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. "PREFACE.

QA

'THE main object which I have proposed to myself in
‘this volume is to collect, translate, and illustrate the
‘principal passages in the different Indian books of the
greatest antiquity, as well as in others of comparatively
modern composition, which describe the creation of man-
kind and the origin of classes, or which tend to throw
light upon the manner in which the caste system may
have arisen.

I have not, however, hesitated to admit, when they
fell in my way, such passages explanatory of the cosmo-
gonic or mythological conceptions of the Indians as
possess a general interest, although not immediately con-
nected with the chief subject of the book.

Since the first edition appeared my materials have so
much increased that the volume has now swelled to
more than twice its original bulk. The second and
third chapters are almost entirely new.! The fourteenth
and fifteenth sections of the fourth chapter are entirely
so. Even those parts of the book of which the sub-

! The contents of these chapters are not, however, absolutely new, but
drawn from articles which I have contributed to the Journal of the Royal
Asiatic Society since the first edition of the volume appeared.
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vi PREFACE.

stance remains the same have been so generally expanded
that comparatively little continues without some altera-
tion of greater or less importance.

In order that the reader may learn at once what he
may expect to find in the following pages, I shall supply
here a fuller and more connected sumpmary of their con-
tents than is furnished by the table which féllows this
preface. 5

The Introduction (pp. 1-6) contains a very rapid sur-
vey of the sources from which our information on the
subject of caste is to be derived, viz. the Vedic hymns,
the Brahmanas, the Epic poems, and the Puranas, in
which the chronological order and the gemeral charac-
teristics of these works are stated. \ \

The first chapter (pp. 1-160) comprehends the myth-
ical accounts of the creation of man and of the origin
of castes which are to be found in the Vedic hymns, in
the Brahmanas and their appendages, in the Ramayana,
the Mahabharata, and the Puranas. The first section
(pp. 7-15) contains a translation of the celebrated hymn
called Purusha Sukta, which appears to be the oldest
extant authority for attributing a separate origin to the
four castes, and a discussion of the question whether the
creation there described was intended by its author to
convey a literal or an allegorical sense. The gecond,
third, and fourth sections (pp. 15-34) adduce a series of
passages from the works standing next in chronological
order to the hymns of the Rig-veda; which differ more
or less widely from the account of the creation given in
the Purusha Sakta, and therefore justify the conclusion

L ~



PREFACE. vii

that in the Vedic age no uniform orthodox and authori-
tative doctrine existed in regard to the origin of castes.
In the fifth section (pp. 35-42) the different passages in
Manu’s Institutes which bear upon the subject are
quoted, and shewn to be not altogether in harmony with
each other. The sixth section (pp. 43-49) describes the
system of great mundane periods called Yugas, Man-
vantaras, and Kalpas, as explained in the Pur@inas, and
shews that no traces of these periods are to be found in
the hymns of the Rig-veda, and but few in the Brah-
manas (compare p. 215 f.). Sections seventh and eighth
(pp. 49-107) contain the accounts of the different crea-
tions, including that of the castes, and of the primeval
state of mankind, which are given in the Vishnu, Vayu,
and Markandeya Puranas, together with references (see
pp- 52 ff., 68 ff.) to passages in the Brahmanas, which ap-
pear to have furnished some of the germs of the various
Puranic representations, and a comparison of the details
of the latter with each other which proves that in some
respects they are mutually irreconcileable (see pp. 65 ff,,
102 ff.). The ninth section (pp. 107-114) adduces the
accounts of Brahma’s passion for his daughter, which
are given in the Aitareya Brahmana and the Matsya
Purana. In the tenth section (pp. 114-122) are embraced
such notices connectdd with the subject of this volume as
I have observed in the Ramayana. In one of the passages
men of all the four castes are said to be the offspring of
Manu, a female, the, daughter of Daksha, and wife of
Kadyapa. The eleventh section contains a collection of
texts from the Mahabharata and its appendage the Hari-



Viil PREFACE.

vaiia, in which various and discrepant explanations are
given of the existing diversity of castes, one of them
representing all the four classes as descendants of Manu
Vaivasvata (p. 126), others attributing the distinetion of
classes to an original and separate creation of each, which,
however, is not always described as oceurring in the same
manner (pp. 128 ff. and 163); whilst others, ag.ain, more
reasonably, declare the distinction .te have arisen out of
differences of character and action. This section, as
well as the one which precedes it, also embraces accounts
of the perfection which prevailed in the first yugas, and
of the gradually increasing degeneracy which ensued in
those that followed. The twelfth section (pp. 165-158)
contains extracts from the Bhagavata Puriina, which
e‘oincide_ for the most part with those drawn from the
other authorities. One text, however, describes mankind
as the offspring of Aryaman and Matrika ; and another
distinctly declares that there was originally but one caste.
The thirteenth section (pp. 169 f.) sums up the results of
the entire chapter, and asserts the conclusion that the
sacred books of the Hindus contain no uniform or con-
sistent theory of the origin of caste; but, on the con-
trary, offer a great variety of explanations, mythical,
mystical, and rationalistie, to account for this social phe-

nomenon.

The second chapter (pp. 160-238) treats of the tra-
dition of the descent of the Indian nation from Manu.
The first section (pp. 162-181) contains a series of texts
from the Rig-veda, which speak of Manu as the pro-
genitor of the race to which the authors of the hymns

L
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PREPACE. X

belonged, and as the first institutor of religious rites;
and adverts to certain terms employed in the hymns,
either to denote mankind in general or to signify certain
tribal divisions. The second section (pp.f 181-196) ad-
duces a number of legends and notices regarding Manu
from the Brahmanas and other works next in order of
antiquity to the hymns of the Rig-veda. The most in-
teresting and impoxtant of these legends is that of the
deluge, as given in the Satapatha Brahmana, which is
afterwards (pp. 216 ff.) compared with the later versions
of the same story found in the Mahabharata and the
Matsya, Bhagavata and Agni Puranas, which are ex-
tracted in the third section (pp. 196-220). Some re-
marks of M. Burnouf and Professor Weber, on the
question whether the legend of a deluge was indigenous
in India, or derived from a Semitic source, are noticed
in pp. 215f. The fourth section adduces the legendary
accounts of the rise of castes among the descendants of
Manu and Atri, which are found in the Puranas; and
quotes a story given in the Mahabharata about king
Vitahavya, a Kshattriya, being transformed into a Brah-
man by the mere word of the sage Bhrigu.

In the third chapter (pp. 239-295) I have endeavoured
to shew what light is thrown by a study of the hymns of
the Rig- and Atharva-vedas upon the mutual relations of
the different classes of Indian society at the time when
those hymns were composed. In the first section (pp:
240-265) the various texts of the Rig-veda in which the
words brihmén and brihmana occur are cited, and an
attempt is made to determine the senses in which those

A



X PREFACE.

words are there employed. The result of this examina-
tion is that in none of the hymns of the Rig-veda, except
the Purusha Sukta, is there any distinct reference to a
recognized systerl of four castes, although the occasional
use of the word Brahmana, which is apparently equi-
valent to Briahma-putra, or ¢“the son of a priest,” and
other indications seem to justify the conclusion®that the
priesthood had already become a profession, although it
did not yet form an exclusive caste (;ee pp- 2681, 263 ff.).
The second section (pp. 265-280) is made up of quota-
tions from the hymns of the Rig-veda and various other
later works, adduced to shew that persons who according
to ancient Indian tradition were not of priestly families
were in many instances reputed to be authors of Vedic
hymns, and in two cases, at least, are even said to have
exercised priestly functions. These two cases are those
(1) of Devapi (pp. 2691.), and (2) of Visvamitra, which is
afterwards treated at great length in the fourth chapter.
This section concludes with a passage from the Matsya
Purana, which not only speaks of the Kshattriyas Manu,
Ida, and Puraravas, as ‘utterers of Vedic hymns?
(mantra-vadinah) ; but also names three Vailyas, Bha-
landa, Vandya, and Sankirtti, as ¢ composers of hymns ”’
(mantra-kritah). The third section (pp. 280-289) shews
by quotations from the Atharva-veda that at the period
when those portions of that collection which are later
than the greater part of the Rig-veda were composed,
the pretensions of the Brahmans had been considerably
developed. The fourth section (pp. 289-295) gives
an account of the opinions expressed by Professor

o



PREFACE. x1

R. Roth and Dr. M. Haug regarding the origin of
castes. _

The fourth chapter (pp. 296-479) contains a series of
legendary illustrations derived from the Ramayana, the
Mahabharata, and the Purdnas, of the struggle which
appears to have occurred in the early ages of Indian
history between the Brahmans and the Kshattriyas, after
the former had begun to constitute an exclusive sacerdotal
class, but before their rights had become accurately defined
by long prescription, and when the members of the ruling
caste %vere still indisposed to admit their pretensions.
I need not here state in detail the contents of the first
five sections (pp. 206-317) which record various legends
descriptive of the ruin which is said to have overtaken
different princes by whom the Brahmans were slighted
and their claims resisted. The sixth and following
sections down to the thirteenth (pp. 317-426) contain,
first, such references to the two renowned rivals, Va-
sishtha and Vi§vamitra as are found in the hymns of
the Rig-veda, and which represent them both as Vedic
rishis ; secondly, such notices of them as occur in the
Brahmanas, and shew that ViSvamitra, as well as Va-
sishtha, had officiated as a priest; and, thirdly, a series
of legends from the Ramayana and Mahabharata which
describe the repeated struggles for superiority in which
they were engaged, and attempt, by a variety of
fictions, involving miraculous clements, to explain the
manner in which Viévamitra became a Brahman, and
to account for the fact which was so distinetly cer-
tified by tradition (see pp. 3611f.), but appeared so un-

»



xil PREFACE.

accountable in later ages (see pp. 365f., 364 ff.), that that
famous personage, although notoriously a Kshattriya by
birth, had nevertheless exercised sacerdotal functions.?
The fourteenth section (pp. 426-430) contains a story
from the Satapatha Brahmana about king Janaka, a Ra-
janya, renowned for his stoical temperament and religious
knowledge, who communicated theological instruction to

¢ €

2 As I have omitted in the body of the work to say anything of the views
of Signor Angelo de Gubernatis about the purport of the Vedic texts
relating to Vasishtha and Visvamitra, I may state here that this young
Ttalian Sanskritist, in his Essay, entitled “ Fonti Vediche dell’ &popea ”
(see the Rivista Orientale, vol. i. pp. 409 ff,, 478 ff,), combats the opinion
of Professor Roth that these passages refer to two historical personages,
and to real events in which they played a part; and objects that Roth
“took no account of the possibility that a legend of the heavens may have
been based upon a human foundation” (p. 409). Signor de Gubernatis
further observes that the 33rd and 53rd hymns of the third Mandala of the
Rig-veda “may perhaps have been recited at a later period in connection
with some battle which really occured, but that the fact which they cele-
brate seems to be much more ancient, and to be lost in a very remote
myth” (p. 410). Visvamitra, he considers, is one of the appellations of
the sun, and as both the person who bears this name, and Indra are the
sons of Kusika, they must be brothers (p. 412. See, however, the remarks
in p. 347f. of this volume on the epithet Kausika as applied to Indra).
Sudas, according to Signor de Gubernatis (p. 413), denotes the horse of the
sun, or the sun himself, while Vasishtha is the greatest of the Vasus, and
denotes Agni, the solar fire, and means, like Visvamitra, the sun (p. 483).
Signor de Gubernatis is further of opinion (pp. 414, 478, 479, and 483) that
both the 33rd and 53rd hymns of the third, and the 18th hymn of the
seventh Mandala are comparatively modern ; that the names of Kusikas
and Visvamitras claimed by the authors of the two former, are fraudu-
lently assumed ; while the last (the 18th hymn of the seventh Mandala) was
composed by a sacerdotal family who claimed Vasishtha as its founder.
I will only remark that the theory of Signor de Gubernatis appears to me
to be an improbable one. But the only point of much importance for my
own ‘special purpose is that ancient Indian tradition represents both
Vasishtha and Visvamitra as real personages, the one of either directly
divine, or of sacerdotal descent, and the other of royal lineage. They
may, however, have been nothing more than legendary creations, the
fictitious eponymi of the families which bore the same name.
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some eminent Brahmans, and became a member of their
‘class. In the fifteenth section (pp. 431-436) two other
instances are adduced from the same Brahmana and from
two of the Upanishads, of Kshattriyas who were in pos-
session of truths unknown to the Brahmans, and who,
contrary to the usual rule, became the teachers of the
latter. The sixteenth section (pp. 436-440) contains an
extract from the Aitareya Brahmana regarding king
Viévantara who, after at first attempting to prevent
the Syaparna Brahmans from officiating at his sacrifice,
became at length convinced by one of their number of
their superior knowledge, and accepted their services.
In the seventeenth section (pp. 440-442) a story is told
of Matanga, the spurious offspring of a Brahman woman
by a man of inferior caste, who failed, in spite of his
severe and protracted austerities, to elevate himself (as
Vi§vamitra had done) to the rank of a Brahman. The
eighteenth section (pp. 442-479) contains a series of
legends, chiefly from the Mahabharata, regarding the
repeated exterminations of the Kshattriyas by the war-
like Brahman ParaSurama of the race of Bhrigu, and
the ultimate restoration of the warrior tribe, and a
variety of extravagant illustrations of the supernatural
power of the Brahmans, related by the god Vayu to
king Arjuna, who began by denying the superiority of
the priests, but was at length compelled to succumb
to the overwhelming evidence adduced by his aenal
monitor. e

In the fifth chapter (pp. 480-488) I have given some
account of the opinions entertained by Manu, and the
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authors of the Mahabharata and the Puranas, regarding
the origin of the tribes dwelling within, or adjacent to,
the boundaries of Hindustan, but not comprehended in
the Indian caste-system.

The sixth and concluding chapter (pp. 489-504) con-
tains the Puranic accounts of the parts of the carth ex-
terior to Bharatavarsha, or India, embracing first, the
other eight Varshas or divisions of Jambudvipa, the cen-
tral continent ; secondly, the circular seas and continents
(dvipas) by which Jambudvipa is surrounded; and,
thirdly, the remoter portions of the mundane system.

The Appendix (pp. 505-5615) contains some supple-
mentary notes.

As in the previous edition, I have been careful to
acknowledge in the text and notes of this volume the
assistance which I have derived from the writings of the
different Sanskrit Scholars who have treated of the same
subjects. It will, however, be well to specify here the
various publications to which I have been indebted for
materials. In 1858, I wrote thus: “It will be seen at
once that my greatest obligations are due to Professor
H. H. Wilson, whose translation of the Vishnu Purana,
with abundant and valuable notes, derived chiefly from
the other Puranas, was almost indispensable to the suc-
cessful completion of such an attempt as the present.”
In this second edition also I have had constant occasion
to recur to Wilson’s important work,ow improved and
enriched by the additional notes of the editor Dr. Fitz-
edward Hall. It is to his edition, so far as it has yet ap-
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peared, that my references have been made. I acknow-
ledged at the same time the aid which I had received
from M. Langlois’ French translation of the Harivamsa,
and from M. Burnouf’s French translation of the first
nine books of the Bhagavata Purana, which opened up
an easy access to the contents of the original works. A
large amount of materials has also been supplied to me,
either formerly or for the preparation of the present
edition, by Mr. Colebrooke’s Miscellancous Essays; by
Professor C. Lassen’s Indian Antiquities; Professor
Rudolph Roth’s Dissertations on the Literature and
History of the Vedas, and contributions to the Journal of
the German Oriental Society, and to Weber’s Indische
Studien, ete.; Professor Weber’s numerous articles in
the same Journals, and his History of Indian Literature;
Professor Max Miiller’s History of Anecient Sanskrit
Literature, Chips from a German Workshop, article on
the Funeral rites of the Brahmans, etc.; Professor
Benfey’s Glossary of the Sama Veda, and translations
of Vedie hymns; Dr. Haug’s text and translation of
the Aitareya Brahmana: while much valuable aid has
been derived from the written communications with
which I have been favoured by Professor Aufrecht,
as well as from his Catalogue of the Bodleian Sanskrit
MSS. T am also indebted to Professor Miller for point-
ing out two texts which will be found in the Appendix,
and to Professor Goldstiicker for copying for me two
passages of Kumagila Bhatta’s Mimansa-varttika, wlfich
are printed in the same place, and for making some
corrections in my translations of them.
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I formerly observed that at the same time my own
researches had “ enabled me to collect a good many
texts which I had not found elsewhere adduced ; ” and
the same remark applies to a considerable portion of
the new matter which has been adduced in the present
edition.

«
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ORIGINAL SANSKRIT TEXTS.

-

PART FIRST.

INTRODUCTION

CONTAINING A PRELIMINARY SURVEY OF THE SOURCES OF
INFORMATION.

I proposk in the present volume to give some account of the tra-
ditions, legends, and mythical narratives which the different classes
of ancient Indian writings contain regarding the origin of mankind,
. and the classes or castes into which the Hindus have long been dis-
tributed. In order to ascertain whether the opinions which have
prevailed in India on these subjects have continued fixed and uniform
from the earliest period, or whether they have varied from age to age,
and if so, what modifications they have undergone, it is necessary
that we should first of all determine the chronological order of the
various works from which our information is to be drawn. This task
of classification can, as far as regurds its great outlines, be easily ac-
complished. Although we cannot discover sufficient grounds for fixing
with any precision the dates of these different books, we are perfectly
able to settle the order in which the most important of those which
are to form the basis of this investigation were composed. From a
comparison of these several literary records, it will be found that the
Hindus, like all other ci~ilized nations, have passed through various
stages of development,—social, moral, religious, and intellectual. The
ideas and beliefs which are exhibited in their oldest documents, are
not the same as those which we encounter in their later writings.
1
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The principal books to which we must look for information on the
subjects of our enquiry are the Vedas, including the Brihmanas and
Upanishads, the Sitras, the Institutes of Manu, and the Itiaasas and
Purinas. Of these different classes of works, the Vedas are allowed
by all competent enquirers to be by far the most ancient.

There are, as every student of Indian literature is aware, foar
Vedas,—the Rig-veda, the Sama-veda, the Yajur-veda, and the Atha~ a-
veda. Each of the collections of works known as a Veda comsist of
two parts, which are called its mantra and its drakmana.! The M 1-
tras are either metrical hymns, or prose ferms of prayer. "Tha Pig-
veda and the Samaveda consist only of mantras of the forme: dzsviip-
tion. The Brahmanas contain regulations regarding the emnlcyr-at
of the mantras, and the celebration of the various rites of sacrifice,
and also embrace certain treatises called Aranyakas, and others called
Upanishads or Vedantas (so called from their being the concluding
portions of each Veda), which expound the mystical sense of scme of
the ceremonies, and discuss the nature of the godhead, and tle meons
of acquiring religious knowledge with a view to final liberation.

The part of each Veda which contains the mantras, or hymus, is
called its Sanhiti.? Thus the Rig-veda Sanhitd means the collect’cr of
hymus belonging to the Rig-veda. Of the four collections of h:'mns,
that belonging to the last-mentioned Veda, which contains no 1:ss than
1,017 of these compositions, is by far the most important for historical
purposes. Next in value must be reckoned those hymns of the A.tharva-
veda, which are peculiar to that collection, another portion of which,
however, is borrowed, in most cases, verbatim, from the Rig-veca.”

1 Sayana says in his commentary on the Rigveda (vol. p.i. p. 4): Mantre-brah
manatmakam tavad adushtam lakshanam | ata eva Apastambo yajna-paribhiskayam
eviaha ¢ mantra-brakmanayor veda-namadheyam’ | ¢ The definition (of the Veda) as a
book composed of mantra and brakmaena, is unobjectionable, Hence Kpastambn. says
in the Yajnaparibhasha, ¢ Mantra and Brahmana have the name of Veda.””

2 This definition applies to all the Sanhitas, except that of the Taittiriya, or Black
Yajur, Veda, in which Mantra and Brahmana are combined. But even this Sanhita
had a separate Brahmana connected with it. See Miiller’s Anc. Sansk. Lit. p. 350,
and Weber’s Indische Literaturgeschichte, p. 83. The general character of the Vajas-
aneyl and Atharva Sanhitds is not affected by the fast that the last section of the
former is an Upanishad, and that the fifteenth book of the latter has something of the
nature of a Brahmana.

3 For further information on the Vedas, reference may be made to Professor

Max Miiller’s Ancient Sanskrit Literature, passim, and also to vols. ii. iii. and iv. of
the present work.
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From this succinet account of the contents of the Vedas, it is clear
that the Mantras must constitute their most ancient portions, since the
Briahmanas, which regulate the employment of the hymns, of necessity
pre-suppose the earlier existence of the latter. On this subject the
commentator on the Taittiriya, or Black Yajur-veda, Sanhitad thus
expresses himself (p. 9 of the Calcutta edition) :—

Yadyapi mantrabrakmanatmako vedas tathapi brakmanasye mantm-
vyakhana-rapatvad mantrda evadaw samamndtak | ¢ Although the Veda
is formed both of Mantra and Brahmana, yet as the Brahmana consists
of an explanation of the Mantras, it is the latter which were at first
recorded.”’*

The priority of the hymns to the Brahmanas is accordingly attested by
the constant quotations from the former which are found in the latter.®
Another proof that the hymns are far older than any other portion
of Indian literature is to be found in the character of their language.
They are composed in an ancient dialect of the Sanskrit, containing
many words of which the sense was no longer known with certainty in
the age of Yaska, the author of the Nirukta,® and many grammatical
forms which had become obsolete in the time of the great grammarian
Panini, who refers to them as peculiar to the hymns (ckkandas).” A
third argument in favour of the greater antiquity of the mantras is
supplied by the fact that the gods whom they represent as the most
prominent objects of adoration, such as Indra and Varuna, occupy
but a subordinate position in the Itihdsas and Purinas, whilst others,
viz., Vishnu and Rudra, though by no means the most important
deities of the hymns, are exalted to the first rank, and assume a
different character, in the Puranic pantheon.®

4 See also the passage quoted from the Nirukta in p. 174 of the 2nd vol. of
this work, and that cited from Sayana in p. 195 of the same vol. Compare the
the following passage of the Mundaka Upanishad, i. 2, 1 : Tad etat satyam mantreshu
karmani kavayo yany apasyams tani tretayam bahudhi santatani | ¢ This is true :
the rites which the rishis saw (i.e. discovered by revelation) in the hymns—these
rites were in great variety celebrated in the Tretd (age).”

5 See vol. ii. of this work, p. 195, and the article on the ‘“ Interpretation of the
Veda” in the Journal of the Koyal Asiatic Society, vol. ii. new series, pp. 316 ff,

8 See vol.ii. of this work, pp. 178 ff, and my article on the “ Interpretation of the
Veda” in the Journal of the Royal Asiatic Society, vol. ii. new series, pp. 323 ff.

7 See vol. ii. of this work, pp. 216 ff.

8 See vol. ii, of this work, 212 ff, and vol. iv. 1, 2, and passim.
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On all these grounds it may be confidently concluded that the
mantras, or hymns, of the Rig-veda are by far the most ancient
remains of Indian literature. The hymns themselves are of different
periods, some being older, and some more recent. This is shown not
only by the nature of the case,—as it is not to be supposed that the
whole of the contents of such a large national collection as the Rig-
veda Sanhita should have been composed by the men of one, or
even two, generations,—but also by the frequent references which
occur in the mantras themselves to older rishis, or pocts, and to older
hymns.® It is, therefore, quite possible that & period of several centuries
may have intervened between the composition of the oldest and that of
the most recent of these poems. But if so, it is also quite conceivable
that in this interval considerable changes may have taken place in
the religious ideas and ceremonies, and in the social and ecclesiastical
institutions of the people among whom these hymns were produced,
and that some traces of these changes may be visible on comparing the
different hymns with each other.

No sufficient data exist for determining with exactness the period
at which the hymns were composed. Professor Miiller divides them
into two classes, the Mantras or more recent hymns, which he supposes
may have becn produced between 1000 and 800 years,—and the
older hymns, to which he applies the name of Chhandas, and which
he conceives may have been composed between 1200 and 1000 years,—
before the Christian era. Other scholars are of opinion that they may
be even older (see Miiller’s Anc. Sansk. Lit., p. 572, and the Preface to
the 4th Vol of the same anthor’s edition of the Rig-veda, pp. iv.-xiii).
This view is shared by Dr. Haug, who thus writes in his introduction
to the Aitareya Brahmana, p. 47: *“ We do not hesitate, therefore, to
assign the composition of the bulk of the Brahmanas to the years
1400-1200 B.c.; for the Samhitd we require a period of a¢ least 500—
600 years, with an interval of about two hundred years between the
end of the proper Brihmana period. Thus we obtain for the bulk of
Samhita the space from 14.0-2000; the oldest hymns and sacrificial
formulas may be a few hundred years more ancient still, so that we
would fix the very commencement of Vedic literature between 2000-
2400 B.c.”

9 See vol. ii. of this work, pp. 206 ff., and vol. iii. pp. 116 fi., 121 f.

.
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Next in order of time to the most recent of the hymns come, of
course, the Brahmanas. Of these (1) the Aitareya and Sankhayana
are connected with the Rig-veda; (2) the Tandya, the Panchavimsa and
the Chhandogya with the Sama-veda; (3) the Taittiriya with the Tait-
tiriya or Black Yajur-veda; (4) the Satapatha with the Vajasaneyi San-
hitd or White Yajur-veda ; and (5) the Gopatha with the Atharva-veda.?
These works, written in prose, prescribe, as I have already intimated, the
manner in which the Mantras are to be used and the various rites of sacri-
fice to be celebrated. They also expound the mystical signification of
some of the ceremonies, and adduce a variety of legends to illustrate the
origin and efficacy of some of the ritual prescriptions. That in order of
age the Brahmanas stand next to the Mantras is proved by their simple,
antiquated, and tautological style, as well as by the character of their
language, which, though approaching more nearly than that of the
hymns, to classical or Paninean Sanskrit, is yet distinguished by certain
archaisms both of vocabulary and of grammatical form which are un-
known to the Itihasas and Puranas.”® The most recent portions of the
Brahmanas are the Aranyakas and Upanishads, of which the character
and contents have been already summarily indicated. The remaining
works which form the hasis of our investigations come under the de-
signation of Smriti, as distinguished from that of Sruti, which is ap-
plied to the Mantras, Braihmanas, Aranyakas, and Upanishads.

The term Smriti includes (1) the Vedangas, such as the Nirukta of
Yaska, (2) the Sttras or aphorisms, $raufa and grihya, or sacrificial and
domestic, etc., (3) the Institutes of Manu, (4) the Itihasas and Puranas.
To the class of Itihasas belong (1) the Ramayana (said to be the work
of Valmiki), which contains an account in great part, at least, fabulous,
of the adventures of Rama, and the Mahabharata, which describes the
wars and adventures of the Kurus and Pandus, and embraces also a
great variety of episodes and numerous mythological narratives, as well
as religious, philosophical, and political discussions, which are inter-
woven with, or interpolated in, the framework of the poem. This

10 For further details on these Brahmanas, the reader may consult Professor Max
Miille’s Anc. Sansk. Lit. pp. 345 ff.; Professor Weber's Indische Literatur-
geschichte, and Indische Studien ; and Dr. Haug’s Aitareya Brahmana.

1t See, for example, the 8". P. Br.xi. 5, 1, 15 ; and the Taitt. Sanhita, ii. 2, 10, 2,

andii. 6, 7, 1.
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work is said to be the production of Vyasa, but its great bulk, its
almost encyclopadic character, and the discrepancies in doctrine which
are observable between its different parts, lead inevitably to the con-
clusion that it is not the composition of a single author, but has received
large additions from a succession of writers, who wished to obtain cur-
rency and authority for their several opinions by introducing them into
this great and venerated repository of national tradition.’

The Puranas are commonly said to be efghteen in number, in addition
to certain inferior works of the same deseription called Upapuranas.
For an account of these books and a summaty of their contents, I must
refer to the late Professor H. H. Wilson’s introduction to his translation
of the Vishnu Purana.®

In treating the several topics which are to be handled in this volume,
T propose in each case to adduce, first, any texts bearing upon it which
may be found in the hymns of the Rig-veda; next, those in the Brah-
manas and their appendages ; and, lastly, those occurring in any of the
different classes of works coming under the designation of Smriti. By
this means we shall learn what conceptions or opinions were entertained
on each subject by the oldest Indian authors, and what were the various
modifications to which these ideas were subjected by their successors.

2 On the Ramayana and Mahabharata, see Professor Monier Williams’s ¢ Indian
Epic Poetry,” which contains a careful analysis of the leading narrative of each of the
poems.

43 See also the eame author’s analyses of the contents of the Vishnu, Vayu, Agni,
and Brahma-vaivartta Purdnas in the ¢ Gleanings of Science,” published in Calcutta,
and those of the Brahma and Padma Purénas in the Journal of the Royal Asiatic
Society, No. ix (1838) and No. x. (1839).



CHAPTER 1.

MYTHICAL ACCOUNTS OF THE CREATION OF MAN, AND OF THE
ORIGIN OF THE FOUR CASTES.

It will be seen from the different texts to be adduced in this chapter,
that from a very early period the Indian writers have propounded a
great variety of speculations regarding .the origin of mankind, and of
the classes or castes into which they found their own community
divided. The most commeonly received of these explanations is the
fable which represents the Brahmans, Kshattriyas, Vaisyas, and
Stadras, to have been separately created from the head, the breast
or arms, the thighs, and the feet of the Creator. Of this mythical
aceount no trace is to be found in any of the hymns of the Rig-veda,
except one, the Purusha Stukta.

Although for reasons which will be presently stated, I esteem it
probable that this hymn belongs to the most recent portion of the Rig-
veda, it will be convenient to adduce and to discuss it first, along with
certain other texts from the Brahmanas, Itihdsas, and Puranas, which
professedly treat of the origin of mankind and of caste, before we
proceed to examine the older parts of the hymn-collection, with the
view of ascertaining what opinion the authors of them appear to have
entertained in regard to the earliest history of their race, and to the
grounds of those relations which they found subsisting between the
different classes of society contemporary with themselves,

~ Secr. 1L.—90th Hymn of the 10th Book of the Rig-veda Sanhita, called
Purusha Sukta, or the hymn to Purusha.

This celebrated hymn contains, as far as we know, the oldest extant
passage which makes mention of the fourfold origin of the Hindu race.
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In order to appreciate the character of this passage, we must con-
sider it in connection with its context. I therefore quote the whole of
the hymn :*

R. V. x. 90. 1. Sahasra-$irsha Purushal sahasrakshah sahasra-
pat | sa bhamim visvato vritva atyatishthad dasingulam | 2. Purushah
evedamn sarvaim yad bhutan yachcha bhavyam | wtamyitatvasye$ano yad
annenatirohati | 3. Etavan asya mahima ato jyayamscha Puarushah
| pado ’sya viSva bhutani tripad asyamritam divi | 4. Fripad ardhva
ud ait Puarushah pado ’syehabhavat punah | tato wvishvan vyakramat
sasanandiane abhi | 5. tasmad Viral ajayele Virajo adhi Parushah
| sa jato aty arichyata paschad bhiamim atho pwrah | 6. Yat Purushena
havisha devak yajnam atanvata | vasanto asyasid ajyam grishmak idh-
mak Sarad havih | 7. Tam yajnam barkishi pravkshan Purushai
Jjatam agratak | tena devakh ayajania sadhyak rishayas cha ye | 8
Tasmad yajnat sarvakutah sambhyitam prishadajyam | pasan tams chalre
vayavyan aranyan gramya$ cha ye | 9. Tasmad yajnat sarvahutah
richak samani jajnire | chhandamsi jajnire tasmad yajus tasmad aja-
yata | 10. Tasmdd asva ajayanta ye ke cha ubhayadatak | gavo ha
Jajnire tasmat tasmaj jatak ajavayeh | 11. Yat Purusham vi ada-
dhuk  katidha vi akalpayan | mukham kim asya kau bahu ka ara
pada uchyete. | 12. Brakmano ’sya mukham asid bakia rajanyak
kritak | urw ted asya yad vaiSyah padbhyam $udro ajayata | 18.
chandramak manaso jata$ chakshok suryo ajayata | mukhad Indra$
cha Agni§ cha pranad Vayur ajayata | 14. Nabhyak dsid antari-
ksham $irshno dyauk samavarttata | padbhyam bhamir disah sSrotrat
tatha lokan okalpayan | 15. Saptasyasan paridhayas trik sapta
samidhah kritak | devah yad yajnam tanvanah abadknan Purusham
pasum | 16. Yajnena yajnain ayajanta devds tant dharmany pratha-

¥4 The Purusha Sukta is also found in the Vajasaneyi Sanbita of the White
Yajar-veda (31. 1-16) and in the Atharva-veda (19. 6. 1 fl.) See Colebrooke’s Miscel-
laneous Essays, i. 167 f., and note in p. 309 (or pp. 104, and 197, of Messrs. Williams
and Norgate’s edition) ; Burnouf’s Bhagavata Purina, vol. i. Preface, pp. exxiii. ff. ;
Wilson’s Preface to his translation of the Rigveda, vol. i. p. xliv.; Professor Roth’s
remarks in the Journal of the German Oriental Society, i. pp. 78 f.; Miller in
Bunsen’s Philosophy of Univ. History, vol. i. p, 344 ; Miiller’s Anc. Sank Lit., pp-
570 f.; Professor Weber’s translation in Indische Studien ix. p. 5; and my own
translation, notes and remarks in the Journal of the Royal Asiatic Society for 1865,
pp- 853 ff., and for 1866, pp. 282 f.
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mant dsan | te ha nakem makimanak sachanta yatra piurve sadh-
yak santi devak |

‘1. Purusha has a thousand heads,”® a thousand eyes, a thousand
feet. On every side enveloping!® the earth, he overpassed'? (it) by a
space of ten fingers. 2: Purusha himself is this whole (universe), what-
cver has been and whatever shall be. He is also the lord of immort-
ality, since (or, when) by food he expands.!® 3. Such is his greatness,
and Purusha.ds superior to this. All existences are a quarter of him ;
and three-fourths of him are that which is immortal in the sky.'® 4.
With three quarters Purtisha mounted upwards. A quarter of him
was again produced here. He was then diffused everywhere over
things which eat and things which do not eat. 5. From him was
was born Virdj, and from Viraj, Purusha.® When born, he extended
beyond the earth, both behind and before. 6. When the gods per-
formed a sacrifice with Purusha as the oblation, the spring was its
butter, the summer its fuel, and the autumn its (accompanying) offering.
7. This victim, Purusha, born in the beginning, they immolated on

15 The Atharva-veda (xix. 6, 1) reads sehasra-bakup, * having a thousand arms,”
the transcriber, perhaps, taking the verse literally, and considering that a being in
human form, if he had a thousand eyes and a thousand feet, ought only to have five
hundred heads, and not a thousand as in the text of the Rig-veda.

16 For vpétva in the R. V. the Vajasaneyi Sanhita, 31. 1, reads spritva, which
seems to mean nearly the same.

17 The word is atyatishthat. Compare the S'atapatha Brimana, xiii. 6, 1, 1, and
atishthavanak in §°.P.B. iv. 5, 4, 1, 2., Professor Weber renders atyatishthat
“occupies” (Indische Studien, ix. 5).

18 The sense of this is obscure. Instead of yad annendtirokati, the A. V. reads yad
anyenabhavat saka, (“ that which,” or, “since he) was with another.”

19 Compare A. V. x. 8, 7: ardhena visvam bhuvanam jajana yad asya ardham kva
tad babhuva : *with the half he produced the whole world; what became of the
(other) half of him ?” See also ibid. v. 13.

20 This sentence is illustrated by R. V. x. 72, 5, where it is said, Aditer Daksho
ajayata Dakshad w Aditih pars | * Aditi was born from Daksha and Daksha from
Aditi”—a text on which Yaska remarks (Nirukta, xi. 23) : tat katham upapadyeta |
samdna-janmanay syatam iti | api vi deva-dharmena itaretara-janmanay syatam it-
aretatara-prakrit? | *““ how can this be possible? They may have had a common birth ;
or, conformably with their nature as deities, they may have been produced from
one another, and possess the propertics of ome amother.”” Compare A. V. 13, 4.
29 ff., where Indra is said to have been produced from a great many other gods, or
entities, and they reciprocally from him. In regard to Virdj, compare the notes on
the verse before us in my article on the ¢ Progress of the Vedic religion,” ete., in the
Journal of the Royal Asiatic Society for 1865, p. 354.
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the sacrificial grass. With him the gods, the Sadhyas,” and the rishis
sacrificed. 8. From that universal sacrifice were provided curds and
butter. It formed those aerial #* (creatures) and animals both wild and
tame. 9. From that universal sacrifice sprang the rich and siman
verses, the metres, and the yajush. 10. From it sprang horses, and all
animals with two rows of teeth; kine sprang from it; from it goats
and sheep. 11. When (the gods) divided Purusha, into how many
parts did they cut him up? what was his mouth? what arms (had
he) ? what (two objects) are said (to have been) his thighs and feet?
12. The Brahman was his mouth ;*® the Rijdnya was made his arms;
the being (called) the Vai$ya, he was his thighs;* the Stdra sprang
from his feet. 13. The moon sprang from his soul (manas), the sun
from his eye, Indra and Agni from his mouth, and Vayu from his
breath.?® 14. From his navel arose the air, from his head the sky, from
his feet the earth, from his ear the (four) quarters : in this manner (the
gods) formed the worlds. 15. When the gods, performing sacrifice,
bound Purusha as a victim, there were seven sticks (stuck up) for it

2l See on the Sadhyas, Professor Weber’s note, Ind. St. ix. 6 f., and the Journal of
the Royal Asiatic Society for 1866, p. 395, note.

22 See, however, Vaj. Sanh. xiv. 30, to be quoted below.

2 Compare the Kaushitaki Brahmana Upanishad, ii. 9: athe pawrnamasyam
purastach chand, drisyama; upatishtheta etaya eva avritd “somo rdjast
vichakshano pancha mukho'si prajapatih | brakmaenas te ekam mukham | tena mukhena
rajno *tsi | tena mukhena mam annadam kurw | raja te ekam mukham | tena mukhena
viso'tsi | tena mukhena mam annadam kury | $yenas te ekam mukham *ityadi | which
is thus translated by Mr, Cowell : ¢ Next on the day of the full moon let him in this
‘same way adore the moon when it i3 seen in front of him (saying), ¢thou art Soma,
the brilliant, the wise, the five-mouthed, the lord of creatures. The Brihman is one
mouth of thine, with that mouth thou eatest kings, with that mouth make me to eat
food. The king is one mouth of thine, with that mouth thou eatest common men,
with that mouth make me to eat food. The hawk is one mouth of thine,” etc. The
fourth mouth is fire, and the fifth is in the moon itself. I should prefer to render the
words somo raja'si, ‘“thou art king Soma,”—*“king” being a frequent designation
of this god in the Brahmanas. See also M. Bh. iii. 12,962, where Vishnu is intro-
duced as saying in the same mystical way : Brakma voktram bhujau kshattram uri
me samsthitih visah | padau sudrak bhavantime vikramena kramena cha | “The
Brahman is my mouth ; the Kshattra is my arms; the Vidas are my thighs; these
Stidras with their vigour and rapidity are my feet.”

2 Instead of #ri, “ thighs,” the Atharva-veda, xix. 6, 6, reads madhyam, ‘“ middle.”

25 The V4&j. S. xxxi. 13, has a different and singular reading of the last half verse :
s'rotrad vayus'cha pranas' cha mukhad agnir gjayata | “ From his ear came Vayu and
Prana (breath) and from his mouth Agni.”
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(around the fire), and thrice seven pieces of fuel were made. 16. With
sacrifice the gods performed the sacrifice. These were the earliest
rites. These great powers have sought the sky, where are the former
Sadhyas, gods.”?

I have above (p. 7) intimated an opinion that this hymn does not
belong to the most ancient portion of the Rig-veda. This view is,
however, controverted by Dr. Haug, who, in his tract on ¢ the origin
of Brahmaniom ” (published at Poona in 1863), p. 5, writes as foliows :
“The few scholars who have been engaged in the study of the Vedas
unanimously regard this®hymn as a very late production of Vedic
poetry; but there is no sufficient evidence to prove that. On the con-
trary, reasons might be adduced to shew that it is even old. The
mystical character of the hymn is no proof at all of its late origin.
Such allegorical hymns are to be met with in every book of the col-
lection of the mantras, which goes by the name of Rig-veda samhita.
The Rishis, who were the authors of these hymns, delighted in such
speculations. They chiefly were suggested to them by the sacrificial
rites, which they daily were performing. According to the position
which is assigned to it in the Yajur-veda (where it is found among
the formulas referring to the human sacrifice), the hymn appears to
have been used at the human sacrifices. That, at the earliest period
of the Vedic time, human sacrifices were quite common with the
Brahmans, can be proved beyond any doubt. But the more eminent
and distinguished among their leaders soon abandoned the practice
as revolting to human feelings. The form of the sacrifice, however,
seems to have been kept for a long time; for the ritual required at
that occasion is actually in the Yajur-veda ; but they only tied men of
different castes and classes to the sacrificial posts, and released them
afterwards, sacrificing animals instead of them.”

If it could be satisfactorily shewn that this hymn, in the same form
as we now possess it, existed contemporaneously with the barbarous
practice of human sacrifices which Dr. Haug believes to have at one
time prevailed in India, we should, no doubt, have in this circumstance
a strong proof of its antiquity. But if it was merely adopted as a
part of the ceremonial at a later period, when the immolation of human

26 This verse occurs also in R. V, i. 164. 50, and is quoted in Nirukta, xii. 14. Ses
the Journal of the Royal Asiatic Society for 1866, p. 395, note, already referred to.
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beings had ceased to be otherwise than formal and nominal, and animals
were substituted as the actual victims, the evidence of its remote an-
tiquity is greatly weakened.

If we now compare the Purusha Siikta with the two hymns (162 and
163) of the first Mandala of the Rig-veda, it will, I think, be apparent
that the first is not adapted to be used at a literal human saecrifice in
the same manner as the last two are to be employed at the immolation
of a horse. There are, no doubt, some mystical passages inethe second of
these two hymns, as in verse 3, where the horse is identified with Yama,
Aditya, and Trita; and “in the last section of the Taittiriya Yajur-
veda the various parts of the horse’s body are described as divisions of
time and portions of the universe: ‘morning is his head; the sun his
eye; the air his breath; the moon his ear,””’ etc. (Colebrooke’s Essays,
i. 62). But the persons who officiate at the sacrifice, as referred to in
these hymns, are ordinary priests of the ancient Indian ritual,—the
hotri, adhvaryu, avayaj, etc. (i. 162, 5); and details are given of the
actual slaughter of the animal (i. 162, 11). The Purusha Sikta, how-
ever does not contain the same indications of the literal immolation of a
human victim. In it the sacrifice is not effered to the gods, but by the
gods (verses 6, 7,15, 16); no human priests are mentioned; the di-
vision of the victim (v. 11) must be regarded, like its slaughter (v. 7),
as the work of the deities only. And the Purusha mentioned in the
hymn could not well have been regarded as an ordinary man, as he
is identified with the universe (v. 2), and he himself, or his immo-
lation, is represented as the source of the creation (vv. 8, 10, 13, 14),
and of the Vedas (v. 9).

As compared with by far the largest part of the hymns of the Rig-
veda, the Purusha Stikta has every character of modernness both in its
diction and ideas. I have already observed that the hymns which we
find in this collection are of very different periods. This, I believe, is not
disputed.® The authors themselves, as we have seen, speak of newer and
older hymns. So many as a thousand compositionsof this description could
scarcely have been produced within a very short space of time, and there
is no reason to suppose that the literary activity of the ancient Hindus

27 Compare the commencement of the Brihadiranyaka Upanishad.
28 See Dr. Haug’s own remarks (quoted above, p. 4) on the period when the hymns

were composed.
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was confined to the period immediately preceding the collection of the
hymns. But if we are to recognize any difference of age, what hymns
can we more reasonably suppose to be the oldest than those which are
at once archaic in language and style, and naive and simple in the
character of their conceptions ? and, on the other hand, what composi-
tions can more properly be set down as the most recent than those
which manifest an advance in speculative ideas, while their language
approaches te the modern Sanskrit? These latter conditions seem to
be fulfilled in the Purusha Siikta, as well as in hymus x. 71 and 72, x.
81 and 82, x. 121, and x” 129.

On this subject Mr. Colebrooke states his opinion as follows
(Miscellaneous Essays i. 309, note): ¢‘That remarkable hymn (the
Purusha Sikta) is"in language, metre, and style, very different from
the rest of the prayers with which it is associated. It has a de-
cidedly more modern tone; and must have been composed after the
Sanscrit language had been refined, and its grammar and rhythm per-
fected. The internal evidence which it furnishes serves to demonstrate
the important fact that the compilation of the Vedas, in their present
arrangement, took place after the Sanscrit tongue had advanced from
the rustic and irregular dialect in which the multitude of hymns and
prayers of the Veda was composed, to the polished and sonorous
language in which the mythological poems, sacred and prophane
(puranas and cavyas), have been written.”

Professor Max Miiller expresses himself in a similar sense (Anc.
Sansk. Lit., p. 570 f.): ¢‘There can be little doubt, for instance, that
the 90th hymn of the 10th book . . . . is modern both in its
character and in its diction. It is full of allusions to the sacrificial
ceremonials, it uses technical philosophical terms, it mentions the three
seasons in the order of Vasanta, spring; Grishma, summer; and S'arad,
autumn; it contains the only passage in the Rig-veda where the four
castes are enumerated. The evidence of language for the modern date
of this composition is equally strong. Grishma, for instance, the name
for the hot season, does not occur in any other hymn of the Rig-veda;
and Vasanta also, the name of spring, does not belong to the earliesy
vocabulary of the Vedic poets. It occurs but once more in the Rig-
veda (x. 161. 4), in a passage where the three seasons are mentioned in
the order of S'arad, autumn; Hemanta, winter; and Vasanta, spring.”’
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Professor Weber (Indische Studien, ix. 3) concurs in this view. He
observes: ¢ That the Purusha Stkta, considered as a hymn of the
Rig-veda, is among the latest portions of that collection, is clearly
perceptible from its contents. The fact that the Sama-sanhitd has
not adopted any verse from it, is not without importance (compare
what I have remarked in my Academical Prelections, p. 63). The
Naigeya school, indeed, appears (although it is not quite certain),” to
have extracted the first five verses in the seventh prapaghaka of the
first Archika, which is peculiar to it.”

We shall see in the following chapter that the word brakmana oceurs
but rarely in the Rig-veda Sanhitd, while drakman, *“a priest,” from
which the. former is derived, is of constant occurrence. From this
circumstance also, it may be reasonably concluded that the hymns in
which the derivative occurs are among the latest. The same remark
may be made of the word veisya, as compared with v¢$.*

Mr. Colebrooke’s opinion of the character of the Purusha Sikta is
given in the following passage of his ¢ Miscellaneous Essays” (vol. i.
p- 161, note; or p. 105 of Williams & Norgate’s ed. of 1858); ‘I think
it unnecessary to quote from the commentary the explanation of this
curious passage of the Vedas as it is there given, because it does not
really elucidate the sense; the allegory is for the most part sufficiently
obvious.

In his tract on ‘“on the origin of Brahmanism,” p. 4; Dr. Haug
thus remarks on verses 11 and 12: “Now, according to this passage,
which is the most ancient and authoritative we have on the origin of
Brahmanism, and caste in general, the Brahman has not come from the
mouth of this primary being, the Purusha, but the mouth of the latter be-
came the Brahmanical caste, that is to say, was transformed into it. The
passage has, no doubt, an allegorical sense. Mouth is the seat of speech.
The allegory thus points out that the Brahmans are teachers and in-
structors of mankind. The arms are the seat of strength. If the two

2 See on this subject Weber's foot-note, p. 3.

30 Professor Aufrecht informs me that the word vaifya does not occur in any other
hymn of the Rig-veda but the Purusha Siikta; only once in the Atharva-veda, v.17, 9 ;
and not at all in the V&j. Sanh., except in the Purusha Stikta. The same scholar
remarks, as another proof of the comparatively late date of the Purusha Stkta, that
it is the only hymn which refers to the four different kinds of Vedic compositions
rich, saman, chhandas, and yajush.
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arms of the Purusha are said to have been made a Kshattriya (warrior),
that means, then, that the Kshattriyas have to carry arms to defend
the empire. That the thighs of the Purusha were transformed into
the Vai$ya means that, as the lower parts of the body are the principal
repository of food taken, the Vaisya caste is destined to provide food
for the others. The creation of the Shudra from the feet of the
Purusha, indicates that he is destined to be a servant to the others,
just as the foqt serves the other parts of the body as a firm support.”

But whether the writer of the hymn intended it to be understood
allegorically or not, it conveys no distinct idea of the manner in which
he supposed the four castes to have originated. It is, indeed, said
that the S'adra sprang from Purusha’s feet; but as regards the three
superior castes and the members with which they are respectively con-
nected, it is not quite clear which (¢.¢.; the castes or the members) are
to be taken as the subjects and which as the predicates, and con-
sequently, whether we are to suppose verse 12 to declare that the three
castes were the three members, or, conversely, that the three members
were, or became, the three castes.

But whatever may be the sense of the passage, it is impossible to
receive it as enunciating any fixed doctrine of the writers of what is
called the Vedic age in regard to the origin of the four castes; since
we find, if not in the mantras or hymns, at least in the Brihmanas
(which, as we have seen in page 2, are esteemed by orthodox Indian
writers as being equally with the hymns a part of the Veda), not only
(1) texts which agree with the Purusha Sikta, but also (2) various
other and discrepant accounts of the manner in which these classes
were separately formed, as well as (8) third a class of narratives of
the creation, in which the production.of the human race is described
without allusion to any primordial distinction of castes.

To the first of these classes (viz., that of texts which coincide more
or less exactly with the Purusha Stikta) belongs the following passage
from the Taittiriya Sanhita.

Secr. I1.— Quotation from the Taittiriya Sankita, vii. 1. 1. 4 f.

Prajapatir akamayata “ prajayeya’ iti | sa mukhatas trivritam nir-
amimita | tam Agnir devatd ’nvasuyata gayatri chhandro rathaniaram
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sama brahmano manushyanam ajak pasanam | tasmat te mukhyalk mukhato
hy asrijyanta | uraso bahubkyam panchada$am niramimita | tam Indro
devata *nvasriyyata trishtup ckhando brikat sama rajanyo manushyandm
avih pasanam | tasmat te viryavanto viryad hy asrijyanta | madhy-
atak saptadasaim wiramimita | tam Visvedeval devatak anvasrijyanta
Jagati ckhando vairipam sama vaiSyo manushyanam gavak paunam
| tasmat te adya annadhanad hy asrijyamta | tasmad bhayamso ’nye-
bhyak | bhuyishthak hi devatak anvasrijyanta | patigh ekavim$am
niramimita | tam anushtup ckhando ’wvasrijyata vairdjam sama Sudro
manushyanam a$vah pasinam | tasmat iaw bhuta-sankramindv a$va$
cha Sadra$ cha | tasmat $adro yajne ’navaklripto na ki devatak an-
vasrifyanta | tasmat padav wupajivatek | patto hy asrijyetam |
‘ Prajapati desired, ‘may I propagate.” He formed the Trivrit
(stoma) from his mouth. After it were produced the deity Agni,
the metre Gayatri, the Saman (called) Rathantara, of men the Brah-
man, of beasts the goats. Hence they are the chief (mukhyah),
because they were created from the mouth (mukhatak). From-(his)
breast, from (his) arms, he formed the Panchadasa (sfoma). After
it were created the god Indra, the Trishtubh metre, the Saman
(called) Brihat, of men the Réajanya, of beasts the sheep. Hence
they are vigorous, because they were created from vigour. From
(his) middle he formed the Saptadasa (stoma). After it were created
the gods (called) the Visvedevas, the Jagati metre, the Siman called
the Vairlipa, of men the Vaidya, of beasts kine. Hence they are to
be eaten, because they were created from the receptacle of food.
Wherefore they are more numerous than others, for the most numerous
deities were created after (the Saptadada). TFrom his foot he formed
the Ekaviinda (stoma). After it were created the Anushtubh metre, the
Saman called Vairaja, of men the Sudra, of beasts the horse. Hence
these two, both the horse and the Sudra, are transporters of (other)
creatures. Hence (too) the Sudra is incapacitated for sacrifice, because
no deities were created after (the Ekaviméa). Hence (too) these two
subsist by their feet, for they were created from the foot.” .
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Secr. IIL.— Citations from the Sutapatha Brakmana, the Taittiriye
Brakmana, the Vajasaneyi Sanhitd, and the - Atharva-veda.

The following texts belong to the second class—i.e., that of those
which recognize a distinet origination of the castes, but describe their
creation differently from the Purusha Sikta:

S. P. Br. ii. 1, 4, 11 ff.—* Bhar > iti vai Prajapatir imam ajanayata
“bhuvak ”’ ity antariksham, *‘ svar” iti divam | etavad vai idam sarvan
yavad ime lokalk | sarvena eva adhiyate | *‘bhar® iti vai Prajapatir
brakma gjanayata ‘‘ bhuvah 7 iti kshattram ‘“ svar” it viéam | etdvad
vas tdam sarvam yavad brakma kshattram vit | sarvena evg adhkiyate |
“bhar” 4t vai Prajapatir atmanam ajanayate * bhuveh” dti prajam
“svar” it pasan | etavad vai idam sarvam yavad atma prajak pasaval |
sarvena eva adhiyate |

‘(Uttering) ¢bhiuh,” Prajapati generated this earth. (Uttering)
‘bhuvah,” he generated the air, and (uttering) ¢svah,” he generated
the sky. This universe is co-extensive with these worlds. (The fire)
is placed with the whole. Saying ‘bhih,’ Prajﬁpati generated the
Brahman ; (saying) ¢ bhuvah,” he generated the Kshattra ; (and saying)
¢svah,” he generated the Vig. All this world is so much as the Brah-
man, Kshattra, and Vis. The fire is placed with the whole. (Saying)
‘bhih,” Prajipati generated himself; (saying) ¢ bhuvah’ he generated
offspring ; (saying) ¢svah,’ he generated animals. This world is so
much as self, offspring, and animals. (The fire) is placed with the
whole.”

Taitt. Br. iii. 12, 9, 2 —Sarvan hedam brakmana haiva srishtam |
rigbhyo jatam vaiSyam varpam dahuk | yejurvedam kshattriyasyahur
yomim | samavedo brakmanandam prasuteh’ | puarve purvebkyo .vacha
etad wchuk |

¢“This entire (universe) has been created by Brahma. Men say that
the Vaidya class was produced from rich-verses. They say that the
Yajur-veda is the womb from which the Kshattriya was born. The
Sima-veda is the source from which the Brahmans sprang. This word
the ancients declared to the ancients.”

To complete his account of the derivation of the castes from the

2
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Vedas, the author had only to add that the Stadras had sprung from
the Atharvangirases (the Atharva-veda); but he perhaps considered
that to assign such an origin to the servile order would have been to do
it too great an honour.

Vijasaneya Sanhita, xiv. 28 ff. (= Taittiriya Sanhita, iv. 3, 10, 1).—
ekaya astuata prajak adhiyanta Prajapatir adhipatir asit | tispibhir
astuvata brakma aspijyata Brakmanaspatir adkipatir astt | pavichabhir
astuvata bhitany asrijyanta Bhatanampatir adkipatir asjt | saptabhir
astuvata sapta rishayo ’srijyanta Dhita adhipatir asit | navabhir astu-
vata pitaro’spiyyanta Aditir adhipatny astt |sekadasabhir astuvata ritavo
'srijyanta artaval adkipatayak asan | trayodasabhir astuvata masa asyi-
yanta samvatsaro ’dhipatir asit | paichadadabbir astwvata kshattram as-
ryyata Indro ’adkipatir asit | saptadesabhir astwvata pasavo ’syijyanta
Brihaspatir adkipatir asit | navadadabhir astuvata $udraryav asrijyetam
ahordatre adhipatnt astam | ekaviméatya astwoata ekasaphak pasavo srij-
yanta Varuno’'dlipatir asit | trayovimsatya astuvate kskudrak padavo
‘syijyanta Puasha adhipatir asit | panchavimsatyd astwvate aranyah
pasavo ’srijyanta Vayur adhipatir asit | saptaviméatya astuvate dyava-
prithivi vyaitam | Vasavo Rudra Adityak anuwvyayan | te eva adhipa-
tayak asan | navavimdatya astuvata vanaspatayo’srijyanta Somo’dhipatir
asit | ekatrimdata astuvata praja asryyenta yavas cha ayarvas cha adhi-
patayak  dsan | trayastriméata astwveta bhatany asamyan Prajapatih
Parameshthi adhipatir asit |

“He lauded with one. Living beings were formed: Prajapati was
the ruler. He lauded with three: the Brahman (Brihman) was created :
Brahmanaspati was the ruler. He lauded with five: existing things
were created : Bhiitinampati was the ruler. He lauded with seven :
the seven rishis were created : Dhatri was the ruler. He lauded with
nine : the Fathers were created : Aditi was the ruler. He lauded with
eleven: the seasons were created: the Artavas were the rulers. He
lauded with thirteen : the months were created : the year was the ruler.
He lauded with fifteen: the Kshattra (the Kshattriya) was created :
Indra was the ruler. He lauded with seventeen: animals were
created : Brihaspati was the ruler. He lauded with nineteen: the
Stdra and the Arya (Vaisya) were created: day and night were the
rulers. He lauded with twenty-one: animals with undivided hoofs
were created : Varuna was the ruler. He lauded with twenty-three:
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small animals were created: Pushan was the ruler. He lauded with
twenty-five: wild animals were created: Vayu was the ruler (compare
R.V.x. 90, 8). He lauded with twenty-seven : heaven and earth sepa-
rated : Vasus, Rudras, and Adityas separated after them: they were the
rulers. He lauded with twenty-nine: trees were created : Soma was
the ruler. He lauded with thirty-one: living beings were created :
The first and second halves of the month® were the rulers. He lauded
with thirty-one: existing things were tranquillized: Prajipati Pa-
rameshthin was the ruler.” This passage is explained in the Satapatha
Brahmana viii. 4, 3, 1 ff. *

The following text is of a somewhat mystical description; but
appears to intimate a distinction in nature between the different castes
corresponding to that of the gods with whom they are associated :

S. P. Br. xiv. 4, 2, 23 (= Brihadaranyaka Upanishad, i. 4, 11 ff. (p.
235).— Brahma vai idam agre asid ekam eva]| tad ckain san na vyabhavat |
| tat $reyo rupam aty asrijata kshattram yany etant devatra kshattrani
Indro Varunak Somo Rudrah Parjanyo Yamo Mrityur Iéanak i¢i | tasmat
kshattrat param nasti | tasmad brakmanak kshattriyad adhastad upaste
rajasaye kshatire eva tad yaso dadhati | sa eshd kshattrasya yomir yad
brakma | tasmad yadyapi raja paramatam gachhaty brakma eva antatak
upanisrayate svam yonim | yak w ha enam hinasty svam sa yonim richhati
| sa papiyan bhavati yatha $reyansam himsitva | 24. Sa na eva vyabharvat
| sa visam asrijata yany etani deva-jatant ganasak akhyayante vasavo
rudrak adityak visvedevah marutak <t | 25. Sa na eva vyabhavat |
sa Saudram varnam asyijata pushanam | tyam vai pusha vyam hi idam
sarvam pushyati yad idan kincha | 26. Sana eva vyabhavat | tat Sreyo
rapam aty asrijata dharmam | tad etat kshattrasya kshattram yad dhar-
mah | tasmad dharmat param nasti | atho abaliyan baliyamsam asai-
$ate dharmena yatha rajna evam | yo vai sa dharmak satyaim vai tal
| tasmat satyam vadantam ahur ** dharmam vadate” it | dharmam va

31 The Taittiriya Sanhita reads yavak and ayavak (instead of yidvak and aydvi} as
in the Vajasaneyi Sanhita) and in another passage, v. 3, 4, 6 (as I learn from Prof.
Aufrecht), explains these terms to mean respectively months and half months (masa
vai yavah ardhamasak ayavak), whilst the commentator on the V. S. understands
them to mean the first and second halves of the month, in accordance with the S'.P. B.
viil, 4, 3, 18, and viil. 4, 2, 11 (purvapaksha vai yavak aparapaksha ayavak | te hi
idain sarvam yuvate chayuvate cha) | Prof. Aufrecht also points out that yave is ex-
plained in Katyayana’s S'rauta Stitras, iv. 11, 8, as equivalent to yavamayam apupam,

‘““a cake of barley.”
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vadantam ‘‘ satyam vadati” i | etad hy eva etad ubkayam bhavati |
27. Tad etad brakma Eshattram vit $adrah | tad Agning eva deveshu
brakmabhavad brakmano manushyeshu kshattriyena kshattriyo vaisyens
vaisyah $udrena Sadrah | tasmad Agnav eva deveshu lokam ichhante
brahmane manushyeshu | etabhyanm hi rapabhyam brakma abhavat |

-28. “ Brahma (here, according to the commentator, existing in the
form of Agni, and representing the Brahman caste **) was formerly this
(universe), one only. Being one, it did not develope. It energetically
created an excellent form, the Kshattra, viz., those among the gods
who are powers (kshattrans), Indra, Varuna, Soma, Rudra, Parjanya,
Yama, Mrityn, I¢ina. Hence nothing is superior to the Kshattra.
Therefore the Brahman sits below the Kshattriya at the rajasuya-sacri-
fice; he confers that glory on the Kshattra (the royal power).*® This,
the Brahma, is the source of the Kshattra. Hence, although the king
attains supremacy, he at the end resorts to the Brahma as his source.
Whoever destroys him (the Brahman) destroys his own source. He
becomes most miserable, as one who has injured a superior. 24. He
did not develope. He created the Vié—viz., those classes of gods who
are designated by troops, Vasus, Rudras, Adityas, Vi$vedevas, Maruts.
25. He did not develope. He created the Studra class, Pashan. This
earth is Piishan: for she nourishes all that exists. 26. He did not
develope. He energetically ereated an excellent form, Justice (Dharma).
This is the ruler (kshattra) of the ruler (%skattra), namely, Justice.
Hence nothing is superior to justice. Therefore the weaker seeks (to
overcome) the stronger by justice, as by a king. This justice is
truth. In consequence they say of a man who speaks truth, ¢ he speaks

32 _Atra yad atma-sabdenoktain srashiyi Brahma tad Agniim srishiva agre Agni-ri-
papannam Brakmana-jaty-abhimanavad asmin vakye Brakma-sabdenabhidhiyate |

33 This rendering of the last few words is suggested by Professor Aufrecht. The
commentators understand them to mean that the Brahmans give the king their own
glory (that of being a Brahman) : and they refer to a formula by which at the rajasaya-
sacrifice the king, after addressing the priest as Brihman, is addressed in return with
the word ¢ Thou, king, art 2 Bréhmin” (tvaii rdjan brakmast), etc. See the Taittiriya
Sanhita i. 8, 16, 1, where the commentator remarks . ‘ As in common life domestic
priests and others, sitting below a king seated on his throne after his return from con-
quering a foreign territory, address him with many benedictions and eulogies, so
here too service is presented. By this benedictory service the power of cursing and
showing kindness existing in the Brahmans is transferred to the king.” Reference is
then made to the passage before us, as noticing this castom.
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justice;’ or of a man who is uttering justice, ‘he speaks truth.” For
this is both of these. 27. This is the Brahma, Kshattra, Vis, and
Stidra. Through Agni it became Brahma among the gods, the Brah-
man among men, through the (divine) Kshattriya a (human) Kshat-
triya, through the (divine) Vai§ya a (human) Vaidya, through the
" (divine) Sudra a (human) Sudra. Wherefore it is in Agni among
the gods and in a Brahman among men, that they seek after an abode.”

Taittirtya Brahmana, i. 2, 6, 7.—Daivyo vai varno brakmanah |
asuryyo Sudrak. ¢ The Brahman caste is sprung from the gods; the

tidra from the Asuras.”

TaittirTya Brahmana, iii. 2, 3, 9.—Kamam eva daru-patrena duhyat |
Sudrak eva na duhyat | asato vai esha sambhito yat Sadrak | akavir eva
tad sty akur yat $adro dogdhi ©ti | agnihotram eva na dukyat $udrah |
tad ki na utpunanti | yada khalu vai pavitram atyeti atha tad havir 40 |
¢ Let him at his will milk out with a wooden dish. But let not a
Studra milk it out. For this Studra has sprung from non-existence.
They say that that which a Stdra milks out is no oblation. Let not a

idra milk out the Agnihotra. For they do not purify that. When
that passes beyond the filter, then it is an oblation.”

Atharva-veda, iv. 6, 1.—Brakmano jajne prathamo dasa$irsho dasas-
yak | sa somam prathamakh papaw so chakararasam visham | *The
Brahman was born the first, with ten heads and ten faces. He first
drank the soma; he made poison powerless.”

As the description (which is, perhaps, a fragment of a longer
account), stops short here, we are left in the dark as to the author’s
ideas about the creation of the other castes. ' It would have interested
us to know how many heads and faces he would have assigned to the
other three castes. The student of Indian poetry is aware that the
giant Ravana is represented in the Ramayana both as a Brahman and
as having ten heads.

As implying a separate origination of the Rajanya caste, the fol-
lowing text also may find a place here :

Taittiriya Sanhita, ii. 4, 13, 1.—Deva vai rdjanydj jayaemanad abi-
bhayuh | tam antar eva santam damnd ’paumbhan | sa vai esho ’pobdho
Jayate yad rajanyo | yad vai esho’napobdho jayeta vrittran ghams charet |
yaim kamayeta rajanyam ‘¢ anapobdho jayeta vrittran ghams chared” dti
tasmat etam aindra-barkaspatyain charuim nirvapet | aindro vai rajanyo
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brakma Brihaspatik | brakmana eva enaim damno ’*pombhanad muiichats |
hiranmayam dama dakshind sakshad eva enam daino ’pombhanad muii-
chati | ¢‘The gods were afraid of the Rajanya when he was in the
womb. They bound him with bonds when he was in the womb. Con-
sequently this Rajanya is born bound. If he were born unbound he
would go on slaying his enemies. In regard to whatever Rajanya any
one desires that he should be born unbound, and should go on slaying
his enemies, let him offer for him this Aindra-Barhaspatya oblation.
A Rajanya has the character of Indra, and a Brahman is Brihaspati.
It is through the Brahman that anyone releases the Rajanya from his
bond. The golden bond, a gift, manifestly releases from the bond that
fetters him.”

In the following text of the Atharva-veda, xv. 8, 1, a new account
is given of the origin of the Rajanyas:

So ’rajyata tato rajanyo ’jayata |

‘“He (the Vratya) became filled with passion; thence sprang the
Rajanya.”

And in the following paragraph (A. V.xv.9,1 ff) we have the same
origin ascribed to the Brahman also :

Tad yasya evai vidvan vratyo rdjno’ tithir grikan agachhet $reyamsam
snam atmano manayet | tathd kshattraya navriéchate tatha rashiraya
navrischate | ato vai brahma cha kshattram cha udatishthatam | te abri-
tam “ kam pravisava” it |

“TLet the king to whose house the Vratya who knows this, comes
as a guest, cause him to be respected as superior to himself. So doing
he does no injury to his royal rank, or to his realm. From him arose
the Brahman (Brahman) and the Kshattra (Kshattriya). They said,
¢ Into whom shall we enter,’ etc.”

Secr. IV.—Further Quotations from the Taittiriya Brakmana, Sankita,
and Aranyaka, and from the Sutapatha Brakmana.

The following passages belong to the third of the classes above ad-
verted to, as in the descriptions they give of the creation, while they
refer to the formation of men, they are silent on the subject of any
separate origination of castes:
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Taittiriya Brahmana, ii. 8, 8, 1.— Prajapatir akamayata ‘‘ prajayeya
iti | sa tapo *tapyata | so’ntarvin abhavat | sa haritah Syavo 'bhavat |
tasmat stri antarvatnt harint sati Syava bhavati | sa vijayamano garbhena
atamyat | sa tantak krishna-Syavo 'bhavat | tasmat tantak krishnak
$yavo bhavati | tasya asur eva ajivat | 2. Tena asund asuran asrijata | tad
asurdnam asuratvai | ya evam asurapdm asuratvam veda asuman eva
bhavati | na enam asur jahati | so 'suran srishtvd pitd tva amanyata |
tad anu pityith asryata | tat pitrinam pitritvam | ya evam pitringm
pitritvam veda pita tva eva svanam bhavati (3) yanty asya pitaro havam |
s@ pitrin srishtva ’manasy;zt | tad anu manushyan asrijata | tad manu-
shyanam manushyatvam | yah evam manushyanam manushyatvam veda
manasvi eva bhavati na enam manur jahati | tasmar manushydn sasri-
Janaya diva devatra abhavat | tad anu devan asriate | tad devandm
devatvam | ya evam devanamn devatvam veda diva ka eve asya devatra
bhavati | tani vai etani chatvari ambhamsi devak manushyak pitaro
*surak | teshu sarveshu ambho nabhak twa bhavati |

“Prajapati desired, ‘may I propagate.” He practised austerity. He
became pregnant. He became yellow-brown.* Hence a woman when
pregnant, beingy ellow, becomes brown. Being pregnant with a foetus,
he became exhausted. Being exhausted, he became blackish-brown.
Hence an exhausted person becomes blackish-brown. His breath be-
came alive. 2. With that breath (asu) he created Asuras. Therein con-
sists the Asura-nature of Asnras. He who thus knows this Asura-
nature of Asuras becomes a man possessing breath. Breath does not
forsake him. Having created the Asuras, he regarded himself as a
father. After that he created the Fathers (Pitris). That constitutes
the fatherhood of the Fathers. He who thus knows the fatherhood of
the Fathers, becomes as a father of his own: (3) the Fathers resort to
his oblation. Having created the Fathers, he reflected. After that he
created men. That constitutes the manhood of men. He who knows
the manhood of men, becomes intelligent. Mind % does not forsake him.
To him, when he was creating men, day appeared in the heavens.
After that he created the gods. This constitutes the godhead of the
gods. To him who thus knows the godhead of the gods, day appears in

% Nula-sveta~-misra-varnak, “of a mixed blue and white colour,” says the
Commentator.
35 Manuh = manana-saktik, * the power of thinking.” Comm.
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the heavens. These are the four streams,® viz., gods, men, Fathers,
and Asuras. In all of these water is like the air.”

Satapatha Brahmaua, vii. §, 2, 6.—Prajapatir vai idam agre dsid
ekah eva | so ’kamayata * annam srijeya prajayeya’ iti | sa pranebhyak
eva adhi pasan niramimita manasah purusham chakshusho ’$vam pranad
gam Srotradavim vicho ’jam | tad yad enan pranebhyo 'dhi wiramimita
tasmad ahuh “ pranak pasavak” it | mano vai prananam prathamam |
tad yad manasah purusham niramimita tasmad ahuk * purushak pratha-
mah paSindi viryyavattamah” 1ti | mano var sarve prandk | manast
he sarve pranak pratishthitak | tad yad manasak purusham niramimite
tasmad akuk ‘‘ purushak sarve pasavak’ iti | purushasya hy ete sarve
bhavanti | ! ;

‘¢ Prajapati was formerly this (universe), one only. He desired,-‘let
me create food, and be propagated.” He formed animals from his
breaths, a max from his soul, a horse from his eye, a bull from his
breath, a sheep from his ear, a goat from his voice. Since he formed
animals from his breaths, therefore men say, ¢ the breaths are animals.’
The soul is the first of the breaths. Since he formed a man from his
soul, therefore they say, ‘man is the first of the animals, and the
strongest.” The soul is all the breaths; for all the breaths depend
upon.the soul. Since he formed man from his soul, therefore they
say, ‘ man is all the animals;’ for all these are man’s.”

8. P. Br. xiv. 4, 2, 1 (= Brihadiranyaka Upanishad, p. 125).—Atma
eva tdam agre asit purusha-vidhak | so’nuvikshya na anyad atmano’ pasyat |
50 *ham asmi’ ity agre vyaharat | tato’haw-nama abhavat | tasmad
apy etarhy amantrito *’ham ayam” ity eva agre uktva atha anyed nama
prabrite yad asya Bhavate | 2. Sa yat parvo’smat sarvasmat sarvan
papmanak aushat tasmat purushah | oshati ha vai sa taf yo 'smat par-
vam bubhkushati yak evam veda | 3. So’bibhet | tasmad ekaki bibheti |

3 The Commentary not very satisfactorily explains this as meaning, * All these
four abodes of the gods, ete., are like waters—i.e., suited to yield enjoyment, as
ponds, rivers, etc., are fit for bathing, drinking,” etc. The phrase is repeated in the
Vishnu Purdna, i. 5 {vol. i., p. 79, of Dr, Hall’s edition); and in his note Professor
Wilson says ambhamsi ““is also a peculiar and probably a mystic term.” It is ex-
plained in the Vayu Puriina, as will be seen further on. The last words of the quo-
tation from the Brahmana are obscure. In another passage of the same work (iii. 8,
18, 1, 2) the terms ambhas, nabhas, and mahas, are declared to denote respectively
« garth,” “air,” and “sky” (... ayait vai loko 'mbhainsi . . . antarikshain vai
nabhamsi . . . asau vai loko mahdsist).
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sa ha ayam ikshanchakre yad *‘ mad anyad nastc kasmad nu bidhems”
it | tatak eva asya bhayain viyaya | kasmad ky abheshyat | dvitiyad vai
bhayam bhavati | 4. Sa vai naiva reme | tasmad ekaki na ramate | sa
dvitiyam aichhat | sa ha etavan dsa yathd stri-pumansau samparishvak-
taw | 5. Sa imam eva atmanam dvedha ’patayat | tatah patih patni cha
abkavatam | tasmad *“ idam ardhavrigalam vwa svah” its ha sma aha Ydj-
navalkyal | tasmad akasak striya puaryate eva | tam samabhavat | tato
manushyak afayanta | 6. Sa w ha tyam ikshanchakre ** katham nu ma
atmanak eva janayitva sambhavati hanta tiro ’sani” ¢t | 7. Sa gaur
abhavat vrishabhalk ttaras tai sam eva abhavat | tato gavak ajayanta |
8. Vadava dtara abhavad a$vavrishak ttarak gardabhi ttara gardabhah
ttaras tam sam eva abhavat | tatah ekasapham gayata | 9. Aja itara
abhavad vastah vtarak avir itard meshah ttarak | tam sam eva abhavat
tato ’javayo ‘jayanta | evam eva yad vdai kivicka mithunam a pippilika-
bhyas tat sarvam asrijata |*

“This universe was formerly soul only, in the form of Purusha.
Looking closely, he saw nothing but himself (or soul). He first said,
¢ This is I.” Then he became one having the name of I. Hence even now
a man, when called, first says, ¢this is I,” and then declares the other
name which he has. 2. Inasmuch as he, before ( parvak) all this, burnt
up (aushat) all sins, he (is called) pwruska. The man who knows this
burns up the person who wishes to be before him. 3. He was afraid.
Hence a man when alone is afraid. This (being) considered that ¢ there
is no other thing but myself: of what am T afraid?’ Then his fear de-
parted. For why should he have feared ? It is of a second person that
people are afraid. 4. He did not enjoy happiness. Hence a person
when alone does not enjoy happiness. He desired a second. He was
so smuch as a man and a woman when locked in embrace. 5. He
caused this same self to fall asunder into two parts. Thence arose a
husband and a wife.®® Hence Yajvanalkya has said that ‘this one’s
self is like the half® of a split pea.” Hence the void is filled up by

37 This passage has been already translated by Mr. Colebrooke, Essays i. 64, as
well as by Dr. Roer, in the Bibliotheca Indica.

38 Manu and S'atartipa, according to the Commentator.

39 Compare Taitt. Br. iii. 3, 3, 5. Atko arddho vai esha atmano yat patnt | ** Now
a wife is the half of one’s self;”” and ibid. iii. 3, 3, 1 : Ayasno vai esha yo *patnikak |
na prajah prajayeran | ¢ The man who has no wife is unfit to sacrifice. No children
will be born to him,”” We must not, however, suppose from these passages that the
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woman.* He cohabited with her. From them MEN were born. 6. She
reflected, ¢ how does he, after having produced me from himself, cohabit
with me? Ah! let me disappear.’ 7. She became a cow, and the other
a bull ; and he cohabited with her. From them kine were produced.
8. The one became a mare, the other a stallion, the one a she-ass, the
other a male-ass. He cohabited with her. From them the class of
animals with undivided hoofs was produced. The one became a she-goat,
the other a he-goat, the one a ewe, the other a ram. He cohabited
with her. From them goats and sheep were produced. In this manner
pairs of all creatures whatsoever, down to ants, were created.”

The next passage describes men as descendants of Vivasvat, or the
Sun, without specifying any distinetion of classes :

Taittirlya Sanhita vi. 5, 6, 1 £.—Aditih putrakama sadhyebhyo deve-
bhyo brakmaudanam apachat | tasyat uchchheshanam adaduk | tat prasnat
sd reto *dhatta | tasyai chatvarah Adityah ajayante | sa dvitiyam apa-
chat | sa *manyate ¢ uchchheshanad me vme ’jiiata | yad agre prasishydmi
1to me vasiyamso janishyante it¢ | 8d ’gre prasnat sa reto ’dhatia tasyas
vyriddham andam ajayata | sa Adityebhyah eva tyitiyam apachat * bhogaya
me idam Srantam astv® 140 | e ’bruvan “varam vrindmahat yo ’'to jaya-
tai asmakam sa eko ’sat | yo’sya prajayam ridkyatas asmakam bhogaya
bhavad” iti | tato Vivasvan Adityo 'jayata | tasya vai syam praja yad
manushyak | tasv ekak eva riddho yo yajate sa devanam bhogaya bhavati |

‘¢ Aditi, desirous of sons, cooked a Brahmaudana oblation for the gods
the Sadhyas. They gave her the remnant of it. This she ate. She
conceived seed. Four Adityas were born to her. She cooked a second
(oblation). She reflected, ¢ from the remains of the oblation these sons
have been born to me. If I shall eat (the oblation) first, more brilliant
estimation in which women were held by the authors of the Brahmanas was very high,
as there are other texts in which they are spoken of disparagingly; such as the
following : Taitt. Sanh. vi. 6, 8, 2.—8a somo natishthata stribhyo grihyamanak |
tam ghritwin vajram kritva *ghnan tam nirindriyam bhutam agyiknan | tasmat striyo
nirindriya adayadir api papat pumsa upastitaram vadants | ¢ Soma did not abide,
when being poured out to women. Making that butter a thunderbolt they smote it.
They poured it out when it had become powerless, Hence women, powerless, and
portionless, speak more humbly than even a poor man.” (Compare the quotation in
the Commentary on the Taitt. Sanhitd, Vol. i. p. 996.) Taitt. Sanh. vi. 5, 10, 3.
Tasmat striyain jatam parasyanti ut pumansam haranti | * Hence they reject a
female (child) when born, and take up a male.”” (Compare Nirukta, iil. 4.)

40 Compare Taitt. Br. iii. 3, 10, 4. Prajaya ki manushyah purnak, “For by off-
spring a man is completed.”
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(sons) will be born to me. She ate it first; she conceived seed ; an im-
perfect egg was produced from her. She cooked a third (oblation) for
the Adityas, (repeating the formula) ¢may this religious toil have been
undergone for my enjoyment.” The Adityas said, ¢ Let us choose a boon :
let any one who is produced from this be ours only ; let anyone of his
progeny who is prosperous be for us a source of enjoyment.” In con-
sequence the Aditya Vivasvat was born. This is his progeny, namely
MEN.  Among them he alone who sacrifices is prosperous, and be-
comes a cause of enjoyment to the gods. R

The passages next followmg do not specify separately the creation of
men (who must, however, be understood as included along with other
beings under the designation prajak, ¢ offspring,” or ¢ creatures,””) and
therefore afford less distinet evidence that their anthors did mot hold
the fourfold origin of mankind.

The first of these extracts is especially interesting, both on account
of its own tenor, and because (along with Taitt. Br. ii. 3, 8, 1 ff. quoted
in p. 23) it contains the germ of one of the Puranic accounts of the
creation which will be adduced in a subsequent section.

Taitt. Br. ii. 2, 9, 1 ff.—TIdai vai agre navva kinchana asit | na dyaur
asid na prithivi na antariksham | tad asad eva sad mano ’kuruta * syam”
st | tad atapyata | tasmat tapanad dhumo ’jayata | tad bhuyo 'tapyata
tasmat tapandad Agnir qjayata | tad bhayo tapyata | 2. Tasmat tapandy
Jyotir ajayata | tad bhiyo ’tapyata | tasmat tapanad archir ajayata | tad
bhityo *tapyata | tasmat tapanad marichayo jayanta | tad bkayo tapyata |
tasmat tapandad udarak ajayania | tad bhiyo *tapyate | tad abhram iva

41 Compare Taitt. Br. 1. 8, 8, 1. Adityah vai prajah, * Creatures ave® descended
from Aditi.”

42 This story is told also, but with more detail of names and somewhat differently, in
Taitt. Br. i. 1, 9, 10 ff. . Aditik putrakama sadhyebhyo devebhyo brahmaud:
apachat | tasyai uchchheshanam adaduk | tat prasnat | sa reto ’dhatta | tasyai Dhata
cha Aryam& cha ajayetam | sa dvittyam apachat tasyai uchchheshanam adaduh | tat
prasnat | si reto 'dhatta | tasyai Mitras cha Varunas cha ajayetam | sa tritiyam
apachat | tasyai uchchheshanam adaduh | tat prasnat | sa reto dhatta | tasyai Am-
saécha Bhagas cha ajayetim | sa chaturtham apackat | taysai wuchchheshanam ada-
duh | tat prasnat| sa reto 'dhatta tasyai Indras cha Vivasvams cha ajayetd
‘¢ Aditi, desirous of soms, cooked a Brahmaudana oblation to the gods the Sadhyas.
They gave her the remnant of it. She ate it. She conceived seed. Dhatri and
Aryaman were born to her.”” She does the same thing a second time, when she
bears Mitra and Varuna,—a third time, when she bears Afisa and Bhaga,—and a
fourth time, when she bears Indra and Vivasvat.
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samahanyata | tad vastim abhinat | 3. Sa samudro ’bhavat | tasmat samu-
drasya na pibanti | prajananam tva ki manyante | tasmat pasor jayamanad
apah purastad yanti | tad dasahota anvasyijyata | Prajapatir vai dasa-
hota | yak evain tapaso viryyam vidvams tapyate bhavaty eva | ted vai
tdam dapak salilam asit | so ’rodit Prajapatik (4) ¢ sa kasmai ajiis yady
asyapratishthayak” ot¢ | yad apsv avapadyate sa prithivy- abhavat |
yad vyamyishta tad antardksham abhovat | yad drdhvam udamrishte sa
dyaur abhavat | yad arodit tad anayok rodastvam | 5. Yah evafi veda na asya
grihe rudanti | etad vat esham lokanam janma | ya evam esham lokandm
Jjanma, veda na eshu lokesho arttim archhati | sa imam pratishtham avin-
data | sa ymam pratishtham vittva akamayata * prajayeya” iti | sa tapo
tapyata | so 'ntarvan abhavat | sa jaghanad asuran asrijate | 6. Tebhyo
myinmaye patre 'nnam aduhat | ya asya sa tanir asit tam apahate | sa
tamisra bhavat | so ’kamayate “ prajayeya’’ ity | sa tapo 'tapyata | so
‘ntarvan abhavat | sa prajanenad eva prajak asrijata | tasmad emak
bhuyishthak | prajananad hy enak asrijata | 7. Tabhyo darumaye patre
payb duhat | ya asya sa tanar asit tam apéhata | sa jyotsna ’bhavat |
30 *kamayata * prajayeya’ 1ti | sa tapo’tapyata so *wtarvan abhavat | sa
upapakshabhyam eva ritan asyyjata | tebhyo rajate patre ghritam aduhat |
ya asya $a tanur asit (8) tam apahata | so’ho-ratrayok sandhir abhavat |
80 'kamayata * prajayeya” iti | sa tapo’tapyata | so ntarvan abhavat |
sa mukhad devan asrijata | tebhyo harite patre somam aduhat | ya asya sa
tantar asit tam apahata | tad akar abhavat | 9. Ete vai Prajapater dohak |
ya evan veda duhe eva prajak | * diva vai no *bhud” dti tad devanam
devatvam | ya evam devanam devatvam veda devavan eva bhavati | etad vai
aho-ratranam janma | ya evam ako-ratranam janmae veda na aho-ratreshu
arttim drchhati | 10. Asafo *dhi mano’srijyata | manak Prajapatim asyi-
Jata | Prajapatik prajak asrijate | tad vai dam manasy eva paramam
pratishthitam yadidaim kivicha | tad etat Svovasyasaim nama Brakma |
vyuchhantt vyuchhanti asmai vasyasi vasyast vyuchhati prajayate prajaya
pasubhik pra parameshthino matram apnoti ya evam veda |

¢¢ At first this (universe) was not anything. There was neither sky,
nor earth, nor air. Being non-existent, it resolved ‘let me be.” It
became fervent.® From that fervour smoke was produced. It again

43 The word thus rendered is atapyata, which has the sense of * being heated’’ as
well as ¢ practising austere abstraction.” I have purposely given an equivocal
rendering, which may bear either sense.
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became fervent. From that fervour fire was produced. It again became
fervent. From that fervour light was produced. It again became fer-
vent. From that fervour flame was produced. It again became fervent.
From that fervour rays were produced. It again became fervent.
From that fervour blazes*.were produced. It again became fervent. It
became condensed like a cloud. It clove its bladder. That became
the sea. Hence men do not drink of the sea. For they regard it as
like the place of generation. Hence water issues forth before an
animal when it is being born. After that the Dadahotri (a particular
formula) was created. Prajapati is the Dasahotri. That man suc-
ceeds, who thus knowing the power of austere abstraction (or fervour),
practises it. This was then water, fluid. Prajapati wept, (exclaiming),
(4) *For what purpose have I been born, if (I have been born) from
this which forms no support 2 That which fell# into the waters
became the earth. That which he wiped away, became the air.
That which he wiped away, upwards, became the sky. From the
circumstance that he wept (arodit), these two regions have the name
of rodasi, (worlds). 5. They do not weep in the house of the man
who knows this. This was the birth of these worlds. He who thus
knows the birth of these worlds, incurs no suffering in these worlds.
He obtained this (earth as a) basis. Having obtained (this earth as a)
basis, he desired, ¢ May I be propagated.” He practised austere fervour.
He became pregnant. He created Asuras from his abdomen. 6.To them
he milked out food in an earthen dish. He cast off that body of his.
It became darkness.”” He desired, ¢ May I be propagated.” He practised

44 Such is the sense the commentator gives to the word wudarak, which he makes
== ulvana-jvalak. Professor Roth (s. v.) explains the word as meaning “fogs.”

45 This is the mode of rendering suggested to me by Professor Aufrecht. After “if”
the Commentator supplies the words—¢ from this non-existing earth I can ereate no
living creature.”

46 «¢Prajapati’s tears,” etc., according to the commentator.

41 Compare S, P, Br. xi. 1, 6, 8: Atho yo 'yam avaf pranas tena asuran asrijata| te
imam eva prithivim abhipadya asrijyanta | tasmai sasyijanaya tamah iva asa | 9. So
"vet ** papmanain vai asyikshiyasmai me sasyijanaya tamak va abhud” iti | tams tatak
eva papmana ’vidhyat | tatak eva te parabhavann ityadi | * Then he created the
Asuras from this lower breath of his. It was only after reaching this earth that they
were created. On him, as he continued to create, darkness fell. 9. He understood,
‘T have created misery, since darkness has fallen upon me as I was creating.” Then
he pierced them with misery, and they in consequence succumbed,” etc. The word
rendered in the text by “cast off ” is applied in Taitt. Sanh. i. 5, 4, 1, to serpents
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austere fervour. He became pregnant. He created living beings
(prajak) from his organ of generation. Hence they are the most nu-
merous because he created them from his generative organ. 8. To them
he milked out milk in a wooden dish. He cast off that body of his.
It became moon-light. He desired, ¢ May I be propagated. He practised
austere fervour. He became pregnant. He created the seasons from
his armpits. To them he milked out butter in a silver dish. He
cast off that body of his. It became the period which, connects day
and night. He desired, ‘ May I be propagated.” He practised austere
fervour. He became pregnant. He created ¢he gods from his mouth.®
To them he milked out Soma in 2 golden dish. He ‘cast off that
body of his. It became day. 9. These are Prajapati’s milkings.
He who thus knows milks out offspring. ‘Day (divd) has come
to us:’ this (exclamation expresses) the godhead of the gods. He
who thus knows the godhead of the gods, obtains the gods. 'This
is the birth of days and nights. He who thus knows the birth of days
and nights, incurs no suffering in the days and nights. 10. Mind
(or soul, manas,) was created from the non-existent. Mind created
Prajapati. Prajapati created offspring. All this, whatever exists, rests
absolutely on mind.. This is that Brahma called Svovasyasa.* For the
man who thus knows, (Ushas), dawning, dawning, dawns more and
more bright ; he becomes prolific in offspring, and (rich) in cattle; he
obtains the rank of Parameshthin.”

S. P. Br. vi. 1, 2, 11.—Atho ahukb | ** Prajapatir eva iman lokan
srishtva prithivyam pratyatishthat | tasmai imak oshadhayo *nnam apa-
chyanta | tad asnat | sa garbhi abhavat | sa ardheebhyah eva pranebhyo
devan asyijata | ye vaichak prands tebhyo martyak prajak” iti | yata-
matha ’srijata tatha syyjata | Prajapatis tv eva idam sarvam asrijata
yad idan kiicha |

“ Wherefore they say, ¢ Prajapati, having created these worlds, was
shedding their old skins (sarpdh va: jiryanta *manyanta . . . tato vai te jirnas tavir
apaghnatay, :

48 Compare §'. P. Br. xi. 1, 6, 7, quoted in the 4th Vol. of this work, p. 22 f.

49 The Commentator explains this word to mean * that which each succeeding day
becomes transcendently excellent (uttarottara-dine vasiyo 'tisayena sreshtham). Here,
he says, the highest and absolute Brahma is not meant, but mind, which has the form
of Brahma, and, by means of the series of its volitions, is every successive moment

more and more world-creating” (sankalpa-paramparaya pratikshanam wttarottara-
dhika-jagat-srashiritvad idyig- Brahma-rupatvad manak prasastam |
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supported upon the earth. For him these herbs were cooked as food.
That (food) he ate. He became pregnant. He created the gods from
his upper vital airs, and mortal offspring from his lower vital airs. In
whatever way he created, so he created. But Prajapati created all this,
whatever exists.””’

S. P. Br. x. 1, 8, 1.—Prajapatih prajak asrijata | sa ardhvebhyah
eva pramebhyo devan asrijata | ye 'vanchah prands tebhyo martyak
prajal | wthe, ardhvam eva mrityum prajabhyo *ttaram asrijata |

““Prajapati created living beings. From his upper vital airs he
created the gods; from hts lower vital airs mortal creatures. After-
wards he created death a devourer of creatures,”

Taitt. Ar. i. 28, 1.—Apo vas idam asan salilam eva | sa Prajapatir
ekah pushkara-parne samabhavat | tasya ontar manasi kamah samavart-
tata * idam srijeyam ” 1ts | fasmad yad purusho manasa 'bhigachhati tad
vacha vadati tat karmana karoti | tad eshd 'bhyanukta ¢ kamas tad agre
samavarttatadhi | manaso retak prathamam yad asit | 2. Sato bandhum asaty
niravindan hyidi pratishya kavayo manisha ” iti | upa evam tad upanam-
ati yat-kamo bhavati yak evain veda | sa tapo 'tapyata | sa tapas taptva
Sariram adkanuta | tasya yad mamsam asit tato 'runak Ketavo Vatara-
$andh rishayah udatishthan | 3. Ye nakhdas te Vaikhanasal | ye balas te
Balakhilyak | yo rasak so 'pam antaratah kirmam bhatam sarpantam
tam abravit “‘mama vai tvan-mamsa samabhat’ | 4. “na’ ity abravit
“ parvam eva akam tha dsam’ 1ts | tat purushasya purushatvam 1ti | sa
“sahasra-§irsha purushah sakasrakshaf sahasra-pad” bhatva udatishthat |
tam abravit * tvam ve (sic. me or vai ?) purvam semabhut tvam idam
parvak kurushva” 160 | sa itah adaya apo (5) "#jaling purastad upadadhat
“eva hy eva” iti | tatah Adityak udatishthat | sa pracki dik | atha
Arunah Ketur dakshinatah wpadadhad “eva hy Agne” iti | tato vai
Agnir udatishthat | sa dakshina dik | atha Arunah Ketuk paschad upa-
dadhad ¢ eva ki Vayo™ 4ti| 6. Zato Vayur udatishthat | sa praticht dik |
atha Arunah Ketur uttaratah upadadhad ©“ eva hi Indra® it | tato vai
Indrak udatishthat | sa wdichi dif | atha Arunah Ketur madhye upad-
adhad ““eva hi Pashann” 5t | tato yai Pasha wudatishthat | sa iyam
dik | 1. Atha drunak Ketur uparishtad upadadhad ‘“ eva hi devah” its |
tato deva-manushyal pitaro gandharvapsarasa$ cha udatishthan | sa wr-
dhva dik | yak viprusho v parapatan tabhyo ’surak rakshamsi pisachas-
cha udatishthan | tasmat te parabhavan viprudbhyo ’hi samabkavan | tae
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esha bhyanakia (8) “ apo ha yad brikatir garbham ayan daksham dadhandk
Janayantih svayambhim | tatah ime’dhyasrijyanta sargak | adblyo vai
idam samabhat | tasmad idam sarvam Brakma svayambho” o5 | tasmad
idam sarvan Sithilam dva adhruvam dve abhavat | Prajapatir vava tat |
atmand atmanam vidhaya tad eva anupravisat | tad esha 'bhyanakia
(9) “wvidhaya lokan vidhaya bhutani vidhaya sarvak pradiso disadcha |
Prajapatik prathamajak ritasye atmand tmanam abkisaivivesa” iti |

“This was water, fluid. Prajapati alone was produced on a lotus-
leaf. Within, in his mind, desire arose, ¢ Let me create this.” Hence
whatever a man aims at in his mind, he declares by speech, and performs
by act.* Hence this verse has been uttered, ¢ Desire formerly arose in
it, which was the primal germ of mind, (2) (and which) sages, searching
with their intellect, have discovered in the heart as the bond between
the existent and the non-existent’ (R. V. x. 129, 4). That of which
he is desirous comes to the man who thus knows. He practised austere
fervour. Having practised austere fervour, he shook his body. From
its flesh the rishis (called) Arunas, Ketus, and Vataraganas® arose. 3.
His nails became the Vaikhanasas, his hairs the Balakhilyas. The fluid
(of his body became) a tortoise moving amid the waters. He said to
him, ¢Thou hast sprung from my skin and flesh.’® 4. ¢No,” replied the
tortoise, ‘I was here before.” In that (in his having been ¢before’
purvam) consists the manhood of a man (pwrusha). Becoming ‘a man
(purusha) with a thousand heads, a thousand eyes, a thousand feet’

5 Compare Taitt. S. vi. 3, 10, 4, (quoted by Roth. s. v. abkigam) yad vai hyidayena
abhigachhati taj jikvaya vadati | B

51 They are mentioned again in Taitt, Ar. i. 24, 4. See Bohtlingk and Roth’s
Lexicon s.v. Ketu (where the Aruna Ketus are stated to be a sort of superior beings
or demons) ; Artharva-veda, xi. 10, 2 ; Weber’s Indische Studien, ii. 177 ; and the
verse of tke M. Bh. xii. 774 : Arunak Ketavas chaiva svadhayena divain gatak | ¢ By
sacred study the Arunas and Ketus have ascended to heaven.”

52 The Sanskrit scholar will observe that the text here is rather obscure. Itis either
corrupt, elliptical, or grammatically irregular.

58 Here the Sanskrit, if it be not corrupt, must be irregular and incorrect. On the
style of the Aranyakas, see Mr, E. B. Cowell’s Preface to the Kaushitaki Upanishad,
p. viii., where it is remarked: ¢‘The Aranyakas appear to belong to a class of San-
skrit writings, whose history has not yet been thorougly investigated. Their style, if
we may judge from that of the TaittirTya and Kaushitaki, is full of strange solecisms
which sometimes half remind us of the gathas of the Lalita Vistara. The prescnt
Upanishad has many peculiar forms, some of which are common to both recensions,

while others appear only in one. Such are: nishincha, in p. 10; praiti for prayanti,
in p. 51; samwesyan, in p. 56 ; veti for vyets, in p. 78; adudham, in p. 89, etc.”
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(R.V.x.90, 1), he arose. Prajapati said to him, ¢ Thou wert produced
before me : do thou first make this.” He took water from this (5)in the
cavity of his two hands, and placed it on the east, repeating the text, ‘so
be it, 0 Sun.’* From thence the sun arose. That was the eastern quarter.
Then Aruna Ketu placed (the water) to the south, saying, ‘so be it,’
o Agni.’ Thence Agni arose. That was the southern quarter. Then
Aruna Ketu placed (the water) to the west, saying ‘so be it, o Vayu.’
6. Thence argse Vayu. That was the western quarter. Then Aruna
Ketu placed (the water) to the north, saying ¢so be it, o Indra.’
Thence arose Indra. TRat is the northern quarter. Then Aruna
Ketu placed (the water) in the centre, saying ‘so be it, o Piishan.’
Thence arose Pishan. That is this quarter. 7. Then Aruna Ketu
placed (the water) above, saying ‘so be it, o gods.” Thence arose gods,
MeN, fathers, Gandharvas and Apsarases. That is the upper quarter.
From the drops which fell apart arose the Asuras, Rakshases, and
Pisachas. Therefore they perished, because they were produced from
drops. Hence this text has been uttered ; (8) ¢ when the great waters
became pregnant, containing wisdom, and generating Svayambhii,
from them were created these creations. All this was produced from
the waters. Therefore all this is Brahma Svayambhu.’ Hence all
this was as it were loose, as it were unsteady. Prajapati was that.
Having made himself through himself, he entered into that. Where-
fore this verse has been uttered ; (9) ¢ Having formed the world, having
formed existing things and all intermediate quarters and quarters,
Prajapati, the firstborn of the ceremonial, entered into himself with
himself.’ ”’

From an examination of the legends contained in the Brahmanas, of
which some specimens have just been given, it appears (1) that they
are generally, if not always, adduced, or invented, with the view of
showing the origin, or illustrating the efficacy, of some particular
ceremony which the writer wished to explain or recommend; (2) that
the accounts which they supply of Prajépati’s creative operations are

% The formula is in the original evd@ Ay eva. The Commentator says that the first
word means * objects of desire to be obtained,” and that the second eva signifies ¢ the
moving (Sun) ;” the sense of the entire formula being, “ Thou, o Sun, art thyself all
objects of desire.” The six formulas here introduced had previously occurred at the
close of a preceding section, i. 20, 1.

3
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various and even inconsistent; and (8) that they are the sources of
many of the details which are found in a modified form in the cos-
mogonies of the Purinas. ‘

When we discover in the most ancient Indian writings such dif-
ferent and even discrepant accounts of the origin of man, all put
forth with equal positiveness, it is impossible to imagine that any
uniform explanation of the diversity of castes could have been
received at the period when they were composed, or to regard any of
the texts which have been cited as more orthodox and authoritative
than the rest. Even, therefore, if we should suppose that the author
of the Purusha Stkta mecant to represent the four castes as having
literally sprung from separate parts of Purusha’s body, it is evident
that the same idea was not always or even generally adopted by those
who followed him, as a revealed truth in which they were bound to
acquiesce.  In fact, nothing is clearer than that in all these cos-
mogonies, the writers, while generally assuming certain prevalent
ideas as the basis of their descriptions, gave the freest scope to their
individual fancy in the invention of details. In such circumstances,
perfect coincidence cannot be expected in the narratives.

‘We shall hereafter see that the Puranic writers reproduce some of
these discrepancies in the traditions which descended to them from
earlier generations, and add many new inconsistencies of their own,
which they themselves, or their commentators, endeavour to explain
away by the assumption that the accounts so differing relate to the
occurrences of different Kalpas or Manvantaras (great mundane periods).
But of a belief in any such Kalpas or Manvantaras no trace is to be found
in the hymns or Brahmanas: and, as we shall hereafter see, they must
be held to be the inventions of a later age. The real explanation
of these differences in the Brahmanas is that the writers did not con-
sider themselves (as their successors held them) to be infallibly in-
spired, and consequently were not at all studious to avoid in their
narratives the appearance of inconsistency with the accounts of their
predecessors.
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Secr. V.—Manm’s Account of the Origin of Castes.

I shall first quote a few verses from the beginning of Manu’s account
of the creation :

i. 8. So 'bhidhyaya arirat svat sispikshur vividhak prajak | ape eva
sasarjadaw tasu vijam avasryat | 9. Tad andam abhavad haiman sahas-
ramsu-soma-prabham | tasmin jojne svayam Brakma sarva-loka-pita-
mahak | 102 Apo nara i proktah apo vai marasunavah | tak yad
asyayanam purvam tena Narayenak smyiteh | 11. Yat tat karanam
avyaktaim nityain sad-asadatmakam | tad-visyishtah sa purusho lok-
Brakmeti Kirttyate | 12. Tusminn ande sa bhagavan ushitva parivat:
saram | svayam evatmano dhyandt tad andam akarod dvidha |*

8. He (the self-existent) having felt desire,* and willing to create
various living beings from his own body, first created the waters, and
threw into them a seed. 9. That-seed became a golden egg, of lustre
equal to the sun; in it he himself was born as Brahma, the parent of
all the worlds. 10. The waters are called narak, for they are sprung
from Nara ; and as they were his first sphere of motion (ayana=path),
he is therefore called Narayana.”” 11. Produced from the impercep-
tible, eternal, existent and non-existent, cause, that male ( purusha) is
celebrated in the world as Brahma. 12. After dwelling for a year in
the egg, the glorious being, himself, by his own contemplation, split it
in twain.”

After a description of various other preparatory creative acts (vv.
13-30) the author proceeds in vv. 31 ff. to inform us how the four
castes were produced

1. 81, Lokanam tu vivriddhyartham mukhabakaru-padatah | brakma-
nam kshattriyam vaiSyam $adrain cha niravarttayat | 32. Dvidha krit-
vatmano deham ardhena purusho *bhavat | ardhena nart tasyam sa Vira-
Jam asrijat prabhuk | 33. Tapas tapted ’srijad yam tu sa svayam purusho

55 The ideas in this passage are derived (with modifications expressive of the theories
current in the author’s own age) from the S'atapatha Brihmana, xi. 1,6, 1 ff. (sec

vol. iv. of this work, p. 21 £.) ; or from some other similar account in another Brih-
mana.

56 See 8. P. Br.i. 7, 4, 1: Prajapatir ha vai svaim dukitaram abhidadhyau.

57 In the M. Bh. iii. 12952, Krishna says: apam nirdah ti pura sanjni-karme
kritam maya | tena Nardyano py ukto mama tat tv ayanain sedi | * The name of
narah was formerly assigned by me to the waters: hence I am also called Nardyana,
for there has always been my sphere of motion.”
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Virat | tam madm vittasya sarvasya srashtaram dvija-sattamah | 34.
Aham prajah sisrikshus tu tapas taptva suduscharam | patin prajandm
* asyyjam maharshin adito dasa | 35. Marichim Atryangirasau Pulastyam
Pulahain Kratum | Prachetasam Vasishtham cha Bhrigum Naradam
eva cha | 36. Ete Manuis tu saptanyan asrijan bharitejasah | devan
devanikayams cha maharshim$ chamitayjasak | 87. Yaksha-rakshah-piéa-
chamé cha gandharvapsaraso ’suran | nagan sarpan suparpamé cha pi-

-~ 7

trinam cha prithagganan | 38. Vidyuto ’Sani-meghams che rohitendra-
dhanamst cha | ulka nirghata-ketams cha jyotimshy uchchavachani cha |
39. Iinnaran vanaran matsyan vividhams cha vikangaman | pasin myigan
manushyams cha vyalams chobhayatodatah | 40. Krimikita-patangams cha
yuka-makshika-matkunam | sarvam cha damsa-madakam sthavaram cha
prithagvidham. | 41. Evam etair idafm sarvam man-niyogad mahdtma-
bhik | yathakarma tapo-yogat srishtam sthavara-jangamam |

31. “That the worlds might be peopled, he caused the Brahman,
the Kshattriya, the Vaidya, and the Sidra to issue from his mouth, his
arms, his thighs, and his feet.®® 32. Having divided his own body
into two parts, the lord (Brahma) became, with the half a male
(purusha), and with the half, a female ; and in her he created Viraj.*
33. Know, O most excellent twice-born men, that I, whom that male,
(purusha)® Viraj, himself created, am the creator of all this world.
34. Desiring to produce living creatures, I performed very arduous
devotion, and first created ten Maharshis (great rishis), lords of living
beings, (35) viz., Marichi, Atri, Angiras, Pulastya, Pulaha, Kratu,
Prachetas, Vagishtha, Bhrigu, and Narada.® 36. They, endowed with

53 On this Kullika the Commentator remarks: Daivyd cha Saktya mukhadibhyo
brakmanadi-nirmanam Brahmano na visankentyam Sruti-siddhatvat | “ It is not to be
doubted that, by his divine power, Brahma formed the Brahman and the other castes
from his mouth and other members, since it is proved by the Veda. He then quotes
the 12th verse of the Purusha Sikta.

59 See the Purusha Stkta, verse 5.

60 Tt will be observed that Manu applies this term purusha to three beings, first
to Brahma (v. 11), second to the male formed by Brabma from the half of his own
body (v. 32), and thérd to Viraj, the offspring of the male and female halves of Brah-
ma’s body (v. 33). It will be noticed that this story of Brahma dividing his body is
borrowed from the passage of the S, P. Br. xiv. 4, 2, 1, quoted above.

6 In the Ramdyana, ii. 110, 2 ff,, a different account is giveu of the origin of the
world, in which no reference is made to Manu Sviyambhuva. The order of the
creation there described is as follows : First everything was water. Then Brahma
Sviydmbhi, with the deities, came into existence—Brahma being said to have sprung
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great energy, created® other seven Manus, gods, and abodes of gods,
and Maharshis of boundless might ; (37) Yakshas, Rakshases, Pi§achas,
Gandharvas, Apsarases, Asuras, Nigas, Serpents, great Birds, and the
different classes of Pitris; (38) lightnings, thunderbolts, clouds, Indra’s
bows unbent and bent, meteors, portentous atmospheric sounds, comets,
and various luminaries; (39) Kinnaras, apes, fishes, different sorts of
birds, oattle, deer, mEN, beasts with two rows of teeth; (40) small
and large reptiles, moths, lice, flies, fleas, all gadflies and gnats, and
motionless things of different sorts. 41. Thus by my appointment,
and by the force of devo’tion, was ALL THIS WORLD BOTH MOTIONLESS
AND MOVING, created by those great beings, according to the (previous)
actions of each creature.”

The different portions of the preceding narrative of the creation of
the human species are not easily reconcileable with each other. For
it is first stated in verse 381, that men of the four castes proceeded
separately from different parts of Brahma's body,—prior (as it would
appear) (1) to the division of that body inte two parts and to the suc-
cessive production (2) of Viraj, (3) Manu, and (4) the Maharshis, who
formed all existing creatures. And yet we are told in verse 39,
that MEN were among the beings called into existence by those Maharshis,
and in verse 41, that the entire movine as well as motionless worLp
was their work. It is not said that the men created by the Maharshis
were distinet from those composing the four castes, and we must, there-
fore, assume that the latter also are included under the general appel-
lation of men. But if men of the four castes had been already produced
before the formation of all living ereatures by the Maharshis, what
necessity existed for the men of these castes being a second time called
into being as a part of that later creation? It is possible that this

from the wther (akasa). Brahma, with his sons, created the world. From Brahma
sprang Marichi; from Marichi, Kas'yapa ; from Kasyapa, Vivasvat; and from Vivas-
vat, Manu Vaivasvata. The original of this passage is quoted in the 4th vol. of this
work, p. 29 ff.

62 These great rishis seem to be the beings denoted by the word visvasrijak, * crea-
tors of the universe,” in the verse of Manu (xii. 50), which will be quoted below.
Reference to rishis, or to seven rishis, as *“ formers of existing things” (bhuta-kritah),
is also found in the Atharvaveda, vi. 108, 4; vi. 133, 4, 5; xi. 1,1, 8, 24; xii. 1, 39;
and the word bhutakritak, without the addition of rishis, is found in the same work
iil. 28, 1; iv. 35, 2, and xix. 16, 2.
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allegation of the separate creation of castes may have been engrafted
as an after-thought on the other account.®

After other details, regarding the propagation, nature, ete, of created
things (vv. 42-50), the re-absorption of Brahmia into the Supreme
Spirit, and his alternations of sleep and repose, ete. (vv. 50-57), Manu
proceeds : i

58. Idam Sastram tu kritva ’sau mam eva svayam advtah | vidhivad
grahayamase Marichyadimé tv aham mumin | 59. Etad vo *yam Bhriguk
dastraim Sravayishyaty aseshatak | etad ki matto ’dhijage sarvam esho
"khilam munik | 60. Tatas tathd sa tenokto maharshir Manund Bhyriguk |
tan abravid rishin sarvan pritaétma “ Srayatam’ it | 61. Svayambhu-
vasyasya Manoh shad-vamsya Manavo ’pare | srishtavantak prajah svah
svah mahatmano mahawjasak | 62. Svarochisha$ chauttamis cha Tamaso
Raivatas tatha | Chakshusha$ cha mahateja Vivasvat-suta eva cha | 63.
Svayambhuvadyal saptaite Manavo bharitejasak | sve sve ntare sarvam
idam utpadyapus characharam |

59. ‘“Having formed this Scripture, he (Brahma) himself in the
beginning caused me to comprehend it according to rule; as I did to
Marichi and the other munis. 60. This Bhrigu will give you to hear
this scripture in its entirety ; for this muni learned the whole from me.
61. Then that Maharshi (great rishi), Bhrigu being so addressed by
Manu, with pleasure addressed all those rishis, saying, ¢Let it be
heard.” 62. ‘From this Manu Svayambhuva sprang other Manus in
six successive generations, great and glorious, who respectively created
living beings of their own,—(63) viz., Svarochisha, Auttami, Tamasa,
Raivata, Chakshusha, and the mighty son of Vivasvat. 64. These
seven ® Manus of great power, of whom Sviayambhuva was the first,
have each in his own period (antara) produced and possessed the
world.””

63 In the same way it may be observed that in v. 22 Brahma is said to have formed
the subtile elass of living gods whose essence is to act, and of the S'adhyas (karmat-
manam cha devanam so’srijat praninam prabhub | sadkyanam cha ganam sitkshmam),
and in v. 25, to have “called into existence this ereation, desiring to form these living
beiugs ™ (srishtimt sasasjo chaivema™ srashtum ichchann imah prajak). But if the
gods and all other creatures already existed, any such further account of their pro-
duction by the Maharshis, as is given in verse 36, seems to be not only superfluous
but contradictory.

6t It will be obscrved that here Sviyambhuva is included in the seven Manus, al-
though in verse 36 (see above) it is said that the ten Maharshis, who had themselves
been created by Svayambhuva (vv. 34 f.), produced seven other Manus,
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After some preliminary explanations regarding the divisions of time
as reckoned by men and gods, ete. (vv. 84-78), the author proceeds to
tell us how long each of these Manus reigns :

79. Yat prak dvade$a-sahasram uditan davviken yugam | tad eka-
saptati-gunam mapvantaram thochyate | 80. Manvantarany asankhydane
sargak samhira eva cha | kridann tvaitat kurute Parameshthi punak
punak |

“The age {yuga) of the gods mentioned before, consisting of twelve
thousand (years), when multiplied by seventy-one, is here called
manvantara. 80. There are innumerable manvantaras, creations and
destructions. The Supreme Being performs this again and again, as if
in sport.”

A more detailed account of these great mundane periods will be
given in the next section, when I come to take up the Vishnu Purana.
Meanwhile it may be remarked thdt the present manvantara is that of
the last of the Manus above enumerated, or Manu Vaivasvata, who,
according to verse 63, must have created the existing world. But if
such be the case, it does not appear why the creation of Manu Svayam-
bhuva, with which the present race of mortals can have little to do,
should have been by preference related to the rishis in vv. 33 ff. It
must, however, be observed that in v. 33 Manu Sviyambhuva described
himself as the former of ¢“this” (7.e., the existing) universe, and there
is no doubt that the whole code of laws prescribed in the sequel of the
work is intended by the author to be observed by the existing race
of Indians (see verses 102 ff. of the first book). We must, therefore,
suppose that the ereations of the later Manus are substantially identical
with that of the first; or that there is some confusion or inconsistency
in the accounts which I have cited. Perhaps both suppositions may
be correct.

In vv. 81-86, the four Yugas (or great ages of the world) the Krita,
Treta, Dvapara, aud Kali, their gradual deterioration, and the special
duties peculiar to each, are described.®

%5 In v. 86 these predominant duties are said to be austere fervour in the Krita age,
knowledge in the Tretd, sacrifice in the Dvapara, and liberality alone in the Kali
(tapak parain Kyita-yuge tretayain jnanam uchyate | dvapare yajnam eviahur danam
ekam kalaw yuge). This, as remarked in Weber’s Indische Studien, 282 f., note, is not
quite in conformity with the view of the Mundaka Upanishad, i. 2, 1, which states :
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At verse 87, Bhrigu recurs to the four castes:

87. Sarvasyasya tu sarqasya gupty-artham sa mahadyutih | mukha-
bakaru-paj-janam prithak karmany akalpayat |

““For the preservation of this whole creation, that glorious being
(Brahma) ordained separate functions for those who sprang from his
mouth, his arms, his thighs, and his feet.” s

These functions are then detailed (vv. 88-92). In verse 93, the
grounds of the Brahmans’ pre-eminence are stated : i

93. Uttamangobhavdj jyaishthyad brakmang$ chaiva dharandt | sar-
vasyavvasya sargasya dharmato brakmanak prablub | 94. Tam ki sva-
yambhih svad asyat tapas taptva 'dito *srijat |

Since the Brahman sprang from the most excellent organ, since he is
the first-born and possesses the Veda, he is by nature the lord of this
whole creation. Him, the self-existent (Brahma) after exercising
fervid abstraction, formed at the fir8t from his own mouth.”’

But as there are grades of excellence among created things, and
among men themselves (96), so are there also among Brahmans:

97. Brakmaneshu cha vidvamso vidvatsu krita-buddhayalk | krita-
buddhishu karttarak karttrishu brakma-vedinak |

¢ Among Brahmans the learned are the most excellenf, among the
learned the resolute, among the resolute those who act, and among
them who act they who possess divine knowledge.”

"Ina subsequent part of the work (xii. 40ff.) we find men in
geuneral, the castes, and indeed all existing things, from Brahma down-
wards, classified according to their participation in different degrees in
the three gunas, or qualities (saffva, *‘ goodness,” rajas, *“ passion,” and
tamas, ¢ darkness”’).

89. Yena yams tu gunenaisham samsdaran pratipadyate | tan samasena
vakshyami sarvasyasya yathikramam | 40. Devatvain sattvika yante
manushyatvain. cha rajasak | tiryaktvamn tamasa nityam ity esha tri-
tat etat satyam mantreshu karmani kavayo yany apasyams tant tretayam bakudha
santatani | “This is true: the rites which sages beheld in the hymns, are in great
variety celebrated in the Treta.” In thesame way the M. Bh. iii. v. 11,248, says that
sacrifices and rites prevail in the Tretd (fato yajnah praverttante dharmas cha
vividhak kriyah | tretayam ityadi). See also M. Bh. xii. 13,090. The word krita, as
the name of the first yuga is thus explained in a previous verse of the former of these
two passages (11,235): kritam eva na karttavyain tasmin kale yugottame | “ In the
time of that most excellent Yuga (everything) has been done, (and dees) not (remain)
to be done.” 3
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vidha gatih | . . . 43. Hastina$ cha turanga$ cha $udrda mlechhis
cha garkitiah | simha wydghra varahas cha madhyama tamas: gatih |
<« « 46. Rajanak kshattriyas chaiva rajnas chaiva purokitah | vada-
yuddha-pradhands cha madhyama rajasi gatik | . . . 48. Tapasa ya-
tayo vipra ye cha vaimanika ganak | nakshatrani che daityas cha
prathama sattvikz gatih | 49. Yajvana rishayo deva veda jyotimshi
vatsarah | pitaras chaiva sadhyas cha dvitiya sattviki gatik | 50. Brah-
md visvasrijo Tharmo mahan avyaktam eva cha | wttamain sattvikim etam

gatim akur manishinal |

¢39. I shall now declare succinetly in order the states which the
soul reaches by means of each of these qualities. 40. Souls endowed
with the saffva quality attain to godhead; those having the rgjus
quality become men; whilst those characterized by tamas always be-
come beasts—such is the threefold destination . . . 43. Elephants,
horses, Stdras and contemptible Mlechhas, lions, tigers, and boars
form the middle dark condition . . . 46. Kings, Kshattriyas, a
king’s priests (purohital), and men whose chief occupation is the war
of words, compose the middle condition of -passion . . . 48, Devotees,
ascetics, Brahmans, the deities borne on aerial cars, constellations, and
Daityas, constitute the lowest condition of goodness, 49. Sacrificing
priests, rishis, gods, the vedas, the celestial luminaries, years, the
fathers, the Sadhyas, form the second condition of goodness. 50. Brah-
mai, the creators,” righteousness, the Great One (mahat), the Unap+
parent One (avyakta), compose the highest condition of goodness.”

68 These “ creators™ (visvasrijak) are thus mentioned in Taitt. Br. iii. 12, 9, 2.
Adarsam Agniim chinvanah parve visvasrijo *myitah | satain varsha-sahasrani dikshi-
tah satram asata | 3. tapah asid grihapatir Brahma brahma 'bhavat svayam | satyain
ha hotaisham asid yad visvesrija asata | amritam ebhya udagayat sahasram parivat-
saran | bhutaim ha prastotaisham asid bhavishyat prati chaharat | prano adhvaryur
abhavad idai sarvaim sishasatam | . . . T. Visvasrijak prathamah satram dsata |
. <« .| tato ha jajne bhuvanasya gopak hirammayak Sakunir Brahma nama | yena
suryas tapati tejaseddhak | . . . . 8. Etena vai visvasyijak idain visvam asrijanta |
yad visvam asrijanta tasmad visvasrijak | visvam enan anw prajayate | “2. The
ancient and immortal creators of the universe, keeping fire kindled till they saw the
new moon, and consecrated, were engaged in a sacrifice for 100,000 years. 3. Austere
fervour was the househalder; Prayer itself (drqhma) was the brahma priest ; Truth
was their hotri, when the creators were so occupied. Immortality was their udgatri
for a thousand years. The Past was their prastotri, the Future their pratihartri;
Breath was the adhvaryu, whilst they were seeking to obtain all this.””  After
a good deal more of this allegory, the author proceeds in para.: 7. “These first
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It will be observed that the different parts of this account of the
mode in which the three qualities are distributed, are not quite in har-
mony. From v. 40 it would appear that all souls having the quality
of passion become men; and yet we find from vv. 43, 48, and 49, that
Stdras belong to the famasa class, and Brahmans, of different descrip-
tions, to two of the Saftvika grades. According to the rule enunciated
in v. 40, the latter ought to have been born as gods.

It is, further, remarkable that in this enumeration St@dras are found
in the same category with Mlechhas (v. 43), that the Vaidyas are not ac-
commodated with a position in any of the classes, that Kshattriyas and
kings’ domestic priests, who are of course Brihmans, and others (who
must be Brahmans) fond of disputation on learned questions® (though
not stated to be heretical) are ranked together as ¢ passionate” (v. 46),
while other Brahmans of different characters are placed in two of the
higher grades, Brahmans simply so called (viprah) being regarded as
“ good ” in the lowest degree {v. 48), and sacrificing priests (yajvanah)
gharing with rishis, gods, the vedas, ete., the hononr of the middle con-
dition of goodness. It is not clear whether the devotees, and ascetics,
mentioned in v. 48, belong to the same caste as the Brahmans with whom
they are associated, or may also be men of the inferior classes. Nor is it
evident for what reason the sacrificing priests (yajvanal), specified in
v. 49, are so much more highly estimated than the king’s priests (rajnak
‘purohitah) in v. 46, since the latter also officiate at sacrifices. The
honourable position assigned to Daityas in the lowest class of  good ”
beings (v. 48) is also deserving of notice. 'We shall see in the follow-
ing chapter that the Purinas variously describe mankind as belonging
entirely to the ¢ passionate’ class (sce v. 40, above) and as charac-
terized by the three other * qualities,” according to their caste.

creators were engaged in sacrifice . . . Thence was born the preserver of the world,
the golden bird called Brahma, by whom the sun glows, kindled with light. . . .
8. . . . Through this the creators created this universe. As they created the uni-
verse, they are called vis'vasrijah. . Everything is created after them.” See ahove
the reference made to riskayo bhuta-kritak in p. 36. The allegory in this extract
from the Taitt, Br. resembles in its character that in the sixth verse of the Purusha
Stikta.
87 S'arstarthakalaha- priyas cha | Comm.
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Sect. VI.—dceount of the System of Yugas, Manvantaras, and Kalpas,
according to the Vishnu Purana, and other authorities.

I shall in the next section adduce the description given in the Vishnu
Purina of the creation of living creatures, and the origin of the four
castes, after first supplying in the present some explanation of the great
mundane periods, the Yugas, Manvantaras, Kalpas, ete.

The computations of these great periods are stated in the third
chapter of the first book, and in the first chapter of the sixth book,
and are clearly explained by Professor Wilson in his notes to page 50
of his translation.

One year of mortals is equal to one day of the gods.®

12,000 divine years are equal to a period of four Yugas, which is
thus made up, viz. :

Krita Yuga with its mornings and evenings......4,800 divine years
Treta Yuga i 5 L 3y eeeeee3,600
Dvﬁpara Yuga‘ ” » » ” """2)400 » ”
Kali Yuga o 5 ) L ke 32000

b3 ”»

”»

making... 12,000 divine years,®

As a day of the gods is = to ome year of mortals, the 12,000
divine years must be multiplied by 360, the assumed number of days
in a year, to give the number of the years of mortals in this great
period of four yugas, thus: 12,000 divine years X 360 = 4,320,000
years of mortals. 1000 of these periods of 12,000 divine, or 4,320,000
human, years—i.e., 4,320,000,000 human years are = 1 day of Brah-
m3,” and his night is of the same duration. Within that period of a
day of Brahma, 14 Manus reign,™ and a Manvantara, or period of Manu,

6 Vishnu P. vi. 1, 4 akoratram pityinam tu maso’bdas tridivaukasim | See also
Manu i. 66 and 67. The Taitt. Br. iii. 9, 22, 1, too, states: ekai vai etad devanam
ahar yat saiwatsarah | “ This period of a year is one day of the gods.”

8 i. 8, 10. Divyair varsha- sahasraistu kyite - tretads - sanjnitam | chaturyugaim
dvadasabhis tad-vibhagain nibodha me | 11. chatvari trini dve chaikam kyitadish
yathakramam | divyabdanam sehasrani yugeshv ahur puravidak | 12. Tat-praminaih
s'ataih sandhya pivrva tatrabhidkiyate | sandhyamsakas cha tat-tulyo yugasyanantaro
i sah ) 13. Sandhya-sandhyainsayor antar yah kilo muni-sattama | yugakhyah sa tu
vijneyah krita-tretadi-sanjnitah |

0 V. P.i. 8, 14. Kpitain tretd dvaparas che kalis chaiva chaturyngam | proch-
yate tat-sahasram cha Brakmano divasam mune | See also Manu i. 72.

V. P.1 3, 15. Brahmano divasc brakman Manavas cha chaturdasa | bhavanti |

1
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is consequently = the 14th part of a day of Brahmi. In the present
Kalpa (= a day of Brahma) six Manus, of whom Sviyambhuva was the
first, have already passed away, the present Manu being Vaivasvata.”
In each Manvantara seven rishis, certain deities, an Indra, a Manu,
and the kings, his sons, are created and perish.® A thousand of the
systems of 4 Yugas, as has been before explained, occur coincidently
with these 14 Manvantaras; and consequently about 71 systems of 4
Yugas elapse during each Manvantara, and measure the lives of the
Manu and the deities of the period.” At the close of this day of
Brahma a collapse (pratisancharak) of the universe takes place, which
lasts through a night of Brahma, equal in duration to his day, during
which period the three worlds are converted into one great ocean, when
the lotus-born god,” expanded by his deglutition of the universe, and
contemplated by the yogis and gods in Janaloka, sleeps on the serpent
Sesha. At the end of that night he awakes and creates anew.™

A year of Brahma is composed of the proper number of such days
and nights; and 100 such years constitute his whole life. The period
of his life is called Para, and the half of it Pararddhka, or the half of a
Para. One Pararddha, or half of Brahma’s existence, has now expired,
terminating with the great Kalpa, called the Padma Kalpa. The now
existing Kalpa, or day of Brahmi, called Varaha (or that of the boar),
is the first of the second Pararddha of Brahma’s existence.” The

72 This is stated by Manu i. 62 ff. (see above), as well as in the third book of the
V. P. i 3, which gives the names in the same order: Svayambhuvo Manuh pirvs
Manuh Svarochishas tatha | Auttamis Tamasas chaiva Raivatas Chakshushas tatha |
shad ete Manavo 'titah sampratain tu Ravel sutak | Vaivasvato *yai yasyattat sapta-
mam varttate ’ntaram |

73 V.P. 1, 3,16. Saptarshayah surak S'akro Manus tat-sunavo nyipah | ekakale hi
srijyante sainkriyante cha purvavat |

7 Ibid ver. 17. Chaturyugandin sankhyatd sadhika hy eka saptatik | manvantaram
Manoh kalah suredinaim cka sattama | See also Manu i. 79.

5 The birth of Prajapati on a lotus-leaf is mentioned in the Taitt. Arany. i. 23, 1,
quoted above, p. 32.

76 Ibid 20. Chaturdasa-guno hy esha kalo brahmam ahak smyitam | brakmo naimit-
tiko nama tasyante pratisancharak | . . . 22. Ekarnave tu trailokye Brahma Nara-
yandtmakah | bhogi-$ayyagatah Sete trailokya-grasa-vyimhitah | 23. Janasthair yogi-
bhir devaid chintyamano *bja-sambhavah | tat-pramandm hi tam ratrif tadante srijate
punah | See also V. P.i. 2, §9-62, as translated by Wilson, vol. i. p. 41.

71 Ihid ver. 24. Evam tu Brakmano varsham eve™ varsha-satai cha tat | satam ki
tasya varshanam param ayur makatmanak | 25. Ekam asya vyatita tu pararddham
Brakmano *nagha | tasyante *bhud mahakalpak Padmah ity abhivisrutah | dvitiyasye
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dissolution, which occurs at the end of each Kalpa, or day of Brahma,
is called naimittika, incidental, occasional, or contingent. (See Wilson's
Vishnu Purana, vol. i. of Dr. Hall’s edition, p. 52, with the editor’s
note ; and vol. ii. p. 269. For an account of the other dissolutions of
the universe I refer to the same work, vol. i. p. 113, and to pp. 630-633
of the original 4to. edition.)

Of this elaborate system of Yugas, Manvantaras, and Kalpas, of
enormous duretion, no traces are found in the hymns of the Rig-veda.
Their authors were, indeed, familiar with the word Yugae,™ which fre-
quently occurs in the sense’of age, generation, or tribe. Thus in i. 139,
8; iii. 26, 3; vi. 8, 5; vi. 15, 8; vi. 36, 5; x. 94, 12, the phrase
yuge yuge™ means “in every age.” In iii. 33, 8; x. 10, 10, we have
uttara yugani, *‘ future ages,”’ and in x. 72, 1, wttare yuge, “in a later
age;” in vii. 70, 4, parvani yugani, ¢ former ages,”* and in i. 184, 3,
yuga jarpd, ‘ past ages.”” Ini. 92, 11;1i. 108, 4;1i. 115, 2; 1. 124, 2;
i, 144, 4;® i, 2, 2; v. 52, 4; vi. 16, 23; vii. 9, 4; viil. 46, 12;
viil. 51, 9; ix. 12, 7;% x. 27, 19; x. 140, 6 (in all of which places,
except i. 115, 2, the word is combined with manushya, manusha, manu-
shak, or jananam), yuga seems to denote ‘ generations’’ of men, or

pararddhasya varttamanasya vai dvija | Varahkeh iti kalpo *yam prathamah pari-
kalpitah |

8 In Professor Willson’s Dictionary three senses are assigned to yuga (neuter)
(1) a pair; (2) an age as the Krita, Tretd, ete.; (3) a lustre, or period of five years.
‘When used as masculine the word means, according to the same authority, (1) a yoke ;
(2) a measure of four cubits, etc.; (3) a particular drug.

79 Sayana, on iii. 36, 3, explains it by pratidinam, ¢ every day;
vi. 15, 8 ; vi. 36, 5, by kale kale, * at every time.”

8 Sayana takes the phrase for former “ couples of husbands and wives,” mithunani
Jayapatirupant.

3 Ini, 92, 11 and i. 124, 2, Ushas (the Dawn) is spoken of as, praminat? manushya
yugini, * wearing away human terms of existence, or generations.” In commenting
on the former text Sayana explains yugan: as equivalent to krita-tretadini, “ the Krita,
Treta, and other ages,” whilst in explaining the second, he takes the same word as
signifying yugopalakshitan nimeshadi-kalavayavan, *“the seconds and other component
parts of time indicated by the word,” or as equivalent to yugmanrt, “ the conjunctions
of men,” —since the dawn scatters abroad to their several occupations men who had
been previously congregated together " In his note on i. 144, 4, he gives an option
of two different senses : manok sambhandhini yugini jayapati-rupani hotradhvaryu-
ripani va | *“ couples consisting of husband and wife,or of the hotri and adhvaryu
priests.”

82 This verse, ix. 12, 7, is also found in Sama V. ii. 552, where, however, ywa is
substituted for yuga.

3 This verse occurs also in Sama V. ii. 1171, and Vaj. S. xii. 111.

on vi. 8, 5;
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rather, in some places, “tribes” of men. Tn v. 73, 3, the phrase
nahush@ yugd must have a similar meaning. In i. 158, 6, it is said
that the rishi Dirghatamas became worn out in the tenth yuga; on
which Professor Wilson remarks (R. V. vol. ii. 104, note) : ‘“ The scho-
liast understands yuga in its ordinary interpretation; but the yuga of
five years is perhaps intended, a lustrum, which would be nothing mar-
vellous.” Professor Aufrecht proposes to render, ‘“in the tenth stage
of life.” The first passage of the Rig-veda, in which thete is any indi-
cation of a considerable mundane period being denoted, is x. 72, 2f,,
where “a first,” or, ‘‘an earlier age (yuga) of the gods” is mentioned
(devanam pirvye yuge; devanam prathame yuge) when ¢ the existent
sprang from the non-existent’” {asafak sad gjayata); but no allusion is
made to its length. In the same indefinite way reference is made in
x. 97, 1, to certain * plants which were produced before the gods,—
three ages (yugas) earlier ” (yak oshadlik pureah jatah devebhyas tri-
yugam purd). In one verse of the Atharva-veda, however, the word yuga
is so employed as to lead to the supposition that a period of very long
duration is intended. It is there said, viii. 2, 21: $afam te ayutamn
hayanan dve yuge trint chatvart krinmak | ¢ we allot to thee a hundred,
ten thousand, years, two, three, four ages (yugas).”® As we may with
probability assume that the periods here mentioned proceed in the
ascending scale of duration, two yugas, and perhaps even one yugq,
must be supposed to exceed 10,000 years.

The earliest comparison between divine and human periods of dura-
‘tion of which I am aware is found in the text of the Taitt. Br. quoted
above in a note to p. 42: ““ A year is one day of the gods.®* But so
far as that passage itself shows, there is no reason to imagine that the
statement it contains was anything more than an isolated idea, or that
the conception had, at the time when the Brahmanas were compiled,
been developed, and a system of immense mundane periods, whether

8¢ For the context of this line see Journal of the Royal Asiatic Society for 1866,
page 42.

5 An analogous idea is found in the S'atapatha Brihmana xiv. 7, 1, 33 ff. (=Bri-
hadiranyaka Upanishad pp. 817 ff. of Cal. ed.) atha ye Satam manushyanam anandah
sa ekah pitrinam jitalokanam anandah | ““now a hundred pleasures of men are one
pleasure of the Pitris who have conquered the worlds.” And so on in the same way ;
a hundred pleasures of the Pitris equalling one pleasure of the Karmadevas (or gods
who have become so by works); a hundred pleasures of the latter equalling ome
pleasure of the gods who were born such, ete.
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human or divine, had been elaborated. That, however, the authors of
the Brahmanas were becoming familiar with the idea of extravagantly
large numbers is clear from the passage in the Taitt. Br. iii. 12, 9, 2,
quoted above, p. 41, in the note on Manu xii. 50, where it is said that
the creators were engaged in a sacrifice for 100,000 years.

Professor Roth is of opinion (see his remarks under the word Krita
in his Lexicon) that according to the earlier conception stated in Manu
i. 69, and the Mahabharata (12,826 ff.), the four Yugas—XKrita, Treta,
Dviapara, and Kali, with their mornings and evenings, consisted respec-
tively of no more than 4,860; 8,600; 2,400 ; and 1,200 ordinary years
of mortals; and that it was the commentators on Manu, and the com-
pilers of the Purdnas, who first converted the years of which they
were made up into divine years. - The verse of Manu to which Pro-
fessor Roth refers (i. 69), and the one which follows, are certainly
quite silent about the years composing the Krita age being divine
years: ¢

Chatvary ahul sahasrani varshanam tu kritam yugam | tasya tavach-
chhatz sandhya sandhyamschascha tathavidhak | 70. Itareshu sasandhyeshu
sasandhamseshu cha trishu | ekapayena varttante sahesrani $atant cha |
“They say that four thousand years compose the krita yuga, with
as many hundred years for its morning and the same for its evening.
70. In the other three yugas, with their mornings and evenings, the
thousands and hundreds are diminished successively by oune.”

Verse 71 is as follows: Yad etat parisankhyatem adav eva chatur-
yugam | etad dvadaSa-sahasram devandam yugam uchyate | which, as ex-
plained by Medhatithi, may be thus rendered : ¢ Twelve thousand of
these periods of four yugas, as above reckoned, are called a Yuga of
the gods.” Medhatithi’s words, as quoted by Kullika, are these:
Chaturyugair eva dvadasa-sahasra-sankhyarr divyam yugam | A divine
Yuga is formed by four yugas to the number of twelve thousand.”
Kullika, however, says that his predecessor’s explanation is mis-
taken, and must not be adopted (Medhatither bhramo nddarttavyak).
His own opinion is that the system of yugas mentioned in vv. 69 and
71 are identical, both being made up of divine years. According to
this view, we must translate v. 71 as follows: ¢ The period of four
yugas, consisting of twelve thousand years, which has been reckoned
above, is called a Yuga of the gods.” This certainly appears to be the
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preferable translation, and it is confirmed by the tenor of verse 79.
Verse 71, however, may represent a later stage of opinion, as it is
not found in the following passage of the Mahabharata, where the
previous verse (69) is repeated, and verse 70 is expanded into three
verses, though without any alteration of the sense:

M. Bh. iii. 12826 ff. =~ Adito manuja-vyaghra kritsnasya jagatah
kshaye | chatvdry ahuhk sakasrant varshapam tat kritam yugam | tasya
tavachchhati sandhya sandhyamécha tathavidhak | 6

“In the beginning, after the destruction of the entire universe, they
say that there are four thousand years: that is the Krita Yuga, which
has a morning of as many hundred years, and an evening of the same
duration.” And then, after enumerating in like manner the other three
Yugas with their respective thousands and hundreds successively
diminished by one, the speaker (the sage Markandeya) procecds in
verse 12831 : Esha dvadasahasrt yugakhya paerikirttita | etat sahasra-
paryantam aho brakmam udakyitam | ¢ This period of twelve thousand
years is known by the appellation of the Yugas. A period extending
to a thousand of these is called a day of Brahma.”

Nowhere, certainly, in this passage is any mention made of the years
being divine years.

The earliest known text in which the names of the four Yugas are
found is a verse occurring in the story of Sunahgepha in the Aitareya
Brahmana vii. 156 : Kalik sayano bhavati sanjthanas tu dvaparah | uttish-
thams treta bhavati kritamn sampadyate charan | ¢ A man while lying is
the Kali; moving himself, he is the Dvépara; rising, he is the Treti;
walking, he becomes the Krita.””® But this brief allusion leaves us

86 This verse has been already translated no less than six times ; twice into German
by Weber and Roth (Ind. Stud. i. 286 and 460), once into Latin by Streiter (see Ind.
Stud. ix. 315), and thrice into English, by Wilson (Journ. R. A. 8. for 1851, p. 99),
Miiller (Anc. Sansk. Lit. p. 412), and Haug (Ait. Br. ii. 464). All these authors,
except the last, concur in considering the verse as referring to the four Yugas.
Dr. Haug, however, has the following note : “ Sayana does not give any explanation
of this important passage, where the names of the Yugas are mentioned for the first
time. These four names are, as is well known from other sources, . . . names of dice,
used at gambling. The meaning of this Gatha is, There is every success to be hoped ;
for the unluckiest die, the Kali is lying, two others are slowly moving and half fallen,
but the luckiest, the Krita, is in full motion. The position of dice here given is indi-
catory of a fair chance of winning the game.” Both Dr. Haug's translation and note
are criticised by Professor Weber (Ind. Stud. ix. 319), Of the following verses, which
occur in Manu ix. 301 f,, the second is a paraphrase of that in the Aitareya Brah-
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quite in the dark as to the duration which was assigned to these yugas
in the age when the Brihmana was compiled.

Seor. VIL.——Account of the different creations, tncluding that of the
castes, according to the Vishnu Purana.

I commence,with the following general account of the cosmogony of
the Vishnu Purina, extracted from Professor Wilson’s Preface to his
translation of that work, vol. i. p. xciii. :

“The first book of the six, into which the work is divided, is
occupied chiefly with the details of creation, primary (sarga), and
secondary ( pratisarga); the first explains how the universe proceeds
from Prakriti, or eternal crude matter;®” the second, in what manner
the forms of things are developed from the elementary substances
previously evolved, or how they re-appear after their temporary de-
struction.®® Both these creations are periodical; but the termination
of the first occurs only at the end of the life of Brahma, when not
only all the gods and all other forms are annihilated, but the elements
are again merged into primary substance, besides which only one
spiritual being exists. The latter takes place at the end of every
Kalpa or day of Brahma, and affects only the forms of inferior
creatures and lower worlds, leaving thie substances of the universe
entire, and sages and gods unharmed.’” #

mana : Ayitam treta-yugain chaiva dvaparam kalir eva cha | rajno vrittans sarvini
raja hi yugam uchyate | 302. Kalih prasupto bhavati sa jagrat dvaperam yugam |
karmasy abhyudyatas treta vicharams tu kritai yugam | “801. The Krita, Treti,
Dvipara, and Kali yugas are all modes of a king’s action; for a king is called a yuga.
302. While asleep he is the Kali; waking he is the Dviipara age ; intent upon action
he is the Tretd, moving about he is the Krita.” The former of these two verses of
Manu is reproduced nearly verbatim in the M. Bh. xii. 3408 ; and the same idea is ex-
panded in the same book of the same poem, vv. 2674 ff., 2682, 2684, 2686, 2693 ff.
The words krita, treta, dvipara, and kali, are found in the Vaj.-Sanhita, xxx. 18, and
in the Taitt. Brahmana, iil. 4, 1, 16 ; but in both places they denote dice, as does also
the word krita in the Chhandogya Upan. iv. 1, 4 (where see the commentary). On
the Yugas the reader of German may also consult Weber’s Indische Studien, i. pp. 39,
87 £, 282 ff.

7 [See Book i. ehapter ii.]

88 [See the fourth and following chapters of Book i.]

8 See Book i. at the close of chapter vii. p. 113 of vol. i. of Professor Wilson’s
translation, 2nd edition, and also p. 621 and 630 of the original 4to, edition. Asregards,

4
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* T proceed with the details of the creation which took place in the
Varaha Kalpa, as described in book i. chapter 4, vv. 2, ff: :
Atita-kalpavasane niSa-suptotthitak prabhul | sattvodrikias tato
Brahma  Sanyain lokaem avaikshata | 3. Narayanak paro ’chintyah
paresham api sa prabhuk | Brokma-svarupi bhavagin anadil sarva-
sambhavak | . . . 6. Toyantak sa mahvin jnatva jagaty ekarpave pra-
bhuk | anumandd tad-uddharai karttu-kamah prajapatih | 1. Akarot sa
tanam anyam kalpadishu yatha pura | matsya-karmadikam tadvad
varaham vapur dsthitah | 8. Veda-yajnamayas rapam asesha-jagatak
sthitau | sthitak sthiratma - sarvagma paramiitmd prajapatik | 9. Jana-
loka-gataih siddhair Sanakadyair abhishthutah | pravivesa tada toyam
atmadharo dhara-dharak | . ... 45. Bvai S$ainstayamanastu para-
matmd mahidharak | wjjahara makim kshipram nyastavams cha maham-
bhase | 46. Tusyopari jalaughasya mahatt naur we sthita | vitatatatvat
tu dehasya na mahi yate samplavam | tatak kshitim samam kritea prithi-
vyam so’chinod girin | yatha-vibhagam bhagavan anddik purushottamah
| 47. Prak-sarga-dagdhan akhilan parvatan prithivitale | amoghena
prabhavena sasarjamogha-vamehhitak | 48. Bhuvi bhagaim tatah kritva
sapta-dvipan yathatatha | bhiar-adyams chaturo lokan piarvavat sama-
kalpayat | 49. Brahma-rapadharo devas tato ’sau rajasa “vritak |
chakara srishtim bhagavam$ chatur-vaktra-dharo Hardh | 50. nimitta-
matram evasow sryyanam sarga-karmenam | prodhana-karanibhata
yato vai sryya-Saktayah | 51. Nemitta-matram muktvackam nanyat
kinchid apekshyate | niyate tapatam Sreshtha sva-$aktya vastu vastutam |
“2. At the end of the past (or Padma) Kalpa, arising from his
night slumber, Brahma, the lord, endowed predominantly with the
quality of goodness, beheld the umiverse void. 3. He (was) the
supreme lord Narayana, who cannot even be conceived by other
beings, the deity without beginning, the source of all things, existing
in the form of Brahma.” [The verse given in Manu i. 10, regarding
the derivation of the word Nériyana (see above p. 35) is here quoted].
6. This lord of creatures, discovering by inference,—when the world
had become one oecan,—that the earth lay within the waters, and
being desirous to raise it up, (7) assumed another body. As formerly,
at the beginnings of the Kalpas, he had taken the form of a fish,

however, the statement with which the paragraph concludes, compare vol. i. p. 50, as
well as vol. ii. p. 269, of the same work.
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a tortoise, and so forth,® (so now) entering the body of a boar (8),—
a form composed of the vedas and of sacrifice,—the lord of creatures,
who, throughout the entire continuance of the world, remains fixed,
the universal soul, the supreme soul, self-sustained, the supporter of
the earth (9),—being hymned by Sanaka and the other saints, who
had (at the dissolution of the lower worlds) proceeded to Janaloka,—
entered the water.” [He is then addressed by the goddess Earthin a
hymn of praise, as Vishnu, and as the supreme Brahmi, vv. 10-24.
The boar then rises from fhe lower regions, tossing up the earth with
his tusk, and is again lauded by Sanandana and other saints in a
second hymn, in the course of which he himself is identified with
sacrifice, and his various members with its different instruments and
accompaniments, vv. 25-44]. ¢45. Being thus lauded, the supreme
soul, the upholder of the earth, lifted her up quickly and placed her
upon the great waters. 46. Resting upon this mass of water, like
a vast ship, she does not sink, owing to her expansion. Then, havicg
levelled the earth, the divine efernal Purushottasna heaped together
mountains according to their divisions. 47. He whose will cannot be
frustrated, by his unfailing power, ereated on the surface of the earth
all those mountains which had been burnt up in the former creation.
48. Having then divided the earth, just as it had been, into seven
dvipas, he formed the four worlds Bhiirloka and others as before. 49.
Becoming next pervaded with the quality of passion, that divine being
Hari, assuming the form of Brahma, with four faces, effected the
creation. 50. But he is merely the instrumental cause of the things
to be created and of the creative operations, since the properties of the
things to be created arise from Pradhana as their (material) cause. 51.
Excepting an instrumental cause alone, nothing else is required.
Every substance (vastu) is brought into the state of substance (vastuta)
by its own inherent power.” **

9 No mention is made in the Brahmanas (as I have already observed) of any such
periods as the Kalpas. But here an attempt is made to systematize the different
stories scattered through those older works which variously deseribe the manner in
which the creation was effected—with the view, perhaps, of reconciling the discre-
pancies in thosc frece and artless speculations which offended the critical sense of a
later age.

91 See Professor Wilson’s translation of these verses, and the new version proposed
by the editor of the second edition, Dr. Hall, p. 66, note. I do not think the phrase
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[Before proceeding further with the narrative of the Vishnu Puréina,
I wish to quote or refer to some passages from the Taittiriya Sanhita
and Brahmana and from the Satapatha Brahmana, which appear to
furnish the original germs of the legends of the boar, fish, tortoise,
and dwarf incarnations. . ;

The first of these texts is from the Taittirlya Sanhita, vii. 1, 5, 1 ff :

Apo vai idam agre salilam asit | tasmin Prajapatir vayur bhutva ach-
arat | sa imam apasyat'| tam varaho bhutva aharat | tam Visvakarmai
bhutva vyamart | sda aprathate | si prithivy abhavat | tat prithivyar
prithivitvam | tasyam a$ramyat Prajapatih | sa devan asrijate Vasin
Rudran Adityan | te devak Prajapatim abruvan “ prajayamahai® i |
s0 ’bravid ‘‘yatha aham yushmams tapasa asrikshi evamn tapasc pra-
Jananam ichchhadhvam” iti | tebhyo ’gnim ayatanam prayachhad * etena
ayatanenn Sramyata” 60 | te *gnina ayatanena asramyan | te samvatsare
ekam gam asrijanta |

¢“This universe was formerly waters, fluid. On it Prajapati, be-
coming wind, moved.”” He saw this (earth). Becoming a boar, he
took her up. Becoming Visvakarman, he wiped (the moisture from)
her. She extended. She became the extended one (pritAz). From
this the earth derives her designation as the extended one. In her
Prajapati performed arduous devotion. He created gods, Vasus, Rudras,
and Adityas. The gods said to Prajapati, ‘let us be propagated.” He
answered, ¢ As I have created you through austere fervour, so do ye
seek after propagation in austere fervour.’ He gave them Agni as a
resting-place (saying), ¢ With this as a resting-place perform your
devotion.” They (accordingly) performed devotion with Agni as a
resting-place. In a year they created one cow, ete.”’

sta-saktya can be properly rendered, as Dr. Hall does, ¢ by its potency.”” The
reading of the MSS. in v. 50, pradhana-karanibhutah seems to me doubtful, as it
would most naturally mean “have decome the Pradhana-cause.” I conjecture pra-
dhana-karanodbhitak, which gives the sense which seems to be required.

2 Tt is possible that the idea assigned to the word Narayana (see Manu i. 10,
above), “he whose place of movement is the waters,” may be connected with this
passage. Sce also Genesis i. 2, “ And the Spirit of God moved upon the face of the
waters.”

93 After having noticed this passage in the Taittiriya Sanhitd, I became aware that
it had been previously translated by Mr. Colebrooke (Essays i. 75, or p. 44 of Williams .
& Norgate’s edition). Mr. Colebrooke prefaces his version by remarking, «The pre-
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The second passage is from the Taittiriya Brahmana, i. 1, 3, 5 ff.
Apo vai idam agre salilam asit | tena Prajapatir asramyat *katham idam
syad” otv | so ’pasyat pushkara-parnam tishthat | so ’manyata  asti vai
tad yasminn idam adkitishthate” iti | sa vardaho rapam kritva upa-
nyamajjat | sa prithivim adhak archhat | tasya upahatya udamajjat | tat
pushkara-parne *prathayat | yad * aprathata® tat prithivyal prithivit-
vam | ““abhad var idam”’ v¢¢ tad bhamyai bhamitvam | tam diso 'nu vatah
samavahat | tam Sarkarabhir adrimhat | :

“This (universe) was formerly water, fluid.* With that (water)
Prajapati practised arduous devotion (saying), ‘how shall this (uni-
verse be (developed)?’ He beheld a lotus-leaf standing.®® He thought,
‘there is somewhat on which this (lotus-leaf) rests.” He as a boar—
having assumed that form—plunged beneath towards it. He found
the earth down below. Breaking off (a portion of) her, he rose to the
surface. He then extended it on the lotus-leaf. Inasmuch as he ex-
tended it, that is the extension of the extended one (the earth). This
became (abkat). From this the earth derives its name of dham?. The
wind carried her, to the four quarters. He strengthened her with
gravel, ete., ete.

The Satapatha Brahmana, xiv. 1, 2, 11, has the following reference
to the same idea, although here Prajapati himself is not the boar:

Iyati ha vai syam agre prithivy dsa pradesa-matrl | tam Emashah ity
vardahak wjjaghana | so ’syak patih Prajapatis tena eva enam etan-mithu-
nena priyena dhamna samardhayati kritsnam karoti |

¢ Formerly this earth was only so large, of the size of a span. A
boar called Emiisha raised her up. Her lord Prajapati, therefore,
prospers him with (the gift of) this pair, the object of his desire, and
makes him complete.”

Another of the incarnations referred to in the preceding passage of

sent extract was recommended for selection by its allusion to a mythological notion,
which apparently gave origin to the story of the Varaka-avatara, and from which an
astronomical period, entitled Calpa, has perhaps been taken.”

% The Commentator gives an alternative explanation, viz., that the word salila is
the same as saréra, according to the text of the Veda, * these worlds are sarira” (*ine
vai lokah sariram ™ iti sruteh).

9 ¢ Supported upon the end of a long stalk ” (dirghanalagre 'vasthitam), according
to the Commentator. In a passage from the Taitt. Aranyaka, already quoted (p. 32,
above), it is said that Prajapati himself was born on a lotus-leaf.
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the Vishnu Puréna is foreshadowed in the following text from the Sa-
tapatha Brahmana, vii. 5, 1, 5 :

Sa yat karmo nama | etad vai rapam kritvd Prajapatih prajah asri-
Jata | yad asrijata akarot tat | yad akarot tasmat karmak | ka$yapo vai
karmah | tasmad akub “sarvak prajah kasyapyah iti | sa yak sa karmo

sau sa Adityah |

“As to its being called Zirma (a tortoise) ; Prajapati having taken
this form, created offspring. That which he created, he made (akaro?) ;
since he made, he is (called) Zarmak. The wérd kasyapa means tortoise ;
hence men say all creatures are descendants of Kagyapa. This tortoise
is the same as Aditya.””*

The oldest version of the story of the fish incarnation, which is to be
found in the Satapatha Brahmana, i. 8, 1, 1 ff., will be quoted in the
next chapter.

For the passages whieh appear to supply the germ of the dwarf in-
carnation, the reader may consult the fourth volume of this work,
pp- 54-58 and 107 £,

It will have been noticed that in the passage above adduced from the

: Vishnu Purana, the word Néarayana is applied to Vishnu, and that it
is the last named deity who (though in the form of Brahma) is said to
have taken the form of a boar. In the verses formerly cited from
Manu (i. 9, 10), however, Nariyana is an epithet, not of Vishnu, but
of Brahma ; and in the following text, from the Ramiyana, xi. 110, 3,
it is Brahma who is said to have become a boar :

Sarvam salilam evasit prithiv: tatra nirmita | tatak samabhavad Brah-
ma svayambhar dawalaih saka® | sa vardhas tato bhutva projjakara va-
sundharam dtyadi |

¢ All was water only, and in it the earth was fashioned. Then arosc

% With this compare the mention made of a tortoise in the passage cited above,
p- 32, from the Taitt. Aranyaka.

91 Such is the reading of Schlegel’s edition, and of that which was recently printed
at Bombay, both of Which, no doubt, present the most ancient text of the Ramayana,
The Gauda recension, however, which deviates widely from the other, and appears to
have modified it in conformity with more modern taste and ideas, has here also intro-
duced a various reading in the second of the lines quoted in the text, and identifies
Brahmi with Vishnu in the following manner : tata} samabhavad Brahma svayam-
bhur Vishnur avyayeh | * Then arose Brahma the self-existent and imperishable
Vishnu.”



AND OF THE ORIGIN OF THE FOUR CASTES. 55

Brahma, the self existent, with the deities. He then, becoming a boar,
raised up the earth,” ete. :

I now return to the narrative of the Vishnu Purina.]

The further process of cosmogony is thus described in chapter v. :

Maitreya woacha | 1. Yatha sasarjja devo’sau devarshi-pitri-danavan |
manushya-tiryag-vrikshadin bha-vyoma-salilaukasal | 2. Yad-gunaim
yat-svabhavaim cha yad-rapamn cka jagad dvije | sargadaw srishtovan
Brakma tad mamachakshva vistarat | Parasara woacha | 3. Maitreya
kathayamy esha Srinushva sysamahitah | yatha sasarjjo devo ’sau devadin
akhilan vibhuh | srishtim chintayatas tasya kalpadishu yathda purd |
abuddhi-purvakal sargak pradurbkitas tamomayak | 4. Tamo moho ma-
hamokas tamisro ky andha-samjnital | avidyd pancha-parveisha pra-
durbhata mahatmanak | 5. Panchadha *vasthitak sargo dhyayato ’prati-
bodhavan | vahir-anto-'prakasas cha samvrittatma nagatmakak | 6.
Mukhyi naga yatas chokta mukhya-sargas tatas tv ayam | 7. Tam drish-
tva 'sadhakai sarqam amanyad aparam punal | tasyabkidhyayatah sargas
tiryak-srota® 'bhyavarttata | 8. Yasmat firyak pravrittah sa tiryak-
srotas tatak smyitak | 9. Pasvadayas te vikhyatas tamak-prayak hy ave-
dinak | utpatha-grakinas chavva te ‘jnane gnara-maninah | 10. Ahamkrita
ahammandg ashtavimsad-vadhanvitah | antak-prakasas te sarve avritas cha
parasparam | 11. Tam apy asadhakam matva dhyayato’nyas tato’bhavat |
ardhvasrotas tritiyas tu sattvikorddhvam avarttata® | 12. Te sukha-priti-
bakuld bakir anta$ cha nayritah'® | prakasa bahir amta$ cha wrdhva-
sroto-bhavah smritak | 13. Zushiy-atmakas tritiyas tu deva-sargas tu
yak smritak | tasmin sarge ’bhavat pritir mishpanne Brakmanas tada |
14. Zato 'nyai sa tada dadhyaw sadhakam sargam uttamam | asadhakafms
tu tan gnatva mukhya-sargadi-sambhavan | 15. Tatha ’bhidkyayatas
tasya satyabhidyayinas tatak | pradurbhitas tada *vyaktad arvak-srotas
tu sadhakak | 16. Yasmad arvag vyavarttanta tato 'rvak-srotasas tu te |
te cha prakasa-bakula tamodrikia' rajo’dhikak | tasmat te dubkha-
bakula bhayo bhuya$ cha karinak | prakasa bahir antas cha manushyd
sadhakas tu te | . . . . 23. Ity ete tu samakhyata nava sargak Praja-

98 4t¢ sandhir arshah.—Comm.

9 The reading of the Vayu P., in the parallel passage, is tasyabhidhyayato nityain
sattvikah samavarttata | urdhvasrotas trittyas tu sa chaivordhvai vyavasthitah |
The combination sa‘tvikordhvam in the text of the Visbnu P. must be arska.

100 For navyitah the Viyu P. reads samoritah.

100 Tti sandhirarshah | Comm. But thereis a form tame. The Vayu P. has famal-
saktah.
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pateh | prakrita vaikritaé chaiva jagato mula-ketavak | srijato jagadisa-
sya kim anyach chhrotum ichhasi | Maitreya uwvacha | 24. Samkshepat
kathitah sargo devadmam tvaya mune | vistorach chhrotum tchhami
tvatto munivarottama | Pardéara wvacka | karmabhir bhavitah parvaih
kudalakudalais tu tah | khyatya taya hy anirmukiah samhare hy upa-
samhritah | 25. Sthavarantah suradyaécha praja brakmam$ chaturvi-
dhak | Brahkmanak kurvatah spishtii jejnire manasis tu tak | 26. Tato
devasurapitrin manushamé cha chatushtayam | sisyikshur ambhamsy
etani svam atmanam ayaywat | 27. Yukiadmonas tamomatra wdrikia
Wit Prajapateh | sispikshor jaghanat parvam asurah jajnire tatak |
28. Utsasarja tatas tam tu tamo-matratmiram tanum | sa tu tyakta
tanus tena Maitreyabhad vibhavar: | 29. Sisrikshur anya-deha-sthakh
pritim apa tatah surak | sattvodrikiah samudbhutal mukhato Brah-
mano dvija | 30. Tyakta sa ’pi tanus tena sattva-prayam abhud dinam |
tato ki balino ratrav asura devatd dwa | 31. Sattvamatratmikam era
tato 'nyam jagrike tanum | pitrivad manyamdanasya pitaras tasye
Jajnire | 32. Utsasarja pitrin srishtva tatas tam apt sa prabhub | sa
chotsrishta "bhavat sandhya dina-naktantara-sthitih | 33. Rajo-matrat-
mikam anyam jagrike sa tanui tatah | rajo-matrotkata jala manushya
dvija-sattama | tam apy asu sa tatydja tanum dadyak Traj&pati{z]
Jyotsna samabhavat sa ’pi prak-sandhya ya ’bhidkiyate | 34. Jyotsno-
dgame tu balino manushyah pitaras tatha | Mastreya sandhya-samaye
tasmad ete bhavanti vai | 35. Jyotsna-ratry-ahani sandhyd chatvary
etani var vibhoh | Brahmanas tu $arirani trigunapadrayani cha |
86. Rajo-matratmikam eva tato ’nyam jagrike tanum | tatah kshud
Brahmano jata jajne kopas taya tatak | 37. Kshut-khaman andhakire
"tha so ’srijad bhagavams tatak | Virapak $maérula jatas te *bhyadha-
vams tatafk prablum | 38. *“ Matvam bho rakshyatam esha " yair uktain
rakshasas tu fe | wehub “khadama’ ity anye ye te yakshas tu yakshanat |

¢ Maitreya said: 1. Tell me in detail how at the beginning of the
creation that deity Brahma formed the gods, rishis, fathers, dinavas,
men, beasts, trees, etc., dwelling respectively on the earth, in the sky,
and in the water; 2. and with what qualities, with what nature, and
of what form he made the world. Parasara replied: 3. I declare to
thee, Maitreya, how that deity created the gods and all other beings;
listen with attention. While he was meditating on ereation, as at the
beginnings of the (previous) Kalpas, there appeared an insentient crea-
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tion, composed of gloom (famas). 4. Gloom, illusion, great illusion,
darkness, and what i3 called utter darkness—such was the five-fold
ignorance, which was manifested from that great Being, 5. as he was
- meditating—an insensible creation,’® under five conditions, devoid of
feeling either without or within,'® closed up, motionless. 6. And since
motionless objects are called the primary objects, this is ealled the pri-
mary (mukhya) creation.™ 7. Beholding this creation to be ineffective,
he again cohtemplated another. As he was desiring it the brute
(tiryaksretas) creation came forth. 8. Since (in its natural functions)
it acts horizontally it is called Tiryaksrotas. 9. The (creatures com-
posing it) are known as cattle, ete., distinguished mainly by darkness
(tamas) ignorant, following irregular courses,'® while in & state of ignor-
ance having a conceit of knowledge, (10) self-regarding, self-esteeming,
affected by the twenty-eight kinds of defects, endowed with inward
feeling, and mutually closed. 11. As Brahmi, regarding this creation
also as ineffective, was again meditating, another creation, the third, or
wrdhwasrotas, which was-good, rose upward. 12. They (the creatures
belonging to this creation) abounding in happiness and satisfaction,
being unclosed both without and within, and possessed both of external
and internal fecling, are called the offspring of the Urdhvasrotas crea-
tion. 18. This third creation, known as that of the gods, was one full
of enjoyment. When it was completed, Brahma was pleased. 14. He
then contemplated another creation, effective and most excellent, since
he regarded as ineffective the beings sprung from the primary and
other creations. 15. While he, whose will is efficacious, was so desir-
ing, the Arviksrotas, an effective creation, was manifested.’® 16. They

102 The Vayu P. here inserts an additional line, sarvatas tamasi chaiva dipah
kumbha-vad avyitak | “and covered on all sides with darkness, as a lamp by a jar.”

103 Pahir-anto’prakasascha appears to be the true reading, as the Commentator
renders the last word by prakrishfa-jnana-sunyah, *devoid of knowledge.” But if
this be the correct reading, it is ungrammatical, as anta} and aprakasa would properly
make antar-aprakasa, not anto’prakase. But the Puranas have many forms which
are irregular (arsha, ¢ peculiar to the rishis,” * vedic,” or  antiquated”’ as the Com-
mentators style them). The Taylor MS. of the Vayu Purina reads in the parallel
passage bakir-antah-prakasascha.

i0¢ See Dr. Hall’s note p. 70 on Professor Wilson’s translation ; and also the pas-
sage quoted above p. 16 from the Taitt. Sanh. vii. 1, 1, 4, where the word mukiya is
otherwise applied and explained.

05 Bhakshyadi-vivekak-hinak | “ Making no distinction in food, etc., ete.”” Comm.

106 Compare M. Bh. xiv. 1038.
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(the creatures belonging to it) are called Arviksrotas, because (in their
natural functions) they acted downwardly. And they abound in sen-
sation (prakasa) and are full of darkness (famas) with a preponderance
of passion (rajas). Hence they endure much suffering, and are con-
stantly active, with both outward and inward feeling. These beings
were men, and effective.””?”

In the next following verses, 17-22, the names of the different crea-
tions, described in the first part of this section, and in the sécond chapter
of the first book of the Vishnu Purana, are recapitulated, and two others,
the Anugraha and the Kaumara, are noticed, but not explained.'®

The speaker Pardgara then adds: ¢ 23. Thus have the nine creations
of Prajapati, both Prakrita and Vaikrita, the radical causes of the world,
been recounted. What else dost thou desire to hear regarding the crea-
tive lord of the world? Maitreya replies: 24. By thee, most excellent
Muni, the creation of the gods and other beings has been summarily
narrated : I desire to hear it from thee in detail. Pardsara rejoins:
Called into (renewed) existence in consequence of former actions, good
or bad, and unliberated from that destination when they were absorbed
at the (former) dissolution of the world, (25) the four descriptions of
creatures, beginning with things immevable and ending with gods, were
produced, o Brahman, from Brahma when he was creating, and they
sprang from his mind. 26. Being then desirous to create these streams
(ambhamsi)®—the four classes of Gods, Asuras, Fathers, and Men, he
concentrated himself. 27. Prajapati, thus concentrated, received a body,
which was formed of the quality of gloom (famds); and as he desired
to create, Asuras were first produced from his groin. 28. He then
abandoned that body formed entirely of gloom ; which when abandoned
by him became night. 29. Desiring to create, when he had occupied
another body, Brahma experienced pleasure; and then gods, full of
the quality of goodness, sprang from his mouth. 30. That body

107 The Vayu P. adds here : Lakshanais tarakadyaischa ashtadha cha vyavasthitah |
siddhatmano manushyas te gandharva-saha-dharminalk | ity esha taijasak sargo hy
arvaksrotith prakirttital | ¢ Constituted with preservative(?) characteristies, and in an
eightfold manner. These were men perfect in their essence, and in nature equal to
Gandharvas. This was the Justrous creation known as Arvaksrotas.”

108 See Dr. Hall's edition of Wilson’s V. P. pp. 32 ff. ; and pp. 74 ff.

109 This word is borrowed from the passage of the TaittirTya Brihmana, ii. 3, 8, 3,

quoted above, p. 23. Most of the particulars in the rest of the narrative are imitated
from another passage of the same Brahmana, ii. 2, 9, 6 ff., also quoted above, p. 28.
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also, being abandoned by him, became day, which is almost entirely
good. Hence the Asuras are powerful by night'® and the gods by day-
31. He then assumed another body formed of pure goodness; and the
Fathers were born from him, when he was regarding himself as a
father." 32. The Lord, after creating the Fathers, abandoned that
body also; which, when so abandoned, became twilight, existing
between day and night. 33. He next took another body entirely
formed of passion; and men, in whom passion is violent, were pro-
duced. The primeval Prajapati speedily discarded this body also,
which became faint light (jyotsna), which is called early twilight.
34. Hence, at the appearance of this faint light, men are strong, while
the fathers are strong at evening-twilight. 35. Morning-twilight,
night, day, and evening-twilight, these are the four bodies of Brahma,
and the reeeptacles of the three qualities. 86. Brahmi next took
another body entirely formed of passion, from which sprang hunger,
and through it anger was produced. 37. The Divine Being then in
darkness created beings emaciated with hunger, which, hideous of
aspeet, and with long beards, rushed against the lord. 38. Those who
said, ‘ Let him not be preserved’ (rakshyatam) were called Rikshasas,
whilst those others who eried, ¢ Let us eat (him)’ were called Yakshas
from ‘ eating’ (yakshanat).'?

It is not necessary for my purpose that I should quote at length the
conclusion of the section. It may suffiee to say that verses 39 to 51
describe the creation of serpents from Brahma’s hair; of Bhitas; of
Gandharvas ; of birds (vayamsi) from the creator’s life (vayas), of sheep
from his breast, of goats from his mouth, of kine from his belly and
sides, and of horses,"® elephants, and other animals from his feet; of
plants from his hairs; of the different metres and vedas from his
eastern, southern, western, and northern mouths. Verses 52 ff. contain
a recapitulation of the creative operations, with some statement of the

10 Ty the Ramdyana, Sundara Kanda 82, 13 f. (Gorresio’s edit.) we read: Rak-
shasaim rejani-kalah samyugeshu prasasyate | 14, Tasmad rajan nisa-yuddhe jayo
*smakaii na samsayah | “Night is the approved time for the Rakshases to fight. We
should therefore undoubtedly conquer in a nocturnal conflict.”

111 This idea also is borrowed from Taitt. Br. ii. 3, 8, 2.

11z See Wilson’s V. P. vol. i. p. 83, and Dr. Hall’s note.

113 See the passage from the Taitt. Sanh. vii. 1, 1, 4 ff. quoted above, p. 16, where
the same origin is ascribed to horses.
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principles according to which they were conducted. Of these verses
I quote only the following : 55. Zeshasm ye yini karmani prak-sristhyam
pratipedire | tany eva pratipadyante spijyamanah punak punak | . . .
60. Yathdrtav ritu-lingani nanarapans paryaye | dri$yante tani tanyeva
tatha bhava yugadishu | 61. Karoty evamwidhan srishtim kalpadau sa
punak punak | sisyikshasakti-yukto ’sau syijya-$aktv-prachoditak| ¢ These
creatures, as they are reproduced time after time, discharge the same
functions as they had fulfilled in the previous creation . . 60. Just
as, in each season of the year, all the variqus characteristics of that
season are perceived, on its recurrence, to be the very same as they had
been before ; so too are the beings produced at the beginnings of the
ages.™ 61. Possessing both the will and the ability to create, and im-
pelled by the powers inherent in the things to be created, the deity
produces again and again a creation of the very same description at the
~ beginning of every Kalpa.”

The sixth section of the same book of the V. P., of which I shall cite
the larger portion, professes to give a more detailed account of the
creation of mankind.

V. P.1i. 6, 1. Maitreya wvacha | Arvaksrotas tu kathito bhavata yas tu
manushal | brahman vistarato brahi Brahmd tam asrijad yatha | 2.
Yatha cha varnan asrijad yad-gunams$ cha mahamune | yachcha tesham
smyitam karma vipradinai tad uchyatam | ParaSara wvacha | 3. Sat-
yabhidhyayinas tasya sisyikshor Brakhmano jagat | ajayanta dvijadreshtha
sattvodrikta mukhat prajak | 4. Vakshaso rajasodriktas tatha *nya Brah-
mano *bhavan | rajasa tamasa chasva samudrikias tathorutak | 5. Pad-
bhyam anyah praja Brakma sasarjja dvija-sattama | tamah-pradhanas
tah sarva$ chaturvarnyam idam tatah | brakmandk kshattriya vaiSyah
$udrascha dvija-sattama | padoru-vakshak-sthalato mukhata$ cha samud-
gatah | 6. Yajna-nishpattaye sarvam etad Brakmé chakara vai | cha-
turvarnyam mahabhaga yajna-sadkanam wttamam | 7. Yaynair apya-
yita deva vrishty-wisargena vai prajak | apyayayente dharma-jna
yajnak kalyana-hetavak | 8. Nishpadyante narais tads tu sva-karma-
bhirataih sada | viruddhacharanapetaih sadbhih sanmdrga-gamibhik |
9. Svargapavargau manushyat prapnuwvants nara mune | yach chabhiru-
chitash sthanam tad yantd mamyé dvigja | 10. Prajas tak Brahmana
spishtas chaturvarnya-vyavasthitaw | samyak $raddhia-samachara-pra-

14 Verses similar to this occur in Manu i. 80 ; and in the Mahabharata xii. 8550 f.
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vand muni-sattama | 11. Yathechha-vasa-niratah sarvabadha-vivarjitah |
Suddhantah-karanal Suddhah sarvanushthana-nirmalal | 14.%° Sud-
dhe cha tasam manasi Suddhe *ntak-samsthite Haraw | Suddha-jnanam
prapasyanti Vishnv-akhyam yena tatpadam | 15. Tatah kalatmako yo
‘sau sa chamsah kathito Harek | sa patayaty agho ghoram alpam alpalpa-
saravat | 16. Adharma-vija-bhutasm tu tamo-lobha-samudbhavam | pra-
Jasu tasu Maitreya ragadikam asadhakam | 17. Tatak sa sahaja siddhis
tasam nativa yayate | rasollasadayas chanydak siddhayo 'shtaw bhavants
yak | 18. Tasu kshindsv aseshasu varddhamane cha patake | dvandvadi-
bhava-dubkhartias ta bhavanti tatah prajak | 19. Tato durgani tas cha-
krur varkshyam parvatam audakam | kritimam cha tathda durgam pura-
karvatakadi yat | 20. Grikani cha yathanyayam teshu chakruk purd-
dishu | $itatapadi-badhanam prasamaya makamate | 21. Pratikaram
tman kritva $itades takh prajah punah | varttopayai tatas chakrur
hasta-siddhain cha karmajam | . . . 26. Gramyaranyak smritd hy eta
oshadhya$ cha chaturdada.| yajna-nishpattaye yajnas tatha “’sam hetur
uttamah | 271. Eta$ cha saha yajnena prajandm kardanam param |
pardapara-vidal prajndas tato yajnan vitanwvate | 28. Ahany ahany
anushthanam yajnandm munisattama | upakara-karam pumsam kriya-
manpdch cha éanti-dam | 29. Tesham tu kala-syishto ’sau papa-vindur
mahamate | chetassu vavridhe chakrus te na yajneshu manasam | 80.
Veda-vadams tatha devan yojnakarmadikam cha yat | tat sarvam nin-
damands te yajna-vyasedha-karinah | 81. Pravritti-marga-vyuchehitis-
karino veda-nindaka} | duratmano durdachara babhavuh kutilasaydl |
32. Samsiddhayam tu varttayam prajak srishtva Prajapatih | marya-
dam sthapayamasa yatha-sthanam yatha-gunam | 34. Varnanam déra-
manam cha dharman dharma-bhritam vara | lokamé sarva-varnandi
samyag dharmanupclinam | 85. Prdajapatyam brakmanandimn smritam
sthanai kriyavatam | sthanam aindrai kshattriyanam sangrameshy
anivartiinam | 86. VaiSyanam ‘marutam sthinam sva-dharmam anu-
varttinam | gandharvam $adra-jatinam paricharydsu varttinam |

¢ Maitreya says: 1. You have described to me the Arviaksrotas, or
human, creation: declare to me, o Brahman, in detail the manner in
which Brahméa formed it. 2. Tell me how, and with what qualities,
he created the castes, and what are traditionally reputed to be the

115 There are no verses numbered 12 and 13, the MSS. passing from the 11th to
the 14th.
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functions of the Brahmans and others. Pardéara replies: 3. When,
true to his design, Brahma became desirous fo create the world, crea-
tures in whom goodness (saffva) prevailed sprang from his mouth; (4)
others in whom passion (rgjas) predominated came from his breast;
others in whom both passion and darkness (famas) were strong, pro-
ceded from his thighs ; (5) others he created from his feet, whose chief
characteristic was darkness. Of these was composed the system of four
castes, Brihmans, Kshattriyas, Vaifyas, and Studras, wh¢ had respec-
tively issued from his mouth, breast, thighs, and feet. 6. Brahma
formed this"® entire fourfold institution of classes for the performance
of sacrifice, of which it is an excellent instrument. 7. Nourished by
sacrifices, the gods nourish mankind by discharging rain. Sacrifices,
the causes of prosperity, (8) are constantly celebrated by virtuous men,
devoted to their duties, who avoid wrong observances, and walk in the
right path. 9. Men, in consequence of their humanity, obtain heaven
and final liberation ; and they proceed to the world which they desire.
10. These creatures formed by Brahma in the condition of the four
castes, (were) perfectly inclined to conduct springing from religious
faith, (11) loving to dwell wherever they pleased, free from all suffer-
ings, pure in heart, pure, spotless in all observances. 14. And in their
pure minds,—the pure Hari dwelling within them,—(there existed)
pure knowledge whereby they beheld his highest station, called (that
of) Vishnu? 15. Afterwards that which is described as the portion
of Hari consisting of Time*® infused into those beings direful sim, in
the form of desire and the like, ineffective (of man’s end), small in
amount, but gradually increasing in force, (16) the seed of unrighteous-
ness, and sprung from darkness and cupidity. 17. Thenceforward their
innate perfectness was but slightly evolved: and as all the other eight
perfections called rasollasa and the rest (18) declined, and sin in-
creased, these creatures (mankind) were afflicted with suffering arising

16 How does this agree with the statements made in the Taitt. Sanb. vii. 1, 1, 4 ff.
as quoted above, p. 16, and in the Taitt. Br. iii, 2, 3, 9, p. 21, that the S'adra is
incapacitated for sacrifice, and that anything he milks.out is no oblation?

17 This alludes to an expression in the Rig-veda,i. 22, 20. See the 4th vol. of this
work, p. 54.

118 In regard to Kala, ¢ Time,” see Wilson’s V. P. vol. i. p. 18, and the passages
from the Atharva-veda, extracted in the Journal of the Royal Asiatic Society for 1865,
pp- 3804
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out of the pairs (of sus\ceptibilities to pleasure and pain, ete., ete.)
19. They then construected fastnesses among trees, on hills, or amid
waters, as well as artificial fortresses, towns, villages, etc. 20. And in
these towns, ete., they built houses on the proper plan, in order to
counteract cold, heat, and other discomforts. 21. Having thus provided
against cold, ete., they devised methods of livelihood depending upon
labour, and executed by their hands.” The kinds of grain which
they cultivated are next described in the following verses 22 to 25.
The text then proceeds, verse 26: ¢ These are declared to be the
fourteen kinds of grain, cultivated and wild, fitted for sacrifice; and
sacrifice is an eminent cause of their existence. 27. These, too,
along with sacrifice, are the most efficacious sources of progeny.
Hence those who understand cause and effect celebrate sacrifices.
28. Their daily performance is beneficial to men, and delivers from
sins committed. 29. But that drop of sin which had been created by
time increased in men’s hearts, and they disregarded sacrifice. 30.
Reviling the Vedas, and the prescriptions of the Vedas, the gods, and
all sacrificial rites, etc., obstructing oblations, (31) and cutting off the
path of activity,"® they became malignant, vicious, and perverse in their -
designs. 32. The means of subsistence being provided, Prajapati, having
created living beings, established a distinction according to their position
and qualities (see verses 3 to 5 above), (and fixed) the duties of the castes
and orders, and the worlds_(to be attained after death) by all the castes
which perfectly fulfilled their duties. 33. The world of Prajapati is
declared to be the (future) abode of those Brahmans who are assiduous
in religious rites; the realm of Indra the abode of those Kshattriyas
who turn not back in batfle ; (34) that of the Maruts the abode of those
Vaigyas who fulfil their duties; and that of the Gandharvas the abode
of the men of Sudra race who abide in their vocation of service.” In
the remaining verses of the chapter (35 to 39) the realms of blessedness
destined for the reception of more eminent saints are briefly noticed, as
well as the infernal regions, to which the wicked are doomed.

13 Pravpitti-marga-vyuchehhitti-karinah. The Commentator ascribes this to the
human race being no longer sufficiently propagated, for he adds the explanation :
yapnananushthane devair avarshanad annabhavena praja-vriddher asiddheh | ¢ because
population did not increase from the want of food caused by the gods ceasing to send
rain in conseqnence of the non-celebration of sacrifice.”
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At the beginning of the seventh section, without any further enquiry
on the part of Maitreya, Paridara proceeds as follows :

V. P.i. 7, 1. Tato bhidhkyayatas tasya jajnire manasik prajak | tach-
ehharira-samutpannaih karyais taih karanaih saha | 2. Kshettrajnah
samavarttanta gatrebhyas tasys dhimatak | te sarve samavarttanta ye
maya prag udakritak | 8. Devadyak sthavaranta$ che traigunya-
vishaye sthitah | ecam bhutani.syishtan: charant sthavarani che | 4.
Yada ’sya tah prajak sarva va vyavarddhanta dlimatak | athanyan
manasan putran sadriéan atmano’srijat | 5. Bhrigum Pulastyam Pu-
lahaw. Kratum Angirasaim tatha | Marichim Daksham Atrii cha Vasish-
thain chaiva manasan | nava brahmana ity ete purane nischayaimn gatak |
6. Sanandanadayo ye cha purvam srishtas tu Vedhasd | na te lokeshv,
asajjanta nirapekshalh prajasu te | sarve te chagata-jnand vita-raga
vimatsarak | 1. Teshv evam nirapeksheshu loka-srishtau mahatmanak |
Brakmano bhad mahakrodhas trailokya-dahana-kshamak | 8. ZTasya
krodhat samudbhiuta-joala-mala-vidipitam | Brahmano ’bhit tada sarvarm
trailokyam akhilam mune | 9. Bhrakuti-kugilat tasye lalatat krodha-
dipitat | samutpannas tada Rudro madhyahnarka-sama-prabhak | ardha-
nari-nara-vapuk prachando’tisariravan | e;z'bhcy'a'tmdnam ity uktva tam
Brakma ’ntardadhe punak | 10. Tuthokto sau dvidha stritvam purushat-
vai tatha *karot | bibkeda purushtvain cha dasadha chaikadha cha sak |
11. Saumyasaumyais tatha Santasantaik stritvam cha sa prabhul | bi-
bheda bahudha devah svarapair asitash sitaih | 12. Tato Brakma tma-
sambhatam parvain svayambhuvam prabhum | atmanam eva kritavan pra-
Japalam Manuin dvija | 13. Satarapamn cha tam narim tapo-nirdhuta-
kalmasham | svayambhuvo Manur devak patnyartham jagrike vibhuh |
14. Tasmach cha purushad devi Sutarapd vyajayata | Priyavratottana-
padaw Prasutyakiti-sanjnitam | kanya-dvayaim cha dharma-jna rapay-
darya-gunanvitam | 15. Dadau .Prasutzm Dakshayathakatimn Ruchaye
purd ityadi | v

1. Then from him, as he was desiring, there were born mental
sons with effects and causes™ derived from his body. 2. Embodied
spirits sprang from the limbs of that wise Being. All those creaturcs
sprang forth which have been already described by me, (3) beginning

120 The Commentator explains these words karyais taih karanaih seha to mean
“bodies and senses.”
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with gods and ending with moticnless objects, and existing in the con-
dition of the three qualities. Thus were created beings moving and
stationary. 4. When none of these creatures of the Wise Being multi-
plied, he next formed other, mental, sons like to himself, (5) Bhrigu,
Pulastya, Pulaha, Kratu, Angiras, Marichi, Daksha, Atri, and Vasish-
tha, all born from his mind. These are the nine Brahmas who have
been determined in the Purdnas. 6. But Sanandana and the others who
had been previously created by Vedhas (Brahma) had no regard for the
worlds, and were indiffergnt to offspring. They had all attained to
knowledge, were freed from desire, and devoid of envy. 7. As they
were thus indifferent about the creation of the world, great wrath,
sufficient to burn up the three worlds, arose in the mighty Brahma.
8. The three worlds became entirely illuminated by the wreath of flame
which sprang from his anger. 9. Then from his forehead, wrinkled by
frowns and inflamed by fury, arose Rudra, luminous as the midday sun,
with a body half male and half female, fiery, and huge in bulk. After
saying to him, ¢ Divide thyself,” Brahma vanished. 10. Being so ad-
dressed, Rudra severed himself into two, into a male and a female form.
The god next divided his male body into eleven parts, (11) beautiful
and hideous, gentle and ungentle ; and his female figure into numerous
portions with appearances black and white. 12. Brahma then made
the lord Svayambhuva, who had formerly sprung from himself, and
was none other than himself, to be Manu the protector of creatures.
13. The god Manu Svayambhuva took for his wife the female Satariipa,
who by austere fervour had become freed from all defilement. 14. To
that Male the goddess Sataripa bore Priyavrata and Uttinapada, and
two daughters called Prasiti and Akuti, distinguished by the qualities
of beauty and magnanimity. 15. He of old gave Prasiti in marriage
to Daksha, and Akiiti to Ruchi.”

From a comparison of the preceding narratives of the creation of
mankind, extracted from the fifth and sixth chapters of the First Book
of the Vishnu Purdna, it will be seen that the details given in the
different accounts are not consistent with each other. It is first of all
stated in the fifth chapter (verse 16) that the arvaksrotas, or human
creation was characterized by the qualities of darkness and passion. In
the second account (verse 33) we are told that Brahma assumed a body
composed of passion, from which men, in whom that quality is power-

b3
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ful, were produced.”® In neither of these narratives is the slightest al-
lusion made to there having been any primeval and congenital distine-
tion of classes. In the third statement given in the sixth chapter
(verses 3 to 5) the human race is said to have been the result of a four-
fold creation; and the four castes, produced from different parts of the
creator’s body, are declared to have been each especially characterized
by different qualities (gunas), viz., those who issued from his mouth by
goodness (sattva), those who proceeded from his breast by‘ passion (rajas),
those who were produced from his thighs by both passion and darkness
(famas), and those who sprang from his feet by darkness. In the sequel
of this account, however, no mention is made of any differences of con-
duct arising from innate diversities of disposition having been mani-
fested in the earliest age by the members of the different classes. On
the contrary, they are described (verses 10 ff.) in language applicable to
a state of perfection which was universal and uniform, as full of faith,
pure-hearted and devout. In like manner the declension in purity and
goodness which ensued is not represented as peculiar to any of the
classes, but as common to all. So far, therefore, the different castes
seem, according to this account, to have been undistinguished by any
variety of mental or moral eonstitution. And it is not until after the
deterioration of the entire Tace has been related, that we are told (in
verses 82 f.) that the separate duties of the several castes were fixed in
accordance with their position and qualities. This sketeh of the moral
and religious history of mankind, in the earliest period, is thus deficient
in failing to explain how beings, who were originally formed with very
different ethical characters, should have been all equally excellent dur-
ing their period of perfection, and have also experienced an uniform
process of decline.

In regard to the variation between the two narratives of the creation
found in the fifth chapterof the Vishnu Purina, Professor Wilson remarks
as follows in a note to vol. i. p. 80: ¢ These reiterated, and not always
very congruous, accounts of the creation are explained by the Purinas
as referring to different Kalpas or renovations of tlze world, and there-
fore involving no incompatibility. A better reason for their appearance

121 Compare the passage given above at the close of Sect. V. pp. 41 ff., from Manu
xii. 39 ff. and the remarks thereon.
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is the probability that they have been horrowed from different original
authorities.”?

As regards the first of these explanations of the discrepancies in
question, it must be observed that it is inapplicable to the case before
us, as the text of the Vishnu Purina itself says nothing of the dif-
ferent accounts of the creation having reference to different Kalpas :
and in absence of any intimation to the contrary we must naturally
assume that the various portions of the consecutive narration in the
fourth, fifth, sixth, and seventh chapters, which are connected with
each other by a series of questions and answers, must all have reference
to the creation which took place at the commencement of the existing
or Varaha Kalpa, as stated in the opening verse of the fourth chapter.
Professor Wilson’s supposition that the various and discrepant accounts
‘“have been borrowed from different original authorities” appears to
have probability in its favour. I am unable to point out the source
from which the first description of the creation, in the early part of the
fifth chapter, verses 1 to 23, has been derived. But the second account,
given in verses 26 to 35, has evidently drawn many of its details from
the passages of the Taittiriya Brahmana ii. 2, 9, 5-9, and ii. 3, 8, 2f.,
and Satapatha Brahmanaxi. 1, 6, 6 ff. which T have quoted above. And
it is possible that the references which are found in the former of these
descriptions in the Vishnu Puriana to different portions of the creation

122 The discrepancies between current legends on different subjeots are occasionally
noticed in the text of the Vishnu Purina. Thusin the eighth chapter of the first book,
v. 12, Maitreya, who had been told by Pardsara that S'ri was the daughter of Bbrigu
and Khyati, enquires : Kshirabdhau S'rih purotpanni sruyate’ myita-manthane | Bhyi-
goh Khyatyaim samutpannety etad aha katham bhavan | It is reported that S'r1 was
produced in the ocean of milk when ambrosia was churned. How do you say that
she was born to Bhrigu by Khyati?” He receives for answer: 13. Nityaiva sa jagan-
mata Vishpok S'rir anapayin (another MS. reads anuyayin?) yatha sarvagato Vishnus
tathaiveyain dvijottama | * S'r, the mother of the world, and wife of Vishnu, is eternal
and undecaying® (or, according to the other reading, “is the eternal follower of
Vishnu '), “ As he is omnipresent, so is she,” and so on. The case of Daksha will
be noticed further on in the text. On the method resorted to by the Commentators in
cases of this description Professor Wilson observes in a note to p. 203 (4to. edition),
¢ other calculations ocgur, the incompatibility of which is said, by the Commentators
on our text and on that of the Bhagavata, to arise from reference being made to dif-
ferent Kalpas; and they quote the same stanza to this effect : Kvackit kvachit pu-
raneshu virodho yadi lakshyate | kalpa-bhedadibhis tatra virodhak sadbhir ishyate |
¢ Whenever any contradictions in different Purdnas are observed, they are ascribed by
the pious to differences of Kalpas and the like.”” g
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being ineffective may have been suggested by some of the other details
in the Brahmanas, which I shall now proceed to cite. At all events
some of the latter appear to have given rise to the statement in the
fourth verse of the seventh chapter of the Vishnu P. that the creatures
formed by Brahma did not multiply, as well as to various particulars in
the narratives which will be quoted below from the Vayu and Markan-
deya Purianas. The Brahmanas describe the creative operations of Pra-
japati as having been attended with intense effort, and often followed
by great exhaustion ; and not only so, but they represent many of these
attempts to bring living creatures of various kinds into existence, to
sustain them after they were produced, and to ensure their propagation,
as having been either altogether abortive, or only partially successful.
The following quotations will afford illustrations of these different
points :

Taitt. Br. i. 1, 10, 1. Prajapatih prajah asrijata | sa ririchano 'man-
yata | sa tapo ’tapyata | sa atman viryam apas$yat tad avarddhota |

“ Prajapati created living beings. He felt himself emptied. He
performed austere abstraction. He perceived vigour in himself. It
increased, ete.”

Taitt. Br. i. 2, 6, 1. Prajapatik prajak srishfva vritte 'Sayat | tain
devah bhutanam rasam tejah sambhritya tena enam abhishajyan * mahan
avavartti” it | 3

“Prajapati after creating living beings lay exhausted. The gods,
collecting the essence and vigour of existing things, cured him there-
with, saying he has become great, ete.”

Taitt. Br. ii. 8, 6, 1. Prajapatih prajah srishtva vyasramsata | sa kri-
dayam bhato *Sayal |

¢ Prajapati, after creating living beings, was paralysed. Becoming a
heart, he slept.”

S. P. Br. iii. 9, 1, 1. Prajapatir vai prajak sasrijano rerichanak iva
amanyata | tasmat parachyak prajah asub | na asya prajak $riye ’nnad-
yaya jajnire | 2. Sa avkshata ¢ arikshy aham asmai (> yasmai) w kamaya
asyikshi na me sa kamah samardhi parachyo mat-prajak abhavan na me
prajak Sriye ‘nnadyaya asthishata” iti | 8. Sa aikshata Prajapatih
““ katham nu punar atmanam apyaydyeya upa ma prajak samdavartterams
tishtheran me prajak $riye annddyaya™ vt | so ’rchhan Sramyams cha-

123 §rantah—Comm.
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chara praja-kamak | sa etam ekadasinim apadyat | sa ekada$inya ishtva
Prajapatih punar atmanam apyayayate upa enam prajah samdavarttanta
atishthanta asya prajak $riye 'nnadyaya sa vasiydn eva tshiva *bhavat |
¢ Prajapati when creating living beings felt himself as it were emp-
tied. The living creatures went away from him. They were not pro-
duced so as to prosper and to eat food. 2. He considered: ‘I have
become emptied: the object for which I created them has not been
fulfilled : théy have gone away, and have not gained prosperity and
food” 3. He considered; ‘how can I again replenish myself; and
how shall my creatures return to me, and acquire prosperity and food?’
Desirous of progeny, he went on worshipping and performing religious
rites. He beheld this Ekadasini (Eleven); and sacrificing with it, he
again replenished himself; his creatures returned to him, and gained
prosperity and food. Having sacrificed, he became more brilliant.”

S. P. Br. x. 4, 2, 2. So’yain sarwatsarak Prajapatih sarvant bhatani
sasrije yach cha prant yach cha apranam ubhayan deva-manushydan | sa
sarvant bhutani srishtva ririchana va mene | sa myityor bibhiyanchakdra |
2. Sa ha thshanchakre “ katham nv aham vmans sarvdani bhutani punar
atmann avapeya punar atman dadhiya katham nv aham eva esham sar-
vesham bhatanam punar atma syam” vti |

¢ This Year, (who is) Prajapati, created all beings, both those which
breathe and those that are without breath, both gods and men. Having
created all beings he felt himself as it were emptied. He was afraid of
death. 2. He reflected, ‘How can I again unite all these beings with
myself, again place them in myself? How can I alone be again the
soul of all these beings?’”

S. P. Br. x. 4, 4, 1. Prajapotiin vai prajah syiyjamanam papma myit-
yur abhiparijaghana | sa tapo ’tapyata sahasrain samvatsaran papmanain
vijthasan |

¢ Misery, death, smote Prajapati, as he was creating living beings.
He performed austere abstraction for a thousand years, with the view
of shaking off misery.”

S. P. Br.ii. 5, 1, 1. Prajapatir ha vai tdam agre ekah eva dsa | sa
aikshata  kathaim nu prajayeya’ iti | so’$ramyat sa tapo 'tapyata | sa
prajak asrijate | tak asyae prajak srishtak pardbebhavub | tant imand
vayamst | purusho vai Prajapater nedishtham | dvipad vat ayam puru-
shah | tasmad dvipado vayawst | 2. Sa aikshata Prejapatih | < yatha
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no eva purd eko’bhivam evam u n eva apy elarhy eka eva asmi ”’ i | sa
dvitiyah sasrije | tak asya pard eva babkavuh | tad idain kshudram sari-
sripain yad anyat sarpebhyak | tritiyah sasrije 1ty ahus tahk asya pard eva
babhavuk | te tme sarpak . . . . | 8 So’rchhan $ramyan Prajapatir
tkshanchakre ** kathain nu me prajah srishtah parabhavanti” it | sa ha |
etad eva dadaria ** anasanataya vai me prejak parabhavanti” i | sa
atmanah eva agre stanayok paya apyayayanchakre | sa prajak asrijata |
tak asya prajak srishtah standv eva abhipadya tas tatoh'sambabhavuk |
tak imak aparabhatak | 2

‘1. Prajapati alone was formerly this universe. He reflected, ¢ How
can I be propagated ?’ He toiled in religious rites, and practised austere
fervour. He created living beings. After being created by him they
perished. They were these birds. Man is the thing nearest to Praja-
pati. This being, man, is two-footed. Hence birds are two-footed
creatures. Prajapati reflected, ¢ As I was formerly but one, so am 1
now also only one.” Me created a second set of living beings. They
also perished. This was the class of small reptiles other than serpents.
They say he created a third set of beings, which also perished. They
were these serpents . . . 3. Worshipping and foiling in religious rites,
Prajapati reflected, ¢ How is it that my creatures perish after they have
been formed?’ He perceived this, ¢ they perish from want of food.’
In his own presence he caused milk to be supplied to breasts. He
created living beings, which resorting to the breasts were then pre-
served. These are the creatures which did not perish.”

Taitt. Br. i. 6, 2, 1. Vaisvadevena vai Prajapatih prajak asrijata | tak
syishtah na prajayanta | so’gnir akamayata *“ aham imakh prajanayeyam”
iti | sa Prajapataye Sucham adadhat | so’Sochat prajam ickhamanah |
tasmad yam cha praja bhunakti yam cha na tav ubkawu Sochatak prajam
tchhamanaw | tasv Agnim apy aspijat | ta Agnir adhyait (2) Somo
reto 'dadhat Savita prdjanayat | Sarasvali vacham adadhat | Pasha
‘poshayat | te vai ete irih samvatsarasya prayujyanie ye devalh pushti-
patayah | samvatsaro vai Prajapatih | samvatsarena eva asmai prajah
prajanayat | tak prajak jatah Maruto ’ghnan * asman api na prayuk-
shata” iti | 8. Sa etam Prajapatir marutad, saptakapalam apadyat |
tam niravapat | tato vai prajabhyo *kalpata | . . . sa Prajapatir asochat
«yah purvak prajah asyikshi Marutas tah avadhishuh katham aparak
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sriyjeya’ iti | tasya $ushma andam bhitam niravarttate | tad vyudaharat |
tad aposhayat | tat prajayata |

¢ Prajapati formed living creatures by the vai§vadeva (offering to the
Visvedevas). Being created they did not propagate. Agni desired’
‘let me beget these creatures.” MHe imparted grief to Prajapati. He
grieved, desiring offspring. Hence he whom offspring blesses, and he
whom it does not bless, both of them grieve, desiring progeny. Among
them he created Agni also. Agni desired (?) them. Soma infused seed.
Savitri begot them. Sarasvati infused into them speech. Pishan nour-
ished them. These (godsp)who are lords of nourishment are employed
thrice in the year. Prajapati is the Year. It was through the year
that he generated offspring for him. The Maruts killed those creatures
when they had been born, saying ¢they ‘have not employed us also.
3. Prajapati saw this Maruta oblation in seven platters. He offered if.
In consequence of it he became capable of producing offspring . . . .
Prajapati lamented, (saying) ‘the Maruts have slain the former living
beings whom I created. How can I create others?’ His vigour sprang
forth in the shape of an egg. He took it up. He cherished it. It
became productive.”

Taitt. Br. iii. 10, 9, 1. Prajapatir devan asrijata | te papmana sandi-
tak ajayanta | tan vyadyat |

‘ Prajapati created gods. They were born bound by misery. He
released them.”

Taitt. Br. ii. 7, 9, 1. Prajapatik prajak asrijata | tak asmat srishtak
parackir ayan | sa etam Prajapatir odanam apasyat | so ’nnam bhato
"tishthat | tah anyatra annddyam avitva Prajapatim prejah upavart-
tanta |

¢ Prajapati created living beings. They went away from him. He
beheld this odana. He was turned into food. Having found food no-
where else, they returned to him.”

Taitt. Br. i. 6, 4, 1. Prajapatih Savita bkutva prajak asrijate | ta
enam atyamanyanta | ta asmad apakraman | ta@ Varuno bhutva prajak
Varunena agrahayat | tak prajah Varuna-grikitah Prejapatim punar
upadhavan natham ichhamanak |

“ Prajapati, becoming Savitri, created living beings. They disre-
garded him, and went away from him. Becoming Varuna he caused
Varuna to seize them. Being seized by Varuna, they again ran to
Prajapati, desiring help.”
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Taitt. Br. ii. 2, 1, 1. Zato vai sa (Prajapatih) prajak asrijota | tak
asmat srishia apakraman |

¢ Prajapati then created living beings. They' went away from him.”

T have perhaps quoted too many of these stories, which are all similar
in character. But I was desirous to afford some idea of their number
as well as of their tenor.

As regards the legend of Satariipa, referred to in the seventh chapter
of the first book of the Vishnu Puréna, I shall make some further
remarks in a future section, quoting a more detailed account given
in the Matsya Purana. :

Of the two sons of Manu Svayambhuva and Satariipa, the name of
the second, Uttdnapada, seems to have been suggested by the appear-
ance of the word Uttanapad in Rig-veda x. 72, 3, 4, as the designation
(nowhere else traceable, I believe) of one of the intermediate agents in
the creation.”®* A Priyavrata is mentioned in the Aitareya Brihmana
vil. 34, and also in the Satapatha Brahmana x. 3, 5, 14, (where he has
the patronymic of Rauhindyana) but in both these texts he appears
rather in the light of a religious teacher, who had lived not very long
before the age of the author, than as a personage belonging to a very
remote antiquity. Daksha also, who appears in this seventh chapter
as one of the mindborn sons of Brahma, is named in R. V. 1i. 27, 1, as
one of the Adityas, and in the other hymn of the R.V. just alluded to,
X. 72, vv. 4 and 5, he is noticed as being both the son and the father
of the goddess Aditi. In the S.P. ii. 4, 4, he is identified with Praja-
pati.” In regard to his origin various legends are discoverable in the
Purinas. Besides the passage before us, there are others in the V. P.
in which he is mentioned. Iniv. 1, 5, it is said that he sprang from
the right thumb of Brahma, and that Aditi was his daughter (Brak-
mana$cha dakshinangushtha-janma Dakshak | Prajapater Dakshasyapy
Aditih).  In another place, V. P. i. 15, 52, it is said that Daksha, al-
though formerly the son of Brahma, was born to the ten Prachetases
by Marisha (Dasabhyas tu Prachetobhyo Marishayam Prajapatih | jajne
Daksho mahabhago yah piurvam Brakmano 'bhavat |). This double pa-

124 See the 4th vol. of this work, pp. 10 f.
1:6 See the 4th vol. of this work, pp. 10 ff. 24, 101 ; Journal of the Royal Asiatic

Society, for 1865, pp. 72 fl.; Roth in the Journal of the German Oriental Society,
vi. 76.
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rentage of Daksha appears to Maitreya, one of the interlocuters in the
Purina, to require explanation, and he accordingly enquires of his in-
formant, vv. 60 ff.: Angushthad dakshinad Dakshah piurvain jatah
$rutam maya | katham Prachetaso bhuyak sa sambhiuto mahamune | esha
me sandayo brahman sumakan kyidi varttate | yad dauhitras cha somasya
punak $vasuratam gatak | Paradara uvacha | wipattis cha nirodhas cha
nityau bhiteshu vai mune | rishayo’tra na muhyanti ye chanye divya-
chakshushak |* 61. Yuge yuge bhavanly ete Dakshadya muni-sattama |
puna$ chawa nirudhyante vidvams tatra na muhyati | 62. Kanishthyam
Jyasshthyam apy esham pi‘?rvaﬁz nabhad dvijottama | tapa eva gariyo
"bhat prabhavas chaiva karanam |

“60. I have heard that Daksha was formerly born from the right
thumb of Brahmi. How was he again produced as the son of the
Prachetases? This great doubt arises in my mind; and also (the
question) how he, who was the daughter’s son of Soma,' afterwards
became his father-in-law. Parasara answered: Both birth and de-
struction are perpetual among all creatures. Rishis, and others who
have celestial insight, are not bewildered by this. In every age Daksha
and the rest are born and are again destroyed: a wise man is not be-
wildered by this. Formerly, too, there was neither juniority nor
seniority : austere fervour was the chief thing, and power was the
cause (of distinction).”

The reader who desires further information regarding the part played
by Daksha, whether as a progenitor of allegorical beings, or as a creator,
may compare the accounts given in the sequel of the seventh and in the
eleventh chapters of Book I. of the V. P. (pp. 108 ff. and 152 ff.) with
that to be found in the fifteenth chapter (vol. ii. pp. 10 ff.).

I will merely add, in reference to Akiiti, the second daughter of Manu
Svayambhuva and Satariipa, that the word is found in the Rig-veda
with the signification of ¢ will” or ‘design;” but appears to be per-
sonified in a passage of the Taittiriya Brahmana, iii. 12, 9, 5 (the con-
text of which has been cited above, p. 41), where it is said: Zfra
patni visvasyijam akutir apinad havih | ¢ Ird (Ida) was the wife of the
creators. Akiiti kneaded the oblation.”

126 See Wilson’s V. P. vol. ii. p. 2, at the top.

N
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Seer. VIIL.—Adccount of the different oreations, including that of the
castes, according to the Vayu and Markandeya Purdanas.

I now proceed to extract from the Vayu and Markandeya Puranas
the accounts which they supply of the creation, and which are to the
same effect as those which have been quoted from the Vighnu Puréna,
although with many varieties of detail.

I shall first adduce a passage from the {ifth chapter of the Vayu
(which to some extent rums parallel with the second chapter of the
Vishnu Purdna), on account of its containing a different account
from that generally given of the triad of gods who correspond to the
triad of qualities (gunas).

Vayu Purina, chapter v. verse 11. Ahar-mukhe pravritte cha parah
prakriti-sombhavak | kshobhayamdsa yogena parena paramesvarah | 12.
Pradhanam purusham chaiva pravi§yandam Mahesvaral | 13. Pradhanat
kshobhyamanat tu rajo vai samavarttata | rajak pravarttakan tatra
vijeshv api yatha jalam | 14. GQuuna-vaishamyam dasadya prasiyante hy
adhishthitah | gunebhyah kshobhyamanebhyas trayo deva vijagnire | 15.
Asritak™ parama guhyah sarvatmanak Saririnal | rajo Brahma tamo hy
Agnih sattvam Vishnur ajayate | 16. Rajah-prakasake Brakma srash-
tritvena vyavasthitak | tamah-prakasake ’gnis tu kalatvena vyavasthitah |
17. Sattva-prakasako Vishnur audasinye vyavasthital | ete eva trayo loka
ete eva trayo gunah | 18. Ele eva trayo veda ete eva trayo ’gnayah |
parasparasritah hky ete parasparam anuvratak | 19. Parasparena vart-
tante dharayanti parasparam | anyonya-mithuna hy ete hy anyonyam
upajvinak | 20. Kshanain viyogo na hy esham na tyagant parasparam |
Tévaro hi paro devo Vishnus tu mahatah parah | 21. Brakma tu rajosa-
driktak sargayeka pravarttate | parascha purusho jneyak prakritiécha
pard smrita |

«“11, 12. At the beginning of the day, the supreme Lord Mahes-
vara, sprung from Prakriti, entering the egg, agitated with ex-
treme intentness both Pradhana (= Prakriti) and Purusha. 13. From

27 See pp. 27 and 41 f. of Wilson’s V. P. vol. i,
128 The Gaikowar MS. of the India office, No. 2102, reads asthstah, instead of
asritah, the reading of the Taylor MS.
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Pradhana, when agitated, the quality of passion (rgjas) arose, which
was there a stimulating cause, as water is in seeds. 14. When an in-
equality in the Gunas arises, then (the deities) who preside over them
are generated. From the Gunas thus agitated there sprang three gods
(15), indwelling, supreme, mysterious, animating all things, embodied.
The rajas quality was born as Brahma, the tamas as Agni,’ the sattva
as Vishnu. 16. Brahma, the manifester of rajas, acts in the character
of creator ; Agni, the manifester of tamas, acts in the capacity of time ;
17. Vishnu, the manifester of sattva, abides in a condition of in-
difference. These deities are the three worlds, the three qualities,
(18) the three Vedas, the three fires ; they are mutually dependent, mu-
tually devoted. 19. They exist through each other, and uphold each
other; they are twin-parts of one another, they subsist through one
another. 20. They are not for a moment separated ; they never aban-
don one another. I¢vara (Mahadeva) is the supreme god ; and Vishnu
is superior to Mahat (the principle of intelligence); while Brahma,
filled with rajas, engages in creation. Purusha is to be regarded as
supreme, as Prakriti is also declared to be.”

The sixth section of the Vayu P., from which the next quotation will
be made, corresponds to the fourth of the Vishnu P. quoted above.

1. Apo hy agre samabhavan nashte *gnau prithivi-tale | santaralacka-
line *smin nashte sthavara-jangame | 2. Ekarpave tada tasmin na prajna-
yata kinchana | tadda sa bhagavan Brakma sahasrakshak sahasra-pat |
3. Sahasra-Sirsha Purusho rukma-varno hy afindriyak | Brahma Nara-
yandakhyah sa sushvapa -salile tada | 4. Sattvodrekat prabuddhas tu $un-
yam lokam udikshya sak | dmam chodaharanty atra Slokam Narayanam
prati | 5. Apo nara vai tanavak™ ity apam nama SuSruma | apsu Sete
cha yat tasmat tena Narayanah smritah | 6. Tulyam yuga-sahasrasya
nai$am kalam upasya sak | Sarvary-ante prakurute brakmatvam sarga-
karanat | 7. Brakma tu salile tasmin vayur bhutva tadé’charat | nisayam
wa khadyotih pravrit-kale tatas tatak | 8. Tatas tu salile tasmin vijna-
yantargatam makim | anumdnad asammudho bhumer uddharanam prati |

129 The Mark. P. chap, 46, verse 18, has the same line, but substitutes Rudra for
Agni, thus: Rajo Brahma tamo Rudro Vishnuk sattvain jagat-patih | The two are
often identified. See Vol. IV, of this work, 282 ff.

130 See Wilson’s Vishnu Purdna, p. 57, with the translator’s and editor’s notes.

Verses 1 to 6 are repeated towards the close of the 7th section of the Vayu P. with
variations. : i
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9. Akarot sa tanwn hy anyam kalpadishu yatha purd | tato mahdtma
manasd divyain rapam achintayat | 10. Salilenaplutam bhamim drishtva
sa tu samantatal | “ kim nu riapam makat kritva uddhareyam aham ma-
fam?” | 11. Jala-krida-suruchiram varahan rapam asmarat | adkrishyamn
sarva-bhatanam vanmayam dharma-sanjnitam |

1. When fire had perished from the earth, and this entire world
motionless and moving, together with all intermediate things, had been
dissolved into one mass, and had been destroyed—watérs first were
produced. As the world formed at that time but one ocean, nothing
could be dxstmgulshed Then the divine Brahma, Purusha, with a
thousand eyes, a thousand feet, (3) a thousand heads, of golden hue,
beyond the reach of the senses—Brahma, called Narayana, slept on the
water. 4. But awaking in consequence of the predominance (in him) of
the sattva quality, and beholding the world a void—: Here they quote
a verse regarding Nardyana: &. ¢ The waters are the bodies of Nara :
such is the name we have heard given to them; and because he sleeps
upon them, he is called Narayana.” 6. Having so continued for a noc-
turnal period equal to a thousand Yugas, at the end of the night he
takes the character of Brahma in order to create. 7. Brahmi then
becoming Viyu (wind) moved upon that water, hither and thither,
like a firefly at night in the rainy season. 8. Discovering then by in-
ference that the earth lay within the waters, but unbewildered, (9) he
took, for the purpose of raising it up, another body, as he had done at
the beginnings of the (previous) Kalpas. Then that Great Being de-
vised a celestial form. 10. Perceiving the earth to be entirely covered
with water, (and asking himself) ¢ what great shape shall I assume in
order that T may raise it up ?’—he thought upon the form of a boar,
brillant from aquatic play, invincible by all creatures, formed of speech,
and bearing the name of righteousncss.”

The body of the boar is then described in detail, and afterwards the
elevation of the earth from beneath the waters, and the restoration of
its former shape, divisions, etc.’®—the substance of the account being

131 This statement, which is not in the corresponding passage of the Vishnu P., is
evidently borrowed, along with other particulars, from the text of the Taittiriya San-
hita, vii. 1, 5, 1, quoted above p. 52.

132 Following the passage of the Taittirlya Sanhita, quoted above, the writer in one

verse ascribes to Brahm@ as Visvakarman the arrangement of the earth, fatas teshu
vis rneshu lokodadhi-girishy atha | Visvakarma vibhajate kalpadishu punak punak |
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much the same, but the particulars different from those of the parallel
passage in the Vishnu Purina.
Then follows a description of the creation coinciding in all essential

points ¥ with that quoted above, p. 55, from the beginning of the fifth
chapter of the Vishnu Puréina.

The ‘further account of the creation, however, corresponding to that
which I have quoted from the next part of the same chapter of that
Purana, is not found in the same position in the Yayu Purdna,’ but is
placed at the beginning of the ninth chapter, two others, entitled Prati-
sandhi - kirttana and Ck(;turds’mma-vibkdga, being interposed as the
seventh and eighth. With the view, however, of facilitating com-
parison between the various cosmogonies described in the two works,
I shall preserve the order of the accounts as found in the Vishnu
Purana, and place the details given in the ninth chapter of the Vayu
Purana before those supplied in the eighth.

The ninth chapter of the Viyu Puriana, which is fuller in its details
than the parallel passage in the Vishnu Puréna, begins thus, without
any specific reference to the contents of the preceding chapter :

Suta woacha | 1. Tuto *bhidhyayatas tasya jajnire manasik prejak |
tach - chharira - samutpannaik karyais taih karanaith saka | 2. Kshe-
trajnak samavarttanta gatrebhyas tasya dhimatalk | tato devasura-pitrin
manavam cha chatushtayam | 3. Sisrikshur ambhdisy etani svatmana
samayiyujat | yuktatmanas tatas tasya tamomatrd svayambhuvalh |
4. Tam abhidhyayatah sargam prayatno ’bhat Prajapatek | tato ’sya
Jaghanat parvam asura jajnire sutah | 5. Asub pranah smyito viprais
taj-janmanas tato ’swrak | yaya srishtasuras tamva tam tanumn sa
vyapohata™ | 6. Sa ’paviddha tanus tena sadyo rdtrir ejayate | sa
tamo-bahula yasmat tato ratris triyamika | 7. Avritas tamasa ratrav
prajas tasmat svapanty uta | drishtva ’surams tu deveSas tanum anyam
apadyata | 8. Avyaktam sattva-bahulam tatas tam so ’bhyayuywjat |
tatas tam yunjatas tasya priyam asit prabhok kila | 9. Tato mukhe
samutpannd divyatas tasya devatah | yato’sya diwvyato jatas tena devah

133 This is also the case with the details given in the Mark. P. xIvii, 15-27 and ff.

134 The Mark. P. however observes the same order as the Vishnu P.

135 The reading in the passage of the Taitt. Br, ii. 2, 9, 6, from which this narra-
tive is borrowed (see above, p. 28), is apahata, —which, however, does not prove that
. that verb with vi prefixed should necessarily be the true reading here ; as the Taylor

and Gaikowar MSS. have vyapohata throughout, and in one place vyapokat,
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prakarttitak | 10. Dhatur diviti yaZz proktah kridayam sa vibhavyate |
tasmat (P yasmat) tanvam tu divyayam jajmire tena devatah | 11. Devan
srishtva *tha devesas tanum anyam apadyate | sattva - matratmikam
devas tato 'nyai so 'bhyapadyata™® | 12. Pitrivad manyamanas tin
putran pradhyayate prabhuk | pitaro hy upapakshabhyim™ ratry-aknor
antara 'srijat | 18. Tasmat te pitaro devah putratvaf tena teshu tat |
yaya srisktas tw pitaras tam tanwi sa vyapokate | 14. Sa’paviddha
tanus tena sadyak sandhyd prajayate | tasmad ahas tw devanam ratrir
yd sa Vsurz smyita | 156, Tayor madhye tu vay paitri ya tanub sa gari-
yasi | tasmad devasurah sarve rishayo manavas tatha | 16. Te yukias
tam updsante ratry-ahnor™ madhkyamam tanum | tato ’nyam sa punar
Brahma tanuim vai pratyapadyata | 17. Rajo-matratmikam yam tu ma-
nas@ so’syijat prabhuk | rajak-prayan tatak so 'tha manasan asrijat
sutan | 18. Manasas tu tatas tasya manasa jamire prajak | drishtva
punak prajas chapr svam tanu tam apokata | 19. Sa ’paviddha tanus
tena jyotsna sadyas tv ajayata | tasmad bhavanti samhrishta jyotsnayam
udbhave prajak | 20. Ity etldas tanavas tena vyapaviddha mahatmand |
sadyo ratry-ahani chavva sandhya jyotsnd cha jajmire | 21. Jyofsna
sandhya tatha ’hascha sattva-matratmakaim svayam | tamo-matratmika
ratrik sa vai tasmat triyamaka | 22. Tasmad deva divya-tanva ™® dyish-
tak srishia mukhat tu vai | yasmat tesham diva janma balinas tena te
diva | 23. Tanva yad asuran ratrau jaghanad asyijat punah | pranebhyo
ratri-janmano hy asakya wi$i tena te | 24. Etany evam bhavishyanaim
devanam asurarh saha | pitrinam manavandi cha atitandageteshw vai |
25. Manvantareshu sarveshu nimittant bhavanti ki | jyotsna ratry-ahan
sandhya chatvary ambhamsi tani vai | 26. Bhanti yasmat tato *mbharisi
bha-$abdo ’yam manishibhil | cyapti-diptyam nigadito pumam$ chaha
Prajapatih | 27. So’mbhasy etani drishtva tu deva-danava-manavan |
pitrims chatvadyijat so *nyan atmano vividhan punak | 28. Tam wtsyijya
tanum kyitsnam tato nyam asrijat prablukb | murttin rajas-tama-prayam
punar evablhyayiyujat | 29. Andhakare kshudhavishtas tato nyam syijate
punah | tena srishtak kshudhdaimanas te *mbhamsy adatum udyatah |
30. “ Ambhamsy etani rakshama’ wkiavantaicha teshu ye | rakshasas te
smyitah loke krodhatmano nisacharah |

156 This line is omitted in the Gaikowar MS.

131 The Gaikowar MS. seems to read wpaparsvabhyam.

138 The Gaikowar MS. reads Brakmano madhyamamn tanum.
139 The Guikowar MS. reads diva tanva.
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““Sita says: 1. Then, as he was desiring, there sprang from him
mind-born sons, with those effects and causes derived from his body.
2. Embodied spirits werc produced from the bodies of that wise Being.
3. Then willing to create these four streams (embhdamsi) gods, Asuras,
Fathers, and men, he fixed his spirit in abstraction. As Svayambhi
was thus fixed in abstraction, a body consisting of nothing but dark-
ness (invested him). 4. While desiring this creation, Prajapati put
forth an effort. Then Asuras were first produced as sons from his
groin. 5. Asu is declared, by Brahmans to mean breath. ¥rom it these
beings were produced ; hence they are Asuras.’® He cast aside the body
with which the Asuras were created. 6. Being cast away by him, that
body immediately became night. Inasmuch as darkness predominated
in it, night consists of three watches. 7. Hence, being enveloped
in darkness, all creatures sleep at night. Beholding the Asuras, how-
ever, the Lord of gods took another body, (8) imperceptible, and having
a predominance of goodness, which he then fixed in abstraction. "While
he continued thus to fix it, he experienced pleasure. 9. Then as he
was sporting, gods were produced in his mouth. As they were born
from him, while he was sporting (d7vyatak), they are known as Devas
(gods). 10. The root div is tinderstood in the sense of sporting. As
they were born in a sportive (divya)' body, they are called Devatas,
11. Having created the deities, the Lord of gods then took another
body, consisting entirely of goodness (sattvaj. 12. Regarding himself
as a father, he thought upon these sons: he created Fathers (Pitris)
from his armpits in the interval between night and day. 13. Hence
these Fathers are gods: therefore that sonship belongs to them. He
east aside the body with which the Fathers were created. 14. Being
cast away by him, it straightway became twilight. Hence day belongs
to the gods, and night is said to belong to the Asuras. 15. The body
intermediate between them, which is that of the Fathers, is the most
important. Hence gods, Asuras, Fathers, and men (16) worship in-
tently this intermediate body of Brahma. He then took again another
body. But from that body, composed altogether of passion (rajas),

140 This statement, which is not found in the parallel passage of the Vishnu Phrana,
is borrowed from Taitt. Br. ii. 3, 8, 2, quoted above.

41 Divya properly means * celestial.”” But from the play of words in the passage,
the writer may intend it to have here the sense of * sportive.”
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which he created by his mind, he formed mind-born!# sons who had
almost entirely a passionate character. 18. Then from his mind sprang
mind-born sons. Beholding again his creatures, he cast away that body
of his. 19. Being thrown off by him it straightway became morning twi-
light. Hence living beings are gladdened by the rise of early twilight. 20.
Such were the bodies which, when cast aside by the Great Being, became
immediately night and day, twilight and early twilight. 21. Early twi-
light, twilight, andday have all the character of pure goddness. Night
has entirely the character of darkness (famas) ; and hence it consists of
three watches. 22. Hence the gods are beheld with a celestial body,
and they were created from the mouth. As they were created during
the day, they are strong during that period. 23. Inasmuch as he
created the Asuras from his groin at night, they, having been born
from his breath, during the night, are unconquerable during that
season. 24, 25. Thus these four streams, early twilight, night, day, and
twilight, are the causes of gods, Asuras, Fathers, and men, in all the
Manvantaras that are past, as well as in those that are to come.  26. As
these (streams) shine, they are called ambhasmsi. This root dbka is used
by the intelligent in the senses of pervading and shining, and the Male,
Prajapati, declares (the fact). 27. Having beheld these streams (am-
bhamsi), gods, Danavas, men, and fathers, he again created various
others from himself. 28. Abandoning that entire body, the lord ereated
another, a form consisting almost entircly of passion and darkness, and
again fixed it in abstraction. 29. Being possessed with hunger in the
darkness, he then created another. The hungry beings formed by him
were bent on seizing the streams (ambhasisi). 30. Those of them, who
said ‘let us preserve (rakshama) these streams,” are known in the world
as Rakshasas, wrathful, and prowling about at night.”

This description is followed by an account of the further creation
corresponding with that given in the same sequence in the Vishnu
Purina; and the rest of the chapter is occupied with other details
which it is not necessary that I should notice. I therefore proceed to
make some quotations from the eighth chapter, entitled Chaturasrama-

vibhaga, or * the distribution into four orders,” which corresponds, in
]

4z Manasan. We might expect here however, manavan or kan, * human,”
in conformity with the parallel passages both in the Vishnu Purana (see above, p. 56),
and the Markandeya Purana, xlviii. 11.
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its genmeral contents, with the sixth chapter of the Vishnu Purdna,
book i., but is of far greater length, and, in fact, extremely prolix, as
well as confused, full of repetitions, and not always very intelligible.

The chapter immediately preceding (7.e. the seventh), entitled Pra-
tisandhi-kirttanam, ends with the words: I shall now declare to you
the present Kalpa; understand.” Sita accordingly proceeds at the
opening of the eighth chapter to repeat some verses, which have been
already quotecs from the beginning of the sixth chapter, descriptive of
Brahma’s sleep during the night after the universe had been dissolved,
and to recapitulate briefly fhe elevation of the earth from beneath the
waters, its reconstruction, and the institution of Yugas. At verse 22
the narrative proceeds :

Kalpasyadau kritayuge prathame so ’syijat prajak | 23. Prag ukta ya
maya tubkyam purva-kale prajas tu tak | tasmin samvarttamane tu kalpe
dagdhas tada ’gning | 24. Aprapta yas tapo-loka jana-lokam samasri-
tak | pravarttati punak sarge vijartham ta bhavanti ki | 25. Vijarthena
sthitas tatra punalk sargasya karanat | tatas tah sryyamanas tu san-
tanartham bhavanti ki | 26. Dharmartha-kama~-mokshanam tha tak sa-
dhikak smritak | devas cha pitaraschaiva rishayo manavas tatha | 27.
Tatas te tapasa yuktah sthanany aparayanti ki | Brakmano manasas te
vai siddhatmano bhavanti hi | 28. Ye sangadvesha-yuktena karmanda te
divain gatak | dvarttamana tha te sambhavanti yuge yuge | 29. Sva-
karma-phala-Seshena khyatya chaive tathatmika (2 tathatmakal) | sam-
bhavanti janal lokat karma-samsaya-bandhanat | 30. ASayak karanam
tatra boddhavyam karmand tu sak | taih karmabhis tu jayante janal lokat
Subkasubhark | 31. Grihnanti te Sarirani nand-rapant yonishw | devad-
yiak sthavarantas cha utpadyante parasparam (P paramparam) | 32.
Teshan ye yans karmani prak-syishtaw pratipedire | tany eva pratipad-
yante srjyamanak punak punak | 33. Himsrahimsre mridu-krare dhar- -
madharme ritanrite | tadbhavitah prapedyante tasmat tat tasya rochate |
34, Kalpeshv asan vyatiteshu ripa-namani yant cha | tany evandgate kale
prayasah pratipedire | 35. Tasmat tw nama-rapani tany eva pratipe-
dire | punak punas te kalpeshu jayante nama-riapatah | 36. Tatah sarge
hy avashtabdhe sisyikshor Brakmanas tu vai | 87.% Prejas ta dhyayatas

13 The narrative in the 49th chapter of the Markandeya Puréna’ (verses 3-13)

begins at this verse, the 37th of the Vayu Purina, and coincides, though with verbal
differences, with what follows down to verse 47. _After that there is more variation.

6
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tasya satyabhidhyayinas tada | mithunandan sahasram tu so’srijad vai
mukhat tada | 38. Janas te hy upapedyante sattvodriktah suchetasah™ |
sahasram anyad vakshasto mithunandain sasarja ha | 39. Te sarve rajaso-
driktah Sushmina$ chapy asushminah™ | srishtva sahasram anyat tu
dvandvanam wrutah punah | 40. Rajas-tamobhyam udrikta thasilas tu
te smyitak | padbhyam sahasram anyat tu mithunanain sasarja ha | 41.
Udriktas tamasa sarve nih$rika hy alpa-tejasal | tato vai harshamanas
te dvandvotpannas tu praminah | 42. Anyonya-hrichhayavishta maithu-
nayopachakramuh | tatahprabhyriti kalpe ’smin maithunotpattir uchyate |
43. Masi masy arttavain yat tu na tada ”sit tu yoshitam™® | tasmat tada
na sushuvuh sevitair api maithunath | 44. Ayusho ’nte prasayante mi-
thunany eva tah sakrit | kunthakah kunthika$ chavva utpadyante mumir-
shatam ¥ | 45. Tatah prabhyiti kalpe ’smin mithunanai hi sambhavah |
dhyane tu manasa tasam prajanam jayate sakyit | 46. Sabdadi-vishayah
Suddhal pratyekam pancha-lakshapak | ity evam manasi ™ parvam prak-
srishtir ya Prajapateh | 47. Tasyanvavaye sambhata yair vdam puritam
Jjagat | sarit-sarah-samudrams cha sevante parvatan api | 48. Tada
natyanta-$itoshnd yuge tasmin charanti vai | prithvi-rasodbhavan nama
aharam hy aharantt vai*® | 49. Tah prajak kama-charinyo manasim
seddhim asthitak | dharmadharmaw na tasv astam nirviseshak prejas tu
tak | 50. Tulyam ayuh sukham ropain tasam tasmin krite yuge | dhar-
mdadharmay, na tasv astam kalpadau tu krite yuge | 51. Svena svenadhi-
Larena jajnire te krite yuge | chatvari tu sahasrani varshanan divya-
sankhyaya | 52. A—dyaﬁ'z krita-yugam prahuk sandhyanam tu chatuh-
Satam | tatah sahasrasas tasa prajasu prathitasv api | 53.%° Na tasam
pratighato 'stv na dvandvai napr cha klamah | parvatodadhi-sevinyo hy
antketasrayas tu tah | 54. Visokah sattva-bahulah hy ekanta-sukhitah
prajak | tak vai mishkama-charipyo nityam mudita-manasah | 55. Pasa-

144 For suchetasak the Mark. P. reads sutgjasak.

15 For asushminah the Mark. P. reads amarshinah, *“irascible.”

146 T have corrected this line from the Markandeya Puriina, 49, 9 4. The reading
of the MSS. of the Vayu Purdna cannot be correct. It appears to be: mase mase
‘rttavait yad yat tat tadasid hi yoshitam | The negative particle seems to be indis-
pensable here.

147 This half verse is not found in the Mark. P,

u8 The Mark. P, has manushz, ¢ human,” instead of manas?, ¢ mental.”

149 This verse is not in the Mark. P.; and after this point the verses which are
common to both Purinas do not occur in the same places.

150 Verses 53-56 coincide gencrally with verses 14-18 of the Mark, P.
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vah pakshina$ chaiva na tadasan sarisripah | nodbhijja naraka$' chaiva
te hy adharma-prasitayak | 56. Na mala-phala-pushpaim cha narttavam
ritavo na cha | sarva-kama-sukhak kalo natyarthan hy ushna-$itata ™ |
57. Manobkilashitak kamds tasam sarvatra sarvada | uitishthant? prithiv-
yam vai tabkir dhyata rasolvanah | 58. Balavarna-kart tasam siddhih
sa roga-nasini | asamskaryyaih Sarirars cha prajas tak sthirayauvandal |
59. Tasam visuddhat sankalpay jayante mithundk prajah | samam janma
cha rapain chd mriyante chaiva tah samam | 60. Tudda satyam alobhas
cha kshamd tushtih sukhaim damah | nirviseshas tu tah sarva rapayuh-
$tla-cheshtitaih | 61. Abuddhipirvakain vrittam prajanam jayate svayam |
apravrittih krita-yuge karmanok $ubkapapayok | 62. Varnasrama-vya-
vasthas cha na tada san na sankarah | anichhadvesha-yuktas te vartta-
yanti parasparam | 63. Tulya-rapayushak sarvak adhamottama-vary-
7tah ™ | sukbha-praya hy asokas cha udpadyante kyite yuge | 64. Nitya-
prahrishia-manaso mahasattvd mahabalah | labhalabhau na tasv astam
mitramitre priyapriye | 65. Manasd vishayas tasam nirthanam pravart-
tate | na lipsanti ki t@’nyoyam nanugrihnante chaiva hi | 66. Dhyanam
paraim krita-yuge tretayam jnanam uchyate | pravrittam dvapere yajnam
danam kali-yuge varam | 67. Sattvaim kritain rajas treta dvaparam tu
rajas-tamav | kalau tamas tu vijneyam yuga-vritta-vasena tu | 68. Kalah
krite yuge tv esha tasya sankhyam nibodhata | chatvari tu sahasrans var-
shanam tat kritan yugam | 69. Sandhyaméau tasya divyani Satany
ashtaw cha sankhyaya | tada tasam babhuvayur na cha Iklesa-vipat-
tayah ™ | 70. Tatah kritayuge tasmin sandhyamse ki gate tu vai | pada-
vasishto bhavati yuga-dharmas tu sarvaak | 71. Sandhyayam apy atita-
yam anta-kale yugasya vai | padaas chavaSishte tu sandhya-dharme
yugasya tu | 72. Evai krite tu nikSeshe siddhis tv antardadhe tada |
tasyam cha siddhaw blrashtayam manasyam abhavat tatak | 73. Siddhir

151 The Mark. P. has nakrak, * crocodiles,” in its enumeration.

152 The Mark. P. here inserts some other lines, 185-21a, instead of 57 and 584 of
the Vayu P. i

183 The Mark. P. inserts here the following verses: 24. Chatvari tw sahasrani
varshanam manushani tu | dyuh-pramanamn jivanti na cha klesad vipattayah | 25.
Kvachit kvachit punah sa bhut kshitir bhagyena sarvasah | kalena gachhatc nasam
upayanti yatha prajah | 26. Tatha tak kramaesah nasain jagmuh sarvatra siddhayah |
tasu sarvasu nashtasu nabhasak prachyutd nardh (latahin one MS.) | prayasah kalpa-
vrikshas te sambhuta griha-samsthitah |

54 Instead of babhuviyuh, ete., the Gaikowar MS. has prayuktani na cha kleso
babhuva ha |
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anya yuge tasmims tretayam antare krita | sargadaw ya maya ’shtaw tu
manasyo vai prakirttitah | 74. Ashtau tah krama-yogena siddhayo yants
sankshayam | kalpadaw manasi hy ecka siddhir bhavati sa krite | 75.
Manvantareshu sarveshu chatur-yuga-vibhagasalk | varnasramdchara-kritak
karma-siddhodbhavak (karma-siddhyudbhavah?) smritak | 16. Sandhya
kyitasya padena sandhya padena chamsatak | krita-sandhyamsaka hy ete
trims trin padan parasparam | T7. Hrasanti yuga-dharmars te tapakh-

-~ 7

$ruta-balayushaih | tatak kritamée kshine tu babhava tud-anantaram |
78. Treta-yugam amanyanta kritamsem rishi-sattamak | tasmin kshine
kritamse tu tach-chhishtasu prajdéb tha | 79. Kalpadaw sampravrittayas
tretayak pramukhe tada | pranasyats tada siddheh kala-yogena nanyatha |
80. Zusyam siddhaw pranashtayam anya siddhir avarttata | apam sauk-
shmye pratigate tadd meghatmana tu vai | 81. Meghebhyak stanayitnu-
bhyah pravritian vrishti-sarjjanam | sakrid eva taya vrishtya samnyukte
prithivi-tale | 82. Pradurdsains tada tasam vrikshas tu griha-samsthi-
tah'™ | sarva-pratyupabhogas tu tasam tebhyah prajayate | 83. Vart-
tayanty hi tebhyas tds treta-yuga-mukhe prajak | tatak kalena mahata
tasam eva viparyayat | 84. Ragalobhdatmako bhavas tada hy akasmiko
"bhavat | yat tad bhavati narinam jivitante tad artavam | 85. Tada tad
vat na bhavati punar yuga-balena tu | tasam punak pravritte tumdse mase
tad arttavam (-ve?) | 86. Tatas tenaiva yogena varitatam maithune tada |
tasam tat-kala-bhavitvad masi masy upayachhatam | 81. Akale by arttavol-
pattir garbholpattir ajayata | viparyyayena tasam tu tena kalena bhévina|
88. Pranasyants tatah sarve vrikshas te grihasamsthitah | tatas teshu
pranashieshu vibhranta vydakulendriyal | 89. Abhidhyayanti tam siddhim
satyabhidhyayinas tadda | pradurbabhawvus tasam tu vrikshas te griha-
samsthitah | 90.1% Vastrani cha prasuyante phaleshv abharanant cha |
teshv eva jayate tasam gandha-varna-rasanvitam | 91. Amakshikam ma-
haviryam putake putake madhu | tena ta vartiayanti sma mukhe treta-
yugasya vai | 92. Hrishta-tushias taya siddhya preja vai vigata-joard} |
punal kalantarenaiva punar lobhavritas tw tah | 93. Vyikshams tan
paryagrihnanta madlu chamakshikam balat | tasam tenapacharena punar
lobha-Lritena vai | 94. Pranashta madhuna sardham kalpa-vrikshah kva-

155 Verses 27-35 of the Mark. P. correspond more or less to this and the following
verses down to 93.

15 This and the following verses correspond more or less closely to the Mark. P.
30 ff.
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chit kvachit | tasyam evalpa-$ishtayam sandhyd-kala-vasat tada | 95.
varttatam tw tada tdsam dvandvany abhyutthitand tu | $ttavatatapais
tivrais tatas tah duhkhita bhrisem | 96. Dvandvais tak pidyamanas tu
chakrur avaranani cha | kritva dvandva-pratikaram niketant ki bhejire |
97. Purvam nikama-charas te aniketa$raya bhrisam | yathd-yogyam
yatha-priti niketeshv avasan punak | 98. Maru-dhanvasu nimneshu par-
vateshu darishu cha'™ | samérayanti cha durgani dhanvanam Sasvatoda-
kam | 99. Yatha-yogam yatha-kamam sameshu vishameshu cha | arabdhas
te miketd var karttwin $itoshna-parapam | 100. Tatas ta mapayamasuh
khetani cha purani cha | gramams chawa yatha-bhagam tathaiwantah-
purdani cha | . . . - 123.% Kyiteshu teshu sthaneshu punas chakrur gri-
hani cha | yatha cha parvam dsan vai vyikshas tu grika-samsthitah |
124. Tatha karttwin samarabdhas chintayitva punak punak | vridahas
chavva gatah $akha nata$ chaivapara gatah | 125. Ata ardhvam gatas
chanya enam tiryaggatah parah | buddhya ’nvishye tathd 'nya ya vrik-
sha-$akha yatha gatak | 126. Tatha kritas tu taik Sakhas tasmdach
chhalas tu tak smritah | evam prasiddhak $akhabhyalh $alas chaiva
grikant cha | 127. Tasmat ta vai smyitah $alah Salatvamn chaiva
tasu tat | prasidati manas tasu manak prasadayam$ cha tdkh | 128.
Tasmad grihant $ala$ cha prasada$ chatva sanjuitak | kritea@ dvan-
dvopaghatams tan varttopayam achintayan | 129 Nashteshu ma-
dhuna sarddham kalpa-vriksheshu vai tada | vishada-vyakulas i@ vai
prajas trishna-kshudhanvitak | 130. Zatak pradurbabhau tasam sid-
dhis treta-yuge punak | varttartha-sadkika hy anya vrishtis tasam ki
kamatak | 131. Tasam vrishty-udakaniha yani nimnair gatant tu |
erishty@ 1imna() nirabhavan srotah-khatani wimnagak | 132. FEvam
nadyak provrittas tu dvittye vrishti-sarjane | ye purastad apam stokd
dpanndh prithivitale | 183. Apam bhames cha samyogad oshadhyas tasu
chabhavan | pushpa-malaphalinyas tv oshadhyas tdh prajajnire | 134.
Aphala-krishtas chanupta gramyaranyas chaturdasa | ritu-pushpa-pha-
laschaiva vrikshah gulma$ cha jajuire | 135. Pradurbhavas cha tretayam
adyo *yam aushadhasya tu | tenaushadhena varttante prajas tretayuge
tada | 186. Tatak punar abhat tasam rago lobhas cha sarvasak | avasyam-

157 T have corrected this line from Mark, P, xlix. 35.
V_‘” \I:erses 52-54 of the Mark. P. correspond in substance to verses 123-128 of the
‘avu P.
199 Yerses 55-62 of the Mark. P. correspond to verses 129-137 of the Vayu P.
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bhaving 'rthena treta-yuga-vasena tu | 137. Tatas tak paryagriknanta
nadibk kshetrani parvatan | vrikshan gulmaushadhi$ chatva prasakys tu
yatha-balam | 138. Siddhatmanas tu ye parvam vyakhyatah prak kyite
maya | Brakmano manasds te vai utpannd ye jonad tha | 139. Santas
cha Sushminas chaiva karmino dubkhinas tada | tatah pravarttamands te
tretayam jajnire punah | 140. Brakmandh kshattriyd vaiSyah Sudrda
drohijands tatha | bhavitah puarva-jatishu karmabhi$ cha Subhasubhail |
141. Itas tebhyo *bala ye tu Satyastla hy akimsakak | vita-lobha Jitat-
mano nivasanti sma teshu vad | 142. Pratigrihnanti kurvanti tebhyas
chanye ’lpa-tejasak | evam vipratipanneshu prapanneshu parasparam |
143. Tena doshena tesham ta oshadhyo mishatanm tada'® | pranashta hriya-
mand vai mushfibhyam sikata yatha | 144" Agrasad bhar yuga-balad
gramyaranyas chaturdase | phalam griknanti pushpaischa phalaik patrail
punak punak | 145 Tatas tasu pranashtasw vibhrantas tak prajas
tada | Svayamblwvam prabhun jagmuh kshudhavishtah prajapatim | 146.
vritty-artham abkilipsantak adaw treta-yugasya tu | Brahma Svayambhir
bhagavan gnatva tasam manishitam | 147. Yuktam pratyaksha-drishtena
darSanena vicharyya cha | grastak prithivya oshadkyo jnatva pratyeduhat
punak | 148. Kyitva vatsan sumerum tu dudoha prithivim cmam | dugdhe-
yain gaus tadd tena vijant prithivi-tale | 149. Jajnire tand vijant gramya-
ranyas tu tak punak | oshadkyak phala-pakantah sana-saptadadas tu tak |
.« . . 155. Utpannal prathaman hy etd adaw treta-yugasya tu | 156.
Aphala-krishta oshadkyo gramydranydas tw sarvasalk | vriksha gulma-
lata-vallyo virudhas trina-jatayak | 157. Mualaih phalai$ cha rokinyo
‘grihnan pushpais cha yak phalam | prithvi dugdha tu vijani yani par-
vam Svayambhuva | 158. Ritu-pushpa-phalas ta vai oshadkyo jajnire tv
tha | ' yada prasyishta oshadyo na prarohanti tak punak | 159. Tatalk
sa tasam vritty-artham varttopayam chakara ha | Brahma Svayambhar
bhagavan hasta-siddhaim tu karma-jam | 160. Tatah-prabhrity athau-
shadhyah krishta-pachyas ta jajmire | samsiddhayam tu varttayam tatas
tasam Svayambhwoah | 161. Maryadalk sthapayamase yatharabdhah
parasparam | ™ ye vai parigrikitaras tasam dsan badhatmakah | 162.
1taresham krita-tranan sthapayamasa kshattriyan | upatishthanti ye tan

160 Mark. P. verse 63a. 1t Mark, P. verse 685.

162 Verses 64-67 of the Mark. P. correspond to verses 145-149 of the Vayu P.
163 Verses 73-75 of the Mark. P. correspond to verses 1585-160a of the Viyu P.
16¢ This with all what follows down to verse 171 is omitted in the Mark. P,
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var ydvanto nirbhayds tatha | 163. Satyam brakma yatha bhatam bru-
vanto brakmands tu te | ye chanye’py abalas tesham var$asam karma
samsthitah | 164. Kindsa nasayanti sma prithivyam prag atandritak |
vaiSyan eva tu tan akuk kinasan vritti-sadhakan | 165. Sochantas cha
dravanta$ cha paricharyyasu ye ratah | nistgaso’lpa-viryyas cha $udran
tan abravit tu sak | 166. Tesham karmani dharmamé cha Brahma ’nu-
vyadadhat prabhulb | samsthitaw prakritdyam tu chaturvarnyasya sar-
vasak | 167. 'Punak prajas tu ta mokat tan dharman nanvapalayan |
varna-dharmair ajivantyo vyarudhyanta parasparam | 168. Brakma tam
artham buddhva tu yathatathyena vai prabhub | kshattriyanam balam
dandam yuddhain ajivam adisat | 169. Yajanadhyayanam chaiva triti-
yadi cha parigraham | brakmananan vibhus tesham karmany etany atha-
disat | 170. Pasupalyam vinigyaimn cha krishim chaiva visam dedau |
Silpagivam bhritim chaiva $udranam vyadadhat prabhubk | 171. Saman-
yani tu karmani brakma-kshattra-visam punak | ydjanadhyayanas danam
samanyant tu teshu vai | 172. Karmajivam tato datva tebhya$ chaive
parasparam | lokantareshu sthanani tesham siddkyay'® adat prabhub |
173.1% Prajapatyain brakmandnam smyitam sthanam kriyavatam | stha-
nam aindram kshattriyanam sangrameshv apalayinam | 174. Vaidyanam
marutain sthanam sva-dkarmam upajivinam | gandharvam $adra-jatinam
praticharena ( paricharena?) tishthatam | 175. Sthanany etani varnandn:
vyasydacharavatam svayam | tatah sthiteshu varneshu sthapayamasa chasra-
man | 176. Grikastham brakmacharitvaim vanaprastham sabhikshukam |
asramams chaturo hy etan piarvam asthapayot prabhub | 177. Varna-kar-
mant ye kechit tesham tha na kurvate | krita-karmakshitih (2) prahur @éra-
ma-sthana-vasinah | 178. Brakma tan sthapayamasa dSramdan nama na-
matah | nirdesarthaim tatas tesham Brakma dharman prdbhashata | 179.
Prasthanani cha tesham vai yamamscha niyamams cha ha | chaturvarnyat-
makak purvan grihasthas tv asramak smritak | 180. Trayandm asram-
anain cha protishtha yonir eva cha | yathakramam pravakshyami yamais
cha niyamais cha taih | . . . . 190. Vedah sangas$ cha yajnas$ cha vra-
tant niyamas cha ye | 191. Na siddhyanti pradushtasya bhavadoshe upa-
gate | bakik-karman? sarvant prasiddhyanti (na siddhyanti ?) kadachana |

165 T conjecture sidd/iydy addt to be the proper reading. The MSS. have siddhydi-
dadat, or siddhyadadat, etc.

166 Verses 173 f. are found in the Mark. P. verses 77 f.; but all that follows down
to verse 193 is omitted there.
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192. Antar-bhava-pradushtasya kurvato'ki parakramat | sarvasvam api
yo dadyat kelushenantaratmana | 193. Na tena dharma-bhak sa syad
bhava eva ki karamam | . . . . 199. Evam varndasramandm vai prati-
bhage kyite tada | 200. Yada'sya na vyavardhanta praja varnasramat-
mikah | tato *nya manasih so *tha treta-madhye ’syijat prajak | 201. At-
manas tak Sarirachcha tulyas chatvatmanda tu vai | tasmin treta-yuge
prapte madhyam prapte kramena tu | 202. Tato *nya manasis tatra pra-
Jjak srashtum prachakrame | tatak satva-rajodriktah prajak so ’thasrijat
prabhuk | 208. Dharmartha-kama-mokshangm varttayas chaiva sadhi-
kak | devas cha pitaras chaiva rishayo mamavas tatha | 204. Yuganu-
rapd dharmena yair imd vickitah prajak | upasthite tada tasmin praja-
dharme (-sarge ?) Svayambhuvak | 205. Abhidadhyau prajak sarva nand-
rapds tu manasik | parvokta ya maya tubkyain jana-lokam samasritak |
206. Kalpe’tite tu ta hy dsan devadyas tu praja cha | dhyayatas tasya tak
sarvak sambhuty-artham wupasthitah | 207. Mamvantara-kramencha ka-
nishthe prathame matah | khyatya 'nubandhais tass tais tu sarvarthair
tha bhavitak | 208. Kusalakudala-prayeih karmabhis taik sada prajak |
tat-karma-phala-Seshena upashtabdhah prajajnire | 209. Devasura-pitri-
toars tu pasu-pakshi-sarisripeik | vriksha-naraka-kitatvais tais tair bha-
vatr upasthitak | adkinartham prajanam cha atmand vai vinirmame |
¢22. At the beginning of the Kalpa, in the first Krita age, he
created those living beings (28) which I have formerly described to
thee; but in the olden time, at the close of the Kalpa, those crea-
tures were burnt up by fire. 24. Those of them who did not reach
the Tapoloka took refuge in the Janaloka; and when the creation
again commences, they form its seed. 25. Existing there as a seed
for the sake of another creation, they then, as they. are created, are
produced with a view to progeny. 26. These are declared to accom-
plish, in the present state (the four ends of human life, viz.), duty,
the acquisition of wealth, the gratification of love, and the attain-
ment of final liberation, — both gods, Fathers, Rishis, and Manus.
27. They, then, filled with austere fervour, replenish (all) places.
These are the mental sons of Brahma, perfect in their nature. 28.
Those who ascended to the sky by works characterized by devotion to
external objects, but not by hatred, return to this world and are born
in every age. 29. As the result of their works, and of their destination,
(veturning) from the Janaloka, they are born of the same character (as



AND OF THE ORIGIN OF THE FOUR CASTES. 89

before), in consequence of the (previous) deeds by which they are
bound.” 30. It is to be understood that the cause of this is their
tendenoy (or fate), which itself is the result of works. In consequence
of these works, good or bad, they return from Janaloka and ‘are born,
(81) and receive various bodies in (different) wombs. They are pro-
duced again and again in all states, from that of gods to that of
motionless substances. 32. These creatures, as they are born time
after time, receive the same functions as they had obtained in each
previous creation. 33.,Destructiveness and undestructiveness, mild-
ness and cruelty, righteousness and unrighteousness, truth and false-
hood—actuated by such dispositions as these, they obtain (their several
conditions); and hence particular actions are agreeable to particu-
lar creatures. 34. And in succeeding periods they for the most part
obtain the forms and the names which they had in the past Kalpas.
85. Hence they obtain the same names and forms. In the different
Kalpas they are born with the same name and form. 86. Afterwards,
when the creation had been suspended, as Brahmi was desirous to
create, (37) and, fixed in his design, was meditating upon offspring,—
he created from his mouth a thousand couples of living beings, (38) who
were born with an abundance of goodness (satfva) and full of intel-
ligence.!®® He then created another thousand couples from his breast:
(39) they all abounded in passion (rajas) and were both vigorous and
destitute of vigour.® After creating from his thighs another thousand
pairs, (40) in whom both passion and darkness (famas) prevailed, and
who are described as active,—he formed from his fect yet another
thousand couples (41) who were all full of darkness, inglorious, and
of little vigour. Then the creatures sprung from the couples (or thus
produced in couples) rejoicing, (42) and filled with mutual love, began
to cohabit. From that period sexual intercourse is said to have
arisen in this Kalpa. 43. But at that time women had no monthly
discharge : and they consequently bore no children, although cohabit-

187 Karma-samsaya-bandhanat. 1 am unable to state the sense of saisaya in this
compound.

16% Suchetasah. The reading of the Mark. P. sutgasah, * full of vigour,” is recom-
mended, as an epithet of the Brahmans, by its being in opposition to alpa-teasak,
« of little vigour,” which is applied to the Sidras a few lines below.

169 The reading of the Mark. P. amarshinak, *irascible,” gives a better sense than
asushminah, *devoid of vigour,” which the Vayu P. has.
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ation was practised. 44. At the end of their lives they once bore
twins. Weak-minded boys and girls were produced when (their parents)
were on the point of death. 45. From that period commenced, in
this Kalpa, the birth of twins; and such offspring was once only
born to these creatures by a mental effort, in meditation (46),—(offspring
which was) receptive (?) of sound and the other objects of sense, pure,
and in every case distinguished by five marks. Such was formerly the
early mental creation of Prajapati. 47. Those creatures by whom the
world was replenishéd, born as the descendantg of this stock, frequented
rivers, lakes, seas, and mountains. 48. In that age (yuga) they lived
unaffected by excessive cold or heat, and appropriated the food which
was produced from the essences of the earth. 49. They acted according
to their pleasure, existing in a state of mental perfection. They were
characterized neither by righteousness nor unrighteousness; were marked
by no distinctions. 50. In that Krita yuga, in the beginning of the
Kalpa, their age, happiness, and form were alike: they were neither
righteous nor unrighteous. 51. In the Krita age they were produced
each with authority over himself. Four thousand years, according to
the calculation of the gods, (52) and four hundred years for each of the
morning and evening twilights, are said to form the first, or Krita,
age.” Then, although these creatures were multiplied by thousands,
(58) they suffered no impediment, no susceptibility to the pairs of oppo-
sites (pleasure and pain, cold and heat, etc.) and no fatigue.” They fre-
quented mountains and seas, and did not dwell in houses. 54. They
never sorrowed, were full of goodness (sattva), and supremely happy ;
acted from no impulse of desire,” and lived in continual delight. 55.
There were at that time no beasts, birds, reptiles, or plants,'” (for
these things are produced by unrighteousness),™ (56) no roots, fruits,

170 The first of the verses, which will be quoted below, in a note on verse 63, from
the Mark. P., scems to be more in place than the description of the Krita age given
here, of which the substance is repeated in verses 68 and 69.

111 Perhaps we should read here nikama-charinyo instead of nishkama-: if so, the
sense will be, ¢ they moved about at will.”

172 The text adds here narakak or narakah, which may mean “ hellish creatures.”

173 This, although agreeing with what is said further on in verses 82, 133, and
155, does not seem in consonance with what is stated in the Vishnu Purana, verse 45,
where it is declared : oshadhyah phala-mulinyo romabhyas tasya jajnire | treta-yuga-
mukhe Brahma kalpasyadau dvijottama | srishi{vi pasv-oshadhih samyag yuyoja sa
tada 'dhvare | * Plants bearing roots and fruits sprang from his hairs. At the com-
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flowers, productions of the seasons, nor seasons. The time brought
with it -every object of desire and every enjoyment. There was no
excess of heat or cold. 57. The things which these people desired
sprang up from the earth everywhere and always, when thought of,
and had a powerful relish. 58. That perfection of theirs both produced
strength and beauty, and annihilated disease. With bodies, which
needed no decoration, they enjoyed perpetual youth. 59. From their
pure will alone twin children were produced. Their form was the
same. They were born and died together. 60. Then truth, contentment,
patience, satisfaction, happiness, and self-command prevailed. They
were all without distinction in respect of form, term of life, disposition
and actions. 61. The means of subsistence were produced spontaneously
without forethought on their parts. In the Krita age they engaged in
no works which were either virtuous or sinful. 62. And there werc
then no distinctions of castes or orders, and no mixture of castes. Men
acted towards each other without any feeling of love or hatred. 63. In
the Krita age they were born alike in form and duration of life, with-
out any distinction of lower and higher,'”* with abundant happiness,
free from grief, (64) with hearts continually exulting, great in dignity

mencement of the Tretd age Brahmd—having at the beginning of the Kalpa created
animals and plants —employed them in sacrifice.” Although the order of the words
renders the sense in some degree uncertain, it appears to be that which Prof. Wilson
assigns in his translation (i. 84), ** Brahma, having created, in the commencement of
the Kalpa, various [animals and] plants, employed them in sacrifices in the beginning
of the Treta age.” This interpretation is supported by the Commentator, who remarks:
Tad evamn kalpasyadav eva pasun oshadhis cha srishtva 'nantaram treti-yuga-mukhe
prapte sati sumyag gramyaranya-vyasthayd tada 'dhvare sanatayd (samyaktaya?)
yuyga krita-yuge yajnasyapravritteh | ** Having then thus at the very beginning of
the Kalpa created animals and plants, he afterwards, when the commencement of the
Tretd age arrived, employed them properly, according to the distinction of domestic
and wild, in sacrifice, —since sacrifice did not prevail in the Krita age.” This agrees
with the course of the preceding narrative which makes no allusion to plants and
animals having been produced in a different Yuga from the other beings whose
creation had been previously described. (See Wilson i. 82-84.) The parallel passage
in the Vayu P. x. 44-46, is confused.

114 The Mark. P. xlix. 24 inscrts here the following lines: ¢ They lived for four
thousand years of mortals, as the measure of their existence, and suffered no calamities
from distress. 25. In some places the earth again enjoyed prosperity in every respect.
As through lapse of time the creatures were destroyed, so too those perfections every-
where gradually perished. 26. When they had all been destroyed, creeping-plants
fell from the sky, which had nearly the character of Kalpa-trees (i.e. trees which yield.
all that is desired), and resembled houses.”
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and in force. There existed among them no such things as gain or loss,
friendship or enmity, liking or dislike. 65. It was through the mind
(alone, 7.e. without passion?) that these disinterested beings acted to-
wards each other. They neither desired anything from one another;
nor shewed any kindness to each other.””® Contemplation is declared to
be supreme in the Krita age, knowledge in the Treta; sacrifice began
in the Dvapara ; liberality is the highest merit in the Xali. 67. The
Krita age is goodness (satfva), the Treta is passion (rajas), the Dvapara
is passion and darkness (famas), in the Kali if is to be understood that
darkness (prevails), according to the necessary course of these ages.
68. The following is the time in the Krita age: understand its amount.
Four thousand years constitute the Krita ; (69) and its twilights endure
for eight hundred divine years. Then their life was (so long ?)'" and no
distresses or calamities befel them. 70. Afterwards, when the twilight
in the Krita was gone, the righteousness peculiar to that age was in all
respects reduced to a quarter (of its original sum). 71. When further
the twilight had passed, at the close of the Yuga, and the righteousness
peculiar to the twilight had been reduced to a quarter, (72) and when
the Krita had thus come altogether to an end, —then perfection
vanished. When this mental perfection had been destroyed, there
arose (73) another perfection formed in the period of the Tretd age.
The eight mental perfections, which I declared (to have existed)
at the creation, (74) were gradually extinguished. At the beginning.
of the Kalpa mental perfection alone (existed), viz., that which existed
in the Krita age. 75. In all the Manvantaras there is declared to
arise a perfection proceeding from works, produced by the discharge of
the duties belonging to castes and orders, according to the fourfold
division of Yugas. 76. The (morning) twilight (deteriorates) by a
quarter of the (entire) Krita,—and the evening twilight by (another)
quarter ;—(thus) the Krita, the morning twilight, and the evening

175 This representation of the condition of mankind during the Krita age, the period
of ideal gogdness, was no doubt sketched in conformity with the opinions which pre-
vailed at the period when the Purina was compiled; when dispassion was regarded
as the highest state of perfection.

116 Tt would seem as if the writer here meant to state that the period of life was
that which in the verse of the Mark. P. (xlix. 24), quoted in the note on verse 63, it
is declared to have been. But the expression here i, from some cause or other, im-
perfect.
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twilight (together) deteriorate successively to the extent of three
quarters, in the duties peculiar to the Yuga, and in austere fervour,
sacred knowledge, strength, and length of life.” Then after.the
evening of the Krita had died out, (78) the Tretd age succeeded,—
(which) the most excellent rishis regarded as the evening of the Krita.
But when the evening of the Krita had died out, (79) from the in-
fluence of time, and for no other reason, perfection disappeared from
among the cteatures who survived at the commencement of the Treta
age which ensued at the beginning of the Kalpa. 80. When that per-
fection had perished, another perfection arose. The subtile form of
water having returned in the form of cloud (to the sky),™® (81) rain
began to be discharged from the thundering clouds. The earth having
once received that rain, (82) trees resembling houses' were provided
for these creatures. From them all means of enjoyment were pro-
duced. 83. Men derived their subsistence from them at the beginning
of the Treti. Subsequently, after a great length of time, owing to
their ill fortune, (84) the passions of desire and covetousness arose in
their hearts uncaused. The monthly discharge, which occurred at the
end of women’s lives, (85).did not then take place: but as it com-
menced again, owing to the force of the age (yuga), (86) and as the
couples, in consequence of it, began to cohabit, and approached each
other monthly, from necessity occasioned by the time,—(87) an un-
seasonable!™® production of the monthly discharge, and of pregnancy
ensued. Then through their misfortune, and owing to that fated time,
(88) all those house-like frees perished. When these had been de-
stroyed, men disturbed and agitated, (89) but genuine in their desire,
longed after that perfection (which they had lost). Then those house-
like trees appeared to them; (90) and among their fruits yielded
clothes and jewels. On these trees too, in the hollow of every leaf,
there was produced, (91) without the aid of bees, honey of great po-
tency, having scent, colour, and flavour. By this means they sub-
sisted at the beginning of the Treta, (92) delighted with this per-

177 Such is the only sense I can extract from these rather obscure lines.

178 Such is the only sense of the words here rendered which occurs to me.

119 @riha-samsthitah. Professor Wilson, in his Dictionary; gives ¢ like, resembling,”

among the meanings of samsthita.

19a Tnstead of dkale, ‘‘out of season,” Professor Aufrecht suggests akale, “in
season,” as the proper reading.
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fection and free from trouble. Again, through the lapse of time,
becoming greedy, (93) they seized by force those trees, and that honey
produced without bees. And then, owing to that misconduct of theirs,
occasioned by cupidity, (94) the Kalpa trees, together with their honey,
were in some places destroyed. As but little of it'® remained, owing
to the effects of the period of twilight, (95) the pairs (of opposites, as
pleasure and pain, etc.) arose in men when existing (in this state);
and they became greatly distressed by sharp cold winds; and heats.
96. Being thus afflicted by these opposites, they adopted means of
shelter : and to counteract the opposites »they" resorted to houses. 97.
Formerly they had moved about at their will, and had not dwelt at all
in houses: but subsequently they abode in dwellings, as they found
suitable and pleasant, (98) in barren deserts, in valleys, on mountains,
in caves; and took refuge in fortresses,—(in a) desert with perpetual
water.’® 99. Asa protection against cold and heat they began to con-
struct houses on even and uneven places, according to opportunity and
at their pleasure. 100. They then measured out towns, cities, villages,
and private apartments, according to the distribution of each.” [The
following verses 101-107 give an account of the different measures of
length and breadth, which is followed, in verses 108-122, by a descrip-
tion of the various kinds of fortresses, towns, and viilages, their shapes
and sizes, and of roads. The author then proceeds in verse 123:]
¢“These places having been made, they next constructed houses; and
as formerly trees existed, formed like houses,’s (124) so did they (now)
begin to erect them, after repeated consideration. (Some) boughs are
spread out, others are bent down, (125) others rise upwards, while
others again stretch horizontally. After examining thus by reflection
how the different boughs of trees branch out, (126) they constructed
in like manner the apartments (§akka4h) (of their houses): hence they

180 ¢ Perfection ”” seems to be here intended. If so, it would seem as if this line
had been separated from its proper context.

81 Dhanvanam sasvatodakam. Perhaps we should read here with the Mirk. P.
xlix. 85, varkshyam parvatam audakam * (fortresses) protected by trees, built on
mountains, or surrounded by water.”

182 Whatever may be thought of this rendering of the phrase, vrikshak grihasain-
sthitah, the Mirk. P. (xlix. 562), at least, is quite clear: grihakard yatha purvain
tesham asan mahiruhdh | tatha samsmyitya tat sarvad chakrur vesmani tah prajakh |
¢ As they had formerly had trees with the shape of houses, so recalling all that to
mind, these people built their dwellings.”
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are called rooms ($alak).’® In this way rooms and houses derive their
appellation from branches. 127. Henee rooms are ealled $ala, and in
that their charaeter as rooms ($aldfvam) consists. And inasmuch as
the mind takes pleasure in them, and as they have gladdened ( prasa-
dayan), the mind, (128) houses, rooms, and palaces are termed respec-
tively grika, éala, and prasada. Having adopted these means of
defence against the ¢ opposites,” they devised methods of subsistence.
129. The kalpa-trees having been destroyed along with their honey,
those ereatures, afflicted with thirst and hunger, beecame disquieted by
dejection. 130. Then aghin another perfection arose for them in the
Treta age,—which fulfilled the purpose of subsistence,—viz., rain at
their pleasure. 131. The rain-water, which flowed into the hollows,
burst out in the form of springs, water-courses, and rivers,' through
the rain. 132. Thus at the second fall of rain rivers began to flow.
‘When the drops of water first reached the ground, then (133) from the
eonjunction of the waters and the earth plants sprang up among them,
which bore both flowers, roots, and fruits. 134. Fourteen kinds of
plants, cultivated and wild, were produeed without ploughing or sow-
ing, as well as trees and shrubs which bore flowers and fruit at the
proper season. 135. This was the first appearance of plants in the
Treta age, and by them men subsisted at that period. 136. Then there
again arose among them, universally, desire and eupidity, through a ne-
eessary proeess, and as a result of the Tretd age. 137. They then
appropriated to themselves, by foree and violence, rivers, ﬁelds,‘ hills,
trees, shrubs, and plants. 138. Those perfeet beings, who were de-
seribed by me as existing formerly in the Krita, —the mind-born
children of Brahmd, who had been produced in this world when they
came from the Janaloka,—(139) who were (some) tranquil, (some) fiery,
(some) active, and (others) distressed,—were again born in the Treta,
(140) as Brahmans, Kshattriyas, Vaidyas, Studras, and injurious men,
governed by the good and bad actions (performed) in former births. 141,
Then those who were weaker than they, being truthful and innoeent,
dwelt among them, free from eupidity, and self-restrained ; (142) whilst

183 The reasoning here does not seem very cogent, as the two words §a%4a and saZa
do not appear to have any close connection. But such unsuccessful attempts at ety-
mology are frequent in Sanskrit works.

184 The text here does not seem to be in a satisfactory state. The Calc. edition of
the Mark. P. reads vriskfyavaruddhair abhavat, etc.
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others, less glorious than they, took and did.’® When they had thus be-
come opposed to each other,—(143) through their misconduet, while they
struggled fogether, the plants were destroyed, being seized with their
fists like ‘gravel. 144. Then the earth swallowed up the fourteen kinds
of cultivated and wild plants, in consequence of the influence exerted
by the Yuga: for men had seized again and again the fruit, together
twith the flowers and leaves.” 145. After the plants had perished,
the famished people, becoming bewildered, repaired to Svayambhi
the lord of creatures, (146) in the beginning of the Treta age, seeking
the means of subsistence.”™ Learning what they desired, (147) and
determining by intuition what was proper to be done, the Lord Brah-
md Svayambhii, knowing that the plants had been swallowed up by
the earth, milked them back. 148. Taking Sumeru as a calf, he milked
this earth. When this earth (or cow)'s was milked by him, roots were

185 Tt is diffieult to extract any satisfactory sense out of this line.

18 The §'. P. Br. ii. 4, 2, 1, also speaks of different classes of creatures applying to
the creator for food : Prajapatii vai bhutany upasidan | prajah vei bhutan: | *“ vi no
dhehi yatha jivama" ¢ti | tato deva yajnopevitino bhutva dakshinas janv Gchya wpa-
sidan | tan abravid “ yajno vo 'nnam amritatvain va urg vah suryo vo jyotir® iti |
2. Atha enam pitarah prachipavitinah sevyain jany dchya updasidan | tdn abravid
“onasi mast vo *sanam stadhd vo mangjavo vas chandrama vo jyotir’ iti | 3. Atha
enam manushyah pracritah wpasthain kritva upasidan | tan aebravit *‘sayem pratar
w0’ sanam prajak vo myityur vo’ gnir vo jyotir” iti | 4. Atha enam pasaval upasidan |
tebhyah svaisham eva chakara * yada eva ywyaw kaddcha labhadhvai yadi kale yady
andkale atha eva asnatha® iti | tasmad ete yoda kadacha labhante yodi kale yady
anakile atha eva asnanti | 5. Atha ha enam Sas'vad apy asurdh upasedur ity ahuh |
tebhyas tamas cha mayam cha pradadau | asty aha eva asura-maya iti iva | parabhuta
ka tv eva tah prajak | tak imak prajas tathaiva wpajwvaenti yathaiva abhyah Praja-
patir adadat | *¢ All beings resorted to Prajapati,—(creatures are beings), —(saying)
¢ provide for us that we may live.” Then the gods, wearing the sacrificial cord, and
bending the right knee, approached him. To them he said, ¢let sacrifice be your food,
your immortality your strength, the sun your light” 2. Then the Fathers, wearing
the sacrificial cord on their right shoulders, and bending the left knee, approached him.
To them he said, ‘ you shall eat monthly, your oblation (svadka) shall be your ra-
pidity of thought, the moon your light.’ 3. Then men, elothed, and inclining their
bodies, approached him. To them he said, ye shall eat morning and evening, your
offspring shall be your death, Agni your light.” 4. Then eattle repaired fo him. To
them he aecorded their desire, (saying), ¢ Whensoever ye find anything, whether at
the proper season or not, eat it” Henee whenever they find anything, whether at the
proper season or not, they eat it. 5. Then they say that the Asuras again and again
resorted to him. To them he gave darkness (tamas) and illusion. There is, indeed,
such a thing as the illusion, as it were, of the Asuras, But those creatures suecumbed.
These ereatures subsist in the very manner which Prajapati allotted to them.”

187 Gauf means both, A
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produced again in the ground,—(149) those plants, whereof hemp is
the seventeenth, which end with the ripening of fruits.” [The plants
fit for domestic use, and for sacrifice are then enumerated in verses
150-155.] “155. All these plants, domestic and wild, were for the
first time® produced at the beginning of the Treta age, (156) without
cultivation, trees, shrubs, and the various sorts of creepers and grasses,
both those which produce roots as their fruits, and those which bear
fruit after flowering. The seeds for which the earth was formerly
milked by Svayambhi (148) now became plants bearing flowers and
fruits in their season. When these plants, though created, did not
afterwards grow, (159) the divine Brahmi Svayambhi devised for the
people means of subsistence depending on labour effected by their
hands. 160. From that time forward the plants were produced and
ripened through cultivation. The means of subsistence having been
provided, Svayambhii (161) established divisions among them according
to their tendencies.”® Those of them who were rapacious, and destruc-
tive, (162) he ordained to be Kshattriyas, protectors of the others.®
As many men as attended on these, fearless, (163) speaking truth and
propounding sacred knowledge (drakma) with exactness, (were made)
Brahmans. Those others of them who had previously been feeble, en-
gaged in the work of slaughter,”® who, as cultivators (A&znasak), had
been destructive,.and were active in connection with the ground, were
called Vaidyas, husbandmen (kzpasan), providers of subsistence. 165.
And he designated as Sudras those who grieved (Sockantak), and ran
(dravantak),"” who were addicted to menial tasks, inglorious and feeble.

158 See the note on verse §5, above.

189 Yathararabhah. The Mark. P. has yatha-nyayain yatha-gupam, * according
to fitness and their qualities.”

190 Jtaresham krita-trapan, The M. Bh. xii. 2247, thus explains the word Kshat-
triya: brakmananah kshata-tranat talah kshattriya uchyate |  (a king) is called
Kshattriya because he protects Briihmans from injuries.”

181 Vaisasaitt karma. The former word has the senses of (1) *hindrance, impedi-
ment,” and (2) ‘“slaughter,” assigned to it in Wilson's Dictionary.

192 The reader who is familiar with the etymologies given in Yaska’s Nirukta, or in
Professor Wilson's Dictionary on Indian authority, will not be surprised at the ab-
surdity of the attempts made here by the Purana-writer to explain the origin of the
words Kshattriya, Vaisya and S'adra. To account for the last of these names he
combines the roots suck, “to grieve,” and dru, “to run,” dropping, however, of ne-
cessity the last letter (c2) of the former. The word kshatériya is really derived from

* kshattra, * royal power;’ and vaisya comes from vis, * people,” and means *a man
of the people.”

7
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166. Brahma determined the respective functions and duties of all these
persons. But after the system of the four castes had been in all respects
established, (167) those men from infatuation did not fulfil their several
duties. Not living conformably to those elass-duties, they came into
mutual conflict. 168. Having become aware of this fact, precisely as
it stood, the Lord Brahma preseribed force, eriminal justice, and war,
as the profession of the Kshattriyas. 169. He then appointed these,
viz., the duty of officiating at sacrifices, sacred study, artd the receipt
of presents, to be the functions of Brahmans. 170. The care of cattle,
traffic, and agriculture, he allotted as the work of the Vaidyas; and
the practice of the mechanical arts, and service, he assigned as that of
the Sadras. 171. The duties common to Brahmans, Kshattriyas, and
Vaigyas were the offering of sacrifice, study, and liberality. 172. Hav-
ing distributed to the classes their respective functions and occupations,
the Lord then allotted to them abodes in other worlds for their per-
feetion. 173. The world of Prajapati is declared to be the (destined)
abode of Brahmans practising rites; Indra’s world that of Kshattriyas
who do not flee in battle; (174) the world of the Maruts that of
Vaidyas who fulfil their proper duty; the world of the Gandharvas
that of men of Stdra birth who abide in the work of service. 175.
Having allotted these as the future abodes of (the men of the different)
classes, who should be correct in their conduct, he ordained orders (@éra-
mas) in the classes which had been established. 176. The Lord for-
merly instituted the four orders of householder, religious student, dweller
in the woods, and mendicant. 177. To those of them who do not in
this world perform the duties of their castes, the men who dwell in
hermitages apply the appellation of ¢ destroyer of works.” 178. Brahma
established these orders by name, and in explanation of them he de-
clared their duties, (179) their methods of procedure, and their various
rites. First of all there is the order of householder, which belongs to
all the four classes, (180) and is the foundation and source of the other
three orders. I shall declare them in order with their several obser-
servances.” [The following verses 181-189, which detail these duties,
need not be cited here. I shall, however, quote verses 190 ff. for their
excellent moral tone.] ¢ 190. The Vedas, with their appendages, sa-
crifices, fasts, and ceremonies, (191) avail not to a depraved man,
when his disposition has become corrupted. All external rites are
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fruitless (192) to one who is inwardly debased, however energetically
he may perform them. A man who bestows even the whole of his
substance with a defiled heart will thereby acquire no merit—of which
a good disposition is the only cause.” [After giving some further par-
ticulars about the celestial abodes of the righteous, verses 194-198, the
writer proceeds:] ¢199. When—after the division into castes and
orders had thus been made—(200) the people living under that system
did not mul;ciply, Brahma formed other mind-born ereatures in the
middle of the Tretd (2013 from his own body and resembling himself.
‘When the Tretd age had arrived, and had gradually reached its middle,
(202) the Lord then began to form other mind-born creatures. He
next formed creatures in whom goodness (satfva) and passion (rgjas)
predominated, (203) and who were capable of attaining (the four ob-
jects of human pursuit) righteousness, wealth, love, and final liberation,
together with the means of subsistence. Gods, too, and Fathers, and
Rishis, and Manus (were formed), (204) by whom these creatures were
classified (*) according to their natures in conformity with the Yuga.
‘When this character(?) of his offspring had been attained, Brahma (205)
longed after mental offspring of all kinds and of various forms. Those
creatures, whom I described to you as having taken refuge in Janaloka,
(206) at the end of the Kalpa, all these arrived here, when he thought
upon them, in order to be reproduced in the form of gods and other
beings. 207. According to the course of the Manvantaras the least
were esteemed the first (?), being swayed by destiny, and by connec-
tions and eircumstances of every description. 208. These creatures
were always born, under the controuling influence of, and as a recom-
pence for their good or bad deeds. 209. He by himself formed those
creatures which arrived in their several characters of gods, asuras,
fathers, cattle, birds, reptiles, trees, and insects, in order that they
might be subjected (anew) to the condition of creatures.”®

The substance of the curious speculations on the origin and primeval
condition of mankind contained in the preceding passage may be stated
as follows: In verses 22-34 we are told that the ereatures, who at the
close of the preceding Kalpa had been driven by the mundane confla-
gration to Janaloka, now formed the seed of the new creation, which
took place in the Krita Yuga, at the commencement of the present

193 1 confess that I have had great difficulty in attaching any sense to the last words.
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Kalpa. These were mind-born sons of Brahmi, perfect in nature, and
they peopled the world. As a rule, we are informed, those beings who
have formerly been elevated from the earth to higher regions, return
again and again to this world, and, as a result of their previous works,
are born in every age, in every possible variety of condition, exhibiting
the same dispositions and fulfilling the same functions as in their former
states of existence. It is next stated, verses 35-40, that when creation
had, in some way not explained, come to a stand-still, four elasses of
human beings, eonsisting eaeh of a thousand pairs of males and females,
charaeterized respectively by different qualities, physical and moral,
were produced from different members.of the Creator’s body." These
creatures sought to propagate the race, but abortively, for the reason
speeified (43). Children however were produced by mental effort
(45 and 59), and in eonsiderable numbers (52). The state of physical
happiness, absolute and universal equality, moral perfection, and com-
plete dispassion, in which mankind then existed, is depicted (48-65).
The means of subsistence and enjoyment, which they are said to have
drawn from the earth (48 and 57), were not of the ordinary kind, as
we are informed (55 f.) that neither animals nor plants, which are the
produets of unrighteousness, existed at that period. No division into
castes or orders prevailed during that age of perfection (62). A gradual
declension, however, had been going on, and at the end of the Krita
Yuga, the perfeetion peculiar to it had altogether disappeared (70-79).
Another_kind of perfection, peculiar to the Tretd, however, subse-
quently arose (73 and 80), and in the different Yugas there has existed
a perfection springing from the performance of the duties belonging to
each easte and order (75). The perfection described as prevailing in
the Tretd was of a physical kind, consisting in the production of rain
and the growth of trees, shaped like houses, which at the same time
yielded the materials of all sorts of enjoyments (80-82). Passion,
however, in its various forms began to take the place of the previous
dispassion (84). The constitution of women, whieh had formerly in-
capacitated them for effective impregnation, became ultimately so modi-
fied as to ensure the successful propagation of the species, which

194 This statement agrees with that in the Mark. P. xlix. 3 ff. but differs from that
already given from the Vishuu P. in so far as the latter does not specify the numbers
created, or say anything about pairs being formed.
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accordingly proceeded (84-87).® We have then the destruction, and
subsequent reproduction of the. trees, formed like® houses, described
(88-91). These trees now produced clothes and jewels, as well as honey
without bees, and enabled mankind to live in happiness and enjoyment.
Again, however, the trees disappeared in consequence of the cupidity
which led to their misuse (92-94). The absence of perfection occa-
sioned suffering of various kinds, from moral as well as physical causes,
and men were now driven to construct houses, which they had hitherto
found unnecessary (96-99 and 123), and to congregate in towns and
cities (100). Their houses were built after the model furnished by
trees (123-128). The hunger and thirst which men endured from the
loss of the trees which had formerly yielded all the means of subsist-
ence and enjoyment, were relieved by means of a new perfection
which appeared in the shape of rain, and the streams thereby geme-
rated, and by the growfh of plants, which now sprang up for the first
time ds a result of the conjunction of water and earth (130-135 and
155). Desire and cupidity, however, now again arose and led to acts
of violent appropriation (186f.). At this juncture the perfect mind-
born sons of Brahma, of different dispositions, who had formerly existed
in the Krita age, were reproduced in the Tretd as Brahmans, Kshat-
triyas, Vaidyas, Studras, and destructive men, as a result of their actions
in their former existence (188-140). But in consequence of their dis-
sensions and rapacity, the earth swallowed up all the existing plants
(142-144). Under the pressure of the distress thus occasioned the
inhabitants of the earth resorted to Brahmi, who ‘milked the earth,
through the medium of mount Sumeru acting as a calf, and recovered
the plants which had disappeared (145-149). As, however, these plants
did not propagate themselves spontaneously, Brahma introduced agri-
culture (158-160). Having thus provided the means of subsistence,
he divided the people into classes according to their characteristics
(160-165). But as these classes did not perform their several duties,
and came into mutual conflict, Brahma prescribed their respective func-
tions with greater precision (166-171) ; and assigned the future celestial
abodes which the members of each class might attain by their fulfilment
(172-174). He then ordained the four orders of householder, religious

195 It is not quite clear, however, what is intended by the word akdle, *‘out of
season,” in verse 87. Sec the emendation proposed above in the note on that verse.
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student, cte. (175-190). After a few verses in praise of moral purity
(190-193), the abodes and destinies of the eminently righteous are set
forth (194-199). Just when we had arrived at a point in the narra-
tive, from which we might have imagined that it had only to be carried
on further to afford us a sufficient explanation of the state of things
existing up to the present age, we are suddenly arrested (199-202) by
being informed that the people distributed according to the system of
castes and orders did not multiply, and are introduced to'a new mind-
born creation, which took place in the Tretd age, to remedy this
failure. We are next told (203) of what ap})ears to be another crea-
tion of beings endowed with goodness and passion. And, finally, a yet
further re-incorporation of previously existing souls is described as hav-
ing taken place (205-209). It would thus seem that after all we are
Jeft without any account of the origin of the system of castes which
prevailed when the Purina was compiled. The only suppositions on
which this conclusion can be avoided are either (1) that the cessation
in the increase of the generation alluded to in verse 200, which led to
the new creation, was not universal, that the race than existing did not
entirely die out, but that the old blood was re-invigorated by that of the
newly created beings; or (2) that the other set of creatures, mentioned
in verse 203, as characterized by goodness and passion, were the pro-
genitors of the present race of men. On these poinfs, however, the
text throws no light. '

The preceding account of the ereation of mankind and of the vicissi-
tudes and deterioration of society, is in some places obscure and con-
fused, and its several parts do not-appear to be consistent with each other.
At the outset the writer describes the creation of four thousand pairs
of human beings, of whom each separate set of one thousand is distin-
guished by widely different innate characters, the first class having the
quality of goodness, the sccond that of passion, the third those of passion
and darkness, and the fourth that of darkness. Nevertheless (as in the
parallel passage of the Vishnu Purana) we cannot find in the narrative
the least trace of those inherent differences of character having for a long
time manifested themselves by producing dissimilarity either of moral
conduct or of physical condition; for the perfection, which is described
as existing in the Krita age, is spoken of as if it was universal ; and
not only is no distinction alluded to as prevailing at this period between
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the component parts of society, but we are expressly told that no castes
or orders then existed. The deterioration also, whiéh ensued towards
the end of the Krita age, is described as general, and not peculiar to
any class. How is this complete uniformity, first of perfection, and
afterwards of declension, which, for anything that appears to the con-
trary, is predicated of the descendants of the whole of the four thousand
pairs, to be reconciled with the assertion that each thousand of those
pairs was characterized by different innate qualities? The difficulty is
not removed by saying that the writer supposed that these inherent
varieties of character existed in a latent or dormant state in the
different classes, and were afterwards developed in their descendants;
for he distinetly declares (verse 54) in general terms that mankind
were at that period saffva-bakulal, 7.e. ‘“ possessed the quality of
goodness in abundance;” and in the earlier part of the subsequent .
narrative no ‘allusion is made to the different qualities at first as-
cribed to the four sets of a thousand pairs being separately deve-
loped in the members of the four classes respectively. In verse 74,
indeed, it appears to be assumed that the division into castes had
existed from the creation; for we there find an assertion that in *“all
the Manvantaras, according to the division of the four yugas,” (includ-
ing apparently the Krita) ¢ there is declared to have existed a perfec-
tion effected by the observances of the castes and orders, and arising
from the fulfilment of works;’’ but hew is this to be reconciled with
the express statement of verses 60 and 61, that “‘in the Krita age no
works were performed which were either virtuous or sinful,”” and that
¢ there then existed neither distinctions of caste or order, nor any mix-
ture of castes?” In the Treta age the state of deterioration continued,
but no reference is made of any separation of classes till we come to
verse 138, where it is said that the beings who in the Krita age had
existed as the perfect mind-born sons of Brahma, were now, as a con-
sequence of their former actions, recalled into human existence, and in
conformity with their previous characters as calm, fiery, laborious, or
depressed, became Brihmans, Kshattriyas, Vai§yas, Studras, and men
of violence. These creatures, after they had been furnished with the
means of subsistence, were eventually divided into classes, according to
their varieties of dispesition, character, and occupation ; and as at first
they did not fulfil their proper duties, but encroached upon each others’
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provinces, their functions were afterwards more stringently defined and
the means of enforcing obedience were provided. Here it is intimated
that different sets of beings were born as Brahmans, Kshattriyas, Vais-
yas, and Sidras, on account of the different qualities which they had
manifested in a previous existence, and that in conformity with those
same characteristics they were afterwards formally distributed into castes.
This description is therefore so far consistent with itself. The difference
of caste is made to depend upon the dispositions of the soul. . But how are
we to reconcile this postulation of different eharacters formerly exhibited
with the description given in the previous patt of the narrative, where
we are informed that, in the earlier parts, at least, of the Krita age,
all men were alike perfect, and that no aetions were performed which
were either virtuous or vieious ? If such was the case at that period, how
could the beings who then existed have manifested those differences of
disposition and character which are asserted to have been the causes of
their being subsequently reborn as Brahmans, Kshattriyas, Stdras, and
Vaigyas? It may be admitted that the differences of character, which
are attributed in the Purana to the four ‘primeval sets of a thousand
pairs of human beings, correspond to those qualities which are described
as having subsequently given rise to the division into castes; buf the
assertion of such a state of uniform and universal perfection, as is said
to have intervened between the creation of mankind and the realization
of caste, seems incompatible with the existence of any such original
distinctions of a moral character.

As regards this entire account when eompared with the other two
deseriptions of the creation given in the previous part of this section,
the same remarks are applicable as have been made in the last section,
p. 65 1., on the corresponding passages from the Vishnu Puranpa.

The chapter which I have just translated and examined, is followed
immediately by the one of which I have already in a preceding page
quoted the commencement, descriptive of the creation of Asuras, Gods,
Fathers, ete., from the different bodies assumed and cast off successively
by Brahma.

I shall now give an extract from the following, or tenth chapter, in
which the the legend of Satariipa is related.

Sita weacha | 1. Evambhiteshu lokeshu Brakmana loka-karitying™® |

1% This form kar¢trind (one which, as is well known, may be optionally employed in
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yada tah na pravarttante prajah kenapi hetuna | 2. Tamo-matravyito
Brakma tada-prabhriti dubkhitah | tatah sa vidadhe buddhim artha-
nischaya-gaminim | 3. Athatmani samasrakshit tamo-mdtrdam nyjat-
mikam | rajak-sattvam pardjitya varttamanan sa dharmatak | 4.
Tapyate tena dubkhena Sokam chakre jagat-patih | tamas tu vyanudat
tasmad rajas tach cha samavyinot | 5. Tat tamah pratinuttem vai mi-
thunain samvyajayata | adkarmas charand; jajne himsa $okad ajayata |
6. Tatas tasmin samudbliite mithune charanatmani | tata$ cha bhagavan
asit pritischainam a$isriyat | 1. Svam tanuwin sa tato Brakma tam
apokad abhasvaram | dvidha ’karot sa tam deham ardhena purusho
‘bhavat | 8. Ardhena nari sa tasye Satarupa vyajayata | prakritam
bhuta-dhatrim tam kamad vai srishtavan vibhup | 9. Sa divam prithi-
vilm chatva makimna vyapya dhishthita | Brakmanalh sa tanuk purea
dwam avritya tishthati | 10. Ya to ardhat srijate nari S'atarapd vyaja-
yata | sa devi niyatam taptva tapak parama-duscharam | bharttaram
diptayasasam Purusham pratyapadyate | 11. Sa vai Svayambhuvak
purvam Purusho Mauwur uchyate | tasyaikasaptati-yugam Manvanta-
ram thochyate | 12. Labdhwa tu purushal patnin Sutarapam ayoniyam |
taya sa ramate sarddham tasmat sa Ratir uchyate | 13. Prathamah
samprayogak sa kalpadaw samavarttata | Virdjam asrijad Brakmd so
"bhavat Purusho Virat | 14. Sa samrat masarapat tu vairdjas tu Manuk
smritak | sa vairdjah praja-sargal sa sarge purusho Manuk | 15. Vai-
rajat purushad virach chhaterapa vyejayate | Priyavratottanapadaw
pulraw, putravatam varaw |

1. When the worlds had thus been formed by Brahma their creator,
but the creatures, for some reason did not engage in action,'¥(2) Brahma,
enveloped in gloom, and thenceforward dejected, formed a resolution
tending to ascertain the fact. 3. He then created in himself (a body)
of his own, formed of pure gloom (f{amas), having overpowered the
passion (rajas) and gooduness (satfva) which existed (in him) naturally.
4. The Lord of the world was afflicted with that suffering, and la-

the neuter, but not in the masculine) is here used for metrical reasons. Such irregu-
larities are, as we have seen, designated by the Commentators as @rsha. It is unlikely
that Brahman should be here used in a neuter sense. :

197 The true reading here may be pravarddhante, in which case the sense will be
“did not multiply.” Compare the parallel passage in the Vishnu Purana, i. 7, 4,
p. 64.
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mented.” He then dispelled the gloom, and covered over the passion.
5. The gloom, when scaltered, was formed into a pair.'® TUnright-
eousness arose from activity (?), and mischief sprang from sorrow.
6. That active (?) pair having been produced, he became glorious (?)
and pleasure took possession of him. 7. Brahmi after that cast off
that body of his, which was devoid of lusire, and divided his person
into two parts; with the half he became a male (purusha) (8) and
with the half a female: it was Satarfipda who was so produced to him.
Under the impulse of lust he created her a material supporter of
beings. 9. By her magnitude she pervadéd both heaven and earth.
That former body of Brahma invests the sky. 10. This divine female
Satariipa, who was born to him from his half, as he was creating, by
incessantly practising austere fervour of a highly arduous description,
acquired for herself as a husband a Male ( puruska) of glorious renown.
He is called of old the Male, Manu Svayambhuva; and his period
(manvantara) is declared to extend to seventy-one Yugas. 12. This
Male, having obtained for his wife, Satariipa, not sprung from any
womb, lived in dalliance with her (ramate) ; and from this she is called
Rati (the female personification of sexual love). 13. This was the
first cohabitation practised in the beginning of the Kalpa. Brahma
created Viradj; he was the Male, Viraj. 14. He is the sovereign
(samrdj), from his having the form of a month; and Manu is known as
the son of Virdj.”® This creation of living beings is called that of
Virdj. In this creation Manu is the male. 15. Sataripa bore to the
heroic Purusha, son of Virdj, two sons, Priyavrata and Uttanapada, the
most eminent of these who have sons.” This is followed by a further
genealogy, into which I will not enter.

By comparing this account with the one extracted above, p. 64 f.,
from the Vishnu Purdna, i. 7, 1 ff,, it will be seen that while it makes
no allusion to the production of Rudra, as related in the Vishnu Purana
(which, as well as the birth of the miental sons of Brahma, the Vayu
Purina had described in the preceding chapter, verses 67-83), it is
somewhat fuller in regard to the legend of Satariipd; and although it

198 With this account of Brahma’s dejection and grief the accounts quoted above
pp. 68 fI. from the Brahmanas may be compared.

189 Compare the narrative of the Vishnu Puranu i. 7, 9 ff. quoted in p. 64 f.

200 Compare the account given in Manu's Institutes, above, p. 36.
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does not allow that Brahma cohabited with his daughter, and assigns
to her another husband, Manu Sviyambhiiva, it describes the creator
as having been actuated by carnal desire in generating her. I shall
give further illustrations of this story in the next section.

Secr. IX.—Zegend of Brahma and his daughter, according to the Aita-
reya Brakmana, and of Satarapa, according to the Matsya Purana.

The story which forms the subject of the present section is noticed
at some length in the fourth volume of this work, pp. 38-46, where
one of the oldest passages in which it is related, is quoted from the
Satapatha Brahmana, 1. 7, 4, 1 ff, together with one of a comparatively
late age from the Bhagavata Purdna, iii. 12, 28 ff. As however the
legend,! though repulsive in its eharacter, is not without interest as
illustrating the opinions which Indian mythologists have entertained
regarding their deities, I shall quote two other texts in which it is

narrated.

The first, from the Aitareya Brahmana, iii. 83, has, no doubt
(along with the passage of the Satapatha Brahmana Just referred to,
and another from the same work, xiv. 4, 2, 11, quoted above, in
p- 24 L), furnished the ideas which are expanded in the later versions
of the story. It is as follows:

Prajapatir vai svam dubitaram abhyadhyéyat | Divam ity anye dhur
Ushasam ity anye | tam riSyo bhutva rokitdm bhutam abhyait | tam
devd apasyan | “ akritam vai Prajapatih karots” iti | te tam aichhan
yah enam arishyati | etam anyonyasmin na avindan | tesham yd eva
ghoratamas tanvah asains tah ekadha samabharan | tak sambhritak esha
_devo ’bhavat | tad asya etad bhitavan-nama | bhavati vai sa yo’sya etad
evai nama veda | tam deva abrurann “ayam vai Prajapatir akritam
akar imam vidhya” iti | sa “tatha” ity abravit| ‘“sa vai vo varam
vrinai” ati | “orinishva i | sa etam eva varam avrinita paSanam
adhipatyam | tad asya etat pasuman-nama | pasumin bharati yo 'sya
efad evam nama veda | tam abhydayatya avidhyat | sa viddhak arddhve
udaprdpatad ityadi®™ |

201 See the translation of this passage given by Dr, Haug in his Aitareya Brahmana
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¢‘ Prajapati lusted after his own daughter. Some call her the Sky,
others Ushas. Becoming a buck, he approached her after she had be-
come a doe. The gods saw him; (and said) Prajapati does a deed
which was never done (before).?® They sought some one who should
take vengeance on him. Such a person they did not find among them-
selves. They then gathered together.their most dreadful bodies. These
when combined formed this god (Rudra). Hence (arises) his name con-
nected with Bhiita (Bhatapats). That man flourishes®® who thus knows
this name of his. The gods said to him, ‘ This Prajapati has done a
deed which was never done before: pierce him. He replied, ‘so be
it,’ (adding), ¢let me ask a boon of you.’ They rejoined, ‘ask.” He
asked for this boon, viz., lordship over cattle. Hence arises his name
connected with Pasu (Pasupati). He who thus knows his name, be-
comes the owner of cattle. He then attacked (Prajapati) and pierced
him. e, when pierced, soared upwards,’” etc. etc.

The second passage I proposed to-cite is from the Matsya Purina,
chapter iii. verses 32 ff.: FEtad tattvatmakain kritva jagad dvedha
ajijanat | 33. Savitrim loka-siddhyartham hyidi kritvd swmdsthital |
tatak sanjapatas tasya. bhitva deham akelmasham | 34. stri-rapam
arddham akarod arddham purusha-rapavat | Sataripd cha sa khyata
Savitri cha nigadyate | 35. Sarasvaty atha Gayatr: Brakmani cha
parantapa | tatah sa Brakmadevds tam datmajam ity akalpayat | 36.
Drishtva tam vyathitas tavat kama-vanardito vebhukb | * aho rapam aho
rapam” ity wvacha tada 'vyayak | 37. Tato Vasishtha-pramulha
“Bbhaginim” iti chukrusub | Brahma na kinchid dadrise tan-mukhdlo-
kanad rite | 38. ¢ Aho rapam ako rupam’’ it dka punak punak | tatak
pranama-namrai tam punas tam abhyalokayat | 39. Atha pradakshindm
chakre si pitur varavarnini | putrehhyo lajitasyasya tad-rapaloka-
nechhaya | 40. Avirbkitai tato vaktram dakshinam pandu-gandavat |

vol. ii. pp. 218 ff.; and the remarks on this translation by Professor Weber, Indische
Stndien, ix. 217 ff. ; and also Professor Roth’s explanation of the word bk#Ztavat in
his Lexicon.

202 This secems to be imitated in the line of the Bhigavata Purana iii. 12, 30,
quoted in vol. iv. of this work, p. 40 : naitat purvaik kyitein tvad ye na karvishyanti
chapare | “ This was never done by those before thee, nor will those after thee do it.”

203 Bhavati. In the Brahmanas this verb has frequent]y the sense of prospering,
as opposed to parabhavati,  he perishes.” See Bothlingk and Roth’s Lexicon, s. v.,
and the passages there referred to,
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vismaya-sphurad-oshthai cha paschatyam udagat tatah | 41. Chatur-
tham abhavat paschad vamam kama-$araturam | tato’nyad abhavat
tasya kamaturataya tatha | 42. Utpatantyas tada "’ kase alokena kutu-
halat | srishty-arthain yat kritam tena tapak paramadarunam | 43. Tat
sarvam ndsam agamat sva-sutopagamechhaya | tenasuw™ vakéram abhavat
panchamain tasya dhimatah | 44. Avirbhavaj jatabhischa tad vaktrancha-
vrinot prabhul | tatas tan abravid Brakma putran atma-samudbhavan |
45. “ Prgjak srijadhvam abhitak sa-devasura-manushalh’ | evam uktds
tatah sarve sasrijur vividhih prajak | 46. Gateshu teshu srishtyartham
pranamavanatam vmam | upayeme sa visvatma S'atarapam aninditam |
47. Sambablava taya sarddham atikamaturo vibhuh | salajjam chakame
devak kamalodara-mandire | 48. Yavad abda-$atain divyan yatha *nyah
prakrito janah | tatah kalena mahata tasyak putro *bhavad Manul | 49.
Svayamblwva it khyatak sa Virad i nah $rutam | tad-rapa-guna-sama-
nyad adhiparusha uchyate | 50. Vairdja yatra te jatah bakavak saméita-
vratak | Svayambhuva mahabhagak sapta sapta tatha 'pare | 51. Sva-
rochishadyah sarve te Brahma-tulya-svaripinah | Auttami-pramukhas
tadvad yesham tvam saptamo ’dhuna | (Adhyaya. 4.) Manur wvdcha |
1. Ako kashtataraim chavtad angajagamanam vibhok | Kathaim na dosham
agamat karmand tena Padmajak | 2. Parasparaiicha sambandhal sago-
tranam abhat katham | vaivihikas fat-sutanam chhindi me samsayam
vibho | Matsya weacha | 8. Divyeyam adi-srishtis tu rajo-guna-samud-
bhava | atindriyendriya tadvad atindriya-Saririka | 4. Divya-tejomayi
bhapa divya-jnana-samudbhavd | na chanyair abhitak Sakya jndatuim vai
mamsa-chakshushia | 5. Yatha bhujangah sarpanam akase sarva-pakshi-
nam | vidanti margam divyanam divya eva na manavak | 6. Karya-
karyena devascha Subhasubha-phala-pradak | yasmat tasmad na rajendra
tad-vicharo nripam $ubkal | 7. Anyackcha sarva-devanam adhishthata
chaturmukhal | gayatri Brahmanas tedvad enga-bhita nigadyate | 8.
Amartta-murttimad vapi mithunancha prachakshate | Viranchir. yatra
bhagarans tatra devi Sarasvati | 9. Bharati yatra yatraiva tatra tatra
Prajapatih | yathatapena rakitdé chkdaya vei (P na) driSyate kvachit |
10. Gayatri Brakmanak parsvam tathaiva na vimunchati | veda-rasih
smrito Brahma Savitr: tad-adhishthita | 11. Tasmad na kaschid doshak
syat Savitri-gamane vibhoh | tathap: lajjavanatah Prajapatir abkat purd |
12. Sva-sutopagamad Brakma $asapa Kusumayndham | yasmad mamapi

204 Instead of ¢enasu the Gaikowar MS. reads tenordlhva.
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bhavata manah samkshobhitam Saraih | 18. Tasmat tvad-deham achirad
Rudro bhasmikarishyaty | tatah prasadayamase Kamadevas Chaturmu-
kham | 14. ¢ Na mam akaranai Saptuin tvam tharkast mam ava | aham
evam-vidhah srishtas tvayaiva chaturanana | 15. Indriya-kshobha-janakah
sarvesham eva dehinam | stri-pumsor avicharena mayd sarvatra sarvada |
16. Ishobhyam manak prayatnena tvayaivoktam purd vibko | tasmad
anaparadhena tvaya Saptas tatha vibho | 17. Kuru prasadam bhagovan
sva-Sariraptaye punah | DBrakma wvacha | 18. Vaivasvate *ntare prapte
Yadovanvaya-sambhavak | Ramo nama yada martyo mat-sattva-balam
asritak | 19. Avatiryyasura-dhvainst Dvarakam adhivatsyati | tad-
dhatus tat-samascha ™ tvam tada putratvam eshyast ityadi |

¢ 32. Having thus formed the universe, consisting of the prineiples,
he generated a twofold creation, (33) having, with a view to the
completion of the world, placed and kept Savitri in his heart. Then
as he was muttering prayers, he divided his spotless body (34) and
gave to the half the form of a woman, and to the half that of a male.
(This female) is called Satartipa, Savitri, (35) Sarasvati, Gayatri, and
Brahmani. Brahma then took her for his daughter. 86. Beholding
her, the imperishable deity, distressed, tortured with the arrows of
love, exclaimed, ‘o what beauty! o what beauty!’ 37. Then (his
sons) headed by Vasishtha, cried aloud, ‘(our) sister.’ Brahmi saw
nothing else, looking only at her face; (38) and exclaimed again and
again, ‘o what beauty! o what beauty!’ He then again gazed upon
her, as she bend forward in obeisance. 39. The fair woman then made
a cireuit round her father. As on account of his sons he felt ashamed;
from his desire of gazing on her beauty (40) there appeared (on his
head) a southern face with pale cheeks; and there was afterwards ma-
nifested a western face with lips quivering with astonishment. 41. A
fourth was subsequently formed, beautiful, disquieted by the arrows of
love. Then another was produced from the disturbing influence of the
same passion, (42) and from eagerness in gazing after her as she rose
upwards in the sky. That austere fervour, extremely dreadful, which
Brahma had practised with a view to creation, (43) was entirely lost
through his desire to approach his daughter (carnally). Through this
was produced speedily the fifth face (or, according to one MS., the upper,

205 Such appears to be the reading of the Gaikowar MS. The original reading of
the Taylor MS. has been erased, and another substituted, tatas tat-samaye tvam cha.
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the fifth face) of the wise deity, (44) which appeared with matted hair,
and which he covered up. Brahma then said to the sons who had
sprung from him, (45) ¢ create living beings everywhere, gods, asuras,
and men.” They, being thus addressed, created beings of various kinds.
46. When they had gone away for the purpose of creating, he, who is
the universe, took for his wife the unblamed Satariipa. 47. Sickened
with love, he cohabited with her: like any ordinary being, he loved
her,—though she was full of shame—embowered in the hollow of a
lotus, (48) for a bundred, years of the gods. A long time after, a son
was born to her, Manu (49) called Svayambhuva, who, as we have
heard, is Virdj. From their community of form and qualities he is
called Adhipiirusha.®® 50. From him were sprung those numerous
Vairajas, steadfast in religious observances, those seven glorious sons of
Svayambhi, and those other seven Manus, (51) beginning with Svaro-
chisha and Auttami, in form equal to Brahma, of whom thou 27 art now
the seventh. (4th chapter) 1. Manu says: ¢ Ah! this is most afflicting,
this entrance of love into the god. Mow was it that the lotus-born did
not incur guilt by that act? 2. And how did a matrimonial connection
take place between persons of the same family who were sprung from
him? Solve this doubt of mine, o Lord. The Fish replied: 3. This
primeval creation was celestial, produced from the quality of passion
(rajas) ; it had senses removed beyond the cognizance of sense, and
bodies of the same description, (4) was possessed of celestial energy,
derived from celestial knowledge, and cannot be perfectly perceived
. by others with the eye of flesh. 5. Just as serpents know the path *
of serpents, and (beings living) in the sky know the path of all sorts
of birds, so too the celestials alone, and not men, know the way of
celestials. 6. And since it is the gods who award the recompence,
favourable or unfavourable, according as good or bad deeds have been
done,—it is not good for men to examine this (question). 7. Further-
more, the four-faced (Brahma) is the ruler of all the gods, and in like
manner the Gayatri is delared to be a member of Brahma. 8. And, as

2086 Compare the Purusha Sukta, above p. 8, in the fifth verse of which the words
Virajo adhi parushah occur. If the last two words are combined they give the name
in the text.

207 This account is given by the deity represented as incarnate in a Fish, to Manu
Vaivasvata.
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they say, there is a pair consisting of the formless, and of that which
has form. Wherever the divine Viranchi (Brahma) is, there is also
the goddess Sarasvati. 9. Wherever Bharati (a name of Sarasvati) is,
there is also Prajapati. Just as shadow is nowhere seen without sun-
shine, (10) so Gayatrl never forsakes the side of Brahma. He is called
the collected Veda, and Savitri rests npon him; (11) there can therefore
be no fault in his approaching her. Nevertheless, Brahma, the lord of
creatures, was bowed down with shame, (12) because he had ap-
proached his own daugther, and cursed Kysumiyudha 28 (Kima), (in
these words) ‘As even my mind has been agitated by thy arrows,
Rudra shall speedily reduce thy body to ashes.’ Kamadeva then pro-
pitiated the four-faced deity, saying, (14) ‘ Thou oughtest not to curse
me without cause: preserve me. It is by thee thyself that I have
been created with such a character, (15) an agitator of the organs of
sense of all embodied creatures. The minds both of men and women
must always and everywhere (16) be energetically stirred up by me with
out hesitation : this thou thyself hast formerly declared. It is therefore
without any fault of mine that I have been thus cursed by thee. 17.
Be gracious, lord, that I may recover my body.’ Brahma answered :
18. ¢ When the Vaivasvata Manvantara shall have arrived, a mortal,
named Rama, sprung from the Yadava race, deriving force from my
essence, (19) and, becoming incarnate as a destroyer of Asuras, shall
inhabit Dvaraka. Thou shalt then become a son of his substance and
like to him,” ete.

The narrator of this legend does not hesitate to depict in the strongest
colours (though without the least approach to grossness) the helpless
subjection of Brahma to the influence of sexual desire. This illicit in-
dulgence was regarded by the authors of the Satapatha and Aitareya
Brahmanas as in the highest degree scandalous, and they do not at-
tempt to palliate its enormity by any mystical explanation, such as
that which we find in the Matsya Purdna. Whether this apology pro-
ceeded from the original narrator, or from a later writer of a more sen-
sitive disposition, who perceived its inconsistency with any elevated
idea of the superior powers, is difficult to say. It is quite possible that
the same writer who gave his fancy scope in describing the unbecoming
scene, of which the substance had been handed down in works regarded

203 The word means * He whose weapons are flowers.”
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as authoritative, may also have thought it necessary to discover some
device for counteracting the scandal. On the other hand, the original
writer seems to cut himself off from the privilege of resorting to any
mystical refinements to explain away the offence, by having in the first
instance represented Brahma’s indulgence as on a level with that of
ordinary beings. And even after the apology has been concluded, we
are still told that Brahma could not help feeling ashamed of* what he
had done. The writer of the explanation ought to have perceived that
if his defence was of any value, the deity for whom he was apologizing
had no ground for humiliefion. But he did not venture to expunge the
popular features of the story. The grounds on which the apology pro-
ceeds are partly of the same character as those which the writer of
the Bhigavata Purina assumes in the passage (x. 33, 271f.) which is
given in the fourth volume of this work, pp. 42 f., viz., that the gods
are not to be judged on the same principles as men,~—that ¢‘the celestials
have laws of their own” (sunt superis sua jura).- The Bhagavata
Purana has, however, different measures for Brahma and for Krishna;
for whilst the adultery of the latter is defended in the verses just re-
ferred to, no desire is shown to vindicate the former in the other pas-
sage, 1ii. 12, 28 fI., adduced in the same volume, page 40.

As regards the details of the story according to the different Purinas,
I may observe that while the Vishnu, the Vayu (see above, pp. 65,
and 106), and the Markandeya Puranas, x1. 13 £, represent Sataraipa as
the wife of Manu Svayambhuva, the Matsya Purana, as we have just
seen, declares her to have been the spouse of Brahma himself, and the
mother of Manu Svayambhuva.”® This is repeated in the twenty-
sixth verse of the fourth chapter :

Ya sa deharddha-sambhata Gayatri brahma-vadint | janani ya Manor
devi S'atarupa S'atendriya | 27. Ratir Manas Tapo Buddhir mahad-adi-
samudbhava™ | tatok sa Sotarupayam saptapetyany ajjanat | 28. Ye
Marichyadayak putrah manasas tasyo dhimatah | tesham ayam abhul
lokak sarva-jnandtmakel purda | 29. Tuto 'srijad Vamadevam trisula-
vara-dharinam | Sanatkumaraiicha vibhum pirvesham api pirvajam | 30.

209 Compare the account given in Manu’s Institutes (above, p. 36), which does not
coincide in all particulars with any of the Purdnas here quoted.

210 In this line the original readings are in several places erased in the Taylor MS.
I have endcavoured to restore it with the help of the Gaikowar MS.

8
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Vamadevas tu bhagavan asrijad mukhato dvijan | rajanyan asrijad bakvor
Vit-Sudrav, wru-padayoh | . . . . 35. Svayambhuvo Manur dhimains
tapas taptva suduscharam | patnim avapa rapadhyam Anantam ndme
namatak | Priyavratottanapadaw Manus tasydam ajijanat | :

¢ She who was produced from the half of his body, Gayatri the de-
claver of sacred science, she who was the mother of Manu, the goddess
Sataripa (¢.e. having a hundred forms), Satendriyd (¢.e. having a
hundred senses), (27) (was also) Rati, Mind, Austere Fervour, Intel-
lect, sprung from Mahat and the other principles. He then begot upon
Satartipa seven sons. 28. This world, cdmposed of all knowledge,
sprang from Marichi, and the others who were the mind-born sons of
that wise Being. He next created Vamadeva (Mahadeva), the wielder
of the excellent trident, and the lord Sanatkumara, born before the
earliest. 30. Then the divine Vamadeva created Brahmans from his
mouth, Rajanyzs from his breast, the Vi§ and the Studra from his
thighs and feet.” [After describing in the following verses some other
creations of Vamadeva, the writer proceeds in verse 35:] ¢ The wise
Manu Svayambhuva, having practised austere fervour of the most
arduous kind, obtained a beautiful wife named Ananti. On her he
begot Priyavrata and Uttanapada.”

Having made Manu the son of Satariipa, the writer was obliged to
give him another female for a wife, as we see he has here done.

It will be observed that in this passage Vamadeva—and not Brahma,
as in the other Purdnas—is described as the creator of the four castes.

Secr. X.— Quotations from the Ramayona on the Creation, and on the
Origin of Castes.

The substance of the first of the following passages has already been
stated above in a note on page 36. Part of it is also quoted in p. 54,
and it is more fully cited in the fourth volume of this work, p. 29, but
for facility of reference I repeat it here.

Ramdyana (Bombay edition) ii. 110, 1. Kruddham djnaya Ramam tu
Vasishthah pratyuvacha ha | Jabalir api janite lokasyasya gatagatim |
2. Nuwvarttayitu-kamas tu tvam etad vakyam abravit | imam loka-samut-



AND OF THE ORIGIN OF THE FOUR CASTES. 115

pattim loka-natha nibodha me | 3. Sarvam salilam evasit prithivi tatra
nirmita | tatak samabhavat Brakma Svayembhar datvataih seha | 4. S
varahas tato bhatva projjakara vasundharam | asryjach cha jegat sarvai
saha putraih kritatmabhik | 5. Akasaprabhavo Brakma $asvato nitya
avyayak | tasmad Marichih sanjajne Maricheh KaSyapah sutak | 6. Vivas-
van KaSyapaj jajne Manur Vaivasvatah svayam | sa tw prajapatih par-
vam Ikshvakus tu Manok sutah | 7. Yasyeyam prathaman datta samrid-
dha Manuna maki | tam Ikshvakum Ayodhyayan rajanaim viddhi piar-
vakam |

“1. Perceiving Rama to be incensed™ Vasishtha replied: Jabali

also knows the destruction and renovation of this world. 2. But he
spoke as he did from a desire to induce you to return. Learn from
me, lord of the earth, this (account of) the origin of the world. 3. The
universe was nothing but water. In it the earth was fashioned. Then
Brahma Svayambhii came into existence, with the deities. He next,
becoming a boar, raised up the earth, and created the entire world, with
the saints his sons. 5. Brahma, the eternal, unchanging, and unde-
caying, was produced from the wther (aka$s). From him sprang
Marichi, of whom Kadyapa was the son. 6. From Kasyapa sprang
Vivasvat : and from him was descended Manu, who was formerly the
lord of creatures (prajapati). Ikshvaku®® was the son of Manu (7)
and to him this prosperous earth was formerly given by his father.
Know that this Tkshvaku was the former king in Ayodhya.”

The account which I next quote does not agree with the last in its
details, as, besides representing the Prajapatis or sons of Brahma to be
seventeen in number, it places Marichi, Kadyapa, and Vivasvat in the
same rank as contemporaries, while the former narrative declares them
to have been respectively father, son, and grandson. '

Ramayana iii. 14, 5. Ramasya vachanaimn Srutva kulam atmanam eve
cha | achachakshe dvijas tasmai sarva-bhuta-samudbhavam | 6. Parva-
kale mahabako ye prajapatayo "bhavan | tan me nigadatah sarvan adital
Srinu Raghava | 7. Kardamah prathamas tesham Vikritas ted-anan-
taram | S'esha$ cha Saimsrayas chaiva Bahuputra$ cha viryavan | 8.

2 On account of a materialistic and immoral argument which had been addressed
to him by Jabali to induce him to disregard his deceased father’s arrangements
regarding the succession to the throne. See Journ. Roy. As. Soc. vol. xix. pp. 303 ff.

%12 The name Ikshvaku occurs in R.V.x. 60, 4. See Professor Max Miiller's
article in Journ. Roy. As. Soc. for 1866, pp. 451 and 462.
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Sthanur Marichir Atris cha Kratus chaiva mahabalak | Pulastya$ chan-
giraé chaiyg Prachetah Pulahas tatha | 9. Daksho Vivasvan aparo 'rish-
tanemi$ cha Raghave | KaSyapas cha mahatejas tesham asich cha paschi-
mah | 10. Prajapates tu Dakshasya babhwwur it visSrutah | shashtir
dulitaro Rama yaSasvingo mahayasik | 11. Kadyapak pratijagrahe
tasam ashtaw sumadhyamak | Aditin cha Ditimn chaiva Danam api cha
Kalakam | 12. Tamram Krodhavasam chaiva Manuin ™ chapy Analam
api | tas tu kanyds tatak pritah Kasyapak punar abravit | 13. Putrdis
tratlokya-bhartyin val janayishyatha mat-saman | Aditis tan-manal
Rama Ditischa Daniir eva cha | 14. Kalgka cha mahabaho Seshas tv
amanaso ** *bhavan | Adityam jagnire devas trayastriinded arindema |
15. Aditya Vasavo Rudra A$virau cha parentapa | . . . . 29. Manur
manushyan janayat Kasyapasya mahatmanak | brakmanan kshattriyan
vai$yan Sudrans cha manujarshabha | 30. Mukhato brakmana jatah wra-
sah kshattriyas tatha | arubhyam jajnire vaiSyak padbhyam Sudra ote
$rutih | 31. Sarvan punya-phalan vrikshan Anald ’pi vyajayata |

¢ 5. Having heard the words of Rama, the bird (Jatayus) made known
to him his own race, and himself, and the origin of all beings. 6.
¢ Listen while I declare to you from the commencement all the Praja-
patis (lords of creatures) who came into existence in the earliest time.
7. Kardama was the first, then Vikrita, Sesha, Samsraya, the energetic
Bahuputra, (8) Sthanu, Marichi, Atri, the strong Kratu, Pulastya,
Angiras, Prachetas, Pulaha, (9) Daksha, then Vivasvat, Arishtanemi,
and the glorious Kasyapa, who was the last. 10. The Prajapati Dak-
sha is famed to have had sixty daughters. 11. Of these Kadyapa took
in marriage eight elegant maidens, Aditi, Diti, Danai, Kalaka, (12)
Tamra, Krodhavasa, Manu,™ and Anala. Kagdyapa, pleased, then said

43 Bqlam Atibalam api.—Gorr. 2 Manoratha-hinah.—Comm,

215 T should have doubted whether Manu could have been the right reading here,
but that it occurs again in verse 29, where it is in like manner followed in verse 31
by Anala, so that it would certainly seem that the name Manu is intended to stand
for a female, the daughter of Daksha. 'The Gauda recension, followed by Signor Gor-
resio (iii. 20, 12), adopts an entirely different reading at the end of the line, viz.
Balam Atibalam api, “ Bala and Atibala,” instead of Manu and Anald. I see that
Professor Roth s.v. adduces the authority of the Amara Kosha and of the Commen-
tator on Panini for stating that the word sometimes means *the wife of Manu.”
In the following text of the Mahabharata i. 2653, also, Manu appears to be the
name of a female : Anavadyam Maru Vaimdam Asuram Marganapriyam | Anupam

Subkagam Bhasim iti Pradha vyajayata | “ Pradha (daughter of Daksha) bore Ana-
vadyd, Manu, Vansa, Asurd, Marganapriyd, Antipa, Subhagi, and Bhast,
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to these maids, (13) ¢ye shall bring forth sons like to me, preservers
of the three worlds.’ Aditi, Diti, Dani, (14) and Kalaka assented ;
but the others did not agree. Thirty-three gods were borne by Aditi,
the Adityas, Vasus, Rudras, and the two Agévins.” [The following
verses 15-28 detail the offspring of Diti, Dant, Kalaka, Tamra, Kro-
dhavada, as well as of Kraunchi, Bhisi, Syeni, Dhritarashtri, and
Suki the daughters of Kalaki, and of the daughters of Krodhavaga.
(Compare the Mahabharata, i. 2620-2685; and Wilson’s Vishnu Pu-
rana, vol. ii. pp. 72 £.) After this we come upon Manu and the
ereation of mankind.] “8%9. Manu, (wife) of Kadyapa,®® produced
men, Brahmans, Kshattriyas, Vaidyas, and Stdras. 30. ‘Brahmans
were born from the mouth, Kshattriyas from the breast, Vaisyas from
the thighs, and Studras from the feet,” so says the Veda. 31. Anala
gave birth to all trees with pure fruits.”

It is singular to observe that in this passage, after having repre-
sented men of all castes as sprung from Manu, the writer next adds
a verse to state, on the authority of the Veda, that the different
castes were produced from the different parts of the body out of which
they issued. Unless Manu’s. body be here meant, there is a contra-
diction between the two statements. If Manu’s body is meant, the
assertion conflicts with the common account. And if the Manu here
mentioned is, as appears from the context, a woman, we should na-
turally conclude that her offspring was born in the ordinary way;
especially as she is said to have been one of the wives of Kagdyapa.

The next passage from the Uttara Kanda of the Ramayana, 74, 8 f.,
describes the condition of men in the Krita age, and the subsequent
introduction of the caste system in the Tretd. The description pur-
ports to have been occasioned by an incident which had occurred just
before. A Brahman had come to the door of Rama’s palace in Ayodhya,
carrying the body of his dead son,®” and bewailing his loss, the blame

26 The text reads Kasyapa, *“a descendant of Kdsyapa,” who, according to Ram.
ii. 110, 6, ought to be Vivasvat. But as it is stated in the preceding part of this
passage iii. 14, 11 £. that Manu was one of Kisyapa’s eight wives, we must here
read K¥syapa. The Gauda recension reads (iii. 20, 30) Manur manushyais cla
tatha janayamiasa Raghava, ivstead of the corresponding line in the Bombay edition.

217 The boy is said, in 73, §, to have been aprapta-yauvanam balem pancha-varsha-
sahasrakam | *“a boy of five thousand years who had not attained to puberty ! The
Commentator says that varska here means. not & year, but a day (varsha-sebdo’tra
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of which (as he was himself unconscious of any fault) he attributed to
some misconduct on the part of the king. Rama in consequence con-
voked his councillors, when the divine sage Narada spoke as follows :

8. S'rinu rajan yatha 'kale prapto balasya sankshayal | $rutva kart-
tavyatam rajan kurushva Raghunandena | 9. purd krita-yuge rajan
brakmena var tapasvinal | 10. Abrakmaenas tada rajan ne tapasvi ka-
thanchana | tasmin yuge prajvalite brakmabkite tv anavrdte | 11. Amyri-
tyavas tada sarve jajnire dirgha-darsinah | tatas treta-yugam nama ma-
navandi vapushmatam | 12. Kshattriya yatra jayante purvena tapasa
‘woitalk | viryyena tapasd chavva te’dhikah purva-janmant | manava ye
mahatmanas tatra treta-yuge yuge | 13. Brakma kshattram cha tat sar-
vam yat parvam avaram cha yat | yugayor ubhayor asit sama-viryya-
samanvitam | 14. ApaSyantas tu te sarve visesham adhikam tatak | stha-
panain chakrive tatra chaturvarnyasya sammatam | 15. Tasmin yuge
prajvalite dharmabliate ky andvrite | adharmak padam ekain tu patayat
prithowitale | . . . . 19. Patite tv anrite tasminn adharmena makitale |
Subkany evacharal lokak satya-dharma-parayanak | 20. Treta-yuge cha
varttante brahmanah kshattriyas cha ye | tapo’tapyanta te sarve susra-
sham apare gandh | 21. Sva-dharmak paramas tesham vai§ya-$udrom
tada ’gamat | pajam cha sarva-varnanam $udras chakrur viSeshatal |
..... 23. Zatah padam adharmasya dvitiyam avdtarayat | tato
dvapara-sankhyd sa yugasya samajayata | 24. Tasmin dvapara-sankhye
tu varttamane yuga-kshaye | adharmas chanritam chaiva vavridhe puru-
sharshabha | 25. Asmin dvapara-sankhydte tapo vaisyan samavidat |
tribhyo yugebhyas trin varnan kramad vai tapa avisat | 26. Tribhyo
yugebkyas trin varnan dharmascha parinishthitak | na $adro labhate
dharmai yugatas tu nararshabka | 27. Hina-varno nripa-$reshtha
tapyate sumahat tapah | bhavishyachchhudrayonyam ki tapas-charya
kalaw yuge | 28. adharmalh paramo rajan dvapare $adra-janmanak |
sa vai vishaya-paryante tava rajan makatapak | 29. ddya tapyati
durbuddhis tena bala-badho hy ayam | !

Narada speaks: 8. “Hear, o king, how the boy’s untimely death
occurred : and having heard the truth regarding what ought to be

dinaparah),—just as it does in the ritual prescription that a man should perform a
sacrifice lasting a thousand years (*‘ sekasra-sailwatsarain satram upasite” iti vat),—
and that thus some interpreters made out the boy’s age to be sixteen, and others under
fourteen. But this would be a most unusual mode of reckoning age. -
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done, do it. 9. Formerly, in the Krita age, Braihmans alone practised
austere fervour (¢apas). 10. None who was not a Brahman did so in
that enlightened age, instinet with divine knowledge (or, with Brahma),
unclouded (by darkness). 11. At that period all were born immortal,
and far-sighted. Then (came) the Treta age, the era of embodied men,
(12) in which the Kshattriyas were born, distinguished still by their
former austere fervour ; although those men who were great in the Treta
age had been greater, both in energy and austere fervour, in the former
birth. 13. All the Brahmans and Kshattriyas, both the former and the
later, were of equal energy in both Yugas.™® 14. But not perceiving
any more distinction (between the then existing men) they all **® next
established the approved system of the four castes. 15. Yet in that
enlightened age, instinet with righteousness, unclouded (by darkness),
unrighteousness planted one foot upon the earth.”” [After some other
remarks (verses 16-18), which are in parts obscure, the writer pro-
ceeds:] 19. ““But, although this falsehood had been planted upon the
earth by unrighteousness, the people, devoted to true righteousness,
practised salutary observances. 20. Those Brahmans and Kshattriyas
who lived in the Treta practised austere fervour, and the rest of man-
kind obedience. 21. (The principle that) their own duty was the chief
thing pervaded the Vaigyas and Stdras among them: and the Sudras
especially paid honour to all the (other) classes. . . . . 23. Next the
second foot of unrighteousness was planted on the earth, and the number
of the Dvapara (the third yuga) was produced. 24. When this deterior-
ation of the age numbered as the Dvapara, had come into existence,

218 The Commentator says, this means that in the Krita age the Brahmans were
superior, and the Kshattriyas inferior (as the latter had not then the prerogative of
practising zapas), but that in the Tretd both classes were equal (ubkayor yugayor
madhye krita-yuge brahma purvam tapo-viryabhyam utkrishiam kshattrain chavarain
cha tabhyam tapo-viryabhyain nyunam asit | tat sarvam brahma-kshattra-rupam
ubhayam tretayam sama-virya-samanvitam asit | krite kshattriyanam tapasy anadki-
karat tadyugryeblyo brakmanebhyas tesham nyunata | tretayam tw ubhayo rapi tapo-
*dhikarad ubhav api tapo-viryabhyam samaw | But in the previous verse (12) it is said
that the Kshattriyas were born in the Treta distinguished by their former ¢apas. But
perhaps they were formerly Brahmans, according to verses 9, 10, and 12,

219 Manu and other legislators of that age, according to the Commentator (Mano-
adayah sarve tatkalikah dharma-pravarttanadhikritah). He adds that in the Krita
age all the castes were spontaneously devoted to their several duties, although no fixed
system had been prescribed (krite tu vinaiva sthapanam svayam eva sarve vernik sva-
sva-dharma-ratah).
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unrighteousness and falsehood increased. 25. In this age, numbered as
the Dvapara, austere fervour entered into the Vai¢yas. Thus in the
course of three ages it entered into three castes; (26) and in the three
ages righteousness (dharma) was established in three castes. But the
Sidra does not attain to righteousness through the (lapse of these
three) ages. 27. A man of low caste performs a great act of austere
fervour. Such observance will belong to the future race of Sudras in
the Kali age, (28) but is unrighteous in the extreme if practised by
that caste in the Dvapara. On the outskirts of thy territory such a
foolish person, of intense fervour, is practising austerity. Hence this
slaughter of the boy.”

Here then was a clue to the mystery of the young Brahman’s death.
A presumptuous Sudra, paying no regard to the fact that in the age™
in which he lived the prerogative of practising self-mortification had
not yet descended to the humble class to which he belonged, had been
guilty of seeking to secure a store of religious merit by its exercise.
Rama mounts his car Pushpaka, makes search in different regions, and
at length comes upon a person who was engaged in the manner alleged.
The Stdra, on being questioned, avows his caste, and his desire to
conquer for himself the rank of a god by the self-mortification he was
undergoing. Réama instantly cuts off the offender’s head. The gods
applaud the deed, and a shower of flowers descends from the sky
upon the vindicator of righteousness. Having been invited to solicit
a boon from the gods, he asks that the Brahman boy may be resusci-
tated, and is informed that he was restored to life at the same moment
when the Studra was slain. (Sections 75 and 76.)™

The following curious account of the creation of mankind, among
whom it states that no distinction of class (or colour) originally existed,
is given in the Uttara Kanda, xxx. 19 ff., where Brahma says to Indra:

Amarendra maya buddhya prajak srishtas tatha prabho | eka-varnah
sama-bhasha eka-ripas cha sarvasah | 20. Tasam nasti visesho ki darsane
lakshane ’pt va | tato’ham ekagramands tak prajak samackintayam |
21. So’ham tasam viseshartham striyam ekam vinirmame | yad yat
prajanam pratyangam viSishtain iat tad wddhritam | 22. Tato maya

220 The Tretd, according to the Commentator.
221 See the Rev. Professor Banerjea's Dialogues on the Hindu philosophy, pp. 44 .,
where attention had previously been drawn to the story.
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rapa-gunair ahalya stri vinirmita | halam nameha vairapyam halyom
tat-prabhavam bhavet | 23. Yasya na vidyate halyaim tenahalyets visruta |
Ahalyety eva cha mayad tasya nama prakirttitam | 24. Nermitayam che
devendra tasyam naryam surarshabha | bhavishyatite kasyaisha mama
chinta tato 'bpavat | 25. Tvam tu Sakra tada narvin janishe manasa
prabho | sthanadhikataya patni mamaisheti purandara | 26. Sa maya
nyasa-bhata tu Gautamasya mahatmanak | nyasta bahani varshan tena
niryatita cha ha'| 21. Tatas tasya parignaya mahasthairyam mahamu-
neh | jnatvd tapasi siddhifi cha patny-arthain speréita teda | 28. Sa
taya saha dharmatma ramate sma mohamunth | asan mrasa devas tu
Gautame dattaya taya | 29. Tvaim kruddhas v tha kamdatma gatvd
tasyasramam munek | drishtavam$ cha teda tam strum diptam agni-
$ikham 1va | 30. Sa tvaya dharshita S'akra kamdrttena samanyund |
drishtas tvain cha tada tena asrame paramarshing | 31. Tatah kruddhena
tenast. Saptak paramatejasi | gato’si yena devendra dada-blaga-vipar-
yayam | :

¢19. O chief of the immortals (Indra) all creatures were formed by
my will of one class (or colour), with the same speech, and uniform in
every respect. 20. There was no distinction between them in ap-
pearance, or in characteristic marks. I then intently reflected on these
creatures. 21. To distinguish between them I fashioned one woman.
‘Whatever was most excellent in the several members of different crea-
tures was taken from them, (22) and with this (aggregate) I formed a
female, faultless in beauty and in all her qualities. Hala means ‘ugli-
ness,” and %alya, ¢ what is produced from ugliness.” 23, The woman in
whom there is no kalya, is called Akalya. And this was her name to
which I gave currency. 24. When this female had been fashioned, I
anxiously considered to whom she should belong. 25. Thou, Indra,
didst, from the eminence of thy rank, determine in thy mind, ¢ She
must be my spouse.” 26. I, however, gave her in trust to the great
Gautama ; and after having retained her in charge for many years, he
restored her. 27. Knowing then the great steadfastness of that distin-
guished Muni, and the perfection of his austere fervour, 1, in due form,
gave her to him for his wife. 28. The holy sage lived with her in the
enjoyment of connubial love. But the gods were filled with despair
when she had been given away to Gautama. 29. And thou, Indra,
angry, as well as inflamed with lust, wentest to the Muni’s hermitage,
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and didst behold that female brilliant as the flame of fire. 30. She
was then corrupted by thee who wert tormented by lust, as well as
heated by anger.” But thou wert then seen by the eminent rishi in
the hermitage, (81) and cursed by that glorious being in his indignation.
Thou didst in consequence fall into a reverse of condition and fortune,”
ete., ete.

Secr. XI.—Ezxtracts from the Mahabharata on the same subjects.

The first passage which' I shall adduce is “from the Adi Parvan, or
first book, verses 2517 ff. :

Vaisampayana wvicha | hante te kathayishyams namaskmt ya Svayam-
bhwve | suradinam ahain samyak lokanam prabhavapyayam | Brakmano
manasak putrah viditak shan-maharshayah | Marichir Atry-angirasan
Pulastyah Pulahak Kratuh | Maricheh Kasyapak putrak Kasyapat tu
praja imak | prajagnire mahabhaga Daksha-kanyas trayodase | 2520.
Aditir Ditir Danuh Kala Danayul Siimhika tatha | Krodha Pradha eha
Visva cha Vinata Kapila Munih | Kadra$ cha manujavyaghra Daksha-

kanyaiva Bharata | etdasam virya-sampannam putra-pautram anantakam |

¢ Vaidampayana said: I shall, after making obeisance to Svayam-
bhii, relate to thee exactly the production and destruction of the gods
and other beings. Six®® great rishis are known as the mind-born sons

222 In regard to this story of Indra and Ahaly, as well as to that of Brahma and
his daughter, above referred to, see the explanation given by Kumarila Bhatta, as
quoted by Professor Max Miiller in his Hist. of Anc. Sansk. Lit. p. 529f. The name
of Ahalya is there allegorically interpreted of the night, to which this name is said
to have been given because it is absorbed in the day (ahani (Zyamanataya). Indra is
the sun.

223 Another passage (S'anti-p. 7569 ff.) raises the number of Brahma's sons to seven
by adding Vasishtha : Ekah Svayambhiir bhagavin adyo Brakma sandtanak | Brah-
manak sapta vai pulya mahatmanah Svayambhuwvak | Marichir Atry-Angirasau Py-
lastyah Pulahah Kratuh | Vasishthascha mahabhagak sadriso vai Svayambhuvd |
sapta Brahmana ity ete purane nischayain gatah | “Thereis one primeval eternal lord,
Brahma Svayambh@; who had seven great sons, Marichi, Atri, Angiras, Pulastya,
Pulaha, Kratu, and Vasishtha, who was like Svayambhai: These are the seven Brah-
mis who have been ascertained in the Puranic records.” In another part of the same
S'antiparvan, verses 12685 ff., however, the Prajapatis are increased to twenty-one :
Brahma Sthanur Manwr Daksho Bhyigur Dharmas tatha Yamah | Marichir Angira
*trischa Pulastyah Pulahak Kratuh | Vasishthah Par htht cha Vivasvan Soma
eva cha | Kardamas chapt yak proktah Krodho Vikrita eva cha | ekavisatir utpannas
te prajapatayak smyitak | ¢ There are reputed to have been twenty-ome Prajapatis
produced, viz. Brahma, Sthanu, Manu, Daksha, Bbrigu, Dharma, Yama, Marichi,
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of Brahma, viz., Marichi, Atri, Angiras, Pulastya, Pulaha, and Kratu.
Kadyapa was the son of Marichi; and from Kasyapa sprang these
creatures. There were born to Daksha thirteen daughters of eminent
rank, (2520) Aditi, Diti, Danu, Kalid, Danayu, Simhika, Krodhi,
Pradha, Vigva, Vinata, Kapild, and Muni.®* Kadri also was of the
number. These daughters had valorous sons and grandsons innu-
merable.”

Daksha, however, had other daughters, as we learn further on in
verses 2574 ff., where the manner of his own birth also is related :

Dakshas tv ejayatangushihad dakshinad bhagavan rishik | Brakmanrak
prithivipala $antatma sumahatapak | vamad ejayatangushthad bharya
tasya mahatmanal | tasyam panchasatam kanyah sa evajanayad munik |

. 2577. Dadau cha dasa Dharmaya saptavimsatim Indave | divyena
vidkina rajon KaSyapaya trayodasa | . . . . . 2581. Pastamahah Manur
devas tasya putrek prajapatih | tasyashtauw Vasavah puiras tesham vak-
shyami vistaram | . . . . . 2595. Stanam tu dakshinam bhitva Brah-
mano nara-vigrahak | nissyito bhagavan Dharmak sarva-loka-sukhavahal |
trayas tasya varak putrak sarva-bhuta-manoharak | S'amah Kamas cha
Harsha$ cha tgasa loka-dharinak | . . . . . 2610. Arushi to Manok
kanya tasya patn? manishinak | . . . . . 2614. Dvay putraw Brakmanas
tv anyaw yayos tishthati lakshanam | loke Dhata Vidkata cha yau sthitau
Manuna saha | tayor eva svasa devi Lakshmt padma-griha $ubha | tasyds
tu manasak putrds turagak vyoma-charinak | . . . . . 2617. Prajanam
annakamananm anyonya-paribhakshanat | Adharmas tatra sanjatak sarva-
bhata-vinasakak | tasyapi Nirritir bharya nairrita yena Rakshasak |
ghoras tasyas trayak putrah papa-kerme-ratak seda | Bhayo Maha-
bhayas chaiva Myityur bhatantakas tatha | ma tasya bharya putro va
kaschid asty antako ki sah |
Angiras, Atri, Pulastya, Pulaha, Kratu, Vasishtha, Parameshthin, Vivasvat, Soma,
the person called Kardama, Krodha, and Vikrita.”” (Idere, however, only twenty
names are specified including Brahma himself.) Compare this list with those quoted
above, p. 116, from the Ramayana, iii. 14, 7 ff., from Manu in p. 36, and from the
Vishnu P. in p. 65.

24 That Muni is 2 name, and not an epithet, is'shown (1) by the fact that we have
otherwise only twelve names; and (2) by her descendants, both gods and gandharvas,
being afterwards enumerated in verses 2550 ff. (ity ete deva-gandharvi Mauncyih
parikirttitah). Kapila, another of the thirteen daughters of Daksha is said to have
been the mother of Ambrosia, Brahmans, kine, Gandharvas and Apsarasas (amritam
brakmana gavo gandharvapsarasas tatha | apatyem kapilayas tu purane parikirt-
titam | ). : .
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¢¢2574. Daksha, the glorious rishi, tranquil in spirit, and great in
austere fervour, sprang from the right thumb of Brahma.? From the
left thumb sprang that great Muni’s wife, on whom he begot fifty
daughters. Of thése he gave ten to Dharma, twenty-seven to Indu
(Soma),” and according to the celestial system, thirteen to Kadyapa.”
I proceed with some other details given in the verses I have extracted :
2581. “ Pitamaha’s deseendant, Manu, the god and the lord of creatures,
was his (it does not elearly appear whose) son. The eight Vasus, whom
I shall detail, were his sons. . . . . . 2595. Dividing the right breast of
Brahmi, the glorious Dharma (Righteousness)‘, issued in a human form,
bringing happiness to all people. He had three eminent sons, Sama,
Kéama, and Harsha (Tranquillity, Love, and Joy), who are the delight
of all creatures, and by their might support the world. . . . . . 2610.
Arushi, the daughter of Manu, was the wife of that sage (Chyavana,
son of Bhrigu). . . ... 2614. There are two other sons of Brahma3,
whose mark remains in the world, Dhatri,?*® and Vidhatri, who re-
mained with Manu. Their sister was the beautiful goddess Lakshmi,?®
whose home is in the lotus. Her mind-born sons are the steeds who
move in the sky. . . ... 2617. When the creatures who were de-
sirous of food, had devoured one another, Adharma (Unrighteousness)
was produced, the destroyer of all beings. His wife was Nirriti, and
hence the Rakshasas are called Nairritas, or the offspring of Nirriti.
She had three dreadful sons, continually addicted to evil deeds, Bhaya
Mahabhaya (Fear and Terror) and Mrityu (Death) the ender of beings.
He has neither wife, nor any son, for he is the ender.”#?

The next passage gives a different account of the origin of Daksha;
and describes the deseent of mankind from Manu : .

Adip. 3128. Tyjobhir uditak sarve maharshi-sama-tejasak | dasa Z’m-

25 See above, p. 72f. The Matsya P. also states that Daksha sprang from Brah-
ma’s right thumb, Dharma from his nipple, Kama from his heart, etec.

22 The passage of the Ramiyana, quoted above, p. 116, affirms that they were
sixty in number. Compare Wilson’s Vishnu P. vol.i. pp. 109 ff., and vol. ii. pp. 19 ff.

227 The Taitt. Sanhit, ii. 3, 5, 1, says Prajapati had thirty-three daughters, whom
he gave to King Soma (Prajapates trayastrimsad duhitara asan | tah Somaya rajne
’dadat).

228 I))hétri had been previously mentioned, in verse 2523, as one of the sons of
Aditi. See also Wilson’s Vishnu P. ii. 152,

229 See Wilson's Vishnu P. 1. pp. 109, 118 ff., 144 ff. and 152.

%0 The Vishnu P. (Wilson, i, 112) says he had five children,
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chetasah putral santal punya-janah smritah | mukhajenagning yais te
purvan dagdha mahaujasak | tebhyak Prachetaso jajne Daksho Dakshad
imak prajak | sambhutah purusha-vyaghra sa hi loka-pitamahalk |
Virinya saha sangamya Dakshal Prachetaso munih | atma-tulyan aja-
nayat sahasraf Samsita-vratan | sahasra-sankhyan sambhatan Daksha-
putramn$ cha Naradak | moksham adhyapayamasa sankhya-jnanam anut-
tamam | tatah panchasataim kanyah. putrikah abhisandadhe | Prajapatil
prajak Dakshah sisrikshur Jonamejaya | dadauw cha dasa Dharmaya
Kasyapaya trayodasa | kalasya nayane yuktah saptavimsatim Indave |
3135. Trayodasanam palwinam ya tw Dakshayant vara | Marickak
Kasyapas tasyam Adityan samajijanat | Indradin viryya-sampannan
Vivasvantam athapi cha | Vivasvatah suto jajne Yamo Vaivasvatah pra-
bhuk | Martandasya Manur diiman ejayata sutah prabhub | Yamas
chapt suto jajne khyatas tasyanwjah prabhuh | dharmatma sa Manur
dhiman yatra vamsak pratishthitak | Manor vamso manavanam tato "yam
prathito’bhavat | brakma-kshatradayas tasmad Manor jatas tu manavak |
tato 'bhavad maharaja brahmae kshattrena sangatam | 3140. Brahmana
manavas tesham sangam vedam adharayan | Venam Dhrishnuin Narish-
yantam Nabhagekshvakum eva cha | Karusham atha Saryative tatha
chavvashtamim Ilam | Prishadhram navamam prahul kshattra-dharma-
parayanam | Nabhagarishta-dasaman Manok putran prachakshate | pan-
chasat tu Manok putras tathaivanye ’bhavan kshitau | anyonya-bhedat te
sarve vinesur iti nak Srutam | Puraravas tafo vidvan Ilayam samapad-
yata | sa vai tasyabhavad mata pita chaiveti nah Srutam |

¢¢3128. Born all with splendour, like that of great rishis, the ten sons
of Prachetas are reputed to have been virtuous and holy; and by them
the glorious beings®! were formerly burnt up by fire springing from their
mouths. From them was born Daksha Prachetasa;*? and from Daksha,
the Parent of the world (were produced), these creatures. Cohabiting
with Virini, the Muni Daksha begot a thousand sons like himself, famous

231 ¢ Trees and plants,” according to the Commentator (makaprabhava vrikshau-
shadhayak). Compare Wilsen's Vishnu P. ii. p. 1.

252 The same account .of Daksha’s birth is given in the S-antip. 7573: Dasanam
tanayas tv eko Daksho nama prajapatih | tasya dve namant loke Dakshal Ka iti cho-
chyate | * These ten Prachetases had one son called Daksha, 'the lord of creatures. He
is commonly called by two names, Daksha and Ka.” (Compare vol. iv. of this work,
P. 13, note 30, and p. 24; and the S‘atapatha Brihmana, vii. 4, 1, 19, and ii. 4, 4, 1,

there quoted.) The following verse 7574 tells us that Kasyapa also had two names,
the other being Arishtanemi. See Ram. iii. 14, 9, quoted above.-
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for their religious observances, to whom Narada taught the doctrine of
final liberation, the unequalled knowledge of the Sankhya. Desirousof
creating offspring, the Prajapati Daksha next formed fifty daughters, of
whom he gave ten to Dharma, thirteen fo Kasyapa, and twenty-seven,
devoted to the regulation of time,” to Indu (Soma). . . . . 8135. On
Dakshayani,® the most excellent of his thirteen wives, Kadyapa, the
son of Marichi, begot the Adityas, headed by Indra and distinguished
by their energy, and also Vivasvat.®* To Vivasvat was born a son, the
mighty Yama Vaivasvata. To Martanda (¢.e. Vivasvat, the Sun) was
born the wise and mighty Manu, and also ¢he renowned Yama, his
(Manu’s) younger brother. Righteous was this wise Manu, on whom
a race was founded. Hence this (family) of men became known as the
race of Manu. Brahmans, Kshattriyas, and other men sprang from this
Manu, From him, o king, came the Brahman conjoined with the Kshat-
triya. 3140. Among them the Brahmans, children of Manu, held the
Veda with the Vedangas. The children of Manu are said to have been
Vena, Dhrishnu, Narishyanta, Nabhaga, Ikshvaku, Karusha, Saryati,
114 the eight, Prishadra the ninth, who was addicted to the duties of a
Kshattriya, and Nabhigarishta the tenth. Manu had also fifty other
sons ; but they all, as we have heard, perished in consequence of mutual
dissensions. Subsequently the wise Puriravas was born of 113, who,
we heard, was both his mother and his father.”

The tradition, followed in this passage, which assigns to all the
castes one common ancestor, removed by several stages from the
creator, is, of eourse, in conflict with the account which assigns to
them a fourfold descent from the body of Brahma himself.

The Santiparvan, verses 2749 ff., contains an account of the origin
of castes which has evidently proceeded from an extreme assertor of
the dignity of the Brahmanical order. The description given of the
prerogatives of the priestly class is precisely in the style, and partly in
almost the identical words, of the most extravagant declarations of

238 This phrase kalasya nayane yuktah had previously occurred in verse 2580,
where it is followed by the words sarva nakshatra-yoginyo loka-yatra-vidhanatah |
“all identified with the lunar asterisms, and appointed to regulate the life of men.”

See also Vishnu P. i, 15, 56, and Professor Wilson’s translation ii. p. 10, note 1,
and p. 28, note 1.

B4 je, Aditi, See verses 2520, 2522, and 2600 of this same book.
25 The account in the Ramayana, ii. 110, 5ff., agrees with this in making Ka-
s'vapa son of Marichi, and father of Vivasvat.
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Manu (i. 99£.) on the same subject. In other places, however, the
Mahabhirata contains explanations of a very different character re-
garding the origin of the distinctions, social and professional, which
prevailed at the period of its composition. A comparison of these
various passages will afford an illustration of the fact already intimated
in p. 6,8 that this gigantic poem is made up of heterogeneous elements,
the products of different ages, and representing widely different dog-
matical tendeneies, the later portions having been introduced by suc-
cessive editors of the work to support their own particular views, with-
out any regard to their inesnsistency with its earlier contents. In fact, a
work so vast, the unaided campilation of which would have taxed all the
powers of a Didymus Chalkenterus, could scarcely have been created in
any other way than that of gradual accretion. And some supposition
of this kind is eertainly necessary in order to explain such discrepancies
as will be found between the passages I have to quote, of which the
three first are the productions of believers (real or pretended) in the
existence of a natural distinction between their own Brahmanical order
and the other classes of the community, while the two by which these
three are followed have emanated from fair and moderate writers whe
had rational views of the essential unity of mankind, and of the supe-
riority of moral and religious character to any factitious divisions of a
soclal description.

In the first passage, Bhishma, the great uncle of the Pandus, when
describing to Yudhishthira the duties of kings, introduces one of those
ancient stories which are so frequently appealed to in the Mahabharata.
Without a minute study of the poem it would be difficult to say
whether these are ever based on old traditions, or are anything more
than mere vehicles invented to convey the individual views of the
writers who narrate them. Bhishma says, Séantiparvan, 2749 :

Ya eva tu sato rakshed asatas cha nivarttayet | sa eva rajna karttavyo
rajan raja-purohitak | 2150. Atrapy udaharantimam itihasam purd-
tanam | Puraravasa Ailasye saivadam MatariSvanah | Purirava wedcha |
Kutah svid brakmano jata varnas chapr kutas trayak | kasmachcha bhavats
Sreshthas tan me vyakhyatum arhasi | Matari$vovacha | Brakhmano mu-
khatah srishto brahmano raja-sattama | bahubhyam kshattriyah srishta
arubkyam vaidya eva cha | varnanam paricharyyartham trayanam Bha-

26 See also the fourth volume of this work, pp. 141 ff. and 152.
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ratarshabha | varnas chaturthah sambhitah padbhyam Sudro vinirmitah |
brahmano jayamano ki prithivyam anwjayate®™ | isvarak sarva-bhutandam
dharma-koshasya quptaye | 2755. Atak prithivya yantaram kshattriyamn
danda-dharane | dvitiyam Dandam akarot prajanam anutriptaye | vaisyas
tu dhana-dhanyena trin varnan bibhriyad iman | $adro hy etan pari-
chared 4ti Brahmanu$asanam | Aida wodcka | dvijasya kshattrabandhor
va /casyejam prithive bhavet | dharmatah saha vittena samyag Vayo pra-
chakshva me | Vayur woicha | viprasya sarvam evaitad yat kinchi jagati-
gatam | jyeshthenabhijonencha tad dharma-kusala vidub | svam eva brah-
mano bhunkte svam vaste svam dedati che b gurur ki sarva-varndndam
Jyeshthal Sreshtha$ cha vai dvyah | 2760. Paty-abhave yathaiva str:
devaram kurute patim | esha te prathamoh kalpak apady anyo bhaved
atah |

¢2749. The king should appoint to be his royal priest® a man
who will protect the good, and restrain the wicked. 2750. On this
subject they relate this following ancient story of a conversation
between Puriiravas the son of Ila, and Matari§van (Vayu, the Wind-
god). Puriiravas said : ‘You must explain to me whence the Brahman,
and whence the (other) three castes were produced, and whence the
superiority (of the first) arises. Matari§van answered : The Brahman
was created from Brahma’s mouth, the Kshattriya from his arms, the
Vaisya from his thighs, while for the purpose of serving these three

237 Manu, i. 99, has adki jayate.

338 Raja-purohitak. Theking’s priest (raja-purokitah) is here represented as one who
should be a confidential and virtuous minister of state. Such is not, however, the cha-
racter always assigned to this class of persons. In Manu xii. 46, quoted above (p. 41f.),
the purohita is placed in a lower class than other Brahmans, And in the following
verse (4527) of the Anus'asanaparvan, taken from a story in which the Rishis utter
maledictions against anyone who should have stolen certain lotus roots, part of the
curse spoken by Visvamitra is as follows : varshacharo’stu bhritako rajnas chastu puro-
hitah | aydjyasya bhavatv ritvig visa-stainyaii karoti yak | “Let the man who steals
lotus roots be a hireling trafficker in rain incantations (?) and the domestic priest of a
king, and the priest of one for whom no Brahman should officiate.”” Again, in verse
4579, the same person says : karotu bhyitako’varshain rajnas chastu purohital | ritvig
astu hy ayajyasya yas te harati pushkaram | “Let him who steals thy lotus perform
as a hireling incantations to cause drought, and be a king's domestic priest, and the
priest of one for whom no Brahman should officiate.” I have had partly to guess at
the sense of the words varshacharah and avarsham. The Commentator does not ex-
plain the former ; and interprets the latter (for which the Edinburgh MS. reads avar-
shak) by vrishti-nibandham, * causing drought.” He adds, papishthih eva avarshakh,
¢ those who cause drought are most wicked.”
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castes was produced the fourth class, the Stidra, fashioned from his
feet. The Brahman, as soon as born, becomes the lord of all beings
upon the earth, for the purpose of protecting the treasure of righteous-
ness. 2755. Then (the creator) constituted the Kshattriya the con-
trouler of the earth, a second Yama to bear the rod, for the satisfaction
of the people. And it was Brahma’s ordinance that the Vaidya should
sustain these three classes with money and grain, and that the Sudra
should serve them. The son of Ila then enquired: Tell me, Vayu, to
whom the earth, with its wealth, rightfully belongs, to the Brahman
or the Kshattriya? Vagu replied: All this, whatever exists in the
world, is the Brahman’s property *° by right of primogeniture: this is
known to those who are skilled in the laws of duty. It is his own
which the Brahman eats, puts on, and bestows. He is the chief of all
the castes, the first-born and the most excellent. Just as a woman
when she has lost her (first) husband, takes her brother in law for a
second ; so the Brahman is thy first resource in calamity; afterwards
another may arise.”

A great deal is shortly afterwards added about the advantages of
concord between Brahmans and Kshattriyas. Such verses as the fol-
lowing (2802) : ‘““From the dissensions of Brahmans and Kshattriyas
the people incur intolerable suffering’ (mitho bhedad brakmana-kshat-
triyanam praja dubkhan dussahaim chavisanti) afford tolerably clear
evidence that the interests of these two classes must frequently have
clashed.

In the same strain as the preceding passage is the following :

Vanaparvan, 18436. Nadhyapandad ydjanad va anyasmad va prati-
grahat | dosho bhavati viprandam joalitagni-sama dvijak | durveda va su-
veda va prakritak samskritas tatha | brahmand navamantavya bhasma-
channd wagnayeh | yatha Smasane diptawjah pavako naiva dushyati |
evam vidvan avidvan va brakmano datvatam mahat | prakarais cha pura-
dvaraih prasadais cha prithag-vidhaih | nagardni na Sobhante hinani
brahmanottamaih | vedadhya vritta-sampannd jnanavantas tapasvinal |
yatra tishthants vai vipras tan-nama nagaram nripa | vraje vé py athava

239 Kulluka, the Commentator on Manu (i. 100), is obliged to admit that this is
only spoken in a panegyrical or hyperbolical way, and that property is here used
in a figurative sense, since theft is afterwards predicated by Manu of Brahmans a8
well as others (““ svam” iti stutya wuchyate | svam iva svam na tu stam eve | brak-
manasyapi Manuna steyasya vakshyamanatvat).

9
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ranye yatra santi bahu-$rutah | tat tad nagaram ity chuk partha tir-
thain cha tad bhavet |

“No blame accrues to Brahmans from teaching or sacrificing, or from
receiving money in any other way: Brahmans are like flaming fire.
‘Whether ill or well versed in the Veda, whether untrained or accom-
plished, Brahmans must never be despised, like fires covered by ashes.
Just as fire does not lose its pmity by blazing even in a cemetery, so
too, whether learned or unlearned, a Brahman is a great deity. Cities
are not rendered magnificent by ramparts, gates, or palaces of various
kinds, if they are destitute of excellent Brilimans. 13440. The place
where Brihmans, rich in the Veda, perfect in their conduct, and aus-
terely fervid, reside, is (really) a city (nagara). Wherever there are
men abounding in Vedic lore, whether it be a cattle-pen, or a forest,
that is called a city, and that will be a sacred locality.”

The following verses from the Anusasanap. 2160 ff. are even more
extreme in their character, and are, in fact, perfectly sublime in their
insolence :

Brahmananam paribhavad asural salile Sayak | brakmananam prasa-
dach -cha devak svarga-nivasinak | asakyaim srashtum akasam achalyo
kimavan girik | adharyya setuna Ganga durjaya brakmana bhuvi | na
brahmapa-virodhena sakya Sastum vasundhard | brakmana ki mahatmano
devanam api devatak | tan pujayasva satatam danena paricharyyayd |
yadichhasi makim bhoktum imam sagara-mekhalam |

“Through the prowess of the Brahmans the Asuras were prostrated
on the waters; by the favour of the Brahmans the gods inhabit heaven.
The ether cannot be created ; the mountain Himavat cannot be shaken ;
the Gangd cannot be stemmed by a dam; the Brihmans cannot be
conquered by any one upon earth. The world cannot be ruled in op-
position to the Brahmans; for the mighty Brihmans are the deities
even of the gods. If thou desire to possess the sea-girt earth, honour
them continually with gifts and with service.”

The next passage seems to be self-contradictory, as it appears to set
out with the supposition that the distinction of castes arose after the
creation ; while it goes on to assert the separate origin of the four classes :

Santiparvan, 10861. Jenaka wvachka | varmo wvisesha-varndnam ma-
harshe kena jayate | etad ichhamy ahain jnatum tad brahi vadatam vara |
yad etaj jayate ’patyain sa evayam iti Srutih | katham bralmanato jato
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videshe grahanam gatah | Parasara weacha | Evam etad makaraja yena
Jatah sa eva sak | tapasas tv apakarshena jatigrahanatam gatak | sukshet-
tracheha suvijack cha punyo bhavati sambhavak | ato 'nyatarato kinad
avaro nama jayate | 10865. Vaktrad bhujabhyam wrubhyam padbhyam
chaivatha jajnire | srijatak Prajapater lokan it dharmavedo vidup | mu-
khaja brakmands tata bahwak kshattriyak smyitah | wrwah dhanino
rajan padejak paricharakak | chaturnam eva varpanam dagamak puru-
sharshabha | ato *nye vyatirikta ye te vai sankarajak smritah | . . . . .
10870. Janaka wracka | Brahmanaikena jatanam nandatvam gotratak
katham | bakantha ki loke vai gotrani muni sattama | yatra tatra katham
Jatak svayonim (? suyonim) munayo gatah | $uddha-yonan samutpannd
viyonau cha tatha pare | Pardsara woacha | rajan naitad bhaved grikyam
apakrishtena janmand | matatmandim samutpattss tapasa bhavitatmanam |
utpadya putran munayo nripate yatra tatra ha | svenaiva tapasa tesham
rishitvam pradadhub punak | . . . . 10876. Ete svam prakritim prapta
Vavdeha tapaso$rayat | pratishthita veda-vido damena tapasaiva hi |

¢ Janaka asks: 10861. How, o great rishi, does the caste of the
separate classes arise? Tell me, as I desire to know. Aecording to
the Veda, the offspring which is born (to any one) is the very man
himself. How does offspring born of a Brahman fall into distinet
classes? Paragara replied: Itis just as you say, o great king. A son
is the very same as he by whom he was begotten ; but from decline of
austere fervour, (men) have become included under different classes.
And from good soil and good seed a pure production arises, whilst
from those which are different and faulty springs an inferior pro-
duction. Those acquainted with duty know that men were born from
the mouth, arms, thighs, and feet of Prajapati when he was ereating
the worlds. The Brahmans sprang from his mouth, the Kshattriyas
from his arms, the merchants from his thighs, and the servants from
his feet. The scriptural tradition speaks only of four elasses. The
men not included in these are declared to have sprung from a mixture
(of the four). . . . . 10870. Janaka asked : How is there a difference
in race between men sprung from one and the same Brahma ? for there
are now many races in the world. How have Munis born anywhere
(indiscriminately) entered into a good family; some of them having
sprung from a pure source and others from an inferior stock ? Paridara
replied : 1t would not be credible that noble-minded men, whose souls
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had been perfected by austere fervour, should have been the offspring of a
degraded birth. Munis who had begotten sous in an indiseriminate way
conferred on them the position of rishis by their own austere fervour.”
The speaker then names a number of sages (10876) *“famed for their
acquaintance with the Veda, and for their self-command and austere
fervour,” as ‘“having 'all attained to their respective conditions by
practising the latter observance.”

In the latter verses the speaker appears to admit, at the very mo-
ment that he denies, the degraded origin of some of the renowned
saints of Indian antiquity. What else is the meaning of the verse,
¢ Munis who had begotten sons in an indiscriminate way conferred
on them the position of rishis by their own austere fervour?” No
doubt it is intended to represent those as exceptional times: but while
we refuse to admit this assumption, we may find some reason to sup-
pose that the irregularities, as they were afterwards considered to be,
which this assumption was intended to explain away, were really
samples of the state of things which commonly prevailed in earlier
ages..

The next extract declares that there is a natural distinction befween
the Brahmans and the other castes; and appears to intimate that the
barrier so constituted can only be overpassed when the soul re-appears
in another body in another birth :

Anusasana-parva, 6570, Deva wvdcha | Brakmanyan devi dushprap-
yam nisargad brakmanah Subke | kshatiriyo vaiSyasadrau va nisargad
@t me matih | karmana dushkritencha sthandad bhra$yati vei dvijak |
Jyeshtham varnam anuprapye tasmad raksheta vai dvijak | sthito brah-
mana-dharmena brakmanyam wpajivati | kshattriyo va ’tha wvaiSyo va
brahmabhayam sa gachhati | yas tu brahmatvam wutsrijya kshattram
dharmamn nishevate | brakmanyat sa paribkrashtah kshattra-yonau proja-
yate | vaiSya-karma cha yo vipro lobha-moha-vyapasrayak | brakmanyan
durlabham prapya karoty alpa-matik sada | sa dvijo vaisyatam eti vaiSyo
va $adratam vyat | sva-dharmat prachyuto vipras tateh Sadratvam ap-
nute | . . . . 6590. Ebhis tu karmabhir devi $ubkair acharitais tatha |
sadro brahmanatam yati vaisyah kshatériyatam vrajet | $adra-karman:
sarvant yathanyayam yathavidhi | $uSrasham paricharyyam cha jyeshthe
varne prayatnatah | kuryad ttyads |

Mahadeva says: 6570. ¢ Brahmanhood, o fair goddess, is difficult to
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be attained. A man, whether he be a Brahman, Kshattriya, Vaidya,
or Sudra, is such by nature; this is my opinion. By evil deeds a twice--
born man falls from his position. Then let a twice-born man who has
attained to the highest caste, keep it. The Kshattriya, or Vaiéya, who
lives in the condition of a Brahman, by practising the duties of one, at-

tains to Brahmanhood. But he who abandons the state of a Brahman

and practises the duty of a Kshattriya, falls from Brahmanhood and is

born in a Kshattriya womb. And the foolish Brahman, who, having

attained that Brahmanhepd which is so hard to get, follows the pro-

fession of a Vaidya, under the influence of cupidity and delusion, falls

into the condition of a Vaidya. (In like manner) a Vaigya may sink

into the state of a Sidra. A Brahman who falls away from his own

duty becomes afterwards a Sudra. . . . . 6590. But by practising the

following good works, o goddess, a Stdra becomes a Brahman, and a
Vaisya becomes a Kshattriya: Let him actively perform all the funec-

tions of a Sidra according to propriety and rule, 7.e. obedience and.
service to the highest caste,” ete.

The next passage is the first of those which I have already noted, as
in spirit and tenor very different from the preceding. The conversation
which it records arose as follows: Yudhishthira found his brother Bhi-
masena caught in the coils of a serpent, which, it turned out, was no
other than the famous king Nahusha, who by his sacrifices, austerities,
ete., had formerly raised himself to the sovereignty of the three worlds;
but had been reduced to the condition in which he was now seen, as a
punishment for his pride and contempt of the Brahmans. He promises
to let Bhimaseva go, if Yudhishthira will answer certain questions.
Yudhishthira agrees, and remarks that the serpent was acquainted with
whatever a Brahman ought to know. Whereupon the Serpent proceeds :

Vana-parva, verses 124691t : Sarpe wvacha | brakmanah ko bhaved
rajan vedyam kim cha Yudhishthira | 12470. Bravihy atimatim {vam ke
vakyair anvumimimahe | Yudhishthira wodcha | satyam danam kshama
$tlam anrisamsyam tapo ghrina | driSyante yatra nagendra sa brakmanah
e smyitih | vedyain sarpa param Brakma nirdubkham asukham cha yat |
yatra gatea na Sochanti bhavatah ki vivakshitam | Serpa weacha | cha-
burvarpyam pramanasi cha satyai cha brakma chaiva ki | Sudreshv api
cha satyain cha danam akrodha eva cha | anriamsyam akimsa cha glrina
chatva Yudhishthira | vedyam yach chatra wirduhkham asukhain cha na-
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radkipa | tabhyam hinam padain chanyad na tad astiti lakshaye | Yu-
dlushtlora weacha | 12475. Sudre tu yad bhavel lakshma dvije tach cha
na vidyate | na vai $adro bhavech chhadro brakmano na cha brakmanah |
yatraital lakshyate sarpa vrittam sa brakmanah smyitak | yatraitad na
blavet sarpa tam Sudram iti nirddidet | yat punar bhavata proktam
na vedyam vidyatiti cha | tabhyam hinam ato 'nyatra padam ndastiti
ched apyv | evam etad matam sarpa tabhyam kinam na vidyate | yathd
$ttoshnayor madhye bhaved noshaam na $itata | evam vai sukha-duk-
khabhyam hinam nasti padeim kvachit | eshd mama matik sarpa yatha
v@& manyate bhavan | Sarpa wvacka | 12480. Yadi te vrittato rajan
brakimanak prasemikshitah | vritha jatis tada “yushman kritir yavad
na vidyate | Yudhishthira wvacha | jatir atra mahasarpa monushyatve
mahamate | sankardat sarva-varnanamn dushparikshyeti me matih | sarve
sarvasy apatyani janayant: sada narak | vain maithunam atho janma
maranam cha samam nrinam | idem arsham promdnain cha *‘ye ya-
Jjamahe” ity api | tasmach chhilam pradhaneshtam vidur ye tattva-
dardinah | ¢ prai nabhi-varddhanat pumso jata-karma vidkiyate” |
“tada ‘sya mata savitrl pita tv acharyya uchyate” | 12485. ¢ Tavach
chhidra-samo hy esha yavad vede na jayate” | tasminn evam mati-dvaidhé
Manub Svayambhuwvo *bravit | krita-krityak punar varad yads vrittan na
vidyate | sankaras tatra nagendra balavan prasamikshitah | yabredanim
mahasarpa samskritain vrittam iskyate | tam brakmanam aham piarvam
uktavan bhujagottama |

12469, The Serpent said: Who may be a Brahman, and what is
the thing to be known, o Yudhishthira ;—tell me, since by thy words
I infer thee to be a person of extreme intelligence. Yudhishthira
replied: 12470. The Smriti declares, o chief of Serpents, that he is a
Brahman, in whom truth, liberality, patience, virtue, innocence, austere
fervour, and compassion are seen. And the thing to be known is the
supreme Brahma, free from pain, as well as from pleasure,—to whom,
when men have attained, they no longer sorrow. What is your
opinion? The Serpent replied: The Veda (drakma) is beneficial to
all the four castes and is authoritative and true.* And so we find in

240 Such is the sense assigned by the Commentator to this line, the drift of which
is not very clear. The comment runs thus: Sarpas tu brakmana-padena jati-matram
vivakshitva sudre tal lakshonam vyabhicharayati ¢ chaturvarnyam” iti sarddhena |
chaturn@im varnanam hitam | satyam pramanain cha dharma-vyepasthapakamn brakma
vedah | Sudrachara-smyiter apt veda-mulakatvat sarvo'py acharadih sruti-mulakah
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Stdras also truth, liberality, calmness, innocence, harmlessness, and
compassion. And as for the thing to be known, which is free from
pain and pleasure, I perceive that there is no other thing free from
these two influences. Yudhishthira rejoined: 12475. The qualities
characteristic of a Stdra do not exist in a Brahman (nor vice versd).
(Were it otherwise) the Studra would not be a S@dra, nor the Brah-
man a Brihman.?' The person in whom this regulated practice is per-
ceived is declared to be a Brihman; and the man, in whoth it is absent,
should be designated as a Sadra. And as to what you say further, that
there is nothing other than this (Brahma) to be known, which is free
from the susceptibilities in question; this is also (my own) opinion,’
that there is nothing free from them. Just as between cold and heat
there can be neither heat nor cold, so there is nothing free from the
feeling of pleasure and pain. Such is my view; or how do you con-
sider ? The Serpent remarked : 12480. If a man is regarded by you
as being a Brahman only in consequence of his conduet, then birth is
vain until action is shown. Yudhishthira replied: O most sapient
Serpent, birth is difficult to be discriminated in the present condition

ity arthak | evain cha satyadikain yadi sudre’py asti tarhi so’pi brakmana eva syad
it dha “sudreshv api” iti | *“The serpent, however, understanding by the term
Brahman mere birth, shows in a sloka and a half that Yudhishthira’s definition fails
by being applicable also to a S'@dra. Chaturvarnya means ¢ beneficial to the four
castes.’ (Such is the Veda), which is also ¢true’ and ¢ authoritative,” as establishing
what is duty. Inasmuch as the Smriti which prescribes a S'Gdra’s conduct is itself
founded on the Veda; all conduct, ete., is based on the Veda. And so if (the cha-
racters of) truth, etc., are found also in a S'tdra, he too must be a Brahman—such is
his argument in the words ¢ In S'adras also.”” According to this explanation the
connection between the first line and the second and third may be as follows: The
Veda is beneficial to all the castes, and therefore S'tdras also, having the advantage
of its guidance, although at second hand, may practise all the virtues you enumerate ;
but would you therefore call them Brahmans ?

21 This verse is not very lucid; but the sense may be that which I have as-
signed. The Commentator says: Itaras tu brakmana-padena brahma-vidam vivakshi-
tva sudrader api brakmanatvam abhyupagenya pariharaii * Sadre to” iti | S'udra-
lakshya-kamadikain na brahmane ’sti na brahmana-lakshya-samadikain sudre 'sti sty
arthah | sudro’pi samady-upeto brahmanah | brahmano "pi kamady-upetal sudra eva
ity arthah | * The other (Yudhishthira), however, understanding by the word Brah-
mana one who knows the Veda (or, Brahma), and conceding the fact of a S'adra’s Brah-
manhood, obviates by the words ¢but in a S'adra,’ ete. (the objection thence drawn).
The qualities, lust, ete., distinctive of a S'fidra, do not exist in a Brahman, nor do
the qualities tranquillity, etc., characteristic of a Brahman exist in a Sudra. A
S'udra distinguished by the latter is a Brahman ; while a Brahman characterized by
lust, etc., is a S'adra.”

‘\
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of humanity, on account of the confusion of all castes.?? All (sorts of)

%62 Tn the tenth vo. of his Indische Studien, p. 83, Professor Weber adduces some
curious evidence of the little confidence entertained in ancient times by the Indians in
the chastity of their women. He refers to the following passages: (1) Nidana Sutra,
iil. 8. Uckchavacha-charanal striyo bhavanti | saka deva-sakshye cha manushya-sak-
shye cha yesham putro vakshye tesham putro bhavishyami | yamscha pulran vakshye
te me putrah bhavishyanti | *“ Women are irregular in their conduct. Of whatsoever
men, I, taking gods and men to witness, shall declare myself to be the son, I shall be
their son ; and they whom I shall name as my sons shall be so.”” (2) S'atapatha
Brahmana, iii. 2, 1, 40. Atha yed ¢ brakmanak” ilyaha | anaddhi iva vai asye atak
purd janam bhovati | idam hy akuk © rakshamsi yoshitam anusachante tad wta rak-
shaiisy eva reta adadhati iti | atha atra addhd jayate yo brikmano yo yajndj jayate |
tasmad api rajanyem va vaisymn va *‘bralmanak” ity eva bruyit | brakmano hi
Jayate yo yajndj jayate | tasmad Ghuk ““na savana-kritain hanyaed enasvi ha eva
savana-kyita” dti | “ Now as regards what he says ¢ (this) Brahman (has been conse-
crated) :* before this his birth is uncertain. For they say this that ¢ Rakshases follow
after women, and therefore that it is Rakshases who inject seed into them.’”” (Compare
what it said of the Gandharvas in Atharva V. iv. 87, 116, and Journ. Roy. As. Soc.
for 1865, p. 301.) So then he is certainly born who is born from sacred science
(brakma) and from sacrifice. Wherefore also let him address a Rajanya or a Vaisya
as ‘ Brahman,’ for he is born from sacred science (éréhma, and consequently a Brah-
man) who is born from sacrifice. Ience they say ‘let no one slay an offerer of a
libation, for he incurs (the) sin (of Brahmanicide ?) by so doing.” (3) On the next
passage of the S'. P. Br, ii. 5, 2, 20, Professor Weber remarks that it is assumed that
the wife of the person offerirg the Varuna praghasa must have one or more para-
mours : Atha pratipras'hata pratiparaiti | sa patwim wudaneshyan prichhati ¢ kena
(farena Comm.) charasi’ iti | Varunyai vai etat stre karoti yad anyasye saty anyena
charati | atho ** na id me 'ntak-salpa juhuved” iti tasmat prichhati | niruktai vai
enah kaniyo bhavati | satyam ki blavati | tasmad va tva prichhati | si yad na prati-
Janita jnatibkyo ha asyai tad ahitaid syat | “ The pratiprasthatri (one of the priests)
returns. Being about to bring forward the wife, he asks her, ¢ with what (paramour)
dost thou keep company ?* For it is an offence incurring punishment from Varuna
that being the wife of one man she keeps company with another. He enquires * in
order that she may not sacrifice with me while she feels an inward pang.’ For.a sin
when declared becomes less : for it is not attended with falsehood. Therefore he
enguires. If she does not confess, it will be ill for her relations.” (This passage is
explained in Katydyana’s Stauta Sutras, v. 5, 6-11.) (4) 8. P. Br.i. 8, 2, 21, Tad
u ha wodcha Yajnavalkyo * yathadishtam patnyak astu | kas ted Gdriyeta yat para-
puiisd v patn? syat” | ¢ Yajnavalkya said this (in opposition to the doctrine of some
other teachers) : ‘let the prescribed rule be followed regarding a wife. Who would
mind his wife consorting with other men ?’”* The last clause has reference to the
consequence which the other teachers said would follow from adopting the course they
disapproved, viz., that the wife of the man who did so would become an adulteress.
(5) Taitt. S. v. 6,8, 3. Na agniin chitva ramam upeyad “ ayonau reto dhasyami” its |
na dvitiyain chitvi *nyasya striyam upeyat | na trittyai chitva kanchana upeyai | reto
vai etad nidhatte yad agnim chinute | yad upeyad retasa vyridhyeta | * Let not a man,
after preparing the altar for the sacred fire, approach a woman (a S'adra-woman,
according to the Commentator), (considering) that in doing so, he would be discharging
seed into an improper place. Let no man, after a second time preparing the fire-
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men are continually begetting children on all (sorts of) women. The
speeeh, the mode of propagation, the birth, the death of all mankind
are alike. The text which follows is Vedie and authoritative: *‘We
who (are called upon) we recite the text.’?*® Hence those men who
have an insight into truth know that virtuous character is the thing
chiefly to be desired. ¢The natal rites of a male are enjoined to be
performed before the section of the umbilical cord (Manu, ii. 29).
Then Savitri (the Gayatrl, Manu ii. 77) becomes his mother and his

altar, approach another man’s wit. Let no man, after a third time preparing the
fire-altar, approach any woman : for in preparing the fire-altar he is discharging seed.
Should he approach (a woman in these forbidden cases) he will miscarry with his
seed.” This prohibition of adultery in a certain case, seems to prove that it was no
uneommon occurrence, and is calculated, as Professor Weber remarks, to throw great
doubt on the purity of blood in the old Indian families.

288 To explain the last elliptical expression I will quote part of the Commentator's
remarks on the beginning of Yudhishthira’s reply: Vagadinam iva maithunasyapi
sadharanydj jatir durjneya | tathd cha srutih “‘na chaitad vidmo bralmandh smo
vayam abrakmana va* iti brahmanya-samsayein upanyasyati | nanw jity-anischaye
katham * brakmano *ham” ityady abhimana-purassaram yagadau pravarttete ity
dsankydha “idam arsham” iti | atra *‘ ye yajamahe” ity auena cha ye vayain sno
brakmandh anye va te vayam yajamake iti brakhmanye 'navadharanaim darsitam |
mantra-lingam api “ya evasmi so san yaje’ iti | . . . . Tasmad dchdra eve brak-
manya-nischayahetur veda-pramanyad ity upasamharati | *“ As the mode of propa-
gation is common to all the castes, just as speech, etc. are, birth is difficult to be
determined. Aund accordingly, by the words: ¢ We know not this, whether we are
Briahmans or no Brahmans,’” the Veda signifies a doubt as to Brahmanhood. Then,
having raised the difficulty ‘how, if birth is-undetermined, can a man engage in
sacrifice, etc., with the previous consciousness that he is 2 Brahman, etc. 2’ the author
answers in the words ¢this text is Vedic, ete.” It is both shewn by the words ¢ we
who . . .. recite,” (which mean) ¢we, whoever we are,—Brahmans or others,—we
recite,” that the fact of Brahmanhood is unascertained ; and this is also a cha-
racteristic of the formula, ¢ whosoever I am, being he who I am, I recite.’” The
comment concludes : ¢ Hence he briefly infers from the authoritative character of
the Veda, that conduct is the cause of certainty in regard to Brahmanhood.” Prof,
Aufrecht has peinted out to me that the words e yajamake occur in S'. P. Br. i. 5, 2,
16, and in Taitt. S. i. 16, 11, 1. The Commentator on the last-named passage refers
in explanation of them to As'valdyana’s S'rauta Sutras, 1. 5, 4 f., where it is said that
these two words constitute the formula called dguk, which comes in at the beginning
of all the ydjyds which are unaecompanied by any anuyidjz. The Commentator in-
terprets the two words thus: sarve “ye’” vayam hotdro’dhveryuna “ yajo” iti pre-
shitas te vayam ‘“ yajamahe” yajyam pathamak | ¢ All we hotri priests who are called
upon by the adhvaryu by the word ¢ recite,” we recite, 7.e. repeat the yajya.” (Sce
Haug’s Ait. Br. ii. p. 133, and note 11.) Prof. Aufrecht thinks the words in the
Commentator’s note ya evdsmi sa san yeje may be a free adaptation of Atharva V. vi.
123, 3, 4. It does not appear from what source the words na ckaitad vidmak etc. are
derived.
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religious teacher his father (Manu, ii. 170, 225). 12485. Until he
is born in the Veda, he is on a level with a Sidra’ (Manu, ii.
172) ;—so, in this diversity of opinions did Manu Svayambhuva de-
clare. The castes (though they have done nothing) will have done all
they need do,** if no fixed rules of conduct are observed. In such a
case there is considered to be a gross confusion of castes. I have
already declared that he is a Brahman in whom purity of conduct is
recognized.” ;

The next passage from the Santiparvan, verses 6930 ff., is even more
explicit than the last in denying any natural distinetion between the
people of the different castes:

Bhyigur woacha | Asrijad brakmanan evam parvam Brakma praja-
patin | atma-tejo’ bhindrvrittan bizdskardgm'—sama-prabhdn | tatak satyan
cha dharmamn che tapo brakma cha $asvatam | dackaram chaiva Saucham
cha svargaya vidadhe prabhuh | deva-danava-gandharva deityasura-ma-
horagah | yaksha-rakshasa-naga$ cha pidacha manvjas tathda | brakmanah
kshottriya vaiSyah Sadras cha dvija-sattama | ye chanye bhuta-sanghanam
varndas tams chapi nirmame | brakmanandam sito varnah kshattriyanamn
cha lohital | vaiSyanam pitako varpah $adranam asitas tatha | 6935.
Bharadvaja wvacha | Chaturvarnyasya varpena yade varno vibkidyate |
sarvesham khalu varpanam dri§yate varna-sankarak | kamak krodho bha-
yain lobhah Soka$ clinta kshudha Sramak | sarvesham nah®™ prabhavati
kasmad varno vibhidyate | sveda-matra-purishani Sleshma pittan sa-somi-
tam | tanuh ksharati sarvesham kasmad varpo mbhajyate | jangamanam
asainklyeyah sthavaranam cha jatayak | tesham vividha-varnanam kuto
varna-vinischayak | Bhrigur woacha | No visesho ’sti varnanan sarvam
brakmam idai jagat | Brakmand pirva syishiain hi karmabhir varnatam
gatam | 6940. Kama-bhoga-priyas tikshnak krodhanalh priya-sahasah |

24 The Commentator thus explains the word Xrita-kritya : Kyita-krityal sudra-
tulyah | tatha cha smyitih ** na sudre patakain kinchid na cha saimskiram arhati” iti
tesharm somskaranarhatva-nishpapatvabhidanat krita-krityetvam darsayati | tadvat
traivarnika api syur ity arthah | ¢ Krita krityah (¢it. having done what was to be
done) means, like Stidras ; so the Smriti (when it says),  No sin exists in a S'tdra,
nor is he fit for purificatory rites,’ shews, by declaring the unfitness of this class for
such rites, and its frcedom from sin, that it has the character of kArita-krityatvatva,
7.e. of having done all it had to do. And such (in the event suppesed) would be the
case with men of the three (upper) classes also.”

245 The Calcutta edition reads »#a, ‘“not,” which cannot be right. The MS. in the
Library of the Edinburgh University has nak, * of us.” <
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tyakta-svadharma raktangas te dvijah kshattratam gatak | gobhyo vrittim
samdsthaya pitak krishy-upejivinah | sva-dharman nanutishthanti te
dvyd vaisyatam gatah | himsanyita-priya lubdhak sarva-karmopejivinah |
krishnah Saucha-paribhrashtas te dvijak $adratam gatak | ity etaik kar-
mabhir vyasta dviyj@ varnantaraim gatah | dharmo yajna-kriya tesham
nityam na pratishidhyate | 1ty ete chaturo varna yesham brahmi saras-
vatl | vihita Brahmand purvam lobkat fv aejnanatam gatah | 6945.
Brakmana brakma-tantra-sthas® tapas tesham na nasyati | brakma dha-
rayatam nityam vratani iygmams tathd | brakma chaiva parai syishtain
ye na jananti te’dvijak | tesham bakuvidhas tv anyds tatra tatra hi
Jatayah | pisacha rakshasak preta vividha mlechha-jatayak | pranashta-
Jnana-vijnandk svachhandachara-cheshtital | praja brakmana-samskarah
sva-karma-krita-nischayah | rishibhik svena tapasd srijyante chapare
paraik | adi-deva-samudbhata brakma-mula ’kshaya *vyaya | sa srishtir
manast nama dharma-tantra-parayana | 6950. Bharadvaja uvacha |
Brakmanaly kena bhavati kshattriyo va dvijottama | vaiSyah Sudras cha
viprarshe tad braki vadatam vara | Bhrigur wvacha | Jata-karmadibhir
yas tu samskarath samskritah Suchih | vedadhyayana-sampannak shatsu
karmasv avasthitah | Sauchachara-sthitah samyag vighasasi guru-priyak |
nitya-vratl satyaparah sa vai brakmana uchyate | satyain danam atha-
droha anriSainsyain trapa ghrina | tapa$ cha driSyate yatra sa brahmana
iti smyitah | kshattrajain sevate karma vedidhyayana-sangatak | dand-
dana-ratir yas tu sa vai kshattriya uchyate | 6955. Fisaty asu pasubhyas
cha krishy-adana-ratih Suchih | vedadhyayana-sampannal sa vaisyah v¢0
sanjnitah | sarva-bhakshya-ratir nityamn sarva-kerma-karo 'Suchih |
tyakta-vedas tv andcharak sa vai Sudrah iti smritak | $adre chaitad
bhavel lakshyam dvije tach cha na vidyate | sa vai $udro bhavech chhudro
brahmano brahmano na cha |

¢ Bhrigu replied: 6930. ¢ Brahma thus formerly created the Praja-
patis, Brahmanic,*” penetrated by his own energy, and in splendour
equalling the sun and fire. The lord then formed truth, righteousness,
austere fervour, and the eternal veda (or sacred science), virtuous
practice, and purity for (the attainment of) heaven. He also formed
the gods, Danavas, Gandharvas, Daityas, Asuras, Mahoragas, Yakshas,

248 Brahma -tantram = vedoktanushthanam | Comm,
7 Brahmanan, * Brahmans,” is the word employed. It may mean here “ sons of
Brahma.”
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Rakshasas, Nagas, Pi¢achas, and men, Brahmans, Kshattriyas, Vaidyas,
and Sudras, as well as all other classes (varnah) of beings. The colour
(varpa) of the Brahmans was white; that of the Kshattriyas red; that
of the Vaidyas yellow, and that of the Sudras black.”** 6935. Bhara-
dvaja here rejoins: ¢ If the caste (varna) of the four classes is dis-
tinguished by their colour (varpa), then a confusion of all the
castes 1s observable. Desire, anger, fear, cupidity, grief, appre-
hension, hunger, fatigue, prevail over us all: by what, then, is caste
discriminated ? Sweat, urine, excrement, phlegm, bile, and blood (are
common to all); the bodies of all decay: by what then is caste dis-
eriminated > There are innumerable kinds of things moving and sta-
tionary : how is the class (varna) of these various objects to be deter-
mined >’ Bhrigu replies: ¢There is no difference of castes:* this
world, having been at first created by Brahma entirely Brahmanie,™

8 Tt is somewhat strange, as Professor Weber remarks in a note to p. 215 of his
German translation of the Vajra Saichi, that in the passage of the Kathaka Brahmana
xi. 6, which he there quotes, a white colour is ascribed to the Vais'ya and a dark hue
to the Rajanya. The words are these: Yach chhuklanam (brikinam) adityebhyo nir-
vapati tasmach chhukla iva vaisyo jayate | yat kyishnanam varupam tasmad dhnra
iva rajanyak | * Since the Vaisya offers an oblation of white (rice) to the Adityas, he
is born as it were white; and as the Varuna oblation is of black (rice) the Rajanya
is as it were dusky.”

240 Compare with this the words attributed in S'antiparvan, verses 2819 ff., to King
Muchukunda, who had been reproached by the god Kuvera with trusting for victory
to the aid of his domestic priest instead of to his own prowess: Muchukundas tatak
kruddhal. pratywvacha DhaneSvaram | nyaya-purvam asaimrabdham asambhrantan
idain vachak | brahma kshattram idaii spishiam eka-yoni svayambhuwa | prithag-bala-
vidhanain tanna lokam paripalayet | tapo-mantra-balam nityam brakmaneshu pratish-
thitam | astra-balw-balam nityain kshattriyeshu pratishihitam | tabkyam sambhiaya
karttavyam prejanam paripalanam | *Muchokunda then, incensed, addressed to the
Lord of riches these reasonable words, which did not partake of his anger or excite-
ment : ¢ Brahmans and Kshattriyas were created by Brahma from the same womb (or
source) with different forces appointed to them : this cannot (neither of these separate
forces can?) protect the world. The force of austere fervour and of sacred texts
abides constantly in the Brahmans; and that of weapons and their own arms in the
Kshattriyas. By these two forces combined the people must be protected.”

250 Brahmam is the word employed. That it is to be understood in the sense of
“ Brahmanical ” appears from the following lines in which the word dvija} must be
taken in the special signification of Brihmans and not of ¢ twice-born men” (who
may be either Brahmans, Kshattriyas, or Vais'yas) in general. The Brahman is con-
sidered to have been formed of the essence of Brahma, and to represent the original
tvpe of perfect humanity as it existed at the creation. The Commentator takes the
word brahmaim as = brakmann-jatimat, * having the caste of Brahmans;” and he
explains the different colours mentioned in the next verses as follows: red (rakta)
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became (afterwards) separated into castes in consequemce of works.
6940. Those Brahmans (%¢. twice-born men), who were fond of sensual
pleasure, fiery, irascible, prone to violence, who had forsaken their
duty, and were red-limbed, fell into the condition of Kshattriyas.
Those Brahmans, who derived their livelihood from kine, who were
yellow, who subsisted by agriculture, and who neglected to practise
their duties, entered into the state of Vaisyas. Those Brahmans, who
were addicted to mischief and falsehood, who were covetous, who lived
by all kinds of work, who were black and had fallen from purity, sank
into the condition of Sidras. Being separated from each other by these
works, the Brahmans became divided into different castes. Duty and
the rites of sacrifice have not been always forbidden fo (any of) them.
Such are the four classes for whom the Brahmanic®! Sarasvati was at first
designed by Brahma, but who through their cupidity fell into ignor-
ance. 6945. Brahmans live agreeably to the prescriptions of the
Veda; while they continually hold fast the Veda, and observances, and
ceremonies, their austere fervour (¢fapas) does not perish. And sacred
science was created the highest thing: they who are ignorant of it
are no twice-born men. Of these there are various other classes in dif-
ferent places, Pigachas, Rakshasas, Pretas, various tribes of Mlechhas,
who have lost all knowledge sacred and profane, and practise whatever
observances they pleasc. And different sorts of creatures with the
purificatory rites of Brahmans, and discerning their own duties, are
created by different rishis through their own austere fervour. This
creation, sprung from the primal god, having its root in Brahma, un-
decaying, imperishable, is called the mind-born ereation, and is devoted
to the prescriptions of duty.” 6950. Bharadvaya again enquires:
“What is that in virtue of which a man is a Brahman, a Kshattriya,

means “formed of the quality of passion” (rajo-guna-maya); yellow (pita) *formed
of the qualities of passion and darkness” (rajas-tamo-maya), and black (Arishna
or asita) ‘‘ formed of darkness only” (kevala-tamomaya).

Bl Brahmi. This word is thus interpreted by the Commentator : vedamay? | ckatur-
nam api varnanam Brahmana purvam vihita | lobha-doshena tu ajnanataimn tamo-
bhavain gatah sudrah anadhikarine vede jatak | “ Sarasvati, consisting of the Veda,
was formetly designed by Brahma for all the four castes: but the S'tdras having
through cupidity fallen into ¢ ignorance,’ i.e. a condition of darkness, lost their right
to the Veda.” See Indische Studien, ii. 194, note, where Professor Weber under-
stands this passage to import that in ancient times the S‘Gdras spoke the language of

the Aryas,
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a Vaidya, or a Sudra; tell me, o most eloquent Brahman rishi.’
Bhrigu replies: ‘He who is pure, consecrated by the natal and other
ceremonies, who has completely studied the Veda, lives in the practice
of the six ceremonies, performs perfectly the rites of purification, who
eats the remains of oblations, is attached to his religious teacher, is
constant in religious observances, and devoted to truth,—is called a
Brahman. 6953. He in whom are seen truth, liberality, inoffensive-
ness, harmlessness, modesty, compassion, and austere fervour,—is de-
clared to be a Brahman. He who practises the duty arising out of
the kingly office, who is addicted to the $tudy of the Veda, and who
delights in giving and receiving,®—is called a Kshattriya. 6955. He
who readily oceupies himself with cattle,® who is devoted to agri-
culture and acquisition, who is ‘pure, and is perfect in the study of the
Veda,—is denominated a Vaidya. 6956. He who is habitually addicted
to all kinds of food, performs all kinds of work, who is unclean, who
has abandoned the Veda, and does not practise pure observances,—is
traditionally called a Sudra. And this (which I have stated) is the
mark of a Stidra, and it is not found in a Brahman: (such) a Stdra
will remain a Studra, while the Brahman (who so acts) will be no
Brahman.”’®#

The passage next to be quoted recognizes, indeed, the existence of
castes in the Krita age, but represents the members of them all as
having been perfect in their character and condition, and as not differ-
ing from one another in any essential respects.

It is related in the Vanaparvan that Bhimasena, one of the Pandus,

% Danain viprebhyah | adanam prajabhyak, * Giving to Brahmans, receiving from
his subjects.””—Comm.

%8 Pasun vanjyaya wpayoginah wpelebihvd visati pratishtham labhate | “ Who
perceiving cattle to be useful for trade, ‘enters,’” obtains a basis (for his operations).”
—Comm. As we have seen above p. 97, these etymologies are frequently far-fetched
and absurd.

%4 On this verse the Commentator annotates as follows: etat satyadi-saptakem
dvije traivarnike | dharma eve varna-vibhage Laranain na jatir ity arthah | ¢ These
seven virtues, beginning with truth (mentioned In verse 6953), exist in the twice-born
man of the first three classes. The sense is that righteousness, and not birth, is the
cause of the division into eclasses.” This explanation is not very lucid. But the
sense seems to be that the seven good qualities referred to are the proper characteris-
tics of the three upper castes, while the defects specified in verse 6956 are the proper
distinetive marks of the S'adras. Thus the S'adra who has the four defeets will
remain a S'fidra, but a Brahman who has them will be no Brahman.
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in the course of a conversation with his brother ** Hantmat the mon-
key chief, had requested information on the subject of the Yugas and
their characteristics. Hanamat’s reply is given in verses 11234 ff. :
Kritan nama yugaim tate yatra dharmah sandtanak | kritam eva na
karttavyam tasmin kale yugottame | na tatra dharmak sidanti kshiyante
na cha vai prajak | tatah krita-yugam nama kdalena gunatam gatam |
deva-danava-gandharva-yaksha-rakshasa-pannagal | nasan krita-yuge tata
tada na kraya-vikrayah® | na sama-rig-yajur-varnak® kriya nasich cha
manavi | abhidhyaya phalam tatra dharmak sannyasa eva cha | na tasmin
yuga-samsarge vyadhayo nendriya-kshayah | nasaya napi ruditam na
darpo napi vaikritam™® | na vigrahah®™ kutas tandrz na dvesho na cha pai-
Sunam | 11240. Na bhayain napi santapo na chershya na cha matsarah |
tatah paramakam Brahma sa gatir yog'z'ndm para | atma cha sarva-bhi-
tanam $uklo Narayanas tadd | brahmanak kshattriyak vaisyah $adrascha
krita-lakshanak | krite yuge samabhavan sva-karma-niratah prajak | sa-
masrayai samacharaim sama-yjnanam cha kevalam | tada ki samakarmano
varna dharman avapnuvan | cka-deva-sada-yultak cka-mantra-vidhi-kri-
yah | prithagdharmas tv eka-veda dharmam ckam anwvratah | chaturas-
ramya-yuklena karmand kala-yoginag | 11245. Akama-phala-sainyogat
prapnuvanti pardm gatim | atma-yoga-samayukto dharmo 'yan krita-
lakshanak | krite yuge chatushpadds chaturvarnyasya $asvatak | etat krita-
yugam nama traoxgunya-parivarjjitam | tretam api nibodha tvain tasmin
saltram pravarttate | padena hrasate dharmo raktatam yate chachyvtak |
satya-pravrittas cha narah kriya-dharma-parayanah | tato yajnak pra-
varttante dharmascha vividkak kriyah | tretayam bhava - sankalpah
kriya-dana-phalopagak | prachalanti na vai dharmat tapo-dana-para-
‘yanah | 11250. Sva-dharma-sthak kriyavanto naras treta-yuge *bha-
van | dvapare tu yuge dharmo dvibhagonah pravarttate | Vishpur vai
prtatam yati chaturdha veda eva cha | tato ’nye cha chatur-vedas tri-
vedas cha tatha pare | dvi-vedas chaika-vedas chapy anricha$ cha tatha
pare | evam $astreshu bhinneshu bahudha niyate kriya | tapo-dana-pra-
vritta cha rajasi bhavati praja | cka-vedasya chajnanad vedas te bahavak
5 Both were sons of Vayu. See verses 11134, 11169 f. and 11176 f. of this same
book. The Ramiyana is mentioned in verse 11177.
28 The MS. in the Edinburgh University Library reads as the last pada: dana-
dhyayana-visramah.

37 The Edinburgh MS. reads vedak instead varnikh.
28 Kapatam—Comm, 20 Pairam— Comm,
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kritak | sattvasya cheha vibhrawsat satye®® kaSchid avasthitah | sattval
prachyavamananam vyadhayo bahovo *bhavan | 11255. Kamas chopadra-
vaschaiva tada vai datva-karitah | yair ardyamandah subhyisam tapas
tapyants manavak | kama-kamak svarga-kama yajnains tanvants chapare |
evai dvaparam asadya prajah kshiyanty adharmateh | padenaikena Kaun-
teya dharmak Lali-yuge sthitah | tamasain yugam asadya krishno bhavaty
Kesavah | vedacharah prasamyanti dharma-yajna-kriyas tatha | itayo vya-
dhayas trandri doshah krodhadayas tatha | wpadrava$ cha varttante
adhayah kshud bhayam tatha | yugeshv avarttamaneshu dharmo vyavart-
e

tate punah | dharme vyavarttamane tu loko vyaverttate punak | loke
kshine kshayamn yanti bhava loka-provarttakak | yuga-kshaya-krita dhar-
mak prarthanant vikurvate | etat kaliyugam nama achirad yat pravart-
tate | yuganuvarttanamm tv etat kurvanti chirajivinah |

¢¢11234. The Krita is that age in which righteousness is eternal.
In the time of that most excellent of Yugas (everything) had been
done (%rita), and nothing (remained) to be done. Duties did not
then languish, nor did the people decline.” Afterwards, through (the
influence of) time, this yuga fell into a state of inferiority.®® In
that age there were neither Gods,’ Danavas, Gandharvas, Yakshas,
Rakshasas, nor Pannagas; no buying or selling went on; the
Vedas were not classed® as Saman, Rich, and Yajush; no efforts
were made by men :®* the fruit (of the earth was obtained) by their
mere wish : righteousness and abandonment of the world (prevailed).

200 The Edinburgh MS. reads sattve instead of satye.

21 In thus rendering, I follow the Commentator, whose gloss is this: Mukh-
yam apy amukhyatam gatam | * although the chief, it fell into inferiority.” In
Bohtlingk and Roth's Lexicon this line is quoted under the word gunata, to which the
sense of “superiority, excellence,” is assigned.

262 Compare with this the verses of the Vayu Puardna quoted in p. 90, which state
that in the Krita age there were neither plants nor animals; which are the products
of unrighteousness.

263 T do not venture to translate * there was then no [division of the Veda into]
Saman, Rich, and Yajush, nor any castes,” (1) because the Edinburgh MS. reads
veddh instead of varnak, aud the Commentator does not allude to the word varnik; and
(2) castes (varnak) are referred to below (verses 11242 f.) as existing, though without
much distinction of character. The Commentator explains : trayi-dharmasya chitta-
‘Suddhy-arthatvat tasyas cha tadanim svabhavatodt na samadiny dsan | *“ As the ob-
ject of the triple veda is purity of heart, and as that existed naturally at that period,
there were no (divisions of) Saman, ete.”

264 T follow the Commentator whose gloss is : © Manavt kriya” krishy-ady-dram-
bha-bhuta | kintu * abhidhyaya phalam,” sankalpad eva sarvam sampadyate |
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No disease or decline of the organs of sense arose through the in-
fluence of the age; there was no malice, weeping, Pride, or deceit;
no contention, and how could there be any lassitude? no hatred,
cruelty, (11240) fear, affliction, jealousy, or envy. Hence the supreme
Brahma was the transcendent resort of those Yogins. Then Narayana,
the soul of all beings, was white.”® Brahmans, Kshattriyas, Vaisyas,
and Stadras possessed the characteristics of the Krita.”® In that age
were born creatures devoted to their duties. They were alike in the
object of their trust, in observances and in their knowledge. At that
period the castes, alike in’ their functions, fulfilled their duties, were
unceasingly devoted to one deity, and used one formula (mantra), one
rule, and one rite. Though they had separate duties, they had but
one Veda, and practised one duty.®? By works connected with the four
orders, and dependent on conjunctures of time,®® (11245) but un-
affected by desire, or (hope of) reward, they attained to supreme
felicity. This complete and eternal righteousness of the four castes
during the Krita was marked by the character of that age and sought
after union with the supreme soul. The Krita age was free from the
three qualities.”® TUnderstand now the Tretd, in which sacrifice com-
menced,”® righteousness decreased.by a fourth, Vishnu became red;

265 Tn verse 12981 of this same Vanaparvan the god says of himself: svetak krita-
yuge varnakh pitas tretayuge mama | rakto dvaparam asadya krishnak kali-yuge tatha |
“ My colour in the Krita age is white, in the Treta yellow, when I reach the Dvapara
it is red, and in the Kali black.”

268 The Commentator’s gloss is: kritani svatah siddhani lakshanani samo damas
tapa ity-adini yeshain te | “ They were men whose characteristics, tranquillity, etc,
were effected, spontaneously accomplished.” On verse 11245 he explains the same
term krita-lakshanak by krita-yuga-suckakak, ‘‘indicative of the Krita age.”

27 The different clauses of this line can only be recouciled on the supposition that
the general principle of duty, and the details of the duties are distinguished. Diarma
is the word used in both parts of the verse for ¢ duty.”

28 Kala-yogina. The Commentator explains: kalo darsadik | tad-yuktena | ““con-
nected with time, .. the appearance of the new moon, ete.”

26 And yet we are told in the Vayu P. that the creation itself proceeded from the
influence of the quality of passion (see above, p. 75), and that the four castes when
originally produced were characterized in different ways by the three qualities, pp. 62
and 89, .

26 Compare S'anti-parva, 13088. Idam krita-yugain nama kilah §reshthah pra-
varttitah | ahiimsya yajna-pasavo yuge'smin na tad anyathi | chatushpat sekalo dhar-
mo bhavishyaty atra vei surdh | tatas treta-yugain nama trayi yatra bhavishyati |
prokshitd yatra pasavo badham prapsyanti vai makhe | ¢ This Krita age is the most
excellent_of periods: then victims are not allowed to be slaughtered; complete and

10
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and men adhered to truth, and were devoted to a righteousness de-
pendent on ceremonies. Then sacrifices prevailed, with holy acts and a
variety of rites. In the Tretd men acted with an object in viev}, seeking
after reward for their rites and their gifts, and no longer disposed to
austerities and to liberality from (a simple feeling of) duty. 11250.
In this age, however, they were devoted to their own duties, and to
religious ceremonies. In the Dvapara age righteousness was diminished
* by two quarters, Vishnu became yellow, and the Veda fourfold. Some
studied four Vedas, others three, others two, others one, and some none
at all.?! The scriptures being thus divided, ‘ceremonies were celebrated
in a great variety of ways; and the people being occupied with aus-
terity and the bestowat of gifts, became full of passion (rdjas?). Owing
to ignorance of the one Veda, Vedas were multiplied. And now from
the decline of goodness (sattva) few only adhered to truth. When men
had fallen away from goodness, many diseases, (11255) desires and
calamities, caused by destiny, assailed them, by which they were
severely afflicted, and driven to practice austerities. Others desiring
enjoyments and heavenly bliss, offered sacrifices. Thus, when they
had reached the Dvapara, men declined through unrighteousness. In
the Kali righteousncss remained to the extent of one-fourth only. Ar-
rived in that age of darkness, Vishnu became black : practices enjoined.
by the Vedas, works of rightcousness, and rites of sacrifice, ceased.
Calamities, diseases, fatigue, faults, such as anger, etc., distresses,
anxiety, hunger, fear, prevailed. As the ages revolve, righteousness
again declines. 'When this takes place, the people also decline. When
they decay, the impulses which actuate them also decay. The practices
generated by this declension of the Yugas frustrate men's aims. Such
is the Kali Yuga which has existed for a short time. Those who are
long-lived act in conformity with the character of the age.”

The next passage from the same book (the Vana-parvan) dees not
make any allusion to the Yugas, but depicts the primeval perfection of
mankind with some traits peculiar to itself, and then goes on to describe
their decline. Markandeya is the speaker. -

perfect righteousness will prevail. Next is the Treta in which the triple veda will
come into existence; and animals will be slain in sacrifice.” See note 65, page 39,
above.

#71 The Commentator explains anrichas (*“without the Rig-veda’) by Arita-
krityah. On the sense of the latter word see above.
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12619. Nermalani $arirani visuddhani Saririndam | sasarja dharma-
tantrans parvotpannak Prajapatih | omogha-phala-sankalpak suvratakh
satyavadinah | brahma-bhita narah punyah puranah kuru-sattama | sarve
devath samah yanti svachhandena nabhas-talam | tatas cha punar ayanti
sarve svachhanda-charinah | svachhanda-maranas chasan narak svachhan-
da-charinak | alpa-badha nirdtankak siddhartha mrupadraval | drash-
taro deva-sanghanam rishinam cha mahatmanam | pratyakshak sarva-
dharmanam danta vigata-matsarah | asan varsha-sahasriyas tatha putra-
sahasrinak | 12625. Tatah kalantare ’nyasmin prithivi-tala-charinah |
kama-krodhadhibhatas te maya-vyajopajivinah | lobha-mohabhibhatas te
sakta dehais tato narak | asubhaik karmabhik papas tiryai-niraya-
gaminah |

“The first-born Prajapati formed the bodies of corporeal creatures
pure, spotless, and obedient to duty. The holy men of old were not
frustrated in the results at which they aimed; they were religious,
truth-speaking, and partook of Brahma’s nature. Being all like gods
they ascended to the sky and returned at will. They died too when
they desired, suffered few annoyances, were free from disease, accom-
plished all their objects, and endured no oppression. Self-subdued and
free from envy, they beheld the gods®? and the mighty rishis, and had
an intuitive perception of all duties.?”® They lived for a thousand years,
and had each a thousand sons. Then at a later period of time, the in-

72 See the passage from S'ankara’s Commentary on the Brahma Siitras i. 8, 32, in
the 3rd vol. of this work, pp. 49 f., and note 49 in p. 95 ; and S'atapatha Brahmana,
ii. 3, 4, 4, ubkaye ha vai idam agre saha Gsur devas cha manushyas cha | tad yad ha
sma manushyanain na bhavati tad ha devan yachante ** idai vai no nasti idei no
'stv” iti | te tasyai eva yachnyayai dveshens devas tirobhuta “na td hinasani na
td dveshyo’sani” iti | *“ Gods and men, together, were both originally (component
parts of) this world. Whatever men had not they asked from the gods, saying,
*We have not this; let us have it.” From dislike of this solicitation the gods dis-
appeared, (saying each of them) ¢let me not hurt (them), let me not be hateful.” ”’
Compare also the passage of the S'. P. Br. 1ii. 6, 2, 26, referred to by Professor Weber
in Indische Studien, x. 158 : Te ka sma ete ubhaye deva-manushyah pitarah sampi-
bante | sa esha sampd | te ha sma drisyamand eva pura sampibante uta etarhy adris-
yamanak | * Both gods, men, and fathers drink together. This is their symposium.
Formerly they drank together visibly : now they do so unseen.” Compare also Plato,
Philebus, 18: Kal & pév marawl, kpelrroves fuav ki éyyurépw Oeav ducodvres,
TavTy ¢nuny wapédocav, *“ And the ancients who were better than ourselves, and
dwelt nearer to the gods, have handed down this tradition.””

.8 Compare the passage of the Nirkta, i. 20, beginning, sakshat-krita-dharmina
rishayo babhuvuk, quoted in the 2nd vol. of this work, p. 174.
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habitants of the earth became subject to desire and anger, and subsisted
by deceit and fraud. Governed by cupidity and delusion, devoted to
carnal pursuits, sinful men by their evil deeds walked in crooked paths
leading to hell,” ete., ete.

At the end of the chapter of the Bhishmaparvan, entitled Jambi-
khanda-nirmana, there is a paragraph in which Sanjaya gives an account
of the four yugas in Bharatavarsha (Hindustan), and of the condition

* of mankind during each of those periods. After stating the names and
order of the yugas, the speaker proceeds: .

389. Chatvari tu sahasrani varshanam Kuru-sattama | ayuh-sankhya
krita-yuge sankhydta raja-sattama | tatha trint sahasrazi tretayam ma-
nujadiipa | dve sahasre dvapare cha bhuwi tishthanti sampratam | na
pramana-sthitir hy asti tishye ’smin Bharatarshabha | garbha-sthas cha
mriyante cha tatha jata mriyanti cha | mahabala mahdsattvah prejna-
guna-samanvitah | prajayante cha jatas cha Sataso 'tha sakasrasah | jatak
krita-yuge rajan dhaninalh priya-dar§inak | prajayante cha jatas cha mu-
nayo vai tapodhandk | mahotsahah mahatmano dharmekak satya-vadinal |
priyadarSand vapushmanto mahavirya dhanurdharah | vararha yudhi ji-
yante kshattriyah Sura-sattamah | tretayam kshatiriya rajan sarve vai
chakravarttinak | ayushmanto mahavira dhanurdhara-vard yudhi | jayante
-kshattriya viras tretayam vasa-varttinah | sarve varnd mahardja jayante
dvapare saty | mahotsaha viryavantak paraspara-jayaishinah | tejasa
‘Ipena samyuktah krodhanalk purushd wripa | lubdha anritekas chaiva
tishye jayantc Bharata | irsha manas tatha krodho maya 'saya tathaive
cha | tishye bhavaty bhutanam rago lobha$ cha Bharate | sankshepo vart-
rajan dvapare *smin naradhipa |

¢389. Four thousand years are specified as the duration of life in
the Krita age,”* three thousand in the Tretd, and two thousand form
the period at present established on earth in the Dvapara. There is no
fixed measure in the Tishya (Kali): embryos die in the womb, as well
as children after their birth. Men of great strength, goodness, wisdom,
and virfue were born, and born too in hundreds and thousands. In the
‘Krita age men were produced opulent and beautiful, as well as munis
rich in austere fervour. Energetic, mighty, righteous, veracious, beau-
tiful, well-formed, valorous, bow-carrying, (395) heroic Kshattriyas,

274 See above, p. 91, note 174.



AND OF THE ORIGIN OF THE FOUR CASTES. 149

distinguished in battle, were born.?® In the Treta all sovereigns were
Kshattriyas. Heroic Kshattriyas were born in the: Treta, long-lived,
great warriors, carrying bows in the fight, and living subject to au-
thority. During the Dvapara all castes are produced, energetic, valor-
ous, striving for victory over one another. In the Tishya age are born
men of little vigour, irascible, covetous, and.mendacious. During that
period, envy, pride, anger, delusion, ill-will, desire, and cupidity pre-
vail among all beings. During this Dvapara age there is some re-
striction.” !

As it is here stated that men of all castes were born in the Dvapara,
while Brahmans and Kshattriyas only are spoken of as previously
existing, it is to be presumed that the writer intends to intimate that
no Vaidyas or Studras existed during the Krita and Treta ages. This
accords with the account given in the passage quoted above from the
Uttara Kanda of the Ramayana, chapter 74, as well as with other texts
which will be quoted below.

The following verses might be taken for a rationalistic explanation
of the traditions regarding the yugas; but may be intended as nothing
more than a hyperbolical expression of the good or bad effects of a
king’s more or less active discharge of his duties: i :

Stanti-parva, 2674. Kalo va karanam rajno rdjé va kala-karanam |
ity te saméayo ma bkad raja kalasya karanam | danda-nityam yada raja
samyak kartsnyena varttate | toda krita-yugam nama kala-srishtam pra-
varttate | . . . . 2682. Danda-nityam yada raja trin amdin anwvarttate |
chaturtham am$am wulsrijya tada treta pravarttate | . . . . 2684. Ard-
dham tyaktva yada raja nity-artham anwvarttate | tatas tu dvaparain
nama sa kalak sampravarttate | . . . . 2686. Danda-nitim parityajya
yada karttsnyena bhumipak | projah klisnaty ayogena pravartteta tada
kalik | . . . . 2693. Raja krita-yuga-srashta tretaya dvaparasya cha |
yugasya cha chaturthasya raja bhavati karanam |

“2674. The time is either the cause of the king, or the king is the
cause of the time. Do not doubt (which of these alternatives is true):
the king is the cause of the time. 'When a king oecupies himself fully
in criminal justice, then the Krita age, brought into existence by time,

375 Tt does not appear clearly whether we are to suppose them to have been pro-
duced in the Krita, or in the Tretd, as in the passage of the Ramayana, quoted in
page 119.
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prevails,” [Then follows a description of the results of such good
government : righteousness alone is practised; prosperity reigns; the
seasons are pleasant and salubrious; longevity is universal ; no widows
are seen; and the earth yields her increase without cultivation.]
¢ 2682. When the king practises criminal justice only to the extent of
three parts, abandoning the fourth, then the Treta prevails.” [Then
evil is introduced to the extent of a fourth, and the earth has to be
tilled.] ¢2684. When the king administers justice with the omission
of a half, then the period called the Dvépara.prevails.” [Then evil is
increased to a half, and the earth even when tilled yields only half her
produce.] ¢“2686. When, relinquishing criminal law altogether, the
king actively oppresses his subjects, then the Kali age prevails.”
[Then the state of things, which existed in the Krita age, is nearly
reversed.] ¢ 2693. The king is the creator of the Krita, Tretd, and
Dvapara ages, and the cause also of the fourth yuga.”

The next extract is on the same subject of the duties of a king, and
on the yugas as forms of his action (see Manu, ix. 301, quoted above,
p. 49):

Santi-parvan, 3406. Karme sadre krishir vai§ye danda-nitis cha rajani |
brahmacharyyaim tapo mantrah satyam chapi dvijatishw | tesham yah
kshattriyo veda vastrandm tva Sodhanam®™ | $ila-doshan vinirharttum sa
pita sa prajapatih | kritam tret@ dvaparam cha kali§ Bharatarshabha |
raja-orittand sarvant rgjatve yugam uchyate | chatuwrvarnyai tathd vedas
chaturasramyam eva cha | sarvam pramukyate hy etad yada raja pra-
mdadyati |

¢¢3406. Labour (should be found)in a Stdra, agriculture in a Vaisya,
criminal justice in a King, continence, austere fervour, and the use of
sacred texts in a Brahman. The Kshattriya, who knows how to sepa-
rate their good and bad qualities, (as (a washerman) understands the
cleansing of clothes), is a father and lord of his subjects. The Krita,
Treta, Dvapara, and Kali, are all modes of a King’s action. It is a
King who is called by the name of Yuga. The four castes, the Vedas,
and the four orders, are all thrown inte disorder when the king is re-
gardless.”

6 This .comparison is more fully expressed in a preceding verse (3404): Yo na

jandti nirharttuin vastrapam rajako malam | raktanain va Sodhayitum yathd nasts
tathaiva soh |
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-In two of the preceding passages different colours are represented as
characteristic either of particular castes (Santi-p. verses 6934 ff.), or of
particular yugas (Vana-p. verses 11241 f.). Colours (though not ranked
in the same order of goodness) are similarly connected with moral and
physical conditions in verses 10058 ff. of the Santiparvan, of which 1
shall offer a few specimens :

Shad jiva-varnak paramam pramanai krishno dkamro nilam athdsya
madkyam | raktam punak sahyataraim sukham tw hdridra-varnam susu-
kha cha $uklam | parantu $uklam vimalam visokain gata-klamain sid-
dhyati danavendra | gatva fu yoni-prabhavani daitya sahasrasah siddhim
upaity jivak | 10060. . . . . Gatih punar varna-krita prajanam varnas
tatha kala-krito ’surendra | . . . . 10062. Krisknasya varnasya gatir
nikrishta sa sajate narake pachyamanal |

¢ 10058. Six colours of living creatures are of principal importance,
black, dusky, and blue which lies between them; then red is more
tolerable, yellow is happiness, and white is extreme happiness. White
is perfect, being exempted from stain, sorrow, and exhaustion; (pos-
sessed of it) a being going through (various) births, arrives at perfection
in a thousand forms. 10060. .. .. Thus destination is caused by
colour, and colour is caused by time. . . . . 10062. The destination
of the black colour is bad. When it has produced its results, it clings
to hell.”

The next passage, from the Harivanda, assigns to each of the four
castes a separate origin, but at the same time gives an explanation of
their diversity which differs from any that we have yet encountered:
unless, indeed, any one is prepared to maintain that the four prineciples,
out of which the castes are here represented to have arisen, are respec-
tively identical with the mouth, arms, thighs, and feet of Brahma!
This passage, however, corresponds with one of those already quoted
in associating different colours with the several castes. The question
with which the passage opens refers to an account which had been
given in the preceding section (verses 11799 ff.) of the creation of
Bhrigu and Angiras, to both of whom the epithet ¢ progenitor of Brah-
mans "’ (brakma-vamsa-kara) is applied. No mention is made there of
Kshattriyas or any other castes. M. Langlois, the French translator of
the Harivanga, remarks that the distinction between the age of the
Brahmans and that of the Kshattriyas is an unusual one, and receives
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no explanation in the context. But in two of the passages which have
been quoted above (I) from the Uttara Kanda of the Ramayana,
chapter 74 (p. 119), and (2) from the Bhishma-parva of the Maha-
bharata, verses 398 ff. (p. 149), I think we find indications that the
Krita Yuga was regarded as an age in which Brahmans alone existed,
nd that Kshattriyas only began to be born in the Treta.

Harivamda, 11808. Janameya wvacha | Srutom brakma-yugam brah-
man yugandam prathomain yugam | kshattrasyaps yugam brahman rotum
tohhamyi tattvatal | sasamskshepam savistaram niyamaih bakubhis chitam |
updya-jnaié cha kathitain kratubhi$ chopaSobhitam | VaiSampayana
woacha | 11810. Etat te kathayishyami yajna-karmabhir architam |
dana-dharmar$ cha vividhaik prajabhir upasobhitam | te 'ngushtha-matra
munayak adetiah sarya-ra$mibhik | moksha-praptena vidhing niraba-
dhena karmana | pravritte chapravritte oha nityam Brakma-parayanak |
pardayanasye sangamye Brahmanas tu makipate | $ri-vrittah pavands
chaiva brakmanas cha makipate | charita-brakmacharyyas cha brakma-
jnanena bodhitak | piurne yuga-sahasrante prabhave pralayan gatah |
brakmand vritta-sampannd jnana-siddhah samakhitah | 11815. Vyatirik-
tendriyo Vishupur yogatma brahma-sambhavak | Dakshak prajapatir bhi-
tva srijate vipulak prajak | akskarad brahmanak saumyak ksharat kshat-
triya-bandhavak | vai$ya vikarata$ cheiva $adrak dhuma-vikaratak |
Sveta-lohitakair varneih piteir wilais cha brakmanahk | abhinirvarttital
varnam$ chintayanena Vishpund | tato varnatvam apannak praja loke cha-
turvidhak | brakmandk kshattriya vai$yak $udras chaiva makipate | eka-
lingah prithag-dharma dvipadak peramadbhutak | yatanaya ’bhisam-
pannd gati-jnak sarva-karmasw | trayandm varna-jatanan veda-proktak
kriyah smritah | tena brakmana-yogena vaishnavena makipate | prajnaya
tejasa yogat tasmat Prachetasak prabhub | Vishnur eva mahayoge kar-
mandm antaran gatak | tato nirvana-sambhitak $adrak karma-viveryi-
tah | tasmad narkanti samskaram na hy atra brakma vidyate | yatha
*gnau. dhima-sanghato by aranya mathyamanaya | pradurbkito visarpan
vt nopaywjyaty karmani | evam $udrd visarpanto bhwvi kartsnyena jan-
mand | na samskyitena ™ dharmena veda-prokiena karmand |

¢ Janamejaya says: 11808. I have heard, o Brahman, the (descrip-
tion of the) Brahma Yuga, the first of the ages. I desire also to be
accurately informed, both summarily and in detail, about the age of the

77 The printed text reads nasamskritena ; but na saimskritena seems necessary.
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Kshattriyas, with its numerous observances, illustrated as it was by
sacrifices, and described as it has been by men skilled in the art of
narration. Vaidampayana replied : 11810. I shall describe to you that
age revered for its sacrifices and distinguished for its various works of
liberality, as well as for its people. Those Munis of the size of a
thumb had been absorbed by the sun’s rays. Following a rule of life
leading to final emancipation, practising unobstructed ceremonies, both
in action and in abstinence from action constantly intent upon Brahma,
united to Brahma as the highest object,—Brihmans glorious and sane-
tified in their conduet, leading a life of continence, disciplined by the
knowledge of Brahma,—Brahmans complete in their observances, per-
fect in knowledge, and contemplative,—when at the end of a thousand
yugas, their majesty was full, these Munis became involved in the dis-
solution of the world. 11815. Then Vishnu sprung from Brahma, re-
moved beyond the spliere of sense, absorbed in contemplation, became
the Prajapati Daksha, and formed numerous creatures. The Brahmans,
beautiful (or, dear to Soma),”® were formed from an imperishable
(akskara), the Kshattriyas from a perishable (kskara), element, the
Vaidyas from alteration, "the Sudras from a modification of smoke.
‘While Vishnu was thinking upon the castes (varnan), Braihmans were
formed with white, red, yellow, and blue colours (varna:}).” Hence in
the world men have become divided into castes, being of four descrip-
tions, Brahmans, Kshattriyas, Vaidyas, and Studras, one in form, distinct
in their duties, two-footed, very wonderful, full of energy(?), skilled in
expedients in all their occupations. 11820, Rites are declared to be
prescribed by the Vedas for the three (highest) castes. By that con-
templation practised by the being sprung from Brahma (see v. 11815)
—by that practised in his character. as Vishnu,—the Lord Prachetasa
(Daksha), .. Vishnu the great contemplator (yogin), passed through
his wisdom and energy from that state of meditation into the sphere
of works.® Next the Stdras, produced from extinction, are destitute

%8 Tn verse 11802, h we read abhishichya tu Somaits cha yauwvardgye Pitamahalk |
brahmananaim cha rajanaim sasvatan rajant-charam | ** Brahma also inaugurated Soma
as the heir to the kingdom, as the king of the Brahmans who walks eternally through
the night.”

%9 This play upon the two senses of the word varnae will be noticed.

280 T do not profess to be certain that I have succeeded in discovering the proper
meaning of this last sentence.
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of rites. Hence they are not entitled to be admitted to the purifi-
catory ceremonies, nor does sacred science belong to them. Just as the
cloud of smoke which rises from the fire on the friction of the fuel,
and is dissipated, is of no service in the sacrificial rite, so too the
Studras wandering over the earth, are altogether (useless for purposes
of sacrifice) owing to their birth, their mode of life devoid of purity
and their want of the observances preseribed in the Veda.”

* The next extract gives an account at variance with all that precedes,
as it does not assign to all the Brahmans themselves the same origin,
but describes the various kinds of officiatidg priests as having been
formed from different members of Vishnu’s body :

Harivarmsa, 11355. Evam ckarnave bhute $ete loke makadyutih | pra-
ckhadya salilam sarvan Harir Narayanah prabhuk | makato rajaso madhye
mahdrnava-samasya vat | virgjasko mahabakur aksharam brahmand vidub |
atma-rapa-prokasena tapasa samvritah prablub | trikam ackhadya kalamn
tu tatah sushvapa sas tadd | purusho yajna ity evam yat param parikirt-
tibam | yach chanyat purushakhyam tu tat sarvam purushottamak | ye
cha yajrapara vipra ritvya 140 sanjnitah | atma-dehat purd bhatda yajne-
bhyah Sruyatam tada | 11860. Brakmanam parama vaktrad wdgataram

cha sama-gan | hotdaram atha chadhvaryyui bakubhyam asrijat prabhul |
brdahmdno brahmanatvach cha prastotaram cha sarvasak | tam maitra-
varunam srishiva pratishthdataram eva cha | udarat pratiharttaram po-
taram chavoa Bharata | achhavikam athorublyam neshtaram chaiva

Bharata | panibhyam athachagnidkram brakmanyain chaive yajniyam |
gravanam atha bakubhyam unnetaram cha yajnikam | evam evaisha bha-
gavan shodasaitan jagatpatih | pravakirin sarva-yajnanam ritvijo ’srijod
uftaman | tad esha vai yajnamayak purusho veda-swignitak | vedas cha
tanmayah sarve sangopanishada-kriyak |

Vaisampayana said : ‘1135. “ Thus the glorious Lord Hari Narayana,
covering the entire waters, slept on (the world) which had become one
sea, in the midst of the vast expanse of fluid *! (rgjas), resembling a
mighty ocean, himself free from passion (virgjaskak), with mighty
arms :—DBrahmans know him as the undecaying. Invested through
austere fervour with the light of his own form, and clothed with triple
time (past, present, and future), the Lord then slept. Purushottama

281 Rgjas is said in two places of the Nirukta, iv. 19, and x. 44, to have the sense
of ¢ water.”
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(Vishnu) is whatever is declared to be the highest, Purusha the sacri-
fice, and everything else which is known by the name of Purusha.
Hear how the Brahmans devoted to saerifice, and called ritvijes, were
formerly produced by him from his own bedy for offering sacrifices.
11360. The Lord created from his mouth the brahman, who is the chief,
and the udgatri, who chaunts the Sdman; from his arms the hofri and
the adhvaryu. He then . .. .?? created the prastotri, the maitravaruna,
and the pratishthatri; from his belly the pratibarttri and the potri,
from his thighs the achhavaka and the neshtri, from his hands the
agnidhra and the sacrificial )brahmar_xya, from his arms the grivan and
the sacrificial unnetri. Thus did the divine Lord of the world create
these sixteen excellent ritvijes, the utterers of all sacrifices. There-
fore this Purusha is formed of sacrifice and is called the Veda; and ail
the Vedas Wlth the Vedangas, Upamshad and ceremonies, are formed
of his essence.’

Secr. XII.—Extracts from the Bhagavata Purana on the same subject.

I will conclude my quotations from the Purinas on the subject of
the origin of mankind and of castes with a few passages from the Bha-
gavata Purana. The first extract reproduces some of the ideas of the
Purusha Sikta®™ more closely than any of the Puranic accounts yet
given.

ii. 5, 84, Varsha-puga-sahasrante tad andam wudake $ayam | kala-
karma-svabhava-stho jivo ’jivam ajwvayat | 85. Sa eva Purushas tasmad
andam nirbhedya nirgatak | sahasrorv-anghri-bahv-akshak sahasranana-
$wrshavan | 36. Yasyehavayavair lokan kalpayenti manishinal | katy-

2 T am unable to make a proper sense out of the words érakmano brakmanatvach
cha, which, however, as I learn from Dr. FitzEdward Hall, are found (with only a
difference of long and short vowels) in the best MSS. to which he has access, as well
as in the Bombay edition. One of the sixteen priests, the Brahmanachhaisin, is not
found in the enumeration, and his name may therefore have stood at the beginning of
the line. Instead of the inept reading sarvasak, at the end, the author may perhaps
have written vakshasah, “ from his chest,” as, indeed, one MS. reads in the next line.
The Bombay cdition reads prishthat, * from the back,” instead of srishfva.

%3 M. Burnouf remarks in the Preface to the first vol. of his edition of the Bhiga-
vata, pp. cxxii. ff., on the manner in which its author has gone back to Vedic
sources for his materials. The same thing is noticed by Professor Weber, Indische
Studien, i. 286, note.
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adibhir adhak sapta saptordlwain jaghanadibhil | 87. Purushasya mukham
brakma kshatram etasya dbahavak | wrvor vai§yo bhagavatah padbhyari
$adro vyajayata | 38. Bharlokak kalpitak padbhyam bluwvarloko 'sya
nabkitak | hrida svarloka urasia maharloko mahatmanab |

“34. At the end of many thousand years the living soul which
resides in time, action, and natural quality gave life to that lifeless egg
floating on the water. 35. Purusha then having burst the egg, issued
from it with a thousand thighs, feet, arms, eyes, faces, and heads. 36.
‘With his members the sages fashion the worlds, the seven lower worlds
with his loins, etc., and the seven upper worlds with his groin, ete.
387. The Brahman (was) the mouth of Purusha, the Kshattriya his
arms, the Vaisya was born from the thighs, the Stdra from the feet of
the divine being. The earth was formed from his feet, the air from his
navel ; the heaven by the heart, and the maharloka by the breast of the
mighty one.”

In the following verse the figurative character of the representation
is manifest :

il. 1, 87. Brakmananem kshattra-bhujo mahatma vid-urur anghri-
Srita-krishna-varnak |

““The Brahman is his mouth; he is Kshattriya-armed, that great
One, Vaigya-thighed, and has the black caste abiding in his feet.”

The next passage is more in accord with the ordinary representation,
though here, too, the mystical view is introduced at the close :

iti. 22, 2. Brahma ’srijat sca-mukhato yushman atma-paripsayd |
chhandomayas tapo-vidyd-yoga-yuktan alampatan | 3. Tat-tranaya-
srijach chasman doh-sakasrat sahasre-pat | kridayai tasya ki brakma
kshattram angam prachakshate |

¢ Brahmi, who is formed of the Veda (chhandas), with a view to the
recognition of himself, created you (the Brahmans) who are charac-
terized by austere fervour, science, devotion and chastity, from his
mouth. For their protection he, the thousand-footed, created us (the
Kshattriyas) from his thousand arms: for they declare the Brahman to
be his heart, and the Kshattriya his body.”

iii. 6, 29 ff. contains another reference to the production of the castes :

29. Mukhato ’varttata brakma Purushasya Kuradvaka | yastin-
mukhatvad varnanam mukhyo 'bhad brahmano gurub | 30. Bakubkyo
‘varttata kshattram kshattriyas tad-anuvratal | yo jatas trayate varnan
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paurushak kantoka-kshatat | 81. Viso ’varttanta tasyorvor loka-vritts-
karir vibhok | vai$yas tad-udbhavo varttam nyinai yak samavarttayat |
82. Padbhyam bhagavato jajne Susrusha dharma-siddhaye | tasyam jatah
purd $udro yad-vrittya tushyate Harik | 33. Ete varnah sva-dharmena
yajants sva-guruin Harim | $raddhaya *tma-visuddhyartham yaj jatak
saha vrittibhih |

€29, From the mouth of Purusha, o descendant of Kuru, issued
divine knowledge (brakma), and the Brahman, who through his pro-
duction from the mouth became the chief of the castes and the pre-
ceptor. 30. From his arms issued kingly power (kskattra), and the
Kshattriya devoted to that function, who, springing from Purusha, as
soon as born defends the castes from the injury of enemies. 31. From
the thighs of the Lord issued the arts,®* affording subsistence to the
world; and from them was produced the Vaisya who.provided the
maintenance of mankind. 382. From the feet of the divine Being
sprang service for the fulfilment of duty. 1n it the Sidra was formerly
born, with whose function Hari is well satisfied. By fulfilling their
own duties, with faith, for the purification of their souls, these castes
worship Hari their parent, from whom they have sprung together with
their functions.”

In viii. 5, 41, we find the following:

Vipro mukhad brakma cha yasya guhyam rajanye asid bhwayor
balam cha | arvor vid ojo 'nghrir aveda-Sudrau prasidatirn nak sa maha-
vibhatih |

¢ May that Being of great glory be gracious to us, from whose
mouth sprang the Brahman and the mysterious Veda, from whose arms
came the Rajanya and force, from whose thighs issued the Vi¢§ and
energy, and whose foot is no-veda (aveda) and the Sudra.”

The same work gives the following very brief account of the 4rvak-
srotas creation, which is described with somewhat more detail in the
passages extracted above from the Vishnu and Vayu Puranas:

iii. 20,°25. Arvak-srotas tu navamah kshattar eka-vidho nyinam | rajo
'dhikah karma-parah dubkhe cha sukha-maninak |

2% The word so rendered is visak, which in the hymns of the Rig-veda has always
the sense of ‘“people.”” Here, however, it scems to have the sense assigned in the
text, if one may judge from the analogy of the following verse, in which the S'adra
is said to be produced from his special function, swsrusha, *service.”” The Commen-
tator explains visah = krishy-adi-vyavasayah, ¢ the professions of agriculture,” etc,
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¢“The Arvaksrotas creation was of one description,?® viz., of men, in
whom the quality of passion abounded, who were addicted to works,
and imagined that in pain they experienced pleasure.”

In vi. 6, 40, a new account is given of the origin of mankind. We
are there told : g

Aryamno Matyrika patni tayo$ Charshanayah sutah | yatra var ma-
nushi jatir Brakmand chopakalpitd. |

“The wife of Aryaman (the son of Aditi) was Matrika. The Char-
shanis were the sons of this pair, and among them the race of men
was formed by Brahmi.” The word charshani signifies *“men,” or
*‘ people ”’ in the Veda.

In the following verse (which forms part of the legend of Puraravas,
quoted in the 8rd vol. of this wdrk, pp. 27 ff.) it is declared that in the
Krita age there was only one caste:

ix. 14, 48. Eka eve pura vedah pranaval sarve-vaimayal | devo
Narayano nanya eko’gnir varna eva cha | Puriravase evasit trayi
treta-mukhe nripa |

“There was formerly but one Veda, the pranava (the monosyllable
Om), the essence of all speech; only one god, Narayana, one Agni, and
(one) caste. From Puriiravas came the triple Veda, in the beginning
of the Tretad.” ?

Some of the Commentator’s remarks on this text will be found in
vol. iii. p. 29. He says the one caste was called “ Hansa” (varna$
cha eka eva hathso nama), and concludes his note by remarking : ‘“ The
meaning is this: In the Krita age when the quality of goodness pre-
dominated in men, they were almost all absorbed in meditation; but in
the Tretd, when passion prevailed, the method of works was manifested
by the division of the Vedas, ete.”

285 The Sankhya Karika, 63, says: ashia-vikalpo daivas tairyagyonyas' cha pan-
chadha bhavati manushyas: chatka-vidhah samasato dbhautikah sargak ; which is thus
translated by Mr. Colebrooke (in Wilson's Sankhya Kariks, p. 164): “The divine
kind is of eight sorts; the grovelling is five-fold; mankind is single 4n its class.
This, briefly, is the world of living beings.” The Commentator Gaudapada shortly
explains the words manushyas' chaikavidhah by manushayonir ekaiva, *“the source of
production of mankind is one only.” Vijnina Bhikshu, the Commentator on the
Sankhya Pravachana, iii. 46, paraphrases the same words thus, manushya-sargas’
chaika-prakarah, *‘ the human creation is of one sort.”
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Secr. XIIY.— Results of this Chapter.

The details which I have supplied in the course of this chapter must
have rendered it abundantly evident that the sacred books of the Hindus
contain no uniform or consistent account of the origin of castes; but, on
the contrary, present the greatest varieties of speculation on this sub-
ject. Explanations mystical, mythical, and rationalistic, are all offered
in turn; and the freest scope is given by the individual writers to fan-
ciful and arbitrary conjecture.

First: we have the set of accounts in which the four castes are said
to have sprung from progenitors who were separately created ; but in
regard to the manner of their creation we find the greatest diversity of
statement. The most common story is that the castes issued from the
mouth, arms, thighs, and feet of Purusha, or Brahma. The oldest ex-
tant passage in which this idea occurs, and from which all the later
myths of a similar tenor have no doubt been borrowed, is, as we have
seen, to be found in the Purusha Stkta; but it is doubtful whether, in
the form in which it is there presented, this representation is any-
thing more than an allegory. In some of the texts which I have
quoted from the Bhagavata Purina, traces of the same allegorical cha-
racter may be perceived; but in Manu and the Puranas the mystical
import of the Vedic text disappears, and the figurative narration is
hardened into a literal statement of fact. In other passages, where a
separate origin is assigned to the castes, they are variously said to have
sprung from the words Bhih, Bhuvah, Svah; from different Vedas;
from different sets of prayers; from the gods, and the asuras; from
nonentity {pp. 17-21), and from the imperishable, the perishable, and
other principles (Harivamga, 11816). In the chapters of the Vishnu,
Vayu, and Markandeya Purinas, where castes are described as coeval
with the creation, and as having been naturally distinguished by
different gunas, or qualities, involving varieties of moral character, we
are nevertheless allowed to infer that those qualities exerted no in-
fluence on the classes in whom they were inherent, as the condition
of the whole race during the Krita age is described as one of uniform
perfection and happiness ; while the actual separation into castes did
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not take place, according to the Vayu Purana, until men had becoms
deteriorated in the Treta age.

Second : in various passages from the Brahmanas, Epic poems, and
Puranas, the creation of mankind is, as we have seen, described with-
out the least allusion fo any separate production of the progenitors of
the four castes (pp. 23-27, and elsewhere). And whilst in the chapters
where they relate the distinet formation of the castes, the Puranas, as
has been observed, assign different jnatural dispositions to each class,
they elsewhere represent all mankind as being at the creation uniformly
distinguished by the quality of passion. In one of the texts I have
quoted (p. 26 £) men are said to be the offspring of Vivasvat; in
another his son Manu is said to be their progenitor ; whilst in a third
they are said to be descended from a female of the same name. The pas-
sage which declares Manu to have been the father of the human race
explicitly affirms that men of all the four castes were descended from
him. In another remarkable text the Mahabharata categorically asserts
that originally there was no distinction of classes, the existing distri-
bution having arisen out of differences of character and occupation.
Similarly, the Bhagavata Purdna in one place informs us that in the
Krita age there was but one caste; and this view appears also to be
taken in some passages which I have adduced from the Epic poems.

In these circumstances we may fairly conclude that the separate
origination of the four castes was far from being an article of belief
universally received by Indian antiquity.

I shall now proceed to enquire what opinion the writers of the older
Vedic hymns appear to have entertained in regard to the origin of the
race to which they themselves belonged.
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CHAPTER II.
TRADITION OF THE DESCENT OF THE INDIAN RACE FROM MANU.

It appears from the considerations urged in the preceding chapter
that in all probability the Purusha Sikta belongs to the most recent
portion of the Rig-veda Sanhita, and that it is at least doubtful whether
the verse in which it connects the four castes with the different mem-
bers of the creator’s body is not allegorical. And we have seen that
even if that representation is to be taken as a literal account of the
creation of the different classes, it cannot, in the face of many other
statements of a different tenor, and of great antiquity, be regarded as
expressing the fixed belief of the writers of the period immediately
succeeding the collection of the hymns in regard tg the origin of the
social divisions which prevailed in their own time. But the notions
entertained of the origin of caste at the date of the Purusha Sukta,
whatever they may have been, will afford no ecriterion of the state of
opinion on the same subject in an earlier age; and it therefore remains
to enquire whether those hymns of the Rig-veda, which appear to be
the most ancient, contain either (1) any tradition regarding the origin
of mankind, or of the Indian tribes; or (2) any allusion to the exist-
ence, in the community contemporary with their composition, of sepa-
rate classes corresponding to those afterwards known as Brahmans,
Keshattriyas, Vaisyas, and S'udras; and if they embrace any reference
of the latter kind, whether they afford any explanation of the manner
in which these orders of men came to oceupy their respective positions

! On the subjects treated in this chapter compare my article in the Journal of the
Royal Asiatic Society, vol. xx. for 1863, pp. 406 ff., where a reference is made to

the other writers who had previously treated of them, such as M. Néve, Mythe des
Ribhavas, etc.

11
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in society. 'We shall find on examination that the hymns supply some
information on both these branches of enquiry.

Numerous references are undoubtedly to be found in all parts of the
hymn-collection to a variety of ranks, classes, and professions; of which
an account will be given in the next chapter; but no hint is anywhere
discoverable, except in the single text of the Purusha Sikta, of those
classes being distinguished from each other by any original difference
of race. If, however, the early Vedic Indians had all along believed in
the quadruple production of their nation from the different members of
Purusha, one might naturally have expected to find allusions to such a
variety of birth running through the hymns. But nothing, I repeat,
of this kind is to be traced. On the contrary it appears from a con-
siderable number of passages that at least the superior ranks of the
community were regarded as being of one stock, the Aryan, and as
having one common ancestor. This chapter will therefore embrace,
First, the texts which are found in the hymns regarding the origin of
the Indian tribes, and the history of their progenitor, and Secondly
those passages which occur in the Brahmanas, and other later works in
which the statements of the early Vedic poets on these subjects are re-
echoed or developed.

Secr. I.—Manu as the progenitor of the Aryan Indians and the in-
stitutor of religious rites according to the Hymns of the Rig-veda.

In this section I shall first quote the texts which allude to Manu as
father (which must of course be understood to designate him as the
actual human progenitor of the authors of the hymns, and of the bulk
of the people to whom they addressed themselves); and then adduce
those which speak of him as the institutor of religious rites, or as the
object of divine protection.

(1) The following texts are of the first class:

1. 80, 16. Yam Atharva Manush pita Dadhyait dhiyam atnata | tas-
min brakmant parvatha Indre uktha samagmata |

¢ Prayers and hymns were formerly congregated in that Indra, in the
teremony which Atharvan, father Manu, and Dadhyanch celebrated.””

2 This verse is quoted in the Nirukta, xii. 34, where the words Manusk pita,
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1. 114, 2. Yat éam cha yo$ cha Manur ayeje pitda tad asyame tava
Rudra pranitishu |

“ Whatever prosperity or succour father Manu obtained by sacnﬁce,
may we gain all that under thy guidance, O Rudra.”

ii. 88, 18. Y& vo bheshaja Marutak Suckini ya $antama vrishano ya
mayobhi | yani Manur avyinita pita nah ta Saim cha yo$ cha Rudrasya
vasms |

‘“Those pure remedies of yours, O Maruts, those which are most
auspicious, ye vigorous gods, those which are beneficent, those which
our® father Manu chose, those, and the blessing and succour of Rudra,
I desire.”

viil. 52, 1 (Sama-veda, 1. 855). Sa parvyo mahanam veno kratubhir
anaje | yasya dvara Manush pita deveshu dhiyah anage |

““That ancient friend hath been equipped with the powers of the
mighty (gods). Father Manu has prepared hymns to him, as portals
of aceess to the gods.””*

“father Mann,” are explained as meaning Muanuscha pita manawvanam, “ Manu the
father of men.” Siyana, the Commentator on the Rig-veda, interprets them as
meaning sarvasam prajanam pitribhuto Manuscha, “ Manu the father of all crea-
tures.” In R.V., x. 82, 3, the words “our father and generator” (yo %ak pita
Janita), are applied to Vis'vakarman, the creator of the universe. The word * father”
in the R.V. is often applied to Dyaus, the Sky, and ‘mother” to the Earth, as in
vi. 1 5. (Compare Journ. Roy. As. Soc. for 1864, pp. 65 ff.) But in these passages
it is not neeessary to suppose that the words are employed in any other than a figu-
rative sense; although in a hymn to the Earth in the Atharva-veda, xii. 1, we find
the following verse (the 15th): Twajjatas tvayi charanti martyas tvam bibharshi
dvipadas tvaii chatushpadah | taveme prithivi pancha-manavak yebhyo jyotir amyitam
martyebhyak udyan siryo rasmibhir atanoti | * Mortals born of thee live on thee:
thou supportest both bipeds and quadrupeds. Thine, o Earth, are these five races of
men, these mortals on whom the sun rising, sheds undying light with his rays;”—
where it might almost appear as if the poet meant to represent mankind as actually
generated by the earth. Brihaspati (iv. 50, 6; vi. 73, 1) and the other gods, as.Indra,
are called * father,” or compared to fathers (vii. 52, 3); as are Rudra, vi. 49, 10;
and the Rishi, R.V., x. 81, 1; x. 82, 1,3,4. S.P,Br, i 5, 3,2, has Prejapatou
pitars; and Taitt. Br. iii. 9, 22, 1, Prajapatim pitaram. In both the last places
Prajapati is referred to as the father of the gods.
3 It is to be observed that while in the two preceeding passages Manu is styled
merely ¢ father Manu,” he is here called ¢ our father Manu” (Manuk pita nak).
4 T am indebted to Professor Aufrecht for the above translation of this, to me,
. obscure verse. Sayana explains it thus: Sa purvyo mukhyo mahanam pujyanam
yajamananam kratubhih karmabhir nimittabhiutair venah kantas tesham havih kama-
yemanah anaje Ggachhati | yasyendrasya dvara dvarani praptyupayani dhiyak kar-
mant deveshy eteshu madhye pita sarvesham palako Manur Gnaje prapa | anajsh prapti-
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The sense of the next text is less clear, but it appears at least to
allude to the common desiénation of Manu as a father:

x. 100, 5. Yajno Manuk pramatir nak pita hi kam |

f“Sacrifice is Manu, our protecting father.”

_ The following verse, according to the Commentator at least, speaks
of the paternal or ancestral path of Manu. Professor Aufrecht thinks
it need not mean more than the ancestral human path :

viii, 80, 8. Z¢ nas tradhvam te avata te u no adki vochata | ma nak
pathak pitryad manavad adhi ditram naishta pardvatah |

“Do ye (gods) deliver, protect, and intercede for us; do not lead us
far away from the paternal path of Manu.®

As in the preceding passages Manu is spoken of as the progenitor of
the worshippers, so_in the following the same persons may perhaps be
spoken of as his descendants, although it is also true that the phrases
employed may be merely equivalent to ¢ children of men.”

1. 68, 4. Hota nishatto Manor apatye sa chit nu asam patik rayinam |

¢ He (Agni) who abides among the offspring of Manu as the invoker
(of the gods), is even the lord of these riches,” ¢

karmi | This chief ome, in consequence of the rites of the venerable sacrificers,
desiring their oblation, comes,—he (Indra) as means of attaining whom Manu the
preserver of all has obtained rites among these gods.”” Professor Benfey renders the
verse, where it occurs in the Sama-veda, thus: ¢ He is the chief of the rich, through
works the dear one enlightens him, whose dvors father Manu has, and illuminates
observances towards the gods.” From Prof. Benfey’s note to the passage (p. 230) it
appears that the Commentator on the Sama-veda explains araje by vyaktikaroti at-
manam, *‘makes himself distinet’ (herein differing from Sayana), Manu by jnata
sarvasya = Indrah, *“the knower of all, Indra,” and anaje, where it occurs the second
time, by dgamayatt, ¢ causes to eome,” Such are the differences of opinion regarding
the intérpretation of some parts of the hymns.

5 On this verse Sayana comments thus: Sarvesham Manuk pita tatak agatat |
paravatah | pita Manur duram margam chakre | tasmat patho margat no asman ma
naishia ma nayata | apanayanam ma kuruta ity arthah | sarveda bralkmacharyyagni-
hotradi-karmani yena margena bhavanti tam eva asman nayate | kintu duram ya
etad-vyatirikto viprakrishio margo 'sti tasmad adki adhikem sty arthah asman apa-
nayate | ¢ ¢ Of Manu * means, come from Manu who is the father of all. ‘Distant:’
Fathér Manu journeyed along a distant path. Do not lead us away from that path.
Lead us along that path in which continence, the agnihotra sacrifice, and other
duties have always been practised. But lead us away from the distant path which
is different from that.”

¢ The Commentator here explains ¢ the offspring of Manu” as offspring or crea-
tures in the forl of worshippers (yajamina-svarupayam prajayam); and adds that
according to a Brahmana ¢ creatures are sprung from Manu ” (“Manavyo ki prajah,’
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iil. 8, 6. Agnir devebhir manushaicha jantubhis tanvano yajnam puru-
pesasam dhiya | '

¢ Agni, together with the gods, and the children (jantubhik) of
Manush, celebrating a multiform sacrifice with hymns,” etc.

In the following texts reference is made to the people of Manu, the
word for ‘“people” being vié, from which vaidye, ‘“a man of the
people,” is derived :

iv. 87, 1. Upa no Vajah adhvaram Ribhukshak devak yata pathibhir
devayanath | yatha yajnam manusho vikshu asu dadhidve ranvah sudine-
shu ahnam | ¥

“Ye gods, Vajas, and Ribhukshans, come to our sacrifice by the
path travelled by the gods, that ye, pleasing deities, may institute a
sacrifice among these people of Manush (Manusho vikshu) on auspicious
days.” g

vi. 14, 2. Agnim hotaram ilate yajneshu manusho visah |

¢ The people of Manush praise in the sacrifices Agni the invoker.”

viii. 23, 18. Yad vat @ vidpatih $itak suprito manusho visi | vidva d
Agnik prati rokshamsi sedhate |

““Whenever Agni, lord of the people,” kindled, abides gratified
among the people of Manush, he repels all Rakshases.”

(2.) From the preceding texts it appears that the authors of the
hymns regarded Manu as the progenitor of their race. But (as is clear
from many other passages) they also looked upon him as the first
person by whom the sacrificial fire had been kindled, and as tke in-
stitutor of the ceremonial of worship; though the tradition is not
always consistent on this subject. In one of the verses already quoted
(i. 80, 16) Manu is mentioned in this way, along with Atharvan and
iti hi brahmanam). Yaska (Nir. iii. 7) gives the following derivations of the word
manushya, “man:” Manushyah kasmat | matvd karmani styants | manesyamanena
srishtah . . . . | Manor apatyam Manusho va | ¢ From what are men (named)? Be-
cause after reflection they sew together works ; (or) because they were created by one
who reflected (or, according to Durga, * rejoiced””) . . . . (or) because they are the
offspring of Manu, or Manush.”

7 Vispati. Compare vi. 48, 8, where it is said: visvasam grikapatir visam ast
tvam Agne manushinam | ** Agni, thou art the master of the house of all human
people (or, people sprung from Manush) ;” and x. 80, 6, Agnim visah 2late manushir
yah Agnim Manusho Nahusho vi jatah | ** Human people {or, people descended from
Manush) praise Agni: (people) sprung from Manush, from Nahush, (praise) Agni.”

Or if manushah be the nom. plur. the last clause will run thus: ¢ men sprung from
Nahush (praise) Agni.”
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Dadhyanch, as having celebrated religious rites in ancient times. The
following further passages refer to him as a kindler of fire, and offerer
of oblations :

i. 86, 19. V7 tvam Agne Manur dadhe jyotir jandaya Sasvate |

“ Manu has placed (or ordained) thee, Agni, a light to all the people.”

i. 76, 5. Yatha viprasya Manusho hevirbhir devan ayajah kavibhik
kavih san | eva hotah satyatara tvam adya Agne mandraya juhva yajasva |

¢ As thou, thyself a sage, didst, with the sages, worship the gods
with the oblations of the wise Manush, so to-day, Agni, most true in-
voker, worship them with a cheerful flame.” >

v. 45, 6. A ita dhiyam kyinavama sakhayah . . . . yaya Manur Visi-
Sipram jigaya . . . ;

¢“Come, friends, let us perform the prayer . . . . whereby Manu
conquered Visigipra . . . .

viii, 10. 2. Yad va yajnam Manave summimikshathur eva it Kanvasya
bodhatam |

“Qr if ye (Advins) sprinkled the sacrifice for Manu, think in like
manner of the descendant of Kanva.”

ix. 96, 11. Tvaya ki nak pitarah Soma purve karmant chakruh pava-
mana dharak | . . . . 12. Yatha apavathak Manave vayodhah amitrahi
varivovid havishman | eva pavasva . .

¢ For through thee, O pure Soma, our early fathers, who were wise,
performed their rites . © . 12. As thou didst flow clear for Manu, thou
upholder of life, destroyer .of foes, possessor of wealth, rich in oblations,
so (now) flow clear.”

x. 68, 7. Yebhyo hotram pratkamam ayeje Manuh samiddhagnir ma-
nasa sapta hotribhil | ta Aditya abhayam Sarma yachhata . .

0 ye Adityas, to whom Manu, when he had kindled fire, presented
along with seven hotri priests the first oblation with a prayer, bestow
on us secure protection.”

x. 69, 3. “ Yat te Manur yad antkam Sumitrah samidhe Agne tad

idam naviyak'® |

8 The S'atapatha Brihmana (i. 4, 2, 5) thus explains the words deveddho Manvid-
dhak :—Monviddhak iti | Manur hy etam agre ainddha | tasmad aha “ Manviddhah”
¢t | “The gods formerly kindled it (fire) : hence it is called ¢ god-kindled.” Manu
formerly kindled it: and hence it is called ‘kindled by Manu.’” The Aitareya
Brabmana (ii. 34), however, explains the word Manv-iddhak from the fact that “men
kindle it (imam ki manushya indhate).
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¢ That lustre of thine which Manu, which Sumitra, kindled is this
same which is now renewed.”

In conformity with the preceding texts, the following may be under-
stood as declaring that the sacrificial fire had been first kindled by
Manu :

i. 18, 4 (= S.V. ii. 700). Agne sukhatame rathe devan tiitah d vaka |
ast hota Manurhitah |

“Q Agni, lauded, bring the gods hither in a most pleasant chanot
Thou art the invoker (of the gods) placed by Manush.” ¢

i. 14, 11. Zvam hota Manurhito ‘gne yajneshu sidasi | sak tmam no
adhvaram yaja |

“Thou, Agni, the invoker placed by Manush, art present at the
sacrifices : do thou present this our oblation.” (See also R.V. ii. 2, 15.)

vi. 16, 9. Zvam hota Manurkital . . . .

““Thou art the invoker placed by Manush . . . .”

viii. 19, 21. Zle gira Manwrhitam yam deva dutam amtzm ni erire |
yayishtham havya-vahanam |

“With a hymn I laud that adorable bearer of oblations placed by
Manush,” whom the gods have sent as a ministering messenger.”

9 The compound word which I have here rendered ¢ placed by Manush” is in
the original Manur-hita. = Professor Aufrecht would render it * given to man,”
and quotes 1. 36, 10, in support of this view. The sense I have given is supported
by i. 86, 19, where the same root, dAa, from which Aita (originally dkita) comes, is
used, joined with the particle . The same participle A:¢a is used in vi. 16, 1, where
it is said: Tvam Adgne yajnanam hota sarvesham hitah | deveblir manushe jane |
¢¢ Thou, Agni, hast been placed, or ordained, among the race of Manush by the gods as
the invoker at all sacrifices.” The fact that Agni is here said to have been placed by
the gods among the race of Manush does not forbid us to suppose that there are other
passages in which, either inconsistently, or from a different point of view, Agni may
have been said to be placed by Manu. The compound manur-Aita occurs also in the
following texts, where, however, it has probably the sense of ¢good for man,” viz. :
i. 106, 6. Brikaspate sadam ¢d nah sugai kridhi sam yor yat te manur-hitam tad
“mahe | ¢ Brihaspati, do us always good : we desire that blessing and protection of
thine which is good for man.” (Sayana says that here manur-kitam means either
“placed in thee by Manu, ¢.e., Brahma,” or, ¢ favourable to man.” Benfey, in loco,
renders “ destined for man.”) vi. 70, 2. Rajant? asya bhuvanasya rodast asie retah
sinchatai yad manur-hitam | * Heaven and earth, ruling over this world, drop on us
that seed which is good for man.”’ x.28, 5. Rishih sa yo manur-hitak | * He (Pushan)
who i8 a rishi kind to man,” ete. Professor Roth s.0. gives only the latter sense.

12 Though the word manur-fita is here interpreted by Sayana as meaning *“placed
by Manu Prajapati who sacrificed,” it might also signify ¢ friendly to men,” as Agni
is also said to have been sent by the gods.
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viii. 84, 8. 4 tva hota Manurhito devatra vakshad idyak |

““May the adorable invoker placed by Manu bring thee (Indra)
hither among the gods,” etc.

There is also a class of passages in which the example of Manush
may be referred to by the phrase manush-vat, *like Manush,” or, ‘“as
in the case of Manush.”* Thus in i. 44, 11, it is said :

Ni tva yajnasya sadkanam Agne hotaram ritvijam manushved deva
dhimahi . . . . |

¢ Divine Agni, we, like Manush, place thee, the accomplisher of the
sacrifice, the invoker, the priest,” etc. }

v. 21, 1. Manushvat tva ni dhimahi Manushvat sam idkamahi | Agne
Manushvad Angiro devan devayate yaja |

¢ Agni, we place thee like Manush, we kindle thee like Manush.
Agni, Angiras, worship the gods like Manush, for him who adores
them.”

vil. 2, 8. Manushvad Agnim Manuna semiddham sam adhwardya sadam
in mahema |

% Let us, like Manush, continually invoke to the saerifice Agni who
was kindled by Manu.”

viil, 27, 7. Suta-somaso Varuna havamahe Manushvad t1ddhagnayak |

“We invoke thee, Varuna, having poured out soma, and having
kindled fire, like Manush.”

viii. 43, 13. Uta tva Bhriguvat $uche Manushvad Agne ahuta | Angi-
rasvad havamahe | . . . . 27. Yam tvd janasa indhate Manushvad Angi-
rastama | Agne sa bodhi me vackal |

¢ Like Bhrigu, like Manush, like Angiras, we invoke thee, bright
Agni, who hast been invoked. . . . . 27. Agni, most like to Angiras,
whom men kindle like Manush, attend to my words.”

The Satapatha Brahmana, i. 5, 1, 7, explains thus the word Manush-
vat 22— Manur ha vai agre yajnena e | tad anukritya imak prajah ya-

11 T should observe that Prof. Aufrecht thinks the phrase—except perhaps with
the single exception of viii. 43, 13—means ¢ amongst men.” Prof. Roth gives only
the sense * like men,” *as among, or for, men.”

12 The same wgrk in the same passage thus explains the phrase Biarate-vat. “He
bears (bkarati) the oblation to the gods ; wherefore men say, Bharata (or ¢ the bearer )
is Agni. O, he is called Bharata (the ¢ sustainer’) because, being breath, he sustains
these creatures.” This phrase may, however, refer to the example of King Bharata.
See S'atapatha Brahmana, xiii. 5, 4, 14,
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Jante | tasmad aha ¢ Manush-vad iti |  Manor yanak” 040 u vai
ahul | tasmad va twa ahur * Manushvad” dt¢ | © Manu formerly sacri-
ficed with a sacrifice. Imitating this, these creatures sacrifice. He
therefore says, Manushvat, ‘like Manu.’ Or, they say ‘like Manu,’
because men speak of the sacrifice as being Manu’s.” ;

It must, however, be admitted that Manu is not always spoken of
in the hymns of the first, or only, kindler of fire or celebrator of
religious rites. In i. 80, 16, already quoted, Atharvan and Dadhyanch
are specified along with him as baving offered sacrifice in early times.

In the following verses Afharvan is mentioned as having generated
fire : ‘

vi. 16, 13. Tmam tu tyam Atharva-vad Agnim mathants vedhasah B

“The wise draw forth this Agni, as Atharvan did.”

vi. 16, 13 (= S.V. i. 9; Vaj, Sanh. xi. 32). Tvam Agne pushkarad
adhy Atharva nir emanthata . . . .| 14. Tam w tva Dadhyaii rishih
putrak idhe Atharvanak |

¢ Agni, Atharvan drew thee forth from the lotus leaf,”” ete. 14.
“Thee the rishi Dadhyanch, son of Atharvan, kindled,” ete.

[In the Vajasaneyi Sanhita, the first of these verses is immediately
preceded by the following words (xi. 32): Atharva tva prathamo nir
amanthad Agne | < Atharvan was the first who drew thee forth,
Agni.”]

Again it is said in the Rig-veda, x. 21, 5. Agnir jato Atharvana
vidad visvani kavya | bhuvad duto Vivasvatah | ¢ Agni, produced by
Atharvan, knows all wisdom, and has become the messenger of Vi-
vaswat.”

In i. 83, 5, Atharvan is mentioned as the earliest 1nst1tutor of sacri-

: Yajnair Atharva prathamak pathas tate tatak . saryo vratapah
wmalz ajans | * Atharvan was the first who by sacrifices opened up
paths; then the friendly Sun, the upholder of ordinances, was pro-
duced,” ete.: so too in x. 92, 10. ¥Yajrair Atharva prathamo vi dhdrayad
deva dakshair Bhrigavak sam chikitrire | ¢ Atharvan, the first, estab-
lished (all things) with sacrifices. The divine Bhrigus co-operated with
t‘heir powers.” 13 ’

13 These two texts might, though not very probably, be understood to mean not
that Atharvan was the first to employ sacrifice, but to use it for the purpose referred
to in the context.
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The next texts speak of the Bhrigus as the institutors of sacrifice
by fire:

i. 58, 6. Dadhus tva Bhrigavo manusheshv a rayim na charum suhavam
Janebhyak | hotaram Agne |

“The Bhrigus have placed thee, o Agni, among men, as an invoker,
like a beautiful treasure, and easily invoked for men,”’ ete.

ii. 4, 2. Imam vidhanto apam sadasthe dvita adadhur Bhrigavo vikshu
Ayok |

¢ Worshipping h1m (Agni) in the receptacle of waters, the Bhrwus
placed him among the people of Ayu.”

X. 46, 2. Inam vidhanto apam sadasthe pasum na nashtam padair any
gman | guhd chatantam usijo namobkir ichhanto dhira Bhrigavo avindan |

“ Worshipping him in the i’eceptacle of waters, and desiring him
with prostrations, the wise and longing Bhrigus followed him with
their steps, like a beast who had been lost, and found him lurking in
concealment” * (1. 65, 1).

In other places, the gods, as well as different sages, are mentioned
as introducing or practising worship by fire, or as bringing down the
sacred flame from heaven:

i. 86, 10. Yam tva devaso manave dadhur tha yajishtham havyavahana |
yam Kanvo Medhyatithir dhanaspritam yam Vyisha yam Upastutak |

“ Thou, o bearer of oblations, whom the gods placed here as an
object of adoration to man (or Manu); whom Kanva, whom Medhya-
tithi, whom Vrishan, whom Upastuta (have placed) a bringer of
wealth,” ete. Compare vi. 16, 1, quoted above, p. 167, note 9.

iii. 5, 10. Yad: Bhrigubhyak pari Matarisva guha santam havyavaham
samidke |

“ When Matariswan kindled for the Bhrigus Agni, the bearer of ob-
lations, who was in concealment.”

x. 46, 9. Dyava yam Agnim prithivt janishtam apas Tvashtd Bhri-
gavo yam sahobhik | ilenyam prathamam Matarisva devas tatakshur ma-
nave yajatram |

¢ MatariSwan and the gods have made, as the ﬁrst adorable object of
worship to man (or Manu), that Agni whom heaven and carth, whom

14 In the following passages also the Bhrigus are mentioned as connected with the
worship of Agni: i.71,4;1.127,7; 1 143, 4; iil, 2, 4; iv. 7, L; vi. 15, 2; viii.
43, 13; viil. 91, 4; x. 122, 6.
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the waters, whom Tvashtri, whom the Bhrigus, have generated by
their powers.”

In the 8th verse the f&yus, and in the 10th the gods, as well as men,
are said to have placed Agni.

Ini. 60, 1;i. 93, 6; i. 148, 1; iii. 2, 18; iii. 5, 10; iii. 9, 5; vi.
8, 4, Matarigvan is again spoken of as the bringer or generator of fire.
(Compare note 1, in p. 416, of my article ¢ On Manu the progenitor of
the Aryan Indians,” in the Journal of the Royal Asiatic Society, vol. xx.
for 1863) A

But to return to Manu. Although the distinction of having been the
first to kindle fire is thus, in various passages, ascribed to Atharvan
or the Bhrigus, this does not disprove the fact that in other places, it
is, somewhat inconsistently, assigned to Manu ; and none of these other
personages is ever brought forward as disputing with Manu the honour
of having been the progenitor of the Aryan race. In this respect the
Vedic tradition exhibits no variation, except that Yama also seems in
some places to be represented as the first man. (See my article in the
Journal of the Royal Asiatic Society, for 1865, pp. 287 ff., and espe-
cially the words of the Atharva-veda, xviii. 3, 14. Yo mamara prathamo
marttyanam | “ Who (Yama) died first of men.””)

(I11.) The following passages describe Manu as being the object of
special favour or intervention on the part of some of the gods:

i. 112, 16. Yabkir nara Sayave yabhir Atraye yabhik pura Manave
gatum ishathuk | yabhik $arir ajatam Sywmarasmaye tabkir w shu wti-
bhir Asving gatam | 18. . . . . Yabkir Manum $aram isha samavatam |

¢ Come, ASwins, with those succours, whereby, o heroes, ye effected
deliverance for Sayu, for Atri, and formerly for Manu, whereby ye shot
arrows for Syamaragmi. 18. . . . . whereby ye preserved the hero
Manu with food.’*s

viil. 15, 5. Yena jyotrnshi Ayave Manave cha viveditha | mandino
asya barkisho vi rajast |

¢ Exulting in this (exhilaration), wherewith thou didst make known
the luminaries to Ayu,_ and to Manu, thou art lord of the sacrificial
grass.”’

15 This passage, as far as it concerns Manu, is thus explained by Sayana: ¢ And
with those succours, whereby ye made a path, a road which was the cause of escape
from poverty, by sowing barley and other kinds of grain, ete., for Manu, the royal
rishi of that name;; according to another text” (i. 117, 21).



172 TRADITION OF THE DESCENT OF

When compared with the preceding verse it seems not improbable
that the following text may refer to the same tradition, and that instead
of Vayave we should read Ag/aw

vii. 91, 1. Kuvid anga namasa ye vridhasah pura deva anavadydsalz
asan | te Vayave (Ayave?) Manave badhitayas avasayan Ushasam
Siryena |

¢¢ Certainly those gods who were magnified by worship were of old
faultless. They displayed the dawn with the sun to Vayu (Ayu ?), to
Manu when distressed.

There is also a reference to the sky being displayed to Manu i the
following verse, unless the word (manu) is to be there taken as an
epithet of Puriiravas, which does not seem a probable supposition :

i. 81, 4. Tvam Agne Manave dyam avasayah Puraravase sukrite su-
krittarak |

¢“Thou, Agni, didst display the sky to Manu, to the beneficent Pu-
riravas, (thyself) more beneficent.”

If Manu be taken for a proper name in vii. 91, 1, it may reason-
ably be understood in the same way in vi. 49, 13, where the person
referred is similarly spoken of as distressed :

vi. 49, 13. Yo rgjaméi vimame parthivani tris chid Vishnur Manave
badhitaya |

“Vishpu who thrice measured the terrestrial regions for Manu when
distressed.”

And in that case the word Manu may perhaps also be taken to denote
a person in vii. 100, 4, Vickakrame prithivim esha etam kshetraya Vish-
nur Manave dasasyan | “This Vishnu strode over this earth, bestowing
it on Manu for an abode.”” Although here the general sense of ‘man "
would make an equally good sense.

I may introduce here another text in which, from its conjunection
with other proper names, it must be held that the word Manu denotes
a person.

i. 189, 9. Dadhyait ha me janusham parvo Angirak Priyamedhah
Kanvo Atrir Manur vidus te me parve Manur viduk |

¢ Dadhyanch, the ancient Angiras, Priyamedha, Kanva, Atri, Manu,
know my (Paruchhepa’s?) birth ; they, my predecessors, Manu, know it.’

There are, as we have scen, some passages in the hymns in
which it is doubtful whether the words manu and manush denote an
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individual, or stand for man in general; and there are also texts in
which the latter sense is clearly the only one that can be assigned.
Such are the following :

(1.) Manu in the singular:

1. 180, 5. . . . . Dhenur 1va manave visvadohaso jandya visvadohasalk |

¢ All-productive as a cow to man, all-productive to a person.”

v. 2, 12. Barhishmate manave Sarma yamsad kavishmate manave $arma
yaisat |

*“That he may bestow protection on the man who sacrifices, on the
mak who offers oblations.” ’

viii, 47, 4. Manor visvasya gha id ime Adityah raya sate . . . . |

¢ These Adityas are lords of every man’s riches” . . . .

(2.) Manwu in the plural : v

viii. 18, 22. Ye chid hi mrityubandhavah Adityak manavak smasi |
pra su nah ayur jwvase tiretana |

0 ye Adityas, prolong the days of us who are men who are of kin
to death, that we may live.”

x. 91, 9. Yad devayanto dadhati praydaimsi te havishmanto manavo
vrikta-barkishak |

“When these pious men sacrificing, and spreading the sacrificial
grass, offer thee oblations.”

(8.) Manush in the singular:

i. 167, 7. Guha charanti manusho na yosha |

¢ Like the wife of a man moving secretly.”

vii. 70, 2. . . . atap? gharmo manusho durone |

¢“Fire has been kindled in the man’s abode.”

The same phrase manusho durone occurs also in viii. 76, 2; x. 40,
18; x. 104, 4; x. 110, 1. In x. 99, 7, we find the words drukvane
manushe, *“ against the injurious man.”

(4.) Manush in the plural:

iv. 6, 11. Hotaram Agnim manusho wishedur namasyanta usijak Sas-
sam ayol |

¢ Men offering worship, and eager, attend upon Agm the invoker,
the object of man’s (or Ayu’s) pruises.”

In the following passages, if the word HManw is not to be understood
as denoting a person, the progenitor of men, it seems, at all events, to
designate his descendants, the favoured race to which the authors of
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the hymns believed themselves to belong, and appears to be in some
cases at least nearly synonymous with Arya, the name by which they
called men of their own stock and religion, in contradistinction to the
Dasyus, a term by which we are either to understand hostile demons,
or the rude aboriginal tribes :

i. 130, 8. Indrah samatsu yajamanam aryam pravad visveshu Satamatir
ajishw . . . .| manave $asad avratan tvacham krishnam arandhayat | '

¢“Indra who bestows a hundred succours in all conflicts . . . . has
preserved the Arya in the fights. Chastising the lawless, he has sub-
jected the black skin to the man (manave).”

Compare i. 117, 21, where instead of manwu, or manush, the word
manusha is employed :

Yavamn vrikena ASvind vapanta tsham duhantd manushiya dasrda |
abhi dasyum bakurena dhamanta wrw jyoti§ chakrathur aryaya |

¢ Sowing barley with the wolf, ye, o potent Advins, milking out
food for man (manusha), blowing away the Dasyu with the thunder-
bolt(?), have made a broad light for the Arya.” ¥

1. 175, 8. Tvam hi $urah sanita chodayo manusho ratham | sahdvdn
dasyum avratam oshah patram na Sochishd |

““Thou, a hero, a benefactor, hast impelled the chariot of man : vic-
torious, thou hast burnt up the rite-less Dasyu, as a vessel is consumed
by a blaze.”

ii. 20, 6. Sa ha $ruta Indro nama deve arddhvo bhuvad manushe das-
matamah | ava priyam aréasanasya sahvan $iro bharad dasasya svadhd-
van | 1. Sa vrittrahd Indrak krishnayonik purandaro dasir airayaed vi |
ajanayad manave ksham apadcha satra Samsam yajomanasya tatot |

“The god renowned as Indra hath arisen most mighty for the sake
of man. Violent, self-reliant, he has smitten down the dear head of
the destructive Dasa. 7. Indra, the slayer of Vrittra, the destroyer of
cities, has scattered the Dasyu (hosts) sprung from a black womb. He

16 A similar opposition between the word ayw, “man,” and dasyu is to be noted in
the following passage, vi. 14, 3: ndnd hi Agne avase spardhante rayo aryah | tur-
vanto dasyum Gyavo vrataik stkshanto avratam | *“In various ways, o Agni, the riches
of the enemy emulously hasten to the help (of thy worshippers). The men destroy the
Dasyu, and seek by rites to overcome the riteless.”

17 See Prof. Roth’s explanation of this passage as given in a note to the article on
Manu the progenitor of the Aryan Indians, Journal of the Royal Asiatic Society,
vol. 3x. p. 418,
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has produced for man the earth® and the waters; he has perfectly ful-
filled the aspiration of his worshipper.”’ 3

vi. 21, 11. Nu me a vacham upa yahi vidvan visvebhik sano sahaso
yajatraik | ye agwijivak ritasapak asur ye manum chakrur uparam
dasaya | f

Do thou, o wise god, son of strength, approach my hymn with all
the adorable (deities), who were fire-tongued, rite-frequenting, and
made mar superior to the Dasa.”

viii. 87, 5. Abki I satya somapik ubhe babhutha rodasz | Indrasi
sunvato vridhak patir divak | 6. Tvam ki Sasvatinam Indra darta pu-
ram ast | hanta dasyor manor vridhak patir divak |

5. For thou, o true soma-drinker, hast overcome both worlds.
Indra, thou art the prosperer of him who makes libations, the lord of
the sky. 6. Thou, Indra, art the destroyer of all the cities, the slayer
of the Dasyu, the prosperer of man, the lord of the sky.”

ix. 92, 5. Tan nu satyam pavamanasya astu yatra visve karavak sam-
nasanta | jyotir yad akne akrinod w lokam praved manum dasyave kar
abkikam |

“Tet this be the true (abode) of the pure god (Soma) where all the
sages have assembled; since he has made light and space for the day,
has protected man, and: repelled the Dasyu.”

x. 49, 7. Yad ma savo manushak aha nirnije ridhak krishe dasam krit-
vyam hathaik |

““When the libation of man calls me to splendour, I tear in pieces (?)
with blows the vigorous Dasa.” ’

x. 78, 7. Tvam jaghanthka Namuchim makhasyum dasam kripvanah
rishaye vimayam | tvam chakartha manavé syondan patho devatra anjasa
fva yanan |

“Thou hast slain the lusty Namuchi, making the Dasa bereft of
magic against the rishi: thou made for man beautiful paths leading as
it were straightway to the gods.”

Tt is to be observed that in none of these passages is the Brahmanical,
or any other, caste singled out as having been the special object of di-
vine protection. Men, or Aryas, are the favourites of the gods. And

18 In iv. 26, 7, Indra says: “ dham bhimim adadam arydye ahem vrishtim da-

Sushe martyaya | ““1 gave the earth to the Arya; I gave rain to the sacrificing
mortal.”
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even in such hymns as R.V. i. 112; 1. 116; i. 1175 i. 119, ete., where
the Advins are celebrated as having interposed for the deliverance of
many of their worshippers, whose names are there specified, we are
nowhere informed that any of these were Brahmans, although reference
is often made to their being rishis.?

There is one other text of considerable interest and importance, R.V.
iii. 34, 9, which, although it is unconnected with Manu, may be here
cited, as it connects the word aryas with the term varaa, ‘ colour,”
which in later times came to signify ‘“caste,” as applied to the Brah-
mans and other classes. It is this: p

Sasanatyan wta suryam sasana Indrah sasana purubhojasaim gam |
kiranyayam uta bhogam sasana hatvi dasyun pra aryam varnam avat |

“Indra bestowed horses, he bestowed the sun, he bestowed the
many-nourishing cow, he bestowed golden ‘wealth: having slain the
Dasyu, he protected the Aryan colour.” 7

It is to be observed that herc’the word varna is used in the singular.
Thus all the persons coming under the designation of Arya, are in-
cluded under one class or colour, not several.*

'We shall see in the next chapter that, irrespective of the verse of the
Purusha Sikta, there are in the Rig-veda Sanhita a few texts in which
the Brahmans are mentioned alone of all the four castes, without any
distinet reference being found anywhere to the sccond class as Rijanyas,
or Kshattriyas, or to the third and fourth as Vaidyas and Sudras.

In the mean time I shall advert to some other phrases which are
employed in the hymns, either to denote mankind in general, or to
signify certain national or tribal divisions. The most important
of these is that of the ‘“five tribes,” who are frequently referred to
under the appellations of pancha-krisktayah, pancha-kskitayah, pancha-
kshitayo manushyyah (vii. 97, 1), pancha-charshanayah, pancha-janakp,
panchajanya vi$ (viil. 52, 7), pancha bhama (vii. 69, 2), pancha jata
(vi. 61, 12).2

19 See Journal of the Royal Asiatic Society for 1866, pp. 7 ff.

20 Sayana, indeed, interprets the word aryam varnam by uttamam varnaim traivar-
nikam | ‘“the most excellent class consisting of the three upper castes;”” but he of
course explains according to the ideas of hLis own age. In the S'atapatha Brahmana,
Kanva S'akha (Adhvara Kanda, 1. 6) it is stated that the upper three castes only were
Aryas and fit to offer sacrifice (arya eva brahmano va kshatiriyo va vaisyo va te hi

yajniyah) see Journ. Roy. As. Soc. for 1866, p, 281.
21 Iniii. 49, 1, mention is made not of the five tribes, but of /7 the tribes: Saiisa
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Some of these terms are occasionally used of the gods, as in x. 53,4 :
urjada uta yajniydsah panchajond mama hotram jushadhvam | ¢ Ye five
tribes who eat (sacrificial) food, and are worthy of adoration, receive
my oblation with favour.””® >

On this verse Yaska remarks, Nirukta, iii. 8: ¢ Qandharvak pitaro
deva asurd ralishamsi” ity exe | *“ chatvaro varna nishadak panchamah’

ity Aupamanyavah | ¢ Some say the word denotes the Gandharvas,
fathers, gods, asuras, and rakshases. Aupamanyava says it denotes the
four castes and the Nishadas.””®

If Aupamayava was right, the Nishadas also were admissible to the
worship of the gods in the Vedic age, as the “ five classes” are repre-
sented in various texts as votaries of Agni. Such aro the following :

vi. 11, 4. Ayuim na yam namasa ratahavyah anjants suprayasam pan-
cha janak |

‘ Agni, whom, abounding in oblations, the five tribes, bringing offer-
ings, honour with prostrations, as if he were a man.”

Siyana here defines the five tribes as ¢ priests and offerers of sacri-
fices” (ritvig-yajamana-lakshanak).

ix. 65, 22. Ye somdsak . . sunvire . . |23. Ye va janeshu panchasu |

maham Indrai yasmin visva @ krishtayah somapiah kamam avyan | ¢ Praise the great'
Indra, in whom all the tribes drinking soma have obtained their desire.”

22 Compsre x. 60, 4. “In whose worship Ikshvaku prospers, wealthy and foe-
destroying, like the five tribes in the sky (div?va pancha krishtayak). Sayana, how-
ever, renders ** His five tribes (the four castes and the Nishadas) are as (happy as) if
in heaven.” Prof, Miiller, Journ. Roy. As. Soc. for 1866, p. 462, renders, ‘““as the
five tribes in heaven.”

23 In his note on this passage in his ¢ Illustrations of the Nirukta,” p. 28, Prof.
Roth remarks : ¢ The conception of the five races which originally comprehended all
mankind . . . is here transferred to the totality of the divine beings. Hence also
arises the diversity of understanding, when the number has to be indicated.”” Prof,
Roth then quotes-part of Aitareya Brahmana, iii. 31, which I give a little more fully
from Dr. Haug’s edition : Panchajanyaim vai etad ukthaim yad vaisvadevam | sarvesham
vai etat panchajananam ukthaim deva-manushyandim gandharvapsarasam sarpanaim
cha pitrindin cha | eteshaim vai etat panchajananam uktham | sarve enam panchajana
viduh | @ enam panchinyai janatayai havino gachhanti ya evam veda | * This Vais'va-
deva nktha belongs to the five classes of beings. It belongs to all the five classes of
gods, men, gandharvas and apsarases, serpents, and fathers. To these five classes
belongs this uktha. All these five classes know him (who uses it). Those of this
five-fold set of beings who are skilled in invocation come to the man who knows this.”
See Dr. Haug’s Ait. Br. ii. 214, where it is said that Gandharvas and Apsarases are
counted as one class.

12
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“Or those soma-libations which have been poured out . . (23) among
the five tribes.”

X. 45, 6. Vilum chid adrim abhinat parayan janak yad agnim aya-
Janta pancha | . '

‘“He (Agni), travelling afar, clove even the strong mountain, when
the five tribes worshipped Agni.”

vii. 15, 2. Yal pancha charshanir abhi nishasada dame dame | kavir
grihapatir yuva |

“The wise and youthful master of the house (Agni) who has taken
up his abode among the five tribes in every house.”

In vi. 61, 12, Sarasvati is spoken of as ‘‘augmenting or prospering
the five tribes” (pancha jata vardhayant?).

In viii. 52, 7, it is said: Yat panchajanyaya vida Indre ghoshah
asrikshate | ¢ When shouts were uttered to Indra by the people of the
five tribes,” ete.

In R.V. i 117, 3, Atri is styled rishim paiichajanyamn, ¢ a rishi be-
longing to the five tribes.” In v. 32, 11, the epithet satpatih paicha-
Janyah, ‘“the good lord of the five tribes,”” is applied to Indra. And in
ix. 66, 20, Agni is called the purified rishi, the priest of the five tribes
( parchajayak purohitak).®

In other passages, however, it is far from clear that the ¢ five races?”
are intended to be identified with the Aryas, or people of honourable
race, to whom the authors of the hymns belonged. Such, perhaps, is
the case in the following verse: ii. 2, 10. dsmakem dyumnam adhi
pancha krishtishu ucheha svar na Susuchite dushtaram | ¢ May our glory
shine aloft among the five tribes, like the heaven unsurpassable.” See
also vi. 46, 7, to be quoted below.

On the same subject, Professor Roth remarks as follows in his Lexicon
under the word Zrishfi: ¢ The phrase five races is a designation of all
nations, not merely of the Aryyan tribes. It is an ancient enume-
ration, of the origin of which we find no express explanation in the
Vedic texts. We may compare the fact that the cosmical spaces or
points of the compass are frequently enumerated as five, especially in

24 See Mahabharata, iii. 14160, as referred to by Roth under jana, where the birth
of a being of five colours, apparently a form of Agni, is described, who was generated
by five rishis, and who was known as the god of the five tribes (panchajanya) and the
producer of five races. )
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the following text of the A.V. iii. 24, 2: Jma yak pancha pradiso ma-
navik pancha krishtayak | ¢ these five regions; the five tribes sprung
from Manu’; among which (regions) we should have here to reckon
ag the fifth the one lying in the middle (diruva dik, A.V. iv. 14, 8;
xviil. 8, 34), that is, to regard the Aryyas as the cenfral point, and
round about them the nations of the four regions of the world. . . . .
According to the Vedic usage, five cannot be considered as designating
an indefinite number.”

‘We cannot therefore regard the use of the term ‘‘five races” as
affording any evidence of the existence of a rigidly defined caste-system
at the period when it was in frequent use. The frequent reference to
such a division, which fell into disuse in later times, rather proves the
confrary. The caste-system was alwa&s a quadruple, not a quintuple,
one ; and although the Nishadas are added by Aupamanyava as a fifth
division of the population, this class was esteemed too degraded to
allow us to suppose that they could ever have formed part of a uni-
versally recognized five-fold division, of which all the parts appear to
be regarded as standing on an equal, or nearly equal, footing.

It is supposed by Dr. Kuhn* that the ““five tribes’’ are to be iden-
tified with the clans whose names are mentioned in the following verse :

i. 108, 8. Yad Indragn: Yadushu Turvaseshu yad Drukyushv Anushu
Pirushu sthak | atah pari vrishanav a hi yatam athd somasya prbatain
sutasya |

“If, o Indra and Agni, ye are abiding among the Yadus, Turvasas,
Druhyus, Anus, Pirus,—come hither, vigorous heroes, from all quar-
ters, and drink the Soma which has been poured out.”

Although, however, these tribes are often mentioned separately in
the Rig-veda, this is either the only, or almost the only, text in which
they are all connected with one another. Their identity with the
“five classes ” is therefore doubtful.

There is another word employed in the Rig-veda to designate a race
well known to the authors of the hymns, viz., nahush. We have
already met with this term in a verse (x. 80, 6) I have quoted above,

where it appears clearly to denote a tribe distinct from the descendants
of Manush; and the adjective derived from it occurs in vi. 46, 7 (=

% See Weber’s Indische Studien, i. 202, where Dr. Kuhn’s paper in the Hall.
Allg. Lit. Z. for 1846, p. 1086, is referred to.
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S8.V. i. 262), where also the tribes of Nahush appear to be discriminated
from the five tribes, whoever these may be supposed to be. The words
are these: Yad Indra nahushishv a ojo nrimnai cha krishtishu | yad va
pancha kshitinan, dywmnam @ bhara satra visvani pawmsya | ¢ Indra,
whatever force or vigour exists in the tribes of Nahush, or whatever
glory belongs to the five races, bring it (for us) ; yea all manly energies
together.”

Professor Roth (see his Lexicon, s.v.) regards the people designated
by the word nahush as denoting men generally, but with the special
sense of stranger, or neighbour, in opposition to members of the
speaker’s own community ; and he explains the words of x. 80, 6,
twice referred to above, as signifying ‘‘ the sons of our own people,
and of those who surround us.”

These descendants of Nahush, whoever they may have been, are,
however, distinetly spoken of in x. 80, 6 (the passage just adverted to),
as Worshippers. of Agni, and can scarcely, therefore, have been regarded
by the Aryas as altogether aliens from their race and worship.

Setting aside, as before, the Purusha Siikta, there are few distinct
references in the hymns of the Rig-veda to the creation of men, and
none at all to the separate creation of castes. The following fext
ascribes the generation of mankind to Agni, R.V. i. 96, 2: Sa parvaya
nivida ‘kavyata ayor imak prajak ejenayed maninam | vivesvata cha-
kshasa dyam apa$ cha deva Agnid dharayan dravinodam | ““ By the first
nivid, by the wisdom of Ayu, he (Agni) created these children of men ;
by his gleaming light the earth and the waters: the gods sustained
Agni the giver of riches.”*

The Aitareya Brahmana introduces this verse by the following pas-
sage: Prajapatir vai idam eka eva agre dsa | so’kamayata * prajayeya
bhuayan syam” iti | sa tapo ’tapyata | sa vacham ayachhat | sa samvat-
sarasya parastdd vydiharad dvadase kritvah | dvadaapada vei esha
nmivit | etam vava tam mvidan vyaharat | tam sarvant bhutany anvas-
rijyanta | tad etad rishih pasyann abhyaniwvacha ““sa purvaya’”’ ityading |
¢ Prajapati alone was formerly this universe. He desired ‘may I be
propagated, -and multiplied.” He practised austere fervour. He sup-
pressed his voice. After a year he spoke twelve times. This nivid

26 See Dr. Haug's translation in his Ait, Br. ii. 143; and Benfey’s German version
in his Orient und Occident, ii. 512.
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consists of twelve words. This nivid he uttered. After it all beings
were created. Beholding this the rishi uttered this verse, ¢ by the first
nivid,’ ” ete.

The generation of * creatures’ (prajak) is ascribed in various texts
to different gods, in iii. 55, 19 % to Tvashtri Savitri; in ix. 86, 28 to
Soma; in viii. 85, 6 (ya imd jajana vi$va jatant) to Indra. In x. 54,3
Indra is said to have ¢ generated the father and mother (heaven and
earth) from his own body ” (yan mataram cha pitaram cha sikam aja-
nayathds tanvah svayak); while Vi§vakarman, who in x. 81, 2, 8 is
said to have generated heaven and earth, is also in x. 82, 3 called
‘“ our father and generator” (yo nak pita janita). All these passages
are, however, too vague to afford us any insight into the ideas of their
authors regarding the creation of the human race.

Secr. I1.—ZLegends and Notices regarding Manu from the Satapatha,
Aitareya, and Taittiriya Brahmanas, the Taittiriya Sanhita, and
the Chhandogya Upanishad.

The first passage which I adduce contains the very important legend
of the deluge, which has already been quoted in the 2nd vol. of this
work, pp. 324 ff., and which has also been rendered into English by
Professor Max Miiller (Ane. Sansk. Lit. pp. 425 ff.) and by Professor
M. Williams (Ind. Epic Poetry, p. 34), as well as into German by its
earliest translator, Professor Weber, in the year 1849 (Ind. Studien, i.
163 £.).

Satapatha Brahmana, i. 8, 1, 1. Manave ka vai pritar avanegyam
udakam ajahrur yatha idam panibhyam avanejandya dharanti | evain
tasya avanenijanasya matsyak pani dpede | 2. Sa ha asmay vacham wvada
“ bibhriki ma parayishyami tva’ 1ti | ¢ kasmad ma parayishyasi’ iti |
“aughah tmah sarvak prajah mirvodha tatas tva parayitasmi” iti |
“ Katham te bhritir” ¢ti | 3. Sa ha wedache *“ yavad var kshullakah bha-
vamo bahvi vai nas tavad ndshira bhavaty uta matsya eva matsyam gilati |
kumbhyam ma agre bibhardsi | sa yada tam ativaraha atha karsham
khatva tasyam ma bibhardsi | sa yada tam ativardha athe ma samudram
abhyavaharass | tarhi vai atindshiro bhavitasmi” dti | 4. Sasvad® ha

27 Perhaps, however, we are to understand Tvashtri’s function of aiding in pro-

creation to be here referred to.
B S'asvat-sabdo 'tra samarthyat kshipra-vachanah.—Comm.
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Jhasha®™ dsa sa ki jyeshtham® vardhate | “ atha <tithim samam tad aughah
aganti tad ma ndavam upakelpya upasasai | sa aughe utthite navam
apadyasai tatas tva parayitasmi’ iti | 5. Tam evam bhritva samudram
abhyavajahara | sa yatithim tat samam paridide$a tatithim samam navam
upakalpya upasanchakre | sa aughe utthite navam apede | tam sa matsyak
upanyapupluve | tasya Sringe navah pasam pratimumocha | tena etam ut-
taram girom® atidudrava™ | 6. Sa ha wvacka * apiparam vai tva vrikshe
navam pratibadhnishva | tam tu tva ma girau santam udakam antaschhait-
std yavad yavad udakem samavayat tavat tavad anvavasarpasi” iti | Sa
ha tavat tavad eva anvavasasarpa | tad api etad uttarasya girer * Manor
avasarpapam’’ 1t | augho ha tak sarvak prajak nirwvaha atha tha Manwr
eva ekah pari$iSishe | 1. Sak archan Sramyaim$ chackara prajakamak |
tatra api paka-yajnena ije | sa ghritam dadhi mastv amiksham ity apsu
Juhuvanchakara | tatak samwatsare yoshit sambabhiva | sa ha pibdamana®
wa udeyaya | tasyai ha sma ghritain pade santishthate | taya Mitra-Va-
runau sanjagmate | 8. Tam ha achatuh “ka asi” dt0 | ¢ Manor dukita”
ity | ¢ avayor brashva’ 2ti | “na’” iti ha weacha *‘ yah eva mam ajija-
nata tasya eva akam asmi” 1ti | tasyam apitvam ™ ishate | tad va jajnau
tad va na jagnav™ ati tu eva tyaya | sa Manwm djagame | 9. Tam ha
Manur wvacha *“ ka asi” itd | ““ tava dubita” dti | ¢ katham bhagavati
mama dubita’ it | ‘“yak amar apsu ahultr ohaushir ghritam doedhi
masty amiksham tato mam ajijanathak | sa aswr asmi tam ma yajne ava-
kalpaya | yajne ched var ma avakalpayishyasi bahuk prajaya pasubkir bha-
vishyasy yam w maya kancha asisham asasishyase sa te sorva samardhi-
shyate” te | tam etad madhye yajnasya avakalpayat | madhyai ki etad
yajnasya yad antard prayajanuyajan | 10. Taya archan Sramyafis
chackira prajakamak | tayd imam prajatim prajane ya iyam Manok
prajatih | yam wu enayd kancha asisham aSasta sa asmai sarva samar-
dhyata | sa esha nidanena yad Ida | sa yo ha evam vidvan Idaya cha-
rati etam ha eva prajatim prajayate yam Manuk prajayate | yam u
enaya kancha asisham adaste sa asmai sarva samridhyate |

‘1. In the morning they brought to Manu water for washing, as

20 Jhasho maka-matsyah.—Comm. 30 Jyeshtham vriddhatamam.—Comm,

3L Uttaram girim Himavantam.—Comm. 32 Some MSS. read adhidudrava.

3 Pibdamana . . . ghrita-prabhavatvat ghyitam sravanti susnighdha udakad ut-
thita.—Comm.

8t Apitvam bhagah | tam prarthitavantau.—Comm.

% Pratynatavati cha na cha pratynatavati.—Comm.
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men are in the habit of bringing it to wash with the hands. As he
was thus washing, a fish® came into his hands, (2) (which spake to him)
‘preserve me; I shall save thee.” (Manu enquired) ¢ From what wilt
thou save me?’ (The fish replied) ¢ A flood shall sweep away all these
creatures ;¥ from it I will rescue thee”” (Manu asked) ¢ How (shall)
thy preservation (be effected)?’ 8. The fish said : ¢So long as we are
small, we are in great peril, for fish devours fish; thou shalt preserve
me first in a jar. When I grow too large for the jar, then thou shalt
dig a trench, and preserve me in that. When I grow too large for the
trench, then thou shalt carry me away to the ocean. I shall then be
beyond the reach of danger.” 4. Straightway he became a large fish;
for he waxes to the utmost. (He said) ¢ Now in such and such a year,
then the flood will come; thou shalt; therefore, construct a ship, and
resort to me; thou shalt embark in the ship when the flood rises, and I
shall deliver thee from it 5. Having thus preserved the fish, Manu
carried him away to the sea. Then in the same year which the fish
had enjoined, he constructed a ship and resorted to him. When the
flood rose, Manu embarked in the ship. The fish swam towards him.
He fastened the cable of the ship to the fish’s horn. By this means he
passed over ® this northern mountain.® 6. The fish said, ‘I have de-
livered thee; fasten the ship to a tree. But lest the water should
cut thee off whilst thou art on the mountain, as much as the water
subsides, so much shalt thou descend after it” He accordingly de-
scended after it as much (as it subsided). Wherefore also this, viz.,
¢ Manu’s descent’ is (the name) of the northern mountain. Now the
flood had swept away all these creatures ; so Manu alone was left here.
7. Desirous of offspring, he lived worshipping and toiling in arduous
religious rites. Among these he also sacrificed with the paka offering.
He cast clarified butter, thickened milk, whey and curds, as an oblation
into the waters. Thence in a year a woman was produced. She rose

3 Bhavino'rthasya siddhyarthai devatd eva matsya-rupena ajagama | “To accom-
plish what was to follow, it was a deity which came in the form of a fish.”’—Comm.

8 Aughah udaka-sanghdtah | sa tmah Bharatavarsha-nivasinih prajah niksesham
vodha | desantaram prapayita | * The flood will entirely carry these creatures abiding
in Bharatavarsha ;—will convey them to another country.”—Comm.—I do not see
why the verb nérvodha should have the sense here assigned to it: at all events we are
afterwards told that Manu alone was left after the flood.

3 Or, if adhidudrava be the true reading, *“ he hastened to.”
3 The Himavat or Himalaya, according to the Commentator.
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up as it were unctuous.® Clarified butter adheres to her steps. Mitra
and Varuna met her. They said to her, ¢ Who art thou?’ ¢Manu’s
daughter,’ (she replied). ¢ Say (thou art) ours,’ (they rejoined). *No,’
she said, ‘T am his who begot me.” They desired a share in her. She
promised that, or she did not promise that; but passed onward. She
came to Manu. 9. Manu said to her, ‘Who art thou?’ ¢Thy
daughter,” she replied. ¢ How, glorious one,’” asked Manu, ¢ (art thou)
my daughter?’ ¢Thou hast generated me,’ she said, ‘from those ob-
lations, butter, thick milk, whey and curds, which thou didst cast into
the waters. I am a benediction. Apply me in the sacrifice. If thou
wilt employ me in the sacrifice, thou shalt abound in offspring and
cattle, Whatever benediction thou wilt ask through me, shall accrue
to thee” He (accordingly) infroduced her (as) that (which comes
in) the middle of the sacrifice; for that is the middle of the sacrifice
which (comes) between the introductory and concluding forms. 10.
With her he lived worshipping and toiling in arduous religious rites,
desirous of offspring. 'With her he begot* this offspring which is this
offspring of Manu.® Whatever benediction he asked with her, was all
vouchsafed to him. This is essentially that which is Ida. Whosoever,
knowing this, lives with Ida, begets this offspring which Manu begot.
Whatever benediction he asks with her, is all vouchsafed to him.”

9 Such is the rendering of pibdamana given by the Commentator, who is followed
by Professors Weber and Miiller. Professor Roth in his Lexicon, s. 7., explains it by
“firm,” i.e. *“the woman arose solid out of the fluid mass.”

4 T should observe that the same verb (prajgine) by which the generative act of
Manu is here described; is in other passages of the same Brahmana (ii. 2, 4, 1; ii. 5,
L1;vi.1,1,8; vi. 1,38, 1; vil. 5,2, 6; xi5,8,1) applied in another tense to
the god Prajapati, of whom it is said that he considered how he should dege? progeny
(sa aikshata ¢ katham nu prajayeya). (Compare xi. 1, 6, 1.) In other parts of the same
work, however, it is said that Prajapati created (asrijata) the waters (vi. 1, 1, 9), or
creatures ( prajak asrijata, vil. 4, 3, 5; x. 2,2,1) ; and the fact of the word “ beget’”
being applied to Prajapati, either in a figurative, or anthropomorphic seuse, does not
authorize us to suppose that the author of the S'atapatha Brahmana, in the passage
before us (the legend of the deluge), intended to represent Manu as the creator of the
human race, and not as their progenitor in the natural sense. (In R.V.ii. 33,1;
vi. 70, 3, we find the phrase prajayemaki prajabhik | pra prajabhir jayate | “Iet us
beget children,” ‘he begets children.”)

4% Compare Taitt. Sanhita, v. 1, 5, 6. S'iwo bkava prajabhyam” ity ahe prajabhya
eva enam samayati | “mEnush?bhyaa tvam angirah” ity aha manavyo ki prajak |
‘“ He says, ¢ be auspicious to the twain offspring ;’ for he pacifies him from (injuring)
the offspring. He says, ‘(We pacify) thee from (injuring) the human offspring, o
Angiras.” For creatures are descended from Manu.”
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From this interesting legend we learn that, according to its guthor’s
belief, Manu was not the creator of mankind, as some later accounts
considered him to have been, but himself belonged to an earlier race of
living beings, which was entirely destroyed by the deluge which is
described. The legend regards him as a representative of his generation,
who, for some reason, perhaps his superior wisdom, or sanctity, or po-
sition, was selected out of the ecrowd of ordinary mortals to be rescued
from the impending destruction. That he was regarded as a mere man,
and not as a being of a superior order, is shown by the fact of his
requiring the aid of a higher power to preserve him. A supernatural
fish, apparently some divine person, conceived as taking the form of a
creature which would be perfectly secure and at home in the midst of
the raging waters, undertook to deliver him, and guided the ship on
which he was directed to embark, through all dangers to its destined
haven. No one but Manu took refuge in the ship, for he alone, the
story expressly records, was preserved, while all the other living
beings were overwhelmed. Finding himself the sole surviver when
the waters subsided, he became desirous of progeny; and with in-
tense devotion performed certain religious rites in the hope of realiz-
ing his wish through their efficacy. As a result of his oblations, a
woman arose from the waters into which they had been cast. A
male and a female now existed, the destined parents of a new race
of men who sprang from their union,—a union the fruitfulness of
which was assured by their assiduous practice of sacred ceremonies.
From Manu and 1da, we are expressly told, the race known as that
of Manu, ¢.e. the race of men, was produced. The legend says nothing
whatever of this race being originally characterized by any distinction
of castes, or about four sonms, the ancestors of Brahmans, Kshattriyas,
Vaigyas, and Stdras being born to Manu and Ida. We must there-
fore suppose that the author of the legend intends to represent the
early race of mankind, or at least the first inhabitants of Bharata-
varsha, as descended from one common progenitor without any original
varieties of caste, however different the professions and social position
of their descendants afterwards became. We are consequently entitled
to regard this legend of the Satapatha Brahmana as at variance with
the common fable regarding the separate origin of the Brahmans,
Kshattriyas, Vaigyas, and Stdras.
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The gollowing are some other passages in which Manu and Ida are
both referred to:

Taitt. S. ii. 6, 7, 1. Manuk prithivyah yajniyam aichhat | sa ghritam
nishiktam avindat | so ’bravit *‘ ko ’sya isvaro yajne pi karttor "’ iti | tav
abratam Mitra-Varupou * gor eva avam varau karttoh svah” iti | tau
tato gam Semairayatam | sa yatra yatra nyakramat tato ghritam apid-
yata | tasmad ghritapad? uchyate | tad asyai janma | . . . . 3. Idam
upakvayate | pasavo vav Ida | pasin eva upahvayate | chatur upahvayate |
chatushpado I pasavah | * Manavi” ity aha | Manur hy etam agre
"pasyat | ©“ ghritapadi” <ty aha | yad eva asyar padad ghritam apidyate
tasmad evam ho | ¢ Maitravaruni” ity aha | Mitravarunau hky enam
samairayatam |

¢ Manu sought whatever upon earth was fit for sacrifice. He found
butter poured out. He said, ¢ Who has power to employ this in sacri-
fice also ?* Mitra and Varuna replied, ¢ We two have power to employ
the cow.” They then sent forth the cow. Wherever she went forth,
butter was pressed out. Hence she is called the ¢ butter-footed.” This
isher birth . . . . 3. He calls upon Ida. Animals are Ida. He calls
upon animals, He calls upon them four times. For animals are four-
footed. He says ¢ Manavi’ For Manu first saw her. He says ‘ Butter-
footed.” e says so, because butter was pressed from her foot. He
says ¢ Maitravaruni.’ For Mitra and Varuna sent her forth.” (Comp.
Taitt. Br. iii. 7, 5, 6.)

Taitt. Br. i. 1, 4, 4. Ida vai Manavi yajnanukasing® asit | sa ’$rinod
 Asura agnim adadhate” otv . . . . | 6. 8a 'bravid Ida Manum * tatha
vai aham tava agnim adhasyami yatha pra prajaya pasubhir mithunair
Janishyase praty asmin loke sthasyasi abhi swvargam lokain jeshyasi®
iti | garhapatyam agre adadhat | . . . . garhapatyena eva asmai prajam
pasun prajanayat |

¢“I1da, the daughter of Manu, was a revealer of sacrifice. She heard,
‘the Asuras are placing fire.” . . . . 6. Ida said to Manu, ‘I shall so
place thy fire that thou shalt increase in offspring, cattle, and twins;
thou shalt be firmly established in this world, and shalt conquer the
heavenly world.’*. She first placed the garhapatya fire. It was

8 Yajna-tattva-prakasena-samartha.—Comm.
# Compare the Kathaka Br. viii. 4, quoted in Weber’s Indische Studien, iii. 463,
where Ida is said to have promised to Manu: tatha te Agnim adhasyami yatha ma-
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through the girhapatya that she produced for him offspring and
cattle.”

Taitt. 8. i. 7. 1, 3. Sarvena var yajnena devalk suvargam lokam ayan |
pakayagnena Manur a$ramyat | sa Ida Manum upavarttata | tam deva-
surak vyahvayanta pratichim devalk pardchim Asurah | sa devan upa-
varttata |

““The gods arrived at the heavenly world by the whole sacrifice.
Manu worshipped with the pakayajna. That Ida came to Manu. The
gods and asuras called her away in different directions, the gods in
front, the asuras behind. She came to the gods.”

The following texts refer to Manu alone, as a celebrator of religious
ceremonies :

Taitt. 8. ii. 5, 9, 1. “ Agne mahan asi” ity aha | mahan hy esha
yad Agnih | “brakmana’” ity dha | brakmano hy esha | ¢ bharata”
ity aha | esha hi devebhyo havyam bharati |  deveddha” dty aha | devah
hy etam aindhata | * Manviddha” ity dha | Manur hy etom uttaro deve-
bhyak avndha |

““He says, ‘Agni, thou art great’ For this Agni is great. He
says, ‘o Brahman.” For he is a Brahmam. He says, ¢ o Bhéarata.” For
he bears the oblation to the gods. He says, ¢ kindled by the gods.” For
the gods kindled him. He says, ‘kindled by Manu.’ For Manu
kindled him after the gods.’ 1

Taitt. S. vi. 2, 5, 2 f. Zrivrato vai Manur asid dvivraia asura ekavrata
devak | pratar madhyandine sayam tad Manor vratam dsit pakayajnasya
rapam pushtyai | pratascha sayancha asurandm nirmadhyam kshiidho
rapam | tatas te parabhavan | madhyandine madhyaratire devanam tatas
te *bhavan suvargain lokam ayan |

¢“Manu performed three rites; the asuras two; the gods one.
Manu’s rite was in the morning, at noon, and in the evening, the
form of a pakayajna for nourishment. That of the asuras was in the
morning and evening, without any midday rite, a form of hunger.
Hence they perished. That of the gods was at midday and midnight.
Hence they prospered, and arrived at the heavenly world.”

Taitt. 8. vii. 5, 15, 8, Etaya (1.e. abhijitya) vai Indram devah aydjayan |
tasmad *“Indrasavah’’ | etaya Manum manushyah | tasmad “ Manu-savah’ |

nushya devan upaprajanishyante | “1 will so place Agni for thee, than men shall be
born among the gods.”
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yatha Indro devanam yatha Manur manushyandm eva bhavati yah evam
vidvan etaya ishtya yajate |

“With this (abkijiti) the gods sacrificed for Indra. Hence it is
called ¢ Indra-sava.’ Men sacrificed with it for Manu. Hence it is
called ¢ Manu-sava.” As Indra is among gods, and Manu among men,
80 he becomes who thus knowing sacrifices with this oblation.”

In Taitt. S. ii. 2, 10, 2, we find nearly the words which Kullika
quotes on Manu’s Institutes, i. 1: Yad va: kincha Manur avadat tad
bheshajam | ¢ Whatever Manu said was a remedy.”

In Satapatha Br. vi. 6, 1, 19, Manu is called a Prajapati: ‘¢ Praja-
pataye Manave svaha” iti | Prajapatir vai Manuk | sa ki tdam sarvam
amanuta | Prajapatir vai etad agre karma akarot | ¢ Svaha to Manu
the lord of creatures, Manu is a lord of creatures ( praja-pati) for he
thought (a#manuta) all this. The lord of creatures (praja-pati) formerly
did all this work.”

The following story in its different versions also connects Manu with
religious observances and represents him as very devout :

S. P. Br. i. 1, 4, 14 ff. Manor ha vai rishabhak asa | tasminn asura-
ghni sapatna-ghnt vak pravishtd dasa | tasya ha sma $vasathad ravathad
asura-rakshasant mridyamanant yanti | te ha aswurah samadire ¢ papain
vata no yam rishabhak sachate katham nv imam dabhnuyama” 47 |
“ Kalatakuly” iti ha asura-brakméy asatub | taw ha wchatub  $raddha-
devo vai Manup | avdm nu vedava” 4¢i | tau ha dgatya uchatur ¢ Mano
yajayava tva’ ot | “kena” iti | ““anena rishabhena’ iti | ““tatha” it |
tasya alabdhasya sa vag apachakrama | sa Manor eva jayam Mandavim
pravivesa | tasyai ha sma yatra vadentyai $rinvanti tato ha sma eva
asura-rakshasant myidyamandnd yanti | te ha aswrak samudire * ito vai
nah papiyak sachate bhiyo ke manushr vag vadati” iti | Kilatakuli ha
eva uchatulh ¢ Sraddha-devo vai Manur avém nv eva vedava’ iti | tau
ha agatye wchatur ¢ Mano yajayava tva” vti | “kena’ ite | * enaya
eva jayaya” 1ti | ‘‘tatha” dti | tasyai alabdhayai sa vag apachakrama
8@ yajnam eva yana-patrant pravivesa | tato ha enam na Sekatur nirkan-
tum | sa esha asura-ghni vag udvadati | sa yasya ha evai vidushah etam
atra vacham pratyudvadayants papiyamso ha eva asya sapatnah bhavant? |

“Manu had a bull. Into it an Asura-slaying, enemy-slaying voice
had entered. In consequence of this (bull’s) snorting and bellowing,
Asuras and Rakshasas were continually destroyed. Then the Asuras
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said : ¢ This bull, alas, does us mischief; how shall we overcome him ?’
Now there were two priests of the Asuras called Kilata and Akuli.
They said: ‘Manu is a devout believer: let us make trial of him.’
They went and said to him, ‘let us sacrifice for thee.’ ¢ With what
(victim)?’ he asked. ¢ With this bull,’ they replied. ‘Be it so,” he
answered. When it had been slaughtered, the voice departed out of it,
and entered into Manu’s wife Mandvi. Wherever they hear her speak-
ing, the Asuras and Rakshasas continue to be destroyed in consequence
of her voice. The Asuras said: ¢ She does us yet more mischief; for the
human voice speaks more.” Kilata and Akuli said, ¢ Manu is a devout
believer: let us make trial of him.” They came and said to him,
‘Manu, let us sacrifice for thee,” ¢With what (victim)?” he asked.
¢ With this (thy) wife,” they replied. ‘Be it so,” he answered. When
she had been slaughtered the voice departed out of her and entered into
the sacrifice and the sacrificial vessels. Thence they were unable to
expel it. This is the Asura-slaying voice which speaks out (when
the two stones are struck with the Samyd, as a part of the ceremonial).
‘Wretched become the engmies of that man for whom, when he knows
this, they cause this voice here to reverberate.”

Taitt. Br. iii. 2, 5, 9. Manok Sraddha-devasya yajamanasya asura-ghni
vag yajnayudheshu pravishid asit | te ’surdh yavanto yajnayudhanam
udvadatam wpasrinvans te paradbhavan |

¢ An asura-slaying voice had entered into the sacrificial implements
of the devout believer and sacrificer Manu. The Asuras, as many as
heard the sacrificial implements sounding, were overcome.”

Kathaka Br. ii. 80, 1.% Manor vai kapalany asan | tair yavato yavato
‘suran ablyupadadhat te parabhavan | athe tarki Trishtha-varutr
astam asura-brakmau | ta asurah abruvann *“imani shat kapalant yaches
tham” 4t | tau prataritvana abliprapadyetam “ Vayave Agne Vayave
Indra” iti | ““kimkamaw sthak” ity abravit | “imani naw kapalans
deki? it | tany abhyam adedat | tany aranyam parakritye sama-
pimshtam | tad Manor gavo ’bhivyatishthanta | tans rishabhah sa-
malet | tasya ruvato yavanto ’sural wpadrinvaims e parabhavan |

4 Txtracted from Weber's Indische Studien, iii. 461f. A translation of this, as
well as of the next passage, is giverl by Prof. Weber in the Journal of the German
Oriental Society, vol. xviii. 284 ff.

46 Roth in his Lexicon s. v. reads Trishnavarutrz,
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tau pratarvivand abhiprapadyetam * Vayave Agne Viayave Indra”
it | ¢ kimkamaw sthah’ ity abravit | ““ anena tva rishabhena yajayava”
i1 | tat patwim yajur vadentim pratyapedyata | tasyah dyam vag atish-
that | tasyah vedantyah yavanto ’sural wpasrinvams te parabhavan |
tasmad naktedm stri chandrataram vadati | touw prataritvand abhipra-
padyetam ““Vayave Agne Vayawe Indra® iti |  kimkamaw sthah” ity
abravit | ““anaya tva patnya yajayava 180 | sa paryagnikrita asit |
atha Indro ’chayad * Manvam $raddhadevam Trishthavaratri asura-brah-
mau jayaya vyardhayatom” 063 | sa agachhat | so ’bravid ¢ abhyam tva
y@jayani” ti | “na’ ity abravid “na vai aham anayor e’ it |
atithipatir vava atither e ity abravit | @ asmai prayaschhat | sa pra-
tiveso vediin kurvann asta | ta aprischhatam “ ko’si” it | “ brakmanah”’
it | ¢ katamo brakmanak” it | ¢ kim brakmanasya pitaram kim w pri-
chhasi mataram | $rutain ched asmin vedyam sa pita sa pitamohah’
iti | ta avittam “Indrovai” oti | tau prapatatam | tayor yak prokshanir
apak asams tabkir anuvisrijya Sirshe aschlinat | tau vrishaé cha yavasha$
cha abhavatam | tasmat taw varsheshu Sushyatak | adbhir hi hatau | tam
paryagnikritam udasrijat | taya “rdhnot | tdlz. imak Manavyak prejak |
yat  paryagni-kritam patnivatem wutsrijats yam eva Manur riddhim
ardhnot tam ridhnoti |

¢ Manu had platters. All the Asuras, against whom he laid out the
sacrifice with these were destroyed. Now Trishtha and Varatri were
at that time the priests of the Asuras. The Asuras said to them, ¢ ask
for these six platters.” These two arrived as morning guests, repeating
the formula, ¢To Vayu, o Agni, to Vayu, o Indra.” ¢What do you
desire?’ asked Manu. ¢ Give us these platters,” they replied. He gave
them to them. Taking them they smashed them in the forest. Then
Manu’s cattle were standing round. The bull licked the platters. As
.many Asuras as heard him bellowing were destroyed. The two Asura
priests came as morning guests, repeating the formula, ‘To Vayu, o Agni,
to Vayu, o Indra.” ‘<What do you desire?’ enquired Manu. ¢ Let us
sacrifice for thee with this bull,’ they answered. He then came to his
wife who was uttering a yajush. Her voice reached to the sky. As
many Asuras as heard her speaking were destroyed. Hence a woman
speaks more i)leasantly by night. The two Asura priests arrived as morn-
ing guests, repeating the formula, ¢ To Vayu, o Agni, to Vayu, o Indra.’
¢ What do you desire?’ asked Manu, ‘Let us sacrifice for thee with
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this thy wife (as the victim),” they replied. The fire was carried round
her. Then Indra perceived, ‘Trishtha and Varatri, the two Asura
priests are depriving the devout believer Manu of his wife.” He came
and said (to Manu), ‘ Let me sacrifice for thee with these two Asura
priests (for victims).” ¢No,’ answered Manu, ‘I am not their master.’
‘The host is master of the guest,’ rejoined Indra. Manu then gave
them to him. (Standing) near them he was making an altar. They
asked ¢ Who art thou?’ ¢A Brahman,’ he replied. ¢ What (class of)
Brahman,’ they enquired. He rejoined (with a verse), ¢ Why askest
thou the father or the mother of a Brahman? If Vedic tradition is to
be discovered in him, that is his father, that his grandfather.” They
knew, ‘this is Indra.” They fled. He threw after them the water
which was there for consecration, and’ therewith cut off their heads.
They became, (the one) a vrisha, (the other) a yavasha plant. Hence
these (two plants) wither in the rains, because they were killed with
water. He released her (Manu’s wife) after the fire had been carried
round her. By her he prospered. These are the creatures sprung from
Manu. Whenever a man releases the victim offered to Agni Patnivata,
after fire has been carried rbund it, he prospers with the same prosperity
with which Manu prospered.”

Compare with this a passage of the Taitt. Sanh. vi. 6, 6, 1. Indrak
patniya Manum aydjayat | tam paryagnikritam udasrijat | taya Manur
ardhnot | yat paryagnikyitam patnivatam utsrijeti yam eva Manur rid-
dhim ardhnot tam eva yajamana ridknoti |

¢ Indra was sacrificing for Manu with his wife (as the victim). He
released her after the fire had been carried round her. By her Manu
prospered. Whenever the worshipper releases the victim offered to
Agni Patnivata after fire has been carried round it, he prospers with
the same prosperity with which Manu prospered.”

I quote the following passages also from the interest which they
possess as relating to a personage so ancient and venerable as Manu is
reputed to be:

Aitareya Brahmana, v. 14. Nabkanedishthan vai Manavam brahma-
charyyain vasantam bhrataro nirabhajan | so ’bravid etya ¢ kim mahyam
abhakta” iti | *“ etam eva nishthavam avavaditaram’ ity abruvan | tas-
mad ha apy etarki pitaram putrak ¢ nishthavo *vavadita” ity eva acha-
kshate | sa pitaram etya abravit ““tvam ha vava mahyan tata abhakskur’
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il | tam pita 'bravid ‘“ma putrake tad adrithak | Angiraso vai ime
svargaya lokaya satram asate | te shashtham shashtham eva ahar agatya
mubyants | tan ete sakie shashthe ’hani $avsaya | tesham yat sahasraim
satra-pariveshanaim tat te svar yanto dasyants” iti | “tatha” dti | tan
upait  pratigribhnita Manavam sumedhasal’ 140 | tam abruvan  kif-
kamo vadasi” iti | ““idam eva vah shashtham ahak projnapayani” ity
abravid ““atha yad val etat sahasram sotra-pariveshanam tad me svar
yanto datta’ 180 | ““ tatha™ iti | tan ete sukte shashthe’ hany asammsayat |
tato vai te pra yanam ajanan pra svargam lokam | ted yad ete sukte
shashthe ’hani damsati yajnasya prajnatyai svargasya lokasya anukhyat-
yai | tam svar yanto ’bruvann ‘‘ etat te brakmana sahasram’ i | tad
enain samakurvanam purushah krishnasa-vasy uttaratah upotthaya abravid
“ mama vai idam mama vai vastuham’ it | so ’bravid “mahyam vai
idam adur”’ it1 | tam abravit “tad vai nau tava eva pitars pra$nak’ oti |
sa pitaram ait | tam pita *bravid ¢ nanu te putraka adur’ it | ¢ adur
eva me” ity abravit ““ tat tu me purushak krishnasa-visy witaratah wupo-
datishthat ¢ mama vai idain mama vai vastuhem’ vti adita™ iti | tam pita
*bravit ¢ tasya eva putraka | tot tubhyain sa dasyati” it | sa punar etya
abravit ““tave ha vava kila bhagavah idam it me pita aha” it | so
*bravit ““ tad aham tubhyam eva dadami yak eva satyam avadir” iti |
tasmad evamh vidusha satyam eva vaditavyam | sa esha sahasra-sanir man-
tro yad nabhanedishtham | wupa enam sahasram namati pra shashthena
ahna svargain lokam janati yah evam veda | ¥

“The brothers of Nabhidnedishtha disinherited him whilst he was
living in the state of a Brahmacharin. Coming (to them) he said:
*What share have you given to me?’ They replied, ¢ (we have given
thee) this judge and divider (as thy share).” In consequence sons even
now speak of their father as the ‘judge and divider.” He came to his
father and said, ¢ Father, they have given thee to me as my share.’
His father answered, ‘Do not, my son, care about that. These Angirases
are performing a sacrifice in order to (secure) the heavenly world; but
as often as they come to the sixth day (of the ceremony) they become
perplexed. Make them recite these two hymns (R.V. x. 61 and 62)
‘on the sixth day; and when they are going to heaven, they will give

47 This passage has been already translated into German by Prof. R. Roth,
Journal of the German Oriental Society, vi. 244, and into English by Prof. Max

Miiller in his Ane, Sansk. Lit. p. 423f., and by Dr. M. Haug in his Ait. Br. vol. ii.
p. 3411£. ;
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thee that provision of a thousand # which has been made for the sacri-
fice.” He said, ‘So be it.”" He approached them, saying, ¢ Receive me,
the son of Manu, ye sages.’” They replied, ¢ With what object dost
thou speak ?’ He said, ‘ Let me make known to you this sixth day;
and then you shall give me this sacrificial provision of a thousand,
when ye are going to heaven.’ ¢Let it be so,” they answered. He
made them repeat these two hymns on the sixth day. They then
knew the sacrifice, and the heavenly world. Hence when any one
repeats these two hymns on the sixth day, it is with a view to a
knowledge of the sacrifice, and to the revelation of the heavenly world.
‘When they were going to the heavenly world, they said to him, ¢This
thousand, o Brahman,® is thine.” As he was collecting (the thousand)
a man in dark clothing rose up before him from the north, and said,
¢This is mine; what remains on the spot is mine.” Nabhanedishtha
replied: ‘But they have given it to me.” (The man) rejoined: ¢TIt
belongs to (one of) us; let thy father be asked.” He went to his
father, who enquired: ‘Have they not given thee (the thousand), my
gson?’ ¢They did give it to me,” he replied, ‘but a man in dark
clothes rose up before me from the north, and ook it from me, saying,
¢ This is mine; what remains on the spot is mine.”” His father said :
¢It is his; but he will give it to thee.” He returned, and said (to the
man) : ‘This is thine, reverend sir, so my father says.” (The man)
replied: ‘I will give it to thee, who hast spoken the truth.” Where-
fore one who has this knowledge should speak only truth. That is a
hymn which bestows a thoussnd, that Nabhanedishtha hymmn. A
thousand falls to his lot, he knows the heavenly world on the sixth
day—the man who knows this.”

TaittirTya Sanhita, iii. 1, 9, 4. Manuk putrebhyo dayaimn vyabhajat |
sa Nabhanedishtham brakmacharryain vasantam nirabhajat | sa agachhat |
80 'bravit ¢ katha ma mirabkdag” iti | “mna tva nirabhaksham” ity
abravid ‘ Angirasah tme satram dasate te suvargam lokam na prajd-
nanti’| tebhyah idam brakmanam briki | te swvargam lokam yanio ye
esham pasavas tams te dasyants’’ 4ti | tad ebhyo’bravit | fe suvargam

4 See R.V. x. 62, 7.

# The application of this title to Nabhanedishtha is to be remarked, as his father
Manu is recorded in the Puranic legends as ancestor of the solar race of kings. See
the passage from the M. Bh. i. 3135 ff., quoted abave, p. 126.

13



194 TRADITION OF THE DESCENT OF

lokam yanto ye esham pasavah asams tan asmai adadub | tam pasubhié
charantam yajna-vastaw Rudrah agachhat | so’bravit ““mama vai ime
pasavak” ite | adur vai makyam tman’ ity abravit | ¢ na var tasya.te
wate” dty abravit | “ yad yajnavastau hiyate mama var tad” oti | tas-
mad yajnavastu na abhyavetyam | 8o ’bravit | ¢ yajne ma bhaja atha te
pasan na abhimamsye” 60 | tasmai etam manthinak samsravam ajuhot |
tato vai tasya Rudro pasan na abhyamanyats | yatra ctam eva vidvan
manthinah samsravam juhoti na tatra Rudrak pasin abhimanyate |

¢ Manu divided his property among his sons. He disinherited his
son Nabhinedishtha who was living as a Brahmacharin. He came and
said, ¢ How hast thou disinherited me?’ ‘I have not disinherited
thee,’ replied (his father); ¢these Angirases are celebrating a sacrifice ;
they do not know the heavenly world; declare to them this Brah-
mana; and when they are going to heaven, they will give thee the
cattle they have.’” MHe declared the Brahmana to them, and when they
were going to heaven they gave him the cattle they had. Rudra came
to him as he was on the place of sacrifice employed with the cattle and
said : ‘These are my cattle.’ ¢But,’ replied Nabhanedishtha, they
have given them to me.” ‘They have not power to do so; that which
is left on the place of sacrifice is mine,” answered Rudra. Hence the
place of sacrifice must not be approached. (Rudra further) said : ¢ Give
me a share in the saerifice, and. I shall not injure thy ecattle.’ He
offered him this libation of soma and flour. Then Rudra did not injure
his cattle. 'Whenever any one knows this libation of soma and flour
and offers it up, Rudra does not injure his cattle.”’®

A passage, quoted above, p. 26 £., from the Taittiriya Sanhita, vi. 5,

% The reader who knows German, and wishes to see an able discussion of the
question, whether the legend of Nabhanedishtha, as given in the Aitareya Brahmana,
has any real connection with the two hymns of the Rig-veda (x. 61 and 62) which
are referred to in it, and whether it contains any reminiscence, or symbolical repre-
sentation, of ancient historical events, may consult Prof. Roth’s paper on the subject,
in the 6th vol. of the Journal of the German Oriental Society, pp. 243 ff. The learned
writer settles both questions in the negative, maintaining that the legend is manu-
factured out of certain misinterpreted allusions in the hymns, with the view of assert-
ing the superiority of priestly knowledge to earthly power and worldly wealth, and
that there never existed either a Nabhanedishtha or a Manu. The object which I
have in view in the collection of these texts does not require that I should express
any opinion on these points. I only seek to ascertain what were the traditions re-
ceived by the most ancient Indian writers themselves regarding the origin of their
race, and not what was the historical value of those traditions.
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6, 11{f., may perhaps also be considered as affirming the deseent of men
from Manu when it declares them to be the offspring of Vivasvat;
since the latter is regarded as the father of Manu.

In the Chhindogya Upanishad, iii. 11, 4 (p. 178 of Bibliotheca In-
dica, vol. iii.) the following reference to Manu occurs :

Tad. ha etad Brakma Prajapataye Prajapatir Manave Manuk proja-
bhyak | tad ha etad Uddalakiya Arunaye putraya jyeshthaye pita brah-
ma provicha |

¢ This (doctrine) Brahma declared to Prajapati, Prajapati to Manu,
Manu to (his) offspring. This sacred truth was declared to his eldest
son Uddalaka Aruni by his father.”

The first half of this passage is repeated in viii. 15, 1, of the same
work (p. 625).

In his commentary on the former of the two passages, Sunkara
Acharyya gives this explanation :

Brahma Hiranyagarbho Virdje Prajapataye woacha | so ’pi Manave |
Manur Tkshvakv-adibhyah prajabhyak provacha |

¢ Brahmi Hiranyagarbha declared it-to the Prajapati Viraj; he to
Manu ; and Manu declared it to his descendants Tkshvaku and the rest.”

In his note on the second passage, viii. 15, 1, he varies somewhat in
his explanation of the personages by whom the doctrine was trans-
mitted :

Brakma Hiranyagarbhah Paramesvaro va tad-dvarena Prajapataye
Kadyapaya weacha | asav api Manave sva-putraya | Manuh prajyabhyak |

¢Brahma Hiranyagarbha, or the supreme Lord (Parameévara) through
his instrumentality, declared it to the Prajapati Kasyapa; he to his son
Manu ; Manu to his descendants.”

In these two passages of the Chhandogya Upanishad Brahma is dis-
tinguished from Prajépati, and Prajapati from Manu, who again is said
to have handed down the doctrine, not to any one person in particular,
but “to the offspring,” or ¢‘descendants” (prajabhyak), apparently
his own descendants. This Upanishad therefore seems to coincide in
the doctrine of the hymns, and of the Satapatha Brahmana, that Manu
was the progenitor of mankind. The Commentator, it will have been
noticed, in one place delares that Prajapati is identifiable with Viraj,
and again that Kadyapa is to be understood under that appellation.
Viraj and Kadyapa are not, however, generally regarded as the same.
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Nor is Kadyapa commonly considered to be Manu’s father. In the
passages from the Ramayana, ii. 110, and Mahabharata, quoted above,
pp- 115 and 126, Kadyapa is said to be the father of Vivasvat, and he
again of Manu. '

However this may be, as Manu is said to have handed down the
sacred tradition to his descendants, we must suppose that those descend-
ants included the whole of the progenitors of the Aryan Indians who
were worthy of being made the depositaries of such a tradition; and
must therefore conclude that the Chhandogya Upanishad agrees with
the passage quoted above, p. 126, from the Mahabharata, in recognizing
Manu as the progenitor of the Brahmans, as well as the other castes.

Secr. IIL.—Extracts from the Mahabharata regarding Manu.

I have already adduced in the preceding chapter, page 126, an im-
portant passage of the Mahabharata, Adiparvan verses 3128 ff., in which
Manu Vaivasvata is expressly declared to have been the progenitor of
mankind including the four castes. A legend of the deluge, correspond-
ing to the one which has been adduced from the Satapatha Brahmana,
in the last section, is also to be found in the Vana-parvan of the Maha-
bharata, and although it does not represent Manu as the parent from
whom the human race was reproduced, but as the creator by whom the
world was renewed, after the flood, I shall extract the entire text.
Its style of narration is tedious, when compared with the quaint bre-
vity of the Brahmana ; but I shall condense it as much as possible in
the translation. It begins thus, verse 12747 :

Markandeya woacha | Vivasvatak suto rajon maharshik suprdtapavan |
babkuva nara-Sardale Prajapati-sama-dywtik | ojasa teesa lakshmyd
tapasa cha viseshatah | atichakrama pitaram Manuh svain cha pitamaham |
arddhva-bahur visalayam Badaryam sa neradkipak | eka-pada-sthitas
tiwram chachara sumahat tapak | 12750. Avak-$iras tatha chapi netrar
animishair dridham | so ’tapyata tapo ghoran varshanam ayutam tada |
taim kaddchit tapasyantam ardrackiram jata-dharam | Chirini-tiram
agamya matsyo vachanam abravit | * bhagavan kshudra-matsyo *smi bala-
vadbhyo bhayam mama | matsyebhyo ki tato mam tvam lratum arkass su-
vrata | durbalam balavanto ki matsyam matsya viseshatah | asvadanti sada
orittir vikita nak sanatani | tasmad bhayaughad mahato majjantam mam
viseshatal | tratum arhast karttasme krite pratikritam tava’ | 12755,
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Sa matsya-vachanai $rutva kripaya ’bhipariplutak | Manur Vaivasvato
‘griknat tam matsyam paning sveyam | udakantam upaniya matsyain
Vaivasvato Manub | alinjire prakshipat tam chandramsu - sadrisa -
prabke | sa tatra vavridhe rajan matsyak parama - satkriteh | pu-
travat svikarot tasmar Manur bhavam viseshatah | athe kalena mahata
sa matsyah sumahan abhat | alinjire yatha chaiva nasau samabhavat
kila | atha matsyo Manuin drishiva punar evabhyabhashata | * bha-
gavan sadhv me’dyanyat sthanaw sampratipadaya” | 12760. Uddhr:-
tyalingirat tasmat tatak sa bhagavan Manuk | tam matsyam anayad
vapim mahatin sa Manus tadd | tatra tam prakshipach chapi Manuh
para-puranjaya | athavarddhata matsyak sa punar varsha-ganan ba-
han | dvi-yojanayata vapt vistrita chap: yojanam | tasydm ndsau sama-
bhavat matsyo rajwa-lochanak | vicheshiitui cha Kaunteya matsyo va-
pyain visampate | Manum matsyas tato drishiva punar evabhyabhashata |
“ naya mam bhagavan sadho samudra-mahishim priyam | Gangam tatra
nivatsyams yatha va tata manyase | 12765. NideSe hi maya tubhya'tfiz
sthatavyam anasiyatd | vriddhir hi parama prapta tvat-krite hi mayd
‘nagha” | evam ukto Manur matsyam anayad bhagavan va§i | nadim
Gangam tatra chainam svayam prakshipad achyutal | sa tatra vavyidhe
matsyah kanchit kilam arindama | tatak punar Manuim drishtva mat-
syo vachanam abravit | ¢ Gangayam na b Saknoms brihatvach cheshtitum
prabho | samudraih naya mam asu prasida bhagavann” iti | uddhritya
Ganga-salilat tato matsyam Manuk svayam | samudram anayat partha
tatra chainam avasryjat | 12770. Sumahdn apt matsyas tu sa Manor
nayatas tada | asid yatheshta-haryya$cha sparsa-gandha-sukhascha vas |
yada samudre prakshiptak sa matsyo Manund tada | tata enam idam
vakyam smayamana wabravit | ©“ bhagavan ki krita raksha tvaya sarva
viSeshatak | prapta-kalam tu yat karyyam tvaya tach chhrayatim
mama | achirad bhagavan bhaumam tdain sthavara-jangamam | sarvam
eva makabhdga pralayain ver gamishyati | samprakshalana-kdlo *yam
lokanam samupasthitak | tasmat tvam bodhayamy adya yat te hitam
anuttamam | trasandm sthavaranam cha yach chengai yach cha nen-
gati | tasya sarvasya sampraptah kalak parama-darunak | naus cha
karayitavya te dridha yukta-vataraka | tatra saptarshibhih sarddham
aruhetha mahamune | vijani chawa sarvans yathoktani dvijaih purd |
tasyam arohayer navi susanguptani bhaga$ah | nau-stha$ cha mam
pratikshethas tato muni-jana-priya | agomishyamy ahaim $ringt vijne-
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yas tena tapasa | evam etat tvaya karyam aprishto ’si vrajamy aham |
ta na $akya mahatyo vai apas tarttum maya ving | 12780. Nabki-
Sankyam idai chapi vachanam me tvaya vibho” | “ evain karishye”
iti tah sa matsyam pratyabhdshata | jagmatus cha yathakamam anu-
Jnapya pamspami‘n | tato Manur makardja yathoktam matsyakena ha |
vijany adaya sarvapi sagaram pupluve tada | naukaya Sublaya vira
mahorminam arindama | chintayamasa cha Manus tam matsyam pro-
thivipate | sa cha tach-chintitam jnatva matsyak parapuranjaya | Sring:
tatrajagamasu tada Bharata-sattama | tem drishtva manuja-vyaghra
Manur matsyam jalarnove | 12785. Stringinam tam yathoktena riupend-
drim tvochhritam | vatarakemayam pasam atha matsyasya mardhant |
Manur manuja-$ardila tasmin Sringe nyaveSayat | saimyatas tena pasena
matsyah para-puranjaya | vegena mahatd navam prakarshal lavanam-
bhasi | sa cha tams tarayan nava samudram manyesvara | nrityamanam
wormibhir garjamanam tvambhasa | kshobhyamanra mehavataih sa naus
tasmin mahodadhaw | ghurnate chapaleva stri matta para-puranjaya |
nawa bhamir na cha disak pradiso va chakasire | 12790. Sarvam am-
bhasam evastt khan dyaus cha narapungava | evambhate tada loke sankule
Bharatarshabha | adrisyanta saptarshayah Manur matsyas tathaive cha |
evam bakan varsha-ganan tam navam so’tha matsyakak | chakarshatandrito
rajan tasmin salila-sanchaye | tato Hemavatah Syingam yat param Bharatar-
shabha | tatrakarshat tato navam sa matsyah Kurunandana | athabravit
tada matsyas tan rishin prahasan Sanaik | ¢ asmin Himavatah Sringe navamn
badhnita machiram” | sa baddha tatra tais tarnam rishibhir Bharatarsha-
bha | 12795. Naur matsyasya vachah $rutva $ringe Himavatas tada | tach
cha Naubandhanaim nama $ringem Himavatah param | khyatam adyapi
Kaunteya tad viddhi Bharatarshabha | athabravid anismishas tan rishin
sa hitas tada | *aham Prajapatir Brakma yat-parain nadhigamyate |
matsya-rapena yayan cha maya ’smad mokshita bhayat | Manuna cha
prajak sarvah sa-devasura-manushal | srashtavyak sarva-lokas cha yach
chengait, yach cha nengati | tapasa chapi tiwrena pratibha ’sya bhavish-
yats | mat-prasadat praja-sarge na cha mohaim gamishyati” | 12800. Ity
uktv@ vachanam matsyak kshanenadar$anain gatah | srashtu-kamakh prajas
chaps Manur Vaivasvatah svayam | pramiadho’bhat praja-sarge tapas tepe
mahat tatak | tapasa mahata yuktakh so ’tha srashtum prachakrame | sar-
vah praja Manuh sakshad yathavad Bharatarshabha | oty etad matsyakam
nama puranam parikirttitam |
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‘12747, Markandeya said: There was a great rishi Manu, son of
Vivasvat, majestic, in lustre equal to Prajapati. In energy, fiery
vigour, prosperity, and austere fervour he surpassed both his father
and his grandfather. Standing with uplifted arm, on one foot, on the
spacious Badari, he practised intense austere fervour. 12750. This
direful exercise he performed, with his head downwards,* and with
unwinking eyes, for 10,000 years. Once, when, clad in dripping rags,
with matted hair, he was so engaged, a fish came to him on the banks
of the Chirini, and spake: ‘Lord, I am a small fish; I dread the
stronger ones, and from them you must save me. For the stronger
fish devour the weaker; this has been immemorially ordained as our
means of subsistence. Deliver me from this flood of apprehension in
which I am sinking, and I will requite the deed.” 12755. Hearing
this, Manu, filled with compassion, took the fish in his hand, and
bringing him to the water threw him into a jar bright as a moon-
beam. In it the fish, being excellently tended, grew; for Manu
treated him like a son. After a long time he became very large, and
could not be contained in the jar. Then, seeing Manu, he said again:
“In order that I may thrive, remove me elsewhere.’ 12760. Manu
then took him out of the jar, brought him to a large pond, and threw
him in. There he continued to grow for very many years. Although
the pond was two yojanas long, and one yojana broad, the lotus-eyed
fish found in it no room to move; and again said to Manu: ‘ Take me
to Ganga, the dear queen of the ocean-monarch; in her I shall dwell;
or do as thou thinkest best, (12765) for I must contentedly submit to
thy authority, as through thee T have exceedingly increased.” Manu
accordingly took the fish and threw him into the river Ganga. There
he waxed for some time, when he again said to Manu: ‘From my
great bulk I cannot move in the Ganga; be gracious and remove me
quickly to the ocean.” Manu took him out of the Ganga; and cast him
into the sea. 12770. Although so huge, the fish was easily borne, and
pleasant to touch and smell, as Manu carried him. When he had been
thrown into the ocean he said to Manu : ¢Great lord, thou hast in every
way preserved me: now hear from me what thou must do when the

& He could not have stood on one foot and with his head downwards (if this means
standing on his head) at one and the same time, The text may mean that these atti-
tudes were successively adopted.
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time arrives. Soon shall all these terrestrial objects, both fixed and
moving, be dissolved. The time for the purification of the worlds has
now arrived. I therefore ‘inform thee what is for thy greatest good.
12775. The period dreadful for the universe, moving and fixed, has
come. Make for thyself a strong ship, with a cable attached ; embark
in it with the seven rishis, and stow in it, carefully preserved and as-
sorted, all the seeds which have been deseribed of old by Brahmans.®
‘When embarked in the ship, look out for me : I shall come recognizable
by my horn. So shalt thou do; I greet thee and depart. These great
waters cannot be crossed over without me. 12780. Distrust not my
word.” Manu replied, ‘I shall do as thou hast said.’ After taking
mutual leave they departed each on his own way. Manu then, as en-
joined, taking with him the seeds, floated on the billowy ocean in the
beautiful ship. He then thought on the fish, which, knowing his de-
sire, arrived with all speed, distinguished by a horn. 'When Manu saw
the horned leviathan, lofty as a mountain, he fastened the ship’s cable
to the horn. Being thus attached, the fish dragged the ship with great
rapidity, transporting it across the briny ocean which seemed to dance
with its waves and thunder with its waters. Tossed by the tempests,
the ship whirled like a reeling and intoxicated woman. Neither the earth,
nor the quarters of the world appeared ; (12790) there was nothing but
water, air, and sky. In the world thus confounded, the seven rishis,
Manu, and the fish were beheld. So, for very many years, the fish,
unwearied, drew the ship over the waters; and brought it at length to
the highest peak of Himavat. He then, smiling gently, said to the
rishis,  Bind the ship without delay to this peak.” They did so accord-
ingly. 12795. And that highest peak of Himavat is still known by
the name of Naubandhana (¢ the Binding of the Ship’). The friendly
fish (or god, animisha) then said to the rishis, ‘I am the Prajapati
Brahma, than whom nothing higher can be reached. In the form of a
fish T have delivered you from this great danger. Manu shall create
all living beings, gods, asuras, MEN, with all worlds, and all things
moving and fixed. By my favour and through severe austere fervour,
he shall attain perfect insight into his creative work, and shall not be-

52 The S'atapatha Brihmana is silent as to these seeds, as well as to the seven
rishis ; but it is possible that the reference here made to them may have been bor-
rowed from some other ancient source.
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come bewildered.” 12800. Having thus spoken, the fish in an instant
disappeared. Manu, desirous to call creatures into existence and be-
wildered in his work, performed a great act of austere fervour; and
then began visibly to create all living beings. This which I have
narrated is known as the Matsyaka Purana (or ¢ Legend of the Fish ’).”

It will be observed that towards the close of this narrative it is stated
that Manu (not Brahméa himself) was the ereator of Men, as well of
gods and asuras; and that no reference is made to the formation of
separate castes.

The commentators seem disinclined to take this legend in its literal
sense. We shall see below what reason the scholiast on the Bhagavata
Puréna assigns for this procedure. The following are some of the
remarks of the Commentator Nilakantha on the above passage of the
Mahabharata :

“ Manok” manute ity abhimanaimako hankaro Manub | viseshena
vaste achhadayati chit-prakasam iti viveka-jnanam tad-van vivasvan ma-
yavi ivarak *“ mayinai tu mahesvaram?® iti $ruteh | tasya Vaivasvatasya
charitam sancharanam | * avidya-nase saty avidyako’hankdrah katham
sancharati | nahi tantu-dahe patas tishthati” ity akshepahk | . . . . atra
para-brakmana eva rapantaram matsyakhyo jivak | so’hankarena Manund
uttarottara-$reshtheshu alinjiradi-rapeshu sthula-deheshu tapo-balad ni-
patyate | sa cha samudrakhye vairaje dehe nipititas cha kalpante avidya-
nasa-rape saty api dadha- (dagdha ?) -pata-nydyena anwvarttamanam
ahankaram saptarshi-sangnakaik pranadibhih vija-sanjraik prarabdha-
karmabhis cha sahitai charama-deha-navy aradham vasana-varatraya jiva-
matsyena pralaya-kale 'py whyamanam meru-$ringa same *chale bhavato
(Himavad-?) rupe sadvasanaya labdhaspadaim vilinam anulakshya jiva-
matsyo ’darsanam praptah | ati-viline hy ahankare jwatvam nasyati |
sa punar nirasta-jiva-bhavo ’hankdro brahma-rapatam apanno yatha
purvan vasanaya jagat srijate | nashie 'py avidyakhye karane sumsara-
bhana-lakshanam karyawm chakra-bhramam wwa kanchit kalam anuvart-
tate 1ty adhyaya-tatparyam | akshardrthas tv ¢tyads |

¢¢Manu,’ that which imagines, denotes the consciousness of self
(ahankara), consisting in the idea that objects refer to one’s self (abki-
mana).® ¢ Vivasvat’® is he who possesses the discriminating know-
ledge that (such and such a thing) obscures the light of® the mind, 7.e.

53 See Colebrooke’s Misc. Essays, vol. i. 242,
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he is the Tluder, Isvara, for the Veda® speaks of ¢ Mahesvara the
Tluder.” It is the ¢history,” the action, of this son of Vivasvat, that
is related. It is objected, ‘how ean Ahankira, which arises from
ignorance, operate when ignorance is destroyed ?’ for when the threads
are burnt the cloth no longer remains’ . . . . Here the embodied soul,
called in this passage a ‘Fish,’ is only anotlier form of the supreme
Brahma. This ‘Fish’ is thrown by ‘Manu,’ who is Ahankara, through
the power of austere fervour, into gross bodies, here represented by “a .
jar,” ‘a pond,’ ete., which gradually rise in excellence. Being at last
cast into the body of Viraj, called ¢ the ocean,’ although ¢ the eclose of
the Kalpa’ means the destruction of ignorance, still the embodied soul
denoted by the * Fish,” contemplating Ahankara still remaining like the
ashes of burnt cloth, then entering, along with the breath and other
vital airs named ‘the seven rishis,’ and the works of a former birth
designated as ‘seeds,” into the ship which signifies its last body, and
then borne along even in the period of dissolution by the emhodied
soul itself symbolized as a ¢Fish,” by means of the ‘rope’ of the re-
maining consciousness of past perceptions (¢dsand), obtaining at length
through a consciousness of former perceptions, which were pure (sad-
vdsand), a resting-place on a mountain like the peak of Meru, repre-
sented by the Himavat (?), and finally dissolved ;—the embodied soul
under the figure of a ¢ Fish’ having contemplated all this,—vanishes.
For when Ahankara has become entirely dissolved, the state of the
embodied soul ceases. Then Ahankara, after the state of the embodied
soul has been dispelled, obtains the condition of Brahma; but by its
consciousness of past perceptions creates the world as before. Even
when the cause called ignorance has been destroyed, the effect in the
shape of the semblance of the world continues for some time, like the
revolution of a wheel. Such is signification of the section.”

According to this allegorial interpretation ¢¢Vivasvat,” father of
Manu, represents T¢vara, the Illuder. “Manu” is Ahankéra, or self-
consciousness. The ¢ Fish ” is the embodied soul, which fancies itself
to be, but is not, distinet from the Supreme spirit. Ahankéra, denoted
by  Manu,’ places the emboedied soul, symbolized by the  Fish,” in a
variety of bodies gradually increasing in excellence, which are signified

54 The words are taken from one of the Upanishads, to which, at the time of cor-
recting this sheet, I am unable to give the necessary reference.
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by the “jar,” ¢“pond,” ¢ Gangd,” and “ocean.” Although the end
of the Kalpa means the removal of ignorance, still Ahankara continues
for a time ; and along with the ‘‘ seven rishis,” who stand for the vital
airs, and the ¢ seeds,” which are former works, embarks on the ¢ ship,”
which is its last body, and is drawn over the ocean by the embodied
soul by means of a “‘rope,” which signifies the consciousness of former
perceptions. Ahankira at length finds a resting-place, denoted by
Mount Himavat; and when it has been destroyed, the embodied soul
vanishes. Ahankira, however, passes into the form of Brahma, and,
through the operation of the cause explained by the Commentator,
creates the world anew.

It is scarcely necessary to remark that the narrator of the legend
himself appears to have had no idea 6f making it the vehicle of any
Vedantic allegory such as is here propounded.

The following is another version of the same legend from the Matsya
Purapa:

1. 12.% Purg raja Manur nama chzrnavun vipulain tapak | putre raj-
yam samaropya kshamavan Ravi-nandanah | 18. Malayasyaika-dese tu
sarvatmdguna-sainyutah | sama-dubkha-sukko viral praptavan yogam
uttamam | 14. Vachanan® varadas chasya varshayuta-sate gate | * va-
ram vrinishva ™ provacha pritatma Kamalasanak | 15. Evam ukto "bra-
vid raja pranamya sa Pitamaham | ¢ ekam evaham ichhami tvatto varam
anuttamam | 16. Bhata-gramasya sarvasya sthavarasya charasya cha |
bhaveyan rakshanayalam pralaye samupasthite’ | 17. “Evam asto’ dtv
vi§vdtma tatraivantaradhiyata | pushpa-vrishié cha mahati khat papata
surarpita | 18. Kadachid asrame tasya kurvatak pitri-tarpanam | pa-
pata panyor upars Saphart jala-saimyuta | 19. Drishiva tach-chhaphari-
rapam sa dayalur makipatih | rakshanaydakarod yatnam sa tasmin ka.
rakodare | 20. Ahoratrena chaikena shoda$angula-vistritah | so’bhavad
matsya-ripena ** paki pakiti ”’ chabravit | 21. Sa tam adaya manike pra-
kshipaj jala-charinam | tatrapi chaikardatrena hasta-trayam avarddhata |
22. Punak praharttanadena Sahasrakiranatmajam | sa matsyah * pahi
pahitl” “twam aham $aranaim gatak” | 23. Tatak sa kipe tam mat-
syam prahinod Ravi-nandanal | yada na mats tatrapi kupe matsyah

55 This passage is extracted in Professor Aufrecht's Catalogue of the Bodleian

Sanskrit MSS, p. 347.
% The Taylor MS. reads babhiva, instead of vackanam.
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sarovare | 24. Kshiptah sa prithutam dgat punar yojana-sammitam |
tatrapy dha punar dinah ‘pahi paki nripottama® | 25. ZTatah sa
Manuna kshipto Gangayam apy avarddhata | yada tada samudre tam
prakshipad medinipatih | 26. Yada samudram akhilam vyapyasau
samavasthitah | tada praha Manur bhitak “ ko,’pi tvam asuretarak |
21. Athava Vasudevas tvam anya idrik katham bhavet | yojanayuta-
veméatya kasya tulyam bhaved wvapuk | 28. Jnatas tram matsya-ri-
pena mam khedayasi Ke$ava | HrishikeSa jagannathe jagad - dhama
namo *stu te” | 29. Evam uktah sa bhagavan matsya-rap: Janardanak |
““sadhu sadhv” iti chovacha ““ samyayg jnatam tvayd ‘ragha | 30. Achire-
nawa kalena medint medinipate | bhavishyati jale magna sa-$aila-vana-
kanana | 81. Nowr syam sarva-devanam nikayena vinirmita | mahda-jiva-
nikayasya rakshanartham makipate | 32. Svedandajodbhija jiva ye cha
Jwa garayujak | asyai nidhaya sarvams tan anarthat™ pahi suvrata |
83. Yuganta-vatabhikata yada chalati naur nripa | $ringe ’smin mama
rajendra tademan samyamishyasi | 34. Tato layante sarvasya sthavarasya
charasya cha | prajapatis tvam bhavita jagatak prithivi-pate | 35. Evamn
krite maharaja® sarvajno dhritiman rishih | manventarddkipa$ chapi
deva-pijyo bhavishyasi | 36. Adhyaya ii. Sute wwacha | 1. Evam ukto
Manus tena paprachhasura-sadanam |varshair kiyadbhir bhagavan bhavish-
yaty antara-kshayak | 2. Sattvani cha katham natha ralkshishye Madhu-
sudana | tvaya saha punar yogah katham va bhavita mama | 3. Sri-matsya
wodcha | adya-prabhrity anavyishtir bhavishyati makitale | yavad varsha-
Satam sagram durbhiksham narakavaham | 4. Tato’lpa-sattva-kshayada
ra$mayak sapta darundh | sapta-sapter bhavishyanti prataptangara-ver-
shinak | 5. Aurvanalo ’pi vikyitiin gamishyati yuga-kshaye | vishagnis
chapi patalat sankarshana-mukha-chyutak | 6. Bhavasyapi lalatotthas
tritiya-nayananalel | jaged dagdhain tathd kshobhawm gamishyaty maha-
mate | 1. Evain dagdha maki sarva yada syad bhasma-sannibha® | akasam
ushmana taptam bhavishyati parantapa | 8. Tatak sa-deva-nakshatram
jagad yasyati sankshayam | samvartto bhimandada$ cha dronas chando® ba-
lahakak | 9. Vidyutpatakah Sonambub saptaite laya-varidah | agni-pra-
sveda-sambhatah plavayishyanti medinim | 10.-Samudrah kshobham dgatya

57 Instead of anarthat the Taylor MS. reads anathan.
38 The Taylor MS. reads here evain kyita-yugasyadau.
8 Karma-sannibha | Taylor MS.

60 The Taylor and Gaikowar MSS. have chandro.
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chaskatvena vyavasthitah | etad ekarnavain sarvam karishyanti jagat-tra-
yam | 11. Divyai navam® imam grikya sarva-vijani sarvasak | aropya
rajjvd yogena mat-prayuktena suvrate | 12. Swmhyamya ndavam mach-
chhringe mat-prabhavabhirakshital | ekah sthasyasi deveshu dagdheshv api
parantapa | 13. Soma-siryav aham Brakma chatur-loka-samanvitah |
Narmada cha nadz punya Markandeyo mahan rishik | 14. Bhavo vedak
puranain cha vidyabhik sarvato vritam | tvayd sarddham tdam sarvam
sthasyaty antara-sankshaye | 15. Evam ekarnave jate Chakshushantara-
sankshaye | vedin pravartiayishyame tvat-sargadau makipate | 16. Suta
wvdcha | Evam uktva sa bhagavams tatraivantaradhiyate | Manur apy
asthito yogain Vasudeva-prasadajam | 17. Athabkuch cha tatha-bhatak
samplaval parva-suchitak | kale yathokte sanjate Vasudeva-mukhodyate |
18. Sringt pradurbabhiwatha matsya-tapt Jandardanak | Ananto rajju-
ripena Manok parsvam upagamat | 19. Bhuta-sangan samakrishya yoge-
naropya dharmavit | bhujanga-rajjva matsyasya Sringe navam ayojayat. |
20. Uparyy upasthitas tasyak pranipatya Jandrdanam | abhata-samplave
tasminn atite yoga-$aying | 21. Prishtena Manuna proktam puranam
matsyaripind | tad vdanim pravakshyam? $rinudhvam rishi-sattamak |
¢12. Formerly a heroic king called Manu, the patient son of the
Sun, endowed with all good qualities, indifferent to pain and pleasure,
after investing his son with the royal authority, practised intense aus-
tere fervour, (13) in a certain region of Malaya (Malabar), and attained
to transcendent union with the Deity (yoga). 14. When a million
years had elapsed, Brahma became pleased and disposed to bestow a
boon, which he desired Manu to choose. 15. Bowing before the father
of the world the monarch said, ‘I desire of thee this one incomparable
boon, that when the dissolution of the universe arrives I may have power
to preserve all existing things, whether moving or stationary.’ 17.
¢So be it,” said the Soul of all things, and vanished on the spot; when a
great shower of flowers, thrown down by the gods, fell from the sky.
18. Once as, in his hermitage, Manu offered the oblation to the Manes,
there fell, upon his hands, along with some water, a Saphari fish (a
carp), (19) which the kind-hearted king perceiving, strove to preserve
in his water-jar. 20. In one day and night the fish grew to the size
of sixteen fingers, and cried, ‘ preserve me, preserve me.’” 21. Manu
then took and threw him into a large pitcher, where in one night he

61 The Taylor MS. reads veda-navam, * the ship of the Vedas.”
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increased three cubits, (22) and again cried, with the voice of one dis-
tressed, to the son of Vivasvat, ‘preserve me, preserve me, I have
sought refuge with thee.’ 23. Manu next put him into a well, and
when he could not be contained even in that, (24) he was thrown into
a lake, where he attained to the size of a yojana; but still cried in
humble tones, ¢ preserve me, preserve me.” 25. When, after being flung
into the Ganga he increased there also, the king threw him into the
ocean, 26. When he filled the entire ocean, Manu said, in terror,
¢ Thou art some god, (27) or thou art Vasudeva; how can any one else
be like this? Whose body could equal 200,000 yojanas? 28. Thou
art recognised under this form of a fish, and thou tormentest me, Ke-
dava; reverence be to thee, Hrishikega, lord of the world, abode of the
universe!’ - 29. Thus addressed,the divine Janardana, in the form of a
fish, replied: ¢Thou hast well spoken, and hast rightly known me.
30. In a short time the earth with its mountains, groves, and forests,
shall be submerged in the waters. 31. This ship has been constructed
by the company of all the gods® for the preservation of the vast host
of living creatures. 32, Embarking in it all living "creatures, both
those engendered from moisture and from eggs, as well as the vivi-
parous, and plants, preserve them from calamity. 33. When driven by
the blasts at the end of the yuga, the ship is swept along, thou shalt
bind it to thishorn of mine. 84. Then at the close of the dissolution thou
shalt be the Prajapati (lord of creatures) of this world, fixed and moving.
35. When this shall have been done,* thou, the omniscient, patient rishi,
and lord of the Manvantara, shalt be an object of worship to the gods.”
2nd Adhyaya: ‘1. Sita said: Being thus addressed, Manu asked the
slayer of the Asura, ‘In how many years shall the (existing) Manvan-
tara come to an end? 2. And how shall I preserve the living crea-
tures? or how shall T meet again with thee?’ The fish answered:
‘From this day forward a drought shall visit the earth for a hundred
years and more, with a tormenting famine. 4. Then the seven direful
rays of the son, of little power, destructive, shall rain burning char-
coal. 5. At the close of the yuga the submarine fire shall burst forth,

€2 The reading of the Taylor MS. here is partially erased; but it may have been
sarva-vedanam, * of all the Vedas.” Compare the various reading in verse 11 of
the next adhyaya.

6 According to the reading of the Taylor MS. we should have to substitute the
words, “ Thus at the beginning of the Krita age, thou” ete.
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while the poisonous flame issuing from the mouth of Sankarshana (shall
blaze) from Pitala, and the fire from Mahadeva’s third eye shall issue
from his forehead. Thus kindled the world shall become confounded.
7. When, consumed in this manner, the earth shall become like ashes,
the @ther too shall be scorched with heat. 8. Then the world, together
with the gods and planets, shall be destroyed. The seven clouds of
the period of dissolution, called Samvartta, Bhimanida, Drona, Chanda,
Balahaka, (9) Vidyutpatika, and Sonambu, produced from the steam
of the fire, shall inundate the earth. 10. The seas agitated, and joined
together, shall reduce these entire three worlds to one ocean. 11. Taking
this celestial ship, embarking on it all the seeds, and through contem-
plation fixed on me fastening it by a rope (12) to my horn, thou alone
shalt remain, protected by my power, when even the gods are burnt up.
13. The sun and moon, I Brahma with the four worlds, the holy river
Narmada,* the great rishi Markandeya, (14) Mahadeva, the Vedas, the
Purana with the sciences,—these shall remain with thee at the close of
the Manvantara. 15. The world having thus become one ocean at the
end of the Chakshusha manvantara, I shall give currency to the Vedas
at the commencement of thy creation.’ 16. Suta continued: Having
thus spoken, the divine Being vanished on the spot; while Manu fell
into a state of contemplation (yoga) induced by the favour of Visudeva.
17. When the time announced by Vasudeva had arrived, the predicted
deluge took place in that very manner. Then Janardana appeared in
the form of a horned fish; (the serpent) Ananta came to Manu in the
shape of a rope. 19. Then he who was skilled in duty (¢.. Manu)
drew towards himself all creatures by contemplation (y9gz) and stowed
them in the ship, which he then attached to the fish’s horn by the
serpent-rope, (20) as he stood upon the ship, and after he had made
obeisance to Janirdana. 21. I shall now declare the Purdna which,
in answer to an enquiry from Manu, was uttered by the deity in the
form of the fish, as he lay in a sleep of contemplation till the end of the
universal inundation : Listen.” The Matsya Purana gives us no further
information here about the progress and results of the deluge; and this
narrative does not appear to be ever afterwards resumed.

& Tn the opinion of this writer, therefore, the Narmadd (Nerbudda) must have
been a holier stream than the Ganga: otherwise we should have expected him to
select the latter as the river to be preserved at the dissolution.
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The Bhagavata P. viii. 24, 7, gives the same story with variations
as follows :
- Asid atita-kalpante brakmo naimittiko layak | samudropaplutas tatra
loka bhar-adayo nripa | 8. Kalenagata-nidrasya Dhatuh $isayishor balt |
mukhato wissritan vedan Hayagrivo *ntike *harat | 9. Jnatva tad dana-
vendrasya Hayagrivasya cheshtitam | dadhara Saphari-ripam bhagavin
Harir t$varak | 10. Tatra raja-rishik kaschid namna Satyavrato mahan |
Narayana-paro tapyat tapak sa saliladanak | 11. Yo 'sav asmin maka-
kalpe tanayah sa Vivasvatak | Sraddhadeva dti khyato manutve Iaring
‘rpitak | 12. Ekadha Kritamalayam kurvato jala-tarpanam | tasyanjaly-
udake kachich chhaphary eka *bhyapadyata | 18. Satyavrato 'njali-gatam
saha toyena Bharata | utsasarja nadi-toye Saphariin DravideSvarah | tam
aha satikarunam makakarunikim nyipam | yadobhyo jnati-ghatibhyo
dinam marm dinavatsala | katham visrijase rajan bhitam asmin sarij-jale |
<« v« . 82. Saptame’dyatanad arddhvam ahany etad arindama | ni-
mankshyaty apyayambhodhau trailokyam bhur-bhuvadikem | 38. Trilok-
yam lyamanayam samvarttambhasi val tada | upasthasyati nauh kachid
visala tvam mayerita | 34. Tvam tavad oshadkih sarvd vijany uchcha-
vachani cha | saptarshibhih parivritak sarva-sattvopavrimhital | 45.
Arukya vrikatiin navam vicharishyasy aviklavak | ekarnave niraloke
riskinam eva varchasa | 86. Dodhuyamanam tam ndavam samirena bali-
yasa | upasthitasya me Sringe nibadhnihi mahaking | 87. Aham tvam
rishibhih sakaf sahandvam udanveti | vikarshan vicharishyami yavad
Brakmi wia prabho | . . .. 41. Tatak samudrak udvelah sarvatah
plavayan makim | vardhamano mahameghair varshadbhik samadrisyata |
42. Dhyayan bhagavad-ade$as dadrise navam agatam | tam druroha
viprendrair adayaushadhi-virudhah | 43. Tam uchur munayah prita
rajan dhyayasca Keavam | sa vai nah sankatad asmad avita Sam vidha-
syat | 44. So’nudhyatas tato rajna pradurasid maharnave | eka-Sringa-
dharo matsyo haimo niyuta-yojanak | 45. Nibadhya navan tach-chhringe
yathokto Huring purd | varatrenakina tushtas tushtava Madhusudanam |
.o . . . 54 Ity uktavantam nripatim blagavan Adiparushak | matsya-
rapt mahambhodhau viharams tattvam abravit | 55. Purdana-saimhitam
divyam Sankhya- Yoga-kriyavatim | Setyavratasya rajarsher atma-guh-
yam adeshatoh | 656. Asraushid rishibhih sakam atma-tattvam asam-
Sayam | navy asino bhagavata proktam brakma sanatanam | 57. Atita-
pralayapaye utthitaya sa Vedhase | hatvasuram Hayagrivam vedan prat-
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yaharad Harik | 58. Sa tu Sotyavrato rdja jnana-vijnana-samyutal |
Vishnoh prasadat kalpe 'smin asid Vaivasvato Manul |

‘7. At the close of the past Kalpa there occurred an occasional
dissolution of the universe arising from Brahma’s nocturnal repose; in
which the Bhiirloka and other worlds were submerged in the ocean.
8. When the ereator, desirous of rest, had under the influence of time
been overcome by sleep, the strong Hayagriva coming near, carried off
the Vedas which had issued from his mouth. 9. Discovering this deed
of the prince of the Danavas, the divine Hari, the Lord, took the form
of a Saphari fish. 10. At that time a certain great royal rishi, called
Satyavrata, who was devoted to Nardyana, practised austere fervour,
subsisting on water. 11. He was the same who in the present great
Kalpa is the son of Visvasvat, called'Staddhadeva,* and was appointed
by Hari to the office of Manu. 12. Once, as in the river Kritamala he
was offering the oblation of water to the Pitris, a Sapharl fish came
into the water in the hollow of his hands. 13. The lord of Dravida,
Satyavrata, cast the fish in his hands with the water into the river.
14. The fish very piteously cried to the merciful king, ¢ Why dost thou
abandon me poor and terrified to the monsters who destroy their kindred
in this river ?’”’ [Satyavrata then took the fish from the river, placed it
in his waterpot, and as it grew larger and larger, threw it successively
into a larger vessel, a pond, various lakes, and at length into the sea. The
fish objects to be left there on the plea that it would be devoured ; but
Manu replies that it can be no real fish, but Vishnu himself; and with
various expressions of devotion enquires why he had assumed this dis-
guise, verses 15-31.] The god replies: 32. “On the seventh day
after this the three worlds Bhurloka, etc., shall sink beneath the
ocean of the dissolution. 83. When the universe is dissolved in that
ocean, & large ship, sent by me, shall come to thee. 384. Taking with
thee the plants and various seeds, surrounded by the seven rishis,
and attended by all existences, (35) thou shalt embark on the great
ship, and shalt without alarm move over the one dark ocean, by the
sole light of the rishis. 'When the ship shall be vehemently shaken by

85 Naimittika. See above p. 45.

8 Manu is called S'raddhadeva in the Mahabharata also, Sdntlp 4507. In the
Briahmanas, however, he receives the appellation, or epithet, not of S'raddiddeva, but
of Sraddhadeva. See above, p. 188 ff

14
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the tempestuous wind, fasten it by the great serpent to my horn—for
I shall come near. 37. So long as the night of Brahma lasts, I shall
draw thee with the rishis and the ship over the ocean.” [The god
then disappears after promising that Satyavrata shall practically know
his greatness and " experience his kindness, and Satyavrata awaits the
predicted events, verses 38-40.] 41. ¢ Then the sea, augmenting as
the great clouds poured down their waters, was seen overflowing its
shores and everywhere inundafing the earth. 42. Meditating on the
injunctions of the deity, Satyavrata beheld the arrival of the ship, on
which he embarked with the Brahmans, taking along with him the
various kinds of plants. 43. Delighted, the Munis said to him, ¢me-
ditate on Kedava ; he will deliver us from this danger, and grant us
prosperity.” 44. Accordingly-wheh the king had meditated on him,
there appeared on the ocean a golden fish, with one horn, a million
yojanas long. 45. Binding the ship to his horn with the serpent for a
rope, as he had been before commanded by Hari, Satyavrata lauded
Madhustidana.” [Verses 46-53 contain the hymn.] 54. When the
king had thus spoken, the divine primeval Male, in the form of a fish,
moving on the vast ocean declared to him the truth; (55) the celestial
collection of Puranas, with the Sankhya, Yoga, the ceremonial, and the
mystery of the soul. 56. Seated on the ship with the rishis, Satya-
vrata heard the true doctrine of the soul, of the eternal Brahma, de-
clared by the god. 57. When Brahma arose at the end of the past
dissolution, Hari restored to him the Vedas, after slaying Hayagriva.
58. And King Satyavrata, master of all knowledge, sacred and profane,
became, by the favour of Vishnu, the son of Vivasvaft, the Manu in this
Kalpa.”

Before adducing the remarks of the commentator Stidhara Svamin
on the passage last cited from the Bhagavata Purana, I shall quote one
more version of the same legend from the Agni Purana.® It is not of
any great consequence,. as, though more condensed, it coincides in pur-
port with that in the Bhagavata Purdna: which of the two has bor-

67 This has been copied by Professor Aufrecht from a MS. of the Agni Puréna,
belonging to the Royal Asiatic Society of London. I am informed by Prof. Aufrecht
that the East India Office Library has two MSS. of the Vahni Purana, which (although
Vahni is, in later Sanskrit, synonymous with Agni) differ entirely in their contents
from the Agni Puréna.
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rowed from the other, or whether both are derived from a common
source, I am unable to say.

Vasishtha woacha | 1. Matsyadi-rapinam Vishaum bruke sargadi-ka-
ranam | purdanam brakma chagneyai yatha Vishnoh purd Srutam | Agnir
wodcha | 2. Matsyavataran vakshye 'ham Vasishthe Srinu vei Hareh |
avatara-kriyam duskta-nashtyai sat-palanaya i | 8. Asid atita-kalpante
brakmo naimittiko layah | sanudropaplutas tatra loka bkurdadika mune |
4. Manur Vaivasvatas tepe tapo vai bhukti-muktaye | ekada Kritalmala-
yam kurvato jala-tarpanam | 5. Tasyanjaly-udake matsyah svalpa eko
"bhyapadyata | ksheptu-kamem jale praha *na mam kshipa narottame |
6. Grahadibhyo bhayam me ’tra’ tach chhrutva kalase ’kshipat | Manui
eriddhak punar matsyak prake tam “ dehi me vyihat™ | 7. Tasya tad
vachanam $rutva raja 'tha vandane kshipat | tatra vriddho 'bravid bhi-
pam “ prithu dehi padam mama’ | 8. Sarovare punak kshipto vavyidhe
tat-pramanavan | uche ¢ dehi vrihat sthanam’’ prakskipach chambudhou
tatah | 9. Laksha-yojana-vistirnah kshana-matrena so ’bhavat | matsyain
tam adbhutam d,m'si;!wd vismitah prabravid Manuh | 10. * Ko bhavan
nanwvar Vishnur Nardayana namo’stu te | mayaya mohayast mam kimar-
tham cha Janardana” | 11. Manur-ukto ® *bravid matsyo Manuin vas
palane ratam | avatirno bhavayasya jagato dushta-nashtaye | 12. ¢ Sap-
tame divase tv abdhih plavayishyati vai jagat | wpasthitayam navi tvam
vijadint vidhaye cka | 18. Saptarshibhih parivrito nidam brahmim cha-
rishyasi | upasthitasya me Sringe nibadknihi mehakina” | 14. Ity uktva
‘'ntardadhe matsyo Manub kala-pratikshakak | stitah samudre udvele.
navam arurwhe tada | 15. Eka-$ringa-dharo matsyo haimo niyuta-
yojanak | navam babandha tach-chhyinge matsyakhyam cha purdanakam |
16. Susrave matsyat papa-ghnai sa-Srutam Srutibhik $rutam (2) | brak-
ma-veda-prakarttaram Hayagrivadm cha danavem | 17. Avadhid veda-
mantradyan palayamdasa KeSavah | \

¢ Vasishtha said : 1. Declare to me Vishnu, the cause of the ereation,
in the form of a Fish and his other incarnations; and the Puranic
revelation of Agni, as it was originally heard from Vishnu. Agni
replied : 2. Hear, o Vasishtha, I shall relate to thee the Fish-incar-
nation of Vishnu, and his acts when so incarnate for the destruction of

% Professor Aufrecht’s transeript has this reading Manur-ukto; which I have re-

tained, although I was not aware that Manus was commonly used for Janw, except
in the Yedic period.
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the wicked, and protection of the good. 3. At the close of the past
Kalpa there occurred an occasional dissolution of the universe caused
by Brahma's sleep, when the Bhirloka and other worlds were inun-
dated by the ocean. 4. Manu, the son of Vivasvat, practised austere
fervour for the sake of worldly enjoyment as well as final liberation.
Once, when he was offering the libation of water to the Pitris in the
river Kritamala, (5) a small fish came into the water in the hollow of
his hands, and said to him when he sought to cast it into the stream,
¢Do not throw me in, (6) for I am afraid of alligators and other
monsters which are here.” On hearing this Manu threw it into a jar.
Again, when grown, the Fish said to him, ‘ Provide me a large place.’
7. Manu then cast it into a larger vessel (?). When it increased there,
it said to the king, ‘Give me a avide space.’ 8. When, after being
thrown into a pond, it became as large as its receptacle, and eried out
for greater room, he flung it into the sea. 9. In a moment it became
a hundred thousand yojanas in bulk. Beholding the wonderful Fish,
Manu said in astonishment: (10) ¢ Who art thou? Art thou Vishnu?
Adoration be paid to thee, o Nariyana. Why, o Janardana, dost thou
bewilder me by thy illusion?’ 11. The Fish, which had become in-
carnate for the welfare of this world and the destruction of the wicked,
when so addressed, replied to Manu, who had been intent upon its pre-
servation : (12) ¢Seven days after this the ocean shall inundate the
world. A ship shall come to thee, in which thou shalt place the seeds,
(13) and accompanied by the rishis shalt sail during the night of Brah-
ma. Bind it with the great serpent to my horn, when I arrive. 14.
Having thus spoken the Fish vanished. Manu awaited the promised
period, and embarked on the ship when the sea overflowed its shores.
15, (There appeared) a golden Fish, a million yojanas long, with one
horn, to which Manu attached the ship, (16) and heard from the Fish
the Matsya Purdna, which takes away sin, together with the Veda.
Kesava then slew the Danava Hayagriva who had snatched away the
Vedas, and preserved its mantras and other portions.”

The following is Sridhara’s comment, before referred to, on the
legend of the deluge, as told in the Bhagavata Purana. These remarks
have been well translated and explained in the preface to the 3rd volume
of his edition of this Purina (pp. xxxviii f£.) by M. Burnouf, whose
elaborate discussion of the legend extends from p. xxiii to p. liv.
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Atra tdaii chintyam “ kim ayam mahapralayo dainandino va® iti |
tatra tavad *‘brakmo layak” (v.7) it7 “yo 'sav asmin makha-kalpe”
(v. 11) 4ti cha ukter ** makapralayah’ iti praptaim “na” itd bramak |
mahkdpralaye prithivy-adinam avadeshasambhavad * yavad brakmi nisa
(v. 87) ity-ady-ukti- virodhich cha | ato “ dainandana’ iti yuktam | na
cha etad api sangachhate | samvarttakair andvrishty-adibher vind akasmad
eva *‘ saptame *hant trailokyaim nimankshyati” (v. 32) iti matsyokter
anupapatteh | yathoktam prathama-skandhe *“ rapam” (i. 8, 15) oty adi
tad api tada durgha;am | na bt pralaya-dvaye ’pi © makimayyain navy”
arohak sombhavati na cha Chakshusha-manvantare pralayo’sti | tathd
cha sati saptamo Manur Vasvasvatah ity api durghataim ‘syat |  tvam
tavad oshadhik sarvah” (viil. 24, 34) dty-adi-nirdeso ’pi na sangachhate |
na hi tada oshadhy-adinar sattvanam®cha avaleshak sambhavati | tasmad
anyatha varnyate | nawayai vastavak ko ’pi pralayak | kintw Satyavra-
tasya gnanopadesaya avirbhito bhagavan vairdgydartham akasmat prala-
yam twa darSayamase yatha ’sminn eva Vaivasvata-manvantare Markan-
deyaya dar$itavan | tad-apekshaya eva cha < maha-kalpe *sminn” ity
viseshanar sangachhate | ftatha cha ‘“tatak samudrah udvelah sarvatah
samadriSyata” (v. 41) 1t tasyaiva yatha darsanam uktam vty esha dik |

“Here we have to consider whether this was a great dissolution of
the universe, or one of those which occur at the close of each day of
Brahma. If it be supposed from the expressions ‘a dissolution pro-
ceeding from Brahma’ (v. 7), and ‘ he is the same who in this Maha-
kalpa’ (v. 11), that it was a great dissolution, we reply,—no; because
in a great dissolution the earth and other worlds cannot possibly remain
in existence, and because this would be opposed to the words ¢so long
as the night of Brahma lasts’ (v. 87). Hence it might appear that it
must be one of the dissolutions which occur at the end of a day of
Brahma. But this also is impossible, because it would be at variance
with the Fish’s words that ‘the three worlds should be submerged on
the seventh day,’ (v. 32) suddenly, without the drought and other cala-
mities which precede a dissolution.. 'What is stated in the first book
(iii. 15), “at the deluge, in the Chakshusha Manvantara, he took the
form of a Fish, and preserved Manu Vaivasvata, whom he placed in a
ship formed of the earth,” ® would also in that case be inconceivable; for

¢ Bhagavata Purdna, i. 3. 15. Rupam sa jagrike matsyait Chakshushodedhi-sam-
plave | navy dropya mahtmayyam apad Vaivasvatam Manum | On this passage also
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(1.) in neither of the two dissolutions could any one be placed ‘in a
ship in the form of the earth’ (as the earth is submerged in the one
case and altogether destroyed in the other); (2.)there is no dissolution
of the world in the Chakshusha Manvantara; (3.)in the case supposed
the existence of a seventh Manu, the son of Vivasvat would be im-
possible (for the fourteen Manus succeed each other in one Kalpa
without the intervention of any dissolution). And in that case,
the command to take ‘all the plants into the ship’ (viii. 24, 34),
would be inconceivable, since no plants or other such substances are
left at such a period. Such being the fact, the narrative must be
otherwise explained. It wasin fact no real dissolution which is
here related. But the deity, who appeared to teach Satyavrata
knowledge, shewed him suddenl%r the semblance of a dissolution to
instil into him dispassion, just as in the Vaivasvata Manvantara
he shewed to Markandeya. And if referred to this, the words ‘in
this Mahakalpa’ will be conceivable. And consequently the words
¢ Then the sea was beheld overflowing its shores on every side’ are
spoken with reference to what Satyavrata saw (in the vision). Such is
an indication of the purport of the Section.”

Sridhara Svamin here reasons only upon the dafa supplied by the
particular version of the story which he found before him in the Bha-
gavata, and does not seem to have extended his researches so far as to
ascertain whether the legend might not exhibit some variations as nar-
rated in other Puranas. If he had turned to the Matsya Purana he
would have found that one of his objections, viz., that drawn from the
absence of any reference to the calamities supposed to precede a disso-
lution, did not apply to the account there given; since that narrative
expressly asserts that these premonitory signs were manifested. Others
of his objections apply no doubt to the other narratives as well as to
that in the Bhigavata. According to the ordinary Puranic theory (see
above, pp. 43 ff.) fourteen Manus exist in each Kalpa, and one succeeds
another without the intervention of any pralaya or dissolution. It is
obviously inconsistent with this theory to represent such a dissolution

S’ridhara remarks : Yadyap: manvantaravasine prelayo nasti tathapi kenachit kau-
tukena Satyavratiya maya pradarsitd | yatha *“ akande Markandeyaya” iti drash-
tavyam | * Although there is no dissolution at the end of a Manvantara, yet, through
a certain sport an illusion was shown to Satyavrata, as in the other passage where it
is said ¢ Suddenly to Markandeya,’ etc.”



THE INDIAN RACE FROM MANU. 215

as taking place either during the life of any of the Manus, or after his
disappearance. It is even doubtful, or more than doubtful (Wilson’s
Vish. P. i. p. 50 f. and p. 44, above) whether one Manu can exist con-
temporaneously with another, and yet, according to the Matsya and Agni
Purinas (see above, pp. 205 ff., 211 f.) Manu Vaivasvata is said to have
lived during his predecessor’s period, although the Bhiigavata avoids
this difficulty by making Satyavrata the hero of the story and by re-
presenting-him as being born again as Manu Vaivasvata at the begin-
ning of the next Manvantara. (M. Burnouf’s Preface above referred to
may be consulted for further remarks on this subject.) The authors of
the Mahabharata and the Puranas do not, however, appear to have been
8o sensitively alive to inconsistencies of this description as Sridhara.
Perhaps the system ofKalpas and Manvantaras may not have been so
clearly defined, or so generally current, when the older parts, at least of
the Mahabharata, were composed, as at a later period.” And even the
Puranic writers may not have cared very much to preserve a strict
congruity in all that they wrote. In fact they may have had no great
faith in the authority of speculations so arbitrary and artificial as those
relating to the great mundane periods to which I refer,—speculations
which were derived from no higher source than previous writers of
their own class. The ca'se, however, was different with the Commen-
tators, who lived at a later period, and who seem to have regarded the
established doctrine regarding Kalpas and Manvantaras as an article
of faith.

There is, however, no doubt that, for the reasons above assigned, this
legend of a Flood, such as is described in the Mahabharata and the
Puranas, does not fit into the system of Kalpas and Manvantaras. But
what is the inference which we ought to draw from this circumstance ?
M. Burnouf believes (1.) that the theory of great mundane periods and
periodical dissolutions of the universe was received in India from very
carly times (Bhag. P. iii. Pref. p. xliii.) and (2) that it was older than
the legend of a deluge, as, although the latter may have been derived
from ancient tradition, the style in which it is related in the Mahibha-
rata and the Purénas has nothing of the archaic colouring of the Iti-
héasas contained in the Brahmanas, and it had not, so far as he knew,

7 The Svayambhuva Manvantara is mentioned in the S'antip. verse 12658, but no
details are given (krite yuge makardja pura Svayambhuve 'ntare).
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been found in any work of the class last named(p. xxvii.), and was not,
he anticipated, likely to be discovered there (1ii.). The conclusion which
he deduces from these premises, and from the absence of any tradition
of any great local inundation (pp. xlviii. and 1i.), is that, although, as
related in the Mahabharata and the Purdnas, the legend of the deluge
has received in some respects an Indian character (xxxi. ff. ; xlv.ff.),
it is not in its origin Indian, (li.), but was most probably imported
into Hindustan from a Semitic source, whether Hebrew or Assyrian
(lii.—liv.). The first of M. Burnouf’s premises, regarding the great
antiquity of the system of Kalpas, Manvantaras, and mundane disso-
lutions, is not borne out by the Vedic hymns, or anything that has yet
been found in the Brihmanas (see above, pp. 45 ff.). And-his antici-
pation that no reference to a deluge would be discovered in any of the
older Indian records has proved incorrect, as is shewn by the legend of
Manu quoted above (p. 181 ff.) from the Satapatha Brahmana.

Professor Weber, by whom attention was first drawn (in his Indische
Studien, i. 160 ff.) to this passage, shows how materially it interferes
with Burnouf’s results. If there is no proof of the great antiquity of
the cosmical theory which that great scholar supposes to be inconsistent
with the early existence in India of any tradition of a deluge, whilst on
the other hand there is distinet evidence that that tradition was actually
current there al a much earlier period than he imagined, it is clear that
his supposition of its having been introduced into that country from an
exclusively Semitic source loses much of its probability.

The explanation by which Sridhara endeavours to maintain the con-
sistency of the Puranic narratives and theories seems to be altogether
unfounded. There is no appearance of the authors either of the Bha-
gavata, or Matsya, or Agni Purdnas having intended to represent the
deluge as a mere vision. They evidently meant this narrative to be
taken literally, just as much as anything else that they describe.

I shall now compare the versions of the legend given in the Maha-
bharata and Purdnas with each other, and with that quoted above from
the Satapatha Brahmana.

I. The following are the peculiarities of the narrative in the Sata-
patha Brahmana :

(1.) It makes no reference to any great mundane periods, such as
Kalpas or Manvantaras.
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(2.) It does not speak of a dissolution of the world ( pralaya), but of
a flood (augka) which swept away all living creatures cxcept Manu.

(8.) It does not fix the number of days or years after which the flood
should come.

(4.) It speaks of Manu simply, without assigning to him any patro-
nymie, such as Vaivasvata.”

(5.) It contains no allusion to the locality in which he was when the
fish came to him. :

(6.) It makes no mention of the fish being thrown into any river.

(7.) It is silent as to Manu being accompanied by any rishis when he
embarked on the ship, and as to his taking any seeds along with him.

(8.) It speaks of the ship as having rested on the ‘ Northern moun-
tain,” and of a place called ‘ Manu's 'Descent.”

(9.) It does not say anything of any deity being incarnate in the
fish. }

(10.) It represents Ida as produced from Manu’s oblation, and as the
mother of his offspring, begotten apparertly in the natural way.

It is manifest from this abstract, when compared with what follows,
that the flood described in the Brahmana is distinguishable in various
respects from the dissolution, or pralaya, of the later works.

II. The legend as told in the Mahabharata agrees with that of the
S. P. Br. in some, and differs from it in other particulars :

(1.) It does not specify any Kalpa or Manvantara.

(2.) It speaks of a dissolution of the universe ( pralaya), and of the
time of its purification by water (samprakshalane-kalak) having arrived.

(3.) It makes the fish declare that this event should take place
speedily (achirat), and alludes to no antecedent calamities.

71 Manu Vaivasvata is however mentioned in §°, P. Br. xiii. 4, 8, 8. * Manur Vai-
vasvato raja” ity aha | tasya manushya visak | * He says ¢ Manu Vaivasvata king.’
Men are his subjects.” Further on, xiii. 4, 8, 6, Yama Vaivasvata is spoken of as
King of the Pitris. Compare R.V. x, 14, 1; 17, 1. In the Vilakhilya hymns
attached to the R.V. iv. 1, Indra is mentioned as drinking Soma in the house of
Manu Vivasvat (not Vaivasvata). In the Atharva-veda, viii. 10, 24, Manu Vaivas-
vata is spoken of as the calf of the cow Virdj (fasya Manur Vaivasvato vatsah).
Yama is similarly spoken of in the preceding verse. In Vglakhilya, iii. 1, Indra is
sald to have drunk Soma in Manu Samvarani’s house. The connection of the
words Savarnya and Sdvarni with the word manw, * man,” in R.Y. x. 68, 8f. and
11, no doubt gave rise to the idea of a Manu Savarni. See Wilson’s Vishnu P.

4to. ed. pp. 266 ff., and Roth’s remark in Journal Germ, Or. Soc. vi. 245 f., and
R.V.x. 17, 2.
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(4.) It assigns to Manu the patronymic of Vaivasvata, but mentions
no other Manu.

(6. It represents the fish as coming to him when on the banks of
the Chirini river.

(6.) It describes the fish as thrown into the Ganges before it was
taken to the sea.

(7.) It speaks of Manu as embarking on the ship with the seven
rishis, and as taking with him all the seeds described by the Brahmans.

(8.) It declares that the ship rested on the highest peak of the Hi-
malaya, which was thence called Naubandhana.

(9.) It makes the fish reveal himself as Brahma Prajapati.

(10.) It describes Manu not as begetting offspring but as creating all
sorts of living beings including MEN.

III. The Matsya Purina agrees in some points, and differs in others
from the above details.

(1.) It states that Manu, whom it styles the son of the Sun (Sakas-
rakiranatmaja, and Ravi-nandana), ¢.e. Manu Vaivasvata, practised
austerity after making over his kingdom to his son (v. 12). One might
have supposed that he could only have done this in his own Manvan-
tara ; but it is said further on (v. 34 f.) that he was informed by the fish
that when the dissolution should come to an end, he should become a
Prajapati and lord of the Manvantara ; and he receives a promise that he
should be preserved during the dissolution (ii. 12), whieb, as appears
from v. 15, was to take place at the end of the Chakshusha Manvantara.
After this he was to create the world anew. We must therefore sup-
pose the writer.to have regarded Manu Vaivasvata as existing during
the period of his predecessor, but as then occupying the inferior po-
sition of a king. This difficulty is, as I have already remarked, avoided
in the Bhagavata, which makes King Satyavrata the hero of the story.

(2 ) This Purana speaks of a dissolution ( pralaya) and yet (i. 15 1f.)
represents Manu as asking and receiving from Brahma as a boon that
when that dissolution should arrive, he should be the preserver of all
things stationary ar.ld moving.

(8.) It states that a hundred years and more would elapse before the
dissolution, which was to be preceded by famine and various terrific
phenomena.

(4.) It represents Manu as the son of the Sun. Sce under head (1.).
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(5.) It mentions Malaya (Malabar) as the scene of Manu’s austerity,
and of the apparition of the fish.

(6.) It agrees with the Mahabhérata in describing the fish as thrown
into the Ganges, though at so great a distance from Malabar.

(7.) It is silent as to the seven rishis embarking on the ship, but
speaks of Manu taking with him all sorts of creatures (living ap-
parently) as well as seeds (chap. ii. v. 11).

(8.) It does not bring the narrative to a conclusmn (see above, p. 207),
and thus has no opportunity of saying anything of the place where the
ship rested.

(9.) It speaks of Janirdana (V1shnu) as the god who was manifested
in the Fish.

(10.) It refers to Manu as about to efféct a creation (ii. 15), but also as
preserving the existing animals and plants (ch. i. 15 ff., 81 f. ; ii. 2, 19),

IV. According to the Bhagavata Purana:

(1.) The event described was an ¢ occasional dissolution ”” (naimittiko
layak, see above, p. 45) at the end of a Kalpa (viii. 24, 7); and yet in
contradiction with this it had previously been alluded to (i. 3, 15) as
occurring at the close of the Chakshusha Manvantara.

(2.) See head (1.).

(8.) The dissolution was to take place after seven days (viil. 24, 32);
and no premonitory calamities are referred to.

(4.) The hero of the story is Satyavrata, king of Dravida, who was born
again in the present mahakalpa as the son of Vivasvat (vv. 10, 11, 58).

(5.) The scene of the incidents, with which the narrative begins, was
the river Kritamala, in the country of Dravida.

(6.) The fish is not thrown into any river after it had been once
taken out of the Kritamala, and had grown large.

(7.) Satyavrata is commanded to take with him into the ship the
seven rishis, as well as plants, seeds, and all beings (sarva-sattvopa-
vrimhitah).

(8.) Nothing is said of the place where the ship rested.

(9.) Vishou is the deity who took the form of g fish with the view
of recovering the Vedas carried away by the Danava Hayagriva
(vv. 9, 57).

(10.) No mention is made in this chapter of any creation effccted by
Manu; but in ix. i. an account is given of his descendants.
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V. The narrative in the Agni Purina agrees with that in the Bhaga-
vata, except in its much greater conciseness, and in making Manu
Vaivasvata, and not Satyavrata, the hero of the story.

Seer. IV.—ZLegendary Accounts of the Origin of Castes among the De-
scendants of Manv and Atrs, according to the Purdnas.

We have already seen that it is distinctly affirmed in a passage
quoted above (p. 126) from the Adiparvan of the Mahabharata, verses
31381f., that men of all classes, Brahmans, Kshattriyas, Vaidyas, and
Stdras were descended from Manu, a statement which is clearly at
variance with the notion of their having been separately created from
different members of Brahma. This tallies with the account of the
origin of castes which is found in those parts of the Purinas which
profess to record the history of the two royal races, the solar and the
lunar, which are said to have sprung from Manu Vaivasvata and Atri.

The Vishnu Purina (which is here written in prose) makes the fol-
lowing statement regarding Manu’s descendants :

iv. 1. 4. Sakalajagatam anadir adibhittak rig-yajuh-samadimaya-bha-
gavad- Vishnumayasya Brakmano marttirapam Hiranyagarbho brakmanda-
to bhagavan Brakma prag babhava | Brakmana$ cha dakshinangushtha-
Janma Dakshah prajapatih | Dakshasyapy Aditih | Aditer Vivasvan |
Vivasvato Manuk | Manor Ikshvaku-Nriga-Dhrishta-S'aryati-Narish-
yanta-Pramsu- Nabhaganedishta-Kdrasha-Prishadhrakhyah putrah ba-
bhuvuk | 6. Ishtim cha Mitra- Varupayor Manub putra-kamas chakare |
7. Tutrapahute hotur apacharad Ila name kanya babhuve | 8. Saive
Mitra-Varuna-prasadat Sudyumno nama Manok putro Maitreyasit |
puna$ cha Isvara-kopat stri sati Soma~sanor Budhasya asrama-samipe
babkrama | 9. Sanuragas cha tasyam Budhak Puraravasam atmajam wt-
padayamasa | 10. Jate cha tasminn amita-tejobhik paramarshibhir ishti-
mayah riimayo yajurmayah samamayo 'tharvamayak sarvamayo mano-
mayo jnanamayo 'kinchinmayo bhagavan yajna-purusha-svarapt Sudyum-
nasya pumstvom .abhilashadbhir yathavad ishtak | tatprasadad Ila punar
api Sudyumno *bhatat |

¢ Before the mundane cgg existed the divine Brahméa Hiranyagarbha,
the eternal originator of all worlds, who was the form and essence of
Brahmi, who consists of the divine Vishnu, who again is identical with
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the Rik, Yajush, Sdman and Atharva-Vedas. From Brahma’s right
thumb™ was born the Prajapati Daksha; Daksha had a daughter
Aditi; from her was born Vivasvat; and from him sprang Manu.
Manu had sons called Ikshvaku, Nriga, Dhrishta, Saryati, Narishyanta,
Pramgu, Nabhaganedishta, Kariisha, and Prishadhra.”® Desirous of a
son, Manu sacrificed to Mitra and Varuna; but in consequence of a
wrong invocation through an irregularity of the hotri-priest, a daughter
called I1a was born. Then through the favour of Mitra and Varuna
she became to Manu a son called Sudyumna. But being again changed
into a female through the wrath of I¢vara (Mahadeva) she wandered
near the hermitage of Budha the son of Soma (the Moon); who be-
coming enamoured of her had by her a son called Puriiravas. After
his birth, the god who is formed of sacrifice, of the Rik, Yajush, Saman,
and Atharva Vedas, of all things, of mind, of nothing,™ he who is in
the form of the sacrificial Male, was worshipped by the rishis of infinite
splendour who desired that Sudyumna should recover his manhood.
Through the favour of this god Il4 became again Sudyumna.”

Regarding the different sons of Manu the Purinas supply the follow-
ing particulars:

(1.) Prishadhra.—The Vishnu Purana says :

Prishadhras tu guru-go-badhach chhudratvam dgamat |

¢ Prishadhra became a Su dra. in consequence of his having killed
his religious preceptor’s cow.”

On the same subject the Harivainga tells us, verse 659 :

Prishadhro himsayitva tu guror gam Janamejaya | $apach chhadratvam
apannak |

¢ Prishadhra having killed his Guru’s cow, became a Stdra in con-
sequence of his curse.”’ '

This story is variously amplified in the Markandeya Purana, section
cxil., and in the Bhagavata Purdna ix. 2, 3-14. See Professor Wilson’s
note, Vishnu Purana, 4to. edit. p. 351, where the author remarks that

72 See above, p. 72 f.

73 Compare with this the list of Manu’s sons given in the passage from the M. Bh.
Adip. quoted above, p. 126. Nabhanedishta (not Nabhaganedishta) is mentioned in
the Aitareya Brahmana, and TaittirTya Sanhita (see above,p. 191), and S’aryatain the
§.P. Br.iv. 1, 5, 1. See Journ. Roy. As. Soc. for 1866, p. 11 ff. The Mark. P. cxi. 3 ff,,
and the Bhag. P. ix. 1, 11 ff. treat also of Manu’s sons and of the birth of Ili. See

Wilson’s Vishnu P. 4to. ed. pp. 348-58, and Burnouf’s Bhag. P. vol. iii. pref. lxx. ff.
" Adkinchinmayah, ““not consisting of anything.”
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‘““the obvious purport of this legend, and of some that follow, is to
account for the origin of the different castes from one common ancestor.”

(2.) Kariisha.—The Vishnu Puréna says, iv. 1, 13:

Karashat Karasha mahabalak Kshattriya babhavuh |

“From Kirasha the Kirushas, Kshattriyas of great power, were
descended.”

The Bhagavata Purana, ix. 2, says:

Kirushad Manavad asan Karashah Kshattra-jatayak | uttarapatha-
goptaro brakmanya dharma-vatsalah |

¢ From Kariisha, son of Manu, came the Kariishas of the Kshattriya
caste, protectors of the northern region, devout, and lovers of duty.”

(8.) Nabhdga.—The Vishnu Purdna says:

Nabhago Nedishta-putras tu vaisyatam agamat |

¢« Nabhaga, the son of Nedishta, became a Vaidya.”

The Markandeya Purina says he was the son of Dishta, and relates
how he became a Vaisya, by marrying the daughter of 2 man of that
class (section cxiii. and Wilson, p. 352, note). The Bhagavata Purina,
ix. 2, 23, says he became a Vai$ya in consequence of his works (V-
bhago Dishta-putro *nyak karmabhir vaisyatam gatak). And yet a long
list of his descendants is given, and among them occurs Marutta who
was a Chakravarttin, or universal monarch (Vishnu P. iv. 1. 15-17;
Bhag. P. ix. 2, 23-28 ; Mark. P. cxxviil.—cxxxii.). He had a grandson
called Dama, of whom the Markandeya Purdna relates that at a Sva-
yamvara he was chosen by the daughter of the King of Dagarna for her
husband (exxxiv. 8), and that when the bride had been seized by three of
his rejected rivals (verse 16) she was rescued by him after he had slain
one of them and vanquished another (verse 53) ; that subsequently that
same vanquished rival in revenge killed Dama’s father, who had retired
into the wilderness as an ascetic (cxxxv. 18). The Puréna in one of its
recensions ends with the following curious particulars:

Tata$ chakara tatasya raktenaivodaka-kriyam | anrinyam prapya sa
pitub punak prayat sta-mandiram | Vapushmata$ cha wmaimsena pinda-
danam chakara ka | brakmanan bhojayamasa rakshah-kula-samudbhavan |
evamwidha hi rajano babhuvuk surya-vama-jak | anye’pi sudhiyah $ura
yajoanak Sastra-kovidah | vedantam pathamanams tan na sankhydtum
thotsahe |

“*Dama then (after tearing out the heart of Vapushmat) performed
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with blood the rites to the manes of his father; and having thus dis-
charged his debt to his parent, he returned home. With the flesh of
Vapushmat he formed the oblation which he offered, and fed the Brah-
mans who were of Rakshasa descent. Of such character were the
kings of the Solar race. There were also others who were wise, brave,
priests, and skilled in the scriptures. I am unable here to enumerate
those of them who studied the Vedanta.” 7

The Harivamsa (section xi. verse 658) tells us that ‘“two sons of
Nabhagarishta, who.were Vai§yas, became Brahmans’’ (Nabhagarishta- -
putrau dvau vaiSyaw brahmanatan gataw).

(4.) Dhrishta.—Of him the Vishnu Purana relates, iv. 2, 2:

Dhyishtasyapi Dharshtakam Kshattran samabhavat |

¢ From Dhrishta sprang the Dharshtaka Kshattriyas.”

The Bhagavata Purana says, ix. 2, 17:

Dhrishtad Dharshtam abkit Kshattram brakma-bhayam gatam kshitau |

¢ From Drishta were descended the Dharshta Kshattriyas, who ob-
tained Brahmanhood™ on earth.”

(5.) The last-named Purdna enumerates in verses 19 ff. of the same
section the descendants of Narishyanta, among whom was Agnivesya,
verse 21 : :

Tato ’gniveSyo bhagavan Agnik svayam abkit sutah | Kanina it
vikhyato Jatakarnyo mahan rishik | tato brakma-kulan jatom Agnive-
Syayanam nripa | Narishyantanvayah proktah |

¢ From him (Devadatta) sprang a son Agnivedya, who was the lord
Agni himself, and who was also called Kanina and Jatikarnya the
great rishi. From him was descended the Agnivesydyana race of

75 This quotation, which will be partly found in Prof. Wilson's note 22, p. 353, is
taken from the section given separately by Prof. Banerjea at the end of his edition of
this Puréna from a Maithila MS. which differs from that followed in his text (see his
Preface, p. 30). In verses 6f. of section cxxxvi. however, of Prof. Banerjea’s text,
Dama threatens to do something of the same sort as in the other recension he is de-
scribed to have actually done: 6. Yad akam tasya rakiena dehotthena Vapushmatah |
na karomi guros triptim tat pravekshye hutasanam | 7. Tachchhonitenodaka-karma
tasya tatasya sankhye vinipdtitasya | mamsena samyag dvija-bhojanaim cha na chet
pravekshyami hutasanam tat | ¢ 6. If I do not satiate my father with the blood from
Vapushmat’s body, then I shall enter the fire. 7. If I do not celebrate with his
blood the obsequial rites of my father prostrated in the fray, and feed the Brahmans
with (his) flesh, I shall enter the fire.”

"6 The Commentator explains drakma-bhuyam by brakmanatvam, “the state of
Brahmans.”’ :
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Brahmans. The offspring of Narishyanta has been declared.” That of
Dishta is next taken up.

Some of the names of Manu’s sons are repeated in the subsequent
narrative. Thus we find a second Prinéu named among the descendants
of Nabhdga (Wilson, 352). And in the Vishnu Purina, iv. 2, 2, a
second Nabhiga is mentioned as follows :

Nabhagasyatmajo Nabhagas tasya Ambarishak | Ambarishasyapy
Virapo’bhavat Virapat Prishadasvo jajne tata$ cha Rathitarak | tatrayam
$lokah |  ete kshattra-prasuta vai punaé changirasal smyitah'| Rathita-
ranam pravarah kshattropeta dvijatayah” |

¢ The son of Nibhiga was Nabhaga ; his son was Ambarisha. From
him sprang Virtipa; from him Prishadasva ; and from him Rathitara;
regarding whom this verse is current: ‘These persons sprung from
a Kshattriya, and afterwards called Angirases, were the chief of the
Rathitaras, twice-born men (Brihmans) of Kshattriya race.” ™

The Bhagavata thus explains the circumstance, ix. 6, 2:

Rathitarasyaprajasya bk&rydydﬁz tantave ’rilatak | Angira janayd-
masa brakmavarchasinak sutan | efe kshetre prasata vai punas tv Angi-
rasah smritah | Rathitaranam pravarak kshattropeta dvijatayak |

¢« Angiras being solicited for progeny, begot sons possessing Brah-
manical glory on the wife of Rathitara who was childless. These per-
sons being born of a (Kshattriya’s) wife, but afterwards called descend-
ants of Angiras, were the chief of the Rathitaras, fwice-born men (Brah-
mans) of Kshattriya lineage.”

It will be observed that in this last verse the Bhagavata reads kshetire
prasutah ‘“born of the wife (of a Kshattriya),” instead of kskattra-pra-
sutah, “sprung from a Kshattriya,”” and thus brings this verse into a
closer conformity with the one preceding it. Professor Wilson (p. 359,
note) considers that the form given fo the legend in the Bhagavata
¢is an afterthought, not warranted by the memorial verse cited in our
text.” It is difficult to determine whether or not this may be the
case without knowing which of the two readings in that verse is the
original one.

(6.) The Vishnu Purana next proceeds to enumerate the descendants of
Tkshviku son of Manu. The representative of his line in the twenty-
first generation was Harita, of whom it is said, iv. 3, 5:

- 77 See Prof. Wilson’s note in p. 359 on this passage.
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Ambarishasye. Mandhatus tanayasya Yuvanasvah putro 'bhut | tasmad
Harito yato *ngiraso Haritah |

¢ The son of Ambarisha ™ son of Mandhatri was Yuvanasva. From
him sprang Harita, from whom the Harita Angirases were descended.”

These words are thus paraphrased by the Commentator: ¢from him
sprang the Harita Angirases, Brahmans, chief of the family of Harita”
(tasmad Harita Angiraso dvijak Harita-gotra-pravardah).

The Linga Purana, quoted by Prof. Wilson, states the same thing :

Hurito Yuvanasvasye Harita yata atmajak | ete hy Angirasah pakshe
kshattropeta dvijatayah | '

¢ The son of Yuvanaéva was Harita, of whom the Haritas were sons.
They were on the side of Angiras, twice-born men (Brahmans) of
Kshattriya lineage.” s

And the Vayu Purana tells us with some variation :

Harito Yuwvanasvasye Harita bharayak smritah | ete hy Angirasal
putrak kshattropeta dvijatayah |

¢ Harita was the son of Yuvanasva: (after whom) many persons were
called Haritas. These were the sons of Angiras, twice-born men (Brah-
mans) of Kshattriya race.”

This may mean that they were begotten by Angiras, as is said by
the Bhagavata (see above) to have been the case with Rathitara’s sons.
In that case, however, as Nabhaga and Tkshvaku were brothers and Ra-
thitara was only the fifth in descent from Nabhaga, whilst Harita was
the twenty-first after Tkshvaku,—Angiras (if we suppose one and the
same person be meant in both cases) must have lived for sixteen gene-
rations !

Such are the remarkable notices given in the Purdnas of the rise of
different castes among the descendants of some of the sons of Manu
Vaivasvata the legendary head of the solar line of kings. I shall now
add some similar particulars connected with the lunar dynasty.

According to the Vishnu Purdna (iv. 6, 2 ff.) Atri was the son of
Brahma, and the father of Soma (the moon), whom Brahma installed
as the sovereign of plants, Brahmans and stars™ (adeshaushadhi-dvija-
nakshiranam adhipatye 'bhyasechayat). After celebrating the rijasiya
sacrifice, Soma became intoxicated with pride, and carried off Tara

78 We have already had a person of this name the son of Nabhaga. See above.

79 See Journ, Roy. As. Soc. for 1865, p. 135 ff.

15



226 TRADITION OF THE DESCENT OF

(Star), the wife of Brihaspati the preceptor of the gods, whom, although
admonished and entreated by Brahma, the gods, and rishis, he refused
to restore. Soma’s part was taken by Usanas; and Rudra, who had
studied under Angiras, aided Brihaspati (Angirasaécha sakasopalabdha-
vidyo bhagavan Rudro Brihaspateh sahdyyam akarot).®® A fierce con-
flict ensued between the two sides, supported respectively by the gods
and the Daityas, etc. Brahma int,erposed, and compelled Soma to
restore Tara to her husband. She had, however, in the mean time
become pregnant, and bore a son Budha (the planet Mercury), of whom,
when strongly urged, she acknowledged Soma to be the father. Purii-
ravas, as has been already mentioned, was the son of this Budha by
1la, the daughter of Manu. The loves of Puriiravas and the Apsaras
Urvasi are related in the Satapatha Brahmana, xi. 5, 1, 1;® in the
Vishnu Purana, iv. 6, 19 ff.} in the Bhagavata Purdna, ix. 14;® and
in the Harivatsa, section 26. The Mahabharata, Adip. sect. 75, alludes
to Puriiravas as having been engaged in a contest with the Brahmans.
This passage will be quoted hereafter. According to the Vishnu
Purana, iv. 7, 1, Puriiravas had six sons, of whom the eldest was
Ayus. Ayushad five sons: Nahusha, Kshattravriddha, Rambha, Raji,
and Anenas. The narrative proceeds (iv. 8, 1):

Kshattravriddhat Sunahotrah® putro ’bhavat | Kasa-Lesa- Qritsama-
das trayo ’syabhavan | Gritsamadasya Saunake$ chaturvarnya-pravartia-
yita *bhat | Kasasya Kasirajas tato Dirghatamak putro 'bhavat | Dhan-
vantards Dirghatamaso *bhit |

¢ Kshattravriddha had a son Sunahotra, who had_three sons, Kasa,
Lesa, and Gritsamada. From the last sprang Saunaka, who originated
the system of four castes.® Kaga had a son Kagiraja, of whom again
Dirghatamas was the son, as Dhanvantari was of Dirghatamas.”

80 This is the only mention I have ever happened to encounter of the great Ma-
hadeva having been at school !

8l This passage is translated by Professor Miiller in the Oxford Essays for 1856,
pp. 62 f.; and the legend has been formed on the basis of the obscure hymn in the
R.V. x. 95, in which the two names of Purfiravas and Urvasi occur as those of the
interlocutors in a dialogue. ?

82 A short quotation has been already made from this narrative. See above, p. 158.

83 Both my MSS. read Sunahotra. Professor Wilson has Sukotra.

8t The Commentator.explains the words chaturvarnya-pravarttayita by saying
that the four castes were produced among his descendants (¢tad-vaise chatvdro varna
abhavan). This explanation agrees with the statement of the Vayu Purina given in
the text.
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The Vayun Purana, as quoted by Professor Wilson (V. P. 4to. ed. p.
406), expresses the matter differently, thus:

Putro Gritsamadasys cha Sunako yasya Saunakak | brahmanal kshat-
triyaé chaiva vai$yak $udras tathaiva cha | etasya vamse samudbhuta
vichitraih karmabhir dvijak |

“The son of Gritsamada was Sunaka, from whom sprang Saunaka.
In his family were born Brahmans, Kshattriyas, Vai$yas, and Sfidras,
twice-born men with various functions.”

In like manner the Harivamsa states in section 29, verse 1520 :

Putro Gritsamadasyapi Sunake yasya Saunakak | brakmandal kshat-
triyas chaiva vaiSyah $adras tathaive cha |

“The son of Gritsamada was Sunaka, from whom sprang the Sau-
nakas, Brahmans, Kshattriyas, Vaidyas, and Sadras.”

Something similar is said of Gritsamati (who was the son of a Su-
hotra, although not the grandson of Kshattravriddha) in a following
section, the 32nd of the same work, verse 1732 :

Sa chapi Vitathah putran janayamasa pancha vai | Suhotraii cha Su-
hotaram Gayam Gargain tathavva cha | Kapilah cha mahatmanam Suho-
trasya suta-dvayam | Kasakas cha mahasattvas tatha Gritsamatir nripak |
tatha Gritsamateh puira brahmanah kshattriyak visak |

¢ Vitatha was the father of five sons, Suhotra, Suhotri, Gaya, Garga,
and the great Kapila. Suhotra had two sons, the exalted Kadaka, and
King Gritsamati. The sons of the latter were Brahmans, Kshattriyas,
and Vaidyas.”

The Bhagavata Purana, ix. 17, 2 f., has the following notice of
Kshattravriddha’s descendants :

Ishattravriddha-sutasyasan Suhotrasyamajas trayah | Kasyah Huso
Gritsamadah iti Gyritsamadad abhit -| Sunako Saunake yasya bakvri-
chak pravaro munik |

¢ Suhotra, son of Kshattravriddha, had three sons, Kaéya, Kusa, and
Gritsamada. From the last sprang Sunaka, and from him Saunaka, the
eminent Muni, versed in the Rig-veda.”

8 On this Professor Wilson remarks, note, p. 406: ‘The existence of but one
caste in the age of purity, however incompatible with the legend which aseribes the
origin of the four tribes to Brahma, is everywhere admitted. Their separation is
assigned to different individuals, whether accurately to any one may be doubted ; but
the notion indicates that the distinction was of a social or political character.”
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It is to be observed that this Gritsamada, who is here described as
belonging to the regal lineage of Puriiravas, is the reputed rishi of
many hymns in the sccond Mandala of the Rig-veda. Regarding him
the Commentator Sayana has the following remarks in his introduction
to that Mandala :

Mandala-drashta Gritsamadak rishik | sa cha purvam A-ngz'msa-kule
Sunahotrasya putrak san yajna-kale” surair grihitah Indrena mochital |
paschat tad-vachanenaiva Bhrigu-kule Swunaka-putro Gritsamada-nama
"bhut | tatha chanukramanika *“ Yah Angirasah Saunahotro bhutva Bhar-
gavak Saunako *bhavat sa Gritsamado dvitiyam mandalam apasyad’ v |

_tatha tasyaiva Saunakasya vachanam rishy-anukramane * tvam Agne”

it | “Gritsamadak S aunako Bhrigutam gatah | S'aunohotro prakritya tu
yah Angirasa uchyate” iti | tasmad mandala-drashta Saunako Gritsa-
madal rishih |

“The seer (7.e. he who received the revelation) of this Mandala was
the rishi Gritsamada. He, being formerly the son of Sunahotra in the
family of the Angirasas, was seized by the Asuras at the time of sacri-
fice and rescued by Indra. Afterwards, by the command of that god,
he became the person named Gritsamada, son of Sunaka, in the family
of Bhrigu. Thus the Anukramanika (Index to the Rig-veda) says of
him : ¢ That Gritsamada, who, having been an Angirasa, and son of
Sunahotra, became a Bhargava and son of Sunaka, saw the second Man-
dala.” So, too, the same Saunaka says in his Rishi-anukramana regarding
the Mandala beginning with¢ Thou, o Agni’:—¢ Gritsamada son of Su-
naka who is declared to have been naturally an Angirasa, and the son of
Sunahotra, became a Bhrigu.’ Hence the seer of the Mandala is the
rishi Gritsamada son of Sunaka.”

It will be noticed that (unless we are to suppose a different Gritsa-
mada to be intended in each case) there is a discrepancy between the
Puranas on the one hand, and Sayana and the Anukramanika on the
other; as the Puranas make Gritsamada the son of Sunahotra or Su-
hotra, and the father of Sunaka ; whilst the Anukramanika, followed
by Sayana, represents the same personage as having been, indeed, ori-
ginally the son of Sunahotra of the race of Angiras, but as having
afterwards become, by what process does not appear, the son of Sunaka
‘of the race of Bhrigu.

In his translation of the Rig-veda (ii. 207 £.) Professor Wilson refers
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to a legend about King Vitahavya in the Anuéasana-parvan of the Ma-
habharata (verses 1944-2006) which gives a different account of Grit-
samada’s parentage. It begins: Srinu rajan yatha raja Vitahavyo
mahayasah | rajarshir durlabham prapto brakmanyain loka-satkritam |
¢ Hear, o king, how the renowned Vitahavya, the royal rishi, attained
the condition of Brdhmanhood venerated by mankind, and so difficult
to be acquired.” It happened that Divodasa, King of Kasi (Benares)
was attacked by the sons of Vitahavya, and all his family slain by them
in battle. The afflicted monarch thereupon resorted to the sage Bhiri-
dvaja, who performed for him a sacrifice in consequence of which a son,
named Pratardana was born to him. Pratardana, becoming an accom-
plished warrior, was sent by his father to take vengeance on the Vita-
havyas. They rained upon him showers of arrows and other missiles,
““as clouds pour down upon the Himalaya” ® (abkyavarshanta rajanam
himavantam twambudak); but he destroyed them all, and ““they lay with
their bodies besmeared with blood, like kinsuka-trees® cut down’
(apatan rudhirardranga nikritta e kiméukah). Vitahavya himself
had now to fly to another sage, Bhrigu, who promised him protection.
The avenger Pratardana, however, followed and demanded that the
refugee should be delivered up:

Asyedanim badhad adya bhavishyamy anrinah prtuh | tam wvacha kri-
pavishto Bhrigur dharma-bhyitam varak | ‘“nehasti kshattriyah kaschit
sarve hime dvijatayak’ | etat tu vachanam $rutva Bhrigos tathyam Pra-
tardanak | padav upaspri§ya Sanail prahrishto vakyam abravit | evam
apy asmi bhagavan kritakrityo na samSayak | . . . . . tyajito ki maya
Jatim esha raja Bhyrigudvaha | tatas tenabhyanujnato yayau raja Pro-
tardanal | yatha-gatam mahdaraja muktva visham vvoragah | Bhrigor
vachana-matrena sa cha brohmarshitam gatah | Vitahavyo makaraja brak-
mavaditvam eva cha | tasya Gritsamadak putro rapenendra tvaparak |
“S'akras tvam” it yo dastyair nigrihitak kilabhavat | rigvede varttate
chagrya $rutir yasya mahatmanal | yatra Gritsamado “brahman’ brah-
manath sa mahiyate | sa brahmachar: viprarshik $riman Gritsamado
*bhavat |

‘ Pratardana says: ‘By the slaughter of this (Vitahavya) I shall

% This simile seems to indicate a familiarity with the manner in which the clouds

collect, and discharge their contents on the outer range of the Himalaya.
7 The Kinsuka is a tree bearing a red blossom (Butea frondosa).
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now, to-day, be acquitted of my debt to my father.” Bhrigu, the most
eminent of religious men, filled with ¢ompassion, answered : ‘ There is
no Kshattriya here: all these are Brahmans.” Hearing this true as-
sertion of Bhrigu, Pratardana was glad, and gently touching the sage’s
feet, rejoined : ‘ Even thus, o glorious saint, I have gained my object
. .. . for I have compelled this King (s.c. Rajanya) to relinquish his
caste.’” XKing Pratardana then, after receiving the sage’s salutations,
departed, as he came, like a serpent which has discharged its poison :
while Vitahavya by the mere word of Bhrigu became a Brahman-rishi,
and an utterer of the Veda. Gritsamada, in form like a second Indra,
was his son; he was seized by the Daityas, who said to him, ¢ Thou
art Sakra’ (Indra). In the Rig-veda the texts (§ru#7) of this great
rishi stand first.®® There Gritsamada is honoured by the Brahmans
(with the title of) ¢Brihman.” This illustrious personage was a Brah-
machérin, and a Brahman-rishi.”

According to the enumeration of Gritsamada’s family, which follows
here, Sunaka was his descendant in the twelfth generation, and Saunaka
in the thirteenth. The story concludes with these words:

EBvain, vipratvam agamad Vitahavyo naradkipak | Bhrigoh prasadad
rajendra kshattriyah kshattriyarshabha |

“Thus did King Vitahavya, a Kshattriya, enter into the condition
of Brahmanhood by the favour of Bhrigu.”

In the next chapter we shall again notice Vitahavya among the Kshat-
triyas who are declared by tradition to have been the authors of Vedic
hymns.

King Divodasa was the sixth in descent from Kaéa brother of Grit-
samada. Of him the Harivamsa states, section 82, verse 789 f.:

Divodasasya dayado brakmarshir Mitrdywr nripeh | Maitrayanas
tatah Somo Mavtreyas tu tatak smpitah | efe vai samsritah paksham
kshattropetas tu Bhargaval |

“The son of Divodasa was the King Mitriyu a Brahman-rishi.
From him sprang Soma Maitrayana, from whom the Maitreyas received
their name. They, being of Kshattriya lineage, adhered as Bhargavas
to the side (of the latter).”

88 Tf I have correctly interpreted this verse, and if by “first” we are to under-
stand first in order, it does not accurately represent the state of the case: as the
hymns of Gritsamada only appear in the seccond Mandala.
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The twentieth in descent from the same Kasa, brother of Gritsamada,
was Bhargabhiimi, of whom the Vishnu Purina says, iv. 8, 9:

Bhargasya Bhargabkamik | tatas chaturvarnya-provyittih | ity efe
Kasayo dhapatayah kathitih |

“The son of Bharga was Bhargabhiimi, from whom the four castes
originated. Thus have the kings called Kasis been declared.”

In two passages of the Harivamga, names identical, or nearly so, are
found, but with a different progenitor in each case, in reference to
which a similar statement is made. The first is in section 29, verse 1596 :

Venuhotra-suta$ chapi Bhargo nama prajesvarah | Vatsasya Vatse-
bhamis tu Bhrigubkamis tu Bhargavat | ete hy Angirasal putra jata
vaise 'tha Bhargave | brakmandk Ics}mttm ya vaisyas trayah putrak®
sahasras$ah |

“The son of Venuhotra was King Bharga. From Vatsa sprang
Vatsabhiimi, and Bhrigubhimi from Bhargava. These descendants of
Angiras were then born in the family of Bhrigu, Brahmans, Kshattriyas,
and Vaidyas three (classes of) descendants in thousands.”

The second passage is in the 32nd section, verse 1752 :

Sukumarasya putras tu Satyaketur maharathal | suto ’bhavad maha-
teja raja parama-dhiarmikak | Vatsasya Vatsabhwmis tu Bhargabhumis
tu Bhargavat | ete hy Angirasak putra jata vamse *tha B}Ldr;qave | brak-
mandh kshattriya vaiSyah $adras cha Bharatarshabha |

“The warrior Satyaketu was the son of Sukumara, and a prince of
great lustre and virtue. From Vatsa sprang Vatsabhiimi, and Bharga-
bhiimi from Bhargava. These descendants of Angiras were then born
in the family of Bhrigu, Brahmans, Kshattriyas, Vai¢yas and Studras.”

The parallel passage in the Vayu Purina, as quoted by Professor
Wilson, p. 409, has names which are mostly different :

Venuhotra-suta$ chapi Gargyo vai nama visruteh | Gargyasya Ger-
gablamis tu Vatso Vatsasya dhimatalh | brakmanak kshattriyas chaiva
tayoh putrak sudharmikalk |

“The son of Venuhotra was the renowned Gargya. Gargabhimi
was the son of Gargya; and Vatsa of the wise Vatsa. Brahmans and
Kshattriyas were the virtuous sons of these two.” %

89 Professor Wilson, p. 410, note, gives tejoyukiah, * glorious,” instead of trayah
putrak, as the reading either of the Brahma Purina, or of the Harivaiis'a, or hoth.
9 In regard to, these passages the reader may consult the remarks of Professor
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Another son of Ayus (son of Puriiravas) was Rambha, of whom the
Bhagavata Purana says, ix. 17, 10:

Rambhasya Rabhasak putro Gabkiraé chakriyas tatak | tasya kshettre
brahma jajne $pinu vamdam Anenasalk |

“The son of Rambha was Rabhasa, from whom sprang Gabhira and
Akriya. From his wife Brihmans were born: here now the race of
Anenas” (another son of Ayus).

Of the same Rambha the Vishnu Purdna says (iv. 9, 8), Rambhas tv
anapatyo *bhavat | ¢ Rambha was childless.”

Another son of Ayus, as we have seen, Vishnu Purana, iv. 8, 1, was
Nahusha. He had six sons (V. P. iv. 10, 1), of whom one was Yayati.
The sons of the latter were Yadu, Turvasu, Druhyu, Anu, and Paru
(Ibid. iv. 10, 2).® One of these five, Anu, had, as we are told, in the
twelfth generation a son called Bali, of whom the Vishnu Purédna, iv.
18, 1, relates:

Hemat Sutapas tasmad Balir yasya kshettre Dirghatamasa Anga-
Banga- Kalinga- Sukma-Pundrakhyam Baleyam kshattram ajanyata |

“From Hema sprang Sutapas; and from him Bali, on whose wife %
Baleya Kshattriyas (s.e. Kshattriyas of the race of Bali), called Anga,
Banga, Kalinga, Suhma, and Pundra were begotten by Dirghatamas.”

Professor Wilson (p. 445, note 12) quotes from the Vayu Purana a
statement regarding the same person that he had ¢ sons who founded
the four castes’ ( putran chaturvarnya-karan); and refers to a passage
in the Matsya Purana, in which Bali is said to have obtained from

‘Wilson, p. 409, note 16, where a commentator (on the Brahma Puriina, or the Hari-
vamsa) is quoted, who says that in the passage from these works ‘‘another son of
Vatsa the father of Alarka is specified, viz., Vatsabhiimi; while Bhargava is the
brother of Vatsa; and that (the persons referred to were) Angirases because Galava
belonged to that family, and (were born in the family) of Bhrigu, because Vis'vamitra
belonged to it” (Vatsasya Alarka-pituk putrantaram aha * Vatsabhumir” iti |
‘ Bhargavad” Vatsa-bhratuh | * Angiraso” Galavasya Angirasatvat | “ Bhargave"
Vicoamitrasya Bhargavatvat). The Vishnu Purana, iv. 8, 6, says that Vatsa was
one of the names of Pratardana, son of Divodasa, a descendant of Kisa, and a remote
ancestor of Bhargabhtimi. See however Professor Wilson’s note 13, p. 408. It is
possible that the resemblance of the word Bhirga to Bhargava may have occasioned
the descendants of the former to be connected with the family of Bhrigu.

91 These five names occur together in the plural in a verse of the Rig-veda, i. 109,
quoted above, p. 179.

% Kshettre bharyayam jatatvad Baleyah | « They were called descendants of Bali
becanse they were born of his wife.””
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Brahma the boon that he should ¢ establish the four fixed castes’’ (cha-
turo niyatan varndams tvam sthapayetr).

The Harivamga gives the following account of Bali, in the course of
which the same thing is stated ; section 31, verses 1682 ff. :

Phenat tu Sutapa jajne sutah Sutapaso Balih | jato manusha-yonau tu
sa raja kanchaneshudhih | mahayogi sa tu Balir babhuve nripatih purd |
putran utpadayamasa pancha vamsa-karan bhuvy | Angak prathamato

Jagne Vangah Sukmas tathaiva cha | Pundrak Kolinga$ cha tathda Bale-
yam kshattram uchyate | Baleya brakmanas chaiva tasya vamsakara
bhuvi | Bales tu Brahmana datto varal pritena Bharata | mahdyogitvam
ayus cha kalpasya parimanatah | sangrame chapy ajeyatvain dharme
chavva pradhanata | tradlokya-derSanei chapi pradhanyam prasave
tatha | bale chapratimatvaim var dharma-tattvartha-dersanam | chaturo
niyatan varnams tvam cha sthapayitets cha | ity ukto vibhuna raja Balih
Santvm parain yayau | tasyaite tanayah sarve kshettraja muni-pungavat |
sambhuta Dirghotapasak Sudeshnayam mahaujausaly |

“From Phena sprang Sutapas; and the son of Sutapas was Bali.
He was born of a human mother, this prince with the golden quiver;
but King Bali was of old a great yogin. He begot five sons, who were
the heads of races upon the earth. Anga was first born, then Vanga,
Suhma, Pundra and Kalinga ; such are the names of the Kshattriyas
descended from Bali (Baleyah). There were also Baleya Brahmans,
founders of his race upon the earth. By Brahmai, who was pleased, the
boon was granted to Bali that he should be a great yogin, should live
the entire length of a Kalpa, should be invincible in battle, should have
pre-eminence in virtue, should have the power of beholding the whole
three worlds, should have a superiority in begetting progeny, should be
unequalled in strength, and should comprehend the essential principles
of duty. And being thus addressed by the Lord in these words, ¢ Thou
shalt establish the four regulated castes,’ King Bali attained supreme
tranquillity. All these sons, the offspring of his wife, were begotten
on Sudeshna by the glorious muni Dirghatapas.’

9 M. Langlois must have found in his MS. a different reading of the last line, as
he renders it otherwise. Professor Wilson remarks (V.P. pp. 444, note 12): ¢ The
Matsya calls Bali the son of Virochana, and ayw-kalpa-pramanikah, ¢ existing for a
whole Kalpa;* identifying, him, therefore, only in a different period and form, with
the Bali of the Vamana Avatara” (Dwarf-incarnation). (Sce Wilson’s Vishnu P,

p- 265, note, and the Bhigavata P. ix. sects. 16-23, and other works quoted in the
4th vol. of this work, pp. 116 ff.
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Apratiratha is recorded as being a descendant of Puru (another of
Yayati's sons), in the thirteenth generation (Wilson, p. 448). Of him
it is related, Vishnu Purana, iv. 19, 2:

Riteyok Rantinarak putro *bhat | Tamsum Apratirathai Dhruvan cha
Rantinarak putran avapa | Apratirathat Kanvah | tasyapi Medhatithik |
yatak Kanvayand dvija babhabhub | Tafmsor Anilas tato Dushyantadyas
chatvarak putra babhuouh | Dushyantach chakravarttt Bhargto ’bhavat |

“Riteyu had a son Rantindra, who had Tansu, Apratiratha and
Dhruva for his sons. From Apratiratha sprang Kanva. His son was
Medhatithi; from whom the Kanvayana Brahmans were descended.
From Tansu sprang Anila, who had four sons, Dushyanta, and others.
From Dushyanta sprang the emperor Bharata.”

‘With some variations the Bhiigavata Purana says, ix. 20, 1:

Paror vaméam pravakshyiami yatra jato’si Bharata | yatra rajarshayo
vamsya brakma-vamsyas cha jaynire | . . . . 6. Riteyok Rantibharo’bhut
trayas tasyatmaja nripa | Sumatir Dhruvo ‘pratirathak Kanvo ’pratira-
thamajak | tasya Medhatitithis tasmat Praskapvadya dviatayah | putro
*bhit Sumater Ravbhyo Dushyantas tat-suto matak |

T shall declare the race of Piiru from which thou hast sprung, o
Bhirata; and in which there have been born royal rishis, and men of
Brahmanical family . . . . 6. From Riteyu sprang Rantibhira; who
had three sons, Sumati, Dhruvs, and Apratiratha. Kauva was the son
of the last; and the son of Kanva was Medhatithi, from whom the
Praskanvas and other Brahmans were descended.”

A little further on, in the chapter of the Vishnu Purana just quoted
(iv. 19, 10), Kanva and Medhatithi are mentioned as having had a
different parentage from that before assigned, viz., as being the son and
grandson of Ajamidha, who was a descendant in the ninth generation
of Tansu, the brother of Apratiratha:

Ajamidhat Kanvak | Kanvad Medhatithir yatek Kanvayana dviah |
Ajamidhasyanyah putro Brikadishuh |

“From Ajamidha sprang Kanva: from Kanva Medhatithi, from
whom were descended the Kanvayana Brihmans. Ajamidha had
another son Brihadishu.”’®

% On this the Commentator remarks : Ajamidhasyas Kanvadir eko vamwso Brika-
dishv-adir aparo vainso N iladir aparak Rikshadis chiparah | “ Ajamidha had one
set of descendants, consisting of Kanva, etc., a second consisting of Brihadishu, etc.,
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On this last passage Professor Wilson observes, p. 452, note: * The
copies agree in this reading, yet it can scarcely be correct. Kanva has
already been noticed'as the son of Apratiratha.”” But the compiler of
the Purdna may here be merely repeating the discordant accounts
which he found in the older authorities which he had before him.

Regarding Ajamidha the Bhagavata says, ix. 21, 21 :

Ajamidhasya vamsyak syuh Priyamedhadayo dvijah | Ajamidhad Bri-
hadishuly |

¢ Priyamedha and other Brahmans were descendants of Ajamidha.
From Ajamid¢ha sprang Brihadishu.”

The Vishuu Purdna (iv. 19; 16) gives the following account of Mud-
gala, a descendant of Ajamidha in the seventh generation :

Mudgalach cha Maudgalyak kshattropeta dvijatayo babhavulh | Mud-
galad Bahvasvo Bahvasvad Divedaso’halya cha mithunam ablut | Sarad-
vato *halyayam S'atanando *bhavat |

“From Mudgala were descended the Maudgalya Brahmans of Kshat-
triya stock. From Mudgala sprang Bahvasva; from him again twins,
Divodasa and Ahalyd. Satananda was born to Saradvat® by Ahalya.”

Similarly the Bhagavata Purana says, iv. 21, 33 f. :

Mudgalad brakma nirvrittain gotram Maudgalya-sanjnitam | mithunam
Mudgalad Bharmyad Divodasak puman abhut | Ahalyc kanyakd yasyam
S'atanandas tu Gautamat |

“From Mudgala sprang Brahmans, the family called Maudgalyas.
To the same father, who was son of Bharmyaéva, were born twins,
Divodasa, a male, and Ahalya, a female child, who bore Satinanda to
Gautama.”

The words of the Matsya Purana on the same subject, as quoted by
Professor Wilsan, p. 454, note 50, are:

Mudgalasyapr Maudgalyah kshattropeta dvijatayak’| ete hy Angirasal
pakshe samsthitah Kanva-Mudgalalh |

“From Mudgalp sprang the Maudgalyas, Brahmans of Kshattriya
stock. These Kanva and Mudgalas stood on the side of Angiras.”

a third consisting of Nila, etc., and a fourth consisting of Riksha, etc.” The last two
sons of Ajamidha are mentioned further on, Nila in v. 15, and Riksha in v. 18, of the
same chapter of the V., P.

9 The Commentator says this is a name of Gautama. Regarding Ahalya and
Gautama see the story extracted above, p. 121, from the Ramayana.



236 TRADITION OF THE DESCENT OF

The Harivamsa, section 82, verse 1781, thusnotices the same family :

Mudgalasya tu dayado Maudgalyak sumahaya$ak | ete sarve mahat-
mano kshattropeta dvijatayak | ete hy Angiraseh paksham samsritah
Kanva-Mudgalal | Maudgalyasya suto jyeshtho brahmarshik suma-
hayasak |

¢The renowned Maudgalya was the son of Mudgala. All these
great personages were Brahmans of Kshattriya descent. These Kanvas
and Mudgalas adhered to the side of Angiras. Maudgalya’s eldest son
was a celebrated Brahman-rishi.”

Regarding Kshemaka, a future descendant of Ajamidha in the 31st
generation, the Vishnu Purina says, iv. 21, 4:

Tato Niramitras tasmach cha Ishemakah | tatrayain slokal |  brah-
ma-kshattrasya yo yonir ® vamso rajarshi-satkyitak | Kshemakam prapyae
rajanain sa samstham prapsyate kalaw |

“From him (Khandapani) shall spring Niramitra; and from him
Kshemaka ; regarding whom this verse (is current): ¢The race, con-
secrated by royal rishis, which gave birth to Brahmans and Kshattriyas,
shall terminate in the Kali age, after reaching King Kshemaka.””’

The corresponding verse quoted by Professor Wilson (p. 462, note 24)
from the Matsya and Vayu Puranas substitutes devarshs, ¢ divine rishis,”
or ¢ gods and rishis,” for the rdjarshi, ¢ royal rishis,” of the Vishnu Pu-
rana. The versein question is there deseribed as anuvaiméa-Sloko’ yain gito
vipraih puratanaik, ““a genealogical verse sung by ancient Braihmans.”

According to the details given from the Purinas in this seetion
several persons, Gritsamada, Kanva, Medhatithi, and Priyamedha, to
whom hymns of the Rig-veda are ascribed by Indian tradition as their
rishis, were of Kshattriya descent.

In the line of the same Tansu, brother of Apratiratha, we find in
the sixth generation a person named Garga, of whom the Vishnu Pu-
rana relates, iv. 19, 9:

Gargat S'inik | tato Gargyah S'ainyah kshattropeta dvijatayo babhavul |

¢ From Garga sprang Sini; from them vere descended the Gargyas
and Sainyas, Brahmans of Kshattriya race.” ¥

9 On this words the Commentator has this note : Brakmanak brahmanasya Kshat-
trasya kshatlriyasya cha yonih karanam purvain yathoktatvat | * ¢ Brahma’ and
¢ Kshattra’ stand for Brahman and Kshattriya. This race is the ‘source,’ cause (of
these), as has been declared above.” X

9 On this the Commentator only remarks: Tafas tabhyain Gargyah Sainyas cha
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Similarly the Bhagavata Purana, ix. 21, 19, says:

Gargat S'inis tato Gargyah kshattrad brakma hy avarttata |

¢ From Garga sprang Sini; from them Géargya, who from a Kshat-
triya became a Brahman.” %

The Vishnu Purdna records a similar circumstance regarding the
family of Mahaviryya, the brother of Garga (iv. 19, 10):

Mahaviryyad Urukshayo nama putro’bhat | tasya Trayyaruna-Push-
karinaw Kapi$ cha putra-trayam abhat | tach cha tritayam api paéchid
vipratam upajagiama |

¢ Mahaviryya had a son named Urukshaya ; who again had three sons,
Trayyaruna, Puskarin, and Kapi; and these three® afterwards entered
into the state of Brahmans (/.. became such).”

The Bhigavata states, ix. 21, 19f.: °* J

Duritakshayo Makaviryyat tasya Trayyarunih Kavih | Pushkardarunir
ity atra ye brakmana-gatim gatak |

¢ From Mahaviryya sprang Duritakshaya. From him were descended
Trayyaruni, Kavi, and Puskardruni, who attained to the destination of
Brahmans.”” 19

According to the Matsya Purana also, as quoted by Professor Wilson
(451, note 22), *“ all these sons of Uruksha (sic) attained the state of
Brahmans” ( Urukshatah suta hy ete sarve brakmanatam gatak) ; and in
another verse of the same Purina, cited in the same note, it is added :
Kavyanam tu vard hy efe trayah prokta makarshayoh | Gargah Sankri-
tayah Kavya kshattropeta dvijatayek | ¢ These three classes of great
rishis, viz. the Gargas, Sankritis, and Kavyas, Brahmans of Kshattriya
race, are declared to be the most eminent of the Kavyas, or descend-
ants of Kavi.” The original Garga was, as we have seen, the brother
of Mahaviryya, the father of Kavi, or Kapi; while, according to the

Garga-vamsyatvat S'ini-vamsyatvach cha saemakhyatal | kshattriyac eva kenachit
karapena brahmanas cha babhuvuk | * They were called Gargyas and S'ainyas because
they were of the race of Garga and S'ini. Being indeed Kshattriyas they became
Brahmans from some cause or other.”

9% The Commentator does not say how this happened.

9 Unless Professor Wilson’s MSS. had a different reading from mine, it must
have been by an oversight that he has translated here, ¢ The last of whom became 2
Brahman.”

100 On this the Commentator annotates: Ye afra kshattra-vaimse brahmana-gatim
brakmana-rupataimn gatas te | * Who in this Kshattriya race attained the destination
of Brahmans,—the form of Brahmans.”
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Vishnu Puréana (iv. 19, 9), and Bhigavata Purdna (ix. 21, 1), Sankriti
was the son of Nara, another brother of Mahaviryya.

The series of passages just quoted is amply sufficient to prove that
according to the traditions received by the compilers of the ancient
legendary history of India (traditions so general and undisputed as to
prevail over even their strong hierarchical prepossessions), Braihmans,
Kshattriyas, and even Vaisyas and Studras, were, at least in many cases,
originally descended from one and the same stock. The European critic
can have no difficulty in receiving these obscure accounts as true in their
literal sense; though the absence of precise historical data may leave
him without any other guide than speculation to assist him in determin-
ing the process by which a community originally composed for the most
part of one uniform element, was broken up into different classes and
professions, separated from each other by impassable barriers. On the
other hand, the possibility of this common origin of the different castes,
though firmly based on tradition, appeared in later times so incredible,
or so unpalatable, to some of the compilers of the Puranas, that we find
them occasionally attempting to explain away the facts which they
record, by statements such as we have encountered in the case of the
Kings Rathitara and Bili, that their progeny was begotten upon their
wives by the sages Angiras and Dirghatamas, or Dirghatapas; or by the
introduction of a miraculous element into the story, as we have already
seen in one of the legends regarding Gritsamada, and as we shall have
occasion to notice in a future chapter in the account of Vi§vamitra.
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CHAPTER IIIL

ON THE MUTUAL RELATIONS OF THE DIFFERENT CLASSES OF
INDIAN SOCIETY ACCORDING TO THE HYMNS OF THE RIG-
AND ATHARVA-VEDAS.

In the last chapter I have attempted to shew that in general the
authors of the hymns of the Rig-veda regarded the whole of the Aryan
people, embracing not only the priests and chiefs, but the middle
classes also of the population, as descended from one common father, or
ancestor, whom they designate by the name of Manu. This reference
to a common progenitor excludes, of course, the supposition that the
writers by whom it is made could have had any belief in the myth
which became afterwards current among their countrymen, that their
nation consisted of four castes, differing naturally in dignity, and sepa-
rately created by Brahma.

In that chapter I proposed to leave for further consideration any spe-
cific notices which the Rig-veda might contain regarding the different
classes of which the society contemporary with its composition was
made up. On this consideration I now enter. As that great collection
of hymns embodies numerous references, both to the anthors themselves
and to the other agents in the celebration of divine worship, it may
be expected to supply, incidentally or indirectly, at least, some inform-
ation respecting the opinion which these ministers of religion enter-
tained of themselves, and of the ecclesiastical and civil relations in
which they stood to the other sections of the community. I shall now
endeavour to shew how far this expectation is justified by an examin-
ation of the Rig-veda.

It will be understood, from what I have already (pp. 7 and 11 ff.)
written on.the subject of that one hymn of the Rig-veda in which the
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four castes are distinctly specified, ¢.e. the Purusha Sikta, that in the
enquiry, which I am now about to undertake, I confine myself in the
first instance to those hymns which for any reason (see p. 4, above)
appear to be the most ancient, leaving out of account until afterwards,
all those compositions which,-like the one just mentioned, are presum-
ably of a later age.

It will, I think, be found on investigation that not only the older
hymns, but the great bulk of the hymns, supply no distinet evidence
of the existence of a well defined and developed caste-system at the
time when they were composed.

Secr. I.— On the signification of the words brdkmdn, brakmana, ete.,
in the Rig-veda.

As the Rig-veda Sanhitd is made up almost entirely of hymns in
praise of the gods, it was not to be anticipated that it should furnish
any systematic or detailed explanations on the points which form the
object of our enquiry. But as was natural in compositions of the early
and simple age to which these hymns belong, they do not always con-
fine themselves to matters strictly connected with their prinecipal sub-
ject, but indulge in occasional references to the names, families, personal
merits, qualifications, relations, circumstances, and fortunes of the poets
by whom they were produced, or of their patrons or other contempo-
raries, or of their predecessors.

I have, in another volume of this work,! enquired into the views
which the authors of the hymns appear to have held on the subject of
their own authorship. The conclusion at W];icli I arrived was, that
they did not in general look upon their compositions as divinely in-
spired, since they frequently speak of them as the productions of their
own minds (vol. iii. pp. 128-140). But although this is most com-
monly the case (and especially, as we may conjecture, in regard to the
older hymns), there is no doubt that they also attached a high value to
these productions, which they describe as being acceptable to the gods
(R.V.v.45,4; v. 85, 1; vii. 26, 1, 2; x. 23, 6; x.54, 6; x.105,

1 Original Sanskrit Texts, vol. iii. pp. 116-16¢.
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8), whose activity they stimulated (iii. 84, 1; vii. 19, 11), and whose
blessing they drew down. In some of the hymns a supernatural cha-
racter or insightis claimed for the rishis (i. 179, 2; vii. 76, 4; iii. 53,
9; vii. 83, 11 ff.; vii. 87, 4; vii. 88, 3ff.; x. 14, 15; x. 62, 4, 5),
and a mysterious efficacy is ascribed to their compositions (vol. iii
pp- 178£.) The rishis called their hymns by various names, as arka,
wktha, rich, gir, dht, nitha, nivid, mantra, mati, sikta, stoma, vach, vachas,
ete. etc.; and the also applied to them the appellation of brafma in
numerous passages.> That in the passages in question brakma has
generally the sense of hymn or prayer is clear from the context of some
of them (as in i. 87, 4 ; viii. 82, 27, where the word is joined with the
verb gayata, ““sing,” and in vi. 69, 7, where the gods are supplicated
to hear the brakma), s well as from’ the fact that the poets are said
(ini. 62, 13; v. 78, 10; vii. 22, 9; vii. 81, 11; x. 80, 7) to have
fashioned or generated the prayer, in the same way as they are said to
have fashioned or generated hymns in other texts (asi. 109, 1; v. 2,
11; vii. 15, 4; viii. 77, 4; x. 28, 6; x. 89, 14), where the sense is
indisputable ; while in other places (iv. 16, 21; v. 29, 15; vi. 17, 13;

vi. 50, 6; vii. 61, 6; x. 89, 3) new productions of the poets are spoken
of under the appellatlon of brakhma.

That brakma has the sense of hymn or prayer is also shown by the
two following passages. In vii. 26, 1, it is said : Na somah Indram
asuto mamada na abrakmdno maghavanan sutasah | tasmai uktham janaye
yaj jujoshad nrivad naviyak $rinavad yatha nak | 2. Ukthe ukthe somak
Indram mamdda nithe mithe maghavanain sutisah | yad wn sabadhah
pitaran na putrak samana-dakshak avase havante | ¢ Soma unless poured
out does not exhilarate Indra; nor do libations without hymns (abrak-
manah). 1 generate for him a hymn (wktha) which he will love, so
that like a man he may hear our new (production). 2. At each hymn
(uktha) the soma exhilarates Indra, at each psalm (#7tha) the libations
(exhilarate) Maghavat, when the worshippers united, with one effort,
invoke him for help, as sons do a father.”® Again in x. 105, 8, it is

% For a list of these texts and other details which are here omitted, I refer to my
article ““ On the relations of the priests to the other classes of Indian Society in the
Vedic age,” in the Journal of the Roy. As. Soc. for 1866 (from which this section is
mostly borrowed).

3 It is clear from the context of this passage that abrakmanak means “unattended
by hymns,” and not * without a priest.”” After saying that soma-libations without o

16
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said : Ava no vrijina $i$iki richa vanema anyichak | na abrahma yajnak
ridhag joshati tve | ¢ Drive away our calamities. 'With a hymn (ricka)
may we slay the men who are hymnless (angickak). A sacrifice without
prayer (abrahma) does not please thee well.”

I have said that great virtue is occasionally attributed by the poets to
their hymns and prayers ; and this is true of those sacred texts when
called by the name of drakma, as well as when they receive other ap-
pellations, such as mantra. Thus it is said, iii. 53, 12, Visvamitrasya
rakshati brakma ¢dam Bharataim janam | *“ This prayer (brakma) of Visva-
mitra protects the fribe of Bharata;”’ v. 40, 6, Gulham saryan tamasd
apavratena turiyena brakmand avindad Atrek | ¢ Atri with the fourth
prayer (brakmand) discovered the sun concealed by unholy darkness ;"
vi. 75, 19, Brahma varma mamd antaram | * Prayer (brakma) is my
protecting armour ; ’ vii. 33, 8, Eva ¢d nu kam dasarajne Suddsam pra-
vad Indro brakmand vo Vasishthak | ‘ Indra preserved Sudas in the
battle of the ten kings through your prayer, o Vasishthas.” In ii. 23,
1, Brahmanaspati is said to be the ¢ great king of prayers” (jyeshtha-
rajam brakmanam) (compare vii. 97, 3), and in verse 2, to be the ‘‘ gene-
rator of prayers” (janita brakmanam); whilst in x. 61, 7, prayer is
declared to have been generated by the gods (svddhye ajenayan brakma
devak). Compare vii. 35, 7.

Brdkmén in the masculine is no doubt derived from the same root as
brihkmdn neuter, and though differing from it in accent* as well as
gender, must be presumed to be closely connected with it in signifi-
cation, just as the English ¢ prayer” in the sense of a petition would
be with “prayer,” a petitioner, if the word were used in the latter
sense. As, then, drdkmdn in the neuter means a hymn or prayer,
brdhmdn in the masculine must naturally be taken to denote the person
who composes or repeats a hymn or prayer. We do not, however, find
that the composers of the hymns are in general designated by the word
hymns are unacceptable to Indra, the poet does not add that he is himself a préest, or
that he is attended by ome, but that he generates a hymn; and the same sense is
required by what follows in the second verse. Accordingly we find that Sayana
explains abrahmanah by stotra-hindh, “ destitute of hymns.” The same sense is
equally appropriate in the next passage cited, x. 105, 8. On iv. 16, 9, where abra/-
ma is an epithet of dasyw, “ demon,” Sayana uuderstands it to mean ‘ without a

priest,” but it may mean equally well or better, ‘ without devotion, or prayer.”

¢ In bridhman veuter the accent is on the first syllable; in dr@Amin masculine on
the last,
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bréhmiin, the name most commonly applied to them being riské, though
they are also called vipra, vedhas, kavi, ete. (see vol. iii. of this work,
pp. 116 f£.).. There are, however, a few texts, such as i, 80, 1; i. 164,
35; 1i. 12, 6; ii. 89, 1; v. 31, 4; v. 40, 8; ix. 113, 6, etc., in which
the brdhmdn may or must be understood as referred to in the capacity
of author of the hymn he utters.. So, too, in ii. 20, 4, and vi. 21, 8, a
new.composer of hymns seems to be spoken: of under the appellation of
nutdnasya brdkmdnyatak ; and in ii. 19, 8, the Gritsamadas are referred
to both as the.fabricators of a new hymn (manma naviyak) and. as (brdh-
mdnydntah) performing devotion.® In three passages, vii. 28, 2 vii. 70,
5, and x. 89, 16, the drdhmd and brdkhmani, ‘‘prayer” and “prayers,”
or ““hymn’” and ‘“hymns,” of the rishis are spoken of ; and in vii. 22,
9, it is said, ‘“that both the ancient and’the recent rishis have generated
prayers” (ye cha purve rishayo:ye cha nutnak Indra brakmani janayonta
viprak). In 1.:177, 5, we find brakmani karok, ¢ the prayers of the
poet.” The fact that in various hymns the authors speak of themselves
as having received valuable:gifts from the princes their patrons, and
that they do. not there allude to any class of officiating priests as separate
from themselves, would also seem to indicate an identity of the poet and
priest at that early period.

The term drahman must therefore, as we may conclude, have been
originally applied (1) to the same persons who are spoken of elsewhete
in the hymns as rishe, kavi, ete., and have denoted devout worshippers
and contemplative sages who composed prayers and -hymns which they
themselves recited in praise of the gods. Afterwards when the cere-
monial gradually became more complicated, and a division of sacred
functions took place, the word was more ordinarily employed (2) for a
minister of public worship, and at length came to signify (3) one par-
ticular kind of priest with special duties. I subjoin a translation of
the different passages in which the word oceurs .in the Rig-veda, and I
have attempted to classify them according as it seems to bear, in each
case, the first, second, or third of the senses just indicated. This, how-

ever, is not always an easy task, as in many of these texts there is
nothing to fix the meaning of the term with precision, and one signi-

® In another place (x. 96, 5) Indra is said to have been lauded by former wor-
shippers, purveblir yajviibhih, a term usually confined (as bréhmin was frequently
applied) in after times to the offerers of sacrifice.
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fication easily runs into another, and the same person may be at onee the
author and the reciter of the hymn.

I. Passages in which brdhmdn may signify ¢ contemplator, sage, or
poet.”

(In all these texts I shall leave the word untranslated.)

1. 80, 1. Tttha ki some id made brahma chakara varddhanam |

“Thus in his exhilaration from soma juice the drdhmdn has made
(or uttered) a magnifying® (hymn).”

1. 164, 34. Prichhami tva param antam prithivyak prichhami yatra
bhuvanasya nabhik | prichhame tva vrishno a$vasya retak prichham:
vachak paramam vyoma | 35. Iyaiw vedih paro anteh prithivyak ayam
yajno bhuvanasya nabhik ayaim somo vrishno aSvasya reto brakma ayam
vachak paramam vyoma | ]

T ask thee (what is) the remotest end of the earth; I ask where is
the central point of the world; I ask thee (what is) the seed of the
vigorous horse; I ask (what is) the highest heaven?’ of speech. 85.
This altar is the remotest end of the earth; this sacrifice is the central
point of the world ; this soma is the seed of the vigorous horse; this
bréhmdn is the highest heaven of speech.®

ii. 12, 6. Yo radhrasya chodita yak krisasya yo brahmano nadhama-
nasya kireh |

¢“He (Indra) who is the quickener of the sluggish, of the emaciated,
of the suppliant drd/mdn who praises him,” ete.

vi. 45, 7. Brahmanam brahma-vahasain girbhik sakhayam _riymz'yam |
gam na dohase huve |

“With hymuns I call Indra, the brdhmdn,—the carrier of prayers
(brdkmd-vahasam), the friend who is worthy of praise,—as men do a
cow which is to be milked.”

vii. 33, 11. Uta asi Maitravaruno Vasishtha Urvasyak brakman manaso
dhi jatak | drapsain skannem brakmana dasvyena visve devah pushkare
tva *dadanta |

¢ And thou, o Vasishtha, art a son of Mitra and Varuna (or a Mai-
tri'varuua-priest), born, o brdkmdn, from the soul of Urvasi. All the

6 Varddhanam = vriddhi-karain stotram (Sayana).

7 Compare R.V. iil. 32, 10; x. 109, 4, below, and the words, the highest heaven of
‘invention.”

8 Compare R.Y. x. 71 and x. 125,
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gods placed in the vessel thee, the drop which had fallen through
divine contemplation.”

viil. 16, 7. Indro brakma Indrak rishir Indrak purw purukitah | ma-
han makibhik Sackibhil |

¢Indra is a brdhmdn, Indra is a rishi,® Indra is much and often in-
voked, great through his mighty powers.”

x. 71, 11. (See the translation of the entire hymn below. The sensc
of brdhmdin in verse 11 will depend on the meaning assigned to jata-
vidyda.)

x. 77, 1. (In this passage, the sense of which is not very clear, the
word brdkhmdn appears to be an epithet of the host of Maruts.)

x. 85, 3. Somam manyate papivan yat sampinshants oshadhim | soman
yam brakmano vidur ne tasye asnati kiéchana | 16. Dve te chakre Surye
brakmano ritutha vidub | atha ekaiv chakram yad guha tad addhatayal
id vidub | 34. .. .. Saryam yo brakma vidyat se id vadhiayam
arhat? |

““ A man thinks he has drunk soma when they erush the plant (so
called). But no one tastes of that which the drdhmdns know to be
soma (the moon). 16. The brdhmdins rightly know, Surya, that thou
hast two wheels; but it is sages (addhatayal) alone who know the one
wheel which is hidden. 34. The brdkhmdn who knows Sarya deserves
the bride’s garment.”

x. 107, 6. Tam eva rishim tam w brakmanam ahur yajnanyai sama-gam
uktha-$asam | sa $ukrasya tanvo veda tisrak yalk prathamo dakskinaya
raradha | !

“They call him a rishi, him a drdhmdn, reverend, a chanter of
Sama verses (sama-gam), and reciter of ukthas,—he knows the three
forms of the brilliant (Agni)—the man who first worshipped with a
largess.”

Even in later times a man belonging to the Kshattriya and Vaisya
castes may perform all the Vedic rites. Any such person, therefore,
and consequently a person not a Brahman might, according to this
verse, have been called, though, no doubt, figuratively, a priest
(brakma).

9 Different deities are called rishs, kavi, etc., in the following texts: v. 29,1; vi.

14, 2; viil. 6, 41; ix. 96, 18; ix, 107, 7; x. 27, 22; x. 112, 9.
10 See Dr. Haug’s Ait. Br. vol. i. Introduction, p. 20.
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x. 117, 7. . . . Vadan brakma avadatovaniydan prinann apir-aprinan-
tam abhi syat |

¢ A brdhmdn ' who speaks is‘more-acceptable than-one who ‘doesnot
speak: a friend who is liberal excels one who is‘illiberal.””

‘X. 125,56, Yam kamaye:taf tam ugramn krinoms tam brahmanai tam
rishem tam sumedham |

“1 (says Vach) make him whom I love ‘formidable, him a drdhman,
him a rishi, him a sage.”

This would seem to prove that sometimes, at least, the brdhmdn was
such not by birth or nature, but by special ‘favour:and inspiration of
the goddess. In this passage, therefore, the word canndt denote the
member of a caste, who would notbe dependent on the good will of
Vach for his position. :

II. ‘In the passages which follow the word &réhmdn does not seem to
signify so much a*““ sage or poet,” as a ‘‘worshipper or priest.”

1. 10, 1. Gayanti tva gayatrino archanti arkam arkinak | brakmanas
tva S'atakrato ud vamsam vva yemire |

“The singers sing thee, the hymners recite a hymn, the drdhmdns,
o Satakratu, have raised thee up like a pole.””

i. 38, 9. Amanyamanan abhi manyamanair nir brakmabhir adhamo
dasyum Indra | 4

¢ Thou, Indra, with the believers, didst blow against the unbelievers,
with the brdZmdns thou didst blow away the Dasyu.””

i. 101, 5. Yo viSvasya jagatak pranatas patir yo brakmane prathamo
gah avindat | Indro yo dasyun adharan avatirat . . .

¢ Indra, who is lord of all that moves and breathes, who first found
the cows for the drdfmdn, who hurled down the Dasyu.”

1. 108, 7. Yad Indragni madathak sve durone yad brakmani rajant va
yajatra | atak pari vrishandv @ hi yatam atha somasya pibatain sutasya |

‘“ When, o adorable Indra and Agni, ye are exhilarated in your own

1l The word here seems clearly to indicate an order or profession, as the sient
priest is still a priest.

12 See 'Dr. Haug’s remark on this verse, Ait. Br. Introd.-p. 20. The contexts of
the two last passages are given in my article * Miscellaneous Hymns from the R. and
A, Vedas,” pp. 32 f. )

18 Compare i. 5, 8; i. 7, 1; viil. 16, 9. See Dr. Haug’s remark on this verse,
Ait. Br. Introd. p 20.

14 See on this verse the remarks of M. Bréal, Hercule et Cacus, ete. p. 152.
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abode, or with a ‘drdkmdn or a rdjan,'® come ihence, ye vigorous
(deities), and then drink of the poured out soma.” **

i. 158, 6. Dirghatamak Mamateyo jujurvan dasame yuge | apam artham
yatinam brakma bhavati sarathi}h |

“Dirghatamas, son of Mamati, being decrepit in his tenth lustre,
(though) a rdkmdin, becomes the charioteer of (or is borne upon) the
waters which are hastening to their goal.”

(Professor Aufrecht understands this to mean that Dirghatamas is
verging towards his end, and thinks there is a play on the word
‘¢ charioteer "’ as an employment not befitting a priest.)

il. 89, 1. ... Gridkra toa vrikshawn widhimantam acha | brakmana tva
vidathe ukthasasa . . . |

“Ye (Advins) (cry) like two vultutes on a tree which contains their
nest; like two drdhmdins singing a hymn at a sacrifice.”

iv. 50, 7. Sa id raja pratijanyans visva Sushmena tasthav abhi viryena |
Brihaspatiin yak subkyitam bibhartti velguyati vandate parva-bhajom |
8. Sa 4t ksheti sudhitak okasi sve tasmad ¢la pinvate visvadanim | tasmai
visak svayam eva namante yasmin brahma rajand parvak eti | 9. Apratito
Jayats saim dhanani pratijanyant uta ya sejanyd | avasyave yo varival
wrinoti brakmane raja tam avantt devah |

¢ That king overcomes all hostile powers in force and valour who
maintains Brihaspati in abundance, who praises and magnifies him as
(a deity) enjoying the first distinction. 8. He dwells prosperous in his
own palace, to him the earth always yields her increase,” to him the

15 A distinction of orders or professions appears to be hererecognised. Butinv. 54,7,
a rishi and a r@jan are distinguished much in the same way as a brakmén and rdjan
are in i. 108, 7 : Sa na jyate Maruto ne hanyate na sredhati navyathate na rishyati |
na asya rayah upa dasyanti na utayah rishim va yam rajanamn va sushudatha | “ That
man, whether rishi or prince, whom ye, o Maruts, support, is neither conquered nor
killed, he neither decays nor is distressed, nor is injured; his riches do not decline,
nor his supports.” Compare v. 14, where it is said: Yugaih rayim marutah sparkha-
virain yayam rishim avatha sama-vipram | yiyam ervantam Bharataya vajan yuyamn
dhattha rajanai srushiimantam | ¢ Ye, o Maruts, give riches with desirable men, ye
protect a rishi who is skilled in hymns; ye give a horse and food to Bharata, ye make
a king prosperous.” In iii. 43, 6, reference is found to Visvamitra, or the author,
being made by Indra both a prince and a rishi (kwvid ma gopam karase janasya kuvid
rajanam maghavann riishin | kuvid ma rishim papivamsain sutasya).

16 See on this verse Prof. Benfey's note, Orient und Occident, 8, 142.

17 Compare R.V. v. 87, 4f.: Na sa raja vyathate yasminn Indras tivram somam

pivati go-sakhayam | ¢ That king suffers no distress in whose house Indra drinks the
pungent soma mixed with milk,” etc.
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people bow down of themselves,—that king in whose house a brdhmdn
walks first.’® 9. Unrivalled, he conquers the riches both of his enemies
and his kinsmen—the gods preserve the king who bestows wealth on
the drdhmdn who asks his assistance.” ¥ '

iv. 58, 2. Vayam nama pra bravama ghritasya asmin yajne dharayama
namobhik | upa brakma Srinavat Sasyamanam chatuh-$ringo avamid gau-
rah etat |

“Let us proclaim the name of butter ; let us at this sacrifice hold it
(in mind) with prostrations. May the brékmdn (Agni?)hear the praise
which is chanted. The four-horned bright-coloured (god) has sent this
forth.”

v. 29, 8. Uta brakmano Maruto me asya Indrak somasya sushutasya
peyak | ‘

¢ And, ye Maruts, brakmdns, may Indra drink of this my soma which
has been poured out,” ete.

v. 81, 4. Anavas te ratham a$vaya takshan Tvashta vajram puruhita
dyumantam | brakmanak Indram mahayanto arkeir avarddhayann Ahaye
hantavar w |

“ The men* have fashioned a car for thy (Indra’s) horse, and Tvashtri
a gleaming thunderbolt, o god greatly invoked. The brdkmdns, magni-
fying Indra, have strengthened him for the slaughter of Ahi.”

v. 32, 12. Evd ke tvam ritutha yatayantam magha viprebhyo dadatan
Srinomi | kit te brakmano grikate sakhayo ye tvayak nidadhub kamam
Indra |
. ““T hear of thee thus rightly prospering, and bestowing wealth on,
the sages (viprebhyak). What, o Indra, do the brdkmdns, thy friends,
who have reposed their wishes on thee, obtain ?”’

v. 40, 8. Grarno brahima yuywjanak saparyon kirina devan namasi
upasikshan | Atrik suryasya divi chakshur @ adhat Svarbhanor apa ma-
yah aghukshat |

“ Applying the stones (for pressing soma), performing worship,
honouring the gods with praise and obeisance, the drdhmdn Atri placed

18 Compare viil. 69, 4; x. 39, 11; x. 107, 5; and the word purohita, used of a
ministering priest as one placed in front. Prof. Aufrecht, however, would translate
the last words, ¢ under whose rule the priest receives the first or principal portion.”

19 See on this passage Roth’s article, ¢ On Brahma and the Brahmans,” Journ.
Germ. Or. Soc. i. 77 ff. See also Aitareya Brahmana, viii. 26.

20 Are the Ribhus intended ?



ACCORDING TO THE RIG- AND ATHARVA-VEDAS. 249

the eye of the sun in the sky, and swept away the magical arts of
Svarbhanu.”

vii. 7, 5. dsadi vrito vahmr djaganvan Agrir brakma nri-shadane
vidhartta | ,

“The chosen bearer (of oblations), Agni, the brdkmdn, having arrived,
has sat down in a mortal’s abode, the upholder.”

viil. 42, 1. Pra brakmano Angiraso nakshanta |

‘“The brdhmdns, the Angirases, have arrived,” etc.

viii. 7, 20. Kve nanam sudanavo madatha vrikta-barkishak | brahma
ko vah saparyaty | :

¢ Where now, bountiful (Maruts), are ye exhilarated, with the sacri-
ficial grass spread beneath you? What drdhmdn is serving you ?”’

viii. 17, 2. 4 tva brakma-yuja har: vahatam Indra ke$ina | upa brak-
mant nak $rinu | 8. Brahmanas tvd vayam yuja somapam Indra sominal |
sutavanto havamahe |

“Thy tawny steeds with flowing manes, yoked by prayer (brakma-
yujd),™ bring thee hither, Indra; listen to our prayers (brdhmani). 3.
‘We brdkmdns, offerers of soma, bringing oblations, continually invoke
the drinker of soma.”

viii. 81, 1. Yo yajati yajate ¢t sunavach cha pachati cha | brakma id
Indrasya chakanat |

¢ That brdhmdn is beloved of Indra who worships, sacrifices, pours
out libations, and cooks offerings.”

viii. 82, 16. Na aanam brakmanam rinam prasandm asti sunvatam |
na somo aprata pape |

¢ There is not now any debt due by the active brdahmdns who pour
out libations. Soma has not been drunk without an equivalent.”

viil. 38, 19. Adhak pasyasva ma upari santaram padakew hara | ma
te kaSa-plakau dridan stri ki brakma babhuvitha |

“Took downward, not upward; keep thy feet close together; let
them not see those parts which shoul(l be eovered; thou, a brdkmdn,
hast become a woman.’

viil. 45, 39. A te etd vacho-yuja hari gribhne sumadratha | yad in
bralmabhyak 1d dadak |

21 Compare viii. 45, 39, below : drakma-yuj occurs also in i. 177, 2; iii. 35, 4;
viil. 1, 24 ; viil. 2, 27.
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“T séize these thy tawny steeds, yoked by our hymn (vacko-yuja)*
to a splendid chariot, since thou didst give (wealth) to the brdkmins.

viil. 58, 7. Kva sya vrishabho yuva tuvi-grivo ananatah .| brakma kas
tam saparyati | )

“ Where is that vigorous, youthful, large-necked, unconquered (In-
dra)? ‘What bréhmdn serves him?

viii. 66, 5. Abhi Qandharvam atrinad abudhneshv. rajassu a | -Indro
brahmabhyakh id vridhe |

¢Indra clove the Gandharva in the bottomless mists, for the pros-
perity of the brdhmdins.”’

viii. 81, 80. Mo su brakma tva tandrayur bhuvo vajanam pate | matsva
sutasya gomatak |

““Be not, o lord of riches (Ihdra), sluggish like a drdhmdn.®® Be ex-
hilarated by the libation mixed with milk.”

viil. 85, 5. 4 yad vajram bakvor Indra dhatse mada-chyvtam Ahave
hantavai u | pra parvatah anavanta pra brahmano abhinakshanta Indram |

¢ When, Indra, thou seizest in thine arms the thunderbolt which
brings down pride, in order to slay-Ahi, the (aerial) hills and the cows
utter their voice, and the brdlmdns draw near to thee.”

ix.'96, 6. Brahma devanam padavih kavinam rishir vipranam mahisho
mrigandam | $yeno gridhranam svadkitir vananam somak pavitram ati eti
rebhan |

¢ Soma, resounding, overflows the filter, he who is a brdkmdn among
the gods, a leader among poets, a rishi among the wise, a buffalo among
wild beasts, a falecon among kites, an axe among the woods.”

ix. 112, 1. Nananam vai u no dhiyo vi vratant jananam | taksha rish-
taim rutam bhishag brahma sunvantam ichhati.

¢¢ Various are the thoughts and endeavours of us different men. The
carpenter seeks something broken, the doctor a patient, the brdhmdn
some one to offer libations.” *

22 Compare viil. 87, 9, yunjanti hari ishirasya gathaya wuraw rathe uruyuge |
Indra-vaha vachoyuja ; 1. 7, 2, vachoywa ; i. 14, 6, manoywa ; vi. 49, 5, ratho
.. . . Manasa yujanah.

23 Dr. Haug (Introd. to Ait. Br. p. 20) refers to Ait. Br. v. 34, as illustrating this
reproach. See p. 876 of his translation. This verse clearly shows that the priests
formed a professional body.

24 This verse also distifictly proves that the priesthood already formed a profession.
Verse 3 of the same hymn is as follows: * I am a poet, my father a physician, my
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ix. 113,:6. Yatra brakma pavamana .chhandasyamn vacham vadan |
graved some maliydate somena anandam janayann Indraye Indo pary
srava | :

“¢0 pure Soma, in the place where'the brdhmdn, uttering a metrical
hyuwn, is exalted at the soma sacrifice through (the sound of) the crush-
ing:stone, producing pleasure with soma, o Indu (Soma) flow for Indra.”

x. 28, 11. Tebhyo godha ayathain karshad -etad ye brakmanak pratipi-
yanti annath | sime ukshnak avasrishtan adanti svayam balani tawvak
Srinanak | (The word drakmanak occurs in this verse, but I am unable
‘to offer any translation, as the sense is'not clear.)

x. 71, 11. (See ‘translation of this verse below, where the entire
hymn is given.)

X. 85, 29. Para deki $amulyam brakmadbhkyo vi bhaja vasu | . . . 85.
Suryayak pasya rapani tant brakma tu Sundhati’|

“Put away that which requires expiation (?). Distribute money to
the drdhmdns. . . . ‘85. Behold the forms of Sarya. But the brdkmdn
purifies them.”

x. 141, 8. Somam rajanam avase Agnim girbhir havamahe | Adityan
Vishnuin Saryam brakmanamn cha Brikaspatim | -

“With hymns we invoke to our aid king Soma, Agni, the Adityas,
Vishnu, Sirya, and Brihaspati, the brdkmdn.

III. In the following passages the word érdhmdin appears to designate
the special class of priest so called, in contradistinction to otri, udgatrs,
and adhvaryu.

ii. 1, 2 (==x. 91, 10). Zava Agne hotram tava potram ritviyem tava
neshiram tvam id agnid ritayatak | tava prasastram tvam adhvariyasi
brakma cha asi grihapatis cha no dame | 2. Tvam Agne Indro vrishabhal
satam asi tvain Vishnur urugayo namasyak | tvam brakma rayivid Brak-
manaspate tvam vidharttah sachase purandhyé |

*“Thine, Agni, is the office of %ofrs, thine the regulated function of
potri, thine the office of nesktri, thou art the agnidh of the pious man,
thine is the function of pradastri, thou actest as adkvaryu, thou art the
brdhmdn, and the lord of the house in our abode. 2. Thou, Agni, art
Indra, the chief of the holy, thou art Vishnu, the wide-stepping, the

mother a grinder of corn” (karur whain tato bhishag upala-prakshini nénd). Unfor-
tunately there is nothing further said -which could throw light on the relations in
which the different professions and classes of society:stood to each other.
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adorable, thou, o Brahmanaspati, art the drdkmdn, the possessor of
wealth, thou, o sustainer, art associated with the ceremonial.”

iv. 9, 3. Su sadma part niyate hot@ mandro divishtishu | uta pota ni
shidati | 4. Uta gnda Agnir adhvare uta grikapatir dame | wta brakma ni
shidate |

“He (Agni) is led round the house, a joyous %ofr¢ at the ceremonies,
and sits a pofrs. 4. And Agni is a wife (7.¢. a mistress of the house)
at the sacrifice, and the master of the house in our abode, and he sits a
brdkmdn.”’

x. 52, 2. Ahai hota ni asidai yajiyan visve devah maruto ma junants |
ahar ahar Advinag adkvaryavai vam brakma samed bhavati sa ahwtir vam |

(Agni says) “I have sat down an adorable kofys; all the gods, the
Maruts, stimulate me. Day by day, ye A$vins, I have acted as your
adhvaryu ; the brakmdn is he who kindles the fire: this is your invo-
cation.”

1 shall now bring forward the whole of the texts in which the word
brakmdna, which, no doubt, originally meant a son, or descendant, of
a bréhméin, occurs in the Rig-veda.” They are the following :

1. 164, 45. Chatvar: vak parimita padani tani vidur brahmanah ye
manishinal | guha trini nikita na ingayantt turiyam vacho manushyak
vadanty |

¢ Speech consists of four defined grades. These are known by those
brakmans who are wise. They do not reveal the three which are eso-
teric. Men speak the fourth grade of speech.”

This text is quoted and commented upon in Nirukta xiii. 9.

vi. 75, 10. Brakmandasah pitarah somyasah $ive no dyava-prithivi ane-
hasa | Pasha nak patu duritad ritavridhab . . . . |

“May the brakman fathers, drinkers of soma, may the auspicious,
the sinless, heaven and earth, may Pishan, preserve us, who prosper by
righteousness, from evil, ete.”

%5 There are two more texts in which the word &rdkmana is found, viz. i. 15, 5, and
ii. 36, 5, on which see the following note. The word brakmaputra (compare Asv.
', 8. ii. 18, 13) “son of a brahman,” is found in ii. 43, 2: Udgata fva sakune sama
gayasi brihmé-putrak iva savaneshu $aimsasi | * Thou, o bird, singest a sima verse
like an udgaty:; thou singest praises like the son of a brdkmdin at the libations.”
(Ind. Stud. ix. 842 ff.) Vipra, used in later Sanskrit as synonymous with Brahman, has
in the R.V. the sense of “ wise,” *sage ” assigned by Nigh. 8, 15 (=medhivi-nama),
and in Nir, 10, 19,=medhavinah. It is often applied as an epithet to the gods.
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vii. 108, 1 (= Nirukta 9, 6). Swhvatsarait SaSayanak brakmanah
vrata-charinak | vacham Parjanya-jinvitam pra mandakah avadishuh

.« « | 7. Brakmanaso atiratre na some saro na pirnam abkito vadan-
tak | samvatsarasya tad ahak pari shtha yad mandukak pravrishinam
babhuva | 8. Brakmandsah somino vacham akrata brakme kripventah
parivatsarinam | adhvaryavo gharminah sishvidanak avir bhavanti guhya
na ke chit |

“ After lying quiet for a year, those rite-fulfilling drakmans *® the
frogs have (now) uttered their voice, which has been inspired by Par-
janya . . . . 7. Like drakmans at the Atiratra soma rite, like (those
brakmans) speaking round about the full pond (or soma-bowl ), you,
frogs, surround {the pond) on this day of the year, which is that of the
autumnal rains. 8. These soma-offeritg drakmans (the frogs) have
uttered their voice, performing their annual devotion (érakima); these
adhvaryu priests sweating with their boiled oblations (or in the hot
season) come forth from their retreats like persons who have been
concealed.”

x. 16, 6. Yat te krishnah Sakunak atutoda pipilak sarpak uta va $va-
padah | Agnis tad visvad agadam karotu Somas cha yo brakmanan avivesa |

“ Whatever part of thee any black bird, or ant, or serpent, or wild
beast has mutilated, may Agni cure thee of all that, and Soma who has
entered into the drahmans.”

26 In the Nighantus, iii. 13, these words drakmanak vrata-chirinah are referred to
as conveying the sense of a simile, though they are unaccompanied by a particle of
similitude. In his Illustrations of the Nirukta, p. 126, Roth thus remarks on this
passage : ¢ This is the only place in the first nine mandalas of the R.V. in which the
word Brahmana is found with its later sense, whilst the tenth mandala offers a number
of instances. This is one of the proofs that many of the hymns in this book were com-
posed considerably later (than the rest of the R.V.). The word srakmana has another
signification in 1, 15, 5; ii. 36, 5; and vi. 75, 10.” (In the first of these texts, Roth
assigns to the word the sense of the Brahman’s soma-vessel. See his Lexicon, s.e.
It does not appear what meaning he would give to the word in vi. 75, 10. He has in
this passage overlooked R.V. i. 164, 45, which, however, is duly adduced in his
Lexicon)., See Wilson’s translation of the hymn ; as also Miiller’s, in his Anc, Sansk.
Lit. p. 494 £, )

%1 Saras. See R.V. viil. 66, 4, quoted in Nirukta, v. 11, where Yaska says, ¢ The
ritualists inform us that at the mid-day oblation there are thirty wktie platters
destined for one deity, which are theri drunk at one draught., These are here ealled
saras”’ (Compare Roth’s Illustrations on the passage. Seealso R.V. vi. 17,11, and
viii, 7, 10, with Sayana’s explanations of all three passages).

28 Compare A.V. vii. 115, 1 f.; xii. 5, 6.
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x. 71, 1.* Brihaspate prathamam vécho agram yat prairata.namadhe-
yaii dadhanak. | yad.esham $reshtham yad ariprom asit prend tad esham
nihitam guha avih| 2. (= Niruktaiv. 10) Suktum dva titaing punanto
yatra dhirak manasd vdcham akrata | atra sakhayah sakhyini janate
bhadra esham lakshmir nihita adhi vacki | 8. Yajnena vachak padaviyam
ayan tam anv avindann rishishu pravishtam | tam abhritya v adadhuk
purutrd tam sapta rebhak abhi saw mavante | 4. (= Nir. i. 19) Uia
tvak pasyan na dadarse vacham wia tvah étrz'zwan na $rinoti enam |
uto tvasmar. tanvam vi sasre jaya wae patye usati swvasah | 5. (= Nir,
i. 20) Uta tvai sakhye sthirapitam dhur na . enamt hinvanty. api vaji-
neshu | adhkenva charati mayaya esha vacham $uSrwvan aphalam . apush-
pam | 6. Yas titydja sachi-vidam sakhayain na tasya vachki api bhago
asti | yad 1w $rinoti alakam Srinoti na hi praveda sukyitasya pantharm |
7. Akshanvantah karnavantah. sakhayo manojaveshu asamah babhavul |
adaghnasah upakakshasah u tve hradak iva snatvak w tve dadrisre. |
8. (= Nir. xiil. 18) Hrida tashteshu manaso javeshu yad brahmandk
samyajante sakhayah | atra aha tvam vi jakur vedyabhir ohabrakmaino
vi charanti w tve | 9. Tme ye na arva® na para$ charanti na brah-
mandso na sute-kardsalk | te ete vacham abhipadya papaya siris tantram
tanvate aprajajnayak | 10. Sarve nandanti yadasa dgatena sabhia-sakena
sakhyad sakhayah | kilbisha-sprit pitu-shanir hi esham arai hito bhavati
vafindya | 11. (= Nir. 1. 8) Richam tvah posham daste pupushvan gaya-
tram tvo gayati Sakvarishu | brahma tvo vadati jata-vidyam yajnasya ma-
tram vi mimite u tval |

““When, o Brihaspati, men first sent forth the earliest utterance of
speech, giving a name (to things), then all that was treasured within.
them, most excellent and pure, was disclosed through love. 2. Where-
ever the wise,—as if cleansing meal with a sieve,—have uttered speech
with intelligence, there friends recognize acts of friendliness; good
fortune dwells in their speech.*® 3. Through sacrifice they came upon

29 T cannot pretend that I am satisfied with some parts of the translation I have
attempted of this very difficult hymn ; but I give it such as it is, as the interpretation
of the Vedic poems is still to a certain extent tentative. Verses 4 and 5 are explained
in Sayana’s Introduction to the Rig-veda, pp. 30 f. of Miiller’s edition. I am in-
debted here, as elsewhere, to Prof. Aufrecht for his suggestions.

30 T quote here, as somewhat akin to this hymn, another from the A.V. vi. 108,
being a prayer for wisdom or intelligence : 1. Tvaii no medhe prathama gobhir asvebhir
a gahi | toaim suryasye rasmibkis tvai no asi yejuiya | 2. Medham aham prathamdam
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the track of speech, and found her entered into the xishis. Taking,
they divided her into many parts: 3! the seven poets celebrate: her in
concert.- 4. And one man, seeing, sees not speech, and another, hear-
ing, hears her not ;** while to a third she discloses her form, as a loving
well-dressed wife does to her husband. 5. They say that one man has
a sure defence in (her ®) friendship ; he is.not overcome even in the con-.
flicts (of discussion). But that person consorts with a barren delusion
who has listened to speech. without fruit or flower. 6. He who aban-
dons a friend who appreciates friendship, has no portion whatever in
speech. All that he hears, he hears in vain, for he knows not the
path of righteousness. 7. Friends gifted both with eyes and ears have,
proved unequal in mental efforts. Some have been (as waters) reaching
to the face or armpit, while others have been seen like ponds in which
one might bathe. 8. When brakmans who are friends strive (?) together
in efforts of the mind produced by the heart,® they leave one man
behind through their acquirements, whilst others walk about boasting
to be brdkmdns. (This is the sense Professor Aufrecht suggests for the
word ohdbrdhmdgalz. Professor Roth s.v. thinks it may mean ‘real
priests.” The author of Nirukta xiii. 13, explains it as meaning
‘“reasoning priests,” or ‘‘those of whom reasoning is the sacred
science.”) 9. The men who range neither near nor far, who are neither
(veflecting) brahmans nor yet pious worshippers at libations,—these,
having acquired speech, frame their web imperfectly, (like) female

brahmanvatim brakma-jutam rishishtutam.| prapitam byahmacharibhir devanam avase
kwve | 3. Yam medham Ribhavo vidur yam medham asurah viduh | rishayo bhadram
medhain yam vidus tam mayy a vesayamasi | 4. Yam rishayo bhuta-krito medham me-
dhavino viduh | tayd mam adya medhaya Agne medhiavinam krinu | 6. Medhaimn sayam
medham pratar medhammadhyandinam pari | medham suryasya rasmibhir vackasa” vesa-
yamahe 1. Come to us, wisdom, the first, with cows and horses; (come) thou with the
rays of the sun ; thou art to us an object of worship. 2. To (obtain) the succour of the
gods, I invoke wisdom the first, full of prayer, inspired by prayer, praised by rishis,
imbibed by Brahmacharins. 3. We introduce within me that wisdom which Ribhus
know, that wisdom which divine beings (asurak) know, that excellent wisdom which
rishis know. 4. Make me, 0 Agni, wise to-day with that wisdom which t¢he wise
rishis —the makers of things existing —know. 6. We introduce wisdom in the
evening, wisdom in the morning, wisdom at noon, wisdom with the rays of the sun,
and with speech”’ (vackasa). Regarding the riskayo bhutakritak see above, p. 37, note.

3L Compare x. 125, 3; 1. 164, 45; (x. 90, 11); and A.V. xii. 1, 45.

32 Compare Isaizh vi. 9, 10; and St. Matthew xiii. 14, 15.

33 Vak-sakhye, Yaska.

34 Compare 1. 171, 2; ii. 35, 2; vi. 16, 47.
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weavers,® being destitute of skill. 10. All friends rejoice at the ar-
rival of a renowned friend who rules the assembly; for such a one,
repelling evily and bestowing nourishment upon them, is thoroughly
prepared for the conflict (of discussion). 11. One man possesses a
store of verses (richam); a second sings a hymn (gdyatra) during (the
chanting of ) the $akvaris; one who is a brdhmdn declares the science
of being (jata-vidyam), whilst another prescribes the order of the cere-
monial.” % .

R.V. x. 88, 19 (= Nix. vii. 81). Yavan-matram ushaso na prattkai
suparnyo vasate Matarisvalh | tavad dadhati upa yajnam ayen brahmano
hotur avaro nishidan | i

¢¢ As long as the fair-winged Dawns do not array themselves in light,
o Matariévan, so long the brahmaen coming to the sacrifice, keeps (the
fire), sitting below the hotri-priest.”

(See Professor Roth’s translation of this verse in his Illustrations of
the Nirukta, p. 113).

x. 90, 11 (= A.V. xix. 5, 6; Vaj. S. xxxi.). See above, pp. 8-15.

x. 97, 22. Oshadhayah saimvadante Somena saha rajnd | yasmai krinoti
brakmanas tam rajan parayamast |

“The plants converse with king Soma,” (and say), for whomsoever
a bralman acts (Erinoti, officiates), him, o king, we deliver.”

x. 109, 1. Ze¢ 'vadan prathamah brahma-kilbishe okuparak salilo Ma-
tari$va | viluharas tapa ugro mayobhur dapo devir prathamajah ritena |
Soma raja prathamo brakma-jayam punah prayachhad akriniyamanak |
anvartita Veruno Mitrah asid Agnir hota hastagribya ninaye | 3. Has-
tena eva grahyoh adkir asyah ¢ brahma-jaya dyam” it cha id avochan |
na dataye prakye tasthe esha totha rashiram gupitain kshattriyasya |
4. Devah etasyam avadania pirve sapta rishayas tapase ye mishedub |
blama jaya brakmanasya upanita durdham dadhati parame vyoman |

35 Such is the sense which Prof. Aufrecht thinks may, with probability, be assigned
to sérzs, a word which occurs only here.

86 According to Yaska (Nir. i. 8), these four persons are respectively the Aotrs,
udgatri, brakman, and adhvaryw priests, The brahman, he says, being possessed of
all science, ought to know everything; and gives utterance to his knowledge as
occasion arises for it (jate jate). See Dr. Haug’s remarks on this verse, Ait. Br.
Introd. p. 20.

87 Compare oshadhik Soma-rajnth, ‘ the plants whose king is Soma,” in verses 18
and 19 of this hymn.
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5. Brakmachart charati vevishad vishak sa devanam bhavati ekam angam |
tena jayam anv avindad Brikaspatih Somena nitam juhvam na devak |
6. Punar vai deval adaduh punar manushyah wle | <rdjanak satyai
krinvanah brohma-jayam punar dadul | 1. Punarddya brahma-jéyain
kritez devair nikilbisham | wrjam prithivyah bhaktvaye wrugdayam upasate |

¢ These (deities), the boundless, liquid Matarisvan (Air), the fiercely-
flaming, ardently-burning, beneficent (Fire), and the divine primeval
Waters, first through righteousness exclaimed against the outrage on
a brdkmdn. 2. King Soma,® unenvious, first gave back the brdhmdn’s
wife; Varuna and Mitra were the inviters; Agni, the invoker, brought
her, taking her hand. 3. When restored, she had to be received back
by the hand, and they then proclaimed aloud, ¢ This is the bréhmdn’s
wife;’ she was not committed to a messenger to be sent:—in this way
it is that the kingdom of a ruler.(or Kshattriya) remains secured to
him.* 4, Those ancient deities, the Rishis, who sat down to perform
austerities, spoke thus of her, ¢ Terrible is the wife of the brdhmdin;
when approached, she plants confusion.in the highest heaven.® 5. The
Brahmacharin#* (religious student) continues to perform observances.
He becomes one member* of the gods. Through him Brihaspati obtained
his wife, as the gods obtained the ladle which was brought by Soma.
6. The gods gave her back, and men gave her back; kings, performing'
righteousness, gave back the brdhmdn’s wife. 7. Giving back the brdh-
mdn’s wife, delivering themselves from sin against the gods, (these
kings) enjoy the abundance of the earth, and possess a free range of
movement.”’

38 Compare R.V. x. 85, 39 ff. (=A.V. xiv. 2, 2 ff.) Punalk patnim Agnir adid
ayushd saha varchasa | dirghayur asyah yah patir jivati saradeh satam | 40. Somaj
prathamo vivide Gandharvo vivide uttarah (the A.V. reads : Somasya jaya prathamaim
Gandharpas te’parah patik) | tritiyo Agnisk te patis turiyas te manushyajak | Somo
dadad Gandharvaye Gandhorvo dadad Agnaye | rayim cha putrams chadad Agnir
mahyam atho imam | “ Agni gave back the wife with life and splendour : may he wheo
is her husband live to an old age of 100 years! Soma was thy first, the Gandharva
was thy second, Agni thy third, husband ; thy fourth is one of human birth. Soma
gave her to the Gandharva, the Gandharva to Agni, Agni gave me wealth and sons,
and then this woman,” The idea contained in this passage may possibly be referred
to in the verse before us (x. 109, 2).

30 T am indebted to Prof. Aufrecht for this explanation of the verse.

4 See R.V. i. 164, 34, 35, above.

1 See my paper on the Progress of the Vedic Religion, in the Journal of the Royal
Asiatic Society for 1865, pp. 374 ff.

43 See AV.x. 7, 11.; 9, 26.

17
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This hymn is repeated in the Atharva-veda with the addition of ten
more verses which I shall quote in the next section.

I shall here state summarily the remarks suggested by a perusal of
the texts which I have quoted, and the conclusions which they appear
to authorize regarding the relation of the Vedic poets and priests to the
other classes of the Indian community at the time when the earlier
hymns of the Rig-veda were composed.

First: Except in the Purusha Sikta (translated above in pp. 9 ff.)
there is no distinct reference in the hymns to any recognised system
of four castes.

Second : In one text (iii. 34, 9, see p. 176) where mention is made
of the Aryan *colour,” or “race,” all the upper classes of the Indian
community are comprehended umder one designation, as the Kshattriyas
and Vai¢yas as well as the Brahmans were always in after-times re-
garded as Aryas (see above, p. 176.)

Third: The term &rakmdna occurs only in eight hymns of the Rig-
veda, besides the Purusha Stkta, whilst drdhmdn occurs in forty-six.
The former of these words could not therefore have been in common
use at the time when the greater part of the hymns were composed.
The term rdjanya is found only in the Purusha Stkta; and kskattriya
in the sense of a person’ belonging to a royal family, a noble, occurs
only in a few places, such as x. 109, 3.#* The terms Vaidya and Stdra
are only found in the Purusha Sikta, although ¢, from which the
former is derived, is of frequent occurrence in the sense of ‘¢ people”
(see p. 14, above).

Fourth : The word érdhmdn, as we have seen, appears to have had
at first the sense of ““sage,” * poet;’ next, that of ¢ officiating priest;”
and ultimately that of a “special description of priest.”

Fifth: In some of the texts which have been quoted (particularly
i. 108, 7; iv. 50, 8f.; viii. 7, 20; viii. 45, 89; viil. 58, 7 ; viii. 81,
30; ix. 112, 1; x. 85, 29) brdkmdn seems to designate a *‘priest by
profession.”

Sixth: In other places the word seems rather to imply something
peculiar to the individual, and to denote a person distinguished for

43 This text is quoted above. In viii. 104, 13, Kshattriya is perhaps a neuter sub-
stantive: Na vai w Somo vrijinam hinoti na kshattriyam mithuya dharayantam |
“Soma does not prosper the sinner, nor the man who wields royal power deceitfully.”
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genius or virtue (x. 107, 6), or elected by special divine favour to
receive the gift of inspiration (x. 125, 5).

Seventh : Brakmdna appears to be equivalent to drdhmd-putra, ¢ the
son of a brdhmdn’’ (which, as we have seen, occurs in ii. 43, 2), and
the employment of such a term seems necessarily to presuppose that, at
the time when it began to become current, the function of a drdhmdn,
the priesthood, had already become a profession.

The Rig-veda Sanhitd contains a considerable number of texts in
which the large gifts of different kinds bestowed by different princes
on the authors of the hymns are specified, and these instances of bounty
are eulogized.

Of these passages R.V. 1. 125 ; 1. 126; v. 27; v. 30, 12ff.; v. 61,
10; vi. 27, 8; vi. 45, 81ff.; vi. 47, 22 ff. may be consulted in Prof.
‘Wilson’s translation ; and a version of R.V. x. 107, which contains a
general encomium on liberality will be found in the article entitled
¢ Miscellaneous Hymus from the Rig- and Atharva-vedas,” in the
Journal of the Royal Asiatic Society for 1866, p. 32 f. The following
further texts, which describe the presents given by different princes
to the rishis, viz. vii. 18, 22 ff.; viil. 8, 21 ff. ; viii. 4, 19 ff.; viii. 5,
37ff.; viii. 6, 46fF.; viii. 19, 86 f.; viii. 21, 17£.; viil. 24, 29f.;
viil. 46, 211f.; viii. 54, 10ff.; viii. 57, 14ff.; x. 83, 4ff.; x. 62,
6 ff.; x. 98, 14 {. are translated in the article *On the relations of the
priests to the other classes of Indian Society in the Vedic age’ in the
same Journal for 1866, pp. 272 ff., to which I refer.

On the other hand the hymns of the Rig-veda contain numerous’
‘references to persons who, if not hostile, were at least indifferent and
inattentive to the system of worship which the rishis professed and in-
culcated ; and niggardly in their offerings to the gods and their gifts to
the priests. The article to which I have just referred contains (pp.
286 ff.) a long list of such passages, from which I extract the
following : .

1. 84, 7. Yah ekak id vidayate vasu marttaya dasushe | 1ano apratish-
kutak Indro anga | 8. Kada martyam aradhasam pada kshumpam iva
sphurat | kada nak $usruvad girak Indro anga |

“Indra, who alone distributes riches to the sacrificing mortal, is lord
and irresistible. 8. When will Indra crush the illiberal man like a
bush with his foot? when will he hear our bymns?®”



260 MUTUAL RELATIONS OF THE DIFFERENT CLASSES OF SOCIETY

i. 101, 4. . . . vilo$ chid Indro yo asunvato vadhak . . . |

“Indra, who is the slayer of him, however strong, who offers no
libations.”

i. 122, 9. Jano yo Mitra-varunav abhidhrug apo na vam sunoti akshna-
yadhruk | svayaim sa yakshmamn hridaye ni dhatte apa yad 1 hotrabhir
ritava |

“The hostile man, the malicious enemy, who pours out no libations
to you, o Mitra and Varuna, plants fever in his own heart, when the
pious man has by his offerings obtained (your blessing).” ‘A

1. 125, 7. Ma prinanto duritam enah & aran mda jarishuh siarayak
suvratasak | anyas tesham paridhir astu ka$ chid aprinantam abhi sam
yantu $okak |

““TLet not the liberal suffer evil or calamity; let not devout sages
decay ; let them have some further term ; let griefs befall the illiberal
(aprinantam).

1. 182, 3. Kim atra dasra krinuthah kim dsathe jano yah kaschid ahavir
makiyate | ati kramishtam juratam paner aswm jyotir vipraya krinutai
vachasyave | ‘

“What do ye here, o powerful (A$vins)? why do ye sit (in the
house of) a man who offers no oblation, and (yet} is honoured ? Assail,
wear away the breath of the niggard, and create light for the sage who
desires to extol you.”

ii. 28, 4. Sunztibhir nayasi trayase janaf yas tubhyaim dased na tam
amho asnavat | brahma-dvishas tapano manyumir asi Brikaspate maki tat
te makitvanam |

“By thy wise leadings thou guidest aud protectest the man who
worships thee; no calamity can assail him. Thou art the vexer of him
who hates devotion (brakma-dvishak), and the queller of his wrath:
this, o Brihaspati, is thy great glory.”

iv. 25, 6. . . . na asushver apir na sakhda na jamir dushpravyo ava-
hamta id avachak | 7. No revata paning sakkyam Indro asunvata suta-
pak saim grinite | @ asya vedah kkidate hanti nagnan vi sushvaye pakiaye
kevalo *bhut |

“Indra is not the relation or friend or kinsman of the man who
offers no libations; he ig the destroyer of the prostrate irreligions man.
7. Indra, the soma-drinker, accepts not friendship with the wealthy
niggard who makes no soma-libations; but robs him of his riches, and
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slays him when stripped bare, whilst he is the exclusive patron of the
man who pours out soma and cooks oblations.”

vi. 44, 11. . . . jahi asushvin pra vriha aprinatab |

“Slay (o Indra) those who offer no libations ; root out the illiberal.’

vill. 53, 1. Ut tva mandantu stopak krinushva radko adrivak | arve
brakma-dvisho jahi | pada panin aradkase ni badhasva mahan ast | na ki
tva kaschana pratv |

‘“Let our hymns gladden thee; give us wealth, o thunderer. Slay
the haters of devotion. 2. Crush with thy foot the .niggards who
bestow nothing. Thou art great; no one is comparable to thee.”

It seems evident, then, from these texts (and there are many more
of the same tenor), that the irreligious man, the parcus deorum cultor
et infrequens, was by no means a tare character among the Aryas of
the Vedic age, and that the priests often found no little difficulty in
drawing forth the liberality of their contemporaries towards themselves
and in enforcing a due regard to the ceremonials of devotion. And if
we consider, on the other hand, that the encomiums on the liberality of
different princes to the poets and priests which are contained in the
passages to which I before adverted, are the production of the class
whose pretensions they represent, and whose dignity they exalt, we
shall, no doubt, see reason to conclude that the value of the presents
bestowed has been enormously exaggerated, and make some deduction
from the impression which these texts are calculated to convey of the
estimation in which the priests were held at the time when they were
composed. But after every allowance has been made for such consider-
ations, and for the state of feeling indicated by the complaints of irre-
ligion and illiberality of which I have cited specimens, it will remain
certain that the drdkmdn, whether we look upon him as a sage and poet,
or as an officiating priest, or in hoth capacities, was regarded with
respeet and reverence, and even that his presence had begun to be con-
sidered as an important condition of the efficacy of the ceremonial.
Thus, as we have already seen, in i. 164, 35, the brd/mdn is described
as the highest heaven of ““speech;” in x. 107, 6, a liberal patron is
called a rishi and a brdhmdn, as epithets expressive of the most dis-
tinguished eulogy; inx. 125, 5, the goddess Vagch is said to malkp the man
who is the object of her special affection a brdhmdn and a rishi; in vi. 45
75 vil. 7, 55 viil. 16, 7; and ix. 96, 6, the term brdhmdn is applied
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honorifically to the gods Indra, Agni, and Soma; in iv. 50, 8, 9, great
prosperity is declared to attend the prince by whom a brdhmdn is em-
ployed, honoured, and succoured; and in iii. 58, 9, 12; v. 2, 6; Vil
38, 2, 8, 5; and vii. 83, 4, the highest efficacy is ascribed to the inter-
vention and intercession of this class of functionaries.

Again, whatever exaggeration we may suppose in the texts which
eulogize the liberality of i)ﬁncely patrons, in regard to the value of the
presents bestowed, there is no reason to doubt that the ministers of
public worship, who possessed the gift of expression and of poetry, who
were the depositaries of all sacred science, and who were regarded as
the channels of access to the gods, would be largely rewarded and

honoured.#

4 It is to be observed that, in these eufogies of liberality, mention is nowhere made
of Brahmans as the recipients of the gifts. In two places,viii. 4, 20, and x. 33, 4,
arishi is mentioned as the receiver. In later works, such as the S'atapatha Brah-
mana, on the contrary, the presents are distinctly connected with Brahmans. Thus
it is said in that work, ii. 2, 2, 6 : Dvayah vei devah devah aha eva devik atha ye
bralimanak susrwwiiso 'nuchinds te manushya-devak | tesham dvedha vibhaktah eva
yajnah ahutayah eva devanaim dakshindh manushya-devanam brahmananam susruvu-
sham anuchananam | akutibhir eva deviin prinati dakshmablur manushya-devan brah-
mandn susruvusho 'nuchanan | te enam ubhaye devakh pritak sudhdayam dadhati |
“Two kinds of gods are gods, viz. the gods (proper), whilst those Brahmans who
have the Vedic tradition, and are learned, are the human gods. The worship (yajna)
of these is divided into two kinds. Oblations constitute the worship offered to the
gods, and presents (dukshina) that offered to the human gods, the Brahmans, who
possess the Vedic tradition arld are learned. It is with oblations that a man gratifies
the gods, and with presents that he gratifies the human gods, the Brahmans, who
possess the Vedic tradition, and are learned. Both these two kinds of gods, when
gratified, place him in a state of happiness” (sudkayam); (or ¢ convey him to the
heavenly world,” as the expression is varied in the parallel passage of the same
work, iv. 3, 4, 4). It is similarly said in the Taitt, Sanh. i. 7, 8, 1: Parokshain vai
anye devah fyante pratyaksham anye | yad yajate ye eva deval paroksham ijyante tan
eva tad yajati | yad anvaharyam dharaty ete vai devah pratyoksham yad brakmands
tan eva tena pripati | atho dakshind eva asya esha | atho yayrasya eva chhidram api-
dadhati yad vai yajnasya kruram yad vilishiam ted anvaharyena amvaharati| tad
anvaharyasya anvaharyatvam | devadiutak vai ete yad ritvijo yad anvakaryam Gharat:
devadutan eva prinati | ¢ Some gods are worshipped in their absence, and others in
their presence. It is to those gods who are worshipped in their absence that the
sacrificer offers the oblation which he presents. And it is these gods who are visible,
i.e. the Brahmans, whom he gratifies with the anvakdrye (present of cooked rice)
which he afterwards brings, Now this anv@harya is the present (dakshind) con-
nected with it (the sacrifice). Then he covers over the faults of the sacrifice. What-
ever in it is excessive or defective, that he removes by means of the anvakirya. In
this consists the nature of that offering. These officiating priests are the messengers
of the gods; and it is the messengers of the gods whom the sacrificer gratifies with
this anvaharya gift which he presents.”
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It is further clear, from some of the texts quoted above (ii. 1, 2; iv.
9, 8; x. 562, 2), as well as 1. 162, 5, and from the contents of hymnsii. 86 ;
ii. 87; ii. 43; and x. 124, 1, that in the later part of the Vedic era, to
which these productions are probably to be assigned, the ceremonial of
worship had become highly developed and complicated, and that dif-
ferent classes of priests were required for its proper celebration.*® It is
manifest that considerable skill must have been required for the due
performance of these several funetions; and as such skill could only be
acquired by early instruction and by practice, there can be little doubt
that the priesthood must at that period have become a regular pro-
Jfession.¥ The distinction of king or noble and priest appears to be
recognized in i. 108, 7, as well as in iv. 50, 8, 9; whilst in v. 47,
7, 14, a similar distinction is made between king and rishi; and it is
noticeable that the verse, in other respects nearly identical, with which
the 36th and 37th hymns of the eight mandala respectively conclude,
ends in the one hymn with the words, ‘‘Thou alone, Indra, didst
deliver Trasadasyu in the conflict of men, magnifying prayers ”’ (brak-
mans vardhayan) ; whilst in the other the last words are, ‘ magnifying
(royal) powers? (kshattrani vardhayan), as if the former contained a
reference to the functions of the priest, and the latter to those of the
prince. (Compare viii. 35, 16, 17.)

‘While, however, there thus appears to be every reason for supposing
that towards the close of the Vedic period the priesthood had become a
profession, the texts which have been quoted, with the exception of the
verse in the Purusha Stukta (x. 90, 12), do not contain anything which
necessarily implies that the priests formed an exclusive caste, or, at
least, a caste separated from all others by insurmountable barriers, as in
later times. There is a wide difference between a profession, or even a
hereditary order, and a caste in the fully developed Brahmanical sense.

4 See also i. 94, 6, where it is said: ¢ Thou (Agni) art an adhveryu, and the
earliest folri, a prasistri, a potri, and by nature a purofiita. Knowing all the
priestly functions (arfvijya) wise, thou nourishest us,” etc. (fwam adhwaryur ute
hotd ’si purvyeh prasasta poti janushd purokitah | visvi vidvan artyya dhira
pushyasy Agne ity adi).

4 See Prof. Miiller's remarks on this subject, Anc. Sansk. Lit. pp. 485 ff.; and
Dr. ﬁaflfxg’s somewhat different view of the same matter in his Introd. to Ait. Br,
pp-

47 In regard to the great importance and mﬂuence of the priests, see Miller’s Anc,
Sansk. Lit. pp. 485 ff.
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Even in countries where the dignity and exclusive prerogatives of the
priesthood are most fully recognized (as *in Roman Catholic Europe),
the clergy form only a profession, and their ranks may be recruited
from all sections of the community. So, too, is it in most countries,
even with a hereditary nobility. Plebeians may be ennobled at the
will of the sovereign. There is, therefore, no difficulty in suppesing
that in the Vedic era the Indian priesthood—even if we suppose its
members to have been for the most part sprung from priestly families
—may have often admitted aspirants to the sacerdotal character from
other classes of their countrymen. Even the employment of the word
brahmana in the Rig-veda does not disprove this. This term, derived
from brahman, ‘ priest,” need not, as already intimated, signify anything
further than the son or descendant of a priest (the word drakmaputra,
““son of a priest,” is, as we have seen, actually used in one text),—just
as the rdjanya means nothing more than the descendant of a king or
chief (r@jan), a member of the royal family, or of the nobility.

The paucity of the texts (and those, too, probably of a date compara-
tively recent) in which the word drakmana occurs, when contrasted
with the large number of those in which brdkmdn is found, seems, as I
have already observed, to prove conclusively that the former word was
but little employed in the earlier part of the Vedic era, and only came
into common use towards its close. In some of these passages{as in vii.
103, 1, 7, 8; x. 88, 19) there is nothing to shew that the Brahman is
allnded to as anything more than a professional priest, and in vii. 103,
the comparison of frogs to Brahmans may seem even to imply a want of
respect for the latter and their office.® In other places (i. 164, 45,
and x. 71, 8, 9) a distinction appears to be drawn between intelligent
and unintelligent Brahmans, between such as were thoughtful and
others who were mere mechanical instruments in carrying on the cere-
monial of worship,* which, certainly points to the existence of a sacer-
dotal class. In another passage (x. 97, 22) the importance of a Brih-
man to the proper performance of religious rites appears to be clearly
expressed. In x. 109, where the words brdhmdn (passim) end brak-

48 See Miiller's remarks on this hymn in his Ane. Sansk. Lit. p. 494.

4 In R.V. viil. 50, 9, it is said: “ Whether an unwise or a wise man, o Indra, has
offered to thee a hymn, he has gladdened (thee) through his devotion to thee (avipro
va yad avidhad vipro v Indra te vacheh | sa pra mamandat tviya ity adi).”
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mana (in verse 4) seem to be used interchangeably—the inviolability
of Brahman’s wives, the peril of interfering with them, and the blessing
attendant on reparation for any outrage committed against them, are
referred to in such a way as to shew at once the loftiness of the claim
set up by the Brahmans on their own behalf, and to prove that these
pretensions were frequently disregarded by the nobles. In x. 16, 6,
the Brahmans are spoken of as inspired by Soma, and in vi. 75, 10, the
manes of earlier Brahmans are reckoned among those divine beings who
have power to protect the suppliant. But in none of these texts is any
clear reference made to the Brahmans as constituting an exclusive caste
or race, and nothing whatever is said about their being descended from
an ancestor distinet from those of the other classes of their countrymen.

»

Secr. IL.— Quotations from the Rz:q-i'eda, the Nirukta, the Mahabharata,
and other works, to shew that according to ancient Indian tradition,
persons not of priestly families were authors of Vedic hymns, and
exercised priestly functions.

But in addition to the negative evidence adduced in the preceding
section, that during the age to which the greater part of the hymns of
the Rig-veda are referable, the system of castes” had, to say the least,
not yet attained its full development, we find also a considerable amount
of proof in the hymns themselves, or in later works, or from a com-
parison of both, that many of the hymns either were, or from a remote
antiquity were believed to be, the productions of anthors not of sacer-
dotal descent ; and that some of these persons also acted as priests.
The most signal instance of this kind-is that of Vigvamitra ; but from
the abundance of the materials which exist for its illustration I shall
reserve it for the next chapter, where I shall treat of the contests be-
tween the Brahmans and the Kshattriyas.

In later times, when none but Brahman priests were known, it
seemed to be an unaccountable, and—as contradicting the exclusive
sacerdotal pretensions of the Brahmans—an inconvenient circumstance,
that priestly functions should have been recorded as exercised by per-
sons whom tradition represented as Rajanyas; and it thercfore became
necessary to explain away the historical facts, by inventing miraculous
legends to make it appear that these men of the royal order had been
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in reality transformed into Brahmans, as the reward of their super-
human merits and austerities—an idea of which we shall meet with
various illustrations in the sequel. The very existence, however, of such
a word as rdajarshi, or * royal rishi,” proves that Indian tradition re-
cognized as rishis or authors of Vedic hymns persons who were con-
sidered to belong to Rajanya families. A number of such are named
(though without the epithet of rdjarsks) in the Anukramanika or index
to the Rig-veda; but Sayana, who quotes that old document, gives them
this title. Thus, in the introduction to hymn i. 100, he says: Atra
anukramyate *“sa yo vrisha ’ekond Varshagirah Rirasvambarisha-Saha-
deva-Bhayamana-Suradhasal’ iti | Vyishdgiro maharajasya putrabhutak
Rirasvadayak pancha rajorshayak sadehaim suktain dadrisub | atas te asya
suktasya rishayak | uktam hy avshanukramanyam * suktam sa yo vrishety
etat pancha Varshagirak vidub | niyuktah namadheyaih svair api ¢ chaitat
tyad’ iti ricks’ ¢t | *“ It is said in the Anukramanika, ¢ Of this hymn
(the rishis) are Rijra¢va, Ambarisha, Sahadeva, Bhayamana, and Sura-
dhas, sons of Vrishagir.” Rijriéva and others, sons of King Vrishagir,
in all five rajarshis, saw this hymn in a bodily form. Hence they are
its rishis (or seers). For it is declared in the Arsha Anukramani:
¢The five sons of Vrishigir, who are mentioned by name in the verse
beginning ¢ this praise ¥ (the 17th), know this hymn.’”” The 17th verse
is as follows: Etat tyat te Indra vrishne wkthaim Varshagirak abhi gri-
nanti radhak | Rijrasvak prashtibhir Ambarishak Sahadevo Bhayama-
nah Suradhak | ¢ This hymn the Varshagiras, Rijradva, with his at-
tendants, and Ambarisha, Sahadeva, Bhayaméana, and Suradhas, utter
to thee, the vigorous, o Indra, as their homage;”” on which Sayana
repeats the remark that these persons were rajarshis (efad whthai sto-
tram radhak samradhakem tvat - priti - hetuin Varshagirak Vrishagero
ragnak putrak Ryrasvadayo ’bli grinanti abhimukhyena vadanti | . . . .
Rirasvah etat-sanjno rajarshik prashibhik parsva-sthair anyair rishibhik
saha Indram astaut | ke te parsva-sthak | Ambarishadaya$ chatvire ra-
Jarshayak). Ambarisha is also said to be the rishi of ix. 98. Again,
« Trasadasyu, son of Purukutsa, a Rajarshi,” is said by Sayana on R.V.
iv. 42, to be the rishi of that hymn (Purukutsasya putras Trasadasyuh
rajarshik | . « . . atranukramanika ‘mama dvvia’ dase Trasadasyuh Pauru-
kutsyak). In the 8th and 9th verses Trasadasyu is thus mentioned :
Asmakam atra pitaras te asan sapta rishayo Daurgahe badkyamane | te a
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ayajonta Trasadasyum asyah Indram na vrittraturam arddhadevam | 9.
Purukutsani ki vam adasad havyebhir Indra-varund namobkik | athe ra-
Janam  Trasadasyum asyak vrittrahanon dadethur arddhadevam | 8.
“These seven rishis were our fathers. When the son of Durgaha was
bound they gained by sacrifice for her (Purukutsini) a son Trasadasyu, a
slayer of foes, like Indra, a demigod. 9. Purukutsini worshipped you, o
Indra and Varuna, with salutations and obeisances; then ye gave her king
Trasadasyu, a slayer of enemies, a demigod.” I give Sayana’s note on
these verses : “Purukdtsasya mahishi Daurgahe bandhana-sthite | patyav
ardjakai drishtea rashiram putrasya lipsaya | yadrickhaya semayatan
saptarshin paryapijayat | te cha pritak punak prochur ¢ yajendra-varupau
bhrisam’ | sa chendra~varunav ishtva Trasadasyum ajijanat | t¢ihdasam
imam janann rishir brate richav tha” | athe asmakam atra asminn arajake
dede asyam prithivyanm va pitarak palayitarak utpadakas te agsann abha~
van | ete saptarshayak prasiddhak Daowrgahe Durgahasya putre Purukutse
badhyamane dridham pasair yasmad asyak asyoi Purukutsanyai Trasa-
dasyum ayajanta pradur Indra-Varunayor anugrahat | ¢ ¢ The queen of
Purukutsa, when her husband, the son of Durgaha, was imprisoned,
seeing the kingdom to be destitute of a ruler, and desirous of a son, of
her own accord paid henour to the seven rishis who had arrived. And
they, again, being pleased told her to sacrifice to Indra and Varuna.
Having done so she bore Trasadasyu. Knowing this story, the rishi utters
these two verses;”’’” which Sayana then explains. Similarly Séyana says
on v. 27: ‘ Tryaruna son of Trivrishna, Trasadasyu son of Purukutsa,
and A§vamedha son of Bharata, these three kings conjoined, are the
rishis of this hymn ; or Atri is the rishi” (A¢ranukramanika | ¢ Anas-
vanta shat Traverishna-pauwrukutsyau dvauw Tryarupa-Trasadasyn rdjanau
Bharata$ cha Asvamedhal | . . . . *na atma atmane dodyad’ 1t sarvasv
Atriin kechit” . . . Trivrishnasya putras Tryaruztak.l’urukutsasya putras
Trasadasyur Bharatasya putro’$vamedhak ete trayo’pi rajanak sambhiya
asya suktasya rishayak | yadva Atrir eva rishih). The Anukramanika,
however, adds that according to some, as ‘‘no one would give gifts to
himself, none of the princes mentioned as donors could be the author; but
Atri must be the rishi.” As the hymn is spoken by a fourth person, in
praise of the liberality of these kings, it is clear they eannot well be its
authors.  And a similar remark applies to iv. 42, 8 f. However, the
Hindu tradition, being such as it is, is good proof that kings could, in
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conformity with ancient opinion, be rishis. Trasadasyu and Trayaruna
are also mentioned as the rishis of ix, 110.% The rishis of iv. 43 and
iv. 44 are declared by Sayana, and by the Anukramanika, to be Puru-
milha, and Ajamilha, sons or descendants of Suhotra (iv. 43, Atranukra-
manika *kah u $advat’ sapta Purumilhdjamilhau Sauhotrau to Asvinam
kiv| iv. 44, Purumilhajamilhav eva rishi). Though these persons are
not said by either of these authorities to be kings, yet in the Vishnu
and Bhagavata Purinas the latter is mentioned as being of royal race,
and a tribe of Brahmans is said to have been descended from him (see
above p. 227). * In the sixth verse of iv. 44, the descendants of Aja-
milha are said to have come to the worship of the Asvins (naro yad
vam ASvina stomam avan sadhastutim Ajamilhaso agman). The follow-
ing hymns, also, are said by tradition to have had the undermentioned
kings for their rishis, viz.: vi. 15, Vitahavya (ot Bharadvaja); x. 9,
Sindhudvipa, son of Ambarisha (or Tridiras, son of Tvashtri); x. 75,
Sindhukshit, son of Priyamedha; x. 133, Sudas, son of Pijavana;
x. 134, Mandhatri, son of Yuvanaéva (see above, p. 225); x. 179,
Sibi, son of Uéinara, Pratardana, son of Divodasa and king of Kasi
(see above, p. 229), and Vasumanas, son of Rohidasva; and x. 148 is
declared to have had Prithi Vainya® as its rishi. In the fifth verse of
that hymn it is said : Srudhi havam Indra $ara Prithyah uta stavase
Venyasya arkaih | ¢ Hear, o heroic Indra, the invocation of Prithi;
and thou art praised by the hymn of Venya.” In viii. 9, 10, also,
Prithi Vainya is mentioned at the same time with three rishis: Yad
vam Kakskivan wta yad VyaSvak rishir yad vam Dirghatamak juhiva |
Prithi yad vai Vainyah sadaneshu eva id ato As$vina chetoyetham |
‘“Whatever oblation (or invocation) Kakshivat has made to you, or the
rishi Vyagva, or Dirghatamas, or Prithi, son of Vena, in the places of

% TIn the Vishnu Purana, as we have seen above, p. 237, Trayyaruna, Pushkarim,
and Kapi are said to have heen sons of Urukshaya, and all of them to have become
Brahmans; and in the Bhagavata Purdna, Trayyaruni, Pushkardruni, and Kapi are
said to have all become Brahmans.

51 The §'. P. Br. v. 8, 5, 4, refers to Prithi as ¢ first of men who was installed as
a king ” (Pritht ha vai Vainyo manushyanam prathamo ’bhishishiche). 1 extract
from Dr. Hall’s edition of Prof. Wilson’s Vishnu Puréana, vol. iii. the following verse,
adduced by the editor from the Vayn Purana about royal rishis : Manave Vainave (?)
vamse Aidevaimse cha ye nripah | Aida Aikshvaka Nabhaga gneya rajarshayas tu te |
¢« Kings in the race of Manu, Vena (?), and Ida, the descendants of Ida, Ikshvaku,
and Nabhdga are to be known as having been rajarshis.”
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sacrifice, take notice of that, o Asvins.” Here Sayana refers to Prithi
as ‘“ the royal rishi of that narme.”

From the details I have supplied it is clear that in many cases the
evidence is against the supposition that the princes to whom the hymns
are ascribed were in reality their authors. The only instances in which
the authorship seems to be established by the tenor of the hymns them-
selves are those of the Varshagiras, or, at all events, that of Prithi.
But, as has been already remarked, the fact that ancient Hindu tra-
dition recognizes royal rishis as the authors of hymns is sufficient to
prove that such cases were not unknown. Even if we were to suppose
that flattery had any share in the creation of these traditions, it no
doubt proceeded upon the belief of those who put them into eir-
culation, that in earlier times the distinotion between the priests and
other classes was not so sharply defined as in their own day.

I proceed, however, to the case of Devapi,.in which the ma-
terials for forming a judgment are more adequate and satisfac-
tory, and prove that he was not merely a rishi but an officiating
priest.

In the Anukramanika, R.V. x. 98 is ascribed to him as its author;
and Yaiska states as follows in the Nirukta, ii. 10:

Tutra dtihasam achakshate | Devapis cha Arshtishenah S'antanu$ cha
Kauravyau blratarow bablavatuk | sa S'antanuly kaniyan abhishechayan-
chakre | Devapis tapak pratipede | tatak Santanoh rajye dvadase var-
shani devo na vavarsha | tam achur brakmanah  adharmas tvaya charito
Jyesktham bhrataram antaritye abkishechitam | tasmat te devo ma var-
shatt” 1te | sa S'antanur Devapin $isiksha rajyena | tam wvacha Deva-
pik “ purohitas te *sant yajayani cha tea’ i | tasya etad varsha-kama-
saktam | tasya esha bhavati | : g

‘ Here they relate a story. Devapi son of Rishtishena, and Santanu,
belonged to the race of Kuru aud were brothers. Santanu, who was
the younger, caused himself to be installed as king, whilst Devapi
betook himself to austere fervour. Then the god did not rain for
twelve years of Santanu’s reign. The Brahmans said to him: ¢Thou
hast practised unrighteousness in that, passing by thy elder brother,
thou hast caused thyself to be installed as king. It is for this reason
that the god does not rain.’ Santanu then sought to invest Devapi
with the sovereignty; but the latter said to him: ‘Let me be thy
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purohita and perform sacrifice for thee.” This hymn, expressing a
desire of rain, is his. The following verse is part of it.””

Yaska then quotes a verse of R.V. x. 98, the whole of which is as
follows :

Byihaspate prati me devatam vht Mitro va yad Varuno va asi Pushd |
Adityair va yad Vasubkir Marutvan sa Parjanyaim S'antanave vrishaya |
2. A devo dato ajiras chikitvan tvad Devape abhi mam agachhat | prati-
chinak prati mam & vavritsva dadhami te dywmatim vacham ason | 3.
Asme dheldi dyumatim vacham asan Brihaspate anamivam ishiram |
yaya vrishtim S'antanave vanava divo drapso madkuman a vivesa | 4. A
no drapsah madhumanto visantu Indra dehi adhirathaim sahasram | ni-
shida hotram™ pitutha yajasva devan Devape havisha saparya | 5. Arsh-
tisheno hotram rishir nishidar Devapir deva-sumatim chikitvan | so utta-
rasmad adharam samudram apo divyah asyijad varshyah abhi | 6. Asmir
samudre adki uttarasmin apo devebhir nivyitak atishthan | tak adravann
Arshtishenena srishtah Devapina preshitak mrikshinishu | 7. Yad Deva-
ik S'antanave purohito hotraya vritak kripayann adidhet | deva~$rutain
vrishti-vaniin rarano Brihaspatir vacham asmai ayachhat | 8. Yam tva
Devapil $usuchano Agne Arshtisheno manushyah samidhe | visvebhir
devarr anumadyamanah j}m Parjanyam iraya vrishfimantam | 9. Tram
pirve rishayo girblir ayan tvam adkwareshu purvhito visve | sahasran;
adhirathant asme @ no yajnam rohide$va wpa yahi | 10. Etani Agnt na-
vatir nava tve akutant adhiratha sakasra | tebhir vardhasva tanvah $ura
paretr divo no vyishtim ishito ririhi | 11. Etani Agne navatim sahasra
sam pra yachha vrishpe Indraya bhagam | vidvan pathak rituso devaya-
nan apy aulanam divi deveshu dhehi | 12. Agne badhasra vi myidho vi
durgaha apa amivam apa rakshams: sedha | asmat samudrad brikato divo
no apam bhwmanam upa nak srija tha |

¢ Approach, Brihaspati,® to my worship of the gods, whether thou
art Mitra, Varuna, Piishan, or art attended by the Adityas, Vasus, or
Maruts: cause Parjanya to rain for Santanu. 2. The god, a rapid
messenger, has become aware, and has come from thee, o Devipi, to
me, (saying) ‘approach towards me; I will place a brilliant hymn

52 Compare R.V. ii, 1, 2.

5 It looks as if Agni were here to be understood by Brihaspati, see verses 9-12.
In R.V.ii. 1, 4. Agm is identified with V: aruna, Mitra, Aryaman, Amsa, Tvashtri,
Rudra, Pushan, Savitri, Bhaga.
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in thy mouth.” 8. Place in our mouth, o Brihaspati, a brilliant hymn,
powerful, and spirited, whereby we two may solicit rain for Santanu.
The drop full of sweetness has descended on us from the sky. 4. May
the drops full of sweetness come down upon us: give us, o Indra, a
thousand waggon-loads (of them ?). Perform the function of a hotri,
sacrifice in due form, worship the gods with an oblation, o Devapi. 5.
The rishi Devapi, son of Rishtishena, performing the function of a
hotri, knowing (how to gain) the goodwill of the gods, has discharged
from the upper to the lower ocean those waters of the sky which fall
in rain. 6. The waters remained shut up by the gods in this upper
ocean : they rushed forth when released by the son of Rishtishena,
when discharged by Devapi into the torrents.** 7. When Devapi,
placed in front of Santanu (as his purohita), chosen for the office of
hotri, fulfilling his function, kindled (the fire),—then, granting the
prayer for rain which was heard by the gods, Brihaspati gave him a
hymn. 8. Do thou, o Agni, whom the man® Devapi the son of Rish-
tishena has inflamed and kindled,—de thou, delighted, with all the
the gods, send hither the rain-bearing Parjanya. 9. Former rishis have
approached thee with their hymns; and all (approach) thee, o god,
much-invoked, in their sacrifices: give us thousands of waggon-loads :
come, thou who art borne by red horses,® to our sacrifice. 10. These
ninety-nine thousands of waggon-loads (of wood and butter ?) have been
thrown into thee, o Agni, as oblations. Through them grow, hero, to
(the bulk of) thy former bodies;¥ and stimulated, grant us rain from
the sky. 11. (Of) these ninety thousands give, o Agni, a share to the
vigorous Indra. Knowing the paths which rightly lead to the gods,
convey the oblation (?) to the deities in the sky. 12. Overcome, o
Agni, our enemies, our calamities; drive away sickness, and rakshasés.
From this great ocean of the sky discharge upon us an abundance of
waters.”

The fact of Devipi being reputed as the author of this hymn, and as
the purohita and hotri of his brother, seems to have led the legendary
writers to invent the story of his becoming a Brahman, which (as men-

54 So the word myi%skin7 is explained in Bohtlingk and Roth’s Lexicon.
8 Or, “descendant of Manash ”’ (manushya).

%6 This is a common epithet of Agni.

57 This means, I suppose, * burst forth into vast flames.” x
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tioned by Professor Weber, Indische Studien, i. p. 203) is recorded in
the Salya-parvan of the Mahabharata, verses 2281 ff. where he is there
said to have attained this distinction at a certain place of pilgrimage
called Prithudaka; where Sindhudvipa and Viévamitra also were re-
ceived into the higher easte:

Tatrarshtishenah Kauravya brahmanyei samsita-vratah | tapasa ma.
hata rajan praptavan rishi-sattamak | Sindhudvipas cha rajarshir Devapis
cha makatapak | brakmanyam labdhavan yatra Visvamitras tatha munif |
mahdatapasvi bhagavan ugra-tejak mahatapak | . ... 2287. Pura krita-
yuge rajann Arshtisheno dvijottamak | vasan guru-kule wityain nityam
adhyayane ratak | tasya rajan guru-kule vasato nityam eva cha | samaptin
nagamad vidya napt vedah visampate | sa nirvinnas tato rajains tapas
tepe mahdtapah | tato vai tapasa tena prapya vedan anuttamandn | sa

vidvan veda-yuktaé cha siddha$ chapy rishi-sattamal | . . . . | evam siddhak

sa bhagavan Arshtishenah pratapavan | tasminn eva tada tirthe Sindhu-
dvipah pratapavan |- Devapié cha mahardja brakmanyam prapatur
mahat |

92981. “There the most excellent rishi Arshtishena, constant in his
observances, obtained Brahmanhood by great austere fervour; as did
also the royal rishi Sindhudvipa,® and Devapi great in austere fervour,
and the glorious muni Viévamitra, of great austere fervour and fiery
vigour.” * Some other particulars of Arshtishena are given further on:
9987, ¢ Formerly in the Krita age the most excellent Brihman Arsh-
tishena dwelt constantly in his preceptor’s family, devoted to incessant
study ; but could not eomplete his mastery of science or of the vedas.”
Being in consequence discouraged, he betook himself to intense austere
fervour. By this means he acquired the incomparable Vedas, and be-
came learned and perfect. . . . . At the same place of pilgrimage the
" majestic Sindhudvipa and Devépi obtained the great distinction of
Brahmanhood.”

It will be observed that here Arshtishena is, in opposition to the
authority of the Nirukta, made a distinet person from Devapi.

3% This prince also, as we have seen above, is mentioned among those Rajanyas who
composed Vedic hymns.

% The Vedas are here spoken of in the plural, although Arshtishena is said to have
lived in the Krita age. But the M. Bh. itself says elsewhere (see above, p. 145) that
there was then hut one Veda,
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In a note to his (French) translation of the Rig-veda, M. Langlois
(vol. iv. 502) supposes that the hymn above translated (x. 98), like the
Purusha Sikta, is very much posterior in date to the other hymns in
the collection. The names of Devapi and Santanu indicate, he thinks,
as the date of its composition, a period not far preceding that of the
great war of the Mahabhirata. Professor Weber, on the other hand,
considers (Indische Studien, i. 203) that the Santanu and Devéapi men-
tioned in that work (Adi-parvan, 3750 f.) cannot be the same as the
persons alluded ‘to in the Rigveda, because their father was Pratipa,
not Rishtishena ; and because he thinks it doubtful whether a prince
who preceded the Pandavas by only two generations could have been
named in the Rig-veda, and appear there as an author of hymns.

The verses of the Adi-parvan just referred to are as follows :

Pratipasya trayak putrak jajnire Bharatarshabha | Devapik S'antanus
chaiva Vahlika$ maharathak | Devapi$ cha pravavraja tesham dharma-
hetepsaya | S'antanus cha makim lebhe Vahlrkas cha haﬁdmtkaé |

“Three sons were born to Pratipa, viz. Devépi, Santanu, and Vah-
lika the charioteer. Of these Devapi, desiring the benefits of religious
excellence, became an ascetic; whilst Sintanu and Vahlika obtained
(the rule of) the earth.” ;

The Harivafgsa gives a different story about'the same Devapi, verse
1819:

Pratipo Bhimasenat tu Pratipasya tw S'antanuh | Devapir Vahklikas
chaiva trayah eva maharathah | . . . . 1822. Upadhydyas tu devanain
Devapir abhavad munik | Chyavanasya kritak putrak ishte$ chasid ma-
hatmanak |

¢ Pratipa sprang from Bhimasena; and Santanu, Devapi, and Vah-
lika were the three chariot-driving sons of Pratipa. . . . . 1822. De-
vapi became a muni, and preceptor of the gods, being the adopted son
of Chyavana, by whom he was beloved.”

The Vishnu Purina (iv. 20, 7f.) concurs with the preceding au-
thorities in making Devapi and Santanu to be sons of Pratipa, and
descendants of Kuru, and his son Jahnu. "It repeats the legend given
in the Nirukta of the country of Santanu being visited by a drought of
twelve years duration, in consequence of his having assumed the royal
authority while his elder brother lived. And although, as will be seen,
the sequel of the story is widely different from that recorded by the

18
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Nirukta, the eatlier incidents in the two narratives are so similar, that it
would appear to have been the intention of the Puranic writer to identify
the Devapi and Santanu whose history he relates with the persons of the
same names, although of different parentage, mentioned in Yaska’s
work. He may, however, possibly have transferred an older legend to
more recent personages. The passage of the Vishnu Purina is as
follows:

Rikshad Bhimasenas tatas cha Dilipak | Dilipat Pratipas tasyaps De-
vape Santanu- Vahitka-sangnas trayak putrak babhavub | Devapir balah
eva aranyaim vivesa | S'antanur avanipatir abhavet | ayam cha tasya
Slokak prithivyam giyate *‘ yam yam karabhydam sprisati jirnan yau-
vanam eti sah | $antim chapnoti yenagrydam karmana fena S'an-
tanuk”' | tasya S'antanok rashire dvada$a varshani devo na vavarsha |
tataécha aesha-rashtra-vinasam avekshya asau raja brahmanan aprichhad
“bhoh kasmad asmin rashtre devo na varshati | ko mama aparadhak”
it | te tam achur “‘ agrajasya te’rha tyam avanis tvaya bhwjyate pari-
vettd tvam” | oty uktak sa punas tan aprichhat “ kim maya vidheyam "’
it | tena tam achur “ yavad Devapir na patanadibhir doshair abhibhi-
yate tavat tasya arhain rdjyam | tad alam etena tasmai diyatam” | ity
ukte tasya manbri-pravarena A$masaring tatra arapye tapasvino veda-
vada-virodha-vaktarah prayojitah | tair ati-riju-mater makipati-putrasya
buddhir veda-virodha-marganusariny akriyate | raja cha S'antanur dvija-
rachanotpanna-parivedana-$okas tan brahmanan agranilyitya agraja-rajya-
pradandya aranyan jagama | tad-asramam upagatas cha tam avanipati-
putram Devapim upatasthuk | te brahmandah veda-vadanweriddhant va-
chamsi * rajyam agrajena karttavyam’ ity arthavanti tam achub | asav
apt veda-vada-virodha~-yukti-dushitam aneka-prakaram tan aha | tatas te
brakmanak S'antanum dchur ** agackka bho rdjann alam atra ati-nir-
bandhena | prasantak eva asiv andavrishti-doshak | patito’yam anadi-
kala-mahita-veda-vachana-dishanochcharanat | patite cha agraje narva
parivettryam bhavati” | ity uktah S'antanul sva-puram agatya rajyem
akarot | veda-vada-virodhi-vachanocheharana-dushite cha gyeshthe ’smin
bhratard tishthaty api Devapav akhila-sasya-nishpattaye vavarsha bhaga-
van Parjanyak |

““From Riksha sprang Bhimasena; from him Dilipa; from him
Pratipa, who again had three sons called Devipi, Sintanu, and Vahlika.
Devapi while yet a boy retired to the forest; and Santanu became
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king. Regarding him this verse is current in the world: ¢Every
decrepit man whom he touches with his hands becomes young. He is
called Santanu from that work whereby he obtains supreme tranquility
($anti).” The god did not rain on the country of this Santanu for
twelve years. Beholding then the ruin of his entire realm, the king
enquired of the Brahmans: ¢Why does not the god rain on this
country; what is my offence?’ The Brahmans replied: ¢This earth,
which is the right of thy elder brother, is now enjoyed by thee ; thou
art a parivettys (one married before his elder brother).’® Receiving
this reply, he again asked them: ¢ What must I do?’ They then
answered : ¢So long as Devipi does not succumb to declension from or-
thodoxy and other offences, the royal authority is his by right; to him
therefore let it be given without furthér question.” When they had so
said, the king’s principal minister Admasirin employed certain ascetics
propounding doctrines contrary to the declarations of the Vedas to
proceed into the forest, by whom the understanding of the very simple-
minded prince (Devapi) was led to adopt a system at variance with
those sacred books. King Santanu being distressed for his offence in
consequence of what the Brahmans had said to him, went, preceded by
those Brahmans, to the forest in order to deliver over the kingdom to
his elder brother. Arriving at the hermitage, they came to prince
Devipi. The Brahmans addressed to him statements founded on the
declarations of the Veda, to the effect that the royal authority should
be exercised by the elder brother. He, on his part, expressed to them
many things that were vitiated by reasonings contrary to the tenor of
the Veda. The Brahmans then said to Santanu, ¢ Come hither, o king:
there is no occasion for any excessive hesitation in this affair: the
offence which led to the drought is now removed. Your brother has
fallen by uttering a contradiction of the words of the Veda which

6 This is illustrated by Manu iii, 171 £. : Daragnihotra-samyogaim kurute yo ’graje
sthite | porivetia sa vijneyah parivittis tu purvajoh | 172. Parivittih parivetta yays
cka parividyate | sorve te narckem yanti datyi-yajaka-panchamiak | ¢ 171, He who,
while his elder brother is unwedded, marries a wife with the nuptial fires, is to be
known as a pardvetérs, and his elder brother as a parivitti. 172. The parivitti, the
parivettyi, the female by whom the offence is committed, he who gives her away, and
fifthly the officiating priest, all go to hell.” "The Indian writers regard the relation
of a king to his realm as analogous to that of a husband to his wife. The earth is
the king’s bride.
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have been revered from time without beginning; and when the
elder brother has fallen, the younger is no longer chargeable with
the offence of parivettrye (i.e. of marrying before his elder brother).’
‘When he had been so addressed, S@ntanu returned to his capital, and
exercised the royal authority. And although his eldest brother Devapi
continued to be degraded by having uttered words opposed to the
doctrines of the Veda, the god Parjanya rained in order to produce a
harvest of all sorts of grain.”

Can the compiler of the Purana have deviated from the conclusion
of this history as found in the Nirukta, and given it a new turn, in
order to escape from the conclusion that a Réajanya could officiate as a
purohita ?

The same story is briefly told in the Bhagavata Purdna, ix. 22, 14-17.

In the Udyogaparvan of the Mahabharata, on the other hand,
Devapi’s virtues and orthodoxy are extolled in the highest terms, and
his exclusion from the throne is ascribed solely to his being a leper,
v. 5064 :

Devaprs tu mahatejas tvag-doshi raja-sattamak | dharmikak satya-vadz

cha pituk $uSrashane ratak | paura-janapadandan cha sammatak sadkhu-
satkritak | sarvesham bala-vriddhanam Devapir hridayangamak | vadan-
yah satyasandha$ cha sarva-bhata-hite ratak | varttamanak pituh $astre
brakmananam tathawe cha | . . . . . | tam brakmana$ cha vriddhas cha
paura-janapadarh saha | sarve nivarayamdasur Devaper abhisechanam | sa
tach chhrutva tu nripatir abhisheka-nivaranam | asru-kantho *bhavad raja
paryasochata chatmajam | evain vadanyo dharmajnal satyasandhas cha so
"bhavat | priyak prajandm api so tvag-doshena pradushitak | ¢ kinangam
prithivipalam nabkinandanti devatak” | iti kritva nripa-$reshtham pra-
tyashedhan dvijarshabhak | . . . . | nivardan nripan drishiva Devapih
samsrito vanam |

¢ But the glorious Devapi, a most excellent prince, righteous, vera-
cious, and obedient to his father, was a leper. He was esteemed by
the inhabitants both of town and country, honoured by the good, be-
loved by all, both young and old, eloquent, true to his engagements,
devoted to the welfare of all creatures, and conformed to the commands
of his father, and of the Brahmans.” [The king his father grew old
and was making preparations for the investiture of his successor; but
public opinion was opposed to the devolution of the royal authority on
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a leper, however virtuous]. ¢ The Brahmans and aged men, together
with the dwellers both in town and country, all‘restrained him from
the investiture of Devapi. The king, learning their opposition, was
choked with tears, and bewailed his son’s fate. Thus Devapi was
eloquent, aequainted with duty, true to his promise, and beloved by
the people, but vitiated by leprosy. The Brahmans forbade the king
(to make Devapi his successor), saying, ‘the gods do not approve.a
king who labours under any corporeal defect.’ . . . . Perceiving that
the king (his father) was hindered (from carrying out his wishes)
Devapi retired to the forest.”

On the same subjeet, the Matsya Purdna, 49, v. 39 f., states as
follows :

Dilipasya Pratipastu tasya putras trayah smritah | Devapih S'antanus
chavwa Bahlikas chatva te trayak | Bahlikasya tw dayadak sapta Bahlzs-
varah nripah | Devapis tw apadhvastah prajabhir abhavad munik |
rishayalh achhul | prajdbh;'s tu kimarthaim vai apadhvasto jane$varah |
ke doshal rajaputrasya prajablhih samudakritalk | Sata weacka | kilasid
rajaputras tu kushii tain nabhyapijayan | ko’rthan vai atra (P vetty
atra) devanam kshattram prati dvijottamak |

“The son of Dilipa was Pratipa, of whom three sons are recorded,
Devipi, Sintanu, and Bahlitka. The sons of the last were the seven
Bahli§vara kings. But the Muni Devapi was rejected by the people.
The rishis enquired: ¢why was that prince rejected by the people ?
what faults were alleged against him?  Sata replied: €the prinee
was leprous, and they paid him no respect. 'Who knows the designs
of the gods towards the Kshattriya race ?’ ”

No more is said of Devapi in this passage.®* The Vishnu Purdna
has the following further curious particulars regarding him, iv, 24, 44 ff.:

Devapik Pawravo raja Maru$ chekshvaku-vamsajah | mahayoga-balo-
petaw Kalapa-grama-sainsrayaw | krite yuge ihagatya kshattra-pravart-
takaw ki tav. | bhavishyato Manor vaimse vija-bhutau vyavasthitau | etena
krama-yogena Manu-putrair vasundhard | krita-tretadi-samnane yugant
traind bluyyate | Kalau tu vija-bhitas te kechit tishthante bhutale | yathaiva
Devapi-Hara sampratan samavasthitaw |

“King Devapi of the race of Purn,” and Maru of the family of

61 See Prof. Wilson’s note, 4to. ed. p. 458.
2 In the twentieth chapter, as we have seen, he is said to be of the race of Kuru.
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Ikshvaku, filled with the power of intense contemplation (makayoga)
are abiding in the village of Kalapa, continuing to exist as seeds in the
family of Manu; they shall come hither in the (next) Krita age, and
re-establish the Kshattriya race. According to this order the earth is
enjoyed by the sons of Manu throughout the three ages called Krita,
Tretd, and Dvapara. But during the Kali certain persons remain upon
earth as seeds (of a future race), as Devapi and Maru now &xist.”

According to the Bhagavata Purana, ix. 22, 17, it is the lunar race,
which had perished in the Kali age, that Devapi is to restore in the
future Krita (soma-vamse kalau nashte kritadau sthapayishyati).

I shall quote here from the 132nd section of the Matsya Purana,
entitled Manvantara-varnanam (a description of the Manvantaras) some
of the particulars about the rishis with which it concludes:

98. Bhyiguh Kasyah Pracheta$ cha Dadkicho ly Atmavan api |
99. Aurvo "tha Jamadagni$ cha Kyipah Saradvatas tatha | Arshtisheno
Yudhajich cha Vitahavya-Suvarchasaw | 100. Vainah Prithur Divodaso
Brakmasvo Gritsa-Saunakau | ekonaviméatir hy ete Bhrigavo mantra-
krittamak | 101. Angirak Vedhasa$ chaiva Bharadvijo Bhalandanak |
Ritabadhas tato GQargah Sitik Sankritir eve cha | 102. Qurudhira$ cha
Mandhata Ambarishas tathaiva cha | Yuvanasvak Puruk Kutsak Pra-
dyumnalk Stravanasya cha | 103. Ajamidho ’tha Haryasvas Takshapak
Kavir eva cha | Prishadasvo Virapa$ cha Kanva$ chaivatha Mudgalak |
104. Utathya$ cha Saradvané cha tatha Vajasrava iti | Apasyo ’tha
Suvitta$ cha Vamadevas tathaiva cha | 105. Ajito Brihadukthas cha
rishir Dirghatama api | Kakshivams cha trayastriméat smyita ky Angiraso
vardh | 106. Ete mantra-kritak sarve Kasyapais tu mbodhata | . . . |
111. Visvamitras cha Gadleyo Devardjas tatha Balak | tatha vidvan
Madhuchhandak Rishabha$ chaghamarshanak | 112. Ashtako Lokitas
chaiva Bhritakilas cha tav wbhau | Veda$ravak Devaratak Purandsvo
Dhanarjayah | 113. Mithila$ cha mahateah Salankayana eva cha | tra-
yodasaite vijneyak brakmishthak Kausikah varak | . « . « | 115. Manur
Vaiwasvatas chaiva Ido raja Puraravak | Kshattriyanam varak hy ete
viyneyak mantra-vadinak | 116, Bhalanda$ cheiva Vandyas cha San-
karttis® chasva te trayah | ete mantra-krito jneyak VaiSyanam pravarah
sada | 117, Dy eka-navatik proktak mantrak yai§ cha bakih kritak |

6 Various veadings—Bhalandakas cha Vasas'cha Sankalascha.
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brakmanah kshattriyak vai$yak rishiputran nibodhata | 118. Rishikanam
sutak ky ele rishi-putrak Srutarshayak | %

98, Bhrigu, Kadya, Prachetas, Dadhicha, Atmavat, (99) Aurva,
Jamadagni, Kripa, S'aradvata, Arshtishena, Yudhgjit, Vitahavya,
Suvarchas, (100) Vaina, Prithu, Divodasa, Brahmésva, Gritsa, S'aunaka,
these are the nineteen® Bhrigus, composers of hymns. 101. Angiras,
Vedhasa, Bharadvdja, Bhalandana,® Ritabadha, Garga, Siti, Sankriti,
Gurudhira,” Mandhitri, Ambarisha, Yuvanaéva, Purukutsa,® Prad-
yumna, STravanasya,” Ajamidha, Harya$va, Takshapa, Kavi, Prisha-
daéva, Virtpa, Kanva, Mudgala, Utathya, S'aradvat, Vajasravas,
Apadya, Suvitta, Vamadeva, Ajita, Brihaduktha, Dirghatamas, Kakshi-
vat, are recorded as the thirty-three eminent Angirases. These were
all composers of hymns. Now learn the Kadyapas. . . . . 111. Vigva-
mitra, son of Gadhi, Devaraja, Bala, the wise Madhuchhandas, Rishabha,
Aghamarshana, (112) Ashtaka, Lohita, Bhritakila, Vedasravas, Deva-
rita, Purinaéva, Dhananjaya, the glorious (113) Mithila, Salankayana,
these are to be known as the thirteen devout and eminent Kudikas.™
<« .. 115 Manu Vaivasvata, Ida, king Puriravas, these are to be
known as the eminent utterers of hymns among the Kshattriyas.
116. Bhalanda, Vandya, and Sankirtti,” these are always to be known
as the three eminent persons among the Vaisyas who were eomposers
of hymns. 117. Thus ninety-one™ persons have been declared, by
whom hymns have been given forth, Brahmans, Kshattriyas, and
Vaidyas. Learn the sons of the rishis. 118. These are the offspring
of the rishikas, sons of rishis, secondary rishis ($rutarshis).”

The section ends here.

6 Tam indebted for an additional copy of this section of the Matsya Purdna (of which
some account is given by Prof. Aufrecht in his Catalogue, p. 41), to the kindness of Mr.
Griffith, Principal of Queen’s College, Benares, who, at my request, has caused it to
be collated with various other MSS. existing in Benares. I have not thought it
necessary to exhibit all the various readings in the part I have quoted.

6 The number of nineteen is only obtained by making Vaina and Prithu two.

persons.
¢ Instcad of this word, one Benares MS, has Lakshmana.
¢7 Two MSS. have Turavita. 8 This word is divided into two in the MS.

% Two MSS. have, instead, Svasravas and Tamasyavat.

70 Unless some of the words I have taken as names are really epithets, fifteen per.
sons are enumerated here,

7 Some MSS. have Bhalandaka, Vandha or Visas, and Sankala or Sankirna.

7 This is the total of several lists, some of which I have omitted.
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It will be observed from a comparison of this extract with the details
previously given, that some of the rdjarshis, or rishis of royal blood,
such as Arshtishena, Vitahavya, Prithu (the same as Prithi) are spoken
of as belonging to the family of Bhrigu, while others of the same elass,
such as Mandhatri, Ambarisha, Yuvani$va, Purukutsa, are reckoned
among the Angirases. Visvamitra and his descendants are merely
designated as Kusikas without any specific allusion to their Rajanya
descent ; but Manu, Ida, and Puriravas, are distinctly recognized as
being as once authors of hymns and Kshattriyas; and, what is more
remarkable, three Vaisyas are also declared to have been sacred poets.
These traditions of an earlier age, though scanty in amount, are yet
sufficient to show that in the Vedic times the capacity for poetical com-
position, and the prerogative of officiating at the service of the gods,
was not regarded as entirely confined to men of priestly families.

Secr. IIL.—TZexts from the Atharva-veda tllustrating the progress of
Brakmanical pretensions. ¢

I have already quoted (in pp. 21 and 22) three short passages from
the Atharva-veda regarding the origin of the Brahman and Kshattriya
castes. I shall now bring forward some other texts from the same
collection which show a much greater development of the pretensions
of the priests to a saered and inviolable character than we meet in any
part of the Rig-veda, if the 109th hymn of the tenth book (cited above)
be excepted.

I shall first adduce the 17th hymn of the fifth book, to which I have
already alluded, as an expansion of R.V. x. 109.

Atharva-veda v. 17. (Verses 1-3 correspond with little variation to
verses 1-3 of R.V. x. 109). 4. Yam ahus ‘‘taroka esha vike$i” it
duchchhunam gramam avapadyamandam | sa brakma-jaya vi dunot rash-
traim yatra prapads Sasak wlkushzman | (verses 5 and 6 = verses 5 and

"4 of R.V. x.109). 7. Yz garbhak avapadyante jagad yach chapalupyate |
virak ye trikyante mitho brahma-jaya hinaste tan | 8. Uta yat patayo
dasa striyak purve abrakmanal | brakma ched hastam agrakit sa eva
patir ekadha *| 9. Brakmanak eva patir na rdajanyo na vai§yeh | tat
suryah prabruvann et panchabhyo manavebhyak | (Verses 10 and 11 =
verses 6 and 7 of R.V. x. 109). 12. Nasya jaya Satavak? kalyani talpom
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@ Saye | yasmin rashktre nirudhyate brahmo-jaya achittya | 13. Na
vikarnah prithusiras tasmin ve$Smant jayate | yasminn ttyadi | 14. Nasya
kshatta nishka-grivak sananam eti agratah | yasminn dtyads | 15. Nasya
Svetah krishna-karno dhuri yukto makiyate | yasminn ityadi | 16. Nasya
kehettre pushkarani nandikain jayatevisam | yasminn ctyads | 17. Nasmai
pri$nii o duhanti ye ’sydkh dokam updsate | yasminn ityadi | 18. Nasya
dhenuh kalyan nanadvan sahate yugam | vijanir yatre brakmano ratrim
vasats papayd |

AR DI oY 4. That calamity which falls upon the village, of
which they say, ¢ this is a star with dishevelled hair,’ is in truth the
brdhmdn’s wife, who ruins the kingdom ; (and the same is the case) wher-
ever (a country) is visited by a hare attended with meteors. . . . . ..
7. Whenever any miscarriages take place, or any moving things are
destroyed, whenever men slay each other, it is the brdkmdn’s wife who
kills them. 8. And when a woman has had ten former husbands not
brakmdns, if a brdhmdn take her hand (4.c. marry her), it is he alone
who is her hushand. 9. It is a Brahman only that is a husband, and
not a Rajanya or a Vaigya. That (truth) the Sun goes forward pro-
claiming to the five classes of men (panchabhyo manavebhyak), . . . . .
12. His (the king’s) wife does not repose opulent (Safavaki) and hand-
some upon her bed in that kingdom where a drdkmdn’s wife is foolishly
shut up. 13. A son with large ears (vifarna®) and broad head is not
born in the house in that kingdom, ete. 14. A charioteer with golden
neckehain does not mirch before the king’s hosts™ in that kingdom,
etc. 15. A white horse with black ears does not make a show yoked
to his (the king’s) chariot in that kingdom, ete. 16. There is no pond
with blossoming lotuses” in his (the king’s) grounds in that kingdom
where, etc. 17. His (the king’s) brindled cow is not milked by his
milkmen in that kingdom, etc. 18. His (the king’s) milch cow does
not thrive, nor does his ox endure the yoke, in that country where a
Brahman passes the night wretchedly without his wife.”

This hymn appears to show that, however extravagant the preten-
sions of the Brahmans were in other respects, they had, even at the
comparatively late period when it was composed, but little regard to

7 The word here in the original is sunanam, with which it is difficult to make any
sense, Should we not read senanam 2
7 Compare R.V. x. 107, 10.
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the purity of the sacerdotal blood, as they not only intermarried with
"women of fheir own order, or even with women who had pre-
viously lived single, but were in the habit of forming unions with the
widows of Rajanyas or Vaiyas,™ if they did not even take possession
of the wives of such men while they were alive.® Even if we suppose
these women to have belonged to priestly families, this would only
show that it was no uncommon thing for females of that class to be
married to Rajanyas or Vaigyas—a fact which would, of course, imply
that the caste system was either laxly observed, or only beginning
to be introduced among the Indians of the earlier Vedic age.
That, agreeably to ancient tradition, Brahmans intermarried with
Rijanya women at the period in question, is also distinetly shewn

<

7 That the remarriage of women was ecustomary among the Hindus of those days
is also shewn by A.V. ix. 5, 27 f., quoted in my paper on Yama, Jour. R. A. . for
1865, p. 299,

76 This latter supposition derives a certain support from the emphasis with which
the two verses in question (A. V. v. 17, 8, 9) assert that the Brghman was the only
true husband. Whence, it may be asked, the necessity for this strong and repeated
asseveration, if the Rajanya and Vais'ya husbands were not still alive, and prepared
to claim the restoration of their wives? The verses are, however, explicable without
this supposition.

Tt is to be observed, however, that no mention is here made of S'tdras as a class
with which Brihmans intermarried. S‘idras were not Aryas, like the three upper
classes. This distinction is recognised in the following verse of the A.V. xix, 62, 1:
“Make me dear to gods, dear to prinees, dear to every one who beholds me, both to
S’tidra and to Arya.,” (Unless we are to suppose that both here and in xix. 82, 8,
dryan=a Vaifya, and not arya, is the word). In S'atapatha Brihmana, Kanva
Sakba (Adhvara Kanda, i. 6), the same thing is clearly stated in these words (already
partially quoted above,.p. 176), for a ecopy of which I am indebted to Prof. Miiller :
Tan na sarva eva prapadyeta na ki devak sarveneiva sengachhante | arya eva brakmano
va kshatiriyo va vaisyo va te ki yajnivah | no eva sarvenaive somvadets na hi devah
sarvenaiva sanwadante Gryenaiva brakmanena va kshatiriyena va vaisyena va te hi
yajniyah | yady enam sudrenc samvado vindet ““ittham enam nichakshva” ity anyam
bruyad esha dikshitasyopacharah. “Every one cannot obtain this (for the gods do
not associate with every man), but only an Arya, a Brahman, or a Kshattriya, or a
Vaisya, for these can sacrifice. * Nor should one talk with everybody (for the gods do
not talk with every body), but only with an Arya, a Brahman, or a Kshattriya, or a
Vaigya, for these can sacrifice. If any one have occasion to speak to a S'udra, let
him say to another person, ¢ Tell this man so and so,’ This is the rule for an initiated
man.”

In the corrésponding passage of the Madhyandina S'akha (p, 224 of Weber’s
edition) this passage is differently worded.

From Manu (ix, 149-157 ; x. 7ff.) it is clear that Brahmans intermarried with
S'tdra women, though the offspring of those marriages was degraded.
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by the story of the rishi Chyavana and Sukanya, daughter of king
Saryata, narrated in the Satapatha Brahmana, and quoted in my paper
entitled ‘¢ Contributions to a Knowledge of Vedic Mythology,” No. ii.,
in the Journal of the Royal Asiatic Society for 1866, pp. 11 ff. See
also the stories of the rishi Syavisva, who married the daughter of
king Rathaviti, as told by the commentator on Rig-veda, v. 61, and
given in Professor Wilson’s translation, vol. iii. p. 844.

The" next hymn, from the same work, sets forth with great live-
liness and vigour the advantages accruing to princes from the employ-
ment of & domestic priest.

Atharva-veda, iii. 19, 1. Samsitam me idam brahma samsitam viryan
balam | samsitam kshattram ajaram astu jishpur (2 jishnu) yesham
asm? purokitak | 2. Smn aham esham rashiram syami sam gjo viryam
balam | vriSchams, $atranam bahin anena havisha aham | 8. Nichaik
padyantam adhare bhavantu ye nak siurim maghavanam pritanyan |
kshinams brakmand *mitran unnayami svan aham | 4. Tikshwiyarmsak
parabor agnes tikshnatarak uta | Indrasye vejrat tikshatyamso yesham
asmi purokitak | 5. Esham aham ayudha saim syami eshafm rashiram
suvTram vardhayamd | esham kshattram ajoram astu jishnu esham chittam
visve avantu devalk | 6. Uddharshantam Maghavan vajinant ud viranam
Jayatam etu ghoshak | prithagghoshak ululayah’ ketumantak udiratam |
devak Indra-jyeshthak Maruto yantu éemzyd | 7. Preta jayata narak
ugrak vak santu bahavak | tikskneshavo abala-dhanvino hata ugrayudhik
abalan ugra-bahavah | 8. Avasyishta pard pate $aravye brakma-sansite
| Jayamitran pra padyasva jaky esham varam-varam ma 'misham moch
kaschana |

#1. May this prayer of mine be successful; may the v1gour and
strength be complete, may the power be perfect, undecaying, and
victorious of those of whom I am the priest (purohita). 2. Ifortify their
kingdom, and augment their energy, valour, and force. I break the
arms of their enemies with this oblation. 3. May all those who fight
against our wise and prosperous (prinee) sink downward, and be pros-
trated. With my prayer I destroy his enemies and raise up his friends.
4. May those of whom I am the priest be sharper than an axe, sharper
than fire, sharper than Indra’s thunderbolt. 5. I strengthen their
weapons; I prosper their kingdom rich in heroes. May their power
be undecaying and victorious. May all the gods foster their designs.
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6. May their valorous deeds, o Maghavat, burst forth; may the noise
of the conquering heroes arise; may their distinet shouts, their clear
yells, go up; may the gods, the Maruts, with Indra as their chief,
march forward with their host. 7. Go, conquer, ye warriors; may
your arms be impetuous. Ye with the sharp arrows, smite those whose
bows are powerless; ye whose weapons and arms are terrible (smite)
the feeble. 8. When discharged, fly forth, o arrow, sped by prayer.
Vanquish the foes, assail, slay all the choicest of them; let not one
escape.” .

The two following hymns from the same collection declare the guilt,
the peril, and disastrous consequences of oppressing Brahmans, and
robbing them of their property. The threats and imprecations of
haughty sacerdotal insolence could scarcely be expressed more ener-
getically. : X

Atharva-veda, v. 18. 1. Naitan te devah adadus tubhyaim nripate
attave | ma brahmanasya rajanya gam jighatso enadyam | 2. Aksha-
drugdho rdjanyo papak Gtma-pardjitak | sa brakmapasya gam adyad
“adya jivani ma $vah” | 8. Avishtita agha-visha pridakar dva charmand |
md brakmonasya rajanya trishta esha gaur.anddya | 4. Nir vai kshattramn
nayati hanti varcho agnir arabdho vi dunoti sarvam | yo brakmanam
manyate annam eva sa<vishasya pibate taimatasya | 5. Yah enaim hanti
myidum manyamano deva-piyur dhana-kamo na chittat | sam tasya Indro
kridoye agnim indhe wbhe enaim dvishfo nabhasi charantein | 6. Na
brahmano himsitavyo agnik priyatanor tva | Somo Wi asya dayadak Indro
asyabhisastipak | 7. Satapashtham ni girati tam na Saknoti wikkhidam |
annain yo brihmandam malvah svadu admiti manyate | 8. Jihva jya
bhavati kulmalaim van nadikak dantas tapasa *blidagdhak | tebhir brakma
vidhyati deva-pryin hyid-balatr dhanurbhir deva-jataih | 9. Tikshneshavo
bralkmanak hetimanto yam asyanti Saravyam na sa myisha | anuhdyae
tapasa manyund cha wta darad ava bhindanti enam | 10. Ye sahasram
ardjann asen dasa-$ata ute | te brakmanasya gam jagdhva Vaitakavyah
porabhavan | 11. Gaur eva tan honyamana Vaidtahavyan avatirat |
ye Hesaraprabandhayas charamajam apechiran | 12. Eka-$atain tak
janatah yahk bhumir vyedhanute | prajam himsitva brakmanim asan-
bhavyam parabhaven | 13. Deva-piyué charati marttyeshu gara-girno
bhavat? asthi-bhayan | yo brakmanain deva-bandhuin hinasti na sa pitye-
yanam apyets lokam | 14. Agnir vai nak podavayak Somo dayada uchyate |
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hantabhisesta Tndras tatha tad vedhaso viduh | 15. Ishur iva digdha
nyipate pridakir tva gopate | sa brakmanasya ishur ghord taya vidhyate
piyatah | '

¢1. King, the gods have not given thee (this cow) to eat. Do not,
o Rajanya (man of royal descent), seek to devour the Brahman’s cow,
which is not to be eaten. 2. The wretched Rajanya, unlucky in play,
and self-destroyed, will eat the Brahman’s cow, saying, ¢Let me live
to-day, (if I can) not (live) to-morrow.” 3. This cow, clothed with a
skin, contains deadly poison, like a snake. Beware, Rajanya, of this
Brahman’s (cow); she is ill-flavoured, and must not be eaten. 4. She
takes away his regal power, destroys his splendour, consumes him entire
like a fire which has been kindled. The man who looks upon the Brah-
man as mere food to be eaten up, drinks serpent’s poison. 5. Indra
kindles a fire in the heart of that contemner of the gods who smites the
Brahman, esteemiilg him to be inoffensive, and foolishly covets his pro-
perty. Heaven and earth abhor the man who (so) acts. 6. A Brahman is
not to be wronged, as fire (must not be touched) by a man who cherishes
his own body. Soma is his (the Brihman’s) kinsman, and Indra
shields him from imprecations. 7. The wicked (?) man who thinks
the priests’ food is sweet while he is eating if, swallows (the cow)
bristling with a hundred sharp points, but canriot digest her. 8. The
priest’s tongue is a bow-string, his voice is a barb, and his windpipe is
arrow-points smeared with fire. With these god-directed, and heart-
subduing bows, the priest pierces the scorners of the gods. 9. Brahmans
bearing sharp arrows, armed with missiles, never miss their mark when
they discharge a shaft. Shooting with fiery energy and with
anger, they pierce (the enemy) from afar, 10. The descendants of
Vitahavya, who ruled over a thousand men, and were ten hundred in
number, were overwhelmed after they had eaten a Brahman’s cow.” 11.
The cow herself, when she was slaughtered, destroyed them,—those
men who cooked the last she-goat of Kesaraprabandha. 12. Those
hundred persons whom the earth shook off, after they had wronged the
priestly race, were overwhelmed in an inconceivable manner. 13. He
lives among mortals a hater of the® gods; infected with poison he
becomes reduced to a skeleton; he who wrongs a Brahman the kins-

71 T am not aware whether any traces of this sto.ry are discoverable in the Puranas
or Mahabharata. See the first verse of the hymn next fo be quoted.
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man of the deities, fails to attain to the heaven of the Forefathers.
14. Agni is called our leader; Soma our kinsman. Indra neutralizes
imprecations (directed against us); this the wise understand. 15. Like
a poisoned arrow, o king, like a serpent, o lord of cows,—such is the
dreadful shaft of the Brahman, with which he pierces his enemies.”

Atharva-veda, v. 19, 1. Aéimatram avardhanta nod tva divam asprisan |
Bhriguin himsitva Srinjayak Vaitahavyah parabhaven | 2. Brikatsa-
manam Angirasam Grpayan brakmanain jandh | petvas tesham ubkayadom
avig tokany avayat | 8. Ye brahmanam pratyashthivan ye va ’smin $uklom
shire | asnas te madhye kulyayah kesan khadanta dsate | 4. Brahmagavi
packyamand yavat sa 'bhi vijongake | fejo rashirasya nirhanti na viro
jayate vrisha | 5. Kriram asyah asasanam trishtam pisitam asyate |
kshiram yad asyah piyate tad vai pitrishu kilbisham | 6. Ugro rdja
mm\yamdno brahmanait yaj gighttsati | para tat sichyate rashtram
brakmano yatra fiyate | 7. Ashtapadi chaturaksh chatub-$rotra chatur-
hanu} | dvydsya dvijiea bhidva sa rashtram avadhinute brahmajyasya |
8. Tad vai rashiram asravali navem blinnam dwvodakam | brdkmanai
yatra kimsanti tad rashtram hanti duchchhuna | 9. Tam vrikshak apa
sedhanti * chhayaim no mopa gak> iti | yo brakmenasya saddhanam abhi
Narada manyate | 10. Visham etad deva-kritam raja Varuno abravit |
na brahmanasya gam jaydhva rashtre jagara kaschana | 11. Navaiva tak
navatayo yak bhamir vyadhanute | prajam himsitva brakmanim asam-
bhavyam parabhaven | 12. Yam mpitayanubadhnenti kudyam pada-
yopaniim | tad vai brakmajya te devah upastaranam abruvan | 13. Asrans
kripamanasya yani Jitasya vavritul | tain vai brakmajye te devak apam
bhagam adharayan | 14. Yena mritain snapayenti $masriuni yena undate |
taim vai brakmajya te devak apam bhagam adharayan | 15. Na varshan
Maoitravarunam brakmajyam abhi varshati | nasmai samitih kalpate na
mitram nayate vasam |

1. The Sryinjayas, descendaunts of Vltahavya, waxed exceedingly ;
they almost touched the sky; but after they had injured Bhrigu, they
were overwhelmed. 2. When men pierced Bribatsaiman, a Brihman
descended from Angiras, a ram with two rows of teeth swallowed their
children. 3. Those who spit, or throw filth (?) upon a Brahman, sit
eating hair in the midst of a stream of blood. 4. So long as this
Brahman’s cow is cut up (?) and cooked, she destroys the glory
of the kingdom; no vigorous hero is born there. 5. It is cruel to
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slaughter her; her ill-flavoured flesh is thrown away. When her milk
is drunk, that is esteemed a sin among the Forefathers. 6. Whenever
a king, fancying himself mighty, seeks to devour a Brahman, that
kingdom is broken up, in which a Brahman is oppressed. Becoming
eight-footed, four-eyed, four-eared, four-jawed, two-faced, two-tongued,
she (the cow) shatters the kingdom of the oppressor of Brahmans. 8.
(Ruin) overflows that kingdom, as water swamps a leaky boat : calamity
smites that country in which a priest is wronged. 9. Even trees,
o Narada, repel, and refuse their shade to, the man who claims a right
to the property of a Brahman. This (property), as king Varuna hath
said, has been turned info a poison by the gods. No one who has eaten
a Brahman’s cow continues to watch (d.e. to rule) over a country. .
11. Those nine nineties (of persons) whom the earth shook off, when
they had wronged the priestly race, were overwhelmed in an incon-
ccivable manner (see verse 12 of the preceding hymn). 12. The gods
have declared that the cloth wherewith a dead man’s feet are bound
shall be thy pall, thou oppressor of priests. 13. The tears which flow
from a persceuted man as he laments,—such is the portion of water
which the gods have assigned to thee, thou oppressor of priests.
14. The gods have allotted to thee that portion of water wherewith
men wash the dead, and moisten beards. 15. The rain of Mitra
and Varuna does not descend on the oppressor of priests. For him the
battle has never a successful issue; nor does he bring his friend into
subjection.”

Thg attention of the reader is directed to the intensity of contempt
and abhorrence which is sought to be conveyed by the coarse imagery
contained in verses 3, and 12-14, of this last hymn.

There is another section of the same Veda, xii. 5, in which curses
similar to those in the last two hymns are fulminated against the
oppressors of Brahmans. The following are specimens:

Atharva-veda, xii. 5, 4. Brakma padavayam brakmano 'dhipatik |
5. Tam adadanasya brahma-gavih jinato brakmanan kshattriyasya |
6. Apa kramati sinyitd viryam punya lakshmah | 1. Ojascha tejas cha
saha$ cha balam cha vak cha tndriyan cha $ri$ cha dharmas cha |
8. Brakma cha kshattram cha rashtram cha visad cha tvishis cha yasa$ oha
varchas cha dravinam cha | 9. Ayus cha rapan cha nama cha kirttis cha
pranas cha apanas cha chakshus cha $rotram cha | 10. Paya$ cha rasas
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cha annaiy cha annadyaim cha ritam cha satyaim che ishiam cha purtian
cha praja cha pasava$ cha | 11. Tand sarvans apa kramants brakma-gavim
adadanasya jinato brakimanaim kshattriyasya | 12. Sa esha bhima brahma-
gavt agha-visha . . . . . | 18. Sarvany asyaim ghorani sarve cha myitya-
vah | 14. Sarvany asyain krarant sarve purusha-vadhah | 15. Sa
brakmagyain deva-prtyum brakmagavi dadiyamand mrityok padbise a
dyati |

““4, Prayer (brdhmén) is the chief (thing); the Brihman is the
lord (adhepatr). 5. From the Kshattriya who seizes the priest’s cow,
and oppresses the Brahman, (6) there depart piety, valour, good fortune,
(7) force, keenness, vigour, strength, speech, energy, prosperity, virtue,
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