired, and which
you desire, is all known fo me, the essence of the Purapas, the pre-
eminent Brahma-vaivartta, which refutes the errors of the Purinas and
Upapuranas, and of the Vedas.,” (Professor Aufrecht’s Cat. p. 21.)

In the following passage also, from the.commencement of the Mun-
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-vidya or knowledge of Brahma, the highest of all know-
ledge, which is expressly aseribed to Brahmi as its author:

1. Brakma devandam prathomak sambabhuva viSvasya kartta bhuvanasya
gopta | sa brakma-vidyam sarva-vidyd-pratishtham Atharvaya jyeshtha-
putraye praka | 2. Athorvape yam provadets Brakma Atharva tam
purovachingire brakma-vidyam | sa, Bharadvijaye Setyavahaye praka
Bharadvajo *ngirase pardvaram | 8. S'aunako ha vai Hahdasale ngirasan

3 In fact the following Verses (4 and 6) occur in the sccond chapter of the same
Mund. Up.: dgnir mrddhi chokshushi chandra-siryyau disal srotre vdg vivritds
cha vedal | vayul prape hyiday - visvam asya padbhyim prithivi hy eshe sarva-
bhutantardtmd | . . . . 6, Tasmad richal same yojumshi dikshd yajnis che sarve
kratavo dakshinds cha | saimwatsarai cha yajomanas cha lokak somo yatra pavate yatra
siiryak | ¢ Agni is his [Brahma's] head, the sun and moon are his eyes, the four
points of the compass are his ears, the uttered Vedas are his voice, the wind is his breath,
the universe is his heart, the earth issued from his feet: he is the inner soul of all

_creatures. . . . , 6. From him came the Rich verses, the Saman verses, the Yajush
verses, initiatory rites, all oblations, sacrifices, and gifts, the year, the sacrificer, and
the worlds where the: ™oon and sun purify.”
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vidhivad upapannak prapachehha | kasmin nu bhagavo vijndte sarvam idam
vijnatam bhavatiti | 4. Tusmai sa hovacha | dve vidye veditavye g ha sma
yad brakma-vido vadanti pard chavwdpara cha | 5. Tatrapara © rigredo
yajurvedal samavedo "tharvavedah $iksha kalpo vyakaramam nirukiah
chkando fyotisham ? % | atha pard yaya tad aksharam adhigamyate |

¢ Brahma was produced the first among the gods, maker of the
universe, preserver of the world. He revealed to his eldest 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 turn, explained it to Satyaviha, descendant of
Bharadvaja, who delivered this traditional lore, 'in succession, to
Angiras. 8. Mahagdala Saunaka, 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, ¢ Two 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 Sama-veda, the
Atharva-veda, accentuation, ritual, grammar, commentary, prosody, and
astronomy. The superior sciepce is that bv. 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. 42f., by its quotation in the Rev. Professor K. M. Banerjea’s
Dialogues on Hindu Philosophy:

Yam imam pushpitam vicham pravadanty ampas‘cﬁzta?z | veda-vada-ratah
parthe nanyad astite vadinal | kamatmanak svarga-parik janma-karma-
phala-pradam | kriya-videsha-bahulam bhogai$varya-gatim prati | bhogais-
varya- Ipmsalctanam taya ’pakyita - chetasam | vyavasayitmika buddhik
samdadhau na vidkiyate | tratgunya-vishayih veddk nistratgunyo bhavar-

35 Compare the Mahabharata, Adip. verse 258, which speaks of the Aranyakas as
superior to (the other parts of) the Vedas, and- amrita as the best of medicines (Fran-
yakai cha vedebhyas chaushadhibhyo ' myitain yatha). Similarly the S'atapatha Brah.
mana, X. 3, 5, 12 (quoted in Miiller's Ane. Sansk. Lit. p. 315, note), speaks of the
Upanishads as being the essence of the Yajush: Tasya vat etasya yajusho rasal eva
wupanishat | |
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Juna | o . . . yavan arthak udapane sarvatels mmplutodake'l tavan sar-
veshu vedeshu brakmanasya vijanatah |
« A flowery doctrine, promising the reward of works performed in
this embodied state, prescribing numerous ceremonies, with a view to
future gratification and glory, is preached by unlearned men, devoted
to the injunctions of the Veda, assertors of its exclusive importance,
lovers of enjoyment, and seekers after paradise. The restless minds
of the men who, th:Eough this flowery doctrine, have becorhe bereft of
wisdom, and are ardent in the pursuit of future gratification and glory,
are not applied to contemplation. The Vedas have for their objects the
_ three qualities (scttva, rajas, tamas, or ¢ geodness,’ ¢ passion,’ and ¢ dark-
ness’); but be thou, Arjuna, free from these three qualities . , . . As-
great s 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
Brahman endowed with true knowledge.”
Chhindogya Upanishad, vii. 1, 1, p. 478 (Colebrooke’s Essays, i, 12) :
« Adhihi bhagavalk’ it ha upasasida Sanatkumaraim Naradah | tam
ha wvacha © yad vettha tena ma upasids tatas te arddhvan vakshyami’
iti | 2. Su ko wvacha * 3 igredam bhagavo ’dhyems yajurvedam samavedam
atharvanain chaturtham wtehasa - purdnom panchaman vedanam vedam
pitryam rasim dovam nidkim vakovakyam elayanat deva-vidyam brah-
ma-vidyam bhuta-vidyam kshatra-vidyam nakshatra-vidyam sarpa-deva-
Jana-vidyam etad bhagavo’ dhyems | 8. So *ham bhagavo mantra-vid evasmi,
na atma-vit | $rutam hy eva me bhagavaddrisebhyas “tarats Sokam atmag-vid’
4¢3 50 *ham bhagavak Sochams tam ma blagavan Sokasya param tarayato ™
it | tam ha” uvacha “ yad vai kincha etad adhyagishthah nama evaitat |
4. Nama vai rigvedo yajurvedah simaveduh atharvanas chaturthah itihasa-
puranak panchamo vedanam vedah pitryo rasir duivo nidkir vakovakyam
ekayanah deva-vidya brakma-vidya bhate-vidya kshatra-vidyd nakshatra-
vidya sarpa-deva-jana-vidyd name evartad nama upasva” 41 | 5. “ Sa yo
name brakime ity upaste yovad ndmno gatain tatra asya yathd kamacharo
bhavati yo nama brakma ity upaste” | ¢ asti dbhagaro namno bhuyah
bl | ““namno vave blayo 'sti” it | ““tan me bhagaran bravit™ it1 |
1. ¢ Narada approached Sanatkumira, saying, ‘Instruct me, venerable
sage.” He received for answer, ¢ Approach me with [/.e. tell me] that
which thou knowest; and I will declare to thee whatever more is to
be learnt.’ 2. Narada replied, ‘T am instructed, venerable sage, in the
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Rig-veda, the Yajur-veda, the Sima-veda, the Atharvana, [which is]
the fourth, the Itihasas and Purdnas, [which are] the fifth Veda of the
Vedas, the rites of the pitris, arithmetic, the knowledge of portents, and
of great periods, the art of reasoning, ethics, 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. 8. I, venerable man, know only the hymns (mantras); while
I 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 transport me over my
grief” Sanatkumira snswered, ‘That which thou hast studied is
nothing but name. 4. The Rig-veda is name; and so are the Yajur-veda,
the Sama-veda, the Atharvana, which is the fourth, and the Itihdsas
and Purénas, the fifth Veda of the Vedas, ete. [all the other branches
of knowledge are here enumerated just as abow;e],—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 persuasion that it is) Brahma.’ ¢ls there anything, venerable
man,’ asked Nérada, ¢ which is more than name ?’ ¢ There is,’ he replied,
¢ gomething which.is more than name.’ ¢ Tell it to me,” rejoined Narada.”
. (Sankara interprets the words panchamaim vedanah vedam differently
from what I have done. Ile separates the words ved@ndm vedam from
panchamae and makes them to mean ‘“the means of knowing the
Vedas,” ¢.c. grammar. See, howerver, the Bhig. Pur, i. 4, 20, below,
p- 42, and iii. 12, 39, to be quoted farther on.

Satapatha Brahmana, xiv. 7, 1, 22 (= Brihaddranyaka TUpanishad,
iv. 8, 22, p. 7921, p. 228-9 of Dr. Réer’s English) : Aéra pita apil
bhavati mata amata lokik olokak.devah adecal vedah avedak yajnik aya-
gnak | atra steno’steno bhavati blrina-ha abhiana-kd paulkase’panlkases
chandalo ’chandalak $ramano ’$ramanas tapaso ’tdjaso_namdgaz‘-am pun-
yena ananvagatam papena® tirno ki tada sarvan Sokan ﬁrs’dayasg}a bhavati |

% Vakovikyam=1tarka-sastram — Sayana. The word is elsewhere explained as
meaning * dialogues” (ukti-pratyukti-rapam prakarapam—-Comm. on 8’ P, Br. xi.
5,6, 8). The sense of some of the terms in this list of sciences is obscure; bug
exactness is not of any great importance to the general drift of the passage.

37 I give here the reading of the Br. Ar, Up, The 8" P. Br. in Professor Weber's

8
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“In that '[condition of profound slumber, sua]zu@tfi,j 3 father is no
father, a mother is no mother, the worlds are no worlds, the gods are
no 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 Chanddla no Chandéla, a Sra-
mana 1o Sramana, a devotee no devotee ; the saint has then no relation,
either of advantage or disadvantage, to merit or to sin; for he then
crosses over all griefs of the heart.”

(I quote fiom the commentary on the Br. Ar. Up. Sankara’s explan-
ation of the unusual words nanvdgate and ananvagata : Nanvagatain ne
anvagatam ananbdgamm asombaddham ity etat punyena $astra-vihitena
karmand tatha papens bihitzi]cwmzm-ﬁmt@'sﬁiddha—km'yd-la,ksha@ena |
« Nanvdgata=na (not) anvigata, and enanvagata=asambaddha, uncon-
nected. This condition is unconnected either with merit, 4.e. action
enjoined by the $istra, or with sin, 7.6. action defined as the neolect
of what is enjoined, or the doing of what is forbidden.”

To the same effect the great sage Narada is made to speak in the
Bhagavata Purina, iv. 29, 421 :

Prajapati-patih sakshe.d hhagavan GQiriso Manuk | Dakshadayaﬁ pra-
Jadkyakshik naishitnkalk Sanakidayak | Harickir Atry-angirasaw Pulas-
tyak Pulahal Kratuh | Bhrigur Vasshthal ity ete mad-antal brahmu-
vadinah | adyapt vachaspatayas tapo-vidyd-samadhiblik | pasyanto *py
ne pasyanti pasyantam Poaramesvaram | $abda-brakmant dushpare cha-
rantah wruvistare | mantra-Zingair vyavackehhinnam bhajanto na vidufh
param | yadd yasyanugriknats bhagavan atma-bhavitah | sa jahati matin
loke vede cha parinishthitam | tesmat karmasu varkishmann ajnanad
artha-katishu | ma’riha-dpishim krithak $rotra-spar$ishy adprishta-vas-
tushy | sva-lokan na vidus te vai yatra devo Janardanak | ahur dhimra-
dhiyo vedain sa-larmakam w-tad-vidah | dstirys darbhaih prag-agraih
kartsnyena kshiti-mandalar | stabdho vrihad-vadhad manz karmea navaishs
yat param | tat karma Hari-tosha yat sa vidya tan-matir yaya |

“Brahma himself, the divine Girisa (Siva), Manu, Daksha and the
other Prajipatis, Sanaka and other devotees, Marichi, Atri, Angiras,
Pulastya, Pulaha, Kratu, Bhrigu, Vasishtha—all these expounders of
sacred knowledge, and masters of speech, including myself (Narada) as

text gives ananvigatal punyens ananvigatah papena. And yet the commentary
alludes to the word anunrigate being in the neuter,
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the last, though seeing, are yet, to this day, unable, by austerity, by
science, by contemplation, to see Parameévara (the supreme God), who
sees all things. "Wandering in the vast field of the verbal brahma (the
Veda), which is difficult to traverse, men do not recognise the Supreme,
while fhiey worship him as he is circumseribed by the attributes speci-
fied in the hymns (mantras). When the Divine Being regards any
man with favour, that man, sunk in.the contemplation of soul, zban-
dons all thoughts which are set upon the world and the Veda. . Cease,
therefore, Varhishmat, througu ignorance, 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 Veda, declare that works
are its object, do not know [his| own world, where the divine Jangr-
.dana abides. Thou who, obstinate man that thou art, strewest the
whole earth with sacrificial grass, with its ends turned to the cast, and
art proud of thy numerous immolations,—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 science.” ‘
I copy the comment on a part of this passae-, viz. on verses45 and 46:
' S'abda-brakmans vede wrur-vistaro yasya arthato "pi para-sanye tasmin
varttamandh manirandm lingatr vejre-hastatvadi- guna - yulta-vividha-
devata-’ bhidhana-samarthyaih parichehhinnam eva Indradi-rapam tat-tat-
karmagrakena bhajantal param Parame$varai na viduk | Turhy anyak
ko nama, | karmady-agrakain hitvd paramesvaram eva bhajed ity ate aha
“yada yam anugribnate” | anugrahe hetuh | étmans bhavitak san s tadd
loke loka~vyavahdre vede cha karma-marge parinishthitam matim tyajati |
¢ Men, conversant with the verbal brahma, the Veda, of which the
extent is vast, and which, in f‘act, is boundless, worshipping Para-
medvara [the supreme God] under the form of Indra, etc., circum-
seribed by the marks specified in the hymns, 4.e. limited to various
particular energies denominated deitics, who are characterised by such
attributes as wielder of the thunderbolt,’ ete.; worshipping Him,
1 say, thus, with an addiction to particular rites, men do not know the
supreme God. 'What other [god], then, [is there]? Ile therefore, in.
the words, ¢ When he regards any one with favour,’ ete., says, let a
man, abandoning all addiction to works, ete., 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 Veda, ¢.c. to the method

of works.””

The following passage from'the Katha Upanishad (ii. 23) is of a some-
what similar tendency (p. 107 of Roér’s ed. and p. 106 of Eng. trans.):

Nayam atmé pravachanena labhyo na medhaya na bakund Srutena |
yam evaisha vrinute tena lubhyas tasyaisha Gima vrinute tanai svam |

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

The scholiast interprets thus the first part of this text:

Yodyapi durvijneyo 'yam dtmd tathapy wpdyens suvineyak eva.tty
aha nayam atma pravachanens aneko-veda-svikaranena labhyo jneyo napi
medhayd granthértha-dharand-Saktya na bakund $rutena kevalena | kena
tarhi labhyak vty uchyate |

% Although this soul is difficult to know, still it may easﬂy 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 Veda., mor 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.”

1t is not necessary to follow the scholiast into the Vedantic explana-
tion of the rest of the. passage.® .

The preceding passages, emanating from two different classes of
writers, both distinguished by the spirituality of their aspirations,
manifest & depreciation, more or less distinct 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 paradice.

Becr. V.—Division of the Vbcla&, according to the Vishnu, Vayu, and
Bhagavate Puranas, and the Mahabharata.

Some of the Purdnas, as we have scen above, represent the four
Vedas as having issued from Brahmd'’s different mouths. If they had

% See Prof, Miiller’s Ane. Sansk. Lit. 1st 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 production a distinct existence also. And
~yet 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 dlvxsmn
of the Veda, described as having been originally but one, into four
"parts, iii. 2, 183

Krite yuge param jnanam Kapiladi-svaripa-dhrik | dadati sarva-bhi-

tanam sarva-bhuta-hite ratoh | chakravartti-svarapena tretayam api sa
prabﬁulz | Dushtanain nigraham kurvan paripati jagattrayam | Vedam
ehatm chatur-bhedath kritva $akha-Satair vibhuk | karote bohulam bhiyo
V&davydsa-svarﬁpd-dﬁrik | veddims tu dvapare vyasya, efe.
- ¢ In the Krita age, Vishnu, devoted to the welfare of all creétures,
assumes the form of Kapila and others to confer upon them the highest
knowledge. In the Tretd age the Supreme Lord, in the form of a uni-
versal potentate, represses the violence of the wicked, and protects the
thice worlds, Assuming the form of Vedavyisa, the all-pervading Being
repeatedly divides the single Veda into four parts, and multiplies it by
distributing it into hundreds of $akhas. Having thus divided the
¥edas in the Dvéapara age,” ete.®

This is repeated more at length in the followmg section (Vish. Pur.
i, 8, 4ff.):

Veda-drumasya Mmtreg/a $akha-bhedaih sahasrasak | nav $akyo vistaro
vaktum sankshepena $rinushva tam | Dvapare dvapare Vishwur Fyasa-
rap: mahimune | Vedam ekam sa baludhd hurute jagato hitah | viryam
tejo balad chalpam manushyanam avekshya vai | hitaya sarva-bhiutandam
veda-bhedan karots sah | yayi sa kurute tanva vedam ekam pyithak pra-
bhuli | Vedavyasabhidhand tu s@ maritir Madhwoidvishal | o « . . Ashta-
viméati-kritvo vat vedalh vyastak maharshibhik | Vaivasvate 'ntare tasmin
dvapareshu punak punak |

“It is not possible, Maitreya, o deseribe in detail the tree of the
" Vedas with its thousand- branches ($akhds); but listen to a summary.
A friend to the world, Vishnu, in the form of Vyisa, divides the single
Veda into many parts. He does so for the good of all creatures, because
he perceives the vigour, energy, and strength ‘of men to have become

3 Compare on this subject portions of the passage of the Mahabharata quoted in
the First Volume of this work, pp. 144-146.
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decreased. Vedavyésa, in whose person he performs this division, is an
impersonation of the enemy of Madhu (Vishnu). . . . .~ Eight-and-
twenty times in the Dvapara ages of this Vaivasvata Manvantara®
have the Vedas been divided by great sages.” These sages are then
enumerated, and Krishna Dvdipﬁyana 4 is the twenty-eighth.

The subject is resumed at the beginning of the next seetion (Vish.
Pur. iil. 4, 1 f£.):

Adyo veda$ chatushpadah $ata~sahasra-sammitah | Tato dala-gunak
Lritsno yajno *yain sarva-kamadhuk | Tuto *tra mat-suto Vyaso *shtGinh-
Satitame *ntare | vedam. ekam chatushpadam chaturdha vyabhajat prabhul |

yatha tu tena vai vyastak Vedavydasena dhimata | Vedas tatha samastads.

tair vyastah Vydsais tatha maya | tad anenaiva vedandrm $akhabhedan
dvijottama | chaturyugeshu rackitan samasteshv avadhdraye | Krishna-
dvaipayanam Vyasam viddhi Narayanam prabhum | ko ’nyo hi Bhuvs
Maitreya Mahabharata-kyid bhavet | Tena vyastah yatha Vedah mat-pu-

trena mahatmand | Dvapars by atra Maitreya tad me $yinu yatharthatal |-

DBrakmana chodito Vyaso vedan vyastum prachalrame | Atha Sishyan sa
Jagraka chaturo veda-para-gan | Rigveda-$ravakam Pailah jagraha sa
mahamunih | VaiSempaywe. ndmanad Yajurvedasya chagrakit | Jaimi-
nim Sama-vedasya tathaivatharsaveda-vit | Sumantus tasya $ishyo *bhud
Vedavyasasya diimatal | Romaharshana-namanam m'zhabuddhzm mahd-
munim | Sutam jagraha $ishyam sa ttihdsa- ~purdzayol |

¢ The original Veda, consxstmg of four quarters,: eontamed a hundred,
thousand verses. From it arose the entire system of sacn.ﬁce, tenfold
(compared with the present) and yielding all the objects of desire. Sub-

scquently, in the twenty-eighth manvantara my son, [ Paradara is the -

speaker) the mighty Vyasa, divided into four parts the Veda which
was one, with four quarters. In the same way as the Vedas were divided

© For an account of the Marvantaras, see the First Part of this work, pp. 39, 43 £,

# Lassen (Ind. Ant. 2nd ed. i 777, note) remarks: * Vydsasignifies arvangement, and
this signitication had still retained its placein the recollection of the ancient recorders of
the legend, who have formed from his name an irregular perfect, viz. vivydsa.”
Lassen refers to two passages of the Mahabharata in which the name is explained,
viz. (. 2417), Visyasa vedan yasmat sa tasmad Vydsal iti smyitak | “He is called
Vyisa becuuse he divided the Veda” And (i. 4236) Yo vyasya vedané chaturas
tapasi bhagavan pishilk | loke vyGsatvam Gpede kirshnyat kyishnatvam eva cha | “The
divine sage (Krishna Dvaipiyana Vyasa) who, through fervid devotion, divided the
four Vedas, and so obtained in the world the title of Vyasa, and from his blackness,
the name of Krishna”

o ——
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by the wise Vyasa, so had they been divided by all the [preceding] Vy-
dses, including myself. And know that the $akha divisicns [formed] by
him [were the same as those] formed in all the periods of four yugas.
Learn, too, that Krishna Dvaipiyana Vyésa was the lord Nariyapa; for
who else on earth could have composed the Mahabhdrata? Hear now
correctly how the Vedas were divided by him, my great son, in this Dvi-
para age. When, commanded by Brahma, Viyasa undertook o divide the
‘Vedas, he took four disciples who had read through those books. The

. great muni took Paila as tischer of the Rich, Vai¢ampayana of the
Yajush, and Jaimini of the S&man, while Sumantu, skilled in the
Atharva-veda, was also his disciple. He took, too, as his pupil for the
Itihasas and Purinas the great and intelligent muni, Sita, called
Romaharshana.’’s?

Vayuw Purdane.~—In the samé way, and partly in the same words, the
Vayu Purdna (section 1z.) represents the Vedas to have been divided in
the Dvéapara age. It first describes how this was done by Manu in the
Svayambhuva, or first manvantara, and then recounts how Vyasa per-
formed the same task in the existing seventh, or Vaivasvata manvan-
tara; and, no doubt, also in the Dvépara age, though this is net
expressly stated in regard to Vyasa.

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

Duapare tu purdvritte Manok svayambluve ntare | Brahma Manum
wodchedam vedam vyasya maohimate | Parivrittam yugem tdie svalpa-
viryak dvyjatayak | saiwrittah yuga-doshens sarvam chaiva yathakramam |
bhrashia-manafh yuga-vasad alpa-$ishtain ke drisyate | Dasa-sahasra-bha-
gena hy avasishtam kritad ddam | viryad tejo balai chilpam sarvaim
chatva prapasyati | vede vedah ki karyyak syur ma bhud veda-vinasanam |
vede nasum anuprapte yajno nasari gomishyati | yajne nashte deva-nases

42 Mahidhara on the Vajasaneyl Sanhitd (Weber's ed. p. 1) says, in regard to the
division of the Vedas: Tutradeu Brahma-parampevays praptain Vedain Veduyyiso
manda-matin manushyin vichintya tal tripayd chaturdha vyasya Rig-ywuk-siivi-
tharvakhy@ms chaturo vedan Paila- Vaisampayana-Juimini-Sumantublyak kramad
upadidesa te cha sva-sishebhyah | Evam paramparayi sahasra-sGhho Vedo jatak |
# Vedavyasa, having-regard to men of dull understanding, in kindness to them, divided
into four parts the Veda which had been originally handed down by tradition frum
Brahmi, and taught the four Vedas, called Rich, Yajush, Saman, and Atharvan, in

order, to Paila, Vaisampiyana, Jaimini, and Sumantu; and they again to their diseiples.’
In this way, by tradition, the Veda of a thousand s3khis was produced.”
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tatak sarcam pranadyati | Adyo veda$ chatush-pado $atu-sahasra-sammi-
tak | Punar dasa-gupalh kritsno yajno vai sarva-kama-dhuk | Boam uktas
tathety wktva Muanur loka-hite ratal | vedam elam chatush-padan chatwr-
dha vyabhajat prabluk | Bralmano cachanat tate lokanam hita-kamyay ya |
tad akawm varttamanens yushmakam veda-kalpanam | manvantarena va-
kshyami vyalitanam prakalpanam | pratyakshens paroksham var tad nibo-
dhate sattamak | dsmin yuge Lrito Vydsah Pardasaryah parantapal |
“ Deaipayanal” iti khyate Vishnor amsah prakiritital | Brakmana chodi-
tah so *smin vedam vyastum prachalrame . Atha $ishyan so jograha cha-
turo veda-harandt | Jatminim cha Sumantum che Vaidampayanam eva
cha | Pailain teshaii chaturihain tu panchamam Lomalarshanam |

#1In the former Dvipara of the Sviyambhuva manvantara, Brahm3
said to Manu, ‘ Divide the Veda, o sage. The age is changed ; through
its baneful influence the Brahmans have become feeble, and from the same
cause the measure of everything has gradually declined, so that little is
seenremaining. A part(of the Veda)cousisting 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 ort of the one Veda, lest the Veda he destroyed.
The destruction of the Veds would involve the destruction of sacrifice;
that again would occasion the annililution of the gods, and then every-
thing would go to ruin. The primeval Veda consisted of four quarters
and extended to cne huidred thousand verses, while sacrifice was ten-
fold, and yielded every object of desire.” Being thus addressed, Manu,
the lord, devoted to the good of the world, replied, ‘Be it so,” and in
cortformity with the command of Brahma, divided the one Veda, which
consisted of four 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
arrangenents of the same kind which were made in past manvantaras.
In this Yuga, the victorious.son of Parasara, who is called Dvaipayana,
and is celebrated as a portion of Vishu, has been made the Vyisa, In
this Yugs, he, being commanded by Brehma, began to divide the Vedas.
For this purpose he took four pupils, Jaimini, Sumantu, Vaiampayana,

¥ The Mahabharata, S'antip, verse 13,678, says the Vedas were divided in the
Svayambhuva menvantara by A pintaratamas, son of Sarasvati (Tena blhinnds tadd
vedd manok svayambhuvo *niare),
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and Paila, and, as a fifth, Lomaharshana” [for the Purinas and Iti-
hisas, ete.]

Bhagavata Purana.—It is in its third book, where the different man-
vantaras are described, that the Vishnu Pur@na gives an account of the
division of the Vedas. In the book of the Bhégavata Purina ‘where
the manvantaras are enumerated, there is no corresponding allusion to
the division of the Vedas; but a passage to the same effect oceurs in
the fourth section of the ﬁrst bock, verses 14 T, »

Drapare samanuprapte trileya-yuga-paryaye | jutah Parasarad yogi
Vasaryam kalaya Hareh | 15. Sa kadachdt Sarasvatyah upasprisya jalam
Suchi | vivikiak ekah asinal udite ravi-mandale | 16. Pardvara-jnak sa
rishik kalenavyakta-ramhasa | yuga-dharma-vyatikaram praptam bhuvi
yuge yuge | 17, Bhautikanam cha bhavanam S$akti-hrasam che .ai-kri-
tam | aéraddhadhanan nissatvan durmedhdn hrasitayushah | 18. Dur-
bhagams jandn vikshye munir divyena chakshushi | sarca-varndsramanan
yad dadhyau hitam amogha-drik | 19. Chaturhotrain karme Suddham pra-
janan vikshya vaidikam | vyadadhad yajna-santatyai vedam ekam chatur-
vidham | 20. Rig-yajub-samatharvakhyak vedas chatvara uddhyitak |
itihasa-puranam cha panchamo vede uchyate | 21. Tattrarg-veda-dharch
Puailah samago Jaiminih kavih | Vai$ampayana evailo nishndto yajusham
 uta | 2. Athar umg?} asam asit Sumantur daruno munih | ihasa-purdna-
ném pitd me Romaharshanal ! 23. Te ete yishayo vedait svam svam vyasyann
anekadha | $ishuaik prasishyais tach-chhishyair vedas te $akhino *bhavan |
24, Te eva vedah durmedhair dharyante purushair yatha | evad chakdra
bhagavan Vyaseh kripana - vatsalak | 25. Stri-$udra - dvijabandhanai
trayi na $ruti-gochara | karma-sreyasi mudhanan $reyak eva bhaved ita |
it1 Bharatam akhyanam kripay@ muning kritam |

14. “ When the Dviipara age had arrived, during the revolution of
that third yuga, the Yogin (Vyasa) was born, a portion of Haxi, as the
son of Parddara and Vasavyd. 15. As on nme 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 eye
of divine intelligence, that disorder had in each 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 4
performance of sacrifice, 20. Four Vedas, called the Rich, Yajush,
Saman, and Atharvan, were drawn forth from it; while the Itihasas
and Puranas are called the fifth Veda. 21. Of these the Rich was held
by Paila, the sage Jaimini chanted the Sziman, Vaisampdyana alone
was versed in the Yajush, (22) the dreadful muni Sumantu in the
verses of - Atharvarm and Ahgiras, and my father Romaharshana in the
Itihdsas and Purdnas. 28. Each of these rishis arranged his own Veda
in many ways; and by the successive generations of their disciples
the V.das were separated into branches ($akhds). 24. The venerable
Vyasa, kind to the wretched, acted thus in order that the Vedas might °
be recollected by men of enfeebled anderstanding. 25. 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 compose¢ the narrative called the Mahabhérata.”

But notwithstanding the magnitude of the great legendary and theo-
logical remertory which he had thus compiled, Vyasa, we are told, was
dissatisfied with his own contributions to sacred science until he had
produced the Bhigavata Purina consecrated to the glory of Bhagavat
(Krishpa).# The completlon of this demgn is thus narrated, Bhag.
Pur.i. 7, 6:

Anarthopasamain sakshad bfzwktz~ yogam Adhokshaje l lokasyajanato
vidvamé chakre Satvata- samhitam | 7. Yasyah vai ‘Srayamanayam
Kyishne parama-pirushe | bhaktir udpatyate pumsah $oka-moha-bhayd-
paha | 8. Sa samlitam Bhagawatvm kyitva 'nukramya chatmajam |
S'ukam adhyapayamasa nivritti-niratam munik |

“ Knowing that devotion-to Adhokshaja (Krishna) was the evident
means of putting an end to the folly of the world, which was ignorant
of this, he composed the Satvata-Sanhitd (the Bhagavata). 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

# See Wilson’s Vishnu Pur@na, Preface, p. xlvi,
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completed and arranged this Sanhits, the muni taught it to his son
Suka, who was indisposed to the pursuit of secular objccts.”

Towards the close of this Puriina also, in the sixth section of the
twelfth book (verses 37 ff.), there is to be found what Professor Wilson
(Vish. Pur. Pref.) calls ““a rather awkwardly introduced deseription of
the arrangement of the Vedas and Purinas by Vyisa.” ‘

The passage (as given in the Bombay lithographed edition) is as

. follows :
Sata wwacha | samahitatmano bmﬁmm Brakmanak parameshthinah |
krid-akasad abhnd nado vrzttz—rodﬁad mbluw yate | yad—upasanwya brah-
man yogine malam atmanah | dmvya—krzg/a-kamku/chyam dhatvd yanty
apanurbhavam | Tato *bhat trivrid omkqro yo "vyakta-prabhaval svarat |
yat tal lingam Bhagavato Brahmaneh paremdatmanal | syinots yak tmam
sphotam supta-Srotre cha $unya-drik | yena vig vyagyate yasya vyakiir
akase atmanalk | svadhamno brahmanak sakshad vachakah paramatmanal |
sa-sarva-mantropanishad-veda- vijam sandtanam | tasya hy dsams trayo
varnak a-karadyah Bhyrigudvaha | dharyante yais trayo bhavahk gunah
naméartha-vyittayak | tato *kshara-samamndyam asrijad bhagavan ajak |
" dntassthoshma-svara-sparéa-hrasva-dirghari-lukshanam | fendsau chaturo
vedams chaturbhir vadanair vibhuk | sa-vyahyritikan somkaramsé chatur-
kotra-vivakshaya | puirdn adhyapayat tams tu brakmarshin brakma-
'kovidan | te tu dharmopadeshtaral sva-putrebhyal samadisan | te param-
parayi praptas tav-tach-chhishyair dhrita-vrataih | chaturyugeshv atha
vyastah dvaparddew maharshibhik | kshipdyushah kskind-sattvin dur-
medhan vilkshya kalateh | vedan brakmarshayo wvyasyan hyidisthach-
yuta-noditah | Asminn apy antare brahman bhagavan loka-bhavanal |
brahmesadyarr lokapalair yachito dharma-guptage | Pardsarat Sofyavat-
yam améaméa-kalayd vibhub | avatirno makabhaga vedasi chakre chatur-
vidham | rig-atharva-yajuh-samnai rasin uddhyitya vargasak | chatasrak
samhitas chakre mantrair maniganak twa | tasam sa chaturak $ishyan

upakiye mahamatih | Ekakam samhitain brakman elaikasmat dadaw
vibhuh | Paslaya samhitam adyam baherichakhyam woacha ha | Vaiam-
payama—samna ya nigadakhyai yajur-ganam | s@mndm Jaiminaye praka
tatha chhandoga-samkitam | Atharvangirasim nama sva~Sishays Su-
mantave | .

« Siita speaks : ‘From the wmther of the supreme Brahma's heart,
when he was plunged in meditation, there issued a sound, which is
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perceived [by the devout] when they close their organs of sense. By
adoring this sound, devotees destroy the soul’s threefold taint, extrinsic,
inherent, and superhuman,” and become exempt from future birth.
From this sound sprang the omlkdra, composed of three elements, self-
resplendent, of imperceptible origin, that which is the emblem of the di-
vine Brahma, the supreme spirit. He it is who hears this sound (sphofa),
when the ears are insensible and the vision inactive,~(this sphota or om-
kara) through which speech is revealed, and which is manifested in the
wther, from the Soul.*® This [o#ikara] is the'sensible exponent of Brahma,
the self-sustained, the supreme spirit; and it is the eternal seed of the Ve-
das, including all the Mantras and Upanishads. In this [o#kdra] there
were, o descendant of Bhrigu, 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 slphabet, distinguished as inner (y, 7, 7, v), ushmas
(§; sk, 8, %), vowels, long and short, and consonants. With this [al-
phabet] the omnipresent Being, desiring to reveal the functions of the
four classes of priests, [creeted] from his four mouths the four Vedas
with the three sacred syllables (vyahritis) and the omkdra.® 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 succeeding generation of devout pupils from their -

% Dravya-lriyd-kiraka, which the scholinst interprets as answering to adllibhiita,
adhyiime, and adhidaive. See the explanation of these terms in Wilson's Sankhya-
karika, pp. 2 and 9.

T quote the scholiast's explanation of this obscure verse: Ko’sau paramaima
© tam @ha ‘*spinoti’ §ti | dmam spholam avyakiam omkiiram | nanu jfvak eve tai
spinotus | na ity Gha | supta-srotre karna-pidkinading avrittike 'pi $rotre sati | jvas
tu karapddinatvad na tadi srold | tad-upalabdhis tu tusya paramatma-dvirika eva iti
bhdvak | Isvaras tu naivam | yatah Stunya-drik Sunye’pi indriya-varge drik jninain
yasya | tatha hi supto yada subde sSrutvd prabuddhyate na tadd fivah $rota linen-
driyatvat | ato yas (add Sabdain Srutvd jivam prabodhayati sa yathi paramitng eva
tadvat | ko ’siiw omkiiras tai vis inashti sardhena yena vig brikat? vyajyate yasya cha
hrideyakise Gtmanah sakisagd vyakisr abhivyalitih, The word splota will be explained
belew, in a future section. ’

47 These the scholiast explains thus: Gunak sattv@dayal | nGmani pig-yajuh-sa-
mani | arthih bhibr-bhuvak-svar-lokah | vrittayo jagrad-adyah |

 If 1 have translated this corrcetly, the ofi4dra is both the source of the alphahet,
and the alphabet of the oimkira !
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predecessors, and in each of the systems of four yugas were divided by

_great sages al the beginning of the Dvipara.** The Brahmarshis, im-
pelled by Achyuta, who resided. in their hearts, divided the Vedas, be-
cause they perceived that men had declined in age, in power, and in under-
standing. In this manvantara also,® the divine and ommipresent Being,
the author of the universe, being supplicated by Brahma, I¢a (Siva), and
the other guardians of the world, to mainiain righteousness, became par-
tially incarnate as the son of Paradara and Satyavati, and divided the

' Veda into four parts. Selectiug aggregates of Rich, Atharvan, Yajush,
and Siman verses, and arranging them in scctions (vargas), he formed
four sankitas (collections) of the hymns, as gems [of the same description
are gathered together in separate heaps]. Having summoned four dis-
ciples, the wise lord gave to each of them ome of these sanhitas. To
Paila he declared the first sanhits, called that of the Bahvrichas; to
Vaigampiyana the assemblage of Yayush verses, called Nigada; to
Jaimini the Chhandoga collection of Saman verses; and to his pupil,
Sumantu, the Atharvangirasi.”

The Bhagavata Purina, however, is not consistent in the account
which it gives of the division of the Vadas. 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 Tret age. From the importance

" of this text I will extract it here again at greater length.

The celestial nymph Urvaéi, the Purdna tells us, had been doomed,

in consequence of a curse, to take up her abode upon earth. She there

-4 Dviparddau can only mean the “ beginning of the Dvipara;* but the scholiast
undertakes by the following process of reasoning to show that it means the end of that
yuga: Dvaparadaw dviparam adir yasye tad-antyamisa-lakshanasys kilasya | tasmin
dviparinte veda - vibhaga - prasiddheh S'antans-sama-kila - Vydsavatara- prasiddhes
cha | vyasta vibhaktak | ¢ Dviparadau means the period of which the dvipara was
the beginning, i.e. the time distinguished as the concluding portion of that yuga;
since it is notorious that the Vedas were divided at whe end of the Dvapara, and that
the incarnation of Vyisa was contemporaneous with S'antanu.  Vyastah=vibhaktih,
divided.” - '

50 From this it appears that hitherto the account had not referred to the present
manvantara. The scholiast vemarks: Fveii samanyato veda-vibhiga-kramam ukivd
vaivasvata-manvantare viseshalo wniripayitum dha | * Having thus [in the preceding
verses] generally described the manner in which the Vedas are divided, [the author]
now states [as follows], with the view of determining particularly [what was done] in
the Vaivasvata manvantara.”
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fell in love with King Puriiravas, the report of whose manly beauty
had tonched her heart, even before she had been banished from para-
dise. After spending many happy days in the society of her lover, she
forsook him in consequence of his having infringed one of the conditions
of their cohabitation, and Puriiravas was in consequence rendered very
miserable. 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 i.):
Tusya samstuvatas tushtah agnisthalin dodwr nripa | Urva$im manya-
manas tam so ’budhyata charan vane | Sthalim nyasya vane gatva grikin
" adhyayato nisi | Tretayam sampravritidydm manasi trayy evaritats |
Sthalz-sthanam gato ’Svatthat $ami-garbhatt vilakshya sal | Tena dve
aranl Eritva Urva§i-loka-kamyaya | Urva$im mantrato dhyayann adhard-
ranim uttaram | Atmanam ubkayor madhye yat tat prajonanai prabhub |
Tasya wirmathandy jato jatavedah vibhavasuk | Trayya che vidyaya rajna
putratve kalpitas triveit | Tendyajate yagnesadm bhagavaniam adkoksha-
Jam | Urva§i-lokam anvickhan sarva-devamayaim Harim | Ehak eva purd
vedal pranavel sarva-varmayak | Devo nardyano nanyah eko’gnir varpak
eva cha | Purtravass evdsit trayi treta-mulkke nyipa | Agning prajaya
ra@ja lokaf gandharvam 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], as he wandered in the wood. Having placed -

the platter in the forest, Puriiravas went home; and as he was medi-
tating in the night, after the Treta age had commenced, the triple Veda
appeared before his mind.® Returning to the spot where he had placed
the platter, he beheld an advattha tree springing out of a $amz trce, 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,
TUrvagi as the lower and himself as the upper piece of wood, and the place
of generation as situated between the two.® Agni was produced from its

81 Harma-bodhakam veda-trayaf pradurabhist | * The three Vedas, expounders of
vites, were manifested to him,” as the scholiast explains.” )

& Allusion is here made to & part of the ceremonial for kindling a particular sacri-
ficial fire; one of the formulas employed at whid, as given in the Vij. Sanhits, 5, 2,
is, “thou axt Urvasi” (Ureudy asi), and another, “thou art Partravas” (Duriravih
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friction, and, according to the threefold science [ Veda], was under his
triple form, gdopted by the king as his son. 'With this fire, seeking to
attain the heaven of Urvasi, he worshipped the divine Hari, the'lord of
sacrifice, Adhokshaja, formed of the substance of all the gods. There
was formerly but ene Veda, the sacred monosyllable om, the essence of
all speech; one god, Nardyana; one Agni, and [ene] caste. From

Puriiravas came the triple Veda in the beginning of the Tretd age.

Through Agni, his son, the king atfained the heaven of the Gan-
dharvas,’”

On the close of this passage the commentator remarks:

Nany anadir veda-traya-bodhito brakmanadinam Indrady-ancka-deva-
yajanena svarga-prapti-hetub karma-margak kathain sadir tve varnyate |
Tatrahg *“ eka eva” it dvabhyam | Purd krite-yuge sarva-vaimayah
sarvasam vacham vyja-bhatak pranavah eka eva vedah | Deva$ cha Nara-
yanah eka eva | Agni§ cha eka eva laukikah | Varna$ cha eka eva hamnso
nama | Veda-tray: tu Puraravasal sekasad asté . « . . Ayam bhavah |
krita-yuge sattva-pradhinah prayasah sarve 'pi dhgang-nishthak | rajak-
pradhane tu Treta-yuge vedadi-vibhagena karma-margak prakato babliva
ity arthak |

“ How is it that the eternal method of works, which is pointed out
by the three Vedas, and through which Brahmans 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 Purana] answers this in these two verses. Formerly, 2.e.in
the Krita age, there was only one Veda, the sacred monosyllable om, the
essence of all words, 7.s. that which is the seed of all worfls; and there
‘was only one god, N: ardyana; only onme fire, that for common uses; and
asi), the former denoting the lower (adhararani), and the latter the upper, piece of
wood (uttararani), by the friction of which the fire was to be produced. See Weber’s
Indische Studien, i. 197, and note; Roth’s Illustrations of the Nirukta, p. 154;
the 8'atapatha Brahmana, iii. 4, 1, 22, and Katyiyana's S'rauta, Sttras, v. 1, 281,
The commentator on the Vajanasaneyi Sanhitd explains the formula Urvasy asi thus:
Yathi Urvadt Puriiravo-nyipasye bhogaya adhestat sete tadval tvam adho ’vasthilc
*5i | % Ag UrvasT lies under King Purtiravas for sesual connection, so thou art placed
underneath.”

5% This story is also told in a prose passage in the Vish. Pur.iv. 6. It is there
stated that Purtiravas divided fire, which was originally one, in a threefold manner
(Eko grir Gdav abhavad Ailena tu aira mayvantare traid pravarttita), No mention,
however, is there made of his having divided the Vedas, or partitioned society into
castes.



48 OPINIONS REGARDING THE ORIGIN, ETC.,

only one caste, the Hansa. -But the friple Veda came from Purfiravas.
« » . . 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 Treta age, when passion (rgjas) prevailed, the method of works
was manifested by the division of the Vedas.” %

This last quoted passage of the Bhagavata 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 Purfinas. The one set of passages
speak of the Veda as having been divided by Vyasa into four parts in the
Dvilpara age;. while the text last cited speaks of the triple Veda as having
originated with Puriravas 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 a 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 a fourth Veda.
The former tradition, however, would appear to have had its origin
partly in etymological considerations. The word Tretd, though designat-
ing the second Yuga, means 4 triad, and seems to have been suggesfed
to the writer’s mind by the triple fire mentioned in the legend.

Muhabharata.—The following passage from the Mshabharata, Santi-
parvan (verses 13,088 ), agrees partially in temor with the lask
passage from the Bhagavata, but, is silent regarding Puriiravas:

Ldais krita-yugom nama kalak Sreshthah pravarttitah | Ahimsyah
yagna-pasavo yuge *smin na tad anyathd | Chatushpat sakalo dharmo bla-
vishyaty atra vai surah | Tatas Treta-yugaim namae trays yatra bhavish-
yati | Prokshitah yajno-pasavo badhain prapsyanti vai spakhe® | Yatra

o This legend is borrowed from the 8'atapatha Brahmana, xi. 5, 1, 1 £, (pp. 855~
858 Weber's ed.), where the motive for its introduction is to describe the process by
which fire was generated by Purtiravas in obedience to the command of the Gane
dharvas, as the means of his admission into their paradise. See Professor Miiller's
translation of this story in the Oxford Essnys for 1856, pp. 62, 63, or the reprint in
his Chips from a German Workshop; and the First Volume of this work, p. 226,
The legend is founded on the 95th hymn of the tenth book of the Rig-veda,

% Manu (i. 85, 86) differs from this passage of the Mahabhirata in making the
Dvapara the age of sacrifice : dnye kpitayuge dharmis Tretiyain Doipare pare | Anye
kaliyuge nyTniiin yuge-hrasanurapatah | Topak parain Kritayuge Tretayian juiinam
tehyale | Dvdpare yajnam evihur danam ehain Lalow yuge | * Different duties are
practised by men in the Krita age, and different duties in the Trets, Dvipara, and
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padaf chaturtho vai dharmasya na bhavishyati.| Tato vai dvaparad nama
misral kalo bhavishyati |
. ¢ This present Krita age is the best of all the yugas; in it it will be
unlawful to slay any animals for sacrifice ; in this age righteousness shall
_consist-of all its four portions and be entire. Then shall follow the
Tretéd age, in which the triple Veda shall come into existence, and
animals fit for sacrifice shall be élaughtcred as oblations. In that age
the fourth part of righteousness shall be wanting, Next shall succeed
the Dvipara, a mixed period.”

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

Vedo me paramam chalshur vedo me paramam balam | . . . . Vedan
rite ki kit kuryan lokanam syishtim wttamam |

¢ The Veda is my principal eye; the Veda is my principal strength.
. « . . What shall T do without the Vedas, the most excellent creation
in the universe?” They were, however, recovered and restored to
Brahma (verses 13,506 ff.),

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

Chaturyugante vedanam jayate kali-viplavah | pravertiayanti tan etya
bhuvt saptarshayo dival |

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

Srer. VI.-—-Acoo;mis wn the Vishnu and Vayu Purdnas of the schisms
between the adherents of the Yujur-veda, Vaisampayana and Ydjna-
valkya ; hostility of the Atharvanas towards the other Vedas; and of
the Chhandogas towards the Rig-eda.

The Vishnu Purana, iii. 5, 2., gives the following legend regarding

Kali ages, in proportion to the decline in those yugas. Devotion is said to be supreme
in the Krita, knowledge in the Tretd, sacrifice in the Dvapara, and liberality alone in
the Kali.” See also Mahabharata, S'antiparvan, verse 8505, which agrees with Manu.
See also the First Volume of this work, pp. 32 ff.
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"the way in which the Yajur-veda came fo be divided into two schools,
the black and the white:

Yajnavalkyas tu tasyabhad Brakmarate-suto dvije | Sishyalk parama-
dharma-jne guru-oritti-parak sada | Rishir yo 'dya mahameruin samdje
nagamishyats | Tasya vai sopti-ratram tu brakma-hatya bhavishyots |
Pirvam eva muni-ganaih samayo *blat Lrito dvije | Vatdampayana ekas
tu tah vyatikrantavams teda | S'vadriyam balakam so 'tha pada sprish-
tam aghatayat | S'ishyan aha sa ¢ bhok $ishydh brakma-hatyapakat vra-
tom | Charadlhvam mat-kyrits sarve na vicharyyam tdam tatha” | Athaha
Yajnavalkyas tain ¢ kim eblir bhagawan dvijaih | Kiesitair alpatejobhir cha-
rishye *ham idafit vratam” | Tatah kruddko gurub praka Yajnavalkyam
mahamatih | Muchyatam yat tvaya’ dhitam matto vipravamanyaka | Niste-
jaso vadasy etan yas tvam brakmana-pungavan | Tena §ishyena nartho *sti
mamagnd-bhanga-karing " | ¥ajnavalkyas tatah prahe bhakiaw tat te mayo-
ditam | Mamapy alam tvaya’dlited yad mayd ted idaf deija | Tty uktva
rudhirakians sarapani yajamshe sah | Chhardayitva dadav tasmas yayau
cha svechhayd munik | yajuimshy atha visyishtant Yajnavalkyena vai dvija |
Jugritus tittiribhatva Taittiriyas tu te tatah | Brakma-hatya-vratam
chirnam gurund choditms tv yath | Charekadhvaryavas te tu charanad
nunisattamal | Yajnavalkyo 'tha Muitreya pranayama-parayanah | tush-
tave prayatel siryam yajadishy abkilashams tatah | . . . . Ity evam-
adiblds tena stayamanal stavedh ravih | vayi-rapa-dharak praha ¢ vriya-
tam® 65 “ vanchhitam™ | Yajnavalkyas tada praha pranipatye diva-
karam | yajimshi tani me dehs yani sants na me guraw | Bvam wkto du-
dau tasmat yajamshi bhagavdn ravik | ayc ‘aydma-sannant yani vetti na
tad-guruh | Yojumshe yair adkiland tans viprair dvijotfama | vijinas fe
samakhyatak saryo ’Svak so *bhavad yatal |

“Yajnavalkya, son of Brahmardta, was his [ Vaisampayana’s] dis-
ciple, eminently versed in duty, and always attentive to his teacher. An
agreement had formerly been mede by the Munis that any one of their
number who should fuil to attend at an assembly on Mount Meru on
a certain day should incur the guilt of Brahinanicide during a period
of seven nights. Vaisampiysna 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
disciples to perform on his behalf an expiation which should take away
his guilt, and forbade any hesitation. Yajnavalkya then said to him,



e ~ .
/J {/} o ~
o T L

-
L
OF THE VEDAS, HELD BY INDIAN AUTHORS. 51

¢Reverend sir, whet is the necessity for these faint and feeble Brah-
mins? I will perform the expiation.” The wise teacher, incensed,
replied to Yajnavalkya, ¢Contemner of Brahmans, give up all that thou
hast learnt from me; I have no need of a disobedient disciple, who,
like thee, stigmatizes these eminent Brihmans as feeble.” Yajnavalkya
rejoined, ‘It was from devotion [to thee] that I said what I did; but
I, too, have done with thee : here is all that I have learnt from thee.’
Having spoken, he vomited forth the identical 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
(¢ittird), picked up the Yajush texts, which were given up by Yajna-
valkya, and were thence calléd/ Taittiriyas. And those who by their
teacher’s command had performed the expiation for Brahmanicide,
were from this performance (charana) called Charakadhvaryus, Yajna-
valkya then, who was habituated to the exercise of suppressing his
breath, devoutly hymned the sun, desiring to obtain Yajush texts. . ..
[T pass over the hymn.] Thus celebrated with these and other praises,
the sun assumed the form of a horse, and said, ¢ Ask whatever boon
thou desirest.’” Yajnavalkya 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
Ayatayima, which were not known to his master. Those by whom
these texts were studied were called Vajins, because the sun (when he
give them) assumed the shape of a horse (vajin).”

I quote also the parallel text from the Vayu Purina, as it exhibits
some slight variations from the preceding (Aufr. Cat. p. 55):

Karyam asid rishinam cha kinchid brahmana-sattamah | Meru-prish-
tham samdsadya tais tada “’stv” iti maniritam | Yo no’tra sapla-
ratrens nigackhed dvja-sattamih | sa kuryad brakma-badhyam var
samayo nak prakirttitah | Tatas te sa-ganah sarve Vaiampayana-rarji-
tah | Prayayuh sapteratrena yatra sondhil krito’bhavat | Brakmana-
nawi tu vachanad brakma-badkyam chakara sak | Stshydn alha saméniya
sa Vaidampayano "bravit | ¢ Rrahma-badhyain charadhiaih vai mat-krite
dvijak-sattamah | sarve yayam samagamya brida me tad-hitam vachah > |
Yajnavalkyah wacka | Aham eva charishyéms tishthantu munayas tv ime |
balam chotthapayishyams tapasa svena bhaviteh | Evam uktas tatal krud-
dho Fajnavalkyam athabravit | woachs *‘yat toaya’ dkitam sarvam praty-
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arpayasva me” | Evam wktoh sarapdni yajamshi pradadau gurok | ru-
dhirena tatha *ktani chharditvg brahma-vittamah | Tatah sa dhyanam
dsthdy& swryam aradhayad deijah | @ sarya brakma yad wchehhinnai
bham gatva pratitishthati” | Tato yawi gatany wrddham yajasishy
aditya-mandalam | Tani tasmai dadaw tushtah suryo vai Brakmarataye |
Asva-rapad cha mirttando Yaf;zwmllcyaya dlimate | Yojumshy adhzyate
yang brahmanal yena kenachit (yant hanichit?) | aSva-ripand (-ripena?)
dattani tatas te Vajino bhavan™ | brahma-hatyd tu yai$ chirna charapdt
charakah smyitah | Vaisampayana-$ishyas te charakah samudahritah |

¢ 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 fail to attend there for seven
nights should become involved in the guilt of brahmanicide. They all'in
consequence resorted to the appointed place for seven nights along with
their attendants. Vaiampayana alone was absent, dnd he, according to
the word of the Brihmans, committed brahmanicide. He then as-
sembled his disciples, and desired them to perform, on his behalf, an
expiation for his offence, and to meet and tell him what was salutary
for the purpose. Yajnavallya then said, ‘I myself will perform the
penance ; let all these munis refrain: ibspired by my own austere-
fervour I shall raise up the boy (whom thou hast slain).” Tncensed at
this speech of Y#jnavalkya [Vaisampayana] 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. Plunged in meditation,
the Brihman (Y#jnavalkya) then adored the sum, 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 Yijnavalkya, son of Brahmardta, all the Yajush
texts which had ascended to the solar region. As all the Yajush texts
which these Brahmans study were given by him in the form of a horse,
they in cousequence becamé Vijins. And the disciples of Vaigam-
piyana, by whom the expiatory rite was accomplished, were called
Charalias, from its accomplishment (charana).”

8 T am indebted to Dr. Hall for communicating to me the various readings of this
verse in the India Office Library MSS., but some parts of it seem to be corrupt.
57 Tn anote to p. 461 (4t0. ed.) of his Translation of the Vishnu Puréna, Prof. Wilson
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Tt 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, Vishnu and Siva, look upon
each other in modern days. On this subject I translate a passage from
Professor Weber’s History of Indian Litérature, 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 Sanhita of the Black Yajush (the Taittiriya), and in the Brihmana
of the White Yajush (the Satapatha Brihmana). The latter work ap-
plies the term Adhvaryus to its own adherents, whilst their opponents
are denominated Charakadhvaryus, and .re the objects of censure. This
hostility is also exhibited in a passage of the Sanhitd of the White

Yajush, where the Charakdchirya, as one of the human sacrifices to be

offered at the Purushamedha, 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 Charakddhvaryus are censwred, viz. iii, 8, 2, 24; iv. 1, 2,19;
iv. 2, 8, 15; iv. 2.4,1; vi. 2,2, 1, 10; viii. 1,3, 7; viil. 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 Vayu

and Matsya relate, rather obseurely, a dispute between Janamejaya and Vaisampayana,
in consequence of the former's patronage of the Brihmans of the Vijasaneyi branch
of the Yajur-veda, in opposition to the latter, who was the author of the Black or
original Yajush, Janamejaya twice performed the ASvamedha according to the Vaja-
saneyi ritual, and established the Trisarvi, or use of certain texts by Asmaka and
others, by the Brahmans of Anga, and by those of the middle country. He perished,
however, in econsequence, being cursed by Vaisampiyana. Befors their disugreement
Vaisampéyana rclated the Mahabharata to Janamejaya.”

58 Vajasaneyl Sanhitd, xxx. 18 (p. 846 of Webers ed.): Dushiyitiya eharaki-
charyyam | (charakinah gurum—Scholiast), Prof.Muller also says (Anc. Sansk.
Lit. p. 350), ¢ This name Charaka is used in one of the Khilas (the passage just
quoted) of the Vijasaneyi Sunhitd as a term oi reproach. In the 30th Adhydyaa
Tist of people is given who are to be sacrificed at the Purishamedha, and among them
we find the Charakichirya as the proper victim to be offered to Dushkrita or Sin.
This passage, together with similar hostile expressions in the S'atapatha Brihmana,

~were evidently dictated by a feeling of animosity against the ancient schools of the

Adhvaryus, whose sacred texts we possess in the Taittirfya-veda, and from whom
Yijnavalkya seceded in order to become himsclf the founder of the new Charanas of
the Vijasineyins.’” -
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Tak u ke Charakah niné eva mantrabhyam jukwati “pranodanay vai
asya etaw | nand-viryauw pranodanau kurmaeh” iti vadantal | Tad u tatha
na kuryat | mohayanti ha le yajamanasys prinodanaw | aps id vai enam
tushnim yuluyar |

“These the Charakas 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 hustility towards the followers of the
other Vedas. On this subject Professor Weber remarks as follows in
his Indische Studien, i. 296: ¢ A good deal of animosity is generally
displayed in most of the writings connected with the Atharvan towards
the other three Vedas; but ‘the strongest expression is given to this
feeling in the first of the Atharwa Paridishtas (Chambers Coll. No. 112).”

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

Bukericho kanti vai rashtram edfwaryur naseyet sutdn | Chhandogo
dhanam nasayet tasmad Atharvano auruk | djnanad va pramadad va
yasya syad bahericho guruk | desa-rashira-puramatya-nasas tasya, ne
samsayak | yadi vd’'dhvaryaven rajé niyunakit purokitam | Sastrena
badkyale kshipram parikslindartha-vahenal | yathaiva pangur adhvanam
apakshi chanda-bhojanam (chanda-jo nabhah?)® | evam chhandoga-guruna
rdj@ vriddkii ne gackhati | purodha jalado yasya maudo va syaié kathan-
chana | abdad dasabhys masebhyo rashira-bhramsam sa gachhais |

‘¢ A Bahvricha (Rig-veda priest) will destroy a kingdom; an Adh-
varyu (Yajur-veda priest) will destroy offspring; and a Chhandoga
(Sama-veda priest) will destroy wealth ;~hence an Atharvana 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 domestic chaplain, he forfeits his wealth and
his chariots, and is speedily slain by the sword. As a lamc man makes
no progress on a road, and an egg-born creature which is without wings

8 For the ingenious conjectural emendation in brackets, I am indebted to Professor
Aufrecht. T adopt it in my translation.
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cannot soar into.the sky, so no king prospers who has a Chhandoga for
his teacher. He who has a Jalada or a Mauda for his priest, loses his
kingdom after a year or ten months.”

¢ Thus,” continues Professor Weber, ¢ the author of the Parigishta
attacks the adherents of certain Sikhis of the Atharva-veda itself, for
such are the Jaladas and the Maudas, and admits only a Bhargava, a
Paippalada, or a Saunaka to be a properly qualified teacher. He further
declares that the Atharva-veda is intended only for the highest order of

_ priest, the brahman, not for the three other inferior sorts.”

The following passage is then quoted :

Atharva syijate ghoram adbhutain Samayet tatha | athare@ rakshate
yaynam yanasya patir Angirah | Divyantariksha-bhaumandamn uwtpatanam
anckadhd | Samayita brakma-veda-jnas tasmad dakskinato Bhriguh |
Brakma éamayed" nadhvaryur na chhondogo na bakvrichah | rakshamsi
rakshati brahma brakina tasmad atharva-vit |

+*The Atharva priest creates horrors, and he also allays alarming
occurrences; he protects the sacrifice, of which Angiras is the lord.
He who is skilled in the Brahma-veda (the Atharva) can allay manifold
portents, celestial, aérial, and terrestial: wherefore the Bhrigu [is to
be placed] on the right hand. It is the brahman, and not the adh-
varyu, the ehhandoga, 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 ff., which illustrates the relation of the Sima-veda to the Rig-
veda,® as well as the mutunal hostility of the different schools: ¢ To
understand the rclation of the Sima-veda to the Rig-veda, we have
only to form to ourselves a clear and distinct idea of the manner in
which these hymns'in general arose, how they were then carried to a
distance by those tribes which emigrated oaward, 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-
jected to modifications 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 occupy their ancient men-

& See the Second Volume of this work, pp. 202 £,
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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
seftlers in a new country. And now the old and the riew hymns and
usages are fused into one mass, and are faithfully, bubt uncritically,
learned and imbibed by travelling pupils from different masters;—
several stories in the Brihad: Aranyaka are especially instructive on
this point, see Ind. Stud. p. 83 ;—so0 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 canon 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 Y&jnavalkya had found his
Homer. Anything approaching to a clear insight into the reciprocal
relations of the different schools will in vain be sought either from the
Purénas or the Charanavytiha, and can only be attained by comparing
the teachers named in the different Brahmanas and Sitras, partly with
each other and partly with the text of Panini and the ganapitha and
commentary connected therewith (for the correction of which a thorough
examination of Patanjali would offer the only sufficient guarantee).
For the rest, the rclation between the S.V. and the R.V. is in a certain
degree analogous to that between the White and the Black Yajush;
and, as in the Brahmana of the former (the Satapatha Brahmana), we
often find those teachers who are the representatives of the latter, men-
tioned with contempt, it ecannot surprise us, if in the Brihmana of the
Same-veda, the Paingins and Kaushitakins are similarly treated.”

It is sufficiently manifest from the preceding passages of the Puranas
concerning the division and different Sakhds of the Vedas, that the
traditions which they embady contain ng information in regard to the.
composition of the hymns, and nothing tangible or authentic regarding
the manner in which they were preserved, collected, or arranged. In fact,
I have not adduced these passages for the purpose of elucidating those
points, but to show the legendary character of the narratives, and their
discrepancies in matters of detail. For an account of the Sakhas of the
Vedas, the ancient schopls of the Brahmans, and other matters of a
similar nature, T must refer to the excellent work of Professor Miiller,



OF THE VEDAS, HELD BY INDIAN AUTHORS. 57

the ¢ History of Ancient' Sanskrit Litérature,” pp. 119-132 and 364—
3888 and elsewhere.

Secr. VIL—Reasonings of"tﬁé Commentators on the Vedas, in support
of the authority of the Vedas.

I proceed now to adduce 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
=uthors and expositors of the aphorisms of several of the schools of
Windu philosophy.® Whatever we may think of the premises from
which these writers set out, or of the conclusions at which they arrive,

61 Although the authors of the different schools of Hindu philosophy (as we shall
see) 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 scriptures as the exclusive sources out of which their own theology
or philosophy 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 Society for 1862, pp. 810f.: «It is evident from some of the hymns of the
Veda (see Miiller’s Hist. of Anc. Sansk. Lit. p. 550 ff.) that theological speculation has
been practised in India from a very can perod. . . . . As, therefore, the religious
or mythological syste hs of India became developed, it was to be expected that they
should exhibit numerous yariations springing out of the particular genius of different
writers; and more especially that, whenever the speculative element predominated in
any author, he should give utterance to ideas on the origin of the world, and the
nature and action of the Deity or dcities, more or less .opposed to those commonly
received. In the stage here supposed, a fixed and authoritative system of belief or
institutions had not yet been constructed shat was only in process of construction, and
therefore considerable liberty of individeat thought, expression, and action would be
allowed ; as is, indeed, also shown by the existence of different schools of Brahmans,
not merely attached to dne or other of the purticular Vedas, but even restricting their
allegiance to some particular reccnsion of one of the Vedas. Even after the Brahmanical
system had been more firmly established, and its details more minutely preseribed, it
is clear that the same strictuess was not extended-to speculation, but that if 2 Brihman
was only an observer of the established cercmonial, and an assertor of the privileges
of his own order, he might cntertain and even profess almost any philosophical epinion
Which he pleased (Colebruoke, Misc. Ess. 1. 379; Miiller, Ane. Sansk. Lit. 79). In
this way the tradition of free thought was preserved, and speculative principles of
every character continued to be maintained and taught without hindrance or scandal.
Meanwhile the authority of the Vedas had come to be generally regarded as pare-
mount and divine, but so long as this authority was nominally acknowledged, inde-
pendent thinkers were permitted to propound a variety of speculative prineiples, at
variance with their geueral tenor, though perhaps not inconsistent with some isolated



58 OPINIONS REGARDING THE ORIGIN, ETC,

we cannot fail to be struck with the contrast which their speculations
exhibit to the loose and mystical ideas of the Purdnas 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, '

I.—The first passnge which I shall adduce is from Sayana’s intro-
duction to his commentary on the Rig-veda, the Vedarthaprakada,
pp- 3. (Siyana, as we have seen in the Second Volume of this work,
p- 172, lived in the 14th century, o.p.):

Nanw Vedal eva tavad nasti | kutas tod-avantara-viseshal rigvedal |
Tutha ki | ko yaim vedo nama | na b tatra lakshana pramana v sty |
nacha tad-ubhdya-vyatirekena kinchid vastu prasidhyati | Lakshana-pra-
manabhyam ki vastu-siddhir iti nyaya-vidam matam |  Pratyalshanu-
mandgameshu pramana-visesheshy antino Vedal iti tallokshanam” 481 chet |
na | Mamv-adi-smpitishy ativyapteh | Swmaya-balena samyak paroksha-
nubkava-sadhanam ity elasya.dgama-lakshanasya tasy api sadbhavat |
“ gpaurusheyatve sati 060 viseshanad adoshah’ 4ti chet | na | Vedasyaps
parameSvara-nirmitatvena paurusheyatvat | < S'arira-dhiri-jiva-nirmitat-
vabhavad apawrusheyatzam’ 4ti chet | [na] | ¢ Sakasra-§trsha purushah”
styadi-Srutibhir iSvarasyaps Sariritvat | ¢ Karma-phala- ripa-éerira-
dhari-jrwa-wirmitatvablava-matrens apeurusheyatvam vivakshitam™ ti
chet | na | Jwa-viseshair Agni- Vayv-Adityair vedanam utpaditatvat ]
“ Rigvedah eva Agner qjayata Yajurvedo Vayok Samavedah Zdizfg/ﬂd ? gk
$ruter varasya agny - adi - prerakatvens nirmatyitvad drashiasyam |
“ mantra-brakmandimakal Sabda-rasir vedak” iti chet | na | Idrio
mantral-| wdpiSam bralkmanam ity anayor adyapi anirpitatvat | Tasmad
ndsti kinchid vedasya lakshanam | Napi tat-sadbhave pramanai padyd-
mak | ¢ Rigredun bhagavo ’dhyemi Yajurvedam Samavedam Atharvanam
chaturtham’ ityadi vakyam pramanam” iti chet | na | tasyaps vakyasya
vedantalpatitvena atmasreyetea - prasangat | Na khalu nipuno 'ps sbae
skandham arodhum prabhaved iti | ¢ * Vedak eva dvijalinam nihéreyasa-
Farah parak’ it adi smyiti-vakyai pramanam” ot chet | ne | tasyapy
ukta-$ruti-malatvens wiralyitatvat | pratyakshadikam Sankitum apy ayo-

portions of their contents. 1t was only when the authority of the sacred books was
not merely tacitly set aside or undermined, but openly discarded and denied, and the
institutions founded on them were abandoned and assailed by the Buddhists, that the
orthodox party took the alarm.”
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gg/;'zm[ Veda-vishaya loka-prasiddhih sarvajaning *pi “milam nabhak”

styadi-vad bhranta | Tasmal lokshana-pramana-rakitasya vedasya sad-
bhavo na angikarttum Sakyate 465 purve-pakshal |

Aira uchyate | mantra-brakmanatmakam tavad adushtait lakshanam |
ate eva Apastambo yajna-paribhashayam eviha mantra-brakmanayor
veda-namadheyam ™ 440 | tayos ti ripam wparishthad nirneshyate | apau-
rusheya~vakyatvam ti idam api yadridam esmabhir vivakshitam tadridam
uttaratra spashiibhavishyati | pramanany api yathoktani éruti-smriti-
loka-prasiddhi-rapani veda-sadbhave drashiavyani | ¥athd ghata-patadi-
dravyandm sva-prakasatvabhave 'pi sirya-chandradindm sva-prakisatvam
avirudham tatha manushyadinanm sva-skandharohdasambhave 'py akunthita-
Sakter vedasya ttara-vastu-pratipadakatva-vat sva-pratipadekatvam apy
astu | Ata eva sampradiaye-vido ’kunthitam $akiim vedasya. darsayants
“ chodana ke bhwtam bhavishyantam sakshmain vyavahitas ciprakrishiam
ity evanjatiyem artham Saknoty avagamayitum” 4t | Talha sati veda-
milayal smyites tad-ubhaya-mulayal loka-prasiddhes cha pramdanyam
durviram | Tasmal lakshana-pramang-siddho vedo na kenapt charvakading
podhuin Sakyate iti sthitam |

Naw astu nama Veddkhyak ka$chit padarthal | tathapi ndsau vya
Ehyanam arheti apramanatvena anupayukiatvat | No ki Vedak pramanain
tal-lakshanasya tatra dubsampadaetvat | tatha ki *“samyeg anubhava-sa-
dhanaim pramanam’ it kechil lakshanam ahuk | apare tu * anadkigaldr-
tha-gantri pramanam ™ ity achakshate | na chaitad ubkayam vede sambha-
vati | mantra-orahmanatmako hi vegZaZL | tatra mantrap kechid abodhakah |
“ amyak sa te Indra rishtir” (R.V. 1. 169,'8) ity eko mantrah | “Ya-
dri$min dhay? tam epasyaya vided” (R.V. v. 44, 8) ity anyah | “Srinya
wwa jarbhari turpharita” (R.V. x. 106, 6) ity aparah | *“ Apanta-manyus
trz'pala«pfub/mrmrz 7 (R.V. x. 89, 5) dty-adayak wdaharyah | na hy elair
mantraik kaschid apy artho *vabudhyate | eteshy anubhavo eva yada-nasti
tada tat-somyaktvam tadiya-sadhanatvam cha.durapetam | © Adhak svid
asid” (R.V. x. 129, 5) 1t7 mantrasya bodhakaive *pi ** sthanur va purusho
va? styadi-vakya-vat sandigdhartha-bodhakatvad ndsts pramdanyam |
“ Oshadhe trayasva enam” (Taitt. Sanh. i, 2, 1, 1) dt7 mantro darbha-
vishayah | ““Svadhits ma enam himstr "’ (Taitt. Sanh. 1. 2, 1, 1) 44 kshura-
vishayak | “Srinota gravanah’ it pashana-vishayah | Eteshv achetana-
ndam darbha-kshura-pashananam chelana-vat sambodhanam $rayale | fato
* dvaw chandramasav ¥’ 141 vakya-vad viparitartha-bodhakatvad apramdn-
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" yam | “Ekah eva Rudro na dvittyo "vatasthe” | * sahasrani sahasrado ye
Rudral adhi bkamyam’ @ iy anayos tu mantrayor ** yavagjivam akam
mauni” ity vakya-vad vyaghata-bodhakatvad apramdnyam | “ Apak un-
dantu” (Taitt. Sanh. 1. 2, 1, 1) ¢#5 mantro yejamanasyas kshaura-kals

' jalena $irasalk Kledanam brute | “S'ublike $irak aroha $obhayants mukham
mama” it mantro vivaha-kale mngaldéhamzm"rtkam pushpa-nirmitayal
Subkikayak vara-badhvol §ira.y avasthanam brate | tayos cha mantrayor
loka-prasiddharthanwaditvad anadkigatartha-gantritvam nasti | tasmad
mantra-bhago na pramanam | ' ' .

Atra uckyate | “Amyag’’-ads - manitranam artho Yaskena nirukta-
granthe "vabodhitak | tat-parichaya-rakitanam anavabodho na mantranam
dosham avahati | Ata eva atra loka-nyayam udaharants ¢ na esha sthanor
apardadho yad enam andho ne pasyati | purushaparadho sambhavats” 1ti |
“ Adhah svid asid” iti mantra$ cha na sandeha-prabodhanaya pravritiak
kimtarhi jagat-karanasya para-vastuno 'tigambliratvam nischetum eva
pravyittak | tad-artham eve hi guru-Sastra-sampradaya-rahitair durbo-
dhyatvam ¢ adkal swid’ ity anaya vacko-bhangyd wpanyasyats | Sa eva
abliprayolk uparitanestu ko addha veda” (R.V. x. 129, 6) ity adi- -
mantreshu spashiihritag | *¢ Oshadly”-adi mantreshv api chetanak eva
tat-tad-abhiminsi-devatas tena tena namna sambodhyante | 1as cha devatah
bhagavata Badarayanena * abhimani-vyapadesas tu? ite sitre sutritah |

- Ekasyapt, Rudrasye sca-mahimna sahasra-mariti-svikarad nasti paras-
parai vyaghateh | Jaladi-dravyena Sirah-Lledandader loka-siddhatve ’pi
tad-abhimani-devatanugrakasya aprasiddhatvat tad-vishayatvena ajnatar-
tha-jnapakatoam | tato lakshana-sodbhavad asti mantra-bhagasya pra-
ményam |

¢ But, some will say, there is no such thing asa Veda; how, then, '
can there be a Rig-veda, forming a particular part of it? For what is
this Veda? It has no characteristic sign or evidence; and without
these two conditions, nothing can be proved to exist. For logicians
hold that ‘a thing is estabiished by characteristic signs and by proof.’”
If 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 s.ign extends too far, and
includes also Manu’s and the other Smritis; since there exists in them

® The Vajasaneyi Sanhits, xvi. 53, has, asanklyatd sahosrini ye Rudrah adli
bhtmyim | :
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also this characteristic of Seripture, viz. that in virtue of common con-
sent it is a perfect instrument for the discovery of what is invisible.’
If you proceed, ¢ the Veda is faultless, in consequence of its charac-
teristic that it has no person (purusha) for its anthor;’® they again
reply, ¢ Not so; for as the Veda likewise was formed by Paramegvara
(God), it had a person ( purusha) for its author.” If you rejoin, ¢ It had
no person (purusha) for its author, for it wus not made by any embodied
living being;’ [they refuse * to admit this] on the ground that, accord-
ing to such Vedic texts as ‘Purusha has a thousand heads,’ it is clear
that I¢vara (God) also has a body. If you urge that apaurusheyatva
(‘the having had no personal author’) means that it was not composed
by = 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), Vayu (wind), and Aditya (the
.sun); for from the text fthe Rig-veda sprang from Agni, the Yajur-
veda from Vayu, and the Sama-veda from Sarya,’ ete., 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 Mantras
and Brahmanas, the objectors rejoin; ¢ Not so, for it has never yet been
defined that a Mantra.is so and so, and a Brihmana so and so.” 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, ‘T peruse, reverend
sir, the Rig-veda, the Yajur-veda, the Saima-veda, and the Atharvana
as the fourth,’ is a proof, the antagonist answers, ¢ No, for as 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 Smriti as this,
© ¢If 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

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

64 T have translated this, as if it there had been (which there is not) a negative
particle #a in the printed text, after the 7 cket, as this seems to me to be necessary
to the sense. I understand from Prof. Miller that the negative particle is found in
some of the MSS. [T am, however, informed by Prof, Goldstiicker that na is often
omitted, though understood, efter <2 cket.]
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evidenge of the senses and other ordinary sources of knowledge ought
not even to be doubted.®® And common report in reference to the
Veda, though universal, is erroneous, like such phrases as ¢ the blue
sky,” ete. “Wherefore, as the Veda is destitute of characteristic sign
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 Brihmans, is unobjectionable. - Hence Apastamba says
in the Yajnaparibhasha, ¢the name of Mantra and Brahmana is Veda.’
The natute of these two things will be settled hereafter.®® The sense
we attach to the expression ¢ consisting of sen ences 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 ), tho
Smriti, and common notoriety, be duly weighed. Although jars, cloth,
and other such [derk] objects have no inherent property of making them-
selves visible, it is no absurdity to speak of the sum, 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 their own
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.”” Hence
traditionists set forth this penetrating force of the Veda; thus, ¢Scrip-
ture is able to make known the past, the future, the minute, the distant,
the remote.” Such being the case, the authority of the Smriti, which
ig based on the Veda, and that of common. notoriety, which is based on
both, is irresistible. Wherefore it stands fast that the Veda, which is

95 The drift of this sentenice does not eeem to me clear. From what immediately
follows it would rather appear that the evidence of the senses may be doubted. Can
the passage be corrupt ?

% See the First Volume of this work, pp. 2. and the Second Volume, p. 172.

" The snme thing had been seid before by S'ankdra Acharyya (who lived at the
end of the 8th or beginning of the 9th century, A.p. Sce Colebrooke’s Mise. Essays,
i. 832), in his commentary on the Brabma Sitras, ii. 1, 1: Vedasya ki nivapeksham
svarthe pramanyat raver wa rupa-vishaye | purusha-vachasim tu mulantarapekshain
svarthe pramanyait vakiyi-smriti-vyavahitam cha iti viprakarshak | ¢ For the Veda
has an independent anthority in respect of its own sense, as the sun has of manifesting
forms. THe words of men on the other hand, have, as regards their own sense, an
authority which is dependent upon another source [the Veda], and which is separated
[from the authority of the Veda] by the fact 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 Charvikas or any other opponents.

¢ But let it be admitted that there is a thing called 2 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 has 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 dan be reasonably applied to the Veda.
For the Veda consists of Mantra and Brihmana., Of these mantras
some convey no meaning. Thus one is amyak s te Indra rishtir, ete.;
another is yadri$min, ete.; a third is $rinya we, ete. The texts
apantu-manyuh,® ete., and others may be adduced as further examples.
Now no meaning whatever is to be perceived through these mantras;
and when they do not even convey an idea at all, much less can they
convey a perfect idea, or be instruments of apprehension. Even if
the mantra adhal svid asid upari svid asid, ¢ was it below or above P’
(R.V. x. 129, 5) convey a meaning, still, like such sayings as ¢ either a
post or a man,’ it conveys a dubious meaning, aud 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, a mu-
tual contradiction (just as if one were to say, ‘I have been silent all
my life’), cannot be authoritative. The mantra dpal unduntu expresses
the wetting of the sacrificer’s head with water at the time of fonsure;

" while the text ¢ $ubkike,’ ete. (¢ garlaﬁd, 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
marriage. Now, as these two last texts merely repeat a matter of

&8 See Nirukta, v. 12, and vi. 15, and Roth’s Tilustrations. It 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, ¢ amyak,” and the
others, has been explained by Yaska in the Nirukta.®® The fact that

they are not understood by persons ignorant of that explanation, does

not prove any defeet 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 see it; the reasonable thing fo suy is that it is the man’s fault.’
The mantra ¢ adhak svid,’ ete. (was it above or below ?’) (R.V. x. 129,
5) is not intended to convey doubt, but rather to signify the extreme
profundity of the supreme Essence, the cause of the world. With this
view.he author intimates by this turn of expression the difficulty which
persons who are not versed in the deep Scriptures have, in compre-
hending such subjects. The same intention is manifested in the fol-
lowing mantras ko addkd veda, ete. (R.V. x. 129, 6) (‘who knows?’
etc., In the texts oshadhe, ete. (‘o herb,” ete.), the deities who pre-
side over these various objects are addressed by these several names.
These deities are refe1ed to by the venerable Badardyana in the apho-
rism abhimani-vyapadesak. As Rudra, though only one, assumes by his
- power a thousand forms, there is no covtradiction between the different
texts which relate to him. And though the moistening, etc., of the
head by water, etc., 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 Veda, being
shown to have a characteristic mark, is authoritative.”

Sayana then, in p. 11 of his Preface, proceeds to extend his argu-
ment to the Brahmanas. These are divisible into two parts, Precepts
(widhi), and Explanatory remarks (arthavada). Precepts again are either
(@) incitements to perform.some act in which a man has not yet engaged
(apravritta-pravarttanam), such as are contained in the eceremonial sec-
tions (Karma-kanda); or (b)revelations of something previously unknown
(ajnata-jnapanam), such as are found in the portions which treat of sa-
cred knowledge or the supreme spirit (Brakma-kinda). Both these parts

89 See the Journal of the Royal Asiatic Society for 1866, pp. 323, 329, 334, and
337,

SR -ae
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are objected to &s unauthoritative. The former is said (1) to enjoin
things afterwards declared to be improper; and (2) to prescribe in some
texts things which are prohibited in others. Thus in the Aitareya,
Taittiriya, and otheér Brihmanas, many injunctions given in other
places are controverted in such phrases as, “ This or that must not be
regarded ;' ““This must not be done in that way” (tat tad na adrit-
yam | tat tatha na karyyam).® And again preseriptions are given which
are mutually contradictory. Another objection is that no result, such
as the attainment of paradise, is perceived to follow the celebration of u
jyotishtoma or other sacrifice; whilst satisfaction never fails to be ex-
perienced immediately after eating (gyotishtomadisle apy anushthana-
nantaram eva cha svargadi-phalain na upalabhyate | na hi bhojancnan-
taram tripter anupalambho’sti |). The answer given to the eatlier of
these objections is that the discrepant injunctions and prohibitions are
respectively applicable to people belonging to different Sakhis or Vedic
schools ; just as things forbidden to a man in one state of life {@srama)
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’pt keacuit $al:haniare bhaved <t
chet | bhavatu nama | pramagyam api tach-chhakhadlyaytiam prati bha-
vishyati | yatha yr'i]mstlzas’mnw nishiddham aps paranna-bhofanam adra-
mantareshw pramanikan tad-vat | anena nydyena sarvatira paraspara-
viruddhow vidhi-nisheahan purusha-bhedena vyavasthapaniyan yatha man-
treshu patha-bhedah |). In the same way, it is remarked, the different
Sakhas 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 mutunally
contradictory—as when the Aitareyins say, dtma vai idam ekal eva agre
Gsit, ¢ This was in the beginning soul only ;”” whilst the Taittirivakas
on the other hand affirm, asad va¢ idam agre astt, “ 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 asat does not mean absolute vacuity or nothingness, but, merely an

70 Compare the quotation given above, p- 54, from the S'atapatha Brihmana, iv.
1,2, 19.

7 Brahma Siitra, ii. 1, 7, appears to be intended ; but the text of it as given by
Siyana does not correspond with that in the Bibliotheca Indica.

[
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undevéloped condition (. . .. & sutre Taittiriya-gata-vakyasys asachs
chhabdasya na $unya-paratvedm kintv avyakidvasthd-paratvam €6 nirni-
tam |).* Siyana accordingly 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 Vedartha-
prakaéa of Madhava Acharyya on the Taittiriya Yajur-veda (p. 1 . in
the Bibliotheca Indica). Madhava was the brother of Siyana,”™ and
flourished in the middle of the 14th century (Colebrooke’s Misc. Ess.
i. 801):

Nanu ko *yait vedo nama ke v asya vishaya-prayojana-sambandhadhi-
karinah kathain va tasya pramanyem | na khaly etasyin sarvasminn asaty
vedo vyalhyana-yogyo bhavati | Atra uchyate | Ishta-praply-anishta-pare-
harayor alaukikem upaya® yo grantho vedayati su vedah | Alaukika-pa-
dena protyakshanumane vyavartyste | dnubhtiyamanasya srak-chandana-
vanitader ishtu-prapti-hetutvam aushadha-sevader anishto-parihara-hotut
vam, cha pratyaksha-siddham | Svenanubhavishyamanasya purushantara-
gatasya cha tathatvam anumana-gamyam | * Evam tarki bhavi-janma-gato-
sukhadikam anumana-gamyam’ iti chet | na | tad-viseshasya anavagamat.|
Na Ehalu fyotishtomad..: ishta-prapti-hetul kalanjo-bhakshana-vayjonddir
antshia-parihdra-hetur ity amum artham veda-vyatirekena anumang-sakas-
rendpt tarkika-$ivomanty apy asyavegantun $aknoti | Tasmad alaukiko-
paya-bodhako vedal iti lakshanasya na ativyaptai | ata evoltan | © Pra-
tyakshenanumitya va yas ipayo ne budkyate | Etam vindanii vedena
tasmad vedasya vedata” 1ti | s eva updyo vedasya vishayah | tad-bodhah

*eva praygjanam | tad-bodharthi cha adhikari [ tena saha upakaryyopaka-
raka-bhavak sambandhah | nanu ¢ evain sate stri»éﬁdm—séhz’td[z sarve vedd-
dhikirinah sywr © ishiam me syad anishtam ma bhad’ iti a$ishah sarvajo-
winatvat” | mgivam | stri-$adrayoh saty upaye bodharthitve hetv-antarena
vedadhikarasya pratibaddhatvat | wpanitasys eva adhyayanadhikaram

7 Compare with this the pasiages quoted from the S'atapatha and Taittirtya Brih-
manas in the First Volume of this work, pp. 191, 24 £, 27 £., and from the Taitt. Sanh.
and Brih. 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.
345-348.

" Whether either of these two brothers, who were ‘ministers of state, were the
actual writers of the works which bear their names, or whether the works were com-
posed by Pandits patronized by the two statesmen, and called after the names of their
patrons, is a point which I need not attempt to decide,
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bruvat $astram anupanitayoh stri-éudrayor vedadhyayanam anish ta-prap-
ti-hetur iti bodhayati | katham tarhi tayos tad-upayaragamah | purana-
dibhir oti bramah | ata evolitam | stri-§udra-dr jjabandhanam trayi na
$ruti-gochard | it Bharatam akkyanam muning kripaya krilam” (Bhag,
Pur. i. 4, 25) | ¢td | tesmad wpanitair eva traivarnikair vedasya sam-
bandhah | tat-pramanyan tu bodhaketcat svatah era siddham | pauru-
sheya-vakyam tu bodhakam api sat purusha-gata-bhranti- maletva-sam-
bhavanaya tat-parikarays mula-pramanam apekshate na tu vedak | tasya
nityatvena vakiys - doslm-ém_zkcinmlaydt {o v« . Nanwvedo 'pi Kalida-
sadi-vakya-vat pawrusheyah eva Brakma-karyyatva-éravanat | “‘richah
samani jajnire | chhandamsi jajnire tasmad yajus fasmad ajdyate’ it
Srutek | ata eva Badarayanak(i. 1, 8) ¢ $astra-yoniivad » iti sitrena Brah-
wano veda-karanatvam avockat t matvam | éruti-smyitibhyam mityatvava-
gamat |, vacha Virapas nityaya” (R.V. viil. 64, 6) ¢/ $ruleh | anadi-
nidhand witya vag wisrishia svayambhuva® 1ti smyiteé cha | Badara-
yano 'pi devatadhikarane satrayamasa (i..3, 29) * ata eva cha nityatvam”
it | tarhi ¢ paraspara-virodhah ™ iti chet | na | nityatvasya vyavahari-
katvat | syishter wrdhvain samharat poream vyavahara-kalas tasmin ut-
patti-vinasadarsanat | kalakasadayo yatha pityah evam vedo'pi vyaraka-
ra-kale Kalidasadi-vakya-vat purusha-virachitatvablavad nityak | adi-
. srishiay tu chldlcqs’&a’i-m(l eva Brahmanal salkasad vedotpattir amnd-
yate | ato v:'s]aaya-?;ﬁeddd na paraspara-tirodhal | Brakmano nirdoshaf-
vena vedasys vakiri-deshabhavat svatas-siddham pramapyai tad-avas-
tham | tasmal lakshana-pramana-sadbhavad cvishaya-prayojana-samban-
dhadhckart-sadbhavat pramanyasya susthatvich cha vedo vyaklyatavyahk

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 fo
study it? and how is it authoritative? For, in the absence of all these
conditions, the Veda does not deserve to be expourded. I reply: the
-book which makes known (vedayats) the supernatural (/%. non-sceular)
means of obta{ning 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 gurlands, sandal-wood, and women ave 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 expericnce, the same results
(from these same causes). If it be asked whether, then, the happiness,
ete., of a future birth be not in the same way ascertainable by inference,
I reply that it is not, because we cannot discover its specific character.
Not even the most brilliant ornament of the logical school could, by
a thousand infercnces, without the help of the Vedas, discover the
truths that the jyotéshfoma and other sacrifices are the means of at-
taining happiness, and that abstinence from intoxicating drugs™ 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 characteristic feature of the Veda.! 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 student is that of a benefactor with the individual who is to be
benefitted. )

¢ But, if such be the case, it rany be said that all persons whatever,
including women and Sidras, 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 Stdras are desirous to know it, they are de-
barred by another cause from being competent students of the Veda,
The scripture ($asére) which declares that those persons only who have
been invested with the sacrificial cord are competent to read the Veda,
intimates thereby that the some 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 Purdnas and other such works. Hence it has been
said, ¢ since the triple Veda may nof be heard by women, Sidras, and
degraded twice-born men, the Mahdbharata was, in his benevolence,

" Kalanja-bhakshanam is mentioned in the Commentary on the Bhigavata Purina,
x. 33, 28, In his translation of the Kusumanjali, p. 81, note, Professor Cowell says:
* Some hold the Kalanja to be the flesh of a deer killed by a poisoned arrow—others
hemp or bhang,~others a kind of garlic. See Raghunandana’s EkadasT tattva.”
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composed by the Muni’™ The Veda, therefore, has only a relation to
men of the three superior classes who have obtained investiture,

¢ Then the authority of the Veda is self-evident, from the fact of its
communicating 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., But 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 1s not, like the
sentences of Kailidisa and others, derived from a personal being,™ as it
proclaims itsclf to have been formed by Brahma, according to the text,
“the Rich and Saman verses, the metres, sprang from him; from him
the ‘Yajush was produced ;’ 7" in consequence of which Badarayans, in
the aphorism™ ¢ since he is the source of the $astra,” has pronounced
that Brahma is the cause of the Veda. DBut this doubt is groundless;
for the eternity of the Veda has been declared both by itself, in the
text, ‘with an eternal voice, o Viriipa,’” and by the Smriti in the
verse ‘an eternal voice, without begiyning or end, was uttered by
the Self-existent.”® Badariyana. feo, in his section on the deities
(Brahma Stitras, i 8, 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

75 See the quotation from the Bhigavata Purina, above, p. 42.

*76 This seems to be the only way to translate pawruskeya, as purysha cannot here
mean a human being. . . ;

71 R.V. x. 90, 9, quoted in the First Volume of this work, p. 10; and p. 3, above.
78 Brahma Saitras, i. 1, 3, p. 7 of Dr. Ballantyne’s Aphorisms of the Vedanta.

"79 These words are part of Rig-veda, vill 64, 6: Twsmai nitnam abhidyave vichd
Virtips nityayd | vrishne chodusva sushiutim | Send forth praises to this heaven«
aspiring and prolific Agni, o Virlpa, with an unceasing voice [or hymn].”” The word
nityayd seems to mean nothing more than * continual,” though in the text I hnv.e
rendered it “eternal,” as the author's reasoning requires. Colebrooke _(M isc. Ess. i
306), however, translates it by ** perpetual”’ I shall again quote and illustrate this

verse further on. . .
0 This line, from the M.Bh, §'antip. 8533, has already been cited above, in p. 18,
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originate, or to be destroyed. Just as time and sether {space) ara
eternal,® so also is the Veda eternal, because, during the period of
mundane existence, it has not been composed by any person, as the
works of Kalidasa and others have been.”* Nevertheless, the Veda, like
time and sether, 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
fres from defect; and therefore a self-démonstrated 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
established, it follows that it ought to be interpreted.”

Secr. VIIL—Arguments of the Mimansakas and Vedantins in support
of the elernity and authority of the Vedas.

I shall now proceed to adduce some of the reasonings by which the
authors of the Pirva Mimansk, and Vedinta, aphorisms, and their com-
mentators, defend the doctrine whiet, as we have already seen, is held
by some of the Indian writers, that the Vedas are cternal, as well as
infallible.

Y.wwPurva Mimansa.—I quote the following texts of the Piarva Mi-
minsd which relate to this subject from Dr. Ballantyne’s aphorisms of
the Mimansi, pp. 8 f£.% T do not always follow the words of Dr. Bal-
lantyne's translations, though I have made free use of their substance.
(See 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 :

8 Passages affirming both the eternity of the ether, and its creation, are gwen in
the First Volume of this work, pp. 130 and 506.

8 The same subject is touched on by Siyana, at p. 20 of the introductory portion
of his commentary on the Rigveda. Tho passage will be quoted at the end of the
next section.’”

- &8 Since the 1st edition of this Volume was published, the Sanskrit scholar has
obtained easy access to a more considerable pertion of the Miminsa Satras with

the commentary of S'abara Svamin by the appearance of the fivst, second, and purt of
third, AdhyRyas in the Bibliotheca Indica.
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Srabdarthayor utpatty-anantaram purushena kalpita-sanketatmaka-sam-
bandhasya Lalpitatvat purusha-kalpita - sambandha-jnandpekshitvat sab-
dasya yatha protyaksha-fnanam Suktiladaw satyatvam vyabhicharaii tatha
purushadhinatvena $abde’pi satyatva-vyabhichara-sambhavat na dharme
chodand pramanam it purva-pakshe siddhantam ahe |

“Since, subsequently to the production of words and the: things
gignified by them, a connection of a coaventional character has been
established between the two by the will of man, and since language
is dependent upon a knowledge of this conventional conncction de-
termined by man, [it follows that] as perception is liable to error in
respect of mother-of-pearl and similar objects [by mistaking them for
silver, ete.], so words also may be exposed to the risk of conveying unreal
notions from [their sense] being dependent on human Wﬁl;. and con-
sequently that the Vedic precepts [ which are expressed i such words,
possessing a merely conventional and arbitrary meaning] cannot be su-
thoritative in matters of duty. Such 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: Autpattikas tu'® §rbdasya™ arthena, sambandhas® tas-
7a'D jnanam'® upadeso® *vyatirekas cha® arthe’ nupalabdhe® tat® prama-
nam Badarayanasye anapekshatvat | 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 dutly alleged by Badardyana, author of the Vedénta Sttras;
for this proof is indepéndent of perception and all other evidence.”

T subjoin most 6f the remarks of the scholiast as given by Dr.
Ballantyne, indicating by letters the words of the aphorism to which
they refer:

@ Autpattikah | scabhavikal | nityah iti yavat | “ Autpatiika (original)
means natural, eternal in short.”

® §'abdasya | nitya-veda-ghataka-padasya “ agnihotrafm juhuyat svarga-
Famah” ityadeh | ““S'abda (word) refers to terms which form part of
the eternal Veda, such as, ¢the man who desires heaven should perform
the Agnihotra sacrifice.’”
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© Sumbandha (connvection), * in the nature of power,” 7.6. according
to Dr. Ballantyﬁe, depending on the divine will that such and such
words should convey such and such meanings.

@ Aitgs tasyw | dharmasya | ¢ ¢ Hence’ is to be supplied before ¢ this,’
which refers to ‘duty.’”

© Jnanam | atra kavane lyut | jrapter yathartha-fnanasys karanam |
¢ In the word juanae (knowledge) the affix Jyut has the force of "in-
strument,’ ¢ an instrument of correct knowledge.’

N Tpadesalk | artha-pratipadanam | * Instruction, 4.c. the establish-
ment of a fact.”

© doyatirekal | avyablichari driSyate atah | * ¢ Unerring,’ 4.e. that
which is seen not to deviate from the fact.”

W Nanw “vakniman o470 $abda-Sravandnantaram pratyakshena caknim
drishtva Sabde pramatvem grihnati iti loke prasiddheh pratyakshaditara-
pramapa-sapekshatvat $abdasyw sa katham dharme pramapam ate Ghe
“ anupalabdhe” iti | anupalabdhe pratyakshadi-pramanair ajnate’rthe |
“ Since 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] convinced of the authority 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.’”

O Tat | vidki-ghatita-valyam dharme pramanam Badarayandchiryasya
sammatam | ayam aSayak | ‘ parvato vakniman’ ¢ doshavat-purusha-
prayuktom valkyam arthain vyablickarals | atad pramanya-nischaye praty-
akshadikam apekshate | tatha *gnikotrain juhots ¢ti valyam kala-traye
py artham ne vyabhicharaly | ate ttara-nirapelsham dharme pramanem |
“This, 7.6. a [Vedic] senterce consisting of an injunction, is regarded
by Badariyana also as proof of duty. The purport is this. The
sentence, ‘ the mountain is flery,” when uttered by a person defective
[in his organ of vision}, may deviate from the reality; it iherefore
requires the evidence of our senses, ete.’ to aid us in determining its
sufficiency as proof. Whereas the Vedic 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 fo observe as follows: Puarva-sitre
dabdarthayos sambandho nityah ity whtam | tach cha $abda-nityatvadlinam
ote tat sisadhayishur adau $abdanityatva-vadi-matem purva-paksham upa-
dayats | ¢ 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 question, viz. the doctrine of those who maintain that
sound is not eternal.”

This doctrine is accordingly declared in the six following aphorisms
(s@tras), which I shall quote and paraphrase, without citing, in the
original, the accompanying comments. These the reader will find in
Dr. Ballantyne’s work. '

Sutra 6.—Karma cke tatra daréanat | ¢ Some, i.e. the followers oz
the Nydya philosophy, say that sound is a product, because we sce that
it is the result of effort, which it would not be if it were eternal.”

Sitra T.—Adsthanat | ¢ That it is not eternal, on account of its
transitoriness, 7.s. because after a moment it ccases to be perceived.”

Sutra 8.—Karoti-§abdat | * Because, we employ in reference to it
the expression ‘making,’ 7.e. we speak, ~f ‘ making’ a sound.”?

Sutra 9.—8atévantare yaugapadyat | * Because 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.”

Suatra 10— Prakriti-vikyityos cha | ¢ Because sounds have both an
original and a modified form; as e.g. in the case of dadki aira, which
is changed into dadhy atra, the original letter ¢ being altered into y by
the rules of permutation. Now, no substance which undergoes a
change is eternal.” : )

Satra 11.~—Vriddhié cha kortri-bhamna *sys | *Because sound is
augmented by the number of those who make it. Consequently the
opixiion 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 increase the object-which they manifest, as a jar is
not made larger by a thousand Jamps.”

These objections against the Miméansaka theory that sound is mani-
fested, and not created, by those who utter it, are answered in the
following Siitras: ‘
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Sutra 12.—~Samai tu tatra daréanam | *But, according to both
schools, viz. 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 in
the next aphorism to be the correct one.”

Satra 13.—Sutah param adarsanamn 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, 7.c. 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
the phenomenon to suppose that it is the same. The still atmosphere
which interferes with the perception of sound, is removed by the con-
junctions 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’.
(Batra 7).

An answer to Siitra 8 is given in

_ Satra 14.-— Prayogasya waram | *“The word making’ sounds,
merely means employing or utfering them.”

The objection made in Sitra 9 is answered in ‘

- Sutra 15.— Aditya-vad yaugapadyam | *“One sound is simultane-
ously heard by different persons, just as one sun is seen by them at one
_and the same time. Sound, like the sun, is a vast, and not a minute
object, and thus may be perceptible by d1ﬁ"eu.nt persons, though remote

from one another.”

An answer to Siitra 10 is contained in

Sutra 16.— Varpantaram avikaral | ¢ The letter g, whlch is sub-
stituted for 4 in the instance referred to under Siitra 10, is not a modi-
fication of 4, but a distinet letter. Consequently sound is not modified.”

The 11th Siitra is answered in

Sitra 11.~—Nada-vriddhik para® | *It is an increase of ¢ noise,’ not

3 ¢ Sound is unobserved, though existent, if it reach not the object (vibrations of
air emitted from the mouth of the speaker proceed and manifest sound by their
appulse to air at rest in the space bounded by the hollow of the ear; for want of such
appulse, sound, though existent, is unapprehended). "~—Colebrooke, i. 306,

8 The text a8 given in the Bibliotheca Indica has nida-vriddhi-para.
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of sound, that is occasioned by a multitude of speakers. The word ‘noise’
refers to the “ conjunctions and disjunctions of the air ’ (mentioned under
Biitra 13) which enter simultaneously into the hearer's ear from dif-
ferent quacters; and it is of these that an increase takes place.”

The next following Siitras state the reasons which support the Mi-
mansaka view :

Sutra 18.—Nityas tu syad dardanasya perdrthatvat | ¢ Sound must
be eternal, because its utterance is fitted to convey a meaning to other
persons. If if were not eterndl [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.”

Satre 19.—8arvatra 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 a 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

. Satra 20.—Sankhyabhavat | * Becar e each sound is not numerically

' d]ﬁ'erent from itself repeated.”

Sutra 21.—Anapekshatvat | ¢ Sound is eternal, because we have no
ground for anticipating its destruction.”

¢ But it may be urged that scund is a modification of air, since it
arises from its conjunctions (see Stitra 17), and because the Siksha (or
Vedanga 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 difficulty is given in

Satra 22~ Prakhyabhavach cha yogyasys | | “Sound is not a modi-
fication of air, because, if it were, the organ of hearing would have no
appi'opriate object which it could perceive. No modification of air
(held by the Naiyayikas to be tangible) could be perceived by the
organ of hearing, which deals only with intangible sound.”

Satra 23.—Linga-darianich cha | *“And the eternity of sound is
established by the argument discoverable in the Vedic text, ¢ with an
eternal voice, o Vitiipa.” (See above, p. 69.) Now, though this sentence
had another object in view, it, nevertheless, declares the eternity 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.”

Satra 24.— Ulpaltaw va rachanch syur arthasya a-ton-wimittatvat.|
¢ Though there be a natural connection between words and their mean-
ings, the connection between sentences and their meanings is a facti-
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
Sutra 5, remark ©, above, p. 72), but one devised by men; how, then,
can this connection afford a sufficient authority for duty ?

An answer to this is given in

Sutra 25.—Tad-bhatandm kriydrthena samiamniyo rtkasya tan-nimit-
tatvat | “ The various terms which oceur in every Vedic precept are
accompanicd 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 malke it up are understood ; and the comprehension of the
meaning of a sentence is mnothing else than the comprehension of the
exact mubual relation of the meanings arising out of each word.”

Sutra 26.—Loke sanniyamat prayoga-sannikarshah syat | * As in
secular language 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 Sutras to state and
to obviate cerfain objections raised to his dogmas of the eternity and
anthority of the Vedas.

Sutra 27.—Vedans cha eke sannikarsham purushakhyak |  Some (the
followers of the Nyiya) declare the Vedas to be of recent origin, 4.e. not
eternal, because the names of men are applied to certain parts of them,
as the Kdthaka and Xauthuma.” -

This Siitra, with some 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: _ ‘

Yatha Raghuwvamsadayah idanintands tatha vedak api | na tu vedah
anddayal | atah eva veda-kariyitvens purushah akhyayants | Valydsikam
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Bharatam Valmikiyah Ramayanam ¢ty atra yatha@ Bharatadi-kartyitrena
Vyasadayak akhyayante tatha Kathakam Kauthuman Tavitiriyakam ity
evan tat-tad-veda-Sakha-kartiyitvena Kathadinam akhyatatvat pawrush-
eyak | Nanw nityanam eve wvedandam upadhydye-vat sampradaya-pra-
varttakatvena Kathakads - samakhya syad ity asenkya yulty - antaram
sitrayats | . . . . ka tarks Kathakady -akkyayikayahk gatir ity asankye
sampradaya-pravarttandt sa tyam upapady.te |

¢ Some say, that as the Raghuvafnéa, etc., are modern, so also are
the Vedas, and that the Vedas are not eternal. Accordingly, certain
men are named as the authors of the Vedas. Just as in the case of the
Mahibhérata, which is called Vaiyasika (composed by Vyisa), and the
Rimayana, which is called Valmikiya (composed by Valmiki), Vyisa
and Vilmiki are indicated as the authors of these poems; so, too, Kuﬂxa,
Kuthumi, and Tittiri are shown to be the authors of those particular
Siakhis of the Vedas which bear their names, viz. the Kathaka, Kau-
thuma, and TaittirTya; and consequently those parts of the Vedas are
of human composition. After suggesting that the Vedas, though eternal,
have received the name of Kathaka, etc., because Katha and others, as
teachers, handed them down; he adduces another objection in the next
Sitra.”

The explanation here indicated is accepted a little further ou, in the
remarks on one of the following Sitras: ¢ What, then, is the fact in
reference to the appellations Kathaka, ete. ? It is proved to have arisen
from the circumstance that Katha, etc., handed down the Vedas.”” I
proceed to

Satra 28.— Anitya-daréandch cha | It is also objected that the
Vedas cannot be eternal, 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 Aud-
dalaki 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” (‘ Babarah Pravahanir
akamayata’ ¢ Kusuruvindah Auddalakir akamayata’ ityadi (vakyanam?)
vedeshu daréandt tesham jananat prag imani vakyans ndsann 0 sadivad
anstyatvam paurusheyatvam cha siddham).

These objections are answered in the following aphorisms
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Siitra 29.— TUktam tu $ubda-parvateam | ¢ But the priority—eternity
—of sound has been declared, and, by consequence, the eternity of the
Veda.”

Sutra 80.—~ALhya pravackanat | The names, derived from those
of particular men, attached to certain parts of the Vedas, were given on
acecount of {heir studying these particular parts. Thus the portion read
by Katha was called Hathaka, ete.”

Sutra 31.—Paraniy $ruti-simanya-matram | ¢ And names occurring
in the Veda, which appear to be those of men, are appellations common
to other beings besides men.”

¢ Thus the words Babara Pravakans are not the names of a man, but
have another meaning. For the particle pra denotes ¢ pre-eminence,’
vahana means ‘ the motion of sound,’ aud the lstter ¢ represents the
agent; consequently the word pravalani signifies that ¢which moves
swiftly,” and is applied to the wind, which is eternal. Pabare 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 ” ( Yadyapi Ba-
barak Pravahanir ity astt parantu Srutih pravahany adi-sabdak saman-
yam | anydrihasyapi vachakam | tatha hi| “pra” ity asya wikershasd-
rayak | “vahanal” $abdasya gau'% | ©-karak kartia | tatha cha wtlyishta-
gaty-asrayo vayu-parah | sa cha ancdih | Batarah o€ vayu-Sabdanukara-
nam | 1i na anupapatti-gandho ’pi |).

Before proceeding to the 82nd Siutra, I shall quote some further
illustrations of the 31st, which are to be found in certain passages of
the Introduction to Siyana's Commentary on the Rig-veda, where he
is explaining another section of the Mimansa Satras (i.2,39f.).
The passages are as follows (p. 7):

Anitya-sainyogad mantranarthakyam | ¢ kim te kripvanti Kikateshy”
1ti mantre K ikato nama janapadah amndtak | Tathd Naichasakham nama
nagaram Pramagando ndma raja ity ete’rthak anityah amnatah | Tatha
cha sati prak Pramaganddd na ayam mantro dhata-parval iti gamyate |
And.in p. 10: Yud apy uktam Pramagandady - anityarthe - samyogad
mantrasye anddilvam na syad iti tatrottaram sutrayati | « Ukta$ cha-
nitya-samyogak”’ ite | prathama~padasys antimadhikarane so 'yam anitya-
samyoga-doshal uktah parihritel | Tatha Id | tatra purra-palkshe Veda-
nam paurusheyatvam vakiwn Kathekem Kalapakam ify-adi-purusha-
sambandhabhidhanam hetikritya *‘ anitya-darsandck cha” i6i hetv-antaram
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satritam | “ Babarah pravahaniv akamayata” ity am’ty&ﬁdm Babaradinam
arthanam daranat tatah pirvam asativai paurusheyo vedah iti tasya
uttaram satritam ‘‘ parai tu Sruti-samanya-matram” 140 | tasya ayam
arthal | yat Kathaladi-samakhyanaim tat pravachana-nimittam | yat fu
peram Baberady-anitya-darsanam tat $abda-samanya-matram na tu tatra
Babarakhyah kadchit purusho vivakshitah | kintu * babara” it5 $abdasmn
kurvan vaywr abhidkiyate | sa cha pravavawl | prakarshers vahona-
§ilak | Evam anyatrapy whaniyam |
¢ It is objected that the mantras are useless, because they are con-
nected with temporal objeets. Thus in the text, ¢ what are thy cows
doing among the Kikatas 77% a country called Kikata is mentioned, as
well as a city named Naichasdkha, 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 Pramagandu.” The answer to this is given in
p. 10: To the further objection that the mantras cannot be eternals
because such temporal objects as Pramaganda, etc., are referred to in
them, an answer 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 has beer stated and obviated (see above,
Siitras 28-31). For in the stutement of objecticns, after it has first
been suggested as a proof of the human origin of the Vedas, that they
bear names, Kathaka, Kalapaka, etc., denoting their relation to men, a
further difficulty is stated in a Sttra, viz., that ¢ it is noticed that non-
eternal objects are mentioned in the Vedas;’ as, for example, where it
is said that ¢ Babara Pravahani desired.” Now, as it specifies 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
as common to,other things.’ The meaning is this: the names Kathaka,
ete., are given to the Vedas because they are expounded by Xatha, cte. 3
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 eternal in their nature]. No
persons called Babara, etc., are intended by those names, but the wind,
which makes the sound babara, isiso designated. And pravéhapi refers
8 See the First Volume of this work, p. 342, and the SBecond Volume, p. 362,
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to the same objéct, 2s it means that which carries swiltly. The same
method of explanation is to be applied in other similar cascs.”

I proceed to the 32nd Siitra. It is asked how the Veda can consti-
tute proof of duty when it contains such incoherent nonsense as the
following: “ An old ox, in blanket and siippers, is standing at the door -
and singing benedietions. A Brahman 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’”
(Nanw “ Jaradgavo kambalo-padulabhyam dvars sthito gayati manga-
lani¥ | tam brakmant prichhati putira-kama rajann amayan labhanasya
ko'rihah® | 467 | < gavo vai etat sattram dsata” ity-adindm esambaddha-
pralapanam vede sattvat katham sa dharme pramanam). A reply is
contained in

Sutra 32.—Krite va viniyogal syat karmanal sambandhat | ¢ 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 cercmony ”
(as eulogistic of it).

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

Non, vede kvachid evain $rayate © vanaspatayah satram asate sarpak
satram asata® dti | tatra vanaspatingm achetanatvat sarpanaim chetanatve
'pi vidya-ralitatvad ne tad-anushihanain sambhavati | Ato “Jaradgavo
gayati madrakani” ityady-unmatte-bilo-vakya-sadrisatvat kenachit kyito
vedak ity @Sankya uitaram sutrayate | © Lrite cla aviniyogah syat kar-
manak samatvat” | Yadi jyotishtomadi-valyan kenachit purushena fri-
yeta tadaniin kyite tasmin vakye svarga-sidhanatve jyotishtomasym vini-
yogak na syat | sadhya-sadhana-bhavasye purushers gnatum asalyateat |
Srivyate tu vintyogah | *Jyotishtomena svarga-kamo yajela” it | nt cha
etat unmatta-vakya-sadyisam lawkita-vidhi-vakya-vad Whavya- karaneti-
kartavyata-ripais tribhi? amsair upetayah bhavanayah avagamat | loke

ki * brahmanin bhojayed” it5 vidhau kim kena katham sty akankshayam

81 In his commentary on the following aphorism 8'abara Sviimin gives only a part
of this quotation, consisting of the words Jaradgave gayait matlakéni, “ An old ox
sings senseless words; ” and adds the remark: Aetham nama joradgave gayet, “Ilow
now, can an old ox’sing®” We must not therefore with the late Dr. Ballantyne take
faradgava for & proper name.
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triptim uddisya odanena dravyenn $aka-supadi-pariveshana-prakarens 45
yatha wohyate jyétz’sh;‘ommm’d]zdv api svargam uddisya somena dravyens
dikshaniyady - angopakara-prakarena ity wkte katham unmctta - vakya-
sadridam bhaved it | vanaspaty-adi-satra-vakyam api na tat-sadrisam
tasya satra-karmano gyotishtomading sematvat | yat-paro hi $abdah sa
Sabdarthah it nyaya-vidah ahub | jyotishtomadi-valkyasya vidhayakatvad
anushihane talparyyam | vanaspaty- adi- satra-vakyasya arthavadatvad.
| prafamsayam tatparyam | sa cha gridyamanendapy karttum Sokyate | ache-
tanah avidvadiso 'pi satram anushthitavantah kim puna$ chetanal vidvamso
brakmanah vt satra-stutil |

“ But it will be objected that the Veda contains such sentences a8
'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 Satra (which I can only render by
a paraphrase): ¢If prescribed by mers fuman authonty, no rite can
have any efficacy ; put 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, ¢.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 words ¢let him, who seeks paradise, sacrifice with the
jyotishtoma.” Now this injunction does not resemble the talk of a
madman, since we recognize in it, as in injunctions of a secular 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 mannerin 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 seryed up with

6



82 OPINIONS REGARDING THE ORIGIN, EIC,

vegetables and condiments ;—in the same way, in the Vedic injunction.
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 s0, how can this precept be compared to the talk of a madman?
Nor docs the sentence regarding trees, ete., celebrating a sacrifice,
admit of such a comparison, since the sacrifice in question is similar
to the jyotishtoma and other such rites. For logicians say that the
meaning of a word is the sense which it is intended to intimate. The
purpert of the sentence regarding the jyotishtoma, which is of & pre-
ceptive character, is to command performance. The object of the sen-
tence regarding trees, etc., 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 eulogized by saying that
it was cclebrated even by insensible trees and ignorant serpents: how
much more, then, would it be celebrated by Brahmans possessed both
of seusation and knowledge!”

The following passage from the Nyaya-mala-vistara, a treatise con-
taining a summary of the doctrines of the Plirva-miménsi of Jaimini,
by Madhava Achiryya, the bivther of Siyana Achiryya (see above,
p- 66) repeats some of the same reasonings contradicting the idea that
the Veda had any personal author (i. 1, 23, 26) :

Paurusheyam na v veda-vakyan syat pawrusheyata | Kathakad:-
samakhyanad vakyatvach chanya-vakya-vat | Samakhyd 'dhyapakatvena
vakyatean tu parahalam | Zatkartr-anupalamblena syat tato ’paurushe:
yala | Kathakam Kauthumaen Taittiriyakam dtyadi samakhya tat-lad-
veda-vishaya loke drishta | faddhite - pratyayas cha tens proktam ity
asminn arthe varttate | tutha sati Vydsena proktam Vaiydsikami Bhara-
tam dty-adiv wa paurusheyatvam pratiyate | kincha | vimatam veda-vak-
yam paurusheyam | vakyatvat | Kalidasadi-vakya-vad 1% prapte bramak |
adlyayana-sampradaya-pravaritakatvena samakhya wpapadyate | Kalida-
sadi-graptheshu tat-sargavasine karitarah upalablyante | tatha vedasyaps
pavrusheyatee tat-kartta upalabhyeta na cha upalabhyats | ato vakyatva
hetuh pratikula-tarka-pardhatal | tasmad apaurusheyo vedalh | tathi sadi
purusha-buddla-Lritasya apramanyasya andsankantyatvad vidhi-vakyasya
dharme pramapyain susthitam |®

© T have extracted this passage from Prof, Goldstiicker's text of the Nyaya-mala-
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“#¢[Verses] ‘Is the word of the Veda derived from-a personal author
or not? It must (some urge) be so derived, since (1)it bears the
names of Kathaka, etc., and (2) has the characters of a sentence, like
other 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 huve had a maker.” [Comment] It is
objected (1) that the namés Kathuka, Kauthuma, Taittiriyaka, ctc., are
applied in common usage to the different Vedas; and the taddhita affix
by which theso uppelh’mons are formed, denotes ¢ uttered by’ [Kutha,
Kuthumi, and Tittiri] (comp. Panini, iv. 3, 101). Such ‘being the
case, it i3 clear thut these parts of the Vedas are derived from a per-
sonal author, like the Mahabharata, which is styled Vaiyasika, because
it was uttered by Vyésa, etc. And further (2), the senténces of the
Veds, being subject to different interpretations, must have had a per-
sonal author, becouse they have the properties of a sentence, like the
sentences of Kaliddsa, eto. 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 Kalidasa and others, the authors ave discoverable [from the notices]
at the end of each section. Now if the Veda alse 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 mot 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 I questions of duty.”
11—~ Pedirtha-prakase. The verses just quoted are repeated in the
Vedartha-prakisa of Madhava on the Taittiriya Sanhitd (p. 26), with
& various reading at.the beginning of the third line, viz. ¢ samalkhyanam
pravachandt® instead of “somakhya ’dhyapekatvena.’ The comment
by which the verses arc explained in the same work, is as follows:
" Valmikiyamn Vasyasikiyam dtyadi-samakhyanad Ramayanas-Bharata-
vistara; and I am indebted fo the same eminent scholar for some assistance in my
translation of it.
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dikam yatha pawrusheyai tatha Kathakai. Kauthuman Toittiriyam ity-
adi-sumakhyanad vedak paurusheyak | kincha veda-vakyam paurusheyai
vakyatvat Kalidasadi-vakya-vad its chet | matvam | sampraddya-pravyié-
tyd sumakhyopapattel | Vakyatva-hetus tv anupalabdhi-viruddha-kalatya-
yapadishtal | Yatha Pydse- Valmiki-prabhyitayas tad-grantha-nirmanda-
vasare foidehid upalabdhalh anyair apy avichhinna - sampraddyena upa-
lablysants | na tatha veda-fartta purushal kaschid wpalabdhal | prai-
yute vedasya wityatvai Sruti-smystibhyam parvam udahyitam | Para-
matma tu veda-kartta 'pi ne laukika-purushal | tasmat karttri-dosha-
bhavad nasty apramanya-éanké |

“Tt may be said (1) that as the Ramdyana, the Mahabharata, and.

" other ~uch books, are regarded gs the works of personal authors from

the epithets Valmikiya (composed by Valmiki), Vaiyasikiya (composed
by Vyisa), ete., 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 a
common sentence, like those of Kalidasa and others. But these ob-
jections are unfounded, for (1) the appellations of those parts of the
Veda are derived from the sages v.ho were agents in transmitting the
study of them; and (2) the objection about the Vec'a having the pro-
perties of a common sentence is opposed to the fact that no author
was ever perceived, and so proceeds upon an erroneous generalization.®
For though Vyasa and Valmiki, etc., when employed in the composition
of their respective works, were, perceived by some persons to be so en-

8 This phrase thus translated (k@l@lyayapadishia) is & technical term in the
Nyiya philosophy, denoting one of the Aetv-abhidisas, or “meré semblances of reasons,”
and is thus defined in the Nyaya-sitras, i, 49, Kalatyayapaedishtah kaldttiah, which
Dr, Ballantyne (Aphorisms of the Ny&ya, p. 42) thus explains: “ That [semblance of
& reason] is mis-timed, which is adduced when the time is-not [that when it might
have availed]. [For example, suppose ‘one argues that] fire does not contain heat,
because it is factitious, [his argument is mis-timed if we have already ascertained by
the superior evidence of the senses that fire does contain heat].”” It does not, however,
appear, how the essential validity of an argument can depend at all on the time when
it is ndduced, as is justly observed by Professor Goldstiicker, who has favoured me
with his opinion on the semse of the phrase. After consulting the commentary of
Vitsyiyana in loco, he thinks the aphorism (which is not very distinctly explained
by the commentators) must denote the erréneous transference of a conclusion deduced
from the phenomena happening at one “ time,” f.e. belonging to one class of cases,
to another class which does not exhibit, or only apparently exh1b1ts the same pheno-
mena; in short, a vicious generalization, .
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gaged, and are known by others also [in after ages] to be the authors,
from the existence of an unbroken fradition to that effect ;~-no human
author of the Veda has ever been perceived. On the contrary, we
have formerly shown that the eternity of the Veda is declared Joth by
itself and by the Smriti. And even if the Supreme Spirit be the maker
of it, still he is not a mundane person; and consequently, as no defect
exists in the maker, there is no reason to suspect fallibility in his work.”

No notice has been faken 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-
kramanpis, or indices to those works, as being uttered by particular
rishis; the rishis being, in fact, there defined as those whose words the

‘hymns were—yasya vakyam sa rishik.® (See Colebrooke’s Misc. Ess.

i. 26, or p. 12 of Williams 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-known assertion of the
orthodox Indian writers that the rishis did not compose, but only saw
and afferwards repeated the hymns and other parts of the Vedas, which
had in reality pre-existed from eternity.

Thus, in the Vedartha-prakisa ca tae Taittiriya Sanhita, p. 11, it is
said : Aéandriyartia-drashiarak rishayah | Tesham vedn-drashiritvam
smaryate | Yugante 'riarhitan® Vedin setihasan maharshayak | Lebhire
tapasia purvam emynatak svayambhuvrd | (Mahabharata, Santiparvan,
verse 7660. See 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
Svayambhii, formerly: obtained, through devotion, the Vedas and the
Ytihdsas which had/ disappeared at the end of the [preceding] Yuga.’”

So, too, Manu (as already quoted, Vol. I. p. 394) says, in similar,
although more general language: ij&paﬁ_f idam $astram tapasaved-
srijat prabhuk | Tathaiva vedan rishayas tapasd pratipedire | ¢ Praji-
pati created this Sastra (the Institutes of Manu) by austere-fervour
(tapas) ; and by the same means the rishis obtamed the Vedas.”

% Some passages from the Nirukta on this sub]ect will be quoted in a later part of

. this volume.

91 The text of the Biblioth. Ind. reads tarlu tan. I have followed the M. Bh.,
which evidently gives the true reading. :
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The following extract from the account of the Pirva-mimansa philo-’
sophy, given in the Sarva-dardana-sangraha of Madhava Acharyya
(Bibliotheca Indica, pp. 127 ff,), contains a fuller summary of the con-
troversy between the Miménsakas and the Naiyayikas respecting 'the
- grounds on which the suthority of the Veda should be regarded as
resting : -

Syad ofat | vedasya katham apawrusheyatvam abhidhiyate | tat-prati-
padaka-pramanablavat katham manyelhéh apaurusheyah vedah | sampra-
déyavichehhede saty asmaryyamape-kartiyitatoad alma-vad 140 | tad etad
manda® viseshanasiddhel | pavrusheya-veda-vadibleh pralaye sampra-
daya - vichehhedasya kalkshilaranat. | kincha Fim idam asmaryyamana-
Farttritatvam ndma | apratiyamana - karttrikatvam asmarana - gochara-
Fartlyitateads ea | ne prathamal kalpah Paramesvarasya FLarttuk pra-
miter abhyupagamat | na deitiyo vikalpdsalatvat | tatha ki| kim ekena
asmaranam ablipreyate sarvair v@ | na adyak | * yo dharma-$ilo jita-
manag-roshad” dtyadishu multakoltishu vyabhicharat | na dvitiyal | sar-
vadsmarapasya asarvajna- durjndnelval |

Paurusheyatve pramana-sambhavach che veda-vakyant paurushayani |
vakyatvat | Halidasadi-vakya-vat | veda-vakyans dpta-pm@itdni | pra-
magatve sati vakyatvad Munv-adi-va“ya-vad iti |

Nany | “ Pedasyadhyayarai sarvai gury-adkyayane -pirvakam | veda-
dhyayana-samanyad adlund ’dhyayoc:am yathd™ | 1y anwmanam prats
sadhanar pragalbhate 40 chet | tad api na pramana kotim praveshtum
ishte | ¢ Bharatadhynyanan sarvam gurv-adhyayana-parvakam | Bhara-
tadkyayanatvena sampratadhyayanaimn yathd® dt7 abhasa-samanaeyoga-
kshemateat | nanw tatra Vyasah kartta o5 smavyyate “ko hy anyah
Lundarikilshad Malabharata-kyid bhavet”  dty-adan 06 chet | tad
mad gjayata™ it purusha-sakte vedasya sa-kartpikata-pratipadanat |

ICincha anityalk $abdal saméanyavalive sati asmadéddz’-’vdkycna’fﬁ'ya-
grakyatrad ghata-vat | nany ddam coumanen sa evayah ga-larah ity
pratyabkijna-pramana-pratibatam 45 chet | ted old phalgu “ lana-punar-
Jata-kesa-dalita-kund ’-addv dva pratyebliinaych samanya-vishayatvena
badhakatviabhavat |

Nawy adarirasya Paramedvarasya tialvrdi-sthanabhivena varnochehi-
randsambhavil kathai tal-pranitatvam vedasya syad 4t chet | na lad
thadrain svabliavalo *Smirasydps tasya bhakicnugrahartham lla-vigraha-
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grahana - sumbhavat | tasmad vedasya apaurusheyatva-vacko yuktir na
yukld@ ©tc chet |

Tutra samadhanam abhidkiyate | Kim idam paurusheyatram sisadhayi-
shitam | purushad -wipanpatva-matram | yatha asmad-adibhir ahar ohar
uchcharyyamanasya vedasya | pramanantarens artham upalabhya tat-
prakadonaya rachitatvaii v@ | yatha asmad-adibkir sva nibadhyamanasya
prabandhasyas | prathame no vipratipattih | charame kim anumana-balat
tat-sadhanam agama-balad va | ve adyek | Malati-madhavadi-vakyeshu
savyabhicharatvat | atha pramanatve safi vtd visishyate itv chet | tad api
na vipachito manasi vaisadyam dpadyate | pramanantaragocharartha-
pratipadaked ki vakyam Veda-vakyam | tat pramanantara-gocharariha-
pratipadakam it sadkyamane  mama mata bandhya® its vad vyaghata-
patat | kincha Paramesvarasya Uila - vigraha - parigralabhyupagame *py
atindriyartha-daranam na senjaghatits defa-kala-svabhave~viprakyish-
tartha- grahanopayabhavat | na cha tach-chakshur-adikam eva tadypik-
pratiti-janana-kshaman 180 mantavyam | drishtanusarenaiva kalpanayik
asrayaniyatvat | tad uktem Gurublih sarvajne - nirdlarana - velayam
“yatrapy atiSayo drishfah sa svarthanatilanglanat | dare-sakshmadi-
drishtau syad ne rape $rotra-vritiita’” 46 | atah eva na agama-balat tat-
sadhanam | :

 Tena proktam”. 1tf Paniny-anudsane jagraty api Kathake-Kalapa-
Taittiriyam ityadi-samakhya adlyayana-sampradaya-pravarilaka-visha-
yatvena upapadyate | tad-vad alrapi samprodaya-pravarttela-vishaya-
tvendpy upapadyate | na cha anumana-balit $abdasye anilyatva-siddlih |
pratyabhijna-viredhat | . . . .

Nanv vdam pratyablijnanamn gatvadi-jati-vishayam na gadi-vyakii-
vishayam tasam proti-purusham bhedopalambhad | anyathd “Somaiarmi
dlate” 1t vibhago na syad vii chet | tad api Soblam na biblartti gadi-
vyakii-bhede pramanabhavena gatvadi-jati-vishaya-kalpandyiam pramdnd-
bhavat | Yatha gatvam ajanatak ekam eva bhinna-desn-parimana-sami-
sthana-vyalty-upadhana-vaiad bhinna-deSam fve alpam tve mahed tva
dirgham ta vamanam twa prathare tathd ga-vyaktim ajinatak ekd 'pi
eyanjaka-bhedat tat-tad- dharmanubandhini pratiblidsate | elena virud-
dha-dlarmadhyasad bheda - pratibhasah i pratyuktam | tatre kim
svabhaviko viruddha-dharmadhyaso bleda-sadhakatvena abhimatak pra-
titiko va | prathame asiddhih | aparatha svabhavika-bhedablyupagame
dase ga-karan udacharayat Chaitra tti pratiipatiih syad na Yu daSa-
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Erivo ga-karak iti | dvitiye tu ne svabhivika-bhede-siddlik | na ki
paropadhi-bhedena svabhavikam aikyaim vihanyate | ma bhud nabhaso 'pi
kumbhady -upadhi- bheddt svabhaviko bhedal | . . . . tad ukiam dchary-
yaihk | ¢ prayojanat tu yaj jates tad varndd eva labhyate | vyakii-labhyai
tu nadebhyah iti gateads- dlir vpitha” ¢t | tatha cha * pratyabhing
yada Sabde jagariti miravagrah@ | anttyatvanumand@ni saiva sarvint ba-
dhate” | . . . . tata$ cha vedasya apaurusheyataya nirasta-samasta-Sanka- -
kalankankuratvena svatak siddhai dharme pramanyam o6 susthitam |

“Be it so. But how [the Naiyayikas 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 substantiated ? The argument urged by you Mi-
mansakas 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-
cause the asserted characteristics [unbrokenness of tradition, ete.] are not
proved ; since those who maintain the personal origin [7.c. 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 .ssertion that no author of the Veda is
remembered? Is it (1) that no author is believed? or (2) that no author
is the object of recollection? The first alternative cannot be accepted,
since it is acknowledged [by us] that God (Paramesvara) 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 (&) 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 fails
when {ried by such detached stanzas as this, ‘ he who is religious, 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.

92 This objection cccurs in a passage of the Eusumdyjali, which I shall quote
further on.

% I do not know from what work this verse is quoted, or what is its sequel. To
prove anything in point, it must apparently go on to assert that such a saint asis here
deseribed remembers the author of the Veda, or at least has such superhuman facul-
ties as would enahle him to discover the author,
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¢ And moreover, [the Naiyayikas 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 Kalidasa and other writers. The sentences of the Veda have
been composed by competent persons, since, while they possess an-
thority, they have, at the same time, the character of sentences, like
those of Manu and other sages.

¢ But [ask the Mimansakas] voay 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 as now;’* and that
this inference has force to prove [that the Veda had no author or was
eternal]? Such reasoning [the Naiyayikas answer | is of no force as
proof, [for it might be urged, with an equal show of reason, that] ¢ All
study of the Mahabharata was preceded by an earlier study of it by the
‘pupil’s preceptor, since the study of the Mahabharata, from the mere
fact of its being such, [must have had the same character in former

times] as it has now;’ and the advantage of such an argument is

V simply illusory. But the [Miméansakas will ask whether there is not a
difference between these two cases of “ae Veda and the Mahabhirata, .
since] the Smriti declares that [Vishnu incarnate as] Vyidsa was the
author of the latter,—according to such texts as this, ‘' Who else than
Pundarikiksha (the lotus-eyed Vishnu) could be the maker of the
Mahibhérata?! (see above, p. 39),—[whilst nothing of this sort is
recorded in any Sistra in regard to the Veda]. This argument, how-
ever, is powerless, since it is proved by these words of the Purusha-
giikta, ‘From him sprang the Rich and Saman verses and the metres,
and from him the Yajush verses,” (above, p. 8) that the Veda had a
maker.

¢« Further [proceed the Naiydyikas] 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

94 The purport of this verse is, that as every generation of students of the Veda
must have been preu:ded by an earlier generation of teachers, and as there is no reason
to assume any variation in this process by supposing that there ever had been any
student who taught himself; we have thus a regressus ed infinitum, and must of
necessity conclude that the Vedas had no author, but were cturnal.
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genus, it can, like a jar, be perceived by the external organs of beings
such as ourselves. But [rejoin the Mimansakas], is not this inference
of yours refuted by the proof arising from the fact that wo recognise
the letter G [for example] as the same we have heard before? This
argument [replies the Nuiydyika] is extremély wealz, 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 [that letters are
not eternal].

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

] shall now [says the Mimansaka] clear up all these difficulties.
‘What is meant by this paw ‘sheyatva (‘derivation from a personal
author’) which it is sought to prove? Is it (1) mere procession (uZ-
pannatra) from a person (purusha), like the procession of the Veda
from persons such as ourselves, when we daily utter it ? or (2)is it the
arrangement—with a view to its manifestation—of knowledge acquired
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
(b) of its being founded on supernatural information (@gama-balat)? The
former alternative () [4.e. that the Veda derives its authority from
being founded on inferente] cannot be correct, since this theory breaks
down, if it be applied to the sentences of the Malati Madhava or any
other seeular poem [which may eontain 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 fail 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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provable by any other evidence. Now if it could be established that,
this Vedic word did nothing more than prove things that are provable
by other evidence, we should be involved in the same sort of contra-
diction as if 2 man were to say that his mother was o barren woman.
And even if we conceded that Paramcegvara might in sport assume a
body, it would not be conceivable that [in that case] he should perccive
things beyond the reach of the semses, from the want of any means of
" apprehending objects removed from him in place, in time, and in nature.
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 (Prabhakara) when he refutes [ this
supposition of] an omniscient author: ¢ Whenever any object is per-
ceived [by the organ of sight] in its most perfect excrcise, such per-
ception can only have refercnce 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 mnever become cognizant of form.” Hence the au-
thority of the Veda does mnot arise in virtue of any supernatural in-
formation [acquired by the Deity in a corporeal shape].
¢ Without any contravention * of the rule of Panini (iv. 8, 101; see
above, p. 83) that the grammatical afix with which the words Kathaka,
Kalapa, and Taittiriya are formed, imparts to those derivatives the sense
of ¢ uttered by’ Katha, Kalapa, etc., it is established that the names first
mentioned have reference [not to those parts of the Veda 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 fuct
of those suges being the institutors of the study of the Veda; 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 varianee with the recogrition [of letters as the
game we knew before] (sce above, Mimfnsa S@tras, 1. 10 £, p. 75) o o < s
¢ But [the Nuiyayikas will ask] does not the recognition [of G and
other letters as the same we knew before] refer to them as Lelonging
to the [same] specics, and not as being the [same] individual letters,
since, in fact, they are perecived to be different [as uttered by] cach
95 Literally *although the rule of Panini be awake”
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person,—for otherwise it would be impossible for us fo make any dis-
tinetion [between different readers, as when we say], ‘Somadarman is
reading?’ This objection, however, shines as little as its predecessors,
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 Gs, etc. [4.6. of G's
and other letters each constitating a species]. Just as to the man who
is ignorant that ('s comstitute a species, [that letter], though ome

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 ignérant of an individuality of (s, [4.e. of G’s being numerically
different from each other], this letter, though only one, appears, from

the distinction existing between the different 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 appearance of distinctness [between different G’s]. But does this
ascription of contrary characters which is thus regarded as creating a
difference [between (s result from (1) the nature of the thing, or (2)
from mere appearance? There-is no proof of the first altemanve, a8
otherwise an inherent difference bem« admitted between different G’s,
it would be established that Chaitra had uttered ten (different] G's,
and not [the same] G ten times. But on the second supposition, there
is no proof of any inhérent 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 distinctness in the atmosphere
tself. . . . . It has been said by the Acharyya  The object which
the Naiydyikas seel, by supposing a species, is in fact gained from

the letter itself; and th& object at which they aim by supposing an

individuality in letters, is attained from audible sounds (s.e. the se-
parate utterances of the different letters), so that the hypothesis of
species, etc., 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
against the eternity [of sound, or the Veda].” After some further

N
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argumentation the Miméansaka arrives at the conclusion that “as every
imputation of doubt which has germinated has been set aside by the

underived character of the Veda, its authority in matters of duty is
" shewn to be self-evident.”

I ghall not attempt to carry further my translation of this abstruse
discussion, as the remainder of it contains much which X should find
great difficulty in comprehending.®

[Although not directly connect:d with the subject in hand, the fol-

- lowing passage from Sankara’s commentary on the Brahma Siitras, iii.
2, 40, will throw some further light on the doctrines of the Mimdnsa.
.In the two preceding Siitras, as explained by Sankara, it had been
aéserted, both on grounds of reason and on the authority of the Veda,
. that God is the author of rewards. In the 40th Stra a different doc-
trine is ascribed to Jaimini:

Dharmam Jaiminir. atak eva | Jatminis tv Gehiryyo dharmam phalasys
dataram manyate | ata cva hetoh Sruter upapattes cha | $ruyate tavad
ayam arthak * svarga-kamo yafeta” ity evam adishu valkyeshu | tatra cha
vidhi-§ruter vishaya-bhavopagamad yagak svargasya utpadakal i gam-
yate | anyatha by ananyshthatyiko yagak apadyeta tatra asya upadedasya
vatyarthyam syat | nanv anukshana-vindsinah karmanah phalam na upa-
padyade i8¢ parityokto’yam pakshal | na esha doshah Sruti-pramdnydt |
$rutié chet praménam yatha 'yam karma-phala-sambandhal $rutah upa-
padyate tatha kalpayttavyeh | na cha anutpadye Eimapy apirved karma
vina$yat Lalantaritam phalam datum Saknots sty ataf karmano va sakshing
kichid uitaravastha phalasys va purvavastha apiroan namae asts 14 tark-
yate | wpapadyate cha ayam arthah uktena prakarena | ISvaras tu phalamk
dadati ity anupapannam avichitrosys karanasya vichitra-karyyanupapat-
ek vaishamya-nairghrinya-prasongad anushthana-vasyorthyapaties cha |
tasmad dharmad eva phalam it |

¢ ¢ Jaimini says that for this reason virtue [is the giver of reward].’
The Achéryya Jaimini regards virtue [4.e. the performance of the pre-
scribed rites and duties] as the bestower of reward. ¢ For this reason,’

98 In 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 Goldstiicker for various suggestions towards the improvement
of my translation. But two of the passages on which he had favoured me with his

opinion are, to my own apprehension, so obscure, that I have omitted them.
97 Tt is partly quoted in Prof. Banerjea’s work on Hindu Philosophy.
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and because jt is proved by the Veda. This is the purport of the Vedie,
text, ‘Let the man who seeks 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 sacrifice has the.
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 injunction would be-
come fruitless., But may it not. be said that it is not conceivable'that
any fruit should result from a ceremony which perishes.every moment,
so that this view must be abandoned? No, this defect does not attach
to our Miméinsaka statement, since the Veda is authoritative. If the
Veda be authomty, this connection of the reward with the ceremony
must be supposed to exist just as is proved by the Veda. But as a
ceremony whiclh perishes without generating any uuseen virtue, can-
not produce a reward at a distant time, it must be concluded that there
is cither a certain-subtile ulterior form of the ceremony, or a certain
subtile anterior form of the reward, which is called ‘uuseen virtue.’
And this result is established in the manner before mentioned. But it
it is not proved thdt God bestows rewards, because it is inconceivable
+ that a uniform Cause [such 53 He is] should produce various effects,
and because the performance of ceremonies would be useless, ow ing 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
Mimansa, I will not attempt to say. Before we could decide on such
a question, the other Siitras of that school which refer to this question
(if there bo any such) would have to be econsulted.

Professor Benerjea also quotes the following text from the popular
work, the Vidvan-moda-tarangini, in which the Mimansakas are dis-
tinctly charged with atheism : \

Dero na kasohid bhuvanasya kartta bhartta na hartta 't che kaSchid
dste | karmanurapanpi Subhasubhani prapnoti sarve hi Janah phaling |
vedasya kartta na cha kaSchid dste nityah ki sabdah rachana I nity Y |
pramanyam asmin svatah eva siddham andadi-siddheh paratah kathatm tat |-

¢ 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
eternal, and their arrangement is eternal. Its authoritativencss is self-
demonstrated, for since it has been established from eternity, how.can
it be dependent upon anything but itself? »

I learn from Professor Banerjeh that the Mimansaka commentator
Prabhikara and his school treat the Piirve Miminsa as an atheistic
* system, while Kumarila makes it out to te theistic. In fact the latter
author makes the following cov.iplaint at the commencement of his
' Varttika, verse 10: Prayenaiva ki Mimaméa loks lokayatikrita | tam
astika-pathe karttum ayam yainak krito maya | “ For in practice the
Miméansd has been for the most part converted into a Lokayata®
(atheistic) system; but I have made this effort to bring it into a theistio
path.” See also the lines which are quoted from the Padma Purdna by
Vijnana Bhikshu, commentator on the Sankhya aphorisms, in a passage
which I.shall adduce further on.]

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

The following passages from the Mahabhashya, and from the Com-
mentaries of Kaiyyata and Nagojibhatta thereon, are extracted from
the fuller quotations given by Professor Goldstiicker in pp. 147f. of
the Prefacé to his Manava-kalpa-sitra. .

Patanjali : Nanu cha uktain “na ki chhandamsi Friyante nityant chhan-
damsi” il | yadyapy artho nityah | y@ tv asau varndnupirvi sé anityd
tad-bhedach cha etad bhavati Kathakam Kalapakam Maudakam Paippala-
dakam dtyadsi . . . .| Kaiyyata: “ Nityani” <t¢ | kartlur asmaranat
tosham +1c bhavah | “ya v asdv™ 141 | mahapralayadishu vernanupirel-
vinade punar utpadya rishayak samskaratisayad vedartham sinyilva $abda~
rachanah vidadhats ity arthak | “tad-bhedad” iti | anuptrvi-bhedad ity
arthak | tala$ cha JHathadayo vedanupire yak karttarah eva ityadi |
Nagojibhatta: dmsena vedasya nityatvaim svikritya amsena anityatvam
aha “yadyapy arthah” i | anena vedotvam Sabdarthobhaya-vritti-dhva-
nitvam | nanu *“ dhata yatha parvam akalpayad’ ityadi-Sruti-balens

% See Colebrooke’s Mise. Ess. 1. 4021, or p. 269 ff. of Williams and Norgate's ed.
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anuparvi api s eva o0 navya—purva-mzmdmsd-sz;ldhdntdt sa nitya ot }
ayuktom ata ake * mahapralayadishy” ibi | anupireyds tat-tat-kshana-
ghatitatvena anityatvam 467 bhavah 1t kechit | tan na |  yadyapy artho
nityah " ztyadi-a)dlc ya-$esha-virodht | arthasyaps jyotishtomader anityats,
vat | pravahavichokhedena nityatvam tu ubkayor api tasmad manvantara-
bhedena anupirot bhinnd eva ** prati-monvantaram chaisha Srutir anya
‘widkayate” 1ty ukter-ity anye § pare tu | * artho mtyalz” ity atra krita- -
 katva-virodhy-anityatvasys eva abhyumagamal purva-pakshing tadride-
nityatvasya eva chhandassu ukteh | evam cha artha-$abdend atra svarah |
mukhyatoya tasya ova sarva-veda~tatparyya-msﬁayatvut | “vedai cha
sarvair aham eva védyalk” vt Gitokter ity akak | varndnupurvyak anit-
yatve manam aha * tad-bhedach cha” it | anityatva-vyapya-bhedena tat-
aiddhit; | dhedotra nandtvam | Lévare tu na nandtvam | bhede manaim
vymzahumm aha | ““ Kathaka” ityads | arthaskye 'py anupiryi-bhedad
eva Kathaka-kalapakadi-vyavaharah it bhavah | atra anupiryt anitya
sty ulich podant tany eva o0 djwanitvam | tad aha ¢ tatas cha Katﬁa- '
. dayah? ttyads | .

As Professor Goldstiicker has only given (m p- 146 of his Preface) a
translation of the ahove extract from Patanjali, and has left the pas-
sages from Kaiyyata and Nagojibhatta 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 through the difference in this latter respect
that we may speak of the versions of the Kathas, Kalapas, Mudakas,
Pippaladakas, and so on.” Katyyata on Patanjali: ** Bternal;’ by
this word he means that they are so, because 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, etc., 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,
XKatha and the other sages [to whom allusion was made] aré the authors
of the order of the Veda.” Nagojitbhatta on Patanjali and Kaiyyata :
“ Admitting in part the cternity of the Veda, he, Patanjali, declares in
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the words, though the sense is eternal,’ etc., that it (the Veda) is also
in part not eternal. By this clause it is implied that the character of the
Veda as such is constituted both by the words and by the sénse.”* Butis
not the order also eternal, since it is a settled doctrine of the modern
Mimansakas, on the strength of such Vedic texts as this, ‘the creator
made them as before,’ etc., that the order dlso is the very same? Noj;
_this is incorrect, and in consequence, he (Kaiyyata) says, ‘in the great
dissolutions,’ etc. 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 conclusion of the sentence, ‘though
their sense is eternal,’ ete., 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
manvantaras that the order of the words is different, according to the
-text, ¢in every manvantara this éruti (Veda) is made different.” Others
again think that in the words, ‘the sense is eternal,’” ete., an admis-
gion is made by an objector of an eternity oppnsed 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’
(arthat), here refers to 1évara, because he is the principal object which
is had in view in the whole of the Veda, according to the words of the
Bhagavad-gita (xv. 15), ‘It is I whom all the Vedas seek 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,” etc. 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 T¢vara (God), there is no variety. He declares current usage to be
the proof of difference, in the words ¢ Kithaka,” ete., which mean that,
though the sense is the same, we use the distinctions of Kathaka, Kala-
paka, ete., in consequence of the difference of arrangement. 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 Kmyyata] ‘ con-
sequently Katha and the other sages,’”” ete.

% T am indebted to Professor Goldstiicker for a correction of my forme: rendering
_ of this sentence, and of several others in this passage of Nagojibhatta.
¥ . 7

v
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After quoting these passages at greater length than I have given
them, Professor Goldstiicker goes on to remark in his note: *“I have
quoted the full gloss of the three principal commentators, on this im-
portant Sttra [of Panini] and its Varttikas, because it is of considerable
interest in many respects. . . . . We see Kaiyyata and Nagojibhatta
writhing under the difficulty of reconciling the eternity of the Veda
with the differences of its various versions, which, nevertheless, main-
tain an equal claim to infallibility. FPatanjali makes rather short work
of this much vexed question; and unless it be allowed here to render
his expression varne (which means ‘letter’), ¢ word,’ it is barely pos-
sible even to understand how he can saye consistently the eternity or
permouence of the ‘sense’ of the Veda. That the modern Mimansists
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 Néagojibhatta. DBut as such a
doctrifie has its obvious dangers, it is not shared in by the old Miman-
sists, nor by Négoji, as he tells us himself. He and Kaiyyata inform
us therefore that, omongst other theories, there is one, according to
which the order of the letters (or rather words) in the Vaidik texts got
Jost in the several Pralayas or destructions of the worlds; and since
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
Kathas, Kalapas, and so on, In this way each version had an equal
claim to sanctity. There is a very interesting discussion on the same
subject by Kumarila, in his Mimansa-varttika (i. 3, 10).”

II1. The Vedanta.—1I proceed to adduce the reasonings by which Bada-
13yana, the reputed author of the Brahma, Sariraka, or Vedanta Stitras,
as expounded by Sankara Acharyya in his S'ariraka-mimansa-bhashya,
or commentary on those Sifras, defends the eternity and anthority of
the Veda. His views, as we shall see, are not by any means identical
with those of Jaimini and his school. After discussing the question
whetherany persons but men of the three highest tribes are qualified
for divine knowledge, the author of the Siitras comes {o the conclusion
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that SGdras, or persons of the fourth tribe, ars incompetent, while
beings superior to man, the gods, are competent'® (Colebrooke’s Misc.
Ess. i. 348, or p. 223 of Williams and Norgate’s ed.) In Sitrs, i. 8,
26, the author determines that the gods have a desire for final emanci-
pation, vwing to the transitoriness of their glory, and a capaéity for
attaining if, because they possess the gualities of corporeality, ete.;
and that there is no obstucle 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 conceive
.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 exagmple, being
but one, could not be corporeally present at numerous sacrifices at
- once ;—this diffculty is solved (under Siitra 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
vne Brahman may be saluted by many different persons at the same
time. It is, thereforr, concluded that the corporeal nature of the gods
is not inconsistent with the practice of sacrifice. Having settled these
points, Sankara comes fo Sifra i. 3, 28:
“Slabde 1%i chet | na | atoh prabhavit | pmtywl»sﬁanumanabhyam |
Ma nama vigrahavattve devadinam abhyupagamyamane karmant kas-
chid virodhah prasangi | $abde tu virodhak prasajyets | katham | Aut-
pattikam ki $abdasya. arthena sambandham asritya anapekshatvad
1li vedasys pramanyain sthapitam | Idanth tu vigrahavall devatd ’bhyu-
pdgdmyamdnd yadyapy aidvaryya-yogad yugapad aneka-karma-samban-
akind havimshs bhunjita tathaps vigraha-yogad asmad-adi-vaj janana-ma-
ranavats s iti nityasya Sabdasya anityena arthena nitya-sambandhe pra-
Biyamane yad vaidike $abde pramanyam sthitah tasya virodhak syad D7)
chet | na ayam apy asti virodhak | kasmad * atah prabhavat” | Atak eva-

100 For o discussion of the different question whether the gods can practise the cere-
monies preseribed in the Vedas, sce the First Volume of this work, n. 365, nete.
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ki vaidikat $abdad devadikam jagat prabhavati | Nanu ¢ janmads asya
yatah” (Brahma Sttras i. 1, 2) 4 brakma-prabhavatvan jagato 'vadha-
ritam katham iha Sabda-prabhavatvant uchyate | Apicka yadi nama vai-
dikat $abdad asya prabhave 'bhyupagatah katham etavata virodhal $abde
yarii)ﬂialz | yavata Vasavo Rudrah Adityah 'Visvedevah Marutak ity ete
rthih anityah eve utpattimativat | Tod-amityatve cha ted-vachakanam
vaidikanam Vasv-adi-Sabdandam anityatvam kena varyyate | Prasiddhai ki
loke Devadattasya putre utpanne Yajnadatioh it tasya nama kreyate 1ti |
Tasmad virodhah eva $abde b0 chet | ne | Gavadi-$ubdartha-sambandha-
nityatva-darsonat | Na hi gavadi-vyaktinam wipattimative tad-akritinam
apy wipattimativan syad dravya-guna-karmanai hivyakiayah eve utpad-
yante ~a alyitayah | Akyitibhié cha Sabdandm sambandho na vyaktibhik |
vyaktinam anantyat sambandha-grakananupapatieh | Vyaktishu utpadya-
mandsy apy akritinam nityatvad ne gwadi-Sabdeshu Easchid viredho dris- .
yate | Tutha devadi-vyakti-prabhavabhyupagame 'pi akriti-mityatvad na
kaschid Vasv-adi-Sabdeshu virodhak 1ti drashtovyam | Akyiti-viseshas tu de-
vadinam mantrarthavadadibhyo vigrahavativady-avagamad avagantavyah |
Sthana -visesha- saml andha- nimittas cha Indrads - $abdah sendpatyadi-
$abda-vat | Tatas che yo yas tat tat sthanam adkitishthats se sa Indradi-
Sabdair abkidhiyate iti na dosho bha.ati | Na cha idam $abda-prabhavat-
cam Brakma-prabhivatva-vad upadina-karanatoabliprayena uchyate |
kathatn tarks sthiti-vachakdtmand nitye $abde nityartha-sambandhing
$abda-vyavakara-yogyartha-vyakti-nishpattir “atah prabhavah” ¢ty uch-
yate | katham punar avagamyate $abdat prabhavati jagad iti | * pratya-
kshanumanabhyam” | Pratyoksham $rutih | pramdanyam prati anape-
- kshatvat | anumanafi emyitih | pramanyem prati sapekshatvat | Te hi
Sabda-purvai spishtim dardayatah | “ Ete” <t vai prajapatir devan
asyijata “ aspigram” iti manushyan “ indavah” 10 pitrivis “tirak povi-
tram” ity grahan * @avah’ 10 stotram “visvani?” ¢t Sastram © abhi
saubhaga” dty anyak prajah 0 $rutik | Tatha 'nyatraps © so manasa
vacham mithunam samabhavad” (Ratapatha Brahmana x. 6, 5, 4, and
Brihadaranyaka Upanishad, p. 50) dtyadind tatra tatra $abda-parvika
srishtil Sravyate | Smritir api*“ anddi-nidhand nitya vag utsyishta svayam-
bhwva | adau vedamays divya yatak sarvak pravrittayah” ity utsargo’py
ayain vachah sampradaya-pravarttandtmako drashtavyak anadi-nidhana-
yak anyadrisasya utsargasya asambhavat | Tatha < nama rapai cha bhi~
tanam karmanaiy cha pravaritanam | Veda-$ubdebhya evadau nirmame sa
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mahe$varah™ iti | “ sarveshar cha sa namans > karmans cha prithak prithak |
Veda-$abdebhya Bvudwu prithak samsthas cha nirmame” iti cha | Apicka
chikirshitam artham anutishthan tasya vachakas $abdam parvamn imritea
paschat tam artham anutishthati iti sarvesham nah pratyaksham etat |
Tatha prajapater api srashtuh srishieh parvad vaidikal Sabdah manas
pradurbebhuouk paschat tad-anugatan arthan sasaryja vt gamyate | Tutha
cha $rutik ‘s bhur ¢t vyaharan bhamins asrijata”® gty-evam-adika
bhur-adi-Sabdebhyah eva manasi pi adurdhateblyo bhur-adi-lokan pradurs
bhutdan srishtan dardayati | kim-atmakam punah $abdam abkipretya idai
Sabda-prabhavatvam uckyate | sphotam ity aha | . . . . Tasmad nityat
$abdat sphota-rupad adbkidhayakat Icrzya-Icamka-p?zala~laksﬁanam Jagad
abhidheya-bhitam prabhavatits | . . Tata$ cha wityebhyah $abdebhyo
devadi-vyaktmam prabhaval ty ammddlmm ]

Sttra i. 3, 29. “Ate eva cha nityatvam” | svatantrasya Farttuk sma-
randd eve hi sthite vedasya nityatve devadi-vyakti-prabhavabhyupagamena
tasya virodham asankya *“ atak prabhavad” its parikritya idanin tad eva
veda-nityatvain sthitam dradhayati * ata eva cha nityatvam ™ <5 | atak
eva cha niyatakyiter devader jagato veda-$alda-prabhavatvad eva veda-
$abda-nityatvam api pratystavyem | Tatha cha mantra-varnah * yajnens
vachal padaviyam ayan tim anvavirdann rishishu pravishtam® iti sthi-
tam eva vacham anuvinnad dordayati | Vedavyasas cha evam eva smarats
{Mahabharata, Vanap. 7660) | ¢ yugante 'ntarhitan vedan setihasan ma-

harshayak | lebhire tapasa purvam anuyjnatak svayambluva” ¢4 |

¢ Stitra i. 8, 28 : ¢ But it is said that there will be & contradiction in
respect of sound (or the word); but this is not so, because the gods are

* produced from it, as is proved by intuition and inference.’

¢ Be it s0, that though the corporeality of the gods, etc., 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 inhercnt connection of a word
with the thing signified, the authority of the Veda had been established
by the aphorism ¢ anapekshatvat,” ete. (Mimansd Sitras i 2, 21 ; see
‘above, p. 75.) But now, while if has been admitted that the deities are
corporeal, it will follow that (though from their possession of divine
power they can at one and the same time partake of the oblations

101 Compare §'atapatha Brahmana, xi. 1, 6, 8.
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offered at mumerous sacrifices), they will still, owing to their corpo-
reality, be subject, like ourselves, to birth and death ; and hence, the
eternal 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 au-
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 thé aphorism
(Brahma Siitragi. 1, 2) ¢ from him comes the production, ete., 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 classes of objects, viz. the Vasus, Rudras, Adityas, Vis-
vedevas, Maruts, are non-eternal, because produced; and when they
are mon-eternal, what is there to bar the non-eternity of the Vedic
words Vasu, ete., by which they are designated? For it is & common
saying, ‘It is only when a son is born to Devadatta, that that son
receives the ncme of Yajnadatta,” [d.e. no child receives a name before
it exists]. Hence a contradietion does arise in regard to [the eternity
of ] the word. To this objection we reply with a negative; for in the
case of such words as cow we discover an eternsl connection between
the word and the thing. For although individual cows, etc., 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 éxist,
and not their species. Now it is with specics 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
individnals begin to exisl) 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, etc., 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 arthavadas (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), etc. Hence, who-
soever occupies 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 net, like production from Brah-
ma, meant in the sense of evolution from a material canse. But
how, since language is eternal and connected with eternal objeets, is
it declared in the phrase ‘produced from it’ that the production of
individual things, corresponding to the ordinary sense' of words, is
-effected by a thing (sound or language), the very nature of which it
-is to denote continuance [and not such change as is involved in the idea
of production ?1'** How, again, is it known that the world is pro-
,duced from the word? The answer is, [it is konown] *from intuition
and inference.! ¢ Intuition’ means the Veda, beeause 1t is independent
of any (other authority). ¢Inference’ means the smriti, because it is
dependent on another authority (the Veda). These two demonstrato
-that the creation was preceded by the word. Thus the Veda says, ‘at
(or with) the word ete (these) Praj pati created the gods; at asrigram
(they were poure® out) he created men ; at indaval (drops of soma) he.
created the pityis; a* iérel pavitram (through the filter) he created the
iibations; at aéavah (swift) he created hymns ; at »isvans (all) he created
praise ; and at the words adks saudkaga (for the sake of blessings) he
created other creatures.’® And in another place it is said ‘ with his

102 This sentence is rather obscure.

13 According to Govinda Ananda’s Gloss this passage is derived from a Chhandoga
Brahmana. It contains a mystlcal exposition of the words from Rig-veda, ix.62, 1
(=Sama-veda, . 180) which are imbedded in it, viz. efe aspigram indavas iirah
pavitram Gsaval | visvani ablii saudkaga | ¢ 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 st of the initial words of the verses of the
Rig-veda (in Weber’s Indische Studien, vol. iil.) that I discovered the verse in ques-
tion in the Rig-veda. Govinda Ananda gives us a specimen of his powers as Vedic
exegete in the following remarks on this passage: Ity elan-mantra-sthail padaih
smyritoi Bralund devddin asrijala | tattra “cle’” iti padam sarvanimotvad devanimp
smdrakain aén‘g rudlirai tat pradhine dehe ramanie 1ti ¢ asyigrah® menushyih |
chandra-sthinim pitrindm indu-sabdal smarakah ityadi | * Brahma created the gods,
" etc., in conformity with the recollections su, ggested by the various words in this verse.
The word ets (‘these ) as a pronoun suggested the gods. The beings who disport



- 104 OPINIONS REGARDING THE ORIGIN, ETC,

mind he entered into conjugal connestion with Vach (speech).’ (8. P.
Br. x. 6, 5, 4, Brih. Ar, Up. p.. 50.) By these and other such texts
the Veda in various places declares that creation was preceded by the
word. And when the Smriti says, ‘In the beginning a celesdal
voice, eternal, without begisning or end, co-essential with the Vedas,
was uttered by Svayambhii, from which all activities [proceeded]’
(see above, p. 16), the expression ‘utterance of a voice’is to be re-
garded as employed in the sense of the origination of a 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 textf, ‘In the beginning Mahe$vara created from the
words of the Veda the names and forms of creatures, and the origina-
tion of actions;’ and again, ‘He created in the beginning the several
names, functions, and conditions of all creatures 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 calls to mind the word which expresses
it, and then proceeds to effect his purpose. So, too, in the case of Pra-

jipati the creator, we conclude that before the creation the words of the -

Veda were manifested in his mind, and that afterwards he created the

objects which resulted from them. Thus the Vedie texf which says, '

¢ uttering bhith, he created the earth (bAhums), ete.,’ intimates that the
different worlds, earth, and the rest, ‘were manifested, .e. created from
the words bAa}, ete., manifested in his mind. Of what sort, now, was
this word which is intended, when it is said that the world wag pro-
duced from the word? It was sphots (disclosure or expression), we
are told.”

1 shall not quote the long discussion on which Sankara here enters,
regarding this term. (See Colebrooke’s Misc. Ess. i. 805 #.; Ballan-
tyne’s Christianity contrasted with Hindu Philosophy, pp. 192 £, ; the
same author’s translation of the commencement of the Mahabhashya,
P. 10; and Professor Miiller’s article on the last-named work in the
Journal of the German Or. Soc, vii. 170). Sankara states his conclusion

themselves in bodies of which blood (aspik) is & predominant element, were asrigrak,
‘men’ The word ¢ndw (which means both the soma plant and the moon) suggested
the fathers who dwell in the moon,” ete., ete, The sense of aspigram, as given above
in the text, is  were poured out.” Govinda Ananda, no doubt, understood it correctly,
though he considered it necessary to draw a mystical sense out of it.
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to be that “from the eternal word, in the form of sp%ofa, 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
finishes his remarks on this Stitra (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 Stitrai. 3, 29 : “‘Hence
results the eternity of the Vedas.”” On this he cbserves, ** The eternity
of the Veda had been established by the fact of its being described in
the Smriti as the work of a Self-dependent Maker. But a doubt had
been suggested that this eternity is inconsistent with the admissior that
individual gods, etc., have commenced to exist. This doubt, however,
having been set aside by the preceding aphorism, ¢ Since 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. Accordingly, the words of the hymn, ¢by sacrifice they fol-
lowed the path of Vach, and found her entered ifito the rishis’ (R.V.
x.71, 8 ; see the Firgt Volume of this work p. 254, and Volume Second,
p. 220) prove that Vach already existed when she was discovered. .And
" in the very same way Vedavyisa records that, ¢ formerly the great rishis,
empowered by Svayambhi, obtained through devotion the Vedas and
Itihasas, which had disappeared at the end of the preceding yuga.’”

Sayana refers to the Sitra just quoted (i. 3, 29), as well as to another
of the Vedanta aphorisms (i. 1, 3) in p. 20 of the introduction to hls
Commentary on the Rig-veda in these words:

Nanw bhagavata Badarayanena Vedasya Brakma-karyyatvash satritam | -
;‘édstm-g/onitvad” it | rigvedadi-éastra-karanatvad Brakma sarvajnam
ots sutrarthal | badham | na etavatd paurusheyatvam bhavati | manushya- -
nirmitatvablavat | idrisam apawrusheyatvam abhipretya vyavahara-dasa-
yam akasadi-vad nityatyam Badarayanenaive devatadhikarane sabritam |
“ ata evacha nityatvam” 44 |

«But it is objected that the venerable Badardyana has declared in’
the aphorism ¢ since he is the source of the $astra (Brahma Sitrasi. I,
'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 Sastras,
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he is omniscient. This is true; but it furnishes no proof of the
humen origin of the Veda, since it ‘as not formed by a man. Badari-
yana had in view such a superhuman origin of the Veda, when in the
{other] aphorism ¢hence also [its] eternity is to bs maintained,” (which
is contained in the section on the deities), he declared it to be, like
the wther, ete., eternal, during the period of mundane existence.’” 1%

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

Makatal rig-vedadel $astrasya ancka-vidya-sthanopabrimhitasye pra-
dipa-vat sarvirtha-dyotinas sarvajna-kalpasya yonih karanam Brakma | ne
ki idridasya Sastrasya pigvedadi-lakshanasys sorvajna-gunanvitasya say-
vajnad anyatak sambhavo’sti | Yad yad vistardrtham Sastram yasmat
purusria-viseshat sambhavats yaiha vyakaranadi Panvny-ader jneyaikia-
desartham api sa tato ‘py adiakatara-vijadnak ot prasiddhain loke | kimu
vaktavyam onska-$akha -bheda- blinnasys deva-tiryait- manushya-varnd-
Sramadi-pravibhaga-ketor rig-vedady-akkyasya sarva-jnanakarasya apra-
yainena eva hla-nydyens purusha-nivasa-vad yasmad makato Bhutad
yoneh sambhaval (¢‘ asya makato bhitasya visvasitam efad yad rig-vedah”
sty-adeh Srutes) tasya-mahato bhatusya niratiSayai sarvajnatvain serva-
Salititvain cha 14 | o

¢ Brahma is the source of the great Sastra, consisting of the Rig-veda, .
ete., augriented by numerous branches of science, which, like a lamp,
illuminates a]l subjects, and approaches to omniscience. Now such a
Sastra, distinguished as the Rig-veda, ete., possessed of the qualities 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, etc., were by
Pinini and others,—even although the treatise in question have for its
subject only a single department of what is to be kunown,—it is a

10 See the quotation from the Veddrths-prakida, at the top of p. 70, above. The
wther (akdse) is uncreated according to the Vaiseshikas (Kanada's Sutras, ii. 1, 28,
with 8 ‘ankara Misra’s commentary, and S‘ankara Achiryya on Vedinta Sttra, ii. 3, 3
Na Ly akasasya uipatiih sambhdvayitum sakyd drimat- Kanabhug-ablipriyinusarishy
sivatsu | “ The production of the wther cannot be conceived as possible, so long as
those who follow Kanada’s view retain their vitality®), The Vedanta Sutras, ii. 3,
-7, on the other hand, assert its production by Brahma, in conformity with the text
of the Taittirlyakas which affirms this: Tasmdd vai etasmid Gimanah Ghasah same
éhiitak | * From that Soul the mthor was produced.”
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matter of notoriety that the author is possessed of still greater know-
ledge than is contaired in his work.'® What then need we say of the
transcendent omniscience and omnipotence of that great Being from
whom issued without effort, as an amusement, like a 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 43khds, and which gave rise to the
classes of gods, beasts, and men, with their castes and orders ?’ ¢

It is clear from the aphorism last quoted that there is a distine-
tion between the doctrine of the Parva Mim#insad, and the Uttara
Miménsd, or Vedanta, regarding the origin of the Veaa, in so far as the
former is silent on the subject of its derivation from Brahma, which the
latter asserts. It is also to be observed that Sayana understanas the
eternity of the Veda as laid down in the Brahma Siitras 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 practice of Badariyana, the guthor of the Brahma Stitras,

‘and of his commentator, Sankara Achiryya, corresponds to their theory

of the infallibility of the sacred text. The doctrines inculeated in
the Satras, and expounded and vindicated by the commentator, pro-
fess to be based on the Veda; and numerous texts are cited in their
support. Such passages as coindide with the theories maintained in
the Sttras are understood in their proper or literal (mukkya) sense;

105 Dy, Ballantyne (Aphorisme of the Vedanta, p. 8) renders the last words thus:
+ ... ‘that man, even in consideration of that, isinferred to be exceedingly knowing.”
Govinda Ananda’s note, however, confirms the rendering I have given. Part of it is
as follows : Yad yach chhistraim yasmiid Gptat sambhavati sa tatah $astrdd adhikhar-
tha-jnanah i1 prasiddham | * It is well known that the competent author from whom

" any treatice procéeds has a knowledge of more than that treatise (contains).” The

idea here is somewhat similar to that in the second of Bishop Butler's Sermons
«Tpon 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.”

106 An alternative explanation of the aphorism is given by thfa commentator,
according to which it would mean: «The body of Seripture, co.nsistmg of the Rig-
veda, stc., is the source, the cause, the proof, whercby we ascertain exactly the nftum
of this Brahma” (athavd yathokiam rigvedadi-sastraim yonil kdrapam pramanam

- asya Bralunano yathivat svaripadhigame)s
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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 bhakta); or other interpretations are
given. See, for example, the Brahma siitras, i. 1, 6 ; ii. 4, 2£, etc., with
Sankara’s comments. The supposition of any real inconsistency between
the different statements of the sacred volume is mever for a moment
entertained.”” As, however. the diffcrent 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 doctrine 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 was 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.

8rcr. IX.—Arguments of the foulowers of the Nyaya, Vaiteshika, and
- Sankhya Systems in support of the authority of the Vedas, but
against the eternity of sound.

I. The Nyaya.—The eternity of sound is, a8 'we have already dis-
covered from the allusions of the Mimansaka commentator, (above p. 73),
.denied by the followers of the Nyaya school. The consideration of this
subject is begun in the following way in the Nydya aphorisms of Go-
tama, a8 explained by Vivanatha Bhatticharya in the Nyiya-siitra-
vritti, ii. 81:

07 See Y'ankara on the Br. Siitras, ii. 31 (p. 844 of Bibl. Indica), where he says,
yadi punar ekasmin Brafmant bohimi vijninani vedGniantareshu pratipipidayishitans
teshaim ekam abhra@ntam dhraniani iarans ity anasvasa-prasango vedanteshu tasmad na
tivat prativedintam Brahma-vijnina-bhedah GSamkituih sakyate | % If, again, in the’
different Vedantas (i.e. Upanishads) a variety of conceptions regarding the one Brahma
be sought to be established, one of these (conceptions) will be correct, and the others
erroneous, and thus the objection of being untrustworthy will attach to the Upani-
shads. It must not, therefore, be suspected that there is in each of the Upanishads
a different conception of Brahma.”
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Vedasya pramanyam apta-pramanyat siddham | na cha idaw yujyate
vedasys mityatvad ity aéankaydam varpanam anityatvat katham tat-samu-
daya-rapasys vedasya mtyatvam ity aSayena Sabdanityatva-prokaranam
arabhate | tatra siddhanta-satram | “Adimattvad aindriyokatvat krita-
katvad upacharach cha® | 81. S'abdo 'nityak ctyadih | adimaittvat saka-
ranakatvat | name na sakaranckatvam kantha-taly-ady - abkighatader
vyanjakatvenapy wpdpatier ateh dhe aindriyakatvad <67 samanyevattve
sati valar-indriya-janya-laukikika-pratyaksha-vishayatvad ity orthah |
.+« . Apraygjekatvam aSankya Gha kritaketi | kydlake ghatddau yatha
upachdro jnanem tathaiva karyyatva-praléraka-pratyaksha-vishayatvad
ity arthak | tatha cha karyatvena tmdﬁdryya-sdrwfaukika-pmtyalcshm
balad anityatvam eva siddhats |

¢ It has been proved (in the 68th Siitra, see below)' that ¢ the authority
of the Veda follows from the authority of the competent person who made
it? But it may be objected that this is not a proper grournd 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 1otiows: * Sound can-
not be eternal, as (1) it had an origin, as (2) it is cognizable by sense,
and (8) it is spoken of as factitious.” Sound is non-eternal, etc., because
(1) it had a beginning, 7.e. because it had a cause. But it may be said
that it had no cause, as, agreeably to the doctrine of the Mimansakas
(see above, p. 74), the action of the throat and palate in pronunciation
may merely oceasion a manifestation of sound [without creating it]. In
reply to this it is said (2) that sound is cognizable by sense, 7.6. that
though it belongs to a 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 ‘as mot to the point, the
author adds the words  since it is spoken of as factitious,” .. as jars
and other such objects are spoken of as—are known to be—products, so,
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 Sitra 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 Nyaya (Part Secqﬁd, pp. 774, I will pass
over most of the Sitras, and merely quote the principal conclusions of
the Nyaya aphorist. In Sitra 86 he says in opposition to the 13th
Stitra of the Miméansa (above, p. 74):

86. “ Prag wcheharanad anupglombhad davaranddy - anupaldbdel? |
Sabdo yadi nityak syad uchcharanat prag apy zqmlabhyeta $rotra-sanni-
kamka-mitvut | na cha atra pratibeadhakam asti ity aha avaraneti ava-
ronadel pratibandhakasyas anupalabdhyd abhava-nirpayit | desantara-
gamanai tu Sabdusys amurttatvad na sambhavyate | atindriyanante-
pratibandhakatva-kalpanam apekshya Sobdanityatva-kalpand eva laghi-
yast 1t bhdval |

¢ ‘Sound is not eternal, because it is mot perceived before it is
uttered, and because we do not perceive anything which should inter-
cept 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 sether.”]
And in the next words the aphorist says that there i no obstacle to its
being so heard, since the non-existence of any hindrance, such as an
intercepting medinm, 18 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 inaudible], since it has no defined
form. The supposition that sound is non-eternal, is simpler than the
supposition that there are an mﬁmty of 1mpercept1ble obstacles to its
perception.”

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

89. “Asparéatvat” | $abdo nityah | asparéatvad gagana-vad ts bhavak |
90. “Na karmanityatvat” asparvatvam na Sabda-nityatva-sadhakam kar-
mant vyabhicharat |

89. “It may be said fhat sound is eternal, from its being, like the
sky, 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 Sairas are as follows :

100. “Vinasa-karananupalabdhel® | 101. “Aéravana-karananupalabs
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dhel satata- émvam-pmsangah ¥ | Yady apratyakshad abhava-siddhis
tada *$ravana-karanasya apraty Jakshatuad asravanat na sydd ¢t satata-
$ravana- pra_sangalz ite bhavah | 102. ““Upalabhyamane cha anupalabdher
asattvad anapadedal” | Amumanading upalablyamane vinasa-karane
anupalabdher abhivat tvadiyo hetur anapadesal asadhakal asiddhatoat |
Jonya-bhavatvena vindSa-kalpanam iti bhaval |

“Tt is said (100) that ‘sound must be eternal, becanse we perceive
no cause why it should cease.” Th> answer is (101), first, ¢ that if'the
non-existence of any such cause of cessation were established by the
mere 'fa,ct of its not being perceived, such non-perception would oceasion
our hearing continually, which is an absurdity.’ And (102), secondly,

“¢since such non-perception is mot .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.”

Sttras 106-122 are occupied with a consideration of the question
(above treated, pp. 73, 74, in Sitras 10 and 16 of wne Miménsa) whether
Ietters 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 (Stitras 57-—68) Gotama treats
of the Veda, and repels certain charges which are alleged against its
authority. I shall qiote most of these aphorisms, and cite the com-
mentary more fully than Dr. Ballantyne has done. (See Ballantyne’s
Nyaya Aphorisms, Part ii. pp. 56 f£.).

Sabdasya drishiadrishiarthakatvena dvarvidiyom wkiohm tatra cha
odrishtarthaka-$abdasya vedasya pramanyam parikshitum pirva-paksha-
yati | 57. “Tad-apramanyam anrita-vydghdata-punarukia-doshebhyak’ |
Tasya drishtarthaka-vyatirikia-Sabdasys vedasya apramanyam | kutah |
anritatvadi-doshat | tatra cha putreshti-karyadau kvachst phalanutpatti-
dardanad anritatvam | vyaghdatak purvipara-virodhal | yatha “ udite
Juhoti anudite juhoti samayadhyushite juhoti | $yavo’sya ahutim abhyava-
harati ya udite Juhoti Savalo ’sya ahutim ablyavaharati yo *nudite jukoti
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$yava-Savalay asya ahutim abkyavakarato yah sumayadlyushite juhoti”
atra che uditadi-vakyanam nindanumitanishta-sadhanata-bodhaka-vakya-
wirodkal | paunarukiyad apramanyom | Yatha ¢ trik prathamam anviha |
trir witamim anviha” | ity atra uitamatvasys prathomatva-paryavasandt
trih kathanena cha yaunaiuktyam | efesham apramanye tad-drishtantena
tad-cha-karttyikatvena tad-cka-jatiyatvena va sarva-vedapramanyan sadha-
nayam ity bhavah | siddhante-sutram | 58. “Na karma-karttri-sadhane-
vatgunydt”’ | Na vedapramapyai kama-%arttyi-sddhana-vaigunyat pha-
labhavopapatteh | karmanal kriyayah vaigunyom ayathavidhitvads | kart-
tur vaigupyam avidvativadi | sadhanasya havir-ader vaigunyam dprokshi-
tatvads | Yatkokta-karmanak phalabhave ky anritatvam | ne cha evam
asti . Bhavah | vydghatam pariharati | 59. ¢ Abhyupetya kala-blede
dosha-vachandat’™ | na vydghatal e Seshalk | Agny-adhana-kale wdita-
koméadekam ablyupetya svikritya anudita-homadi-karane piurvokta-dosha-
kathanad na vyaghdtal ity artheh | paunarultyam partharate | 60.
“ Anwvadopapattes cha® | chak punar-arthe | anucddepapatieh punar na
paunarultyom | nishprayojanatve hi paunaruktyat doshah | wkta-sthale
bv anuvadasye upapatteh prayojanasye samblavit | ehadada-samidhenindm
prathamottamayos trir abhidhane ki panchadadatvam swmbhavati | tothda- .
cha panchadasatvam sidiyate | “Imam aham bhratyivyam panchadasava-
rena vag-vajrena cha badhe yo 'sman dveshti yam cha vayam dvishmah”
it | Anwoadasya sarthakatvam loka-prasiddham i aha | 61. “Vakya~
vibhagasya oha drﬁm—yraﬁagat ? | Vakya-vibhdigasya | anuvadatvena
vibhakta - vakyasya arthe - grahandt prayojana - svikarat | $ishiair it
Seshah | &ishtak hi vidhayakanwvadakadi-bhedena vakyam vibhajya anu-
vadakasyapi saprayojanatvam manyante | Vede 'py evam ¢4 bhavdd | . .
Fvam apramanya-sidhakom nirasya pramanyam sadhayati | *68. < Man-
trayurveda-vach cha tat-pramanyam apte-pramanyat” | Aptasya veda-
karttuh pramanyad yatharthopadebakatvad vedasya tad-uktatvam arthal
labdham | tena hetund vedasya pramanyam anwmeyam | tatra dyrishtantam
aha mantrayurveda-vad i | mantro vishadi-nasakah | Gyurveda-bhdgas
cha veda-sthah eva | tatra samvadena pramanya-grahat tad-drishtantens
vedatvavachhedena pramanyam anumeyam | aptam gyikitam pramanyai
yatra sa vedas tadridena vedutvena pramanyam anumsyam oti koohit |

- ‘1t had been declared (Nyiya Satras, i. 8) that verbal evidence i is of 4
two kmds, (1) that of which the subject-matter is seen, and (2). that of
which the subject-matter is unseen. With the view, now, of testing
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the authority of that verbal evidence which refers to unseen things,
viz. the Veda, Gotama states the first side of the question. Satra 57.
¢ The Veda has no authority, since it has the defects of falsehood, self-
contradiction, and tautology.” That verbal evidence, which is distinct
from such as relates to visible objects, 4.e. the Veda, has no aunthority.
Why? Because 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.
¢ Self-contradiction’ is a discrepancy between a former and a later
declaration. Thus the Veda seys, ¢ he sacrifices when the sun is risen;
he sacrifices when the sun is not yet risen; he sacrifices’ [ I 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 oblation of him who sacrifices before the sun has risen; and
. both of these two carry off the oblation of him who sacrifices.’ . . . .
Now here there is a contradiction between the words which enjoin
gacrifices, 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 repeits the first
thrice, he repeats the last thrice.” For as the lastness ultimately coin-
cides with [?] the firstness, and as there is a triple repetition of the
words, this sentence is tautological. Now since these particular sen-
tences have mo authority, the entire Veda will be proved by these
specimens to stand in the same predicament, since all its other parts
have the same aufhor, or are of the same character, as these portions.”
Here follows the Siitra which conveys the established doctrine. ¢58.
¢The Veda is not false; it is owing to some fault in the ceremonial, or
the performer, or the instrument he employs, that any sacrifice is not
_ followed by the promised results.” Faults in the ceremonial are such
as its not being according to rule. Faults in the performer are such as
ignorance. Faults in the instrument, 4.6. in the clarified butter, ete.,
are such as its not being duly sprinkled, ete. For falsehood might be
' charged on the Veda, if no fruit resulted from a sacrifice when duly
performed as prescribed ; but such failure never occurs,”
Gotama next repels the charge of self-contradiction in the Vedas.
¢ 59. ¢ There is no self-contradiction, for the fault is only imputed in
- case the sacrifice should be performed at a different time from that
. 8
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gt first intended.” The fault imputed to these sacrifices in the text jn
question would [only] be imputed if, after agreeing, at the time of
placing the sacrificial fire, to perform the sacrifice after sunrise, one
were to change it to a sacrifice before suntise; there is, therefore, no
gelf-contradiction in the passage referred to.”

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

He next observes that the advantage of repetition is commonly re-
cognised. ¢ 61, ¢ And the Veda is not tautological, because the utility
of this division of discourse is admitted,” ¢.c. because the necessity for
such a division of language, that js, of a description of language charac-
terized as reiterative, is acknowledged, viz. by the learned. TFor by
dividing language into the different classes of injunctive, reiterative,
ete., learned men recognise the uses of the reiterative also. And this
applies to the Veda.”

The author of the aphorisms then proceeds to state and to define (in
Sitras 62-67) the different sorts of discourse employed in the Veda,
and to defend the propriety of reiteration. * Having thus fefuted the
arguments which aim at showing that the Veda is of no authority, he
goes on to prove its authority, 68, ¢ The authority of the Veda, like
that of the formulas, and the Ayur-veda (treatise on medicine) follows
from the authority of the competent [persons from whom they pro-
ceeded].” Since the competent maker of the Veda posscsses authority,
f.e. inculeates truth, it results from the force of the terms that the Veda
was uttered by a person of this character; and by this reasoning the au-

108 Tf there are in 81l cleven formulas, and two of these aro ench repeatad thrice, we
have (2 x 8 =) six to add to tho nino (which remain of the original eloven), making
(6 + 9 =) fifteen, Soe Muller's Anc. Sunek. Lit. pp. 89 and 393, ~
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thority of the Veda is to be inferred. He illustrates this by the case of
the formulas and the Ayur-veda. By formulas (mantra) are meant the
sentences which mneutralize poison, ete., and the section containing 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 possesses the eharacteristics of the Veda must be
inferred from this example. Some, however, cxplain 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 inferred.”

"I add the greater part of the more detailed and distinct exposii;iqn
of this aphorism. given by the commentator Vatsyayana (Bibliotheca
Indica, p. 91):1®

Kim punar. ayurvedasya prdm&gyam | yad ayurvedena wpadidyats
tda kritea ishiam  adkigachehhats ida varjayitva ‘nishiam jahats
tasya anushthiyamanosya tatha - bhavah satyarthata - *viparyyeyak |
mantra - padanam cha visha - bhatasans - pratishedharthanam prayoge
'réhasys tatha-bhavah etat pramanyam | kim-kritan. etat | apte-pra-
manya kritam | kim punar aptanam pramanyam | sikshat-krita-dhar-
mata bhita-daya yatla-bhatartha-chikuyapayisha iti | aptal khalu sak-
shat-krita-dharmana® idam hatavyam ayam asya hani-hetur idam asya
adhigantavyam ayam asy adhigamana-hetur iti bhitany amukampants |
tesham khalu val prana-bhyitam swayem anavebudhyemandandam na anyad
upadeéad avabodha-karanam asti | na cha anavabodhe samiha varjjanasm va |
na va akritva-svasti-bhavak | na’py asys anyah upakarako’py asti | hanta
vayam ebhyo yatha-daréanam yatha-bhatam upadisamak | te ime $rutva
pratipadyamanal heyam hasyanly adhigantarvyam eva adhigomishyants
18| evam aptopadesal etena tri-vidhena apta-pramdinyens parigrikito
‘nushthiyamdino ’rt’ﬁasg/a sadhako bhavati | evam dptopadedal pramdnam
evam aptak pramandm | drishiarthena aptopadeiena Gyurvedena adyish-
tartho vedn-bhago *rnumatavyal pramagam tti | apta-pramanyaesya helol
samanatvad 1ty | asya apt cha eka-deSo * grama-kamo yajeta’ ity evam-adi-
drishtarthas tena anumdatavyam 6t | loke cha bhiydn upadesasrayo vya~
wahiarah | loukikasya apy upadeshiur upadestavyirtha-jnanena pordanup-
ghrikshayd yatha-bhatartha-chikbhyapayishaya cha pramanyam | tat-pari-

109 A small portion of this comfnent, borrowed from Professor Banerjea’s Dialogues
on Hindu philosophy, was given in the 1st edition of this vol. p. 210.
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grahad aptopade$ah promanam it | drashtri-pravakiyi-samanyach cha
anumanam ye eva aptak vedarthanam drashiarah pravaktiaras cha te eva
ayurveda-prabhyitinam | ity ayurveda-pramanya-vad veda-pramanyam
anumdtavyam 47 | nityatvad veda-vakhyanim pramanatve tol-praman-
yam apta-pramanyad ity ayukiam | dabdasya vackakatvad artha-prati-
pattau pramanatoain na wityatvat | nityatve b sarvasya sarvena vachandch
chhabdartha-vyavastha *nupapattih | na anityatve vachakatvam it chet |
na | laukikoshy adarSandt | te’pi Nityah itv chet | na | andaptopadesad
artha-visaiwado ‘nupapannak | . . . . Manvarntara-yugantareshu’ cha ati-
tanagateshu sampradaydabhydasa-prayogdvichhedo vedandi nityatvam apta-
pramanyach cha pramanyam | laukikeshu Sabdeshu cha etat samanam |

¢ On what then does the authority of the Ayur-veda depend? The
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 declares
what is true. 8o, too, the authority of the formulee for neutralizing
poison, repelling demons, and arresting lightning, is shewn by their
application fulfilling its object. How is this result obtained ? By
the authoritativeness of competc -t persons. But what is meant by the
authoritativeness of competent persons? It means their intuitive per-
ception of duty, their benevolence to all creatures, 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
creatures by pointing ouf 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 ave 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 mot
secured ; and there is no one else who can help in this case: come let
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 instruction afforded by competent persons according to this
threefold character of their authoritativeness [viz. (1) intuition, (2)
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benevolence, and (8) desire to teach], being received, and acted upon,

. effects the object desired. And so the instruction given by competent

persons is authority, and these competent persons are authorities.
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 Veda which is concerned with im-
perceptible objects ™ is authoritative, sinve the cause, the authori-
tativeness of competent persons, is the same in both cases; and the

" same inference is fo be drawn from the fact that a 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,’ etc., ete. In common life, 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 t6 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 cascs, 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
authoritativeness 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 eternity of words,
every (word) would express every (thing), which would be contrary to
the fixity of their signifieation. If it be objected that unless words are
eternal, they cannot be declarative, we deny this, as it is not witnessed
in the case of seculdr 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 persoas 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.

110 Gompare the commentator’s remarks introductory to the Nyaya aphorism ii. 57,
quoted above, p. 112,
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Yuges which are past, and those which are to come; whilst their du-
thority arises from the authoritativeness of the competent persons (who
uttered them). And this is common to them with secular words.”

The phrase sakshat-krita-dharmanah, *¢ possessipg an intuitive per-
ception of duty,” which is employed by Vatsyayana in the preceling
extract as a definition of @ptaj, ‘‘competent persons,” is one which had
previously beenapplied by Yaska (Nirukta, i. 20) to describe the character
of the rishis: Sakskat-Frita-dharihanal rishayo babliivul | te *varebliyo
‘salshat-krita-dharmabhyak upadesena mantran sampraduk | upadesiya
glayanto *vare bilma-grahandya imai granthem samimndsishur vedam
cha vedangans 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
details.”

The Vaibeshika.—Among the aphorisms of this system also there are
some which, in opposition to the Mimansakas, assert, 1st, that the Vedas
are the product of an intelligent mind ; and 2nd (if the iﬁterpreta’cion
of the commentator is to be re.eived) that they have been uttered by
God. .

The second aphorism of the first section of the first book is as follows:
Yato *bhyudaya-nisSreyasa-siddhil sa dharmak |
“Righteousness is that through which happiness and future per-
fection U2 gre attained.” ]
After explaining this the commentator proceeds to introduce the next
aphorism by the following remarks :
Nanu nivyith-lakshano dharmas tattva-jnana-dvara wiséreyasa-hetur ity
11 Of the aphorisms, which I am about to quote, the first has been translated by
Dr. Ballantyne (who published a small portion of these Satras with an English version
in 1851); and it, as well as the others, is briefly commented upon by the Rev. Prof,
_ Banerjea, in his Dialogues on Hindu Philosophy, pp. 474f., and Pref, p. ix., note,
- See my article in the Journal of the Royal Asiatic Society, No. xx. for 1862, entitled
*Does the Vaiseshika philosophy acknowledge a Deity or not?’* from which the
iranslations now given have been transferred with but little alteration and a few ad~
ditions. And compare Dr. Roer's German translation of the Vaiseshika aphorisms in
the Journal of the German Oriental Society for 1867, pp. 809 .
1z The Commentator explains abhyudays as=tattvajninam, “a Imowledge of the

reality,” and nidéreyasa as atyantiki duhkha-nivrittih, “the complete cessation of
- suffering.” : '
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attra $rutih pramanam | Sruter eva pramanye vayaim vipratipadycmahe
““ anyita-vyaghata-punarulto-doshebhyak” | . . . . na cha amnaya-pra-
bipadakain kinchid asti nityatve viprattipatiau | nitya-nirdoshatoam aps
sandigdham | paurusheyatve tw bhrama-pramada-vipratipatti-Faranapa-
tavadi-sambhavanaya aptoktatvam api sandigdham eva iti na nisSreyasam
na va tattra tattvagnanad, dearam na vaé dharmal €t sarvam etad aku-

lam | atah aha “tad-vachanad amnayasya pramanyam® | ©tad” ity

anupakrantaom api prasiddli-siddhataya isvaram paramrisati | yatha
““tad-apramanyam anrita-vyaghata-punarukta-doshebhyak” i Gauta-
miya-sutre tach-chhabdena anupakranto ’pi vedak paramriiyate | tathi
cha tad-vachanat tena $varena pranayanad amnayasya vedasya priman-
yam | yadvd “tad? it sannikitam dharmam eva paramriéati | tatha cha
dharmasye ““ vachandt” pratipadanid ¢ amnayasya’ vedasya p.aman-
yam | yad ki vakyam pramapikam artham pratipadayati tat pramanam
owa yatah ity arthelh | varas tad-aptateam cha sadhayishyate |

¢ But may it not be objected here that it is the Veda which proves
that righteousness, in the form of sbstinence 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 faults of fulschood, contradiction, and tautology™® .

And further, there is nothing to prove the authority 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 utfered
by Him.” . _

« Here,” says the commentator, * the word fad (His) refers to Isvara
(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 fulsehood,

18 Heye the same illustrations are given as in the commentary on the Nyfya
aphorisms, quoted above, pp. 113 1.
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contradiction, and tautology,’ the Veﬂa? though not previously intro-
duced, is intended by the word fsd.* And so [the meaning of the
aphorism is that] the authority of the shcred record, 4.e. the Veda, is
proved by its being spoken by Him, composed by Him, by Tévara. Or,
tad (its) ™ may denote dharma (duty) which immediately precedes;
end then [the sense will be that] the authority of the sacred record,
1.e. the Veda, anses from its declaring, 7.e. establishing, duty, for the
text which establishes any authoritetive matter must be itself an au-
thority. The proof of I$vara 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 :

Buddli-purva vakya-kritir vede | samsara-mila-karanayor dharmadhar-
mayoh pariksha shashthadhyayarthah | dharmadharmew cha * svarga-
ramo yajeta® “na Lalunjam bhakshayed” dtyadi-vidhi-nishedha-bala-
Falpaniyau vidhi-nishedha-vakyayoh pramanye sati syatam | tat-praman-
yah cha vaktur yathartha-valkyartha-jana-lakshana-guna-pirvakatoad
upapadyate | svatah “pramanyasya nishedhat | atah prathamai veda~pra-
manya-prayojaka-guna-osatianat wvakramate | ©vakya-kritir” vakya-
rachand | sa buddhi-parva vaktyi-yathdrtha-vakydarthagniang-pired |
vakya-rackanateat | “nadi-tire pancha phalani santi” ity asmad-adi-
vakya-rachana-vat | “vede” its vakya-samudaye ity arthah | tattra somu-
dayinam vakyanam kyiieh pakshak | ne cha asmad-adi-buddhi-parvaka-

14 For the sake of the reader who does not know Sanskrit, it may be mentionea
that tad being in the erude, or uninflected form, may denote any of the three genders,
and may be rendered either * his,” ¢ hers,’ or ‘its.” I may observe that the alternative
explanation which the commentator gives of the Aphorism, 1. 1, 3, viz. that the au-
thority of the Veda arises from its being declarative of duty, is 2 much less probable
one than the other, that its authority is derived from its being the utterance of God;
for it does not clearly appear how the subject of a book can establish its authority;
and, in fact, the commentator, when he states this interpretation, is obliged, in order
to give it the least appearance of plausibility, to assume the authoritative character of
the precepts in the Veda, and from tlis assumption to infer the authority of the book
which delivers them. I may also observe that Jayaniriyapa Tarkapanchiinana, the
author of the Gloss on S'ankara Misra’s Commentary, takes no notice of this alter-
native interpretation; and that in his comment on the sume aphorism when repeated
at the close of the work (x. 2, 9) S'ankara Misra himself does not put it forwarda
second time. Dr.-Roer (Journ. Germ, Or. Soc. for 1867, p. 310) argues in fayour of
the former of the two interpretations as the true one.
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tvena anyatha-siddlik | * svarga-kamo yajeta” ityadav ishta-sadhana-
tayak karyyatayah va asmad-adi-buddly-agocharatrat | tena svatentra-
vurusha-purvakalvadi vede siddhyati | vedatvai cha $abda-tad-upajivi-
pramandtivikia - pramana-janya- pramity - avishayarthakutve sati $abda-
fanya-vakyartha-jnandajanya-pramana-$abdatvam |

“ An examination of righteousness and unrighteousness, which are
the original causes of the world,® forms the subject of the 6th section.
Now, righteousness and unrightecusness 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 injunetions or pro-
hibitions]] possessing the quality of understanding the correct meaning
of sentences, for the supposition of inherent authoritativeness is un-
tenable. The author, 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 s construction of sen-
tences which is produced (/. preceded) by intelligence.’ ”’

¢ The ¢ construction of sentences,’ the composition of senfences, ‘is
produced by intelligence,’ 7.e. by a Ynowleuge of the correct meaning
of sentences on the part of the utterer [of them]; [and this is proved]
by the fact of these sentences possessing an arrangement like the
arrangement of such sentences as ¢There are five fruits on the river
side,” composed by such persons as ourselves. ¢In the Veda,’ .. in
the collection of sentences (so called). Here the comstruction of the
sentences composing the collection is the subject of the proposition
which is asserted. And this construction must not be aseribed to a
wrong cause by assuming that it was the work of a [limited] intelli-
gence 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 imstruments of
obtaining what we desire, or that they are obligatory in themselves.
Hence in the case of the Veda the ageney of a self-dependent person is
. 15 This, T suppose, means that the esistence of the world in its present or developed

form, is necessary in order to furnish the means of rewarding rightcousness and
punishing unrighteousness.
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established [since these matters could be known by such a person alone.]

And while the contents of the Veda arc 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 Jdepends on the underived omniscience of its author].”

¢QOr, Vedicity consists in being one or other of the four collections,

the Rich, Yajush, Saman, or Atharvan.” 10

I will introduce 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,
viz. x. 2, 8:

Nanw $ruti-pramanye satt syad coam | tad eva tu durlabham | na ks
mimamsekandm va nitya-nirdoshatvens Sruli-pramanyam traya dshyals
paurusheyatvenabhyupagamat purushasya cha bhrama-pramada-vipralip-
sadi-sambhavat | atah aka ¢ drishtabhave iti | drishtem purushantare
‘smad-adaw bhrama-pramada- [viprati?)] Uipsadikem purusha-dushanam
tad-abhave saty ity arthal | kshiti-karttyitvena veda-vakiritvena va ' numi-
tasya purusha-dhaureyuoy . nirdoshatvena eva wpasthiteh | tatha che tod-
vachasam na nirabhidheyata na viparitablidheyatd no nishprayojanabhi-
dheyatd | bkatendn‘ya-manasém doshad bhrama-pramaaa-hirdnapatavadi-
prayultal eva vachasam avisuddhayah sambhavyante | na cha Wrara-va-
chasi tasam sambhaval | tad uktam *“ragajnanadibhir vakta grastatvad
anyitei vadet | to cheSvare na vidyante sa brayat katham anyatha” |
nany tena Svarenc vedch yraggitqlz ity atra eva viprapettir atah aha I
“tad-vachanat amndyasya pramanyam” | 14 $astra-parisamaptan * tad-
vac]zan&t” tena. varena vachandt pranayandd *° amnayasye”’ vedasya
pramdanyam | tatha ki | vedds tavat paurusheyah vakyatvad ot sadhitam |
na cha asmad-adayas tesham sahasra - $akhavachehlinnanam valktarah
sambharyante alindriyartlatvat | na cha atindriyartha-daréino *smad-
adayah | lincha aptoktah vedah mahdjana-parigrilitatrat | yad na aptok-
taii na tad mahdjana~parigrikitem | makdjona-parigrikiten cha idam |
tasmad daptokiam | sva-tantra-purusha-premitatvai cha aptokiatvam |
mahdjana-parigrikitatvan cha sarva-dar$anantahpati-purushanushthiya-
mandrthatvom | kvachit phalabhavak kerma-karttri- sadhana-vaigunyad

18 The last words are a translation of the conclusion of Jayanariyana's gloss.
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ity uktam | karttyi-smaranabhavad na evam iti chet | na | karttri-smara-
nasya purvam evw sadhitatvat | tat-prapitatvai cha sva-tantra-purusha-
prapitatvad exa siddham | na tv asmad-adinam sahasra-$akha-veda-pra-
nayene svatantryam sambhavati ity wktatvat | kincha pramayak guna-
Janyatvena vaidika-pramayih api guna-janyatvam avadyakam | tattra cha
‘guno vakiri-yathariha-vakyartha-nanam eva vachyak | tatha cha tad-
risal eva veds vakic yah svargaparodds - vishayaka - sakshatkaravan |
tadrisas cha na wWoarad anyah it subhihu |

“Now all this will be so, provided the Veda is authoritative : but
this condiion is the very one which is difficult to attain; for you do
not hold, like the Mimansakas, that thd authority of the Veda arises
from its eternal faultlessness; since yoﬁ admit that it has a personél
author, and error, inadvertence, and a desire to deceive are ineident to
such a person. It is with a view to this objection that the writer says
in his aphorism, ‘In the absence of what is seen,’ 7.e. in the absence of
those personal taults which are seen in other persons like ourselves,™”
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 Veda, can only exist in a stale of freedom from fault; and,
consequently, neither want of meoning, net contradiction of meaning,
nor uselessness of meaning, can be predicated of his words, Incorreet-
nesses in words are to be apprehended as the results of error, inad-
vertence, or mnskilfulness 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 I§vara (the Lord). And this has been
expressed in the following verse: ‘A speaker may utter falsehood,
from being possessed by afiection, 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.

17 A different interpretation is piven by the commentator to this phrase dyishta-
bMave, in an earlier aphorism in which it occurs, 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 dpishiam prayojanain no_palabhyate taitra adrishiam
prayojanain 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, ¢.e. composed by Him, ¢.6. by Iévara. As thus: The
Vedas are derived from a person, because they are formed of sentences.
This has been proved. And persons like ourselves cannot be conceived
as the ntterers of these Vedas, which are distinguished by baving
thousands of Sakhas (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 s personal author, but they] have been uttered
by a competent author (dpfa), because they have been embraced by
great men. Whatever hos not been uttered by a competent person is
not'embraced by great men : but this (book) is embraged by great men :
therefore it has been uttered by a competent person. Now, comyposition
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 preseribed in the 'veua) is cwing to some defect in the rite, or
in the performer, or in the instruments employed [and not to any falli-
bility in the Veda].

“If it be objected to this reasoning, that no author (of the Veda) is
recollected, we rejoin, that this is not true, because it has been formerly
proved that the author is remembered. And that it was composed by
Him is proved by 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 Sakhas, 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 speaker’s knowledge of the correct meaning of sen-
tences. And thus (we have shewn that) there is such an utferer of
the Veda, who possesses an intuitive knowledge of paradise, and of
the yet unseen conscquences of actions, ete., and such an uiterer is no
other than Isvara. Thus all is satisfactory.”
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The ultimate proofs, then, of the binding authority of the Veda are,
according to the commentator, 1st, 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
adherents 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 yrounds
on which the orthodox schools who already acknowledged that au-
thority ought to regard it as resting; 4.e. not, as the Miméansakas 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 fact of these revelations in regard to wnseen things having actually
proceeded from such a Being, and being therefore true, was guaranteed
by the unanimous authority of the wisest men among the faithful.

As it is a matter of some interest to know whkat is the nature of
inspiration, or supernatural knowledge, as conceived by the Vaigeshikas,
I shall quote some passages bearing on this subject from the aphorisms,
or from their expounder, Sankara Mig¢ra. In his remarks on Aphorism
viii. 1, 2 (p. 357), the commentator states that opinion (jnana) is of
two kinds, true (vidya) and false (avidya); and that the former (vidya)
is of two descriptions, arising from perception, inference, recollection,
and the infallible intuition *peculiar to rishis” (Zach cha jnanain
dvividhain vidya cha avidya cha | vidya chaturvidha pratyaksha-laingia-
smyity-arsha-lakshand). Percep.ion or intuition, again, is of different
" kinds or degrees (Aphorism ix. 1, 11~15, pp. 385ﬁ‘) Aphorism ix,
1, 11 (p. 886), is as follows :

Tuad evam bhavabhava-vishayakam laukila-pratyaksham niripys yoge-
pratyakshait nirapaystum prakarandntarom arabhate | ix. 1, 11. “ dt-
many atma-manasoh samyoga-viseshad utma—prat yaksham” | jnanam wi-
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padyate iti Seshak | dvividhas tavad yoginah semahitantahkaranal ye
“yuktah” ity abhidhiyante asamahitantahlarand$ cha ye “‘viyukiah”
ity abkidkzyante | tattra yultah sakshatkartavye vastuny adarena mano
nidhaya nididhyasanavantals | tesham dtmans svatmant pardimant che
Jnanam utpadyate |  atma-pratyaksham” i&i | atma sakshatkara-vishayo
yattra jnane tut tathd | yadyapy asmad-adindm api kadachid datma-
gnanam asti tathapy avidya-tiraskyiatvat tad asat-kalpam ity wktam |
Y @tma-manasos sanntkarsha-videshad” it yoga-ja-dharmanugrakalh atma-
manasoly sannikarsha-viseshas tasmad ity arthah |

¢« Having thus defined ordinary perception which has for its objects
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 samahitantahkaranah), who are called
(yuktah) upited (d.e. with the object of contemplation), and (2) those
whose inner sense is no longer fixed, and who are called disunited (viyuk-
tah).™® Of these the first class, who are called ¢ 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 sonls
regarding their own souls, and the souls of others. ¢Intuition of soul,’
that is, a knowledge in which soul is the perceptible object of intuition.
Now, although persons like oursclves have sometimes a knowledge of
soul, yet from this knowledge being affected by ignorance, it has been
said to be like what is unreal, ‘From a particular concentration of the
soul and the mind;’ that is, from a particular conjunction of the soul
and the mind which is cffected by means of the virtue derived from
yoga.” Bee also Aphorism xv. p. 590.

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 :

18 The “mind ™ (manas) is regarded by the Indian philosophers as distinet f;om
the soul, and as being merely an internal organ,

19 This class is-the more perfect of the two, as appears from the gloss of Jayana-
vilyana : ayam api visishta-yogavativad viyukiak ity wehyate. -
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ix. 2, 6. .... Arshaim Jnanam sutra-krita prithai na lakskitam |
yogi-pratyakshantarbhavitam | padartha-prade$akhye tu prakarane tod
uktam | tad yathd | “ amndya-vidhatrinam rishinam atitanagata-vartta-
manesho atindriyarthes artheshy dharmadishu granthopanibaddheshu va
lingady-anapckshad atma-manasoh samyogad dharma-videshach cha pra-
tibham jnanait yad uipadyate tad arsham it | tach cha kadachil lowki-
kanam api bhavati yatha kanyaka vadati ¢ Svo me bhrata gania iti hri-
dayam me Lathayati” 4t | i

¢ Rishis’ (arsha) knowledge,” he says, ““is not separately defined
by the author of the aphorisms, but is included in the intuition of
yogins.*  But the following statement has been made (in reference to
it) in the scction on the categories: ¢Rishiy’ (arsha) 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’
(amnaya-vidhatrinam), in reference to such matters, whether past,
future, or present, as are beyond the reach of the senscs, or in refer-
ence 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 brotner will go to-morrow.””
See also Aphorism ix, 2, 13 (Bibl, Ind. pp. 414, 415).

The Tarka-sangraha, another Vaigeshika work, also afirms the divine
authorship of the Veda in these words : Vakyain dvividkam laukikan
vaidikam cha | vaidikam Ivaroltatvat sarvam eva pramanam loubikam tu
aptoktam pramanam aenyad epramanam | ¢ Sentences are of two kinds,
Vedic and sccular. Vedic sentences, from being uttered by Tévara, are
all proof [or anthoritative]. Of secular sentences, those only which
are uttered by competent persons (apie) are proof; the rest are not
proof.”?

In this text, the authority of the Veda. is founded on its being uttered
by T¢vara; and this characteristic is regarded as limited to the Veda.

120 Jt hAd becn already noticed by Professor Max Miiller in the Journal of the
Gorman Oriental Society, vii. p. 311, that  tho Vaiseshikas, like Kapila, include the
intuition of cnlightened rishis under the head of pratyakshe (intuition), and thussepa~
rate it decidedly from aizihya, ¢tradition'* Ile also guotes the commentator’s
remark about a similar intnition being discoverable among ordinary persons, which he
thinks is not, ¢ withent a certain irony.”

131 Sea Dr. Ballantyne's od. with ind? and English Veraions, p. 40 of the Sanskrit.
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On the other hand, such secular works as proceed from competent
persons (apta) are also declared to possess authority. Here, therefore,
a distinction is drawn between the authority of the Veda and that of
all other writings, however authoritative, inasmuch as the former was
uttered by Iévara, while the latter bave only been uttered by some
competent person (dpte). But in the Nydya aphorism, ii. 68, quoted
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 (apta),
from whom it proceeded. In this aphorism, therefore, either the word
apta” must mean ¢J4vara,” or we must suppose a difference of view
between the author of the aphorism on the one hand, and the writers
of the Vaideshika aphorisms and the Tarka-sargrahs on the other.
We shall see from the next extract that the Kusumanjali coincides
with the Jatter.

I quote from the work just named (of which Udayana Achirya 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 (Misc. Ess.i, 263, or p. 166 of Williams and Norgate’s ed.)
speaks of this treatise as being accompanied by a commentary of Nara-
yana Tirtha; but the or: —hich is printed in the Calcutta edition, as
well as in Professor Cowell’s, is by Haridasa Bhatticharya. The ohject .
of the work is to prove the existence of a personal god (Iévara), in |
opposition to various other antagonistic theories.

" 1. Kusumanjali, 2nd Stavaka, at the commencement : Anyatha.’ps
yamloka-sddkcmdnuskﬁzdna-sambkm{dd i dvitiya-vipratipatith | Anyatha
TLsvarai vind pi paraloka-sadhana-yagady-anushthanam sambhavati yaga-
deh svarga-sddhanatvasyn veda-gamyatvat | mitya-nirdoshatand cha veda-
sya pramanyem | m_abdjana.—gmrz:thack cha pramapyasya grahah it
veda~karanatayd na .Iéva/m-siddln'lz | g/oyardlzi—sanm&dim-sdrvajhya-fapi-

122 The following words ar. put by the author of the Vishnu Purana (iii. ch, 18;
‘Wilkon, vol. iii. p. 212} into the mouth of the deluder who promulgated the Banddha
and other hevesies: Na Ay aple-vddak nabhaso nipatanti mahdsurah | yuktimad

vachanain grakyam mays ‘nyois cha bhavad-vidhes) | “ Words of the competent do
not, great Asuras, fall from the sky. It is only words supported by reasons that
should be admitted by me and others like yourselves,”

123 This book was published at the Sanskrit Press, Caleutta, in the S'aka year, 1769. -
A new edition was published by Professor Cowell in 1864, accompanied by an English
_ translation. I have availed wyself of this excellent version to correct a good many
wistakes in my own.
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ladi-parvakak eva va vedo *stv ity atra aha | ¢ pramayak paratantrateat
sarga-pralaya-sambhavad | tad-anyasminn avisvasad ne vilhantara-sam-
bhavah? | 8'abdz prama vakiyi-yathartha-vakyartha-dhi-ripa-guna-janya
it gunadharataya Lvara-siddhih | nanw salartrike’stu yathartha-vak-
yartha-dhir gupak| akaririke cha vede nirdoshatvam eva pramanya-pra-
yojakam astu mahdjana-parigrahens cha pramanya-grahak 1ty ot aha |
“sarga-pralaya-sambhavad” iti | pralayotiaram parva-veda-nasad uttara-
vedasya katham pramanyam mehajona-parigrahasydps teda ablavat |
Sabdasya anityatvam wipanno ga-kareh 740 pratiti-siddham | praviahavich-
chheda-rapa-nityateam api pralaya-sambhavid nasti iti bhavak | Hapila-
dayah eva sargidau pirva-sargabhyasta-yoga -janys - dharmanubhavat
sakshat-krita-sakalarthah karttarak santu | sty ata ahe | *fad-anyas-
minn? 48 | visva-nirmana-semarthah animadi-Sakti-sampannalk yadi
sarvajnas tada lighavad eka eva tadyisah svikriyatam | sa eva bhagavan
Lvarak | anityasarva-vishayaka-jnanarats cha visvasak eva nasti | itf
vaidika-vyavahara-vilopak | 1t na vidhantara-sambhavah Iévaranangi-
kartri-naye 1ti $eshak |

¢ The second objection is that [there is no proof of an févam‘], since
the means of attaining paradise can be practised independently of sny
such Being. That is to say, the cewepration of sacrifices, ete.} which
are the instrument~ of obtaining paradise, can take place otherwise, 7.e.
even without an I§vara (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 eternel 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 was preceded [composed] by Kapila
and other sages, who by their wealth in devotion had acquired oxni-
science. :

¢In answer to all this the author says: [verse] ‘Since truth depends
on an external source, since creation and dissolution occur, snd since
there is no confidence in any other than God, therefore no other manuer
can be conceived [in which the Veda originated, except from God].
[Comment] Verbal truth [or authoritativencss] is derived from the
attribute, possessed by its promulgator, of comprchending the true
sense of words [4.6. in order to constitute 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 faultlessness which impasts to it its authority, while the [imme-
morial] admission of that authority results from its reception by illus-
trious men. -

“In answer to this the author says: ¢Since creation and dissolu-
tion occur.” Since 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 [¢.. the one supposed by our
opponents to have existed during the dissolution] be authoritative, since
there was not then even any reception of it by illustrious men [who
also had all become extinet at the dissolution]. And further, the non-
eternity of sound is proved by the conviction 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, as 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 dnring the former mun-
dane period, had acquired an intuitive knowledge of every subject—
may at the creation have been the authors of the Veda. This is an-
swered in' the words, ‘since there is no confidence in any other but
God.” If persons capable of creating the universe and possessing the
faculty of minutencss be omniscient, then, for the sake of simplicity,
let one such person only be admitted, namely, the divine I§vara.
And no confidence can be reposed in any person who is not. eternal, and
who is not possessed of a knowledge which extends to all objects.
Thus the Vedic tradition disappears. And so he concludes that no
other manner [of the origination of the Veda] can be conceived [except

1 The writers on the other side seem to reply to this Naiyayika objection about
the futerruption of the tradition of the Veda through the dissolution of the universe,
by saying that the Veda was retained in the memory of Brahma or the Rishis during
the interval while the dissolution lasted, See Kullaka on Mamy, i. 23, above, p. 6;
aud the passage of Kniyyata on the Mahabhashya, above, p. 96.

1% “The law of parsimony bids us assume only one such,” ete,~Cowell,
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from Tévara]; that is, in the system of those who deny an Iévara [no
way is pointed out].”

II. Kusumanjali, iii. 16.—¢Na pramanam andptoktir nadrishte kvachid
aptata | adrisya-drishtau sarvaino, na cha nityagamak kshamah | ayaim hi
sarva-kartyitvabhavavedakah $abdah anaptokta$ ched na pramangm | ap-
toktas ched etad:artha-gochara-jnanavato nitya-sarva-vishayaka-jnanavat-
tvam indriyady-abhavat | agamasye cha wityatvam dushitam eve prag it
veda-karo mityah sarvajnak siddhyaty |

[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 omniscieﬁt;
and an eternal scripture is impossible. [Comment] This [supposed]
seriptural testimony, denying the fact of there being a creator of all
things, if uttered by an incompetent person, would be no proof. 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 wounll not be limited by any bodily'organs. And we have
previously disproved the eternity of any scrinture (see the first extract
from the Kusumiénjali, above). Consequently an omniscient and eternal
author of the Veda is established.”

TIL. Kusumanjali, v 1.—*“Karyyayojana-dkyityadek padat pratyaya-
tah $ruteh | vakyat sankhya-viseshach cha sadkyo viseavid avyayah” .
Pratyayatah pramanyat | veda-janya-jnanai. karapa-guna-janyam pra-
matvat | pratyakshadi-prama-vat | Sruter vedat | vedah paurusheyo veda-
tvad ayurveda-vat | kincha vedah paurusheyo vakyatvad bharatadi-vat |
veda-vakyant paurusheyans vakyatvad asmad-adi-vakye-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], etc., from ordinary usages, from
belief [in revelation], from the Veda, from sentences, and from parti-
cular numbers,”’

The following is so much of the comment as refers to the words
pratyaya, $ruti, and vakya: “From belief, 7.6. from authoritativeness.
The knowledge derived from the Veda is derived from the attributes of
its Cause; since it is true knowledge, like the true knowledge derived
from perception. From the sruti, r.e. the Veda., The Veda 1s [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 character of sentences, like the Mahabhdrata. 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. Kusumanjali, v.16.—“Syam ” “abhuvam” *Shavishyam?” *tyadan
sankhya pravakiri-ga | samakhya 'pi cha $akhandin nadya-pravachanad
rite | Vasdikotiama-purushena svatantrockchirayituk sankhya vachyé |
“tad aikshata eko *ham bahu syam” ttyadi-bahushu witema-purusha-sru-
ish | sankhya-padartham anyam Gha ©samakhyd” ityadi | sarvasdm
$akhanam b Kathake-Kalapakadyak samakhyak sanjna-viseshah $ri-
yante | te' cha na adhyayana-matra-nibandhanah | adhyetyinagm anantyat |
adav anyair api tad-adhyayandt | tasmad atindriyartha-darsi. bhagavin
eva Tvarak karunikah sargadav asmad-ady-adrishtakrishia-kathakadi-
Sarira-vidosham adhishthaya yam $akham uktavams tasyah $akhayas tan-
ndmnd vyapadesah iti siddham Ivara-mananam moksha-hetuh |

[Verse] ““In th> phrases ‘let me be,’ ‘I was,’ ¢I shall be,” [which
oceur in the Veda], personal designations have reference to a speaker;
and the names of the Sakhas could only have been derived from a
primeval ufterance. [Comment] The first person (I), when it occurs
in the Veda, must be employed to denote a self-dependent utterer.
Now there are many instances there of such a use of the first person,
as in the words, ‘It veflected, I am one, let me become many.” The
author then specifies another signification of the term sgnhhya in the
clause; ¢ and the designations,’ ete. For all the Sakhas of the Veda tradi-
tionally bear the names, the special names, of Kathaka, Kalapaka, etc.
And these names cannot be connected with the mere study [of these Sak-
his by Katha, Kaldpa, etc.] from the infinite multitude of students, since
they must have been studied before by others besides the persons just
mentioned, Wherefore the particular Sakhds which I¢vara, the be-
holder of objects beyond the reach of the senses, the compassionate
Lord, himself uttered at the beginning of the ereation, when he assumed
the bodies of Katha, ete., which were drawn on by the destiny (adrishta)
of beings like ourselves—these Sikhis, I say, were designated by the
names of the particular sages [in whose persons they weve promul-
guted]. And so it is proved that the contemplation of I$vara is the
cnuse of final liberation,”
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I am unable to say if the ancient doctrine of the Nyaya was theistic,
a8 that of the Vaigeshika Sutras (at least as interpreted by Sankara
Miéra) appears to be, and as that of the Kusuminjali, the Tarka-san-
graha,® and the Siddhanta Muktavali 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. Rber’s Bhasha-parichchheda, in Bibl. Ind.).
The remarks of Dr. Rier 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 inter~
pretation to be given to the aphorisms of Gotama, 19-21 of the fourth
book.

III. The Sankkya.—The opinions of the author of the Sankhya aphor-
isms in regard to the authority of the Veda and the principles on which
that authority depends, are contained in the 45th to the 51st aphorisms
of the Fifth Book, which I extract with the comments of Vijnéina
Bhikshu: ¥ '

45, “ Na nityatvam Vedanam karyatva-$rutel’ | ¢ Sa tapo tapyats
tasmat tapas tepandat trayo vedd ajayanta’ ity adi-Sruter vedandm na
nityatvam ity arthak | veda-nityata-vusyant cha sajatiyanuparvi-prava-
hanuchchheda-parans | Tarki kim pourusheyal vedak | na ity aka | 46,
 Na paurusheyatvamn *at-kartuk purushasye abhavat’ | iévara-pratishe-
dad iti Seshak | sugamam | aparalh kartta bhavatv ity akankshayam ahae |
47. ¢ Muktamukiayor ayogyatvat” | Jiwan-mukta-dhurino Vishnur visud-
dha-sattvatayd niratiSaya-sarvaino *pi vita-ragatvat sahasra-$akha-veda-
nirmandyogyah | amulktas tv asarvajnatvad eva ayogyak ity arthak | nanw
evam apaurusheyatoad mityatvam eve dgatam | tatraka | 48. ¢ Na apau-
rusheyatvad nityatvam ankuradi-vat ” | Spashtam | nanv ankurdadishy apy
karyatvena ghatadi-vat purusheyatoam anumeyam | tatrahe | 49. “Tesham
apt tad-yoge drishta-badhadi-prasaktih? | ¥at paurusheyaie tach chha-

126 Jnanadhikaranam  Gtmd | s dvividho JTviitmi paramatmi cha | tatra Isvarak
sarvajnal paramatmg eka eva | jwdtmi prati Sarivam bhinno vibhur wnityascha |
# 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
embodicd soul is distinet in each body, all-pervading, and eternal.”

127 Compare Dr. Ballantyne's translation of the Sankhya Aphorisms, books v. and
vi., published at Mirzapore in 1856, pp. 26 ff., as well as that ‘which subsequently
appeared in the Bibliotheca Indica (in 1863), pp. 127 .
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rira-janyam its vyaptir loke drishta tasyak badhadir evam sati syad iti
arthah | nany Adi-purushocheharitatvad Vedah api paurusheyah eva 1ty
aka | 50. ““Yasmun adrishte’ps krita-buddlir upajayate tat pavrushe-
yam? | Drishte iva adriskie 'pi yasmin vastuni Lriba-buddhir buddli-
plrvakatvs - buddlir jayate ted eve paurusheyam 1ti vyavahriyate ity
arthab | etad ukiam bhavati | na purushochcharitata-matirena paurushe-
yatvai $easa-prasvasayol sushupli-kalinayoh pavrusheyatva-vyavahara-
bhavat kintw buddhi-purvakatvena | Yedas tu nih$vasa-vad eva adrishta-
vaéad abuddhi-purvakah eva Svayambhuvah sakasat svayam bhavanti | ato
na te paurusheyak | tatha cha $rutik “ tasyaitasya mahato bhatasya ni-
Svasitam etad yad rigvedo ity adir ' 98 | nanv evam yat)zdrtba-vdkydﬁ]m—
Jnanapurvakatvat Suke - vakyasyeva veddnam 'api pramdanyam na syat
tatraka | 51. “Nija-Sakty-adhvyakieh svatal pramanyam” | Vedanam
nij@ svabhaviki ya yathartha-nana-janana-Saktis tasyah mantrayurveda-
dav ablivyakier upalombhid akldla-vedandm eva svatah eva pramdnyaim
stddhyati no vakiri-yothartha-jnana-mulekatvading ity arthak | tatha
cha Nyaya-satram | “mantrayurveda-pramanya-vach cha tat-pramanyam’
iti | .
¢ Sitra 45. ¢ Eternity cannot be predica’ced of the Vedas, since
various texts in these books them Ives declare them to have been pro-
duced.” The sense is this, that the Vedas are proved not.to be eternal
by such texts as the following: ‘He performed austerity ; from him,
when he had thus performed austerity, the three Vedas were produced.’
[See above, p. 4.] Those other texts which assert the eternity [or-
perpetuity’] of the Vedas refer merely to the unbroken continuity 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 (paurusheya),
since there is no person to make them.” We must supply the words,
‘gince an JSvara (God) is denied.” The sense iy easy. In answer to
the supposition that there may he some other maker, he remarks,
Sitra 47, ¢ No; for there counld 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 ¢ikhas (branches),
18 See Colebrooke's Essays, i, 369, or p. 241 of Williams and Norgate’s ed.
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while any unliberated person would be unfit, for the task from want of
~omniscience. (See Sankara’s comment on Brahma Satras i, 1, 3; above,
p. 106.) But does not, then, the eternity 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,
etc.” This is clear. But is it not to be inferred that sprouts, ete., since
they are products, have, like jars, etc., seme 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 author is produced
from a body; this is a rule which is seen to hold invariably. But if
we assert that sprouts are derived from a personal author, we contra-
dict the rule in question, [since they evidently did not spring from any
embodied person].” But are not the Vedas, too, derived from a person,
seeing that they were uttered by the primeval Purusha ? He answers
(50), ¢That object 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-
geen, in regard to which a consciousness of design arises, that are ordi-
narily spoken of as made by a persor. “Thé 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 sleep, as being formed by that person), but
only utterance with conscious design. But the Vedas proceed of their
own aceord from Svayambhit (the self-existent), like an expiration, by
the force of adrishia (destiny), without any consciousness on his part.
Hence they are not formed by any person. Thus the Veda says, ¢ This
Rig-veda, ete., is the breath of this great Being, etc.’ [See above,
p- 8.] But will not the Vedas, also, be in this way destitute of aun-
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
aunthority, since they reveal their own inherent power.’” The self-
evidencing authority of the entire Vedas 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 correet knowledge
in their utterer,™ or on any other ground of that sort. And to this
effect is the Nyiya Stitra, 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 sada sarvqnal 1ésaro nasts farhs vedanta-mahdvakyarthasya
vivekasya upadede 'ndha - paramparasankayd apramapyam prasajyeta |
tattra aha | 98. Siddha-rapa-boddhyitrad valyarthopadesal | Hiranya~
gurbladnan siddha-rupandin®™ yaotharikarthasye boddhyitvat tad-vak-
trkayurvedadi - pramanyena avadhyitdch cha esham vakydarthopadesal
pramanan ity $eshak |

“But may it not be said that if there be no eternally omniscient
T4vara, the charge of want of authority will attach to the inculcation
of discriminative knowledge which is the subject of the great texts of
the Upanishads, from the doubt lest these texts 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) inculeation of the sense.” As Hiranyagarbha (Brah-
ma) and other beings who were perfect in their nature understood the
true sense, and arc ascertained to have done so by the authoritativeness
of the Ayur-veda, ete., which they uttered, their inculeation of the
sense of the toxts is authority ;—such is the complete meaning of the
aphorism.”

In the 57th and following Siitras of the fifth book, Kapila denies
that sound has the character of splofa, or that letters are eternal :

57. “ Prafity-apralitibhyam ne sphotatmakelk $abdak’ | Pratyeka-
varneblyo 'tiriktan kalosal dtyadi-ripam akhandam eka-padam sphotah
iti yogair abhyupagamyate | kambu-grivady-avayavebhyo’tirilto ghatady-
avayavive | sa cha Sabda-visesho padalkhyo 'rtha-sphutikaranat sphotal 1ty
wchyate | sa $abdo ’pramanikab | kutah | « praticy-apratitibhyam” | sa
Subdak Lim prailyate na va | ddye yena varpo-samudayens anupurvi-

122 This directly contradiets the doctrine enunciated in the Vaigeshika Sttras and
the Kusumanjali. See above, pp. 121, 123, and 1291,

130 This is a various reading given by Dr. Hall in the appendix to his edition of
the Sinkhya-pravachana-bhashya; and I have adopted i: in preference to sidd/ia-
rupasrg which he gives in his text, as the former seewms to afford a botter scnse,
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viSesha-visishtena so 'bhivyajyate tasya eva artha-pratydyakatvam astu |
kim antargadund tena | antye tv ajnata-sphotasys nasty artha-pratyayana-
$aktir 4ti vyartha sphota-kalpana <ty arthak | Purvam wvedanam nitya-
tvam pratishiddham | idanih varna - nityatvam apt pratishedati | 58.
“ Na $abda-nityatvam karyata-pratiteh” | Se eva ayam ga-larak ttyadi-
pratyabhijni - balad varna- nityatvain na yulktam | utpanno ga-karak
dlyadi-pratyayena anityatva-siddher tty arthab | pratyebhina taj-jati-
yata-vishayint | anyatha ghatader ap. pratyabhiindyak nityatapatier 40 |
Sankate | 69. “Purva-siddha-sattvasya abhivyakiir dipenera ghatasya’ |
Nany parva-siddha-sattakasyaiva $adbdasya dheany-adidhir ya bhivyaktis
tan-matram wipattih pratiter viskayal | abhivyaliau drishtanto dipensca
ghatasya it | Pariharatt | 60, “Sai-karyya-siddhanta$ chet siddha-sadha-
nam” | Ablivyaktyr yady andgatavastha - fydgena varttamandr~stha-
labhak ity wuchyate tadd sat-kiaryya-siddhantal | tadrisa-nityatvai cha
sarva-Laryandm eva 147 siddha-sadhanam 1ty arthal | yadi cha varttama-
natayd satah eva fnana~matra-rapiny ebhivyakiir uchyate tada ghatadi-
ndm apt nityatvapattir dyads |

¢ ¢ Sound has not the character of sphofe, from the dilemma that the
latter must be either apparent or not apparent.’ A modification of sound
called sphota, single, indivisible, distinet fram individual letters, exist-
ing in the form of words like kaluse (jar), distinguished also from parts
of words like kembu-griva (striped-neck) and forming a whole like the
word ghata (jar), is assumed by the Yogas. And this species of sound
called a word ( pada) is designated sphota from its manifesting a mean-
ing. But the cxistence of this form of sound is destitute 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 a meaning [which is ascribed by our op-
ponents to sphota] be regarded as belonging to that collection of letters,
arranged in a particular order, by which the supposed spfofe is mani-
fested. What nceessity is there then for that superfluous sphota ® If, on
the contrary, it does not appear, then that unknown spkots can have no
power of disclosing a meaning, and consequently it is uscless to suppose
that any such thing as sphote exists.

““The cternity of the Vedas has been already denied. He now denies
tho cternily of letters also. 58. ¢ Sound is not eternal, since it is clear
that it is o production.’ The meaning is, that it is not reasonuble to
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infer on the strength of the recognition of the letter G as the same
that we knew before (see Mimfnsd Aphorisins i. 13; ghove, 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 Los 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 & lamp.” (See Mimdnsa Aphorisms i, 12, 18;
above, p. 74.) Is it not the fact thab it is merely the manifestation of
previously existing language by sounds, etc., 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 effect exists in its
cause 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 (sco Sankhya Karika 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 manifestution 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, ete.”

Secr. X.—On the use which the authors of the dfﬁrent‘.baréanas make
of Vedie texts, and the mode of interpretation which they adopt.

I have already (in p. 107) touched on the mode of interpretation ap-
plied by the author of the Brahma Siitras, or his commentator Sunkara
Achiryya, to the Vedic texts, derived chiefly from the Brahmanas and
Upanishads, on which the Vedantic ductriues 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 Indian scril')tures are appealed to, and the manper
in which they are treated by the authors or expounders of the different
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Darganas. The object proposed by the Pirva-mimansi is an enquiry
into duty (dharma-jijnasa—Aph. i.). Duty is defined as something en-
joined by the Veda (chodara-lakshano ’rtho dharmah—Aph. ii.); and
which caunob be aseertained to be duly except through such injnne-
tion.®  The first six lectures of the Miminsa, according to Mr. Cole-
brooke, ¢ treat,of positive injunction ;7 the remaining six coneern ¢ in-
direct command.” ¢ The authority of enjoined duty is the topic of the
first lecture: its differences and varieties, its parts, . . . . and the pur-
pose of performanece, arc successively considered in the three next. . . .
The order of performance occupies the fifth Jecture; and gualification
for its performance is treated in the sixth. The ‘subject of indirect
precept is opened in the seventh lecture generally, and in the eighth
particularly. Inferable changes, adapting to the variation or zopy
what was designed for the type or model, are discussed in the ninth,
and bars or exceptions in the tenth. Concurrent efficacy is considered
in the eleventh lecture; and co-ordinate effect in the twelfth.” . ., .
¢ Other matters are introduced by the way, being suggested by the
.main topic or its exceptions” (Misc. Essays, i. 304f). It appears,
therefore, that the general aim of the Pirva-mimansa is (1) to prove
the authority of the Veda, and then to (2) Iduce from it the duties,
whether enjoined directly or indirectly, which are to be performed, the
manner and conditions of their performance, and their results. It is
also termed the Karma-mimansd, ¢ as relating to works or religious ob-
servances to be undertaken for specific ends” (Colebrooke, i. 296, 325).
The Brahma-aiiméansd, or Vedénta, is, according to the same author,
the complement of the Karma-mimansi, and “‘is termed uffara, later,
contrasted with pirea, 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 Mimansa
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 distinct in a religious as well as a philosophical view ”
(Misec. Ess. i. 825). In fact the Brahma-miménsa proceeds upon a de-
preciation of the value of the objects aimed at by the Karma-mimans3,
13 See Ballantyne’s Miminsa aphorisms, 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 Karma-miminsd before he conceives the desire to
enter upon the higher enquiry (nanv dha karmavabodhanantaryyar vise-
shal | na | dharmaJinasayah prag apy adkita-vedantasye Brakma-jind.
sopaputeh). (Sankara on Brahma Sitra, i 1, 1, p. 25 of Bibl. Ind.)
This is distinetly expressed in the following passage, p. 28 :

Tusmat kim apt vaktavyam yad-anantaram Brakma-jijnasa wpadisyate
ot | wehyate | mityanitya-vastu-vivekah <hamutrartha-phala-dhoga-vira-
gal Sama-demadi-sadhana-sampad munukshatva cha | teshu ki satsu
prig apt dlarma-jijnasayak wrddhvaim cha Sakyate Brakma jindsayitum
matei cha na viparyyaye | tasmad * atha” $abdena yathokta-sadhana-
sampatty-anantaryyam wpadiSyate | ¢ atah” $abdo hetv-arthal | yasmad
vedak eva agnihotradindm $reyas-sadhanandm anitya-phaletahn dardayats
“ tad yatha tha karma-chito lokah ksliyate evam eva amutira punya-chito
lokah~Tshiyate” 1ty-adi | tatha Brahmae-vijnandd apy param purushar-
tham dar$ayoati Brakma-vid apnoti parem” ity-adi | tasmad yatholio-
sadhana-sampatty-anantaram Brakma-jijndsd kartavya |

The auntnor is explaining the word athe ‘now,” or ‘next,’ with
which the first Sttra 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 Brahma
is enjoined ?’ The answer is, ‘it is the discrimination between eternal
and non-eternal substance, indiffercnce 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
Brahma can be known, even before, as well as after, an enquiry has
been instituted into duty. But the converse does mot hold good (7.e.
without the requisites referred to, though a man may have a Xnow-
ledge of duty, .. of ceremonial dbservances, he possesses no prepara-
tion for desiring fo know Brahma). Mence by the word athe it is
enjoined that the desire in question should follow the possession of
those requisites.” The next word afel, ‘hence,’ denotes the reason.
Because the Veda itself,—by employing such words as these, ¢ Where-
fore just as in this life the world which has been gained by works
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perishes, so too in & future life the world gained by merit perishes
points out that the rewards of the agnibotra sacrifice and other in~
struments of attaining happiness are but temporary. Apnd by such
texts as this, ¢ He who knows Brahma attains the highest exaltation,’
the Veda further shews that the highest end of man is aequired by the
knowledge of Brahma. Hence the desire to know Brahma is to be
entertained after the acquisition of the means which have been already
referred to.”

In the Miméansa Satras, 1. 1, 5, as we have seen above (p. 71), Bada-
rdyans, the reputed author of the Brahma Siitras, is referred to as con-
curring in the doctrine there laid down. But in many parts of the
Brahma Sitras, the opinions of Jaimini are expressly controverted, both
on grounds of reason and scripture, as at variance with those of Rada-
riyana.'®

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

We have seen above, p. 99, that according to the Brahma Sttras the
gods possess the prerogative (adivkara) of acquiring divine science.
This, however, is contested by Jaimini (see Brahma Siitras, 1. 8, 31),
who objects (1) that in that ease (az »V' divine sciemcgs possess the
characteristic of being science) the gods would also have the prerogative
of becoming adepts in the science called Madhuvidya, ete., which would
be absurd, because the sun (Aditya), being the virtual object of Wofship
in the ritual connected with that science, could not be worshipped by
another sun, who, according 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 mext
Sitra the further objection is made (2) that the celestial luminaries,
commonly called gods, are in reality destitute of sensation and desire;
and on this ground also the prerogative in question 1s denied to the sup-
posed deities. Badariyana replics in the 33rd Sitra (1) that although

12 Dr, Ballantyne refers to the Mimansakas as being the objectors alluded to by
S’ankara in his remarks which introduce and follow Brahma Sttra, L 1, 4; butas
Jaimini is not expressly mentioned there, I shall not quote this text in proof of my
assertion. See Bullantyne’s Aphorisms of the Vedduta, p. 12,
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the gods eannot concern themselves with such branches of knowledge as
the Madhuvidys, with which they themselves are mixed up, yet they do
possess the prerogative of acquiring 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 i Suddhaydm brakma-vidyayam sambhavo
*rihitva~-samarthyapratishedhady-apekshatvad adhikarasys). An excep-
tion in regard to a particular class of cases cannot, he urges, set aside a
rule which otherwise holds good; for if it did, the ‘circumstance that
the ‘generality of men belonging to the three highest castes are excluded
from the performance of particular rites, such as the Rijastya, would
have the effect of rendering them ineapable of berforming any sacrifice
whatever, And he goes on to cite several Vedio texts which prove
that-the gods have both the eapacity and the desire for divine know-
ledge. Thus: Zad yo yo devanam pratyebudhyata sa eva tad abhavat
tatha rishinam tatha maenushyanam | ¢ Whosoever, whether of gods,
rishis, or men, perceived That, he became That.” Again: 7% ha uchur
¢ hanta tam atmanam anvichhamo yam dtmanam anvishya sarvan lokdn
apnoli sarvams cha kdmdan” ity | Indro ha vat devanam abhi pravavrdja
Virochano ’surandam it | “ They said, ¢ come, we shall enquiie after
that Soul, after investigating - hich, one obtains all worlds, and all ob-
jects of desire.” Accordingly Indra among the gods, and Virochana
among the Asuras, set out” (*“to go to Prajapati the bestower of divine
knowledve,” according to Govmda Ananda). And in reply to the second
objection, Sankara maintains that the sun and other celestial luminaries
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 Mimansakas, referred to
under Siitra 32, that allusions in the Vedic mantras and arthavadas (illus-
trative passages) cannot prove the corporeality of the gods, as these texts
have another object in view : and his reply is that it is the evidence,
or the want of evidence, derivable from any {exts which occasions us to
believe or disbelieve in the cxistence of anything ; and not the circum-
stance that such a text was or was not primarily intended to prove that
particular point. The Mimansaka is represented as still unsatisfed : but
I need not carry my summary further than to say that Sankara concludes
by pointing out that the precepts which enjoin the offerings to certain
gods imply that these gods have & 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 devatayoei havir grilitam syat tam dhyayed vashatkarishyan) ™
In Brahma Siitras, iii. 4, 1, it is laid down as the principle of Bada-
rayana that the knowledge of Soul, described in the Upanishads, is the
sole means of attaining the highest end of man, 7.e. final liberation;
that it is not to be sought with a view to, and that its operation is
altogether independent of, ceremonial observances (afak | asmat vedanta-
vihitad aima-jnandt svatantrat purusharthal siddhyati iti Badarayanah
daﬁa/ryyo'mdnyata). This he proves by various texts (¢ty-evam-jatiyaka
$rutir vidyayah kevalayah purushartha - hetutvaim $ravayati), such as
Tarati Sokam dtma-vit | sa yo ha var tat param Brahma veda Drakms eva
bhavati | Brahma-vid apnéti param | < He who knows soul overpasses
grief’’ (Chhandogya 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 Sitra (2) Jaimini is introduced
as contesting this principle, and as afirming that the knowledge of sounl
is to be acquired with a view to the performance of ceremonial works.
The Siitra in question, as explained by chakara, 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 atmanal Larma-Seshatvat tad-vijnanam aps . . .
vishaya-dvarena kurma-sambandhy eva ¢4i). The same view is further
slated in the following Sttras 3~7, where it is enforced by the example
of sages who possessed the knowledge of Brahma and yet sacrificed
(Stitra 8), by o text which conjoins knowledge and works (Satra 5), by

- a second which intimates that a person who knows all the contents of

the Veda has a capacity for ceremonial rites (Siitra 6), and by others (7).
Sunkara replies under Siitra 8 to the view sct for¢h in Siitra 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

133 The pessage in which S'ankara goes on to answer the objection that in cases

like this the Itihdsas and Purdnis afford no independent evidence, will be quoted
below.
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contrary, puts an end to all works” (na cha fad-vijnanam karmanam
pravarttakam bhavati pratyuta ot kaymany uchohhinatts ),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 mnecessary conditions of capacity for
ceremonial observances” (Api cha karmadhikara-hetoh Lriya-laraka-
phala-lakshanasys samastasya prapanchasya avidyi-kritasya cidya-samar-
thyat svarapopamarddem amanant j. To Sttra 3 Badarayanareplies that
the ecremonial practice of sages is the same whother they do or do not
acquire knowledge with a view to works; to Satra 5, by saying that in
the text in question works and knowledge are not referable fo one and
the same person, but wotks to one and knowledge to another; and to
Siitva 6, by declaring that it is merely the reading of the Veda, and not a
knowledge of all its contents that is refarred to in the text in question.

Another reason assigned in Sitra 17 to shew that divine knowledge is_

not dependent on, or subservient to works, is that ascetics who practise
no Vedic ceremonies are yeb recognized in the Veda as competent to
acquire it (Grdhlivaretassu cha asrameshu vidya $rayate ni oha tatira kar-
mangatvam vidyayah upapadyats karmabhavat | na hy agnihottrading vai-
dikani karmand tesham sam ) In the following Siitra (18) Jaimini is
introduced 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 an order as consistent
with Vedic usage, or that they have another object, or are ambiguous;
while another text actually reprehends the practice of asceticism. To
this Bidarayana 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 passages is removed
by the consideration that as two of the three orders referred to, viz.
those of the householder and brahmacharin, are clearly indicated, the
third can be ho other than that of the ascetic. The subject is further
pursued in the next Stitra 20, where the author and his commentator
(who adduces additional texts) arrive at the conclusion that the prac-
tice of msceticism is not only alluded to, but cnj oined in the Veda, and
that consequently knowledge, as being inculeated on those who practise
it, is altogether independent of works (¢asmat siddha wrddhraretasah
asramaly siddhain cha wrddhcaretassu vidhanad vidyayak svatantryam).



OF 'THE VEDAS, HELD BY INDIAN AUTHORS. 145

Again in Brahma Siitras, iv. 8, 7-14, the question is discussed whether
the words ss etan Brakma gamayatr, ¢ He conducts them to Brahman,”
refer to the supréeme Brihmd, or to the created Brihma. Badari
(Stitra 7) holds that the latter is meant, whilst Jaimini (in Sdtra 12)
maintains that the former is intended. The conclusion to-which the
-commentator comes at the ‘close of his remarks on Stitra 14 is that the
view faken by Badari is right, whilst Jaimini’s opinion is merely ad-
vinced to display his own ability (fasmat “ karyyam Badarir” ity esha
eva pakshak sthitak | ¢ param Jatminir” iti cha pakshantora-protipa-
dana-mattra-pradaréanam projna-vikasendya @40 drashtavyam).

‘Further, in Brahma ‘Siitras, 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 Siitra (11) it is declared to be Jaimini’s opinion that he re-
tains his body and senses also. In the 12th Sttra it is laid down as
the decision of Badariyana that either of the two supposed states may
be assumed at will by the liberated. spirit.

Jaimini and his opinions are also mentioned in Brahma Sitras i. 2,
28, and 31; i. 4, 18; and iv. 4, 5.

I shall now adduce some illustrat’::. of the claims which the
founders of the other philosophical schools put forward on behalf' of
their own principles as being in conformity with the Vedas. I begin
.with a passage on this subject from Sankara’s note introductory to
Brahma Sttrasi., 1, 5.2

Brakma cha sarvajnam sarvasakts jagad-utpatti-sthiti-nasa-karanam ity
uktam | Sankhyddayas tu parinishthitam vaste pramdananiara-gamyam eva
it manyamandlk pradhanddini kdranantarapt anumimands tat-paratayd
eva vedanta-vakyant yojayantt | sarveshv eva tu vedanta-vakyeshu srishti-
vishayeshu anumdnslnzi eva karyyena karanam Dilakshayishitam | Pra-

" dhana-purusha-safiyogak nityanumeyik ¢ti Sankhydk manyante | Kana-
das tv elebhyal eva vakyebhyah Tdvaram nimitia-karanam anumimate
aniimé cha samavdys-karanam | evam anye’pi tarkikak vakyabhdse-yukty-
déhdsdvaslz;ambkdlz parva-palisha-vadinak the uttishihante | tattra padaj
vakya-pramana-jnena acharyyena vedanta-vakyanam Brahmaragati-para-
toa-pradardandys vikyabhasa-yukty-abhasa-pratipattayah pirvapakshi-
kritya nirakriyante | tatira Sankhyah pradhanam trigupam achstanain
jagatah karanam it5 manyamanak ahur ** yans vedanta-vakyans sarvana-

10
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sya sarvasakior Brakmano jagat-karanatvam pratipadayents ity avochas
tani pradhana-karana-pakshe *pi yojayitun S$akyante | sarvasakiitvam
tavat pradhanasyapi sva-vikara~vishayam upapadyate | evah sarvajna-
tvam upapadyate | katham | yat tvad jnanam manyase sa sattva-dharmah
“attvat samjayate gnanam® 40 smriteh | fena cha sattva-dharwers
gnanena karyya-karanavantak purushak sarvajnal yoginel prascddhal |
sattvasya Ii niratisayotkarshe sarvanatvam prasiddham | na cha keyalasya
akaryya-kéranasye purushasys wpaladdli-matirasya sarva-jnatvamn kin-
chij-jnatvain va kalpayitum $akyam | trigunatvat e pradhanasya sarva-
Jjnana-karana-blatan sativam pradhanavasthayam aps vidyate iti pradha-
nasya acketanasya eva satah sarvajnatvam upacharyyate vedania-valkyeshu |
avasyaim cha toaya pi sarvajnam Brahme abhyupagachhata sarva-jnina-
$aktimativena eva sarvajnatvam abﬁyupagantavydm | na ki sarva-vishayaim
manam kurvad eva Brakma varttate | tatha hi jndnasya nityatve jnina-
kriyam prati svatantryam hiyete | atha anityad tad 430 gnana-kriyayah
uparavie uparameta api Brakma | teda sarva-jnane-$aktimativena eva
sarvainatvam apatati | apt cha prag utpatieh serva-karaka-$unyam Brah-
ma ishyats toayd | na cha jnana-sadhandnd® Sarirendriyadinim abhave
Jnanotpattih kasyackid upapannd | apt cha pradhinasye anekatmakasya
parindma-sambhavat karenavespapatiir myid-adi-vat | na asaihatasys
ekatmakasya Brakmanal | ity svam prapte idam sutram arabhyate | 5. “Ik-
shater na | asabdam’ | na Sankhya-parikalpitam achetanam pradhanai ja-
gatah kiranan éal-yd;‘r‘z vedanteshy- asrayitum | adabdam ki tat | katham
asabdam | ** thshited” | tkshitritoa-sravanat karanasya | kathom | evem hi
érayate *Sad eva saumya 1dam agre asid ckam eva advitiyam’ ity upakra-
mya* tad aikshata ¢ baku sydam prajayeya’ 441 tat tejo *srijata’ it | tattra
tdai-$abda-vachyas nama-rapa-vyakritad jagat prag uipatieh sad-at-
mand "vadhdryye tasys eva prakritasya sach-chhabda-vachyasya Tkshana-
purvakaii tojak-prabhyitel srashiritvam darsayats | tatha cha anyatra
“ atma va idam ekah wva agre asit | na anyat kinchana mishat |, sa aik-
shata “lokan nw syrijus’ @i sa man lokan asyijata ” 5t thsha-parvikam eva
srishtim dehashie | . . . . ity-evam-adiny api sarvajne$vara-karana-parani
vakyany udaharttavyans | yat tu uktam * sattva-dharmena jnanena sar-
vajnam pradhanam bhavishyati” it tad na wpapadyate | na ki pradha-
navasthayam guna-simyat sottva-dharmo jnanaim sambhavati | nanu
uktam “ sarva-jnana-$aktimattvena sarvajnam bhavishyati® iti tad api na
. upapadyate | yadi guna-samye sati sattva-vyapasrayam jnana-$aktim
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asritya sarvajnam 'pmdkdnam uchyeta kamanh rajas-tamo-vyapdsrayam
apt gnana-pratibandhaka-$altim a$ritya kinchij-jnatvam uchyets | api cha
na asikshikd sattva-vrittir jandti na abhidhiyate | na cha achetanasya
pradhanasya sakshitvam asti | tasmad anupennam pradhanasya sarvana-
tvam | yoginam tu chetanatvat sarvotkarsha-nimittam sarvajnatvam upa-
pannam ity awwdaharanam | atha punalh sakshi-nimittam ikshitritvam
pradhanasya kalpyeta yatha agni-nimittom ayah-pindader dagdhritvam
tatha sats yan-nwimittan thshityitvam pradhanasya tad eva sarvajnam mukh-
yam Brahma Jagatah karanam +t6 yuktam | yat punar uktem Brahmano
pz na mukhy yai sarvajnateam upapadyate mitya-jnina-kriyalve jnana-
kriyam prati svatantryasamblavad ity atira uchyate | idam taved bhavan
prashtavyah © kathai nitya-ynana-kriyatve sarvajnatva-hanir’’ it | yasya
ki sarva-vishayavabhasana-kshamar jnanam nityam aste so ’sarvajnak ity
vipratishiddham | anityatve hi jnanasya kaddchyj janats kadachid na janats
ity asarvajnatvam aps syt | na asau gnana-nityatve dosho’sti | jnana-
wityatve juana-vishayak svatantrya-vyapade$o na upapadyate it chet |
na | pratataushpa-prakase ’pi savitari dohati prakasayats ot svatantrya-
vyapadesa-darsanat | nanu swvitur dahya-prokasya-saiiyoge sati dahati
prakasayate iti vyapade$ah syat | na tu .Brakmanah prag utpatter jnana-
karma-safiyogo’sti 1t vishamo dyishiantan”| ‘na | asaty api karmans savitd
prakadsate 0 Farttritva-vyapade$a-darfanat | evam asaty api jndna-kor-
mani Brahmanas * tad «ikshata” iti karttyitva-vyapadesopapatior na-vas-
shamyam | karmapekshayam tu Brakmans tkshityitva-$rutayah sutardam
upapannih | kim punas tat karma yat prag uipatter ivara-fnanasys
vishayibhavati iti | tattvanyatvabhyam antroachaniye nama-ripe avya-
krite vydchikirshite iti bramak | yat-prasadad ki yogindm apy atitand-
gata-vishayam pratyakshai jnanam ichhanti yoga-Sastra-vidak kimu vak-
tavyam tasya nitya-suddhasya varasya syishti-sthiti-samhyiti-vishayam
nitya-ynanam bhavati 53 | yad apy wktam prag utpatier Brakmanah $ari-
radi-sambandham antarena tkshityitvam anupapaanam iti na tach chodyam
avatarati savitri-prakasa-vad Brakmaro jndna-svardpa-nityatiens jadna-
sadhanapekshanupapattel | . . . . yad apy uktam * pradhinasys anekat-
makatvad myid-adi-vat karanatvopapatiir na asamhatasys Brakmanah ™
it tat pradhanasya asabdatvena eva pratyuktam | yatha tu tarkendps Brah-
manak eva karanatvam nirvodhu $akyate na pradhanadinan tathd pra-
panchayishyate “ na vilakshanatvad asya’ ity-evam-ading (Brahma Su-
tras ii. 1, 4) | '
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Attra aha yad ultain *“ na achetonam pradhanai jagat-karanam ikshi-
‘tritva-Sravanad’ it tad anyathd’py upapadyate | achetane 'pi chetana-
vad upachara-darSandt | pratyasanna-patanatan kilasyw alakshya kalam
pipatishati ity achetone’pi kile chetana-vad upachdaro dyishtas tad-vad ache-
tame "pi pradhane protyasanna-sarge chetann-vad wpacharo bdhavishyats
“tad aikshata® dti | yathd loke haschich chetanah snatva bhulkiva cha
“ aparahne graman rathena yarzu’shj/dmi " 385 2hshitva anantaram tathaiva
niyamena pravarttate tuthd pradhanam aps makad-ady-akarena niyamena
pravarttate | tasmack chetana-vad upacharyyate | kasmat punah karanad
vihaya mukhyam ikshityitvam aupacharikam kalpyate | < tat tgah aik-
shata™ * tah apah aikshanta” it¢ oha achetanayor apy ap-tejasoé ehotana-
vad upachara-derSandt | tasmat sat-karttyikam api tkshanam aupachari-
kam 3t gamyate upachara-praye vackanad ity evam prapte ddam sitram
drabhyats | 6. “G"auyas‘ chet | na | atma-$addat” | yad uktam pradhanam -
achetanati sach-chhabda-vackyam tasminn aupachariks ikshitir ap-tejasor
wa iti tad asat | kasmat | atma-$abdat-| “sad eva saumya idam agre
asid”’ oty upakramya *“ tad aikshata tat tejo’syijata iti cha tejo’ b-anna-

nam srishtim ukive tad eva prakpitam sad kshityi tans cha tejo-'b-annani
devata-$abdena paramrisya dha *“ sa tyam devata atkshate hamta akam
tmas tisro devatah anena Jivenw atmand ‘nupraviSya nama-rupe vyakara-
vani” i1 | tatira yadi pradhanam achetanain guna-vrittya tkshitys kal-
pysta tad eva prakyitateat sa syam devatd pararriSyets | na toda devata
Jivam atma-$abdena abkidadhyat | fivo ki nama chetanah Sariradhyakshah
prananaih dharayita prasiddher nirvachanach cha | sa katham achetanasya
pradhanasya atma bhavet | Gtma ki nama svarapam | na achetanasya
pradhanasya chetano gwah svartpam dhavitum arkati | attra tw che-
tanam Brahma mukhyam ihshityi parigrihyate | tasya Jwa-vishayak
atma-S$abda-prayogah upapadyate | tatha “sa yah esho 'mima etadat-
myam idai sarved tof satya sa atma tat tvam asi S'vetaketo™ ity
attra ““so atma” ¢ prakyitam sad-animanam atmanam atma-Sabdena
upadisys *“ tat toam asi S'vetaketn” iti chetanasya S'vetaketor atmatvena
wpadisats | ap - tejasos tu vishayatvad achetanatvam ndma- ripa - vy 9y di-
karanadau cha prayojyatvena eva wirdedat | na cha atma- dabda - vat
kinchid mulkyatve karanam asté iti yuktam kula-vad gaunatvam ikshi-
tritvasya | tayor api cha sad-adlishthitatvapeksham eva thshitritvam |
satas tv atma-$abdad na gaupam tkshitritvam vty uktam | atha wchyate |
achetane'pi pradhane bhavaty atma-sabdah | atmanak sarvartha-karitvat |
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yatha rajnak sarvartha-karini bhritye bhavaty atma-sabdo *“ mama atma
DBhadrasenah” it5 | pradhanai hi purushatmano ™ bhogapavargau kurvad
upakaroti rajnak wa bhyityak sandhi-vigrahadishu varttamanak | othava
© ekalk eva atma-$abda$ chetandchetana-vishayo bhavishyati “ bhutatma’
“dndriyatma’ dti cha prayoga-dardanad yatha ekah eva jyotih-abdak
kratu-joalana-vishayalh | tattra kutah etad dima-saddadikshiter agaunatvam
ity attra uttaram’ pathati | 7. ¢ Tan-nishthasya mokshopadesat ” | na pra-
Chanam achetanam dtma-~Sebdalambanam bhavitum arhati “sa atma’ g
prakyitaim sad animanam adaya ** tat tvam asi S'vetaketo” iti chetanasya
Swetaketor mokshayitavyasya tan-nishtham upadisya * Acharyyavan pu-
rusho veda tasya tavad eva chivam yavad na vimokshye atha sampatsye’”
P mokshopaﬂzﬁt | yads hy achetanam pradhanam sach-chhabda-vackyain
“tad ast” 1t grakayed mumukshui chetanam santam * achetany ’si”
it tadd vipdrita-vads $astram purushasya anarthaye ity aprimdanain
syat | na tu nirdoshaf $astram apramdinam kalpayitum yukiom | yads
cha ajnasya sato mumukshor achetanam andtmanam  atma® ity upadidet
pramana-bhatam $astran sa $raddadhanatayd 'ndha-go-langila-nyayena
‘tad-atma-dyishtim na parityajet tad-vyatirikian cha dtmdnaf na prati-
padyet'a | tatha sati purusharthad vikanyets anarthai cha richhet | tas-
mad yatha svargady-arthino’ gniliotradi eahanam yatha-bhitem upadi-
$atd tatha mumukshor api ““sa atmd | tat tvam asi Swelakelo” 4ti
yatha - bhutam eva atmanam upadibati 145 yuktam | evai cka sats
tapta - parasu - grakana -moksha-drishtantena satydbhisandhasya moksho-
pade$al upapadyate | . . . . tasmdd ne sad- antmany dtma-$abdasya
gaunatvam | bhritye tu svami - bhritya - bhedasys pratyekshatvad upa-
panno gaunak dtma-$abdo “ mama atma Bhadrasenak’ it | api cha
kvackid gounah $abdo drishiah 16 na etdvata Sabda- pramanake ’rthe
gount kalpana nyayya sarvatire and$vdsa-prasangdt |~ yat tu uktem
chetandchetanayok sadharanah dima-sabdah kratu-gvalanayor iva jyotik-
$abdah dti | tad na | anckarthatvasya anyayyatvat | tasmack chetana-
wlshayah eva mukhyah atma-$abdas chetanatvopacharad bhutadishu pra-
yujyate *“ bhatatma” * indriyatma” i cha | sadkaranatve’py dtma-
éabdasya na prokaranam upapadai v& kinchid nischayakam antarena an-
yatara-vritita nirdharayitum $akyate | na cha atra achstanasya nischa-
yakam kinchit karanam asti prakritain tu sad’ ikshityi samwihitaé cha
chetanal Svetaketuh | na hi chotanasya Svelaketor achetanah atma sam-
134 The edition printed in Bengali characters reads purushasys atmanah.
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Bhavati ity avochams ) tasmdch chetana-vishayak tha atma-Sabdak dts-
nischiyate | .
¢ And it has been declared that Brahma, omniscient and omnipotent,

is the cause of the creation, continuance, and destruction of the world.
But the Sinkhyas and others, holding that an ultimate { parinishthita)'®

substance is discoverable by other proofs, and inferring the existence of
Pradhana or other causes, app'v, 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 inferentiully to indicate the cause by
the effect. The Sankhyas think that the conjunctions of Pradhana and

Purusha (Soul) are to be inferred as eternal. From the very same texts

the followers of Kunada (the Vaigeshikas) deduce that Iévara is the in-
strumental cause und atoms the material cause !* (of the world). So, too,

other rationalizing objeetors rise up who rely on fallacies founded on texts

or reasoning. Here then our teacher (dckdryye), who understood both
words and scntences and evidence, with the view of pointing out that
the texts of the Upanishads have for their object the revelation of
Brahma, first puts forward and then refutes the fallacies founded by
those persons on texts or reasoning. The Sankhyas regarding Pradhéna,

consisting of the three qualltic s {gunas, viz. satfva, rajas, and tamas, or
¢ Groodness,” * Passion,” and *“ Darkness’), and inanimate, as the cause
of the world, tell us: (&) ¢ Those texts in the Upanishads which, as you
say, declare that an omniscient and omnipotent Brahma is the cause of
the world, can be applied to support the view that Pradhina is the
cause. For omnipotence in regard to its own developments is properly
predicable of Pradhina also; and omniscience too may be rightly
aseribed fo it. You will ask, how? We answer (3), What you call know-
ledge is a characteristic of ‘ Goodness'’ (8atti~a), according to the text of
the Smriti, “ From Goodness springs knowledge.” And (¢) through this
knowledge, which is a characteristic of Goodness, Yogins, who are men

15 Compare Sankhya Sutras, i. 69: paramparyye 'py ekatra pavinishtha, ete.,
which Dr. Ballantyne renders, “ Even if there be a succession, there is a halt (pari-
nishtha) at some one poi:,” ete.

156 The phrase so translated is samav@yi-kiranam. The word samariya is vendered
by Dr. Ballantyne, in his translation of the Bhashaparichheda (published January,
1851), p. 22, by “intimate relation” (the same phrase as Dr. Roer had 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 (purushe) whose essence is mere perception,
and who is devoid of corporeal organs, that either omniscience or partial
knowledge can be predicated: but from Pradhina being composed of
the three qualities, Goodness, which is the cause of omniscience; belongs
to it too i in the condition of Pradhina. And so in the texts of the Upa-
nishads omniscience is figuratively ascribed to it, although it is uncon-
scious. 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 continual.
His self-dependence (or voluntary action) in reference to the act of tnow-
ledge would be lost. But if knowledge be not continual, then when
the act of knowledge ceases Brahma must cease (to know). And so
omniscience results from the possession of the power of omniscience.
Further (f) 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 inslruments of knowledge. -
Moreover (g) causality can properly be escribed to Pradhina {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.” () The unconscious Pra-
_dhana, imagined by the Sankhyas as the cause of the world, can find no
support in the Upanishads. For it is unscriptural. How so? From its
beholding, 7.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
187 The epithet k@ryya-karanavantak is rendered dehendriya-yukia in the Bengali
translation of 8’ankara’s commont, which forms part of the edition of the §’ériraka-
slitras, with comment and gloss, published at Calcutta in 1784 of the 8'aka @ra. This

translation is useful for ascertaining the general sense, but it does not explain all the

difficult phrases which occur in the original. .
138 The meaning of this is that Pradhana, as cause, possesses in its nature a variety

corresponding to that exhibited by the different kinds of objects which constitute the
visible creation ; whilst Brahma #s one and uniform.
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me multiply, and be propagated.’ ‘It created light’ (8). By these
words the seripture, having first determined that the world, denoted by
the word ‘this’ and now developed as Name and Form, subsisted be-
fore the creation 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 creator of light and other objects. And
accordiﬁgly another text (Ait. Up. i. 1) declares in the following words
that the creation was preceded by beholding :’ ¢ This was in the he-
ginning Soul, one only: there was nothing else which saw.’*® It be-
held, Let me create worlds; it created these worlds.”’? After quoting
two other texts Sankara proceeds : ““These and other passages may also
be adduced which shew that.an omniscient ISvara 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 Pradhéna lasts, knowledge
as an attribute of Goodness cannot then belong to it. And the assertion
(4) that Pradhdna will be omniscient from possessing the power of
omniscience is equally untenable. If (8) in reliance on the power of
knowledge residing in Goodness during the state of equilibrium, it be
maintained that Pradhéna is then omniscient, a merely partial know-
ledge may with equal reason be ascribed to it on tne strength of the
power to obstruct knowledge which resides in Passion and Darkness
(the other two qualities which constitute it). Besides, no function of
Goodness can either be, or be called, knowledge, unless it be accom-
panied by the power of obsemng (or witnessing). But Pradhana, , being
unconscious, possesses no such power, Consequently the omniscience of
Pradhéna'is untenable. And the omniscience of Yogins, (c) springing
from their eminence in every attribute, becomes possible in conseguence
of their being conscious creatures; and therefore cannot be adduced as
an illustrative argument ir. the case before us. 1If, again, you ascribe to
Pradhéna a 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
reflection comes to Pradhana, viz. the omniscient Brahma in the proper
sense, and nothing else, is the cause of the world. Once more, (¢) it is

35 This is the sense assigned in Bbhtlingk and Roth's Lexxcon to the word mishat,
The commentators render it *moving " (elmlm)
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urged that omniscience cannot in the literal semse be properly atbri-
buted even fo Brahma himself, because if the cognitive acts were con-
tinual, His self-dependence (or sﬁontaneity), in regard to the act of
cognition, would be no longer conceivable: we reply, that we must ask
you how the supposition that cognitive acts are contlnual, interferes
with the existence of ommiscience. Because 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 although on
the hypothesis that knowledge is not continual, a negation of omni-
science would result, as in that case the person in question. would some-
times know and sometimes not know,—the same objection does not
attach to the supposition of & perpetuity of knowledge. If you reply
that on that supposition, self-dependence (or spontaneity), in reg:xd 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 guestion 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 exact, because we observe that agency 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 koowledge, relating to the creation, continuance,
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 future, which men learned in the Yoga doctrine attribute to Yogius,
isderived ? And as regards the further objection (f) that Brahma, who
before the creation was without body or orgauns of sense, could not be
conceivid 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,
perpetual, he cannot be supposed dependent tpon any (bodily organs
as) instruments of knowledge.” . . . . “Then as regards the assertion
(g) that Pradhina, from its multiformity of character can (like earth,
etc.,) be readily conceived as the cause (of the manifold products which
we sce around us), whilst such causality cannot be ascribed to the
simple and uniform Brahma,—that has been answered by the remark
fhat the existence of Pradhana is not established by scripture. And
that the causality of Brahma, but not that of Pradhana, etc., can be
established by reasoning will hereafter Le 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. (Brahma Sutras, ii. 1, 44). Here
the £inkhyas remark: ¢ As regards your objection that the unconscious
Pradhina cannot be the cause of the world, because the Veda 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 as conscious. Thus we -
notice that any one who perceives that the bank of a river is on the
pointof falling, speaks in a figurative way of that unconscious bank as
intending to fall.*® In the same way when Pradhéna 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 acts according to that plan, so $oo
Pradhana (becoming developed) in the form of Mahat (intellect), ete.,
acts according to a law, and thercfore is figuratively spoken of as con-
scious. If you ask us, why we abandon the proper sense of ‘bcholding,’
and adopt a figurative one, we answer that we do so because we find the
term figuratively applied to Water and {o Light, though unconscious ob-
Jjects, in the Vedie texts, ‘The Light beheld,” ¢ the Waters beheld’ (Chh.
Up. vi. 2, 3£.). Hence from the fact that the expression is for the most

W0 Kalam pipatishats, literally, “The bank wishes to fall;* but, as is well known,
a verb, or verbal noun, or adjective, in the desiderative form, often indieates nothing
more than that something is about to huppen. Here, however, the Sankhyas are
introduced as founding a serious argument on this equivocal form of speech.

1 See Vijnina Bhikshu's remarks on the Sankhya Siitra, i. 96, where the same
llustration is given,
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part figuratively employed, wé conclude that the act of beholding,’ per-
- formed by the ¢ Existent’ also was a figurative one.” These objections
having been brought forward, the following Sitra is introduced : 6. ¢If
you say that the act of ‘beholding’ is figuratively ascribed to Pradhana,
it is not so, because the word Soul also is applied to the cause.” (A) ““The
assertion that the unconscious Pradhdna is designated by the word ‘ Ex-
istent,” and that ‘beholding’ is figuratively ascribed to it, as to Water and
Light, is‘incorrect. Why ? Because tne 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 of 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 (ar 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
Pradhana 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 Pradhéna? For Soul means
the essential nature, and a conscious principle of life cannot be the es-
sence of the unconsecious 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 f.) 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,’ deseribes the conscious Svetaketu as being Soul. But
‘Water and Fire are unconscious things, because they are objects of
sense,'® and becausc it is pointed out that they were employed in the
manifestation of Name and Form; and so there is no reascn, as in the

%2 Vishayatvlit = drig-vishayalvdr, *from their being objects of the sense of
sight.”—Govinda Ananda,
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case of Soul, to describe 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 (z), that the term Soul does
apply to Pradhina, though unconscious, because 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 Pradhana
renders aid to a man’s soul by obtaining for it both celestial enjoyment,
and final liberation, as a king's servant assists him .by acting in peace
and war, ete. Or (/) the one word Soul may apply both to conscious
and unconscious objects, as we see it employed in the phrases ¢ soul of
the elements,” ¢ soul of the bodily organs;’ just as the same word syotis
means both sacrifice and light. "Why then, the Sankhyas conclude,
should you infer from the word ¢ Soul’ that the term ‘¢ beholding’ can-
not be figuratively used?

« This is answered in the 7th Sttra (*Soul cannot denote Pradhina),
because it is declared that the man who fixes his thoughts upon it
obtains final emancipation.’ Uncouscious Pradhana 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 ¢ very subtile thing,’
which is the subject of the passage, and indicating in the words ¢thou
art it, o Svetaketn,’ that the conscious Sveteketu, who was about 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 unconscious Pradhana weye
denoted by the term ¢Existent,’ the words ¢ thou art it,” would cause
the consclous person, who was secking after emancipation, to under-
stand (of himself) ‘Thou art unconscious;’ and in that case the Sistra
which deelared what was contradictory would be unauthoritative, be-
cause injurious to the person in question. But we cannot conceive a
faultless Sastra to be unauthoritative. And if a Sastra estcemed au-
thoritative should inform an ignorant seeker 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 atfaining 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, too, the text
which says to the man seeking after emancipatien, ¢ this is soul, thou art
that, o Svetaketu,’” declares to him soul in conformity with the reality.
And so,—as in the case of the man (charged with theft) who takesinto his
Land 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 will hold good in the case of the man whose thoughts are
fixed on the true Brahma. . . . Consequently the application of the word
‘soul’ to the ‘ existent subtile thing’is not figurative. Whereas (7)
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
distinctness of a servant from his master. And the fact that a word is
sometimes observed to be employed figuratively does not 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, ()it isincorrect to say that the word soul is common to
things conseious and unconscious, (as the term syofds means both sacri--
fice and flame), becanee the assertion that it has a variety of significa-

43 The story or fable here alluded to is told at length by Ananda Giri, and more
briefly by Govinda Ananda as follows: Kaschit kila dushtiitmd maehiranya-mirge
patitam andhain sva~bandhu-nagarain jigamishum babhishe * Lim allra ayushmatd
dulkhitena sthiyate” iti | sa cha andhah sukha-vGnpim dkarpya tam Gptan matv@
wvdcha * aho mad-bhagadheyah yad attra bhavin man dinan svablishia-nagara-
pripty-asemartham bhishate” iti | sa cha vipralipsur dushta-go-yuvinam aniya ta-
diya-langtlam andhan gréhayimise upadidesa cha enam andham “esha go-yuvi
tvain nagarain neshyati mi tygje lingulam™ it sa cha andhah Sraddhalutayi tad
atyajan svablishtam aprapya anartha-paramparam priptas tena nydyena ity arthak |
¢ A certain malicious person said to a blind man who was lying on the road through
a forest, and wishing to proceed to the eity of his friends, ¢ Why, distressed old man,
do you stay here?’ The blind man hearing the agreeable voice of the speaker, and
regarding him as trustworthy, replied: ¢ O how great i3 my good fortune that you
have accosted me who am helpless, and unable to go to the city which I desire to
reach!* The other, wishing to deceive him, brought a vicious young bull, and made
the blind man lay hold of his tajl, and told him that the young bull would condnet
him to the city, enjoining him not to let go the tail. Trusting to the speuker, the
blind kept his hold, but did not attain the object of his desire, and encountercd a
scries of mishaps ;—such is the illustration.”
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tions 1s unreasonable. Hence the word soul, which properly refers to con-
scious 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 unconscious; on
the contrary, the subject of the sentence is the ¢ Existent, the beholder,’
- and in immediate connection with it is the conscious S'vetaketu ; for as
we have already said an unconscious thing cannot be conceived as the
soul of the conscious Svetaketu. Thus it is settled that the word
“soul refers to a conscious 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 os follows (p. 334):

Qdawm te idanim avasishtam asankyate | yad wktom pradhénasye adab-
datvam tad asiddham kasuchit $akhasu pradhana-samarpapabhisandan
dabdanaim $ruyamanateat | atak pradkanasya karanatvam veds-prasid-
dham evs mahadblih paramarshibhih Kapiladibhih parigrikitem it pra-
sqyats | tad yavat tesham Sabdanam anya-paratvam na pratipadyate
tavat sarvajnam Bralma jagatak karapam i pratipaditam apy &kuli-
bhavet | atas tesham amya-paratvai daréayitum parak sandarblalh pra-
vartlate | anumanikam api” (Br. Sitra i. 4, 1). snumana-nirapitam
aps pradhanam ‘¢ ekosham” sakhinam Sabdavad upalabhyate | Kathake ki
pathyate “ makatah param avyakiem avyaktat purushak parah” i |
tattra ye eva yan-namano yal-kramakas cha mahad-ovyakta-purushalh
smyiti-prasiddhas te eva iha pratyabhijnayante | tattra * avyaktam™ iti
smyiti-prasiddhel Sabdadi-Kinatvack cha na vyaktam avyakiam ity vyur-
patti-sambhavat smyiti-prasiddham pradhanam oblidliyate, | atas tasya
$abdavattvad adabdatvam anupapannam ' | tad eva cha jagatah karansin
Sruti-smyiti-prasiddhiblyak iti chet | na etad evam | na by etat Kathaka-
vakyaih smyiti-prasiddhayor mahad-avyakiayor astitva-param | na by attra
yadyidain smpiti-prasiddiaf svataniras karanam trigunam pradhanai

4 The text given in the Bibl, Indica has upapannam, but I follow the old edition
in Bengali characters in reading anupapannam, which seems required by the sense,
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tadrisam pratyabhijnayate | Sadda-mattram hy attra avyaktam it pra-
tyabhijnayate | sa cha $abdo na vyakiam avyakiem <t yaugikatvad an-
yasminn apt sukshme durlakshye cha prayujyate ne cha ayam kas-
minschid radhah | ya tu pradhana - vadindm radhik sa tesham eva
paribhasihiki sati na vedartha-nirdpane karane-bhavam pratipadyate |
na cha krama-mattra-samarthyat samandrtha-pratipattir bhavaty asats
tad - rupa - pratyabhinane | na ky adva-sthane gam pasyann asvo 'yam
ity amudho *dhyavasyats | prakarana-viripandyam cha atira na para-
parikalpitom pradhanam pratiyate Sarira - rapaka - vinyasta - grihiteh |
Sarzram hy attre ratha-ripake-vinyastam avyakia-Sabdena parigrihyate |
kutah | prakaranat pariseshach cha | tatha hy amantaratito granthah
atma-$ariradingm rathi-rathadi-ripaka- kiriptim  daréayati | (Katha
Upanishad, i. 8, 8 £.) “ atmanam rathinamn viddhi Sariram rathar eva
cha | buddhimi cha sarathiim viddhi manak pragrakam eva cha | 4. Indri-
yant hayan ahur vishayiams teshu gochardn | atmendriya-mano-yuktam
bhoktety ahur manmishinah® | tai$ chaindriyadibhir asamyatath samsaram
adhigachehhati | samyatais tv adlwanah paran tad Vishaok paremam
padam apnoti 780 dardayitva kim tad adhvanalk param Vishnok paramam
padam ity asya akankshayam tebhyah eva prakritebhyak indriyadibhyak
paratvena peramatmanam adkvanak paran tad Fishnok paramam padam
dardayats | Katha Up. i. 8, 10 £.) “indriyedbhyak parah hy arthah arthe-
bhya$ ckia puram manak | manasas tu pard buddhir buddher atma makan
parak | 11. Makatah param avyaktam avyekiat purushah parak | puru-
shad na param kinchit sa kashthi sa pard gatir” 440 | . . . .  Buddher
atma makin parah’ yak sa ¢ atmanam rathinam viddhi” 45 rathitvens
- upakshiptal | kutak | atma-$abdad bhoktus cha bhogopakaranat paratvopa-
patteh | mahativan cha asya svamitvad upapannam | . . . . ya@ pratha-
majasya Hiranyagarbhasya buddhih sa sarvisam byddhindm paramd pra-
tishtha sa tha ““ mahan aima” ¢ty wchyate | 3d cha purvatira buddhi-
grohanena eva grihita salt hirug iha upadisyate tasyah apy asmadiyd-
bhyo buddhibhyal paratvoupapatich | . . . . lad evai Sariram eva skam
parisishyate | teshu™® dtarant indriyading prakyitany eva parama-pada- .
didarsayishayd samanukraman pari§ishyamanena tha anena avyokta-sad-
dena pari$ishyamanam prakyitam Sariram darsayats s gamyate | . . . .
tad evam pirvaparalockanayam nasty atira para-parikalpitasya pradha-
nasya avakasalk | 2. “Suksham tu tod-arhatvat” | ukiam etat prakarana-
145 . The earlier edition above referred to omits zeshn.
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paridoshablhyam  Sariram avyakia - $abda na pradhdnam iti | <dam
Jdanim aéankyate katham avyakia - $abdarhatvai Sarirasye yavald sthu~
Iatvat spashtataram ddain $ariram vyakta-Sabdarham aspashta-vachanas
tv avyakta - $abdak ot |'atah uttaram uchyate | sukshai fv iha kara-
natmana Sariram vivakshyate sukshmasya avyakta-S$abdarhatvat | yady-
api sthilam idaim Sariram ne svayam avyekte-Subdam arkati tathapi
_tasya tv arambhakam bhuta - sukshom avyokta - Sabdam arhati | . .
attra aha yadi jagad idam anabhivyakia - nama - rapan vyatmakam
prag - avastham  avyakta - $abdarham abhyupagamyeta tad-atmand cha
Sartrasyapy }zvyulcta-éabdzzrlméz:qm pratijnayeta sa eva tarks prodhana-
karapa - vadah evam saly apadyeta asya eva jagatah prag - avasthayah
pradhanatvena ablyupagamad 1t7 | attra uchyate | yadi vayai svatantram
hane it prag-avastham jagatah karanatvena abhyupagachchema prasanja-
yema tadd pradhana-kirans-vadam | Parme$varadking tv dyam asma-
bhik prag-avastha jagato 'bhyupagamyate na svatantrd | sq cha avasyam
abhyupaganteryé | arthavatt ki sa | no ki taya vina Paramesvarasyo
srashiritvain siddhyati $akti-rakitasya tasya pravritty-anupapatich muk-
tanam cha punar-utpattiv vidyaya tasyah vija-Sakter dahat | avidyatmika
ki 3@ vija-Saktir avyakta - $abda -nirdeSya Paramesvarasraya mayamays
mahdsushuptir yasyam svarapa - pratibodha - rakitah Serate samsarino
Jivah | tad etad avyakiah fvachid akase-Sabda-nirdishtam | ¢ stasmin
nu khaly akshare Gargi akasah ota$ cha protas cha” oti Sruted | kvachid
akshara-$abdoditam ¢ aksharat paratah parah” iti $ruteh | kvackid maya
o4 sitchitam ** mayam tu prakritin vidyad mayinam tu mahesvaram’ ity
mantrea-varnat | avyakta ki s@ maya tattvanyatve-nirapanasye aakyat-
viit | tad-idam  mahatah param avyakiam ity uktam avyekta-prabha-
vatvad, mahato yadd Huiranyagarbli buddhir mahan | yada tu fivo ma-
hasms tada’py avyaktadhinatea; jiva-bhavasya makatal param avyakiom
ity ukiam | avidy@ hy sryaktaom avidydavolive cha fivasys sarval sam-
vyavakireh santato varitate | tach cha avyalta-gatam makhatal paratvam
abhedopacharat tad-vikare Sarire parikalpyate |
¢ But now this donbt still remains. The assertion that the existence
of Pradhana is not supported by the Veda is, say the Sankhyas, desti-
tute of proof, as certain Vedic Sdkhds contain passages which have the
appearance of affirming Pradhiina. Consequently the causality of Pra-
dhéana has been received by Kapila and other great rishis on the ground
that it is established by the Veda ; and this is an objection to the state-
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went which you make to the contrary. Until, therefore, it be estab-
‘lished that these passages have a different object, the doctrine that an
omniscient Brahma is the cause of the world, even though it has been
proved, will be again unsettled ; and consequenﬂj you bring forward a
great array of arguments to shew that these texts apply to sofething
else. In the words it may be deduced also,’ 7.6. it is determined by
inference,—it is shewn that in the opinion of certain schools the doe-
trine of Pradhéna is scriptural, for in the Xatha Upanishad (i. 8, 11) we
read the words ‘ Above the Great one is Avyakta(the Unmanifested one),
and above the Unmanifested one is Purusha (Soul).” Here we recognize

- ¢the Great one,” ‘the Unmanifested one,” and Purusha, with the same
names and in the same order in which they are known to ocecur in
the Smyiti (s.e. the system of Kapila). Here that which is called Pra-
dhina in the Smriti is denoted by the word ‘the Unmanifested one,’ as
we learn both from its being so called in the Smriti, and from the epi-
thet ‘unmanifested ’ (which is derived from the words ¢not’ and ‘ma-
nifested ’) being properly applicable to it in comsequence of its being
devoid of sound, and the other objects of sense : wherefore, from its hav-
ing this Vedic authority to support it, its (¢.e. Pradhana’s) unseriptural
character is refuted; and it is proved both by the Veda, the Smriti,

_and common notoriety to be the cause of the world. If the Sinkhyas
argue thus, we reply that the case is not so; for this text of the Katha.
Upanishad does not refer to the existence of the ¢ Great ene’ and the
‘Unmanifested one,’ which are defined in the Smriti (of Kapila); for here
we do not recognize such a self-dependent cause, viz. Pradhana, composed
of the three qualities, as is declared in that Smriti, but the mere epithet
‘unmanifested.” And this word ‘unmanifested,’ 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 a conventional meaning in reference to any particular thing.
Ags for the conventional use which the assertors of Pradhana make of it,
that is a 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 words) furnish any proof of
identity of meaning unless we can recognise the essential character
of the things to be the same. For mo man but a fool, if he saw
a cow in the place where he expected to see a horse, would falsely

. 11
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ascribe to it the character of & horses -And if we determine the sense
of the context, it will be found that the Pradhéna imagined by our
opponents finds mo 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, etc., 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, etc., if uncontrouled, the soul gains only this world, but if they
are kept under controul, it attains to the highest state of Vishnu,
which is the end of its road; the author (in answer to the question
¢ What is that highest state of Vishou which is the end of the road P
shews in the following verses that it is the supreme Spirit who
transcends the senses, efc. (which form the subject of the context),
who is alluded to as the goal, and the highest state of Vishnu:
“The objects of sense are higher than the senses; the mind is
higher than the objects of semse; the intellect 1s higher than the
mind; the Great soul is higher than the intellect; the Unmanifested
cne is higher than the Great soul; the spirit (Purusha) is greater
than the Unmanifested: there is mothing higher than Spirit, that
is the end, that is the highest goal.’” 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, ete.,
Sunkara assigns the reason of the superiority attributed to each suc-
ceeding object over thot which precedes if, and then goes on to say in
regard to intellect and soal: ¢ *The Great soul is higher than the in-
tellect,’ that soul, namely, which'is figuratively described as a rider, in
the words ‘Enow the soul to be the rider’ But why is the Soul

16 The words of the original, both as given here and in the text of the Katha
Upanishad are @imendriya-manc-yuktam bhokid, which are not very clear. The
commentators understand d¢man at the beginning of the compound as denoting body,

and supply aimanam 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 Hiranyagarbha, the first-born, is the highest basis of all
intellect’; and it is that which is here called the ¢Great soud.’ It had
been previously comprehended under the word ‘intellect,” but is here
separately specified, because it also is superior to our intellects. . . . .
Thus the body alone 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 ‘ Unapporent,’ the one remaining subject of the text, viz. the
body—such is our conclusion. . . . Hence after examining hoth the
earlier and later 'portions of the passage, we find that there is mo
place for the Pradhana imagined by our opponents.” Going on to in~
terpret thé 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 Pradhana, is denof'ed
by the word the ¢ Unapparent.’” But here a doubt arises: ‘ How can
the bo’dy be properly designated by the word ‘unapparent,’ inasmuch
ag 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 suhtile 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
ig its origimator” . : . . Sankara begins his interpretation of the next
aphorism (i. 4, 8) as follows: ‘“Here the Sinkhyas rejoin: ¢ ir 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 Unapparent,’ and if
the same term be declared applicable to body also while continuing in
that state, then your explanation will exactly coincide with our doc-
trine of Pradhana as the cause of all things; since you will virtually
acknowledge that the original condition of this world wag that of Pra-
dhana. To this we reply: If we admitted any self-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 Pradhana is the cause. But we con-
sider that this primordial state of the world is dependent upon the
supreme Deity (Parame$vara) and not self-dependent. And this state
to which we refer must of necessity be assumed, 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, because this ger-
minative 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 nature.
This ¢ Unapparent one’ is in some places indicated by the term
wther (akaéa), as in the text (Drih. Ar. Up. iii. 8, 11) ‘On this
undecaying Being, o Giérgl, the wther 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 elsewhere desig-
nated by the term ‘illusion’ (mayd) as in the line (Svetadv. Up. 4, 10)
‘EKnow that Prakriti (or matter) is illusion, and the great Deity the
possessor of illusion.” For this ¢illusion’ is ¢unapparent,’ because it
cannot be defined in its essence-and difference. This is the ¢ Unap-
parent’ which is described 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 ‘Creat one’ be identified with the
embodied soul (jiza), 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 scul is car-

W Govinda Ananda explains this clause as follows : Bandha-mukti-vyavasthartham
api 83 wikaryyd ity Gha “muktaniam” & | yan-nasad mukiih s@ svikaryy@ tam vind
eva srishfau muktinam punar bandhapattsr ity arthah | * Iu the words * Those who
had been emancipated,” etc., he tells us that this ignorance must be admitted, in order
to secure the permanence of emanctpation from the bondage {of birth): that is, that
ignorance by the destruction of which emancipation is ootained must be admitted; as
without it those who had been emancipated would at the creation be again involved
in bondage,” fbecause to be relensed at all, they must be released 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 aviseshat” | punar apt pradhana-vadi aéabdatwm pra-
dhanasya asiddhain ity aha | kesmat | mantra-varndt | (Svetasvatara
Upanishad, iv. §) * gjam ekam lohita-$ukla-krishnam bakvik prajah sri-
Jamanai svarapak® | ajo ky eko jushamano *nusete jahaty enam bhukta-
bhogam ajo 'nyak’ i | attra ki mantre lokita-Sukla-kyiskna- $abdaik
rajak-sattva-tamansy abhidhiyante | lohitad rajo ranjanctmakatvat $uk-
lafi sattoah prakasatmakatoat krishnai tamak avarandtmakatvaf | tesharm
sdmydmstﬁdwyam dharmatr vyapadisyate lokita- Sukla-krishna 4t | na
jayate iti cha “aja’ syad “mala-prakyitir avikritir” ity abhyupagamat |
nanv aja-$abdas chhagayain radhak | vadham | sa tu rughir iha na éra-
yitum $akyd vidya-prakaranat | sa cha bohvih prejas tngunyanmtah
Janayats . . . . tasmdt Sruti-mald eva pradhanadi-kalpana Kapilang
ity evam prapte brimaf | na anena mantrena Sruti-miulatvam Sdnkhyw
vadasya $akyam ¢$rayitum | na by ayam mantrak svataniryena kanchid
aps vadam samarthaytum utsakate | sarvatrapt yayd kaydckit kalpanayd
gjatvadi-sampadanopapatieh Sankhya-vadah eva tha abhipretah ofi vise-
shavadharana-karandbhavat | ‘¢ chamasa-vat” |

« ¢ Because, as in the case of the spoon, there is nothing distinctive.’
The assertor of Pradhana 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 possesging her own character,
unites himself with her: another unborn male abandons her after he
has enjoyed her.’ For in this verse the words ‘red,” ¢white,” and
¢ black,” denote (the three Qualities) Passion, Gtoodness, and Darkness ;
—Pagsion, from its stimulating character, being designated by the term

U8 The text of Dr. Roer's ed. of the Upanishad (Bibl. Ind. vol, vil.) has two
various readings in this line, viz. lokita-krishna-varnam for lohita-sukla-kyishnam
(which latter, however, is the reading referred to by S'ankara in his commentary on

that work), and sariipam for svariipah,
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¢yed,” 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’ (4jz), because she is not produced, since it is
admitted that ¢ original matter’ (Midla-Prakriti = Pradhina) is not a
modification (of any other substance—Sankhya Xarika, verse 3). But
is not oja the conventional name for ‘she-goat?’ True (reply the
Stnkyas), but that conventional sense cannot be adopted here, becanse
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 concluded that the theory of Kapila’s followers re-
garding Pradhéna, etc., is based upon the Veda. We reply: that it
cannol be admitted on the strength of this verse that the theory of
the Sankhyas 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.
. 413 of the Sanskrif, and p. 174 of Dr. Roer’s translation), and be-
ginning ¢a cup with it mouth down, and its bottom upwards,” which,
as Sankara remarks, cannot, without some further indication, be applied
to any one eup in particular; and in the same way, he argucs, the un-
born female in the passage under discussion cannof, in the absence of
anything to restrict the application in any special way be understood
as denoting Pradhana (evam shapy aviesho ’jam eham ity asya man-
trasya| na asmin mantre Pradhanam eva aja *bhipreta iti Sakyate niyan-
tum). The question theu 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 elements, viz.
light, heat, water, and food, all derived from the supreme Deity (Para-
medvarad wipannd Jyotik-pramukha tejo 'b-anna-lakshana chatur-vidha-
bhita-gramasya prakriti-bhita iyam ajé pratipattavya), These four ele-
ments he however seems (p. 857) to identify with three, in the words:
* bhuta-traya-lakshand eva syam aja vijneyd na guna-traya-lakshana | ¢ 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 Chhandogya Upa-

nishad, vi. 4, 1, which is as follows: Yad agneh rohitam rupain tejasas

tad rapam yat Suklam tad apad yot krisknam tad ennasya | ¢ 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 Chhandogya Upanishad).® In this way, he adds,

the words denoting the three colours are used in the proper sense,

.whereas. if appliéd to the three qualities they would be figuratively em-
ployed (rokitadina dha $abdanam rupa-visesheshu mukhyatvad bhakia-

tvach cha guz_m-"vislzmyatwsg/a). Sankara concludes that this verse, de-

scriptive of the unborn female, does mot denote any self-depe::dent

material cause.called Pradhina, but is shewn from the context to

signify the Divine Power in its primordial state before' Name and Form

were developed (na svatantrd kackit prakritih pradhiana® nama ajg-man-
trena amndyite iti Sekyate vakium | prakaranat tw s@ eva datvi $aktir

avyakrita-nama-rapa nama-rapayok prag avasthangndps mantrena amnd-

yate ity uchyate). ) ‘ :

Passirg over the further questions, which are raised on this subject,

I go on to the 11th Siitra and the comment upon it, fom which we

learn that the words ‘knowing him by whom the five times five men,

and the zther are upheld, to be Soul,’ ete. (yasmin pancha pancha-janah

akasas cha pratishthitak | tam evanyah atmanam vidvan tyads), are ad-

duced by the Sankhyas in support of their system, as the number of

the principles (faféva), which it affirms (see Sankhya Karika, verse 3,

and Sankhya Sttras, 1. 61), corresponds to the nurmber twenty-five in this

text; while the applicability of the passage is denied by the Vedintins

on the ground that the ¢ principles’ of the Sankhya are not made up of

five homogeneous sets of five each (p. 362); thst if the Soul and ather

" mentioned in the text are added, as ’ﬁhey must be, to the twenty-five,
the aggregate number will exceed that of the Sinkhya ¢principles,’
among which' both Soul and wther are comprehended (pp. 864 £.); that
the fact of the correspondence of the numbers, if admitted, would not
suffice to shew that the ¢ principles’ of the Sankhya were referred to,
as they are not elsewhere recognized in the Veda, and as the word

U9 Seo Babu Rajendra Lal Mittra’s translation of this Upanishad, p. 106,
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“men’ (janak) 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. 366), 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’ (jandh) 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’ ( panchajanal) of
the gods, fathers, gandharvas, asuras, and rakshases, and others again of
the four castes, and the Nishadas.!® The Vedintic teacher (Badara-
yana) however, as his commentator adds, has decided that the breath,
ete., are intended.

If we now turn to the Sankhya 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. Sttras i. 5, 36, 51, 54, 78, 84, 148, 155; ii.
20-22; iil. 14, 15, 80; iv. 22; v, 1, 12, 15, 21; vi. 32, 34, 51, 58,
59, which may be consulted in Dr. Ballantyne’s translation. I can
only refer more particularly to a few of these with the commentator’s
remarks.

I begin with Sutra i. 155," in which the author of the Aphorisms -
maintains that the great distinetive dogma of the Vedanta, 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, etc., that there is a multitude of
souls, and he now defends this as conformable to Seripture.

“ Na advaita-$ruti-virodho jati-paratvat™ | atmaikya-$rutingi virodhas
tu nasts tasim jati-paratvat | jatih s@manyam eka-ripatvan tattra ad-
vasta-Srutindi tatparyydd na tv akhandatve prayojandabhavad ity arthah |
o+ « . yatha-Sruta-jati-Scbdasya adare tv * atma idam ekak eva agre asit”
“ sad eva saumya idam agre asid ekam eva advitiyam” (Chhand. Up. vi.
2, 1) ity-ady-advaita-$ruty-upapadakataya eva sitram vyakhsyam | “jati-
paratvat” | vijatiya-dvaita-nishedha-paratodd ity arthah | tattra adya-
vyakhyayam ayam bhavalh | atmaskya-Sruti-smyitishy ekadi-Sabdas chid-

30 See the First Volume of this work, pp. 176 £,
181 §, 154 in Dr. Hall's edition in the Bibl, Ind.
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ekarupata-matira-parak bhedadi-Sabdas cha vaidharmya-lakshana-bheda-
pardh | )

155, ¢ This is not opposed to the Vedic doctrine of non-duality,
since that merely refers to genus.’ Our doetrine that souls are numer-
ous does not conflict with the Vedic 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 mo occasion for the latter view. The Sutra must be
explained with due regard to the sense of the word genus as it oceurs
in the Veda, 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, Exisient,
one without a second.” The words ‘since that merely refers to genus,’
mean ‘since that is merely intended to deny & 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,’ etc., denote simply that Spirit is one
in its nature; whilst the words, ¢distinction,” etc., designate a dis-
tinction defined as difference of nature.” At the close of his remarks
‘the commentator gives a second explanation of the Sttra.

The author returas to this subject in the 61st Sttra of the fifth Book :

“ Na advaistam atmano lingat tad-bheda-pratiteh” | yadyapy aimenam
anyonyam bheda-vakya-vad abkeda-vakyany api santi tathdps ne advattam |
na atyantam abhedalh | ajadi-vakya-sthath prakyiti-tyagatyagadi-tingair
bhedasyaiva siddher ity .arthak | na by atyamiabhede tani lingany wpa-
padyante |

¢4 ¢Soul is not one ; for a distinction of souls is apparent from various
signs.” Although there are texts affirming that there is no distinction,
just as there are others which assert a distinct’on, of souls, still non-
duality, 7.e. an absolute absence of distinctior. 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
sunborn female,’ ete. (See above, p. 165.) For these signs are incon-
sistent with the hypothesis of an absolute absence of distinction,” ete.

A Xkindred subject is introduced in the next Siitra, the 62nd:

“ Na anatmand ’pi pratyaksha-badhat” | anatmand’pi bhogya-prapas-
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chena atmano na advaitam pratyakshendpr badhat | atmanak sarva-bhog-
yibhede ghatapatayor apy abhedah syat | ghatadeh patady-ablinnatma-
bheddt | sa cha bheda-grahaka-pratyaksha-badhitak |

¢ ¢ Further, there is not an absence of distinction (%.e. identity) be-
tween Soul and non-soul, as this is disproved by the evidence of sense.’
That is: non-duality (s.e. identity)is not predicable of Soul on the
one hand, and non-soul, 7.e. the perceptible objects by which our senses
are affected, on the other, because this is opposed to the evidence of
gense. For if soul were identical with all that is perceptible, there
would also be no distinction between = jar and eloth, 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, etc.) is opposed to the
evidence of sense which obliges us to perceive a distinetion.”

But how is this to be reconciled with such Vedic texts as ¢ this is
nothing but soul’ (@éma evs ¢dam)? 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 Vedantins:

“ Anya-paratvam avivekandm tattra’™ | avivekanam avwelcz-pwrus}zan
orati tattra advarie ‘nys-paratvam updsandrthakanuvadal ity arthal |
loke i darira-Saririnor bhogya-bhoktroé cha avivekena abhedo vyavakriyate

hatm gauro” “ mama dtma Bhadrasenak” ityadih | atas tim eva vya-
vahdram anidya tap eva prats tothd updasanam Srusr vidadhats sattva-
$uddhy-ady-artham o4 |

¢ ¢These texts have another object, with a view to those who have
no discrimination.” That is: in the passages which affirm non-duality
another object is intended, viz. a feference (to vulgarideas) with a view
to stimulate devotion. For it commonly occurs that undistriminating
persons confound the body and the soul, the object to be experienced,
and the person who experiences 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, ete.”

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

Nano evam pramanddy-anurodhens dvasta-sidhhav advatta-$ruteh ka .
gatir it7 |

“But if duality be thus established in accordance with proofs, ete.,
what becomes of the Vedic texts declaring non-duality ?*
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The answer is as follows : )

¢ Na $ruti-viredho raginam vairdgydys tat-stddhel” | advaite-$ruti-
virodhas tw ndsti ragindm purushatirikte vairagyaya eva Srutibhir advas-
ta-sadhandt-|

¢QOur 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
actuated by desire.’” That is to say: There is in our doetrine regard-
ing non-duality nothing contrary to the Veda, as the passages referred
to affirm thie 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, Pradhana, and not I¢vara, is the cause of the world. The details
of the reasoning on which this view is founded, as here stated by ‘he
commentator, differ in some respects from those which Sankara “puts
into the mouth of the Sankhyas: _

“Srutir apt pradhana-karyyatvasys” | prapenche pradhane-karyya-
tvasya evs Srutir asti na chetana-karanatve | yatha * ajam ekan lohita-
Sukla-kyishnam bahvih prajah srijomandd sardpah” | “tad ha idai
tarhy avydlkritam asit tad name-rupablyaf vydkriyate” ity-adir ity
arthal | ya cha *“tad aikshata bahw syam’ ityadi$ chetana-karanata-
§rutih sa sargadav wipannasye mehat-tattvopadiikasya makapurushasya
janya-jnana-pard | £imva bahu-bhavananurodhat pradhane eva * kulam
pipatishati? iti-vad gauni | anyathd * sakshi chetah kevalo nirguna$
cha’ (Svetiévatara Upanishad, vi. 11) ¢ty - ade-Sruty -ukiaparinamitva-
sya purushs *nupapatier it | ayam cha vara - pratishedhal aisvaryye
vairagyariham ivara - jnanah ving 'pi moksha - protipadandrthadh cha
praudhi-vada-mattram 10 prag eva vyakhyatam |

¢ ¢ There are also Vedic texts to support the doctrine that the world
has sprung from Pradhéna, as its cause.’ 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 uiborn female, red, white, and black in hue, producing
many creatures like herself, ete.;’ ‘This was once undeveloped: it
was developed with Name and 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 dp in
the great Male who was produced at the beginning of the creation vos-
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sessing the attributes of the principle of Intellect (Makat). Or, in ac.
cordance with the idea of becoming multiplied, the expression (indicat-
ing consciousness and will) is figuratively applied to Pradhéna, as when
it is said of the bank of a river that it ¢intends to fall” 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 conscious, the
gole 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
T¢vara 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 I§vara.”

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

Nanu  bahwih projak purushat samprasatah” -ity-adi-Sruteh puru-
shasye karapatvavagamad vivarttadi-vadalk dsrayaniyah ity dsankya
aha | ““$ruti-virodhad na kutarkapasedasya atma-labhalk” | purusha-
karapat@yam ye ye pakshih sambhavitas fe sarve $ruti-viruddhah its |
atas tad - abhyupagantyinam kutarkikady - adhamandm datma - svarapa-
Jnanaih na bhavati ity arthak | elena atmani sukha-dubkhiadi-gunopada-
natva-vading ’pi kuldrkikih eve | teshim apy dtma-yathartha-jnanaim
nasti ity avagantavyam | atma-kdranata-$rutaya$ cha $akti-Saktimad-
abhedena upasandrthak eva *qjam ekam” tty-adi-Srutibhik prodhana-
karanata-siddhel | yadi cha dkasasya abhrady-adhishthana-karanatd-vad
‘atmanak karanatvam uchyate tada tad na nirdkurmal parinamasya pra-
tishedhat |

“But must we not adopt the theories of an illusory ‘creation, ete.,
because the causality of Purusha (soul) is to be learned from such texts
as the following ‘many creatures have been produced from Purusha?’ -
To this difficulty he replies: ‘From his opposition to Secripture the.

“illogical outcaste does not attain to Soul.” The sense 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, efc., who adopt them huve no knowledge of the nature of

182 S¢e Vijnina Bhikshu's remarks, introductory to the Sutras (p. 5, at the foot),
which will be quoted in the pext Section, and his comment on Sutra i, 92.- He is,
as we shall find an ecléotic, and not a thorough-going adherent of the Sinkhya.
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Soul. 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 caunsality are intended to in-
‘culeate devotion on the ground that there is mo distinction between
Power (S'akéi) and the possessor of Power (S'aktimat); for the causality
of Pradhéna 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 wther is the cause of clouds,
etc., 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 Vedanta or
those of the Sankhya are most in harmony with the most prevalent Ioc-
trine of the Upanishads, I shall quote some of the remarks of Dr. Roer,
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 Vedanta already in a far advanced state of development; it
contains as in a 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 Sveta$vatara Upanishad he remarks: ¢ Sankara in
his commentary on this Upanishad generally explains its fundamental
views in the spirit of the Vedinta. He is sometimes evidently wrong
in identifying the views of some of the other Upanishads with the
tenets of the Vedanta, but he is perfectly right to do so in the explana-
tion of an Upanishad which appears to have been composed for the
express purpose of making the principle of the Vedinta agreeable to
the followers of the Sankhya’’ (ibid. pp. 43 £). Of the Katha Upani-
shad Dr. Réer says (ibid. p. 97): “The standing point of the Katha is
on the whole that of the Vedanta. It is the absolute spirit which is
the foundation of the world. . . . . In the order of manifestations or
emanations from the absolute spirit. it deviates, however, from that
adopted by the other Upanishads and by the later Vedanta, and is evi-
dently more closely allied to the Sankhya. The order is here: The
unmanifested (avyakia), the great soul (mehdtma, or mahat), intellect

188 See Dr, Ballantyne’s translation, which I have often followed. He does not,
however, render in extenso all the passages which I have reproduced.
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(buddhi), mind, the obJec’cs 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 Vedanta aud the Siankhya respectively to the Veda,
Dr. Rier thus expresses himself in his introduction fo the S'vetadvatara
Upanishad (p..86): ¢“The Vedénta, although in many important points
deviating from the Vedas, and although in its own doctrine quite inde-
pendent of them, was yét believed to be in perfect accordance with
them,; and being adopted by the majority of the Brahmans, 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 6f the Vedas, but sometimes openly declared so. Tndeed, the
Vedanta also maintained that the acquisition of truth is independent, of
caste (1) or afty other distinction, 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 Vecas was ne-
cesséry to prepare the mind for the highest knowledge (2). This the
Bankhya denied altogether, and although it referred to the Vedas, and
especially to the Upamshads, still it did so only when they accorded
with its own doctrines, and it rejected their aunthority (3) in a case of
diserepancy.”

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, according to the Brahma Siitras (see i. 8, 34 ff., and Sankara’s ex-
planation of them), at least, a 8idra does not possess the prerogative of
acquiring. divine knowledge. (2) It appears from Sankara’s argument
against Jaimini that he does not consider a knowledge of the ceremonial
part of the Veda as nceessary for the acquisition of divine knowledge,
but he seems to regard the Upanishads as the source from which the
Iatter is derived, (3) X do not know on what authority this statement
that the Sankhyas ever actually rejected the authority 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 Sankhyas, anywhere charges them either with deny-
ing the authority of the Veda, or with insincerity in the appeals which
they make to the sacred texts. .

15 See above, 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 Vaigeshika Siitras do not appear to contain nearly so
many references to Vedic texts as the Sankhya ; but I have noticed the
following: Nyaya iii. 82 (== iii. 1, 29 in the Bibl. Ind.); Vaiseshika
ii. 1, 17; iii. 2, 21; iv. 2, 11; v. 2, 10.

The author of the Vaigeshika Siitras affrms, in iii. 2, 20, the doctrine
that souls are numerous; and in the 21st Sttra, which.I quote, along
with the comment of Sankara Miéra, and the gloss of the editor Pandit
Jayanarayana Tarkapanchanana, he claims Vedic authority for this tenet:

21. “ S'astra-samarthyach cha’ | (Sankara Misrd) S'dstram srutil |

15"t They (the Upanishads) contain, or are supposed to contaiu, the highest su-
thority on which the various systems of philosophy in India rest. Not only the
Vedanta philosopher, who, by his very name, professes his faith in the ends and
objects of the Veda, but the Sankhya, the Vaireshika, the Nyiya, and Yoga philo~
sophers, all pretend to find in the Upanishads some warranty for their tenets, however
antagonistic in their bearing. The same applies to the numerous sccts that have
existed and still exist in India. Their founders, if they hav~ any pretensions to
orthodoxy, invariably appeal to some passage in the Upanishads in order to substan~
tiate their own reasonings. Now it is true that in the Upanishuds themselves there
is s0 mach freedom and breadth of thought that it is not difficult to find in them some
authority for almost anv shade of philosophical opinion.”” (p. 316 f) Again: *The
early Hindus did not find any difficully in reconciling the most different and some-
times contradictory opinions in their search after truth; and a most extraordinary
medley of oraculer sayings might be eollected from the Upanishads, even from those
which are genuine and comparatively ancient, all tending to elucidate the darkest
points of philosophy and religion, the ereation of the world, the nature of God, the
relation of man to God, and similar subjects. That one statement should. be contra-
dicted by another seems never to have been felt as any serious difficulty.” (p. 320£)
Once more : “ The principal interest of the older Upanishads consists in the absence
of that systematic uniformity which we find in the later systems of philosophy; and
it is to be regretted that nearly all the scholars who have translated portions of the
‘Upenishads have allowed themselves to be guided by the Brahmanic commentators,”
ete. (p. 322). *“In philosophical discussions, they (the Brahmans) allowed the greatest
possible freedom ; and although at first three philosophival systems only were admitted
as orthodox (the two Mimansas and the Nydya), their number was soon raised to six,
g0 as to include the Vaiseshika, Sankhya, and Yoga schools. The most conflicting
views op points of vital importance were tolerated as long as their advocates snceeeded,
no matter by what means, in bringing their doctrines into Larmony 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, as
contained in the Veda, furnished a true basis for human knowledge, all other points
seemed to be of minor importance.”” (p. 781.)
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tayi 'py atmano bheda-pratipadandt | Sruyate ki . . . . (Jayanardyana)
tto py jivasya vara-blunnatvam ity aha | Sastrasya Sruteh Samarthyay
Jrvesvarayor bheda-bodhakatvat | tatha ki | ¢ dve brahmant veditavye "
(Maite1 Up. vi. 22) | “dvd suparna saywa sakhayd samdnaf vyiksham
parishasvajate | tayor anyah pippalai svadu atls anasnann aryo abhicha-
kasitiV (Rig-veda Sanhita, i. 164, 20; Svetaév. Up. vi. 6; Mundaka
Up. i 8, 1, 1) dty-adi-$ruter jiwesvarayor bhedo vaSyam angikaryyah |
na cha “tat tvam asi Svetaketo” *Brakma-vid Brakma eva bhavati®
sty-adi-Srutinaii, ka gatir <ti vachyam | © tat tvam asi’ its Srutes tad-
abhedena tadiyatva-pratipadanena abheda-bhavand-paratvat | * Brakma-
vid Brahma eva” iti $rutis cha nirdubkhatvading Tvara-samyasi jwasya
abhidhatte na tu tad-abhedam | * niranjanak paraf sémyam upaiti’ ity
ruior gaty-antardsambhavat | asti hi laukika-vikyeshu ¢ sampad-adhikys
purohito Yyam iGja somvrittak” ity-adishu sadriSya-pareshy abhedopa-
charah | na cha moksha- dasayam ajndna-nivritiay abhedo jayate iti
vachyai, bhedasya nilyatvena nd$ayogad bheda-nasangikire 'pi vyakti-
dvayavasthanasya avaSyakatvach cha vt sankshepah | bheda-sadhakans
yukty-antarans Sruty-antarans cha grantha-gaurava-bhiya parityakiand |
¢ And - this opinion is confirmed by the Sastra.’ (Sankara Migra)
The Sastra means the Veda; by which also a distinction of Souls is
established. Forit is said,” ete. [He then quotes two texts which are
repeated by Jayanardyana, 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 distinetness of the two; and this principle must of neces-
gity be admifted from such texts as these: ‘Two Brihmis are to be
known ;" and ‘Two 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 Brabma becomes Erahma;’ for the former 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

158 The full text is : Doe brahman? veditavye Sabda-brakma parai cha yat—sabda-
" brakmani nishnitak param brahmBdhigachhati | “Two Brihmis 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 Iévara, in con-
sequence of its freedom from pain and other weaknesses, and not its
identity with Him ; for it i¢ shewn i)y another Vedic text, viz. ¢ The
passionless 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 becomeé ¢he king,” we find a figurative assertion of identity.
Nor can it be said that distinction disappears on the cessation of ignor-
ance in the state of final emancipation, because distinction, from its
eternity, 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 Sankara
against Sandilya, the author of the Bhagavata heresy, as the orthodox
Vedantin considers it.'” Of that doctrine Sunkara thus speaks in
his remarks on Brahma Siitra ii. 2, 45:

Veda-vipratishedha$ cha bhavati | chaturshu vedeshu param $reyo ’'lab-
dhwa S'andilyak idam $dstram adhkigatavan tty-adi-veda-ninda-darsanat |
tasmad asangata esha kalpand 45 siddham |

¢ And it also confradicts the Veda: for we see such an instance of
contempt of the Vedas as this, that Sandilya, not finding the means
of attaining the highest good in the whole four of them, devised this
Sastra. Hence it is established that these imaginations are absurd.”

". The points.of the Bhagavata doctrine objected to by Sankara do not
however appear to be those which are principally insisted on in the
Bhakti Sttras 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 (/ndna) but
devotion (Bkakii) which is the means of attaining final liberation
(Sitra 1). Devotion is defined in the 2nd Siitra to be a supreme love
of God (sa pard anuraktir Tivare). Knowledge cannot, the author con-
siders, be the means of liberation, as it may co-exist with hatred of the
object known (Sitra 4). Neither the study of the Veda nor the acqui-

7 See Colebrooke's Mise, Essays, 1, 418 : A passage quoted by S'ankara Achirys

seems to intimate that its promulgator was S'andilys,” etc., ete. :
12
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sition of such quahtles a8 tranqumty of mind is a necessary preliminary
to devotion. The only requisite is a desive of emancipation, aecordmg

to the commentator (remarks on Siitra 1). Ceremonial works, too,’
have no bearing upon devotion (Siitra7), which may be practised by.
‘men of all castes, and even by Chandalas, since the desire to get rid of
the evils of mundane existence is common to-all (Satra 78). The com-
mentator explains 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, etc., may attain by means of the Itihasas and Purdnas,
efe., tb'lmowledge foanded on the Vedas, whilst Chéndalas, ete., may
acquire it by traditional instruction based on the Smriti and the prae-
tice’of virtuous men. Those whose devotion is not matured in the
present world will find the opportunity of perfecting'it in S’vetadwpa,
the world of the divine Being (Sitra 79). Even the wicked may have a
penitential devotion (aréti-bhakiav eva aakikdrak), and after they are
freed from their guilt, they may attain to full devotion. The Bhagavad
Gitd is much guoted by the commentator on thess Sttras; 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 duvotion is the chief requisite, and knowledge, ete., subser-
vient to itz

“ dtma eva idam sarvam it | sa vai esha cvam pasyann evam manva-
nal evai vijanann atme-ratir Gtma-krideh atma-mithunal dtmdanimdah
sa_svarad bhavati” | tattrae © atma-rati-"rapayak para-bhakteh * pas-
yann " iti daranam apriyatvadi-bhrama-nirasa-mukhena angam bhavati|

¢t All this is Soul. He who perceives this, thinks this, knows this,
delights in Soul, sports with Soul, consorts w1th Soul, takes pleasure
in Soul; he becomes self-resplendent.” Ilerc the sight expressed in
the words  perceiving,’ ete., is by removing all errors regarding dis-
agreeableness, ete., an adjunct of supreme devotion in the form of “de-
light in Soul.’ ”?

In his remarks on Siitra 81 the commentator quotes another passage
of the same Upanishad, iii. 14, 4, in which a Sandilya is referred to as
the author of a statement. Sankara in his commentary on the Upani-
shad calls him a rishi. He cannot, however, have been the same person
as the author of the Sitras; 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 thaf
e contradicts the opinion that.the rishi Kapila, referred to in the
' S’vetaév&tara Upanishad, was the author of the Sinkhya aphonsms.

Sror. XT.—Distinction in point of authoriy Between the Veda and lhe
Smyitis or non-Vedic S'astras, as staled in the Nyaya-mala-vistare,
and by the Commentators on Manu, and the Vedanta, etc.; difference
of opinion between S'ankara and Madhusidana regarding the ortho-
dozy of Kapzlw and Kapdda, ete. ; and Vijnina B?ulcalm s viow of the
Sankhya. '

A distinct line of demarcation is. generally drawn by the moare
critical Indian writers between the Vedas, and all other classes of
Tndian Sastras, 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 infullible guides only in so far as they
coincide with its dicta. This will be elear from the following passages:
. L. Nyaya-mala-vistara.—The first text which I adduce has been
already quoted in the Sccond Volume of this work, but is repeated here
for facility of reference. It is from the treatise just named, 1 3, 24:

Baudhayanapastambiisealayana-katyayanadi-namankitak kalpa-sutré-
di-granthak nigama- nirukta-shad-anga-granthalk Many-adi-smyitayas che
apavrusheyah dharima-buddhi-janakatvat veda-vat | na cha mila-pramdpa-
sapekshatvena veda-vaishamyam it Sankaniyam | ulpannayah buddhe}
svatel-pramanyangikarene wirapekshateat | Maivam | wkidnumanasys
Lalatyayapadishtatuit | Baudhayana-sitram Apastamba-sitram ity evam
purusha-namnd te granthah. uchyante | na cha Kathakadi-samakhya-cat
pravachana~-nimittalvam yuktam | tad-grantha-mirmina-kile tadaninianarh
katéchid upalabdhatvat | tackh cha avichhinna-paramparyena anuvarttats |
tatak Kalidasadi-grantha-vat paurusheyah | tatlapi veda-mulatedd prae
manam | « « o . kalpasye vedatvain nadyapi siddham | Kintu prayatnene
sadhaniyam | ne cha tat sadhayitum Sakyam | paurusheyalvasye samdkh-
yaya tat-karttur upalambhena cha sadhitatvat |

«It may be said that the Kalpa Siitras and other works designated
by the names of Baudhiyana, Apastambha, Advalayana, Katyayans, ete ,
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‘and the Nigama, Nirukta, and six Ve&éngas, 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 adritted to be self-evidencing. But this view is in-
correct, 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 Siitras 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 Kathaka, and other parts of the Veda); for it was
known to some of the contemporaries of these men, at the time when
they were composing these Siitras, Smritis, ete., that they were so en-
gaged; and this knowledge has descended by unbroken tradition.
Hence these books are, like the works of Kalidasa and others, of human
origin. Nevertheless, they possess authority, as being founded on the
Veda.” . . . The following additional remarks represent the opinion of
the Guru (Prabhékara) on the same question: * It is mot yet proved
that the Kalpa Siitras possess the character of the Veda; it would
require great labour to prove it; and, in fact, it is impossible to prove
‘it. For the human origin of these books is eztablished by the names
which they bear, and by their being observed to have had authors.”

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

Puaurusheyatve’pi Manu-vakyanam avigita-mahdajona-parigrahat Sruty-
upagrahich cha veda-milakataya pramanyam | Tathd cha chhandogya-
brakmane $rayate “ Manur vas yat kinchid avadat tad bheshajorn bheshajan
tayai? ity | Vrihaspatir apy dha * Vedarthopanibandhyitvat pradhanyarm
hs Manok smyitam | Manv-artha-ciparita tu yi smritih sa na Sasyate |
Tavach chhastrans Sobhante tarka-vyakaranins cha | Dharmartha-moksho-
padeshia Manur yavad na drisyate” | Mahabharate’py ukiam * Purdnam
Manavo dharmak sango veda§ chikitsitam | ajna-siddhani chatvari na
hantaryans hetubhikh | virodhi-Bouddhadi-tarkair na hantavyans | anu-
kalas tu mimamnsadi-tarkeh pravarttaniyak eva | ata eva vakshyatt < dr-
skam dharmopadesain cha veda-Sastravirodhing | yas tarkenanusandhatte
sa dharmam veda netarah™ it |
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“Though the Institutes of Manu had « personal author, still, as their
reception by illustrious men of unimpeached [orthodoxy], and their
conforroity to the Veda, prove that they are based upon the latter, they
are authoritative. Accordingly it is recorded in the Chhindogya Brah-
mana that, ¢ Whatever Manu 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 Smyiti
which is contrary to the sense of Manu, is not approved. Scriptures
and books on logic and grammar are all eclipsed as soon as Manu, our
instrugtor in duty, and in the means of attaining both earthly pros-
perity, and final liberation, is beheld.” And it is said in the Maha-
‘bh.ﬁrata,: ‘The Purinas, the Institutes of Manu, the Veda with its
appendages, and treatises on medicine, these four, which ara established
by authority, 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 Mimiin-
sakas, are to be employed. And accordingly we shall find below (Manu
xii. 106) 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.’”” (See above, p. 24, -
note 29.)

I11. Nyaya-mala-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 Nyaya-mala-vistdara says (i. 8, 8):

Vimata smyitir veda-mald | vaidika-many-adi-pranita-smrititvat | upa-
nayandadhyayanadi-smyiti-val | na cha vasyarthyam Sankaniyam | asmad-
adinam pratyaksheshu paroksheshu nand vedeshu viprakirpasya anushthe-
yarthasya ekatra sankshipyamanateat | ,

¢The variously understood Smriti is founded on the Veda, because
the traditions, such as thosc 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 befors them when compiling their own works have
now been lost, See Miiller’s Ane. Sansk. Lit. pp. 103-107.)

Accordingly the Smritis have an authority superior to that founded
mercly on the prictice of learned men of modern date, who have no-
intpition into the past and invisible. Thus the Nyaya-mala-vistara
says (i. 3, 19):

Na ki idanintanak §iskiak Manv-adi-vad deso-kala-viprakyishtar vedam
divya-nanena sakshathartium Saknuvanti yena Sishtacharo mula-vedam
anumdpayed |

« For learned men of the present day do mot possess the power, -

which Many and others had, of placing before their minds, through
divine knowledge, the Veda whick is far removed from them both in
place and time, so as to justify us in 'regarding the practice of ‘these
moderns as & sufficient ground for inferring the existence of a Veda‘as
its foundation.”

But as learned men, in any particular country or at any partwular
time, may be able to comsult some Smyiti which authorizes their par-
ticular observances,  these observances may serve as ground for infer-
ring the existe_rice of some Smriti on which-they are founded, but not
for inferving a Veda (fasmich chhishiacharenn smyitir anumatum Sakyate
na tu $rutik), But a Smriti which is thus merely inferred to exist is
set aside by any visibly existing Smyiti of eontrary import (anumita
cha smyitiy viruddhayd pratyakshaya smritys badkyate).”?

IV. Sankars.—The above passages, by assuming that Manu-and
other eminent sages had the power of consulting Vedic texts now mo
Jonger accessible, make them practically almost infallible. The same
wiew s taken by Sankara Achiryya. (Sce, however, the passage quoted
from him above, in note 67, p. 62; but there he has the author of the
Sankhya in view, whose fenets he regarded as contraryto the Veda.)
To answer o the remark of a Mimansaka objector stated in tho com-
ment on the Brahma Siitra i. 8, 32, that the Itihdsas and Tuxénas,
being of human origin, have only a derived and secondary authority -
(“stikdsg-purdnam api pawrusheyotvat prominantars-mulatim akan-
kshate”), Sankara argues in his explanation of the following Siutra (1. 3,
33) that they have an independent foundation ;

Ttihasa-puranam opi vyakkyatens margena sambhavad mantrarthavidg.
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milatvat prabhavati devata-vigrahadi prapanchayitum | pmtywks?m-mﬁlam
aps sambhavats | bhavati hi asmakam apratyaksham api chirantananam pra-
tyaksham | tatha cha Vyasadayo devatabhih pratyaksham vyavaharants s
‘smaryate| yas tu briyad idanintanandm ia pirvesham aps nasts devadibhir
vyavaharttum samarthyam 60 sa jagad-vaichitryam pratishedet | idanim
“va cha na anyadd *pi sarvabhawmal kshatriyo 'sti iti brayat tatas o a rag-
-silyddi-chodanal wparundhyat | idanim wa cha kilantars’py avyavasthita-
prayan variasrama-dharman pratijantte tatas cha vyavastha-vidhays $as-
. tram anarthakat kuryat | Tasmad dharmotharshe-vasat chirantandl devd-
Aibkik pratyakshain vyajahrur 5 §lishyate | api cha-smaranti ¢ svadhyd-
yadishta-devata-samprayogah? styadi | yogo 'py animady-aisvarya-prapti-
phalakah smaryamano ne $akyate sihasa-matrena pratyikhydtum | Sruti§
cha yoga-makatmyam prakhyapayati | “ prithwy-ap-tejo-"nila-kke 8¢ mut-
thite panchatmaks yoga-gune pravritie | na tasye rogo nk yjurc na mrityuh
praptasya yogad ™ nimisham Sariram’ i | rishinam apy mantra-brah-
mana-darsinam samarthyai no asmadiyens samarthyens upomdatum yuk-
“tam | tasmat sa-malam {tihasa-puranam | ' A
* "« The Itihasas and Purinas also, having originated in the way which
has been explained, have power, as being based on the hymns and
arthavadas, to evince the corporeality, ete., of the gods. It is also
reasonable to suppose that they are founded upon intuition. For there
were things palpable through intuition to the ancients, though they are
not thus palpable to us.™ Accordingly it is recorded in the Smyiti that
Vyasa and others assoczated face to face. with the gods™® Any man

8 TInstead of yogad nimisham the text of the Biblioth, Indica reads yogdgnimayam.

1 See above, 7p- 116, 118, and 127; and also Prof Miiller's article on the. Vaide-
shika I’hﬂosophy in the Journal of the German Oriental Society, vol. vii. p, 311,
where it is remarked that the Vaiseshikas, like Kapﬂa, include the intuition of rishis

under the category of pratyaksha (Grshai jninain sutra-Eritd prat}mk na lokshi-
tam yogt-_pmtyalcslw *ntar-bhivat).

.10 Compare with this R.V. i. 179, 2: Ye ohid ki plirve yitasipah Gaan sikai deves
bhir avadann pitand | te chid avasur ityadi | *The pious sages who lived of old and
who conversed about sacred truths with the gods,~~they led a conjugal life,” etc. See
also the passages quoted from the Vana-parvan of the Mahabharata, the §'atapatha
Brahmana, and Plato in the First Volume of this work, p. 147 ; and compare Heslod
fragment 119: foval vip 7ére Baires €oay, fuval B¢ Bdwkor dlavdrown feaiot kara~
Gvfirois Tdylpdimos.

« Immortal gods, not unfamiliar, then
Their feasts and converse shared with mortal men.”
And Herodotus writes of the Egyptians, ii, 144 : T 8% wpdrepor 7dv dvdpdy TodTaw-
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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.
Such a person would in like menner affirm that as now t‘here‘ is no
Kshattriys possessed of universal sovereignty, so neither was there ever
such a prince; and would thus impugn the seriptural injunctions re-
garding the rdjasaya 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 scarcely at all in force, and
would thus render fruitless the seriptures by which the rules relating
to them are prescribed. By these considerations it is intimated that the
ancients, in conscquence 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,
etc. Again, when the Smriti talks of the practice of Yoga resulting in
the acquisition of superhuman faculties, such as minuteness, this asser-
tion cannot be impugned through mere audacity, [4.e. it must have
had some good- fewndation]. The Veda, 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 sther,
has begun to act, and a man has attained an wthereal [or fiery] body,
he is no longer affected by disease, decay, or death.’ And it is un-
reasonable to estimate, by the analogy of our own power, the power of
the rishis, the seers of the Vedic hymns and Brahmanas. Wherefore
the Itihasas and Purdnas have an (independent) foundation.’ ?

Sankara 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 conflict with his views. It
is thus that he deals with Xapila, the author of the Sankhya, That
eminent sage is thus spoken of in the Svetasvatara Upanishad, v. 2:

Yo yoni yonim adhitishthaty eko visvani rupani yonis cha sarvah |

Oeobs Twar Tods & Acybnre Epxovras, dinéovras Bua roia évbpdmoior, * And [the
Egyptian priests said] that before these men the gods were the rulers in Egypt,
dwelling together with men.”

16 It appears from the gloss of Govinda Ananda that one of the Yoga Stitras is
here quoted. T give the sense according to his explanation : mantra-jupad deva-san-
nilayhaih tat-sombhishayaim cha iti sutrirtha,
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rishim prasutain Kopilom yas tam agre jnanavr 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 Sitras ii. 1, 1, which
I shall cite at some length, Sankara makes some remarks on this pas-
sage of that Upanishad. After stating the points that had been estab-
lished in the first Book (adhydya) of the Brahma Sttras, and alluding
to the objections which had been urged against the Sankhya 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:

Idanuh sva-pakshe smyiti-nyaya-virodha-paritaral praihanddi-vadd
nam cha nyayabhasopabyimhitatvam prativedantan srishty-adi-prakri-
yayah avigitatvam ity asya artha»jdt«zsya'pratipddandya dvitiyo’dhydyak
arabhyate | tattra prathamafi tavat smriti-virodham wpanyasya pariha-
rati | yad uktam Brakma eva sarvajnam jagateh karanan tad ayukiom |
Futah f smrity-anavakasa- dosha- prasangat” | smriti§ cha tantrakhya
paramarshi-pranita §iskta-parigribita | anya$ cha tad-anusiripyak smys-
tayak | evai saty anavakasalh prasajyeran | tasu hy achelanam pradhd-
nah svatantramn Jayatah karanam upanibadkyate | Manv- adi-smritayas
tavach chodand - lakshanena agnihotraéding dharma-jatena apekshitam
arthain samarpayantyak savakaéah bhavanti asya varnasya asmin kale
‘nena vithanena upanayanam idrisas cha acharah itthan vedidhayanam
sitham samdavarttanam tttham saka- dharma- eharini - samyogah i tatha
purusharthams chatur-varadsrama-dharman nand-vidkan vidadhati | na
evawm kaprladi-smritinam anushtheye vishaye *vakaso’ sti moksha-sadhanam
eva ki samyag-durdanam adkikritye tak. pranitak | yads tatire apy ana-
vakdasah syur anarthakyam eva asam prasajyela | tasmat tad-avirodhena
vedantdal cyakhyatavyak | katham munar ikshity-"adibhyo hetubhyo
Brakma eva sarvajnait jagatah karanam oty avedharitah $ruty-arthal |
“ smrity-anavakada-dosha-prasangena® punar akshipyate | bhaved ayam
andkshepal sva-tantra-promanam | para-tagtra-prajnds tu prayena jandh

162 See S'ankara’s commentary on this passage in Bibl. Ind. vii. 851, and Dr. Roer's

translation, p. 62, with the note; also Dr. Hall's note in p. 19 of the preface to his
edition of the Sankhya Sara, in the Bibl. Ind.
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svitantryena Sruty-artham avadharayitum aSaknuwvanteh prokhydta-pra-
netrikasu smyitishy avalamberan tad-balena cha Sruty-ariham pratipat-
serann asmat-krite cha vydkhydne na visvasyur bahu-mandt smritingm
prapetrishu | kapila-prabhyitinai cha Grshaib jnanam apratihatai sma-
ryyate $rutis cha bhavati* rishim prasuiai kapilad yas tam agre jnanasy
bibhartti jayamane cha pasyed” iti | tasmad na esham matam ayathar-
tham Sakyain sambhavayitum | tarkavashipmbhena cha te ’rtham pratish-
thapayants | tasmad api smyiti-balena vedantah vyakhyeyak iti punar
akshepak | tasya samddhir “na | anys-smyity-anavakisa-dosha-prasan-
gad? it | yadi smrity-anavakisa-dosha-prasangena vara-kirana-vadak
akshipyets evam apy onydh Svara-kirana-vadinyah smrityo 'navakasah
prusajyeran | tah uddharishyamal | . . . . evam anckasah smpitishy api
$vu. aly karanatvena upddanatvena oha prakasyate | smyiti-balena pratya-
vatz‘sh,thqm&hmya smyiti-balena eva ulteram pravakshyami iy ato ’yam
anya-smyity-anwvakasa-doshopanyasah | daréitam tu Srutinam isvara-
karapa-vadam prati tatparyyam | cipratipation cha smyiinam avadya-
kartavye *nyatara~parigrake *nyatarasyih parityige cha $ruty-anusarin-
yak smyitayah premdnam anapekshyak itarah | tad vktam pramana-la-
_ kshane “ virodhe tv anapekshain syad asati by anumandnm” it (Miminsa
Siitras 1. 3, 8) | na che atindriyan arthan Srutim antarena kaschid upa-.
labhate 445 $akyam sambhavayituin wimittabhavat | Sakyam kapiladinam’
stddhanam apratikata-jnanatvad it chot | na | siddher api sapekshatvay |
dharmanushthandpeksha hi siddhik sa cha dharma$ chodana-lukshanah |
tata$ cha pirva-siddhayas chodandyah artho na paschima-siddha-purusha-
* vachana-vadens atiSankitum Sakyate | siddha-vyapasraya-kalpansyam aps
bakutvat siddhanam pradaréitena prakarena smyiti-vipratipatiaw satydm
na Sruti-vyapasrayad enyad nirpaya-karanam asti | para-tantra-prajna-
sya api-ng akasmat smyiti-visesha-vishayal pakshapato yultah | Icasyaahit;
kvachit tu pakshapats sati purusha-mati-vaisvarapyena tattvavyasthana-
prasangdt | tasmat tasya api smyiti-vipratipatty-upanydsena Sruty-anu-
sarananusara-vivechanena cha san-mirge prajna sangrakaniyd | Ya tu
© drutih Kapilasya gndndtiéayam darSayanti prader$itc ne toyd Sruti-
viruddham apt Kapilam mates Sraddhatusm Sakyaim ¢ Kapilam™ o6
¥ Sruti-samanya-matratoad '™ anyasya cha Kapilasya Sagura-putranam
prataptur Visudeva-namnak smarandt | anydrtha-daréanasys cha prapti-
rahitasya asidhakatvat | Bhavati cha anyd Manor makatyam prakhyd-
' 18 Mimansa-sitra i, 1, 81,  See above, pp. 781,
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payantt rutir. “yad vai kincha Manur avadat tad Bheshajam ' 5 |
Manund cha (xii, 91) ¢ sarva-bhateshu chatmanam sarve-bhatani chat-
mant | samam pasyann atma-yagi svarajyam adhigachehhats? ot sarvat-
matva-darsanam prasamsata Kapilgm matai nindyate iti gamyate | Ka-
pilo ki na sarvatmatva-daranam anumanyate atma-bhedabhyupagamat |
oo . ata$ cha atma-bheda-kalpanaya 'pi Kapilasya tantrasys vedu~
viruddhatvam vedanusari- Manu-vachana-virudhatvam cha na kevalah sva-
tantra-prakyiti-parikalpanaya evets siddham | vedasya ki wirapekshar
svirthe pramapyaih raver wa ripa-vishaye purusha-vachasaf-tu malan-
tarapeksham svirthe pramépyam vaktri-smyiti-vyavahitam cha iti vipra-
© Farshak | tasmad veda-viruddhe vishaye smrity-anwakasa-prasango na
doshak |
¢ But now the second chapter is commenced with the v1ew 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 doctrines regarding Pradhana, etc., have nothing more than an ap-
- pearance of reason, and (¢) that the manner in which the subjects of
creation, ete., are treated in each of the Upanishady is unimpeachable.
First of all then the author states, and removes, the objection of con-
- trariety to the Smriti. Our opponents urge that it is incorrect to say
" that the omniscient Brahma is the cause of the world. Why ? Because,
(1)as they allege, that doctrine ‘ischargeable with the objection of setting
aside the Smriti as useless’(Br. Satra,ii. 1,1). Thisterm*Smriti’ denotes
a systematic treatise (fantra) composed by an eminent rishi, and received
by the learned: and there are other Smyitis in conformity with it. And
the alleged difficulty is that (on the theory that Brahma is the caunse) all
thesowould be set aside as useless; since they propound an unconscious
Pradhina as the self-dependeny cause of the world. The Smritis of
,Manu and others, indeed, which affirm that by means of the agnihotra
and other enjoined ceremonies, the objects desired (by those who practise
these rites) will be accomplished, will still sctain their use, viz. of pre- ’
seribing 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
& time and by such a process, and shall follow such and such a mode of
life, that tho 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 fo
164 Sgo above, . 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 such room is left for the .Smritis of Kapila and
others, on the ground of any ceremonies to be performed [in conformity
with their preseriptions]; 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 reached 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,’ etc.,
that it is the meaning of the Veda that Brahma is the omniscient cause
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 themselvés; yet men have for the most part no
independent opinion, and are unable by an unassisted act of their own
j undgment to determine the sense of the Vedas; and will consequently lean
upon the Smyitis composed by renowned authors, and adopt the sense of
the Vedaswhich thgyenforce: 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 (arsha'®") knowledge ; and there is
also a Vedic text to the effect ¢ He who of old sustaing with manifold
. knowledge Kapila when heis 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-
cluding words of the Siitra, ‘No; for this conclusion is vitiated by the
objection that other Smyitis would in this way be rendered useless.’ 1)
If the doctrine that God is the cause of the world is chargeable with
" the objection that it leaves no roory for the Smyiti, in the same way the
difficulty will arise (on the other theory) that other texts of the Smyiti
which affirm that God is the cause will be set aside. These we shall
adduce.” After quoting some péssages, Sankara proceeds: “In the
same manner in numerous texts of the Sm¥iti God is shewn to be both
the instrumental and the material canse. I must answer on the

165 Sec above, pp. 116, 118, and 127,
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strength of the Smyriti the person who opposes me on the same ground,
and so I just. indicate this objection- against his views as having the
effect of setting aside other Smritis. But it has been shown that the
sense of the Vedic 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 authoritative, and the rest will deserve
no attention: for it has been said in the section (of the Piirva Miminsa)
on proof (i. 3, 8), that ¢if it (the Smriti) be contrary (to the Veda) it
must be disregarded ; but if there be no (contrariety) it must be in-
{ rred (that the former is founded on the latter).” And it is inconceiv-
able that anyone should discover things beyond the reach of the se.ses
* without the aid of the Veda, since the means of doing so are wan'ing.
If it be urged that we can conceive such discovery YUt 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; because perfection (siddhr)
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 mutual 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 reliance on the Veda.
Causeless partiality to any particular Smriti, 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) assume all sors of forms. Consequently
his judgment also should be directed into the right path by indicating
the mutual contradictions 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 Vedic text which has been -
pointed out, showing the transcendent character of Kapila’s knowledge,
cannot be a warrant for believing the doctrine of Kapila, 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 Sankhya] (Mim,
Siitra, i. 1, 81), and another Kapila called Vasudeva, the consumer 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, can prove nothing.”® There is, besides,
another text of the Veda 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
himself in all beings, and all beings in himself, thus sacrificing his
own perdonalty, attains to self-refulgence;’ and, by saying this com-
mends the tenet that everything is one with the supreme Spirit—must
be understood as censuring Kapila's doctrine. For Kapila does not’
assent to thé identity of Brahma and the universe, since he holds a
diversity of souls.” . . . (After quoting one passage from the Maha-
bhidrata, and another from the Veda, to prove that Kapila is wrong,
Sankara procecds): ‘“ Hence 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 s diversity of souls. Now the Veda has an independent
suthority 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 anthority which is dependent on another source
(the Veda), 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 doctrine that it sets aside a Smriti on & point
which is contrary to the Veda.”

3¢ The words thus translated are cxplained as follows in the Gloss of Govindy
Ananda : Kincha “yah Kapilam jnanair 6ibhartti tam Tsvaram pasyed” it vidhiyate
tathi cha anyirthasye tsvara- -protipatii-seshasya Kaopila~sarvanatvasya darsanam

adas tasya inanantarena prapti-sinyasya svartha-sadhakatvayogid na anuvida-

mitriid sarvgnatva-siddhir ity Gha | “ And it is enjoined (in the text of the S'veta-
dvatara Upamshad) : ¢ Let him behold that Ifvara who nourishes Kapila with various
knowledge;’ and so since this ‘mdication’ of, this reference to, the omniscicnce of
Kapila, which has another objeet in view, and ends in the establishment of an Is'vara,
and which on other grounds is shewn to he irrelevant, cannot prove its own meaning
~-this mere refemnce docs not suffice to evince Kapila’s omniscience :—This is whut
8'ankara means to say.”

167 See the First Volume of this work, Pp. 188 and 6 10.
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See aleo Sankara’s commentary on the Taittiriya Upanishad, Bib.
Ind. vii. pp. 136, 137, where he says:

Kapda kanadadi-tarka-Sastra-virodhak its chet | na [ tesham mald-
bhave veda-virodhe cha bhrantyopapatieh |

““If-it be objected that this is contrary to the rationalistic doctrines
of Kapila and Kanada [and therefore wrong], I answer no, since these
doctrines are proved to be erroneous, as having no foundation, and as

* being in opposition to the Veda.”

. His remarks on a passage of the Pragna Upanishad, which sre as
follows, afford a curious specimen of the contemptuous manner in which
this orthodox Vedantist treats the heretical Sankhyas, ete. (Praéna Up.
vi. 4; Bib, Ind. viii, 244):

Sankhyas tu avidya-'dhydaropitam eva purushe karttritvam kriya-kira-
kam phala cha 60 kalpayitva dgama-vakyatvat punas tatas trasyantap

. paramdrthatoh eva bhoktritvam purushasya ichehhanti | tattvantaram cha
pradhanam purushit paramariha-vastu-bhatam eva kalpayants *nya-tar-
kika-kyita-buddhi-vishayak santo vihanyante | Tatha itare tarkikah san-
khyair ity evam paraspara-viruddhartha-kalpanatah amisharthinah tha
prapino ‘nyonyain virvddkamanak arthe-darsiiedt paremdriha- tutteat
tad-duaram eva apakrishyante | atas {an-matam anadritya vedantartha~
tattvam ekatva-dardanam prati adaravanto mumuksharak sywr oi tarkika-
mate dosha-darsanam kipchid uckyate’ smabhir na tu tarkika-tatparyyena |
«The followers of the Sankhya imagine that the functions of action,
and the enjoyment of reward which causes action, become erroneousty
attributed to the soul ( purusia) in econsequence of supervening ignorance;
but as this doctrine differs from that of Scripture, they become afraid of
it, and seek to ascribe to the soul enjoyment in the proper sense. And
gupposing 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 crushed. Thus,
in consequence of the contrariety between the conceptions of the San-
khyas and those of other frecthinkers, the two parties quarrel with
each other like animals fighting for flesh; and thus, from their having
o (exclusive) regard to (their own) views, they are all drawn away
to a distance from the essential truth, Whercfore let 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.”

TV.—In thus depreciating Kapila, Sankara is in direct opposition to
the Bhagavata Purina (which, however, may be a work of later date
than his™®), in which the author of the Sankhya is spoken of with the

, greatest reverence. Thus in Bhag. Pur. i. 8, 10, he is described as
the fifth incarnation of Vishpu :

Panchamah Kapilo nama siddhesah kalo-viplutum | provachasuraye
sankhyam tattva-grama-vinirnayam |

“In his fifth manifestation, he [in the form of] Kapila, and lord of
saints, declared to Asuri the Sankhya which defines the series of prin-
ciples, and which had been lost through the lapse of time.”

Aud again, in Bhag. Pur. ix. 8, 12, 18, Kapila is made the subject
of eulogy. A i3gend narrates that the siziy thousand sons of king
Sagara, 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
Purna, however, denies that this was in any degree owing to passion
on the part of the i sage:

Na sadlu~vado muni-kopa-bharyitah nyipendra-putrdh 7 sattva-dha-
many | katham tamo roshamayam vibhavyate jagat-pavitratmani khe rojo
bhuvak | yasyerita sankhyamayi dridheha naur yoyd mumukshus tarats
duratyayom | bhavdrnavam myityu-pathah vipaschetah pardatma-bhitasya
katham prithaiimatih |

“Tt is not an assertion befitting a good man to say that the king’s
sons were burnt up by the wrath of the sage; for how is it conoceivable
that the darkness (tamax),/of anger, should reside in the abode of good-
ness (sattva), or that the dust (or passion, rgjas) of the earth shonld
ascend into the sky, the region of purity? How could that sage, one.
with the supreme Spirit, by whom the strong ship of the Sankhya was
launched, on which the man seeking emancipation crosses the ocean
of existence, hard to be traversed, and leading to death,—how could he
entertain the idea of any distinction between himself and others [and
g0 treat any one as an enemy ] }”

It is not necessary for me to quote any further passages in praise o1
the author of the Sénkhya. There is a great deal about this system.

68 See Wilsow's Vish. Pur., preface, pp. xliv. and L. ‘
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in the Mahabhdirata, Sintiparvan, verses 11,037 ff. See Colebrooke’s
~ Essays, 1. 236 (p. 149 'of Williams and Norgate’s ed.); Wilson’s Vishnu
Purina, pref. p. xciv. and text, pp. 18 ff. with riotes; Bhagavata Puréna,
iii. chapters 24~30; Weber's Ind. Stud. passim ; Dr. Roer’s Introdue~
tion to Svetaévatara Upanishad, Bibl. Ind. xv.'35 ff. ; and Dr. Hall’s
preface to the Sankhya-sara in the Bibl. Ind. p. 19, note. ‘

We have thus seen’ that 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 Smriti,
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 Smritis; but he ~onfines this
distinction to such of these works as coincide in doctrine with the Sruti
or Veda, according to his own Vedéntic interpretation of its principles,
while all other speculators are denounced by him as heterodox. It is,
however, clear from the S'vetadévatara Upanishad, the Mahabharata, the
Bhagavad Gita, the Vishnd, and the Bhagavata Purifias, etc., that the
doctrines of the Sankhya must have been very prevalent in ancient
times, and that Sankara, when he condemned them as erroneous, must
have done so in the face of many powerful opponents.’®

169 T quote the following passage from Dr. Réer's Introduction to the S'vetdsvatara
Upanishad, pp. 36 f.: “ At the time of the composition of the §'wetdswatara, the
Sunkhya was not a 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 authority could be questioned. ‘Xt hed
found many adherents; it was the doctrine of Manu, of some parts of the Maha-
bhirata, and to its founder divine honour had been assigned by general consent. It
was a doctrine whose argumentative portion demanded respect, and as it was admitted
by many Brimhans (sic), distingnished for their knowledge of the Vedas, it could not
be treated as a heresy. The most learned and eminent of the-Brimhans were evideritly

* divided among themselves with reference to the truth of the Sinkhya and Vedanta,
and this must have afforded to the opponent: of the Vedaic system a most powerful
weapon for attacking the Vedas themselves. If both the Sankhya and Vedinta are
divine revelations, both must be true; but if the doctrine of the one is true, the doc-
trine of the other is wrong ; for they are contradictory among themselves. Further,
if both are derived from the Vedas, it is evident that also the latter cannot reveal the
truth, beeause they would teach opposite opinions about one and the same point. Such
objections to the Vedas had been made already in ancient times, as is clear from the
Upenishads, from several passages of Manu, from Yska, ete. ; and under these cir-
cumstances it cannot be wondered at, if early attempts were made fo reconcile the

13



‘

104 OPINIONS REGARDING THE ORIGIN, ETC,

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 Nyaya,
ete.—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 any parficular. It is impossible to study the Sitras of the several
schools, and come to any other conclusion. The more popular systems
of the Purdnas, on the other hand, blended 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 {endencies of different students, have
paved the way for the ultimate reception of the Vedantic system.
Such is the view taken in the Prasthana-bheda of Madhusidana Saras-
vatl, who gives the following lucid summary of the leading principles
of the different schools of speculation (Weber's Indische Studien, i. 28) =

Sarvesham cha satikshepena trividhal eva prasiiana-bhedal | tatra
arambha-vadah ekah | parinama-vado dvitiyak | vivartta-vidas tritiyah |
parthivapya-taijase-vayaviyas chatwrvidhah paramdpsvo dvy-onukadi-
kramena bralmanda-paryantaii jagad drambhante | ased eva karyyamn
karaka-wyaparad wutpedyate dti prathamas tarkikanam mimdmse-
kanain cha | sattva - rajas - tamo - gunatmakam pradhanam evs mahad-
ahankaradi - kramena jagad-akarena paripamate | parvam aps sukshma-
ripena sad eve karyad karana-vyaparens abhivyajyats it dvitiyak
pakshakh Sankhya - Yoga - Patanjala - Pasupatanam | Brakmanak pari-
admo jagad %0 Vaishnavanam | sva-prakasa-paramanandadvitiyam Brake
ma sva-mayda-vasad mithyaiva jagad-akirena kalpate its tritiyah paksho
tenets of the Vedanta a:d Sankhya to save the uniformity of the doctrine, and
thereby the sacredness of the Vedas as the Scriptures derived from the immediate
revelation of God. o, for instance, it is recorded that Vyasa, the reputed author of
the Bramha Sttras, wrote also a commentary to Patanjali’s Yoga-gastra, which is still
extant under his name. In the same manner composed Gaudapada, the eminent

Vedantist, and teacher of S'ankara’s teacher, Govinda, a commentary to Isvara
Krishna's Sankhya Karikd ; and the Bhagavad Gita has also the same object,’”’



OF THE VEDAS, HELD BY INDIAN AUTHORS. 195

. Brakma-vadingm | sarvesham prasthana-kertiyindgm munindgin vivartte-
vada‘paryavasinena advitzys Parame$vare eva pratipadye tatparyam | na
ki e munayo bhrantal samajnatvat teakam | kintu vahir-vishaya-prava-
nanam dpatatah purusharthe prwve§o na sambhavati it nastikya-vara-
ndya tath prakara-bhedak pradarsitah | tatra tesham tatparyam abuddhva
veda-viruddhe 'py arthe tatparyem utprekshamdinas fan-matam eva upd-
deyatvena griknanto janah nand-pathe- _;usﬁo bhavanti | it servam ana-
vadyam |

“The difference in principle between these various 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, aqueous, igneous, and
aerial—beginning with compounds 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 Logicians and MimAnsakas. The second
theory, that of the Sankhyas, Yogas, Patanjalas, and Pasupatas, is that
-Pradhana (or Prakriti = nature), consisting of the thiree gunss (quali-
ties), sattva, rajas, and tamas, is evolved, through the successiye stages
of mahat (intellect), and ahankara (consciousness), etc., 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 Raménujas], who
hold the universe to be an evolution of Brahma. The third view, that
of the Brahma-vadins (Vedantists), 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 (Miy4).

The ultimate scope of all the Munis, anthors of these different sys-
tems, is tp support the theory of illusion, and fheir only design is to
establish the existence of one Supreme God, the sole essence; for these
Munis could not be mistaken [as some of them must have beenm, if
they were not all of one opinion, or, as those of them must have been
who did not hold Vedantic principles], since they were omniscient.
But s they saw that men, addicted to the pursuit of external objects,
could not all at once penetrate into the highest truth, they held out to
them g 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
several schools with preference, and thus become adherents of a variety
of systems. Thus all has been satisfactorily stated.”

I find that Vijnana Bhikshu, the commentator on the Sankhya aphor-
isms, takes very nearly the same view as is here quoted from Madhu-
siidana Sarasvati, in regard to the superiority of the Brahma Mimansa
or Vedanta over the other Daréanas.

In his Sankhya—pravachana-bhashya (Bibliotheca Inchoa, pp. 3 ),
he thus writes:

Syad etat | Nyaya-vaséekikabhyam otra avirodho bhavetw | brakwma-
mimamsa-yogabhyam tu virodho sty eva | tabhyam nityeSvara-sidhandt |
atra cha Lorrasya pratishidhyamanatvat | na cha atraps vyavaharike-
paramirthika«bhedena seSvara-nirisvara-vadayor avirodho ’stu se$vara-
vadasya upasand-paratva-sambhavad o5 vackyam | vinigamakabhavat |
wraro ki durgneyak V6 nirtévaratvam apr loka-vyavahara-siddham aifva-
ryya-vairigyaya anuvaditui $akyate atmanah sagunatvam wa | na tu-
krapy $ruty-aday tvarek sphutam pratishidhyate yena se$vara-vadasyatva
wyavakarikatvam avadharyete v | otra uchyate | atraps vyavekarika-
paramarthike - bhavo bhavati | “asatyam apratishiham te jagad ahur
aniéearam” ityadi-Sastrair wiridvara-vadasys ninditatvat | asminn wa
$asire vyavaharikasyaiva pratishedhasya aisva.yya-vairagyady-artham,
anuzadatvauchity@t | yedi hi loukayatika-matanusirena nityat$varyyai
na pratishidhyeta tada paripirne-nitya-nirdoshaisvaryya-daranena tatra
chittavesato vivekabhydsa - pratidandhak syad ¢ sankhydcharyyandm
asayah | scévara-vadasya na koaps nindadikom asti yena updasonadi-para-
tayi tat $astrain sankochycta | yat tw “ndsti sankhya-samai jnanai
nasti yoga-samam balam | atra vak samSayo ma bhag jninah sankhyam
param smpitam’ styadi vakyam tad-vivekamse eva sankhya-gninasya dar-
Sananiareblyah utkgrsham pratipadayati ne tv vara-pratishedamse *ps |
tatha Parasarady-aklila-$ishte-seivadad api seSvara-vadasyaiva pire-
marthikatvam avadharyate | apt cha “dkshapada-pranite cha Kandde
sankhya-yogayoh | tydjyak éruti-virudho 'msak Sruty-eka-Saranair syi-
bhik | Jaimintye cha Vaiydse virudhamso na kaschana | $rutyd veda. tha-
virdne Sruti-param gatew ki tav” 460 Parasaropepuranadiblys ‘pi
bralma-mimanmsayal iSvaramse balavattvam | yathi | “nyay ya-tantrany
anekind tais tair wktand vadibhik | hetv-agama-sadacharair yad gmktam
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tad wpasyatam® <t moksha-dharma-vakyad api Parasarady-akhila-$ishta-
vyavakiarena brahma-mimamsa-nyaya-vai$eshikady-uktak i$vara-sidhaka-
nyayak eva grakyo balavattvat | tatha | *“Yam ne pasyanti yogindrah
sankhyal api maheSvaram | anadi-widhanam bralma tam eva $pranain
oraja’ tyadi-kaurmadi-valyaih sankhyanam $varajnanasyaiva naraya-
nading proktatvach cha | kincha brakma-mimansayak iSvarak eva mukhyo
vishayah upakramadibhir avadhyitah | tatramée tasys badhe $astrasyaiva
apramanyem syat | ¢ yat-parak Sabdah sa Sabdarthak’ it nyayat | san-
khya-$astrasya tu purushartha-tot-sadhana-prakyiti-purusha-vivekay eva
mukhyo vishayah | 10 i$vara-pratishedhamsa-badhe "pt na apraminyam |
¢ Yat-parak $abdak sa Sabddrthah® it nyayat | atah savakaSateyd sin-
khyam eva ivara-pratishedhiamse durbalam iti | na cha brakma-mimaii-
sayam aps woarak eva mukhyo vishayo ne tu wityaiSvaryam it vaktui
Sakyate | ‘"'smrz'ty-anawk&éa-doslm—pmmnya”-rﬁpwpﬁy va~pakshasya ant-
papattyd nityaidvaryya-visishiatvena eva brakma-mimansd-vishayatvava-
dharandt | brakma-$abdasya para-brahmany eva mukhyatayd tu *‘ athateh
para-brakma-jinasa ” 6 na satritum iti | efena sankhya-viroghdd brak-
ma-yoga-darSanayol karyyesvara-paratvam api na Sankaniyam | prakriti-
svatantryapaltyd ““rachananupapaties cha na anumanam’ ¢tyady bralina-
sutra-parampard- nupapattes cha | tathd ‘ sa purvesham api guruh kalena
-anavachchhedad”’ it yoga-sutra-tadiya-vyasa-bhashyabhyam. sphutam iéa-
nityatavagamach ona 17 | tasmad abhywupagama-vada-praudhi-vidading
eva sankhyasya vyavaharikeSvara-pratishedha-parataya brakma-mimdaisa-
yogabhyam saha na virodhal | abhyupagama-vadas cha $astre drishtak |
yatha Vishnu-purane (i. 17, 54) | “Ete bhinna-dyisam daityalk vikalpak
kathitah mayd | kritva’ bhyupagaman tatra sankshepal $riyatam mama” |
iti | astu va papinam jnana-pratibandhirtham astika-darsaneshv apy
aimsatah $ruti-viruddhirtha-vyavasthapanam teshu teshv amdeshv apra-
manyain cha | $ruts'- smyity - aviruddheshu tu mukhya - vishayeshu pra-
manyam asty eva | atak eva Padma-purdne brakma-yoga-darsaniti-
riktanam darSananam nindd 'py upapadyate | Yatha tatra Parvatim
prati Tvara-vakyam | *$rinu devi pre;vakeizydmz‘ tamasani yatha-kra-
mam | yesham $ravapa-matrena patityah jnanimam api | prathamam he
mayaivoktam S'aivam Pasupatadikam | mach-chhakty-avesitair vipraih sam-
proktans tatak param | Kanddena tu samprokiam $astrai vai$eshikam
mahat | Gautamena tatha nyayam sankhyam tw Kapilena vad | drijan-
mand Jaiminind purcain redamayarthatal |, miriéearens vadena Fritam
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gastram mahattaram | Dhishanena tatha proktam charvakam ati-garhi-
tam | daityanah nasandrihays Vishnund Buddha-raping | bauddha-§as-
tram asat prokiai nagna-nile-patadikam | maya-vadam asach-chhastram
_pmclwﬁhmnam bauddham eva cha | mayaiva kathitam devi kalaw brah-
‘mana-ripind | apirthai Sruti-vakyanam darsayat loka-garhitam | kar-
ma-svarapa-tyajyatvam atra cha pratipadyate | sarva-karma-poribhrafi-
$ad naishkarmyaln tatra chochyate | pardima-jivayor atkyam mayd "tra
pratipadyate | brakmano 'sya paraih rapam nirgunah darsitam maeyé |
sarvasya jagato’py asye ndsandrtham kalow yuge | vedarthavad mahastis-
tram maya-vadam avaidikam | mayawa kathitam devs jagatan nasa-kara-
nad” iti | adhikam tu brakma-mimamsa-bhashye propanchitam asmabhiy
it | tasmad astika-Sastrasya ne kasydpy apramapyai virodho va sva-
sva-vishayeshu sarvesham abadhat avirodhdach cha iti | nanv evam purusha-
bahutvamse 'py aya éastrasya abhywpagama-vadatvam syat | na syat |-
avirodhat | brahma-mimanscydam apy * amso nand-vyapadesad” styadi-
sutra-jatair jivatma-bahutvasyaiva mirnayat | sankhya-siddha-purushanam
atmatvar tu brohma-mimansayd didhyate eva | * aima o1 tu upayants?
§ti tat-sutrens paramatmanal eva paramartha-bhimav atmatvavadha-
randt | tathapi cha sankhyasya na apramanyom | vyavekarikatmano
Jivasya dtara-vivela-jnanasys moksha-sadhanatve -vivakshitarthe badha-
bhavat | etena $ruti-smyiti-prasiddhayor nanatmmlcdtmatwyor vyavahd-
 vtka-paremarthika-bhedena avirodhak |
“Be it so: let there be here no diserepancy with the Nysya and
Vaigeshika, But it will be said that the Sankhya is really opposed to
the Brahma-miméansd (the Vedanta) and the Yoga [of Patanjali]; since
both of these systems assert an eternal Tévara (God), while the Sankhya
denies such an Idvara. And it must not be said (the same persons
urge) that here also [as in the former case of the Nydya and Vaite-
shika], owing to the distinction hetween practical [or conventional, or .
regulative] and essential truths, there may be no [real] contrariety.
between the theistic and tle atheistic theories, inasmuch as the theistic
theory may possibly have a view to devotion [and may therefore have
nothing more than & practical end in view];—you are not, it will be
said, to assert this, as there is nothing to'lead to this conclusion [or,
distinction]. For as I¢vara 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 qualitics); but
neither the Veda, nor any other $istra contains » distinct denial of
an I4vara, by which the merely practical [or conventional] charaster of
the theistic theory could be shewn. [Consequently the theistic theory
is not a mere conventional one, but true, and the coniradiction bétween
the atheistic Sankhya and the theistic systems is real and irreconcilable].

¢To this we reply: in this case also the distinction 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 I¢vara to
be false and baseless; yet it was proper that in this system (the San-
khya), the merely practical (or conventional) denial [of Iévara] should
be inculeated for the purpose of inspiring indifference to the conception
of & Deity, and so forth. Because the 4idea of the author of the San-
khya was this, that if the existence of an eternal [$vara were mot
denied, in conformity with the doctrine of the Launkiyatikas, 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, whereby [the scope of] that
system 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 Sankhya, no power like the Yoga; doubt not
of this, the knowledge of the Sankhya is considered to be the highest,’
they [are to be understood as] proving the superiority of the Sankhya
doctrine over other systems, not in respect of its atheism, but only of
its discrimination [between different principles]. It is, moreover, estab-
lished by the concurrence of Parigara, and all other well instructed
persons, that the thleiétic theory is that which represents the essential
truth. Further, such texts as the following of the Paradara Upapurins,
and other works, shew that the strength of the Brahma-miminsi lies
on the side of its theism, viz., ‘In the systems of Akshapada (Gotama)
and Kandda, and in the Sankhya and Yoga, 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 Vyasa (the Vedanta)
there is no portion contrary to the Veda, since both these sages have
attained to a perfect comprehension of its true mesning. In the same
way it results from this text of the Moksha-dharma (a part of the
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Sénti-parvan of the Mahabharata), 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,
is to be respected;’ [from this text also, I say, it results] tha. the
theory,——declared in the Brahma-miménsé, the Nyaya, the Vaideshika,
" ete., in consonance with the tradition of Pardgara and all other well-
instructed men,—which asserts an I$vara, is alone to be received, in
consequence of ity strength; and [the same thing follows] from the
fact that in such passages as this of the Kaurma-purépa, ete., viz.—-
" ¢Take refuge with that Mahedvara, that Brahma without beginning
or end, whom the most eminent Yogins, and the Sankhyas do mot
behold,’—Narayana (Vishnu) and others assert that the Sankhyas are
ignorant of I¢vara.

¢ Moreover, I¢vara'is determined to be the principal subJect of the
Brahma-miméanss by the introductory statement, ete., of that system.
If it were open to objection on that side [7.c. on the side of its principal
subject], the entire system would be without authority. For it is a
rule that ‘the senve of a word is that which it 'is intended to denote.’
‘Whereas the principal subjects of the Sz‘mkhya are—(1) the grand
object of human pursuif, and (2) the distinetion between nature ( pra-
kriti) and spirit (purusha), which is the instrument of attaining that
grand object. Thus this system does not lcse its authority, even
though it be ervoneous in so far as it denies an I¢vara. For it is a rule
that ‘the sense of a word is that which it is intended to denote.’
Hence, as the Sinkhya has a certain applicability of its own, it is weak
only in go far as it denies an Iévara.

“Nor can it be alleged that it is I$vara only, and not the eternity of
his existence, that is the principal subject of the Brahma-miménsa;
since, through the disproof of the objection ( pirva-paksha) that the
theistic theory ‘is chargable with the defect of rendering the Smriti
inapplicable,’'™ it is ascertained that the assertion of an eternal I¢vara
is the main object of the Brahma-mimansa. But as the word ‘Brahma’
is properly employed to denote the supreme Brahma, the first aphor-
ism of the Brahma-miménsd does not run thus, ‘Now follows the en-
quiry regarding the supreme Brahma ;? [but thus, ¢ Now follows the

170 The aphorism here referred to (Brahma Sttres if. 1, 1}, with most of S'enkara’s
comment on it, has been already quoted above, pp. 185 f,
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enquiry regarding Brahma.”] Hence we are not to surmise that, as they
[would otherwise] contradict the Sankhya, the Brahma-miminsi and
Yoga systems must aim at establishing [not an eternal Deity] but a
[secondary] Isvara, who is merely an effect. For this is disproved (1)
by the series of Brahma Sttras (ii. 2, 1 f£.) 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 inconclusive by the assumption of the independent action of
Prakriti; and (2)by the fact that the eternity of God is clearly under-
stood from the Yoga aphorism [i. 267, viz. ¢ He is also the instructor
of the ancients, as he is not circumscribed by time,’ as well as from
the commentary of Vyisa thereon.”™ Hence, as the Sankhya, arguing
on its own special principles, and ab the same time making a great dis-
play of ingenuity™ and so forth, has in view a merely practical denial
of an Tévara, it does not contradict the Brahma-mimansa or the Yoga.
The method of reasoning on special principles-is referred to-in the
Sastra, Thus it is said in the Vishnu Purapa [i. 17, 54, Wilson,
vol. ii. p. 44], ¢ These notions, Daityas, 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 [suppesed] 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,

M T quote the commentary of Bhoja-raja on this Stitra, as given by Dr. Ballantyne
(Aphorisms of the Yoga, part first, p. 32) : Pirveshim | adyinam Brahmidinim api
sa gurur upadeshid yotah sa kalena nivachchhidyote antditvdt | teshdm punar ddi-
mattvid asti kalena avachehhedak | © Of the ancients, that is, of the earliest [beings],
Brahmé and the rest, he is the guru, é.6., the instructor, because He,'as having no
beginning, is not circumseribed by time; w]nle they, on the other hand, having had
& beginning, are circumscribed by time.”

172 T am indebted to Professor Cowell for a satisfactory interpretation of the first of
these two phrases, abhyupagama-vida and praudhi-vada, as well as for various other
improvements in my translation of this passage. The phrase abkyupagama-siddhanta
is rendered by Dr. Ballantyne * Implied dogma” (Nyiya aphorisms, i. 81, p. 30, as
corrected in MSB.). Professor Goldstiicker s.o. renders it by ¢ 1mplzed axiom.” In
Bohtlmgk and Roth’s Lexicon the phrase abhyupagame-vida is rendered “a dis-
cussion in a conciliatory spirit.” In regard to the sense of praudhi-vida sce above,

p-172.
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which are consonant to the Sruti and the Smyiti, they possess authority.
Accordingly, in the Padma Purina we find a censure passed even upon
the several philosophical systems (Daréanas), with the exception of the
Brohma (the Veddnta) and the Yoga. For in that work Iévara (Maha-
deva) says to Parvat, ¢ 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
Brahmans penetrated by my power, viz. the great Vaiseshika system
by Kanada, and the Nydya, and Sankhys, 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. So too the abominable Charvika doctrine was declared by
Dhishana,'™ while Vishnu, 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 & Brahman, uttered in the Kali ageythe false
doctrine of Maya [illusion, the more modern form of the Vedanta],
which is covert Buddhism, which imputes a perverted and generally
censured siguification to the words of the Veda, and inculcates the
abandonment of ceremonial works, and an inactivity consequent .on such
cessation. In 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 ¢astra, which, composed of Vedic materials
and inculeating the theory of illusion, is yet un-Vedic, 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-mimanss-
bhishya. There is, therefore, no want of authority, nor any contra-
diction, in any orthodox system, for they are all incapable of refutation.
in their own especial subjects, and are not mutually discrepant. Does,
then, this system (the Sankhya) lay down a theory based only on its
own assumptions in respect of the multitude of souls also? Tt does not.
For in the Brahma-miminsi also it is determined by such a kind of texts

V3 A name of Vyihaspati, according to Wilson’s dictionary.
174 See Wilson’s Vishnu Purdna, pp. 334 ff,
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as the following (Brahma Satras, ii. 8, 48), viz. “the embodied spirit is
a 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-~
miménsa that the spirits (purusha) asserted by the Sinkhys have the
character of Boul ; for it is determined by the Brahma Sitra (iv. 1, 8),
‘they approach Him 28 one with themselves,’*”® that, on the ground of

. transcendental truth, the supreme Soul alone has the character of Soul.
But, nevertheless, the 8ankhya is not unauthoritative ; 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 nof erroneous in the particular subject matter which it
aims at propounding. In this way it results from the distinction of
practical and real, that there is no contradiction between the two
theories (made known by the Sruti and Smriti), of a maltitude of
souls, and the unity of all soul.

The view taken by Madhusfidana, as quoted above, and partially
confirmed by Vijnana Bhikshu, of the ultimate coincidence in principle

- of all the different schools of Hindu philosophy, however mutually
hostile in appearance, seems, as I 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 a deviation from the older doctrine ; and it practi-
cally abolishes the distinction in point of authority between the Vedas
"and the Smritis, Darsanas, 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 regarding the hostility of
Sankara to the adherents of the Sankhya and other rationalistic schools,

115 On this, however, S'ankara (in loco) remarks as follows : J7wah Isvarasya afso
bhavitum arhati yatha’ gner visphulingah | aisah va aimsah | na hiniravayovasya mu-
khyo *msah sambhavati | kasmat punar niravayavatodt sa eva na bhavati | “ ndnd-
vyapadesat | « The embodied soul must be ‘g portion” of Igvara, as a spark s of fire
(and not merely dependent upon him as a servant on his master), ‘A portion ' means,
¢ag it were a portion;’ for nothing can be, in the proper sense, ‘a portion’ of that
which has no parts. 'Why, then, as Is'vara has no parts, is not the embodied soul the
very same as he? ¢ From the variety of appellations, etc., etc.”

178 The original Sttra runs thus: Aéma@ it tu upagackchhanti grikayanti cha |
“They approach Him as one with themselves, and [certain tests] cause them to
receive Him as one with themselves.”” This refers to certain texts which S'ankara
zdduces from one of the Upanishads, apparcntly.
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and the opinions of later authors concerning the founders of those
several -systems. The distinction drawn by the Indian commentators
quoted in this section between the superhuman Veda and its human
appendages, the Kalpa Sitras, ete., as well as the other Smritis, is not
borne out by the texts which I have cited above (pp. 8, 81) from the
Brihad Aranyaka (== Satapatha Brahmana), and Mundaka Upanishads.
By classing together the Vedic Sanhitds, and the other works enume-
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
authonties speaks of them all as having proceeded from the breathing
of the Great Being. If the one set of works are superhuman, it may
fairly be argued that the others are so likewise. According to the
Mundaka Upanishad, neither of them (if we except only the Vedantas
or Upanishads) can be placed in the highest rank, as they equally in-
culcate a science which is only of secondary importance.

As, however, Sankara (who, no doubt, perceived that it would be
incongistent 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 STuti), maintains in his comment on the text of the Brihad
Aranyaka Upanishad that the whole of the works there enumerated,
excepting the Sanhitds of the four Vedas, are in reality portions of the
Brahmanas, it will be necessary to quote his remarks, which are as
follows (Bibl. Tnd. ii. 855 f.):

« « « NViSvasitam vva nisvasitam | yatha aprayatnenaiva purusha-nisvaso
bhavaty awaih va | are kifty tad nisvasitam tato jatam ity uchyats | Yad
rigvedo yajurvedah samavedo *tharvangirasaé chaturvidham mantra-jatam |
itikasak ity Urva$i-Puriravasor samvadadir “ Urvadi ha apsarah” styadi-
brakmanam eva | puranam “ asad o@ dam agre asid” dtyadi | vidya
devajana-vidyd “vedak so ‘yam” ityadik | upanishadak “ priyam ity etad
upasita”’ dtyadyak | Slokak *“brakmana-prabhavah mantrdas tod ete
$lokak”’ sty adayah | sitrani vastu-sangraha-vakyans vede yathd * atma
18y eva updsita® ityading | anuvyakhyanani mantra-vivarandns | vyakhya-
ndni arthavadah | . . . . evam ashievidham brakmanam | evam mantra-
brakmanayor eve grahapam | niyata-rachanavato vidyamanasyaivas vedasya
abhivyakiih purusha-nisvasa-vat | na cha purusha-Buddhi-prayatna-pir-
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vakah | atah pramanam nirapekshal eva svirthe | . ... tena vedasya
apramanyam adankate | tad-asanka-nivpitty-artham idam uktom | puru-
sha-nisvasa-vad aprayatnotthitatvat pramanai vedo na yatha 'nyo gran-
thal dti | ‘

¢ 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 classes of mantras (hymns), those of the Rich, Yajush, Saman
and Atharvangirases (Atharvana) ; Itihasa (or narrative), such as the
dialogue between Urvasi and Purfiravas, viz. the passage in- the Brah-
‘mana beginning ¢ Urvadi the Apsaras,’ etc. [8.P. Br.‘p. 855]; Puranps,
such as, ¢ This was originally non-existent,” ete. ; Vidya (knowledge),
the knowledge of the gods, as, ¢ This is the Veda,’ etc.; Unanislads,
such as, ‘Let him reverence this, as beloved,’ etc.; Slokas, such as
those here mentioned, ¢ The mantras are the sources of the Brahmanas,
on which subject there are these glokas,” ete.; Sitras (aphorisms) oc-
curring in the Veda which condense the substance of doctrines, as,
‘Let him adore this as Soul,” ete. ; Anuvyakhyanas, or interpretations
of the mantras; Vyakhydnas, or illustrative remarks.”” The commen-
tator adds alternative explanations of the two last terms, and then pro-
ceeds: ¢ Here, therefore, eight sorts of texts occurring in the Brahmanas
are referred to; and consequently the passage before us embraces merely
mantras and Brahmanas. 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 meaus, in the words .

17 Compare S'ankara’s Comment on Brahma Stitra, 1.1, 3, as quoted above in
p. 106, where this same text of the Brih. Ar. Up. is referred to. As the fact of
Brahma being the euthor of the Vedas is there adduced to prove the transcendent
character of his knowledge, and of his power, we must, apparently (unless we are to
charge the great commentator with laying down inconsistent doctrines in the fwo
pagsages), suppose that in the text before uy he does not mean to deny that Brahma
was conscious of the procession of the Vedas, ete., from himself, and cognizant of their
sense (as the author of the Sinkhya aphorisms and his commentator seem to have

und rstood, see above p. 135), but mercly that his consciousness and cognizance wexre
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 a man’s breathing, and not in the same
mannet as other books.” (See Sankhya Siitras, v. 50 ; above, p. 135.)
This attempt to explain the whole of the eight classes of works enu-
merated in the Upanishad as nothing else than parts of the Brahmanas,
cannot bé regatded as altogether satisfactory, since some of them, such
as the Stitras, have always been referred to a distinet class of writings,
which are regarded as uninspired (see Miiller’s Anc. Ind. Lit. pp. 75,
86); and the Itihdsas and Puranas had in all probability become a
distinet class of writings at the period when the Upanishad was com-,
posed. And Sankara’s 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 (s/%sha), ritual prescriptions (kalpa), grammar, commentdry
(nirukta), prosody (chhandas), and astronomy.”’™ Here various ap-
pendages of the Vedas, which later writers expressly distinguish from
the Vedas themselves, and distinctly declare to have mo superhuman
authority, are yet mentioned in the same category with the four San-
hitas, or collections of the hymns, as constituting :the inferior science
(in opposition to the knowledge of the supreme Spirit). From this we
may reasonably infer that the author of the Brihad Aranyaka Upani-
shad also, when he specifies the Siitras and some of the other works

118 T take the opportunity of introducing here Sayana’s remarks on this passage in
hig Commentary on the Rig-veds, vol. i, p. 33 : Atigambhirasya vedasya artham
avabodhayitum §ikshadoni shad-angini gravrittini | ata eva tesham apara-vidya-
ripatvam Mundakopanishady Athervanikih Gmananti | “dve vidye” ityadi | . . .
sadhana-blirta. dharmanina-hetutvit shad-anga-sahitGhamn karma-kindinim apara-
vidyitvam | paramo-purush@rtha-bhiita-brahma-jnana-hetutvdd wpanishadam para-
vidyatvam | * The S'iksha and other five sppendages are intended to promote the com-
prehension of the sense of the very deep Veda. Hence, in the Mundaka Upanishad,
the followers of the Atharva-veda declare that these works belong to the class of
inferior sciences, thus: ‘There are two sciences, etc. [see the entire passage in.p. 81.]
Bince the sections of the Veda which relate to ceremonies [including, of course, the
hymns], as well gs the six appendages, lead to & knowledge of duty, which is an An-
strument [of something further], they are ranked as an inferior science. On the other
hand the Upanishads, which conduct to a knowledge of Brahma, the supreme object
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 the breathing of
Brahma. . The works which in.the passage from the Mundaka are
called Kalpa, are also commonly designated as the Kalpa Sitras.

This conclusion is in some degree confirmed by referring to the pas-
sage from the Mahabharata, Santi-parvan, 7,660, which has been cited
in p. 105, where it is said that the *‘ great rishis, empowered by Sva-
yambhi, obtained by devotion the Vedas, and the Itihdsas, which had
disappeared at the end of the preceding Yuga.” Whatever may be
the sense of the word Itihﬁsa in a Vedic work, there can be no doubt
that in the Mahabharate, which is itself an Itihasa, the word refers to
that class of metrical histories. And in this text we see these Itihdsas
placed on a footing of equality with the Vedas, and regarded as having
been, like them, pre-existent and supernatural. Sec also the passage
from the Chhindogya Upanishad, vii. 1, 1 ff. (Bibl. Ind., vol. iii. pp.
473 f£.), quoted above (p. 33), where the Itihasas and Puranas are spoken ‘
of ag ““the fifth Veda of the Vedas.” The same title of ** fifth Veda”
is applied to them in the Bhag. Pur. iil. 12, 3% : Tikdsa-puranani pan-
chamam vedam Tsvarah | sarvebhyah eva mulhebhyah sasrije sarva-dar-
$anah | *The omniscient Tévara (God) created from all- his mouths the
Ttihisas and Purdnas, as a fifth Veda.” See also thé passages quoted
above in pp. 27-30, from the Purinas and Mahébharata, where the
Ttihasas and Purfinas themselves are placed on an equality with, if not
in a higher rank, than the Vedas. The claims put forward by these
popular workis on their own behalf are not, indeed, recognized as valid .
by more ‘critical and scientific anthors, who, as we have seen at the
beginning of this section, draw a distinct line of demarcation between
the Vedas and all other works; but it would appear from the passages
I have quoted from the Upanishads that at one time the Vedas were,
at least, not so strictly discriminated from. the other Sastras as they
afterwards were.

Sgor. XIT.—Recapitulation of the Arguments urged in the Daréanas,
and by Commentators, in support of the Authority of the Vedas, with
some remarks on these reasonings.

Asin 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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commentdtors, in proof of the eternity and infallibility of the Vedas, it,
may be convenient to recapitulate the most important points in these
reasonings; and I shall then add such 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 (S&yana, 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 Sankhya Sitras also, who, however,
expressly denies that the Vedas originated from the conscious effort
of aay divine being (see p. 135). Second, it is asserted that the Veda
could have had .o (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-mimansa
adds to this that the words of which the Vedas are composed are eternal,
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 *® (Mimfnsi Sttras ahd
Commentary, above, pp.71 ff.,and Sarva-dar$ana-sangraha, above, pp.91£.)
Fourth, the preceding' view is either explained or modified by the com-
* mentator on the Taittiriya Sanhita (above, p. 69), as well as by Sayana in
his Introduction to the Rig-veda (above, p. 106), who say that, like time,
ather, ete., the Veda is only eternal in a qualified sense, s.e. during the
continuance of the existing mundane system; and that in reality it sprang
from Brahmé at the beginning of the creation. But this origin cannot
aceording to their view affect the perfection of the Veda, whieh in con-
sequence of the faultlessness of its author possesses a self-demonstrating
authority. Fifth, although the Vediuta, too, speaks of the eternity of the
Veda (above, p. 105), it also in the same passage makes mention of its
self-dependent anthor; while in another passage (p. 108), it distinetly
ascribes the origin of the Indian Scripture to Brahma as its.source or

% In the Brihad Aranyaka Upanishad (p. 688 of Dr. Rder’s ed.) it is said: Va-

chaiva samnrid Brakma juiyate vig vai samrd@t paremam Brahma | “ By speech, o
monarch, Brahma is known. Speech is the supreme Brahma.”
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cause. Brahma here must be taken as neuter, denoting the supreme
Spirit, and mnot masculine, designating the personal creator, as under
the fourth head.’ Sixth, according to the Naiyayika doctrine the an-
thority of the Veda is established by the faet 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 our
senses and experience (Nyiya Siitras, above, pp. 116). Seventh, agree-
ably to the Vaifeshika doctrine, and that of the Kusuminjali, the in-
fallibility of the Veda results from the omniscience of its author, who
is God (Vaigeshika Sttras, Tarka Sangraha, and Kusumanjali, pp. 119 .,
127, and 129 ff., above).

These arguments, as the reader who has studied all their letails will
have noticed, are sometimes in direct opposition to each other in their lead-
ing principles; and they are not likely to seem convineing to any persons
but the adherents of the schools from which they have severally emanated.
The Furopean student (unless he has some ulterior practical object in
view) can only look upon these opinionsas matters of nistorical interest,
ag 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 fall; and as such readers may desire to learn in what light these
. arguments are regarded by Western scholars, I shall uffer a 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 itsclf, or its internal evi-
dence, I may observe first, that this is a species of proof which can
only be estimated by those who have made the Indian Scripture the
object of careful study; and, second, that it must be judged by the
reason dnd conscience of each individual student. This evidence may
appear conclusive to men in a certain stage of their national and per-
gonal culture, and especially to those who have been accustomed from
their infancy to regard the Vedas with a hereditary veneration ; whilst
to pérsons in a different state of mental progress, and living under dif-
ferent influences, it will appear perfectly futile. It is quite elear that,
even m India itself, there existed in former ages multitudes of leamed

180 See wote in p. 205, 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 to have been orthodox, such as
the authors of the Upanishads, the Bhagavad Gité, and the Bhagavata
Purina, while thej 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, viz. that the Vedas must be of -
supernatural origin, and infallible authority, as they are not known fo
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 annygl inundations of the river Nile by supposing its stream
to be derived from an imaginaty ocean flowing round the earth, which
no one had ever seen, that his opinion did not admit of confutation,
because he carried the discussion back into the region of the mnap-
parent (és dpavés Tov udlov dvevelkas odx Exer Eneyyov). The same
might be said of the Indian speculators, who argue that the Veda must
have had a supernatural origin, because it was never observed to have
had a human author like other books;—that by thus removing the
negative grounds on which they rest- their case into the unkmown '
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 human aunthors 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
ghow that this circumstance mecessarily involved their supernatural.
character; and (2) that, in point of fact, 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 “*seen” the hymns, which (it is alleged) were eternally pre-
existent, and that thoy were npt their anthors. 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 nething 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 ancestral gods (while at the same time they sought to conciliate
their goodwill by a variety 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 Misc. Essays i, 26) in the
Second Volume, p. 206 : drthepsavalh rishayo devataé chhandoblsr abfya-
dhavan | “The rishis desiring [various] objects, hast:ned to the gods
with metrical prayers.” The Nirukta, vii. 1, quoted in the same place,
says: Yat-kamah rishir yasyam devatayam arthapatyam ichhan stutim -
proyunkts tad-devatak sa mantro bhavati | ¢ Each particular hymn has
for its deity the god to whom the rishi, seeking 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
Tecognized: C

Paroksha-kritah pratyaksha-kritas cha mantrak bhayishthih alpasah
adhyatmikah | athaps stutir eva bhavati na asirvadak *“Indrasya ni vir-
yant pravocham” €ti yatha etasmin sukte | athaps asir eva na stutif
“ suchakshah aham akshibhyam bhuydsad suvarchdh mukhena suérut
karnabhyam bhuydsam® iti | tad etad bakulam adkvaryave yajneshu cha
mantreshu | athaps Sapathabhidapan | “adya muriye’ dtyads . . . athapi.
kasyachid bhavasya dchikhydsa | < na mrityur asid” dtyadi . . . | athapi
paridevand kasmdachehid bhavat | ** sudevo adya prapated anderid™ styads |
athapi winda-prasafise |. “kevalagho bhavat kevaladi” dtyads | evam
aksha-sikte dyata-winda cha kyishi-prasaisi cha | evam wuchchavachair
abliprayair riskinam mantra-drishtayo bhavanti |

“[Of the four kinds of verses specified in the preceding section],
(@) those which address a god as absent, (8) those which address him
a8 presenf, and (¢) those which address the worshippers as present
and the god as absent, are the most numerous, while those () which
refer-to the speaker himself are rare. It happens also that 3 god is
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praised without aily blessing being invoked, as in the hymn (R.V.i. 32).
‘T declare the heroic deeds of Indra,’ etc. Again, blessings are in-

voked without any praise being offered, asin the words, ‘May I see well

with my eyes, be resplendent in my face, and hear well with my ears.’
This frequently occurs in the Adhvaryava (Yajur) Veda, and in the
sacrificial formulm. Then again we find oaths and curses, as in the
words (R.V. vii. 104, 15), ‘May I die to-day, if I am a Yéatudhana,
ete. (See Vol. I. p. 827.) Further, we observe the desire to describe
some particular state of things, as in the verse (R.V. x. 129, 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
beputiful god will disappear and never renwn,’ ete. Again, we have
blame ana praise .as in the-words (R.V. x 117, 6), ‘ The man who eats
alone, sins alone,’ ete. So, too, in the hymu te bice (R.V. x. 34, 18)
there is a censure upon dice, and a commendalion of agriculture. Thus
the objects for which the hymns were seen by the rishis were very
Vaﬁous_?? 181

It is to be observed, however, that. although in this passage the
author, Yésks, speaks of the various desires which the rishis expressed
in different hymns, he nevertheless adheres to the idea which was re-
cognized in his age, and in which he doubtless purticipated, that the
rishis “saw”’ the hymns. . '

In the Nirukta, x. 42, the form of the metre in particular hymns
is ascribed to the peculiar genius of the rishi Paruchhepa : 1 4bkydss

18! In Nirukta, iv. 6, allusion is made to a rishi Trita perceiving a particular hymn
;;hbt;x;ul;e had been thrown into a well (Tritaih kipe *vakitam etat sikiam praii

183 A Paruchhepa is mentioned in the Taittiriya Saphits, ii. 5, 8, 8, as follows:
Nyimedhas cha Paruchhepas cha brakmavadyam avadstam  asmin dardv ardre 'gnim
Janayiva yalaro nau brakmiyan® it | Nrimedho ’bhyavadat sa dhiimam ajanayat |
Paruchkepo *bhyavadat so’gnim ajanayat | © yishe” ity abravid “yat samavadvidva
katAt tvam agnim ajijano ndham’ iti | “samidheninam eva aham varnain seda’. ity
abravit | ““ yad ghritavat padam anuchyate sa Gsim varnas *taim tva samidbhir Ane
girah’ ity aha samidhentshy eva taj jyotir janayati’” | ¢ Nrimedha and Paruchhepa
had a discussion concerning sacred knowledge, They said, ‘Let us kindle fire? in this
moist wood, in. order to sce which of us has most sacred knowledge. ? Nrimedha pro-
nounced (a text) ; but produced only smoke. Paruchhepa pronounced (a text) and
generated fire, Nrimedha said, ¢ Rishi, since our knowledge is equal, how is it that
thou hast gencrated fire, while I have not.” Paruchhepa replied, ‘I know the lustre

1 “Without friction.”—Comm,
"% “In regard to the S3midhent formulas,”—Comm.
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bhayamsam artham manyante yatha *“aho daréaniya aho darSaniya™ 1ti |
tat Paruchchhepasya §ilam | * Men consider that by repetition the sense
is intensified, as in the words ‘o Beautiful, o beautiful.” This is Paru-
chhepa’s habit.”

In Nitukta, iii, 11, the rishi Kutsa is mentioned as being thus de-
scribed by the interpreter Aupamanyava: Rishik Kutso bhavats kartia
stomanam ity Aupamanyavak | **Kutsa is the name of a rishi, a maker
of hymns,’ according to Aupamanyava.”

So too the same work, x. 32, says of the rishi Hiranyastiipa that “he
declared this hymn » (Hiranyastapak rishir idam sakiam provacka).

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 described 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 I have adduced that Yaska
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 indi.idual emotions and desires. (See also the pas-
sages from the Nirukta, ii. 10 and 24, quoted in Vol. I. pp. 269
and 338, which establish the same point.) But if this be true, the
supposition that these hymns, ¢.e. hymns specifically suited to express
the various feclings and. wishes of all the different rishis, were eternally
pre-existent, and were perceived by them at the precise conjunctures
when they were required to give utterance to their several aims, is per-
fectly gratuitous and unnecessary. It might be asserted with nearly
the same shew of reason that the entire stock of ordinary langusage
employed by human beings to express their ideas had existed from
eternity. 1%
of the Samidhenis. The sentence which contains the word ghrita (butter) forms their
lustre. 'When any one repeats the words, “ We augment thee, o Angiras (Agni) with
fuel and with butter,” he then generates that lustre in the Samidhenis.’ »

183 A difficulty of the same nature as that here urged, viz, that men and objects

which existed in time are mentioned in the Vedas which are yet said to be eternal, was
felt by Jaimini, as we have already seen (pp. 771f.). I 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, because 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 Nydya and Sankhya schools,™ And I am
unable (if I rigltly 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 mich
proved by this argument as the divine origin of the Vedas, whose pre-
tensions *hey 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 canndt 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 Veds, it may suffice to
say that they for the most part assume the point to be proved, viz. that
the Veds did proceed from an omniscient, or at least a competent,
author. The only exception to this remark is to be found in the reason-
ing of the Nyaya and Sankhya aphorisms that the ihfallibility 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 effica-
cacious ; ‘& premiss from which the conclusion is drawn that those other

- parts of the Veda, 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 firsf, the invariable efficacy of all the formulas and prescriptions,

Bee, however, the comment on Brahma Siitra, i. 3, 30, regarding the perpetual Tecur-
rence of the same things in successive creations from, and to, all eternity, which will
be quoted in the Appendix.

38 See Dr. Ballantyne's remarks on this oontroversy,m p. 186, 189 191, and 192
of his ¢ Christianity contrasted with Hmdu l’hxlosophy i
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of the Veda which relate to such miatters as can be tested by experience,
and secondly, the identity of the authors of the parts of the Veda which
contain these formulas and preseriptions with the authors of the other
parts. It would be impossible to prove the former point, and next to
impossible to prove the latter.

Against 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 histdrical personages in question. Thus Babara Pravahini is
said to be nothing else than an appellation of the wfnd, which is
eternal. And this method, it is said, is to be appied in all similar
cases. ~Another of the passages mentioned by an objector (see above,
P- 79) a8 referring to non-eternal objects is R.V. iii. 53, 14, “ What
are the cows doing for thee among the Kikatas ?”’ ete. The author of the

* Mimansa Stitras would no doubt have attempted to show that by these
Kikatas we are to understand some eternally pre-exi‘stiﬁg beings. But
Yaska, the author of the Nirukta, who had not been instructed in any
"amy such subleties, speaks of the Kikatas as a mnon-Aryan nation.

- (Vol. I.-p. 342, axd Vol. IL. p. 362.) It is difficult to suppose that
Jaimini—unless he was an enthusiast, and mot the cool and acute

--igasoner he has commonly proved himself to be—eetiid-have seriously
jmagined that his rule of interpretation could ever be generally re-
ceived or carried out.® Thé Brahmanas evidently intend to represent
the numerous ocourrences which they narrate, as having actually taken
place in time, and the actors in them as having been real historical
personages. See, for instance, the legends from the Satapatha and Ai-
tareya Brébmanas, the Taittariya Sanhitd, etc., quoted in the First

185. Tn SEiyana’s Introduction to R.V. vols i. p. 23, it is said : Menushya-vritiantas
pratipadakah richo ndrasamsyeh | « The Narasafsis are verses which sef forth the
histories of men”” Yaska’s definition is the same in substance, Nir. ix. 9. If these
NWradafials are, as Siyann says, verses of the hymms (richah), and if according to

_ his, definition their object is to record events in human history, it follows that they
muit refer to non-eternal objects. See also the explanation of the words sdrdsssisena
slomena in Vajasaneyi Sanhita, 3, 53, given by the Commentator Malidhara, which
will he quoted further 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 ff.,, 818 1, 339 ff.,
and Vol. IL. p. 208.)

‘We shall, no doubt, be assisted in arriving at a correct conclusion in
regard to the real origin and character of the hymns of the Veda, 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.
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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 Serond
Volume of this work, that the hymns of the Rig-veda themselves sup-
ply us with numerous data by which we can judge of the circum-
stances to which they owed their origin, and of the manmer in which
they were created. We have seen that they were the natural product
and expression of the particular state of society, of the peculiar religious
conceptions, and of all those other influences, physical and moral, which
prevailed at the period when they were composed, and acted upon
the minds of their anthors. (VoL L pp. 1611, Vol IL. pp. 205 ff.; and
above, pp. 211 f.)"We,_ﬁnd in them ideas, a language, a spirit, and a
colouxing 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 de-
veloped in so fanciful and extravagant a manner as to shew that the
simplicity of ancient times had long since disappeared, to make way for
- @ rank and wild luxuriance of imagination. They afford us very dis-
tinet indications of the locality in which they were composed (Vol. IT.
pp- 354-372); they shew us the Aryan tribes living in a state of war-
fare with surrounding enemics (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. 374 ff.,, 384 ff,, 414 ff.); 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 supplications 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, personifications 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 peculiarities of the-hymns abundantly justify us in regardmg
them as the mnatural product and spontanecus 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, av pre-existent, in the liturgical works by which they are ex-
pounded and applied, leave no reason for doubt that they are the meost
ancient of all the Indian Scriptures. /

‘We can also, as I have shewn, discover from the Vedic hymns them-
gelves, that some of them were newer and others older, that they were
the works of many successive generations of poets, that tkeir com-
position probably extended over several centuries, and that in some
places their authors represent them as being the productions of their
own mipds, while in other passages they appear to ascribe to their own
words & certain divine character, or attribute their composition to some

—-supernatural assistance. (Vol. I. p. 4, and II. ppiv266 f£.,, 219 £)

T shall now proceed to adduce further proofs from the hymns of the
Rig-veda in support of these last mentioned positions; repeating, at the .
same time, for the sake of completeness, the texts which I have already
cited in the Second Volume.

Secr. L.~ Pastages from the Hymns of the Veda which distinguish
between the Rishis a» Lnoient and Modern.

The appellé,tions 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 Givine worship, are the following : yishi, kavi, medhdvin, vipra,
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vipaschit, 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 behalf 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 kavi
mesans ‘‘wise,” or “a poet,” and has ordinarily the latter sense in
modern Sanskrit. Piprs means ¢ wise,” and, in later Sanskrit, a ¢Brih-
man ;¥ medkhdvin means “intelligent;” wvipasehit and vedhas, * wise ?
or “learned.” Muns signifies in modern Sanskrit a “sage” or “devo-
tee.” It is not much used in the Rig-veda, but occurs in wviil. 17, 18
(Vol. II. p. 397).

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 a succession of rishis constitutes one of the historical elements in the
Veda. It is an acknowledgment on the part of the rishis themselves
that numerous persons had existed, and events occurred, anterior to
their own age, and, consequently, in time; and it therefore refutes, by
the testimony of the Veda itself, the assertion of Jaimini (above, pp-
77 1) 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
various positions can be adduced from all parts of the Hymn-collection.!"

R. V.1 1, 2. dgnik pﬁweblnr rwlublur idyo nilanair wta | sa devin
eha vakshats |

‘¢ Agni, who is worthy to be celebrated by former, as well as modern
rishis, will bring the gods hither.”

The word purvebhih is explained by Sayana thus: Purafanair Bhrigv-
anghwh—pmbhﬁtz’bhir rishibkik | “By the ancient rishis, Bhrigu, An-
giras,” ete.; and natanaih is interpreted by idanintanair asmabhir wps,
by us of the present day also.” See also Nirukta, vii. 16.

L T have to acknowledge the assistance kindly rendered fo me by Prof. Aufrecht
in the revision of my tramslation of the passages quoted in this and the following
sections. As, however, the texts are mostly quite clear in so far as regards the points

- which, they are adduced to prove, any inaccuracies with which I may be chargeable
in other respects are of comparatively little importance. .
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i. 45, 8. Priyamedha-vad Atri-vay Jatavedo Virapa-vat | Angiras-vad
maki-vrata Praskonvasya Srudhi lmvam | 4. Maki-keravak ataye Priya-
medhal ahishato |

0 (god) of great power, listen to the invocation of Praskanva, as
thou didst listen to Priyamedha, Atri, Viripa, and Angiras. 4. The
Priyamedhas, skilled in singing praises, have invoked thee.”

Here Praskanva 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. Tle three
other names are also, no doubt, those of families. In R.V.iil. 58, 7,
(see Vol. 1. p. 341) the Viriipas appear to be referred to; while in viii.
64, 6 (which will be quoted below), a Viripa is addressed. In v.22,4,
the Atris are spoken of.

i. 48, 14. Ye ciuid ke tvam rishayah pirve ataye juhire stydads |

¢ The former rishis who invoked thee for succour,” ete.

i. 80, 16. Yam Atharva Manush pita Dadkyail dhiyam atnata | tas-
min brakmani purvathc Indre uktha somagmate wtyads |

“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” ete.

i. 118, 3 (repeated in iii. 58, 8). Ahur viprasah Asvina purtya}z |

«( Aévins, the ancient sages say,” ete.

i. 181, 6. .4 me asya vedhaso naviyaso manma Srudhi naviyasah |

¢t Hear the hymn of me this modern sage, of this modern [sage].”

i. 1389, 9. Dadhyaii ha me janusham pirvo Angirak Priyamedial Kanvo
Atrir Mapur vidur ityads |

¢The ancient Dadhyanch, Angiras, Priyamedha, Kanva, Atri, and
Manu know my birth,”

i. 175, 6. Yagha parveblyo jaritribhyak Indra mayah wa apo na trz-
shyate babladha | Tam anu to@ nividan johavime ityads |

¢Tndra, 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,” ete.

iv. 20, 5. Vi yo rarapse rishiblir navebhir criksho na pakvah srinyo
na jetd | maryo ng yosham abhi manyamano achha vivakms puruliaiom
Indram | ]

“Lik® & man desiriug a woman, I call hither that Todra, invoked by
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many, who, like a ripe tree, like a 'conqueror expert in arms,® has
been celebrated by recent rishis.”
iv. 50, 1. Tam pratnasah rishayo didkyanak puro viprak dadhire
mandra-jihvam |
“The ancient rishis, resplendent and sage, have placed in front cof
them [Brihaspati] with gladdening tongue.”
v. 42, 6. . ... Na to purve Maghavan na apardaso na viryain nittanah
kachana apa |
¢ Neither the ancients nor later men, nor any modern man, has at~
tained to [conceived] thy prowess, o0 Maghavan.”
x. 54, 8. Ke u nu te mahimanak samasya asmat pugve rishayo antam
apuk | yad mataram cha pitaram cha sakem ajanayathas tanvalk svayik |
f“Who among the rishis who were before us have attained to the
end of all thy greatness? for thou didst at once proCace from thy own
body hoth the mother and the father (earth and heaven).”
vi. 19, 4. Yatha chit parve jaritarak asur anedydk anavadyak arishiak |
* As [Indra’s] former worshippers were, [may we be] blameless,
irreproachable, and unharmed.”
vi. 21, 5. Ida ki te vevishatah pwrajah pratndsah asuh purukrit sakha-
yah | Ye madhyamasah ute nutandseh wtavamasye purukata bodhs |
“ 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. Satu $rudhi Indra nutanasya brahmanyato vira karudhayah |
¢t Heroic Indra, supporting the poet, listen to the modern [bard] who
*wishes to celebrate thee.”
vi. 22, 2. Tom w nak pirve pitaro navagvak sapta viprasak abki vija-
yantak ttyids |
¢To Him (Indra) our ancient fathers, the seven Navagva sages, de-
giring food, (resorted) with their hymns,” ete.
vi. 50, 15. Eva napato mama tasya dhibhir Bharadvajah abhyarchants
arkaih |
"¢ Thus do the Bharadvijas my grandsons adore thee with (my ?)
hymns and praises.”

2 Prof. Aufrecht thinks syinyo na jetd may perhaps mean, “like o winner of sickles

(as a prize).”
'lg his verse is translated in Benfey's Glossary to the Sima-veda, p. 76, col. i
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~ii, 18, 1. Te ha yat pitaras ckid nak Indra visva vamd jaritaro asan-
vann styads |

% Since, in thee, o Indra, even our fathers, thy worshippers, obtained
.all riches,” ete.

vii. 29, 4. Ulo gha te purushyah id asan yesham pirvesham asrinor
riskinam | adha aham twi Maghavan johavims boad nak Indra ass prama-
i1h piteva |

¢ Even they were of mortal birth,—those, former rishis whom thou

-didst hear. I invoke thee again and again, o Maghavan; thou art to
us wise as a father.”

vil. 83, 1. . .. . T¢ chid hé parve kavayo grinantak puro maki dadhire
-devaputre |

¢The ancient poets, eelebratmg their praises, have placed i in the
front these two great [beings, heaven and earth] of whom the gods are
the children.” ‘

vii. 76, 4. Ts id devanam sadhamadah asann ritavanah kavayah par-
vydsah | gilhat Jyotth pitaro anvavindan satyas-mantrak ojanayann
ushizam |

“They shared 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. Kuvid anga namasi ye vridhasah pura devah anavadydasah
dasan | te Vayave Manave badhitaya avasayann® ushasai suryena |

¢ Certainly those gods who were formerly magnified (or grew) by
worship were altogether blameless. They lighted up the dawn and
the sun to Vayn (Ayu?) and the afflicted Manu.” (See Vol. L. p. 172.)

viil. 86, 7. S'yavasvasya sunvatas tatha $rinu yatha adpinor Atreh
karmans kyinvatah | ‘

¢ Listen to Syavasva pouring forth libations, in the same way as
thou didst listen to Atri when he celebrated sacred rites.” 5

ix. 96, 11. Tvayi hi nak pitaral Soma pirve karmans chakruk pava-
mana dhiral | _ :

“For through thee, o pure Soma, our wise forefathers of old per-
formed their sadred rites.”

¢ See Benfey’s Glossary to Sama-veda, under the word vas 2,
© Compare viil. 35, 19; and viil. 37, 7
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ix. 110, 7. Tve Soma prathamak vrikta-varkisho make véjaya Sravase
dhiyash dadhbub | '

“The former [priests] having strewed the sacred grass, offered up a
hymn to thee, o Soma, for great strength apd food.”

x. 14, 15 (=A.V. xviil. 2, 2). Jdan namal rishibhyak pirvajebhyak
patlikyidbhyak |

¢ 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. Vastshthdasak piirivad vackam akrate devan slanak rishi-
vad | ttyady | \

¢ 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. Tvam aharyathak upastutak pirvebhir Indra horikeds yay-
vabhih | .

“Indra, with golden hair, thou didst rejoice, when lauded by the
ancient priests.”

x. 98, 9. Tvam pirve rishayo girbkir ayan tvam adkvareshu puruhitae
vifve | (

T thee the former rishis resorted with their hymns; to thee, thou
. much invoked, all Toen [resurted] at the sacrifices,”

Vajasaneyi Sanhitd, xviil. 52. Jmau e pakshav ajorau patatrinau ya-
bhyadm rakshamss apahaiisi Agne | tabhyam patema sukyitam w loka
yotra rishayo jagmuk prathamajah purdandak |

¢ 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 Brihmana, 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, Dadliyanch, and others mentioned. I 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 rclating to Manua will be found
in the same volume pp, 162 ff., and in pp. 324-332 of the Second
Volume. In regard to :Atharvan, as well us 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 Boeht-

. lingk and Roth, may be consulted.

Seer. IL.—Passages from the Veda in which a distinetion i drown
between the older and the more recent hymans.

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 praises were
celebrated in new, and perhaps more elaborate and beautiful composi-
tions, than if 6lder, 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 see,
applied to numerous compositions throughout the Veda; and often
when a hymn is not designated as new, 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 effusion as
new, we are of course necessarily led to conclude thot 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 rich, saman, yajush, brakman, arka,
uktha, montra, manman, mati, manishd, sumati, dki, dhiti, dhishand,
stoma, stuti, sushtuti, prasasti, $aiisa, gir, vach, vackas, nitha, nivid, cte.

R.V. 1. 12, 11. Sa nah stavanah abhars gayatrena naviyasa | rayifs
viravatim tsham |

“Glorified by our newest® hymn, do thou bring to us wealth and
food with progeny.” (Siyana explains nariyssa by purvakuir apy
asampaditena gayatrena | ¢ A hymn not formed even by former riskis.”):

& Compare Dsalms, 33, 3; 40, 3; 96, 15 98, 15 144, 9; 149, 1; and Isaiah, 42, 10,
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i 27, 4. Imam @ shu tvam dsmakah sanih gayatraf narydmsan |
Agne deveshu pravochak |

¢ Agni, thou hast announced [or do thou announce] among the gods
this our offering, our newest hymn.”

i. 60, 8. Tam navyasi Frideh & jayamanem asmat sukirttir madhu-
fikvam asyah | yam ritvijo vrijane manushdasah proyasvantah ayavo jija-
nanta | . -

¢ May our newest laudation (springing) from (our) heart, reach him,
the sweet-tongued, at his birth, (him) whom mortal priests the descend-
ants of Manu, offering oblations, have generated in the ceremonial.”
(See 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, 8. Zan parvaya nivida kamahe vayam Bhagam Mitra.. Aaitif
Daksham Asridham dtyadi |

“We invoke with an ancient hymn Bhags, Mitra, Aditi, Dakeha,
Agridh [or the friendly),” ete. (Parvakalinaya | nityaya | nividd |
vedatmikayc vacha | “With an ancient—eternal, hymn—a Vedic
text.” —Sayana.)

i. 96, 2. Sa parvaya nivida kavyata Ayor imak prajah ajanayad ma-
nanam |

“Through the ancient hymn, the poetic work, of Ayu he (Agni)
generated these children of men.”” '

1. 180, 10. Sa no navyebhir vrisha-karmann wkthais purdai darttak
payubhik pahi Sagmark |

¢ Through our now hymns, do thou, vigorous in action, destroyer of
cities, sustain us with invigorating blessings.”

i. 143, 1. Pra tacyastm navyasim dhitim Agnaye vacho matifi sakasak
sanave bhare |

“T bring to Agni, the son of strength, a new and energetic hymn, &
production of thought uttered by the voice (vackak).”

ii. 17, 1. Zad asmai navyam Angiras-vad archata ttyadi |

“Utter to him [Indra] that new [hymn] like Angiras.” (“New,
7.e. never before secn among other people ” anyeshv adrishia-piram—
Sayana.)

ii. 18, 3. Huri nu ka rathe Indrasya yojam dyas stktena vachasa
navens | mo shu toam atra bahavo hiviprak ni riraman yajamandso anys |

.7 See the Aitareya Brahmans, p. 143 of Prot. Haug's translation ; and Vol. L p. 18€.
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).”

ii, 24, 1. Sg imam aviddhi prabhyitiie yak Wishe | aya vidhema na-
taya moha gird | ‘

«“Jo thou who rulest receive this, our offering [of praise]: let us
worship thee with this new and grand song.”

itl. 1, 20. Eia te Agne janima sanans pra parvydys nitandns vocham |

“ 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.)

iii. 89, 13. Yah stomebhir vavridhe purvyebhir yo madkyamebhir uta
nitanebhil |

¢[Indra} who has grown through (or been magnified by) ancient,
intermediate, and modern hymns.”

iii. 89, 1. Indram matir hridek & vachyamand achhd patom stoma-
tashta jigati | @ jagrovir vidathe Sasyamand Indra yat te jayate viddhi
tasya | 2. Dwvas chid a pirvyd jayamand of jagriver vidathe Sasyamand |
bhadra vastrans avjund vasand s vyam asme sanajd pitryd dhih |

¢¢1. The vigilant hymn, formed of praise, and uttered from the lieart,
proceeds to Indra the lord, when chaunted at the sacrifice: be cogniz-
ant, Indra, of this [praise] which is produced for *hee. 2. Produced
even before the daylight, vigilant, chaunted at the sacrifice, clothed in
beautiful and radiant garments,—this is our ancient ancestral hymn.”
(Pitrya is rendered by Sayana as pifri-kramagatd,  received by suc-
cession from our fathers.”)

iii. 62, 7. Iyam te Pashann aghyine sushtutir deva navyast | asmabhis
tubkyai Sasyate |

“Divine and glowing Pishan, this new laudation is recited by us
to thee.”

v. 42, 13. Pra si mahe susarandya medham giram bhare navyasim
jdyamanam |

“I present to the mighty protector & mental production, a new ut-
terance {now] springing up.”

§ Compare the expressions wacko-yuja har7, “ brown horses yoked by the hymn
(R.V. vili. 45, 39; viil. 87, 9); Jrakma-yyj, “yoked by prayer ” (i. 177, 2; iii. 85
4; viil, 1, 24; viil. 2, 27; vili. 17, 2); and mano-yug, « yoked by the mind, »p will
(i. 14, 6; i. 61, 10; iv. 48, 4; v. 75, 6; vii. 5, 5).
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v. 55, 8. Yat purvyam Maruto yack cha nitanan yad udyate Vasavo
yach cha $asyate | visvasya 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 recited.”

vi. 17,18, ... Suviram tva scayudhamn suvajram @ brakma wavyam
avase vovritydat |

¢ May the new prayer impel thee, the heroic, well-accoutred, the
loud-thundering, to succour us.” (* New, ¢.c. never made before by
others: prayer, 4.6. the hymn made by us” Nutanam anyair akrita-
purvam | brakma asmabhih kritaw stotram—Sayana.)

vi. 22, 7. Tam vo dhiyd navyasyd Savishiham prainam pratns-vat
paritamsayadhyai |

“I seek, like the ancients, to stimulate thee, tho anci.ai, with a
new hymn.”

vi. 34, 1, Sam cha tve jagmur girah Indra parvir vi cha tvad yanii
viblwo manishak | purd winaw cha stutayak riskinam paspridhre Indre
adhs uktharkah |

“Many songs, Indra, are collected in thee; numerous thoughts issue
forth from thee; both before and now the praises, texts and hymns of
rishis have hastened emulously to Indra.”

vi. 44, 18. Yah purvyabhir uta nutandbhir girbhir vavridhe gr matum
rishindam |

«He (Indra) who grew through the ancient and modern hymns of
lauding rishis.” (See R.V. iii. 32, 13, above p. 228.)

vi. 48, 11. 4 sakhayap subardughai dhenum ajadlvam upa navyasa
vachah | ®

¢ Friends, drive hither the milch cow with a new hymn.”

vi. 49, 1. Stushe janam suvratam navyasibhir girbkir Mitravaruna
sumnayanta |

«With new praises I celebrate the righteous race, with Mitra and
‘Varuna, the beneficent.” (*“The well-acting race, 4.e. the divine race,
the company of the gods,” sukarmanam janaih desvyai janam dera-
sangham-—S&yana.)

Vi, 50, 6. Abki tyam viram girvanasam archa Indram brafmand jari-
tar navena |

“Sing, o worshipper, with & new hymn, to the heroic Indra, who
delights in praise.”

9 Comspare the words ni Agne navyasd vachas tantialiv Fainsam esham, viii, 89, 2,
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vi. 62, 4. T4 navyaso jaramanasya manma wpa bhishato yuyujing-
sapti ityadi | 5. 16 valge dasrd purvéakatama praing navyasa vachasa
vivase |

¢4, These (Aévins), 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. Pro purvaje pitard navyasibhir girblih kyinudhvam sadane
ritasya dtyads |

«Tn the place of sacrifice propitiate with new hymns the ancient,
the parents ”’ (¢.e. Heaven and Earth), ete.

vil, 56, 23, Bhare chakra Haruteh piiryand wkthani ya vak Sasyante
purda et |

“Ye have done great things, o Maruts, when our fathers’ hymns
were recited of old in your honour.”

vil, 59, 4. .. .. abki vah dvartt sumatir naviyasi™® tayam yate pipi-
shaval |

“May the new hymn turn you hither; come quickly, desirous
to drink.”

vil. 61, 6. . . . . Pra vam manmans richase navint kritant brakma
Jujushann tmant |

““May the new hymns made to praise you, .ay thess prayers gra-
tify you.”

vii. 98, 1. Suchiih nw stomam nava-jatom adys Indragni Vrittra-hana
gushetham | ubha hi vam suhavd johavims ityads |

“Indre 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 ayatam wtibhir navyasibhih susastibli} yad vaim
vrishanvasi huve |

“Come with those same succours, since I invoke you, bountiful
[deities], with new praises.” (The epithet navyasibhik in this text
might possibly be construed with the word @tibhif, ¢ aids.””)

viii. 6, 11. dkam pratnens manmand girak $umbhami Kanva-vat |
yena Indral Sushmam d dadhe |

10 The same words, sumatir naviyast, ocour in viii. 92, 9, where they may not have
the same sense as here.
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“X decorate my praises with an ancient hymn, after the manner of
Kanva, whereby Indra put on strength.”

viil. 6, 48. Iman su purvyam dkiyam madkor ghritasya pipyushim
Kanvah uktheno vavridhuk |

¢‘The Kanvas with their praise have augmented this ancient hymn,
replenished with sweet butter.”

viil. 12, 10. Zyain o ritvydvati dhitir éti naviyast saparyantt dtyaldi |

“This new and solemn hymn advances to honour thee,” ete.

viil. 20, 19. Yunak 4 su navishthayd vrishnak pavakan abhi Sobhare
gird | gaya wyadi |

“Sing, o Sobhari, with a new hymn to these youthful, vigorous,
and brilliant (gods).

viil. 23, 14. S'rushfi dgne navasya me stomasya vira vispate vi ma-
yinas tapusha rakshaso daha |

¢ Heroic Agni, lord of the people, on hearing my new hymn, burn
up with thy heat the deluding Rakshases.”

viii, 25, 24. . .. . KaSavanta vipra navishthaya mats | mako vajinav
arvant@ sacha asanam |

I have celebrated at the same time with a new hymn, these twi
sage and mighty [princes], strong, swift, and carrying whips.”
T viil. 39, 6. Agnir veda martianam apickyam . . . . dgnir dvara vyar-
nute svakuto naviyasd |

¢¢ Agni knows the secrets of mortals. ... Agni, invoked by a new
[hymn], opens the doors.”

viil. 40, 12. Eva Indragnidhyam pitri-vad naviyo Mandhitri-vad
Angiras-vad avachi iyads |

“Thus has a new [hymn] been uttered to Indra and Agni after the
manner of our fathers, and of Mandhatri, and of Angiras.”

viii. 41, 2. Tam @ shu samand gird pitrindm cha manmadhik Nabha-
kasya prafastibhir yak sindhinam upa udaye sapta-svasa sa madkyamak |

¢ [Worship ] him (Varupa) continvally with a song, with the hymns of
the fathers, and with the praises of Nabhika, He who dwells at the

1 The expression here employed, pitriniin cha manmabhiih, occurs also in R.V, x.
57, 8 (=Vaj. 8. 3, 63): Mano nu & huvamahe ndrasainsens somens pilyinaih cha
manmabhih |  We summon his soul with Soma, accompanied by human praises, and
* with the hymns of the fathers.”” The Vajasancyi Sanhiti reads stomena, ¢ hymn,”
instead of soména The commentator there explains nd@rddamsena stomena as “a hymn
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birth-place of the streams, the lord of the seven sisters, abides in the
centre.” (This verse is quoted in the Nirukta x. 5. Nabhaka is said
by Yaska to have been a rishi (risher Nabhako babkava). A translation
of the passage is given in Roth’s Illustrations of the Nir. p. 135, where
reference is also made to two verses of the preceding hymn (viii. 40,
4, 5), in which N3bhaka (the ancestor of Nabhaka) is mentioned thus:
(verse 4) Abhyarcha Nubhaka-vad Indragni yajasa gird . . . . (verse 5)
Pra bralmani Nabhaka-vad Indragnibhyam trajyate | * Worship Indra
and Agni with sacrifice and hymn, like Nabhéka . . . . Like Nibhika,
direct your prayers to Indra and Agni.” In explanation of the seven
gisters, Roth refers to Nir. v. 27 (R.V, viii. 58, 12) where the seven
rivers are mentioned. See his Illustrations of Nir. pp. 70, 71.

viil. 44. 12. Agnik prainena manmand Sumbhinas tanvaim svam kavik
viprens vavridhe |

“The wise Agni, illuminating his own body at [the sound of ] the
sage and ancient hymn, has become augmented.”

vili. 55, 11. Vayam gha te apirvya Indra brakméni vrittrahan |
purwtamdasak puryhiate vajrivo bhritiin na pra dharamast |

“Indra, slayer of Vrittra, thunderer, invoked of many, we [thy]
numerous [ worshippers] bring to thee, as thy hire, hymns which never .
before existed.”

viti. 68, 7, 8. Tyam te navyasi matir Agne 4dhays asmad a@ mandra
sufjata sukrato amira dasma atithe | sa té Agne Santama chanishtha bha-
valu priya tayd vardhasva sushiutah |

%0 Agni, joyful, well-born, strong, unerring, and wondrous guest,
this new hymn has been offered to (or, made for) thee by us; may
it be dear to thec, agreeable and pleasant: lauded by it, do thou
increase.”

viii. 65, 5,6. . . . . Indrai girbkir havamake | Indram pratnena man-
mand marutvantam havamahe iyads | 12. (=8.V.ii. 340.) Packam ash-
fapadim aham nava-srakiim rita-spriom | Indrat pars tenvam mame

5. We invoke Indra with songs; we invoke Indra, attended by
the Maruts, with an ancient hymn. . . . . 12. T compose for the sake of

in which'men are praised,” and pityTndi cha manmabhih, as hymns “in which the
father sare reverenced” (pitaro yaih stotrair manyante fe manminas tair Lbyadi)s
See Prof. Max Miiller's translation of this hymn in the Journal of Rov. As. Soc. for
1866, pp. 449 and 458.
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Indra a hymn of eight feet and nine lines, abounding in sacred
truth.” (This verse is translated and explained by Professor Benfey,
Séma-veda, p. 255.)

ix. 9, 8. Nu navyase naviyase siktdys sadhaya pathak | pratna-vad
rochaya ruchal |

‘ Prepare (o Soma) the paths for our newest, most recent, hymn;
and, as of old, cause the lights to shine.”

ix. 42, 2. Esha pratnena manmand devo devebhyah pari | dharayd
pawate sutak | .

¢ This god, poured forth to the gods, with an ancient hymn, purifies
with his strbam.”

ix. 91, 5. So pratna-vad navyase visva-vara saktiya pathah krinuki
prachal ityads |

¢ 0 god, who possessest all good, make, as of old, forward paths for
this new hymn.”

ix. 99, 4 (= 8.V. ii. 983). Tum gathayd puranyd punanam abkhi ani-
shata | ubo kripanta dhitayo devanam nama bibkratilk |

“They praised the pure god with an ancient song; and hymns em-
bracing the names of the gods have supplicated him.” (Benfey trans-
lates the last clause differently.)

x.4,6..... Tyadi ts Agne navyast manisha yukshoa ratham na Sucha-
yadbhir angaih | i .

¢ This is for thee, Agni, a new hymn: yoke thy car as it were with
shining parts.” _

x. 89, 8. Samdnam asmai anapavyid archa kshmaya divo asamam
brakma navyam vyads |

¢ Sing (to Indra) without ceasing a new hymn, worthy of him, and
unequalled in earth or heaven.”

x. 91, 13. Imam pratnaya sushfutim naviyasim vocheyam asmar uSate
$rinotu nak |

“1 will address to this ancient [deity] my new praises, which he
desires; may he listen to us.”

x. 96, 11..... Navyam navyam haryast manma nu priyam tlyads |

¢ Thou delightest in ever new hymns, which are dear to thee,” ete.

x. 160, 5. Aévayanto gavyanto vajayanto havamale tvd-upa gantavai
u | bhashantas te sumatau navayai vayam Indra tva Sunai huvema |

“ Desiring horses, cattle, and wealth, we invoke thee to approach us.
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Peying homage to thee in a new hymn, may we, o Indra, invoke thee
guspiciously.”

Seer. IIL.—Passages of the Rig-veda, in which the rishis describe
‘themselves as the composers of the hymns.

In this section I propose fo quote, first of all, those passages in
which the rishis distinctly 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 nothing which
would lead the reader to imagine that the rishis looked upon them as
anything else than=he offspring of their own minds.

1 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) &4, ““to make,” (2) faksk (=
the Greck Texraivopas), “to fabricate,” and (3) jan, “to beget, gene-
rate, or produce,” with others which are less explicit.

I. T adduce first the passages in which (1) the verb %r7, ¢ to make,”
is applied fo the composition of the hymns. (Compare R.V. vii. 61, 6,

already quoted in the last section.) '

" R.V. 120, 1. Ayam devaye sanmane stomo vipreblir asaya™ | ekar:
ratna-dhitamal |

¢ This hymn, conferring wealth, has been made to the divine race,
by the sages, with their month [or in presence of the godé].”

1. 81, 18. Etena Agne biudmana vavridhasva $akts va yat te chakrima
vida va | \

“Grow, o Agni, by this prayer which we have made to thee accord-
ing to our power, or our knowledge.”

i.47,2. . ... Kanvaso vam brahma Frinvants adhvare tesham su
$rinutadm havam |

“The Kanvas make a prayer to you: hear well their invocation."

i. 61, 16. Eva te hariyejana suvpikis Indre brakmani Gotamasal akraa |

#Thus, o Indra, yoker of steeds, have the Gotamas made hymns for
thee efficacionsly.”

32 See the note on vi, 32, 1, below,
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i. 117, 25. Etand vam Aéving viryani pra pirvyanst dyavak avockan |
brakma krinvanto™ vrishand yuvabhyam suviraso vidatham & vadema |

¢ These, your ancient exploits, o Agvins, men have declared. ILet
us, who are strong in bold men, making a hymn for you, o vigorous
gods, utter our offering of praise.”

i. 184, 5. Esha vam stomo Asvindv akari manebkir maghavand suvrikts |

¢ This hymn has efficaciously been made to you, o opulent Aévins,
by the Manas. (Comp.i. 169, 8; 171, 5; 182, 8; 184, 3.)

il. 89, 8. Ftani vam Asvind vardhanani brahma stoman Gritsama-
dasah akran |

¢ These magnifying prayers, [this] hymn, o Aévins, the Gritsamadas
have made for you.”

iii. 30, 20. Svaryavo matibhis tubhyam viprak Indraya vibeb Byudi-
Lasal akran |

* Aspiring to heaven, the sage Kudikas have made a hymn with
praises to thee, o Indra.” (The word vahek is stated by Sayana to be
= stotre, ** a hymn.”)

iv. 6, 11. Akars brakma samidhana tubkyam ityadi |

0 kindled [Agni], & prayer has been made to thee.”

iv. 16, 20. FEved Indraya vrishabhaya crishne brakma akarma Bhyi-
yavo na ratham | . . . . 21 dkard te harivo brakima navyai divya syama
rathyah saddsak |

¢ Thus have we made a prayer for Indra, the productive, the vigorous,
as the Bhrigus [fashioned] a car. . ... 21. A new prayer has been
made for thee, o lord of steeds. May we, through our hymn (or rite),
become possessed of chariots and perpetual wealth.”

vi. 82, 2. 4t va yo maruto manyate no brakma va yakh kriyamanam
ninttsat | tapudishi tasmas vrijinani sentu brakma-dvisham abhi tam
Sochatu dyawk |

¢ 'Whoever, o Maruts, regards himself as superior to us, or reviles
the prayer which is being mades, may burning injuries be his lot; may
the sky scorch the enemy of prayer.t *

13 The reader will find Prof. Haug's opinion of the sense of this phrase in p. 11£.
of his German dissertation “on the original signification of the word drakma,” of
which the author has been kind enough to send me a copy, which has reached 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 I have given) in which the expression occurs,
1 Translated by Prof. Haug in the Dissertation above referred to, p. 6.
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vii. 85, 14. Adityah Rudrak Vasavo gushanta (the Atharva-veda has
Jushantam) idam brahma kriyamanain naviyah | $rinvantu no divyak par-
thivaso gojatah vlyads |

“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.” -

vii. 87, 4. Vayam nu te dasvanmsal syama brakma kyinvantak ttyadi |

“ Let us-offer oblations to thee, making prayers,” ete.

vii. 97, 9. Jyafi vam Brahmanaspate swwrikivr brakma Indréya vajrine
akare |

“ Brahmanaspati, this efficacious hymn, [this] prayer has been mads
for thee, and for Tudra, the thunderer.”

vili 51, 4. Ayaki krinavama te Indra brakmans varddkana ityads |

¢ Come, Indra, iet us make prayers, which magnify thee,” ete.

viii. 79, 8. Brakma te Indra girvanah kriyants anatidbhuta | ima
sushasve haryasva yojand ya te amanmahs |

“Unequalled prayers are made for thee Indra, who lovest hymns.
Receive favourably, lord of the brown steeds, those which we have
thought out for thee, to yoke thy horses.”

x. 54,6..... Adhka priyam $usham Indraya manma brakmakrito's
Vrihadukthad avachs |

¢, . An acceptable and powerful hymn has been uttered to Indra
by Vrihaduktha, maker of prayers.”t

x. 101, 2. Mandra krinudhvedn dhiyalk & tanudhvaiis navam aritra-
porantin krinudhvam |

¢ Make plessant (hymns), prepare prayers, make a ship propelled by
oars.”?

It is possible that in miany of these passages the verb %r/ 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 speaks of making

¥ Compare rishayo mantrakrito manishinak in Taitthiya Brihmena, ii. 8, 8, 5;
and R.V.ix. 114, 2: Riske mantra-kritdim stomaih Kasyapodvardhayam girah | somain
namasya rqmm»z yo jujne virudhiion patih | * Rishi Kadyapa, augmenting thy vords
:?t: I:nh:s lz'rmses of the makers of hymns, reverence King Soma, who was bom the lord

1% Prof. Haug thinks the word rakma-krit here refers to hymns, and mentxons
other passages in which it occurs: soe P 12 of the Disscrtation 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.

II. 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 hariyo-
janaya ityadi |

“Nodhas, descendant of Gotama, faskioned thisnew hymn for [thee],
Indra, who art of old, and who yokest thy steeds,” etc.

i. 130, 6. Tmam te vackam vasuyaniah dyave rathad na dhirahk sva-
pih atakshishul sumnaya tvam atakshishuk |

¢ Desiring wealth, men have fashioned for thee this hymn, as a skil-
ful workman [fabricates] a car; and thus they have dispased (/if.
fashioned) thee to (confer) happiness.”

i. 171, 2. Esha vah stomo Maruto namasvan hridd tashio manasa
dhayi devak |

¢This reverential hymn, o divine Maruts, fashioned by the heart,
has been presented [or, made] by the mind. [According to Sayana, the
last words mean, ‘let it be received by you with a favourable mind’7].”

ii. 19, 8. Bva ¢ Gritsamadah $ira manma avasyawo na vayunant
vakshuf |

¢“Thus, o hero, havs the Gritsamadas, desiring succour, fashioned
for thee a hymn, as men make works.” (Sayana explains vayuna by
¢ road.”)

ii. 85, 2. Dna su asmas hridah & sutashtam mantrai vochems kuvid
asya vedat |

“Let us address to him this well-fashioned hymn proceeding from
the heart; will he not be aware of it?”

v. 2, 11. Efad te stomai fwvi-jata vipro ratham na dhirah svapdh
ataksham |

«T, a sage, have fabricated this hymn for thee, o powerful [deity],
as a skilful workman fashions a car.”

v. 29, 15. Indra brakma kriyamana jushasva ya te $avishtha navyd
akarma | vastreva bhadra sukritda vaswyuh rathai na dhirek svapah
ataksham |

17 See also v. 29, 15, and x, 39, 14, which will be quoted a little further on; and
in which the verbs Xri and taksh are both employed.
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“ 0 mighty Indra, regard with favour the prayers which are mude,
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. 39, 2; above,
p. 226.)

v. 78, 10. Ima brahmani vardhand Asvibkyam santu Santama | ya
iﬂkshama rathan wa avockama brikad namah |

¢ May these magnifying prayers which we have Sashioned, hke cars,
be pleasing to the Aévins: we have uttered great adoration.”

vi. 82, 1 (=R8.V. 1. 822). Apurvyd purutemans asmai mahe virdya
tavase turdya | virapéine vajrine Sanfamani vachamsi asa™® sthaviraya
‘taksham |

“To this great hero, vigorous, energetic, the adorable, unshaken
thunderer, T have with my mouth fabricated copious and pleasing
prayers, which have never before existed.”

vi. 16, 47. A te Agne yicha havir hrida tashtam bharamass |

¢ In this verse, Agni, we bring to thee an oblation fabricated by the
heart.”” (Comp. R.V. iii. 39, 1, in p. 226.)

vil. 7, 6. Ete dyumneblir visvam atirante mantrah ye vd arafi narydh
atakshan |

¢These manly (Vasishthas), who have skilfully frbricated the hymn,
have by their energy accomplished all things (?).”

vil. 64, 4. Yo vam garttam manasa takshad etam arddhvam dhitim
krinavad dhérayach cha |

*May he who with his mind fashioned for you (Mitra and Varupa)
this car, make and sustain the lofty hymn.” (The same expression
wrddhvd dhitih occurs in R.V. i. 119, 2.)

viil. 6, 83. Uts brakmanya vayam tubkyam pravriddha vajrive viprak
atakshma jwase |

“0 mighty thunderer, we, who are sage, have fabricated prayers for
thee, that we may live.”

x. 39, 14. Eiaf vam stomam Asvindv akarma otakshama Bhrigavo ne
ratham | ni amyikshama yoshandm na maryye nityam na sinuim tenayan
dadkanak |

“This hymn, Advins, we have made for you; we have fubricated it

% On the sense of.asa see Prof. Miiller’s article in the Journal of Roy. As. Soc. for
1867, p. 2321, ; and Bihtlingk and Roth’s Lexicon, s,
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s 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 Sayana’s comment on this passage, for a eopy of
which I am indebted to Professor Miiller : He Asvinaw vam yurvayor etant
yathoktam stomaih stotram akarma.akurma | Tad etad aha | Bhrigavo ne
Bhyigavak ta ratham atakshama vayam stotram samskritavantal | karma-
yogad Ridbhavo Bhrigavak wchyante | athavi rathakdaralk Dhrigavak |
kivicha vayai nityam $asvatam tanayam yagadinam karmanam tanitira
sinuih na auraswn putram tva stotram dadlanat dharayanto martye ma-
nushye nyamyikshama yuvayol stutim nitarain samskritavantal | “ Aévins,
we have made this preéeding hymn or praise of you. He means to say
this. Like the Bhrigus, we have made a car, we have carefully con-
structed a hymn. The Ribhus are, in this passage, . . . . styled Bhyi-
gus; or Bhrigus are chariot-makers. Moreover, maintaining praise as
a constant perpetuator (like a legitimate son) of sacrifice and otherrites,
we have polished, .e. carefully composed a celebration of you among
men [?].” In this comment the word yoshana is left-unexplained. Im
verse 12 of this hymn the ASvins are supplicated to come in a car
fleeter than thought, constructed for them by the Ribhus—a Zena yatam
manaso juriyasa radhain yam vam Ribhava$ chalkrur dsvina |.)

x. 80, 7. Agnaye brahma Ribhavas tatalshul |

¢ The Ribhus [or the wise] fabricated a hymn for Agni.

III. I next quote some texts in which the hymms are spoken of as
being generated by the rishis. (Comp. R.V. vii. 93, 1, in p. 228.)

iii. 2, 1. Vaisvanaraya dhishanam ritavridhe ghyitam na pitam Agnaye
jandamast |

“'We generate a hymn, like pure.butter, for Agni Vai¢vinara, who
promotes our sacred rites.”

vil. 15, 4. Navai nu stomam Agnaye dival Syendye jijanam | vasval
fuvid vandts nah |

1 have generated a new hymn to Agni, the falcon of the sky; will
he not bestow on us wealth in abundance ? »’

vii. 22, 9. Y& cha purve riskayo ye cha witnak Indra brahmans jana-
yants vipralk |

¢ Indra, the wise rishis, both ancient and modern, have generaled

prayers.”
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vii. 26, 1. Na somah Indram asuto mamdda na abralmans maghavanar
sutasah | tasmai ulthaim janaye yeoj jujoshad nrivad naviyeh $rinavad
yatha nah |

“The soma exhilarates not Indra unless it be poured out; nor do
libations [gratify] Maghavan when offered without a prayer. To him I
generale & hymn such as may please him, that, after the manner of men,
he may hear our new [production].”

vii, 81, 11... .. Suvyiktim Indraye brahma janayanta viprak |

“The sages generafed an efficacious production and a prayer for
Indra.”

vil. 94, 1, 2 (=R8.V. il. 266). Tya# vam asys manmanak Indragni
purvya-stutir abkrad vrishtir tva ajant | srinutedi jaritur havam dtyads |

“This excellent praise has been generated 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 manmon, ¢ spirit,”
is to be understood of Soma, whose hymn, 7.e. the sound of his drop-
ping, resembles the falling of rain. The scholiast of the S.V. makes
manman = stotri,** worshipper ”.)

viil. 48, 2. Adsmay te pratikaryate Jatavedo vicharshane Agne janami
sushtutim |

“'Wise Agni Jatavedas, I genemte o hymn for th.e, who receivest it
with favour.”

viii. 77, 4. A4 te ayam arkah wtaye vavarttats yam Gotamah ajyjanan |

¢This hymn which the Gotamas have gemerafed, incites thee to
succour us.”’

viil. 84, 4, 5. Srudli havam Tiraschyak Indra yas tvd saparyati
suviryasya gomato rayah piurdhi mahan asi | Indra yas te naviyasti
giram mandram ajijanat chikitvin-manasa dhiyam pratnam ritasya
pipyushin |

“ Hear, Indra, the invocation of Tiraschi, 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 newest exhilarating
hymn, springing from an intelligent mind, an ancient mental pmduct
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 can it be both? It may have been an old hymn
re-written and embellished; ancient in substance, though new in ex-
pression.”® Compare St. John’s Gospel, xiii, 34, and the First Epistle
of St. John, ii. 7, 8, and iii. 11.)

ix. 73, 2. . ... madhor dharabhir janayanto arkam it priyam Indre-
sya tanvam avivyidhan |

¢ Qenerating the hymnm, they have augmented the beloved body of
Indra with the honied streams.”

ix. 95, 1 (=8.V.1. 630). .. .. ato matiy janayate svadkabhil |

¢ Wherefore generate hymns with the oblations.” (Professor Benfey
makes janayate the 3xrd person singular of the imperfect middle, and
applies it to Soma.j

x. 7, 2. Imak Agne matayas tubhyam jatak gobhir asvair abhi grisanti
radhal |

“These hymns, Agni, generated for thee, celebrate thy bounty in
cows and horses.” _

x. 23, 5, 6, 7. Yo vacha vivacho mridhravachal, pura sahasra adiva
jaghana | Tat tad 1@ asya paumsyai grinimast pita vwa yas tavishim va-
vridhe $avah | 6. Stomai te Indra Vimadik ajijanann apirvyem puruta-
man sudanave | Vidma ki asya bhojanam inasya yad @ pasui na gopik
Laramahe | ‘1. Ma kir nak end sakhyd viyaushus tave cha Indra Vimadasya
cha risheh | Vidina ke se pramatim deva jami-vad asme ts santu sakhya
§twans |

5, " Who (Indra) with his voice slew many thousands of the wicked
uttering confused and hostile cries. 'We laud 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 (apitrvya); for we know that it is gratifying te this
mighty god, when we attract him hithex as a cowherd drives his
cattle. 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. Imam dhiyamn sapta-§irshnim pita nak ritaprajatam brikatim
avizdat | turiyam svij janayad visvajanyo Ayasyak uwktham Indraya
Sansan |

19 As Prof. Aufrecht expresses it: « Gir is opposed to @A%, as form to substance
a new utterance, but a primordjal homage.”
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¢ Qur father hath discovered [or invented] this great, seven-headed
hymn, born of sacred truth; Ayisya, 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.”)

x. 91, 14. IKildala-pe soma-prishiaye vedhase hrida matifi janaye cha-
rum Agnaye |

¢With my heart I generate a bewutiful hymn for Agni, the drinker
of nectar, the soma-sprinkled, the wisé.” (See also R.V. 1. 109, 1, 2,
which will be quoted below.)

IV. In the following texts the verbal root r7, ¢‘to move, send forth,”
etc., used with or without & preposition, is applied to the utterance or
(it tnay even mean) the production of hymns.

i 116, 1. Nasaff/ubﬁyum barkir wa pmvmye sboman tyarms abhriya
soa vatah | yav arbhagays Vimadaya jayam sendjuvd ni whatuh rathena |

“In like manner as I spread the sacrificial grass to the Nisatyas
* (Agvins), so do I send forth to them hymns, as the wind [drives] the
clouds; to them (I say), who bore off to the youthful V1mada his bride
in a chariot swift as an arrow.’

vii. 61, 2. Pra vam sa Mitra- Varunou ritdva vipro manmans dirgha-
srud tyartts | Yasyw brakmant sukrota avathah @ yot kratvad na $aradak
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) antumns ye may not be satiated with his
fervour.” (See Bohtlingk and Roth’s Lexlcon, 8.0, & - pri.)

viil, 12, 81. Tman te Indra sushiutinh viprak syartts dhitibhils | jamim
padd tva pipratim pra adhvare |

¢ In the sacrifice the sage, with praises, sends forth to thee this hymn,
which is of kin to thee, and, as it were, supplies the places (of others?)

viil. 18, 26. .. .. Rifad dyarm: te dhiyam manoyyam |
f. ... From the sacred ceremony I send forth a prayer which will
attract thy heart.”

x. 116, 9. Pra Indragnibhyam suvachasyam syarmi sindhdv tve prera-
 yani navam arkaik |
“I send forth a [hymn] with beautifol words to Indra and Agni;
with my praises I have, as it were, launched a ship on the sea.”
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(Comapare R.V. ii. 42, 1, spoken of Indra in the form of the bird
called Kapinjala, a sort of partridge: Iyartii vicham ariteva navam |
¢ It sends forth a voice, as a rower propels a boat.” See also R.V. x.
101, 2, quoted above, p. 234.)

x. 4, 1. Pra Lo yakshi pra te iyarms manme bhuvo yathd vandyo no
haveshu |_dhanvann wa prapd asi tvam Agne tyakshave purave pratna
ragan |

“T offer thee worship, I send forth to thee a medxtatmn, that thou
mayest be accessible 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 hymus :

i. 61. 2. Indrdye hridi manass manishd pratnaya Jatye dhiyo marja-
yanta | ‘

¢ To Indra, the ancient lord, they prepared [or polished] hymns [or
ceremonies ] with the heart, mind, and understanding.”

i. 61, 4. Adsomad i@ w slomain samhinoms rathah na tashta dva ityadi |

“To him (Indra) X send forth a hymm, as a carpenter a car,” ete.

i 94,1 (= 8.V.i. 66). Imah stomain arhate Jatavedase ratham iva
sam mahema manishayd | bhadra ki nak pramatir asya samsadi Agne
_sakkye ma rish@ma vayait tava |

“Let us with our intellect construct (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 never 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 speaks of presenting his hymns and prayers to the
various deities who are the objects of his worship, without directly
claiming for himself the 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
#hot he was not conscious that the praises which he was uttering to

2 See, howover, the various readivg suggzested by Bothlingk and Roth s.0. mahk 4

- sam and ¢k + s@n.

16
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the gods proceeded from any other source than his own unaided facul-
ties. Of this description. are the following texts, which represent a
. auanner of thinking and speaking very prevalent in the hymns:

i. 80, 5. Tam tva vayam patim Agne rayinam prasamsamo madibhir
Gotamasal |

“ We, the Gotamas, praise with hymns thee, Agni, the lord of riches.”

A. 77,5, Fva Agnir Gotamebhir yitava vipreblir astoshta jatavedal |

“Thus has the holy Agni Jatavedas been celebrated by the sage .
Gotamés.” . ’

i. 78, 5. Avochama Rakaganak Agnaye madhumad vachal | dywmnadr
abhi pra nonumal |

“'We, the Rehiiganas, have uttered to Agni honied speech; we in-
cessantly laud him with eulogies.” :

i. 91, 11, Somi girblis tv@ vayah vardhayumo vacho-vidah | sumyiliko
naj avida |

“Soms, we who are skilled in speech magnify thee with praises; do
thou enter into us, full of kindness.” '

i. 102, 1. Imam te dhiyam prabhare mako malim . « « «

“T present to thee joyfully this great hymn . .

i. 188, 6. Atarishma tamasss param asya prati vam stomo Asvindv
adhiyt |

“We have crossed over this darkness; a hymn, o Aévins, has been
addressed to you.” ,

iil. 58, 2. Pitur na putmﬁ sicham & rabhe te Indra wadzahtha Y gird
$achivah |

¢ Powerful Indra, I lay hold of thy skirt (as a son does that of his
father), with a very sweet hymn.” '

iv. 8, 16, Eia vised vidushe tublya vedho nithani Agne ninyd va-
chainisi | nmivachand kavaye kavyans aéamsisham matibhir viprah ukthaik |

“Intelligent Agni, to thee, who knowest, [have I uttered] all these
songs and mysterious words; to thee, who art a bard, have I, a sage,
uttered these hymns, these poems, with meditations and praises.”

iv. 82, 12. dvivridkanta Gotamal Indra tve stoma-vahasak |

¢ The Gotamas, Indra, bringing hymns to thee, have magnified thee.”’

v. 11, 5. Tublya idam Agne madkumatiamar vachas tubkyam manisha
syam astu $ah hyide | Toam girak smd}mm wa avanir makir & pripants
Savasd vardhayants 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 dothe words
of praise fill thee, and augment thee with strength.’

V. 22, 4. dgne chikiddhi asya nek idam vachalh sahasys | Tam fvé
susipra dampate stomair vardhanti dtrayo girbhik Sumbhanti Atrayak |

“Vigorous Agni, observe these our words; thee, with the beautiful
nose, the lord of the house, the Atris magnify with praises, the Atris
‘decorate with hymns.”

v. 45, 4. Suktebkir vo vackobhir deva-jushtair Indra nu Agni avase hu-
vadhyas |

“Let me invoke you for help, o Indra and Agni, with well-spoken
words, such as are acceptable to the gods.

vi. 38, 8. Tum wo dhiya paremaya purajam ejaram Indreuc abki
aniishi arkath dtyadi | :

“I adore thee, the ancient, imperishable Indra with an excellent
hymn and with praises.”

vil. 67, 5. Prackim @ deca Asving dhiyam me amridhrad® sitaye
kritam vasuyum |

“(Q divine A¢vins, bring to fulfilment my unweaned prayer whmh
supplicates wealth.”

vii. 85, 1. Punishe vam arakshasam manisham somam Indraya Vam-
naya jubvat | ghrita-pratikam Ushasam na devim dtyads | .

¢ Offering soma to Indra and Varuna, I prepare for you twain the
sincere hymn, like the goddess Ushas, with glittering face.”” ®

viil. 5, 18. dsmakam adya vam ayait stomo vahishiho cmmmah | yuva-
bhyaim bhatu Asvind |

¢ May this hymn of ours approach near to you, to-day, o Agvins, and
be effectual in bearing you hither.”

viii. 8, 8. Kim anye paryasate asmat stomsbhir Aéving | putrak Kan-
vasye v@m rishir girbhir Vatso avivridhat |

“ Advins, do others than we sit round you with songs? Vatsa, the
son of Kanva, has magnified you by his hymns.”

vill. 27, 8. 4 pre yata Maruto Vishno A$vina Puashan makinaya
dhiya | 11. Ida ke val upastutim idi@ vamasye bhakiaye upa vo visva-
vedaso namasyur dsyikshi |

2 Com[.;are vi. 8, 1. Vaisviinariya matir navyast $uchih somak iwa pavate chirmy

Agnaye | # A new and bright hymn is purified, like beautiful soma, for Agni Vais-
vauara,”
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8. Come, o Maruts, Vishnu, Aévins, Pishan, at my hymn. 11. For
now, possessors of all riches, now, in order to obtain wealth, have I,
full of reverence, sent forth to you a hymn.”

vill. 44, 2. dgne stomain jushasva me vardhasva anena manmand |
prati sakiani harya nak | 22. Ula v dhitayo mama gire varddhantu
visvaha | Agne sakhyasya bodhi nak | 26. Yuvanam viSpatim kavim vis-
vadam puru-vepasim | Agnin Sumbhami manmadhih | )

¢ 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 augment 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.«? 1. Asta e suprataram layam asyan bhishann tva prabhara sto-
mam asmar | vackaviprastaratavackam aryo niramaya jariiak some Indram |

“Tike an archer discharging his far-shooting arrow, with zeal pre-
sent the hymn to Indra. Sages, by your song, overcome the song of
the enemy; worshipper, arrest Indra at the soma.”

x. 63, 17. Eva Plateh sinur avivyridhad vo visve Adityah Adite mani-
ahi | andso naro amartyena astavi jano divyo Gayena |

“Thus, all ye Adityas, Aditi, and ye ruling powers, has the wise
son of Plati magnified you. The celestial race has been lauded by the
immortal Gaya.”

x. 111, 1. Maniskinak probharadhvam manisham yatha yatha mata-
yah santi nrinam | Indraih satyair & Trayama kritebkik sa ki viro gir-
vanasyur vidinah |

“Bages, 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 true risht is the prince who
is bountiful to the priesthood.

x. 107, 6. Tam eva rishiin tam @ brakmanam ahur yajnanyam sama-
gam ulthasasam | sa Sulrasya tanvo veda tisro yak prathamo dakshinaya
raradha |

“He it is whom they call a rishi, a priest, a plous sacrificer, a
chaunter of prayers, a reciter of hyrans; he iz is who knows the three
bodies of the brilliant (Agni),—the man who is most prominent in be-
stowing gifts,”
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Seer. 1V.—Passages of the Rig-veda in which e supernatural character
s ascrided to the rishis or the hymns.

In the present section I propose to collect the most distinet 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. We shall see in the course of
this enquiry (1) that a certain superhuman character was ascribed by
the later rishis, 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 ivine influence gene-
rally ; while there is a still more numerous set of texts in which the
hymns are attributed in various forms of phraseology to the agency of
the or more particular and specified deities; and (3) that there is a
considerable number of passages in which a mysterious or magieal
power is ascribed 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 factdties to the earlier rishis.® These are the following :

R.V. i 179, 2. Ye chid Fi pirve ritasipak asan sakam devebhir ava-
dann ritant | te chid avasur vlydadi |

¢ The pious sages who lived of old, and who conversed about sacred
truths with the gods, led a conjugal life,” etc.

vii. 76, 4. Te id devandam sadhamddah dsann ritavinah kavayal pir-
vyasah | gulham jyotih pitaro anvavindan satyamantréh ajanayann
ushasam | )

¢ They were the associates of the gods, those ancient pious sages.
The fathers found out the hidden light; with true hymns they gene-
rated the dawn.”

x. 14, 15. Yamaya madhumattoman rdame havyai juhotons | idah
namal rishibhyak purvajebhyak parvebhyal pathikridbhyah |

¢ Offer to king Yama a most sweet oblation. (Let) this reverence
(be paid) to the rishis born of old, who were the earliest guides.”

22 Compare A.V. x. 7, 14, quoted above in p. 3.
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The sixty-second hymn of the tenth Mandala tontains the following
passage regarding the Angirases (see above, p. 223) : ‘

1. The Angirases.—x. 62, 1, 8. Yo yajnena dakshinaya samaktah In-
drasya sakhyam amritatvam anae | tebhyo bhadram Angiraso vak astu
prati gm’bhnim manavain sumedhasah | 8. Ye ritena siryam arohayan
divi aprathayan prithivim mataram vi ityadi |

¢ 1. Blessings be on you, Angirases, who, sanctified by gacrifice 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,” eto

This is succeeded by the following verses:

x. 6%, 4. dyam Nabha vadati valguvo grike deva-putral rishayas tat
$rinotana . . . | 5. Virapasal id rishayas te «d gamblira-vepasah | Angi- -
rasal sunavas te Agnel pars jonire |

#This Nabhan addresses you, brilliant beings, within the house.
Hear this, ye rishis, sons of the gods. . . . 5. The Virlipas are rishis,
profound in emotion; they are the sons of Angiras; they have been
born from Agni.”

{The fifth verse is quoted in the Nirukta, xi. 17, See Roth’s illus-
trations of the passage.)® )

2. Fisishtha.—A supernatural character is autributed to Vasishtha
alse in the following passage (which has been already quoted and
iHustrated in Vol. I. pp. 318 ff.).

vii. 83, 7. Trayal krinvants bhuvanasya vetas tisrak prejah aryah
Jyotir-agrak | trayo gharmasah ushasah sachante sarvan 1t tan anw vidur
Vasishthal | 8. Suryasyeva vakshatho jyotir esham samudrasyeva mahima

- gabkirah | vatusyeva prejovo nw anyeng stomo Vusishthih anu etave val |

B The next verse (which, with the sequel, is quoted in my article ¢ On the relations
of the pricsis to the other classes of Indian society in the Vedic age,” Journ, Roy. As.
Soc. for 1866, p. 276) is as follows: 6. ¥e Agneh pari jajuire Virdplse divas pari |
Navagro ni Dasagevo Angirastamal sach deveshw mainhate |  The VirGpas who were
produced from Agni, from Dyaus,—the Navagva, the Dasagva, who is a most eminent
Angiras, lavishes gifts along with the gods.” Here the Vu Gpas would seem rather
to be princes than rishis: “and tho snme s the case in the following passage also :
iti. 53, 6. Tme bhoyih Angiraso Virupiih divas putrdso asurasye veirah | Viscamih iya
dadato maghint sahasrasive pra tiranta dyuh | * These liberal erupas of the race of
Angiras, heroic sons of the divine Dyaus (the sky), bestowing gifts on Visvimitra at
the ceremony with a thousand libations, have prolonged their lives.” (See Vol. I,
P 341£) , _
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9. Tt id ninyam hyidayasya praketaih sakasra-valiam abhi sanchorants |
yamena tatam paridkit vayaniah apsarasal upa sedur Vasishthak | 10.
Vidyuto gyotih parisanjihanam Mitra- Varund yod apasyatam té | tat te
Janma ute ekah Vasishtha Agastyo yat tva@ visah djabhare | 11. Utdst
Maitravaruno Vasishiha Urvadyalk brahman manaso ’dht jatak i drapsam
skannam brahmana daivyena visve devah pushkare tva edadanta '| °12. Sa
praketak ubkayasya pravidian sohasra-danah ute va sadanab | yamens
tatam poridhim vayishyan apsarasal pari jojne Vasishthak | 13. Satre ha
Jataw ishit@ namoblih kumbhe retak sisichituk samdanam | tato he Manah
udiyaya madhyat tato jatam rishim ahur Vasishtham |

¢¢7. Three [gods] create the fecundating principle 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 waos thy birth, Vasishtha, and [thou hadst] one
[other], when Agastya brought thee to the people. 11. And, Vasish-
—'Eha, thou art the son of Mitra and Varuna, born, o priest, from the
mind of Urvasi; all the gods placed thee—the drop fallen through
divine contemplation—in the vessel. 12. He the wisc, knowing both
[worlds 7], 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 Mana (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. Sce also Prof. Roth’s Illustrations of that
work, p. 64, where he states his opinion that the foregoing verses
which describe the miraculous hirth 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 communicated, or favours divinely conferred on Vasishtha.
Bee Vol. I. p. 325 ff. _

vii. 87, 4. Uwacka me Varuno medliraya trik saple nama aghnya
bibhartti | vidvan padasya gukyd na vochad yugaya viprak upardya
$ikshan | ‘

“ Varupa said to me, the intelligent, the cow has thrice seveu
names.’ The wise [god], though he knows them, has not declared the
mysteries of the word, which he desires to reveal to a later generation.”

Vil 88, 4. Vasishtham ha Voxuno navi G adhad rishi chakira svapah
mahoblih | stotaram viprah sudinatoe aknam yad nu dyavas tatanan yad
ushasah | .

“ % srupa took Vasishtha into the boat; by his mighty acts, working
skilfully he (Varuna) has made him a rishi; the wise (god) has made
him to utter praises in an auspicious time, that his days and dawns
may be prolonged.” (See Vol. L. p. 325£.; and compare R.V. x. 101,
2, and x. 116, 9, in pp. 234 and 240, above.)

8. Visvamitra.—~Tn one or more of the texts which T shall next
produce, a superhuman character is ascribed to Vidvamitra, if not to
the Kuéikas.

iil. 29, 15. Amitrayudho marutam toa prayak prathamajah brakmano
vivam id viduh | dywmnavad brakma Kuikasik erire ekah eko dame
Agniin samidhire |

“ Combating their foes, like hosts of Maruts, (the sages) the first-
born of prayer are masters of all knowlege; the Kusikas have uttered
an enthnsiastic prayer; each of them has kindled Agni in his house.”
(See Vol. I. p. 847.)

iii. 48, 5. Kuvid ma gopad karase janasya kuvid rajanam Maghavann
rijishan | kuvid md rishim papivafisain sutasya kuvid me vasvah amyi-
tasya $ikshak |

“ Dost thou 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 upon me imperish-
able wealth ?”  (See Vol. L. p. 344.)

iil. 53, 9. Mahan rishir devajak devayatal astablnat sindhum arnavas
nrichakshal | Visvamitro yad avehat Suddsam apriyayata Kusikebhir
Indrak !
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“The great rishi (Vi§vimitra), leader of men, god-born, god-im-
pelled, stemmed the watery current. When Viévamitra conducted
Sudas, Indra was propitiated .through the Kufikas.” (8ee Vol. L
pp. 842. Indra himself is called a Kaugika in R.V. i. 10, 11. See
Vol. 1. 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 viprak pura-etd jananam ribhur dRirah USand kavyena | sa
okid vivedn nikitam yad asam apichyan gubyaf namae gonam |

““A wise rishi, a leader of men, skilful, and prudent, is Udanas,
through his insight as a seer; he has known the hidden mysterious
name applied to these cows.”

Again in ix. 97, 7, it is said: Pra kdavyam Ulaneva bruvine devo
devandam jantmd vivakte |

“¢Uttering, like Uganas, the wisdom of a sage, the god (Soma) de-
clares the births of the gods.”

In a hymn of the tenth Mandala, the rishis- are spoken of as
“geeing”’ the objects of their contemplation in a way which seems to
imply a supernatural insight (see above, pp. 116, 118, 125 f.); in this
hymn, x. 72, 1, 9, it is said:

Devanaim nu vayam jind pravochama vipanyayd | wktheshu Sasyama-
neshu yah pasyad utiore yuge | Brakmapaspatir eld saf karmdarak ive
adhamat | devandm purvye yuge asatak sad gjayate |

“TLet 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 ses
them. Brahmenaspati has kindled these births, as a blacksmith [blows
a flame] : in the earliest age of the gods, the existent sprang from the
non-existent.” # (See Vol. I. p. 46.)

Another not less decided instance of this use of the verb o see, 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. 8, 8 (==S8.V. 1. 250, and V&j. 8. 83, 81). Jmak « {v@ puravaso

2t The first of these verses is translated by Prof. Benfey in his Glossary to the
Sama-veda, p. 154,



250 THE RISHIS, AND THEIR OPINIONS IN REGAI,{D'

giro sardhanty yah mama | pavaka-varadh Suchayo vipaschitah abhi sto-
mavr anishate |

¢ Lord of abundant wealth, may these prayers of mine magnify thee!
Pure sages of radiant appearance have celebrated thee with hymns.”

viii. 6, 10. .dham <@ i pitub pars medham ritasys jagrabha | akam
siryah o ajans |

“I have acquired knowledge of the ceremonial from [my] fa.ther ;
T have become like the sun.” (Is Indra the father here referred to ?)

The following texts, which occur in the last hook of the Rig-veda,
speak of fapas (*“fervour” or “austerity ) being practised by the
rishis much in the same way as the later epic literature does. This use
of the.word is not known in the earlier books of the R.V. (See Boeht-
lingk 20d Roth’s Lexicon, under the word tapas.)

x. 109, 4. Deval elasyam ovadants pirve sapte rishayas tapase ye
nisheduh |

¢ 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. Soc. for 1866, p. 270.)

x. 154, 2. Tapasa ye anadhriSyas tapasi ye svar yoyuk | tapo ye cha-
krire mahas tams chid eve api gachehatat | 5. Suhasra-nithal kavayo ye
gopiyantt saryam pishims tapasvato Yama tapojan ap’ gachhatas |

“ Let him (the deceased) go to those who turough austere-fervour
are invincible, who by austere-fervour have gone to heaven, who have
performed great austerity. 5. Let him go, Yema, to the sages of a
thousand songs who guard the sun (sce Wilson, Vish. Pur. vol. ii.
pp. 284 f1.), to the devout rishis, born from fervour.” (See my article
“On Yama” in the Journ. Roy. As. Soc.)

x. 190, 1. Ritan cha satyan cha abliddhat tapaso adkyajayata | tato
rairt ajayate tatah samudroah amm}alz i

“Right and truth sprang from kindled austerity; thenee sprang
night, thence the watery ocean.”

In x. 167, 1, it is even said that Indra attained heaven by auéterity:

Tvam tupal paritapye ajeyak svak |

¢ By performing austerity thou didst conquer heaven.”

In some places the gods are said to possess in the most eminent
degree the qualitics of rishis, or kavis. This may possibly imply, ¢ con-
verso, that the rishis were conscious of a certain affinity with the divine
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nature, and conceived themselves to part'i'cipate in some degree in the
superior wisdom and knowledge of the deities.

R.V. 1. 31, 1. Tvam Agne prathamo Angirah rishir devo devanam abha-
vak Sivak sakha ityadi | 2. Team dgne prathamo Angirastamal Lavir
devanam paribhuishasi vratam |

¢1, Thou, Agni, the earliest 7/shi Angiras, a god, hast been the au-
spicious friend of the gods. . ... 2. Thou, Agni, the ‘earliest and most
Angiras-like sage, administerest the ceremonial of the gods.”

i. 66, 2. . . . Riskir na stubkva vikshu prasastak tyadi |

#Like a rushi, who praises [the gods], he (Agni) is famous among
the peoplé,” ete.

iii. 21, 8. . . . Rishih $reshthak samidhyase yaynasya pra avita bhava |

¢“Thou, Agni, the most eminent 77sks, art kindled; be the protector
of the sacrifice.” ' ' ‘

v. 29, 1. . . . Archanti tva marutal pata-dakshas tvam esham rishir
Indra ast dhirah | '

¢ The Maruts, endowed with pure dispositions, worship thee; thou,
Indra, art their wise 7/sk.” (Sayana, however, here renders risks by
drashté, ¢ beholder.”)

vi. 14, 2. dgnir id ki prachetal Agnir vedhastamalh rishik |

# Agni is wise; Agni is a most sage rishi.”

viil. 6, 41. Rishir hi parvaja asi ckah iSamah ojasa | Indra chosh-
Fayase vasy |

“Thou art an anciently-born 7¢sks, who alone rulest by thy might;
Indra thou lavishest riches.”

viii, 16, 7. Indro brakma Indralk rishir Indrak puru puru-hiatah |
mahan mahibhih Sackibhih |

“Indra is a priest, Indra is a 24skd, Indra is much invoked; he is
great through his great powers.”

ix. 96, 18 (= S.V.1ii. 526). Rishi-mana yah rishi-kyit svarshal salas-
ranithalh padavik Fevindm |

“Soma, rishi-minded, rishi-maker, bestower of good, master of a thou-
sand gongs, the leader of sages,” ete.

ix. 107, 7. . . . Rishir vipro vichakshanah | tvam kavir abhave deva-
vitamal ityads |

¢ A rishi, a sage, intelligent, thon (Soma) wast a poct, most agrecable
to the gods,” cte. :



252  THE RISHIS, AND THEIR OPINIONS IN REGARD

x. 27, 22. . .. Indraya sunvad rishaye cha $tkshat |

¢, . . Let [men] present libations to Indra, and offerings to the rishs.”
 x. 112. 9. Vi shu sida ganapate ganeshu tvim ahur vipratamass kovi-
nam | na rite tvat kriyate kinchana dre maham arkam Maghavans chitram
archae |

«8it, 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 beautiful hymn.”
- x. 115, 5. Agnik kanvatamah komva-sakha dtyadi |

¢ Agni is the greatest of the Kanvas, the friend of Kanva,” ete.

II. The Vedic rishis, as we have seen, expected to receive from their
gods every variety of temporal blessings, strength, long life, offspring,
ricnes, 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, it 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 seen, 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 we 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.1i. 87, 4. Pravah Sardhaya ghyishvaye tvesha-dyumndya Sushmine |
brakma devattaim gayata |

“To your vigorous, overpowering, energetic, host [of Maruts] sing
the god-given prayer.”

8.V.i. 299. Tvashta no daivya vackeh Parjanyo Brakmanaspatih |
putradr bhratribhir Aditir nu patu no dushfaram tramanam vachak |

“‘May Tvashtri, Parjanya, and Brahmanaspati [prosper] our divine
utterance : may Aditi with her[?] sons and brothers prosper our in-
vincible and protective utterance.”
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In the next passage, the hymn or prayer is spoken of as tnconcervable.

R.V. 1. 152, 5. dokitiam brakme jujuskur yuvanak styadi |

“The youths received with joy the incomprehensible prayer,” ete.

In R.V. %, 20, 10, Vimada, a rishi, is connected with the immortals :

Agne Vimado manishdm arjondpad amyritebhih sqjoshak girah dvakshat
sumatir fyanal siyads | ’

“0 Agni, son of strength, Vimada, united with the immortals,
hastening, has brought to thee a product of thought, and beantiful

hymns.”
In the twe following texts the gods are said to have generated the
hymn or prayer:

x. 81, 7. . . . Svadkyo ajanayan brakma devak Vastoshpati vratupid
niratakshan |

% The thoughtfal gods generated prayer: they fashioned Vastoskpati
the protector of sacred rites.”

x. 88, 8. Sakta-wakam prothamam &d id Agnim ad id havir ajana-
yanta devak | sa eshdm yajno abhavat tanipak tam dyeur veda tam pri-
thivi tam apak |

“The gods first generated the hyron, 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 tie two following verses, Vack (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. viil, 89, 10. Yad vag vadanti avichetanans rashiri devandam nisha-
sada mandra | chatasrak wrjai duduhe payamss iva svid asyah parama
Jagama | 11. Devim vacham ajanayante devds tam visvarapak pasavo
vadanty | s@ no mandrd isham urjam duhand dhenur vag asman ups
sushtuta a etw |

“ When Vach, speaking unintelligible things, queen of the gods, sat
down, melodious, she milked forth sustenance and waters towards the
four quarters: whither has her highest element departed ? The. gods
gencrated the divine Vich; animals of 2ll kinds utter her; may this
melodious cow Vich, who yiclds us nourishment and sustenance,—ap-
proach us, when we celebrate her praises.
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The last verse (ay well ag R.V. viil. 90, 16, which will be quoted
below), derives some illustration from the following passage of the
Brihad Avanyaka Upanishad, p. 982 (p. 251 Bnglxsh transl.), in which
also Vach is designated as a cow:

Vichat dhenum upasite | tasyas chatvirah stanih svaha-karo vashat-
karo hanta-Lirah svadha-karakh | tasyak dvew stanew devik upajwants
svaha-karem chavashat-karam cha hanta-kiram manushyalk svadha-karam
pitarak | tasyak pranal rishabho mano vatsak |

““Tet a man worship the cow Vich. She has four udders, the for-
mule svaka, vashat, hanta, and svadhd. The gods live upon her two
udders, svakd and vashaf; men upon Aanmte; and ihe fathers upon
svadhi. DBreath is her bull; the mind, her calf.”

The two verses, R.V. viii, 89, 10, and 11, oceur in the Nirukta, xi
28, 29. Roth (in his IlTustrations 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
as 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 curious refer-
ence made to some sceptical doubts regarding the existence of Indra;
which T quote here, though unconnected with the present subject.

R.V. viil. 89, 3, 4. Pra su stomam bharate vajayantam Indraya sat-
yain yadi satyam asts | na Indro aste ©ti nemah v tvak aha kak im do-
daréa kam abli stavama | Ayam-asmi jaritak pasya ma dha visea jatani
abli asmi maknd | ritasya ma prodiso wrdd}zayantz adardiro bhuvana
dardaring |

“ Present o Indra 2 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 greatness; the directors of the
sacrifice augment me; crushing, I destroy the worlds,””

Second : the next set of passages which I shall bring forward either
refer to Sarasvati, Vich, efc. (various names of the goddess of speech,
or different personifications of specch or of prayer), or at least speak
of prayer as divine.

R.V. 1. 3, 11, 12. Chodayitri sunyitanam chetants sumatinam | yaj-
nain dadhe Sarasvati | . . . . dhiyo visva virajati |
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¢ Sarasvati, who furthers our hymns, and who is cognizant of our
prayers, has sustained our sacrifice. . . . . She enlightens all intellects.”

i. 22, 10. 4 gnah Agne iha avase Hotram yavishtha Bharatim | Vara-
traim Dhishanam vaha |

“Bring here, youthful Agni, to our help, the wives [of the gods],
Hotrs, Bharati, Varttrl, and Dhishana.”

(Varatrz, ¢the eligible,” may be merely an epithet of Dhishand
which, according to Sayana, at least, is = sdg-devi, ¢¢ the goddess of
spebch.’)

i. 81, 11. Ilam akrinvan manushasye $asanim 2tyads |

¢ The gods made I]a to be the instructress of men.” (See Professor
"Wilson’s note on this passage, p. 82 of his translation of the R.V. vol.1.)

ii. 8, 8. Sarasvatz sadkayanti dhiyam nak Ili devi Bharati vidvaturt-
th | Tisro devik svadhayd barkir edam achhidram panta Saranaic né-
shadya |

. % May Sarasvati, perfecting our hymn, may the divine Ili, and the
all-pervading Bhérati; may these three goddesses, seated on the place
of sacrifice, preserve by their power the sacrificial grass uninjured.”
(See Prof. Miiller's translation of part of the verse in the Journ. Roy.
As. Soe. for 1867, vol. iil. p. 224.)

ifi. 18, 8. ... . Yavad e brakmanda vandamanak tmamn dlziym% $ata-
seyaya devim |

“ Worshipping thee-with a prayer according to the best of my power,
in this dévine hymn, to obtain unbounded wealth.”

iv. 48, 1. Ku u $ravat katamo yansyandn venddru deval Latamo
jushite | kasya imdm devim ampiteshw preshtham hyridi $reshyame sush-
tutim suhavyam |

#"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 diving and dearest hymn
of praise snd invocation ? ”’

vil. 84, 1. Pra $ukra etu devi manisha asmat sutashio ratho na v |

“May prayer, brilliant and divire, procced from us, like a well-
fabricated chariot drawn by steeds.”

vii. 34, 9. .Abki vo devid dhiyan® dadidhvam pra vo devatra vachafi
krinudhvam |

2 Compare the same phrase dhiyam devim in AV, iii. 15, 3, and deivyd vGokd in
AV, viii. 1, 3,
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¢ Receive towards you the divine hymn ; proclaim the song for your-
selves among the gods.”

viii. 27, 13. Devam devadi huvema vdjasataye grinanto devyd dhiya |

¢ Let us invoke each of the gods to bestow riches, praising them with
a diving hymn.”

viii, 90, 16. Vacho-vidam vackam wdirayantih viSvabkir dhibkir upa-
tishthamandm | devith devebhyak pari eyushim gam & ma avrikta marttyo
dabhrachetah | C

¢ Let not any mortal of little intelligence do violence fo the cow, the
divine Vach, who is skilled in praise, who utters her voice aloud, who
arrives with all the hymns, and who has come from the gods.”

ix. 88, 5. Abki brahmir anishata yalwir ritasys matayro marniriyante
-drwah $isum | '

“he great and sacred mothers of the sacrifice have uttered praise:
they decorate the child of the sky.”

x. 71, 1. Brihaspate prathamain vacko agrow yol pratiate ndmadhe-
yai dadhanal | yad esham $reshtham yad aripram asit prend tad eshan
nikitain guhd avih | 2. Sektum vwa tilaund punanto yatra dhirah manasa
vacham akrate | abra sakhayah sakhyani janate bhadra esham Ilakshmir
nthita adhe vachi | 3. Yajnens vichah padaviyam ayan tam enwvavindann
rishishu pravishtam | tam abhritya vyadadhul purutrd tam sapta rebhah
abhi sannavante | 4. Uta tvak pasyan na dadarSa vach m uta tvah Srinvan
ng Spinots endm | uto tvasmai tanvad visasre jay.va patye usalt suvasah |
5. Uta tvat sakhye sthirapttom ahur nainam hinvanty api vajineshu |
adhenva charati mayaya esha vacham $usruvan aphalim apushpam | 6.
Yas titydja sacki-vidafh sakhdayam na tasye vachi api dhigo asti | yad im
§rinots alakai Srinoti na ki praveda sukritasya pantham |

1. When, o Brihaspati, men sent forth the first and earliest utter-
ance of Vich (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 saerifice 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 S'ankara of this text, above, p. 105.
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Vich; another, hearing, hears her not; to another she discloses ber
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 confliets (of discussion);
but that man consorts with an unprofitable delusion who has [only]
heard speech [ Vach] which is [to him] without fruit or flower. 6. He
who hasabandoned his discerning friend, has no portion in Vich ; what-
ever he hears he hears in vain; he knows not the path of virtne.”

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
Illustrations. Verses 2 and 4 are also quoted and interpreted in the
Mshibhéshya ; see pp. 30 and 31 of Dr. Ballantyne’s edition, The
verse which is of most importance for my present purpose, is, howcver,
the third, which speaks of Véch having ‘ entered into the rishis.” See
the First Volume of this work, pp. 264f. The idea of Vich being
divided into many portions will be found again below in R.V. x. 125, 3.

x. 110, 8 (=V4j. 8. 29, 88). 4 no yajnam Bharati tayam etu Il -
manushvad tha chetayanti |. tisro devir barkir @ tdam syonan Sarasvali
svapasah sadantu |

“Let Bharati- come quickly here to our sacrifice, with I]4, 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, 8. dham rashiri sangamani vasunam chikitushi prathama
yaniyandam | tam ma devd vyadadhuh purutrd bhiaristhatram bhirs
avedayantim | 4. Maya so annam atti yo vipasyat yah pranits ya im
$rinoti ukiam | amantavo mam te upa kshiyants $rudhi Sruta $raddhivari
te vadams | 5. Aham eva svayam idai vadami jushtam devebhir uta ma-
nushebhik | yam kamaye tam tam ugraim kripoms fam brakmapai tam
rishim tam sumedhain | ‘ )

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, thou 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, [T make]
him a priest, [I make] him « 24shi, [1 make] him intelligent.” #

x. 176, 2. Pra devamn devya dliya bharate Jatavedasam havyd no
rakshad anushak |

By divine prayer bring hither Jitavedas: may he present our ob-
lations in order.”

x. 177, 1. Potangam aktam asurasys mayayd hridd pasyenti manasa
vipadchitah | samudre antah kavayo vichakshate marickindm padam
iehhanti vedhasal | 2. Patango vacham manasd bibkartti tam Gandharvo
avadad garbhe andah | tam dyotamandi svaryam manisham ritasya pade
kavayo nipanti |

1. Sages behold with the heart and mind the Bird illuminated by the
wisaom of the Asnra: the wise perceive him in the (aerial) ocean: the
intelligent seek 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, 38, vak patungdyas dhiyate.)

Third : T shall now adduce the passages in which other Vedic deities,
whether singly or in concert, are spoken of as concerned in the pro-
duction of the hymns: '

Aditi.—In R.V. viil, 12, 14, Aditi is mentiorsd as fulfilling this
function :

Yad uta svardje Aditih stomam Indraye jyanat puru-prasastam alaye
styadi | '

¢ When Aditi generated for the sclf -resplendent Indra a hymn abound-
ing in praises, to supplicate succour,” cte.

Agni—~R.Y. 1. 18, 6, 7.—Sadasaspatim adbhutam priyam Indrasys
kamyam | sanim medham aydsisham | yasmad rite na. siddhyati yano
vipaschitas chana | se dhinam yogam invati |

&, I have resorted, for wisdom, to Sadasaspati (Agni), the wonder-
ful, the dear, the beloved of Indra, the beneficent; (7) without whom

# This passage, which is commonly understood of Véch, accurs also in the Atharva.
veda, iv, 30, 211, but with some various readings, as avesayantah for avesuyantim,
and sraddheyam for éraddhivam, ete. The hymn is translated by Mr. Colebrooke,
Ess. 1. 32, or p. 16 of Williams and Norgate’s edition. T’rofessor Whitney, as I learn
from 2 private communication with whick he has favoured me, is of opinion that
there is nothing in the language of the hymn whicl is specially apprapriate to Vach,
#n a8 to justify the aseription of it to her as the supposed ntterer.
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the sacrifice of the wise does not succeed : he promotes the course of
~ our hymns.”

iv. 6, 3. Sama dvi-barhah maki tigma-bhyrishtih sakasra-retak vyishabhas
tuvishman | padaii na gor apagullait vividvan Agnir makya® pra id u
vockad mawishdm | 6. Idam me Agne kiyate pavaka aminate gurum bha-
rain ne manma | Brikad dedhatha dhyishata gabhiram yakvam prishtham
prayasa saptadhdt | . '

¢ Agni occupying two positions, the fierce-flaming, the infinitely
prolifie, the vigorous, the powerful, who knows the great hymn, mys-
terious as the track of a [missing] cow, has declared to me the know-
ledge [of it]. 6. To me who am feeble, though innoxious, thou, o Agni,
the luminous, hast given, as a heavy load, this great, profound, and ex-
tensive Prishtha hymn, of seven elements, with efficacious oblativns.”

iv. 6, 1. Tvam ki viscam abhi asi manma pra vedhasa$ chit lirasi
manisham |

* Thou presidest over all thoughts [or prayers]; thou augmentest the
intelligence of the sage.”

iv. 11, 8. Tvad Agne kavya tvad manishdas twad wkiha jayante
radhyant |

“From thee, Agni, are generated poetic thoughts; from thee the
products of the mind; from thee effective hymns.”

x. 21, 5. Adgnir jate Atharvana vidad visvani kivyd |

¢ Agni, generated by Atharvan, is acquainted with all wisdom.”

x. 91,8, .... Bledhakaram vidathasya prasadhanam Agnim dtyads |

¢« Agni, the giver of understanding, the accomplisher of sacrifice.”

x. 4, 5. Yad vo vayam praminame vratant vidusham deval avidusiae
rasah | Agnis tad visvam aprinati vidvan yebhir devan ritubkik kalpa-
yats | Yat pakatra manasa dane-dakshah ne yagjnasya manvate martyi-
sah | Agnis tad hotd kratuvid vijanan yajishihe devan rituso yajati |

¢ When, o [ye] gods, 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 sacrificer, 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 application 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,
aprindty is tead instead of dprind#, and in place of the words yedhdr
devan, ete., at the close of the verse, we have, somaé cha yo brakmanan
@ vivedn | “and Soma, who entered into the priests.”’)

Brahmanaspati—R.YV. 1. 40, 5, 6. Pra nanam Brakmanaspatir man-
trai vadats wkthyam | yasminn Indro Varuno Mitrah dryoma devil
okamss chakrire | Tam 1@ vochema vidatheshu Sambhuvam mantram devak
anchasam tyads |

¢ Brahmanaspati (abiding in the worshipper’s mouth, according to
the scholiast) utters the hymn accompanied with praise, in which the
gods, Indra, Varuna, Mitra, and Aryaman, have made their abode. Tet
us utter, gods, at sacrifices, that spotless hymn, conferring felicity.”
(Roth in his Lexicon considers ofas to mean ‘“ good pleasure,” ¢ satis-
faction.” See also his Essay on Brahma and the Brahmans, Journal of
the Germ. Or. Soc. i. 74. )

Brikaspati.—R.V. ii. 23, 2. U&rah tva siryd Jyotisha maho visveshim
1 janita brahmandam asv |

¢ As the sun by his lustre instantly generates rays, so art thou (Byi-
haspati) the generator of all prayers.”

x. 86, 5. 4 Indro barkih sidatu pinvatam I;a Brihaspatih samabhir
rikvo archatu |

“Let Indra sit upon the sacred grass; let I3 abound in her gifts;
let the bard Brihaspati offer praise with hymus.”

Gandharva.—According to Professor Roth (see under the word in his
'Lexicon) the Gandharva is represented in the Veda as a deity who
knows and reveals the secrets of heaven, and divine truths in general ;
in proof of which he quotes the following texts:

R.V. x. 139, 5. Visvavasur abki tad no grinatu divye Gandharvo
rajaso vimanalh | Yad va gha satyam ute yad na vidma dhiyo hinvano
dhiyak id nak avyak

¢ May the celestial Gandharva Viévivasu, 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.

AN 1, 2. Pro tad voched amyitasya vidvan Gandharvo dhima para-
main guhd yat |
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“May the Gtandharva, who knows the (secret of) immortality, de-
clare to us that supreme and mysterious abode.”

Indra.~—R.V. iil. 54, 17. Mahat tad vah kavaya$ charu name yad ka
devak bhavatha visve Indre | sakha Ribhubkih puruhita priyeblar imam
dhiyam sataye takshata nak |

¢ Great, o sage deities, is that cherished distinction of yours, that
ye 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 faksk, 3.)

" vl 62, 8. Tbai kavim chodayak arkasatav dtyady |

¢Thou (Indra) didst stimulate the poet in the composition of his
hymns,” ete. (Sdyana renders arkasdtaw, *for tl.e sake of finding
food.”)

vi. 18, 15. Epishva kritno akritam yat te asti uktham wnaviyo jana-
yasva yanaih |

¢t Energetic (Indra), do what thou hast never yet done; generate a
new hymn with the sacrifices.” '

vi. 84, 1. Sai cha tve jagmur girak Indra piarvir oi cha tvad yanti
vibhvo manishak | .

¢ Many hymns are cangregated in thee, o Indra, and numerous pro-
ducts of the mind issue from thee.” (This half-verse has been already
quoted in p. 227.)

vi. 47, 10. Indra mrila makyaim jwatum icheha chodaya dhiyam ayaso
na dharam | Yat kincha akaim tvayur idam vadams taj jushasva kpidli ma
devavantam |

¢ 0 Indrs, 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 prackodayat in the Giyatri, B.V. iii.
62, 10, which will be given below.)

vii. 97, 8. Zam u namasa kavirbhih susevam Brakmanaspatin grinishe |
Indras $loko makhsi daivyak sishakiu yo bralmano devakritasya raja | 5.
Tam & no arkam amritaya jushiam ime dhaswr ampitasak purdjak iyads |

¢ 3, T invoke with reverence and with offerings the beneficent Brah-
manaspati. . Let a great and divine 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. Pratna-vej janaya giral srinudhi jaritur havam |

* As of 0ld, generate hymns ; hear the invocation of thy worshipper,”

viil. 52, 4. Su pratnatha kevi-sridhal Indro vakasye vakshanih |

¢ Indra was of old the promoter of the poct, and the augmenter of
the song.”

viil. 78, 6. Yu/ jayatka epireye daghavar Vrittra-hatyaya | tat pri-
thivim aprathayas tod astabhnak uta dyam | 7. Tat te yajno qayate tad
arkak wiw haskyitil | tad viSvam abhibkir asi yaj jatan yach cha jantvam |

“WWhen, o unparalleled Maghavan, thou wast born to slay Vrittra,
thou didst then spread out the earth (the broad one) and sustain the
sky: then thy sacrifice was produced, tken the hymn, and the haskriti
(since) then thou surpassest everything that has been, or shall be, born.”

Her~ therefore the hymn is asserted to be as old as Indra; though
gothing more need be meant than that hymns then began to be pro-
duced. The hymn in which this verse oceurs is not necessarily meant,

x. 112, 9. Vi shu sidua ganapate ganeshu team dlur viprataman havi-
nam | na rite tvat kriyate kinchana are maham arlkam Maghavan chitram
archa | .

“Lord of assemblics, sit amid our multitudes; they call thee the
wisest of poets. Nuthing ds done without, or apar: from thee ; sing, o
Maghavan, a great and beautiful hymn.” (Already quoted in p. 252.

Indra and Vishau.—~R.V. vi, 69, 2. ¥a visedsam janitard matinim
Indra-Vishna lalasa soma-dhand | Pra vam girak Sasyemanak avantu
ora stomd@so glyamdandsal arkark |

“Indra and Vishuu, ye who are the generators 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-
comiums.”

Indra and Varupa.—The following passage is not, properly speaking,
u portion of the Rig-veda, as it is part of one of the Valakhilyas or apo-
cryphal additions (deseribed in Vol. II. p. 210), which are found in-
scrted 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, Indravarund yad rishiblhyo manisham wvacho matim $rutam
adattam agre | yani sthanany asyijonta dhirah yajnam tanvands tapasd
"bloypupadyam |
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¢ Indra and Varuna, I have seen through austere-fervour that which
ye formerly gave to the rishis, wisdom, understanding of speech, saered
lore, and all the places which the sages created, when performing sacri-
fice.” (See Vol. IL p. 220.)

The Maruts.—R.V. viil. 78, 8. Pra vak Indraya bydate Maruto brah-
ma archaia |

*Qing, Maruts, your hymn to the great Indra.” (Compare verse 1,
of the same hymn, and the words brahmakrila Marutena ganena in
iii. 32, 2.)

Pashan.—~R.N. x. 26, 4. Manisimali tra vayam asmikam deva Pashan
matindiv cha sadhanwn viprapam cha adhavam |

¢ 'We have called thee to mind, divine Phshan, the accomplisher of
our hymns, and the stimulator of sages.” (The first clause of this, how-
ever, may mercly mean that the god gives effeet to the wishes expressed
in the hymns. Compare vi. 56, 4: Yud adya tra purushtute bravama
dasra mantumal | tat su no manme sadhaya | “ Accomplish for us the
(objects of the) hymn, which we utter to thee to-day, o powerful and
wise god.”

Savityr.—R.V. iil. 62 (= 8.V. ii. 812, and Vaj.S. iii. 85), Zut Sa-
vitur varenyam bharge devasyn dliimahi | dhiyo yo nul prachodayat |

“We have received that excellent glory of the divine Savitri; may
he stimulate our understandings [or hymns, or rites].”

(This is the celebrated Gayatri, the most sacred of all the texts in
the Veda. See Colebrooke’s Mise. 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. 277) translates the Gayatr1 thus: “May we receive the glorious
brightness of this, the gencrator, of the god who shall prosper our
works.” On the root from which the word dhimaks is derived, and its
sense, see also Bohtlingk and Roth’s Lexicon, sww. dha and dki; and
compare my article ¢ On the Interpretation of the Veda,” Journ. Roy.
As. Soc. p. 372.

The Linga Purina (Part II. sec. 48, 5 ff., Bombay lithographed ed.)
" gives the following ¢ varieties’ of the Gayatri, adapted fo modern
Saiva worship :

Gayatri-bhedak | Tatpurushaya vidmahe vag-visuddhaya diimahs ]
Ton nah S'ivak prachodayat | Ganambikayai vidinahe karma-siddhyai
che diimaks | Tan no Gaur? prachodayit | Tatpurushaya vidmake Maka-
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devdya dlimaks | Tan no Rudrah prachodayat | Tatpurushaya vidmahe
Vaktratundaya dkimaki | Tan no Dantih prachedayat | Mahasenaya vid-
m the vag-visuddhayae dkimaki | Tan nak Skandah prachodayat | T kshna-
$ringaya vidmahe Vedapadaya dhimahs | Tan no Vrishak prachodayad
flydadi |

1. We contemplate That Purusha, we meditate # him who is pure in
speech ; may That Siva stimulate us. 2. We contemplate Ganambika,
and we meditate Karmasiddhi (the accomplishment of works); may
That Gauri stimulate us, 8. 'We contemplate That Purusha, and we
meditate Mahadeva ; may that Rudra stimulate us. 4. We contemplate
That Purusha, and we meditate Vaktratunda (Gane$a); may That
Danti (the elephant) stimulate us. 5. We contemplate Mahdsena
(Kartikeya, and we meditate him who is pure in speech; may That
Skanda stimulate us. 6. We contemplate Tikshnasringa (the sharp-
horned), and we meditate the Veda-footed; may Vyisha (the bull)
stimulate us.”

Soma.~—R.V. vi. 47, 8. Ayam me prtak udiyartts vacham ayam mani-
sham uSatim ajigak |

“ This {soma], when drunk, stimulates my speech [or hymn]; this
called forth the ardent thought.”

It may be said that this and the other following texts relating to
Soma, should not be quoted as proofs that any idea os divine inspiration
was entertained by the ancient Indian bards, as they can mean nothing
more than that the rishis were sensible of a stimulating effect 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 to regard Soma as a god, and apparently to be passion-
ately devoted to his worship. See the Second Volume of this work,
pp- 470 f£,, and especially pp. 474, 475; and my account of this deity
in the Journal of the Royal Asiatic Society for 1865, pp. 135 f.

Compare what is said of the god Dionysus (or Bacchus) in the Bacche
of Euripides, 294 :

Mdymis 88 Salpwy- 83 b ydp Barxelopoy
Ral 70 pamiddes pavruchy moANw Exet
“Oray yp & ebs *ais b o)’ EABp woAs,
Aéyew 75 pé\roy rods peunvdras worer

* T retain here this sense of the word, which is probably the most commonly
received.
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 And this deity is a prophet. For Bacchic excitement and raving have in them
much prophetic power. For when this god enters in force into the body, he causes
those who rave to foretell the future.”

R.V. viii. 48, 8. dpama somam ampital abhima aganma Fyotir ave-
dama devan | kit nunam asman krinavad aratih kim w dharitir amrita
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 god?”*

(This passage is quoted in the commentary of Gaudapida on the
Sankhya Karika, verse 2, and is translated (incorrectly as regards the
last clause), 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 thére, of
course, the object is merely to depict the drunken elevation of the
monster Polyphemus : ’

‘0 8 dupards uor cuuueuryuévos Soket

Tf vfi ¢pépeabat, Tob Awls e TOV Bpdvoy
Acboow Td iy Te Sayudvwy &yvdy aéBas

¢ The sky, commingled with the earth, appears
To whirl around; I see the throne of Jove,
And all the awful glory of the gods.”
R.V. ix. 25, 5. Arusho janayan girah Somak pavate ayushag Indrain
gachchan kavikratul |
4« The ruddy Soma, generating kymns, with the powers of a poet (or
with the understanding of a sage), united with men, is purified, resort-
ing to Indra.” ‘
ix. 76, 4. . . . . Pila matinam asamashta-kavyal |
¢ [Soma] father of our hymns, of incomparable wisdom.”
ix. 95, 2. Harik srijanak pathyam ritasya syartti vacham ariteva
navam | devo devanam guhyans nama avishkyinots barhishi pravache |
%% This text may be versified as follows:
We've quaffed the soma bright,
And are immortal grown ;
We've entered into light,
And all the gods have known.
‘What foeman now can harm,
Or mortal vex us, more?
Through thee, beyond alarm,
Immortal god, we soar.
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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.” (See R.V. 1. 42, 1, and x. 116, 9, quoted in p. 240.)

ix. 96, 5 (= 8.V. ii. 293-5). Somak pavate janita matinam janita
divo janita prithivyak | janita Agner janita swryasya janita Indrasya
janita utaVishnok | 6. Brakma decanam padavih kavinam pishir oiprandm
makisho myiganam | Syeno gridhranai svadhitir vananam Somah pavi-
tram ati eti rebhan | 7. Praviviped vachak armih na sindhur girah
soinale pavamino manishale ityads |

“Soma is purified, he who is the generator of hymns, of Dyaus, ot
Prithivi, of Agni, of Sirya, of Indra, and of Vishnu. 6. Soma, who

i a brihmin-pricst among the gods (or priests), a leader among the
pocts, a rishi among 'sages, a buffalo among wild beasts, a falcon among
vultures, an axe amid the forests, advances to the flter with a sound.
The purified Soma, like the sca rolling its waves, has poured forth
songs, hymns, and thoughts,” etc. (See Benfey's translation of this
passage in his Sama-veda, pp. 238 and 253; and Nirukta-parigishta,
ii. 12, 13.)

Varupa.—R. viil. 41, 5, 6. Yo dhartta bhuwvananam yak usrindm
uplchya veds namani guhya | so kavik kacya puru ripam dyaur tva
pushyats . . . . | Yasmin visvans kavya chalkre nahbkir ivi érita styads |

“He who is the upholder of the worlds (Varuna), who knows the
seeret 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,” etc. (See R.V. vii.
87, 4, in p. 248, and ix. 95, 2, above, in this page.)

Varupa, Mitra, and Aryaman.—R.V. vil. 66, 11. 75 ye dadhul $ara-
dam masam ad ahar yojnam aktui cha ad yicham | anapyam Varupo
Mitrak Aryama kshatrain rajanah dsata |

“The kings, Varuna, Mitra, and Aryaman, who made the autumn,
the month, and then the day, the sacrifice, night, and then the Rich,
possess an unrivalled power.” 3

% It appears from Trof. Benfey's note on 8.V, ii, 291 (=R.V. ix. 96, 6, quoted
here), that the scholiast on thut passape mukes derinim = ritvijam, “priests,”

3t As this verse aseribes the formation of the Rieh to the gods who are named in
It, my remark, in p, 8 abave, that the Purusha Sakta contains * {he 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 Veda, on its own authority :

R.V. vill. 64, 6. Zusmai nanam ablidyave vachd Viripa nityaya |
vrishne chodasra sushiutim |

“Send forth praises, Viriipa, to this heaven-aspiring and prolific
Agni, with perpetual voice” (Sce i. 45, 3, cte., quoted above, p. 220.)

There is, however, no reason whatever to suppose that the words
nityayd vachd mesn anything more than perpetual voice. There is no
ground for imagining that the rishi entertained any such ceneepticn as
became current among the systematic theologians of later times, that
his words were ecternal. The word néfys is used in the same sense
“perpetual” in R.V. ix. 12, 7 (= 8.V. il. 55, 2), where it is soid of
Soma: nitya-stotro vanaspatir dhinam antar tyads | ¢ The monarch of
the woods, continually-praised, among the hymns,” ete., as well as in
the two following texts -

R.V. ix. 92, 8.—Somak punanal sadak eti nityam ityads |

¢ The pure Soma comes to his perpetual abode [or to his abode con-
tinually], ete.

x. 39, 14 (quoted above, p. 236). Nityam na sunwh tanayan da-
dhanah |

¢Continuing the series like an undroken line of descendants.’

The tenor of the numerous texts adduced in this Section seems
clearly to establish the fact that some at least of the ancient Indian
rishis conceived themselves to be prompted and directed, in the com-
position of their hymns and prayers, by supernatural aid, derived from
various deitics 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 I adduce some evidence that a
similar conception was not unknown in another region of the ancient
Indo-Buropenn world, and that the expressions in which the carly
Grecian bards laid elaim to an inspiration emanating from the Muses,
or from Apollo, were not mere figures of speech, but significant, origin-
ally, of a popular belief. DMost of the following passages, from Hesiod

the hymms of the R.V.in which the creation of the Vedas is described,” requires some
qualitication.
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and Homer, in which this idea is enunciated, are referred to in Mr.
Grote’s History of Greece, 1. 478,

Hesiod, Theogony, 22 :
“At v0 w06 ‘HoloSov xary é8idatay doidhy
*Apvas wowpaivov ‘EAwdvas $wo (abéoro.
Tdvbe 8¢ pe mpdriora feal xpds piboy Eecray,
Moboar 'OAvpmiddes, rodpar Alos dryidxoio,
Tlowéves Brypavior, rdi’ Enéyxea, yaorépes dioy,
“ISpey Yebdea AN Aéyew értpmow duola,
ey &', &ur’ 0éAwper, dAnbéa pubfoacar,
405 Epacay kolpar peydhov Alos dpriémeiar
Kai pot axfmrpoy €ov, 8dpvns épifnréos 8(ov,
Apéjacar fqnrdy' Evémvevoar §é pou dudiy
Qclqy, bs iAeloyut rd T éovdpeva, mpb 7 Hyre,
Kal ue kérovd Suvely paxdpwy yévos dutv dyrav,
3¢as 7 durds mprdy Te kal JoTepov duty deldev.

““The Muses once conferred the dower
On Hesiod of poetic power,

" As underneath the sacred steep
Of Helicon he fed his sheep.
And thus they spake, ¢Inglorious race
Of rustic shepherds, gluttons base,
Full many fictions we can weave

Which by their truthlike air deceive;
But, know, we also have the skill
True tales to tell, whene’er we will.’
They spake, and gave into my hand
A fair luxuriant laurel wand;
And breathed into me speech divine,
That two-fold science might be mine;
That future scenes I might unveil,
And of the past unfold the tale.
They bade me hymn the race on high
Of blessed gods who never die;
Aud evermore begin my lays,
And end them, with the Muses’ praise ”

Hesiod, Theogony, 94:
*Ek y&p Movodwy kal éxnBérov *AméAAwros

YAvBpes doidol Eaaiy éxl x8dva kal kibapioral,
"Ex 8¢ Atds BagiAFes.

% The bards who strike the lyre and sing,
From Pheebus and the Muses spring:
From Jove's high race descends the king.”

The following are the words in which the author of the Iliad invokes
the aid of the Muses, to qualify him for enumerating the generals of
the Grecian host (Iliad, ii. 484):
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“Ecwere viv ot Motoar OAdumia Swudr’ Exovoas,
“Tuels yip Oeal éore ndpearé Te Yore Te wdyra,
‘Huels 8¢ xnéos Biov drodoper udé Tt Puev.

¢ 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 rumours only learn
And nothing certain can discern.”
But the Muses could also take away, as well as impart, the gift of

song, as appears from Iliad, ii. 594 ff. :
YEyfa 7€ Modoar
*Avripevar Odpvpy TOv Opfika madoay doidist
Erebro yop euxduevos vuenaduey, Evrep bv dural
Moboa: &eldoter, rovpar Aids diyibxoto.
‘AL B¢ xohwodpevar wpdy Oéoay, durdp dodhy
Ocomeciny dpérorro, kal ékhéraboy kibapt Trdy.

% 'Twas there the Muses, we are told,
Encountered Thamyris of old.
He hoasted that the minstrel throng
To him must yield the prize of song ;
Yes, even although, 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 }yre 3—
And struck him blind, in vengeful ire.”

. The following pass.,.ges from the Odyssey refer to Demodocus, the
bard who sang at the court of Alcinous, King of the Pheacians (Odys-
sey, viil. 43 £.): Karéoagte Be Ociov doiddy,

AnubSokoy* TF ydp pa Bebds wép ddrey doiShy,
Téprew, drmy Bupds éworplyvpow defdew.
¢ And go, the bard divine invite :—
The god hath given him skill
By song all others to delight,
‘Whenever he may will.

Odyssey, viii. 62 ff. :

Kapuf 8 dyyley fnber Bywy épifipoy doiddy*
Tov mépt Moo épirnae 5iBov ¥ dryaldy Te raxdy Tw,
*OpBarpuay ptv duepoe 5ldov 8 Adelay aowdny.
#The herald came, and within him brought

The bard whom all with longing sought.

The Muse's darling, he had good

As well as ill from her received ;

‘With power of duleet song endued,

But of his eyesight too 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.

Odyssey, viil. 78:
Moda® &' doBoy évGrsy deducvar khda diSpdy ko.M

« Jtirt’d by the Masc the bard extoll'd
In song the deeds of warriors bold.”

A little further on, Ulysses says of Demodocus (Odyssey, viii, 4794 ):

TIAg: y&p dvbpdmoioiy émixfovioicw doidol
Tufis Eupopol elot wal didods, Juver’ Bpa opéas
YOwas Moic® &3[Sae, pianre 3¢ piAoy doddr.

“ All mortal men with uwe regard,
And honourably treat, the bard ;
Because the Muse bas taught him lays,
And dearly loves his tuncful race.”

And again he addresses him thus (Odyssey, viil. 487):

Anudbox’, Eoxa 8% oe Bpordv dwtlon’ dmdvrwy.
’H ¢é ye Motio” &8idake Awds mats, 9 oé ¥ AmdArwy,
Al yap katd kdopoy 'Axady Sitov deldes, k.7 A,

% Demodocus, heyond the rest
Of mortals I estcem thee blest.
For thee, the Muse, Jove’s child, has taught,
Or Phobus in thee skill has wrought;
So perfectly thou dost rclate
The story of the Argives’ fate.”” 22

Phemins, the Tthacan minstrel, thus supplicates Ulysses to spare his
life (Odyssey, xxii. 345 f.):
*Avrg Tot perdmiad’ kxos Eroerar, &ney doddy
Tiéprys, Bs Te Bebior kal avBpdroiow &eldw,

’AvrodiSarTos 8 éipl, Beds 8¢ por év Pppealv Suuas
Tarrolas évépurer.

“ Thou soon. wilt grieve, if thou the bard shouldst slay,
To gods as well as men who pours his lay.
Self-taught I am ; and yet within my mind
A god hath gendered strains of every kind.”

3 + That is,” says Mr. Grote, “ Demodocens has either been inspired as a poet by
the muse, or as a prophet by Apollo, for the Homeric Apollo is not the god of song.
Kalchas, the prophet, receives his inspiration from Apollo, who confers upon him the
same knowledge, both of past and future, as the Muses give to Hesiod.” But docs
not this passage (Qdyssey viii. 488) ruther show that the Homerie Apollo was the god
of song, as well as the bestower of prophetic intuition; and do we not learn the same
from Hiad, 1. 603? In any case, it is quite clear from Theog. 94, quoted above, that
Hesiod regarded Apollo in this character.
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The early Greeks belicved 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):

KdAxas @eoropldys, diwvordAwy bx’ Bpioros,

*Os 38y 7d 7' dvra vd 7 dooipeva, wpd T dvra,
Kal vieos fiyfioar’ *Axady “Awy oo,

*Hy 8i& pawroatvmy, Thy 61 mipe $oifos *ArdAiwy.

¢ Of augurs wisest, Calchas knew
Things present, past, and future too.
By force of that divining skill,
Vouchsafed to him by Phebus’ wi
The Grecian fleet he safely bore
From Aulis’ bay to Ilion’s shore.”

It 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 4774):

“His [the early Greek’s] faith is ready, literal and uninquiring,
apart from all thought of diseriminating faet from fiction, or of detect-
ing hidden and symbolized meaning : it is cnough 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 poct 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 rclation of speaker to hearers,
thus depicted, stand clearly marked in the terms and tenor of the an-
cient epie, if we only put a plain meaning upon what we read. The
poet—like the prophet, whom he so mwuch resembles—sings under
heavenly guidance, inspired by the goddess to whom he has prayed for
her assisting impulse. She puts 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 she sometimes in her anger snutches it away, and
the most consummate human genius is then left silent and helpless. It
is truc that these expressions, of the Muse inspiring and the poet sing-
ing a tale of past times, have passed {from the ancient epie to compo-
sitions produced under very different circumstances, and have now de-
generated into unmcaning forms of speech; but they gained curreney
originally in their genuine and literal acceptution. If poels 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 faith. Belief, the fruit of deliberate inquiry,
and a rational scrutiny of evidence, is in such an age unknown; the
simple faith of the time slides in unconsciously, when the imagination
and feeling are exalted ; and inspired authority is at once understood,
easily admitted, and implicitly confided in.”

If we extend our res'@ardhes 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, intéllectual, moral, and physical, which constitute the
innumerable varieties of human condition, but also (2) in the way of
speeial suggestion, guidance, 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
Hliad,—xiii. 730, and of the Odyssey,~i, 347f.; iv. 236£.; vi.
188 f.; viil. 167-175; xvii. 218, 485 1.

The following are illustrations of the special interference of the gods
on behalf of their favourites: Iliad, i. 194 fF, 218; iii. 380 £.; v. 14.;
vil. 272; xiii. 60£., 435; xvi. 788 ff. :—Odyssey, i. 319 f£.; iii. 26 ff.;
xiv, 216 £, 227; xvi. 159 £  Of the latter class of passages, I quote
two specimens.

Odyssey, i. 319 ff.:

‘H piv Bp bs elmolic’ &méBn yhavkdmis *Abfvy,
YOpyis 8" bs &vordia diérraro T4 B &) Buug
Ofjke pdvos kal §dpoos, Sméurmody Té & marpds
Maarov &r° ) d wdpoiber' § Bt ppealy Fou vofoas
@duBnoer katd Buud, dloaro yap edy Eva,

¢ As thus she spake, Athene flew
Aloft, and soared beyond his view.
His soul she filled with force and fire,
And stronger memory of his sire.
Amazed, he felt the inward force,
And deewid 2 god mmst be its source.”
# Compare Prof. Blackie's dissertation on the theology of Homer in the ¢ Classical
Museum,” vol. vii. pp. 414 f.

B R & e TRt ..

ol
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When Telemachus urges his youth and inexperience as a reason for
diffidence in approaching Nestor, Minerva says to him (Odysscy, iii. 26):
Enaduax’, Bane pts durds &) dpeol oot vofioers,

YAAAQ 8¢ kol Balpwy dwobheerar du yap ofw
*Ov o¢ Bedv dérnTi yevéobar Te Tpagpéuer Te.

¢ Some things thy mind itself shell reach,
And other things a god shall teach;
For born and 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 through, 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 they
were represented, and in whom they were personified.

The Indian mythology,—as is evident to every reader of the Vedas,
as well as (to some extent) to the student of the Purinas,—is distin-
guished by the same tendency as the Grecian. Indra, Agni, Vayu,
Savitri, Strya, and many other gods are nothing else than personifica-
tions of the elements, while Vach or Sarasvati and some other deities,
represent either the divine reason by which the more gifted men were
supposed to be inspired, or some mental function, or ceremonial ab-
straction.

In the later religious history, however, of the two races, the Hellenie
and the Indian, there is in one respect 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 ascribed to
Pythagoras, Epimenides, and Empedocles, the Hellenic philosophers in
general spoke and wrote in dependance on their own reason alone.
They rarely professed to be guided by any supernatural assistance, or
claimed any diviue aﬁthority for their dogmas.® Nor (unless such

3 8ee Nugelsbach’s Nachhomerische Theologie, pp. 173 ff., and Dr, Karl Kohler's
Prophetismus der Hebrzer und die Mantik der Griechen in ihrem gegenseitigen Ver-
hiltniss, (Darmstadt, 1860), pp. 39 ff.

3 T express myself cautiously here, as a learned fiiend profoundly versed in tha
study of Plato is of opinion that there are traces in the writings of that author of a

18
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may have been the case' at a very late period) was any infallibility
claimed for any of them by their successors.

In India, on the other hand, the indistinet, and perhaps hesitating,
belief which some of the ancient rishis seem to have entertained in
their own inspiration was not suffered to die out in the minds of later
generations. On the confrary this belief grew up (as we have seen above,
pp. 57-138, and 207 f£.) by degrees into a fixed perduasion that all the
literary productions of those early sages had not only resulted from a
supernatnral impulse, but were infallible, divine, and even eternal.
These works have become the sacred Scriptures of India. And in the
popular\ opinion, if not in the estimation of the learned, most Indian
works of any importance, of a religious, scientific, or philosophical
kind, which were produced 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 revetence.

To return from this digression to the inquiry which was being pur-
sued regarding the opinions of the ancicnt Vedic rishis on the subject
of their own inspiration :

How, it will be asked, are we to reconcile thiz impression which
the rishis manifest of being prompted by supernatural aid, with the
circumstance, which seems to be no less distinctly proved by:the cita-
tions made in the preceding section (pp. 232 ff.), that they frequently
speak of themselves as having made, fabricated, or generated the hymns,
without apparently betraying any consciousness that in this process
they were inspired or guided by any extrancous assistance ?

In reply to this X 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 successors; or (2) that it may have been enter-
tained by some rishis, and not by'others; or again (8), if both ideas
claim to supernatural guidance, though by no means to infallibility, See also the
mention made of the inspiration ascribed to Pythagoras, in Mr. Grote’s Greece, iv.
528, 630 ; and the notices of Epimenides and Empedocles given by the same author,
vol. iii. 112 ., vol. vii. p. 174, and vol. viii. 465 £. ; and compare on the same sub-
jeets Bp. Thirlwall's Hist. of Greece, ii. 321f., and 165 ff.; and Plato, Legg. i. p. 642,

See also Prof. Geddes's Pheedo, note P, p. 251, and the passages there referred to;
and the Tract of Dr. Kohler, above cited, pp. 60 and 64.
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can be traced to the same author, we may suppose that the one notion
was uppermost in his mind at one moment, and the other at another;
or (4) that he had no very clearly defined ideas of inspiration, and
might conceive that the divine assistance of which he was eonscious, or
which at least he implored, did not rcnder 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 diffi-
culty, that both conceptions, viz., that of independent nnassisted 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
easy (in the uncertainty attaching to the Vedic tralition contained in
the Anukramani 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 comparison of
the Vedic hymns, to arrive at some probable conclusions in regard to
their authorship, so far at least as to determine that particular hymns
should probably be assigned to particular eras, or families, rather than
to others. I must, however, leave such investigations to be worked
out, and the results applied to the present subject, by more competent
scholars than myself. ’

III. ‘While in many passages of the Veda, an efficacy is ascribed 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. (Sece Weber’s Vajasaneyi-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, &, it 1s said :

Ajo na ksham dadhara prithivim 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 Sayana’s annotation on this verse:

Mantrasr divo dharanam Twsttiviye samamnatai | ¢ devdh vai adit-
yasya svarga-lokasya pardcho *tipatad abibhayuk | tak chhandobhir adri-
han dhyitya " 4ti | yadva satyair mantraih stiyamdno 'gmir dydm tas-
tambha ity |
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“The supporting of the sky 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
Agni, being lauded by true mantras, upheld the sky.”

See also R.V. 1. 96, 2, quoted above, in p. 225, and Ait. Br. ii. 83,
cited in the First Volume of this work, p. 180,

i. 164, 25. Jagata sindhuis divi astabhayad rathantare siryam pari
apasyat | gayatrasya samidhas tisrak ahus lato maknd pra riricks ma-
hitvd |

¢¢ By the Jagati 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 Gayatra; hence it 'surpasses [all others] in
power and grandeu..”

iii. 58, 12. Visvamitrasya rakshats brahma idam Bharatam janam |

“The prayer of Viévamitra protects this tribe of the Bharatas.”
(See Vol. I. pp. 242 and 342.)

v. 31, 4. Brakmanal Indram mahayanto arkair avardhayan Ahaye

hantavai 4 |

The priests magnifying Indra by their praises, have fortified him
for slaying Agni.”

Compare the following texts already quoted, iil. 32, 13, p. 226; vi.
44, 13, p. 227; viil. 6, 11, p. 228; viii. 8, 8, p. 243; viii. 44, 12,
p. 230; viil. 63, 8, p. 230; x. 67, 13, p. 244; and also i 10, 5; ii.
11, 2; ii. 12, 14; iii. 34, 1, 2; v. 81, 10; viil. 6, 1, 21, 31, 85; viil.
13, 16; vill. 14, 5, 11 ; viil. 82, 27; and viil. 87, 8, where a similar
power of augmenting, or strengthening, the gods is attributed to the

hymns.
v.40,6..... Gulham siryan tamasi apavratena turiyena brakmand
avindad Airif| 8. .. .. Atrik siryasya div chakshur adhat svarbhinor

ape mayah aghukshat | 9. Yom vai saryak svdrbhanus tamasa avidhyad
dsurah | Atrayas tam anvavindan na ki anye adaknuvan |

¢ 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
diseovered the sun, which Svarbhanu, of the Asura race, had pierced
with darkness; no other could [effect this].” (See Vol. L. of this work,
pp. 242 and 469.)
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vi. 75, 19. . ... Devds tam sarve dhurvantu brahma varmae mamin-
taram |

#¢ May all the gods destroy him ; the prayer is my protecting armour.”

vil. 19, 11. Nu Indra $ara stavamdanal 4tz brahma-jitas tanva vavri-
dhasva styadi |

¢ Heroie Indra, lauded, and impelled by our prayers, grow in body
through (our) aid [or longing],” ete. (Compare viii. 18, 17, 25.)

vii. 33, 3. . ... EBven nu kaw dasaragne Suddsam pravad Indro brah-
mand vo Vasishthalh | 5. .. . . Vasishthasya stuvatal Indrak asrod urum
Tritsublyak, akrinod w lokam |

¢ Indra has delivered Stidas in the combat of the ten kings through
your prayer, o Vasishthas. 5. Indra heard Vasishtha when he praised,
and opened a wide place for the Tritsus.”” (See Vol. L. pp. 242 and-319.)

viii. 49, 9. Paki nak Agne ekaya pahi ute dvitiyaya | paki girbhis tis-
ribhir arjampate paki chatasribhir vaso |

¢ Protect us, Agni, through the first, protect us through the second,
protect us, lord of power, through three hymns, protect us through
four, thou bright god.”

The following passage celebrates the numbers of the metres:

x. 114, 8, 9. Sahasradhd panchada$ani wktha yaved dyava-prithivi
. tavad it tat | Sakasradha makimanal sakasram yavad brakma vishthitas
tavati vak | 9. Ka$ chk. ndasaim yogam aveda dhirak ko dhishnyam prate
vacham papada | kam pitvijam ashtamanm $aram dhur hari Indrasya ni
chikaya kak svit |

8. ““There are a thousand times fifteen wkihas ; that extends as far
as heaven and earth. A thousand times a thousand ave 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 ? Whom do they call the eighth hero among
priests? 'Who has perccived the two steeds of Indra? "

(The word dhishnya is said by Vaska, Nirukta, viii. 3, to be = to
dhishonya, and that again to be = to dhishana-bhava, “springing” from
dhishand, **speech,” or ¢ sacred speech.”

I conclude the series of texts relating to the power of the mantras
by quoting the whole of the 130th hymn of the 10th Mandala of the
Rig-veda:

1. Yo yajno visvatas tantubhis tatah ekaSataii deva-karmebhir ayatak |
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ime vayanti pitaro ye ayayuk pro vaya' apa vays dsate tate | 2. Puman
enam tanute uthrinatts pumin vi tatne adki nake asmin | ime mayakhajh
upa shedur 4 sadah samans chakrus tasarant otave| 8. Ka asit prama
prating kil nidanam ajyam kim asit paridhid kah asit | chhanduh kim
asit praugan kim uktham yod devak devam ayajunta visve | 4. Agner
gayatri abhavat sayugvd ushpihayd Savitd sambabhive | anushiubha
Somah ukihair mahasvan Byihaspater byihati vacham avat | 5. Viran
Mitravarunayor -abkisrir Indrasys trishtub ika bkagak aknak | Visvan
devan jugats avive$n tena chaklyipre rishayo manushyah | 6. Chaklripre
tena rishayo manushyak yajne jite pitarah nak purdne | pasyan manys
manasd chalkshasd tan ye imam yajnam ayejania pirve | 1. Saha-stomak
saha-chhandasal avyitah saha-pramah rishayah sapts daivyal | purvesham
pantram arudriSye dkirdak anvalebkire rathyo na rasmin |

¢1. The [web of] sacrifice which is stretched on every sid¢ 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
gky. These rays approached the place of sacrifice; they made the
Bima verses the shuttles for the woof. 8. Wkat was the measure [of
the deremonial], what the form, what the type, what the oblation,
what the enclosing fuel, what the metre, wha* the prauge, and what
the uki%a, when all the gods sacrificed to the god? 4. The giyatri
was associated with Agni; Savitri was conjoined with the ushniha;
and Soma, gladdening (us) through hymns (wkthas), with the anush-
tubh; the brihati attached itself to the speech of Brihaspati. 5. The
virdj adhered to Mitra and Varupa; the trishtubh, a portion of the
day(?), [accompanied] Indra. The jagati entered into the Vivedevas.
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. 67, 2, we find the same word fantu accurring : ¥o yajnasya prasi-
dhanas tantur deveslu Gtatas tam Ghutain nastmalki | “ May we obtain him [Agni]
who is offered, who is the fulfiller of sacrifice, who is the thread stretched to the
gods.” (Comp. the versions given by Prof. Miller in the Journ. R. A..S. for 1866, pp.
449, and 467.) Prof. Roth quotes under the word ¢antu the following text from the
TaittirTya Brihmana, ii. 4, 2, 6: 4 tantum Agrir dicyaim lating | tvain nas tantur
wly setur Agne toan panthih Shavasi deva-yinak | % Agni has stretched the divine
ﬂn:lcad. Thou, Agni, art our thread and bridge; thou art the path leading to the
ga s'?]
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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
ancients, have followed it, like charioteers seizing the reins.”

I shall not attempt to explain the meaning and purport of this ob-
scure and mystical hymn, which has been translated.by Mr. Colebrooke
(Essays, i. 34, 35, 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 thedifferent 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 number, and as divine.
The Atharva-veda (x. 7, 43, 44) gives the second verse somewhs$ dif-
ferently from thg Rig-veda, as follows: Pumdn enad vayati udgrinatti
puman enad vi jabhara adki nake | ime mayakhah upa tastabhur divai
samani chakrus tasarant vatave | “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 occasion-
ally confess their ignorance of matters in which they felt a deep interest
and curiosity. This is shown in the following texts’

R.V.i. 164, 5. Pakak prickchhami manasd avijanen devanam end
nihitd padant | vatse bashhaye adhi sapta tantan vi tatnire kavayoh
otavas @ | 6. Achikitvan chikitasa$ chid atra kavin prichohhami vidmane
na vidvan | vi yas tastambha shal Tmd rajamsi gjasyn rape kim api svid
ekam | 37. Na vi janami yad ta idam asme nipyak sannaddho manasa
charami | yada m&,&jan prathamejak ritasya ad id vachak asnuve bha-
gam asyah |

¢¢ 5. Ignorant, not knowing in my mind, I enquire after these
hidden alodes of the gods; the sages have stretched 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 knotw; what is the one
thing, in the form of the uncreatcd ome, who hus upheld these six
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worlds? 37. I 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,”

I do not attempt to explain the proper sense of these .dark and
mystical verses. It is suffivient 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 87 as follows: “I know not what this is that I am like;
turned inward I walk, chained in my mind. When the first-born of
time cotnes near me, then I obtain the portion of this speech.”

x. 81, 7. Kim svid vanaf kak u sa vrikshah dsa yato dyava-prithiv
nishtatakshub | santasthine ajare statit ahany pirvir ushaso jaranta |

“What was the forcst, 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 manasa prichhate 1@ u tad yad adhy-
atishthad bhuvanans dharayan | “Ask in your minds, ye intelligent,
what that was on which he took his stand when upholding the worlds;”
end see verse 2 of the same hymn.

i. 185, 1. Katard parva katard apara ayok katha jats 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, Kati agnayah kati surydsal kati ushasak kats u svid apah |
na upaspyen vak pitaro vadams prichchhami vak kavayo vidinane 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. Tiraelino vitato rasmir esham adhab svid asid upari svid
asit | retodhith asan makimanak asan svadhd avastat prayatil parastat i
6. Koh addha veda kak the pravochat Lutak djata kutel iyain visrishtlh |
arvag devi} asys visarjonena atha ko veda yatah @babkiva | 7. Tyam vis-
rishtir yatah ababhive yadi va dadhe yadi v@ na | yak asya adhyalshak
parame vyoman so angs vedw yadi va na veds |

&, “Their ray [or cord], obliquely extended, was it below, or was it
above? There were gencrative sources. and there were great powers,
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svadha (a self-supporting principle) below, and effort above. 6. Who
knows, who hath here declared, whence this creation was produced,
whence [it came]? The gods were subsequent to the oreation of this
univqrse; who then knows whence it spmng? 7. Whence this cyeation
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.”

See the translation of the whole hymn by Mr. Colebrooke in his
Essays, i. 33, 84, or p. 17 of Williams and Norgate’s ed. See also
Prof. Miiller’s version and comment in pp. 559564 of his Ilistory of
Ancient Sanskrit Literature; and my own rendering in the article on
the ¢ progress of the Vedic religion towards abstract conceptions of the
Deity,” in the Journal of the Royal Asiatic Society for 1865, pp. 45f.

‘We have seen (above, p. 62) that a claim is set up (by some un-
specified writer quoted by Siyana) on behalf of the Veda that it can
impart an understanding of -all things, past and future, subtile, proxi-
mate, and remote; and that according to Sankara Achiryya (on the
Brahma-siitras, i. 1, 8) 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
Sayana (see above, p. € 1) 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 object, but that their
intention is to intimate by a figure of speech the extreme profundity of
the divine essence, and the great difficulty which any persons not well
versed in the sacred writings must experience in comprchending 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 doc-
trine that the Veda was an infallible source of divine knowledge, it
became necessary for the later theologians who held that doctrine to
explain away the plain sense of those expressions.

Tt 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 themselves 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, and
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 perform what the'y must
otherwise have left unattempted, but that after all it communicated
only a 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 Vaiseshika, Mimén-
saka, or Vedantist, 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, Piishan, ete., would all fall under the category of productions,
or divinities created in time. This is clearly shown by the comments of
Sankara on the Brahma Satras, i. 3, 28, (above, pp. 101£.); and is other-
wise noterious (see my ““ Contributionsto a knov-ledge of the Vedic The-
ogony and Mythology ” in the J1. 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 Véch or Sarasvati, who is identified with the supreme
Brehma in the passage of the Brihad Aranyaka Upanishad quoted
above (p. 208, note 179) ; though fhis idea no doubt originated 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 Vaieshikas, Mimidnsakas, or Vedantists. The Vai-
deshikas represent the eternal Isvara as the author of the Veda (see
the passages which I have quoted in pp. 118 ff. and 209). The Mi-
minsekas and Vedantists, as we have seen (pp. 70 f£, 99 ff, and 208),
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either affirm that it is unereated, or derive it from the eternal Brah-
ma. And even those writers who may attribute the composition: of
the Veda to the personal and created Brahma (see pp. 69, 105f. and
208), with the Naiyayikas who merely describe it as the work of a
competent author (see pp. 116 {. and 209), and the Sankhyas (see pp.
135 and 208), concur with the other schools in affirming its absolute
infallibility, Their view, consequently (unless we admit an exception
in reference to Vach), differs from that of the Vedie rishis themselves,
who do not seem to have had any idea, either of their hymns being
uncreated, 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 as 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 power
of rivalling the gods themselves, and taking possession of their thrones.
See the stories of Nahusha and Vidvamitra 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-fetvour (fapas).

Srcr. 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 different 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.

I. Svetagvatara Up. v. 2 (already quoted above, p. 184). ¥o yonif
yontm adhitishthaty eko viSvani rapans yonis cha sarvak | riskim pra
sutam Kapilam yas tam agre gnanair bibhartti jayamanat cha padyet |

¢“He who alone presides over every place of production, over all
forms, and all sources of birth, who formerly nourished with various
knowledge that rishi Kapila, who had been born, and beheld him at
his birth,”
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II. Bvetasvatara Up. vi. 21. Tapah - prabhivad veda - prasadach cha
Brakhma ka Svetasvataro’tha vidvan | atyasramidhyel paraman pavitram
provicha samyay rishi-sangha-jushtam |

“By the power of austere-fervour, and by the grace of the Veda,
the wise Svetidvatara declared perfectly to the men in the highest of
the four orders, the supreme and holy Bralima, who is sought after by
the company of rishis.” (Dr. Roer’s translation, p. 68, follows the
commentator in rendering the first 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-prasadack 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:

¢ Veda-prasadich cha” | katvalyam uddifya tod-adkikara-siddhaye baku-
Janmasy samyag aradhita-paramesvarasys prasidich cha | * ¢By the
grace of the Veda:’ by the grace of the supreme Grod who had been
perfectly adored by him during many births in order to acquire the
prerogative of (studying) it (the Veda) in reference to Zaivalyas (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 Brahma:

Yo Brahmanam vidadhati purvam yo vai vedams cha prakinott tasmar |
tar ka devam atma-buddhi-prakasam mumukshur vai Sarapam aham pra-
padye |

% Secking after final Iiberation, I take refuge with that God, the
manifester of the knowledge of himself, who at first created Brahma
and gave him the Vedas.”

III. Mundaka Up.i. 1 (quoted above, p. 30, more at length).
Drahma devandm prathanak sambabliva visvasya karttd bhuvanasya
gopta | Sa brafma-vidyam sarva-vidya-pratishtham Atharvaya jyeshtha-
pulraya praka |

¢ Brahma 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
Bruhma, the foundation of all the sciences, to Atharva, his eldest son.”

IV. The Chhandogya Up. viil. 15, 1, p. 625 . concludes as follows:

Tud ha etad Braluma Prajapataye woacha Prajapatir Manave Manul
wrojadhyah | acharyya-kulad vedam adkitya yatha vidhana® gurok kar-
matieshepa abhisamarydys Fupumbe Suchaw deSe svadhyayom adkiydne
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dhdrmikan vidadhad atmans sarvendriyani sempratishthapya ahimisan
sarva-bhatant anyatra tirthebhyal sa khalv evam varttayan yevad-dyu-
sham Brahma-lokam abhisampadyate no cha punar avartiate na cha punar
avartiate |

¢ This [doctrine] Brahma declared to Prajapati, Prajapati declared
it to Manu, and Manu to his descendants. Having received instrue-
tion in the Veda from the family of his religious teacher in the pre-
seribed manner, and in the time which remains after performing his
duty to his preceptor; and when he has ceased from this, continuing
his Vedic 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 [7.e. is not subjected
to any future births].”

I quote the commencement of Sankara’s comment on this passage :

Tad ha etad atma-fnanain sopakaranam om ity etad aksharam ity-adyaih
saha upasanats tad-vachakens granthens ashtadhyayea-lakshanena saha
Brakma Hiranyagarbhak Paramesvaro va ted-dvdrens Prajapataye Kas-
yapaya woache | asav api Manave sva-putraya | Manul prajablhyab | ity
evam Sruty-artha. sampraddya-paramparay@ agatam wpanishad-vijndnam
adydpi vidvalsy avagamyate |

¢ This knowledge of soul, with its instruments, with the sacred mo-
nosyllable Om and other formulz of devotion, and with the book dis-
tinguished as eontaining eight chapters, which sets forth all these
topies, [viz. the Chhandogya Upanishad itself ] was declared by Brahma
Hiranyagarbha, or by Paramesvara (the supreme God), through his
ageney, to the Prajapati Kadyapa. The latter in his turn declared it
to his son Manu, and Manu to his descendants. In this manner the
sacred knowledge contained in the Upanishads, having heen 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, 3f. (parily
quoted in the First Volume of this work, p. 195), we find u similar
statement in refevence to a particular branch of sacred knowledge (the
madhu-jnana) :

8. Na ha vai asmai udets na nomlochats sakrid diva ha eva asmai bha-
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eats yah etam evam brakmopanishadam veds | 4. Tod ha etad Brakma
Prajapataye woacha Prajapatir Manave Manuh prajabhyak | tad etad
Uddalakaya Arunaye jyeshthaya pdttrdyw pit@ brakme wodcha | 5.
Tdar viva tajjyeshthaya puttraya pita brahma pradriyat prandyydays
©a antavasine (6) na anyasmas kasmaichana | yadyapy asmai tmam
adbli} parigrihitam dhanasya pirnam dedydat etad eva tato bhayak ity
etad eva tato bhiyah 113 |

3. For him who thus knows this sacred mystery, the sun neither
riges nor sets, but one day perpetually lasts. 4. This (Hadku-snana) was
declared by Brahma to Prajépati, by Prajapati 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, o 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 Mann, xi. 243, where that Code is said to have been created
by Prajapati (First Volume of this work, p. 894); and Bhagavad Gitd
iv. 1, where the doctrine of that treatise is said to have been declared
by Krishna to Vivasvat (the Sun), by Vivasvat to Manu, by him to
Tkshviku, and then handed down by tradition from one royal rishi
to another (Vol. L. p. 508).
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APPENDIX.

Page 4, line 5.

I have omitted here the verse from the Atharva-vedh, xi. 7, 24
(quoted by Professor Goldstiicker in his Panini, p. 70) : Rickak sZmans
chhandamst puranai yajushd saha | uchehhishias jajnire sarve divi devah
doviéritdh | ¢ From the feavings of the sacrifice sprang the Rich- and
Saman-verses, the metres, the Purdna 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 savityz [or gayatrt]” he would substitute ¢ the
verse dedicated to Savitri,”
Page 7, line 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 Vach (speech) as their world”” he proposes “out of the
sphere (or compass) of speech.”
Page 8, line 8
For ¢ Vach was his: she was created ”” he proposes ““For in creating
the Vedas, he had also created Vach.”
Page 8, line 13.
For * He gave it an impulse”’ he proposes *“ He touched it.”
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Page 8, line 18.

For ¢ Moreover it was sacred knowledge, which was created from
that Male in front” he proposes ¢ For even from that Male (not only
from thé waters) Brahma was created first.”

Page 9, line 16.
This passage of the Brihad Aranyaka Upanishad corresponds to
Satapatha Brahmana x. 6, 5, 5.

Page 10, Uine 2.

“ May the brilliant deity,” ete., Professor Aufrecht would prefer to
translate the second line of the verse, beginning sudsval (p. 9, 1. 6 {from
the.foot), ¢ Goodnesy (the good god) only kuows where they put the
earth which was thrown up (nirvapana).”

Page 20, lu.e 17.
See Agvaliyanas Grihya Siitras, pp. 155, and 157 £,

Page 22, line 13, note 25.

I quote two verses from Manu, of which the second confirms the cor-
rectness of the rendering I have given of the words & ke eva sz nakha-
greblyas tapyafs, and the first illustrates the text of the Taittiriya
Aranyaka cited in the note: Manu ii, 166. Fedan eva sada 'bhyasyet ta-
pas tapsyan dvijottamak | vedabhydso hi viprasya tupal param shochyate |
167. “A haiva sa nakhagrebhyak” paranaim “tapyate” tapah | yah sra-
gvy api dvijo *dhite svadhyayam $aktito 'nvakam | * Let a good Brahman
who desiresto perform tapas constantly study the Veda; for such study is
a Brihman’s highest tapas. 167. That twice-born man who daily studies
the Veda to the utmost of his power, even though (luxuriously) wearing
a garland of flowers (really) performs the highest tapas to the very ex-
tremitics of his nails.,” This verse, it will be observed, quotes verbatim
one of the phrases of the Brihmana, and gives definitencss to its sense
by adding the words paramam tapah. Verses 165 ff. of the same book of
Manu prescribe the abstemious mode of life which the student (brah-
machdrin) is to follow whilst living in his teacher’s house. The Maha-
bharata, Udyoga-parvan, 1537, thus states the conditions of successful
study ia gencral; Sukharthinah kuto vidya ndséi vidyarthinah sukham |
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sukharthi va tyajed vidyam vidyarthi va tyajet sukham | “ How can one
who seeks ease acquire science? Xase does mot belong to him who
pursues science.  Either It the seeker of ease abandon science, or the
seeker of science abandon case.”

Page 30, line 17.

Compaze the lines quoted by the Commentator on Sandilya’s ]Eihakth
siitra, 83, p. 60, from -the Mahabharata, Santiparvan, Moksha-dharma,
verses 13,551 1f. : Swhopanishado vedan ye viprak samyag asthitalh | pa-
* thanti vidlim asthaya ye chapi yati-dharminak | tato visishtam janami
gatim ekantinaim nyinam | “Iregard the destination of Ekdntins (persons
devoted to the One ags their end) as superior to that of Brihmans who
perfectly study the Vedas, including the Upanishads, according to rule,
as well as to that of those who follow the practices of ascetics (yatss).”

Puage 34, Lne 1.

Perhaps this was scarcely a 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-akase, *‘ the sthor of the heart,” compare
the passage quoted from the Veda in Sunkara’s commentary on Brahma
Sttra iii. 2, 35 (p. 873): “Yo 'yam vahirdha purushad akaso yo'yam
antah-purushe akaso yo’yam antar-kyideye akasah | *¢ This ether which
is external to a man, this wther which is within & man, and this mther
which is within the heart.” See also the Brihad Aranyaka Upanishad
ii. 5, 10 and iii. 7, 12.

* Page 44, line 1.

See the Yoo'a aphonsms i, 21F. as cited and explained by Dr. Ballan-
tyne! The second aphonsm defines goga to be ‘“a stoppage of the
funetions of the mind ** ( Yogas chitta-vritti-nirodhak). *“The mind then
abides in the state of the spectator, 7.e. the Soul” (fadd drashtuk sva-
ripe vasthanam—Aph. 8). At other times it takes the form of tho

1 Two fasciculi only, containing two Padas and 106 Sttras, were published at Alla-
habad in 1852 and 1853 ; but a continuation of Dr. B,'s work has been commencud
in the * Pandit"” for Sept 1868.
' 19
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fanctions” (vpitti-sarupyam staratra—Aph. 4). These functions, or
modifications (as Dr. Ballantyne translates) are fivefold, and either
painful, or devoid of pain, viz. proof, or right notion ( pramanas), mis-
take (viparyyaya), groundless imagination (vikalpa), sleep (nidra), .
recollection (smyit) — Aphorisms 5-11. See also Dr. Ballantyne’s
Sankhya Aphorisms, iii. 81 ff. . :

Page 57‘ note 61, .

‘With the subject of this note compare the remarks in p. 108, and
the quotations from Dr. Roer and Professor Miiller in pp. 1783, 175, -
and 198, - '

Page 62, note 65.

_ Professor Cowell does not think that the text is corrupf. He would
translate it, ¢ the -sther pramdnas, beside $adda, (scil. perception and
inference), cannot be even supposed in a case like this”’ (which refers
to such a transcendental object as the existence of an eternal Veda).
Sayana, in his reply to the objector, recapitulates the applicable proofs
as $ruti, smyiti, and loka-prasiddhi,—all three only different kinds of
testimony, Sabda. * '

Page 68, lines 111., and note 68.

Compare pp. 322 1., 329 £, 334 £, and 337 of my article ¢ On the
Interpretation of the Veda,” in the J ournal of the Royal Asiatic So-
ciety for 1866.

Page 84, note 89, and page 180, line 7.

I have been favoured by Professor Cowell with the following note
ou kalatyayapadishta :

$¢ My Calcutta Pandit considered this fallacy to be the same as that
more usually ealled dadha (cf. too Bhéshaparichehheda, €L 70, 77,
and the Bengali translation, p. 65). Its definition is pakshe sadhya~
thaveh. The Tarka-sangraha defines a Aefu as badhits, ‘when the
absence of what it seeks to prove is established for certain by
another proof,’ as in the argument vaknir anushno dravyatvat. The
esgence of this fallacy iz 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 plau-
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 ‘precluded’ expresses the
kalatitw of the old name). This corresponds to the account in the
Nyaya-siitra-vritti: Kalasya sadhane-kalasyatyaye ’bhive ’padishtak
prayulto hetur | etena sadkyabhavapramalakshapartha it suchitam |
sadhyabhavaniraaye sadhandsambhavat | Ayam eva badhitasadhyaka it¢
giyate. The Vritti goes on to say that you need not prove vyabhichara
(7.e. that your opponent’s Zietu or middle term goes too far, as in parvato
dhumavan vakneh where vahni is a savyablichiro Zetul) in order to
establish the badka. I should therefore prefer to translate the passage
from the Vedirtha-prakisa, p. 84, ¢ your alleged middle-term vakyatva,
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 pro—es
that your proposed major term is irrelevant).’ Sayana then adds his

" .reasons for each objection,—for the first, in the words from yatha Vydsa

down to upalabdhal; for the second, in the fact that smrits and $ruts
agree in the eternity of the Veda (the p@rvam 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,
Nyiys, Siyana establishes an absence from the minor term ( pakska) of
the alleged major term (sddhys); and hence no conclusionean bg

drawn from the proposed syllogism. I may add that I have also

looked into Vatsydyana, but his explanation seems to me an instance

of what my Pandit used so often to impress on me, that the modern

logic (which such a late mediseval writer as Sayana follows) is not always

that of the Nyayabhashya. He makes the error lie in the example,

¢.¢. in the induction ; ‘and it is therefore, as Professor Goldstiicker says,

a ¢ vicious generalization.” ”

Puage 88, note 95.

Professor Cowell disagrees with the explanation I have hazarded of
the object of the sentence in the text to which this note refers, He
thinks that its purport, as shewn by the word wyabhickarat, is to in-
timate that the former of the two alternative suppositions would prove’
too much, as it would also apply fo such detached stanzas as the one
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referred to, of which the author, although unknown to some persons_

was not necessarily unknown to all, as his contcmporaries no doubt

knew who wrote it, and his descendants, as well as others, might per-

haps still be aware of the fact. In this case, therefore, we have an in-
stance of a composition of which some persons did not know the origin,

but which nevertheless was not superhuman (apeurusheys). This is
no doubt the correct explanation.

Page 99, line 1.

The argument in proof of the incompetence of the Sddras for the
acquisition of the highest divine knowledge is contained in.Brahma
Sitras 1. 3, 34-38. As the subject may possess an intercst for any
edreated persons of this class into whose hands this book may fall in
India, T extract the entire discussion of the question :

34. “Sug asya tad-anddara-§ravandt tad-adravanat sachyate 1 |
yatha manushydadhilara-niyamam apodya devadingm api vidyasv adki-
karak whias tathaiva dvijaty-adhikara-niyamdparddena sudrasya apy
adlukarak syad sty etam aSankam nivarttayitum idam adhikarapam ara-
bhyate | tatira Sudrasya apy adhikarah syad iti tavat praptam arthitva-

'&imarﬂzyayola sambhavat | tasmach ¢ chkadro yane ‘navaklriptah” dti-
vach chlindro vidyayam anavaklyiptak <60 nishedhasravapat | yach cha
karmasv anadkikarae-karvanai éﬁdms-g/cu anagni.vain ne tad vidyasv adhi-
karasya apavadakam | na hy ahavaniyadi-rakitena vidya vedituim na
$akyate | bhavati cha lingaf $adradhilarasya upodbalakam | saiivarga-
vidyayam hi Janasrutim Pawtrayenem Susrashum §udra-$abdena para-
myiSals ““ aka hare tvi Sadra tava eva saha gobhir astv iti | Vidura-
prabhritayad cha §idra-yoni-prabhavah api viSishta-vinana-sampanndah
emaryyanto | tasmad adhikriyats $udro vidyasu | ity evam prapte bramah |
na §adrasya adhikaro vedadhyayanabhavat | adkita-vedo hi vidita-vedartho
vedartheshv adlikriyate | no cha $udrasya vedadlyayanam asty upanayana-
purvakatedd vedadhyayanasya upansyanasya cha varpa-traya-vishayatvat | .
yat o arthitvain na tad asatr samarthye ’dhikara-karanam bhavati | sa-
marthyam api na laukikam kevalam adhikara-karanam bhavats Sastriye
'rthe $astriyasya simarthyasya apekshitatvat $astriyasya cha samarthya-
sya adhyayana-nirakaranena mirakyitatvat | yack cha idai $udro yajne
"navak]riptak iti tad nyaya-piyvakatvad vidyayam apy anavaklyiptatvah
dyotayati nydyasya sadharapatvat | yat punak safvarga-vidyayam sudra-
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" Sabda-$ravanain lingam manyase na tal Iingam nyayabhavat | nyayokter
ki linga-darsanar dyotakam bhavati na cha attra nyayo ‘st | kamam cha
ayam Sidra-$abdak samvarga-vidydydam eva ekasyam sudram adhikuryyat
tad-vishayatvad na sarvasu vidydsu | arthavada-sthatvat na tu kvachid apy
ayam Sudram adhikartéum uisahats | $akyote cha ayam $udra-Sabdo’dhi-
krita-vishaye yojayitum | katham <ti | uchyate | “* kam u are enam efat
santain sayugvinam wa Rainkam attha’ (Chindogya Upanishad, iv. 1, 8.)
ity asmad hamsa-vakyad atmano 'nadaram Srutavato Janasrutel Patrd-
yanasya $ug utpede tam rishi Rainkah $udra-Sabdena anena suchayamba-
blviva @tmanak paroksha-jnanasya khyapandye 67 gamyate jati-$udrasys
anadhikarat | katham punak $adra-$abdena $ug uipannd sichyate it |
uchyate | tad-adravanat $ucham abhidudrave $uchd vd 'bhidudruve Sucha
va Rainkam abhidudrave iti Sudravayavartha-sambhavad radharihasje
cha asambhavdt | driyate cha ayam artho’syam akhyayikayam |

85. ‘“Kshattriyatva-gates cha uttaratira Chaitrarathena lingat™ | Ita$
cha na jati-$udro Janasruttr yat-karanam prekarana-nirapanens kshat-
triyatvam asya uttarattra Chaitrarathena Abkipratarina kshatiriyena
sumabhivyahdaral lingad gamyate | witaratira ki samvarga-vidya-vakya-
$eshe Chaltrarathir Abkipratari kshatiriyak sankirttyste | * athe ha
S'aunakaim cha Kapeyam Abkipratarinai cha Kakshasenim sudena pari-
vi§yamanayu brakmackari bibhikshe?” (Chh. Up. iv. 8, 5) #¥¢ | Chaidtra-
rathitvam cha Abhipratirinah Kapeya-yogad avagentavyem | Kapeya-
yogo ki Chaitrarathasya avagatah | *° etena var Chaitraratham Kapeyah
aydajayann’ it samandanvaye-yajindfi che prayens samdndnvoydh yije-
kak bhavanti| tasmach * Cladtrarathir nama ekah kshattra-patir ajayata”
140 cha Lshattra-jatiteavagamat kshattriyatvam asye avagantaryam | tens
kshattriyena Abkiprataring sahe samandyai vidydydm sankirttanam
Jana$ruter api kshattriyatoam suchayati | samandndm eve hi prayena
samablivyaharah bhavanti | kshattyi-preshanady-aisvaryys-yogach cha
Janadruteh Lshattriyatvavagatih | ato na $adrasya adlikarad |

36. “Samskara-paramaréat tad-abhivablilapach cha® | ita$ cha no
Sadrasya adhikaro yad vidya-pradeSeshu wpanayanddayah samskarah
paramyidyante < tam ha wpaninye” | ¢ € adhiki bhagavalk® it ha upasa-
sada” | ¢ brakma-parak brahma-nishthéh param Brakma anveshamandh
<esha ha vai tat sarvam vakshyati® it5 te ha samit-panayo bhagavantam
Pippaladam upasanndh” iti cha * tan ha anupaniya eva’ ity api pra-
daréita eva upanayana-pravtir bhavati | $udrasya cha samiskarabhavo
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*bhilapyate < $adraé chaturtho varnal ekajatir ity ekajatitva-smaransuis
“na Sudre patakan kinchid na cha somskaram arkati? ity-adibhis cha |

87, ¢ Tud-abhava-nirdharane cha pravritteh” | Itaé cha no sidrasya
adhikaro yat satys-vachanena $udratvadhave nirdharite Jabalam € vuta-
mah upanetum anusdsitum cha pravavrite “ na etad abrahmano vivaktum
arhati | samidham somya ahara upa tvd neshye na mtyud agah” (Chh.
Up. iv. 4, 5) sts Sruti-lingat |

88. “ S'ravanddhyayanartha-pratishedhat amrztaé cha” I Ttaé cha na
$ndrasya adkikaro yad asya smyiteh $ravanadhyayanartha-pratishedho bha-
vali | veda-$ravana-pratishedho vedadhayana-pratishedhas tad-artha-jna-
nanushthanayo§ cha pratishedhak Sudrasys smaryyats | §ravana-pratishe-
dhas taved athe asya “vedam upasrinvatas trapu-jatublyan $rotra-prati-
puranam® it “ podyw ha vai stat SmaSanam yat $udras tasmat $adra-
samips na adhystavyam ™ i cha | atah eva ml]zWyanwpratishetlha(zl
yasya ki samips 'pi na adhyetavyam bhavats sa katham Srutim adkiyiyata |
bhavati cha uchcharane jihva-chhedo dharane Sarira-bhedak vti | atoh eva
cha arthad artha-jrnananushthanayoh pratishedho bhavati | “ na Sudraya
matim dadyad” @i “ dvijatinam adhyayanain Gya danam® i cha |
yesham punah prva-kyita-samskara-vasad Vidura-dharma-vyadha-pra-
bhyitinam jnanotpatiis tesham na $akyate phala-praptih pratibaddhum
fnanasya elantika-phalatvat |  éravayech chaturo =arpan® it cha iti-
hasa-puranadhigame chaturvarnyadkilira-smaranat | vecla»pz‘lrmlcas tu
nasty adkikarak $udranam it sthitam |

34. “In the word ¢‘Sudra’ reference is made to his vexation on
hearing that disrespectful expression, and to his running up.”

% This section is commeneced 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
tho gods, ete., also, the limitation of the same prerogative to twice-
born men may not also be questioned, and its extension to Sidras
maintained. The grounds alleged in favour of the Stidra having this
prerogative are that he may reasonably be supposed to have both (a)
the desire and (?) 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 sacrifice :

“and further (4) that the fact of the S'idra’s not keeping up any sacred
fire, which is the cause of his incapacity 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 for a man who is destitute of
the ahavaniya and other fires to acquire knowledge. There is also (e)
in a Vedic text a sign which confirms the Stdra’s prerogative. For in
the passage which treats of the knowledge of the Samvarga (Chhan-
dogya Upanishad, chapter iv. section 1-3) a speaker designatés Jana-
4ruti, descendant of Janagruta in the third generation, who was desirous
. of performing service, by the term Stdra: ‘Keep to thyself, o Sdra,
thy necklace and chariot® with thy cattle.” (Chh. Up. iv. 2, 2.) And
further (f) Vidura and others are spoken of in the Smriti as possessed
of distinguished kmowledge, although they were of Siidra descent.
Consequently ‘the Stdra enjoys the prerogative of acquiring various
sorts of divine knowlege. To this we reply: The Sdra has no such
_prerogative, becauge 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 Stdra 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 knowledge,~~that, in the absence of power, confers no prerogative.
And (b) mere secular power does not suffice for the purpose; since
seriptural power is necessary in a matter connected with Secripture;
-and such seriptural power is debarred by the debarring of study. And
(¢) the passage which declares that a ¢ Siidra is incapacitated for sacri-
fice,” demonstrates his incapacity for knowledge also; since that follows

2 Such is the sense given to Adrefvd by the Oommentators, who make it out to be
a compound of the words Adra, “necklace,” and i#vd, ““a chariot;” but although
itvd might be the nominative of itvan, “going,” no such word appears in the lexicons
with the sense of “chariot.”” Besides, the compound seems a very awkward one.
Perhaps the word should be separated into %a are tva ; but then there would be no
nominative to astw, and’ it would be difficult to construe fvd, *thee.”—Since the
above was written, I have heen favoured with a note on the passage by Trufessor
Goldstiicker. He conjectures that the woids should be divided as follows : ahaha are
v S'udra tava eva saha goblhir astu; that fv@ may be the nominative singular femi-
nine of the Vedic pronoun fve, meaning ‘“some one,” and then the sense might be as
follows: 0, friend, spme woman belongs to thee, 8'Gdrd! Let her be (i.e. come)
along with the cows.” And Janasruti would appear to have understood the word tvg
in this sense hore supposed, for we find that on hearing the reply of Raikva, he took
his daughter to the latter, along with four hundred additional cows and the other
gifts; .and that on sveing the damsel, Raikva expressed his satisfaction and acceded
to the request of her father.—The author of these puzzling words, it seems, intended
a pun; and S'ankara perhaps gave only one solution of it.
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from the rule, which is of general application. As regards the circum-
stance that in the Vedic text regarding the knowledge of the Sard-
varga, the word Studra ocours, which you regard as a sign in favour of
your view; it is (4) no sign; becanse in that passage no rule is laid
down. For the discovery of a sign indicates that a rule has been
laid down; but in the passage in question there is mo such rule.
And although it were conceded that [if it were found in a precept
regarding the Samvarga] the word Sidra would confer on a man of
that caste a prerogative in regard fo that particular knowledge alone,
(from its being intended for him), although mot to all sorts of know-
ledge, yet as the word occurs [not in precept, but] in an illustrative
narrative (arthavada) it cannot confer on him a prerogative in regard
to a~y knowledge whatever. And in fact this word Stdra can be
applied to a person [of a higher caste] who possessed the prerogative.
How? Y explain: Vexation (§uk)arose in the mind of Janasruti when
he heard himself disrespectfully spoken of in these words of the swan:
¢ Who is this that thou speakest of as if he were Rainka yoked to the
chariot 7’2 (Chh. Up. iv. 1, 8). And since a Sadra does not possess
the prerogative of acquiring knowledge, we conclude that it is to this
vexation ($uk) that 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 S'tdra (Chh. Up. iv. 2, 2, dee ahove). But again, how
is it indicated by the word S'adra that vexation (§uk) arose in his mind ?
We zeply : by ¢ the running to it [or him]” (fad-ddravandt); 7.e. either
‘he ran to vexation,” or ‘ he was assailed by vexation,” or ¢in his vexa-
tion he resorted to Rainka’ We conclude thus because the sense
afforded by the component parts of the word Sudra is the probable
one,’ whilst the conventional sense of the word Shdra is here inap-
plicable. And this is scen to be the meaning in this story.

3 This appears to allude to the person referred to being found sitting under a
chariot (Chh. Up. iv. 1, 8). See p. 67 of Babu Rajendraldl Mittra’s translation, This
story is alluded to by Professor Weber in his Ind. Stud. 1x. 45, note, where he treats
Sayugvan as a proper name, and remarks “ The Vedénta Siitras (i. 3, 34, 35), indeed,
try to explain away this” (the circumstance of Janasruti being called a S'tdra) and
of course S'ankara in his commentary on them does the same, as well in his explana-
tion of the Chhéndogya -Upanishad”” I am not, however, by any means certain that
the epithet “ §'adrn,” applied to Janasruti by Rainka, is not merely meant as a term

of abuse. )
4 The meaning of this is that the word §'0dra is derived from suck,  vexation,”
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Sitra 35. ¢ And that Janasruti was a Kshattriya is afterwards indi-
cated by what is said of Abhipratarin of the race of Chaitraratha.”

“That Janaéruti was not a S'ddra appears also from this, that by
examining the context he is afterwards found to be a Kshattriya by
the sign that he is mentioned along with Abhipratarin of the family
of Chaijtraratha. For in the sequel of the passage regarding the
knowledge of the Sadivarga mention is made in these words of Abhi-
pratirin Chaitrarathi, a Kshattriya: ‘Now a Brahmachérin asked
alms of Saunaka of the race of Kapi, and Abhipratirin the son of
Kakshasena who were being served at a meal’ (Chh. Up. iv. 3, 5).
Axnd that Abhipratarin belonged to the family of Chaitraratha is to bo
gathered from his connection with the Kapeyas; for the connection of
Chaitraratha with the latter has been ascertained by the text: ¢The
Kapeyas performed sacrifice for Chaitraratha.” Priests of the same
family in general officiate for worshippers belonging to the same family.
From this, as well as from the text: ‘From bim a lord of Kshat-

and dru, “to run.” * (See the First Volume of this work, p. 97, note 192.) Even the
great S'ankara, it seems, was unable to perceive the absurdity of such etymologics.
In his commentary on the Chhindogya Upanishad the same writer tells us that
various explanations had been given of the employment of the word S'tidra in this
passage : Nanw rzya *sau kshattri-sembandhiit | “Sa ha kshattaram wacha™ (iv. 1, 5)
ity ultam | mdyu-gm]mnuya cha brilmana-samipopagamit | Sadrasya cha anadli-
karat | katham idam ananvuripai Raikvena wohyate © dudra” iti | (nitra Ghur Gehd-
ryyik | hain hanu-§ravandt sug enam Gvivesa | tena asau Suchd srutvié Raik-
vasya makimanain v& dravati iti | rishir Gtmanal parokshajnatdin daréayan ¥ sudra”
ity aha | Sudra-ved badhanena eva enam vidyd-grahaniye upejagima na susrishaya |
na tu jatyd eva sudrak iti | apare punar dlur alpain dhanam alyitam 30 rushis eve
enam ultavan “ siidra” 4t | ¢ But is not Janasruti shewn to have been a king, ()
from his name being counceted with a chariotecr in the passage ‘He said to his
charioteer,’ (4) from his resorting to a"Brihman to obtain knowledge, and (¢) from a
S'udra possessing no such prerogative? IIow then did Raikva address to him an
appellation inconsistent with this in the words ‘o S'adra?’ Learned teachers veply:
¢ Vexation (§uk) took possession of him on hearing the words of the swan : in con~
sequence of which, or of hearing (§rutva@) of the greatness of Raikva, he ran up
[S'adra ishere derived cither from suchét -+ dravati, or from srutvd + dravati]; and the
rishi, to shew his knowledge of things beyond the reach of the senses, called him
S'tdra. Hehad approached to obtain knowledge from the rishi by annoying him likea
- §'tdra, and not by rendering him service; whxle yet he was not by birth a S'adra.

Others again say that the us}u angrily called him a S'Gdra bocause he had brought
him so little property.” This passage is also translated by Babu Rijendralal (Chh.
Up. p. 68, note), who renders biidhansna (which T have taken to mean ““annoying ”)
by “paying ”’ for instruction; but I cannot find any authority for this sense of the
word,
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triyas named Chaitrargthi was descended,’ which proves that his

family were Kshattriyas, we may gather that Abhipratarin belonged

to this elass. And the circumstarce that Janagruti is mentioned in

connection with the same branch of knowledge as Abhipratérin, the

Kshattriya, shews that the former also was a Kshattriya. For 1t is in

general men of the same class who are mentioned together. And from

the fact of Janadrufi sending a charioteer {Chh. Up. iv. 1, 5-7), and his

other acts of sovereignty also, we learn that he was a Kshattriya.

Hence (we conclude that) a Stdra does not possess the prerogative.
of divine knowledge.’

Sttra 86. ‘“From reference being made to initiation, and from a
Bdra being declared to be excluded from it.’:

“And that a Studva 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 science is the subject in question. For the fact that the seekers
after such knowledge obtained initiation, is shewn by such passages as
the fellowing: ¢ He.invested him;’ ‘He came to him, saying, teach
me, Sir’ (Chh. Up. vil. 1, 1?); ¢Devoted to Brahma, resting in Brah-
ma, seeking after the highest Brahma, they approached the venerable
Pippalada with firewood in their hands, (saying) ¢hu.will declare all
this? (Pradna Up. i. 1); and ‘haviag invested them,” ete. And that
a Sudra receives no initiation is shewn by the text of the Swmriti
which pronounces him to be but once-born, viz. ‘the Siidra is the
fourth class, and once-born;’ and by such other passages as this:
¢There is no sin in a Sidra, and he is not entitled to initiation.’” 5

Sitra 37. ¢ And because he acted after ascertaining that it was not
a Stdra [who had come to him].”

“That a Stdra does not possess the prerogative of acquiring know-
ledge appears also from this that [according to the Chhandogya Upani-

_ shad] Grautama proceeded to invest and instruct Jabala after ascertain-
ing by his truth-speaking that he was not a Sudra: *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, 5).°

This last verse has been already quoted in Vol. I. p. 138, note 244.

¢ 1 shall quote in full the earlier purt of the passage from which these words are



APPENDIX, . 299

Biitra 38. ¢ And because, according to the Smyitl, a Sudra is for-
. bidden to hear, or read, or learn the sense.”

“And that a Stdra doés not possess the prerogative of acquiring
divine knowledge, appears from this that, according to the Smriti, he
is forbidden to hear it, or read it, or learn its sense: f.e. it is declared
in the Smriti that he is forbidden either to hear the Veda, or read the
Veda, 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
Vede, 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-
cinity.” And counsequently the reading of it is prohibited to him: for

taken, both for the sake of explaining the allusion, and for the illustration -~vhich it
affords of ancient Indian manners: Chh. Up. iv, 4, 1. Satyakamo ha Jabalo Jabaldm
mataram amantrayanchakre “bralmacharyyam bhavati vivatsyimi kifm-gotro nv aham
asmi” iti | 2. 8@ ha enam uvicha * na aham etad veda Gta yad-gotras tvam asi | baky
ahain charantt paricharin? yauwvane tvdm alable | 83 *ham etad na vede yad-gotiras
toam asi | Jabald tu nama aham asmi Satyakimo nima tvam asi | sa Satyakamak eva
Jabdlo *bravithah” dti | ¢ Satyakama, the son of Jabala, addressed his mother Jabila,
saying, *I wish, mother, to enter on the life of a religious student. To what family
(gottra: see Miiller’s Anec. Sansk. Lit. pp. 378 ff.) do I belong?’ 2. She answered,
I do not 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 Satyakdma, Say, ‘I am Satyakima
son of Jabald”” He aceerdingly goes to Haridrumata of the race of Gotama, and
asks to be received as a student. The teacher enquires to what family he belongs,
and the youth repeats verbatim the answer he had received from his mother, and says |
he is Satyakiima the son of Jabdld. The teacher replies in the words quoted by
S'ankara “ No one other than a Brihman could distinetly declare this,” ete. The
interpretation of paragraph 2, above given, seems to convey its correct sense: Jabala
apparently means to confess that her son was nuilius filius : and that he must be
content to call himself her son, ag she did not know who his father was. The explan.
ation of the words dalv aham charant? parichiirin? yaurane tvim alabhe given by the
Commentators and followed by Babu Rijendralil Mittra, that she was so much occue
pied with attending to guests in her husband's house, and so modest that she never
thought of enquiring about her son’s gotéra, and that her husband died early, is founded
mainly on the word paricharin?, and would not account for Jabald’s ignorance of her
husband's name (which she does not merition) or even of her husband’s lineage. In
regard to the sense of charant? see the passage from the S'atapatha Brahmana, ii. 5,
2, 20, quoted in the First Volume of this work, p. 136, note 242. S'ankara was either
ignorant of the laxity of ancient morals, or wished to throw a veil over the spurious
origin of a sage’ like Satyak#ma who had attained divine knowledge and become a
teacher of it (see Chh. Up. iv. 10, 1). In his preface, however, p. 80; as I observe,
Babu Rajendralal speaks of Satyakima as a natural son in these words: ¢“Although
a natural boxn son whose father was unknown, and recognized by the contemptuous
soubriquet of Jabala from the desiguation of his mother Jabals,” ete,

v
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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 he retains it in his memory, his body is to be slit. And it
resnlts 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 Sddra;’ 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 & former
birth, their enjoyment of its results cannot be prevented, from the
transcendent character of the cffects of knowledge; and because in the
text ¢ Let the four castes be made to hear them,’ the Smriti declares
that the four castes .possess the prerogative of learning the Itihisas
and Purdpas [by means of which Sddras may attain perfection]. But
it has been established that Stdras do not possess the prerogative of
acquiring divine knowledge derived [directly] from [the study of] the
Veda.”

The Bhagavad G#a affirms a different doctrine in the following
verses, X. 32 f., where Kryishna says:

Mam ki Partha vyapasritya ye'pi syuh papa-yonayah | striyo vaiyas
tathd Sadras te’pi yanti pardm gatim | 33. Kim punar brahmanah pun-
yah bhaltah rajarshayas tatha j

“ Those who have faith in me, even though they be of base origin,
women, Vai$yas, and Stdras, attain to the most transcendent state.
How much more pure Brihmans and devout royal rishis.”

Sankara could scarcely have been ignorant thut his princi[ljle 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 account of the views cntertained on the same subject by
Sandilya which I have stated above, p. 178,

Lage 105, line 24.

The following quotation continues the discussion of this subject;
and will also serve to illustrate pp. 6 and 186, above, as well as p. 60

of the First Volume:
Brahma Sitra i. 3, 80. “ Samana-nama-rapatedch cha avrittav apy
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avirodko dardanat smyite$ cha’® | athaps syat | yadi pasv-adi-vad deva-
vyakiayo 'pi santatya eva utpadyeran nirudhyerams cha tato 'bhidhand-
bhidheyabladhatys - vyavaharavickhedat sambandha - nityatvena virodhak
$abde parikriyets | yoda tu khalu sakalam trailokyam parityakta-nama-
ripaii nirlepam praliyate prabhavati cha abhinavam 1ts $ruti-smyiti-vidah
_vadanti tada katham avirodhal iti | tattra idam abhidhiyate ** samana~
nama-ripatvad ” it | tada 'pi sasarasys andditvain tdvad abhyupagan-
tavyam | pratipadayishyats cha acharyyah samsarasye anaditvam * upa-
padyate cha apy upalabhyate cha 1t7 (Brohma Sitra il. 1, 36) | anadeu
cha samsare yatha svapa-prabodhayok pralaye-prabhava-$ravans ’pi parva-
prabodha-vad witara-prabodhe "pi vyavaharad na kaschid virodhal | evam
kalpantara-prabhava-pralayayor api vtv drashtavyam | svapa-prabodhayos
cha pralaya-prablavaw $ruyete | < yada suptah svapnam na kanchana
pasyaty atha asmin pranah eva ekadhd bhavati todd enam vdk sarvair
namablih saha apyeti chakshuh sarvaih rapaih saha apyeti érotram sar-
vark Sabdash saha apyeti manak sarvair dhyanaih saka apyeti | sa yada
pratibudhyate yatha 'gner jvalatah sarvik difo visphulingah vipratish-
therann evam eva etasmad Gtmanak sarve pranak yathayatanai vipratish-
thante pranebhyo deval devebhyo lokak (Kaush. Br. Utt. A. 8, 3) i¢i | sydd
etat | svdpe purushantara-vyavahdravichhedit svayam cha sushupta-pra-
buddhasya parva-prabodha-vyavahdranusandhing-sambhavad aviruddham |
mahapralaye tu sarda-vyavahdrochheddj janmantara-vyavehdra-vach cha
kalpantara-vyavaharasya anusandhatum a$akyatvad veishamyam it | na
esha doshak | saty apt sarva-vyavahdarochhedini mahapralaye Paramesva-
ranugrakad i$varanam Hiranyagarbhadinam kalpantara-vyavahardanu-
sandhanopapatieh | yadyapd prakyitah pranino na jonmantara-vyava-
haram anusandhanah drisyants 16 na tat prakrita-vad i$vardnam bhavi-
tavyam | yatha ki prapitvavideshe 'pi manushyadi-stamba-paryyanteshu
mnanai$varyyadi-pratibandhak parena parena bhiydin bhavan driSyate
tatha manushyadishv eva Hiranyagarbha-paryantesiu jnanaisvaryyady-
abhivyaktir aps parens parena “bhiyasi bhavati sty etat Sruti-smyiti-
vadeshv asakrid eva anulkalpadau pradurbhavatam paramai$varyyam $ri-
yamanam na Sakyam nasti &7 vaditum | late$ cha atita - kalpanuskihita-
prakyishia-inana-karmanam Isvaranain Hiranyagerdhadinam varttamana-
kalpadau pradurbhavatim Paramesvaranugrihitandm supta-pratibuddha~
vat kdlpdntdrwvyavakdrdnuaandﬁanop(tpaﬁtz'lg [ tath@ ckha Srutir “yo.
Brakmanai vidadhati parsam yo var vedams cha prahinotd tusmar | tai,
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ha devam atma-buddhi-prakasam mumukshur vas Saranam aham prapadye”
(Svetasvatara Upenishad, vi. 18) ¢t | smaranti cha Saunakadayo Ma-
dhuchhandal-prabhyitibhir dasatathyo drishah ¢ti | prativedari cha evam
ova kandarshy-adayah smaryyante | $rutir apy rishi-jnana-purvakem
eva mantrens onushihanam darsayeti “yo ha vai aviditarsheya-chhando-
davvata-brakmanena mantrena yajayati va adkydapayati va sthanum oha
richhals garttam vd prapadyate’ ity upakramyae © tasmad etani mantre
vidyad” <t¢ | prapindh che sukha-praptays dharmo vidliyate dulikha-
parikardya qﬂlzarmw& pratishedhyate | drishtanusravika-dubkha - sukha-
vishaymu cha raga-dveshau bhavato na vilakshana-vishayav <ty ato dhar-
madkarma-phala-blitotiarotiard srishtir nishpadyamand parva-srishti-
sadrisy eva nishpodyate | smyiti cha bhavate ¢ tesham ye yani karmani
prax-spishtyam pratipedire | tany eva te prapadyante syyjyamanal punak
- plnah | himsrakimsre myidu-krare dharmadharmay yitanyite | tad-bha-
vitih prapadyante tasmat tat tasya rochate™ | iti | praliyamanam aps cha
idain jagat Sakty-avadesham eva praliyate $akti-milam eva cha prabhavati
staratha akasmikatvo-prasangdt | na cha anekakaral $aktayah $akyah

kalpayitum | tataé cha vickhidya vichhidya apy udbhavatam bhur-adi-

loka- pravahanam deva - tiryait - manushya - lakshananai cha prani-ni-
kaya-pravakanam varnasrama- dharme-phala-vyavasthanam cha anddau
saisdre niyatatvam indraya-vishaya-sambandha-niyatatoa-vat pratysta-
“vyam | nw hi indriya-vishaya-sambandhader vyavahirasya prati sargam
anyathatvar shashthendriya-vishaya-kalpain Sakyam wiprelkshitum | atas
cha sarva-kalpana® tulya-vyavahiratvat kelpantara-vysvahardnusan-
dhana-kshamatvach cha $varana® samana-nama-rupdh eva prafisarga
viSeshak pradurbhavants samana-nama-vipateach che aryittay api maha-
sarga-mahapralaye-lakshanayam jagato ’bhyupagemyamanayam -na kas-
ohich chhabda-pramanyadi-virodhal | samana-nama-ripatam cha-druti-
emyitt dardayatal ** surya-chandramasau dhata yatha-pirvam akalpayat |
divaii oka prithivid chantariksham atho svak” | 60 | yatha parvasmin
kalpe sirya-chandramal-prabhyits jagat Klriptanh tatha 'sminn api kalpe
Puaramesvaro *kalpayad ity arthah | tatha “ Agnir vai akamayata an-
nddo devanam syam’ iti sa evam agnaye krittikabhyel purodddam ashta-
 kapalaih niravapad” iti nakshatireshti-vidhau yo’ gunir niravapad yasmai
vd ‘gnaye niravapat tayok samans-nama-rapatam darSayati ity-evai-
satiyaka Srutir uddharttavyd | amyitir api “ riskinam namadheyani yas

P

cha vedeshu dyishtayak | Sarvaryy-ante prasatana tany evaibhyo dadaty

e tan



APPENDIX. 303

ajal | yathartay ritu-lingant nanda-rapant paryyays | dridyante tand tany
eva tatha bhavak yugadishu | yatha’ bhimanine’titas tulyds te sampratair
tha | devak devair atitair hi rapair namabhir eva cha” ztg/ evai-jatiyaka
drashtavya |

“Brahma Siitra, i. 8, 30. ‘And though there be a recurrence of crea-
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;
singe this is proved both by the intuition of rishis and by the Smriti.’
And further, let it be so that if a series of individual gods, as of
animals, etc., 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 not eternal, they cannot
themselves be eternal) will be removed by the perpetuity of connection
arising from the continuity 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 eternal 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 new creation following after the fotal (mot-
merely the partial) dest=uction of the universe? and if such a connection
does not exist, how can the words of the Veda be eternal, when before
this new creation they represented nothing existent? see above, p.
102.] A reply to this is given in the words, ‘Yet 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
eternity of the world will be declared by our teacher in the words (of’

7 Professor Goldstiicker is of opinion that here, as elsewhere, these words (n7ma-
ripa) should be rendered ¢ substance and form.” Sce the note on the subject furnished
by him in M. Burnouf’s Introduction & I'histoire du Buddhisme Indien, p. 502.

8 Govinda Ananda remarks on the Siitra before us, and S'ankara’s comment : Nonu
mahd-praloye jater apy asattvat sabdirtha-sambandhanityntvam ity dsankye dha “ sa-
mina” iti | sitram nirasya diankam dha “athapr” i | vyekti-santatyd jatindm ayan-
fara-pralaye sativat sambandlins tishthati vyavahdravichhedds jndyeta oha it vedasya
anapekshntvena praminye ne kaschid virodhah sydt | nirlepa-pralaye tu sambandha-
nasat punah srishtou kenachit puinss sanketah karttavyal it purusha-buddhi-sape-
kshatvena vedusya apriminyam adhyapakasys asrayasys nasad asritasya anityatvaim
cha praptam ity arthak | mahdvralaye *pi nirlepa-layo 'siddhah sat-kiryya-vadat |
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Brahma Siitra, ii. 1, 36), ‘It is agreeable 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 waking
(of the cFeator), 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 considered 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 také
place during (the creator’s) sleep, and at his waking. ¢When the
sleeper does not see any vision, and when his breath is concentrated
in him, then the voice with all names cnters into him, the cye with
all forms enters into him, the car with all sounds 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
according to their several scats issue from this Soul; from the breaths
spring deities; and from the deities worlds’ (Kaushitaki Brahmana,
latter part, 8, 3). But be it so, that [in the circumstances referred
to] there is no contradiction of the kind alleged, because during the

tathi ché samskirGtmand sabdartha-tat-sambandhanin satim cva punal syishfip
abhivyalter na anityatvam | abhivyaktiniin pirva-kalplya-nama-ripa-sanvinatid
na sanketal kenaclit kiryyak | vishama-syishinw ki sanketipelsh@ na tulya-syisht.iv
iti pariharati *“ tattra {dom” fty-adind | ** But since in a great di solution even species
cense to exist, will it not result that the connection of vords with the objocts they
denote is not eternal? In reference to this doubt the aphorist says, “as the name and
form are the same,’ ete, Waving the authority of the Siitra, the Commentator ex-
presses a doubt in the words ¢ And further,’ ete. It is true that the connection sub~
siats in consequence of the continuity of individuals owing to the cxistence of specics
during the intermediate dissolutions, and this connection will be known becauso the
previous practice continues uninterrupted. And so from the independence of the
Veda, there will be no contradiction in regard to its authority, But since in a total
dissolution all auch connection is lost, and some intimation (of what had existed before)
must be given by some person at the ncw creation, the Veda will be dependent on
the understanding of such person, and consequently its unauthomtativeness, as
well as the non-sternity of the dependent object, owing to the extinction of the in-
structor on whom it depended, wul result. But even in a great dissolution an absolute
annihilation is unproved, according to the docirine that effects exist in their causes.
And so, a8 words, the objects which they denote, and the connection between both,
(all of which things previously existed), are manifested at the new creation as re-
miniscences of a previous existence, they are not non-eternal. As the objects thus
manifested have the same names and forms as in the previous Kalpa, there is no
necessity for any intimation (of what had cxisted before) being given by any person.
For such an intimation would, indeed, be rcquired ih a dissimilar creation, but not
in ane which is similar. It is thus that the commentator removes the objection in
the words *a reply to this is given,’ ete.”
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sleep (of one person) the practice of others continues uninterruptedly,
and even the person who has been in a deep sleep can ascertain the
action which took place in his former waking state. Dut this is in-
applicable to a great dissolution, becanse then there is an absolute
annihilation of all practice, and beeause the practice which prevailed in
another 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 through the favour
of the Esiipreme Lord, the lords Hiranyagarbha (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 truc 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 perccived to go on gradually increasing; so too, in the series be-
ginning with.men and culminating in Hiranyagarbba, there is an ever
greater and greater manilestation 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 again eome into existence
at the beginning of the successive Kalpas cannot be denied to be real.
And consequently it is established that the lords Hiranyagarbha and
others who during the past Kalpa had manifested distinguished know-
ledge and powers of action, and who again came into cxistence at the
beginning of the present Kalpa, and enjoyed the favour of the supreme
Tord, were able, like a person who has been asleep and awakes again,
to ascertain the practice of the previous Kalpa. And accordingly
the Sruti says: ‘Seeking final liberation, I take refuge with that
God, shining by the light of his own intellect, who in the beginning
creates Brahma and reveals to him the Vedas’ (Svetagv. Upan. vi. 18).
And Saunaka and otlllefs record in their Smritis that the hymns in the
ten Mandalas of the Rig-veda were seen by Madhuchhandas and other
rishis, In the same way the Kéndarshis, ete., of each of the Vedas
are specificd in the Smritis. The Sruti, too, in the passage commenc-
ing ¢ Any priest who in sacrificing for another person, or in teaching & .
pupil, employs a text of which he does not know the rishi, metre, deity,
. 20
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and proper application, is turned into a post, or falls into a pit,” and end-
ing, ‘Whercfore let him ascertain all these points regarding every text;’
—deelares that a knowledge of the rishi by whom it was scen should
precede the ceremonial use of every text.” Further, rightcousness is
prescribed and unrighteousnessis forbidden, with a 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
pereeptible by sense or are scripturally revealed. Consequently each
succeeding creation which is effected, forming, as it does, the recom- .
pense of righteousness and unrighteousness, is constituted perfectly
similar to each of those which preceded 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 cruel, righteous or
unrighteous, to truth or to falsehood; and it is from this cause that’
they are disposed to ome or another course of conduct.” Besides, even
when this world ig destroyed, & residuum of its force (§aké7) 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 as we cannot conceive that there are many forms of
force ($aktr), we must believe that, as the relacions between the senses
and their objects are invariable, so too, in a world which had ne com-
mencement, the successions of earths and other worlds, and of different
classes of living beings distinguished as gods, animals, and men, (al-
though scparated from each other in the period of their production,) as.
well as the ordinations of castes, orders, duties, and recompences are
invariable. For we cannot imagine that such conditions as the re-

@ The object of these xemarks of S'ankara regarding the rishis is thus explained
by Govinda Ananda: Kincha mantraniim rishy-adi-jnandvasyekatva-fnapika srutir
mantra-drig-yishen ¥ jnandiis ayai darsayati ity @ha | . . . . t24h7 cha jninidkilaik
kalpiintaritain vedam smyitvd vyavaharasya pravarttitatv@d cedisyn an>ditvan ane-
kshatvait cha aviruddham it bhivak | “In these words S'ankara intimates that the
S'ruti which declares the necessity of knowing the rishis, ete., thereby manifests
the transcendent knowledge of the rishis who saw the mantras, . . . . And so from
the fuct that these rishis, distinguished by eminent knowledge, recollected the Veda
which had existed in a different Kalps, and [again] gave currency to the [ancient]
practice [of its precepts], it is shewn that the eternity and independence of the Veda
is not in contradiction [to any fact]—such is the purport.”

10 See the First Volume of this work, p. 60,
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lations between the senses and their objects, ete., should vary in every
creation, in such a way, for example, as that there should exist objects
for a sixth sense. Heuce, as 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 consequence 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 arises affecting the anthority of the words of the Veda, etc. 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 fa.hioned 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 Krittikas™ (the Pleindes) a cake in eight platters.’ In this passage
the Sruti shews that the two Agnis, he who in the teremony of sacri-
fice to the constellation offered the oblation, and he to whom it was
offered, had the same name and form. And such Smritis, too, as the
following should b¢ examined : ¢The Unborn Reing gives to those born
at the end of the night (7.e. of the dissolution *) the names of the rishis
and their intuitions into the Vedas.”® Just as on.the recurrence of- each
of the geasons of the year its various characteristics are pereeived 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 Siitra,
ii. 1, 36, reforred to in the earlier part of the preceding quotation, in
which the eternity of the world is atfirmed :

0 Ryittika-nakshattrabhimani-deviya Agnaye — Govinda Anenda.

2 §arvaryy-ante pralayante—Govinda Ananda.

13 The sense of the last words, which I translate literally, is not very clear. Govinda
Ananda says that in the word vedeshu the locative case denotes the object (vedesho dti
vishaya-saptamt). Compare the passages quoted above in p. 16 from the Vishnu P,
and M. Bh. which partially correspond with this verse.

4 Already quoted from the Vishuu P. in the First Volume of this work, p. 60,
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ii. 1, 36. “ Upapadyate cha upalabhyate cha” | “upapadyate cha®
samisarasya anadityam | adimative hi safisdrasys alasmad udbkiater muk-
tanam aps punak sumsarodbluti-prasangal | akritabhyagama-prascngad
cha sukha-duhkhadi-vaishamyasya nirnimittatoat | na che ivaro vaisha-
mya-hetur ity uktam | na cha avidyd kevale vaishamyasya karanam eka-
rapatvat | ragadi-LleSa-vasanakshipta-Farmapeksha tv avidya vaishamya-
kayi syat | na cha arma ontarenn sarivad sambhavati ne cha Sariram
antarens karma sambhavati ¥4 dtaretarasraya-dosha-prasangal | andditve
tu vijankura-nyayena upapatier na kasehid dosho bhavati |

“¢It is agrecable 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 ecause-
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 its
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 disquiet, may he the cause 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 making
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 fo have succeeded each other like
seed and sprout from all eternity.” (See Ballantyne's Aphorisms of
the Sankhya, 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 semayadhyu-
shite “‘in the morning twilight.” 'When revising the translation for
the new edition I became uncertain about the sense, and did not advert
15 {.¢. 88 Pi-ofessor Cowell suggosts, if there is no cause for the production of the

world, it comes into existonce at hap-hazard, and '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
as denoting “‘a time at which ncither stars mor sun are visible.”
Professor Cowell has since pointed out that the word occurs in the
gecond of the following verses of Manu, where a rule is given for the
interpretation of the Veda in cases such as that referred fo by the com-
mentator on the Nyaya Sutras: ii. 14: S'ruti-dvaidhamn tu yatire syat
tattra dharmav ubhaw smyitaw | wbhav api ki taw dharmau samyag whtau
manishibhil | 15. Uatte *nudite chaiva samayddhyuskite tatha | sarvatha
varttate yajnah stiyam oaidiks $rutih | *“14. Tn cases where there is a
twofold Vedic prescription, both the rites.are declared in the Smriti to
" be binding ; since they have been distinetly 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,
Z.e. in the morning twilight.” Xullika says: Sarya-nakshatra-varsi-
tah kalak samaydadhyushita-dabdena wehyate | ¢ a time devoid of sun and
stars is denoted by the word samayddhyushita.

Puage 142, lings 14 and 16.
The first of these quotations is from the Brihad Aranyaka Upanishad,
i. 4, 10; and the second from the Chhandogya Upanishad, viii. 7, 2-

Page 149, line 6.
For sabdidikshiter read Sabdad ikshiter.

Page 154, note 140.
Professor Cowell observes on the close of this note that the Sankhya
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 Sabda-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 the 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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Page 160, line 18,
For punar-utpatter vead punar-anubpattir.

Page 181, lines T and 11 from the foot.
I learn from Professors Cowell and Goldstiicker that vimatd smpitik
should be xendered not ¢“the variously understood Smyiti” but ¢ the
Smriti which is here the subject of dispute.”

Page 183, note 160, line 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 Vishnu Purina
(I am indebted to Dr. Hall for a collation of the best MSS. in the
India Office Library): Ete cha dveshopasama-prakaral madkyamadhi-
karinam eva ukich. ne fu uttamadhikarinam wy aha “efe” | < bhinna-
drisa? bheda-drishtyd | ¢ bhinna-dridiam " iti va pathal | tattre bhinna-
darsane ** abhyupagamam ™ angikdram kritva dveshopasamopaya-bhedal
kathitah | ukianam upayanam peramartho-sankshepo mama mattuh sriya-
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. ZBhinna-driéa is che same as dheda-
drishty, * with a view which distinguishes [the Deity from them-
selves),” or the reading is &hinna-drisam, ¢of persons who look [on
Him] as distinet.” ¢ Accepting’ (abhyupagamas kritva), 1.e. admitting,
this opinion regarding a distinctness, ‘I (the speaker in the V.P.) have
declored these methods of repressing hatred. Now hear from me a
summary’ of the highest truth in regard to these methods.”

Page 225, line 21.

There is a verse in the Vijasancyi Sainhits, xiii. 45, in which also
Agni is connected with the creation: Yo dgnir Agner adki ajayata
Sokat prithivyak wia va divas pari | yena prajak Viscalarma jajana tam
Agne hedak pari te vrinakiv | ¢ 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 Vidvakarman generated living creatures.” This verse is
quoted and after its fashion explained in the Satapatha Briahmana, vii.
5, 2, 21: Atha dakshinato 'jam | « Yo dgnir Agner adki ajiyata® <ty
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Agnir vai esha | dgner adkyajayata | *“ $okat prithivyik uin va divas
pari” i yad val Projapatel $okad ajayata ta ‘a$ cha pritlivyat cha
sokad gjayata | ““ Yena prajak Visvakarmd jajar it vag vai ajo vacho
vai projah Visvakarma jajana styadi | ¢ Then [he places] a goat (aja)
on the southern side, (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-
japati sprang from the flame of the earth and of the sky. ¢By whom
Vigvakarman generated living creatures:’ The goat, [or the Unborn],
is Vach (Speech) : Vidvakarman generated living creatures from Vach,”
ete. Compare R.V. 1. 67, 5, quoted above in p. 275.

Page 235, line 9.

Adad after this the following texts, in which the verbs faksh and jan
are applied to the ecomposition of the hymné:

R.V. 1. 67, 4. Vindanti im attra naro dhiyam-dhah hrida yat tashtan
mantran aswhsan | ¢ Meditative men find him (Agni) here, when they
have uttered hymns of praise fashioned by the heart.”

i. 109, 1. Vi by akhywn manasd vasyak ichhann Dudrdgni jnasah wute
v@ sgjatan | nanyd yuvat prematir asti mehyem se vam dhtyam vaja-
yantim ataksham | 2. ASravaim he bhiuri-davattarc vam vyjamatur wta va
syatat | atha somasye proyalt ywvabhyam Indragn: stoman janayami
wavyam | ‘1. Secking that which is desirable, I beheld [in you], o
Indra and Agni, relations or kinsmen. I have no other counsellor
than you,—I who have fabricated 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;
so now, while presenting a libation of Soma, I generafe for you a new
hymn.”

Page 253, line 15

Insert after this the following verse : R.V. x. 66, 5. Surasvin dhibhir
Varuno dhrita-vratah Pasha Vishpur makima Vayur Asvind | brahma-
krito amyital visva-vedasal $arma no yamsan trivarutham amhasah |
 May Sarasvat with thoughts, may Varuna whose laws are fixed, may
Piishan, Vishnu the mighty, Vayu, the Agvins,—may these makers of
prayers, immortal, possessing all resources, afford us a triple-cased pro-
teetion from calamity.”
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Supplementary Note  Walatyayapadishts.—See page 84, note 89,
and page 290.

I am indebted to Professor Goldstiicker for the following addi.ional
remarks on this expression :

The Tarkasangraha, quoted by Professor Cowell in his interesting
note which you kindly communicated to me, differs materially from the
Bhiashaparichehheda in its interpretation of the fallacy called by them
badke; and I might add that the Tarkasangraha-dipikaprakasa offers
even a third explanation of the same Vaideshika term. But I do not
think that the dadhe of the Vaideshikas is the same as the kalatita of
the Naiyiyikas. For when we find that the Bhishaparichchheda in
its esuwmeration at v. 70 applies to the fifth Zefvabhdse the epithet
kalatyayopadishia (probably the same as the kaldfyayapadishta of the
Nydya-sitra i. 50) yet in its explanation of v. 77 does not call it
kalatita, as the Nyays does, but badhe, such a variation in terms
seenos pointed ; and when we find moreover that its interpretation of
badhe diffors from Vatsyﬂyaﬁa.'s interpretation of Zalatita, there seems
to be a still greater i)robability that the Nyaya and Vaigeshika disagree
on the question of the fifth kefvadhasa.

For that there is no real difference between the Nydyabhishya and
the Nydyavritti is still my opinion. Both comuentaries, I hold, agree
in stating that the fallacy alafita arises when a rcason assigned ex-
ceeds its proper sphere (sadkanakils), and neither, T think, can have
taken kils 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 Sitra; but as, in my opinion, the
ketu is always intended to be a valid and good Zefw, I do not see how
such a Zietu can become a bad one simply by being advanced too late.
It would, however, become bad by being. applied to a time, s.e. to a
case to which it properly does not belong.

The circumstance that the Vritti and Bhashaparichchheda are
Probably works of the same author, docs 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 Nydyn, and the latter as one of the Vaigeshika.
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Abhipratarin, 297
Abhyupagama-vida, 201
Accentuation, 31
Acharyya, 92
Achyuta, 14, 45
Adifi, 225, 252, 258
Adityas, 102, 284
Adharirani, 47
Adhokshaja, 43, 47
Adhvaryu, 5, 53, 54 f.,
Ad2hv§ryava (Yajur) Veda,
1‘

Adrishta, 132, 185

ZEther, whether eternal or
not, 70, 106, luz

Agnstya, 247

Agni, 51, 46, 219 and
passim

Agni a source of inspira-
tion, 258 f.

Agni Savitra, 17

Agnishtoma, 11

Ahankira, 195

Aila (Puriiravas), 47
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Aja, 166

Akshapada (Gotama), 199
Akshara, 164

Aleinous, 269

Ananda Giri, 157

Anga, 63

Angis, 31 .

Angiras, 31, 34, 219 f.
Angirases, 246
Anukramani, 85, 275
Anushtubb, 11, 278

N

Anuvyikhyanas, 205
Apah (waters), 8
Apantaratamas, 40
Apastamba, 62, 179
Apollo, 267, 270
Apsaras, 247
Apta, 114 ff, 124, 128 °
Aptorydman, 11
Aranyakas, 1, 26
superior fo rest of
Veda, 31
Argives, 270
Arka, 224
Arthavadas, 64
Aryaman, 266
Asmaka, 53
Asridh, 225
Astronomy, 31
Asura, the, 258
Asuras, 49
Asuri, 102
Asvalayena, 175
Asvalayana's Grihya Su-
tras, 288
Asvattha, 46
Asvins, 228, 236
Atirdtra, 11
Atharvan, priest, 55
Atharvan, sage, 31, 220,
259, 284
Atharvan (the Veda), 11
Atharviingirases, 3, 9, 21,
42, 205
Atharva Parisishta, 54 f.
Atharvanas, 54
Atharva-veda, quoted—
i, 1, 2,—260
iv. 35, 6,— 4
vii, 6¢,—1
X. 7, 14, 20,—~3

Atharva-veda continued—
% 7, 43, 44,—279
xi. 7, 24,—287
xiii, 4, 38,—-‘4
xix, 64, 3,4
— 59, 1, 2,—260
Athene, 272
Atri, 34, 2920, 276
Atris, 243
Auddalaki, 77
Aufrechit, Prof.,, Cat. of
Bodl. Sansk. M8S., 271,
30, 39
aid from him ae-
knowledged, 9, 15, 20
54, 219, 221, 287 £,
Aupamanyava, 213
Avyuakta, 161, 173
Ayasya, 240
Ayitayama, 51
Ayy, 222, 225
Ayur-veda, 114f, 1161,
132,135

B

Babara Pravihini, 77 .

Bacchus, 264

Bidarayans, 64, 69, 141,
and passim R

controverts opine
jons of Jaimini, 141,

s of the Sinkhyas,
150 ff.

Badari, 145

Bulwvrichas, 64

Ballantyne's Aphorisms of
the Mimanss, 70 ff.

Apliorisms of the

Nyiya, 1101f,, 201
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Ballantyne's Aphorisms of
the Sankhya, 133, 168
——— Aphorisms of the

Vedanta, 107
Aphorisms of the
Yoga, 201, 289
Christianity con-

trasted with Hindu Phi-

losophy, 104, 214
»—— Mahabhishys, 104
Siddhanta~-mukta-
vali, 133
Synopsis of

Science, 203
Bangrj ea, Rev. Prof. K. M.,

1

his Dialogues on
Hindu Philosophy, 81,
931.. 115, 118, 133
Bauddhas, 181
Baudhdyana, 179
Benfey, Prof., his Sama-~
veda, 103, 221,231, 238,
266
Bhadrasena, 156, 170
Bhaga, 225
Bhagavad-gitd, quoted—
1. 424,—37
X.-32,—300
xv, 15,—97
referred to, 193
Bhigavata Purina, equal
to the Veda, 30
why <omposed, 42
e (uoted—
i. 8, 10,—~192
~— 4, 14 ff,—41
-— 7, 6 ff.—42
ii. 8, 28,—30
iii. 12, 34,and 378 —11

ix. 14, 43 ff.,—46
xii. 6, 37 ff.,—43
Bhagavatas, doctrine of
the, 177
Bhikts, or figurative sense
of words, 108
Bhakti Siitras; 177
Bharadvija, 17, 31
Bharadvijas, 221
Bharatas, 276
Bharat, 255, 257
Bhirgava, 55
Bhashd-parichcheda, 133,
160, 290 :
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Bhoja-raja, 201

Bhiih, 5, 7, 14, 104

Bhuvaly, 5, 7, 14, 104

Bhrigu, 34, 219

Bhrigus, 233, 237

Bird, the, 258

Blackie, on the Theology
of Homer, 272

| e aaia e Ut e Tl 8
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201, 236, 2407, 263

Brahmi, 8, 21, 24, 33, 43,
and passim

Brahma, 3, 10, 12£, 28,
81, 34, 45, and passim.

Brahmii composed of the
Rig-veda, 27

Brahma-kiinda, 65

Brahma-mimansi, its ob-
ject, 139 (sce Vedanta)

Brahman (prayer) 224

Brahmanaspati, 234, 249,
260 f.

Brahmarita, 50, 62

Brahma Sutras, 69, 93,
and passim

Brahma-vidis, 195

Brahma-vedy, 55

Brahma-vaivartta-puriina,
1. 48, quoted, 30

corrector of Veda,

Brihad Aranyaka Upani-
shad, quoted—

i 2, 4,—104
— 25— 0
— 4,10,—142
— G, 8,— 9
i, 2, 3—166
— 4, 10,—8, 204
jil. 8 11,164 |
iv. 1, 2,—208
— 3, 22,—33
v. 8,—254

Brihaspati, 221, 266, 260

Brihati, 18, 278

Buddha, 202

Butler (Bp.), his sermons
on the love of God, 107

C
Calchas, 271
Caste% originally but one,
47 1.

Chaitra, 92

Chaitraratha and Chaitra-
rathi, 297

Chandala, 34, 178

Chhandoga Brahména,103

Charana, 563 :

Charanavytiha, 56

Charakas, 62 fl.

O et 68

L TP 1 |

o ey 12

Chhandas, 206

Chhandogas, 54

Chhéndogya Brihmana,
18

1
Chhindogys Upanishad,
quoted—
iv. 1, 8,204
— 9, 2,—293
— 3, 5,—296
—17,1,— 5
vi. 2,1, 8f,—151, 154
— 3, 2,155
— 4, 1,—167
— 8, 6£,—155, 176
— 14, 6,—156
— 16, 2,—157
vil. 1, 1-5,—82, 143, 207,
298
— 95, 2,—178
viil, 7, 2,—142
— 15, 1,—284

Colebrooke, Miscellaneous
Ess.ys, 6, 87, 74, and
passim

Commentary, 31

Commentators on the Ve-
da, their proofs of its
authority, 67 ff,

Cowell, Prof. E. B., his
translation of the Kusu-
minjali, 128

his aid acknow-

ledged, 201, 290 £., 308

D

Dadhyanch, 220
Daityas, 201
Daksha, 34, 225
Danti, 264
Dasagva, 246
Demodocus, 269 £
Dharma, 300
Dhi, 224
Dhishana, 202
Dhishand, 256



Dhiti, 224

Dhruvi, 20

Dionysus, 264 .

Dissolution of the Uni-
verse, 96, 303

Dushkrita, 53

Dvaipiiyana, see Krishna

Dvap?ra age, 37, 41, 45,

- 48

Dyaus; 246, 266

E

Egyptians, 183 £.
Eﬂgﬁns, 289
Ekavifsa, 11
Empedocles, 273
Epimenides, 273
Euripides, 264 f.

F

Freedom of Speculationin
India in early times, 57

G

Gatha, 23
Ganambika, 264
Gandharva, 258, 260 f.
Gandharvas, 46
Ganesa, 264
Gargi, 164
Gaudapada, 265
Gauna, or figurative Sense

of words, 108
Gauri, 264
Gaya, 244
Gayatra, 11, 276
Gayatry, 7, 11, 13 £, 263
varieties of, 263
mother of the Ve-

Gir, 224 ) ,
Gods, capable of acquiring
divine knowledge, 99,
141
Goldstiicker, Prof,, his
]2)oictionary referred to,
1

Minava-kalpa-st-

tra. quoted, 95 ff.

his aid acknow-
ledged, 84, 93, 97, 295,
303, ete.

Gotama, author of Nyiya
Siteas, 111, 113

INDEX.

Gotama, rishi, 235
Gotamas, 232, 238, 241
Grammar, 31
Gritsamadas, 233, 235
Grote’s History of Greece,
268, 270 ff,
Gunas, 12, 32, 44, 150,
165, 198 .
Guru, 91, 180
Govinda Ananda quoted,
108, 155, 157, 164, 190,
and passim

H

Hall, Dr., aid from him
acknowledged, 12, 52

Sankhya Sira,
185, 193

Hanta, 264

Haridasa Bhattichiryya,
128

Hiiridrumata, 299

Harivamisa quoted—

47,—12

11,516,~12
11,665 ff.,—13
12,425 ff.—14

Haug, Prof., on the signi-
fication of the word
brahma, 233 1.

Hellenic race, its differ-
gr’;%e from the Indian,

| Herodotus quoted, 183,
21

0

Iesiod quoted, 183, 268

Hiranyagarbha, 18, 136,
163, 285, 305

Homer, 269 ff,

Hotra, 255

Hymns, distinguished as
new and old, 224 ff,, sce
Mantras

1

Tgnorance, 164
Ikshviku, 286
Inferior science, 31, 206
IT1a, 255 ’
Indra, 4, 99, 103, 142,
220, and passim
sceptical doubts,
regarding Indra, 254
source of 1mspira-
tion, 261 f.
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Inspiration, its nature, 125
Intuition of rishis, 1251f.,
_ 183

Isa, 456

Isaiah referred fo, 224
Itihdsas, 2, 9, and passim,
- see Smriti

J

Jabald, 299

Jiabala, 298 f.

Jagati metre, 11, 276, 278

Jaimini, 39, 40, 42, 45,93,
98, 141

~—— controverts opin-
ions of Badardyana,
141 ff.

Jalada, 66

Jan (to generate), 232, 237

Janaka, 66

Janamejaya, 53

Japasruta, 295

Jinasruti, 295 ff,

Jaradgava, 80

Jatavedas, 237, 241

Jayanardyana Tarkapan-
~hiinana, 120, 176

John (St.), his Fimst
Epistle, 239

his Gospel, 239

Journal of the Royal Asia-
tic Society referred to,
2, 57, 118, 264, 290

Juhi, 20

K

Kniy}}'lata, 95 ff,

Kakshascna, 297

Kalanja, 68

Kalipa, 91, 132

Kalipas, 96

Kilapa, 91

Kalapaka, 79, 132

Kalatyayapadishta, 84,
290, 312

Kalchas, 270 £.

Kali-yuga, 49

Kalidisa, 69 1., 831, 89

Kalpa stitras, 180, 206

Kandda, 106 and passim

Kandarshis, 304

Kanva, 220

Kanvas, 229

Kipeyas, 297
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K.ii, 207
Kapna 387, and passim
how treated by
Sanxra 184 ff,
Kapinjala, 211
Karmakinda, 64
Karma-mimins », see Pir-
va-niminsi
Karmasiddhi, 264
Karttikeya, 264
Kas’ﬁnpa, 285
Katha (sage), 77, 83, 91,
132
Kathas, 96
Katha Upamishad quated,
i3, 3, and 10 183
— 3, 11,—161
ii. 23,—36
iii. 8, 10f.,—15811.
Kathaka, 76, 79, 83, 01,
- 132 vo a
dtyayana, 17
Kﬁt;'a:;:ana’s Srauta Sii-
tras, 47
Kaurma-purana, 200
Kausika, 249
Kaushitaki Br,, 5, 304
Xaushitakins, 56
Kautbuma, 7€£, 83
Kavi, 218 .
Keg'ava, 28
Kikatas, 79, 215
Kaihler, Prophetismus der
Hebrmer, 173 f.
Kratu, 34
Kri, (to make), 232
Krishna, 29, 42, 286
Kyishna Dvaipiyana, 38£.
Kritu-yuga, 37, 40, 47 1f,
Krittikas, 307
Eullike on Manu, 6, 14,
23, 26, 180
Kumirila, 95
Kuilivyi, 23
Kusikas, 233, 247
T rnt M LLIDRE,
L I
Kuthumi, 77, 83
Kutsa, 213
L

Lassen, In. Ant., 38
Laukayatikas, 193
Linga-purana, 263
Lokayata, 95
Lomabarshana, 41
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r

Madhava, author of Nya-
ya-mala-vistara, 82

author of thzi Sar-

ORI, L

RTENE
— R U
diirtha-prakasa, on T.S,,
quoted, 66 ff,
Madbuchhandas, 305
Madhuvidya, 141, 286
Madhustidana Sarasvati,
104
Madras, 81
Mahibkarata, origin of
the name, 29
is a Veda relating
to Krishna, 29
equal to the Veda,

composed by Naa
rityana, 39
why composed, 42
quoted—
Adi-parvan—
958,31
261, 264 £.,—29
645,—29
2298,—29
2314,—29
2417,—38
4936,—38
Vana-parvan—
18432,—12
TUdyoga-parvan—
1537,—288
Bhishina-parvan—
3019,—14
S'anti-parvan—
7660,—85, 101
8546,~—49
8533 ff.—16, 69
12920,—14
13088 ff.,—48
13432,—12
13475,~49
13551,—259
13678,~-40
Svargarohanika-parvan
200 ff,,—29
Mahabhashya, 95
Mahdsila S'aunaka, 31
Mahasena  (Karttikeyu),
264
Mahat, 154, 172 £,
Mahesvara, L6

i

Mahidhara on the Vaj.
San. quoted, 39
A IECHEE

R ST
vi. 92,—176
Malati Madhava, 90
Mana (Agastya), 247
Manas, 233
Manava - dharma - £astra
quoted—
i 21 ff,— 6
~— 85 f., —48
i, 10 ,—24

iv, 123 f,,— 25

vi. 82 ff.,—24

xi. 243,—85

xii, 91,—190

— 04 f.,—23

— 106,—24, 181
Miandhatri, 229
Manava-kalpa-sitra, 95
Manisha, 224
Manman, 224
Manfras, 1, 33, 62, 115,

224

s meme  magical —power
ascribed to, 275 ff.

Manu, 181f, 190, 220,
286

Manvantaras, 38

Mariehi, 34 .

Markandeya Purana, 102,
11, quoted, 11

Maruts, 102, 226, 263

Mati, 224

Matsya Puring, iii. 2ff
quoted, 28

Mauda, 55

Maya, 164, 195, 202

Medhatithi, 6

Medhavi, 218

Meru, 60, 52

Mitra, 225, 227

Mimiansd, see Piirva-mi-
minsd, 28

Mimiinsakas, their alleged
atheism, 94 f.

Mimansa-varttika, 95

Minerva, 273

Moksha-dharma quoted,
1991,

Mudakas, 96

Mukbya, or proper sencs
of words, 107



Miiller, M., Profr. aid re-
ceived from 237
——— Ancient Sanskrit
Lit, 1, 2, 36, 53, 56£,
175, 280 .
" emma—— Chipa, etc., 48
—— Jour. R. A. 8,
230, 236, 265
Jour. of Ger, Or.
Soe., 20, 104, 127, 183
Mundaka Upanishad—
i. 1, 1~5,—30, 204, 284
ji. 1, 4, and 6,—30
., 1, 1,~176 -
- Muni, 219
Muses, 267 ff.

N

N3ibhaka, 230
Nabhika, 229
Nabhan, 246
Nigelsbach’s Nachhomer-
ische Theologie, 273
Nagojibhatta, 95 ff.
Nahusha, 283
Naichasakha, 79
Naka Maundgalya, 22
Name and Form, 152, 155,
163, 167, 302, etc.
Nisatyas (Agvins), 240
Narada, 32, 34
Narayana, 47.
Narayana-tirtha, 128
Narasansis, 215
Navagva, 221, 246
Nestor, 273
Nigada, 45
Nigama, 180
Nirukta, quoted—
i. 20,—118, 213
{ii. 11,—213
iv. 6,—212
vii. 1, 8,211
— 16,—219
vill, 3,—277
x. 32,213
— 42,912
referred to, 180,
206, 247
Nitha, 224
Nivid, 224
Nodhas, 235
Nrimedha, a rishi, 213
Nyaya, whether theistio or
not, 138

INDEX.

Nyiya Sutras quoted,
ok qrotes

Nyaya-mila-vistara, quote
ed, 82, 179, 181

- Nyaya-stitra-vritti, 108

0

QOdana oblation, 4
Odyssey, 269 £, 2721,
Onmkara, 44 :
Oracles, 273

P

Padma-purdna quoted, 27

Paila, 39, 41 1., 46

Paingins, 56

Paippalada, 55

Panchadasa-stoma, 11

Panchajanih, 168

Panini, 56, 91

Pankta, 15

Paris'ara, 38, 40f, 45,
199 f.

Parasara Upapurina, 199

Parjanya, 252

Paruchhepa, n rishi, 212

Pasupata system, 202

Pasupatas, 195

Patanjalas, 195

Patanjali, Mahabhishys,
56, 95 1.

Yoga, 198

Paulkasa, 34

Paurusheys, 9, 90, 134

Paurusheyatva, 90

Pavana, 5

Pertsch, alphabetical list
of initial words of rich-
verses, 103

Phemius, 270

Pheacians, 269

Philosophical ~ systems,
their mutual relations,
194 ff.

Pippalada, 298

Pippaladakas, 96

Pitamaha, 28

Plati, 244 -

Plato quoted, 183

his ideas on in-

spiration, 273

Polﬁphemns, 265

Prabhikara, 91, 180

Pradhina, 150, eto.

Prakriti, 164, 166
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Pramaganda, 79

Praskanva, 220

Prasna Upanishad, Comm.
on, 191

i. 1,—297

Prasthina-bheda, 194 £,

Praudhi-vada, 201 :

Praiiga, 278

Prithivi, 266

Priyamedha, 220

Prosedy, 31

Psalms, 224

Pulastya, 34

Pulaha, 34

T 2Tk, 20

R ST e,

oAt

———— created before the
Vedas, 27 f,

eternal, 28

e form with the Tti-
hisas a fifth Veds, 33,
42

Puriiravas, 45 ff., 205

Purusha, 3, 4, and passim

Purusha-medha, 35

Purusha-sikta (R. V. x
90, 1, 9), 3, 61, 69, 89

Purva - mimdnsa  Sutras
quoted, 70 ff.

Purv g-miminsii, its object,
13

Piishan, 226, 263
Pythagoras, 278

R

Raghunandaua, 68
Raghuvansa, 77
Rahiiganas, 241
Raikva and Rainka, 296f.
Riijas, 12, 82, 48, 150
Ri_jasﬁya sacrifice, 184
Rajendra lal Mittra, his
translation of the Upa.
nishad, 167, 296 £., 249
Rakshases, 55
Raminujas, 195
Ramiyana, i, 1, 94 quoted
29

equal to the Veda,

30
Rathantara, 276
Rationelistic treatises, 24
Ri (to move, send forth),
240
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Ribhus, 237, 261
Rich, 224
Rich-verses, 11, 12, 15
Rig-veda, quotations from,
First Mandala—
1, 2,219
3, 11, 12,—25¢
12, 11,224
18, 6, 7,—258
20, 1,232
22, 10,—255
27, 4,—-925
81, 1, 2,251
— 11,—255
— 18,—-939
82, 1,~212
87, 4,—259
40, 5, 6,—260
45, 8, 4,220
47, 9,239
48, 14,—220
60, 3,~925
— 5248
61, 2,241
— 4941
— 16,232
62, 13,235
66, 2,251
67, 3,—275
— 4,—311
77, 6,~942
78, 5,—242
80, 16,~220
89, 3,—225
91, 11,—242
94, 1,—241
96, 2,—225
102, 1,242
109, 1, 2, 4,—311
116, 1,~240
117, 25,233
118, 8,290
130, 6,—235
— 10,225
131, 6,—220
139, 9,—290
143, 1,—225
152, 5,—253
164, 5, 6,—279
~ 20,—176
— 28,276
— 87,~-279
169, 3,— 59
171, 2, —285
175, 6,220 -
179, 2,188, 245
183, 6,138
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184, 5,—23
185, 1,280

+ Becond Mandala—

3, 8,—235
17, 1,225
18: 33""'225
19, 8,—285
23, 2,—260
24, 1,—226
35, 2,—235
39, 8,—233
Third Mandala~
1, 20,—226
2, 1,237
18, 3,—-255
21, 8,—251
29, 15,~-248
30, 20,233
32, 13,1226
39,1, 2,236
43, 5,—248
83, 9,—248
— 12,276
— 14,—215
54, 17,—261
58, 3,—220
62, 7,~-226
— 10,—263
Fourth Mandalg—
3, 16,—242
5, 8,—259
— 6,~~259
6, 1,—259
—11,—233
11, 8,—259
16, 20, 21,—233
20, 5,220
32, 12, -212
43, 1, 2,255
50, 1,~—221
Fifth Mandala—
2, 11,~ 235
]], 5"*‘2‘{2
22, 4,—243
29, 1,—25]
29, 15,— 9235
31, 4,—276
40’ 6:""276
4'2’ 67""220
-— 13,—226
44, 8,— 590
435, 4,—243
55, 8,127
73, 10,~236

Rig-veda continupdmm

Sixth Mandala
14, 2,—251
16, 47,~236
17, 13,~227
18, 15,—261
19, 4,—221
21, 5—221
~ 8,—921
22, 2,991
— 7,—227
26, 3,—261
32, 1,236
34, 1,227, 261
38, 8,—243
4, 13,397
47, 8 —264
— 10,—261
43, 11,227
49, 1,907
a0, 6,—227
— 15,—221
52, 2,—233
62, 4,228
69, 2,—262
75' 19;*"’277

Seventh Mandala—
7, 6,—236
15, 4,237
18, 1,—292
19, 11,—277
22, 9,—237
26, 1,~ 238
29, 4,232
31! 11,“‘")38
335 3’~277
m~— 7-18,~246
34, 1,—255
e 9,'-“:255
35, 14,934
37, 4,— 284
83, 1,—229
— 2,~~228
56, 23,~_208
591 4’1“228
61, 2,—24¢0
— 6,—228
64, 4,235
66, 11,—266
67, 5,—243
76, 4,—223
85, 1,—243
87, 4,—248
88, 4,—248
91, 1,—223
93, 1,—928
94, 1, 2,—238
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Rig-veda contined—
Seventh Mandala—
97, 8, 5,—261
— 0,—234
104, 15,212
Eighth Mandala—
3, 3,249
5, 18,—243
5, 24,—228
6, 10,—250
—11,—228
— 33,236
e 4],—251
— 43,—229
8, 8,—243
12, 10,—229
— 14,258
— 31,~240
13, 7,—262
— 26,240
16, 7,—~251
19, 5, 6,—3
20, 19,—229
23, 14,—299
26, 24,—229
27, 11,243
— 13,256
36, 7,—222
39, 6,—229
40, 4, 5,—230

. 12,229
41, 2,—229
- 5, 6,—266
43, 2,238
44, 12,230
48, 3,— 265
49, 9,—277
51, 4,—234
52, 4,—262
55, 11,—230
63, 7, 8,—230
64, 6,—69, 267
65, 5, 6, 12,—230
77, 4,—238
78, 3,—263
— 6, 7,—262
79, 8,~234
84, 4, 5,—238
88, 4,~-253

- 89, 3, 4,—254
— 10, 11,253
90, 16,—~256

Ninth Mandala—
9, 8,231
12, 7,—267
25, 5,~263
33, 5,256

INDEX.

Rig-veda continued
Ninth Mandala—
42, 2,231
62, 1,—103
73, 2,—239
76, 4,265
87, 3,~249
91, §,—231
92, 3,—267
95, 1,~239

107, 7,—251
110, 7,—223
114, 2,234
Tenth Mandalu—
4, 5,—~259
4, 6,—231
7, 2,~239
14, 15,—223
20, 10,—233
21, 5,259
23, 5-7,—230
26, 4,—263
27, 22,—252
31, 7,—280
384, 13,—212
36, 5,—260
39, 14,—236, 267
42 1,—244
54, 3,931
— 6,—234
67, 2,—3278
— 3,99
61, 7,253
62, 1, 3,~-246
— 4, 5,—246
63, 17 —21{4
Gb 8 ——-311
()G 14 228
67 1,239
71 1 6-——206
71 3, -—IOo
72, 1, 2,—219
80, 7,»«237
81, 4,—280
88, 8,253
— 18,280
89, 8,—231
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Rig-veda continued—
Tenth Mandalg—

— 14,240

95, 14,—212

06, 5,~223

— 11,—231

98, 9,—223

101, 2,—234

106, 6,—59

107, G,—244

109, 4,—250

110, 8,—257

111, 1,344

112, 9,—252, 262

114, 8, 9,277

115, 5,—252

116, 9,~-240

117, 6,—212

125, 3-8, —257,

129, 2,212

—_— 5,—-.)9

—  5-7,~280

— §,—060

130, 1-7,—277 £,

139, 5,—260

154, 2, 5,—250

160, 5,231

167, 1,250

176, 2,—258

177, 1,—258

190, 1,250
Rishis, nature of their in-

spiration, 125, 183

‘“seers” of the
hymus, 211
distinguished as
new and old, 218 ff.
speak of them-
sclves as authors of
hymns, 232 ff,
supernatural cha-
racter ascribed to, 24611
conscious of divine
inspiration, 252 ff.
their  opposite
views how reconcil-
able, 274 1,
their confession of
ignorance, 279 f,
their idea of in-
%matxon different from
that of later writers,
281 1.

rival the gods, 283
Ritual, 31
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Rier, Dr. E., his transla-
tions and introductions
to the Upanishads, 36,
185, 193, 254, 284

his Bhagha-pari-
chheda, 133

e 1115 German trang-
lation of the Vaiseshika
aphorisms, 118, 120

his remarks on the

dactrine of the Upani-

shads, 173

his remarks on the
Sankhys, 193

Romaharshana, 39

Roth, Nlustrations of Ni-
rukta, 47, 230, 246 f.-

Rudra, 64, 234

composed of the
Sar.a-veda, 27

Rudras, 102, 234

8

S'abara, Svimin, 70, 80

Sacrifices, the five great, 20

Sacrifice eternal, 6

Sadaraspati, 258

Sadhyas, 6, 12

Suagara, sons of, 190, 192

Seakhis of the Veda, 37,
49,758

Svakti, 164, 173, 306

Sama-rathantara, 11

Simu-veda, impurity of its
sound, 26 f,

i. 299 quoted, 252

Siman, 224

Saman-verses, 11

S‘ami wood, 46

Samidhenis, 213

S-ariisa, 224

Samivarga-vidyd, 295 ff.

Sanaka, 34

Sanatkumiira, 32 f,

S'a]r_}]dilya, i ancicntsage,

8

author of the
Bhakti Sitras quoted,
1774,

S'ankdra Achirya’s com-
nentary on the Brabhma
Sutras quoted, 62, 981,
106, 108, 140 f, 177,
182, 185 4., 203, 289,
291 4.

INDEX.

S'ankara Achirya's com.
mentary on the Br. Ar.
Up. quoted, 31, 204

»——— his comm, on the
Chhandogya Up., 296

———— his_comm. on the
Pragna Up. quoted, 191

on the Taitt. Up.
quoted, 191

S‘ankara Migra comm. on
Vaideshika, 120, 125

Sinkgya aphorisms, 133,
16

Sankhya-karik3, 188, 166
Sankhya-pravachana-bha-
shya, 196 ff.

S'antupu, 4:}

SRR |
SoL e 14
" mother of the
Vedas, 14
the river, 41

S'arfraka - mimansi- bha-
shya, 98 See §'ankara
Aclidrya

S’griraka sitras, 98

Sarva-darsana - sangraha-
86 .

S'atapatha Brihmana,
quoted—

il 4, 1, 22,—47
iv. 1, 2, 19,—33
vi. 1,1, 8,~7
—1,2,19,~5
Vil 5, 2, 52,~9
ix. 4, 4, 4,223
5. 3, 4,12,~31
— 4, 2, 21,14
w— G, 5, 4,—104
xi. 5,1, 1,—48
— 5,0, 1-7, 10,—18
—5, 8, 1,

xiv. 4, 3, 12,—9
— 5 4 10,—8
— 7,1, 22,~33

Sattva guna, 12, 32, 150

Satvata-samhita (the Bhi.
gavata Pur.) 42

Satyakima, 209

Satyavaha, 31

Satyavati, 45

Staunaka, 297, 305

Staunakas, 53

Savitri, 263

Savitig, 7, 14

Sayana, hisVedirtha-pra-
kas'a, or commentary on
R.V. quoted, 581,76,
78, 80, 105, 206, 215,
219

Sayugvan, 296

Siddhanta-muktivali, 133

§'iksha, 206

Skambha, 3

Skanda, 264

S'lokas, 9, 2056

Smyiti, 24, 181, and passim

Smritis, extent and con-
ditions of their autho-
rity, 181 ff.

Sobhari, 228 .

Soma, god, 8, 223

source of inspira~
tion, 264 ff.

Somagdarman, 92

Soul, unity of, 190, 203

Souls5, diversity of, 169,
17

Sound, eternity of, affirm-
ed, 711, 90 ff.
denied, 89, 109,

187
Species or Genera eternal,
102

Sphota, 44, 1041£., 136 f.

Sramana, 34

Sruti, 24

Sruva, 20

Stoma, 224

Stuti, 224

Sudas, 277

S'adras, unfit for study of
Veda, 42, 68, 99, 2924

may attain the
highest bliss, 178

S'uka, 48

Sumati, 224

Sumantuy, 39, 40, 42, 45

Superior science, 31, 206

Sushtuti, 224

Surya, 6£,, 266

Suta, 39, 43

Svadhd, 20, 25

Svitha, 254

Svar, 5, 7, 14

Svarbhanu, 276

Svayambhuva manvan-
tara, 39 £.

S'yetaketu, 155

S'vetagvatara, sage, 284




§'vetasvatare Upanishad |
quoted—
iv. 5,—165
- 10,—164
v. 2,~184, 188 ff,, 283
vi, 6,—176
— 11,171
— 18,304
— 21,—284
R'yavasva, 222

T

TaittirTyas, 61
Taittiriya Aranyaka, vil,
8,—J2
Taif;t;ﬁya Brahmana 2],
L

st quoted—

it 8, 10, 1,—8

— 4,2, 6,—278

— 8, 8, 5;—10, 234

iii. 8, 9, 1,—10

— 10, 11, 3,16

—12,9,1,~15
TaittirTya Saihitd quoted,

i 2,1, 1,591,

ii. 6, 8, 3,—212

vii. 8, 1, 4,—~17
Taittirtya Upanishad, 65
comm. o, 191
Tamas, 12, 82, 150, 202
Tamasa works, 202
Tapas, 250
Tarka-sangraha, 127, 133,

50

1
Taksh (t¢ fabricate), 282,
235

Telemachus, 273

Thamyrs, 269

Tharlwall, Bp., his history
‘of Greece, 274

Tikshnasringa, 264

Time, 4

Tiragchi, 238

Tittir, 77, 83

Treti-yugn, 37, 45, 47

Triple scicnee, 8

Trisarvi, 53

Trishtubh, 278

Trita, 212

Tritsus, 277

Trivrit, 11

Tvashtri, 252

INDEX,

U

Udayana Acharyya, 128

Uddaleka Aruni, 286

Uktha, 224, 278

Ukthya, 11

Ulysses, 270

Unborp Female, 165, 171

Unborn Male, 165

Upabhrit, 20

Upanishads, 1, 2, 138, and
passim

~~m—— guperior to other
parts of the Veda, 31

——— theirdoctrines uni-
form aceording to S'an-
kara, but really various,

08, 175

Upapurinas, 30

UrvasT, 45 ff,, 205, 247

Usanas, 249

Ushas, 243

Ushmas, 44

Ushpih metre, 11, 278

Uttararani, 47

v

Vich, 8, 10, 104f., 2531,
266 f., 282
Vachas, 224
Vijasaneyins, 53
Viajasaneyi ritual, 63
e Sanihita quoted —
fii, 53,—229
v, 2,—46
xiii. 53,~9
xvi, 53,60
Xviil, 62,—223
xxx. 18,—&3
Vajins, 511,
Vairlipa, 11
Vaidamniiyana, 39, 40, 42,
45, 504,
Vaseshika, 106, 175
Vaishnavas, 195
Vaisvimara (Agni), 237
Vaivasvata  Manvantara,
311, 45
Vaktratunda (Ganesa), 264
Vilakhilya xi. 6,—262
Vilmiki, 77
Vu;um, 227, 248, 2471,

62

~— source of inspira-
tion, 262, 266

821

Variitri, 266

Visavya, 41

Vashat, 264

Vashatkidra, 14, 21

Vasishtha, 34, 2461,

Vasishthas, 223, 246

Vastosnpati, 252

Vasus, 102, 226, 234

Vatsa, 243

Vitsyayana auoted, 115

Viyu, 5 £, 222

Vz'x[;vu ‘Purana, 271, 39,
1

Vedandt:s, 1, see Upani-

sha
Vedinta Stitreas, 98 ff.
Vedartha-prakida on R.V.
quoted, 68 ff,, 80
on T.S,; 83 1.
Vedafs, general account of,
1f -

- division into Man-
traand Brahmana, 1, 62
sprang from sacri-
fice of Purusha, 3
from Skambha, 3
from Indra, 4
from Time, 4
from the 'Odana-
oblation, 4
objeats of worship
and sup lica’cti.on, 4\
Voo bnnrgr 1l
their ctermy af-
firmed, 6, 18, 71, 76,78,
105, 803
their oternity de-
nied, 109, 117, 119, 130
134

their superhuman
character (apaurushoya-
tra), 6

sources of the
names, forms, and fune-
tions of creatures, 6, 16,
104

created by Prajd.
pati and fromthe waters,
8, 14

the breathing of
the great Being, 8, 135,
205

created by means-
of gpeech and soul, 8
one with ‘spoech,
mind, and breath, @

21
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Vedas dug from themind-
ocean, 10 . .

- are the hair of Pra-
japati’s beard, 10

the offspring of
Vich, 10 .

——— created separately

from Brahmd's mouths,”

10f, -
- characterized se-
verally by the different

gupas, 12 .
—~———created by Brahma,
12

~———the Gayatri their.

mother, 124,
~ created from dif-
fergnt parts of Brahma's
body, 13 -

— created by Achyn-

el

Sarasvati their mo-
ther, 14
all things compre-
prehended in them, 15
sources respec-
tively of form, motion,
and heat, 16
breathings of Ma-
hes'vara, 16 .
. infinite in extent,
1
Vishnu composed
of them, 18, 27
study of, a sacri-
fice, 20
study of, its bene-
fits, 21
- encomiums on stu-
-dy of, 311,
useless to the de-
raved, 25
P Ed"recollecting and
repeating them removes
sin, 2511 1
the en an
" body of Visl?x-_tgu}; and
.severally the substance
of Brahma, Vishgu, and
Rudrs, 27 .
created after the
Puriinas, 27 .
insufficient without
the Itihasas and the Pu-
.rinas, 29
. =——— corrected by Breh-
: ;n:—vaivmta Purana,

INDEX.

\Veggs voice of Brahma,

their hymns form
the inferior science, 81
classed with other
gastras, 31, 88
——— their ceremonial
-part decried in the Bha-
earnd Gita, (Phrndarye
[ T ]
vata Purans, 828,
in the state of pro-
found sleep are no Ve-
das, 34
Soul not known
through them, 36
originally one,
3714, 47
division of 37 ff.
their original ex-
tent, 88, 40
necessity for their
division, 40 f,
cannot be heard
by women, 8'iidras, ete.,
42, 299
discrepant account
of their division, 47
carried off by two
Aspras but recovered by
Brahmi, 49
~——— form the eye of
Brahmi, 49
theirperiodical dis-
appearance, 49
mutual hostility of

.

adherents of different |’

Vedas, 49F, .
schism among ad-
herents of Yajur-veda,
and its separation into
white and black, 50 ff.
vindication of them
against objections, and
defence of their autho-
rity, by their corhmen-
tators, 57 ff,
arguments of the
Miminsakas in favour
of their eternity and au-
thority, 70,
“seen” by the
rishis, 85, 212
reasonings of the
Vedantiss on their eter-
nity and authority, 98 £,
sprang from Brah=
ma, 106 )

RERDUN | B

Vedas, how interpreted by
theologians, 107
— grguments of the
adherents of the Nyiya,
Vaideshika, . and "San<
khya in support of their
authority, but ageinst
their eternity, 106 .
texts of, infer~
g:'&ted variously by
i e;fanb philosophers,

138 ff,
distingnished from
all other S'astras by
being independent and
infallible, 179 ff. .
recapitulation of
arguments in support of
+their anthority, with re-
marks, 207 ff,
ideas of the rishis
regarding the origin of
their hymns, 217 ff.
hymps of, distin-
guished as oldand new,
224 ff,
hymns of, made,
fabricated, or generated,
by the rishis, 232 ff.
hymns of, aseribed
to the inspiration of the
gods, 2521,
~——— hymns of, a magi-
cal power attributed to,
275 ff. 1 .
sprang from the
leavings of the sacrifice,
287
Vedhas, 219
Verbal brahma, 35
Videha, 56 :
Vidhi, 64
Vidura, 295, 3060
Vidvan - moda - tarangini,
208
Vijnana Bhikshu, 133,
172, 196, and passim
Vidya, 205
Vimada, 239 £., 2563
Vimadas; 239 -,
Vipas chit, 219
Vipra, 218
Virdj metre, 11, 278
Virochana, 142
Virrq;a, 69, 75, 220, 246,
26

Vishnu, 37,.40, 53, 244,
262, 266

*




Vishnu, composed' of the
Veda, 18, 127
Vishnu PU.hﬂlﬂ quoted—

- 18, 22 —128
iv. 6,4 a7
Vis" vamxtra, 247 £, 276,
283
Vigvanatha Bhattichary- t
ya, 108, 217
vaavasn, 260
Yisvedevas, 102
Vivasvat, 286
Viyukta, 126

A

INDEX.

Vrihaduktha, 234

Vrihat-sdma, 11

Vrihaspati, heretical
teacher, 202

Vrihaspati, author of a
smriti, 181

‘Vrisha, 264

| Vrittra, 228

Vyihritis, 44
Vyadha, 800
V yakhydanas, 205
Vvasa, 87,77, 89

W
Weber, Prof., Ind. Lit.,

53

e Ind. Stud., 22,47,
53ff., 193f, 206, and
passim

Vij. San. Spec.,

f\

Whntney. Prof., his opin-
ion ceferxed to, 258

THE END,
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‘Wilson, Prof. H. H, 2
translationof Vish-
nu Purdna, 11, 52, 193,
and pessim
translatwn of Rig-
veda, 2
Sankhvakunka, 44
Women unfit for the stady
of the Veda, 42, 68

» £
Yajush-varses, 11
Wama (Agni?), 247
Yama, 245, 250
Yaska, see "Nirukta
Yoga aphoisms. 184, 201
Yogas, 137
YO 2N, 126
Yukm, 126
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