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* PREFACE.

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. 1 The fourteenth

and fifteenth sections of the fourth chapter are entirely

so. Even those parts of the book of which the sub-

1 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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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 summary of their con-

tents than is furnished by the table which follows thir>

preface. c

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 Yedic hymns,
the Brahmanas, the Epic poems, and the Puranas, in

which the chronological order and the general 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 Yedic hymns, in

the Brahmanas and their appendages, in the Kamayana,
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 second,

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,
r which differ more

or less widely from the account of the creation given in

the Purusha Sukta, and therefore justify the conclusion
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that in the Yedic 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 Puranas, and

shews that no traces of these periods are to be found in

the hymns of the Kig-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 connected with the subject of this volume as

I have observed in the Eamayana. 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

Kasyapa. The eleventh section contains a collection of

texts from the Mahabharata and its appendage the Hari-
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vamsa, 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 distinction of

classes to an original and separate creation of each, which,

however, is not always described as occurring in the same

manner (pp. 128 ff. and 153); whilst others, ag'ain, more

reasonably, declare the distinction ete 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. 155-158)
contains extracts from the Bhagavata Purana, which

coincide 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. 159 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 rationalistic, 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 Eig-veda, which speak of Manu as the pro-

genitor of the race to which the authors of the hymns
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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. 181-196) ad-

duces a number of legends and notices regarding Manu

from the Brahma^ias and other works next in order of

antiquity to the hymns of the Eig-veda. The most in-

teresting and important of these legends is that of the

deluge, as given in the S'atapatha Brahmana, which is

afterwards (pp. 216ff.) compared with the later versions

of the same story found in the Mahabharata #nd the

Matsya, Bhagavata and Agni Puranas, which are ex-

tracted in the third section (pp. 196-220). Some re-

marks of M. Bumouf 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. 215 f. 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

Yitahavya, 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 Eig- 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 Eig-veda in which the

words brahman and brahmana occur are cited, and an

attempt is made to determine the senses in which those
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words are there employed. The result of this examina-

tion is that in none of the hymns of the Eig-veda, except

the Purusha Sukta, is there any distinct reference to a

recognized system
1

of four castes, although the occasional

use of the word Brahmana, which is apparently equi-

valent to Brahma-putra, or "the son
a
of a priest," and

other indications seem to justify the conclusion
1

that the

priesthood had already become a profession, although it

did not yet form an exclusive caste (see pp. 258 f.,
263

ff.).

The second section (pp. 265-280) is made up of quota-

tions from the hymns of the Eig-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. 269ff.), and (2) of Yisvamitra, 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 Pururavas, as " utterers of Vedic hymns
"

(mantra-vddinah) ;
but also names three Yaisyas, Bha-

landa, Vandya, and Sankirtti, as
"
composers of hymns

"

(mantra-kritaJi). 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 Eig-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
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E. 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 Puranas, 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 begt\Q to constitute an exclusive sacerdotal

class, but before their rights had become accurately denned

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. 296-317) 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 Visvamitra as are found in the hymns of

the Rig-veda, and which represent them both as Yedic

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 elements, to explain the

manner in which ^isvamitra became a Brahman, and

to account for the fact which was so distinctly cer-

tified by tradition (see pp. 361
ff.),

but appeared so un-
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accountable in later ages (see pp. 265 f., 364ff.), that that

famous personage, although notoriously a Kshattriya by

birth, had nevertheless exercised sacerdotal functions. 2

The fourteenth section (pp. 426-430) contains a story

from the S'atapatha Brahmana about king Janaka, a Ea-

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 Vis'vamitra, I may state here that this young
Italian Sanskritist, in his Essay, entitled " Fonti Vediche dell' jCpopea

"

(see the Rivista Orientale, vol. i. pp. 409 ff., 478 f), 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). Vis'vamitra, 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. 347 f. 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 Vis'vamitra, 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 Kus'ikas

and Vis'vamitras 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 tliat 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 Vis'vamitra 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 4dtareya Brahmana regarding king

Visvantara who, after at first attempting to prevent

the S'yaparna 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

Visvamitra 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 aerial

monitor. %^
In the fifth chapter (pp. 480-488) I have given some

account of the opinions entertained by Manu, and the



XIV PREFACE.

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 earth ex-

terior to Bharatavarsha, or India, embracing first, the

other eight Yarshas 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. 505-515) 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^aow 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 amoftnt of materials has also been supplied to me,

either formerly or for the preparation of the present

edition, by Mr. Colebrooke's Miscellaneous Essays ; by
Professor C. Lassen's Indian Antiquities ;

Professor

Eudolph Eoth's Dissertations on the Literature and

History of the Yedas, and contributions to the Journal of

the German Oriental Society, and to Weber's Indische

Studien, etc.
;
Professor Weber's numerous articles in

the same Journals, and his History of Indian Literature
;

Professor Max Miiller's History of Ancient Sanskrit

Literature, Chips from a German Workshop, article on

the Funeral rites of the Brahmans, etc.
;

Professor

Benfey's Glossary of the Sama Yeda, and translations

of Yedic 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. I am also indebted to Professor Miiller for point-

ing out two texts which will be found in the Appendix,

and to Professor Goldstucker for copying for me two

passages of KumarHa Bhatta's Mimansa-varttika, wMch
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 u 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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read "

As'vins."

180, 28, before
"
Prajapatir

"
insert "ii. 33."

194, 5, for
" ma bhaja

" read " ma abhaja."

221, 20, before
" Prishadhras" insert "iv. 1, 12."

222, 7, for
"

ix. 2
"
read "

ix. 2, 16."

i, ,) 13, before
"
Nabhago" insert "

iv. 1, 14."

235, 19, for "iv.
" ^^"ix."

251, 27, for "3" read " 2."

258, 3 from the foot, for "viii." read "vii."

274, 8, for
"
D'llipat

"
read "

Dillpat."

280, ,, 14, for
" was" read " were."

307, 10, for "virat" read "
viraj."

,,308, 24, before
" Nahusho" insert "12460.

"^^
318, 4, for

" 139 f." read " 161 f."

371, 12, for
"

vii." read " viia."

,,399, 18, for "58, 18" read" 56, 18."

487, ,, 2, for
" thei rdesertion

"
read " their desertion."



ORIGINAL SANSKRIT TEXTS.

IP.AJRT FIRST.

INTRODUCTION

CONTAINING A PRELIMINARY SURVEY OF THE SOURCES OF
INFORMATION.

I PBOPOSE 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 regards 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 civilized 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 Yedas, including the Brahmanas and

"Upanishads, the Sutras, the Institutes of Manu, and the Itiaajas and

Puranas. 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 awaro, foar

Vedas, the Rig-veda, the Sama-veda, the Yajur-veda, and the A1 ha" i-

veda. Each of the collections of works known as a Voda c ra^'s4 of

two parts, which are called its mantra and its brahmana. 1
T he ii i-

tras are either metrical hymns, or prose farms of prayer. Th. P ;<
5-

veda and the Samaveda consist only of mantras of the forme: daoalp-

tion. The Brahmanas contain regulations regarding the ennlcyrr'.it

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 ol some of

the ceremonies, and discuss the nature of the godhead, and the aieens

of acquiring religious knowledge with a view to final liberation.

The part of each Veda which contains the mantras, or hymns, is

called its Sanhita. 2 Thus the Rig-veda Sanhita means the collect 'c.j of

hymns belonging to the Rig-veda. Of the four collections of h^mns,

that belonging to the last-mentioned Veda, which contains no 1 is& 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 Atharva-

veda, which are peculiar to that collection, another portion of which,

however, is borrowed, in most cases, verbatim, from the Rig-veda."

1

Sayana says in his commentary on the Rigveda (vol. p. i. p. 4) : Ma-,itrc.-brah

manatmakam tavad adushtam lakshanam
\

ata eva Apastambo yajna-paribhaskayam
evaha '

mantra-brahmanayor veda-namadheyairi \

"The definition (of the \sdai as a

book composed of mantra and brahmana, is unobjectionable. He.nce Apastambr
1

says

in the Yajnaparibhasha,
' Mantra an<' Brahmana have the name of Veda.'

"

2 This definition applies to all the Sanhitas, except that of the Taittirlya, or Black

Yajur, Veda, in which Mantra and Brahmana are combined. But even this Sauhita

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-

aneyi and Atharva Sanhitas is not affected by the fg^t 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 succinct account of the contents of the Vedas, it is clear

that the Mantras must constitute their most ancient portions, since the

Brahmanas, 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, Sanhita thus

expresses himself (p. 9 of the Calcutta edition) :

Yadyapi mantrabrahmanatmako vedas tathapi brdhmanasya mantra-

vydlchana-rupaitvad mantra evadau samdmndtdh
\

"
Although the Veda

is formed both of Mantra and Brahmana, yet as the Brahmana consists

of an explanation of the Iffantras, it is the latter which were at first

recorded." 4

The priority of the hymns to the Brahmanas is accordingly attested by
the constant quotations from the former which are found in the latter.

5

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,
6 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 (chhandas}.
1 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 Itihasas and Puranas, 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.
8

* 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 bahudha 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 Treta (age)."
5 See vol. ii. of this work, p. 195, and the article on the "Interpretation of the

Veda" in the Journal of the Jixoyal Asiatic Society, vol. ii. new series, pp. 316 ff.

6 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.

6 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 Big-

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 poets, and to older

hymns.
9 It is, therefore, quite possible that a 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 been 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 Muller's Anc. Sansk. Lit., p. 572, and the Preface to

the 4th Vol of the same author'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 Samhita we require a period of at least 500-

600 years, with an interval of about two hundred years between the

end of the proper Brahmana 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 ff., 121 ff.
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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 S'ankhayana

are connected with the Big-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 Sktapatha with the Vajasaneyi San-

hita or White Yajur-veda ;
and (5) the Gopatha with the Atharva-veda. 10

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. 11 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 basis of our investigations come under the de-

signation of Smriti, as distinguished from that of S'ruti, which is ap-

plied to the Mantras, Brahmanas, Aranyakas, and Upanishads.

The term Smriti includes (1) the Vedangas, such as the Nirukta of

Yaska, (2) the Sutras or aphorisms, srauta 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
Mailer's Anc. Sansk. Lit. pp. 345 ff.

;
Professor Weber's Indische Literatur-

geschichte, and Indische Studien ; and Dr. Haug's Aitareya Brahmana.
11

See, for example, the S'. P. Br. xi. 5, 1, 15 ;
and the Taitt. Sanhita, ii. 2, 10, 2,

and ii. 6, 7, 1.
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work is said to be the production of Vyasa, but its great bulk, its

almost encyclopaedic 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.12

The Puranas are commonly said to be eighteen in number, in addition

to certain inferior works of the same description called Upapuranas.

For an account of these books and a summary of their contents, I must

refer to the late Professor H. H. "Wilson's introduction to his translation

of the Vishnu Purana. 13

In treating the several topics which are to be handled in this volume,

I 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.

12 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.
*3 See also the same author's analyses of the contents of the Vishnu, "V

r
ayu, Agni,

and Brahma-vaivartta Purauas in the "
Gleanings of Science," published in Calcutta,

and those of the Brahma and Padma Puranas in the Journal of the Royal Asiatic

Society, No. ix (1838) and No. x. (1839).



CHAPTER I.

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 commonly received of these explanations is the

fable which represents the Brahmans, Kshattriyas, Vaisyas, and

S'udras, to have been separately created from the head, the breast

or arms, the thighs, and the feet of the Creator. Of this mythical

account no trace is to be found in any of the hymns of the Rig-veda,

except one, the Purusha Sukta.

Although for reasons which will be presently stated, I esteem it

probable that this hymn belongs to the most recent portion of the Kig-

veda, it will be convenient to adduce and to discuss it first, along with

certain other texts from the Brahmanas, Itihasas, 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,

SECT. I. 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 :
14

R. V. x. 90. 1. Sahasra-slrshd Purushah sahasrdkshah sahasra-

pdt |
sa bhumim visvato vrttvd atyatishthad dasdngulam \

2. Purushah

evedam sarvam yad bhutam yachcha bhdvyam \ utdmritatvasyesdno yad

annendtirohati
\

3. Etdvdn asya mahimd ato jydydmscha Purushah

| pddo 'sya visvd bhutdni tripdd asydmritam divi
\

4. Tripdd urdhva

ud ait Purushah pddo 'syehdbhavat punah \

tato vishvan vyakrdmat

sdsandna'sane abhi
\

5. tasmdd Viral ajdyata Virdjo adhi Purushah

|

sa j'dto aty arichyata paschdd bhumim atho purah \

6. Yat Purushena

havishd devdh yajnam atanvata
\

vasanto asydsld djyam grlshmah idh-

mah iarad havih
\

7. Tarn yajnam barhishi prauTcshan Purusham

jdtam agratah \

tena devdh ayajanta sddhydh rishayas cha ye \
8.

Tasmdd yajndt sarvahutah sambhritam prishaddjyam \ pasun turns chakre

rdyavydn dranydn grdmydi cha ye \

9. Tasmdd yajndt sarvahutah

richah sdmdni jajnire \

chhanddmsi jajnire tasmdd yajus tasmdd ajd-

yata \

10. Tasmdd asvd ajdyanta ye ke cha ubhayddatah \ gdvo ha

jajnire tasmdt tasmdj jdtdh ajdvayah \
11. Yat Purusham vi ada-

dhuh katidhd vi akalpayan \

mukham kirn asya kau bdhu kd uru

pddd uchyete \
12. Brdhmano 'sya mukham dsld bdhu rdjanyah

kritah
\

uru tad asya yad vaisyah padbhydm sudro ajdyata \

13.

chandramdh manaso jdtas chakshoh suryo ajdyata \

mukhdd Indras

cha Agnis cha pru,ndd Vdyur ajdyata \
14. Ndbhydh dsld antari-

ksham slrshno dyauh samavarttata
\ padbhydm bhumir disah srotrdt

tathd lokdn akalpayan \
15. Saptdsydsan paridhayas trih sapta

samidhah kritdh
\

devdh yad yajnam tanvdndh abadhnan Purusham

pasum |
16. Yajnena yajnam ayajanta devds tdni dharmdni pratha-

14 The Purusha Sukta is also found in the Vajasaneyi Sanhita of the White

Yajar-veda (31. 1-16) and in the Atharva-veda (19. 6. 1 if.) 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) ; Burnoufs Bhagavata Purana, vol. i. Preface, pp. cxxiii. 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. ;
Miiller in

Bunsen's Philosophy of Univ. History, vol. i. p. 344
;
M tiller'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. 353 ff., and for 1866, pp. 282 f.
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mdni usan
\

te ha nukam mahimdnah sachanta yatra purve sudh-

yah santi devah
\

"1. Purusha has a thousand heads,
18 a thousand eyes, a thousand

feet. On every side enveloping
18 the earth, he overpassed

17
(it) by a

space of ten fingers. 2: Purusha himself is this whole (universe), what-

ever has been and whatever shall be. He is also the lord of immort-

ality, since (or, when) by food he expands.
18

3. Such is his greatness,

and Purusha is superior to this. All existences are a quarter of him
;

and three-fourths of him are that which is immortal in the sky.
18 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 Viraj, and from Viraj, Purusha.20 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

14 The Atharva-veda (xix. 6, 1) reads sahasra-bahuh,
"
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 vritva 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 Bramana, xiii. 6, 1, 1, and

atishthavanah in S'. 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 yud annenatirohati, the A. V. reads yud

anyenabhavat saha, (" that which," or,
" since he) was with another."

19
Compare A. V. x. 8, 7 : ardhena visvam bhwvanam 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 Lakshad u dditih pari \

" Aditi was born from Daksha and Daksha from

Acliti" a text on which Yaska remarks (Nirukta, xi. 23) : tat katham upapadyeta \

sanutna-janmanau syatam iti
\ api va deva-dharmena Itaretara-janmanay, syatam it-

aretatara-prakriti \

" 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 properties of one another." 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 Viraj, compare the notes on

the verse before us in my article on the "
Progress of the Vedic religion," etc., 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,
21 and the rishis

sacrificed. 8. Prom that universal sacrifice were provided curds and

butter. It formed those aerial 22

(creatures) and animals both wild and

tame. 9. From that universal sacrifice sprang the rich and saman

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;
28 the Rajanya was made his arms

;

the being (called) the Vaisya, he was his thighs ;

24 the S'iidra 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.25 14. Prom 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 9, victim, there were seven sticks (stuck up) for .it

21 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.

23
Compare the Kaushltaki Brahmana TJpanishad, ii. 9 : atha paurnamasyam

purastach chandramasam drisyamanam upatishtheta etaya eva avrita "somo rajasi

vichakshano pancha mukho'si prajapatih \
brahmanas te ekam mukham

\
tena mukhena

rajno 'tsi
\
tena mukhena mam annadam kuru

\ raja te ekam mukham
\
tena mukhena

viso'tsi
|
tena mukhena mam annadam kuru

\ syenas 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 is seen in front of him (saying),
' thou art Soma,

the brilliant, the wise, the five-mouthed, the lord of creatures. The Brahman 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 : Brahma vaktram bhujau kshattram uru

me samsthitah vis ah
\ padau s'udrah bhavantime vikramena kramena cha

\

" The
Brahman is my mouth ;

the Kshattra is my arms ; the Visas are my thighs ; these

S'udras with their vigour and rapidity are my feet."

24 Instead of uru,
"
thighs," the Atharva-veda, xix. 6, 6, reads madhyam, "middle.' 1

25 The Vaj. S. xxxi. 13, has a different and singular reading of the last half verse :

srotrad vayus'cha pranas' cha mukhad agnir ajayata \

" 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."
26

I have above (p. 7) intimated an opinion that this hymn does not

belong to the most ancient portion of the Big-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 follows :

" 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 sufiicient 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 Big-veda samhita.

The Bishis, 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

28 This verse occurs also in R. V. i. 164. 50, and is quoted in Nirukta, xii. 14. See

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 Sukta 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 sacrifice 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 in "the 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).
27 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 Sukta, how-

ever does not contain the same indications of the literal immolation of a

human victim. In it the sacrifice is not offered 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 Sukta 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.
28 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 Brihadaranyaka Upanishad.

28 See Dr. Haug's own remarks (quoted above, p. 4) on the period when the hymns
were composed.



AND OF THE ORIGIN OF THE FOUR CASTES. 13

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 to the modern Sanskrit? These latter conditions seem to

be fulfilled in the Purusha Sukta, as well as in hymns x. 71 and 72, x.

81 and 82, x. 121, and xT 129.

On this subject Mr. Colebrooke states his opinion as follows

(Miscellaneous Essays i. 309, note) :
" That remarkable hymn (the

Purusha Sukta) 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

(purdnas 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
earlies^.

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 Sukta, considered as a hymn of the

Eig-veda, is among the latest portions of that collection, is clearly

perceptible from its contents. The fact lhat the Sama-sanhita 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),
29 to

have extracted the first five verses in the seventh prapafchaka of the

first Archika, which is peculiar to it."

We shall see in the following chapter that the word brdhmana occurs

but rarely in the Rig-veda Sanhita, while brahman, "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 vaisya, as compared with vis.
30

Mr. Colebrooke's opinion of the character of the Purusha Sukta 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

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

30 Professor Aufrecbt informs me that the word vaisya does not occur in any other

hymn of the Eig-veda but the Purusha Sukta
; only once in the Atharva-veda, v. 17, 9

;

and not at all in the Vaj. Sanh., except in the Purusha Sukta. The same scholar

remarks, as another proof of the comparatively late date of the Purusha Sukta, 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 Vaisya means that, as the lower parts of the hody 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 confeys no distinct idea of the manner in which

he supposed the four castes to have originated. It is, indeed, said

that the S'udra 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 (i.e.) 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 Brahmanas

(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 Sukta, but also (2) various

other and discrepant accounts of the manner in which these classes

were separately formed, as well as (3) 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 Sukta) belongs the following passage

from the Taittiriya Sanhita.

SECT. II. Quotation from the Taittiriya Sanhita, vii. 1. 1. 4 ff.

Prajdpatir akdmayata "prajdyeya" iti
\

sa mukhatas trivritam nir-

amimlta
\

tarn Agnir devatd 'nvasuyata gdyatri chhandro rathantaram
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sdma brdhmano manushydndm ajah pasundm \

tasmdt te mukhydh mukhato

hy asrijyanta \
uraso bdhubhydm panchadasam niramimlta

\

tarn Indro

devatd 'nvasrijyata trishtup chhando brihat sdma rdjanyo manushydndm
avih pasundm \

tasmdt te vlrydvanto vlrydd hy asrijyanta \ madhy-

atah saptadasam niramimlta
\

tarn Visvedevdh devatdh anvasrijyanta

jagatl chhando vairupam sdma vaisyo manushydndm gdvah pasundm

|
tasmdt te ddyd annadhdndd hy asrijyanta \

tasmdd bhuydmso 'nye-

bhyah \ bhuyishthdh hi devatdh anvasrijyanta \ pattqh ekavimsam

niramimlta
\

tarn anushtup chhando 'nvasrijyata vairdjam sdma sudro

manushydndm a&vah pasundm \
tasmdt tat* Ihuta-sankrdmindv asvas

cha sudras cha
\
tasmdt sudro yajne

'

navaJtlripto na hi devatdh an-

vasrijyanta |
tasmdt pdddv upajlvatah \ patto hy asrijyetdm \

"
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 heasts the goats. Hence they are the chief (mukhydh),

because they were created from the mouth (muJchataK). From (his)

breast, from (his) arms, he formed the Panchadasa (stoma). After

it were created the god Indra, the Trishtubh metre, the Saman

(called) Brihat, of men the Rajanya, 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 Saman called

the Vairupa, of men the Vaisya, 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 Saptadasa). From his foot he formed

the Ekavimsa (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 S'udra, are transporters of (other)

creatures. Hence (too) the S'udra is incapacitated for sacrifice, because

no deities were created after (the Ekavimsa). Hence (too) these two

subsist by their feet, for they were created from the foot."
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SECT. III. Citations from the S'atapatha Brdhmana, the Taittirlya

Brdhmana, the Vdjasaneyi Sanhitd, and the Atharva-veda.

The following texts belong to the second class i.e., that of those

which recognize a distinct origination of the castes, but describe their

creation differently from the Purusha Sukta :

S'. P. Br. ii. 1, 4, 11 ff.
" Bhur" iti vai Prajdpatir imam ajanayata

" bhuvah "
ity antariksham*

" svar" iti divam
\

etdvad vai idam sarvam

ydvad ime lokdh
\

sarvena eva ddhlyate \
"bhur" iti vai Prajdpatir

brahma ajanayata
" bhuvah

"
iti Itshattram " svar

"
iti visam

\
etdvad

vai idam sarvam ydvad brahma kshattram vit
\
sarvena eva ddhlyate \

"bhur" iti vai Prajdpatir dtmdnam ajanayata "Ihuvah" iti prajdm
" svar " iti pasun \

etdvad vai idam sarvam ydvad dtmd prajdh pasavah \

sarvena eva ddhlyate \

"
(Uttering)

'

bhuh,' 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
'

bhuh,' Prajapati generated the

Brahman; (saying)
'

bhuvah," he generated the Kshattra
; (and saying)

'

svah,' he generated the Vis. All this world is so much as the Brah-

man, Kshattra, and Vis. The fire is placed with the whole. (Saying)

'bhuh,' Prajapati 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 Sarvam hedam Irahmand haiva srishtam
\

rigbhyo jdtam vaisyam varnam dhuh
\ yajurvedam kshattriyasydhur

yonim \

sdmavedo Irdhmandndm prasutih \ purve purvebhyo .vacha

etad uchuh
\

" This entire (universe) has been created by Brahma. Men say that

the Vaisya class was produced from rich-verses. They say that the

Yajur-veda is the womb from which the Kshattriya was born. The

Sama-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



18 MYTHICAL ACCOUNTS OF THE CREATION OF MAN,

Vedas, the author had only to add that the S'udras had sprung from

the Atharvangirases (the Atharva-veda) ;
hut he perhaps considered

that to assign such an origin to the servile order would have been to do

it too great an honour.

Yajasaneya Sanhita, xiv. 28 ff. (= Taittiriya Sanhita, iv. 3, 10, 1).

elcayd astuvata prajdh adhlyanta Prajdpatir adhipatir dslt
\
tisribhir

astuvata brahma asrijyata Brahmanaspatir adhipatir dtlt
\ panchabhir

astuvata bhutdny asrijyanta Bhutandmpatir adhipatir dslt
\ saptabhir

astuvata sapta rishayo Asrijyanta Dhdtd adhipatir uslt
\
navdbhir astu-

vata pitaro 'srijyanta Aditir adhipatny dslt \*elcddasabhir astuvata ritavo

'srijyanta drtavdfy adhipatayah dsan
\ trayodasabhir astuvata mdsd asrij-

yanta samvatsaro 'dhipatir dslt
\ panchadasabfiir astuvata kshattram as-

rijyata Indro 'adhipatir dslt
\ saptadasabhir astuvata pasavo 'srijyanta

Brihaspatir adhipatir dslt
\
navadasabhir astuvata sudrdrydv asrijyetdm

ahordtre adhipatnl dstdm
\ ekammsatyd astuvata ekaiaphdh pasavo 'srij-

yanta Varuno 'dhipatir dslt
\ trayovimsatyd astuvata Icshudrdh pasavo

'srijyanta Pushd adhipatir dslt
\ panchavimsatyd astuvata aranydh

pasavo 'srijyanta Vdyur adhipatir dslt
\ saptavimsatyd astuvata dydvd-

prithivl vyaitdm \

Vasavo Rudrd Aditydh anuvydyan \
te eva adhipa-

tayah dsan
| navavimsatyd astuvata vanaspatayo 'srijyanta Somo 'dhipatir

dslt
|
ekatrimsatd astuvata prajd asrijyanta yavds cha ayavds cha adhi-

patayah dsan
| trayastrimsatd astuvata bhutdny asdmyan Prajupatih

Parameshthl adhipatir dslt
\

" He lauded with one. Living heings were formed : Prajapati was

the ruler. He lauded with three: the Brahman (Brahman) was created :

Brahmanaspati was the ruler. He lauded with five : existing things

were created : Bhutanampati 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 laude'd with seventeen : animals were

created : Brihaspati was the ruler. He lauded with nineteen : the

S'udra and the Arya (Yaisya) 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 51 were the rulers. He lauded

with thirty-one : existing things were tranquillized : Prajapati Pa-

rameshthin was the ruler." This passage is explained in the S'atapatha

Brahmana viii. 4, 3, 1 if.

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 (=BrihadaranyakaUpanishad, i. 4, llff. (p.

235). Brahma vai idam agre dsld ekam eva]\ tad ekam san na vyabliavat \

|
tat sreyo rupam aty asrijata lishattram ydny etdni devatrd kshattrdni

Indro Varunah Somo Rudrah Parjanyo Yamo Mrityur Isdnah iti
\

tasmdt

Icshattrdt param ndsti
\
tasmad Irdhmanah kshattriydd adhastdd updste

rdjasuye Tcshattre eva tad yaso dadhdti
\

sd eshd Icshattrasya yonir yad

brahma
\

tasmad yadyapi raja paramatdm gachhati brahma eva antatah

upanisrayati svdm yonim \ yah u ha enam hinasti svdm sa yonim richhati

| sapdplyun lhavati yathd sreydnsam himsitvd
\

24. Sa na eva vyabharat

|
sa visam asrijata ydny etdni deva-jdtdni ganasah dkhydyante vasaro

rudrdh dditydh visvedevdh marutah iti
\

25. Sa na eva vyalhavat \

sa saudram varnam asrijata pushanam \ iyam vai pushd iyam hi idam

sarvam pushyati yad idam Icincha
\

26. Sana eva vyalhavat \

tat sreyo

rupam aty asrijata dharmam
\

tad etat kshattrasya Tcshattram yad dhar-

mah
|

tasmad dharmdt param ndsti
\

atho dbaliydn laliydmsam dsam-

sate dharmena yathd rdjnd evam
\ yo vai sa dharmah satyam vai tat

|

tasmdt satyam vadantam dhur "dharmam vadati" iti
\
dharmam vd

31 The Taittiriya Sanhita reads yavah and ayavah (instead of yavah and ayavrih as

in the Vajasaneyi Sanhita) and in another passage, v. 3, 4, 5 (as I learn from Prof.

Aufrecht), explains these terms to mean respectively months and half months (masa
vai yavah ardhamasah ayavah), 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.

viii. 4, 3, 18, and viii. 4, 2, 11 (purvapaksha vai yavah aparapaksha ayavah \
te hi

idam sarvam yuvate chayuvate cha) \

Prof. Aufrecht also points out that yava is ex-

plained in Katyayana's S'rauta Sutras, iv. 11, 8, as equivalent to yavamayam apupatn,
" a cake of barley."
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vadantam "
satyam vadati" iti

\

etad hy eva etad ubhayam bhavati
\

27. Tad etad brahma kshattram vit sudrah
\

tad Agnina eva deveshu

brahmdbhavad brdhmano manushyeshu kshattriyena ksJiattriyo vaisyena

vaisyah sudrena sudrah
\

tasmdd Agnav eva deveshu lokam ichhante

brdhmane manushyeshu \ etdbhydm hi rupabhydm brahma abhavat
\

23. " Brahma (here, according to the commentator, existing in the

form of Agni, and representing the Brahman caste 32
) 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 (kshattrdni*), Indra, Varuna, Soma, Rudra, Parjanya,

Tama, Mrityu, Isana. 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).

33
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 Vis viz., those classes of gods who

are designated by troops, Vasus, Rudras, Adityas, Yisvedevas, Maruts.

25. He did not develope. He created the Sudra class, Pushan. This

earth is Pushan : for she nourishes all that exists. 26. He did not

develope. He energetically created an excellent form, Justice (Dharma}.

This is the ruler (kshattra) of the ruler (kshattra}, 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

3S Atra yad atma-iabdenoktam srashtri Brahma tad Agnim srishtva agre Agni-ru-

papannam Brahmana-jaty-abhimanavad asmin vaJcye Brahma-sabdenabhidhlyate \

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 rajasuya-
sacriflce the king, after addressing the priest as Brahman, is addressed in return with

the word "
Thou, king, art a Brahman" (tvam rajan brafimasi), 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 custom.
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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

S'udra. Through Agni it became Brahma among the gods, the Brah-

man among men, through the (divine) Kshattriya a (human) Kshat-

triya, through the (divine) Vaisya a (human) Vaisya, through the

(divine) Sudra a (human) S'udra. Wherefore it is in Agni among
the gods and in a Brahman among men, that they seek after an abode."

Taittiriya Brahmana, i. 2, 6, 7. Daivyo vai varno brdhmanah
\

asuryyo sudrah. " The Brahman caste is sprung from the gods ;
the

S'udra from the Asuras."

Taittirlya Brahmana, iii. 2, 3, 9. Kdmam eva ddru-pdtrena duhydt \

sudrah eva na duhydt \

asato vai esha sambhuto yat sudrah
\

ahavir eva

tad ity dhur yat sudro dogdhi iti
\ agnihotram eva na duhydt sudrah

\

tad hi na utpunanti \ yadd Tthalu vai pavitram atyeti atha tad havir iti
\

" Let him at his will milk out with a wooden dish. But let not a

Sudra milk it out. For this S'udra has sprung from non-existence.

They say that that which a S'udra milks out is no oblation. Let not a

S'udra 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. Brdhmano jajne prathamo dasaslrsho dasda-

yah |
sa somam prathamah papau sa chakdrdrasam 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 :

Taittirlya Sanhita, ii. 4, 13, 1. Devd vai rdjanydj jdyamdndd abi-

bhayuh |

tarn antar eva santam ddmnd J

paumbhan \

sa vai esho 'jpobdho

jayate yad rdjanyo \ yad vai esho 'napobdhojdyetavrittrdn ghams charet
\

yam kdmayeta rdjanyam
"
anapobdho jdyeta vrittrdn ghams chared" iti

tasmai etam aindrd-bdrhaspatyam charum nirvapet \ aindro vai rdjanyo
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brahma Brihaspatih \
brahmand eva enaih damno 'pombhandd munchati

\

hiranmayam ddma dakshind sdkshdd eva enam damno 'pombhandd mun-

chati
|
"The gods were afraid of the Kajanya when he was in the

womb. They bound him with bonds when he was in the womb. Con-

sequently this Kajanya is born bound. If he were born unbound he

would go on slaying his enemies. In regard to whatever Kajanya 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 Kajanya 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 rdjanyo 'jdyata \

"He (the Vratya) became filled with passion: thence sprang the

Kajanya."

And in the following paragraph (A. V. xv. 9, 1
ff) we have the same

origin ascribed to the Brahman also :

Tadyasya evam vidvdn vrdtyo rdjno
'

tithir grihdn daachhet sreyamsam

enam dtmano mdnayet \

tathd kshattrdya ndvrischate tathd rdshtrdya

ndvrischate
\

ato vai brahma cha kshattram cha udatishthatdm
\

te abru-

tam " kam pravisdva
"

iti
\

" Let 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."

SECT. IV. Further Quotations from the Taittirlya rdhmana, Sanhitd,

and Aranyaka, and from the S'atapatha Srdhmana.

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. 3, 8, 1. Prajdpatir akdmayata "prajdyeya
"

iti
|

a tapo 'tapyata \

so 'ntarvdn abhavat
\
sa haritah sydvo 'bhavat

\

tasmdt strl antarvatnl harinl satl sydvd bhavati
\

sa vijdyamdno garbhena

atdmyat \

sa tdntah krishna-sydvo 'bhavat
\
tasmdt tdntah krishnah

syavo bhavati
\ tasya asur eva ajlvat \

2. Tena asund asurdn asrijata \
tad

asurdnam asuratvam
\ ya evam asurdndm asuratvam veda asumdn eva

bhavati
\

na enam asur jahdti \

so 'surdn srishtvd pita iva amanyata \

tad anu pitrln asrijata \
tat pitrmdm pitritvam \ ya evam pitrlndm

pitritvam, veda pita iva eva svdnam bhavati (3) yanty asya pitaro havam \

sa pitrln srishtvd 'manasyat \
tad anu manushydn asrijata \

tad manu-

shydndm manushyatvam \ yah evam mamtshydndm manushyatvam veda

manasvi eva bhavati na enam manur jahdti \
tasmai manushydn sasri-

jdnaya diva devatrd abhavat
\

tad anu devdn asrijata \

tad devdndm

devatvam
\ ya evam devdndih devatvam veda diva ha eva asya devatrd

bhavati
\
tdni vai etdni chatvdri ambhdmsi devdh manushydh pitaro

'surdh
\
teshu sarveshu ambho nabhah iva bhavati

\

"Prajapati desired, 'may I propagate.' He practised austerity. He
became pregnant. He became yellow-brown.

34 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 Asuras. 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 35 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

34
N'da-sveta-misra-varnah,

" of a mixed blue and white colour," says the

Commentator.
35 Manuh= manana-saktih,

" the power of thinking." Comm.
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the heavens. .These are the four streams,
38

viz., gods, men, Fathers,

and Asuras. In all of these water is like the air."

S'atapatha Brahmana, vii. 5, 2, 6. Prajdpatir vai idam agre dsld

ekah eva
\
so 'kdmayata

" annam srijeya prajdyeya
"

iti
\ saprdnebhyah

eva adhi pasun niramimlta manasah purusham chakshusho 'svam prdndd

gam srotrddavim vdcho 'jam \
tad yad endn prdnebhyo 'dhi niramimlta

tasmdd dhuh "prdndh paSavah
"

iti
\

mano vaiprdndndm prathamam \

tad yad manasah purusham niramimlta tasmdd dhuh <l

purushah pratha-

mah pasundm vlryyavattamah
"

iti
\

mano qai sarve prdndh \

manasi

hi sarve prdndh pratishfhitdh \
tad yad manasah purusham niramimlta

tasmdd dhuh "purushah sarve pasavah" iti
\ purushasya hy ete sarve

bhavanti
\

"Prajapati was formerly this (universe), one only. He desired,
' let

me create food, and he propagated.' He formed animals from his

hreaths, a MAN 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."

S'. P. Br. xiv. 4, 2, 1 (= Brihadaranyaka TJpanishad, p. 125). Atmd

eva idam agre dsltpurusha-vidhah \

so 'nuvlkshya na anyad dtmano 'pasyat \

"so 'ham asmi" ity agre vydharat \

tato 'ham-ndmd abhavat
\
tasmdd

apy etarhy dmantrito " 'ham ayam" ity eva agre uktvd atha anyad ndma

prabrute yad asya bhai-ati
\

2. Sa yat purvo 'smdt sarvasmdt sarvdn

pdpmanah aushat tasmdt purushah \

oshati ha vai sa tarn yo 'smdt pur-

vam bubhushati yah evam veda
\

3. So 'bibhet
\
tasmdd ekdkl bibheti

\

36 The Commentary not very satisfactorily explains this as meaning,
" All these

four abodes of the gods, etc., are like waters
'.*., suited to yield enjoyment, as

ponds, rivers, etc., are fit for bathing, drinking," etc. The phrase is repeated in the

Vishnu PuraQa, i. 5 (vol. i., p. 79, of Dr. Hall's edition) ;
and in his note Professor

"Wilson says ambhamti "
is also a peculiar and probably a mystic term." It is ex-

plained in the Vayu Purana, 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

"earth," "air," and "sky" ( . . . ayam vat loko 'mbhanisi . . . antariksham vai

nabhamsi . , . asau vai loko mahamsi).
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sa ha ayam ikshdnchaJcre yad "mad anyad ndsti kasmdd nu bibhemi"

iti
|

tatah eva asya bhayam vlydya \

kasmdd hy abheshyat \ dvitlydd vai

bhayam bhavati
\

4. Sa vai naiva reme
\

tasmdd ekdkt na ramate
\

sa

dvitlyam aichhat
\
sa ha etdvdn dsa yathd strl-pumdmsau samparishvak-

tau
|
5. Sa imam eva dtmdnam dvedhd 'pdtayat \

tatah patih patnl cha

abhavatdm
\
tasmdd " idam ardhavrigalam iva svah" iti ha sma aha Taj-

navalkyah \

tasmdd dkdsah striyd puryate eva
\

tarn samabhavat
\
tato

manushydh afdyanta \

6. Sd u ha iyam ikshdnchakre " katJiam nu ma

dtmanah eva janayitvd sambhavati hanta tiro 'sdni
"

iti
\

7. Sd gaur

abhavat vrishabhah itaras tdm sam eva abhavat
\
tato gdvah ajdyanta \

8. Vadava Hard abhavad asvavrishah itarah aardabhl itard gardabhah

itaras tdm sam eva abhavat
\
tatah ekasapham ajdyata \

9. Ajd itard

abhavad vastah itarah avir itard meshah itarah
\
tdm sam eva abhavat

tato 'jdvayo 'jdyanta \

evam eva yad idam kincha mithunam d pippllikd-

bhyas tat sarvam asrij'ata |

ST

"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 (purvah) all this, burnt

up (aushat] all sins, he (is called) purusha. 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 I 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 much 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.38 Hence Yajvanalkya has said that ' this one's

self is like the half*9 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.

33 Manu and S'atarupa, according to the Commentator.
39

Compare Taitt. Br. iii. 3, 3, o. Atho arddho vai esha atmano yat patnl \

"Now
a wife is the half of one's self;" and ibid. iii. 3, 3, 1 : Ayajno vai esha yo 'patnlkah \

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 tnat the
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woman. 40 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 distinction of classes :

Taittiriya Sanhita vi. 5, 6, 1 f. Aditik putraJtdmd sddhyebhyo deve-

bhyo Irahmaudanam apaehat \ tasyai uchchheshanam adaduh
\

tat praindt

sd reto 'dhatta
\ tasyai chatvdrah Aditydh ajdyanta \

sd dvittyam apa-

ehat
|

sd 'manyata
" uchchheshandd me ime 'jnata \ yad agre prdsishydmi

ito me vaslydmso janishyante
"

iti
\

sd 'gre prdindt sd reto 'dhatta tasyai

vyriddham dndam ajdyata \

sd Adityebhyah eva tritiyam apaehat "bhogdya

me idam srdntam astv" iti
\

te 'bruvan " varam vrindmahai yo 'tojdyu-

tai asmdlcam sa eko 'sat
\ yo 'sya prajdydm ridhydtai asmdkam Ihogdya

bhavdd" iti
\

tato Fivasvdn Adityo 'jdyata \ tasya vai iyam prajd yad

mamishydh \

tdsv ekah eva riddho yo yajate sa devdndm lihogdya 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. 5, 8, 2. Sa somo natishthata strlbhyo grihyamanah \

tarn ghritam vajram kritva 'ghnan tarn nirindriyam bhutam agrihnan \
tasniat striyo

nirindriya adayadir api papal pumsa upastitaram vadanti
\

" Soma did not ahide,

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. Sanhita, Vol. i. p. 996.) Taitt. Sanh. vi. 5, 10, 3.

Tasmat striyam jatam parasyanti ut pumamsam haranii
\

" Hence they reject a

female (child) when born, and take up a male." (Compare Nirukta, iii. 4.)

40 Compare Taitt. Br. iii. 3, 10, 4. Projaya hi manushyah purnah,
" 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.41
Among them he alone who sacrifices is prosperous, and be-

comes a cause of enjoyment to the gods."
48

The passages next following do not specify separately the creation of

men (who must, however, be understood as included along with other

beings under the designation prajdh,
"
offspring," or "

creatures,") and

therefore afford less distinct evidence that their authors did not 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. Idam vai agre naiva Icinchana dsit
\

na dyaur

dsld na prithivl na antariksham
\

tad asad evasad mano 'kuruta "
sydm"

iti
|
tad atapyata \

tasmdt tapandd dhumo Ajdyata \
tad Ihuyo 'tapyata

tasmdt tapandd Agnir ajdyata \
tad Ihuyo 'tapyata \

2. Tasmdt tapandj

j'yotir ajdyata \

tad Ihuyo 'tapyata \

tasmdt tapandd archir ajdyata \
tad

Ihuyo
1

tapyata \
tasmdt tapandd manchayo 'jdyanta \

tad Ihuyo
'

tapyata \

tasmdt tapandd uddrdh ajdyanta \

tad bhuyo 'tapyata \

tad aohram iva

41 Compare Taitt. Br. i. 8, 8, 1. Adityah vai prajah, "Creatures are* 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. . Aditih putrakama sadhyebhyo devebhyo brahmaudanam

apachat \ tasyai uchchheshanam adaduh
\

tat prasnat \

sa reto 'dhatta
\ tasyai Dhata

cha Aryama eha ajayetam \
sa dvittyam apachat tasyai uchchheshanam adaduh

\

tat

prasnat \
sa reto 'dhatta

\ tasyai Mitras eha Varunas cha ajayetam \
sa tritlyam

apachat \ tatyai uchchheshanam adaduh
\

tat prasnat \
sa reto 'dhatta

\ tasyai Am-
s'ascha Bhagas cha ajayetam \

sa chaturtham apachat \ taysai uchchheshanam ada-

duh
|

tat prasnat \
sa reto 'dhatta tasyai Indras' cha Vivasvami! cha ajayetam \

"
Aditi, desirous of sons, 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 Amsa and Bhaga, and a

fourth time, when she bears Indra and Vivasvat.
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samahanyata \

tad vastim abhinat
\

3. Sa samudro'bhavat
\

tasmdt samu-

drasyanapibanti \ prajananam iva hi manyante \
tasmdt pasor jdyamdndd

dpah purastdd yanti \

tad dasahotd anvasrijyata \ Prajdpatir vai dasa-

hotd
| yah evam tapaso vlryyam vidvdms tapyate lhavaty eva

\

tad vai

idam apah salilam dslt
\

so 'rodlt Prajdpatih (4)
"
sa Icasmai ajni yady

asydpratishthdydh
"

iti
\ yad apsv avdpadyata sd prithivy abhavat

\

yad vyamrishta tad antariksham abhavat
\ yad urdhvam udamrishta sd

dyaur abhavat
\ yadarodlt tadanayoh rodastvam

\

5. Yah evam veda na asya

grihe rudanti
\

etad vai eshdm lokdndm janma \ ya evam eshdm lokdndm

janma veda na eshu lokesho drttim drchhati
\

sa imam pratishthdm avin-

data
|

sa imam pratishthdm vittvd akdmayata
"
prajdyeya

"
iti

\ satapo

'tapyata \

so 'ntarvdn abhavat
\
sa jaghandd asurdn asrijata \

6. Tebhyo

mrinmaye pdtre 'nnam aduhat \ yd asya sd tanur dslt tdm apdhata \

sd

tamisrd 'bhavat
\

so 'kdmayata
"
prajdyeya

"
iti

\
sa tapo 'tapyata \

so

'ntarvdn abhavat
\

sa prajanandd eva prajdh asrijata \

tasmdd imdh

bhuyishthdh \ prajanandd hy endh asrijata \
7. Tdbhyo ddrumaye pdtre

payo 'duhat
\ yd asya sd tanur dslt tdm apdhata \

sa jyotsnd 'bhavat
\

so 'kdmayata "prajdyeya" iti
\
sa tapo 'tapyata so 'ntarvdn abhavat

\

sa

upapakshdbhydm eva ritun asrijata \ tebhyo rajate pdtre ghritam aduhat
\

yd asya sd tanur dslt (8) tdm apdhata \

so 'ho-rdtrayoh sandhir abhavat
\

so 'kdmayata "prajdyeya
"

iti
\
sa tapoi'tapyata \

so 'ntarvdn abhavat
\

sa mukhdd devdn asrijata \ tebhyo harite pdtre somam aduhat
\ yd asya sd

tanur dslt tdm apdhata \

tad ahar abhavat
\

9, Ete vai Prajdpater dohdh
\

ya evam veda duhe eva prajdh \

"diva vai no 'bhud" iti tad devdndm

devatvam
\ ya evam devdndm devatvam veda devavdn eva bhavati

\

etad vai

aho-rdtrdndm janma \ ya evam aho-rdtrdndmjanma veda na aho-rdtreshu

drttim drchhati
\

10. Asato 'dhi mano 'srijyata \

manah Prajdpatim asri-

jata | Prajdpatih prajdh asrijata \
tad vai idam manasy eva paramam

pratishthitam yadidam kincha
\

tad etat ivovasyasam ndma Brahma
\

vyuchhantl vyuchhantl asmai vasyasl vasyasl vyuchhati prajdyate prajayd

pasubhih pra parameshthino mdtrdm dpnoti 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.
43 From that fervour smoke was produced. It again

*3 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 44 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 plaoe of generation. Hence water issues forth before an

animal when it is being born. After that the Dasahotri (a particular

formula) was created. Frajapati 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 ?'
45 That which fell

46 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 (arodlt], these two regions have the name

of rodasl, (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. 47 He desired,
'

May I be propagated.' He practised

41 Such is the sense the commentator gives to the word itdarah, which he makes

= ulvana-jvalah. Professor Roth (s. v.) explains the word as meaning
"
fogs."

46 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 create no

living creature."

46 "
Prajapati' s tears," etc., according to the commentator.

47 Compare S'. P. Br. xi. 1, 6, 8 : Atho yo 'yam avan prances tena asuran asrijata \
te

imam eva prithivlm abhipadya asrijyanta \
tasmai sasrijanaya tamah iva asa

\

9. So

'vet
"
papmanaTn vai asriktthi yasmai me sasrijanaya tamah iva abhud" iti

\
tarns tatah

eva papmana 'vidhyat \
tatah 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,
' I 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

(prajah} 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

ti
connects day

and night. He desired,
'

May I be propagated/ He practised austere

fervour. He became pregnant. He created the gods from his mouth.49

To them he milked out Soma in a 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 (diva) 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.
49 For the

man who thus knows, (TJshas), 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. AtJio dhuh
\

"
Prajdpatir eva imdn lokdn

srishfvd prithivydm pratyatishthat \

tasmai imdh oshadhayo 'nnam apa-

chyanta \
tad dsndt

\

sa garlhl alhavat
\

sa urdhvebhyah eva prdnelhyo

devdn asrijata \ ye 'vanchah prdnds tebliyo martydh prajdh
"

iti
\ yata-

mathd 'srijata tathd 'srijata \ Prajdpatis tv eva idam sarvam asrijata

yad idam kincha
\

"Wherefore they say, 'Prajapati, having created these worlds, was

shedding their old skins (sarpah vaijlryanto. 'manyanta . . . tato vai tejlrnas tanur

apaffhnata).
*8

Compare S'. 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 vaslyo 'tUayena 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" (scmJcalpa-paramparaya pratilcshanam uttarottara-

dhilca-jagat-srashtritvad Idrig-Brahma-rupatvad manah 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, 3, 1. Prajdpatih prajdh asrijata \
sa urdhvebhyah

eva prdnebhyo devdn asrijata \ ye 'vdnchah prdnds telihyo martydh

prajdfy \ utha^urdhvam eva mrityum prajdbhyo 'ttdram asrijata \

"Prajapati created living beings. From his upper vital airs he

created the gods ;
from his lower vital airs mortal creatures. After-

wards he created death a devourer of creatures."

Taitt. Ar. i. 23, 1. Apo vai idam dsan salilam eva
\
sa Prajdpatir

ekah pushkara-parne samabhavat
\ tasya antar manasi kdmah samavart-

tata " idam srijeyam
" Hi

\
tasmdd yad purusho manasd 'bhigachhati tad

vdchd vadati tat karmand karoti
\
tad eshd 'bhyanuktd

" kdmas tad' ogre

samavarttatddhi
\

manaso retahpraihamam yad dsit
\

2. Sato bandhum asati

niravindan hridi pratlshyd kavayo manlshd "
iti

\ upa evam tad ttpanam-

ati yat-kdmo bhavati yah evam veda
\

sa tapo 'tapyata \
sa tapas taptvd

bariram adhunuta
\ tasya yad mtimsam dslt tato 'rundh Ketavo Vdtara-

andh rishayah udatishfhan \

3. Ye nakhds te Vaikhdnasdh
\ ye balds te

Bdlakhilydh \ yo rasah so 'pdm antaratah kurmam bhutam sarpantam

tarn abravit "mama vai tvan-mdmsd samabhut"
\

4. "na" ity abravlt

"purvam eva aham iha dsam "
iti

\

tat purushasya purushatvam iti
\
sa

" sahasra-Slrshd purushah sahasrdkshah sahasra-pdd" bhutvd udatishfhat \

tarn abravlt
" tvam ve (sic. me or vai ?} purvaih samabhut tvam idam

purvahkurushva
"

iti
\

sa itah dddya apo (5) 'njalind purastdd upddadhdt
" eva hy eva

"
iti

\
tatah Adityah udatishpfiat \

sd prdchl dik
\
atha

Arunah Ketur daksJiinatah upddadhdd
"

eva, liy Agne
"

iti
\

tato vai

Agnir udatishthat
\

sd dakshind dik
\

atha Arunah Ketuh paschdd upd-

dadhdd " eva hi Vdyo
"

iti
\
6. Tato Vdyur udatishthat

\

sd pratlchl dik
\

atha Arunah Ketur uttaratah upddadhdd
" eva hi Indra "

iti
\

tato vai

Indrah udatishthat
\

sd udlchl dik
\
atha Arunah Ketur madhye updd-

adhdd " evd hi Pushann" iti
\

tato vai Pushd udatishthat
\
sd iyam

dik
|

7. Atha Arunah Ketur uparisfydd upddadhdd
" evd hidevdh "

iti
\

tato deva-manushydh pitaro gandharvdpsarasas cha udatishthan
\

sd ur-

dhvd dik
\ ydh viprusho vi pardpatan tdbhyo 'surah rakshdmsipisachds-

cha udatishthan
\
tasmdt te pardbhavan viprudbhyo 'hi samabhavan

\

taa
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eshd bhyanuHd (8)
"
dpo ha yad Irihatlrgarlham dyan daksham dadhdndh

janayantlh svayambhum \
tatah ime 'dhyasrijyanta sargdh \ adlhyo vai

idam samalhut
\

tasmdd idam tarvam Brahma svayambhv
"

iti
\
tasmdd

idam sarvam Sithilam iva adhruvam iva abhavat
\ Prajdpatir vdva tat

\

dtmand dtmdnam vidhdya tad eva anuprdvisat \

tad eshd 'Ihyanuktd

(9)
"
vidhdya lolcdn vidhdya bhutdni vidhdya sarvdh pradiso disascha

\

Prajdpatih prathamajdh ritasya dtmand "tmdnam alhisamviveia" 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.60 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 Vatarasanas 51 arose. 3.

His nails became the Vaikhanasas, his hairs the Balakhilyas. The fluid

(of his body became) a tortoise moving amid the waters. 52 He said to

him,
' Thou hast sprung from my skin and flesh.'

53
4. '

No,' replied the

tortoise,
' I was here before.' In that (in his having been ' before

'

purvam) consists the manhood of a man (purusha). Becoming
' a man

(purusha) with a thousand heads, a thousand eyes, a thousand feet
'

80
Compare Taitt. S. vi. 3, 10, 4, (quoted by Roth. s. v. abhigam) yad vai hridayena

abhigachhati tajjihvaya vadati
\

61
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-reda, xi. 10, 2
;
Weber's Indische Studien, ii. 177 ;

and the

verse of the M. Bh. xii. 774 : Arundh Ketavas chaiva svadhayenadivaihgatah \

"
By

sacred study the Arunas and Ketus have ascended to heaven."

52 The Sanskrit scholar will observe that the text here is rather obscure. It is either

corrupt, elliptical, or grammatically irregular.
53 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 Kaushitakl 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 Taittiriya and Kaushitakl, is full of strange solecisms

which sometimes half remind us of the gathas of the Lalita Vistara. The present

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 ; samvesyan, in p. 56
;

veti for vyeti, 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, o Sun.' 54 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 ar<0se Yayu. That was the western quarter. Then Aruna

Ketu placed (the water) to the north, saying 'so be it, o Indra.'

Thence arose Indra. Tllat is the northern quarter. Then Aruna

Ketu placed (the water) in the centre, saying
' so be it, o Pushan.'

Thence arose Pushan. That is this quarter. 7. Then Aruna Ketu

placed (the water) above, saying 'so be it, ogods.' Thence arose gods,

MEN, fathers, Grandharvas 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 Svayambhu,

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 Prajapati' s creative operations are

54 The formula is in the original eva Jiy 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 (3) that they are the sources of

many of the details which are found in a modified form in the cos-

mogonies of the Puranas.

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 Sukta meant 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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SECT. V. Miami' 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 'bhidhydya ia/rlrdt svdt sisrikshur vividhdh prajdh \ apa eva

sasarjddau tdsu vyam avdsrijat \

9. Tad andam abhavad haimam sahas-

rdmsu-sama-prabham \

tasmin jajne svayam Brahma sarva-lolca-pitd-

mahah
\

10* Apo ndrd iti proktdh dpo vai narasu-.iavah
\

tdh yad

asydyanam purvam tena Ndrdyanah smritah
\

11. Yat tat kdranam

avyaktam nityam sad-asa'ddtmakam
\ tad-visrishfah sa purusho lok-

Brahmeti kirttyate \

12. Tasminn ande sa bhagavdn ushitvd parivatt

saram
\ svayam evdtmano dhydndt tad andam aTcarod dvidhd

\

55

" 8. He (the self-existent) having felt desire,
56 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 ndrdh, for they are sprung

from Nara ; and as they were his first sphere of motion (y<m0=path),

he is therefore called Ndrdyana.
bl 11. Produced from the impercep-

tible, eternal, existent and non-existent, cause, that male (purusha} i*

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

i. 31. Lolcdndm tu vivriddhyartham mukhabdhuru-pddatah \

brdhma-

nam kshattriyam vaisyam sudram cJia niravarttayat \

32. Dvidhd krit-

vdtmano deftam ardhena purusho 'bhavat
|
ardhena ndrl tasydm sa Vird-

jam asrijat prabhuh \
33. Tapas taptvd '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 Brahmana, xi. 1, 6, 1 ff. (set

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

mana.
K See S'. P. Br. i. 7, 4, 1 : Prajapatir ha vai svam duhitaram abhidadhyau.
57 In the M. Bh. iii. 12952, Krishna says: apatn ncirah iti purci sanjnn-ltarma

kritam maya \

tena Narciyano py ukto mama tat tv uynnatii sada
\

" The name of

riarah was formerly assigned by me to the waters: hence I am also called Nirayana,
for there has always been my sphere of motion."
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Virut
|

tarn mam vittdsya sarvasya srashtdram dvija-sattamdh \

34.

Aham prajdh sisrikshus tu tapas taptvd suduscharam
\ patln prajdndm

asrijam maharshln ddito da&a
\

35. Marlchim Atryangirasau Pulastyam

Pulaham Kratum
\

Prachetasam Vasishtham cha Bhrigum Ndradam

eva cha
\

36. Ete Manums tu saptdnydn asrijan Ihuritejasah \

devdn

devanikdydms cha maharshlms chdmitaujasah \

37. Yaksha-rakshah-pisd-

chdms cha gandharvdpsaraso 'surdn
\ ndgdn sarpdn suparndms cha pi-

trlndm cha prithaggandn \

38. Vidyuto
'

sani-meghdms ch& rohitendra-

dhanuihsi cha
\

ulkd nirghdta-ketums cha jyotlmshy uchchdvachani cha
\

SS.Kinnardnvdnardnmatsydnvwidhdms chavihangamdn \ pasunmfigdn

manushyums cha vydldms chobhayatodatah \

40. Krimikita-patangdms cha

yulca-makshika-matkunam \

sarvam cha damsa-masakam sthdvaram cha

prithagvidham \
41. Evam etair idam sarvam man-niyogdd mahdtma-

Ihih
| yathdkarma tapo-yogdt srishtam sthdvara-jangamam \

31. "That the worlds might be peopled, he caused the Brahman,

the Kshattriya, the Vaisya, and the S'iidra to issue from his mouth, his

arms, his thighs, and his feet.58 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.

59

33. Know, most excellent twice-born men, that I, whom that male,

(purusha)
80

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, Eratu,

Prachetas, Vasishtha, Bhrigu, and Narada. 61 36. They, endowed with

6<i On this Kulluka the Commentator remarks : Daivya cha saktya mukhadibhyo
brahmanadi-nirmanam Erahmano na visankcmlyam 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 1 2th verse of the Purusha Sukta.

59 See the Purusha Sukta, verse 5.

60 It will be observed that Manu applies this term purusha to three beings, first

to Brahma (v. 11), second to the male formed by Brahma from the half of his own

body (v. 32), and third 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.

61 In the BSmayaua, ii. 110, 2 fF., a different account is given of the origin of the

world, in which no reference is made to Manu Svayambnuva. The order of the

creation there described is as follows : First everything was water. Then Brahma

Svayambhu, with the deities, came into existence Brahma being said to have sprung
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great energy, created 62 other seven Manus, gods, and abodes of gods,

and Maharshis of boundless might ; (37) Yakshas, Rakshases, Pisachas,

Gandharvas, Apsarases, Asuras, Nagas, 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, cattle, 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 devotion, 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 31, 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 into two parts and to the suc-

cessive production (2) of Yiraj, (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 MOVING as well as motionless WOELD

was their work. It is not said that the men created by the Maharshis

were distinct 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 creatures 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 aether (akasa). Brahma, with his sons, created the world. From Brahma

sprang Marichi ;
from Marichi, Kas'yapa ; from Kas'yapa, Vivasvat

; and from Vivas-

vat, Manu Vaivasvata. The original of this passage is quoted in the 4th vol. of this

work, p. 29 ff.

6- These great rishis seem to be the heings denoted by the word visvasrijah,
' 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, 3, 24; xii. 1, 39
;

and the word bhutakritah, without the addition of rishis, is found in the same work
iii. 28, 1

; iv. 35, 2, and xix. 16, 2.



38 MYTHICAL ACCOUNTS OF THE CREATION OF MAN,

allegation of the separate creation of castes may have been engrafted

as an after-thought on the other account. 63

After other details, regarding the propagation, nature, etc, of created

things (w. 42-50), the re-ahsorption of Brahma into the Supreme

Spirit, and his alternations of sleep and repose, etc. (vv. 50-57), Manu

proceeds :

58. Idam dstram tu Icritvd 'sau mum eva svayam dditah
\

vidhivad

grdhaydmdsa Marlchyddlms tv aham munln
\

59. JStad vo 'yam Bhriguh

sdstram srdvayishyaty aseshatah
\

etad hi matto 'dhijage sarvam esho

'khilam munih
\

60. Tatas tathd sa tenokto maharshir Manund Bhriguh \

tun abravld rishln sarvdn prltdtmd
"
sruyatdm" iti

\
61. Svdyambhu-

vasydsya Manoh shad-vamiyd Mancwo 'pare \

srishtavantah prajdh svdh

svdh mahdtmdno mahaujasah \
62. Svdrochishas chauttamis cha Tdmaso

Raivatas tathd
\

Chdkshushas cha mahdtejd Vivasvat-suta eva cha
\

63.

Svdyamlhuvddydh saptaite Manavo Ihuritejasah \

sve sve 'ntare sarvam

idam utpddydpus chardcharam
\

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,

llaivata, Chakshusha, and the mighty son of Yivasvat. 64. These

seven 64 Manus of great power, of whom Svayambhuva was the first,

have each in his own period (antara) produced and possessed the

world.'
"

6J In the same way it may be observed that in v. 22 Brahma is said to have formed

the subtile class of living gods whose essence is to act, and of the S'adhyas (Tcarmat-

manam chadevanam so
'

srijat praninam prabhuh \ sadhyancilh cha gana/m sukshmam),
and in v. 25, to have " called into existence this creation, desiring to form these living

beings" (srishtiiii, sasarja chaivemam srashtum ichchann imah prajah}. 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.
64 It will be observed that here Svuyambhuva 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, etc. (vv. 64-78), the author proceeds to

tell us how long each of these Manus reigns :

79. Tat prdlc dvddaa-sdhasram uditam daivikam yugam \

tad eka-

taptati-gunam mapvantaram ihochyate \

80. Manvantardny asankhydni

sargah samhdra eva cha
\

kridann ivaitat kurute Parameshthl punah

punah |

"The age \yuga) of the gods mentioned before, consisting of twelve

thousand (years), when multiplied by seventy-one, is here called a

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 that 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 Svayambhuva described

himself as the former of "this" (i.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 creations 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.
65

65 In v. 86 these predominant duties are said to be austere fervour in the Krita age,

knowledge in the Treta, sacrifice in the Dvapara, and liberality alone in the Kali

(tapah parnm Krita-yuge trettiyam jnanam uchyate \ dvapare yajnam eva/tur danam

ekam kalau yuge). This, as remarked in Weber's ludische 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. Sarvasydsya tu sargasya gupty-artham sa mahddyutih \

mukha-

bdhuru-paj-jdndm prithak karmdny 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."

These functions are then detailed (vv. 88-92). In verse 93, the

grounds of the Brahmans' pre-eminence are stated :

93. TTttamdngobhavdj jyaishthydd brahmanas chaiva dhdrandt
\

sar-

vasyaivdsya sargasya dharmato brdhmanah pralhuh \
94. Tarn hi sva-

yambhuh svdd dsydt tapas taptvd "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 first 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. Brdhmaneshu cha vidvdmso vidvatsu krita-buddhayah \
krita-

buddhishu karttdrah karttrishu brahma-vedinah
\

"
Among Brahmans the learned are the most excellent, among the

learned the resolute, among the resolute those who act, and among
them who act they who possess divine knowledge."

In a subsequent part of the work (xii. 40 ff.) we find men in

general, 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 (sattva, "goodness," rajas,
"
passion," and

tamas, "darkness").

39. Yena yams tu gunenaishdm saihsdrdn pratipadyate \

fan samdsena

vakshydmi sarvasydsya yathdkramam \

40. Devatvam sdttmkd ydnti

manusliyatvam cha rdjasdh \ tiryaktvam tdmasd nityam ity eshd tri-

tat etat satyam mantreshu karmani kavayo yany apasyams tani tretayam bahudha

santatani
\

" This is true : the rites which sages beheld in the hymns, are in great

variety celebrated in the Treta." In the same way the M. Bh. iii. v. 11,248, says that

sacrifices and rites prevail in the Treta (tato yajnah pravarttante dharmas cha

vividhah kriyah \
tretayam ityadi). See alsoM. Bh. xii. 13,090. The word Icrita, 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 karttavyam tasmin kale yugottame \

" In the

time of that most excellent Yuga (everything) has been done, (and does) not (remain)

to be done."
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vidha gatih |

. . . 43. Hastinas cha turangds cha sudrd mlechhas

cha garhitdh \
simhd vydghrd vardhds cha madhyamd tdmasl gatih \

. . . 46. Rdjdnah Icshattriyds chaiva rdjnas chaiva purohitdh \

vdda-

yuddha-pradhdnds cha madhyamd rdjasl gatih |

... 48. Tdpasd ya-

tayo viprd ye cha vaimdnikd gandh \

nakshatrdni cha daityds cha

prathamd sdttvill gatih \

49. Yajvdna rishayo devd vedd jyotlmshi

vatsardh
\ pitaras chaiva sddhyds cha dvitlyd sdttvikl gatih \

50. Brah-

md visvasrijo dharmo mahdn avyahtam eva cha
\
uttamdm sdttvihlm etdm

gatim dhur manuhinah
\

"39. I shall now declare succinctly in order the states which the

soul reaches by means of each of these qualities. 40. Souls endowed

with the sattva quality attain to godhead; those having the rajas

quality become men ; whilst those characterized by tamas always be-

come beasts such is the threefold destination ... 43. Elephants,

horses, S'udras and contemptible Mlechhas, lions, tigers, and boars

form the middle dark condition . . . 46. Kings, Kshattriyas, a

king's priests (purohitdh], 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-

ma, the creators, righteousness, the Great One (mahat\ the Unap*

parent One (avyakta), compose the highest condition of goodness."

66 These "creators" (visvasrijah) are thus mentioned in Taitt. Br. iii. 12, 9, 2.

Adarsam Agnim chinvanah purve visvasrijo 'mritah
\
satam varsha-sahasrani dikshi-

tah satram asata
\
3. tapah asid grihapatir Brahma brahma 'bhavat svayam \ satyaih

ha hotaii>ham asid yad visvatrija asata
\
amritam ebhya udagayat sahasram parivat-

saran
\
bhutam ha prastolaisham asid bhavithgat prati chaharat

\ prano adhvaryur

abhavad *dam sarvaih sishasatam
|

. . . 7. Visvasrijah prathamah satram asata
\

....
|

tato ha jajne bhuvanasya gopah hiramnayah sakunir Brahma nama
\ yena

suryas tapati tejaseddhah |
.... 8. Etena vai visvasrijah idam visvam asrijanta \

yad visvam asrijanta tasmad vis'vasrijah \

visvam erian ami 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 householder ; Prayer itself (brahma) 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 w. 43, 48, and 49, that

Sudras belong to the tdmasa class, and Brahmans, of different descrip-

tions, to two of the Sattvilca 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 S'u'dras are found

in the same category with Mlechhas (v. 43), that the Vaisyas are not ac-

commodated with a position in any of the classes, that Kshattriyas and

kings' domestic priests, who are of course Brahmans, and others (who

must be Brahmans) fond of disputation on learned questions
67

(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 (yiprah) being regarded as

"
good" in the lowest degree (v. 48), and sacrificing priests (yajvanaK]

sharing with rishis, gods, the vedas, etc., the honour 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 (yajvanaK), specified in

v. 49, are so much more highly estimated than the king's priests (rajnah

purohita.il) 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 Puranas variously describe mankind as belonging

entirely to the "
passionate

"
class (see 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 sxm 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 above

the reference made to rishayo bhuta-kritah in p. 36. The allegory in this extract

from the Taitt. Br. resembles in its character that in the sixth verse of the Purusha

Sukta.

67 S'arstarthakalaha- priyas cha
\
Comm.
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SECT. VI. Account of the System of Yugas, Manvantaras', and Kalpas,

according to the Vishnu Puruna, and other authorities.

I shall in the next section adduce the description given in the Vishnu

Purana 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, etc.

The computations of these great periods are stated in the third

chapter of the first hook, 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.
68

12,000 divine years are equal to a period of four Yugas, which is

thus made up, viz. :

Krita Tuga with its mornings and evenings 4,800 divine years

TretaYuga 3,600

DvaparaYuga,, ,, ,, 2,400 ,,

KaliYuga , 1,200

making... 12,000 divine years.
69

As a day of the gods is = to one 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-

ma,
70 and his night is of the same duration. Within that period of a

day of Brahma, 14 Manus reign,
71 and a Manvantara, or period of Manu,

68 Vishnu P. vi. 1, 4 ahoratram pitrlnum tu maso 'Idas tridivaukasam
\
See also

Manu i. 66 and 67. The Taitt. Br. iii. 9, 22, 1, too, states : ekam vai etad devanam
ahar yat samvatsarah

\

" This period of a year is one day of the gods."
69

i. 3, 10. Divyair varsha - sahasraistu krita - tretadi - sanjnitam \ chaturyugam
dvadasabhis tad-vibhagam nibodha me

\
11. chatvari trlni dve chaikam kritadishn

yathakramam \ divyabdanam sahasrani yugeshv uhur puravidah
\

12. Tat-pramanaih
s'ataih sandhya puna tatrabhidKiyate \ sandhyamsakas cha tat-tulyo yugasyanantaro
hi sah

}
13. Sandhya-sandhyaihsayor antar yah kalo mimi-sattama

\ yugukhyah sa t

vijneyah krita-tretadi-saHJnitah \

70 V. P. i. 3, 14. Kritani treta dvaparas cha kalis chaira chatnryngnm \ proch-

yate tat-sahasram cha Brahmano divasam mune
\

See also Manu i. 72.

71 \ . P. i. 3, 15. .Brahmano divnso brahman Mnnatas cha chalurdaia
\

bha.va.nti
\
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is consequently = the 14th part of a day of Brahma. In the present

Kalpa (= a day of Brahma) six Manus, of whom Svayambhuva was the

first, have already passed away, the present Manu being Vaivasvata.72

In each Manvantara seven rishis, certain deities,, an Indra, a Manu,

and the kings, his sons, are created and perish.
73 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.
7* At the close of this day of

Brahma a collapse (pratisancharah] 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,
75
expanded by his deglutition of the universe, and

contemplated by the yogis and gods in Janaloka, sleeps on the serpent

S'esha. At the end of that night he awakes and creates anew ,
76

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 Pardrddka, 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 Brahma, called Varaha (or that of the boar),

is the first of the second Pararddha of Brahma's existence.77 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 purvo
Manuh Svarochishas tatha

\
Auttamis Tamasas chaiva Raivatas Chakshushas tatha

\

shad etc Manavo 'titah sampratam tu Raveh sutah
\
Vaivasvato 'yarn yasyaitat sapta-

mam varttate 'ntaram
\

73 V. P. i. 3, 16. Saptarshayah surah S'akro Manus tat-sunavo nripah \
ekakale hi

srijyante samhriyante cha purvavat \

74 Ibid ver. 17. Chaturyugariam sankhyata sadhika hy eka saptatih \
manvantaram

Manoh kalah suradJnam cha sattama
\
See also Manu i. 79.

75 The birth of Prajapati on a lotus-leaf is mentioned in the Taitt. Arany. i. 23, 1,

quoted above, p. 32.

7 Ibid 20. Chaturdasa-guno hy esha kalo brahmatn ahah smritam
\
brahmo naimit-

tiko nama tasyante pratisancharah \
. . . 22. Ekarnave tu trailokye Brahma Nara-

yanatmakah \ bhogi-sayyagatah sete trailokya-grasa-vrimhitah \
23. Janasthair yogi-

bhir devaid chintyamano 'bja-sambhavah
\ tat^pramandm hi tarn ratrim tadante srijatc

punah |
See also V. P. i. 2, 69-62, as translated by "Wilson, vol. i. p. 41.

77 Ibid ver. 24. Evam tu Brahmano varsham evam varsha-satatn cha tat
\
satam hi

tasya varshanam param ayur mahatmanah
\

25. Ekam asya vyatlta?n tu pararddham
Brahmano 'nagha \ tasyante 'bhud mahakalpah Padmah ity abhivisrutah

\ dvitlyasya
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dissolution, which occurs at the end of each Kalpa, or day of Brahma,

is called naimittiTca, 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 duration, no traces are found in the hymns of the Big-veda.

Their authors were, indeed, familiar with the word Yuga,
1* 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"
9 means "in every age." In iii. 33, 8

;
x. 10, 10, we have

tittard yugani, "future ages," and in x. 72, 1, uttare yuge, "in a later

age;" in vii. 70, 4, purvdni yugani, "former ages,"
80 and in i. 184, 3,

yugajurna, "past ages." In i. 92, 11
;

i. 103, 4
;

i. 115, 2
;

i. 124, 2
;

i. 144, 4;
81

ii. 2, 2; v. 52, 4; vi. 16, 23; vii. 9, 4; viii. 46, 12;

viii. 51, 9; ix. 12, 7
j

82 x. 27, 19; x. 140, 6 83
(in all of which places,

except i. 115, 2, the word is combined with manushyd, mdnushd, manu-

shah, or jandntitri), yuga seems to denote "
generations

"
of men, or

pararddhasya varttamanasya vai dvija \
Varahah iti kalpo 'yam prathamah pari-

kalpitah \

78 In Professor Willson's Dictionary three senses are assigned to yuga (neuter)

(1) a pair; (2) an age as the Krita, Treta, etc.
; (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 hy pratidinam,

"
every day ;" on vi. 8, 5 ;

vi. 15, 8
;

vi. 36, 5, by kale kale,
" at every time."

80
Sayana takes the phrase for former "

couples of husbands and wives," mithunani

jayapatirupani.
31 In i. 92, 11 and i. 124, 2, Ushas (the Dawn) is spoken of as, praminaft manmhya

yugani,
"
wearing away human terms of existence, or generations." In commenting

on the former text Sayana explains yugani as equivalent to krita-treladlni, "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 yugmani,
" the conjunctions

of men," since the dawn scatters abroad to their several occupations men who had

been previously congregated together!" la his note on i. 144, 4, he gives an option

of two different senses : manoh sambhandhmi yugani jayapati-rupani hotradhvaryu-

rupani 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, yuja is

substituted for yuga.
bs This verse occurs also in Sama V. ii. 1171, and Vaj. S. xii. 111.
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rather, in some places, "tribes" of men. Tn v. 73, 3, the phrase

ndhuska yuga 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 the're is any indi-

cation of a considerable mundane period being denoted, is x. 72, 2f.,

where " a first," or, "an earlier age (ytiga'} of the gods" is mentioned

(devdndm purvye yuge ; devanam praihame yuge] when " the existent

sprang from the non-existent" (asatah sad ajuyata] ;
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
"
(yah oshadklh purvah jutah develhyas 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 : satam te ayutam

hayanun dm yuge trini chatrari Icrinmah
|

" 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 yuga,

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.
86 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

84 For the context of this line see Journal of the Royal Asiatic Society for 1866,

page 42.

h5 An analogous idea is found in the S'atapatha Brahmana xiv. 7, 1, 33 if.
(
= Bri-

hadaranyaka TJpanishad pp. 817 ff. of Cal. ed.) atha ye satam manushyanam ananduh

sa ekah pitrJnamjitalokanam 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 one

pleasure of the gods who were born such, etc.
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human or divine, had heen 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 Krita, Treta,

Dvapara, and Kali, with their mornings and evenings, consisted respec-

tively of no more than 4,800 ; 3,600; 2,400 ;
and 1,200 ordinary years

of mortals
;
and that it was the commentators on Manu, and the com-

pilers of the Puranas, 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 :

Chatvdry dhuh sahasrani varshdnam tu kritaih yugam \ tasya tdvach-

chhatl sandhyd sandhydmschascha tathdvidhah
\
70. Itareshu sasandhyeshu

sasandhdmseshu cha trishu
\ ekdpdyena varttante sahasrdni satdni 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 one."

Yerse 71 is as follows: Yad etat parisanlchydtam dddv eva chatur-

yugam \
etad dvddasa-sdhasram devdndm yugam ucJiyate \ 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 Kulluka, are these :

Chaturyugair eva dvddasa-saJiasra-sanJchyair divyam yugam \

" A divine

Yuga is formed by four yugas to the number of twelve thousand."

Kulluka, however, says that his predecessor's explanation is mis-

taken, and must not be adopted (Medhdtither Ihramo nddarttavyah}.

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-vydghra Icritsnasya jagatah

lishaye \ cJiatvdry ahuh sahasrdni varshtindm tat Tcritam yugam \ tasya

tdvacTwhhatl sandhyd sandhydihscha tathdvidhah
\

" 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) proceeds in

verse 12831 : Eshd dvddasahasrl yugdkTiyd pariklrttitd \
etat sahasra-

paryantam oho brdhmam uddTiritam
\

" 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 S'unahsepha in the Aitareya

Brahmana vii. 15 : Kalih sayam bhavati sanjihdnas tu di'dparah \

uttisJi-

thams tretd ITiavati Tcritam sampadyate charan
\

"A man while lying is

the Kali
; moving himself, he is the Dvapara ; rising, he is the Treta ;

walking, he becomes the Krita." 86 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. S. 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 Oaths 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 Brahmana was compiled.

SECT. 'VII.-~Aecount of the different creations, including that of the

castes, according to the Vishnu Purana.

I commence
t
with the following general account of the cosmogony of

the Vishnu Purana, extracted from Professor Wilson's Preface to his

translation of that work, vtfl. 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
;

87 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.
88 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 the substances of the universe

entire, and sages and gods unharmed." 89

mana : Eritam treta-yugam ehaiva dvaparam kalir eva cha
\ raj'no vrittani sarvani

raja hi yugam uchyate \
302. Kalih prasupto bhavati sa jagrat dvaparam yugam \

karmasv abhyudyatas treta vicharams tu kritam yugam \
"301. The Krita, Tretu,

Dvapara, 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 Dvapara age ; intent upon action

he is the Treta, 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, dvapara, and kali, are found in the Vaj.-Sanhita, xxx. 18, and

in the Taitt. Brahmana, iii. 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 f., 282 ff.

87
[See Book i. chapter ii.]

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

89 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. As regards,
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I 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-kalpdvasdne nisd-suptotthitah pralhuh \

sattvodriktas tato

Brahma sunyaih lokam avaikshata
\

3. Ndrdyanah paro 'chintyah

paresTidm api sa pralhuh \

Brahma-svarupl lhavagdn anddih sarva-

sambhavah
|

. . . 6. Toydntah sa mahlm jndtvd jagaty ekdrnave pra-

lhuh
|

anumdndd tad-uddhdram karttu-kdmah prajdpatih \
7. A.karot so,

tanum anydm kalpddishu yathd purd \ matsya-kurmtidikdm tadvad

vdrdham vapur dsthitah
\

8. Veda-yajnamayam rupam asesha-jagatah

sthitau
|

sthitah sthirdtmd sarvdtmd paramdtmd prajdpatih \

9. Jana-

loka-gataih siddhair Sanalcddyair abhishthutah
\ pravivesa tadd toyam

dtmddhdro dhard-dharah
|

. . . . 45. Evam saihstuyamdnastu para-

mdtmd mahldharah
\ ujjahdra mahlm Tcshipram nyastavdihs cha mahdm-

Ihasi
\

46. Tasyopari jalaughasya, mahatl naur iva sthitd
\

vitatatatvdt

tu dehasya na mahl ydti samplavam \

tatah Tcshitim samdih kritvd prithi-

vydm so 'chinod girln \ yathd-vilhdgam Ihagavdn anddih purmhottamah

|
47. Prdlc-sarga-dagdhdn akhildn parvatdn prithimtale \ amoghcna

prabhdvena sasarjdmogha-vdmchhitah \

48. Bhuvi Ihdgam tatah Icritvd

sapta-dvipdn yathdtathd \ Ihur-ddydms chaturo lokun purvavat sama-

Jealpayat \

49. Brahma-rupadharo devas tato 'sau rajasu "vritah
\

chakdra srishtim lhagavdms chatur-valctra-dharo JTarih
\

50. nimitta-

mdtram evdsau srijydndm sarga-lcarmandm \ pradhdna-Tcdranlbhutd

yato vai srijya-salctayah \

51. Nimitta-mdtram muktvaikam ndnyat

kinchid apekshyate \ nlyate tapatdm sreshtha sva-saktya vastu vastutdm
\

"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 universe void. 3. He (was) the

supreme lord iNarayana, 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 Narayana (see above p. 35) is here quoted].
" 6. This lord of creatures, discovering by inference, when the world

had become one ocean, 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,
90

(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 Earth in a

hymn of praise, as Vishnu, and as the supreme Brahma, vv. 10-24.

The boar then rises from jjhe 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, having

levelled the earth, the divine eternal Purushottasna heaped together

mountains according to their divisions. 47. He whose will cannot be

frustrated, by his unfailing power, created 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 Bhurloka 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."
91

90 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 describe the manner in

which the creation was effected with the view, perhaps, of reconciling the discre-

pancies in those free 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 Yishnu Purana,

I wish to quote or refer to some passages from the Taittiriya Sanhita

and Brahmana and from the S'atapatha 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 dslt
\

tasmm Prajdpatir vdyur bhutvd ach-

arat
\

sa imam apasyat' \

tarn vardho Ihutvd dharat
\

tarn Visvakarma

bhutva vyamdrt \

sa aprathata \

sa prithivy abhavat
\

tat prithivyai

prithivitvam \ tasydm ardmyat Prajdpatih \

sa devdn asrtjata Vasun

Rudrdn Aditydn \
te devdh Prajdpatim abruvan "prafdydmahai" iti\

so 'bravld "
yathd aham yushmdms tapasd asrikshi evam tcvpasi pra-

jananam ichchhadhvam " Hi
\ tebhyo 'gnim dyatanam prdyachhad

" etena

dyatanena srdmyata
"

iti
\

te 'gnind dyatanena asrdmyan \
te samvatsare

ekdm gam asrijanta \

"This universe was formerly waters, fluid. On it Prajapati, be-

coming wind, moved. 92 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 (prithivl}. From

this the earth derives her designation as the extended one. In her

Prajapati performed arduous devotion. He created gods, Yasus, Eudras,

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, etc."93

sva-salctya can be properly rendered, as Dr. Hall does,
"
by its potency." The

reading of the MSS. in v. 50, pradhana-karambhutah seems to me doubtful, as it

would most naturally mean
" hare become the Pradhana-cause." I conjecture pra-

dhana-karanodbhutah, which gives the sense which seems to be required.
92 It is possible that the idea assigned to the word Narayana (see Manu L 10,

above),
" he whose place of movement is the waters," may be connected with this

passage.
See also Genesis i. 2,

" And the Spirit of God moved upon the face of the

waters."

3 After having noticed this passage in the Taittiriya Sanhita, 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 uslt
\
tena Prajapatir asramyat "Icatham idam

syad" iti
\

so 'pasyat pmhkara-parnam tishthat
\

so 'manyata
"
asti rai

tad yasminn idam adhitishthati
"

iti
\

sa varaho rupam Icritva upa-

nyamajjat \
sa prithivlm adhah archhat

\ tasyu upahatya udamajjat \
tat

pushlcara-parne'prathayat \ yad
"
aprathata

"
tat prithivyai prithivit-

vam
|
"abhud

t
vai idam" iti tad Ihumyai bhumitvam

\
turn diso 'nu vdtah

samavahat
\

tarn sarkar&bhir adriihhat
\

" This (universe) was formerly water, fluid.
94 With that (water)

Prajapati practised arduous devotion (saying),
' how shall this (uni-

verse be (developed) ?' He beheld a lotus-leaf standing.
95 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 (alhut). Prom this the earth derives its name of Ihuml. The

wind carried her, to the four quarters. He strengthened her with

gravel, etc., etc.

The S'atapatha Brahmana, xiv. 1, 2, 11, has the following reference

to the same idea, although here Prajapati himself is not the boar :

lyatl ha vai iyam agre prithivy dsa prudesa-matrl \
tarn JSmushah iti

varuhah njjaghana \

so 'syah patih Prajdpatis tena eva enam etan-mithu-

nena priyena dhdmnd samardhayati Jcritmam Icaroti
\

"Formerly this earth was only so large, of the size of a span. A
boar called Emusha 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 Varaha-avatara, and from which an

astronomical period, entitled Calpa, has perhaps heen taken."
94 The Commentator gives an alternative explanation, viz., that the word salila is

the same as sarira, according to the text of the Veda,
" these worlds are sarira

"
(" ime

vai lokah sariram
"

iti sruteh} .

98 "
Supported upon the end of a long stalk

"
(dlrgliariulagre'vasthitam}, according

to the Commentator. In a passage from the Taitt. Aranyaka, already quoted (p. 32,

above), it is said that Prajiipati himself was born on a lotus-leaf.
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the Vishnu Purana is foreshadowed in the following text from the S'a-

tapatha Brahmana, vii. 5, 1, 5 :

Sa yat kurmo ndma
\

etad vai rupam kritvd Prajdpatih prajuJi asri-

jata | yad asrijata akarot tat
\ yad akarot tasmdt kurmah

\ kasyapo vai

kurmah
\

tasmdd dhuh "sarvdh prajdh lidsyapyah" iti
\

sa yah sa kurmo

sau sa Adityah \

" As to its being called kurma (a tortoise) ; Prajapatj having taken

this form, created ofispring. That which he created, he made (akarof) ;

since he made, he is (called) kurmah. The wftrd kasyapa means tortoise
;

hence men say all creatures are descendants of Kasyapa. This tortoise

is the same as Aditya."
96

The oldest version of the story of the fish incarnation, which is to be

found in the S'atapatha Brahmana, i. 8, 1, 1 ff., will be quoted in the

next chapter.

For the passages which 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 f.

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

Vishnu Purana, the word Narayana 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, Narayana is an epithet, not of Vishnu, but

of Brahma; and in the following text, from the Kamayana, xi. 110, 3,

it is Brahma who is said to have become a boar :

Sarvam salilam evdstt prithivl tatra nirmitd
\
tatah samabhavad Brah-

ma svayambhur daivataih saha "
|

sa vardhas tato Ihutvd projjahdra va-

sundhardm ityddi \

" All was water only, and in it the earth was fashioned. Then arose

98 With this compare the mention made of a tortoise in the passage cited above,

p. 32, from the Taitt. Aranyaka.
97 Such is the reading of SchlegePs 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

Brahma with Vishnu in the following manner : tatah samabhavad Brafana svayam-
bhur Vishnur avyayah \

l( Then arose Brahma the self-existent and imperishable

Vishnu.''
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Brahma, the self existent, with the deities. He then, becoming a boar,

raised up the earth," etc.

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

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

Maitreya uvdcha
\

1. Yathd sasarjja devo'sau devarshi-pitri-ddnavdn \

manushya-tiryag-'vrikshddin bhu-vyoma-salilaukasah \

2. Yad-gunam

yat-svabMvam cha yad-rupam cha jagad dvija \ sargddau srishtavdn

JBrahmd tad mamdchahhva vistardt
\

Pardsara uvdcha
\

3. Maitreya

kathaydmy esha srinushva stfsamdhitah
\ yathd sasarjja devo 'sau devddln

akhildn vibhuh
\

srishtim chintayatas tasya kalpddishu yathd purd \

abuddhi-purvakah sargah prddurbhutas tamomayah \

4. Tamo moJio ma-

hdmohas tdmisro hy andha-samjnitah \ avidyd pancha-parvaisJid prd-

durbhutd mahdtmanah
\

5. Panchadhd 'vasthitah sargo dhydyato 'prati-

lodhavdn
\

vahir-anto- prakdsas cha samvritt'dtmd nagdtmakah \

6.

Mukhyd nagd yatas choktd mukhya-sargas tatas tv ayam \

7. Tarn drish-

fvd 'sddhakaih sargam amanyad aparam punah \ tasydlhidhydyatah sargas

tiryak-srotd
98

'bhyavarttata \

8. Yasmdt tiryak pravrittah sa tiryak-

srotas tatah smritah
\

9. Pasvddayas te mkhydtds tamah-praydh Tiy ave-

dinah
\ utpatha-grdhinas chaiva te 'jndnejndna-mdninah \

10. Ahamkritd

ahammdnd ashtdvimsad-vadhdnvitdh
\ antah-prakdsds te sarve dvritds cha

parasparam \

11. Tarn apy asddhakam matvd dhydyato 'nyas tato 'bhavat
\

urdhvasrotas tritiyas tu sdttvikorddhvam avarttata"
\

12. Te sukha-prlti-

lahuld bahir dntas cha ndvritdh 10

| prakdsd lahir antas cha urdhva-

sroto-bhavdh smritdh
|,

13. Tushty-dtmakas tritiyas tu deva-sargas in

yah smritah
\
tasmin sarge 'lhavat prltir nishpanne Brahmanas tadd

\

14. Tato 'nyaih sa tadd dadhyau sddhakam sargam uttamam
\

asddhakdms

tu tun jndtvd mukhya-sargddi-sambhavdn \

15. Tathd 'bhidhydyatas

tasya satydbhidydyinas tatah
\ prddurbhutas tadd J

vyaktdd arvdk-srotas

tu sddhakah
\

16. Yasmdd arvdg vyavarttanta tato 'rvdk-srotasas tu te
\

te cha prakdsa-lahuld tamodriktdm rajo'dhikdh \

tasmdt te duhkha-

lahuld bhuyo bhuyas cha kdrinah
\ prakdsd bahir antas cha manushyd

sddhakds tu te
\

, . . . 23. Ity etc tu samdkhydtd nava sargdh Prajd-

93 Hi sandhir arshah. Comra.
99 The reading of the Vayu P., in the parallel passage, is tasyabhidhyayato nityani

sattvikah samavarttata
\

urdhvasrotas tritiyas tu sa chaivordhvam vyavasthitah \

The combination sattvikordhvam in the text of the Vishnu P. must he arsha.

100 ]7or navritah the Vayu P. reads samvritah.

101 Iti sandhirarshah
\
Comm. But there is a form tatna. The Vayu P. has tamah-

saktah.
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pateh | prdkritd vaikritds chaiva jagato mula-hetavah
\ srijato jagadlia

1-

sya Icim anyach chhrotum ichhasi
\ Maitreya uvacha

\

24. Samkshepdt

kathitah sargo devddmdm tvayd mum
\

vista.rdch chhrotum ichhdmi

tvatto munivarottama
\

Pardsara uvacha
\

karmabhir bhdvitdh purvaih

kusaldkusalais tu tdh
\ khydtyd tayd hy anirmuktdh samhdre hy upa-

samhritdh
\

25. Sthdvardntah surddydscha prajd brahmaihs chaturvi-

dhdh
|

Brahmanah kurvatah srishtim jajnire mdnasls tu tdh
\

26. Tato

devdsurapitrin mdnushdms cha chatushtayam \

sisrikshur ambhdmsy

etdni svam dtmdnam ayuyujat \
27. Yuktdimanas tamomdtrd udrildd

'bhut Prajdpateh \

sisrikshor jagJiandt purvam asurdh jajnire tatah
\

28. Utsasarja tatas tdm tu tamo-mdtrdtmikdm tanum
\

sd tu tyaktd

tanus tena Maitreydlhud vilhdvarl
\

29. Sisrikshur anya-deha-sthah

prltim dpa tatah surah
\

sattvodriktdh samudbhutdh mukhato JBrah-

mano dvija \

30. Tyaktd sd 'pi tanus tena sattva-prdyam abhud dinam
\

tato hi lalino rdtrdv asurd devatd diva
\
31. Sattvamdtrdtmikdm era

tato 'nydrh jagrihe tanum
\ pitrivad manyamdnasya pitaras tasya

jajnire \

32. Utsasarja pitrm srishtvd tatas tdm api sa prabhuh \

sd

chotsrishtd 'bhavat sandhyd dina-naktdntara-sthitih
\

33. Rajo-mdtrdt-

mikdm anydmjagrihe Ka tanum tatah
\ rajo-mdtrotkatd jdtd manushyd

dvija-sattama \

tdm apy dsu sa tatydja tanum ddyah Prajdpatih \

jyotsnd samalhavat sd 'pi prdk-sandhyd yd 'Ihidhlyate \
34. Jyotsno-

dgame tu lalino manushydh pitaras tathd
\ Maitreya sandhyd-samaye

tasmdd ete bhavanti vai
\

35. Jyotsnd-rdtry-ahanl sandhyd chatvdry

etdni vai vibhoh
\

Brahmanas tu sarlrdni trigunupdsraydni cha
\

36. Rajo-mdtrdtmikdm eva tato 'nydm jagrihe tanum
\

tatah kshud

Brahmano jdtd jajne kopas tayd tatah
\

37. Kshut-khdmdn andhakdre

'tha so 'srijad bhagavdms tatah
\ Virupdh smasruld jdtds te 'bhyadhd-

vams tatah prabhum \

38. " Maivam bho rakshyatdm esha
"
yair uktam

rdkshasds tu te
\

uchuh "khdddma" ity anye ye te yakshds tu yakshandt \

"Maitreya said: 1. Tell me in detail how at the beginning of the

creation that deity Brahma formed the gods, rishis, fathers, danava?,

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 creation, as at the

beginnings of the (previous) Kalpas, there appeared an insentient crea-
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tion, composed of gloom (tamas). 4. Gloom, illusion, great illusion,

darkness, and what is called utter darkness such was the five-fold

ignorance, which was manifested from that great Being, 5. as he was

meditating an insensible creation,
102 under five conditions, devoid of

feeling either without or within,
108 closed up, motionless. 6. And since

motionless objects are called the primary objects, this is called the pri-

mary (mukhya) creation.104
7. Beholding this creation to be ineffective,

he again contemplated another. As he was desiring it the brute

(tiryaksrotas) 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, etc., distinguished mainly by darkness

(tamas] ignorant, following irregular courses,
105 while in u 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. 1 1 . As Brahma, regarding this creation

also as ineffective, was again meditating, another creation, the third, or

urdhvasrotas, 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 feeling, are called the offspring of the TJrdhvasrotas crea-

tion. 13. 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. 1 5. While he, whose will is efficacious, was so desir-

ing, the Arvaksrotas, an effective creation, was manifested. 108 16. They

102 The Vayu P. here inserts an additional line, sarvatas tamasa chaiva dTpah

kumbha-vad avritah
\

" and covered on all sides with darkness, as a lamp by a jar."
103 Vahir-anto 'prakasascha appears to be the true reading, as the Commentator

renders the last word by prakrishta-jnana-sunyah,
" devoid of knowledge." But if

this be the correct reading, it is ungrammatical, asantah and aprakasa would properly

make antar-aprakasa, not onto 'prakasa. 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 Purana reads in the parallel

passage bahir-antah-prakasascha.
101 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 mukhya is

otherwise applied and explained.
105

JBhakshyadi-vivekak-h7imh \

"
Making no distinction in food, etc., etc." Comm.

106
Compare M. Bh. xiv. 1038.
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(the creatures belonging to it) are called Arvaksrotas, because (in their

natural functions) they acted downwardly. And they abound in sen-

sation (pralcasa) and are full of darkness (tamas] 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." 107

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 second chapter

of the first book of the Vishnu Purana, are recapitulated, and two others,

the Anugraha and the Kaumara, are noticed, but not explained.
108

The speaker Parasara then adds :
" 23. Thus have the nine creations

of Prajapati, both Prakrita and Vaikrita, the radical causes of the world,

been recounted. "WTiat 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. Parasara 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 immovable 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

(anibhdmsi}
m 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 (tamds] ;
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 : LaJcshanais taraJcadyaischa ashtadha cha vyavasthitah
\

siddhatmano manushyas te gandharva-saha-dharminah \ ity esha taijasah sargo hy
arvaksrotah praKtrttitah \

" Constituted with preservative(?) characteristics, and in an

eightfold manner. These were men perfect in their essence, and in nature equal to

Gandharvas. This was the lustrous creation known as Arvuksrotas."

" 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 Taittiriya Brahmana, ii. 3, 8, 3,

quoted above, p. 23. Most of the particulars in the rest of the narrative ai^e imitated

from another passage of the same Brahmana, ii. 2, 9, o 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
110 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. 111 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 receptacles of the three qualities. 36. Brahma 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

aspect, and with long beards, rushed against the lord. 38. Those who

said,
' Let him not be preserved

'

(rakshyatdm] were called Rakshasas,

whilst those others who cried,
' Let us eat (him)' were called Yakshas

from '

eating
'

(yakshanuf).
112

It is not necessary for my purpose that I should quote at length the

conclusion of the section. It may suffice to say that verses 39 to 51

describe the creation of serpents from Brahma's hair
;
of Bhutas

;
of

Gandharvas
;
of birds (vaydmsi) 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,
113

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

110 In the Ramayana, Sundara Kanda 82, 13 f. (Gorresio's edit.) we read: Rak-

shasam rajani-Tcalah samyugeshu prasasyate \
14. Tasmad rajan nisa-yuddhe jayo

'sjnakam 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.

112 See Wilson's V. P. vol. i. p. 83, and Dr. Hall's note.

113 See the passage from the Taitt. Sauh. vii. 1, 1, 4ff. 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. Teshdm ye ydni karmdni prak-sristhydm

pratipedire \ tuny evtt pratipadyante srijyamdndh punah punah |

. . .

60. Yathartdv ritu-lingdni ndndrupdni paryaye \ drisyante tdni tdnyeva

tathd bhdvd yugddishu \
61. Karoty evamvidhdm srishfim Icalpddau sa

punah punah \ sisr'ikshdsakU-yukto'8au8rijya-saJiti-prachoditah\ "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 various 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.
114 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 Y. P., of which I shall cite

the larger portion, professes to give a more detailed account of the

creation of mankind.

Y. P. i. 6, 1. Maitreya uvdcha
\
Arvdlcsrotas tu kathilo bhavatd yas tu

mdnushah
\
brahman vistarato bruhi BraJimd tarn asrijad yathd \

2.

Yathd cha varndn asrijad yad-gunams cJia mahdmune
\ yachcha teshdm

smritam Icarma mprddlnam, tad uchyatdm \
Pardiara uvdcha

|

3. Sat-

ydlJiidJiydyinas tasya sisriJcsJior BraJimano jagat \ ajdyanta dvijasreshtha

sattvodrilctd mufchdt prajdh \

4. Vaksha&o rajasodriktds tathd
y

nyd SraJi-

mano 'bhavan
\ rajasd tamasd chaiva samudriktds tathorutah

\

5. Pad-

Ihydm anydh prajd BraJimd sasarjja dvij'a-sattama \ tamah-pradhdnds

tdh sarvdi chdturvarnyam idam tatah
\

brdhmandh TcsJiattriyd vaisydh

iudrdscha dvija-sattama \ pddoru-vaJcshah-sthalato mukhoias cha samud-

gatdh \
6. Yajna-nishpattaye sarvam etad BraJimd chaJcdra vai

\
chd-

turvarnyam mahdbhdga yajna-sddhanam uttamam
\

1 . Yajnair dpyd-

yitd devd vrishty-utsargena vai prajdh \ dpydyayante dharma-jna

ydjndh halydna-hetavah \

8. Nishpadyante narais tais tu sva-lcarmd-

Ihirataih sadd
\ viruddhdcharandpetaih sadbhih sanmarga-gdmibkih \

9. Stargdpavargau mdnushydt prtipnuvanti nard mune
\ yach chdbhiru-

chitam sthdnam tad ydnti manujd dvija \

10. Prajds tdh JSrahmand

srishtds chdturvarnya-vyavasthitau \ samyalc sraddhd-samdchdra-pra-

1U Verses similar to this occur in Manu i. 30 ; and in the Mahabharata xii. 8550 f.
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vand muni-sattama
\

11. Yathechhd-vdsa-niratdhsarvdbddha-vwarjitdh \

suddhdntah-karandh suddhdh sarvdnushthdna-mrmaldh
\

14. 115
S'ud-

dhe cha tdsdm manasi suddhe 'ntah-samsthite Harau
\ suddha-jndnam

prapasyanti Vishnv-dkhyam yena tatpadam \

15. Tatah, kdldtmako yo

'sau sa chdmsah kathito Hareh
\

sa pdtayaty agho ghoram alpam alpdlpa-

sdravat
\

16. Adharma-vlja-bhutam tu tamo-lobha-samudbhavam
\ pra-

Jdsu tdsu Maitreya rdgddikam asddhakam
\

17. Tatah sd sahajd siddhis

tdsdm ndtlvajdyate \ rasolldsddayas chdnydh siddhayo 'shtau bhavanti

yah |

18. Tdsu kshtndsv aseshdsu varddhamdne cha pdtake \

dvandvadi-

bhava-duhkhdrttds td lhavanti tatah prajdh \

19. Tato durgdni ids cha-

krur vdrkshyam pdrvatam audakam
\

kritimam cha tathd durgam pura-

karvatakddi yat \

20. Grihani cha yathanydyam teshu chakruh purd-

dishu
| sltdtapddi-bddhdndm prasamdya mahdmate

\

21. Pratikdram

imam kritvd Sitddes tdh prajdh punah \ vdrttopayam tatas chakrur

hasta-siddham cha karma-jam
\

. . . 26. Grdmydranydh smritd hy eta

oshadhya cha chaturdasa
\ yajna-nishpattaye yajnas tathd "sdm hetur

uttamah
\

27. Etas cha saha yajnena prajdndm kardnam param \

pardpara-vidah prdjnds tato yajndn vitanvate
\

28. Aliany ahany

anushthdnam yajndndm munisattama
\ upakdra-karam pumsdm kriya-

mdndch cha sdnti-dam
\

29. Teshdm tu kdla-srishto 'sau pdpa-vindur

mahdmate
\

chetassu vavridhe chakrus te na yajneshu mdnasam
\

30.

Feda-vuddms tathd devdn yajnakarmddikam cha yat \

tat sarvam nin-

damdnds te yajna-vydsedha-kdrinah \

31. Pravritti-marga-vyuchchitti-

kdrino veda-nindakdh
\
durdtmdno durdchdrd babhuvuh kutildsaydh \

32. Samsiddhdydm tu vdrttdydm prajdh srishtvd Prajdpatih \ maryd-

ddm sthdpaydmdsa yathd-sthanam yathd-gunam \

34. Varndndm dsra-

mdndm cha dharmdn dharma-bhritdm vara
\

lokdihi sarva-,varndndm

samyag dharmdnupalindm \

35. Prdjdpatyam brdhmandndm smritam

sthdnam kriydvatdm \
sthdnam aindram kshattriydndm sangrdmeshv

anivarttindm
\

36. Vaisyanam mdrutam sthdnam sva-dharmam anu-

varttindm
\ gdndharvam sudra-jdtlndm paricharyam varttindm

\

"
Maitreya says: 1. You have described to me the Arvaksrotas, or

human, creation : declare to me, o Brahman, in detail the manner in

which Brahma formed it. 2. Tell me how, and with what qualities,

he created the castes, and what are traditionally reputed to he the

115 There are no verses numbered 12 and 13, the MSS. passing from the llth to

the 14th.
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functions of the Brahmans and others. Parasara replies : 3. When,
true to his design, Brahma became desirous to create the world, crea-

tures in whom goodness (sattva] prevailed sprang from his mouth
; (4)

others in whom passion (rajas] predominated came from his hreast;

others in whom both passion and darkness (tamas) 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, Brahmans, Kshattriyas, Vaisyas, and Sudras, who had respec-

tively issued from his mouth, breast, thighs, and feet. 6. Brahma

formed this 118 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.117 15. Afterwards that which is described as the portion

of Hari consisting of Time 118 infused into those beings direful sin, 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 rasolldsa and the rest (18) declined, and sin in-

creased, these creatures (mankind) were afflicted with suffering arising

116 How does this agree with the statements made in the Taitt. Sanh. vii. 1, 1, 4 ff.

as quoted ahove, p. 16, and in the Taitt. Br. iii. 2, 3, 9, p. 21, that the S'iidra is

incapacitated for sacrifice, and that anything he milks out is no oblation?

117 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. 18f., and the passages

from the Atharva-veda, extracted in the Journal of the Royal Asiatic Society for 1865
?

pp. 380 ff.
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out of the pairs (of susceptibilities to pleasure and pain, etc., etc.)

19. They then constructed fastnesses among trees, on hills, or amid

waters, as well as artificial fortresses, towns, villages, etc. 20. And in

these towns, etc., they built houses on the proper plan, in order to

counteract cold, heat, and other discomforts. 21. Having thus provided

against cold, etc., 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 eifect 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 Yedas, and the prescriptions of the Vedas, the gods, and

all sacrificial rites, etc., obstructing oblations, (31) and cutting off" the

path of activity,
119

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 battle
; (34) that of the Maruts the abode of those

Vaisyas who fulfil their duties
;
and that of the Gandharvas the abode

of the men of S'udra 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.

119
Pravritti-marga-vyuchchhitti-karinah. The Commentator ascribes this to the

human race being no longer sufficiently propagated, for he adds the explanation :

yajnananushthane devair avarshanud annabhavena praja-vriddhcr asiddheh
\

"because

population did not increase from the want of food caused by the gods ceasing to send

rain in consequence 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, Parasara proceeds as follows :

Y. P. i. 7, 1. Tato 'Ihidhydyatas tasyajajnire mdnaslh prajdh \

tach-

chhanra-samutpannaih kdryais taih kdranaih saha
\

2. Kshettrajndh

samavarttanta gdtrebhyas tasya dhlmatah
\

te sarve samavarttanta ye

mayd prdg uddhritdh
\

3. Devddydh sthdvardntds cha traigunya-

vishaye sthitdh
\

evam bhutdni ^ srishtdni chardni sthdvardni cha
\

4.

Yadd 'sya tdh prajdh sarvd va vyavarddhanta dhlmatah^ \ athdnydn

mdnasdn putrdn sadrisdn dtmano 'srijat \

5. Bhrigum Pulastyam Pu-

laham Kratum Angirasam tathd
\

MarlcMm Daksham Atrim cha Vasish-

tham cJtaiva mdnasdn
\

nava IraJimdna ity ete purdne nischayam gatdh \

6. Sanandanddayo ye cha purvam srislitds tu Vedhasd
\

na te loke&hv ,

asajjanta nirapelcsJidh prajdsu te
\

sarve te chdgata-jndnd vlta-rdgd

vimatsardh
\

7. Teshv evam nirapeksheshu loka-srishtau mahdtmanah
\

Brahmano 'thud mahdlcrodhas trailokya-dahana-kshamah \

8. Tasya

Jcrodhdt samudbhuta-jvdld-mdld-vidlpitam \
Strahmano 'Ihut tadd sarvam

trailokyam aTcMlam mune
\

9. BJirukutl-kutildt tasya laldtdt krodha-

dlpitdt | samutpannas tadd Rudro madhydhndrka-sama-pralhah \

ardha-

ndri-nara-vapuh prachando 'tisarlravdn
\ mbhaj'dtmdnam ity uktvd tarn

Brahma '

ntardadhe punah \

10. Tathokto 'sau dvidhti strltvam purmhat-

vam tathd 'karot
\

lilheda purushtvam cha dasadhd chaikadhd cha sah
\

11. Saumydsaumyais tathd sdntdsdntaih strltvam cha sa prabhuh \

bi-

Iheda lahudhd devah svarupair asitaih sitaih
\

12. Tato Brahma ntma-

sambhutam purvam svdyambhuvam prabhum \

dtmdnam eva kritavdn pra-

jdpdlam Manum dvija \

13. S'atarupdm cha tdm ndrlm tapo^nirdhuta-

kalmashdm
\ svdyambhuvo Manur devah patnyartharn jagrihe vilhuh

\

14. Tasmdch cha purushdd devl S'atarupd vyajdyata \ Priyavratottdna-

pddau Prasutydkuti-sanjnitam \ kanyd-dvayam cha dharma-jna rupau-

ddrya-gundnvitam \

15. Dadau Prasutiih Dakshdydthdkutim Ruchaye

purd ityddi \

"1. Then from him, as he was desiring, there were born mental

sons with effects and causes 120 derived from his body. 2. Embodied

spirits sprang from the limbs of that wise Being. All those creatures

sprang forth which have been already described by me, (3) beginning

120 The Commentator explains these words karyais taih karanaih saha to mean
" bodies and senses."
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with gods and ending with motionless 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, Marlchi, Daksha, Atri, and Vasish-

tha, all born from his mind. These are the nine Brahmas who have

been determined in the Puranas. 6. But Sanandana and the others who

had been previously created by Yedhas (Brahma) had no regard for the

worlds, and were indifferent 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 S'atarupa,

who by austere fervour had become freed from all defilement. 14. To

that Male the goddess S'atarupa bore Priyavrata and Uttanapada, and

two daughters called Prasuti and Akuti, distinguished by the qualities

of beauty and magnanimity. 15. He of old gave Prasuti in marriage

to Daksha, and Akuti 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 Purana, 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-
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ful, were produced.
121 In neither of these narratives is the slightest al-

lusion made to there having been any primeval and congenital distinc-

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 br both passion and darkness

(tamas), 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 constitution. And it is not until after the

deterioration of the entire race has been related, that we are told (in

verses 32 f.) that the separate duties of the several castes were fixed in

accordance with their position and qualities. This sketch 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 veiy

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 Yishnu Purana, 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 Puranas

as referring to different Kalpas or renovations of the 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 Mann
xii. 39 if. and the remarks thereon.
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is the probability that they have been borrowed from different original

authorities." 122

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 Purana 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 t!he 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 S'atapatha Brahmana xi. 1, 6, 6 ff. which 1 have quoted above. And

it is possible that the references which are found in the former of these

descriptions in the Vishnu Purana to different portions of the creation

122 The discrepancies between current legends on different subjects are occasionally

noticed in the text of the Vishnu Purana. Thus in the eighth chapter of the first book,

v. 12, Maitreya, who had been told by Parits'ara that S'ri was the daughter of Bhrigu
and Khyati, enquires : KsJitrabdhau S'rih purotpanna sruyate'mrita-manthane \

Shri-

ffoh Khyatyam samutpannety etad aha Jcatham bhavan
\

" It is reported that S'ri 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 sajagan-
mata Vishnoh S'rlr anapayim (another MS. reads anuyayim) yatha sarvagato VisJmus

lathaiveyum dvijottama \

"
S'ri, 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 occur, 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 : Kvachit kvachit pu-

raneshu virodho yadi lakshyate \ kalpa-bhedadibhis tatra virodhah sadbhir ishyate \

1 Whenever any contradictions in different Puranas are observed, they are ascribed by
the pious to differences of Kalpas and the like.'

"
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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 Yishnu 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 Puranas. 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 tljey 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. Prajdpatih prajdh asrijata \

saririchdno'man-

yata \

sa tapo 'tapyata \

sa dtman mryam apatyat tad avarddhata
\

"
Prajapati created living beings. He felt himself emptied. He

performed austere abstraction. He perceived vigour in himself. It

increased, etc."

Taitt. Br. i. 2, 6, 1. Prajdpatih prajah srishtvd vritto 'ayat \
tarn

devdh Ihutdndm rasam tejah sambhritya tena enam abhishajyan
" mahdn

avavartti" iti
\

11

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, etc."

Taitt. Br. ii. 3, 6, 1. Prajupatih prajah srishfvd vyasramsata \

sa hri-

dayam Ihiito 'sayat \

"
Prajapati, after creating living beings, was paralysed. Becoming a

heart, he slept."

S'. P. Br. iii. 9, 1, 1. Prajdpatir vai prajah sasrijdno ririchdnah wa

amanyata \
tasmdt pardchyah prajdh dsuh

\

na asya prajdh Sriye 'nndd-

yayajajnire \
2. Sa aikshata "

arikshy aham asmai (? yasmai] u Icdmdya

asrikshi na me sa kdmah samdrdhi pardchyo mat-prajdh abhuvan na me

prajdh sriye 'nnddydya asthishata
"

iti
\

3. Sa aikshata Prajdpatih
11 katham nu punar dtmdnam dpydyayeya upa md prajdh samdvartterams

tishtheran me prajdh sriye annddydya" iti I so 'rchhan srdmyams chn-

123 Srantah Comm,
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chdra prajd-kdmah \

sa etdm elcddasinlm apasyat \

sa ekddasinyd ishtvd

Prajdpatih punar dtmdnam dpydyayata upa enam prajdh samdvarttanta

atishthanta asya prajdh sriye 'nnddydya sa vaslydn eva ishfvd '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 : the*y 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, lie

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 'yam sanwatsarah Prajdpatih sarvdni bhutdni

sasrije yach cha prdni yach cha aprdnam ubhaydn deva-manushydn \

sa

sarvdni bhutdni srishtcd ririchdna ivamene
\

sa mrityor bibhiydnchakdra \

2. Sa ha Ikshdnchakre " katham nv aham imtini sarvdni bhutdni punar

dtmann dvapeya punar dtman dadhlya katham nv aham eva eshdm sar-

veshdm bhutdndm punar dtmd sydm
"

iti
\

" 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. Prajapatim vai prajdh srijamdnam pdpmd mrit-

yur abhiparijaghdna \

sa tapo 'tapyata sahasram samvatsardn pdpmdnaiJi

vijihdsan \

"
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. Prajdpatir ha vai idam agre ekah eva dsa
\

sa

aikshata "katham nu prajdyeya" iti
\

so 'srdmyat sa tapo 'tapyata \
sa

prajdh asrijata \

tdh asya prajdh srishtdh pardlalhiivuh \

tdni imdni

vaydmsi \ purusho vai Prajdpater nedishfham
\ dvipdd vai ayam puru-

shah
|
tasmdd dvipddo vaydmsi \

2. Sa aikshata Prajdpatih \

"
yathd
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nv eva purd eko 'Ihuvam evam u nv eva apy etarhy eka eva asmi " Hi
\

sa

dvitlydh sasrije \

tdh asya para eva labhuvuh
\
tad idam kshudram sarl-

sripam yad anyat sarpebhyah \ tritlydh sasrije ity dhus tuh asya para eva

labhuvuh
\

te ime sarpdh . . . .
|

3 So 'rchhan srdmyan Prajdpatir

ikshdnchakre " kathaih nu me prajdh srishtdh pardbhavanti" iti
\

sa ha

etad eva dadarsa "
anasanatayd vai me prajdh pardlhavanti" iti

\
sa

dtmanah eva agre stanayoh paya dpydyaydnchakre \

sa prajdh asrijata \

tdh asya prajdh srishtdh standv eva abhipadya tds tatah sambahhuvuh
\

tdh imdh apardlhutdh \ ^

"
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 I

now also only one.' He 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 toiling 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 Prajdpatih prajdh asrijata \
tdh

srishtdh na prdjdyanta \ so'gnir alcdmayata
" aham imdh prajanayeyam"

iti
|

sa Prajdpataye sucham adadhdt
\

so 'sochat prajdm ichhamdnah
\

tasmdd yam cha prajd llmnakti yam cha na tdv ulhau sochatah prajdm

ichhamdnau
\

tdsv Agnim apy asrijat \

td Agnir adhyait (2) Somo

reto 'dadhdt Savitd prdjanayat \
Sarasvatl vdcham adadlidt

\

Pushd

'poshayat \

te vai ete trih samvatsarasya prayujyante ye devdh pushti-

patayah \

samvatsaro vai Prajdpatih \
samvatsarena eva asmai prajdh

prdjanayat \

tdh prdjdh jdtdh Maruto 'ghnan
" asmdn api na prdyuk-

shata" iti
\

3. Sa etam Prajdpatir mdrutam saptalcapdlam apasyat \

tarn niravapat \

tato vai prajdlhyo 'Ical/pata \
. . . sa Prajdpatir asochat

"yah purvdh prajdh asrilcshi Marutas tdh avadhishuh Itatham apardh
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srijeya" iti\ tasya sushma dndam Ihutam niravarttata
\

tad vyudaharat \

tad aposhayat \
tat prdjdyata \

"
Prajapati formed living creatures by the vaisvadeva (offering to the

Visvedevas). Being created they did not propagate. Agni desired'

'let me beget these creatures.' He 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. Sarasvatl infused into them speech. Pushan nour-

ished them. These (gods)who are lords of nourishment are employed

thrice in the year. Prajapati is the Tear. 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 it.

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. Prajdpatir devdn asrijata \

te pdpmand sandi-

tdh ajdyanta \
tan vyadyat \

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

Taitt. Br. ii. 7, 9, 1. Prajdpatih prajdh asrijata \
tdh asmdt srishtdh

pardchlr dyan \

sa etam Prajdpatir odanam apasyat \

so 'nnam Ihuto

'tishthat
|

tdh anyatra annddyam avitvd Prajdpatim prajdh updvart-

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. Prajdpatih Savitd Ihutvd prajdh asrijata \

td

enam atyamanyanta \

ta asmdd apdkrdman \

td Varuno Ihutvd prajdh

Varunena agrdhayat \

tdh prajdh Varuna-grihltdh Prajdpatim punar

upddhdvan ndtham ichhamdndh
\

"
Prajapati, becoming Savitri, created living beings. They disre-

garded him, and went away from him. Becoming Yaruna 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. Tato vai sa (Prajdpatih} prajdh asrijata \

tdh

asmat srishtd apdkrdman \

11

Prajapati then created living beings. They went away from him."

I 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 S'atarupa, referred to in the seventh chapter

of the first book of the Vishnu Purana, 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 Satarupa, the name of

the second, Uttanapada, 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.124 A Priyavrata is mentioned in the Aitareya Brahmana

vii. 34, and also in the S'atapatha Brahmana x. 3, 5, 14, (where he has

the patronymic of Rauhinayana) 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. ii. 27, 1, as

one of the Adityas, and in the other hymn of the R.V. just alluded to,

x. 72, w. 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.
125 In regard to his origin various legends are discoverable in the

Puranas. Besides the passage before us, there are others in the V. P.

in which he is mentioned. In iv. 1, 5, it is said that he sprang from

the right thumb of Brahma, and that Aditi was his daughter (Brah-

manascha dakshindngushtha-janmd DaJcsfiah
\ Prajdpater Dakshasyapy

AditiK). 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 (Dasalhyas tu Prachetolhyo Mdrishdydm Prajdpatih \ jajne

Daksho mahdlhdgo yah purvam Brahmano 'lhavat
\ ). This double pa-

124 See the 4th vol. of this work, pp. 10 f.

1; See the 4th vol. of this work, pp. 10 ff. 24, 101
; Journal of the Eoyal Asiatic

Society, for 1865, pp. 72 ff. ; Roth in the Journal of the German Oriental Society,
vi. 75.
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rentage of Daksha appears to Maitreya, one of the interlocutors in the

Purana, to require explanation, and he accordingly enquires of his in-

formant, vv. 60 ff. : Angustyhdd dakshinad Dakshah purvam j'dtah

srutam mayd \
katham Prdchetaso bhuyah sa sambhuto mahdmune

\

esha

me sam&ayo brahman sumahdn Jiridi varttate
\ yad dauhitras cha somasya

punah svasuratdm gatah \
Parasara utacJia

\ utpattis cha mrodha& cha

nityau bhuteshu vai mune
\ rishayo 'tra na muhyanti ye chanye divya-

chakshushah
|

J 61. Yuge yuge bhavanty ete Dakshddyd muni-sattama
\

punas chaiva nirudhyante vidvams tatra na muhyati \

62. Kanishthyam

jyaisJitJiyam apy eshdm purvam ndbhiid dvijottama \ tapa eva garlyo

'bhut prabhavas chaiva Jcdranam
\

" 60. I have heard that Daksha was formerly horn from the right

thumb of Brahma. 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,
128 afterwards

became his father-in-law. Parasara answered : Both birth and de-

struction are perpetual among all creatures. Bishis, 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 Y. 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 Akuti, the second daughter of Manu

Svayambhuva and Satarupa, that the word is found in the Big-veda

with the signification of " will" or "design;" but appears to be per-

sonified in a passage of the Taittirlya Brahmana, iii. 12, 9, 5 (the con-

text of which has been cited above, p. 41), where it is said: Ira

patnl visvasrijdm dkutir apinad havih
\

" Ira (Ida) was the wife of the

creators. Akuti kneaded the oblation."

128 See "Wilson's Y. P. vol. ii. p. 2, at the top.
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SECT. VIII. Account of the different creations, including that of the

castes, according to the Vayu and Mdrkandeya Purdnas.

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 Vishnu Purana,

although with many varieties of detail.

I shall first adduce a passage from, the ilfth chapter of the Vayu

(which to some extent runs parallel with the second chapter of the

Vishnu Purana 127
),

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 Purana, chapter v. verse 11. Ahar-mukhe pravritte cha parah

prakriti-sambhavah \ ksholhaydmdsa yogena parena paramesvarah \

12.

Pradhdnam purmham chaiva pravisydndam Mahesvarah
\

13. Pradhdndt

ksholhyamdndt tu rajo vai samavarttata \ rajah pravarttakam tatra

vljeshv api yathd jalam \

14. Guna-vaishamyam dsddya prasuyante hy

adhishthitdh
\ gunelhyah ksholhyamdnebhyas trayo devd vijajnire \

15.

Asritdh paramd guhydh sarvdtmdnah sarlrinah
\ rajo Brahma tamo hy

Agnih sattvam Vishnur ajdyata \

16. Rajah-prakdsako Brahma srash-

tritvena vyavasthitah \ tamah-prakdsalta 'gnis tu Jcdlatvena vyavasthitah \

17. Sattva-praktisako Vishnur auddslnye vyavasthitah \

ete eva trayo lokd

ete eva trayo gundh \

18. Ete eva trayo vedd ete eva trayo 'gnayah \

paraspardsritdh hy ete parasparam anuvratdh
\

19. Parasparena vart-

tante dhdrayanti parasparam \ anyonya-mithund hy ete hy anyonyam

upajlvinah \

20. ITshanam viyogo na hy eshdm na tyajanti parasparam \

Isvaro hi paro devo Vishnm tu mahatah parah \

21. Brahma tu rajosa-

driktah sargdyeha pravarttate \ parascha purusho jneyah prakritischa

pard smritd
\

"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

I2? See pp. 27 and 41 f. of Wilson's V. P. vol. i.

128 The Gaikowar MS. of the India office, No. 2102, reads asthitah, instead of

asritah, the reading of the Taylor MS.
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Pradhana, when agitated, the quality of passion (rajas) 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,
1M the sattva

as Vishnu. 16. Brahma, the manifester of rajas, acts in the character

of creator
; ^gni, the manifester of tamas, acts in the capacity of time

;

17. Yishnu, 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. Isvara (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 Yishnu P. quoted above.

1. Apo Jiy agre samalhavan nashte 'gnau prithivl-tale \

sdntardlaika-

llne 'smin nashte sthdvara-jangame \

2. Ekdrnave tadd tasmin na prdjnd-

yata kinchana
\
tadd sa bhagavdn Brahma sahasrdkshah sahasra-pdt \

3. Sahasra-sirshd Purusho rukma-varno liy atlndriyah \

Brahma Ndrd-

yandkhyah sa sushvdpa salile tadd
\

4. Sattvodrekdt prabuddhas tu sun-

yam lokam udlkshya sah
\

imam choddharanty atra slokam Ndrdyanam

prati |

5. Apo ndrd vai tanavah 18
ity apdm ndma susruma

\ apsu sete

cha yat tasmdt tena Ndrdyanah smritah
\

6. Tulyam yuga-sahasrasya

naisam kdlam updsya sah
\ sarvary-ante prakurute Irahmatvam sarga-

kdrandt
\
7. Brahma tu salile tasmin vdyur bhutvd tadd 'charat

\ nisdydm
iva khadyotih prdvrit-kdle tatas tatah

\

8. Tatas tu salile tasmin vijnd-

ydntargatdm mahlm
\
anumdndd asammudho Ihumer uddharanam prati \

129 The Mark. P. chap. 46, verse 18, has the same line, hut substitutes Rudra for

Agni, thus : Rajo Brahma tamo Eudro Vishnuh sattvam jagat-patih \
The two are

often identified. See Vol. IV. of this work, 282 ff.

130 See "Wilson's Vishnu Purana, 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.
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9. Akarot sa tanum hy anyam kalpadishu yathd purd \
tato mahdtmd

manasd divyam rupam achintayat \
10. Salilendplutdm Ihumtm drishtvd

sa tu samantatah
\

" kim nu rupam mahat Jcritvd uddhareyam aham ma-

7m"
|

11. Jala-krlda-suruchiram vdrdham rupam asmarat
\ adhrishyam

sarva-bhutdndm vdnmayam 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 waters first were

produced. As the world formed at that time but one ocean, nothing

could be distinguished. 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 Narayana : 5.
' 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. Brahma then

becoming Yayu (wind) moved upon that water,
131 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 I 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 righteousness."

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.
1*2 the substance of the account being

131 This statement, which is not in the corresponding passage of the Vishnu P., is

evidently horrowed, 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 Taittiriya Sanhita, quoted above, the writer in one

verse ascribes to Brahma as Vis'vakarman the arrangement of the earth, tatas teshu

tis'rneshti lokodadhi-giriihv atha
\
Visvakarma, vibhajate kalpadishu punah punah \
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much the same, but the particulars different from those of the parallel

passage in the Vishnu Purana.

Then follows a description of the creation coinciding in all essential

points
13S with that quoted above, p. 55, from the beginning of the fifth

chapter of the Vishnu Purana.

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 ndt found in the same position in the Vayu Purana,
134 but is

placed at the beginning of the ninth chapter, two others, entitled Prati-

sandhi - klrttana and Chaturdsrama -
vibhdga, 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 Vayu Purana, which is fuller in its details

than the parallel passage in the Vishnu Purana, begins thus, without

any specific reference to the contents of the preceding chapter :

Suta uvdcha
\

1. Tato 'bhidhydyatas tasya jajnire mdnaslh prajdh \

tach - chharlra - samutpannaih kdryais taih kdranaih sdha
\

2. Kshe-

trajndh samavarttanta gdtrelhyas tasya dhlmatah
\
tato devdsura-pitrm

mdnavam cha chatushtayam \

3. SisriksJiur ambhdmsy etdni svdtmand

samayuyujat \ yuktdtmanas tatas tasya tamomdtrd svayambhuvah \

4. Tarn alhidhydyatah sargam prayatno 'bhut Prajdpateh \

tato 'sya

jaghandt purvam asurd jajnire sutdh
\

5. Asuh prdnah smrito viprais

taj-janmdnas tato 'surdh
\ yayd srishtdsurds tanvd tarn, tanum sa

vyapohata \

6. Sd 'paviddhd tanus tena sadyo rdtrir ajdyata \
8d

tamo-bahuld yasmdt tato rdtris triydmikd \

7. Avritds tamasd rdtrau

prajds tasmdt svapanty uta
\

drishtvd 'surdms tu devesas tanum anydm

apadyata \

8. Avyaktdm sattva-bahuldfii tatas tdm so 'bhyayuyu/at \

tatas tdm yunjatas tasya priyam dslt prabhoh kila
\

9. Tato muklie

samutpannd dlvyatas tasya devatdh
\ yato 'sya dlvyato jdtds tena devdh

133 This is also the case with the details given in the Mark. P. xlvii. 15-27 and if.

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

134 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 vyapohat.
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praklrttitdh \

10. Dhdtur divtti yah proktah krlddydm sa vilhdvyate \

tasmdt Q yasmdf) tanvdm tu divydydm jajnire tena devatdh
\

11. Devdn

srishtvd 'tha devesas tanum anydm apadyata \
sattva - mdtrdtmikdm

devas tato 'nydm so 'Ihyapadyata \

12. Pitrivad manyamdnas tan

putrdn prddhydyata pralhuh \ pitaro hy upapakshdlhydm
137

rdtry-ahnor

antard 'srijat \

13. Tasmdt te pitaro devdh putratvam tena teshu tat
\

yayd srishtds tu pitaras turn tanum sa vyapohata \

14. Sd 'paviddhd

tanus tena sadyah sandhyd prajdyata \
tasmdd ahas tu devdndm rdtrir

yd sd "sun smritd I 15. Tayor madhye tu vai paitrl yd tanuh sd gari-

yasl |
tasmdd devdsurdh sarve rishayo manavas tathd

\

16. Te yuktds

turn updsante rdtry-ahnor
1

madhyamdm tanum
\

tato 'nydm sa punar

Srahmd tanum vai pratyapadyata \

17. Rajo-mdtrdtmiJtdm ydm tu ma-

nasd so 'srijat prabhuh \ rajah-prdydn tatah so 'tha mdnasdn asrijat

sutdn
|

18. Manasas tu tatas tasya mdnasd Jajnire prajdh \
drishtvd

punah prajdi chdpi svdm tanum tdm apohata \
19. Sd'paviddhd tanus

tenajyotsnd sadyas tv ajdyata \
tasmdd lhavanti samhrishtd jyotsndydm

udbhave prajdh \
20. Ity etds tanavas tena vyapaviddhd mahatmand

\

sadyo rdtry-ahani chaiva sandhyd jyotsnd cha jajnire \
21. Jyotsnd

sandhyd tathd 'hascha sattva-mdtrdtmalcam svayam \
tamo-mdtrdtmikd

rdtrih sd vai tasmdt triydmilcd \

22. Tasmdd devd divya-tanvd
189 drish-

tdh srishfd mukhdt tu vai
\ yaxmdt teshdm diva janma lalinas tena te

diva
|

23. Tanvd yad asurdn rdtrau jaghandd asrijat punah \ prdnelhyo

rdtri-janmdno hy asahyd nisi tena te
\

24. Etdny evam hhavishydndm

devdndm asuraih saha
\ pitrlndm mdnavdndm cha atltdndgateshu vai

\

25. Manvantareshu sarveshu nimittdni lhavanti hi
\ jyotsnd rdtry-ahanl

sandhyd chatvdry ambhdmsi tdni vai
\

26. Bhdnti yasmdt tato 'mohdmsi

hhd-sabdo 'yam manlshibhih
\ vydpti-dlptydm nigadito pumdms chdha

Prajdpatih \
27. So ''mbhdmsy etdni drishtvd tu deva-ddnava-mdnavdn

\

pitrlms chaivdsrijat so 'nydn dtmano vividhdn punah \

28. Tdm utsrijya

tanum kritsndm tato 'nydm asrijat prabhuh \

murttim rajas-tama-prdydm

punar evdohyayuyujat \
29. Andhakdre Icshudhdvishtas tato 'nydm srijate

punah \

tena srishtdh kshudhdtmunas te 'mbhdmsy dddtum udyatdh \

30. "
Ambhdmsy etdni ralcshdma" uktavantascha teshu ye \

rdlcshasds te

smritdh loke krodhdtmdno nisdchardh
\

116 This line is omitted in the Gaikowar MS.
137 The Gaikowar MS. seems to read upaparsvabhyam.
138 The Gaikowar MS. reads Brahmano madhyamam tanum.
139 The Guikowar MS. reads diva tanva.
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"Sutasays: 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 were produced from the bodies of that wise Being.

3. Then willing to create these four streams (amlkdmsi} gods, Asuras,

Fathers, and men, he fixed his spirit in abstraction. As Svayambhu
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. From it these

beings were produced ;
hence they are Asuras. 140 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 (dlvyatah), they are known as Devas

(gods). 10. The root dw is understood in the sense of sporting. As

they were born in a sportive (divya)
in

body, they are called Devatas.

11. Having created the deities, the Lord of gods then took another

body, consisting entirely of goodness (sattva). 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
cast 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 Purana,
is borrowed from Taitt. Br. ii. 3, 8, 2, quoted above.

141
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 142 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, and day have all the character of pure gooMness. Night

has entirely the character of darkness
(tamas^ ;

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 ambhdmsi. This root bhd 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 created

another, a form consisting almost entirely 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 (ambhamsi). 30. Those of them, who

said 'let us preserve (rakshdma) these streams,' are known in the world

as Kakshasas, 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

Purana
;
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 Chaturd&rama-

vibhtiga, or " the distribution into four orders," which corresponds, in

!*2 Manasan. "We might expect here however, manavan or manushan,
"
human,"

in conformity with the parallel passages hoth in the Vishnu Purana (see ahove, p. 56),

and the Markandeya Purana, xlviii. 11.
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its general contents, with the sixth chapter of the Vishnu Parana,

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 (i.e. the seventh), entitled Pra-

tisandhi-klrttanam, ends with the words : "I shall now declare to you

the present Kalpa ;
understand." Suta accordingly proceeds at the

opening of the eighth chapter to repeat some verses, which have been

already quoted* 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 the elevation of the earth from beneath the

waters, its reconstruction, and the institution of Yugas. At verse 22

the narrative proceeds :

Kalpasyddau kritayuge prathame so
'

srijat prajdh \

23. Prdg uktd yd

mayd tubhyam purva-kdle prajds tu tdh
\

tasmin samvarttamdne tu Jcalpe

dagdhds tadd 'gnind \

24. Aprdptd yds tapo-lokam jana-lokam samdsri-

tdh
| pravarttati punah surge vijartham tu bhavanti hi

\

25. Vijdrthena

sthitds tatra punah sargasya kdrandt
\

tatas tdh srjjyamdnds tu san-

tdndrtham bhavanti hi
\

26. Dharmdrtha-kdtna-mokshdndm iha tdh sd-

dhikdh smritdh
\

devds cha pitaraschaiva rishayo manavas tatha
\

27.

Tatas te tapasd yuktdh sthdndny dpurayanti hi
\

Erahmano mdnasds te

vai siddhdtmdno Wiavanti hi
\

28. Ye sangddvesha-yiiktena karmand te

diuam gatdh \

dvarttamdnd iha te sambhavanti yuge yuge \

29. Sva-

Tcarma-phala-seshena khydtyd chaiva tathdtmikd (? tathdtmakdh) \

sam-

Ihaianti jandl lokdt karma-samsaya-bandhandt \

30. Asayah kdranant

tatra boddhavyam karmand tu sah
\

taih karmabhis tu jayante jandl lokdt

subhdsubhaih
\

31. Grihnanti te sarlrdni ndnd-rupdni yonishu \
devtid-

ydh sthdvardntds cha utpadyante parasparam (? paramparam) \

32.

Teshdfii ye ydni karmdni prdk-srishtau pratipedire \ tdny eva pratipad-

yante srijyamdndh punah punah \

33. Hiiiiisrdhimsre mridu-krure dhar-

mddharme ritdnrite
\

tadbhdvitdh prapcdyante tasmdt tat tasya rochate
\

34. Kalpeshv dsan vyatlteshu rupa-ndmdni ydni cha
\ tdny evdndgate kale

prdyasah pratipedire \

35. Tasmdt tu ndma-rupdni tdny eva pratipe-

dire
| punah punas te kafyeshuj'dyante ndma-rupatah \

36. Tatah sarge

hy avashtabdhe sisrilshor Brahmanas tu vai
\
37. 143

Prajds td dhydyatas

143 The narrative in the 49th chapter of the Markandeya Purana' (verses 3-13)

begins at this verse, the 37th of the Yayu Purana, 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 satydbhidhydyinas tadd
\

mithundnum sahasram tu so 'srij'ad vai

muklidt tadd
\

38. Janus te hy upapadyante sattvodriktdh suchetasah u*
\

sahasram anyad vakshasto mithundndm sasarja Jia
\

39. Te sarve rajaso-

driktdh sushminas chdpy asushminah l 'a
\

srishtvd sahasram anyat tu

dvandvdndm urutah punah \

40. Rajas-tamolhydm udriktd ihdsilds tu

te smritdh
\ padbhydm sahasram anyat tu mithundndm sasarja ha

\

41.

Udriktds tamasd sarve nihsrlkd hy alpa-tejasdh \
tato vai harshamdnds

te dvandvotpannds tu prdninah \

42. Anyonya-hrichhay&vishtd maithu-

ndyopachakramuh \ tatahprabhriti kalpe 'smin maithunotpattir uchyate \

43. Musi mdsy drttavam yat tu na tadd ''sit \u yoshitdm
146

\

tasmdt tadd

na sushuvuh sevitair api maithunaih
\

44. AyusJio 'nte prasuyante mi-

thundny eva tdh sakrit
\

kunthakdh kunthikas chaiva utpadyante mumur-

shatdm 1 *7
|

45. Tatah prabhriti kalpe 'smin mithundndm hi sambhavah
\

dhydne tu manasd tdsdm prajdndm Jdyate sakrit
\

46. S'abdtidi-vishayah

suddhah pratyekam pancha-lakshanah \ ity evam mdnasl 14S
purvam prdk-

srishtir yd Prajdpateh \

47. Tasydnvavdye sambhutd yair idam puritam

jagat \

sarit-sarah-samudrdms cha sevante parvatdn api \
48. Tadd

ndtyanta-sltoshnd yuge tasmin charanti vai
\ prithvl-rasodbhavam ndma

dhdram hy dharanti vai li9
\

49. Tdh prajdh kdma-chdrinyo mdnaslm

siddhtm dsthitdh
\

dharmddharmau na tdsv dstdm nirviseshah prajds tu

tdh
|

50. Tulyam dyuh sukham rupam tdsdm tasmin krite yuge \

dhar-

mddharmau na tdsv dstdm kalpddau tu krite yuge \

51. Svena svenddhi-

kdrena jajnire te krite yuge \
chatvuri tu sahasrdni varshdndm divya-

sankhyayd \

52. Adyam krita-yugam prdhuh sandhydndm tu cJiatuh-

satam
\

tatah sahasrasas tdsa prajdsu prathitdsv api \

53.150 Na tdsdm

pratighdto 'sti na dvandvam ndpi cha klamah,
\ parvatodadhi-sevinyo hy

aniketdsrayds tu tdh
\

54. Visokdh sattva-baJmldh hy ekdnta-sukJiitdh

prajdh |

tdh vai nishkdma-chdrinyo nityam mudita-mdnasdh
\

55. Pasa-

ul For suchetasah the Mark. P. reads sutejasah.
115 For asushminah the Mark. P. reads amarshinah, "irascible."

146 I have corrected this line from the Markandeya Purana, 49, 9 b. The reading
of the M SS. of the Vayu Purana cannot be correct. It appears to be : incise mase

'ritavam yad yat tat tadasld hi yoshitam \
The negative particle seems to be indis-

pensable here.

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

148 The Mark. P. has manushl, "human," instead of manas7, "mental."
149 This verse is not in the Mark. P.

;
and after this point the verses which are

common to both Puranas do not occur in the same places.
150 Verses 53-56 coincide generally with verses 14-18 of the Mark. P.
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rah pakshinas chaiva na taddsan sarlsripdh \ nodbhijjd ntirakai chaiva

te hy adharma-prasutayah \

56. Na mula-phala-pushpam cha ndrttavam

ritavo na cha
\
sarva-kdma-sukhah kdlo ndtyartham hy ushna-sltatd 18S

I

57. Manobhilashitdh kdmds tdsdm sarvatra sarvadd
\

uttishthanti prithiv-

ydm vai tdbhir dhydtd rasolvandh
\

58. Balavarna-karl tdsdm siddhih

sd roga-ndsinl \ asafhskdryyaih sarlrais cha pro/jus tdh stMrayaiivandh \

59. Tdsdm visuddhdt sankalpdjjdyante mithtmdh prajdh \ samamjanma
cha rupam chd mriyante chaiva tdh samam

\

60. Tadd satyam alobhab

cha Jishamd tushtih sulcham^damah \

nirviseshds tu tdh sarvd rupdyuh-

slla-cheshtitaih
\

61. AluddhipurvaJcam vrittam prajdndm jdyate svayam \

apravrittih krita-yuge Jcarmanoh sulhapdpayoh \
62. Yarndsrama-vya-

vasthds cha na tadd "sw na sanJcarah
\ anichhddvesha-yuktds te vartta-

yanti parasparam \

63. Tulya-rupdyushah sarvdh adhamottama-varj-

litdh
\ sukha-prdyd hy asokds cha udpadyante Icrite yuge \

64. Nitya-

prahrishta-manaso mahdsattvd mahdhaldh
\

Idlhdldbhau na tdsv dstdm

mitrdmitre priydpriye \

65. Manasd vishayas tdsdm nirihdndm pravart-

tate
|

na lipsanti hi ta'nyoyam ndnugrihnanti chaiva hi
\

66. J)hydnam

param krita-yuge tretdydm jndnam uchyate \ pravrittam dvdpare yajnam
ddnam kali-yuge varam

\

67. Sattvaih kritam rajas tretd dvdparam tu

rajas-tamau \

kalau tamas tu vijneyam yuga-vritta-vasena tu
\

68. Kdlah

krite yuge tv esha tasya sankhydm nihodhata
\
chatvdri tu sahasrdni var-

shdndm tat kritam yugam \

69. Sandhydmsau tasya divydni satdny

ashtau cha sankhyayd \
tadd tdsdm babhiivdyur na cha klesa-vipat-

tayah
134

|

70. Tatah kritayuge tasmin sandhydmse hi gate tu vai
\ pddd-

vasishto lhavati yuga-dharmas tu sarvasah
\

71. Saiidhydydm apy atltd-

ydm anta-kdle yugasya vai
\ pdda&as chdvasishte tu sandhyd-dharme

yugasya tu
\

72. Evam krite tu nihseshe siddhis tv antardadhe tadd
\

tasydm cha siddhau Ihrashtdydm mdnasydm alhavat tatah
\

73. Siddhir

151 The Mark. P. has nakrah,
"
crocodiles," in its enumeration.

152 The Mark. P. here inserts some other lines, 186-21 , instead of 57 and 5Sa of

the Vayu P.

153 The Mark. P. inserts here the following verses : 24. Chaivari tu sahasrani

rarshanam manushani tu
\ ayuh-pramanam jlvanti na cha klesad vipattayah \

25 .

Kvachit kvachit punah sa bhut Tcshitir bhagyena sarvasah
\
kalena gachhata riasam.

upayanti yatha prajcih \

26. Tatha tuh kramnsah nasaihjagmuh sarvatra siddhayali \

tasu sarvasu nashtasu nabhasah prachyuta narah (latahin one MS.) \prayasah kalpa-

rrikshas te sambhuta griha-samsthitah \

154 Instead of babhuvciyuh, etc., the Gaikowar MS. has prayuktani na cha Icleso

babhuva ha I
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anyd yuge tasmims tretdydm antare kritd
\ sargddau yd mayd 'shtau tu

mdnasyo vai praklrttitdh \

74. Ashtau tdh krama-yogena siddhayo ydnti

sankshayam \ kalpddau mdnasl hy ekd siddhir bhavati sd krite
\

75.

Manvantareshu sarveshu chatur-yuga-vibhdgasah \

varndsramdchdra-kritah

karma-siddhodbhavah (karma-siddhyudbhavaht} smritah
\

76. Sandhyd

kritasya pddena sandhyd pddena chdmsatah
\ krita-sandhydmsakd Jiy ete

trims trln pdddn parasparam \
77. Urasanti yuga-dharmais te tapah-

sruta-baldyushaih \
tatah kritdmse kshme tu babhuva tud-anantaram

\

78. Tretd-yugam amanyanta kritdmsam rishi-sattamdh
\

tasmin kshme

kritdmse tu tach-chhishtdsu pra/jdsv iha
\

79. Kalpddau sampravrittdyds

tretdydh pramukhe tadd
\ pranasyati tadd siddhih Icdla-yogenandnyathd \

80. Tasydm siddhau pranashtdytim anyd siddhir avarttata
\ apdm sauk-

shmye pratigate tadd megJidtmand tu vai
\

81. Meghebhyah slanayitnu-

bhyah pravrittam vrishti-sarjjanam \
sakrid eva tayd vrislityd samyukte

prithivl-tale \

82. Prddurdsams tadd tdsdm vrikshds tu griha-samsthi-

tdh 155
| sarva-pratyupabhogas tu tdsdm tebhyah prajdyate \

83. Vart-

tayanti hi tebhyas tds tretd-yuga-muhhe prajdh \

tatah Icdlena mahatd

tdsdm eva viparyaydt \

84. Rdgalobhdtmako bhdvas tadd hy dkasmiko

'bhavat
| yat tad bhavati ndrlndm jivittinte tad drtavam

\

85. Tadd tad

vai na bhavati punar yuga-balena tu
\
tdsdm punah pravritte tumdse muse

tad drttavam (-vet} \

86. Tatas tenaiva yogena varttatdm maithune tadd
\

tdsdm tdt-kdla-bhdvitvdd mdsi mdsy upayachhatdm \

87. Akdle hy drttavot-

pattir garbhotpattir ajdyata \ viparyyayena tdsdih tu tena kdlena bhdvind\

88. Pranasyanti tatah sarve vrikshds te grihasamsthitdh \

tatas teshu

pranashteshu vibhrdntd vydkulendriydh \

89. Abhidhydyanti turn siddhim

satydbhidhydyinas tadd
\ prddurbabhuvus tdsdm tu vrikshds te griha-

samsthitdh
|

90. 156 Vastrdni cha prasuyante phaleshv dbharandni cha
\

teshv eva jayate tdsdm gandha-varna-rasdnvitam \
91. Amdkshikam ma-

hdvlryam putake putake madhu
\ tena td varttayanti sma mukhe tretd-

yugasya vai
\
92. Hrishta-tushtds tayd siddhyd prajd vai vigata-jvardh \

punah kdldntarenaiva punar lobhdvritds tu tdh
\

93. Vrikshdms tun

paryagrihnanta madhu chdmdkshikam baldt
\

tdsdm tendpachdrena punar

lobha-kritena vai
\

94. Pranashtd madhtmd sdrdham kalpa-vrikshdh kva-

155 Verses 27-35 of the Mark. P. correspond more or less to this and the following
verses down to 98.

158 This and the following verses correspond more or less closely to the Mark. P.

30 ff.
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chit kvachit
\ tasydm evdlpa-sishtdydm sandhyd-kdla-vasdt tadd

\
95.

varttatdm tu tadd tdsdm dvandvdny abhyutthitdni tu
\ sltavdtdtapais

tlvrais tatas tdh duhkhitd bhrisam
\

96. Dvandvais tdh pldyamdnds tu

chakrur dvarandni cha
\
kritvd dvandva-pratlkdram niketdni hi bhejire \

97. Purvam nikdma-chdrds te aniketd&rayd bhrisam
\ yathd-yogyam

yathd-prlti niketeshv avasan punah \

98. Maru-dhanvasu nimneshu par-

rateshu darlshu cha l57
| samsrayanti cha durgdni dhanvdnam sdsvatoda-

kam
|

99. Yathd-yogam yathd-kdmam sameshu vishameshu cha
\

drabdhds

te niketd vai karttum lto$hna-pdranam \
100. Tatas td mdpaydmdsuh

khetdni cha purtini cha,
\ grdmdmi chaiva yathd-bhdgam tathaivdntah-

purdni cha
|

. . . 123. 158 Eriteshu teshu sthdneshu punas chakrur gri-

hdni cha
\ yathd cha purvam dsan vai vrikshds tu griha-samsthitdh \

124. Tathd karttum samdrabdhds chintayitvd punah punah \

vridahtis

chaiva gatdh sdkhd natds chaitdpard gatdh \

125. Ata urdhvam gatds

chdnyd enam tiryaggatdh pardh \ luddhyd 'nvishya tathd 'nyd yd vrik-

sha-sdJchd yathd gatdh \

126. Tathd kritds tu taih sdkhds tdsmdch

chhdlds tu tdh smritdh
\

evam prasiddhdh sdkhdbhyah sdlds chaiva

grihdni cha
\

127. Tasmdt td vai smritdh idldh sdldtvam chaiva

tdsu tat
| prasldati manas tdsu manah prdsddayams cha tdh

\

128.

Tasmdd grihdni sdlds cha prdsddus chaiva sanjnitdh I kritvd dvan-

dvopaghdtdms tun vdrttopdyam achintayan \

129. 159 Nashteshu ma-

dhund sdrddham kalpa-vriksheshu vai tadd
\ vishdda-vydkulds td vai

prajds trishnd-kshudhdnvitdh
\

130. Tatah prddurbabhau tdsdm sid-

dhis tretd-yuge punah \

vdrttdrtha-sddhikd hy anyd vrishtis tdsdm hi

kdmatah
\

131. Tdsdih vrishty-udakdmha ydni nimnair gatdni tu
\

vrishfyfi nimndQ} nirabhavan srotah-khdtdni nimnagdh \

132. Evam

nadyah pratrittds tu dvitlye vrishti-sarjane \ ye purastdd apdm stokd

dpanndh prithivltale \

133. Apdm bhumes cha samyogdd oshadhyas tdsu

chdbhavan
\ pushpa-mulaphalinyas tv oshadhyas tdh prajajnire \

134.

Aphdla-krishfds chdnuptd grdmydranyas chaturdasa
\ ritu-pushpa-pha-

Idschaiva vrikshdh gulmds cha jajnire \

135. Prddurbhavas cha tretdydm

ddyo 'yam aushadhasya tu
\

tenausJtadliena varttante prajds tretdyuge

tadd
|

136. Tatah punar abhut tdsdm rdgo lobhas chasarvasah
\ avasyam-

157 I have corrected this line from Mark. P. xlix. 35.
158 Verses 52-54 of the Mark. P. correspond in subst*

ayu P.
159 Verses 55-62 of the Mark. P. correspond to verses 129-137 of the Vayu P.

158 Verses 52-54 of the Mark. P. correspond in substance to verses 123-128 of the

Vavu P.
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bhdvind 'rthena tretd-yuga-vasena tu
\

137. Tatas tdh paryagrihnanta

nadih kshetrdni parvatdn \

vrikshdn gulmaushadhis chaiva prasahya tu

yathd-balam \

138. Siddhdtmdnas tu ye purvam vydkhydtah prdk krite

maya \

Brahmano mdnasds te vai utpannd ye jandd iha
\

139. S'dntds

cha iushminas chaiva karmino duhkhinas tadd
\

tatah pravarttamdnds te

tretdydm jajnire punah \

140. Brdhmandh kshattriyd vaisy&h sudrii

drohijands tathd
\

bhdvitdh purva-jdtlshu karmabhis cha subhdsubhaih
\

141. Jtas tebhyo 'bald ye tu satyaslld hy ahimsakdh
\

vlta-lobhd jitdt-

mdno nivasanti sma teshu vai
\

142. Pratigrihnanti kurvanti tebhyas

chdnye 'Ipa-tejasah \

evam vipratipanneshu prapanneshu parasparam \

143. Tena doshena teshdtJi td oshadhyo mishatdm tadd 169
\ pranashtd hriya-

mdnd vai musJitibhydm sikatd yathd \

144. 161

Agrasad bhur yuga-baldd

grdmydranyds chaturdasa
\ phalam grihnanti pushpaischa phalaih patraih

punah punah \

145. 162 Tatas tdsu pranashtu.su vibhrdntds tdh prajds

tadd
| Svayamlhuvam pralhumjagmuh kshudhdvishtdh prajdpatim \

146.

critty-artham abhilipsantah ddau tretd-yugasya tu
\
Brahma Svayambhur

bhagavdn jndtvd tdsdm manlshitam
\

147. Yitktam pratyaksha-drishtena

darsanena mchdryya cha
\ grastdh prithivyd oshadhyo jndtvd pratyaduhat

punah |

148. Kritvd vatsam sumerum tu dudoha prithivlm imam \ dugdhe-

yam gaus tadd tena vljdni prithivl-tale \

149. Jajnire tdni vydni grdmyd-

ranyds tu tdh punah \ oshadhyah phala-pdkdntdh sana-saptadasds tu tdh
\

.... 155. Utpanndh prathamam hy etd ddau tretd-yugasya tu
\

156.

-Aphdla-krishtd oshadhyo grdmydranyds tu sarvasah
\
vrikshd gulma-

latd-vallyo virudhas trina-jdtayah \

157. Mulaih phalais cha rohinyo

'grihnan pushpais cha yah phalam \ prithvl dugdhd tu vljdni ydni pur
vam Svayambhuvd \

158. Ritu-pushpa-phalds td vai oshadhyo jajnire tv

iha
|

18S
yadd prasrishtd oshadyo na prarohanti tdh punah \

159. Tatah

sa tdsdm vritty-artham vdrttopdyam chakdra ha
\
Brahmd Svayambhur

bhagavdn hasta-siddham tu karma-jam \

160. Tatah-prabhrity athau-

shadhyah krishta-pachyds tu jajnire \ samsiddhdydm tu vdrttdydm tatas

tdsdm Svayambhuvah \
161. Marydddh sthdpaydmdsa yathdrabdhdh

parasparam \

m
ye vai parigrihltdras tdsdm dsan badhdtmakdh

\

162.

Itareshdm knta-trdndn sthdpaydmdsa kshattriydn \ upatishthanti ye tun

160 Mark. P. verse 63. i Mark. P. verse 686.
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 158J-160a of the Vayu P.
161 This with all what follows down to verse 171 is omitted in the Mark. P.
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vat ydvanto nirbhayds tathd
\

163. Satyam brahma yathd bhutam bru-

vanto brdhmands tu te
\ ye chilnye 'py abalds teshdm vaisasam karma

samsthitdh
\
164. Klndsd ndsayanti sma prithivydm prdg atandritdh

\

vaisydn eva tu tun dhuh klndsdn vritti-sddhakdn
\

165. S'ochantas cha

dravantas cha paricharyydm ye ratdh
\ nistejaso 'Ipa-vlryyds cha sudrdn

tan abravlt tu sah
\

166. Teshdm karmdni dharmdms cha Brahma''nu-

vyadadhdt prabhuh \

samsthitau prakritdydih tu chdturvarnyasya sar-

vasah
\
167. 'Funah prajds tu td mohdt tan dharmdn ndnvapdlayan \

varna-dharmair ajlvantyo vyarudhyanta parasparam \

168. Brahma tarn

artham buddhvd tu ydtliutathyena tai prabhuh \ kshattriydndm balam

dandam yuddham djwam ddisat
\

169. Ydjanddhyayanam chaiva tritl-

yam cha parigraham \

brdhmandndm vilhus teshdm karmdny etdny athd-

disat
\
170. Pdsupdlyam vanijyaiii cha krishim chaiva visdm dadau \

silpdjlvam bhritim chaiva sudrdndm vyadadhdt prabhuh \
171. Sdmdn-

ydni tu karmdni brahma-fahattra-visdm punah \ ydjanddhyayanam ddnam

sdmdnydni tu teshu vai
\

172. Karmdjlvam tato datvd tebhyas chaiva

parasparam \

lokdntareshu sthdndni teshdm siddhydy
m addt prabhuh \

17 3.
m

Prdjdpatyam brdhmandndm smritam sthdnaih kriydvatdm \
sthd-

nam aindram kshattriydndm sangrdmeshv apaldyindm \
174. Vaisyanant

mdrutam sthdnam sva-dharmam upajlvindm \ gdndharvam sudra-jdtlndm

pratichdrena (parichdrena:} tishthatdm
\

175. Sthdndny etdni varndndm

vyasydchdravatdm svayatn \

tatah sthiteshu varneshu sthdpaydmdsa chdsra-

mdn
|
176. Grihastham brahmachdritvam vanaprastham sabhikshukam

\

dsramdms chaturo hy etdn purvam asthdpayat prabhuh \

177. Varna-kar-

mdni yekechit teshdm iha na kurvate
\ krita-karmakshitihfi} prdhurdsra-

ma-sthdna-vdsinah
\
178. Brahma tan sthdpdydmdsa dsramdn ndmand-

matah
\
nirdesdrtham tatas teshdm Brahma dharmdn prabhdshata \

179.

Prasthdndni cha teshdm vaiyamdmscha niyamdms cha ha
\ chdturvarnydt-

makah purvam grihasthas tv dsramah smritah
\

180. Trdydndm tisram-

dndm cha pratisJithd yonir eva cha
\ yathdkramam pravakshydmi yamais

cha niyamais cha taih
|

. . . . 190. Teddh sdnads cha yajnds cha vra-

tdni niyamds cha ye \
191. Na siddhyanti prddushtasya bhdvadoshe upd-

gate \

bahih-karmdni sarvdni prasiddhyanti (na siddhyanti t} kaddchana
\

165 I conjecture siddhyay adat to be the proper reading. The MSS. have siddhya-

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.



192. Antar-bhdva-pradmhtasya kurvato'hi pardkramdt \

sarvasvam api

yo dadydt kalushendntardtmand
\

193. Na tena dharma-bhdk sa sydd

bhdva eva hi kdranam
|

. . . . 199. Evam varndsramdnam vai prati-

bhdge krite tacld
\

200. Yadd 'sya na vyavardhanta prajd varndsramat-

mikdh
\

tato 'nyti mdnaslhso 'tha tretd-madhye 'snjat prajdh \

201. At-

manas tuh sarlrdchcha tulyds chaivdtmand tu vai
\

tasmin tretd-yuge

prdpte madhyam prdpte kramena tu
\

202. Tato 'nyd manasls tatra pra-

jdh srashtum prachakrame \

tatah satva-rajodriktdh praju.h so 'thdsrijat

prabhuh \

203. Dharmdrtha-Mma-mokshdnam vdrttdyds chaiva sadhi-

kdh
\

devds cha pitaras chaiva rishayo manavas tathd
\

204. Yugtinu-

rupd dharmena yair ima vichitdh prajdh \ upasthite tadd tasmin prajti-

dharme (-sarge ?) Svayambhuvah \

205 Abhidadhyau prajdh sarvd ndnd-

rupds tu mdnaslh
\ purvoktd yd mayd tubhyam jana-lokam samdsritdh

\

206. Ealpe'tlte tu td hy dsan devddyds tu prajd iha
\ dhydyatas tasya tuh

sarvdh sambhuty -artham upasthitdh \
207. Manvantara-krameneha ka-

nishthe prathame matdh
\ khydtyd 'nubandhais tais tais tu sarvdrthair

iha bhdvitdh
\

208. Kusaldkusala-prdyaih karmabhis taih sadd prajdh \

tat-karma-phala-seshena upashtabdhdh prajajnire \

209. Devdsura-pitri-

tvais tu pasu-pakshi-sarisripaih \

vriksha-ndraka-kltatvais tais tair bhd-

vair upasthitdh \
ddhindrtham prajdndih cha dtmand vai mnirmame

\

"22. At the beginning of the Kalpa, in the first Krita age, he

created those living heings (23) 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, Eishis, 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,

(returning) from the Janaloka, they are born of the same character (as
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before), in consequence of the (previous) deeds by which they are

bound. 167 30. It is to be understood that the cause of this is their

tendency (or fate), which itself is the result of works. In consequence

of these works, good or bad, they return from Janaloka and are born,

(31) 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.

35. Hence they obtain the same names and forms. In the different

Kalpas they are born with the same name and form. 36. Afterwards,

when the creation had been suspended, as Brahma 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 (sattva) and full of intel-

ligence.
188 He then created another thousand couples from his breast :

(39) they all abounded in passion (rajas) and were both vigorous and

destitute of vigour.
189 After creating from his thighs another thousand

pairs, (40) in whom both passion and darkness (tamas) prevailed, and

who are described as active, he formed from his feet 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-

167
Karma-samsaya-bandhanat. I am unable to state the sense of samsaya in this

compound.
16Sl Suchetasah. The reading of the Mark. P. mtejasah,

"
full of vigour," is recom-

mended, as an epithet of the Brahmans, by its being in opposition to alpa-tejasah,
" of little vigour," which is applied to the S'udras a few lines below.

169 The reading of the Mark. P. amarshinah, "irascible," gives a better sense than

asushminah, "devoid of vigour," which the Yayu 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. Prom 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 replenished, born as the descendant^ 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.
170

Then, although these creatures were multiplied by thousands,

(53) 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,
171 and lived in continual delight. 55.

There were at that time no beasts, birds, reptiles, or plants,
172

(for

these things are produced by unrighteousness),
173

(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., seems 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.
171

Perhaps we should read here nikama-charinyo instead of nishkama- : if so, the

sense will be,
"
they moved about at will."

173 The text adds here riarakah 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 tasyajajnire \ treta-yuga-
mukhe Brahma kalpasyadau dvijottama \

srishtva pasv-oshadhlh 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. Prom their

pure will alone twin children were produced. Their form was the

same. They were born an4 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. 6 1 . 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 were

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,
17* with abundant happiness,

free from grief, (64) with hearts continually exulting, great in dignity

mencement of the Treta age Brahma 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 evaih kalpasyadav eva pasun oshadhis cha srishtva 'nantaram treta-yuga-mukhe

prapte sati sumyag gramyaranya-vyasthaya tada 'dhvare sanataya (samyaktaya ?)

yuyoja krita-yuge yajnasyapravritteh \

"
Having then thus at the very beginning of

the Kalpa created animals and plants, he afterwards, when the commencement of the

Treta 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.

171 The Mark. P. xlix. 24 inserts 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, i.e. without passion?) that these disinterested heings acted to-

wards each other. They neither desired anything from one another ;

nor shewed any kindness to each other.178
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 Kali. 67. The

Krita age is goodness (sattva), the Treta is passion (rajas), the Dvapara

is passion and darkness (tamas\ in the Kali ij 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 ?)
178 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 Treta 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 goodness, was no doubt sketched in conformity with the opinions which pre-

vailed at the period when the Puruna was compiled ;
when dispassiou was regarded

as the highest state of perfection.
176 It would seem as if the writer here meant to state that the period of life was

that which in the verse of the Murk. P. (xlix. 24), quoted in the note on verse 63, it

is declared to have been. But the expression here ifc,
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 Tuga, and in austere fervour,

sacred knowledge, strength, and length of life. 177 Then after the

evening of the Krita had died out, (78) the Treta 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 creatures who survived at the commencement of the Treta

age which ensue.d 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),
178

(81) rain

began to be discharged from the thundering clouds. The earth having

once received that rain, (82) trees resembling houses 179 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 Treta. 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 179 *
production of the monthly discharge, and of pregnancy

ensued. Then through their misfortune, and owing to that fated time,

(88) all those house-like trees 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.
179 Griha-samsthitah. Professor Wilson, in his Dictionary,' gives

"
like, resembling,"

among the meanings of saiiisthita.

i79 Instead of akiile, "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
180

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. 181 99. As a 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 villages, 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,
182

(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 (sakJiali) (of their houses) : hence they

IRQ "Perfection" seems to be here intended. If so, it would seem as if this line

had been separated from its proper context.

181 Dhanvanam saivatodakam. Perhaps we should read here with the Mark. P.

xlix. 35, 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, vrilcshah grihasam-

sthitah, the Mark. P. (xlix. 52), at least, is quite clear: grihaTcara yatha purvafh
tesham asan maliiruhah

\
tatha samsmritya tat sarvam chaknir vesmani tah prajah \

"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 (safeA).
188 In this way rooms and houses derive their

appellation from branches. 127. Hence rooms are called idld, and in

that their character as rooms (saldtvam) consists. And inasmuch as

the mind takes pleasure in them, and as they have gladdened (prdsd-

dayan\ the mind, (128) houses, rooms, and palaces are termed respec-

tively griha, dld, and prdsada. Having adopted these means of

defence against the '

opposites,' they devised methods of subsistence.

129. The kajpa-trees having been destroyed along with their honey,

those creatures, afflicted with thirst and hunger, became disquieted by

dejection. 130. Then ag&in 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,
181

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

conjunction 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 produced 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 cupidity, through a ne-

cessary process, and as a result of the Treta age. 137. They then

appropriated to themselves, by force and violence, rivers, fields, hills,

trees, shrubs, and plants. 138. Those perfect beings, who were de-

scribed by me as existing formerly in the Krita, the mind-born

children of Brahma, 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, Vaisyas, Suclras, 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 innocent,

dwelt among them, free from cupidity, and self-restrained; (142) whilst

183 The reasoning here does not seem very cogent, as the two words sakha and sola

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 vrishtyavaruddhalr abhavat, etc.
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others, less glorious than they, took and did.
18* When they had thus be-

come opposed to each other, (143) through their misconduct, while they

struggled together, 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

with the flowers and leaves. 145. After the plants had perished,

the famished people, becoming bewildered, repaired to- Svayambhu

the lord of creatures, (146) in the beginning of the Treta age, seeking

the means of subsistence.186
Learning what they desired, (147) and

determining by intuition what was proper to be done, the Lord Brah-

ma Svayambhu, 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)
187 was milked by him, roots were

195 It is difficult to extract any satisfactory sense out of this line.

ls6 The S'. P. Br. ii. 4, 2, 1, also speaks of different classes of creatures applying to

the creator for food : Prajapatim vai bhutany upasldan \ prajah vai bhutani
\

" vi no

dhehi yatha jivama" iti
\
tato deva yajnopavltino bhutva dakshinam janv achya upa-

sldan
|

tan abravld "
yajno vo 'nnam amritatvam va urg vah suryo vo jyotir

"
iti

\

2. Atha enam pitarah prachlnavllinah savyam janv achya upasldan \
tan abravld

"masi niasi vo 'sanam svadha vo manojavo vas chandrama vo jyotir" iti
\

3. Atha

enam manushyah pravritah upastham kritva upasldan \
tan abravlt "sat/am pratar

vo 'sanam prajah vo mrityur vo 'gnir vo jyotir
"

iti
\

4. Atha enam pasavah upasldan \

tebhyah svaisham eva chalcara "
yada eva yuyam kadacha labhadhvai yadi kale yady

anakfile atlia eva asnatha" iti
\

tasmad ete yada Jcadacha labhante yadi kale yady
anakale atJia eva asnanti \ 5. Atha ha enam sas'vad apy asurah upasedur ity ahuh

\

tebhyas tamas cha mayam cha pradadau \ asty aha eva asura-maya iti iva
\ parabhuta

ha iv eva tah prajah \

tah imah prajas tathaiva upajlvanti yathaiva abhyah Praju-

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 (svadha} shall be your ra-

pidity of thought, the moon your light.' 3. Then men, clothed, 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 cattle repaired to him. To

them he accorded their desire, (saying),
' "Whensoever ye find anything, whether at

the proper season or not, eat it.' Hence 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 succumbed.

These creatures subsist in the very manner which Prajapati allotted to them."

187 Gauh means both.
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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 188
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 flo'wering. The seeds for which the earth was formerly

milked by Svayambhu (l^) now became plants bearing flowers and

fruits in their season. When these plants, though created, did not

afterwards grow, (159) the divine Brahma Svayambhu 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, Svayambhu (161) established divisions among them according

to their tendencies.189 Those of them who were rapacious, and destruc-

tive, (162) he ordained to be Kshattriyas, protectors of the others.
190

As many men as attended on these, fearless, (163) speaking truth and

propounding sacred knowledge (Irahma) with exactness, (were made)

Urahmans. Those others of them who had previously been feeble, en-

gaged in the work of slaughter,
191

who, as cultivators (kinasah), had

been destructive, and were active in connection with the ground, were

called Vaisyas, husbandmen (klndsdn], providers of subsistence. 165.

And he designated as Sudras those who grieved (socJiantah], and ran

(dravantah},
m who were addicted to menial tasks, inglorious and feeble.

188 See the note on verse 55, above.

189 Yathararabhah. The Mark. P. has yatha-nyayaTn yathd-gunam,
"
according

to fitness and their qualities."
190 Itaresham krita-tranan. The M. Bh. xii. 2247, thus explains the word Kshat-

triya : brahmananath kshata-tranat tatah kshattriya uchyate \

"
(a king) is called

Kshattriya because he protects Brahinans from injuries."
191 Vaisasam 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, Vais'ya and S'udra. To account for the last of these names he

combines the roots such,
" to grieve," and dru,

" to run," dropping, however, of ne-

cessity the last letter (ch) of the former. The word kshattriya is really derived from

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

^
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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 class-duties, they came into

mutual conflict. 168. Having become aware of this fact, precisely as

it stood, the Lord Brahma prescribed force, criminal justice, and war,

as the profession of the Kshattriyas. 169. He then appointed these,

viz., the duty of officiating at sacrifices, sacred study, arfd 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 Vaisyas ; and

the practice of the mechanical arts, and service, he assigned as that of

the S'udras. 171. The duties common to Brahmans, Kshattriyas, and

Vaisyas 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-

fection. 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

Vaisyas who fulfil their proper duty ;
the world of the Gandharvas

that of men of Sudra 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 (asra-

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 multiply, Brahma formed other mind-born creatures in the

middle of the Treta (201} from his own body and resembling himself.

When the Treta 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 (sattvd) and passion (rajas)

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

Eishis, 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 circumstances 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." 193

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 creatures, 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 Brahma, 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 eveiy 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 classes of

human beings, consisting each of a thousand pairs of males and females,

characterized respectively by different qualities, physical and moral,

were produced from different members of the Creator's body.
194 These

creatures sought to propagate the race, but abortively, for the reason

specified (43). Children however were produced by mental effort

(45 and 59), and in considerable 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

products 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 perfection peculiar to it had altogether disappeared (70-79).

Another kind of perfection, peculiar to the Treta, however, subse-

quently arose (73 and 80), and in the different Tugas there has existed

a perfection springing from the performance of the duties belonging to

each caste and order (75). The perfection described as prevailing in

the Treta 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, which 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 Vishnu 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 (84-8 7 ).
195 We have then the destruction, and

subsequent reproduction of the trees, formed like" houses, described

(88-9 1
). 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 wero 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 gene-

rated, and by the growth of plants, which now sprang up for the first

time as 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 (136 f.). At this juncture the perfect miiid-

born sons of Brahma, of different dispositions, who had formerly existed

in the Krita age, were reproduced in the Treta as Brahmans, Kshat-

triyas, Vaisyas, Sudras, and destructive men, as a result of their actions

in their former existence (138-140). 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 Brahma, 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 akale,
" out of

season," in verse 87. See the emendation proposed above in the note on that verse.
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student, etc. (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 earned

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 Treta age, to remedy this

failure. We are next told (203) of what appears 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

left without any account of the origin of the system of castes which

prevailed when the Parana 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 points, however, the

text throws no light.

The preceding account of the creation 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 second 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, which 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 distinctly declares (verse 54) in general terms that mankind

were at that period sattva-bahuldh, i.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 Hanvantaras, 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 how 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 Brahmans, Kshattriyas, Vaisyas, Sudras, 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 disposition, 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, Yais-

yas, and Sudras, 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 characters formerly exhibited

with the description given in the previous part 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 actions were performed which

were either virtuous or vicious ? 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, STidras, and

Vaisyas ? 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
;
but 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 compared with the other two

descriptions 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 f., on the corresponding passages from the Vishnu Purana.

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, etc., 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 Satarupa is related.

Suta uvdcha
\

1. Evambhuteshu lokeshu Brahmana loka-lcarttrina \

196 This form karttrina (one which, as is well known, may be optionally employed in
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yadd tdh na pravarttante prajdh kendpi hetund
\

2. Tamo-mdtrdvrito

Brahma tadd-prabhriti duhkhitah
\

tatah sa vidadhe buddhim artha-

nischaya-gdminlm \

3. Athdtmani samasrdkshit tamo-mdtrdm ny'dt-

mikdm
\ rajah-sattvam pardjitya varttamdnam sa dharmatah

\

4.

Tapyate tena duhkhena sokam chakre jagat-patih \

tamas tu vyanudat

tasmdd rajas tach cha samdvrinot
\

5. Tat tamah pratinuttam vai mi-

thunam samvyajdyata \
adharmas charandj jajne himsd sokdd ajdyata \

6. Tatas tasmin samudbhute mithune cJiarandtmani
\

tatas cha bhagavdn

dslt prltischainam asisriyat \

7. Svdm tanum sa tato Brahma tarn

apohad abhdsvardm
\

dvidhd 'karot sa tarn deham ardhena purmho
'lhavat

|

8. Ardhena ndrl sa tasya S'atarupd vyajdyata \ prdlcritdm

Ihuta-dhdtrim tarn kdmdd vai srishtavdn vibhuh
\

9. Sd divam prithi-

vim chaiva mahimnd vydpya dhishthitd
\
Brahmanah sd tanuh puri'd

divam dvritya tishthati
\

10. Yd tv ardhdt srijate ndrl S'atarupd vyajd-

yata |

sd devl niyatam taptvd tapah parama-duscharam \

lharttdram

diptaya&asam Purmham pratyapadyata \

11. Sa vai Svdyambhuvah

purvam Purmho Manur uchyate \ tasyaikasaptati-yugam Manvanta-

ram ihochyate \

12. Laldhvd tu purmhah patriim S'atarupdm ayonijdm \

tayd sa ramate sdrddham tasmdt sd Ratir uchyate \

13. Prathamah

samprayogah sa kalpddau samavarttata
\ Virdjam asrijad Brahma so

'bhavat Purusho Virdt
\

14. ^a samrdt mdsarupdt tu vairdjas tuManuh

smritah
\

sa vairdjah prajd-sargah sa sarge purusho Manuh
\

15. Vai-

rdj'dt purushdd vlrdch chhatarupd vyajdyata \ Priyavratottdnapddau

ptitrau putravatdm varau
\

"
1. When the worlds had thus been formed by Brahma their creator,

but the creatures, for some reason did not engage in action,
197

(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 (tamas\ having overpowered the

passion (rajas] and goodness (sattva] 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 arsha. It is unlikely

that Brahman should be here used in a ueuter 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. 193 He then dispelled the gloom, and covered over the passion.

5. The gloom, when scattered, was formed into a pair.
199

Unright-

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. Brahma after that cast off

that body of his, which was devoid of lustre, and divided his person

into two parts ;
with the half he became a male (purmha) (8) and

with the half a female : it was S'atarupa who was so produced to him.

Under the impulse of lust he created her a material supporter of

beings. 9. By her magnitude she pervaded both heaven and earth.

That former body of Brahma invests the sky. 10. This divine female

S'atarupa, 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 (purusJia) 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, S'atarupa, 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 Viraj ;
he was the Male, Viraj. 14. He is the sovereign

(samruj], from his having the form of a month
;
and Manu is known as

the son of Viraj.
200 This creation of living beings is called that of

Yiraj. In this creation Manu is the male. 15. S'atarupa bore to the

heroic Purusha, son of Viraj, 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 Purana, 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 mental sons of Brahma, the Vayu
Purana had described in the preceding chapter, verses 67-83), it is

somewhat fuller in regard to the legend of S'atarupa ;
and although it

198 "\jVith this account of Brahma's dejection and grief the accounts quoted above

pp. 68 ff. from the Brahmanas may be compared.
199

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 S'vayambhuva, 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.

SECT. IX. Legend of Brahma and his daughter, according to the Aita-

reya Brahmana, and of Satarupd, according to the Matsya Purdna.
j

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

S'atapatha Brahmana, i. 7, 4, 1 ff., together with one of a comparatively

late age from the Bhagavata Purana, iii. 12, 28 ff. As however the

legend,' though repulsive in its character, 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. 33, has, no doubt

(along with the passage of the S'atapatha Brahmana just referred to,

and another from the same work, xiv. 4, 2, 1 ff., quoted above, in

p. 24 ff.), furnished the ideas which are expanded in the later versions

of the story. It is as follows :

Prajdpatir vai svdm duhitaram abhyadhydyat \

Divain ity anye dhiir

Ushasam ity anye \

tdm risyo bhutvd rohitam bhutdm dbhyait \

tarn

dei'd apasyan \

" akritam vai Prajdpatih karoti" iti
\

te tarn aichhan

yah enam drishyati \

etam anyonyasmin na avindan
\

teshdm yd eva

ghoratamds tanvah dsams tdh ekadhd samabharan
\

tdh sambhritdh esha

devo 'bhavat
\

tad asya etad bhutavan-numa
\

bharati vai sa yo 'sya etad

evam ndma veda
\

tain devd abruvann "
ayam vai Prajdpatir akritam

akar imam vidhya'* iti
\

sa " tatha" ity alravlt
\

" sa vai ro varam

vrinai" iti
\
"rrimshva" iti

\

sa etam eva varam avrinlta pasundm

ddhipatyam \

tad asya etat pasuman-ndma \ pasumdn bhavati yo 'sya

etad evam ndma veda
\

tarn abhydyatya avidhyat \

sa viddhah urddhve

udaprapatad ityddi \

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).
202

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 Bhuta (Bhutapati}. That man flourishes 205 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. He, when pierced, soared upwards," etc. etc.

The second passage I proposed to cite is from the Matsya Purana,

chapter iii. verses 32 ff. : Etad tattvdtmalcam kritva jagad dvedhd

ajyanat \

33. Sdvitrlm lolca-siddhyartham hridi kritva samdsthitah
\

tatah sanjapatas tasya Ihitvd deham akalmasham
\

34. stri-rupam

arddham aJcarod arddham purusha-rupavat \ S'atarupd cha sd khydtd

Sdvitrl cha nigadyate \

35. Sarasvaty atha Gdyatrl Brahmdnl cha

parantapa \
tatah sa Brahmadevas tdm dtmajdm ity akalpayat \

36.

Drishtvd tdm vyathitas tdvat kdma-vdndrdito vibhuh
\

" aho rupam aho

rupam
"

ity uvdcha tadd 'vyayah \

37. Tato Vasishtha-pramukha

"bhaginim" iti chukrusuh
\

Brahma na kinchid dadrise tun-mukhdlo-

kandd rite
\

38. " Aho rupam aho rupdm" iti dha punah punah \
tatah

prandma-namrdm tdmpunas tdm abhyalokayat \

39. Atha pradakshindm

chakre sd pitur varavarnirii
\ putrehhyo lajjitasydsya tad-rupdloka-

nechhayd \

40. Avirbhutam tato vaktram dakshinam pdndu-gandavat \

voL ii. pp. 21 8 ff.
; and the remarks on this translation by Professor Weber, Indische

Studien, ix. 2l7ff. ;
and also Professor Eoth's explanation of the word bhutavat in

his Lexicon.

202 This seems to be imitated in the line of the Bhagavata Purana iii. 12, 30,

quoted in vol. iv. of this work, p. 40 : naitat purvaih Jcritam tvad ye na karishyanti

chapare \

" This was never done by those before thee, nor will those after thee do it."

203 Bhavati. In the BrShmanas this verb has frequently the sense of prospering,

as opposed to parab/iavati,
" he perishes." See Bothlingk and Roth's Lexicon, s. v.,

and the passages there referred to.
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vismaya-sphurad-oshtham cha pdschdtyam udagdt tatah
\

41. Chatur-

thum abhavat paschdd vdmam kdma-sardturam
\

tato 'nyad abhavat

tasya kdmdturatayd tathd
\

42. TTtpatantyds tadd "kdse dlokena kutu-

haldt
| srishty-artham yat kritam tena tapah paramaddrunam \

43. Tat

sarvam ndsam agamat sva-sutopagamechhayd \

tendsu** vaklram abhavat

panchamarn tasya dhlmatah
\

44. Avirbhavajjatdbhischa tad vaktranchd-

vrinot prabhuh \

tatas tan abravld Brahma putrdn dtma-samudlhavdn
\

45. "
Prajdh snjadhvam abhitah sa-devdsura-mdnushdh"

\

evam uktds

tatah sarve sasrijur vividhdh prajdh \

46. Gateshu teshu srishtyartham

prandmdvanatdm imam
\ upayeme sa msvdtmd S'atarupdm aninditdm

\

47. Sambabhuva tayd sdrddham atikdmdturo vilhuh
\ salajjdm chakame

devah kamalodara-mandire
\

48. Ydvad abda-satam diryam yathd 'nyah

prdkritojanah \
tatah kdlena mahatd tasydh putro 'bhavad Manuh

\

49.

Svdyambhuva iti khydtah sa Virdd Hi nah srutam
\ tad-rupa-guna-sdmd-

nydd adhipurusha uchyate \

50. Vairdjd yatra te jdtdh lahavah samiita-

vratdh
| Svdyambhuvd mahdbhdgdh sapta sapta tathd 'pare \

51. Svd-

rochishddydh sarve te Brahma-tulya-svarupinah \ Auttami-pramukhds

tadvad yeshdm tvafh saptamo 'dhund
\ (Adhydya. 4.) Manur uvdcha

\

1. Aho kashtataram chaitad angajdgamanam nbhoh
\
Katham na dosham

agamat karmand tena Padmajah \
2. Parasparancha sambandhah sago-

trdndm abhut katham
\
vaivdhikas tat-sutdndm chhindi me samsayam

vibho
| Matsya uvdcha

\
3. Divyeyam ddi-srishtis tu rajo-guna-samud-

bhavd
| atlndriyendriyd tadvad atlndriya-sarlrikd \

4. Divya-tejomayl

Ihupa dtiya-jndna-samudbhavd \

na chdnyair abhitah sakyd jndlum vai

mdmsa-chakshushd
\

5. Yathd bhujangdh sarpdndm dkdse sarva-pakshi-

ndm
|

vidanti mdrgdm divydndm divyd eva na mdnavdh
\

6. Kdryd-

kdryena devdscha sulhdsubha-phala-praddh \ yasmdt tasmdd na rdjendra

tad-vichdro nrindrn subhah
\

7. Anyachcha sarva-devundm adhishthdtd

chaturmukhah
\ gdyatrl Brahmanas tadvad anga-lhutd nigadyate \

8.

Amurtta-murttimad vdpi mithunancha prachakshate I Viranchir . yatra

bhagavdns tatra devl Sarasvatl
\

9. Bhdratl yatra yatraiva tatra tatra

Prajdpatih \ yathdtapena rahitd chhdyd vai (? na} drisyate kvachit
\

10. Gdyatrl Brahmanah pdrsvam tathaiva na vimunchati
\

veda-rdsih

smrito Brahma Sdvitrl tad-adhishthitd
\

11. Tasmdd na kaschid doshah

strut Sdmtrl-gamane vibhoh
\ tathdpi lajjdvanatah Prajdpatir abhut purd \

12. Sva-sutopagamdd Brdhmd sasdpa Kusumdyudham \ yasmdd mamdpi
204 Instead of tenastt tbe Gaikowar MS. reads tenordhva.
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bhavatd manah samJcshobhitam saraih
\

13. Tasmdt tvad-deham achirdd

Rudro bhasmikarishyati \
tatah prasddaydmdsa Kdmadevas Chaturinu-

kham
|

14.
" Na mam akdranam saptum tvam ihdrhasi mdm ava

\

aham

evam-vidhah srishtas tvayaiva chaturdnana
\

15. Indriya-lcsholha-janahah

sarveshdm eva dehinam
\ stri-pumsor avichdrena mayd sarvatra sarvadd

\

16. JTshobhyam manah prayatnena tvayaivoktam purd vtbho
\

tasmdd

anaparddhena tvayd iaptas tathd vibho
\

17. Kuru prasddam bhagavan

sva-&arlrdptaye punah \
Brahma uvdcha

\

18. Vaivasvate 'ntare prdpte

Yddavdnvaya-sambhavah \

Rdmo ndma ya^d martyo mat-sattva-balam

dsritah
\

19. Avatlryydsura-dhvamsi Dvdralcdm adhivatsyati \

tad-

dhdtus tat-samascha m tvam tadd putratvam esliyasi ityddi \

" 32. Having thus formed the universe, consisting of the principles,

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 S'atarupa, Savitri, (35) Sarasvati, Gayatri, and

Brahmam. Brahma then took her for his daughter. 36. 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 Yasishtha, cried aloud, '(our) sister.' Brahma 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 circuit 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 heings everywhere, gods, asuras,

and men.' They, being thus addressed, created heings 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 S'atarupa. 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 hundred, years of the gods. A long time after, a son

was born to her, Manu (49) called Svayambhuva, who, as we have

heard, is Viraj. From their community of form and qualities he is

called Adhipurusha.
208

50. From him were sprung those numerous

Vairajas, steadfast in religious observances, those seven glorious sons of

Svayambhu, and those other seven Manus, (51) beginning with Svaro-

chisha and Auttami, in form equal to Brahma, of whom thouw art now

the seventh. (4th chapter) 1. Manu says :
' Ah ! this is most afflicting,

this entrance of love into the god. How 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

200 Compare the Purusha Sukta, above p. 8, in the fifth verse of which the words

Virajo adhi purushah occur. If the last two words are combined they give the name
in the text.

20? This account is given by the deity represented as incarnate in a Fish, to Manu
Vaivasvata.



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 Gayatri never forsakes the side of Brahma. He is called

the collected Veda, and Savitri rests upon 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 Kijsumayudha
m

(Kama), (in

these words)
' As even my mind has been agitated by thy arrows,

Kudra 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," etc.

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 S'atapatha 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 Purana. 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 humiliation. 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 Bhagavata Purana assumes in the passage (x. 33, 27 ff.) 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 supcris 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, iii. 12, 28 ff., adduced in the same volume, page 40.

As regards the details of the story according to the different Puranas,

I may observe that while the Vishnu, the Vayu (see above, pp. 65,

and 106), and the Markandeya Puranas, xl. 13 f., represent S'atarupa 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.
209 This is repeated in the twenty-

sixth verse of the fourth chapter :

Yd sd dehdrddha-sambhutd Gdyatrl brahma-vddml
\ janarii yd Manor

devi S'atarupd S'atendriyd \

27. Raiir Manas Tapo Buddhir mahad-ddi-

samudbhavd 21

|

tatah sa S'atarupdydm saptdpatydny ajljanat \

28. Ye

Marlchyddayah putrdh mdnasds tasya dhlmatah
\
teshdm ayam abhul

lokah sarva-jndndtmakah purd \

29. Tata 'srijad Vdmadevam trisula-

vara-dhdrinam
\

Sanatkumdrancha vilhum purveshdm api purvajatn \

30.

209 Compare the account given in Manu's Institutes (above, p. 36), which does not

coincide in all particulars with any of the Puranas here quoted.
210 In this line the original readings are in several places erased in the Taylor MS.

I have endeavoured to restore it with the help of the Gaikowar MS.

8
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Vdmadevas tu lhagavtin asrijad mukhato dvijdn \ rdjanydn asrijad bdhvor

Vit-iudrdvm uru-pddayoh |

. . . . 35. Svdyambhuvo Manur dhlmdms

tapas taptvd suduscharam
\ patnlm avdpa rupddhydm Anantdm ndma

ndmatah
\ Priyavratottdnapddau Hanm tasydm ajljanat \

11 She who was produced from the half of his body, Gayatri the de-

clarer of sacred science, she who was the mother of Manu, the goddess

S'atarupa (i.e. having a hundred forms), S'atendriya (i.e. having a

hundred senses), (27) (was also) Eati, Mind, Austere Fervour, Intel-

lect, sprung from Mahat and the other principles. He then begot upon

S'atarupa seven sons. 28. This world, composed of all knowledge,

sprang from Marlchi, 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, Rajanyas from his breast, the Vis and the Sftdra 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 Ananta. On her he

begot Priyavrata and Uttanapada."

Having made Manu the son of S'atarupa, 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 Puranas is described as the creator of the four castes.

SECT. X. Quotations from the Rtimdyana 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.

Ramayana (Bombay edition) ii. 110, 1. JTruddham djndya Rdmam tu

Vasishthah pratyuvdcha ha
\

Jdtdlir api jdnlte lolcasydsya yatdgatim \

2. Nivarttayitu-Mmas tu tvdm etad vdkyam alravlt
\
imam loka-samut-
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pattim lolca-ndtha nibodha me
\

3. Sarvam salilam evdslt prithhi tatra

nirmitd
\

tatah samabhavat Brahma, Svayambhur daivataih sttha
\

4. Sa

vardhas tato bhutvd projjahdra vasundhardm
\ asrijach cha jagat sarvaih

saha putraih Icritdtmabhih
\

5. Akdsaprabhavo Brahma sdsvato nitya

avyayah \

tasmdd Marlchih sanjajne Maricheh Kasyapah sutah
\
6. Vivas-

van Kasyapdjjajne Manur Vaivasvatah svayam \

sa tu prajdpatih pur-

vam Ikshvdkus tu Manoh sutah
\

7. Yasyeyam prathamam dattd samrid-

dhd Manund mahl
\

tarn Ikshvdkum Ayodhydydm rdjdnam viddht pur-

vakam
\

"1. Perceiving Kama to be incensed su Yasishtlia 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 Svayambhu 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 asther (dlcdsa). From him sprang

Marichi, of whom Kasyapa was the son. 6. Prom Kasyapa sprang

Vivasvat : and from him was descended Manu, who was formerly the

lord of creatures (prajdpati], Ikshvaku212 was the son of Manu (7)

and to him this prosperous earth was formerly given by his father.

Know that this Ikshvaku 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, Kasyapa, and Yivasvat in the

same rank as contemporaries, while the former narrative declares them

to have been respectively father, son, and grandson.

Eamayana iii. 14, 5. Rdniasya vachanam srutvd kulam dtmdnam eva

cha
|
dchachahshe dvijas tasmai sarva-bhuta-sa/nmdlhavam

\

6. Purva-

kdle mahdbdho ye prujdpatayo 'bhavan
\

tan me nigadatah sarvdn dditah

srinu Rdghava \

7. Kardamah prathamas teshtim Vikritas tad-anan-

taram
\
S'eshas cha Samsrayas chaiva Bahuputras cha vlryavdn \

8.

211 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.

212 The name Ikshvaku occurs in R. V. x. 60, 4. See Professor Max Miillev's

article in Journ. Roy. As. Soc. for 1866, pp. 451 and 462.
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Sthdnur Marlckir Atris cha Kratus chaiva mahdlalah
\ Pulastyas chdn-

girds chaiiyi Prachetdh Pulahas tathd
\

9. DaTcsho Vivasvdn aparo 'rish-

(anemis cha Rdghava \ Kasyapas cha mahatejds teshdm dslch cha paschi-

mah
|

10. Prajdpates tu Dakshasya babhuvur iti visrutdh
\

shashtir

duhitaro Rdma yaSasvinyo mahdyasah \

11. Kasyapah pratijagrdha

tdsdm ashtau sumadhyamdh \

Aditim cha Ditim chaiva Danum api cha

Kdlakdm
\

12. Tdmrdm Krodhavasdih chaiva Mamim m chdpy Analdm

api |

ids tu kanyds tatah prltah Kasyapah punar abravlt
\

13. Putrdms

trailokya-bhartrin vai janayishyatha mat-samdn
\

Aditis tan-tndndh

Rdma Ditischa Danur eva cha
\

14. Kdldkd cha mahdldho seshds tv

amanaso m 'bhavan
\ Aditydm jajnire devds trayastrimsad arindama

\

15. Adityd Vasavo Rudra Asvinau cha parantapa |

. . . . 29. Manur

manushydn janayat Kdsya/pasya mahdtmanah
\

brdhmandn Icshattriydn

vaisydn sudrdns cha manujarshabha \

30. Mukhato Irdhmand jdtdh ura-

sah kshattriyds tathd
\ urubhydm jajnire vaiiydh padbhydm sudrd iti

srutih
|

31. Sarvdn punya-phaldn vrikshdn Anald 'pi vyajdyata \

"
5. Having heard the words of Rama, the bird (Jatdyus) 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, S'esha, Samsraya, the energetic

Bahuputra, (8) Sthanu, Marlchi, 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 Kasyapa took

in marriage eight elegant maidens, Aditi, Diti, Danii, Kalaka, (12)

Tamra, Krodhavasa, Manu,
215 and Anala. Kasyapa, pleased, then said

213 Balam Atibalam api. Gorr. 2U Manoratha-Klnah. Comm.
215 I 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 Anala. I see that

Professor Eoth 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. 2553, also, Manu appears to be the

name of a female : Anavadyam Manum Vandam Asuram Marganapriyam \ Anupam
Subhagam Bhaslm iti Pradha vyajayata \

" Pradha (daughter of Daksha) bore Ana-

vadya, Manu, Vans'a, Asura, Marganapriya, Anupa, Subhaga, and Bhasl.
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to these maids, (13) 'ye shall bring forth SODS like to me, preservers

of the three worlds.' Aditi, Diti, Danu, (14) and Kalaka assented;

but the others did not agree. Thirty-three gods were borne by Aditi,

the Adityas, Yasus, Rudras, and the two Asvins." [The following

verses 15-28 detail the oifspring of Diti, Danu, Kalaka, Tamra, Kro-

dhavasa, as well as of KraunchI, Bhasi, Syeni, Dhritarashtri, and

S'uki the daughters of Kalaka, and of the daughters of Krodhavas'a.

(Compare the Mahabharata, i. 2620-2635
;
and "Wilson's Vishnu Pu-

rana, vol. ii. pp. 72 f.) After this we come upon Manu and the

creation of mankind.] "$9. Manu, (wife) of Kasyapa,
218

produced

men, Brahmans, Eshattriyas, Vaisyas, and Sudras. 30. 'Brahmans

were born from the mouth, Kshattriyas from the breast, Vaisyas from

the thighs, and S'udras 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 r 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 Kas"yapa.

The next passage from the TJttara Kanda of the Eamayana, 74, 8 f.,

describes the condition of men in the Krita age, and the subsequent

introduction of the caste system in the Treta. The description pur-

ports to have been occasioned by an incident which had occurred just

before. A Brahman had come to the door of llama's palace in Ayodhya,

carrying the body of his dead son,
217 and bewailing his loss, the blame

216 The text reads Kas'yapa,
"

a, descendant of KSsyapa," who, according to Ram.

ii. 110, 6, ought to he Vivasvat. But as it is stated in the preceding part of this

passage iii. 14, 11 f. that Manu was one of Kas'yapa's eight wives, we must here

read KSs'yapa. The Gauda recension reads (iii. 20, 30) Manur manushyams cha

talha janayamasa Baghava, instead of the corresponding line in the Bombay edition.

217 The boy is said, in 73, 5, to have been aprapta-yauvanam balam pancha-varshu-

sahasrakam
\

" a boy of five thousand years who had not attained to puberty !'' The

Commentator says that varsha here means not a year, but a day (varsha-sabdo'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 rdjan yathd 'kale prdpto Mlasya, sankshayah \

srutvd kart-

tavyatdih rdjan kurushva Raghunandana \

9. purd hrita-yuge rdjan

Irdhmand vai tapasvinah \

10. Alrdhmanas tadd rdjan na tapasvl ka-

thanchana
\
tasmin yuge prajvalite Irahmalhute tv andvrite

\

\\.Amri-

tyavas tadd sarve jajnire dlrgha-darsinah \

tatas tretd-yugam ndma md-

navdndm vapushmatdm \

12. Kshattriyd yatra jayante purvena tapasd

'nvitdh
| vlryyena tapasd chaiva te

'dhikdh purva-janmani \

mdnavd ye

mahdtmdnas tatra tretd-yuge yuge \

13. Brahma kshattram cha tat sar-

vam yat purvam ma/ram cha yat \ yugayor ulhayor aslt sama-vlryya-

samanvitam
\

14. Apasyantas tu te sarve visesham adhikam tatah
\

sthd-

panam chakrire tatra chaturvarnyasya sammatam
\

15. Tasmin yuge

prajvalite dharrnabhute hy andvrite
\
adharmah pddam ekam tu pdtayat

prithivltale |

.... 19. Pdtite tv anrite tasminn adharmena mahltale
\

&ulhdny evdcharal lokah satya-dliarma-pardyanah \

20. Tretd-yuge cha

varttante Irdhmandh kshattriydi cha ye \ tapo 'tapyanta te sarve susru-

shdm apare jandh \

21. Sva-dharmah paramas teshdm vaisya-sudram

tadd
v
gamat \ pujdrfi cha sarva-varndndm sudrds chakrur viseshatah

\

23. Tatah pddam adharmasya dvitlyam avdtdrayat \
tato

dvdpara-sankhyd sd yugasya samajdyata \

24. Tasmin dvdpard-sankhye

tu varttamdne yuga-kshaye \

adharmas chdnritam chaiva vavridhe puru-

sharshalha
\

25. Asmin dvdpara-sankhydte tapo vaisydn samdvisat
\

trilhyo yugebhyas trln varndn kramdd vai tapa dvisat
\

26. Tribhyo

yugebhyas trln varndn dharmascha parinishthitah \

na sudro lalhate

dharmam yugatas tu nararshalha
\

27. Hlna-varno nripa-sreshtha

tapyate sumahat tapah \ Ihavishyachchhudrayonydm hi tapas-charyd

kalau yuge \

28. adharmah paramo rdjan dvdpare sudra-janmanah \

sa vai vishaya-paryante tava rdjan mahdtapdh \
29. Adya tapyati

durluddhis tena Idla-ladho hy ayam \

Narada speaks : 8. "Hear, o king, how the hoy'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 (*' sahasra-samvatsaraih satram upasita" 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, Brahmans alone practised

austere fervour (tapas). 10. None who was not a Brahman did so in

that enlightened age, instinct 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.
218 14. But not perceiving

any more distinction (between the then existing men) they all
219 next

established the approved system of the four castes. 15. Yet in that

enlightened age, instinct 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 Vaisyas and S'udras among them : and the S'udras

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 tapas), but that in the Treta both classes were equal (ubhayor yuyayor

madhye krita-yuge brahma purvam tapo-vlryabhyam utkrishtam hshattram chavaram

cha tabhyam tapo-viryabhyam nyunam asit
\

tat sarvam brahma-kshattra-rupam

ubhayam tretayam sama-vlrya-samanvitam asit
\
krite kshattriyanam tapasy anadhi-

karat tadyugiyebhyo brahmanebhyas tesham nyunata \ tretayam tu ubhayo rapt tapo-

'dhikarad ubhav api tapo-viryabhyam samau
|
But in the previous verse (12) it is said

that the Kshattriyas were born in the Treta distinguished by their former tapas. But

perhaps they were formerly Brahmans, according to verses 9, 10, and 12.

*i Manu and other legislators of that age, according to the Commentator (Manv-

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 varnuh 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 Yaisyas. 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

S'udra 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 S'udras 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 S'udra, paying no regard to the fact that in the age
22

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 S'udra, 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. Rama 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 S'udra was slain. (Sections 75 and 76.
)
221

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 TJttara Kanda, xxx. 19 ff., where Brahma says to Indra :

Amarendra mayd buddhyd prajdh srishtds tathd prabho \

eka-varnuh

sama-bhdshd elca-rupds cha sarvasah
\

20. Tdsdm ndsti visesho hi darsane

lalcshane 'pi vd
\

tato 'ham ekdgramands tali prajdh samacJiintayam \

21. So 'ham tdsdm viseshdrtham striyam ekdm vinirmame
\ yad yat

prajanam pratyangam msishtam tat tad uddhritam
\

22. Tato maya

22 The Treta, according to the Commentator.
221 See the Rev. Professor Banerjea's Dialogues on the Hindu philosophy, pp. 44 ff.,

where attention had previously been drawn to the story.
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rupa-gunair ahalyd strt vinirmitd
\

Jialam ndmeha vairupyam halyaih

tat-prabhavam bhavet
\

23. Yasyd na vidyate Jialyam tendhalyeti visrutd
\

Ahalyety eva cha mayd tasyd ndma praklrttitam \

24. Nirmitdydm cha

devendra tasydm ndrydm surarshabha
\ Ihavishyatlti kasyaishd mama

chtntd tato 'bhavat
\

25. Tvam lu S'alcra tadd ndrlm jdnishe manasd

prabho \ sthdnddhikatayd patnl mamaisheti purandara \

26. Sa mayd

nydsa-bhutd tu Gautamasya mahdtmanah
\ nyastd bahuni varshdni tena

nirydtitd cha ha
\

27. Tatas tasya parijndya mahdsthairyam maJidmu-

neh
| j'ndtvd tapasi siddhim cha patny-artham spar&itd tadd

\

28. Sa

tayd saha dharmdtmd ramate sma mahdmunih
\

dsan nirdsd devds hi

Gautame dattayd tayd \

29. Tvam kruddhas tv iha kdmdtmd gatvd

tasydsramam muneh
\

drishtavdms cha tadd tdm strlm dlptdm agni-

Sikhdm wa
\

30. ^a tvayd dharshitd S'akra Icdmdrttena samanyund j

drishtas tvam cha tadd tena dsrame paramarshind \ 31. Tatah kruddhena

tendsi saptah paramatejasd \ gato 'si yena devendra dasd-lJidga-vipar-

yayam \

"19. 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. Sola means '

ugli-

ness,' and halya,
' what is produced from ugliness/ 23. The woman in

whom there is no halya, is called Ahalyd. 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, I, 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.
222 But thou wert then seen by the eminent rishi in

the hermitage, (31) and cursed by that glorious being in his indignation.

Thou didst in consequence fall into a reverse of condition and fortune,"

etc., etc.

SECT. XI. Extracts from the Mahdbhdrata on the same subjects.

The first passage which I shall adduce is from the Adi Parvan, or

first book, verses 2517 ff. :

Yaisampdyana uvdcha
\

hanta te kathayishydmi namaskritya Svayam-

bhuve
|

surddlndm aham samyak lokdndm pralhavdpyayam \

Brahmano

mdnasdk putrdh viditdh shan-maharshayah \

Marlchir A.try-angirasau

Pulastyah Pulahah Kratuh
\

Marlcheh Kasyapah putrah JTasyapdt tu

prajd imdh
\ prajajnire mah&bhagd Daksha-kanyds trayodasa \

2520.

Aditir Ditir Danuh JTdld Dandyuh Simhikd tatha
\

Krodhd Pradhd eha

Visva cha Vinatd Kapild Munih
\

Kadrus cha manujavydghra Daksha-

kanyaiva Bharata
\

etdsdm virya-sampannam putra-pautram anantakam
\

"
Yaisampayana said: I shall, after making obeisance to Svayam-

bhu, relate to thee exactly the production and destruction of the gods

and other beings. Six 228
great rishis are known as the mind-born sons

222 In regard to this story of Indra and Ahalya, as well as to that of Brahma and

his daughter, above referred to, see the explanation given by Kumiirila Bhatta, as

quoted by Professor Max Miiller in his Hist, of Anc. Sansk. Lit. p. 529 f. 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 llyamanataya). 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 Svayambhur bhagavan adyo Brahma sanatanah
\

Brah-

manah sapta vai putra mahatmanah Svayambhuvah \
Marlchir Atry-Angirasau Pu-

lastyah Pulahah Kratuh
\
Vasishthascha mahabhagah sadriso vai Svayambhuva \

sapta Brahmana ity ete pwrane nischayam gatah \

" There is one primeval eternal lord,

Brahma Svayambhu; who had seven great sons, Marichi, Atri, Angiras, Pulastya,

Pulaha, Kratu, and Vasishtha, who was like Svayambhu. These are the seven Brah-

mas 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 Manur Daksho Bhrigur Dharmas tatha Yamah
\
Marlchir Angira

'trischa, Pulastyah Pulahah Kratuh
\
Vasishthah Parameshtln cha Vivasvan Soma

eva cha
\
Kardamas chapi yah proktah Kroclho Vikrlta eva cha

\
ekavimsatir utpanrias

te prajapatayah smritah
\

" There are reputed to have been twenty-one Prajapatis

produced, viz. Brahma, Sthanu, Manu, Daksha, Bhrigu, Dharma, Yarna, Marichi,
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of Brahma, viz., Marichi, Atri, Angiras, Pulastya, Pulaha, and Kratu.

Kasyapa was the son of Marlchi
;
and from Kasyapa sprang these

creatures. There were born to Daksha thirteen daughters of eminent

rank, (2520) Aditi, Diti, Danu, Kala, Danayu, Simhika, Krodha,

Pradha, Yisva, Vinata, Kapila, and Muni. 224 Kadru 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 ajdyatdngushthdd dafahindd bhagavdn rishih
\

Brahmanah

prithivipdla sdntdtmd sumahdtapdh \

vdmdd ajdyatdngmhthtid bhdryd

tasya mahdtmanah
\ tasydm panchdsatam Icanydh sa evdjanayad munih

\

.... 2577. Dadau cha dasa Dharmdya saptavimsatim Indave
\ divyena

vidhina rdjan Kasyapdya trayodasa \

2581. Paitdmahah Manur

devas tdsya putrah prajdpatih \ tasydshtau Yasmah putrds teshdm vak-

shydmi vistaram
\

2595. Stanam tu dakshinam bhitvd rah-

mano nara-vigraJiah \

nissrito bhagavdn Dharmak sarva-loka-sukhdvahah
\

trayas tasya vardh putrdh sarva-bhuta-manohardh
\

8'amah Kdmas cha

Harshas cha tejasd lolta-dhdrinah
\

2610. Arushl to Manoh

kanyd tasya patnl mamshinah
\

2614. Dvau putrau Brahmanas

tv anyau yayos tishthati lakshanam
\

loke Dhdtd Vidhdtd cha yau sthitau

Manund saha
\ tayor eva svasd devl Lakshml padma-grihd subhd

\ tasyds

tu mdnasdh putrds turagdh vyoma-chdrinah \

2617. Prajdndm

annaMmdndm anyonya-paribhakshandt \

Adharmas tatra sanjdtah sarva-

bhuta-vindsakah
\ tasydpi Nirritir bhdryd nairritd yena Rdhshasdh

\

ghords tasyds trayah putrdh pdpa-ltarma-ratdh sadd
\ Bhayo Mahd-

bhayas chaiva Mrityur bhutdntakas tathd
\

na tasya bhdryd putro vd

Tcaschid asty antako hi sah
\

Angiras, Atri, Pulastya, Pulaha, Kratu, Vas'ishtha, Parameshthin, Vivasvat, Soma,
the person called Kardama, Krodha, and Viki-ita." (Here, 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.

224 That Muni is a 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-gandharva Mauneyah

pariJclrltitah). Kapila, another of the thirteen daughters of Daksha is said to have

been the mother of Ambrosia, Brahmans, kine, Gandharvas and Apsarasas (amrilam
brahmana gaw gandharvapsarasas tatha

\ apatyam kapilayas tu purane pariklrt-

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. 225 From the

left thumb sprang that great Muni's wife, on whom he begot fifty
226

daughters. Of these he gave ten to Dharma, twenty-seven to Indu

(Soma),
227 and according to the celestial system, thirteen to Kasyapa."

I proceed with some other details given in the verses I have extracted :

2581. " Pitamaha's descendant, Manu, the god and the lord of creatures,

was his (it does not clearly appear whose) son. The eight Vasus, whom
I shall detail, were his sons 2595. Dividing the right breast of

Brahma, the glorious Dharma (Righteousness), issued in a human form,

bringing happiness to all people. He had three eminent sons, S'ama,

Kama, 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 Brahma,

whose mark remains in the world, Dhatri,
228 and Vidhatri, who re-

mained with Manu. Their sister was the beautiful goddess Lakshml,
220

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 Mrriti, 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." 230

The next passage gives a different account of the origin of Daksha
;

and describes the descent of mankind from Manu :

Adip. 3128. Tejolhir uditah sane maharshi-sama-tefasah \

dasa Pra-

225 See above, p. 72 f. The Matsya P. also states that Daksha sprang from Brah-

ma's right thumb, Dharma from his nipple, Kama from his heart, etc.

228 The passage of the Ramayana, 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.

22? The Taitt. Sanhita, 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 Dhatri had been previously mentioned, in verse 2523, as one of the sous of

Aditi. See also "Wilson's Vishnu P. ii. 152.

2 > See Wilson's Vishnu P. i. pp. 109, 118 ff., 144 ff. and 152.

230 The Vishnu P. (Wilson, i. 112) says he had five children.
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chetasah putrdh santah punya-jandh smritdh
\ mukhajendgnind yais te

purvam dagdhd mahaujasah \ tebhyah Prdchetaso jajne Daksho Dakshdd

imdh prajdh \
sambhutdh purusha-vydghra so, hi loka-pitdmahah \

Vlrinyd saha sangamya Dakshah Prdchetaso munih
\ dtma-tulydn aja-

nayat sahasram samsita-vratdn
\ sahasra-sankhydn sambhutdn Daksha-

putrdms cha Ndradah
\

moksham adhydpaydmdsa sdnkhya-jndnam anut-

tamam
\

tatah panchdsatam kanydh putrikdh abhisandadhe \Prajdpatih

prajah Dakshah sisrikshur Janamejaya \

dadau cha dasa Dharmdya

Kasyapdya trayodasa I kdlasya nayane yuktdh saptavimsatim Indave
\

3135. Trayodasdndm pdtriindm yd tu Ddkshdyanl vard
\
Mdrlchah

Kasyapas tasydm Aditydn samajyanat \

Indrddln vlryya-sampanndn

Vivasvantam athdpi cha
\

Vivasvatah suto jajne Tamo Vaivasvatah pra-

bhuh
| Mdrtandasya Manur dhlmdn ajdyata, sutah prabhuh \

Yamas

chdpi suto jajne khydtas tasydnujah prabhuh \

dharmdtmd so, Manur

dhlmdn yatra vamsah pratishthitah \

Manor vamso mdnavdndm tato 'yam

prathito 'bhavat
\ brahma-kshatrddayas tasmddManorjdtds tu mdnavdh

\

tato 'bhavad mahdrdja brahma kshattrena sangatam \
3140. Brdhmand

mdnavds teshdm sdngam vedam adhdrayan \

Venam Dhrishnum Narish-

yantam Ndbhdgekshvdkum eva cha
\

Kdrusham atha Sdryatim tathd

chaifdshtamim Ildm
\

Prishadhram navamam prdhuh kshattra- dharma-

pardyanam \ Ndbhdgdrishta-dasamdn Manoh putrdn prachakshate \ pan-

chdsat tu Manoh putrds tathaivdnye 'bhavan kshitau
\ anyonya-bheddt te

sarve mnesur iti nah srutam
\
Pururavas tato vidvdn Ildyam samapad-

yata \

sd vat tasydbhavad mdtd pitd 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
231 were formerly burnt up by fire springing from their

mouths. From them was born Daksha Prachetasa
;

232 and from Daksha,

the Parent of the world (were produced), these creatures. Cohabiting

with Vlrini, the Muni Daksha begot a thousand sons like himself, famous

231 " Trees and plants," according to the Commentator (mahaprabhava vrikshau-

shadhayah}. Compare "Wilson's Vishnu P. ii. p. 1.

232 The same account of' Daksha's birth is given in the S'antip. 7573: Das'anani

tanayas tv eko Daksho nama prajapatih \ tasya dve naman! lake Dakshah 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 Brahmana, vii. 4, 1, 19, andii. 4, 4, 1,

there quoted.) The following verse 7574 tells us that Kas'yapa also had two names,
the other being Arisbtanemi. 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. Desirous of

creating offspring, the Prajapati Daksha next formed fifty daughters, of

whom he gave ten to Dharma, thirteen to Kasyapa, and twenty-seven,

devoted to the regulation of time,
235 to Indu (Soma) 3135. On

Dakshayam,
234 the most excellent of his thirteen wives, Kasyapa, the

son of Marlchi, begot the Adityas, headed by Indra and distinguished

by their energy, and also Vivasvat. 285 To Yivasvat was born a son, the

mighty Tama Yaivasvata. To Martanda (i.e. Yivasvat, the Sun) was

born the wise and mighty Manu, and also the renowned Yama, his

(Manu's) younger brother. Eighteous 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

Yeda with the Yedangas. The children of Manu are said to have been

Yena, Dhrishnu, Narishyanta, Nabhaga, Ikshvaku, Karusha, Skryati,

Ila the eight, Prishadra the ninth, who was addicted to the duties of a

Kshattriya, and Nabhagarishta the tenth. Manu had also fifty other

sons
;
but they all, as we have heard, perished in consequence of mutual

dissensions. Subsequently the wise Pururavas was born of Ila, 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 course, in conflict with the account which assigns to

them a fourfold descent from the body of Brahma himself.

The S'antiparvan, 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

Z3S This phrase kalasya nayane yuktah had previously occurred in verse 2580,

where it is followed by the words sarva nakshatra-yoginyo loTca-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.

*a i.e. Aditi. See verses 2520, 2522, and 2600 of this same hook.

235 The account in the Eamayana, ii. 110, 5ff., agrees with this in making Ka-

s'yapa son of Marichi, and father of Vivasvat.
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Manu (i. 99 f.) on the same subject. In other places, however, the

Mahabharata 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,
m that this gigantic poem is made up of heterogeneous elements,

the products of different ages, and representing widely different dog-

matical tendencies, 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 inconsistency with its earlier contents. In fact, a

work so vast, the unaided compilation 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 certainly 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 who

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

social description.

In the first passage, BhTshma, 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, S'antiparvan, 2749 :

Ya eva tu sato rakshed asatas cha nivarttayet \

sa eva rdjnd karttatfyo

rdjan rdja-purohitah \

2750. Atrdpy uddharantlmam itihusam purd-

tanam
\

Pururavasa Ailasya samvddam Mdtarisvanah
\

Pururavd macho,
\

Kutah svid brdhmano jdta varnds chdpi Icutas trayah \

Jtasmdchcha lhavati

sreshthas tan me vydkhydtum arhasi
\

Mdtarisvovdcha
\

Brahmano mu-

khatah srishto brdhmano rdja-sattama \ hdhubhydm Icshattriyah srishta

urulhydm vaisya eva cha
\

varndndm parichdryydrtham traydndm Bha-

238 See also the fourth volume of this work, pp. 141 ff. and 152.
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ratarshalha
\
varnas chaturthah samlhutah padlhydm sudro vinirmitah

\

Irdhmano jdyamdno hi pfithivydm anujayate-^ \

Isvarah sarva-bhutdndm

dharma-koshasya guptaye \

2755. Atah prithivyd yantdram kshattriyam

danda-dhdrane
\ dvitlyam Dandam akarot prajdndm anutriptaye \ vaisyas

tu dhana-dhdnyena trln varndn lilhriydd imdn
\

sudro hy etdn pari-

cJiared iti Brahmdnusdsanam
\

Aila uvdcha
\ dvijasya kshattralandhor

vd kasyeyam prithivl bhavet
\

dharmatah saha vittena samyag Vdyo pra-

chakshva me
\ Vdyur uvdcha

\ viprasya sarvam evaitad yat kinchijjagatl-

gatam \ jyeshthendlhijaneneha tad dharma-kusald viduh
\

svam eva brdh-

mano bhunkte svam vaste svam daddti cha f gurur hi sarva-varndndm

jyeshthah sreshthas cha vai dvijah \
2760. Paty-abhdve yathaiva strl

devaram kurute patim \

esha te prathamah kalpah dpady anyo lhaved

atah I

" 2749. The king should appoint to be his royal priest
288 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 Pururavas the son of Ila, and Matarisvan (Vayu, the Wind-

god). Pururavas 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. Matarisvan answered : The Brahman

was created from Brahma's mouth, the Kshattriya from his arms, the

Yaisya from his thighs, while for the purpose of serving these three

M7 Manu, i. 99, has adhijayate.
238

Raja-purohitah. The king's priest (raja-purohitali} 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 Eishis utter

maledictions against anyone who should have stolen certain lotus roots, part of the

curse spoken by Vis'vamitra is as follows : varshacharo 'stu bhritako rajnas chastupuro-
hitah

| ayajyasya bhavatv ritvig visa-stainyam karoti yah \

" 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 : karotubhritako'varsham rajnas chastu purohitah \ 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-

shah) by vrishti-nibandham,
"
causing drought." He adds, papishthah eva avarshah,

" those who cause drought are most wicked."
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castes was produced the fourth class, the S'udra, 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 Yaisya should

sustain these three classes with money and grain, and that the S'udra

should serve them. The son of Ila then enquired : Tell me, Yayu, to

whom the earth, with its wealth, rightfully belongs, to the Brahman

or the Kshattriya ? Ya^u replied : All this, whatever exists in the

world, is the Brahman's property
239

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 bheddd Irdhmana-kshat-

triydndm prajd duhkhaih dussaham chdvisanti] 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 :

Yanaparvan, 13436. Nddhydpandd ydjandd vd anyasmdd vd prati-

yrahdt \

dosho lhavati viprdndm jvalitdgni-samd dvijdh \

durvedd vd su-

vedd vd prdkritdh samskritds tathd
\

bruhmand ndvamantavyd bhasma-

channd ivdgnayah \ yathd smasdne dlptaujdh pdvako naiva dushyati \

evam vidvdn avidvdn vd brdhmano daivatam mahat
\ prdkdrais cha pura-

dvdraih prdsddais cha prithag-vidhaih \ nagardni na sobhante hmdni

brdhmanottamaih
\ vedddhyd rritta-sampannd jndnavantas tapasvinah \

yatra tishtlianti vai viprds tan-ndma nagaram nripa \ vraje va, py athawd

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 Bruhmans a

well as others ("warn" iti stutya uchyute \

svam iva svam na tu sram eva
\
brah-

manasyapi Manuna steyasya vakshyamunatvat).

9
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'ranye yatra santi bahu-srutdh
\

tat tad nagaram ity uhuh pdrtha tlr-

tham cha tad bhavet
\

" No blame accrues to Brahraans from teaching or sacrificing, or from

receiving money in any other way : Brahraans 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 pui ity 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 Brahraans. 13440. The place

where Brahmans, rich in the Yeda, 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 :

Brdhmandndm paribhavdd asurdh salile saydh \

Irtihmandndm prasd-

ddcJi cha devdh svarga-nivdsinah \ asakyam srashtum dkdsam achdlyo

himavdn girih \ adhdryyd setund Gangd durjayd brdhmand Ihuvi
\

na

brdhmana-virodhena salcyd sdstum vasundhard
\

brdhmand hi mahdtmdno

devdndm api devatdh
\

tan pujayasva satatam ddnena paricharyyayd \

yadlchhasi mahim bhoktum imam sdgara-melchaldm \

"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 Ganga cannot be stemmed by a dam; the Brahmans cannot be

conquered by any one upon earth. The world cannot be ruled in op-

position to the Brahmans; for the mighty Brahmans 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 :

S'antiparvan, 10861. Janaka uvdcha
\

varno visesha-varndndm ma-

harshe kenajdyate \

etad ichhdmy ahamjndtum tad bruhi vadatdm vara
\

yad etaj jdyate 'patyam sa evdyam iti srutih
\

Jcatham brdhmanato jdto
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viseshe grahanam gatah \
Pardsara uvdcha

\
JSvam etad mahdrdja yena

Jdtah sa eva sah
\ tapasas tv apakarshenajdtigrahanatdm gatah \

suk&het-

trdchcha suvljdch cha punyo bhavati sambhavah
\

ato 'nyatarato hlndd

avaro ndma jdyate \

10865. Vaktrdd bhujdbhydm urubhydm padbhydfh

chaivdtha jajnire \ srijatah Prajdpater lokdn iti dharmavido viduh
\

mu-

khajd brdhmands tufa bdhujdh kshattriydh smritdh
\ urujdh dhanino

rdjan pddajdh parichdrakdh \

chaturndm eva varndndm dgamah puru-

sharshabha
\

ato 'nye vyatiriktd ye te vai sankarajdh smritdh
\

10870. Janaka uvdcha
\

Brahmanaikena jdtdndm nandtvam gotratah

katham
\

bahuriiha hi loke vai gotrdni muni sattama
\ yatra tatra kathaih

jdtdh svayonim (? suyonim} munayo gatah \ suddha-yonau samutpannd

viyonau cha tatha, 'pare \

Pardsara uvdcha
\ rdjan naitad bhaved grdhyam

apakrishtena janmand \

matdtmandm samutpattis tapasd bhdvitatmandm
\

utpddya putrdn munayo nripate yatra tatra ha
\

svenaiva tapasd teshdm

rishitvam pradadhuh punah \

.... 10876. Ete svdm prakritim prdptd

Vaideha tapasoiraydt \ pratishthitd 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. According 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 distinct

classes ? Parasara replied : It is 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 creating

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 classes. 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 ? Parasara

replied: It 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 indiscriminate 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 Yeda, 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 th 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 between

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 uvdcha
\ Brdhmanyam devi dushprdp-

yam nisargdd brdhmanah subhe
\ kshattriyo vaisyasudrau vd nisargdd

iti me matih
\
karmand dmhkriteneha sthdndd bhrasyati vai dvijah \

jyeshtham varnam anuprdpya tasmdd raksheta vai dvijah \

sthito brdh-

mana-dharmena brdhmanyam upajlvati \ kshattriyo vd 'tha vaisyo vd

brahmabhuyam sa gachhati \ yas tu brahmatvam utsrijya kshdttram

dharmam nishevate
\ Irdhmanydt sa paribhrashtah kshattra-yonau prajd-

yate \ vaisya-karma cha yo vipro lolha-moha-vyapdsrayah \ brdhmanyam

durlabham prdpya karoty alpa-matih sadd
\

sa dvijo vaisyatdm eti vaisyo

vd sudratdm iyat \
sva-dharmdt prachyuto vipras tatah sudratvam dp-

nute
|

.... 6590. Ebhis tu karmabhir devi subhair dcharitais tathd
\

sudro brdhtnanatdm ydti vaisyah kshattriyatdm vrajet \

sudra-karmdni

sarvdni yathdnydyam yathdvidhi \

susrushdm paricharyydm chajyeshthe

varne prayatnatah \ kurydd ityddi \

Mahadeva says : 6570. "
Brahmanhood, o fair goddess, is difficult to
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be attained. A man, whether he be a Brahman, Kshattriya,

or S'udra, 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 Vaisya, 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 Brahmanhopd which is s hard to get, follows the pro-

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

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

into the state of a S'udra. A Brahman who falls away from his own

duty becomes afterwards a S'udra..... 6590. But by practising the

following good works, o goddess, a S'udra becomes a Brahman, and a

Vaisya becomes a Kshattriya : Let him actively perform all the func-

tions of a S'udra according to propriety and rule, i.e. obedience and

service to the highest caste," etc.

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,

etc., 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 Bhlmaseva 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 12469ff : Sarpa uvucha
\

bruhmanah ko bhaved

rdjan vedyam kirn cha Yudhishthira
\

12470. Bravlhy atimatim tvdm hi

rukyair anumimimahe
\

Yudhishthira uvucha
\ satyam dunam kshamii

sllam unrisamsyam tapo ghrind \ drisyante yatra nagendra sa bruhmanah

iti smritih
\ vedyam sarpa param Brahma nirduhkham asukham cha yat \

yatra aatvu na socJuinti bhavatah kim vivakshitam
\ Sarpa uvucha

\

chu-

turvarnyam pramdnam cha satyam cha brahma chaiva hi
\

Sudreshv api

cha satyam cha danam akrodha eva cha
\ anrisamsyam ahimsu cha ghrina,

chaiva Yudhishthira
\ vedi/um yach chutra nirduhkham asukham cha na-
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rddhipa \ tdbhyam hlnam padam chdnyad na tad astlti lakshaye \
Yu-

dhishthira uvucha
\

12475. S'udre tu yad bhavel lakshma dvije tach cha

na vidyate \

na vai sudro bhavech chhudro brdhmano na cha brdhmanah
\

yatraital lakshyate sarpa vrittam sa brdhmanah smritah
\ yatraitad na

bhavet sarpa tarn siidram iti nirddiset
\ yat punar bhavatd proktam

na vedyam vidyatlti cha
\ tdbhyam hlnam ato 'nyatra padam ndstlti

ched api \

ewm etad matam sarpa tdbhyam hlnam na vidyate \ yathd

s'doshnayor madhye bhaved noshnam na sltatd
\

evam vai sukha-duh-

khdbhydm hlnam ndsti padam kvachit
\

eshd mama matih sarpa yathd

va mandate bhavdn
\ Sarpa uvucha

)
12480. Yadi te vrittato rdjan

brdhmanah prasamlkshitah \

vrithd jdtis tada "ymhman kritir ydvad

na vidyate \
Yudhishthira uvdcha

\ jdtir atra mahdsarpa manwhyatve

mahdmate
\

sankardt sarva-varndndm dushparlkshyeti me matih \ sarve

sarwsv apatydni janayanti sadd nardh
\
van maithunam atho janma

maranam cha samam nrindm
\

idam drsham pramdnam cha "
ye ya-

jdmahe" ity api \
tasmdch chhllam pradhdneshtam vidur ye tattva-

darsinah
\

"
prdn ndbhi-varddhandt pumso jdta-karma vidhlyate" \

"tada 'syamdtd sdvitrl pita tv dchdryya uchyate" \

12485. " Tdvach

chhudra-samo hy esha ydvad vede najdyate" \

tasminn evam mati-dvaidhe

Manuh Svdyambhuvo 'bravlt
\ krita-kritydh punar varnd yadi vrittam na

vidyate \
sankaras tatra ndgendra balavdn prasamlkshitah \ yatreddnlm

mahdsarpa samskritam vrittam ishyate \
tarn brdhmanam aham purvam

uktavdn 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 Yeda (brahma} is beneficial to

all the four castes and is authoritative and true.
240 And so we find in

210 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 brahmana-padenajati-niatram

vivaJcshitva iudre tal lakshanaih vyabhicharayati
"
chaturvarnyam

"
iti sarddhena

\

chaturndm varnanam hitam
\ satyam pramdnam cha dharma-vyapasthapakam brahma

t-edah
\
sudrachara-smriter api veda-mulakatvat sarvo 'py aeharadih sruti-mulakak
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S'udras 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 S'udra do not exist in a Brahman (nor vice versd).

(Were it otherwise) the S'udra would not be a S'udra, nor the Brah-

man a Brahman. 241 The person in whom this regulated practice is per-

ceived is declared to be a Brahman
;
and the man, in who* it is absent,

should be designated as a S'udra. 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 conduct, then birth is

vain until action is shown. Yudhishthira replied : most sapient

Serpent, birth is difficult to be discriminated in the present condition

ity arthah
\
evaih cha satyadikam yadi kudre 'py asti tarhi so 'pi brahmana eva syad

Hi aha "sudreshv api" iti
\

"The serpent, however, understanding by the terra

Brahman mere birth, shows in a sloka and a half that Yudhishthira's definition fails

by being applicable also to a S'udra. Chdturvarnya 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'udra's conduct is itself

founded on the Veda; all conduct, etc., is based on the Veda. And so if (the cha-

racters of) truth, etc., are found also in a S'udra, he too must be a Brahman such is

his argument in the words ' In S'udras 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'udras 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?
241 This verse is not very lucid; but the sense may be that which I have as-

signed. The Commentator says : Ilaras tu brahmana-padena brahma-vidaih vivakshi-

tva s'udrader api brahmanatvam abhyupagamya pariharati
" Sudre tv

"
iti

\
S'udra-

lakshya-kamadilcam tia bruhmane 'sti na brahmana -lakshya-saniadikam sudre 'sti ity

arthah
| sudro'pi samady-upeto brdhmanah

\
brahmano 'pi kamady-upetah 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'udra's Brah-

manhood, obviates by the words 'but in a S'udra,' etc. (the objection thence drawn).

The qualities, lust, etc., distinctive of a S'udra, do not exist in a Brahman, nor do

the qualities tranquillity, etc., characteristic of a Brahman exist in a S'udra. A
S'udra distinguished by the latter is a Brahman ; while a Brahman characterized by

lust, etc., is a S'udra."
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of humanity, on account of the confusion of all castes.
242 All (sorts of)

-*- In the tenth vol. 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,

iii. 8. Uchchavacha-charanah striyo bhavanti
\
saha deva-sakshye cha manushya-sak-

shye cha yesham putro vakshye tesham pufro bhavishyami \ yam.icha pu'ran 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

Brahmaya, iii. 2, 1, 40. Atlia yad
" brahmanah" ilyaha \

anaddha iva vai asya atnh

purajanam bhavati \ idam hy ahuh " rakshamsi yoshitam anusachante tad uta rak-

shamty eva reta adadhati iti
\

atha atra addha jayate yo brahmano yo yajnaj jnyate \

tasmad api rajanyaih va vais'yam va "brahmanah" ity eva briryat \

brahmano Jii

jayate yo yajnaj jayate \

tasmad ahuh " na savana-kritam hanyad enasvl ha eva

savana-krita
"

iti
\

" 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. 37, 116, and Journ. Roy. As. Soc.

for 1865, p. 301.) So then he is certainly born who is born from sacred science

(brahma) and from sacrifice. Wherefore also let him address a Rajanya or a Vais'ya

as '

Brahman,' for he is born from sacred science (brahma, and consequently a Brah-

man) who is born from sacrifice. Hence 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 offering the Vanma praghasa must have one or more para-

mours : Atha pratipras'hata pratiparaiti \

sa patnJm udaneshyan prichhati
' kena

(jarena Comm.) charasi' iti
\ Varunyam vai etat strt karoti yad anyasya saty anyena

charati
\
atho " na id me 'ntah-salpa juhuvad" iti tawiat prichhati \

niruktam vai

enah fcawyo bhavati
\ salt/am hi bhavati

\
tasmad va iva prichhati \

sa yad na prati-

jariita jnatibhyo ha asyai tad nhitam 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

enquires. If she does not confess, it will be ill for her relations." (This passage is

explained in Kiityayana's S'rauta Sutras, v. 5, 6-11.) (4) S'. P. Br. i. 3, 2, 21. Tad

ti ha uvacha Yajnavalkyo
"
yathadishtam patnyah astu

\
Ttas tad cidriyeta yat para-

pumsa va patn'i 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 agniih chitva ramam upeyad "ayonau reto dhasyami" iti
\

na dvitJyam chitva 'nyasya striyam upeyat \
na tritlyam chitva kanchana upeyat \

reto

vai etad nidhatte yad agnim ehinute
\ yad upeyad retasa vi/rid/iyeta \

" Let not a man,
after preparing the altar for the sacred fire, approach a woman (a S'udra-woman,

according to the Commentator), (considering) that in doing so, he would be discharging
geed 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

speech, the mode of propagation, the birth, the death of all mankind

are alike. The text which follows is Vedic and authoritative :
' "We

who (are called upon) we recite the text.'
21S 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 wiife. 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 Avill miscarry with his

seed." This prohibition of adultery in a certain case, seems to prove that it was no

uncommon occurrence, and is calculated, as Professor "Weber remarks, to throw great
doubt on the purity of blood in the old Indian families.

243 To explain the last elliptical expression I will quote part of the Commentator's

remarks on the beginning of Yudhishthira's reply : Vagndlriam iva maithunasyapi

sadharanyaj jatir durjneya \

tatha cha srutih "na chaitad vidmo brahmanah smo

vayam abrahmana va
"

iti brahmanya-samsayam upanyasyati \
nanu jaty-anischaye

katham " brahmano 'ham" ityady abhimana-purassaram yagudau pravartteta ity

asankyaha
" idam arsham" iti

\
atra "ye yajamahe" ity anena cha ye vayam sn:o

brahmanah anye va te vayam yajamahe iti brahmanye
'navadharanam darsitam

\

mantra-lingam api"ya evasmi m san yaje" iti
|

. . . . Tasmad achara eva brah-

manya-ntichayahettir veda-pranianyad ity upasaihharati \

" As the mode of propa-

gation is common to all the castes, just as speech, etc. are, birth is difficult to be

determined. And accordingly, by the words :
' We know not this, whether we are

Brahmans 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 a Brahman, etc. ?' the author

answers in the words ' this text is Vedic, etc.' 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 pointed out to me that the words ye yajamahe 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'valayana's S'rauta Sutras, i. 5, 4 f., where it is said that

these two words constitute the formula called aatth, which comes in at the beginning
of all the yajyas which are unaccompanied by any anuyaja. The Commentator in-

terprets the two words thus : sarve "
ye

"
vayam hotaro 'dhvaryuna

"
yaja

"
iti pre-

shitas te vayam,
"
yajamahe" yajyam pathamah \

" All we hotri priests who are called

upon by t}ie adhvaryu by the word '

recite,' we recite, i.t. repeat the yajya." (See

Haug's Ait. Br. ii. p. 133, and note 11.) Prof. Aufrecht thinks the words in the

Commentator's note ya evasmi sa san yaje may be a free adaptation of Atharva V. vi.

123, 3, 4. It does not appear from what source the words no, chaitad vidmah 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 S'udra' (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,
2M

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 S'antiparvau, verses 6930 ff., is even more

explicit than the last in denying any natural distinction between the

people of the different castes :

Bhrigur uvdcha
\ Asrijad brdhmandn evam purvam Brahma prajd-

patm | dtma-tejo'bhinirvrittdn bhdskardgni-sama-prabhdn \

tatah satyam

cha dharmam clia tapo brahma cha sdsvatam
|
dchdram chaiva sauchaih

cha svargdya vtdadhe prabhuh \ deva-ddnava-gandharvd daitydsura-ma-

horagdh \ yaksha-rdkshasa-ndgds cha pisdchd manujds tathd
\
brdhmandh

kshattriyd vaisydh sudrds cha dvija-sattama \ ye chdnye Ihuta-sanghdndm

varnds tarns chdpi nirmame
\

brdhmandndm sito varnah kshattriydnaih

cha lohitah
\ vaisydndm pitako varnah sudrdndm asitas tatha

\

6935.

Bharadvtija uvdcha
\ Chdturvarnyasya varnena yadi varno vibhidyate \

sarveshdm hhalu varndndfh drityate varna-sankarah
\

Icdmah krodho bha-

yam lobhah sokas chintd kshudhd sramah
\

sarveshdm nah prabhavati

kasmdd varno mlihidyate \ sveda-mutra-purlshdni sleshmd pittam sa-soni-

tam
|

tanuh ksharati sarveshdm kasmdd varno vibhajyate \ jangamdndm

asamkhyeydh sthdvardndm cha jdtayah \

teshdih vividha-varndntim kuto

varna-vinischayah \ Bhrigur uvdcha
\

Na visesho 'sti varndndm sarvam

brdhmam idamjayat \

Brahmand purva srishtam hi karmabhir varnatdm

gatam \

6940. Kdma-bhoga-priyds tlkshndh krodha,nuh priya-sdhasdh \

244 The Commentator thus explains the word krita-kritya : Krita-krityah sudra-

tulyah |

tatha cha smritih " sudre patakam kinchid na cha samskaram arhati" iti

tesham samskaranarhatva-nishpapatvabhidanat krita-krityatvam darsayati \
tadvat

traivarnika api syur ity arthah
\

" Krita krityah (lit. having done what was to be

done) means, like S'udras
;

so the Smriti (when it says),
' No sin exists in a S'udra,

nor is he fit for purificatory rites,' shews, by declaring the unfitness of this class for

such rites, and its freedom from sin, that it has the character of krita-krityatvatva,

i.e. of having done all it had to do. And such (in the event supposed) would be the

case with men of the three (upper) classes also."

245 The Calcutta edition reads na, "not," which cannot be right. The MS. in the

Library of the Edinburgh University has nah,
" of us."
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tyakta-svadharmd raktdngds te dvijdh kshattratdih gatdh \ gobhyo vrittiih

samdsthdya pltdh krishy-upajlcinah \

sva-dharmdn ndnutishthanti te

dvijd vaisyatdm gatdh \ hiihsdnrita-priyd lubdhdh sarva-karmopajivinah \

krishndh saucha-paribhrashtds te dvijah sudratdm gatdh \ ity etaih kar-

mabhir vyastd dvijd. varndntaram gdtdh \

dharmo yajna-kriyd teshum

nityam na pratishidhyate \ ity ete chaturo varnd yeshdm brdhml saras-

vatl
|

vihitd Brahmana purvam lobhdt tv ajndnatdm gdtdh \

6945.

Brdhmand brahma-tantra-sthds to/pas teshdm na nasyati \

brahma dhd~

rayatdih nityam vratdni niyamdms tathd
\

brahma chaiva param srishtam

ye na jdnanti te 'dmjdh \

teshdm bahuvidhds tv anyds tatra tatra hi

jdtayah \ pisdchd rdkshasdh pretd vividhd mlechha-jdtayah \ pranashta-

jndna-vijndndh svachhanddchdra-cheshtitdh
\ prajd brdhmana-samskdrdh

sva-karma-krita-nischaydh \

rishibhih svena tapasd srijyante chdpare

paraih \
ddi-deva-samudbhutd brahma-muld 'kshayd 'vyayd \

sd srishtir

mdnasl ndma dharma-tantra-pardyand \

6950. JBharadvdja uvacha
\

Brdhmanah kena bhavati kshattriyo vd dvijottama \ vaisyah sudras cha

viprarshe tad bruhi vadatdm vara
\ Bhrigur uvdcha

\

Jata-karmddibhir

yas tu samskdraih samskritah suchih
\ vedadhyayana-sampannah shatsu

karmasv avasthitah
\

sauchdchdra-sthitah samyag vighasdsl gum-priyah \

nitya-vratl satyaparah sa vai brdhmana uchyate \ satyam ddnam athd-

droha dnrisamsyam trapd ghrind \ tapas cha drisyate yatra sa brdhmana

iti smritah
\ kshattra-jam sevate karma vedddhyayana-sangatah \

ddnd-

ddna-ratir yas tu sa vai kshattriya uchyate \

6955. Fisaty dsu pasubhyas

cha krishy-dddna-ratih suchih \ vedddhyayana-sampannah sa vaisyah iti

sanjnitdh \ sarva-bhakshya-ratir nityam sarva-karma-karo 'suchih
\

tyakta-vedas tv andchdrah sa vai sudrah iti smritah
\

sudre chaitad

bhavel lakshyam dvije tach cha na vidyate \
sa vai sudro bhavech chhudro

brdhmano brdhmano na cha
\

"Bhrigu replied: 6930. ' Brahma thus formerly created the Praja-

patis, Brahmanic,
817

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. Ha also formed

the gods, Danavas, Gandharvas, Daityas, Asuras, Mahoragas, Yakshas,

246 Brahma -tantrum = vedoktanushthanam
\
Comm.

24?
Brahmandn,

"
Brahmans," is the word employed. It may mean here " sons of

Brahma."



140 MYTHICAL ACCOUNTS OF THE CREATION OF MAN,

Rakshasas, Nagas, Pisachas, and men, Brahmans, Kshattriyas, Yaisyas,

and S'udras, as well as all other classes (varnuh) of beings. The colour

(varna) of the Brahmans was white
;
that of the Kshattriyas red

;
that

of the Yaisyas yellow, and that of the S'udras black.' 248 6935. Bhara-

dvaja here rejoins :
' If the caste (varna) of the four classes is dis-

tinguished by their colour (varna}, then a confusion of all the

castes is 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-

criminated ? 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 :

249 this

world, having been at first created by Brahma entirely Brahmanic,
250

248 It is somewhat strange, as Professor "Weber remarks in a note to p. 215 of his

German translation of the Vajra SuchI, 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 (brihmani) adityebhyo nir-

vapati tasmach chhukla iva vaisyo jayate \ yat krishnanam varunam tasmad dhumra

iva rajanyah
\

" Since the Vais'ya 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."
249

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 tatah

krtiddhah pratyuvacha Dhanesvaram
\ nyaya-pitrvam asamrabdham asambhrantam

idaih vachah
\
brahma kshattram idam srishtam eka-yoni svayambhuva \ prithag-bala-

vidJwnam tanna lokam paripalayet \ tapo-mantra-balam nityam brahmaneshu pratish-
thitam

\

astra-bahu-balam nityam kshattriyeshu pratishthitam \ tnbhyam sambhuya

karttavyam prajanam paripalanam \
"Muchukunda 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 dvijah must be

taken in the special signification of Brahmans 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 brahmam as = brahmana-jatimat,
"
having the caste of Brahmans

;

" and he

explains the different colours mentioned in the next verses as follows : red (rakta)



AND OF THE ORIGIN OF THE FOUR CASTES. 14]

became (afterwards) separated into castes in consequence of works.

6940. Those Brahmans (lit. 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 Yaisyas. 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 S'udrasl 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 to (any of) them.

Such are the four classes for whom the Brahmanic 231 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 (tapas) 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, Pisachas, Itakshasas, Pretas, various tribes of Mlechhas,

who have lost all knowledge sacred and profane, and practise whatever

observances they please. 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 creation, 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-(amo-maya), and black (krishna
or asita)

" formed of darkness only
"

(kevala-tamomaya),
231 Brahml. This word is thus interpreted by the Commentator : vedamayl j

chatur-

nam api varnanam Srahmana purvam vihita
\

lobha-doshena tu ajnanalafii tamo-

bhavam gatah sudrah anadhikarino vede jatah \

"
Sarasvati, consisting of the Veda,

was formerly designed by Brahma for all the four castes : but the S'udras 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 aucient times the S'udras spoke the language of

the Aryas.
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a Vaisya, or a S'udra; 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 ohlations, 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,
252

is called a Kshattriya. 6955. He
who readily occupies himself with cattle,

253 who is devoted to agri-

culture and acquisition, who is 'pure, and is perfect in the study of the

Veda, is denominated a Vaisya. 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 S'udra. And this (which I have stated) is the

mark of a S'udra, and it is not found in a Brahman : (such) a S'udra

will remain a S'udra, while the Brahman (who so acts) will be no

Brahman." 254

The passage next to be quoted recognizes, indeed, the existence of

castes in the TCrita 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,

252 Danam viprebhyah \
adanam prajabhyah,

"
Giving to Brahmans, receiving from

his subjects." Comm.
253 Pasun vcinijyaya upayoginah upalabdhva 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.

254 On this verse the Commentator annotates as follows: etat satyadi-saptakam

dvije traivarnike
\
dharma eva varna-vibhage karanaih najTitir 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 classes." 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

distinctive marks of the S'udras. Thus the S'udra who has the four defects will

remain a S'udra, but a Brahman who has them will be no Brahman.
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in the course of a conversation with his brother 255 Hanumat the mon-

key chief, had requested information on the subject of the Yugas and

their characteristics. Hanumat's reply is given in verses 11234 ff. :

Kritam ndma yugam tdta yatra dharmah sandtanah
\

kritam eva na

karttavyam tasmin kale yugottame \

na tatra dharmah sldanti kshlyante

na cha vai prajdh \

tatah krita-yugam numa kdlena gunatdm gatam \

deva-ddnava-gandharva-yaksha-rdkshasa-pannagdh \

ndsan krita-yiige tdta

tadd na kraya-vikrayah
258

j

na sdma-rig-yajur-varndh?
S!

kriyd ndslch cha

mdnavl
\ abhidhydya phalam tatra dharmah sannydsa eva cha

\

na tasmin

yuga-samsarge vyddhayo nendriya-kshayah \ ndsuyd ndpi ruditam na

darpo ndpi vaikritam
\

na vigrahah kutas tandrl na dvesho na cha pa i-

sunam
\

11240. Na lhayam ndpi santdpo na cJtershyd na cha matsarah
\

tatah paramakam Brahma sd gatir yogindm para \

dtmd cha sarva-bhu-

tdndm suklo Ndrdyanas tadd
\

brdhmandh kshattriydh vaisyah sudrdscha

krita-lakshandh
\

krite yuge samabhavan sva-karma-niratdh prajdh \

sa-

mdsrayam samdchdrafh sama-jndnam cha kevalam
\

tadd hi sdmakarmdno

varnd dharmdn avdpnuvan \ eka-deva-sadd-yuktdh eka-mantra-vidhi-kri-

ydh | prithagdharmds tv eka-vedd dharmam ekam anuvratdh
\
chdturai-

ramya-yuktena karmand kdla-yogind \

11245. Akdma-phala-samyogdt

prdpnuvanti pardm gatim \ dtma-yoga-samdyukto dharmo 'yam krita-

lakshanah
\

krite yuge chatushpddus chdturvarnyasya sdsvatah
\

etat krita-

yugam ndma traigunya-parivarjjitam \

tretdm api nibodha tvam tasmin

sattram pravarttate \ pddena hrasate dharmo raktatdm ydti chdchyutah \

satya-pravrittds cha nardh kriyd-dharma-pardyandh \

tato yajndh pra-

varttante dharmdscha vividhdh kriydh \ tretdydm bJidva -
sankalpdh

kriyd-ddna-phalopagdh \ pracnalanti na vai dharmdt tapo-ddna-pard-

yandh \

11250. Sva-dharma-stlidh kriydvanto nards tretd-yuge 'bha-

van
| dvdpare tu yuge dharmo dvibhdgonah prararttate \

Vishnur vai

pltatdm ydti chaturdhd veda eva cha
\

tato 'nye cha chatur-vedds tri-

vedds cha tathd pare \

dvi-vedds chaika-vedds chdpy anrichas cha tathd

pare \

evam sdstreshu bhinneshu bahudhd nlyate kriyd \ tapo-ddna-pra-

rrittu cha rdjasl bhavati prajd \ eka-vedasya chdjndndd vedds te bahavah

556 Both were sons of Vayu. See verses 11134, 11169 f. and 11176f. of this same

hook. The RSmiiyana is mentioned in verse 11177.
258 The MS. in the Edinburgh University Library reads as the last pada: duna-

dhyayaiia-visrainah.
-W The Edinburgh MS. reads vedah instead varnnh.
253 Kapatam Comm. 2s9 Vairam Comm.
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kritdh
| sattvasya cheha vibhramsdt satye kaschid avasthitah

\

satttdt

prachyavamdndndm vyddhayo bahavo 'bhavan
\

11255. Kdmds chopadra-

vdschaiva tadd vai daiva-kdritdh
\ yair ardyamdndh subhrisam tapas

tapyanti mdnavdh \

kdma-kdmdh svarga-kdmd yajndms tanvanti chdpare \

evam dvdparam dsddya prajdh kshlyanty adharmatah
\ pddenaikena Kaun-

teya dharmah kali-yuge sthitah
\

tdmasam yugam dsddya krishno bhavati

Kesavah\ veddchdrdh prasdmyanti dharma-yajna-kriyds tathd
\ liayovyd-

dhayas trandrl doshuh krodhddayds tathd
\ upadravds cha varttante

ddhayah kshud bhayam tathd
\ yugeshv dvarttamdneshu dharmo vydvart-

ttte punah \

dharme vydvarttamdne tu loko vydvarttate punah \

loke

kshlne kshayam ydnti bhdvd loka-pravarttakdh \ yuga-kshaya-kritd dhar-

mdh prdrthandni vikurvate
\

etat kaliyugam ndma achirdd yat pravart-

tate
| yugdnuvarttanafh tv etat kurvanti chirajlvinah \

"11234. The Krita is that age in which righteousness is eternal.

In the time of that most excellent of Yugas (everything) had been

done (krita], 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.
281 In

that age there were neither Gods,
263

Danavas, Gandharvas, Yakshas,

Rakshasas, nor Pannagas ;
no buying or selling went on

;
the

Yedas were not classed 263 as Saman, Rich, and Yajush; no efforts

were made by men :
261 the fruit (of the earth was obtained) by their

mere wish : righteousness and abandonment of the world (prevailed).

260 The Edinburgh MS. reads satlve instead of satye.
281 In thus rendering, I follow the Commentator, whose gloss is this : Mukh-

yam apy amukhyatum gatam \

"
although the chief, it fell into inferiority." In

Bohtlingk and Roth's Lexicon this line is quoted under the vfordgunata, to which the

sense of "
superiority, excellence," is assigned.

262 Compare with this the verses of the Yayu Parana quoted in p. 90, which state

that in the Krita age there were neither plants nor animals
;
which are the products

of unrighteousness.
263 I do not venture to translate " there was then no [division of the Yeda into]

Saman, Rich, and Yajush, nor any castes," (1) because the Edinburgh MS. reads

vedah instead of varnah, and the Commentator does not allude to the word varnah
;
and

(2) castes (varnah) are referred to below (verses 11242
f.)

as existing, though without

much distinction of character. The Commentator explains : trayl-dharmasya chitta-

siiddhy-arthatvat tasyas cha tadariim svabhavatvat na samad'iny asan
\

" As the ob-

jsct of the triple veda is purity of heart, and as that existed naturally at that period,

there were no (divisions of) Saman, etc."

264 I follow the Commentator whose gloss is :

" Manaal Jcriya" krishy-ady-aram-

bha-bhuta
\
kinlu "

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 Togins. Then Narayana,

the soul of all beings, was white. 285
Brahmans, Kshattriyas, Yaisyas

and Sudras possessed the characteristics of the Krita.288 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 Yeda, and practised one duty.
287

fiy works connected with the four

orders, and dependent on conjunctures of time,
268

(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.
289 Understand now the Treta, in which sacrifice com-

menced,
270

righteousness decreased . by a fourth, Yishnu became red
;

265 In verse 12981 of this same Vanaparvan the god says of himself : svetah krita-

yuge varnah pitas tretayuge mama \
rakto dvaparam asadya krishnah 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 hlack."

288 The Commentator's gloss is : kritani svatah aiddhani lakshanani samo damas

tapa Hy-admi yesham te
\

"
They were men whose characteristics, tranquillity, etc

,

were effected, spontaneously accomplished." On verse 11245 he explains the same

term krita-lakshanah by krita-yuga-suchakah, "indicative of the Krita age."
28? The different clauses of this line can only be reconciled on the supposition that

the general principle of duty, and the details of the duties are distinguished. Dharma
is the word used in both parts of the verse for "

duty."
288

Kala-yogina. The Commentator explains : kalo darsadih
\ tad-yuktena \

" con-

nected with time, i.e. the appearance of the new moon, etc."

263 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.
2?c Compare S'anti-parva, 13088. Idam krita-yugam nama kalah sreshthah pra-

varttitah
\ ahiihsya yajna-pas'avo yuge 'stnin na tad anyatha \ chatushpat sakalo dhar-

mo bhavishyaty atra vai surah
\
tatas treta-yugam nama tray! yatra bhavishyati \

prokshita 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 Treta men acted with an object in view, 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 Yedas, others three, others two, others one, and some none

at all.
271 The scriptures being thus divided, 'ceremonies were celebrated

in a great variety of ways ;
and the people being occupied with aus-

terity and the bestowal of gifts, became full of passion (rdjasl). 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 righteousness 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 righteousness, 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) does 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.

s?1 Tbe Commentator explains anrichas ("without the Rig-veda") by krita-

Jerityah. On the sense of the latter word see above.
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12619. Nirmaldni sarirdni visuddhdni sarlrindm
\ sasarja dharma-

tantrdni purvotpannah Prajdpatih \ amogha-phala-sankalpdh suvratdh

satyavddinah \

brahma-bhutd nardh punydhpurdndh kuru-sattama
\
sarv?

devaih samdh ydnti svachhandena nabhas-talam
\

tatas cha punar dydnli

sarve svachhanda-chdrinah
\

svachhanda-marands chdsan nardh svachhan-

da-chdrinah
\ aJpa-bddhd nirdtankdh siddhdrthd nirupadravdh \

drash-

tdro deva-sangJidndm rishlndm cha mahdtmandm
\ pratyalcshdh sarva-

dharmdndm ddntd vigata-matsardh \

dsan varsha-sahasrlyds tathd putra-

sahasrinah
\

12625. Tatah kdldntare 'nyasmin prithivl-tala- chdrinah \

Mtna-krodhddhtbhutds te mdyd-vydjopajlvinah \
lobha-mohdbhibhutds te

saktd dehais tato nardh
\

asubhaih karmabhih papas tiryan-niraya-

gdminah \

" 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
272 and the mighty rishis, and had

an intuitive perception of all duties. 273
They lived for a thousand years,

and had each a thousand sons. Then at a later period of time, the in-

*w See the passage from S'ankara's Commentary on the Brahma Sutras i. 3, 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, ubhaye ha vai id/im agre saha astir devas cha manushyas
1 cha

\

tad yad ha

sma manushyanam na bhavati tad ha devan yachante
" idam vai no nasti idam no

'stv
"

iti
|
te tasyai eva yachnyayai dveshena devas tirobhuta " na id hinasani na

id 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. iii. 6, 2, 26, referred to by Professor Weber
in Indische Studien, x. 158 : Te ha stna ete ubhaye deva-manttshyah pitarah sampi-
bante

\

sa esha sampa \

te ha sma drisyamana eva pura sampibante uta etarhy adris-

yamanah \

" 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 &t
fj.tt> iraAajoi, Kpflrrovts rip.S>v KCU tyyvrepu OfSiv oucovvres,

ravrriv (j>r)/j.r}v irap&oaav,
" And the ancients who were better than ourselves, and

dwelt nearer to the gods, have handed down this tradition."

273
Compare the passage of the Nirukta, i. 2U, beginning, saltshat-krita-dharmitna

rishayo babhuvuh, 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," etc., etc.

At the end of the chapter of the Bhishmaparvan, entitled Jambu-

Jchanda-mrmdna, 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. Chatvdri iu sahasrdni varshdndm Kuru-sattama
\ dyuh-sankhyd

krita-yuge sankhydtd rdja-sattama \

tathd trini sahasrdni tretdydm ma-

nujddhipa \

dve sahasre dvdpare cha Ihuvi tishthanti sdmpratam \

na

pramdna-sthitir hy asti tishye 'smin Bharatarshabha
\ garbha-sthds cha

mriyante cha tathd jdtd mriyanti cha
\

mahdbald mahdsattvdh prajnd-

guna-samanvitdh \ prajdyante cha jdtds cha sataso 'tha sahasrasah
\ jdtdh

krita-yuge rdjan dhaninah priya-darinah \ prajdyante chajdtds cha mu-

nayo vai tapodhandh \
mahotsdhdh mahdtmdno dhdrmikdh satya-vddinah \

priyadarsand vapmhmanto mahdvlryd dhanurdhardh
\

vardrhd yudhijd-

yante kshattriydh sura-sattamdh
\ tretdydm kshattriyd rdjan sarve vai

chakra/varttinah
\ dyushmanto mahdmrd dhanurdhara-vard yudhi \ jdyante

kshattriyd vlrds tretdydm vasa-varttinah
\

sarve varnd mahdrdja jdyante

dvdpare sati
\

mahotsdhd vlryavantah paraspara-jayaishinah \ tejasd

'Ipena samyuktdh krodhandh purushd nripa \

lubdhd anritakds chaiva

tishye jdyanti Shdrata
\

Irshd mdnas tathd krodho mdyd 'suyd tathaiva

cha
| tishye lhavati bhutdndm rdgo lobhas cha Shdrata

\ sanksJiepo vart-

rdjan dvdpare 'smin narddhipa \

"389. Four thousand years are specified as the duration of life in

the Krita age,
274 three thousand in the Treta, 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 virtue 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.
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distinguished in battle, were born. 275 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 Vaisyas or Sudras 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 :

S'anti-parva, 2674. Kdlo vd karanam rdjno raja vd kdla-kdranam
\

iti te samsayo ma Ihud raja kdlasya karanam
\ danda-nltydm yadd raja

samyak kdrtsnyena varttate
\

tadd krita-yiigam ndma kdla-srishtampra-

varttate
|

. . . . 2682. Danda-nltydm yadd raja trln amsdn anuvarttate
\

chaturtftam amsam utsrijya tadd tretd pravarttate |

. . . . 2684. Ard-

dham tyaktvd yadd rdjd nlty-artham anuvarttate
\

tatas tu dvdparam

ndma sa kdlah sampravarttate |

. . . . 2686. Danda-nltim parityajya

yadd kdrttsnyena Ihumipah \ prajdh klisndty ayogena pravartteta tadd

kalih
|

.... 2693. Raja krita-yuga-srashtd tretdyd dvdparasya cha
\

yugasya cha chaturthasya rdjd 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 occupies himself fully

in criminal justice, then the Krita age, brought into existence by time,

476 It does not appear clearly whether we are to suppose them to have been pro-
duced in the Krita, or in the Treta, 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 Dvapara 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, Treta, 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):

S'anti-parvan, 3406. Karma sudre krishir vaitye danda-mtis cha rdjani \

Irahmacharyyam tapo mantrdh satyam chdpi dvijdtishu \

teshdm yah

Jcshattriyo veda vastrdndm wa sodhanam^6
\

frla-doshdn mnirharttum sa

pita sa prajdpatih \

kritam tretd dvdparam cha kalis Bharatarshabha
\

rdja-vrittdni sarvdni rdjaiva yugam uchyate \ chdturvarnyam tathd vedds

chdturdsramyam eixt cha
\

sarvam pramuhyate hy etad yadd rdjd pra-

mddyati \

" 3406. Labour (should be found) in a Sudra, 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 into disorder when the king is re-

gardless."

2?8 This .comparison is more fully eipressed in a preceding verse (3404) : Yo na

janati nirharttum vastranam rajako malam
\
raktanam va dodhayilurh yatha nasti

tathaiva sah
\
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In two of the preceding passages different colours are represented as

characteristic either of particular castes (S'anti-p. verses 6934
ff.),

or of

particular yugas (Yana-p. verses 11241 ff.).
Colours (though not ranked

in the same order of goodness) are similarly connected with moral and

physical conditions in verses 10058 ff. of the S'antiparvan, of which 1

shall offer a few specimens :

Shadjlva-varndh paramam pramdnam krishno dhumro riilam athdsya

madhyam \
raktam punah sahyata/ram sukham tu hdridra-varnam smu-

kham cha suklam
\ parantu suklam vimalam visokam gata-klamam sid-

dhyati ddnavendra-
\ gatvd lu yoni-prabhavani daitya sahasrasah siddhim

upaitijlvah \

10060 Gatih punar varna-kritd prajdndih varnas

tathu kdla-krito 'surendra
|

. . . . 10062. Krishnasya varnasya gatir

nikrishta sa sajate narake pacJiyamanah \

" 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 Harivansa, 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 principles,

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 Il799ff.) of the creation of

Bhrigu and Angiras, to both of whom the epithet
"
progenitor of Brah-

mans "
(brahma-vamsa-kara] is applied. No mention is made there of

Kshattriyas or any other castes. M. Langlois, the French translator of

the Harivansa, 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 (1) from the Uttara Kanda of the Ramayana,

chapter 74 (p. 11 9), and (2) from the Bhishma-parva of the Maba-

bharata, verses 393 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.

Harivaihsa, 11808. Janameya uvdcha
\

S'rutam brahma-yugam brah-

man yugdndm prathamam yugam \ kshattranydpi yugam brahman srotum

ichhdmi tattvatah
\ sasamskshepam savistaram niyamaih bahubhis chitam

\

updya-jnais cha kathitam Jcratubhis chopasobhitam \ Vaisampdyana

uvdcha
\

11810. Etat te kathayishydmi yajna-lcarmabhir orchitam
\

ddna-dharmais cha vividhaih prajdbhir upasobhitam \

te
''

ngushtha-mdtrd

munayah ddattdh surya-rasmilhih \ moksha-prdptena vidhind nirdbd-

dhena karmana
\ prai-ritte chdpravritte cha nityam rahma-pardyandh \

pardyanasya sangamya Brahmanas tu mahipate \
srl-vrittdh pdvands

ehaiva brahmands cha maMpate \ chdrita-lrahmacharyyds cha brahma-

fndnena bodhitdh
\ purne yuga-sahasrdnte prabhdve pralaydm gatdh \

brdhmand vritta-sampannd jndna-siddhdh samdhittih
\

11815. Vyatirilc-

tendriyo Vishnur yogdtmd brahma-sambhavah \
Dakshah prajdpatir bhu-

tvd srijate vipuldh prajdh \

akshardd brdhmandh saumydh Icshardt kshat-

triya-bdndhavdh \ vaisyd vikdratas ehaiva sudrdh dhuma-viledratah
\

sveta-lohitalcair varnaih pltair riilais cha brdhmandh
\

abhinirvarttitdh

varndms chintaydnena Vishnund
\

tato varnatvam dpanndh prajd loke cha-

turvidhdh
\

brdhmandh "kshattriya vaisydh sudrds ehaiva mahipate \

eka-

lingdh prithag-dharmd dvipdddh paramddbhutdh \ yatanayd 'bhisam-

pannd gati-jndh sarva-lcarmasu
\ traydndm varna-jdtdndm veda-proJctdh

Tcriydh smritdh
\
tena brdhmana-yogena vaishnavena mahipate \ prajnayd

tejasd yogdt tasmdt Prdchetasah prabhuh \

Yishnur eva mahdyogl Jcar-

mandm antaram gatah \

tato nirvdna-sambhuidh sudrdh Icarma-vivarji-

tdh
|

tasmdd ndrhanti samskdram na hy atra brahma vidyate \ yathd

'gnau dhuma-sanghdto hy aranyd mathyamdnayd \ prddurbhuto visarpan

vai nopayujyati karmani
\

evam sudrd visarpanto Ihuvi kdrtsnyena j'an-

mand
\

na samslcritena 277 dharmena veda-proktena 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

OT The printed text reads nasamskritena ; but na samskritena 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. Vaisarapayana 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, Brahmans glorious and sanc-

tified in their conduct, 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 sphere of sense, absorbed in contemplation, became

the Prajapati Daksha, and formed numerous creatures. The Brahmans,

beautiful (or, dear to Soma),
278 were formed from an imperishable

(akskara), the Kshattriyas from a perishable (kshara), element, the

Vaisyas from alteration, 'the S'udras from a modification of smoke.

While Vishnu was thinking upon the castes (varnan), Brahmans were

formed with white, red, yellow, and blue colours (varnaih}.*
79 Hence in

the world men have become divided into castes, being of four descrip-

tions, Brahmans, Kshattriyas, Vaisyas, and STidras, one in form, distinct

in their duties, two-footed, very wonderful, full of energy(?), skilled in

expedients in all their occupations. 11820. Uites 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), i.e. Vishnu the great contemplator (yogiri), passed through

his wisdom and energy from that state of meditation into the sphere

of works.280 Next the S'udras, produced from extinction, are destitute

178 In verse 11802, we read abhishichya tu Somaih cha yauvarojye Fitamahah
\

brahmananam cha rajanam s'advataih rajam-charam \

" Brahma also inaugurated Soma

as the heir to the kingdom, as the king of the Brahmans who walks eternally through
the night."

279 This play upon the two senses of the word varna will he noticed.

280 I 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

Sudras 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 prescribed 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 officiating priests as having been

formed from different members of Yishnu's body :

Harivamsa, 11355. Evam ekdrnave bhute sete loke mahddyutih \ pra-

chhddya salilam sarvam Harir Ndrdyanah pralhuh \

maJiato rajaso madhye

mahdrnava-samasya vai
\ virajasko mahdldhur aksharam brdhmand viduh

\

dtma-rupa-praMsena tapasd samvritah pralhuh \

trikam dchhddya kdlam

tu tatah sushvdpa sas tadd
\ purusho yajna ity evam yat param, pariklrt-

titam
| yach chdnyat purushdkhyam tu tat sarvam purushottamah \ ye

cha yajnapard viprd ritvijd iti sanjnitdh \

dtma-dehdt purd bhutd yajne-

IJiyah sruyatdm tadd
\

11360. Brahmdnam paramam vaktrdd udgdtdram

cha sdma-gdm \
hotdram atJia chddJivaryyum Idhubhydm asrijat pralhuh \

brdhmano brdhmanatvdch cha prastotdram cha sarvasah
\

tarn maitrd-

varunam srishtvd pratishthdtdram eva cha
\

udardt pratiharttdram po-

tdram chaiva Bhdrata
\

achhdvdlcam athorubhydm neshtdram chaiva

Bhdrata
\ pdnibhydm athachdgnldhram brahmanyam chaiva yajniyam \

grdvdnam atha Idhulhydm unnetdram cha ydjnikam \

evam evaisha Iha-

gavdn shodasaitdn jagatpatih \ pravalctrin sarva-yajndndm ritvijo 'srijad

uttamdn
\

tad esha vai yajnamayah purusho veda-samjnitah \

vedds cha

tanmaydh sarve sdngopanishada-kriydh \

Yaisampayana said : 1135. " Thus the glorious Lord Hari N"arayana,

covering the entire waters, slept on (the world) which had become one

sea, in the midst of the vast expanse of fluid 281
(rajas'), resembling a

mighty ocean, himself free from passion (virajaskah], with mighty
arms : Brahmans 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 Rajas 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 he the highest, Purusha the sacri-

fice, and everything else which is known by the name of Purusha.

Hear how the Brahmans devoted to sacrifice, and called ritvijes, were

formerly produced by him from his own body for offering sacrifices.

11360. The Lord created from his mouth the brahman, who is the chief,

and the udgatri, who chaunts the Saman
;
from his arms the hotri and

the adhvaryu. He then . . . .
^ created the prastotri, the maitravaruna,

and the pratishthatri ;
from his belly the pratiharttri and the potri,

from his thighs the achhavaka and the neshtri, from his hands the

agnldhra and the sacrificial brahmanya, from his arms the gravan 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 all

the Vedas with the Vedangas, Upanishads, and ceremonies, are formed

of his essence."

SECT. XII. Extracts from the Bhdgavata Purana on the same subject.

I will conclude my quotations from the Puranas 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 Sukta288 more closely than any of the Puranic accounts yet

given.

ii. 5, 34. Varsha-puga-sahasrdnte tad andam udake sayam \

kdla-

karma-svabhdva-stho jlvo 'jlvam ajlvayat \ 35. Sa eva Purushas tasmdd

andam nirbhedya nirgatah \ sahasrorv-anghri-bdhv-akshah sahasrdnana-

slrshavdn
\

36. Yasyehdvayavair lokdn kalpayanti manlshinah
\ katy-

282 I am unable to make a proper sense out of the words brahmano brahmanalvach

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 Brahmanachhamsin, is not

found in the enumeration, and his name may therefore have stood at the beginning of

the line. Instead of the inept reading sarvas'ah, at the end, the author may perhaps
have written vakshatah, "from his chest," as, indeed, one MS. reads in the next line.

The Bombay edition reads prishthat,
" from the back," instead of srishtva.

283 M. Burnouf remarks in the Preface to the first vol. of his edition of the Bhaga-

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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ddibhir adhah sapta saptordhvamjaghanddihhih \ Sl.Purushasya mukham

brahma kshatram etasya bdhavah
\

ilrvor vaisyo lhagavatah padbhydm
sudro vyajayata \

38. BhurloJcah kalpitah padbhydm bhuvarloJco 'sya

ndbhitah
\

hridd svarloka wrasd maharloko mahdtmanah
\

" 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, etc.

37. The Brahman (was) the mouth of Purusha, the Kshattriya his

arms, the Yaisya was born from the thighs, the S'udra 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 :

ii. 1, 37. Brahmdnanam hhattra-bhujo mahdtmd vid-urur angJvri-

srita-krishna-varnah
\

"The Brahman is his mouth; he is Kshattriya-armed, that great

One, Vaisya-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 :

iii. 22, 2. Brahma 'srijat sva-mukhato yushmdn dtma-paripaayd \

chhandomayas tapo-vidya-yoga-yuktan alampatan \

3. Tat-trdndyd-

srijach chdsmdn doh-sahasrdt sahasra-pat \ hridayam tasya hi brahma

kshattram angam prachakshate \

"Brahma, 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 \arttata brahma Purushasya ITurudvaha
\ yastun-

mukhatvdd varndndm mukhyo 'bhud brdhmano guruh \

30. Buhubhyo

'varttata kshattram kshattriyas tad-amtvratah
\ yojdtas trayate varndn
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paurmhah kantaka-kshatdt
\

31. Viso 'varttanta tasyorvor loka-vritti-

karir vibhoh
\ vaisyas tad-udbhavo vdrttdm nrindm yah samavarttayat \

32. Padbhydm lhagavato jajne susrushd dharma-siddhaye \ tasydmjdtah

purd sudro yad-vrittyd tushyate Harih
\

33. Ete varndh sva-dharmena

yajanti sva-gurum Harim
\ sraddhayd "tma-visuddhyartham yaj jdtdh

saha vrittibhih
\

"29. From the mouth of Purasha, o descendant of Kuru, issued

divine knowledge (brahma), 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 (kshattra], 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,
234

affording subsistence to the

world
;
and from them was produced the Yaisya who provided the

maintenance of mankind. 32. From the feet of the divine Being

sprang service for the fulfilment of duty. In it the Sudra 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 mukhdd brahma cha yasya yuhyarh rdjanya dsld bhujayor

balam cha
\

iirvor vid ojo 'nghrir aveda-sudrau prasldatdm nah sa mahd-

vibhutih
\

"May that Being of great glory be gracious to us, from whose

mouth sprang the Brahman and the mysterious Yeda, from whose arms

came the Rajanya and force, from whose thighs issued the Vis and

energy, and whose foot is no-veda (aveda) and the Sudra."

The same work gives the following very brief account of the Arvdk-

srotas creation, which is described with somewhat more detail in the

passages extracted above from the Vishnu and Vayu Puranas :

iii. 20, 25. Arvdk-srotas tu navamah kshattar eka-vidho nrindm
\ rajo

'dliikdh karma-pardh duhkJie cha sukha-mtininah
\

284 The word so rendered is visah, which in the hymns of the Rig-veda has always
the sense of "people." Here, however, it seems to have the sense assigned in the

text, if one may judge from the analogy of the following verse, in which the S'udra

is said to be produced from his special function, susrusha, "service." The Commen-
tator explains visah = krishy-adi-vyavasayah,

" the professions of agriculture," etc.
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" The Aryaksrotas creation was of one description,
285

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 :

Aryamno Mdtrika patnl tayo Charshanayah sutdh
\ yatra vai md-

nushi jdtir Brahmand 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 Brahma." The word charshani signifies "men," or

"
people

"
in the Veda.

In the following verse (which forms part of the legend of Pururavas,

quoted in the 3rd vol. of this work, pp. 27 ff.) it is declared that in the

Krita age there was only one caste :

ix. 14, 48. Eka eva purd vedah pranavah sarva-vdnmayah \

devo

Ndrdyano ndnya elco
'

'gnir varna eva cha
\

Pururavasa evdstt trayl

tretd-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 Pururavas came the triple Veda, in the beginning

of the Treta."

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 "
(varnas

cha eka eva hamso ndma\ 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 Treta, when passion prevailed, the method of works was manifested

by the division of the Vedas, etc."

285 The Sfmkhya Karika, 53, says : ashta-vikalpo daivas tairyagyonyas' cha pan-
chadha bhavati manushyas, chaika-vidhah samasato bhautikah sargah ; which is thus

translated by Mr. Colebrooke (in Wilson's Sankhya Karika, p. 164) : "The divine

kind is of eight sorts
;
the grovelling is five-fold

; mankind is single -in 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." Vijnana Bhikshu, the Commentator on the

Sankhya Pravachana, iii. 46, paraphrases the same words thus, manushya-sargas

chaika-prakarah, "the human creation IB of one sort."
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SECT. XIII. 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 Sukta
;
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 Purana, traces of the same allegorical cha-

racter may be perceived ;
but in Manu and the Puranas the mystical

import of the Yedic 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 Bhuh, 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 (Harivamsa, 11816). In the chapters of the Yishnu,

Yayu, and Markandeya Puranas, 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 Yayu Parana, until men had become

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 to any separate production of the progenitors of

the four castes (pp. 23-27, and elsewhere). And whilst in the chapters

where they relate the distinct formation of the castes, the Puranas, as

has been observed, assign different [natural 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 f.) men are said to be the offspring of Yivasvat
;

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 Purana 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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CHAPTEB II.

TRADITION OF THE DESCENT OP THE INDIAN RACE FROM MANU. 1

It appears from the considerations urged in the preceding chapter

that in all probability the Purusha Sukta 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 to 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 criterion 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,

Kshattriyas, Yaisyas, 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 occupy their respective positions

1 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. Neve, 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 Sukta, 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 Yedic poets on these subjects are re-

echoed or developed.

SECT. 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 :

i. 80, 16. Yam Atharva Manush pita Dadhyan dhiyam atnata
\

tas-

min orahmdm
'

purvathd Indre uktha samagmata \

"
Prayers and hymns were formerly congregated in that Indra, in the

eeremony which Atharvan, father Manu, and Dadhyanch celebrated."*

2 This verse is quoted in the Nirukta, xii. 34, where the words Manush pita,
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i. 114, 2. Yat sam cha yo& cha Manur dyeje pita tad asydma tava

Rudra pranltishu \

" Whatever prosperity or succour father Manu obtained by sacrifice,

may we gain all that under thy guidance, Rudra."

ii. 33, 13. Yd. vo IhesJiajd Marutah suchmi yd Santamd vrishano yd

mayobhu \ ydni Manur avrimta pita nah td sam cha yoi cha Rudrasya

vasmi
\

" Those pure remedies of yours, Maruts, those which are most

auspicious, ye vigorous gods, those which are beneficent, those which

our 3 father Manu chose,' those, and the blessing and succour of Rudra,

I desire."

viiL 52, 1 (Sama-veda, i. 355). Sa purvyo mahdndm veno kratubhir

dnaje \ yasya dvdrd Manush pita deveshu HMyah dnaje \

"That ancient friend hath been equipped with the powers of the

mighty (gods). Father Manu has prepared hymns to him, as portals

of access to the gods."*

" father Manu," are explained as meaning ManuscJia pita manavanam,
" Manu the

father of men." Sayana, 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 nah pita

yrtw7a),.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. 51 5. (Compare Journ. Roy. As. Soc. for 1864, pp. 55 ff.) But in these passages

it is not necessary 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) : Tvaj-jatas tvayi charanti martyas tvam bibhar&hi

dvipadas tvam chatushpadah \

taveme prithivi pancha-manavah yebhyo jyotir amritam

martyebhyah udyan suryo rasmibhir atanoti
\

" Mortals horn of thee live on thee :

thou supportest hoth 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 Prajapatau

pitari; 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" (Manuh pita nah).
4 I am indebted to Professor Aufrecht for the above translation of this, to me,

obscure verse. Sayana explains it thus : Sa purvyo mukhyo mahanam pujyanam

yajaniananam Jcratubhih karmabhir nimittabhutair venah kantas tesham havih katna-

yamanah anaje agachhati \ yasyendrasya dvara dvarnni praptyupayani dhiynh kar-

mani deveshv eteshu madhye pita sarvesham palako Manur anaje prapa \ anajih prapti-
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The sense of the next text is less clear, but it appears at least to

allude to the common designation of Manu as a father :

x. 100, 5. Yajno Manuh pramatir nah pita hi kam
\

"
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. 30. 3. Te nas trddhvam te avata te u no adhi vochata
\

md nah

pathah pitrydd mdnavdd adhi duram naishta paravatah \

" Do ye (gods) deliver, protect, and intercede for us
;
do not lead us

far away from the paternal path of Manu. 5

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."

i. 68, 4. Hotd nishatto Manor apatye sa chit nu dsdm patih raylndm \

" He (Agni) who abides among the offspring of Manu as the invoker

(of the gods), is even the lord of these riches."
6

karma
\

" This chief one, 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 doors 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 anaje by vyaktlkaroti at-

manam,
" makes himself distinct

"
(herein differing from Sayana), Manu by jnata

sarvasya = Indrah, "the knower of all, Indra," and anaje, where it occurs the second

time, by agamayati,
" causes to come." Such are the differences of opinion regarding

the interpretation of some parts of the hymns.
6 On this verse Sayana comments thus : Sarvesham Manuh pita latah agatat \

paravatah \ pita Manur duram margam chakre
\
tasmat patho margat no asman ma

naishta ma nayata \ apanayanam ma kuruta ity arthah
\
sarvada brahmaeharyyagni-

holradi-karmani yma margena bhavanti tarn evn asman nayata \

kintu duram ya

etad-vyatirikto viprakrishto margo 'sti tasmad adhi adhikam ity arthah asman apa-

nayata \

" ' Of Manu '

means, come from Manu who is the father of all. 'Distant :

'

Father 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."

6 The Commentator here explains
" the offspring of Manu "

as offspring or crea-

tures in the form of worshippers (yajamaiia~svarupayam prajayani) ; and adds that

according to a Brahmana " creatures are sprung from Manu" ("Manavyo hiprajah"



THE INDIAN RACE FROM MANIT. 165

iii. 3, 6. Agnir devebhir manushascha jantulhis tanvdno yajnam puru-

pesasam dhiyd \

"Agni, together with the gods, and the children (jantubhiJi) of

Manush, celebrating a multiform sacrifice with hymns," etc.

In the following texts reference is made to the people of Mann, the

word for "people" being vii, from which vaisya, "a man of the

people," is derived :

iv. 37, 1. Upa no Vdjdh adhvaram Itibhukshdh devdh ydta pathibhir

devaydnaih \ yathd yajnam manusho vikshu dsu dadhidve ranvdh sudine-

shu ahndm
\

"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."

vi. 14, 2. Agnim hotdram l^ate yajneshu manusho visah
\

" The people of Manush praise in the sacrifices Agni the invoker."

viii. 23, 13. Tad vai u vispatih iitalj, suprlto manusho viii
\
vtevd id

Agnih prati rakshdmsi sedJiati
\

"Whenever Agni, lord of the people,
7

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 the 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, 1 6) Manu is mentioned in this way, along with Atharvan and

iti hi brahtnanam). Yaska (Nir. iii. 7) gives the following derivations of the word

manushya, "man:" Manushyah kasmat
\
matva karmani sivyanti \ manasyamdnena

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 grihapatir visam asi

tvam Agne manushmam
\

"
Agni, thou art the master of the house of all human

people (or, people sprung from Manush) ;" and x. 80, 6, Agnim visah llate inanush'r

yah Agnim Manusho Nahusho vi jdtah \

" 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. 36, 19. Ni tvdm Agne Manur dadhe jyotir jandya sasvate
\

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

i. 76, 5. Yathd viprasya Manusho havirlhir devdn ayajah kavilhih

kavih san
\

eva hotah satyatara tvam adya Agne mandrayd juhvd 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."

y. 45, 6. A ita dhiyam Icrinavdma sakhdyah .... yayd Manur Visi-

"Come, friends, let us perform the prayer .... whereby Manu

conquered Visisipra ....
viii, 10. 2. Yad vd yajnam Manave sammimikshathur eva it Kdnvasya

lodhatam
\

"Or if ye (Asvins) sprinkled the sacrifice for Manu, think in like

manner of the descendant of Kanva."

ix. 96, 11. Tvayd hi nah pitarah Soma purve karmdni chakruh pava-

mdna dhlrdh
\

.... 12. Yathd apavathdh Manave vayodhdh amitrahd

varivovid havishmdn I eva pavasva ....
" For through thee, 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. 63, 7. Yebhyo hotrdm prathamdm dyeje Mamih samiddhdgnir ma-

nasd sapta hotribhih
\
td Adityd alhayam sarma yachhata ....

"
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 arilkam Sumitrah samdhe Agne tad

idam navlyah
" 8

|

8 The S'atapatha Brahmana
(i. 4, 2, 5) thus explains the words deveddho Manvid-

dhah : Manviddhah iti
\

Manur hy etam agre ainddha
\
tastnad aha " Manviddhah"

iti
|

" 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-iddhah from the fact that " men

kindle it
"

(imam hi 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. 13, 4 (= S.V. ii. 700). Ague sukhatame rathe devan llitah a vaha
\

asi hota Manurhitah
\

"
Agni, lauded, bring the gods hither in a most pleasant chariot.

Thou art the invoker (of the gods) placed by Manush." 9

i. 14, 11. Tvam hota Manurhito 'gne yajneshu sldasi
\

sah imam no

adhvaram yaja \

"Thou, Agni, the invoker placed by Manush, art present at the

sacrifices : do thou present this our oblation." (See also K.Y. iii. 2, 15.)

vi. 16, 9. Tvam hota Manurhitah ....
" Thou art the invoker placed by Manush . . . .

"

viii. 19, 21. lie giro, Manurhitam yam deva dutam aratim ni erire
\

yajishtham havya-vahanam \

" With a hymn I laud that adorable bearer of oblations placed by

Manush,
10 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 i. 36, 10, in support of this view. The sense I have given is supported

by i. 36, 19, where the same root, dha, from which hita (originally dhita) comes, is

used, joined with the particle ni. The same participle hita is used in vi. 16, 1, where

it is said : TVam Agne yajnanam hota sarvesham hitah
\
devebhir mdnushe 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-hita occurs also in the

following texts, where, however, it has probably the sense of "good for man," viz. :

i. 106, 5. Erihaspate sadam id nah sugam kridhi sam yor yat te manur-hitam tad

Imahe
\ "Brihaspati, do us always good : we desire that blessing and protection of

thine which is good for man." (Sayana says that here manur-hitam means either

"placed in thee by Manu, i.e., Brahma," or, "favourable to man." Benfey, in loco,

renders " destined for man.") vi. 70, 2. Rajantl asya bhwanasya rodasl asme retah

sinchatam yad manur-hitam
\

" Heaven and earth, ruling over this world, drop on us

that seed which is goodfor man." x. 26, 5. Rishih sa yo manur-hitah
\

" He (Pushan)
who is a rishi kind to man" etc. Professor Roth s.v. gives only the latter sense.

10
Though the word manur-hita 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. 34, 8. A tva hotd Manurhito devatrd vakshad idyah \

"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 manmh-vat, "like Manush," or, "as

in the case of Manush." " Thus in i. 44, 11, it is said :

Ni tvd yafnasya sddhanam Agne hotdram ritvyam manushvad deva

dhimahi . . . .
|

"Divine Agni, we, like Manush, place thee, the accomplisher of the

sacrifice, the inyoker, the priest," etc.

v. 21, 1. Manushvat tva ni dhimahi Manushvat sam idhlmahi
\ Agne

Manushvad Angiro devdn 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."

vii. 2, 3. Manuskvad Agnim Manund samiddham sam adhvardya sadam

in mahema
\

" Let us, like Maiiush, continually invoke to the sacrifice Agni who

was kindled by Manu."

viii. 27, 7. Suta-somdso Varuna havfimahe Manushvad iddhdgnayah \

""We invoke thee, Varuna, having poured out soma, and having

kindled fire, like Manush."

viii. 43, 13. Uta tvd Bhriguvat suche Manushvad Agne dhuta
\ Angi-

rasvad havdmahe
|
.... 27. Yam tvdjandsa indhate Manushvad Angi-

rastama
\ Agne sa lodhi me vachah

\

"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 S'atapatha Brahmana, i. 5, 1, 7, explains thus the word Manush-

vat :
12 Manur ha vai agre yajnena Ije \

tad anuJcritya imah prajdh ya-

11 I should observe that Prof. Aufrecht thinks the phrase except perhaps with

the single exception of viii. 43, 13 means "
amongst men." Prof. Eoth gives only

the sense " like men," "as among, or for, men."
12 The same wgrk in the same passage thus explains the phrase Bharata-vat. "He

hears (bharati} the ohlation to the gods ; wherefore men say, Bharata (or
' the bearer ')

is Agni. Or, 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 \
tasmdd aha " Manush-vad" iti

\

"Manor yajnah" Hi u vai

ahuh
|

tasmdd vd iva dhur " Manushvad "
iti

\

" 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 having oifered sacrifice in early times.

In the following verses Atharvan is mentioned as having generated

fire :

vi. 16, 13. Imam tu tyam Atharva-vad Agnim mathanti vedhasah
\

" The wise draw forth this Agni, as Atharvan did."

vi. 16, 13 (= S. V. i. 9; Vaj. Sanh. xi. 32). Team Agne pushkardd

adhy Atharvd nir amanthata . . . .
|

14. Tarn u tvd Dadhyann rishih

putrah idhe Atharvanah
\

"Agni, Atharvan drew thee forth from the lotus leaf," etc. 14.

"Thee the rishi Dadhyanch, son of Atharvan, kindled," etc.

[In the Vajasaneyi Sanhita, the first of these verses is immediately

preceded by the following words (xi. 32) : Atharvd tvd prathamo nir

amanthad Agne \
"Atharvan was the first who drew thee forth,

Agni."]

Again it is said in the Big-veda, x. 21, 5. Agnir jdto Atharvand

vidad visvdni ltdvyd \
Ihuvad duto Fivasvatak

\ "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 institutor of sacri-

fice : Yajnair Atharvd prathamah pathas tate tatah suryo vratapah

venah djani \

"Atharvan was the first who by sacrifices opened up

paths ; then the friendly Sun, the upholder of ordinances, was pro-

duced," etc.: so too in x. 92, 10. Yajnair Atharvd prathamo vi dhdrayad

devd dakshair Bhrigavah sam chikitrire
\

"
Atharvan, the first, estab-

lished (all things) with sacrifices. The divine Bhrigus co-operated with

their powers."
1S

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 tvd Bhrigavo mdnusheshv d rayim na chdrum suhavam

janelhyah \

hotdram Ague \

"The Bhrigus have placed thee, o Agni, among men, as an invoker,

like a beautiful treasure, and easily invoked for men," etc.

ii. 4, 2. Imam vidhanto apdm sadasthe dvitd adadhur Bhrigavo vihhu

Ayoh |

"
Worshipping him (Agni) in the receptacle of waters, the Bhrigus

placed him among the people of Ayu."
x. 46, 2. Imam vidhanto apdm sadasthe pasum na nashtam padair ami

gman \ guhd chatantam usijo namolhir ichhanto dhlrd Bhrigavo avindan
\

""Worshipping him in the receptacle 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" u
(i. 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, 36, 10. Yam tvd devdso manave dadhur iha yajishtham havyavdhana \

yam Kanvo Medhydtithir dhanaspritam yam Vrishd yam Upastutah \

"
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 Yrishan, whom Upastuta (have placed) a bringer of

wealth," etc. Compare vi. 16, 1, quoted above, p. 167, note 9.

iii. 5, 10. Yadl Bhrigulhyah pari Mdtarisvd guhd santam havt/avdham

samldhe
\

" When llatariswan kindled for the Bhrigus Agni, the bearer of ob-

lations, who was in concealment."

x. 46, 9. Dydvd yam Agnim prithivl janishtdm dpas Tvashta Bhri-

gavo yam sahobhih
\ llenyam prathamam Mdtarisvd devds tatalcshur 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 earth, whom

14 In the following passages also the Bhrigus are mentioned as connected with the

worship of Agni: i. 71, 4
;

i. 127, 7 ; i. 143, 4
; iii. 2, 4

; iv. 7, 1
;

vi. 15, 2 ;
viii.

43, 13; viii. 91,4; x. 122,5.
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the waters, whom Tvashtri, whom the Bhrigus, have generated by
their powers."

In the 8th verse the Ayus, and in the 10th the gods, as well as men,

are said to have placed Agni.

In i. 60, 1
;

i. 93, 6
;

i. 148, 1
;

iii. 2, 13; iii. 5, 10; iii. 9, 5; vi.

8, 4, Matarisvan is again spoken of as the hringer 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.)

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 mamdra prathamo

marttydndm \
"Who (Yama) died first of men.")

(III.) 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. Ydlhir nard S'ayave ydlJiir Atraye ydbhih purd Manave

gdtum ishatliuh
\ ydhhih sdrlr djatam, S'yumarasmaye tdbJiir u shu uli-

Uiir Asvind gatam \

18 Yalhir Manum suram isJid samdvatam
\

"
Come, As wins, with those succours, whereby, o heroes, ye effected

deliverance for S'ayu, for Atri, and formerly for Manu, whereby ye shot

arrows for S'yumarasmi. 18 whereby ye preserved the hero

Manu with food." 15

viii. 15, 5. Yena jyotimshi Ayme Manave cha viveditha
\

manddno

asya barhisho vi rdjasi \

"
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, etc., for Manu, the royal

rishi of that name ; according to another text"
(i. 117, 21).
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"When compared with the preceding verse it seems not improbable

that the following text may refer to the same tradition, and that instead

of Vdyave we should read Ayave :

vii. 91, 1. Kuvid anga namasti ye vridhdsah pura devd anavadydsah

dsan
|

te Vdyave (Ayave ?) Manave Iddhitdya avdsayan Ushasam

Suryena \

"
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 in the

following verse, unless the word (manu) is to be there taken as an

epithet of Pururavas, which does not seem a probable supposition :

i. 31, 4. Tvam Agne Manave dydm avasayafy Pururavase sukrite su-

krittarah
\

"
Thou, Agni, didst display the sky to Manu, to the beneficent Pu-

ruravas, (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 rqjdmsi vimame pdrthivani tri chid Vishnur Manage

IddUtdya \

" Yishnu 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. 1 00, 4, Vicliakrame prithivlm esha etdm Icshetrdya 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 conjunction

with other proper names, it must be held that the word Manu denotes

a person .

i. 139, 9. Dadhyan ha me janusham purvo Angirdh Priyamedhah

Kanvo Atrir Manur vidm te me purve Manur mduh
\

"
Dadhyanch, the ancient Angiras, Priyamedha, Kanva, Atri, Manu,

know my (Paruchhepa's?) birth
; they, my predecessors, Manu, know it.'

There are, as we have seen, 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:

i. 130, 5 Dhenur iva mana/ve visvadohaso jandya visvadohasah
\

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

v. 2, 12. Barhishmate manave sarma yamsad havishmate manave iarma

yamsat \

" That he may bestow protection on the man who sacrifices, on the

man who offers oblations."

viii. 47, 4. Manor visvasya gha id ime Aditydh rdya isate . . . .
|

" These Adityas are lords of every man's riches
"

. . . .

(2.) Manu in the plural :

viii. 18, 22. Ye chid hi mrityubandhavah Aditydh manavah smasi
\

pra su nah dyur jlvase tiretana
\

"
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 dadJiati praydmsi te havishmanto manavo

vrikta-larhishah
\

"When these pious men sacrificing, and spreading the sacrificial

grass, offer thee oblations."

(3.) Manush in the singular :

i. 167, 7. Guhd charanti manusho na yoshd \

" Like the wife of a man moving secre'tly."

vii. 70, 2. ... atdpi 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,

13; x. 104, 4; x. 110, 1. In x. 99, 7, we find the words druhvane

manushe,
"
against the injurious man."

(4.) Manush in the plural :

iv. 6, 11. Hotdram Agnim manusho nishedur namasyanta usijah sam-

sam dyoh \

"Men offering worship, and eager, attend upon Agni the invoker,

the object of man's (or Ayu's) praises."

In the following passages, if the word Manu 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 he 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 yajamdnam dryam prdvad visveshu satamutir

djishu ....
|

manave sdsad avratdn tvacham krishndm arandhayat \

16

" 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 manu, or manusJi, the word

manusha is employed :

Yavam vrikena Asvind vapantd isJiam duhantd manushdya dasrd
\

abhi dasyum lakurena dhamantd urujyotii chakrathur drydya \

"Sowing barley with the wolf, ye, o potent Asvins, milking out

food for man (manusha'), blowing away the Dasyu with the thunder-

bolt (?), have made a broad light for the Arya."
"

i. 175, 3. Tvam hi surah sanitd chodayo manusho ratham
\

sahdvdn

dasyum avratam oshah pdtram 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 Sruta Indro ndma deva urddhvo Ihuvad manushe das-

matamah
\
ava priyam arsasdnasya sahvtin siro bharad ddsasya svadhd-

vdn
|

7. Sa vrittrahd Indrah krishnayonih purandaro ddslr airayad vi
\

ajanayad manave kshdm apacha satrd samsam yajamdnasya tutot
\

" The god renowned as Indra hath arisen most mighty for the sake

of man. Yiolent, 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 ayu,
"
man," and dasyu is to be noted in

the following passage, vi. 14, 3 : nana hi Agne avase spardhante rayo aryah \

tur-

vanto dasyum ayavo vrataih sikshanto 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. xx. p. 418.
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has produced for man the earth 18 and the waters ;
he has perfectly ful-

filled the aspiration of his worshipper."

vi. 21, 11. Nu me a vdcham upa ydhi mdvdn visvebhih suno sahaso

yajatraih \ ye agnijihvdh ritasdpah dsur ye manum chakrur uparam

dasdya \

11 Do thou, o wise god, son of strength, approach my hymn with all

the adorable (deities), who were fire-tongued, rite-frequenting, and

made man superior to the Dasa."

viii. 87, 5. Abhi Id satya somapdh ulhe labhutha rodasi
\

Indrdsi

sunvato vridhah patir divah
\

6. Tvam hi Sasvatindm Indra dartd pu-

rdm asi
\
hantd dasyor manor vridhah patir divah

\

"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 pavamdnasja astu yatra visve kdravah sam-

nasanta
\ jyotir yad ahne akrinod u lokam prdvad manum dasyave Jcar

abhlJcam
\

"Let 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 md sdvo manmhah aha nirnije ridhak Jcrishe dusam Jcrit-

vyam hathaih
\

" "When the libation of man calls me to splendour, I tear in pieces (?)

with blows the vigorous Dasa."

x. 73, 7. Tvam jaghantha Namuchim makhasyum ddsam krinvdnah

rishaye vimdyam \
tvam chakartha manave syondn patho devatrd anjasd

iv'a ydndn \

" 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."

It 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 :
" Aham bhumim adadam aryaya aham vrishtim da-

sushe martyaya |

" I 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
;

i. 116
;

i. 117
;

i. 119, etc., where

the Asvins 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.
19

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 drya with the term varna, "colour,"

which in later times came to signify "caste," as applied to the Brah-

mans and other classes. It is this :

Sasdndtydn uta suryam sastina Indrah sasdna purulhojasaih gam \

Mranyayam uta Ihogam sasdna hatvl dasyun pra dryam varnam dvat
\

"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."

It is to be observed that here* 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. 20

We shall see in the next chapter that, irrespective of the verse of the

Purusha Sukta, there are in the Rig-veda Sanhita a few texts in which

the Brahmans are mentioned alone of all the four castes, without any

distinct reference being found anywhere to the second class as Rajanyas,

or Kshattriyas, or to the third and fourth as Vaisyas and S'udras.

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-kriskfayah, pancha-kshitayah, pancJia-

kshitayo mdnushyyah (vii. 97, 1), pancha-charshanayah, pancha-jandh,

pdnchajanyd vis (viii. 52, 7), pancha bhiima (vii. 69, 2), pancha jdtd

(vi. 61, 12).
21

19 See Journal of the Royal Asiatic Society for 1866, pp. 7 ff.

20
Sayana, indeed, interprets the word ciryam varnam by uttamam varnam traivar-

nikam
\
"the most excellent class consisting of the three upper castes ;" but he of

course explains according to the ideas of his own age. In the S'atapatha Brahmana,
Kanva S'akha (Adhvara Kanda, i. 6) it is stated that the upper three castes only were

Aryas and fit to offer sacrifice (arya eva brahmano va kshattriyo va vaisyo va te hi

yajniyah) see Journ. Roy. As. Soc. for 1866, p. 281.

21 In iii. 49, 1, mention is made not of the five tribes, but of all the tribes : S'amsa
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Some of these terms are occasionally used of the gods, as in x. 53, 4 :

urjdda uta yajniydsah panchajand mama hotram jushadhvam \

" Ye five

tribes who eat (sacrificial) food, and are worthy of adoration, receive

my oblation with favour." 23

On this verse Yaska remarks, Nirukta, iii. 8 :
" Gandharvdh pitaro

devd asurd ratcshdmsi" ity eke
|

" chatvdro varnd nishddah 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." 28

If Aupamayava was right, the Nishadas also were admissible to the

worship of the gods in the Yedic age, as the " five classes
"

are repre-

sented in various texts as votaries of Agni. Such are the following :

vi. 11, 4. Ayum na yam namasd rdtahavydh anjanti mprayasam pan-

chajandh \

"
Agni, whom, abounding in oblations, the five tribes, bringing offer-

ings, honour with prostrations, as if he were a man."

Sayana here defines the five tribes as "priests and offerers of sacri-

fices
"

(ritvig-yajamdna-lakshandlj).

ix. 65, 22. Ye somdsah . . sunvire . . I 23. Ye vd janeshu panchasu \

maham Indram yasmin visva a krishtayah somapah kamam avyan \

" Praise the great

Indra, in whom all fhe tribes drinking soma have obtained their desire."

2-
Compare x. 60, 4.

" In whose worship Ikshvaku prospers, wealthy and foe-

destroying, like the five tribes in the sky (divlva pancha krishtayah]. 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, readers, "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 : Panchajanyam vaietadulcthamyadvaisvadevam \
sarvesham

vai etat panchojananam ukthafh deva-mamishyanam gandharvapsarasam sarpanam
cha pitrinam cha

\
etesham vai etat panchajananam uktham

\

sarve enam panchajana
viduh

\
a enam panchinyai janatayai havino gachhanti ya evam veda

\

" This Vais'va-

deva uktha 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. Vllum chid adrim abhinat parayan jandh yad agnim aya-

janta pancha \

.

"He (Agni), travelling afar, clove even the strong mountain, when

the five tribes worshipped Agni."

vii. 15, 2. Yah pancha charshanlr abhi nishasdda dame dame
\

Icavir

grihapatir yuvd \

"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 jdtd vardhayantl}.

In viii. 52, 7, it is said : Yat pdnchajanyayd visa Indre ghoshdh

asrikshata
\

" When shouts were uttered to Indra by the people of the

five tribes," etc.

In E.V. i. 117, 3, Atri is styled rishim panchajanyam,
" a rishi be-

longing to the five tribes." In v. 32, 11, the epithet satpatih pdncha-

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

(pdnchajayah purohitah}.
u

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. Asmdkam dyumnam adhi

pancha Jcrishtishu uchchd svar na susuchlta 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 Eoth remarks as follows in his Lexicon

under the word Icrishti :
" The phrase Jive 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 Jive, 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 ribhis, 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 : imd yah pancha pradiso ma-

navlh pancha, krishtayah \

' these five regions ;
the five tribes sprung

from Manu '

; among which (regions) we should have here to reckon

as the fifth the one lying in the middle (dhruvd dik, A.V. iv. 14, 8
;

xviii. 3, 34), that is, to regard the Aryyas as the central point, and

round about them the nations of the four regions of the world

According to the Yedic 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

contrary. The caste-system was always 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 25 that the " five tribes
"

are to be iden-

tified with the clans whose names are mentioned in the following verse :

i. 108, 8. Yad Indragni Tadushu Turvaseshu yad Druhyushv Anushu

Purushu sthah
\

atah pari vrishandv a hi ydtam atha somasya pHatafn

sutasya \

"If, o Indra and Agni, ye are abiding among the Yadus, Turvasas,

Druhyus, Anus, Purus, 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 Big-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 Big-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 (=

25 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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S.Y. 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 ndhushlshv a
oj'o

nrimnam cha TcrisJitishu
\ yad vd

pancha kshitlndm dyumnam a bhara satrd visvdni paumsyd \ "Indra,

whatever force or vigour exists in the tribes of Nahush, or whatever

glory belongs to the five races, bring it (for us) j yea all manly energies

together."

Professor Both (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, distinctly 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 Sukta, there are few distinct

references in the hymns of the Big-veda to the creation of men, and

none at all to the separate creation of castes. The following text

ascribes the generation of mankind to Agni, K.V. i. 96, 2 : Sa purvayd
nividd kavyatd dyor imdh prajdh ajanayad manundm

\

vivasvatd cha-

kshasd dydm apas cha devd Agnim dhdrayan dramnoddm
\

"
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." 36

The Aitareya Brahmana introduces this verse by the following pas-

sage : Prajdpatir vai idam eJca eva agre dsa
\

so 'kdmayata
"
prajdyeya

bhuydn sydm
"

iti
\

sa tapo 'tapyata \

sa vdcham ayachhat \

sa samvat-

sarasya parastdd vydharad dvadasa kritvah
\ dvddasapadd vai eshd

nivit
|
etdm vdva turn nwidam vydharat \

taih sarvdni Ihutdny anvas-

rijyanta \
tad etad rishih pasyann abhyanuvacha "sapurvayd

"
ityddind \

"
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,
'

hy the first

nivid,'
"

etc.

The generation of " creatures" (prajdh) is ascribed in various texts

to different gods, in iii. 55, 19 27 to Tvashtri Savitri; in ix. 86, 28 to

Soma; in viii. 85, 6 (ya imdjajdna visvd jdtdni) to Indra. In x. 54, 3

Indra is said to have "generated the father and mother (heaven and

earth) from his own body
"

(yan mdtaram cha pitaram cha sdkam aja-

nayathds tanvah svdydh] ;
while Yisvakarman, who in x. 81, 2, 3 is

said to have generated heaven and earth, is also in x. 82, 3 called

" our father and generator
"

(yo nah 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.

SECT. II. Legends and Notices regarding Manu from the S'atapatha,

Aitareya, and Taittirlya Brdhmanas, the Taittirlya Sanhitd, and

the Chhdndogya 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 (Anc. 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 f.).

S'atapatha Brahmana, i. 8, 1, 1. Manave ha vai prdtar avanegyam

udakam djahrur yathd idam pdnibhydm avanejandya dharanti
\
evam

tasya avanenijdnasya matsyah pdnl dpede \

2. Sa ha asmai vdcham uvdda

"bibhrihi md pdrayishydmi tvd
n

iti
\

"kasmdd md pdrayishyasi" iti
\

"
aughah imdh sarvdh prajdh nirvodhd tatas tvd pdrayitdsmi" iti

\

" Katham te bhritir" iti
\

3. Sa ha uvdcha "
ydvad vai kshuttakdh bha-

vdmo bahvl vai nas tdvad ndshtrd lhavaty uta matsya eva matsyam gilati \

Itumbhydm md agre bibhardsi
\

sa yadd tdm ativardhd atha karshum

khdtvd tasydm md bibhardsi
\

sa yadd tdm ativardhd atha md samudram

abhyavahardsi \

tarhi vai atindshtro bhavitdsmi" iti
\

4. S'asvad ha

27
Perhaps, however, we are to understand Tvashtri's function of aiding in pro-

creation to be here referred to.

28 S'awat-s'abdo 'tra samarthyat kshipra-vachanah, Comm.
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dsa sa hijyeshtham vardhate
\

" atha itithlm samdm tad aughah

dgantd tad ma ndvam upakalpya updsdsai \
sa aughe utthite ndvam

dpadydsai tatas tvd pdrayitdsmi" Hi
\

5. Tarn evam Ihritvd samudram

abhyavajahdra \

sa yatithlm tat samdm parididesa tatithlm samdm ndvam

upakalpya updsdnchakre \

sa aughe utthite ndvam dpede \

tarn sa matsyah

upanydpupluve \ tasya sringe ndvah pdsam pratimumocha \

tena etam ut-

taram girim*
1 atidudrdva'

\

6. Sa ha uvdcha "
apiparam vai tvd vrikshe

ndvam pratibadhnlshva \

tarn tu tvd md girau santam udakam antaschhait-

sld ydvad ydvad udakam samavdydt tdvat tdvad anvavasarpdsi" iti
\

Sa

ha tdvat tdvad eva anvavasasarpa \

tad api etad uttarasya girer
" Manor

avasarpanam" iti
\ augho ha tdh sarvdh prajdh niruvdha atha iha Manur

eva ekah parUisishe \

7. Sah archan srdmyams chachdra prajdkdmah \

tatra api pdka-yajnena ye \

sa ghritam dadhi mastv dmikshdm ity apsu

Juhuvdnchakdra
\

tatah samvatsare yoshit sambalhuva \

sd ha pildamdnd^
wa udeydya \ tasyai ha sma ghritam pade santishthate

\ tayd Mitrd- Va-

runau sanjagmdte \

8. Tdm ha uchatuh " kd asi" iti
\

" Manor duhitd
"

iti
|

"
dvayor brushva" iti

\

"na" iti ha uvdcha "yah eva mum ajya-

nata tasya eva aham asmi "
iti

\ tasydm apitvam
M Ishdte

\

tad vd jajnau

tad vd najajndv
K

ati tu eva iydya \

sd Manum djagdma I 9. Tdm ha

Manur uvdcha " kd asi" iti
\

" tava duhitd "
iti

\

" katham hhagavati

mama duhitd "
iti

\

"
ydh amur apsu dhutlr ahaushlr ghritam dadhi

mastv dmikshdm tato mdm ajljanathdh \

sd dsir asmi tarn md yajne ava-

kalpaya \ yajne ched vai md avakalpayishyasi lahuh prajayd pasulhir Iha-

vishyasi yam u mayd kdncha dsisham dsdsishyase sd te sarvd samardhi-

shyate" iti
\

tdm etad madhye yajnasya avdkal/payat \ madhyam hi etad

yajnasya yad antard praydjdnuydjdn \

10. Tayd archan srdmyams

chachdra prajdkdmah \ tayd imam prajdtim prajajne yd iyam Manoh

prajdtih \ yam u enayd kdncha dsisham dsdsta sd asmai sarvd samdr-

dhyata \
sd eshd niddnena yad Ida

\

sa yo ha evam vidvdn Idayd cha-

rati etam ha eva prajdtim prajdyate yarn Manuh prdjdyata \ yam u

enayd kdncha dsisham dsdste sd asmai sarvd samridhyate j

"
1. In the morning they brought to Hanu water for washing, as

29 Jhasho maha-matsyah. Comm. so Jyeshtham vriddhatamam.Comm.
31 Uttaram girim Himavantam. Comm. 32 Some MSS. read adhidudrava.
83 Pibdamatia . . . ghrita-prabhavatvat ghrilam sravant'i susnighd/ta udaTcad ut-

thita. Comm.
31 Apitvam bhdgah \

tarn prarthitavantau. Comm.
35

Pratynatavafi cha na cha pratijnatavafi. 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
36 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;
87 from it I will rescue thee.' (Manu asked) 'How (shall)

thy preservation (be effected) ?
'

3. 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 cany 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 M this northern mountain. 39
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

$6 Bhavino'rthasya siddhyartham devata eva matsya-rupenaajagama \
"To accom-

plish what was to follow, it was a deity which came in the form of a fish." Uomm.
87 Aughah udaka-sanghatah \

sa imah Bharatavarsha-nivasinlh prajah nihsesham

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 verh nirvodha should have the sense here assigned to it : at all events we are

afterwards told that Manu alone was left after the flood.

38
Or, if adhidudrava be the true reading,

" he hastened to."

59 The Himavat or Himalaya, according to the Commentator.
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up as it were unctuous. 40 Clarified butter adheres to her steps. Mitra

and Varuna met her. They said to her, 'Who artthou?' ' Manu's

daughter,' (she replied).
'

Say (thou art) ours,' (they rejoined). 'No,'

she said,
' I 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. Mann 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) introduced 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
41 this offspring which is this

offspring of Manu. 42 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."

40 Such is the rendering oipibdamana given by the Commentator, who is followed

by Professors "Weber and Miiller. Professor Roth in his Lexicon, *. v., explains it by
"
firm," i.e.

" the woman arose solid out of the fluid mass."
41 I should observe that the same verb (prajajne) by which the generative act of

Manu is here described, is in other passages of the same Brahmana
(ii. 2, 4, 1

;
ii. 5,

1, 1
; vi. 1, 1, 8

; vi. 1, 3, 1
;

vii. 5, 2, 6 ; xi. 5, 8, 1) applied in another tense to

the god Prajapati, of whom it is said that he considered how he should beget 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 (prajah asrijata, vii. 4, 3, 5
;
x. 2, 2, 1) ; and the fact of the word "

beget"

being applied to Prajapati, either in a figurative, or anthropomorphic sense, 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 prajayemahi prajabhih \ pra prajabhir jayate |

"
let us

beget children,"
" he begets children.")

43
Compare Taitt. Sanhita, v. 1, 5, 6. "S'ivo bhava prajabhyam" ity ahaprajabhya

eva enam samayati \

"
manushlbhyas tvam angirah" ity aha manavyo hi prajah \

" 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 Author'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 crowd 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. "N"o 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 Ida, we are expressly told, the race known as that

of Manu, i.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 sons, the ancestors of Brahmans, Kshattriyas,

Vaisyas, and S'udras 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 S'atapatha Brahmana as at variance with

the common fable regarding the separate origin of the Brahmans,

Kshattriyas, Yaisyas, and S'udras.
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The flowing are some other passages in which Manu and Ida are

both referred to :

Taitt. S. ii. 6, 7, 1. Manuh prithivydh yajniyam aichhat
\

sa ghritam

nishiktam avindat
\

so 'bravlt
"

Tco 'sya isvaro yajne 'pi karttor
"

iti
\

tdv

abrutdm Mitrd-Varunau "
gor eva dvdm isvarau karttoh svah

"
iti

\
tau

tato gam iamairayatam \

sa yatra yatra nyakrdmat tato ghritam apld-

yata \

tasmdd ghritapadl uchyate \

tad asyai janma |

.... 3. Iddm

upahvayate \ pasavo vai Ida
\ pasun eva upahvayate \

chatur upahvayate \

chatushpddo hi pasavah \ "Mdnavl^ity aha
\

Manur hy etdm agre

'pasyat \ "ghritapadl" ity aha
\ yad eva asyaipaddd ghritam apldyata

tasmdd evam aha
\

" Maitrdvamni "
ity aha

\

Mitrdvarunau hy endm

samairayatdm \

" 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 Yaruna 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

is her 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.' He 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 Mdnavl yajndnukdsiny^
1

dslt
\
sd 'srinod

" Asurd agnim adadhate" iti ....
|

6. Sd 'brand Ida Manum " tathd

vai aham tava agnim ddhdsydmi yathd pra prajayd pasulhir mithunair

janishyase praty asmin lake sthdsyasi alhi suvargam lokam jeshyasi"

iti
| gdrhapatyam agre ddadhdt

|

. . . . gdrhapatyena eva asmai prajdm

pasun prdjanayat \

"Ida, 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 shall be firmly established in this world, and shalt conquer the

heavenly world.' 44 She first placed the garhapatya fire. It was

43
Yaj'na-tattva-prakasana-samartha. Comm.

44
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 Mhasyami yatha ma-
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through the garhapatya that she produced for him offspring and

cattle."

Taitt. S. i. 7. 1, 3. Sarvena vai yajnena devdh suvargam lokam dyan \

pdkayajnena Manur asrdmyat \

sd Ida Manum updvarttata \

turn devd-

surdh vyahvayanta pratlchlm devdh pardchlm Asurdh
\

sd devdn upd-

varttata
|

" The gods arrived at the heavenly world by the whole sacrifice.

Manu worshipped with the pdltayajna. 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. S. ii. 5, 9, 1.
"
Agne mahtin asi" ity aha

\

mahdn liy esha

yad Agnih \

"brdhmana" ity aha
\

brdhmano hy esha
\

" bhdrata "

ity aha
\

esha hi devebhyo havyam bharati
\

" deveddha" ity dha
\

devdh

hy etam aindhata
\

" Manviddha" ity dha
\

Manur hy etam uttaro deve-

bhyah aindha
\

" He says,
'

Agni, thou art great.' For this Agni is great. He

says,
' o Brahman.' For Tie is a Brahmam. He says,

' o Bharata.' 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.'

Taitt. S. vi. 2, 5, 2 f. Trivrato vai Manur asld dvivratd asurd eiavratd

devdh
| prdtar madhyandine sdyam tad Manor vratam dslt pdlcayajnasya

rupam pushtyai \ prdtascha sdydncha asurdndih nirmadhyam kshudho

rupam \

tatas te pardbhavan \ madhyandine madhyardttre devdndm tatas

te 'bhavan suvargam lokam dyan \

" 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. S. vii. 5, 15, 3, Etayd (i.e. abhijityd] vailndram devdh aydjayan |

tasmdd "Indrasavah"} etayd Manum manushydh \

tasmdd"Manu-savah"
\

nushya devan upaprajanishyante |

" I will so place Agni for thee, than men shall be

born among the gods."
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yathd Indro devdndm yathd Manur manushydndm eva lhavati yah evam

vidvdn etayd ishtyd yajate \

" With this (abhijiti} 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,

so he becomes who thus knowing sacrifices with this oblation."

In Taitt. S. ii. 2, 10, 2, we find nearly the words which Kulluka

quotes on Manu's Institutes, i. 1 : Tad vai kincha Manur avadat tad

bheshajam \

" Whatever Manu said was a remedy."

In S'atapatha Br. vi. 6, 1, 19, Manu is called a Prajapati :
"
Prajd-

pataye Manave sidhd
"

iti
\ Prajdpatir vai Manuh

\

sa hi idam sarvam

amanuta
\ Prajdpatir vai etad agre karma akarot

\

" Svaha to Manu

the lord of creatures. Manu is a lord of creatures (prajd-pati} for he

thought (amanuta) all this. The lord of creatures (prajd-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 rishabhah dsa
\

tasminn asura-

ghrii sapatna-ghnl vdk pravishtd dsa
\ tasya J'a sma Svasathdd ravathdd

asura-rakshasdni mridyamdndni yanti \
te ha asurdh samudire "

pdpam
vata no 'yam rishabhah sachate Tcatham nv imam dabhnuydma

"
iti

\

" Eildtdlcull" iti ha asura-lrahmdv dsatuh
\

tau ha uchatuh " sraddhd-

devo vai Manuh
\

dc&m nu veddva" iti
\

tau ha dgatya uchatur " Mano

ydjaydva tvd" iti
\

"kena" iti
\

" anena rishabhena
"

iti
\

"tathd" iti\

tasya dlabdhasya sd vug apachalcrdma \

sd Manor eva jdydm Mandvim

pravivesa \ tasyai ha sma yatra vadantyai srinvanti tato ha sma eva

asura-rakshasdni mridyamdndni yanti \

te ha asurdh samudire "
ito vai

nah pdplyah sachate bhuyo hi mdnushi vdg vadati
"

iti
\
Kildtdkuli ha

eva uchatuh " sraddhd-devo vai Manur dvam nv eva veddva
"

iti
\

tau

ha dgatya uchatur "Mano ydjaydva tvd" iti
\
"kena" iti

\

"
enayd

evajdyayd" iti
\

" tathd" iti
\ tasyai dlabdhdyai sd vdg apachakrdma

sd yajnam eva yajna-pdtrdni pravivesa \

tato ha endm na sekatur nirhan-

tum
|

sd eshd asura-ghnl vdg udvadati
\

sa yasya ha evam vidushah etdm

atra vdcham pratyudvddayanti pdplydmso ha eva asya sapatndh bhavanti
\

" 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 :
' Harm 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 Manavl. "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 enemies of that man for whom, when he knows

this, they cause this voice here to reverberate."

Taitt. Br. iii. 2, 5, 9. Manoh Sraddhd-devasya yajamdnasya asura-ghnl

vug yajndyudheshu pravishtd dsit
\

te 'surah ydvanto yajnuyudJidndm

udvadatdm updsrinyans te pardbhavan \

"An asura-slaying voice had entered into the sacrificial implements

of the devoiit believer and sacrificer Manu. The Asuras, as many as

heard the sacrificial implements sounding, were overcome.*'

Kathaka Br. ii. 30, I.
45 Manor vai kapdluny dsan

\
tair ydvato ydvato

'surdn abhyupddadhdt te pardbhavan \

atha tarhi Trishthd-varutrl *

dstdm asura-brahmau
\

td asurdh abruvann " imdni sJiat kapdldni ydche?

thdm" iti
\

tau prataritvdnd abhiprdpadyetdm
"

Vtiyave Agne Vuyave

Indra" iti
\

" kimkdmau slhah" ity abravU
\

"imdni nau kapdldni

deJii
"

iti
\ tuny dbhydm adaddt

\ tuny aranydm pardhritya sama-

pimshtum \

tad Manor gdvo 'bhivyattshthanta \
tdni rishabhah sa-

malet
\ tasya ruvato yavanto Asurdh updsrinvams te pardbhavan I

45 Extracted from Weber's Indische Studien, iii. 461 f. A translation of this, as

well as of the next passage, is givert by Prof. Weber in the Journal of the German

Oriental Society, vol. xviii. 284 ff.

46 Roth in his Lexicon s. v. reads Trishnavarutn.
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tau prdtaritvdnd alJiiprdpadyetdm
"

Vayave Agne Vayave Indra"

Hi
|

" kimkdmau sthah" ity abravlt
\

" anena tvd rishabhena ydjaydva"

iti
|

tat patnlm yajur vadantim pratyapadyata \ tasyah dydm vug dtish-

that
| tasyah vadantydh ydvanto 'surah updsrimams te pardbhavan \

tasmdd naktam strl chandrataram vadati
\

tau prdtaritvdnd abhiprd-

padyetdm "Vdyave Agne Vayave Indra" iti
\

" kimkdmau sthah" ity

abravlt
\

"
anayd tvd patnyd ydjayava" iti

\
sd paryagnikritd dslt

\

atha Indro 'chdyad
" Manvam sraddhddevam Trishthdvarutrl asura-brah-

mau jayayd vyardhayatam" iti
\

sa dgachhat \

so 'bravld "
dbhydm tvd

ydjaydni" iti
\

"na" ity abravld tl na vai aham anayor Ise" iti
\

atithipatir vdva atither lie
"

ity abravlt
\

td asmai prdyaschhat \

sa pra-

tiveso vedim Icurvann dsta
\

td aprischhatam, "ko 'si" iti
\

(l brdhmanah'

iti
|

"
Jcatamo brtihmanah" iti

\

" kim brdhmanasya pitaram kirn u pri-

chhasi mdtaram
\

srutam ched asmin vedyam sa pita sa pitdmahah
"

iti
\

td avittdm "Indro vai" iti
\

tau prdpatatdm \ tayor yah proksJianlr

dpah dsams tdbhir anuvisrijya slrshe aschhinat
\

tau vrishas cha yavdshas

cha abhavatdm
\

tasmdt tau varsheshu Sushyatah \

adbhir hi hatau
\

tarn

paryagnikritdm uddsrijat \ tayd "rdhnot
\

tdh imdh Mdnavyah prajdh \

yat paryagni-kritam pdtnlvatam utsrijati yarn eva Manur riddhim

drdhnot tarn ridhnoti
\

" Manu had platters. All the Asuras, against whom he laid out the

sacrifice with these were destroyed. J^ow Trishtha and Yarutri 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 Yayu, 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 pleasantly 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 Varutri, 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 yavdsha 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 Patmvata,

after fire has been carried round it, he prospers with the same prosperity

with which Manu prospered."

Compare with this a passage of the Taitt. Sanh. vi. 6, 6, 1. Indrah

patniyd Manum aydjayat \

tarn paryagnikritdm udasrijat \ tayd Manur

drdhnot
\ yat paryagniJcritam pdtnlvatam utsrijati yam era Manur rid-

dhim drdhnot tarn eva yajamdna ridhnoti
\

" 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 Patmvata 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. Ndbhdnedishtham vai Mdnavatn brahma-

charyyam vasantam bhrdtaro nirabhajan \

so 'bravld etya
" Jcim mahyam

abhdkta" iti
\

" etam eva nishthdvam avavaditdram" ity abruvan
\

tas-

mdd ha apy etarhi pitaram putrdh
" nishthdvo 'vavaditd

"
ity eva dcha-

kshate
\
sa pitaram etya abravlt "tvdm ha vdva mahyam tata abhdkskur"
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iti
\

tarn pita 'bravld " md putraka tad ddrithdh
\ Angiraso vai ime

svaradya lokdya satram dsate
\

te shashtham shashtham eva ahar dgatya

muhyanti \

tan ete sukte shashthe 'hani samsaya \

teshdm yat sahasram

satra-pariveshanam tat te svar yanto ddsyanti" iti
\

" tathd" iti
\

tan

upait
"
pratigribhnlta Mdnavam sumedhasah

"
iti

\

tarn abruvan "
Icim-

kdmo vadasi" iti
\

"idam eva vah shashtham ahah prqj'ndpaydni" ity

abravld " atha yad vai etat sahasram satra-pariveshanam tad me svar

yanto datta" iti
\

" tathd
"

iti
\

tan ete sukte shashthe 'hany asamsayat \

tato vai te pra yajnam aj'dnan pra svaraam lolcam
\

tad yad ete sukte

shashthe 'hani samsati yajnasya prajndtyai svargasya lokasya anukhydt-

yai |
tarn svar yanto 'bruvann "

etat te brdhmana sahasram" iti
\

tad

enam samdkurvdnam purushah Jcrishnasa-vdsy uttaratah upotthdya alravid

11 mama vai idam mama vai vdstuham" iti
\

so 'bravld tf

mahyam vai

idam adur" iti
\

tarn abravlt "tadvai nau tava eva pitaripra&nah" iti
\

sapitaram ait
\

tarn pita 'Iravld
" nanu te putraka adur "

iti
\

"adur

eva me" ity abravit "
tat tu me purushah krishnasa-vdsy uttaratah upo-

datishthat ' mama vai idam mama vai vdstuham
'

iti ddita
"

iti
\

tarn pita

'bravlt "
tasya eva putraka \

tat tubhyam sa ddsyati" iti
\

sa punar etya

abravit " tava ha vdva kila lhagavah idam iti me pita aha
"

iti
\

so

'bravlt
" tad aham tubhyam eva daddmi yah eva satyam avddlr

"
iti

\

tasmdd evam vidushd satyam eva vaditavyam \

sa esha sahasra-sanir man-

tro yad ndbhdnedishtham
\ upa enam sahasram namati pra shashthena

ahnd svargam lokamjdndti yah evam veda
\

47

" The brothers of Nabhanedishtha 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

*7 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 Anc. Sansk. Lit. p. 423 f., and by Dr. M. Hang in his Ait. Br. vol. ii.

p. 341 f.
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thee that provision of a thousand tt which has been made for the sacri-

fice.' He said,
' So be it.'

*

He approached them, saying,
' Eeceive 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,
49

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 :

' It

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

son ?
' '

They did give it to me,' he replied,
' but a man in dark

clothes rose up before me from the north, and took 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 hymn. A
thousand falls to his lot, he knows the heavenly world on the sixth

day the man who knows this."

Taittinya Sanhita, iii. 1, 9, 4. Manuh putrelhyo dayam vyabhajat \

sa Noiblianedishtham brahmacharryam vasantam nirabhajat \

sa agachhat \

so 'bravlt
"

Jcatfid ma nirabhdg
"

iti
\

" na tva mrabhtiksham
"

ity

abravld "
Angirasah ime satram dsate te suvargam lokam na prajd-

nanti'\ tebhyah idam brdhmanam bruhi
\

te suvargam lokam yanto ye

eshdm pasavas tarns te ddsyanti" iti
\

tad ebhyo
J

bravlt
\

te suvargam

See R.V. x. 62, 7.

49 The application of this title to Nahhanedishtha 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 above, p. 126.

13
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lokam yanto ye eshdm pasavah dsams tan asmai adaduh
\

tarn pa&ubhis

charantam yajna-vdstau Rudrah dgachhat \'so''lravlt "mama vai ime

paSavah
" Hi

\

" adur vai mahyam man
"

ity abravlt
\

" na vai tasya te

late" ity abravlt
\

"
yad yajnavdstau hlyate mama vai tad" Hi

\
tas-

mdd ydjnavdstu na alhyaveiyam \

so 'bravlt
\

"
yajm md lhaja atJia te

paiun na alhimamsye
"

iti
\

tasmai etam manthinah samsrdvam ajuhot \

tato vai tasya Rudro pasun na abhyamanyata \ yatra etam eva widvan

manthinah samsrdvam juhoti na tatra Rudrah pasun alhimanyate \

" Manu divided his property among his sons. He disinherited his

son Nabhanedishtha 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.' He 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 sacrifice, and I shall not injure thy cattle.' 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."
50

A passage, quoted above, p. 26 f., from the Taittinya Sanhita, vi. 5,

50 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 if. 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, 1 ff., may perhaps also be considered as affirming the descent 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 Chhandogya Upanishad, iii. 11, 4 (p. 178 of Bibliotheca In-

dica, vol. iii.) the following reference to Manu occurs :

Tad ha etad Brahma Prajdpataye Prajdpatir Manave Manuh prajd-

bhyah }

tad ka etad Udddlakdya Arunaye putrdya jyeshthdya pita brah-

ma provdcha \

" 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, S'ankara

Acharyya gives this explanation :

Brahma Hiranyagarlho Virdje Prajdpataye uvdcha
\

so 'pi Manave \

Manur Ihhvdkv-ddilhyah prajdlhyah provdcha \

"Brahma Hiranyagarbha declared it to the Prajapati Viraj ;
he to

Manu
;
and Manu declared it to his descendants Ikshvaku 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 :

Brahma Hiranyagarlhah Paramesvaro vd tad-dvdrena Prajdpataye

Kasyapdya iivdcha
\

asdv api Manave sva-putrdya \

Manuh prajdlhyah \

"Brahma Hiranyagarbha, or the supreme Lord (Paramesvara) 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 Prajapati, 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" (prajdbhyah), apparently

his own descendants. This Upanishad therefore seems to coincide in

the doctrine of the hymns, and of the S'atapatha 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 Kasyapa is to be understood under that appellation.

Viraj and Kasyapa are not, however, generally regarded as the same.
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Nor is Kasyapa commonly considered to be Manu's father. In the

passages from the Ramayana, ii. 110, and Mahabharata, quoted above,

pp. 115 and 126, Kasyapa 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 TJpanishad 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.

SECT. III. Extracts from the Mahdlhdrata 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 Yaivasvata 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 S'atapatha Brahmana,

in the last section, is also to be found in the Yana-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 :

Mdrkandeya uvdcha
\

Vivasvatah suto rdjan maharshih suprdtdpavdn \

labhuva nara-sdrdula Prajdpati-sama-dyutih \ ojasd tejasd lakshmyd

tapasd cha viseshatah
\

atichakrdma pitaram Manuh svaih cha pitdmaham \

urddhva-ldhur visdldydm Badarydm sa narddhipah \ eka-pdda-sthitas

tivram chachdra sumahat tapah, \

12750. Avdk-sirds tathd chdpi netrair

animishair dridham
\

so 'tapyata tapo ghoraih varshdndm ayutam tadd
\

tarn kaddchit tapasyantam drdrachlram jatd-dharam \

Chlrini-tlram

dgamya matsyo vachanam alravit
\

"
lhagavan kshudra-matsyo 'smi lala-

vadbhyo lhayam mama
\ matsyebliyo hi tato mam tvam trdtum arhasi su-

vrata
\

durbalam balavanto hi matsyam matsyd viseshatah
\

dsvadanti sadd

vrittir vihitd nah sandtarii
\
tasmdd lhayaughdd mahato majjantam mdm

vieshatah
\

trdtum arhasi Icarttdsmi krite pratikritam tava"
\
12755.
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Sa matsya-vachanam srutvd Icripayd 'bhipariplutah \

Manur Taivasvato

'grihndt tarn matsyam pdnind svayam \

udakdntam updniya matsyam

Vaivasvato Manuh
\ alinjire prdkshipat tarn chandrdmsu - sadrisa -

prabhe \

sa tatra vavridhe rdjan matsyah parama - satkritah
\ pu-

travat svlkarot tasmai Manur bhdvam viseshatah
\
atha kdlena mahatd

sa matsyah sumahdn abhut
\ alinjire yathd chaiva ndsau samabhavat

Icila
|
atha matsyo Manum drishtvd punar evdbhyabhdshata \

" bha-

gavan sddhu me 'dydnyat sthdnam sampratipddaya
"

|
12760. Uddhri-

tydlinjirat tasmdt tatah sa bhagavdn Manuh \
tarn matsyam anayad

vdplm maJiatlm sa Manus tadd
\
tatra tarn prdksMpach chdpi Manuh

para-puranjaya \

athdvarddhata matsyah sa punar varsha-gandn ba-

hun
| dvi-yojandyatd vdpl vistritd chdpi yojanam \ tasydm ndsau sama-

bhavat matsyo rdjiva-lochanah \

vicheshtitum cha Kaunteya matsyo va-

pyam visdmpate \

Manum matsyas tato drishtvd punar evdbhyabhdshata \

"nayamdm lhagavan sddho samudra-mahishlm priydm \ Gangdm tatra

nivatsydmi yathd vd tdta mdnyase \

12765. Nidee hi mayd tubhyam

sthdtavyam anasuyatd \
vriddhir hi paramd prdptd tvat-Tcrite hi mayd

'nagha" \
evam ukto Manur matsyam anayad bhagavdn vail

\

nadlm

Gangdm tatra chainam svayam prdkshipad achyutah \

sa tatra vavridhe

matsyah kanchit Icdlam arindama
\

tatah punar Manum drishtvd mat-

syo vachanam alravlt
\ "Gangdydm na hi iaknomi brihatvdch cheshtitum

prabho |
samudram naya mdm dsu praslda bhagavann

"
iti

\ uddhritya

Gangd-salildt tato matsyam Manuh svayam \
samudram anayat pdrtha

tatra chainam avdsrijat \

12770. Sumahdn api matsyas tu sa Manor

nayatas tadd
\
dsld yatheshta-hdryyaicha spara-gandha-sukhascha va^

\

yadd samudre prakshiptah sa matsyo Manund tadd
\

tata enam idam

vdltyam smayamdna ivdbravtt
\

"
bhagavan hi kritd rakshd tvayd sarvd

viseshatah
\ prdpta-lcdlam tu yat kdryyam tvayd tach chhruyalum

mama
\
achirdd bhagava,n bhaumam idam sthdvara-jangamam \

sarvam

eva mahdbhdga pralayam vai gamishyati \ samprakshdlana-Jcdlo 'yam

loJcdndm samupasthitah \

tasmdt tvdm bodhaydmy adya yat te hitam

anuttamam
\

trasdndm sthdvardndm cha yach chengam yach cha nen-

gati | tasya sarvasya samprdptah Tcdlah parama-ddrunah \

naus cha

karayitavyd te dridhd yukta-vatdrakd \

tatra saptarshibhih sdrddham

druhethd mahdmune
\ vljdni chaiva sarvdni yatholctdni dvijaih purd \

tasydm drohayer ndvi susanguptdni bhdga&ah \

nau-sthas cha mdm

pratlkshethds tato muni-jana-priya \ dgamishydmy aham sringl vijne-
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yas tena tdpasa \
evam etat tvayd kdryam dprishto 'si vrajdmy aham

\

td na sakyd mahatyo vai dpas tarttum mayo, vind
\

12780. Ndbhi-

sankyam idam chdpi vachanam, me tvayd vibho"
\

" evam karishye"

iti tarn sa matsyam pratyabhdshata \ jagmatus cha yathdkdmam anu-

jndpya parasparam \
tato Manur mahdrdja yathoktam matsyakena ha

\

vljdny dddya sarvdni sdgaram pupluve tadd
\ naukayd subhayd vira

mahorminam arindama
\ chintaydmdsa cha Manus tarn matsyam pri-

thivipate \

sa cha tach-chintitam jndtvd matsyah parapuranjaya \ sringl

tatrdjagdmdsu tadd Bharata-sattama
\

tarn drishtvd manuja-vydghra

Manur matsyam jaldrnave \

12785. S'ringinam tarn yathoktena rupend-

drim ivochhritam
\ vatdrakamayam pdsam atha matsyasya murdhani \

Manur manuja-sdrdula tasmin sringe nyavesayat \ samyatas tena pd&ena

matsyah para-puranjaya \ vegena mahatd ndvam prdkarshal lavandm-

Ihasi
|

sa cha tdms tdrayan ndvd samudram manujesvara \ nrityamdnam

ivormllhir garjamdnam ivdmbhasd
\ kshobhyamdnd mahdvdtaih sd naus

tasmin mahodadhau
\ ghurnate chapaleva strl mattd para-puranjaya \

naiva Ihumir na cha disah pradiso vd chakdsire
\
12790. Sarvam dm-

Ihasam evdslt kham dyau cha narapungava \
evambhute tadd loke sankule

Bharatarshabha
\ adrisyanta saptarshayah Manur matsyas tathaiva cha

\

evam bahun varsha-gandn tdm ndvam so 'tha matsyakah \

chalcarshdtandrito

rdjan tasmin salila-sanchaye \

tatoHimavatah sringam yatparamBharatar-

shabha
\

tatrdlcarshat tato ndvam sa matsyah Kurunandana
\
athdbravlt

tadd matsyas tun rishlnprahasan sanaih
\

" asminHimavatah sringe ndvam

badhnlta mdchiram"
\
sd baddhd tatra tais turnam rishibhir Bharatarsha-

bha
|

12795. Naur matsyasya vachah srutvd sringe Himavatas tadd
\

tach

cha Naubandhanam ndma sringam Himavatah param \ khydtam adydpi

Kaunteya tad viddhi Bharatarshabha
\

athdbravld anismishas tan rishln

sa hitas tadd
\

" aham Prajdpatir Brahmd yat-param nddhigamyate \

matsya-rupena yuyam cha mayd 'smdd molcshitd lhaydt \

Manund cha

prajdh sarvdh sa-devdsura-mdnushdh
\ srashtavydh sarva-lokds cha yach

chengam yach cha nengati \ tapasd chdpi tlvrena pratibhd 'sya bhavish-

yati \ mat-prasdddt prajd-sarge na cha moham gamishyati
"

\
12800. Ity

uktvd vachanam matsyah kshanenddarsanam gatah \

srashtu-kdmah prajds

chdpi Manur Vaivasvatah svayam \ pramudho 'bhut prajd-sarge tapas tepe

mahat tatah
\ tapasd mahatd yuktah so ''tha srashtum prachakrame \

sar-

vdh prajd Manuh sdkshdd yathdvad Bharatarshabha
\ ity etad mdtsyakam

ndma purdnam pariklrttitam \
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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,
51 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 I 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

61 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 described of old by Brahmans.52

"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 seed's, 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 JSTaubandhana (' 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 I 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-

62 The S'atapatha Brahmana 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 Brahma himself
) was the creator 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

Purana assigns for this procedure. The following are some of the

remarks of the Commentator Nilakantha on the above passage of the

Mahabharata :

" Manoh n manute ity abhimdndtmako 'hankdro Manuh
\

viseshena

vaste dchhddayati chit-prakdsam iti vweka-jndnam tad-van vivasvdn ma-

yam Isvarah "
mdyinam tu mahesvaram" iti sruteh

\ tasya Vaivasvatasya

charitam sancharanam
\

"
avidya-na.se saty dvidyako 'hankdrah katham

sancharati
\

nahi tantu-ddhe patas tishthati" ity dkshepah |

. . . . aira

para-brahmana eva rupdntaram matsydkhyojlvah \

so 'hankdrena Manund

uttarottara-sreshtheshu alinjirddi-rupeshu sthula-deheshu tapo-laldd ni-

pdtyate \

sa cha samudrdkhye vairdje dehe nipatitas cha kalpdnte avidyd-

ndsa-rupe saty api dddha- (dagdha ?) -pata-nydyena anuvarttamdnam

ahankdram saptarshi-sanjnakaih prdnddilhih vlja-sanjnaih prdraldha-

karmabhis cha sahitam charama-deha-ndvy drudham vdsand-varatraydjiva-

matsyena pralaya-kdle 'py uhyamdnam meru-sringa same 'chale lhavato

(Himavad-t} rupe sadvdsanayd laldhdspadam mllnam anulakshya jlva-

matsyo 'darsanam prdptah \

ati-villne hy ahankare jlvatvam nasyati \

sa punar nirasta-jtva-bhdvo 'hanJcdro brahma-rupatdm dpanno yathd

purvam vdsanayd jagat srijati \

nashte ''py avidydkhye kdrane samsdra-

Ihdna-lakshanam kdryam chakra-lhramam iva kanchit kdlam anuvart-

tate ity adhydya-tdtparyam \

akshardrthas tv ityddi \

" '

Manu,' that which imagines, denotes the consciousness of self

(ahankdra}, consisting in the idea that objects refer to one's self (abhi-

mdna}.^
( Vivasvat '

is he who possesses the discriminating know-

ledge that (such and such a thing) obscures the light of' the mind, i.e.

53 See Colebrooke's Misc. Essays, vol. i. 242.
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he is the Hinder, Isvara, for the Veda 5*
speaks of ' Mahesvara the

Illuder.' It is the '

history,' the action, of this son of Vivasvat, that

is related. It is objected, 'how can Ahankara, which arises from

ignorance, operate when ignorance is destroyed ?
'

for when the threads

are hurnt the cloth no longer remains '
. . . . Here the embodied soul,

called in this passage a 'Fish,' is only another 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,' etc., which gradually rise in excellence. Being at last

cast into the body of Viraj, called ' the ocean,' although
' the close 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 embodied

soul itself symbolized as a '

Fish,' by means of the '

rope
' of the re-

maining consciousness of past perceptions (vtisand), obtaining at length

through a consciousness of former perceptions, which were pure (sad-

vdsana), 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 Isvara, the Hinder. " Manu "
is Ahankara, or self-

consciousness. The "Fish" is the embodied soul, which fancies itself

to be, but is not, distinct from the Supreme spirit. Ahankara, denoted

by 'Manu,' places the embodied soul, symbolized by the "
Fish," in a

variety of bodies gradually increasing in excellence, which are signified

5* The words are taken from one of the TJpanishads, to which, at the time of cor-

recting this sheet, I am unahle to give the necessary reference.
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by the "jar," "pond," "Ganga," 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. Ahankara at length finds a resting-place, denoted by
Mount Himavat

;
and when it has been destroyed, the embodied soul

vanishes. Ahankara, 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

Parana :

i. 12.65 Pura raja Manur ndma chlrnavdn vipulam tapah \ putre raj-

yam samdropya kshamdvdn Ravi-nandanah
\

13. Malayasyaika-dese tu

sarvdtm&guna-samyutah \
sama-duhkha-sukho vlrah prdptavdn yogam

uttamam
\

14. Vachanam** varadas chdsya varshdyuta-sate gate \

" va-

ram vrimshva
"
provdcha prltdtmd Kamaldsanah

\

15. Evam uJcto 'bra-

vld raja pranamya sa Pitdmaham
\

"ekam evdham ichhdmi tvatto varam

anuttamam
\

16. Shuta-grdmasya sarvasya sthdvarasya charasya cha
\

bhaveyam rakshanaydlam pralaye samupasthite
"

|
17. "Evam astv" iti

visvdtmd tatraivdntaradhlyata \ pustya-vrishtis cha mahati Ithdt papdta

surdrpitd \

18. Kaddchid dsrame tasya Jcurvatah pitri-tarpanam \ pa-

pdta panyor upari saphari jala-samyutd \

19. Drishtvd tach-chhapharl-

rupaih sa daydlur mahlpatih \ rakskandydkarod yatnam sa tasmin ka.

rakodare
\

20. Ahordtrena cJiailcena shodasdngula-vistritah \

so 'lhavad

matsya-rupena
"
pdjiipdhlti

"
chdbravzt

\
21. Sa tarn dddya manike prd-

kshipajjala-chdrinam \ tatrdpi chaikardtrena hasta-trayam avarddhata
\

22. Punah prdhdrttanddena Sahasralcirandtmajam \

sa matsyah
M
pdhi

pallia"
" tvdm aham saranam gatah" \

23. Tatah sa kupe tarn mat-

syam prdhinod Ravi-nandanah
\ yadd na mdti tatrapi kupe matsyah

55 This passage is extracted in Professor Auftecat's Catalogue of the Bodleian

Sanskrit MSS. p. 347.
M The Taylor MS. reads babhuva, instead of vachanam.
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sarovare \ 24. Kshiptah sa prithutdm dgdt punar yojana-sammitdm \

tatrdpy aha punar dmah "pdhi pdhi nripottama" \

25. Tatah sa

Manund kshipto Gangdydm apy avarddhata
\ yadd tadd samudre tarn

prdkshipad medinipatih \

26. Yadd samudram akhilam vydpydsau

samavasthitah
\

tadd prdha Manur bhltah "
ko.'pi tvam asuretarah

\

27. Athavd Vdsudevas tvam anya idrik katham bhavet
\ yojandyuta-

vimiatyd kasya tulyam bhaved vapuh \

28. Jndtas tvam matsya-ru-

pena mdm klwdayasi Kesava
\

Hrishlkeia jaganndtha jagad-dhdma

namo 'stu te
"

|

29. Evam uktah sa lhagavdn matsya-rupl Jandrdanah
\

" sddhu sddhv" Hi chwdcha "
samyag jndtam tvayd 'nagha \

30. Achire-

naiva kdlena medinl medinipate \ lihavishyati jale magnd sd-saila-vana-

Itdnand
|

31. Naur iyam sarva-devdndm nikdyena vinirmitd
\ mahd-jwa-

nikdyasya rakshandrtham mahipate \

32. Sveddndajodbhtjd jwd ye cha

jlvd jardyujdh \ asyam nidhdya sarvdms tan anarthdt 81
pdhi suvrata

\

33. Yugdnta-vdtdlhihatd yadd chalati naur nripa \ iringe 'smin mama

rdjendra tademdm samyamishyasi \

34. Tato layante sarvasya sthdvarasya

charasya cha
\ prajdpatis tvam bhavitd jagatah prithivl-pate \

35. Evam

krite mahdrdja
55

sarvajno dhritimdn rishih
\ manvantarddhipai chdpi

deva-pujyo lhavishyasi \

36. Adhyaya ii. Suta uvdcha
\

1. Evam ukto

Manus tena paprachhdsura-sudanam \

varshair kiyadbhir lhagavan bhavish-

yaty antara-kshayah \
2. Sattvdni cha katham ndtha rakshishye Madhu-

sudana
\ tvayd saha punar yogah katham vd lhavitd mama

\

3. S'rl-matsya

uvdcha
| adya-prabhrity andvrishtir bhavishyati mahltale

\ ydvad varsha-

katam sdgram durbhiksham narakdvaham
\

4. Tato 'Ipa-sattva-kshayadd

ramayah sapta ddrundh
\ sapta-sapter bhavishyanti prataptdngdra-var-

shinah
\

5. Aurvdnalo ''pi vikritim gamishyati yuga-kshaye \ vishdgnis

chdpi pdtdldt sankarshana-mukha-chyutah \

6. Bhavasydpi laldtotthas

tritlya-nayandnalah \ jagad dagdham tathd kshobham gamishyati mahd-

mate
\

7. Evam dagdhd mahl sarvd yadd sydd bhasma-sannibhd 59
\

dkdsam

ushmand taptam bhavishyati parantapa \

8. Tatah sa-deva-nakshatram

jagad ydsyati sankshayam \

samvartto bhlmanddas cha dronas chando 60
ba-

Idhakah
\

9. Vidyutpatdkah sondmbuh saptaite laya-vdriddh \ agni-pra-

sveda-sambhutdh pldvayishyanti medinlm \
10. Samudrdh kshobham dgatya

w Instead of anarthat the Taylor MS. reads anathan.

58 The Taylor MS. reads here evam krita-yugasyadau.
B Kurma-sannibha

\ Taylor MS.
60 The Taylor and Gaikowar MSS. have chandro.
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chaikatvena vyavasthitdh \

etad ekdrnavam sarvam karishyantijagat-tra-

yam \

11. Divydm ndvam 61 imam grihya sarva-vydni sarvasah
\ dropya

rajjvd yogena mat-prayuktena suvrata
\

12. Samyamya ndvam much-

chhringe mat-pralhdvdlhirakshitah \

ekah sthdsyasi deveshu dagdheshv api

parantapa \

13. Soma-surydv aham Brahma chatur-loka-samanvitah
\

Narmadd cha nadl punya Mdrkandeyo mahdn rishih
\

14. Jthavo veddh

purdnam cha vidydbhih sarvato vritam
\ tvayd sdrddham idam sarvam

sthdsyaty antara-sankshaye \

15. Evam ekdrnave jdte Chdkshushdntara-

sankshaye \

veddn pravarttayishydmi tvat-sargddau mahipate \

16. Suta

uvdcha
|

Evam uktvd sa Ihagavdms tatraivdntaradhlyata \
Manur apy

dsthito yogam Vdsudeva-prasddajam \

17. Athdbhuch cha tathd-lhutah

samplavah puna-suchitah \

kale yathokte sanjdte Vdsudeva-mukhodyate \

18. S'ringl prddurlabhuvdtha matsya-fupl Jandrdanah
\

Ananto rajju-

rupena Manoh pdrsvam updgamat \

19. Bhuta-sangdn samdkrishya yoge-

ndropya dharmavit
\ Ihujanga-rajjvd matsyasya sringe ndvam ayojayat \

20. JJparyy upasthitas tasydh pranipatya Jandrdanam
\ dlhuta-samplave

tasminn atite yoga-sdyind \

21. Prishtena Manund proktam purdnam

matsyarupind \

tad iddnlm pravakshydmi srinudhvam rishi-sattamdh
\

"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, tbat 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 S'aphari 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 be

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 Yivasvat, 'preserve me, preserve me, I have

sought refuge with thee.' 23. Manu next put him into a well, and

when he could not he 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-

sava
;
reverence be to thee, Hrishlkesa, 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
62 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 this horn of mine. 34. 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,
63
thou, the omniscient, patient rishi,

and lord of the Manvantara, shalt be an object of worship to the gods."

2nd Adhyaya:
"

1. Suta 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 I 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,

62 The reading of the Taylor MS. here is partially erased ; hut it may have been

sarva-vedanam, "of all the Vedas." Compare the various reading in verse 11 of

the next a dhyaya.
63

According to the reading of the Taylor MS. we should have to substitute the

words,
" Thus at the beginning of the Krita age, thou" etc.
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while the poisonous flame issuing from the mouth of Sankarshana (shall

blaze) from Patala, 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 aether 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, Bhlmanada, Drona, Chanda,

Balahaka, (9) Vidyutpataka, and S'onambu, 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. 1 1 . 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,"
4 the great rishi Markandeya, (14) Mahadeva, the Yedas, 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 Vasudeva.

1 7. 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 (i.e. Manu)

drew towards himself all creatures by contemplation (yoga) 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 Janardana. 21. I shall now declare the Purana 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.

61 In the opinion of this writer, therefore, the Narmada (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 :

Asld atlta-kalpdnte brdhmo naimittiko layah \ samudropaplutds tatra

lokd bhur-ddayo nripa \

8. Kdlendgata-nidrasya Dhdtuh sisayishor ball
\

mukhato nissritdn veddn Hayagrlvo 'ntike 'harat
\

9. Jndtvd tad ddna-

vendrasya Hayagrlvasya cheshtitam
\

dadhdra sapharl-rupam bhagavdn

Harir isvarah
\

10. Tatra rdja-rishih kaschid ntimnd Satyavrato mahdn
\

Ndrdyana-paro 'tapyat tapah sa salilasanah
\

11. Yo 'sdv asmin maTia-

kalpe tanayah sa Vivasvatah
\

S'rdddhadeva iti Ichydto manutve Harina

'rpitah \

12. Ekadhd Kritamdldydm Jcurvato jala-tarpanam \ tasydnjaly-

udalce Mchich chhaphary ekd 'bhyapadyata \

13. Satyavrato 'njali-gatdm

saha toyena BJidrata
\ utsasarja nadl-toye sapharlm Dravidesvarah

\
tarn

aha sdtikarunam mahdkdrunikam nripam \ yadolhyo jnati-ghdtilhyo

dinam mam dlnavatsala
\
katham msrijase rdjan bhltdm asmin sarij-jale \

32. Saptame 'dyatandd urddhvam ahany etad arindama
\

ni-

mankshyaty apyaydmbhodhau trailokyam bhur-bhuvddilcam
\

33. Trilok-

ydm llyamandydm samvarttdmlhasi vai tadd
\ upasthdsyati nauh kdchid

visdld tvdm mayeritd \ ^34. Tvam tdvad oshadtdh sarvd vijdny uchchd-

vachani cha
\ saptarshibhih parivritah sarva-sattvopavrimhitah \

45.

Aruhya vrihatlm ndvam vicharishyasy aviklavah
\

ekdrnave nirdloke

rishlndm eva varchasd
\

36. Dodhuyamdndm tdm ndvam samlrena ball-

t/asd | upasthitasya me fringe nihadhriihi mahdhind
\

37. Aham tvdm

nshibhih sdkam sahandvam udanvati \ vikarshan vicharishydmi ydvad

BrdJiml nisd prabho |

. . . . 41. Tatah samudrah udvelah sarvatah

pldvayan maTiim
\

vardhamdno mahdmeghair varshadbhih samadrisyata \

42. Dhydyan bhagavad-ddesam dadrise ndvam dgatdm \
tdm druroha

viprendrair dddyaushadhi-vlrudhah \

43. Tarn uchur m^lnayah pritd

rdjan dhydyasva Kesavam
\

sa vai nah sankatdd asmdd avitd sam vidhd-

syati |

44. So 'nudhydtas tato rdjnd prddurdsld mahdrnave
\ eka-sringa-

dharo matsyo haimo niyuta-yojanah \

45. Nibadhya ndvam. tach-chhringe

yathokto Harind purd \
varatrendhind tushtas tushtdva Madhusudanam

\

54. Ity uktavantam nripatim lhagavdn Adipurushah \ matsya-

rupl mahdmbhodhau viharams tattvam abravlt
\

55. Purdna-samJiitdm

divydm Sdnkhya-Yoga-kriydvatlm \ Satyavratasya rdjarsher dtma-guh-

yam aseshatah
\

56. Asraushid rishibhih sdkam dtma-tattvam asam-

sayam \ navy dsino bhagavatd proktam IraJima sandtanam
\

57. Atlta-

pralaydpdye utthitdya sa Vedhase
\
hatvdsuram Hayagrlvam veddn prat-
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yakarad Harih
\

58. Sa tu Satyavrato raja jnana-vijnana-samyutah \

Vishnoh prasuddt Jcalpe 'smin asld Vaivasvato Manuh
\

"
7. At the close of the past Kalpa there occurred an occasional M

dissolution of the universe arising from Brahma's nocturnal repose ;
in

which the Bhurloka and other worlds were submerged in the ocean.

8. When the creator, 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 S'aphari fish. 10. At that time a certain great royal rishi, called

Satyavrata, who was devoted to Narayana, practised austere fervour,

subsisting on water. 1 1 . He was the same who in the present great

Kalpa is the son of Visvasvat, called 'S'raddhadeva,
66 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 S'apharl 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 Yishnu 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, a large ship, sent by me, shall come to thee. 34. 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

65 Naimittika. See above p. 45.

66 Manu is called S'raddhadeva in the Mahabharata also, S'antip. 4507. In the

Brahmanas, however, he receives the appellation, or epithet, not of tS'raddhadeva, 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 inundating 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 Kesava
;
he will deliver us from this danger, and grant us

prosperity.' 44. Accordingly when 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

Madhusudana." [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, Toga, 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 Vivasvat, the Manu in this

Kalpa."

Before adducing the remarks of the commentator S'rldhara Svamin

on the passage last cited from the Bhagavata Purana, I shall quote one

more version of the same legend from the Agni Purana. 67 It is not of

any great consequence,, as, though more condensed, it coincides in pur-

port with that in the Bhagavata Purana : which of the two has bor-

67 This has been copied by Professor Aufrecht from a MS. of the Agni Purana,

belonging to the Eoyal 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 Purana.
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rowed from the other, or whether both are derived from a common

source, I am unable to say.

Pasishfha uvdcha
\

1. Matsyddi-rupina.m Vishnum bruhi sargddi-kd-

ranam
\ purdnam Irahma chdgneyam yathd Vishnoh purd srutam

\ Agnir

uvdcha
\

2. Matsydvatdram vakshye 'ham Vasishtha srinu vai Hareh
\

avatara-kriydm dushta-nashtyai sat-pdlandya hi
\

3. Asld atlta-Tcalpdnte

brdhmo naimittiko layah \ sanudropaplutds tatra lokd Ihurddikd mune
\

4. Manur Vaivasvatas tepe tapo vai Ihukti-muktaye \

elcadd Kritalmdla-

ydm kurvato jala-tarpanam \

5. Tasydnjaly-udalce matsyah svalpa eko

'bhyapadyata \ ksheptu-kdmctm jale prdha
" na mum kshipa narottama

\

6. Grahddilhyo lhayam me 'tra
"

tach chhrutvd Icalase 'Icshipat \

Manum

vriddhah punar matsyah prdJia tarn
" dehi me vrihat

"
|

7. Tasya tad

vachanam irutvd rdjd HJia vandane 'h'hipat \
tatra vriddho 'travld bhu-

pam "
prithii dehi padam mama"

\

8. Sarovare punah kshipto vavridhe

tat-pramdnavdn \

uehe " dehi vrihat sthdnam "
prdkshipach chdmludhau

tatah
|

9. Laksha-yojana-mstlrnah Icshana-mdtrena so 'bhavat
\ matsyam

tarn adbhutam drishtvd vismitah prdlravld Manuh
\

10.
" Ko bhavdn

nanu vai Vishnur Ndrdyana namo 'stu te
\ mayayd mohayasi mdm kimar-

tham cha Jandrdana"
\

11. Manur-ukto 68 'bravld matsyo Manum vai

pdlane ratam
\

avatlrno lhavdydsya jagato dushta-nashtaye \

12. "Sap-
tame divase tv abdhih pldvayishyati vai jagat \ upasthitdydm ndvi tvam

vijadlni vidhdya cha
\

13. Saptarshilhih parivrito nisdm brdhmlm cha-

rishyasi \ upasthitasya me sringe niladhnlhi mahdhina "
|

14. Ity ulctvd

'ntardadhe matsyo Manuh kdla-pratlkshaJcah \

stitah samudra udvele

ndvam druruhe tadd
\

15. Eka-sringa-dharo matsyo haimo niyuta-

yojanah \

ndvam babandha tach-chhringe matsydlehyam cha purdnakam \

16. S'usrdva matsydt pdpa-ghnam sa-irutam srutilhih Srutam (?) |

brah-

ma-veda-praharttdram Hayagrlvam cha ddnavam
\

17. Avadhld veda-

mantrddydn pdlaydmdsa Kesavah
\

11 Yasishtha said : 1. Declare to me Yishnu, the cause of the creation,

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

68 Professor Aufrecht's transcript has this reading Manur-ukto ; which I have re-

tained, although I was not aware that Manus was commonly used for Manu, except
iu the Vedic 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 Bhurloka 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 east it into a larger vessel (?). When it increased there,

it said to the king,
' Give me a wide space.' 8. "When, after being

thrown into a pond, it became as large as its receptacle, and cried 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 Yishnu?

Adoration be paid to thee, o Narayana. 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 Purana, 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 S'rldhara'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 Purana (pp. xxxviii ff.) by M. Burnouf, whose

elaborate discussion of the legend extends from p. xxiii to p. liv.
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Atra idam chintyafh
"

kirn a/yam maJidpralayo dainandino vd "
iti

\

tatra tdvad "brdhmo layah" (v. 7) iti
"
yo 'sdv asmin mahd-kalpe"

(v. 11) iti cha ulcter
<l

mahdpralayah
"

iti prdptam "na" iti brumah
\

maMpralaye prithivy-ddlndm avaseshdsamlhavdd "
ydvad brdhml nisd

"

(v. 37) ity-ddy-ukti- virodhdch cha
\
ato " dainandana

"
iti yulctam \

na

cha etad api sangachhate \

samvarttakair andvrishty-adilhir vind akasmdd

eva "
saptame 'hani trailokyafh nimankshyati

"
(v. 32) iti matsyokter

anupapatteh \ yathoktam prathama-skandhe "rupam" (i. 3, 15) ity ddi

tad api tadd durghafam \
na hi pralaya-dvaye 'pi

"
mahlmayydm navy"

drohah sambhavati na cha Chdkshusha-manvantare pralayo 'sti
\

tathd

cha sati saptamo Manur Vaivasvatah ity api durghatam sydt \

" tvam

tdvad oshadhih sarvah "
(viii. 24, 34) ity-ddi-nirdeio 'pi na sangachhate \

na hi tadd oshadhy-ddlndm sattvdndm*cha avaieshah sambhavati
\

tasmdd

anyathd varnyate \ naivayam vdstavah ko 'pi pralayah \
kintu Satyavra-

tasya jnanopadesaya dvirbhuto bhagavdn vairdgydrtham akasmdt prala-

yam iva darsaydmdsa yathd 'sminn eva Vaivasvata-manvantare Mdrkan-

deydya darsitavdn
\ tad-apelcshayd eva cha "

mahd-kalpe 'sminn "
iti

vi&eshanam sangachhate \

tathd cha " tatah samudrah udvelah sarvatah

samadrisyata" (v. 41) iti tasyaiva yathd darsanam uTctam ity eshd 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. 37). 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,'
69 would also in that case be inconceivable ; for

69
Bhagavata Purana, i. 3. 15. Rupam sa jagrihe matsyam Chakshushodadhi-sam-

plave | navy aropya mahlmayyam apad Vaivasvatam Manum
\

Oil 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 was in fact nd real dissolution which is

here related. But the deity, who appeared to teach Satyavrata

knowledge, shewed him suddenly 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."

S'ridhara Svamin here reasons only upon the data 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 Bhagavata. 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 : Yadyapi manvantaravasane pralayo nasti tathapi kenachit kau-

tukena Satyavrataya maya pradarsita \ yatha
" akande Markandeyaya

" Hi 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."
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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

Puranas (see above, pp. 205 ff., 211 f.) Manu Vaivasvata is said to have

lived during his predecessor's period, although the Bhagavata avoids

this difficulty by making Satyavrata the hero of the story and by re-

presenting him as being born again as Manu Yaivasvata 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

so sensitively alive to inconsistencies of this description as S'ridhara.

Perhaps the system of' Kalpas 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.
70 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 case, 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

early 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 Mahabha-

rata and the Puranas has nothing of the archaic colouring of the Iti-

hasas contained in the Brahmanas, and it had not, so far as he knew,

70 The Svayambhuva Manvantara is mentioned in the S'antip. verse 12658, but no

details are given (krite yuge maharaja 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
(lii.). The conclusion which

he deduces from these premises, and from the absence of any tradition

of any great local inundation (pp. xlviii. and li.), is that, although, as

related in the Mahabharata and the Puranas, 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 Yedic hymns, or anything that has yet

been found in the Brahmanas (see above, pp. 45 if.). 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 S'atapatha 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 distinct evidence that that tradition was actually

current there at 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 S'ridhara 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 Puranas 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 Puranas with each other, and with that quoted above from

the S'atapatha Brahmana.

I. The following are the peculiarities of the narrative in the S'ata-

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 (augJia) which swept away all living creatures except Manu.

(3.) 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-

nymic, such as Vaivasvata. 71

(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 apparently 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 (samprahhdlana-kalah} 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 S'. P. Br. xiii. 4, 3, 3.
" Manur Vai-

vasvaio raja.
"

ity aha
\ tasya manushya visah

\

" He says
' Manu Vaivasvata king.'

Men are his subjects." Further on, xiii. 4, 3, 6, Yama Vaivasvata is spoken of as

King of the Pitris. Compare R.V. x. 14, 1 ; 17, 1. In the Valakhilya 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 Viraj (tasya Manur Vaivasvato vatsah),

Yama is similarly spoken of in the preceding verse. In ViUakhilya, iii. 1, Indra is

said to have drunk Soma in Manu Samvarani's house. The connection of the

words Savarnya and Savarni with the word manu,
"
man," in R.V. x. 68, 8 f. and

It, no doubt gave rise to the idea of a Manu Savarni. See Wilson's Vishnu P.

4to. ed. pp. 266 if., and Roth's remark in Journal Germ. Or. Soc. vi. 245
f., and

E.V. x. 17, 2.
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(4.) It assigns to Manu the patronymic of Vaivasvata, but mentions

no other Manu.

(5.) 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
1
MEN".

III. The Matsya Purana 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 (Sahas-

rakiranatmaja, and Ravi-nandana), i.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), which, 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 Yaivasvata 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 ff.)

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 and moving.

(3.) 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. See 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 Mahabharata 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 conclusion (see above, p. 207),

and thus has no opportunity of saying anything of the place where the

ship rested.

(9.) It speaks of Janardana (Vishnu) as the god who was manifested

in the Fish.

(10.) It refers to Manu as about to effe'ct a creation (ii. 15), but also as

preserving the existing animals and plants (ch. i. 15 if., 31 f.
;

ii. 2, 19).

IV. According to the Bhagavata Purana :

(1.) The event described was an " occasional dissolution
"

(naimittiko

layah, 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 (I.).

(3.) The dissolution was to take place after seven days (viii. 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.) Vishnu is the deity who took the form of
a^

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 effected by

Manu
; but in ix. i. an account is given of his descendants.
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V. The narrative in the Agni Parana 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.

SECT. IV. Legendary Accounts of the Origin of Castes among the De-

scendants of Manu and Atri, according to the Puranas.

"We have already* seen that it is distinctly affirmed in a passage

quoted above (p. 126) from the Adiparvan of the Mahabharata, verses

3138ff., that men of all classes, Brahmans, Kshattriyas, Vaisyas, and

S'udras 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 Puranas 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 Parana (which is here written in prose) makes the fol-

lowing statement regarding Manu's descendants :

iv. 1. 4. Sakala-jagatdm anddir ddilhutah rig-yajuh-sdmddimaya-lha-

gavad- VishnumayasyaBrahmano murttirupam Hiranyagarlho brahmdnda-

to lhagavdn Brahma prdg lalhuva
\

Brahmanas cha dalcshindngushtha-

janmd Dakshah prajdpatih \ DaTcshasydpy Aditih
\

Aditer Vivasvdn
\

Vivasvato Manuh
\
Manor ITcshvdku-Nriga-Dhrishta-S'arydti-Narish-

yanta-Prdmsu-Ndlhaganedishta-Karusha-Prishadhrdlchydh putrdh ba-

Ihuvuh
|

6. Ishtim cha Mitrd- Varunayor Manuh putra-kdmas chaJcdra
\

7. Tatrdpahute hotur apachdrad lid ndma kanyd lalhuva
\

8. Saiva

Mitra- Varuna-prasdddt Sudyumno ndma Manoh putro Maitreydsit \

punas cha Isvara-lcopdt strl sail Soma-sunor Budhasya dsrama-samlpe

labhrdma
\

9. Sdnurdgas cha tasydm Budhah Pururavasam dtmajam ut-

pddaydmdsa \

10. Jdte cha tasminn amita-tejolhih paramarshilhir ishti-

mayah rinmayo yajurmayah sdmamayo 'tharvamayah sarvamayo mano-

mayo jndnamayo 'kinchinmayo bhaaavdn yajna-purusha-svarupl Sudyum-

nasya pumstvam >abhilashadlhir yathdvad ishtah
\ tatprasdddd lid punar

api Sudyumno 'bhavat \

" Before the mundane egg existed the divine Brahma Hiranyagarbha,

the eternal originator of all worlds, who was the form and essence of

Brahma, who consists of the divine Vishnu, who again is identical with
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the Rik, Yajush, Saman and Atharva-Vedas. From Brahma's right

thumb 72 was born the Prajapati Daksha; Daksha had a daughter

Aditi; from her was born Yivasvat; and from him sprang Manu.

Manu had sons called Ikshvaku, Nriga, Dhrishta, S'aryati, Narishyanta,

Pramsu, Nabhaganedishta, Karusha, and Prishadhra. 73 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 Ila 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 Isvara (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 Pururavas. After

his birth, the god who is formed of sacrifice, of the Eik, Yajush, Saman,

and Atharva Yedas, of all things, of mind, of nothing,
74 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 Ila became again Sudyumna."

Regarding the different sons of Manu the Puranas supply the follow-

ing particulars :

(1.) Prishadhra. The Vishnu Purana says :

Prishadhras tu guru-go-ladhuch chhudratvam dgamat \

" Prishadhra became a S'udra in consequence of his having killed

his religious preceptor's cow."

On the same subject the Harivafhsa tells us, verse 659 :

Prishadhro hiihsayitva tu guror gam Janamejaya \ supuch chhudratvam

dpannah \

" Prishadhra having killed his Guru's cow, became a S'udra in con-

sequence of his curse."

This story is variously amplified in the Markandeya Purana, section

cxii., and in the Bhagavata Purana ix. 2, 3-14. See Professor "Wilson's

note, Yishnu Purana, 4to. edit. p. 351, where the author remarks that

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 Taittiriya Sanhita (see above, *p. 191), and S'aryatain the

S'. P. Br. iv. 1, 5, 1. See Journ. Eoy. 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 Ila. See

Wilson's Vishnu P. 4to. ed. pp. 348-58, and Burnouf 's Bhag. P. vol. iii. pref. Ixx. ff.

74
Akinchinmayah,

" 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.) Karusha. The Vishnu Purana says, iv. 1, 13:

Karushdt Karusha mahdbaldh Kshattriya lalhuvuh
\

"From Karusha the Karushas, Kshattriyas of great power, were

descended."

The Bhagavata Purana, ix. 2, says :

Karushdd Mdnavdd dsan Kdrushdh Kshattra-jdtayah \ uttarapatha-

goptaro Irahmanyd dharma-vatsalah
\

11 From Karusha, son of Manu, came the Karushas of the Kshattriya

caste, protectors of the northern region, devout, and lovers of duty."

(3.) Nabhaga. The Vishnu Purana says :

Ndbhdgo Nedishta-putras tu' vaisyatam agamat \

"
Nabhaga, the son of Nedishta, became a Vaisya."

The Markandeya Purana says he was the son of Dishta, and relates

how he became a Vaisya, by marrying the daughter of a man of that

class (section cxiii. and Wilson, p. 352, note). The Bhagavata Purana,

ix. 2, 23, says he became a Vaisya in consequence of his works (Na-

lhago Dishta-putro 'nyah karmalhir vaisyatam gatah}. 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. cxxviii.-cxxxii.). He had a grandson

called Dama, of whom the Markandeya Purana relates that at a Sva-

yamvara he was chosen by the daughter of the King of Dasarna for her

husband (cxxxiv. 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 Purana in one of its

recensions ends with the following curious particulars :

Tolas chakdra tdtasya ralctenaivodalca-kriydm \ dnrinyam prdpya sa

pituh punah prdydt sta-mandiram
\ Vapushmatai cha mdmsena pinda-

ddnam chaJcdra ha
\

brdhmandn bhojdytimdsa rakshah-kula-samudbhavdn
\

evamvidha hi rdj'dno babhucuh surya-vamsa-jdh \ anye 'pi sudhiyah sura

yajvdnah sastra-kovidah
\
veddntam pathamdndms tdn na sankhydtum

ihotsahe
\

" 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 Yedanta." 75

The Harivamsa (section xi. verse 658) tells us that " two sons of

Kabhagarishta, who were Vaisyas, became Brahmans
"
(Ndlhdgdrishta-

putrau dvau vaisyau brdhmanattim gatau}.

(4.) Dhrishta. Of him the Yishnu Purana relates, iv. 2, 2 :

Dhrishtasydpi Dhdrshtakam Kshattram samabhavat
\

" From Dhrishta sprang the Dharshtak'a Kshattriyas."

The Bhagavata Purana says, ix. 2,17:

Dhrishtud Dhdrshtam abhut Kshattram brahma-bhuyam gatam kshitau
\

" From Drishta were descended the Dharshta Kshattriyas, who ob-

tained Brahmanhood 76 on earth."

(5.) The last-named Purana enumerates in verses 19 ff. of the same

section the descendants of Narishyanta, among whom was Agnivesya,

verse 21 :

Tato 'gnivesyo lhagavdn Agnih svayam abhut sutah
\

Kdriina iti

vikhydto Jdtukarnyo mahdn rishih
\

tato brahma-kulam jdtam Agnive-

sydyanam nripa \ Narishyantdnvayah proktah \

" From him (Devadatta) sprang a son Agnivesya, who was the lord

Agni himself, and who was also called Kamna and Jatukarnya the

great rishi. From him was descended the Agnivesyayana 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 Purana from a Maithila MS. which differs from that followed in his text (see his

Preface, p. 30). In verses 6 f. 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 aham tasya raktena dehotthena Vapushmatah \

na karomi guros triptiih tat pravekshye hutas'anam
\
7. Tachchhonitenodaka-karma

tasya tatasya mnkhye vinipatitasya \
mamsena samyag dvija-bhojanam cha na diet

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."

76 The Commentator explains brahma-bhuyam by Irahmanatvam,
" 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 Pransu named among the descendants

of Nabhaga ("Wilson, 352). And in the Vishnu Purana, iv. 2, 2, a

second Nabhaga is mentioned as follows :

Nabhdgasydtmajo Ndlhdgas tasya Ambaruhah
\ Amlarlshasydpi

Virupo'bhavat Virupdt Prishadasvo jajne tatas cha Rathltarah
\ tatrdyam

slokah
|

"
ete kshattra-prasutd vai punas chdngirasah smritdh

\

Rathita-

rdndm pravardh kshattropetd dvydtayah" \

" The son of Nabhaga was Nabhaga ;
his son was Ambarisha. From

him sprang Viriipa ;
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

Rathltaras, twice-born men (Brahmans) of Kshattriya race." "

The Bhagavata thus explains the circumstance, ix. 6, 2 :

Rathltarasydprajasya bhdrydydm tantave 'rthitah
\ Angird janayd-

mdsa brahmavarchasinah sutdn
[

ete kshetre prasutd vai punas tv Angi-

rasdh smritdh
\

Rathltardndm pravardh kshattropetd dvydtayah \

"Angiras being solicited for progeny, begot sons possessing Brah-

manical glory on the wife of Eathltara 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 E-athitaras, twice-born men (Brah-

mans) of Kshattriya lineage."

It will be observed that in this last verse the Bhagavata reads kshettre

prasutdh "born of the wife (of a Kshattriya)," instead of kshattra-pra-

sutdh,
"
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 to 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

Ikshvaku 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 tLis passage.
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Ambaruhasya Mdndhdtm tanayasya Yuvandsvah putro 'bhut
\

tasmdd

Harito yato 'ngiraso Hdritdh
\

" The son of Ambansha 78 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 dvijdh Harita-gotra-pravardK).

The Linga Parana, quoted by Prof. Wilson, states the same thing :

Harito Yuvandsvasya Harita yata dtmajdh \

ete hy Angirasah pakshe

kshattropetd dvijdtayah \

" The son of Yuvanasva was Harita, of whom the Haritas were sons.

They were on the side of Angiras, twice-born men (Brahmans) of

Kshattriya lineage."

And the Vayu Purana tells us with some variation :

Harito Yuvanasvasya Harita. Wturayah smritdh
\

ete hy Angirasah

putrdh Jcshattropetd dvijdtayah \

" 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 Ikshvaku were brothers and Ra-

thitara was only the fifth in descent from Nabhaga, whilst Harita was

the twenty-first after Ikshvaku, 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 Puranas 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 Yishnu Purana (iv. 6, 2ff.) Atri was the son of

Brahma, and the father of Soma (the moon), whom Brahma installed

as the sovereign of plants, Brahmans and stars 79
(aseshaushadhi-dvija-

nakshtrundm ddhipatye 'bhyasechayaf). After celebrating the rajasuya

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.

10
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(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 TJsanas
;
and Rudra, who had

studied under Angiras, aided Brihaspati (Angirasascha sakasopalabdha-

vidyo bhagavan Rudro Brihaspateh sahayyam akarot}.
60 A fierce con-

flict ensued between the two sides, supported respectively by the gods

and the Daityas, etc. Brahma interposed, 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. Puru-

ravas, as has been already mentioned, was the son of this Budha by

Ila, the daughter of Manu. The loves of Pururavas and the Apsaras

TJrvasI are related in the S'atapatha Brahmana, xi. 5, 1, 1
;

81 in the

Vishnu Purana, iv. 6, 19 ff.j in the Bhagavata Purana, ix. 14
;

82 and

in the Harivamsa, section 26. The Mahabharata, Adip. sect. 75, alludes

to Pururavas as having been engaged in a contest with the Brahmans.

This passage will be quoted hereafter. According to the Vishnu

Purana, iv. 7, 1, Pururavas had six sons, of whom the eldest was

Ayus. Ayus had five sons : Nahusha, Kshattravriddha, Eambha, Raji,

and Anenas. The narrative proceeds (iv. 8, 1) :

Ksliattravriddhdt Sunahotrah*3

putro 'bhavat
\

Kasa-Lesa-Oritsama-

dus trayo 'sydbhavan \ Gritsamadasya S'aunakas chdturvarnya-pravartta-

yitd 'bhut
\ Kasasya Kusirdjas tato Dlrghatamah putro 'bhavat

\

Dhan-

vantaris DlrgJtatamaso 'bhut
\

" Kshattravriddha had a son Sunahotra, who had three sons, Kasa,

Lesa, and Gritsamada. Prom the last sprang S'aunaka, who originated

the system of four castes.
84 Kasa had a son Kasiraja, of whom again

Dirghatamas was the son, as Dhanvantari was of Dlrghatamas."

8() This is the only mention I have ever happened to encounter of the great Ma-
hadeva having been at school !

81 This passage is translated by Professor Miiller in the Oxford Essays for 185G,

pp. 62 f.
;
and the legend has been formed on the basis of the obscure hymn in the

K.V. x. 95, in which the two names of Pumravas and Urvas'I 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 Suhotra.

81 The Commentator . explains the words chatunarnya-pravarttayita by saying

that the four castes were produced among his descendants (t<id-vam$e cliatvaro varna

abhavan). This explanation agrees with the statement of the Yayu Purana given in

the text.
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The Vayu Purana, as quoted by Professor Wilson (V. P. 4to. ed. p.

406), expresses the matter differently, thus :

Putro Gritsamadasya cha S'unako yasya Saunakah
\
brdhmandh kshat-

triya chaiva vaisydh Guards tathaiva cha
\ etasya vamse samudbhutd

vichitraih karmabhir dvijdh \

" The son of Gritsamada was S'unaka, from whom sprang S'aunaka.

In his family were born Brahmans, Kshattriyas, Vaisyas, and S'udras,

twice-born men with various functions." 85

In like manner the Harivamsa states in section 29, verse 1520 :

Putro Gritsamadasydpi Sunako yasya Saunakdh
\
brdhmandh kshat-

triyds chaiva vaisydh sudrds tathaiva cha
\

" The son of Gritsamada was S'unaka, from whom sprang the S'au-

nakas, Brahmans, Kshattriyas, Vaisya's, and S'udras."

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 chdpi Vitathah putrdn janaydmdsa pancha vai
\
Suhotram cha Su-

hotdram Gayam Gargam tathaiva cha
\ Kapilam cha mahdtmdnam SuJto-

trasya suta-dvayam \

Kdsakas cha mahdsattvas tathd Gritsamatir nripah \

tathd Gritsamateh putrd brdhmandh kshattriydh visah
\

" Vitatha was the father of five sons, Suhotra, Suhotri, Gaya, Garga,

and the great Kapila. Suhotra had two sons, the exalted Kasaka, and

King Gritsamati. The sons of the latter were Brahmans, Kshattriyas,

and Vaisyas."

The Bhagavata Purana, ix. 17, 2 f., has the following notice of

Kshattravriddha's descendants :

Kshattravriddha-sutasydsan Suhotrasydmajds trayah \ Kdsyah Kuso

Gritsamadah Hi Gritsamaddd abhut
\

S'unako S'aunako yasya bahvri-

chah pravaro munih
\

"
Suhotra, son of Kshattravriddha, had three sons, Kasya, Kusa, and

Gritsamada. From the last sprang S'unaka, and from him S'aunaka, the

eminent Muni, versed in the Pdg-veda."

85 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 ascribes 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 Pururavas, is the reputed rishi of

many hymns in the second Mandala of the Rig-veda. Regarding him

the Commentator Sayana has the following remarks in his introduction

to that Mandala :

Mandala-drashtd Gritsamadah rishih
\

sa cha purvam Angirasa-kule

S'unahotrasya putrah san yajna-kdle-'surair grihltah Indrena mochitah
\

paschdt tad-vachanenaiva Bhrigu-kule S'unaka-putro Gritsamada-ndmd

'bhut
|

tathd chdnukramanikd "Yah Angirasah S'aunahotro bhutvd Bhdr-

gavah S'aunako 'bhavat sa Gritsamado dvitlyam mandalam apasyad
"

iti
\

tathd tasyaiva SaunaJcasya vachanam rishy-anukramane
" tvam Agne"

iti
|

"Gritsamadah Saunako Bhrigutdm gatah \
S'aunohotro prakritya tu

yah Angirasa uchyate
"

iti
\
tasmad mandala-drashta S'aunako Gritsa-

madah rishih
\

" The seer (i.e. he who received the revelation) of this Mandala was

the rishi Gritsamada. He, being formerly the son of S'unahotra 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 S'unaka, in the family

of Bhrigu. Thus the Anukramanika (Index to the Big-veda) says of

him :
' That Gritsamada, who, having been an Angirasa, and son of

S'unahotra, became a Bhargava and son of S'unaka, saw the second Man-

dala.' So, too, the same S'aunaka says in his Eishi-anukramana regarding

the Mandala beginning with' Thou, o Agni
'

:

' Gritsamada son of S'u-

naka who is declared to^have been naturally an Angirasa, and the son of

S'unahotra, became a Bhrigu.' Hence the seer of the Mandala is the

rishi Gritsamada son of S'unaka."

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 S'unahotra or Su-

hotra, and the father of S'unaka
;
whilst the Anukramanika, followed

by Sayana, represents the same personage as having been, indeed, ori-

ginally the son of S'unahotra of the race of Angiras, but as having

afterwards become, by what process does not appear, the son of S'unaka

of the race of Bhrigu.

In his translation of the Rig-veda (ii. 207 f.) Professor Wilson refers
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to a legend about King VHahavya in the Anusasana-parvan of the Ma-

habharata (verses 1944-2006) which gives a different account of Grit-

samada's parentage. It hegins : S'rinu rdjdn yathd raja Tltahavyo

mahdyasdh \ rdjarshir durlabham prdpto brdhmanyam loka-satkritam
\

"Hear, o king, how the renowned Vltahavya, the royal rishi, attained

the condition of Brahmanhood venerated by mankind, and so difficult

to be acquired." It happened that Divodasa, King of KasI (Benares)

was attacked by the sons of Vltahavya, and all his family slain by them

in battle. The afflicted monarch thereupon resorted to the sage Bhara-

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 Vlta-

havyas. They rained upon him showers of arrows and other missiles,

"as clouds pour down upon the Himalaya"
86

(abhyavarshanta rdjdnam

himavantam ivdmbudtih}; but he destroyed them all, and "they lay with

their bodies besmeared with blood, like kinsuka-trees 87 cut down 5
'

(apatan rudhirtirdrdngd nikrittd iva kimsukdh}. Vltahavya 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 :

Asyeddriim badhdd adya bhamshydmy anrinah pituh \

tarn uvdcha kri-

pdvishto Bhrigur dharma-lhritdih varah
\

" nehdsti kshattriyah ka&hit

sane hlme dvi/dtayah" \
etat tu vachanam srutva Bhrigos tathyam Pra-

tardanah
\ pdddv upaspritya sanaih prahrishto vdkyam abravlt

\

evam

apy asmi lhagavan kritakrityo na samsayah \ tydjito hi mayd

jdtim esha rdjd Bhrigudvaha \

tatas tendbhyanujndto yayau rdjd Pra-

tardanah
\ yathd-gatam mahdrdja muktvd msham ivoragah \ Bhrigor

vachcma-mdtrena sa cha Irahmarshitdm gatah \ Vltahavyo mahdrdja brah-

mavdditvam eva cha
\ tasya Gritsamadah putro rupenendra ivdparah \

"S'akras tvam "
iti yo daityair nigrihltah kildbhavat

\ rigvede varttate

chdgryd srutir yasya mahdtmanah
\ yatra Gritsamado "brahman" brdh-

manaih sa mahiyate \

sa brahmachurl viprarshih srlmdn Gritsamado

'bhavat
\

"Pratardana says: 'By the slaughter of this (Vltahavya) I shall

86 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.
b7 The Kins'uka is a tree bearing a red blossom (Buteafrondosa).
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now, to-day, be acquitted of my debt to my father.' Bhrigu, the most

eminent of religious men, filled with compassion, 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 (i.e. Rajanya) to relinquish his

caste.' King Pratardana then, after receiving the sage's salutations,

departed, as he came, like a serpent which has discharged its poison :

while Yitahavya by the mere word of Bhrigu became a Brahman-rishi,

and an utterer of the Yeda. 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 (srnti'] of this great

rishi stand first.
88 There Gritsamada is honoured by the Brahmans

(with the title of) 'Brahman.' This illustrious personage was a Brah-

macharin, and a Brahman-rishi."

According to the enumeration of Gritsamada's family, which follows

here, S'unaka was his descendant in the twelfth generation, and S'aunaka

in the thirteenth. The story concludes with these words :

Evam vipratvam agamad Vltahavyo narddhipah \ Bhrigoh prasdddd

rdjendra Icshattriyah Icshattriyarshabha \

" Thus did King Yitahavya, a Kshattriya, enter into the condition

of Brahmanhood by the favour of Bhrigu."

In the next chapter we shall again notice Yitahavya among the Kshat-

triyas who are declared by tradition to have been the authors of Yedic

hymns.

King Divodasa was the sixth in descent from Kasa brother of Grit-

samada. Of him the Harivamsa states, section 32, verse 789 f. :

Divoddsasya ddyddo brahmarshir Mitrdyur nripah \ Maitrdyanas

tatah Somo Maitreyds tu tatah smrituh
\

ete vai samsritdh paksham

kshattropetds tu Bhdrgavah \

"The son of Divodasa was the King Mitrayu 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 second Mandala.
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The twentieth in descent from the same Kasa, brother of Gritsamada,

was Bhargabhumi, of whom the Vishnu Purana says, iv. 8, 9 :

Bhdrgasya Bhdrgabhumih \

tatas chdturvarnya-pravrittih \ ity ete

Kdiayo bhupatayah kathitdh
\

" The son of Bharga was Bhargabhumi, from whom the four castes

originated. Thus have the kings called Kasis been declared."

In two passages of the Harivamsa, 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-mtas chdpi Bhargo ndma prajesvarah I Vatsasya Vatsa-

bhumis tu Bhrigubhumis tu Bhdrgavdt \

ete hy Angirasah putrd jdtd

ramse 'tha Bhdrgave \

brdhmanah kshattriyd vaisyds trayah putrdh
S9

sahasraiah
\

" The son of Venuhotra was King Bharga. From Yatsa sprang

Yatsabhumi, and Bhrigubhumi from Bhargava. These descendants of

Angiras were then born in the family of Bhrigu, Brahmans, Kshattriyas,

and Yaisyas three (classes of) descendants in thousands."

The second passage is in the 32nd section, verse 1752 :

Sukumdrasya putras tu Satyaketur mahdrathah
\

suto 'bhavad maJtd-

tejd rdjd parama-dhdrmikah \ Vatsasya Vatsalhumis tu Bhdrgabhumis

tu Bhdrgavdt \

ete hy Angirasah putrd jdtd vamse 'tha Bhargave \

brdh-

manah kshattriyd vaisydh sudrds cha Bharatarshabha
\

11 The warrior Satyaketu was the son of Sukumara, and a prince of

great lustre and virtue. From Yatsa sprang Yatsabhumi, and Bharga-

bhumi from Bhargava. These descendants of Angiras were then born

in the family of Bhrigu, Brahmans, Kshattriyas, Yaisyas and S'udras."

The parallel passage in the Yayu Purana, as quoted by Professor

Wilson, p. 409, has names which are mostly different

Venuhotra-sutai chdpi Gdrgyo vai ndma visrutah
\ Gdrgyasya Gar-

gabhumis tu Vatso Vatsasya dhimatah
\
brdhmanah kshattriyds chaica

tayoh putrdh sudhdrmikdh
\

tl The son of Yenuhotra was the renowned Gargya. Gargabhumi
was the son of Gargya j

and Yatsa of the wise Yatsa. Brahmans and

Kshattriyas were the virtuous sons of these two." 90

89 Professor Wilson, p. 410, note, gives tejoyuktah, "glorious," instead of trayah

pittrah, as the reading either of the Brahma Purana, or of the Harivaiiis'a, or both.

90 In regard to, these passages the reader may consult the remarks of Professor
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Another son of Ayus (son of Pururavas) was Kambha, of whom the

Bhagavata Purana says, ix. 17, 10 :

Rambhasya Rabhasah putro Gabhlras chakriyas tatah
\ tasya hhettre

brahmajajne srinu vamsam Anenasah
\

" The son of Rambha was Rabhasa, from whom sprang Gabhira and

Akriya. From his wife Brahmans were born : here now the race of

Anenas "
(another son of Ayus).

Of the same Eambha the Vishnu Purana says (iv. 9, 8), Ramlhas 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 Puru

(Ibid. iv. 10, 2).
91 One of these five, Anu, had, as we are told, in the

twelfth generation a son called Bali, of whom the Vishnu Purana, iv.

18, 1, relates :

Hemat Sutapas tasmdd Balir yasya kshettre Dirghatamasa Anga-

Banga-Kalinga-Suhma-PundraJchyam Baleyam hhattram ajanyata \

" From Hema sprang Sutapas ;
and from him Bali, on whose wife 9'

2

Baleya Kshattriyas (i.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" (putrdn chdturvarnya-kardn] ;
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 Purana, or the Hari-

vams'a) is quoted, who says that in the passage from these works " another son of

Vatsa the father of Alarka is specified, viz., Vatsabhumi
;
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-pituh putrantaram aha " Vatsabhumir
"

iti
\

"
Bhargavad" Vatsa-bhratuh

\

"
Angiraso" Galavasya Angirasatvat \

"
Bliargave

"

Visvamitrasya jBliargavatvaf). The Vishnu Purana, iv. 8, 6, says that Vatsa was

one of the names of Pratardana, son of Divodasa, a descendant of Kas'a, and a remote

ancestor of Bhargabhumi. See however Professor "Wilson's note 13, p. 408. It is

possible that the resemblance of the word Bharga 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 Eig-veda, i. 109,

quoted above, p. 179.

92 Eshettrf. bharyayam jatatvad Bcileyah \

"
They were called descendants of Bali

because they were born of his wife."
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Brahma the boon that he should " establish the four fixed castes
"

(cha-

turo niyatdn varndms tvam sthdpayeti}.

The Harivamsa gives the following account of Bali, in the course of

which the same thing is stated
;
section 31, verses 1682 ff. :

Phendt tu Sutapdjajne sutah Sutapaso Balih
\ jdto mdnusha-yonau tu

sa rdjd Icdnchaneshudhih
\ mahdyogl sa tu Balir labhuva nripatih purd \

putrdn utpddaydmdsa pancha vaihsa-kardn Ihuvi
\ Angah pfathamato

jajne Vangah Suhmas tathaiva cha
\

Pundrah Kalingas cha tathti Bale-

yam kshattram uchyute \ Bdleyd Irdhmands chaiva tasya vamsakard

Ihuvi
|

Bales tu Brahmand datto varah prltena Bhdrata
\ mahdyogitvam

dyus cha Jcalpasya parimdnatah \ sangrdme chdpy ajeyatvam dharme

chaiva pradhdnatd \ trailokya-darsanam chdpi prddhdnyam prasave

tathd
|
lale chapratimatvam vai dharnta-tattvdrtha-darsanam

\

chaturo

niyatdn varndms tvam cha sthdpayiteti cha
\ ity ukto vilhund rdjd Balih

sdntim pardm yayau \ tasyaite tanaydh sarve kshettrajd muni-pungavdt \

sambhutd Dirghatapasah Sudeshndydm mahaujausah \

"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 Yanga,

Suhma, Pundra and Kalinga ;
such are the names of the Kshattriyas

descended from Bali (BdleydK). There were also Baleya Brahmans,

founders of his race upon the earth. By Brahma, 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."
9Z

* 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 ayu-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). (See Wilson's Vishnu P.

p. 265, note, and the Bhagavata P. ix. sects. 15-23, 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 :

Riteyoh Rantindrah putro 'bhut
\

Tamsum Apratiratham Dhruvam cha

Rantindrah putrdn avdpa \ Apratirathat Kanvah \ tasydpi Medhdtithih \

yatah Kanvayana dvijd babhubhuh
\

Tamsor Anilas tato Dushyantddyds

chatvdrah putrd babhuvuh
\ Dushyantdch chakravarttl Bharato 'bhavat

\

"
Biteyu had a son Rantinara, 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 Bhagavata Purana says, ix. 20, 1 :

Puror vamiam pravakshyami yatrajdto 'si Bharata
\ yatra rdjarsJiayo

vamsyd brahma-vamsyas chajajnire |

.... 6. Riteyoh Rantilhdro 'bhut

trayas tasydtmajd nripa \
Sumatir Dhruvo 'pratirathah Kanvo 'pratira-

thdmajah \ tasya Medhdtitithis tasmdt Praskanvddyd dvijatayah \ putro

'bhut Sumater Raibhyo Dushyantas tat-suto matah
\

" I shall declare the race of Puru from which thou hast sprung, o

Bharata
;
and in which there have been born royal rishis, and men of

Brahmanical family .... 6. From Biteyu sprang Rantibhara
;
who

had three sons, Sumati, Dhruva, and Apratiratha. Kanva 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 Yishnu 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 :

Ajamldhat Kanvah
\
Kanvdd Medhdtithir yatah Kdmdyand dvljdh \

Ajamldhasydnyah putro Brihadishuh
\

"From Ajamidha sprang Kanva: from Kanva Medhatithi, from

whom were descended the Kanvayana Brahmans. Ajamidha had

another son Brihadishu." 91

* On this the Commentator remarks : Ajamldhasya Kanvadir eko vainso Briha-

dishv-adir aparo vainso Nlladir aparah Rikshadis chaparah \

"
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 Purana 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 :

Ajamldhasya vamsydh syuh Priyamedhddayo dvijdh \ Ajamldhdd Bri-

hadishuh
\

"
Priyamedha and other Brahmans were descendants of Ajamidha.

From Ajamidha sprang Brihadishu."

The Vishnu Purana (iv. 19, 16) gives the following account of Mud-

gala, a descendant of Ajamidha in the seventh generation :

Mudgaldch cha Maudgalydh Icshattropetd dvijdtayo babhuvuh
\

Mud-

yaldd Bahvasw Bahvasvdd Divoddso 'halyd cha mithunam abhut
\

S'arad-

vato 'halydydm S'atdnando 'bhavat
\

"From Mudgala were descended the Maudgalya Brahmans of Kshat-

triya stock. From Mudgala sprang Bahvasva
;
from him again twins,

Divodasa and Ahalya. S'atananda was born to S'aradvat 95
by Ahalya."

Similarly the Bhagavata Purana says, iv. 21, 33 f. :

Mudgaldd brahma nirvrittam gotram Maudgalya-sanjnitam \
mithunam

Mwlgaldd Bhdrmydd Divoddsah pumdn abhut
\ Ahalya Icanyakd yasydm

S'atdnandas tu Gautamdt
\

11 From Mudgala sprang Brahmans, the family called Maudgalyas.

To the same father, who was son of Bharmyasva, were born twins,

Divodasa, a male, and Ahalya, a female child, who bore S'atananda to

Gautama."

The words of the Matsya Purana on the same subject, as quoted by

Professor Wilson, p. 454, note 50, are :

Mudgalasydpi Maudgalydh kshattropetd dvijatdyah \

ete hy Angira&ah

pakshe samsthitdh Kanva-Mudgaldh \

11 From Mudgajp, sprang the Maudgalyas, Brahmans of Kshattriya

stock. These Kanva and Mudgalas stood on the side of Angiras."

a third consisting of Nlla, etc., and a fourth consisting of Riksha, etc." The last two

sons of Ajamidha are mentioned further on, Nlla in v. 15, and Riksha in y. 18, of the

same chapter of the V. P.

85 The Commentator says this is a name of Gautama. Regarding Ahalya and

Gautama see the story extracted ahove, p. 121, from the Ramayaua.
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The Harivamsa, section 32, verse 1781, thus notices the same family :

Mudgalasya tu dayado Maudgalyah sumahdyasdh \

ete sarve mahdt-

mdno kshattropetd dvijdtayah \

ete Tiy Angirasah paksham samsritdh

Ednva-Mudgaldh \ Maudgalyasya suto jyeshtho Irahmarshih suma-

hdyasdh |

" The renowned Haudgalya was the son of Mudgala. All these

great personages were Brahmans of Kshattriya descent. These Kanvas

and Mudgalas adhered to the side of Angiras. Haudgalya' s eldest son

was a celebrated Brahman-rishi."

Eegarding Kshemaka, a future descendant of Ajamldha in the 31st

generation, the Vishnu Purana says, iv. 21, 4 :

Tato Niramitras tasmdch cha Kshemakah
\ tatrdyam slokah

\

" brah-

ma-fohattrasya yo yonir
" vamso rdjarshi-satkritah \

Kshematcam prdpya

rdjdnam sa samsthdm prdpsyate kalau
\

" 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 devarshi, "divine rishis,"

or "
gods and rishis," for the rdjarshi,

"
royal rishis," of the Vishnu Pu-

rana. The verse in question is there described as anuvamsa-sloJeo 'yamglto

vipraih purdtanaih, "a genealogical verse sung by ancient Brahmans."

According to the details given from the Puranas in this section

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. 1 9, 9 :

Gargdt S'inih
\ tatoGdrgyah S'ainydh kshattropetd dvydtayo balhuvuh

\

"From Garga sprang S'ini; from them were descended the Gargyas

and S'ainyas, Brahmans of Kshattriya race." 97

96 On this -words the Commentator has this note : Brahmanah brahmanasya Eshat-

trasya, kshatlriyasya cha yonih karanam purvam yatholctatvat \

" ' Brahma ' and
' Kshattra

'
stand for Brahman and Kshattriya. This race is the '

source,' cause (of

these), as has heen declared ahove."

97 On this the Commentator only remarks : Tatas tabhyain Gargyah S'ainyas cha
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Similarly the Bhagavata Parana, ix. 21, 19, says:

Gargdt S'inis tato Gdrgyah Icshattrdd brahma hy avarttata
\

"From Garga sprang S'ini; from them Gargya, who from a Kshat-

triya became a Brahman." 98

The Vishnu Purana records a similar circumstance regarding the

family of Mahaviryya, the brother of Garga (iv. 19, 10) :

Mahdvlryydd Urukshayo ndma putro 'bhut
\ tasya Trayyaruna-Push-

karinau Eapis cha, putra-trayam abhut
\

tach cha tritayam api paschdd

vipratdm upajagdma \

"
Mahaviryya had a son named TJrukshaya ;

who again had three sons,

Trayyaruna, Puskarin, and Kapi ;
and these three " afterwards entered

into the state of Brahmans (i.e. became such)."

The Bhagavata states, ix. 21, 19 f. :

Duritakshayo Mahdvlryytit tasya Trayydrunih Kamh \

Pushkardrunir

ity atra ye Irdhmana-gatim gatdh \

" From Mahaviryya sprang Duritakshaya. From him were descended

Trayyaruni, Kavi, and Puskararuni, who attained to the destination of

Brahmans." 10

According to the Matsya Purana also, as quoted by Professor Wilson

(451, note 22), "all these sons of TJruksha (sic) attained the state of

Brahmans "
( Urukshatah sutd hy ete sane brdhmanatdm gatdh) ;

and in

another verse of the same Purana, cited in the same note, it is added :

Kdvytindm tu vard hy ete trayah proktd maharshayah \ Gargdh Sankri-

tayah Kdvyd kshattropetd dvijdtayah \

" 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 saniaTtJiyatah \ kshatlriya eva kenachit

karanena brahmanas cha babhuvuh
\

"
They were called GSrgyas 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."
98 The Commentator does not say how this happened.
99 Unless Professor "Wilson's MSS. had a diiferent reading from mine, it must

have been by an oversight that he has translated here,
" The last of whom became a

Brahman."
100 On this the Commentator annotates : Ye atra Tcshattra-vamse brahmana-gatim

brahmana-rupatam galas te
\

" Who in this Kshattriya race attained the destination

of Brahmans, the form of Brahmans."
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Vishnu Purana (iv. 19, 9), and Bhagavata Parana (ix. 21, 1), Sankriti

was the son of Nara, another brother of Mahavlryya.

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), Brahmans,

Kshattriyas, and even Vaisyas and Sudras, 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 E-athitara and Bali, that their progeny was begotten upon their

wives by the sages Angiras and Dlrghatamas, 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 Visvamitra.
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CHAPTER III.

OX 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

Avriters 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 authors 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, i.e. the Purusha Sukta, 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 distinct evidence

of the existence of a well defined and developed caste-system at the

time when they were composed.

SECT. I. On the signification of the words Ir&hman, Irahmana, etc.,

in the Rig-veda.

As the Eig-veda Sanhita 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 principal 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,
1

enquired into the views

which the authors of the hymns appear to have held on the subject of

their own authorship. The conclusion at which 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.Y. 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 1.
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8), whose activity they stimulated (iii. 34, 1
;

vii. 19, 11), and whose

blessing they drew down. In some of the hymns a supernatural cha-

racter or insight is claimed for the rishis (i. 179, 2
;

vii. 76, 4
;

iii. 53,

9; vii. 33, 11 ff.
;

vii. 87, 4; vii. 88, 3 ff.
;

x. 14, 15; x. 62, 4, 5),

and a mysterious efficacy is ascribed to their compositions (vol. iii.

pp. 173 f.) The rishis called their hymns by various names, as arka,

uktha, rich, gir, dhl, riitha, nivid, mantra, mati, sukta, stoma, vach, vachas,

etc. etc.; and the also applied. to them the appellation of brahma in

numerous passages.
2 That in the passages in question brahma has

generally the sense of hymn or prayer is clear from the context of some

of them (as in i. 37, 4
;
viii. 32, 27, where the word is joined with the

verb guyata.
"
sing," and in vi. 69, 7, where the gods are supplicated

to hear the brahma}, as well as from' the fact that the poets are said

(in i. 62, 13
;

v. 73, 10
;

vii. 22, 9; vii. 31, 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 texis (as i. 109, 1
;

v. 2,

11
;

vii. 15, 4; viii. 77, 4
;
x. 23, 6; x. 39, 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 appellation of brahma.

That brahma 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 mamdda na abrahmdno maghavdnam sutdsah
\

tasmai uktham janayc

yaj Jujoshad nrivad navlyah srinavad yathd nah
\

2. Ukthe ukthe somah

Indram mamdda nlthe nlthe maghavdnam sutdsah
\ yad Im sabddhah

pitaram naputrdh samdna-dakshdh avase havante
\

" Soma unless poured

out does not exhilarate Indra
;
nor do libations without hymns (abrah-

mdnah}. I generate for him a hymn (uktha] 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 (nltha} the libations

(exhilarate) Maghavat, when the worshippers united, with one effort,

invoke him for help, as sons do a father."
3

Again in x. 105, 8, it is

z 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 abrahmanah means "unattended

hy hymns," and not " without a priest." After saying that soma-libations without

16
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said : Ava no vrijind sislhi richd vanema anrichah
\

na abrahmd yajnah

ridhag joshati tve
\

"Drive away our calamities. With a hymn (richd}

may we slay the men who are hymnless (anrichah}. A sacrifice without

prayer (abrahmd} 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 brahma, as well as when they receive other ap-

pellations, such as mantra. Thus it is said, iii. 53, 12, Visvdmitrasya

raJcshati brahma idam Bhdratam j'anam \

" This prayer (brahma} of Visva-

mitra protects the Jribe of Bharata
;

"
v. 40, 6, Gulham suryam tamasd

apavratena turlyena brahmand avindad Atrih
\

" Atri with the fourth

prayer (brahmand} discovered the sun concealed by unholy darkness
;

"

vi. 75, 19, Brahma varma mama antaram
\ "Prayer (brahma} is my

protecting armour
;

"
vii. 33, 3, Eva id nit kam ddsardjne Suddsam prd-

vad Indro brahmand vo Vasishthdh
\

" 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-

rdj'am brahmandm) (compare vii. 97, 3), and in verse 2, to be the "
gene-

rator of prayers" (janitd Irahmandm)', whilst in x. 61, 7, prayer is

declared to have been generated by the gods (svddhyo ajanayan brahma

devdh}. Compare vii. 35, 7.

Brahman in the masculine is no doubt derived from the same root as

brahman neuter, and though differing from it in accent 4 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, brahman in the neuter means a hymn or prayer,

brahman 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 priest, or

that he is attended hy one, but that he generates a hymn ; and the same sense is

required by what follows in the second verse. Accordingly we find that Suyana

explains abrahmanah by stotra-Kinah,
" destitute of hymns." The same sense is

equally appropriate in the next passage cited, x. 105, 8. On iv. 16, 9, where abrah-

nia is an epithet of dasyu, "demon," Sayana understands it to mean." without a

priest," but it may mean equally well or better,
" without devotion, or prayer."

* In brahman neuter the accent is on the first syllable ;
in brahman masculine on

the last.
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br&hman, the name most commonly applied to them being rishi, though

they are also called vipra, vedhas, Icavi, etc. (see vol. iii. of this work,

pp. 116
if.).

There are, however, a few texts, such as i. 80, 1
;

i. 164,

35; ii. 12, 6; ii. 39, 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 brahmanyatah ;
and in ii. 19, 8, the Grritsamadas are referred

to both as the fabricators of a new hymn (manma navlyah] and as (brdh-

manydntaK) performing devotion. 5 In three passages, vii. 28, 2
;
vii. 70,

5, and x. 89, 16, the brdhmd and Ir&hmani, "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 chapurve rishayo ye cha nutndh Tndra Irahmdnijanayanta

viprdh}. In i. 177, 5, we find brahmdni Mroh, "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 brahman must therefore, as we may conclude, have been

originally applied (1) to the same persons who are spoken of elsewhere

in the hymns as rishi, kavi, etc., 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 occurs in the Big-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-

6 In another place (x. 96, 5) Indra is said to have been lauded by former wor-

shippers, purvebhir yajvab/iih, a term usually confined (as brahman 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 once the

author and the reciter of the hymn.
I. Passages in which brahman may signify

"
contemplator, sage, or

poet."

(In all these texts I shall leave the word untranslated.)

i. 80, 1. Itthd hi some id made brahmd chakdra varddhanam
\

" Thus in his exhilaration from soma juice the brahman has made

(or uttered) a magnifying
6

(hymn)."

i. 164, 34. Prichhami tvd param antam prithivydh prichhami yatra

bhuvanasya ndbhih
\ prichhami tvd vrishno asvasya retah prichhami

vdchah pdramam vyoma \

35. lyam vedih paro antah prithivyah ayaiit

yajno bhmanasya ndbhih ayam somo vrishno asvasya reto brahmd ayam

vdchah paramam vyoma \

" I 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 7 of speech. 35.

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

brahman is the highest heaven of speech.
8

ii. 12, 6. Yo radhrasya choditd yah krisasya yo brahmano nddhamd-

nasya klreh
\

"He (Indra) who is the quickener of the sluggish, of the emaciated,

of the suppliant brahman who praises him," etc.

vi. 45, 7. Brahmdnam brahma-vdhasam glrbhih sakhdyam rigmiyam \

gam na dohase huve
\

"With hymns I call Indra, the brahman, the carrier of prayers

(brahmd-vdhasam), the friend who is worthy of praise, as men do a

cow which is to be milked."

vii. 33, 11. Uta asi Maitrdvaruno Vasishtha Urvasydh brahman manaso

'dhi jdtah \ drapsam skannam brahmand daivyena visve deudh pushkare

tvd 'dadanta
\

"And thou, o Yasishtha, art a son of Mitra and Varuna (or a Mai-

travaruna-priest), born, o brahman, from the soul of TJrvasI. All the

6 Varddhanam = vriddhi-karam stotram (Sayana).
7
Compare R.V. iii. 32, 10

; x. 109, 4, below, and the words, the highest heaven of

invention."

8
Compare R.V. i. 71 and x. 125.
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gods placed in the vessel thee, the drop which had fallen through

divine contemplation."

viii. 16, 7. Indro brahmd Indrah rishir Indrah puru puruhutah \

ma-

hdn mahlbhih Sachlbhih
\

" Indra is a brdhmdn, Indra is a rishi,
9 Indra is much and often in-

voked, great through his mighty powers."

x. 71, 11. (See the translation of the entire hymn below. The sense

of brahman in verse 11 will depend on the meaning assigned to jdta-

vidyd.')

x. 77, 1. (In this passage, the sense of which is not very clear, the

word brahman appears to be an epithet of the host of Maruts.)

x. 85, 3. Somam manyate papivdnyat sampimshanti oshadhim
\

somani

yam brahmdno vidur na tasya asndti kaschana
\

16. Dve te chakre Surye

brahmdno rituthd viduh
\

atha ekam chakram yad guhd tad addhatayah

id viduh
\

34 Surydm yo brahmti vidydt sa id vddhuyam
arhati

\

" A man thinks he has drunk soma when they crush the plant (so

called). But no one tastes of that which the brdhmdns know to be

soma (the moon). 16. The brdhmdns rightly know, Surya, that thou

hast two wheels
;
but it is sages (addhatayah] alone who know the one

wheel which is hidden. 34. The Irahmdn who knows Surya deserves

the bride's garment."
10

x. 107, 6. Tarn eva rishim tarn u brahmdnam ahur yajnanyam sdma-gdm

nktha-sdsam
\

sa sukrasya tanvo veda tisrah yah prathamo dakshinayd

rarddha
\

"They call him a rishi, him a brdhmdn, reverend, a chanter of

Sama verses (sdma-gdm\ 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

(brahmd}.

9 Different deities are called rishi, kavi, etc., in the following texts : v. 29, 1
;

vi.

14, 2; viii. 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 brahmd avadato variiydn prinann dpir aprinan-

tam abhi sydt \

"A brahman 11 who speaks is more acceptable than one who does not

speak : a friend who is liberal excels one who is illiberal."
12

x. 125, 5. Yam kdmaye tarn tarn ugram krinomi tarn brahmdnam tarn

rishim tarn sumedhdm
\

"I (says Vach) make him whom I love formidable, him a brahman,

him a rishi, him a sage."

This would seem to prove that sometimes, at least, the brahman was

such not by birth or nature, but by special favour and inspiration of

the goddess. In this passage, therefore, the word cannot denote the

member of a caste, who would not be dependent on the good will of

Vach for his position.

II. In the passages which follow the word brahman does not seem to

signify so much a "
sage or poet," as a "

worshipper or priest."

i. 10, 1. Gdyanti tvd gdyatrino archanti arkam arkinah
\

brahmdnas

tod S'atakrato ud vamsam iva yemire \

"The singers sing thee, the hymners recite a hymn, the brdhmans,

o S'atakratu, have raised thee up like a pole."
ls

i. 33, 9. Amanyamdndn abhi manyamdnair nir brahmabhir adhamo

dasyum Indra
\

"
Thou, Indra, with the believers, didst blow against the unbelievers,

with the brdhmans thou didst blow away the Dasyu."
14

i. 101, 5. Yo visvasya jagatah prdnatas patir yo brahmane prathamo

gdh avindat
\
Indro yo dasyun adhardn avdtirat . . .

"Indra, who is lord of all that moves and breathes, who first found

the cows for the brahman, who hurled down the Dasyu."
i. 1 08, 7. Yad Indrdgrii madathah sve durone yad brahmani rdjani vd

yajatrd \

atah pari vrishandv d hi ydtam athd somasya pibatam sutasya \

"
When, o adorable Indra and Agni, ye are exhilarated in your own

11 The word here seems clearly to indicate an order or profession, as the silent

priest is still a priest.

13 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 E,. and

A. Vedas," pp. 32 f.

13
Compare i. 5, 8 ; i. 7, 1

;
viii. 16, 9. See Dr. Haug's remark on this verse,

Ait. Br. Introd. p 20.

11 See on this verse the remarks of M. Breal, Hercule et Cacus, etc. p. 152.
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abode, or with a brahman or a rdjan,
15 come thence, ye vigorous

(deities), and then drink of the poured out soma." I6

i. 158, 6. Dlrghatamdh Mamateyo jujurvdn dasame yuge \ apdm artham

yatlndm brahmd bhavati sdrathih
\

"
Dirghatamas, son of Mamata, being decrepit in his tenth lustre,

(though) a brahman, 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.)

ii. 39, 1. ... Gridhrd iva vriksham nidhimantam acha
\

brahmdnd iva

vidathe ukthasdsd . . .
|

" Ye (Asvins) (cry) like two vultures on a tree which contains their

nest; like two brahmans singing a hymn at a sacrifice."

iv. 50, 7. Sa id rdj'd pratijanydni visvd sushmena tasthdv abhi viryena \

Brihaspatim yah subhritam bibhartti valguyati vandate purva-lhdjam \

8. Sa it fcsheti sudhitah okasi sve tasmai ild pinvate visvaddriim
\

tasmai

visah svayam eva namante yasmin brahmd rdjani purvah eti
\

9. Aprattto

jayati sam dhandni pratijanydni uta yd sajanyd \ avasyave yo varivah

krinoti brahmane rdjd tarn avanti devdh
\

" 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,
17 to him the

15 A distinction of orders or professions appears to be here recognised. But in v. 54, 7,

a ruhi and a rajan are distinguished much in the same way as a brahman and rafan

are in i. 108, 7 : Sa najlynieMaruto na hanyate na tredhati na vyathate na rishyati \

na asya rayah upa dasyanti na utayah rishim va yam rajanam 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 : Yugam rayim marutah sparha-

viram yuyam rishim avatha sama-vipram | yuyam arvantam Bharataya vajath yuyam
dhattha rajanam srmhtimantam

\

"
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, 5, reference is found to Vis'vamitra, or the author,

being made by Indra both a prince and a rishi (kuvid ma gopaih karasejanasya kuvid

rajanam maghavann rijishin \
kuvid ma rishim papivamsam nutasya).

16 See on this verse Prof. Benfey's note, Orient und Occident, 3, 142.
17

Compare R.V. v. 37, 4 f. : Na sa raja vyathate yasminn Indras tlvram somam

pwati 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 brahman

walks first.
18

9. Unrivalled, he conquers the riches both of his enemies

and his kinsmen the gods preserve the king who bestows wealth on

the brahman who asks his assistance." 19

iv. 58, 2. Vayam nama pra bravdma ghritasya asmin yajne dhdraydma

namobhih
\ upa Brahma srinavat sasyamdnam chatuh-sringo avamld gau-

rah etat
\

" Let us proclaim the name of butter
;
let us at this sacrifice hold it

(in mind) with prostrations. May the brahman (Agni ?) hear the praise

which is chanted. The four-horned bright-coloured (god) has sent this

forth."

v. 29, 3. Uta brahmdno Ma/ruto me asya Indrah somasya susTiutasya

peydh \

"
And, ye Maruts, brahmans, may Indra drink of this my soma which

has been poured out," etc.

v. 31, 4. Anavas te ratham asvdya takshan Tvashtd vajram puruhuta

dyumantam \

brahmdnah Indram mahayanto arkair avarddhayann Ahaye
hantavai u

\

" The men 20 have fashioned a car for thy (Indra' s) horse, and Tvashtri

a gleaming thunderbolt, o god greatly invoked. The brahmans, magni-

fying Indra, have strengthened him for the slaughter of Ahi."

v. 32, 12. Eva hi tvdm rituthd ydtayantam maghd viprebhyo dadatam

srinomi
\

kim te brahmdno grihate sakhdyo ye tvdydh nidadhuh kdmam

Indra
\

" I hear of thee thus rightly prospering, and bestowing wealth on,

the sages (yiprebhyaK). "What, o Indra, do the brahmans, thy friends,

who have reposed their wishes on thee, obtain ?
"

v. 40, 8. Grdvno brahmd yuyujdnah saparyan kirind devdn namasu

ttpasikshan \
Atrili suryasya dim chakshur d adhdt Svarbhdnor apa md-

ydh ctffhukshat \

"
Applying the stones (for pressing soma), performing worship,

honouring the gods with praise and obeisance, the brahman Atri placed

18 Compare viii. 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 r
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the eye of the sun in the sky, and swept away the magical arts of

Svarbhanu."

vii. 7, 5. Asddi vrito vahnir djaganvdn Agnir brahmd nri-shadane

cidJiarttd
\

" The chosen bearer (of oblations), Agni, the brdfimdn, having arrived,

has sat down in a mortal's abode, the upholder."

vii. 42, 1. Pro, brahmtino Angiraso nakshanta
\

" The brahmdns, the Angirases, have arrived," etc.

viii. 7, 20. Kva nunam suddnavo madatha vrikta-barhishah
\

brahmd

ko vah saparyati \

11 Where now, bountiful (Maruts), are ye exhilarated, with the sacri-

ficial grass spread beneath you ? "What brahman is serving you ?
"

viii. 17, 2. A tvd Irahma-yujd hari vdhatdm Indra Icesind
\ upa brah-

mdni nah srinu
\

3. Brahmdnas tvd vayam yujd somapdm Indra sominah I

sutdvanto havdmahe
\

"Thy tawny steeds with flowing manes, yoked hy prayer (brahma-

yuja}*
1

bring thee hither, Indra
;
listen to our prayers (brahmdm). 3.

We brahmdns, offerers of soma, bringing oblations, continually invoke

the drinker of soma."

viii. 31, 1. Yo yajdti yajdte it sunavach cha, pachdti cJia
\

brahmd id

Indrasya chdkanat
\

" That brahman is beloved of Indra who worships, sacrifices, pours

out libations, and cooks offerings."

viii. 32, 16. Na nunam brahmandm rinam prdsundm asti sunvatdm
\

na somo a/pratd pape \

11 There is not now any debt due by the active brahmdns who pour

out libations. Soma has not been drunk without an equivalent."

viii. 33, 19. Adhah pasyasva md upari santaram pddalcau Tiara
\

md

te kasa-plakau drisan stri hi brahmd babhuvitha
\

" Look downward, not upward ; keep thy feet close together ;
let

them not see those parts which should be covered
; thou, a brdhmdn,

hast become a woman."

viii. 45, 39. A te etd vacho-yujd harl gribJine sumadrathd
\ yad Im

brahmabhyah id dadah
\

21
Compare viii. 45, 39, below: brahma-yuj occurs also in i. 177, 2; iii. 35, 4

;

viii. 1, 24 ; viii. 2, 27.
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" I seize these thy tawny steeds, yoked by our hymn (vacho-yujd}

to a splendid chariot, since thou didst give (wealth) to the brahmans.

viii. 53, 7. ITva sya vrishabho yuvd tuvi-grlvo andnatah
\
Brahma leas

tarn saparyati \

" "Where is that vigorous, youthful, large-necked, unconquered (In-

dra) ? "What brahman serves him ?

viii. 66, 5. Abhi Gandharvam atrinad abudhneshu rajassu a
\

Indro

brahmabhyah id vridhe
\

" Indra clove the Gandharva in the bottomless mists, for the pros-

perity of the brahmans."

viii. 81, 30. Mo su brahmd iva tandrayur bhuvo vdjdndm pate \

matsva

sutasya gomatah \

11 Be not, o lord of riches (Ihdra), sluggish like a brahman. Be ex-

hilarated by the libation mixed with milk."

viii. 85, 5. A yad vajram bdhvor Indra dhatse mada~chyutam Ahave

hantavai u
\ pra parvatdh anavanta pra brahmdno 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 brahmans draw near to thee."

ix. 96, 6. Brahma devdndm padavlh Icavlnam rishir viprdndm mahisho

mrigdndm \ iyeno gridhrdndm svadhitir vananam somah pavitram ati eti

rebhan
\

"
Soma, resounding, overflows the filter, he who is a brahman among

the gods, a leader among poets, a rishi among the wise, a buffalo among
wild beasts, a falcon among kites, an axe among the woods."

ix. 112, 1. Ndndndm vai u no dhiyo vi vratdnijandndm \

tdkshd rish-

tam rutam Wiishag brahma, sunvantam ichhati.

" Various are the thoughts and endeavours of us different men. The

carpenter seeks something broken, the doctor a patient, the brahman

some one to offer libations." 24

22
Compare yiii. 87, 9, yunjanti hart ishirasya gathaya urau rathe uruyuge \

Indra-vaha vaclioyuja ; i. 7, 2, vachoyuja ; i. 14, 6, manoyuja ; 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. 376 of his translation. This verse clearly shows that the priests

formed a professional body.

24 This verse also distinctly 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 brahmd pavamdna chhandasydm vdcham vadan
\

grdvnd some mahlyate somena dnandam janayann Indrdya Indo pari

srava
-\

"
pure Soma, in the place where the brahman, uttering a metrical

hymn, 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 godhd ayatham karshad etad ye brahmanah pratipl-

yanti annaih
\
sime ukshnah avasrishtdn adanti svayam baldni tanvah

srindndh
\ (The word brahmanah 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 dehi sdmulyam brahmabhyo vi bhaja vasu
\

. . . 35.

Surydydh pasya rupdni tdni brahmd tu iundhati
\

.

" Put away that which requires expiation (?). Distribute money to

the brdhmans. ... 35. Behold the forms of Surya. But the brahman

purifies them."

x. 141, 3. Somam rdjdnam avase Agnim girlhir havdmahe
\ Aditydn

Vi&hnum Suryam brahmdnam cha Brihaspatim \

11 "With hymns we invoke to our aid king Soma, Agni, the Adityas,

Yishnu, Surya, and Brihaspati, the brahmdn.

III. In the following passages the word brahman appears to designate

the special class of priest so called, in contradistinction to hotri, udgdtri,

and adhvaryu.

ii. 1, 2 (= x. 91, 10). Tava Agne hotram tava potram ritviyam ta/va

neshtraffi tvam id agnid ritdyatah \

tava prasdstram tvam adhvanyasi

Irahmd cha asi grihapatis cha no dame
\

2. Tvam Agne Indro vrishalhah

satdm asi tvam Vishnur urugdyo namasyah \

tvam brahmd rayivid JBrah-

manaspate tvam vidharttah sachase purandhyd \

"
Thine, Agni, is the office of hotri, thine the regulated function of

potri, thine the office of neshtri, thou art the agnidh of the pious man,

thine is the function of prasdstri, thou actest as adhvaryu, thou art the

brtihman, 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 aham tato bhishag upala-prakshim nana). 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 brahman, the possessor of

wealth, thou, o sustainer, art associated with the ceremonial."

iv. 9, 3. Sa sadma pari niyate hotd mandro divishtishu
\

uta potd ni

shldati
|

4. Uta gnd Agnir adhvare uta grihapatir dame
\

uta brahmd ni

shldati
|

" He (Agni) is led round the house, a joyous hotri at the ceremonies,

and sits a potri. 4. And Agni is a wife (i.e. a mistress of the house)

at the sacrifice, and the master of the house in our abode, and he sits a

brahman."

x. 52, 2. Aham hotd ni asidam yajlydn visve devdh maruto mdjunanti \

ahar ahar Asvind ddhvaryavam vdm brahmd samid bhavati sd ahutir vdm
\

(Agni says) "I have sat down an adorable hotri; all the gods, the

Maruts, stimulate me. Day by day, ye Asvins, I have acted as your

adhvaryu ;
the brahman is he who kindles the fire : this is your invo-

cation."

I shall now bring forward the whole of the texts in which the word

brdhmana, which, no doubt, originally meant a son, or descendant, of

a brahman, occurs in the Eig-veda.
25

They are the following :

i. 164, 45. Chatvdri vdk parimitd paddni tdni vidur brdhmandh ye

manishinah
\ guhd trini nihitd na ingayanti turlyam vdcho manushydh

vadanti
\

"
Speech consists of four defined grades. These are known by those

brdhmans 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. rdhmanasah pitarah somydsah sue no dydvd-prithivl ane-

hasd
|

Pushd nah pdtu duritdd ritdvridhah . . . .
j

''May the brahman fathers, drinkers of soma, may the auspicious,

the sinless, heaven and earth, may Pushan, preserve us, who prosper by

righteousness, from evil, etc."

25 There are two more texts in which the word Irahmana is found, viz. i. 15, 5, and

ii. 36, 5, on which see the following note. The word brahmapntra (compare As'v.

S'. S, ii. 18, 13)
" son of a brahman," is found in ii. 43, 2 : Udgatd iva sakune sama

gayasi brahma-putrah iva savaneshu samsasi
\

"
Thou, o bird, singest a sama verse

like an udgatri; thou singest praises like the son of a brahman at the libations."

(Ind. Stud. ix. 342 ft
.) Vipra, used in later Sanskrit as synonymous with Brahman, has

in the R.V. the sense of "
wise,"

"
sage

"
assigned by Nigh. 3, 15 (=medhavi-nama),

and in Nir. 10, 19,=medhavinah. It is often applied as an epithet to the gods.
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vii. 103, 1 (= Nirukta 9, 6). Samvatsaram sasaydndh brdhmandh

vrata-chdrinah
\

vdcham Parjanya-jinvitdm pro, mandukdh avddishuh

....
|

7. Brdhmanaso atirdtre na some saro na purnam abhito vadan-

tah
| samvatsarasya tad ahah pari shtha yad mandukdh prdvrishlnam

babhuva
\

8. Brdhmandsah somino vdcham akrata brahma krinvantah

parivatsarlnam \ adhvaryavo gharminah sishviddndh dvir bhavanti guhyd

na ke chit
\

" After lying quiet for a year, those rite-fulfilling brdhmans 28 the

frogs have (now) uttered their voice, which has been inspired by Par-

janya .... 7. Like brdhmans at the Atiratra soma rite, like (those

brdhmans} 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-offeririg brdhmans (the frogs) have

uttered their voice, performing their annual devotion (brahma} ;
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 sakunah dtutoda pipllah sarpah uta vd vd-

padah \ Agnis tad visvdd agadam karotu Somas cha yo brdhmandn dvwesa
\

" 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 brdhmans." K

26 In the Nighantus, iii. 13, these words brahmanah vrata-charinah 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 brahmana has another

signification in i. 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.v.

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 f.

27 Saras. See R.V. viii. 66, 4, quoted in Nirukta, v. 11, where Yaska says, "The
ritualists inform us that at the mid-day oblation there are thirty uJctha platters

destined for one deity, which are then drunk at one draught. These are here called

saras." (Compare Roth's Illustrations on the passage. See also R.V. vi. 17, ll f 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, I.
29
Brihaspate prathamam vdcho agram yat prairata ndmadhe-

yam dadhdndh
\ yad eshdm sreshtham yad aripram aslt prend tad eshdm

nihitam guhd dvih
\

2. (= Nimkta iv. 10) Saktum iva titaund punanto

yatra dhirdh manasd vdcham alcrata
\

atra sakhdyah sakhydni jdnate

bhadrd eshdm lakshmir nihitd adhi vdchi
\

3. Yajnena vdchah padaviyam

dyan tarn anv avindann rishishu pravishtdm \

tarn dbhritya vi adadhuh

purutrd tdrh sapta rebhdh abM sam navante
\

4. (= Nir. i. 19) TJta

tvah pasyan na dadarsa vdcham uta tvah srinvan na irinoti endm
\

uto tvasmai tanvam vi sasre jdyd iva patye usatl suvdsdh
\

5. (= Nir.

i. 20) Uta tvam sakhye sthirapitam dhur na enam himanty api vdji-

neshu
\

adhenvd charati mdyayd esha vdcham sufruvdn aphaldm apush-

pdm \
6. Yas titydja sachi-mdam saJchdyam na tasya vdchi api bhago

asti
| yad Im srinoti alakam irinoti na hi praveda sulcritasya panthdm \

7. Akshanvantah Tcarnavantah salchdyo manojaveshu asamdh babhuvuh
\

ddaahndsah upahakshdsah u tve hraddh iva sndtvdh u tve dadrisre
\

8. (= Nir. xiii. 13) Hridd tashteshu manaso javeshu yad brdhmandh

samyajante sakhdyah \

atra aha tvam vi jahur vedydbhir ohabrahmdno

vi charanti u tve
\

9. Tme ye na arvdn na paras charanti na brdh-

mandso na sute-Tcardsah
\

te ete vdcham abhipadya papaya, siris tantram

tanvate aprajajnayah \

10. Sarve nandanti yasasd dgatena sabhd-sahena

sakhyd sakhdyah \ kilbisha-sprit pitu-shanir hi eshdm aram hito bhavati

vdjindya \

11. (= Mr. i. 8) Richdm tvah posham dste pupushvdn gdya-

tram tvo adyati sakvarlshu
\

Brahma tvo vadatijdta-vidydm yajnasya ma-

tram vi mimlte u tvah
\

"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.
30

3. Through sacrifice they came upon

29 I 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 o are explained
in Sayaua'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 I quote here, as somewhat akin to this hymn, another from the A.V. vi. 108,

being a prayer for wisdom or intelligence : 1. Tvam no medhe prathama gobhir as'vebhir

a gahi \
tvam suryasya raimibhis tvam no asi yajniya \

2. Medham aham prathamam
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the track of speech, and found her entered into the sishis. Taking,

they divided her into many parts :
sl the seven poets celebrate her in

concert. 4. And one man, seeing, sees not speech, and another, hear-

ing, hears her not
;

S2 while to a third she discloses her form, as a loving

well-dressed wife does to her husband. 5. They say that one man ha.s

a sure defence in (her
M

) 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 Irahmans who are friends strive (?) together

in efforts of the mind produced by the heart,
81

they leave one man
behind through their acquirements, whilst others walk about boasting

to be Irahmans. (This is the sense Professor Aufrecht suggests for the

word ohabrahmdnah. Professor Eoth 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

(reflecting) Irahmans nor yet pious worshippers at libations, these,

having acquired speech, frame their web imperfectly, (like) female

brahmanvaflm brahma-juiam rishishtutam
\ prapltam brahmacharibhir devanam avase

huve
|

3. Tarn medham Ribhavo vidur yam medham asurah viduh
\ rishayo bhadram

medham yam vidus tarn mayy a vesayamasi \
4. Yam rishayo bhuta-krito medham me-

dhavino viduh
\ taya mam adya medhaya Agne medhavinani krinu

\

5, Medham sayam
medhampratarmedham madhyandinam pari \

medham suryasya rasmibhir vachata "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 (asurah} know, that excellent wisdom which

rishis know. 4. Make me, o Agni, wise to-day with that wisdom which the wise

rishis the makers of things existing know. 5. We introduce wisdom in the

evening, wisdom in the morning, wisdom at noon, wisdom with the rays of the sun,

and with speech
"

(vachasa}. Regarding the rishayo bhutakrilah see above, p. 37, note.

31
Compare x. 125, 3; i. 164, 45

; (x. 90, 11); and A.V. xii. 1, 45.

32 Compare Isaiah vi. 9, 10; and St. Matthew xiii. 14, 15.

53
Vak-sakhye, Yaska.

s*
Compare i. 171, 2; ii. 35, 2; vi. 16, 47.
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weavers,
55
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 evil,- and bestowing nourishment upon them, is thoroughly

prepared for the conflict (of discussion). 11. One man possesses a

store of verses (richdm) ;
a second sings a hymn (gayatra) during (the

chanting of) the sakvarls; one who is a brahman declares the science

of being (jdta-vidydm), whilst another prescribes the order of the cere-

monial." *

R.V. x. 88, 19 (= Nir. vii. 31). Ydvan-mdtram ushaso na pratlkatit

suparnyo vasate Mdtarisvah
\
tdvad dadhati upa yajnam dyan brdhmano

hotur avaro nishldan
\

" As long as the fair-winged Dawns do not array themselves in light,

o Matarisvan, so long the brahman coming to the sacrifice, keeps (the

fire), sitting below the hotri-priest."

(See Professor Eoth's translation of this verse in his Illustrations of

the Nirukta, p. 113).

x. 90, 11 (= A.Y. xix. 5, 6; Vaj. S. xxxi.). See above, pp. 8-15.

x. 97, 22. Oshadhayah samvadante Somena saha rdjnd \ yasmai krinoti

brdhmanas tarn rdjan paraydmasi \

" The plants converse with king Soma,
87

(and say), for whomsoever

a brahman acts (krinoti, officiates), him, o king, we deliver."

x. 109, 1. Te 'vadan prathamdh brahma-killishe akupdrah salilo Md-

tarisvd
\

viluharas tapa ugro mayobhur dpo devlr prathamajdh ritena
\

Soma rdjd pratliamo Irahma-jaydm punah prayachhad ahrimyamdnah \

anvartitd Varuno Mitrah dsld Agnir hotd hastagrihya nindya \

3. Has-

tena eva grdhyah ddhir asydh
"
brahma-jdyd iyam

"
iti cha id avochan

\

na dutdya prahye tasthe eshd tatJid rdshtram gupitam kshattriyasya \

4. Devdh etasydm avadanta piirve sapta rishayas tapase ye nisheduh
\

bhlmd jdyd brdhmanasya upamtd durdhdm dadhati parame vyoman \

85 Such is the sense which Prof. Aufrecht thinks may, with probability, be assigned

to sins, a word which occurs only here.

86 According to Yaska (Nir. i. 8), these four persons' are respectively the hotri,

udgatri, brahman, and adhvaryu 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 (j'ate jate). See Dr. Haug's remarks on this verse, Ait. Br.

Introd. p. 20.

37 Compare oshadhlh Soma-rajriih,
" the plants whose king is Soma," inverses 18

and 19 of this hymn.
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5. JJrahmachdrl charati vevishad vishah sa devdndm lhavati ekam angam \

tena jdyam anv avindad Brihaspatih Somena nitam juhvaih na devah
\

6. Punar vai devdh adaduh punar manushydh uta
\ 'rdjdnah satyam

krinvdnah brahma-jdydm punar daduh
\

7. Punarddya brahma-jdydm

kritvl devair nikilbisham
\ urjamprithivydh bhaktvdya urugdyam updsate \

" 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 brahman. 2. King Soma,
38

unenvious, first gave back the brahman 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 brahman'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. 89
4. Those ancient deities, the Bishis, who sat down to perform

austerities, spoke thus of her,
' Terrible is the wife of the brahman

;

when approached, she plants confusion-in the highest heaven. 40 5. The

Brahmacharin 41
(religious student) continues to perform observances.

He becomes one member 42 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 brahman's wife. 7. Giving back the brah-

man'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.) Punah patnlm Agnir adad

ayushii saha varchasa
\ dirghayur asyah yah patirjivati saradah satam

\
40. S&mah

prathamo vivide Gandharvo vivide uttarah (the A.V. reads : Somasyajaya prathamam
Gandharvas te 'parah patih) \ trifiyo Agnish te patis turlyas te manmhyajah \

Somo

dadad Gandharvaya Gandharvo dadad Agnaye \ ruyi7n cha putrams ehadad Agnir

mahyam atho imam
\

"
Agni gave back the wife with life and splendour : may he who

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).

39 I am indebted to Prof. Aufrecht for this explanation of the verse.

40 See R.V. i. 164, 34, 35, above.
41 See my paper on the Progress of the Vedic Religion, in the Journal of the Royal

Asiatic Society for 1865, pp. 374 ff.

See A.V. x. 7, 1 ff. ; 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 Big-veda were composed.

First: Except in the Purusha Sukta (translated above in pp. 9ff.)

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 under one designation, as the Kshattriyas

and Vaisyas as well as the Brahmans were always in after-times re-

garded as Aryas (see above, p. 176.)

Third : The term brdhmdna occurs only in eight hymns of the Eig-

veda, besides the Purusha Sukta, whilst brahman 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 Sukta
;
and kshattriya

in the sense of a person belonging to a royal family, a noble, occurs

only in a few places, such as x. 109, S.
48 The terms Vaisya and Sudra

are only found in the Purusha Sukta, although vis, from which the

former is derived, is of frequent occurrence in the sense of "people"

(see p. 14, above).

Fourth : The word brahman, 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, 39; viii. 53, 7; viii. 81,

30; ix. 112, 1; x. 85, 29) brahman 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

This text is quoted above. In viii. 104, 13, Kshattriya is perhaps a neuter sub-

stantive : Na vai u 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 : BrdJimana appears to be equivalent to brtihma-putra,
" the

son of a brahman "
(which, as we have seen, occurs in ii. 4.3, 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 brdhman,

the priesthood, had already become a profession.

The Big-veda Sanhita 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. i. 125
;

i. 126; v. 27
;

v. 30, 12 ff. ; v. 61,

10; vi. 27, 8
;

vi. 45, 31 ff.
;

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 Hymns 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.
;

viii. 3, 21 ff.
;

viii. 4, 19 ff.
;

viii. 5,

37 ff.; viii. 6, 46 ff.; viii. 19, 36 f.
;

viii. 21, 17 f.; viii. 24, 29 f.
;

viii. 46, 21 ff.; viii. 54, 10 ff.; viii. 57, 14 ff.
;

x. 33, 4ff.; x. 62,

6 ff.
;

x. 93, 14 f. 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 :

i. 84, 7. Yah ekah id vidayate vasu marttdya ddsushe
\

Isdno apratish-

hitah Indro anga \

8. Kadd martyam arddhasam padd kshumpam iva

sphurat \
Icadd nah su&ruvad girah Indro anga \

"
Indra, who alone distributes riches to the sacrificing mortal, is lord

and irresistible. 8. "WTien will Indra crush the illiberal man like a

bush with his foot ? when will he hear our hymns ?
"
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i. 101, 4. . . . vilos chid Indro yo asunvato vadhah
|

"
Indra, who is the slayer of him, however strong, who offers no

libations."

i. 122, 9. Jano yo Mitrd-varundv abhidhrug apo na vdm sunoti akshna-

yddhruk \ svayam sa yakshmam hridaye ni dliatte dpa yad Im hotrdbhir

ritdvd
\

"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)."

i. 125, 7. Ma prinanto duritam enah a aran ma jdrishuh surayah

suvratdsah
\ anyas teshdm paridhir astu has chid aprinantam abhi sam

yantu sokdh
\

" Let not the liberal suffer efil or calamity ;
let not devout sages

decay ;
let them have some further term

;
let griefs befall the illiberal

'aprinantam).

i. 182, 3. Kim atra dasrd krinuthah kim dsdthejano yah kaschidahavir

mahlyate \
ati kramishtam juratam paner asum jyotir viprdya krinutaih

vachasyave \

"What do ye here, o powerful (Asvins)? 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. 23, 4. Sunltibhir nayasi trdyase janam yas tubhyam ddsad na tarn

amho asnavat
\

brahma-dvishas tapano manyumlr asi Brihaspate mahi tat

ie mahitvanam
\

"By thy wise leadings thou guidest and protectest the man who

worships thee
;
no calamity can assail him. Thou art the vexer of him

who hates devotion (brahma-dvishah}, and the queller of his wrath :

this, o Brihaspati, is thy great glory."

iv. 25, 6. . . . na asushver dpir na sakhd na j'dmir dmhprtityo aca-

hantd id avtichah
\

1 . Na revatd panind sakhyam Indro asumatd suta-

j)dh sam grinlte \

d asya vedah khidati hanti naynam vi suslwaye paktaye

kevalo 'bhut
\

"Indra is not the relation or friend or kinsman of the man who

offers no libations
;
he is the destroyer of the prostrate irreligious man.

7. Indra, the soma-drinker, accepts not friendship with the wealthy

niggard who makes no soma-libations
j
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 asushvln pro, vriha aprinatah \

"
Slay (o Indra) those who offer no libations

;
root out the illiberal.'

viii. 53, 1. Ut tvd mandantu stomdh krinushva rddho adrivah
\
ava

brahma-dvisho jahi \ pddd panln arddhaso ni ladhasva mahdn asi
\
na hi

tva, kaschana prati \

" 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 parcm deorum cultor

et mfrequens, was by no means a rare 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 brahman, whether we look ijipon him as a sage and poet,

or as an officiating priest, or in both capacities, was regarded with

respect 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 brahman is described

as the highest heaven of "speech;" in x. 107, 6, a liberal patron is

called a rishi and a brahman, as epithets expressive of the most dis-

tinguished eulogy; in x. 125, 5, the goddess Vae,h is said to malse the man
who is the object of her special affection a brahman and a rishi

;
in vi. 45

7; vii. 7, 5; viii. 16, 7; and ix. 96, 6, the term brahman 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 brahman is em-

ployed, honoured, and succoured; and in iii. 53, 9, 12; v. 2, 6; vii.

33, 2, 3, 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 princely 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.44

44 It is to be observed that, in these eulogies of liberality, mention is nowhere made

of Brahmans as the recipients of the gifts. In two places, "mi. 4, 20, and x. 33, 4,

a rishi 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 vai devah devah aha eva devah atha ye

brahmandh sumwaniso 'nuchanas te manushya-devah \
teshath dvedha vibhaktah eva

yajnah ahutayah eva devanam dakshinah manushya-devandm brahmananam susruvu-

sham anuchananam
\
ahutibhir eva devan prmati dakshinabhir manushya-devan brah-

nianan sus'ruvmho 'nuchanan
|
te enam ubhaye devah prltah sudhayaih 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 (dakshina) that offered to the human gods, the Brahmans, who

possess the Vedic tradition add 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
"

(sudhayam) ; (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, 3, 1 : Paroksham vai

anye devah ijyante pratyaksham anye \ yad yajate ye eva devah paroksham ijyante tan

eva tad yajati \ yad anvaharyam aharaty. ete vai devah pratyaksham yad brahmanas

tan eva tena prlnati \
atho dakshina eva asya esha

\
atho yajnasya eva chhidram api-

dadhati yad vai yajnasya kruram yad vilishtam tad anvaharyena anvaharati
\
tad

anvaharyasya anvaharyatvam \
devadutah vai ete yad ritvijo yad anvaliaryam aharati

devadutan eva prlnati \
'.' 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 anvaharya (present of cooked rice)

which he afterwards brings. Now this anvaharya is the present (dakshina) 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 anvaharya. 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, 3; x. 52, 2), as well as i. 162, 5, and from the contents of hymns ii. 36
;

ii. 37
;

ii. 43
;
and x. 124, I,

45 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.
46 It is

manifest that considerable skill must have been required for the due

performance of these several functions
;
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-

.fession.
47 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
"

(brah-

mani vardhayari) ; whilst in the other the last words are,
"
magnifying

(royal) powers
"
(Miattrani 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 Sukta (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.

45 See also i. 94, 6, where it is said :
" Thou (Agni) art an adhvaryu, and the

earliest hotri, a pras'astri, a potri, and by nature a puro\iita. Knowing all the

priestly functions (artvijya) wise, thou nourishest us," etc. (tvam adhvaryur uta

koto, 'si purvyah prasasta pota janusha pttrohitah \
vis'va vidvan artijya dhlra

pushyasy Agne ity adi).
48 See Prof. Huller's remarks on this subject, Anc. Sansk. Lit. pp. 485 if.

;
and

Dr. Haug's somewhat different view of the same matter in his Introd. to Ait. Br.

pp. 11 ff.

43 In regard to the great importance and influence of the priests, see Muller's Anc.

Sansk. Lit. pp. 485 ff.



Even in countries where the dignity and exclusive prerogatives of the

priesthood are most fully recognized (as 'in Eoman 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 supposing

that in the Yedic 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

dther classes of their countrymen. Even the employment of the word

brdhmana in the Eig-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 brahmaputra,
" son of a priest," is, as we have seen, actually used in one text), just

as the rujanya means nothing more than the descendant of a king or

chief (rdjan), 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 brdhmana occurs, when contrasted

with the large number of those in which brahman 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 Yedic 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

alluded 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.
48 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,
49
which, certainly points to the existence of a sacer-

dotal class. In another passage (x. 97, 22) the importance of a Brah-

man to the proper performance of religious rites appears to be clearly

expressed. In x. 109, where the words brahman (passim] and brdk-

48 See M tiller's remarks on this hymn in his Anc. Sansk. Lit. p. 494.

49 In E.V. viii. 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 va Indra te vachah
\

sa pro mamandat tvciya ity ad$)."
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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 distinct from those of the other classes of their countrymen.

SECT. II. Quotations from the Rig-veda, the NiruUa, the Mahdohdrata,

and other works, to shew that according to ancient Indian tradition,

persons not of priestly families were authors of Vedic hymns, and

exercisedpriestly 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 Big-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 authors 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 Yisvamitra
;
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 Kajanyas ;
and it therefore 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 rdjarshi, or "
royal rishi," proves that Indian tradition re-

cognized as rishis or authors of Yedic hymns persons who were con-

sidered to belong to Rajanya families. A number of such are named

(though without the epithet of rdjarshi} 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 vrishd 'ekond Vdrshdgirdh Ryrdsvamlaruha-Saha-

deva-hayamana~Surddhasah" Hi
\ VrisMgiro mahdrdjasya putralhutdh

Rijrd&vddayah pancha rdjarshayah sadeham suktam dadrisuh
\
atas te a$ya

suktasya rishayah \
ulttam hy drshdnukramanydm,

" suktam sa yovrishety

etat pancha Vdrshdgirdh viduh
\ niyuktdh ndmadheyaih svair api

'
chaitat

tyad
' Hi richi

"
iti

\

" It is said in the Anukramanika,
' Of this hymn

(the rishis) are Rijrasva, Ambarisha, Sahadeva, Bhayamana, and Sura-

dhas, sons of Vrishagir.' Rijrasva 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 Anukraman! :

' The five sons of Vrishagir, 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 uTdliam VdrsTiagirdh abhi gri-

nanti rddhah
\ Rijrdsvah prashtilMr Ambarlshah Sahadevo Bhayamu-

nah Surddhdh
\

" This hymn the Varshagiras, Rijrasva, with his at-

tendants, and Ambarisha, Sahadeva, Bhayamana, and Suradhas, utter

to thee, the vigorous, o Indra, as their homage ;

" on which Sayana

repeats the remark that these persons were rajarshis (etad uktham sto-

tram rddhah samrddhakam tvat -priti
- lietum Vdrshdgirdh Vrishdgiro

rdj'nah putrdh Rijrdsvddayo 'Ihi grinanti dlhimukhyena vadanti
|

. . . .

Rijrdsvah etat-sanjno rdjarshih prashtilhih pdrsva-sthair anyair rishibhih

saha Indram astaut
\

ke te pdrsva-sthdh \ Amlarlshddayas chatvtiro rd-

jarshayah'). 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 (PuruMtsasya putras Trasadasyuh

rdjarshih |

. . . atranukramanika
l mama dvitd' dasa Trasadasyuh Pauru-

kutsyah). In the 8th and 9th verses Trasadasyu is thus mentioned :

Asmdkam atra pitaras te dsan sapta rishayo Daurgahe ladhyamdne \
te d
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ayajanta Trasadasyum asydh Indraih na vrittraturam arddhadevam
\

9.

Purukutsdm hi vdm addsad havyebhir Indrd-varund namobhih
\

atha ra-

jdnafii Trasadasyum asydh vrittrahanam dadathur arddhadevam
\

8.

" These seven rishis were our fathers. "When the son of Durgaha was

bound they gained by sacrifice for her (Purukutsani) a son Trasadasyu, a

slayer of foes, like Indra, a demigod. 9. Purukutsani 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 :
"
Purukutsasya mahishl Daurgahe bandhana-sthite

\ patydv

ardjakam drishtvd rdshtram putrasya lipsayd \ yadrichhayd samdydtdn

saptarshln paryapujayat \

te cha prltdh punah prochur
(

yajendrd-varunau

bhrisam'
\

sd chendra-varundv ishtvd Trasadasyum ajljanat \

itihdsam

imamjdnann risJiir brute richdv iha"
\

ath&asmdkam atra asminn ardjake

dese asydm prithivydm vd pitarah pdlayitdrah utpddakds te dsann abha-

van
|

ete saptarshayah prasiddhdh Daurgahe Durgahasya putre Purukutse

ladhyamdne dridham pdsair yasmdd asydh asyai Purukutsdnyai Trasa-

dasyum dyajanta prddur Indrd-Varunayor anugrahdt \

" '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 honour 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 Sayana says

on v. 27 :
"
Tryaruna son of Trivrishna, Trasadasyu son of Purukutsa,

and Asvamedha son of Bharata, these three kings conjoined, are the

rishis of this hymn ;
or Atri is the rishi

"
(Atrdnukramanikd \

" Anas-

vantd shat Traivrislma-paurukutsyau dvau Tryaruna-Trasadasyu rdjdnau

Bhdratas cha Asvamedhah
|

. . . .
' na dtmd dtmane dadydd

'

iti sarvdsv

Atrim kechit" . . . Trivrishnasya putras Tryarunah Purukutsasya putras

Trasadasyur BJiaratasya putro Asvamedhah ete trayo 'pi rdjdnah sambhuya

asya suktasya rishayah \ yadvd 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, iu

praise of the liberality of these kings, it is clear they cannot 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. llO.50 The rishis of iv. 43 and

iv. 44 are declared by Sayana, and by the Anukramanika, to be Puru-

milha, and Ajamllha, sons or descendants of Suhotra (iv. 43, Atrdnulcra-

mamka '
leak u sasvat

'

sapta Purumilhdjamilhau Sauhotrau tv Asvinam

hi'\ iv. 44, Purumilhdjamllhdv eva rishi}. Though these persons are

not said by either of these authorities to be kings, yet in the Vishnu

and Bhagavata Puranas 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

fdm Asvind stomam dvan sadhastutim Ajamllhdso agmati}. The follow-

ing hymns, also, are said by tradition to have had the undermentioned

kings for their rishis, viz. : vi. 15, Vitahavya (or Bharadvaja) ;
x. 9,

Sindhudvipa, son of Ambarisha (or Trisiras, son of Tvashtri) ;
x. 75,

Sindhukshit, son of Priyamedha ;
x. 133, Sudas, son of Pijavana ;

x. 134, Mandhatri, son of Yuvanasva (see above, p. 225); x. 179,

S'ibi, son of Usmara, 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 Prithl Vainya
51 as its rishi. In the fifth verse of

that hymn it is said : Srudhi havam Indra sura Prithydh 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 Yainya is mentioned at the same time with three rishis : Tad

vdm Kakshlvdn uta yad Vyasvah rishir yad vdm Dlrghatamdh juhdva [

Prithl yad vdm Vainyah sadaneshu eva id ato Asvind chetayetham \

11 Whatever oblation (or invocation) Kakshivat has made- to you, or the

rishi Yyasva, or Dlrghatamas, or Prithi, son of Vena, in the places of

50 In the Vishnu Purana, as we have seen above, p. 237, Trayyaruna, Pushkarin,

and Kapi are said to have been sons of Urukshaya, and all of them to have become

Brahmans
;
and in the Bhagavata Purana, Trayyaruni, Pushkararuni, and Kapi are

said to have all become Brahmans.
si The S'. P. Br. v. 3, 5, 4, refers to Prithi as "

first of men who was installed as

a king
"

(Prithi ha vai Vainyo manushyanam prathamo 'bhishishiche). I extract

from Dr. Hall's edition of Prof. "Wilson's Vishnu Purana, vol. iii. the following verse,

adduced by the editoi from the Vayu Purana about royal rishis : Manave Vainave (?)

vamseAidevamsecha yenripah \
Aida Aikslwaka Nabhaga jneya rajarshayas tu te

\

''Kings in the race of Manu, Vena (?),
and Ida, the descendants of Ida, Ikshvaku,

and Nabhaga are to be known as having been rajarshis."
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sacrifice, take notice of that, o Asvins." Here Sayana refers to Prithl

as "the royal rishi of that name."

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 Yarshagiras, or, at all events, that of Prithl.

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 cir-

culation, that in earlier times the distinction 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, E.V. x. 98 is ascribed to him as its author
;

and Yaska states as follows in the Nirukta, ii. 10 :

Tatra itihdsam dchakshate
\ Devdpis cha, Arshlishenah S'antanus cha

Kauravyau Ihrdtarau labhuvatuh
\

sa S'antanuh kanlydn alhishechaydn-

chakre
\ Devapis tapah pratipede \

tatah S'antanoh rdjye dvddasa var-

shdni devo na vavarsha
\

tarn uchur Irdhmandh " adharmas tvaya charito

jyeshtham bhrdtaram antaritya alhishechitam
\

tasmdt te devo na var-

shati
"

iti
\

sa S'antanur Devdpim sisihslia rdjyena \

tarn uvdcha Devd-

pih "purohitas te 'sdni ydjaydni cha tvd" iti
\ tasya etad varsha-kama-

suTctam
| tasya eshd lhavati

\

" Here they relate a story. Devapi son of Rishtishena, and Santanu,

belonged to the race of Kuru and were brothers. S'antanu, 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 S'antanu' 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.' S'antanu 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 E.Y. x. 98, the whole of which is as

follows :

Brihaspate prati me devatdm ihi Mitro vd yad Varuno vd asi Pushd
\

Adityair vd yad Vasubhir Marutvdn sa Parjanyam S'antanave vrishdya \

2. A devo duto ajirai chikitvdn tvad Devdpe alhi mum agachhat \ pratl-

chlnah prati mum d vavritsva dadhdmi te dyumatlm vdcham dsan
\

3.

Asme dhehi dyumatlm vdcham dsan Brihaspate anamlvdm ishirdm
\

yayd vrishtim S'antanave vandva divo drapso madhumdn d vivesa
\

4. A
no drapsdh madhumanto visantu Indra deM adhiratham sahasram

|

ni

sJtlda hotram 52 rituthd yajasva devdn Devdpe hamshd saparya \
5. ArsJi-

tislieno hotram rishir nishldan Devdpir deva-mmatim chikitvdn
\
sa utta-

rasmdd adharam samudram apo divyah asrijad varshydh alhi
\

6. Asmin

samudre adhi uttarasmin dpo develhir nivritdh atishthan I tdh adravann

Arshtishenena srishtdh Devdpind preshitdh mrifahimshu
\

7. Yad Devd-

pih S'antanave purohito hotrdya vritah Jcripayann adldhet
\

deva-srutam

vrishti-vanim rardno Brihaspatir vdcham asmai ayaclihat \

8. Yam tvd

Devdpify susuchtino Agne Arshtisheno manushyah samidhe
\

visvebhir

devair anumadyamdnah pra Parjanyam Iraya vrishtimantam
\

9. Tvdm

purve rishayo glrlhir dyan tvdm adhvareshu puruhuta visve
\ saJiasrdni

adhirathdni asme d no yajnam rohidaiva wpa ydlii \

10. Etdni Agni na-

vatir nava tve dhutdni adhiratJid sahasrd
\

tclJiir vardhasva tanvah sura

purvlr divo no vrishtim ishito ririJii
\

11. Etdni Agne navatim sahasrd

sam pra yachha vrishne Indrdya Ihdgam \

vidvdn pathah rituio devayd-

ndn apy auldnam dim devesJiu dhehi
\

12. Agne fiddhasva vi mridho vi

duraahd apa amlvdm apa rakshdmsi sedha
\
asmdt samudrdd brihato divo

no apdm Ihumdnam upa naji srij'a iha
\

"Approach, Brihaspati,
53

to my worship of the gods, whether thou

art Mitra, Varuna, Pushan, or art attended by the Adityas, Yasus, or

Maruts : cause Parjanya to rain for S'antanu. 2. The god, a rapid

messenger, has become aware, and has come from thee, o Devapi, to

me, (saying)
'

approach towards me
;

I will place a brilliant hymn

52 Compare R.V. ii. 1, 2.

53 It looks as if Agni were here to be understood by Brihaspati, see verses 9-12.

In R.V. ii. 1, 4 ff. Agni is identified with Yaruna, Mitra, Aryaman, Ams'a, Tvashtri,

Rudra, Pushan,- Savitri, Bhaga.
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in thy mouth.' 3. Place in our mouth, o Brihaspati, a brilliant hymn,

powerful, and spirited, whereby we two may solicit rain for S'antanu.

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 Eishtishena, 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 Eishtishena,

when discharged by Devapi into the torrents.51 7. When Devapi,

placed in front of S'autanu (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 55

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,
56 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
;

57 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 rakshases.

From this great ocean of the sky discharge upon us an abundance of

waters."

The fact of Devapi 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-

s* So the \vord mrifcshintis explained in Bohtlingk and Roth's Lexicon.
45

Or, "descendant of Manush" (manushya),
56 This is a common epithet of Agni.
s? This means, I suppose,

" burst forth into vast flames."
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tioned by Professor "Weber, Indische Studien, i. p. 203) is recorded in

the S'alya-parvan of the Mahabharata, verses 2281 if. where he is there

said to have attained this distinction at a certain place of pilgrimage

called Prithudaka
;
where Sindhudvlpa and Visvamitra also were re-

ceived into the higher caste :

Tatrdrshtishenah Sauravya brdhmanyam samsita-vratah
\ tapasd ma.

hatd rdjan prdptavdn rishi-sattamah
\ Sindhudvipas cha rajarshir Devdpis

cha mahdtapdh \ brdhmanyam labdhavdn yatra Visvdmitras tathd munih
\

mahdtapasvl lhagavdn ugra-tejdh mahdtapdh |

. . . . 2287. Purd Tcrita-

yuge rajann Arshtisheno dvijottamah \
vasan guru-Jtule nityam nityam

adJiyayane ratah
\ tasya rdjan guru-Tcule vasato nityam eva cha

\ samdptim

ndgamad vidyd ndpi veddh viidmpate \

sa nirvinnas tato rdjams tapas

tepe mahdtapdh \

tato vai tapasd tena prdpya veddn anuttamandn
\

sa

vidvdn veda-yuktas cha siddhas chdpy rishi-sattamah
|

. . . .
|

evam siddhah

sa Wmgavdn Arshtishenah pratdpavdn \

tasminn eva tadd tlrthe Sindhu-

dvlpah pratdpavdn \ Devdpii cha mahdrdja brdhmanyam prdpatur

mahat
\

2281. "There the most excellent rishi Arshtishena, constant in his

observances, obtained Brahmanhood by great austere fervour
;

as did

also the royal rishi Sindhudvlpa,
5S and Devapi great in austere fervour,

and the glorious muni Visvamitra, of great austere fervour and fiery

vigour." Some other particulars of Arshtishena are given further on :

2287. "
Formerly in the Krita age the most excellent Brahman Arsh-

tishena dwelt constantly in his preceptor's family, devoted to incessant

study ;
but could not complete his mastery of science or of the vedas.59

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 Sindhudvlpa and Devapi obtained the great distinction of

Brahmanhood."

It will be observed that here Arshtishena is, in opposition to the

authority of the Nirukta, made a distinct person from Devapi.

58 This prince also, as we have seen above, is mentioned among those Rajanyas who

composed Vedic hymns.
59 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
tyit

one Veda.
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In a note to his (French) translation of the Big-veda, M. Langlois

(vol. iv. 502) supposes that the hymn above translated (x. 98), like the

Purusha Sukta, is very much posterior in date to the other hymns in

the collection. The names of Devapi and S'antanu indicate, he thinks,

as the date of its composition, a period not far preceding that of the

great war of the Mahabharata. Professor Weber, on the other hand,

considers (Indische Studien, i. 203) that the S'antanu and Devapi men-

tioned in that work (Adi-parvan, 3750 f.) cannot be the same as the

persons alluded to in the Eigveda, because their father was Pratipa,

not Eishtishena
;
and because he thinks it doubtful whether a prince

who preceded the Pandavas by only two generations could have been

named in the Eig-veda, and appear there as an author of hymns.

The verses of the Adi-parvan just referred to are as follows :

Pratlpasya trayah putrdhjajnire Bharatarshabha
\ Devdpih S'dntanus

chaiva Vdhlilcas mahdrathah
\ Devdpis cha pravavrdja teshdm dharma-

hitepsayd \

S'dntanus cha mahlm lebhe Vdhllkas cha maharathah
\

"Three sons were born to Pratipa, viz. Devapi, S'antanu, and Yah-

lika the charioteer. Of these Devapi, desiring the benefits of religious

excellence, became an ascetic
;
whilst S'antanu and Yahlika obtained

(the rule of) the earth."

The Harivamsa gives a different story about'the same Devapi, verse

1819:

Pratlpo Bhimasendt tu Pratlpasya tu S'dntanuh
\ Devdpir Vdhlikas

chaiva trayah eva maharathah
|

. . . . 1822. Upddhydyas tu devdndw-

Devdpir alhavad munih
\ Chya/vanasya Jcritah putrah ishta$ chasld ma-

hdtmanah
\

"Pratipa sprang from Bhimasena
;
and S'antanu, Devapi, and Yah-

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 Yishnu Purana (iv. 20, 7 ff.) concurs with the preceding au-

thorities in making Devapi and S'antanu to be sons of Pratipa, and

descendants of Kuru, and his son Jahnu. It repeats the legend given

in the Mrukta of the country of S'antanu 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 earlier 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 S'antanu 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 Yishnu Purana is as

follows :

Rikshdd Bhlmasenas tatas cha Dillpah \ Dilipdt Pratipas tasydpi De-

vapi S'antanu- Vdhllka^sanjnds trayah putrdh labhuvuh
\ Devdpir Idlah

eva aranyani vivesa
\
S'dntanur avanlpatir alhavat

\ ayam cha tasya

slokah prithivydm glyate
"
yam yam kardlhydm sprisati jirnam yau-

vanam eti sah
\
sdntim chdpnoti yendgrydm Itarmand tena S'dn-

tamih
"

| tasya S'dntanoh rdshfre dvddasa varshdni devo na vavarsha
\

tatasclia asesha-rdshfra-vindsam a/cekshya asau rdjd firdhmandn aprichhaA

"Ihoh kasmdd asmin rdshtre devo na rarshati
\

Ico mama aparddhah"

Hi
\

te tarn uchur "
agrgjasya te 'rhd iyam avanis ttayd IJiujyate pari-

vettti tvam"
\ ity uktah sa punas tan aprichhat "kirn maya vidheyam"

Hi
|

tena turn uchur "
ydrad Devdpir na patanddilhir doshair abhilhu-

yate taxat tasya arham rdjyam \
tad alam etena tasmai dlyatdm

"
| ity

ukte tasya mantri-pravarena Aimasdrind tatra aranye tapasvino veda-

vdda-rirodJia-vaktdrahp'fayojitdh \
tair ati-ryu-mater malnpati-putrasya

buddhir veda-virodha-mdrgdnusdriny aJcriyata \ rdjd cha S'dntanur dvija-

rachanotpanna-parivedana-sokas tdn Irdhmandn agranil;ritya agraja-rdjya-

praddndya aranyam jagdma \
tad-diramam upagatds cha tarn avanlpati-

putram Devdpim upatastfaih \
te brdhmandh veda-vdddnurriddhdni va-

chdmsi "
rdjyam agrajena Icarttavyam

"
ity arthavanti tam ucJiuh

\
asdv

api veda-vuda-virodha-yukti-dmhitam aneka-prakdram tdn alia
\

tatas te

brdhmandh S'dntanum uchur "
dgachha hho rdjann alam atra ati-nir-

landltena
\ prasdntah eva asdv andvrishti-doshah

\ patito 'yam anddi-

kdla-mahita-teda-vachana-duxhinochchdrandt
\ patite cha agraje naiva

pdrhettryam bhai'ati"
\ ity uktah S'dntanuh sra-puram dgatya rdjyam

akarot
\
veda-vdda-virodhi-i-achanochchdrana-dushite cha jyeshthe 'smm

Ihrdtari tisJtthaty api DevapSv akhila-sasya-nishpattaye vavarsha Ihaga-

vdn Parjanyah \

""From Eiksha sprang Bhimasena; from him Dillpa; from him

Pratipa, who again had three sons called Devapi, S'antanu, and Vahlika.

Devapi while yet a boy retired to the forest
;
and S'antanu 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 S'antanu from that work whereby he obtains supreme tranquility

(santi).' The god did not rain on the country of this S'antanu 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 parivettri (one married before his elder brother).'
80

Receiving

this reply, he again asked them :
' What must I do ?

'

They then

answered :
' So long as Devapi 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 further question.' When they had so

said, the king's principal minister Asmasarin 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 S'antanu 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

Devapi. 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 S'antanu,
' 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

60 This is illustrated by Manu iii, 171 f. : Daragnihotra-samyogam Jcitrute yo 'graje

ithite
| parivetta sa vijneyah parivittis tu purvajah \

172. Parivittih parivetta yaya
cha parividyate \

sarve te naraJcam yanti datri-yujaka-panchamuh \

" 171. He who,
while his elder brother is unwedded, marries a wife with the nuptial fires, is to he

known as a parwetlrf, and his elder brother as a parivitti, 172. The parivitti, the

parivettri, 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 pdrivettrya (i.e. of marrying before his elder brother).'

When he had been so addressed, S'antanu 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 Mrukta, and given it a new turn, in

order to escape from the conclusion that a Rajanya could officiate as a

purohita ?

The same story is briefly told in the Bhagavata Purana, ix. 22, 14-17.

In the TTdyogaparvan 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. 5054 :

Devdpis tu mahdtejds tvag-doshl rdja-sattamah \
dhdrmikah satya-vddl

cJia pituh susrushane ratah
\ paura-jdnapaddndm cha sammatah sddhu-

satkritah
\
sarveshdm bdla-vriddhdndm Devdpir hridayangamah \

vaddn-

yah satyasandhas cha sdrva-lhuta-hite ratah
\
varttamdnah pituh sdstre

Irdhmandndm tathaiva cha
\ |

tarn brdhmands cha vriddhds cha

paura-jdnapadaih saha
\

sarve nwdraydmdsur Devdper abhisechanam
\
sa

tack chhrutvd tu nripatir alhisheka-nivdranam
\

asru-Tcantho 'bhavad rdjd

paryasochata chdtmajam \
evam vaddnyo dharmajnah satyasandhas cha so

'bhavat
\ priyah prajdndm api sa tvag-doshena pradushitah \

"
hlndngam

prithivipdlam, ndbhinandanti devatdh"
\

iti kritvd nripa-sreshtham pra-

tyashedhan dvyarshabhdh |
. . . .

|
nivdritam nripam drishtvd Devdpih

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, acquainted with duty, true to his promise, and beloved by
the people, but vitiated by leprosy. The Brahmans forbade the king

(to make Ifevapi 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 subject, the Matsya Purana, 49, v. 39 f., states as

follows :

Dillpasya Pratipastu tasya, putrds trdyah smritdh
\ Devdpih S'antanus

chaiva Bdhllkas chaiva te trayah \ Bdhllkasya tu ddydddh sapta dhlis-

vardh nripdh \ Devdpis tu apadhvastah prajalhir abha/oad munih
\

rishayah uchhuh
\ prajdbhis tu kimartham vai apadhvasto janesvarah \

ke doshuh rdjaputrasya prajdbhih samuddhritdh
\

Suta uvdcha
\

kildsld

rdjaputras tu kushtl tarn ntilhyapujayan \
ko 'rthun vai atra (? vetty

atra) devdndm kshattram prati dvijottamdh \

" The son of Dillpa was Pratipa, of whom three sons are recorded,

Devapi, S'antanu, and Bahlika. The sons of'the last were the seven

Bahlisvara 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?' Suta replied: 'the prince

was leprous, and they paid him no respect. Who knows the designs

of the gods towards the Kshattriya race ?
' '

Xo more is said of Devapi in this passage.
61 The Vishnu Purana

has the following further curious particulars regarding him, iv. 24, 44 if. :

Devdpih Pauravo rdjd Ma/rus cTiekshvdku-vaihsajah \ mahdyoga-lalo-

petau Kaldpa-grdma-samsrayau \
krite yuge iJidgatya kshattra-prdvart-

takau hi tau
\ lhavishyato Manor vamse vya-lhutau vyavasthitau \

etena

krama-yogena Manu-putrair vasundhard
\ krita-tretddi-sanjndni yugdni

trini llmjyate \

Kalau tu vlja-lhutds te kechit tishthanti Ihutale
\ yathaiia

Devdpi-Maru sdmpratam samavasthitau
\

"
King Devapi of the race of Puru,

62 and Maru of the family of

81 See Prof. Wilson's note, 4to. ed. p. 458.
62 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 (mahdyoga)

are abiding in the village of Kalapa, continuing to exist as seeds in the

family of Mann
; 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,

Treta, and Dvapara. But during the Kali certain persons remain upon

earth as seeds (of a future race), as Devapi and Maru now 8xist."

According to the Bhagavata Parana, 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 Icalau nashte Jcritddau sthdpayishyati}.

I shall quote here from the 132nd section of the Matsya Purana,

entitled Nanvantara-varnanam (a description of the Manvantaras) some

of the particulars about the rishis with which it concludes :

98. Bhriguh Kdsydh Prachetds cha Dadhlcho hy Atmavdn a/pi \

99. Aurvo 'tha JamadagniS cha Kripah S'dradvatas tatkd
\

Arshtisheno

Tudhdjich cha Vltahavya-Suvarchasau \

100. Vainah Prithur Divoddso

Brahmd&vo Gritsa- S'aunakau
\
ekonavimsatir Jiy ete Bhrigavo mantra-

krittamah
\
101. Angirah Vedhasas chaiva Bharadvajo Bhalandanah

\

Ritaladhas tato Gargah Sitih Sankritir eva cha
\

102. Gurudhlras cha

Mdndhata Ambarlshas iathaiva cha
\

Yuvandsvah Puruh Kutsah Pra-

dyumnah S'ravanasya cha
\
103. Ajamldho 'tha Haryasvas Tahhapah

Kavir eva cha
\
Prishadasvo Firupas cha JTanvas chaivdtha Mudgalah \

104. Uiathyas cha S'aradvdms cha tathd Vajafrava iti
\ Apasyo 'tha

Suvittai cha Vamadevas tathaiva cha
\

105. Ajito BrihaduTcthas cha

rishirDlrghatama api \
Kalshlvanis cha trayastrimsat smritd hy Angiraso

uarah
\
106. Ete mantra kritah sarve Kaiyapdms tu nilodhata I ...

I

111. Visvamitras cha Gddlwyo Devardjas tathd Balah
\
tathd vidvdn

Madhuchhanddh Rishalhas chdghamarshanah \
112. Ashtako Lohitas

chaiva Bhritakllas cha tdv ulihau
\

Veddsravdh Devardtah Purdndsvo

Dhananjayah |
113. Nithilas cha mahdtejdh Sdlankdyana eva cha

\
tra-

yodasaite vijneydh brahmishthdh KausiJcdh vardh
,

....
|

115. Manur

Vaivasvatas chaiva Ida rdjd Pururavdh
\ Kshattriyandm vardh hy ete

vijneydh vnantra-vddinah
\

116. Bhalandai chaiva Vandyas cha San-

klrttii** chaiva te trayah \
ete mantra-lcritojneydh Vaisydndm pravardh

sadd
\
117. Ity elca-navatih proktah mantrdh yais cha lahih kritah

\

65 Various readings Bhalatidakas cha Vasas'cha Sanfsalascha.
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Irahmanahfohattriyah vaiiyah rishiputran nibodhata (118. RishlkanUm

sutdh hy ete rishi-putrah srutarshayah \

M

" 98. Bhrigu, Kasya, Prachetas, Dadhlcha, Atmavat, (99) Aurva,

Jamadagni, Kripa, S'aradvata, Arshtishena, Yudhajit, Vltahavya,

Suvarchas, (100) Vaina, Prithu, Divodasa, Brahmasva, Gritsa, S'aunaka,

these are the nineteen 95
Bhrigus, composers of hymns. 101. Angiras,

Vedhasa, Bharadvaja, Bhalandana,
88

Ritabadha, Garga, Siti, Sankriti,

Gurudhira,
87

Mandhatri, Ambarlsha, Yuvanasva, Purukutsa,
68 Prad-

yumna, S'ravanasya,
69
Ajamldha, HaryaSva, Takshapa, Kavi, Prisha-

dasva, Virupa, Kanva, Mudgala, Utathya, S'aradvat, Vajasravas,

Apasya, Suvitta, Vamadeva, Ajita, Brihaduktha, Dlrghatamas, Kaksh!-

vat, are recorded as the thirty-three eminent Angirases. These were

all composers of hymns. Now learn the Kasyapas 111. Visva-

mitra, son of Gadhi, Devaraja, Bala, the wise Madhuchhandas, Bishabha,

Aghamarshana, (112) Ashtaka, Lohita, Bhritakila, Vedasravas, Deva-

rata, Puranasva, Dhananjaya, the glorious (113) Mithila, Salankayana,

these are to be known as the thirteen devout and eminent Kusikas. 70

115. Manu Vaivasvata, Ida, king Pururavas, these are to be

known as the eminent utterers of hymns among the Kshattriyas.

116. Bhalanda, Yandya, and Sanklrtti,
71 these are always to be known

as the three eminent persons among the Vaisyas who were composers

of hymns. 117. Thus ninety-one
73

persons have been declai-ed, by
whom hymns have been given forth, Brahmans, Kshattriyas, and

Vaisyas. Learn the sons of the rishis. 118. These are the offspring

of the rishikas, sons of rishis, secondary rishis (irutarshis)"

The section ends here.

6* I am indebted for an additional copy of this section of the Matsya Parana (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.
65 The number of nineteen is only obtained by making Vaina and Prithu two

persons.
M Instead of this word, one Benares MS. has Lakshmana.
W Two MSS. have Turavlta. * This word is divided into two in the MS.
89 Two MSS. have, instead, Svas'ravas and Tamasyavat.
7 Unless some of the words I have taken as names are really epithets, fifteen per.

sons are enumerated here.
71 Some MSS. have Bhalandaka, Vandha or Vasas, and Sankala or Sanklrna.
7S 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 rajarshis, 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 class,

such as Mandhatri, Ambarisha, Yuvanasva, 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 Pururavas, 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 Vedie 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.

SECT. III. Texts from the Atharva-veda illustrating the progress of

Brahmanical 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 sacred and inviolable character than we meet in any

part of the Big-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.Y. x. 109). 4. Tarn dhus "tdrakd eshd vikesl" iti

duchchhundih grdmam avapadyamdndm \

sd Irahma-jdyd vi dunoti rash-

tram yatra prdpddi sasah ulkushimdn
\ (verses 5 and 6 = verses 5 and

4 of R.V. x. 109). 7. Ye garlhdh avapadyantejagad yach cMpalupyate \

virdh ye trihyante mitho Irahma-jdyd hinasti tan
\

8. Uta yat patayo

dasa striydh purve abrdhmandh
\
IraJimd cJied hastam agraJilt sa eva

patir ekadhd
'\

9. Brdhmanah eva, patir na rdjanyo na vaisyah \

tat

suryah pralruvann eti panchabhyo mdnavebhyah \ (Verses 10 and 11 =
verses 6 and 7 of Pt.V. x. 109). 12. Nasya jdyd satavdhl kalytinl talpam
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d saye \ yasmin rdshtre nirudhyate Irahma-jdyd acnittyd \

1 3. No,

vikarnah prithusirds tasmin vesmanijdyate \ yasminn ityddi \
14. Ndsya

kshattd nishka-grlvah sundndm eti agratah \ yasminn ityddi \

15. Nusya
tvetah krishna-karno dhuri yukto mahlyate \ yasminn ityddi \

16. Nasya

kehettrepushkaranlndndikamjdyatevisam \ yasminn ityddi \
tf.Ndsmai

prisnim vi dunanti ye 'sydh doham updsate \ yasminn ityddi \
18. Ndsya

dhenuh kalydnl ndnadvdn sahate yugam \ vvjdnir yatra Irdhmano rdtrim

vasatipapaya \

"
4. That calamity which falls upon the village, of

which they say,
'
this is a star with dishevelled hair,' is in truth the

Irahmtin'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 braJtman's wife who

kills them. 8. And when a woman has had ten former husbands not

Irdhm&ns, if a brahman take her hand (i.e. marry her), it is he alone

who is her husband. 9. It is a Brahman only that is a husband, and

not a Eajanya or a Vaisya. That (truth) the Sun goes forward pro-

claiming to the five classes of men (panchabhyo mdnavelhyah\

12. His (the king's) wife does not repose opulent (satavdhi) and hand-

some upon her bed in that kingdom where a firdhmdn's wife is foolishly

shut up. 13. A son with large ears (viTcarnaK) and broad head is not

born in the house in that kingdom, etc. 14. A charioteer with golden

neckchain does not march before the king's hosts 7S 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, etc. 16. There is no pond

with blossoming lotuses 74 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

78 The word here in the original is sunanam, with which it is difficult to make any
sense. Should we not read senamm ?

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 their own order, or even with women who had pre-

viously lived single, but were in the habit of forming unions with the

widows of Eajanyas or Vaisyas,
75 if they did not even take possession

of the wives of such men while they were alive.76 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 Eajanyas or Vaisyas 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

Rajanya women at the period in question, is also distinctly shewn

T5 That the remarriage of women was customary 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. S. 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 Brahman was the only

true hushand. 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.

It is to be observed, however, that no mention is
here_

made of S'udras as a class

with which Brahmans intermarried. S'udras were not Aryas, like the three upper
classes. This distinction is recognised in the following verse of the A.V. six. 62, 1 :

" Make me dear to gods, dear to princes, dear to every one who beholds me, both to

S'udra and to Arya." (Unless we are to suppose that both here and in six. 32, 8,

arya=a Vais'ya, and not arya, is the word). In S'atapatha Brahmana, Kanva
Sakha (Adhvara Karida, i. 6), the same thing is clearly stated in these words (already

partially quoted above, p. 176), for a copy of which I am indebted to Prof. Miiller .-

Tan no, sarva eva prapadyeta na hi devah sarvenaiva sangachhante \ arya eva bmhmano
va kshattriyo va vais'yo va te hi yajniyah \

no eva sarvenaiva samvadeta na hi devah

sarvenaiva samvadante aryenaiva brahmanena va kshattriyena va vais'yena va te hi

yajniyah \ yady enam sudrena 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

Vais'ya, 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

Vais'ya, 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 corresponding passage of the Madhyandina S'akha (p. 224 of Weber'a

edition) this passage is differently worded.

From Manu (ix. 149-157 ;
x. 7 ff.)

it is clear that Brahmans intermarried with

S'udra women, though the offspring of those marriages was degraded.



ACCORDING TO THE RIG- AND ATHARVA-VEDAS. 283

by the story of the rishi Chyavana and Sukanya, daughter of king

S'aryata, narrated in the S'atapatha 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 S'yavasva, who married the daughter of

king Eathavlti, as told by the commentator on Eig-veda, v. 61, and

given in Professor Wilson's translation, vol. iii. p. 344.

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 a domestic priest.

Atharva-veda, iii. 19, 1. Samsitam me idam brahma samsitam vlryam

lalam
\
samsitam JcsJiattram ajaram astu jishnur (? jishnti] yeshdm

asmi purohitah \
2. Sam aham eshdm msktram sydmi sam

oj'o vlryam

lalam
\
vrischdmit satrundm bdhun anena havishd aham

\
3. Nlcliaih

padyantam adhare lhavantu ye nah surim maghavdnam pritanydn \

kshindmi Irahmand 'mitrdn unnaydmi svdn aham
\

4. Tlkshmydmsah

parasor agnes tlTcthnatardh uta
\ Indrasya vajrat tlkshnlyaniso yeshani

asmi purohitah \
5. Esham aham ayudha sam syami eshdm rdshtram

suvlram vardhayumi \
eshdm Jcshattram ajaram astujishnu eshdm chittam

visve avantu devdh
\

6. Uddharshantdm Maghavan vdjindni ud vzrdndm

jayatdm etu ghoshah \ prithagghoshdh ululayah'ketumantah udlratdm
\

devdh Indra-jyeshthdh Haruto yantu senayd \
7. Preta jayata narah

itgrdh vah santu Idhavah
\
tlkshneshavo alala-dhanvano hata ugrdyudhah

abaldn ugra-bdhavah \
8. Avasrishtd para pata saravye brahma-samsite

| jaydmitrdn pra padyasva jahy eshdm varam-varam md 'mlshdm mochi

kaschana
\

"1. May this prayer of mine be successful; may the vigour and

strength be complete, may the power be perfect, uudecaying, and

victorious of those of whom I am the priest (purohitd). 2. I fortify 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 (prince) 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 distinct 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.

Atharva-veda, v. 18. 1. Naitdm te devdh adadus tulhyam nripate

attave
\

ma Irdhmanasya rdjanya gam jighatso anddydm \

2. Aksha-

drugdho rdjanyo pdpah dtma-pardjitah \

sa lrdhman_asya gdm adydd
"
adyajlvdni md svah"

\

3. Avishtitd agha-vishd priddltur iva charmand
\

md Irdhmanasya rdjanya tri&hta eshd gaur. anddyd \

4. Nir vai Icshattram

nayati lianti varcho agnir drabdho vi dunoti sarvam
\ yo Irdhmanam

manyate annam eva sa'vishasya pilati taimdtasya \

5. Yah enam hanti

mridum manyamdno deva-plyur dJiana-Mmo na chittdt \
sam tasya Indro

hridaye agnim indhe ulhe enam dvisJito nalhasi charantam
\

6. Na
Irdhmano himsitavyo agnih priyatanor iva

\
Somo M asya ddyddah Indro

asydlhisastipdh \
7. S'atdpdshtMm ni girati tdni na saknoti nihhhidam

\

annam yo Irahmandm malvah svddu admlti manyate \

8. Jihvd jyd

bhavati kulmalam van nddilcdh dantds tapasd 'bMrfagdhdh \

tebhir Brahma

vidhyati deva-plyun hrid-lalair dhanurlhir deva-jutaih \

9. Tlkshnesliavo

Irdhmandh hetimanto yam asyanti saravyam na sd mnshd
\ anuhdya

tapasd manyund cha uta durdd ava Ihindanti enam
\

10. Ye sahasram

ardjann dsan dasa-satd uta
\

te Irdhmanasya gain jagdhvd Vaitahavydh

pardlnavan \
11. Gaur eva tdn hanyamdnd Vaitahavydn avdtirat

\

ye Kesaraprdlandhdyds charamdjdm apecMran \

12. Eka-atam tdh

janatdh ydh Ihumir vyadhunuta \ prajdm himsitvd IrdJimanim asam-

Ihavyam pardlhavan \

13. Deva-plyui cnarati marttyeshu gara-glrno

Ihavati asthi-'bhuydn \ yo Irdhmanam deva-landhum ninasti na sa pitri-

ydnam apyetiloTcam \

14. Agnir vai nah padavdyah Somo ddydda uchyata \



ACCORDING TO THE RIG- AND ATHARVA-VEDAS. 285

Jtantdlhisastd Indras tathd tad vedhaso viduh
\

15. IsJiur iva digdhd

nripate priddkur iva gopate \
sd Irdhmanasya ishur ghord tayd vidhyati

plyatah \

"
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, Eajanya, 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, esteeming 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 Brahman's) kinsman, and Indra

shields him from imprecations. 7. The wicked (?) man who thinks

the priests' food is sweet while he is eating it, swallows (the cow)

bristling with a hundred sharp points, but cann'ot 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." 1 1 .

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-

77 I am not aware whether any traces of this story are discoverable in the Puranas

or Mahabharata. See the first verse of the hymn next to 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. Atimdtram avardhanta nod iva divam aspriSan \

Bhrigum himsitvd 8'rinjaydh Vaitahavydh pardbhavan \
2. Brihatsd-

mdnam Angirasam drpayan brdhmanamjandh \ petvas teshdm ubhayddam

avis tokdnydvayat \
3. Ye brdhmanam pratyashthlvan ye vd 'smin suUam

Ishire
\
asnas te madhye kulydydh Jcesdn khddanta dsate

\

4. Brahmagavl

pachyamdnd ydvat sd 'bhi vijangahe \ tejo rdshtrasya nirlianti na viro

jayate vrishd
\

5. Kruram asydh dsasanam trishtam pisitam asyate \

kshlram yad asydh plyate tad vai pitrishu killisham
\

6. Ugro rdjd

manyamdno Irdhmanam yaj jighutsati \ pard tat sichyate rdshtram

brdhmano yatrajlyate \
7. Ashjdpadl chaturakslil chatuh-srotrd chatur-

hamih
\ dvydsyd dvijihvd Ihutvd sd rdshtram avadhunute brahmajyasya \

8. Tad vai rdshtram dsravati ndvam bliinndm ivodalcam
\

Irtihmdnam

yatra himsanti tad rdshtram hanti duchchhund
\

9. Tarn vrikshdh apa

sedhanti "chhdydm no mopa gdh" iti
\ yo Irukmanasya saddhanam abhi

Ndrada manyate \
10. Visham etad deva-kritam rdjd Varuno abravlt

\

na brdJimanasya, gdmjagdhvd rdshtrejdgdra kaschana
\

11. Navaiva tdh

navatayo ydh bhumir vyadhunuta \ prajdih Mmsitvd brdhmamm asam-

bhavyam pardbhavan \
12. Yarn mritdydnubadhnanti Icudyam pada-

yopanim \

tad vai brahmqfya te devdh upastaranam abruvan
\
13. Asruni

kripamdnasya ydni jltasya vdvrituh
\

tarn vai brahmajya te devdh apdm

bhdgam adJidrayan \
14. Yena mritam snapayanti smasruni yena undate

\

tarn vai braJimajya te devdh apdm bhdgam adhdrayan \

15. Na varsham

Maitrdvarunam brahmajyam abhi varshati
\
ndsmai samitih Icalpate na

mitram nayate vasam
\

"1. The S'rinjayas, descendants of Vltahavya, waxed exceedingly;

they almost touched the sky; but after they had injured Bhrigu, they

were overwhelmed. 2. When men pierced Brihatsaman, a Brahman

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 into a poison by the gods. No one who has eaten

a Brahman's cow continues to watch {i.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-

ceivable 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 persecuted 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."

The, attention of the reader is directed to the intensity of contempt

nnd 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. Brahma padavdyam Irdhmano 'dhipatih \

5. Tarn ddaddnasya Irahma-gavlm jinato Irdhmandn kshattriyasya \

6. Apa Icrdmati sunritd vlryam punyd lakshmih
\
7. Ojascha tejas cJia

sahas cha lalam cha vak cha mdriyani cha sris cha dharmas cha
\

8. Brahma cha Jcshattram cha rdshtram cha visas cha tvishis cha yasas cha

varchas cha dravinam cha
\

9. Ayus cha rupam cha ndma cha klrttis cha

prCinas cha apdnas cha chakshus cha trotram cha
\

10. Payas cha rasa&
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cha annam cha annddyam cha ritam cha satyam cha ishtam cha purttam

cha prajd cha pasavas cha
\

11. Tdni sarvdni apakrdmanti brahma-gavlm

ddaddnasya jinato brdhmanam kshattriyasya \

12. Sd eshd bhlmd brahma-

gavl agha-vishd |

13. Sarvdny asydm ghordni sarve cha mritya-

vah
|

14. Sarvdny asydm krurdni sarve purusha-vadhdh \

15. Sd

brahma-jyam deva-plyum brahmagavl ddlyamdnd mrityoh padblse d

dyati \

"
4. Prayer (brahman) is the chief (thing) ;

the Brahman is the

lord (adhipati). 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,

(8) prayer (brahman), royalty, kingdom, subjects, splendour, renown,

lustre, wealth, (9) life, heauty, name, fame, inspiration and expiration,

sight, hearing, (10) milk, sap, food, eating, righteousness, truth,

oblation, sacrifice, offspring, and cattle; (11) all these things depart

from the Kshattriya who seizes the priest's cow. 12. Terrible is the

Brahman's cow, filled with deadly poison. . . . 13. In her reside all

dreadful things, and all forms of death, (14) all cruel things, and all

forms of homicide. 15. When seized, she binds in the fetters of death

the oppressor of priests and despiser of the gods."-

A great deal more follows to the same effect, which it would be

tiresome to quote.

I subjoin some further texts, in which reference is made to brdhmans.

In xix. 22, 21 (= xix. 23, 30) it is said:

Brahma-jyeshthd sambhritd mrydni Irahmdgrejyeshtham divam dttutdna
\

bhutdndm Irahmd prathamo ha jajne tendrhati brahmand sparddhitum

Icah
|

"Powers are collected, of which prayer (or sacred science, brahman}

is the chief. Prayer, the chief, in the beginning stretched out the sky.

The priest (brahman) was born the first of beings. "Who, then, ought

to vie with the brahman.

A superhuman power appears to be ascribed to the brahman in

the following passages, unless by brahman we are to understand

Brihaspati :

xix. 9, 12. Brahma Prajdpatir Dhdtd loltdh veddh sapta-rishayo

'gnayah \

tair me Jcritam swstyayanam Indro me sarma yachhatu brahmd

me sarma yachhatu \



ACCORDING TO THE RIG- AND ATHARVA-VEDAS. 289

"
May a prosperous journey be granted to me by prayer, Prajapati,

Dhatri, the worlds, the Yedas, the seven rishis, the fires
; may Indra

grant me felicity, may the brahman grant me felicity."

xix. 43, 8. Yalra brahma-vido ydnti dlkshayd tapasd saha
\

brahma

ma tatra nayatu brahma brahma dadJidtu me
\

brahmane svdhd.

"
May the brahman conduct me to the place whither the knowers of

prayer (or of sacred science) go by initiation with austerity. May the

brahman impart to me sacred science. Svdhd to the brahman."

The wonderful powers of the Brahmacharin, or student of sacred

science, are described in a hymn (A.V. xi. 5), parts of which are

translated in my paper on the progress of the Yedic Religion, pp. 374 ff.

And yet with all this sacredness of his character the priest must be

devoted to destruction, if, in the interest of an enemy, he is seeking

by his ceremonies to effect the ruin of the worshipper.

v. 8, 5. Yam ami puro dadhire brahmdnam apabhutaye \
Indra sa me

adhaspadam tarn pratyasydmi mrityave \

"
May the brahman whom these men have placed in their front (as a

purohita] for our injury, fall under my feet, o Indra
j
I hurl him away,

to death (compare A.V. vii. 70, 1 ff.).

SECT. IV. Opinions of Professor R. Roth and Dr. M. Haug regarding

the origin of caste among the Hindus.

I shall in this section give some account of the speculations of.Prof.

R. Roth and Dr. M. Haug on the process by which they conceive the

system of castes to have grown up among the Indians.

The remarks which I shall quote from Prof. Roth are partly drawn

from his third "Dissertation on the Literature and History of the

Veda," p. 117, and partly from his paper on "Brahma and the Brah-

mans," in the first volume of the Journal of the German Oriental

Society.
78 He says in the latter essay :

" The religious development of

India is attached through the course of three thousand years to the word

brahma. This conception might be taken as the standard for estimat-

ing the progress of thought directed to divine things, as at every step

taken by the latter, it has gained a new form, while at the same time

78 The reader vrho is unacquainted with German will find a fuller account of this

article in the Benares Magazine for October 1851, pp. 823 ff.

19



it has always embraced in itself the highest spiritual acquisition of the

nation The original signification of the word brdhmn^ as we

easily discover it in the Yedic hymns, is that of prayer ;
not praise

or thanksgiving, but that invocation which, with the force of the will

directed to God, seeks to draw him to itself, and to receive satisfaction

from him From this oldest sense and form of brahma (neuter)

was formed the masculine noun brahma, which was the designation of

those who pronounced the prayers, or performed the sacred cere-

monies
;
and in nearly all the passages of the Big-veda in which it

was thought that this word must refer to the Brahmanical caste, this

more extended sense must be substituted for the other more limited

one From this sense of the word brahma, nothing was more

natural than to convert this offerer of prayer into a particular description

of sacrificial priest : so soon as the ritual began to be fixed, the func-

tions which were before united in a single person, who both prayed to

the gods and sacrificed to them, became separated, and a priesthood

interposed itself between man and God." 79

Then further on, after quoting E.V. iv. 50, 4 ff. (see above, p. 247),

Prof. Roth continues :
" In this manner here and in many places of the

liturgical and legal books, the promise of every blessing is attached to

the maintenance of a priest by the king. Inasmuch as he supports and

honours the priest, the latter ensures to him the favour of the gods.

So it was that the caste of the Brahmans arose and attained to power
and consideration : first, they were only the single domestic priests of

the kings; then the dignity became hereditary in certain families;

finally a union, occasioned by similarity of interests, of these families

in one larger community was effected
;
and all this in reciprocal action

with the progress made in other respects by theological doctrine and

religious worship. Still the extension of the power which fell into the

hands of this priestly caste would not be perfectly comprehensible

79 In his third Dissertation on the Literature and History of the Veda, Prof. Roth "

remarks :

" In the Vedic age, access to the gods by prayer and sacrifice was open to

all classes of the community ;
and it was only the power of expressing devotion in a

manner presumed to be acceptable to the deities, or a readiness in poetical diction,

that distinguished any individual or family from the mass, and led to their being

employed to conduct the worship of others. The name given to such persons was

purohita, one '

put forward
;

' one through whose mediation the gods would receive

the offering presented. But these priests had as yet no especial sanctity or exclusive

prerogative which would render their employment imperative."
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from this explanation alone. The relation of spiritual superiority in

which the priests came to stand to the kings was aided hy other

historical movements."

Professor Roth then proceeds: "When at a period more recent

than the majority of the hymns of the Rig-veda the Vedic people,

driven by some political shock, advanced from their abodes in the

Punjab further and further to the south, drove the aborigines into the

hills, and took possession of the broad tract of country lying between

the Ganges, the Jumna, and the Vindhya range ;
the time had arrived

when the distribution of power, the relation of king and priest, could

become transformed in the most rapid and comprehensive manner.

Principalities separated in such various ways, such a division into

tribes as had existed in the Punjab,
1 were no longer possible here,

where nature had created a wide and continuous tract with scarcely

any natural boundaries to dissever one part from another. Most of

those petty princes who had descended from the north with their

tribes must here of necessity disappear, their tribes become dissolved,

and contests arise for the supreme dominion. This era is perhaps

portrayed to us in the principal subject of the Mahabharata, the con-

test between the descendants of Pandu and Kuru. In this stage of

disturbance and complication, power naturally fell into the hands of

those who did not directly possess any authority, the priestly races

and their leaders, who had hitherto stood rather in the position of

followers of the kings, but now rose to a higher rank. It may easily

be supposed that they and their families, already honoured as the con-

fidential followers of the princes, would frequently be able to strike a

decisive stroke to which the king would owe his success. If we take

further into account the intellectual and moral influence which this

class possessed in virtue of the prerogative conceded to, or usurped by,

them, and the religious feeling of the people, it is not difficult to com-

prehend how in such a period of transition powerful communities

should arise among the domestic priests of petty kings and their

families, should attain to the highest importance in every department
of life, and should grow into a caste which, like the ecclesiastical order

in the middle ages of Christianity, began to look upon secular authority

as an effluence from the fulness of their power, to be conferred at their

will
;
and how, on the other hand, the numerous royal families should
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sink down into a nobility which possessed, indeed, the sole right to the

kingly dignity, but at the same time, when elected by the people,

required inauguration in order to their recognition by the priesthood,

and were enjoined above all things to employ only Brahnians as their

counsellors."

In order to render the probability of this theory still more apparent,

Professor Roth goes on to indicate the relations of the other castes to

the Brahmans. The position which the three superior classes occupied

in the developed Brahmanical system was one of gradation, as they

differed only in the extent of their religious and civil prerogatives, the

Kshattriya being in some respects less favoured than the Brahman, and

the Vaisya than the Kshattriya. With the S'udras, on the other haud,

the case was quite different. They were not admitted to sacrifice, to

the study of the Vedas, or to investiture with the sacred cord. From

this Professor Eoth concludes that the three highest castes stood in a

closer connection with each other, whether of descent, or of culture,

than any of them did to the fourth. The Indian body politic, more-

over, was complete without the S'udras. The Brahman and Kshattriya

were the rulers, while the Vaisyas formed the mass of the people.

The fact of the latter not being originally a sepaiate community is

confirmed by the employment assigned to them, as well as by their

name Vaisya, derived from the word Vis, a word which in the Yeda

designates the general community, especially considered as the pos-

sessor of the pure Aryan worship and culture, in contradistinction to

all barbarian races. Out of this community the priesthood arose in

the manner above described, while the Kshattriyas were the nobility,

descended in the main from the kings of the earlier ages. The fourth

caste, the S'udras, consisted, according to Prof. Roth, of a race subdued

by the Brahmanical conquerors, whether that race may have been a

branch of the Arian stock which immigrated at an earlier period into

India, or an autochthonous Indian tribe.

In his tract on the origin of Brahmanism, from which I have already

quoted (see above, pp. 11 and 14), Dr. Haug thus states his views on

this question : "It has been of late asserted that the original parts of

the Vedas do not know the system of caste. But this conclusion was

premaUirely arrived at without sufficiently weighing the evidence. It

is true the caste system is not to be found in such a developed state
j
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the duties enjoined to the several castes are not so clearly defined as

in the Law Books and Puranas. But nevertheless the system is already

known, in the earlier parts of the Vedas, or rather presupposed. The

barriers only were not so insurmountable as in later times." (p. 6).

This view he supports by a-reference to the Zend Avesta, in which he

finds evidence of a division of the followers of Ahura Mazda into the

three classes of Atharvas, Rathaesthas, and Vastrya fshuyans, which

he regards as corresponding exactly to the Brahmans, Kshattriyas, and

Taisyas of India. The Atharvas, or priests, in particular formed a

class or even a caste
; they had secrets which they were prohibited

from divulging ; they were the spiritual guides of their nation, and

none but the son of a priest could become a priest a rule which the

Parsls still maintain. From these facts, Dr. Haug deduces the con-

clusion that the nation of which both the Indo-Arians and the Perso-

Arians originally formed a part had been divided into three classes

even before the separation of the Indians from the Iranians
;
and he

adds (p. 7): "From all we know, the real origin of caste appears

to go back to a time anterior to the composition of the Vedic

hymns, though its development into a regular system with insur-

mountable barriers can be referred only to the latest period of the

Vedic times."

I shall furnish a short analysis of some other parts of Dr. Haug's

interesting tract. He derives (p. 7) the word Irdhmana from brahman

(neuter), which originally meant "a sacred song, prayer," as an effu-

sion of devotional feeling. Brahma was the "sacred element" in the

sacrifice, and signified "the soul of nature, the productive power."

The Brahmanic sacrifices had production as their object, and embraced

some rites which were intended to furnish the sacrifice!
1 with a new

spiritual body wherewith he might ascend to heaven, and others cal-

culated to provide him with cattle and offspring (p. 8). The symbol

of this brdhmti, or productive power, which must always be present at

the sacrifice, was a bunch of kusa grass, generally called Yeda (a word

alternating with lrdhmd\ which, at the sacrifice, was passed from one

priest to another, and given to the sacrificer and his wife. The cor-

responding symbol of twigs used by the Parsls was called in Zend

bdresma, which Dr. Haug considers to have been originally the same as

brdhmd (p. 9). As it was essential to the success of these sacrifices
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that every portion of the complicated ceremonial should be accurately

performed, and as mistakes could not be avoided, it became necessary

to obviate by an atonement (prdyaschitti) the mischief which would

otherwise have ensued
;
and the priest appointed to guard against or

expiate such mistakes, when committed by the other priests the hotri,

adhvaryu, and udgatri was called,
" from the most ancient times," the

brahman (masculine),Jwho was a functionary pre-eminently supplied with

brahma (neuter) or sacred knowledge, and thereby connected " with the

soul of nature, the cause of all growth, the last cause of all sacrificial

rites" (p. 10). The office of brahman was not one to which mere birth

gave a claim, but had to be attained by ability and study. The descend-

ants of these brahman priests were the Brahmans, and the speculations

of the most eminent brahman priests on divine things, and especially on

sacrificial rites, are contained in the works called -Brahmanas (p. 12).

Dr. Haug considers that no such a class as that of the brahman priests

existed at the early period when the ancestors of the Hindus separated

from those of the Parsis in consequence of religious differences. The

few rites preserved by the Parsis as relics of the remotest antiquity

closely resemble those of the Brahmans. Dr. Haug finds that in the

Homa ritual of the former (corresponding to the Soma ceremony of the

latter) only two priests, called Zota and Raspi or Bathwi, are required,

whom he recognises as corresponding to the Hotri and Adhvaryu of the

latter. So long as the rites were simple, no brahman priest was wanted ;

but when they became complicated and multiform, the necessity for

such a functionary arose. And it was only then that the sons of the

brahmans, i.e. the Brahmans, could rise through the possession of sacred

knowledge, derived from their fathers, to great power, and form them-

selves into a regular caste. The development of these ceremonies out

of their primitive simplicity into the complexity and multiformity which

they ultimately assumed must, Dr. Haug thinks, have been the work

of many centuries. This transformation must have taken place in the

region bordering on the Sarasvati, where the expansion of the Brah-

manical system, and the elevation of the Brahmans to full spiritual

supremacy, is to be sought, before the Indo-Arians advanced south-

eastwards into Hindostan proper (p. 14). The ascendancy of the

Brahmans was not however attained without opposition on the part

of the kings (p. 18). Dr. Haug concludes by relating the reception
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of Visvamitra into the order of Brahmans, and by giving some ac-

count of the rishis and the several classes into which they were

divided.

As the question is generally stated by Dr. Haug in pages 6 and 12 ff.,

the difference between him and other European scholars is one of

age and not of principle, for neither party admits any distinction of

race or congenital diversity between the three superior castes or classes.
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CHAPTEE IV.

EARLY CONTESTS BETWEEN THE BRAHMANS AND KSHATTR1YAS.

I proceed to give some legendary illustrations of the struggle which

no doubt occurred in the early ages of Hindu history between the

Brahmans and the Kshattriyas, after the former had begun to con-

stitute a fraternity exercising the sacerdotal profession, but before the

respective provinces of the two classes had been accurately defined by

custom, and when the members of each were ready to encroach on the

prerogatives claimed as their own exclusive birthright by the other.

SECT. I. Mands Summary of refractory and submissive monarchs.

I shall begin with the following passage, which we find in the

Institutes of Manu, vii. 38 ff., regarding the impious resistance, as the

lawgiver considered it, of certain monarchs to the legitimate claims of

the priests, and the dutiful behaviour of others.

38. Vriddhdms cha nityam seveta viprdn veda-vidah suchln
\

vriddha-

sevl hi satatam rakshobhir api pujyate \ 39. Tebhyo 'dhigachhed vina-

yam mnitatma, 'pi nityasah \

vinltdtmd hi nripatir na vinasyati Icarchi-

chit
|

40. Bahavo 'vinaydd nashtdh rdjdnah sa-parichhaddh \

vanasthah

api rdjydni vinayat pratipedire \

41. Veno vinqshto 'vinaydd NahusJias

ckaiva parthivah \

Suddh Paijavanas
80 chaiva Sumukho Nimir eva cha

\

42. Prithm tu vinayad rdjyam prdptavdn Manur eva cha
\

Kuveras cha

dhanaisvaryyam Irdhmanyam chaiva Oudhijah \

"Let the king constantly reverence ancient Brahmans skilled in the

Vedas, and pure in conduct
;
for he who always respects the aged is

honoured even by the Bakshases. 39. Let him, even though humble-

80 In support of this reading, see M. Loiseleur Deslongchamps's and Sir G. C.

Hauo'hton's notes on the passage.
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minded, be continually learning submissiveness from them : for a sub-

missive monarch never perishes. 40. Through want of this character

many kings have been destroyed with all their possessions ;
whilst by

humility even hermits have obtained kingdoms. 41. Vena perished

through want of submissiveness, and king Nahusha, and Sudas the son

of Pijavana, and Sumukha, and Nimi. 42. But through submissive-

ness Prithu and Manu attained kingly power, Kuvera the lordship of

wealth, and the son of Gadhi (Visvamitra) Erahmanhood." 8l

Vena is again referred to in Manu ix. 6'6 f. : Ayam dvijair hi vid-

vadbhih pasudharmo nigarhitah \ manusliydndm api prolcto Vene rdjyam

prasdsati \
>7'. Sa mahim aJchildm Ihunjan rdjarshi-pravarah purd \

varndndm sankaram cliakre kdmopahata-chetanah \

" This custom (of raising up seed to a deceased brother or kinsman

by his widow) fit only for cattle, was declared to be (law) for men also,

when Vena held sway. This eminent royal rishi, who in former times

ruled over the whole earth, having his reason destroyed by lust,

occasioned a confusion of castes."

The legendary history of nearly all the kings thus stigmatized or

celebrated can be traced in the Puranas and other parts of Indian

literature. I shall supply such particulars of the refractory monarchs

as I can find.

It will be observed that Manu is spoken of as an ordinary prince ;

and that even Kuvera, the god of wealth, is said to have attained his

dignity by the same species of merit as the other persons whom the

writer eulogizes. I am not aware whether any legends exist to the

same effect. Something of a contrary tendency is found with regard

to the deity in question in the passage of the Mahabharata, of which

an extract is given above, in p. 140, note 249.

81 Kulluka remarks on this passage : Gadhi-putro Vtivamitras' cha hshattriyah sams

tmahwdehenabrahmanyampraptavan\rnjya-labhavasarebrahmanya-praptiraprastufa
'pi vinayotkarshartham ukta

\

Jdriso 'yam sastranushthana-nishiddha-varjana-rupa-

vinayodayena Jcshattriyo 'pi durlabham brahmanyam leblie
\

"
Visvamitra, the son of

Gadhi, being a Kshattriya, obtained Brahmanhood in the same body (i.e. without

being again born in another body). The attainment of Brahmanhood by one who at the

time held kingly authority, although an unusual occurrence, is mentioned to show the

excellence of submissiveness. Through that quality, as exhibited in the observance of

scriptural injunctions, and in abstinence from things forbidden, he, being a Kshat-

triya, obtained Brahmanhood, so difficult to acquire."
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I have not met with any story of Sumukha's contest with the

Brahmans. Some MSS. read Suratha instead of Sumukha.

The name of Sudas, the son of Pijavana, occurs in several parts of

the Rig-veda. I shall return to him in relating the contest between

Vasishtha and Visvamitra. I begin with the story of Vena.

SECT. II. Legend of Vena.

According to the Vishnu Purana, i. 1 3, Vena was the son of Anga,

and the descendant in the ninth generation of the first Manu, Svayam-

bhuva; the line of ancestors from the latter downwards being as

follows : Uttanapada, Dhruva, . S'lishti, Ripu, Chakshusha, the sixth

Manu called Chakshusha, Uru, Anga (see Wilson's Yishnu P. vol. i.).

Yena thus belongs to a mythical age preceding by an enormous interval

that of the descendants of Manu Yaivasvata mentioned in the preced-

ing chapter of this volume; five Manvantaras, or periods of 308,571

years each, having intervened in the present Kalpa between the close

of the Svayambhuva, and the beginning of the existing, or Yaivasvata,

Manvantara.

Yishnu Purana, i. 13J 7 : Pardsara uvdcha
\
Sunithd ndma yd kanyd

Mrityoh prathama-jd 'bhavat
\ Angasya bhdryyd sa dattd tasydm Venas

tv ajdyata \
8. Sa mdtdmaha-doshena tena Mrityoh sutdtmajah \ nisargdd

iva Maitreya dushtah eva vyajdyata \

9. Abhishikto yadd rdjye sa Venah

paramarshibhih \ ghoshaydmdsa sa tadd prithivydm prithivipatih I "na

yashtavyam na ddtavyam hotavyam na kaddchana
\

Ihoktd yajnasya kas

tv anyo hy aham yajna-patih sadd
\

10. Tatas tarn rishayah sarve sam-

pujya prithivipatim \

uchuh sdmakalam samyan Maitreya samupasthitdh \

rishayah uchuh
\

11. " Bho bho rdjan srinushva tvarh yad vaddmas tava

prabho \ rdjya-dehopahdre yah prajdndm cha hitam param \

12. Dlrgha-

sattrena devesam sarva-yajnesvaram Harim
\ pujayishydmo lhadram te

tatrdmsas te bhavishyati \

13. Yajnena yajna-purusho Vishnuh samprlnito

vibhuh
|

asmdbhir bhavatah Icdmdn sarvdn eva praddsyati \ yajnair

yajnesvaro yeshdm rdshtre sampujyate Harih
\

teshdm sarvepsitdvdptim

daddti nripa bhubhujdm" \

Venah uvdcha
\

" mattah Ico 'bhyadhiko 'nyo

'sti kas chdrddhyo mamdparah \
Ico 'yam Harir iti khydto yo vo yajnes-

varo matah
\

Brahma Jandrdano Rudrah Indro Vdyur Tamo Ravih
\
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Hutalhug Varuno Dhdtd Pushd Bhumir Nisdkarah
\

ete chdnye cha ye

devdh sdpdnugraha-kdrinah \ nripasya te sarlra-sthdh sarva-devamayo

nripah \ etaj jndtvd maya "jnaptam yad yathd kriyatdm tathd
\

na

ddtavyam na hotavyam na yashtavyam cha vo dvijdh \

14. Bharttuh sus-

rushanam dharmo yathd strmdm paro matah
\ mamdjnd-pdlanani dharmo

bhavatdm cha tathd dvijdh" \ rishayah uchuh
\

"
dehy anujndm mahd-

rdja md dharmo ydtu sankshayam \
havishdm parindmo 'yam yad etad

akhilam jagat \

15. Dharme cha sankshayam ydte kshlyate chdkhilam

jagat" \
Pardsarah uvdcha

\

iti vijndpyamdno 'pi sa Venah paramar-

shibhih
\ yadd daddti ndnujndm proTctah proktah punah punah \

tatas te

munayah sarve kopdmarsha-samanvitdh \

"
hanyatam hanyatdm pdpah"

ity -uchm te parasparam \

16. "Yo yajna-purwham devam anddi-ni-

dhanam prabhum \ vmindaty adhamdchdrd na sayogyo Ihuvah patih" \ ity

uJctvd mantra-putais te Icusair muni-gandh nripam \ nirjaghnur nihatam

purvam lhagavan-nindanddind \

tatas cha munayo renum dadrisuh sar-

vato dvija \

"him etad" iti chdsannam paprachhm te janam tada
\

17. Akhydtam cha janais teshdm " chaurlbhutair ardjake \

rdshtre tu

lokair draldham para-svdddnam dturaili
\

18. Teshdm udlrna-vegdndm

chaurdndm muni-sattamdh
\

sumahdn drisyate renuh para-mttdpahd-

rindm"
\

tatah sammantrya te sarve munayas tasya bhubhritah
\

maman-

thur urum putrdrtham anapatyasya yatnatah \ mathyatas cha samuttas-

thau tasyoroh purushah kila
\ dagdha-sthundpratlkdsah kharvdtdsyo

'tihrasvakah
\

19. Kim karomlti tun sarvdn viprdn aha sa chdturah
\

nishldeti tarn uchm te nishddas tena so 'bhavat
\

20. Tatas tat-sambhavdh

jdtdh Vindhya-saila-nivdsinah \

nishdddh muni-sdrdula pdpa-karmo-

palakshandh |

21. Tena dvdrena nishkrdntam tat pdpam tasya Ihupateh \

nishddds te tathd jdtdh Vena-kalmasha-sambhavdh
\

22. Tato 'sya dak-

shinam hastam mamanthus te tadd dvijdh \ mathyamdne cha tatrdbhut

Prithur Vainyah pratdpavdn \ dipyamdnah sva-vapushd sdkshdd Agnir

ivojjvalan \

23. Adyam djagavam ndma khdt papdta tato dhanuh
\

sards

cha divydh nabhasah kavachaih cha papdta ha
\

tasmin jdte tu bhutdni

samprahrishtdni sarvasah
\ satputrena cha jdtena Veno ''pi tridivam

yayau \ pun-ndmno narakdt trdtah sa tena sumahdtmand
\

"7. The maiden named Sunltha, who was the first-born of Mrityu

(Death)
82 was given as wife to Anga; and of her Vena was born.

8. This son of Mrityu' s daughter, infected with the taint of his ma-

82 See above, p. 124, and note 230.
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ternal grandfather, was born corrupt, as if by nature. 9. When Vena

was inaugurated as king by the eminent rishis, he caused this pro-

clamation to be made on the earth :
' Men must not sacrifice, or give

gifts, or present oblations. Who else but myself is the enjoyer of

sacrifices? I am for ever the lord of offerings.' 10. Then all the

rishis approaching the king with respectful salutations, said to him in

a gentle and conciliatory tone : 11. 'Hear, o king, what we have to

say: 12. We shall worship Hari, the monarch of the gods, and the

lord of all sacrifices, with a Dirghasattra (prolonged sacrifice), from

which the highest benefits will accrue to your kingdom, your person,

and your subjects. May blessings rest upon you ! You shall have a

share in the ceremony. 13. Vishnu the lord, the sacrificial Male, being

propitiated by us with this rite, will grant all the objects of your

desire. Hari, the lord of sacrifices, bestows on those kings in whose

country he is honoured with oblations, everything that they wish.' Vena

replied :
' What other being is superior to me ? who else but I should

be adored ? who is this person called Hari, whom you regard as the

lord of sacrifice ? Brahma, Janardana, lludra, Indra, Vayu, Yama,

Ravi (the Sun), Agni, Varuna, Dhatri, Pushan, Earth, the Moon,

these and the other gods who curse and bless are all present in a king's

person : for he is composed of all the gods.
83

Knowing this, ye must

83 The orthodox doctrine, as stated by Maim, vii. 3 ff., coincides very nearly with

Vena's estimate of himself, although the legislator does not deduce from it the same

conclusions : 3. Rakshartham asya sarvasya rajanam asrijat prabhuh \
4. Indranila-

yamarkanam Agnes cha Varunasya cha
\
Chandra- Vittesayos chaivamatrah nirhritya

sasvatlh
\

5. Yasmad esham surendranam matrabhyo nirmito nripah \

tasmad abhi-

bhavaty esha sarva-bhutani tejasa \
6. Tapaty aditya-vach chaisha chakshumshi

cha manamsi cha'
\
na chainam bhuvi saknoti kaschid apy abliivlkshitum

\
7. So

'gnir bhavati Vayud cha so 'rkah Somah sa Lharmarat
\
sa Kuverah sa Varunah sa

Mahendrah prabhavatah \

8. Balo 'pi ncivamantavyo
"
manushyah" iti bhumipah \

mihatl dei-atci hy esha nara-rvpena tishthati
\

"
3. The lord created the king for the

preservation of this entire world, (4) extracting the eternal essential particles of Indra,

Vayu, Yama, Surya, Agni, Varuna, Chandra, and Kuvera. 5. Inasmuch as the king
is formed of the particles of all these gods, he surpasses all beings in brilliancy.

6. Like the Sun, he distresses both men's eyes and minds
;
and no one on earth can

ever gaze upon him. 7. He is Agni, Vayu, Surya, Soma, Yama, Kuvera, Varuna,
and Indra, in majesty. 8. Even when a child a king is not to be despised under the

idea that he is a mere man ;
for he is a great deity in human form."

In another passage, ix. 303, this is qualified by saying that the king should imitate

the functions of the different gods : Indrasyarkasya Vayoscha Yamasya Varunasya
cha

| Chandrasyngneh Frithivyas cha tejo vrittam nripas' charet
\

This expanded in

the next verses.
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act in conformity with my commands. Brahmans, ye must neither

give gifts, nor present oblations nor sacrifices. 14. As obedience to

their husbands is esteemed the highest duty of women, so is the obser-

vance of my orders incumbent upon you.' The rishis answered :
' Give

permission, great king : let not religion perish : this whole world is

but a modified form of oblations. 15. When religion perishes the whole

world is destroyed with it.' When Vena, although thus admonished

and repeatedly addressed by the eminent rishis, did not give his per-

mission, then all the munis, filled with wrath and indignation, cried

out to one another,
*

Slay, slay the sinner. 16. This man of degraded

life, who blasphemes the sacrificial Male, the god, the lord without

beginning or end, is not fit to be lord of the earth.' So saying the

munis smote with blades of kusa grass consecrated by texts this king

who had bee/i already smitten by his blasphemy of the divine Being and

his other offences. The munis afterwards beheld dust all round, and

asked the people who were standing near what that was. 17. They
were informed :

' In this country which has no king, the people, being

distressed, have become robbers, and have begun to seize the property

of others. 18. It is from these robbers rushing impetuously, and

plundering other men's goods, that this great dust is seen? Then all

the munis, consulting together, rubbed with "force the thigh of the

king, who was childless, in order to produce a son. From his thigh

when rubbed there was produced a man like a charred log, with flat

face, and extremely short. 19. 'What shall I do?' cried the man, in

distress, to the Brahmans. They said to him,
' Sit down' (mshlda) ;

and from this he became a Nishada. 20. From him sprang the

Nishadas dwelling in the Vindhya mountains, distinguished by their

wicked deeds. 21. By this means the sin of the king departed out of

him
;
and so were the Nishadas produced, the offspring of the wicked-

ness of Vena. 22. The Brahmans then rubbed his right hand
;
and

from it, when rubbed, sprang the majestic Prithu, Vena's son, re-

splendent in body, glowing like the manifested Agni. 23. Then the

primeval bow called Ajagava fell from the sky, with celestial arrows,

and a coat of mail. At Prithu's birth all creatures rejoiced. And

through the birth of this virtuous son, Vena, delivered from the hell

called Put 81
by this eminent person, ascended to heaven."

81 This alludes to the fanciful derivation ofputlra, "son," horn put + tra.
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The Harivamsa (sect. 5) relates the same story thus, with little

variation from the Vishnu Purana :

Vaisampdyanah uvdcha
\

A&lA dharmasya aoptd vai purvam Atri-samah

prabhuh \ Atri-vamsa-samutpannas tv Ango ndma prajdpatih \ tasya

putro 'bhavad Veno ndtyartham dharma-Jcovidah
\ jdto Mrityu-sutdydm

vai Sumthdydm prajapatih \

sa mdtdmaha-doshena tena kdldtmajdtmajah \

sva-dharmdn prishthatah kritvd kdmdl lobheshv avarttata
\ marydddm

sthdpaydmdsa dharmdpetdm sa pdrthivah \

veda-dharmdn atikramya so

'dharma-nirato 'bhavat
\ nih-svddhydya-vashatkdrds tasmin rdjani sdsati I

prdvarttan na papuh somam hutam yajneshu devatdh
\

" na yashtavyam

na hotavyam" iti tasya prajdpateh,\ dslt pratijnd Jcrureyam vindse

samupasthite \

aham ijya& cha yashtd cha yajnai cheti kurudvaha
\

11
mayi yafndh vidhdtavydh mayi hotavyam" ity apt \

.tarn atiTcrdnta-

.maryddam ddaddnam asdmpratam \

uchur maharshayah sarve Marichi-

pramukhds tadd
\ "vayaih dlkshdm pravekshydmah samvatsara-gandn

bahun
]
adharmam kuru md Vena naisha dharmah sandtanah

\ anvaye

'treh prasutas tvam prajdpatir asamsayam \ 'prajds cha pdlayishye

'ham' iti te samayah kritah
n

\

tarns tathd bruvatah sarvdn maharshln

abravit tadd
\

Venah prahasya durbuddhir imam artham anartha-vit
\

Fenah uvdcha
\

" srashtd dharmasya kas chdnyah srotavyam kasya vd

mayd \ fruta-vtrya-tapah-satyair mayd vd kah samo bhuvi
\ prabhavam

sarva-bhutdndm dharmdndm cha viseshatah
\

sammudhdh na yidur nunam

bftavanto mam achetasah
\

ichhan daheyam prithivlm pldvayeyam jalais

tathd
| dydm bhuvam chaiva rundheyam ndtra kdryd vichdrand

"
\ yadd

na sakyate mohdd avalepdch cha pdrthivah \

anunetum tadd Venas tatah

kruddhdh maharshayah \ niarihya tarn mahdtmdno visphurantam mahd-

balam
\

tato 'sya savyam urum te mamanthurjdta-manyavah \

tasmims tu

mathyamdne vai rdjnah urau vijajnivdn \

hrasvo Himdtrah purushah

krishnaG chdpi babhuva ha
\

sa bhltah prdnjalir bhutvd sthitaudn Jana-

mejaya \

tarn Atrir vihvalam drishtvd nishldety abravit tadd
\

nishdda-

vama-karttd 'sau babhuva vadatdm vara
\
dhivardn asrij'ach chdpi Vena-

kalmasha-sambhavdn
\ ye chdnye Vindliya-nilayds Tukhdrds Tumburds

tathd
| adharma-ruchayas tdta viddhi tan Fena-sambhavdn

\

tatah punar

mahdtmdnah pdnim Venasya dakshinam
\

aranlm iva samrabdhdh maman-

thur jdta-manyavah \

Prithus tasmdt samuttasthau kardj jvalana-sanni-

bhah
| dlpyamanah sva-vapushd sdkshdd Agnir ivajvalan \

11 There was formerly a Prajapati (lord of creatures), a protector of
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righteousness, called Anga, of the race of Atri, and resembling him in

power. His son was the Prajapati Vena,who was hut indifferently skilled

in duty, and was born of Sumtha, the daughter of Mrityu. This son

of the daughter of Kala (^Death), owing to the taint derived from his

maternal grandfather, threw his duties behind his back, and lived in

covetousness under the influence of desire. This king established an

irreligious system of conduct : transgressing the ordinances of the Veda,

he was devoted to lawlessness. In his reign men lived without study

of the sacred books and without the vashatkara, and the gods had no

Soma-libations to drink at sacrifices.
' No sacrifice or oblation shall be

offered,' such was the ruthless determination of that Prajapati, as the

time of his destruction approached. 'I,' he declared, 'am the object,

and the performer of sacrifice, and the sacrifice itself : it is to me that

sacrifice should be presented, and oblations offered.' This transgressor

of the rules of duty, who arrogated to himself what was not his due,

was then addressed by all the great rishis, headed by Marichi :
' We

are about to consecrate ourselves for a ceremony which shall last for

many years : practise not unrighteousness, o Vena : this is not the

eternal rule of duty. Thou art in very deed a Prajapati of Atri's race,

and thou hast engaged to protect thy subjects.' The foolish Vena,

ignorant of what was right, laughingly answered those great rishis

who had so addressed him :
' "Who but myself is the ordainer of duty ?

or whom ought I to obey ? Who on earth equals me in sacred know-

ledge, in prowess, in austere fervour, in truth ? Ye who are deluded

and senseless know not that I am the source of all beings and duties.

Hesitate not to believe that I, if I willed, could burn up the earth, or

deluge it with water, or close up heaven and earth.' When owing to his

delusion and arrogance Vena could not be governed, then the mighty
rishis becoming incensed, seized the vigorous and struggling king, and

rubbed his left thigh. From this thigh, so rubbed, was produced a

black man, very short in stature, who, being alarmed, stood with joined

hands. Seeing that he was agitated, Atri said to him ' Sit down '

(nishlda). He became the founder of the race of the Mshadas, and also

progenitor of the Dhlvaras (fishermen), who sprang from the corruption

of Vena. So too were produced from him the other inhabitants of the

Vindhya range, the Tukharas, and Tumburas, who are prone to law-

lessness. Then the mighty sages, excited and incensed, again rubbed
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the right hand of Vena, as men do the arani wood, and from it arose

Prithu, resplendent in body, glowing like the manifested Agni."

Although the Harivamsa declares Yena to he a descendant of Atri,

yet as the Prajapati Atri is said in a previous section to have adopted

TTttanapada, Yena's ancestor, for his son (Hariv. sect. 2, verse 60, Utta-

napddam jagrdha putram Atrih prajdpatih] there is no contradiction

hetween the genealogy given here and in the Vishnu Purana.

The story of Vena is told in the same way, but more briefly, in the

Mahabharata, S'antip. sect. 59. After narrating the birth of Prithu,

the writer proceeds, verse 2221 :

Tatas tu prdnjalir Vainyo mahar-shims tan uvdcha ha
\

" susukshmd

me samutpannd buddhir dharmdrtha-darsirii
\ anayd kim mayd kdryyant

tad me tattvena samsata
\ yad mam bhavanto vakshyanti kdryam artha-

samanvitam
\
tad aham rai karishydmi ndtra kdryd vichdrand

"
|

tarn

uchus tattra devds te te chaiva paramarshayah \

"
niyato yattra dharmo

vai tvam asankah samdchara
\ priydpriye parityajya samah sarveshujan-

tushu
|
kdma-krodhau chu lobham cha mdnam chotsrijya duratah

\ yas cha

dharmdt parichalel loke kaschana mdnavah
\ nigrdhyds te sva-ldhulhydm

sasvad dharmam avekshatd
\ pratijndm chddhirohasva manasd karmand

gird \

'

pdlayishydmy aham bhaumam brahma' ity eva chdsakrit
|

. . . .

adandydh me dvijds chetipratijdriihi he vibho
\

lokam cha sankardt kritsnam

trdtdsmlti parantapa" \ Vainyas tatas tan uvdcha devdn rishi-purogamdn \

" Irdhmandh me mahdbhdgdh namasydh purusharshabhdh
"

\

" evam

astv
"

iti Vainyas tu tair ukto brahmavddibhih
\ purodhds chdbhavat

tasya S'ukro brahmarnayo nidhih
\

mantrino Bdlakhilyds cha Sdrasvatyo

ganas tathd
\
maharshir bhagavdn Garyas tasya sumvatsaro 'bfiatat

\

" The son of Vena (Prithu) then, with joined hands, addressed the

great rishis :
' A very slender understanding for perceiving the prin-

ciples of duty has been given to me by nature : tell me truly how I

must employ it. Doubt not that I shall perform whatever you shall

declare to me as my duty, and its object.' Then those gods and great

rishis said to him: 'Whatever duty is enjoined perform it without

hesitation, disregarding what thou mayest like or dislike, looking on all

creatures with an equal eye, putting far from thee lust, anger, cupidity,

and pride. Restrain by the strength of thine arm all those men who

swerve from righteousness, having a constant regard to duty. And in

thought, act, and word take upon thyself, and continually renew, the
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engagement to protect the terrestrial Brahman (Veda, or Brahmans ? )

.... And promise that thou wilt exempt the Brahmans from punish-

ment, and preserve society from the confusion of castes.' The son of

Vena then replied to the gods, headed by the rishis :
' The great Brah-

mans, the chief of men, shall be reverenced by me.' ' So be it,' re-

joined those declarers of the Veda. S'ukra, the depository of divine

knowledge, became his purohita ;
the Balakhilyas and Sarasvatyas his

ministers
;
and the venerable Grarga, the great rishi, his astrologer."

The character and conduct of Prithu, as pourtrayed in the last pas-

sage presents a strong, and when regarded from a Brahmanical point of

view, an edifying, contrast to the contempt of priestly authority and

disregard of Vedic observances which his predecessor had shewn.

In legends like that of Vena we see, I think, a reflection of the

questions which were agitating the religious world of India at the

period when the Puranas in which they appear were compiled, viz.,

those which were then at issue between the adherents of the Veda, and

the various classes of their opponents, Bauddha, Jaina, Charvaka, etc.

These stories were no doubt written with a purpose. They were in-

tended to deter the monarchs contemporary with the authors from tam-

pering with those heresies which had gained, or were gaining, circu-

lation and popularity, by the example of the' punishment which, it

was pretended, had overtaken the princes who had dared to deviate

from orthodoxy in earlier times. Compare the account given of the rise

of heretical doctrines in the Vishnu Purana (pp. 209 ff. vol. iii. of

Dr. Hall's edition of Professor Wilson's translation), which the writer

no doubt intended to have something more than a merely historical

interest.

The legend of Vena is told at greater length, but with no material

variation in substance, in the Bhagavata Purana, iv. sections 13-15.

See also Professor "Wilson's note in his Vishnu Purana, vol. i. in loco.

In ascribing to Vena an irreligious character and a contempt for the

priests, the Puranas contradict a verse in the Rig-veda x. 93, 14, in

which (unless we suppose a different individual to be there meant)
Vena is celebrated along with Duhsima, Prithavana, and Kama for his

conspicuous liberality to the author of the hymn (pra tad Dutmme

Prithavdne Vene pra Rdme vocham asure maghavatsu \ ye yuktvaya

paneha said asmayu patha visrdvi eshdni). The two other passages,

20
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viii. 9, 10, and x. 148, 5, in which he is alluded to as the father of

Prithu have been quoted above, p. 268.

I observe that a Vena, called Bhargava (or a descendant of Bhrigu),

is mentioned in the list of traditional authors of hymns, given at the

end of Professor Aufrecht's Rig-veda, vol. ii., as the rishi of R.V.

ix. 85, and x. 123.

o

SECT. III. Legend of Pururavas.

Pururavas has been already alluded to (in pp. 158, 221, 226, 268,

and 279 f.) as the son of Ida (or Ida), and the grandson of Manu Vaivas-

vata
;

as the author of the triple division of the sacred fire
;
and as a

royal rishi. We have also sefen (p. 172) that in Ilig-veda i. 31, 4, he

is referred to as sukrite, a "beneficent," or "pious," prince. Rig-veda

x. 95 is considered to contain a dialogue between him and the Apsaras

TJrvasT (see above, p. 226). In verse 7 of that hymn the gods are

alluded to as having strengthened Pururavas for a great conflict for the

slaughter of the Dasyus (make yat tvd PurUravo randya avarddhayan

dasyu-hatydya devdh] and in the 1 8th verse he is thus addressed by
his patronymic : Iti tvd devdh ime dhur Aila yathd im etad bhavasi

mrityubandhuh \ prajd te devdn Jiavishd yajdti svarge u tvam api mdda-

ydse |

" Thus say these gods to thee, o son of Ila, that thou art indeed

nothing more than a kinsman of death : (yet) let thy offspring worship

the gods with an oblation, and thou also shalt rejoice in heaven."

It thus appears that in the Yedic hymns and elsewhere Pururavas is

regarded as a pious prince, and Manu does not include him in his list

of those who resisted the Brahmans. But the M. Bh., Adiparvan 3143

speaks of him as follows :

Pururavds tato vidvdn Ildydm samapadyata \

sd vai tasydbhavad mtitd

pita chaiveti nah srutam
\ trayodasa samudrasya dvipdn asnan Purura-

vah
|

amdnushair rritah sarvair mdnushah san mahdyasdh \ vipraih sa

vigraham chakre viryyonmattah Pururavdh
\ jahura cha sa viprdndm

ratndny utkrosatdm api \

Sanatlcumdras tarn rujan Brahma-lokdd upetya

Tia \ anudarsam tatas chakre pratyagrihndd na chdpy asau
\

tato maliar-

shibhih kruddhaih sadyah sapto vyanasyata \
lobhdnvito lala-maddd

nashta-sanjno narddhipah \

sa hi gandharva-loka-sthdn Urvasyd sahito

viral
| dnindya kriydrthe 'gnln yathdvad vihitdms tridhd

\
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"
Subsequently the wise Pururavas was born of Ila, who, as we

have heard, was both his father and his mother. Euling over thirteen

islands of the ocean, and surrounded by beings who were all super-

human, himself a man of great renown, Pururavas, intoxicated by his

prowess, engaged in a conflict with the Brahmans, and robbed them of

their jewels, although they loudly remonstrated. Sanatkumara came

from Brahma's heaven, and addressed to him an admonition, which,

however, he did not regard. Being then straightway cursed by the

incensed rishis, he perished, this covetous monarch, who, through

pride of power, had lost his understanding. This glorious being (yirat\

accompanied by UrvasT, brought down for the performance of sacred

rites the fires which existed in the heaven of the Gandharvas, properly

distributed into three." (See "Wilson's Yishnu Purana, 4to. ed. pp. 350

and 394 if. with note p. 397.)

I cite from the Harivamsa another passage regarding Pururavas,

although no distinct mention is made in it of his contest with the

Brahmans :

Harivamsa 8811. Pita Budhasyottama-virya-karmd Pururavdh yasya

suto nri-devah
\ prdndgnir Idyo 'gram ajyanad yo nashtam saml-garlha-

bhavam bhavdtmd
\

tathaiva paschdch chakame mahdtmd purorvaslm ap-

sarasdm varishthdm
\ pitah purd yo 'mrita-sarva-deho muni-pravirair

vara-gdtri-ghoraih \ nripah kusdgraih punar eva yas cha dhlmdn krito

'gnir did pujyate cha
\

II He (the Moon) was the father of Budha (Mercury), whose son was

Pururavas, a god among men, of distinguished heroic deeds, the vital

fire, worthy of adoration, the generator, who begot the lost fire which

sprang from the heart of the saml-wood, the great personage, who,

placed to the west, loved TJrvasi, the paragon of Apsarases, who was

placed to the east. This king with his entire immortal body was formerly

swallowed up with the points of Kusa grass by the munis terrible with

their resplendent forms
;
but was again made wise, and is worshipped

in heaven as fire."

SECT. IV. Story of NahusJia.

The legend of Nahusha,
85

grandson of Pururavas (see above, p. 226),

85 The name of Nahush occurs in the Rig-veda as that of the progenitor of a race.
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the second prince described by Manu as having come into hostile col-

lision with the Brahmans is narrated with more or less detail in dif-

ferent parts of the Mahabharata, as well as in the Puranas. The fol-

lowing passage is from the former work, Adip. 3151 :

Ayusho Nahushah putro dhimdn satya-pardkramah \ rdjyam sasdsa

mmahad dharmena prithwlpate \ pitrln devdn rishln viprdn gandharvo-

raga-rdkshasdn \

Nahushah pdlaydmdsa Irahma kshattram atho visah
\

sa hatvd dasyu-sanghdtdn rishln karam addpayat \ pasuvach cJiaiva tdn

prishthe vdhaydmdsa vlryyavdn \ Tcdraydmdsa chendratvam alhibhuya

divaukasah
\ tejasd tapasd chaiva vikramenaujasd tathd

\

"Nahusha the son of Ayus, wise, and of genuine prowess, ruled

with justice a mighty empire. He protected the pitris, gods, rishis,

wise men, gandharvas, serpents (uraga), and rokshasas, as well as

Brahmans, Kshattriyas, and Vaisyas. This energetic prince, after

slaying the hosts of the Dasyus, compelled the rishis to pay tribute,

and made them carry him like beasts upon their backs. After subduing

the celestials he conquered for himself the rank of Indra, through his

vigour, austere fervour, valour and fire."

The story is thus introduced in another part of the same work, the

Yanaparvan, section 180. Yudhishthira found his brother Bhimasena

seized by a serpent in a forest (see above, p. 133). This serpent, it

appears, was no other than king Nahusha, who on being questioned

thus relates his own history :

Nahusho ndma rdjd 'ham dsam punas tavdnagha \ prathitah panchamah

Somdd Ayoh putro narddhipa \
kratubhis tapasd chaiva svddhydyena

damena cha
\ trailohyaisvaryam avyagram prdpto 'ham vikramena cha

\

tad aisvaryyam samdsddya darpo mdm agamat tadd
\

sahasram hi dvijd-

tintim uvdha sivikdm mama
\ aisvaryya-mada-matto 'ham avamanya tato

dvy'dn \
imam Agastyena dasdm dnitah prithivlpate |

. . . . aham hi

divi divyena vimdnena charan purd \

alhimdnena mattah san kanchid

ndnyam achintayam \ Irahmarshi-deva-gandharva-yaksha-rdkshasa-pan-

nagdh \

kardn mama prayachhanti sarve trailokya-vdsinah \

chakshushd

yam prapasydmi prdninam prlthimpate \ tasya tejo hardmy diu tad hi

drishter balam mama
\
maharshlndm sahasram hi uvdha sivikdm mama

\

See above, p. 165, note 7, and pp. 179 f. Nahusha Manava is the traditional rishi of

Eig-veda ix. 101, verses 7-9, and Yayati Nahusha of verses 4-6 of the same hymn.
See list of rishis in Professor Aufrecht's Eig-veda ii. 464 ff.
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sa mum apanayo rtijan bhramiaydmdsa vai sriyah \

tatra hy Agastyah

pddena vahan sprishto mayd munih
\ Agastyena tato 'smy ukto dhvamsa

sarpeti vai rttshd
\

tatas tasmdd vimdndgrydt pracJiyutas chyuta-laksha-

nah
| prapatan bubudhe "tmdnam vydlibhutam adhomukham

\ aydcham

tarn aham vipram
"
sdpasydnto bhaved" iti

\

"
pramdddt sampramudha-

sya bhagavan Icshantum arhasi"
\
tatah sa mdm uvdchedam pra/patantam

kripdnvitah \

" Yudhishthiro dharma-rdjah sdpdt tvdm mochayishyati" \

.... ity uktvd "jagaram deham muktvd na Nahwho nripah \ divyath

vapuh samdsthdya gatas tridwam eva cha
\

" I was a king called Nahusha, more ancient than thou, known as the

son of Ayus, and fifth in descent from Soma. By my sacrifices, austere

fervour, sacred study, self-restraint, and valour, I acquired the undis-

turbed sovereignty of the three worlds. When I had attained that

dominion, pride took possession of my soul: a thousand Brahmans

bore my vehicle. Becoming intoxicated by the conceit of my lordly

power, and contemning the Brahmans, I was reduced to this condition

by Agastya." The serpent then promises to let Bhimasena go, if Yu-

dhishthira will answer certain questions (above referred to in p. 133 ff.).

Yudhishthira afterwards enquires how delusion had happened to take

possession of so wise a person as their conversation shewed Nahusha to

be. The latter replies that he had been perverted by the pride of

power, and proceeds: "Formerly, as I moved through the sky on a

celestial car, intoxicated with self-conceit, I regarded no one but my-
self. All the inhabitants of the three worlds, brahmanical rishis, gods,

gandharvas, yakshas, rakshasas, pannagas, paid me tribute. Such was

the power of my gaze that on what creature soever I fixed my eyes, I

straightway robbed him of his energy. A thousand of the great sages

bore my vehicle. That misconduct it was, o king, which hurled me

from my high estate. For I then touched with my foot the muni

Agastya who was carrying me. Agastya in his wrath cried out to me

'Fall, thou serpent.' Hurled therefore from that magnificent car, and

fallen from my prosperity, as I descended headlong, I felt that I had

become a serpent. I entreated the Brahman (Agastya),
' Let there be

a termination of the curse : thou, o reverend rishi, shouldest forgive

one who has been deluded through his inconsideration.' He then com-

passionately replied to me as I fell,
'

Yudhishthira, the king of right-

eousness, will free thee from the curse.'
" And at the close of the
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conversation between Yudhishthira and the serpent, we are told that

"
King Nahusha, throwing of his huge reptile form, became clothed in

a celestial body, and ascended to heaven."

The same story is related in greater detail in the Udyogaparvan,

sections 10-16, as follows :

After his slaughter of the demon Yrittra, Indra became alarmed at

the idea of having taken the life of a Brahman (for Yrittra was re-

garded as such), and hid himself in the waters. In consequence of the

disappearance of the king of the gods, all affairs, celestial as well as

terrestrial, fell into confusion. The rishis and gods then applied to

Nahusha to be their king. After at first excusing himself on the plea

of want of power, Nahusha at length, in compliance with their solici-

tations, accepted the high function. Tip to the period of his elevation

he had led a virtuous life, but he now became addicted to amusement

and sensual pleasure ;
and even aspired to the possession of Indrani,

Indra's wife, whom he had happened to see. The queen resorted to

the Angiras Yrihaspati, the preceptor of the gods, who engaged to

protect her. Nahusha was greatly incensed on hearing of this inter-

ference
;
but the gods endeavoured to pacify him, and pointed out the

immorality of appropriating another person's wife. Nahusha, however,

would listen to no renionstrance, and insisted that in his adulterous

designs he was no worse than Indra himself: 373. AJialyd dharsMtti

purvam rishi-patrii yasasvini \ jlvato lharttur Indrena sa vah Mm na

nivaritah
\

374. Bahuni cha nrisamsani Icritariindrena vai puru \

vai-

dharmyuny upadus chaiva sa vah kirn na nivaritah
\

" 373. The renowned

Ahalya, a rishi's wife, was formerly corrupted by Indra in her husband's

lifetime (seep. 121 f.) : Why was he not prevented by you ? 374. And

many barbarous acts, and unrighteous deeds, and frauds, were perpetrated

of old by Indra : Why was he not prevented by you ?" The gods, urged

by Nahusha, then went to bring Indrani
;
but Yrihaspati would not

give her up. At his recommendation, however, she solicited Nahusha

for some delay, till she should ascertain what had become of her hus-

band. This request was granted. The gods next applied to Yishnu on

behalf of Indra
;
and Yishnu promised that if Indra would sacrifice to

him, he should be purged from his guilt, and recover his dominion,

while Nahusha would be destroyed. Indra sacrified accordingly ;
and

the result is thus told : 419. Vilhajya Irahma-hatydm tu vriksheshu
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cha nadlshu cha
\ parvateshu prithivydm cha strlshu chaiva Yudhish-

thira
|

sa vilhajya cha bhuteshu visrijya cha suresvarah
\ vijvaro

dhuta-pdpmd cha Vdsavo 'bhavad dtmavdn
\ "Having divided the guilt

of brahmanicide among trees, rivers, mountains, the earth, women,

and the elements, Yasava (Indra), lord of the gods, became freed from

suffering and sin, and self-governed." Nahusha was by this means

shaken from his place. But (unless this is said by way of prolepsis,

or there is some confusion in the narrative) he must have speedily

regained his position, as we are told that Indra was again ruined, and

became invisible. Indram now went in search of her husband
;
and by

the help of TJpasruti (the goddess of night and revealer of secrets) dis-

covered him existing in a very subtile form in the stem of a lotus

growing in a lake situated in a continent within an ocean north of the

Himalaya. She made known to him the wicked intentions of Nahusha,

and entreated him to exert his power, rescue her from danger, and

resume his dominion. Indra declined any immediate interposition on

the plea of Nahusha's superior strength ;
but suggested to his wife

a device by which the usurper might be hurled from his position. She

was recommended to say to Nahusha that "if he would visit her on a

celestial vehicle borne by rishis, she would with pleasure submit herself

to him" (449. Rishi-ydnena divyena mam upaihi jagatpate \

evam tava

vase prltd Ihavishydmlti tarn vada}. The queen of the gods accordingly

went to JSTahusha, by whom she was graciously received, and made this

proposal: 457. Ichhdmy aham athdpurvam vdhanam te surddhipa \ yad

na Vishnor na Rudrasya ndsurdndm na rakshasdm
\

vahantu tvdm mahd-

bhdffdh rishayah sangatdh vibho
\

sarve sivikayd rtijann etad hi mama

rochate
\

"I desire for thee, king of the gods, a vehicle hitherto un-

known, such as neither Yishnu, nor Rudra, nor the asuras, nor the rak-

shases employ. Let the eminent rishis, all united, bear thee, lord, in a

car : this idea pleases me." Nahusha receives favourably this appeal

to his vanity, and in the course of his reply thus gives utterance to his

self-congratulation : 463. Na hy alpa-vlryo bhavati yo vdhdn kurute mu-

riin
|
aham tapaui balavdn bhuta-bhavya-bhavat-prabhuh \ mayi kruddhe

jagad na sydd mayi sarvam pratishthitam |
. . . . tasmdt te vachanam

devi karishydmi na samsayah \ saptarshayo mum valtshyanti sarve brah-

marshayas tathd
\ pasya mdhdtmyam asmdkam riddhim cha varavarnini

\

.... 468. Vimdne yojayitvd sa rishln niyamam dsthitdn
\ alrahmanyo
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lalopeto matto mada-balena cha
\

kdma-vrittah sa dushtdtmd vdhaydmdsa
tun rishln

\

" He is a personage of no mean prowess who makes the

munis his bearers. I am a fervid devotee of great might, lord of the

past, the future, and the present. If I were angry the world would

no longer stand; on me everything depends Wherefore, o

goddess, I shall, without doubt, carry out what you propose. The

seven rishis, and all the brahman-rishis, shall carry me. Behold,

beautiful goddess, my majesty and my prosperity." The narrative

goes on :
"
Accordingly this wicked being, irreligious, violent, intoxi-

cated by the force of conceit, and arbitrary in his conduct, attached to

his car the rishis, who submitted to his commands, and compelled them

to bear him." Indrani then again resorts to Vrihaspati, who assures

her that vengeance will soon overtake Nahusha for his presumption ;

and promises that he will himself perform a sacrifice with a view to

the destruction of the oppressor, and the discovery of Indra's lurking

place. Agni is then sent to discover and bring Indra to Yrihaspati ;

and the latter, on Indra's arrival, informs him of all that had occured

during his absence. While Indra, with Kuvera, Yama, Soma, and

Varuna, was devising means for the destruction of Nahusha, the sage

Agastya came up, congratulated Indra on the fall of his rival, and pro-

ceeded to relate how it had occurred : 527. S'ramdrttdscha vahantas

tarn Nahusham pdpakdrinam \ devarshayo mahdbhdgas tathd brahmar-

shayo 'maldh
\ paprachhur Nahusham devam sani&ayani jayatdm vara

\

ye ime brdhmandh prdktuli mantrdh vai prokshane gavdm \

ete pramdnam
bhavatah utuho neti Vdsava

\

Nahu&ho neti tun dha tamasd mudha-che-

tanah
\ risJiayah uchuh

\

adharme sampravrittas tvam dharmam na prati-

padyase \ pramdnam etad asmdkam purvam proktam maharshibhih
\

Agastyah uvticha
\

Tato vivadamdnah sa munibhih saJia Vdsava
\

atha

mum aspriad murdhni pudenddharma-yojitah \

tendlhud hata-tejds cha

nihsrikas cha mahipatih \

tatas tarn sahasd mgnam avocham bhaya-pldi-

tam
|

"
yasmdt purvaih kritam Irahma brahmarsliibhir anushthitam

|

adushtam dushayasi vai yach cha murdhny asprisah padd \ yach cJidpi

tvam, rishln mudJia brahma-kalpdn durdsaddn
\

vdhdn Icritvd vdhayasi

tena svargdd hata-prabhah \

dhvamsa pupa paribhrashtah kshlna-punyo

mahltalam
\

dasa-varsha-sahasrdni sarpa-rupa-dharo mahdn
\

vichari-

shyasi purneshu punah svargam avdpsyasi" \
evam bhrashto durdtmd sa

deva-rdjydd a/rindama
\ dishtyd varddhdmahe sakra hato Irdhmana-kan-
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takah
\ tripishtapam prapadyasva pahi lokan sachlpate \ jetendriyo jita-

mitrah stuyamdno maharshilhih
\

"Wearied with carrying the sinner

Nahusha, the eminent divine-rishis, and the spotless brahman-rishis,

asked that divine personage Nahusha [to solve] a difficulty :
' Dost

thou, o Vasava, most excellent of conquerors, regard as authoritative or

not those Brahmana texts which are recited at the immolation of kine ?'

'No,' replied Nahusha, whose understanding was enveloped in darkness.

The rishis rejoined :
'

Engaged in unrighteousness, thou attainest not

unto righteousness : these texts, which were formerly uttered by great

rishis, are regarded by us as authoritative.' Then (proceeds Agastya)

disputing with the munis, Nahusha, impelled by unrighteousness,

touched me on the head with his foot. In consequence of this the

king's glory was smitten and his prosperity departed. When he had

instantly become agitated and oppressed with fear, I said to him,
' Since thou, o fool, contemnest that sacred text, always held in honour,

which has been composed by former sages, and employed by brahman-

rishis, and hast touched my head with thy foot, and employest the

Brahma-like and irresistible rishis as bearers to carry thee, therefore,

shorn of thy lustre, and all thy merit exhausted, sink down, sinner,

degraded from heaven to earth. For ten thousand years thou shalt

crawl in the form of a huge serpent. When that period is completed,

thou shalt again ascend to heaven.' So fell that wicked wretch from

the sovereignty of the gods. Happily, o Indra, we shall now prosper,

for the enemy of the Brahmans has been smitten. Take possession of

the three worlds, and protect their inhabitants, o husband of S'achi

(Indram), subduing thy senses, overcoming thine enemies, and cele-

brated by the great rishis."
86

Indra, as we have seen above, was noted for his dissolute character.

The epithet
"
subduing thy senses," assigned to him in the last sen-

tence by Agastya, is at variance with this indifferent reputation. Is

it to be regarded as a piece of flattery, or as a delicate hint that the

god would do well to practise a purer morality in future ?

This legend appears, like some others, to have been a favourite with

the compilers of the Mahabharata; for we find it once more related,

though with some variety of detail, (which may justify its repetition in

86 Further on, in verse 556, Nahusha is called " the depraved, the hater of hrah-

man, the sinful-minded (duracJmras cha Nahusho brahma-dvit papachetanaK)*
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a condensed form), in the Anusasanaparvan, verses 4745-4810. We
are there told that Nahusha, in recompense for his good deeds, was

exalted to heaven; where he continued to perform all divine and

human ceremonies, and to worship the gods as before. At length he

became puffed up with pride at the idea that he was Indra, and all his

good works in consequence were neutralized. For a great length of

time he compelled the rishis to carry him about. At last it came to

Agastya's turn to perform the servile office. Bhrigu then came and

said to Agastya,
'

"Why do we submit to the insults of this wicked king

of the gods ?
'

Agastya answered that none of the rishis had ventured

to curse Nahusha, because he had obtained the power of subduing to

his service everyone upon whom he fixed his eyes ;
and that he had

amrita (nectar) for his beverage. However, Agastya said he was pre-

pared to do anything that Bhrigu might suggest. Bhrigu said he had

been sent by Brahma to take vengeance on Nahusha, who was that day

about to attach Agastya to his car, and would spurn him with his foot >

and that he himself (Bhrigu),
" incensed at this insult, would by a curse

condemn the transgressor and hater of Brahmans to become a serpent
"

(yyutkrdnta-dharmam tarn ahaiiii dharshandmarshito bhrisam
\

dhir bha-

vasveti rushd sapsye pdpam dvifa-druham). All this accordingly hap-

pened as follows :

Athdgastyam rishi-sreshtham vdhandydjuhdva ha
\

drutam Sarasvatl-

kuldt smayann iva mahdbalah
\

tato Bhrigur mahdtejdh Maitrdvarunim

abramt
\

"
nimllayasva nayanejatdm ydvad visdmi te

"
\sthdnubhutasya

tasydtha jatdm prdvisad achyutah \ Bhriguh sa sumahatejah putanuya

nripasya cha
\
tatah sa deva-rut pruptas tarn rishim vdhandya vai

\

tato

'gastyah surapatim vdkyam aha visdmpate \

"
yojayasveti mum Icshipram

kam cha desaih vahumi te
\ yattra vakshyasi tattra tvdm nayishydmi surd-

dhipa
"

| ity ukto Nahushas tena yojaydmdsa tarn munim
\ Shrigus tasya

jatdntah-stho lalhuva hrishito bhrisam
\

na chdpi darsanam tasya chakdra

sa Bhrigus tadd
\ vara-ddna-pralhdva-jno Nahushasya mahdtmanah

\

na

chukopa tadd 'gastyo yukto 'pi Nahushena vai
\

tarn tu rdja pratodena

chodaydmdsa Bhdrata
\

na cliukopa sa dharmdtmd tatah pddena deva-rdt
\

Agastyasya tadd Jcruddho vdmendbhyahanach chhirah
\

tasmin sirasy abhi-

hate sa jatdntargato Bhriguh \ sastipa balavat kruddho Nahusham pdpa-

chetasam
\

"
yasmdt padd 'hanah krodhdt siraslmam mahdmunim

\
tasmdd

dsu mahlm gachha sarpo bhutvd sudurmate"
\ ity ulctah sa tadd tena
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sarpo Ihutva papdta ha
\

adrishtendtha Bhrigund Ihutale BharatarsJia-

Iha
| Bhrigurn hi yadi so 'drakshyad Nahushah prithivipate \

sa na saJcto

'bhavishyad vai pdtane tasya tejasd \

"The mighty Nahusha, as it were smiling, straightway summoned

the eminent rishi Agastya from the banks of the Sarasvati to carry him.

The glorious Bhrigu then said to Maitravaruni (Agastya),
' Close thy

eyes whilst I enter into the knot of thy hair.' With the view of over-

throwing the king, Bhrigu then entered into the hair of Agastya who

stood motionless as a stock. Nahusha then came to be carried by

Agastya, who desired to be attached to the vehicle and agreed to carry

the king of the gods whithersoever he pleased. Nahusha in consequence

attached him. Bhrigu, who was lodged in the knot of Agastya's hair,

was greatly delighted, but did not venture to look at Nahusha, as he

knew the potency of the boon which had been accorded to him (of sub-

duing to his will everyone on whom he fixed his eyes). Agastya did not

lose his temper when attached to the vehicle, and even when urged by

a goad the holy man remained unmoved. The king of the gods, incensed,

next struck the rishi' s head with his left foot, when Bhrigu, invisible

within the knot of hair, became enraged, and violently cursed the

wicked Nahusha :
'

Since, fool, thou hast in thine anger smitten this

great muni on the head with thy foot, therefore become a serpent, and

fall down swiftly to the earth.' Being thus addressed, Nahusha be-

came a serpent, and fell to the earth, through the agency of Bhrigu,

who remained invisible. For if he had been seen by Nahusha, the

saint would have been unable, in consequence of the power possessed

by the oppressor, to hurl him to the ground."

Bhrigu, on Nahusha's solicitation, and the intercession of Agastya,

placed a period to the effects of the curse, which, as in the other version

of the legend, Yudhishthira was to be the instrument of terminating.

From several phrases which I have quoted from the version of this

legend given in the TJdyogaparvan, as well as the tenor of the whole,

it appears to be the intention of the writers to hold up the case of

Nahusha as an example of the nemesis awaiting not merely any gross

display of presumption, but all resistance to the pretensions of the

priesthood, and contempt of their persons or authority.
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SECT. V. Story of Nimi.

Nimi (one of Ikshvaku's sons) is another of the princes who are stig-

matized by Manu, in the passage above quoted, for their want of de-

ference to the Brahmans. The Vishnu P. ("Wilson, 4to. ed. p. 388) relates

the story as follows : Nimi had requested the Brahman-rishi Vasishtha

to officiate at a sacrifice, which was to last a thousand years. Yasishtha

in reply pleaded a pre-engagement to Indra for five hundred years, hut

promised to return at the end of that period. The king made no

remark, and Yasishtha went away, supposing that he had assented to

this arrangement. On his return, however, the priest discovered that

Mmi had retained Gautama (who was, equally with Yasishtha, a

Brahman-rishi) and others to perform the sacrifice
;
and being incensed

at the neglect to give him notice of what was intended, he cursed the

king, who was then asleep, to lose his corporeal

'

form. When Nimi

awoke and learnt that he had been cursed without any previous warn-

ing, he retorted, by uttering a similar curse on Yasishtha, and then

died. " In consequence of this curse
"

(proceeds the Vishnu Purana,

iv. 5, 6) "the vigour of Yasishtha entered into the vigour of Mitra and

Varuna. Yasishtha, however, received from them another body when

their seed had fallen from them at the sight of TJrvasi
"

(tach-chhcipdch

cha Mitra-varunayos tejasi Tasishtha-tejah pravishtam \

Urva&-darsanad

udlhuta-vlryya-prapatayoh sakdsdd Vaiishtho deJiam aparam lehhe}.
61

Nimi's body was embalmed. At the close of the sacrifice which he had

begun, the gods were willing, on the intercession of the priests, to

restore him to life, but he declined the offer
;
and was placed by the

deities, according to his desire, in the eyes of all living creatures. It is

in consequence of this that they are always opening and shutting

(nimisha means "the twinkling of the eye").

The story is similarly related in the Bhagavata Purana, ix. 13, 1-13.

A portion of the passage is as follows :

3. Nimis cJialam idam vidvun sattram arabhatatmavan
\ ritviglhir

aparats tavad nugamad ydvatti guruh \ sishya-vyatilcramam vlTcshya nir-

rarttya gurur agatah \ a&apat "patatad deho Nimeh pandiia-mdninah
"

]

Nimih pratidadau sapam guruve
'

'

dharma-varttine
\

"
tavapipatatad deho

87 This story will be further illustrated in the next section.
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lobhtid dharmam ajdnatah
"

| ity utsasarjja svam deham Nimir adhydt-

ma-kovidali
\ Mitrd-varunayor jajne Urvasydm prapitdmahak \

"Nimi, who was self-controlled, knowing the world to be fleet-

ing, commenced the sacrifice with other priests until his own spiritual

instructor should come hack. The latter, on his return, discovering the

transgression of his disciple, cursed him thus :
' Let the body of Nimi,

who fancies himself learned, fall from him.' Nimi retorted the curse

on his preceptor, who was acting unrighteously :
' Let thy body also

fall from thee, since thou, through coveteousness, art ignorant of duty.'

Having so spoken, Nimi, who knew the supreme spirit, abandoned his

body : and the patriarch (Vasishtha) was born of TJrvasI to Mitra and

Varuna."88

The offence of Nimi, as declared in these passages, is not that of con-

temning the sacerdotal order in general, or of usurping their functions
;

but merely of presuming to consult his own convenience by proceeding

to celebrate a sacrifice with the assistance of another Brahman (for Gau-

tama also was a man of priestly descent) when his own spiritual pre-

ceptor was otherwise engaged, without giving the latter any notice of

his intention. The Bhagavata, as we have seen, awards blame impar-

tially to both parties, and relates (as does also the Vishnu Purana) that

the king's curse took effect on the Brahman, as well as the Brahman's

on the king.

SECT. VI. Vasishtha.

One of the most remarkable and renowned of the struggles between

Brahmans and Kshattriyas which occur in the legendary history of

India is that which is said to have taken place between Vasishtha and

Visvamitra. I propose to furnish full details of this conflict with its fa-

bulous accompaniments from the Bamayana, which dwells upon it at con-

siderable length, as well as from the Mahabharata, where it is repeatedly

88 On the last verse the commentator S'ridhara has the following note : Urvasi-

darsfanat skannam reias tabhytim kumbhe nlshiktam
\
ta-smat prapitamaho Vasishtho

jajne \

tatha eha srutih "kumbhe retah sishichituh samanam" iti
\
"Seed fell from

them at the sight of Urvas'i and was shed into a jar : from it the patriarch, Vasishtha,

was born. And so says the s'ruti" (R.V. vii. 33, 13, which will be quoted in the

next section).
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introduced
;
but before doing so, I shall quote the passages of the Eig-

veda which, appear to throw a faint light on the real history of the two

rivals. It is clear from what has been said in the Introduction to this

volume, pp. 1-6, as well as from the remarks I have made in pp. 139 f.,

that the Vedic hymns, being far more ancient than the Epic and Puranic

compilations, must be more trustworthy guides to a knowledge of the

remotest Indian antiquity. "While the Epic poems and Puranas no

doubt embody numerous ancient traditions, yet these have been freely

altered according to the caprice or dogmatic views of later writers, and

have received many purely fictitious additions. The Vedic hymns, on

the contrary, have been preserved unchanged from a very remote

period, and exhibit a faithful reflection of the social, religious, and

ecclesiastical condition of the age in which they were composed, and of

the feelings which were awakened by contemporary occurrences. As

yet there was no conscious perversion or colouring of facts for dogmatic

or sectarian purposes ;
and much of the information which we derive

from these nai've compositions is the more trustworthy that it is deduced

from hints and allusions, and from the comparison of isolated parti-

culars, and not from direct and connected statements or descriptions. It

is here therefore, if anywhere, that we may look for some light on the

real relations between Yasishtha and Visvamitra. After quoting the

hymns regarding these two personages, I shall adduce from the Brah-

manas, or other later works, any particulars regarding their birth and

history which I have discovered. The conflict between Yasishtha and

Visvamitra has been already discussed at length in the third of Dr.

Rudolf Eoth's "Dissertations on the literature and history of the

Veda,"
89 where the most important parts of the hymns bearing upon

the subject are translated. The first hymn which I shall adduce is

intended for the glorification of Vasishtha and his family. The latter

part relates the birth of the sage, while the earlier verses refer to his

connection with king Sudas. Much of this hymn is very obscure.

R.V. vii. 33, 1. S'vityancho ma dakshinatas-kapardah dhiyamjinvaso

alhi hi pramanduh \

uttishthan voce pari barhisho nrln na me durud

avitave Vasishthah
\

2. Durud Indram anayann u sutena tiro vaisantam

ati pdntam ugram I Pusadyumnasya Vuyatasya somut sutud Indro avri-

nlta Vasishthun
\

3. Eva in nu Team sindhum ebhis tatura eva in nu kam

89 Zur Litteratur und Geshichte des Weda. Stuttgart. 1846.
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Bhedam elhirjaghdna \
eva in nu kam dasarajne Suddsam prdvad Indro

brahmand vo Vasishthah
\

4. Jushtl naro brahmand vah pitrlndm aksham

avyayaih na kila rishdtha
\ yat sakvanshu brihatd ravena Indre sush-

matn adadhdta Vasishthah
\

5. Ud dydm iva it trishnajo ndthitdso adi-

dhayur dasarajne vritdsah
\ Vasishthasya stuvatah Indro asrod urum

Tritsulhyo akrinod u lokam
\

6. Dandd iva goajandsah dsan parichhin-

ndh Bharatdh arbhakdsah
\

abhavach cha pura-etd Vasishthah dd it

Tritsundih viso aprathanta \

7. Trayah krinvanti Ihuvaneshu retas

tisrah prajdh drydh jyotir-agrdh \ trayo gharmdsah ushasaih sachante

sarvdn it tan anu vidur Vasishthah
\

8. Suryasya iva vahhatho jyotir

eshdm samudrasya iva mahimd gabhlrah \ vdtasya iva prajavo na anyena

stomo Vasishthah anu etave vah
\

9. Te in ninyaih hridayasya praketaih sa-

hasra-valsam abhisam charanti
\ yamena tatamparidhim vayanto apsarasah

upa sedur Vasishthah
\

10. Vidyuto jyotih pari sam jihdnam Mitrd-varund

yad apasyatdm tvd
\

tat tejanma uta eTcam Vasishtha Agastyo yat tvd visah

djabhdra \

11. Uta asi Maitrdvaruno Vasishtha Urvasyah brahman ma-

naso 'dhi jdtah \ drapsam skannam brahmand daivyena visve devdh push-

kare tvd 'dadanta
\

12. Sa praketah ulhayasya pravidvdn sahasra-

ddnah uta vd saddnah
\ yamena tatam paridhim vayi>>hyann apsarasah

pari jajne Vasishthah
\

1 3. Satire ha jdtdv ishitd namobhih kumbhe

retah sishichatuh samdnam
\

tato ha Mdnah 'ud iydya madhydt tato

jdtam rishim dhur Vasishtham
\

"
1. The white-robed (priests) with hair-knots on the right, stimu-

lating to devotion, have filled me with delight. Rising from the sacri-

ficial grass, I call to the men,
' Let not the Vasishthas (stand too) far

off to succour [or gladden] me.90
2. By their libation they brought

Indra hither from afar across the Yaisanta away from the powerful

draught.
91 Indra preferred the Yasishthas to the soma offered by

Pasadyumna,
92 the son of Yayata. 3. So too with them he crossed the

river; so too with them he slew Bheda
;

so too in the battle of the

ten kings
93 Indra delivered Sudas through your prayer, o Yasishthas.

90
Sayana thinks that Vasishtha is the speaker, and refers here to his' own sons.

Professor Both (under the word av) regards Indra as the speaker. May it not be

Sudas ?

91 This is the interpretation of this clause suggested by Professor Aufrecht, vrho

thinks Vais'anta is probably the name of a river.

92
According to Sayana, another king who Avas sacrificing at the same time as Sudus.

93 See verses 6-8 of ll.V. vii. 83, to be next quoted.
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4. Through gratification caused by the prayer of your fathers, o men,

ye do not obstruct the undecaying axle (?), since at (the recitation of

the) S'akvari verses M with a loud voice ye have infused energy into

Indra, o Vasishthas. 5. Distressed, when surrounded in the fight of

the ten kings, they looked up, like thirsty men, to the sky. Indra

heard Vasishtha when he uttered praise, and opened up a wide space

for the Tritsus. 95
6. Like staves for driving cattle, the contemptible

Bharatas were lopped all round. Vasishtha marched in front, and

then the tribes of the Tritsus were deployed. 7. Three deities

create a fertilizing fluid in the worlds. Three are the noble creatures

whom light precedes. Three fires attend the dawn.96 All these the

Yasishthas know. 8. Their lustre is like the full radiance of the

sun ;
their greatness is like the depth of the ocean

;
like the swift-

ness of the wind, your hymn, o Yasishthas, can be followed by no

one else. 9. By the intuitions of their heart they seek out the mys-

tery with a thousand branches. "Weaving the envelopment stretched

out by Tama, the Yasishthas sat down by the Apsaras. 10. "When Mitra

and Yaruna saw thee quitting the flame of the lightning, that was thy

birth
;
and thou hadst one (other birth), o Vasishtha, when Agastya

brought thee to the people. 11. And thou art also a son of Mitra and

Yaruna, o Yasishtha, bom, o priest, from the soul of TJrvasi. All the

gods placed thee a drop which fell through divine contemplation in

the vessel. 12. He, the intelligent, knowing both (worlds ?), with a

thousand gifts, or with gifts he who was to weave the envelopment

stretched out by Yama he, Yasishtha, was born of the Apsaras. 13.

They, two (Mitra and Yaruna ?), born at the sacrifice, and impelled by

adorations, dropped into the jar the same amount of seed. From the

9* See R.V. x. 71, 11, above, p. 256.

95 This is evidently the name of the tribe which the Vasishthas favoured, and to

which they themselves must have belonged. See vii. 83, 4. The Bharatas in the

next verse appear to be the hostile tribe.

96 In explanation of this Sayana quotes a passage from the S'atyayana Brahmana,
as follows :

"
Trayah krinvanti bhuvaneshu retah" ity Agnih prithivyam retah krinoti

Vayur antarikshe Adityo divi
\

" tisrah prajah aryyahjyotir-agrah
"

iti Vasavo Ru-
drah Adityas tasaihjyotir yad asav Adityah \

"
trayo gfiarmasah ushasam sachante"

ity Agnir Ushasam sachate Vayur Ushasam sachate Adityah Ushasam sachate
\ (1)

"
Agni produces a fertilizing fluid on the earth, Vayu in the air, the Sun in the sky.

(2) The ' three noble creatures
'
are the Vasus, Rudras, and Adityas. The Sun is

their light. (3) Agni, Vayu, and the Sun each attend the Dawn."
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midst of that arose Mana (Agastya ?) ;
and from that they say that the

rishi Vasishtha sprang."
97

There is another hymn (R.V. vii. 18) which relates to the connection

between Vasishtha and Sudas (verses 4, 5, 21-25) and the conflict

between the latter and the Tritsus with their enemies (verses 6-18);

but as it is long and obscure I shall content myself with quoting a few

verses. 98

R.V. vii. 18, 4. Dhenum na tvd suyavase dudhukshann upa brahmdni

sasrije Vas'ishthah
\

tvdm id me gopatim visvah aha a nah Indrah suma-

tim gantu achha
\

5. Arndmsi chit paprathand Suddse Indro gddhdni

97 Whatever may be the sense of verses 11 and 13, the Nirukta states plainly

enough v. 1 3 ; Tasyah darsanad Mitra-varunayoh retas chaskanda
\ tad-abhivadiny

esha rig bhavali
\

" On seeing her (Urvas'I) the seed of Mitra and Varuna fell from

them. To this the following verse (R.V. vii.33, 11) refers." And Sayana on the

same verse quotes a passage from the Brihaddevata. : Tayor adityayoh satire drishtva

'psarasam Urvas'tm
\

retas chaskanda tat kumbhe nyapatad vasafivare
\

tenaiva tu

muhurttena vlryavantau tapasvinau] Agastyas cha Vasishthas cha tatrarsht sambabhu-

vatuh
\

bahudha patitam retail kalase chajale sthale
\
sthale Vasishthas tu munih samba-

bhTivarshi-sattamah
\
kumbhe tv Agastyah sambhuto jale matsyo mahadyutih \ udiyaya

tato 'gastyo samya-matro mahatapah \
manena sammito yasmat tasmad Manyah

ihochyate \ yadva kumbhad rishirjatah kumbhenapi hi mlyate j
kumbhah ity abhidha-

nafn cha parimanasya lakshyate \

tato 'psu grihyamanasu Vasishthah pushkare sthi-

tah
|
sarvatah pushkare tarn hi vis've devah adharayan \

" When these two Adityas

(Mitra and Varuna) heheld the Apsaras Urvas'I at a sacrifice their seed fell from them

into the sacrificial jar called vasativara. At that very moment the two energetic and

austere rishis Agastya and Vasishtha were produced there. The seed fell on many

places, into the jar, into water, and on the ground. The muni Vasishtha, most

excellent of rishis, was produced on the ground ;
while Agastya was horn in the jar,

a fish of great lustre. The austere Agastya sprang thence of the size of a samya
(i.e. the pin of a yoke ;

see Wilson, s.v., and Professor Roth, s.v. mana). Since

he was measured by a certain standard (mana) he is called the ' measurable '

(manya). Or, the rishi, having sprung from a jar (humbha}, is also measured by a

jar, as the word kumbha is also designated as the name of a measure. Then when the

waters were taken, Vasishtha remained in the vessel (pushkara) ; for all the gods
held him in it on all sides." In his Illustrations of the Nirukta, p. 64, Prof. Roth

speaks of the verses of the hymn which relate to Vasishtha's origin as being a more

modern addition to an older composition, and as describing the miraculous birth of

the sage in the taste and style of the Epic mythology. Professor Max Miiller

(Oxford Essays for 1856, pp. 61 f.) says that Vasishtha is a name of the Sun; and

that the ancient poet is also " called the son of Mitra and Varuna, night and day, an

expression which has a meaning only in regard to Vasishtha, the sun
;
and as the

sun is frequently called the offspring of the dawn, Vasishtha, the poet, is said to owe

his birth to Urvas'I" (whom Miiller identifies with Ushas). For M. Langlois's view

of the passage, see his French version of the R.V. vol. iii. pp. 79 f. and his note,

p. 234.

98 See Roth's Litt. u. Gesch. des Weda, pp. 87 ff. where it is translated into German.

21
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akrinot supdrd \

21. Pro, ye grihdd amamadus tvdyd Pardsa-

rah S'ataydtur Vasishthah
\

net te Ihojasya sakhyam mrishanta adha

surilhyah sudind vi uchhdn
\

22. Dve naptur Devavatah sate gor dvd

rathd vadhumantd Suddsah
\

arhann Ague Paijavanasya dtinam hoteva

sadma pari emi rebhan
\

23. Chatvdro md Paijavanasya ddndh smad-

dishtayah Jcrisanino nireke
\ rijraso md prithivishthdh Stiddsas tokam

tokaya sravase vahanti
\

24. Tasya sravo rodasi antar unl ilrshne

slrsJine vibabJiaja vibhaktd
\ sapta id Indram na sravato grinanti ni

Yudhydmadhim asisdd abJilJce
\

imam naro Marutah saschatdnu Divo-

ddsam na pitaram Suddsah
\

avishtana Paijavanasya ketam dundsam

Jcshattram ajaram duvoyu \

"4. Seeking to milk thee (Indra), like a cow in a rich meadow,

Vasishtha sent forth his prayers to thee
;
for every one tells me that

thou art a lord of cows; may Indra come to our hymn. 5. However

the waters swelled, Indra made them shallow and fordahle to Sudas.

21. Parasara," S'atayatu, and Yasishtha, devoted to thee, who

from indifference have left their home, have not forgotten the friendship

of thee the bountiful; therefore let prosperous days dawn for these

sages. 22. Earning two hundred cows and two chariots with mares,

the gift of Sudas the son ofoPijavana, and grandson of Devavat,
100

I walk round the house, o Agni, uttering praises, like a hotri priest.

23. The four brown steeds, bestowed by Sudas the son of Pijavana,

vigorous, decked with pearls, standing on the ground, carry me on

securely to renown from generation to generation. 24. That donor,

whose fame pervades both worlds, has distributed gifts to every person.

They praise him as the seven rivers 101

praise Indra
;
he has slain Yu-

dhyamadhi in battle. 25. Befriend him (Sudas), ye heroic Maruts, as

99 Parusara is said in Nir. vi. 30, which refers to this passage, to have been a son of

Vasishtha horn in his old age (Parasarah paraslrnasya Vasishthasya sthamrasya,

jajne) ;
or he was a son of S'akti and grandson of Vasishtha (Roth s.v.)

100 Devavat is said by Sayana to be a proper name. He may be the same as Divo-

dasa in verse 25. Or Divodasa may be the father, and Pijavana and Devavat among
the forefathers of Sudas. In the Vishnu PurSna Sarvakama is said to have been the

father and Rituparna the grandfather of Sudasa, Wilson's V.P. 4to. ed. p. 380. At

p. 454 f. a Sudasa is mentioned who was son of Chyavana, grandson of Mitrayu and

great-grandson of Divodasa.

101 Professor Roth (Litt. u. Gesch. des Weda, p. 100) compares R.V. i. 102, 2, asya

s'ravo nadyah sapta bibhrati,
" the seven rivers exalt his (Indra' s) renown." These

rivers are, as Roth explains, the streams freed by India from Vrittra's power.
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ye did Divodasa the (fore)father of Sudas
;

fulfil the desire of the son

of Pijavana (by granting him) imperishable, undecaying power, worthy

of reverence (?)."

Although the Vasishthas are not named in the next hymn, it must

refer to the same persons and circumstances as are alluded to in the

first portion of R.V. vii. 33, quoted above.

R.V. vii. 83, 1. Yuvdm nard pasyamdndsah dpyam prdchd gavyantah

prithu-parsavo yayuh \

ddsd cha vrittrd hatam drydni cha Suddsam

Indrd-varund 'vasd 'vatam
\

2. Yatra narah samayante krita-dhvajo

yasminn dj'd bhavati kinchana priyam \ yatra lhayante bhuvand svar-

drisas tatra nah Indrd-varund 'dhi vochatam
\

3. Sam bhumydh antdh

dhvasirdh adrikshata Indrd-varund divi ghoshah druhat
\
asthurjandndm

upa mdm ardtayo arvdg avasd havana-srutd dgatam \

4. Indrd-varund

vadhandbhir aprati Bhedam vanvantd pra Suddsam dvatam
\
brahmdni

eshdm srinutam havlmani satyd Tritsundm abhavat purohitih \

5. Indrd-

varundv abhi d tapanti md aghdni aryo vanushdm ardtayah \ yuvam hi

vasvah ubhayasya rdjatho adha sma no avatam pdrye divi
\
6. Yuvdm ha-

vante ulhaydsah djishu Indram cha vasvo Varunam cha sdtaye I yatra

rdjabhir dasabhir nibddhitam pra Suddsam dvatam Tritsubhih saha
\

7. Dasa rdjdnah samitdh ayajyavah Suddsam Indrd-varund na yuyu-

dhuh
| satyd nrindm adma-saddm upastutir devdh eshdm abhavan deva-

hutishu
|

8. Ddsardjne pariyattdya visvatah Suddse Indra-varundv

asikshatam
\ svityancho yatra namasd Icaparddino dhiyd dhwanto asa-

panta Tritsavah
\

11

Looking to you, o heroes, to your friendship, the men with broad

axes advanced to fight. Slay our Dasa and our Arya enemies, and

deliver Sudas by your succour, o Indra and Varuna. 2. In the battle

where men clash with elevated banners, where something which we

desire 102
is to be found, where all beings and creatures tremble, there,

o Indra and Varuna, take our part. 3. The ends of the earth were

seen to be darkened, o Indra and Varuna, a shout ascended to the sky ;

the foes of my warriors came close up to me
;
come hither with your

help, ye hearers of our invocations. 4. Indra and Varuna, unequalled

with your weapons, ye have slain Bheda, and delivered Sudas; ye

heard the prayers of these men in their invocation
;
the priestly agency

102
Sayana divides the kinchana of the Pada-text into kineha na, which gives the

sense " where nothing is desired, but everything is difficult."
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of the Tritsus 103 was efficacious. 5. Indra and Varuna, the injurious

acts of the enemy, the hostilities of the murderous, afflict me on every

side. Ye are lords of the resources of both worlds : protect us there-

fore (where ye live) in the remotest heavens. 6. Both parties
101 invoke

you, both Indra and Varuna, in the battles, in order that ye may
bestow riches. (They did so in the fight) in which ye delivered Sudas

when harassed by the ten kings together with the Tritsus. 7. The

ten kings, who were no sacrificers, united, did not vanquish Sudas, o

Indra and Varuna. The praises of the men who officiated at the sacri-

fice were effectual
;
the gods were present at their invocations. 8. Ye,

o Indra and Varuna, granted succour to Sudas, hemmed in on every

side in the battle of the ten kings,
105 where the white-robed Tritsus,

106

with hair-knots, reverentially praying, adored you with a hymn."
From these hymns it appears that Vasishtha, or a Vasishtha and his

family were the priests of king Sudas (vii. 18, 4f., 21 ff.; vii. 33, 3f.);

that, in their own opinion, these priests were the objects of Indra' s

preference (vii. 33, 2), and had by the efficacy of their intercessions

been the instruments of the victory gained by Sudas over his enemies

in the battle of the ten kings. It seems also to result from some of the

verses (vii. 33, 6
;

vii. 83, 4, .6
;
and vii. 33, 1, compared with vii. 83,

8) that both the king 'and the priests belonged to the tribe of the

Tritsus. 10* Professor Roth remarks that in none of the hymns which

163
Compare verses 7 and 8. Sayana, however, translates the clause differently :

" The act of the Tritsus for whom I sacrificed, and who put me forward as their

priest, was effectual : my priestly function on their behalf was successful
"
(Tritsunam

etot-sanjnanam mama yajyanam purohitir mama purodhanam satya satya-phalam
abhavat

\
teshu yad mama paurohityam tat saphalam jatam \

10 *

According to Sayana the two parties were Sudas and the Tritsus his allies

(ttbhaya-vidhah Sudah-sanjno raja tat-sahaya-bhutasTritsavas cha evaiit dvi-prakarah

janah). It might have been supposed that one of the parties meant was the hostile

kings ;
but they are said in the next verse to be ayajyarah,

"
persons who did not

sacrifice to the gods."
105

Lasarajne. This word is explained by Sayana in his note on vii. 33, 3, dasa-

VKi rajabhih saha yuddhe pravritte,
" battle having been joined with ten kings." In

the verse before us he says
" the lengthening of the first syllable is a Vedic peculiarity,

and that the case-ending is altered, and that the word merely means '

by the ten

kings
' "

(dasa-sabdasya chhandaso dlrghah | vibhakti-vyatyayah \
dasabhl rajabhih

.... pariveshtitaya").
Ul6 Here Sayana says the Tritsus are " the priests so called who were Vasishtha's

disciples" (Tritsavo Vasishtha-sishyah etat-sanjnah ritvijah).

See Koth, Litt. u. Gesch. des Weda, p. 120.
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he quotes is any allusion made to the Vasishthas being members of any

particular caste
;
but that their connection with Sudas is ascribed to

their knowledge of the gods, and their unequalled power of invocation

(vii. 33, 7 f.)

In the Aitareya Brahmana, viii. 21, we have another testimony to

the connection of Vasishtha with Sudas, as he is there stated to have
" consecrated Sudas son of Pijavana by a great inauguration similar to

Indra's
;

los in consequence of which Sudas went round the earth in

every direction conquering, and performed an asvamedha sacrifice
"

(etena ha vai aindrena mahdbhishekena Fasishthah Suddsam' Paijavanam

alhishishecha
\
tasmdd u Suddh Paijavanah samantam sarvatah prithivlm

jayan parlyaya asvena cha medhyena ije).

The following passages refer to Vasishtha having received a reve-

lation from the god Varuna, or to his being the object of that god's

special favour :

vii. 87, 4. Uvdcha me Varuno medhirdya trih sapta ndma aghnyd bi-

bhartti
\

vidwn padasya guhyd na vochad yugdya viprah updraya

sikshan
\

" Varuna has declared to me 109 who am intelligent,
' The Cow uo

possesses thrice seven names. The wise god, though he knows them,

has not revealed the mysteries of (her) place, which he desires to grant

to a future generation."

R.V. vii. 88, 3. A yad ruhdva Varunas cha ndvam pra yat samudram

iraydva madhyam \

adhi yad apdih snulhis chardva pra pra Inkhe inklia-

ydvahai iulhe Icam
\

4. Vasishtham ha Varuno ndvi d adhdd rishim cha-.

kdra svapdh maholhih
\
stotujram viprah sudinatve ahndih ydd nu dydvas

tatanan ydd ushasah
\

5. Kva tydni nau salchyd labhuvuh sachdvahe yad

108 Colebrooke's Misc. Essays, i. 40.

109 Vasishtha is not named in this hymn, but he is its traditional author.

lll>
Sayana says that either (1) Vach is here meant under the figure of a cow having

the names of 21 metres, the Gayatri, etc., attached to her breast, throat, and head, or

(2) that Vach in the form of the Veda holds the names of 21 sacrifices; but that (3)

another authority says the earth is meant, which (in the Nighantu, i. 1) has 21

names, go, gma,jma, etc. (Faff atra gaur uchyate \
sa cha urasi kanthe sirasi cha

baddhani gayatry-adlni sapta chhandasam namani bibhartti
\ yadva vcdatmika vag

eJcavimsati-samsthanam yajnanam namani bibhartti
\ dharayati \ aparah aha "

gauh

prithivt | tasyas cha 'gaur gmcijma' iti pathitany eJcavimsati-namani" iff).
I have,

in translating the second clause of the verse, followed for the most part a rendering

suggested by Professor Aufrecht.
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avrikam purd chit
\

Irihantam mdnam Varuna svadhdvah sahasra-dvdram

jagama grihaih te
\

6. Yah dpir nityo Varuna priyah san tvdm dgdihsi

krinavat sakhd te
\

md te enasvanto yakshin Ihujema yandhi sma viprah

stuvate varutham
\

"When Yaruna and I embark on the boat, when we propel it into

the midst of the ocean, when we advance over the surface of the

waters, may we rock upon the undulating element till we become

brilliant. 4. Varuna took Vasishtha into the boat
; by his mighty acts

working skilfully he (Yaruna) has made him a rishi
; the wise (god

has made) him an utterer of praises in an auspicious time, that his

days and dawns may be prolonged.
111

5. Where are (now) our friend-

ships, the tranquil!ty which we enjoyed of old ? We have come, o self-

sustaining Yaruna, to thy vast. abode, to thy house with a thousand

gates. 6. Whatever friend of thine, being a kinsman constant and

beloved, may commit offences against thee
; may we not, though sin-

ful, suffer (punishment), o adorable being ;
do thou, o wise god, grant

us protection."

R.V. vii. 86 is a sort of penitential hymn in which Vasishtha refers

to the anger of Varuna against his old friend (verse 4) and entreats for-

giveness of his offences. This hymn, which appears to be an earnest

and genuine effusion df natural feeling, is translated in Professor

Miiller's Anc. Sansk. Lit. p. 540.

The passage which follows is part of a long hymn, consisting chiefly

of imprecations directed against Rakshases and Yatudhanas, and said in

the Brihaddevata (as quoted by Sayana in his introductory remarks) to

have "been ' seen' by the rishi (Vasishtha) when he was overwhelmed

with grief and anger for the loss of his hundred sons who had been slain

by the sons of Sudas "
(rishir dadarsa ralcsho-ghnam puttra-solca-pariplu-

tdh
|

hate puttra-sate kruddhah Sauddsair duhkhitas tada). I shall cite

only the verses in which Vasishtha repels the imputation (by whom-

soever it may have been made) that he was a demon (Rakshas or Yatu-

dhana).

R.V. vii. 104, 12. Suvijndnam chilcitushe jandya sach cha asach cha

vachasi paspridhdte \ tayor yat satyam yatarad rijlyas tad it Somo avati

hanti asat
\

13. Na vai u Somo vrijinam hinoti na kshattriyam mithuyd

111 Professor Aufrecht renders the last clause,
" As long as days and dawns shall

continue."
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dhdrayantam \

hanti raksho hanti asad vadantam ubhdv Indrasya prasitau

sayate \

14. Yadi vd aham anrita-devalp dsa mogham vd devdn api uhe

Agne \

kirn asmabhyam Jdtavedo hrimshe droghavdchas te nirritham

sachantdm
\

15. Adya muriya yadi ydtudhdno asmi yadi va dyus tatapa

purushasya \

adha sa vlrair dasabhir vi yuydh yo ma moghafii "Ydtu-

dhdna" ity aha
\

16. To md aydtum
"
ydtiidhdna

"
ity aha yo vd

rakshdh " suchir asmi" ity dha
\
Indras tarn Jiantu mahatd vadhena vis-

vasyajantor adhamas padlshta \

" The intelligent man is well able to discriminate (when) true and

false words contend together. Soma favours that one of them which

is true and right, and annihilates falsehood. 13. Soma does not prosper

the wicked, nor the man who wields power unjustly. He slays the

Rakshas
;
he slays the liar: they both lie. (bound) in the fetters of Indra.

14. If I were either a follower of false gods, or if I erroneously con-

ceived of the gods, o Agni: Why, o Jatavedas, art thou incensed

against us? Let injurious speakers fall into thy destruction. 15. May
I die this very day, if I be a Yatudhana, or if I have destroyed any
man's life. May he be severed from his ten sons who falsely says to

me, 'o Yatudhana.' 16. He who says to me, who am no Yatu, 'o

Yatudhana,' or who (being himself) a Eakshas, says, 'I am pure,'

may Indra smite him with his great weapon ;

j may he sink down the

lowest of all creatures.

In elucidation of this passage Sayana quotes the following lines :

Hatvd puttra-satam purvam Vasishthasya mahdtmanah
\

Vasishtham

" rdkshaso'si tvaih" Vdsishtham rupam dsthitah
\
"aham Vasishthah

"

ity evam jiglidmsuh rdlcshaso 'bravit
\
atrottardh richo drishtdh Vasish-

theneti nah srutam
\

"
Having slain the hundred sons of the great Vasishtha, a murderous

Eakshasa, assuming the form of that rishi, formerly said to him,
' Thou

art a llakshasa, and I am Yasishtha.' In allusion to this the latter

verses were seen by Yasishtha, as we have heard."

We may, however, safely dismiss this explanation resting on fabu-

lous grounds.

The verses may, as Professor Max Miiller supposes,
112 have arisen out

112 Vasishtha himself, the very type of the Arian Brahman, when in feud with

Vis'vamitra, is called not only an enemy, hut a '

Yatudhana,' and other names which

in common parlance are only bestowed on barbarian savages and evil spirits. "NYe
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of Yasishtha's contest with Yisvamitra, and it may have been the

latter personage who brought tnese charges of heresy, and of murderous

and demoniacal character against his rival.
118

Allusion is made both in the Taittiriya Sanhita and in the Kaushl-

taki Brahmana to the slaughter of a son of Yasishtha by the sons or

descendants of Sudas. The former work states, Ashtaka vii. (p. 47

of the India Office MS. No. 1702) :

Vasishtho hataputro 'Icamayata
"
vindeya prajdm abhi Sauddsan bha-

veyam
"

iti
\

sa etam elcasmtinnapanchdsam apasyat tarn dharat tendya-

jata |

tato vai so 'vindata prajdm abM Sauddsan abhavat
\

"
Yasishtha, when his son had been slain, desired,

'

May I obtain

offspring ; may I overcome the Saudasas.' He beheld this ekasmanna-

panchdsa (?), he took it, and satrificed with it. In consequence he ob-

tained offspring, and overcame the Saudasas."

The passage of the Kaushitaki Brahmana, 4th adhyaya, as quoted

by Professor "Weber (Ind. St. ii. 299) is very similar :

Vasishtho 'kdmayata hata-putrah
"
prajdyeya prajayd pa^ulhir abhi

Sauddsan bhaveyam
"

iti
\

sa etam yajna-kratum apasyad Vasishtha-

yajnam .... tena ishtvd .... abJii Sauddsan abhavat
\

"
Yasishtha, when his son had been slain, desired,

'

May I be fruit-

ful in offspring and cattle, and overcome the Saudasas.' He beheld

this form of offering, the Yasishtha-sacrifice
;
and having performed it,

he overcame the Saudasas."

In his introduction to Rig-veda, vii. 32, Sayana has the following

notice from the Anukramanika :

" Sauddsair agnau prakshipyamdnah S'alctir antyam pragdtham dlelhe

so 'rdharche ukte 'dahyata \

tarn putroktam Fasishthah samapayata
"

iti

Sdtyuyanakam \

"
Vasishthasya eva hata-putrasya drsham "

iti TdndaTcam
\

"The S'atyayana Brahmana says that '
S'akti (son of Yasishtha),

when being thrown into the fire by the Saudasas, received (by inspira-

tion) the concluding pragatha of the hymn. He was burnt after he

had spoken half a rich
;
and Yasishtha completed what his son was

have still the very hymn in which Vasishtha deprecates such charges with powerful

indignation." Prof. M tiller then quotes verses 14-16 of the hymn before us (" Last

Eesults of the Turanian Researches," in Bunsen's " Outlines of the Philosophy of

Univ. History," i. 344.

113 See my article
" On the relations of the priests to the other classes of Indian

society in the Yedic age," in the Journal Roy. As. Soc. for 1866, pp. 295 ff.
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uttering. The Tandaka says that 'it was Vasishtha himself who spoke

the whole when his son was slain.'
" '

The words supposed to have been spoken by S'akti, viz. "
Indra,

grant to us strength as a father to his sons
"
(Indra Jcratum nah d bhara

pita putrebhyo yatha] do not seem to be appropriate to the situation in

which he is said to have been placed ;
and nothing in the hymn

appears to allude to any circumstances of the kind imagined in the

two Brahmanas.

Manu says of Vasishtha (viii. 110): MaharshibhiS cha devais cha

kdryydrtham Sapathdh kritdh
\

Vasishthas chdpi sapatham sepe Paiya-

vane nripe \

" Great rishis and gods too have taken oaths for particular

objects. Vasishtha also swore an oath to king Paiyavana." The oc-

casion on which this was done is stated, by the Commentator Kulluka

Vasishtho 'py anena puttra-satam bhakshitam iti Visvdmitrena dltrushto

sva-parisuddhaye Piyavandpatye Suddmni rdjani sapatham chakdra
\

" Vasishtha being angrily accused by Visvamitra of having eaten (his)

hundred sons, took an oath before king Sudaman (Sudas, no doubt, is

meant) the son of Piyavana in order to clear himself." This seems to

refer to the same story which is alluded to in the passage quoted by
the Commentator on Big-veda vii. 104, 12.

In the Ramayana, i. 55, 5 f., a hundred soils of Visvamitra are said

to have been burnt up by the blast of Vasishtha' s mouth when they

rushed upon him armed with various weapons (
Visvdmitra-sutdndm tu

satam nand-vidhayudham \ abhyadhdvat susankruddham Vasishtham japa-

tdm varam
\
hunkarenaiva tan sarvdn nirdaddha mahdn rishih}.

Vasishtha is also mentioned in Rig-veda, i. 112, 9, as having received

succour from the Asvins ( Vasishtham ydbhir ajardv ajinvatam}.

Vasishtha, or the Vasishthas, are also referred to by name in the

following verses of the seventh Mandala of the Rig-veda : 7, 7
; 9, 6

;

12, 3; 23, 1, 6; 26, 5; 37, 4; 39, 7; 42, 6
; 59, 3; 70, 6; 73, 3;

76, 6, 7 ; 77, 6
; 80, 1

; 90, 7
; 95, 6

; 96, 1, 3
;
but as no information

is derivable from these texts, except that the persons alluded to were

the authors or reciters of the hymns, it is needless to quote them. 114

111 Another verse of a hymn in which the author is not referred to (vii. 72, 2)

is as follows : A. no devebhir upa yatam arvak sajoshasha nasatya rathena
\ yuvor

hi nah sakhya pitryani samano bandhur uta tasya vittam
\

" Come near to us,

Asvins, on the same car with the gods : for we have ancestral friendships with you,

a common relation
;
do ye recognize it." Although this has probahly no mythological
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In the Atharva-veda, iv. 29, 3 and 5, Vasishtha and Visvamitra are

mentioned among other persofciges, Angiras, Agasti, Jamadagni, Atri,

Kasyapa, Bharadvaja, Gavishthira, and Kutsa, as being succoured by
Mitra and Varuna

(.
. . . yav Angirasam avatho ydv Agastim Mitra- Va-

runa Jamadagnim Atrim
\ yau Katyapam avatho yau Vasishtham ....

yau Sharadvdjam avatho yau Gavishthiram Visvdmitram Varuna Mitra

Eut&arn). And in the same Veda, xviii. 3, 15 f., they are invoked as

deliverers : Visvdmitro ''yam Jamadagnir Atrir avantu nah Kasyapo Vd-

madevah
\
Yisvamitra Jamadagne Vasishtha Bharadvaja Gotama Vdma-

deva ...
|

"15. May this Yisvamitra, may Jamadagni, Atri, Kasyapa,

Vamadeva preserve us. 16. Yisvamitra, o Jamadagni, o Vasishtha, o

Bharadvaja, o Gotama, o Vasmadeva." The second passage at least

must be a good deal more recent than the most of the hymns of the

Big-veda.

Sudas is mentioned in other parts of the Big-veda without any refer-

ence either to Vasishtha or to Visvamitra. In some cases his name is

coupled with that of other kings or sages, which appears to shew that

in some of these passages at least a person, and not a mere epithet,

"the liberal man," is denoted by the word Sudas.

B.V. i. 47, 6. (The traditional rishi is Praskanva.) Suddse dasrd vasu

bilhratd rathe priksho vtihatam Asvind
\ rayim samudrdd uta vd divas

pari asme dhattam puru-spriham \

"
impetuous Asvins, possessing wealth in your car, bring susten-

ance to Sudas. Send to us from the (aerial) ocean, or the sky, the

riches which are much coveted."

Sayana says the person here meant is
"
king Sudas, son of Pijavana

"

(Suddse .... rdjne Pijavana-puttrdya').

i. 63, 7. (The rishi is Nodhas, of the family of Gotama.) Team ha

tyad Indra sapta yudhyan puro vajrin Purukutsdya dardah
\

larhir na

yat Suddse vrithd varg anho rdjan varivah Purave kah
\

" Thou didst then, o thundering Indra, war against, and shatter, the

seven cities for Purukutsa, when thou, o king, didst without effort hurl

reference, Sayana explains it as follows : Vivasvan Varunas cha ubhav api Kasyapad
A.diterjatau \

Vivasvan AsvinorjanaTco Varuno Vasislithasya ity evam samana-ban-

dhutvam
\

" Vivasvat and Varuna were both sons of Kasyapa andAditi. Vivasvat

was the father of the Asvins and Varuna of Vasishtha
;
such is the affinity." Sayana

then quotes the Brihaddevata to prove the descent of the As'vins from Vivasvat.

Compare K.V. x. 17, 1, 2, and Nirukta, xii. 10, 11.
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away distress from Sudas like a bunch of grass, and bestow wealth, on

Puru. 115
'

i. 112, 19. (The rishi is Kutsa.) .... ydlhir Sudase uhathuh sude-

vyam tdbliir u shu utilhir Asvind gatam \

11
Come, o Asvins, with those succours whereby ye brought glorious

power to Sudas" ['son of Pijavana' Sayana].
118

The further texts which follow are all from the seventh Mandala, of

which the rishis, with scarcely any exception, are said to be Vasishtha

and his descendants :

vii. 19, 3. Tvam dhrishno dhrishatd vltahavyam prdvo visvdblrir utilhih

Suddsam
\ pra Paurukutsim Trasadasyum dvah kshettrasdtd vrittrahat-

yeshu Purum \

"
Thou, o fierce Indra, hast impetuously protected Sudas, who offered

oblations, with every kind of succour. Thou hast preserved Trasadasyu

the son of Purukutsa, and Puru in his conquest of land and in his

slaughter of enemies."

vii. 20, 2. Hantd Vrittram Indrah susuvdnah prdvid nu vlro jari-

tdram utl
\
karttd Sudase aha vai u lokafh data vasu muhur u ddsushe bhut

\

"Indra growing in force slays Vritra; the hero protects him who

praises him ;
he makes room for Sudas [or the liberal sacrificer Ical-

ydna-ddndya yajamdndya. Sayana] ;
he gives' riches repeatedly to his

worshipper."

vii. 25, 3. S'atam te siprinn utayah Sudase sahasram samsdh uta

rdtir astu
\ jahi vadhar vanusho marttyasya asme dyumnam adhi ratnam

cha dhehi
\

" Let a hundred succours come to Sudas, a thousand desirable (gifts)

and prosperity. Destroy the weapon of the murderous. Confer renown

and wealth on us."

(Sayana takes sudds here and in all the following citations to signify

a "liberal man.")

115 Professor Roth renders this passage differently in his Litt. u. Gesch. des "Weda,

p. 132
;

as does also Prof. Benfey, Orient und Occident, i. p. 590.
116 In E.V. i. 185, 9, vre find the word sudds in the comparative degree sudastara,

where it must have the sense of "
very liberal

"
: bhuri chid aryah sudastaraya \

"
(give the wealth) of my enemy, though it be abundant to (me who am) most liberal."

In v. 53, 2, the term sudas appears to be an adjective : a etan ratheshu tasthushah

kah s'usrava fcatha yayuh \

Tcasmai sasruh sudase emu apayah ilabhir vrishtayah saha\
" Who has heard them (the Maruts) mounted on their cars, how they have gone ? To

what liberal man have they resorted as friends, (in the form of) showers with
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vii. 32. 10. NaTcih Suddso ratham pari dsa na rlramat
\
Indro yasya

avitd yasya Maruto gamat sa gtmati vfiaje \

"
!N\> one can oppose or stop the chariot of Sudas. He whom Indra,

whom the Maruts, protect, walks in a pasture filled with cattle."

vii. 53, 3 : Uto hi vain ratnadheydni santi puruni dydvd -prithivl

Suddse
|

"And ye, o "Heaven and Earth, have many gifts of wealth for Sudas

[or the liberal man]."
vii. 60, 8. Yad gopdvad Aditili arma lhadram Mitro yachhanti Va-

runah Suddse
\

tasminn d tokam tanayam dadhdndh md karma Aeva-

helanam turdsah
\

9 pari dvesholhir Aryamd vnnaktu urum

Suddse vrishanau u lokam
\

"Since Aditi, Mitra, and Yaruna afford secure protection to Sudas

(or the liberal man), bestowing on him offspring ; may we not, o

mighty deities, commit any offence against the gods. 9 May
Aryaman rid us of our enemies. (Grant) ye vigorous gods, a wide

space to Sudas."

There is another passage, vii. 64, 3 (Iravad yathd nah dd arih Su-

ddse], to which I find it difficult to assign the proper sense.

Yasishtha is referred to in the following passages of the Brahman as :

Kathaka 37, 17717
Rihayo vai Indram pratyaksham na apasyams tarn

Vasishthah eva pratyasham apasyat \

so 'libhed
"
itarelhyo md rishi-

bhyah pravakshyati
"

iti
\

so 'bravld " brdhmanam te vakshydmi yathd

tvat-purohitdh prajdh prajanishyante \
atha md itarebhyah rishibhyo md

pravochah" iti
\
tasmai etdn stoma-lhdgdn abravit tato Vasishtha-puro-

hitdh prajdh prdjdyanta \

" The rishis did not behold Indra face to face ; it was only Yasishtha

who so beheld him. He (Indra) was afraid lest Yasishtha should reveal

him to the other rishis
;
and said to him, 'I shall declare to thee a Brah-

mana in order that men may be born who shall take thee for their puro-

hita. Do not reveal me to the other rishis.' Accordingly he declared to

117 Quoted by Professor "Weber, Indische Studien, iii. 478.

118 The words from so 'bibhet down to iti are omitted in the Taitt. Sanhita, iii. 5,

2, 2, where this passage is also found. Weber refers in Ind. St. ii. to another part of

the Knthaka, ii. 9, where Vasishtha is alluded to as having "seen " a text beginning
Avith the word purovata during a time of drought (" Purovata

"
iti vrishty-apete

bhuta-grame Vasishtho dadars'a).
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him these parts of the hymn. In consequence men were born who took

Vasishtha for their purohita."

Professor Weber refers in the same place to a passage of the S'ata-

patha Brahmana relating to the former superiority of Vasishtha's

family in sacred knowledge and priestly functions :

xii. 6, 1, 38. Vasishtho ha virdjam viddnchalcdra tarn ha Indro 'bhida-

dhyau \

sa ha uvdcha " rishe virdjam ha vai vettha turn me Iruhi" iti
\

sa ha uvdcha "kirn mama tatah sydd" iti
\

"
sarvasya cha te yajnasya

prdyaschittim Iruydm rupam cha tvd darsayeya" iti
\

sa ha uvdcha
"
yad nu me sarvasya yajnasya prdyaschittim bruydh kirn u sa sydd yam

tvam rupam darsayethdh" iti
\ jlva-svarga eva asmdl lokdt preydd"

iti
|
tato ha etdm rishir Indrdya mrdjam uvdcha "

iyam vai virdd
"

iti
\

tasmdd yo 'syai bhuyishtham labhate*sa eva sreshtho bhavati
\

atha ha

etdm Indrah rishaye prdyaschittim uvdcha agnihotrdd agre d mahatah

ukihdt
|

tdh ha sma etdh purd vydhritlr Vasishthdh eva viduh
\
tasmdd

ha sma purd Vdsishthah eva Irahmd lhavati
\

" Vasishtha was acquainted with the Viraj (a particular Vedic metre).

Indra desired it
;
and said,

'

rishi, thou knowest the Viraj : declare

it to me.' Vasishtha asked :
' What (advantage) will result to me

from doing so ?
'

(Indra replied)
' I shall both explain to thee the

forms for rectifying anything amiss (prdyaschltti}
11Q in the entire sacri-

fice, and show thee its form.' Vasishtha further enquired,
' If thou

declarest to me the remedial rites for the entire sacrifice, what shall

he become to whom thou wilt show the form ?
'

(Indra answered)
' He shall ascend from this world to the heaven of life.' The rishi then

declared this Viraj to Indra, saying, 'this is the Viraj.' Wherefore it

is he who obtains the most of this (Viraj) that becomes the most

eminent. Then Indra explained to the rishi this remedial formula

from the agnihotra to the great uktha. Formerly the Vasishthas alone

knew these sacred syllables (vydhriti}. Hence in former times a

Vasishtha only was a (priest of the kind called) brahman."

Professor Weber quotes also the following from the Kathaka 32, 2.

Yam abrdhmanah prdsndti sd skannd dhutis tasyd vai Vasishthah eva

prdyaschittam viddnchahdra
\

"The oblation of which a person not a

brahman partakes is vitiated. Vasishtha alone knew the remedial rite

for such a case."

119 See above, p. 294.
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In the Shadvimsa Brahmana of the Sama-veda, quoted by the same

writer (Ibid. i. 39, and described p. 37, as possessing a distinctly formed

Brahmanical character indicating a not very early date), we have the

following passage :

i. 5. Indro ha Visvdmitrdya uktham uvdcha Vasishthdya Irahma vdg

uktham ity eva Visvdmitrdya mano Irahma Vasishthdya \

tad vai etad

Vdsishtham Irahma
\ api ha evamvidham va Vdsishtham vd brahmdnam

kurvlta
\

"Indra declared the uktha (hymn) to Yisvamitra, and the brahman

(devotion) to Yasishtha. The uktha is expression (vdk] that (he made

known) to Yisvamitra; and the Irahman is the soul; that (he made

known) to Yasishtha. Hence this Irahman (devotional power) belongs

to the Yasishthas. Moreover, let either a person of this description, or

a man of the family of Yasishtha, be appointed a Jrafowaw-priest."

Here the superiority of Yasishtha over Yisvamitra is clearly as-

serted.120

Yasishtha is mentioned in the Mahabharata, S'antip. verses 11221 ff.,

as having communicated divine knowledge to king Janaka, and as

referring (see verses 11232, 11347, 11409, 11418, 11461, etc.) to the

Sankhya and Yoga systems. The sage is thus characterized :

11221. Vasishtham sreshtham dsmam rishindm Ihdskara-dyutim \ pa-

prachha Janako raja jndnam naissreyasam param \ param adhydtma-

kusalam adhdtma-gati-nischayam \

Maitravarunim dslnam abhivddya

kritdnjalih \

"King Janaka with joined hands saluted Yasishtha the son of Mitra

and Yaruna, the highest and most excellent of rishis, resplendent as

the sun, who was acquainted with the Supreme Spirit, who had ascer-

tained the means of attaining to the Supreme Spirit ;
and asked him

after that highest knowledge which leads to final beatitude."

The doctrine which the saint imparts to the king he professes to

have derived from the eternal Hiranyagarbha, i.e. Brahma (avdptam

etad hi mayd sandtandd Hiranyagarlhdd gadato narddhipa}.

I have already in former parts of this volume quoted passages from

Manu, the Yishnu Purana, and the Mahabharata, regarding the creation

120 Professor "Weber mentions (Ind. St. i. 53) that in the commentary of Rama-

krishna on the Paraskara Grihya Sutras allusion is made to the "
Chhandogas who

follow the Sutras of the Vasishtha family" Vasishtha-sutranucharinas' chhandogaK).
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of Yasishtha. The first-named work (see above, p. 36) makes him one

of ten Maharshis created by Manu Svayambhuva in the first (or Sva-

yambhuva) Manvantara. The Vishnu Parana (p. 65) declares him to

have been one of nine mind-born sons or Brahmas created by Brahma

in the Manvantara just mentioned. The same Purana, however, iii.

1, 14, makes him also one of the seven rishis of the existing or

Vaivasvata Manvantara, of which the son of Vivasvat, S'raddhadeva,
1"

is the Manu
( Vivasvatah suto vipra S'rdddhadevo mahddyutih \

Manuh

samvarttate dhimdn sdmpratam saptame 'ntare .... Vasishthah Kd-

syapo 'thdtrir Jamadagnih sa-Gautamah
\ Visvdmitra-Bharadvdjau sapta

saptarshayo 'bhavan). The Mahabharata (see p. 122) varies in its ac-

counts, as in one place it does not include Vasishtha among Brahma's

six mind-born sons, whilst in a second passage it adds him to the

number which is there raised to seven,
122 and in a third text describes

him as one of twenty-one Prajapatis.

According to the Vishnu Purana, i. 10, 10, "Yasishtha had by his

wife IJrjja
"

(one of the daughters of Daksha, and an allegorical per-

sonage, see Y. P. i. 7, 18), seven sons called Rajas, Gatra, tlrddhva-

bahu, Savana, Anagha, Sutapas, and Sukra, who were all spotless

rishis" (TTrjjdydm cha Vasishthasya saptdjdyanta vai sutdh
\ Rajo-

Gdtrordhhvaldhuscha Savanas chunaghas tathd
'

\ Sutapdh S'ukrah ity

ete sarve saptarshayo 'maldK). This must be understood as referring to

the Svayambhuva Manvantara. The Commentator says these sons

were the seven rishis in the third Manvantara (saptarshayas tritlya-

manvantare). In the description of that period the Y. P. merely says,

without naming them (iii. 1, 9) that "the seven sons of Yasishtha

were the seven rishis" (Vasishtlia-tanayas tatra sapta saptarshayo

'bhavan).
m The Bhagavata Purana (iv. 1, 40 f.) gives the names of

Yasishtha's sons differently ;
and also specifies S'aktri and others as the

offspring of a different marriage. (Compare Professor Wilson's notes

on these passages of the Yishnu Purana.)

121 See above p. 209, note 66, and pp. 188 ff.

122 In another verse also (Adip. 6638, which will be quoted below in a future

section) he is said to be a mind-born son of Brahma.
123

Urjja, who in the Vishnu P. iii. 1, 6, isj stated to be one of the rishis of the

second or Svarochisha Manvantara, is said in the Vayu P. to be a son of Vasishtha.

See Professor "Wilson's note (vol. iii. p. 3) on Vishnu P. iii. 1, 6. The Vayu P. also

declares that one of the rishis in each of the fourth and fifth Manvantaras was a son.

of Vasishtha. (See Prof. Wilson's notes (vol. iii. pp. 8 and 11) on Vishnu P. iii. 1.)
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In Manu, ix. 22 f., it is said that " a wife acquires the qualities of

the husband with whom she is duly united, as a river does when

blended with the ocean. 23. Akshamala, though of the lowest origin,

became honourable through her union with Yasishtha, as did also

Sarangl through her marriage with Handapala" (Yddrig-gunenalhart-

trd strl samyujyate yathdvidhi \ iddrig-gund sd bhavati samudreneva nim-

naffd |
23. Akshamala Vasishthena samyuktd

'

dhama-yoni-jd \ S'drangl

Manddpalenajagdmdbhyarhaniyatdm).

Yasishtha's wife receives the same name (Vasishthas chdkshamdlaya]

in a verse of the Hahabharata (Udyogaparvan, v. 3970) ;

m but in two

other passages of the same work, which will be adduced further on,

she is called Arundhati.125

According to the Yishnu Purana (ii. 10, 8) Yasishtha is one of the

superintendents who in -the month of Ashadha abide in the Sun's

chariot, the others being Yaruna, Rambha, Sahajanya, Huhu, Budha,

and Rathachitra (
Vasishtho Varuno Rambha Sahajanya Huhur Budhah

\

Rathachitras tatha S'uJcre vasanty Ashadha-sanjnite] ;
whilst in the

month of Phalguna (ibid. v. 16) the rival sage Yisvamitra exercises the

same function along with Yishnu, Asvatara, Rambha, Suryavarchas,

Satyajit, and the Rakshasa Yajnapeta (sruyatdm chdpare surye phdl-

gune nivasanti ye \

Vi&hnur Asvataro Eambhd Suryavarchas cha Sat-

yajit |

Visvdmitras tatha raJcsho Yajndpeto mahdtmanah').

At the commencement of the Yayu Purana Yasishtha is charac-

terized as being the most excellent of the rishis (rishmdm cha varish-

thdya Vasishthdya mahdtmane}.

It is stated in the Yishnu Purana, iii. 3, 9, that the Yedas have

been already divided twenty-eight times in the course of the present or

Yaivasvata Manvantara
;
and that this division has always taken place

in the Dvapara age of each system of four yugas. In the first Dvapara

Brahma Svayambhu himself divided them
;
in the sixth Mrityu (Death,

or Tama) ;
whilst in the eighth Dvapara it was Yasishtha who was the

Yyasa or divider (Ashtdvimsatikritvo vai veddh vyastdh maharshibhih
\

Vaivasvate 'ntare tasmin dvtipareshu .punah punah \

.... 10. Dvdpare

prathame vyastdh svayam veddh Svayambhuvd |

. . . . 1 1 .... Mrityuh

shashthe smritah prabhuh \

.... Vasishthas chdshtame smritah].

124 Two lines below Haimavatlis mentioned as the wife of Visvamitra (Haimavatya
cha KausikaK).

125 In the St. Petersburg Lexicon akshatnala is taken for an epithet of Arundhati.
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Vasishtha was, as we have seen above, the family-priest of Nimi,

son of Ikshvaku, who was the son of Manu Vaivasvata, and the first

prince of the solar race of kings ;
and in a passage of the Mahabha-

rata, Adip. (6643 f.), which will be quoted in a future section, he is

stated to have been the purohita of all the kings of that family. He

is accordingly mentioned in Vishnu Purana, iv. 3, 18, as the religious

teacher of Sagara, the thirty-seventh in descent from Ikshvaku (iat-

kula-gurum Vasishtham saranam jagmuK] ;
and as conducting a sacrifice

for Saudasa or Mitrasaha, a descendant in the fiftieth generation of the

same prince (Vishnu P. iv. 4, 25, Kulena gaclihata sa Sauddso yajnam

ayajat \ parinishtMta-yajne cha acharyye VasishtTie nishkrante ityddi}.

Vasishtha is also spoken of in the Ramayana, ii. 110, 1 (see above,

p. 115), and elsewhere
(ii. Ill, 1, etc.)} as the priest of Rama, who

appears from the Vishnu Purana, (iv. 4, 40, !md the preceding narra-

tive), to have been a descendant of Ikshvaku in the sixty-first gene-

ration.
128

Vasishtha, according to all these accounts, must have been possessed

of a vitality altogether superhuman ;
for it does not appear that any of

the accounts to which I have referred intend under the name of Vasish-

tha to denote merely a person belonging to jthe family so called, but

to represent the founder of the family himself as taking part in the

transactions of many successive ages.

It is clear that Vasishtha, although, as we shall see, he is frequently

designated in post-vedic writings as a Brahman, was, according to some

other authorities I have quoted, not really such in any proper sense of

the word, as in the accounts which are there given of his birth he is

declared to have been either a mind-born son of Brahma, or the son of

Mitra, Varuna, and the Apsaras UrvasI, or to have had some other

supernatural origin.

> SECT. VII. Visvamitra.

Visvamitra is stated in the Anukramanika, as quoted by Sayana at

the commencement of the third Mandala of the Rig-veda, to be the

rishi, or "
seer," of that book of the collection : Asya mandala-drashta

126 Rama's genealogy is also given in the Ramayana, i. 70, and ii. 110, 6 ff., where,

however, he is said to be only the thirty-third or thirty-fourth from Ikshvaku.

22
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Visvdmitrah rishih
\

" The rishi of this (the first hymn) was Visva-

mitra, the 'seer' of the Mandala." This, however, is to be understood

with some exceptions, as other persons, almost exclusively his descend-

ants, are said to be the rishis of some of the hymns.

I shall quote such passages as refer, or are traditionally declared to

refer, to Visvamitra or his family.

In reference to the thirty-third hymn the Nirukta states as follows :

ii. 24. Tatra itihdsam dchakshate
\

Visvdmitrah rishih Suddsah Paija-

vanasya purohito labhuvd . . . .
|
sa vittam grihltva Vipdt-chhutudryoh

sambhedam dyayau \ anuyayur itare
\

sa Visvdmitro nadls tushtdva "
gd-

dhdh lhavata
" Hi

\

"
They there relate a story. The rishi Visvamitra was the purohita

of Sudas, the son of Pijavana. (Here the etymologies of the names

Visvamitra, Sudas, and ?ijavana are given.) Taking his property, he

came to the confluence of the Vipas and S'utudri (Sutlej); others

followed. Visvamitra lauded the rivers (praying them to) become

fordable."

Sayana expands the legend a little as follows :

Purd Tcila Visvamitrah Paijavanasya Suddso rdjnah purohito labhuva
\

sa cha paurohityena labdha-dhanah sarvam dhanam dddya Vipdt-chhutu-

dryoh sambhedam dyayau \ anuyayur itare
\

athottitlrshur Visvdmitro

'gddha-jale te nadyau drishtvd uttarandrtham ddydbhis tisribhis tushtdva
\

"
Formerly Visvamitra was the purohita of king Sudas, the son of

Pijavana. He, having obtained wealth by means of his office as puro-

hita, took the whole of it, and came to the confluence of the Vipas and

the S'utudri. Others followed. Being then desirous to cross, but,per-

ceiving that the waters of the rivers were not fordable, Visvamitra,

with the view of getting across lauded them with the first three verses

of the hymn."
The hymn makes no allusion whatever to Sudas, but mentions the

son of Kusika (Visvamitra) and the Bharatas. It is not devoid of
(

poetical beauty, and is as follows :

R.V. iii. 33, 1 (=. Nirukta, ix. 39). Pra parvatdndm usatl upasthdd

asve iva vishite hdsamdne
\ gdveva subhre mdtard rihdne Vipdt Chhutudrl

payasd javete \

2. Indreshite prasavam Ihikshamdne achha samudram

rathyd iva ydthah \

samdrdne urmibhih pintamdne anyd vdm anydm api

eti Subhre
\

3. Achha sindhum mdtritamdm aydsam Vipdsam urvlm
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subhagdm aganma \
vatsam iva mdtard samrihdne samdnam yonim anu

sancharantl
\

4. End vayam payasd pinvamdnd anu yonim deva-kritam

charantlh
\

na varttave prasavah sarga-taktah Itimyur vipro nadyo johavlti \

5 (= Mrukta, ii. 25). Ramadhvam me vachase somydya ritdvarir upa

muhurttam evaih
\ pra sinaTium achha brihati manlshd avasyur aJive

Kusika&ya sunuh
\

6 (= Mr. ii. 26). Indro asmdn aradat vajra-bdhur

apdhan Vrittram paridhim nadlndm
\

devo 'nayat Savitd supdnis tasya

vayam prasave ydmah urvih
\

1. Pravdchyam &asvadhd vlryam tad

Indrasya karma yad Ahim vivrischat
\

vi vajrena parishado jagkdna

dyann dpo ayanam ichhamdndh
\

8. Etad vacho jaritar md 'pi mrishtdh

d yat te ghoshdn uttard yugdni \

uktheshu Mro prati no jushasva md no

ni kah purushatra namas te
\

9. su svasdrah Jcdrave srinota yayau yo

durdd anasd raihena
\

ni su namadhvtffti bhavata supdrd adhoaJcsnah

sindhavah srotydlhih \

10 (=Nir. ii. 27). A te'hdro srinavama vachdmsi

yaydtha durdd anasd ratJiena
\

ni te namsai pipyand iva yosnd marydya
iva kanyd sasvachai te

\

11. Yad anga tvd Bharatdh santareyur gavyan

grdmah ishitah Indra-jutah \

arshdd aha prasavah sarga-taktah d vo

vrine sumatim yajniydndm \

12. Atdrishur Bharatdh gavymah sam

abhalita viprah sumatim nadlndm
\ pra pinvadhvam ishayantlh surddhdh

d valcshandh prinadhvam ydta sllham
\

"
1. (Yisvamitra speaks) : Hastening eagerly from the heart of the

mountains, contending like two mares let loose, like two bright mother-

cows licking
127

(each her calf), the Yipas and S'utudri rush onward with

their waters. 2. Impelled by Indra, seeking a rapid course, ye move

towards the ocean, as if mounted on a car. Running together, as ye

do, swelling with your waves, the one of you joins the other, ye bright

streams. 3. I have come to the most motherly stream; we have arrived

at the broad and beautiful Yipas ; proceeding, both of them, like two

mother(-cows) licking each her calf, to a common receptacle. 4. (The

rivers reply) : Here swelling with our waters we move forward to the re-

ceptacle fashioned by the gods (the ocean) ;
our headlong course cannot

be arrested. What does the sage desire that he invokes the rivers ? 5.

(Yisvamitra says) : Stay your course for a moment, ye pure streams,

(yielding) to my pleasant words. 128 With a powerful prayer, I, the son

127 Prof. Roth (Illustr. of Nirukta, p. 133) refers to vii. 2. 5 (purvi sis'um na ma-

tara rihane) as a parallel passage.
128 Prof. Roth (Litt. u. Gesch. des "Weda, p. 103) renders: " Listen joyfully for a
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of Kusika,
129

desiring succour, invoke the river. 6. (The rivers answer) :

Indra, the wielder of the thunderbolt, has hollowed out our channels
;

he has smitten Ahi who hemmed in the streams. Savitri the skilful-

handed has led us hither
; by his impulse we flow on in our breadth.

7. For ever to be celebrated is the heroic deed of Indra, that he has split

Vrittra in sunder. He smote the obstructions with his thunderbolt ;

and the waters desiring an outlet went on their way. 8. Do not, o

utterer of praises, forget this word, which future ages will re-echo to

thee. In hymns, o bard, show us thy devotion
;
do not humble us

before men
;
reverence be paid to thee. 9. (Visvamitra says) : Listen,

o sisters, to the bard who has come to you from afar with waggon and

chariot. Sink down
;
become fordable ; reach not up to our chariot-axles

with your streams. 1 0. (The rivers answer) : We shall listen to thy words,

o bard
;
thou hast come from far with waggon and chariot. I will bow

down to thee like a woman with full breast 130
(suckling her child); as a

maid to a man will I throw myself open to thee. 11. (Visvamitra says) :

When the Bharatas,
131 that war-loving tribe, sent forward, impelled by

Indra, have crossed thee, then thy headlong current shall hold on its

course. I seek the favour of you the adorable. 12. The war-loving

Bharatas have crossed
;
the Sage has obtained the favour of the rivers.

Swell on impetuous, and fertilizing ;
fill your channels; roll rapidly."

The next quotation is from the fifty-third hymn of the same third

Mandala, verses 6 ff. :

6. ApaTi somam astam Indra pra yahi kalydmr jaya suranam grihe

moment to my amiable Speech, ye streams rich in water ; stay your progress ;

" and

adds in a note :
" I do not connect the particle upa with ramadhvam, as the Nirukta

and Sayana do
; the fact that upa stands in another Pada (quarter of the verse)

requires a different explanation. The most of those interpretations of the Commen-
tator which destroy the sense have their ultimate ground in the circumstance that he

combines the words of different divisions of the verse ;
and any one may easily con-

vince himself that every Pada has commonly a separate sense, and is far more inde-

pendent of the others than is the case in the sloka of later times." In his Lexicon

Roth renders ritavarl'm this passage by
"
regular," "equably flowing."

129 " Kusika was a king
"
(Kwiko raja babhuva. Nir. ii. 25). Sayana calls him

a royal rishi.

130 This is the sense assigned by Prof. Roth, g.v. pi to pipyana. Sayana, following

Ynska, ii. 27, gives the sense "
suckling her child." Prof. Aufrecht considers that the

word means "pregnant." In the next clause sasvachai is rendered in the manner

suggested by Prof. A., who compares R.V. x. 18, ] 1, 12.

131 " The men of the family of Bharata, my people
"

(Bharata-kula-jah madiyah
sarve." Sayana).
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te
| yatra rathasya brihato nidhdnam vimochanam vdjino dakshindvat

\

7. Ime bhojdh angiraso virupdh divas putrdso asurasya vlrdh
\

Visvd-

mitrdya dadato maghdni sahasra-sdve pratirante dyuh \

8. Rupam rupam

maghavd bobhavlti mayah krinvdnas tanvam pari svdm
\

trir yad divah

pari muhurttam dgdt svair mantrair anritupdh ritdvd
\

9. Mohan rishir

deva-jdh deva-jilto astabhndt sindhum arnavam nrichakshdh
\

Visvdmitro

yad avahat Suddsam apriydyata Kusikebhir Indrah
\

10. Hamsdh iva

krinutha slokam adrilhir madanto glrbhir adhvare sute sachd
\

devebhir

viprdh rishayo nrichakshaso vi pibadhvaih Kusikdh somyam madhu
\

1 1 . Upa preta Kusikds clietayadhvam asvam rdye pra munchata Su-

ddsah
| raja vrittram janghanat prdg apdg udag atha yajdte vare a

prithivytih \

12. Yah ime rodasl ubhe aham Indram atushtavam
\

Visva-

mitrasya rak&hati Iralima idam Bhdratam janam \
13. Visvdmitrdh

t7 / I

ardsata brahma Indrdya vajrine \

karad in nah surddhasah
\

14 (Mr.
vi. 32'). Kim te kurvanti Klkateshu gdvo ndsiram duhre na tapanti gJiar-

mam
\

d no lhara Pramagandasya vedo Naichdsakharn maghavan randhaya

nah
\

15. Sasarparlr amatim Iddhamdnd brihad mimdya Jamadagni-

dattd
\

d Suryasya duhitd tatdna sravo deveshu amritam ajuryam \

16.

Sasarparlr abharat tuyam ebhyo adhi sravah panchajanydsu krishtishu
\

sd pakshyd navyam dyur dadhdnd yam me palasti-jamadagnayo daduh
\

21. Indra utilhir bahuldbhir no adya'ydchchhreshthdbhir ma-

ghavan sura jinva \ yo no dveshti adharah sas padlshta yam u dvishmas

tarn u prdno jahdtu \

22. parasum chid vi tapati simbalam chid vi vris-

chati
\
ukhd chid Indra yeshantl prayastd phenam asyati. 23. Na sdya-

kasya chikite jandso lodham nayanti pasu manyamdndh \ ndvdjinam

vdjindh hdsayanti na gardabham puro asvdn nayanti \

24. Ime Indra

Bharatasya putrdh apapitvam chikitur na prapitvam \

hinvanti asvam

aranam na nityamjydvdjam pari nayanti djau \

"6. Thou hast drunk soma
; depart, Indra, to thy abode : thou hast a

handsome wife and pleasure in thy house. In whatever place thy great

chariot rests, it is proper that the steed should be unyoked. 7. These

bountiful Virupas of the race of Angiras,
132 heroic sons of the divine

132
Sayana says that the liberal men are the Kshattriyas, sons of Sudas, that

virupah means their different priests of the race of Angiras, Medhatithi, and others,

and that the sons of the sky are the Maruts, the sons of Rudra (Ime yagam kurvanah

bhojah Saudasah kshattriyuh teshani yajakah virupah nanarupah Medhatilhi-prabhri-

tayo 'ngirasas cha divo 'surasya devebhyo 'pi balavato Rudrasya putraso .... Ma-

rutah). The Virupas are connected with Angiras in R.V. x. 62, 5; and a Virupa is

mentioned in i. 45, 3 ;
and viii. 64, 6.
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Dyaus (sky), bestowing wealth upon Visvamitra at the sacrifice with a

thousand libations, prolong their lives. 8. The opulent god (Indra)

constantly assumes various forms, exhibiting with his body illusive

appearances ;
since he came from the sky thrice in a moment, drinking

(soma) according to his own will, at other than the stated seasons, and

yet observing the ceremonial. 9.
1SS The great rishi, god-born, god-im-

pelled, leader of men, stayed the watery current
;
when Visvamitra

conducted Sudas, Indra was propitiated through the Kusikas. 10.

Like swans, ye make a sound with the (soma-crushing) stones, exult-

ing with your hymns when the libation is poured forth
; ye Kusikas,

sage rishis, leaders of men, drink the honied soma with the gods.
134

11. Approach, ye Kusikas, be alert; let loose the horse of Sudas to

(conquer) riches
;

let the king.smite strongly his enemy in the east, the

west, and the north : and then let him sacrifice on the most excellent

(spot) of the earth. 185 12. I Visvamitra have caused both heaven and

earth to sing the praises of Indra
;

136 and my prayer protects the race

of Bharata. 13. The Visvamitras have offered up prayer to Indra the

thunderer. May he render us prosperous ! 14. What are thy cows

doing among the Kikatas,
137 who neither draw from them the milk (which

is to be mixed with soma), nor heat the sacrificial kettle. Bring to us

the wealth of Pramaga'uda ;
subdue to us to the son of Nichasakha.

15. Moving swiftly, removing poverty, brought by the Jamadagnis,

she has mightily uttered her voice : this daughter of the sun has con-

veyed (our) renown, eternal and undecaying, (even) to the gods. 16.

Moving swiftly she has speedily brought down (our) renown from them

to the five races of men
;
this winged

138
goddess whom the aged Jama-

dagnis brought to us, has conferred on us new life." Omitting verses

us Verses 9-13 are translated by Prof. Roth, Litt. u. Gesch. des "Weda, p. 106 f.

134
Comp. M. Bh. Adip. v. 6695. Apibach cha tatah somam Indrena saha Kausikah

\

" And then the Kaus'ika drank soma with Indra."
135 Compare R.V. iii. 23, 4, which will be quoted below.
J36

Compare R.V. iv. 17, I.

137 Kikatah nama deso'naryya-nivasah \

"
Kikajfais a country inhabited by people

who are not Aryas." See the second vol. of this work, p. 362, and Journ. Royal As.

Soc. for 1866, p. 340.

138
Pakshya. This word is rendered by Sayana

" the daughter of the sun who
causes the light and dark periods of the moon, etc." (Pakshasya pakshadi-nirvaha-

kasya Suryasya duhita}. Prof. Roth s.v. thinks the word may mean "she who

changes according to the (light and dark) fortnights."
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1 7-20 we have the following : "21. Prosper us to-day, o opulent Indra, by
numerous and most excellent succours. May he who hates us fall down

low; and may breath abandon him whom we hate." This is succeeded by
three obscure verses, of which a translation will be attempted further on.

Sayana prefaces verses 15 and 16 by a quotation from Shadguru-

sishya's Commentary on the Anukramanika, which is given with an

addition in Weber's Indische Studien i. 119f. as follows: Sasarparl-

dv-riche prdhur itihdsam purdmdah j Sauddsa-nripater yajne Vasishthdt-

maja-S'aktind \ Visvdmitrasydbhibhtitam balam vdk cha samantatah
\

Vdsishthendbhibhutah sa Jiy avdsldach cha Gddhi-jah \
tasmai JBrdhmlm

tu Saurlm vd ndmnd vdcham Sasarparlm \ Surya-vesmana dhritya

dadur vai Jamadagnayah \

Kusikdndm tatah sd van mandk chintdm

athdnudat
\ upapreteti Kusikdn Visvdinfi^tro 'nvachodayat \

labdhvd vd-

cham cha hrishtdtmd Jamadagnm apujayat \

"
Sasarparlr

"
iti dvdlhydm

rigbhytim Vdcham stuvam svayam \

"
Regarding the two verses beginning

"
Sasarparih" those acquainted with antiquity tell a story. At a

sacrifice of king Saudasa 139 the power and speech of Visvamitra were

completely vanquished by S'akti, son of Vasishtha; and the son of

Gadhi (Visvamitra) being so overcome, became dejected. The Jamad-

agnis drew from the abode of the Sun a Voice called "
Sasarpari," the

daughter of Brahma, or of the Sun, and gave 'her to him. Then that

voice somewhat dispelled the disquiet of the Jamadagnis [or, according

to the reading of this line given by Sayana (Kusikdndm matih sd vdg

amatim tarn apdnudat}
" that Voice, being intelligence, dispelled the

unintelligence of the Kusikas."]. Visvamitra then incited the Kusikas

with the words upapreta 'approach' (see verse 11). And being glad-

dened by receiving the Voice, he paid homage to the Jamadagnis ;

praising them with the two verses beginning
'

Sasarparlh.'
"

In regard to the verses 21-24 Sayana has the following remarks :

"Indra utibhir ity ddyds chatasro Vasishtha-dveshinyah \ pura, khalu

Visviimitra-sishyah Suddh ndma rdjarshir dslt
\

sa cha kenachit kdranena

Vasi&htha-dveshyo 'bhut
\

Visvdmitras tu iishyasya rakshdrtham dbhir

riglhir Vasishtham asapat \

imdh abhisdpa-rupdh \

tdh richo Vasishthdh

na srinvanti
\

" The four verses beginning
' o Indra, with succours '

express hatred to Vasishtha. There was formerly a royal rishi called

139 The Brihaddevata, which has some lines nearly to the same effect as these I

have quoted (see Ind. Stud. i. 119), gives Sudas instead of Saudasa.
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Sudas, a disciple of Visvamitra
;
who for some reason had incurred the

ill-will of Yasishtha. For his disciple's protection Yisvamitra cursed

Yasishtha in these verses. They thus consist of curses, and the Yasish-

thas do not listen to them."

In reference to the same passage the Brihaddevata iv. 23 f., as quoted

in Indische $tudien, i. 120, has the following lines: Paras chatasro yds

tattra Vasishtha-dveshinlr viduh
\

Visvdmitrena tdh proktdh abhisdpdh

iti smritdh
\

dvesha-dveshds tu tdh proktdh vidydch cliaivdbhichdrikdh
\

Pasishthds tu na srinvanti tad dcJidrryaka-sammatam \

kirttandch chhra-

vandd vd 'pi mahdn doshah prajdyate \
satadhd Ihidyate murdhd kirtti-

tena srutena vd
\

tesJidm Idldh pramiyante ta&mdt ids tu na kirttayet \

" The other four verses of that hymn, which are regarded as expressing

hatred to Yasishtha, were uttered by Yisvamitra, and are traditionally

reported to contain imprecations. They are said to express hatred in

return for (?) hatred, and should also be considered as incantations.

The descendants of Yasishtha do not listen to them, as this is the will

of their preceptor. Great guilt is incurred by repeating or hearing

them. The heads of those who do so are split into a hundred frag-

ments
;
and their children die. Wherefore let no one recite them."

Durga, the commentator on . the Nirukta,
140 in accordance with this

injunction and warning, cays in reference to verse 23 : Yasmin nigame

esha sabdah (lodhah] sd VasishtJia-dveshinl rile
\

aham cha lEdpishthalo

Vdsishthah
\

atas turn na nirlravlmi
\

" The text in which this word

(lodha) occurs is a verse expressing hatred of Yasishtha. But I am a

Kapishthala of the family of Yasishtha
;
and therefore do not inter-

pret it."

The following text also may have reference to the personal history of

Yisvamitra : K.Y. iii. 43, 4. A. cha tvdm etd vrishand vahdto hart sakhdyd

sudhurd svangd \

dhdndvad Indrah savanam jmhdnah sakhd sakhyuh

srinavad-vandandni
\

5. Kuvid md gopam karase janasya Jcuvid rdjdnam

maghavann rijlshin \

kuvid md rishim papivdmsam sutasya kuvid me

vasvo amritasya sikshdh
\

"4. May these two vigorous brown steeds,

friendly, well-yoked, stout-limbed, convey thee hither. May Indra

gratified by our libation mingled with grain, hear (like) a friend, the

praises of a friend. 5. "Wilt thou make me a ruler of the people ? wilt

140 As quoted both by Prof. Eotb, Litt. u. Gesch. des "Weda, p. 108, note, and by
Prof. Mtiller, Pref. to Eig-veda, vol. ii. p. Ivi.
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thou make me a king, o impetuous lord of riches? wilt thou make me

a rishi a drinker of soma ? wilt thou endow me with imperishable

wealth ?
"

The next passage refers to Devasravas and Devavata, of the race of

Bharata, who are called in the Anukramanika, quoted by Sayana,

"sons of Bharata" (Sharatasya putrau}\ but one of whom at least is

elsewhere, as we shall see, said to be a son of Visvamitra : R.V. iii.

23, 2. Amanthishtdm Bhdratd revadAgnim Devasravdh Devavdtah sudak-

sham
| Agne vi pasya Irihatd 'bhi raya ishdm no netd bhavatdd anu

dyun |

3. Dasa It&hipah purvyam slm ajyanan sujdtam mdtrishu pri-

yam \ Agnim stuhi Daivavdtam Devasravo yojandndm asad vasl
\

4. Ni

tvd dadJie vare d prithivydh ildydspade sudinatve ahndm
\ Drishadvatydm

mdnushe Apaydydm Sarasvatydm revadAgne didlM
\

"
2. The two Bha-

ratas Devasravas and Devavata have brilliantly created by friction the

powerful Agni. Look upon us, o Agni, manifesting thyself with much

wealth
;
be a bringer of nourishment to us every day. 3. The ten

fingers (of Devavata) have generated the ancient god, happily born and

dear to his mothers. Praise, o Devasravas, Agni, the offspring of Deva-

vata, who has become the lord of men. 4. I placed (or he placed) thee

on the most excellent spot- of earth on the place of worship,
1" at an

auspicious time. Shine, o Agni, brilliantly on'the (banks of the) Dri-

shadvati, on (a site) auspicious for men, on (the banks of) the Apaya,

of the Sarasvati."

Visvamitra is mentioned along with Jamadagni in the fourth verse of

the 167th hymn of the tenth Mandala, which is ascribed to these two

sages as its authors : Prasuto bhaksham akaram chardv api stomam che-

mam prathamah surir un mrije \

sute sdtena yadi tigamam vdm prati

Visvdmitra-Jamadagni dame
\

"
Impelled, I have quaffed this draught

of soma when the oblation of boiled rice was presented ;
and I, the first

bard, prepare this hymn, whilst I have come to you, o Visvamitra and

Jamadagni in the house, with that which has been offered as a libation."

The family of the Visvamitras has, as we have seen, been already

mentioned in R.V. iii. 53, 13. They are also named in the following

passages :

iii. 1, 21. Janman janman nihito Jdtaveddh Visvdmitrelhir idhyate

ajasrah \

111
Compare R.V. iii. 29, 3, 4.
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" The undecaying Jatavedas (Agni) placed (on the hearth) is in every

generation kindled by the Yisvamitras."

iii. 18, 4. Uch chhochishd sahasas putrah stuto brihad vayah sasamd-

neshu dhehi
\
revad Agne Visvamitreshu sam yor marmrijma te tanvarn

bhuri Jcritvah
\

"Son of strength, when lauded, do thou with thy upward flame

inspire vigorous life into thy worshippers; (grant) o Agni, brilliant

good fortune and prosperity to the Visvamitras
; many a time have we

given lustre to thy body."
x. 89, 1 7. Eva te vayam Indra IJiunjatindm vidyama sumatlndm nava-

ndm
| vidyama vastor avasd grinanto Visvdmitrdh uta te Indra nunam

\

"Thus may we obtain from thee new favours to delight us: and

may we, Visvamitras, who praise thee, now obtain riches through thy

help, o Indra."

This hymn is ascribed in the Anukramam to Renu, the son or

descendant of Visvamitra; and the 18th verse is identical with the

22nd of the 30th hymn of the third Mandala, which is said to be Vis-

vamitra's production.

In a verse already quoted (R.V. iii. 33, 11) Visvamitra is spoken of

as the son of Kusika; at least the Nirukta regards that passage as

referring to him
;
and "the Kusikas, who no doubt belonged to the

same family as Visvamitra, are mentioned in another hymn which I

have cited
(iii. 53, 9, 10). They are also alluded to in the following

texts:

R.V. iii. 26, 1. Yaisvana/ram manasd 'gniih nichayya havishmanto anu-

shatyam svarvidam
\

sudanum devam rathiram vasuya/vo glrbhih ranvam

Kusikaso havdmahe
\

3. Asvo na krandanjanibhih sam idhyate

Vaisvdnarah Kusikebhir yuge yuge \
sa no Agnih mvlryam svasvyam da-

dhdtu ratnam amriteshu jdgrivih \

"
We, the Kusikas, presenting oblations, and desiring riches, revering

in our souls, as is meet,
142 the divine Agni Vaisvanara, the heavenly,

the bountiful, the charioteer, the pleasant, invoke him with hymns.

.... 3. Vaisvanara, who (crackles) like a neighing horse, is kindled

by the Kusikas with the mothers (i.e. their fingers) in every age. May

143 This is the sense of anushatyam according to Prof. Aufrecht. Sayana makes it

one of the epithets of Agni
" he who is true to his promise in granting rewards

according to works" (satyenanugatam karmanurupa-phala-pradane satya-pratijnani).
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this Agni, who is ever alive among the immortals, bestow on us wealth,

with vigour and with horses."

iii. 29, 15. Amitrdyudho Marutdm iva praydh prathamajdh Irahmano

visvam id viduh
\ dyumnavad brahma Kusikdsah d Irire ekah eko dame

Agnim sam idhire
\

"Combating their enemies like the hosts of the Maruts, (the sages)

the first-born of prayer
113 know everything; the Kusikas have sent

forth an enthusiastic prayer ; they have kindled Agni, each in his own

house."

iii. 30, 20. Imam kdmam mandaya gobhir asvais cJiandrdvatd rddhasil

paprathas cha
\ svaryavo matibhis tubhyam viprdh Indrdya vdhah Kusi-

kdso akran
\

"Gratify this (our) desire with kine and horses; and prosper us

with brilliant wealth. The wise Kusikas, desiring heaven, have with

their minds composed for thee a hyinn."

iii. 42, 9. Tvdm sutasya pltaye pratnam Indra havdmahe
\
Kusikdso

avasyavah \

11
We, the Kusikas, desiring succour, summon thee the ancient Indra

to drink the soma libation."

It will be seen from these passages that the Yisvamitras and the

Kusikas assert themselves to have been ancient worshippers of Agni,

and to be the composers of hymns, and the possessors of all divine

knowledge.

In the eleventh verse of the tenth hymn of the first Mandala of the

R.V., of which the traditional author is Madhuchhandas of the family

of Visvamitra, the epithet Kausika is applied to Indra : A tu nah

Indra Kausika mandasdnah sutam pib& \ navyam dyuh pra sutira kridhi

sahasra-sdm rishim
\

"
Come, Indra, Kausika, drink our oblation with

delight. Grant me new and prolonged life
;
make the rishi the pos-

sessor of a thousand boons."

Sayana explains the epithet in question as follows : Kausika Kusi-

kasya putra . . . yadyapi Visvdmitro Kusikasya putras tathdpi tad-

rupena Indrasya eva utpannatvdt Kuika-putratvam aviruddham
\ ayam

vrittdnto 'nukramanikdydm uktah
\

"Kusikas tv Aishiraihir Indra-

143
Compare with this the epithet of devajah,

"
god-born," applied to Vis'vamitra

in iii. 53, 9 (above p. 342) ;
and the claim of knowledge made for the Vasishthas in

vii. 33, 7 (above p. 320).
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tulyam putram ichhan ^rahmacharyam cJiacTidra
\ tasya Indrah eva Gdthl

jputro jajne
"
Hi

\

" Kausika means the son of Kusika . . . Although

Visvamitra was the son of Kusika, yet, as it was Indra who was born

in his form, there is nothing to hinder Indra being the son of Kusika.

This story is thus told in the Anukramanika :
'

Kusika, the son of

Ishiratha desiring a son like Indra, lived in the state of a Brahmacharin.

It was Indra who was born to him as his son Grathin.'
" To this the

Anukramanl (as quoted by Prof. Miiller, Rig-veda, vol. ii. pref. p. xl.)

adds the words : Gdthino VisvdmitraU
\

sa tritiyam mandalam apasyat \

" The son of Gathin was Visvamitra, who saw the third Mandala." In

quoting this passage Professor Miiller remarks: "According to Shad-

gurusishya this preamble was meant to vindicate the Rishitva of the

family of Visvamitra :
144

Saty apuvdde svayam rishitvam anubhavato Vis-

vamitra-gotrasya mvakshayd itihasam aha "
| "Wishing to declare the

rishihood of the family of Visvamitra which was controverted, although

they were themselves aware of it, he tells a story."

Professor Roth in his Lexicon (s.v. Kausika} thinks that this term

as originally applied to Indra meant merely that the god "belonged,

was devoted to," the Kusikas
;
and Professor Benfey, in a note to his

translation of R.V. i. 10, II,
145 remarks that "by this family-name

Indra is designated as the sole or principal god of this tribe."

144 Prof. Miiller states that "
Sayana passes over what Katyayana (the author of

the Anukramanl) says ahout the race of Visvamitra
;

" and adds " This (the fact of

the preamble being
' meant to vindicate the Rishitva of the family of Visvamitra')

was probably the reason why Sayana left it out." It is true that Sayana does not

quote the words of the Anukramanl in his introductory remarks to the third Mandala;
but as we have seen he had previously adduced the greater part of them in his note

oni. 10, 11.

145 Orient und Occident, vol. i. p. 18, note 50. We have seen above, p. 345, that in

R.V. iii. 23, 3, another god, Agni, is called Daivavata, after the rishi Devavata, by whom
he had been kindled. Compare also the expression Daivodaso Agnih in R.V. viii. 92, 2,

which Sayana explains as = Divodasenaahuyamano'gnih, "Agiii invoked by Divodasa;"
while Prof. Roth s.v. understands it to mean "

Agni who stands in relation to Divodasa."

In R.V. vi. 16, 19, Agni is called Divodasasya satpatih,
" the good lord of Divodasa."

Agni is also called Bharata in R.V. ii. 7, 1, 5
; iv. 25, 4

;
vi. 16, 19. On the first

text (ii. 7, 1) Sayana says Bharatah ritvijah \
tesham sambandlii Bharatah,

" Bharatas

are priests. Bharata is'he who is connected with them." On ii. 7, 5 he explains the

word by ritvijam putra-sthanlya,
" Thou who art in the place of a son to the priests."

On the second text (iv. 25, 4) tasmai Agnir Bharatah sarma yamsal,
"
may Agni

Bharata give him protection ") Sayana takes Bharata to mean '' the bearer of the

oblation" (havisho bhartta) ;
but also refers to the S'.P.Br. i. 4, 2, 2, where it is said,

"or Agni is called '

Bharata,' because, becoming breath, he sustains all creatures"
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According to the Vishnu Purana (pp. 398-400, "Wilson, 4to. ed.)

Visvamitra was the twelfth in descent from Pururavas, the persons in-

termediate being (1) Amavasu, (2) Bhlma, (3) Kanchana, (4) Suhotra,

(5) Jahnu, (6) Sumantu, (7) Ajaka, (8) Valakasva, (9) Kusa, (10)

Kusamba, and (11) Gadhi. The birth of Yisvamitra' s father is thus

described, Y.P. iv. 7, 4 : Teshdm KuSdmbah "
sakra-tulyo me putro Iha-

ved" iti tapas chachara
\

tarn cha ugra-tapasam avalokya
" md lhavatv

anyo
'

smat-tulya-vlryyah
"

ity dtmand eva asya Indrah putratvam aga-

chhat
|

Gddhir ndma saKausiko'lhavat
\

" Kusamba (one of Kusa' s four

sons) practised austere fervour with the view of obtaining a son equal

to Indra. Perceiving him to be very ardent in his austere fervour,

Indra, fearing lest another person should be born his own equal in vigour,

became himself the son of Kusamba, wth the name of Gadhi the Kau-

sika." Regarding the birth of Yisvamitra himself, the Vishnu Purana

relates the following story : Gadhi's daughter Satyavati had been given

in marriage to an old Brahman called Richika, of the family of Bhrigu.

In order that his wife might bear a son with the qualities of a Brah-

man, Richika had prepared for her a dish of charu (rice, barley, and

pulse, with butter and milk) for her to eat
;
and a similar mess for her

mother, calculated to make her conceive a son with the character of a

warrior. Satyavati' s mother, however, persuaded her to exchange

messes. She was blamed by her husband on her return home for what

she had done. I quote the words of the original :

V.P. iv. 7, 14. " Ati pdpe kirn idam akdryyam bhavatyd kritam
\

atiraudram te vapur dlakshyate \

nunam tvayd tvan-matri-satkritas

charur upaynldah (? upabJiuktaK] \

na yuktam etat
\

15. Maya hi tattra

charau salcalti eva sauryya-tiryya-ba^a-sampad dropitd tvadiye chardv

apy akhila-sdnti-jndna-titikshddikd IrdJimana-sampat \

etach cha vipa-

(esha u vai imah prajah prano bhutva bibhartti tasmad va iva aha " Bharata "
iff).

Another explanation had previously been given that the word Bharata means " he

who bears oblations to the gods." On the third text (vi. 16, 19) Sayana interprets

the term in the same way. Eoth, s.v., thinks it may mean " warlike." In R.V. vii.

8, 4, (V.S. 12, 34) we find the words pro, pra ayam Agnir Bharatasya srinve,
" this

Agni (the son
?)

of Bharata has been greatly renowned." Sayana makes bharatasya
= yajamanasya, "the worshipper," and pra pra srinve = prathilo bhavati, "is

renowned." The Comm. on the Vaj. S. translates "Agni hears the invocation of

the worshipper" (srinve s'rinute ahvanam). The S'. P. Br. vi. 8, 1, 14, quotes the

verse, and explains Bharata as meaning
"

Prajapati, the supporter of the universe
"

(Prajapatir vai Bharatah sa hi idam sarvam bibhartti).
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ritarn kurvatyds tava atiraudrdstra-dhdrana-mdrana-nishtha-kshattri-

ydehdrah puttro lhavishyaty asyds cha upasama - ruchir brdhmand-

chdrah "
\ ity dkarnya eva sd tasya pddau jagrdha pranipatya cha enam

aha "bhagavan maya etad ajndndd anushthitam
\ prasddam me kuru

\

md evamvidah putro bhavatu
\

Jcdmam evamvidhah pautro bhavatu"
\ ity

ulcto munir apy aha " evam astv" iti
\

16. Anantaram cha sd Jamad-

agnim ajijanat tan-mdtd cha Visvdmitram janaydmdsa \ Satyavati cha

Kausikl ndma nady abhavat
\ Jamadagnir Ikshvdku-vanisodlhavasya Renos

tanaydm Renukdm upayeme tasydm cha asesha-kshattra-vamsa-hantdram

Parasurama-sanjnam bhagavatah sakala-loka-guror Ndrdyanasya amsam

Jamadagnir ajijanat \ Visvdmitra-putras tu Bhargavah eva S'unahsepo

ndma devair dattah
\

tatak cha Devardta-ndmd 'bhavat
\

tatas cha anye

Madhuchhanda -
Jayakrita

- Devadwa -Ashtalca - Kachhapa -Hdrltakdkhydh

Vtivdmitra-putrdh babhuvuh
\

17. Teshdm cha bahuni Kausika-gotrdni

rishyantareshu vaivdhydni bhavanti
\

" ' Sinful woman, what improper deed is this that thou hast done ?

I behold thy body of a very terrible appearance. Thou hast certainly

eaten the cham prepared for thy mother. This was wrong. For into

that charu I had infused all the endowments of heroism, vigour, and

force, whilst into thine I had introduced all those qualities of quietude,

knowledge, and patience which constitute the perfection of a Brahman.

Since thou hast acted in contravention of my design a son shall be -born

to thee who shall live the dreadful, martial, and murderous life of a

Kshattriya ;
and thy mother's offspring shall exhibit the peaceful dis-

position and conduct of a Brahman.' As soon as she had heard this,

Satyavati fell down and seized her husband's feet, and said,
' My lord,

I have acted from ignorance ;
shew kindness to me

;
let me not have

a son of the sort thou hast described
;

if thou pleasest, let me have a

grandson of that description.' Hearing this the muni replied,
' Be it

so.' Subsequently she bore Jamadagni, and her mother gave birth to

Visvanaitra. Satyavati became the river called Kausikl. Jamadagni

wedded Eenuka, the daughter of Eenu, of the family of Ikshvaku
;
and

on her he begot a son called Parasurama, the slayer of the entire race

of Kshattriyas, who was a portion of the divine Narayana, the lord of

the universe.146 To Yisvamitra a son called S'unassepa, of the race of

146
According to the Bhugavata Purana, i. 3, 20, Parasurama was the sixteenth

incarnation of Vishnu : Avatare shodasame pasyan brahma-druho nripan \ trissapta-
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Bhrigu, was given by the gods, who in consequence received the name

of Devarata (" god-given"). And then other sons, Madhuchhandas,

Jayakrita, Devadeva, Ashtaka, Kachhapa, Haritaka, etc., were born

to Visvamitra. From them sprang many families of Kausikas, which

intermarried with those of other rishis."

The Harivarnsa, verses 1425 ff., gives a similar account, but makes

Kusika, not Kusamba, the grandfather of Visvamitra :

Kusa-putrdh balhuvur Jii chatvdro deva-varchasah
\
Kusikah Kusand-

Ihas cha Kusdmbo Murtimdms tathd
\

Pahlavaih saha samvriddho raja

vana-charais tadd
\

Eusikas tu tapas tepe puttram Indra-samam vibhuh
\

labheyam iti tarn S'akras trdsdd abhyetyajajnivdn \ purne varsha-sahasre

vai tarn tu S'akro hy apasyata \ aty ugra-ta/pasam drishtvd sahasrdkshah

purandarah \

samarthah putra-janane smm evdmsam avdsayat \ putratve

kalpaydmdsa sa devendrah surottamah
\

sa Gddkir abhavad rdjd Magha-
vdn Kausikah svayam \ Pauruhutsy abhavad Ihdryyd Gddhis tasydm

ajdyata \

"Kusa had four sons, equal in lustre to the gods, Kusika, Kusana-

bha, Kusamba, and Murttimat. Growing up among the Pahlavas, who

dwelt in the woods, the glorious king Kusika practised austere fervour,

with the view of obtaining a son equal to Indra
;
and Indra from ap-

prehension came and was born. When a thousand years had elapsed

S'akra (Indra) beheld him. Perceiving the intensity of his austere

fervour, the thousand-eyed, city-destroying, god of gods, highest of the

deities, powerful to procreate offspring, introduced a portion of himself,

and caused it to take the form of a son
;
and thus Maghavat himself

became Gadhi, the son of Kusika. Paurukutsi was the wife (of the

latter), and of her Gadhi was born." r

The Harivamsa then relates a story similar to that just extracted

from the Vishnu Purana regarding the births of Jamadagni and Visva-

mitra, and then proceeds, verse 1456 :

Aurrasyaivam Richlkasya Satyavatydm mahdyasdh \ Jamadagnis tapo-

vlryydjjajne Irahma-viddrn varah
\ madhyamas cha S'unassephah S'unah-

puchhah Jcanishthakah
\

Visvamitram tu ddyddam Gudhih Kusika-nan-

danah
\ janaydmdsa putram tu tapo-vidyd-iamdtmakam \ prtipya brah-

kritvah kupito nihkshattram akarod mahlm
\

" In his sixteenth, incarnation, perceiv-

ing that kings were oppressors of Brahmans, he, incensed, made the earth destitute

of Kshattriyas one and twenty times."
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marshi-samatdm yo 'yam saptarshitdih gatah \
Visvdmitras tu dharmdtmd

ndmnd Visvarathah smritah
\ jajne Bhrigu-prasddena Kausikdd vamsa-

varddhanah
\ Visvdmitrasya cha sutdh Devardtddayah smritah

\ vikhydtds

trishu lokeshu teshdm ndmdni vai srimt
\

Devasravdh Katis chaiva yasmdt

Kdtydyandh smritah
\ S'dldvatydm Hiranydksho Renor jajne 'tha Renu-

mdn
\

Sdnkritir Gdlavas chaiva Mudgalas cheti visrutdh
\

Madhuchhando

Jayas chaiva Devalas cha tathd 'shtakah
\ Kachhapo Hdritas chaiva Visvu-

mitrasya te sutdh
|

teshdm khydtdni gotrdni Kau&ikdndm mahdtmandm
\

Pdnino Babhravas chaiva Dhydnajapyds tathaiva cha \ Pdrthivdh Deva-

rdtds cha S'dlankdyana- Vuskaldh,
\

Lohitdh Tdmadutds cha tathd Kdrl-

shayah smritah
\

Sausrutdh KausikdTi rdjams tathd 'nye Saindhavdya-

ndh
|
Devaldh Renavas chaiva Ydjnavalkydghamarshandh \

Audumbardh

hy Ahhishndtds Tdrakdyana-chamchuldh \ S'dldvatydh Hiranydkshdh

Sdnkritydh Gdlavas tathd
\ Ndrdyanir Naras chdnyo Viivdmitrasya

dhlmatah
\ rishy-antara-vivdhyds cha JZausikdh lahavah smritah

\

Pau-

ravasya mahdrdja hrdhmarsheh Kausikasya cha
\

sanibandho 'py asya

vamse 'smin Irahma-kshattrasya visrutah
\

" Thus was the renowned Jamadagni, the most excellent of those

possessed of sacred knowledge, born by the power of austere fervour to

Eichika, the son of TJrva, by Satyavati. Their second son was S'unas-

sepha
m and the youngest S'unahpuchha. And Gadhi, son of Kusika,

begot as his son and inheritor Visvamitra, distinguished for austere

fervour, science, and quietude ;
who attained an equality with Brah-

man-rishis, and became one of the seven rishis. The righteous Yisva-

mitra, who was known by name as Visvaratha,
148 was by the favour of

a Bhrigu born to the son of Kusika, an augmenter (of the glory) of his

race. The sons of Visvamitra are related to have been Devarata and

the rest, renowned in the three worlds. Hear their names : Devasravas,

Kati (from whom the Katyayanas had their name) ; Hiranyaksha, born

of S'alavati, and Eenumat of Renu
; Sankriti, Galava, Mudgala, Madhu-

chhanda, Jaya, Devala, Ashtaka, Kachhapa, Harita these were the

147 The Aitareya Brahmana, as we shall shortly see, makes '

S'unas's'epa
'
a son of

Ajigartta. The Mahabharata Anusasanap. verse 186, coincides with the Harivamsa.
148 In another passage of the Harivamsa (verses 1764 if.), which repeats the par-

ticulars given in this passage, it appears to be differently stated, verse 1766, that

besides a daughter Satyavati, and his son Yis'vamitra, Gadhi had three other sons,

Visvaratha, Vis'vakrit, and Vis'vajit (
Ft 'vamitras tu Gadheyo raja Visvarathas tada

\

Visvakrid Vis'vajich chaiva tatha Satyavati nripa}.
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sons of Visvamitra. From them the families of the great Kausikas are

said to have sprung : the Panins, Babhrus, Dhanajapyas, Parthivas,

Devaratas, S'alankayanas, Vaskalas, Lohitas, Yamadiitas, Karishis, Sau-

srutas, Kausikas, Saindhavayanas, Devalas, Kenus, Yajnavalkyas, Agha-

marshanas, Audumbaras, Abhishnatas, Tarakayanas, Chunchulas, S'ala-

vatyas, Hiranyakshas, Sankrityas, and Galavas. 149

Narayani and Nara

were also (descendants) of the wise Visvamitra. Many Kausikas are

recorded who intermarried with the families of other rishis. In this

race of the Paurava and Kausika Brahman-rishi, there is well known

to have been a connection of the Brahmans and Kshattriyas. S'unas-

sepha, who was a descendant of Bhrigu, and obtained the position of

a Kausika, is recorded to have been the eldest of Visvamitra's sons."

It will be observed that in this passage, Devasravas is given as one

of Visvamitra's sons. A Devasravas, as we have already seen, is men-

tioned in R.V. iii. 23, 2, as a Bharata, along with Devavata. Here

however in the Harivamsa we have no Devavata, but a Devarata, who

is identified with S'unassepha. This, as we shall find, is also the case

in the Aitareya Brahmana.

In the genealogy given in both of the preceding passages, from the

Vishnu Purana, and the 27th chapter of the Harivamsa respectively,

Visvamitra is declared to be the descendant of Amavasu the third son

of Pururavas. In the 32nd chapter of the Harivamsa, however, we

find a different account. Visvamitra's lineage is there traced up to a

Jahnu, as in the former case
;
but Jahnu is no longer represented as a

descendant of Amavasu, the third sor. of Pururavas
;
but (as appears

from the preceding narrative) of Ayus, the eldest son of that prince, and

of Puru, the great-grandson of Ayus. Professor Wilson (Vishnu Purana,

4to. ed. p. 451, note 23) is of opinion that this confusion originated in

the recurrence of the name of Suhotra in different genealogical lists,

and in the ascription to one king of this name of descendants who were

149 Professor Wilson (V.P. 4to. ed. p. 405, note) gives these names, and remarks

that the authorities add " an infinity of others, multiplied by intermarriages with

other tribes, and who, according to the Vayu, were originally of the regal caste like

Vis'vamitra
;

but like him obtained Brahmanhood through devotion. Now these

gotras, or some of them at least, no doubt existed, partaking more of the character of

schools of doctrine, but in which teachers and scholars were very likely to have

become of one family by intermarrying ;
and the whole, as well as their original

founder, imply the interference of the Kshattriya caste with the Brahmanical mono-

poly of religious instruction and composition."
23
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really sprung from another. It is not, however, clear that the genealogy

of Visvamitra given in the Vishnu Purana is the right one. For in the

Rig-veda, as we have seen, he is connected with the Bharatas, and in

the passage about to be quoted from the Aitareya Brahmana, he is

called a Bharata and his sons Kusikas
;
and Bharata is said both in the

Vishnu Puraria (Wilson's V.P. 4to. ed. p. 449) and in the Harivamsa

(sect. 32, v. 1723, and preceding narrative) to be a descendant of Ayus
and of Puru. Accordingly we have seen that the Harivamsa styles

Visvamitra at once a Paurava and a Kausika.

A similar genealogy to that in the 32nd section of the Harivamsa is

given in the Mahabharata, Anusasanaparvan, verses 201 ff., where it is

said that in the line of Bharata there was a king called Ajamidha who

was also a priest (Bharatasyanvaye chaivajaniidho ndma purthivah I

lalhuva Bharata-sreshtha yajvu dharma-fihritdm varah], from whom

Visvamitra was descended through (1) Jahnu, (2) Sindhudvlpa, (3)

Balakasva, (4) Kusika, (5) Gadhi.

One of the names applied to Visvamitra and his race, as I have just

noticed, is Bharata. 150 The last of the four verses at the close of the

53rd hymn of the third Mandala of the Rig-veda, which are supposed

to contain a malediction directed by Visvamitra against Vasishtha (see

above) is as follows : iii.' 53, 24. Ime Indra Bharatasya putruh apapitvam

chikitur na prapitvam \

" These sons of Bharata, o Indra, desire to avoid

(the Vasishthas), not to approach them." These words are thus explained

bySayana: Bharatasyaputrah Bharata-vamsyuh ime Visvamitrah apapi-

tvam apagamanam VasishthelhyaS chikitur na prapitvam \ [ Va~]sishtaih

saha tesham sangatir nusti
\

Iruhmanuh eva ity arthah
\

"These sons of

Bharata, persons of his race, kp.ow departure from, and not approach

to, the Vasishthas. They do not associate with the Vasishthas. This

means they are Brahmans."

The persons who accompanied Visvamitra when he wished to cross

the Vipas and the S'utudrl are, as we have seen above, called Bharatas
;

and Devasravas and Devavata are designated in E.V. iii. 23, 2, as Bha-

ratas. On the other hand in one of the hymns ascribed to Vasishtha

(R.V. vii. 33, 6) the Bharatas are alluded to as a tribe hostile to the

Tritsus, the race to which Vasishtha belonged.

150 See Roth's Lexicon, s.v. Bharata, (7)
" the name of a hero, the forefather of a

tribe. His sons are called Vis'vamitras and the members of his family Bharatas."
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In the legend of S'unassepa, told in the Aitareya Brahmana, vii.

13-18,
151 Visvamitra is alluded to as being the hotri -priest of king

Harischandra, and as belonging to the tribe of the Bharatas. He is

also addressed as rdjaputra, and his sons are called Kusikas. The out-

lines of the story are as follows : King Harischandra of the family of

Ikshvaku having no son, promised to Varuna, by the advice of Narada,

that if a son should be born to him he would sacrifice him to that god.

A son was accordingly born to the king, who received the name of

Rohita
;
but Harischandra, though called upon by Varuna, put off from

time to time, on various pleas, the fulfilment of his promise. When the

father at length consented, the youth himself refused to be sacrificed

and went into the forest. After passing six years there he met a poor

Brahman rishi called Ajlgartta who had three sons, the second of whom,

S'unassepa, he sold for a hundred cows to Rohita, who brought the

young Brahman to be sacrificed instead of himself. Varuna accepted

the vicarious victim, and arrangements were made accordingly, "Visva-

mitra being the hotri-priest, Jamadagni the adhvaryu, Vasishtha the

brahman, and Ayasya the udgatri (tasya ha Fisvdmitro hotd dslj Jamad-

agnir adhvaryur Vasishtho Irahmd Aydsyah udgdtd}" The sacrifice was

not, however, completed, although the father received a hundred more

cows for binding his son to the sacrificial post, and a third hundred for

agreeing to slaughter him. By reciting verses in honour of different

deities in succession S'unassepa was delivered
;
and at the request of

the priests took part in the ceremonial of the day.. I shall quote the

remainder of the story at length :

17. Atha ha S'unahsepo Visvdmitrasydnkam dsasdda
\

sa ha uvdcha

Ajigarttah Sauyavasir "rishe punar -me puttram dehi" iti
\

" Na" iti

ha uvdcha Visvdmitro " devdh vai imam mahyam ardsata" iti
\
sa ha

Devardto Vaisvdmitrah dsa
\ tasya ete Kdpileya-Bdlhravdh \

sa ha

uvdcha Ajigarttah Sauyavasis
" tvam vehi mhvaydvahai

"
iti

\
sa ha

uvdcha Ajigarttah Sauyavasir
"
Angiraso janmand \y Ajigarttih sru-

tah kavih
\

rishe paitdmahdt tantor md 'pagdh punar ehi mum "
iti

\

sa

151 This legend is translated into German by Prof. Roth in Weber's Ind. Stud,

i. 457 ff., into English by Prof. Wilson, Journ. Roy. As. Soc. vol. xiii. for 1851,

pp. 96 ff., by Dr. Hang in his Ait. Brahmana, vol. ii. 460 ff., by Prof. Miiller

in his Anc. Sansk. Lit. pp. 408
ff., and into Latin by Dr. Streiter in his " Diss. de

Sunahsepo."
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ha uvucha S'unahsepah
" adarsus tvd sdsa-hastam na yacJi chhudreshv

alapsata \ go/cam trlni satdni tvam avrinlthuh mad Angirah
"

iti
\

sa

ha uvucha Ajlgarttah Sauyavasis
" tad vai ma tuta tapati pdpam karma

mayd kritam
\

tad aham nihnave tubhyam pratiyantu satd gavdm" iti \

sa ha uvucha S'unahsepah "yah sakrit pdpakam kurydt kurydd enat tato

1

param \ ndpdgdh saudrdnydydd asandheyam tvayd kritam "
iti

\

" asan-

dheyam
"

iti ha Visvdmitrah upapapdda \

sa ha uvucha Visvdmitrah
" Bhlmah eva Sauyavasih sdsena visisdsishuh

\

asthdd maitasya putro

bhur mamaivopehi putratam" iti
\

sa ha uvucha S'unahsepah
" sa vai

yathd no jnup&yd rdjaputra tathd vada
\ yathaivdngirasah sann upeyum

tava putraldm" iti
\
sa ha uvucha Visvumitro "Jyeshtho me tvam putrd-

num syds tava sreshthd prajd sydt \ upeydh daivam me ddyam tena vai

tvopamantraye" iti
\

sa ha tivacfia S'unahsepah
"
sanjndndneshu vai bru-

yut sauhurdydya me sriyai \ yathd 'ham Bharata-rishabha upeydih tava

putratdm" iti
\

atha ha Visvdmitrah putrdn dmantraydmdsa
" Madhu-

chhanddh srinotana RishabJio Renur Ashtakah
\ ye ke cha bhrdtarah

sthana asmai jyaishthydya kalpadhvam" iti
\

18. Tasya ha Visvdmi-

trasya eka-satam putrdh usuh panchusad eva jydydmso Madhuchhandasah

panchdsat kanlydmsah \

tad ye jydydmso na te kusalam menire
\
tan

anuvydjahdra
" antun vah prajd bhakshlshta

"
iti

\

te ete 'ndhrdh Pun-

drdh S'abardh Pulinddh Mutibdh ity udantydh bahavo bhavanti
\

Vais-

vdmitruh Dasyunum bhuyishthdh \
sa ha uvucha Hadhuchhanddh panchd-

satd sardham "
yad nah pitd sanjdnlte tasmims tishthdmahe vayam \ puras

tvd sarve kurmahe tvdm anvancho vayam smasi" iti
\

atha ha Visvdmitrah

pratltah putrdms tushtdva "
te vai putrdh pasumanto vwavanto bhavishya-

tha
| ye mdnam me 'nugrihnanto vlravantam akartta md

\ pura-etrd vira-

vanto Devardtena Gdthindh
\

sarye rddhydh stha putrdh esha vah sad-

vivdchanam
\

esha vah Kusikdh vlro Devardtas tam anvita
\ yushmdms

ddyam me upetd vidydm yum u cha vidmasi
\

te samyancho Vaiivdmitrdh

sarve sukam sardtayah \ Devardtdya tasthire dhrityai sraishtftydya Gd-

thindh
| adhlyata Devardto rikthayor ubhyayor rishih

\

Jahnundm chd-

dhipatye daive vede cha Gdthindm
\

"
S'unassepa came to the side of Yisvamitra. Ajigartta, the son of

Suyavasa, said, 'Eishi, give me back my son.' 'No,' said Visvamitra,
' the gods have given him to me '

(devdh ardsata} ;
hence he became

Devarata the son of Visvamitra. The Kapileyas and Babhravas are

his descendants. Ajigartta said to Visvamitra,
' Come

;
let us both call
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(him) to us.'
1M He (again) said (to his son),

' Thou art an Angirasa,

the son of Ajigartta, reputed a sage ;
do not, o rishi, depart from the

line of thy ancestors ;
come back to me.' S'unassepa replied, 'They

have seen thee with the sacrificial kiiife in thy hand a thing which

men have not found even among the S'udras
;
thou didst prefer three

hundred cows to me, o Angiras.' Ajigartta rejoined,
' That sinful deed

which I have done distresses me, my son; I abjure it to thee. Let the

[three] hundreds of cows revert (to him who gave them).'
183

S'unassepa

answered,
' He who one* does a sinful deed, will add to it another

;

thou hast not freed thyself from that iniquity, fit only for a S'udra.

Thou hast done what cannot be rectified.'
' What cannot be rectified,'

interposed Visvamitra
;
who continued,

' Terrible was the son of Suya-

vasa as he stood about to immolate (thee) with the knife : continue not to

be his son
j
become mine.' S'unassepa replied,

'

Speak, o king's son (rafa-

putra), whatever thou hast to explain to us, in order that I, though an,

Angirasa, may become thy son.' Visvamitra rejoined,
' Thou shalt be

the eldest of my sons, and thy offspring shall be the most eminent.

Thou shalt receive my divine inheritance
;
with this (invitation) I ad-

dress thee.' S'unassepa answered,
' If (thy sons) agree, then for my

welfare enjoin on them to be friendly, that so, o chief of the Bharatas,

I may enter on thy sonship.' Visvamitra then addressed his sons,
' Do ye, Madhuchhandas, Eishabha, Renu, Ashtaka, and all ye who

are brothers, listen to me, and concede to him the seniority.' 18. Now
Visvamitra had a hundred sons, fifty of whom were older than Madhu-

chhandas and fifty younger. Then those who were older did not

approve (their father's proposal). Against them he pronounced (this

152 I follow here the tenor of the interpretation (which is that of the Commentator

on the S'ankhayaua Brahmana) given by Prof. Weber in his review of Dr. Haug's

Aitareya Brahmana, in Indische Studien, ix. 316. Prof. Weber remarks that in the

Brahmanas the root hu + vi is employed to denote the opposing invitations of two

persons who are seeking to bring over a third person to their own side
;
in proof of

which he quotes Taitt. S. 6, 1, 6, 6, and S'. P. Br. 3, 2, 4, 4, and 22. Profs. Roth,

Wilson, and Miiller, as well as Dr. Haug, understand the words to be addressed to

S'unassepa by his father, and to signify
"
we, too (I and thy mother), call, or will

call (thee to return to us).' But it does not appear that S'unas's'epa's mother was

present. And it is to be observed that the next words uttered by Ajigartta, which

are addressed to S'unas's'epa, are preceded by the usual formula sa ha uvacha Aji-

garttah Sauyavasih,
"
Ajigartta the son of S. said," which perhaps would not have

been the case if both sentences had been addressed to the same person.
!53 Here too I follow Weber, Ind. St. ix. p. 317.
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doom), 'Let your progeny possess the furthest ends (of the country).'

These are the numerous border-tribes, the Andhras, Pundras, S'abaras,

Pulindas, Mutibas. Most of the Dasyus are sprung from Visvamitra. 154

Madhuchhandas with the (other) fifty said,
' Whatever our father

determines, by that we abide. "We all place thee in our front, and

follow after thee.' Then Visvamitra was pleased, and said to his sons,

'

Ye, my children who, shewing deference to me, have conferred upon

me a (new) son, shall abound in cattle and in sons. Te, my sons, the

offspring of Gathin, who possess in Devarata a man who shall go before

you, are all destined to be prosperous ;
he is your wise instructor.

This Devarata, o Kusikas, is your chief; follow him. He will receive

you as my inheritance, and obtain all the knowledge which we possess.'

All these sons of Visvamitra, descendants of Gathin, submitted together

in harmony and with good will to Devarata' s control and superiority.

The rishi Devarata was invested with both possessions, with the lordly

authority of the Jahnus, and with the divine Veda of the Gathins." 155

On this legend Professor Miiller (Anc. Sansk. Lit. pp. 415 f.) remarks,

amongst other things, as follows : "So revolting, indeed, is the descrip-

154 See "Weber, Ind. St. ix. p. 317 f., and Roth in his Lexicon, s.vv. anta and udantya.

155 This legend is perhaps 'alluded to in the Kathaka Brahmana, 19, 11, quoted

by Prof. Weber, Ind. St. iii. 478 : S'unas'sepo vai etam Ajlgarttir Varuna-grihlto 'pa-

syat | taya sa vai Varuna-pasad amuchyata \

"
S'unas's'epa the son of Ajigartta, when

seized by Yaruna, saw this (verse) ;
and by it he was released from the bonds of

Yaruna." Manu also mentions the story, x. 105: Ajigarttah sutam hantum upa-

sarpad bubhukshitah
\
na chalipyata papena khitt-pratlkaram acharan

\

"
AjTgartta,

when famished, approached to slay his son
;
and (by so doing) was not contaminated

by sin, as he was seeking the means of escape from hunger." On this Kulluka anno-

tates : Rishir Ajlgarttakhyo bubhukshitah san puttram S'unassepha-namanam svayani

vikrltavan yajne go-sata-labhaya yajna-yupe baddhva vis asita'bhutva hantum pracha-
krame

\ nachakhut-pratlkarartham tatha kurvan papena liptah \
etach cha Bahvricha-

brahmane S'unadsephakhyaneshu vyaJctam uktam
\

" A rishi called AjTgartta, having,
when famished, himself sold his son called S'unas's'epha, in order to obtain a hundred

cows at a sacrifice, bound him to the sacrificial stake, and in the capacity of immoiator

was about to slay him. By doing so, as a means of escape from hunger, he did not

incur sin. This is distinctly recorded in the Bahvricha (Aitareya) Brahmana in the

legend of S'unas's'epa." The speakers in the Brahmana, however, do not take by

any means so lenient a view of Ajlgartta's conduct as Manu. (See Miiller's Anc.

Sansk. Lit. p. 415.) The compiler of the latter work lived in an age when it was

perhaps thonght that a rishi could do no wrong. The Bhagavata Purana, ix. sect. 7,

and sect. 16, verses 30-37 follows the Ait. Br. in the version it gives of the story;

but, as we shall see in a subsequent section, the Ramayana relates some of the circum-

stances quite differently.
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tion given of Ajigartta's behaviour in the Brahmana, that we should

rather recognize in him a specimen of the un-Aryan population of India.

Such a supposition, however, would be in contradiction with several of

the most essential points of the legend, particularly in what regards

the adoption of S'unahsepha by Visvamitra. Visvamitra, though ar-

rived at the dignity of a Brahman, clearly considers the adoption of

S'unahsepha Devarata, of the famous Brahmanic family of the Angi-

rasas, as an advantage for himself and his descendants
;
and the Deva-

ratas are indeed mentioned as a famous branch of the Visvamitras

(V.P. p. 405, 23). S'unahsepha is made his eldest son, and the leader

of his brothers, evidently as the defender and voucher of their Brahma-

hood, which must have been then of very recent date, because Visva-

mitra himself is still addressed by S'unahsepha as Raja-putra and Bha-

rata-rishabha." It must, however, be recollected that the story, as

told in the Brahmana, can scarcely be regarded as historical, and that

it is not unreasonable to suppose that the incidents related, even if

founded on fact, may have been coloured by the Brahmanical prepos-

sessions of the narrator. But if so, the legend can give us no true idea

of the light in which Visvamitra's exercise of priestly functions was

looked upon either by himself or by his contemporaries.

In Indische Studien, ii. 112-123, this story forms the subject of an

interesting dissertation by Professor Roth, who arrives at the following

conclusions :

"
(i.) The oldest legend about S'unahsepa (alluded to in R.V. i. 24,

11-13,
156 and R.V. v. 2, 7) knows only of his miraculous deliverance

by divine help from the peril of death.

"
(ii.) This story becomes expanded in the sequel into a narrative of

S'unahsepa's threatened slaughter as a sacrificial victim, and of his

deliverance through Visvamitra.

"
(iii.) This immolation-legend becomes severed into two essentially

distinct versions, the oldest forms of which are respectively represented

by the stories in the Aitareya Brahmana, and the Ramayana.
"

(iv.) The latter becomes eventually the predominant one; but its

proper central-point is no longer the deliverance from immolation, but

156
Compare also Eosen's remarks on the hymns ascribed to S'unas's'epa ; Rig-veda

Sanhita, Annotationes, p. Iv. He thinks they contain nothing which would lead to

the belief that they have any connection with the legend in the Ramayana and Ait. Br.
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the incorporation of S'unahsepa, or (with a change of persons) of

Kichika, into the family of the Kusikas. It thus becomes in the end

a family-legend of the race of Visvamitra.

" There is thus no historical, perhaps not even a genealogical, result

to be gained here. On the other hand the story obtains an important

place in the circle of those narratives in which the sacerdotal literature

expressed its views regarding the character and agency of Visvamitra."

In a passage of the Mahabharata, Adip. verses 3694 if.,
157 where the

descendants of Puru are recorded, we find among them Bharata the son

of Dushyanta (verse 3709) from whom (1) Bhumanyu, (2) Suhotra,

(3) Ajamidha, and (4) Jahnu are said to have sprung in succession

(verses 3712-3722) ;
and the last-named king and his brothers Vrajaua

and Rupin are said to have been the ancestors of the Kusikas (verse 3723 :

anvaydh Kusikdh rdjan Jahnor amita-tejasah \ Vrajana-Rupinoh\ who

were therefore, according to this passage also, descended from Bharata

(see above, p. 354). The Mahabharata then goes on to relate that

during the reign of Samvarana, son of Jahnu's eldest brother Riksha,

the country over which he ruled was desolated by various calamities

(verses 3725 f.). The narrative proceeds, verse 3727 :

Abhyaghnan Bhdratdms chaiva sapatndndm baldni cha
\ chdlayan

vasudhdm chemdm balena ohaturangind \ abhyaydt tarn cha Pdnchdlyo

vijitya tarasd mahlm
\

akshauhinlbhir dasabhih sa enam samare 'jayat \

tatah sa-ddrah sdmdtyah sa-puttrah sa-suhrijjanah \ rdjd Samvaranas

tasmdt paldyata mahdbhaydt I 3730. Sindhor nadasya mahato nikunje

nyavasat tadd
\ nadl-vishaya-paryyante parvatasya samlpatah \

tattrd-

vasan bahun kdldn Bhdratdh durgam asritdh
\

teshdm nivasatdm tattra

sahasram parivatsardn \ athdbhyagachhad Bhdratan Vasishtho bhagavdn

rishih
|

tarn dgatam prayatnena pratyudgamydbhivddya cha
\ arghyam

abhydharams tasmai te sarve Bhdratds tadd
\ nivedya sarvam rishaye

satkdrena suvarchchase
\
tarn dsane chopavishtam rdjd vavre svayatn tadd

\

"
purohito bhacdn no'stu rdjydya prayatetnahi

"
\

3735. "Om" ity

evaifi Vasishtho 'pi Bhdratan pratyapadyata \ athdbhyasinchat sdmrdjye

sarva-kshattrasya Pauravam
\
vishdna-bhutam sarvasydm prithivydm iti

nah srutam
\ Bharatddhyushitam purvam so 'dhyatishthat purottamam \

punar balibhritas chaiva chakre sarva-mahlkshitah
\

J37 Referred to by Roth, Litt. u. Gesch. des Weda, pp. 142 ff., and Wilson, Rig-

veda, iii. p. 86.
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" 3727. And the hosts of their enemies also smote the Bharatas.

Shaking the earth with an army of four kinds of forces, the Panchalya

chief assailed him, having rapidly conquered the earth, and vanquished

him with ten complete hosts. Then king Samvarana with his wives,

ministers, sons, and friends, fled from that great cause of alarm
; (3730)

and dwelt in the thickets of the great river Sindhu (Indus), in the

country bordering on the stream, and near a mountain. There the

Bharatas abode for a long time, taking refuge in a fortress. As they

were dwelling there, for a thousand years, the venerable rishi Vasishtha

came to them. Going out to meet him on his arrival, and making

obeisance, the Bharatas all presented him with the arghya offering,

shewing every honour to the glorious rishi. When he was seated the

king himself solicited him,
' Be thou our priest ;

let us strive to

regain my kingdom.' 3735. Vasishtha consented to attach himself to

the Bharatas, and, as we have heard, invested the descendant of Puru

with the sovereignty of the entire Kshattriya race, to be a horn (to have

mastery) over the whole earth. He occupied the splendid city formerly

inhabited by Bharata, and made all kings again tributary to himself."

It is remarkable that in this passage the Bharatas, who, as we have

seen, are elsewhere represented as being so closely connected with

Visvamitra, and are in one text of the Big-veda (vii. 33, 6) alluded

to as the enemies of Vasishtha' s friends, should be here declared to

have adopted the latter rishi as their priest. The account, however,

need not be received as historical, or even based on any ancient tra-

dition
;
and the part referring to Vasishtha in particular may have

been invented for the glorification of that rishi, or for the honour of

the Bharatas.

The llth and 12th khandas of the second adhyaya of the Sarvasara

Upanishad (as we learn from Professor Weber's analysis in Ind. St.

i. 390) relate that Visvamitra was instructed on the identity of breath

(prdna) with Indra, by the god himself, who had been celebrated by

the sage on the occasion of a sacrifice, at which he officiated as hotri-

priest, in a thousand Brihati verses, and was in consequence favourably

disposed towards him.

It is abundantly clear, from the details supplied in this section, that

Visvamitra, who was a rajanya of the Bharata and Kusika families

(Ait. Br. vii. 17 and 18), is represented by ancient Indian tradition as
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the author of numerous Yedic hymns, as the domestic priest (puro-

hita) of king Sudas (Mr. ii. 24), and as officiating as a hotri at a

sacrifice of king Harischandra (Ait. Br. vii. 16). The Hamayana

also, as we shall see in a future section, connects him with Trisanku,

the father of Harischandra, and makes him also contemporary with

Ambarisha
;
and in the first book of the same poem he is said to have

visited king Dasaratha, the father of Rama (Balakanda, i. 20, Iff.).

As these kings were separated from each other by very long intervals,

Trisanku being a descendant of Ikshvaku in the 28th, Ambarisha in

the 44th,
158 Sudas in the 49th, and Dasaratha in the 60th generation

(see Wilson's Yishnu Purana, vol. iii. pp. 284, 303, 304, 313), it is

manifest that the authors of these legends either intentionally or

through oversight represented Yisvamitra, like Yasishtha (see above),

as a personage of miraculous longevity ;
and on either supposition

a great deal that is related of him must be purely fabulous. All the

authorities describe him as the son of Gathin or Gadhi, the Anu-

kramani, the Yishnu Purana, and the Harivamsa declaring also that

Gathin was an incarnation of Indra, and thus asserting Yisvamitra to

be of divine descent. It is not clear whether this fable is referred to

in E.Y. iii. 53, 9, where Yisvamitra is styled deva-juh, "born of a god,"

or whether this verse may not have led to the invention of the story.

In either case the verse can scarcely have emanated from the rishi

himself; but it is more likely to be the production of one of his de-

scendants. 159

158
According to the Ramayana, i. 70, 41

;
ii. 110, 32, Ambarisha was only 28th

from Ikshvaku. Compare Prof. Wilson's note on these genealogies, V.P. iii. 313 ff.

159 The word devajah, -which, following Roth, s.v., I have translated "
god.born,"

is taken by Sayana as = dyotamcinanam tfjasam janayita,
"
generator of shining

lights," and appears to be regarded by him as referring to the creation of constel-

lations by Yisvamitra, mentioned in the Ramayana, i, 60, 21. Prof. Wilson renders

the phrase by "generator of the gods;
" and remarks that "the compound is not

devaja,
'

god-born,' nor was Yis'vamitra of divine parentage
"
(R.V. iii. p. 85, note 4).

This last remark overlooks the fact above alluded to of his father Gadhi being repre-

sented as an incarnation of Indra, and the circumstance that Prof. Wilson himself

(following Sayana) had shortly before translated the words prathama-jah brahmanah

in R.V. iii. 29, 15, as applied to the Kus'ikas, by
"
the first-born of Brahma," although

from the accent brahman here must be neuter, and the phrase seems to mean, as

I have rendered above, "the first-born of prayer." The word jd is given in the

Nighantu as one of the synonymes of apatya,
"
offspring ;

" and in R.V. i. 164, 15,

where it is coupled with rishayah, the compound devajah is explained by Sayana as

"born of the god," i.e. the sun, and by Prof. Wilson as "born of the gods." See
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This verse (E.V. iii. 53, 9) which claims a superhuman origin for

Yisvamitra, and the following verses 11-13 of the same hymn, which

assert the efficacy of his prayers, form a sort of parallel to the contents

of R.Y. vii. 33, where the supernatural birth of Vasishtha (vv. 10 if.),

the potency of his intercession (vv. 2-5), and the sacred knowledge of

his descendants (vv. 7 and 8), are celebrated.

As the hymns of Yisvamitra and his descendants occupy so prominent

a place in the'Rig-veda Sanhita, and as he is the alleged author of the

text reputed the holiest in the entire Veda (iii. 62, 10), the G&yatfipar

excellence, there is no reason to doubt that, although he was a rdjanya, he

was unreservedly acknowledged by his contemporaries to be both a

rishi and a priest. Nothing less than the uniform recognition and

employment of the hymns handed down under his name as the produc-

tions of a genuine
"
seer," could have sufficed to gain for them a place

in the sacred canon. 160 It is true we possess little authentic information

regarding the process by which the hymns of different families were

admitted to this honour
;
but at least there is no tradition, so far as I

am aware, that those of Yisvamitra and his family were ever treated as

antilegomena. And if we find that later works consider it necessary to

represent his priestly character as a purely exceptional one, explicable

only on the ground of supernatural merit acquired by ardent devotion, we

must recollect that the course of ages had brought about a most material

change in Indian society, that the sacerdotal function had at length

become confined to the members of an exclusive caste, and that the

exercise of such an office in ancient times by persons of the regal or

mercantile classes had ceased to be intelligible, except upon the suppo-

sition of such extraordinary sanctity as was alleged in the case of

Visvamitra.

It is worthy of remark that although the Aitareya Brahmana (see

above) declares that S'unassepa, as belonging to a priestly family, was

called on to exercise the sacerdotal office immediately after his release,

yet the anterior possession of divine knowledge is also ascribed to

Yisvamitra and the Gathins, and that S'unassepa is represented as sue-

also II.V. ix. 93, 1 = S.V. i. 538. (Compare Journal of the Royal Asiatic Society,

for 1866, p. 387 ff.)

160 That many at least of these compositions were really the work of Vis'vamitra, or

his descendants, is proved, as we have seen, by the fact that their names are mentioned

in them.
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ceeding to this sacred lore, as well as to the regal dignity of the race

on which he became engrafted.

The fact of Visvamitra having been both a rishi and an officiating

priest, is thus, as we have seen, and if ancient tradition is to be believed,

undoubted. In fact, if we look to the number of Vedic hymns ascribed

to him and to his family, to the long devotion to sacerdotal functions

which this fact implies, and to the apparent improbability that a person

who had himself stood in the position of a king should afterwards have

become a professional priest, we may find it difficult to believe that

although (as he certainly was) a scion of a royal stock, he had ever him-

self exercised regal functions. Professor Roth remarks (Litt. u. Gesch.

p. 125) that there is nothing either in the Aitareya Brahmana, or in the

hymns of the Rig-veda to shew that he had ever been a king.
161 But

on the other hand, as the same writer observes (p. 126), and as we

shall hereafter see, there are numerous passages in the later authorities

in which the fact of his being a king is distinctly, but perhaps untruly,

recorded.

It is so well known, that I need scarcely adduce any proof of the

fact, that in later ages Rajanyas and Vaisyas, though entitled to sacri-

fice and to study the Vedas, were no longer considered to have any

right to officiate as priests on behalf of others. I may, however, cite a

few texts on this subject. Manu says, i. 88 :

Adhydpanam adhyayanam ydjanam ydjanam tathd
\

ddnam prati-

graham chaiva Brdhmandndm akalpayat \

89. Prajdndm rakshanam

ddnam ijyd Adhyayanam eva cha
\ vishayeshv aprasaktim cha kshattri-

yasya samdsatah
\

90. Pasundm rakshanam ddnam ijyd Adhyayanam eva

cha
| vanikpatham kusldam cha Va^syasya krishim eva cha

\

91. Ekam

eva tu S'udrasya prabhuh karma samddisat
\

eteshdm eva varndndm susru-

shdm anasuyayd \
88. He (Brahma) ordained teaching, study, sacrificing,

officiating for others at sacrifices, and the giving and receiving of gifts,

to be the functions of Brahmans. 89. Protection of the people, the

giving of gifts, sacrifice, study, and non-addiction to objects of sense he

assigned as the duties of the Kshattriya. 90. The tending of cattle,

giving of gifts, sacrifice, study, commerce, the taking of usury, and agri-

culture he appointed to be the occupations of the Yaisya. 91. But the

161 May not R.V. iii. 43, 5 (quoted above), however, be understood to point to

something of this kind ?
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lord assigned only one duty to the S'udra, that of serving these other

three classes without grudging."

Similarly it is said in the second of the Yajna-paribhasha Sutras,

translated by Professor M. Miiller (at the end of the ninth volume of

the Journal of the German Oriental Society, p. xliii.),
" that sacrifice

is proper to the three classes, the Brahman, Rajanya, and also the

Vaisya."
162 Prof. Miiller also refers to Katyayana's S'rauta Sutras, of

which i. 1, 5 and 6 are as follows :

5. Angahlnarotriya-shanda-udra-varjam \

6. Brahmana-rdjanya-

vaisyanam sruteh
\

"
Men,

163 with the exception of those whose members

163 Prof. Mtiller does not give the original text.

163 In one of these Sutras of Katyiiyana (i. 1, 4) and its commentary a curious

question (one of those which the Indian authors often think it necessary to raise and

to settle, in order that their treatment of a Subject may be complete and exhaustive)

is argued, viz. whether the lower animals and the gods have any share in the practice

of Vedic observances; or whether it is confined to men. The conclusion is that the

gods cannot practise these rites, as they are themselves the objects of them, and as

they have already obtained heaven and the other objects of desire with a view to

which they are practised (tatra devanam devatantarabhavad anadhikarah
\

na hy
atmanam uddisya tyagah sambhavati

\

kincha
\
devas cha prapta-svargadi-kamah \

na cha tesham kinchid avaptavyam asti yad-artham karmani kurvate
| ). As regards

the right of the lower animals to sacrifice, although the point is decided against them

on the ground of their only
"
looking to what is near at hand, and not to the rewards

of a future world "
(te hy asannam eva chetayante n& paralaukikam phalam) ; still it

is considered necessary seriously to obviate a presumption in their favour that they
seek to enjoy pleasure and avoid pain, and even appear to indicate their desire for the

happiness of another world by seeming to observe some of the Vedic prescriptions : "JVa-

nu uktaih sunas' chaturdasyam upavasa-darsanat syenasya cha ashtamyam upavasa-
darsanach cha te 'pi paralaukikam jananti" iti

\
tat katham avagamyate

"
te dhar-

martham upavasanti" iti
\ ye hi veda-smriti-puranadikam pathanti te eva jananti yad

" anena karmana idam phalam amutra prapsyate" iti
\
na cha ete vedadikam pathanti

napy anyebhyah agamayanti I tena sastrarthamavvlvamsah phalam amushmikamaka-

mayantah katham tat-sadhanam karma kufyuh \

tasmad na dharmcirtham upavasanti

iti
|
kimartham tarhy etesham upavasah

\
uchyate \ rot/ad aruchir esham

\

tarhi niyata-

kale katham rogah \ uchyate \ niyata-kalah api rogcih bhavanti yatha triflyaka-clia

turthikadi-jvarah \
adhanas cha ete

\

" But do not some say that ' from a dog having
been noticed to fast on the fourteenth day of the month, and a hawk on the eighth,

they also have a knowledge of matters connected with a future life ?
'

But how is it

known that these dogs and hawks fast from religious motives ? For it is only those who
read the Vedas, Smritis, Puranas, etc., who are aware that by means of such and such

observances, such and such rewards will be obtained in another world. But these animals

neither read the sacred books for themselves, nor ascertain their contents from others.

How then, ignorant as they are of the contents of the scriptures, and devoid of any
desire for future rewards, can they perform those rites which are the means of attain-

ing them ? It is therefore to be concluded that they do not fast from religious motives.

But why, then, do they fast ? "We reply, because from sickness they have a disinclin-



366 EARLY CONTESTS BETWEEN

are defective, those who have not read the Veda, eunuchs, and S'udras,

have a right to sacrifice. 6. It is Brahmans, Rajanyas, and Yaisyas

(only who) according to the Yeda (possess this privilege)."
m

ation for food. But how do they happen to be sick on certain fixed days ? "We answer,

there are also certain diseases which occur on fixed days, as tertian and quartan agues.

Another reason why the lower animals cannot sacrifice is that they are destitute of

wealth (and so unable to provide the necessary materials)."
lei "And yet," Prof. Miiller remarks (ibid), "concessions were made (to other and

lower classes) at an early period. One of the best known cases is that of the Eatha-

kara. Then the Nishadasthapati, though a Nishada chief and not belonging to the

three highest classes was admitted to great sacrifices, e.g. to the gavedhukacharu."
The S'atap. Br. i. 1, 4, 12, has the following words: Tani vai etani chatvari vachah

"ehi" iti brahmanasya "agahi" "adrava" vaisyasya cha rajanyabandhos cha "adha-

va
"

iti sudrasya \

"
[In the formula, havishkrid ehi,

'

come, o oblation-maker,' referred

to in the previous paragraph, and its modifications] these four (different) words are

employed to express
' come :

'

ehi,
'

confe,' in the case of a Brahman
; agahi,

' come

hither,' in the case of a Vais'ya; adrava, 'hasten hither," in the case of a Eajanya-

bandhu, and adhava,
' run hither,' in the case of a S'udra." On this Prof. Weber

remarks, in a note on his translation of the first adhyaya of the first book of the

S'. P. Br. (Journ. Germ. Or. Soc. iv. p. 301) :

" The entire passage is of great im-

portance, as it shews (in opposition to what Eoth says in the first vol. of this Journal,

p. 83) that the S'udras were then admitted to the holy sacrifices of the Arians, and

understood their speech, even if they did not speak it. The latter point cannot

certainly be assumed as a necessary consequence, but it is highly probable ;
and I

consequently incline to the view of those who regard the S'udras as an Arian tribe

which immigrated into India before the others." See above, p. 141, note 251, and

Ind. Stud. ii. 194, note, where Prof. Weber refers to the Mahabharata, S'antip. verses

2304 ff. which are as follows : Svahakara-vashatkarau mantrah s'udre na vidyate \

tasmach chhudrah paltayajnair yajetavratavan svayam \ purnapatramayim ahuh

pakayajnasya dakshinam
\
sudrah Paijavano nama sahasranaffi satam dadau

]
Ain-

dragnyena vidhanena dakshinam iti nah s'rutam
\

" The svahakara, and the vashat-

kara, and the mantras do not belong to a S'udra. Wherefore let a man of this class

sacrifice with pakayajnas, being incapacitated for (Vedic) rites (srauta-vratopaya-hlnah \

Comm.). They say that the gift (dakshina) proper for a pakayajna consists of a

full dish (purnapatramayi'). A S'udra called Paijavana gave as a present a hundred

thousand (of these purnapiitras) after the Aindragnya rule." Here, says Prof. Weber,
" the remarkable tradition is recorded that Paijavana, i.e. Sudas, who was so famous

for his sacrifices, and who is celebrated in the Eig-veda as the patron of Vis'vamitra

and enemy of Vasishtha, was a S'udra." In the Bhagavata Purina, vii. 11, 24, the

duties of a S'udra are described to be "
submissiveness, purity, honest service to his

master, sacrifice without mantras, abstinence from theft, truth, and the protection of

cows and Brabmans" {sudrasya sannatih sauchani seva svaminy amayaya \

amantra-

yajno hy asteyam satyam go-vipra-rakshanam |). The Commentator defines amantra-

yajnah thus: namaskarenaiva pancha-yajnanushthanam, "the practice of the five

sacrifices with obeisance," and quotes Yajnavalkya. See also Wilson's Vishnu Purana,
vol. iii. p. 87, and notes

;
Miiller's Anc. Sansk. Lit. p. 203

;
the same author's Essay,

at the end of the ninth vol. of the Journ. Germ. Or. Soc. p. Ixxiii,
;
and Bohtlingk and

Eoth's Lexicon, s.v. pakayajna.
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According to the Ait. Br. vii. 19, "the Brahman alone of the four

castes has the right of consuming things offered in sacrifice
"

(etdh vai

prajdh hutddo yad brdhmandh
\

atha etdh ahutddo yad rdjanyo vaisyah

sudrah). And yet, as Prof. Miiller observes, it is said in the S'atap.

Br. v. 5, 4, 9 : Chatvdro vai varndh Irdhmano rdjanyo vaisyah sudro na

ha eteshdm ekaschana lhavati yah somam vamati
\

sa yad ha eteshdm

ekaschit sydt sydd ha eva prdyaschittih \

"There are four classes, the

Brahman, Rajanya, Yaisya, and S'udra. There is no one of these who

vomits (i.e., I suppose, dislikes) the soma. If anyone of them how-

ever should do so, let there he an atonement."

Professor "Weber, by whom also these words are quoted (Ind. St.

x. 12), remarks that "they leave open the possibility of Kajanyas,

Vaisyas, and even S'udras partaking of the soma, the only consequence

being that they must as an expiation perform the Sautramam rite."

In the twenty-first of the Yajna-paribhasha Sutras, translated by

Miiller, p. xlvii., it is declared that the priestly dignity belongs to the

Brahmans
;
and it is laid down by the Indian authorities that even when

the sacrifice is of a kind intended exclusively for Kshattriyas, the priest

must still be a Brahman and not a Kshattriya, the reason being that

men of the former class only can eat the remains of the sacrifice (see

Katyayana's S'r. Sutras, i. 2, 8): Brdhmandhritvijo bhahsha-pratishedhdd

itarayoh, "the Brahmans only are priests, because the other two castes are

forbidden to eat (the remains of the sacrifice "). See also Weber, Ind.

St. x. pp. 17 and 31, and the passages of the Ait. Br. viii. 24 and 27,

referred to in pages 30 and 31 : 24. Na ha vai apurohitasya rdjno

devdh annam adanti
\

tasmdd rdjd 'yakshamdno brdhmanam puro dadhlta
\

" The gods do not eat the food offered by a king who has no purohita.

Wherefore (even) when not about to sacrifice, the king should put

forward a Brahman (as his domestic priest)." 27. Yo ha vai trln

purohitdms trln purodhdtrln veda sa brdhmanah purohitdh \

sa vadeta

purodhdyai \ Agnir vdva purohitah prithivl purodhdtd vdyur vdva puro-

hito
'

ntariksham purodhdtd ddityo vdva purohito dyauh purodhdtd \

esha

ha vai purohito yah evaih veda atha sa tirohito yah evam na veda
\ tasya

rdjd mitram lhavati dvishantam apabddhate \ yasyaivaih vidvdn Irdh-

mano rdshtra-gopah purohitah \

hshattrena kshattram jayati lalena lalam

asnute
\ yasyaivam vidvdn Irdhmano rdshtra-gopah purohitah \

tasmai

visah sanjdnate sammukhdh ekamanasah
\ yasyaivafh vidvdn brdhmano
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rdshtra-gopah purohitah \
"The Brahman who knows the three puro-

hitas, and their three appointers, is a (proper) purohita, and should be

nominated to this office. Agni is one purohita, and the earth appoints

him
; Yayu another, and the air appoints him

;
the Sun is a third, and

the sky appoints him. He who knows this is a (proper) purohita ;
and

he who does not know this is to be rejected. (Another) king becomes

the friend of the prince who has a Brahman possessing such knowledge

for his purohita and the protector of his realm
;
and he vanquishes his

enemy. He who has a Brahman possessing etc. (as above) conquers

(another's) regal power by (his own) regal power, and acquires another's

force by (his own) force. With him who has a Brahman etc. (as above)

the people are openly united and in harmony."

I add another passage from the same Brahmana, which might also

have been properly introduced in an earlier chapter of this work

(chapt. i. sect, iii.) as it relates to the creation of the four castes :

Ait. Br. vii. 19. Prajdpatir yajnam asrijata \ yajnam srishtam anu

brahma-kshattre asrijyetdm \
brahma-kshattre anu dvayyah prajdh asrij-

yanta hutddas cha ahutddas cha brahma eva anu hutddah kshattram anv

ahutddah
\
etdh vai prajdh hutddo yad brdhmandh

\

atha etdh ahutddo

yad rdjanyo vaisyah sudrah
\ tdbhyo yajnah udakrdmat

\

tarn brahma-

kshattre anvaitdm ydny evco brahmanah dyudJidni tair braJima anvait ydni

kshattrasya tarn (? taih) kshattram
\
etdni vai brahmanah dyudhdni yad

yajndyudhdni \

atha etdni kshattrasya dyudhani yad asva-rathah kavachah

ishu-dhanva
\

tarn kshattram ananvdpya nyavarttata \ dyudhebhyo ha

sma asya vijamanah pardn eva eti
\

atha enam brahma anvait
\

tarn dpnot \

tarn dptvd parastdd nirudhya atishthat
\

sa dptah parastdd niruddhaa

tishthan j'nutid sfdny dyudhdni brahma updtarttata \

tasmdd ha apy

etarhi yajno brahmany eva brdhmaneshu pratishthitah \

atha enat kshattram

anvdgacMat tad abravld "
upa md asmin yajne hvayasva" iti

\
tat

" tathd "
ity abravit ll tad vai nidhaya svany dyudhdni brahmanah eva

dyudhair brahmano rupena brahma bhiitva yajnam upardrttasva" iti
\

"tathd" iti tat kshattram nidhaya svdny dyudhdni brahmanah eva dyudh-

air brahmano rupena brahma bhutvd yajnam updvarttata \

tasmdd ha

apy etarhi kshattriyo yajamdno nidhaya eva svdny dyudhdni brah-

manah eva dyudhair brahmano rupena brahma bhutvd yajnam upd-

varttate
\

"Prajapati created sacrifice. After sacrifice, Brahman (sacred know-
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ledge) and K.shattra (regal power)
165 were created. After these, two

kinds of creatures were formed, viz. those who eat, and those who do

not eat, oblations. After Brahman came the eaters of oblations, and

after Kshattra those who do not eat them. These are the eaters of

oblations, viz. the Brahmans. Those who do not eat them are the

Rajanya, the Yaisya, and the S'iidra. From these creatures sacrifice

departed. Brahman and Kshattra followed it, Brahman with the im-

plements proper,to itself, and Kshattra with those which are proper to

itself. The implements of Brahman are the same as those of sacrifice,

while those of Kshattra are a horse-chariot,
166

armour, and a bow and

arrows. Kshattra turned back, not having found the sacrifice
;
which

turns aside, afraid of the implements of Kshattra. Brahman followed

after it, and reached it
;
and having done so, stood beyond, and inter-

cepting it.
*

Being thus found and intercepted, sacrifice, standing still

and recognizing its own implements, approached to Brahman. "Where-

fore now also sacrifice depends upon Brahman, upon the Brahmans.

Kshattra then followed Brahman, and said,
' invite me 167

(too to par-

ticipate) in this sacrifice.' Brahman replied,
' so be it : then laying

aside thy own implements, approach the sacrifice with the implements

of Brahman, in the form of Brahman, and having become Brahman. 168

165 The two principles or functions represented by the Brahmans and Kshattriyas

respectively.
166 See "Weher, Indische Studien, ix. p. 318.

167 See "Weber, in the same page as last quoted.
169 This idea may be further illustrated by a reference to several passages adduced

by Professor Weber, Ind. St. x. 1 7, who remarks :
" Hence every Rajanya and Vais'ya

becomes through the consecration for sacrifice (d7ksha) a Brahman during its con-

tinuance, and is to be addressed as such in the formula employed," and cites S'. P. Br.

iii. 2, 1, 39 f., part of which has been alreiJdy quoted above, in p. 136, note; and

also Ait. Br. vii. 23 : Sa ha d^kshamanah eva bfahmanatam abhyupaiti \

" He a king,

when consecrated, enters into the condition of a Brahman." See the rest of the section

and sections 24, 25, and 31 in Dr.Haug's translation. The S'.P.Br. xiii. 4, 1, 3, says,

in opposition to the opinion of some, that an as'vamedha, which is a sacrifice proper
to Rajanyas, should be begun in summer, which is their season : tad vai vasante eva

abhyarabheta \

vasanto vai brahmanasya rituh
\ yah u vai has cha yajate brahmani-

bhuya wa eva, yajate \

" Let him commence in spring, which is the Brahman's season.

"Whosoever sacrifices does so after having as it were become a Brahman." So too

Katyayana says in his S'rauta Sutias vii. 4, 12 :
" Brahmana" ity eva vaisya-rajan-

yayor api \

" The word Brahmana is to be addressed to a Vais'ya and a Rajanya also."

On which the Commentator annotates : Vaisya-rajanyayor api yajne
" dikshito 'yam

brahmanah" ity eva vaktavyam \
na "dlkshito 'yam kshattriyo vaisyo va

"
iti

\

" The
formula ' This Brahman has been consecrated

'

is to be used at the sacrifice of a Vais'ya

24
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Kshattra rejoined,
' Ee it so,' and, laying aside its own implements,

approached the sacrifice with those of Brahman, in the form of Brah-

man, and having become Brahman. Wherefore now also a Kshattriya

when, sacrificing, laying aside his own implements, approaches the

sacrifice with those of Brahman, in the form of Brahman, and having

hecome Brahman."

The Mahabharata, S'antip. verses 2280 f. distinctly defines the duty

of a Kshattriya in reference to sacrifice and sacred study : Kshattriya-

sydpi yo dkarmas tarn te vdkshyami Hharata
\ dadydd rdjan na ydcheta

yajeta na cha ydjayet \ nadhydpayed adhiylta prajds cha paripdlayet \

" I will tell thee also the duties of a Kshattriya. Let him give, and

not ask (gifts) ;
let him sacrifice, but not officiate for others at sacri-

fices
;

let him not teach, but study ;
and let him protect the people."

It is clear that these passages which restrict the right o'f officiating

ministerially at sacrifices to the members of the Brahmanical order,
169

represent a very different state of opinion and practice from that which

prevailed in the earlier Yedic age, when Yisvamitra, a Rajanya, and

his relatives, were highly esteemed as the authors of sacred poetry, and

were considered as perfectly authorized to exercise sacerdotal functions.

The result of the conflict between the opposing interests represented

by Yasishtha and Yisvamitra respectively, is thus described by Professor

and a Rajanya also
;
and not the words ' this Rajanya, or this Vais'ya, has been con-

secrated.'
"

169 It appears from Arrian that the Greeks were correctly informed of this prero-

gative of the Brahmans. He says, Indica, ch. xi. : Kol Saris Se iSia dvti, ffryr)ri)s

otrnp -rijs Ovcrlys rwv rts ffotywruiv rovrcav yiverat, cos OVK &v &\\us Kexapi<r/ie'j/a

rols Beoii Bixravras. "And whosoever sacrifices in private has one of these sophists
"

(so the highest of the classes, here said to be seven in number, is designated)
" as

director of the ceremony, since sacrifice could not otherwise be offered acceptably to

the gods." Arrian makes another assertion (ibid, xii.) which, if applied to the time

when he wrote (in the second Christian century), is not equally correct. After observ-

ing that the several classes were not allowed to intermarry, nor to practice two pro-

fessions, nor to pass from one class into another, he adds : t/iovvov afyicriv avfi-rai

ffotpiffrfyv fK Ttavrbs ytvfos y(Vf<r6ai
' on ov fj.a\6aKa roiffi aotyiffrfjffiv etoi rci

irp-fiyfj.a.Ta,
a\\a Travraiv ra\anrcap6rara.

"
Only it is permitted to a person of any

class among them to become a sophist ;
for the life of that class is not luxurious, but

the most toilsome of all." However indubitably true the first part of this sentence

may have been in the age of Vis'vamitra, it cannot be correctly predicated of the age
of Arrian, or even of the period when India was invaded by Alexander the Great.

The mistake may have arisen from confounding the Buddhists with the Brahmans, or

from supposing that all the Brahmanical Indians, who adopted an ascetic life, were

regarded as "
sophists."
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Hoth at the close of his work on the literature and history of the Veda,

which has been so often quoted, p. 141 : "Vasishtha, in whom the future

position of the Brahmans is principally foreshadowed, occupies also a far

higher place in the recollections of the succeeding centuries than his

martial rival
;
and the latter succumhs in the conflict out of which the

holy race of Brahmavartta was to emerge. Vasishtha is the sacerdotal

hero of the new order of things. In Visvamitra the ancient condition

of military shepherd-life in the Punjab is thrown back for ever into

the distance. This is the general historical signification of the contest

between the two Vedic families, of which the literature of all the suc-

ceeding periods has preserved the recollection."

SECT. VII. Do the details in the last two sections enable us to decide

in what relation Vasishtha and Visvamitra stood to each other as

priests of Sudds ?

It appears from the data supplied in the two preceding sections that

both Vasishtha and Visvamitra are represented as priests of a king called

Sudas. .This is shewn, as regards the former rishi (see pp. 319 ff.,

above), by E.V. vii. 18, 4, 5, and 21-25
;
and vii. 33, 1-6, where he is

said to have interceded with Indra for Sudas, who, as appears from

verse 25 of the second of these hymns, was the son of Pijavana. A
similar relation is shewn by R.V. iii. 53, 9-13 to have subsisted between

Visvamitra and Sudas (see above, p. 342) ; and although Sudas is not

in that passage identified with the king who was Vasishtha' s patron,

by the addition of his patronymic, we, are told in the Mrukta, ii. 24,

that he was the same person, the son of Pijavana. There is therefore

no doubt that, according to ancient tradition, the two rishis were both

priests of the same prince. It further appears that the Bharatas, with

whom, as we have seen, Visvamitra was connected, are in H.V. vii'

33, 6 referred to as in hostility with Sudas and his priest. Are we

then to conclude that the one set of facts excludes the other that the

two rishis could not both have been the family-priests of Sudas ?

There is no reason to arrive at such an inference. Vasishtha and

Visvamitra could not, indeed, have been the domestic priests of Sudas

at one and the same period. But they may have been so at different
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times
;
and the one may have supplanted the other. It is, however, very

difficult to derive from the imperfect materials supplied in the passages

to which I have referred any clear conception of the shape and course

which the contest between these two rivals took, or to fix the periods

at which they respectively enjoyed their patron's favour. Prof. Roth

thinks 170 that some light is thrown on this obscure subject by the

different parts of the 53rd hymn of the third mandala of tbe Rig-veda.

This composition, as it stands, contains, as he considers, fragments of

hymns by Visvamitra or his descendants, of different dates
;
and the

verses (9-13), in which that rishi represents himself and the Kausikas

as being the priests of Sudas, are, in his opinion, earlier than the con-

cluding verses (21-24),
m which consist of imprecations directed against

Yasishtha. These last verses,, he remarks, contain an expression of

wounded pride, and threaten vengeance against an enemy who had

come into possession of some power or dignity which Yisvamitra him-

self had previously enjoyed. And as we find from one of his hymns

(the 53rd) that he and his adherents had at one time led Sudas to

victory, and enjoyed a corresponding consideration
;

while from Yasish-

tha's hymns it is clear that he and his family had also been elevated in

consequence of similar claims to a like position; it would seem to

result that Yisvamitra had cursed Yasishtha for this very reason that he

had been supplanted by him. The former with his Kusikas had through

the growing influence of his rival been driven away by Sudas to the

Bharatas the enemies of that prince and of the Tritsus; and then

See Litt. und Gesch. des Weda, pp. 121 ff.

171 I have (above, p. 343) characterized these verses as obscure and have left them

untranslated. The portions of the following version which are printed in italics are

doubtful : verse 22. " He (or, it) vexes (turns the edge of] even an axe ;
and breaks

even a sword. A seething cauldron, even, o Indra, when over-heated, casts out foam.

23. men, no notice is taken of the arrow. They lead away the intelligent (lodha)

looking upon him as a beast. Men do not, however, pit a hack to run against a racer
;

they do not lead an ass before horses. 24. These sons of Bharata, o Indra, desire

separation, not vicinity. They constantly urge the horse as if to a distance
; they carry

about the bow in the battle." The reader may consult Prof.Wilson's translation R.V.

vol. iii. p. 89 f., as well as Roth's Litt. u. Gesch. des Weda, p. 109 f. In his Illustra-

tions of the Nirukta, p. 42, Roth conjectures that both lodha and pas'u, in verse 23,

may denote animals of different natures, and that the clause may mean something to

the same effect as "
they look on the wolf as if it were a hare." In his Lexicon, s.v.

pasu, he takes that word to denote a head of cattle (ein Stuck Vieh) as a term of

contempt. He takes jyavaja, in verse 24, to mean "
having the impulsive force (?)

(Schnell-Kraft] of a bow-string."
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vowed vengeance against their enemies. Roth, remarks that if this

conjecture appears too bold, which he does not allow, there is no alter-

native but to regard verses 9-11 of R.V. iii. 53, as interpolated, and to

hold that Yisvamitra had always been allied with the Bharatas. But,

as he urges, in a period such as that which the hymns of the Yeda

represent to us a time of feud and foray among the small neighbour-

ing tribes, when the power of the leaders of families and petty chiefs

was unlimited, when we observe that the ten kings were allied against

Sudas in a period of subdivided dominion like this it would be far

more surprising to find a family so favoured by the gods as that of Vis-

vamitra or Yasishtha in continued and undisturbed possession of in-

fluence over any one of these chieftains, than to see mutual aggression,

hostility, and vindictiveness, prevailing even among families and clans

united to one another by community of language and manners. It is

further evident from later tradition, as Roth remarks, that Yasishtha

and his family had not always been the objects of Sudas' s favour; but

had, on the contrary, been at some time or other sufferers from his

enmity or that of his house; and in proof of this he refers to the

passage which has been cited above (p. 328) from Sayana's note on

R.V. vii. 32, and the S'atyayana and Tandya Brahmanas, as there

quoted; and also to the 176th adhyaya of the* Adiparvan of the Maha-

bharata, verses 6696 if., which will be adduced in a future section.

According to Roth's view (p. 124) the alienation between Sudas and

Yasishtha fomented by Yisvamitra was only of temporary duration, and

we must, therefore, understand that according to his view, the former

rishi and his family remained eventually victors in the contest for

influence between themselves and the^r rivals.

Professor Weber, in a note appended to an article by Dr. A. Kuhn

in page 120 of the first volume of his Indische Studien, expresses

a different opinion. "The testimonies," he says,
" adduced by Roth,

pp. 122 ff., according to which Sudas appears in the Epic age as

hostile to Brahmanical interests, stand in opposition to his assertion

that Yasishtha's family finally banished Visvamitra and the Kusikas

from the court of that prince. The enmity between the latter and

Vasishtha, the prototype of Brahmanhood, is thus by no means of

temporary duration (Roth, p. 124), but the very contrary." The

passages cited by Roth, which Weber here claims as supporting his
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own view, are Manu, vii. 41 (see above, p. 296), the Anukramanl

with the S'atyayana and Tandya Brahmanas quoted in p. 328, and

the- 126th and following sections of the Adip. of the M. Bh. which

will be adduced hereafter. To these may be added the text from the

KaushitakI Brahmana, cited in p. 328. If Sudas became ultimately

reconciled to Vasishtha, and re-instated him and his relatives in their

position of court priests, to the exclusion of the rival family of Visva-

mitra, it seems hard to understand, according to Professor Weber's

argument, how that prince's name should have been handed down by
tradition as one of the most prominent examples of impiety displayed

in resistance to Brahmanical pretensions. It is, however, to be observed

that, except in the text of Manu, it is the descendants of Sudas, and

not the king himself, who are, charged with the outrages committed

against Vasishtha' s family ;
and that in the passage of the M. Bh. above

referred to (Adip. vv. 7669 ff.)
the son of Sudas is represented as be-

coming ultimately reconciled to Vasishtha. 173 And if the passages,

which have been cited above from the Eig-veda (pp. 330 f.) in allusion

to Sudas' s deliverance by the gods, refer to a real person, and to the

172 It is also worthy of remark that the Anus'asanap. of the M.Bh. contains a con-

versation between Vasishtha und Saudasa (the son, or one of the descendants of,

Sudas) about the pre-eminent purity and excellence of cows, verse 3732 : Etasminn

eva kale tu Vasishtham rishi-sattamam
\ Ikshvaku-vamsajo raja Saudaso vadatam

varah
\
sarva - loka - charam siddham brahma-kosaih sanatorium

\ purohitam abhi-

prashtum abhivadyopachakrame \
Saudasa uvacha

\ trailokye bhagavan kiiitsvit pavi-

tram kathyate 'nagha \ yat Kirttayan sada marttyah prapnuyat punyam uttamam
\

" At this time the eloquent king Saudasa, sprung from the race of Ikshvaku, pro-

ceeded, after salutation, to make an enquiry of his family-priest Vas'ishtha, the eternal

saint, the most excellent of rishis, who was able to traverse all the world, and was a

treasure of sacred knowledge :

'

What, rf venerable and sinless man, is declared to be

the purest thing in the three worlds, by constantly celebrating which one may acquire

the highest merit ?
"

Vas'ishtha in reply expatiates at great length on the merit re-

sulting from bestowing cows, and ascribes to these animals some wonderful properties?

as that they are the "
support of all beings" (pratishtha bhutanam, verse 3736),

" the

present and the future" (gai-o bhTitam cha bhavyam cha, 3737), and describes the cow as

"
pervading the universe, mother of the past and future

"
(yaya sarvam idam vyaptam

jagat sthavara-jangamam \ tarn dhenum sirasa vande bhuia-bhavyasya mataram, 3799).

The sequel is thus told in verse 3801 : Varam idam iti bhumido {bhumipo}') vichintya

pravaram risher vachanam tato mahatma
\ vyasrijata niyatatmavan dvijebhyo subahu

cha go-dhanam aptavafus lokan
\

" The great, self-subduing king, considering that

these words of the rishi were most excellent, lavished on the Brahmans very great

wealth in the shape of cows, and obtained the worlds." So here we find the son of

Saudasa extolled as a saint.
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same individual with whom we are at present concerned, they are diffi-

cult to reconcile with these traditions in the Brahmanas, Mahabharata,

and Puranas
;
inasmuch as they are not said to be the productions of

Visvamitra or his descendants, and as they necessarily imply that Sudas

was a pious prince who worshipped the popular deities in the way pre-

scribed by the rishis by whom he was commemorated, since the latter

would not otherwise have celebrated him in their hymns as a con-

spicuous object of divine favour. Tradition, too, as we have seen

(p. 268) represents Sudas to have been the author of a Yedic hymn.
The verses of the 104th hymn of the seventh book which I have quoted

(above, p. 327) do not appear to contribute any further aid towards the

solution of the question under consideration. Assuming that they con-

tain a curse aimed at Visvamitra we .have no means of ascertaining

when they were uttered
;
whether the charge preferred against Vasish-

tha preceded or followed the ascendancy of his rival.

We seem, therefore, to possess no sufficient data for settling the

question of the relations in which Vasishtha and Visvamitra respec-

tively stood to king Sudas, further than that they both appear, from

the hymns of the Big-veda, to have been, at one period or another, his

family priests ;
but which of the two was the first, and which the last,

to enjoy the king's favour, must, according to 'all appearance, remain a

mystery.

SECT. VIII. Story of Trisanku.

I shall now proceed to adduce the different legends in the Puranas,

the Ramayana, and the Mahabharata^ in which Vasishtha and Visva-

mitra are represented as coming into conflict.

In the third chapter of the fourth book of the Vishnu Purana (Wilson,

vol. iii. pp. 284 ff.) we find a story about a king Satyavrata, called also

Trisanku, the 26th in descent from Ikshvaku, who had become degraded

to the condition of a Chandala, about whom it is briefly related, iv. 3, 1 3 :

Dvadasa-varshikyam anuvrishtyam Visvamitra -
kalatrapatya -poshanar-

tham chandala -
pratigraha- pariharanaya cha, Jalmavl-tlra-nyagrodhe

mriga-mamsam anudinam lalandha
\

14. Paritushtena cha Visvamitrena

sa-sarlrah svargam dropitah \ "During a twelve years' drought he daily

suspended deer's flesh for the support of Visvamitra's wife and children
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on a nyagrodha-tree on the banks of the Ganges, intending by this

means to spare them the (humiliation of) receiving a gift from a Chan-

dala
;
and was in consequence raised bodily to heaven by Yisvamitra,

who was gratified (with his conduct)."
173

This story is told at greater length in the Harivamsa (sections 12

and 13) where Vasishtha also is introduced. I have already (p. 337)

remarked on the super-human longevity ascribed to this sage, who is

represented as contemporary both with Ikshvaku, and with his descend-

ants down to the sixty-first generation. But Indian mythology, with its

boundless resources in supernatural machinery, and in the doctrine of

transmigration, can reconcile all discrepancies, and explain away all

anachronisms, making any sage re-appear at any juncture when his

presence may be required, another and yet the same.

The Harivamsa states that Satyavrata (Trisanku) had been expelled

from his home by his father for the offence of carrying off the young

wife of one of the citizens under the influence of a criminal passion

(verse 718. Yena lharyya hrita purvam hritodvaha parasya vai
\

720.

Jahdra kdmdt Icanyam sa kasyachit puravasinah} ;
and that Vasishtha

did not interfere to prevent his banishment. His father retired to the

woods to live as a hermit. In consequence of the wickedness which

had been committed, Indra did not rain for a period of twelve years.

At that time Visvamitra had left his wife and children and gone to

practice austerities on the sea-shore. His wife, driven to extremity by

want, was on the point of selling her second son for a hundred cows, in

order to support the others
;
but this arrangement was stopped by the

intervention of Satyavrata, who liberated the son when bound,
171 and

.

173 In the Mahabh. S'antip. verses 5330 ff. (referred to by Weber, Ind. St. i. 475,

note) there is a story of Vis'vamitra determining to eat dog's flesh in a period of famine

between the end of the the Treta-age and the beginning of the Dvapara; and holding
a conversation on this subject with 'a Chandala. The circumstance is referred to in

Manu, x. 108 : Ksliudlmrttas chattum abhyagad Visvamitrah sva -jaghanlm \

chan-

dala-hastadadaya dharmadharma-vichakshanah
\
"And Yis'vamitra, who knew right

and wrong, resolved to eat a dog's thigh, taking it from the hand of a Chandala."

174 See in Ind. Stud. ii. 121 ff. Professor Eoth's remarks on the peculiar relation in

which he regards this story as standing to that of S'unas's'epa, as given in the Aitareya
Brahmana. The various incidents in the one present in many respects a curious

parallel to those of the other, which he considers can hardly be accidental
;
and he

thinks this version of the legend of Trisanku may have arisen out of a transformation

and distortion of that of S'unas'sepa.
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maintained the family by providing them with the flesh of wild

animals : and according to his father's injunction, consecrated himself

for the performance of a silent penance for twelve years (verse 732.

Updmsa - vratam dsthdya dlkshdm dvddasa - vdrshiklm
\ pitur niyogdd

avahat tasmin vana-gate nripe). The story proceeds thus :

Verse 733. Ayodhydm chaiva rdshtram clia tathaivdntahpuram munih
\

ydjyopddhydya-sambandhdd Vasishthah paryarakshata \ Satyavratas tu

bdlydd vai bhdvino 'rthasya vd laldt
\

Vasishthe 'Ihyadhikam manyum

dhdraydmdsa nityadd \

735. Pitrd hi tarn tadd rdjydt tyajyamdnam

svam dtmajam \

na vdraydmdsa munir Vasishthah kdranena ha
\ pdni-

grahana-mantrdndm nishthd sydt saptame pade \

na cha Satyavratas tas-

mdd dhritavdn saptame pade \ jdnan dharmdn Vasishthas tu na mam
trdtlti Bhdrata

\ Satyavratas tadd rvsham Vasishthe manasd 'karot
\

guna-luddhyd tu bhagavdn Vasishthah kritavtims tadd
\

na cha Satya-

vratas tasya tarn updmsum aludhyata |

. . . . 740. Tena tv iddrilm

vahatd dlkshdm tdm durvahdm bhuvi
\

"
kulasya nishkritis tdta kritd sd

vai bhaved" iti
\

na tarn VaSishtho bhagavdn pitrd tyaktam nyavdrayat \

alhishekshydmy ahani putram asyety evam matir muneh
\
sa tu dvddasa-

varshdni tdm dlkshdm udvahan ball
\ avidyamdne mdmse tu Vasishthasya

mahdtmanah
\ sarva-kdma-dughdm dogdhrlm dadarsa sa nripdtmajah \

tdm vai krodhdch cha mohdch cha sramdch chaiva kshudhdrditah
\
dasa-

dharma-gato rdjd jaghdna Janamejaya j
. . . . 745. Tach cha mdm-

saih svayam chaiva Visvdmitrasya chdtmajdn \ bhojaydmdsa tach

chhrutvd Vasishtho 'py asya chukrudhe
|

. . . . 750. Visvdmitras tu

ddrdndm dgato bharane krite
\

sa tu tasmai varam prdddd munih prltas

Trisanliave
\ chhandyamdno varendtha varam vavre nripdtmajah \

sasarlro

vraje svargam ity evam ydchito varah*
\ andvrishti-hhaye tasmin gate dvd-

dasa-vdrshike
\ pitrye 'bhishichya rdjye tu ydjaydmdsa tarn munih

\

mi-

shatdm devatdndm cha Vasishthasya cha Kausikah
\

sasarlram tadd tarn

tu divam dropayat pralhuh \

733. " Meanwhile Vasishtha, from the relation subsisting between

the king (Satyavrata's father) and himself, as disciple
175 and spiritual

preceptor, governed the city of Ayodhya, the country, and the interior

apartments of the royal palace. But Satyavrata, whether through folly

or the force of destiny, cherished constantly an increased indignation

against Vasishtha, who for a (proper) reason had not interposed to pre-

175
Literally

" the person in whose behalf sacrifice was to be performed."
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vent his exclusion from the royal power by his father. ' The formulas

of the marriage ceremonial are only binding,' said Satyavrata,
' when

the seventh step has been taken,
176 and this had not been done when I

seized the damsel : still Yasishtha, who knows the precepts of the law,

does not come to my aid.' Thus Satyavrata was incensed in his mind

against Yasishtha, who, however, had acted from a sense of what was

right. 'Nor did Satyavrata understand (the propriety of) that silent

penance imposed upon him by his father 740. When he had

supported this arduous rite, (he supposed that) he had redeemed his

family position. The venerable muni Yasishtha did not, however, (as

has been said) prevent his father from setting him aside, but resolved

to install his son as king. When the powerful prince Satyavrata had

endured the penance for twelve years, he beheld, when he was without

flesh to eat, the milch cow of Yasishtha which yielded all objects of

desire
j
and under the influence of anger, delusion, and exhaustion,

distressed by hunger, and failing in the ten duties [the opposites of

which are then enumerated] he slew her .... (745) and both partook

of her flesh himself, and gave it to Yisvamitra's sons to eat. Yasishtha

hearing of this, became incensed against him," and imposed on him the

name of Trisanku as he had committed three sins (verses 747-749).
" 750. On his return home, Yisvamitra was gratified by the support

which his wife had received, and offered Trisanku the choice of a boon.

When this proposal was made, Trisanku chose the boon of ascending

bodily to heaven. All apprehension from the twelve years' drought

being now at an end, the muni (Yisvamitra) installed Trisanku in his

father's kingdom, and offered sacrifice on his behalf. The mighty

Kausika then, in spite of the resistance of the gods and of Yasishtha,

exalted the king alive to heaven."

The legend of Trisanku is also related, though differently, in the

Balakanda of the Ramayana ;
but as it is there introduced as a portion

of the history of Yisvamitra's various contests with Yasishtha recorded

in the 51st to 65th sections of that book, I shall reserve it till I take

up that narrative.

ITS "The next ceremony is the bride's stepping seven steps. It is the most material

of all the nuptial rites ; for the marriage is complete and irrevocable so soon as she ,

has taken the seventh step, and no sooner." Colebrooke's Misc. Ess. i. 218, where

further details will be found.



THE BRAHMANS AND KSHATTRIYAS. 379

SECT. IX. Legend of Harischandra.

The son of Trisanku, the subject of the preceding story, was Haris-

chandra, whose name is mentioned in the Vishnu. P., hut without any

allusion to the events of his life. According to the Markandeya

Purana,
i77

however, he gave up his whole country, and sold his wife

and son, and finally himself, in satisfaction of Visvamitra' s demands for

money. The following is a summary of the story as there told, book i.

sections 7-9. We may perhaps regard it as having in part a polemical

import, and as intended to represent Visvamitra, the Kshattriya rival

of the Brahmans, in the most unfavourable colours. The sufferings of

Harischandra, his wife, and son, are very pathetically depicted, and the

effect of the various incidents is heightened with great artistic skill.

The story, in fact, appears to me one of the most touching to be found in

Indian literature. Harischandra, the Purana tells us, was a royal rishi

(rajarshi) who lived in the Treta age, and was renowned for his virtues,

and the universal prosperity, moral and physical, which prevailed dur-

ing his reign. On one occasion, when hunting, the king heard a sound

of female lamentation which proceeded, it appears, from the Sciences who

were becoming mastered by the austerely-fervid sage Visvamitra, in a

way they had never been before by anyone else
;
and were consequently

crying out in alarm at his superiority. In fulfilment of his duty as a

Kshattriya to defend the weak, and inspired by the god Ganesa,-who had

entered into him, Harischandra exclaimed (i. 7, 12)
" 'What sinner is

this who is binding fire in the hem of his garment, while I, his lord,

am present, resplendent with force and fiery vigour ?
' He shall to-

day enter on his long sleep, pierced in all his limbs by arrows, which,

by their discharge from my bow, illuminate all the quarters of the

firmament" (12. Ko'yam ladhndti vastrdnte pavakam papa-krm narah
\

balos/ma-tejasd dipte mayi patydv upasthite \

1 3. So 'dya mat-Mrmukd-

kshepa
-
vidlpita

-
digantaraih \

sarair vibhinna -
sarvango dirghanidrdm

pravekshyati |). Visvamitra was provoked by this address. In con-

sequence of his wrath the Sciences instantly perished, and Harischandra,

trembling like the leaf of an asvattha tree, submissively represented that

177 The same story is told in the Padma Purana also. See Wilson's V.P. vol. iii.

p. 287, and note. The glory of Haris'chandra is described in the M.Bh. Sabhap.
verses 489 ff.
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he had merely done his duty as a king, which he defined as consisting

in the bestowal of gifts on eminent Brahmans and other persons of

slender means, the protection of the timid, and war against enemies.

Visvamitra hereupon demands a gift as a Brahman intent upon receiv-

ing one. The king offers him whatever he may ask : Gold, his own son,

wife, body, life, kingdom, good fortune (hiranyam vti suvarnam vd putrah

patnl kalevaram
\ prunah rdjyam puraih lakshmlr yad, dbJiipretam utma-

nah
| ).

The saint first requires the present for the Rajasuya sacrifice. On

this being promised, and still more offered, he asks for the empire of

the whole earth, including everything but Harischandra himself, his

wife and son, and his virtue which follows its possessor wherever he

goes
178

(i. 7, 28. Vina bharyyam cha putram cha, sariram cha tavanagha \

29. DJtarmam cha sarva -
dharma^-jna yo yantam anugachhati). Haris-

chandra joyfully agrees. Visvamitra then requires him to strip off all

his ornaments, to clothe himself in the bark of trees, and to quit the

kingdom with his wife S'aivya and his son. When he is departing

the sage stops him and demands payment of his yet unpaid sacrificial

fee. The king replies that he has only the persons of his wife, his

son, and himself left. Visvamitra insists that he must nevertheless

pay ;
and that " unfulfilled promises of gifts to Brahmans bring destruc-

tion" (i. 7. 35. Viseshato brdTimanunam Jianty adattam pratisrutairi}. The

unfortunate prince, after being threatened with a curse, engages to

make the payment in a month
;
and commences his journey with a

wife unused to such fatigues, amid the universal lamentations of his

subjects. While he lingers, listening to their affectionate remonstrances

against his desertion of his kingdom, Visvamitra comes up, and being

r

178
Compare Manu's very striking verses, viii. 17, and iv. 239

ff.,
which may be

freely rendered as follows :

" Our virtue is the only friend that follows us in death ;

All other ties and friendships end with our departing breath.

Nor father, mother, wife, nor son beside us then can stay,

Nor kinsfolk : virtue is the one companion of our way.
Alone each creature sees the light, alone the world he leaves

;

Alone of actions, wrong or right, the recompence receives.

Like log or clod, beneath the sod their lifeless kinsman laid,

His friends turn round and quit the ground ; but virtue tends the dead.

Be then a hoard of virtue stored, to help in day of doom
;

By virtue led, we cross the dread, immeasurable gloom."

See the Journal of the Royal Asiatic Society, vol. six. for 1862, p. 303 f.



THE BRAHMANS AND KSHATTRIYAS. 381

incensed at the delay and the king's apparent hesitation, strikes the

queen with his staff, as she is dragged on by her husband. All this

Harischandra endures with patience, uttering no complaint. Then the

five Visvedevas, merciful gods, exclaimed,
" 'To what worlds shall this

sinner Visvamitra go, who has thrust down this most excellent of sacri-

ficers from the royal dignity? Whose faith shall now sanctify the

soma-juice poured out with recitation of texts at the great sacrifice,

that we may drink it, and become exhilarated
' "

(i. 7, 62. Aiha visve

tadd devdh pancha prdhuh Icripdlavah \

Visvdmitrah supdpo ''yam loktin

lean samavtipsyati \

63. Yenayam yajvandm sreshthah sva-rdjydd avaro-

pitah | Jcasya vd sraddhayd piitam sutam somam mahddhva/re
\ pltvd

vayam praydsydmo mudam mantra - purassaram |). Visvamitra heard

what they said, and by a curse doomed them to become men; he

relented, however, so far as to exempt them from having offspring, and

from other family ties and human weaknesses, and promised that they

should eventually be restored to their pristine position as gods. They in

consequence became partially incarnate as the five Pandus, the sons of

Draupadi. Eesuming the story of Harischandra, the writer tells us that

he then proceeded with his wife and little son to Benares, imagining

that this divine city, as the special property of S'iva, could not be pos-

sessed by any mortal. Here he found the relentless Visvamitra waiting

for him, and ready to press his demand for the payment of his sacri-

ficial gift, even before the* expiration of the full period of grace. In

this extremity S'aivya the queen suggests with a sobbing voice that her

husband should sell her. On hearing this proposal Harischandra swoons,

then recovers, utters lamentations, and swoons again, and his wife, see-

ing his sad condition, swoons also. While they are in a state of un-

consciousness, their famished child" exclaims in distress,
"

father,

father, give me bread
; mother, mother, give me food : hunger over-

powers me; and my tongue is parched" (i. 8, 35. Tata tdta dadasvdn-

nam ambdmba Ihojanaih dada \

kshud me lalavatl jdtti jihvdgram susJiyate

tatlia]. At this moment Visvamitra returns, and after recalling Haris-

chandra to consciousness by sprinkling water over him, again urges

payment of the present. The king again swoons, and is again restored.

The sage threatens to curse him if his engagement is not fulfilled by

sunset. Being now pressed by his wife, the king agrees to sell her,

adding, however,
" If my voice can utter such a wicked word, I do
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what the most inhuman wretches cannot perpetrate
"

(i. 8, 48 f. Nri-

samsair api yat karttum na sakyam tat karomy aham
\ yadi me sakyate

vanl vaktum idrik sudurvachaK). He then goes into the city, and in

self-accusing language offers his queen for sale as a slave. A rich old

Brahman offers to buy her at a price corresponding to her value, to do

his household work. Harischandra's heart was torn, and he could make

no reply. The Brahman paid down the money, and was dragging away
the queen by the hair of her head, when her little .son Kohitasva, seeing

his mother about to be taken away from him, began to cry, and laid

hold of her skirts. The mother then exclaims : i. 8, 59,
"
MuncJidryya

muncha mam tdvad yuvat pdsydmy aham sisum
\

durlalham darsanam

tdta punar asya lhavishyati \
60. Pasyaihi vatsa mam evam mdtaram

ddsyatdm gatdm \

mdm md sprdkshih rdja-puttra asprisyd 'ham tavd-

dhund"
|

61. Tatah sa bdlah sahasd drishtvd krishtdm tu mdtaram
\

samabhyadhdvad ambeti rudan sdsrdvilekshanah
\

62. Tarn dgatam dvijah

kretd bdlam abhydhanat padd \

vadams tathdpi so 'mleti naivdmunchata

mdtaram
\

63. Rdjapatny uvdclia
\

"
prasddam kuru me ndtha krlmshve-

mam cha Idlakam
\
krltd 'pi naham lhavato vinainam kdryya-sddhikd \

64. IttJiam mamdlpa-lhdgyaydh prasdda-sumukho lhava
\

main saihyojaya,

Idlenavatsenevapayasvinlm" \

5.Brdhmanahuvdcha
\

u
griJiyatdmvittam

etat te dlyatdm Idlako mama "
|

" 'Let me go, let me go, venerable sir,

till I look upon my son. I shall hardly ever behold him again. Come,

my darling, see thy mother now become a slave. Touch me not, young

prince ;
I may no longer be handled by thee.' Seeing his mother

dragged away, the child ran after her, his eyes dimmed with tears,

and crying
' mother.' The Brahman purchaser kicked him when he

came up; but he would not let his mother go, and continued

crying
'

mother, mother.' The queen then said to the Brahman,
' Be

so kind, my master, as to buy also this child, as without him I shall

prove to thee but a useless purchase. 64. Be thus merciful to me in my
wretchedness; unite me with my son, like a cow to her calf.' 179 The

Brahman agrees :
' Take this money and give me the boy.'

" When his

wife and son were being carried away, Harischandra broke out into

lamentations : i. 8, 68. Yam na vdyur na chddityo nendur na c?ia pri-

thag-janah \
drishtavantah purd patnlm seyam ddsltvam dgatd \

69.

Surya-vamsa-prasuto 'yam sukumdra-kardngulih \ samprdpto vikrayam
179 The whole of this reads like a scene from " Uncle Tom's Cabin."
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bulo dhin mdm astu sudurmatim
\

" '

She, my spouse, whom neither air,

nor sun, nor moon, nor stranger had beheld, is now gone into slavery.

This my son, a scion of the solar race, with his delicate hands and

fingers, has been sold. Woe to me, wicked wretch that I am.'
"

After

the Brahman had gone out of sight with his purchases, Visvamitra

again appeared and renewed his demands; and when the afflicted

Harischandra offered him the small sum he ha4 obtained by the sale of

his wife and son, he angrily replied ,
i. 8, 74 : Kshattrabandho mame-

mdm tvam sadrislm yajna-dakshindm \ manyase yadi tat Icshipram pasya

tvam me lalam param \

75. Tapaso 'ttra sutaptasya Irdhmanyasydmala-

sya cha
\ mat-prabhdvasya chograsya suddhasyddhyayanasya cha

\

"
'If,

miserable Kshattriya, thou thinkest this a sacrificial gift befitting my
deserts, thou shalt soon behold the transcendent power of my ardent

austere-fervour, of my spotless Brahmanhood, of my terrible majesty,

and of my holy study.'
" Harischandra promises an additional gift,

and Visvamitra allows him the remaining quarter of the day for its

liquidation. On the terrified and afflicted prince offering himself for

sale, in order to gain the means of meeting this cruel demand, Dharma

(Righteousness) appears in the form of a hideous and offensive Chan-

dala, and agrees to buy him at his own price, large or small. Haris-

chandra declines such a degrading servitude, and declares that he

would rather be consumed by the fire of his persecutor's curse than

submit to such a fate. Visvamitra however again comes on the scene,

asks why he does not accept the large sum offered by the Chandala
;

and, when he pleads in excuse his descent from the solar race, threatens

to fulminate a curse against him if he does not accept that method of

meeting his liability. Harischandra, implores that he may be spared

this extreme of degradation, and offers to become Visvamitra's slave in

payment of the residue of his debt; whereupon the sage rejoins, "If

thou art my slave, then I sell thee as such to the Chandala for a hundred

millions of money" (i. 8, 95. Yadi preshyo mama bhavdn chanddldya

tato mayd \

ddsa-bhavam anuprdpto datto vittdrludena vai |). The

Chandala, delighted, pays down the money, and carries off Harischandra,

bound, beaten, confused, and afflicted, to his own place of abode. Morn-

ing, noon, and evening the unfortunate prince repeats these words :

i. 8, 99. Bald dlna-mukhl drishtvd Idlam dlna-mulcJiam purah \

mdm

smaraty asukhdvishtd "
mochayishyati nau nripah \

100. Updtta-vitto
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vipraya dattvd vittam ato 'dhikam "
|

na sd mum mriga-sdvdkshl vetti

pdpataram kritam
\

101. Rdjya-ndsah suJirit-tydgo bhdryyti-tanaya-vik-

rayah \ pruptd chanddlata cheyam oho duhkha-parampard \ "My tender

wife, dejected, looking upon my dejected boy, calls me to mind while

she says, 'The king will ransom us (100) after he has gained money,

and paid the Brahman a larger sum than he gave for us.' But my
fawn-eyed spouse is ignorant that I have become yet more wretched

than before. 101. Loss of my kingdom, abandonment of friends, sale

of my wife and son, and this fall into the condition of a Chandala,

what a succession of miseries !

" Harischandra is sent by the Chandala

to steal grave-clothes in a cemetery (which is described at tedious length,

with all its horrors and repulsive features), and is told that he will

receive two-sixths of the value for his hire
;
three-sixths going to his

master, and one-sixth to the king. In this horrid spot, and in this

degrading occupation, he spent, in great misery, twelve months, which

seemed to him like a hundred years (i. 8, 127. Evam dvddasa-mdsds tu

nltdh sata-samopamdh\ He then falls asleep and has a series of dreams

suggested by the life he had been leading (smasdndbhydsa-yoffena, verse

129). After he awoke, his wife came to the cemetery to perform the

obsequies of their son, who had died from the bite of a serpent (verses

171 ff.). At first the husband and wife did not recognize each other,

from the change in appearance which had been wrought upon them

both by their miseries. Harischandra, however, soon discovers from

the tenor of her lamentations that it is his wife, and falls into a swoon
;

as the queen does also when she recognizes her husband. When con-

sciousness returns, they both break out into lamentations, the father

bewailing in a touching strain the loss of his son, and the wife the de-

gradation of the king. She then'falls on his neck, embraces him, and

asks " whether all this is a dream, or a reality, as she is utterly be-

wildered
;

" and adds, that "
if it be a reality, then righteousness is un-

availing to those who practise it
"

(verse 210. Rdjan svapno 'tha tathyam

vd yad etad manyate bhavdn
\

tat kathyatam mahubhaga, mano vai muh-

yate mama \
211. Yady etad evam dharmajna ndsti dliarmq sahdyatd |).

After hesitating to devote himself to death on his son's funeral pyre

without receiving his master's leave, (as such an act of insubordination

might send him to hell) (verses 215
ff.), Harischandra resolves to do so,

braving all the consequences, and consoling himself with the hopeful
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anticipation : verse 224. Yadi dattam yadi hutam guravo yadi toshitdh
\

paratra sangamo Ihuyat puttrena saha cha tvayd \

" If I have given

gifts, and offered sacrifices, and gratified my religious teachers, then

may I be reunited with my son and with thee (my wife) in another

world." 180 The queen determines to die in the same manner. When

Harischandra, after placing his sou's body on the funeral pile, is medi-

tating on the lord Hari Narayana Krishna, the supreme spirit, all the

gods arrive, headed by Dharma (Righteousness), and accompanied by
Visvamitra. 181 Dharma entreats the king to desist from his rash in-

180 In the following verses of the Atharva-veda a hope is expressed that families

may be re-united in the next world: vi. 120, 3. Yattra suharddah suhrido madanti

vihaya rogam tanvah svayah \
aslonah angair ahrutah svarge tattra pas'yema pitarau

cha putran \

"In heaven, where our friends, and intimates live in blessedness, having
left behind them the infirmities of their bodies, free from lameness or distortion of

limb, may we behold our parents and our children." ix. 5, 27. Fa purvam patim
vittva athanyam vindate 'param \ panchaudanam cha tav ajam daddto na vi yoshatah \

28. Sanianaloko bhavati punarbhuvd 'parah patih \ yo 'jam panchaudanam dakshina-

jyotisham dadati
\

" When a woman has had one husband before, and takes another,

if they present the aja panchaudana offering they shall not be separated. 28. A second

husband dwells in the same (future) world with his re-wedded wife, if he offers the

aja panchaudana, illuminated by presents." xii. 3, 17. Svargam lokam abhi no nayasi
sam jayaya saha puttraih syama \

"
Mayest thou conduct us to heaven

; may we be

with our wives and children." xviii. 3, 23. Svan gachhatu te mano adha pitrln upa
drava

\ "May thy soul go to its own (its kindred) and llasten to the fathers." From
the texts cited by Mr. Colebrooke " on the duties of a faithful Hindu widow," (Misc.

Ess. 115
ff.)

it appears that the widow who becomes a sati (i.e.
burns herself with

her husband's corpse, or, in certain cases, afterwards) has the promise of rejoining her

lord in another life, and enjoying celestial felicity in his society. In order to ensure

such a result in all cases it was necessary either that both husband and wife should

have by their lives merited equal rewards in another existence, or that the heroism of

the wife, in sacrificing herself on her husband's funeral-pile should have the vicarious

effect of expiating his offences, and raising him to the same heavenly region with

herself. And it is indeed the doctrine of the-ftuthorities cited by Mr. Colebrooke that

the self-immolation of the wife had this atoning effect. But in other cases where the

different members of a family had by their actions during life merited different kinds

of retribution, they might, according to the doctrine of the transmigration of souls

current in later ages, be re-born in the shape of different animals, and so rendered in-

capable of any mutual communication after death. In regard to the absence of any
traces of the tenet of metempsychosis from the earliest Indian writings, see Professor

Weber's remarks in the Journ. of the Germ. Or. Soc. ix. 327 ff. and the abstract of

them given in Journ. Roy. As. Soc. for 1865, pp. 305 ff.

181 An attempt is here made, verses 234 f., to give the etymology of Visvamitra :

Visva-trayena yo mitram karttum na s'aMtah pura \

Visvamitras tu te maittrlm ish-

tam chaharltum ichhati
\

" That Visvamitra, whom the three Vis'vas formerly could

not induce to be their friend, wishes to offer thee his friendship, and whatsoever thou

desirest."

25
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tention
;
and Indra announces to him that he, his wife, and son have

conquered heaven by their good works. Ambrosia, the antidote of

death, and flowers, are rained by the god from the sky ;
and the king's

son is restored to life and the bloom of youth. The king, adorned with

celestial clothing and garlands, and the queen, embrace their son.

Harischandra, however, declares that he cannot go to heaven till he

has received his master the Chandala's permission, and has paid him a

ransom. Dharma then reveals to the king that it was he himself who

had miraculously assumed the form of a Chandala. The king next

objects that he cannot depart unless his faithful subjects, who are

sharers in his merits, are allowed to accompany him to heaven, at least

for one day. This request is granted by Indra
;
and after Visvamitra has

inaugurated Rohitasva the king's son to be his successor, Harischan-

dra, his friends and followers, all ascend in company to heaven. Even

after this great consummation, however, Yasishtha, the family-priest

of Harischandra, hearing, at the end of a twelve years' abode in the

waters of the Ganges, an account of all that has occurred, becomes vehe-

mently incensed at the humiliation inflicted on the excellent monarch,

whose virtues and devotion to the gods and Brahmans he celebrates,

declares that his indignation had not been so greatly roused even when

his own hundred sons had been slain by Visvamitra, and in the follow-

ing words dooms the latter to be transformed into a crane : i. 9, 9.

Tasmad durdtmd brahma-dvit prujnanum avaropitah \ mach-chhupopahato

mudhah sa vakatvam avupsyati \

" Wherefore that wicked man, enemy
of the Brahmans, smitten by my curse, shall be expelled from the

society of intelligent beings, and losing his understanding shall be trans-

formed into a Vaka." Visvamitra reciprocates the curse, and changes

Yasishtha into a bird of the species called Ari. In their new shapes

the two have a furious fight,
182 the Ari being of the portentous height of

two thousand yojanas (= 18000 miles), and the Vaka of 3090 yojanas.

They first assail each other with their wings ;
then the Vaka smites his

antagonist in the same manner, while the Ari strikes with his talons.

Falling mountains, overturned by the blasts of wind raised by the

182 On the subject of this fight the Bhagavata Purana has the following verse :

ii. 7, 6. Traisankavo Harischandro Visvamitra- VasisJithayoh
\ yan-nimittam abhud

yuddham pakshinor bahu-varshikam
\
"The son of Tris'auku was Haritchandra, on

whose account Yisvamitra and Vasishtha in the form of birds had a battle of many
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flapping of their wings, shake the whole earth, the waters of the ocean

overflow, the earth itself, thrown off its perpendicular, slopes down-

wards towards Patala, the lower regions. Many creatures perish by
these various convulsions. Attracted by the dire disorder, Brahma

arrives, attended by all the gods, on the spot, and commands the com-

batants to desist from their fray. They were too fiercely infuriated to

regard this injunction: but Brahma put an end to the conflict by

restoring them to their natural forms, and counselling them to be recon-

ciled : i. 9, 28. Na chdpi Kausika-sreshthas tasya rdjno 'parddhyate \

svarga-praptikaro brahmann upalcura-pade sthitah
\

29. Tapo-vighnasya

kartturau kdma-lcrodha-vasam gatau \ parityajata bhadram no brahma hi

prachuram balam
\

' The son of Kusika has not inflicted any wrong on

Harischandra : inasmuch as he has caused the king's elevation to heaven

he stands in the position of a benefactor. 29. Since ye have yielded

to the influence of desire and anger ye have obstructed your austere

fervour
;
leave off, bless you ;

the Brahmanical power is transcendent.'

The sages were accordingly pacified, and embraced each other."

This interesting legend may be held to have had a double object,

viz. first to portray in lively colours the heroic fortitude and sense of

duty exhibited by Harischandra and his wife in enduring the long

series of severe trials to which they were subjected; and secondly, to

represent Visvamijra in an unamiable light, as an oppressive assertor of

those sacerdotal prerogatives, which he had conquered for himself by
his austerities,

183 to place him in striking contrast with the genuine

Brahman Vasishtha who expresses strong indignation at the harsh pro-

cedure of his rival, and to recall the memory of those conflicts between

years duration." On this the CommentatoV remarks : Visvamitro rajasuya-dakshina-
chhalena Harischandrasya sarva-svam apahritya yatftyamasa \

tach chhrutva kupito

Vaiiishtho'pi Visvamitram " tvam art bhava" iti xasapa \

so 'pi
" Ivam vako bhava"

iti Va^ishtham sasapa \ tayos cha yuddham abhud iti prasiddam \

" Vis'vamitra

under pretence of taking a present for a rajasuya sacrifice, stripped Harischandra

of all his property, and afflicted him. Vasishtha hearing of this, became incensed,

and by an imprecation turned him into an Ari. Visvamitra retorted the curse and

changed Vus'ishtha into a Vaka. And then a battle took place between them, as

is well known." Here it will be seen that the Commentator changes the birds into

which the rishis were transformed, making Yis'vamitra the An and Vasishtha the

Va"Ra.

183 It is true that the Brahman rishi Durvasas also is represented as a very irascible

personage. See vol. iv. of this work, pp. 165, 169, 208, 407 ;
and Weber's Ind. St.

iii. 398.
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the Brahmans and Kshattriyas, which were exemplified in the persons

of these two sages, of whom the one is said to have been made the

"lord ofBrahmans"
( Vasishtham isam viprdndm, M.Bh. S'antip. v. 4499),

and the other is declared in the story before us to have been the
"
enemy

of the priests."

SECT. X. Contest of Vasishtha and Visvamitra according

to the Mahdlhdrata.

In the Adiparvan of the Mahabharata, verses 6638 ff., we find another

legend, in the Brahmanical interest, regarding the same two great per-

sonages, which begins with a panegyric on Vasishtha, at the expense

of the rival rishi :

6638. Srahmano mdnasah putro Vasishtho
'

rundhatl-patih \ tdpasd

nirjitau sasvad ajeydv amarair api \

kdma-krodhdv ubhau yasya charanau

samvavdhatuh
\ yas tu nochchhedanam chakre Kusikdndm uddra-dhlh

\

Visvdmitrdparddhena dhdrayan manyum uttamam
\

6640. Putra-vyasana-

santaptah saktiman apy asakta-vat
\ Visvamitra-vintistiya na chakre karma

ddrunam
\

mritdms cha punar dharttum yah sa putrdn Yama-Jfshaydt \

kritdntam ndtichakrdma veldm iva mahodadhih
\ yam prdpya vijitdtmd-

nam mahdtmdnam narddhipdh \
Ikshvdkavo mahlpdldh lebhire prithivlm

imam
\ purohitam imam prdpya Vasishtham rishi-sattamam

\ yire kra-

tubhis chaiva nripds te Kuru-nandana
\

sa hi tan ydjaydmdsa sarvdn

nripati-sattamdn \

Irahmarshih Pdndava-sreshtha Vrihaspatir ivdmardn
\

6645. Tasmdd dharma-pradhdndtmd veda-dharma-vid ipsitah \

hrdhmano

gunavdn Icaschit purodhdh paridrisyatdm \ kshattriyenulhijdtena prithi-

vlmjetum ichhatd
\ purvam purohitah kdryyah pdrtha rdjydlhisiddhaye \

mahimjiguhatdrdjndlrahmakdryampurassaram\ . . . 6666. Kshattriyo

'ham bhavdn vipras tapah-svddhydya-sddha.nah \

Irdhmaneshu kuto vlry-

yam prasdnteshu dhritdtmasu
\

arludena gavdm yas tvaih na daddsi ma-

mepsitam \
sva-dharmam na prahdsydmi neshydmi cha lalena gam |

. . . .

6679. "
Sthlyatdm" iti tach chhrutvd Vasishthasya payasvinl \

urd-

dhvdnchita-siro-grlvd pralalhau raudra-darsand
\

6680. Erodha-raktelc-

shand sa gaur hamlhd-rava-ghana-svand \ Visvdmitrasya tat sainyam

vyadrdvayata sarvasah
\ kasdgra-danddbhihatd ltdlyamdnd tatastatah

\

Jcrodha-raktekshand krodham Ihuya eva samddadhe
\ dditya iva madhydhne

krodha-dlpta-vapur babhau
\ angdra-varsham munchantl muhur bdladhito
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mahat
\ asrijat Pahlavdn pucJiJidt prasravdd Drdviddn S'akdn

\ yoni-

desdch cha Yavandn sakritah S'acardn bahun
|

. . . . 6691. Drishfvd tad

mahad dscharyam brahma-tejo-lhavam tadd
\

Visvdmitrah kshattra-bhdvdd

nirvinno vdkyam abravit
\

"
dhig balam kshattriya-lalam brahma-tejo-

balam balam
\
baldbalam vinischitya tapah eva param balam "

|

sa rdjyaih

sphltam utsrijya turn cha dlptdm nripa-sriyam \ bhogdms cha prishthatah

kritvd tapasy eva memo dadhe \ sa gatvd tapasd siddhim lolcdn vishtabhya

tejasd |

6695. Tatdpa sarvdn dlptaujdh Irdhmanatvam avdptavdn \ api-

bach cha tatah somam Indrena saha Kausikah
\

6638. "
Vasishtha," a Gandharva informs Arjuna,

" was the mind-

born son of Brahma and husband of Arundhatl. 184

By his austere fer-

vour, lust and anger, invincible even by the immortals, were constantly

vanquished and embraced his feet. Restraining his indignation at the

wrong done by Visvamitra, he magnanimously abstained from exter-

minating the Kusikas.185 6640. Distressed by the loss of his sons, he

acted, although powerful, like one who was powerless, and took no

184 Arundhatl is again mentioned as the wife of Vasishtha, in the following lines of

the M. Bh. Adip. 7351 f. addressed to Draupadi : Yathendram Harihaye Svaha chaivu

Vibhavasau
\
Eohim cha yatha Some Damayantl yatha Nale

\ yatha Vaisravane

Shadra Vasishthe chapy Arundhatl
\ yatha Narayane Lakshtms tatha tvam bhava

bharttrishu
\

"What Indran! is to Indra, Svaha to 'the Sun, Rohini to the Moon,

Damayanti to Nala, Bhadra to Kuvera, Arundhatl to Vasishtha, and Lakshm! to

Nardyana, that be thou to thy husbands." She is again noticed in verses 8455 ff. :

Suvrata chapi kalyani sarva-bhuteshu visruta
\
Arundhatl mahatmanam Vasishtham

paryasankata \

visuddha-bhavam atyantam soda priya-hite ratam \ saptarshi-madhya-

gam virawi avamene cha tarn munim
\ apadhyanena sa tena dhumaruna-sama-prabha \

lakshya 'lakshya nabhirupa nimittam iva pasyati \

" The faithful and beautiful Arun-

dhatl, renowned among all creatures, was suspicious about the great Vas'ishtha, whose

nature was eminently pure, who was devoted to the welfare of those he loved, who
was one of the seven rishis, and heroic

;
aAd she despised the muni. In consequence

of these evil surmises, becoming of the dusky colour of smoke, both to be seen and not

to be seen, devoid of beauty, she looks like a (bad) omen." This version of the last

line is suggested by Prof. Aufrecht. The Commentator explains it thus : "Nimittam
"

bharttur lakshmanam " iva pasyati" kapatena \
atah eva "nabhirupa prachhanna-

vesha
j
tena hetuna "

lakshya 'lakshya cha
"

\

" ' She regards as it were '

i.e. by guile
' the omen '

afforded by her husband's (bodily) marks, hence she assumed a disguise,

and was 'both to be seen and not to be seen.'
"

185 As regards the magnanimous character here assigned to Vasishtha, I quote a

passage from the Vishnu Purana, i. 9, 16 ff., where the irascible Durvasas (to whom
I lately referred, and who is said, in verse 2, to be a partial incarnation of S'iva,

S'ankarasyamsah}, addressing Indra, who, he conceived, had insulted him, thus

speaks of that sage's amiable temper, as contrasted with his own fierce and revengeful

disposition: 15. Naham kripalu-hridayo na cha mam bhajate kshama
\ anye te mun-
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dreadful measures for the destruction of Visvamitra. To recover those

sons from the abode of Tama, he would not overstep fate, as the ocean

respects its shores. Having gained this great self-mastering personage,

the kings of Ikshvaku's race acquired (the dominion of) this earth.

Obtaining this most excellent of rishis for their family-priest, they

offered sacrifices. This Brahman-rishi officiated as priest for all those

monarchs, as Vrihaspati does for the gods. 6645. "Wherefore let some

desirable, virtuous Brahman, with whom righteousness is the chief

thing, and skilled in Vedic observances, be selected for this office. Let

a well-born Kshattriya, who wishes to subdue the earth, first of all

appoint a family-priest in order that he may augment his dominion.

Let a king, who desires to conquer the earth, give precedence to the

Brahmanical power." The Gandharva then, at Arjuna's request, goes on

(verses 6650 ff.) to relate the "ancient story of Vasishtha" (vasishtham

akhyanam purunam) and to describe the cause of enmity between that

rishi and Visvamitra. It happened that the latter, who was son of Gadhi,

king of Kanyakubja (Kanouj), and grandson of Kusika, when out hunt-

ing, caihe to the hermitage of Vasishtha, where he was received with

all honour, entertained together with his attendants with delicious food

and drink, and presented with precious jewels and dresses obtained by

the sage from his wonder-working cow, the fulfiller of all his desires.

The cupidity of Visvamitra is aroused by the sight of this beautiful

animal (all of whose fine points are enumerated in the legend), and he

offers Vasishtha a hundred million cows, or his kingdom, in exchange

for her. Vasishtha, however, replies that he is unable to part with her

even in return for the kingdom. Visvamitra then tells him that he will

enforce the law of the stronger: 665. "I am a Kshattriya, thou art

a Brahman, whose functions are austere fervour, and sacred study.

How can there be any vigour in Brahmans who are calm and self-

restrained? Since thou doest not give up to me, in exchange for a

ayah S'akra Durvasasam avehi mam
\
Gautamadibhir anyais tvaih garvam apadito

mudha
\
ahshanti-sara-sarvasvam Durvasasam avehi mam

\
17. Vtuiishthadyair daya-

taraih slotram kurvadbhir uchchakaih
\ garvam aato 'si yenaivam mam athadyava-

manyase \
15. " I am not tender-hearted : patience lodges not in me. Those munis

are different : know me to be Durvasas. 16. In vain hast thou been rendered proud

by Gautama and others : know me to be Durvasas, whose nature and whose entire

substance is irascibility. 17. Thou hast become proud through the loud praises of

Vasishtha and other merciful saints, since thou thus contemnest me to-day."
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hundred million of cows, that which I desire, I shall not abandon my
own class-characteristic

;
I will carry away the cow by force." Yasish-

tha, confident, no doubt, of his own superior power, tells him to do as

he proposes without loss of time. Yisvamitra accordingly seizes the

wonder-working cow; but she will not move from the hermitage,

though beaten with whip and stick, and pushed hither and thither.

"Witnessing this, Yasishtha asks her what he, a patient Brahman, can do ?

She demands of him why he overlooks the violence to which she is sub-

jected. Yasishtha replies :
" Force is the strength of Kshattriyas, pa-

tience that of Brahmans. As patience possesses me, go, if thou pleasest"

(6676. Kshattriydndm lalam tejo brdhmandndm Icshamd balam
\
ksfiamd

mam lhajate yasmdt gamyatdrh yadi radiate] . The cow enquires if he

means to abandon her
; as, unless he forsakes her, she can never be carried

off by force. She is assured by Yasishtha that he does not forsake her,

and that she should remain if she could. "Hearing these words of her

master, the cow tosses her head aloft, assumes a terrific aspect, (6680)

her eyes become red with rage, she utters a deep bellowing sound, and

puts to flight the entire army of Yisvamitra. Being (again) beaten

with whip and stick, and pushed hither and thither, she becomes more

incensed, her eyes are red with anger, her whole body, kindled by her

indignation, glows like the noonday sun, she 'discharges showers of fire-

brands from her tail, creates Pahlavas from the same member, Dravidas

and S'akas, Yavanas, S'ubaras," Kanchis, S'arabhas, Paundras, Kiratas,

Sinhalas, Yasas, and other tribes of armed warriors from her sweat,

urine, excrement, etc., who assail Yisvamitra's army, and put it to a.

complete rout. 6692. "Beholding this great miracle, the product of

Brahmanical might, Yisvamitra wa humbled at (the impotence of ) a

Kshattriya's nature, and exclaimed, 'Shame on a Kshattriya's force
;

it

is the force of a Brahman's might that is force indeed.' Examining what

was and was not force, and (ascertaining) that austere fervour is the

supreme force, he abandoned his prosperous kingdom and all its brilliant

regal splendour; and casting all enjoyments behind its back, he devoted

himself to austerity. Having by this means attained perfection, and

Brahmanhood, he arrested the worlds by his fiery vigour, and disturbed

them all by the blaze of his glory ;
and at length the Kausika drank

soma with Indra." 18S

186 See above, p. 342, and note 134.
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The same legend is repeated in the S'alyaparvan, verses 2295 ff. :

Tathd cha Kausikas tuta tapo-nityo jitendriyah \ tapasd vai sutaptena

brdhmanatvam avdptavdn \

Gddhir ndma mahdn unit kshattriyah prathito

bhuvi
| tasya puttro 'bhavad rdjan Visvdmitrah pratdpavdn \

sa raja

Kausikas tuta mahuyogy abhavat kila
\

sa puttram abhishichydtha Visvd-

mitram mahdtapdh \ deha-nydse manas chakre tarn uchuh pranatdh pra-

jdh |

" na gantavyam maJidprdjna trdhi chdsmdn mahubhaydt
"

|

evani

uktah pratyuvdcha tato Gddhih prajds tatah
\ "visvasya jagato goptd

lhavishyati suto mama "
|
2300. Ity uktvd tu tato Gddhir Visvdmitram

nivesya cha
\ jaguma tridivam rdjan Visvdmitro 'bhavad nripah \

na sa

saknotiprithivlfii yatnavdn api rakshitum
\
tatah susrdva rdjd sa rdksha-

selhyo mahdlhayam \ niryayau nagardch chdpi chatur-anga-baldntitah \

sa ydtvd diiram adhvdnam Vasishthdsramam abhyagdt \ tasya te sainikdh

rtijams chakrus tattrdlaydn bahun
\

tatas tu bhagavdn vipro Vaiishtho

Brahmanah sutah
\

dadrise 'tha tatah sarvam lhajyamdnam mahdvanam
\

tasya kruddho mahdrdja Vasishtho muni-sattamah
\

2305. "
Srijasva S'a-

rardn ghordn
"

iti svdm gum uvdcha ha
\

tathoktd sd 'srifad dhenuh pu-

rushdn ghora-darsandn \

te cha tad lalam dsddya babhanjuh sarvato

disam
\

tach chhrutvd vidrutam sainyam Visvdmitras tu Gudhijah \ tapah

param manyamdnas taspasy eva mano dadhe
\

so 'smiths tlrtha-vare rdjan

Sarasvatydh samdhitah
\ niyamais chopavdsais cha karshayan deham dt-

rnanah
\ jaldhdro vdyubhakshah parndhdras cha so 'bhavat

\

tathd sthan-

dila-sdyi cha ye chdnye niyamdh prithak \

asakrit tasya devds tu vrata-

vighnam prachakrire \
2310. Na chdsya niyamdd buddhir apayuti mahut-

manah
\

tatah parena yatnena taptvd bahu-vidham tapah \ tejasd bhdska-

rdkdro Gudhijah samapadyata \ tapasu tu tathd yuktam Visvumitrant,

Pitdmahah
\ amanyata mahdtejdh vara-do varam asya tat

\

sa tu vavre

varam rdjan
"
sydm aham brdhmanas tv" iti

\

tatheti chdbravid Brahma

sarva-loka-pitdmahah \

sa labdhvd tapasogrena brdhmanatvam mahdyasdh \

vichachura mahlm kritsndih kritakdmah suropamah \

" 2295. So too the Kausika, constant in austerities, and subduing his

senses, acquired Brahmanhood by the severity of his exercises. There

was a great Kshattriya named Gadhi, renowned in the world, whose son

was the powerful,Visvamitra. This Kausika prince (Gadhi) was greatly

addicted to contemplation (mahdyogi] : and after having installed his sen

as king, he resolved to abandon his corporeal existence. His subjects,

however, submissively said to him,
' Do not go, o great sage, but deliver
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us from our great alarm.' He replied,
' My son shall become the protector

of the whole world.' 2300. Having accordingly installed Visvamitra,

Gadhi went to heaven, and his son. became king. Visvamitra, however,

though energetic, was unable to protect the earth. He then heard that

there was great cause of apprehension from the Rakshasas, and issued

forth from the city, with an army consisting of four kinds of forces.

Having performed a long journey, he arrived at the hermitage of Va-

sishtha. There his soldiers constructed many dwellings. In conse-

quence the divine Brahman Vasishtha, son of Brahma, beheld the whole

forest being cut up ;
and becoming enraged, he said to his cow, (2305)

'Create terrible S'avaras.' The cow, so addressed, created men of dreadful

aspect, who broke and scattered in all directions the army of Vis vamitra.

Hearing of this rout of his army, the,son of Gadhi devoted himself to

austerities, which he regarded as the highest (resource). In this sacred

spot on the Sarasvati he macerated his body with acts of self-restraint

and fastings, absorbed in contemplation, and living on water, air, and

leaves, sleeping on the sacrificial ground, and practising all the other

rites. Several times the gods threw impediments in his way ; (2310)

but his attention was never distracted from his observances. Having

thus with strenuous effort undergone manifold austerities, the son of

Gadhi became luminous as the sun
;
and Brahma regarded his achieve-

ments as most eminfint. The boon which Visvamitra chose was to

become a Brahman
;
and Brahma replied,

' So be it.' Having attained

Brahmanhood, the object of his desire, by his severe austerities, the

renowned sage traversed the whole earth, like a god."

We have already seen how the power of austere fervour (tapas) is

exemplified in the legend of Nahusha (above, pp. 308 ff.). In regard

to the sense of this word tapas, and the potency of the exercise which

it denotes, I may refer to my articles in the Journal of the Royal Asiatic

Society for 1865, p. 348 f., and for 1864, p. 63, as well as to the fourth

volume of this work, pp. 20 ff. and 288; and to pp. 23 and 28 of the

present volume. In further illustration of the same subject I quote

the following panegyric upon tapas from Manu, xi. 234 ff. where, how-

ever, the word cannot have the same sense in all theverses:

Tapo-mulam idaih sarvani daiva-manushalcam sulcham
\ tapo-madhyam

budhaih proktam tapo'ntam veda-darsibliih
\

235. Brdhmanasyatapojna-
nam tapah kshattrasya rakshanam

\ vaisyasya tu tapo vdrttd tapah sudra-
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tsya sevanam \
236. Rishayah samyatdtmdnah phala-miildnildsandh \ tapa-

saiva prapasyanti trailokyam sa-chardcharam
\

237. Aushadhdny agado

vidyd daivl cha vividhd sthitih
\ tapasaiva prasiddhyanti tapas teshdih hi

sddhanam
\

238. Yad dustaram yad durdpam yad durgam yach cha dush-

karam
\

sarvaih tu tapasd sddhyafh tapo hi duratikramam
\
239. Mahupti-

takinas chaiva seshds chdkdryya-kdrinah \ tapasaiva sutaptena muchyante

Icihishdt tatah
\

240. Kitds chdhi-patangds cha pasavas cha vaydmsi

cha
|

sthdvardni cha Ihutdni divam ydnti tapo-baldt \

241. Yat kinchid

enah Jcurvanti mano-vdn-murttilhir jandh \

tat sarvam nirdahanty au

tapasaiva tapodhandh \

242. Tapasaiva visuddhasya brdhmanasya ditau-

kasah
\ ijyds cha pratigrihnanti kdmdn samvarddhayanti cha

\
243. Pra-

jdpatir idam sdstram tapasaivdsrijat prabhuh \

tathaiva veddn rishayas

tapasd pratipedire \

244. Ity etat tapaso devdh mahdlhdgyam prachak-

shate
| sarvasydsya prapasyantas tapasah punyam uttamam

\

"234. All the enjoyment, whether of gods or men, has its root, its

centre, and its end in tapas ; so it is declared by the wise who have

studied the Veda. 235. Knowledge is a Brahman's tapas ; protection

that of a Kshattriya ;
traffic that of Vaisya; and service that of a

S'udra. 236. It is by tapas that rishis of subdued souls, subsisting on

fruits, roots, and air obtain a vision of the three worlds with all things

moving and stationary. 2*37. Medicines, health, science, and the

various divine conditions are attained by tapas 'alone as their instru-

ment of acquisition. 238. Whatever is hard to be traversed, or obtained,

or reached, or eifected, is all to be accomplished through tapas, of which

the potency is irresistible. 239. Both those who are guilty of the great

sins, and all other transgressors, are freed from sin by fervid tapas.

240. Worms, serpents, insects, beasts, birds, and beings without motion

attain to heaven through the force of tapas. 241. Whatever sin men

commit by thought, word, or bodily acts, by tapas they speedily con-

sume it all, when they become rich in devotion. 242. The gods both

accept the sacrifices and augment the enjoyments of the Brahman who

has been purified by tapas. 243. It was by tapas that Prajapati the

lord created this scripture ;
and through it that the rishis obtained the

Vedas. 244. Suah is the great dignity which the gods ascribe to tapas,

beholding its transcendent merit."

I return for a moment to the story of Vasishtha and his cow.

Lassen remarks (Ind. Alt. 2nd ed. i. 631, note) that Atharvan is given
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in the Lexicons as a name of Vasishtha (see Wilson's Dictionry, ..).

Weber (Ind. St. i. 289) quotes from Mallinatha's Commentary on the

the Kiratarjunlya the following words : Atharvanas tu mantroddhdro

Vasishthena kritah ily dgamah \

" There is a passage of scripture to the

effect that the mantras of the Atharvan were selected by Vasishtha."

In Bohtlingk and Roth's Lexicon, s.v. Atharvan, it is noticed that the

eleventh hymn of the fifth book of the Atharva-veda contains a conver-

sation between Atharvan and Varuna about the possession of a wonder-

ful cow bestowed by the latter on the former
;
and it is remarked that

this circumstance may explain the subsequent identification of Atharvan

with Vasishtha. Prof. Roth, however (Diss. on the A.V., Tubingen,

1865, p. 9), thinks the two sages are distinct. The cow is spoken of

in A.V. vii. 104, as the " brindled cow- given by Varuna to Atharvan

which never lacked a calf" (prisnim dhenum Varunena dattdm Athar-

vane nitya-vatsdm). The following is the curious hymn referred to :

A.V. v. 11, 1. Katham make asurdya abravlr iha katham pitre haraye

tvesha-nrimrah
\ prisnim Varuna dakshindm daddvtin punarmaghatvam

manasd 'chikitslh
\

2. Na kdmena punarmagho bhavdmi sam chakshe kam

prisnim etdm upuje \
kena nu tvam Atharvan kdvyena kena jatena asi

jdta-veddh |

3. Satyam aham gabhlrah kavyena satyaih jatena asmijata~

veddh
|

na me ddso na dryyo mahitvd vratam mlmdya yad aham dha-

rishye \

4. Na tvad anyah kavitaro na medhayd dhlrataro Varuna sva-

dhdvan
\

tvam td visvd Ihuvandni vettha sa chid nu tvaj j'ano mdyl

bibhdya \

5. Tvam hi anga Varuna svadhdvan visvd vettha janimd supra-

nlte
|

kirn rajasah end paro anyad asti end kim parena avaram amura
\

6. Ekaih rajasah end paro anyad asti end parah ekena durnasam chid

arvdk
\

tat te vidvdn Varuna pra bravimi adhovarchasah panayo Iha-

vantu | nlchair ddsdh upa sarpantu bhumim
\

7. Tvam hi anga Varuna

bravlshi punarmagheshu avadydni bhuri
\

mo shu pamr abhi etdvato bhur

md tvd vochann arddhasam jandsah \

8. Md md vochann arddhasam

jandsah punas te prisnim jaritar daddmi
\

stotram me visvam d ydhi

sachlbhir antar visvdsu mdnushishu vikshu
\

9. A te stotrdni udyatdni

yantu antar visvdsu mdnushlshu vikshu
\

dehi nu me yad me ddatto asi

yujyo me sapta-padah sakhd 'si
\

10. Samdno bandhur- Varuna samd jd

veddham tad yad ndv eshd samdjd \

daddmi tad yat te ddatto asmi yujyas

187 This is the reading proposed by Professor Aufrecht instead ofpunarmagha tvam,

which is found in Roth and Whitney's edition of the A.V.
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te sapta-padah salcM 'smi
\

\\.Devo devdya grinate vayoddh vipro viprdya

stuvate sumedhdh
\ ajljano hi Varuna svadhdvann Atharvdnam pitaram

deva-bandhum
\

tasmai u rddhah krinuhi suprasastam sakhd no asi para-

mas cha landhuh
\

1. (Atharvan speaks) "How hast thou, who art mighty in energy,

declared before the great deity, how before the shining father (that the

cow was mine) ?
188

Having hestowed a brindled cow (on me) as a sacri-

ficial gift, thou hast resolved in thy mind to take her hack. 2. (Varuna

replies) It is not through desire that I revoke the gift ;
I drive hither

this brindled cow that I may contemplate her. But by what wisdom,

o Atharvan, in virtue of what nature, doest thou know the nature of

beings? 3. (Atharvan answers) In truth I am profound in wisdom;

in truth by my nature I know^the nature of beings. Neither Dasa nor

Aryya can hinder the design which I shall undertake. 4. There is

none other wiser or sager in understanding than thou, o self-dependent

Varuna. Thou knowest all creatures
;
even the man of deep devices

is afraid of thee. 5. Tr.ou, o self-dependent Varuna, o wise director,

knowest all creatures. What other thing is beyond this atmosphere ?

and what is nearer than that remotest thing, o thou unerring ? 6.

(Varuna replies) There is one thing beyond this atmosphere ;^
and on

this side of that one there is that which is near though inaccessible.

Knowing that thing I declare it to thee. Let the glory of the niggards

be cast down
;

let the Dasas sink downward into the earth. 7. (Athar-

van rejoins) Thou, o Varuna, sayest many evil things of those who

revoke their gifts. Be not thou numbered among so many niggards ;

let not men call thee illiberal. 8. (Varuna replies) Let not men call

me illiberal
;
I restore to thee, o rworshipper, the brindled cow. Attend

with all thy powers at every hymn in my honour among all the tribes

of men. 9. (Atharvan answers) Let hymns ascend to thee among all

the tribes .of men. Give me that which thou hast taken from me
;
thou

art to me an intimate friend of seven-fold value. 10. We two have a

common bond, o Varuna, a common descent. I know what this com-

mon descent of ours is. (Varuna answers) I give thee that which I

iss Professor Aufrecht thinks thai Dyaus,
' the Heaven,' is denoted by mahe asu-

raya, and that pitre haraye, if the correct reading, can only mean the Sun, the word

hari being several times applied to that great luminary. 1 am otherwise indebted to

Prof. A. for the correct sense of this line, and for other suggestions.



THE BRAHMANS AND KSHATTRIYAS. 397

have taken from thee. I am thy intimate friend of seven-fold value,

who, myself a god, confer life on thee a god [or priest, devdya] who

praisest me, an intelligent sage on thee a sage. (The poet says) Thou,

o self-dependent Varuna, hast begotten our father Atharvan, a kinsman

of the gods. Grant to him most excellent wealth
;
thou art our friend

and most eminent kinsman."

SECT. XI. The same, and other legends, according to the Rdmayana.

The story told in the preceding section is related at greater length

in chapters 51-65 189 of the Balakanda, or first book, of the Bamayana,
of which I shall furnish an outline, noting any important variations

from, or aditions to, the account in the Mahabharata, and at the same

tim'e giving an abstract of the other legends which are interwoven with

the narrative. There was formerly, we are told, a king called Kusa,

son of Prajapati, who had a son called Kusanabha, who was father

of Gadhi, the father of Yisvamitra. The latter ruled the earth for

many thousand years. On one occasion, when he was making a cir-

cuit of the earth, he came to Vasishtha's hermitage, the pleasant abode

of many saints, sages, and holy devotees (chapter 51, verses 11-29),

where, after at first declining, he allowed himself to b'e hospitably

entertained with his followers by the son of Brahma (ch. 52). Vis-

vamitra (ch. 53), however, coveting the wondrous cow, which had

supplied all the dainties of the feast, first of all asked that she should

be given to him in exchange for a hundred thousand common cows,

adding that " she was a gem, that gems were the property of the king,

and that, therefore, the cow was his by right
"

(53, 9. Ratnam hi bha-

gavann etad ratna-hdrl cha pdrthivah \

10. Tasmdd me salaldm dehi ma-

maishd dharmato dvija}. On this price being refused, the king advances

immensely in his offers, but all without effect. He then proceeds

(ch. 54) very ungratefully and tyrannically, it must be allowed to

have the cow removed by force, but she breaks away from his attend-

ants, and rushes back to her master, complaining that he was deserting

her. He replies that he was not deserting her, but that the king was

189 These are the sections of Schlegel's and the Bombay editions, which correspond

to sections 52-67 of Gorresio's edition.
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much more powerful than he. She answers, 54, 14 : Na lalam kshat-

triyasydhur Irdhmanuh lalavattardh
\

brahman Irahma-lalaih divyam

Ishdttrdch cha lalalattaram
\ aprameyam lalam tulhyam na tvayd lala-

vattarah
\

Visvamitro maJidvlryo tejas tava durdsadam
\ m'yunkshva mam

mahdtejas tvam Irahma-lala-samlhritdm
\ tasya darpam lalam yatnam

ndsaydmi durdtmanah
\

" Men do not ascribe strength to a Kshattriya :

the Brahmans are stronger. The strength of Brahmans is divine, and

superior to that of Kshattriyas. 15. Thy strength is immeasurable.

Visvamitra, though of great vigour, is not more powerful than thou.

Thy energy is invincible. Commission rne, who have been acquired by

thy Brahmanical power, and I will destroy the pride, and force, and

attempt of this wicked prince."
19 She accordingly by her bellowing

creates hundreds of Pahlavas
t
who destroy the entire host (ndsayanti

lalam sarvam, verse 19) of Visvamitra, but are slain by him in their

turn. S'akas and Yavanas, of great power and valour, and well armed,

were then produced, who consumed the king's soldiers,
191 but were

routed by him. The cow then (ch. 55) calls into existence by her

hollowing, and from different parts of her body, other warriors of

various tribes, who again destroyed Visvamitra's entire army, foot

soldiers, elephants, horses, chariots, and all. A hundred of the mo-

narch's sons, armed with various weapons, then rushed in great fury

on Yasishtha, but were all reduced to ashes in a moment by the blast

of that sage's mouth. 192
Visvamitra, being thus utterly vanquished and

humbled, appointed one of his sons to be regent, and travelled to the

Himalaya, where he betook himself to austerities, and thereby obtained

a vision of Mahadeva, who at his desire revealed to him the science

of arms in all its branches, and gave him celestial weapons with which,

elated and full of pride, he consumed the hermitage of Yasishtha, and

put its inhabitants to flight. Yasishtha then threatens Visvamitra and

190 Compare Manu, xi. 32 : Sva-vlryad raja-vlryach cha sva-vlryam balavattaram
\

tasmat svenaiva. vlryenn nigrihniyad ar7n dvijah \

" Of the two, his own, and a king's

might, let a Brahman know that his own is superior. By his own might alone, there-

fore, let him restrain his enemies."

191 "We had been before told that they had been killed, so that this looks like a

slaying of the slain, as no resuscitation of the army is alluded to.

192 (Jn this the Commentator remarks that "though these princes were Kshattriyas,

they were not actual kings, and had acted tyrannically ;
so that a very slight expiation

was required for killing them "
(kshattriyatve 'pi prithivt-patitvabhavat tad-badte

alpa-prayaschittam atatayitvach cha [).
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uplifts his Brahmanical mace. Visvamitra, too, raises his fiery weapon

and calls out to his adversary to stand. Vasishtha bids him to show his

strength, and boasts that .he will soon humble his pride. He asks :

(56, 4) Kva cha te kshattriya-balam kva cha brahma-balam mahat
\ pasya

brahma-balam divyam mama kshattriya-pdmsana \ tasydstram Gddhipu-

trasya ghoram dgneyam udyatam \

brahma-dandena tach chhdntam agner

vegah ivdmbhasd
\

" ' What comparison is there between a Kshattriya's

might, and the great might of a Brahman ? Behold, thou contemptible

Kshattriya, my divine Brahmanical power.' The dreadful fiery weapon

uplifted by the son of Gadhi was then quenched by the rod of the Brah-

man, as fire is by water." Many and various other celestial missiles,

as the nooses of Brahma, Kala (Time), and Varuna, the discus of Vishnu,

and the trident of S'iva, were hurled by Visvamitra at his antagonist,

but the son of Brahma swallowed them up in his all-devouring mace.

Finally, to the intense consternation of all the gods, the warrior shot

off the terrific weapon of Brahma (brdhmdstra] ;
but this was equally

ineffectual against the Brahmanical sage. Vasishtha had now assumed

a direful appearance : (58, 18) Roma-kupeshu sarveshu Vasishthasya ma-

hdtmanah
\ marlchyah iva nishpetur agner dhumdkularchishah

\ prdjvalad

brahma-dandas cha Vasishthasya karodyatah \

vidhumah iva kuldgnir

Yama-dandah ivdparah \

"Jets of fire mingled with smoke darted from

the pores of his body; (19) the Brahmanical mace blazed in his hand

like a smokeless 193 mundane conflagration, or a second sceptre of Yama."

Being appeased, however, by the munis, who proclaimed his superiority

to his rival, the sage stayed his vengeance ;
and Visvamitra exclaimed

with a groan : (56, 23) Dhig balam Icshattriya-balam brahma-tejo-balam

balam I ekena brahma-dandena sarvdstrdni hatdni me
\

" ' Shame on a
V

Kshattriya's strength : the strength of a Brahman's might alone is

strength : by the single Brahmanical mace all my weapons have been

destroyed.'
" No alternative now remains to the humiliated monarch,

but either to acquiesce in this helpless inferiority, or to work out his

own elevation to the Brahmanical order. He embraces the latter alter-

native : (56, 24) Tad etat prasamikshydham prasannendriya-mdnasah \

tapo mahat samdsthdsye yadvaibrahmatva-kdranam \ "Having pondered

well this defeat, I shall betake myself, with composed senses and mind,

193 The Bombay edition has vidhumah. Schlegel's and Gorresio's editions have

sadhumah,
"
enveloped in smoke."
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to strenuous austere fervour, which shall exalt me to the rank of a

Brahman." Intensely vexed and mortified, groaning and full of hatred

against his enemy, he travelled with his queen to the south, and car-

ried his resolution into effect
; (ch. 57) and we are first of all told

that three sons Havishyanda, Madhusyanda, and Dridhanetra were

born to him. At the end of a thousand years Brahma appeared, and

announced that he had conquered the heaven of royal sages (rajarshis) ;

and, in consequence of his austere fervour, he was recognised as having

attained that rank. Visvamitra, however, was ashamed, grieved, and

incensed at; the offer of so very inadequate a reward, and exclaimed :

" ' I have practised intense austerity, and the gods and rishis regard

me only as a rajarshi!
194

Austerities, it appears, are altogether fruit-

less'" (57, 5. Jitah rajarshi-lokas te tapasd Kusikdtmaja \

6. Anena

tapasd tvam hi rajarshir iti mdmaJie
\

.... 7. Visvdmitro ''pi tach

chhrutvd hriyd kinchid avdn-mitkhah
\

duhkhena maJiatd "vishtah saman-

yur idam abravlt
\ tapas cha sumahat taptam rujarsldr iti mum viduh

\

dpvqh sdrshi-gundh sarve ndsti manye tapah-phalam |). Notwithstanding

194 The Vishnu Parana, iii. 6, 21, says :
" There are three kinds of rishis : Brah-

marshis, after them Devarshis, and after them Rajarshis" (jneyah brahmarshayah

purvam tebhyo devarshayah punah \ rajarshayah punas tebhyah rishi-prakritayas

traytih \ ). Bohtlingk and Eoth, s.v. rishi, mention also (on the authority of the

vocabulary called Trikandas'esha) the words maharshi (great rishi), paramarshi (most

eminent rishi), srutarshi (secondary rishi), and kandarshi, who is explained s.v. to be

a teacher of a particular portion (kanda) of the Veda. Devarshis are explained by
Professor "Wilson (V.P. iii. p. 68, paraphrasing the text of the Vishnu Purana), to be

"sages who are demi-gods also ;" Brahmarshis to be "sages who are sons of Brah-

ma or Brahmans
;

" and Rajarshis to be "
princes who have adopted a life of devo-

tion." In a note he adds :
" A similar enumeration is given in the Vayu, with some

additions : Rishi is derived from risk,
'
to go to,' or '

approach ;

'

the Bralimarshis, it

is said, are descendants of the five patriarchs, who were the founders of races or gotras

of Brahmans, or Kas'yapa, Vas'ishtha, Arigiras, Atri, and Bhrigu ;
the Devarshis are

Kara and Narayana, the sons of Dharma
;
the Balakhilyas, who sprang from Kratu

;

Kardama, the son of Pmlaha; Kuvera, the son of Pulastya; Achala, the son of Pra-

tyusha ;
Narada and Parvata, the sons of Kas'yapa. Rajarshis are Ikshvaku and other

princes. The Brahmarshis dwell in the sphere of Brahma
;
the Devarshis in the region

of the gods; and the Rajarshis in the heaven of Indra." Brahmarshis are evidently

rishis who were priests ;
and Rajarshis, rishis of kingly extraction. If so, a Devarshi,

having a divine character, should be something higher than either. Professor Roth,

following apparently the Trikandas'esha, defines them as " rishis dwelling among the

gods." I am not aware how far back this classification of rishis goes in Indian lite-

rature. Roth, s.vv. rishi, brahmarshi and devarshi does not give any references to

these words as occurring in the Brahmanas
;
and they are not found in the hymns of

the R.V. where, however, the " seven rishis
"

are mentioned. Regarding rajarshis

see pp. 266 S. above.
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this disappointment, he had ascended one grade, and forthwith recom-

menced his work of mortification.

At this point of time his austerities were interrupted by the follow-

ing occurrences : King Trisanku, one of Ikshvaku's descendants, had

conceived the design of celebrating a sacrifice by virtue of which he

should ascend bodily to heaven. As Vasishtha, on being summoned,

declared that the thing was impossible (asakyarn), Trisanku travelled

to the south, where the sage's hundred sons were engaged in austerities,

and applied to them to do what their father had declined. Though he

addressed them with the greatest reverence and humility, and added

that "the Ikshvakus regarded their family-priests as their highest re-

source in difficulties, and that, after their father, he himself looked to

them as his tutelary deities" (57, 22. Jkshvdkundm hi sarveshdm puro-

dhah paramd gatih \

tasmdd anantaram sarve lhavanto daivatam mama),

he received from the haughty priests the following rebuke for his pre-

sumption : (58, 2) Pratydkhydto 'si durluddhe gurund satyavddind \

tarn

katham samatikramya sdkhdntaram upeyivdn \

3. Ikshvdkundm hi sar-

veshdm purodhdh paramd gatih \

na chdtikramitum sakyam vachanam

satyavddinah \

4. "Asakyam" iti chovdcha Vasishtho lhagavdn rishih
\

tarn vayam vai samdharttum kratum saktdh katham tava
\

5. Eulisas

tvam nara-sreshtha gamyatdm sva-puram punah \ ydjane lhagavdn saktas

trailokyasydpi pdrthiva \

avamdnam katham kartum tasya sakshydmahe

vayam \

"
Fool, thou hast been refused by thy truth-speaking preceptor.

How is it that, disregarding his authority, thou hast resorted to another

school (sdkhd] ?
195

3. The family-priest is the highest oracle of all the

Ikshvakus
;
and the command of that veracious personage cannot be trans-

gressed. 4. Vasishtha, the divine
risl^i,

has declared that ' the thing can-

not be
;

' and how can we undertake thy sacrifice ? 5. Thou art foolish,

king ;
return to thy capital. The divine (Vasishtha) is competent to

195 It does not appear how Tris'anku, in asking the aid of Vasishtha's sons after

applying in vain to their father, could be charged with resorting to another sakha

(school), in the ordinary sense of that word : as it is not conceivable that the sons

should have been of another S'iikha from the father, whose cause they espouse with so

much warmth. The Commentator in the Bombay edition explains the word sakhanta-

ram &s=yajanadina rakshakantaram, "one who by sacrificing for thee, etc., will be

another protector." Gorresio's Gauda text, which may often be used as a commentary
on the older one, has the following paraphrase of the words in question, ch. 60, 3

Mulam uisrijya kasmat tvam sakhasv ichhasi lambitum
\

"
Why, forsaking the root,

dost thou desire to hang upon the branches."

26
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act as priest of the three worlds
;
how can we shew him disrespect ?

"

Trisanku. then gave them to understand, that as his preceptor and "his

preceptor's sons had declined compliance with his requests, he should

think of some other expedient." In consequence of his venturing to

express this presumptuous intention, they condemned him hy their im-

precation to become a Chandala (58, 7.
"
Pratydkhydto bhagavatd guru-

putrais tathaiva cha
\ anydm gatim gamishydmi svasti vo 'stu tapodha-

ndh "
| rishi-putrds tu tach chhrutvd vdkyam ghordbhisafhhitam \ sepuh

parama-sankruddhds
" chdnddlatvam gamishyasi" |).

As this curse soon

took effect, and the unhappy king's form was changed into that of a

degraded outcast, he resorted to Visvamitra (who, as we have seen, was

also dwelling at this period in the south), enlarging on his own virtues

and piety, and bewailing his f?te. Visvamitra commiserated his con-

dition (ch. 59), and promised to sacrifice on his behalf, and exalt him

to heaven in the same Chandala-form to which he had been condemned

by his preceptors' curse. " Heaven is now as good as in thy possession,

since thou hast resorted to the son of Kusika "
(59, 4. Guru-sdpa-kri-

tam rupam yad idam tvayi varttate
\

anena saha rupena sasarlro gami-

shyasi \ hasla-prdptam aham manye svargam tava naradhipa \ yas tvam

Kausikam agamya saranyah saranam gatah |).
He then directed that

preparations should be made for the sacrifice, and that all the rishis,

including the family of Vasishtha, should be invited to the ceremony.

The disciples of Visvamitra, who had conveyed his message, reported

the result on their return in these words : (59, 11) S'rutva te vachanam

sarve samdyanti dvijdtayah \

sarva-deseshu chagaclihan varjayitvd Maho-

dayam \

Vdsishtham tach chhatam sartam krodha-parydkuldksharam \

yad uvucha vacho glioram srinu tvcm muni-pungava \

"
kshattriyo ydjako

yasya chanddlasya viseshatah
\

katham sadasi bhoktdro havis tasya surar-

shayah \
brdhmantih <ca mahdtmdno bhuktvd chanddla-bhojanam \

katham

svargam gamishyanti Visvdmitrena pdlitdh" \

etad vachana-naishthuryyam

uchuh samrakta - lochandh
\

Vasishthdh muni-sdrdula sarve saha-maho-

daydh \

"
Having heard your message, all the Brahmans are assembling

in all the countries, and have arrived, excepting Mahodaya (Vasishtha?).

Hear what dreadful words those hundred Vasishthas, their voices qui-

vering with rage, have uttered :
' How can the gods and rishis 196 con-

196 The rishis as priests (ritvik) would be entitled to eat the remains of the sacrifice,

according to the Commentator.
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sume. the oblation at the sacrifice of that man, especially if he he a

Chandala, for whom a Kshattriya is officiating-priest ? How can illus-

trious Brahmans ascend to heaven, after eating the food of a Chandala,

and being entertained by Visvamitra ?
' These ruthless words all the

Vasishthas, together with Mahodaya, uttered, their eyes inflamed with

anger." Visvamitra, who was greatly incensed on receiving this mes-

sage, by a curse doomed the sons of Vasishtha to be reduced to ashes,

and reborn as degraded outcasts (mritapdJi) for seven hundred births,

and Mahodaya to become a JSTishada. Knowing that this curse had

taken effect (ch. 60), Visvamitra then, after eulogizing Trisanku^ pro-

posed to the assembled rishis that the sacrifice should be celebrated.

To this they assented, being actuated by fear of the terrible sage's

wrath. Visvamitra himself officiated at the sacrifice as ydfaka ;

m andv / /

the other rishis as priests (ritvijaK) (with other functions) performed all

the ceremonies. Visvamitra next invited the gods to partake of the ob-

lations: (60, 11) Ndlhyagaman yadd tattra bhdgdrtham sarva-devatdh
\

tatah Jcopa-samdvishto Visvdmitro mahdmunih
\

sruvam udyamya saJcro-

dhas Trisankum idam abravlt
\

"
pasya me tapaso vlryam svarjitasya

naresvara
\

esha tvdm svasarirena naydmi svargam ojasd \ dushprdpyam
svasarirena svargam gachchha naresvara

\ svdrjitam kinchid apy asti

maya hi tapasah phalam \

"
"When, however, the deities did not come to

receive their portions, Visvamitra became full of wrath, and raising

aloft the sacrificial ladle, thus addressed Trisanku :
'

Behold, o monarch,

the power of austere fervour acquired by my own efforts. I myself, by

my own energy, will conduct thee to heaven. Ascend to that celestial

region which is so arduous to attain in an earthly body. I have surely

earned some reward of my austerity.\" Trisanku ascended instantly

to heaven in the sight of the munis. Indra, however, ordered him to

be gone, as a person who, having incurred the curse of his spiritual

preceptors, was unfit for the abode of the celestials
;

and to fall down

headlong to earth (60, 17. TrisanJco gachha Ihuyas tvam ndsi svarga-

hritdlayah \ guru-supa-hato mudha pata Ihumim avdk-sirdh
|). He

accordingly began to descend, invoking loudly, as he fell, the help of

his spiritual patron. Visvamitra, greatly incensed, called out to him

to stop : (60, 20) Tato Irahma-tapo-yogdt Prajdpatir ivdparah \ sasarjja

dakslnne Ihdge saptarshln apardn punah \

daksliin&m disam dsthdya
197 This means as adhvaryu according to the Commentator.
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rishi-madhye mahdyasdh \

nakshattra-mdldm apardm asrijat krodha-

murchhitah
\ anyam Indram karishydmi loko vd sydd anindrakah

\

daiva-

tdny api sa krodhdt srashtum samupachakrame |

I9S " Then by the power
of his divine knowledge and austere fervour he created, like another

Prajapati, other Seven Bishis (a constellation so called) in the southern

part of the sky. Having proceeded to this quarter of the heavens, the

renowned sage, in the midst of the rishis, formed another garland of

stars, being overcome with fury. Exclaiming,
' I will create another

Indra, or the world shall have no Indra at all,' he began, in his rage,

to cay gods also into being." The rishis, gods (Suras), and Asuras now

became seriously alarmed and said to Visvamitra, in a conciliatory tone,

that Trisanku,
" as he had been cursed by his preceptors, should not be

admitted bodily into heaven, until he had undergone some lustration
"

(60, 24. Ayam raja mahabhaga guru-sdpa-parikshatah \
sasarlro divam

ydtum ndrhaty akrita-pdvanah |).
199 The sage replied that he had given

a promise to Trisanku, and appealed to the gods to permit his protege

to remain bodily in heaven, and the newly created stars to retain their

places in perpetuity. The gods agreed that "these numerous stars

should remain, but beyond the sun's path, and that Trisanku, like an

immortal, with his head, downwards, should shine among them, and be

followed by them," adding "that his object would be thus attained, and

his renown secured, and he would tie like a dweller in heaven "
(60,

29. Evam lhavatu bhadram te tishthantv etdni sarvasah
\ gagane tdny

anekdni vaisvdnara -pathdd vahih
\

ndkshattrdni muni-reshtha teshu

jyottishshu jdjvalan \

avdk-sirds Trisankus cha tishthatv amara-sanni-

Ihah
| anuydsyanti chaitani jyotimsM nripa-sattamam \

kritdrtham kirt-

timantam cha svarga-loka-gatam yethd |).
Thus was this great dispute

adjusted by a compromise, which Yisvamitra accepted.

This story of Trisanku, it will have been observed, differs materially

from the one quoted above (p. 375 ff.)
from the Harivamsa; but brings

out more distinctly the character of the conflict between Vasishtha and

Yisvamitra.

When all the gods and rishis had departed at the conclusion of the

198 1 follow Schlegel's text, which differs verbally, though not in substance, both

from the Bombay edition and from Gorresio's.

199 The last compound word akritapavanah, "without lustration," is given by

Schlegel and Gorresio. The Bombay edition has instead of it eva tapodhana, "o sage

rich in austerity."
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sacrifice, Yisvamitra said to his attendant devotees : (61, 2) Mahan

vighnah pravritto ''yam dahhindm dsthito diiam
\

disam anydm prapat-

sydmas tattra tapsydmahe tapah \

" This has been a great interruption

[to our austerities] which has occurred in the southern region : we must

proceed in another direction to continue our penances." He accordingly

went to a forest in the west, and began his austerities anew. Here the

narrative is again interrupted by the introduction of another story,

that of king Ambarlsha, king of Ayodhya, who was, according to the

Ramayana, the twenty-eighth in descent from Ikshvaku, and the twenty-

second from Trisanku. (Compare the genealogy in the Ramayana, i. 70,

and ii. 110, 6ff., with that in Wilson's Vishnu Purana, vol. iii. pp.

260 ff. 280, 284 ff. and 303
;
which is different.) Yisvamitra is never-

theless represented as flourishing contemporaneously with both of

these princes. The stoiy relates that Ambarlsha was engaged in

performing a sacrifice, when Indra carried away the victim. The priest

said that this ill-omened event had occurred owing to the king's bad

administration
;
and would call for a great expiation, unless a human

victim could be produced (61, 8. Prdyaschittam mahad hy etad naram

vd purusharshalha \ dnayasva pdsum sighram ydvat karma pravarttate[).

After a long search the royal-rishi (Ambarlsha) came upon the Brah-

man-rishi Richika, a descendant of Bhrigu, and asked him to sell one of

his sons for a victim, at the price of a hundred thousand cows. Richika

answered that he would not sell his eldest son
;
and his wife added that

she would not sell the youngest :
" eldest sons," she observed,

"
being

generally the favourites of their fathers, and youngest sons of their

mothers" (61, 18. Prdyena hi nara-sreshtha jyeshthdh pitrishu valla-

bhdh
|
mdtrlndih cha kanlydmsas ta^mdd rakshe kamyasam \ ).

The

second son, S'unassepa, then said that in that case he regarded himself

as the one who was to be sold, and desired the king to remove him.

The hundred thousand cows, with ten millions of gold-pieces and heaps
of jewels, were paid down, and S'unassepa carried away. As they were

passing through Pushkara (ch. 62) S'unassepa beheld his maternal uncle

Yisvamitra (see Ramayana, i. 34, 7,
200 and p. 352 above) who was en-

gaged in austerities there with other rishis, threw himself into his arms,

kagim chapi mama Raghava suvrata
\
namria Sntyavatl nama RicJiike

pratipadita \

" And I have a religious sister older than myself called Satyavati, who
was given in marriage to Richika."
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and implored his assistance, urging his orphan, friendless, and helpless

state, as claims on the sage's benevolence (62, 4. Na me 'sti mdtd na

pita jndtayo bdndhavdh kutah
\
trdtum arhasi mam saumya dharmena

muni-pungava |

. . . . 7. Na me.ndtho Jiy andthasya bhava bhavyena che-

tasd |). Visvamitra soothed him; and pressed his own sons to offer

themselves as victims in the room of S'unassepa. This proposition met

with no favour from Madhushyanda
201 and the other sons of the royal

hermit, who answered with haughtiness and derision: (62, 14) ITatham

dtma-sutdn hitvd trdyase 'nya-sutdn vibho
\ alcdryyam iva pasydmah sva-

mdmsam iva bhojcme \

" How is it that thou sacrificest thine own sons,

and seekest to rescue those of others ? We look upon this as wrong, and

like the eating of one's own flesh." m The sage was exceedingly wroth

at this disregard of his injunction, and doomed his sons to be born in

the most degraded classes, like Vasishtha's sons, and to eat dog's flesh,
203

for a thousand years. He then said to S'unassepa: (62, 19) Pavitra-

pdsair dbaddho rakta-mdlydnulepanah \

Vaishnavam yupam dsddya vdg-

Ihir Agnim uddhara
\

ime cha gdthe dve divye gdyethdh muni-pirttraka \

Ambarlshasya yajne 'smims tatah siddhim avdpsyasi \
"When thou art

bound with hallowed cords, decked with a red garland, and anointed

with unguents, and fastened to the sacrificial post of Vishnu, then ad-

dress thyself to Agni, and sing these two divine verses (gdthds}, at the

sacrifice of Ambarisha
;
then shalt thou attain the fulfilment [of thy

desire]." Being furnished with the two gathas, S'unassepa proposed

at once to king Ambarisha that they should set out for their destina-

tion. When bound at the stake to be immolated, dressed in a red gar-

ment, "he celebrated the two gods, Indra and his younger brother

(Vishnu), with the excellent verses. The Thousand-eyed (Indra) was

pleased with the secret hymn, and bestowed long life on S'unassepa
"

(62, 25. Sa baddho vdgbhir agryalhir abhitushtdva vai surau
\

Indram

Indrdnujam chaiva yathdvad muni-puttrakah \

tasmai pritah sahasrdksho

801 The word is written thus in Schlegel's and Gorresio's editions. The Bombay
edition reads Madhuchhanda.

202
Schlegel and Gorresio read svamamsam,

" one's own flesh," which seems much
more appropriate than s'va-mamsam, "dog's flesh," the reading of the Bombay edition.

203 Gorresio's edition alone reads sva-mamsa-vrittayah,
"
subsisting on your own

flesh," and makes this to be allusion to what the sons had just said and a punishment
for their impertinence (64, 16. Yasiriat sva-maihsam uddishtam yushmabhir avamanya

main).
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rahasya-stuti-toshitah \ dirgTiam dyus tadd prdddch Chhunassephdya Va-

savah |).
201

King Ambarisha also received great benefits from this sacri-

fice. Visvamitra meanwhile proceeded with hia austerities, which he

prolonged for a thousand years.

At the end of this time (ch. 63) the gods came to allot his reward
;

and Brahma announced that he had attained the rank of a rishi, thus

apparently advancing an additional step. Dissatisfied, as it would seem,

with this, the sage commenced his task of penance anew. After a

length of time he beheld the nymph (Apsaras) Menaka, who had come

to bathe in the lake of Pushkara. She flashed on his view, unequalled

in her radiant beauty, like lightning in a cloud (63, 5. Rupendprati-

mdm tattra vidyutam jalade yathd}. He was smitten by her charms,

invited her to be his companion in his hermitage, and for ten years

remained a slave to her witchery, to the great prejudice of his austeri-

ties.
285 At length he became ashamed of this ignoble subjection, and

full of indignation at what he believed to be a device of the gods to

disturb his devotion
; and, dismissing the nymph with gentle accents,

he departed for the northern mountains, where he practised severe

austerities for a thousand years on the banks of the Kausiki river.

The gods became alarmed at the progress he was .making, and decided

that he should be dignified with the appellation of great rishi (mahdr-

shi) ;
and Brahma, giving effect to the general opinion of the deities,

announced that he had conferred that rank upon him. Joining hia

hands and bowing his head, Visvamitra replied that he should consider

himself to have indeed completely subdued his senses, if the incompar-

able title of Brahman-rishi were conferred upon him (63, 31. Brah-

marsJii-sabdam atulam svdrjitaih karmabhih subhaih
\ yadi me lhagavun

aha tato 'ham vijitendriyah \ ).
Brahma informed him in answer, that

he had not yet acquired the power of perfectly controlling his senses
;

but should make further efforts with that view. The sage then began

to put himself through a yet more rigorous course of austerities, stand-

ing with his arms erect, without support, feeding on air, in summer

exposed to five fires (i.e. one on each of four sides, and the sun over-

head), in the rainy season remaining unsheltered from the wet, and in

204 I have alluded above, p. 358, note, to the differences which exist between this

legend of S'unasVepa and the older one in the Aitareya Brahmana.
205

Compare Mr. Leckie's History of Rationalism, vol. i. p. 86.
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winter lying on a watery couch night and day. This he continued for

a thousand years. At last Indra and the other deities became greatly

distressed at the idea of the merit he was storing up, and the power

which he was thereby acquiring. ;
and the chief of the celestials desired

(ch. 64) the nymph Eambha to go and bewitch him by her blandish-

ments. She expressed great reluctance to expose herself to the wrath

of the formidable muni, but obeyed the repeated injunction of Indra,

who promised that he and Kandarpa (the god of love) should stand by

her, and assumed her most attractive aspect with the view of overcom-

ing the sage's impassibility. He, however, suspected this design, and

becoming greatly incensed, he doomed the nymph by a curse to be

turned into stone and to continue in that state for a thousand years.
206

The curse took effect, and Kandarpa and Indra slunk away. In this

way, though he resisted the allurements of sensual love,
207 he lost the

whole fruit of his austerities by yielding to anger; and had to begin

his work over again. He resolved to check his irascibility, to remain

silent, not even to breathe for hundreds of years; to dry up his

body ;
and to fast and stop his breath till he had obtained the co-

veted character of a Brahman. He then (ch. 65) left the Himalaya

and travelled to the* east, where he underwent a dreadful exercise,

unequalled in the whole history of austerities, maintaining silence, ac-

cording to a vow, for a thousand years. At the end of this time he had

attained to perfection, and although thwarted by many obstacles, ho

remained unmoved by anger. On the expiration of this course of

austerity, he prepared some food to eat
;
which Indra, coming in the

form of a Brahman, begged that he would give him. Visvamitra did

so, and though he had none left for himself, and was obliged to remain

fasting, he said nothing to the Brahman, on account of his vow of

silence. 65, 8. Tasydnuchchhvasamdnasya murdhni' dhumo vyajdyata \

9. Trailokyam yena sambhrdntam dtdpitam ivdlhavat
|

.... 11.
"
JBa-

hubhih kdranair deva Visvdmitro mahdmunih
\

'lolhitah krodhitas chaiva

tapasd chabhimrdhate
|

. . . . 12. Na dlyate yadi tv asya manasd yad

abhlpsitam \

13. Vindsayati trailokyam tapasd sa-chardcharam
\ vydkulds

206 On this the Commentator remarks that this incident shews that anger is more

difficult to conquer than even lust (etena kaniad api krodho durjeyah iti suchitam).
207 The Commentator, however, suggests that the sudden sight of Eambha may at

first have excited in him some feelings of this kind (apatato Rambha-darsana-pravrit-

tya Tcamenapi tapah-kshayah).
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cha di&ah Sarvdh na cha kinchit prakdsate \

14. Sugarah kshubhitdh same

vislryante cha parvatdh \ prakampate cha vasudhd vdyur vdtlha sankulah
\

15. Brahman na pratijdnlmo ndstiko jdyate janah |

. . . . 16. Buddhim

na kurute ydvad ndse deva mahdmunih
\

17. Tdvat prasddyo lhagavdn

agnirupo mahddyutih" |

. . . . 19. Brahmarshe svdgatam te 'stu tapasd

smah sutoshitdh
\

20. Brdhmanyam tapasogrena prdptavdn asi Kausika
\

dlrgham tiyus che te brahman daddmi sa-marud-ganah \

21 svasti

prdpnuhi bhadram te gachha saumya yathdsukham \

. . . 22*. ... brdh-

manyam yadi me prdptam dlrgham dyus tathaiva cha
\

23. Onikdro 'tha

vashatlcdro vedds cha varayantu mum \

kshattra-veda-viddm sreshtho Irah-

ma-veda-viddm api \

24. Brahma-putro Vasishtho mdm evam vadatu deva-

tdh
|

.... 25. Tatah prasddito devair Vasishtho japatdm varah
\

sakh-

yam chakdra Irahmarshir "evam astv'\ iti chdlravit
\

26. " Brahmar-

shitvam na sandehah sarvam sampadyate tava"
|

. . . . 27. Visvdmitro

'pi dharmdtmd laldhvd Irdhmanyam uttamam
\ pujaydmdsa brahmarshim

Vasishtham japatdm varam
\

" As lie continued to suspend his breath,

smoke issued from his head, to the great consternation and distress of

the three worlds." The gods, rishis, etc., then addressed Brahma: "The

great muni Visvamitra has been allured and provoked in various ways,

but still advances in his sanctity. If his wish is not conceded, he will

destroy the three worlds by the force of his austerity. All the regions

of the universe are confounded, no light anywhere shines
;
all the oceans

are tossed, and the mountains crumble, the earth quakes, and the wind

blows confusedly. 15. We cannot, o Brahma, guarantee thai mankind

shall not become atheistic 16. Before the great and glorious sage

of fiery form resolves to destroy (everything) let him be propitiated."

.... The gods, headed by Brahma, then addressed Yisvamitra: " 'Hail

Brahman rishi, we are gratified by thy austerities
;
o Kausika, thou hast,

through their intfhsity, attained to Brahmanhood. I, o Brahman, as-

sociated with the Maruts, confer on thee long life. May every blessing

attend thee
; depart wherever thou wilt.' The sage, delighted, made

his obeisance to the gods, and said :
' If I have obtained Brahmanhood,

and long life, then let the mystic monosyllable (omkdra) and the sacri-

ficial formula (vashutkdra} and the Yedas recognise me in that capacity.

And let Vasishtha, the son of Brahma, the most eminent of those who

are skilled in the Kshattra-veda, and the Brahma-veda (the knowledge

of the Kshattriya and the Brahmanical disciplines), address me simi-
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larly.' .... Accordingly Vasishtha, being propitiated by 'the gods,

became reconciled to Visvamitra, and recognised his claim to all the

prerogatives of a Brahman rishi Visvamitra, too, having at-

tained the Brahmanical rank, paid all honour to Vasishtha." Such

was the grand result achieved by Visvamitra, at the cost of many
thousand years of intense mortification of the body, and discipline of

the soul. During the course of the struggle he had manifested, as the

story tells us, a power little, if at all, inferior to that of Indra, the king of

the gods ;
and as in a former legend we have seen King Nahusha actually

occupying the throne of that deity, we cannot doubt that according to

the recognised principles of Indian mythology Visvamitra had only

to recommence his career of self-mortification in order to raise himself

yet higher than he had yet risen, to the rank of a devarshi, or divine

rishi (if this be, indeed, a superior grade to that of brahmarshi), or to

any other elevation he might desire. But, as far as the account in the

Ramayana informs us, he was content with his success. He stood on

a footing of perfect equality with his rival Vasishtha, and became in-

different to further honours. In fact, it was not necessary for the pur-

pose of the inventors of the legend to carry him any higher. They

only wished to account for his exercising the prerogatives of a Brah-

man
;
and this had been already accomplished to their satisfaction.

In the story of S'akuntala, however, as narrated in the Mahabharata,

Adiparvan, sixty-ninth and following sections, we are informed that,

to the great alarm of Indra, Visvamitra renewed his austerities, even

long after he had attained the position of a Brahman, verse 2914 : Tap-

yamdnah kila purd Visvamitro mahat tapah \

subhrisam tdpaydmdsa

S'akram sura-ganesvaram \ tapasd dlpta-viryyo ''yam sthdndd mum cJiyd-

vayed iti
\

"
Formerly Visvamitra, who was practising intense austere-

fervour, occasioned great distress to S'akra (Indra), thefcord of the deities,

lest by the fiery energy so acquired by the saint he himself should be

cast down from his place." Indra accordingly resorted to the usual

device of sending one of the Apsarases, Menaka, to seduce the sage by
the display of her charms, and the exercise of all her allurements,

"
by

beauty, youth, sweetness, gestures, smiles, and words "
(verse 2920, Ru-

pa-yauvana-mddhuryya-cheshtita-smita-bhdshitaiK),into the indulgence of

sensual love
;
and thus put an end to his efforts after increased sanctity.

Menaka urges the dangers of the mission arising from the great power
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and irascibility of the sage, of whom, she remarked, even Indra himself

was afraid, as a reason for excusing her from undertaking it
;
and refers

to some incidents in Yisvamitra's history, Terse 2923 : Mahdlhdgam

Fa^ishfham yah putrair ishtair vyayojayat \ kshattra-jdtas cha yah pur-

vam abhavad brdhmano baldt
j

sauchdrtham yo nadlm chakre durgamdm
bahubhir jalaih \ yam tarn punyatamdm loke Kausiklti vidur jandh \

2925. Babhdra yatrdsya purd Icdle durge mahdtmanah
\

ddrdn Matango

dharmdtmd rdjarshir vyddffatdm gatah \
atlta-kdle durbhikshe abhyetya

punar dsramam
\

munih Pdreti nadydh vai ndma chakre tadd prabhuh j

Matangam ydjaydnchalcre yatra prlta-mandh svayam \
tvam cha somam

bhaydd yasya gatah pdtum suresvara
\ chakdrdnyam cha lokam vai Icrud-

dho nakshattra-sampadd \ pratisravana-pHrvdni nakshattrdni chakdra

yah | guru-dpa-hatasydpi Trisankoh saranam dadau
\

"2923. He de-

prived the great Yasishtha of his beloved sons
;
and though born a Kshat-

triya, he formerly became a Brahman by force. For the purpose of puri-

fication he rendered the holy river, known in the world as the Kauslkl,

unfordable from the mass of water. 2925. His wife was once maintained

there in a time of distress by the righteous rajarshi Matanga, who had

become a huntsman
;
and when the famine was past, the muni returned

to his hermitage, gave to the river the name of Para, and being grati-

fied, sacrificed for Matanga on its banks
;
and then thou thyself, Indra,

from fear of him wentest to drink his soma. He created, too, when

incensed, another world, with a garland of stars, formed agreeably to

his promise, and gave his protection to Trisanku, even when smitten by

his preceptor's curse." Menaka, however, ends by saying that she

cannot decline the commission which has been imposed upon her
;
but

begs that she may receive such succours as may ensure her success.

She accordingly shows herself in the neighbourhood of Visvamitra's

hermitage. The 'saint yields to the influence of love, invites her to

become his companion, and as a result of their intercourse S'akuntala is

born. The Apsaras then returns to Indra's paradise.

SECT. XII. Other accounts, from the Mahdbhtirata, of the way in

which Visvdmitra became a Brahman.

In the Udyogaparvan of the Mahabharata, sections 105-118, a story

is told regarding Visvamitra and his pupil Galava, in which a different
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account is given of the manner in which Visvamitra attained the rank

of a Brahman
;
viz. by the gift of Dharma, or Righteousness, appearing

in the form of his rival. M. Bh. Udyogap. 3721 : Visvdmitram tapa-

syantam Dharmo jijndsayd purd \ abhydgachhat svayam bhutvd Vasishtho

hhagavdn rishih
|

. . . . 3728. Atha var&ha-sate purne Dharmah punar

updgamat \
Vdsishthaih vesam dsthdya Kausikam Ihojanepsayd \

sa drish-

tvd sirasd bhaktam dhriyamdnam maharshind
\

tishthatd vdyulhakshena

Visvdmitrena dhlmatd
\ pratigrihya tato Dkarmas tathaivoshnam tathd

navam
\
bhuMvd "prlto 'smi viprarshe" tarn uktvd sa munir gatah \

kshattra-bhdvdd apagato brdhmanatvam updgatah \ Dharmasya vachandt

prlto Visvamitras tathd 'bhavat
\ "Dharma, assuming the personality

of the sage Vasishtha, once came to prove Visvamitra, when he was

living a life of austerity;" and after consuming some food, given

him by other devotees, desired Visvamitra, who brought him some

freshly cooked charu, quite hot, to stand still for the present. Visva-

mitra accordingly stood still, nourished only by air, with the boiled

rice on his head. " The same personage, Dharma, in the same dis-

guise, reappeared after a hundred years, desiring food, and consumed

the rice (still quite hot and fresh), which he saw supported upon
the hermit's head, while he himself remained motionless, feeding on

air. Dharma then said to him,
' I am pleased with thee, o Brah-

man rishi
;

'

and went away. Visvamitra, having become thus trans-

formed from a Kshattriya into a Brahman by the word of Dharma,

was delighted."

In the Anusasanaparvan of the Hahabharata, we have another refer-

ence to the story of Visvamitra. King Yudhishthira enquires of Bhlsh-

ma (verse 181) how, if Brahmanhood is so difficult to be attained by men

of the other three castes, it happene'd that the great Kshattriya acquired

that dignity. The prince then recapitulates the chief exploits of Visva-

mitra: 183. Tena Tiy amita-vlryena Vasishthasya mahdtmanah
\

hatam

putra-satam sadyas tapasd 'pi pitdmaha \ ydtudhdnds cha bahavo rtikshasds

tigma-tejasah \ manyund "vishta-dehena srishtdh kaldntakopamdh \

185.

Mahdn Kusika-vafiisas cha brahmarshi-sata-sankulah
\ sthdpito nara-loke

'smin vidvun brdhmana-samyutah \ Richlkasydtmajas cliaiva S'unahsepho

mahdtapdh \

vimokshito mahasattrat pasutdm apy updgatah \

Harischan-

dra-kratau devdms toshayitvd "tma-tejasd \ putratdm anusamprdpto

Visvdmitrasya dhlmatah
\ ndbhivddayato jyeshtham Dewrdtam nard-
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dhipa \ puttruli panchdsad evdpi saptdh svapachatdm gatdh \
Trisankur

bandhubhir muktah AikshvdJcuh priti-punakam \

avdk-sirdh divam nlto

dalcshindm dsrito disam \ .... tato vighnakarl chaiva Panchachudd su-

sammatd
\
Ramlhd ndmdpsardh sdpdd yasya Sailatvam dgatd \

tathaivd-

sya bhaydd baddhvd Vasishthah salile purd \

dtmdnam majjayan srlmdn

vipdsah punar utthitah
\
"For he destroyed Vasishtha's hundred sons

by the power of austere-fervour; when possessed by anger, he created

many demons, fierce and destructive as death; he (185) established

the great and wise family of the Kusikas, which was full of Brahmans

and hundreds of Brahman rishis; he delivered S'unassepha, son of

Eichika, who was on the point of being slaughtered as a victim, and

who became his son, after he had, at Harischandra's sacrifice, through

his own power, propitiated the gods j
he cursed his fifty sons who

would not do homage to Devarata, (adopted as) the eldest, so that they

became outcastes; through affection he elevated Trisanku, when for-

saken by his relations, to heaven, where he remained fixed with his

head downwards in the southern heavens; (191) .... he changed the

troublesome nymph Rambha, known as Panchachuda, by his curse into

a form of stone
;
he occasioned Vasishtha through fear to bind and throw

himself into the river, though he emerged thence unbound
;

" and per-

formed other deeds calculated to excite astonishment. Yudhishthira

ends by enquiring, "how this Kshattriya became a Brahman without

transmigrating into another body" (197. Dehdntaram andsddya Icatham

sa bruhmano 'bhavat
|).

In answer to this question, Bhlshma (verses

200 ff.) deduces the descent of Visvamitra from Ajamidha, of the race

of Bharata, who was a pious priest, or sacrificer (yajvd dharma-bhritdm

varah\ the father of Jahnu, who again was the progenitor of Kusika,

the father of Gadhi
;
and narrates the same legend of the birth of Vis-

vamitra, which has been already extracted from the Yishnu Parana (see

above, pp. 349 f.). The conclusion of the story as here given is, that the

wife ofEichlka bore Jamadagni, while "the wife of Gadhi, by the grace

of the rishi, gave birth to Visvamitra, who was a Brahman rishi, and an

utterer of the Veda
; who, though a Kshattriya, attained to Brahman-

hood, and became afterwards also the founder of a Brahman race" (246.

Visvdmitram chdjanayad Gddhi-bhdryyd yasasvirii \
risheh prasdddd rd-

jendra brahmarshim brahmavadinam
\
tato brahmanatdm ydto Visvdmitro

mahdtapah \ Icshattriyah so 'py atha tathd brahma-vamsasya karakah |).
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of which the members are detailed,
20

? including the great rishi Kapila.

In regard to the mode in which Yisvamitra was transformed from a

Kshattriya into a Brahman, we are only told that he belonged to the

former class, and that "Bichika infused into him this exalted Brah-

manhood" (259. Tathaiva Jcshattriyo rajan Visvamitro mahatapdh \

Richlkendhitam Irahma param etad Yudhishthira |).

This version of the story is different from all those preceding ones

which enter into any detail, as it makes no mention of Yisvamitra hav-

ing extorted the Brahmanical rank from the gods by force of his aus-

terities
;
and ascribes his transformation to a virtue communicated by

the sage Eichika.

I have above (p. 296 f.) quoted a passage from Manu on the subject of

submissive and refractory monarchs, in which reference is made to Yis-

vamitra's elevation to the Brahmanical order. Nothing is there said of

his conflict with Yasishtha, or of his arduous penances, endured with

the view of conquering for himself an equality with his rival. On the

contrary, it is to his submissiveness, i.e. to his dutiful recognition of

the superiority of the Brahmans, that his admission into their class is

ascribed. Kulliika, indeed, explains the word submissiveness (yinaya)

to mean virtue in general ;
but the contrast which is drawn between

Prithu, Manu, and Yisvavnitra, on the one hand, and Yena, Nahusha,

Sudas, and Mmi, the resisters of Brahmanical prerogatives (as all the

legends declare them to have been), on the other, makes it tolerably

evident that the merit which Manu means to ascribe to Yisvamitra is

that of implicit submission to the spiritual authority of the Brahmans.

SECT. XIII. Ikgend of Saudasa.

In the reign of Mitrasaha, also called Saudasa, and Kalmashapada,

the son of Sudasa, and the descendant of Trisanku in the twenty-second

generation (see p. 337, above), we still find Yasishtha figuring in the

legend, as the priest of that monarch, and causing him, by an impre-

cation, to become a cannibal, because he had, under the influence of a

delusion, offered the priest human flesh to eat. I shall not extract the

208 The names in this list differ considerably from those given above, p. 352, from

the Harivain&'a.
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version of the story given in the Vishnu Purana in detail (Wilson, V.P.

vol. iii. pp. 304 ff.), as it does not in any way illustrate the rivalry of

Vasishtha and Visvamitra.

The Mahabharata gives the following variation of the history (Adi-

parvan, sect. 176) :
"
Kalmashapada was a king of the race of Ikshvaku.

Visvamitra wished to be employed by him as his officiating priest ;
but

the king preferred Vasishtha" (verse 6699. Akdmayat tarn ydjydrthe Vis-

vdmitrah pratdpavdn \

sa tu rdjd mahdtmdnam Vasishtham rishi-sat-

tamam
|). It happened, however, that the king went out to* hunt,

and after having killed a large quantity of game, he became very much

fatigued, as well as hungry and thirsty. Meeting S'aktri, the eldest of

Vasishtha' s hundred sons, on the road, he ordered him to get out of his

way. The priest civilly replied (verse 6703) : Mama panthdh mahdrdja

dharmah esha sandtanah
\ rdjnd sarveshu dharmeshu deyah panthdh dvijd-

taye \

" The path is mine, o king ;
this is the immemorial law

;
in all ob-

servances the king must cede the way to the Brahman." Neither party

would yield, and the dispute waxing warmer, the king struck the muni

with his whip. The muni, resorting to the usual expedient of offended

sages, by a curse doomed the king to become a man-eater. "It hap-

pened that at that time enmity existed between Visvamitra and Va-

sishtha on account of their respective claims to be priest to Kalmasha-

pada" (verse 6710. Tato ydjya-nimittam tu Visvdmitra-Vasishthayoh \

vairam dslt tadd tarn tu Visvdmitro'nvapadyata |). Visvamitra had fol-

lowed the king ;
and approached while he was disputing with S'aktri.

Perceiving, however, the son of his rival Vasishtha, Visvamitra made

himself invisible, and passed them, watching his opportunity. The

king began to implore S'aktri's clemency : but Visvamitra wishing to

prevent their reconciliation, commanded a Pvakshasa (a man-devouring

demon) to enter into the king. Owing to the conjoint influence of the

Brahman-rishi's curse, and Visvamitra' s command, the demon obeyed

the injunction. Perceiving that his object was gained, Visvamitra left

things to take their course, and absented himself from the country.

The king having happened to meet a hungry Brahman, and sent him,

by the hand of his cook (who could procure nothing else), some human

flesh to eat, was cursed by him also to the same effect as by S'aktri.

The curse, being now augmented in force, took effect, and S'aktri him-

self was the first victim, being eaten up by the king. The same fate
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befell all the other sons of Yasishtha at the instigation of Visvamitra :

6736. S'aktrim tarn tu mritam drishtcd Visvdmitrah punahpunah \

Vasish-

thasyaiva putreshu tadrakshah sandidesa ha
\

sa tan S
'

aTctry-avardn putrdn

Vasishthasya mahdtmanah
\ lhakshaydmdsa sankruddhah simhah kshudra-

mrigdn iva
\

Vasishtho ghdtitdn srutvd Visvdmitrena tan sutdn
\
dhdra.

ydmdsa tarn 6okam mahddrir iva medinim
\

chakre chdtma-vindsdya bud-

dhim sa muni-sattamah
\

na tv eva Kausikochhedam mene matimatdm

varah
\

6740. Sa Meru-kutdd dtmdnam mumocha bhagavdn rishih
\ gires

tasya sildydm tu tula-rdsdv ivdpatat \

na mamdra cha patcna sa yadd

tena Pdndava
\

tadd 'gnim iddham bhagavdn samvivesa mahdvane
\

tarn

tadd susamiddho 'pi na daddha hutdsanah
\ dlpyamdno 'py amitra-gJina

&lto 'gnir abhavat tatah
\

sa samudram abhiprekshya sokdvishto mahdmu-

nih
|

baddhvd kanthe sildm gurvlm nipapdta tadd 'mbhasi
\

sa samudror-

mi-vegena sthale nyasto mahdmunih
\ jagdma sa tatah khinnah punar

evdsramam prati \

6745. Tato drishtvd "srama-padam rahitam taih sutair

munih
\ mrjagdma suduhkhdrttah punar apy dsramdt tatah

\

so 'pasyat

saritam purndm prdvrit-lcdle navdmlhasd
\

vriltshdn lahuvidhdn pdrtha

harantlm tira-jdn bahun
\

atha chintdm samdpede punah kaurava-nan-

dana
\

"
ambhasy asydm nimajjeyam

"
iti duhhha-samanvitah

\

tatah pdsais

tadd Dtmdnam gddham baddhvd mahdmunih
\ tasydh jale mahdnadydh

nimamajja suduhkhitah
\

atha chhittvd nadl pdsdms tasydri-lala-sudana \

sthala-stham tarn rishim Icritvd vipdsam samavdsrijat \

6750. TTttatdra

tatah pdsair vimulctah sa mahdn rishih
\ Vipdseti cha ndmdsydh nadyds

chaltre mahdn rishih
|

. . . . 6752. Drishtvd sa punar evarshir nadlm

haimavatwi tadd
\ chandragrdhavatlm Ihimtim tasydh srotasy apdtayat \

sd tarn agni-samam vipram anuchintya sarid vard
\

satadhd vidrutd yas-

mdch satadrur iti visrutd
|

. . . . 6774. Sauddso 'ham mahdbhdga ydjyas

te muni-sattama
\

asmin Jcdle yad ishtam te bruhi kirn karavdni te
\

Va-

sishtha uvdcha
\

vrittam etad yathd-lcdlam gachha rdjyam prasddhi vai
\

Irdhmandms tu manushyendra md 'vamamsthdh kaddchana
\ rdjd uvdcha

\

ndvamamsye mahdlhdga kaddchid Irdhmanarshalhdn
\

tvan-nidese sthitah

samyak pujayishydmy aham dvijdn \

Ikshvdkundm cha yendham anrinah

sydm dvijottama \

tat tvattah prdptum ichhdmi sarva-veda-viddm vara
\

apatyam Ipsitam mahyam datum arhasi saltama
\

"
Perceiving S'aktri to

be dead, Visvamitra again and again incited the Eakshasa against the

sons of Vasishtha
;
and accordingly the furious demon devoured those

of his sons who were younger than S'aktri, as a lion eats up the small
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beasts of the forest.
809 On hearing of the destruction of his sons by

Yisvamitra, Yasishtha supported his affliction, as the great mountain

sustains the earth. He meditated his own destruction, but never

thought of exterminating the Kausikas. 6740. This divine sage hurled

himself from the summit of Meru, but fell upon the rocks as if on a

heap of cotton. Escaping alive from his fall, he entered a glowing fire

in the forest
;
but the fire, though fiercely blazing, not only failed to

burn him, but seemed perfectly cool. He next threw himself into the

sea with a heavy stone attached to his neck; but was cast up by the

waves on the dry land. He then went home to his hermitage ; (6745)

but seeing it empty and desolate, he was again overcome by grief and

went out; and seeing the river Vipasa which was swollen by the recent

rains, and sweeping along many trees torn from its banks, he conceived

the design of drowning himself into its waters : he acccordingly tied him-

self firmly with cords, and threw himself in
;
but the river severing his

bonds, deposited him unbound (yipasa) on dry land
;
whence the name of

the stream, as imposed by the sage.
210 6752. He afterwards saw and threw

himself into the dreadful S'atadru (Sutlej), which was full of alligators,

etc., and derived its name from rushing away in a hundred directions

on seeing the Brahman brilliant as fire. In consequence of this he was

once more stranded
;
and seeing he could not kill himself, he went back

to his hermitage. After roaming about over many mountains and coun-

tries, he was followed home by his daughter-in-law Adrisyanti, S'aktri's

widow, from whose womb he heard a sound of the recitation of the

Vedas, as she was pregnant with a child, which, when born, received

the name of Parasara, verse 6794. Learning from her that there was

209 See above (pp. 327 ff.), the passages Quoted from the Brahmanas, about the

slaughter of Vasishtha's sons. In the Panchavims'a Br. '(cited by Prof. "Weber, Ind

St. i. 32) Vasishtha is spoken of as puttra-hatah.
210 The Nirukta, ix. 26, after giving other etymologies of the word Vipas', adds a

verse : Pasah asyam vyapasyanta Vasishthasya mumurshatah
\

tasmad Vipad uchyate

purvam asld Unmjira \

" In it the bonds of Vasishtha were loosed, when he was on

the point of death : hence it is called Vipas'. It formerly bore the name of Urunjira."
It does not appear whether or not this verse is older than the Mahabharata. On this

text of the Nirukta, Durga (as quoted by Prof. Miiller, Rig-veda, ii. Pref. p. liv.) an-

notates : Vafsishthah kiln nimamajja asyum mumurshuh puttra-marana-sokarttah pa-
sair atmanam baddhva

\ tasya kila te pasah asyam vyapasyanta vyamuchyanta uda-

kena
\

" Vasishtha plunged into it, after binding himself with bonds, wishing to die

when grieved at the death of his sons. In it (the river) his bonds were loosed by the

water."

27
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thus a hope of his line being continued, he abstained from further

attempts on his own life. King Kalmashapada, however, whom they

encountered in the forest, was about to devour them both, when Vasish-

tha stopped him by a blast from his mouth
;
and sprinkling him with

water consecrated by a holy text, he delivered him from the curse by
which he had been affected for twelve years. The king then addressed

Vasishtha thus: "'Most excellent sage, I am Saudasa, whose priest

thou art : what can I do that would be pleasing to thee ?
' Vasishtha

answered :
' This which has happened has been owing to the force of

destiny : go, and rule thy kingdom ; but, o monarch, never contemn

the Brahmans.' The king replied: 'Never shall I despise the most

excellent Brahmans
;
but submitting to thy commands I shall pay them

all honour. And I must obtain from thee the means of discharging

my debt to the Ikshvakus. Thou must give me the offspring which I

desire.'
" Vasishtha promised to comply with his request. They then

returned to Ayodhya. And Vasishtha having been solicited by the

king to beget an heir to the throne 211
(verse 6787. Rdjnas tasyujnayd

devl Vasishtham upacliakrame \
maharshih samvidam Jcritvd samlabhuva

tayd saha
\ devyd divyena vidhind VasishtJio bhagavdn rishih], the queen

became pregnant by him
?
and brought forth a son at the end of twelve

years. This extraordinary proceeding, so contrary to all the recognized

rules of morality, is afterwards (verses 6888-6912) explained to have

been necessitated by the curse of a Brahmani, whose husband Kalmasha-

pada had devoured when in the forest, and who had doomed him to die

if he should attempt to become a father, and had foretold that Vasish-

tha should be the instrument of propagating his race (verse 6906 :

Patriim ritdv anuprdpya sadyas tyakshyasi jlmtam \ yasya charsher Va-

sishthasya tvayd putrdh vindiitdh I tena sangamya te bhdryyd tanayam

janayishyati}.

211 The same story is told in the Vishnu Pur. iv., 4, 38 (Wilson, vol. 3, p. 310).
212 This incident is alluded to in the Adip., section 122. It is there stated that

in the olden time women were subject to no restraint, and incurred no blame for

abandoning their husbands and cohabiting with anyone they pleased (verse 4719.

Anavritah kila pura striyah asan varanane
\ kama-chara-vihatinyah svatantras

charu-hasini
\

tasam vyuchcharaniananam fcaumarat subhage patln \

nadharmo 'bhud

vararohe sa hi dharmah pura 'bhavat, compare verse 4729). A stop was, however,

put to this practice by Uddalaka S'vetaketu, whose indignation was on one occasion

aroused by a Brahman taking his mother by the hand, and inviting her to go away
with him, although his father, in whose presence this occurred, informed him that
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The Hahabharata has a further legend, regarding Visvamitra'a

jealousy of Vasishtha, which again exhibits the former in a very

odious light, and as destitute of the moral dispositions befitting a

saint, while Yasishtha is represented as manifesting a noble spirit of

disinterestedness and generosity.

S'alyap. 2360. Visvdmitrasya viprarsher Vasishthasya cha Bhdrata
\

bhrisam vairam alhud rdj'ams tapah-sparddhd-kritam mahat
\

dsramo vai

Vasishthasya sthdnu-tlrthe 'bhavad mahdn
\ purvatah pdrsvatas chdsld

Visvdmitrasya dhimatah
|

. . . . 2366. Visvdmitra - Vasishthau tdv

ahany ahani Bhdrata
\ sparddhdm tapah-kritdm tlvrdm chakratus tau

tapo-dhanau \ tattrdpy adhika-santapto Visvdmitro mahdmunih
\

drish-

tva tejo Vasishthasya chintdm ati jagdma ha
\ tasya luddhir iyam hy

dsid dharma-nityasya Bhdrata
\ iyam> Sarasvatl turnam mat-samlpam

tapo-dhanam \ dnayishyati vegena Vasishtham japatdm varam
\ ihdga-

tafh dvija-sreshtham hanishydmi na saihsayah \
2370. Evam nischitya

lhagavdn Visvdmitro mahdmunih
\
sasmdra saritam sreshthdm krodha-

samrakta-lochanah
\

sd dhydtd munind tena vydkulatvam jagdma ha
\

jajne chainam mahdvlryyam mahdkopam cha bhdviril
\

tatah enam vepa-

mdnd vivarnd prdnjalis tadd
\ upatasthe muni-varam Visvdmitram Sar-

asvatl
|
hata-vird yathd ndrl sd 'bhavad duhkhitd bhrisam

\
Iruhi kirn

Icaravdnlti provdcha muni-sattamam
\
tdm uvdcha munih Icruddho "Vasi-

shtham sighram dnaya \ ydvad enam nihanmy adya
"

tach chhrutvd

vyathitd nadl
\

2375. Prdnjalim tu tatah kritvd pundarilca-nibhekshana \

there was no reason for his displeasure, as the custom was one which had prevailed

from time immemorial (verse 4726. S'vetaketoh kiln pura samaksham mataram pituh \

jagraha brahmanah panau
"
gachhava

"
iti chcibravit

\ rishis-putlras tatah Jcopam

chakaramarsha-choditah
\

mataram tarn tatha drishtva ttiyamanam balad iva
\
krud-

dham tarn tu pita drishtva S'vetaketum uva^ia ha
\
"ma tata Jcopam karshis tvam

esha dhannah sanatanah
\ "). But S'vetaketu could not tolerate the practice, and

introduced the existing rule (verse 4730. Rishi-puttro 'tha tarn dharmam S'vetaketur

ni chakshame
\

chakara chaiva maryadam imam strl-pumsayor bhuvi
\ ).

A wife and

a husband indulging in promiscuous intercourse were therefore thenceforward guilty of

sin. But a wife, when appointed hy her husband to raise up seed to him (by having
intercourse with another man), is in like manner guilty if she refuse (4734. Patya

niyukta yd chaiva pat.rii puttrartham evit cha
\
na karishyati tasyas cha bhavishyati

tad eva hi
\
iti tena pura bhlra maryadd sthapita balat

\ ). Pandu, the speaker,

then proceeds to give an instance of the latter procedure in the case of Madayanti,
the wife of Saudasa, who, by her husband's command, visited Vasishtha for the

purpose in question (4736. Saudasena cha rambhoru niyukta puttra-janmani \

Mada-

yanti jagamarshim Vasishtham iti nah srutam
\ ). Compare what is said above, p.

224, of Angiras, and in pp. 232 and 233 of Dirgatamas or Dirghatapas ; and see p.

423, below.
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prdkampata bhrisam bhltd vdyunevdhatd latd
|

. . . 2377. Sd tasya vacha-

nam srutvd jndtvd pdpa-chikirshitam \ Vasishthasya prabhdvam cha jd-

nanty apratimam bhuvi
\

sd 'dhigamya Vasishtham cha imam artham

achodayat \ yad uktd saritdm sreshthd Visvdmitrena dhimatd
\ ubhayoh

sdpayor bhltd vepamdndpunahpunah |

. . . 2380. Turn krisdm chavivarndm

cha drishtvd chintd-samanvitdm
\

uvdcha rdjan dharmdtma Vasishtho

dvipaddm varah
\

Vasishthah uvdcha
\ "pdhy dtmdnam sarich-chhresthe

vaha math slghra-gdmini \

Visvdmitrah saped hi tvdm md Icrithds tvam

vichdranam"
\ tasya tadvachanam srutvd Icripd-sllasya sd sarit

\ chintayd-

mdsa Kauravya Jcim kritvd suJcritam lhavet
\ tasyds chintd samutpannd

" Vasishtho mayy atlva hi
\

Tcritavdn hi daydm nityam tasya kdryyam hitam

mayd" \
atha kule svalce rdjanjapantam rishi-sattamam \juhvdnamITau-

sikam prelcshya sarasvaty abhyacMntayat \

2385. "Idam antaram" ity eva

tatah sd saritdm vard
\ kuldpahdram akarot svena vegena sd sarit

\

tena

kuldpahdrena Maitrdvarunir auhyata \ uhyamdnah sa tushtdva tadd

rdjan Sarasvatlm
\ Pitdmahasya sarasah pravrittd ''si Sarasvati

\ vydp-

tarn chedam jagat sarvam tavaivambhobhir uttamaih
\

tvam evdlcdsa-gd

devi megheshutsrijase payah \

sarvds chdpas tvam eveti tvatto vayam adhl-

mahi
\ pushtir dyutis tathd klrttih siddhir buddhir umd tathd

\

tvam eva

vdni svdhd tvam tavdyattnm idam jagat \

2390. Tvam eva sarva-bhuteshu

vasaslha chaturvidhd l

|

. . . . 2392. Tarn dnltaih Sarasvatyd drishtvd

Icopa-samanvitdh \

athdnveshat praharanam Vasishthdnta-lcaram tadd
\

tam tu kruddham abhiprekshya brahma-badhyd-bhaydd nadi
\ apovdha

Vasishtham tu prdchlm disam atandritd
\ ubhayoh kurvatl vdkyam

vanchayitvd cha Gddhijam tato 'pavdhitam drishtvd Vasishtham rishi-

sattamam
|
2395. Alravld duhkha-sankruddho Visvdmitro hy amarsha-

nah
|

"
yasmdd mdm tvam saricl-chhreshthe vanchayitvd punargatd \

sonitam vaha kalydni raksho-'gra-mani-sammatam
"

|

tatah Sarasvati,

sapid Visvamitrena dhlmatd
\

avahach chhonitonmisram toyam samvat-

sdram tadd
|

. . . . 2401. Athdjagmus tato rdjan rdkshasds tattra

Bhdrata
\
tattra te sonitam sarve pivantah sukham dsate

|

. . . . 2402.

Nrityantas cha hasantas cha yathd svarga-jitas tathd
|

. . . . 2407.

tdn drishtvd rdkshasdn rdjan munayah samsita-vratdh
\ paritrdne

Sarasvatydh param yatnam prachakrire \

11 2360. There existed a great enmity, arising from rivalry in their

austerities, between Visvamitra and the Brahman rishi Vasishtha. Va-

siehtha had an extensive hermitage in Sthanutirtha, to the east of
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which was Visvamitra' s .... 2366. These two great ascetics were

every day exhibiting intense emulation in regard to their respective

austerities. But Visvamitra, beholding the might of Vasishtha, was

the most chagrined ;
and fell into deep thought. The idea of this sage,

constant in duty (!), was the following :
' This river Sarasvati will

speedily bring to me on her current the austere Vasishtha, the most

eminent of all mutterers of prayers. "When that most excellent Brah-

man has come, I shall most assuredly kill him.' 2370. Having thus

determined, the divine sage Visvamitra, his eyes reddened by anger,

called to mind the chief of rivers. She heing thus the subject of his

thoughts, became very anxious, as she knew him to he very powerful

and very irascible. Then trembling, pallid, and with joined hands,

the Sarasvati stood hefore the chief of munis. Like a woman whose

husband has heen slain, she was greatly distressed
;
and said to him,

' "What shall I do ?
' The incensed muni replied,

'

Bring Vasishtha

hither speedily, that I may slay him.' 2375. The lotus-eyed goddess,

joining her hands, trembled in great fear, like a creeping plant agitated

by the wind." .... Visvamitra, however, although he saw her con-

dition, repeated his command. 2377. "The Sarasvati, who knew how

sinful was his design, and that the might of Vasishtha was unequalled,

went trembling, and in great dread of being cursed by both the sages,

to Vasishtha, and told him what his rival had said. 2380. Vasishtha

seeing her emaciated, pale, and anxious, spoke thus :
' Deliver thyself,

o chief of rivers
; carry me unhesitatingly to Visvamitra, lest he curse

thee.' Hearing these words of the merciful sage, the Sarasvati con-

sidered how she could act most wisely. She reflected,
' Vasishtha has

always shown me great kindness; I must seek his welfare.' Then observ-

ing the Kausika sage [so in the text, but does not the sense require

Vasishtha?] praying and sacrificing on her brink, she regarded (2385)

that as a good opportunity, and swept away the bank by the force of

her current. In this way the son of Mitra and Varuna (Vasishtha)
Z1S

was carried down
;
and while he was being borne along, he thus cele-

brated the river :
'

Thou, o Sarasvati, issuest from the lake of Brahma,

and pervadest the whole world with thy excellent streams. Residing in

the sky, thou dischargest water into the clouds. Thou alone art all waters.

By thee we study.' [Here the river Sarasvati is identified with Saras-

213 See above, pp. 316 and 320 f.
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vatl the goddess of speech.]
2H ' Thou art nourishment, radiance, fame,

perfection, intellect, light. Thou art speech ;
thou art Svaha

;
this

world is subject to thee. 2390. Thou, in fourfold form, dwellest in all

creatures.' .... 2392. Beholding Vasishtha brought near by the

Sarasvati, Visvamitra searched for a weapon with which to make an

end of him. Perceiving his anger, and dreading lest Brahmanicide

should ensue, the river promptly carried away Vasishtha in an easterly

direction; thus fulfilling the commands of both sages, but eluding Vis-

vamitra. Seeing Vasishtha so carried away, (2395) Visvamitra, im-

patient, and enraged by vexation, said to her :
' Since thou, o chief of

rivers, hast eluded me, and hast receded, roll in waves of blood accept-

able to the chief of demons," [which are fabled to gloat on blood].

"The Sarasvati, being thus cursed, flowed for a year in a stream-

mingled with blood. . . . 2401. Rakshasas came to the place of pil-

grimage, where Vasishtha had been swept away, and revelled in

drinking to satiety the bloody stream in security, dancing and laughing,

as if they had conquered heaven." Some rishis who arrived at the

spot some time after were horrified to see the blood-stained water, and

the Rakshasas quaffing it, and (2407)
" made the most strenuous efforts

to rescue the Sarasvati." After learning from her the cause of the

pollution of her waters, they propitiated Mahadeva by the most various

austerities, and thus obtained the restoration of the river to her pristine

purity (24136.).

We have another reference to the connection of the families of Sudas

and Vasishtha in the legend of Parasurama,
215 the destroyer of the

Kshattriyas, in the 49th section of the S'antiparvan of the Mahabharata.

Sarvakarman, a descendant of Sudas, is there mentioned as one of those

214 See the remarks on Sarasvati in my
" Contributions to a knowledge of the

Vedic Theogony and Mythology No. II.," in the Journ. R. A. S., for 1866,

pp. 18 ff.

215 Paras'urama was the son of Jamadagni, regarding whose birth, as well as that of

Visvamitra and the incarnation of Indra in the person of his father Gadhi, the same

legend as has been already given above, p, 349 ff, is repeated at the commencement

of the story referred to in the text. In discoursing with his wife Satyavati about

the exchange of her own and her mother's messes, Richika tells her, verse 1741 :

Brahmabhutam hi sakalam pitus tava Jculam bhavet
\

" All the family of thy father

(Gadhi) shall be Brahmanical
;

" and Vasudeva, the narrator of the the legend, says,

verse 1745 : Visvamitram cha dayadam Gadhih Kmikanandanah
\ yam prapa btah-

tnasammitaih visvair brahmagunair yutam \

"And Gadhi begot a son, Visvamitra,

whom he obtained equal to a Brahman, and possessed of all Brahmanical qualities."
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Kshattriyas who had been preserved from the general massacre by

Parasara, grandson of Vasishtha : verse 1792. Tathd 'nukampamdnena

yajvand 'mita-tejasd \
Pardsarena ddyddah Saudusasydbhirakshitali \

sarva-karmdni kurute sudra-vat tasya vai dvijah \ Sarvakarmety abhi-

khydtah sa mdm rakshatu pdrthivah \

"
Sarvakarman, the son of Saudasa,

was preserved by the tender-hearted priest Parasara, who performed,

though a Brahman, all menial offices for him, like a S'udra; whence the

prince's name
; may this king protect me (the earth)." The same

book of the Mahabharata, when recording a number of good deeds done

to Brahmans, has also the following allusion to Mitrasaha and Vasish-

tha : verse 8604. Raja Mitrasahas chdpi Vasishthdya mahdtmane
\
Da-

mayantlm priydm dattvd tayd saha divam gatah \

"
King Mitrasaha,

having bestowed his dear Damayanti on Vasishtha, ascended to heaven

along with her." 216

The same passage has two further allusions to Vasishtha, which,

though unconnected with our present subject, may be introduced here.

In verse 8591 it is said: Rantidevas cha Sdnkrityo VasishtJidya mahat-

mane
| apah praddya sltoshndh ndka-prishthe mahlyate \

"
Rantideva, son

of Sankriti, who gave Vasishtha tepid water, is exalted to the heavenly

regions." (Seethe Bhag. Pur. ix. 21, 2-18, where the various acts of

self-sacrifice practised by this prince are celebrated:) It is said of

Vasishtha in verse 8601 : Avar&hati cha Parjanye sarva-lhutdni Ihuta-

krit
|

Vasishtho jlvaydmdsa prajdpatir ivdparah \

" When Parjanya

failed to send rain, the creative Vasishtha, like Brahma, gave life to all

beings."

Vasishtha, in short, is continually reappearing in the Mahabharata.

I will here adduce but one other passage. In the S'antiparvan, verses

10,118ff., it is said: Tasya Vrittrdrdditasydtha mohah dslch chhatakra-

toh
|

rathantarena tarn tattra Vasishthah samabodhayat \

Vasishthah

uvdcha
|

deva-6reshtho 'si devendra daitydsura-nibarhana \ trailokya-lala-

211 This appears to refef to the story told above, p. 418 ff., of Kalmashapada (who
was the same as Mitrasaha), allowing Vasishtha to be the agent in propagating the

royal race; for both there (v. 6910) and in the Vishnu Pur. ("Wilson, vol. iii., pp.

308 and 310), the name of the queen is said to have been MadayantT, which is

probably the right reading here also, the first two letters only having been transposed.

If so, however, it is to be observed that a quite different turn is given to the story

here, where it is represented as a meritorious act on the king's part, and as a favour

to Vasishtha, that the queen was given up to him
; whilst, according to the other

account, the king's sole object in what he did was to get progeny.
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samyuktah kasmdch chhakra nishldasi
\

esTia Brahma cha Vishnus cha

S'ivas chaiva jagat-patih \
Somas cha lhagavdn devah sarve cha paramar-

shayah \

ma kdrshlh kasmalam S'akra kaschid evetaro yathd \ dryydm

yuddhe matim kritvdjahi satrun surddhipa \

"
By reciting the Rathan-

tara, Vasishtha encouraged India, when he had become bewildered and

distressed in his conflict with Vrittra, saying to him,
' Thou art the

chief of the gods, o slayer of the Daityas and Asuras, possessing all

the strength of the three worlds : wherefore, Indra, dost thou despond ?

There are here present Brahma, Vishnu, S'iva, the divine Soma, and

all the chief rishis. Faint not, o Indra, like an ordinary being. As-

sume a heroic spirit for the fight, and slay thine enemies, etc.'
"

Strength was thus infused into Indra.

In a later work, the Raja TaranginI, Book IV. verses 619-655 (pp.

188 ff. and note, pp. 521 and 522, of Troyer's edition, vol. i. and vol.

ii. 189, 469, note), a curious echo of these old legends is found still re-

verberating. A story is there told of a king Jayapida who oppressed his

people, and persecuted the Brahmans, and was eventually destroyed by
them in a miraculous manner. He is compared to Saudasa in verse 625 :

Sa Saudasah ivdneka - loka - prdndpahdrakrit \ astutya
-
kritya

- sauhi-

lyam svapne 'pi na samdyayau \

" Like Saudasa, depriving many

persons of their lives, he 'was not satiated with wicked deeds even in

his dreams." One of the Brahmans stood up on behalf of the rest to

remonstrate: Aha sma "Visvdmitro vd Vasishtho vd taponidhih \
tvam

Agastyo'thava kim stha" iti darpena tarn nripah |

. . . . bhamn yatra

Harischandras Trisankur Nahusho 'pi vd
\ Visvdmitra-mukhelhyo 'ham

tattraiko lhavitum kshamah
\ vihasyovdcha tarn rdjd

" Visvdmitrddi-

kopatah \ Harischandrdyo nashtds tvayi kruddhe tu kim bhavet"
\

pdnind tddayann urvim tatah kruddko 'bhyadhdddvijah \

"
mayi kruddhe

kshandd eva brahma-dandah pated na kim
"

\

tach chhrutvd vihasan rdjd

kopdd Irdhmanam alravlt
\ "patatu Irahma-dando 'sau kim adydpi

vilambate
"

\
nanv ayam patito jdlmety atha viprena Ihdshite

\ rdjnah

kanaka-dando 'nge vitdna-skhalito 'patat \

" The king haughtily asked

him :
' Art thou Visvamitra, or Vasishtha, so rich in devotion ? or

Agastya ? or what art thou ?'.... The Brahman answered, swelling

with indignation :
' Just as thou art a Harischandra, a Trisanku, or a

Uahusha, so too have I power to be a Visvamitra, or one of those other

rishis.' The king answered with a smile of contempt :

' Harischandra
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and the rest perished by the wrath of Yisvamitra and the other sages :

but what will come of thy wrath ?
' The Brahman, angrily replied,

smiting the ground with his hand,
' "When I am incensed, shall not the

Brahmanical bolt instantly descend ?
' The king retorted with an angry

laugh :
' Let it descend

; why does it not come down at once ?
' ' Has it

not fallen, tyrant?
'

said the Brahman
;
and he had no sooner spoken, than

a golden beam fell from the canopy and smote the king," so that he

became tortured by worms, and shortly after died
;
and went, as the

story concludes, to hell.

Professor Lassen, who quotes the stories regarding Yasishtha and

Visvamitra (Ind. Alt. 2nd ed. i. 718 f.), makes the following remarks

on their import :

"The legend of Jhe struggle between Vasishtha and Yisvamitra em-

braces two distinct points : one is the contest between the priests and

warriors for the highest rank
;
the other is the temporary alienation of

the Ikshvakus from their family priests. Yasishtha is represented as

the exemplar of such a priest ;
and the story of Kalmashapada is related

for the express purpose of showing by an example that the Ikshvakus,

after they had retained him, were victorious, and fulfilled perfectly the

duties of sacrifice (see above, p. 390) : in his capacity of priest he con-

tinues to live on, and is the representative of his whole race. "We may
conclude from the legend that his descendants had acquired the position

of family priests to the Ikshvakus, though neither he himself nor his

son S'aktri belonged to their number. Trisanku is the first prince who

forsook them, and had recourse to Yisvamitra. His successor Amba-

rlsha received support from that personage, as well as from Eichika,

one of the Bhrigus ;
a family whose connection with the Kusikas

appears also in the story of Parasurama. The hostility between the

Ikshvakus and the family of Yasishtha continued down to Kalmasha-

pada. Yisvamitra is represented as having intentionally fostered the

alienation
;
while Yasishtha is described as forbearing (though he had

the power) to annihilate his rival.

"The conflict between the two rivals with its motives and machinery
is described in the forms peculiar to the fully developed epos. To

this style of poetry is to be referred the wonder-working cow,

which supplies all objects of desire. There is no ground for believing

in any actual war with weapons between the contending parties, or in
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any participation of degraded Kshattriyas, or aboriginal tribes, in the

contest ; for all these things are mere poetical creations. Besides, the

proper victory of Vasishtha was not gained by arms, but by his rod.

The legend represents the superiority of the Brahmans as complete,

since Visvamitra is forced to acknowledge the insufficiency of a warrior's

power ;
and acquires his position as a Brahman by purely Brahmanical

methods.

"Prom Yisvamitra are derived many of the sacerdotal families,

which bear the common name of Kausika, and to which many rishis

famous in tradition belong. As there were also kings in this family,

we have here an example of the fact that one of the old Vedic races

became divided, and in later times belonged to both of the two higher

castes. It appears impossible $iat any of the aboriginal tribes should

have been among the descendants of Yisvamitra's sons, as the legend

represents; and the meaning of this account may therefore be that

some of his sons and their descendants accepted the position of priests

among these tribes, and are in consequence described as accursed." 217

SECT. XIV. Story from the S'atapatha Brahmana about king

Janaka becoming a Brahman.

The S'atapatha Brahmana has the following account of a discussion

between Janaka, king of Videha, and some Brahmans :
218

xi. 6, 2, 1. Janako ha vai Vaideho Irdhmanair dhdvayadlhir samd-

jagdma S'vetaketund Aruneyena Somasushmena Sdtyayajnind Ydjnavalk-

yena \
tan ha uvdcha "katham katham agnihotram juhutha

"
iti

\

2. Sa

ha uvdcha S'vetaketur Aruneyo
"
gharmdv eva samrdd aham ajasrau

yasasd visyandamandv anyo 'nyasmin juhomi" iti
\

"katham tad" iti
\

ddityo vai gharmas tarn sdyam agnau juhomi agnir vai gharmas tarn

pratar dditye juhomi" iti
\
"kirn sa lhavati yah evamjuhoti" \

"
ajas-

rah eva sriyd yasasd bhavaty etayos cha devatayoh sayiyyam salokatdm

jayati" iti
j

3. Atha ha uvdcha Somasushmah Sdtyayajnih
"

tejah eva

namrdd aham tejasi juhomi
v

iti
\

" katham (ad" iti
\

ll

Adityo vai tejas

tarn sdyam agnau juhomi \ agnir vai tejas tarn prdtar dditye juhomi
"

2" See also Prof. Mullet's Anc. Sansk. Lit., pp. 80 f., 383 f., 408, 413 ff., 485 f.

218 This passage is referred to and translated by Prof. Muller, Anc. Sansk. Lit. pp.

421 ff.
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iti
|

"kirn sa lhavati yah evam juhoti" iti
\

"
tejasvl yasasvy annddo

lhavaty etayos chaiva devatayoh sdyujyam salokatdm jayati
"

iti
\

4.

Atha ha uvdcha Ydjnavalkyah
"
yad aham agnim uddhardmy agnihotram

eva tad udyachhdmi \ ddityaih vai astam yantam sarve devdh anuyanti \

te

me etam agnim uddhritaih drishtvd uptivarttante atha aham pdtrdni mr_

nijya upavdpya dgnihotrim dohayitvd pasyan pasyatas tarpaydmi" iti
\

tvam nedishtham ydjnavalkya agnihotrasya amlmdmsishthdh
\

dhenu-

satam daddmi" iti ha uvdcha " na tv eva enayos tvam utkrdntim na

gatim na pratishthdm na triptim na punardvrittim na lokam pratyu-

thdyinam" \ ity uktvd ratham dsthdya pradhdvaydn chakdra
\

5.

Te ha uchur "
ati vai no 'yam rdjanyalandhur avddld hanta enam

brahmodyam dhvaydmahai" iti
\

sa ha uvdcha Ydjnavalkyo "brdh-

mandh vai vayam smo rdjanyalandhur>asau yady amum vayam jayema

ham ajaishma iti Iruydma atha yady asdv asmdn jayed brdhmandn

rdjanyalandhur ajaishid iti no Iruyuh \

md idam ddridhvam" iti
.\

tad ha asya jajnuh \
atha ha YdjnavalTcyo ratham dsthdya pradhd-

vaydnchakdra tarn ha anvdjagdma \

sa ha uvdcha "
agnihotram Ydjna-

ualkya veditum" iti
\ "agnihotram samrdd" iti

\

6.
" Te vai ete dhutl

hute utlcrdmatas te antariksham dvisatas te antariksham eva dhavamyam

kurvdte vdyum samidham marlchir eva sukrdm dhutim te antariksham

tarpayatas te tatah utkrdmatah
\

7. Te divam dvtiatas te divam eva dha-

vanlyam kurvdte ddityam samidham chandramasam eva sukrdm dhutim te

divam tarpayatas te tatah dvarttete
\

8. Te imam dvisatas te imam eva

dhavaniyam kurvdte agnim samidham oshadhlr eva sukrdm dhutim te

imdm tarpayatas te tatah utkrdmatah \ 9. Te purusham dvisatas tasya

mukham eva dhavaniyam kurvdte jihvdm samidham annam eva sukrdm

dhutim te purusham tarpayatah \
satyah evam vidvdn asndty agmhotram

eva asya hutam lhavati
\

te tatah utkrdmatah
\

10. Te striyam dvisatas

tasydh upastham eva dhavaniyam kurvdte dhdrakdm samidham (dhdrakd

ha vai ndma eshd
\ etayd ha vai Prajdpatih prajdh dhdraydnchakdra'}

retah eva sukrdm dhutim te striyam tarpayatah \

sa yah evam vidvdn

mithunam upaity agnihotram eva asya hutam lhavati yas tatah putro

jdyate sa lokah pratyutthdyl \

etad agnihotram Ydjnavalkya na atah

param asti" iti ha uvdcha
\

tasmai Ydjnavalkyo varam dadau
\

sa> ha

uvdcha "
kdmaprasnah eva me tvayi Ydjnavalkya asad" iti

\

tato Irahmd

Janakah dsa
\

'"Janaka of Yideha met wjth some travelling Brahmans, S'vetaketu
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Aruneya, Somasushma Satyayajni, and Yajnavalkya, and said to them,

'How do ye respectively offer the agnihotra oblation?' 2. SVetaketu

replied,
'

I, o monarch, in sacrificing, throw the one of the two eternal

heats which pervade the world with their splendour into the other.'

'How is that done,' asked the king. (S'. replied), 'Aditya (the sun)

is one heat; in the evening I throw him into Agni (Fire). Agni is

the other heat
;
in the morning I throw him into Aditya.'

' What '

(enquired the king)
' does he hecome who thus sacrifices ?

' ' He

acquires' (replied S'.) 'perpetual prosperity and renown
; conquers for

himself an union with these two deities, and dwells in the same region

as they.' 3. Then Somasushma answered,
'

I, o monarch, in sacri-

ficing, throw light into light.'
' How is that done,' asked the king.

' The Sun "
(answered S.)

'
is light ;

in the evening I throw him into

Fire : and Fire is light ;
in the morning I throw him into the Sun.'

' What '

(enquired the king)
' does he hecome who thus sacrifices ?

'

' He becomes' (rejoined S.) 'luminous, and renowned, an eater of food,

and conquers for himself an union with these two deities, and dwells

in the same region as they.' 4. Then Yajnavalkya said,
' When I take

up the fire I lift the agnihotra. All the gods follow the Sun when he

sets
;
and when they see me take up the Fire, they come back to me.

Then, after washing and putting down the vessels, and having the

Agnihotra Cow milked, beholding them as they behold me, I satisfy

them (with sacrificial food).' The king answered,
' Thou hast ap-

proached very close to a solution of the Agnihotra, o Yajnavalkya ;

I give thee a hundred milch-cows : but thou hast not discovered the

ascent of these two (oblations), nor the course, nor the resting-place,

nor the satisfaction, nor the return, nor the world where they re-

appear^).' Having so spoken, Janaka mounted his car and drove away.

5. The Brahmans then said amongst themselves,
' This Rajanya has

surpassed us in speaking; come, let us invite him to a theological

discussion.' Yajnavalkya, however, interposed, 'We are Brahmans,

and he a Rajanya ;
if we overcome him, we shall ask ourselves, whom

have we overcome ? but if he overcome us, men will say to us, a

Rajanya has overcome Brahmans. Do not follow this course.' They
assented to his advice. Then Yajnavalkya mounted his car, and drove

after the king ;
and came up to him. Janaka asked,

'
is it to learn the

agnihotra (that thou hast come), Yajnavalkya?' 'The agnihotra, o
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monarch,' said Y. 6. The king rejoined,
' These two oblations, when

offered, ascend
; they enter the air, they make the air their ahavamya

fire, the wind their fuel, the rays their bright oblation, they satisfy the

air, and thence ascend. 7. They enter the sky, they make the sky

their ahavanlya fire, the sun their fuel, the moon their bright oblation;

they satisfy the sky, they return thence. 8. They enter this earth,

they make this earth their ahavaniya fire, Agni their fuel, the plants

their bright oblation
; they satisfy the earth, they ascend thence.

They enter man, they make his mouth their ahavanlya fire, his tongue

their fuel, food their bright oblation
; they satisfy man. (He who,

thus knowing, eats, truly offers the agnihotra). 9. They ascend from

him, they en.ter into woman [the details which follow are better

left untranslated], they satisfy her.
^

The man who, thus knowing,

approaches his wife, truly offers the agnihotra. The son who is then

born is the world of re-appearance. This is the agnihotra, o Yajna-

valkya ;
there is nothing beyond this.' Y. offered the king the choice

of a boon. He replied, 'Let me enquire of thee whatever I desire, o

Yajnavalkya.' Henceforward Janaka was a Brahman." 219

By Brahman in the last sentence we have, I presume, to understand

a Brahman. Even if it were taken to dignify a priest of the kind

called Brahman, the conclusion would be the same; as at the time

when the Satapatha Brahmana was written, none but Brahmans could

officiate as priests.
220

Janaka's name occurs frequently in the Mahabharata. In the Vana-

parvan of that poem (8089) he is called a rajarshi. In the S'anti-parvan,

verse 6640, it is said: Atrupy udaharantlmam itihdsampurutanam \ gltam

Videha-rdjena Janakena prasdmyatd \

" anantam vata me mttam yasya

me ndsti kinchana
\ Mithildydm pradlptdydm no, me dahyati kinchana

"
|

"
They here relate an ancient story, the words recited by Janaka the

tranquil-minded king of Videha:
'

Though worldly pelf I own no more,
Of wealth I have a boundless store :

While Mithila the flames devour,

My goods can all defy their power.'
"

219 The Commentator explains brahma by brahmishthah, "Most full of divine

knowledge."
220 pro f. Muller remarks in his article on Caste (Chips from a German "Workshop,|ii.

338) :
" That king Janaka of Videha possessed superior knowledge is acknowledged

by one of the most learned among the Brahmans, by Yajnavalkya himself; and in

the S'atapatha Brahmana, which is*believed to have been the work of Yajnavalkya,
it is said that king Janaka became a Brahman."
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The same sentiment is ascribed to the same royal rishi in verse 7891 :

Api cJia bhavati Maithilena gitam nagaram upahitam agnind 'Ihivlksliya \

" na khalu mama hi dahyate 'ttra kinchit
"
svayam idam aha sma Ihumi-

palah |

" And these words were repeated by the king of Mithila when

he beheld the city enveloped in fire,
'

nothing of mine is burnt here
;

'

so said the king himself."

Another "ancient story" of Janaka is related in verses 7882-7983 of

the same book. It is there stated that this king was constantly en-

gaged in thinking on matters connected with a future life
;
and that

he had a hundred religious teachers to instruct him on different points

of duty (verse 7884). He was, however, visited by the rishi Pancha-

sikha 221

(verses 7886, 7888), a pupil of Asuri (verse 7890), who so con-

founded the king's hundred instructors by his reasoning, that they were

abandoned by their pupil, who followed this new teacher (7898. Upetya

iatam dcharyan mohaydmdsa hetubhih
\

7899. Janakas tv abhisaihraktah

Kapileydnudarsantit \ utsrijya satam dchdryyan prishthato 'nujagdma

tarn), Panchasikha appears also, at verse 11839, as his instructor.

At verse 10699 Janaka is again brought forward as receiving religious

information from Parasara; in verses 11545-11836 as being taught by

the rishi Yajnavalkya the principles of the Yoga and S'ankhya philo-

sophies;, and in verses 11854-12043 as holding a conversation with a

travelling female mendicant (Ihilcshukl], named Sulabha, who sought to

prove him, and to whom he declares himself to be a pupil of Pancha-

sikha (here said to belong to the family of Parasara, verse 11875), and

an adept in the systems just mentioned
;
and from whom, in answer to

some reproaches he had addressed to her regarding her procedure, he

learns that she belongs to the Rajanya class, like himself, of the family

of the rajarshi Pradhana, that she had obtained no suitable husband,

and wandered about, following an ascetic life, and seeking final eman-

cipation (verses 12033 ff.).

A further story in illustration of Janaka's indifference to worldly

objects is told in the Asvamedhikaparvan, verses 887 if.

221 See Prof. "Wilson's Sankhya-karika, p. 190
; and Dr. Hall's Preface to his

edition of the Sankhya-pravachana-bhashya, pp. 9 ff.
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SECT. XY. Other instances in which Brahmans are said to have been

instructed in divine knowledge by Kshattriyas.

Two other cases in which Brahmans are recorded to have received

instruction from Kshattriyas are thus stated by Professor Miiller :
m

" For a Kshattriya to teach the law was a crime (sva-dharmdtikrama^),

and it is only by a most artificial line of argument that the dogmatic

philosophers of the Mlmamsa school tried to explain this away. The

Brahmans seem to have forgotten that, according to their own Upani-

shads, Ajatasatru, the king of Kasi, possessed more knowledge than

Gargya, the son of Balaka, who was renowned as a reader of the Veda,

and that Gargya desired to become his pupil, though it was not right,

as the king himself remarked, that a EJshatriya should initiate a Brah-

man. They must have forgotten that Pravahana Jaivali, king of the

Panchalas, silenced SVetaketu Aruneya and his father, and then com-

municated to them doctrines which Kshatriyas only, but no Brahmans,

had ever known before." I subjoin two separate versions of each of

these stories. The first is that of Ajatasatru :

Kaushltaki Brahmana Upanishad, iv. 1. Atha ha vai Gdrgyo Bdldlcir

anuchdnah samspashtah dsa
\

so 'vasad Uslnereshu savasan Matsyeshu

Kuru -
panchdleshu Kasi - videheshv iti

\

sa ha -Ajdtasatrum Kdsyam

dvrajya uvdcha " brahma te bravdni "
iti

\

tarn ha uvdcha Ajdtasatruh
" sahasram dadmah" iti

"
etasydm vdchi

\

' Janako Janakah' iti vai u

jandh dhdvanti" iti
|

. . . . 19. Tatah u ha Bdldlcis tushmm dsa
\

tarn ha uvdcha Ajdtasatrur
" etdvad nu Bdldke" iti

\

" etdvad" iti ha

uvdcha Edldkih"
\

tarn ha uvdcha Ajdtasatrur
" mrishd vai khalu ma

samvddai/ishthdh
" brahma te bravdni" iti

\ yo vai Bdldke eteshdm puru-

shdndm karttd yasya vai tat karma sa vai veditavyah
"

iti
\

tatah u ha

Bdldkih samit-pdnih pratichakrame
"
updydni" iti

\

tarn ha uvdcha

Ajdtasatruh
"
pratiloma-rupam eva tad manye yat kshattriyo brdhmanam

upanayeta ehi vy eva tvd jnapayishydmi
"

iti
\

tarn ha pdndv alhipadya

pravavrdja \

"Now Gargya Balaki was renowned as a man well read in the

Veda. He dwelt among the Usinaras, Matsyas, Kurus, Panchalas,

Kasis, and Videhas, travelling from place to place. He came to

2i2
Chips from a German Workshop, vol. ii. p. 338.
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Ajatasatru, the Kasya, and said,
' Let me declare to thee divine know-

ledge.' Ajatasatru said,
' We bestow on thee a thousand (cows) for

this word.' Men run to us crying,
'

Janaka, Janaka.'
" The learned

man accordingly addresses Ajatasatru in a series of statements regard-

ing the object of his own worship, but is silenced by the king's display

of superior knowledge, on every topic.
223 The story ends thus: 19.

"Then the son of Balaka remained silent. Ajatasatru said to him,

'Dost (thou know only)* so much, o Balaki.' 'Only so much,' he

answered. The king rejoined,
' Thou hast vainly proposed to me, let

me teach thee divine knowledge.' He, son of Balaka, who is the

maker of these souls, whose work that is, he is the object of

knowledge.' Then the son of Balaka approached the king with fuel

in his hand, and said,
' Let me attend thee (as thy pupil).' The king

replied,
' I regard it as an inversion of .the proper rule that a Kshat-

triya should initiate a Brahman. (But) come, I will instruct thee

Then, having taken him by the hand, he departed."

S'atapatha Brahmana, xiv. 5, 1, 1 (= Brihadaranyaka TJpanishad, ii.

1, 1, p. 334 of Cal. edit.). Driptabdldkir ha anuchdno Gargyah dsa
\

sa

ha uvdcha Ajdtasatrum Kdsyam
" brahma te bravdni" iti

\

sa uvdcha

Ajdtasatruh
" sahasram etasydm vdchi dadmah 'Janalco Janakah '

iti vai

jandh dhdvanti" iti
|

. .' . . 12. Sa ha tushnlm dsa Gargyah \

13. Sa

ha uvdcha Ajdtasatrur
" etavad nu" iti

\

" etdvad hi" iti
\

" na etdvatd

viditam bhavati" iti
\
sa ha uvdcha Gargyah

"
upa tvd aydni" iti

\

14. Sa ha uvdcha Ajdtasatruh
"
pratilomam vai tad yad Irdhmanah

Itshattriyam upeydd
' Irahma me vakshyati

'

iti
\ vy eva tvd jndpayish-

ydmi" iti
\

tarn pdndv dddya uttasthau
\

"
Driptabalaki Gargyya was well read in the Yeda. He said to

Ajatasatru, the Kasya, 'Let me 'declare to thee divine knowledge.'

Ajatasatra replied,
' We give thee a thousand (cows) for this word.

Men run to me calling out, "Janaka, Janaka."' At the end of their

conversation we are told: 12. "
Gargya remained silent. 13. Then

Ajatasatru asked him,
'

(Dost thou know) so much only ?
' '

Only

so much,' he replied.
' But this,' rejoined Ajatasatru, 'does not compre-

hend the whole of knowlege.' Then said Gargya,
' Let me come to thee

(as thy disciple).' Ajatasatru answered,
' This is an inversion of the

proper rule, that a Brahman should attend a Kshattriya with the view

223 See Prof. (Jewell's Translation of the Upanishad, pp. 167 ff.
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of being instructed in divine knowledge. (But) I will teach thee.'

He took him by the hand, and rose."

The second story is that of Pravahana Jaivali :

S'atapatha Brahmana, xiv. 9, 1, 1 (= Brihadaranyaka Upanishad, vi.

2, 1, p. 1030 of Cal. edit.). S'vetaketur ha vai Aruneyah Panchdldndm

parishadam djagdma \

sa djagdma Pravdhanam Jaivalim parichdrayamd-

nam
\

tarn udlkshya abhyuvdda "kumdra" iti
\

sa u lhoh n
iti pratisus-

rdva
\

" anusishto nv asi pitrd
"

|

" om" iti ha uvdcha
|

2. "Vettha

yathd imdh prajdh prayatyo vipratipadyante
"

iti \

" na" iti ha uvdcha
\

l<
vettha ydthd imam lokam punar dpadyante" iti

\
"na" iti ha eva

uvdcha
|

"
vettha yathd 'sau lokah evam lahulhih punah punah pra-

yadbhir na sampuryyate" iti I

" na "
iti ha eva uvdcha

\

3. "Vettha

yatithydm dhutydm hutdydm dpah ^urmha - vdcho bhutvd samut-

thdya vadanti " iti
\

"no," iti ha eva uvdcha
\

" vettha u devaydnasya

vd pathah pratipadam pitriydnasya vd yat kritvd devaydnam_ vd panthd-
'

nam pratipadyate pitriydnam vd
\

4. Api hi nah risher vachah srutam

(R.V. x. 88, 15^=Yaj. S. 19, 47)
' dve sritl asrinavam pitrmdm ahamde-

vdndm uta marttydndm \ tabhydm idam visvam ejat sameti yad antard

pitaram mdtaram cha ' "
iti

\

"na aham atah ekanchana veda" iti ha

uvdcha
|

5. Atha ha enam vasatyd upamantraydnchakre \ anddritya

vasatim kumdrah pradadrdva \

sa ujagdma pitararg, \

tarn ha uvdcha (l
iti

vdva kila no bhavdn purd 'nusishtdn avochah
" 22*

iti
\

" katham sume-

dhah "
iti

\

"
pancha md prasndn rdjanyahandhur aprdkshit tato na ekan-

chana veda
"

iti ha uvdcha
\

" katame te
"

iti
\

" ime "
iti ha pratlkdny

^ldujahdra \

6. Sa ha uvdcha
\

" tathd nas tvam tdtajdnithdh yathd yad

aham kincha veda sarvam aham tat tubhyam avocham
\ prehi tu tattra

pratltya Irahmacharyyafii vatsydva
"

iti
\

lhavdn eva gachhatv
"

iti
\

7. Sa ujagdma Gautamo yatra Pravdhanasya Jaivaler dsa
\

tasmai dsanam dhdryya udakam dhdraydnchakdra \

atha ha asmai

argham chdkara
\

8. Sa ha uvdcha "varam lhavate Gautamdya

dadmah" iti
\

sa ha uvdcha "
pratijndto me esha varah

\ yam tu kumd-

rasya ante vdcham alhdshathds tdm me Iruhi" iti
\

9. Sa ha uvdcha

"daiveshu vai Gautama tad vareshu
\

mdnushdndm bruhi" iti
\

10. Sa

ha uvdcha "vijndyate ha asti hiranyasya apdttam go-asvdndm ddsl-

ndm pravardndm paridhdndndm \

md no lhavdn bahor anantasya

231 The text of the Brihadaranyaka Up. reads avochat.

235 The Brih. Ar. reads ahritya.
2-6 The Brih. Ar. reads anjhyam.

28
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aparyantasya abhy avaddnyo bhud" iti
\

" sa vai Gautama tlrthena

ichhdsai" iti
\

"
upaimy aham bhavantam" iti

" vdchd ha sma eva

purve upat/anti" \

11. Sa ha wpayana-klrttii
227 uvticha

\

" tathd nas

tvam Gautama ma 'parddhds tava cha pitdmahdh yathd \ iyam vidyd

vtah purvam na kasmimschana brdhmane uvdsa
\

turn tv aham tubhyam

vakshyami \

ko hi tvd evam bruvantam arhati pratydkhydtum
"

iti
\

"S'vetaketu Aruneya came to the assembly of the Panchalas. He
came to Pravahana Jaivali, who was receiving service from his

attendants. Seeing S'vetaketu, the king said,
' o youth.'

'

Sire,' he

answered. (King)
' Hast thou heen instructed by thy father ?

'

(S'vetaketu) 'I have.' 2. (K.)
' Dost thou know how these creatures,

when departing, proceed in different directions?' (S'.) 'No.' (K.).
' Dost thou know how they return to this world ?

'

(S'.) 'No.' (K.)
' Dost thou know how it is that the other world is not filled with those

numerous beings .who are thus constantly departing?' (S'.) 'No.''

3. (K.) 'Dost thou know after the offering of what oblation the

waters, acquiring human voices, rise and speak?' (S'.) 'No.' (K.)
' Dost thou know the means of attaining the path which leads to the

gods, or that which leads to the Pitris
; by what act the one or the

other is gained? 4. Ard we have heard the words of the rishi :

(E.V. x. 88, 15 =
Vaj. S. 19, 47)

" I have heard of two paths for

mortals, one to the pitris, another to the gods. By these proceeds

every moving thing that exists between the father and the mother (i.e.

between Dyaus and Prithivl, heaven and earth)."
' ' I know none of

all these things,' answered S'vetaketu. 5. The king then invited him

to stay. The youth, however, did not accept this invitation, but

hastened away, and came to his father, to whom he said,
' Thou didst

formerly declare me to be instructed.' ' How now (my) intelligent

(son) ?
'

asked his father. ' The Rajanya,' replied the son,
' asked me

five questions, of which I know not even one.'
' What were the

questions ?
' '

They were these,' and he told him the initial words of

each of them. 6. The father then said,
' Be assured, my son, that I

told thee all that I myself know. But come, let us proceed thither,

and become (his) pupils.' 'Do thou thyself go,' rejoined the son. 7.

Gantama accordingly arrived (at the abode) of Pravahana Jaivali, who

caused a seat to be brought, and water and the madhuparka mess to be

227 The text of the Brih. Ar. Up. reads klrttya uvasa.
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presented : 8. and said,
' We offer thee a boon, Gautama.' Gautama

replied,
' Thou hast promised me this boon : explain to me the

questions which thou hast proposed to the youth.' 9. The king replied,
' That is one of the divine boons

;
ask one of those that are human.'

10. Gautama rejoined,
' Thou knowest that I have received gold, cows,

horses, female slaves, attendants, raiment; be not illiberal towards us

in respect to that which is immense, infinite, boundless.' '

This, o

Gautama,' said the king,
' thou rightly -desirest.' ' I approach thee (as

thy) disciple,' answered Gautama. The men of old used to approach

(their teachers) with words (merely). He (accordingly) attended him

by merely intimating his intention to do so.
228 ' Do not,' then said the

king,
' attach any blame to me, as your ancestors (did not). This

knowledge has never heretofore dwelt in any Brahman
;
but I shall

declare it to thee. For who should refuse* thee when thou so

speakest ?
'"

Chhandogya Upanishad, v. 3, 1. S'vetaketur ha Aruneyah Panchdldndm

samitim eyuya \

tarn ha Pravdhano Jaivalir uvdcha " kumdra anu tvd

'sishatpitd" iti
\
"anu hi bhagavah" iti

\

2. "Vettha yad ito 'dhipra-

jdh prayanti" iti
\

" na bhagavah'" iti
\

" vettha yathd punar dvart-

tante" iti
\

" na bhagavah" iti
\

" vettha pqthor deva-ydnasya pitri-

ydnasya cha vydvarttane
"

iti
\

"na bhagavah
"

iti
\

3. "Vettha yathd

'sau loko na sampuryyate" \

" na bhagavah" iti
\

"vettha yathd pan-

chamydm dhutdv dpah purusha-vachaso bharanti" iti
\

"naiva lhagavah'"

iti
I

4. "Atha nu kirn anusishto 'vochathuh
\ yo hi imdni na vidydt ka-

tham so 'tmsishto bravita
"

iti
\

sa ha dyastah pitur arddham eyuya \

tarn ha uvacha "
ananusishya vdva kila md bhagavdn abravld 'anu tvd

'sisham'
"

iti
\

6.
" Pancha md t^djanyabandhuh prasndn aprdkshlt

teshdm na ekanchana asakam vivaktum" iti
\

sa ha uvdcha "yathd md

tvam tadd etdn avado yathd 'ham eshdrh na ekanchana veda yady aham

imdn avedishyam katham te na avakshyam
"

iti
\

6. Sa ha Gautamo

rdjno 'rddham eyuya \

tasmai ha prdptdya arhdfh chakdra
\

sa ha prdtah

nabhdgah udeydya \

tarn ha uvdcha "
mdnushasya bhagaran Gautama mt-

tasya varam vrimthuh" iti
\

sa ha uvdcha " tava eva rdjan mdnusham

vittam
| ydm eva kumdrasya ante vdcham abhdshathds turn eva me bruhi"

iti
|

7. Sa ha krichhrl babhuva
\

tarn ha " chiram vasa" ity djndpaydn-

228
Or, "by merely intimating, not performing, the respectful mode of approach

by touching bis feet," according to the Commentator.
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chakdra
\

tarn ha uvdcha "yatha md tvam Gautama avado yathd iyam

na prdk tvattah purd Irdhmandn gachhati tasmdd u sarveshu lokeshu

kshattrasya eva prasdsanam abhud" iti
\

tasmai ha uvdcha
\

"
1. S'vetaketu Aruneya came to the assembly of the Panchalas.

Pravahana Jaivali asked him,
'

Young man, has thy father instructed

thee? ' ' He has, sire,' replied S'vetaketu. 2. 'Dost thou know,' asked

the king, 'whither living creatures proceed when they go hence?'

(S'.)
'

No, sire.' (King)
' Dost thou know how they return ?

'

(S'.)
'

No,

sire.' (K.) 'Dost thou know the divergences of the two paths whereof

one leads to the gods, and the other to the pitris?' (S'.) 'No, sire.'

3. (K.)
' Dost thou know how it is that the other world is not filled ?

'

(S'.) 'No, sire.' (K.) 'Dost thou know how at the fifth oblation the

waters acquire human voices ?
'

('S'.)

' I do not, sire.' 4. (K.)
' And hast

thou then said " I hav^ been instructed?
"

for how can he who does

not know these things allege that he has been so ?
' The young man,

mortified, went to his father, and said,
' Thou didst tell me, I have in-

structed thee, when thou hadst not done so. 5. That Rajanya proposed

to me five questions, of which I could not solve even one.' The father

replied,
' As thou didst then say to me regarding these five questions,

I know not one of them, (so I ask thee whether) if I had known

them, I would not have told them to thee ?
'

6. Gautama went to the

king, who received him with honour. In the morning, having received

his share (of attention), he presented himself before the king, who said

to him, 'Ask, o reverend Gautama, a present of human riches.' He

replied,
' To thee, o king, belongs wealth of that description. Declare

to me the questions which thou proposedst to the youth.' 7. The king

was perplexed and desired him to make a long stay : and said to him,
' As thou hast declared to me, o Gautama, that this knowledge has not

formerly reached the Brahmans (who lived) before thee, it has there-

fore been among all peoples a discipline inculcated by the Kshattriya

class alone.' He then declared it to him."

SECT. ~KVI. Story of King Visrantara and the S'ydparna Brahmans.

Aitareya Brahmana, vii. 27. Visuantaro ha Saushadmanah S'ydparndn

parichakshdno visydparnam yajnam djahre \

tad ha anuludhya S'ydparnds

tarn yajnam ajagmuh \

te ha tad-antarvedy dsdnchahrire
\

tun ha drishtvd
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uvucha "
pdpasya vai ime karmanah karttdrah dsate aputdyai vdcho

vaditd.ro yach chhydparndh imdn utthdpayata ime me 'ntarvedim dsi-

shata
"

iti
\

" tathd
"

iti tan utthdpaydnchakruh 1 te ha utthdpyamdndh

ruruvire "ye tebhyo Bhutavirebhyah Asitamrigdh Kasyapdndm soma-

pltham abhijigyuh Pdrikshitasya Janamejayasya vikasyape yajne tais te

tattra vlravantah dsuh
\

kah svit so 'smdka asti vlro yah imam somapltham

alhijeshyati" iti
\

"
ayam aham asmi vo virah

"
iti ha uvucha Rdmo Mdr-

gaveyah \

Rdmo ha dsa Mdrgaveyo 'nuchdnah S'ydparnlyah \

teshdm ha

uttisJtthatdm uvucha "
apt nu rdjann itthamvidam veder utthdpayanti"

iti
|

"
yas tvam katham vettha Irahmabandho" iti

\

28. " Yattra Indraih

devatdh paryavrinjan Visvarupam Tvdshtram abhyamamsta Vrittram

astrita yatln sdldvrikebJiyah prdddd Arurmaghdn avadhld Brihaspateh

pratyavadhld^ iti
\

" tattra Indrah somaplthena vydrdhyata \ Indrasya

anu vyriddhiih kshattram somaplthena vydrdhyatq \ api Indrah som.aplthe

'bhavat Tvashtur dmushya somam
\

tad vyriddham eva adydpi kshattraih

somaplthena \

sa yas tarn bhaksham vidydd.yah kshattrasya somaplthena

vyriddhasya yena kshattram samridhyate katham tarn veder utthdpayanti"

iti
|

" vettha bruhmana tvam tarn thaksham"
\

" veda hi" iti
\

"
tarn vai

no bruhmana bruhi" iti
\

" tasmai vai te rdjann
1 ''

iti ha uvucha
\

29.

Traydndm bhakshdndm ekam dharishyanti somam vd dadhi vd apo vd
\

sa yadi somam Irdhmandndm sa bhakshah
\

bruhmandms tena lhakshena

jinvishyasi \ Irdhmana-kalpas te prajdydm djanishyate dddyl dpdyl dva-

sdyl yatJid-kdma-praydpyah \ yadd vai kshattriydya pdpam bhavati

bruhmana-kalpo 'sya prdjdydm djdyate Isvaro ha asmdd dvitlyo vd tritlyo

vd bruhmanatdm dbhyupaitoli sa brahmalandhavena jijyushatah \

atha

yadi dadhi vaisydnum sa bhakshah
\ vaisyums tena lhakshena jinvishyasi \

vaisya-kalpas te prajdydm djanishyate 'nyasya bali-krid anyasya ddyo

yathd-hdma-jyeyah \ yadd vai kshattriydya pdpam lhavati vaisya-ltalpo

'sya prajdydm djdyate Isvaro ha asmdd dvitlyo vd tritlyo vd vaisyatdm

abhyupaitoh sa vaisyatayd jijyushitah \

atha yady apah sudrdndm sa

bhakshah
\

sudrdms tena bhakshena jinvishyasi \ sudra-halpas te prajd-

ydm djanishyate ''nyasya presJiyah kdmotthdpyo yathdkdma-vadhyah \

yadd vai kshattriydya pdpam bhavati sudra-kalpo^sya prajdydm djdyate \

Isvaro ha asmdd dvitlyo vd tritlyo vd sudratdm abhyupaitoh \

sa sudra-

tayd jijyushitah \

30. Ete vai te trayo bhakshdh rdjann
"

iti ha uvdcha

"
yeshdm usum na iydt hshattriyo yajamdnah atha asya esha svo 'bha-

kshah" ityddi \
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"Visvantara, the sort of Sushadman, setting aside the S'yaparnas, was

performing a sacrifice without their aid. Hearing of this the S'yaparnas

came to the ceremony, and sat down within the sacrificial enclosure'

Observing them, the king said,
' Remove these S'yaparnas, doers of evil

deeds, and speakers of impure language,
229 who have sat down within

my sacrificial enclosure.' Saying, 'So be it,' they removed them.

When they were being removed, they exclaimed,
' The Kasyapas found

champions in the Asitamrigas who conquered for them from the Bhuta-

viras the soma-draught at the sacrifice which Janamejaya, the son of

Parikshit, was performing without their (the Kasyapas') aid. Who is

the champion who will conquer for us this soma-draught ?
'

'I am

your champion,' cried Rama Margaveya. This Rama was a learned

man, belonging to the S'yaparnaj-ace. When the S'yaparnas were mov-

ing away, he said,
'

T)o they, o king, remove from the sacrificial en-

closure a man who possesses such knowledge [as I] ?
' ' How dost

thou possess it, Brahman ?
' asked the king. 28. (Rama answered)

" When the deities rejected Indra, who had killed Tvashtra,
230

prostrated

Vrittra, given over the Tatis to the wolves, slain the Arurmaghas, and

contradicted Brihaspati, then he (Indra) forfeited the soma-draught.

In consequence of his forfeiture, the Kshattra (Kshattriya) class lost it

229 Prof. "Weber (Tnd. St. i., 215) thinks the words "doers of evil deeds" appear
to refer to some variety of ceremonial peculiar to the S'yaparnas, and the words
"
speakers of impure language

"
to a difference in their dialect

;
and he is inclined to

derive the patronymic of Rama, Margaveya, from the impure caste of Margavas
mentioned in Manu, x. 34

; by which supposition, he thinks, a ground would be

discovered for the reproaches which Vis'vantara addresses to the S'yaparna family.

In reference to the story of Janamejaya, alluded to in this passage, Weber remarks

(Ind. Stud. i. 204): "The same work (the Aitareya Brahmana, vii., 27) makes

mention of a dispute which this king had orith the sacerdotal family of the Bhutaviras,

a branch of the Kasyapas; and which was adjusted by the intervention of the

Asitamrigas, who belonged to the same race." A S'yaparna is alluded to in S' P. Br.

x., 4, 1, 10 (quoted by Prof. Weber, Ind. St. i., 215) : Etad ha sma vai tad vidvan

S'yuparnah Sayakayanah aha "
yad vai me idam karma samapsyata mama eva praja

Salvanam rajano 'bhavishyan mama brahmaniih mama vaisyah \ yat tu me etavat

karmanah samapi tena menbhayatlia Salvan praja
'

tirekshyate" iti
\ "Knowing this

Sayakayana, the S'yaparna, said,
' If this my rite had been completed, my offspring

would have become the kings of the Salvas, mine their Brahmans, mine their

Vais'yas. But as (only) so much of the rite has been completed, my offspring

shall, in both respects, excel the Salvas.'" See also Ind. St. x. 18.

230 See Dr. Haug's note, p. 487, where he states why he cannot follow Sayana in

rendering abhyamamsta by "killed." Prof. Weber (Ind. St. ix. 326) defends

Silyana's interpretation.
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also. (But Indra recovered a share in the soma-draught, having stolen

Tvashtri's soma.) Hence at present also the Kshattriyas are excluded

from the soma-draught. "Why do they remove from the sacrificial en-

closure a man who knows that (other) draught which (properly helongs)

to the Kshattriyas who are excluded from the soma-draught, and by

which they are rendered prosperous ?
' ' Dost thou, o Brahman, know

that draught ?' asked the king. 'I know it,' answered Kama. 'De-

clare it then to us,' rejoined the prince.
' I declare it to thee, o king,

said the other. 29. ' Of the three draughts they shall bring one, either

soma, or curds, or water. If he (the priest, bring) the soma, that is

the draught of the Brahmans, and with it thou shalt satisfy the Brah-

mans. One like a Brahman shall be born in thy line, a receiver of

gifts, a drinker (of soma), a seeker of food,
231 a rover at will.' "When-

ever the offence (of drinking the Brahman's draught)
282

is chargeable to

a Kshattriya, one like a Brahman is born in his line, who in the second

or third generation from him has the power of becoming a Brahman,

and likes to live as a Brahman. Next, if (the priest bring) curds,

that is the Yaisya's draught ;
with it thou shalt satisfy the Yaisyas.

One like a Yaisya shall be born in thy line, one who is tributary to

another, who is to be used (lit. eaten) by another, and who may be

oppressed at will. Whenever the offence (of consuming the Yaisya's

portion) is chargeable to a Kshattriya, one like a Yaisya is born in his

line, who in the second or third generation from him has the power of

becoming a Yaisya, and is desirous of living as a Yaisya. Next, if (the

priest bring) water, that is the S'udra's draught; with it thou. shalt

satify the S'udras. One like a S'udra shall be born in thy line, the

servant of another, who may be expelled and slain at pleasure. When

the offence (of drinking the S'udra^s draught) is chargeable against a

Kshattriya, one like a S'udra is born in his line, who in the second or

third generation from him has the power of becoming a S'udra, and

desires to live like a S'udra. 30. '

These, o king, are the three draughts,

which the Kshattriya when sacrificing should not desire. His own

proper draught is as follows : Let him squeeze the descending branches

231 Prof. "Weber (Tnd. Stud. ix. 326) would prefer to translate avasayl (uberall-)

wohnend, "dwelling everywhere."
232 Dr. Haug translates " when there is any fault on the Kshattriya (who, when

sacrificing, eats the Brahmana portion)," etc. See the beginning of par. 30 below.
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of the nyagrodha (Indian fig) tree, with the fruits of the udumbara,

the asvattha, and the plaksha trees, and drink these juices. This is

his own proper draught."

The continuation may be read in Dr. Haug's translation, pp. 486 ff.

After the priest has given the king a deal of further information the

result is told in par. 34, as follows :

Tarn evam etam lhaksham provdcha Rdmo Mdrgaveyo Yisvantardya

Saushadmandya \

tasmin ha uvdcha prokte
"
saltasram u ha Irdhmana

tubhyam dadmah
\ sasydparnah u me yajnah

"
iti

\

"This draught did Kama Margaveya declare to Yisvantara the son

of Sushadman. When it had been declared the king said, 'Brahman,

we give thee a thousand (cows) : and my sacrifice (shall be performed)

with (the aid of the) S'yaparnas.'
"

SECT. XVII. Story of Matanga who tried in rain to raise himself to

the position of a Brahman.

The legend of Matanga, which is narrated in the Anusasana-parvan

of the Hahabharata, verses 1872 ff., is introduced by a question which

Yudhishthira addresses to Bhishma, verse 1867 : Kshattriyo yadi vd

vaisyah udro vd rdjasattama \ brdhmanyam prdpmiydd yena tad me

vydkhydtum arhasi
\ tapasd vu, sumahatd karmand vd srutena vd

\

brdhmanyam atha ched ichhet tad me bruhi samdsatah
\

Bhishmah uvdcha

|

1870. Brdhmanyam tdta dushprdpyam varnaih kshattrddilhis tribhih
\

param hi sarva-bhutdndm sthdnam etad Yudhishthira
\

lahvls tu sam-

saran yonirjdyamdnah punah punah \ parydye tdta kasmimschid brdh-

mano ndma jdyate \

"
Explain to me the means whether it be intense

austere-fervour, or ceremonies, or Vedio learning whereby a Kshat-

triya, a Vaisya, or a S'udra, if he desire it, can attain to the state of a

Brahman. Bhishma replies (1870), The state of a Brahman is hard

to be acquired by men of the other three classes, the Kshattriyas, etc.
;

for this Brahmanhood is the highest rank among all living creatures.

It is only after passing through numerous wombs, and being born again

and again, that such a man, in some revolution of being, becomes a Brah-

man." Bhishma proceeds to illustrate this principle by the case of Ma-

tanga, who was apparently the son of a Brahman, was distinguished for

his good qualities, and was esteemed to be himself of the same class as his
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father (verse 1873 : dvijdteh Jcasyachit tdta tulya-varnah sutas tv alhut
\

Matango ndma ndmnd vai sarvaih samudito gunaili \ ) He was, however,

discovered to he of spurious birth in the following manner : He hap-

pened to he sent somewhere hy his father to perform sacrifice, and was

travelling in a.car drawn by asses. On his way he repeatedly pierced

on its nose with the goad the colt which was conveying him along with

its mother. Feeling for the wound thus inflicted on her offspring, the

she-ass said: " Be not distressed, my son, it is a Chandala who is on the

car. There is nothing dreadful in a Brahman; he is declared to be kindly,

a teacher who instructs all creatures : how then can he smite any one ?

This man of wicked disposition shows no pity to a tender colt, and

thereby indicates his origin ;
for it is birth which determines the cha-

racter
"

(verse 1876. Uvdcha md suchah puttra chandtilas tv adhitish-

thati
\

IrdJimane ddrunam ndsti maitro Irdhmana ucliyate \ ucJidryah

sarva-bhutdnum sdstti him praharishyati \ ayam tu pdpa-pralcritir bale

na kurute daydm \ sva-yonim mdnayaty esha bhdvo bhdvam niyachhati |).

Overhearing this colloquy, Matanga instantly got down from the car

and besought the she-ass, whom he honoured with the epithet of " most

intelligent," to tell him how she knew him to be a Chandfila and how

his mother had been corrupted. The she-ass informs him that his

mother when intoxicated had received the embraces of a low-born

barber, and that he was the offspring of this connection and conse-

quently no Brahman (verse 1882. Brdhmanydm vrishalena tvam mat-

tdydm ndpitena ha
\ jdtas tvam asi cJianddlo brtihmanyaih tena te 'nasat |).

On receiving this unwelcome revelation, Matanga returned home, and

being questioned by his reputed father about the cause of his speedy

reappearance, he told him what he had heard
;

and expressed his

determination to enter on a course of austerities. He does so accord-

ingly with such effect that he alarms the gods, and receives the offer

of a boon from Indra. He asks for Brahmanhood
;
but Indra tells him

that he must perish if he continues to make that request, as the high

position he seeks cannot be obtained by one born as a Chandala

(verse 1895). Matanga, however, continues his exercises for a hundred

years, when Indra repeats his former determination, and supports it by

reasons, explaining (1901 ff.) that a Chandala can only become a S'udra

in a thousand births, a S'udra a Vaisya after a period thirty times as

long, a Yaisya a Eajanya after a period sixty times the length, a Ra-
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janya a Brahman after a period of sixty times the duration, and so on.

a Brahman only becoming a Kandaprishtha, a Kandaprishtha a Japa,

a Japa a S'rotriya, after immense intervals. Indra therefore advises

Matanga to choose some other boon. But the devotee is still dissatis-

fied with the god's decision, and renews his austerities for a thousand

years. At the end of that period he receives still the same answer,

and the same advice. But though distressed he did not yet despair ;

but proceeded to balance himself on his great toe
; which, although

reduced to skin and bone, he succeeded in doing for a hundred years

without falling. At length, when he was on the point of tumbling,

Indra ran up and supported him
;
but continued inexorably to refuse

his request ;
and though further importuned, would only consent to

give him the power of moving about like a bird, and changing his

shape at will, and of being honoured and renowned (verses 1934 ff.).

The assertion here made of the impossibility of a Kshattriya becom-

ing a Brahman until he has passed through a long series of births is

of course in flagrant contradiction with the stories of Yisvamitra,

Vitahavya, and others.

Matanga (or a Matanga) is mentioned in a passage already quoted in

p. 411 as a rajarshi who supported Visvamitra's family and for whom

that sage sacrificed. He is also named in the Sabha-parvan, verse 340,

as sitting in Tama's assembly along with Agastya, Kala, and Mrityu,

etc., etc.
;
in the Yana-parvan, 8079, as a great rishi (jnaharshi] ;

and

in the S'anti-parvan, 10875, as one of certain sages who had acquired

their position by austerities (see above, p. 132). His disciples, he him-

self, and his forest are mentioned in the Ramayana, iii. 73, 23, 29, 30.

SECT. XVIII. Legend of the Brahman Parasurdma, the exterminator

of the Ksliattriyas.

As Parasurama belonged to the race of the Bhrigus, it may be advis-

able to premise some particulars regarding that family.

In his Lexicon, s.v., Professor Roth tells us that the Bhrigus were a

class of mythical beings, who, according to the Nirukta, xi. 19, belonged

to the middle or aerial class of gods (" mudhyamiko deva-ganah
"

iti

JVairuktah}. They were the discoverers of fire and brought it to men
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(R.V. x. 46, 2, etc.)
283 He adds, however, that this race has also a

connection with history, as one of the chief Brahmanical families bears

this name, and allusions are made to this fact even in the hymns of the

Rig-veda (vii. 18, 6; viii. 3, 9, 16
;

viii. 6, 18
;

viii. 91, 4). Bhrigu

is also, as Prof. Roth observes, the name of a rishi representing a

family, who is mentioned in Atharva-veda, v. 19, 1, as suffering injury

at the hands of the Srinjayas (see above, p. 286). As regards his birth,

it is said in the Aitareya Brahmana, iii. 34, that first the Sun, and then

Bhrigu arose out of the seed which had issued from Prajapati,
234 that

Bhrigu was adopted by Varuna, and was consequently called Varuni,

etc. (Tasya yad retasah prathamam udadipyata tad asdv ddityo 'bhavat
\

yad dvitlyam dslt tad Bhrigur abhavat
\

tain Varuno nyagrihnlta \

tas-

mdt sa Bhrigur VaruniK). He is accordingly called by this name in

the S'. P. Br. xi. 6, 1, 1, where he is said to have conceived himself to

be superior in knowledge to his father Varuna (Bhrigur ha vai Vdrunir

Varunam pitaram vidyaya Himene) ;
and also in the Taittirlya Upani-

shad (Bibl. Ind. p. 123 : Bhrigur vai Vdrunir Varunam pitaram upa-

stfsara).
235 The preceding story of Bhrigu' s birth is developed and mo-

dified in the Anusasana-parvan of the Mahabharata, verse 4104 ff. :

Vasishthah uvdcha
\ api chedam purd Rdma srutam me Brahma-darsa-

nam
\ Pitdmahasya yad vrittam Brahmanah paramdtmanah \ devasya

mahatas tdta Varumm libhratas tanum
\ aisvaryye vdrune Rdma

Rudrasyesasya vai pralhoh \

"Vasishtha said, 4104: I have also

heard, o Rama (i.e. Parasurama), of this vision of Brahma, of that

which occurred regarding Pitamaha, Brahma, the supreme spirit, the

great god (i.e. Hahadeva), Rudra, Isa, the lord, assuming the body of

Varuna, and invested with the dominion of Varuna." After this singular

description of Mahadeva as identified with Brahma, Brahma the su-

preme spirit, and Varuna, the speaker goes on to tell us- that the

munis, the gods headed by Agni, the embodied portions of the sacrifice,

and the Vedas, etc., assembled on the occasion referred to, and then

proceeds, verse 4 1 1 2 : Esha Brahma S'ivo Rudro Varuno '

gnih Prajd-

patih | klrttyate bhagavdn devah sarva-bhuta-patih sivah
\ tasya yajnah

233 See my article on " Manu, the progenitor of the Aryyan Indians
"

in Journ.

R. A. S. for 1863, p. 415 f. ; and above, pp. 168 and 170.

234 The commencement of the story, of which this is part of the sequel, is given

above, p. 107 f.

235 See Ind. Stud. ii. 231, and Journ. of the German Or. Soc. ix. 240.
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Pasupates tapah kratava eva cha
\

dlkshd dlpta-vratd devl disas cha sa-

diglsvardh \ deva-patnyas cha kanyds cha devdndm cTiaiva mdtarah
\

djagmuh sahitds tattra tadd Bhrigu-kulodvaha \
4115. Yajnam Pasu-

pateh pritdh Varunasya mahdtmanah
\ Svayambhuvas tu tdh drishtvd

retah samapatad bhuvi
\ tasya suJcrasya visyanddt pdmsun sangrihya

bhumitah
\ prdsyat Pushd kardbhydm vai tasminn eva hutdsane

\

tatas

tasmin sampravritte satire jvalita-pdvahe \
Brahmano juJivatas tattra

prddurbhdvo babhuva ha
\
sJcanna-mdtram cha tach chhukram sruvena

parigrihya sah
\ djya-vad mantratas cJidpi so 'j'uhod Bhrigu-nandana \

tatas tujanaydmdsa hJiuta-grdmafii cha viryyavdn ]

. . . . 4121. S'ukre

Jiute 'gnau tasmims tu prddurdsams trayah prabho \ purusMh vapmhd

yuktdh svaih svaih prasava-jair-gunaih I "bhricf'' ity eva Bhriguh pur-

vam angdrelhyo 'ngird 'bhavat
\ angdra-samsraydch chaivo Kavir ity

aparo'bhavat \

salia jvdldbhir utpanno Bhrigus tasmdd Bhriguh smritah
\

.... 4140. " Varunas chesvaro devo labhatdm Jcdmam Ipsitam" \

nisar-

gdd Brahmanas clidpi Varuno yddasdmpatih \ jagrdha vai Bhrigum pur-

vam apatyam surya-varchasam \

Isvaro 'ngirasam chdgner apatydrtJiam

aJcalpayat \

Pitdmahas tv apatyam vai Kavim jagrdha tattva-vit
\

tadd

sa Vdrunah Jihydto Bhriguh prasava-harma-krit \ Agneyas tv Angirdh
srlmdn Kavir Brdhmo mahdyasdh \ Bhdrgavdngirasau lake loika-san-

tdna-lakshanau
\

ete hi prasavdh sarve prajdndm patayas trayah \

sarvam santdnam eteshdm idam ity upadhdraya \ Bhrigos tu puttrdh

saptdsan sarve tulydh Bhrigor gunaih \ Chyavano Vajraslrshas cha

S'uchir Aurvas tathaiva cha
\

S'ukro Varenyas cha Vibliuh Savanas

cheti sapta te
\ Bhdrgavdh Vdrunah sarve yeshdm raffiso Ihavdn api \

"4112. This adorable and gracious god, lord of all creatures, is known

as Brahma, S'iva, Eudra, Yaruna, Agni, Prajapati. This Pasupati (had)

a sacrifice. 236
Austere-fervour, Oblations, Consecration, (Diksha) that

goddess with brilliant rites, the Points of the compass, their regents,

the wives, daughters and mothers of the gods came all together with

joy (4115) to this sacrifice of Pasupati the great Varuna. When Sva-

yambhu (Brahma) saw these goddesses his seed fell to the ground.

Pushan in consequence collected the particles of dust which were thus

moistened, and threw them into the fire. When the sacrifice with its

blazing fires had begun, there was seen an apparition of Brahma offering

an oblation. Collecting with the sacrificial ladle that which had fallen,

836 Such seems to be the construction of this line.
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he cast it, like butter, with sacred texts, into the fire. And thence the

powerful god generated all beings 4121. When the seed had been

cast into the fire, there arose three men endowed with bodies, and with

their own respective qualities derived from their generation. Bhrigu

sprang first from bhrik (the blazing of the fire), Angiras from the

cinders, and Kavi 237 from a heap of cinders. Bhrigu was so named

because he was produced together with flames." The god, called Ma-

hadeva, Yaruna, and Pavana, claimed these three men as his own, and

the fruit of his sacrifice (verse 4133 f.). Agni and Brahma also claimed

them (4135 f.). The other gods, however, entreated Brahma to accede

to the wishes of Agni and Yaruna :
" 4140. 'And let Yaruna, the lord,

the god, also receive the object of his desire.' By the gift of Brahma,

Yaruna, lord of sea-monsters, first received for his offspring Bhrigu

brilliant as the sun. And Isvara (Mahadeva) appointed Angiras to be

Agni's son. And Pitamaha, who knows the reality of things took

Kavi as his offspring, Then Bhrigu, the progenitor of creatures, was

named the son of Yaruna, Angiras the son of Agni, and the glorious

Kavi the son of Brahma. The Bhargava and the Angirasa are distin-

guished in the world as the propagators of mankind. For all these

three lords of creatures were propagators. Know the whole of this

world to be their offspring. Bhrigu had seven spns, all equal to their

father in good qualities, Chyavana, Yajrasirsha, S'uchi, Aurva, S'ukra,

Yarenya, Yibhu, and Savana. These were all Bhargavas, and Yarunas,

to whose race you (Parasurama) yourself also belong."

In another passage of the M. Bh. Adip. 869, it is similarly said :

BJirigur maharshir bhagavdn Brahmana vai Svayambhuvd \ Varunasya,

kratau jdtah pdvakdd iti nah srutam
\

"~VYe have heard that the great

and venerable rishi Bhrigu was produced by Brahma from fire at the

sacrifice of Yaruna."

The ^irukta, iii. 17, has the following etymology of Bhrigu : Arclii-

shi Bhriguh sambabhuva \ BJirigur bhrijyamano no, delie
\

"
Bhrigu was

produced in the flame; though roasted, he was not consumed."

The Taitt. Br. i. 8, 2, 5, has a different account : Indrasya sushuvd-

nasya tredhd indnjam vlryyam paropatat \ BJirigus tritiyam abhavat
\

237 In the M. Bh. Adip. v. 2606, Kavi is said to be Bhrigu's son (Bhrigoh pidtrah
Kavir vidvan S'likrah). On the other hand he, or another person of the same name,
is said in the Anu&asana-p. 4150, to be, along with Kavi, a son of Kavi.
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" While Indra was continuing to pour out Soma, his manly vigour fell

in three portions. The third became Bhrigu."

Bhrigu is declared in the Yishnu P. (see above, p. 65) to have been

one of the nine Brahmas, mental sons of Brahma. The Bhag. P. iii. 12,

23, says he sprang from the skin of the creator (Bhrigus tvachi}. The

M. Bh. Adip. 2605, on the contrary declares : Brahmano hridayam Ihit-

tvd nissrito lhagavdn Bhriguh \

" The venerable Bhrigu, having split

Brahma's heart, issued forth" (Weber, Ind. St. ii. 231). So, too, the

Yayu P. i. 9, 100: Bhrigus tu hridaydj jajne rishih Salilajanmanah \

"
Bhrigu was produced from the heart of the Water-born (Brahma) ;

"

and adds, verse 103 : Ity ete mdnasdh puttrdh vijneydh Brahmanah

sutdh I Bhrigv-ddayas tu ye srishtdh navaite Irahma-vddinah
\

104. Gri-

hamedhinah purdnas dharmas tait prdk pravarttitah \

"These were the

mind-born sons of Brahma. Bhrigu, and the others, nine in all, who were

created, were declarers of sacred knowledge and ancient householders;

by them was duty of old established." Manu mentions Bhrigu (i. 35, see

above, p. 36) as one of his own ten sons. He also speaks of him
(i. 59,

60, above, p. 38) as commissioned by himself (Manu) to promulgate his

code. In Manu, v. 1. however, the sage is said to have sprung from

fire (idam uchur mdhatmfmam anala-prabhavam Bhrigurri}. As, how-

ever, he had been previously declared to be one of Manu's ten sons, and

is so called also in the third verse of book v. and the second of book vii.,

where he is styled Mdnavo Bhriguh, Kulluka thinks it necessary to

explain this other alleged descent from fire by saying that that had

been the sage's origin in a previous mundane era (Ealpa) : Yadyapi

prathamadhydye dasa-prajdpati-madhye "Bhrigum Ndradam eva cha" iti

Bhrigu-srishtir api Mctnutah eva ufctd tathdpi kalpa-hhedena agm-pra-

bhavatvam uchyate \

tathd cha srutih "
tasya yad retasah prathamaih dedl-

pyate tad asdv ddityo 'bhavat
\ yad dvitlyam dsid Bhrigur" iti

\

atah

eva bhrashtdd retasah iitpannatvdd Bhriguh \

"
Though the creation of

Bhrigu, as one of the ten Prajapatis, is declared, in the 35th verse of

the first book, to have proceeded from Manu, still he is here said to

have been produced from fire, from the difference in the manner of his

birth in the different Kalpas. And so the Yeda says (in the passage

quoted above from the Ait. Br.). Hence he is called Bhrigu, because

he sprang from the seed which fell (bhrasktat}.
w

233 See Prof. Wilson's note, Yishnu Parana, vol. i. p. 100
if.,

in the course of
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Professor Roth (Lit. and History of the Veda, p. 135) says :
" The

Bhrigus are one of the most important Vedic families, to which Jamad-

agni, Chyavana, Aurva, Apnavana, and other rishis are assigned. Many

conjectures might be formed in connection with the part which these

several Bhrigus play in the later legends ;
but it seems to me unsafe to

draw any conclusions till we are in possession of the intermediate links,

and especially till we have learnt more precisely from the Yedic hymns
themselves the relations of these families to each other. Nevertheless

I will remark that S'unahsepha, the adopted son of Visvamitra, is,

according to the Puranas, a Bhrigu ;
and consequently the Bhrigus

appear in intimate connection with the enemy of Vasishtha
;

and

further, that Sagara, who was reared by the Bhrigu Aurva, is restrained

by Yasishtha in his war of extermination against the S'akas and other

barbarous tribes. His enemies, \vhen hard pressed, had resorted to

Yasishtha as an intercessor." (See above, p. 337, and Wilson's Vishnu

Purana, vol. iii. p. 291.)

The story of Parasurama and the Kshattriyas is briefly mentioned in

the second section of the Adiparvan of the Mahabharata (verses 272-

280), where the events referred to are said to have occurred in the in-

terval between the Treta and Dvapara ages (Tretu-dvdparayoh sandhau

Ramah sastra-bhritdm varah
\

asaTcrit parthivam kshattraih jaghanamar-

sha-choditah
\

sa sarvam kshattram utsudya sva-vlryyenanala-dyutih |).

The history is more fully told in other parts of the Mahabharata.

In the 178th-180th sections of the Adiparvan there is a legend in

which no mention is made of Parasurama, or the slaughter of the Kshat-

triyas ;
but in which we have the following particulars : Parasara was

son of S'aktri, and grandson of Yasishtha, as we have seen above, p. 417-

When he heard of the way in which his father had met his death, he

determined to execute a general slaughter of all creatures (v. 6800) ;

239

but his grandfather restrained him by narrating the history of the

which he says,
" The Vayu has also another account of their (the Prajapatis) origin,

and states them to have sprung from the fires of a sacrifice offered by Brahma ;

an allegorical mode of expressing their probable original considering them to be in

some degree real persons from the Brahmanical ritual, of which they were the first

institutors and observers."

239 Reference is made in the commencement of the Vishnu Purina to the same

circumstance (Wilson's Vishnu Purana, vol. i. pp. 7 if.) Paras'ara is the narrator of

the Vishnu Purana (ibid. p. 11).
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Bhrigus and Kshattriyas, as follows : There was a king named Krita-

viryya, by whose liberality the Bhrigus, learned in the Vedas, who

officiated as his priests, had been greatly enriched with corn and

money (verse 6802. Ydjyo veda-viddm loke Bhrigundm pdrthivarsha-

bhah
|

sa tun agra-lhujas tufa dhdnyena cha dhanena cha
\

somdnte tar-

paydmdsa vipulena visdmpate I). After he had gone to heaven, his

descendants were in want of money, and came to beg for a supply from

the Bhrigus, of whose wealth they were aware. Some of the latter

hid their money under ground, others bestowed it on Brahmans, being

afraid of the Kshattriyas, while others again gave these last what they

wanted. It happened, however, that a Kshattriya, while digging the

ground, discovered some money buried in the house of a Bhrigu. The

Kshattriyas then assembled and saw this treasure, and, being incensed,

slew in consequence all the Bhrigus, whom they regarded with con-

tempt, down to the children in the womb (verse 6809. Aramanya tatah

krodhdd Bhrigums tan sarandgatdn \ nyaghnuh parameshrdsdh sarvdms

tan nisitaih saraih
\ d-garlhdd avakrintantas cheruh sarvditi vasundha-

rdm |). The widows, however, fled to the Himalaya mountains. One

of them concealed her unborn child in her thigh. The Kshattriyas,

hearing of its existence fr.om a Brahman! informant, sought to kill it
;

but it issued forth from its mother's thigh with lustre, and blinded the

persecutors. After wandering about bewildered among the mountains

for a time, they humbly supplicated the mother of the child for the

restoration of their sight ;
but she referred them to her wonderful

infant Aurva into whom the whole Yeda, with its six Vedangas, had

entered (verse 6823. Shad-angas chdkhilo vedah imam garhhastham era

ha
\
vivesa Bhrigu-vamsasya Ihuyah priya-chiklrshayd |),

as the person

who (in retaliation of the slaughter of his relatives) had robbed them

of their eyesight, and who alone could restore it. They accordingly

had recourse to him, and their eyesight was restored. Aurva, however,

meditated the destruction of all living creatures, in revenge for the

slaughter of the Bhrigus, and entered on a course of austerities which

alarmed both gods, asuras, and men
;
but his progenitors (Pitris) them-

selves appeared, and sought to turn him from his purpose by saying

that they had no desire to be revenged on the Kshattriyas : 6834. Nu-

nlsair hi tadd tdta Bhrigubhir bhdvitdtmalhih
\
ladho liy tipehhitah

sarvaih kshattriydndiii vihimsatam
\ ui/ushd viprakrislitena yadd nah
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khefla dvisat
\

tadd 'smdbhir badhas tdta kshattriyair ipsitah svayam \

nikhdtam yach cha vai vittam kenachid Bhrigu-vesmani \ vairdyaiva tadd

nyastam kshattriydn kopayishnubhih \

kifh hi vittena nah kdryyam svar-

gepsundm dvijottama |

. . . . 6841. Ma ladhlh kshattriydms tdta na

lokdn sapta puttraka \ dushayantam tapas-tejah krodham utpatitam jahi \

" 6834. It was not from weakness that the devout Bhrigus overlooked

the massacre perpetrated by the murderous Kshattriyas. When we
became distressed by old age, we ourselves desired to be slaughtered by
them. The money which was buried by some one in a Bhrigu's house

was placed there for the purpose of exciting hatred, by those who

wished to provoke the Kshattriyas. For what had we, who were

desiring heaven, to do with money ?
"

They add that they hit upon
this device because they did not wish to be guilty of suicide, and con-

cluded by calling upon Aurva to restrain his wrath
;
and abstain from

the sin he was meditating, verse 6841 :
"
Destroy not the Kshattriyas,

o son, nor the seven worlds. Suppress thy kindled anger which nullifies

the power of austere-fervour." Aurva, however, replies that he cannot

allow his threat to remain unexecuted. His anger, unless wreaked

upon some other object, will, he says, consume himself. And he argues

on grounds of justice, expediency, and duty, against the clemency which

his progenitors recommend. He is, however, persuaded by the Pitris

to throw the fire of his anger into the sea, where they say it will find

exercise in assailing the watery element, and in this way his threat

will be fulfilled.
"
It accordingly became the great Hayasiras, known

to those who are acquainted with the Yeda, which vomits forth that

fire and drinks up the waters" (Mahad Hayasiro Ihutvd yat tad veda-

vido viduh
\
tarn agnim udgirad vaktrtit pilaty dpo mahodadhau}. It is

worthy of remark that in a legend, one object of which, at least, would

seem to be to hold up to abhorrence the impiety of the Kshattriyas in

oppressing the Brahmans, we should thus find a palliation of the con-

duct of the oppressors, coming from the other world. But here the

principle of the nothingness of mundane existence asserts itself; and

the final superiority of the Brahmans is vindicated, while their magna-

nimity is exemplified.

The next version of this legend, which I shall quote, is that given

in the 115th-l 17th sections of the Vanaparvan. Arjuna, son of Krita-

virya, and king of the Haihayas, had, we are told, a thousand arms.

29
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He obtained from Dattatreya an aerial car of gold, the march of which

was irresistible. He thus trod down gods, Yakshas, rishis, and op-

pressed all creatures (10137. Avydhata-gatU chawa rathas tasya mahdt-

manah
\

rathena tena tu tadd vara-ddnena viryyavdn \

mamardda devun

yakshdms cha rishlms chaiva samantatah
\

bhutdihs chaiva sa sarvdms tu

pidaydmdsa sarvatah |). The gods and rishis applied to Vishnu, and

he along with Indra, who had been insulted by Arjuna, devised the

means of destroying the latter. At this time, the story goes on, there

lived a king of Kanyakubja, called Gadhi, who had a daughter named

Satyavati. The marriage of this princess to the rishi Kichlka, and

the birth of Jamadagni, are then told in nearly the same way as above

narrated in page 350. Jamadagni and Satyavati had five sons, the

youngest of whom was the redoubtable Parasurama. By his father's

command he kills his mother (who, by the indulgence of impure

desire, had fallen from her previous sanctity), after the four elder sons

had refused this matricidal office, and had in consequence been de-

prived of reason by their father's curse. At Parasurama's desire,

however, his mother is restored by his father to life, and his brothers

to reason
;
and he himself is absolved from all the guilt of murder

;

and obtains the boon of invincibility and long life from his father.

His history now begins to be connected with that of king Arjuna (or

Kartavlrya). The latter had come to Jamadagni' s hermitage, and had

been respectfully received by his wife
;

but he had requited this

honour by carrying away by force the calf of the sage's sacrificial

cow, and breaking down his lofty trees. On being informed of this

violence, Parasurama was filled with indignation, attacked Arjuna, cut

off his thousand arms, and slew him. Arjuna's sons, in return, slew

the peaceful sage Jamadagni, in the absence of Parasurama. The nar-

rative thus proceeds :

10201. Daddha pitaram chdgnau Rdmah para-puranjayah \ pratijajne

ladham chdpi sarva-kshattrasya Bhdrata
\

sa kruddho 'tibalah sankhye

sastram dddya vlryyavdn \ jaghntidn Karttavlryyasya sutdn eko 'ntak-

opamah \

Teshdm chdnugatdh ye cha kshattriydh kshattriyarshalha \

turns cha sarvdn avdmridhndd Ramah praharatdm varah
\ trissapta-

Jcritvah prithivlm Jcritvd nihlcshattriydm pralhuh \ samantapanchake

pancha chakdra raudhirdn hraddn
\

10205. Sa teshu tarpaydmdsa Shri-

Bhrigu-kulodvahah \

sdkshdd dadarsa charchlkam sa cha Rdmam
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nyavedayat \
tato yajnena makatd Jdmadagnyah pratdpavdn \ tarpayd-

mdsa devendram ritvigbhyah pradadau mahim
\

vedlm chdpy adaddd hm-

mlm Kasyapdya mahdtmane
\ dasa-vydmdyatdm kritvd navotsedhdm

visdmpate \

tdm Kasyapasydnumater brdhmandh khandasas tadd
\ vya-

bhajams te tadd rdjan prakhydtdh Khdndavdyandh \

sa praddya mahwi

tasmai Kasyapdya mahdtmane
\

asmin mahendre sailendre vasaty armta-

vikramah
\
evam vairam abhut tasya kshattriyair loka-vdsibhih

\ prithivi

chdpi vijitd Rdmendmita-tejasd \

"
Earaa, after performing, on his return, his father's funeral

obsequies, vowed to destroy the whole Kshattriya race
;
and executed

his threat hy killing first Arjuna's sons and their followers. Twenty-

one times did he sweep away all the Kshattriyas from the earth, and

formed five lakes of blood in Samantapanchaka ; (10,205) in which he

satiated the manes of the Bhrigus, and beheld face to face (his grand-

father) Eichika, who addressed himself to Rama. The latter gratified

Indra by offering to him a grand sacrifice, and gave the earth to the

officiating priests. He bestowed also a golden altar, ten fathoms long

and nine high, on the mighty Kasyapa. This, by his permission, the

Brahmans divided among themselves, deriving thence the name of

Khandavayanas. Having given away the earth to Kasyapa, Parasu-

rama himself dwells on the mountain Mahendra,. Thus did enmity

arise between him and the Kshattriyas, and thus was the earth con-

quered by Rama of boundless might."

The means by which the Kshattriya race was restored are described

in the following passage from the Adiparvan, verses 2459 ff. :

Trissapta-hritvah pritliimm Icritvd nihkshattriydm purd \

Jdmad-

agnyas tapas tepe Mahendre parvatottame \

2460. Tadd nihkshattriye

loke Bhdrgavena krite sati
\

Irdhmandn kshattriydh rdjan sutdrthinyo

'bhichakramuh
\

tdlhih saha samdpetur brdhmandh samsita-vratdh
\

ritdv

ritau nara-vydghra na kdmdd ndnritau tathd
\ tebhyas cha lebhire garb-

ham kshattriyds tah sahasrasah
\

tatah sushuvire rdjan kshattriydn

vlryyacattardn \

kumdraihs cha kumdrls cha punah kshattrdbhii'rid-

dhyaye \
evam tad brdhmanaih kshattram kshattriydsu tapasvibhih \

jdtuili vriddham cha dharmena sudlrghendyushdnvitam \

cliatvdro 'pi tato

varndh babhuvur brdhmanottardh
\

"2459. Having one and twenty times swept away all the Kshat-

triyas from the earth, the son of Jamadagni engaged in austerities on
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Mahendra the most excellent of mountains. 2460. After he had cleared

the world of Kshattriyas, their widows came to the Brahmans, praying

for offspring. The religious Brahmans, free from any impulse of lust,

cohabited at the proper seasons with these women, who in consequence

became pregnant, and brought forth valiant Kshattriya boys and girls,

to continue the Kshattriya stock. Thus was the Kshattriya race vir-

tuously begotten by Brahmans on Kshattriya women, and became mul-

tiplied and long-lived. Thence there arose four castes inferior to the

Brahmans."

This restoration of the Kshattriyas and their rule is said to have

been followed by a state of great virtue, happiness, and prosperity.

As one exemplification of the religious perfection which prevailed, it is

said that " the Brahmans did not sell their sacred lore, nor recite the

Vedas in the vicinity of S'iidras
"

(verse 2474. Na cha vikflnate Brahma

Irdhmands cha tadd nripa \
na cha udra-samdlhydse veddn uchchdra-

yanty uta |).

Another version of this legend is given in the S'antiparvan, section 49.

The birth of Jamadagni as the son of Biehlka and Satyavati is related

very much as in the Vishnu Purana (see above, p. 349 f.) ;
but Richika

tells his wife that the whole of her father's race shall become Brah-

manical (verse 1741. Brahma-bhutam hi salcalam pitus tavakulam bhavet};

and of Visvamitra, the son of Gadhi, we are told that he "had the cha-

racter of a Brahman, and was possessed of all Brahmanical qualities
"

(1745. Visvdmitram cha ddyddam Gddhih Kusika-nandanah
\ yam prdpa

brahma-samitam msvair brahma-gunair yittam |). Jamadagni was father

of the dreadful Parasurama, "who became perfect in science, thoroughly

versed in archery, and the slayer of the Kshattriyas, himself violent as

flaming fire. By propitiating Mahadeva he obtained, among other

weapons, the irresistible axe (parasu)
"

(1747. Sarva -
vidydnta

- gam
sreshtham dhanur-vedasya pdragam \

Rdmam Jcshattriya-hantdram pra-

dlptam iva pdvakam \ toshayitvd Mahddevam parvate Gandhamddane
\

astrdni varaydmdsa parasum chdtitejasam \ ),
from which his name is de-

rived. Arjuna, son of Kritavlrya, king of the Haihayas, is here also re-

presented as having a thousand arms, but in opposition to the previous

account he is described as a " dutiful and religious monarch, who at an

asvamedha (horse-sacrifice) bestowed on the Brahmans the earth with

its seven continents and mountains, which he had conquered by his
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arms and weapons
"

(verse 1751. Chakravarttl mahdtejd viprdndm dsva-

medhike
\

dadau so, prithivlm sarvdm sapta-dvlpdm sa-parvatdm \

sva-

bdhv-astra-balendjau jitvd parama-dharma-vit |).
He had, however, at

the solicitation of Agni permitted that voracious deity to consume his

towns, villages, forests, etc. ; and as the hermitage of Apava (Yasishtha)

had been destroyed in the conflagration, Arjuna was doomed by the

sage's curse to have his arms cut off by Parasurama. The story proceeds :

Verse 1769. Arjunas tu mahdtejd ball nityam samdtmekah
\

brah-

manyas cha saranyas data suras cha Bhdrata
\

1760. Ndchintayat tadd

sdpam tena dattam mahdtmand
\ tasya putrds tu balinah sdpendsur

pitur badhe
\
nimittdd avaliptdh vai nrisamsds cJiaiva sarvadd

\

Jama-

dagni-dhenvds te vatsam dninyur Bharatarshabha
\ ajndtam Kdrtta-

mryena Haihayendrena dhimatd
\ tannimiftam abhudyuddhamJdmadagner

mahdtmanah
\

tato 'rjunasya bahums tan chhittvd Rdmo rushd 'nvitah
\

.... 1766. Tatah pitri-ladhdmarshdd Ramah parama-manyumdn \

nihlcshattriydm pratisrutya mahlm sastram agrihnata \

tatah sa Bhrigu-

sdrdulah Kdrttavlryasya viryavdn \ vikramya vijaghdndsu puttrdn paut-

trdms cha sarvasah
\

sa Haihaya-sahasrdni hatvd parama-manyumdn \
cha-

Jcdra Bhdrgavo rdjan mahlm sonita-kardamdm
\

sa tathd "su mahdtejdh

liritvd nihlcshattriydm mahlm \
1770. Kripayd p^arayd "vishto vanam eva

jagdma ha
\

tato varsha-sahasreshu samatlteshu Jcesfyichit \ kshepam sam-

prdptavdms tattra pralcrityd hopanah prabhuh \ Visvdmitrasya pauttras

tu Raibhya-puttro mahdtapdh \

Pardvasur mahdrdja Icshiptdha (kshiptvd

"ha?} jana-samsadi \ "yete Yaydti-pataneyajnesantahsamdgatdh \
Pra-

tarddana-prabhritayo Rama kirn kshattriydh na te
\ mithyd-pratijno Rdma

t'vam katthasejana-samsadi \ bhaydt kshattriya-vlrdndm parvatam samu-

pdsritah \

sd punah kshattriya-sataih prithivl sarvatas iritd"
\
1775.

Pardvasor vachah srutvd sastram jagrdha Bhdrgavah \

tato ye Kshat-

triydh rdjan satasas tena varjjitqji \

te mvriddhdh mahdvlryydh prithivl-

patayo 'bhavan
\
sa punas tdn jaghdndsu bdldn api naradhipa \ garbha-

sthais tu mahl vydptd punar evdbhavat tadd
\ jdtam jdtarn sa garbham tu

punar eva jaghdna ha
\

arakshams tu sutdn Icdmschit tadd Icshattriya-

yoshitah \ trissapta-lcritvah prithivlm liritvd nihlcshattriydm prabhuh \

dalcshindm asvamedhdnte Kasyapdyddaddt tadd
\

sa Icshattriydndm

seshdrtham karenoddisya Kasyapah \

1780. Sruk-pragrahavatd rdjams

tato vdkyam athdbravlt
\

"
gachha tlram samudrasya dalcshinasya

mahdmune
\
na te mad-vishaye Rdma vastavyam iha Icarhichit

"
|

tatah
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S'urpdrakam desam sdgaras tasya nirmame
\

sahasd Jdmadagnyasya so

'pardnta-mahltalam \Kasyapas tarn mahdrdja pratigrihya vasundhardm
\

kritva brdhmana-samsthdm vai pravishtah sumahdvanam
\

tatah sudrds

cha vaisyds cha yathd - svaira -prachdrinah \
avarttanta dvijdgrydndfii

ddreshu Hharatarshabha
\ ardjake jlva-loke durbaldh balavattaraih

\

1785. Pldyante na hi vitteshu prabhutvam kasyachit tadd
\
tatah kdlena

prithivl pldyamdnd durdtmabhih
\ viparyayena tendsu pravivesa, rasdta-

lam
\ arakshyamdnd vidhivat kshattriyair dharma-rakshilhih ' tdm

drishtvd dravatim tattra santrdsdt sa mahdmandh
\

urund dhdraydmdsa

Kasyapah prithivim tatah
\

dhritd tenoruna yena tenorvlti mahl smritd
\

rakshandrtham samuddisya yaydche prithivl tadd
\ prasddya Kasyapam

dev'i varaydmdsa bhumipam \ prithivy uvdcha
\

1790. " Santi brahman

mayd guptdh strishu kshattriyn-pungavdh \ Haihaydndm kule jdtds te

samrakshantu mam mune
\
asti Paurava-ddyddo Viduratha-sutah prabho \

rikshaih samvardhito vipra rikshavaty atha parvate \

tathd 'nukampa-

mdnena yajvand 'py amitaujasd \
PardSarena ddyddah Sauddsasyd-

bhirakshitah
\

sarva-karmdni kurute sudra-vat tasya sa dvijah \

Sarva-

karmety abhikhydtah sa mam rakshatu pdrthivah \
. . . . 1799. Ete

kshattriya-ddyddds tattra tattra parisritdh \ dyokdra-hema-kdrddi-jdtim

nityam samdsritdh
\

J 800. Yadi mum abhirakshanti tadd sthdsydmi

nichald
\

eteshdm pitaras chaiva tathaiva cha pitdmahuh \

mad-artham

nihatdh yuddhe Rdmendklishta-karmand
\

teshdm apachitis chaiva mayd

kdryyd mahdmune
\
na hy aham kdmaye nityam atikrdntena rakshanam

\

varttamdnena vartteyam tat kshipram samindhiyatdm
"

|

tatah prithivyd

nirdishtdms tan samdriiya Kasyapah \ abhyashinchad mahlpdldn kshat-

triydn virya-sammatdn \

"Being of a meek, pious, kind, and charitable turn of mind, the

valiant Arjuna thought nothing of the curse
;
but his sons, who were

of an arrogant and barbarous disposition, became the cause of its

resulting in his death. Without their father's knowledge they took

away Jamadagni's calf; and in consequence Parasurama attacked

Arjuna and cut off his arms." His sons retaliated by killing Jama-

dagni. 1766. Parasurama incensed at the slaughter of his father,

having vowed in consequence to sweep away all Kshattriyas from

the earth, seized his weapons ;
and slaying all the sons and grandsons

of Arjuna, with thousands of the Haihayas, he turned the earth into a

mass of ensanguined mud. 1770. Having thus cleared the earth of
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Kshattriyas, he became penetrated by deep compassion and retired to

the forest. After some thousands of years had elapsed, the hero, na-

turally irascible, was "taunted by Paravasu, the son of Raibhya

and grandson of Visvamitra, in a public assembly in these words :

' Are not these virtuous men, Pratardana and the others, who are

assembled at the sacrifice in the city of Tayati, are they not

Kshattriyas? Thou hast failed to excecute thy threat, and vainly

boastest in the assembly. Thou hast withdrawn to the moun-

tain from fear of those valiant Kshattriyas, while the earth has again

become overrun by hundreds of their race.' Hearing these words,

Kama seized his weapons. The hundreds of Kshattriyas who had

before been spared had now grown powerful kings. These, how-

ever, Parasurama now slew with their children, and all the numerous

infants then unborn as they came into the world. Some, however,

were preserved by their mothers. Having twenty-one times cleared

the earth of Kshattriyas, Rama gave her as a sacrificial fee to Kasyapa
at the conclusion of an asvamedha. 1780. Making a signal with his hand,

in which he held the sacrificial ladle, Kasyapa, in order that the remain-

ing Kshattriyas should be spared, said to Parasurama, 'Go, great muni, to

the shore of the southern ocean. Thou must not dwell in my territory.'

Sagara (the ocean) created for him a country called S'urparaka on the re-

motest verge of the earth. Having received dominion over the earth, Kas-

yapa made it an abode of Brahmans, and himself withdrew to the forest.

S'udras and Yaisyas then began to act lawlessly towards the wives of

the Brahmans
; and, in consequence of there being no government, the

weak (1785) were oppressed by the strong, and no one was master of

any property. The Earth, being distressed by the wicked, in conse-*

quence of that disorder, and unprotected according to rule by the

Kshattriyas, the guardians of justice, descended to the lower regions.

Perceiving her moving from place to plaoe in terror, Kasyapa upheld

her with his thigh (uru}. From this circumstance she derives her

name of urvz.m The goddess Earth then propitiated Kasyapa, and sup-

plicated him for protection, and for a king.
' I have,' she said, 'pre-

served among females many Kshattriyas who have been born in the

race of the Haihayas ;
let them be my protectors. There is the heir of

the Pauravas, the son of Yiduratha, who has been brought up by bears

210 7^7 reaiiy means
" the broad," signifying the same aaprithivi.
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on the mountain Eikshavat : let him protect me. So, too, the heir

of Saudasa has been preserved hy the tender-hearted and glorious

priest, Parasara, who has performed, though *a Brahman, all menial

offices (sarvakarmdni] for him, like a S'udra; whence the prince's

name Sarvakarman." After enumerating other kings who had been

rescued, the Earth proceeds :
" All these Kshattriyas' descendants

have been preserved in different places, abiding continually among the

classes of dyokaras and goldsmiths. If they protect me, I shall con-

tinue unshaken. Their fathers and grandfathers were slain on my
account by Rama, energetic in action. It is incumbent on me to avenge

their cause. For I do not desire to be always protected by an extra-

ordinary person [such as Kasyapa] ;
but I will be content with an

ordinary ruler. Let this be speedily fulfilled.' Kasyapa then sent

for these Kshattriyas who had been pointed out by the Earth, and in-

stalled them in the kingly office."

This reference to the bestowal of the Earth upon Kasyapa is founded

on an older story which occurs both in the Aitareya and the S'atapatha

Brahmanas. The passage in the first-named work is as follows, viii.

21. Etena ha vai Aindrena mahdlhishekena Kasyapo Visvakarmdnam

Bhauvanam abhishishecha
< \

tasmdd u Visvdkarmd Bhauvanah samantam

sarvatah prithivlm jayp,n parlydya aivena cha medhyena ye \

bhumir ha

jagdv ity uddharanti " na ma marttyah kaschana datum arhati Visva-

karman Bhauvana mum diddsitha
\ nimankshye 'ham salilasya madhye

moghas te esha Kasyapdydsa sangarah
"

iti
\

" With this great inaugur-

ation like that of Indra did Kasyapa consecrate Yisvakarman Bhau-

vana, who in consequence went round the Earth in ail directions, con-

quering it
;
and offered an asvamedha sacrifice. They relate that the

Earth then recited this verse :

"Me may no mortal give away ;
but thou, oh king, dost so essay ;

Deep will I plunge beneath the main
; thy pledge to Kasyapa is vain."

The Sktapatha Brahmana, xiii. 7, 1. 15, says: Tarn ha Kasyapo yd-

jaydnchakdra \

tad api bhumih slokam jagau
" na md marttyah kaschana

datum arhati Visvakarman Bhauvana mandah dsitha
\ upamankshyati

syd salilasya madhye mrishaisha te sangarah Kasyapdya
"

iti
\ "Kasyapa

officiated for him at this sacrifice. Wherefore also the Earth recited

this verse :

' No mortal may give me away. Yisvakarman, son of
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Bhauvana, thou wast foolish (in offering to do so). She will sink into

the midst of the waters. Thy promise to Kasyapa is vain.'
" 241

The story is also related in the Bhagavata Purana in a similar way. I

note the chief points and variations. When Gadhi's daughter was de-

manded in marriage by the rishi Richika, the king considered that the

suitor was not a fit husband for a daughter of his noble race; and said,

" Give me a thousand horses white as the moon, each with one black ear,

as a marriage gift for the maiden
;
for we are Kusikas

"
(ix. 15, 5. Faram

msadrisam matvd Gddhir Bhdrgavam abravlt
\

6. Ekatah sydma-karnd-

ndm haydndm chandra-varchasdm
\

sahasram dlyatdm sulkam hanydydh

Kusilidh vayam |). The youngest offspring of their union was, we are

told,
"
Parasurama, who is declared to have been a portion of Yasudeva

(Yishnu in the form of Krishna),
212

apd who exterminated the Haihaya
race. Thrice seven times he swept away from this earth all the Kshattri-

yas, that depraved and impious race, full of passion and darkness, with

which she was burthened. He destroyed them, though the offence

which they had committed was but insignificant (v. 14. Yam dhur Vd-

sudevdmsam Haihaydnam kuldntakam
\ trissaptahritvo yah imdm cJiakre

nihlcshattriydm mahim \

dushtam kshattram bhuvo bhdram abrahmanyam

anlnasat
\ rajas-tamo-vritam ahan phalguny% api krite 'mhasi

|). King

Arjuna, who had been endowed with miraculqus powers, took Havana

prisoner, then released him, and afterwards carried away by force Ja-

madagni's cow and calf. Parasurama, in revenge, after a terrible battle,

and the defeat of the king's army, cut off Arjuna's arms and head, and

recovered the cow and calf. When his father was informed of the

king's death, he said to Parasurama: "Rama, Rama, thou hast com-

mitted sin, in that thou hast causelessly slain the lord of men, who is

composed of all the deities.
243 It is by longsuffering that we, the Brah-

mans, have acquired respect ;
the same means whereby the deity, the

instructor of all worlds, attained the highest rank of godhead. By
241 It will be observed that there are some varieties of reading in the verse, as

given in the two Brahmanas. Manda asitha in the S'. P. Br. looks like a corruption
of the mam didasitha of the Aitareya. The story of Arjuna, Paras'urama, and the

Kshattriyas is briefly told again in the As'vamedhika-parvan, but without any new

circumstances of particular interest.

242 See above, p. 360, and note 146. None of the passages I have quoted from

the Mahubharata allude to Paras'urama being an incarnation of Vishnu.
243

Compare the passages quoted above in p. 300 from the Vishnu Purana, and from

Manu.
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patience the fortune of Brahma shines like the splendour of the Sun.

Hari, the lord, is speedily pleased with those who are patient. The

murder of a king who has heen formally inaugurated is worse than that

of a Brahman. Go and expiate thy sin by visiting holy places, with

thy mind intent upon Achyuta (Vishnu)
"

(ix. 15, 38. Rama Rama

mahdbhdga bhavdn pdpam akdrashlt^
\
abadhld nara-dwam yat sarta-

devamayam vrithd
\ vayam hi brdhmands tdta kshamayd 'rhanatdm gatdh \

yayd loka-gurur devah pdrameshthyam aydt padam \ kshamaya rochate

Iftkshmlr BrdTiml saurl yathd prabhd \

kshamindm dsu Utagavdihs tush-

yate Harir Isvarah
\ rdjno murdhdbhishiktasya badho brahma-badhdd

guruh \ tlrtha-samsevayd chdmho jafiy angdchyiita-chetanah |). On his

return from this pilgrimage Rama was desired by his father to kill his

mother (on grounds similar to those stated in the account quoted above,

p. 450, from the Mahabharata), as well as his brothers, and executed

the order
;
but at his intercession they were all restored to life. During

his absence in the forest, his father Jamadagni was slain, and his head

cut off, notwithstanding the entreaties of his wife, by the sons of

Arjuna, in revenge for the loss of their own father. Parasurama,

hearing his mother's outcries, hastened back to the hermitage, and

laying hold of his axe, proceeded to avenge this outrage: ix. 16, 17.

Gatvd Mdhisktnatlth Rdjno brahma-ghna-vihata-sriyam \
teshdm sa sir-

shabhih rdjan madhye chakre mahdgirim \
18. Tad-raktena nadlm ghordm

abrahmanya-bhaydvahdm \

hetum kritvd pitri-badhaih kshattre 'mangala-

kdrini
|

. . . . 20. Pituh kdyena sandhdya sirah dddya barhishi
\

sarva-

dei-amayam devam dtmdnam ayajad makhaih
\

21. Dadau prdchlm disam

hotre brahmane dakshindm disam
\ adhvaryave pratlchlm vai udgdtre

vttaram disam
\

22. Anyebhyo 'vdntara-disah Kasyapdya cha madhya-

tah
| drydvarttam upadrashtre sadasyebhyas tatah param \

23. Tatas

chdvabhritha-sndna-vidhutdsesha-kikishah
\ Sarasvatydm brahma-nadydm

reje vyabJirah irdmsumdn
|

. . . . 26. Aste 'dydpi Mahendrddrau nyasta-

dandah prasdntadhlh \ upagiyamdna-charitah siddha-gandharva-chdra-

naih
\

27. Evam Bhrigushu visvdtmd bhagavdn Harir isvarah
\ avatlrya

param blidram bhuvo 'han bahu6o nripdn \

"17. He went to the city of

Mahishmati, which had been robbed of its glory by those Brahman-

slayers, and raised in the midst of it a great mountain composed of

their heads. With their blood he formed a dreadful river, which struck

244 So in the Bombay edition. Burnouf's text has the usual form akarshit.
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fear into the impious ; justifying his action, against the oppressive

Kshattriyas by their murder of his father 20. He then united

his father's head to his body, laying it on the sacred grass ;
and offered

a sacrifice to the divine Spirit, who is formed of all the deities. On

this occasion he gave the eastern region of the earth to the hotri priest,

the south to the brahman, the west to the adhvaryu, and the north to

the udgatri. To others he gave the intermediate regions (south-east,

south-west, etc.), to Kasyapa the central; on the upadrashtri he be"

stowed Aryavartta, and on the Sadasyas what was beyond. Having

then cleansed all his impurity by the avabhritha ablution in the SarasvatI,

the river of Brahma, he shone like the sun unobscured by clouds. . . .

26. Having laid aside his weapons, he sits to this day in tranquillity of

mind on the mountain Mahendra, whilst his exploits are celebrated by
the Siddhas, Gandharvas, and Charanas.. Thus did the universal Spirit,

the divine lord, Hari, become incarnate in the Bhrigus, and destroy

numerous kings who were a burden to the earth." It is singular that

sin requiring expiation should be, as it is in this narrative, imputed to

Parasurama, while he is at the same time declared to have been a

portion of Yishnu, the supreme Spirit.

The story of Parasurama is also told in the Dronaparvan of

the Mahabharata, verses 2427 ff., after those of many other kings

and warriors, to illustrate the truth that death must sooner or

later overtake even the most pious and distinguished personages.

The earlier incidents are briefly narrated; but some of the details,

as the slaughter of the Kshattriyas, are dwelt on at greater length

than in the other accounts. Some of the victims of the hero's

vengeance are described as "haters of Brahmans "
(brahma-dvishum,

verse 2431). The Kshattriyas who were slain are described as

of various provinces, viz. Kasmiras, Daradas, Kuntis, Kshudrakas,

Malavas, Angas, Vangas, Kalingas, Yidehas, Tamraliptakas, Kaksho-

vahas, Vitihotras, Trigarttas, Marttikavatas, S'ivis, and other Bajanyas

(S'ivln anydms cha rdjanydn, verse 2437). At verse 2443 the narra-

tive proceeds : Nirdasyum prithivlm kritvd sishteshta-jana-sankuldm \

Kasyapdya dadau Rdmo haya-medhe mahdmakhe
\ trisapta-vdrdn prithi-

vlm kritvd nihlcshattriydm pralhuh \

ishtvd kratu-Satair vlro Irdhmane-

bhyo hy amanyata \ sapta-dvipdm vasumatlm Mdrlcho 'grihnata dvijah \

Raman provdcha
"
nirgachha vasudhdto mamdjnayd \

sa Kasyapasya
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vachandt protsdrya saritdmpatim \ ishupdtair yudhdm ireshthah kurvan

brdhmana-sdsanam
\ adhydvasad giri

- sreshtham Mahendram parvato-

Uamarn
\

"2443. Having freed the earth from Dasyus (or robbers), and

filled her with respectable and desirable inhabitants, he gave her to

Kasyapa at an asvamedha. Having twenty-one times cleared the earth

of Kshattriyas, and offered hundreds of sacrifices, he destined the earth

for the Brahmans. The Brahman, the son of Marichi (i.e. Kasyapa),

received the earth, and then said to Kama,
'

Depart out of her by my
command.' Having repelled the ocean by his arrows, and established

the rule of the Brahmans, Rama dwelt on the mountain Mahendra."

The Anusasanaparvan of the same poem has another " ancient story
"

about Parasurama, which, like the preceding passage from the Bhaga-

vata Purana, adverts to the pollution incurred by that warrior from his

numerous deeds of blood. It begins as follows : verse 3960. Jdmad-

agnyena Rdmena tlvra-roshdnvitena vai
\ trissapta-lcritvah prithivl kritd

nihlesJiattriyd purd \

tato jitvd mahlm kritsndm Rdmo rdjlva-lochanah \

djahdra Itratum vlro Irahma-kshattrena pujitam \ vdji-medham maJidrdja

sarva-kdma-samanvitam
\ pdvanam sarva-lhutdndm tejo-dyuti-vivarddha-

nam
\ vipdpmd sa cha tejasvl tena hratu-phalena cha

\

naivdtmano 'tha

laghutdm Jdmadagnyo
'

'dhyaaachhata \

sa tu kratu-vareneshtvd mahdtmd

dahshindvatd
\

3965. Pqprachhdgama - sampanndn risJiin devdms cha

Bhdrgavah \ "pdvanam yat param nrlndm ugre Icarmani varttatdm
\

tad uchyatdm mahabhdgdh" iti jdta-ghrino 'bravlt
\ ity ulctdh veda-

sdstra-jnds tarn uchus te maharshayah \

" Rama viprdh satkriyantdm

veda-prdmdnya-darsandt \ Ihuyascha viprarshi-gandh prashtavydh pdva-

\iam prati \
te yad bruyur mahdprdjnds tach chaiva samuddchara

\

" 2960. Rama, son of Jamadagni, having thrice seven times cleared

the world of Kshattriyas, and conquered the whole earth, performed

the horse-sacrifice, venerated by Brahmans and Kshattriyas, which

confers all objects of desire, which cleanses all creatures, and augments

power and lustre
;
and became thereby sinless and glorious. He did

not, however, feel relieved in his mind, but after offering the most

excellent of sacrifices, at which presents were bestowed, he (3965) en-

quired of the rishis skilled in the scriptures, and of the gods, what was

that which most perfectly cleansed those men who had committed

deeds of violence
;

for he felt compunction for what he had done. The

rishis skilled in the Vedas and S'astras replied,
' Let the Brahmans be
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the objects of your liberality, as the authority of the Vedas requires ;

let the Brahman-rishis be further consulted in regard to the means of

lustration
;
and do whatever these wise men may enjoin.'

" Parasurama

accordingly consulted Yasishtha, Agastya, and Kasyapa. They replied

that a sinner was cleansed by bestowing cows, land, and other property,

and especially gold, the purifying power of which was very great.

" Those who bestow it, bestow the gods," a proposition which is thus

compendiously proved :
" for Agni comprehends all the gods ;

and gold

is of the essence of Agni" (verse 3987. Devatds te prayachhanti

ye suvarnam dadaty atha
\ Agnir hi devatdh sarvdh suvarnam cha

taddtmakam). In regard to the origin of this precious metal, Yasish-

tha tells a very long story, which he had heard Prajapati relate,

how it was born by the goddess Ganga to Agni, by whom she had been

impregnated, and was thus the son of that god. "Thus was gold

born the offspring of Jatavedas (Agni). That which is produced

in Jambunada is the best, and a fit ornament even for the gods. It is

called the chief of gems and of ornaments, the most pure of all pure

things, the most auspicious of all auspicious objects ;
and one with the

divine Agni, the lord Prajapati" (verse 4099. Evam suvarnam utpan-

nam apatyam Jdtavedasah
\

tatra Jdmlunadam sreshtham devdndm a/pi

Ihushanam
\

4001. Ratndndm uttamam ratnam Ihushandndm tathotta-

mam
\ pavitram cha pavitrdndm mangaldndm cha mangalam \ yat suvar-

nam sa lhagavdn Agnir isah prajdpatih |). It must be highly con-

solatory for those who are disposed to be liberal to the Brahman, to

be assured that the gold which they bestow has such a high mystical,

as well as current, exchangeable value. "
Parasurama," the story

concludes,
" after being thus addressed by Yasishtha, gave gold to the

Brahmans, and was freed from sin" (verse 4183. Ity uTctah sa Vasish-

thena Jdmadagnyah pratdpavdn \

dadau suvarnam viprebJiyo vyamu-

chyata cha Icilvishdt}.

It is interesting to remark how the different distinctive principles of

Indian religion and sentiment severally assert themselves in turn, and

thus, occasionally, come into conflict with each other, as in the story of

Parasurama. The primary object of this legend is no doubt to illustrate

the vengeance which inevitably overtakes all those who violate the

sacredness of the Brahmanical prerogative, and the meritorious character

of those who act as its defenders. No sooner, however, is this end ac-
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complished, and the impious foes of the priesthood swept away again

and again from the face of the earth, than a revulsion of feeling takes

place, and the higher principles of the sacredness of life, and of the

blessedness of mercy, come forward to claim recognition ;
and a deep

sense of the pollution of bloodshed calls aloud for atonement. In the

Bhagavata, as we have seen, Jamadagni imputes it as a crime to the

avenger of the Brahmans that he had slain a king ;
and even goes the

length of declaring that in doing so he had incurred greater guilt

than if he had murdered a Brahman.

In the same book of the Mahabharata, verses 7163 ff., an extrava-

gant description is given of the prerogatives and powers of the Brah-

mans
;
and Arjuna is again brought forward, in verses 7187 ff., as

at first scouting their pretensions, but as ultimately conceding their

unapproachable superiority :
" The magnificent and mighty Kart-

tavirya (Arjuna), possessing a thousand arms, was lord of this

whole world, living in Mahishmati. This Haihaya of unquestioned

valour ruled over the whole sea-girt earth, with its oceans and con-

tinents
"

(verse 7187. Sahasra-bhuja-bhrit srlmdn Kdrttavlryo 'bhavat

prdbhuh \ asya lolcasya sarvasya Mdhi&hmatydm mahdbalak
\

so, tu ratnd-

karavatlm sadvlpdm sdgardmlardm \
sasdsa pritJiimm safvdih Haihayah

safya-vikramah'). He obtained boons from the muni Dattatreya, a

thousand arms whenever he should go into battle, power to make the

conquest of the whole earth, a disposition to rule it with justice'

and the promise of instruction from the virtuous in the event of

his going astray. 7196. Tatah sa ratham dsthdya jvalandrka-sama-

dyutim \

airavid vlryyasammohdt "ko nv asti sadriso mama
\ dhairyye

vlyyye yasah-sauryye vikramenaujasd 'pi vd"
\ tad-vdhydnfe 'ntarl-

kshe vai vdg uvdchdsaririnl
\

"no, tvam mudha vijdriishe brdhma-

nam IcsJiattriydd varam
\

sahito bruhmaneneha kshattriyah sdsti vai

prajdh
"

| Arjuna uvdcha
\ kurydm Ihutdni tushto 'ham kruddho nusaih

tathd naye \

karmand manasd vdchd na matto 'sti varp dvijah \

7200.

Purvo brahmottaro vddo dvitlyah kshattriyottarah \ tvayoktau lietu-

yuktau tau viseshas tattra drisyate \

brdhmandh samsritdh kshattram na

kshattram brdhmandsritam
\

sritdh brahmopadhdh viprdh khddanti

kshattriydn lihuvi
\ kshattriyeshv dsrito dharmah prajdndm paripdlanam \

kshattrdd vrittir brdhmandndm taih katham brdhmano varah
\

sarva-bhu-

pradhdndms tun bhaiksha-vrittln aham sadd
\

dtma-sambhdvitdn viprun
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sthdpaytimy dtmano vase
\

kathitam hy anayd satyam gdyatryd kanyayd

divi
| vijesJiydmy avasdn sarvdn brdhmandms charma-vdsasah

\

7205. Na
cha mum chdvayed rdshtrdt trishu lokeshu kaschana

\
devo vd mdnusho

vd 'pi tasmdj jyeshtho dvijdd aham
\

aiha brahmottaram lokam karishye

kshattriyottaram \

na hi me samyuge kaschit sodhum utsahate balam
\

Arjunasya vachah srutvd vitrastd 'bhud nisdcharl
\

athainam antariksha-

sthas tato Vdyur abhdshata
\

"
tyajainam kalusham bhdvam brdhmane-

bhyo namaskuru
\

eteshdm kurvatah pdpam rdshtra-kshobho bhavishyati \

atha vd tvdm mahlpula samayishyanti vai dvijdh \ nirasishyanti te rash-

trad hatotsdham mahdbaldh"
\

7210. Tarn rdjd
" kas tvam" ity dha

tatas tarn prdha Mtirutah
\

"
Vdyur vai deva-duto 'smi hitam tvdm pra-

bravlmy aham"
\ Arjunah urdcha

\

" aho tvayd 'dya vipreshu bhakti-

rdgah pradarsitah \ yddrisam prithivl-bhutam tddrisam brtihi vai

dvijam \ vdyor vd sadrisam kinchid bruhi tvam bvdhmanottamam
\ apdm

vai sadriso vahnih suryyasya nabhaso 'pi vd
\

" Then ascending his

chariot glorious as the. resplendent sun, he exclaimed in the intoxication

of his prowess, 'Who is like me in fortitude, courage, fame, heroism,

energy, and vigour ?
' At the end of this speech a bodiless voice in the

sky addressed him :
' Thou knowest not, o fool, that a Brahman is

better than a Kshattriya. It is with the help of the Brahman that

the Kshattriya rules his subjects.' Arjuna answers :
' If I am pleased,

I can create, or, if displeased, annihilate, living beings ;
and no Brah-

man is superior to me in act, thought, or word. The first proposition

is that the Brahmans are superior ;
the second that the Kshattriyas are

superior ;
both of these thou hast stated with their grounds, but there

is a difference between them (in point of force). The Brahmans are

dependant on the Kshattriyas, and not the Kshattriyas on the

Brahmans
;
and the Kshattriyas

1

are eaten up by the Brahmans,

who wait upon them, and only make the Vedas a pretence. Justice,

the protection of the people, has its seat in the Kshattriyas. Prom

them the Brahmans derive their livelihood : how then can the

latter be superior? I always keep in subjection 'to myself those

Brahmans, the chief of all beings, who subsist on alms, and who

have a high opinion of themselves. For truth was spoken by
that female the Gayatri in the sky. I shall subdue all those

unruly Brahmans clad in hides. 7200. No one in the three worlds,

god or man, can hurl me from my royal authority; wherefore I am
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superior to any Brahman. Now shall I turn the world in which Brah-

mans have the upper hand into a place where Kshattriyas shall have the

upper hand : for no one dares to encounter my force in battle.' Hear-

ing this speech of Arjuna, the female roving in the night became

alarmed. Then Vayu, hovering in the air, said to Arjuna : 'Abandon

this sinful disposition, and do obeisance to the Brahmans. If thou

shalt do them wrong, thy kingdom shall be convulsed. They will sub-

due thee : those powerful men will humble thee, and expel thee from

thy country.' The king asks him,
' Who art thou?' Vayu replies,

' I

am Vayu, the messenger of the gods, and tell thee what is for thy

benefit.' Arjuna rejoins,
'

Oh, thou displayest to-day a great warmth

of devotion to the Brahmans. But say that a Brahman is like (any

other) earth-born creature. Or say that this most excellent Brahman

is something like the wind. But fire is like the waters, or the sun,

or the sky.'
" 245

Vayu, however, goes on to answer this spirited

banter by adducing various instances in which the superiority

or terrible power of the Brahmans had heen manifested : 7124.

Tyaktva mahitvam bhiimis tu sparddhayd'nga-nripasya ha
\ ndsamjagd-

ma turn vipro vyashfamlhayata Kdsyapah \

" The earth, being offended

with king Anga, had abandoned her form and become destroyed :

but the Brahman Kasyapa supported her." This is afterwards told

more at length, verse 7232 : Imam Ihumim dvijdtilhyo ditsiir vai dak-

shindm purd \ Ango ndma nripo rdjams tatas chintdm main yayau \

" dhdranim sarva-bhutdndm ayam prdpya varo nripah \

katham ichhati

mam datum dvijelhyo Brahmanah sutdm
\

sd 'ham tyaktvd garnishyami

bhumttvam Brahmanah padam \ ayam sa-rdshtro nripatir md Ihud "
iti

tito 'gamat \

7235. Tatas turn JTasyapo drishtvd vrajantim prithivlm tadd
\

pravivesa mahlm sadyo muktva "tmdham samdhitah
\

riddhd sd sarvato

jajne trinamhadhi-samanvitd
|

. . . . 7238. Athdgamya mahdrdja na-

maskritya cha Kasyapam \ prithivi Kdsyapl jajne s^ttd tasya mahdtma-

nah
|

esha rdjann idriso vai Irdhmanah Kasyapo 'bharat
\ anyam pra-

Iruhi vd tvam cha Kasyapdt kshattriyam varam
\ "King Anga wished

to bestow this earth on the Brahmans as a sacrificial fee. The earth then

reflected, 'How does this excellent king, after having obtained me, the

daughter of Brahma, and the supporter of all creatures, desire to give

245 The drift of the last line is not very clear, unless it he a reply by anticipation

to line 225, which will be found a little further on.
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me to the Brahmans ? I shall abandon my earthly form, and depart to

the world of Brahma. Let this king be without any realm.' Accord-

ingly she departed. 7235. Beholding her going away, Kasyapa, sunk

in contemplation, entered into her, leaving his own body. She then

jbecame replenished, and covered with grass and plants, etc., etc.

.... 7238. She afterwards came and did obeisance to Kasyapa, and

became his daughter. Such was the Brahman Kasyapa : Declare, on

your part, any Kshattriya who has been superior to him."

Further illustrations of the tremendous power of the Brahmans are

the following :

7215. Apilat tejasd hy dpah svayam evdngirdh purd \

sa tdh piban

Jcshlram iva ndtripyata mahdmandh
\ apurayad mahaughena mahlm sar-

vdm cJia pdrthiva \

tasminn aham cha, kruddhe vai jagat tyaktvd tato

gatah \ vyatishtham agnihotre cha chiram Angiraso lhaydt \
atha saptas

cha lhagavdn Gautamena Purandarah
\ Ahalydm kdmaydno vai dhar-

mdrtham cha na himsitah
\ yathd samudro nripate purno mrishtas cha

varind
\

Irdhmanair dbhisaptah san labhuva lavanodakah
|

. . . . 7223.

DandaJcdndm mahad rdjyam brdhmanena vindsitam
\ Tdlajangham mahd-

kshattram Aurvenaikena ndsitam
|

. . . . 7225. Agnim tvam yajase nit-

yam kasmdd Irdhmanam Arjuna \

sa hi sarvasya lokasya havya-vdt him

na vetsi tarn
|

. . . . 7241. Bhadrd Somasya duhitd rupena paramd

maid.
\ yasyds tulyam patim Somah Utathyam samapasyata \

sd cha

tivraih tapas tepe mahdlhdgd yasasvinl \ Utathydrthe tu chdrvdngl

param niyamam dsthitd
\

tatah dhuya sotathyaiii daddv Atrir yasas-

viriim
| Ihdryydrthe sa tu jagrdha vidhivad bhuri-dakshinah

\

turn tv

akdmayata srlmdn Varunah purvam eva ha
\

sa chdgamya vanaprastham

Yamundydm jahdra tdm
\

7245. Jalesvaras tu hritvu turn anayat sva-
*

puram prati \ paramddlhuta-sankdsam shat-sahasra-sataih hradam
\

na

hi ramyataram kinchit tasmdd anyat purottamam \ prdsddair apsarolhis

cha divyaih kdmais cha solhitam
\

tatra devas tayd sdrddham reme rdjan

jalesvarah I athdkhydtam Utathydya tatah patny-avamarddanam \
tach

chhrutvd Ndraddt sarvam Utathyo Ndradam tadd
\ provdcha

"
gachha

Iruhi tvam Varunam parusham vachah
\ madvdkydd muncha me Ihdry-

ydm kasmdt tdm hritavdn asi
\ lokapdlo 'si lokdndm na lokasya vilum-

pakah |

Somena dattd me bhdryyd tvayd chdpahritd 'dt/a vai"
|

. . . .

7251. Iti srutvd vachas tasya tatas tarn Varuno 'bravlt
\

" mamaishd

supriyd bhlrur naindm utsrashtum utsahe"
\ ity ukto Varunendtha Nd-

30
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radah prdpya vai munim
\ UtatTiyam abravid vdliyam ndtihrishta-mandh

iva
|

"
gale grihltvd Jcshipto 'smi Varunena mahdmune

\

na prayachhati

te bhdryydm yat te kdryyaih kurushva tat
"

| Ndradasya vachah srutvu,

Jtruddhah prdjvalad Angirdh \

7255. Apibat tejasd vdri vishtabhya sa

mahdtapdh \ plyamdne tu sarvasmims toye vai salilesvarah
\ suhridbhih^

Tcshobhyama.no vai naivdmunchata tarn, tadd
\

tatah kruddho 'bravld bhu-

mim Utathyo brdhmanottamdh
\ darsayasva chJialam bhadre shat-sahasra-

satam hradam
\

tatas tad Irinam jdtam samudrai chdvasarpitah \

tasmdd

desdn nadlm chaiva provdchdsau dvijottamah \

"
adrisyd gachha, bhlru

tvam Sarasvati marun prati \ apunyah esha bhavatu desas tyalctas tvayd

'subhe"
|

tasmin samsoshite dese Bhadrdm dddya vdripah \

7260. Adaddt

saranam gatvd bhdryydm Angirasdya vai
\ pratigrihya tu tarn bhdryydm

Utathyah sumand 'bhavat
\

mumocha chajagad duhkhdd Varunam chaiva

Haihaya |

. . . . 7262. Mamaishd ^vpasd prdptd krosatas te jalddhipa \

7263 esha rdjann idriso vai Utathyo brdhmanottamah
\ bravlmy

aham bruhi vd tvam Utathydt Jcshattriyam varam
\

"Angiras, too, himself formerly drank up the waters by his own

might. Drinking them up like milk he was not satisfied : and filled

the whole earth with a great flood. When he was thus wroth, I

abandoned the world and departed, and dwelt for a long time in the

agnihotra. The divine Purandara (Indra), who had a passion for Ahalya,

was cursed by (her husband) Gautama
; but, from motives of religion,

he was not injured.
248 The sea, which is filled and purified by water,

being cursed by the Brahmans, became salt." 7223. The great king-

246 See above pp. 121 and 310; and also pp. 107-113. In this same Anusasana

,, Parva, verses 2262 ff., there is found another story (told to illustrate the frailty of

the female sex) of Indra being enamoured of Ruchi, the wife of the rishi Devas'ar-

man, and of the method which that sage's disciple, Yipula, (to whose care his pre-

ceptor's wife had been entrusted during her husband's absence,) devised to preserve

his charge from being corrupted by the licentious immortal who was in the habit of

assuming manifold Protean disguises in order to carry out his unworthy designs, and

to save the female from being
" licked up by the king of the gods, as a mischievous

dog licks up the butter deposited at the sacrifice" (Yatha Euchiffi navalihed deven-

dro Bhrigu-sattama \
kratav upahite nyastaih havih s'veva duratmavan), a respectful

comparison, truly, to be applied to the chief of the Indian pantheon ! The plan
which Vipula adopted to save the virtue of his master's wife against her will was to

take possession of her body with his own spirit, and to restrain her movements by
the force of Yoga, and compel her to say the contrary of what she desired. The

story ends by his re-entering his own body, reproaching Indra with his disgraceful

behaviour, and compelling him to retire abashed.
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dom of the Dandakas was overthrown hy a Brahman
;
and the great

Kshattriya family of the Talajanghas was destroyed by Aurva alone.

7225. And why dost thou, o Arjuna, worship Agni (who is) a Brah-

man ? for knowest thou not that he bears the oblations of the whole

world ?
" The story of TJtathya, of the race of Angiras, is afterwards

told :
" 7241. Bhadra was the daughter of Soma, and considered to be a

a person of great beauty. Soma regarded TJtathya as a fitting husband

for her. She practised severe austerities in order to gain him. Atri (the

father of Soma, according to the Vishnu Purana, Wilson, 1st ed. p. 392)

then sent for TJtathya, and gave her to him, and he married her in due

form, presenting large gifts. 7245. The god Varuna, however, who had

formerly been enamoured of her, came and carried her off from the abode

of the hermit, who was living on the banks of the Yamuna, and took her

to his own city, to a very wonderful lake of six hundred thousand

(yojanas). No city was more delightful than that, adorned as it was by

palaces and apsarases, and rich in celestial objects of enjoyment. There

the god enjoyed her society. His wife's dishonour being made known

to Utathya by Narada, he requested the latter to go and deliver a

severe message to Varuna :
' I command thee to let my wife go, who was

given to me by Soma
;
wherefore hast thou carried her away ? Thou

art a guardian of the world, not a robber.'. . . . 7251. Varuna answered,
' She is my beloved

;
I cannot bear to give her up.' Narada, in no

very gratified humour, reported this answer to Utathya, and said,
' Varuna took me by the throat, and cast me out. He will not give

up thy wife. Take whatever measures thou esteemest proper.' Uta-

thya was greatly incensed (7255), and stopped up and drank all the

sea. Still Varuna, though urged by his friends, would not give up
the female. Utathya then desired the earth to try some other stra-

tagem ;
and the lake above described was turned into a salt wilder-

ness, and the ocean swept away. The saint then addressed himself to

the countries and to the river :
'

Sarasvati, disappear into the deserts
;

and let this land, deserted by thee, become impure.' After the country

had become dried up, Varuna submitted himself to Utathya, and

brought back Bhadra. The sage was pleased to get his wife, and

released both the world and Varuna from their sufferings He
said to the latter (7262)

'

This, my wife, was gained by my austerities

in spite of thy remonstrances.' 7263 '

Such, o king, I say, was
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the Brahman TTtathya; tell me of any Kshattriya superior to him.'
"

A story is next told (yerses 7265 ff.) of the gods being conquered

by the Asuras or Danavas, deprived of all oblations, and stripped of

their dignity, and of their coming to earth, where they saw the sage

Agastya, and applied to him for protection. The succour they implored

was granted to them by the sage, who scorched the Danavas, expelled

them from heaven and earth, and made them fly to the south. Thus

were the gods reinstated in their dominion.

"We have then, verses 7280-7290, the following legend of Yasishtha :

The Adityas were performing a sacrifice, bearing Yasishtha in their

remembrance, when they were attacked by the Danavas, called Khalins,

who came in tens of thousands to slay them :

Yerse 7284. Tatas tair arddit^dh devdh saranam Vdsavam yayuh \
sa

cJia tair vyathitah S'akro Vasishtham saranam yayau \

tato 'bhayam

dadau tpbhyo Vasishtho lhagavdn rishih
\

tadd tun duhkhitdn jndtvd

dnrisamsya-paro munih
\ ayatnenddahat sarvdn Khalinah svena tejasd \

.... 7289. Evam sendrdh Vasishthena rakshitds tridivaukasah
\

Brahma-datta-vards chaiva hatdh daitydh mahdtmand
\

etat karma

Vasishthasya kathitam hi mayd 'nagha \ bravlmy aham Iruhi vd tvam

Vasishthdt kshattriyam varam
\

" The gods being distressed by them, resorted to Indra
;
and he too,

being harassed by them, went to Yasishtha for help. This reverend

and benevolent sage gave them all his protection ;
and being aware of

their distress, without any exertion, burnt up all the Danavas ....
7289. Thus were the gods, including Indra, preserved by Yasishtha,

and the Daityas, even although they had obtained a boon from Brahma,
' were slain. Such was the exploit of Yasishtha : can you tell me of

any Kshattriya who was superior to him ?
"

A further tale is told of the prowess of the sage Atri, who interposed

to deliver the gods and restore light to the celestial luminaries :

Yerse 7292. Ghore tamasy ayudhyanta sahitdh deva-ddnavdh
\ avidhyata

sarais tattra SvarlJidnuh Soma-lhdskarau
\
atlia te tamasd grastdh viha-

nyante sma ddnavaih
\

devdh nripati-sdrdula sahaica Balibhis tadd
\

asurair badhyamdnds te ksJdna-prdndh divaukasah
\ apasyanta tapasyan-

tam Atrim vipram tapodhanam |

. . . . 7297. Te'bruvams " chandramdh

bhava
\ timira-ghnas cha savitd dasyu-hantd cJia no bhava "

|

evam uktas

tadd 'trir vai tamo-nud alhavat sasi
\ apasyat saumya-lhdvdch cha soma-
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vat-priya-darsanah \
drishtvd natiprabham somam tathd suryam cha pdr-

thiva
| prafcdsam akarod Atris tapasd svena samyuge \

7300. Jagad

vitimiram chdpi prakdsam akarot tadd
\ vyajayat satru-samghdms C!M

devdndih svena tejasd |

. . . . 7303. Dvijendgni-dvitiyena japatd charma-

vdsasd
| phala-bhakshena rdjarshe pasya karmdttrind kritam

|

. . . .

7304 bruhi vd tvam Atritah kshattriyam raram
\

" The gods and Danavas fought together in dreadful darkness; when

Svarbhanu pierced with his arrows the -sun and moon. Enveloped in

gloom the gods were slaughtered by the Danavas, together with the

Balis. Being thus slain and exhausted, the celestials beheld the Brah-

man Atri employed in austerities
;

" and invoked his aid in their ex-

tremity. He asked what he should do. They reply, verse 2297 :

" 'Become the moon, and the gloom-dispelling sun, the slayer of the

Dasyus.' Atri then became the gloom -
dispelling moon, and in his

character as such looked beautiful as Soma. Perceiving the sun and

moon to be shorn of their brightness, Atri threw light upon the conflict,

(7300) freed the world from darkness, by the power of his austere-

fervour, and vanquished the enemies of the gods 7303. Behold

the deed done by Atri, the Brahman, attended by Agni, the mutterer

of prayers, clad in a skin, and living upon fxuits 7304. ' Tell

me of any Kshattriya superior to Atri.'
"

,

This story is founded on some verses of the Eig-veda, v. 40, 5 :

Yat tva suryya Svarlhdnus tamasd 'vidhyad dsurah \ akshetra-vidyathd

mudgho bhtivanuni adidhayuh \

6. Svarlhdnor adha yad Indra mdydh avo

divo varttamdndh avdhan
\ gulham suryyam tamasd 'pavratena turiyena

Irahmand 'vindad Atrih
\
8. Grdvno brahmd yujujdnah saparyyan klrinu

devdn namasopasikshan \

Atrih suryasya divi chakshur ddhut Svarbhdnor*

apa mdydh aglmkshat \

9. Yam vai suryyam SvarWidnus tamasd 'vidhyad

dsurah
\ Atrayas tarn anv avindan nahi anye asaknuvan

\

" When Svarbhanu of the Asura race pierced thee, o Sun, with

darkness, all worlds appeared like a man who is bewildered in a region

which he does not know. 6. When, Indra, thou didst sweep away the

magical arts of Svarbhanu, which were operating beneath the sky, Atri

discovered by the fourth text the Sun, which had been hidden by the

hostile darkness. 8. Applying the (soma-crushing) stones, performing

worship, serving the gods with reverence and praise, the priest Atri

placed the eye of the Sun in the sky, and dispelled the illusions of
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Svarbhanu. 9. The Atris discovered the Sun which Svarbhanu had

pierced with darkness. No others could."

"We have next a curious legend about the sage Chyavana, of the

race of Bhrigu :

7306. Asvinoh pratisamsrutya Chyavanah Pdkasdsanam
\ provdcha,

sahito devaih "
somapdv Asvinau kuru "

|

Indraft uvdcha I

" asmdbhir

ninditdv etau bhavetdm somapau katham
\

devair na sammitdv etau tasmdd

maivam vadasva nah
\ Asvibhydm saha nechhdmah somam pdtum mahd-

vrata
\ yad anyad vakshyase vipra tat karishydma te vachah

"
| Chyava-

nah uvdcha
\

"
pibetdm Asvinau somam bhavadbhih sahitdv ubhau

\
ubhdv

etdv api surau suryya-puttrau suresvara
\

7310. Kriyatdm mad-vacho

devdh yathd vai samuddhritam
\

etad vah kurvatdm sreyo bhaved naitad

akurvatam n
\

Indrah uvdcha \

"
Asvilhydm saha somam vainapdsydmi

dvijottama \ pibantv anye yathdkdmam ndham pdtum ihotsahe"
\ Chya-

vanah uvdcha
!|

" na diet Itarishyasi vacho mayoktam bala-sudana
\ mayd

pramathitah sadyah somam pdsyasi vai makhe"
\

tatah karma samdrab-

dham hitdya sahasd 'svinoh
\ Chyavanena tato mantrair abhibhutdh surd

'bhavan
\

tat tu karma samdrabdham drisJttvendrah krodha-murchhitah
\

udyamya vipulam sailam Chyavanam samupddravat \

7315. Tathd vqfrena

bhagavdn amarshdkula-loohanah
\

tarn dpatantam drisJitvaiva Chyavanas

tapasd 'nvitah
\
adbhihKsiktvd 'stambhayat tarn sa-vajram saha-parvatam \

athendrasya mahdghoram so 'sryat satrum eva hi
\ Mayam ndmdhuti-

mayam vyaditdsyam mahdmunih
|

. . . . 7319. Jihrd-muldsthitds tasya

sarve devdh sa-vdsavdh
\

timer dsyam anupraptdh yathd matsydh mahdr-

nave
[
te sammantrya tato deva Madasydsya samlpagdh \

abruvan sahttdh

Sakram pranamdsmai dvijdtaye \ Asvibhydm saha somam cha pibdma

'vigata-jvardh \
tatah sa pranatah S'akras chakdra Chyavanasya tat

\

ft

Chyavanah kritavdn etdv Asvinau soma-pdyinau \

tatah pratydharat

karma Madam cha vyabhajad munih
\

"
Having given a promise to that effect, Chyavana applied, along

with the other gods, to Indra, to allow the Asvins to partake in the soma

juice. Indra answered,
' How can they become drinkers of the soma,

seeing they are reviled by us, and are not on an equality with the gods ?

We do not wish to drink soma in their company ;
but we shall accede

to your wishes in any other respect.' Chyavana repeats his request,

and urges that the Asvins also are gods, and the offspring of the Sun.

7310. He adds that it will be well for the gods if they accede to this
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demand, and ill if they do not. India rejoins that the other gods may
drink with the Asvins if they please, but he cannot bring himself to do it.

Chyavana retorts that if he does not, he shall be chastised by the sage,

and made to drink soma (with them) at the sacrifice. A ceremony was

then instantly begun by Chyavana for the benefit of the Asvins
;
and the

gods were vanquished by sacred texts. Indra, seeing this rite commenced,

became incensed, uplifted a vast mountain (7315), and rushed with

his thunderbolt, and with angry eyes, on Chyavana. The sage, how-

ever, sprinkling him with water, arrested him with his mountain and

thunderbolt. Chyavana then created a fearful open-mouthed monster,

called Mada, formed of the substance of the oblation," who is further

described as having teeth and grinders of portentous length, and

jaws, one of which enclosed the earth and the other the sky: and

the gods, including Indra, are said (7(119),
"

to have been at the root of

his tongue [ready to be devoured] like fishes in the mouth of a sea

monster. Finding themselves int his predicament, the gods took counsel

and said to Indra,
' Make salutation to Chyavana, and let us drink soma

along with the Asvins, and so escape from our sufferings.' Indra then,

making obeisence, granted the demand of Chyavana, who was thus the

cause of the Asvins beccjming drinkers of the soma. He then per-

formed the ceremony, and clove Mada to pieces."

Does this legend mean that this rishi of the JBhrigu family was the

first to introduce the Asvins within the circle of the Arian worship ?

Compare the passages from the S'atapatha Brahmana iv. 1, 5, 1 ff., and

from the Yanaparvan of the M. Bh. verses 10316 ff. quoted in my "Con-

tributions to a knowledge of the Yedic theogony and mythology,"

No. II., in the Journ. R. A. S., for 1866, pp 11 ff.
;
Ind. St. i. 188,

and the Asvamedhika-parvan of the&L Bh., verses 249 ff., there referred

to. The Asvins are, in different passages of the Eig-veda, as iii. 58,

7, 9
;

viii. 8, 5
;

viii. 35, 7-10, invited to drink the soma-juice.

Vayu relates to Arjuna yet one more instance of the irresistible

power of the Brahmans :

7327. Madasydsyam anuprdptdh yadd sendrdh divaulcasah
\

tadaiva

Chyavaneneha hritd teshdm vasundhard
\

ubhau lokau hritau matvd te

devdh duhkhitdh bhrisam
\

sokdrttds cha mahtitmdno BraJtmdnam saranam

yayuh \

devdh uchuh
\ Maddsya-vyatisiktdndm asmdkam loka-pujita \

Chyavanena hritd bhumih KapaiS chaiva divam prabho \
Brahma uvdcha

\
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7330. Gachhadhvam saranam viprdn dsti sendrdh divaukasah
\ prasddya

tun ubhau lokdv avdpsyatha yathd purd \

te yayuh saranam vipran uchus

te
"
kdnjaydmahe

"
| ity uktds te dvijdn prdhur

"
jayateha Kapdn" iti\

"bhugatdn hi vijetdro vayam" ity abruvan "dvtjdh" \

tatah karma sa-

mdrabdham brdhmanaih Kapa-ndsanam \

tat srutvd preshito duto brdh-

manebhyo Dharii Kapaih \ bhu-gatdn brdhmandn aha Dhanl Kapa-vacho

yathd \

u bhavadbhih sadrisdh sarve Kapdh kirn iha varttate
\

sane veda-

vidah prujndh sarve cha Icratu-ydjinah \
7335. Sarve satyavratds chaiva

sarve tulydh maharshUhih
\
sris chaiva ramataiteshu dhdrayanti sriyam

cha te
|

. . . . 7339. Etais chdnyais cha bahubhir gunair yuktdn katham

Kapdn |

7340. Vijeshyatha nivarttadhvaih nii-rittdndm subham hi'vah"
\

Brdhmandh uchuh
\ Kapdn vayam vijeshydmo ye devds te vayam smritdh

\

tasmdd ladhydh Kapd 'smdkam Dhanin ydhi yathdgatam \

Dhanl gatvd

Kapdn aha " na no viprdh priydnkardh \ grihltvd 'strung atho vipran

Kapdh sarve samddravan
\ samudagra-dhvajdn drishtvd Kapdn sarve dvi-

jdtayah \ vyasrijan jvalitdn agnin Kapdndm prdna-ndsandn \

brahma-

srishtdh havyabhujah Kapdn hatvd sandtandh
\

nabhaslva yathd 'bhrdni

vyardjanta narddhipa \

Hatvd vai ddnavdn devdh sarve sambhuya sam-

yuge \ tendbhyajdnan hi tadd brdhmanair nihatdn Kapdn \ athdgamya

mahdtejdh Ndrado 'Jcathayad vibho
\ yathd hjitufi mahdbhdgais tejasd

brdhmanaih Kapdh \ Ndradasya vachah srutvd prltdh sarve divaukasah
\

prasasamsuh dvijdms chdpi brdhmandms cha yasasvinah \

" "Wlien the gods, including Indra, were enclosed within the mouth

of Mada, the earth was taken from them by Chyavana. The gods then

considering that they had lost both worlds, in their distress resorted to

Brahma, and said, 'Since we have been swallowed up in the mouth of

Mada, the earth has been taken from us by Chyavana, and the heaven

by the Kapas.' Brahma answered, ''jo speedily, ye gods, with Indra, to

the Brahmans for help. After propitiating them ye shall regain both

worlds.' They did so, and the Brahmans, after ascertaining that the

gods would themselves deal with those of their enemies who were on

earth, began a ceremony for the destruction of the Kapas. The Kapas

upon this sent a messenger to the Brahmans, to say that they themselves

were all, like them, skilled in the Vedas, learned, and offerers of sacrifice,

all pure in their observances, and all resembling great rishis, etc., etc.

How then should the Brahmans be able to conquer them ? It would

be more for their interest to desist from the attempt. The Brahmans,
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however, would not be persuaded; and when, in consequence, the

Kapas assailed them, they hurled forth fires hy which the Kapas were

destroyed. The gods themselves conquered the Danavas, and learning

from Narada what the illustrious Brahmans had effected, they sang

their praises."
217

Hearing of all these testimonies to the terrible might of the Brah-

man s, Arjuna at length gives in, saying :

7350. Jlvdmy aham brdhmandrtham sarvathd satatam prabho \

brah-

manyo brdhmanebhyas cha pranamdmi cha nityasah \ Dattdttreya-prasd-

ddcJi cha mayd prdptam idam lalam \ loke cha, paramd klrttir dharmai

cha charito mahdn
\

oho hrdhmana-karmdni mayd Mdruta tattvatah
\

tvayd proktdni kdrtsnyena Srutdni prayatena cha
\ Vdyur uvdcha

\

brdh-

mandn kshdttra-dharmena pdlayasvendriydni cha \ Bhrigubhyas te lhayam

ghoram tat tu hdldd lhavishyati \

" I live altogether and always for the sake of the Brahmans. I am

devoted to the Brahmans? and do obeisance to them continually. And it

is through the favour of Dattattreya (a Brahman) that I have obtained

all this power and high renown, and that I have practised righteous-

ness. Thou hast declared to me truly all the acts of the Brahmans,

and I have listened intently." Yayu then says to him : "Protect the

Brahmans, fulfilling a Kshattriya's function
; ajid restrain your senses.

A dreadful cause of apprehension impends over you from the Bhrigus,

but it will only take effect after some time." This last remark may
have been introduced to bring this story into harmony with the other

legend about the destruction of Arjuna and the Kshattriyas.

The narrative, which has just been quoted, is, as I have already stated,

preceded by a panegyric of some length pronounced by Bhishma on thje

Brahmans (verses 7163-7184), ofVhich the following are specimens:

7163. Brdhmandndm paribhavah sddayed api devatdh
\

7164. Te hi

lokdn imdn sarvdn dhdrayanti mariishinah
\

7175. Chandane mala-panke

cha Ihojane 'Ihojane samdh
\

vdso yeshdm dukulaih cha sdna-JcsJiaumdjinuni

cha
|
7177. Adaivam daivatam huryur daivatam vd 'py adaivatam

\

lokdn

anydn srijeyus te lokapdldms cha kopitdh \

7179. Devdnum api ye devdh

kdranam kdranasya cha
\

7181. Avidvdn brdhmano devah . . . .
|

vidvdn

Ihuyas tato devah purna-sdgara-sannibhah \

"The prowess of the Brahmans can destroy even the gods. 7164.

217 This translation is a good deal condensed.
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Those wise beings uphold all these worlds. 7175. To them it is in-

different whether they are perfumed with sandal wood or deformed

with mire, whether they eat or fast, whether they are clad in silk, or

in sackcloth or skins. 7177. They can turn what is not divine into

what is divine, and4he converse; and can in their anger create other

worlds with their guardians. 7179. They are the gods of the gods ;

and the cause of the cause. 7181. An ignorant Brahman is a god,

whilst a learned Brahman is yet more a god, like the full ocean."

(Compare the similar eulogies in p. 130, above.)

In the Anusasanaparvan, sections 52 ff., we have the story of Para-

surama, in connection with that of Visvamitra, yet once more handled.

Yudhishthira says he is very curious to know something more about

these two personages :

i,

2718. Katham esha samutpanno Rdmah satya-pardkramah \

katham

brahmarshi-vaffiso 'yam kshattra-dharmd vyajdyata \

tad asya samlhavam

rdjan nikhilendnuklrttaya \

KausikdcJi cha katttam vamsdt kshattrdd vai

Irdhmano 'bhavat
\

oho prabhdvah sumahdn dsld vai sumaJidtmanah
\

Rdmasya cha, nara-vydghra Visvdmitrasya chaiva hi
\

katham puttrdn

atikramya teshdfii naptrishv athdlhavat
\

esha doshah sutdn hitvd tat

tvam vydkhydtum^arhasi \

<( How was this valiant Rama, descended from the family of a Brah-

man-rishi, born with the qualities of a Kshattriya ? Tell me the whole

story : and how did a Brahman spring from the Kshattriya race of

Kusika ? Great was the might of Rama, and of Visvamitra. How
did it happen that, passing over the sons [of Richika and Kusika],

this defect showed itself in their grandsons ?
"

Then there follows a long dialogue related by Bhishma as having

taken place between king Kusika antl the sage Chyavana. The latter,

it seems, "foreseeing that this disgrace was about to befall his race

[from connection with the Kusikas], and entertaining, in consequence,

after he had weighed all the good and evil, and the strength and weak-

ness (on either side), the desire of burning up that whole family"

(verse 2723. Etam dosham purd drishtvd Bhdrgavas Chyavanas tadd
\

dgdminam mahdluddhih sva-vamse nmni-sattamah
\ nischitya manasd

sarvam guna-dosham laldlalam
\ dagdhu-kdmah kulam sarvam Kusikdndm

tapodhanah |), came to Kusika. Chyavana is welcomed and treated

with great attention, and receives from Kusika the offer of all his king-
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dom, etc. . The saint, however, does not requite this honour with cor-

responding kindness, but makes the king and his wife perform many
menial offices, rub his feet, attend while he sleeps, bring him food, and

draw him in a chariot, while he lacerates their backs with a goad.

All this is submitted to so patiently, that the sage is propitiated, ad-

dresses them in kindly tones, and touches their wounded bodies with

his godlike hands. After creating a magical golden palace, with all the

accompaniments of pleasure (2826 if.), in order to give them a con-

ception of heaven, (2892 if.) the sage offers to bestow any boon the king

may choose
;
and to solve any of his doubts. Kusika asks the reason

of the sage's unaccountable procedure. Chyavana answers that he had

heard from Brahma that there would be "a confusion of families in

consequence of the hostility of Brahmans and Kshattriyas, and that a

grandson of great glory and heroism would be born to Kusika "
(verse

2878. Brahma-kshattra-virodhena bhavitd kula-sanJcarah
\ pautras te bha-

vitd rdj'ams tejo-vlryya-samanvitah \ );
that he had intended in consequence

to burn up the race of the Kusikas, but that the king had come so well

out of the severe ordeal to which he had been subjected, that the sage

had become thoroughly pacified, and would grant the boon which

Kusika desired :

i

2897. Bhavishyaty esha te Jcdmas Kausikdt IfausiTco dvy'ah \ tritlyam

purusham tulhyam brdhmanatvam gamishyati \

vamsas te pdrthiva-sresh-

tha Bhrigundm eva tejasd \ pautras te bhavitd vipras tapasvl pdvana-

dyutih | yah sa-deva-manushydndm lhayam utpddayishyati \

" This thy desire shall be fulfilled
;
from a Kausika a Kausika Brah-

man shall arise : in the third generation thy race shall attain to Brah-

manhood by the might of the Bhrigus. Thy son's son shall become, a

Brahman, a devotee, splendid as* fire, who shall alarm both gods and

men." Kusika being anxious to know how all this was to be brought

to pass, Chyavana informs him :

2995. Bhrigundm kshattriydh ydjydh nityam etaj janddhipa \

te cha

Ihedam gamishyanti daiva-yulctena hetund
\ kshattriyds cha Bhrigun

sarvtin ladhishyanti narddhipa \ dgarlhdd anulcrintanto daiva-danda nipl-

ditdh
|

tatah utpatsyate 'smdkam Icula-gotra-vivardhanah \

Urvo ndma

mahdtejd jvalandrka-sama-dyutih \

sa trailokya-vindsdya kopdgnim jana-

yishyati \
mahlm sa-parvata-vandm yah Jcarishyati bhasmasdt

\

Icanchit

kdlam tu vahnim cha sa eva samayishyati \

samudre vadavd-vaktre pralt-



476 EAELY CONTESTS BETWEEN

shipya muni-sattamah
\

2910. Puttram tasya mahdrdja Richikam Bhri-

gu-nandanam \

sdkshdt kritmo dhanur-vedah samupasthdsyate 'nagha \

kshattriydndm abhdvdya daiva-yuktena hetund
\

sa tu tarn pratigrihyaiva

puttram sanTcrdmayishyati \ Jamadagnau mahdbhdge tapasd bhdvitdt-

mani
\

sa chdpi Bhrigu-sdrdulas tarn vedam dhdrayishyati \

kuldt tu tava

dharmdtman Jcanydm so 'dhigamishyati \

udbhdvandrtham bhavato vam-

iasya Bharatarshabha
\
Gtidher duhitaram prdpya pauttrlm tava mahd-

tapdh |

brdhmanaih Jc.shattra-dharm.unam puttram utpddayishyati \

2915.

Kshattriyafh vipra-karmdnam Vrihaspatim ivaujasd \

Visvdmitram tava

Tcule Gddheh puttram sudhdrmikam
\ tapasa mahatd yulctam praddsyati

mahddyute \ striyau tu kdranam tattra parivartte Ihavishyatah \

Pitd-

maha-niyogdd vai ndnyathaitad lhavishyati \ tritiye purushe tubhyam

brdhmanatvam upaishyati \ bhavitdjvam cha sambandhl Bhrigunam bhd-

vitdtmandm
\

. . . . 2923. Etat te kathitam sarvam aseshena mayd

nripa \ Bhrigunam Kusikdndm cha abhisambandha-Jcdranam
\ yathoktam

rishind chdpi tada tad abhavad nripa \ janma Rdmasya cha muner

Visvdmitrasya chaiva hi
\

11 The Bhrigus have always been the priests of the Kshattriyas ;
but

these will become hostile to each other for a fated reason. The Kshat-

triyas shall slay all the Bhyigus, even to children in the womb, being

oppressed by a divine nemesis. Then shall arise the glorious Urva,
248

like the sun in splendour, who shall augment the glory of our race. He
shall create a fire of wrath for the destruction of the three worlds,

which shall reduce the earth with its mountains and forests to ashes.

After a time he will extinguish the fire, throwing it into the ocean into

the mouth of Yadava (the submarine fire). Into his son Eichlka shall

'.443 Urva is here said (verse 2907) to belogg to the race of Chyavana, but -whether

as a
near_or remote descendant is not stated. In verse 2910 Richlka is said to be the

son of Urva. In the Adiparvan, verses 2610 if., the matter is somewhat differently

stated : dirush7 tu Manoh kanya tasya pattn yasasvitit \
A.wvas tasyam samabhavad

urum bhittva mahayasah \ mahatejah maliavlryyo balah eva gunair yuiah \

Richlkas

tasya puttras tu Jamadagnis tato 'bhavat
\

"
Arushi, the daughter of Manu, was the

wife of the sage (Chyavana) ;
of her was the illustrious Aurva born, having split his

mother's thigh. He was great in glory and might, and from his childhood endowed

with eminent qualities. Richlka was his son, and Richlka's was Jamadagni." Here

Aurva is said to derive his name from having divided his mother's thigh (uru) ; and

no allusion is made to Urva, though the same person appears to be meant. In the

passage of the Anus'Ssana-parvan, however, we have an Urva, the father of Richlka,

whose patronymic will thus be Aurva
;

as it ^s, in fact, in the Vishnu Purana, as

quoted above in p. 352.
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enter the entire embodied Dhanur-veda (science of archery), for the

destined destruction of the Kshattriyas. This science he shall transmit

to his great son Jamadagni, whose mind shall be spiritualized by devotion,

and who shall possess that Veda. He (Bichika) shall obtain [for his

wife] a maiden of thy family, to prolong thy race. This great devotee,

wedding thy grand-daughter, the daughter of Gadhi, shall beget a

Brahman (i.e. Parasurama), fulfilling the functions of a Kshattriya ;

(2915) and shall bestow on thy family a Kshattriya who shall perform

the functions of a Brahman, Visvamitra, the son of Gadhi, an austere

devotee, and glorious as Vrihaspati. The two wives shall be the cause

of this interchange of characters. According to the decree of Brahma

all this shall so happen. Brahmanhood shall come to thee in the third

generation, and thou shalt become connected with the spiritual-minded

Bhrigus." 2923. "Thus ^concludes Bhishma) have I told thee at length

the cause of the connection between the Bhrigus and the Kusikas. All

this was accordingly fulfilled in the births of Parasurama and Vis-

vamitra."

Is this legend intended to account for a real fact ? "Was Parasurama

of a sacerdotal tribe, and yet by profession a warrior, just as Visvamitra

was conversely of royal extraction, and yet a priest by profession ?

According to the Vishnu Purana, iv. 11,3 (Wilson, 4to. ed. pp. 416,

417), Arjuna was of the race of Yadu, and the ninth in descent from

Haihaya, the great-grandson of that prince. It is there said of him :

Kritavlryydd Arjunah sapta-dvlpapatir bdhu-sahasrl jajne yo 'sau bha-

gavad-amsam Atri-kula-prasutam Dattdttreydkhyam drddhya bdhu-sa-

hasram adharma - sevd - nivdranam dharmena prithivyayam dharmatas

chdnupdlanam ardtibhyo 'parajayam akhila -jagat -prakhyata -purushafh

cha mrityum ity etdn vardn abhilaJhitavdn leblie cJia
\

tena iyam asesha-

dvlpavatl prithvl samyak paripdlitd \ dasa-yajna-sahasrdny asdv ayajat \

tasya cha slolco 'dyapi giyate
" na nunam kdrttaviryyasya gatim yasyanti

parthivah \ yajnairddnairtapolhiri'dprasrayenadamenacha" \
anashta-

dravyata tasya rdjye'bhavat \

4. Evam panchdslti-sahasrany abdan avyd-

hatdrogya-srl-bala-pardkramo rujyam akarot
\ Mdhishmatyam dig-vijayd-

Ihydgato Narmadd-jaldvagdhana-krldd-nipdna-maddkulena ayatnenaiva

tena asesha-deva-daitya-gandharvesa-jayodbhuta-maddvalepo ''pi Rdvanah

pasur iva laddhah svanagaraikdnte sthdpitah \
5. Yah pancJitislti-var-

sha-sahasropalalcshana-kdldvasdne lhagavan-ndrdyandmsena Parasurdmena

upasaihhritah \
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" From Eritavirya sprang Arjuna, who was lord of the seven dvlpas

[circular and concentric continents of which the earth is composed],

and had a thousand arms. Having worshipped a portion of the divine

Being, called Dattattreya, sprung from the race of Atri, he sought and

obtained these boons, viz. a thousand arms, the power of restraining

wrong by justice, the conquest of the earth, and the disposition to rule

it righteously, invincibility by enemies, and death at the hands of a man

renowned over the whole world. By him this earth, with all its

dvipas, was perfectly governed. He offered ten thousand sacrifices.

To this day this verse is repeated respecting him :
' No other king shall

ever equal Kartavirya in regard to sacrifices, liberality, austerities,

courtesy, and self-restraint.' In his reign no property was ever lost.

4. Thus he ruled for eighty-five thousand years with unbroken health,

prosperity, strength, and valour. "When he*was excited by sporting in

the JSTarmada and by drinking wine, he had no difficulty in binding

like a beast Havana, who had arrived in Mahishmatl in his career of

conquest, and who was filled with arrogance, arising from the pride of

victory over all the gods, daityas, and gandharva chiefs, and imprisoning

him in a secret place in his capital. At the end of his reign of eighty-

five thousand years Arjuna was destroyed by Parasurama, who was a

portion of the divine N|rayana."

The Bhagavata Purana, ix. 23, 20-27, assigns to him the same

descent, and relates of him nearly the same particulars. Yerse 23 says :

Arjunah Kritavlryyasya sapta-dvlpesvaro 'bhavat
\ Dattattreyad Harer

amsat prapta-yoga-mahagunah \ "Arjuna' was the son of Kritavlrya,

and ruler of the seven dvlpas. He obtained the great attribute of Yoga

(supernatural powers arising from devotion) from Dattattreya, who was

a portion of Hari," etc.

The legend of Parasurama, as related, is of course fabulous. Not to

speak of the miraculous powers which are ascribed to this hero, and

the incredible number of the exterminations which he is said to have

executed, we cannot even suppose it probable that the Brahmans

should in general have been sufficiently powerful and warlike to

overcome the Kshattriyas by force of arms. But the legend may
have had some small foundation in fact. Before the provinces of

the sacerdotal and military classes were accurately defined, there may
have been cases in which ambitious men of the former successfully
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aspired to kingly dominion, just as scions of royal races became distin-

guished as priests and sages. But even without this assumption, the

existence of such legends is sufficiently explained by the position which

the Brahmans eventually occupied. With the view of maintaining

their own ascendancy over the minds of the chiefs on whose good will

they were dependent, and of securing for, themselves honour and profit,

they would have an interest in working upon the superstitious feelings

of their contemporaries by fabricating stories of supernatural punish-

ments inflicted by their own forefathers on their royal oppressors, as

well as by painting in lively colours the prosperity of those princes

who were submissive to the spiritual order.
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CHAPTEE V.

RELATION OF THE BRAHMANICAL INDIANS TO THE NEIGHBOUR-
ING TRIBES, ACCOEDING TO MANU AND THE PTJRANAS.

I now propose to enquire what account the Indian writers give of

the origin of those tribes which were not comprehended in their own

polity, hut with which, as dwelling within, or adjacent to, the boun-

daries of Hindustan, their countrymen were, in ancient times, brought

into continual and familiar co.ntact.

It appears to have been the opinion of Manu, the great authority in

all matters regarding the Hindu religion and institutions in their full

development, that there was no original race of men except the four

castes of Brahmans, K^hattriyas, Vaisyas, and S'udras
;
and that all

other nations were derived from these. His own words (x. 4) are

these : Brdhmanah kshattriyo vaisyas trayo varnah dvydtayah \

chatur-

thah eliajdtis tu sudro ndsti tu pancJiamah \

"Three castes, the Brah-

man, the Kshattriya, and* the Vaisya, are twice-born
;
the fourth, the

S'udra, is once-born
;
and there is no fifth." On the last clause of this

verse Kulliika Bhatta annotates thus : PancJiamah punar varno ndsti

sanlclrna-jdtlndm tv asvatara-vad mdfd-pitri-jdti-vyatirikta-jdty-antarat-

vdd na varnatvam
\ ayam cha jdty-antaropadesah sdstre samvyavaharandr-

thah
|

" There is no fifth caste
;

for caste cannot be predicated of the

mixed tribes, from the fact that, like mules, they belong to another

species, distinct from that of their father and mother. And this

reference, which is made in the S'astras to castes other than the four,

is merely for the sake of convenience and conformity to common

usage."

Accordingly, in the following description which Manu gives in the

same chapter of the rise of the inferior castes, they are all, even the
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very lowest, such as Nishadas and Chandalas, derived from the mixture

the four so-called original castes. Thus, in verse 8 : Bruhmanad vaisya-

kanytiydm ambashtho ndmajdyate \

nishadah sudra-kanydydm yah para-

sava iichyate \

"From a Brahman father and a Vaisya mother springs

an Ambashtha : from a Brahman father and a S'udra mother is born a

Nishada, called also Parasava." 1

Again, in verse 12. Sudrdd dyo-

gavah kshattd chdnddlas chddhamo nrindm
\ vaisya

-
rdjanya

- viprdsu

jayante varna-sankardh
\

" From a S'udra, by women of the Vaisya,

Kshattriya, and Brahman castes are born those mixed classes, the Ayo-

gava, the Kshattri, and the Chandala, lowest of men." Again, in

verse 20 : Dvijdtayahsavarndsu janayanty avratdms tu ydn \

tan savitrl-

parilhrashtdn vrdtydh iti vinirdiset
\
"Persons whom the twice-born

beget on women of their own classes, but who omit the prescribed rites,

and have abandoned the gayatri, are to be designated as Vratyas."
2

In the next three verses the inferior tribes, which spring from the

Brahman Vratya, the Kshattriya Vratya, and the Vaisya Vratya respec-

tively, are enumerated.

In verses 43 and 44 it is stated : S'anakais tu Icriyd-lopdd imdh

1 It does not appear how the account of the origin <)f
the Nishada race from king

Vena, given above in pp. 301 and 303, can be reconciled with this theory of Manu;
unless recourse be had to the explanation that that story relates to the Svayambhuva
Manvantara. But Manu's narrative seems to refer to the same period. See above,

p. 39. If the Vedic expressions panchajanah and the other corresponding phrases

signifying
" the five tribes

" be rightly interpreted of the " four castes, and the Nisha-

das," we might understand this as intimating that the Nishadas had at one time been

regarded as a distinct race. But the phrase is variously understood by the old \
redic

commentators ;
as has been shewn above, p. 177.

2 Manu says, ii. 38 f. : A-sliodasad brahmanasya savitrl nativarttate
\ a-dvavimsa^

kshattrabhandhor a-chaturviirulater visah^ atah urddham trayo'py ete yatha-kalam
asamskritah

\ savitrl-patitah vratyah bhavanty aryya-nigarhitah \

" The gayatri

should not, in the case of a Brahman, be deferred beyond the sixteenth year ; nor in

the case of a Kshattriya beyond the twenty- second ;
nor in that of a Vais'ya beyond

the twenty-fourth. After these periods youths of the three classes, who have not been

invested, become fallen from the gayatri, Vratyas, contemned by respectable men

(Aryyas)." In the following verse of the Mahabharata, Anus'asanaparvan, line 2621,
a different origin is ascribed to the Vratyas : Chandalo vratya-vaidyau cha brahma-

nyam kshattriyasu cha
\ vaisyayam chaiva sudrasya lakshyante-'pasadas trayah \

" The three outcaste classes are the Chandala, the Vratya, and the Vaidya, begotten

by a S'udra on females of the Brahman, Kshattriya, and Vaisya castes respectively."
A Vratya, therefore, according to this account, is the son of a S'udra man and a

Kshattriya woman. On the Vratyas, see Weber's Indische Studien, i. 33, 52, 138,

139, 445, 446, etc.

31
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kshattriya-jdtayah \

vrishalatvam gatdh loke Irdhmanddarsanena cha
\

Paundrakas chodra-draviddh Kdmbojdh Yavandh S'akdh
\
Pdraddh Pah-

lavas Chlndh Eirdtdh Daraddh Khasdh
\

" The following tribes of

Kshattriyas have gradually sunk into the state of Vrishalas (outcasts),

from the extinction of sacred rites, and from having no communication

with Brahmans
;
viz. Paundrakas, Odras, Dravidas, Kambojas, Yavanas,

S'akas, Paradas, Pahlavas, Chinas, Kiratas, Daradas, and Khasas."

The same thing is affirmed in the Mahabharata, Anusasanaparvan,

verses 2103 f. : S'akdh Yavana-kdmbojds ids tdh kshattriya-jdtayah \

vrishalatvam parigatdh brdhmandndm adarsandt
\

Dravidas cha Ka-

lindds cha Pulindds chdpy Uslnardh
\ Kolisarpdh Mdhishakds ids tdh

kshattriya-jdtayah ityddi \

"These tribes of Kshattriyas, viz. S'akas,

Yavanas, Kambojas, Dravidas, Kalindas, Pulindas, Usinaras, Kolisarpas,

and Mahishakas, have become Vrishalas from seeing no Brahmans."

This is repeated in verses 2158-9, where the following additional

tribes are named : Mekalas, Latas, Konvasiras, S'aundikas, Darvas,

Chauras, S'avaras, Barbaras, and Kiratas, and the cause of degradation

is, as in verse 2103, restricted to the absence of Brahmans. (Then

follow the lines (2160ff.) in glorification of the Brahmans, already

quoted in p. 130.)

The Yavanas are said in the Mahabharata, Adiparvan, section 85,

verse 3533, "to be descended from Turvasu, the Vaibhojas from

Druhyu, and the Mlechha tribes from Anu" (Yados tu Yddavdh jdtds

Turvasor Yavanah smritdh
\ Druhyoh sutds tu Vaibhojdh Anos tu

mlechha-jdtayah |). Is it meant by this that the Yavanas are not to

be reckoned among the Mlechhas ? Their descent from Turvasu is not

however, necessarily in conflict with the assertion of the authorities

above quoted, that they are degraded Kshattriyas.

I shall not attempt to determine who the Yavanas, and other tribes

mentioned in the text, were.

The verse which succeeds that last quoted from Manu is the follow-

ing : 45. M-ukha-hdhuru-paj-jdndm ydh loke jdtayo vahih
\

mlechha-

vdchas chdryya-vdchah sarve te dasyavah smritah
\

" Those tribes which

are outside of the classes produced from the mouth, arms, thighs, and

feet, [of Brahma, i.e. Brahmans, Kshattriyas, Vaisyas, and S'udrasJ

whether they speak the language of the Mlechhas or of the Aryas,

are called Dasyus." The interpretation to be given to this verse turns
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upon the sense which we assign to " outside" (vdhifi). Does it mean

that the Dasyus were of a stock originally distinct from that of the

four primeval castes, and therefore altogether separate from those tribes

which sprang from the intermixture of those four castes, or which, by
the neglect of sacred rites, apostatized from their communion ? Or does

it merely mean that the Dasyus became eventually excluded from the

fellowship of the four castes ? If the latter sense be adopted, then Dasyu
will be little else than a general term embracing all the tribes enume-

rated in verses 43 and 44. The commentator Kulluka understands the

word in the latter sense. His words are : rdhmana-kshattriya-vaisya-

sudrdnum kriyd-lopddind yah jdtayo vdhydh jdtdh mlechha-bhdshd-

yuktdh dryya-bhdshopetdh vd te dasyavah sarve smritdh
\

" All the

tribes, which by loss of sacred rites, and so forth, have become out-

casts from the pale of the four castes, Brahmans, Kshattriyas, Vaisyas,

and S'udras
;
whether they speak the language of the Mlechhas or of

the Aryas, are called Dasyus." His view is confirmed by a short

passage in the Aitareya Brahmana, quoted above (p. 358), where Vi6-

vamitra, speaking to his sons, says :
" Let your descendants possess the

furthest ends (of the country)," and the author of the Brahmana adds :

" These are the numerous border-tribes, the Andhras, Pundras, S'abaras,

Pulindas, Mutibas. Most of the Dasyus are sprung from Visvamitra."

Here the writer of this ancient Brahmana connects together certain

tribes named either in Manu, or in the Hahabharata, as degraded

Kshattriyas, with the appellation Dasyu, thus intimating that the

latter was a general name embracing all the former. This view is

further confirmed by the following lines of the Hahabharata, book ii.

verses 1031-2 : Daraddn saha Kdmbojair ajayat Pdkasdsanih
\ prdgut-^

tardm disarn ye cJia vasanty dsritya Dasyavah \

" The son of Indra con-

quered the Daradas with the Kambojas, and the Dasyus who dwell in

the north-east region;
" and still more by the annexed verses from,the

Dronaparvan, of the same epic poem, 4747 : Kdmbojdndm sahasraischa

S'akdndm cha visdmpate \
S avardndm Kirdtdnum Varvarandm tathaiva

C?M
\ agamya-rupdm prithivlm mdmsa-sonita-karddamdm

\

Icritavdihs

tattra S'aineyah kshapayams tdvakam balam
\ Dasyundm sa-sirastrdnaili

srobhir luna-murddhajaih \ dirgha-kurchair mahl klrnd vivarhair anda-

jair iva
\

"
S'aineya, destroying thy host, converted the beautiful earth

into a mass of mud with the flesh and blood of thousands of Kambojas,
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S'akas, S'abaras, Kiratas, and Yarvaras. The ground was covered with

the shorn and hairless but long-bearded heads of the Dasyus, and their

helmets, as if with birds bereft of their plumes." Here the word

Dasyu is evidently a general term for the tribes named just before.

Some of these same tribes had previously been called Mlechhas in

verses 4716, 4723, and 4745. See also Sabhap. 1198 f.

There is a passage in the S'antiparvan, section 65, lines 2429 ff.,

which is worth quoting, as it shows that the Brahmans of that age

regarded the Dasyus as owing allegiance to Brahmanical institutions.

King Mandhatri had performed a sacrifice in the hope of obtaining a

vision of Vishnu
;
who accordingly appeared to him in the form of

Indra (verse 2399). The following is a part of their conversation.

Mandhatri asks :

2429. Yavandh Kirdtdh Gdndhdrds Chlndh S'avara-varvardh
\
S'akds

Tushdrdh JZankas cha Pahlavds chdndhra-madraJcdh
\

2430. Paundrdh

Pulinddh Ramathdh Kdmbojds chaiva sarvasah
\ brahma-kshattra-prasu-

tds cha vaisydh sudrds cha mdnavdh
\

fcatham dharmdms charishyanti

sarve vishaya-vdsinah \

mad-vidhais cha katham sthdpydh sarve vai dasyu-

jlvinah \
etad ichhdmy ahaffi srotum bhagavams tad Iravzhi me

\

tvam ban-

dhu-bhiito hy asmdkam kshattriydndm suresvara
\

Indrah urdcha
\

mdtd-

pitror hi susrushd karttavya sarva-dasyubhih \ dchdryya-ffuru-susrushd

tathaivdsrama-vdsmdm
\ bhumipdndtn, cha susrushd karttaryd sarva-dasyu-

bhih
| veda-dharma-lcriyds chaiva teshdm dharmo vidhlyate \

2435. Pitri-

yajntis tathd kupdh prapds cha sayandni cha
\

ddndni cha yathd-ktilam

dvijebhyo visrijet sadd
\

ahimsd satyam akrodho vriUi-ddydnupdlanam \

bharanam puttra-ddrdndm saucham adroha eva cha
\

dakshind sarva-

yajndndm ddtavyd bhutim ichhatd
\ pakayajntih mahdrhds cha ddtavydh

sarva-dasyubhih \ etdny evamprakdrdni vihitani purd 'nagha \

sarca-

lohasya karmdni karttavydnlha pdrthiva \

Mandhdtd uvdcha
\ drisyante

mdnushe loke sarva-varneshu Dasyavah \ lingdntare varttamdnah dsra-

meshu chaturshv api \

Indrah uvdcha
\

2440. Vinashtdydm danda-nltydm

rdja-dharme nir&krite
\ sampramuhyanti bhutdni rdja-daurdtmyato 'na-

ffha | asanJchydtdh bhavishyanti bhikshavo linginas tathd
\

asramdndm

vikalpds cha nivritte 'smin krite yuge \
asrinvantah purdndndm dharmd-

ndm paramdh gatih \ utpatham pratipatsyante Icdma-manyu-samlritdh \

" ' The Yavanas, Kiratas, Gandharas, Chinas, Savaras, Varvaras,

S'akas, Tusharas, Kankas, Pahlavas, Andhras, Madras, Paundras, Pu-
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lindas, Kamathas, Kambojas, men sprung from Brahmans, and from

Kshattriyas, persons of the Yaisya and S'udra castes how shall all

these people of different countries practise duty, and what rules shall

kings like me prescribe for those who are living as Dasyus ? Instruct

me on these points ;
for thou art the friend of our Kshattriya race.'

Indra answers :
' All the Dasyus should obey their parents, their

spiritual directors, persons practising the rules of the four orders, and

kings. It is also their duty to perform the ceremonies ordained in the

Yedas. They should sacrifice to the'Pitris, construct wells, buildings

for the distribution of water, and resting places for travellers, and

should on proper occasions bestow gifts on the Brahmans. They
should practise innocence, veracity, meekness, purity, and inoffensive-

ness; should maintain their wives and families; and make a just di-

vision of their property. Gifts should'be distributed at all sacrifices by
those who desire to prosper. All the Dasyus should offer costly paka

oblations. Such duties as these, which have been ordained of old,

ought to be observed by all people.' Mandhatri observes: ' In this

world of men, Dasyus are to be seen in all castes, living, under other

garbs, even among men of the four orders (asramas).' Indra replies :

' "When criminal justice has perished, and the duties of government are

disregarded, mankind become bewildered through the wickedness of

their kings. When this Krita age has come to a close, innumerable

mendicants and hypocrites shall arise, and the four orders become dis-

organized. Disregarding the excellent paths of ancient duty, and im-

pelled by passion and by anger, men shall fall into wickedness,'
"

etc.

In these last lines it is implied that the Brahmanical polity of castes

and orders was fully developed in the Krita [or golden] age. This,

idea, however, is opposed to the representations which we find in some

though not in all other passages. See above, the various texts adduced

in the first chapter.

In the Yishnu Purana, .Bharatavarsha (India) is said to "have its

eastern border occupied by the Kiratas; and the western by the Ya-

vanas
;

while the middle is inhabited by Kshattriyas, Yaisyas, and

S'udras, engaged in their several fixed occupations of sacrifice, war,

trade, etc." (Yishnu Purana, ii. 3, 7. Purve Kirdtdh yasydnte paschime

Yavandh sthitdh
\
Irdhmandh kshattriydh vaisydh madhye sudrds cha

IMgasah \ ijyd-yuddha-vanijyddyair varttayanto vyavasthithdh |).
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Manu's account of the origin of the Yavanas, S'akas, Kambojas, etc.,

corresponds with the tenor of the following story, which we find in the

fourth book of the Yishnu Purana, sect. 3. Bahu, the seventh king

in descent from Harischandra (see above, p. 379) was overcome by the

Haihayas and Talajanghas,
3 and compelled to fly with his queens to

the forests, where he died. After his death one of his wives gave birth

to a son, who received the name of S'agara. When he had grown up,

the youth learnt from his mother all that had befallen his father.

Para. 18. TataTi pitri-rdjya-harandmarshito Haihaya-Tdlajanghddi-

ladhdyapratijndm alcarot prdyasascha Haihaydnjaghdna \

S'aka-Yavana-

Kdmboja -Pdrada -Pahlavdh hanyamdnds tat-lcula-gurum Vaiishtham

iaranam yayuh \

19. Atha, etdnVasishtho jlvan-mritakan kritvd Sagaram
dha " vatsa vatsa alam ebhir ati-jlvan-mritakair amisritaih

\

20. Ete

cha mayd eva tvat-pratijnd-paripdlandya nija-dharma-dvya-sanga-pari-

tydgam kdritdh "
|

21. Sa " tathd" iti tad guru-vachanam abhinandya

teshdm veshdnyatvam akdrayat \

Yavandn apamundita-siraso 'rddha-

munddn S'akdn pralamla-kesdn Pdraddn Pahlavdms cha, smasru-dhardn

nih-svddhydya-vdshatlcdrdn etdn anydms cha Tcshattriydn chakdra
\

te cha

nija-dharma-paritydgdd Irdhmanais parityahtdh mlechhatdm yayuh \

"
Being vexed at the rloss of his paternal kingdom, he vowed to

exterminate the Haihayas and other enemies who had conquered it.

Accordingly he destroyed nearly all the Haihayas. "When the S'akas,

Yavanas, Kambojas, Paradas, and Pahlavas were about to undergo

a similar fate, they had recourse to Yasishtha, the king's family-priest,

who interposed in their behalf in these words addressed to Sagara,

representing them as virtually dead :
' You have done enough, my son,

in the way of pursuing these men, who are as good as dead. In order

that your vow might be fulfilled, I have compelled them to abandon the

duties of their caste, and all association with the twice-born.' Agree-

ing to his spiritual guide's proposal, Sagara compelled these tribes to

alter their costume. He made the Yavanas shave their heads, the

S'akas shave half their heads, the Paradas wear long hair, and the

Pahlavas beards. These and other Kshatriyas he deprived of the

3 See Wilson's Vishnu Purana, 4to. edit., p. 416 and 418 note. In the note to

p. 418 the Avantyas are mentioned, on the authority of the Vayu Purana, as being a

branch of the Haihayas. In Manu, x. 21, the Avantyas are said to be descended

from Brahman Vratyas.
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study of the Vedas, and the vashatkara. In consequence of their

abandonment of their proper duties, and of thei rdesertion by the

Brahmans, they became Hlechhas."

This story is also related in the Harivamsa, from which I extract

the concluding part of the narrative :

773. Aurvas tu jdtakarmddi tasya kritvd mahdtmanah
\ adhydpya ve~

dun akhildn tato 'stram pratyapddayat \ dgneyam tu mahdldhur amarair

api dumaham \

sa tendstra-balendjau lalena cha samanvitah
\ Ha}haydn

nijaghdndsu Icruddho Rudrah pasun iva
\ djahdra cha lokeshu kirttim

klrttimatdm varah
\

tatah S'akdn sa-yavandn Kdmlojtin Pdraddms tathd
\

Pahlavdms chaiva nisseshdn karttum vyavasitah kila
\

te ladhyamdndh

vlrena Sagarena mahdtmand \
Vasishtham saranani gatvd pranipetur manl-

shinam I Vasishthas tv atha tan drishtvd samayena mahddyutih \ Saga/ram

vdraydmdsa teshdih dattvd 'bhyam tadd
\ Sagarah svdm pratijndm cha

guror vdkyam nisamya cha
\

dharmam jaghdna teshdm vai vesdnyatvam

chakdra ha
\

arddham S'akdndm siraso mundayitvd vyasarjayat \

Yavan-

dndm sirah sarvam JTdmbojundm tathaiva cha
\

Pdraddh mukta-kesdscha

Pahlavdh smasru - dhdrinah
\ nissvddhydya

- vashatkdrah kritds tena

mahdtmand
\
S'akdh Yavana-kdmlojdh Pdraddh Pahlavds tathd

\

Koli-

sarpdh sa-Mahishdh Ddrvas Choldh sa-Keraldh
\

sarve te kshattriyds tdta

teshdm dharmo nirdkritah
\ Vasishtha-vachandfl rdjan Sagarena ma-

hdtmand
|

" Aurva having performed Sagara's natal and other rites, and taught

him all the Vedas, then provided him with a fiery missile, such as

even the gods could not withstand. By the power of this weapon,

and accompanied by an army, Sagara, incensed, speedily slew the

Haihayas, as Rudra slaughters beasts; and acquired great renown

throughout the world. He then set himself to exterminate the S'akas,

Tavanas, Kambojas, Paradas, and Pahlavas. But they, when on the

point of being slaughtered by Sagara, had recourse to the sage

Yasishtha, and fell down before him. Vasishtha beholding them,

by a sign restrained Sagara, giving them assurance of protection.

Sagara, after considering his own vow, and listening to what his

teacher had to say, destroyed their caste (dharma), and made them

change their costumes. He released the S'akas, after causing the half

of their heads to be shaven; and the Yavanas and Kambojas, after

having had their heads entirely shaved. The Paradas were made to wear
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long hair, and the Pahlavas to wear beards. They were all excluded

from the study of the Vedas, and from the vashatkara. The S'akas,

Tavanas, Kambojas, Paradas, Pahlavas, Kolisarpas, Mahishas, Darvas,

Cholas, and Keralas had all been Kshattriyas ;
but were deprived of

their social and religious position by the great Sagara, according to the

advice of Vasishtha." Other tribes are mentioned in the following

line who seem to have undergone the same treatment.

It would appear from this legend, as well as from the quotations

which preceded it, that the Epic and Puranic writers believed all the

surrounding tribes to belong to the same original stock with them-

selves
; though they, at the same time, erroneously imagined that these

tribes had fallen away from the Brahmanical institutions
;
thus assign-

ing to their own polity an antiquity to which it could in reality lay no

claim. Any further explanation's on these points, however, must be

sought in the second volume of this work.

In the passages quoted above, pp. 391, 393, and 398 from the Maha-

bharata and Ramayana, it is stated that S'akas, Yavanas, Pahlavas, etc.,

were created by Vasishtha's wonder-working cow, in order to repel the

aggression of Yisvamitra. It does not, however, appear that it is the

object of that legend to represent this miraculous creation as the origin

of those tribes. The narrators, if they had any distinct meaning, may
not have intended anything more than that the cow called into exist-

ence large armies, of the same stock with particular tribes previously

existing.

It is not very easy to say whether it is only the inhabitants of Bha-

ratavarsha (viz. that portion of Jambudvlpa which answers to India)

whom the Puranic writers intend to represent as deriving their origin

from the four primeval Indian castet,. Perhaps the writers themselves

had no very clear ideas. At all events the conditions of life are dif-

ferent in the two cases. The accounts which these writers give us of

the other divisions of Jambudvlpa, and of the other Dvipas, or con-

tinents, of which they imagined the earth to be composed, and their

respective inhabitants, will be considered in the next chapter.
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CHAPTER VI.

PURANIC ACCOUNTS OF THE PAETS OF THE EARTH
EXTERIOR TO BHARATAVARSHA, OR INDIA.

It will clearly appear from the contents of the present chapter

that the authors or compilers of the, Puranas in reality knew nothing

of any part of the world except that immediately around them.

Whenever they wander away beyond their own neighbourhood, they

at once lose themselves in a misty region of fiction, and give the most

unbridled scope to their fantastic imaginations.

The following is the account given in the Vishnu Purana regarding

the divisions of the earth, and their inhabitants. Priyavrata, son of

Svayambhuva, or the first Manu (see above, pp. 65 and 72) who is

separated from the present time by an enormoils interval (see pp. 43 ff.

and 298, above),
" distributed the seven dvipas,

1 of which the earth is

composed, among seven of his sons "
(ii. 1, 7. Priyavrato dadau tesJidm

saptdndm muni-sattama
\ vilhajya sapta dvlpdni Maitreya sumahdt-

mandm}.

The Bhagavata Purana gives us the following account, v. 1. 30. Tad

analhinandan sama-javena rathena jyotirmayena rajariim api dinam kafi-

shydmi iti saptakritvas taranim anuparyyalcrdmad dvitiyah iva patan-

gah \ \_evam kurvdnam Priyavratam agatya Chaturananas " tavudhikdro

'yam na lliavati" iti nivdraydmdsa~\ (The words in brackets are not in

the Bombay edition, but are taken from Burnouf's.) 31. Ye vai u ha

tad-ratha-cliarana-nemi-krita-pariklidtds te sapta sindhavah dsan yatah

eva Icritdh sapta bhuvo dvipdh \

2 "
Priyavrata, being dissatisfied that only

1 The original division of the earth into seven continents is assigned to Naruyana
in the form of Brahma

;
see above, pp. 51 and 76.

2 In this passage we find the particles vai, ti, ha, occurring all together as they do

in the Vedic hymns and Brahmanas. This circumstance might seem to suggest the
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half the earth was illuminated at one time by the solar rays, "followed

the sun seven times round the earth in his own flaming car of equal

velocity, like another celestial orb, resolved to turn night into day.

[Brahma, however, came and stopped him, saying this was not his

province.] The ruts which were formed by the motion of his chariot

wheels were the seven oceans. In this way the seven continents of

the earth were made."

The same circumstance is alluded to at the commencement of the

16th section of the same book, where the king says to the rishi:

verse 2. Tattrdpi Priyavrata-ratha-charana-parikhataih saptalhih sapta

sindhavah upaklriptah \ yatah etasydh sapta-dvipa-visesha-vikalpas tvaya

lhagavan Tchalu suchitah
\

" The seven oceans were formed by the seven

ruts of the wheels of Priyavrata's chariot
; hence, as you have indicated,

the earth has become divided into seven different continents."

It is clear that this account given by the Bhagavata Purana of the

manner in which the seven oceans and continents were formed does not

agree with the description in the Vishnu Purana, as quoted above

in p. 51.

These seven continents are called " Jambu dvipa, Plaksha dvipa, S'al-

possibility of the passage, or its substance, being derived from some of the Brahmanas

(to which, as we have seen, p/155 note, the compiler of this Purana was in the

habit of resorting for his materials) ;
but the style has otherwise nothing of an.

archaic caste, and I am not aware that the dvipas are mentioned in any of the

Brahmanas. It is also remarkable that the words sapta sindhavah are here used for

" seven oceans." This phrase occurs several times in the Vedas. For instance, it is

to be found in the Vajasaneyi Sanhita (of the Yajur-veda), 38, 26, yavatl dyava-

prithivl yavach cha sapta sindhavo vitasthire
\

"As wide as are the earth and sky,

and as far as the seven oceans extend." The commentator Mahidhara understands

the latter in the Puranic sense, as the oceans of milk, etc. (sapta, sindhavah sapta

saifiudrah kshlradyah). The hemistich I have quoted from the Vaj. Sanhita occurs

somewhat modified, and in a different connexion, in the Atharva-veda, iv. 6, 2. The

same phrase, sapta sindhavah, is to be found also in several places in the first Book of

the Rig-veda. (See Benfey's Glossary to Sama-veda, sub voce saptan.} In Rig-vedai. 32,

12, it is said to Indra avasrijah sarttave sapta sindhun
\

"Thou hast let loose the

seven rivers to flow." Sayana understands this of the Ganges and other rivers, seven

in number, mentioned in the Rig Veda, x. 75, 5 : imam me Gange Yamune Sarasvati

S'utudri stomam sachata Parushnya \

" Receive this my hymn with favour, o Ganga,

Yamuna, Sarasvati, S'utudri, with the Parushni, etc. ;" but in this distich ten rivers

in all are mentioned. (See "Wilson's note to Rig-veda, i. 32, 12, vol. i. p. 88, of his

translation). See also hymns 34, 8 ; 35, 8
; 71, 7 ;

and 102, 2, of the first, and 58,

12, and 85, 1, of the eighth Books of the Rig-veda. The "seven rivers" of the

Veda are, according to Professor Miiller (Chips from a German Workshop, vol. i.

p. 63),
" the Indus, the five rivers of the Penjab and the Sarasvati."
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mali dvipa, Kusadvipa, Krauncha dvipa, S'aka dvipa, andPushkara dvipa.

They are surrounded severally by seven great seas, of salt water, sugar-

cane juice, wine, clarified butter, curds, milk, and fresh water"(Y.P. ii. 2,

4. Jambu-plakshdhvayau dvlpau S'dlmalis chdparo dvija \

Kusah Kraun-

chas tatJid S'dJcah Pushkaras chaiva saptamah \
5. Ete dvipdh samudrais

tu sapta saptabhir dvritdh
\ lavanekshu-surd-sarpir-dadhi-dugdha-jalaih

samam
|). Jambu dvipa is in the centre of all these continents (Wilson,

vol. ii. p. 110). It fell to the lot of Agnldhra, son of Priyavrata, who

again divided it among his nine sons (Wilson, ii. 101). In the centre

of Jambu dvipa is the golden mountain Meru, 84,000 yojanas high, and

crowned by the great city of Brahma (ibid. p. 118). There are in this

continent six cross-ranges of boundary-mountains, those of Himavat

(=Himadri, or Himalaya), Hemakuta, and Nishadha lying south of

Meru; and those of Nila, SVeta, and S'ringin, situated to the north-

ward. Of these, Nishadha and Nila are the nearest to Meru, while

Himavat and S'ringin are at the south and north extremities. The

nine Yarshas or divisions of Jambu dvipa, separated by these and other

ranges, are Bharata (India), south of the Himavat mountains, and the

southernmost of all
;
then (2) Kimpurusha, (3) Harivarsha, (4) Ilavrita,

(5) Ramyaka, (6) Hiranmaya, and (7) Uttara Kuru, each to the north

of the last; while (8) Bhadrasva and (9) Ketumala lie respectively to

the east and west of Ilavrita, the central region. Bharata Varsha, and

Uttara Kuru, as well as Bhadrasva and Ketumala/ are situated on the

exterior of the mountain ranges. (Wilson, ii. pp. 114-116, and 123.)

The eight Varshas to the north of Bharata Varsha (or India) are thus

described :

Y.P. ii. 1, 11. Ydni Kimpurushddlni varshdny asldau mahumune
\

teshdm svdbhdwiki siddhih sukha-p^dyd hy ayatnatah \

12. Viparyyayo

z The Mahabharata tells us, Bhishmaparvan, verses 227-8, in regard to the Varsha

of Ketumala : ayur dasa sahasrani varshanam tattra Bharata
\
suvarna-varnai cha

narah striyas' chapsarasopamah \ anamnyah vlta-sokah nityam mudita-manasah
\

jayante manavas tattra nishtapta-kanaka-prabhah \

"The people there live ten

thousand years. The men are of the colour of gold, and the women fair as celestial

nymphs. Men are born there of the colour of burnished gold, live free from sickness

and sorrow, and enjoy perpetual happiness." The men by the side of the mountain

Gandhamadana, west of Meru, are said (v. 231)
" to be black, of great strength and

vigour, while the women are of the colour of blue lotuses, and very beautiful" (tattra

krishnah narah rajams tejo-yuktah mahabalah
\ striyas chotpala-varnabhah sarvah

supriya-darsanah).
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na tattrdstijard-mrityu-lJiayam na cha
\

dharmtidharmau na teshv dstdm

nottamddhama-madhyamdh \

na teshv asti yugdvasthd Jcshettreshv ashtasu

sarvadd
\

"In the eight Varshas, called Kimpurusha and the rest (i.e. in all

except Bharata Yarsha) the inhabitants enjoy a natural perfection at-

tended with complete happiness obtained without exertion. There is

there no vicissitude, nor decrepitude, nor death, nor fear
;
no distinction

of virtue and vice, none of the inequalities denoted by the words best,

worst, and intermediate, nor any change resulting from the succession

of the four yugas." And again :

ii. 2, 35. Ydni Kimpurushddydni varshdny ashtau mahdmune
\

na

teshu soko ndydso nodvega-kshud-hhayddikam \

sustlidh prajdh nirdtanJcdh

sarva-duhlcha-vivarjjitdh \

36. Dasa-dvddasa-varshdndili sahasrdni sthird-

yushah \

na teshu varskate devo lhaumydny ambhdmsi teshu vai
\

37.

Krita-tretddikd naiva teshu sthdneshu Icalpand \

"In those eight Yarshas there is neither grief, nor weariness, nor

anxiety, nor hunger, nor fear. The people live in perfect health, free

from every suffering, for ten or twelve thousand years. Indra does not

rain on those Yarshas, for they have abundance of springs. There is

there no division of time into the Krita, Treta, and other ages."

The Uttara Kurus, it
(

should be remarked, may have been a real

people, as they are mentioned in the Aitareya Brahmana, viii. 14 :
4

Atlia enam udlcJiydm disi visve devdh shadbhis chaiva panchavimsair

ahobhir abhyashinchann etena cha trichena etena cha yajushd etdlJiis cha

vydhritibhir vairdjydya \

tasmdd etasydm udwhydm disi ye fee cha parena

Himavantam janapaddh "Uttara-Kuravah Uttara-Madrdh" iti vaird-

jydya eva te 'IhishicJiyante \

" Then in the northern region duriug six days on which the Pancha-

vifhsa stoma was recited, the Yisve-devas inaugurated him (Indra) for

glorious dominion with these three rik-verses, this yajush-verse, and

these mystic monosyllables. Wherefore the several nations who dwell

in this northern quarter, beyond the Himavat, the Uttara Kurus and

the Uttara Madras, are consecrated to glorious dominion (vairdjya\ and

people term them the glorious (viraj).'
1 See Colebrooke's Misc. Essays,

i. 38-43; Dr. Haug's translation of the Ait. Brahmana; and Prof.

"Weber's review of this translation in Ind. Studien, ix. pp. 341 f.

4 Quoted by Weber in Ind. St. i. 218.
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In another passage of the same work,
5
however, the Uttara Kurus

are treated as belonging to the domain of mythology :

Ait. Br. viii. 23. Etaiii ha vai aindram mahdbhishekam Vdsishthah

Sdtahavyo'tyardtayeJdnantapayeprovdcha \

tasmdd u Atyaratir Jdnan-

tapir tirdjd san vidyayd samantam sarvatah prithivlm jayan parlydya \

sa ha uvdcha Vdsishthah Sdtyahavyah
"
ajaishlr vai samantam sarvatah

prithivlm mahad md gamaya
"

iti
\

sa ha uvdcha Atyaratir Jdnantapir
"
yadd brdhmana uttara-kurun jayeyam tvam u ha eva prithivyai rdjd

sydh sendpatir eva te 'ham sydm" iti
\

sa ha uvdcha Vdsishthah Sdtya-

havyo
" deva-kshettram vai tad na vai tad marttyo jetum arhaty adruksho

me d 'tah idam dade n iti
\

tato ha Atyardtim Jdnantapim dtta-viryyam

nissukram amitra-tapanah S'ushminah S'aivyo rdjd jaghdna \
tasmdd

evam-vidushe Irdhmandya evam-chakrushe kshattriyo na druhyed na id

rdshtrdd avapadyeyad (?) na id vdma-prdno jahad iti
\

"
Satyahavya of the family of Vasishtha declared this great inaugu-

ration similar to Indra's to Atyarati, son of Janantapa; and in con-

sequence Atyarati, though not a king, by his knowledge, went round

the earth on every side to its ends, reducing it to subjection. Satya-

havya then said to him,
' Thou hast subdued the earth in all directions

to its limits
;
exalt me now to greatness.' Atyarati replied,

'

When,
o Brahman, I conquer the TJttara Kurus, thpu shalt be king of the

earth, and I will be only thy general.' Satyahavya rejoined, 'That is

the realm of the gods ;
no mortal may make the conquest of it : Thou

hast wronged me
;
therefore I take all this away from thee.' In con-

sequence S'ushmina, king of the S'ivis, vexer of his foes, slew Atyarati

son of Janantapa who had been bereft of his valour and energy.

Wherefore let no Kshattriya wrong a Brahman who possesses su^ch

knowledge and has so acted, lest he should be expelled from his

kingdom, be short-lived, and perish."

The TJttara Kurus are also mentioned in the description of the

northern region in the Kishkindha Kanda of the Ramayana, 43, 38,

'Uttardh ffuravas tatra krita-punya-pratisrdyah \

" There are the

TJ.ttara Kurus, the abodes of those who have performed works of merit."

In v. 57 it is said : na kathanchana gantavyaih kurundm uttarena vah
\

anyeshdm api Ihutdndm ndnukrdmati vai gatih \

" You must not go

to the north of the Kurus : other beings also may not proceed further."

5 See Colebrooke's Essays, i. 43 ; Dr. Haug's translation ; and Ind. Stud. ix. 346.
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In the same way when Arjuna, in his career of conquest, arrives at

the country of the Uttara Kurus in Harivarsha, he is thus addressed

hy the guards at the gate of the city, M. Bh, Sabhaparvan, 1045 :

Pdrtha nedam tvayd sakyam puram jetuni Jcathanchana
\ updvarttasva

kalydna parydptam idam Achyuta \

idam puram yah pravised dtyuvam
na sa bhaved narah

\
. . . . na chdttra kinchijjetavyam Arjundttra pra-

drisyate \

Uttardh Kuravo hy ete ndttra yuddham pravarttate \ pravishto

'pi hi Kaunteya neha drakshyasi kinchana
\

na hi mdnusha-dehena sakyam

attrdbhwlkshitum
\

11 Thou canst not, son of Pritha, suhdue this city. Kefrain, fortu-

nate man, for it is completely secure. He who shall enter this city

must be certainly more than man Nor is there anything to be

seen here which thou canst conquer. Here are the Uttara Kurus,

whom no one attempts to assail. And even if thou shouldst enter, thou

couldst behold nothing. For no one can perceive anything here with

human senses." 6

In the Anusasanaparvan, line 2841, Kusika says, on seeing a magic

palace formed by Chyavana (see above, p. 475):

Aho saha sarlrena prdpto 'smi paramdm gatim \

Uttardn vd Kurun

punydn athavd 'py Amardvatlm
\

" I have attained, even in my embodied condition, to the heavenly

state
;
or to the holy Northern Kurus, or to Amaravati [the city of

Indra] !

"

" The country to the north of the ocean, and to the south of the

Himadri (or snowy range), is Bharata Varsha, where the descendants

of Bharata dwell" (V.P. ii. 3, 1. Uttaram yad samudrasya Himddres

chaiva dakshinam
\

varsham tad Bhdrataih ndma Bhdratl yattra santatih).

It is divided into nine parts (Iheddh}, Indradvipa, Kaserumat, Tamra-

yarna, Gabhastimat, Nagadvlpa, Saumya, Gandharva, Varuna; and

"this ninth dvipa," which is not named, is said to be "surrounded by

the ocean" ayam tu navamas teshdm dvipah sdgara-samvritali), and to

be a thousand yojanas long from north to south. " On the east side of

it are the Kiratas, on the west the Yavanas, and in the centre are the

Brahmans, Kshattriyas, Yaisyas, and S'udras, following their respective

occupations of sacrifice, arms, trade, etc." (The text of this passage,

V.P. ii. 3, 7, has been already quoted in p. 485).

6 See the second vol. of this work, pp. 332-337, and vol. iv., p. 375.
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The Vishnu Purana contains a very short list of the tribes inhabiting

Bharata Varsha. (See Wilson, vol. ii. pp. 132 f.) It specifies, as the

principal, only the Kurus, Panchalas, the people of Kamarupa, the

Pundras, Kalingas, Magadhas, Saurashtras, S'uras, Bhiras, Arbudas,

Karushas, Malavas, Sauviras, Saindhavas, Hunas, S'alvas, S'akalas,

Madras, Ramas, Ambashthas, and Parasikas. 7 These tribes seem to be

all confined to India and its vicinity.

The praises of Bharata Varsha are celebrated as follows :

V.P. ii. 3, 11. Chatudri Bhdrate varshe yugdny attra mahamune
\

Jcri-

tam tretd dvdparas cha kalis chdnyatra na Icvachit
\
12. Tapas tapyanti

yatayo juJivate chdttra yajvinah \

ddndni chdttra dlyante paralokdrtham

ddardt
\ purushair yajna-purusho Jambu-dvlpe sadejyate \ yajnair yajna-

mayo Vishnuranya-dvlpeshuchdnyathd \

13. Attrdpi Bhdratam sreshtham

Jambu-dvlpe mahamune
\ yato hi karma-bhur eshd ato 'nydh bhoga-bhuma-

yah |

attra janma-sahasrdndm sahasrair api sattamam
\

Icadachil labhate

jantur mdnushyam punya-sanchayam \ gdyanti devtih kila gltakdni "dhan-

yds tu ye Bhdrata-bhumi-bhdge \ svargdpavargasya dahe tu bhute bha-

vanti bhuyah purushdh suratvdt
\

14. Karmdny asankalpita-tat-phaldni

sannyasya Vishnau paramdtma-rupe \ avdpya turn karma-mahlm anante

tasmin layam ye tv amaldh praydnti \

15. Jdnlma naitat kva vayam
mime svarga-prade karmani deha-bandham

\ pydpsydma dhanydh khalu

te manushydh ye Bhurate nendriya-viprahlndh
"

|

"In Bharata Varsha, and nowhere else, do the four Yugas, Krita,

Treta, Dvapara, and Kali exist. 12. Here devotees perform austerities,

and priests sacrifice
;
here gifts are bestowed, to testify honour, for the

sake of the future world. In Jambudvipa Vishnu, the sacrificial Man,

whose essence is sacrifice, is continually worshipped by men with sacri-

fices; and in other ways in the* other dvipas.
8

13. In this respect

Bharata is the most excellent division of Jambudvipa ;
for this is the

land of works, while the others are places of enjoyment. Perhaps in a

thousand thousand births, a living being obtains here that most excel-

lent condition, humanity, the receptacle of virtue. The gods sing,
'

Happy are those beings, who, when the rewards of their merits have

7 The list in the Mahabharata (Bhlshmaparvan, 346
ff.), is much longer. See

Wilson's Vishnu Purana, vol. ii. pp. 132 f., and 156 ff.

8 "'In other ways,' i.e. in the form of Soma, Vuyu, Suryya, etc." (Anyatha

Soma-vayu-suryyadi-rupah \ ).
Commentator.
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been exhausted in heaven, are, after being gods, again born as men in

Bharata Yarsha
; (14) who, when born in that land of works, resign to

the supreme and eternal Vishnu their works, without regard to their

fruits, and attain by purity to absorption in him. 15. "We know not

where we shall next attain a corporeal condition, when the merit of

our works shall have become exhausted
;
but happy are those men who

exist in Bharata Varsha with perfect senses.'
"

To the same effect the Bhagavata Purana says, v. 17, 11 :

Tattrdpi Bhdratam eva varsham karma-kshettram anydny asjita-var-

sJidni svargindm punya-seshopabhoga-sthdndni bliaumdni svarga-paddni

vyapadisanti \

12. Eshu purusJidndm ayuta-purushdyur-varshdnam deva-

Tcalpdndmndgdyuta-prdndndmvajra-samhanana-vayo-moda-pramudita-ma-

hdsaurata-mithuna- vyavdydpavarga- varsha- dhritaika-garlha- kalatrdndm

tretd-yuga-samah kdlo varttate
\

"Of these, Bharatavarsha alone is the land of works: the other

eight Varshas are places where the celestials enjoy the remaining

rewards of their works
; they are called terrestrial paradises. 12. In

them men pass an existence equal to that of the Treta age, living for the

space of ten thousand ordinary lives, on an equality with gods, having

the vitality of ten thousand elephants, and possessed of wives who bear

one child after a year's conception following upon sexual intercourse

attended by all the gratification arising from adamantine bodies and

from vigorous youth."

The commentator remarks on verse 11 : Divya-bhauma-lila-lheddt

triwidhah svargah \

tattra lhauma-svargasya padtini sthdndni vyapa-

disanti
\

" Heaven is of three kinds, in the sky, on earth, and in the

abyss. Here the other Varshas are called terrestrial heavens."

It is curious to remark that in the1

panegyric on Bharata Varsha it is

mentioned as one of the distinguishing advantages of that division of

Jambudvlpa that sacrifice is performed there, though, a little further

on, it is said to be practised in S'almali dvipa also.

It would at first sight appear from the preceding passage (ii. 3, 11)

of the Vishnu Purana (as well as from others which we shall encounter

below), to be the intention of the writer to represent the inhabitants

of Bharata Varsha as a different race, or, at least as living under quite

different conditions, from the inhabitants of the other dvipas, and even

of the other divisions (varshas) of Jambu dvipa itself. From the use
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of the word tnanushya (humanity) here applied to the inhabitants

of Bharata Varsha, viewed in reference to the context, it would

seem to be a natural inference that all the people exterior to it were

beings of a different race. Yet in the descriptions of Kusa dvipa and

Pushkara dvipa (see below) the words manujdh and mdnavdh " descend-

ants of Manu," or "men," are applied to the dwellers in those

continents. In the passage of the Jatimala, moreover, translated by
Mr. Colebrooke (Misc. Essays, ii. 179), we are told that " a chief of the

twice - born tribe was brought by Vishnu's eagle from S'aka dvipa ;

thus have S'aka dvipa Brahmans become known in Jambu dvipa."

According to this verse, too, there should be an affinity of race between

the people of these two dvlpas. It is also to be noted that the

descendants of Priyavrata became kings of all the dvipas, as well as of

all the varshas of Jambu dvipa (see above, pp. 489, 491). And in the

passage quoted above, p. 478, from the Yishnu Purana, iv. 11, 3, it is

said of Arjuna, son of Kritavlrya, that he was " lord of the seven

dvlpas," "that he ruled over the earth with all its dvlpas."
9

If,

however, the kings were of the human race, it is natural to infer the

same of the people.

But, in a subject of this sort, where the writers were following

the suggestions of imagination only, it is to be expected that we should

find inconsistencies.

Jambu dvlpa is surrounded by a sea of salt water (Wilson, V.P. ii.

109); and that sea again is bounded on its outer side by the dvlpa
or continent of Plaksha running all round it. (Y.P. ii. 4, 1. JTsharo-

dena yafhd dvlpo Jambu-sanjno 'bhiveshtifah
\ samveshtya Jcshdram

udadhim Plaltsha-dvipas tathd sthitah}. According to this scheme the

several continents and seas form cpncentric circles, Jambu dvipa being

a circular island occupying the centre of the system.

Plaksha dvlpa is of twice the extent of Jambu dvipa. The character

and condition of its inhabitants are described as follows :

Y. P. ii. 4, 5. Na cJiaivdsti yugdvasthd teshu sthdneshu saptasu \

6.

Tretn-yuga-samah kdlah sarvadaiva mahdmate
\ Plaksha-dvipddishu brah-

man S
'

dkadvipdntakeshu vai
\

7. Pancha-varsha-sahasrdni jandh jlvanty

andmaydh \
dharmdh panchasv athaiteshu varndsrama -

vibhtiga
-
jdh \

9 Pururavas is said to have possessed thirteen islands (dvlpas) of the ocean

(above p. 307).

32



498 PURANIC ACCOUNTS OF THE PARTS OF THE EARTH

varnds tattrdpi chatvdras tan nibodha gaddmi te
\ Aryyakdh Kuravas

chaiva Vivdsdh Bhdvinas cha ye \ vipra-kshattriya-vaisyds te sudrds cha

muni-sattama
\

"In those seven provinces [which compose Plaksha dvipa] the

division of time into Yugas does not exist : but the character of

existence is always that of the Treta age. In the [five] dvlpas, be-

ginning with Plaksha and ending with S'aka, the people live 5000

years, free from sickness. In those five dvlpas duties arise from the

divisions of castes and orders. There are there also four castes,

Aryyakas, Kurus, Vivasas, and Bhavins, who are the Brahmans,

Kshattriyas, Vaisyas, and S'udras," and whose worship is thus described :

9. Ijyate tattra lhagavdns tair varnair Aryyakddibhih \ soma-rupl

jagat-srashtd, sarvah sarvesvaro Harih
\

" Hari who is All, and the lord

of all, and the creator of the world, is adored in the form of Soma

by these classes, the Aryyakas, etc."

The inhabitants of this dvipa receive different names in the Bhaga-

vata Parana, being there called (v. 20, 4)
"
Kansas, Patangas, tlrdhva-

yanas, and Satyangas, four castes, who, purified from passion and

darkness by the touch of the waters of these rivers, live a thousand

years, resemble the gods in their appearance and in their manner of

procreation, and worship with the triple Yeda the divine Soul, the Sun,

who is the gate of heaven, and who is co-essential with the Vedas "

(Ydsdmjalopasparsana-vidhuta-rajas-tamaso Hamsa-patangorddhvdyana-

satydnga-sanjnds chatvu.ro varndh sahasrdyusho vibudhopama-sandarsana-

prajanandh svarga-dvdrafh trayyd vidyayd Wiagavantam traylmayafii

suryam dtmdnayi yajante).

In regard to Plaksha and the other four following dvlpas, the Bhaga-

vata Purana says, ibid. para. 6, that 1
" their men are all alike in respect

of natural perfection as shewn in length of life, senses, vigour, force,

strength, intelligence, and courage
"
(Plahhudtshu panchasu purusJid-

nam dyur intriyam ojah saJio lalam luddhir vikramah iti cha sarveshdm

autpattikl siddhir aviseshena varttate |).

Plaksha dvipa is surrounded by a sea of sugar-cane juice of the same

compass as itself, ii. 4, 9, Plaksha
-
dvipa -pramdnena Plaksha - dmpah

samdvritah
\

tathaivekshu-rasodena parivesdnukdrind \

Round the outer

margin of this sea, and twice as extensive, runs S'almala dvipa

(verse 11. S'dlmalena samudro 'sau dvlpenekshu
- rasodakah

\

vistara-
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dtoigunentitha sarvatah . samvritah sthitah\). It is divided into seven

Yarshas, or divisions. Of their inhabitants it is said :

Y. P. ii. 4, 12. Saptaitdni tu varshdni chdturvarnya-yutdni cha \

S'dlmale ye tu varnds cha vasanti te mahdmune
\ Tcapilds chdrundh plt&h

krishnds chaiva prithaTc prithak \

Irdhmandh Icshattriydh vaisydh sudrds

chaiva yajanti te
\ Ihagavantaih samastasya Vishnum dtmdnam avyayam \

Vdyulhutam makha-sreshthair yajvino yajna-sarhsthitam \

13. Devdndm

attra sdnnidhyam atlva sumanoharam
[

" These seven Yarshas have a system of four castes. The castes which

dwell there are severally the Kapilas, Arunas, Pitas, and Krishnas (or

the Tawny, the Purple, the Yellow, and the Black). These, the Brah-

mans, Kshattriyas, Yaisyas, and S'udras, worship with excellent sacri-

fices Yishnu, the divine and imperishable Soul of all things, in the

form of Yayu, and abiding in sacrifice. Here the vicinity of the gods

is very delightful to the soul."

The Bhagavata Purana says of 'this dvipa, v. 20, 11. : Tad-varsha-

purusAdfy S'rutadhara-viryyadhara-vasundhareshundhara-sanjndh Ihaga-

vantam vedamayam somam dtmdnam vedena yajante \

" The men of the

different divisions of this dvipa, called S'rutadharas, Yiryadharas, Yasun-

dharas, and Ishundharas, worship with the Yeda the divine Soul Soma,

who is co-essential with the Yeda." >

This dvipa is surrounded by a sea of wine of the same compass as itself

(v. 13. Esha dvrpah samudrena, surodena samdvritah
\

vistdrtich chhdl-

malasyaiva samena tu samantataK}. The exterior shore of this sea is

encompassed by Kusa dvipa, which is twice as extensive as S'almala

dvipa (v. 13. SurodaJcah parivritah Kusadvlpena sarvatah
\ S'dlmalasya

tu vistdrdd dvigunena samantatah}. The inhabitants of Kusa dvipa f\re

thus described, Y.P. ii 4, 14 :
:>

Tasydm vasanti manujah saha Daiteya-danavaih \
tathaiva deva-gan-

dharva -
yalcsha

-
himpurusltddayah \

varnds tattrdpi chatvdro nijdnush-

tTidna-tatpardh \

Daminah S'ushminah Snehdh Mandehus cha mahdmune
\

Irdhmandh Icshattriydh vaisydh sudrds chdnukramoditdh
\

15. Yathokta-

Itarma-lMrttritvdt svddhikdra-kshaydya te
\

tattra te tu Kusa-dvipe Brah-

ma-r-upam Jandrddanam \ yajantah kshapayanty ugram adhikdram phala-

pradam \

a ln this set of Yarshas (of Kusa dvipa) dwell men with Daityas,

Danavas, Devas, Gandharvas, Yakshas, Kimpurushas, and other beings.
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There, too, there are four castes, pursuing their proper observances,

Damins, S'ushmins, Snehas, and Mandehas, who in the order specified

are Brahmans, Kshattriyas, Yaisyas, and S'udras. In order to destroy

their right [to reward] derived from the performance of these works,

they worship Janardana in the form of Brahma, and so neutralize this

direful merit which brings rewards."

Of Kusa dvipa the Mahabharata tells us, Bhishmaparvan, verses

455-7: Eteshudeva-gandharvdhprajdschajagatlsvara \

viharante ramante

cha na teshu mriyate janah \

na tesku dasyavah santi mlechha-jdtyo 'pi

vd nripa \ gaura-prdyojanah sarvah sukumdras cha pdrthiva |

"In these

(Varshas of Kusa dvipa), gods, Gandharvas, and living creatures,

amuse and enjoy themselves. No one dies there. There are no Dasyus

or Mlechhas there. The people are fair, and of very delicate forms."

The Bhagavata Purana, v. 20, 16, says,
" The people of this dvipa are

called Kusalas, Kovidas, Abhiyuktas, and Kulakas "
(Kusa-dvlpaulcasah

Susala-Tcomddlhiyukta-Tculaka-sanjndh \ ).

Kusa dvipa is surrounded by a sea of clarified butter, of the same

circumference as itself.

Around this sea runs Krauncha dvipa which is twice as large as

Kusa dvipa. The Y. P. says, ii. 4, 19: Sarveshv . eteshu ramyeshu

varsha-saila-vareshu cha \ nivasanti nirdtankdh saha deva-ganaih prajdh \

Pushkardh Pushkaldh Dhanyds Tishmds chdttra mahdmune
\
Irdhmandh

kshattriydh vaisydh sudrds chdnuhramoditah
\

"In all these pleasant

division-mountains of this dvipa the people dwell, free from fear, in

the society of the gods. [These people are] the Pushkaras, Pushkalas,

Dhanyas, and Tishmas, who, as enumerated in order, are the Brahmans,

Kshattriyas, Vaisyas, and S'udras." The inhabitants of this dvipa are

called in the Bhagavata Purana, v. 20, 22,
" .... Purushas, Eisha-

bhas, Dravinas, and Devakas" (Purusharshabha-dravina-devaka-sanjndh).

This dvipa is encompassed by the sea of curds, which is of the same

circumference as itself. The sea again, on its exterior edge, is surrounded

by S'aka dvipa,
10 a continent twice the size of Krauncha dvipa.

Of S'aka dvipa it is said in the Vishnu Purana, ii. 4, 23 n. :

Tattra punyah janapadds chdturvarnya-samanvitdh \ nadyas chdttra

mahdpunydh sarva-pdpa-lhaydpahdh |

. . . . tdh pilanti mudd yulctdh

Jaladddishu ye sthitdh
\

varsheshu te janapaddh svargdd abhyetya me-

10 In the M. Bh. (Bhishmap. v. 408 ff.) S'ukadvlpa comes next after Jambudvlpa.
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dinlm
\
24. Dharma-hdnir na teshv asti no, sangharshah parasparam \

maryddd-vyutkramo ndpi teshu deseshu saptasu \
25. Mayas cha Mdga-

dhds chaiva Mdnasdh Mandagds tathd
\ Magdh brdhmana-bhuyishthdh

Mdgadhdh kshattriyds tu te
\ Vaisyds tu Mdnasdh jneydh Sudrds teshdm

tu Mandagdh \

26. S'dkadvlpe tu tair Vishnuh surya-rupa-dharo mune
\

yathoktair y'yate samyalc karmabhir niyatdtmabhih \

" There there are holy countries, peopled by persons belonging to the

four castes
;
and holy rivers which remove all sin and fear. . . . The

people who dwell in these divisions, Jalada, etc. [of S'aka dvipa], drink

these rivers with pleasure, even when they have come to earth from

Svarga. There is among them no defect of virtue
;
nor any mutual

rivalry; nor any transgression of rectitude in those seven countries.

[There dwell] Magas, Magadhas, Manasas, and Mandagas, of whom
the first are principally Brahmans

j
the second are Kshattriyas ;

the

third are Vaisyas, and the fourth are S'udras. By them Vishnu, in the

form of the Sun, is worshipped with the prescribed ceremonies, and

with intent minds."

Of this dvipa the Mahabharata tells us, Bhishmaparvan, verse 410,

that the "people there are holy, and no one dies
"

(tattra punydhjana-

paddh na tattra mriyate naraK). One of the mountains there is called

S'yama (black), "whence men have got this black colour" (verse 420.

Tatah sydmatvam dpanndh jandh janapadesvara). Dhritarashtra then

says to his informant Sanjaya that he has great doubts as to "how

living creatures have become black." Sanjaya promises in the follow-

ing lines, the sense of which is not very clear, to explain the mystery :

422. Sarveshv eva mahdrdja dvlpeshu Kuru-nandana \ gaurah krishnas cha

pdtango yato varndntare dvijdh
I sydmo yasmdt pravritto vai tat te

vakshydmi Bhdrata
\

But as he proceeds no further, we lose the benefit

of his solution of this interesting physiological problem. The Bhaga-

vata Purana, v. 20, 28, gives the four classes of men in this dvipa the

names of Bitavratas, Satyavratas, Danavratas, and Anuvratas (tad-

varsha-purushdh Ritavrata~Satyavrata-Ddnavratdnuvrata-ndmdnah}.

This S'aka dvipa is surrounded by the ocean of milk as by an armlet.

This ocean again is encompassed on its outer side by Pushkara dvipa,

which is twice as extensive as S'aka dvipa.

Of Pushkara dvipa it is said, Vishnu Purana, ii. 4, 28 if. :

Dasa-varsha-sahasrdni tattra jlvanti mdnavdh \ nirdmaydh visokdicha
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ragardveslM-vivarijjitah \
adhamottamau na teshv dstdm na ladhya-ladha-

IMU dvija \ nershyd 'suyd bhayam rosho dosho lolhudiko na cJia
|

. . . .

29. Satydnrite na tattrdstdm dvipe Pushkara-sanjnite |

. . . . 30.

Tulya-vesds tu manujdh devais tattraika-rupinah \
Sl.Varndsramdchdra-

hlnam dharmacharana -
varjjitam \ trayi-vdrttd-dandanlti-susrushd-

rahitam cha yat \

32. Varsha-dvayam tu maittreya lhauma-svargo 'yam

uttamah
\ sarvasya sukha-dah Jcdlo jard-rogddi-varjjitah \

"In this dvipa men live ten thousand years, free from sickness and

sorrow, from affection and hatred. There is no distinction among them

of highest and lowest, of killer and slain
;
there is no envy, nor ill-will,

nor fear, nor anger, nor defect, nor covetousness, nor other fault
;
there

is there neither truth nor falsehood. Men there are all of the same ap-

pearance, of one form with the gods. The two divisions of this dvipa

have no rules of caste or orders, nor 1

any observances of duty ;
the three

Yedas, the Puranas (or, trade), the rules of criminal law and service do

not exist. This [dvipa] is a most excellent terrestrial heaven
;
where

time brings happiness to all, and is exempt from decay, sickness, and

all other evils." u

Of all the dvipas together, the Mahabharata says, Bhishmaparvan,

verses 468 ff. :

Evaih dvlpeshu sarveshu prdjdndm Kuru-nandana
\ Irahmacharyyena

satyena prajdnum hi damena cha
\ arogydyuhpramantibhydm dvigunam

dvigunam tatah
\

e/co janapado rdjan dvlpeshv eteshu Bharata
\

uktdh

11 In the same way as Pushkara, the remotest dvipa, is here described to be the

scene of the greatest perfection, we find Homer placing the Elysian plains on the

furthest verge of the earth :

a\\d cr' es 'HXvffiov ireSioi' /col Treipora 701775

aflaVaTOi irffj.\l/ovffiv, 89i at>6bs 'PaSd/j.av6vs,

rfjirep ftrfiffTi) /Star}) TreAet avBpilnroicrtv.

oil VKfxrbs, otir' ap xeipwv tro\vs otfre TTOT'
i)/j.&pos,

a\\' alfl Zf<pvpoio \iyv irvfiovras atjras

'ClKeavbs dvitiGiv a.vw]/vxfiv dvBpuirovs. Odyssey A. 563-568.

"
Thee, favoured man, to earth's remotest end,

The Elysian plain, the immortal gods shall send,

That realm which fair-haired Rhadamanthys sways,

Where, free from toil, men pass their tranquil days.

No tempests vex that land, no rain, nor snow ;

But ceaseless Zephyrs from the ocean blow,

Which sweetly breathe and gently stir the air,

And to the dwellers grateful coolness bear."
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janapaddh yesJiu karma cJiaikam pradrtiyate \

Isvaro dandam udyamya

svayam eva Prajdpatih \ dvlpdndm tu mahdraja rakshams tisJithati nit-

yadd \

sa raja sa sivo rajan sa pita prapitdmahaih \ gopdyati nara-

sreshtJia prajdh sa-jada-panditdh \ Ihojanam chdttra Kauravya prajdh

svayam upasthitam \

siddham eva mahdldho tad M Ihunjanti nityadd \

" Thus in all these dvipas each country doubly exceeds the former

one in the abstinence, veracity, and self-restraint, in the health and the

length of life of its inhabitants. In these dvipas the people is one, and

one sort of action is perceivable. Prajapati, the lord, wielding his

sceptre, himself governs these dvipas. He, the king, the auspicious

one (siva\ the father, along with the patriarchs, protects all creatures,

ignorant as well as learned." (So there are differences of intellectual

condition in these dvipas after all!) "All these people eat prepared

food, which comes to them of itself.'*

Pushkara is surrounded by a sea of fresh water equal to itself in

compass. What is beyond is afterwards described :

V.P. ii. 4, 37. Svddudakasya parato drisyate lolca-samsthitih
\ dvigund

kdnchanl bhumih sarva-jantu-vivarjjitd \

38. Lokdlokas tatah sailo yoja-

ndyuta-vistritah \ uchchhrayendpi tdvanti sahasrdny achalo hi sah
\

tatas

tamah samdvritya tarn sailam sarvatah sthitam
\

tamas chdnda-Tcatdhena

samantdt parisveshtitam \

f 'On the other side of the sea is beheld a golden land of twice its extent,

but without inhabitants. Beyond that is the Lokaloka mountain, which

is ten thousand yojanas in breadth, and as many thousands in height.

It is on all sides invested with darkness. This darkness is encompassed

by the shell of the mundane egg."
12

In a following chapter, however, (the seventh) of this same book, the
>

^>

12 See Manu, i. verses 9 and 12, quoted above, p. 35. The thirteenth verse is as

follows : Tabhyam sa saJcalabhyam cha divam bhumim cha nirmame
\ madhye vyoma

ditas chashtav apam sthanam cha sasvatam
\

" From these two halves of the shell

he fashioned the heaven and the earth, and in the middle (he formed) the sky, and the

eight quarters, and the eternal abode of the -waters." In regard to the darkness

(tamas) with which the mountain Lokaloka is said to be enveloped, compare Manu
iv. 242, where the spirits of the departed are said to pass by their righteousness

through the darkness which is hard to be traversed (dharmena M sahayena tamas

tarati dustaram) ;
and Atharva-veda, ix. 5, 1,

"
Crossing the darkness, in many

directions immense, let the unborn ascend to the third heaven" (ttriva tamamsi

bahudha mahanti ajo nakam a Jcramatam tritlyam}. See Journal Royal Asiatic

Society for 1865, pp. 298, note 2, and p. 304.
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shell of the mundane egg is said to be outside of the seven spheres of

which this system is composed :

V.P. ii. 7, 19. Ete sapta maya lokdh Maittreya kathitds tava
\ pdtd-

Idni cha saptaiva Irahmdndasyaisha vistarah
\

etad anda-lcatdhena tiryalc

chorddhvam adhas tathd
\ kapitthasya yathd vyam sarvato vai samdvritam

\

" These seven spheres have heen described by me ;
and there are also

seven Patalas : this is the extent of Brahma's egg. The whole is sur-

rounded by the shell of the egg at the sides, above, and below, just as

the seed of the wood-apple (is covered by the rind)."

This system, however, it appears, is but a very small part of the

whole of the universe :

Ibid, verse 24. Anddndm tu sahasrdndm sahasrdny ayutdni cha
\

idrisdndih tathd tattra koti-lcoti-atdni cha
\

" There are thousands and ten thousands of thousands of such mun-

dane eggs ; nay hundreds of millions of millions."

Indian mythology, when striving after sublimity, and seeking to

excite astonishment, often displays an extravagant and puerile facility

in the fabrication of large numbers. But, in the sentence last quoted,

its conjectures are substantially in unison with the discoveries of

modern astronomy; or rather, they are inadequate representations of

the simple truth, as no figures can express the contents of infinite

space.
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APPENDIX.

Page 6, line 24.

Professor Wilson's analyses of the Agni, Brahma-vaivartta, Vishnu

and Vayu Puranas, were originally published, not in the "
Gleanings

in Science," but in the Journal of the Asiatic Society of Bengal, vol. i.
;

and are reprinted in the 3rd vol. of "Wilson's Collected Works, edited

by Dr. E. Eost.

Page 37, line 1.

" Abodes of gods." Bohtlingk and Eoth in their Sanskrit Lexicon,

t.v. nikdya, shew that in other passages, if not here also, the compound
word deva-nikdya should be rendered "classes, or assemblages, of gods."

Page 50, line 25. '

Compare the passage, quoted below, in the note on p. 115, from the

S'antiparvan of the M. Bh., verses 6130 ff.

Pages 90 ff.

The representations of the Krita yuga are not always consistent. In

the Dronaparvan, verses 2023 ff. a story is told of King Akampana, 'vho

lived in that age, and who was yet so far from enjoying the tranquillity

generally predicated of that happy time that he was overcome by his

enemies in a battle, in which he lost his son, and suffered in con-

sequence severe affliction.

Page 97, note 190.

It is similarly said in the Dronaparvan, verse 2395 : Kshatdd nas

trayate sarvan ity evam kshattriyo 'bhavat
\

"He (Prithu) became a

Kshattriya by delivering us all from injuries." See also S'antiparvan,

verse 1031.
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Page 115, line 13.

The S'antiparvan of the M. Bh., verses 6130 ff., gives a similar descrip-

tion of the original state of all things, and of the birth of Brahma.

Bhishma is the speaker : Salilaikdrnavam tdta purd sarvam abhud idam
\

mshprakampam andkdsam anirdesya-mahltalam \

tamasti vritam asparsam

api gambhlra-darsanam \
nissabdam vd 'prameyam cha tattra jajne Pitd-

mahah
\

so 'srijad vdtam agnim cha Ihdskaram chdpi vlryyavdn \

dTcdsam

asrijach chorddhvam adho bhumim cha nairritlm
\

nalhah sa-chandra-

tdram cha nakshattrdni grahdms tathd
\

samvatsardn ritun mdstin pak-

shdn atha lavdn kshanan
\

tatah iaflram lolca-stham sthdpayitvd Pitu-

mahah \janaydmdsa lhagavdn puttrdn uttama-tejasah \

6135. Marichim

rishim Attrim cha Pulastyam Pulaham Kratum
\ Vasishthdngirasau cho-

bhau Rudram cha pralhum Isvaram
\
Prachetasas tathd Dakshah kanydh

shashtim ajljanat \

tdh vai hrahmarshayah sarvdh prajdrtham prati-

pedire \ tdbhyo visvdni Ihutdni devdh pitri-gands tatha
\ gandharvdp-

sarasas chaiva ralcshdmsi vividhdni cha
|

. . . . 6149. Jajne tdta jagat

sarvam tathd sthdvara-jangamam \

6150. Bhuta-sargam imam Itritvd

sarva - lolca -pitdmahah \
sdsvatam veda-pathitam dharmam prayuyuje

tatah
\
tasmin dharme sthitdh devdh sahdchdryya-purohitdh \ dditydh

vasavo riidrdh sa-sddhydh marud-asvinah
\

" This entire universe was

formerly one expanse of water, motionless, without aether, without any

distinguishable earth, enveloped in darkness, imperceptible to touch,

with an appearance of (vast) depth, silent, and measureless. There

Pitamaha (Brahma) was born. That mighty god created wind, fire,

and the sun, the sether 1

above, and under it the earth belonging to

Nirriti, the sky, with the moon, stars, constellations, and planets, the

years, seasons, months, half-months, and the minute sub-divisions of

time. Having established the frame f
of the universe, the divine Pita-

maha begot sons of eminent splendour, (6135) Marlchi, the rishi Attri,

Pulastya, Pulaha, Kratu, Vasishtha, Angiras, and the mighty lord

Rudra. Daksha, the son of Prachetas, also begot sixty daughters, all

of whom were taken by the Brahmarshis* for the purpose of propa-

gating offspring. From these females, all beings, gods, pitris, gan-

dharvas, apsarases, and various kinds of rakshases, .... (6149) this

1 And yet it is elsewhere said (Anus'asanap. 2161, quoted above in p. 130) that the

sether (ajcasa] cannot be created.

2 Here this word must mean "
rishis, sons of Brahma."
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entire world, moving and stationary, was produced. 6150. Having
formed this creation of living beings, the parent of all worlds estab-

lished the eternal rule of duty as read in the Yeda. To this rule of

duty the gods, with their teachers and domestic priests, the Adityas,

Vasus, Eudras, Sadhyas, Maruts, and Asvins conformed."

Another account of the creation is given in the same book of the

M. Bh., verses 7518ff., where it is ascribed to Yishnu in the form of

Govinda, or Kesava (Krishna), who is identified with the supreme and

universal Purusha. Resting on the waters (7527) he created by his

thought Sankarshana, the first-born of all beings. Then (7529) a lotus

sprang from his (either Sankarshana' s or Vishnu's) navel, from which

again (7530) Brahma was produced. Brahma afterwards created his

seven mind-born sons, Marichi, Attri, Angiras, Pulastya, Pulaha, Kratu,

and Daksha (7534).

Compare Bhishmaparvan, verses 3017 ff.

Page 122, note 223.

Compare the passage quoted in the last note from the S'antiparvan,

verse 6135.

Page 128, line 20.

The S'antiparvan, verses 7548 ff. ascribes., the creation of the four

castes to Krishna : Tatah ITrishno mahdbhdgah $unar eva Yudhishthira
\

brdhmandndih satam sreshtham mukhtid evdsryat prabhuh \ bdhubhydm

kshattriya-satam vaisydndm urutah satam
\ padbhydm sudra-satam chaiva

J&savo Bharatarshabha
\

" Then again the great Krishna created a

hundred Brahmans, the most excellent (class), from his mouth, a

hundred Kshattriyas from his arms, a hundred Yaisyas from his thighs,

and a hundred S'udras from his feet." ,

Compare Bhishmaparvan, verse*3029.

Page 128, note 238.

In another place also, verses 6208 f., the Anusasanaparvan ranks

purohitas with S'udras : S'udra-karma tu yah kurydd avahdya sva-karma

cha
|

sa vijneyo yathd sudro na cha bhojyah kathanchana
\
chikitsakah

kdndaprishthah puradhyakshah purohitaTi \

samvatsaro vrithddhydyl

sarve te sudra-sammitdh
\

"
He, who, abandoning his own work, does

the work of a S'udra, is to be regarded as a S'udra, and not to be in-

vided to a feast. A physician, a kandaprishtha (see above, p. 442), a
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city governor, a purohita, an astrologer, one who studies to no purpose,

all these are on a level with S'udras."

Pages 144 ff.

See above, note on pp. 90 ff.

Page 150, line 4.

Compare Dronaparvan, verse 2397.

Page 220, line 14.

1 am indebted to Professor Max Miiller for pointing out to me two

passages in Indian commentators in which Manu is spoken of as a

Kshattriya. The first is from Madhusudana Sarasvati's Commentary on

the Bhagavad-gita, iv. 1. The words of the text are these : S'rl-Bha-

gavdn uvdcha
\

imam Vivasvate yog'am proktavdn aham avyayam \

Vivas-

van Manave prdha Manur Ikshvdkave 'bravit
\

evam parampard-prtiptam

imam rdjarsTiayo viduh
\

sa kdleneha mahatd yogo nashtah parantapa \

sa evdyam mayd te 'dya yogah proktah purdtanah \

Ihakto 'si me

sakhd clieti rahasyam etad uttamam
\

" The divine Being (Krishna)

said : I declared to Yivasvat (the Sun) this imperishable Yoga-doc-

trine. Yivasvat told it to (his son) Manu; and Manu to (his son)

Ikshvaku. Thus do royal rishis know it as handed down by tradition.

Through lapse of time however it was lost. I hare to day therefore

revealed to thee (anew) this ancient system, this most excellent mystery ;

for thou art devoted to me and my friend."

On this Madhusudana remarks : "Yivasvate" sarva-kshattriya-vamsa-

vya-lhutdya Aditydya prolctavdn \

" 1 1 declared it to Vivasvat
'

i.e. to

Aditya (the Sun) who was the source of the whole Kshattriya race."

The second passage is from Somesvara's tika on Kumarila Bhatta's

Mimansa-varttika. I must, however, first adduce a portion of the text

of the latter work which forms the subject of Somesvara's annotation.

For a copy of this passage, which is otherwise of interest, I am indebted

to Professor Goldstiicker, who has been kind enough to copy it for me.2

The first extract refers to Jaimini's Sutra, i. 3, 3
;
where the question

under discussion is, in what circumstances authority can be assigned to

2 See Professor Muller's Anc. Sansk. Lit. pp. 79 f. where this passage is partly

extracted and translated. See also the same author's Chips from a German Work-

shop, vol. ii. pp. 338 ff.
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the Smriti when the S'ruti, or Veda, is silent. After some other

remarks Kumarila proceeds : S
'

dkyddi-vachandni tu katipaya-dama-dd-

nddi vachana-varjjam sarvdny eva samasta-chaturdasa-vidyd-sthdna-virud-

dhdni trayl-mdrga-vyutthita-viruddhdcharanai cha Buddhddidhih pranl-

tdni trdyl-buhyebhyai chaturtha-varna-niravasita-prdyebhyo vydmudhe-

Ihyah samarthitdni iti na veda-mulatvena sambhdvyante \
svadharmdti-

kramena cha yena kshattriyena said pravaktritva-pratigrahau pratipannau

na dhafmam aviplutam upadekshyati iti kah samdsvdsah
\

uktam cha "para-

loka-viruddhdni kurvdnam duratas tyajet \
dtmdnam yo visamdhatte so

'nyasmai sydt katham hitah" iti
\

Buddhddeh punar ayam evdtikramo 'lan-

kdra-luddhau sthito yena evam aha "
Icali-Jcalusha-Ttritdni ydni loke mayi

nipatantu \ vimuchyatdm tu lokah" iti
\
sa kila loka-hitdrtha-kshattriya-

dharmam atikramya brdhmana-vrittim pravaktritvam pratipadya prati-

shedhdtikramdsamarthair Irdhmanair ananusishtam dharmam Idhya-

jandn anusdsad dharma-p'iddm apy dtmano 'nglkritya pardnugraham

kritavdn ity evamvidhair eva gunaih stuyate \
tad-anusishtdnusdrinas cha

sarve eva iruti-smriti-vihita-dharmdtikramena vyavaharanto viruddhdchd-

ratvena jndyante \

tena pratyakshayd srutyd virodhe grantha-kdrindm

grahltrdcharitrmdm grantha-prdmdnya-bddhanam \

na hy eshdm pur-

voktena nydyena sruti-pratibaddhdndm sva-pnula-sruty-anumdna-sdmar-

thyam asti
\

" But the precepts of S'akya and ethers, with the exception

of a few enjoining dispassion, liberality, etc., are all contrary to the

fourteen classes of scientific treatises, and composed by Buddha and others

whose practice was opposed to the law of the three Yedas, as well as cal-

culated for menbelonging mostly to the fourth caste who are excluded from

the Yedas, debarred from pure observances, and deluded : consequently

they cannot be presumed to be founded on the Yeda. And what confid-

ence can we have that one (i.e. Bftddha) who being a Kshattriya,
3 trans-

gressed the obligations of his own order, and assumed the function of

teachingand the right to receive presents, would inculcate a pure system

of duty? For it has been said :
' Let everyone avoid a man who practises

acts destructive to future happiness. How can he who ruins himself

be of any benefit to others ?
' And yet this very transgression of Buddha

and his followers is conceived as being a feather in his cap ;
since he

spoke thus,
' Let all the evils resulting from the sin of the Kali age fall

upon me
;
and let the world be redeemed.' Thus, abandoning the

3
Compare Colebrooke's Misc. Essays, i. 312.
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duties of a Kshattriya, which are beneficial to the world, assuming the

function of a teacher which belongs only to the Brahmans, and instruct-

ing men who were out of the pale in duty which was not taught by the

Brahmans who could not transgress the prohibition (to give such in-

struction), he sought to do a kindness to others, while consenting to

violate his own obligations ;
and for such merits as these he is praised !

And all who follow his instructions, acting in contravention of the

prescriptions of the S'ruti and Smriti, are notorious for their erroneous

practices. Hence from the opposition in which the authors of these

books, as well as
e
those who receive and act according to them, stand

to manifest injunctions of the Veda, the authority of these works is

destroyed.
4 Por since they are by the above reasoning opposed by

the Veda, the inference that they rest upon independent Vedic au-

thority of their own possesses no force."

The next passage is from Kumarila's Varttika on Jaimini's Sutra, i. 3,

7 : Vedenaivdlhyanujndtd yeshdm evapravaktritd \ nitydndmabhidheydndm

manvantara-yugddishu \
teshdm viparivartteshu Icurvatdm dharma-sam-

hitdh
|

vachandni pramdnani ndnyesJidm iti nischayaTi \
tathd cha Manor

richah sdmidhenyo bhavanti ity asya vidher vdkya-seshe sruyate "Jfanur

vai yat kinchid avadat tad llieshajam bheshajatdyai"
6
iti prdyaschittddy-

upadesa-vachpnam pdpa-yyddher bheshajam \

" It is certain that the

precepts of those persons only whose right to expound the eternal

meanings of scripture in the different manvantaras and yugas has been

recognized by the Veda, are to be regarded as authoritative, when in

the revolutions (of those great mundane periods) they compose codes

of law. Accordingly by way of complement to the Vedic passage con-

taining the precept (vidhi] beginning
' there are these sdmidheni

verses of Manu '
it is declared,

' whatever Manu said is a healing

remedy ;

'

i.e. his prescriptions in regard to expiatory rites, etc., are

remedies for the malady of sin."

4 The Nyaya-mala-vistara, i. 3, 4, quotes Kumarila as raising the question

whether the practice of innocence, which S'akya (Buddha) inculcated, was, or was not,

a duty from its conformity to the Veda, and as solving it in the negative, since cow's

milk put into a dogskin cannot be pure (SUkyoktahimsanam dharmo wo, va dharinah

srutatvatah
\
na dharmo no, hi putam syad go-kshlram sva-dritau dhritam).

6 These words are quoted by Bothlingk and Roth, s.v. bheshajata, as taken from

the Panchavims'a Brahmana, 23, 16, 7. A similar passage occurs in the Taitt. Sanh.

ii. 2, 10, 2.
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From Somesvara's elaborate comment on the former of these two

passages I need only extract the following sentences : Etad alhiyukta-

vachanena dradhayati
" uktam cha"

\

Manas tu Icshattriyasydpi pratva-

kritvam "
yad vai kinchid Manur avadat tad Iheshajam" iti veddnujnata-

tvdd aviruddham ity dsayah \

"This he confirms by the words of a

learned man which he introduces by the phrase
' for it has been said.'

But although Manu was a Kshattriya, his assumption of the office of

teacher was not opposed to the Veda, because it is sanctioned by the

Vedic text ' whatever Manu said was a remedy :

' Such is the purport."

Page 254, line 12.

Yas titydja sachi-vidam, etc. This verse is quoted in the Taittiriya

Aranyaka (pp. 159 f. of Cal. edit.), which, however, reads sakhi-vidam

instead of sachi-vidam. An explanation of the passage is there given

by the Commentator.

Page 264, line 14.

Professor "Weber considers (Indische Studien, i. 52) that " the yau-

dhah and the arhantah were the forerunners of the Rajanyas and the

Brahmans." See the whole passage below in the note on p. 366.

Page 268, note 5*1.,

Compare Asvalayana's S'rauta-Sutras, i. 3, 3 and 4, and commentary

(p. 22 of Cal. edit.). Prithi Yainya is, as I find from Bb'htlingk and

Roth's Lexicon, s.v., referred to also in the Atharva-veda, viii. 10, 24,

The words are these : Sd udaJcrdmat sd manusJiydn dgactihat \

tdm

manushydh updhvayanta
"
irdvaty ehi" iti

\ tasydh Manur Vaivasvato

vatsah dslt pritliivl pdtram \
tdm Prithi Vainyo 'dhok tdm krishimjha

sasyam cha adhoTc
\

tekrishim cha sJtsyam cha manmhydh upajlvantiityddi \

" She (i.e. Yiraj) ascended : she came to men. Men called her to them,

saying,
'

Come, Iravati.' Manu Vaivasvata was her calf, and the earth

her vessel. Prithi Vainya milked her
;
he milked from her agriculture

and grain. Men subsist on agriculture and grain."

See "Wilson's Vishnu Purana, vol. i. pp. 183 if., where Prithu's (this

is the Puranic form of the word) reign is described. It is there stated

that this king, "taking the lord Manu Svayambhuva for his calf,

milked from the earth into his own hand all kinds of grain from a

desire to benefit his subjects" (V.P. i. 13, 54. Sa kalpayitvd vatsam tu
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Manum Svdyambhuvam pralhum \
sve pdnau prithivl-ndtho dudoka pri-

thivlm Prithuh
\

55. Sasya-jatdni sarvdni prajanaih hita-Mmyaya).

See also the passage quoted -from the Bhagavata Purana by the editor

Dr. Hall in pp. 189 ff. The original germ of these accounts is evidently

to be found in the passage of the Atharva-veda, from which the short

text I have cited is taken.

Prithu's reign is also described in the Dronaparvan, 2394 ff., and

S'antiparvan, 1030 ff.

Page 286, line 8 from the foot.

The Srinjayas are mentioned in the S'atapatha Brahmana, xii. 9, 3,

1 ff. and 13 (see Weber's Indische Studien, i. 207), as opposing without

effect the celebration of a sacrifice which was proposed to be offered for

the restoration of Dushtaritu Paunsayana to his ancestral kingdom.

Page 345, line 24.

Professor Aufrecht has pointed out to me a short passage in the

Taittiriya Sanhita, iii. 1, 7, 2, in which Yisvamitra and Jamadagni are

mentioned together as contending with Yasishtha : Visvdmitra-Jamad-

agni Vasishthena asparddhetdm \

sa etaj Jamadagnir vihavyam apasyat \

tena vai sa Vasishthasya indriyam vlryyam avrinltta
\ yad mhavyam

sasyate indriyam eva tad ifiryyam yajamdno bhrdtrivyasya vrinkte
\ yasya

bhuydmso yajna-kratavah ity dhuh sa devatdh vrinkte
\

" Visvamitra and

Jamadagni were contending with Yasishtha. Jamadagni beheld this

vihavya text, and with it he destroyed the vigour and energy of Ya-

sishtha. When the vihavya is recited, then the sacrificer destroys the

vigour and energy of his enemy. He whose oblations and all attendant

ceremonies are superior destroys the gods (of his opponent)."
i

Page 366, note 164.

In a notice of Latyayana's Sutras, in Indische Studien, i. 50, Pro-

fessor Weber observes : "At the same time I remark here that the

presence of S'udras at the ceremonies, although on the outside of the

sacrificial ground, was permitted a point which results from the fact

that during the diksha they were not to be addressed (iii. 3). Here and

there a S'udra appears as acting, although in a degraded position.

Compare iv. 3, 5 : aryo (i.e. vaisyah, according to the commentator

Agnisvamin) antarvedi .... lahirvedi sudrah
\ aryalhdve yah leas
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cha dryyo varnah (brdhmano vd kshattriyo vd, Agnisvamin). Thus

their position, like that of the Nishadas, was not so wretched as

it became afterwards. Toleration was still necessary ;
indeed the strict

Brahmanical principle was not yet generally recognized among the

nearest Arian races. This is shown by the following fact. Before

entering on the Yratya-stomas, Latyayana treats, viii. 5, of an impre-

catory rite called S'yena (the falcon), which is not taught in the Pancha-

vimsa, but in the Shadvimsa (iv. 2). The tribes mentioned by Panini,

v. 3, 112 ff., are there described: Vrdtlndndm 6
yaudJtdndm puttrdn

anuchdndn ritvijo vrinlta syenasya \

" arhatdm eva
"

iti S'dndilyah
7

j

(" Let the learned sons of warriors, who live by the profession of Yratas,

be chosen as priests for the S'yena.
' The sons of arhats only

'

[should be

chosen] says S'andilya"). "Whilst," proceeds Prof. "W., "in the begin-

ning of the Sutra nine things are required for a ritvij (priest), viz. that

he should be (1) arsheyah (d dasamdt purmhdd avyavachhinnam drshaih

yasya, 'able to trace his unbroken descent for ten generations in the

family of a rishi'); (2) anuchanah (sishyebJiyo vidyd-sampraddnam yah

kritavdn, "one who has imparted knowledge to pupils') ; (3) sadhu-

charanah (shatsu Irdhmana-ltarmasv avasthitah prasasta-Jearmd,
' one

who has practised the six duties of a Brahman, a man of approved

conduct
') ; (4) vagmi (eloquent) ; (5) anyiinangah (without deficiency

in his members) ; (6) anatiriktangah (without superfluous members) ;

(7) dvesatah (equal in length above and below the navel) ; (8) anati-

krishnah
; (9) anatisvetah (na atibdlo na ativriddhah,

' neither too

young nor too old'), Latyayana here contents himself with putting

forward one only of these requirements, the second (i.e. that the priest

should be ' learned
'), as essential. The title Arhat for teacher, which

was at a later period used exclusively by the Buddhists, is found in the

S'atapatha Brahmana, (iii. 4, 3, 6) and the Taittiriya Aranyaka,
8 and

6
Nana-jafiyah aniyata-vrittayah utsedha-jivinah sanghah vratgh \ (Patanjali,

quoted by Weber)
" Vratas are the various classes of people who have no fixed

profession, and live by violence." Vratena sarlrayasena jtiaii vratinah (Comm.
on Panini, v. 2, 21) "He who lives by bodily labour is a vratma." The word

means " he who lives by the labour usual among Vratas," according to another

comment cited by "Weber.
7 Arhatam eva varanam Jcarttavyam iti S'andilyah \

"Arhats only are to be

chosen, says S'andilya" (Agnisvamin, quoted by Weber).
8 It also occurs in Ait. Br. i. 15 (see Bothlingk and Koth, s.v.}. To his translation

of this passage Dr. Haug appends the following note :

" The term is arhat, a word

33



514 APPENDIX.

is known in the Gana Brahmana (Panini, v. 1, 124). The Yaudhah

and Arhantah are the forerunners of the Rajanyas and the Brahmans.'

According to Professor Weber, Ind. St. i. 207, note, a Sthapati
"
means,

according to Katyayana's S'rauta Sutras, xxii. 11, 11, a Vaisya, or any

other person (according to Katyayana, i. 1, 12, he may even be a

Nishada) who has celebrated the Gosava sacrifice, after being chosen

by his subjects to be their ruler."

Page 378, lines 1-3.

Compare Dronaparvan, verse 2149 : nanv eshdni nischitd nishthd nish-

thd saptapadl smritd
\

Page 400, line 9 from bottom.

If further proof of this sense of brahmarshi be wanted, it may be

found in the words viprarshi and1

dvijarshi, which must be regarded as

its synonymes, and which can only mean "Brahman-rishi."

Page 423, line 12, and foot-note.

The same verse with some variations is repeated in the Anusasana-

parvan, verse 6262 : Raja, Mitrasahas chaiva Vasishthdya mahutmane
\

Madayantlm priydm bhdryydm datvd cha tridivam gatah \

"And king

Mitrasaha, having bestowed his dear wife Madayanti on the great Va-

sishtha, went to heaved." Here, it will be observed, the name Mada-

yanti is correctly given.

Page 423, line 17.

This stanza is repeated in Anusasanaparvan, verse 6250, with the

following variation in the second line : arghyam pradaya vidhival lebhe

lokdn anuttaman \

Page 436, line 5 from the foot.

I find that two other instances of Urahmaus receiving instruction

from Rajanyas are alluded to by Professor Weber, Ind. Stud. x. 117.

well known, chiefly to the students of Buddhism. Sayana explains it by "a great

Brfthman, or a Brahman (in general)." In reference to another part of the sentence

in which this word occurs, Dr. Haug adds: "That cows were killed at the time of

receiving a most distinguished guest is stated in the Smritis. But as Havana observes

(which entirely agrees with opinions held now a-d^ys), this custom belongs to former

yugas (periods of the world). Thence the word gnghna, i.e.
'

cowkiller,' means in the

more ancient Sanskrit books 'a guest' (see the commentators on Panini, 3, 4, 73)

for the reception of a high guest was the death of the cow of the house."
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The first is recorded in the S'atapatha Brahmana, x. 6, 1, 2 ff.
;
where

it is stated that six Brahmans, who were at issue with one another

regarding Vaisvanara (Agni), and were aware that king Asvapati the

Kaikeya was well informed on the subject, repaired to him for in-

struction and requested that he would treat them as his pupils. He
first asked them '

if they were not themselves learned in the Veda as

well as the sons of learned men, and how they could in that case come

to consult him '

(" Tan nu bhagavanto 'nuchdndh anuchdna-putrdh \
kim

idam" iti}. They, however, persisted in their request, when he asked

them severally what they considered Vaisvanara to be, expressed his

concurrence in their replies, though all different, as partial solutions

of the question, and ended by giving them some further insight

into the subject of their enquiry. The second instance is taken

from the Chhandogya TJpanishad, i'. 8, 1, which commences thus:

Trayo ha udglthe kusaldh babhuvah S'ilakah S'dldvatyas Chaihitdyano

Ddlbhyah Pravdhano Jaivalir iti
\
te ha uchur "udglthe kathdmvadtima"

iti
|

2.
" Tathd" iti ha samupavivisuh \

sa ha Pravdhano Jaivalir uvdcha

"bhagavantdv agre vadatdm
\ brdhmanayor vadator vdcham sroshydmi"

iti
|

" Three men were skilled in the Udgltha, S'ilaka S'alavatya, Chai-

kitayana Dalbhya, and Pravahana Jaivali. They said,
' We are skilled

in the UdgTtha ;
come let us discuss it.' (Saying)

' so be it,' they sat

down. Pravahana Jaivali said,
' Let your reverences speak first

;
I will

listen to the discourse of Brahmans discussing the question.'
"

S'ilaka

S'alavatya then asked Chaikitayana Dalbhya a series of questions ; but

was dissatisfied with his final reply. Being interrogated in his turn by

Chaikitayana, S'ilaka answered; but his answer was disapproved by
Pravahana Jaivali, who finally proceeded to supply the proper solution.

In two other passages the same TJpanishad, as quoted above in p. 195,

and explained by the commentator, recognizes the fact of sacred science

being possessed, and handed down, by Kshattriyas. See also the note on

p. 220, above, p. 508. The doctrines held by Kajanyas are not, however,

always treated with such respect. In the S'atapatha Brahmana, viii. 1,

4, 10, an opinion in regard to breath (prdna] is attributed to Svarijit

Nagnnjita, or Nagnajit the Gandhara, of which the writer contemp-

tuously remarks that " he said tliis like a Rajanya" (Yat sa tad uvdcha

rujanyabandhur iva tv era tad uvdcha) ;
and he then proceeds to refute

it (see Weber's Indische tbtudieu, i. 218). It appears that the Smriti
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recognizes the possibility of a Brahman becoming in certain circum-

stances the pupil of a Rajanya or a Vaisya. Thus Manu says, ii. 241 :

Abrdhmandd adhyayanam dpat-kdle vidhlyate \ anuvrajyd cha susrushd

ydvad adhyayanam auroh
\

242. Nalrahmane gurau sishyo vdsam dtyan-

tikam vaset
\
brahmane chdnanuchtine kdnltshan gatim anuttamdm

\

241.

" In a time of calamity it is permitted to receive instruction from one

who is not a Brahman; and to wait upon and obey such a teacher

during the period of study. 242. But let not a pupil, who aims at

the highest future destiny, reside for an excessive period with such a

teacher who is not a Brahman, or with a Brahman who is not learned

in the Yeda." Kulluka explains this to mean that when a Brahman

instructor cannot be had a Kshattriya may be resorted to, and in the

absence of a Kshattriya, a Vaisya.

Page 457, note 241.

When I wrote this note, I did not advert to the difficulty presented

by the word diddsitha, which has at once the form of a desiderative

verb, and of the second person of the perfect tense. Bb'htlingk and

Roth, s.v. dd, on a comparison of the two parallel passages, suppose

that the present reading of the Aitareya Brahmana is corrupt as regards

this word, which, as they- quote it, is diddsitha. May not the correct

reading be daddsitha from the root dds ?

Page 461, line 14.

The Taittiriya Brahmana, ii. 2, 4, 4 f., says of Prajapati : So 'surdn

asrijata \

tad asya apriyam dslt
\

5. Tad durvarnam hiranyam abhavat
\

tad durvarnasya hiranyasya janma \

. . . . sa devdn asrijata tad asya

p*iyam dslt
\
tat suvarnasya hiranyasya janma \

" He created Asuras.

That was displeasing to him. 5. Tuat became the precious metal with

the bad colour (silver). This was the origin of silver He

created gods. That was pleasing to him. That became the precious

metal with the good colour (gold). That was the origin of gold."
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Abhimana, 201

Abhishnatas, 353

Abhiyuktas, 500

Acbala, 400

Achhavaka, 155

Adhipurusha, 111

Adharma, 124

Adhvaryu, 41, 155, 251,

263, 294, 459

Aditi, 18, 26, 72, 116, 122,

_221
Adityas, 19f., 26,52, 117,

126, 157, 270

Adris'yantl, 417

Agastya, or Agasti, 309 ff.,

321, 330, 442, 461

Aghamarshana, 279

Aghamarshanas, 353

Agni, 10, 16~20f., 33, 52,

71, 75, 165, 177 f., 180,
270

one of the triad of

deities, 75

Agnidh, 251

Agmdhra, 155

Agmdhra (king), 491

Agnihotra, 21, 428

Agni Purana, 210

Agnisvamin, 512

Agnives'ya, 223

Agnives'yayana, 223

Ahalya, 235, 310, 466
the first woman, 121

Ahankara, 201

Ahavanlya fire, 428

Ahi, 250, 340
Ahura Mazda, 293
Aindra -

barhaspatya obla-

tion, 22

Aitareya Brahmana, 5

quoted
ii. 33, 180

34, 166
iii. 31, 177

34, 44*3

v. 14, 191

vii. 15, 48

17, 355

19, 367 f.

27, 436
viii. 14, 492

21, 325, 456

23, 369, 493

24, 27, 367

33, 107

Ajagava, 301

Ajaka, 349

Ajamldha, 234, 267, 2?9,

360,413
Ajatas'atru, 431

AjTgartta, 355 ff., 360

Ajita, 279

Akarapana, 505

Akas'a, 115, 130, 506

Akriya, 232

Akshamala, 336

Akuli, 189 i

Akuti, 65, 73

Alarka, 232

AmaravatT, 494

Ama\asu, 349

Ambarisha, 224, 266, 279,

362, 405

Ambashtha, 481, 495

Ambhainsi, 23, 58, 79, 80

Ams'a, 27

Anagha, 335

Anala, 116

Ananta, 207

Ananta, 114

Anavadya, 116

Andhras, 358, 483 f.

Anenas, 226

Anga, 232, 298, 464

Angas, 459

Angiras, 36, 65,116, 122f.,

151, 168, 172, 184, 224f.,

226, 279, 286, 330, 341,
445, 466

Angirases, 192, 194, 224

Anila, 234

Anu, 232, 482

Anus, 179

Anugraha-sarga, 58

Anukramanika, 228, 266,

328, 348"

Anupa, 116

Anushtubh, 16

Anuvratas, 500

Apas'ya, 279

Apastamba, 2

Apava, 453

Apaya, 345

Apnavana, 447

Apratiratha, 234

Apsarases, 33,37, 177, 320,

_419, etc.

Aranyakas, 2, 5, 32

Arhat, 511, 513

Arishtanemi, 116, 125

Arjuna, 449 ff., 497

Arjuna (the Pandu), 494

Arka, 241

Arrian, quoted, 370

Arshtishena, 272, 279

Artavas, 18

Arunas, 32, 449

Arundhati, 336, 389

Arurmaghas, 438

ArushI, 124, 476

Arvaksrotas, 57, 61, 65,
157
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Arya, 18

Aryaman, 27, 158

Aryyas, 174 ff., 396, 481

their language, 141,

_482
Aryakas, 498

Asat, 46

Asitamrigas, 438

Ashtaka, 279, 352,357
As'masarin, 275

Atframas, 98

Asura, 116

Asuras, 23, 24, 29, 33, 37,

58, 79, 130, 139, 177,

187, 228, 469, etc., etc.

their priests, 189 f.

Asuri, 430

As'valayanas's S'rauta

Sutras, 137, 511

As'vamedha (proper name),
267

As'vatara, 336

Asvins, 166, 470, etc.

Atharvan (the sage), 162,
169

his cow, 395

Atharvas, 293

Atharva-veda, 2

quoted
iii. 19, 1, 283

24, 2, 179
iv. 6, 1, 21

6, 2, 490

14, 4, 179

29, 3, 5, 330

v. 8, 5, 289

11, 1-11, 395

17, 1-18, 280

18, 1-15, 284

19, 1-15, 286

vi. 120, 3, 385

123, 3 f. 137
r

yii. 104, 395

viii. 2, 21, 46

10, 24, 217, 511

108, 1-5, 254
ix. 5, 1, 503

6, 27, 282, 385
x. 8, 7, 9

xi. 10, 2, 32

xii. 1, 15, 163_
3, 17,_385
5, 4-15, 287

xiii. 3, 14, 171

4, 29, 9

xv. 8, 1, 22-
9, l,-22

Atharva-veda continued

xviii. 3, 15, 330

3, 23, 385

3, 34, 179
xix. 6, 1 ff., 8, 9

6, 6, 10

9, 12, 288

22, 21, 288

23, 30, 288

43, 8, 289

62, 1, 282

Atibala, 116

Atmavat, 279

Atri, 36, 61, 116, 122 f.,

171 f., 178, 225, 242,

248, 267, 303, 330, 468

Atyarati, 493

Audumbaras, 353

Aufrecht, Professor, his

Catalogue of Bodleian

Sanskrit MSS. referred

to, 203
'

information or sug-

gestions from him, 14,

19,20, 29,93, 137, 163f.,

210, 247f., 254ff., 319,
325 f., 340, 346, 389,

395, 512

Augha, 217

Aupamanyava, 177

Aurva, 279, 445, 447,

^448^,476
Avantyas, 486

Avyakta, 41

Ayasya, 355

Ayodhya, 115

Ayu, 170, 171 f., 174, 180

Ayus, 170

Ayus (king), 226, 308, 353

B

Babhravas, 3?3

Babhrus, 353

Badari, 199

Bahu, 486

Bahuputra, 116

Bahvasfva, 235

Bala, 279

Bala, 116

Balahaka, 207

Balakas'va, 353

Balakhilyas, 32, 305, 400

Baleya, 232

Bali," 232

Balis, 469

Banerjea, Rev. Prof., his

Dialogues on Hindu

Philosophy referred to,

120
his edition of the

Markandeya Purana re-

ferred to, 223

Banga, 232

Barbaras, 482

Baresma, 293

Bauddhas, 305

Benfey, Prof., his trans-

lation of the Sama-veda

quoted, 164
his glossary to ditto,

490
his translation of the

Eig-veda quoted or re-

ferred to, 167, 180, 247,

331, 348

Bhagavadgita quoted, 508

Bhadra, 389, 467
Bhadras'va (a division of

Jambudvlpa), 491

Bhaga, 27

Bhagavata Purana
i. 3, 15, 213

3, 20, 350
ii. 1, 37, 156

5, 34, 155
iii. 6, 29, 156

12, 20, 108

20, 25, 157

22, 2, 156
iv. 1, 40, 335
v. 1, 30, 489

16, 2,- 490

17, 11, 496

20, 4, 6, 498

20, 11, 499

20, 16, 22, 500

20, 28, 501
vi. 6, 40, 158

vii. 11, 24, 366
viii. 5, 41, 157

24, 7, 208

ix. 2, 16, 222

2, 17, 223

2, 21, 223
2. 23 ff., 222

6, 2, 224

7, 358

7, 6, 386

13, 3, 316

14, 48, 158

15, 5, 457

16, 17, 458

16, 30, 368
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Bhagavata Purana con-

tinued,

ix. 17, 2, 227

17, 10, 232

20, 1, 234

21, 19, 237

21, 21, 235

21, 33, 235

22, 14, 275
x. 33, 27, 113

Bhalandana, and Bhalanda
a Vais'ya mantra-krit,
279

Bhayamana, 266

Bharadvaja, 141, 279, 330

Bharata, 168, 234, 242,
354, 360, 413

Bharata, 187, 348

Bharatas, 320, 338, 340,
354

Bharatas, 344

Bharatavarsha, 49 1,494 if.

BharatI, 112

Bharga, or Bharga, 231

Bhargabhumi, 231

Bhargava, 228

Bharmyas'va, 235

Bhasi, 116

Bhavins, 498

Bheda, 319, 323

Bhlma, 133,142,308,349
Bhlmanada, 207

Bhlmasena, 273

Bhiras, 495

Bhishma, 127

Bhrigu, 36, 65, 67, 122,

139, 151, 168, 228 f.,

279, 286, 314, 443ff.

Bhrigu Varuni, 443

Bhrigubhumi, 231

Bhrigus, 169 f., 228, 442 ff.

Bhritakila, 279

Bhiimanyu, 360

Bhurloka, 51,209, 211

Bhutakritas, 37, 42, 255

Bhutanampati, 16

Bhutapati, 108

Bhutas, 59

Bhutaviras, 438
Boar incarnation, 51 ff.,

5i, 76

Bohtlingk and Roth's Lexi-
con referred to, 47, 108,

144, 178, 180, 184, 253,

340, 348, 395,400,442,
505, 511

Brahma S'vovasyava, 30

Brahmacharin, 289

Brahman (masculine, a

priest), 155, 242 ff., 459
Brahman (masculine, the

god), 35, 36, 75, etc.

his passion for his

daughter, 107
Brahman (neuter, prayer,

241
Brahman (neuter, the uni-

versal soul), 20

Brahmana, son of a Brah-

man, 252, 264

Brahmanachhaihsin, 155
Brahmanas (the theologi-

cal works), 2, 4f.

Brahmanaspati, 16

Brahmani, 110

Brahmans, 7, and passim

origin of the word,
252, 259, 264

their intermarriage
with womed of other

castes, 282, 481
their prerogatives

and powers, 1 28, 1 30,etc.

Brahmanya, 155

Brahmaputra, 252, 259,
264

Brahmarshi, or Brahman
rishi, 400. 407, 410

Brahmas, the nine, 65, 445

Brahmasva,.279
Brahmaudana, 26, 27
Brahma-yuga, 152 ""

Breal, M. Michel, his Her-
cule et Cacus, 246

Bride's seven steps, 378,
514

Brihaddevata, 321, 326,
344

Brihadishu, 234

Brihaduktha, 279

Brihaspati, 16, 22, 163,

167, 226, 270, 438

Brihat, 16

Brihat-saman, 286

Buddha, 509

Buddhists, 513

Budha, 221, 226, 307, 336

Bunsen, Baron, his Philo-

sophy of Universal His-

tory referred to, 8

Burnouf, M. Eugene, his

Bhagavata Purana re-

ferred to, 8, 155", 211,

489, etc.

his views about the

Deluge, 215

Chakshusha, 298
Chakshusha Manvantara,

207, 213

Chaiida, 207

Chandala, 402, 481

Caste, mythical accounts

of its origin, 7 ff.

Variety and incon-

sistency of these ac-

counts, 34, 66, 102, 159

Castes, their future abodes,

63, 98

their respective co-

lours,. 140, 151, 153
no natural distinction

between, 140
manner of their rise

according to Prof. Roth,
289

time of their rise ac-

cording to Dr. Haug,292
Chaturvarnya, 135

Charshanis, 158

Chauras,~482

Charvakas, 305

Chhandas, 4

Chhandogas, 334

Chhandogya Brahmaua, 5

Upanishad, iii. 11,

4, 195, 514
iv. 1, 4, 49

v. 3, 1, 435

viii. 15, 1, 195

Chinas, 482, 484

ChlrinI, a river, 199

Cholas, 488

Chunchulus, 353

Chyavana, 124, 273, 283,

445, 470, 474
Colebrooke's Miscellaneous

Essays quoted or referred

to, 8, 13 f., 25, 62, 32o,

378, 385, 492, 497
Cowell's, Professor E. B.,

translation of Kaushl-
taki Brahmana Upani-
shad, 10, 432"

Preface to, quoted, 32

Creation of man, mythical
accounts of, 7 ff.

their mutual incon-

sistency, 34, 65, 102
how explained by

Indian commentators, 66

Creations, similarity of suc-

cessive, 60, 89
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D

DadhTcha, 279

Dadhyanch, 162, 169, 172

Daityas, 41, 139, 499

Daivavata, 348

Daivodasa, 348

Daksha, 9, 65, 72, 116,

122, 124 ff., 153, 221,
335

DakshayanT, Aditi, 126

Dama, 222

Damayanti, 389

Damayanti, see Madayanti
Damins, 500

Danavas, 139, 144, 209,
468 f., 499

Danavratas, 501

Danayu, 123

Dandakas, 467

Danu, 116, 123

Daradas, 459, 482

Darvas, or Darvas, 482, 488

Dasa, 174, 323, 396

Dasahotri, 29

Das'aratha, 362

Das'arna, 222

Dasyus, 174 ff., 358, 460,

469, 482, 500

Dattatreya, 450, 473, 478

Day of Brahma, 43, 48,
213

gods, 43

Deities, triad of, produced
from the three Gunas, 75

Deluge, legendof, 183,199,

203, 209, 211

was the tradition of

it indigenous or not, 215

comparison of differ-

ent Indian accounts of,

216

Devadeva, 351

Devakas, 500

Devala, 352

Devalas, 353

Devapi, 269

Devaraja, 279

Devarata, 279, 351 f., 356,
413

Devaratas, 353

Devarshi, 400

Devas, 79, 499

Devas'arman, 466

Devas'ravas, 344, 352 f.

Devavat, 322

Devavata, 344

Dhanajapyas, 353

Dhananjaya, 279

Dfa;mur-veda, 477
Dhanvantari, 226

Dhanyas, 500

Dharma, 20,122,124,385,
400, 412

Dharshtakas, 223

Dhatri, 18, 27, 124

Dhl, 241

Dhrishnu, 126

Dlirishta, 221, 223

Dhritarashtri, 117

Dhruva, 234, 298

Dirghatamas, 226, 232,

247, 268, 279

Dirghatapas, 233

DTrghasattra, 300

Dishta, 222

Diti, 116, 123

Divodasa, 229 f., 235, 268,

279, 322, 348

Dogs, whether they fast

from religious motives,
365

Draupadi, 381, 389

Dravida, 209

Dravidas, or Dravidas, 482

Dravinas, 500

Dridhanetra, 400

Driptabalaki Gargya, 432

Drishadvati, 344

Dropa, 207

Druhyu, 232, 482

DVuhyus, 179

Duhsima, 305

Durga, commentator on
the Nirukta, quoted,
344, 417

Durgaha, 267

Duritakshaya, 237

Durvasas, 387, 389

Dushyanta, 234, 360

Dvapara, 39, 43 ff., 119,

146, 149 f., 447

DvTpas, 51, 489 n
j

.

Dwarf incarnation, 52, 54,
233

Dyaus (the sky), feminine,
108

masculine, 163, 396,
434

E

Earth, the goddess, 51, 163

Earth fashioned, 51 ff., 76

milked, 96

Egg, the mundane, 35, 74,

156, 503

Ekadasini, 69

Ekavims'a, 16

Elysian fields, 502

Emusha, 53

F

Families, hope of their re-

union in a future life,

385

Fathers, see Pitris

Fish incarnation, 50, 54,

111, 183, 199.-205, 209,
211

Flood, see Deluge

G

Gabhastimat, 494

Gabhira, 232

Gadhi, 343, 349, znApassim
Galava, 232, 352, 411

Galavas, 353

Gandhamadana, 491

Gandharas, 484

Gandharva, 494

Gandharvas, 33, 37, 59,

139, 144, 177, 250, 257,
499

their heaven, 63, 98,
307

Ganga, 130,199,206,461,
490

Garga, 227, 236, 279, 305

Gargya Balaki, 431

Gargyas, 236

Garhapatya-fire, 186

Gathin, 34, 358

Gathins, 358, 363

Gatra, 335

Gautama, 121, 235, 316,
434, 466

Gavishthira, 330

Gaya, 227

Gayatri, 16, 110,114, 137

Genesis, i. 2, 52
Gifts to priests, 259

Gir, 241

Gods, intercourse of men
with, in early ages, 147

whether they can

practise Vedic rites, 365

Goldstiicker, Professor, aid

received from, 508
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Gopatha Brahmana, 5

Gorresio, his edition of the

Ramayana referred to,

397, 399" etc.

Gotama, 330

Gravan, 155

Griffith, Principal, MS. oh-

tained through him, 279

Grihya Sutras, 5

Gritsa, 279

Gritsamada, 226

Gritsamati, 227

Guhernatis, Signer A. de,

quoted, xii.

Gunas, 66, 75, 145

Gurudhira, 279

Haihaya, 477

Haihayas, 449, 486

HaimavatT, 336

Hala, 121

Hall's, Dr. Fitzedward,
edition of "Wilson's

Vishnu Purana, 24,

268, 512 and passim
information given

by, 155

Preface to his edition

of the Sankhya-prava-
chana-bhashya referred

to, 430

Hansa, 158

Hansas, 498

Hanumat, 143

Hari, 61, 62

Harita, 224

Harita, 352

Haritas, 225

Haritaka, 351

Haris'chandra, 355, 379 ff.,

413, 486
Harivams'a quoted

292, 302

652, 223

659, 221

718, 376

773, 487

789, 230

1425, 351

1456, 351

1520.-227
1596,-231
1682,-233
1732, 227

1752, 231

1766, 352

Harivams'a continued

1781, 236

1819, 273

8811, 307

11355, 154

11802, 153

11808, 152

Harivarsha, 491, 494

Harsha, 124

Haryas'va, 279

Haug's, Dr. Martin, Aita-

reya Brahmana quoted
or referred to, 4, 5, 48,

107, 137, 177,180,192,
246, 250, 256, 263, 355,

369, 438 f., 492 f., 513

Origin of Brahman-
ism quoted, 11, 14, 292

Haughton, Sir G. C ,
his

note on Manu, vii. 41,
296

Hayagrlva, 207, 212

Havishyanda, 400

Hayas'iras, 449

Hema, 232

Hemakuta, 491

Himavat, or Himalaya,
130, 183, 200,229,311,
491

Hiranmaya, 491

Hiranyagarbha, 195, 220

Hiranyaksha, 352 >

Hiranyakshas, 353
,

Homer's Odyssey quoted,
502

Hostility to Yedic wor-

ship, 259

Hotri, 155, 251, 263, 271,

291, 459

Houses, origin of, 93

Hrishikes'a, 206

Huhu, 336
Human sacrifices, 11 f.

Hunas, 495

Hymns of the Rig-veda, 4,
318

whether they allude

to castes as already

existing, 161 if.

Ida, 268, 279, 306

Ida, daughter of Manu,
'l84ff., seella

Ikshvaku, 115, 126, 177,

195, 221, 224, 268, 337,

355, 362, 401, 405, 508

Ikshvakus, 401, 418

Ila, 126, 221, 306, see Ida

Ilavrita, 491

Indra, 3, 10, 18, 20, 33,

44, 163, 168, 171, 191,
438

Indra's heaven, 63, 98

wife, 341

his adulteries, 121,

310, 466

Indra-dvipa, 494

Indrani, 310, 389
Indu (Soma), 124
Instrumental cause, 51

Isaiah vi. 9, 10, 255

Isana, 20

Ishlratha, 348

Ishundharas, 499

Is'vara, 75, 221

Itihasas, 3, 5, 215

Jabali, 115

Jahnu, 273, 349, 353, 360,
413

Jahnus, 358
Jaimini's Sutras, 508

Jainas, 305

Jamadagni, 279, 330, 345,

350, 355, 413, 422, 447,
450 ff.

Jamadagnis,342
JambudvTpa, 488, 490 ff.

Jambunada, 461

Janaka, 130, 334, 426 ff.

Janaloka, 44, 51, 88, 95,
99

Janamejaya, 152, 438

Janantapa, 493

Janardana, 206

Japa, 442 ,

Jatayus, 116

Jatimala, 497

Jatukarnya, 223

Jaya, 352

Jayakrita, 361

Jayaplda, 424
Journal of the Eoyal Asia-

tic Society quoted, 3, 6,

and passim
Jyotsna, 59

K

Ka, 125

Kachhapa, 351 f.
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Kadru, 123

Kakshivat, 268, 279

Kala, 62

Kala, 123

Kalaka, 116

Kalapa, 277

Kali, 39, 43 ff., 120, 146,

150, 495

Kalindas, 482

Kalinga, 232

Kalingas, 459, 495

Kalmashapada, 414, 423

Kalpas, 43 ff.

Kama, 112, 124

Kamarupa, 495

Kambojas, 482 f., 485 ff.

Kanchana, 349

Kanchis, 391

Kandaprishtha, 442, 507

Kandarpa, 408

Kandarshi, 400

Kanma, 223

Kankas, 484

Kanyakubja, 390

Kanva,166, 170, 172,234,
279

Kanvayana, 234

Kapas, 472

Kapi, 237

Kapila, 227, 414

Kapila, 123

Kapilas, 499

Kapileyas, 356

Kapishthala, 344

Kardama, 116, 123, 400

Karishis, 353

Karmadevas, 46

Kartavirya, 450, 478

Karusha, 221 f.

Karusha, 126

Karushas, 495

Kas'a, or Kas'aka, 226 f.

Kas'erumat, 494

Kas%5,a, 226

Kasis, 431

Kas'miras, 459

Katfya, 227, 279

Kas'yapa, 37, 54, 115 f.,

123 f., 126, 195, 330,

400, 451, 455 f., 459

Kasyapas, 438

Kathaka Brahmana quot-

ed, 140, 186, 189, 332 f.,

358

Kati, 352

Katyayanas, 352

Katyayana's S'rauta Su-

tras, 19, 136, 365 ff.,

369, 514

Kaumara-sarga, 58

Kaushltaki Brahmana

quoted, 328

Upanishad, 10, 431

Kaus'ika, 342, 349
Kaus'ika (epithet of Indra),

347

Kaus'ikas, 353, etc.

Kaus'ikI, 350, 411

Kavi, 243, 279, 445

Keralas, 488

Kesaraprabandha, 285

Ketumala, 491

Ketus, 32

Khalins, 468

Khandapani, 235

Khandavayanas, 451

Khas'as, 482

Khyati, 67

Kikatas, 342

Kilata, 189

Kimpurusha, 4C1 f.

Kimpurushas, 499

Kinas'a, 97

Kinnaras, 37

Kins'uka, 229

Kiratas, 391, 482, 484 f.

Kolisarpas, 482, 488

Konvas'iras, 482

Kovidas, 500

Kratu, 36, 65, 116, 122f.,
400

Kraurfeha-dvipa, 491, 500

KraanchT, 117

Kripa, 279

Krishna, 113

Krishnas, 499

Krishti, 178

Krita,'39, 43 ff., 88, 90 ff.,

119, 144, 148
f., 158,

492, 495, 505

Kritamala, 209, 212

Kritavirya, 449 ff., 478

Krodha, 123

Krodha-vas'a, 116 c

Kshattravriddha, 226

Kshattri, 481

Kshattriyas, 7, and. passim

etymology of the

word, 97, 504
how their race was

restored, 452

Kshemaka, 235

Kshudrakas, 459

Kuhn, Dr, A., quoted, 179

Kulakas, 500

Kulluka quoted, 36, 47,

129, 279, 480, 483

Kumarila Bhatta referred

to or quoted, '122, 509

Kuntis, 459
Kurma avatara, see Tor-

toise incarnation

Kurus, 5, 269, 431, 495

Kurus, 498

Kus'a, 227, 349, 351, 397

Kus'a-dvlpa, 491, 497, 499

Kus'alas, 500

Kus'amba, 349, 351

Kus'anabha, 351, 397

Kus'ika, 338, 340, 346,

400, 474

Kusikas, 342
f., 346, 355,

etc.

Kusumayudha (a name of

Kama), 112

Kutsa, 330 f.

Kuvera, 140, 279, 400

Lakshml, 124

Lalita-vistara, 32

Langlois, M., translator of

the Harivams'a, 151

of the Eig-veda, 273,
321

Lassen's Indian Antiqui-
ties quoted, 394, 425

Latas, 482

Latyayana's Sutras, 512

Lecky, Mr., his History of

Eationalism, 407

Les'a, 226
Life of Brahma, 49

Linga Purana quoted, 225

Lohita, 279"

Lohitas, 353
Loiseleur Deslongchamps,

M., his note on Manu,
\ii. 41, 296

Lokaloka mountain, 503
Lunar race, 220, 225

M

Mada, 471 f.

Madayanti, 419, 514

Madhuchhandas, or Ma-
dhusyanda, 279, 347,
351 f., 357, 400, 406

Madhusudana Sarasvati,
his Commentary on the

Bhagavad Glta quoted,
508
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Madras, 484, 495

Magadhas, 495

Magadhas, 501

Magas, 501

Mahabharata, 5 f.

_ quoted

Adi-parvan
272, 447

869, 445

2253, 116

2459, 451

2517, 122

2550, 2574, 123

2606, 445

2610, 476

2620-2635, 117

2914, 410

3128.-124
3143, 306

3151, 308

3533, 482

3727,-360
3750,-273
4719, 418

6638, 388

6695, -342
6699, 415

6802,- 448

7351, 389

8455, 389

Sabha-parvan
489, 379

1031, 483

1045.-494

Vana-parvan
10137, 10201450
11234, 143

11248, 40

12460, 308

12469, 133

12619, 147

12747, 196

12826, 48

12952, 35

12962, 10

12981, 145

13090, 40

13436, 129

14160, 178

TJdyoga-parvan

373, 310

3721, 412

3970, 336

5054, 276
Bhishma -parvan

227, 491

346, 495

389, 148

Mahabharata continued

Bhishma-parvan
410, 501

455, 500

468, 502

Drona-parvan
2149, 414

2395, 505

2443, 459

4747, 483

S'alya-parvan
2295, 392

2281, 272

2360, 419

S'anti-parvan

774, 32

1741,1792, 423,452
2221, 304

2247, 97

2280, 370

2304, 366

2429, 484

2674, 49, 149

2682 ff., 49

2749, 127

2819, 140

3404, 3406, 150

3408, 49

4499, 388

4507, 209

5330, 376

6130, 506

6640, 429
'

6930, 138

7523125
7548, 507

7569, 122

7573, 125

7882, 430

8550, 60

8591, 8604, 423

10058, 151

10699, 430

10118, 423

10)861, 130

11221, 334

11545, 11854, 430

12658, 215

12685, 122

13088, 145

13090, 40

Anus'asana-parvan
183, 412

186, 352

201, 354

1867, 440

1944, 229

2103, 482

Mahabharata continued

Anusiisana-parvan
2158, 482

2160, 130

2262, 466

2718, 474

2841, 494

3732, 374

3960, 460

4104, 4*3

4527, 128

4579, 128

4745, 314

6208, 507

6262, 514

6250, 514

6570, 132

7187, 462

AsVamedikha-parvan
1038, 57

Mahabhaya, 124

Mahadeva, 75, 207

taught by Angiras,
226

Mahakalpa, 213

Maharloka, 156

Maharshi, 400

Mahat, 41, 75, 114

Mahavirya, 237

Mahendra, 451

Mahes'vara, 74

Mahidhara, 490

Mashishas, or Mahishakas,
482, 488

Mahishmati, 462, 478

Mahodaya, 402

Mahoragas, 139

Maitravaruna, 1 55, 244

Maitravarum, 186

Maitrayana, 230

Maitreya, 56, 58

Maitreyas, 230

Malavas, 459, 495

Malaya, 205 *

Mallinatha quoted, 395

Mamata, 247
Mana (Agastya?), 321
Manava-dhanna-s'astra

(or Institutes of Manu)
Quotations from

i. 8 ff. 35

22, 25, 38

30, 60
- 31 ff., 35, 446

58 ff., 38, 446
66 f., 43

- 69 ff., 47
79 f., 86, 39
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M anava-dharma-s'astra

continued

i. 87, 93, 97, 40
88 ff., 364

100, 129
ii. 29, 137

38 f., 481

170, 138

225, 138

241, 515
iii. 171, 275
iv. 239 ff., 380
v. 1, 3, 446
vii. 2, 446

3 ff., 300
38 ff., 296

viii. 17, 380

110, 329

ix. 22, 336
66 f. 297
149 ff. 282
301 f. 49

303, 300
i. 4, 480

7 ff., 282

8, 481

12, 481

20, 481

43 f., 481_
45, 482

105, 358
_ 108, 377
ii. 234 ff., 393

32, 398

xii. 39 ff., 40

ManavT, 186

Manavi, 189

Manasas, 501

Mandagas, 501

Mandapala, 336

Mandehas, 50C

Mandhatri, 225, 268, 279,
484

,

Mantra, '2, 4 f.

Manu, progenitor of the

Aryan Indians, 161 ff.,

183ff.

his bull, 188ff.

Manu, 119, 122, 297

Auttami, 38, 111

Chakshusha, 38, 298

Raivata, 38

Saihvarani, 217
Savarni. 217

Svarocbisha, 38, 111

Svayambhuva, 25,

38 f., 44, 65, 72, 106,

111, 114, 298, 489, 511

Manu Tamasa, 38

Vaivasvata,37 ff., 44,

111, 115, 126, 196,213,
217, 221, 279,298,306,
508, 510

Vivasvat, 217
Manu (a female), 116
Manu

(
= mind), 23

Manu's Descent, 183, 217
Manush (=Manu), 165 ff.

Manvantaras, 43 ff.

Marganapriya, 116

Marlchi, 36 f., 65, 114 ff.,

122f., 126

Markandeya, 48, 199, 207

Markandeya Purana quo-
ed, 75', 81 ff., 221 ff., 379

Marttanda, 126

Marttikavatas, 459

Maru, 277

Maruts, 20, 71
their heaven, 63, 98

Marutta, 222

Matanga, 411, 440

Mataris-van, 128, 170, 256

Mati, 241

Matrika, 158

Matsya-avatara, see Fish-

incarnation

Matsyas, 431

Matsya Purana, 1,12203
49, 39, 277

132, 98, 278

"3, 32 ff., 108

Matthew, Gospel of St.

xiii. 14 f., 255

Maudgalya, 235
Medhatithi on Manu, 47

Medhatithi, 234

Medhyatithi, 170

Mekalas, 482

Men, Five races of, 163,
176

their original condi-

tion, 62, 117, 14o, 147

Menaka, 407,410
Meru, 417, 491

Metempsychosis, 385

Mimausa-varttika quoted,
508

Mithila, 279, 430

Mitra, 27, 184, 186, 221,
etc

Mitrasaha, 337, 414, 423,
514

Mitrayu, 230, 322

Mlechbas, 41 f., 141, 482,
484

Mrikshim, 271

Mrityu, 20, 124, 299, 303

Muchukunda, 140

Mudgala, 235, 279, 352

Mukhya-sarga, 57
M tiller's, Professor Max,

Ancient Sanskrit Lite-

rature quoted or referred

to, 2, 4, 5, 8, 13, 48,

122, 181, 192,253,263,
326, 355, 358, 366, 426,
508

Art. in Journ. Germ.
Or. Soc., 365

Art. in Journ. Roy.
As. Soc., 115, 177

Art. in Oxford Es-

says, now reprinted in
"
Chips from a German

Workshop," 226, 231

Chips from a German

Workshop, 429, 431, 490

Preface to Rig-veda,
348, 417

Results of Turanian

Researches, 327
Mund ika Upanishad, i. 2,

1," quoted, 3, 39

Muni (a female), 123

Munis, 153

Mutibas, 358, 483

N

Nabhaga, 224, 268

Nabhaga, 126, 224

Nabhagarishta, 126, 223

Nabhanedishtha, 221

Nabhaganedishtha, 192ff.,
221

Nagas, 37, 140

Nagnajit Gandhara, 515

Nahush, 165, 179, 307

Nahusha, 133, 226, 232,

297, 307 ff., 393, 410

Naigeya sSkha of Sama-

Sanhita, 14

Naimittika-laya, 45, 209,
219

Naubandhana, 200

Nairritas, 124

Namuchi, 175

Kara, 35, 76, 353, 400

Narada, 36, 119, 126, 400

Narayiina, 35, 50, 54, 76,

154, 400
assumes different co-

lours in different yugas,
145
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Pulaha, 36, 65, 116, 122f.,
400

Pulastya, 36, 65, 116,
122 f., 400

Pulindas, 358, 482 ff.

Pundra, 232

Pundras, 358, 483, 495

Puranas, 3, 5f.

Puranas'va, 279
Puroiiitas, 41, 128, 507

Puru, 232, 277, 331, 360

Purus, 179

Purukutsa, 266, 279, 331

Purukutsanl, 267

Purumllha, 267
Pururavas, 126, 128, 158,

172, 221, 226,279,306,
349, 497

Purusha, 9ff., 25, 32,34ff.,
75 f., 106, 155

Purusha-sukta, translated

and discussed, 7 ff., 34,
155 f., 159, 161

Purushas, 500

Purushottama, 51

Pushan. 19 f., 33, 71, 270

Pusbkalas, 500

Pushknra, 405

Pushkara-dvlpa, 491, 501

Pushkaras, 500

Pushkarin, 237

Pushpaka(Rama' s car),120

R

Rabhasa, 232

Raibhya, 455

Rajanya, 10, 258, 264, etc.

Raj irs'hi, 266, 400

Rajas (the Guu.) 41, 58,
62, 66. 75. 79, 89, 92,

141, 154

Raj is (masculine] 335

Raj isiiya siicrifice, 20, 225

Raiafciranginl quoted, 424

Raji, 226

Rakshasas, 59, 140, 144,
etc.

Rakshnses, 33,37,59,136,
177

Rakshovahas, 459

Rama, 5, 112, 115, j20,
305, 337

Rama Margaveya, 438

Ramas, 495

Ramathas, 485

Ramayana, 5 f.

Quoted
i. 37, 4, 405

51-65, 97

55, 5, 329

70, 337

70, 41, 362
ii. 110, 1-7, 115

110, 2, 36

110, 3, 54

110, 6, 337, 400

Ill, 1, 337
iii. 14, 5-15, 29-31,

115
iv. 43, 38, 493
v. 82, 13, 59
vii. (or Uttara-kanda)

30, 19ff., 120'

74, 8 ff., 117
Rambha. 226, 32

Rambha, 336, 408, 413

Ramyaka, 491

Rantibhara and Rantinara,
234

Rantideva, 423
Rasollasa, 62

Rasp" 292

Rathachitra, 336

Rathakara. 3:<6

Rathaesthas, 293

Rathaiitara, 16

Rat'.iaviti, 283

Rathltara. 224

RathwT, 292

Rati, 106, 114

Riiuhinayana, 72

Ravana, 21, 478
Re-m irri>ige of Indian

women in early times,
28'-*

Renu, 346, 350, 357
Renuka. 350

Renumat, 352 ^

Ribhukshans, 165

Ribhus, 255

Ricbika, 349, 405, 413,'

450, 453, 476

Rig-vcda, 2

Texts of, translated *

First Mandala
10. 1, 246

10, 11, 247

13, 4.-167

Rig-veda continued

First Mandala

14, 11, 167

15, 5, 253

31, 4, 172

32, 12, 490

33, 9, -246
36, 10, 167, 170

19.-166, 167

44, 11, 168

45, 3, 341

47, 6, 330

58, 6, 170

63, 7, 330

65, 1, 170

68, 4, 164

76, 5, 166

80, 1, 244

16, 162

83, 5, 169

84, 7, 259

92, 11, 45

94, 6, 263

96, 5, 213

101, 4,-260
5, 246

102, 2, 322
106. 5, 167

108, 7, -246
8, -179

112, 16,-171
19, -331

114, 2, 163

117, 3, 178

21,-171, 174

122, 9, 260

124, 2, -45
125, 7.-260
130, 5, 173

8, 174

139, 9, -172
144. 4, 45

15, 6,-46, 247

162,5-7,11, 15, 16,

163, 3, 12 [12
164, 15, 362

34, 35, 244

45, -252
50, 11

167, 7, -173
175, 3, 174

177, 5, -1.83
182, 3, -260
185, 9, 331

1 A larpe number of texts are referred to in pp. 45, 163, 170, 171, 241, 243, 245, 259, 329, etc.,

but as they have nut been translated they are 1.01 included in this list.
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Kig-veda continued
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Rig-veda continued

Tenth Mandala

14, 1, 217

16, 6, 253

17, 1, 2, 217

21, 5, 169

26, 5, 167

28, 11, 251

33, 4, 262

45, 6, 178

46, 2, 9, 170

49, 7, 175

52, 2, 252

53, 4.-177
54, 3, 181

60, 4, -177
61, 7, 242

62, 5, 341 -

7, 193

63, 7, 166

68, 3, 4, 5, 72

8, 11, 217

69, 3, 166

71 and 72, 13

71, 1-11, 254

11, 245

72, 2, 46-
4, 5,-72
5, 9

73, 7, 175

75, 5, 490

77, 1, 245

80, 6, 165

81 and 82, 13

81, 2, 3, 181

82, 3, 163, 181

85, 3, 16, 34, 245

29, 251

39, 4!), 257

88, 19, 256

89, 16, 243

, 17, 346

90, 1, 32
-" 1-16, 9

91, 9, 173

92, 10, 169

95, 7, 306

97, 1, 46

97, 17, 19, 22, 256

98, 1-12, 270

99, 7, 173

100, 5, 164

105, 8, 241, 242

107, 6, 245

109, 1-7, 256

4, 244

117, 7, 246

121, 13

Rig-veda continued

Tenth Mandala

125, 5, 246

129, 13

4, 32

141, 3, 251

148, 5, 268

161, 4, 13

167, 4, 345

Rijras'va, 266

Riksha, 235, 274, 360

Rikshavat, 456

Ripu, 298

Rishabha, 279, 357

Rishabhas, 500

Rishi, 243

Rishis, 36, 44, 88, etc.

Rishtishena, 269

Ritabadha, 279

Ritayu, 234

Ritavratas, 501-

Rituparna, 32?-

Roer, Dr. E., his transla-

tions of the Upanishads
referred to, 25

Rohidas'va, 268

Rohini, 389

Rohita, 355

Rohitas'va, 382

Roth, Dr.R., his Literature

and History of the Veda
referred to,289, 3 18,324,

331", 339, 342, 360, 364,
C72

articles in Journ. of

Germ. Or. Society, 8,

192, 194, 217, 248, 289
article in Indische

Studien, 48, 355, 376
Dissertation on the

Atharva-veda, 395
Illustrations of Ni-

rukta, 177, 253, 256,

321, 339

Rosen, Dr. F., remarks on
the story of S'unas's'epa,
359

Ruchi (masc.), 65
Ruchi (fern.), 466

Rudra,3, 20, 65, 163, 194,
225

Rudras, 19f., 52, 117

Rupin, 360

S'abaras, or S'avaras, 391,

393, 483 f.

Sacrifices of no avail to

the depraved, 98

Sadasyas, 4.59

Sadhyas, 10f., 26 f., 38, 41

Sagara, 337, 486

Sahadeva, 266

Sahajanya, 336

Saindhavas, 495

Saindhavayanas, 353

S'aineya, 483

S'ainyas, 236

S'aivya.wife of Haris'chan-

dra, 380 f.

S'akadvipa, 491, 500

S'akalas, 495

Sakha, 401

Sakas, 391,398,482,484,
486

S'akti, or S'aktri, 315, 322,

328, 3*2

S'akuntala, 410

S'akvaiis, 255, 320

S'aky.i (Buddha) 509

Salankiiyann, 279

Salankayanas, 353

Salavati, 352

S'alavatyas. 353

S'almali-dvlpa, 490, 498

Salvas, 438

S'alvas, 495

S'ama, 12t

Samantapanchaka, 451

Sama-veda, 2

quoted
i. 262, 180

355, 163

Sampralcshalina-kala, 217

Sam^raya, 116

Samvarana, 360

Samvartta, 207

Sanaka, 51

Sananduna, 51, 65

Sanatkumara, 114, 307

S'andilya, 5 1 3

Sanh'ita, 2, 4

Sanjaya, 148

S'ankara on the Brahma-

Sutras, 147

Chhandogya TJppni-

shad, 195

Sankarshima, 207, 507
j*

S'ankhuyana Brahma)
'

'

Sankhya, 126, 210, bt. .,

430
Karika, 158

Pruvachana, 158

SankTrtti, a Vais'ya author

of Ve'dic hymns, 279
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Sankriti, 237

Sankriti, 352

Sankrityas, 353

S'antanu, 269

S'aphari (fish), 205,209
Saptadas'a, 16

Sapta sindhavah, 489 ff.

S'arabhas, 391

S'aradvat, 279

S'aradvata, 279

S'arangi, 336

Sarasrati, 71, 110, 141,

178, 315, 344, 421, 490

Sarasvatyas, 305

Sarga, 49

Sarvakama, 322

Sarvakarman, 422, 456

Sarvasara Upanishad, 361

S'aryata, 221

S'aryati, 126, 221

Sasarpari, 343

Sat, 46

S'atadru, 417

Satananda, 235

S'atapatha Brahmana, 5

Kanva S'akha, i. 6,

167, "382

Madhyandina S akha,
Texts from, translated or

referred to

i. 1,4, 12, 366

1, 4, 14, 188

3, 2, 21, 136
_ 4, 2, 2, 348

4, 2, 5, 166

5, 1, 7168
5, 2, 16, 137

5, 3, 2, 163

7, 4, 1, 35, 107

8, 1, 1, 181

ii. 1, 4, 11, 17

2, 2, 6, 262

3, 4, 4, 147

4, 2, 1, 96

4, 4, 1, 125

5, 1, 1, 69

5, 2, 20, 136

iii. 2, 1, 39, 369

2, 1, 40, 136
, 3, 6, 513

v 6, 2, 26, 147
- 9, 1, 1, 68

iv. 1, 5, 1, 221

3, 4, 4, 262-
5, 4, l,-9

v. 3, 5, 4, 268

5, 4, 9, 367
Ti. 1, 2, 11, 30

S'atapatha Brahmana con-

tinued

Madhyandina S'akha

vi. 6, 1, 19, 188

8, 1, 14, 349
vii. 4, 1, 19, 125

5, 1, 5, 54

5, 2, 6, 24
viii. 1, 4, 10, 515

'

4, 2, 11, 19

4, 3, 1, 19

x. 4, 1, 10, 438

4, 2, 2, 69

4, 4, 1, 69
xi. 1, 3, 1-, 31

1, 6, 1, 35

1, 6, 7, 30

1, 6, 8, 29

5, 1, 1, 226

6, 1, 1, 443

6, 2, 1, 426
xii. 1, 6,^38, 333
xiii. 4, 1, 3, 369

4, 3, 3, 217

5, 4, 14, 168

6, 1, 1, 9

7, 1, 15, 456
xiv. 1, 2, 11, 53

4, 2, 1, 24, 36

4, 2, 23, 19

5, 1, 1, 432
-

7, 1, 33, 46

9, 1, 1, 433
'

S'atarupa, 25, 65, 72, 103,

110, 114

S'atayatu, 322

S'atendriya, 114 .

Sattva, 41, 62, 66, 75 f.,

79, 89, 92

Sattvika, 42

Sattyahavya, 493

Satyaketu, 231

Satyangas, 498

SatyavatI, 349 405, 450,
453

Satyavrata, 207, 375

Satyavratas, 501

S'atyayana Brahmana

quoted, 320, 328

Saudasa, 343, 414

Saudasas, 328, 337

Saumya, 494

S'aunaka, 226, 279

S'aundlkas, 482

Saurashtras, 495

Sauvlras, 495

Saus'rutas, 353

Savana, 335, 445

Savarnyaand Savarni, 217

Savitrl, 71, 181

Savitri, 110

Sayakayana, 438

Sayana quoted, 2, 164 and

passim

S'ayu, 171

Schlegel, A. "W. von, his

edition of the Ramayana
referred to, 397, 399,
etc.

Semitic source, was the

Indian legend of the

deluge derived from a,

216

S'esha, 44, 116
Seven rishis, 200, 400, 404
Seven seas surrounding the

continents of the earth,
491

Sexes, their primitive re-

lations, 418

Shadgurus'ishya quoted,
343

Shadvims'a Brahmana

quoted or referred" to,

334, 513

Simhika, 123

Sindhudvlpa, 268,272,353
Sindhukshit, 268

Sinhalas, 391

S'ini, 326

S'iva, 389

S'ivis, 459, 493

S'lishti, 298

Smriti, 5, 139

Snehas, 500
Solar race, 220

Soma, 10, 19 f., 30, 7J f.,

124,153,166,175, 181,

221, 225, 467, 469
Soma Maitrayana, 230

.,

Somas'ushma Siityayajni,
428

Somesvara quoted, 511

Sons, may be begotten by
third parties, 418

S'onambu, 207

S'raddhSdeva, 207

S'raddhadeva, 207, 335

S'rauta-sutras, 5

S'ravanasya, 279

S'ri, 67

S'rtdhara, Commentator or

Bhagavata Purana,

quoted, 2 10 f., 317

S'ringin, 491

S'rinjayas, 283, 512

34
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S'rotriya, 442

S'rutadharas, 499

S'rutarshis, 279, 400

Sthanu, 116, 122

Sthanutlrtha, 420

Sthapati, 514

Stoma, 241

Streiter, Dr., his Disser-

tatio de Sunahsepho, 48,
355

Subhaga, 116

S'uchi, 445

Sudas, 242,268, 297,319,
321 ff., 338, 366, 371 ff.

Sudasa,

Sudeshna, 233,

S'udras, 7 and. passim

etymology of the

word, 97

Sudyutnna, 221

Subma, 232

Suhotra, 227, 267, 349,

353, 360

Suhotri, 227

Sukanya, 283

S'uki, 117

S'ukra, 305, 335, 445

Sukta, 241

Sukumara, 231

Sulabha, 430

Sumantu, 349

Sumati, 234

Sumeru, 96

Sumitra, 167

Sumukha, 297

Sunahotra, or S'unahotra,

226, 228

S'unas's'epa, 350, 353

355 ff., 376, 405,413
Sunitha, 299, 303

S'unahpuchha, 352

Suradhas, 266

S'uras, 495

S'urfIraka, 455

Sarya, 245, 251

Suryavarchas, 336

S'ushmins, 500

S'ushmina, 493

Suta, 207

Sutapas, 232, 235

Sutras, 5

S'utudri, 338, 490

Sushadman, 438

Suvarchas, 279

Suvitta, 279

Suyavasa, 355

Svaha, 389

Svarbhanu, 249, 469

Svarjit Nagnajita, 615

Svayambhii, 33

Svayambhu, 96, 111, 122

S'veta, 491

S'vetaketu Aruneya, 428,
434

S'yaparnas, 438

S'yavas'va, 283

S'yena, 513

S'yumaras'mi, 171

Taittirlya-aranyaka quot-
ed, 31

TaittirTya Brahmaua, 5

quoted
i. 1,2, 6, 68

1, 3, 5, 53

1, 4, 4, 186

1, 9( 10, 26

1, 10, 1, 68

2, 6, 1, 68

2, 6, 7, 21

6,2, 1, 70

6, 4, 1, 71

8, 8, 1, 26

8, 2, 5, 445

ii. 2, 1, 1, 72

2,' 4, 4, 515

2, 9, 1, 27

3, 6, 1, 68
1

3, 8, 1, 23

7, 9, 1, 71
iii. 2, 3, 9, 21

2, 5, 9, 189

3, 3, 1, 25

3, 3, 5, 25

3, 10, 4, 26

4, 1, 16, 49

8, 18, 1, 24

9, 22, 1, 43, 46,

10,9, 1, 71 [163
12, 9, 2,3-41

Taittirlya Sanhita, 2

quoted
i. 5, 4, 1, 29

7, 1,8,-187
7, 3, 1, 262

8, 16, 1, 20

16, 11, I, 137
ii. 2, 10,2, 188,510

3, 5, 1, 124,

4, 13, 1, 21

5, 9, 1, 187

6, 7,1, 186

iii. 1, 7, 2, 512

Taittirlya Sanhita con-

tinued

iii. 1, 9, 4, 193

5, 2, 2, 332
iv. 3, 10, 1, 16
v. 1,5, 6, 184

6, 8, 3,-136
vi. 2, 5, 2, 187

3, 10, 4, 32

5, 6, 1, 26

6, 6, 1, 191

6, 8, 2, 26
-

6, 10, 3, 26
vii. 1, 1, 4, 15

1, 5, 1, 52

5, 15, 3, 187
-

p. 47 of MS., 328
Commentator on,

quoted, 3

Taittirlya Upanishad
quoted, 443

Taittirlya Yajurveda, 12

Takshapa, 279

Talajanghas, 467, 486

Tamas, 41, 57, 58, 62,66,
75, 80, 89, 92, 141

Tamasa, 42

Tamra, 116

Tamraliptakas, 459

Tamravarna, 494

Tandya Brahmana, 5, 329

Tansu, 234

Tapas, 119, 141

its great power, 394,
410

Tapoloka, 88

Tara, 225

Tarakayanas, 353

Tiryak-srotas, 57

Tishmas, 500

Tishya (
=

Kali) age, 148
Tortoise incarnation, 51,

54

Trasadasyu, 263, 266, 331 .

Trayyaruna, 237, 267

Treta, 39, 43 ff., 92 ff.,

119, 145, 149 f., 158,

447, 495 f.

Triad of deities, see Deities

Trigarttas, 459

Tris'anku, 362, 375, 4flJ

413

Trishtha, 190

Trishtubh, 16

Tris'iras, 268

Trivrishna, 267

Trivrit, 16

Tritsus, 320, 324
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PREFACE TO THE FIRST EDITION.
1

MY primary object in this volume, as in its predecessor,

has been to produce a work which may assist the 13-

searches of those Hindus who desire to investigate

critically the origin and history of their nation, and of

their national literature, religion, and institutions
;
and

may facilitate the operations of those European teachers

whose business it is to communicate to the Hindus the

results of modern inquiry on the various subjects here

examined.2 The book (as will at once be apparer ! to

the Oriental scholar) is,
for the most part, either a com-

pilation, or, at the !eastj founded on the labours of

others
;
but while my principal aim has been to furnish

the reader with a summary of the results of preceding

inquiries, my plan has, at the same time, rendered it

necessary for me occasionally to institute fresh researches

in different directions for the further elucidation of par-

ticular points which were touched upon in the course

1

[This Preface is now reprinted with hardly any alteration, excepting
.such, as has been rendered necessary by the difference in the numbers of

the pages in which the several topics are treated, and by some additions

and omissions.]
2 This peculiarity in the object of the treatise will a- the Euro-

i'holar for the intioduction of many details which

.ve been quite superfluous. .
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of my argument. In -this way I may have succeeded

in contributing a small proportion of original matter to

the discussion
,
ol some of the interesting topics which

ha-ve come under review.

The" obligations under which I lie to the different

authors, whose labours have furnished the chief mate-

rials of che volume, have been, in most instances, so fully

acknowledged in detail in the following pages, that it

is not necessary for me to allude to thun here more par-

ti^ularly. I must, however, refer to the assistance which

I have derived from the French version of the Eigveda

by M. Langlois, which, with his index, has directed my
attention to various important passages in the later

books, which I was then enabled to .study in the original.

Though a small portion only f the present volume

consists of
"
Sanskrit texts," which in some parts are

alt aether wanting, and in others but thinly scattered,

(apparent rari nantes in gurgite vo&to} I have not con-

sidered it necessary to abandon the old title, but it has

been slightly modified. ,

Although some idea of the object and contents of the

volume may be gained from a perusal of the introduc-

tory statement of its plan (in pp. 13), and from the

table at the close of this Preface, it may conduce to the

convenience of those readers who, before entering on a

perusal of the work, desire to obtain a m'^re precise con-

ception of the course of the discussion, and of the process

by .which I have sought to establish my conclusions, if

I subjoin here a brief concatenated summary of the prin-

cipal topics in order.

The general obj3ct cf t'le present Part is to pro\e
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that tlia Hindus were not indigenous in India, but have

immigrated into that country from Central Asia, where

their ancestors at one time formed one community with

the progenitors of the Persians, Greeks, Ron\ans, 0^1-

mans, etc.* In order to establish this result, I have

sought to showth^t Sanskrit, the original language of

the Hindus, .exhibits undeniable marks of close affinity

to the ancient languages of the other races just men-

tioned; and that i;he earliest religion, and mythology

also, of India are connected with those of Persia b?[

various points of contact and resemblance. Having ad-

duced evidence on both these heads, and argued that

these facts imply a common origin of the nations in

question, and their subsequent dispersion from one com-

mon centre towards the- different regions in which they

ultimately settled
;
I endeavour to fortify the conclusions

to which we are thus conducted by demonstrating that,

in the earliest ages of their history, the ancestors of the

Hindus appear to have occupied only the north-western

corner of Hindustan
;
and that, while they were con-

nected on the one hand by affinities of language and

religion with* the nations of the west, they were on the

other hand distinguished, both by language and by insti-

tutions, from certain other tribes with whom they came

into collision as they advanced across the north of India,

and afterwards Jiffused themselves to the south of the

peninsula : for if we find that the Hindus originally pos-

sessed only the Panjab, the presumption (derived from

3
[This proposition has been so far modified in the second edition that

.1 now only insist on at least one of the elements in the ancestor of the

Hindus having belonged to the Indo-E iroptan stock.]
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other considerations), that they immigrated from the

north-west, becomes strengthened ;
and if, again, on

their advance to the south-east, they encountered tribes

w?.th a different language and religion, already in occu-

pation" of those tracts, the probability that they did not

grow tup in India, alongside of these alie:; tribes, acquires

addi.tienal force.

In order to obtain a basis for carrying out the philo-

logical portion of this argument, viz., for comparing the

priginal language of the Hindus with those of the Per-

sians, Greeks, and Latins, it became necessary for me to

prove that the Sanskrit, which is now a learned language

only, was at one time spoken by tfy3 ancestors of the

Hindus. This I have attempted to do in the First

Chapter (pp. 4214), by showing in detail that the

original Sanskrit idiom has undergone a long series of

gradual mutations, of which **v now see the ultimate

result in the modern vernacular dialects of the north of

India, The method whicK 1 have adopted to exhibit
/ ? ^

this has been to begin (Section i.,' pp. 4 11 J with the

existing spoken dialects, Urdu, Hindi, Mahratti, etc.,

and to show what the elements are of wjiich they are

composed, viz., (1) pure Sanskrit, (2) modified Sanskrit,

(3) Desya or aboriginal- non-Sanskrit words, and (4)

words derived from Arabic 'and Persian. The fourth

element is. the latest which they hav> acquired, and

dates only from the Mahomedan invasion; while the

sepond and third (in a more or less different form) are

common to them with the Prakrits, "or older vernacular

dialects, out of which they grew.

In the succeeding ^ect
;ons

(ii. vii., pp. 11128) an
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account is given of these earlier vernaculars, viz. (1) the

Prakrits, of which specimens are to be 'found in the

different Hindu dramas, and which seem to have existed

as spoken dialects, at least from the commencement of

the Christian era, until they became merged n the

modern vernaculars; (2) the Pali, or sacred language

of the Buddhist books of Ceylon and Burmah,-"which

appears to represent one of the provincial dialects <of

northern India existing at the time when Buddhism

began to be propagated in the sixth century B.C., and

exhibits to us the popular speech of that region at a

somewhat earlier stage than the dramatic Prakrits
; (3)

the dialects (net*rly contemporaneous with the Pali)

which are employed in the rock and pillar inscriptions

of As'oka; and (4) the singular dialect or jargon em-

ployed in the Gathas or metrical portions of the Buddhist

chronicles of northern India. In this portion of the

work some comparative tables are introduced, which

exhibit (a) the relations (i.e. the points of resemblance

and of difference) between the modem vernaculars,

Hindi, and Mahratti, and the dramatic Prakrits, and

show how the two former have been formed by a modifi-

cation of all the various elements of the latter, just as

they (the older Prakrits) in their turn have sprung up

(if we except a small non-Sanskritic residuum) from the

gradual decomposition of the' Sanskrit; (b) the forms

which are common to the dramatic Prakrits, and the

Pali, as well as those points in which they vary, #nd

which demonstrate that the Pali diverges considerably

less from the Sans k:rit than the Prakrits do, and must

consequently be more ancicat than -they; and
(.c?)

the
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were composed can have been no other than the ver-

nacular speech which was employed by the rishis and

their contemporaries, as it. is quite inconceivable that in

ths^early age, when the refinements of grammar were

unknows, there could have existed any learned language

distinct from the ordinary dialect of the people.

Having thus shown cause for believijig 1,hat Sanskrit,

tne original speech of the early Hindus^or Indo-Arians),

w.,as at one time a spoken language, and consequently

|iable,
like all other spoken languages, to continual

mutations in its earliest ages, and having by this means

paved the way for proving that it is descended from one

common mother with the ancient languages of the other

Indo-European races, to which it exhibits the most

striking family resemblance
;

I proceed, in the Second

Chapter (pp. 215357), to produce the evidence which

comparative philology furnisher t)f this resemblance, and

to argue from the affinity of languages a community of

origin between the different
nations by which they were

spoken. I then go on to bring forward the further

grounds, supplied by comparative mythology and by
other considerations, for supposing that tho, ancestors of

the Hindus 4

belonged to the same great family as the

Persians, ,Greeks, Eomans; etc., which had its original

seats in Central Asia, ancl that, on the dispersion, in

various disections, of the different benches of that

ancient family, the Indo-Arians immigrated into Hindus-

tan from the north-west. The following are some of

the details of this process of proof: dn Section i. (pp.

217228), a few simple remarks oil comparative philo-
c '*

[Se&no&3, p. ix.]
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logy are premised, in which it is shown how, by a com-

parison of their roots and structure, languages can be

distributed into different families, of which the several

members have a more or less close affinity to each ot^ or,

while they have little or no resemblance to the" me-aabers

of any other family. This is illustrated by a compara-

tive table, in', which 'it is shown that while Sanskrit ,has

in many of its words a strong similarity to Persian, it

has scarcely any to Arabic; and by some other par-

ticulars. Section ii. (pp. 228267) supplies detailed

evidence of the affinities of Sanskrit with the Zend,

Greek, and Latin, consisting, first, of comparative' lists

of words belonging to those languages which correspond

with each other both in sound and sense
;
and secondly,

of illustrations of the resemblances between those lan-

guages in their modes of inflection, as well as in the

formation of words. !Aea, however, the mutual differ-

ences which these languages also exhibit, mignt be

urged as disproving the
t pference of their derivation

from a common source," it is shown how, in the course

of time, different branches of the same original tongue

have an inevitable tendency to diverge more and more

from the primitive type, both by modifying their old

elements, and by assimilating new: and it
^is

further

pointed out that it is precisely those parts of a language

which are the ~iost primitive and essential in which the

different Indo-Europeaa tongues coincide, while those

in which they differ are such as would grow up after

the nations which, spoke them had been separated, and

had become exposed* to the action of diverse influences,

physical, intellectual, and mo*'al. But as, admitting the
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resemblances between these languages, a Hindu might feel

disposed to draw the conclusion that Sanskrit is the source

of all the other kindred tongues, instead of being derived

together with them from an older language, the common

parent of them all, to obviate this erroneous inference,

it is next shown that the whole grammatical character

of Greek and Latin is that of independent languages;

that in this respect they differ entirely from the Indian

Prakrits (which have evidently resulted from the decom-

position of Sanskrit), and that they even contain various

ibrms which are older than those of the Sanskrit
;
while

the greater part of their vocabulary is different. The

same considerations apply, though nqt so strongly, to

Zend. .In Section iii. (pp. 267 278) the inference is

drawn that affinity in language implies affinity in race;
5

and that, therefore, the ancestors qf the Hindus must at

one time have lived in the so-me country, as a part of

one and the same community, with the forefathers of

the Persians, Greeks, and Romans. In such a case as
c" \ . .<

is here supposed, those branches of the original nation

which separated earliest from the others, would in after-

times exhibit the fewest points of resemblance in lan-

guage and institutions to the rest, while those wnich

remained longest together would show in all respects

the closest mutual affinities. * In Section iv. (pp. 279

286) it is ^argued that' ther is no ejection
6

arising

from physiological considerations, i.e. from colour or

6

*
[In this second edition, this proposition i6 modified. I only affirm

now that affinity in language affords some presumption of affinity in race.]
6
[This assertion is in the 2nd edition changed into an inquiry whether

there if any objection. J ( c ^
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bodily structure, to classing the Hindus among the

Indo-European races. Section v. (pp. 28T---300) ex-

hibits the grounds which exist for supposing that the

ancestors of the Indians and Iranians (or Persians) c$ji-

tinued to form one community after the othep kindred

tribes had separated from them, and departed to distant

regions. Th/tee grounds are, first, the closer afi^nity

which subsists Between Zend, the language of ths

ancient Persians, and Sanskrit (of which some illustra-

tions are furnished) ; secondly, the fact that both nation's

in former times applied to themselves the appellation
1

of Arya; and, thirdly, the nearer and more numerous

coincidences which are discoverable between the early

mythologies of the two peoples, of which some 'details

are adduced. From th*is more, intimate affinity between

the Indians and Persians, independent as both are of

each other in their origin and development (see also

pp. 312317), a strong confirmation is derived to the

general conclusion (deduced, mainly from language) of

the common origin . o a'll the nations called Indo-

European. In Section vi
1

. (pp. 301306) the theory

of Mr. Curzon, that India was the original country of

the *[ndo-European races, from which they issued to

conquer, occupy, and civilize the countries lying to the

north-west, is stated, together with some of 'the argu-

ments by whicj^s he supports' it The remarks of Mr.

Elphinstne, who leaves it undecided whether the

Hindus were autochthonous or immigrant, are also

quoted. In Sectioji vii.' (pp. 306322) I cite the

opinions of Schlegel.) Lassen, Benfey, Miiller, Weber,
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Spiegel, Benan, and Pictet, who concur in the "conclu-

sion that the cradle of the Indo-European race must

be sought,
1

not^ in India, but, as Schlegel, Lassen, and

Pi-S^et argue,' in some central tract, from which the dif-

ferent branches of this great family could most easily

have diffused themselves towards the widely-separated

countries which they eventually occupied; a condition

which would not be fulfilled by supposing a remote and

southerly region, such as Hindustan, to be the point

o'f departure. Some of these writers..draw the same

Inference from the relation in which the Indo-Arians

stood? to the aboriginal tribes whom they encountered

in India. In opposition to Mr. Curzpn, who represents

the language and religion of India as the sources from

which those of all the otker kindred races issued, Pro-

fessor Spiegel maintains' that the,, Iranian language and

mythology, though owning a c^thinon origin with, are in

their'development perfectly independent of those of, the
c

Indians. 'In the same section it is further urged that

as neither the languages nor^ the mythology of the

Greeks and Romans are derived from those of the Indo-

Arians, there is no ground for supposing that the former

nations emigrated from India at any period whatever.

Section viii. (pp. 322329) contains the few passages

I have been able to discover in the Indian authors which

may be supposed to embody any reference (in no case,

it must be confessed, other than a very obscure one) to

tha trans-Himalayan origin of their ancestors. The

chief of these are the interesting paragraph of the

Satapatha-brahmana, which contains the legend of the
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Deluge* in the oldest form in which it occurs in any
Sanskrit work/ and some texts relating to the' northerly

region of Uttara Kuru., the Ottorocorras of- Ptolemy.

In Section ix. (pp. 329 334) I have quoted, accoro^ag

to the versions of Spiegel and Haug, the first' chapter

of the Vendidad, which contains the oldest tradition of

the Persians .relative to Airyana-vaejo, the supposed

primeval abode of'their forefathers. Section x. (pp. 335-"

341) discusses the route by which the Aryas immi-

grated into India.
8

Schlegel and Lassen are of opinion'

that they must have penetrated into India from the west

by the route of Kabul and across the Indus. Eoth'and

Weber also regard jthe Panjab as the earliest seat of the

Indo-Arians in Hindustan. In Section xi. (pp. 341

357) I have endeavoured to show by quotations from

the Yedas, that at the period when the hymns were

composed, the Indians/ though not unacquainted with

the central provinces of northern India, were mostO
familiar with the countries j^rd'ering on, or beyond, the

Indus, and the north/western parts of Hindustan gene-

rally. From this fact, ancf from the testimony o later

writers to thek intercourse with tribes, apparently Arian

in descent and language, residing in the Panjab and on

the other side of the Indus, I, derive a confirmation of

the view that the Hindus entered India from the north-

west. &> ,

In the
1

Third Chapter, (pp. 358-^44) I have sought
*

7
[This passage has

beei^
omitted in the present edition for the reasons

stated in note 96, p. 323.J
V

8
[A sentence referring to^n opinion of Professor Benfey subsequently

altered, is here omitted.]
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to adduce further arguments in support of the salne con-

clusion, (l)r
from the distinction drawn by the authors

of the Yedic hymns between their own kinsmen, the

Ag^as, and tiie tribes differing from them in complexion,

customs, -and religion, whom they designate as Dasyus ;

(2) from the accounts occurring in the Brahmanas and

posttYedic writings, of the gradual advance of the Aryas
from the north-west of India to the east and south ;

and
c

(3) from the well-established fact tha't the south-Indian

languages are fundamentally different from the Sanskrit,
L
'and imply a non-Arian origin in the people by whom

they* were originally spoken. Section i. (pp. 359369)
contains a selection of passages from the Bigveda, in

which' the Aryas and the Dasyus are distinguished from

one another, and reference is made to the enmity exist-

ing between the two.
' In mast,(br at least some) of

these passages, it appears, Jiudian enemies and not

demc-ns must be intended, under the appellation of

Dasyus, as I infer both fr
f
om the tenor of the texts

themselves, and because in later -writings, the Aitareya-

brahmana, the Institutes of Manu, etc., this word is

always applied to barbarous tribes. Section ii. (pp.

369396) supplies a further collection of Yedic texts

bearing upon the relations of the Aryas and Dasyus,
and the characteristics of the latter as degraded, dark-

complexioned, irreligious, neglecters G, sacrifice, etc,

There are, indeed, other texts, in which thes6 Dasyus
are regarded as demons, and this creates a

difficulty.

An attempt is made at the close of the section to ex-

plain, (1) from the original positio^i of the Aryas, as an
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invading tribe in a country covered by forests,- and from

the savage character of the aborigines, as -well as (2)

from the lengthened period d,uring which the hymns
continued to be composed, how the same'' appellations

and epithets might come to be applied 'to 'difi%rent

classes of beings, human, ethereal, and demoniacal,' in-

discriminately^
'

Ijp. pection iii. (pp. 397405) I Quote

the well-known passage from Manu's Institutes, which

adverts to the superior sanctity of the country on the

banks of the Sarasvati (which is in consequence pre
1

-

sumed to have been for some time the seat of the most

distinguished Indian sages, and the locality where} the

Hindu institutions were chiefly developed), and defines

the limits of the severajl provinces of Brahmanical India,

as then recognized. I next adduce a highly interesting

legend from the Satapa*tha-branmana, which narrates

how the sacred fire (typifying} of course, the sacrificial

rites of the Brahmans) travelled from the neighbourhood

of the Sarasvati eastward, ^aef
oss the river Sadanira into

Videha, or north-Be'ha'r. Section iv. (pp. 405421)
presents a selection of passages from the greajt epic

poem, the Eamayana, descriptive of the Eakshasas or

gigantic demons by whom the Brahman settlers in

southern India were oppressed and their
t

rites ob-

structed, and whose monarch Eavana was vanquished

and slain by t&e Indian hero Eama, with th,e aid of an

army of monkeys. In. these poetic and hyperbolical

descriptions, it is supposed (by some that) we can dis-

cern the indistinct Vmtlines of a great movement of the

Aryas from the Doab southward across the Yindhya
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range, and their conflicts with the aboriginal tribes of

the Dekhan, the enemies of the Brahmans and their

institutions. The epithets applied to the Kakshasas in

th^Ramayana correspond in many respects, it is ob-

served, with those employed in the Eigveda to charac-

terize the Dasyus, Kakshasas, and Yatudhanas. Section

v. (pp. 422423) contains some frirdu .traditions re-
o

garding the tribes in the south of tkQ peninsula, which,

however, are not considered to throTy any light on their

real origin. Section vi. (pp. 423438) supplies a

variety of details, derived from Mr. A. D. Campbell's

Telugu Grammar (including the important note by Mr.

F. W. Ellis), and Dr. Caldwell's Comparative Grammar

of the Dravidian languages, by which it is clearly

shown that the Tamil, Telugu, Malayalim, and Canarese

tongues (which are spoken lof thirty-one millions of

people), though, at different periods since the occupation

of southern India by the Brahmins, they have received

a large infusion of Sanskrit words, are, nevertheless,

originally and fundamentally quite distinct from, and

independent of, that language, and that Tamil com-

position in particular is regarded by the native authors

as pure and classical in proportion to its freedom from

Sanskrit words. In the *vii
th

,
and concluding Section

(pp. 438444), the results *of the preceding sections

are summed, up. From the fact (established both by

philological considerations, and by the testimony of the

SQtfth-Indian grammarians) that the Dravidian languages

are essentially distinct from Sanskrit, .it is argued that

the people by whom the former class of languages were



THE FIRST EDITION.

spoken originally (i.e. before the Brahmanical invasion

of the Dekhan) must have belonged to a raca which had

no affinity to the Sanskrit-speaking Aryas; and could

not, therefore, as Manu asserts, have been degrs^ed

Kshatriyas. I then endeavour to show how the results

obtained in this Chapter, viz,, (1) that the Aryas, when

living in the \PanjaJE), came into conflict with an-, alien

race called Dasyus ; (2) that the Aryas can be shown

from their own boojis to have at first occupied only the

north-west of India and then to have advanced gradually

to the east and south, and last of all to have crossed

the Yindhya range into the Dekhan
;
and (3) that the

original languages of the south of the peninsula are

distinct from Sanskrit, how, I say, these results har-

monize with, or corroborate, thfe theory that the Hindus,
or Indo-Arians, are Hot"autochthonous, but immigrated

into Hindustan from tn& north-west.
9

The Appendix
10

(pp.% 445488), and the "Additions

and Corrections
"

contain^ some further illustrations of

the subjects discussed fa the body of the work, and in a

few cases supply some modifications of the text, which

closer research has rendered necessary.

In the notes towards the close of the Volume, and in

the Appendices, the Sanskrit passages have been printed

in tne Italic character.
11

-The system I have followed

is nearly thafe-^of Sir W. -Jones. The distinctions be-

tween some similar letters have not always been very
>

9
[See note 3, p. ix.] 1

10
[Portions of the AppeSdix and additions have now been incorporated

in the earlier part of the volume.]
11

[In the first edition the Sanskrit wls panted in the Nagari character

throughout the greater
T
part of the volume.]
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carefully indicated; but the Sanskrit scholar will have

no difficulty in determining the words which are in-

tended.

Nearly alt the Sanskrit texts in this Yolume have

beenttaken from printed editions. The quotations from

those parts of the Eigveda which have not yet appeared

in
(
Pcofessor Miiller's edition, havf? feeeh^ copied from

the MS. copy in my possession, alludod to in the Preface

to the First Volume. The quotations, from Durgacharya,
in pp. 166 f. and 173, have been derived from a MS.

belonging to the East India House. That in p. 204

was, 'I believe, extracted from a MS. in the Library of

the Asiatic Society in Calcutta. The4wo passages from

Bhaskara Acharya, pp. 161 and 178, were obtained from

Pandit Bapu Deva of the Benares College.

I owe it to the kindness df Professor Goldstiicker

that I am able to adduce the extracts from the Nyaya

mala'vistara, in pp. 53 and 179.,.

The work of M. Vivien <d
f
e Saint-Martin,,, entitled :

"Etude sur la Geographic et les*Populations Primitives

du ISTordouest de 1'Inde d'apres les Hymnes Vediques"

(which discusses many of the subjects ha'ndled in rihe

present volume), has only now come into my hands, as

the last sheet, containing part of the Appendix and the

"Additions and Corrections/' is passing through' the

press. , n

The results at which this author has arrived in his

valuable and ingenious dissertation, in regard to the

origin of the Aryas, their immigration, into India, and

the direction of their movements within that country,
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correspond precisely with those which I myself had

reached. His views on some points of detail on which

I had adopted a different opinion, tell even more strongly

than my own in favour of the general conclusions^in

which we both coincide. 12

12 I allude to his .conclusion that the Sarayu referred to in the Veda was

a river in the
'

Papjab 'Jin support of which he refers to Burnouf's,2hag.
Pur. folio ed. p. ii. 455} ;

and that the country of the Kikatas must, mosf

probably, have been in -E!os'ala or Audh, and not in Magadha, or South

Behar. a

I am happy to learn from M. de Saint-Martin's work that he intends*

to prosecute further his researches into the ethnography of India.
}

[EDINBURGH, I860.]
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j

IN preparing tllis edition for the press, I am reminded
>

how much this volume is indebted to the labours of the
o

different authors whose works are quoted in it, viz.1

,'

Burnouf, Lassen, Cowell, Campbell, Ellis, Caldwell,

Clough, Tumour, Fausboll, Rajendralal Mitra, H: H.

"Wilson, "Weber, Miiller, Goldstiicker, Roth, Benfey,

Bopp, Kuhn, A. W. Schlegel, Pictet, Spiegel, Haug,

Whitney, "Windischmann, Langlpis, Renan, Curzon, and
i

Elphinstone.

To these names I have now to add those of Messrs.

Beames, Childers, D'AIwis, Aufrecht, Curtius,- Yullers,
j

Schleicher, Tick, Crawfurd, Huxley, and G. Rawlinson,

from whose writings or communications I have derived

valuable assistance in augmenting my materials, or re-

vising different portions of the work. My obligations

to these scholars are acknowledged in the text.
,

The improvements which 'have, been introduced in this
...

edition are jjfincipally the" following : the Comparative

Tables of Words in pp. 1&, ff.
; 76, ff.

; 221, ff.
; 230, ff,;

and 287, ff.
;
as we'i as the statements of Gatha and

"* N
Vedic forms in pp. 117, ff.,

and 205, ff.
;

have been

greatly enlarged. .
^

n
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My conclusions regarding the value of affinity in

language as a proof of affinity in race, and the effects of

climate upon c'olour, have been so far modified that I no

longer venture to pronounce positively that the Brah-

maqical Indians are of pure Indo-European descent
;

but leave it an open question wnethez* ,
the blood of

< .'
* *.<...

"their Arian ancestors may not on their immigration

into India have been commingled ^with that of darker

tlibes previously in occupation of the country.

In the Appendix, Note B, pp. 446, ff.,
reference is

made to a recent paper by Prof. Kern, in which he

allege^ the insufficiency of the proofs "heretofore adduced

of the posteriority of the Atharvaveda to the Rigveda;

and more detailed grounds in support of that opinion are

adduced. Some remarks are a]so made in pp. 454, ff.

on tfre views recently expressed by the same writer, and

by Prof. Haug, on the antiquity of the caste-system.

The Appendix and the Additional Notes contain fur-

ther illustrations, or corrections, of various statements in

the text.
*

+

The volume has, further, been revised throughout;

but, with the exception 'of the alterations which have

been just specified, it remains essentially the same as

before.

J. M.

EDINBURGH, 1871. J
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ORIGINAL SANSKRIT TEXTS.

'VOLUME SECOND.

qrVTHE PRESENT VOLUME. .
-i *

IN the first volume of this work I have sought to collect, translate,

and illustrate (l)*the mythical accounts of the creation of man and

of the origin of castes which are to be found in the Vedic hymns, ift

the Brahmanas and their appendages, in the Ramayana, the Hahabha-

rata and the Puranas; (2) the texts of the Veda, and B*ahmanas,

which speak of Manu as the progenitor of the Aryan Indians
; (3) the

passages of the Rig an{J Atharva Vedas which throw light upon the

mutual relations of the several classes of Indian society at the time when

those works were composed ; (4) the portions of the Brahmanas, or of

later "books which relate the struggles for pre-eminence which appear

to have occurred between th'e Brahmans and Kshattriyas in the early

ages of Indian history ; (5) tne Qpinioas of Manu and the authors of

the Mahabharata and Puranas regarding the origin of the alien tribes

dwelling within, or adjacent to, tbe boundaries of Hindustan
;
and

(Q) the Puranic descriptions of the parts of the earth exterior to

Bharatavarsha or India : and as a jresult of the whole inquiry I found

that the sacred books of the Hindus contain no uniform or consistent

account of the origin of castes
;
and that in consequence of this dis-

crepancy the theory commonly received by that people of the original

distinctness of the four classes, in virtue of their derivation from dif-

fjerent portions of the Creator's body, is not established as tTie doctrine

of Hinduism, even by a literal interpretation of its more popular

writings.

It will now be tny endeavour to show by a series of proofs of a

different description, derived from comparative philology, and from an

examination of the earlies" Hindu writings, the Vedas, that the people

of India who belong to he principal pure and mixed classes were not

originally divided into castes, or indigenous in Jndia, but may, -with
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.

the greatest probability, be regarded as forming a branch (not, how-

ever, perhaps, free from the intermixture of foreign elements,) of the

great Indo-European family, of which the Persians, Greeks, Romans,

and Germanic tribes were, or are, also members
;
and that while other

branches of this great family (which seems to have had its primeval

abode in some distant country to the north-west of India) separated

theniselves from the main stock and migrated to the westward, the

progenitors of the Hindus travelled towatfis Hindustan, where they

^perhaps intermarried with some of the trlbeis whith were previously

in occupation of the country, and where tlieir original religious ideas

were gradually modified, and the system of castes and other institu-

n
tions and tenets of Brahmanism were slowly developed.

The process of reasoning by which I hope to establish these conclu-

sions.is ttie following. First, I propose to show, by an examination of

the languages and literature of India, that the Sanskrit is not (as the

Hindus appear to conceive) an immutable form of speech of divine

origin, but is different now from what it was when their ancestors

first came into India. This will be made apparent by a comparison

of the archaic diction of th'e Yedic hymns with the more modern

language of the Itihasas and Puranas
; ,cnd that this difference is the

result of gradual development will be proved by a reference to the

natural laws of speech, and to the analogous process which the tongues

of other nations have undergone ; by arguments drawn .from the com-

position of such books as the Nighanttf, and Mrukta, explanatory of

obsolete words and phrases in the hymns, and from the existence of

such liturgical commentaries as the Brahmanas, and such speculative

treatises as the TJpanishads, which presuppose as already antiquated,

or at least antecedent, the hymns which they quote, and the sense

of which they explain and develope. The difference in age between

the various Indian S'astras will be further briefly adverted
'

to, and

established by pointing out the great discrepancy between the religious

ideas, forms of worship,
1 and state of manners which they severally

represent ;
the Yedic hymns being shown by all these various lines of

proof to be the earliest of all the Indian books, and the others to follow

from them by a natural course of growth /md- expansion. "While the

1 The detailed treatment of this
^portion

of the subject is deferred to a later

volume of this work, theTourth.'
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mutability and the actual mutgtions of the Sanskrit language are

demonstrated by this historical outline of Sanskrit literature, I shall

show in some introductory sections, how, through the action of the

same phonetic changes as are found to- have transformed most of the

ancient languages of Europe into their several modern representatives,

the older Sanskrit became gradually modified 2 into the* Palk and

Prakrits, of byegone centuries, till, in combination with other* ele-

ments, not tracerfljle in \ts classical literature, but forming, Either
* *

f ~ *
an original part of tfcrf sp\)ken dialect of the Aryan Indians, or* a*

portion of it borrowed /rm alien sources, it was ultimately broken

down into the modern vernacular dialects of Northern India.

Having thus shown the mutations which the Sanskrit has under-
i

gone since its introduction into India, I propose, secondly, to prove,

by a comparison of that venerable language with the Zend* Pessian,

Greek, Latin, and other western tongues, that these forms of speech

are all closely related to*each other, both in respect of roots and forms

of inflection ;
and this in suck a manner as to show them to be sister-

dialects, derived, by gradual modification, from some more ancient, and

now extinct, parent-language From these facts, and others derived

from Zend and Greek mythehpgy 'and literature, I shall proceed to

argue the probability of a common origin of the different nations,

generally called the Aryan, Indo-Germanic, or Indo-European nations,

by which the above-mentioned languages have been spoken ;
as well

as to evince the strong probability that the progenitors of the Hindus

immigrated from the north or nortli-west into India.

1 shall then endeavour to fortify the latter of these conclusions by

referring to the indications which are discoverable of a collision be-

tween the Indo-Aryans, after their arrival in India, and certain barbar-

ous tribes, speaking a different language, and belonging to & different

race, wBo occupied that country before their .immigration, and by

sketching a history -Of their advance to the south and east. These

subjects will be illustrated from the data to be found in the Yedic

hymns, the most ancient monuments of Indian antiquity, as well a

in the other S'astras of
late^r

date.

2 The objections which hsve ~\een raised to this statement of the origin of (he

Pali, etc., will be considered further on.



CHAPTER I.

fc
;

*
'

i > o

'

THE LANGUAGES OF NORTHERN INDI4: THEIR HISTORY AND

RELATIONS.
,

*

t

SECT. I. The North-Indian Dialects, Ancient and Modern.

A STJRTET of the languages of Northern India reveals to us the fol-

lowing facts. We find, first, a polished and complicated language,

the Sanskrit, popularly regarded as sacred, arid in reality of very high

antiquity; which is now, however, understood only by a few learned

men, and spoken in their schools as the vehicle of discussions on

grammar, theology, and philosophy, while it is totally unintelligible to

the mass of the people. We find, secondly, a variety of provincial

dialects which are employed both 'by the learned and the unlearned,

viz., Bengali, Hindi, Mahratti, Guzarati, etc., all bearing a close re-

semblance to each other, and all ^composed, in a great measure, of

the same roots.
'

The words of which these vernacular dialects are formed may be

divided into four classes. First, such as are pure Sanskrit, as for

example Isvara (god), deuata (deity), svarga (heaven), strl (wi>man),

purusha (man), jana (person) ; secondly, words which, though modified

from theif original form, are 'easily recognizable as Sanskrit, such as

log from loka (people), istrl from strl (woman), munh froia muklia

(mouth), Ihdl from bhratri*(brother), bhatijd froi^bhrdtrtja (brother's

son), bahin from bhaginl (sister), Myall from vivaha (marriage), bhuln

/rom bhumi (earth), and innumerable others in Hindi; thirdly, words

which have no resemblance to any vocables discoverable in Sanskrit

books, and which we must therefore eith^ suppose to have an origin

independent of that language, or to have formed part of the colloquial,
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though not of the written, Aryan speech,
1 such as in Hindi, lap

(father), beta (son), per (a tree), chaukl (a chair), chuk (a,blunder),

IcMrhl (a window), jhagra (a dispute), baJcherd (the same), -utd (flour),

chatal (a mat), and a multitude of other instances. Eeurthly, words

, derived from Arabic, Persian, or some other foreign language, as ddml

(a man), 'aurat (a woman), hakim (a ruler), Mklm (a physician),

durust (right), roz day), dariya, (a river), roshanl (light), etc., etc.

Let us now -see Vha* is* the history of these vernacular dialects.

It is clear, for various" reasons, that they cannot have existed for ever

in their present form.
* When therefore, and how have they been

created ? "What do history and the books of Indian grammarians te^
us on the subject ?

'

If we begin with the Arabic and Persian words which tlie North -

Indian dialects, such as Bengali and Hindi, contain, we shall find it

to be universally admitted that words of this kind have only been

introduced into those languages since the time when the Muslilmans

began to invade India. Nt>w it is ^well known that Mahmud of

Ghazni made his first inroad into Hindustan between eight and nine

hundred years ago. Before *that time, and in fact till long after-

wards, when the MahomedanS h#d penetrated from the north-west

far into India, and taken possession of that country, there fcould

have been scarcely any intermixture* of Arabic or Persian words in

the Indian dialects.2

1 This latter alternative supposition was suggested to me by Prof. Aufrecht. The
same remark had heen previously made by Mr. J. Beames, as will appear from a

quotat^n which I shall make further on from his "Notes on the Bhojpuri dialect of

Hindi," in the Journal of the Royal Asiatic Society for 1868, p. 499.

2 We learn, indeed, from the works of the ancient astronomer, Varaha Mihira,

that a few astronomical and astrological terms? of Greek or Arabic origin had been

borrowed'from the Arabian astronomers, and introduced into Sanskrit books. I

allude to such words as hora, drikana, lipta* atvtpha, sunapha, apoklima, rihpha,

which are of Greek
^p'-gin, and mukariya, mukavila, tasdf, tasfi, etc., which are

derived from the Arabic. (Colebrooke's Misc. Essays, II., 525 if., and "Weber's

Indische Literaturgeschichte, p. 227, "and Indische Studien, II., pp. 254 and 263.)

The following verse of Varaha Mihira proves clearly how much the Indian astrtf-

nomers were indebted to the Greeks :

mlechhah hi yaiiant^ teshu samyak sastram idam sthitam
\

rishi-vat te 'pi pujyante kim punar daivavid dvijah \

' ' For the Yavanas are Mlechhas
; yet among then this science is thoroughly cultivated

;
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In the preface to the popular Urdu book, the Bagh o Bahar, we

have the -following account by the author, Mir Amman, of Dehli

(who states that his forefathers had served all the kings of Hin-

dustan, from Humayun downwards), of the origin of the Urdu

language, which I copy in the Roman character :

"
Haql^at Urdu kl zabdn kl buzurgon ke munh se yun surii hai kih

Dilll shahr Hinduon Tee nazdlk chaujugl hqi. Unhen ke raja parjd

qadlrhw rahte the, aur apnl bhdkhd lolte th'e. \Hazur baras se Musul-

mdnon kd 'amal hud. Sultan Mahmud G\aznavl dyd. Phir Ghorl

aur Lodl bddshdh hue. Is dmad o raft ke bd'is kuchh zabdnon ne

Hindu Musulmdn kl dmezish pal. Akhir Amir Taimur ne. . . .

[Hindustan ko liyd. Uhke dne aur rahne se lashkar kd bdzdr shahr

men ddkhil hud. Is waste shahr kd bazar Urdu kahldyd. . . Jab

Akbar bddshdh takht par baithe, tab charon tarof ke mulkon se sab

qaum qadrddnl aur faizrasdnl us khdnddn Idsfcil kl sunkar huzur men

dkarjama'a hue. Lekin har ek kl goydl aur bolljudljudl thl. Ikatthe

hone se dpas men len den saud^sulf suwdl jawdb karte ek zabdn Urdu

kl muqarrar hul. . . . Niddn zabdn Urdu kl manjte manjte aisl manjl

kih kisu shahr kl boil us se takkar nqhln khdtl."

"I have heard from the lips of my ancestors the following account

of the Urdu language : The City of Delhi in the opinion of the

Hindus has existed during the four Yugas. It was inhabited of old

by their kings with their subjects, who spoke their own bhdkhd

(dialect). A thousand years ago the rule of the Musulmans began.

Sultan 'Mahmud, of Grhaznl, came. Then the Ghon and Lodl dynasties

held sway. In consequence of this intercourse, a certain mixtvxe of

the languages of the Hindus and Musulmans took place. At length

Amir Taimur . . . conquered,. Hindustan. In consequence of his

arrival and' residence, the bazar of the army was introduced into the

city, and the bazar of the 'city came in consequence to be called

Urdu. . . . '"When king Akbar ascended the throneT^ll races, learning

the liberality of that unequalled family and its patronage of merit,
r

and even they are revered like Rishis : how much more a Brahman skilled in astrology !

"

(Colebrooke's Essays, II., 410.) This trifling excepon,4iowever, does not invalidate

the assertion made in the text, that it was only after the settlement of the Musulmans

iu India that Arabic and Persian word%came to be used in the dialects of India.
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gathered round his court from $1 the surrounding countries ; but the

language of all these people was different. Prom their being collected,

however, trafficking together, and talking with each other, a camp

(Urdu) language became established.- ... At length, the Urdu

language, being gradually polished, attained such a degree of refine-

ment that the speech of no city can vie with it." ,

But it is only in the Urdu dialect, which is used by the Mahomfedans

and by those Hindus in tn north-western provinces of India who* have

learnt the Persian language, that Persian and Arabic words are tx-^

tensively employed, fftte words derived from those sources which

exist in the Bengali, Hindi, Mahrattl, Guzarati, and other North-

Indian dialects, in the form in which they are generally spoken fcy*

the Hindus, are considerably fewer in number. By far the larger*

portion of words in those tongues are (as has been already said) either

(1) pure Sanskrit, or (2) corrupt Sanskrit, or (3) words which can

neither be traced in Sanskrit books nor yet are derived from.Persian

or Arabic, and which may therefore be regarded either as indigenous

(i.e. derived from non-Aryan tribes), or colloquial vocables of Aryan

origin.

Several interesting questictoe arise here
;
as First, how far back can

we trace the existing vernacular dialects, Bengali, Hindi, Majiratti,

Guzarati, etc., in the form in which
%the,y

are now spoken? Secondly,

what has been the process of their formation? and, Thirdly, from

what source have they derived those words which are not discover-

able in Sanskrit, as it has been preserved to us in written records ?

The question regarding the antiquity of the existing vernaculars

is one which I am not prepared to answer with any precision. Pro-

fessor Lassen (Institutiones Linguae Pracriticse, pp. 59 f.) thinks they

have existed since, at least, 1000 A.i>. I translate his, remarks on

the two classes of dialects derived from Sanskrit: "To close this
*

disquisition, I therefore remark .that there are two families of cor-

rupted Sanskrit, one more ancient, and not completely broken down,

to which belong the Pali and the dramatic dialects
;
and a secondof

more recent origin, and diffused in our own day over the provinces of

India, which differs more widely from its parent. The former set are

genuine daughters of the Sanskrit; the latter grand-daughters, al-
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though it is to some extent doubtful ivhether these are the daughters

of the former, .or of their sister dialects. As regards antiquity, the

former family are proved hy the history of Buddhism, and of the

Indian drama, to, have come into existence prior to our era
;
and it may

be shown by probable proofs that the latter arose before 1000 A.D. The

discussion of the latter question is, however, foreign to our purpose."

Mr. Beames claims for the modern vernacular dialects a high anti-

quity^ and regards them as springing from aa ancient Aryan language,

which included elements not discoverable in the classical Sanskrit.

His observations are as follows :

'
<

r
" I would here further observe that the Written Sanskrit has un-

fortunately attracted the attention of scholars too exclusively. No

one who lives long in India can escape having the conviction forced

on him that the written language is quite inadequate to account for

many forms and facts observable in the modern dialects. These dialects* n

assert fer themselves a high antiquity, and are derived, one cannot

doubt, from an ancient Aryan speech, which is as imperfectly repre-

sented in Sanskrit as the speech of the Italian peasantry of their day
was represented by Cicero or Virgil. The process of selection which

led the polished Roman to use only state'iy and euphonious words a

process- which is abundantly exemplified in the pages of modern English

writers was doubtless at work among the ancient Brahmins
;
and the

fact that the cognate Indo-Germanio languages preserve words not

found in Sanskrit, but which can be matched from the stores of humble

and obscure Hindi or Bengali dialects, is another proof of this fact.

The line taken by Professor Lassen, in his valuable Prakrit Grammar,
a

of treating all Prakrit words as necessarily modifications of Sanskrit

words, is one which he has borrowed whole from Vararuchi and

Hemachandri, and, however excusable in those ancient commentators,

seems unworthy of an age of critical research."

It is not, however, necessary for my purpose that^T should decide,

even approximately, the question of the antiquity of the modern

vernaculars. It will be sufficient if I can show that they have been

derived by a gradual process of change from other provincial dialects

which preceded them
;
and which, in their turn,' have sprung from the

Sanskrit, at some stage of its development.
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There is no difficulty in conceiving that the Indian, yernacular

dialects should have undergone great modifications in a long course of

ages. The mere fact above adverted to, which every one recognizes,

of their having at a particular assignable date admitted into their

vocabulary a large influx of Persian and Arabic words, is sufficient to

render it probable that they may have formerly experienced- .other

mutations of various kinds.

The circumstanc, too, '.that the people who inhabit the different

provinces of northern India* make use of different, but kindred, provln-*

cial dialects, Bengali, Hin'di, MahrattI, etc., which must, for the most

part, at a period more orless remote, have sprung from some common

source,
3

is a proof of the tendency to chftnge which is inherent in a*ll

spoken language. For as the inhabitants of all these provinces profess,
'

with some modifications, the same creed, receive the same religious books,

and are divided into the same or similar castes, and for these and other
*

reasons appear to be descended, though, perhaps not exclusively, from

one common stock, it is highly probable that their common ancestors

must, at one time, have employed one and the same language : and

that that language has in process of time' undergone various provincial

modifications, out of which "the several modern vernaculars have been

gradually formed. ,

"We shall also see, a little further on, that the differences between

the North-Indian dialects (the old Maharashtrl, S'auraseni, etc.) which

preceded the modern vernacular tongues, were few and unimportant;

whereas the modern vernacular tongues, Bengali, Hindi, Hahratti, and

Guzarati, differ widely from each other in their forms of inflection

and conjugation. This greater divergence between the modern than

we find to have existed between the earlier dialects, evinces clearly the

tendency to continual alteration, whicn I have remarked as a charac-

teristic of language in general.

3 Mr. Beames says (Jour. Roy. As. Ssc. for 1868, p. 498) : "It is, however, clear

that each dialect of Hindi has had an independent existence for centuries, and I think

an independent origin." This, however, can of course apply only to forms, not to

the words which the dialects, whether Hindi or other, have in common ; and which

in many cases are diversely modified from the Sanskrit original. And although some

of the grammatical forms may be original or invented, and not modified from those

of any pre-existing Aryan language, there must be other forms which are merely
modifications or developments.
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I shall first of all state briefly the, facts by which it is proved that

the modern vernaculars are not, comparatively speaking, of any high

antiquity, but have arisen out of earlier provincial dialects : and then

proceed to establish these facts more in detail.

First. In extant Buddhist histories, such as the Lalita Yistara

composed in Sanskrit, numerous verses, styled Gathas, are inter-

spersad, the language of which differs from pure Sanskrit, by the forms

of inflection being varied or mutilated. Thj'd popularized Sanskrit, or

something akin to it, appears to have been at one time the spoken

language of India
; or, at least, this Gatha dialect exhibits some speci-

mens of that ancient spoken language, and exemplifies the process by

,yhich the ancient Sanskrit^ itself at one time a spoken language,
' became gradually corrupted.

Second.' It has been discovered that many inscriptions are extant,

engraven on rocks in different parts of India, bearing date apparently

between, two and three hundred years anterior to the Christian era,

in which a language differing both froM Sanskrit and the modern

vernaculars is used.

Third. There are extant
c
in other countries, such as Ceylon and

Burmah, very ancient Buddhist books Written in a language called

Pali or Magadhi, which also is different from the modern vernaculars,

as well as from Sanskrit, while it closely resembles the language of

the rock inscriptions just alluded to. ,

Fourth. In ancient Indian dramas' such as the Mrichhakati,

S'akuntala, etc., while kings and Brahmans are made to speak Sanskrit,

various forms of speech called Prakrit and Apabhransa are employed

for the inferior castes and for women, which in like manner, differ

both from Sanskrit and from the existing vernacular tongues.

The four Aforegoing classes of language have a more or less close

affinity to each other
;
and from the use made of the last three in

particular, viz., that used in the ropk inscriptions, that found in the

Pali Buddhistical writings, and those employed in the dramas, it is

impossible to doubt that either they, or forms of speech closely

connected with them, were formerly current, during a long course of

centuries, as the actual vernaculars of the periods when they were

employed for literary, political, and religious purposes.
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But while we thus discover that Pall and different forms of Prakrit,

such as have been described, were employed in former times, we can

find no traces of the modern vernacular dialects, Hindi, Bengali, or

Mahratti, etc., in their present shape, 'in the ancient, records of that

same period ;
and we must therefore of necessity conclude that these

modern vernaculars did not at that time exist, but have been 'subse-

quently developed out of the above-mentioned Prakrit languages or
* I

other pre-existent forms <rf speech; in other words, that the ijxrmer

vernaculars (or Prakrits) nave been gradually altered until they have

assumed the form of tbfe modern Hindi, Bengali, Hahratti, etc.

As regards the second Question started in p. 7, the process by which

the modern vernaculars arose out of the earlier modifications of Sanskrit,*

viz., the manner in which the grammatical forms of the latter, i.e. the*

Prakrits, were broken down into those of the former, it is not acces-

sary that I should ente/ into any detailed investigation, although some

insight into the process will be afforded by the Comparative Tables

which will be given further
1

on. It is sufficient to know that by a

particular operation of the general laws of linguistic change, the more

recent forms of speech have*naturally grown out of the older.

I shall now proceed to sup'piy a more detailed account of those forms

of vernacular speech already alluded to, which appear to have preceded

the existing varieties, and which ar,e now obsolete. In carrying out

this design, it will be advisabls to begin with those dialects which

seem to be the most recently 'formed and employed of the four Indian

classes of speech which have been before alluded to, viz., first, that

foun,d in the Buddhist Gathas; secondly, that used in the rock in-

scriptions; thirdly, the Pali; and fourthly, the dramatic Prakrits.

The last-named class appearing to be the most recent, I shall first

subject it to examination, and then proceed to the others. .

SECT. II. The Prakrif Dialects employed in the Dramas.

With the view of ascertaining the relation in which the Pral?rit

languages stand to the modern vernaculars of northern India, I have

gone cursorily over several of the dramas in which they are employed,

such as the Mrichhakati, attributed to King S'udraka, and the Vikra-
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morvasl attributed to Kalidasa, (both of which, though their precise

age be disputed, appear to have been respectively composed, at the latest,

about sixteen and fourteen hundred years ago,
4

) together with several

others. I have, also referred to the examples given in the Prakrit

Grammar of Yararuchi, which is considered by Lassen to have been com-

posed, about eighteen hundred years ago,
5 or rather in its commentary.

An examination of the Prakrits which are found in these several works

shows^ that the languages of India were then in a -state of transition,

nd' formed an intermediate link between the Sanskrit and the modern

vernacular dialects. For whatever opinion we1 '

may entertain on the

question whether the dramatic Prakrits werfe identical with any con-

temporaneous or earlier vernacular dialects,
6

it is difficult to imagine

'that they had not a considerable resemblance to some of these. Even

if some of the forms of the dramatic Prakrits were purely literary and

unknown in any of the spoken languages, they could scarcely have

failed to, bear some analogy to those of the latter
; as, first, the inventors

of those forms could hardly have had the ingenuity to devise entirely

novel modifications of speech, or secondly, if they had, their com-

positions would have been 'thereby rendered unintelligible. The

Prakrit forms of inflection and decleEsion approach more to the

Sanskrit than to the modern vernaculars; but yet exhibit a great

* Professor Wilson, reasoning from d variety of considerations, considers the

Mrichhakatl to have been probably composed in the interval between 100 B c. and

the end of the second century A.D. (Introduction* to the play, pp. 5-9.) The same

writer thinks that the Vikramorvas'I, which *is regarded as the work of Kalidasa, is

more recelit than the Mrichhakatl, but does not assign any probable date (Introd. to

drama, pp. 185, 186). Lassen holds that the Mrichhakatl was composed towards the

end of the first century A.D., while the Vikramorvas'T and the S'akuntala (which last

is also assigned to Kalidasa) were composed in the second half of the second century

A.D. (Ind. Alt. ii. p. 1160). "Weber,, on the other band, in his latest notice of

the subject in the Introduction to his Malavika and Agnimitra, pp. xxxiii, xj, places

the age of Kalidasa, the author of Yikramtfrvas'I and S'akuntala, at the close of the

third century A.D. The Mrichhakatl is held by the same author to be not earlier

than the second C3ntury A.D. (Ind. Stud. ii. 1'48).

5 Ind. Alterth., vol. ii. p. 1160.

S'lt is quite conceivable that the Prakrits employed in the earlier dramas may
have continued to be the conventional forms in use in later works of the same kind,

even after the provincial vernaculars to which they were most akin had been modified

or superseded, just as Latin, Sanskrit and Pali continued to be used for literary

purposes after they had ceased to be spqken tongues.
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breaking Mown and modification of the former. I will give some

instances of this which will make my meaning clearer than any

general statements. I do not think it necessary to distir/guish here

the different kinds of Prakrit, which w.ill he specified further on.

SANSKRIT.



14 THE DRAMATIC PRAKRITS.

in the Prakrit rakkhami, with the compound consonant ksh changed

into kkh, but with ami the final affix of the first person singular

unchanged
1

. In the modern vernacular the former change remains,

hut the word has undergone a farther modification, the peculiar affix of

the first person' singular ami having disappeared in the Hindi rakhtd,

which does not differ from the second and third persons. A fuller

exemplification of the points in which the Prakrits coincide with and

diverge from the Sanskrit, on the one hand., and approximate to the

moder'n vernaculars on the other, will ."be ..founjf in the tabular

statement subjoiiled. ,,

The books to which reference has been made in this statement are
c

the following : Mr. Cowell's Prakrita Prakasa of Yararuchi
;
Lassen's

i

Jnstitutiones Linguaa Pracriticse
;

Delius's Radices Pracriticee
;

the

Mrichhakati, Stenzler's edition
;

the S'akuntala, Bohtlingk's edition
;

the Prabodha Chandrodaya, Brockhaus's edition
;
Malavika Agnimitra,

Tullberg's edition
;
and the YikramorvasI, Calcutta edition. 7

i

7 Since the first edition of this worjc appeared, two dramas, the Prasannaraghava
of Jayadeva, and the Balaramayana of Rajab'ekhara, have been printed by Pandit

Govinda Deva S'astri, in the Jounfal called " Th. Pandit," published at Benares,

and separate copies of each have been struck off, bearing the dates of 1868 and 1869.

Professor Weber has also published, in 1866, a Dissertation on the language of the

Jaina \rork called "
Bhagavati," which is a species of Prakrit; and in 1870 the text,

with a German translation, of the "
Saptas'ataka of Hala," as a " contribution to

the knowledge of Prakrit."
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TABLE No. I.

COMPARATIVE STATEMENT OF THE SANSKRIT, PRAKRIT, AND
MODERN INDIAN LANGUAGES.*

'

.'

REFERENCES.
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It is thus clear from an examination of the Indian dramas,
1"

and of the

examples furnished by the grammarians who treat of the dramatic dialects

(as illustrated in the preceding comparative table), that the words which

we find in Prakrit are in great part identical with those of Sanskrit, but

more or less modified in their forms, and that these modifications are, in

numerous instances, intermediate between the original Sanskrit words and

the still mor<? corrupted forms which we discover in the languages descended

from the Prakrits, I mean, in the modern vernacular (Jialects.

But, rs^hile the great majority of Prakrit words, cap,' by the application

of proper methods, be traced back to a Sanskrit source, there are some

others which refuse to yield to the action of even the most powerful

testo,, which criticism can employ, and successfully assert their claim to

an, origin independent of classical Sanskrit, and which we must therefore

conclude either to belong to the vernacular Aryan speech, or to be of

non-Aryan derivation.

Another fact then which is made clear by 'the examination of the

dramatic poems and the Prakrit grammarians is, that the Prakrit dialects

contain a certain number of words which are not discoverable in classical

Sanskrit, but which we also find in the modern vernaculars, such as the

roots dub, to sink, tharhar (in Hindi thartha/r\ to tremble, dhakk, to cover

or shut, and the nouns gor, leg, bappa, fatter, etc.
46 The greater portion

of the wolds of this class, which I have discovered, will be found in the sub-

joined table. [In the present edition I have added, at the foot of the table,

a number of new words, some of which', however, I find, may be derived

from Sanskrit, but few of which are discoverable in the modern vernaculars.]

46 See the Rev. H. Ballantine's paper
" On the relation of the Mahratti to the Sanskrit,"

in the Journal of the American Oriental Society, vol. iii. p. 369-385. Some of the

words considered by Mr. Ballantine to be Mahratti are, however, Persian or Arabic, such

as mekh, baghal, manzila ; others, as khane, to eat, are Sanskrit. I add the following
remarks from Dr. ,,T. "Wilson's "Notes on the Constituent Elements," etc., of the MarathI

language (prefixed to Molesworth's MarathI .Dictionary, 2nd edition), p. xxii. [The
Marathi language] "has two distinct Jingual elements, the Scythian (or Turanian) and

the Sanskrit." . ,. . "The Scythian element . . is obviously the more ancient

of the two, as far as its present locality is concerned. It is still a good deal in use,

especially among the lower orders of the people, and in the business of common life.

It claims almost all the words beginning with the cerebral letters, which, as initials,

were probably not originally in use in the Sanskrit; almost all the words beginning
with the letter jh ; and a great majority of the words formed from imitative particles,

both simple and reduplicated, which are often very expressive, and are not now of an

arbitrary character, whatever they might '"have been before they got established in the
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TABLE No. II.

List of Prakrit words, chiefly from the Mrichhakati and the grammarians,
which are not found in classical Sanskrit, or are of doubtful origin,

with their modern vernacular equivalents,, when ascertained.

REFERENCES.
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t>

It is true that these vernacular words, occurring in the dramas,

are few in number; that many vocables, very unlike the Sanskrit,

which seem, on a hasty inspection, to be of a different origin, are

discovered, on a 'more careful- examination, to be derived from that

language by successive steps proceeding according to certain recognized

rules ,of mutation; and that the words, not deducible from the written

Sanskrit,'which remain, do not bear so large a proportion to those which

are of Sanskrit origin, as is the case in the Dlodern Vernaculars.
64 This

paucity of such words in the dramas is, jfcrha'ps, t'o be accounted for

by the fact that they are polished compositions containing many poeti-

cal passages, and were written by Pandits, men familiar with Sanskrit,

who would be likely, when they could, to avoid vulgar words and
1

phrases, and to employ vocables of Sanskrit derivation, wherever it

was founct possible : just as we see the pedantic Pandits of our own

time are in the habit of doing.
65 And there can be no doubt that in

the prqvincial dialects, as spoken by the lower classes and by un-

learned persons in general at the time rvhen the dramas were com-

posed, many more non-Sanskrif words would be current than we meet

with in the dramas. In the s"ame way we, find in modern times several

modifications of language in use among 'different sections of the com-

munity in the same provinces of Hindustan. The Hindu Pandits, for

instance, use a dialect which
{
is full of Sanskrit words

;
the villagers

use fewer Sanskrit and more indigenous words ;
the lower Mahomedans

use a language approaching to that of the Hindu villagers, but with more

Persian and Arabic words; while educated Mahomedans introduce into

their discourse a large number of Arabic and Persian words and phrases.

But the existence of even a small proportion of such non-Sanskrit words

64 Lassen remarks, p. 286: " The
(

roots of the Prakrits must be looked for in

Sanskrit; and the few words which appear to be of extraneous origin can, for the

most part, be traced to Sanskrit, if the investigation is pursued on right principles.

At the same time I would not entirely deny that some yocables may have passed from

the indigenous languages of India into the Sanskrit as well as the Prakrit
;
but such

words are certainly not numerous." Lassen may not underrate here the number of

purely indigenous words in the Prakrits, as they are exhibited in the dramas, but his

remarks are not certainly correct if applied to the modern vernaculars, in which

words not derived from Sanskrit, and which must have come down to them from the

vernacular Prakrits, are very numerous.

65 Compare the case of English, like that of Dr. Samuel Johnson, full of Latin

and Greek derivatives, wi/,h other^ compositions in which Anglo-Saxon predominates.
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in the dramas, when taken in conjunction with the corrupted form,

akin to that of the modern vernaculars, in which we find Sanskrit

words employed there, appears sufficient to show that the Prakrits,

such as we see them in the dramas, were, in a moi-e or less modified

form, the spoken dialects of their day ;
and were consequently the

precursors of the modern vernacular tongues. As we find in ^these

latter a considerable proportion of words which cannot be traced >back

to classical Sanskrit, we are led to conclude that these words -must

have existed in the older 'vernacular dialects, and have been'^raas-

mitted from them to ,t;hs later. The only alternative is that we

suppose these non-Sanskrit words to have been invented in modern

times, a supposition which is destitute of all probability.
66

The question, already proposed in p. 7, now recurs, Whence came

these words which are met with in the Prakrit dialects and the still

larger number discoverable in the modern vernacular tongues, which

are not found in classical Sanskrit? In answer to this question two

suppositions have been already made. It has been suggested, p. 7,

that these words are either (1) collocfuial vocables of Aryan origin

(a view which is adopted by Mr. Beanaes in the passage quoted in

p. 8), or (2) that they hav<9
(
been borrowed from the language of

non-Aryan tribes with which thfe Aryans came into contact. For I

must here anticipate an assertion which I hope further on to prove

more in detail, viz., that there are 'in India very manifest traces of

a variety of races of men differing widely in their origin.

It appears that the ancestors "of the higher classes of northern

Hindus, who originally spoke Sanskrit and called themselves
'

Aryas,

must have had their origin in countries to the north or west of India,

and immigrated into Hindustan at an early period. When they arrived

there, they found the country already occupied by a race of men called

in the Veda and Mahabharata, Dasyus, who spoke a different language

from themselves, and with whom they 'oecame engaged in continual

66 Even if it were to be admitted that the Pali and the scenic dialects were never

identical with the spoken vernaculars, this would not neutralize my argument. F,or

the Prakrits must have heen used on the stage, and must therefore have been under-

stood. They could not, however, have been intelligible, if they had not approached

closely to some form of spoken language. And the existence of the Pali, as well as

of the Prakrits, shows both the general tendency of men to break down and modify
their languages, and the actual process by which they proceeded in northern India.
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warfare. These Dasyus appear to have been partly driven away by

the Aryas to the east and south and north, where they took refuge in

the forests and mountains, and partly to have been subdued and to

have become incorporated in the Aryan communities as their slaves or

dependents. Though these earlier inhabitants of India also had, in

all probability, immigrated into that country at some period anterior
'

to th,e intasion of the Aryas, I shall, for the sake of ready distinction,

style,them the aborigines. These aborigina,
1
tribes.may not have been

all of one race, and may have arrived in Ijidis at (Jifferent times, but

their history is very obscure, and can only fae conjeptured. So much

is clear, that their languages are not all alike. In the south of India

,
we find still existing a set of spoken languages called Tamil, Telugu,

Canarese, Malayalim, etc., which differ very widely from the verna-

cular tongues of northern India, viz., the Mahratti, Hindi, Bengali,

etc. Though the southern languages have now a certain intermixture

of Sanskrit words, yet it is clear that this intermixture is only of

comparatively recent date, as those
languages

differ entirely both in

structure and in the great bulk of the words of which they are com-

posed from the Sanskrit, and.all its derivative languages. The dialects

of northern and central India, on the o^ner hand, viz., the Mahratti,
<

Hindi, Bengali, etc., are, as we have already seen, mainly derived

from 'classical Sanskrit, though they contain a considerable proportion

of words which are evidently of a different origin. These words of

non-Sanskrit origin, which we first discover, to a certain extent, in

the ancient Prakrits, and which descended from them to the northern

vernaculars, must (1) either have formed a part of the colloquial speech

of the Aryas, which did not pass into their literary language ;
or (2)

they have been derived from the language spoken by the aborigines, who

had occupied the south as well, as north of India before the Sanskrit-

speaking race of the Aryas arrived; or (3) they most probably came

partly from the one and partly from the other of these sources. Assum-

ing that they spring in part, at least, from a non-Aryan source, we may

suppose some such linguistic process 'as the following to have taken

p'iace.
After the northern aborigines had been reduced to dependence

by the Aryas, and both classes, Aryan and non-Aryan, had coalesced in

one community (of which the former composed the upper, and the

latter the lower ranks), the languages of both classes (which had
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previously been different) would begin to become assimilated and

amalgamated ;
the Sanskrit-speaking Aryas would soon adopt many

words belonging to the speech of the aborigines, while the aboriginal

race would begin to borrow many words from the Sanskrit, the

language of their masters. This process, however, would naturally

lead to a great corruption and alteration of the Sanskrit. Many of

the compound consonantal sounds in Sanskrit words, such as those

in stri, rakta, kshatriya, se.em to have been found such as the lower

orders of people found it difficult to pronounce, and these compound
sounds became accprdingly, broken up or simplified, or in some way
modified. Thus strl became istrl, rakta became ratta or rakat, and

hshatriya became khatriya, khattia, or chhatriya. In this manner both?

languages would become gradually changed, according to processes

which are seen in operation in all countries. Caprice, alteration of

physical circumstances, differences of education, and those varieties in

the organs of speech which are peculiar to different races, are all found

to produce progressive modifications in 'language. Various forms of

Prakrit would spring up by degrees in different provinces, in which

Sanskrit and aboriginal words and forms would be combined, though
the more cultivated element, .the Sanskrit, has, in either a pure or

a modified shape, remained predominant. At the same time the

Sanskrit language gradually ceased to be spoken in its then existing

form, and becoming the language of books, and of the learned class

exclusively, was more and more polished and settled by grammarians ;

and being exempted from the ordinary causes of alteration, continued

thenceforward unchanged: just as was the case with the Latin

language. It seems, at the same time, to be very probable that many
words of indigenous origin, as well as words which, though of Sanskrit

origin, had been modified in the Prakrits, were incorporated in the

Sanskrit
;'
and that in this way the modern vocabulary of that language

includes many words and roots which were unknown to it at an earlier

period.
67

67 Dr. Stevenson says, in the Journal of the Bombay Branch Royal As. Society, *

for January, 1859 :

" The Brahmans scattered through all the different provinces of

Hindusthan no doubt adopted many of the words of the languages of the tribes

among whom they resided, and introduced them into the sacred tongue." Professor

Benfey has drawn attention to the introduction into Sanskrit of words which had

become modified in the Prakrits. See Lassen, In^. Alt. ii. 1149, note 2
; and
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SECT. III. On the origin and vernacular use of the Scenic Dialects.

It has been doubted, however, whether the dramatic dialects were

ever spoken languages. This view is thrown out as the most likely

by Prof. H. E". "Wilson in the introduction to his " Select Specimens

of the Theatre of the Hindus," pp. Ixv, Ixvi.

'' There is one question of some interest attaching to our construc-

tion of the Prakrit, which merits a fuller inquiry than has been yet

givjp. to it, and on which this is not the place to- dilate. Does it

represent a dialect that was ever spoken, or is it an artificial modifica-

tion of the Sanskrit language, devised to adapt the latter to peculiar

-^branches of literature ? The latter seems to be the most likely ;
for

there would be no difficulty in the present day in writing it, although

it is norlonger spoken, and highly finished specimens are to be found

in plays which are modern productions. The Vidagdha Madhava, for

instance, consists more than half of high Prakrit, and it was written

less tnan three centuries ago.- On the other hand, many of the modi-

fications are to be found iij the spoken dialects of Hindusthan, and

the rules of Prakrit grammar account for changes which, without such

aid, it is difficult to comprehend.. The simplification of the gramma-

tical construction by the disuse of the dual number, and the reduced

number of verbal conjugations, looks also like the spontaneous substi-

tution of practical to thedretic perfection in actual speech, and may

tempt us to think the Prakrit was once a spoken tongue. The subject

Benfey, article "Indien" (in Ersch and Gruber's Encycl.), p. 248. A paper on
" The Dravidian elements in Sanskrit," by Dr. H. Gnndert, has lately appeared in

the Journal of the German Oriental Society for 1869, pp. 517 ff. The author

remarks :
" It was to be expected a priori that a number of Dravidian words must

have found their way into Sanskrit. How, further, could the Aryan people have

spread itself over the whole of India, without adopting very much from the aboriginal

population which they found there, and which has submitted to them partly in a peace-

able manner, and partly under compulsion, and yet even to this day only imperfectly ?"

And in opposition to the Brahmanical grammarians who would derive such words

from Aryan roots, or declare Dravidian roots to be Sanskrit, the writer appeals to

the nature of the case, and urges that :
" where peoples speaking different languages

r
live in constant mutual intercourse, traffic or fight with one another, suffer and enjoy

together, they take over much from each other without examination or scrutiny ;
and

this process must have gone on in the earliest times, when their mutual relations

were still of a naif character. We thus expect d priori that as the Aryans penetrated

southwards, they would become acquainted with new objects under Dravidian appel-

lations, and with them adopt Lheir names."
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i

is interesting, not only in a philological, but in a historical view
;
for

the sacred dialects of the Bauddhas and the Jainas are nothing else

than Prakrit, and the period and circumstances of its transfer to Ceylon

and to Nepal are connected with the rise and progress cf that religion

which is professed hy the principal nations to the north and east of

Hindusthan." *

Mr. Beames expresses himself still more strongly in the same sense :

"In fact, there, is, "much tfaat requires clearing up in the relation.be-

tween the Saurasenf, Braj, and the Modern Hindi dialects, and until

we know more of the colloquial forms of early Prakrit, the mist cannot

be dispelled. The Prakrit* of the poets is clearly not a dialect that,

ever was spoken. How far it represents the characteristics of any

spoken dialect is a question;" (Journal of the Royal Asiatic, Society

for 1868, p. 498.)

To support the view which has been already expressed of the rela-

tion of the modern vernaculars to certain pre-existing Prakrit, f.l. ver-

nacular dialects, it is not necessary to assume that the dramatic Pra-

krits are identical with the spoken Prakrits which existed at or

anterior to the periods when the former were used for poetical pur-

poses. In fact, it is clear from what Prof. "Wilson says of the com-

position of dramas within the last few centuries, when the Older

Prakrits had been superseded by the, existing vernaculars, that the

Prakrits of the dramas have continued to be employed as the tradi-

tional dramatic language for females and for the lower classes long after

these Prakrits have, on any supposition, become obsolete. But it is

possible that when they were originally so used they may have been

identical with some contemporaneous vernaculars. It is, however,

sufficient for my purpose to assume that the dramatic dialects were at

one period closely akin to some contemporaneous vernaculars. This

appears to be sufficiently established "by the, lists of words which I have

given above, and which show that the modern vernaculars have

naturally sprung out of forms of, speech either identical with or akin

to the dramatic Prakrits. The same point is also proved by the*

relation in which, as we shall see, the latter stand to the Pali.

I shall now introduce a quotation from Professor Lassen, who, in his

Institutiones Linguae Pracriticae, pp. 39, ff.. adopts the opposite side

of the question from Brof. "Wilson and Mr. Beames. His remarks



36 ON THE ORIGIN AND VERNACULAR USE

will also be found to illustrate the process by which the Prakrits arose

out of Sanskrit.

" If the question regarding the origin of these dialects merely refer

to the source .whence they are derived, it admits of a very easy answer :

for, as has been already stated, all the scenic dialects are drawn en-

tirely from the Sanskrit.68
If, however, the question means by what

process these dialects have been drawn from the Sanskrit, it will be

mqre difficult to answer. The difficulty does pot consist in these

languages containing any forms or words *of whicn the Sanskrit arche-

types are undiscoverable : for, on the contrary, both forms and words

....are deduced from that ancient source by Undergoing certain mutations

which all languages follow as they become altered and corrupted in

the course of time
; as, for example, has been the case with all the

Ge'rmanic and Romanic dialects which have sprung from the Gothic

and the Latin.

" The difficulty, however, consists in this, that these dramatic

dialects, sprung from the Sanskrit, and bearing the names of different

provinces, are different from the provincial languages which have the

same name and origin; e'.g.
the principal Prakrit (which appears to

have been called Maharashtrl) differs, irom the modern Mahratti, and

tb.6 S'aurasenI from the Brajbhakha. Hence a doubt has been sug-

gested whether the dramatic delects were formerly the spoken tongues

of the people of the several provinces, who at present use a form of

speech which, though cognate, is yet different; or whether these

dramatic dialects are anything more than artificial adaptations, either

of Sanskrit, or of the provincial tongues, to dramatic purposes. The

latter opinion has appeared to Wilson the most probable, for this

reason, that the modern dialects of the Mahratta country, of Hathura,

and Beh'dr, are different from those which were employed on the stage

under the same names. Jle assigns another reason, viz., that these

dramatic dialects can be composed even now. But is not the case

precisely the same with the Sanskrit or the Latin? both of which
f

can in our day be written by men who are skilled in them, though

they have long ceased to be used in daily life, or to be spoken, except

by a few scholars. Wilson's first reason is equally inconclusive : for,

to use what I mav call an argumentum ad hominem, the learned Pro-

68
See, however, what has beeu said on this subject above, in pp. 26, ff.
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fessor would scarcely succeed in making himself understood, if he

were to address his countrymen in the Anglo-Saxon tongue. His

argument would, indeed, be sound, if it could be proved that in the

age when the dramatic dialects were first brought upn the stage, the

Maharashtri, or any other form of contemporaneous speech, was dif-

ferent from the dialect introduced into the dramas under the same

name. For it must be recollected that succeeding dramatic poets,

following the exanlple of > their predecessors, did not change 4he

dramatic varieties t>f speech, but retained them in their original

forms; whilst, on, the 9ther hand, the popular dialects continued

to undergo great alterations, as is the fate of all languages which

are subjected to the wear and tear of constant use. These scenic*'

dialects can be taught even now by grammatical tuition, just as the

Sanskrit can, though neither the one nor the other can be learned, by
the Indians from a nurse. All change in the scenic dialects was

guarded against (just as in the case of the Sanskrit) from the -period

when their forms and laws kad been fixed by grammarians ; and,

consequently, the argument drawn from Ihe diversity of the dramatic

and modern provincial dialectg is of no force, unless it can be shown

that the provincial dialects alsq have remained unchanged, from the

commencement to the present da^. This, however, can neither be

shown, nor was it possible. On the other hand, the existing condition

of the provincial dialects cannot be explained unless we suppose them

to have had another form, more ancient than the present, and more

conformable to the Sanskrit.

"
Since, then, it cannot be proved that the provincial dialects were

originally different from the. scenic, I shall add some arguments by
which it will be made probable that the latter (the scenic) were

actually current in the provinces from which they derived th^ir names.

And, first, I shall make use of the rames themselves as an argument :

for the names Maharashtri, S'aurasem, would be absurd if they were

not referred to provincial dialects
; seeing that the names cannot be

deduced from any orders of men so called, nor from any peculiarities,

in those dialects. The same may be said of the Magadhl, for though

I am aware that the word Magadha denotes an order of bards, still

the Magadhl dialect is employed on the stage by other classes of men,

and the bards themselves derive their appellation 'from the province

which gave its name to the dialect.
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"In the next place, I argue that the nature of dramatic poetry

renders it scarcely credible that dramas composed in a language dif-

ferent from that of common life should have been exhibited on the

stage. This, however, is a different matter from the supposition that

the dramatic cfialects have subsequently ceased to be spoken, and have

become obsolete, while yet they maintained their place on the stage.

The same thing holds good of the employment of Sanskrit itself in

dramas written in a comparatively modern period. .

,
'"If these considerations be duly weighed, ?t appears to follow that

the use of different dialects on the stage was the result of a peculiar

condition of Indian life, at the time when the laws of dramatic art

"TT'ere first fixed by the Indian poets.

"To these arguments it must be added that there is so close an

affinity between the primary dramatic dialect and the Pali, as to leave

scarcely any doubt of their being originally identical. So much is

undoubted that the sacred language of the Jains is not different from

the primary Prakrit. This language would certainly not have been

adapted by the adherents of <i sect which is strongly opposed to the

Brahmans and their opinions, if the dramatic dialect had had no other

foundation than the fertile and subtle genius of the Brahmans. The

Jains could, however, have no difficulty in appropriating it to their

own uses, if it was the language of daily life. How it happened

that the Maharashtrl dialect, in particular came to be selected both

by the dramatic poets and by the Jains, is a point to be explained

from the history of the Indian stage, and of the Buddhist religion,

out of which the sect of the Jains sprang. To attempt this here

would be out of place.
" The primary argument, however, is to be drawn from the structure

of the languages themselves. This structure is the same, as regards

principles and general rules, in aLLthe provincial languages of Sanskrit

origin, while it is different (though very similar), if the individual

forms and the elements of these be regarded. I shall therefore do

sufficient justice to the plan I have in view, if I examine more

minutely some of these languages, and show what their grammatical

character is. In doing so, however, I am prevented by the limits of

my book from exhibiting their entire grammar, nor would it better

serve the end I hare in ^iew if I were to do so. I propose, there-
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fore, to inquire into the scheme of declensions peculiar to these lan-

guages, which follows the same analogy a*the laws of conjugation.

I pass over the permutations of sounds, which are too various to be

treated here
; nor, if I did treat them, would it conduce to my object,

which is so to describe the structure of the provincial' dialects as to
'

exhibit the differences between them and the dramatic languages.

For the changes in their elements undergone by the Sanskrit words

which have been received ,into the modern dialects, follow two ,very

different laws, 'whyjh, if npt carefully distinguished, might be \is9d

to demonstrate contrary conclusions. One sort of mutation prevails

in those words which had, been received into the provincial dialects

which were anciently formed, or rather corrupted, from the Sanskrit*;* ,

such as the Brajbhakha 'pothi,' a book, which in Prakrit is 'pothab','

and in Sanskrit '

pustaka,' and numerous others, which would lead us

to conclude that the same changes in the elements of words have taken

place in the modern vernaculars as in the dramatic dialects
;
and that

the forms of words in the former are derived from, and find their

explanation in, the latter. This I by a.o means deny. But there is

another kind of words to be found in ,.the modern dialects, which

come nearer to the original Sanskrit words than do the forms used in

the dramatic Prakrits. The following' are some examples from the

Brajbhakha, Panjabl, Mahrattl, and Bengali :

Brajbhakha. Panjabi. Mahrattl. Bengali.

Putra,
69 Putrl Prakds Kartd, Pruthuwl Dip, Prithivl.

Prakrit Putta, Puttl Pakdsa JZattd, Puhavi Dlba, Puhavi.

Sanskrit Putra, Putrl Prakdsa Kartd, Prithivl Dlpa, Prithivl.

"To these might be added numerous other instances. And if such

words alone were regarded, it would not be absurd to conclude that

the modern dialects retain a greater number of Sanskrit1 words in

their genuine form than the Prakrits do., But this would be an un-

sound conclusion
;
for the modern vernaculars, especially when spoken

by men who are learned in Sanskrit, and as they are seen in books

written by such persons (from which the manuals, grammars, and

lexicons of such dialects which we use, have been derived), are con-

[
69

Put, son, is, however, also used in this dialect, as in the phrase, bap put, father
and son. J.M.] *
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tinually recurring to their sacred and ancient Source (the Sanskrit),

not only when they warn words expressive of recondite ideas, and

required for elegance of diction, but also when the vernacular form

of the word is mere corrupt than learned men would wish to introduce

into their writings. Hence it happens that twofold forms of the same

Sanscrit \^ords are found in the same provincial language, one more

Sanskrit, the other Prakrit
;

for the parent Sanskrit has never ceased

to exercise an influence on the vernacular ''dialectic of India, just as

the Latin does on the Romanic tongues ; while"; on the other hand, the

Sanskrit has exercised no influence on tfce, forme of the dramatic

dialects from the period when the dramatic poets, and the gramma-
rians following their guidance, had assigned to these dialects certain

fixed forms. It has hence resulted that these dramatic dialects have

undergone no change whatever, and are just the same in dramas

composed within the last three centuries as in the far more ancient

Mrichbakatl. For the language of the stage is continually borrow-

ing Sanskrit words, but alters and inflects them according to rules

peculiar to itself; the vernacular dialects, on the other hand, con-

tinue similarly to borrow words from 1;he Sanskrit, but leave them

unaltered,
70 while those words which threy had long ago adopted had

been, altered according to natural laws common to them with the

Prakrits. In this way the occurrence of pure Sanskrit words in the

vernaculars, such as, e.g. tlkskna, tiraskrita, in the Bengali, is to be

explained." Pp, 39-45.

Professor Lassen then proceeds to examine the forms of declension

employed in some of the modern vernaculars. He then goes on to

remark as follows :

[In the modern vernaculars]
" we find the structure of the

Sanskrit dnd Prakit declension quite destroyed, the same inflexions

applied to the singular and the plural, and a new difference introduced

in certain declensions between the direct and the oblique cases. This

proves that the provincial declensions are of a later date than those of

[
70 It is also to be observed, that many of the Sanskrit words which have been

borrowed and modified in the Pali and Prakrit are, in the modern dialects, re-

placed, as far as the common people are concerned, by words of aboriginal, or, at least,

colloquial, origin; such as beta, instead ofputra, for son; while words like the latter

are used chiefly by Brahmans, and other high-caste persons. J.M.]
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the dialects used in the dramas, which are derived from the Sanskrit

by certain fixed rules, and involve only a- few innovations. In the

provincial inflections there remain, indeed, some traces, partly distinct,

partly somewhat obscured, of Sanskrit and Prakrit djsclension ;
but in

other points there are great innovations which reveal to us a total

dissolution of the old grammatical structure, and its reconstruction by
means of new instruments.

" As this state 06 thing?, is perceptible in the whole grammar of the

provincial dialects which owe their origin to the Sanskrit, I conclude

that they are of ]#ter origin than the scenic dialects. Between the

Sanskrit language and itf^ existing daughters [the modern vernacu-

lars], there is so great a diversity of grammatical structure as to mak*?

it certain that the pristine language cannot have sunk by one fall, so

to speak, into that condition in which we find the provincial
1 dialects.

It follows of necessity that there must have been an intermediate con-

dition between the pristine and the modern speech. This intermediate

condition was no doubt very, various, and approached at first more

nearly to the Sanskrit, and subsequently to the provincial tongues.

"If we except the Pali [and, I would add, the Gatha dialect in

the Buddhist books, J.M.], the earliest form of the Sanskrit after it

began to degenerate and to alter' its character is that which we find

in the dramas
;
from which dramatic dialect, therefore, we are to

suppose that the first mutation of the' Sanskrit, which eventually gave

rise to the modern vernaculars, was not very different. I contend

that, though not identical, this Earliest corruption of Sanskrit was

very similar to that which we find in the dramas. If this opinion

be correct, there is nothing to prevent our believing that the scenic

dialects were formerly the current speech of the different provinces.

The names which these scenic dialects have received from the gram-

mariansj and the conditions of drjynatic poetry, lead us to the same

conclusion.

"Here, however, I conceive I must stop, for I could not adduce de-

tailed arguments to prove this opinion without examining the whole

field, both of the scenic and the provincial dialects. I think, however,

that I ought distinctly to add that I should not be disposed to dissent

from any one who should assert that the scenic dialects were not

exactly the pure forms of speech whick wers contemporaneously
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current in the different provinces, but were a little modified, so as

better to harmonise with the character of the persons who were to

employ them. The principal argument for this conclusion is that

two forms are sometimes found to occur in the dramatic dialects, one

having a closer resemblance to the provincial language, and another

which is softer and, so to speak, more feminine.

"To bring this disquisition to a close: there are two families of

degenerate Sanskrit extant; the first more ancient, and not much

coj-ritpted,
to which class the Pali and

the^
scenic dialects belong; the

second of more recent origin, and disperse^ at the present day over

the [northern] provinces of India, which is more diverse from the

parent language. The members of the former family are daughters

,

of the Sanskrit; those of the latter are its granddaughters, though

it is in some degree doubtful whether they are daughters of the first

family or granddaughters descended from sisters. As regards the age

of these two classes, it is proved by the history of the Buddhist

religion, and of the Indian stage, that the former arose prior to the

commencement of the Christian era; while it can be made out with

considerable probability that the latter (i.e. the modern provincial

vernaculars) were formed before the year
r

1000 of the Christian era."

Pp. 57-60.

I subjoin some further remarks on the distinction between the older

Prakrits and the modern vernaculars, from the Indische Alterthum-

skunde of the same author, Vol. ii. pp. 1149, 1150.

" We must draw a distinct line of demarcation between the Indian

languages of the middle age (under which denomination we may

fittingly class the Pali, the languages of the dramas, and those em-

ployed in the oldest inscriptions) and the new Indian, or existing

vernacular dialects. The former had not, so to speak, crossed the

Rubicon, nor entirely renounced obedience to the laws of their "mother-

language. They conform, it' is true, but little to the ancient phonetic

laws, and are regulated for the most part by such as are of a later

date
;
but their grammatical forms, though corrupted and stunted, are

inherited immediately from their parent. The modern dialects of

India, on the other hand, have almost entirely ceased to obey the

phonetic rules of the Sanskrit. They conform in part to the phonetic

laws of the Prakrit dialects, but in addition to these the modern
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dialects have peculiar phonetic laws of their own, and their words,

when not borrowed immediately from the Sanskrit to enlarge their

vocabulary, often manifest more extreme contractions, and greater

deviations from the original words, than do the corresponding words

in the Prakrit. The grammatical forms of the modern delects are, with
'

rare exceptions, newly constructed ;
for the case-terminations are

chiefly indicated by post-positions, the old personal terminations nave,

for the most part, .entirely disappeared, and the tenses are marked in

quite a different rfianner tb^n in the Prakrit dialects, the past j;*nses

being commonly shown by participles, with the three personal pro-

nouns in the instrumental case. Even the lowest of the dramatic

Prakrits, the Apabhransa, has not transgressed this line of demarc?y

tion, and stands much nearer to the Sanskrit than the modern ver-

naculars do." ,

>

SECT. IV. Views of the Indian Grammarians on the relation of the

Prakrits to Sanskrit, and on the other elements in their composition.

Vararuchi,
71 the oldest extant grammarian who treats of the Prakrit

forms of speech, and his commentator Bhamaha (in his Manorama),

distinctly assert their derivation, mediate or immediate, from Sanskrit.

The former describes in his "
Prakrita-prakasa

"
four dialects o$ this

description, viz. : 1st, Maharashtri, ,or Prakrit generally so called
;

2nd, Paisachl
; 3rdly, MagadhI ;

and 4thly, S'auraseni.72 After having

in the first nine chapters laid down the rules for the formation of the

Prakrit, properly so called, from Sanskrit, he proceeds to the 9thers ;

and at the commencement of Chapter X. he lays it down that "the

root of the Paisachl is the S'auraseni." Paisachl
\ prakritih S'aurasenl\

On which the commentator Bhamaha remarks that Paisachl is the

language of the Pisachas.73 The MagadhI also is delared by Vararuchi

in Chapter XI. " to be derived from the fame S'auraseni." Ndgadhi \

prakritih S'auraseni
\

74 The S'auraseni dialect itself is spoken of at the

71 See on his age, Lassen, Instit. >Pracr. 4. 5
; Addenda, p. 65 ; and Indische

Alterthumskunde, a. p. 1160, where he is declared to have flourished about tte

middle of the first century A.D.

71 See Lassen, Instit. Pracr. 7 f.
;
and Cowell, Prakrita-prakas'a, p. xvii.

13 Pisachanam bhasha Paisachl
\ asyah Paisaehyah prakritili S'auraseni

\
Cowell>

p. 86, and Lassen, Instit. Pracr. 7. 439.
74

Cowell, p. 89, and Lassen, pp. 8. 391.
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commencement of Chapter XII. as derived immediately from the

Sanskrit. S'auraseril\ paTcritih Sanskritam\
75 At the end of the

Chapter ori the S'aurasem, it is stated that "in other points" (which have

not been specifically touched upon)
"

it is like the Maharashtri dialect."

S'esham mahdrashtrivat
\

76 From this and from some other quota-

tions -whiah will be found below, it appears that the ancient Maha-

rashtri, and the dialect called by way of eminence "the Prakrit," are

the pame.
77 In another work called the V Shadbfrasha Chandrika,"

by, LUkshmidhara, it is stated that the " Pivikrita dialect had its origin

in Maharashtra." Prdlcritam Mahdrdshtrodbhavam
|,

78 As the S'aura-

sem is said to be derived from the Sanskrit, tthe same must a fortiori

,
be true of the Maharashtri, or principal Prakrit, as the greater part of

< Yararuchi's work is devoted to showing how it is formed by modifi-

cations of the Sanskrit. And, in fact, at the close of Vararuchi's

ninth section on this dialect we have it thus stated in the following

Sutra, the 18th: "The rest is [to be learned] from the Sanskrit :"

seshah Samskritdt
\\

79 On which the commentator remarks, "The rest

means all that has not been already referred to. The remaining rules

for affixes, compounds, taddhitas, genders, etc., must be learned from

the Sanskrit." ulctdd anyah seshah
\ ]!>r<ityaya-samdsa-taddhita-Unga-

varnahddi-vidhih seshah samslcritdd hvagantavgah \

The derivation of

Prakrit from Sanskrit is here implied, and, in fact, as has already

been intimated, the same thing results from the whole series of rules

for forming Prakrit words, which are nothing but explanations of the

manner in which the Sanskrit fornis are modified in Prakrit. The

same origin is ascribed to Prakrit by Hemachandra, who says, Prakritih

samskritam
\
tatra-bhavaih tatah dgatam va Prdkritam

|

80 "It has its

origin in Sanskrit. Prakrit is that which springs, or comes, from

Sanskrit."
t

Of the Prakrits handled by Vararuchi we thus see that

three derive their names from thr/?e provinces of India, viz., Maha-

rashtra, Magadha, and the country of the S'urasenas, the region round

75
Cowell, p. 93, and Lassen, pp. 8 and 49 of Appendix.

f
76

Cowell, p. 96, and Lassen, pp. 8 and 50 of Appendix.
77 That the Maharashtri of that period was not the same as the modern Mahratti

appears (I need scarcely say) from the character of the former, as shown in the

dramatic works in which the Prakrits are employed.
7

Lassen, p. 12. 79
Cowell, pp. 85 and 176.

80
Cowell, p. xvii.

; Lissen, p.26.
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Mathura. This, as we have already seen above, p. 37, is considered by

Lassen as a strong proof that they were spoken dialects.

Four kinds of Prakrit only, as we have thus seen, are nientioned

by Vararuchi, the oldest authority on. Prakrit Grammar, viz., Maha-

rashtri (or the principal Prakrit), S'aurasenI, Magadhi, and Paisachi.

Though many other dialectic varieties are referred to by later gram-

marians, it is not necessary for my purpose to give a detailed account

of any of these. , ,1

Vararuchi devotes niae chapters, containing in all 424 aphoriams,jto

the Maharashtri
;.
one chapter containing 32 aphorisms to the pecu-

liarities of the S'aurasenI ;,another chapter containing 17 aphorisms to

the Magadhi; and a third chapter containing 14 aphorisms to tilei

Paisachi.

It is clear from this mode of treatment alone, that the 'points in

which these four dialects, and especially the Maharashtri and the

S'aurasenI, agree with each other, must be much more numerous than

those in which they differ
;
and this conclusion is confirmed by a com-

parison of the specimens of the several dialects which are extant in the

dramas. Accordingly, Professor Lassen remarks (Instit. Prac. p. 377),

that "the principal dialect, -.and the S'aurasenI, coincide in most re-

spects." The technical distinction made between these two dialects

by the grammarians is, that the one (the S'aurasenI) is the language

used in prose, while the Maharashtri is appropriated to verse (Lassen,

p. 384). The same author remarks of the Magadhi, that it does not

depart much further from the Sanskrit than the principal Prakrit does

(p. 387) ;
and that the Indian grammarians are wrong in deriving the

Magadhi from the S'aurasenI, as the former is as directly descended

from the Sanskrit as the latter
;
and that the two derivatives coincide

with each other in most respects (p
1
. 437). The Paisachi (a dialect

employed by barbarous hill tribes) .Lassen supposes, in like manner, to

have been derived directly from the Sanskrit, but by a process peculiar

to itself (p. 447).

In regard to these Prakrit dialects generally, Lassen remarks (p. 38>)

as follows :

" that the Sanskritic languages of Hindusthan proper were

formerly less different from each other than they now are, is to be

inferred from the fact, that at that earlier period they had not departed

so far from their common fountain." *
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The following passage, quoted by Lassen, Instit. Linguae Pracrit.,

p. 17, from a work called Prakritadlpika, by Chandideva, seems also

to show that Prakrit was a language in current use, as well as em-

ployed in the dramas : etad. api lokdnusdrdd natakadau mahdkavi-

prayoga-darsandt Prdkritam mahdrdshtradeslyam prakrishta-bhdsha-

nam
\
tathd cha Dandl "

mahdrdshtrdsraydm bhdshdm prakrishtam

Prdkritam vidur" iti
\

"This Prakrit of the Maharashtra country

[so called], from its conformity to popular, usage, 'and from its being

employed by great poets in dramas and* other pOems, is the most

excellent form of speech. Thus Dandl say,s,
' The Prakrit which

prevails in Maharashtra is considered the bst.'
" Rama Tarkavagisa,

i Ifi his Prakritakalpataru, declares "the Maharashtrl dialect to be the

root of the others;" sarvdsu bhdshdsv iha hetubhutdm bhdshdm mahd-

rdshtra-Vhavdm purastdt \ nirudayishydmi (sic) yathopadesam srl-Rdma-

iarmd 'ham imdm prayatnat |

81 and affirms that "the S'auraseni is

derived from it." Virachyate samprati S'auraseni purvaiva Ihdshd

prakritih kildsydh \

*z The Magadhi is said to be derived from

these two r Atha, iha Mdgttdhy anusishyate . . . asydh mahdrd-

shtraka-S'aurasena-bhdshe pravinaih prakritl nirukte
\

83 These lan-

guages, together with the Ardhamaga/lhl and the Dakshinatya, are

called bhdshds. The author then 1-efers to the second class, called

vibhdshas, the dialects called S'akari or Chandalika, S'abari, Abhirika,

Dravida, and Utkall, which, he says, "though characterized by

rusticity (apabhransata), are yet not to be ranked in the class of

apabhransas if they are employed In dramas." S
'

akkdrakodra-dram-

dddi-vacho
''

pabhrantsatdm yadyapi samsrayanti I sydd ndtakddau yadi

samprayogo naitdsv apabhraihsatayd tathaishah
\

84 On the other

hand, the forms of those vibhdshas which are not used in the dramas

are reckoned by the author among the apabhransa dialects, under

which name he understands the .provincial languages, such as the

Bengali, GuzaratI, etc.
85 A third class of languages is called by this

author the Paisachl.

81
Prakritakalpatani, quoted by Lassen, p. 20.

83
Ibid., 2nd S'akha, 1st Stavaka.

83
Ibid., 2nd Stavaka.

e*
Ibid., 3rd Stavaka (Lassen, p. 21).

85
Lassenf p. 22. r
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>

The Kavyachandrika, a work on poetry, has the following remarks

on language :

Tad eva vdnmayam vidyat samskritam prdkritam tathd
\ apabhramsaS

cha misras cha tasya bhedd chaturvidhdh
\

samskritam devatd-vanl ka-

thitd muni-pungavaih \
tadlhavam tatsamam deslty anekam prdkritam

viduh
\

J

"In regard to language, let it be understood that there are four

kinds, viz., Sanskrit, Prakrit, Apabhransa, and mixed. The Munis

call Sanskrit the language of the gods; and consider that there #re

several kinds of Prakrit^ viz. (Tadbhava], that which is derived from,

and (Tatsama} that whicti corresponds with, Sanskrit, and (Desi} the

provincial."
86 On this passage the scholiast remarks :

" Tadbhavah" samskrita-bhavah khaggddi-sabdah \

"tatsamah" sams-

krita-prdkritayoh samah hindira-hande ityddi-sabdah \

" desi" 'iti i^ahd-

rashtrlyddi \

"
apalhramsas

"
tv Alhlrddi-vdkyam \

" misrakam
"
ndta-

kddikam
\ ^

"The word tadbhava means 'derived from Sanskrit,' like the word

khagga, etc., for khadga. Tatsama means the words which are '
alike

in Sanskrit and Prakrit,' lil^e Mndlra, tiande, etc. 87 Desi means the

Maharashtrl, etc. Apabhransa is the speech of the Abhiras, etc.

The mixed dialect is that of the dramas, etc." - B Here it is Jo be

remarked that though the Maharashtri is generally recognized as the

principal Prakrit, it is in this passage called De$i
t
or provincial, by

the scholiast. To the same effect is the following passage from the

Kavyadarsa of DandT :

Tad eva vanmayam Ihuyah samskritam prdkritam tatJid
\ apabhramiam

cha misram chety dhur dptds chaturvidham
\

samskritam ndma dawi vug

anvdkhydtd maharshibhih
\

tatsamah tadbhavo deslty anekah prdkritah

kramah
\ mahdrdshtrdfraydm bhdshdm

'

prakrishtam prdkritam viduh
\

sdgarah sukti-ratndndm Setubandhddi-yanmayam (?) I 8'aurasenl cha

ndtl cha Qaudl chdnyd cha tddrisl
\ ydti prdkritam ity eshu vyava-

hdreshu*9 samvidhim
\ Abhlrddi-girah kdvyeshv

"
apabhramsah

"
iti

sthitih
|
sdstreshu samskritdd anyad apalhramsatayoditam \

.,

86
Kavyachandrika, quoted by Lassen, p. 32.

87 See Prof. Benfey's review of the 1st edit, of this volume in the Gb'tt. Gel.

Anzeigen for 23rd January, 1861, p. 132.

88 Scholiast on the same passage, ihid.

89
Tattaddes'Iya-vyavahar,eshu natakadishu, marginal gloss, quoted by Lassen.
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" "Writers of authority say that there are four kinds of" language :

Sanskrit, Prakrit, Apabhransa, and mixed. Great Bishis denominate

Sanskrit the language of the gods. There are several orders of Prakrit,

viz., (tadlhava) that which is derived from, and (tatsama) that which

corresponds with, Sanskrit, and the provincial (dei~). The language

of Maharashtra is called the principal Prakrit, and it is an ocean of

pearls and gems, such as the Setubandha, etc. [This line is corrupt;

and,,the above sense is assigned as a conjecture. The allusion appears

te berto the ancient Prakrit poem called '(Settfbantfha/
90
though there

may also be a reference to the reef of Sgtubandha, a line of rocks

between India and Ceylon, in the
vicinity

of the Ceylonese pearl
'

fisheries.] The S'auraseni, the Nati (dramatic ?), the Gaudi, and

such like dialects, follow the law of the Prakrit according to their

several provincial usages. The speech of the Abhiras, and other such

tribes, when occurring in poems, is called Apabhransa. In books on

grammar, whatever differs from Sanskrit is called Apabhransa."
91

In his note to the introduction to Campbell's Telugu Grammar, p. 15,

Mr. F. W. Ellis remarks as follows on the Shadbhasha Chandrika of

Lakshmidhara, above referred to (p. 54): "The work here noticed is

confined to these dialects [the Mah^rash^ri, S'auraseni, Magadhi,

Paisachi, Chulika-paisachI, and Apabhransa], as they now exist in the

Natakas [dramas], and treats therefore only of Tatsamam and Tad-

bhavam terms of Sanskrit origin ;
it is expressly stated, however, that

each possessed its proper Desyam, or native, terms
;
and it is probable,

as many of these dialects prevailed, in countries far distant from each

other,' that each was connected with Desyam words of various deriva-

tions, in conjunction with which they produced spoken languages,

differing considerably from each other. This in fact is declared to be

the case with respect to Paisaehi in the following passage :" Pisdcha-

desa-niyatam Pisuchl-dvitayam vidtfh \

Pisdcha-desus tu vriddhair uktdli\

Pdndya- Kekaya-Vdhllka- Sahya-Nepdla- Kuntaldh \

Sudhesha-Bhota-

Gdndhdra-Haiva-Kanojanas tathd
\

ete Paisacha-desdh syus taddesyas

pad-guno lhavet
\ [i.

e. Two kinds of Paisachi are recognized, which

depend on the different Pisacha countries. These are declared by

the ancients to be the following, Pandya, Kekaya, Yahlika, Sahya,

90 See note, p. x. and note 2, p. 26, in Cowell's Prakrita-prakas'a.
91 From the Karyadars'a of Dandi, as quoted by Lassen, pp. 32, 33.



ON THE RELATIONS OF THE PRAKRITS TO SANSKRIT. 49

Nepala, Kuntala, Sudhesha, Bhota, Gandhara, Haiva, and .Kanojana.

These are the Paisacha countries
;
and the native of each country has

his own particular qualities.]
" The two Paisachi dialects are said to

prevail in all the countries here mentioned, commencing with Pand-

yam at the southern extremity of India, and extending to Canoj

(Canojana) in the north, . . . and it is added, Thes^ are^the

Paisachi countries, and the Desyam terms of each have their own

particular quality."'* The Concluding phrase is more vague in the
'

i
J

original than Mr. EHis hafs rendered it
;
but as language is the subject

which the author io treating, it is to be presumed that he here alludes

to the peculiar character of i the different provinces in respect of their

varieties of speech.

It is irrelevant to my present purpose to inquire particularly

whether the various distinctions adopted by Vararuchi and his suc-

cessors, of the mediate or immediate derivation of the Prakrits from

Sanskrit, and their classifications of Prakrit, into that which ig pro-

perly so called, and Apabhransa, and Paisachi, are merely arbitrary

and factitious, or are founded on any rational principles. It is enough

that I find the following facts,, which are itnportant to the conclusions

I am seeking to establish, admitted by the native authorities I have

just cited
; viz., first, that the Prakrits are derived from Sanskrit as

their source
; secondly, that they are comppsed of a threefold element :

Tatsamam, pure Sanskrit
; Tadbhavam, derived from Sanskrit

;
and

Desi, local. As this third element, Desi, is distinguished both from

pure Sanskrit and from words derived from Sanskrit but modified, it

would appear, thirdly, that it denotes words which were regarded as

having an origin different from Sanskrit. Such, at least, is indubitably

the sense in which the word Desi is used by Telugu writers.92

92 See Campbell's Telugu Grammar (3rd edit., Madras, 1849), p. 37, Vhere it is

said :

" The words of the Teloogoo language .... are classed by Sanskrit gram-
marians under four distinct heads. 1st De'shyumob, or, as it is more emphatically

termed, Utsu Des/tyttmoo, the pure language of the land; 2nd Tutsumu.noo, Sanskrit

words assuming Teloogoo terminations
; ,3rd Tudbhavumoo, Teloogoo corruptions of

Sanskrit words, formed by the substitution, the elision, or addition of letters
; 4th.->

Gramytimoo, provincial terms, or words peculiar to the vulgar. To these we may
also add Unyu Deshyumoo, or words from other countries, sometimes given as a sub-

division of the first class, and comprising, according to the definition of ancient

writers, words adopted from the dialects current in the Canarese, Mahratta, Guzerat,

and Dravida provinces only, but now also including several of Persian, Hindoostanee,

and English origin."
4
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To give an idea of the artificial manner in which the Indian critics

classify the different Prakrit dialects, and of the different classes of

people to whom they conceive the dramatic writers ought to assign

them, I quotQ, a passage from the Sahitya Darpana :

Purushdndm amchdndrn samskritam samskritdtmandm
\

S'auraserii

prafjoktavyd tddrislndm cha yoshitdm \

dsdm eva tu gathtisu Mdhdr.d-

shtrlm prayojayet \
atroktd mdgadhl bhdshd rdjantahpura-chdrindm \

chefdndm rdjaputrdndm sreshthindm cJidrd^amdgadh^, \ prdchya vidusha-

kddlndm dhurtdndm sydd -Avantikd
\ yodKa-nagarwtidindm ddkshindtyd

hi dlyatdm \
S'akardndm Sakddlndm sdkdrim samprayojayet \

Vdhlika-

jbhdshd divydndm dravidl Dravidddishu*'
\

Abhlreshu tathd "bhirl

chdnddll Pukkasddishu
\

Abhirl S'dvari cJidpi Mshtha-patropajivishu \

tathaivdngdrakdrddau Paisdchl sydt Pi&dcha-vdk
\

chetlndm apy arii-

chftiiam api sydt S'aurasenikd
\

bdldndm shandafcdndm cha nlcha-

grahamchdrindm \

unmattdndm dturdndm saiva sydt samskritam kvachit
\

aisvaiyena pramattasya ddridryopaskritasya cha
\
bhikshu-bandhadhard-

dindm prdkritam samprayojayet \

samskritam samprayoktavyam lingi-

nlshuttamdsu cha
\ devimantrisutd-vesydsv api kaischit tathoditam

\ yad-

desam nlcha-pdtram tu tad-desam tesya fydshitam \ kdryatas chottamd-

dlndm kdryo Ihdslid-viparyayah \ Yoshvt-sakhl-bdla-vesyd-kitavdpsarasdm
ti

tatKd
| vaidagdhydrtham praddtavyam samskritam chdntardntarti

\

11 Let men of respectable .ranjc and cultivated minds speak Sanskrit;

and let women of the same description use S'aurasem, except in the

metrical parts, where they should talk Maharashtri. Persons living

in kings' palaces should employ Magadhi, and servants, kings' sons,

and magistrates Ardhamagadhi. The eastern dialect (which the

scholiast says is Gaudi, or Bengali) should be spoken by buffoons
;
and

the Avanti by crafty persons. Let Dakshinatya (the language of

Vidarbha, according to the scholiast) be employed by soldiers and

citizens ;
and S'akari by ifVakara's, S'akas, and others. The Vahllka

dialect is .the one proper for celestial (?) personages, Dravidl for

Dravidas, etc., Abhni for Abhlras,, Chandali for Pukkasas, etc., the

Abhiri and S'avarl for those who live by cutting wood and gathering

leaves, and Paisachi, the speech of Pisachas, for charcoal-burners.

S'aurasem may be used also for female servants of the more respectable

sort, for children, eunuchs, and low astrologers; the same, and oc-

casionally Sanskrit, for madmen and sick persons. Prakrit should be



ON THE RELATIONS OF THE PRAKRITS TO SANSKRIT. 61

employed by those who are intoxicated by authority or affected by

poverty, by mendicants and prisoners, etc. Sanskrit should be as-

signed to the better sort of female mendicants, and also, as 'some say,

to queens, ministers' daughters, and harlots. A dialect belonging to

the country from which each character of low origin comes should

be assigned to him
;

and the language employed by the superior

personages should vary according to their function. Sanskrit should

be occasionally assigned to women, female friends, children, harlots,

gamblers, and celestial" nyjaphs, with the view of [showing theft-]

cleverness." 93
,

The rules here given a^>e quite artificial, as it would be absurd to

suppose that different classes of persons living in the same locality, as
'

most at least of the dramatis personae would do, could each speak

different dialects, and that, too, the dialects of other and perhaps

distant provinces.

I shall conclude this section by adding the substance of what Pro-

fessor Lassen says about the Prakrit dialects in the earlier portion of

his work (pp. 22, 25-29).

"The word praikrita comes from prakriti (procreatrix'), 'nature,'

and means 'derived;' the several Prakrit dialects being regarded as

derivatives of Sanskrit either diVectly or mediately. The original

language from which any other springs is called its prakriti, or source.

Thus Hemachandra says, 'Prakrit has its origin in Sanskrit; that

which is derived, or comes from the latter, is called prdkrita.'
' 94 The

expressions Sanskrit and Prakrit are opposed to each other in another

sense, when the former word denotes men of cultivated minds, and the

latter those who are uncultivated. The term Prakrit is therefore also

applied to vulgar and provincial forms of speech.

" The grammarians concur in considering Maharashtri -.as in the

strictest sense of the word Prakrit, the principal form or type of

Prakrit. The S'aurasem and the Magadhi approach most nearly to

the Maharashtri, and both derive their appellations from the names

of provinces. By these three provincial designations, Maharashtr?)

S'auraseni, and Magadhi, the Indian grammarians appear to have

93
Sahitya Darpana in Bibliotheca Indica, No. 53, pp. 172, 173. (See also Lassen,

Instit. Linguae Pracr., pp. 35, 36.)

94 Hemachandra, yiii. 1, Lasseu, p. 26
; quoted aSove, p. 44.
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understood the local varieties of language employed in those three

several provinces, as well as the dramatic dialects severally so called.

Yararuchi specifies only one inferior dialect, the Paisachi, and under-

stands by it the form of speech- employed by the lowest classes of men.

This, is to be distinguished from the speech of Pisachas (goblins),

whicji, wiien introduced on the stage, are said to use a gibberish

totally ungrammatical. The word is to be understood as figuratively

used' to denote the contempt in which tha, lowest- classes were held.

H'ema'chandra mentions a variety of this dialect, tho Chulika-paisachi,

which denotes a form of speech lower than oven the former. In fact

two varieties of Paisachi appear to be distinguished by the gramma-
'

nans,
95 both of them spoken by barbarous tribes, of which the one

seems to belong to northern, the other to southern, India. Earna

Tarkavagisa also mentions two sorts of Paisachi, signifying by this

name a rude mixture of language drawn from different idioms.

"Thj3 term apabhransa is applied by the grammarians to those dialects

which are the furthest removed from the pure Sanskrit original, and

have undergone the greatest corruption. Hemachandra specifies two

kinds, of which one has mout affinity with the principal Prakrit, and

the other with the S'auraseni. The ojdsr writers assign this dialect

to th.e people who dwell on the shor'es of the western ocean, especially

the Abhiras. Rama Tarkavagisa, departing from the view of the

earlier writers, ascribes the varieties of the local and provincial dialects

to the apabhransa, as their source. The same author seems also (when
he uses (iii. 1) the words nagddikramat, ''according to the manner of

those who speak like Nagas, or serpents, etc."), to assign a mytho-

logical name to the provincial dialects in the same way as the older

writers talk of certain barbarous tribes as Pisachas. This designation

appears to have proceeded froln the writers on rhetoric, who assign

Sanskrit to the gods : Prakrit is tten left for men; while those whom
the Brahmans consider to be scarcely deserving of the name of men,

Chandalas, Abhiras, and such like, are only fit to utter the speech of

goblins, or serpents.
" The Prakrit dialects employed in the dramas are rightly asserted

by the grammarians to be of Sanskrit origin ;
for both the grammatical

forms and the words, with very few exceptions, as well as the entire

95
r

See the 'passage quoted in p. 48.
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structure of the Prakrits, and the character of their syntax, are

derived from the Sanskrit. "When, however, the more recent gram-

marians assert the same of the Canarese and other South-Indian

dialects, they are in error, as, although these languages contain words

formed from Sanskrit according to certain rules, their grammatical

forms and primary words cannot by any possibility have btien drawn

from that source."

I will hereafter show {when I come to refer more particularly

to the South-Inditto laisgui-ges) that the Indian grammarians (31 t&e

south claim for the Tejugu, and no doubt for the Tamul, Canarese,

and Malayalim, also, an origin quite independent of the Sanskrit. 96

j*

SECT. Y. The Pali, and its Relations to Sanskrit and Prakrit.

The above tabular comparison of the Prakrits with the modern,ver-

naculars, will have abundantly shown, that the latter are derived from

the former, or from some kindred sources, and that both are derived

in great part from the Sanskrit, at some period of its history, the one

mediately, the other more immediately! Although, however, it be

sufficiently clear, both from the authority of the native grammarians

and by a comparison of the Sanskrit and the Prakrits, that the latter

are derived from the former, yet'the later Prakrits do not represent

the derivative form of speech which stands nearest to the Sanskrit
;

and we are in a position to point out a dialect which approaches yet

more closely to the latter than the Prakrits do. I mean the Pali, or

sacred language of the Buddhists
;

a language which is extinct in

India, but in which numerous canonical books of the Bauddha religion,

still extant in Burmah and Ceylon, are written. 97

Though, however, this language has had the singular fate of having

now disappeared from its native soil, tb become a sacred language in

foreign countries, it is yet nothing more than one of the ancient

96 See Dr. Caldwell's Comp. Grammar of the Dravidian languages, pp. 30, 31
;
the

Introduction to Campbell's Telugu Grammar, 3rd edit., Madras, 1849, pp. xv. ff,
;
and

the Note, in the same work, by Mr. Ellis, to Mr. Campbell's Introduction, pp. 11-22.
97 If any Brahmanical reader should think of studying these pages, I hope thai

the connexion of the Pali language with the Buddhist religion will not deprive it

of all interest in his eyes, much less induce him, with the author of the Nyaya mala

vistara, I. 3, 4, to regard it, though of pure Sanskrit original, as polluted, like cow's

milk in a dog's skin (nahi putam syad gokshlram sva-dritau dhritam), by the unholy
contact of these heretics.
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vernacular dialects of Northern India. Magadhi is the appellation

which the Buddhists of Ceylon themselves give to it. It is, indeed,

true, as we are informed by Mr. Tumour, that the "Buddhists are

impressed with the conviction that their sacred and classical language,

the Magadhi or Pali, is of greater antiquity than the Sanskrit; and

that it had attained also a higher state of refinement than its rival

tongue had acquired. In support of this belief they adduce various

argunents, which in their judgment are v quite conclusive. They

observe that the very word ' Pali '

signifieo, original, text, regularity ;

and there is scarcely a Buddhist Pali scholar in Ceylon who, in the

discussion of this question, will not quotev with an air of triumph,

<neir favourite verse, sd Magadhi mula-lhdsd nard ydy'ddikappikd \

Irahmdno ch1

assutdldpd Samluddha cJidpi bhdsare. ' There is a lan-

guage wHich is the root (of all languages) ;
men and Brahmans at the

commencement of the creation, who had never before heard or uttered

a human accent, and even the supreme Buddhos spoke it: it is

Magadhi.'
98 This verse" is a quotation from Kachchayano's Gram-

mar, the oldest referred to ifi the Pali literature of Ceylon. The

original is not extant in this island." 100 Mr. Tumour, however, is

inclined to " entertain an opinion adyerse to the claims of the

Buddhists on this particular point [the priority of Pali to Sanskrit].

The general results of the researches hitherto made by Europeans,

both historical and philosophical, unquestionably converge," he thinks,

98 Mahawanso, Introduction, p. xxii ; see also
]^

xxvii. Mr. Childers translates

thus :
" The Mugadhl is the original langu'age in which men of former Kalpas, and

Brahmas by whom speech has not been heard, and supreme Buddhas speak." The
" Brahmas

"
are, he thinks, the inhabitants of the upper Brahma worlds. The idea en-

tertained by the Buddhists of the superiority of Ihe Pali to Sanskrit may also be learnt

from the following passage of the commentary on the Grammar called Rupasiddhi,

describing the result of the composition of Kacbchayano's Grammar: ewam sati tiana-

desa-lha^a-sdkkatadi-Tchnlita-wachannin analtaram jetwa Tathagatena wnttaya su-

bhawa niruttiya sukhena Buddha-wachanctm ugganhissanti \

" This being done, men,

overcoming the confusion and incorrectness of diction, arising from the mixture of

Sanskrit and other dialects of various countries, will, 'by conformity to the rules

of grammar propounded by the Tathagata (Buddha), easily acquire the doctrine of

B/jddho." Mahawanso, Introd., pp. xxvi, xxvii.

99 Preserved in the grammar called Payogasiddhi. Tumour, p. xxvii. Mr. Childers

tells me that the verse does not occur in Kachchayana.
100 This grammar is now in the hands of scholars, and parts of it have been pub-

ished by Mr. D'Alwis and Dr. Kuhn. Mr. Childers says that it is in the hands of

every native scholar, and' must have been so in Mr. Tumour's time.
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"to prove the greater antiquity of the Sanskrit. Even in this island,"

he proceeds, "all works on astronomy, medicine, and (such as they are)

on chemistry and mathematics, are exclusively written in Sanskrit:

while the works on Buddhism, the histories subsequent to the advent

of Gotamo Buddho, and certain philological works alone^ are composed

in the Pali language
"

(Mahawanso, Introd. pp. xxii, xxiii). There

is no question that Mr. Tumour is right, and that the priests of

Ceylon, who are no
tphilologists, are wrong. The Pali bears as distinct

traces of derivation .from^Sanskrit,
in an early stage of its development,

as any of the other northern dialects. Before, however, adducing the

proofs of this, I must give some account of the manner in which the

Pali was introduced into Ceylon.

The appearance of Buddha as a religious reformer in Northern

Hindustan seems to have taken place in the earlier part of *he sixth

century before Christ. He is said to have entered on his mission in

the year 588, and to have died in 543 B.C. (Tumour, Introd. to

Mahaw., p. xxix).
101 In strong contrast to the Brahmans, he a!nd his

followers strove to disseminate their new doctrines in a popular shape

among all classes of society; and for this purpose employed, where

necessary, the current vernacular dialects of their age and country,

though, at the same time, they fmay have used both Sanskrit and

Magadhl in the composition of thejir sacred works (Lassen, Ind. Ait. ii.

492, f.
; 1147, f

; Burnouf, Lotus de la Bonne Loi, p. 862).
103 Three

Buddhist synods were held at different periods within 300 years after

101 The grounds for preferring the Cingalese date of Buddha's death, 543 or

544 B.C., to that of the Northern Buddhists, are set forth by Lassen, InJ. Alt.,

vol. ii., pp. 51-61. See especially pp. 60, 61. The historical value of the Buddhist

records is, according to Mr. Tumour (Introd., p. xxviii), assured in the following

way :

" The age in which we now live is the Buddhotpado of Gotamo [the interval

between the manifestation of one Buddho and the epoch when his religion becomes

extinct]. His religion was destined to endure 5,000 years; of which 2,380 have

now passed away (A.D. 1837) since his dec.th, and 2,620 are yet to come. ... By
this fortunate fiction, a limitation has been prescribed to the mystification in which

the Buddhistical creed has involved all the historical data contained in its literature

anterior to the advent of Gotama. . . . The mystification of the Buddhistical data

ceased a century at least prior to B.C. 588, when Prince Siddhattho attained Buddho-

hood, in the character of Gotamo Buddho."
102

Benfey has expressed a different opinion on one point. He says (Indien, p. 194),

the Buddhist books of Nepal composed in Sanskrit are,
" as we shall hereafter show

to be probable, merely translations from the Buddhist sources, which were originally

composed in Pali." v
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DIFFUSION OF BUDDHISM.

Buddha's death, for the collection and arrangement of the sacred works

which expounded the doctrines and discipline of his religion ;
for the

correction of errors and abuses; and for the purpose of propagating

the new faith in foreign countries. The revelations of Buddha are

stated by his followers " to have been orally pronounced in Pali, and

orally perpetuated for upwards of four centuries, till the close of the

Buddhistical age of inspiration." They consist of the Pitakattaya

[in Sanskrit Pitakatraya], or the three pitakas, wjiich now form the

BudcHustical Scriptures, divided into the/ Vyiaya.* Abhidharma, and

Sutra pitakas. A schism having arisen afte/ Buddha's death, the first

Buddhist council was held in 543, when the authenticity of this Pali

,,
collection was established, and commentaries upon it, called Atthaka-

tha, were promulgated. At the second council, in 443 B.C., the autho-

rity of the Pitakattaya was again vindicated, and the Atthakatha

delivered on that occasion completed the history of Buddhism for the

interval subsequent to the previous council. In the year 309 B.C., the

third council was held in the reign of King Asoka, who was a zealous

promoter of Buddhism [Tumour, p. xxix]. Various missions were

consequently undertaken. 103

a Mahendra, the son of King Asoka, was

sent on a mission to Ceylon, for the conversion of that island.

The following account of his proceedings is given by the native

authorities, as abstracted by Professor Lassen (Ind. Alt. ii. pp. 247-

253) : Mahendra arrived in 'Ceylon in the year 245 B.C., was hospita-

bly received by the king of the island, and began by his preaching to

convert the inhabitants to the religton of'Buddha. The king himself

embraced the new doctrine. Relics of Buddha were transported to

the island from Northern India, and the Bodhi tree, under which

Buddha had attained the most perfect knowledge, was transplanted

thither from Behar, and, according to the belief of the Buddhists, con-

tinues to flourish to the present time. Many miracles attended these

transactions. The conversion's to Buddhism continued; and many male

and female devotees were consecrated to the Buddhist priesthood.

Buddhism, thus introduced, has eve
1

!
1 since remained the creed of

Ceylon ;
and that island, the head-quarters of Southern Buddhism, and

the seed-plot from which it was propagated into Burmah and other

parts of Transgangetic India, is regarded in those countries as a holy

103 See Lassen, find. Alto ", PP- 79, 86, 229, ff., and 234-240.
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land. In Ceylon there exists, as has been already mentioned, an ex-

tensive Buddhistic literature, which fills up an important blank in that

of the Brahmans. This literature is, as has been stated, in Pali. At

first, however, the principal sacred records of the Buddhists are said to

have been handed down by oral tradition. Mr. Turnour (p. xxix)

gives the following statement on this subject from the native autho-

rities : The Pitakattaya, together with the Atthakatha, completed to

the era of the third Couapil, were orally promulgated in Ceyloa by

Mahendra, the Pitakattaya fin Pali, and the Atthakatha in Cingalese,

with a further Attbakatha of his own. These works were, it is said,

propounded orally by his inspired disciples and successors till the close

of the period of inspiration, which occurred in Ceylon between 104

and 76 B.C. They were then committed to writing, the text (Pitaka-

ttaya) in Pali (in which it had before been handed down orally), (

and

its commentaries in Cingalese. This event is thus celebrated in the

MahawansOj chap 33, p. 207. Pittaka-ttaya-pdlim cha tassd attha-

kathaih cha tarn
\ mukha-pdthena dnesum pulibe Ihikkhu mahamati

\

Jidnim disiodna sattdnam tadd bhikkhu '

samdgatd \

chiratthitattham

dhamrnassa potthakesu likhdpayum \

" The wise Bhikkhus of earlier

times had handed down orally Jboth the text (Pali) of the three pitakas,

and their atthakatha. But at that 'period, perceiving the injury which

would otherwise be sustained by*he people, the Bhikkhus assembled

and caused them to be written down in books for the more lasting

stability of the faith." About 500 years later, in the period between

410 and 432 A.D., Buddhaghosa transferred the Cingalese Atthakatha

into Pali, as related in the 37th Chapter of the Mahawanso. These

Pali versions of the Buddhist scriptures and their commentaries are

those now extant in Ceylon, and they are identically the same with

the Siamese and Burmese versions.

Such are the Buddhist traditions .regarding the oral transmission of

their sacred books, viz., the scriptures themselves in Pali, and the

commentaries, etc., in Cingalese, and their subsequent consignment to

writing. It is to be remarked, however, that so much of this narrative^

as records the oral transmission of these works, is distinctly rejected by

Mr. Turnour, who says, p. Ivii.,
"
although there can be no doubt as

to the belief entertained by Buddhists here, that these scriptures were

perpetuated orally for 453 years before theyowere Deduced to writing,
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being founded on superstitious imposture, originating perh'aps in the

priesthood denying to all but their own order access to their scriptures,

yet there' is no reasonable ground for questioning the authority of the

history thus obtained of the origin, recognition, and revisions of these

Pali scriptures'."

Regarding the introduction of Pali into Ceylon, different views have

been taken. In his " Institutiones LinguaB PracriticaB," Professor

Lasen remarks as follows (pp. 60, 61) :

(
<

s "'It is clear that the Pali is the sacred language of the Southern

Buddhists, i.e. of those who departing, foj: the most part, from the

shores of Kalinga, towards the south, carried with them, first of all,

'the doctrines of Buddhism into Ceylon, and eventually propagated them

them in India beyond the Ganges."

And dgain :

" While the Pali is connected with the emigration of Buddhism to

the south, it was itself, without doubt, produced in India. It is by

no means clear whether the Buddhists, when they travelled southwards,

made use of the Pali language from the first or not; but indeed, as

the commencement of the emigration to Ceylon can scarcely be placed

earlier than from 628-543 before Chris/, the application of the Pali

dialect as a vehicle for communicating the Buddhist doctrines can

hardly have taken place earlier thp.n that period. How much more

recent it may be, I leave to' those who may be endeavouring to trace

the history of this sect to discover."

In his later work, however, tbe " Indian Antiquities
"

(vol. ii.,

pp. 4'88-490), Lassen proposes the following theory on the subject,

which I translate, with slight abridgements :

" The Pali language is called by the Buddhists of Ceylon Magadhl,

and it ought consequently to have had its birthplace in Magadha.

This, however, cannot have been the case, as, like the majority of the

dramatic dialects, it does not possess the peculiarities of the Magadhl.

The Buddhists are also wrong when they declare the Pali to be the

root of the Sanskrit, and assert that Katyayana restored it to its

original perfection by purifying it from all intermixture of Sanskrit

and the provincial dialects. We shall therefore have to seek for the

birthplace of the Pali elsewhere than in Magadha. We must neces-

sarily assume it to have bgen once a vernacular dialect, as it is other-
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i

wise impossible to perceive why it should have been selected as the

language of the sacred writings. There is, besides, nothing in its

character which is opposed to the supposition that it was once & spoken

tongue. If we compare it with the language of the "Western inscrip-

tions, we find that, generally speaking, they stand both equally re-

moved from the Sanskrit; for if the one presents some forms which

are older, the other again has other forms which are more ancient.104

The western inscriptions haye, in addition to other differences, also

the peculiar phonetic ruie of changing tvd into pta (e.g. dasayilva*

[Sanskrit darsayitvCL\ into dasayiptu}, which is unknown to the Pali,

as well as to the dramatic, dialects. These discrepancies render it

impossible to identify the Pali with the language of the western

inscriptions. It is besides to be observed, that Buddhism had not its

principal seat on the western coast, where the dialect in question was

vernacular."

Thus, according to Lassen, the Pali is neither identifiable with the

Magadhi, the language of Eastern Hindustan, nor with the dialects

of Western India, as made known by the western inscriptions. .

" In the absence of any other circumstance to indicate the birthplace

of the Pali (Professor Lassen pj-oceeds), I propose the following con-

jecture on the subject. I assume tiat Katyayana selected the speech

of the country in which he was engaged in propagating Buddhism, i.e.

of Malwa. Of the Prakrits employed in the dramas, the S'aurasem is

the one most frequently employed, and is the variety used in the

prose passages. Vararuchi derives It immediately from the Sanskrit,

and from it the other dramatic dialects. He must therefore have con-

sidered it as the oldest, though he (as well as his successors), regards

the dialect called Maharashtrl as the principal. These two dialects

stand the nearest to the Pali, though it is decidedly older tljan they

are. I conjecture, therefore, that we .may regard it as the oldest form
i

104 Thus the language of the inscriptions preserves the s before t and th, as in asti,

in sesthe, and in usthana ; and the r in tarvva, where the Pali has tth, tth, and vv.

The inscriptions, too, preserve the Sanskrit dative, for which the genitive is used in i

Pali, though the grammarians recognize, the existence of the dative. In Pali the

ablative in sma, as well as mha, and the locative in smin as well as mhi, are found,

though they are rarely used in composition. In the inscriptions, on the other hand,

the locative has the form mhi, while the ablative of words in a is
,
so that the

pronominal declination of this case has not yet been trjnsferret? to the noun.
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which has been preserved of the vernacular language of "Western India

between the Jumna river and the Vindhya range, a tract which in-

cludes $[alwa. The S'aurasem would consequently present a later

form of this language. Prom Ujjayani a knowledge of Katyayana's

work was probably diffused over the Dekhan
;

and the Cingalese

derived their acquaintance with the dialect of which it treated from

the country of the Damilas, i.e. the Tamilians, or the Cholas. In that

country, Dipankara, surnamed Buddhapriya, composed his new ar-

langement of that work, the oldest Pali 'grammar now extant. 105 As

the canonical writings in Ceylon were not .translated into this sacred

dialect till the beginning of the fifth centi^ry A.D.,
106 the knowledge of

Cc
it appears to have been only very slowly diffused towards the south.

The grammar just referred to appears to be more ancient than that

translation. A more accurate conclusion regarding this portion of the

history of the languages of India will perhaps result from a complete

investigation of the writings of the Southern Buddhists."

These remarks of Lassen afford, perhaps, scarcely sufficient grounds for

denying that the Pali was introduced into Ceylon from Magadha. The

peculiarities which are enumerated by Yararuchi as the characteristics

of the Magadhi, as it existed in his day, such as the substitution of

s for sh, and s, y for /, sk for k$h, I for r, are, after all, of no great

consequence, and would perhaps be? regarded by learned persons, even

IDS The oldest version of the compilation from Kachchayano's Grammar," says,

Mr. Tumour (Introd. to Mahaw. p. xxv.), "is acknowledged to be the Rupasiddhi.
I quote three passages .... The first df these extracts [from the conclusion of the

Rupa'siddhi] .... proves the work to be of very considerable antiquity, from its

having been composed in the Daksina, while Buddhism prevailed there as the religion

of the state." This quotation is as follows : wikliyatananda-therawhaya-wara-

gurunaih Tambapanni-ddhajanam sisso Dlpankarakhyo Damila-ivasumati dipa-

laddha-ppakaso Baladichchadi-wasOfddwitayam adhiwasan sasanam jotayl yo soyam

Buddha-piyyawho yafi imam ujukam Rupasiddhim akasi
\
which, with the aid of

Mr. Tumour's version, I translate as 'follows :

" The celebrated teacher AnSndo,

who was a rallying point like a standard to Tambapaimi (Ceylon), had a disciple

called Dipankaro. The latter, who had obtained renown in the land of Damila, and

was the superintendent o/ two religious houses, called Baladichcha, etc., illustrated

r the religion of Buddha. He was the devotee who bore the appellation of Buddhapiyo,
and composed this perfect Rupasiddhi." ,

106 This statement of Lassen disagrees with the account given by Mr. Tumour,
on native authority (quoted above, p. 57), that the Pitakattaya had been handed

down in Pali from the first. See also the Journal of the Asiatic Society of Bengal
for 1837, pp. 503, ff.

* "
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in Magadha itself, rather as vulgar provincialisms, than essential

characteristics of their language. If so, such varieties would naturally

be discarded by educated men acquainted with Sanskrit, when they

came to form for themselves a literary language.

The early Buddhist teachers appear to have been in the habit of

travelling over the whole of the central parts of Northern India, and

must have been acquainted with the languages of its different pro-

vinces. When, therefore, they set themselves to compose works which

were intended for circulation in all these different regions, they would?

naturally adopt the most
Correct

and approved forms of speech which

were current anywhere within those limits. The case is quite different

in regard to the dramatic compositions of India, which would preserve
'*

the most salient points of every provincial patois, as works of this

class derive a considerable part of their attraction from depicting,, or

even exaggerating local peculiarities.

I find it also difficult to concur in Lassen's opinion as to the period

at which the Pali, or Magadhi, was introduced into Ceylon. Mahendra

and his followers, who were no doubt numerous, must necessarily have

carried with them the language of their native country ;
and not only

so, but they may have been the, bearers of numerous works written in

that language. For it is not easy to*receive literally the account gi^en

by the Ceylonese writers (which, as we have seen, p. 54, Mr. Tumour

also rejects,) of the time at which their religious works were first

committed to writing, or to suppose that the foreign propagators of

Buddhism, who would at first be ign'orant of Cingalese, should, at the

period of their arrival, have had no records in their own language of

the new religion which they were introducing, or that these records

should not have been safely handed down to their successors.

M. Eugene Burnouf, in the course of a comparison which he is

instituting* between a paragraph extracted from a Pali work, one

of the books of the Buddhist canon, the Digha Nikaya, and a parallel

passage from a Kepalese Sanskrit work, makes the following observa-

tion on the language in which the former is composed, from which v,

it will be observed, that he does not controvert the derivation of the

Pali language from the dialect of Magadha :

"It is quite possible that these two versions may have been nearly

contemporaneous in India, and have been ^curreni there from the
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earliest period of Buddhism, before the events occurred which trans-

ported them to Ceylon. The Pali version would he popular among
the inferior castes and the bulk of the people of Magadha and Oude,

while the Sanskrit version was used by the Brahmans. Still, we

should not be justified in supposing that we possessed in the Pali text

the. authentic version of this passage in its true Magadhi form, since

a comparison of the Indian inscriptions of As"oka, and of the Pali of

Ceylon, reveals to us certain differences, 'betwee'n the forms of these

two
u
dialects. Still, wnile we allow for^the" degree of artificial regu-

larity which the cultivation of the Pali in Ceylon may have introduced,

we must hold that the Pali version of this passage approaches very

closely to the form which it must have had in Magadhi." (Lotus de

la Bonne Loi. App., p. 862.)

Professor "Weber (in the course of a detailed notice of the Lotus de

la Bonne Loi, in his Indische Studien, iii., 176, ff.) remarks as follows

on tbls passage : "This last explanation [that the Pali was elaborated

in Ceylon] does not appear to me satisfactory, because a language

carried by a few persons along with them into a foreign country

ordinarily retains its ancient character unchanged. It is further very

questionable whether the cultivation of the Pali commenced in

Ceylon, and probability speaks rather in favour of the supposition

that the grammar of the language was fixed in the country which

was its home." "Weber proceeds to observe, that the Cingalese

tradition ascribes the origin of their grammar to India
;
and thinks

it may be doubtful whether Pali was used at all in Ceylon before

the arrival there of Buddhaghosa in 420 A.D. For though a trans-

lation of the Sutras is said to have been made into the Cingalese

sixty years earlier (which seems to prove that the Pali was under-

stood alJ along), yet it is improbable, he conceives, that, if it had

been earnestly studied before -Buddhaghosa, the translation of the

work called Atthakatha would have been so long deferred. At any

rate, he thinks the arrival of this teacher appears to have given a new

impulse to the study of Pali, as is attested by the composition of the

Mahavansa in that language, fifty years later. It is clear, however,

that Weber maintains the essential identity of Pali with the vernacular

dialect of Magadha, in the sixth century B.C., as he explains the more

archaic character 'of the 'language of the Pali books, the Atthakatha
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and Tripitaka, as compared with the language of the Indian inscrip-

tions of Asoka, by supposing that (while the popular dialect had

undergone great alterations in the 300 years which intervened between

Buddha's death and the date of the inscriptions) the followers of

Buddha may have made it a rule to retain, as far as possible, the

dialect in which Buddha himself spoke, as the language tff all
,
the

discourses which actually emanated from him, or were ascribed to

him, as well as of all the narratives of which he formed the subject.

I quote two othe*r authorities on the subject of the early intr&duCS-

tion of Pali into Ceylon. ,
Ihe first is Professor Spiegel, who remarks

as follows, in the Preface to the Kammavakya (a short Buddhist work

edited by him, and translated into Latin) :
" It appears-reasonable to

believe that the Pali was introduced by the Buddhists into Ceylon, and

carried thence into Transgangetic India. An extensive intercourse

existed between the continent of India and Ceylon from the earliest

period, and the mention of this island in the Ramayana is well kjaown.

Six Brahmanical kings are enumerated in the Hahavansa, who, as

they lived before the age of Asoka, must no doubt have employed

another language. That this was the case' is proved by the multitude

of words which have been transferred from Sanskrit, not from Pali, into

the Cingalese language, and which
1

appear to have been introduced in

consequence of that previous intercourse to which reference has been

made. Thus we find in Cingalese, karna, not Icanna, ear, vaira, not vera,

enmity, the use of the visarga, which has nearly disappeared from

Pali, as well as the vowels ri, ri, Iri, Irz." Spiegel proceeds :

" "We

find from the Cingalese books, that the Buddhists arrived in Ceylon,

bringing with them the Pali language, in the time of Devanampiyatissa,

the contemporary of Asoka, who reigned from 260-219 B.C. It is

probable that the Pali was called MSgadhi in consequence of the

mission of Asoka's son Mahendra to ^introduce Buddhism into Ceylon.

In fact, a comparison of the Pali with the language of the inscriptions

which have descended to our own time, leaves no doubt that the two

forms of speech are most closely connected. Both are but compara->

tively little removed from the Sanskrit, since in neither of them is

elision of letters practised, nor, with few exceptions, are aspirated

letters commuted into A, as in the Prakrit."

The other authority I shall quote is Processor "Benfey, who thus
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writes in his article on India (in Ersch and Gruber's German Ency-

clopaedia, p, 194) :

" The 'place exterior to India, where Buddhism became first estab-

lished as a state religion (about 240 years before Christ) under the

especial auspices of Asoka, Emperor of India, was Ceylon. It is

therefore iio be assumed that at that period all which was of importance

on the subject of Buddhism, was brought to Ceylon in the form in

whieh it then existed. Besides, so close a,, connexion existed between

Oeylon and the head-quarters of the Intliao empire, viz., the regions

lying on the Bay of Bengal (Bengal itself atd^the adjoining provinces),

that the Ceylonese took at least a passive share in the development of
'

Buddhism. Hence their books appear to me to be auth6rities of the

greatest consequence. It is further to be observed that these works

are composed in Pali, which is the sacred language of the Buddhist in

Ceylon, and in the countries converted to Buddhism by the Ceylonese,

and which was the predominating popular dialect of central India."

I quote another passage, to a similar effect, from p. 250 of the same

work
;
and although there, at the close, the author speaks doubtfully

of the derivation of Pali from the province of Magadha, and of the

introduction of Buddhism into Ceylon, from the shores of the Bay of

Bengal, he is not to be understood ks throwing any uncertainty on the

connexion of Pali or of Buddhism with Northern India in general.

He characterizes the Pali as "the sacred language of the Buddhist

writings found in Ceylon and Transgangetic India, . . . which

is shown both by internal and eiternal indications to have been the
<

vernacular dialect of central India, and which was diffused along with

the Buddhist religion in the countries above named, where it soon

acquired the same sacredness in the eyes of the Buddhists, which

Sanskrit .possessed, and still possesses, for the Brahmans. This

language," he continues, "(though distinct proof cannot yet be adduced

of the assertion), is one of the very oldest of the Indian vernaculars,

and was already in popular use at the period of the rise of Buddhism.

It was probably the dialect of a considerable, I mean the western,

portion of Bengal. It was from this point, from Banga or Kalinga,

that, according to the Ceylonese account, Buddhism was introduced

into Ceylon: and yet again this conjecture becomes uncertain, owing

to the fact that th*e language of Magadha, which was spoken only a
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little to the north of the Bay of Bengal, and which (as Asoka's in-

scription in Cuttack seems to have been composed in it) appears also

to have extended towards the south, varies essentially from 'the Pali

in several particulars." Again, in p. ,246, Benfey speaks of "the

Pali, as varying in many particulars from the language of Magadha,

and approximating to the principal Prakrit or Maharashtri, dialect.''

But it matters little in what particular province we suppose the

Pali to have originated, whether in Magadha, or in some country

further to the westwards: ay the fact remains in any case indubitable

that, perhaps with some modifications, it represents one of the oldest

Prakritic dialects of northern India.

The Buddhist writers assert, as we have already seen, that the Pali"

is not derived from the Sanskrit; but that, on the contrary, it is the

primitive language from which all others are descended.
'

These

Buddhist grammarians were no doubt led away by their prejudice in

'favour of the dialect which they or their predecessors had adopted as

the depositary of their sacred literature; and by a prejudice against

the Sanskrit, which was venerated by 'their rivals, the Brahmans.

Even Mr. Clough says (Pali Grammar, Advertisement, p. iii.), with-

out determining the question,, '^it
has long been a contested point

whether the Pali or Sanskrit be the? more ancient language of India;"

and contents himself with the remark that, "it is certain that Pali
* >

was the popular dialect of the native country of Buddho, namely,

Magadha, before the powerful sect, founded by him, was expelled

from the continent of India, an eveilt prior to the Christian era."

The following is the conclusion at which Mr. James D'Alwis arrives

after a long investigation of the subject in his introduction to Kach-

chayana's Grammar (published at Colombo, in 1863), p. cxxxii :

"
When, therefore, we consider the high state of refinement ,to which

the Pali had in very early times attained as a language, its copious-

ness, elegance and harmony, combined with its high antiquity, and its

comparative simplicity, both verbally and grammatically, its relation-

ship to the oldest language of the Brahmans, from which their present-,

dialect has been Sanskritized, its claims to be considered the Vyava-

harika-vak of the Brahmans to which the Rig Veda refers, its con-

currence with some of the Indo-European languages in some forms

which differ from the Sanskrit, its identification with the only
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original Prakrita dialect, which was 'similar to the Sanskrit,' the

absence of any statement in old Brahman writers to the effect that that

Prakrita dialect was a derivative of the Sanskrit, the great improba-

bility of a derivative being denominated the [Prakriti] Prakrita,

the palpable inaccuracy of the definition by which in modern times it

is called the 'derived, the vulgar, or the ungrammatical,' the absence

in it of many a peculiarity which distinguishes derivative tongues,

and* the probability that it had issued from the same ancient seat

(<Bactria or Punjab) from whence the Sanskrit itself had taken an

easterly direction, I believe it may be concluded that the Pali and

the Sanskrit are, at least, two dialects o high antiquity, contempo-
4

raucously derived from a source of which few, if any, traces can be

discovered at the present day."

In a review of Mr. D'Alwis's work in the Journal of the German

Oriental Society for 1865, vol. xix., pp. 658, ff., Prof, "Weber notices

thus the remarks of that writer :

"The long investigation which the author then institutes (pp.

Ixxiii-cxxxii) regarding the antiquity of the Pali and its relation

to the Sanskrit conducts . him rightly to the conclusion that both

dialects were 'contemporaneously' evolved from one source (viz.,

the^Yedic language). He here shovvs himself to be a warm, patriotic

admirer of the Pali, but allows himself here and there to be carried

away by this feeling beyond the proper limits into a depreciation of

the Sanskrit, and specifically to assumptions respecting its purely

arbitrary formation, which must a'ppear to the European reader highly

peculiar," etc. "Nevertheless, we owe even to this part of his labour

the acknowledgment that he has striven to the best of his power to

arrange and sketch the results and views both of native and European

scholars,r
and that he has in general succeeded well in doing so. It

can now in fact no longer be denjed that it is better to understand the

name Prakrita in the sense of 'natural,' 'original,' 'normal,' 'common,'

'general,' and in the signification perhaps secondarily deduced there-

t from, of 'common,' 'low,' than in the sense of 'derived' (samsTcritam

prakritir yasyd] assigned to the word by the grammarians.
107 And yet

107 In order to make this clause more intelligible, I quote Mr. D'Alwis's interpre-

tation of the word Prakrita from an earlier page of his introduction, p. xcii, where

he writes thus :

" Prakriti is therefore that which is natural, or the nature itself of a
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the assumption that the Pali, and so the Prakrit, are derived from the

Sanskrit, deserves the preference over the converse vie.w to which

D'Alwis appears here and there to be not indisposed, viz., that the Pali,

as being the most ancient Prakfit which has been handed down to

us, stands higher in point of originality and independence than the

Sanskrit. For it is clear that the Sanskrit, both in its phonetic

system and flexions, stands much closer to the common mother of it

and the Pali than the latter does,
108 and has consequently a far superior

right than it to bij regarded as the representative of that parent lan-

guage. A perplexing circumstance connected with this question, and

one which leads to many gorts of mistakes, is that we have unfortu-

nately no proper name for that stage of the language which lies at"
1

the foundation of both the ' sister dialects,' the Pali (and Prakrit) and

the Sanskrit, i.e. for the Vedic vulgar speech ;
for the names bfyasha

and vyavahariki are not sufficiently pregnant ;
and one is consequently

thing that which is pre-eminent that which is the natural or quiescent" state of

anything 'not made.' Hence it is clear that the correct and primary sense of the

word Prakrita, indeed that which, was originally assigned to it, despite the so-called

' common acceptation,' was '

original,'
'

root,'
' natural.' By the Prakrit was there-

fore at first meant the original Indian language, as distinguished from the apabhransa,

'the ungrammatical,' and the Sanskrit, signifying [from sam 'altogether', or

'together,' and. krita ' done
' = '

altogeth&r,! or *

completely made, done, or formed']

that ' which has been composed or formed by art, adorned, embellished, purified,

highly cultivated or polished,' and regularly inflected as a language." See in oppo-

sition to this view of the sense of the word pro. krita, Hemachandra's interpretation

of it given above in p. 44, and Lassen's explanation, quoted in p. 51. In a review, of

Prof_ Weber's Ind. Literaturgeschichte, in the Journal of the German Oriental Society

for 1853, p. 605, Prof. Roth thus expresses himself on this question: "Prakrit

(according to the derivation which seems to me the correct one) signifies that which

has its foundation, in another thing, 'the derived,' or the 'to be derived.' The

expression is one formed by grammarians, and has a grammatical sense. The

grammarians say e.g. saihhita pada-prakritis ;
the Sanhita texts have for their

foundation the words, i.e. that form of speaking and writing the tex^s in which

the end aid beginning of the words which follow one another in a sentence are

brought into harmony with the general phonetic laws of Sanskrit has for its

foundation the single words conceived in their original form. The Sanhita text is

thus prakrita in relation to the word-text, the pada-patha : it is a derived text made

for a scientific purpose. I would understand the word prakrita in the same sense,

when it is applied to the dialects." In Bohtlingk and Roth's Sanskrit Lexicon the

sense "customary," "common," is assigned to the word prakrita when generally used,

while of the dialect so called it is said :
" The ' common '

speech is that spoken by
the people, which the grammarians derive from Sanskrit."

los
This, however, can afford us no reason to deny that the Pali has actually pre-

served older forms than the Sanskrit. [Note of Prof. Weber.]
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at a loss how to designate it. Benfey's excellent remarks at p. 245

of his article Indien (which unfortunately has not yet been re-written),

regarding the dying out of the Sanskrit as a vernacular language in

the sixth century B.C. labour under this disadvantage, that they apply

the name Sanscrit for a period for which it is in no way applicable."

The views of Burnouf and Lassen on the relation of the Pali to

Sanskrit are thus stated in their Essai sur le Pali, pp. 138, ff :

" The Pali is derived from the Sanskrit, according to certain rules,

for the most part euphonic, which do not ailow the Derivative language

to admit certain sounds and combinations <of consonants, common in

the parent tongue. These modifications ppply equally to the sub-

stantive portions of the words and to their terminations and inflec-

tions. It hence results that there is no grammatical form to be found

in Pali of which the origin may not be discovered in Sanskrit ;

and that there is no occasion to call in the influence of any foreign

idiom to explain the modifications to which the Pali has subjected the

Sanskrit.

"When the Pali, as a derivative from Sanskrit, is compared with

other dialects having the sane origin, it is found to approach far more

closely than any of those others to that common source. It stands,

so to speak, on the first step of the'-ladder of departure from Sanskrit,

and is the first of the series of dialects which break up that rich and

fertile language. But it appears that the Pali, which contained in

itself the germs of alteration already "greatly developed, was arrested

in its progress all at once, and fixed in the condition in which we now

find it, i.e., in a state of almost immediate connexion with the lan-

guage from which it proceeded. In fact the greater part of the

words which form the basis of the one, are found without modification

in the ot,her; those which are modified can all be traced to their

Sanskrit root; in short, no words of foreign origin are to be found

in Pali."

Again :

c

" "We shall not enter into new details regarding the manner in which

the Pali has been derived from the Sanskrit. The laws which have

guided the formation of that language are the same which we find at

work in other idioms in different ages and countries; these laws are

general, because thty are necessary. "Whether we compare the Ian-
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guages which are derived from Latin with the Latin itself, or the

later Teutonic dialects with the ancient languages of the, same stock,

or the modern with the ancient Greek, or the numerous popular

dialects of India with the Sanskrit, we shall see the same principles

developed, the same laws applied. The organic inflections of the

'parent languages are seen to exist in part, but in a state of evident

alteration. More commonly they will be found to have disappeared,

and to have been rplaced. the case-terminations by particles, and the

tenses by auxiliaryverb.s. 'The processes vary in different langaagos,

but the principle is the same
;

it is always analytic, whether the

reason of this be that a "ynthetic language happens all at once to

become the speech of barbarians who do not understand its structure,
"

and therefore suppress its inflections, and replace them by other signs ;

or whether it be that when abandoned to its natural course, and ,as a

necessity of its cultivation, it tends to decompose and to subdivide the

representative signs of ideas and relations, just as it unceasingly de-

composes and subdivides the ideas and the relations themselves. The

Pali appears to have undergone this last sort of alteration; it is

Sanskrit, not'such as it would be spoken by a strange population, to

whom it would be new ; but pure Sanskrit, becoming altered and

modified in proportion as it beconies popular. In this manner it still

preserves its declension, instead of replacing it by particles, as the

modern dialects of India do. One form only, the ablative in to might

pass for the commencement of the analytic declension
;
but it is already

found in the parent language. A great number of Pali forms might

be cited to prove that the modifications, which it has made in the

Sanskrit, are of the same kind as those which the Italian, among
other tongues, has made in the Latin. Thus the assimilation of con-

sonants, which in Italian makes letto from lectus, and scrittq for scrip-

tus, is one of the principles of Pali.",

The Pali, in the precise form in which we find it in the Ceylonese

books, could scarcely have been a vernacular language. At least, it

exhibits a variety of refinements which could hardly have been em^

ployed in common speech ;
but seem likely to have been confined to

the language of composition, or introduced after the Pali had ceased to

be the spoken tongue of the followers of Buddha, and had become

consecrated to the service of religion and literaturfi : just as the gram-
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mar of the Sanskrit itself became regulated by more fixed and rigid

rules, after it liad been removed from the deteriorating influences of

vernacular use. Such a peculiarity is the use of interpolated, or the

retention of otherwise disused, r
consonants to obviate the inharmonious

sounds which would arise from the collision of vowels. No less than

nine letters, y, v, m, d, n, t, r, 1, and g, are employed for this purpose,

as is shown in the following examples, viz. :

1.
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different, yet in neither case could the refinements employed in writing

have been practised in the language of ordinary life. The Pali has

other characteristics (borrowed from the Sanskrit) which could scarcely

have been very common in the vernacular dialects of Northern India,

supposed to have been contemporary with it
;

such as the use of

desiderative, and nominal verbs; like jighachchhati, he wisbes to eat;

pablatayati, he resembles a mountain
; puttiyati, he treats like a son.

110

Fausbb'U observes in his introduction to the Dhammapada (pi, vi.)

that the antiquity
* of that' work is proved by the character 'of 3ts

language, which approach 33 closely to the Sanskrit, even in some of

its oldest forms, and differ? widely from the diction of the prose Sutras,

explanation is possible, whilst in the second case, the assumption of an interpolation

appears decidedly wrong, as the final mute of the Sanskrit was probably nasalized.

Nevertheless, dough's rule appears to be correct, since at least Tumour's text shows

some other examples of this interpolation. Thus in p. 50, line 14, ewan te-m attano

naman katwajanapadan bahun, unless perhaps te-m is here mutilated (verstiimmelt]

from the Sanskrit te Ime ; and in p. 52, line 4, yatra-m-ichchasi tarn annatra

yakkhehi wijite mama, where, however, certainly the metre declares itself (sprichf)

not only against the interpolation of m, but also in favour of the elision of the final

a of yatra." It is to be observed that the same interpolation (if I am right in so

calling it)
of more than one letter (as in yatha-r-iva for yatha-iva}, is to be found

in the language of the Gathas in ihe Lalita vistara, which will be treated of further

on. This shows that the process did aot begin in Ceylon.

The following are instances collected from the Lalita vistara of the euphonic

insertion of consonants between vowels which may be compared with the cases of a

similar character which have been adduced in che cext as occurring in Pali.

REFERENCES.
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and of the commentary of Buddhoghosa. Thus we find in the

Dhammapada such forms as these, viz., the nominative of the present

participle in am, as ganayam, rodam (instead of ganayanto, etc.); the

third person plural of the present middle in are as sochare, upapajjare ;

and the dative form of the infinitive, as netave, pahdtave, which is

usually fojind only in the Vedas, etc. It is clear from this that the

Pali appears in various phases of greater or less antiquity.

Professor Aufrecht has favoured me wi,th the following notices of

ofiVedic forms which occur in Pali: " Besides tte infinitive in tave,

used after verbs, expressing wish or desire, as well as turn, the Pali

uses, in agreement with the Prakrit and
r
Mahratta an indeclinable

participle in tvana, and contracted, tuna. Katvdna or kdtuna gachchhati

=Jcritvd gachchhati. ["Having done he goes."]
1U These forms agree

with andient forms which are mentioned by Panini as Yaidic, namely

pitvdnam=.pltvd, ishtvinam devdnishtvd devdn, Paniui vii. 1, 48.

Yaska Nirukta vi. 7, assumes that asme can stand for all cases of vayam.

The Pali declines amhe=asme in all cases. Norn, amhe, ace. amhe or

amhdkam (=.asmdkam}, instr. amhebhi or amhehi, gen. amhaJcam.

"
Further, the Pali has preserved the instrumental in ebhis. It says

buddhebhi or buddhehi= buddhaih ; bhi or, hi in all declensions
;

for the

declension of go, it has in the gen. pJ. gavam or gunnam or gondm, the

last form being the Vaidic gondm. Neuters in a, t", u, like phala,

aththi (aslhi), madhu, have either the regular plur. nom. ace. phaldni,

afthlni, madhuni or phald, atthl, madhu, just as in the Vedas.

"There is one more modern foria that is found in the Yeda. The

Pali has assa (asya) or imassa (imasya), so also the Prakrit imassa, etc.

Now we find in Big Veda, viii. 13, 21, imasya pdki andhasak for asya.

This is more curious than to find in the Matsyapurana imair vidvdmsaih

for ebhir vidvadbhih."

Notwithstanding the introduction of various refinements into' the Pali,

after it became the sacred language of the Buddhist religion, there can

be no doubt, as Burnouf considers (Lotus, App. 862), that it substan-

tially represents to us the language Which was in vernacular use in

Behar, and in all the central parts of Northern India, at the era when

Buddhism was first introduced, i.e., in the third, fourth, and fifth

111 Some further specimens of this form will be given in the Tables which

follow.
'
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centuries B.C. Such being the case, we should naturally expect to

find that it bears a strong resemblance to the Prakrit dialects ; which,

as we have already seen (in the preceding section) were either

spoken, or closely resembled dialects which were spoken, in the

same provinces in the first centuries of the Christian era. That such

was actually the case, is put beyond a doubt by a comparison >of these

dialects with the Pali. I shall immediately proceed to prove, by some

comparative lists of nouns, pronouns, verbs, and particles, first, that,an

extensive class of Saiskrrt wcrds undergoes precisely the same mcdifi >

cations in the Pali ,as in the Prakrit; and secondly, that in some

respects the modification of Sanskrit words and forms of inflection had

not proceeded so far in Pali as it afterwards did in Prakrit. From
'

this comparison it will result that the Pali stands nearer to the

Sanskrit, and represents a more ancient phase of the veriiacular

speech of Northern India than is exhibited in the Prakrit.

The following is a comparative scheme of the declension corresjond-

ing to the Sanskrit one in &
t
in which it will be seen that the Pali is

somewhat nearer than the Prakrit to the Sanskrit forms. (Clough,

p. 19; Cowell, p. xxiv.)

Singular.
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Singular. Plural.

PALI. PRAKRIT. PALI. PRAKRIT.

1. aham. aham. 1. mayam. vaam.
amhe. amhe.

2. mam. mam. 2. amhakam. no.

mamam.
t

mamam. amhe. amhe.
3. maya. me. 3. amhebhi. amhehin.

mae. amhehi.

ftmaytn. mama. ^jamMkam.
amhanam.

amham. majjh.
< mamam. mana. c

f
5v maya. matto. 5. qmhehhi. <t

amhahinto.
amheni. amhasunto.

7. mayi. mayi. 7. arohesu. amhesu.
mamammi.

> The second personal pronoun, as it appears in both dialects will

he given in a following Table.

TheJPali verb seems to be far more complete than the Pakrit. The

following are some of its principal tenses, as compared with those of

the latter : (dough, p. 100, ff.
; Cowell, p. xxix.)

PALI. PRAKRIT. PALI. PRAKRIT.

Parasmai-pada, or active mood. Atmane-pada, or middle-mood.

Singular.
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In Prakrit, on the other hand, few traces appear to remain of any

past tenses at all. Mr. Cowell says, p. xxix,
" The only tenses of the

active voice which remain seem to be the present, the second
1

future,

and the imperative." In the 23rd, 24,th, and 25th aphorisms of

Chapter VII., and in the 17th aphorism of Chapter VIII. of Vararuchi,

however (Cowell, pp. 162, 163), mention is made of a past lense, of

which the instances, huvia, hohia, dsi,
m 'he was,' kasia, 'he laughed,'

kahla,
' he did,' are given. Eew instances of the past tense in Prakrit,

however, seem to occur in the 'dramas
;
but it is inconceivable that in>

the Prakrit dialects which, \rere currently spoken in the long interval

between the disuse of the Pali and the rise of the modern vernaculars

(in both of which we find past tenses), there should have been no

grammatical forms in daily use for expressing past time. It is not,

however, necessary to pursue this subject further : as the details and

explanations which I have already furnished, together with the tables

which follow, are amply sufficient to show the place which the Pali

and the Prakrit dialects respectively occupied in the history of North-

Indian speech.
113

,m The form asa, "was," occurs 2n Hala's Saptab'ataka 128, p. 114, of "Weber's

edition.
'

>

113 The following note in p. 107 of the
1

first edition should have been placed in

p. 55 of the present edition, as an addition to note 101.

[Professor Miiller considers the data derrved A-om Buddhist sources on which

the death of Buddha is placed in 543 B.C., and on which the occurrence of any
Buddhist synods before the one in As'oka's time, is asserted, to be fictitious and un-

satisfactory. Though he does not try to bring down Buddha's death below 477 B.C.,

he regards all the Buddhist dates before Chandragupta as merely hypothetical. ' See

his " Ancient Sanskrit Literature," received while this Section was in the press,

pp. 260-300.]
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TABLE No. III.

Containing a List of words which are identical, or nearly so, in Pali and

Prakrit.

[The authorities for the Pali words in these Lists are the Dhammapada, a Pali work

edited by Fausboll, the Pali Grammar of the Eev. B. Clough (Ceylon, 1824), Burnouf

and Lassen'f Essai sur le Pali, Spiegel's Kammavakya, and Anecdota Palica, containing

the Ritsavahini, etc., and Tumour's Mahawanso (Ceylon, 1837). The authorities for the

Prakrit words are partly given in the previous List, No. I., p. 15, ff. In the present

edition the lists have been greatly enlarged, and parallel words from the Gatha dialect

in
f
the Lalita Vistara (Lv.) are occasionally introduced. Tfye Pali column has had the

advantage of being revised by Mr. Childers, and the additional Prakrit words are taken

from the Balaramayana (Br.) the Prasannaraghava fPr,,), and the Saptas"alaka (Ss.) A
good many Prakrit words, for which no Pali equivalents have been found, are left in the

, fet ; as they will at least show the mutations which the Sanskrit undergoes in the former

dialect.]
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TABLE No. IV.

The following Table of ordinals and numerals will show that in some

eases the Pali and Prakrit words are identical; but that in most

cases the PdK words are nearer to the Sanskrit than the corresponding

Prakrit words are,

In the cases where the Prakrit words are omitted, I have been unable to supply them.

' (r
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TABLE No. V.

Comparative list of particles and pronouns, etc., in Pali and Prakrit, with

a few corresponding words in the Gdthd dialect.

REFERENCES.



92 COMPARATIVE TABLE

REFERENCES.



OF GATHA, PALI AND PBAKRIT WORDS. 93

REFERENCES.



94 COMPARATIVE TABLE

TABLE No. VI.

The following Table exhibits a list of Pali words, some of which retain

unaltered the Sanskrit form, while others are modified, out sometimes less

than in PrdkriJ.
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TABLE No. VII.

The following Table contains a list of verbs and participles, in which

it will be observed that the Pali forms generally depart less from the

Sanskrit than the Prakrit ones do.

1 1
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4

SECT. YI. The Dialects of the Rock and Pillar Inscriptions ofAsoka.

Our knowledge of the vernacular languages of India in the centuries

immediately preceding the Christian era is not, however, exclusively

derived from the Pali books of Ceylon. Certain inscriptions, dating

from the second or third century B.C., containing edicts of king

Priyadarsi or Asoka 126
(whose name has been already mentioned

above, p. 63, f.),
and written in a corrupt Sanskrit, apparently the

vernacular speech of that period, are still exla*nt engraved on pillars
c

anct rocks in different parts of India.
*

' '

I borrow the following particulars regSrduig them from the summary

given by Lassen (Ind. Alt., ii. 215, ff.*.
m The inscriptions are en-

graved partly upon pillars, partly on rocks. The pillars are at Dehli,

Allahabad, Mathiah, and Radhia. The inscriptions on these four

pillars are partly uniform, while those of Dehli and Allahabad have

additions peculiar to themselves. The rock inscriptions are: Istly,

those at Girnar, in Guzerat, divided into fourteen compartments;

2ndly, those at Dhauli, in Orissa, which for the most part agree in

purport with those at Girnar, though the dialect is different; and

3rdly, those at Kapur di Giri, near Peshawar, which coincide in

purport, though they often differ n* expression, and in their greater

or less diffuseness, from the Giniar inscriptions. Besides these, Asoka

appears to have caused oher similar edicts to be promulgated in the

same way. Accordingly another inscription has been discovered at

Bhabra, not far from Jaypur, which contains a fragment of an address

to the Buddhist synod in Magadha.

These inscriptions were mostly discovered aboift thirty years ago,

and the great merit of having first (in 1837 and 1838) deciphered

and translated by far the larger portion of them belongs to the late

Mr. James Prinsep. His 'translations were
subsequently

revised by
Prof. H. H. Wilson, in an article in the Journal of the Royal Asiatic

126 Professor "Wilson thinks it extremely uncertain whether Piyadasi can be

identified with As'oka, and inclines to the conclusion that the date of the inscriptions

is some period subsequent to 205 B.C. (Journ. Eoyal As. Soc., vol. xii. pp. 243-251
;

vol. xvi. p. 357.) Professor Miiller, in his "Ancient Sanskrit Literature," p. 520,

speaks incidentally, but without any hesitation, of the inscriptions as being those of

As'oka, and as dating from the third century B.C. See also the other authorities

cited in the text a little further on.

127 See also Pm&ep's Indian Antiquities, by E. Thomas, i. 233, ii. 14.
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Society for 1849 (vol. xii., part i., pp. 153-251): and a portion of

them were a third time examined by M. Burnouf in the Appendix

to his translation of the Lotus de la Bonne Loi, pp. 652-78 1.
12* Prof.

"Wilson has concluded his notice of the subject in a further paper on

the Bhabra inscription, in the Journ. Royal As. Soc., vol. xvi., part

ii., pp. 357-367. The importance of these inscriptions, as throwing

light on the languages of India in the third century B c., is also

expressly recognized Vp Prof. Lassen (Ind. Alterthumsk., vol. io.)

in passages which wilt be .quoted below
; by "Weber in his review of '

the Lotus de la Bon,ne Loi.,(Ind. Stud., iii. pp. 166-173), in the

Preface to his Halavika and Agnimitra, p. xxxii., and in his Indische

Literaturgeschichte, p. 170; and by Benfey, in his Article Indien,

in Ersch and Gruber's Encyclopaedia, pp. 194 and 250.

To give the reader an idea of the nature of these edicts, as well as

of the language in which they are composed, I shall quote the eleventh,

which is short and tolerably clear, according to the Girnar version., to-

gether with the translation (rendered into English) of M. Burnouf

(Lotus, App., x. p. 736
; Wilson, p. 212)-: devdnam piyo Piyadasi

raja evam aha ndsti etdrisam ddnam ydrisam dhamma-ddnam dhamma-

samstavo vd dhamma-samvibhdgo va, dhamma-sambandho vd
\
tata idam

bhavati ddsa-bhatakamhi samnipati-pati mutari pitari sddhu sususd mita-

sastuta-ndtikdnam bdhmana-samandnam sddhu ddnafh pdndnam and-

rambho sddhu etam vatavyam pita va putena va bhdtd va mita-sastuta-

ndtilcena va dva pativesiyehi idam sddhu idam katavyam \
so tdthd kuru

i\_ha~] loka.cha sadrddho hoti parata c'ria anantam pumnam bhavati tena

dhammaddnena
\

"
Piyadasi, king beloved by the gods, speaks thus : There is no

gift equal to the gift of the law, or to the praise of the law, or to

128 In an obituary notice (probably contributed by Professor "Wilson) on M. Bur-

nouf, in the Annual Report of the Royal Asiatic Society for 1853, p. xiii. (published
in part i. vol. xv. of the Society's Journal), the following remarks are made on this

dissertation :

"
Bringing to the inquiry a knowledge of Pali and of Buddhism, the

superiority of which his predecessors would- be the first to acknowledge, and having
the advantage of their previous speculations, the value of which M. Burnouf, with

his never-failing candour, recognizes, we may look upon his researches as conclusive,

and feel satisfied that they have eliminated from these remains of antiquity all the

information they are capable of affording." Prof. Weber also in his review of the

Lotus de la Bonne Loi (iu the Ind. Stud.), speaks in highly laudatory terms of the

same dissertation.

VOL. II. 8
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the distribution of the law, or to union in the law. This gift is thus

exhibited: Good will to slaves and hired servants, and obedience to

one's father and mother are good things : liberality to friends, ac-

quaintances, and relations, Brahmans and Samanas, is a good thing :

respect for the life of creatures is a good thing; this is what ought

to
r
be said by a father, by a son, by a brother, by a friend, by an ac-

quaintance, by a relation, and even by simple neighbours : this is

g<K>d; this is to be done. He who acts thus is'bonoured in this world;
' and for the world to come an infinite

1 merit results from the gift of

the law." * ,

From the age to which these inscriptio/is appear to belong, we might

expect that their language, as it is not pure Sanskrit, would coincide

in a great degree with the Pali, which, as we have already seen, re-

presents what we may suppose to have been the spoken language of

some province of northern India about the same period. And such

proyes on comparison to be to a considerable degree the case. In proof

of this point I shall first proceed to quote the general observations

made by Professors Wilsou, Lassen, and others, on the subject of the

languages in which the inscriptions are composed ;
and then supply

a comparative table, by which some, opinion may be formed of the

degree in which they coincide wiih, and diverge from, the Pali. 129

The following are the remarks made by Professor Wilson (Journal

of the Royal Asiatic Society, vol. xii., pp. 236, if.)
on the language

of the edicts :

"The language itself is a kind of Pali, offering, for the greatest

portion of the words, forms analogous to those which are modelled

by the rules of the Pali grammar still in use. There are, however,

many differences, some of which arise from a closer adherence to

Sanskrit, others from possible local peculiarities, indicating a yet un-

settled state of the language. ,. It is observed by Mr. Pr'insep, when

speaking of the Lat inscriptions,
' The language differs from every

existing written idiom, and is as it were intermediate between the

Sanskrit and the Pali.' The nouns and particles in general follow

129 I might have been in a position to treat this subject in a more satisfactory

manner than I can now hope to do from my own cursory investigations, had I been

able to consult the Pali Grammar, with appendices on the dialects of Dhauli and

Girnar, formerly advertised for publication, but never published, by Professor Spiegel.

(See the cover of his Anecdota Palica, published at Leipzig, in 1846.)
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the Pali structure
;

the verbs are more frequently nearer to the

Sanskrit forms; but in neither, any more than in grammatical Pali,,

is there any great dissimilarity from Sanskrit. It is curious that the

Kapur di Giri inscription departs less from the Sanskrit than the

others, retaining some compound consonants, as pr in priya, instead

of piya ; and having the representatives of the three sibilants, of the

Devanagari alphabet, while the others, as in Pali, have but but one

sibilant :
13 on the oth^r-hand, the Kapur di Giri inscription omits the

vowels to a much greater extent-, and rarely distinguishes between She

long and short vowejs, peculiarities perhaps not unconnected with

the Semitic character of its alphabet.

"The exact determination of the differences and agreements of the

inscriptions with the Pali on the one hand, and Sanskrit on the other,

would require a laborious analysis of the whole, and would be scarcely

worth the pains, as the differences from either would, no doubt, prove

to be comparatively few and unimportant, and we may be conten to

consider the language as Pali, not yet perfected in its grammatical

structure, and deviating in no important respect from Sanskrit.

"Pali is the language of the writings of the Buddhists of Ava,

Siam and Ceylon; therefore it is concluded it was the language of

the Buddhists of Upper India, when. the inscriptions were engraved,

and consequently they are of Buddhist origin. This, however, admits

of question; for although the Buddhist authorities assert that S'akya

Sinha and his successors taught in Pali, and that a Pali grammar was

compiled in his day ; yet, on the other hand, they affirm, that the

doctrines of Buddha were long taught orally only, and were not

committed to writing till four centuries after his death, or until B.C.

153, a date, no doubt, subsequent to that of the inscriptions."
131

. . .

"It is by no means established, therefore, that Pali was the. sacred

language of the Buddhists at the period of the inscriptions, and its

130 "Weber also remarks (Ind. Stud. iii. 180) : "The greater purity of pronunciation
maintained in the popular dialect of the forth-west in comparison with the east,

is shown by the inscription of Kapur di Giri, in which, according to Wilson's

remark (The Rock Inscriptions of Kapur di Giri, etc.), not only the three sibilants of

the Sanskrit, but also a number of compound consonants, containing an r (such as

priya, tatra, prati, yatra, putra, savatra, krama, s'usrusha, s'ramana, bramana, bhratu),

and some others, such as st, str, have been preserved."
131

See, however, the remarks in the preceding section, p. 57.
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use constitutes no conclusive proof of their Buddhist origin.
132 It

seems more likely that it was adopted as being the spoken language

of that part of India where Piyadasi resided, and was selected for his

edicts that they might be intelligible to the people." ....
"We may, therefore, recognize it as an actually existing form of

speech in some part of India, and might admit the testimony of its

origin given by the Buddhists themselves, by whom it is always

identified with the language of Magadhao
or Ben&r, the scene of S'akya

'Sinha's first teaching; but that there are ceveml diiferences between

it and the Hagadhi, as laid down in *?rpkrit 'grammars, and as it

occurs in Jain writings. It is, as Messrs*. Burnouf and Lassen remark,

still nearer to Sanskrit, and may have prevailed more to the north

than Behar, or in the upper part of the Doab, and in the Punjab,

being more analogous to the S'auraseni dialect, the language of Mathura

and Dehli, although not differing from the dialect of Behar to such

an Qxtent as not to be intelligible to those to whom S'akya and his

successors addressed themselves. The language of the inscriptions,

then, although necessarily that of their date, and probably that in

which the first propagators of Buddhism expounded their doctrines,

seems to have been rather the spoken .language of the people in Upper

India, than a form of speech peculiar to a class of religionists, or a

sacred language, and its use in the edicts of Piyadasi, although not

incompatible with their Buddhist origin, cannot be accepted as a con-

clusive proof that they originated from any peculiar form of religious

beljef."

Some observations of Prof. Lassen regarding these dialects, and

their relative antiquity as compared with the Pali, have been already

quoted in the last section (p. 59). He lemarks in another place (Ind.

Alt., ii., 221, 222) :
" These inscriptions are of the greatest value for

the history of the Indian languages, because they exhibit to us in an

authentic shape the most ancient forms assumed by the popular dialects,

and furnish us with a secure basis for the comparative grammar of the

great Sanskritic family of languages, which became so variously de-

veloped."
i3i Professor "Wilson has since, however, from an examination of the Bhabra

inscription, arrived at the conviction, that there is in it
"
enough sufficiently indis-

putable to establish, the fact that PriyadarsT, whoever he may have been, was a

follower of Buddha." (Journ. R. A. S., vol. xv., p. 357.)
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"In these inscriptions we possess specimens of three vernacular

dialects, one from the border country to the north-west, a second from

western, and a third from eastern Hindustan. The inscriptions on

the pillars of Dehli, Allahabad, etc., differ only in particular forms

from the Dhauli (Cuttak) inscription, while they possess in the main

the same character, and may be classed with the MagadhL- of the

grammarians. As this dialect is used even on the Dehli column,

which is situated beycnd the bounds of Magadha, Asoka appears -to

have had a partiality, for (the vernacular language of his principal'

province ;
and from the p^edgminating employment of this particular

derivative of the Sanskrit, 'we may perhaps explain the fact that,

among the Cingalese, who received the Buddhist religion from that

country, their sacred language should have obtained this appellation."

At p. 486, again, Lassen says: "It is only the rock inscriptions

which can be admitted as authentic evidence of the local dialects,

while the columnar inscriptions everywhere exhibit the same dialect,

which consequently cannot have been spoken in every quarter where

such pillars have been discovered. This -remark is especially true

of the Dehli column. When we consider that, between Cabul,

Guzerat, and Magadha (which latter province was the native country

of the dialect employed in the pillar inscriptions), a wide region inter-

venes, inhabited by different branches of the Sanskrit-speaking race, we

are driven to the conclusion that many other dialects must have been

current there, of which we find no specimens in any of the inscriptions."

The following list of words, from toe Dehli and Allahabad columns,

and the Bhabra stone, borrowed from M. Burnouf s Lotus de la Bonne Loi

(App. x., pp. 665, 724, and 741), will show the correctness of Lassen's

remark, that the dialect of the pillar inscriptions resembles the Magadhi
of Dhauli, as exhibited in the comparative list which I shall, imme-

diately addUce. Thus on these columns we have dhamme, dune, sache,

anugahe, kate, piye, kaydne and pdpe, for dhammo, ddnam, sacham,

anugaho, Jcato, piyo, kaydnam and pdpam ; Idjd, vdlichalesu, vihdlatam,

chila, Aliya, pulisa and abhihdle, for raja, vdricharesu, vihdratam, chira,

Ariya, purisa and abhihdro ; Budhasi, dhammasi and sanghasi, for

Budhamhi, dhammamhi and sanghamhi.

The list of words, which I shall immediately adduce, borrowed from

the article of Prof. H. H. Wilson, above alluded to, in^Vol. XII. of the
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Journal of the Royal Asiatic Society, and from the Appendix, No. X.
,

to M. Burnouf '

s Lotus de la Bonne Loi, when compared with the Pali

equivalents which have been added, will suffice to show the points in

which the languages of the inscriptions agree with the last-named

dialect, as well as the respects in which they differ from one another.

I
f must, however, frankly state that I do not pretend to have made

these inscriptions, or the character in which they are written, the

object of particular study ;
and I therefore tdke it for granted that

1
the words have been correctly deciphered by

1 the eminent scholars

from whom I quote.
<-

In comparing the dialect of the inscriptions with other kindred forms

of language, presumed to be of about equal antiquity with them, which

have come down to us in books, we should recollect that the latter

may have been retouched from time to time, to render them more in-

telligible to the readers by whom they were studied in successive

generations, whereas the inscriptions have descended to us unaltered,

except by the defacing action which ages have exercised on the rocks

on which they are engraved. On this subject I quote the following

judicious observations of Mr. Tumour, in the Journal of the Asiatic

Society of Bengal, for December, 137, p. 1049 :

,
" When we consider that these inscriptions were recorded upwards

of two thousand years ago, ami that the several columns on which they

are engraven have been exposed to atmospheric influences for the whole

of that period, apparently wholly neglected ;
when we consider, also,

that almost all the inflections of the language in which these inscrip-

tions are composed, occur in the ultimate and penultimate syllables,

and that these inflections are chiefly formed by minute vowel symbols,

or a small anuswdra dot; and when we further find that the Pali

orthography of that period,' as shown by these inscriptions, was very

imperfectly defined using single for double, and promiscuously, aspi-

rated and unaspirated, consonants
;

and also without discrimination as

to the class each belonged, the four descriptions of n, the surprise

which every reasonable investigator of this subject must feel will be

occasioned rather by the extent of the agreement than of the disagree-

ment between our respective readings of these ancient records."

The following is the comparative list (the Pali column of which owes

its completeness to Mr. Childers) which I proposed to adduce :
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ENGLISH.
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SECT. VII. The Dialect of the Buddhist Gdthds, and its relation to the

Pali : Summary of the results of this and the preceding Section.

I now come to the last of the varieties of corrupted Sanskrit to

which I referred in p. 10, viz., the language which we find in the

Gathas, or metrical portions occurring in such works as the Lalita

Vistara, descriptive of the life and discourses of Gotama Bud'dha. , An
account of the peculiarities of this dialect, as it is convenient to call it,

has been given by,*Babu Eajendralal Mitra, in No. 6 of the Journal

As. Soc., Bengal, 18&4. *0f the Lalita Vistara, from which the speci-

mens given by this 'writer, /knd those which will be adduced by myself,

are drawn, Professor Miillei' remarks, that though "on account of its

style and language," it
" had been referred by Oriental scholars to a

much more modern period of Indian literature," it "can now safely

be ascribed to an ante-Christian era, if, as we are told by Chinese

scholars, it was translated from Sanskrit into Chinese, as one of the

canonical books of Buddhism, as early as the year 76 A.D." 135
>

I proceed to give the substance of Babu Rajendralal's dissertation in

his own words, omitting only those portions which appear to be of the

least importance ; making occasional abridgments ;
and adding, in some

places, to the number of the specimens he has given of the Gatha forms.

"Of the dialects which have proceeded from the Sanskrit, the .Pali

and the Magadhi have hitherto beeu eupposed to bear the closest

resemblance to their parent, but the discovery of the Sanskrit Buddhist

literature of Nepal has brought to our knowledge a new dialect,

bearing a still closer affinity to the classic language of the East, than

either of the former. Nepalese chroniclers have named it Gatha

(ballad),
136

probably, from its having been principally used by the

scalds and bards 13S* of mediasval India. For nearly a similar reason the

135 Buddhist Pilgrims, in "
Chips,

"
(1st ed.) vol. i., p. 258.

136
[The antiquity of certain compositions, caiied Gathas, is proved by the fact

that the expression mtmigatha, the gathtls or verses of the Muni, or Munis, occurs in

the ancient inscription of Piyadasi at Bhabra. Burnouf, App. x. to Lotus, pp. 724,

725, 729; "Wilson, Jour. R. A. S., voL'xvi., pp. 359, 363, 367. Bubu Rajendralal
also refers to the Mahawanso, p. 252, where gathas are mentioned. J.M.]

On this Prof. Benfey remarks, Gott. Gel. Anz. for 1861, p. 134: "On the

other hand, Babu Rajendralal's views on the origin of these Gathas have very much
to recommend them : they require only a slight modification, the substitution of

inspired believers, such as most of the older Buddhists were, sprung from the

lower classes of the people, in the place of professional bards."
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Balenese style the language of their poets, the Kdwi or poetical, and

the language of the Vedas is called Chhandas (metrical), whence, by a

well-known euphonic law, we have the Zend of the old Persians.

" M. Burnouf, the only European scholar who has noticed the

existence of this dialect, describes it to be ' a barbarous Sanskrit, in

which the forms of all ages, Sanskrit, Pali, and Prakrit, appear to be

confounded.' 137 It differs from the Sanskrit more in its neglect of the

grammatical rules of the latter than from any .inherent peculiarity

of it? own. The niceties of the Sanskrit
, forms" of declension and

conjugation find but a very indifferent
f
attention from the Gatha

versifier
;
he uses or rejects the usual caie-affixes according to the

exigencies of his metre with as much veneration for the rules of

Panini as the West Indian Negro has for those of Lindley Jlurray;

indeed,' the best illustration that can be given of the relation which

exists between the Sanskrit, the Gatha, and the Pali, would be

extracts from the literature of the Negroes.
" The Gatha exists only in a versified form, and is to be met with

in that class of Buddhist writings called the Mahdvaipulya or the

'

highly developed
'

sutras. It occurs generally at the end and often

in the middle, but never at the commencement of a chapter, and

contains a poetical abstract of th.e 'subject described in the prose

portion of the works. The latter is written in pure Sanskrit, and

comprises a highly amplified version of the subject-matter, and often

adverts to circumstances unnoticed in the former.

"The Gatha is written in a variety of metres, from the facile octo-

syllabic anushtup, to the most complicated sardulavikrldita. Its

peculiarities are those of a language in a state of transition; it pro-

fesses to be Sanskrit, and yet does not conform to its rules. In it we

find the old forms of the Sanskrit grammar gradually losing their ex-

pressive power, and prepositions and periphrastic expressions 'supplying

their places, and time-hallowed verbs and conjugation's juxtaposed to

vulgar slangs and uncouth provincialisms. At one place, orthography

is sacrificed for the sake of prosody and a word of a single short

syllable is inflated into one of three syllables, while at another the

latter yields to the former and a molossus supplies the place of a

pyrrhic or a tribrach. A spirit of economy pervades the whole, and

syllables and words are retrenched and modified with an unsparing

137 L'Histoire du Buddhisme, p. 104.
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hand. In the Lalita Vistara instances of these peculiarities occur in

great profusion, and they may be generally referred to (A) exigencies

of metre, (B) provincialisms, and (C) errors of syntax and prosody.
" A. Of the changes which may be attributed to the exigencies

of metre, prolongation, contraction and elision of vowels, elision of

consonants, and the segregation of compound consonants .and long

vowels into their simple elements, appear to be the most frequent.

We shall quote a few instances :
,

1st. "Of the prolongation" of vowels the following may be ^aken

as examples.
138

7

" Nd cha for na cha; sy cha for sa cha; praydto for prayatah;

rodamdna for rudamdna.

2nd. " Of contractions of vowels, instances occur almost in every

sloka. They are generally effected by the use of short fo'r long

vowels, and the substitution of i and u for e, ai, o, and au : for

example, ydmi for ydme ; dharenti for dhdrayanti ;
139 drumavara for

drumavardh ; mdya for mdyd ; ghanta for ghantd ; pujam etdm for

pujdm etdm; yatha for yathd ; tatha for tathd ; sada for sadd.

3rd. "Elisions of vowels and consonants are also very frequent;

they are effected principally with a view to economy and euphony.

Final ses are invariably elided. T,ake for instance : nabhe for nabhctsi ;

apsardh for apsarasah ;
uo saddrchiskandhi for saddrchishi skandhe; ima

drishta vasthum for imam drishtvd avasthdm ; nischarl for nischachdra ;

pranidhenti for pranidhydyanti ; mand for manasah; ena for etena.

4th. "Of the division of long
j
vowels and compound consonants

into their short and simple elements, the following are instances of

constant occurrence :

"
Rdttiye for rdtryah, or rdtrydm ; turiyebhi for turyebhyah; gildno

139 Quoted from the edition of the Lalita Vistara, in the Bibliotheca Indica.

[
139 Othefr instances of the same abbreviation (common also in the Pali and

Prakrits) are enti for ayanti ; upenti for upayanti ; janenti for janayanti ; janehi

forjmiaya; mochehi for mochaya ; bodhehi for bodhaya ; purehi forpuraya ; darsenti

for darf ayanti, and numerous others. J.M.]
140 On this Professor Benfey remarks in the Gott. Gel. Anz. for January, 1861,

p. 134 :

" Such forms, as, for instance, apsard for apsaras, appear already in abun-

dance in the Vedas, and arise, not from the exigencies of the metre, but from the fact

of terminations in as passing into terminations in a." He then goes on to refer to

the great importance of this Gatha language ; and expresses the hope of being able

to exhibit this in a grammar of this form of speech, which he had then already

prepared, but which has not yet been published.
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for gldno ; istri for strl ; turiya for turyya ; akildntaka for akldntaka ;

kilesa for klesa ; Jiiri for hrl ; siri for sri ; siriyd for sriyd ; sirlye for

iriye ; deviye for devydh ; pujdrdham for pujdrham ; padumdni for

padmdni ; ddnacharlyd for ddnacharyd ; supina for svapnam.
ui

"This tendfency to segregation of aspirated consonants forms a

principal characteristic of mediaeval and modern Indian phonology.

The* Pali and the Prakrit owe their origin entirely to this cause. The

Hindi and the Marhatti indulge in it to a large extent, and the

I^eng^li is not exempt from its influence. t
, ,

'

"B. The provincialisms of the Gatha include
( neglect of gender,

number, and case, abbreviations and omissions of declensions, corruption

6f pronouns, and new forms of conjugation.

(1.) "Of the neglect of gender, number, and case, the following

may be taken as examples : visuddhanirmalam for visuddhanirmaldn

(singular for plural) ;
buddhakshetram for buddhakshetrdni (singular for

plural) ;
tisanind for dsandt (instrumental for ablative) ;

bodhisuvata

far lodhisuvatdt (objective for ablative) ; urddha hastd for urddhan

hastau (plural for dual) ; Icechid ekapdde for kechid ekapddena (locative

for instrumental) ; trilokam for trilokl (neuter for feminine) ;
kdranam

for kdrandni (singular feminine for plural neuter) ;
nakshatrdh for

nakshatrdni (masculine for neuter) f ; prithu for prithavah ; ime karma

for \munl karmdni.

(2.)
" Under the head of 'abbreviations and omissions of declension,

the most remarkable peculiarity appears to be the use of u in the room

of all Sectional affixes," as ratanw for ratnam; ahu for aham. Z7is

also merely put for the inherent
,
as in two of the following cases :

kshayusamskritu for kshayasamskrita ; nishkrdntu for nishkrdnta ; pari-

varttu for parivdritah. The next are instances in which the case ter-

minations are omitted ; laukikfl, for laukikdh ; chitrakarma for chitra-

karmdnah ; and such instances are of continual occurrence.

(3.) "The foUpwing are 'the corruptions of pronouns that are fre-

quently met with in the Lalita Vistara. They apparently lead the

way to the formation of pronouns in the modern vernaculars :

[
141 Other cases are viyuha for vyuha; ratana for ratna ; s'akiyanam for

s'akyaiiam ; nariya for naryah ; vajiriknya for vajrakaya ; sakkitam for saktam ;

iukula for sukla; nyasiya for nyasya ; abhujiya for abhujya, ; akampiyo for

akampyah, etc. J.M.J,
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"
Manya for mama and mattah ; tubhya for tv&ya (sic) tvam, and

tava ;
U2

ayu for eshah ; te for d ; Jcahim for Arw^ra and kena.

(4.) "The new forms of conjugation observable in the Cratha are

attributable exclusively to corrupt pronunciation ; they follow no fixed

rule, and are the result of that natural tendency to abbreviation which

in the English originates "wont" from "will not," and
(

" shant "

from " shall not." The following are a few examples :

" Dadami and demi'for dadami ; bhosi for bhavasi ; Ihoti for lhavqti ;

bhonti for lhavanti] vamishyasi for ramsyase ; druhi for drohat ;

for.

l iosuna for srinu ; munchaml io^amuncha; bheshyi for Ihavishydmi-v-m-ti-

tah-anti-si-thah-tha ;
us

parikaiha for parikathaya ; nyasl for nidadhuh\

sanuvanti for srinvanti ; sunitvd, srunitvd, sunitya and srutyafoT srutvd;

sunishyati for sroshydti ; sunya for sravydn ; oruhitva for avdruhya ;

glapayisu for gldpaydmdsuh ; jahitvd for hitvd
;
buddhitvd for luddhvd.

"It may be remarked that the corruptions above quoted are, in

many instances, the precursors of forms adopted in other affiliated

dialects. In Sanskrit the third person singular of the verb to be is

bhavati, which in the Gatha changes to Ihoti by the conversion of the v

into o and the elision of the a before and after it (bhonti in the plural,

and bhosi in the second person singular), and thence we haye hoti, hosi,

and honti in the Magadhi. S'unitvd for srutvd is the first step to'the

formation of sunid in Bengali, while sunohi passes into suno with

nothing but the elision of an inflection.

"C. In the collocation of words and phrases the Gatha strictly

follows the rules of Sanskrit syntax, but in the formation of compound
terms it admits of many licences highly offensive to the canons of

Panini and Yopadeva. They seem, however, to be the consequence of

haste and inattention, and are not referrible to any dialectic peculiarity."

There are, however, some other fbrms discoverable in the Gatha
>

142
[I have noted also mi for mahyam and maya ;

ti for tvaya (Lv. pp. 256, 358,

380, 399) ;
tasd for tasya (p. 125) ; anabhih for ebhih (p. 304). J.M.]

li3
[I find the following additional irregular forms of the verb bhu,

" to be," viz.,

bhaviti for bhavati, abhushi for abhut, abhushih for abhuh (?), ababhuvan for

abhuvan, bhavi for bhavishyasi and bhavani, bhaviya and bhaveya (resembling a

Pali form of the same tense) for bhavet, bhohi for bhava, bhaviya and bhaviah for

bhutva, anubJiaviya for anubhuya, prabhami and prabhama for prabhavanti and

prabhavamah. The forms asmah for smah, and asi for asti, or (yiit, also occur. J.M.]
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dialect, which have been either passed over, or but briefly noticed

by Babu Rajendralal, and which yet present some points of remarkable

interest. Thus the plural instrumental in ebhih, which is so general

in the Vedas, is in constant use in the Gathas also, as in the instances

sdkiyebhih, satfvebhih, gunebhih, simhdsanebhih, ddraJcebhih, chetakebhih,

employed, instead of the form, sdkyaih, sattvaih, etc., which is alone

current in modern Sanskrit. It is from this older form in ebhih that

the, Pali form of the same case in ebhi, or ehiytis derived, as in the

word, buddhebhi, or buddhehi (Clough, Pali, Grajn., p. 19). Again,

we find in the Gathas various other . cases besides those above

noticed in which the case-terminations or the declension in a are

substituted, in the case of words ending in consonants, for those proper

to the latter form of declension. Thus, for jagatah and jagati (the

gen. add loc. of jagat\ we have jagasya and jage ; for ndmnd (instr.

of ndman), we have namena; for mahatmanam we have mahdtmam; for

anantayasasam we have anantayasam; for karmanah (gen. of karman)

we have Jcarmasya; and for duhitaram, accusative of the word duhitri

(ending in ri\ we have duhitdm, the accusative of feminine nouns

ending in a. This change is one to which the Pali inclines (as in

the form Brahmassa, as one of the genitives
of Brahman), and to

which a still more decided' tendency is observable in the Prakrit.

(See Coweli's Prakrit Gram. Introd., p. xxiii., xxiv.) On the other

hand, we find also in the' Gathas instances of the quite different

change of e into i in the locative, as loki, gehi, udari, for the proper

form lake, gehe, udare. The particle api (also'] is contracted to pi, as

in Prakrit; thus we have ahampi for aham api, tubhyampi, for tubh-

yam api, vayampi for vat/am api, napi for ndpi, tathapi for tathdpi,

punopi for punar api : so also iti is contracted to ti, as in ahanti for

aham iti. Again, we have the peculiar forms jihmi, jihma, and jaha

for yathd ; yathariva for yathaipa
m

(precisely as in Pali,' Clough's

Gram., p. 11); slti for smriti ; pathe for patheshu, and ishtikdn for

yashtidhdrakdn (macebearers).

Many of the changes in the Gatha verbs are in part the same which

we find in Pali. Thus, for the correct Sanskrit forms chodayanti,

tarpayishyanti, nivarttayati and dhdrayantl, we have chodenti, tarpesh-

144 See the further instances of interpolation of letters already adduced above,

p. 70, and note.
f
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yati, nivartteti and dharentl, which, in Pali, would be chodenti, tap-

pessati, nivatteti, and dharentl. Again, for avalambate we have olambate,

which would take the same form in Pali. The modifications avaclii

for avochat, munchi for amuncJiat, gachchhi for agachchhat, dhydyi for

adhydyat, correspond in some measure to such Pali form's as akdsi for

akdrshlt, ahdsi for ahdrshlt, addsi for addt, ahosi for abhut, atthdsi

for asthdt, abadhi for abadhlt, etc. : and snapinsum for sndpaydmasuh or

asisnapan, is nearly thesame as the Pali form apachmsu, the third person

plural of the third preterite. The Gatha forms darsishyasi for drttksh-*

yasi, sunishyati for Jroshyati, kshipishyati for kshepsyati, and spris-

ishyati for sparksJiyati or isprakshyati, are analogous to the Pali forms

vedissdmi for vetsydmi, bhunjissdmi for bhokshydmi, and dessissumi for'

dekshydmi. The Gatha past indeclinable particles also, such as bhavitvd,

ramitvd, hanitvd, labhitvd, stuvitvd, manitvd, vijihitvd, iunitva, sprisitvd

for bhutvd, mantvd, hatvd, labdhvd, stutvd, matvti, vi-\-hitvd, srutvd, and

sprishtvd, are formed on the same principle as the similar Pali ones,

pavisitvd, jdnitvd, bhunjitvd, for pro, + veshtvd, jndtvd, and Ihuktvd.

Of the forms karitya and kariyuna for *kritvd, the latter coincides

in its termination with such Pali forms as sutvdna and disvdna for

srutvd and dnshtvd. Again, we have the forms kampayanto, vdra-

yanto, vinishkramanto, vlryavanto (paft^. nom. sing.), for kampayan, etc.,

which coincides with the Pali and Prakrit. The same may be said

of pekshasi for prekshase ;
tdva for tdvat

; smardhi, kurvahi, bhandhi,

vasdhi, for smara, kuru, bhana and vasa respectively ; deviye and devlye

for devydh ; tapasmi for tapasi ;
talasmin for tale

; arhantebhih for

arhadbhih
; prabhdya for prabhayd, vdchdya for vdchd. For tyaktvd I

find the word chhorayitvd, which does not seem to be much used in

Sanskrit, though "Wilson, in his Dictionary, gives chhorana in the sense

of "leaving." I quote the following additional anomalous forms,

viz., pithitd. for pishtd, pithitdni for prathitdni, visnapi foB vyasndpa-

yan, snapit for sndpayitvd, kshipinsu for kshipantl, bhaviya for lhavet,

pratishthihitvd for pratishthdya, datti for dadati, deti for daddti, ddsmi

for ddsyami, dlyatu for diyatdm, darthi for dadatah, daditu for datum,

dell, dadia and dadiya for dattvd
;
kurumi for karomi, karonti for yfcwr-

va/2^', or karishyanti ;
karoma for karishydmah kareya for kuryuh ;

karitya, kariye, and kariyd for &n'toa
; prakarohi for prakuru ; grihltya,

grahiya for grihltvd; bhinanmi for Ihinadmi; vademiYor vaddmi; vym-
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thaya for vyutthdya ; sthihiya for^sthitvd ;
utthihitvd for uttJidya ;

dru-

Jiitya for druhya, pardhaniya for pardhatya ;
utthihet for. uttishthet

;

charoti for charati
;

minitta for matvd
;

saTcltitam and saktitam for

salctam
; uchchhrepaya for utlcshepaya ; miyati for mriyate ; purima for

purva ;
?# for vidvdn

;
vidubhih for vidvadlhih

;
Idbhase for Idbhdya ;

samslcritaf.tah for samskritat, or samslcritatah jdnaml foTJdndmi; bhdsi

for bhdshate; vinenti for vineshyati; janeshi OTJanaishl, forjanayishyati;

adnisuh for adrdkshuh; pasyeta for drisyate; adhyeshtu for adhyetum;

ohintaya for cTiintayitvd ;
vademi for m^dwzi; vandima for vanddmahe;

atikrametum for atikramitum. (In all thesp c/ises, I should observe, the

Sanskrit equivalents are given according, to the notes in the printed

edition of the Lalita Vistara.) Nouns and participles are frequently

lengthened by the addition of the syllable #, as rodantako, gachhamd-

nalce, 'bhdshamdniktih, dadantikuh, roditavyakah, dgatiltah, ddsinikuh

for rudan (or rather rodanto], gachhamdne, bhdshamdndh, dadatyah,

roditqvyah, dgatdh, ddsih'th. This insertion of is also to be noticed

in the following verses of the Vajasaneyi sanhita, xxiii. 22, f.
;
where

yfld and asakau, yakah and 'asakau, stand for ya, ya$, and as!M.

Very peculiar is the use of the a privative in ajanehi for md janaya,

"do not cause."
,

The use of abbreviated, or otherwise irregular, forms, such as labhifor

lapsyase, or labdhah, gachchi for agachhat, cliali for chalitd, munchi for

amunchat, avachi for avochat, nivesayi for nivesitdh, chhddayi for chhdda-

yati, parichari for paryacharah and parichdrinl, varichari for vardcha-

ranam, tyaj'i for tyaktd, tyaktvd, Und tyahtavtin, smart for smritam and

smaranam, varshi for varshitvd, vraji for avrajat, sparsi for sprashtum,

utthi for uttishtha and utthdya, is extremely common, and, as will be

seen from the equivalents following each word, these forms are very

variously interpreted by the ^commentator, and supposed to stand for

verbs in the present, past, and future tense, and in the imperative mood,

and for participles active and passive, as well as for nouns. The penul-

timate syllable of verbs is very often lengthened, as in the Vedic let

form, as in mochaydti, dharshaydti, sahdti, labhdti, drisusi, vrajdsi, for

mochayati, etc., for which the commentator generally substitutes the

present tense, but sometimes the past, and sometimes the future. This

form is even found with the augment in adristisi, rendered by the com-

mentator pasyati 'or adrdkshlt.
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I proceed with the quotations from Babu RajendralaTs Essay.

"Of the origin of the Gatha nothing appears to be known for cer-

tain. M. Burnouf is inclined to attribute it to ignorance ;
Ke says :

' This fact (the difference of language of the different parts of the

Vaipulya Sutras) indicates in the clearest manner that there was

another digest (of the Buddhist literature prepared, beside? those of

the three convocations), and it agrees with the development of the

poetical pieces in wMch these impurities occur, in showing that those

pieces do not proceed' from the same hand to which the simple Sutras

owe their origin. There ,ie>i nothing in the books characterized by this

difference of language, wh'i^h throws the smallest light on its origin.

Are we to look on this as the use of a popular style which may have

developed itself subsequent to the preaching of S'akya, and which

would thus be intermediate between the regular Sanskrit and the

Pali, a dialect entirely derived from, and manifestly posterior to the

Sanskrit? or should we rather regard it as the crude composition of

writers to whom the Sanskrit was no longer familiar, and who en-

deavoured to write in the learned language, which they ill understood,

with the freedom which is imparted by the habitual use of a popu^r
but imperfectly determined dialect ? It will be for history to decide

which of these two solutions is correct
;
to my mind the second ap-

pears to be the more probable one, but direct evidence being wanting,

we are reduced to the inductions furnished by the very few facts as

yet known. Now, these facts are not all to be found in the Nepalese

collection
;

it is indispensably necessary, in order ft> understand the

question in all its bearings, to consult for an instant the Singalese

collection and the traditions of the Buddhists of the South. What

we thence learn is, that the sacred texts are there written in Pali ;

that is to say, in a dialect derived immediately from the learned idiom

of the Brahmans, and which differs ,very little from the dialect which

is found on the most ancient Buddhist monuments in India. Is it

in this dialect that the poetical portions of the great Sutras are

composed ? By no means
;

the style of these portions is an inde-

scribable melange, in which incorrect Sanskrit bristles with forms of

which some are entirely Pali, and others popular in the most general

sense of the term. There is no geographical name to bestow upon
a language of this kind

;
but it is at the same time intelligible how
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such a jargon may have been produced in places where the Sanskrit

was not studied systematically, and in the midst of populations which

had never spoken it, or had known only the dialects derived more or

less remotely from the primitive source. I incline then to the belief

that this part of the great Sutras must have been written out of India,

or, to express myself more precisely, in countries situated on the

western side of the Indus, or in Cashmir, for example ;
countries

where the learned language of Brahmanis,m and* ^Buddhism would be

cultivated with less success than in Central indisf: It appears to me

almost impossible that the jargon of these rpoems could have been

produced in an epoch when Buddhism nourished in Hindusthan.

Then, in fact, the priests had no other choice but between these two

idioms; either the Sanskrit, i.e. the language which prevails in the

compositions collected at Nepal, or the Pali, that is, the dialect which

is found on the ancient Buddhist inscriptions of India, and which

has be^n adopted by the Buddhists of Ceylon.'
U5

"This opinion," continues Babu Rajendralal,
" we venture to think,

is founded on a mistaken Estimate of Sanskrit style. The poetry

oUthe Gatha has much artistic elegance which at once indicates

that it is not the composition of men who were ignorant of the first

principles of grammar. Its authors display a great deal of learning,

and discuss the subtlest questions of logic and metaphysics with much

tact and ability ;
and it is difficult to conceive that men who were

perfectly familiar with the most intricate forms of Sanskrit logic, who

have
(expressed the most abstruse metaphysical ideas in precise and

often in beautiful language, who composed with ease and elegance in

Arya, Totaled, and other difficult measures, were unacquainted with the

rudiments of the language in which they wrote, and even unable to

conjugate, the verb to be, in all its forms. This difficulty is greatly

145 L'Histoire du Buddhisme Indien, p. 105. [I have introduced a very few verbal

alterations into this translation from Burnouf. Lassen, Ind. Ait., ii. p. 9, concurs in

these views of Burnouf: "The Mahayana Sutras (of 'the Buddhists) are composed
in a prose made up of a mixture of irregular 'Sanskrit, of Pali, and of forms borrowed

from the vulgar dialects ;
and the narrative is repeated in verse. Such a medley of

forms could only, as it appears, have arisen in a country where the learned language
was no longer maintained in its purity ; and, consequently, the writings in question

were probably composed in the countries bordering on the Indus, and most likely in

Kashmir, which plays(
an important part in the later history of Buddhism." (See

also pp. 491, 492, and p. 1153 of the same volume.) J.M.]
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enhanced, when we bear in mind that the prose portion of the

Yaipulya Sutras is written in perfectly pure Sanskrit, and has no trace

whatever of the provincialisms and popular forms so abundant in the

poetry. If these Sutras be the productions of men beyond the Indus

imperfectly acquainted with the Sanskrit, how happetts one portion

of them to be so perfect in every respect, while the other is so impure?

What could have been the object of writing the same subject twice

over in the same Tpork, once in pure prose and then in incorrect

poetry? '>>> > >

"It might be supposed, what is most likely the case that the

prose and the poetry are the productions of two different ages ;
but the

question would then arise, how came they to be associated together'?

What could have induced the authors of the prose portions to insert in

their works the incorrect productions of Trans-Indus origin ? Nothing

but a sense of the truthfulness and authenticity of those narratives

could have led to their adoption. But how is it likely to be supposed

that the most authentic account of S'akya, within three hundred years

after his death, was to be had only in countries hundreds of miles away
from the place of his birthr

and the field of his preachings ? The
grjat

Sutras are supposed to have been compiled about the time of the third

convocation (309 B.C.), when it i(j not 'at all likely that the sages of

central India would have gone to Cashmere in search of data, wliich

could be best gathered at their own threshold.

"The more reasonable conjecture appears to be that the Gatha is

the production of bards, who werti contemporaries or immediate suc-

cessors of S'akya, who recounted to the devout congregations of the

prophet of Magadha the sayings and doings of their great teacher, in

popular and easy flowing verses, which in course of time came to be

regarded as the most authentic source o all information connected with

the founder of Buddhism. The high estimation in which the ballads

and improvisations of bards are held in India and particularly in the

Buddhist writings, favours this supposition; and the circumstance

that the poetical portions are generally introduced in corroboration of

the narrative of the prose, with the words : Tatredam uckyate,
l Thereof

this may be said,' affords a strong presumptive evidence."

In a review of Burnouf's "Lotus de la Bonne Loi," Professor Weber

(in the Indische Studien, iii. pp. 139, 140) remark's as follows on the
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views expressed by Burnouf in the preceding passage in regard to the

language of the Gathas :

"The last reason (viz. that Sanskrit was cultivated with less suc-

cess in Kashmir than in Central India) is an incorrect one
; since, on

the contrary, it' is precisely in the north-west of India that the proper

seat of Indian grammatical learning appears to have existed. As

regards the fact itself, Burnouf may be right, and the jargon of those

poetical portions may have actually been at one 'lime the local dialect

of- Kashmir, which would preserve a f&r more exact resemblance to

the ancient form of speech, than did the, P.ali and Prakrit dialects

which were developed in India proper nnder the influence of the

aborigines, who spoke differently. But as Burnouf urges elsewhere,

that the more recent a Buddhistic work is, the purer and more

correct *is its language, it appears to me more natural to assume

that these poetical portions are fragments of older traditions
; because,

if they were more recent than the rest of the text, there is no

good ground on which to account for their deviating from them in

point of language ;
or if there- were a difference, one would expect that

110 poetical parts would be more correct than the prose. This is in

fact the view taken in the Journal of the Asiatic Society of Bengal for

1851, p. 283, where the Lalita Vistara is said to have been 'compiled

in Sanskrit about the end of the sixth century from ballads in an

obsolete patois of that language, composed evidently by bards at a much

earlier period.'
"

In regard to the point on which 'Babu Kajendralal is at issue with

the views of M. Burnouf, I will not venture to express any opinion.

The peculiarities of the Gatha dialect are so anomalous that it is very

difficult to explain them. In any case, it is clear that, if not a spoken

language, jit
was at least a written language in a remote age : and it

therefore exemplifies to us some,portion of the process by which the

Sanskrit was broken down and corrupted into the derivative dialects

which sprang out of it.

I subjoin the concluding passage of Babu Rajendralal's dissertation,

in which he states his opinion in regard to the periods at which the

successive modifications of Sanskrit were spoken in India.

"The language of the Gatha is believed, by M. Burnouf, to be

intermediate between the Pali and the pure Sanskrit. Now, as the
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Pfili was the vernacular language of India from Cuttack to Kapurdagiri

within three hundred years after the death of Sakya, it would not be

unreasonable to suppose that the Gatha which preceded it' was the

dialect of the million at the time of S'akya's advent. If our conjecture

in this respect be right, it would follow that the Sanskrit passed into

the Gatha six hundred years before the Christian era
; that three

hundred years subsequently it changed into the Pali
;
and that thence,

in two hundred yearn .more, proceeded the Prakrit and its sister dialects

the S'auraseni, the' T)ravi/li,
14

<? and the Panchali, which in their turn

formed the present yemacuhir dialects of India."
J

I have thus (as I originally proposed in Section I.) passed in review

the various phases through which the vernacular speech of Northern

India has gone since it began to deviate from the forms of its parent

Sanskrit. Commencing with the provincial dialects of our own day,

the Hindi, Mahratti, Bengali, etc., which diverge the most widely

from the original tongue, I have attempted to ascend, successive^,

from the more recent to the mure, ancient mediaeval vernaculars, and to

trace backwards their gradual approach in form and structure to the

language of the Yedas. In Section I. the modern vernaculars are

considered. In Sections II. IV. the dialects entitled Prakrit aife

described
;
and it has there been proved that they were either them-

selves the spoken tongues, or at least closely akin to the spoken tongues,

of northern India before the modern vernaculars came into existence,

and shown, by a variety of illustrations, that the former approach much

more closely to the Sanskrit than the latter. In Section V. an account

has been given of the Pali
;
and it has been demonstrated at length

that it, in its turn, is more ancient in its grammatical forms than the

Prakrits are, and departs less widely than they do from the Sanskrit.

In Section VI. I have supplied some description of the language em-

ployed in the rock inscriptions of Piyadasi ; by which it is put beyond

a doubt that different dialects resembling the Pali were in vernacular

146
[If by the Dravidi is meant the Telugu, or any of its cognate languages, it is

a mistake to class it with the northern Prakrits. J.M.] >
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use in northern India in the third century B.C. And finally, in Section

VII., I have described a form of corrupt Sanskrit occurring in the

Gathas or narrative poems in which the actions of Buddha were re-

counted at a period apparently preceding the Christian era.

It is not necessary that I should be able to point out the exact

relative antiquity of the Pali, of the language of the inscriptions, and

of the language of the Gathas. We have seen (p. 59) that the Pali

hasjsome grammatical forms which are older than those of the inscrip-

tions,; and vice versd. It is sufficient to c say tthat all these three

different dialects exhibit a form of Indian speech, which is of greater

antiquity than the Prakrits of the dramatic poems; and that they

illustrate to us some of the earliest stages of the process by which the

original spoken language of India, i.e. the early Sanskrit, was disinte-

grated *ind corrupted.

SECT. VIII. On the original use of Sanskrit as a vernacular tongue ;

on the manner in which the Prakrits arose out of it, and on the period

of their formation : views of Professors Weber, Aufrecht, Lassen, and

Benfey.

Prom the above review of the spoken dialects of India, commencing

with the modern vernaculars) and going back to the Prakrits and the

Pali, we discover, as has been repeatedly stated, that the older these

dialects are, the more closely do they resemble the Sanskrit, in the

forms' of the words themselves, as well as in the modes of their declen-

sion and conjugation. Judging by the great differences which we find

between the modern Indian languages and the oldest forms of the

vernacular dialects, and by the gradual changes through which the

latter have at length passed into he former, we can have no 'difficulty

in concluding that the very oldest known forms of the Prakrits also

had, in earlier ages, undergone similar mutations, and had at one time

been different in some respects from* the languages which have been

handed down to us : and that the further back these dialects went,

the fewer and smaller were their deviations from the oldest forms of

Sanskrit, till they at length merged altogether in that parent language,

and were, in fact, 'identical with it. And as there is no doubt that
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these Prakrit dialects, in the oldest forms in which we can trace them,

were spoken languages, so we are farther entitled to conclude that the

Sanskrit itself was at one time, i.e., at the period before the Prakrits

broke off from it, a vernacularly spoken language.

Before, however, proceeding to the particular proof of this, I shall

first of all present some general speculations of Professors ."Weber,

Lassen, Benfey, and Aufrecht, on the anterior elements out of which

the Prakrits (under which term I include all the old vernacular lav-

guages derived from Sanskrit)* were developed, and the process by
which their formation, was effected.

The following is Professor "Weber's account of the way in which he

conceives the Prakrits to have arisen :
U7

"I take this opportunity of once more declaring myself decidedly

against a commonly received error. It has been concluded (as by Spiegel

against Ho'th) from the existence (in inscriptions) of Prakrit dialects

in the centuries immediately preceding our era, that the Sanskrit

language had died out before these dialects were formed; whereas

we must, on the contrary, regard the development of both the Sanskrit

and the Prakrit dialects from one common source, viz. the Indo-Arian

speech, as entirely contemporaneous For a fuller statement of

this view I refer to my '

Vajasaneyi,Sanhitae Specimen,' ft., 204-6;

and, in proof of what I have urged there, I adduce here the fact that

the principal laws of Prakrit speech, viz. assimilation, hiatus, and a

fondness for cerebrals and aspirates, are prominent in the Vedas, of

which the following are examples : *ku^a=krita, R. V., i. 46, 4
;

kata=karta (above, p. 30) : geha=griha (above, p. 40) ; guggulu=

gungulu, Katyay., 5, 4, 17
; vivittyai=vivishtyai, Taitt. Arany., x.

58 (Drav.); yavatsah= yavatyah, S'atap. Br. ii. 2, 3, 4 (yavachah

Cod. Mill., according to the second hand, nd in Sayana) ; krikalasa,

Yrih. Ar. Ma., i. 3, 22=krikadasu, . Eik., i. 29, 7; purodasa=

purolasa (comp. dasru=lacryma) ; padbhih=padbhih ;
kshullaka=

kshudraka
; bhallaksha=bhadraksha, Chhandogya, 6, 1 (gloss) ;

viki-

rida=vikiridra (above, p. 31); g*abhasti=grabhasti, or garbhasti ;

nighantu=nigranthu ; ghas=gras; bhanj=bhranj (orbranj); bhuj=
bhruj ;

bhand^blandus
;
bhas^bras. In the latter cases an r has

dropped out, after it had aspirated the preceding consonants

147 Indische Studien, ii. p. 87, note.



130 VIEWS OF PROFESSOR WEBER. /
i

Comparative philology exhibits similar phonetic prakritizings within

the circle of the Indo-Germanic languages as compared the one with

the othisr." The same writer says in his Yajas. Sanh. Specimen, ii.

203, ff. :

U8 " I incline to the opinion of those who deny that the

Sanskrit Bhasha, properly so called, was ever the common spoken

language of the whole Arian people, and assign it to the learned alone.

Just as our modern high-German, arising out of the ancient dialects

o the Germans, reduced what was common ta all to universal rules

t and laws, and by the power of analogy Ojblite^ted all recollection of

varieties; and just as, on the other hand, these, dialects, while they

gradually degenerated, often preserved at the same time fuller and

more ancient forms
;

so also the Vedic dialects became partly combined

in one stream, in which their individual existence was lost, and so

formed the regular Sanskrit Bhasha, and partly flowed on individually

in their own original (Prakrita) irregular force, and continued to be

the idioms of different provinces, in the corruption of which they

participated. The Sanskrit language and the Prakrit dialects had,

therefore, a common and simultaneous origin: the* latter did not

spring out of the former, but rather, being connected by a natural

bond with the ancient language, have often a more antique fashion

than the S*anskrit, which, being ghaped and circumscribed by the rules

of grammarians, has sacrificed the truth of analogy for the sake of

regularity. The Prakrit 'tongues are nothing else than ancient Vedic

dialects iu a state of degeneracy ;
while the Sanskrit (or Epic) bhasha

is the sum of the Vedic dialects constructed by the labour and zeal

of 'grammarians, and polished by the skill of learned men. In this

way we obtain an explanation of two facts : 1st, That the very same

exceptions which are conceded by grammarians to the Yedic language

(chliandas) are often found ia the Prakrit dialects, being in fact nothing

but original forms; and 2nd, .That in the Yedic writings, forms and

Avords occur which are more irregular than any Sanskrit word could

ever be
;

for as yet no fixed rules of euphony, orthography, or forma-

tion existed, rules which were eventually deduced in part from those

very irregularities. All the irregular forms which prevail in the

Prakrit tongues are to be found throughout the Yedas. In the latter,

the faculty which creates language is seen exuberant in its early power,

u *
Reprinted in Indische Studien, ii. pp. 110, 111.
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while in the former (the Prakrits) it is seen in the degeneracy of full-

blown licence, luxuriating wantonness, and at last of senile weakness.

Assimilation, the hiatus, and a fondness for cerebrals and aspirates,

play an important part in the Yedas, not so much in those portions

which are peculiar to the Yajur-veda (which, as forming a transition

from the Yedic to the Epic period, or rather itself initiating the Epic

peiiod, has also a style of language of a more modern cast, and adapted

to grammatical rules), a'S'in the
f
older forms and words of the Rigvedaj

many of which were difficult* to Understand in the age of the Aitareya

and S'atapatha Brahmanas (parixavrittayah : comp. Roth, p. li. Nighan-

tavah). There occur moreover,in the Epic poems many words which,

however corrupted, have been received into the Sanskrit sometimes with

no change, sometimes with very little, from the Prakrit languages in

use among the greater part of the people. Of this the word govinda is

a clear example, which, according to the ingenious conjecture of Gilde-

meister, is nothing but gobinda derived from gopendra." ,

Professor Aufrecht has favoured me with the following remarks on

the preceding passages :

" I consider that in his account of the origin

of the Prakrit dialects, Professor Weber goes much too far in stating

them to be contemporaneous with, the Yeda dialect. The examples

which he gives are, I conceive, partlyerroneous, partly collected from

late books, and consequently unsuited to establish his assertion. I

incline to the opinion that the language of the Rigveda was at one

time universally spoken, not through the whole of India, but the

Punjab, that is in the original seats* of the Arians. The dialects

sprang from it, on the one hand, because the greater part of the popu-

lation were non-Arians, and naturally corrupted a language which was

forced upon them. On the other part, it is likely that the conquerors

were forced to marry S'udra women (hence "the warning against; such

marriages in Manu), who introduced the.vulgar tongue into the family.

In the last instance, I believe that, by a political revolution, the

original tribes recovered the government, and that then the language

of the masses began to prevail. I agree with Professor Weber in

believing that Sanskrit proper, that is, the language of the Epic poems,

the law books, nay even that of the Brahmanas, was never actually

spoken, except in schools or by the learned."

This theory of Professor Weber, even if it were correct, would not
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be inconsistent with the conclusion which I hope ultimately to estab-

lish, viz., that the language out of which the Prakrits grew had itself

been subject to mutation prior to their evolution out of it. It would

only imply that no one such language as Sanskrit existed during the

Vedic era, 'but was then represented by a number of what (to dis-

tinguish them from the Prakrits) I may call Sanskritic dialects, which,

by the continued action of a modifying process all along at work in

them, were, on the one hand, gradually former into the dialects which

received the name of Prakrit, while,*on he ether hand, by a reverse

process of aggregation and construction,, another language of a different

character, and previously non-existent,, became developed out- of them,

under the appellation of Sanskrit.

Weber's theory, however, taken in its full extent, appears to me to

be "disproved by the fact that, in its forms, the Vedic Sanskrit is

(excepting some archaisms) nearly identical with the Epic, while it

is .very different from even the oldest type of Prakrit. It is no

answer to this that some old Yedic forms, such as the instrumental

in ebhu, reappear in the Prakrits
;
for it need not be *asserted that, at

the earliest period when the Prakrits began to be formed, the Sanskrit

did not still retain many of its Vedic forms.

I will now adduce two quotations of considerable length from

Lassen's Indian Antiquities, vol. ii., pp. 1147-1149, and 1151-1153,

on the history of the languages of Northern India, in the course of

which he replies to the preceding observations of "Weber.

"The inscription of the Sniha Prince Rudradaman, which dates

from the year 85 B.C., is written in Sanskrit prose, of an artificial

character, with long compound words. From this fact we may infer

that Sanskrit was no longer spoken by the common people, but only

by thp Brahmans and other persons in the higher classes."

"It has been
already shown (p. 486) that in AsokVs time the

common people spoke dialects derived from the sacred language, and

that, at that time, there were at least three such dialects; of which

one prevailed in Eastern India, the second in Guzerat, and the third

in Eastern Cabul. The existence of a fourth, of which the seat was

perhaps in Upper Rajasthan, is attested by the inscription of Megha-

vahana. It is highly probable that the popular Indian dialects

existed at a s'till earlier period than this [the age of Asoka was
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263-226 B.C., and that of Meghavahana 110 A.D. 149

] ;
for the accounts

of Buddha's sayings and doings appear to have existed in a double

form, i.e. both in the vernacular tongues and in Sanskrit. I tlo not

venture to assume that the vernacular tongues originated much earlier.

It is indeed true that we find in the Yedic hymns some individual

traces of those corruptions which in Prakrit have become the rule and

characteristic feature of the language. But we must assume a long

period to have intervened between these isolated appearances and their

full-blown development, as exhibited in particular local dialects. I >

do not, therefore, believe in a, contemporaneous development, side by

side, of the Sanskrit and the Prakrit tongues out of the one common

source of the Indo-Arian language ;
but I assume that it was not till

long after the immigration of the Indo-Arians that the Prakrits were

149 Lassen, App. pp. x. xxiii. I add another passage on the subject of the muta-

tions of the Sanskrit, and the period at which they may be supposed to have

arisen, from Lassen's work, p. 592, f., 2nd ed. : "The fact now established, thaj; in

As'oka's time Sanskrit was no longer the general vernacular language, is of the

greatest importance for judging of the older literature. As As'oka promulgated his

ordinances, which were intended for the entire people, not in Sanskrit, but in three

vernacular dialects differing more or less from one another, it follows that the old

mother-tongue had already become limited to a smaller circle of the population. But

such a corruption of language is not tne work of a few years ; the Sanskrit must

have begun centuries before to be resolved ifito the popular dialects
;
we will njt

here take into account the tradition that the Buddhists from the commencement
announced their new doctrine in Prakrit. The Epic poems nowhere allude to the

different classes of auditors being unable to understand each other : nor have I yet
found any reference to a diversity of speech among the Aryans. The Epic language
now is manifestly the product of speech still fresh, flexible, and living in the mouth

of the people ;
we can point out the first beginnings of the Epic style and versifiCa-

tion in the Upanishads and in the hymns of the Veda, and can thus establish the

high antiquity of this style. Jn the Sanskrit literature subsequent to As'oka's

time, even in the oldest inscriptions, we find the artificial language of later ages ;

and the same is the case in the dramas, which beloyg to this later period, in which

we also meet with vernacular dialects for the lower orders. Although the Epic

style is still maintained in this later age, it is easily s^en, as in the Puranas, that a

living stream of speech does not flow here ; just as in the case of Apollonius and

Callimachus, we perceive that they had not learnt the Homeric dialect from their

nurses
;

the language is a learned, though often very clever, imitation. These

considerations convince me that the Epic style was completely formed before the

time of As'oka, and even much earlier, and that we have it before us in its original

genuineness. Hence I believe also that on the score of language no valid objection

can be alleged against the position that after the critical separation of later

elements, we possess in the Epic poems a rich and genuine store of ancient and

genuine tradition."
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formed in the several provinces of India. I further regard it as im-

probable that the Prakrits arose out of one particular dialect of the

Sanskrit
;
for no dialects of the Sanskrit have yet been pointed out.

An account is to be found, it is true, in an ancient record, according

to which th*e Sanskrit had been preserved in greater purity in the

northern countries than elsewhere, and Kashmir and Badari, at the

source of the Ganges, are specified by the commentator as such regions.

Tjhis, however, is not sufficient to prove that ki the different provinces

of India there were then fundamental d/fferaa'ces in the sacred lan-

guage. ,

"No conclusion in regard to the existence of dialectic varieties in

the Sanskrit can be drawn from the fact that the Prakrit dialects have

all preserved the form of the instrumental plural in hi (derived from

IJiis], in words ending in a, while the modern Sanskrit has lost this

form; for the ancient form in ebhis is nt peculiar to any particular

Vedic writings. The preservation of this form only proves that the

Prakrit dialects began to be formed at an early period, when the

termination in question was in frequent use. The early adoption,

too, into Sanskrit of words which had become modified according to

the laws of the Prakrit dialects, testifies, not so much to the early

creation of popular dialects widely different from each other, as to

the mere beginnings of such. "We have to regard the causes of the

varieties in the Indian dialects as twofold. The first is that general

one, which has operated also in other languages, and which is indeed

the principal, viz., those peculiarities connected with the abodes and

the character of the tribes into which a people becomes divided. The

reason why they have so operated, as they actually have, is in indi-

vidual instances often difficult, nay, impossible, to assign. In this

way, five principal modern, languages, the ProvenQal, French, Portu-

guese, Spanish, and Italian, tyave arisen out of the Latin. Of these

languages, the second, the fourth, and the fifth are rich in dialects.

The second cause is (as has been already noticed) a special one, I

mean the influence exercised on the Prakrit dialects by the languages

of the aboriginal tribes adopted into the Indian political system, who

discarded their own form of speech and adopted the Indo-Arian lan-

guage of the province in which they dwelt. These aboriginal tribes

contributed, in 'some instances, to introduce peculiar varieties into the
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Prakrit dialects. When these aborigines were particularly savage and

uncultivated, it could scarcely fail to happen that they occasioned very

great corruptions of sound and form in the Indo-Arian language's."

The second passage is as follows :

"It is in the period with which we are now occupied (i.e. that

between Vikramaditya and the later Gupta kings) that the appellations

Sanskrit for the classical language, and Prakrit for the forms of speech

springing from it, mu-^t have arisen; because it was now that the

distinction between tho classical language (which was no longer xsni-

ployed as a spoken toague except by the Brahmans and highest classes)

and th& popular dialects became decidedly marked. It has been

maintained that Sanskrit was never the common popular dialect of

the Arian Indians, but owed its origin only to the learned; and that

the Yedic dialects coalesced, on the one hand, in a single language,

and so created the regular Sanskrit, in which they were lost
;
and on

the other hand, in virtue of their inherent character, became corrupted

and irregular, and in this corrupt form continued to exist as the

vernacular dialects of particular provinces.* I must dissent from this

view on the following grounds : First, it has not yet been proved

(as I have already, p. 1148, observed) that there were any different

dialects in the Yedic language. To, prove that there were, it must

be shown that in contemporaneous Vedic writings there are found

variations of such an essential character as to justify us in assuming

a variety of dialects : varieties observable in writings belonging to

different ages only show that there was a progressive departure from

an earlier condition of the language. Secondly, it is necessary ftiat

we be agreed as to what we mean by language. If thereby we mean

the style of expression, then it may be asserted of many languages

which have attained a higher degree of perfection by being employed

in literature or in public assemblies, that they were not popular lan-

guages. The Athenians and Eomans certainly did not,, in their

ordinary life, express themselves in the same style in which their

orators spoke ;
and we Germans permit ourselves to make use of many

turns of expression which we deny ourselves in books. So too we

may suppose that the Indians of the earliest age did not ordinarily

speak the same language which their poets employed. If, on the

other hand, by language we mean grammatical forms, I cannot see
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why the Indians should not in the earliest ages have made use of the

same as the contemporary poets employed. This certainly was the

case also in the succeeding periods. To this it must be added that

Paniui, the oldest of the three grammarians who are styled saints,

uses the word bhdshd (speech) to designate the ordinary language in

contradistinction to the Vedic, and employs as synonymous with

lhashayam the word lolce, i.e. in the world. The language which

the Sanskritrspeaking Indians then spoke c.nnot, therefore, have

.heen different from this Ihdshd, or current forjh of speech. Its fate

in contrast to that of its daughters has been a peculiar one. Whilst

among the Greeks the Attic dialect became the general language of

prose composition, .... and the other dialects became less and less

prominent, .... and whilst in Germany the new high-German, from

its u^e in literature and education, has more and more superseded the

popular dialects, the sacred speech of the .Brahmans, on the contrary,

continued to lose ground, not so much in local extension, as in its

employment by the different classes of the population in the same

countries. It may be assumed that in the time of Asoka the greater

part of the people in the countries inhabited by Arian Indians spoke

the local dialects, and that only the Brahmans and the principal

persons spoke Sanskrit. On this civcumstance the distribution of the

dialects in the dramas rests. As the kings who were inclined to the

Buddhist religion permitted only the popular dialects to be used in

their inscriptions and coins, it becomes probable that they did the

same thing in their decrees, and for other purposes."

The following remarks relating to the early extension and vernacular

employment of Sanskrit, to its subsequent disuse as a spoken language,

and to its ultimate resuscitation in a somewhat modified form, as a

refined and sacred dialect, are translated, with occasional abridgment,

from Prof. Benfey's article on India (above referred to), p.' 245, ff. :

"The language which we now call Sanskrit was once, as both the

ancient and modern dialects which have issued from it distinctly show,

the prevalent popular speech in the greatest part of India. Alongside

of it there existed in the remotest times several dialects of one or

more languages, not related to it, of the aborigines of India; which

languages had at first a wider, and in later times a continually de-

creasing, extension. The period when Sanskrit began to spread itself
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over India cannot be decided any more than the era of the immigra-

tion of the people who spoke it. We can only determine the follow-

ing points: First, in regard to extension; (1) the Sanskrit once

prevailed over a considerable tract west of the Indus, as is shown

both by many geographical names in those regions, by i&e accounts of

Chinese travellers, and by the languages which are now found existing

there
; (2) to the north, the Sanskrit or its dialects prevailed as 'far

as the Himalaya and. the Indian Caucasus; (8) to the east, in the

time of Asoka, as far, as +he /egion of the Brahmaputra, though, thip

region was not entirely Spnskritized ; (4) to the south, Sanskrit

exercised nearly its full sway as far as the southern frontiers of

Maharashtra: this is proved by the fact that one of the dialectd

which are most decidedly of Sanskrit origin, namely, the Prakrit

pre-eminently so named, is also called the language of Maharashtra,

and is manifestly the pauent of the modern Mahratti; (5) Sanskrit

penetrated still further to the south, where it formed the language of

educated people: but this occurred at a time when the Sanskrit-

speaking race had not sufficient power entirely to expel the indigenous

language, as they were able to do in Northern India with a very few

isolated exceptions.

"Second, as to the time when Sanskrit was the language of the

people we can determine as follows : ~We find in Asoka's time two

vernacular dialects, one in Guzerat, and th'e other in Magadha, which,

as their entire structure shows, could not have existed alongside of,

i.e. contemporaneously with, the Sanskrit, but must have become

further developed in those provinces after the Sanskrit had previously

prevailed there : consequently the Sanskrit must have died out before

Asoka, who lived in the third century B.C., an4 therefore about three

centuries after the period to which th<} rise of Buddhism may with

great probability be assigned. Now it is related to us of the first

Buddhists, that they composed their books not in Sanskrit, but in the

vernacular dialects. The sacred language of Buddhism is the Pali,

which, though varying in many particulars from the language of

Magadha, and approximating to the principal Prakrit (the Maha-

rashtri), stands yet in a similar relation to the Sanskrit as the latter,

and the two dialects of Asoka's inscriptions. It becomes, therefore,

highly probable that at the period when BuddhisiA arose, i.e. about

VOL. II. 10
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the sixth century B.C., Sanskrit was no longer the speech of the

people. The entire character of Sanskrit shows that, at the time of

its acme,- it was fixed by means of something resembling a literature,

and it is only on this supposition that we can comprehend how it

appears in regions so far apart as the north and north-west of India

and the Mahratta country, as a perfectly uniform basis of the dialects

which sprang out it. But a speech whiqh becomes fixed in such a

manner does not soon die out. If we assume- about three centuries

for the time of its gradual extinction, 'the ^erio/1 when Sanskrit was

the ordinary language of the people is thrown back to about the ninth

century before Christ. During this and the immediately preceding

'period there existed, as we have already conjectured, a political union

which embraced the entire Indian empire ;
and as we now know that

Sanskrit must have been the actual speech of the people in the

Mahratta country also at this period, we may conceive this political

union to have extended from the Himalaya to the south of the

Mahratta country. After this political unity had become severed

(till the period of its restoration under Chandraguptti), the various

elements of Indian life became separately developed in the different

provinces; and this was the case with the Sanskrit, too, which up

to that time had been common tp all. Out of this variety of local

developments which the Sanskrit underwent, its different derivative

languages arose, the earliest ibrms of which bore about the ame

relation to Sanskrit as the Romanic dialects to Latin.

"But while the Sanskrit was being thus developed and modified by

popular use into new vernacular dialects, the literature which had

been created in Sanskrit while it was yet a living tongue was still

preserved in the schools 15 of the Brahmans, and along with it the

Sanskrit itself as the sacred language of culture and science. When
aroused to new energy by the attack made upon their system by the

Buddhists, the Brahmans came forward with certain writings composed

in this sacred language, and declared to be of primeval antiquity : one

of the earliest of these was the Institutes of Manu
;
and then followed

150 Though we have no distinct external evidence that there were any such

schools at this early period, we may yet appeal to the whole intellectual development
of Indian life, in the form which it must have taken even before the rise of Buddhism,
as evidence of their existence."
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the Ramayana. But external grounds, as well as the mention which

they make of the Tavanas (Greeks), prove these works to have been

composed ^at
a much later period than that to which they ate alleged

to belong. In like manner the treatment of the language in these

books, and still more in the Sanskrit literature which
J

follows, and is

connected with them, demonstrates that they cannot possibly have

proceeded from a popular flialect, but, on the contrary, are the pro-

ducts of a learned, or rather a sacred language, which, having died

out among the mass, of the people, had been preserved in the circle

of the educated priesthood as the medium of intercourse with the

gods, and of communicating the sacred sciences, and was cultivated

with the liveliest zeal and devotion. Out of this circle again Sanskrit

passed over to those persons who stood in connexion with the priests

as members of the same administrative caste, When the Brahmans

recovered their predominance, Sanskrit became for a time the lan-

guage of the educated classes, of the court, and the administration 151

generally t and even the Buddhists could not abstain from employing

so valuable an instrument of cultivation.. We have only to recollect

the manner in which the Latin, though long a dead language, re-

mained in use throughout the middle ages, and even in our own time,

in order to perceive clearly how the, Sanskrit also, though it had died

out as a vernacular tongue between the ninth and sixth centuries B.C.,

should yet have held its ground in the highest circles, and continued

in use there to such an extent that it can even now be employed as

an instrument for the expression 6f thought on the highest subjects.

The Sanskrit had, however, here an important advantage over the

Latin in this respect, that wherever Brahmanism prevailed it was

regarded as a sacred language, as all the most sacred books of that

religion were composed in it. In conssquence of this opinion, it was

considered a religious merit to be ,even acquainted with it; and a

Sanskrit grammar, or other work which contributed to a knowledge
of this language, was and is looked upon as a sacred book. In the

same way a knowledge of Hebrew was long preserved among the

151 [We have another instance of a language not vernacular in India being used

as the language of administration, in the Persian, which^ though unintelligible to the

mass of the people, was used by the Mahomedans, and after them, for many years

(until about thirty years ago), by the English, as the
language^of

the law courts and

the revenue offices. J.M.]
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Jews
;
and even so late as, perhaps, sixty years ago, no one among

them could lay claim to the character of a learned man unless he had

learnt the ' sacred language.'
"

. . . .

"At the period when the dramatic literature assumed its fixed form

(a period which cannot yet be determined, hut which may be con-

jecturally placed in the sixth or seventh century A.D.), the knowledge

of Sanskrit must have extended, on the one hand, to all who laid claim

to 'the character of educated men, for ptherwfee the dramatic poets

fcouM not have composed in Sanskrit *fhe 'leading parts in plays de-

signed for representation before the entire public; and on the other

hand it must have been constantly use<? as the language of public

documents, of religion, and of learned men, for otherwise it could

scarcely have been put into the mouth of gods, kings, and priests.

Whether Sanskrit was at that time the proper court-language, I

cannot determine
;
but I scarcely think it was, as the officers of the

state, if not Brahmans, do not use it."

Professor Benfey then proceeds to specify the differences between

the ancient form of the Sanskrit when it was still a vernacular lan-

guage, and the later form which it took after its regeneration as a

sacred and learned form of speech, so ,far as he considered himself in

a position to do so at a period (1840) when he had before him but a

small portion of the Vedas, which furnish us with almost the only

means we can have of judging what the earlier language was. 152 He

remarks: "The late Sanskrit is distinguished from the Vedic by the

use of extravagantly long compounds. Even if the specimens of the

Yedas and the TJpanishads which are known to me had not shown

that in this respect there is an essential difference in the use of the

Sanskrit at the two periods to which I refer, it might have been

concluded with certainty, fnJm the character and length of these

compounds, that such monstrosities could not have been created at a

152 Had these observations been written now, Professor Benfey would probably
have seen no cause to modify his main conclusions, though he would have been in a

position to express himself with greater confidence and precision. [Note in first

edition, I860.] In his review of the first edition of this work in the Gb'tt. Gel.

Anzeigen, already referred to, p. 135, Prof. Benfey writes as follows : "I would, now
that the differences between the Vedic language and the Sanskrit, which was formed

by a process of regeneration, are more exactly known, say Vedic or old[-Sanskrit

instead of Sanskrit]. See Weber's remark above, p. 68.
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time when the language was in vernacular use. Such compounds

might occasionally have heen used with effect
;
but a living language

would have energetically rejected such an abuse of these forms as we

find in the late Sanskrit writings, which renders all easy comprehension

impossible. On the other hand, the effort to employ such compounds

was quite suitable to a learned language, and to a learned poetry,

which was far removed from the real life of the people. In iike

manner the laws of Sandhi, as practised in its widest extent in later

Sanskrit, must have
t been, equally foreign to the ancient vernacular

Sanskrit. In late Sanskrit all the words of a sentence are combined

in one immense whole by the assimilation, or other connexion, of their

final and initial letters. Th^s. rule does not, in general, prevail in the

Vedas; and although it is well known that in actual discourse the

final and initial letters of words exercise a certain modifying influence

upon each other, every one who has considered the limited extent to

which a vernacular dialect, and even a literary work composed in such

a dialect, can obey this law, and who, at the same time, knows to

what extremes the modern Sanskrit pushes the application of this rule,

will be convinced that the excessive employment of Sandhi cannot have

sprung out of any popular use, but must have resulted from carrying

out to an absurd extent a grammatical canon which is correct in itself.

"Further, when the later Sanskrit is accurately examined, it is

found to be affected in a most important degree by the influence of the

popular dialects derived from the more ancient Sanskrit. The Indians,

with their genius for grammar, or philology generally, were in general

well aware of the modifications which the ancient language had re-

ceived from the dialects which had been developed out of it : they had

investigated the phonetic laws by which these dialects had been derived

from their parent, and could, as it we^e, transport the former back to

the latteB. This facility threw them off their guard ;
and' it conse-

quently becomes possible for us to demdnstrate that the Sanskrit of

the whole Indian literature subsequent to Manu's Institutes, cannot

be in all respects the ancient language of the people, with a degree of

distinctness which none of the Sanskrit authors, convinced as they

were that they were writing correct ancient Sanskrit, could have

imagined. I must confine myself here to exhibiting the principal

elements of this proof. It is divisible into two parts; as we must
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(1) maintain that the new Sanskrit has lost 153 much which the older

Sanskrit had, and which it could only lose from the circumstance that

it had died out in the intermediate period, and had now to be revived

in a form which might be as intelligible as possible. To this head

belong a number of roots and inflected forms which the grammarians

recognize t
and adduce partly as current, and partly as obsolete, but of

which the later Sanskrit makes next to no use. The reason of this

is that these roots, as well as these inflected forma? were either entirely

lost ia the vernacular dialects which existed at th/2 time when the new

Sanskrit was created, or had become so disfigured -that their Sanskrit

form could not have been easily discovered or understood. (2) The

new Sanskrit contains in it much that the old Sanskrit could not have

had. To this head belong a number of forms of roots which had

become modified according to the laws of some one vernacular dialect,

and which have been employed in the new Sanskrit in this modified

shape, which the grammarians either hesitated to refer to its proper

Sanskrit form, or did not comprehend. Every single example of this

which might be adduced would, however, require detailed development

and proof, which would demand too much space to be here attempted.

"I will, therefore, content myself with repeating the main^ results

of the investigations which have been here merely indicated, and in

great part yet remain to be carried out. These results are: That

from the period when the Sanskrit-speaking race immigrated into

India down to perhaps the ninth century B.C., Sanskrit became diffused

as the prevailing vernacular dialec*t over the whole of Hindustan, as

far as the southern borders of the Mahratta country. It penetrated

no further south as a vernacular tongue, but only as the language of

education, and apparently at a later period. From the ninth century

B.C. the Sanskrit began to die out : derivative dialects became de-

153 The Sanskrit has lost a, great many verbal roots, and has frequently
modified the original meaning of those still in existence." Aufrecht, Unadisutras,

pref. p. viii.
" In the course of time some branches of literature disappeared, a

number of words became antiquated, and the-lradition as to their meaning was either

entirely lost or corrupted. When commentators arose to explain the Unadisutras,"

supposed by Professor Aufrecht (p. ix.) to be considerably older than Panini,
"
they found the greater part of the words contained in them still employed in th'e

literature of their age, or recorded in older dictionaries. But an unknown residuum

remained, and to these, whenever tradition failed them, they were bold enough to

assign quite arbitrary significations." Ibid. pp. vi. xii.
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veloped from it
;
and in the sixth century B.C. it had become extinct

as a vernacular language. On the other hand, it maintained its ground

in the schools of the Brahmans. Ahout the third century B.C., in

consequence of the regeneration of Brahmanism in Kanouj, it was

brought back into public life as a sacred language, -and gained a

gradually increasing importance as the organ of all the higher in-

tellectual development. About the fifth century A.D
,

it had become

diffused in this character over the whole of India. So long as he

empire of the Hindus.lasted, it' continued to increase in estimation; and

even long after the Mahometans had settled in India, it was almost the

sole instrument for the expression of the highest intellectual efforts."

I conclude this section by quoting from an article by Mr. Beames

in the Journal of the Royal Asiatic Society for 1870, vol. v., new

series, pp. 149, f., the following remarks on the relation of the

Prakrits to the " Old-Aryan" language :

"In assuming that the languages of the first period" (the Prakrits

and Pali) "are later than Sanskrit, I do not lose sight of the fact

that historically they were contemporaneous with it. But I call them

'neo-Aryan,' because the majority of their forms exhibit a decadence

from some more perfect condition. It is true that, not only in classical,

but even in Yedic, Sanskrit forms are found which exhibit a perfect

Prakrit type; but this does not prevent the general run of Prakrit

from showing unmistakable signs of having degenerated from a purer

and stronger ancient language, which we cannot call Sanskrit, because

it is older still than even the language of the Yedas, and which there-

fore may, when necessary, be called ' Old Aryan.'

"It is a highly probable theory that the ' Old Aryan,' like all other

languages, began to be modified in the mouths of the people as early

as the Yedic period, and that the Brahmans, at a subsequent date,

in order to prevent the further degeneration of their language, polished,

elaborated, and stiffened it into the classical Sanskrit. We cannot,

however, suppose that they brought any new material into the lan-

guage, but simply that they reduced to rule what was till then vague

and irregular, that they extended to the whole of the language eu-

phonic laws which had been till then only of partial application, and

so forth
;

all the while, however, only working upon already existing

materials. It will, therefore, not militate against the established con-
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temporaneous existence of learned Sanskrit and popular Prakrit, to

consider the former as in general the representative of the original Old

Aryan, and, consequently, as so far older than the Prakrit; because,

ex hypothesi, in Sanskrit most of what existed in Old Aryan has not

only been preserved, but worked up and expanded, while in the

Prakrit, on the contrary, not only has much been absolutely lost, but

that which remains has been corrupted and debased. Besides, as

nothing whatever of the Old Aryan has been preserved, or is likely to

te discovered (although much may be, &nd lias been, guessed at from

analogy), we are driven, whether we like p't or no, to look to Sanskrit

for the oldest extant forms
;
and we do, undoubtedly, find them there,

as contrasted with Prakrit and Pali." 154

SECT. IX. Reasons for supposing that the Sanskrit was originally a

spoken language.

It appears from the passages cited from the works of Professors

Lassen and Benfey, that these distinguished scholars assume that the

Sanskrit (by which, no doubt, must be understood a language in some

respects different from the later Sanskrit, and more akin to the Vedic

dialect) was once a spoken tongue, Regarding this as a fact which

admits of no question : while Professor Weber is of opinon that the

only Indo-Arian speech which, existed at the early period to which

I refer had not yet been developed into Sanskrit, but was still a

vernacular tongue.
155

As, however, what seems so clear to the Euro-

pea^ scholar, viz., that Sanskrit in its earlier form was a spoken lan-

guage, may not be so plain to the Indian reader, it becomes necessary

for me to adduce the most distinct evidence of the fact which I am

able to discover.

164 "With" reference to a question already discussed, see pp. 31, ff., I add, the follow-

ing sentences from Mr. Beames' j article, p. 150 :
" "With regard to the languages

of the second period, it must be explained that I do not intend to touch on the

ohscure question of how far non-Aryan elements enter into their composition.

Much there is which is still doubtful, but Ahis is admitted on all hands, that a very

large proportion of their constituent parts is of Aryan origin."
156 Indische Literaturgeschichte, p. 1. His words, as translated, are these :

" In its earliest period the Indo-aryan speech had not yet become Sanskrit, i.e. the

language of cultivated men, but remained still a vernacular tongue, whilst in its second

period, the people spoke not Sanskrit but Prakritic dialects, which had been developed

out of the ancient IndS-aryan vernacular contemporaneously with the Sanskrit."



WAS ORIGINALLY A VERNACULAR. 145

First: Even though we assume, as we must do, that there were,

from the earliest times, other forms of spokea language current in

India besides the Sanskrit; yet these would he the dialects of the

Dasyus, or non-Arian tribes
;
while the upper classes of the popula-

tion of the Arian race, the same order of persons who in' after times

spoke Prakrit, must have been in the habit of speaking Sanskrit (by

which must be understood the then current form or forms of the Ol5

Arian speech) a few riges previously; for, in fact, no other Arian

language then existed' ,in Jndia, which they could have used. .If

languages with such. a complicated structure as the Pali and the

Prakrits were employed in common conversation, there is no difficulty

in supposing that Sanskrit too, which was not much more complex,

should have been spoken by ordinary persons. We must not, of course

(as Professor Benfey has well remarked above, p. 140, f.), imagine that

all the refined rules for the permutation of letters which were used

in later Sanskrit composition were then employed in daily discourse,

though some few of them might have been
;
for the use of these rules

is by no means essential to the intelligible or grammatical employment
of the language ;

and at the time to which I refer, they had not been

developed or systematized. Many, too, of the more complicated in-

flections of Sanskrit verbs would bfe then little used in conversation
;

as, in fact, they are now comparatively little used in most literary

compositions.
156

156 The remark in this last sentence probably rests on a misapprehension of the

character of the language vernacularly employed by men in the earlier stages of

society. But I leave it as it stood, in order to make the following remarks on
it^by

Professor Benfey, in the review above referred to, more easily intelligible. He writes,

p. 135 : "Here, nevertheless, I should like to see much otherwise understood. Thus

it is said in p. 154 '

Many, too, of the more complicated inflections of Sanskrit verbs

would be then [at the time when the Sanskrit existed as a spoken language] little

used in conversation ;' which, as appears to me, leads to an erroneous understanding.
It is precisely -the deficiency of so many forms in the regenerated Sanskrit, as, for

example, the want of a conjunctive generally, of the "moods for the different tenses,

the unfrequent employment of the aorists as compared with the Vedic Sanskrit, the

disuse of so many double forms, as e.g. the substitution of the single form of ais for

ais and ebhis, as the ending of instrumental' cases of nouns in a, the limitation of the

strong case-forms, which in the Vedas are used very irregularly, the regulation of

the reduplication and many other differences of this description between the Vedic,

or ancient, and the regenerated Sanskrit, it is just these points which determine us

to explain the latter (the modern Sanskrit) principally through the predominance of

the vernacular dialects : those persons who wrote the regenerated, Sanskrit were too

much accustomed to these vernaculars to do more in general than to turn the speech
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It is true that we cannot point out the exact forms of all the

Sanskrit words in uset the latest period at which it was so employed

as a spoken tongue ; especially as the language of conversation always

differs to some extent from the language of formal composition or of

books, and the vernacular Sanskrit was no doubt undergoing a per-

petual alteration till it merged into Prakrit.

Second : The case which I have supposed here of Sanskrit having

been once a spoken language, and having at length ceased to be em-

, ployed in ordinary discourse, while thf, provincial dialects which

sprang out of it, and gradually diverged, more and more from it and

from each other, have taken its place as the popular vehicles of con-

versation, is by no means a singular occurrence, unprecedented in the

history of language ;
on the contrary, the manner in which the Italian,

French, and Spanish languages (to which Burnouf and Lassen refer in

a passage cited above, p. 69) have been formed out of Latin, presents

a very close parallel to the mode in which the various mediaeval Indian

Prakrit bhashas (which in their turn have given birth to the modern

Bengali, Hindi, Mahrattl etc.) grew out of Sanskrit. During the

existence of the Roman empire, Latin, as is quite well known, was

the spoken language of Italy, and other western portions of Europe.

It is now in nearly all those countries a dead language, and is only

known to the learned who study the works of the Latin philosophers,

historians, and poets; jusf; as* it is only the Pandits of India and other

scholars who can understand the Sanskrit S'astras. But while Latin

has itself ceased to be a spoken language for eight hundred or a

thousand years, various vernacular dialects have (as I have said)

sprung out of it, such as Italian and the other modern tongues already

specified; the Latin words which compose the greater part of their

vocabulary being variously modified, and the ancient Latin inflections

being either corrupted, or dropped, and replaced by particles and

auxiliary verbs. Of these derivative dialects, the Italian, which is

with which they were familiar into Sanskrit according to the reflex rules (Reflex
-

gesetze) which were known to them. li was only a constantly deeper study of the

old remains of the genuine vernacular Sanskrit and the compositions which were more

closely connected with it that brought back many of its at first neglected peculiari-

ties into the regenerated Sanskrit, a point which can be proved by the express

testimony of Panini himself in reference to the participles of the reduplicated perfect.

(Compare Pan. iifc 2. 108; and my complete Sanskrit Grammar, p. 413, note 13,

and shorter Grammar, 361, 369.)"
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spoken in Italy, has retained the closest resemblance to its mother-

language. Many of the changes which Latin words have undergone

in Italian, resemble very closely the modifications which Sanskrit

words have undergone in Pali and Prakrit, as has been already re-

marked in the passage quoted, in p. 69, from Burnouf zAid Lassen's

Essay on the Pali.

To exhibit the wonderful similarity (amounting in some cases to

identity) of the processes by which these two ancient languages, the

Sanskrit and the Latin^ are, modified in their modern derivatives,* I

shall place in juxtaposition a /ew of the most remarkable instances of

it which occur to me. 157

I. PHONETIC CHANGES.

(1). "Words in which the e or k is dropped from a compound letter ct, net, or kt,

while the t is doubled.

Latin forms, as modified in Italian.

Latin. Italian.

Sanskrit forms, modified in Pali and Prakrit.
Sanskrit. Pali and Prakrit.

perfectus becomes perfetto.

dictus detto.
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(3). Words in which the I of a compound letter, pi or kl, is dropped.
160

Latin forms, as modified in Italian. Sanskrit forms, modified in Pali and Prakrit.
Latin. Italian. Sanskrit. Pali and Prakrit.

planctus becomes pianto. viklavas becomes vikkavo.

planus piano.

(4). Words in'which the b of the compound letter bj is dropped.

subjectus becomes soggetto. kubjas becomes khujjo.
161

objSctus oggetto.
162

abjas ajjo.

(5). Words in which the letters rejected, or changed, are not the same in the Italian and

Prakrit, but in which both languages show, the same ,tendency to simplification.

absorptus becomes assorto. 'utpald'm becomes uppalam.
absurdus assurdo. skandhas khandho.

externus esterno. dharmas dhammo.
mixtus misto.

'

dushkaras dukkaro.

sextus sesto. kshama khama.

textus testo. mugdhas muddho.
* saxum sasso. mudgas muggo.
spmnus sonno. labdhas laddho.

damnum danno. s'abdas saddo.

t
autumnus autunno. nimnas nimmo. 163

domina donna. amnayas ammayo.

pradyumnas pajjummo.

janman jammo.

rajna ,, raniia.

A large portion of the simplifications in Pali and Prakrit arise from

the rejection of r before or after another consonant, as in the words

kanna for karna, savva for sarvva, mitta for mitra, putta for putra, etc.

This elision of r is not usual in Italian.

II. I give an instance or two to show the manner in which the

Latin case-terminations have been dropped in Italian. In Latin the

word annus, a year, is thus declined.

Singular. Plural.

Nom. - ... annus. Nom. .... anni.

Gen anni. r.
Gen. .... annorum.

Dat. and Abl. - - anno. Dat. and Abl. - - annis.

Accus. .... annum. ' Accus. - - - - annos.

In Italian, on the contrary, there is only one form in the singular,

iso jn Prakrit, however, a compound letter, of which I is the final portion, is

generally dissolved into two syllables, as glana becomes gilana.

181 Var. II. 34. 162 Pronounced as if written in English, sojjetto, ojjetto.

163 I can only infer, from the rule in Vararuchi, III. 2, that the n is thrown out

and the m doubled in this and the two following words, as I have not met them

anywhere.
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anno
;
and one in the plural, anni

;
the case-terminations being sup-

plied by prepositions with or without the article, as follows :

Singular. Plural.

Nom. and Accus. - 1' anno. Norn, and Accus. -
gli anni.

Gen. - - - - dell' anno. Gen. - - - -
degli anni.

Dat. ----- all' anno. Dat. ....
agli anni.

Abl. dall' anno. Abl. ....
dagli,anni.

III. In Italian verbs, the Latin forms of the active voice are pre-

served in a modified shape, as the following example will show :

j > %
Present Tense. Imperfect Tense.

Latin. Italian. , Latin. . Italian.

1. vendo. vendo. 1. vendebam. vendeva.

2. vendis. vendi.
'

2. vendebas. Tendevi. 4

3. vendit. vende. 3. vendebat. vendeva.

4. vendimus. vendiamo. 4. vendebamus. vendevamo.'

5. venditis. vendete. 5. vendebatis. vendevate.

6. vendunt. vendono. 6. vendebant. vendevano.

Perfect Tense. Pluperfect Tense.

1. vendidi. vendei. 1. vendidissem. vendessi.

2. vendidisti. vendesti. 2. vendidisses. vendessi.

3. vendidit. vende. 3. vendidisset. vendesse.

4. vendidimus. vendemmo.
,

4. vendidissemus. vendessimo.

5. vendiditis. vendeste.
"

^5.
vendidissetis. vendeste.

6. vendiderunt. venderono. 6. vendidissent. vendessero. *

But (IY.) in the passive voice the Italian language has entirely lost

the Latin forms of conjugation. Thus instead of the Latin forms

ego laudor, "I am praised;" ego Idudabar, "I was praised;" ego

laudarer, "I should be praised," etc., the Italians employ in all tenses

(as the Latin had already done in a few), the substantive verb with

the past participle, and say lo sono lodato, lo era lodato, lo sarei lodata,

"I am," "I was," "I should be, praised.'.'

These few instances will suffice to show the Indian reader how the

Latin words and inflections are modified in Italian.

It is thus manifest from the history of Italy in ancient and modern

times that the people of that country once spoke Latin, and now speak

Italian, a vernacular dialect derived from Latin, and differing from it

in many respects, as the Indian Prakrits do from Sanskrit, while Latin

equally with Sanskrit is in most of the countries where it was formerly

current a dead language, known only from ancient books, or from its
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use in the public worship of the Roman Catholic Church, or from its

occasional employment by modern scholars in their writings, or in

scholastic discussions, in Italy and other countries. But if it be true

that a language like Latin, with its numerous and varied inflections,

was once the common speech of the whole Roman people, there can

Ve no difficulty in supposing that while the modern Hindus (excepting

a few Pandits) can only speak Bengali, Hindi, Mahratti, etc., and

while their ancestors spoke different Prakrit 'dialects, which are the

immediate parents of the modern vernafculara, the Hindus of a still

earlier period should have spoken Sanskrit, i.'e. the old Arian lan-

guage, itself, from which there is no,,doubt that the older forms of

"Prakrit were immediately derived. If even in our own day Pandits

can talk Sanskrit, why should not the vernacular use of it, in a simple

and natural style, have, in former ages, been common, not only among

Brahmans, but also among other persons in all the different classes of

sooiety? The complex structure of a language, i.e. the multitude of

its forms of inflection and conjugation, which, to those who are ac-

customed to a simpler form of speech, may appear to afford grounds

for doubting that a language of the former description could ever have

been vernacularly spoken, is, in fact
f
rather an argument in favour of

that supposition ;
for such complexity of structure appears to be a

characteristic of language as it exists in the earlier stages of society,

whilst the dialects formed out of these earlier tongues, on their decay,

are observed to become simpler in their forms. This is exemplified in

the case of the Latin and its derivatives.

Third: The fact that the dramatic authors put Sanskrit into the

mouth of Brahmans and other persons of the higher ranks, affords an

argument of considerable force that Sanskrit was once spoken by the

whole community, and by the upper classes down to a much later period

(see above, p. 140) : and^even.the common employment of 'the same lan-

guage by learned Indians in their schools and disputations down to the

present day, may go some way to prove its more general currency as a

vernacular at an earlier date. For if Brahmans did not at one time

employ it in their ordinary discourse, how did they ever get into the

habit of speaking it with so much ease and fluency ? But if Sanskrit

was at one time ordinarily spoken by Brahmans, the use of it would

easily be propagated from one generation of learned men to another.



WAS ORIGINALLY A VERNACULAR. 151

Fourth : Manu mentions a I difference of speech in ancient India

among the Dasyus, or non-Arian tribes, some classes of them speaking

the language of the Aryas, and others the language of the Mlechhas.164

The language of the Aryas to which he alludes must have been derived

from Sanskrit, or old-Sanskrit itself: whether it was the one or the

other must depend on the age in which we suppose this particular texi

of Manu's Institutes to have been composed. This passage, at any

rate, leaves the impression that, there was a broad distinction betweeA

the Arian language anl tht> indigenous dialects with which it was

contrasted
;
and that the varieties, if any, recognized as existing in

the former, were regarded as crpnparatively insignificant.

Fifth : In some of the oldest Indian grammarians, such as Yaska

and Panini, we find the obsolete language of the Yedas distinguished

from the ordinary Sanskrit of the day. The former is alluded to or de-

signated by the terms anvadhyayam (in the Veda), chhandas (metre), or

ursha (the speech of the rishis), etc.
;
while the contemporary Sanskrit

is referred to as bhdshd (the spoken language). Thus Yaska, the

ancient author of the Nirukta, in the introductory part of his work, I. 4,

speaking of particles (nipdtdh\ says : teshdm ete chatvdrah upamdrthe

bhavanti iti
\

" iva" iti bhdshdyayi cha anvadhyayam cha "
Agnir iva"

" Indrah iva'' iti
\

"na" iti
\ pratishedhdrthiyo bhdshdydm ubhayam

anvadhyayam \

" na Indram devam amamyatqj' iti pratishedhdrthzyah

ityddi \

"Of them these four are particles of comparison. 'Iva'

has this sense both in the common language (bhdshd} and in the Veda

(anvadhyayam} : thus Agnir iva, Indra iva, 'like Agni,' 'like Indra.'

' Na '

has in the bhdshd a negative sense. In the Veda, it has the

sense both of a negative and also of a comparative particle. Thus

in the text na Indram devam amamsata,
'

they did not regard Indra

as a god,' it has a negative sense," etc. 'Again, in the next section

(I. 5), he sa'ys similarly: "niinam" iti vickjkitsdrthlyo bhdshdydm \

ubhayam anvadhyayam vichikitsdrthiyah padapuranas cha
\

" The

particle
' niinam '

is used in the bhdshd to signify uncertainty ;
in

164 Manu, x. 45. The verse is quoted and translated in Vol. I. of this work, p. 482 ;

but I repeat it here for facility of reference. Mukha-bahuru-paj-janam yah loJcejatayo

vahih
|

mlechchhavachas charya-vachah sarve te Dasyavah smritah
\

"Those tribes

which are outside of the classes produced from the mouth, arms, thighs, and feet [of

Brahma, i.e. Brahmanas, Kshatriyas, Vais'yas, and S'udras], whether they speak the

language of the Mlechhas or of the Aryas, are called Dasyus."
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the Veda, too, it has that signification
1

,
and is also a mere expletive."

Again, Yaska says, Nir. II. 2 : athdpi Ihdshikebhyo dhdtulhyo naigamdh

krito bhdshyante
" damundh " " kshetrasddhdh

"
iti

\ athdpi naigamebhyo

bhdshikdh "mhnam" "ghritam" iti
\ athdpi prakritayah eva ekeshu

bhdshyante vikritayah ekeshu
\

"savatir" gati-karmd kambojeshv eva

Ihdshyate \

vikdram asya dryeshu Ihdshante " savah" iti
\

"ddtir"

la/candrthe prdchyeshu ddtram ydlchyeshu \ "Again, there are Yedic

\naigama) nouns (as damundh and kshetrasadhah} which are derived

from roots found in the bhdshd; and also formations in the bhdshd,

such as ushnam, ghritam, which come from Vedic roots. Further, the

roots only are employed in the speeclvof some
; the derived forms [or

nouns] in that of others. S'avati, as a verb for '

going,' is used in the

language of the Kambojas only: its derivative, sava ('a corpse'), is

in use in the language of the Aryas. The verb ddti is employed in

the sense of '

cutting
'

by the people of the East : while the noun

ddtram ('a sickle') only is known to those of the North." Here it

will be observed that pure Sanskrit words are referred to as being used

in the speech not only 'of the Aryas, but also of the Kambojas, a

people living to the north-west, who are distinguished from the Aryas.

In the Sutras of Panini the Ved^c dialect is referred to as follows :

1, 2, 36, vibhdshd chhandasi
\>
"in the chhandas (Veda) there is an

option:" 1, 4, 20, ayasmayddlni chhandasi
\

"In the chhandas we

have the forms ayasmaya [instead of ayomaya~]" etc.
;
and so in

numerous other aphorisms. The word mantra is put for Veda in the

fpUowing Sutras, 2, 4, 80; 6, 1, 151; 6, 1, 210; 6, 3, 131; 6, 4, 53;

6, 4, 141. The word nigama is similarly used in 6, 3, 113
; 6, 4, 9

;

7, 2, 64; 7, 4, 74: and the expressions rishau ('in a rishi'), and

richi ('in a Vedic verse'), are employed in the same way, 4, 4, 96;

6, 3,.130; and 6, 3, 133.
'

In contradistinction to the Vedic dialect,

on the other hand, thp current Sanskrit is designated 'lay Panini as

Ihdshd in the following Sutras, 3, 2, 108 : Ihdshdydm sadavasasruvah
\

"in the current language the roots sad, vas, and sru, take kvasu;"

6, 3, 20 : sthe chd bhdshtiydm \

" and in the case of stha in the current

language." The same use of the word will be found in Sutras, 6, 1,

181; 7, 2, 88; 8, 2, 98. 165

165 Compare JVeber's Indische Literaturgeschichte, pp. 56, 139, and 167, with

note 2, and Ind. Studien, iv. 76. Dr. F. Hall writes, pref. to his edition of the Vasava-
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Scholars are not agreed as to the periods when Yaska and Panini

respectively lived, or even as to which of the two was the more ancient.

Professor Mu'ller considers Yaska to have lived in the fifth century B.C.

(" Chips," 1st ed., p. 74, published in 1867),
16"

and, as a passage in his

History of Ancient Sanskrit Literature, pp. 163, f. (published in 1859),

is understood by Professor Goldstiicker (Panini, p. 221, published n

1861), places him after Panini. Professor Lassen, in his Indian

Antiquities (vol. i., first edition, p. 739, and pp. 864 and 866 of

the second edition; and vol. i!., p. 476), thinks that as Yaska shbws*

himself unacquainted- with the highly artificial terminology of Panini,

and was named by him, he nyust be older, and that the difference of

their grammatical methods is so great that an interval of fifty years

will scarcely suffice to explain it. Professor Goldstiicker (Panini,

p. 221) agrees with Lassen that Panini is more recent than Yaska, but

regards the former as having, in all probability, lived before Buddha

(Panini, p. 227), whose death he seems to concur with Lassen in

placing in 543 B.C. Lassen, however, does not agree with Goldstiicker

datta, p. 24, note: " The word bhasha. signifies 'classical Sanskrit,' as contrasted

either with the archaism of the Veda, or with the various Prakrits." The following

account of this bhasha by Professor Weber is in consonance with the views which

have already been quoted from him (ab'one p. 129, ff.). "After the immigration into

India of the several Indo-aryan tribes, a greater unity had in course of time been

restored in their different dialects by their association and intermixture in their

new abodes and their aggregation into larger communities, while on the other

hand, the grammatical study which was gradually becoming necessary for the

explanation of the ancient texts, and was growing up in connexion therewith, had

the effect of fixing the linguistic usage (usus loquendi), so that a generally recog-

nized language known as the bhasha had arisen, in which the Brahmauas 'and

Sutras are composed." Ind. Lit. p. 167.

On the subject of this same term I quote some remarks of Professor Roth from

his review of Weber's History of Ind. Lit. in the Journal of the German Oriental

Society for 1853, p. 605 :
"
Contradistinguished from these Prakrit dialects, stands

the proper an$ therefore originally nameless speech, bhasha, the later name of which,

Sanskrita, we must regard as one formed with Veferexce to the Prakrita, and answer-

ing to it. Too much meaning therefore appears to be introduced into the word,

when it is explained as the cultivated language, as Weber also does. The use of

the word elsewhere does not justify the esplanation, which at the same time aims at

an incorrect contrast. I believe that we shall come nearer to the truth if we merely

assign to this somewhat arbitrarily chosen collection of roots which are also con-

tained in Prakrit the value (signification ?) of the already existing speech, to which

another form of speech is referred."

166 In the same Essay, printed under the title of the " Last Results of the Sanskrit

Researches," in Bunseu's Outline of the Phil, of Un. Hist. i. 137 (published in

1854), Prof. Miiller had placed Yaska in the fourth century B.C.

VOL. II. 11
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in regarding Panini as anterior to Buddha (Ind. Ant., vol. i., second

edition, p. 864). Professor "Weber also (Ind. Stud. v. 136, ff.) rejects

the opinion that Panini was prior to Buddha. 167 If we accept the vi3w

of Bohtlingk and Lassen that Panini flourished about 330 years B.C.

(Lassen, vol. i., second edition, p. 864), and that Yaska was more than

fifty years earlier, the latter may be placed about 400 B.C. If, further,

we adopt the opinion expressed by Prof. Benfey (see last section, pp. 1 38,

14.3) that Sanskrit had ceased to be vernacular in the time of Buddha,

I.e. in the sixth century B.C., the colloquial, use rof that language must

have died out some centuries before the, age of .Yaska
;
and a some-

what longer period before the time of _ Panini. In this case, these

authors could not employ the word bhdshd, when referred to Sanskrit,

in the sense of a universally spoken contemporaneous language; for

the language then actually in general use must have been a species of

Pali or some of the earlier forms of Prakrit. But still the spoken

language of that day had not departed so far from the Sanskrit but

that its close relation to the latter as its parent, or rather as its

standard, would be evident to every scholar
;
and thus Sanskrit would

still be called the bhdshd, or language par excellence. We have conse-

quently, in the continued use of this word, an argument of considerable

force to show that the Sanskrit had at one time been a spoken tongue.

Again, in the Mahabhashya (pp. 22 and 63 of Dr. Ballantyne's

edition) we find the following passage :

Shuydmso 'pasabddh alplydmsah sabddh
\ ekaikasya hi Sabdasya

bahavo 'pabhram&dh \
tad yatha'

"
gaur" ity asya sabdasya

"
gdvl"

"goni"
"
gotd"

"
gopotalika" ity-evam-adayo bahavo 'pabhramsdh \

"Incorrect words are the most numerous, and [correct] words are

the fewest
;

for of each word there are many corruptions (apabhramsdJi).

Thus tb,ere are numerous corruptions of the word goh (cow) ;
such as the

following, viz., gdvl, gonl, rgotdf.gopotalikd, etc." This reference to in-

correct forms, such as those of the word go, which seem to be Prakrit,
168

indicates that Sanskrit, even if not still spoken by a considerable class

of persons, was at least regarded as the standard of all spoken lan-

guage; and that all deviations from it were looked upon as mere

167 Compare the same writer's remarks on this question in his review of Mr.

D'Alwis's Kachchayana in the Journal of the Germ, Or. Society, xix. 653.

168 In the Mrichhakati, pp. 98, 99, the word gona occurs in the sense of oxen.
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vulgarisms : for there would have been no ground for such a mode of

comparison between words which were regarded as belonging to differ-

ent languages; nor would the Prakrit synonyms of go have been

wrong because of their variety of form.

Sixth: In the 164th hymn of the 1st book of the JRigveda, the

following verse (the 45th) occurs : Chatvdri vdk parimitd padtini tdpi

vidur brdhmandh ye manlshinah
\ guhd trlni nihtid nengayanti turlyam

vdcho manushydh vadaMi\ "There are four measured grades of lan-

guage t with these iatelligen? Brahmans are acquainted. Tnree'

hidden in secret indicate nothing. The fourth grade of speech is

uttered by men." I quote pa^rt of the comment on this verse, which

is given in the Parisishta, or Supplement to the Nirukta, i. 9 :

Katamdni tdni chatvdri paddni \
"omkdro vydhritayas cha" ity drsham \

"
ndmdKhydte cha upasarga-nipdtdi cha" iti vaiydkarandh \

" mantrah

kalpo Irdhmanam chaturthl vydvakdrikl" iti ydjnikdh \

" richo yaj-

umshi sdmdni chaturthl vydvaharikl
"

iti nairuktdh
\

"
sarpdndm, <odg

vayastim hhudrasya sarlsripasya chaturthl vydvahdriki" ity eke
\ "pa-

sushu tunaveshu mrigeshu dtmani cha
"

ity Cttmapravdddh \ athdpi Irdh-

manam lhavati " sd vai vdk srishtd chaturdhd vyalhavad \

eshv eva

lokeshu trlni pasushu turlyam \ yd prithivydm sd Agnau sd rathantare
\

yd antarikshe sd Vdyau sd vdmacEeviie \ yd divi sd dditye sd brihati sd

stanayitndv atha pasushu \

tato yd vdg atyarichyata turn brdhmaneshv

adadhuh
\

fasmdd Irdhmandh ubhaylm vadanti yd cha devdndm yd cha

manushydndm
"

iti
\

""WTiat are these four grades? The explanation of the rishis is,

that 'they are the four mystic words, om, bhuh, Ihuvah, and svar.'

The grammarians
169

say 'they are the four kinds of words, nouns,

verbs, prepositions, and particles.' The ceremonialists declare them

to be '

(1st) the mantras; (2nd) the kalpas (liturgical precepts),; (3rd)

the brahmanas; and (4th) the current language.'
170 The commentators

(nairuktah) explain them as being '(1st) the rich; (2nd) the yajush;

(3rd) the saman texts; and (4th) the current language.' Others think

they denote the speech '(1st) of serpents; (2nd) of birds; (Srtl) of

169 See the Mahabhashya, pp. 28, 29.

170 See SSyana's commentary on R.V. i. 164, 45. He there defines thus the

words vyavaharikl vak: Bhoga-vishaya "gam anaya" ityadi-rupa vyavahariki \

" The common language is that which refers to objects of enjoynent, such as gam
anaya,

'

bring the cow.'
"

These words are of course Sanskrit.
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small reptiles; and (4th) the current language.' The philosophical

school explains the four grades as having reference to '

cattle, musical

instruments, wild animals, and soul.' On this point we have also the

following text in a Brahmana: 'Speech, when created, became divided

into four parts, of which three abide in these three worlds (earth, the

atmosphere, and the sky), and the fourth among the beasts. Terrestrial

speech abides in fire and in the Rathantara texts
; atmospheric speech

abides in the wind, and in the Vamadevya prayers ;
celestial speech

abides in the sun, in the Brihat metre, an,! in,.thunder. The [fourth

portion of speech was] in the beasts. The speech which was most

excellent m was placed in the Brahmans : hence the Brahmans speak
'

two sorts of language ;
both that of gods and that of men.' "

The Parisishta appended to the Nirukta is more modern than

the time of Yaska, though it is regarded as a part of his work by

Burga, the commentator, who refers to the Nirukta as consisting of

14 parts. (See his comment on Nir. L, 20, which is quoted below,

pp. 166, ff.) But though itself subsequent in date to the Nirukta,

the preceding passage refers to the opinions of various ancient writers,

and may, therefore, be held to carry us back to a remoter period.

Three of the ancient schools which are quoted assert the current

language (vyavahuriki vak) to b,e the fourth kind of speech alluded

to in the Vedic text as being spoken by men. By this we are perhaps

to understand old Sanskrit. It is true that in the Brahmana which

the author of the Parisishta cites a remark is made (connected with

what precedes) that the Brahmans speak two languages, that of the

gods and that of men
;
and this might seem to prove that, as in later

times (see above, p. 47), a distinction was drawn, at the time when

the Brahmana was composed, between Sanskrit, the language of the

gods, and Prakrit, the language of men. But the reference may be to

the Vedic and the ordinary Sanskrit
;
or to cultivated and rustic speech,

or perhaps to some piece of mysticism.
172

And, in any case, as we

are ignorant of the date of the Brahmana from which the citation is

"i
Benfey, Gott. Gel. Anz. for 1861, p. 134, would render "was the first."

172 In the Gopatha Brahmana, i. 1, 1, and in the S'atap. Br. xiv. 6, 11, 2, it is

said, paroksha-priydh iva hi devah pratyaksha-dvishah,
" for the gods love, as it

were, what is mysterious, and hate what is manifest." The first part of this formula

is of frequent occurrence in the Brahmanas. The commentator on the Taitt. Br. i.

5, 9, 2, where it occurs, remarks,
" Hence also in common life teachers avoid such

names as Devadatta, and like to be honoured by such appellations as '

upadhyaya,
'
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made, no conclusion can be drawn from the passage adverse to the

vernacular use of Sanskrit in the Vedic age.

Seventh : In the Ramayana several passages occur in which the

colloquial use of Sanskrit is mentioned. These are the following
173

:

Hanuman, the monkey general, is represented as having found his

way into the palace of Havana, the Rakshasa king, and as reflecting

how he is to address Sita, who is there confined. He says (Sundara

Kanda, xxx. 17, Bombay edition) : aham hy atitanus chaiva vdnaras cJia

viseshatah
\

vdcham choddharishydmi mdnushlm iha samskritdm m
|

1*8
\

'

yadi vdcham praddsydmi dvijdjir iva samskritdm
\

Rdvanam manyamdnd
mdm Slid bhltd bhavishyati [,19 | avasyam eva vahtavyam mdnusham

vdkyam arthavat
\ mayd sdntvayitum sakyd ndnyatheyam aninditd

\

"For I am very small, and above all a monkey; I shall now utter

polished (samskritdm] human speech. If I utter polished speech like

a Brahman, Sita will think I am Havana, and will be frightened. I

must certainly speak human and significant language; for thus pnly

can I comfort the blameless lady."

The reading in Gorresio's edition of the Sundara Kanda, xxix. 16, is

somewhat different from the above, and is as follows : anendsvdsayish-

ydmi sokendpahitendriydm \
aham

t Tiy aviditas chaiva vdnaras cha visesha-

tah
|
17

| yadi vdcham vadishydmi dvijdtir iva samskritdm
\ seyam

dlakshya rupam cha Jdnakl bhdshitam cha me
\
Rdvanam manyamdnct

mdm punas trdsam gamishyati \
tato jdta-paritrdsd sabdam kurydd

'Mis'ra,' and so forth," (atah eva lake 'pi J>evadattadi-nama parityajya, acharyah

upadhyayah misrah ityadi-namabhih plijyah paritushyanti) . It is well known that,

according to Indian custom, Pandits are not named by their pupils, but are referred

to as my Guru, etc.

In the Iliad, ii., 813, f., mention is made of an eminence called by men Batieia,

and by the gods the tomb of Myrine ;
on which Faesi remarks in his note

that the former was the common, the latter ths older, but more distinctive and

significant nape. (Comp. Iliad i. 403; xiv. 291 ; xx. 74.) On Iliad ii. 8*13, Prof.

Blackie remarks (Homer, vol. iv. 114), "With regard to the double namethe
human and the divine by which this place was known, I have little doubt that

Lobeck (Aglao. p. 858), Nitzsch {Od. x. 305), and Gb'ttling (Hes. intro. xxx.) are

right in saying that by the language of men in such cases is understood the popular

or vulgar name ; by the language of the gods, the sacerdotal, oracular, or poetical

designation."
17J For the references to most of the texts here quoted I am indebted to Weber,

Zeitschr. der Deutschen Morgenl. Gesellschaft, for 1854, p. 851, note.

174 These words are thus explained by the commentator : mymtsKim manmhya-
s'arlra-sadhyam \

" samskritam" vyakarana-samskaravatlm \
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manasvirii
\

"I shall console her, whose senses are overwhelmed

with this grief. But I am both unknown, and above all a monkey.
If I Were to speak in polished language, like a twice-born man,

Janaki (Sita), perceiving my appearance, and [hearing] my words,

would think 'that I was Ravana, and would again become terrified
;

and would scream in consequence of her fright." Considering that

this would lead to a discovery, he concludes as follows (verses 33 and

3 of the same section) : Rdmam aklishtakarmaham nimittair anuklrtn-

aycm |

tasmud vakshyamy aham vdkyato manufhyah iva samskritam
\

naindm udvejayishydmi tad-luddhi-gata-wdnasum-\ "Announcing by

signs the undaunted Rama, I shall address to her such polished lan-

guage as a man would. [Thus] I shall not occasion her any alarm,

as her mind will be fixed on the thoughts of her husband."

As the reason assigned in these passages for not addressing Sita in

Sanskrit such as a Brahman would use, is not that she would not

understand it, but that it would alarm her, and be unsuitable to the

speaker, we may take them as indicating that Sanskrit, if not spoken

by women of the upper classes at the time when the Ramayana was

written (whenever that may have been 173

),
was at least understood by

them,
176 and was commonly spoken by men of the priestly class, and

other educated persons. By the Sanskrit proper to an [ordinary] man,

alfuded to in the second passage, may perhaps be understood not a

language in which words different from those of Brahmanical Sanskrit

were used, but the employment of diction correct, but neither formal

and elaborate, nor familiar and 'vulgar. It would be comparatively

easy, even for persons who could not speak correct Sanskrit, to under-

stand it when spoken, at the early period here in question, when the

contemporary vernacular, if different from Sanskrit, deviated from it so

very much less than the modern Indian vernaculars do.

175
Lassen, Ind. Alt., vol. i.,pp. 4$4, ff., does not determine its date.

176 In the MrichhakatI, however, written probably at a later period (see above,

p. 12, note 4), a woman's pronunciation, when -reading or repeating Sanskrit is

spoken of as something laughable (p. 44, Gtenzler's ed.) : mama dava duvehim jjeva

hassam jaadi ittliiae sakkadam padhantie manussena a kaalim gaantena \

itthia dava

sakkadam padhantl dinnanavanassa via gitthi adhiam susuaadi, which is thus trans-

lated by Professor Wilson (Theatre of the Hindus, i. 60) : "Now, tome, there are

two things at which I cannot choose but laugh, a woman reading Sanskrit, and a

man einging a song ;
the woman snuffles like a young cow, when the rope is first

passed through her nostrils."
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Again, an expression occurs in the Aranya Kanda, xi. 56, from

which it seems as if the use of Sanskrit was a characteristic of Brah-

mans; and no doubt they were the persons who chiefly, spoke it

(Bombay edition): dhdrayan brdhmanam rupam Ilvalah samskritam

vadan
\ dmantrayati viprdn sa srdddham uddisya, nirghrinah \

m " As-

suming the form of a Brahman, and speaking Sanskrit, the ruthless

Rakshasa Ilvala invited the Brahmans to a funeral ceremony/'

In the Sundara Kanda, Ixxxii. 3 (Gorresio's edition), the discourse

of Prahasta, one of the Rakstiasas, is characterized as samskritam,fietu-

sampannam arthavach cha
'

I

"
polished (samskritam}, supported by

reasons, and judicious in its purport;" and in the Yuddha Kanda,

(civ. 2) the god Brahma is said to have addressed to Rama a discourse

which was samskritam madhuram slakshnam arthavad dharma-samhitam]
"

polished, sweet, gentle, profitable, and consonant with virtue."

But in neither of these two passages does there appear to be any
reference to the special meaning of the word samskrita.

In the subjoined lines(Sundara Kanda, xviii. 1 8, f.), the word samskara

is employed, if not in a technical signification, corresponding to that of

samskrita, at all events in a manner which enables us (as Weber observes)

to perceive how that technical sense of the word arose : duhkhena lubudhe

chaindm Hanuman Marutdtmajah \

samskdrena yathd hlndm vdclia/m ar-

thdntaram gatdm
178

|
tishthanttm analankdrdm dlpyamdndm sva-tejdsd \

"Hanuman, Son of the Wind, recognized" Sita with difficulty, stand-

ing, as she was, unadorned, radiant only with her own brilliancy :

just as a word is not readily understood, when its sense is changed

by the want of its correct grammatical form."

177 The commentator explains the first line thus: "brahmana-rupaih" brahmana-

sadrisa-veshaih
\

" samskritam vadan
"
brahmana-vad iti seshah

\

178 The reading of this line is identical in the Bombay edition, xv. 39
;
and the

commentator there has the following note : Snananulepanadir anga-sumskarah \

vacho vyakarana-jnanadi-jah samskarah
\ ckvyafi jirthantara-gatatvam desantara-

gatatvam \ vachastuvivakshitarthadanyartha-bodhakhatvam \

vacho'rthoyatha vya-

karanady-ubhyasa-duhkhena vyutpattim sampadya budhyate tad-vat Sitarn kashtena

bubudhe
\

"
Bathing, anointing, etc., are the decoration (samskara) of the body.

The decoration (or correctness, samskara) of speech is derived from a knowledge
of grammar, etc. The phrase arthantaragatatva, when applied to Sita, signifies

her having gone to a foreign country ;
but when applied to speech, it signifies the

denoting of another meaning than the one intended. As the sense of speech is

understood after proficiency has been attained with difficulty by the study of grammar,
so he (Hanuman) recognized Sita by hard effort." Professor Aufrecht has furnished
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Eighth : From the researches of Professors Kuhn 179 and Benfey
18

it appears that many words, which in modern Sanskrit are only of

one, two, or three, etc., syllables, have, in the Veda, to be read as

of two, three, or four, etc., syllables, i.e., as of one syllable longer,

in order to make up -the full length of the lines required by the metre

employed by the Yedic poets. Thus tvam has to be read as tuam ;

vy'ushtau-as viushtau; turyam as turiyam; martyuya as mar'tidya ;

varenyam as vareniam ; amutyam as amutiam ; svadhvaram as suadhva-

ram,: and svastilhih as suastilJiih. NOTZ' as this 'mode of lengthening

words is common in Prakrit, it would appear that the Prakrit pro-

nunciation agrees in this respect with that of the old Sanskrit in

'contradistinction to the more recent. Bui as the Prakrit pronunciation

must have been borrowed from a previously existing popular pro-

nunciation, which was at the same time that employed by the Vedic

poets, we find here another reason for concluding that the old spoken

language of India and the Sanskrit of the Yedas were at one time

identical. 181

me with the following text on the' subject of Sanskrit being at one time spoken. He
informs me :

" The Sarasvatlkanthabharana speaks, in the beginning of the second

chapter, of the use of the vulgar tongue in poetry, and says in t'loka 16 : Ice 'bhuvann

adya-rajasya rajye prakrita-bhashinah \ kqle' srl-Sahasankasya ke na samskrita-

viidinah
\ According to the author, Sanskrit was universally spoken in the time of

Sahasanka, whom we know as the founder of an era. This is an individual view, but

it is curious as coming from a Hi'ndui who lived, say, 1,050 years after Christ." The

sense of the verse quoted by Professor Aufrecht is as follows :
"
During the reign of

the first king, who spoke Prakrit ? In the time of Sahasanka (Vikramaditya), who

did not speak Sanskrit ?
"

179 'Zeitschrift fiir die Kunde des Morgenlandes, iii. 80.

180
Sama-veda, Introduction, p. liii., ff. See also the articles of Dr. Bollensen in

Orient und Occident, ii. 457, if., and in the Zeitsch. der Deut. Morg. Gesellschaft,

xxii. 569, ff., and Prof. Miiller's translation of the R.V., vol. i., pref. pp. Ixxviii, if.

181 I quote some remarks of Benfey, Sama-veda, Introd. p. liii. :

" The necessity

for frequently changing the liquids y and v into the correspondent vowels i and u, had

been remarked by the Indian wrijters oil prosody, who teach that, wherever the metre

requires it, iy and uv should be read instead of y and v. In many words the former

mode of writing appears to have prevailed ;
as is rendered probable by the differences

of reading between the Sama-veda and the r
-Rig-veda, the former, for instance, read-

ing tuyriya, subhuvah, sttdruvam, where the latter reads tugrya, subhvah, sudrvam ;

and the latter, on the contrary, reading samudriya, where the former reads samudrya.

. . . . But the necessity of making the change in order to obtain a reading

conformable to the metre, is of such ordinary occurrence that we are soon led to

conclude that, at the time when the Vedas were composed, the liquids (y and
t>),

which appear in the Sanhitas as we now have them, had not yet, for the most part,
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SECT. X. Various stages of Sanskrit literature, and the different forms

in which they exhibit the Sanskrit language : the later Vedi9 com-

mentators : earlier expounders : the Nirukta : the Brahmanas : the

Vedic hymns : imperfect comprehension of them in later times from

changes in the language : the hymns composed in the vernacular idiom

of their age.
182

As I have shown in the preceding section that Sanskrit was once

a spoken language, it must, in' that its earlier stage, have been exposed
**

'\
'* >

to the mutations to which all spoken languages are subject from their

very nature. Sanskrit must, in the course of ages, have become very

different from what it origindlly was. 183
And, in fact, we find from,

the records of Indian literature, that the Sanskrit, as it is brought

before us in the different S'astras, has gone through different phases.

The most modern is that in which we find it in the Itihasas, Puranas,

and Smritis. The Itihasas and Puranas are undoubtedly not to be

ranked with the oldest Sanskrit writings, for they all imply that there

begun to be pronounced, but that, in their stead, the corresponding vowels f and M

were employed." On the other hand, y and v must sometimes be read instead of

iy and uv (p. Ivi.). The fifteen verses of the Purusha Sukta (cited in the first

volume of this work, pp. 8, f.), which 'are composed in the Anushtup metre, will be

generally found to have the proper number of feet, if not in other respects to scan

correctly, if the preceding remarks be attended to. Thus in the first verse, line

second, the words vritva and atyatishthat must btJ read apart, and not united by
sandhi. Bhavyam (in the first line of the second verse) must be lengthened to

bhaviyam ; vyakramat (second line, fourth verse) to viakramat ; sadhya (second line,

seventh verse) to sadhiya; ujyam (first line,'* eighth verse, though not in second line,

sixth verse) to ajiam ; gramyascha (second line, eighth verse) to gramiaseha ;

vyadadhuh and vyakalpayan (first line, eleventh verse) to viadadhuh and viakalpayan;
and rajanyah (first line, twelfth verse) to rajaniah.

182 In revising this section (composed originally in 1858) for the press, I have had

the assistance of Professor Miiller's work on Ancient Sanskrit Literature, which

has enabled me to make a few additions, and to modify some of my previous state-

ments. [Note to first edition.]

183 I fear that the text of Patanjali (Mababhashya, p. 104) may be cited against

me here : nityas cha sabdah
\ nityeshu cha sabdeShu kutasthair avichalibhir varnair

bhavitavyam anapayopqjana-vikaribhih \

>
" Words are eternal

;
and in the case of

eternal words we must have immutable and immovable letters, free from diminution,

or increase, or alteration." But the words which Bhaskara Acharyya applied to

astronomy are equally applicable to grammar : atra ganita-skandhe upapattiman
eva agamah pramanam \

" In this astronomical department scripture is authori-

tative only when it is supported by demonstration." This is true, also, of all other

matters, which, like Grammar, come within the sphere of science.
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were many older records of Hindu antiquity existing when they

were compiled, and often quote various ancient verses. 1M The

Mahabkarata frequently introduces old legends with the following

formula, which, however, may often mean nothing : atrdpy udd-

harantlmam *itihasam puratanam \

" Here they adduce this ancient

narrative." (See vol. i., p. 127.) In all these different classes

of works, which, in their present form, are comparatively recent

parts of Indian literature, the Sanskrit language is substantially

,
the same. At the time when even' Jhe pTdest of these works

were reduced into their present form,r

'

we must suppose that the

Sanskrit had nearly ceased to be a Spoken tongue, and had become

gradually stereotyped as a polished and learned language, by the

precepts of those grammarians who preceded Panini, as well as of that

sch6lar himself and his successors. 1"5 As the language which had thus

been polished, improved, and fixed by precise grammatical rules, ceased

to be popularly spoken, it was preserved from any future changes. In

this way the Sanskrit language has remained almost unaltered for

more than two thousand years, till it has acquired the appearance of

immutability; while its antiquity, and the perfection of form which

it eventually acquired, and has so long retained, have caused it to be

regarded as of divine origin; just as every science which has descended
1

fr6m a remote age, or even from a period comparatively recent, is

1M That they are not all of one age is held by an enlightened Indian Pandit,

Kvara Chandra Vidyasagar, in the Bengali preface to his Rijupatha, or Sanskrit

selections, as follows : sokul puran opekhya Vishnupuraner rochona prachln bodh

hoy | ycibofiyo puran Vedubyaspron>t boliya prosiddhi achhe
\

kintu puran sokuler

rucfiuna porospur etu bibhinn je ek byuktir ruchit buliya bodh hoy na
\
Vishnupuran

Bhagobut o Brohmobaiborttupuraner ekek oms path korile ei tin grunth ek lekhuriir

mukhhoite vinirgut boliya protlti hooya dushTcor
\ Vishnupuran probhritir sohit

Muhabharuter ruchonar eto bibhinnuta je jini Vishnupuran kimba Bhagobot othuba

Bruhmobaiborttopuran roclwna kuriyachhen tamhar rochit bodh hoy na
\

" The composition of the Vishnu-purana appears to have preceded that of all the

other Puranas. It is comment/ said that all the Puranas were composed by Veda-

vyasa. But the style of the different Puranas is so various that they cannot be con-

ceived to be the work of one person. After reading a portion of the Vishnu-purana,
another of the Bhagavata, and a third of the Brahmavaivartta-purana, it is difficult

to believe them all to have proceeded from one pen. ... So, too, there is such

a discrepancy between the style of the Mahabharata and that of the Vishnu-purana,
and the other works mentioned above, that it cannot be imagined to be the com-

position of the same person by whom they were written.

185
See, however,,the distinction made by Lassen between the Epic poems (Itihasas)

and the Puranas, in the passage cited above, p. 133, note.
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regarded by the people of India as supernatural.
18*5 Prior to this era,

however, and as long as it had continued to be commonly spoken by the

lower or upper classes, the Sanskrit had been liable to constant fluctua-

tions in the forms of its inflections. Accordingly, in the works which are

more ancient than the Smritis and Itihasas, we find various differences

of grammatical form, and a style altogether more antique. This is

to some extent the case in the Brahmanas and Upanishads, "where 'we

encounter a simplicity of syntax and a tautology of style, together

with many particles, 'ajid s <jme*modes of construction and forms, w,hich

are foreign to the later works. 187 The Brahmauas, however, are only

to be regarded as a middle stage between the Yedic hymns (mantras)

and the more modern Sanskrit. It is to the hymns of the Bigveda'j

most of which are separated by an interval of several centuries, even

from the Brahmanas, that we must resort if we would discover
1 how

wide are the differences between the Sanskrit in its oldest known

form and its most modern shape. In these -hymns we find various

forms of inflection and conjugation which are not to be traced in more

modern writings, and numerous words which either disappear alto-

gether in later authors, or are used by them in a different sense.

These hymns are, in fact, by far the oldest parts of Indian literature.

That this is the case, is proved- by the whole nature and contents of

the other portions of that literature which is connected with those

hymns. The hymns are the essential part
1

of the Veda; all the other

writings which bear the name of Veda are dependent on the hymns,

and subservient to their explanation or liturgical use. In the com-

mentary called the Vedartha-prakasa, on the Taittirlya Sanhita, >p. 9,

it is said : Yadyapi Mantra-lrdhmandtmako Vedas tathdpi Brdhmanasya

mantra-vydkhydna-rupatvdd mantrdh eva adau samdmndtdh
\

"Al-

186 The philosophers Ramanuja and Madhv&charyya are called incarnations of

S'esha and Vayu ("Wilson's Hindu Sects, pp. 24 and 87), and S'ankara Acharya is

celebrated in the Vrihad Dharma-purana as an incarnation of Vishnu. Colebrooke's

Essays, i. 103, 104.

187 Thus, e.g. any one who is familiar with modern Sanskrit will recognize in the

passage cited from the Kaushitaki-brahmaua in the first volume of this work (p. 328),

a dissimilarity of style. The separation of the particle abhi from the verb abhavat,

in the phrase abhi Saudasan abhavat
\

" He became superior to the Saudasas," is a

remnant of the Vedic usage. In modern Sanskrit the preposition would not be thus

severed from the verb. In the S'atapatha Brahmana, xi. 5, 1, 10, and 12, the

following ancient forms occur, tat for tasmat, "from that,", vrinasai, "Do thou

choose," or " thou shalt choose."
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though the Veda consists of Mantra and Brahmana, yet, as the Brah-

manas have the character of explanations of the Mantras, [it follows

that] the latter were the first recorded." And in a verse referred to

by S'ankara Acharya in his commentary on the Brihad Aranyaka

TJpanishad (Bib. Ind. ii. 855, ff.) it is said : Brahmana-prabhavdh

mantrdh
\

" The mantras are the sources of the Brahmanas." This

ma~y be made clearer by beginning with the most recent parts of the

literature connected with the Vedas, and going gradually back to the

pldept parts.
*

; ,

. First: Two of the most recent commentators on the Vedas are

Sayana Acharya, who lived in the fourteenth century A.D.,
188 and wrote

it detailed commentary called Vedarthaprakasa, on the whole of the

Bigveda ;
and Mahidhara, who compiled a commentary entitled

Veda'dipa on the Vajasaneyi Sanhita of the Tajur-veda.

Second : In such works as these we find reference made to earlier

writers on the Vedas, such as S'aunaka, the author of the Brihaddevata,

Yaska, the author of the Mrukta, and many others, with quotations

from their works.

Professor Miiller 189 divides the Vedic literature, properly so called,

into four periods, which, in the inverse order of their antiquity, are

the Sutra period, the Brahmana
(period, the Mantra period, and the

Chliandas period. The Chhandas period, during which the oldest

hymns preserved in the Bi'gveda collection were written, he supposes

to have lasted from 1200 to 1000 B.C. Then followed the Mantra

period, from 1000 to 800 B.C., in the course of which the more recent

of the Vedic hymns were composed, and the whole were gathered

together into one Sanhita (or collection). Next in order was the

Brahmana period, from 800 to 600 B.C., during which the chief

theological and liturgical tracts bearing this title were composed and

collected. 190
And, lastly, we have the Sutra period, extending from 600

IBS Professor Wilson's Kigveda Sanhita, Vol. I. Introduc. p. xlviii. Miiller,
"
Chips," (1st ed.) p. 24. Eoth, Tntrod. toNirukta, p. liii. refers Mahidhara (if not

Sayana also) to the sixteenth century.
189 See his "

History of Ancient Sanskrit Literature," pp. 70, 244, 249, 313, 445,

497, 572.
190 Professor Haug thinks all these works are older. In the Introduction to his

Aitareya Brahmana, vol. i. p. 47, he writes :
" We do not hesitate therefore to

assign the composition of the bulk of the Brahmanas to the years 1400-1200 B.C. ;
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to 200 B.C., in which the ceremonial precepts of the earlier tradition

were reduced (by men who, however, were no longer, like their pre-

decessors, regarded as inspired) into a more tangible, precise, and

B3
rstematic form than they had previously possessed. The works of

this period were not all composed in the concise form of Sutras, but

some were in verse and others in prose.

Among the latter is the work of Taska, who (as we have seen,

p. 153) is supposedly Professor Mtiller (" Chips," p. 74) to have

lived in the fifth century *.c.J Yaska found an earlier work entitled,

the Nighantus, made, up of classified lists of Vedic, and partly obso-

lete, words, existing in his day ; to which he alludes in the following

passage, at the very commencement of his work (i. 1) : samamnuyaJf

samdmnatah
\

sa vydkhdtavyah \

tarn imam samdmndyam
"
Nighanta-

vah" ity dchakshate
\

"A sacred record (samamnaya) has been com-

piled, which is to be expounded. This is called the Nighantus."
m

And again (in i. 20) : sdkshdtTcrita-dharmdnah risJiayo labhilvuh
\

te 'varelhyo 'sdkshdtkrita-dharmalhyah upadesena mantrdn samprdduh j

upadesdya gldyanto 'vare lilmor-grahandya imam grantham sama-

mndsishur vedam cha veddngdni cha
\ [bilmam bhilmam bhdsanam itivd].

lai

" The rishis had an intuitive insight into duty. They, by tuition^

handed down the mantras to subs-equent preceptors, who were destitute

of this intuitive perception. These later teachers, declining in the

power of communicating instruction, for
'

facility of comprehension

through the division of the subject-matter, arranged this book (the

Nighantus), the Veda, and the Vodangas. \_Bilma means bhilma,

for the Samhita we require a period of at least 500-600 years, with an interval

of about 200 years between the end of the proper Brahmana period. Thus we

obtain for the bulk of the Samhita the space from 1400-2000
;
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 2400-2000 B.C." See the

first volume of this work, 2nd ed., p. 2, if. >
,

191 On this the commentator Durgacharya annotates as follows : sa cha [sama-

mnayah~\ rishibhir Mantrartha-parijnaiiaya iidaharanabhTitah panchadhyayl s astra-

sangraha-bhavena ekasminn umnaye jrantfilkritah ity arthah. " The sense is, that
' This sacred record which had been set forth by rishis as a specimen of the mode

of explaining the sense of the mantras, has been formed into one collection in five

chapters.'
"

192 " Das splitterweise Fassen," B. and R.
193 The words in brackets are regarded by Prof. Roth as spurious (Illust. of

Nirukta, p. 14, f.).
I quote them, however, as they are commerited on by Durga.
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division, or Ihdsana, illustration.]" This passage proves at once the

priority of the Nighantus to the Mrukta, and also the still greater

antiquity of the hymns which form the subject of explanation in

both.194

The following are the remarks of Durgacharya, the commentator,

on this passage (Nir. i. 20) :

ISdJcshdfJcrito yair dharmah sdkshdd drishto prativisishtena tapasd ie

ime " sdkshdtkrita-dharmdnah
"

|

ke punas te iti \*uchyate \

"
rishayah"

yishanti amushmdt Jcarmanah evatn-aTthctfiatti , mantrena samyuktdd

amund prakdrena evam-lakshana-phala-vipa^rinumo lhavati iti rishayah \

11 rishir darsandd" iti vakshyati \

tad etat Jcarmanah phala-vipari-

ndma-darsanam aupackdrikyd vrittyd uktam " sdkshdtkrita-dharmdnah "

iti
|

na hi dharmasya darsanam asti
\ atyantdpurvo hi dharmah

\

aha
\
kim teshdm iti

\ uchyate \

"
te 'varelhyo

'sdkshdtkrita-dharma-

bhyah upade&ena mantrdn samprdduh
"

|

te ye sdkshdtkrita-

dharmdnas te 'varebhyo 'vara-kdllnelhyah sakti-hlnelhyah srutar&hi-

lihyah \

teshdm hi srutvd tatah paschad rishitvam upajdyate na

yathd purveshdm sdkshdtJtritadharmdndm sravanam antard eva
\

aha
|
kim telhyah iti

\

te 'varelhyah
"
upadesena" sishyopddhydyikayd

t'rittyd mantrdn aranthato 'rthatas cha "samprdduh" samprattavantah \

te 'pi cha upadesena eva jagrihuh\ atha te 'py
"
upademya gldyantah

avare bilma-arahandya imam grantham samdmndsishur vedam cha vedun-

gdni cha
"

iti
\

"
upadesdya

"
upadesdrtham \

Icatham ndma upadisya-

mdnam ete saknuyur grihltum ity evam artham adhikritya gldyantah

khidyamdndh teshv [?] aarihnatsu tad-anukampayd teshdm dyushah

194 Professor Roth, in his Introduction to the Nirukta, p. xiii, remarks thus on this

passage: "Here Yaska ascribes the compilation of the small collections of words

and names which forms the basis of his explanation, in an undefined way to an

ancient tradition, not indeed dating from, the earliest period, when faith and doctrine

flourished without artificial aids, but from the generations next to that era, which

strove by arrangement and writing tt> preserve the treasures which they had in-

herited. He further puts the Naighantuka in one class with the Vedas and

Vedangas. By the composition of the Vedas, which Yaska here places in the second

period of Indian history, he cannot mean? the production of the hymns transmitted

by the rishis, which were always esteemed in India as the essential part of the Vedas,

and were regarded in the same light by Yaska in the passage before us. All, there-

fore, that could be done by later generations was to arrange these hymns, and com-

mit them to writing. We find here a recollection of a comparatively late reduction

into writing of the mental productions of early ages, an event which has not yet

attracted sufficient notice in its bearing upon the history of Indian literature."
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sankocham avekshya kdldnurupdm cha yrahana-saktim
"
lilmagrahandya

imam grantham
"
gavddi-devapatny-antafh samdmndtavantah

\

Jcim matam

etena iti
\ ucJiyate \

"vedam cha veddngdni cha" itardni iti \-katham

punah samdmndsishur iti
\
aha

\

srinu
\

vedam tdvad ekam santam ati-

mahattvdd duradhyeyam aneka-Sdkhd-bhedena samdmndt>'ishuh sukha-

grahandya vydsena samamnatavantah
\

te ekavimsatidhd bdhvrichyam

ekasatadhd ddhvaryavam sahasradhd sdmavedam navadhd dtharvanam
\

veddngdny a/pi \
tad yathd \ vydkaranam ashtadhd niruktam chaturda-

iadhd ityevam-ddi \ evam, samamrtfisishur bhedena grahandrtham \

Jcatham
,

ndma
\ bhinndny etdni sdkhdnfardni laghuni sukham grihmyur ete sakti-

hlndh alpdyusJio mamishydh ity evam-artham samdmndsishuh
\

lilma-iab-

dam Ihdshya-vdJcya-prasaktam nirlraviti
\ yad etad bilmam ity uktam etad

'

Ihilmam veddnfim bhedanam
\

bhedo vydsah ity arthah
\

" bhdsanam

iti va"
|

athavd bhdsanam evam bilma-sabdena uchyate \ veddnga-vijndhena

bhdsate pralcdsate veddrthah iti
\

atah idam uktam bilmam iti
\

evam

bhider bhdsater vd bilma-sabdah
\

evam idam rishibhyo niruktasdstram

dydtam itardni cha angdni iti parisodhitah dgamah \

"They to whose minds duty was clearly present, i.e., by whom

through eminent devotion it was intuitively seen, were the persons

described by the term sdkshdt-krita-dharmdnas. Again, who were

they? The rishis,
195 who are called, so because they flow (rishanti);

because from a particular ceremony accompanied by a mantra of such

and such import, in a certain way, such and such a reward results.

And the author will afterwards declare that the word ' rishi
' comes

from 'seeing' (darsandt}. Here 'those who have an intuitive per-

ception of duty
'

are spoken of in a metaphorical way, as '

seeing
'

that a reward results from a ceremony ;
for duty cannot be seen, being

something entirely invisible. He proceeds. But what of these rishis ?

He tells us :
'

They handed down the mantras by oral tuition to sub-

sequent men, who had not the same intuiti^ perception of duty,' i.e.

those rishis who had an intuitive perception of duty handed down the

mantras to subsequent men, i.e. to^those who were rishis by audition

(srutarshis), of a later age, and destitute of power; 'rishis,' whose

195 About the different kinds and races of rishis, see vol. i. of this work, p. 400,

note, and Prof. Aufrecht's Catalogue, p. 41, col. 2
;

as well as the 3rd vol. of this

work, passim ;
see the index.
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rishihood arose from what they had heard from others, and not with-

out hearing, as wets the case with those earlier rishis who had an

intuitive perception of duty. He proceeds. "What did the earliest

rishis do to these later ones ? They handed down the mantras hy

tuition (viz., 'by the function of instructing their pupils) according

to their text and meaning;
198 and the pupils received them through

tuition. Then 'these later men, heing grieved,
197 with the view of afford-

ing instruction, arranged this book and the Vetia, and the Vedangas,

,in portions, for facility of comprehension/ SFor the purpose of in-

struction :' 'grieved,' afflicted by the apprehension that their pupils

would not comprehend what was taught them
;
and when they did not

'understand, being actuated by compassion towards them, and having

regard to the greater shortness of their lives, and to the diminution

in their power of comprehension, which was occasioned by the influ-

ence of the times, they compiled this book [the Nighantu], begin-

ning with l

gau? and ending with '

devapatnyas,' in parts, for facility

of comprehension by division of the subject-matter. He next tells us

what is meant by this : the Vedas, and the other Vedangas. But how

did they compile these works ? He tells us, listen : By separation, they

arranged the Yeda (which being up to that period one, was difficult to

study, from its extreme magnitude) ifc a number of different S'akhas, for

the purpose of easier comprehension. The Bigveda was arranged in 21

sakhas, the Yajush in lol, the Sama in 1,000, the Atharvana in 9 :

and similarly the Vedangas ; grammar in 8 books, the Nirukta in 14,

and so on, in order that they might be apprehended in a divided state
;

i.e. 'that powerless and shortlived men might easily be able to under-

stand these several S'akhas, when divided and of limited extent. He

now explains the word 'lilma.' .... ilma= bhilma, means the

division of the Vedas, and division stands for separate arrangement.

Or it means Ihusanam, elucidation ;
i.e. the sense of the Vedas becomes

clear from a knowledge of the vedangas, or supplements to the Veda.

Thus lilma is from the root Ikid, or the root bhus. In this way this

196 So Miiller (Anc. Sansk. Lit. p. 522) renders granthato arthatascha, denying
to the word "

grantha" the sense of written look. This rendering is approved by
Prof. Goldstucker (Panini, p. 32), though he holds that "grautha" properly means a

written book (ibid. p. 27).
197 It will be seen that in p. 165, I have understood the word glayantah in the

sense of "
declining."
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Nirukta S'astra, and the other Vedangas have descended from the

rishis. Thus the scripture has been elucidated."

The Nighantus, the lists of words which form the subject of the

preceding remarks, were prefixed by Yaska to his own work, the

Xirukta, in which, by commenting on them, he endeavours to throw

light on the obscurities of the Veda. 198 When this work of Yaska

was written, and even at a much earlier period, it is evident 'that the

sense of many of the Vedic words had been commonly forgotten. This

appears from the very ff^ct of suc'h works as the Mghantus and Nirukta*

being composed at aLL Eor what occasion was there for compiling vo-

cabularies of Vedic words, if the sense of these words had continued all
*

along familiar to the students of the Vedas ? The necessity for works

like his own is argued by Yaska in the following passage (Nir. i. 15) :

Athupi idam antarena mantreshv artha-pratyayo na vidyate \

artham

apratiyato ndtyantafh svara-samskaroddesah
\

tad idam vidya-sthanarh

vyukaranasya kdrtsnyam svdrtha-sadhakam cha
\

"Now without this work the meaning of the hymns cannot be

understood
;
but he who does not comprehend their meaning cannot

thoroughly know their accentuation and grammatical forms. There-

fore, this department of science is the complement of grammar, and

an instrument for gaining one's o\v*n object."
199

The same thing is also clear from many passages in his work, in

which he attempts to explain Vedic word^s by their etymologies
200

198 "The Naighantuka," says Professor Roth (Introd. to Nirukta, p. lii.), "especially

the second portion of it, was a collection of difficult and obsolete words, which formed

a basis for instruction in the mode of expounding the Veda, such as was usu'ally

given in the schools of the Brahmans. At that period no need was felt of con-

tinuous commentaries
;
and in fact learning had not then become separated into so

many branches. A memorandum of the terras denoting the ideas of most frequent

occurrence in the Veda, and of the principal passages which required elucidation
; a

simple list of the gods and the objects of worship, such as we find in the Naighantuka,
sufficed as a manual for oral instruction. At 'a

lajtir
era this manual became the

subject of formal and written explanation. To this period belongs the Nirukta."
199 This passage is translated by Roth, Nirukta, Erlauterungen, p. 11. And

Siiyana says in the Introd. to his Commentary on the Rigveda, vol. i. p. 39, tasmad

vedarthavabodhaya upai/ttktaiii niruktam] "Hence the Nirukta is serviceable for

the understanding of the meaning of the Veda."
200 See Roth's Erlauterungen to Nirukta, p. 219, ff. "Vedic interpretation could

impose on itself no greater obstruction than to imagine that the Indian commentators

were infallible, or that they had inherited traditions which were of any value. Even

a superficial examination shows that their plan of interpretation is the very opposite

VOL. II. 12
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(a process, often tentative, which would have heen unnecessary if

their meanings had been perfectly known), or in which he cites the

opinions of different classes of interpreters who had preceded him,

and who had severally propounded different explanations. This

further show's that in Yaska's time the signification of the hymns had

formed the subject of investigation by learned men of different schools

for many ages preceding. The following passage will illustrate this,

3P well as afford some insight into the subjects and manner of dis-

cussion at the period when he lived.' LSI th^ frirukta, i. 15, 16, he

thus (in continuation of the passage las,t cited) .alludes to the opinion

entertained by one of his predecessors, Kautsa,
201

regarding the value

of traditional, that it is in reality a grammatical and etymological one, which only

agrees with the former method in the erroneous system of explaining every verse,

every line, every word by itself, without inquiring if the results so obtained har-

monize with those derived from other quarters. If the fact that none of the com-

mentators are in possession of anything more than a very simple set of conceptions

regarding, e.g., the functions of a particular god, or even the entire contents of the

hymns, which they are continually intruding into their interpretations, he regarded
as a proof of their having inherited a tradition, it will at least he admitted that this

poverty of ideas is not a thing which we have any reason to covet. In this set of

conceptions are included those scholastic ideas which were introduced at an early

period indeed, but not until the hymns had already become the subject of learned

study, and the religious views and social, circumstances on which they are based

had lost all living reality. . . . 'What is true of Sayana, or any of the other

later commentators, applies essentially to Yaska also. He, too, is a learned inter-

preter, who works with the m'aterials which his predecessors had collected, but he

possesses an incalculable advantage, in point of time, over those compilers of detailed

and continuous commentaries, and belongs to a quite different literary period ; viz.,

to that when Sanskrit was still undergoing a process of natural growth." Compare

Be&fey's remarks on the Vedic scholiasts, in the Introduction to his Samaveda,

pp. Ixv, f., where he observes :
" How high soever may be the antiquity assigned

to the oldest grammatical and hermeneutical treatises on the Yedas, a long period

appears to have intervened between these and the composition of the greater

portion of the hymns, during which very much that was peculiar to the Yedas was

forgotten. Their interpretations rest essentially (as is shown not ^erely by the

commentaries which have been alltfded to, but also by Yaska's Nirukta) on ety-

mology, on conclusions drawn from the context, and the comparison of similar

passages. The oldest attempts at interpretation seem to be contained in Brahmnnas,
in collections of passages (nigama), in collections of words (nighantu) and in expla-
nations (nirukta], of which last, two are mentioned by Sayana (R.V. vol. i. p. 45,

lines 16 and 18), viz., one by S'akapuni and another by Sthaulashthlvi, in addition

to that of Yaska."
201 See Roth, Zur Litteratur und Geschichte des Weda, p. 21, f. where he writes :

"The rationalistic Kautsa could regard the Yeda as devoid of meaning, and the

Brahmanas as false interpretations."
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of the Vedic interpretation :

" Yadi mantrdrtJia-pratyaydya anarthakam bhavati" iti Kautsah
\

"anarthakdh hi mantrdh
\

tad etena upekshitavyam \ niyata-vdcho yulctayo

niyatanupurvyah bhavanti
\ athdpi brdhmanena rupa-sampanndh vidhl-

yante \

' uru prathasva
'

iti prathayati \

(

prohdni
'

iti prohati \ athdpi

anupapanndrthdh bhavanti
\

'
oshadhe trdyasva enam '

|

' svadhite ml
enam himslr' [Taitt. S., i. 2, 1] ity aha himsan

\ athdpi pratishid-

dhdrthdh bhavanti
\

'ekah eva Rudro'vatasthe na dvitlyah' \

l

asamkhyd-

td sahasrdni ye Rudrdh' adti\ bhumydm
'

|

' asatrur Jndra jajnishe \

' satam sendh ajayat sdlcam Indrah '

|

iti
\ athdpijdnantam sampreshyati

'Agnaye samidhyamdndya anubr&hi
'

iti
\ athdpy aha ' Aditih sarvam '

iti
' Aditir dyaur Aditir antariksham '

iti
"

|

tad uparishthdd vydlchyd-

sydmah \

(t

athdpy avispashthdrthdh bhavanti
\ 'amyah' \ 'ytidrismm.' \

'jdraydyi' \

'kdnukd' iti"
\
arthavantah sabda-sdmdnydt\

" etad vai

yajnasya samriddham yad rupa-samriddham yat karma kriyamdnam rig

yajur vd 'bhivadati" (Aitareya Brahmana, i. 4) iti cha brahmancm
\

" krllantau putrair naptribhir" iti\ yatho etad "niyatavticho yuktayo

niyatanupurvyah bhavanti " iti laukikeshv ap'y etad yathd
"
Indrdgnl"

"
pitdputrdv" iti

\ yatho etad "brdhmanena rupa-sampanndh vidhlyante"

ity uditdnuvddah sa bhavati\ yatko etaj "anupapanndrthdh bhavanti"

ity dmndyavachandd ahimsd pratiyeta \ 'yatho etad "
vipratisJtiddhdrthdJi

fhavanti" iti\ laukikeshv apy etad yathd i
1

asfipatno 'yam brdhmanah"
" anamitro 'yam rdjd" iti

\ yatho etaj "jdnantam sampreshyati" iti

jdnantam abhivddayate jdnate madhuparkam prdha iti
\ yatho etad

"Aditih sarvam" iti laukikeshv apy etad yathd
" sarvarasdh anuprdptdh

pdmyam" iti
\ yatho etad "

avispashthdrthdh bhavanti'
1

iti
\

na esha

sthdnor aparddho yad enam andho na pasyati purushdparddhah sa

bhavati\ yathd jdnapadlshu vidydtah purusha-visesho bhavati\ pdrovarya-

vitsu tu khalu veditrishu bhuyo-vidyah prasasto bhavati
\

I will, in my translation, place the answers of Yaska opposite to

the objections of Kautsa (though they are separated in the text), and

thus economize sp'ace, as well as make the discussion clearer.
202

202 See Dr. Roth's translation of this passage in the first of his Abhandlungen,

p. 21, and in his Erlauterungen to the Nirukta, pp. 11-13. There are, however,

some parts of the passage of which I do not clearly understand the bearing.
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Kautsa objects.

1. "If the science of inter-

pretation is intended to make the

sense of the mantras clear, it is

useless, for the mantras have no
sense. This is to be seen as

follows."

2. "The propositions [in the

hy.mns and texts] have certain

fixed words, and a certain fixed

arrangement ;

"
[and so require

no interpretation T]
.

" The mantras have the

ritual forms to which they refer

fixed and enjoined by the Brah-

manas [and, therefore, need no

further explanation] : thus '

Spread

thyself widely out,' [Yaj. S., i.

22] and so he spreads; 'Let me

pour out,' and so he pours."
4.

"
They prescribe what is im-

practicable : thus,
' deliver him,

plant:' 'Axe, do not injure

him,' thus he speaks while strik-

ing." [Taitt. Sanh., i. 2, 1
;
see

also Yaj. S., iv. 1
;

vi. 15.]
5.

" Their contents are at vari-

ance with each other: thus, 'There

exists but one Rudra, and no
second

;

'

and again,
' There are

innumerable thousands of. Hurras
over the earth' [Yaj. S., xvi. 54] ;

and,
'

Indra, thou hast been born

without a foe' [R. V., x. 133, 2] >

and again,
' Indra vanquished a

hundred armies at once.'" [R. Y.,
x. 103, 1.]

Ydska replies.

1. "The mantras have a sense,

for their words are the same (as
those in the ordinary language). A
Brahmana (the Aitareya, i. 4) says,
' What is appropriate in its form,
is successful in the sacrifice

;
that

is to say, when the verse [rich or

iiaiusK\ which is recited refers to
*7 / J

the ceremony which is being per-

iurrApd.'
2

,

03 ' An example of the

identity of the Yedic language
with the ordinary speech is this,
'

krllantau,'
1

etc. ('sporting with
sons and grandsons')."

2.
" This is the ease in ordinary

language also, e.g. Indragm, pita-

putrau ('Indra and Agni,' father

and son')."

3.
" This is a mere repetition

of what had been already said

[and consequently calls for no
further answer ?]."

4. "
According to the sacred^

tradition it must be understood

that no injury is to be inflicted."

5.
" The same thing occurs in

ordinary language : thus,
' This

Brahman is without a rival
;

'

' The king has no enemies.'
"

203 This version is borrowed from Prof. Hang's translation, p. 11. The words

quoted in the Nirukta occur in Ait. Br. i. 4, with the exception of "yajur va."



DURGA'S EXPLANATION OF THE PASSAGE. 173

6. "A person is enjoined to do 6. "In the same way people
an act with which he is already are saluted by their names, though

acquainted : thus,
' Address the they already know them

;
and the

hymn to the fire which is being madhuparka (a dish of curds, ghee
kindled

'

[S'atap. Br., i. 3, 5, 2. and honey) is mentioned to those

This is said by the adhvaryu who are well acquainted with the

priest to the hotri. Both.]
" 204 custom."

7.
"
Again it is said : 'Aditiis 7. "This will be explained

everything;' 'Aditi is the sky; further on [see Nir., iv. 23].
Aditi is the atmosphere/

"
[R. V., The same thing is said in common

i. 89, 10].
' *

language: thus, 'All fluids (or
"

flavours) reside in water.'" 205

8. "The signification of 4he 8. "It is not the fault of the

mantras is indistinct, as in the post, that the blind man does not

case of such words as amyak see it. It is the man's fault. Just *

[R. V., i. 19, 3], yddrismin as in respect of local usages men

[R. V., v. 44, 9>~\, jarayayi [R. V., are distinguished by superior
vi. 12, 4], kdnukti." [R. V., viii. knowledge; so too, among those

66, 4].
206 learned men who are skilled in

tradition, he who knows most is

worthy of approbation."

Durga, the commentator, does not enter on a detailed explanation

of this passage. He merely refers as follows to its general scope :

Athdpi idam antarena pada-vilhdgo na vidyate \ sdstrdramlha-prayo-

janddhikdre varttamdne atha idam' antarena mantreshv arthdvadhdranam

ndsti iiy ukte yadi mantretyddind dn'arthakya-hetubhir lahubhir dna-

rthakye upapddite nirukta-sdstrasya Kautsena, mantrdndm arthavattam

sthdpayitvd para-paksha-hetavah pratyuktdh \

teshu sthitam arthavatvam

mantrdndm
\
teshdm arihanirvachandyg, idam dralhyamdnam arthavad

ity tvpapannam arthavattvam nirukta-sdstrasya \

tad etat sarvam q,pi

chodaka-sdstrakdra-vydjenaprasaktdnuprasaktamuktamprajndydhvivrid-

dhaye sishyasya \
katharn ndma asdv avivriddha-prajnah sabddrtha-nydya-

sankateshu hetu-samaydnabhynah paraih pratiladhyamdno ''pi paddrthdn

vdkydrthdmst
cha asammohena nirbruydd iti.

"The student being supposed to have atf occasion and a right to

304 See Miiller, History of Ancient Sanskrit Literature, p. 472, note 1.

205
Compare Raghuvans'a, x. 16, rasantaJ-any ekarasam yatha divyam payo 'snute\

" AB rain water, which has but one flavour, [when it has fallen] imbibes other

flavours," etc.

206 See my article on the interpretation of the Veda in the Journal of the Roy. As.

Society, vol. ii. new series, p. 329, 334, 337 ; and Bohtlingk and Both, s. vv.

myaksh, yadris'a, (3) jar, and kdnuka; as well as Roth's dissertation on the Atharva-

veda, p. 21.
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enter on the study of this S'astra, and the proposition having been laid

down that, without the Mrukta, the sense of the mantras cannot he

understood, Kautsa, in the words, "if the science," etc., adduces many
reasons for declaring the mantras to have no meaning, and on these

he grounds 'an assertion that the Mrukta is useless. Yaska in reply

states the reasons on the other side in support of the mantras having

a meaning, which point he accordingly establishes. And as this work

(^the Nirukta), which is being commenced, is useful for the explanation

of'their meaning, its utility is demonstrated.! Thus, under the guise

of an objector
207

[who is answered by}, the author of the treatise, an

opportunity is taken of stating the arguments on both sides, with the

view of increasing the student's intelligence. For how is that student,

of immature understanding, ignorant too of reasons and conclusions,

when he encounters difficulties connected with the proper explication

of words, and is even hindered by other persons, to explain without

perplexity the meaning of words and sentences?"

It would seem from this that Durgacharya looked upon Kautsa as

being merely a man of straw, into whose mouth objections against the

significance of the Vedas were put by Yaska, in order that he might

himself refute them. It does not, however, appear why Kautsa,

whose name appears in the old genealogical lists of teachers in one

of the Brahmanas (Miiller, Ancient Sansk. Lit., pp. 181, 442), should

be viewed in the light of a fictitious
"
Devadatta," any more than any

other of the numerous earlier writers referred to in the Nirukta.

There seems to be no other reason than this, that Durga did not,

perhaps, wish his contemporaries to believe that there had been in

early times any old grammarian who either rejected the authority of

the Vedas, or differed from the customary methods of treating and in-

terpreting them.

In Mrukta ii. 16, Y&ska refers to the opinions of various former

schools regarding the meaning of the word Vritra :

Tat ko Vrittrah
\

"
meghah" Hi nairuktdh

\

" Tvdshtro 'surah
"

ity

aitihdsikdh
\ apdm cha jyotishaS cha misrllhava-Jcarmano varsha-karma

jdyate \

tatra upamdrthena yuddha-varndh bhavanti
\

ahi-vat tu Tthalu

407 I am indebted to the late Dr. Ballantyne and Professor Cowell for a correction

of the sense I formerly assigned to the word chodalta.
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mantra-varndh brdhmana-vddds cha
\ vivriddhyd iarirasya srotdmsi

nivdraydnchakdra \

tasmin hate prasasyandire dpah \

"Who was Yritra? 'A cloud,' says the Nairuktas (etymologists) :

' an Asura, son of Tvashtri,' say the Aitihasikas (story-tellers). The

fall of rain arises from the mingling of the waters and of' light. This

is figuratively depicted as a conflict. The hymns and Brahmanas de-

scrihe Yritra as a serpent. By the expansion of his body, he
1
'

blocked

up the streams. Whea. he was destroyed, the waters flowed forth."

In Mr. iii. 8, he aUude-s to* the views of older writers regarding,

the Yedic word panchajana : "Panchajandh mama hotramjmhadhvam" \

(R.Y., x. 53, 4).
" Gandharvdh pitaro devdh asurdh rakshtimsi" ity eke

\

"chatvdro varndh nishddah panchamah" ity Aupamanyavah \

" 'Ye five*

classes of beings, frequent my sacrifice.' These five classes of beings

are the 'Gandharvas, Pitris, Devas, Asuras, and, Rakshases,' say some:

They are ' the four castes with the Nishadas for a fifth,' says Aupa-

manyava."

In Mr. viii. 21, f., Yaska thus speculates on the feelings which had

led some of his predecessors to regard the introductory and concluding

portions of the ritual of sacrifice, styled praydja and anuydja, as ad-

dressed to other deities than Agni :

"Atha him-devatdh prayujdnuyajdh \ dgneydh" ity eke
\

. . "Agneydh
vai praydjdh dgneydh anuydjdh" iti cha Irdhmanam

\

" chhando-devatdh"

ity aparam \

" chhanddmsi vai praydjds chtianddmsy anuydjdh" iti cha

brdhmanam
\

" ritu-devatdh" ity aparam \

" ritavo vai praydjdh ritavo

'nuyajah" iti cha Irdhmanam
\

"
pasu-devatdh

"
ity aparam \

"
pasavo

vai praydjdh pasavo 'nuydjdh" iti cha Irdhmanam
\ "prdna-devatuh"

ity aparam I

"
prdndh vai praydjdh prdndh vai anuydjdh

"
iti cha

Irdhmanam
\

" dtma-devatdh" ity aparam \

" dtmd vai praydjdh atmd

vai anuydjdh
"

iti cha Irdhmanam
\ dgneydh iti tu sthitih

\

bhakti-

mdtram itdrat
\

Tcimartham punar iti
\ tuchyate | yasyai devatdyai havir

grihltam sydt tdm manasd dhydyed vashatlcarishyann iti ha vijndyate \

"Now, who is the god to whom the praydjas and the anuydjas

(introductory and concluding sacrificial acts) are addressed? 'Agni,'

say some. For a Brahmana says,
' the praydjas and anuydjas belong

to Agni.' Another opinion is that they have chhandas (metre) for

their deity. For a Brahmana says,
' the praydjas and anuydjas are

metres.' A third view is that they have the seasons for their deities.
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For a Brahmana says,
' the praydjas and anuydjas are seasons.' A fourth

view is that they have sacrificial victims for their deities. For a

Brahmana says,
' the praydjas and anuydjas are victims?' A fifth view

is that they have the vital airs for their deities. For a Brahmana says,

'&6praySJM and anuyajas are the vital airs.' A sixth view is that

they have soul for their deity. For a Brahmana says, 'the praydjas and

anuydjas' are soul.' I maintain the opinion that the hymns have

Agni for their deity. The other views arise from mere devotion [to

particular gods]. But why are these various views put forward ?

Because it is well known to be a precept that the person who is

about to offer an oblation should meditate on the particular deity

for whom it is intended."

In Nlrukta xii. 1, he states the different views which had been put

forward regarding the gods called Asvins : Asvair asvindvity Aurna-

vabhah
\

tat Mv a&vinau
\

"
dydvd-prithivydv

"
ity eke

\

" ahordtrdv"

ity eke
\

"
surya-chandramasdv

"
ity eke

\

"
rdjdndu punyakritdv

"
ity

aitihdsikdh
\

"'The Asvins are so called from their horses (divais},'

says Aurnavabha. But who are the Asvins? 'Heaven and earth,'

say some; 'day and night,' say others: while others again say, 'the

sun and moon.' 'They were virtuous kings,' say the Aitihasikas." 208

In Nirukta xii. 19, he statest the various expositions given of a

passage regarding Vishnu : Yad idam kincha tad vichakrame Vishnuh
\

tridhd nidhatte padam tredhdbhdvdya pritkivydm antarikshe divi iti

208 See Roth's Erlaut. pp. 220-221,' for some remarks on these old interpreters

of the Veda. " Older expounders of the Vedas in general are," he says, "llled by
Yaska simply Nairuktas ;

and when he notices any difference in the conception of the

Vedic gods, those interpreters who take the euhemeristic view are called Aitihasikas.

In addition to the exposition of the Veda in the stricter sense, there existed also

liturgical interpretations of numerous passages, such as we find in the Brahmanas

and other kindred treatises, in which it was attempted to hring the letter of the

received text into harmony with the existing ceremonial. Such liturgical interpre-

tations are called by Yaska those of the Yajnikas, or '

persons skilled in sacrificial

rites.' Akin to theirs appears to have been the mode of interpretation adopted by
the Naidanas. . . . Under this head we must probably understand that method

of explanation which, differing from the grammatical etymologies, referred the

origin of the words and conceptions to occasions which were in a certain sense

historical. The Brahmanas and Upanishads abound in such historical or mytho-

logical etymologies, which are to be found in all ages and among all nations ;

etymologies which their own inventors do not regard as serious, but which, from

their connexion with other ideas, obtain a certain importance in the religious system."
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S'dkapunih \

samdrohane vishmipade gayasirasi ity Aurnavdbhah
\

"Vishnu strode over all this universe : thrice he plants his foot. This

he does in order to his threefold existence,
' on earth, in the atmo-

sphere, and in the sky,' says SSkapuni : 'At his rising, in the zenith,

and at his setting,' says Aurnavabha."

In Nir. xii. 41, we have another reference to the Brahmanas:

Agnind Agnim ayajanta devdh
\

' '

Agnih pasur dslt
\

tarn 'alabhanta

tena ayajanta" iti chx brdhmanam\ "The gods sacrificed Agni (fire),

with fire.
'

Agni was, the, victim
;
him they immolated, with .hiiq

they sacrificed ;'
so says a Brahmana."

We thus see that in various passages of his work Yaska refers also to

the Brahmanas
; they must therefore have been older than his time.

'

The following is a list of the writers whom Yaska quotes as having

preceded him in the interpretation of the Vedas : Agrayana, Audum-

barayana, Aurnavabha, Katthakya, Kautsa, Kraushtuki, Gargya,

Giilava, Charmasiras, Taitiki, Varshyayani, S'atabalaksha the Maud-

galya, Sakatayana, S'akapuni, S'akalya, and Sthaulashthivi.209

The subjoined passage from the twelfth section of the first Parisishta

or supplement to the Kirukta (considered by Professor Eoth, Nir. ii.

p. 208, to be the work of some author subsequent to Yaska), relating

to the antiquity of the Mantrap and the qualifications necessary for

expounding them, is of considerable interest :

'

Ayam mantrdrtha-chintdbhyuho dbJiyudlio 'pi srutito 'pi tarkatah
\

na

tu prithalctvena mantruh nirvaktavyah prakaranasah eva nirvaldavyah \

na Tiy eshu pratyaksham asty anrishef* atapaso vd
\

"
pdrovarya-vitsu tu

klialu veditrishu Ihuyo-vidyah prasasyo bhavati" ity uktam purastat \

manusJiydh vai rishishu utkrdmatsu devdn abruvan " ko nah rishir bha-

vtshyati," iti
\ tebhyah etam tarkam rishim prayachhan mantrartha-

chintdbhyuJiam abhyudham \

tasmdd yad eva kincJia anuchdno 'bhyuhaty

drsham tad^bhavati
\

" This reflective deduction of the sense of the hymns is effected by
the help of sacred tradition and reasoning. The texts are not to be

interpreted as isolated, but according to their context. For a person

who is not a rishi or a devotee has no intuitive insight
210 into their

209
Roth, Erliiuter., pp. 221, 222.

210 See the passage above quoted (p. 165) from Nirukta i. 20
;

and the third

volume of this work, pp. 125, &., 183.



178 BHASKARA ON SCRIPTURE AND SCIENCE.

meaning. We have said before that '

among those men who are

versed in tradition, he who is most learned deserves especial com-

mendation.' "When the rishis were ascending [from the earth], men

inquired of the gods,
' Who shall be our rishi ?

' The gods gave them

for a rishi this science of reasoning, this art of deducing by reflec-

tion the sense of the hymns. Therefore, whatever meaning any

learned man deduces by reasoning, that possesses authority equal to

a yshi's." f

< Here there is to be remarked a recognition of. the necessity of reason

as a co-factor, in the ascertainment of reljgious truth, or the definition

of ceremonial practice. With this may be compared the whole ten-

'dency of the Sankhya doctrine, which is virtually, if not avowedly,

founded on reasoning; and the assertion of Bhaskara (see above,

p. l6l, note 182), that in the mathematical sciences, scripture, if un-

supported by demonstration, is of no authority.

The same confidence in the inherent force of the human intellect is

exhibited by Bhaskara in another place, in these memorable words :

Yadd punar mahatd Icdlena mahad antaram bhavishyati tadd matimanto

Brahmaguptddlndm samdna-dharminah eva utpatsyante | ye tad-upa-

labdky-anusdrwlm gatim ururikritya sdstrdni vydkarishyanti \

atah eva

ganita-skandho mahamatimadbhir
(
dhritah sann anddy-anante 'pi Icdle

Ichuatvam na ydti\ "When, again, after a long period, there shall

be a great distance [observable in the position of the stars], then in-

telligent men of like character with Brahmagupta and other mathe-

maticians will arise, who, admitting a movement in consonance with

obse'rvation, will compose treatises accordingly. Hence the science of

astronomy, being maintained by men of great ability, shall never fail

in time, though it has no beginning nor end." See Colebrooke's Misc.

Essays, ii. 381.

In the first volume of this work some passages have been already

adduced from Yaska regarding the origin of particular Vedic hymns
of which he explains verses. One of these texts relates to the Rishi Vis-

vamitra, and another to the Rishi Devapi. See vol. i., pp. 269, and 338.

Third : I now proceed to the Brahmanas, to which we have been

led back through the ascending series of more recent works, as the

oldest expository writings on the Yedic hymns. They are conse-

quently later than the hymns, the most ancient portion of Indian



BRAHMANAS, SUTRAS, AND SMRITIS. 179

literature. But while the other explanatory and prescriptive books

connected with the Vedas, such as the grammatical and ceremonial

Sutras, etc., are not regarded as having any independent divine

authority, the Brahmanas, on the contrary, are considered as a part of

the Veda itself. This will appear from the following passages from

Sayana's commentary on the Rigveda : Mantra-brdhmandtmakam

tavad adushtaih lakshanam
\

atah eva Apastambo yajna-paribhdshdydm

eva aha "
mantra-brdhmanayor veda-ndmadheyam" iti\

2U "The defini-

tion of the Veda, as zonsi.\ting of Mantra and Brahmana, is unobjec-

tionable. Hence Apastamha says, in the Yajna paribhasha,
' Veda is

the name applied to Mantra and Brahmana.'
'

Again: Mantra-brdh-

mana-rupau dvdv eva veda-bhdgdv ity dnglkdrdd mantra-lakshanasya

purvam abhihitatvdd avasishto veda-bhugo brdhmanam ity etal lakshanam

bhavishyati \

2l2 " It being admitted that there are two parts of the

Veda, viz., Mantra and Brahmana, as the Mantra has been already

defined, the definition of Brahmana will be, that it is the remaining

portion of the Veda."

In regard to the Sutras and Smritis, the author of the Nyayamala-

vistara says, i. 3, 24 :

Baiidhayanapastamlasvaldyana-lcatyayanadi-ndmdnkitah kalpa-sutrd-

digranthdh nigama-nirukta-shadbngq-granthdh Manv-adi-smritayas cha

apaiirmheyah dharma-buddhi-janaJcatvdd veda-vat
\
na cha mula-pramdna-

sapelcshatvena veda-vaishamyam iti sankaniyam \ utpanndyah buddheh

svatah prumunydnglkdrena nirapekshatvdt \

ma cvam
\ uktdnumdnasya

kdlatyaydpadishtatvdt \ Baudhdyana-sutram Apastamba-sutram ity evam

purusha-ndmnd te granthdh uchyante \

na cha Kdthakddi-samdkhyd-vat

pravachana-nimittatvam yuktam tad-grantha-nirmdna-kdle taddmntanaih

kaischid upalabdhatvdt \
tach cha avichhinna-paramparyena anuvarttate

\

tatah Kdliddsddi-grantha-vat paurusheycih \ tathdpi veda-mulatvdt pra-

mdnam
\
\ . . . maivam

\ kalpasya vedatvam na adydpi siddham
\

kintu

prayatnena sddhamyam \

na cha tat sddhayitum sakyam paurusheyat-

vasya samdkhyayd tat-kartur upalambhena cha sddhitatvdt
\

" Some persons have asserted that the Kalpa-sutras and other works

designated by the names of Baudhayana, Apastamba, Asvalayana,

Katyayana, etc., and the Nigama, Nirukta, and six Vedangas, together

211
Rigveda, Miiller's edition, vol. i. p. 4.

212
Rigveda, Miiller's edition, vol. i. p. 22.
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with the Smritis of Manu and others, are superhuman, because they

impart to men a comprehension of duty, like the Yedas
;
and that they

are not to be suspected of dissimilarity to the Vedas, from the fact of

their appealing to the authority of the original text
;
for the know-

ledge of duty which they impart is independent, because it is admitted

to be self-evidencing. But this view is incorrect
;
for the inference

in question proceeds upon an erroneous generalization.
213 These works

are, called by the names of men; as, 'the Sutras bf Baudhayana,' 'the

Sutrs.s of Apastamba,' etc.
;
and these designations cannot properly be

derived from the fact that these works were studied by those whose

names they bear, as is actually the case in regard to the Kathaka and

other parts of the Veda
;
for it was known to some of their contem-

poraries at the time of the composition of these Sutras and Smritis,

etc., 'that they were then being composed : and this knowledge has

come down by unbroken tradition. Hence, like the works of Kalidasa

and others, the books in question are of human origin. Nevertheless,

from being founded on the Veda, they are authoritative." .

And again :
" It is not yet proved that the Kalpa-sutras are part of

the Veda
;
and it would require great labour to prove it

; and, in fact,

it is impossible to prove it. For the
(

human origin of this book is

established by its name, and by, its' being observed to have had an

author." 2U

The Brahmanas, however, as I have said, notwithstanding their

antiquity, and the authority which is ascribed to them as a con-

stituent part of the Veda, are far from being so old as the hymns.

On the subject of these works Professor Roth makes some remarks in

his Introduction to the Nirukta, p. xxiv. ff.
;
which I translate with

some abridgments.
215

" The difference in contents'between the Brahmanas and the Kalpa-

books, if judged according to detached passages, might appear to be

very small and indeterminate, though even at first sight it is unde-

niable that the two classes of writings are easily distinguishable as

regards their position and estimation in the whole body of religious

213 See the third volume of this work, pp. 84, note 89, 179, f., 290, and 312.

214 On the difference in authority between the Brahmanas and the Sutras, etc.,

see Miiller's "Ancient Sanskrit Literature," pp. 75-107.
216 I refer for further information to Prof. Miiller's section on the Brahmanas in his

" Ancient Sanskrit Literature," particularly to pp. 342, ff., 389, 428, 429, 431-435.
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literature. In fact, the difference between them is most essential.

Though both treat of divine worship in its widest extent, yet in the

Brahmana it is the subject of description in quite a different sense

from, what it is in the Kalpa-sastra. The object of the latter is to

represent the whole course of the sacred rites which have a place in

any particular department of worship, e.g. it defines exactly which of

.the priests present at a ceremony has to perform a part at each point

of the sacred rite. This is a very essential matter in Indian sacri-

fices. ... It is further prescribed in these works what hymno and

invocations are to be uttered, and how. As a rule, however, the

strophes are indicated only by the initial words, and pre-suppose other

collections in which they must have been put together according to

the order of their employment in worship. . . . Finally, these works

prescribe the time, the place, the forms, of the rites of worship, 'with

all the preceding and following practices. In short, the Kalpa-books

are complete systems of ritual prescription, which have no other object

than to designate the entire course of the sacred ceremonial with all

that accuracy which is demanded for acts done in the presence of the

gods, and to their honour.

" The aim of a Brahmana is something very different. As its name

indicates, its subject is the 'brahaaa,^
the sacred element in the rite, not

the rite itself. Something holy, the conception of the divine, 'lies

veiled beneath the ceremony. It has now obtained a sensible form,

which must, however, remain a mystery for those to whom that con-

ception is unknown. He only who"'knows the divinity, its manifesta-

tion and its relation to men, can explain the signification of the

symbol. Such an explanation the Brahmana aims at giving ;
it pro-

poses to unfold the essence of theological wisdom, which is hidden

under the mode of worship inherited from ancient times. From this

cause arises the mysterious, concise, often dark, style of the language

which we find in these books. They are, indeed, the oldest prose

which is preserved to us in Indian literature.

"An example of these symbolical explanations is subjoined, from

the beginning of the Aitareya-brahmana : At the commencement of

certain sacrifices, clarified butter is offered to Agni and Vishnu in

eleven platters. This is done by preference to these two deities, the

Brahmana explains, because they embrace the whole pantheon, Agni
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as the lowest of the gods (the fire of the hearth and altar), and Vishnu

as the highest (the sun in the zenith) ;
and thus sacrifice is offered to

all the gods in the persons of these two. Eleven platters are presented,

though there are only two gods ; eight of the platters are claimed by

Agni, because the gayatri, the metre sacred to him, has eight syllables;

three platters belong to Vishnu, because he traverses the heavens in

three strides (the three stations of his rising, his culmination, and his

setting).

,

" Such explanations may as frequently be tte mere inventions of

a religious philosophy (encountered by u,s here in its oldest form),

which delights in bold parallels, and a pretentious exegesis, as actual

recollections of the beginnings of the liturgy, in which, among a

people like the Indians, we may reasonably expect to find delicate and

thoughtful references. These books will always continue to be to us

the most valuable sources for tracing the beginnings of thought on

divine things ; and, at the same time, sources from which we may
draw the most varied information regarding the conceptions on which

the entire system of worship, as well as the social and hierarchical

order, of India, are founded. In proof of this, I will only refer to

the lights which may be derived from the seventh and eighth books of

the Aitareya-brahmana on the position of the castes, and on the regal

and 'sacerdotal dignities. The Brahmanas are the dogmatical books of

the Brahmans
;
not a scientifically marshalled system of tenets, but

a collection of dogmas, as they result from religious practice. They
were not written as a complete exposition of the principles of belief;

but they are necessary towards such an exposition, because they were

meant to explain and establish the whole customary ceremonial of

worship.
" It is impossible not to perceive that the Brahmanas are based upon

a pre-existing, widely-ramified, and highly-developed system 6f worship.

The further the practice of sacred institutions has advanced, the less

distinctly are those who practise them conscious of their meaning.

Gradually, around the central portion of the ceremony, which in its

origin was perfectly transparent and intelligible, there grows up a

mass of subordinate observances, which in proportion as they are

developed in detail, become more loosely connected with the funda-

mental thought. The form, becoming more independent, loses its
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symbolical purport. The Indian worship had already reached such

a stage, when the religious reflection exhibited in the Brahmanas

began to work upon it. Here, as in all the other religious systems of

, antiquity, the observation is verified that it is not religious dogmas,

and reflection upon these, that give birth to forms of'worship, but

that it is religious worship, which (itself the product of religious

feeling, inspired by, and become subservient to, a conception of the

divine) becomes, in its turn, the parent of a more developed and

firmly defined theology, S'lch
'

was the relation of the Brahmanas to

the current worship. , The Brahmana does not appeal to the dicta of

the sacred hymns as its own first and most immediate source, but

rather rests upon the customary ceremonial, and upon the earlier'

conceptions of that ceremonial. The Aitareya-brahmana, for instance,

from which I borrow details, appeals not only to authorities (to whom
written compositions are never ascribed), such as the Rishi S'rauta

(vii. 1
) ; Saujata, son of Aralha (vii. 22) ; Rama, son of Mrigu (vii. 34) ;

fj

Maitreya, son of Kusharu (viii. 38), etc., or to preceding sacrificial cere-

monials of the same kind
;
but further, the. whole form of its represen-

tation is based upon the tradition of earlier custom. Its customary

formula for this, which is continually recurring at the head of a new

passage, is tadd "hus, 'it is furthor said,' or atho khalv dhus, 'it is more-

over said;' and frequent reference is made to difference of opinions;
'
so do or say the one set of persons, an'd the others otherwise.' But

I have never met with a citation of an older writing.

"Taking all this into consideration, we may conclude that the

Brahmanas belong to a stage in the religious development of India

when the Brahmanical faith was full-blown. Those religious con-

ceptions and sacred usages, which, even in the hymns of the Rigveda,

*we can see advancing from a simple and .unconnected form to compact

and multiform shapes, have now spread themselves over the entire

life of the people, and in the hands of the priests have become a

power predominant over everything else."

It thus appears that the Brahmanas, though they have come to be

regarded as parts of the Veda, are yet in time far posterior to the

hymns, from which, further, they differ entirely in character, and to a

great extent in language, but which they constantly presuppose, and

to which they allude in every page. Thus in the Brahmanas we have
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such expressions continually recurring as, "Thus did the rishi say."
2ie

"Hence this has been declared by the rishi." 217 "Rishis of the Rigveda

have uttered this hymn of fifteen verses." 2IS And in Sayana's Intro-

duction to the Rigveda it is stated as follows (Comment, on R.V., ,

vol. i. p. 2) :-L-Tathd cha sarva-veda-gatdni brdhmandni svdbhihite 'rthe

visvdsa-dddhydya "tad etad richd 'bhyanuktam" iti richam eva ^ldd-

haranti[ "And so the Brahmanas connected with all the Vedas, in

order to strengthen belief in their assertions, refer to the Rigveda,

saying,
' This is declared by the Rich.'

"
,

The S'atapatha-brahmana, in a passage at p. 102 of Weber's edition

(corresponding with the Brihadaranyaka-upanishad, p. 213), refers as

ibllows to a hymn of Vamadeva in the' fourth mandala of the Rig-

veda : Tad ha etat pasyann rishir Vdmadevah pratipede
" aham Manur

alhdvaih suryas cha" iti\ "Wherefore the rishi Vamadeva in vision

obtained this text,
' I was Manu and the sun.'

"
Again, the Taittiriya

Sanhita, and the Kaushltaki, Satyayana, and Tandaka Brahmanas refer

to Vasishtha, in passages already quoted in the first volume of this

work, p. 328. Now, as .Vasishtha was a Vedic rishi, the author

of numerous hymns, these Brahmanas must have been later than

those hymns.

To illustrate the manner in which the hymns are quoted in the

Bralimanas, I will only cite further a portion of the passage from

the Aitareya-brahniana, vii. 13-18, relating the story of S'unassepa,

which was first given in original in the Appendix to Professor Miiller's

Ancient Sanskrit Literature, pp. 681, 582, and afterwards appeared in

Prof-. Haug's edition of that Brahmana : Atha ha S'unassepah ikshdn-

chakre " amdmisham iva vai md visasishyanti \
hanta aham .devatdh

upadhdvami" iti
\

sa Prajdpatim eva prathamam devatdndm upasasdra

"kasya nunam katamasya amrjtdndm" ity etayd richd
\

tarn Prajdpatir*

urdcha "
Agnir vai devdndfft nedishthah

\

tain eva ttpadhdva" iti
\

so

\gnim upasasdra
"
Agner vayam prathamasya amritdndm" ity etayd

richd
| [When he saw the preparations made for his immolation],

"S'unassepa reflected, 'They are about to slay me, as if I were not

a man. I shall resort to the gods.' He accordingly addressed him-

216 Iti Jta sma aha rishih
\

217
S'atap.-br. xiii., 5, 4, 5 : Tasmad etad rishina abhyanuJctam \

218 Weber's Hist, of Ind. Lit., p. 118. Boht. and Both's Diet., sub voce Rishi,

Tad etad bahvrichah panchadasarcham prahuh \
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self to Prajapati, the first of the gods, with this 'rich' (Rigveda, i. 24,

1), 'Of whom now, of which of all the immortals,' etc. Prajapati

said to him,
'

Agni is the nearest of the gods, resort to him.' He
addressed himself to Agni with this 'rich' (Rigveda i. 24, 2), 'Of

Agni, the first of the immortals,' etc." In the same way he is repre-

sented as addressing to various deities in succession the verses com-

posing the remainder of. the 24th, and the whole of the 25th, 26th.

and 27th hymns of the first ,book of the Rigveda, ending with tke

last verse of the 27th swkta';
" Salutation to the great! Salutation* to J

the little !" addressed to the Yisve-devah.219

That the Brahmanas were separated from the hymns by a consider-

able interval of time is manifest from the various considerations

which are urged in the passage just quoted (pp. 180, ff.) from Professor

Roth
;
who informs us, for instance, that the Brahmanas, besides

alluding to texts in the hymns, appeal on the subject of the ritual to

various preceding unwritten authorities
;
and states his opinion, 'that

the "Brahmanas belong to a stage in the religious development of

India, when the Brahmanical faith was fulf-blown ;" and that "those

religious conceptions and sacred usages, which, even in the hymns of

the Rigveda, can be seen advancing from a simple and unconnected

form to compact and manifold shapes,' have now [in the Brahmana^s]

extended themselves over the entire life qf the people." This process

was no doubt one which required several centuries for its accom-

plishment.

And Professor Miiller says (Anc. Sansk. Lit. pp. 432, 434),
" There

is throughout the Brahmanas such a complete misunderstanding of the

original intention of the Yedic hymns, that we can hardly understand

how such an estrangement could have taken place, unless there had

been at some time or other a sudden and violent break in the chain of

tradition." And again :
"
Every page of th-3 Brahmanas contains tfc

clearest proof that the spirit of the ancient Yedic poetry, and the pur-

port of the original Yedic sacrifices were both beyond the comprehen-

219 Namo maJiadbhyo namo arbhakebhyah\ See Muller's Anc. Sansk. Lit. pp.

413, ff. ; Prof. Roth's article in Weber's Ind. Stud. i. 461
;

Prof. Wilson's article

in Jour. R. A. S. vol. xiii.,p. 100, and translation of the Rigveda, i. pp. 59-71 ;

Prof. Haug's translation of the Ait. Br. pp. 460, ff. ;
Dr. Streiter's Diss. de Sunahsepo ;

and the first volume of this work, pp. 355, ff.

VOL. II. 13
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sion of the authors of the Brahmanas We thus perceive the

wide chasm between the Brahmana period and that period by which

it is preceded." The Brahmana period, we have already seen (p. 164

above), is placed by him in the 200 years following the second Yedic

period, that of the Mantras.

As ti,me still passed on, and a further development of language and

institutions took place, the Vedic hymns became less and less intel-

ligible ;
and owing to the growth of formal arid scrupulous ceremonial

prescriptions, the application of the sabred -texts to public worship

became more and more difficult. As a natural consequence, the

literature connected with the explanation of the Mantras, their pro-

nunciation and their ritual uses, continued to augment. Then the

different grammatical Pratisakhya aphorisms, the S'rauta and Grihya

ritual Sutras, the Nighantus and Nirukta were composed. These

works, as we have already seen, were the growth of several successive

ages subsequent to the date of the oldest Brahmanas. 220

220 On this subject Professor Roth remarks (Introd. to Nirukta, p. lii.) as follows :

" In Greece a similar state of things prevailed. There, with the exception of

Hesiod (who never rose to the same degree of consideration), Homer was the only
source of the highest knowledge, and preeminently the book of the schools

;
the book

which gave the first occasion to grammatical, and almost every other sort of science

to, develope itself. In India the Veda occupies the place of Homer. It was to the

Veda that the Brahmanical people looked as the sole repository of intellectual

culture. As a sacred book it was the more naturally a subject of research to the

learned man, as he was at the same time a priest, and it became the first problem
to be solved by grammar, a science

(
,
which was far more commonly studied, and

at an earlier period attained a far higher stage, in India than in Greece. At the

safue time, the Veda, both as regards its language and its subject-matter, stood far

further removed from the Indian of the two centuries immediately preceding Buddha

(700 and 600 B.C.) in which the sacerdotal system reached its climax than Homer
did from the Greek of the Periclean era. At that period, or even earlier, were

formed the collection of Homericrwords which had become obsolete, the y\caff<rai ;

while in India, the 'nighaytavas' (a word which I conceive to be identical in meaning

^jth y\wff<rai) had been compiled to illustrate the Veda. In both cases the collec-

tions had the same origin ;
but in the short interval from Pericles to the end of the

Alexandrian era, the Greeks had done more for the explanation of Homer than the

Indians could accomplish for the comprehension of the Veda, in the long series of

ages down to the times of Sayana and MahTdhara, in the sixteenth century A.D.

The task of the Indians was, in truth, by far the more difficult
;
and besides, Indian

scholarship lay under an incapacity of unfettered movement. It was necessary for

orthodoxy to deny the facts of history, and to discover only the circumstances of the

present in the monuments of antiquity; for the present was both unable and

unwilling to rest on any other foundation than the traditions of an earlier age,
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Fourth : When at length we ascend above the oldest of the Brah-

manas, and arrive at the still more ancient collections (" Sanhitas," as

they are called in Sanskrit) of the Vedic hymns themselves, "we shall

find even here distinct proofs of a difference of age not only between

the several collections viewed as aggregates, but also between different

component parts of the same compilations. Of the four Vedic Sanhitas,

the Rik, Yajush, Saman, and Atharvan, the Rigveda is by far the

most complete and important ^collection. Before, however, proceeding

to give some account -f iiis contents, I must premise a few wbrdy

about the other Sanhitas. ,

(i.) Although the Vedas were sometimes considered to be only three

in number, and the Atharvan was not always denominated a Veda, yet

many of the hymns or incantations of which it is made up appear to

be of great antiquity,
221

That the title of the Atharvan to be reckoned as one of the Vedas is

not so incontestable as that of the three others, will appear from the

following considerations. The knowledge of the Indian Scriptures is

frequently designated as the triple science trayi vidya" a phrase which

is thus explained in Messrs. Bb'htlingk and Roth's Lexicon: "The three-

fold science was originally the knowledge of the sacred word in its triple

form of hymn, sacrificial formula, and spng : out of this sense subsequently

arose another, viz., the knowledge of the three Vedas, which represent

that threefold form." In illustration of this the writers proceed to

quote or refer to the following and other texts from the S'atapatha and

Aitareya Brahmanas, etc. S'atap. Br. iv. 6, 7, 1 : Trayi vai vidya

richo yajumsJii samani iyam eva\ "The Rich-, Yajush-, and Saman-,

verses are the threefold science." S'atap. Br. vi. 3, 1, 10
;
x. 4, 2, 21

;

surrounded as these were with a halo of glory, and only half understood. The

priesthood supplied the required authentic explanation, without which the reader

of those ancient books would never have found in them that which he so easily

discovered with that assistance. The spirit of the nation, which had been so fh-

juriously treated, became accustomed to the yoke, and henceforward walked onwards

in the track which had been marked out for it
;
men's feeling for history became

irrecoverably lost, and they consoled themselves with the harmless enjoyment, which

was still allowed them, of solving grammatical questions. "We can therefore, at

least, boast, by way of compensation, on behalf of the Indians, that they have far

outstripped the Greeks in the department of grammar."
221

See, on the subject of this Veda, Miiller's Anc. Sans. Lit., pp. 38, 446, ff.,

"Weber's Hist, of Ind. Lit. p. 10., and Mr. Whitney's papers in the Journal of the

American Oriental Society, iii. 305, ff.,
and iv. 254, ff.

2zl* See Appendix, note A.
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xi. 5, 4, 18
;
Ait. Br. v. 32 : Tebhyo 'bhitaptebhyo trayo veddh ajayanta

rigvedah eva Agner ajdyata yajurvedo Vdyoh sdmavedah dditydt \

tan

veddn abhyatapat \ tebhyo 'bhitaptebhyas trmi mkrdny ajayanta bhiir

ity eva rigveddd ajdyata bhuvah iti yajurveddt svar iti sdmaveddt
\

. . .

Sa Prajdpatir yajnam atanuta
\

tarn dharat tena ayajata \

sa richd eva

hotram akarod yajushd ddhvaryavam sdmnd udgitham \ yad etat trayyai

vidydyai sukram tena brahmatvam akarot
\

" From these (lights), when

heated, the three Vedas arose, the Bigveda frohi Agni, the Yajurveda

'from Vayu, and the Samaveda from Aditya -(the sun). He infused

warmth into these Vedas. From them, when so 'heated, three essences

arose. 'Bhur,' from the Bigveda, 'Bhuvah' from the Yajurveda,

'Svar,' from the Samaveda This Prajapati prepared sacrifice.

He took it and worshipped with it. With the Bich he performed the

function of the hotri priest, with the Yajush that of the adhvaryu,

with the Saman that of the udgatri, and with the essence of this triple

science he executed the brahman's function." In the same way three

Yedas only are mentioned in the following passage from the Chhandogya

TJpanishad
222

(iv. 17, 1), etc.: Prajdpatir lokdn abhyatapat \

teshdm

tapyamdndndm rasdn prdbrihad Agnim prithivydh Vdyum antarikshud

Adityam divah
\

Sa etas tisro devatdh abhyatapat \

tdsdm tapyamdndndm

rasdrt prdbrihad Agner richo vdyor
r

yajumshi Sdma Aditydt \

sa etdm

traylm vidydm abhyatapat \ r tasyds tapyamdndydh rasdn prdbrihad

bhur ity rigbhyo bhuvar iti yajurbhyah svar iti sdmabhyah \

"
Prajapati

infused warmth into the worlds
;
and from them, so heated, he drew

forth their essences, Agni from the earth, Yayu from the atmosphere,

and Aditya from the sky. He infused warmth into these three deities
;

and from them, so heated, he drew forth their essences : Eik-texta from

Agni, Yajush-texts from Yayu, and Sama-texts from Aditya. He in-

fused warmth into this triple" science
;
and from it, so heated, he drew

fqfth its essences, the particle Bhiir from the Rik-texts, Bhuvah from

the Yajush-texts, and Svar from the Sama-texts."

In the following verse (i. 23), Manu repeats the account given in

the Brahmanas and the Chhandogya Upanishad : Agni-vdyu-ravibhyas

222 See Biblioth. Ind. vol. iii. (1850) p. 288. This passage is also quoted in the

third volume of this work, p. 5. See also the passage from the S'atap. Br. xi. 5, 8,

l,ff., quoted in pp. 14, f. of the same volume, where, in like manner, only three

Vedas are mentioned.
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tu trayam brahma sandtanam
\
dudoha yajna-siddhy-artham rig-yajuh-

tima-lakshanam
\

" From Agni, Vayu, and the Sun (Ravi), he drew

forth (milked) for the accomplishment of sacrifice the eterrral triple

Veda, distinguished as Rik, Yajush, and Saman."

The Atharvaveda may, however, be referred to under fhe appellation

of "
chhandas," in the following passages, according to the indication of

the St. Petersburg Lexicon, where the second sense of the word chhandas

is thus defined : "A sAcred hymn, and according to the first three texts

about to be quoted, espacially that sort which is neither Rich, Saman,

'nor Yajush : hence, perhaps, .originally, an incantation." The texts re-

ferred to are A.Y. xi. 7, 24 : Richah sdmdni chhanddmsi purdnam

yajushd saha
\ uchhishtdjjajnire \

" The Rich-, Saman-, and Chhandas-,*

verses, and the Purana with the Yajush, sprang from the Uchhishta

(remnant of the sacrifice)." R.Y. x. 90, 9 : Tasmdd yajndt sarvah'utah

richah sdmdnijajnire \

chanddmsi jajnire tasmdd yajus tasmdd ajdyata \

" Prom that universal sacrifice sprang the Rich-, Saman-, and Chhan-

das-, verses : from it sprang the Yajush." The third text is from the

Harivamsa v. 9491 : Richo yajumshi sdmami chhanddmsy Atharvandni

cha
|

chatvdro sakhildh veddh sarahasydh savistardh
\

"
(May) the

Rich-, Yajush-, and Saman-, verses, and the texts of the Atharvan, the

four Yedas with their Khilas (later( appendages), their esoterif doc-

trines, and their details (preserve me)."

In the Atharvaveda itself, x. 7, 20, it is thus alluded to as one of

the Yedas under the title of the Atharvans and Angirases : Yasmdd

richo apdtakshan yajur yasmdd apdkashan \

sdmdni yasyo lomdni Athar-

vdngiraso mukham \
Skambham tarn bruhi katamah svid eva sah

\

"^Tell

us who is that Skambha from whom they cut off the Rich-verses, from

whom they scraped off the Yajush-verses, of whom the Saman-

verses are the hairs, and of whom the Atharvans and Angirases form

the mouth. 1" 233

i

The Atharvan is similarly mentioned in the S'atapatha-brahmana,

xiii. 4, 3, 7, Tan upadisati
" Atharvdno vedah so

"
l

yam
n

iti. . . .

|8|
"
Angiraso vedah so 'yam" iti

\
"He teaches them thus, 'The

Atharvans are a veda
;

it is this.' . . . (8) The Angirases are a veda;

it is this." 224 Madhusudana Sarasvati, author of the Prasthana-bheda,

223 In verse 14 of the same hymn, however, the other three Vedas only are named.
224 See Muller's Anc. Sansk. Lit. p. 38.
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while lie calls it a Veda, notices at the same time its difference in

character from the other three : Sa cha (vedah] prayoga-trayena yajna-

nirvdhdttham rig-yajuh-sdma-lhedena bhinnah
|

. . . . Atharva-vedas

tu yajndnupayuktah sdnti -paushtikdbhichdrddi- Icarma-pratipdds.kat-

vena atyanta-vilakshanah eva
\

"The Veda is divided into Rik, Yajush,

and Saman, for the purpose of carrying out the sacrifice under its three

different forms. . . . The Atharvaveda, on the contrary, is totally

different. It is not suitable for the sacrifice, b*ut only teaches how to

appease, to bless, to curse, etc." (Millie^, Sensk. Lit. p. 445). In

regard to this Veda, Mr. Whitney remarks: "The Atharva is, like

the Rik, a historical and not a liturgical collection." It was, he

thinks, originally composed of only eighteen books. A sixth of the

matter of which these books consist is not metrical. "Of the re-

mainder, or metrical portion, about one-sixth is also found among the

hymns of the Rik, and mostly in the tenth ttook of the latter
;
the rest

is peculiar to the Atharva. . . . The greater portion of them are

plainly shown, both by their language and internal character, to be of

much later date than the general contents of the other historic Veda,

and even than its tenth book, with which they yet stand nearly con-

nected in import and origin. The condition of the text also in those

passages found likewise in the Rik, points as distinctly to a more

recent period as that of their collection. This, however, would not

necessarily imply that the main body of the Atharva hymns were not

already in existence when the compilation of the Rik took place.

Their character would be ground enough for their rejection and exclu-

sion from the canon, until other and less scrupulous hands were found

to undertake their separate gathering into an independent collection.

The nineteenth book is ... made up of matter of a like nature which

had either been left out when they were compiled, or had been since

produced." (Journal of the American Oriental Society, iv: 253, 255.)

The priority of the Bigveda to the Atharva may also be argued from

the fact that the rishis of the hymns in the Rigveda are referred to

in the Atharvaveda as men of an earlier period ;
in proof of which I

may refer to the passages quoted in the first volume of this work,

p. 330. It is true that the same thing is noticeable to some degree

in the Rigveda itself, in some later hymns of which the rishis of

earlier hymns are referred to by name. In the Atharvaveda, how-
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ever, the names so specified are chiefly those of the more recent rishis,

while many of the personages referred to in the Rigveda appear to

belong to a more primitive age. (See Roth's Litt. und Geech. des

Weda, p. 13.) In the former Veda, too, the Indian institutions appear

in a somewhat more developed state than in the Rigvtda. There is

one point at least in which this development seems to be visible, viz.

in the caste system, see the first volume of this work, pp. 280-2*89. The

following extract from Weber's History of Indian Literature, p. 10,

will exhibit his opiniortoof the general difference which exists between,

the Rigveda and the Athar;vaveda : "The origin of the Atharva-

sanhita falls within the period when Brahmanism had become dominant.

.... Many of the hymns which it contains are to be found also in*

the Rik-sanhita, but there they are recent interpolations originating in

the period when its compilation took place ;
while in the Atharva col-

lection they are the just Jtad proper expression of the present. The

spirit of the two collections is entirely different. In the Rik there

breathes a lively natural feeling, a warm love for nature
;
while in the

Atharva, on the contrary, there predominates an anxious apprehension

of evil spirits and their magical powers. In the Rik we see the people

in the exercise of perfect freedom and voluntary activity ;
while in the

Atharva we observe them bound in the fetters of the hierarchy and of

superstition."
284 " *

(ii.) The Samaveda is a collection of separate texts to be chanted

at particular parts of the sacrifice
;

223
which, with the exception of a

few, are all to be found in different parts of the Eigveda, espe-

cially the 8th and 9th mandalas. In the Rigveda we find the entire

hymns : in the first part of the Samaveda we find only isolated verses

of those hymns, dislocated from their natural connexion; though in

the second part the extracts are connected, and of greater length.

It is not, however, quite clear whether the Sanaa collection or the Rik

collection may have been first made. Weber remarks (Hist, of Ind.

Lit., pp. 9, 62), that the texts of the Samaveda frequently exhibit more

ancient grammatical forms than those of the Rigveda, and suggests

that as the former contains no extracts from any of the later hymns
of the latter, it may have been compiled before these later pieces had

224* See Appendix, Note B. *" See Muller, pp. 472-3.
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been composed ;
but adds that this point has not been yet investigated.

226

Whitney also leaves the question undecided (Journ. Am. Or. Society,

iv. 253, 254).

Miiller, on the other hand, says (Anc. Sansk. Lit., p. 457) : "The

other two Sachitas were more likely the production of the Brahmana

period. These two Vedas, the Yajurveda and the Samaveda, were,

inc

truth, what they are called in the Kaushltakl-brahmana, the at-

tendants of the Rigveda."
227 He supposes that the hymns found in the

< r

three Yedas were not "
collected at three

,
times by three independent

collectors. If so, their differences would have been greater than they

are." Their actual differences are rather those of S'akhas or branches,

he thinks, than of independent Sanhitas or collections.

(iii.) Both the Sanhitas of the Yajurveda are collections of sacri-

ficial formulas in prose, as well as of verses which are partly extracted

2:8 In bis Ind. Stud. i. 63, f. the same author writes as follows :
" As regards

the relation of the Samaveda to the Rigveda, we must clearly represent to ourselves

the manner in which in general these hymns arose, how they were then carried to a

distance by the tribes when they migrated further, and were then regarded as sacred
;

whilst in the country where they"were produced, they either, as living in the imme-

diate popular consciousness, underwent alterations, or made way for new hymns, and

were thus displaced and fell into oblivion. It is only a foreign country which sur-

rounds what was produced at home with a i>acred enchantment. The emigrants

remain at the old stage, preserving what. is ancient with painful exactness
;
whilst at

home life opens out for itself new paths. New emigrants follow the first from their

home, join those already settle! in' the new seats ; and now the old and the new

songs and rites are blended together, and exactly, but uncritically, learned by

travelling scholars from different masters, and then inculcated (on this point several

stories of the Brihad Aranyaka are especially instructive), so that a varied inter-

mixture arises. Others again, more learned, endeavour to introduce arrangement)

to bring together things which are related, to separate what is diverse
;
and thus

a theological intolerance is generated, without which the fixation of a text or a canon

is impossible. We should not overlook the influence of courts in this process, e.g.

of Janaka, King of Videha, who had found in Yajnavalkya his Homer. Neither

the Puranas nor the Charanavyuha afford us the means of arriving at an approxim-

ately clear insight into the mutual relations of the different schools, which could only

be attained by a comparison of the different teachers named in the Brahmanas and

Sutras with one another, as well as with the text of Panini and the Ganapatha and

Scholium thereto belonging. . . . Farther, the relation between the Rigveda
and the Samaveda presents a certain analogy to that between the white and the

black Yajush ;
and as we frequently see the teachers who represent the latter abused in

the Brahmana of the former, it cannot surprise us if the Panigins and Kaushltakins

[teachers connected with the Rigveda] are similarly treated in the Samaveda

Brahmana."
227

Tat-paricharanav itarau vedau
\

vi. 11.
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from the Eigveda. There is, however, this difference between the

white (or Vajasaneyi) and black (or Taittiriya) Yajurveda Sanhitas, that

the latter has partly the character of a Brahmana, although there is also

a separate Taittirlya Brahmana. Many parts of the Yajurveda exhibit

a more advanced development of religious institutions aad observances

than the Rigveda. Professor Weber, the editor of this Veda,
228 con-

siders (Hist, of Ind. Lit. p. 10), that it "belongs to a period when, the

Brahrnanical element had already become predominant, though it was

still exposed to strenuous. opposition; and when, at all events, the

Brahmanical hierarchy and the system of castes had been completely

formed." The same writer 'tells us (pp. 106, 107), that "the 30th

book of the Yajasaneyi-sanhita of the Yajurveda, in enumerating'

the different classes of men who are to be consecrated at the Purusha-

medha, or Human sacrifice, refers to the names of most of the In'dian

mixed castes, so that wenay thence conclude that a complete con-

solidation of the Brahmanical system had taken place." The Yaja-

saneyi-sanhita is divided into forty Adhyayas or sections, of which

Weber thinks (Hist, of Ind. Lit. pp. 10$, 104), that those from the

19th to the 25th may be later than the first eighteen ;
while there is,

he remarks, no doubt that the last fifteen adhyayas are later, and

perhaps much later, than the rest, of the collection. This is proved by
this portion of the Sanhita being called a Khila, or supplement, toth

in the anukramanl or index, which is a'scribed to Katyayana, and also

in Mahidhara's Commentary on the Veda. 229 A further proof of the

posteriority in date of the last parts of the Vajasaneyi-sanhita is, Weber

228 In his Hist, of Ind. Lit. p. 140, "Weber tells us that " in the Anukramanl of

Katyayana to the Vajasaneyi-sanhita of the Yajurveda, the authors (rishis) assigned
to the particular verses (rich) usually coincide with the authors assigned to the same

verses in the Anukramanl of the Eigveda ; but^ that there are many exceptions to

this remark. In particular (as happens also in the Eig-anukramani) the name of

the author appears often to be borrowed from some word occurring in the verse.

And in the case (a very frequent one) of a verse being repeated in another part of

the Yaj.-san., it is often assigned to an author different from the one to whom it

had previously been ascribed. Many of. the rishis here referred to do not occur

among those of the Eigveda, and belong to a later stage than the latter ;
and among

these rishis peculiar to the Vajasaneyi-sanhita there are several who are named in

the S'atapatha-brahmana as teachers."
239 The words of Mahldhara at the commencement of the 26th adhyaya are as

follows: Idawm khilany uchyante \
"The Khilas are now to be explained." See

also Miiller's Sansk. Lit., p. 358.
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observes, derived from the fact that they are not found in the Sanhita of

the Black Yajurveda, but only in its Brahmana or in its Aranyaka parts,

which by their very character are in date subsequent to the Sanhita

(p. 104). Weber is further of opinion (pp. 44, 105 and 106), that the

names (Isana nd Mahadeva) assigned to the god Kudra in adhyaya 39,

in addition to those by which he is designated in adhyaya 16 (where

he is regarded as the divinity of fire, though addressed by many of the

epithets which were subsequently applied to the god S'iva), indicate

?, mere advanced stage in the worship of 'the rdeity in question at the

time when adhyaya 39 was composed, than at the period when

adhyaya 16 was written. Professor Mu'ller thinks that " there is

nothing to prove that the hymn book of the Vajasaneyins [the Vaja-

saneyi-sanhita] existed previous to their Brahmana" [the S'atapatha].

Sansk. Lit. p. 360.

(iv.) We come now to the Bigveda-sanhita, which contains the

most, extensive collection of the most ancient Vedic hymns in their

complete form. It is divided into ten mandalas, and contains in all

1017 hymns (Mu'ller, p. 497).
" The Vedas," says Mr. Whitney (Journ.

Am. Or. Soc., iii. 295),
" contain the songs in which the first ances-

tors of the Hindu people, at the ve^y dawn of their existence as

a separate nation, while they were still only on the threshold of the

great country which they were, afterwards to fill with their civilization,

praised the gods, extolled heroic deeds, and sang of other matters

which kindled their poetical fervour.230
. . . The mass, as it lies before

us, is almost exclusively of a religious character
;
this may have had

its ground partly in the end for which the collections were afterwards

made, but it is probably in a far higher degree due to the character of

the people itself, which thus shows itself to have been at the beginning

what it continued to be throughput its whole history, an essentially

religious one. . . . Hymn/? of a very different character are not en-

tirely wanting, and this might be taken as an indication that, had

they been more numerous, more would have been preserved to us." 231

230 See also, for an account of the contents of the hymns, Professor "Wilson's

Introduction to his translation of the Rigveda, p. xxiv. ff.
;
and for numerous

specimens, the other volumes of this work, passim.
231 See my art.

" Miscellaneous Hymns from the Rig and Atharva Vedas," in the

Journal of the Royal As. Soc,, vol. ii. (new series) pp. 26, ff. and the fifth volume
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These hymns are said, hy later Indian writers, to have been " seen "

by the ancient rishis or bards. Thus the Nirukta says (ii. 11) : Rishir

darsandt\
" stomdn dadarsa" ity Aupamanyavah \

tad yad endms
<l
tapasyamdndn Brahma svayamlhv abhy-dnarshat te rishayo 'bhavan

\

tad rishlndm rishitvam" iti vijndyate\ "'A rishi is s*o called from

seeing. He saw the hymns :

'

This is Aupamanyava's explanation.

They became rishis, because Brahma, the self-existent, manifested

himself to them when they were sunk in devotion. From this, as^s

generally understood, they acquired their character of rishis." There,

is, however, no doubt that ,the rishis were themselves the authors

of these ancient songs, which they addressed to the gods when

they were solicitous to obtain any blessing; or composed on other

occasions. The scope of these hymns or mantras is well summed up
in the following passage from the Anukramam (index) to the Rigveda,

quoted by Colebrooke (Misc. Essays, i. p. 26) : Arthepsavah rishayo

devatds chhandobhir abhyadhdvan\ "The rishis, desiring [various]

objects, hastened to the gods with metrical prayers." It is also said

iu the Nirukta, vii. 1 : Yat-kdmah rishir yasydni devatdydm arthapa-

tyam ichhan stutim prayunlcte tad-devatah sa mantro lhavati
\

" The

hymn has for its deity the particular god to whom the rishi, seeking

to obtain any particular object which he longs for, addresses his

praises.'' The compositions of one of the rishis, Paruchhepa,
232 are

distinguished by the repetition of some of the preceding words at the

close of the lines. This peculiarity is thus noticed in the Mrukta, x.

42 : Abhydse bhuyditisam artham manyante yathd, "aho darsamya, aho

darsariiya" Tat Paruchhepasya sllam : ParuchJie'pah risJiih.
" Scfme

consider that greater force is added to a sentiment by repetition, as in

the expression, '0 beautiful, beautiful.' This was Paruchhepa's

turn of mind. He was a rishi.'' Hero Yaska, the author of the

Nirukta, spfeaks of a particular mode of composition as peculiar to

Paruchhepa, one of the Vedic rishis. But if the form of the com-

positibn was the result of the rishi's own particular genius (silam},

he must have done more than "see" the hymn; he must himself

of this work, pp. 421, ff. Professor Aufrecht remarks (Ind. Studien, iv. 8), that
"
possibly only a small portion of the Vedic poems may have heen preserved to us in

the Rik-sanhita."

233 See the third volume of this work, p. 212.
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have determined its particular form. The hymn could not therefore

have existed eternally,
233

expressed in its present words. Yaska,

therefore, appears to be inconsistent with himself, when he states this

doctrine in other passages, as x. 10, 46, where he says, risher drish-

turthasya pritir akhyana-sarnyuUd :
" Here the rishi, after he had

beheld the contents [of a hymn], expresses his pleasure in narration."

It, indeed, we are to understand by the word artha,
"
contents," that

the matter of the hymn only, without the wot'ds, was revealed, there

^wiU be no inconsistency. See, in additioncto $ie passages quoted here,

those adduced in the third volume of this work, pp. 211, f.

For many ages the successive generations of these ancient rishis

1

continued to make new contributions to the stock of hymns, while they

carefully preserved those which had been handed down to them by

their forefathers. 234 The fact of this successive composition of the

233 See the third volume of this work, pp. 71, ff., 91, f., and 208.

23*
(

" The Indian Aryas were disposed to piety, both by their natural character and

by the institutions of Manu. They were sustained in these sentiments by the chiefs

of certain families in which their religious traditions had been more especially pre-

served. In those primitive ages the political system was precisely the same as that

which Homer depicts ; kings the veritable shepherds of their people ;
cultivators

or herdsmen united around their chiefs, and prepared, whenever necessity arose, to

transform themselves into warriors
;
numerous^ flocks and a profusion of rural wealth

;

towns which were only large villages.
< Some of these villages served as retreats to

renowned sages, who, while their dependents were tending their fields and flocks,

were themselves engaged in the* cultivation of sacred science, in the company of their

sons, or their pupils, and fulfilled the functions of a Calchas or a Tiresias to some

Indian Agamemnon or (Edipus in their neighbourhood. Invited by the chiefs to

perform sacrifice, they arrived with their sacred retinue ; they ascended the moun-

tain^ where an inclosure of lattice-work had been constructed; for temples were then

unknown. There, beneath the vault of heaven, they recited their hereditary songs,

or a newly-composed hymn ; they invoked the grand agents in nature to grant success

to the labours of the field, increase to the flocks, and a succession of brave and

virtuous descendants. They implored, they threatened their gods ;
and when the

sacred rites had been scrupulously performed, they retired loaded with gifts, carrying

away cows, horses, ami cars filled with provisions, gold, and precious stuffs. We see

thus by what fortune these hymns have been preserved, forming as they did, a patri-

mony to certain families, a species of productive capital, which it was their interest

to turn to the very best account. Composed on certain recognized and venerable

themes, and sometimes retouched and renovated by the imagination of a new bard,

they grew old, as they were transmitted from age to age, bearing on them, sometimes,

the date of their composition, which was indicated by the name of the inspired author,

or of some generous prince." Langlois, French translation of Rigveda, vol. i.,

pref. pp. i, xi. See also Mr. "Whitney's remarks in the Journal of the Am. Or.

Soc., iv. 249.
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hymns is evident from the ancient index (anulcramam) to the Rigveda,

as continually quoted in the commentary of Sayana, which shows that

these compositions are ascribed to different generations of the same

families, as their " seers." For example, some of the hymns of the

3rd mandala are assigned to Gathin, the father of Visvairfitra, others to

Visvamitra himself, others to Rishabha, his son, others again to Kata,

his descendant, and others to Utkila, of the race of Kata. 'Here we

have the " seers
"

of hymns extending over five generations or mo^e.

The same fact, viz. th'aV a tong interval elapsed between the compo-

sition of the different hymns, is manifest from various passages in

these compositions themselves. 235 Thus the second verse of the first

hymn of the 1st mandala of the Rigveda is to the following effect :

Agnih purvebhir rishibhir Idyo nutanair uta
\

sa devdn d iha vakshati
\

" Let Agni, who is to be worshipped by the former rishis, and by the

recent ones, bring hither the gods."
236 There are many other verses

alluding to a difference of antiquity in the hymns and their authors.

Such are the following (R.V. i. 48, 14): Ye chid hi tvdm rishayah

purve utaye juhilre \

" The former rishis who invoked thee for suc-

cour," etc. (R.V. i. 62, 13) Sanayate Ootamah Indra navyam atakshad

brahma hari-yojanuya \ "Nodhas, a Gotama, has fabricated this new

prayer to thee, Indra, who art ftom of old, that thou mayest yoke thy

coursers," etc.
237

(R.V. iii. 32, 13) Yah stomelhir vavridhe purvyeffhir

yo madhyamebhir uta toutanebhih
\

" "Who [Indra] has grown through

praises, ancient, middle, and modern." 238
(R.V. vi. 44, 13) Yah

233 This subject is more fully treated in the third volume of this work, pp. 217, ff.

236 The comment of Yaska on this passage (Nirukta vii. 16) is as follows : A'gnir

yah purvair rishibhir Ilitavyo vanditavyah asmabhis navataraih sa devan iha avahatv

iti
|

" Let Agni, who is to be Avorshipped, reverenced, by the former rishis, and by
us the more modern ones, bring the gods hither." Sayana annotates thus on the

passage: Ayam Agnih
"
purvebhih" puratatfair Bhrigv-angirah-prabhritibhir

"tdyah" stutyo "nutanair uta" idariintanair asmabhir api stutyah \
"This

Agni, who is to be worshipped, i.e. celebrated, by tht? former, i.e. the ancient rishis,

Bhrigu, Angiras, and the rest, and by the recent, i.e. the present [rishis], ourselves

also," etc.

237 Navyam
" nutanam " brahma "

\tat sukta-rupam stotraih " no
"

asmad-

artham " atakshad" akarot
\ Sayana. "Fabricated, i.e. made for us this new

brahma, i.e. praise in the form of this sukta." The same verb taksh is also applied

to the composition of hymns in R.V. i. 109, 1 ;
ii. 19, 8

;
and vi. 32, 1.

23* Puratanaih
\ madhye bhavaih

\

asmubhih kriyamanair adhunatanaih stotraih
\

" Praises ancient, intermediate, and formed by us at present." This verse is referred

to by Muller, p. 482.
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purvydbhir uta nutandbhir girlhir vavridhe grinatdm rishindm
\

" He

[India] who has grown by the ancient and modern hymns of the rishis

who praised him." (R.V. vii. 22, 9) Ye cha purve rishayo ye cha

nutndh Indra brahmdni janayanta vvprdh \

"
Indra, the wise rishis,

both ancient 'and modern, have generated prayers." (E..V. x. 23, 6)

Stomam te Indra Vimaddh ajljanan apurvyam purutamam suddnave
\

"'The Vfmadas have generated,
239

Indra, for thee, the beneficent, a

copious hymn, before unheard." "

t
In the Vajasaneyi-sanhita of the Yajurveja* (xviii. 52), we meet

with the following text : Imau tu pakshdv ajarau patatrinau ydbhydm

rakshdmsi apahamsi Agne \ tdbhydm patema, sukritdm u lokam yatra
'

rishayo jagmuh prathamajdh purdnuh \

"But these undecaying feathered

pinions, with which, Agni, thou slayest the Eakshases, with them

let us ascend to the world of the righteous, whither the earliest-born

ancient rishis have gone."
240 The writer of this verse was himself a

rishi, and it is clear, according to his statement, that long before his

time other rishis had gone to the regions of the blessed.

And in the Rigveda we find reference made in numerous hymns
to earlier rishis (who themselves are yet declared by later writers to

have been authors of hymns included in the same Yeda) having been

delivered by the gods in ancient times. Thus Atri, the author of

several Vedic hymns (37, 38, 39, 40, 43, 85, and 86, of the 5th man-

dala), Eanva, the authoV of hymns 37-43 of* the 1st mandala, and

Vasishtha, the author of the greater part of the 7th mandala, are

spoken of in several other hymns, e.g. in mandala i. 112, 7, 9, 16;

i. 117, 3, 8
;

i. 118, 7, as if they belonged to an earlier age.

The descendants of the most celebrated rishis would, no doubt,

form complete collections of the hymns which had been composed by
their respective ancestors. After being thus handed down, with little

alteration, in the families of the original'authors for several centuries,

during which many of them were continually applied to the purposes

239 The verb ajljanan, "generated," a,s applied to hymns, also occurs in R.V.

viii. 77. 4, and viii. 84, 5. See also Samaveda, ii. 108, 109, and 1059, with Benfey's
translation and note, p. 245.

240 On the last words the commentator on v. 58 annotates: "
Prathamajah

"

purvotpannah \ "puranah" pura'pi navah ajaramarah rishayo yatra lake jagmuh \

" The world whither the rishis, first-born, i.e. earliest-produced, ancient, i.e. in

former times, also, young, imperishable, and immortal, have gone."
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of religious worship, these hymns, which had been gathering an ac-

cumulated sanctity throughout all this period, were at length collected

in one great body of sacred literature, styled the Sanhita of the Rig-

veda a work which in the Puranas is assigned to Vedavyasa, and one

of his pupils.
241

As the process of hymn composition continued thus to go on for

many centuries, it was likely that the collection, when firfally com-

pleted, would contain 'many comparatively new' hymns, written just

before the canon was <jloseel. Even after this latter event took plac<j

we find that some hymns were composed which must have had some

pretensions to a sacred character, as, though not admitted into the

canon of the Kigveda,.they are found copied as Khilas or later addi-'

tions, at the end of some of the sections in the manuscripts of that

work
;
and some passages from them are, as Professor Miiller informs

me, inserted in the other three Vedas, and are enjoined by Asvalayana

to be employed on particular occasions, in the ceremonial of sacrifice.

"Whether or not these Khilas are the oldest extant compositions after

those included in the Yedic collections (and their style shows them not

to be all so), they must at least, from the position which they have

gained of the Vedic apocrypha, be regarded as a link connecting the

Yedic hymns with the later parts/of Indian literature.

The hymns in the Rik-sanhita which bear the most modern char*ac-

ter, and which from their age stand chronologically nearest to the

Khilas just alluded to, are (according to Professor Miiller, p. 484)

those in which reference is made to a complicated ceremonial, to a

great variety of priests with different functions and appellations, o*r in

which the liberality of royal patrons to the sacerdotal class is the

theme of celebration. One composition, of which the modern character

is acknowledged by most critics,
242

is the'so-called Purusha Sukta, the

90th hymn'of the 10th mandala (quoted in pp. 6-11 of the first volume

241 " I suppose that at different and unknown epochs, on the invitation of some

prince, learned and pious persons must have been charged to collect the hymns com-

posed for the use of the several sacerdotal' families, and to arrange them in a certain

order consistent with the maintenance of the texts. When we observe the spirit

which has directed these collectors, we can comprehend how there should be so many
repetitions both in the ideas and the words. The ancient bards had borrowed from

each other many thoughts which the compilers of different eras have scrupulously

reproduced." Langlois, French translation of Rigveda, vol. i., pref. p. xiii.

242 Prof. Haug is an exception. See the first volume of this work, p. 11.
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of this work), which Mr. Colebrooke M3 characterizes in the following

terms :

"That remarkable hymn is in language, metre, and style, very

different from the rest of the prayers with which it is associated. It

has a decidedly more modern tone
;
and must have been composed after

the Sanskrit language had been refined, and its grammar and rhythm

perfected. The internal evidence which it furnishes, serves to demon-

strate the important fact that the compilation' of the Yedas, in their

present arrangement, took place after tb?e Sanskrit tongue had ad-

vanced from the rustic a"nd irregular dialect in which the multitude

of hymns and prayers of the Yedas was composed, to the polished and

sonorous language in which the mythological poems, sacred and pro-

fane (puranas and cdvyas), have been written." (See also the remarks

made on this hymn by Prof. Muller, Anc. Sansk. Lit. p. 571.) The.

last-named author thinks it is a mistake to regard any hymn as modern,

merely from the presence in it of philosophical ideas. But I must

refer to his own work, pp. 556, ff., for a statement of his views on this

point.

The sketch which I have now given of Sanskrit literature shows

that we can trace it back, by a series of almost continuous links up to

the period of its rise.
244 If the Vedlc hymns cannot be connected im-

mediately with the literature which follows next after them, they are

at least separated from it by no very distant interval
;
and they are

evidently the natural product of the same fertile Indian mind which

afterwards gave birth to the Brahmanas, the Upanishads, the Darsanas,

and the different epic and mythological poems.

In the Rigveda we possess, as has been already remarked, a collec-

tion of hymns which were composed during many successive genera-

tions, but its most ancient 'portions constitute the earliest of all the

extant remains of Indian^ authorship, and not only display to us the

Sanskrit language in the oldest phase in which we can ever see it

243 Misc. Ess., i. 309, note.
,

241 It may, perhaps, be thought that this subject has been treated at a length dis-

proportioned to the purpose which I have immediately in view, viz., to trace the

mutations of the Sanskrit language. But a full exhibition of the character and

antiquity of the Vedic hymns, and of the relation in which they stand to the other

parts of Indian literature, will be found to form a necessary basis for various other

discussions which will appear in the sequel of this work, and I have deemed the

present a convenient opportunity for its introduction.
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exhibited, but also afford us some of the most authentic materials

which we can ever obtain for our researches into the earliest history,

religious and political, of the Indian people, and into their pre'-histori-

cal relations with the other branches of the Indo-European family.

Fifth : If any further proof be wanted of the greater antiquity of

the Vedic hymns, as compared with the other books esteemed more or

less sacred by the Hindus, as, for instance, the epic poems and the

Puranas, it may be found in the great difference between the myths-

logical systems which are discoverable in these two classes of wo*rks

respectively. As I return to this subject in another volume of this

work (the fourth), I may content myself with a very summary notice

of it at present. The following extracts from Professor H. H. Wilson's

introduction to the first volume of his translation of the Kigveda,

pp. xxiv, xxvii, will give some idea of the difference to which I

allude :

" The next question is, who are the gods to whom the praises.and

prayers [in the Kigveda] are addressed? And here we find also

a striking difference between the mythology of the Kigveda and that

of the heroic poems and Puranas. The divinities worshipped are not

unknown to later systems, but ,they there perform very subordinate

parts, whilst those deities who are *the, great gods the Dii majorts of

the subsequent period, are eittter wholly unnamed in the Veda, or are

noticed in an inferior and different capacity. The names of S'IVA, of

MAHADEVA, of DTJEGA, of KALI, of KAMA, of KEISHSTA, never occur, as far

as we are yet aware; we have a KUDEA, who, in after times, is identified

with S'IVA, but who, even in the Puranas, is of very doubtful origin

and identification, whilst in the Yeda he is described as the father of

the winds, and is evidently a form of either AGNI or IKDEA; the

epithet KAPAEDDIN,
245 which is applied to him, appears, indeed, to have

some relation to a characteristic attribute of
{JVTVA,

the wearing of his

hair in a peculiar braid
;
but the term has probably in the Veda a

245
[This epithet occurs in the following; passage, verse i. of Sukta 114, Mandala

1st: Imah Rudraya tavase kapardine kshayadvlraya prabharamahe matih
\ yatlia

s'am asad dvipade chatmhpade visvam pushtam grame asminn anaturam
\

i.e.
" We

offer these praises to the strong Rudra, with the braided hair, the destroyer of heroes,

in order that health may be enjoyed by bipeds and quadrupeds, and that all beings

in this village may be well nourished, and exempt from disease." The same epithet

Jcapardin is also applied to Pushan in R.V. vi. 55, 2, and ix. 67, 1 1. See the fifth

volume of this work, pp. 177 and 462. J.M ]
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different signification one now forgotten, although it may have

suggested in aftertime the appearance of SivA in such a head-dress,

as identified with AGNI
;
for instance, KAPARDDLN may intimate his

head being surrounded by radiating flame, or the word may be an in-

terpolation ;
at any rate, no other epithet applicable to S'IYA occurs,

and there is not the slightest allusion to the form in which, for the last

ten centuries at least, he seems to have been almost exclusively wor-

shipped in India that of the Linga or Phallus
;
neither is there the

"slightest hint of another important feature ef later Hinduism, the

Trimurtti, or Tri-une combination of BRAHMA, VISHXTT, and S'IVA, as

typified by the mystical syllable Oin. although, according to high

authority on the religions of antiquity, the Trimurtti was the first

element in the faith of the Hindus, and the second was the Lingam.

Creuzer, 'Religions de 1'Antiquite,' book i. chap. i. p. 140."

Even so late as the time when the S'atapatha-brahmana was com-

posed, the names afterwards appropriated to Mahadeva were applied to

Agni, as appears from the following passage, i. 7, 3, 8, p. 70 : Agnir

vat devah
\ tasya etdni ndmani " S'arvah

"
iti yathd Pruchyuh achakshate

" JBhavah" iti yathd BahiJcuh " PaSunam patih
" " Rudrah " "

Agnir
"

iti
| tdny asya asuntdny eva itardni nqmdni

\

"
Agnir

"
ity eva sdntata-

man\ "Agni is a god. These ,sre
v
his names, viz.,

'

S'arva,' as the

eastern people call him; 'Bhava,' as the Bahikas
;
'Pasunam pati,'

'the lord of animals'; 'Budra;' and 'Agni.' These others are his

ill-omened names. Agni is his mildest appellation." (See Weber's

Indische Studien, i. 189, ii. 19-22, 37, 302
;
the S'atapatha-brahmana,

vi. 1, 3, 10-17, ix. 1, 1, 1, 2, quoted in pp. 283, ff. and 289, f., of the

fourth volume of this work; and Jour. Am. Or. Soc. iii. 319.
)
216

216 I add here some passages not adduced in my fourth volume. The Taittiriya

Sanhita, i. 5, 1, 1, has the following "akhyayika" (little story) : Devasurah sam-

yattah asan
\

te devah vijayam upayanto 'gnau vamam vasu sannyadadhata
" idam

u no bhavishyati yadi nojeshyanti
"

iti
[
tad Agnir nyakamayata \

tena apakramat \

tad devah vijitya avarunitsamanah anvayan \

tad asya sahasa aditsanta
\
so 'rodlt

\

yad arodlt tad Rttdrasya rudratvam
\

" The Gods and Asuras contended. The

Gods, on the eve of gaining a victory, deposited their desirable property with Agni,

in order that, as they said, they might retain it in case their enemies should van-

quish them. Agni coveted this property, and absconded with it. Then the gods,

having conquered their enemies, desired to recover their property, followed Agni,
and sought to take it from him by force. He wept. From the fact that ' he wept

'

(arodTt, from the root md], he derives his name and character of ' Rudra.'
" In the

same Sanhita, book v., p. 466 of India Office MS., we find the words : Eudro vai esha
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Again, in p. xxxiv. of his Introduction, Professor "Wilson says, in

regard to Vishnu; " There is no separate hymn to Vishnu, but he is

mentioned as Trivikrama, or he who took three steps or paces, which

Colebrooke thought might have formed the groundwork of the

Pauranik legend of the dwarf Avatar. It may have b3en suggestive

of the fiction ;
but no allusion to the notion of Avatars occurs in the

Veda, and there can be little doubt that the three steps here referred

to are the three periods'of the sun's course his rise, culmination, and

setting."
247 The passage hre alluded to by Professor Wilson is as

follows: Bigveda i. 22, 16-21 : (16) Ato devdh avantu no yato VuTinw

vichakrame
\ prithivydh sapta dhdmabhih UB

\ (17) Idam Vi&hrmr mcha-

Jcrame tredJid nidadhe padam \
samulham asya pdmsure \ (18) Trlni padd

vichakrame Vishnur gopdh addlhyah \

ato dharmdni dhdrayan \ (19)

Fishnoh Icarmdni pasyata yato vratdni paspase \ Indrasya yujyah sakhd
\

(20) Tad Vishnoh paramam padam sadd paiyanti surayah \

divlva chak-

shur dtatam
\ (21) Tad viprdso vipanyavo jdgrivdmsah samindhate

\

Vish-

nor yat paramam padam \

"
(16) May the gods preserve us from that (place) whence Vishnu

strode across the seven regions of the earth [or, according to the

Samaveda, over the surface of the earth]. (17) Vishnu traversed

this (universe) : in three places be planted
his foot, and [the world]

was enveloped in his dust. ("18) Vishnu, the preserver, the unm-

jurable, stepped three steps, upholding thereby fixed ordinances. (19)

Behold the deeds of Vishnu, through which this intimate friend of

Indra has perceived the established laws. (20) The wise ever con-

template that supreme station of Vishnu, placed like an eye in the

sky. (21) The wise, ever vigilant and offering praise, kindle that

which is the supreme station of Vishnu." (See "Wilson's translation,

pp. 53, 54
; Benfey's translation of the Samaveda, pp. 223 and 287

;

his Glossary,- p. 191, under the word sapta, and his translation of the

yad Agnih \

" This Agni is Eudra." And in v. 5, 7, 3 : Eudro vai esha ijad Agnih \

sa yatha vyaghrah kruddhas tishthaty eva vai esha\ tarhi sachitam etair upati-

shthate namaskarair eva tarn samayati \

" This Agni is Rudra. He stands enraged
like a tiger. Then he approaches him when kindled, and quiets him with these

prostrations."
24T " It is expressly so stated by Durgacharya, in his commentary on the Nirukta.

See Burnouf, Introduction to the third volume of the Bhagavata Purana, p. xxii."

248 Instead of sapta dhamabhis, the Samaveda, ii. 1024, reads adhi sanavi, "over

the surface."
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R.Y. in Orient und Occident, p. 30 : see, also, the fourth volume of

this work, pp. 54, ff.)
219

The remarks of Yaska on this passage have been already quoted

above (p. 176). The following is the note of the commentator,

Durgacharya, on Yaska's explanation of the above passage of the

Rjgveda (see above, note 247, p. 203) : Vishnur ddityah \
katJiam iti

\

yatahdha "tredha nidadhe padam" nidhatte padam nidhdnam padaih\^~\ \

Kva tatra tdvat
\

"
prithivydm antarikshe dwi" iti S'dTcapunih\ pdr-

*ihi'V~o 'gnir bhiltvd "
jyrithivydm" yat kibchid* asti tad vilcramate tad

adhitishthati
" antarikshe

"
vaidyutdtmand

" divi" surydtmand\ yad

^uktam "tarn u alcrinvan tredhd Ihuve ham" (E..Y. x. 88, 10) j

" Samdrohane udayagirdv udyan padam ekam nidhatte vishnupade ma-

dhyandine antarikshe gayasirasy astangirdv
"

ity Aurnavdlhah dchdryo

manyate \

11 Vishnu is the Sun. How? Because he says, 'thrice he planted

his foot.' "Where did he do so ?
' On the earth, in the firmament,

and in the heaven,' says S'akapuni. Becoming terrestrial fire, he

paces or resides a little upon the earth, in the shape of lightning in the

firmament, and in the form of the sun in heaven. As it is said,
'

they

made him to exist in a threefold form,! (R.Y. x. 88, 10). Aurnavabha

Acharya thinks the meaning is, ,' Hfe plants one step on the ' Samaro-

hana' (point of ascension), when rising over the eastern mountain,

(another) at noon on the Yishnupada, the meridian sky, (a third) on

Gayasiras, when setting beneath the western hill.'
"

Any one who has the slightest acquaintance with the later Hindu

mythology will perceive at once how different these Yedic repre-

sentations are from the Puranic accounts of S'iva and Yishnu.250

Such changes as these, in the conception of the gods, must have been

the work of time. Here, 'therefore, we have another proof of the

antiquity of the Yedic hymns as compared with the othe'r portions of

Indian literature.

249 Under the word dharman, Bohtlin&k and Roth quote Viilakhilya iv. 3, where

it is said, Yasmai Vishnus trini pada vichakrame upa mitrasya dharmabhih\
" For whom (for Indra) Vishnu strode three paces in the quality of a friend, or

according to the custom of a friend." The explanation of the last words of the line

are from B. and E.

230 The modifications which have taken place in the conceptions of these two deities

are fully exhibited in the fourth volume of this work, to which I refer for further

particulars.
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Sixth : Another proof of the greater antiquity of the Vedic hymns
as compared with the later S'astras may be found in the fact that the

former represent to us a considerable difference in the religious in-

stitutions of the Indian people at the time when they were composed

as compared with the usages of later periods. For information on

this subject I may refer to the first volume of this work, passim. ,

Seventh : How different the Sanskrit of the Vedic age was in many
of its forms from those.which the later Sanskrit assumed, and still re-

tains, may be seen from tile subjoined specimens taken from the Eigvefia :

*

Eigveda, i. 2, 1, with modern Sanskrit interpretation underneath :

VEDIC ( Vdyav dydhi darsata iihe somdh aran-
"] Come, Vfiyu, these

'

I EXT.
I kritdh\ tesham pdhi srudhi havam

\

\ somas are prepared.
251

MOD (
Vayav dydhi darsanlya ime somdh alan- I

Drink of tnem
5

iear

7 ., .71,7- !/ 7 our invocation."
bANs.

(
kritah

\

tesham pioa srinu havam
\

J

Here it will be observed that four Vedic words, darsata, arankriidh,

pdhi, srudhi, differ from the modern Sanskrit forms.

Eigveda, i. 3, 7 :

VEDIC ( Omdsas charshanldhrito visve devdsah
"|

TEXT.
I agata \

ddsvdmso dasushah tutam
\

" Visve devas, preservers of

/ Omdh [rakshakdh] charshanidhrito >> men, bestowers [of reward],

MOD. come to the libation of him
\

visvedevdh dgachchhata \
ddtdro da- ,

SANS. I who gives you [oblations].
\ tuh sutam

\

Here the Vedic forms omdsah, devdsah, and dgata, stand, for omdh,

devtih, and dgachchhata.

Eigveda, vii. 33, 5 :

VEDIC ( Vasishtltasya stuvatah Indro asrod iirum ~]

" Indra heard Vasishtha

TEXT. \
tritsubhyo akrinod u lokam

\

when he ^ered praise, and

-T . .. > opened up a wide space to

MOD. irasishthasya stuvatah Indro asrinod
t^e fnksus "

(Seevol i

SANS. I urum tritsubhyo akarod u lokam
\ J p. 320.)

Here we have the Vedic forms asrot and akrinot, for the modern

asrinot and akarot.

251 Prof. Aufrecht suggests that the word alankrita has not the sense of "
pre-

pared
"

in later Sanskrit
; that the construction tesham piba would be improper

there
;
and that charshanidhrit would not be understood in modern times.
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This fact of the frequent diversity between the Vedic and ordinary

Sanskrit is recognized in every page of his work by the great gramma-
rian Parjini. I will quote one of the Sutras, in which he refers to some

instances of this, together with the illustrations given in the Yarttika

(vii. 2, 64) '.Sabhutha dtatantha jagribhma vavartha iti nigame \ \

itg
etdnivede nipdtyante \ bhu\

" hotd prathamo babhutha"
\

"babhu-

vitha" itiloke
\
tanu

\ "yena antariksham uru dtatantha"
\

" dtenitha''

itiloke
| graha \ "jagribhma te dahhinam Inclra hastam"

\ "jagrihi-

wa* iti loke
\

vrin
\
"vavartha tvamhijyopishd^ \

" vavaritha" iti loke\

" The exceptional forms babhutha, dtatantha, jagribhma and vavartha

are employed in the Yeda instead of the ordinary forms, babhuvitha,

dtenitha, jagrihima, and vavaritha ; as in the texts,
' thou wast the

first priest,' 'whereby thou didst stretch out the wide firmament,' 'we

have seized, Indra, thy right hand/ 'thou didst envelope with

light.'
"

In, Sutra vi. 4, 102, other instances are alluded to of grammatical

forms which are peculiar to the Yeda, viz., the imperatives srudhi for

srinu, 'hear'; Jcridhi for kuru, 'do'
;
vridhi for vrinu,

' cover '\purdhi

for prinlhi, 'fill.'

In the Yivarana of Nagesa Bhatta <?n the Mahabhashya, the follow-

ing reference is made to certain fprms which are employed in the Yeda

only : Evam cha veda-mdtrdntargata-" karnebhir-devdso-gribhndmi"-ity-

ddy - atirikta -
paratd laukika-sabdasya tais tad-vyavahdrddarsandt \

" The term 'secular' (laulcika) refers to words different from such as

Itarnebhih (for karnaih\ devdsah (for devdh], and gribhndmi (for

grihndmi), which are to be found in the Yeda alone, for we never

see them employed by secular people."

Neuter plurals in I and d are also of frequent occurrence in the

Yedic hymns, as trl and purnd for trlni and purndni. So too the

final i in nouns ending in n, is often left out in the locative, as in

ajman, adhvan, karman, charman, janman, dhanvan, Sarman, vyoman,

for ajmani, adhvani, etc. So also d is substituted for au in the nom.

and accus. dual, as in yd surathd for yau surathau, etc.

In nouns in i the instrumental singular is often formed by f
,
instead of

yd, as saktl for saktyd, and the locative by a instead of au, as ndbhd for

ndbhau. Nouns in u frequently form the instrumental case in vd

instead of und, as kratvd, madhvd, sarvd, for kratund, etc.
;
the dative
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in ve, instead of ave, as kratve, sisve, for Tcratave, etc.
;
the genitive

in vah for oh or unah, as pasvah for pasoh, madhvah and vasvah for

madhunah, etc.; and the locative in avi instead of au, as anavi,.tra8ada-

syavi, dasyavi, druhyavi, sdnavi, for anau, etc. "Words in I make in

the nominative singular Ih instead of z, as adurmangallh, krishmh,

gdndharvih, kalytinih, for adurmangall, etc. In adjectives the form

yas is frequently substituted for lyas, as in ahanyas, navyas;' rabhyas,

vasyas, saliyas, for ahamyas, etc. The second personal pronoun some-
"

9 *

times takes in the insfr. sing, the form tvd instead of tvayd, aryi in

the loc. tve for tvayi. According to Yaska (Nir. vi. 7), the plural form

asme of the first personal pronoun can be used in all the seven cases.

The dem. pronoun idam makes in the instr. sing. m. and n. end, f. ayd,'

for anena and anayd, and along with him we find also kad. The two

words, nakt's, "never," "no one," and mdkis, "let not," and "le"t no

one," are peculiar to the hymns, as are also the adverbs Ituha,

"where?" kathd, "how?" "whence?" and the preposition sadha

for saha, "with," in the words sadhastha, sadhamd, sadhamdda, and

tadha&tuti. The form tman for dtman, "self," is found almost ex-

clusively in the hymns. Na in the hymns has frequently the sense

of "as," as well as of "not" (see Nir. i. 4, quoted above, p. 151).

To the conjugational forms specified above as found in the Vedic

hymns, but not in later Sanskrit, may be added the following, viz.,

smasi, imasi, grinlmasi, lharamasi, vaddmasf, usmasi, ndsaydmasi, etc.,

for smah or smas, etc. The pas^ participle in tvd takes also the forms

tvl, and tvdya, as in hatvl, pltvl; Jcritvl, Icritvd'ya; gatvi, gatvdya; drish-

tvdya, etc. In the infinitive, besides the form in turn, we frequently

meet with the forms tave, tavai, toh (or tos), and adhyai, as etave,

etavai, etoh; kartave, bartavai, kartoh; gantave, gantavai, gamadhyai ;

dhdtave and dhiyadhyai; lhartave, apabJmrtavai, bharadhyai (R.V. vi.

66, 3); harttavai, jlvitavai, prinadhyai, paritamsayadhyai; and an in-

finitive form dyai, "to come," is found in R.V. ii. 18, 3. So also

jlvase
253 and chakshase are used in the sense of the infinitive, as are also

Arise and vishkalhe (R.V. viii. 89, 12), and vidmane (R.V. i. 164, 6).

252 As we have seen above, p. 91, kuhim and kuhafh are employed in Pali, and

kahim in the Gatha dialect, and in Prakrit, for " where ?
"

253 This word is also used in the same way in the Mahiibharata, i. 732, as quoted
in B. and R's. Lexicon, s.v.
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So too the hymns have some moods called by grammarians let, which,

according to Prof. "Wilson (Grammar, 2nd ed., p. 463), have all the signi-

fications, of the potential and imperative, as well as of the conditional

and impersonal. Such are the forms, patdti, "may it fall," avahasi,
"
mayest thou bring,

"
jlvdti, vardhdn, yajdti, pacJidti, vanati, bravdma;

asat, "it must be," bhuvat, sunavat, dr.isat, srinavat, sravat, ninddt,

ninitsdt,
'

\jajdtai, prinaithe. In some verbs, the syllable na is added

to the second person plural imperative, as pipartana, vivalctana, tiretana,

$idightana, etc. The pass. fut. participle v^tavyfl, appears in some verbs

in the form tva, as in kartva,jantva, and sotva (R.V. x. 160, 2).

The following are some of the variations exhibited in the conjugation

'of different verbs of common occurrence
;
av makes aviddhi instead of

ava in the imperative; lcri, "to make," takes in the present Jcarski,

kardsi, and Icrinoshi, for Icaroshi; akar, aJcarah, and akrinoh for aJcaroh;

dkran and akrinvan for akurvan ; akrinuta and akrinotana for akuruta ;

kridhi, kara, krinu and krinuhi for kuru, etc.; gam, "to go," takes the

forms gamati, ganti, jaganti, in place ofgaohhati; gameyam, andjagam-

yum, for gachcheyam; dgamyat for agachhet; agatha for dgachhatha; agan

and gan for agachhat; aganma for agachhama; agman and gman for

agaclihan ; tigahi and dgantu for agacliha and agachhatu ; ganta and gan-

tana for gachhata. In the reduplicated perfect the root tyaj becomes

tilydja, instead of tatyuja ;
in the aorist tan makes atdn for atdnlt.

Dris makes adrdk for adrd'itshlt, and has driseyam where later Sanskrit

has pasyeyam ; adrisran for
apasyar^ ; dadrisre for dadn'sire, etc.

The root tar frequently becomes tlr when prepositions are prefixed, as

in d-tirat, pratira, vitiranti. Duh makes aduhra, instead of aduhata,

"they milked." Dhd, "to hold," makes dhita, instead of Jiita (though

an instance of the same archaic form in the Harivamsa 7799 is cited

by B. and E,., as is also dhitvd in the S'atap. Br.). Dah,
"

to burn,"

makes in the aorist adhdk and dhdk, instead of adhdkshlt: Da. "to
r

give," makes ddti and ddtu for daddti and daddtu, and daddhi for dehi.

The root Ihu has in the imperative bhutu for bhavatu; and bhri, to

"nourish," or "carry," makes in the reduplicated perfect jabhdra,

instead of babhdra. Much,
" to free," makes mumugdhi and mumoktu,

instead of muncha and munchatu. Yam, "to hold," "to give,"

makes yamati, yamsi, yandhi, yanta, for yachhati, yachhasi, yachha,

yachhata. Frit takes the forms avart + d 5= dvart, etc., instead
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of dvarttata (R.V. vii. 59, 4), dvavarttati for the intensive (R.V.

viii. 77, 4). Vid makes vidre (R.V. vii. 56, 2) for viduh (?),

and vividdhi for viddhi (?). S'ru, "to hear," makes in, the im-

perative (besides srudhi, the form given above) srinuhi, srinudhi, for

srinu; and srinota and srota (R.V. v. 87, 8) forsrinuta. Spardh, "to

vie," makes paspridhre for paspridhire. Su,
" to invoke," makes

juhure for juhvire. In R.V. x. 125, 4, a form sraddhivam ""deserving

belief," is found, which appears to be peculiar to the R.V, (In the

Atharvaveda iv. 30, 4> sraddheyam is substituted for it.) In ftvture,

participles the R.V. frequently substitutes enya for ariiya, as in Idenya,

Tclrtenya, drisenya, yudhenya, varenya, for Idaniya, etc. Other forms

peculiar to the Veda are gribfidyati (as well as gribhndti\ dabhdyati,'

mathdyati, mushdyati, stabhdyati, for grihndti, etc.
;
and so also are

such forms derived from the perfect tense, as jaJcshlydt from ghas,

papatydt, paplydt, mamanydt ; and the curtailed forms of the first

person of the imperative, as nirayd (R.V., iv. 18, 2), prachard (viii.

47, 6), and pralravd (x. 39, 5), for niraydni, etc.

Other Vedic peculiarities are (a] the manner in which adjectives are

employed, like the verbs with which they are connected, to govern

an accusative, as in the cases yarn yajnam paribhur asi, "the sacrifice

which thou encompassest
"

(R.V*, i. 1, 4): vllu chid drujatnubhih,
" who break down even what is firm"

(i. 6, 5) ;
id somam somapdtafnd \

"they are great drinkers of soma"
(i. 2\, 1}; ckakrir yo visvd

\

"who

made all things
"

(iii. 16, 4) ; babhrir vajram papih somam dadir gdh \

"who holds the thunderbolt, drinks- soma, and gives cows "
(vi. 23, 4);

dadih reknas tanve dadir vasu,
"
giving property, giving wealth to* the

poor" (viii. 46, 15
;

ii. 14, 1
;

vi. 72, 3) : (5) compounds formed with

present participles, as abharad-vasu, ridhad-ri, dhdrayat-kavi, Jcshayad-

vira, sravayat-salchd : and (c] the separation of prepositions from verbs,

which so frequently occurs, as in the cases upa tvd emasi\ "we

approach thee "
(i. 1,7); gamad vdjebhir a sa nah

\

"let him come to

us with riches"
(i. 5, 3) ;

a tvd msantu dsavah somdsah
\ "may the

quickly-flowing soma-juices enter thee" (i. 5, 7); a tvd vahantu, "let

them bring thee "
(i. 16, 3) ;

ni cha dhimahi,
" we put down

"
(i. 17, 6).

It must not, however, be supposed, from these differences in form

which we discover to exist between the Vedic and the later Sanskrit,

that the two languages are not essentially alike. A great portion of
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the substance, and much of the form of the language, was the same at

both periods : a part of the Yedic roots and nouns only have in later

times fallen into disuse
;
and the peculiar Vedic varieties of form are

merely the ancient modes of inflection which were in common currency

at the time \\hen the'hymns were composed, and which gradually

became obsolete in the course of ages.
254 Some of them, however,

continued1

for a long time in popular use, as we find in the case of the

form of the instr. pi. ebhis for ais, which we meet with unchanged in

the firathas of the Lalita-vistara (see the instances given above, in

p. 120), and somewhat modified in the Pali forms elhi and ehi.

A. further proof of the antiquity of the Yedic hymns is to be found

'in the fact, already alluded to, p. 169, f.,'that many words in use in the

Yeda afterwards became obsolete, as they do not occur in the later

Sanskrit literature. The meaning of these words is often extremely

difficult to ascertain, as no tradition of their signification seems to have

been preserved, and even the oldest interpreters, as Yaska, are obliged

to have recourse to etymology in order to arrive at their sense. (See

on this subject my article
" On the Interpretation of the Yeda," in the

Journal of the Eoyal As. Soc., vol. ii., new series, pp. 303, fi
7

.)

As the hymns of the Yeda were the compositions of the ancient

254 The following is Professor Whitney's account of the differences between the

Vedic and the modern Sanskrit :

" The language of the Vedas
r
is an older dialect, varying very considerably, both

in its grammatical and lexical character, from the classical Sanskrit. Its grammati-
cal peculiarities run through all departments : euphonic rules, word-formation and

composition, declension, conjugation, syntax [These peculiarities] are

partly such as characterize an older language, consisting in a greater originality of

forms, and the like, and partly such as characterize a language which is still in the

bloom and vigour of life, its freedom untrammelled by other rules than those of

common usage, and which has not, like the Sanskrit, passed into oblivion as a

native spoken dialect, become merely a conventional medium of communication

among the learned, being forced, as, it were, into a mould of regularity by long and

exhausting grammatical treatment. . . . The dissimilarity existing between the

two, in respect of the stock of words of which each is made up, is, to say the least,

not less marked. Not single words alone, but whole classes of derivations and roots,

with the families that are formed from them, which the Veda exhibits in frequent

and familiar use, are wholly wanting, or have left but faint traces, in the classical

dialect
;
and this to such an extent as seems to demand, if the two be actually related

to one another directly as mother and daughter, a longer interval between them than

we should be inclined to assume, from the character and degree of the grammatical,

and more especially the phonetic, differences." Journ. of the Amer. Orient. Soc. iii.

296, 297.
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Indian rishis or bards, who, as we have seen above (p. 197, f.), frequently

speak of having "made," "fashioned," or "generated"
255

them, they

could not possibly have been composed in any other language than that

which these rishis and their contemporaries were in the habit of using

for every-day conversation. *

There are, no doubt, in the hymns some apparent traces of an idea

that the authors were inspired;
256 as in the following texts*:' R.Y., i.

37, 4: devattam Irahfaa gdyata, \ "Sing the god-given prayer." In

R..Y. x. 71, 3, it is said of* the goddess Yach: Yajnena Vdchah padaf

vlyam ayan tarn anvavindann rishishu pravishfdm \

"
By sacrifice they

followed the track of Yach : they found her residing in the rishis."

In R.Y. x. 125, 5, again, Vach 257
is made to say : Yam Icdmaye tarn

tarn ugram krinomi tarn brahmanam tarn rishim tarn sumedhdm
\ "Every

man whom I love, I make him terrible; [I make] him a priest'; [I

make] him a rishi; [I make] him intelligent."
258

In a Yalakhilya (or apocryphal hymn), which, with others, is to be

found inserted between the 48th and 49th hymns of the 8th mandala

of the Eigveda, the following verse occurs, xi. 6 :

Indrd- Varund yad rishilhyo manishdm vdcho matim srutam adattam agre \

ydni sthdndny asrijanta dhlrdlt, yajnarh tanvdnds tapasd 'Ihyapasyam \

For the complete text of this verse* I was first indebted to Professor

Mu'ller, who supplied also the following version Of it: "Indra and

Yaruna, I have seen through devotion that which, after it was heard

255 See numerous passages to this effect adduced in the third volume of this work,

p. 232, S.

256 This subject is treated more at length in the third volume of this work, p. 245,ff.

In his illustrations of the Nirukta, p. 85, Roth observes in regard to the fifth hymn
of the fourth book of the R.V. :

" The author of the hymn, Vamadeva, him-

self professes to make known a mysterious and recondite wisdom, which had been

revealed to Ijim by Agni (verses 3 and 6)." The third verse is as follows: Sama
dvibarhah mahi tigmabhrishtih sahasraretah vrishobhas tuvishman

\
Padam na gor

apagulham vividvan Agnir mahyam predu vochad mariisham
\ \

"
Agni, the trans-

cently strong, the fierce-flaming, the prolific, the showerer of benefits, the powerful,

who knows the venerable hymn, mysterious as the track of a [missing] cow, hath

declared to me its knowledge."
257

See, however, note 27, p. 258, of the third volume of this work.
258 Yach thus appears partly, though not entirely, in the character of a Muse.

Compare what Homer says of Demodocus, Odyssey viii. 63, 64 :

Tbv iTfpi Movff' 4<j>i\r)fff, StSov S' a.ya.06v Tf Ka.K.6v Tf,

'o<t>6a\fj.<i>i> fj-tv &/j.ep<Tf, SiSov S' ijSft
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in the beginning, you gave to the poets wisdom, understanding of

speech ;
and I have seen the (sacred) places which the sages created in

performing the sacrifice." 259

Though, however, some traces of an idea that the rishis were in-

spired hy the gods, by Yach, or Indra and Agni, or Indra and Yaruna

(but not, in any of the passages which I have here quoted, by Brahma,

who in later times was regarded as the source of inspiration : see above,

p. 195), may thus be detected in the Rjgveda, "there is no doubt, on

the <5ther hand, that these ancient bards p'ften or generally speak of

the hymns as the creation of their own minds
;
and there is no reason

to suppose that they were anything else. But as even an inspired

composition, to be generally intelligible, must \e delivered in the

language current among the people to whom it is first promulgated,

there is no pretence for supposing that the Sanskrit of the Yedas was

not the vernacular language of the age in which they were first recited.

At that early period there was no language current among the Aryas
but the Yedic Sanskrit. A learned language, different from the spoken

tongue, was a thing then unknown
;
and the refinements of grammar

had no existence. This accords with the purport of the following

curious passage of an ancient Brahmana,
260 referred to by Sayana in

the introduction to his commentaryoon the Rigveda, p. 35 : Vydkaranam

api prakriti-pratyayady-upade&na ptlda-svarupa-tad-avtha-nischaydya

upayujyate \

Tathd cha Aindra-vdyava-graha-lrdhmane samdmndyate \

"
Vug vai paradd avydkritd 'bhavqt |

te devdh Indram abruvann 'imam

no Vdchaih vydkuru' iti\ so 'bravld
' varaih vrinai

\ maJiyam clia eva

eshalFdyave cha saha grihytitai' iti
\

tasmdd Aindravdyavah saha pra-

grihyate
261

|
tarn Indro madhyato 'vakramya vydkarot \

tasmad iyam

vydkritd vug udyate" iti
\

"
Agnim lie purohitam" ityddi-vdk purvas-

min kale parachl samudrddi-dJivani-vad ekdtmikd sail avyalcritd prakritih

pratyayah padam vdkyain, ityddi-vilhdga-kdri-grantha-rahitd dslt
\

259 In the third volume of this work, p. 263, the verse is translated thus :
" Indra

and Varuna, I have seen through austere -fervour that which ye formerly gave to

the rishis, wisdom, understanding of speech, sacred lore, and all the places which

the sages created, when performing sacrifice."

260 This passage is found in the Taitt. S. vi. 4, 7, 3, fh the very same words,

with the addition after "
udyate" of the following : tasmat sakrid Indraya madhyato

grihyate dvir Vayave dvau hi sa varav avrinlta
\

261 pra " omitted in Taitt. S.
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taddnim devaih prdrthitah Indrah ekasminn eva pdtre Pdyok svasya

cha soma-rasasya grahana-rupena varena tushtas tdm akhanddm Vdcham

madhye vichhidya prakriti-pratyayddi-bhtigam sarvatra akarot
\

tasmdd

iyam vug iddnlm api Ptininyddi-maharshibhir vydkritd sarvaih pathyate

ity arthah
\

"
Grammar, also, by indicating the crude* forms and the

affixes, is useful for determining the character of words, and their signi-

fication. And accordingly it is thus related in the Aindra-Yayava-graha-

brahmana (a section, sc/ called, either of the Taittiriya Sanhita, or of some

Brahmana) :
'Yach (Speech) spoke confusedly, and without articulation.

The gods said to Indra, Make this Yach to become articulate to us.

Indra replied, Let me choose a boon
;
let the soma be given to me and

Yayu together. Hence the so*ma of Indra and Yayu is taken together.'

Indra then, dividing Speech in sunder in the middle, rendered her

articulate. Hence she is spoken articulately.' The sense of 'this

quotation, says Sayana, is this : Speech, such as in the verse Agnim

lie purohitam, etc. (the first verse of the Rigveda), was originally

confused, i.e. unvaried like the roar of the sea, etc., and undis-

tinguished, i.e. without articulation to denote crude forms, inflections,

words, and sentences, etc. Then Tndra, being solicited by the gods,

and gratified by the permission to take the soma-juice in the same

vessel with Yayu, divided in the middle Speech, which had pre-

viously been without division, .and introduced everywhere the Gis-

tinction of crude forms, inflections, etc.* Ifl consequence, this Speech,

being now distinguished in its parts by Panini and other great sages,

is pronounced by all men."

It may be asked, however, If the Yedic Sanskrit was once the spoken

language of India, how did it ever cease to be spoken? To this I reply

as follows :

By the time when the collections of the Yedic hymns were formed,

the Sanskrit, the vernacular speech of the rishis and their descendants,

had undergone a considerable alteration, which had gradually resulted,

as we have already seen (compare pp. Q6, 68, if.), both from the general

laws of change to which all language is subject (as exemplified in

various other ancient tongues), and also from the action of local causes,

such as the intercourse of the Aryas, or Sanskrit-speaking race, with

the Dasyus, or Mlechhas, who spoke a quite different tongue. In this

way, words which had formerly been commonly employed in Sanskrit
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became obsolete, or acquired new meanings, while other new words,

borrowed from the dialects of the Mlechhas, were introduced into

currency ;
and forms of inflection which were once current got gradu-

ally into disuse, and made way for other novel forms. Thus a twofold

alteration was- produced in the ancient Indian language (the Sanskrit

of the Yedas). First, the Pali and the Prakrit, or vernacular dialects,

were formed out of it in the manner which has already been described

(pp. 33, 68, f., 134, 146); and secondly, a learned language, based

UpoB the Sanskrit of the Vedas, but variously modified (see pp. 138, f.),

and polished, was gradually constructed by grammarians, which being

removed from the corrupting influences of popular use, has thence-

'forward continued unchanged (p. 162).
l

"When the process of change had been going on for many generations,

the Vedic hymns became exceedingly difficult to understand. The

obstacles to comprehension, arising from these intermediate changes of

language, were greatly augmented by the obscure and elliptical style

in which the hymns were originally composed, which rendered it hard

for the men of subsequent ages to understand the brief allusions to

ancient ideas, practices, and events with which they abound.

These considerations will sufficiently account for the difficulty which

was experienced in the comprehension of the Yedic hymns in later

age's, without there being the least necessity for our supposing that

they were composed in a' language at all different from that which

was ordinarily current in India, among the common people of the

Aryan race, at the time of their composition.
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, CHAPTER II.
i

. .

AFFINITIES OF THE INDIANS WITH THE PERSIANS, GREEKS,

AND ROMANS, AND DERIVATION OF ALL THESE NATIONS

FROM CENTRAL ASIA.

FROM the preceding review it is clear that the Sanskrit language has

been undergoing a continual change, from the very earliest times up

to which we can follow its course. But if this he the case, it would

be contrary to all analogy to suppose that that language had remained

unaltered in those yet earlier ages before the Vedas were composed.

It must, therefore, now become my object to inquire, whether we can

discover any means of following it back to its origin. "We are not,

it must be confessed, in a
position

to do this in any other way than

that of reasoning and inference
;
for

1

,
in the absence of any Sanskrit

writings anterior to the Vedas, we possess no direct means of tracing

the history of the Sanskrit language and its mutations any further

back than the date of the composition of those hymns. There is,

however, another way in which we can arrive at some conception of

that history. From facts which are established and evident, we must

reason to the unapparent causes which they presuppose, and out of

which they have arisen.
1

Learned ,men have remarked, that there is a great resemblance be-

tween the Sanskrit and other languages, some of which, like it, are

now no longer spoken, but were formerly the current and popular

speech of ancient nations, and are "preserved in written records which

1
'fls 'eyd) (Ttiju/3aA.\o|Ucu, Tolffi 'ffj.<j>aveffi TO jdj yivaxTKAfieva rfK/naip6/j.fvos,

" As I

conjecture, inferring things unknown from things that are manifest," says Herodotus,
ii. 33. Compare Euripides, fragment 5 of the Phoanix, Ta<pavfi reKp-^pioiffiv eucSrus

a\ia-iteTai, "A prohahle conclusion regarding things unapparent is reached by
proofs."
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have descended to us from a remote antiquity. These are 1st, the

Zend and other varieties of the ancient Persic; 2nd, the Greek; and

3rd, the Latin. 2 The Zend language is preserved in the Zend Avesta,

a collection of writings connected with the ancient religion of Persia.

The poems of' Homer, which form the oldest relic of the extensive

literfture of ancient Greece, are supposed to have been written about

2//00 years ago. And there are many Latin books which are 2,000

years old. From the great similarity which1 exists between these

Janguages and the Sanskrit, of which proofs^ and instances will be

presently adduced, learned men have inferred : 1st, That these forms

of speech have all one common origin, i.e., that Sanskrit, Zend, Greek,

'and Latin are ail, as it were, sisters,
3 *

the daughters (some perhaps

older and some younger, but still all daughters) of one mother who

died' in giving them birth, or, to speak without a figure, that they are

derivatives from, and the surviving representatives of, one older lan-

guage, which now no longer exists;
4 and 2ndly, That the races of

men who spoke these several languages are also all descended from one

stock, and that their ancestors at a very early period all lived together

in some country (situated out of Hindustan), speaking one language ;

but afterwards separated, to travel away from their primeval abodes,

at different times and in different ^directions ;
the forefathers of the

2 It is not necessary for my purpose to insist much on the affinities of the

Sanskrit to any other languages' hesides those I have named.
3 Facies non omnibus una, nee diversa tamen, qualem decet esse sororum.
* From a comparison of the various ,forms which words of identical signification

have assumed in the different derivative tongues, and of the laws which in each

case must have governed the mutations which they have undergone, it becomes

possible to ascertain, in many cases with certainty, or with high probability, the form

which the words had at first in the mother-language, the original Indo-European

speech. In the work of the late August Schleicher, entitled "
Compendium der

vergleichenden Grammatik der Inflogermanischen Sprachen" (i.e. "Compendium of

the Comparative Grammar of the Indo-Germanic Languages") 3rd ed., 1871, the letters

of the mother -language which Qontinue unaltered in the derivative tongues, and those

which have been replaced by others, are specified, and the original forms of inflection

and conjugation, as well as of numerous words, are stated. And in August Pick's
"
Vergleichendes Wb'rterbuch der Indogermanischen Sprachen," (i.e.

"
Comparative

Grammar of the Indo-Germanic Languages "), 2nd ed., 1870, the words of the original

language are given according to the author's conception of their form. These

writers, however, though generally, are not always, at one as to the original forms.

Thus Schleicher thinks the word for " five
" was kankan, whilst Fick makes it pankan.

The former takes svastars to have been at first the word for "
sister," whilst the

latter makes it svasar.
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Hindus southward or south-eastward to India
;
the ancestors of the

Persians to the south; and those of the Greeks and Eomans to the

west. 5 The languages of those branches of this great Indo-European

stock which remained longest together in their earliest home, viz., the

Persians and the Indians, continued to bear the closest resemblance to

each other; while the tongues of those offshoots which separated

earliest from the parent stock exhibit in later times the leaat amount

of resemblance, the divergencies of dialect becoming wider and wider

in proportion to the* length* of time which had elapsed since, tke
(

separation.
6

SECT. I. Introductory Remarks on Comparative Philology : affinities of

the Sanskrit and Persian with each other.

I shall proceed to establish these assertions as to the resemblance of

the Sanskrit to the Zend, Greek and Latin
;

after first premising a few

simple remarks on comparative philology in general. .

A comparison of the various languages which are spoken in different

countries of Europe and Asia, has brought to light the fact that they

belong to different families or classes
;
and that the different members

of the same family, while they exhibit a more or less close resemblance

to each other, have either no resemblance, or a very remote one, to

those belonging to any of the other families. It will be sufficient for

the purpose of illustration, if I refer to the two great families of speech,

universally recognized as distinct, the Semitic and the Indo-European.

5 For an account of the Greeks and Romans, I refer the Indian student to any of

the ordinary historical manuals.
6 "A comparison of the grammatical structure of the Sanskrit, especially in its oldest

form as represented in the Veda, with the Celtic, Greek, Latin, German, Letto- Slavon-

ian, and Persian, etc., teaches us that all these
languages

have a common basis, or in

other words that they are derived from one common original speech ; #nd the grada-

tion of sounds 'and forms points to the Sanskrit as the language which in general still

preserves the most original form, and has departed least from the original tongue,
This existence of one common original language necessarily leads us to conclude

that at the period when it was still a living and spoken tongue, the people also

which employed it formed one nation
;
and it results that the individual nations as

well as their languages were formed by a gradual separation from the Indo-European

people, and its language. And, moreover, the greater or less similarity of the

several languages among each other, and particularly in reference to the Sanskrit,

enables us to conclude whether the separation from the original stock took place

in each case at an earlier or a later period," "Weber, Indian Sketches, p. 7.

VOL. II. 15



218 INDO-EUROPEAN LANGUAGES DIFFERENT FROM SEMITIC.

The languages which helong to the Semitic branch are the Arabic,

Hebrew, Syriac, etc. Now all who have studied these languages are

well aware that they closely resemble each other in respect of their

roots and general character; while they have scarcely any affinity at

all in any respect with the languages of the Indo-European stock, in

which are included Sanskrit, Zend, the later forms of pure Persian,

Greek, Latin, and the Teutonic and Sclavonic languages. Any person

who knows both Arabic and Sanskrit is perfectly aware that they have

little resemblance to each other either in .verbal roots, or nouns, and

none in the forms of conjugation and declension. 7

Now, here we discover the very remarkable fact that two languages,
< <

7 The question of the difference between the Semitic and Indo-European languages,
in point of structure, with their partial correspondence in respect of roots, is ably

treated by Renan,
"
Histpire des Langues Semitiques," 2nd ed. p. 434, ff. He

observes that the criterion of the distinctness of families in languages is to be found

in the impossibility of deriving one from another. Thus, he says, it is quite intel-

ligible how, notwithstanding their differences, all the Indo-European tongues may
be related to the same type, and have sprung from the same primitive idiom ; while

it is impossible to explain how, by any series of corruptions, the Zend or the Sanskrit

could have become Hebrew, or how the Hebrew could have become changed to

Sanskrit or Chinese (p. 434). It is generally recognized that there is a wide dis-

tinction between the grammatical system of the Semitic languages and that of the

Indo-European tongues, and that the one system could not be derived from the other

by any procedure known to comparative philology. If we except the principles

common to all, or to most, languages (which are nothing else than an expression of

the laws of the human mind) ,
(
there is scarcely any grammatical mechanism of im-

portance which is common to the two families (p. 444). But in the classification of

languages, grammatical are much more important than lexicographical considerations

[i.e. the inflections of a language are Of much more consequence than the words

of which it is composed]. Many languages could be quoted which have enriched or

renewed their vocabulary, but very few which have corrected their grammar. Gram-

mar is, therefore, the essential form of language, that which constitutes its indi-

viduality (pp. 447, 448). On the other hand, M. Renan admits that the Semitic and

Indo-European languages have a considerable number of roots which are common to

both, independently of such as fuey have borrowed from each other within the

historical period. But he doubts whether this circumstance is sufficient to prove
the primitive unity of the two families, and scarcely ventures to hope that a demon-

strative result will ever be attained on this point. The greater part of the roots

common to the two families owe their, similarity, he considers, to natural causes, as

they belong to the class of biliteral and monosyllabic onomatopoeias, which reappear
in the triliteral radicals actually existing, and in which original sensations appear
to have left their traces. Is it at all strange, he asks, that in order to express
outward action, the primitive man, still sympathizing so closely with nature, and

scarcely separated from her, should have sought to imitate her, and that the same

objects should have been universally imitated by the same sounds ? (pp. 449, 450.)

M. Renan illustrates these remarks by a number of instances, but admits that,
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both very perfect and polished in their forms and structure, and both

of which are spoken by learned men, of the Hindu and Mahomedan

religions respectively, living together, side by side, in the same cities

of India, are totally different from each other in almost every respect

in which one elaborate and complicated language can bt distinguished

from another language of the same character. And what is the ex-

planation of this, at first sight, so startling phenomenon ?
*
It is, of

course, that Arabic is (as its name implies) the language of the Arabs,

a Semitic tribe; and 'was introduced into India by the Mahomedan

invaders of that country, who, though not Arabians by descent, have

yet, as their designation imports, been converted to the faith of the

Arabian conqueror Mahomed, *and have learned the language in which'

their sacred volume, the Koran, is written : while Sanskrit, on the

other hand, is the language of the Brahmans, who are descended, more

or less purely, from a race which has no affinity (unless it be a pri-

mordial one) with the Semitic, viz., the Arian. It is not, therefore,

wonderful that the Sanskrit and Arabic languages, which, though they

meet in India, have been introduced into that country from quarters

so perfectly distinct, should be totally different from each other.

But the Musulmans of India are not only acquainted with the Arabic

tongue, but with the Persian also,,,which is the living dialect of Persia,

one of the countries which lie intermediate between Arabia and India.

The Persian language, which the Persians now speak, and which the

learned Musulmans of India write, is a composite form of speech, i.e.

one chiefly made up of a mixture of Arabic with the ancient Persic,

which was originally devoid of Arabic words. Now in that portion

of the modern Persian language which has not been borrowed from

Arabic, but inherited from the ancient Persic, we find many words

among the roots which appear to be common to the Semitic and the Indo-European

languages, tntfre are a certain number in which the ^reason of the onomatopoeia is

more difficult to seize (p. 452). He concludes that in the present state of philo-

logical science, a sound method of theorizing requires us to regard the Semitic and

Indo-European families of language as distinct (p. 457) ; while at the same time he

remarks that nothing which he has adduced invalidates the hypothesis of a primor-
dial affinity between the races by whom the Semitic and the Indo-European languages

respectively were spoken (p. 451). For details I must refer to his work itself.

Much has been written on the same subject by other scholars, which it is unnecessary
to specify. I refer only to Dr. Nb'ldeke's paper in Benfey's Orient, und Occident,
vol. ii., p. 375, ff.
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which are manifestly of the same origin as the Sanskrit nouns or verbs

of the same signification.

The following list of words may suffice to prove the assertion just

made, that the Persian language has, in its purely Persic element, an

affinity with Sanskrit, while Arabic has no such affinity :

TABLE No. IX.

Comparative Table of Sanskrit, Persian, arid Arabic Words.

pitar
matar
duhitar

jamatar

PERSIAN.
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I. VERBS AND PARTICIPLES.

SANSKRIT.
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SANSKRIT.
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SANSKRIT.



224 COMPARATIVE TABLE OF SANSKRIT,

SANSKRIT.
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SANSKRIT.
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SANSKRIT.
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The resemblances between languages may be twofold. First, as

regards the roots of the words. For instance, in Sanskrit we have the

word ndman, "name," and we find the same word ndm in the same

sense both in Persian and Hindi. The second resemblance is in the

mode of inflection. Here we do not find any resemblance in regard to

the w,ay in which this word ndman is declined between the Sanskrit

and the Persian and Hindi languages. The Sanskrit has ttfree num-

bers, singular, dual, an'd pluraj, and seven cases (besides the vocative)

in each number, whereas thd Persian and Hindi have only two nam-.

hers, singular and plural, and the cases are formed in quite a different

way from those of the Sanskrit. To prove this it will be sufficient to

give the different cases of the singular number of this word in each of

the languages.

HINDI.

nam
namko
nam se, nam karke

namko
nam se

namka
nam men
nam

If now we compare the Latin .word for "name" with the Sanskrit,

we shall find not only that the root is.the same, but also that the mode

of inflection is very similar : thus,

SANSKRIT.
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Now, when we find that a multitude of roots coincide in any two

languages, of which the one does not derive them from the other, we

may be sure (even though the one may have no complex system of

inflections, while the other has), that those two languages have a

common origin, especially if we can show that the one which is defi-

cient in inflections has gradually lost them by a particular process of

alteration which can still be traced. But if any two languages re-

semble one another both in roots and inflections, the proof of their

, affinity is then greatly strengthened.

SECT. II. Detailed illustrations of the affinities of Sanskrit with the

Zend, Greek, and Latin languages.

I proceed now to furnish, first, some specimens of words which as

roots correspond to each other in Sanskrit, Zend, Greek, and Latin
;

and I shall afterwards exhibit the mutual resemblances of these four

languages in point of inflection also.

The following is a list of words (derived from the publications of

Bopp, Benfey, Aufrecht, Curtius, Fick, Justi, and others) which cor-

respond both in sound and sense in Sanskrit, Zend, Greek, and Latin.

In many of these words the resemblance is so close that no doubt

can be entertained of their affinity, that they are all the representatives

(more or less changed) of some one particular word in the original

language from which they have all been derived. In other cases

where the resemblance is not so apparent, the affinity can nevertheless

be satisfactorily proved by observation of the fact that one or more of

the letters of words having the same signification in the different

languages always or generally vary from one another in a uniform

manner in the different languages. It will be necessary to illustrate

this point in detail. l

I should first remark that the original forms of the cognate words in

question, as they existed in their assumed mother-language, cannot in

all cases be determined with certainty, but in most instances they can

be fixed with an approach to precision. Thus, from a comparison of

the Sanskrit ahi with the Greek ekhis, and the Latin anauis, we may

gather with probability that the original form was aahi, or anahi.

Similarly the Sanskrit duhitar and the Greek thuaater seem to come

from dughatar or dhuahatar
;
asva and equus from akva ; svan and kuon
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from kvan; jdnu and gonu from gdnu; jna, gignosko and nosco (cognosco]

from ynd, etc. Some of the consonants found in Sanskrit do not

appear to have existed in the original Indo-European tongue, such as

cha, chha, ja, jha, which are considered to have been developed out of

k and g. From a comparison of the different cognate words, it results

that certain consonants of the original language remain uniform in all

the derivative tongues, whilst others vary in one or more of the latter.

This is shown in the following table, abridged from that given in

Schleicher's Compendium der.vergl. Grammatik (3rd ed.}, p. 328. ,

INDO-
EUROPEAN.
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Sanskrit as in deka, decem = dasan
; ekaton, centum = satam

;

ku5n, canis = svan; derk = dars. According to Bopp, (Comp.

Gram., 2nd ed.) sec. 2Ia, the Sanskrit s is almost always the

corruption of an original k. Schleicher (p. 165) says it was

originally' a k, and ought perhaps properly to be pronounced as

the German ch, which is in sound not unlike the Persian and

Arabic khe ( ).

(c)
G in Greek and Latin is in Sanskrit frequently represented by j,

.as in ago, ago = ajami ;
in gignosko, nosco = janami ; gennao,

gigno = jajanmi ; agros, ager = ajra.'

(d )
Kh (p) in Greek is represented by gh, and h in Sanskrit, and by

h and g in Latin, as in elakhus = iaghus, ekhis = ahi and anguis,

kheima = hima and hiems.

(e) Th (d} in Greek is represented by dh in Sanskrit, and by f or d in

Latin, as in tithemi == dadhami
;
methu = madhu

;
thumos =

dhuma, fumus.

(/) Ph. (<) in Greek is represented in Sanskrit by bh, and in Latin by
f and b, as in phuo == bhavami and fui

; ophrus = bhru
; phero =

bharami and fero
; phratria = bhratar, frater.

( g ) G in Sanskrit is sometimes represented by b in Greek and Latin,

as in go = bus, bos.

Numerous other illustrations will be found in the tables which follow.

TABLE No. X.

I. NOUNS AND ADJECTIVES.

SANSKRIT.
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SANSKRIT.
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SANSKRIT.
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SANSKRIT.
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SANSKRIT.
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SANSKRIT.
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SANSKRIT.
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SANSKRIT.
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SANSKKIT.
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SANSKRIT.
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SANSKRIT.



ZEND, GREEK, AND LATIN VERBS. 241

SANSKRIT.
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I now proceed, secondly, to exhibit the resemblances which exist

between Sanskrit, Zend, Greek, and Latin, in respect of their modes of

declension and conjugation, as well as generally in the formation of

words from nominal and verbal roots.

I shall fir^t of all adduce as an instance of this similarity, the first

and second personal pronouns.

PERSONAL PRONOUN.S.

SINGULAR.
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The following are examples of the similarity as regards the declen-

sion of nouns between the four languages in question.

NOUNS MASCULINE, ending in a.

Vrika, "a wolf."
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NOUN MASCULINE, ending in ft.

SINGULAR.

Pitri, "father," and in the Zend column bhratri, "brother." 29

Sanskrit.
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NOM.
Ace.
INST.

DAT.
ABL.
GEN.
LOG.
Voc.

NOM.
Ace.
INST.

DAT.
ABL.
GEN.
Loc.
Voc.

NOM.
Ace.

INST.

DAT.
ABL.
GEN.
Loc.
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THE VERB to give.

Present Tense.
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Precative.

SING.

Sanskrit.

deyasam
deyas

deyat

Greek.

doien.

doles,

dole, etc.

There is also a resemblance in the Greek future doso, "I will give,"

and the future particle doson, to the Sanskrit dasyumi and ddsydn ;

and a perfect identity in the Latin gerund, datum, with the .Sanskrit

infinitive datum. The affinity between the Sanskrit form datri,
" a

fi

giver," or "one who will give,," (which makes daturas in the pluraj.)',

and the Latin future particle faturus, is also striking.

THE VERB to place.

SING.

DUAL

PLUR.

Present
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The following are additional examples of similarity of form in the

past tenses, combined in most cases with identity of sense.

Sanskrit, Greek. Latin. English.

avakshit . . vexit he carried,

akshiosi [I threw] . . scrips! I wrote,

apapta-n. epipton . . I fell,

apatam epeson . . I fell,

astham esten . . I stood.

The subjoined instances exhibit the similarity in the formation of

the
1

reduplicated perfect between the Sanskrit and the Greek.
C

C u

Root.
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PASSIVE AND MIDDLE PARTICIPLES.

Greek. Sanskrit.

PRESENT, diyamanas didomenos
|

FUTURE, dasyamanas dosomenos.

Sanskrit (neuter and masculine) bases in man correspond to the

Latin in men : thus we have sthdman = stamen ; stanman = stramen.

Nominal forms in tra, also, are common to Sanskrit, Greek, aryl Latin :

thus the Sanskrit aritram, netram, srotram, watram, gdtramj . valctram,

khanitram, vaditram, varutram} correspond in form to the Greek niptton,

plectron, leJctron, pheretfron, ^jtttron, arotron, and the Latin mulctrum,

spectrum, aratrum.

The nominal form in nas is common to Greek and Sanskrit : thus, ,

the hupnos (sleep) of the one answers to the svapnas of the other.

Passive past participles in to, are common to Sanskrit with the o'ther

languages : thus,

Sanskrit. Zend. Greek. Latin.

jnatas . . . gn5tos (g)notus.
'

ajnatas . . . agnotos ignotus.
dattas. dato dotos datus.

yuktas yukhto zeuktos junctus.
labdhas . . .. leptos . . .

Compare also bhagnas in Sanskrit, with stugnos, terpnos, in Greek.

Abstract or other substantives in to-, tat, tes, fas, are also found ia

them all : thus,

Sanskrit. Zend. Greek. Latin.

nava-ta ameretat neo-tes novi-tas.

sama-ta uparatat homo-tes facili-tas.

laghu-ta isharestat platu-tes levi-tas.

Forms in Us occur both in Sanskrit and Greek
;
but the latter has

mostly sis for the tis of the former : thus,

Sanskrit. Greek, .

ma-tis me-tis,

uk-tis pha-tis.

trip-tis terp-sis.

yuk-tis zeuk-sis (=zeuxis)..
p

Instances of adjectives similarly formed :

Sanskrit. Greek. Latin.

malinas pedinos marlnus.
kullnas skoteinos fennus.

divyas hallos egregius.

pitryas patrios patrius.

yas'asyas thaumasios censorius.
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Forms in las and ras :

Sanskrit. Greek. Latin.

cbapalas eikelos tremulus.

taralas trapelos stridulus.

madhuras pboberos . . .

Bi^hhras psukhros gnarus.
bbldras lampros purus.

Feminine nouns are also similarly formed, as follows :

Sanskrit. Greek. Latin.

indram theaina J matrona.

varunam lukaina
*

patrona.
c rudram despoina , ...

Abstract nouns are also formed in Greek, as in Sanskrit, by changing

the vowel of the root : thus, from the roots Ihid, krudh, and lubh, are

formed the nouns bheda, krodha, and lobha ; and so in Greek we have

troinos, phobos, trokJtos, nomos, loipos, from tremo, phebomai, trekho, nemo,

and leipo.

We have examples of nouns in Latin and Greek resembling Sanskrit

nouns in ya, such as these :

Sanskrit. Latin. Greek.

madhuryam mendacium tbeopropion.

naipunyam principium monomachion.

Simple radicals, or radicals slightly modified, are used in all three

languages at the end of compound ncuns and adjectives :

f Sanskrit. G>'ceb. Latin.

dharma-vid pSdo-trips artifex.

netra-mush pros-phux index,

brahma-dvisb. bou-plex princeps.

The use of eu and dus in Greek corresponds to that of su and dus in

Sanskrit : thus,
Sanskrit. Greek.

sukaras eupboros.
sulabbas eutrophos.
dustaras dustropos.

dussabas^ dusphoros.

The following are instances of the employment of a, an, i, or in

privative, in the three languages :

Sanskrit. Greek. Latin.

ajnata agnq<"os ignotus.
an-isbtbas an-osios ineffabilis.

The subjoined adjectives are formed in a manner nearly alike in

Sanskrit and Latin from adverbs of time :

Sanskrit. Latin.

byastanas besternus.

Bvastanas crastinus.

Sanskrit. Latin.

sayantanaa vespertinus.
sanatanas sempiternus.
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The use of various sorts of compound words is common to Sanskrit

with Greek and Latin. Thus we have,
Sanskrit. Greek. Latin.

triratram trinuction trinoctium

svapnakaras hupnophoros somnifer

sadabhramas aeiplanos . . .

arindamas ippodamos . . .

devadattas theodotos . . .

mahamatis megalometis magnanimua
bhuridhanas polukbrusos . .

bahumurttis polumorpbos ,
multiformis

chatushpad tetrapous quadrupea
sarupas summtJrphos

'

t
conformis

Forms in ana, nouns and adjectives :

Sanskrit. Greek.

darpanam drepanon.
vahanam organon.
s'obhanas hikanos.

Forms in oka or ilia :

English.

a period of three nights,

bringing sleep,

always pandering,
foe-, steed-subduing,

god-given

high-souled. ,
*

very rich,

multiform,

four-footed,

of the same form.

Sanskrit.

nayakas
dharmikas

Greek.

polemikos
rhetorikos

Latin.

medicus.

bellicus.

Forms in ant :

Sanskrit.

dhanavan
dhanavantam

Greek.

doloeis.

doloenta.

Sanskrit nouns ending in as, corresponding to Greek and Latin

nouns of the third declension :

Sanskrit. Greek. Latin.

ayas pseudos foedus.

yas'as medos scelus

apas kedos opus.

In Greek and Latin the comparative and superlative degrees are

formed very much as in Sanskrit. The Greek has, however, two

forms like Sanskrit
;
the Latin only one.

Sanskrit. Zend. Greek.

bhadra husko kleinos

bhadra-tara husko-tara kleino-teros

bhadra-tama s'pentote'ma kleino-tatos

svadus . . . hedus

svadlyan . . . hedlon
svadishthas . . . hedistos

In Greek and Latin, as in Sanskfit, verbs are compounded with

prepositions.
Sanskrit. Greek. Latin.

apa-gachhati ap-erkhetai abs-cedo.

san-gachhati sun-erkhetai con-venit.

upa-dadhati hupo-tithesi sup-ponit.

pari-bhramyati peri-erkhetai circu-it.

pra-sarpati pro-bainei pro-cedit.

Latin.

longus

long-ior

longis-simus

suav^s
suavior

suavissimus
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In Latin, as in Sanskrit, verbs are compounded with nouns or

adjectives.
Sanskrit. Latin.

,pariklrikaroti significat.
krishmkaroti magnificat.

In Greek aiid Latin adjectives agree in gender and number with

the noun, just as in Sanskrit : thus,
1 'Sanskrit. Greek. Latin. English.

NOM. SIN.' svadiis svapn&s hedus hupnos suavr, somnus sweet sleep.
AGO. SIN. svadiim svapnam hedum hupnoix suavem somnum sweet sleep.

<NoM. PLU. svadavas svapnas hedues hupnoi suaves somni sweet sleeps.
NOM. SIN. navo data neos doter > novus dator new giver.
Ace. SIN. navam dataram neon dotera novum datorem new giver.

We must, therefore, conclude from the illustrations which have

been given above, of the resemblances existing both in roots and in-

flections, between the Sanskrit, the Zend, the Greek, and the Latin

(viewed in contrast with the almost total want of similarity between

the Sanskrit and other tongues, e.g. the Arabic), that there is a close

affinity between the various members of the former group of languages ;

and that in fact they are all descended from one common stock.

It may, however, be objected that the affinity which I have been

seeking to establish between tbe Sanskrit, the Greek, and the Latin, is

disproved by the fact that (while a portion of the words in these

languages are identical with or akin to each other) the great majority

of'their words are diiferent. If these languages had in reality had a

common origin, their vocabularies must, it may be urged, have been

entirely or nearly homogeneous, i.e. must, with few exceptions, have

consisted of the same identical words, just as is the case with the

Bengali, the Hindi, and the Mahratti, which are confessedly kindred

dialects. To this I reply, First, that even such a small proportion of

common words, combined with great similarity in point of structure

and inflection, is sufficient to demonstrate the common derivation of any

two languages from one priginal stem, provided it can be shown (as it

assuredly can in the case under consideration) that neither the words nor

the inflections have been borrowed by the one language from the other.

For how could tbe common possession by these two supposed languages of

even a comparatively small stock of words be otherwise accounted for ?

This community of words could not be accidental
;
for had there been

anything of accident in the case, we should, beyond a doubt, have

discovered the same casual resemblances between other languages
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between Sanskrit and Arabic for instance, or between Greek and

Arabic as we discover between Sanskrit and Greek
;
whereas in point

of fact we discover scarcely any such resemblances. The difference

between Sanskrit, Greek, and Latin, in regard to the large majority of

the words of which their vocabularies are composed, admits of an easy

explanation. The speech of different branches of every great race of

men has (as I have already in part shown in p. 32, f.) an inevitable

tendency, arising froni! a great; variety of causes, to diverge inore and

more from the original type. This tendency is visible even in Tjidia

itself, among men of the dame branch of the Arian family. The

vocabulary of the Yedas is, to some extent, different from that of the

later Sanskrit writings. Many words which are common in the former'

have been entirely disused in later times, while new words, unknown

in the Vedas, have been introduced. If the Nighantus be compared

with the Amara-kosha (which may be supposed to contain the words

in most general use in later Sanskrit), many nouns will be found in

the former which are wanting in the latter, as well as in all other more

recent vocabularies. I may instance such words as tuvi,
' much

;

'

napdt,
'

offspring ;

'

gma and jmd,
( earth

;

'

ketas,
'

knowledge ;

'

akenipa,
' wise

;

'

takman,
'

offspring ;

'

etc., which occur in the

Nighantus, but will be sought for in vain in the Amara-kosha. 30 In

fact, many of the words in the Nighantus owe their insertion in <that

vocabulary entirely to the fact that they had become obsolete in later

times. Again, any one who is familiar with the different modern

vernaculars of India must be aware' how much they differ from each

other, not only in their grammatical forms, but also, frequently, in,, the

words themselves which are employed by preference in each to denote

any particular objects. Now, as we have already seen (pp. 7, 42), all

these dialects must at one time have issued from one and the same

parent form of speech. But if such a divergence as this has actually

taken place in dialects spoken by the different branches of one people,

80 The following are additional words peculiar to the hymns of the Veda : Akshna-

yavan, atharyu, anarvis, ananuda, aptur, aprayu, ambhrina, alatrina, asaschat,

askridhoyu, asridh, asiisukshani, ivat, rijishin, evayavan, kanuka, kiyedhas, kunaru,

kundrinachl, jatubharman, jenya, nabhanya, nichumpuna, nishshidh, nishshidhvan,

opasa, paritakmya, blrita, mehana, renukakata, surudh, sakshani, salaluka, sundhyu,

sumajjani, smaddishti, svatra, etc. See my article
" On the Interpretation of the

Veda," in the Journal of the R.A.S., vol. ii., new series, pp. 325, ff.



256 CAUSE OF DIVERGENCES BETWEEN COGNATE LANGUAGES.

living in the same country, under nearly the same influences of soil

and climate, and professing the same religion ;
must not a much wider

divergence have of necessity arisen between the languages of tribes

separated for thousands of years, and living in regions far apart from

each other, under different physical conditions, and subject to the

modifying action of different social, political, and religious institutions?

Such divergences between the languages of any two or more nations

which have sprung from one common stock hate, as I have already

intimated, an inevitable tendency, at least in the earlier stages of

society, to become wider and more markect; so that two dialects de-

rived from the same original form of speech, though they at first

'differed but little from each other, will thus almost necessarily become

more and more dissimilar from each other the longer they have been

sepaiated from the parent root.

Peculiar circumstances, such as constant intercourse, and the posses-

sion of a common religion and a common literature, may, indeed, for a

period" of greater or less duration, avert such a gradual divergence in

language between two separate nations. This state of things is at

present actually exemplified in the case of England and America. But

these two nations have only become separated from each other for a

comparatively short period ;
and it would be difficult to predict how

long their identity of language may continue. So powerful, however,

are the causes which operate in this case to maintain an absolute com-

munity of speech, that (notwithstanding the adoption in America of

some new words, and a considerable number of phrases unknown in

England) the two nations will, in all likelihood, continue to employ

the same dialect for many ages to come. This result will, however,

more probably arise from the English language undergoing a parallel

alteration in both countries, than from its continuing entirely un-

changed in either.

But we must be careful not to underrate the extent of the funda-

mental affinity in roots and wordstbetween the Sanskrit, the Greek, the

Latin, and the other western languages of the same family. Even a

cursory examination of such works as Professor Benfey's "Greek-

Radical-Lexicon,"
31 Curtius's "Outlines of Greek Etymology,"

32 or

31 Griechisches "Wurzellexicon : 2 rols. Berlin, 1839 and 1842.
32

Grundzuge der Griechischen Etymologie, second edition, 1866.



PRIMITIVE WORDS COMMON TO SANSKRIT, GREEK AND LATIN. 257

Pick's "Comparative Dictionary of the Indo-Germanic Languages,
33

is

sufficient to show that these coincidences are more numerous than

might at first sight have been supposed, and that it is only an in-

sufficient study of the variations undergone by different words in the

several languages under review which prevents our perceiving that a

considerable, though probably undeterminable, proportion of their

vocabulary is essentially common to them all.

But, Secondly, there is a further circumstance by which the original

affinity between Sanskrit, Greek, and Latin, and their ancient deriva-

tion from one parent stock, ai'e proved ;
which is this, that it is pre-

cisely those words and elements which are the most primitive, the most

fundamental, and the most essential parts of each language which they

have in common. I mean, First, those words which express the

natural relations of father, mother, etc., and kindred generally ;

Secondly, the pronouns ; Thirdly, the prepositions and particles ;

Fourthly, the words expressing number; and Fifthly, the forms of

inflection. Thus, the words which Sanskrit has in common with

Latin, Greek, and the other members of the Indo-European stock, are

those which would be in use in the earliest stages of society, when

men were simple and uniform in their habits and ideas, when they had

few wants, few arts, little knowledge, no sciences, no philosophy, and

no complicated institutions. But after the different tribes of the Indo-

European stock had departed in different directions from their primeval

abodes, and had settled in distant countries, they became in the course

of time more and more different from each other in their religions, in

their manners and customs, and in all their modes of life. The climates

under which they lived were different
;
some settling within the torrid

zone, while others migrated into temperate or even frigid latitudes.

The aspects of nature, too, were very dissimilar in these different

regions, some-of them being level and fertile, others mountainous and

unproductive ;
some situated on the shores of the ocean, and others at

a distance inland. The natural productions of these different tracts,

too, were various, as well as the animals by whom they were tenanted.

Some of these countries, for instance, produced rice and the sugar-cane,

and were frequented by the elephant, the camel, the lion, and the

33
Vergleichendes Wbrterbuch der Indogermanischen Sprachen, second edition,

1870.
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tiger ;
while in others these plants and animals were not indigenous.

In consequence of all these local influences, the temperaments and

habits of the men of different nations became exceedingly diversified.

In level and fertile countries, with hot climates, men became less active

and energetit, owing to the relaxing effects of the heat, and the

diminished necessity for labour
;
while the frames of those who settled

in colder11 countries were both braced by the greater severity of the

climate, and by the necessity of labour for extracting a subsistence

tfrooi the less genial soil. Men settled on, the shores of the sea

naturally became addicted to maritime1

pursuits, from which those

living inland were debarred. In this way different arts arose, different

sciences were cultivated, and different social and political institutions

were established. In some countries the active energies of the people

were fostered by the existence of free forms of government : in others

the feeling of independence, perhaps originally feeble, was altogether

crushed by despotism ; while, on the other hand, the thoughtful ten-

dencies which were native to the race found their full scope in

scientific pursuits, or in philosophical and religious contemplation.

With these great and manifold changes in all the conditions of life,

corresponding alterations in language, intended to express new objects

and new ideas, would be necessarily introduced, which became more

and more extensive and decided as centuries rolled on. 34 The different

stages of this process which I have been describing are more or less

distinctly exemplified in the different languages which have been

specified as connected by affinity with the Sanskrit. Of these lan-

guages the Zend (or language of the Zend Avesta) is that which had

been separated from the Sanskrit for the shortest space of time, and

subjected to the action of the smallest modifying influences, at the

period when it took the form in which the most ancient of the extant

Zoroastrian writings are composed ;
and accordingly, it has a far closer

resemblance to the Sanskrit than either the Greek or the Latin. This

has been made clear by the evidence which has been already adduced.

The Greek and Latin languages, on the other hand, had been separated

34 The divergences, apparent or real, between the Arian languages, are due " to

alterations, to losses occasioned by the lapse of time, and also to the incessant efforts

(so to speak) of the language to replace the lost forms, and to follow step by step

the gradual developments of the several nationalities." Pictet,
"
Origines Indo-

Europeennes, ou les Aryas Primitifs," p. 5. See Appendix, Note C.
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from the Sanskrit for a much longer interval of time, and affected by

novel influences of far greater potency, when they became embodied in

the oldest compositions which have descended to us; and they ac-

cordingly differ from the Sanskrit, in most respects, much more widely

than the Zend does. *

I conclude, therefore, from the foregoing considerations, that the

differences which exist between the Sanskrit, the Greek, and tne Latin

languages, as we find them in, their later stages, afford no reason for

doubting that they had, at an earlier period, a much more intimate,,

connexion, and were, in fact, originally identical.

Another objection may, however, perhaps be raised by some person

looking at the subject from an Indian point of view. It is quite true,

he may urge, that an affinity exists between the Sanskrit, the Zend,

the Greek, and the Latin
;
but this quite tallies with what our S'astras

record (Manu x. 43, 44
; Yishnu-purana, iv. 3, p. 375, quarto edition

of Wilson's translation, or vol. iii. pp. 294, f. of Dr. Hall's edition),
35

that the Tavanas (Greeks), Pahlavas (Persians), and Kambojas, were

originally Kshatriya tribes, who became degraded by their separation

from Brahmans and Brahmanical institutions
;
and it is also quite

clear from the proofs which you have adduced of affinity between these

languages and our sacred tongue, that the former are mere Prakrit or

Apabhramsa dialects derived from Sanskrit. Your hypothesis of these

languages, as well as the Sanskrit, being derived from some earlier

form of speech now no longer extant, is quite gratuitous ; for, what

the heretical Bauddhas falsely say of their Apabhramsa, which they

call Pali, is literally true of Sanskrit, the language of the gods, that

it is that primeval and eternal form of speech
36 from which all

others are derived.

To this I reply, that even if Zend, Greek, and Latin could be shown,

on the ground of their affinity with Sanskrit, to be derived from it, it

would still be quite impossible for the objector to prove on the same

ground that Sanskrit was the parent of all the languages which are

spoken by all the tribes which have inhabited India or the adjacent

countries. Arabic, as has been shown, is quite distinct from Sanskrit,

and has scarcely any perceivable affinity with it of any kind. And

35 See first volume of this work, second edition, pp. 481, ff, and 486-488.
36 See Makabbashya, as quoted above, p. 161, note 183.
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the same is the case with the languages current in the south of India,

the Tamil, the Telugu, the Canarese, and the Malayalim (the tongues

spoken by the inhabitants of Dravida, Telinga, Karnata, etc.). For

Manu himself (as we have already seen, p. 1 5 1
,
n. 1 64) makes a distinction

between the languages employed by the people of India
;
which shows

that forms of speech of a non-Arian, i.e. non-Sanskrit, character were

spoken by part of the population. So that the point which the ob-

jector is, perhaps, really seeking to establish', viz., that the Arian-

,Tnd4ans are the original progenitors of all the surrounding nations,
37 and

their language, Sanskrit, the parent of all' other languages, could never

be proved. It cannot be admitted, however, as I have already re-

marked, that Greek and Latin are derivatives from Sanskrit. There is

no proof of this theory, and all probability is against it. The whole

grammatical character of Greek and Latin is that of independent

languages ;
and any one who will compare their structure and com-

position with that of the Indian Prakrits, which every one allows to

be derived from Sanskrit, will at once perceive the difference of the

two cases.

First. The grammatical forms of the Prakrits (as we have already

seen, p. 69), have evidently resulted from a disintegration or simplifi-

cation of the older Sanskrit forms. Thus (as we have already seen by

th6 comparative tables, introduced above, pp. 76, if.), the Sanskrit

words mukta, gupta, sutra, mdrga, artha, freshtha, drishti, pushpa,

dalcshina, madhya, satya, tushnlm, laghu, sddhu, salhd, are in Prakrit

softened down into mutta, gutta, sutta, magga, attha, settha, ditthi,

puppJia, dakkhina, ddhina, majjha, sachcha, tunhlm, lahu, sdhu, and

saM. The further back we trace the Prakrit forms, the more nearly

do they resemble the Sanskrit, till the two are found to be almost

identical
;
while the more modern the grammatical forms are which

the Prakrits have taken, the more widely do they diverge from their

Sanskrit prototypes. The case is quite different with the Latin and

Greek. A few instances mayf no doubt, be discovered where the

modes in which the Latin or Greek forms vary from the Sanskrit cor-

37
Compare the Mahabharata i. 3533, -which says, Yados tu Yadavah jatas

Turvasor Yavanah smritah
\ Druhyoh sutas tu Vaibhojah Anos tu Mleehha-jatayah.

" The Yadavas sprang from Yadu. The Yavanas are said to be Turvasu's offspring ;

the Vaibhojas are descended from Druhyu, and the Mlechha tribes from Anu."

These four progenitors, and Puru, were sons of of the Kshatriya monarch Yayati.
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respond in some degree to those changes of softening or simplification
38

which the Sanskrit forms have undergone in Prakrit. Thus the

Greek dolikhos, "long," varies from the Sanskrit dlrgha somewhat in

the same manner as the Prakrit sirl and hirl vary from the Sanskrit

srl and An; and the Greek hupnos, "sleep," appears t simplify the

Sanskrit svapna by much the same process as that by which the Prakrit

reduces the Sanskrit sthana,
"
place," to thdna. But the few instances

of this sort which can*be adduced are quite insufficient to prove that

even in these cases the Greek or the Latin words are borrowed fvo'm,

the Sanskrit. 39
They may'with quite equal probability have been

derived from an earlier language from which the Sanskrit is also

drawn. There is no appearance of Greek and Latin words having
'

resulted from any modification of the Sanskrit : for, while many of

their forms have a close resemblance to the Sanskrit forms, they ard, at

the same time, for the most part equally original with those of that

language ;
and many of them are so different from the Sanskrit, and

38 There are very few of the Prakrit forms which are not simplifications of the

Sanskrit. Even in such a case as that of the word itthl, or isthiya,
" woman" (from

strT), the change is in one sense a simplification, as one or more consonants are thrown

out, and the vowel i is prefixed to facilitate pronunciation. But the great majority of

Sanskrit words eommencing with a double consonant are modified in Prakrit, not by

prefixing a vowel, but either by rejecting one of the members of the compound con-

sonant, or by interposing a vowel between them. Thus the Sanskrit stha becomes

in Prakrit tha, sthala becomes thala, sJcandha becomes kandha, spris becomes phams,
kshama becomes Jchama, snana becomes nhdna, sneha becomes saneha, mlana becomes

milana.
39 It may, however, be further objected 'that my argument is incomplete, as all

Prakrit or derivative dialects do not modify the original language in the same man-

ner. Thus French and Spanish, it may be said, do not corrupt the Latin in ihe

same way as Italian does. Now, as it has been stated above (p. 147) that the Indian

Prakrits corrupted Sanskrit very much in the same way as the Italian corrupted

Latin, so (the objector may urge) Zend, and Greek, and Latin, may have modified

Sanskrit in a somewhat different way, as French and Spanish modified Latin. To
this I reply that in the case of all these derivatives

r
of Latin, viz. Italian, French,

and Spanish, it can be shown (1.) that the people who spoke these languages were

either entirely or in part descended from the Romans ; or that, at least, they received

their language from the Romans who coi^fuered and colonized their respective

countries
;
but it cannot be shown either that the Greeks or Romans were descended

from the Indians, or in any way received their languages from Hindustan. (2.) In

the case of the French and Spanish languages, as well as in that of the Italian, the

exact process and the very steps can be pointed out by which they changed the

forms of the Latin words
;
but it cannot be historically shown, in regard to the

Greek or Latin, that their words are in any way corruptions of Sanskrit originals.
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so peculiar, that they could not be deduced from it according to any

laws of mutation recognized by philologists. The Greek and Latin

forms can, therefore, only be derived from another and anterior source,

from which the Sanskrit forms also, as well as they, have flowed. It

is, further, the opinion of distinguished comparative philologists, that

Latin and Greek have preserved some forms of inflection, which are

more afioient than those preserved in Sanskrit
;
and represent more

exactly the original forms of the supposed parent language. For

instance, the Latin has preserved the nominative of the present par-

ticiple ending in ens, such asferens (carrying), while Sanskrit has only

the form in at, bharat for example, which seems to have been origin-

ally bharans or bharant.* The same is the case with various roots,

nominal and verbal, in which the Sanskrit appears to have lost the

original form of the word, while it has been preserved in Greek or

Latin, or both. Thus the word for "a star," which seems to have been

originally star, a form which has been preserved in the Eigveda and

in the Greek aster and astron, and in the Latin astrum, as well as in the

Zend stare, and the Persian sitarah, has been lost in the later Sanskrit,

where it becomes tara. Again, on the supposition that the h, j, and

chh of Sanskrit are corrupted from the k or gh, g, and sk of the earlier

language, the following Sanskrit words appear to have departed further

frem the original forms than- the corresponding words in Greek and

Latin, viz., S. hridaya=. Gr. kardia, Lat. cor ; S. lianu = Gr. genus;

S. m%h= Gr. omiltheo ; S. bdhu = Gr. pekhm ; S. jdnumi Gr. ginosko,

Lat. gnosco; S. jajanmi = Gr. gennao, Lat. gigno; S. ajra = Gr. agros,

Lat. ager ; S. rajata = Gr. arguros, Lat. argentum ; S. jambha = Gr.

gomphos ; S. jaras = Gr. geras ; S. jdnu = Gr. gonu ; S. chhdyd = Gr.

skia ; S. chhid (chhinadmi} = Gr. skhizo, Lat. scindo ; and S. ashtau =
G. oJcto.

Second: But the fact that the Greek and Latin languages are in

their origin independent of the Sanskrit may be further shown by the

following considerations :
41

40
Bopp, Comp. Grammar, para. 129. Ad. Regnier, Traite de la formation des

mots dans la langue Grecque, note 1, pp. 68, 69.

41 I am indebted for the substance of the paragraphs marked with an asterisk (*)

to the kindness of Professor Goldstiicker, who is dissatisfied with some views pro-

pounded in the passage immediately preceding, as he rejects the theory which has

hitherto been in favour with philologists that the fullest forms are necessarily the
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*
(1.) On a careful examination of the roots contained in the

Dhatupathas, or lists of radicals in the classical or modern Sanskrit, it

will be found that many of these verbal roots are compounded, or

resolvable into simpler forms. But as those roots, notwithstanding

their composite character, are treated by the Indian grammarians as

ultimate radicals, it is clear that those grammarians have forgotten the

simpler forms from which the others have been derived. Of this remark

the following roots are exemplifications, viz. : vyanj, vyay, vlj 'vyadh,

pyush or vyush, prush, veksh and ujhh, which, though evidently com-

pounded of vi+anj, vi-\-ay, m'^-i, vi-\-adh, pi or vi-\-ush, pra-\-ush, va

for ava+iksh, ut-\-ha (jahati\ are yet treated by the Indian gram-

marians as if they were simple roots.

*
(2.) The Sanskrit has not only undergone alterations such as the

above, but the modern language has actually lost some fuller forms -of

roots, which are still discoverable in the Yedic hymns. As an instance

of this may be mentioned the root grabh, (see above, p. 221,) "to

seize," which in the modern Sanskrit has become prakritized into grah.

Other instances are the Vedic dhurv, and dhvri, as compared with the

modern Jivri ; and the Vedic sundh, as compared with the modern

6udh. The following Yedic roots are not to be found in modern

Sanskrit at all, viz. :
42

kan, inkh, ubj, sav, ven, sach, myach, tsar, dhraj,

mand, ves, vafoh, turv, bharv, etc., etc.* *

*
(3.) But it is not only a fact that the modern Sanskrit has lost

some of the oldest verbal roots
;
the same appears to be the case with

the more ancient Yedic Sanskrit alsfi, from which some primitive

radicals had already disappeared. This is indicated by the circum-

stance that there exist certain Sanskrit nouns, which must have been

derived from radicals which in their verbal form are not discoverable

even in the Yedas. Thus from the existence of the word vlrudh,

"a shrub," and nyagrodha (a particular tree), we may infer that there

once existed a root rudh,
" to grw," which in this sense (for the

oldest. [In this second edition the paragr^pfts are reprinted, by Professor Gold-

stiicker's permission, with a slight addition to this note, and an enlargement of note

44, p. 264.] Compare for the roots given in paragraph
*

(1.) Professor Benfey's
"
Complete Sanskrit Grammar," pp. 73, ff.

42 On the hypothesis that the fuller form is the more ancient, I may also cite the

Vedic forms s'cham (as compared with the modern chain) and schand (as compared
with the modern chand], as given in Professor Benfey's

"
Complete Grammar," p. 73.
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modern Sanskrit has still rudh in the sense of "to stop,") now survives

only in its weakened form ruh. In like manner it appears from the

nouns dhanus, "a how," pra-dhana, "battle," and ni-\-dhana,
"
death,"

that the root Jian, "to kill," must once have existed in the stronger

form dhan=z Greek than.

*
(4.) Some of the verbal roots which have been lost by both the

moderfi and the Vedic Sanskrit, and which cannot be traced there even

through their preservation in derivatives, ma'y yet be recovered from

oblivion by the aid of the Greek or Latinv Thus the Sanskrit hu,

"to sacrifice," must have originally existed in the stronger form dhu,

as we may infer from the Greek thuo ; and in the same way the

earliest form of the Sanskrit guh, "to hide," was probably gudh, as the

Greek keutho would lead us to suppose. So too from the Greek forms

nWio, "to spin," and leikho, "to lick," we may argue that the original

Sanskrit forms of nah and lih must have been nadh and ligJi.^ Several

forms of substantives and other words also can be shown, in which the

is See Pictet's "
Origiiies Indo-Europeennes," p. 145.

44 So the root duh, "to milk," must have once been dugh, as is proved not only by
its passive participle dugdha, but also by the Zend substantive dughdhar and the

Greek thugater, "daughter," a word which most philologists think originally

signified "milker." Professor Goldsttickei is of opinion "that in all the Sanskrit

dhatus the sound h is weakened from a sonant aspirate, or, though more rarely, from

si
1

surd aspirate, or, though likewise rarely, from a sibilant. Thus he thinks that

yah, vrih, sprih, for instance, were originally gadh, vridh, spridh ; vah, originally

vadh (compare udha and vadhu) ; trih,
'

injure,' triph ; suh,
'

delight,' sukh ;

mah, 'measure,' mas; tnih mlsh; hul sal or s'val, etc. Dah, he thinks, was

dadh, as is shown by the substantive antardadhana, lit., that which burns or causes

heat (when) in the middle (of a liquor) ;
and since, in his opinion, ah (whence ahan)

is the more original form of dah, he believes that this view of dadh is supported by
the Greek alO (originally a.0, whence 'Mi]vrf}, which points to a Sanskrit adh. That

from dah, nidagha and similar forms are derived, is no disproof of an original dadh ;

for when dah settled down as a new dhatu, its final h would naturally be treated as a

guttural. Thus, though han was undoubtedly dhan, from the later han we have

ghnat, jaghana, jeghnly, ghafa, etc. And not only sounds, but even meanings undergo
the influence of a confused recollection s>f what once was a more original form.

Thus Art represents an older dhri, bhri, and ghri,
'

sprinkle, moisten
;

'

yet dhdrd

refers in some of its meanings not* >? dhri, but through the influence of hri to

ghri."
In the same way we sometimes see the aspirated consonant of the root changed

into h, as in the case of the participle hita (vi-hita, ni-hita, &c.) from the root dha,
" to hold." This weakening process, commenced in Sanskrit, has been continued and

carried much further in Prakrit, where the aspirated consonants of Sanskrit are

softened into h, as where the root kath,
" to say," becomes kah. See Vararuchi, ii.,
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Greek forms are stronger than the Sanskrit. Thus, instead of the

Sanskrit hima, "winter," aht, "a serpent," hyas, "yesterday," we

find in Greek the stronger forms kheimon, elchis or ophis, Jchth8s
t

or

ekhthes.

From the facts detailed in the preceding paragraph's, which prove

that compound roots have been taken by the Indian grammarians for

simple ones, and that old forms have been modified or' .lost in the

modern, or even in the Vedis, Sanskrit, it is clear that that language

(especially in its modern form) cannot be always regarded as a'fix^d

standard, according to which the originality of the Latin and Greek

forms could be estimated. And the supposition that any of the Greek

or Latin words 45 are borrowed from Sanskrit by a prakritizing process

is satisfactorily disproved by the fact that various instances have been

adduced of the very opposite nature, where the Greek and Latin forms,

instead of being like the Prakrit ones, weaker or simpler than the

Sanskrit, are stronger or more complex. For, whether or not the

existence of these stronger or more complex forms in Greek and Latin

proves that the Sanskrit once had similar forms, which have now dis-

appeared, it is at least sufficient to neutralize the argument, drawn

from the presence of certain other stronger or more complex forms in

Sanskrit than we encounter in the corresponding words in Greek and

Latin, that those languages are derived from Sanskrit : for, by parity

of reason, the presence of some forms (which we have actually seen to

exist) in Greek and Latin stronger or more complex than those dis-

coverable in corresponding cases in Sanskrit, would prove that these

weaker Sanskrit forms were mere corruptions of the Greek and Latin

words.

27 ;
and pp. 94, if, above. See also Benfey's Complete Sanskrit Grammar, p. 20,

where it is said: "7t appears never to be original in Sanskrit, but to have arisen from

the weak aspirates gh, dh, bh. This derivation can be illustrated by many examples

from the Vedas, or from the kindred languages. Compare the Vedic dughana from

duh ; sandegha from dih ; sadha for saha ; grabh for grah."
45 I except, of course, such words as have evidently passed from Sanskrit into

Greek at a period comparatively modern
;
such as Ka.pira.ffos from karpasa, and others

of the same kind. But, on the other hand, a good many Greek words can be shown

to have been received into the Sanskrit astronomical literature within the last two

thousand years, such as hora, kendra, lipta, drikana, anapha, sunapha, apoklima,

panaphara, jamitra, meshurana, and rihpha, derived from the Greek &pa, Ktvrpov,

\eirrd, 8e/cai/os, avoufyfi) ffvva<p^, arroKAijUa, firavatyopd, Sta/ierpos, /J.fffovpdvi]fj,a t
and

^. Colebrooke, Misc. Ess. ii. 526, ff.
;
Weber. Ind. Stud. ii. 254.

VOL. ii. 18
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Third : The Indian Prakrits have derived by far their largest stock

of words from the Sanskrit
;
the few which they contain that are not

Sanskrit having been derived from the languages of the indigenous

tribes who inhabited Northern India before the arrival of the Aryas.

On the other hand, only a certain proportion, as we have seen, of the

words which compose the vocabulary of the Greek and Latin lan-

guages, are, "common to them with the Sanskrit : the greater part of

the .words are, if not different, at least difficult to identify as the

same." Now, had Latin and Greek been derived from the modern, or

even from the Yedic Sanskrit, the number of words indisputably

common to all three languages must have been very much greater.

It is true that more may be said in favour of the hypothesis that the

Zend has been derived from Sanskrit
;
but there are sufficient reasons

for believing that Zend is a sister and not a daughter of Sanskrit
; and,

consequently, that both have a common mother of a more primeval

date.

I therefore conclude, that Greek and Latin, as well as Zend, are not

derived from Sanskrit, but have, together with it, grown out of some

older parent language,
46 which was superseded by its daughters, and,

became extinct, because it ceased to be employed as a spoken tongue,

and because (as being the language of a very early stage of society)

it has not been preserved in any literary records. To render this

supposition conceivable, I may remark that the same fate extinction

might have befallen the Sanskrit itself, and the Latin, when they,

in like manner, gave birth to the various dialects which have super-

seded them as living and popular forms of speech, had it not been that

46 "An indubitable result of the researches which have recently been pursued
into the Arian tongues is, that, notwithstanding the various alterations which they
have undergone, they all bear the clear impress of one common type, and are con-

sequently descended from one real, living, primeval language, which was complete
in itself, and which was employed by a whole nation as its common organ of com-

munication. This is not a mere hypothesis devised to explain the relations by which

those languages are connected with each other : it is a conclusion which forces itself

irresistibly on our belief, and which possesses all the validity of the best established

fact. "When we perceive so large a number of languages, of a character so marked,

converging in all the details of their structure towards a common centre in which

every particular fact finds its cause, it becomes impossible to admit that that centre

has never had any other than a purely imaginary existence, and that that marvellous

agreement arises solely from an instinctive impulse peculiar to a certain race of men."

A. Pictet, Origines Indo-Europeennes, p. 43.
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they flourished at periods of much more advanced civilization than the

assumed primeval language to which I have referred, and have been

perpetuated by means of the numerous writings, secular and sacred,

of which they are the vehicles.

The primitive language to which I have just alludec? is thus charac-

terized by M. Pictet, in the work above referred to, pp. 1, 2 : "While

thus augmenting in numbers and in
prosperity,

that prolific race was

labouring to create for itself, as a powerful means of development, a

language admirable rjy its richness, its force, its harmony, and the

perfection of its forms; a' language in which were spontaneously

reflected all its impressions, not merely its mild affections and its

simple admiration, but also its nascent aspirations toward a higher

world
;
a language abounding in images and in intuitive ideas, bearing

within it, in germ, all the future affluence both of the most sublime

poetry and of the most profound reflection. At first one and homo-*

geneous, that language, already perfected to a very high degree,%served

as a common instrument of expression to this primitive people, as long

as it continued within the limits of its native country."

SECT. III. That affinity in language affords some presumption of affinity

in race : modes in which a greater or less diversity of language and

institutions ivould arise in different branches of the same sfoclt:

central Asia the birth-place of the Aryas.

The facts and considerations adduced in the preceding section have,

I think, proved beyond a doubt that the Sanskrit language has a

common origin with the Zend, the Greek, and the Latin
;
and that all

these tongues have sprung, like branches from one stem, out of the

same parent language, now extinct. This conclusion -being established,

it follows as a necessary corollary either, first, that the Indians, the

Persians, the Greeks, and the Romans also, that is, the nations who
9

spoke the languages derived from that one common source, were them-

selves also descended, whether entirely or partially, from one and the

same stock
;

i.e. that they had for their common ancestors the ancient

people who spoke the extinct language to which I have referred,
47

47 "The radical affinity of all the Arian languages necessarily leads us," as we

have seen, "to regard them as having sprung from one single primitive language. . .

Now as a language presupposes always a people to speak it, it further follows

that all the Arian nations have issued from one single source, though they may have

hecome occasionally blended at a later period with some foreign elements. Hence we
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although at some period after their separation their forefathers may
have become intermingled with other and alien races; or secondly,

that the ancestors of the four nations above mentioned must have

been brought into close contact with each other before that original

parent language had been broken up into different forms of speech ;

or, thirdly, that their forefathers must have derived their respective

languages from the descendants of those who originally spoke them.

Unless, therefore, we resort to the third alternative, it must, with

the 'reservation made in the preceding senterce, be taken for an

established fact either that the ancestors
1

of the Indians at one time

existed together with the ancestors of the Persians, the Greeks, and

the Romans, in one country, as one nation, or that at least the

forefathers of these several nations must have lived long in contact

with each other at an early stage of their history. It is true that we

have no historical record of this primeval period; but we are in-

evitably led to assume the existence of an anterior state of things such

as I have asserted, by the fact, that no other supposition will account

for the philological phenomena which we encounter in later history.

From the effects, we are entitled to reason back to the existence of a

cause adequate to their production. We have to explain the fact, that

there have been found in different regions of the world, lying far apart

from each other, various nations speaking languages which evince an

unmistakable affinity to one another
;
and there is no other mode of

explaining this circumstance but by supposing that the progenitors of

these nations, or, at least, the progenitors of those tribes which com-

municated to them their several languages, have radiated in different

directions from one central country which was their common birth-

place, or their common abode, and where they all employed one com-

mon form of speech.

If we pursue our inquiries further, we shall find that certain data

exist, by means of which we can discover with some probability what

was the order of time in which the ancestors of these several nations

separated themselves from the original stock, or departed from their

may with certainty infer the existence, at a pre-historic period, of an Arian people,

free, originally, from all foreign intermixture, sufficiently numerous to have supplied

those swarms of men which issued from its bosom, and sufficiently endowed by nature

to have created for itself the most beautiful perhaps of all languages. This people,

though unknown to tradition, is in a certain degree revealed to us by philological

science." Pictet, pp. 5, 6.
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common dwelling-place, and travelled towards those new countries

which they continued to occupy in later times.

Let us suppose a numerous and powerful nation occupying an isolated

position in the centre of a vast region as yet thinly peopled. Let us

next imagine what would be the probable course of affairs in such a

society, and then compare this hypothetical picture with the traces

remaining to us in history of the actual events. "We haVe first then

to contemplate this original race, or association of two or more
razees,

gifted with vigorous powers^ both of mind and body,
48 as still residing

in their primitive abode. When, in the natural order of events, this

active and gifted population began to multiply, the countries which

they at first occupied, either as shepherds or agriculturists, would soon

be found too narrow for the supply of their growing necessities.
49

If fresh lands fit for pasture or for cultivation existed unoccupied in

the vicinity of their original territory, they would insensibly extend

their borders as occasion required. If there was no territory jiear at

hand which would yield them a subsistence, the more energetic and

adventurous members of the community would be driven by the

pressure of necessity to inquire whether ampler possessions might not

be found at a distance; and they would depart in larger or smaller

detachments in quest of new abodes., This process of migration, when

once commenced, would go on without intermission. The first* ad-

venturers would be speedily followed by other successive bands, till at

length new nations were formed at a greater or less distance from the

original country.

The earliest emigrants, who thus departed to distant regions, passing

often through countries differing in climate and productions from their

18 M. E. Renan, however, thinks that the Arian race was not originally superior

in intelligence to the Semitic, Hamitic, and other races, but the contrary. Histoire

des langues Semitiques, p. 487.
49 " But a constant and rapid increase of the population could not but speedily

bring about gradual migrations, which would be directed towards regions more and

more distant. From that time forward i'Je separation of the nation into distinct

tribes, the greater infrequency of communication and changes in their modes of life,

occasioned a certain number of dialects to spring forth out of this common language,

and to develope themselves, without, however, as yet, becoming detached from their

primitive source
;
and at the same time the original character of the race, becoming

modified according to circumstances, gave birth to a variety of secondary national

characteristics, destined, at a later period, to expand, to exhibit their own peculiar

life, and to play their part in the great drama of humanity," Pictet, p. 2.
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primeval abodes, encountering novel and strange objects, and inured to

new pursuits, would gradually lose many of their ancient customs;

and in exchange would acquire new habits, and along with them also,

new modes of speech. Those portions of the original population, on

the contrary, which continued to live together in their ancient country,

or had gradually extended themselves together over adjacent regions,

would preserve more nearly their original customs, religion, and lan-

guage. But at length a period might arrive when the same causes

which had occasioned the separation of the earlier emigrants, or some

other causes of a different nature, would lead to a disruption in the

remaining part of the nation also. It would become divided into

different sections; which would separate from one another and es-

tablish themselves in different, but probably adjacent, countries, and

would never exhibit so wide a divergence from each other in respect

of their religion, their institutions, and their general character, as

those earlier emigrants who had settled in regions at a greater distance.

The first case which I have above hypothetically put is that of the

Greeks and Romans,
50 who appear to have broken off at an early period

from the great Arian nation and departed to the westward, in quest of

new habitations. The distance of the countries, viz., Greece, Italy,

and the surrounding provinces, wh,ere they ultimately settled, from the

cradle of the Arian race, and their wide divergence in religion and

language from the eastern branches of the same stock, concur to prove

that they separated themselves from the latter at a very remote era.

On the other hand, the vicinity of the region occupied by the Greeks

to that inhabited by the Romans, would lead us to suppose that the

ancestors of these two nations migrated from the east at about the

same period, though the differences which we discover between the

language and religion of the one people as compared with those of

the other, compel us to, assume a subsequent separation of the two,

and an independent development of each.

The second case which I have^ above supposed, of two branches of

the original Arian stock continuing to live together for a considerable

time after the other branches had become separated, is that of the

Perso-Arians and the Indo-Arians. Both from the closer vicinity to

60 For the sake of simplifying the view I give of the question, I purposely omit

all mention of the German and other branches of this great family, and of the

periods at which they migrated westward.
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each other of the countries in which the Persians and the Indians

eventually settled, i.e., north-eastern Persia and north-western India,

and from the nearer affinity which we perceive between the language

and the mythology of these two races than we find to exist between

the language and mythology of either and those of the Greeks or the

Romans, we are led to conclude that the ancestors of the Indians and

Persians remained united in one community (either in th^ir primeval

seats or in some region further to the south) to a much 1'ater period

than the other branches of the Arian race. ,

'

[I introduce here some further remarks on the subject treated in this

and the following section from a paper which I wrote some time ago,

and which owed its origin to the various objections alleged against t'ue

validity of the proof derived from language of the affinity between the

Indians and the nations of the west :

" This common origin of these languages, and the remoteness of the

localities in which they have been spoken, imply, I think, as their

almost necessary condition, the affinity of the tribes by which these

dialects were spoken at the period of their earliest divergence from one

another, the original occupation by those tribes of a common country,

their gradual separation, and their emigration from their common abode

in the direction of those regions which we find to be ultimately occupied

(I will not yet say by their descendants for that is the point ifl dis-

pute but) by the nations who at a later period spoke those several

languages. It is true that even this assumption may be disputed, and

it may be urged that the original mother-country from which the

different tribes carrying with them the cognate 'dialects issued forth,

may have been the common dwelling-place of a variety of tribes uncon-

nected by descent, though they either (1) agreed to make use of the

same language, the weaker or more barbarous clans discarding alto-

gether their own forms of speech, or (2) gradually fused into one

common tongue a multitude of dialects previously quite distinct. But

this hypothesis, under either of thf.se modifications, appears to be im-

probable, as nations do not readily abandon their ancestral tongues

except under the pressure of strong necessity. But even if we should

admit that the population of Central Asia, from which the . different

branches of the so-called Indo-European race are presumed to have

issued, was not originally a homogeneous one, but composite, made up
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of a mixture of distinct tribes, still these tribes must, during the period

when their common language was in process of formation, have lived

together in intimate union, and by the intermarriage of the different

sections 51 have become eventually blended into one community. The

formation and universal adoption of one common language is scarcely

conceivable on any other conditions. When, therefore, this community
was at length broken ,up, and its different fractions began to depart

from their original home in different directions in search of new abodes,
b

,an event which we must imagine to have occurred after the lapse of

several generations from their (supposed) first coalition, these different

sections must, as a result of this long cohabitation, and the consequent

commingling of blood, have been all composed in a great measure of

the same elements. We may perhaps, however, be allowed to set

aside 'this objection, which has been last dealt with, and assume that

the tribes which, several thousand years ago, radiated from the supposed

common home in Central Asia, were originally homogeneous, or of one

and the same stock. If this assumption is admitted, it will hardly

be denied that, for a short time at least, these several tribes, as, one by

one, they diverged in different directions from the postulated centre,

may have maintained the purity of their blood. But it will be urged

that this would not long continue to be the case. It will be said :

'

Supposing that all the assumptions which you have made up to this

point are conceded, what proof can be adduced to show that those

tribes which, as you allege, carried with them one or more dialects

which were ultimately developed into the Sanskrit, Old Persian, Greek

and Latin languages, into India, Persia, Greece, and Italy respectively,

were really the descendants of those tribes which you imagine to have

started from your assumed centre at an unknown period ? Admitting,

for the sake of argument, that certain sections of your Indo-European

race branched off in different directions in search of new aUodes, they

then disappear. There is no longer the slightest probability that we shall

ever be able to recover at any point of the long line of their alleged

journeyings the smallest traces of their progress onward to their assumed

destinations. 52 The supposed streams of population no longer begin to

flow onward, than, like the waters of the fabled fountain of Arethusa,

61 Unless we suppose that at the early period in question they were divided into

separate castes, which, however, is an improbable supposition.
2

See, however, Pictet, vol. i. pp. 54-88
;
and p. 536, quoted further on.
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they sink underground, and none of those nationalities which emerge

into the light of day long afterwards, and at distant points of the globe,

can possibly be identified by you as pure continuations of those same

original streams. You have no test of sufficient potency to justify you

in pronouncing that the elements of which the two sets o$ bodies viz.,

those which started from the centre, and those which reached the

several points of the circumference were composed were *iil all re-

spects homogeneous. You can, tell nothing of the routes and stages by

which these migratory Bribes advanced; you are quite unable to wdi-,

cate the varios casus, the tot discrimina rerum, through which they

passed, the many adventures they must have undergone, the encounters

they may have had with other races, whose influence on their speech

and on their entire destinies may have been most important. The tribes

which you allege to have migrated from Central Asia may have settled

at any habitable points between that region and the countries in which

you imagine that you have discovered their descendants. They may
at this intermediate point have communicated their ancestral language

to people of a different race with whom they there came into contact,

and it may have been either the descendants of these alien races, or a

people of mixed blood, by whom the languages in question were carried

onward into the countries where they were found to prevail at the

dawn of history. On either hypothesis the ultimate colonists of north-

ern India, Persia, Greece, or Italy, were not the genuine descendants

of the tribes which started, perhaps several thousand years before, from

your supposed centre. And it may be further urged that these argu-

ments are corroborated by the fact that notwithstanding the striking

affinities that undoubtedly exist between certain parts of the Sanskrit,

Greek, and Latin languages, the number of words which are common

to these languages is very small in comparison with those in which they

differ from one another
j
and this fact, it may be further argued, can

best be explained by the supposition that these languages have been

gradually formed by the accretion of, new words imported into them

by men of alien race, who from time to time became intermingled with

the tribes by which the languages were previously employed. Some

such intermixture of population, it may be concluded, is necessary to

explain the great mutual divergence which eventually came to charac-

terize these four languages.'
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" I shall take up these several arguments in succession.

"
Supposing that the affinities alleged to exist between the languages

spoken at the dawn of history in India, Persia, Greece, and Italy, are

admitted to be real, we have to discover the most natural explanation

of this phenomenon. The kindred forms of speech must, as we have

seen, have had a common origin, and must have been conveyed to the

localities in which they were found, either (1) by the remote descen-

dants of the races, derived from a commn stock, by which, at first they

cwe*3 severally spoken, or (2) by tribes which,, had been in long and

intimate contact with those races at some period of their history.
53

" The question to be answered is therefore this : Whether is it most

probable that the colonists who conveyed to India, Persia, Greece, and

Italy the forms of speech which were thenceforward prevalent in those

countries had (1) inherited the languages which they brought with

them by direct descent from their remotest forefathers
;
or that (2) at

some intermediate period of their national history, their ancestors had

adopted, in whole or in part, the language of some alien race ? These

questions, I allow, can receive no positive answer. A probable so-

lution is all that can be offered. It is freely admitted that we are

utterly unable to define the date, or the course, or the duration, of the

migrations which have been assumed, or to conjecture the various

events by which they may have been attended. But if there be no

historical proof, or other indication, to the contrary, the presumption,

I think, is always in favour of he conclusion that a people has re-

tained the language of its ancestors. Languages which, on the grounds

already stated, may be maintained to have had a long and continuous

existence, must, in the absence of any written literature, have been

orally handed down by some people or other. But no probable reason

can be alleged for supposing that the descendants of those who first

spoke them have become extinct. Even conceding that at some stage or

other of its history any particular form of speech has been communi-

cated by the race which inherited it to people of another stock, it is

not thereby rendered necessary or even likely that it should have

63 It is also possible that the tribes which brought the language to the country in

which it was first found to exist may have transferred the language to another race,

and have themselves entirely disappeared ;
but this hypothesis appears to be so

unlikely that it may be left out of consideration.
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been dropped by those who had inherited it. Arguing, therefore, on

grounds of probability, the utmost which we can be fairly required to

admit in regard to any language is, that at some period or other of its

history, it may have begun to be spoken by an alien tribe which had

received it from another tribe to which it had descended by inheritance,

while at the same time it continued to be . spoken by the latter also.
64

"We are therefore, I think, justified in concluding that some portion

at least of the people by whom these languages were severally em-

ployed in the earliest historical periods were the lineal representatives

of those tribes which emigrated from Central Asia at the unknown

period already referred to, or, at any rate, were in part of that stock.

But there are other reasons for adopting this conclusion. It is no'

doubt true, and has been already admitted, that people of one stock may
receive their language from people of an alien race. But in such a

case the nation adopting the language would generally, if not invariably,

be inferior in moral and intellectual power to that whose language it

borrowed. The reverse is scarcely credible. When, therefore, we find

a race of high mental endowments speaking a particular tongue, we are

justified in supposing (so long as we have no historical proof to the

contrary) that it is using the speech of its forefathers. But both the

earliest known or Vedic Indians,
(

and the earliest known Greeks,

were superior in intellect, whilst they were at least equal in martial

prowess, to the nations with which they were brought into contact, and

were no doubt descended from peoples possessed of the same charac-

teristics, who are therefore unlikely to have had their languages im-

posed upon them by conquerors of any other race, or to have volun-

tarily adopted the speech of any other people. I will adduce another

ground though not of a linguistic character, but derived from the

later history of the Indians and Greeks for believing that these two

nations have* sprung from the same stock, I mean the remarkable re-

semblance between the intellectual capacity and endowments of both,

as shown in the eminence attained ard the originality evinced by each

in literature, science, and speculation. As this similarity is generally

recognized, I need not adduce any evidence of the fact.

64 Now I do not find that either the Sanskrit, or the Persian, or the Greek, or the

Latin, was originally employed by different tribes living in different regions of the

globe ;
but on the contrary that all these languages were at first spoken by one com-

pact nation.
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"As regards the objection which I have supposed to be made that

alongside of the remarkable proofs of affinity between the Sanskrit,

Greek, and Latin, there exist differences in vocabulary so much more

extensive as to be explicable only on the supposition that the tribes

which inherited these languages from their ancestors must have under-

gone from time to time a large intermixture of foreign blood, as it

would otherwise be impossible to account for the wide divergence which

ultimately prevailed between those different forms of speech, I repeat

seepp. 257, f.) that the phenomenon in question js susceptible of another

explanation. The increasing change in the different dialects of the

mother-language, after the tribes by which they were spoken had
'

radiated in different directions from their central home, may be ac-

counted for (even on the supposition of their remaining free from any

material intermixture of blood), by the necessary conditions of a

nascent civilization as well as by the vicissitudes necessarily attendant

on their migrations. At that early stage when these tribes had made

little progress in arts and culture, and had no literature to fix their

spoken dialect, constant alterations would naturally occur, old words

would be modified or disused, whilst new ones, suggested by the

different circumstances, physical, social, and political, through which

they passed, would be introduced. Such a gradual process of alteration

is af necessary result of the laws which regulate the development of

thought and language in the early periods of society, and does not

therefore require the hypothesis of any intermingling of foreign

elements of population to render it intelligible. At the same time, it

need not be denied that many words now found in Sanskrit, Greek,

and Latin may have been borrowed from people of other races.

" But supposing it to be held that the above conclusions regarding

language as a test of race are too uncertain and conjectural to be of

any value, there can be ng doubt that this much at least i's established

by the mutual affinities of the Sanskrit, Persian, Greek, and Latin,

that the ancestors of the earliest known Indians, Persians, Greeks, and

Eomans, had immediately or remotely derived their respective lan-

guages from races which had at one time been in the closest contact

with each other as constituent parts of the same community, governed

by the same institutions, and adherents of the same religion and wor-

ship (see the abstract of the Rev. G. C. Geldart's paper,
"
Language no
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Test of Race," in the Transactions of the British Association for 1858,

p. 150, f. of the Transactions of the Sections).
55

" Let us see what conclusion this proposition involves in regard to the

origin of the Hindus, a question the consideration of which first led me

to the study of the problems discussed in this paper. Tho Hindus of the

Vedic period are either directly descended from the people who first

spoke Sanskrit in its oldest form, or they are not. If they are not,

then they must have derived ijieir language (now esteemed sacred and

divine) from some alien race which communicated it to their Jfrre-

fathers. But as the traditions contained in their own sacred books

say nothing of this, they cannot, on this hypothesis, be regarded as

giving a trustworthy or suificient account of the origin and history

of the race. If, on the other hand, the early Indians derived the

Sanskrit language by direct descent from those who first spoke it, their

progenitors must at some period have lived in close contact either with

the ancestors of the Persians, Greeks, and Romans, or with some other

tribes with which at some time or other the forefathers of the Persians,

Greeks, and Romans, had been socially and politically connected. In

either case the ancestors of the Hindus must have formed part of an

ancient community, which also embraced the forefathers of other tribes

which eventually separated themselves from that community; and could

not well have had the distinct and peculiar origin assigned to them in

their legendary books. "Where, then, did the separation referred to

take place ? In, or out of, India ? To this I reply that, looking to

the geographical positions ultimately occupied by the different nations

which spoke the various languages cognate to Sanskrit, the probability

is, that the separation to which I have referred took place at some

central point intermediate between the countries in which these peoples

severally dwelt, viz., at a point, consequently, to the west or north-west

of the Indus,. Whether the populations composing the several nations in

question were themselves the descendants of the tribes which originally

separated from the assumed parent s
ftock, or whether one or more of

them derived their languages from those descendants, we must in every

case assume it as more likely that the migrations which terminated in

the ultimate formation of the Indian, Persian, Greek, and Roman

nationalities had proceeded from an intermediate point than from one

in the extreme east.

55 See Appendix D.
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"
Supposing it now to be considered as established or probable that

a tribe of Indo-European descent had at an early period immigrated

into India from the north-west, but that insuperable physiological

difficulties are opposed to the supposition that their descendants could

ever, from thai mere influence of climate, have gradually acquired their

present dusky complexion, we must resort to the hypothesis, to be here-

after referred to, that those original immigrants, or their descendants,

intermarried with the darker tribes whom they
1

found settled in the

country ;
and that the offspring of these intermarriages were born with

swarthier complexions than their Indo-European ancestors. If this be

the true explanation of the fact, it must be admitted that the Brah-

manical or Sanskrit-speaking Indians are not of pure Indo-European

blood, though they are in part of Indo-European extraction. In any

case they have inherited the high mental endowments which are

characteristic of that race."]

Thfc propositions which I have already proved, or shall now attempt

to prove, are the following :

First: That the Indo-Arians, that is, the higher classes of the

northern Indians, or the Brahmans, Kshattriyas and Yaisyas, are

descended either exclusively or partially from the same Arian race as

the Persians, the Greeks, and the 'Romans.

Second : That the primeval abode of this original Arian race was

in some country of central Asia, situated out of, and to the north-west

of, India.

Third : That different branches gradually separated themselves from

this parent stock, and migrated to new countries, west, south, or east

of their early home.

Fourth : That the ancestors of the Indians and Persians appear to

have lived together as one nation to a later period th<an the other

branches of the Arian rack, but at length separated, the Indo-Arians

migrating into India, while the Perso-Arians occupied the territory of

Bactria, and the adjacent provinces.

I shall not consider it necessary, in the discussion of the subject, to

handle each of these propositions in the succession here indicated
;
but

shall rather take up the different topics in the order in which the

process of proof which I shall follow may render most convenient.
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SECT. IV. Whether there is any objection arising from physiological

considerations, to classing the Indians among the Indo-European

races.

In proving, as I have already done, that the Greek and Latin

languages have a common origin with the Sanskrit, I have adduced

the principal portion of the proof which I had to bring forwa/cl of the

common origin of the nations by which those several languages have

been spoken. And yet language is not the only respect in which,all

affinity exists between the Indians, Iranians, Greeks, and Romans.

Their mythologies also present some points of contact. As regards

the Indians and Iranians, this will be shown in a following section.

For an indication of the proofs that exist that the mythologies of the

Greeks and Indians, how much soever they subsequently diverged

from each other, must have issued from one common source, I may
refer to the fifth volume of this work, pp. 2, ff., 33, f., and 76, where

the identity of the words Dyaus and Zeus, and of Yaruna and Uranos,

is referred to. The mythology of the Greeks has also been considered

to present some other points of contact with that of India, as when the

Erinnys of the Greeks has been identified with the Saranyu of the

Vedas, the Centaurs with the Gandharvas, Minos with Manu, Bibhu

with Orpheus, Hermes with Sarameya, the Phlegyes with the Bhrigus,

etc.
;

66 but it would carry me too far if I were to attempt to offer any

account of the views which have been propounded on this subject. I

will now therefore direct my attention mainly to exhibiting at greater

length the grounds which exist for supposing that the Persians and

the Indians are descended from the same common ancestors
;
and that,

after remaining united together, as the constituent parts of one nation,

for some time subsequent to the migration to the westward of the other

branches of the same stock, they, too, were at last broken up, by the

force of circumstances, into two distinct nations, which settled in two

separate, though adjacent, regions. I will subsequently pass in review

the additional reasons which can be adduced for supposing that the

Indians immigrated into India from the north-west.

56 See Kuhn's Herabkunft des Feuers und des Gottertranks, Berlin, 1859; and

Muller's Paper on Comparative Mythology, in the Oxford Essays for 1856, and in

"
Chips," vol. ii. p. 181.
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Before, however, proceeding to carry out the intention here indicated,

it will be expedient briefly to inquire whether, on physiological grounds,

there is any reason for denying that the Indians are descended from

the same stock as the nations of Europe.
57 " In their physical charac-

teristics the Brahmanical and other high caste Indians belong, as well

as the other nations who have just been mentioned, to the so-called

Caucasian, type. It might, indeed, at first sight, be supposed that the

dark-complexioned Hindus could not possibly 'be of the same race as

the. fair-coloured natives of England or Germany. But a closer ex-

amination of the different nations to wliom, on philological grounds,

we are led to assign a common origin, will show that they vary in

complexion very much according to the climatic influences of the

regions in which they ultimately settled, and in which they have been

resident for a long series of ages. If we look to the south-eastern

and north-western extremities only of the vast tract over which the

Indo-European races have spread, we shall, no doubt, find that there

is a 'complete contrast in point of colour between the occupants of

those widely separated countries. But the same wide contrast does

not exist between the inhabitants of those tracts (included within the

same limits) which are adjacent to each other. The Indians do not

differ very much in complexion from the Persians, nor the Persians

from the Greeks, nor the Greeks from the Italians, nor the Italians

from the Germans or the Anglo-Saxons. These different nations alter

in complexion by almost imperceptible shades varying nearly accord-

ing as their respective countries range successively from south-east

to north-west. While the Indians may be denominated black, the

Persians are olive-coloured, the Greeks have a still fairer complexion

with a ruddy tinge, and the Italians approach yet more nearly in hue

to the Teutonic tribes. It is therefore to the varying action of dif-

ferent climatic influences that we have to ascribe the diversity of

colour which characterizes these several nations. The scorching rays

of an Indian sun, the high temperature of an Indian climate, and the

peculiar diet afforded by an Indian soil, acting on the Indo-Arians

57
[I reprint here, nearly as it originally stood, but now marked by inverted

commas, the answer which I gave to this question in the first edition of this work ;

and shall add a reference to the difficulties raised on physiological grounds against

the views there stated.]
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during the long period of 3,000 years or more since they first settled

in Hindustan, appear amply sufficient to account for the various

peculiarities of complexion, of feature, and of corporeal structure

which now distinguish that section of the Indo-European family from

the kindred branches to the west. In fact, the action cf these causes

is sufficiently conspicuous in India itself. The people of Bengal, who

are of the same race as the inhabitants of the north-western ,pi?ovinces,

have, owing to the greater moisture of their climate, and the want of

that bracing temperature which the latter enjoy for three or four

months of every year, gradu&lly become darker in complexion and less

robust in their structure. Again, it is notorious to every one who has

lived in northern India, that a Brahman from the temperate province

of Kashmir is far fairer than a Brahman of Mathura or Benares
;
in

fact he has quite the look of a foreigner. It has also been observed

that an Indo-Briton, or person partly of European and partly of

Indian descent, becomes fairer from living in the colder climate of

Europe : but immediately recovers his ancient complexion on being ex-

posed again to the heat of the tropics. It does not appear necessary to

enter further into the discussion of this subject, as the preceding obser-

vations will suffice to remove any doubts as to the common origin of the

Indians and the nations of Europe, which may have arisen from their

differences of complexion.
58 I will only add that, if the considerations

here urged have any foundation, the Indo-Arians must have been much

fairer in complexion at the period of their first arrival in India, and

68 A full discussion of this subject may be found in Lassen's Indische Alterthum-

skunde, 2nd ed., i. 478-487. [His conclusion as summed up in p. 487 is as follows :

" The Arian Indians belong to the Caucasian race in virtue of their language and

their physical type : their darker complexion does not amount to such a degree of

blackness as not to be derivable from the effects of climatic influences. The Caucas-

ian race easily assumes dark shades through intermixture and the continued action

of a hot climate : the Portuguese in India, descendants of native women, have

become quite as black as negroes ;
and the northern and western Asiatics who have

lived for several generations in India are now, even without intermarriage with

native wives, of as decided an olive-yellow cftmplexion as the native Indians could

be." It will be seen that Lassen here refers to the intermarriage of the Arians with

other [and no doubt duskier] races as one of the possible causes of their darker

colour]. See also A. "W. von Schlegel, Essais, pp. 466, ff., and Miiller's "Last

Results of the Sanskrit Researches," in Bunsen's Outlines of the Phil, of Univ. Hist.,

vol. iii., p. 129, reprinted in his "Chips," vol. i., pp. 63, f. Compare his "Last

Results of the Turanian Researches," in Bunsen as above, pp. 349, fi.

VOL. n, 19
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while they still continued to occupy the north-westerly regions of the

Panjab, than they hecame at a later period, when they had been longer

exposed to the fierceness of the Indian sun, and when they had

penetrated further to the south-east. And we accordingly find that

this supposition tallies with some expressions in the Vedic hymns,

the oldest of which, no doubt, date from a very early period. Thus, in

a text "of the Eigveda, iii. 34, 9, we find an allusion made to the

colour of the Arian immigrants : Hafvl Dasflun pro, aryam varnam

avit: 'He destroyed the Dasyus, and protected the Arian colour:'

and in Eigveda, ii. 12, 4, the same word is applied to designate the

Dasyu tribes : Yo ddsam varnam adharam guha kah
\

( He who swept

away the base Dasa colour.' Though the word varna, 'colour,'

which is here employed, came afterwards to be current as the de-

signation of caste, there is some reason to suppose that it may have

been originally used to discriminate the fair-coloured Aryas from the

dark-complexioned aborigines. But such a term of contrast, if em-

ployed now, would not perhaps possess half the force which it may
have had at a time when we may suppose the distinction of colour

between the Aryas and the savage tribes whom they encountered, to

have been far more palpable than it is in modern times."

The above views are, however, disputed on physiological grounds

by" different writers, such as the late Mr. John Crawfurd, Professor

Huxley, and other authors referred to by the latter. Thus, in his

paper on "Language as a Test of the Eaces of Man,"
59 Mr. Crawfurd

writes as follows: "In phonetic character, in grammatical structure,

and in some cases even in words, there exists a near resemblance be-

tween certain languages of Northern, but not of Southern India, and

most, but by no means between all the ancient and modern languages

of Europe. From this fact some ethnologists have jumped to the

conclusion that the Oriental and Western people, between whose lan-

guages this afiinity exists, must necessarily be of the same blood, or

in other terms, of one and the s^rne race of man. In India, however,

there neither now exists, nor does history tell us that there ever did

exist, a race of fair complexion resembling Europeans : neither does

there exist in Europe, nor is there even a tradition of there ever

59 In the Transactions of the Ethnological Society of London (published in 1865),

vol. iii., p. 2.
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having existed, a race of black men like Hindus. Hence, as the fact

has been well ascertained, that neither time, climate, nor locality will

produce any material alteration of race, and assuredly not such a one

as would turn a black skin into a white one, or the reverse, we must

come to the inevitable conclusion that the theory which makes race

and language synonymous is, in this instance at least, nothing better

than an ethnological figment." And in another paper on the* "Early

Migrations of Man," *in the s^ame vol., pp. 346, ff., the same writer

combats the opinion which " makes the peopling of India and Europe

with their present inhabitants to depend on an emigration from a certain

table-land of northern Asia." Mr. Crawfurd proceeds to quote a

passage from Professor Max Miiller's "
History of Ancient Sanskrit'

Literature," p. 12, ff., in which this view is maintained; and then

remarks: "The entire theory developed in the passages now quoted

is founded on philology, and sets aside all the well-established qualities,

physical and intellectual, which from the dawn of authentic history

have distinguished the many races of man, which it includes in a

single category." And further on Mr. Crawfurd urges: "All this is-

broadly asserted in the face of the notorious fact that history affords

no example of a people becoming white from black, or black from

white, or black or white from brown. No black race of man is ever

known to have inhabited Europe, or white man to have inhabited

India, or black or white to have inhabited the parent land of the

supposititious original stock." In an article in the Portnightly

Review, No. 3, for 15th June, 1865, pp. 257, ff., Professor Huxley dis-

cusses the methods and results of ethnology ;
and inquires whether the

problems presented by that science are to be determined by means of

zoology, or philology, or history, or by any one of several other

methods to which he refers. After stating the claims that have been

put forward on behalf of philology, and quoting from an essay by the

late August Schleicher,
60 who held that the natural classification of

languages is also the natural classification of mankind, Prof. Huxley

remarks, p. 260: " Without the least desire to depreciate the value of

philology as an adjuvant to ethnology, I must venture to doubt, with

Rudolphi, Desmoulins, Crawfurd, and others, its title to the leading

position claimed for it by the writers whom I have just quoted. On

60 Ueber die Bedentung der Sprache fur die Naturgeschichte der Menschen, 1858.
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the contrary, it seems to me obvious that, though, in the absence of

any evidence to the contrary, unity of languages may afford a certain

presumption in favour of the unity of stock of the peoples speaking

those languages, it cannot be held to prove that unity of stock, unless

philologers arfe prepared to demonstrate that no nation can lose its

language and acquire that of a distinct nation, without a change of

blood corresponding with the change of language." And in p. 262

he writes :

" Thus we come, at last, to.-the purely zoological method,
I

from which it is not unnatural to expect mor,e than from any other,

seeing that, after all, the problems of '

ethnology are simply those

which are presented to the zoologist by every widely distributed

animal he studies." In a subsequent part of the same paper (p.

273, f.) the writer referring to the opinion that "the operation of

the 'existing diversities of climate and other conditions on people so

migrating, is sufficient to account for all the diversities of mankind "

observes that he "can find no sufficient ground for accepting" it, and

that he doubts "if it would ever have obtained its general currency

except for the circumstance that fair Europeans are very readily

tanned and embrowned by the sun." To this he adds: "But I am

not aware that there is a particle of proof that the cutaneous change

thus effected can become hereditary, any more than the enlarged livers

which plague our countrymen in India can be transmitted; while

there is very strong evidence to the contrary. Not only, in fact, are

there such cases as those of the English families in Barbadoes, who

have remained for six generations unaltered in complexion, but which

are open to the objection that they may have received infusions of

fresh European blood; but there is the broad fact, that not a single

indigenous negro exists either in the great alluvial plains of tropical

South America, or in the exposed islands of the Polynesian Archi-

pelago, or among the populations of equatorial Borneo or Sumatra.

No satisfactory explanation of these obvious difficulties has been

offered by the advocates of the, direct influence of conditions. And

as for the more important modifications observed in the structure of

the brain, and in the form of the skull, no one has ever pretended to

show in what way they can be affected directly by climate."

In a lecture 61
printed in the periodical paper called "Nature," of

61 " On the Forefathers of the English People."
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17th March, 1870, Prof. Huxley gives expression to similar views

in opposition to the opinion that climate has any effect upon com-

plexion. He -writes: "There is no reason to think that climatal

conditions have had anything whatever to do with this singular dis-

tribution of the fair and the dark types. Not only do th*e dark Celtic-

speakers of the Scotch Highlands lie five or six degrees farther north

than the fair Black-foresters of Germany ; hut, to the north 'of all the

fair inhabitants of Europe, in Lapland, there lives a race of people

very different in theirt characters from the dark stock of Britain,

but still having black hair, "black eyes, and swarthy yellowish com-

plexions." t

In the first quoted of these papers Dr. Huxley makes no reference

to the particular question of the origin of the Sanskrit-speaking

Indians; but in the lecture published in "Nature" we find the 'fol-

lowing passage, in which he refers to the immigration of Arians into

India, and to their absorption in the main into the pre-existingCopu-

lation, from which it may be concluded that he regards the upper

classes of the existing North Indian Hindus as partially of Arian blood,

and ascribes their dusky complexion to the intermarriage of their

ancestors with the darker tribes which were previously in occupation

of the country: "Hence, there can be no reasonable doubt that the

fair element of the Geltic-speaking population of these
[i.e. the British]

islands 1,900 years ago was simply the western fringe of that vast

stock which can be traced to Central Asia, and the existence of which

on the confines of China in ancient times is testified by Chinese annal-

ists. Throughout the central parts of the immense area which . it

covers, the people of this stock speak Aryan languages belonging,

that is, to the same family as the old Persian or Zend, and the Sanskrit.

And they remain still largely represented among the Affghans and the

Siahposh on the frontiers of Persia on the one, hand, and of Hindostan

on the other. But the old Sanskrit literature proves that the Aryan

population of India came in from the, north-west, at least 3,000 years

ago. And in the Vedas these people portray themselves in characters

which might have fitted the Gauls, the Germans, or the Goths. Un-

fortunately there is no evidence whether they were fair-haired or not.

India was already peopled by a dark-complexioned people more like

the Australians than any one else, and speaking a group of languages
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called Drawidian. They were fenced in on the north by the barrier

of the Himalayas ;
but the Aryans poured from the plains of Central

Asia over the Himalayas, into the great river basins of the Indus and

the Ganges, where they have been, in the main, absorbed into the

pre-existing j/opulation, leaving as evidence" of their immigration an

extensive modification of the physical characters of the population,

a language, and a literature."

I add some remarks on this subject from the pen of an eminent philo-

loger and orientalist in the North American Review, No. 217, for Oct.,

1867, pp. 552, f. After asserting, in opposition to M. Oppert, "that the

boundaries of Indo-European language have been apprpximately de-

termined by the spread and migrations of a race," he adds,
" Of course

every sound and cautious linguistic scholar is mindful that language is

no absolute proof of descent, but only its probable indication, and that

he is not to expect to discover, in modern tongues, clear and legible

proofs of the mixture which the peoples that speak them have under-

gone. Such a thing as a pure and unmixed race, doubtless, is not to

be met with in the whole joint continent of Europe and Asia, whose

restless tribes have been jostling and displacing one another for ages

past. And especially in the case of a great stock like the Indo-Euro-

pean, which has spread so widely from a single point over countries

which were not before uninhabited, there must have been absorptions

of strange peoples, as well as extrusions and exterminations
;
one frag-

ment after another must have been worked into the mass of the ad-

vancing race
;
and as the result of such gradual^.dilution, the ethnic

character of some parts of the latter may, very probably, have been

changed to a notable degree. These are the general probabilities of

the case : how far we shall ever get beyond such an indefinite state-

ment of them is at present very uncertain," etc.

The conclusion to be drawn from all these arguments and considera-

tions appears to be that the original Sanskrit-speaking Indians were

derived from the same stock as the Iranians, the Greeks, and the

Eomans, although possibly before their arrival in the Punjab, and

most probably at a later period, they and their descendants have not

remained free from an intermixture of alien blood.
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SECT. V. Seasons for supposing the Indians and Persians in particular

to have a common origin.

I will now proceed to indicate the various grounds which exist for

concluding that the Indians and the Persians, or Iranians, wereTiot

only descended from the same original stock, but that they continued

to form one community even after the other kindred tribes had sepa-

rated from them and migrated to distant regions. f ,

The first proof is the* closer affinity which, as we have already seen,

subsists between the Zend, the language of the ancient Persians,
62

ai-fd

the Sanskrit. From the examples of resemblance both in roots and

inflections which have been adduced in Section II., it is manifest that,

upon the whole, the Zend is more nearly related to the Sanskrit, than

either the Greek or the Latin are. It is true that in the lists of

parallel words which have been there brought forward, the parallel

Zend words have been often omitted, while the Greek and Latin words

have been adduced : but this does not arise from the Zend forms

having had no existence, but either from their not having bee'h dis-

covered in any of the extant Zend texts, or from their not being readily

accessible to me. But the Zend words which have been brought for-

ward will be generally found to stand in a relation of closer resem-

blance to the Sanskrit than either the corresponding Greek or Latin

words do. I subjoin some further comparative lists of Zend and

Sanskrit vocables to which the Greek and Latin either offer no equiva-

lents in form, or equivalents which generally bear a much more dis-

tant resemblance to the Sanskrit than* the Zend words present. These

lists, which contain a few repetitions, are the following :

Sanskrit.

I. NOUNS, ADJECTIVES,
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Sanskrit.
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IL VERBAL ROOTS AND FORMS.
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Sanskrit.
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by changing the Zend into their corresponding forms in Sanskrit. . . .

Where Sanskrit differs in words or grammatical peculiarities from the

northern members of the Arian family, it frequently coincides with

Zend. The numerals are the same in all these languages up to 100.

The name for thousand, however (sahasra) is peculiar to Sanskrit, and

does not occur in any of the Indo-European dialects except in Zend,

where it becomes hazanra These facts are full of 'historical
c %

meaning and with regard to Zend and Sanskrit, they prove that these

two languages continued together long after they were separated from

the common Indo-European stock."

The second argument in support of the proposition I have under-

taken to prove is, that both of the nations in question, viz., the Indians

and the Persians, apply to themselves, in their earliest written records,

the same name of Aryas.

The Yedas are, as I have already shown, the oldest of all the Indian

books. They are, therefore, not only the most authentic source ^f
in-

formation in regard to the earliest language of the Indians, but there

is every probability that they would preserve more distinct and exact

traces of their primeval history than we find in the other S'astras,

which were composed at a later period, when the most genuine tra-

ditions of the origin of the race had been obscured and corrupted.

From the Vedic hymns accordingly it does, in fact, appear more dis-

tinctly than from any other of the Indian writings, that the progenitors

of the Hindus were originally called Aryas. "We find this name ap-

plied to the forefathers of the higher classes among the Indians (in

contradistinction to the Dasyus, who appear to have been a people of

a different race, and to have been settled in India before the Aryas),

in such passages of the Vedas as the following: Eigveda i. 51, 8,

"Distinguish between the Aryas and those who are Dasyus ; chastizing

those who observe no sacred rites, subject hem to the sacrifices
"

E. V. i. 103, 3, "Indra, thunderer, who knowest [both], hurl thy

shaft against the Dasyu, and augment the might and glory of the

Arya."
71

By means of this word Arya, then, we are able to connect the early

Hindus with the early Persians. For, first, it appears that in ancient

times the Medes also (who were eventually included in one empire

71 The original passages, with many other similar ones, -will be cited further on.
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with the Persians)
72 bore the name of Arians. This is clear from the

following passage of the ancient Greek historian Herodotus, who narrated

the wars of the Greeks and Persians. In the seventh book of his history,

sect. 62, we have the following statement : 'E/caXeovro Be TraXat TT/OO?

Trdvrwv "Apioi" cnrLKO^evr}^ Be MrjBeiijs TTJ? KoX^tSo? e 'AQrjvecov

e? TOVS 'Apiovs TOUTOVS, fiereftaXov /cat ovroi TO ovvofta' avrol Be

irepl cr(f>c0v wBe Xeyoucrt MfjSoi.
"
They (the Medes) were formerly

colled Arians by all. But when the Colchian Medea arrived among
these Arians from Athens, they also changed tHeir name. The Medians

say these things of themselves." A nation or tribe bearing the name

of Arians is mentioned by Herodotus in sect. 66 of the same book.

"Aptoi Be To^oiai ftev e(7Keva<Tfj(,evoi, rjcrav MrjBiKolcn, ra Be d\\a Kara

Trep Bdfcrpior *Apiwv Be ^p%e Sio-dfjLVrjf.
" The Arii were armed with

Median bows, but in other respects like the Bactrians. The Arii were

commanded by Sisamnes." These last mentioned Arians appear to have

dwelt in the neighbourhood of Herat. (See Bahr's Herod, iii. 93, and

vii. 62.) A tribe bearing a similar name is mentioned by the same

author as paying 300 talents tribute along with the Parthians, Choras-

mians, and Sogdians : Hdp6oi Be KOI Xopaoyuot KOI 26<yBoi re /cat

"Apeioi rptaKoaia rd\avra
(iii. 93). The same people are men-

tioned by* Arrian (iii. 8, 4) as forming part of the army of Darius :

2aTi/3apdin<)<; Be 6 *Apeiwv crarpdTrrjs 'Apeiovs fyye- The Arizanti

are specified, Herod, i. 101, as one of the seven Median tribes. In

Herodotus we further find several proper names which are compounded

with the word Arius
; thus, vii. 67, the commander of the . Kaspians

is called Ariomardus. In the 78th chapter of the same book, another

person of the same name, and son of Darius, is mentioned. In other

72 On the mutual relations of the Medes and Persians the following remarks are

made by Mr. Rawlinson, in his Herodotus, vol. i. p. 401 :
" That the Medes were

a branch of the great Arian family, closely allied both in language and religion

to the Persians, another Arian tribe, seems now to be generally admitted. The
statement of Herodotus with regard to the original Median appellation, combined

with the native traditions of the Persians which brought their ancestors from Aria,

would, perhaps, alone suffice to establish this ethnic affinity. Other proofs, however,
are not wanting. The Medes are invariably called Arians by the Armenian writers ;

and Darius Hystaspes, in the inscription upon his tomb, declared himself to be ' a

Persian, the son of a Persian, an Arian, of Arian descent.' Thus it appears that

the ethnic appellative of Arian appertains to the two nations equally ;
and there is

every reason to believe that their language and religion were almost identical."
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passages of the same writer and other ancient authors (viz. Xenophon,

Polybius, Arrian, and Quintus Curtius), such names as Ariabignes, Aria-

ramnes, Ariaces, Ariaius, Arimazes and Ariarathes (= Aryaratha), are

assigned to Persians. The word "Apiov, which occurs in the ancient

Greek dramatist ^schylus, Choephoroi, verse 423 (e/rp^a KO^/JLOV

"Aptov, etc., "I have chaunted a Persian dirge"), is interpreted by
the scholiast on the passage as equivalent to Hepa-iKov,

"
Persian."

But, further, it is not only in the Greek authors that we*find the

name of Arians applied to the Medes or Persians
;
in the most anci$n*t

books of the Zoroastrian religion also, which are composed in the Zend

language, the same word, as a designation of the early Persians, is of

frequent occurrence. I give, in a somewhat abridged form, Professor

Spiegel's abstract of the evidence which exists of the common origin of

the Indians and Persians, as the most recent and complete of which I am
aware. (See his translation of the Avesta, vol. i. Introduction, pp. 4, ff.)

One part of this, evidence is their common name of Arya.

"Ethnography, supported by her two handmaids, physiology and

philology, has in recent times demonstrated that a single race (the

Indo-Germanic) has spread its branches over the whole space from

India to the most westerly point of Europe. The most highly gifted

and civilized nations, both of the ancient and modern world, ate all

derived from this stock
; viz., the Indians, Persians, Greeks, Romans,

Germans, Slavonians, and perhaps also the Celts. All these nations

are branches of one single original family, whose abodes have not yet

been certainly determined, and perhaps will never be ascertained in a

way to preclude all dispute ;
but it is probable that, in the earliest

times, all these races dwelt together as one people, on the elevated

table-land of central Asia. The emigration of this people from their

original seats, and their separation into different branches, are events

which lie anterior to all history. Paint indications of the degree of

culture possessed by these tribes before their separation may be derived

from the terms for particular conceptions which have remained com-

mon to them all
;
and the amount of their knowledge is not to be

estimated too low. If the state had not been organized by them,

the family, at least, had been already regulated, as is proved by the

community of the words designating relationships. We find names

common to them for the different kinds of cattle, and for different
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implements of husbandry. Their conceptions of the gods, on the con-

trary, seem to have continued to be of the most general character. 73

"But in addition to this possession by the whole Indo-Germanic

race of particular words, there exists a closer relationship between

single members of this family. This closer relationship is to be ex-

plained by the fact, that some of these races continued to live together

even after the others had separated from them. Thus, for example,

the Greeks and Romans have much that is common to both in their

languages and in their ideas, which cannot be explained by their

original relationship. But in no instanc is this affinity more striking

or intimate than between the Indians and the Persians. These two

branches must have lived long together after quitting their common

cradle, as is clearly proved by linguistic and mythological considera-

tions. The three dialects of ancient Persian with which we are ac-

quainted, viz., that of the Cuneiform Inscriptions, that of the second

part of the Yasna, and the language of the
remaining^portions of the

Avesta, have all such a close affinity to the oldest Indian language,

the Sanskrit, as exhibited in the Yedas, that they might almost be all

called dialects of one and the same language. Other grounds, par-

ticularly of a mythological character, speak no less strongly in proof

of the two tribes (Indians and Persians) having adhered long to each

other. It is of especial importance that they both call themselves by

the same name. Arya, signifying 'honourable,' in ordinary speech,

and derived from arya, which means ' lord
'

in the Vedas, is the most

usual and the most ancient name' of the Indian people. (R.V. i. 51, 8,

and Samaveda, i. 1, 1, 5, 3.) Among the Indians the term Mlechha,

which denotes an impure barbarian, is the opposite of Arya. The

same is the case among the Persians. According to the Persian laws

of euphony, arya had to be changed to airya, a name which the Per-

sians long applied to themselves, and out of which the more modern
Q

73 See Kuhn's Dissertation in "Weber's Ind. Stud. i. 321, ff. The elaborate work of

M. Adolphe Pictet, above quoted (pp. 258, 266, IF.), has for its object to discover, by a

comparison of the primitive words common to all the Arian nations, what was their

original and common country, and what the condition of the parent nation as

regarded its civilization and its intellectual and religious culture before the separation

of the several branches. The first volume, relating to the ethnography, geography,
and natural history of the country, appeared in 1859; and the second, treating of the

material civilization, the social condition, and the intellectual, moral, and religious

life of the Aryas, was published in 1863.
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Iran has arisen; a name, too, with which Herodotus had become

acquainted. To this word airya, another word, anairya, non-iranic,

is opposed.

"It is, however, established that this original Arian race, from

which, at a later period, the Indians and Persians separated themselves,

cannot have lived as one community either in India or in Persia. We
must regard it as demonstrated that the Indians who spoke, Sanskrit

were not autochthonous in Hindustan. The oldest seats* of the

Indians of which we find any mention made are to be placed in t]tt

Panjab. In the First Fargaril of the Vendidad, verse 73, a country

called Hapta Hendu, or India, is mentioned, which, in the Cuneiform

Inscriptions, is called Hidus. It was not understood for a long time

what was signified by Hapta Hendu, Seven-Indias, but the Vedas

have explained this name. In the Vedic hymns we find the name

Sapta-Sindhavas, the seven rivers, still employed to designate the

country of the Indians.74 From the Panjab, the Indians, as their later

books testify, advanced further towards the east
; first, as far as the

Sarasvati
;

after which, they spread themselves over the whole of

northern India; and only at a late period into the south of the

peninsula. The Persian legends conduct us with the same distinct-

ness to a primeval country in the north."

We shall shortly have to return to this question, and inquire what

were the primeval seats of the Arians. In the mean time, I revert to

the affinities of the Persians and Indians.

The third proof of this which I haVe to adduce is, the coincidences

which are discoverable in the ancient mythologies of the two nations.

On this subject, Professor Spiegel proceeds, pp. 6, ff. : "We have

already said that the different branches of the Arian family had but

few words in common connected with theology. The most widely

diffused term is the general designation of God as ' the shining,'

formed from the ancient root, 'div' or 'dyu'
'
to shine.' From this is

derived the Sanskrit 'deva,' the Latin 'deus,' the Lithuanian 'dievas,' the

German 'zio' and 'tyr,' the GreekZev$, and also Jupiter from 'Diespiter.'

The old Persian 'daeva' belongs to the same root, but has (on what

grounds we shall presently discover) a somewhat different signification.

More intimate mythological affinities are only to be found between

74
Spiegel, Avesta, vol. i. p. 66, note 3.
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particular branches of the Indo-Gennanic family, as between the

Greeks and Komans, and especially between the Indians and

Persians. A number of personages found in the Veda correspond in

name with others in the Avesta, and must originally have been com-

pletely identical, though in the course of events, it has naturally

occurred that this similarity has become more or less effaced. One

personage whose identity was the first to attract attention, is the

Tama o~f the Indians [the son of Vivasvat], tlie Tima of the PersiSns

who is the son of Vivahhvant]. In the Yedas and TJpanishads we

already meet with Yama as the king; of the dead. He inhabits a

particular world, where he has assembled the immortals around him.

Among the ancient Indians his world is not a place of terrors, but its

expanses are full of light, and the abodes of happiness, pleasure, and

rapture.
75 In Iran, Yima is a fortunate monarch, under whose rule

there was neither death nor sickness. After he has for some time con-

tinued to diffuse happiness and immortality, he is obliged to withdraw

with' his attendants to a more contracted space, on account of the

calamities which threaten the world. Here lies, according to my view,

the point of connexion between the two legends. The Indian regards

Yama simply as the king of the dead, or, at least, of the blessed : the

Persian limits the number of the blessed to a determinate number,

wjio are selected to live with Yima.

" A second renowned personage in the Persian heroic poetry, who

also occurs in the Yedas, is Thraetaono, the descendant of Athwya,

the Fredun, or Feridun of a later period, with whom the Trita of the

Yeda is connected. Trita is the son of Aptya, and, according to the

Yedic accounts, he fights with a serpent, and smites a three-headed

dragon with seven tails, and liberates the cattle. Quite similarly,

Thraetaono destroys a pestilent serpent with three heads, three girdles,

six tails, and a thousand powers.

"A third personage, who can be pointed out in both the Indian

and Persian mythology, is Sama Keresaspa, the man of heroic temper,

and the same as the Krisasva of the Indians, who, it is true, has not

yet been discovered in the Yeda, but who was known to the Indian

75 See R.V. ix. 113, 7-11, quoted by Roth in the Journal of the German Oriental

Society, IT. 426, ff. The original passage will te given in the App. note E.
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grammarian Panini, and is frequently named in the Puranas as a war-

like rishi. (Ramay. i. 23, 12, Schleg. ;
i. 31, 10, Gorres.)

"To these three personages may now be added a fourth, Kava Us,

or the Kavya Usanas of the Vedas. This is the person called Kaus at

a later period in the Persian legends. Unfortunately,, the stories of

Kava Us are so few and so brief, that I can scarcely venture to indi-

cate their connexion more in detail. (See Weber Vaja.-S, Spec. II.

68, note.)
'

,

"In addition to this identity of personages, we find also thatttie

Indians and Persians have 'some important ceremonies in common.

"We shall here only mention two, though a closer examination of the

Persian liturgy will no doubt bring others to light. The first is the
'

Soma or Homa offering. (See also vol. ii. of Spiegel's Avesta, p. 69.)

In both the Indian and the Persian religions, soma, or haoma, which, is

identical with it, is the name of a plant, the juice of which is pressed

out and drunk, with certain religious forms
;
and in both religions

Soma is also a god.
76 Soma and Haoma have also a great number of

epithets common to them, which clearly show how short a period had

elapsed since the Persian and Indian adherents of this worship had

become separated from each other."

The Indians and Persians have also at least one of their deities in

common, viz., Mitra. '

"In the Veda, (says Dr. F. "Windischmann, Mithra, pp. 54, 56,

and 63) Mitra occurs as the son of Aditi (boundless space), and

hence parallel with the sun, and stands almost always inseparably

associated with Varuna. He appears to belong to a race of gods who

are already disappearing, and has resigned a portion of his functions

to Indra. In the Veda Mitra is the light, while Varuna is to be

understood of the sky, especially the nocturnal sky. The connexion

of Mitra and 'Varuna in the Veda is analogous to that of Mithra and

Vayu in the Zend texts. Mithra is thus an ancient national god of

the Arians; and the character under,which he is represented in the

Zend Avesta has many points of resemblance to the Vedic Mitra,

though it has also essential differences of Zoroastrian origin. Arya-

man, who is to be understood of the sun, appears, in R.V. i. 36, 4,

76 "See "Windischmann, Ueber den Somacultus der Arier : and App. note F.

VOL. it. 20
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and elsewhere, along with Mitra and Yaruna. His name signifie

companion or friend, and he also occurs in the Zend texts." "

I proceed with my quotation from Professor Spiegel's Introduction,

i. 8 : Secondly,
" The reception of neophytes into the sacred society

is performed p.mong both peoples, the Persians and the Indians, by

investing them with a girdle or thread. In the case of a Brahman

the investiture is to be performed in the eighth year after his birth

or conception, in the case of a Kshatriya in tne eleventh, and of a

Yaioya in the twelfth. But the period of investiture for a Brahman

has not finally expired till his sixteenth year, for a Kshatriya till his

twenty-second, or for a Yaisya till his twenty-fourth.
78 After the

investiture, the teacher is to instruct the pupil in reading the Yedas,

and in the rites of purification. (Manu, ii. 69
; Yajnavalkya, i. 15.)

Up 'to his seventh year the Parsee is incapable of doing any evil
;
and

if he does anything wrong, the blame of it falls on his parents. In

India he is invested with the Kosti or sacred girdle in his seventh

77 Professor Spiegel, in his note to the 22nd Fargard, vol. i. p. 266, says of the

last-named god,
" It is to be lamented that the god who is here designated by the

name of Airyama occurs but seldom, and is but briefly noticed in the Avesta
;
for he

is unquestionably the ancient Indo-Germanic deity, who is mentioned in the Vedas

under the name of Aryaman ;" but subsequently, on maturer consideration, retracted

this opinion. In Kuhn and Schleicher's Beitrage zur Vergl. Sprachf. i. 131, IF., he

says :
" I have in mynote on Vend. xxii. 23 (p. 266), regarded the Airyama of the

last chapter as the Vedic Aryaman. This comparison is only in part correct. It is

true that, letter for letter, Airyama is the Sanskrit Aryaman, and therefore the pho-

netic affinity cannot be doubted. It does not, however, follow that the signification

must therefore be the same. If, as is supposed by many, the Iranians had issued

from the bosom of the Indian people, if the entire culture of the Indians, as exhibited

in the Vedas, had been the basis of theirs, this assumption would be less questionable.

But according to my view such is not the case, but the separation of the two nations

took place before (though, perhaps, not long before) the Vedic period. The question

thus arises whether supposing both nations to have already had the word Aryaman
we are to assume that the conception of the god Aryaman had been already formed.

The word occurs in several places in the second part of the Yas'na, where, however,

the context does not justify us in explaining it as a proper name." Spiegel then

goes on to state his opinion that in the last chapter of the Vendidad Airyama is not

to be understood of a god, but merely as denoting a particular prayer in which that

word occurs, and which Ahura Mazda discovers to be more efficacious in healing

sickness than another sacred text to which he had first had recourse.

78
As'valayana Grihya-Sutra, i. 20: Ashtame varshe brahmanam upanayed

garbhashtame va
\
ekadase kshatriyam dvddase vaisyam \

a shodasad brahmanasya

anatJtah kalah a dvavimsat kshatriyasya a chaturviihsad vaisyasya atah urddhvam

patita-savitrikah bhavanti
\
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year; among the Parsees who live in Kirman, the ceremony is post-

poned till the tenth year. From the seventh to the tenth year, half

the blame of the offences which the child commits falls upon his

parents. With his tenth year the boy, according to the view of the

Ravaets, enters formally into the community of the-Parse*es; according

to other books, the fifteenth year appears to be that in which he is

admitted into religious fellowship. '.

"All these traces of a common development which we have just

pointed out between the Indians and the Persians have their origin,

of course, in a pre-historical 'period, when both nations lived together

undivided. Traces can also be discovered which lead to the conclusion

that the separation of these two races was occasioned, in part at least,

by religious causes.79 Even if it have been accidental that Ahura, the

highest god of the Persians, was, under the designation of Asura,
80

reckoned among evil spirits by the later Indians, it can scarcely have

happened by chance that the Devas of the Indians have, undtr the

name of Daevas, been transformed into evil spirits and allies of Angra

Mainyus ;
that Indra, the highest god of the earliest Hinduism, is, in

like mannner, banished to hell
;
and that S'arva occurs as an evil

spirit, while the Indians have considered this name worthy to be a

designation of S'iva, one of the three highest deities of the later

form of their religion.
81 The conjecture is therefore not unnatural

79 In his second volume, however, Professor Spiegel adds, on this subject, the

following reservation :

" In the first volu.ne I have alluded to a religious aliena-

tion
;
but too much importance is not to be ascribed to this view, and no adven-

turous hypotheses should be built upon it. Even without the assumption of a

religious alienation, it is quite conceivable how gods, who were held in honour by
the one people, should be degraded to the infernal regions by the other

That which gives probability to the assumption of an actual alienation between the

Indians and the Iranians on account of their religious conceptions, is the fact that

the number of these opposing conceptions is not inconsiderable," pp. cix. ex. On
the same subject Dr. Justi writes in the introduction* to his Handbook of the Zend

Language, p. v :

" The nature -religion derived from the primeval days of the Arian

race vanished before the new doctrine (of Z,aratushtra), and its deities shared the

fate of so many heathen divinities, which Christianity thrust down into hell."

80 "Derived from asu =prajna, 'wisdom,' in the Nighantus. The word asura

has also a good sense in Vedic Sanskrit
;

it means sarvesltam pranadah. Comp.

Sayana on R.V. xxxv. 7, 10." Compare my article " On the Interpretation of the

Veda "
in the Journal R.A.S. for 1866, p. 376, ff.,

and Bohtlingk and Roth's Lexicon,.

s.v. Asura.
81

See, however, the fifth volume of this work, p. 121, where it is stated, on the
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that religious differences may have been one of the grounds of separa-

tion. Still, even after their separation, the Indians and Persians did

not remain without some knowledge of each other's progress. They
were not too far separated to render this possible ;

and the Vendidad

(i. 74) still ghows an acquaintance with India under the name of

Hapta-Hendu, i.e. Sapta Sindhavah, the land of the seven rivers,

which was a designation of the Yedic India."

On the same subject Professor Miiller remarks :
"

Still more striking

is tfae similarity between Persia and India in ^eligion and mythology.

Gods unknown to any Indo-European nation are worshipped under the

same names in Sanskrit and Zend
;
and the change of some of the

most sacred expressions in Sanskrit into names of evil spirits in Zend

only serves to strengthen the conviction that we have here the usual

traces of a schism which separated a community that had once been

united." (Last Results of Persian Eesearches, p. 112; "Chips,"

i. 83.}

From the three-fold argument above stated, drawn (1st) from the

striking similarity between the Sanskrit and Zend, (2nd) from the

common name of Arya, applied to themselves by both the Indians

and tne Iranians, and (3rd) from the coincidences between the religion

and mythology of these two nations, I conceive that a powerful con-

firmation is derived to the conclusion which I have been endeavouring

to establish, namely, the common origin of all the nations to which

the name of Indo-European has been applied. If even from philo-

logical considerations alone we are entitled to assume the descent of

the Indians, Iranians, Greeks, and Romans, from the same common

ancestors, our general conclusion is greatly strengthened when we can

(in the case of two of these nations) add to the arguments founded

on language, the further evidence derivable from community of name,

and, to a certain extent, fpf tradition and of mythology.

authority of Professor Spiegel, that t\e materials afforded by the Zend books are not

sufficient to afford a basis for any positive conclusions in reference to the god Andra,

and his relation to the Vedic Indra. See also the note in the same page.
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SECT. VI. Was India the primitive country of the Aryas and Indo-

European races?

As we have been led by the preceding investigation to conclude (1)

that the Sanskrit, the Zend, the Greek, and the Latin languages must

all have had a common origin ; (2) that the races also who employed

these several languages were all branches, more or less pure, of one

great family; and (3) that consequently the ancestors of tbesfe differ-

ent branches must at one time have lived together as one nation i$ one

country : we have now.to determine, if possible, what that country was.

First, then, was India the common cradle of the Indo-Grermanic races,

and did the other branches of that great family all migrate westward

from Hindustan, while the Indo-Arians remained in their primeval

abodes? or, secondly, are we to assume some other country as the point

from which the several sections of the race issued forth in different

directions to the various countries which they eventually occupied ?

Mr. A. Curzon maintains 82 the first of these two theories, viz,, that

India was the original country of the Arian family, from which its

different branches emigrated to the north-west, and in other directions.

The opinion that the Arians are a people of an origin foreign to the

soil of India, which they are presumed to have invaded and conquered,

imposing their religion and institutions on the so-called aborigines, is

rejected by him as one founded on very insufficient data, and as resting

on no well-established historical grounds. He thinks that it is a course

opposed to the evidence of facts based on the results of comparative

philology to maintain that the barbarous aboriginal tribes of India,

destitute of written records, traditional religious system, or well-defined

institutions, can be more ancient than the Arian Hindus, the possessors

of an early civilization. These rude tribes may, in his opinion, have

sprung from some of the barbaric hordes, who, under the name of

S'akas, Hunas; etc., are mentioned by Sanskrit writers as having in-

vaded India, and who, after their defeat, may have taken refuge in the

hills and forests of Hindustan. ,

Reviewing the different possible suppositions as to the way in which

the Arians may have entered India, Mr. Curzon infers (1) that they

could not have entered from the west, because it is clear that the

people who lived in that direction were descended from these very
b2 Journal of the Royal Asiatic Society, vol. xvi. pp. 172-200.
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Ariaiis of India
;

such descent being proved by the fact that the oldest

forms of their language have been derived from the Sanskrit (to which

they stand in a relation analogous to that in which the Pali and

Prakrit stand), and by the circumstance that a portion of their

mythology is borrowed from that of the Indo-Arians. Nor (2) could

the Arians, in his opinion, have entered India from the north or north-

west, because we have no proof from history or philology that there

existed any civilized nation with a language and religion resembling

theits which could have issued from either of those quarters at that

early period and have created the Indo-Arian civilization. It was

equally impossible (3) that the Arians could have arrived in India
'

from the east, as the only people who occupied the countries lying in

that direction (the Chinese) are quite different in respect of language,

religion, and customs from the Indians, and have no genealogical rela-

tions with them. In like manner (4) the Indians could not have

issued,from the table-land of Thibet in the north-east, as, independently

of the great physical barrier of the Himalaya, the same ethnical diffi-

culty applies to this hypothesis as to that of their Chinese origin .

And (5) the Indians cannot be of Semitic or Egyptian descent, because

the Sanskrit contains no words of Semitic origin, and differs totally in

structure from the Semitic dialects, with which, on the contrary, the

language of Egypt appears, rather, to exhibit an affinity. And (6)
" no

monuments, no records, no tradition of the Arians having ever origi-

nally occupied, as Arians, any other seat than the plains to the south-

west of the Himalayan chain, bounded by the two seas defined by Manu

(memorials such as exist in the histories of other nations who are known

to have migrated from their primitive abodes), can be found in India."

Mr. Curzon (7) regards as illogical the inference, that because the

Arians spread at an early period to the south of India, as they did also

to the west and north-west, they must have originally issued from some

unknown region to invade and conquer India itself. In the same way,
he urges, it might be argued that the Romans invaded Italy from some

unascertained quarter (instead of springing from one region of Italy),

because they extended their dominion to the south, as well as in other

directions. In explanation of their movements, he quotes the passage

of Manu, ii. 17, ff. (which will be hereafter given at length), and

assumes, in accordance with the indications which it affords, that the
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earliest seat of Indian civilization was in Brahmavartta
;
and that the

Arians, as they increased in numbers and advanced in social progress,

gradually moved forward to the central region called Madhyadesa, and

eventually to Aryavartta, the tract between the Himalaya and the

Vindhya, extending from the eastern to the western sea*. Mr. Curzon

admits the existence of a non-Arian people and nationality, viz., the

Tamulian in the south, which he conceives may have heen ia 6ourse of

formation contemporaneously with the rise of the Arian community

in the north
; though he thinks that there is nothing to indicate that

the Tamulians, or the hill tribes, or any other indigenous race, were

ever in possession of Aryavartta (the country north of the Vindhya)

before its occupation by the Arians. *

His conclusion (founded on the assumption that all the languages of

the Arian family have been framed from a Sanskrit basis, and are only

modified and corrupted forms of what was once the original tongue of

the Arian race of India) is therefore the following, viz., thatgeither

(1) the nations whose speech is derived from Sanskrit have sprung

from .the gradual dispersion of the ancient Arian race of India, such

dispersion being occasioned by political or religious causes, issuing in

the expulsion from India of the defeated parties, and their settlement

in different unoccupied countries chiefly to the westward ;
or (2) that

the Arians invaded the countries to the west and north-west of India,

and conquered the various tribes inferior to themselves, who were

there in possession, imposing upon them their own institutions and

language. Of these two alternative suppositions, he conceives the

latter to have the greater probability in its favour. As regards the

time when the Arian advance in a westerly direction took place,

he thinks that "
it was subsequently to their extension over this

territory [the Dekhan] and its occupation, which may be regarded

as the third tra in their history, when the Arians had attained an

advanced state of civilization, when the Vedas had been composed, and

a national system of religion established ;
when the Brahmanical hier-

archy had been formed, the Arian tongue cultivated, and codes of

law compiled ;
when tribes had separated under particular princes, and

founded different governments in various parts of the country ;
when

religious schisms had begun to arise, anti-Brahmanical sects had in-

creased, political dissensions and civil war had spread their effects
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that the migrations in a westerly and north-westerly direction which

terminated in the extension of the Arian tongue over the geographical

zone," [including Ariana, Persia, Armenia, Phrygia, Greece, Italy,

Germany, etc. etc.], which he had "pointed out, took place."

I have stated the opinion of Mr. Curzon on this question, together

with his arguments, in considerable detail, as it represents the view to

which tite -Indian reader will, no doubt, incline as the most reasonable

(see above, p. 259) ;
and it is therefore only fair that all that can

be urged in its behalf should be fully stated.

Before discussing Mr.^ Curzon's hypothesis, I shall adduce the state-

ment given by Mr. Elphinstone (History of India, vol. i., p. 95, ff., 1st

edition) on the same subject. It will be seen that after reviewing the

arguments on both sides, this distinguished author leaves it undecided

whelher the Hindus sprang from a country external to Hindustan, or

were autochthonous.

"0$ looking back to the information collected from the Code [of

Manu] we observe the three twice-born classes forming the whole

community embraced by the law, and the Sudras in a servile and

degraded condition. Yet it appears that there are cities governed by
Sudra kings, in which Brahmins are advised not to reside (chap,

iv. 61), and that there are 'whole territories inhabited by Sudras,

overwhelmed with atheists, and deprived of Brahmins' (chap. viii. 22).

The three twice-born classes are directed invariably to dwell in the

country between the Himawat and the Yindya Mountains, from the

eastern to the western ocean. But though the three chief classes are

confined to this tract, a Sudra distressed for subsistence may dwell

where he chooses (chap. ii. 21-24). It seems impossible not to con-

clude from all this that the twice-born men were a conquering people;

that the servile class were the subdued aborigines; and that the in-

dependent Sudra towns were in such of the small territories, into

which Hindostan was divided, as still retained their independence,

while the whole of the tract beyond the Vindya Mountains remained

as yet untouched by the invaders, and unpenetrated by their religion.

A doubt, however, soon suggests itself whether the conquerors were

a foreign people, or a local tribe, like the Dorians in Greece; or

whether, indeed, they were not merely a portion of one of the native

states (a religious sect, for instance) which had outstripped their
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fellow -citizens in knowledge, and appropriated all the advantages of

the society to themselves.

" The different appearance of the higher classes from the Sudras,

which is so observable to this day, might incline us to think them

foreigners ;
but without entirely denying this argument (es far at least

as relates to the Brahmins and Cshetriyas), we must advert to some

considerations which greatly weaken its force. ,
*

"The class most unlike theBrahmins are the Chandalas, who are

nevertheless originally the offspring of a Brahmin mother, and who

might have been expected fo have preserved their resemblance to

their parent stock, as, from the very lowness of their caste, they are

prevented mixing with any race but their own. 83 Difference of habits

and employments is, of itself, sufficient to create as great a dis-

similarity as exists between the Brahmin and the Sudra; and the

hereditary separation of professions in India would contribute to keep

up and to increase such a distinction.
I

" It is opposed to their foreign origin, that neither in the Code [of

Hanu^. nor, I believe, in the Vedas, nor in any book that is certainly

older than the Code, is there any allusion to a prior residence, or to

a knowledge of more than the name of any country out of India.

Even mythology goes no further than the Himalaya chain, in which

is fixed the habitation of the gods.

"The common origin of the Sanskrit language with those of the

West leaves no doubt that there was once a connexion between the

nations by whom they are used
;
but it proves nothing regarding the

place where such a connexion subsisted, nor about the time, whic.h

might have been in so early a stage of their society as to prevent its

throwing any light on the history of the individual nations. To say

that it spread from a central point is a gratuitous assumption, and even

contrary to arralogy ;
for emigration and civilization have not spread

in a circle, but from east to west. "Where, also, could the central

point be, from which a language could spread over India, Greece, and

Italy, and yet leave Chaldea, Syria, and Arabia untouched ?

83
[See the first volume of this .work, 2nd edition, p. 481, and Manu x. 12, there

quoted. It is clear, however, that we are not to take these accounts of the formation

of the different castes, written at a time when the Brahmanical system was fully

developed, and in the interest of its defenders, as furnishing the true history of their

origin. See Lassen, Ind. Ant., 1st ed., i. 407, and 2nd ed., pp. 485, f. J. M.]
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"The question, therefore, is still open. There is no reason what-

ever for thinking that the Hindus ever inhabited any country but their

present one; and as little for denying that they may have done so

before the earliest trace of their records or traditions." M

Mr. Elphinstone then proceeds to explain how he thinks castes may
have originated.

SECT. VII. Central Asia the cradle of the Ariap.s : opinions of Schlegel,

Lassen, Benfey, Muller, Spiegel, 'Renan, and Pictet.

These views of Mr. Curzon, of which I have given a summary in

the preceding section, are opposed to the general consent of European

scholars. A. W. von Schlegel, Lassen, Benfey, Miiller, "Weber, Roth,

Spiegel, Renan, and Pictet, however differing on other points, all

concur in this, that the cradle of the Indians, as well as of the other

branches of the Indo-Germanic race, is to be sought for in some

country external to India.

I shall proceed to give some extracts from the writings of these

eminent authors
;
and shall finish with a summary of the arguments

which seem to carry most weight in favour of the conclusion which

they have adopted.

The first authority whom I shall cite is A. "W. von Schlegel, who,

in an essay "On the Origin of the Hindus,"
85

systematically discusses

the question under consideration in all its bearing. He treats of the

migratory movements of ancient nations, of the traditions of the

Hindus regarding their own origin, of the diversities of races, of the

physiological character of the Hindus and of the indigenous Indian

tribes, of the bearing of comparative philology on the history of

nations, on the relations of the Arian languages to each other, and

finally deduces the result/3 to which he is led by the convergence of

all these various lines of investigation. As I have already treated

at length of some of these subjects, I shall only cite two passages,

the first of which furnishes a reply to Mr. Curzon's argument against

84 See Appendix, note G.
85 De V Origine des Hindous, published originally in the second volume of the

Transactions of the Royal Society of Literature, London, 1834
;
and reprinted in his

Essais Litteraires et Historiques, Bonn, 1842.
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the immigration of the Hindus from any foreign region, drawn from

the absence of any national tradition to that effect. It is as follows:

"In inquiring into the birth-place of any people, and into the route

by which, and the period at which, they have travelled to their present

abodes, we are naturally tempted, first of all, to interrogate the popular

tradition on these points : but if we do so, it may easily happen that

either no answer at all, or a false one, will be obtained. Ai) illiterate

people, ignorant of writing, which has adopted a stationary life, after

a long and arduous migration, might, after a few centuries, easily lose

all recollection of its change of habitation: or, if certain vestiges of

such a change were preserved, it might be impossible for a people so

circumstanced to indicate with precision the point of departure; as

for this purpose a general knowledge of the shape of continents and

of seas would be necessary. It has often happened that tribes in a

barbarous state have emigrated, either impelled by necessity, or to

avoid some powerful neighbour. The utmost that such tribes |could

do might be to direct their journey with tolerable exactness according

to the^four cardinal points : shaping their course so as to avoid any

unexpected difficulties which might arise, they would suffer themselves

to be guided by chance
;
and their only measure of distance would be

the fatigue and the duration of their march." (Essais, p. 444.)

The following is the passage in which Schlegel sums up the results

of his researches :

" If we admit (and it is my conviction that the more deeply the

subject is investigated the more indubitable will the conclusion appear)

that the derivation of the [Indo-European] languages from one common

parent justifies the inference that the nations who spoke them also

issued from one common stock
;
that their ancestors, at a certain epoch,

belonged to one sole nation, which became divided and subdivided as

its expansion proceeded ;
the question naturally arises, what was the

primeval seat of that parent nation ? It is nowise probable that the

migrations which have peopled so la,rge a part of the globe should

have commenced at its southern extremity, and have been constantly

directed from that point towards the north-west. On the contrary,

every thing concurs to persuade us that the colonies set out from a

central region in divergent directions. According to this supposition,

the distances which the colonists would have to traverse up to the
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time of their definitive establishment, become less immense
;

the

vicissitudes of climate to which they were exposed, become less abrupt,

and many of the emigrant tribes would thus make an advantageous

exchange, as regards fertility of soil and the temperature of the air.

And where isi this central country to be sought for, if not in the

interior of the great continent, in the neighbourhood, and to the east

of the Caspian Sea? It may perhaps be objected that the country

in question is now occupied by people of a different race : but to how

map.y countries has it not happened to undergo,., a total change of their

inhabitants? The prolific parent-country of so many swarms of ex-

patriated colonists might, from that very circumstance, be converted

into a desert. . . . It is probable that, since the commencement

of history, the nature of this country has changed, and that in former

times it was more favourable than now to agriculture and to popu-

lation. According to my hypothesis, then, the ancestors of the

Persians and Hindus must have emigrated from their early seats

towards the south-west and the south-east
;
and the forefathers of the

European nations towards the west and the north. ... I conceive

that the tribes which migrated towards Europe followed two great

routes; the one along the northern shores of the Black Sea; while

the other traversed Asia Minor, and crossed the ^Egean Sea, or the

Hellespont, Thrace, Illyria, and the Adriatic. It was indubitably

by this latter route that Greece and Italy received their colonists."

(Essais, p. 514-517.)

Professor Lassen also decides against the hypothesis that India was

thg birth-place of the Indo-European races. He says :

^

" It is, as we have seen, a result of modern investigation that the

ancient language of the Indians is so intimately related to those of the

other Indo-Germanic nations as to establish the original unity both of

these languages and nations. "We are therefore driven -to the conclu-

sion either 1st, that the Indians migrated to India from some other

primeval seat
; or, 2nd, that alj. the kindred Indo-Germanic nations

had their origin in India. The following considerations determine us

to decide in favour of the former of these alternatives.

"It would, first, be an improbable supposition that the nations

which are now so widely extended should have been derived from the

86 Indian Antiquities, first edition, p. 512, ff.
;
second edition, p. 613.
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remotest member of the entire series. Their common cradle must be

sought, if not in the very centre, at all events in such a situation as to

render a diffusion towards the different regions of the world practicable.

This condition is not well fulfilled by supposing India to be the

point of departure. Secondly, none of the phenomena of speech, cus-

toms, or ideas observable among the other cognate nations indicate

an Indian origin. Of the countries which were anciently, occupied
I

by the great Indo-Grermanic family, India was the most peculiar,

and differed the most widely from the others
;
and it would be very

unaccountable that no trace bf these Indian peculiarities should have

been preserved by any Celtic race in later times, if they had all

originally dwelt in India. Among the names of plants and animals

which are common to all these nations there is none which is peculiar

to India. 87 The most widely diffused word for any species of tfbrn

(yava) denotes not rice, but barley. Thirdly, for a decision of this

question, the manner in which India is geographically distributed

among the different nations by which it is occupied is of great im-

portan^e. The diffusion of the Arians towards the south points to the

conclusion that they came from the north-west, from the country to

the north of the Yindhya, probably from the region bordering on the

Jumna, and the eastern part of the Punjab. Their extension to the

east, between the Himalaya and the Vindhya, also indicates the same

countries as their earlier seats. We find, moreover, evident traces of

the Arians, in their advance from the north-west, having severed

asunder the earlier population of Hindustan, and driven one portion

of it towards the northern, and another portion towards the southern,

hills. Further, we cannot assume that the Arians themselves were the

earlier inhabitants who were pushed aside
;
for the inhabitants of the

Dekhan, like those of the Vindhya range, appear always as the weaker

and retiring party, who were driven back by the Arians. "We cannot

ascribe to the non-Arian tribes the power of having forced themselves

forward through the midst of an earlier Arian population to the seats

which they eventually occupied in the centre of the country; but,

on the contrary, everything speaks in favour of their having been

87
[This circumstance, however, might be accounted for, as "Weber remarks

(Modern Investigations on Ancient India, p. 10), by the names being forgotten, from

the plants and animals being unknown in western countries. See further on. J.M.]
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originally settled in those tracts where we find them at a later period,

and of their having once occupied a more extensive territory. These

non-Arians were in fact feebler races, like the Australian negroes of the

Archipelago and the red men of America. The Arians, on the other

hand, were a more perfectly organized, enterprising, and creative

people, and were consequently the more recent; just as the earth

has at 'a , later period produced the more perfect classes of plants and

animals. Finally, the same thing is shown by the political relation

oi*the two branches of the population. The Arians take up for

themselves, i.e. for the three highest castes, a position of the most

complete contrast to the aboriginal tribes, first of all by the name of

' '

Arya, and next by their prerogatives ;
for the name of 'dvija,' 'twice-

born,' with the higher rank connected with it, is the exclusive de-

signation of the three upper classes. The Arians in this way mark

themselves out as the superior and conquering race. In confirmation

of
thifi

we can also adduce an outward mark, that of complexion. The

word for caste in Sanskrit (varna) originally signified
'
colour.' The

castes therefore were distinguished by their complexion. Bu
., as is

well known, the Brahmans have a fairer colour than the Sudras and

Chandalas
;
and the Kshatriyas and Yaisyas, who were also Arians,

must have participated in the same fair complexion. "We are thus led

to* the conclusion, which would be deducible even from the affinity of

language, that the Arian Indians originally distinguished themselves as

white men from the dark aborigines ;
and this accords with the as-

sumption that they came from a more northern country."

, That the Arians were not autochthonous in India, but came from

some country to the north, is also the opinion of Professor Max Miiller.

"At the first dawn of traditional history we see these Arian tribes

migrating across the snow of the Himalaya southward toward the

'Seven Elvers' (the Indus, the five rivers of the Punjab, and the

Sarasvati), and ever since India has been called their home. That

before this time they had been Jiving in more northern regions, within

the same precincts with the ancestors of the Greeks, the Italians,

Slavonians, Germans, and Celts, is a fact as firmly established as that

the Normans of William the Conqueror were the Northmen of Scandi-

navia. The evidence of language is irrefragable, and it is the only

evidence worth listening to with regard to ante-historical periods." . . .
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"While most of the members of the Arian family followed this glorious

path" [i.e.
to the north-west], "the southern tribes were slowly

migrating to the mountains which gird the north of India. After

crossing the narrow passes of the Hindu-tush or the Himalaya, they

conquered or drove before them, as it seems without miwsh effort, the

original inhabitants of the Trans-Himalayan countries. They took for

their guides the principal rivers of Northern India, and were led by
them to new homes in their .beautiful and fertile valleys." (Last

Results of Sanskrit Researches, in Bunsen's Out. of Phil, of Un. Hist.,

vol. i., pp. 129 and 131
;
Anc. JJansk. Lit., pp. 12, 13, 15; Chips, i. 63, 65.)

Again, in the Last Results of the Turanian Researches (Bunsen, as

above, p. 340), the same able writer remarks: "It is now generally
'

admitted that this holy-land of the Brahmans, even within its earliest

and narrowest limits, between the Sarasvatl and Drishadvati, was not

the birth-place of the sons of Manu. The Arian s were strangers in the

land of the Indus and .the Ganges, but no one can now
determine the

exact spot whence they came, and where they had been previously

settled. . 9 Traditions current among the Brahmans as to the northern

regions, considered the seats of the blessed, may be construed into some-

thing like a recollection of their northern immigration holy places

along the rivers of northern India, where even in later times Brahmans

went to learn the purest Sanskrit, may mark the stations of their on-

ward course the principal capitals of their ancient kingdoms may

prove the slow but steady progress toward the mouths of the principal

rivers of India but with the sources of those rivers, the homes of the

Arian strangers vanish from our sight, even after we have reached the

highest points of view accessible on Indian ground."

Professor Benfey expresses an equally confident opinion that India

was not the original country of the Hindus. His reasons are as follows.

After giving some account of the various tribes, by whom southern and

central India are occupied, he proceeds: "We thus find the whole of

the Dekhan covered with the remains of a nation of which it is highly

probable that the several parts were connected by affinity. But we

know with certainty that the Sanskrit-speaking people did not esta-

blish themselves in the Dekhan till a later period, and as colonists, who

apparently began their occupation by making themselves masters of the

coasts. . . . Now it is hardly probable that those barbarous tribes
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could have pushed themselves forward into the midst of the Arian

Indians at a period when the latter had attained to the height of their

social and political development ;
and yet it is at this very period that

we already find mention made of several of these barbarous races. "We

are therefore, compelled to recognize the latter as being the earlier

inhabitants of the Dekhan, who were reduced to subjection by the

arms ofthe Sanskrit-speaking race, and either incorporated into their

community as a servile caste, or driven back into the recesses of the

mountains." Indien,
88

p. 9. In p. 12, the_v
same author proceeds :

"From the foregoing sections it appeals that the Sanskrit-speaking

people, who called themselves Aryas and Vises, can be shown to have

immigrated from foreign regions into their new abodes. It can be

positively demonstrated that they once formed one' nation, spoke one

speech, and possessed the same civilization, with the races who are

allied to them by language, viz., the Aryas properly so called (i.e. the

Iranians), the Greeks, Latins, etc. It is scarcely to be doubted that

the theatre of this early union was one of the countries of Asia
;
but

the time is so far antecedent to the dawn of history, and so many com-

motions, migrations, and so forth, must have swept over the region

which they formerly occupied, that every trace which the Sanskrit-

speaking race might have left of their residence there has been

oVliterated."

The following remarks of Professor Spiegel (Introduction to Avesta,

vol. ii., pp. cvi. ff.) will serve as an answer to Mr. Curzon's allegation

that the language and mythology of the Persians are derived from

those of India: "Though it is universally admitted that a primeval

country is to be assumed, where the Arians lived in pre-historical

times as one people, and from which they gradually migrated; and

although it is allowed that the Indians and Iranians must have dwelt

together for a length of time in this, or in some other adjacent country,

even after the separation of the other branches
;

still it is by no means

clear what should be regarded^ as that primeval country. Agreeably

to Mr. Curzon's assumption, India was the fatherland of the Indo-

Germanic races. From that country the individual branches of that

stock migrated westwards, and last of all the Iranians, who continued

to dwell in the immediate vicinity of their original country, which

88 In Ersch and Gruber's Encyclopaedia (German).
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henceforward remained in the sole possession of a single race, the Indians.

According to this assumption, the relation of Iran to India admits of

a very simple adjustment; India is the cradle, the Indian language

(i.e. the Vedic Sanskrit) is the mother-tongue of all the Indo-Germanic

nations. If, accordingly, an important affinity is discernible both in

language and in ideas between the Indians and Iranians, the reason

of it is simply this, that the Iranians emigrated last from I,ndia, and

thus carried with them the largest share of Indian characteristics.

On this view the older .monuments of Iranian literature would stand

in the same relation to the Ve'dic literature that the Pali and Prakrit

stand to the later Sanskrit. Lassen 89
had, however, previously de-

clared himself against this assumption that India was the cradle of
' '

the Indo-Germanic races
;
and his arguments have not been invalidated

by Mr. Curzon. And as regards the relation of the old Iranian dialfect

to the Sanskrit of the Vedas, I boldly assert that we cannot possibly

suppose the former to stand in any such relation of dependence to

the latter as the Pali or the Prakrit stands in to the later Sanskrit;

and ng jyne who impartially examines the question will do otherwise

than support my view.

"We may therefore at once set aside the supposition that India

was the cradle of the Indo-Germanic race. We prefer to assume

with Lassen that their original abode is to be sought in the extreme

east of the Iranian country, in the tract where the Oxus and Jaxartes

take their rise.

"But the second question, in regard to language, is not thus

determined. For it might still be imagined possible that not only

the Indians, but also the Iranians along with them, had migrated to

the countries on the Indus; and that the Iranians, perhaps owing

to religious differences, had retraced their steps to the westward.

The great affinity between the Sanskrit and the ancient Bactrian

languages, and the resemblances between the mythologies of the

Yedas on the one hand, and the Avesta on the other, would then

admit of the same explanation, viz., that the Iranians had spent the

Vedic period, or at least a great part of it, in conjunction with the

Indians; and hence the close affinity between their ideas. This is

89 Ind. Ant. i. 1st ed., p. 512
;
2nd ed., p. 613. See above, p. 308, ff.

VOL. II. 21
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in fact the view of a scholar who is very familiar with this branch of

study, Professor Max Miiller.
90

90 "Last Results of the Persian Researches," p. 113, reprinted in "Chips," i. 86.
" If regarded from a Vaidik point of view, . . . the gods of the Zoroastrians come

out once more ?s mere reflexions of the primitive and authentic gods of the Vedas.

It can now be proved, even by geographical evidence, that the Zoroastrians had been

settled in India before they immigrated into Persia. I say the Zoroastrians, for we

have no fevidence to bear us out in making the same assertion of the nations of

Media and Persia in general. That the Zoroastrians
'

and their ancestors started

ftcm India during the Vaidik period can be proved as distinctly as that the inhabit-

ants of Massilia started from Greece. The geographical traditions in the First Far-

gard of the Vendidad do not interfere with this opinion. If ancient and genuine,

they would embody a remembrance preserved by the Zoroastrians, but forgotten by
the Vaidik poets a remembrance of times previous to their first common descent

into the country of the Seven Rivers. If of later origin, and this is more likely,

they may represent a geographical conception of the Zoroastrians after they had

become acquainted with a larger sphere of countries and nations, subsequent to their

emigration from the land of the Seven Rivers." [In the reprint in "
Chips," the

following note is added :
" The purely mythological character of this geographical

chaptev has been proved by M. Michel Breal, Journal Asiatique, 1862."] The same

opinion is repeated by Professor Miiller in his Lectures on the Science of Language,
i. 235 (1st edit.) :

" The Zoroastrians were a colony from northern India. They
had been together for a time with the people whose sacred songs have been*~reserved

to us in the Veda. A schism took place and the Zoroastrians migrated westward to

Arachosia and Persia. . . . They gave to the new cities, and to the rivers

along which they settled, the names of cities and rivers familiar to them, and re-

minding them of the localities which they had left. Now as a Persian h points to a

Sanskrit *, Haroyu would be in Sanskrit Saroyu. One of the sacred rivers of India,

a river mentioned in the Veda, .... has the name of Sarayu, the modern

Sardju." On this point Mr. Rawlinson coincides with Professor Miiller. In the

Third Essay appended to the first volume of his Herodotus, p. 403, he thus writes :

" The great migration of the Arian race westward from beyond the Indus, simul-

taneous probably with the movement of a kindred people, the progenitors of the

modern Hindoos, eastward and southward to the Ganges, and the Vindhya mountain-

range, is an event of which the most sceptical criticism need not doubt, remote

though it be, and obscurely seen through the long vista of intervening centuries."

From a later part of the same volume, however, Essay xi. p. 669, it clearly appears

that Mr. Rawlinson does not regard the country east of the Indus as the earliest

abode of the Arians, and that this migration of the Arians westward was, in his

opinion, one which followed their original migration from the west to the east :

" The Eastern or Arian migration, whereby an Indo-European race became settled

upon the Indus, is involved in complete obscurity. We have indeed nothing but

the evidence of comparative philology on which distinctly to ground the belief, that

there was a time when the ancestors of the Pelasgian, Lydo-Phrygian, Lycian,

Thracian, Sarmatian, Teutonic, and Arian races dwelt together, the common pos-

sessors of a single language. The evidence thus furnished is, however, conclusive,

and compels us to derive the various and scattered nations above enumerated from a

single ethnic stock, and to assign them at some time or other a single locality. In
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"I cannot agree with this view, as I am quite unable to discover

that there is any historical reminiscence by which it can be estab-

lished.
91 The facts which I have above collected regarding Zoroaster

and his religion certainly do not point to the conclusion that he was

a Bactrian, much less that the religion of the Bactrians came from

India; on the contrary, these accounts seem to lead us to believe that

their religion came first from Media. . . . But if there be no

historical recollection, what else is there to favour the opinionyn
question? Surely it lannot be the similarity of structure between

the languages of India ana Persia! "We esteem the Sanskrit so

highly, not because it was the original speech of the Indo-Germanic

race, but because it stands the nearest to that original language. Now
it cannot surprise us that another language of the same family, as the

ancient Bactrian is, should have remained on a nearly similar level.

It is not in the least at variance with this view that the last-named

language is far younger than the Vedic Sanskrit, for it is well known

that external circumstances- frequently occasion the speedy corruption

of on Janguage, while another can long preserve its ancient level.

And so in this case, both languages issued in a nearly similar form

from one common parent form of speech, and were then developed

independently of each other. And as the phenomena of the two

the silence of authentic history, Armenia may be regarded as the most probable
centre from which they spread ;

and the Arian race may be supposed to have

wandered eastward about the same time that the two other kindred streams began to

flow, the one northward across the Caucasus, the other westward over Asia Minor

and into Europe. The early history of the Arians is for many ages an absolute blank,

but at a period certainly anterior to the fifteenth century before our era they wt*re

settled in the tract watered by the upper Indus, and becoming straitened for room,

began to send out colonies eastward and westward. On the one side their move-

ments may be traced in the hymns of the Rigveda, where they are seen advancing

step by step along the rivers of the Punjab, engaged in constant wars with the

primitive Turanian inhabitants, whom they gradually drove before them into the

various mountain ranges, where their descendants s'iall exist, speaking Turanian

dialects.* On the other, their progress is as distinctly marked in the most early

portions of the Zendavesta, the sacred book of the western or Medo-Persic Arians.

Leaving their Vedic brethren to possess themselves of the broad plains of Hindoostan,
and to become the ancestors of the modern Hindoos, the Zendic or Medo-Persic

Arians crossed the high chain of the Hindoo-Koosh, and occupied the region watered

by the upper streams of the Oxus." 91
See, however, App. Note H.

* " See Miiller's Essay on the Bengali Language in the Report of the British Asso-
ciation for 1848, p. 329, and Bunsen's Philosophy of Univ. Hist., vol. i. pp. 340-364."
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languages do not necessitate the assumption that the ancient Bactrian

language has passed through the Vedic Sanskrit, so neither is this

view forced upon us by the contents of the Avesta. Keference has,

indeed, been made to the points of contact between the legends, and

even between the manners and customs exhibited in the Yeda and the

Avesta. But the few particulars which recur in the Yedas cannot be

set against the far larger number of which there is no trace there.

Similar common legends have been discovered in the Greek mythology,

and yet it has never been imagined by any one,, that the ancient Greeks

must have believed in the Yedas. "We' are, therefore, warranted in

supposing that in the old Bactrian language and literature we possess

the monuments of a people, who certainly lived together with the

Indians longer than any of the other kindred races, and have there-

fore a certain number of religious and other conceptions common to

them with the former. But these common elements are so insignificant

wheif- compared with those which are of peculiarly Iranian growth,

that we are justified in regarding the language and literature as in-

dependent Iranian productions. How, and by what causes tho.separa-

tion of the Iranians from the Indians was occasioned, is a point which,

owing to our want of information on that early period, can no longer

be certainly determined. . . . Among the grounds of it I have

(in the first volume, p. 9) referred to a religious alienation between

the two nations, but too great importance should not be assigned

to this view. Even without assuming any such alienation, it is con-

ceivable that gods who were honoured by the one people, might be

degraded to hell by the other.
92

. . . That which gives probability

to the idea of an actual alienation between the Indians and Iranians

on religious grounds, is the number of such opposing conceptions.
" "We must accordingly maintain that the Indians and Iranians have

each gone through their own proper development apart from the others.

Any points of coincidence between the two must thus be referred to

the early pre-Yedic period, not,to the era of the special development of

either of the two peoples. None of the common features which I have

referred to in vol. i. (see above, p. 293, ff.) are of such a character

as to make it at all necessary for us to suppose the country bordering

on the Indus to have been the scene of their origination. An origin

92 See Appendix, note I.
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in that locality might, with most probability, be ascribed to the legend

of Vritrahan, as Indra is designated, as the slayer of Vritra, who

withholds the clouds and the necessary rain. The word recurs again

in the old-Bactrian verethraya,
' victorious :

'

(the deity, Verethragna,

I regard as being certainly of far later origin). From th? circumstance

that no special sense is assigned to the word in the ancient Bactrian

language, I do not conclude, as is commonly done, that in the Avesta

it has lost its special 'meaning; but, on the contrary, I assume that

the Indian limitation o the word to Indra did not take place till ailer

the separation of the two peoples, and that the word had originally a

more general meaning." (p. ex.)

The following is the opinion of Professor Weber on the same general
'

question. In his tract, entitled "Modern Investigations on Ancient

India," p. 10, after sketching the physical and intellectual condition

of the early Aryas, as deducible from the words common to all the

Indo-European languages, he proceeds thus :
f

"In the picture just now drawn, positive signs are, after all, almost

entirely, wanting, by which we could recognize the country in which

our forefathers dwelt and had their common home. That it was

situated in Asia is an old historical axiom : the want of all animals

specifically Asiatic in our enumeration above seems to tell against this,

but can be explained simply by the fact of these animals not existing

in Europe, which occasioned their names to be forgotten, or at least

caused them to be applied to other similar animals
;

it seems, however,

on the whole, that the climate of that country was rather temperate

than tropical, most probably mild, and not so much unlike that of

Europe; from which we are led to seek for it in the highlands of

central Asia, which latter has been regarded from time immemorial as

the cradle of the human race."

My next quotation is from the work of M. Pictet, "Les Origines

Indo-Europeennes," in which he endeavours, by an examination of

all the accessible data, geographical, and ethnographical, as well as

by a survey and comparison of all the terms common to the Arian

languages, which refer to climate, to topography, and to natural history,

to determine what that country was, which the common ancestors of

the Indo-European nations originally inhabited. 93

93 M. Pictet's second volume, which appeared in 1863, treats (as already stated,
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I shall not attempt to follow the course of M. Pictet's multifarious

investigations and reasonings, or to pass any judgment on his particular

deductions; but shall content myself with extracting his account of

the general results to which he has been conducted.

"By consulting successively national appellations, traditions, geo-

graphy, philology, and ethnography, we have arrived at the following

conclusion^ : The Arian people, as they called themselves in opposition

to the barbarian, must have occupied a c
region, of which Bactria may

be regarded as the centre. This is the conclusion to which we are at

once led by merely comparing the directions followed by the swarms

of men who issued from this centre, and which all radiated from it as
1

a point of departure. The geographical configuration of this portion

of Asia completely confirms this first induction
;
for the only possible

outlets through which the population could issue occur at the very

points where the principal currents of emigration have actually flowed,

if we )nay judge by the ultimate positions of the Arian people, and

the scattered traditions which they have preserved of their origin." . .

"We may presume (1) from the order and direction of the*??iigra-

tions which determined the ultimate positions of the Arian races;

(2) from the traces of their ancient names, left by the several nations

along the routes which they must have followed
;
and (3) from the

mofe special affinities which connect together the different groups of

Arian languages ;
that the primitive Ariana, at the period of its greatest

extension, must have embraced nearly the whole of the region situated

between the Hindu-kush, Belurtagh, the Oxus, and the Caspian Sea
;

and, perhaps, extended a good way into Sogdiana, towards the sources

of the Oxus and the Jaxartes. I do not mean that Ariana then formed

one strongly constituted state. It is much more probable that it was

at that time partitioned among distinct tribes, united solely by the

general bond of race, by similarity of manners and language, by a

common stock of beliefs and traditions, and by a sentiment of natural

brotherhood. This is to be inferred, both from the topographical cha-

racter of the country and from the successive emigrations which must

have followed each other at considerable intervals. I have attempted

p. 294, note,) of the state of material civilization, the social condition, the intel-

lectual, moral, and religious life of this primitive people, before it was broken up
into different nations.
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in chapter iii. to fix, by approximation, the relative positions of the

different branches of the race before their dispersion."

[I introduce here, from p. 51 of M. Pictet's work, the substance of

the passage referred to, so far as it relates to the Iranians, Indians,

Greeks, and Latins:

"Assuming Bactria to have been the centre of the region peopled by
the primitive Aryas, the Iranians must have possessed its north-east

corner, bordering on Sogdiana', towards Belurtagh, and have at fipt

spread towards the eart, as far as the high mountain valleys, from

which they afterwards descended to colonize Iran. Alongside of them,

to the south-east, probably in the fertile regions of Badakhghan, dwelt

the Indo-Arians, occupying the slopes of the Hindu-kush, which they

had afterwards to cross, or to round, in order to arrive in Cabul, and

penetrate thence into northern India. To the south-west, towards the

sources of the Artamis and the Bactrus, we should place the Pelasgo-

Arians (the Greeks and Latins), who must have advanced thence n the

direction of Herat, and continued their migration by Khorasan and

MazeauSran to Asia Minor and the Hellespont."]

"Though nothing more than a hypothesis, the preceding distribution

appears to account better than any other for the entire facts of the case.

But it can be shown, in a more precise manner, that the Aryas myst

have been originally divided into two groups, the one eastern and the

other western, from which, on the one side, the Aryas of Persia and

India issued, and on the other the European nations. The principal

arguments in support of this statement cannot, however, be unfolded

till I come to the sequel of my work In regard to the period

when the Arian emigrations took place, I may say, by anticipation,

that, in all probability, the earliest of them cannot be placed at less

than three thousand years before the Christian era, and that, perhaps,

they go back to a still remoter period." (Pictet, Les Aryas Primitifs,

pp. 536, ff.)

In the second volume of his work, p. 734, M. Pictet adheres to the

same conclusion as to time. He says there : "As the result of all that

precedes, I believe I do not exaggerate in placing about three thousand

years before our era the epoch of the first movements towards dispersion of

the ancient Aryas, whose different migrations must have taken centuries
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to accomplish down to the period of the definitive establishment of their

descendants in the immense tracts which they occupied."

I shall now attempt briefly to sum up the arguments in favour of the

conclusion, that the Indo-Arians were not autochthonous, but im-

migrated inkvHindustan from Central Asia.

Mr. Curzon entertains, as we have seen, a different opinion, which

he grounds on the assumption that the languages, as well as the mytho-

logies, both of the Persians, and also of the Greeks and Latins, are derived

from India. "We have already seen (p. 259, Jf.) how untenable the

notion is that the Greek and Latin languages could have been derived

from Sanskrit
;
and the points of coincidence between the Greek, the

Italian, arid the Indian mythologies are too few and too remote to

justify the idea of their derivation from the Indo-Arians, at any period

nearly so recent as the hypothesis would require. I am not prepared

to pronounce it altogether inconceivable that the Greek and Latin

races
..^ould

have emigrated from India within any period short of

1500 years B.C., without distinct traces of this migration being dis-

coverable in their own literature, or in that of other nations^ for, as

we have already seen (p. 307), the traces of such movements may soon

disappear from the traditions of an illiterate people. But if the languages

and religions of Greece and Italy be not derived from those of India,

tl\ere is no ground for this hypothesis. And any emigration from

India at an earlier period than that indicated appears to be improbable.

Fifteen hundred years before the Christian era, India, if (as it no doubt

was) already occupied by the Indo-Arians, must, at all events, have

been very thinly peopled. The Aryas had not, at that period, extended

themselves beyond the north-west quarter of India. 94
Large tracts

both to the east and west of the Ganges, and to the north of the

Yindhya range, must then have been still uncultivated. "While such

facilities remained for the occupation of new territory for the purposes

of agriculture or pasturage, in their own immediate neighbourhood, it

does not appear what sufficient motive could have existed to impel any

branch of the small Arian population to desert the fertile plains and

the warm temperature of India (to which, by the hypothesis, they

must have been long accustomed) for the rugged mountains and the

yi This will be made evident by the details which I shall shortly adduce relative

to their diffusion in Hindustan.
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barren and less genial regions which lay to the north-west and west of

the Indus.

As regards the derivation of the Iranian language and mythology

from the Indian (which may be asserted with more show of probability

than in the case of the Greeks and Latins), I may place the authority

and the arguments, just quoted, of Professor Spiegel in opposition to

those of Mr. Curzon.
'

I have so far examined Mr.,Curzon's theory generally, and without

reference to the particular period when he supposes the movement of^ihe

Arians to the westward to lave taken place. But when we advert to

the late era at which he supposes it to have occurred, as stated above,

p. 303, f., in his own words, his theory acquires a still higher degree .

of improbability. If the Arians, or rather (in that case) the already

Brahmanized Indians, had invaded and conquered the countries lying to

the west of the Indus at a period subsequent to their occupation of the

Dekhan and to the full development of their civilization and their j\eculiar

institutions, it is scarcely conceivable that no trace of this sweeping

invasion should have remained, either in their own literature or in

that of any of the western nations, and that no specifically Brahrnanical

influences should have been discoverable in the religious or political

systems of Persia, Greece, Rome, or Germany ;
for the period at which

such a supposed extension of the Brahmanical Indians took place could

not have been an "ante-Hellenic" era (p. 187); nor, consequently, is

it imaginable that all record of it should have disappeared in a pre-

sumed "age of darkness" (p. 186). The "ante-Hellenic" period

terminated nearly 1000 years B.C., and the Brahmanical institutions

could not have been fully developed very long before that time.

Mr. Elphinstone, as we have seen, does not decide in favour of either

theory, but leaves it in doubt whether the Hindus were an autoch-

thonous or an immigrant nation. As a justification of his doubt, he

refers to the circumstance that all other kndwn migrations of ancient

date have proceeded from east to 'west, and have not radiated from a

common centre. But this reasoning cannot claim to offer more than a

limited presumption, and cannot be set against the stronger probabilities

which, in this case, are suggested by the subsequent history of the dif-

ferent Arian nations in favour of a radiation from one common centre.

The mutual affinities of the Arian tongues imply, as we have seen,
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the anterior existence of one parent language, from which they all

issued, and conduct us by probable inference to the conclusion that the

several nations who spoke those separate dialects were all descended,

though not, perhaps, without intermixture with other races, from the

same common
( ancestors, who employed the parent-language in ques-

tion, and formed one Arian nation inhabiting the same country. As

the question where this country was situated cannot be decided by

history, we are thrown back upon speculation ;
and we are therefore led

to 'inquire what that region was which by its position was most likely

to have formed the point of departure frdm which nations situated in

the opposite quarters ultimately occupied by the Indians, the Iranians,

the Greeks, the Romans, the Germans, and the Slavonians, must have

issued in order to reach their several abodes by the most easy and

natural routes. The point of departure which best satisfies this con-

dition is, in the opinion of the eminent writers whom I have cited,

some r<2gion of Central Asia, lying to the north-west of India. We

may, therefore, place the cradle of the Arians in or near Bactria.

SECT. VIII. On the National Traditions of the Indians regarding their

own Original Country.

\ shall now inquire whether there are any data to be found among

the traditions of the Indians or the Persians, from which we can derive

any confirmation of the conclusion to which we have been led by other

considerations. I must, however, begin with a candid admission that,

so far as I know, none of the Sanskrit books, not even the most ancient,

contain any distinct reference or allusion to the foreign origin of the

Indians. This does not, perhaps, afford any just ground of surprise.

The Vedic hymns themselves do not carry us back to the first ages of

the nation, but contain allusions to personages and events of a still

earlier date. The past history of their race is very liable to be for-

gotten by an unlettered people, as is remarked by Schlegel, in the

passage quoted above, p. 307
;
and any traditions which may at one

time have existed of the early Arian migrations might very easily

have been overgrown and effaced by the luxuriant harvest of legendary

inventions for which India has been remarkable from the earliest ages.

This process of obscuration is distinctly traceable in other parts of
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Indian history, and it has been frequently remarked how greatly the

myths and even the allusions of the Vedas have been amplified and

distorted by more recent mythologists. I shall, however, proceed to

quote such passages as may appear in any way to imply the tradition

of a foreign origin.

First. In the Bigveda,
95 an expression occurs from which we might

infer that the Indians still retained some recollection of their having

at one time occupied a colder country. Reference is made to winter

in the following texts:, R.V. i. 64, 14: Tokam pushyema tanay&m
iatam himdh

\ "May we cherish sons and descendants a hundred

winters! "
v. 54, 15 : Idam su me Ma/ruto Jiaryata vacho yasya tarema

tarasd satam himdh
|

" Be pleased, Maruts, with this hymn of mine,

by the force of which may we pass through a hundred winters !

"

vi. 4, 8 : Hadema satahimtih suvzrdh
\

"
May we rejoice, living a

hundred winters, with vigorous offspring !

" The same words are re-

peated in vi. 10, 7; vi. 12, 6; vi. 13, 6; vi. 17, 15. In vi.
4fy 8, it

is said to Agni : Pdhi amhasah sameddhdrdm satam himdh stotribhyo ye

cha dadqii \

" Preserve him who kindles thee from calamity for a

hundred winters, and [preserve also] those who give (gifts) to thy

worshippers." And in ii. 1, 11, we find the words: Tvam lid sata-

himd'si dahhase
\

" Thou (Agni) art IJa, bestowing a hundred winters

on the wise man." And in ix. 74, 8, we find the words, Eahshivate

satahimdya,
" To Kakshlvat, who has lived a hundred winters." The

phrase, Pasyema saradah satam jlvema saradah satam,
"
May we see

may we live a hundred autumns," also occurs in B..Y. vii. 66, 16.

See also R.V. x. 18, 4. This may, perhaps, be a more recent form of

the expression, dating from a period when the recollection of the colder

regions from which they had migrated was becoming forgotten by the

Aryas.
96

95
"Wilson, Intfod. to Rigveda, vol. i. p. xlii.

96 I omit here the quotation from the S'atapatha Brahmana, i. 8, 1, 1, f. con-

taining the oldest form of the legend of the Deluge extant in the Indian records, as

well as the version of the same story given' in the Mahabharata, Vanaparva, vv.

12746, if., together with all the passages from the hymns relating to the descent of

the Arian Indians from Manu, which were given in the first edition of this volume,

pp. 324-331, because all these texts, and many others besides, have now been quoted
in the second edition of the first Tolume of this work, pp. 161-238; and because>

further, it is doubtful whether the correct reading in the passage of the S'atapatha

Brahmana i. 8, 1, 6, is atidudrava "he passed over," or adhidudrava, which would
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Second. In the allusions made to the TJttara (or northern) Kurus in

the Indian books, there may be some reminiscence of an early con-

nexion with the countries to the north of the Himalaya. The follow-

ing passage from the Aitareya-brahmana, viii. 14 (quoted by Weber,

Indische Studien, i. 218), contains the oldest reference to this people

of which I am aware : Tasmdd etasydm udlchyam disi ye Ice cha parena

Himavantam janapaddh
" Uitarakuravah Uttaramadrdh" iti vairajydya

te 'bhishichyante \
"viral" ity etdn abhishiktdn dchakshate

\
"Wherefore

iri^his northern region, all the people who dwell beyond the Himavat,

[called] the Uttara Kurus and the Uttark Madras, are consecrated to

glorious rule (vairdjya). Those who are consecrated are called viral."

The following quotation from another part of the Aitareya-brahmana,

viii. 23, will, however, show that even at the early period when that

work was composed, the country of the Uttara Kurus had come to be

regarded as belonging to the domain ofmythology : Etam ha vaiAindram

mahdhkishekam Fdsishthah Sdtyahavyo 'tyardtaye Jdnantapaye provdcha\

tasmdd u Atyardtir Jdnantapir ardjd san vidyayd samantam sarvatah

prithivlmjayan parlydya \

sa ha uvdcha Vdsishthah Sdtyahavyah "ajai-

thlr vai samantam sarvatah prithivlm \

mahan md gamaya
" Hi

\

Sa ha

uvdcha Atyardtir Jdnantapir
"
yadd brdhmana Uttarakurun jayeyam

atha tvam u ha eva prithivyai rdjd sydh sendpatir eva te 'ham sydm
"

iti
t \
Sa ha uvdcha Tdsishthah Sdtyahavyah "devahhetram vai tad na vat

tad martyo jetum arhati
\
adruksho vai me d 'tah idam dade

"
iti

\

tato

ha Atyardtim Jdnantapim dttavlryam nihsukram amitratapano S'ush-

minah S'aivyo jaghdna \

tasmdd evamvidushe brdhmandya evamchakrushe

na kshatriyo druhyed na id rdshtrdd avapadyeyad na id vdmaprdno jahat\

"Satyahavya of the race of Vasishtha declared this great inauguration,

similar to Indra's, to Atyarati, son of Janantapa ;
and in consequence

Atyarati, who was not a king, by [that] knowledge traversed the

whole earth round, reducing it to subjection. Satyahavya said to him,
' Thou hast subdued the 'whole earth round : exalt me now to great-

ness.' Atyarati replied, 'When, Brahman, I conquer the Uttara

Kurus, then thou shalt be king of the earth, and I will be only thy

general.' Satyahavya rejoined, 'That is the land of the gods; no

not so distinctly convey the same sense
;
and would leave it doubtful whether the

writer intended to represent Manu as having crossed the Himalaya from the north-

ward.
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mortal may conquer it : thou hast acted injuriously towards me ;
I take

back, therefore, that [which I have bestowed].' In consequence of

this the foe-destroying S'ushmina, the son of S'ivi, slew Atyarati, son

of Janantapa, who had [thus] become bereft of his rigour, and

destitute of strength. "Wherefore let no Kshatriya treat injuriously a

Brahman who possesses this knowledge and has performed this rite,

lest he lose his kingdom and his life." (See Colebrooke's Misc. Ess.,

i. 43.)

The northern Kurus are also mentioned in the Ramayana.
97 In-lbe

"
description of the northern region," iv. 44, 82, ff. we have the following

account: Tan gachhata 'hari-kreshtTiu.il visdldn Uttardn Kurun
\

ddnaslldn

maJidlhtigdn nityatushtan gatajvardn \

na tatra iltam ushnam vd na Jard
'

ndmayas tathd
\

na solco na lhayam vapi na varsham na'pi IJidslcarah
\

"
Go, most excellent of monkeys, to those illustrious Uttara Kurus,

who are liberal, prosperous, perpetually happy, and undecaying. In

their country there is neither cold nor heat, nor decrepitude, nor Disease,

nor grief, nor fear, nor rain, nor sun." A great deal more follows in

the same hyperbolical strain, and then it is added (verse 117) : JTurums

tan samatikramya uttare payasdm nidJiih
\
tatra somagirir ndma hiran-

maya-samo mahdn
\

and in verses 121, 122: na kathanchana gantavyam

kurundm uttarena cha
\ anyesJidm api bhutdndm na tatra kramate gatih \

sa hi somagirir ndma devdndm api durgamah \

"
Beyond the Kuru?\ to

the north lies the ocean
;
and there the vast Soma-mountain is situated,

resembling a mass of gold." "You must not travel to the north of

the Kurus. That region is untrodden by the steps of other living

beings also. For that Soma-mountain is difficult of access even to the

gods themselves." 98

In the same way, when Arjuna, in the course of his conquests, as

described in the Digvijaya Parva of the Mahabharata, comes to the

97 See also the first volume of this work, second edition, p. 493, f.

98 These quotations are from Gorresio's edition. The Bombay edition, sec. 43 of

the same book, vv. 38, and 57, f., is less diffuse. It says, v. 38 : Uttarah Kuravas

tatra kritapunya-pratisrayah \

" There are situated' the Uttara Kurus, the abodes

of those who have performed works of merit :" and in v. 57 : Na Ttathanchana gan-

tavyam Eurunam uttarena vah
\ anyesham api bhutanaTn nanuJcramati vai gatih \

58
|

sa hi somagirir ndma devanam api durgamah.
" You must not on any account

go to the northward of the Kurus : nor may any other creatures proceed further.

For that Soma-mountain is difficult of access even to the gods."
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country of the TJttara Kurus in Harivarsha, he is thus addressed by
the guards at the gate of the city (Sabha Parva, verses 1045, ff.) :

Pdrtha nedafh tvayd sakyam puram jetum kathanchana
|

. . . idam

puram yah pravised dhruvam na sa bhaved narah
\

. . , na chdtra

kinchij jetavyqm Arjundtra pradrisyate \

Uttardh Kuravo hy ete ndtra

yuddham pravartate \ pravishto 'pi hi Kaunteyn neha drakshyasi kin-

chana
\

na hi mdnusha-dehena iakyam atrdbhivlkshitum
\

" This city,

king, cannot in any way be subdued by. thee. '. . . He who enters

tht5
* city must be more than mortal. . . . There is nothing to be

beheld here, Arjuna, which thou majest conquer. Here are the

TJttara Kurus, whom no one attempts to combat. And even if thou

shouldst enter, thou couldst behold nothing; for here no one with a

mortal body can see."

On this passage (part of which is a mere repetition of the Ait. Brah.

viii. 23) Professor Lassen remarks (in the Zeitschrift fur die Kunde

des Morgenlandes, ii. 62): "At the furthest accessible extremity of

the earth appears Harivarsha, with the northern Kurus. The region

of Hari or Vishnu belongs to the system of mythical geography ;
but

the case is different with the TJttara Kurus. Here there is a real

basis of geographical fact
;
of which fable has only taken advantage,

without creating it. The TJttara Kurus were formerly quite inde-

pendent of the mythical system of 'dvipas,' though they were included

in it at an early date." Again the same writer says at p. 65 :
" That

the conception of the TJttara Kurus is based upon an actual country,

and not on mere invention, is proved (1) by the way in which they

are mentioned in the Yedas "
[the Aitareya-brahmana, as just quoted

p. 324] ;

"
(2) by the existence of TJttara Kuru in historical times

as a real country; and (3) by the way in which the legend makes

mention of that region as the home of primitive customs. To begin

with the last point, the Mahabharata speaks as follows of the

freer mode of life whidh women led in the early world, Book I.,

verses 4719-22 : Andvritdh kila pura striyah dsan vardnane
\

kdma-

chdra-vihdrinyah svatantjrus chdruhdsini
\

tdsdm vyuchcharamdntindm

kaumdrdt subhage patln \

nddharmo 'bhud vardrohe sa hi dharmah purd

'bhavat
\

tarn chaiva dharmam paurdnam tiryagyoni-gatdh prdjdh \

adydpy anuvidhlyante kdma-krodha-vivarjitdh \ pramdna-drishto dharmo

'yam pujyate cJia, maharshibhih
\

TTttare&hu cha rambhoru Kurushv adydpi
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pujyate \

' Women were formerly unconfined, and roved about at their

pleasure, independent. Though in their youthful innocence, they went

astray from their husbands, they were guilty of no offence
;

for such

was the rule in early times. This ancient custom is even now the

law for creatures born as brutes, which are free from lust and anger.

This custom is supported by authority, and is observed by great rishis,

and it is still practised among the northern Kurus.' "

" The idea which is* here conveyed is that of the continuance in one

part of the world of that original blessedness which prevailed in.tne

golden age. To afford a oonception of the happy condition of the

southern Kurus it is said in another place
"

(Mahabh., i. 4346 :

Uttaraih Kurubhih sdrdham dakshinah Kuravas tathd
\ vispardhamanah

vyaharams tathd devarshi-charanaih
|)

" 'The southern Kurus vied in

happiness with the northern Kurus, and with the divine rishis and

bards.'
"

Professor Lassen goes on to say: "Ptolemy (vi. 16)
100

is al>so ac-

quainted with TJttara Kuru. He speaks of a mountain, a people, and

a city called Ottorokorra. Most of the other ancient authors who

elsewhere mention this name have it from him. It is a part of the

country which he calls Serica
; according to him the city lies twelve

degrees west from the metropolis of Sera, and the mountain extends

from thence far to the eastward. As Ptolemy has misplaced the

whole of eastern Asia beyond the Ganges, the relative position which

he assigns will guide us better than the absolute one, which removes

Ottorokorra so far to the east that a correction is inevitable.

"
According to my opinion the Ottorokorra of Ptolemy must be

sought for to the east of Kashghar."

Lassen also thinks that Megasthenes had the TJttara Kurus in view

99
[I am myself responsible for the translation of these lines. The practice of

promiscuous intercourse was, according to the legend, abolished hy S'vetaketu, son

of the rishi Uddalaka, who was incensed at seeing his' mother led away by a strange
Brahman. His father told him there was no reason to be angry, as : anavritah hi

sarvesham varnanam anganah bhuvi
\ yatha ,gavah sthitas tata sve sve varne tatha

prajah \

" The women of all castes on earth are uiconfined : just as cattle are

situated, so are human beings, too, within their respective castes." S'vetaketu, how-

ever, could not endure this custom, and established the rule that henceforward wives

should remain faithful to their husbands, and husbands to their wives. Mahabharata,
i. verses 4724-33. J.M.]

100 The original passage will be given in appendix, note J.
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when he referred to the Hyperboreans, who were fabled by Indian

writers to live a thousand years.
101 In his Indian Antiquities (Ind,

Alterthumskunde, 2nd ed., i. 612, f. and note) the same writer con-

cludes that the descriptions given in such passages as those above cited

relative to the Uttara Kurus are to be taken as pictures of an ideal

paradise, and not as founded on any recollections of the northern origin

of the Kurus. Still it is probable, he thinks, that some such remi-

niscences originally existed, and still survived in the Vedic era, though

there is no trace of their existence in later times.

The sanctity of Kashmir is thus celebrated in the Yana Parva of the

Mahabharata, verses 10,545-46 : Kdsmira-mandalam chaitat sarva-

punyam arindama
\

maharshibhis chddhymhitam patyedam Ihrdtrilhih

saha
| yatrauttardndm sarveshdm rishlndm Ndhushasya cha

\ Agnes

chaivdtra samvddah Kdsyapasya cha Bhdrata] "And this is the

region of Kasmira, all-holy, and inhabited by great rishis : behold it,

along ^vith thy brothers. It was here that the conversation of all the

northern rishis with Nahusha, as well as that of Agni and Kasyapa,

occurred."

Fourth. In the Atharva-veda, v. 4, 1, the salutary plant "kushtha"

is spoken of as growing on the other side of the Himalaya : TJdan

jdto Himavatah prdchydm nzyaseJanam,
" Produced to the north of the

Hynavat, thou art carried to the people in the east." This reference

may perhaps be held to imply that the contemporaries of the author of

this mantra had some acquaintance with the country on the other side

of the great chain.

Fifth. In a passage of the S'ankhayana or Kaushitakl-brahmana

vii. 6 (cited by Weber, Ind. Stud. i. 153, note, and alluded to by

Miiller,
" Last Results of the Turanian Researches," p. 340), it is re-

ported that the north was resorted to at an early period for the purpose

of studying language, as it was best known in that region : Pathyd

Svastir udlchlm disam prdjdndt \ Vag vai Pathyd Svastih
\

tasmdd

udlchyum disi prajndtatard vug udyate \
udanche u eva yanti vdcham

sikshitum
\ yo vd tatah dpachhati tasya vd susrushante "iti sma aha"

\

eshd hi vticho dik prajndtd \

"
Pathya Svasti (a goddess) knew the

101
Zeitschrift, as above, ii. 67, and Schwanbeck, Megastbenis Indica, pp. 77, 117,

Ilepl 8e TUV X(^'6Tw*' 'Tirep^opeW TO, avra \cysiv 'Si/J.uviSri KO,I
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northern region. Now Pathya Svasti is Vach [the goddess of speech].

Hence in the northern region speech is better known and better spoken :

and it is to the north that men go to learn speech : men listen to the

instructions of any one who comes from that quarter, saying,
' he says

[so and so] ': for that is renowned as the region of speech." On

this the commentator Vinayaka Bhatta remarks ("Weber, as above) :

"
Prajndtatard vdg udy.ate," Msmlre Sarasvati klrtyate \

Badwikd&ame

veda-ghoshah sruyate \

" vticham sikshitum
"

Sarasvatl-prasdddrtham
" udanche eva yanti" \

'

yo vd prasddam labdhvd " tatah dgachhati"\

"smdha" prasiddham aha sma sarvaloJcah\ "'Language is better

understood and spoken :' for Sarasvati is spoken of [as having her

abode] in Kashmir, and in the hermitage of Badarika [Badarinath in

the Himalaya, apparently], the sound of the Vedas is heard. ' Men

go to the north to learn language
'

: to obtain the favour of Sarasvati
;

and 'he who comes thence,' having obtained her favour,
'
is listened

to with attention,' as every one knows, and repeats."
^

There may lie in this passage some faint reminiscence of an early

with the north.

SECT. IX. Whether any tradition regarding the earliest abodes of the

Arian race is contained in the First Fargard of the Vendidad.

I shall now proceed to quote at some length the First Fargard of the

Vendidad, descriptive of the creation of various countries by Ahura-

mazda, which is held by some scholars to contain a reference to the

earliest regions known to, and successively occupied by, the Iranians,

though this is denied by others. Being unacquainted with Zend, I

shall borrow the abstract which I give of this section from the versions

of Professor Spiegel
102 and Dr. Haug.

103

1-4. " Abura-mazda spake to the holy 'Zarathustra : 'I formed

into an agreeable region that which before was nowhere habitable.

Had I not done this, all living things would have departed to Airyana-

vaejo.'
104

102 Avesta : Die Heiligen Schriften der Parsen (Avesta : The Sacred Writings of

the ParsTs), vol. i., pp. 61, ff.

103 Das Erste Kapitel des Vendidad (The First Chapter of the Vendidad), pp. 18, ff.

104 The purport of this is, Dr. Haug remarks, that Airyana-vaejo was originally

VOL. n. 22
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5-9. '

I, Ahura-mazda created as the first, best region, Airyana-

vaejo, in a state of excellence. Then Angra-mainyus, the destroyer,

formed in opposition to it, a great serpent, and winter [or snow], the

creation of the daevas. There are there ten months of winter, and two

of summer.'

13, 14. 'I, Ahura-mazda, created as the second, best region, Gau,

in which iSughdha is situated.'

, [Here, and in most of the following cases, I omit the counter-

creations of Angra-mainyus.]

17, 18. 'I, etc., created as the third, best region, Mouru, the

mighty, the holy.'

21, 22. 'I, etc., created as the fourth, best region, the fortunate

Bakhdhi, with the lofty banner.'

25, 26. 'I, etc., created as the fifth, best region Nisai,' [situated

between Mouru and Bakhdhi.]
g

29,^30. 'I, etc., created as the sixth, best region, Haroyu, abound-

ing in houses [or water].'

33-36. 'I, etc., created as the seventh, best region, "NfaeVereta

where Dujak is situated. In opposition to it, Angra-mainyus, the

destroyer, created the Pairika Khnathaiti, who clung to Keresaspa.'

37, 38. '

I, etc., created as the eighth, best region, Urva, full of

pastures.'

41, 42. '

I, etc., created as the ninth, best region, Khnenta, in

which Vehrkana lies.'

45, 46. 'I, etc., created as the tenth, best region, the fortunate

Haraqaiti.'

49, 50. '

I, etc., created as the eleventh, best region, Haetumat,

the rich and shining.'

59, 60. 'I, etc., created as the twelfth, best region, Kagha, with

three fortresses [or races].'

63, 44. '

I, etc., created as the thirteenth, best region, Chakhra,

the strong.'

67, 68.
'

I, etc., created as the fourteenth, best region, Yarena,

with four corners
;
to which was born Thraetaono, who slew the ser-

pent Dahaka.'

the only cultivated country, and that all other countries were waste. As it was to be

feared that the inhabitants of the waste would overrun Airyana-vaejo, other countries

also were made habitable by Ahura-mazda.
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72, 73. '

I, etc., created as the fifteenth, best country, Hapta-

hendu [from the eastern to the western Hendu 105

]. In opposition,

Angra-mainyus created untimely evils, and pernicious heat [or fever].'

76, 77.
'

I, etc., created as the sixteenth, and best^ the people who

live without a ruler on the sea-shore.'

81. 'There are besides, other countries, fortunate, renowned, lofty,

prosperous and splerdid.'
"

I shall now adduce the most important comments of different authors

on this curious passage.
''

Haug observes (p. 9) that " the winter of ten months' duration as-

signed to Airyana-vaejo, points to a position far to the north, at a

great distance beyond the Jaxartes
;
but the situation cannot, in the

absence of any precise accounts, be more specifically fixed. Only so

much is undeniable, that the Iranians came from the distant north.

The same thing results from the Second Fargard of the Vgndidad,

where the years of Tima are enumerated by winters, and the evils of

winter are depicted in lively colours." The same writer further

remarks (pp. 23, 24) :
"
By Airyana-vaejo we are to understand the

original country of the Arians, and paradise of the Iranians. Its

ruler was King Yima, the renowned Jemshed of Iranian legends, who

is hence called sruto AiryTine-vaejahi,
' famous in Airyana-va,ejo.'

(Fargard ii.) In this region Ahura-mazda and Zarathustra adore the

water of the celestial spring (Ardvl sura anahitu, Yasht, 5, 17, 104);

and here, too, Zarathustra supplicates Drvaspa and Ashi. Thus,

Airyana-vaejo had become an entirely mythical region, the abode of

gods and heroes, free from sickness, death, frost and heat, as is said

of Yima's realm. We can, however, discover a historical substratum

in the chapter before us. In Airyana-vaejo the winter lasts for ten

months; but, winter being a calamity inflicted by Angra-mainyus, was

not compatible with the idea of a paradise, the abode of joy and

blessedness. This long duration of winter is, however, perfectly

characteristic of regions lying far to the north, and is a primitive

reminiscence of the real cradle of the Iranians. In the legend of

Airyana-vaejo an actual historical recollection of this earliest home

has thus become blended with the conception of a primeval abode of

105
Spiegel omits the words within brackets.
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mankind in paradise, such as is represented in so many popular tra-

ditions."

"
Airyana-vaejo," says Spiegel, "is to be placed in the furthest east

of the Iranian plateau, in the region where the Oxus and Jaxartes

take their rise."

The second country is Sogdiana ;
the third, Merv (the ancient Mar-

giana) ;
the' fourth, Balkh (the ancient Bactria) ;

' the fifth, Nisa (the

anciqit Nissea) ;

106 the sixth, Herat (the ancient Aria) ;
the seventh is

Kabul,
107

according to Spiegel, and Sejestan according to Burnouf,

Lassen, and Haug; the eighth is Kabul, according to Haug and

Lassen;
108 the ninth is Gurgan, according to Spiegel,

109 and Kandahar,

according to Haug; the tenth is the Arachosia of the ancients; the

eleventh is the valley of the Hilmend river; the twelfth is Rei in

Media
;

the thirteenth and fourteenth are variously placed ;
the

fifteenth is the country of the seven rivers (Sapta-sindhavas), or the

Panjab ;
and the sixteenth may, Haug thinks, be sought on the shores

of the Caspian Sea. 110

In regard to the age of the section under review, Dr. Haug remarks

(p. 6) :
" The original document itself [as distinguished from certain

additions which appear to have been interpolated in it] is certainly of

high antiquity, and is undoubtedly one of the oldest of the pieces

which compose the existing Vendidad. But in the form in which it

lies before us (even after striking out the late interpolations) it is

decidedly subsequent to Zarathustra; and later than the so-called

'

Gathas,' in which, for the most part, the genuine sayings and doctrines

106
Spiegel says that in the writings on the geography of this section, the position

of this country has been much disputed. Comm. p. 24. (The first volume of this

commentary appeared in 1865, thirteen years after the publication of the first volume

of the translation of the Avesta.)
1(7

According to his commentary, p. 28, Spiegel thinks that the correctness of this

identification cannot be decidedly guaranteed, but that it has much in its favour.

108
According to Spiegel, this locality is difficult to determine. Comm. p. 31.

109 In his Comm., p. 32, Spiegel says lhat the name Vehrkana appears to coincide

with the ancient Hyreania. La'ssen concurs in this. Ind. Ant., i. 635, note (2nd ed.).
110 In a paper

" On the Geographical Arrangement of the Arian Countries men-

tioned in the First Fargard of the Vendidad," published in the Transactions of the

Berlin Academy for 1856, pp. 621-647, Dr. Kiepert contests the conclusions of Dr.

Haug and others in regard to the position of some of the countries. Dr. Haug
defends his own views in a paper in the Journ. of the Germ. Or. Society, vol. xi.,

pp. 526-533.
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of Zarathustra have been handed down. The chief reason for this

conclusion is, that the passage under review exhibits the Persian

doctrine in a far more developed shape than the songs of Zarathustra."

And again in p. 7,
"
Though there is thus no doubt that this Fargard

only dates from the period after Zarathustra, we do not thereby mean

to say that it is of modern origin ;
on the contrary, its whole contents

show that it must be very ancient. We can scarcely derive from it

any fixed historical data. From the names of the countries, however,

we can gather not only that the geographical knowledge of its author

was very limited, but alsq that the region actually occupied by the

Arians was much more contracted than we afterwards find it."

In his first volume Professor Spiegel remarks on the same Fargard as.

follows, p. 59: "The great importance of this first chapter for the pre-

historical age of the Indo-Germanic race in general, and of the Persian

race in particular, has been fully allowed by investigators of the mytho-

logy and history of the ancient world. Heeren, Rhode, Lassen, an^ others,
a

have recognized in these accounts of the Yendidad a half-historical, half-

mythical fragment, which reveals to us the state of geographical know-

ledge among the followers of the Avesta at the time when it was com-

posed. Perhaps, we may also, with Rhode, discover in it the history

of the gradual diffusion of the Iranian race, regarding the first-

mentioned country as their primeval abode, and those which follow

as the regions which were peopled at a later date. The order in

which the countries are arranged appears to tell in favour of this

hypothesis."

In his second volume, p. cix, Professor Spiegel retracts his qualified

adhesion to the view of Rhode. He says: "I cannot coincide in" the

attempt to discover in the first chapter of the Vendidad an account of

the gradual migration of the Iranians. It has been said that that list

of countries is a continuous history of their attempts at colonization,

beginning with their northern home, and ending with Hapta-Hendu or

India. But the list nowhere speaks of any such migration

Hence, I see in this chapter nothing 'but a specification of the countries

known to the Iranians at a particular time. This period, however,

cannot be a very recent one, as the name Hapta-Hendu is connected

with the Vedic period. This name, however, may have been preserved

in Persia after it had disappeared in India, and we cannot conclude
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from it that this Fargard was composed contemporaneously with the

Vedas." lu

M. Pictet, on the other hand, makes the following observations :

"These names [of countries] enable us to follow step by step the

extension of the Iranians over the vast domain which they have ever

since occupied. The thing which interests us the most in this

enumeration is the point of departure, and the general direction of

the movement. The first perfect abod,e which Ormuzd created is

callee}
'

Airyana-vaejo.' ... As Ritter and Lassen remark, the

ten months of winter and only two of summer can only apply to the

highest valleys of Belurtagh and Mustagh at the north-east corner of

the Iranian table-land. But it is difficult to conceive that an

'excellent' abode could ever have existed there, unless we assume

a very improbable alteration of climate. We are as little able to

imagine how a country so savage and so poor could have been the

cradle of a race so prolific as the Aryas. I believe, then, that we

must separate, in this tradition, the mythical element from the his-

torical data. Airyana-vaejo, the primeval paradise, was probably

nothing more than a very confused* reminiscence of the country origin-

ally inhabited by the Aryas. At their dispersion, the Perso-Arian

branch, driven back perhaps by the gradual increase of the Arian

population, may have directed their steps towards the east as far as the

high valleys of Belurtagh and Mustagh, where their further progress

would be arrested. At a later period, when the emigration of the

other Arian tribes had left the field clear, they descended from these

unprofitable regions towards the more favoured countries of which

they had preserved some recollection, as we learn from the myth in

Vendidad." Origines Indo-Europeennes, pp. 36, 37.

Professor Miiller's views, as well as those of M. Breal, on the First

Fargard of the Vendidad will be found above, in note 90, p. 314.m

111 In his Commentary on the Avesta, vol. i. (1865), p. 1, the same author writes :

"This view (that tbis Fargard describes the migration of the Iranians) was first

shaken by Kiepert in his dissertation on " The Geographical Arrangement of the

Names of Arian Countries in tht First Fargard of the Vendidad
"

(Proceedings of the

Berlin Academy of Science, Dec., 1856, p. 621, ff.),
with which I in general agree,

as does also M. Breal, De la Geographic de I'Avesta (Journ. Asiatique, 1862). On

the other hand, Haug and Bunsen maintain the view that this chapter describes the

migrations of the Indo-Germans, and in particular of the Arians, up to the time of

their immigration into Iran and India (compare Bunsen's JEgyptens Stelle in der

"Welt-geschichte, vol. ii., p. 104, if.).
m See Appendix, note K.
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SECT. X. What was the route ly which the Art/as penetrated into

India ?

We have already seen (pp. 306, ff.) that according to the most

numerous authorities, Bactria, or its neighbourhood, was the country

which the different branches of the Indo-European race occupied in

common before their separation. By what route, then, did they enter

into India? 113

A. "W. von Schlegel thinks that the Indo-Arians must have pene-

trated into that country from the west. After describing the difficulties

of the sea routes leading to India from the south, and of the land route

over the Himalaya from the north, he goes on to say: "The western

113 In the first edition of this volume, p. 345, I wrote as follows :
" Professor

Benfey, who, apparently, differs to some extent from other scholars in designating

that primeval country as Tartary, is of opinion that the Indian and Persian branches

of this family may, after their separation from the others, have dwelt together, more

to the south, in Little Thihet, the country near the sources of the Indus^ and I

then proceed to quote from his Indien, pp. 14, ff., a passage in which he argues that

most probahly the Indians "crossed over from their ancient seats beyond, and in the

northern -valleys of, the Himalaya, into the southern plains, rather as peaceable
colonists than as martial conquerors. The passes over which the road lies are, it is

true, difficult, but by no means insuperable, and are available for traffic and every

sort of intercourse, though difficult fox warlike operations. By these routes the first

Aryas who settled in India, partly following the various branches of the Ganges,

might have found their way, through Kemaon, Garhwal, or Sirmur, to the plains

situated to the the south of the Himalaya. Here they founded Indraprastha, and

thence spread themselves around, subduing the feeble Mlechhas, and gradually con-

quering all the parts of India which were not too difficult of access."

In his review of the first volume of this work, in the Gb'tt. Gel. Anzeigen for 1861,

p. 136, Prof. Benfey writes: "The author has also given a place to the opinion ex-

pressed by me in 1840 in regard to the road by which the Sanskrit-speaking race

immigrated into India. This was written at a time when I had scarcely any means

of becoming acquainted with the Vedas
;
and since then I have had no opportunity for

expressing my views anew upon this question. But already in 1844, when I first

read through the Rigveda in London, and still more in 1846, after Roth's dissertation
' On the Literature, etc. of the Veda,' had appeared, I, too, became firmly con-

vinced that it was not the region of the Sarasvatl which was to be assumed as the

earliest abode of the immigrants into India (on which my opinion regarding their

route had been founded), but the country of the Upper Indus, and that, consequently,
their route must have been over the Hindukush and *he Indus." Professor Benfey
then goes on to state his conviction that his earliest view was the only one to which

the materials at his command before the Vedas were accessible could properly lead.

And he refers to the fact that Prof. "Weber's opinion had at first coincided with his

own (the passage will be quoted in a note further on, p. 339), and had only at a later

period been altered in conformity with the materials now accessible.
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side of India appears to be more open, as from Kashmir to the Delta

of the Indus the boundaries are not otherwise marked than by that

river itself. But in its upper course the Indus is not navigable, owing

to its rapidity and its cataracts: and in addition its right bank is

flanked by mountains. Towards the sea it spreads out into, or is

surrounded by, marshes: more in the interior, and even above the

confluence of the five rivers, it is bounded by sandy deserts. From

that point to the place where it enters the plains near Attock, a tract

intervenes where the passage may be more easily effected. Accord-

ingly it is on this side that India has always been entered by foreign

conquerors, by Semiramis, if her Indian expedition is authentic, . .

oby Alexander the Great, Seleucus, and the Greek kings of Bactria,

by the Indo-Scythians, or nomad races, who invaded certain provinces

during the century preceding our era
; by Mahmud of Ghazni, by the

Afghans, the Moguls, and the Persians under Nadir Shah. Thus all

probabilities are united in favour of the supposition that the ancestors

of the Hindus came from the same side; a supposition which we find

to be confirmed by arguments of another kind. The Panjab would

consequently be the first country occupied by the colonists. Tradition

does not, however, celebrate this as a classic region. On the contrary,

in a passage of the Mahabharata, published and commented on by

Lassen, its inhabitants are described as less pure and correct in their

customs than the real Aryas, as perhaps they had been corrupted by
the vicinity of barbarians. This leads us to believe that it was only

after the colonists had spread themselves over the plains of the Ganges,

that their form of worship, and the social order dependent upon

it, could have assumed a permanent form." Essais litteraires et

historiques, pp. 455-457.

The same view is taken by Lassen (Indian Antiquities, 1st ed., i.

511
; 2nded., p. 612):

"The Indians, like most other nations of the ancient world, believe

themselves to be autochthonous : their sacred legends represent India

itself as the scene of creation, as the abode of the patriarchs, and the

theatre of their deeds; and they have no recollection of having sprung

from any country out of India, or of having ever lived beyond the

bounds of their own Bharatavarsha. (See, however, above, p. 323, ff.)

" It is true that we might be tempted to discover in the superior
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sacredness which they ascribe to the north a reference, unintelligible

to themselves, to a closer connexion which they had formerly had with

the northern countries
;

for the abodes of most of the gods are placed

towards the north in and beyond the Himalaya, and the holy and

wonderful mountain Meru is situated in the remotest regions in the

same direction. A more exact examination will, however, lead to the

conviction that the conception to which we have referred has been

developed in India itself, and is to be derived from the peculiar cha-

racter of the northern mountain-range. The daily prospect of the

snowy summits of the Himalaya glittering far and wide over the

plains, and in the strictest sense insurmountable, and the knowledge

which they had of the entirely different character of the table-land

beyond, with its extensive and tranquil domains, its clear and cloudless

sky and peculiar natural productions, would necessarily designate ,the

north as the abode of the gods and the theatre of wonders
;
while its

holiness is explicable from the irresistible impression produced upon

the mind by surrounding nature. Uttara Kuru, the Elysium ^in the

remotest north, may be most properly regarded as an ideal picture
4

created by the imagination, of a life of tranquil felicity, and not as

a recollection of any early residence of the Kurus in the north. Such

at least is true of the representation which we have of this 'country

in the epic poems. It is, however, probable that originally, and as

late as the Vedic era, a recollection of this sort attached itself to that

country, though in later times no trace of it has been preserved."

After stating the reasons (already detailed above, pp. 308, ff.) which

lead to the conclusion that the Indians could not have been autochthonous,

Lassen proceeds as follows (1st ed., p. 515, 2nd. ed., p. 616): "There

is only one route by which we can imagine the Arian Indians to have

immigrated into India
; they must have come through the Panjab, and

they must have reached the Panjab through western Kabulistan. The

roads leading from the country on the Oxus itito eastern Kabulistan and

the valley of the Panjkora, or into the upper valley of the Indus down

upon Gilgit, and from thence either down the course of the Indus, or

from Gilgit over the lofty plateau of Deotsu down on Kashmir, are

now known to us as the roughest and most difficult that exist, and

do not appear to have been ever much or frequently used as lines

of communication. We can only imagine the small tribes of the
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Daradas to have come by the second route from the northern side

of the Hindukush into their elevated valleys ;
but we cannot suppose

the mass of the Arians to 'have reached India by this road. All the

important expeditions of nations or armies which are known to us

have proceeded through the western passes of the Hindukush, and if

we suppose the Arian Indians to have come into India from Bactria,

this is the only route by which we can assume them to have

arrived."
'

It is true that the Hindus attach tfo idea of sanctity to

thte>Panjab; on the contrary, "the Sarasvati is the western boundary

of the pure land, governed by Brahmanieal law. There are, indeed,

Indians dwelling further to the west, but they do not observe the

Brahmanieal ordinances in all their integrity. But this mode of re-

garding the western tribes can only have arisen after the Indian

institutions had been developed, and a marked difference had become

observable between the people living east of the Sarasvati, and those

on the western border. The people of the Panjab always appear as

descended from the same stock, and in spite of the aversion in question,

the epic legends recount to us frequent relations between the kings of

the pure portion of India and the tribes to the westward. There is no

break in the chain of Indian races towards the west." (p. 616, 2nded.)

M. Biirnouf briefly indicates his opinion on the question with which

we are now occupied, by speaking of " the movement which from the

earliest ages had carried the Arian race from the Indus to the Ganges,

and from the Ganges into the Dekhan," etc., Preface to Bhag. Pur.,

vol. iii., p. xxix.

I am not aware whether Professor Roth has ever expressed an

opinion as to the precise route by which the Arians entered India;

but in his work on the Lit. and Hist, of the Veda (1846), p. 136, he

writes as follows: "It is more than probable that the bulk of the

tribes which we may designate as the Vedic people dwelt nearer to

the Indus than the Jumna, and that the battle which is described in

the hymn before us was one of those conflicts in which the northern

tribes pressed upon the southern, on their way towards the regions

which they were eventually to occupy. The Indus is well known and

frequently celebrated in the hymns of the Rigveda, while at this

moment I know of only one passage in which the Ganges is mentioned,

and that only in a way which assigns to it an inferior rank."
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The same writer in his article on "Brahma and the Brahmans," in

the Journal of the German Oriental Society for 1847, p. 81, again

expresses himself thus: "When the Vedic people, expelled by some

shock and that at a period more recent than the majority of the

hymns of the Veda relinquished their seats in the Panjab and on the

Indus, advanced further and further to the south, drove the aborigines

into the hills, and occupied the broad tracts lying between the Ganges,

the Jumna, and the Viiidhya range, the time had arrived when the

division of power, the relations of king and priest, could become tranc-

formed in the most rapid and comprehensive manner."

Professor Weber also speaks of the Arians as at one time dwelling

beyond the Indus. In his Hist, of Ind. Lit. (1852), pp. 2 and 3, he

writes : "In the oldest parts of the Eigveda the Indian people appear

to us as settled on the north-western borders of India, in the Panjab,

and even beyond the Panjab, on the borders of the Kubha river, the

Kophen in Kabul. 114 The gradual diffusion of this people from .this

point towards the east, beyond the Sarasvati and over Hindustan as

far as the Ganges, can be traced almost step by step in the later por-

tions of the Vedic writings." See also Ind. Stud. ii. 20.

In his " Eecent Investigations on Ancient India," the same writer

similarly remarks :
" The oldest hymns of the Veda show us the Arian

people still dwelling beyond, or, at least, only on the north-western

frontiers of India
; viz., in the tract between the Cabul river and the

Indus, as well as in the Panjab. Their advance from this point, and

extension over India can be traced step by step in their literature.

Their road lay to the north of the great desert of Marwar, from the

S'atadru (the modern Sutlej) to the Sarasvati, a river (esteemed at a

later period as of the highest sanctity) which loses itself in the sands

of the desert. This must have been a point where they made a halt

114 In his IndiscLe Studien, vol. i. p. 165 (published 1849-50), Weber speaks of

the " Arian Indians being driven by a deluge from their home (see above, p. 335, note),

and coming from the north, not from the west (as Lassen, i. 515, will have it) into

India
;

first of all to Kashmir and the Panjab ;
as it is only in this way that we can

explain the northern Kurus and the northern Madras, with whom the conception of

the golden age became afterwards associated." As, however, in the passages quoted
in the text, which were written at a later date, Weber supposes the Ariaus to have

dwelt on the Kabul river, they must, in order to arrive there, have either arrived by
the route which Lassen assigns, or have afterwards spread themselves to the west-

ward.
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of long continuance, as may be concluded from the great sacredness

ascribed in later times to this region. At that period it formed the

boundary line between the Brahmanical organization which was being

now formed in Hindustan, and those Arian races of the west which

retained the free manner of life inherited from their forefathers."

Indian Sketches, pp. 13, 14.

M. Langlois, in the Preface to his French translation of the R.V.,

speaks to the same effect, pp. ix, x: "The 'hymns of the Rigveda

toere composed for tribes which had come from the banks of the Indus,

and were living in the plains watered by the Ganges. This people

seems to have belonged to that great branch of the human race known

under the name of the Aryas. They brought with them a mild and

simple civilization, patriarchal manners, a polished language.

These Aryas, as they established themselves in India, drove back

before them the ancient populations, which then proceeded to occupy

the forests and mountains, and which, on account of their savage cus-

toms and murderous depredations, became, for the Aryas, the types of

those evil spirits which they have depicted in their books. At the

head of the first colony there must have been a prince of the Arian

nation called Manu, whom the traditions represent as the father of

mankind."

In another place, in a note to R.V. i. 33, 3 (p. 264, vol. i. of his

work, note 2), the same author writes still more explicitly as regards

the point under consideration :
" It is my opinion that the Indian

colony conducted by Manu, which established itself in Aryavartta,

came from the countries which lie to the west of the Indus, and of

which the general name was Aria, Ariana, Hiran."

Professor Muller does not, as far as I am aware, anywhere determine

the route by which the Arians arrived in India, more precisely than

is done in the following passages (already quoted in pp. 310, f.) : "At

the first dawn of traditional history we see these Arian tribes migrating

across the snow of the Himalaya, southward towards the ' seven rivers
'

(the Indus, the five rivers of the Panjab, and the Sarasvati), and ever

since India has been called their home." Last Results of the Sanskrit

Researches, p. 129 ("Chips," i. 63); and Anc. Sanskrit Lit., p. 12.

And again, at p. 131 ("Chips," i. p. 65); Anc. Sanskrit Lit., p. 15,

he writes: "After crossing the narrow passes of the Hindukush or
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the Himalaya, they [the southern Arians] conquered, or drove before

them .... the aboriginal inhabitants of the Trans-Himalayan

countries." Some remarks on the same subject have been already

quoted (see above, p. 311) from his "Last Results of the Turanian

Researches," p. 340.

Whatever other and minor differences of view may exist between

the several authorities -whom I have last cited, they are aH of one

accord at least in regard to this one point, that India is not th<?

original country of the Hindus>

SECT. XI. The immigration of the Indo-Arians from the north-west

rendered probable by the tenor of the Vedic hymns.

The immigration of the Arians, the progenitors of the Brahmanical

Indians, into India from the north-west, is further rendered probable

by the fact that the writers of the Vedic hymns appear to be most

familiar with the countries lying in that direction, i.e., with the north-

western parts of India itself, as well as with the countries bordering

on, or beyond the Indus, and with the rivers which flow through those

regions ;
while the countries and rivers in the central and eastern

parts of India are more rarely mentioned
;
and no allusion whatever is

made to the regions of the south. On this subject I borrow the fol-

lowing remarks from Professor Roth's work on the Lit. and Hist, of

the Veda, p. 136 :
" The Sindhu (Indus) is well known and frequently

celebrated in the hymns of the Rigveda, while at present I know of

only one hymn in which the Ganges is mentioned, and that only in a

subordinate capacity. This passage occurs in one of the hymns ascribed

to Sindhukshit, son of Priyamedha (x. 75, 5), which is addressed to

the Sindhu,
c
th'e most copious of streams,' (apasdm apastama). The

other rivers are solicited to regard graciously the praises of the poet,

which are dedicated to the Sindhu. 115 The passage is, after Yaska

(Nirukta, ix. 26), to be explained thus :
'

Ganga, Yamuna, Sarasvati,

Sutudri, with the Parushm, receive graciously my hymn. Marudvri-

dha, hear with the Asiknl, the Vitasta
; Arjiluya, hear with the

115 The entire hymn is quoted and translated in the fifth volume of this work,

p. 343, f.
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Sushoma. ' " 116
(Imam me Gauge Yamune Sarasvati S'utudri stomarh

sachata Parushni a
\ Asiknya Marudvridhe Vitastaya Arjlkiye srinuhi

d Sushomaya |)

Another passage in which, the Indus is mentioned is the following,

R.V. i. 126, 1 : Amanddn stomdn pralJiare manishd Sindhav adhi

Icshiyato Hhdvyasya \

Yo me sahasram amimita savan aturto raj'd sravah

ictihamanah
\

" With my intellect I produce ardent encomiums upon

Svanaya, the son of Bhavya, who dwells on the Sindhu
;

the in-

vincible prince, who, desirous of renown, has offered through me a

thousand oblations." In the 7th verse of the same hymn we find a

reference which indicates familiarity with the country of the Gandharis

and its sheep: Sana 'ham asmi romasa Gandhdrindm ivdvikd
\

"I

am all hairy, like a ewe of the Gandharis." Gandhara is placed by

Lassen (in the map of Ancient India in vol. ii. of his Indian Anti-

quities) "to the west of the Indus, and to the south of the Cophen or

Kabul river, the same position to which the Gandaritis of the ancients

is referred. 117 In a note to his Transl. of the Vishnu Purana, vol. ii.,

p. 174 (Dr. Hall's ed.), Prof. "Wilson writes of the Gandharas : "These

are, also, a people of the north-west, found both on the west of the Indus

and in the Punjab." The word Sindhu also occurs in the following pas-

sages of the Eigveda, viz., i. 94, 16; i. 122, 6; ii. 15, 6; iv. 30, 12;

v. 53, 9
;

vii. 33, 3; viii. 20, 25
;
x. 64, 9. It is, however, difficult to

say whether the Indus be always meant. The last of these passages

116 Part of Yaska's note (Nirukta, ix. 26) is as follows: Imam me Gange Yamune

Sarasvati S'utudri Parushni stomam a sevadham Asiknya cha saha Marudvridhe

Vitastaya cha Arj'ilciye asrinuhi Sushomaya cha iti samastarthah
|

. . . .

Iravatim Parushni ity ahuh .... Asikm asukla asita
|

. . . Marud-
vridhah sarvah nadyah \

Marutah enah vardhayanti |
. . . Arjtklyam Vipad

ity ahuh
\ (See vol. L, pp. 339 and 417, note 210.)

" The entire sense is,
' Receive

this hymn, Ganga, Yamuna, Sarasvati, S'utudri, ParushnJ, and Marudvridha

along with the Asikm, and Arjlkiya along with th e Vitasta and Sushoma.' . . .

Parushni is a name of the Iravati. . . . Asikm means ' black.' . . . All

rivers [may be called] Marudvridha, because they are swollen by the Maruts . . .

Arjlklya is a name of the Yipas'." See Roth's remarks on these rivers, in his Lit.

and Hist, of the Veda, pp. 136-140
;
and a passage which will be quoted from Lassen

in the text further on.

117 The Gandarii are mentioned by Herodotus, vii. 66, along with the Parthians,

Chorasmians, Sogdians, and Dadikae, as forming part of the army of Xerxes. See

the Asiatic Researches, vol. xv. 103, ff.
;
the Journ. Royal Asiatic Society, v. 17;

and Rawlinson's Herodotus, iv. 216, f.
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(which occurs in a hymn to the Visve devas) is as follows, R.V. x.

64, 9 : Sarasvatl Sarayuh Sindhur urmibhir maho mahir avasa "yantu

valc&Jiamh
\
devlr apo matarah sudayitnvo ghritavat payo madhumat no

archata
\

"Let the Sarasvatl, the Sarayu, the Sindhu, with their

waves; let the great [rivers] come swiftly, strengthening us with

their succour. Divine waters, mothers, flowing, impart (?) to us your

waters with butter and, honey." .

The verse which has been cited above from the Rigveda, x. 75,^5,

in the extract from Professor Eoth's work, is followed by another,
1 ' 8

in which the names of several other rivers are mentioned, viz., the

Trishtama, the Susartu, the Rasa,
119 the S'veti, the Kubha, the Gomati,

the Krumu, and the Mehatnu. In Roth and Bohtlingk's Lexicon,

the Kubha, Gomati, and Krumu are set down as being affluents of the

Indus. 120 That they were really so is rendered probable by their being

mentioned in conjunction with that river. In the case of the Kubha,

the probability is strengthened by its name, which has a clase re-

semblance to that of the Kophen, or Kabul river, which falls into the

Indu*, aiittle above Attock (see the passage from Weber's Ind. Liter.,

above p. 339). This river is mentioned again in R.V. v. 53, 9 : Ma
vo Rasa 'nitabha KubTia Krumur ma vah Sindhur ni rlramat

\

md vah

118 R.V. x. 75, 6 : Trishtamaya prathamam yatave sajuh Susartva Rasaya S'vetya

tya |
tvaih Sindho Kubhaya Gomatim Erumum Mehatnva saratham yabhir tyctse]

" Unite first in thy course with the Trishtama, the Susartu, the Rasa and the S'veti ;

thou, Sindhu, [meetest] the Gomati with the Kubha, the Krumu with the Mehatnu,
and with them art borne onward (as) on the same car."

119 The Rasa is considered by Dr. Aufrecht, in his explanation of R.V. x. 108, to

denote there and elsewhere the "
milky way." See Journal of the German Oriental

Society, vol. xiii. p. 498. Yaska merely explains it as meaning a river : Rasa nadl
\

Nir. xi. 25. In his translation of Samaveda, ii. 247 (
= R.V. ix. 41, 6), Benfey

translates rasa by
" ocean." In his Glossary he explains it of " a particular river

which separates the world of Indra from that of the Panis (?) ;" referring to R.V.,
x. 108. In R.V. ;. 112, 12, he explains it of the river Rasa. In his translation of

this verse in Orient und Occident, iii. 150, he makes it a river of the lower world

(unterwelt}. In Bohtlingk and Roth's Lexicon the Rasa is stated to be the name of

a river, in R.V., i. 112, 12; v. 53, 9; x. 75, 6; and to mean "a mythical stream

which flows round the earth and sky
"

in ix. 41, 6
;

x. 10,8, 1> f-
>

i- 121, 4
; v. 41, 15.

120 In his Elucidations (Erlauterungen) of the Nirukta, p. 43, note, Professor Roth

remarks :
" The Kophen is the Kubha of the Veda, mentioned in R.V. v. 53, 9, and

x. 75, 7. If we identify the Krumu and Gomati of this last text, with the Kurum
and Gomal which flow into the Indus from the west (as Lassen proposes in a letter),

we may regard the rivers whose names precede [the Trishtama, Rasa, S'veti, and

Anitabha] as being affluents of the Indus further to the north than the Kophen."
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parishthat Sarayuh purlshim asme it sumnam astu vah
\

" Let not,

Maruts, the Rasa, the Anitabha, the Kubha, the Krumu or the Sindhu

arrest you: let not the watery Sarayu stop you: let the joy you

impart come to us." Another of the rivers named in the verse pre-

viously cited (R.V. x. 75, 7), and declared by Roth to be an affluent

of the Indus, is the Gomati. It is not necessary that we should

identify this river with the Gomati (Goomtee), which rises to the

nerth-west of Oude and flows past Lukhnow, though, being men-

tioned along with the Sarayu (if, indeed, this be the modern

Surjoo), it may be the same. A river of the same name is men-

tioned again in R.V. viii. 24, 30 : Esho apasrito Valo Gomatlm

anu tiskthati
\

" This Vala dwells afar on the [banks of

the] Gomati.
"m It is quite possible that the names of the rivers in

Oude may have been borrowed from some streams further west. 122

Another river, the Suvastu, which may be an affluent of the Indus,

is mentioned in R.V., viii. 19, 37 : Suvdstvdh adhi tugvani \

These

words are quoted in Nirukta, iv. 15, and explained thus: Suvdstur

nadl
| tugma tlrtham lhavati

\

" Suvastu is a river
; tugfua means

a ferry." On this passage Roth observes, Erlauterungen, p. 43 :

' ' The bard Sobhari is recounting the presents which he received from

Trasadasyu, son of Purukutsa, on the banks of the Suvastu. In the

Mahabharata, vi. 333,
m the Suvastu is connected with the Gauri.

Now, according to Arrian, Indica, 4, II,
124 the Soastos and Garoias

121
Compare R.V. v. 61, 19.

122 There is a stream called Gomati in Kemaon, -which must be distinct from the

river in Oude, as the latter rises in the plains.
123 In the list of rivers in the description of Jambukhanda. The -words are :

Vastuih Suvastuih Gaurlm cha Kampanam sa-Hiranvafim
\

" The Vastu, the

Suvastu, the Gauri, the Kampana, and the Hiranvati."
121

Kcc<J>V Sf fv rieu/ceAaj^Ti8, a.fj.0.
61 &jtav Md\avr6i> re ical "Soaffrov KO.I Tapfroiav,

J/c5i5o? 4s T!>V Iv56v. " The Kophen unites with the Indus in Penketeetis, bringing

with it the Malantus, the Soastus, and the Garrceas." Professor Wilson (Ariana

Ant. pp. 183, 190, 194) thinks these two last names really denote one and the same

river. "Now there can be no doubt that by the Kophen is to be understood the

Kabul River
;
for Arrian sys, that having received the Malamantus, Suastus, and

Garoeus, it mixes with the Indus, in the country of Peukelaotis ; and the latter part

of Alexander's operations west of the Indus, shortly before he crosses that river, are

carried on in the same distiict along the Indus and the Cophen." "Wilson, Ariana

Ant., p. 183. "The united stream [of the Punjkora and Sewat] is called either the

Punjkora or Sewat River
;
and this may explain why Arrian, in his Indica, speaks

erroneously of a Suastus as well as a Garceus, whilst in Ptolemy we have no other
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flow into the Kophen. From comparing these two passages, it results

with tolerable certainty that the Suvastu is the same as the modern

Suwad, a stream which flows into the Kabul river from the north,

after first joining the Panjkora."

Returning now to R.V. x. 75, 6, and taking first the most westerly

streams (next to the Indus) there specified, we come (1) to the Vitasta

or Behat, (2) the Asikni or Chenab (Akesines), (3) the Parushni,

Iravati, or Eavee, (4) the Arjlklya, Vipas, or Beeas, and (5) the

S'utudri, or Sutlej. Yaska, as we have seen, identifies the ParueJlnl

with the Iravati, and the Jfrjiklya with the Vipas'; Professor Roth

considers the Asikni to be the same as the Chenab or Akesines; and

there is no doubt that the Vitasta is the Hydaspes, and that the S'utdrl

is the Sutlej. We have, consequently, in this passage an enumeration

of the rivers of the Panjab. The Asikni is again mentioned in R.V.

viii. 20, 25; the Parushni in R.V. vii. 18, 8, 9, and viii. 63, 15
;
the

S'utudri in iii. 33, 1
;
and the Vipas in iii. 33, 1, 3, and iv. 30, 11.

The other rivers named in the passage so often referred to, R.V. x.

75, 5, 6, .are the Sarasvati, the Ganga, and the Yamuna. The follow-

ing are some of the most remarkable passages in which the Sarasvati

is celebrated. In iii. 23, 4, it is thus mentioned along with the

DrishadvatI (with which Manu, ii. 17, also associates it) and the

Apaya : Ni tvd dadhe vare d prithivydh Ildydspade sudinatve ahndyi I

Drishadvatydm mdnushe Apaydydm Sarasvatydm revad Ague didihi\

river than the Suastus described." Ibid. p. 190. "Alexander crossed, according to

Arrian's narrative, four rivers before he reached the Indus; and these, the Kophen,

Khoes, Euaspla, and Garceus, we have still in the Punjshir, Alishung, Khonar, and

Punjkora. . . . Thus even Arrian is a better authority as an historian than as a

geographer, for he describes in the latter character the Kophen as bringing with it

to the Indus, the Malamantus, Suastus, and Garceus
;
two of which he does not

name at all in his narrative, and of which the third is probably the same as the

second." Ibid. p. 194. Lassen, on the other hand, holds that Ptolemy is in error.

"It must surprise us," he remarks (Ind. Ant., iii. 129), "that, of the rivers of

Eastern Kabul, Ptolemy mentions only the Suastos, and passes over the Garoias [the

ancient name was Gauri, the present is Panjkora] in silence, though this river must

have been known to him from the accounts of the waiters of the Macedonian age,

who, however, are wrong in making the Suastos to unite not with it, but with the

Kophen. This is the more surprising, as Ptolemy is acquainted with the region

called Goryaia after that river. . . . Ptolemy is thus misled into making the

Suastos rise too far to the north." See also Lassen's Ind. Ant. ii. 668-9. In any

case, the existence of a river in the Kabul country, called Suastus at the date of

Alexander's expedition, is undoubted.

VOL. n. 23
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"On an auspicious day I place thee on the most sacred spot of Ila

[the earth]. Shine, opulent Agni, in the assembly of men on the

banks of the Drishadvati, the Apaya, the Sarasvati." In R.V. vi.

61, 2, the same river is thus magnified: lyam Sushmebhir bisa-khd

ivdrujat sdnu girlndm tavishebhir urmibhih
\ pdrdvata-ghnim avase

mvriktibhih Sarasvatlm d visdsema dhltibhih
\ "By her force, and her

impetuous waves she has broken down the sides of the mountains,

like a man digging lotus fibres. For succour let us, with praises and

hyvnns, invoke Sarasvati who sweeps away her banks." 125 In verse 13

of the same hymn the same epithet dpdsam apastamd, "most copious

of streams," which is applied to the Sindhu in R.V. x. 75, 7 (see

above, p. 341), is also assigned to the Sarasvati.

Hymns 95 and 96 of the seventh book of the Eigveda are devoted

to
' the praises of the Sarasvati and her male correlative the Sarasvat.

The first and part of the second verse of the former hymn are as

follow^: Pra Jcshodasd dhdyasd sasre eshd Sarasvati dharunam dyasi

puh | pro, bdbadhdnd rathy eva ydti viSvdh apo mahind sindhur anydh \

ekd

achetat Sarasvati nadlndm suchir yati giribhyah d samudrut.\
"
o
This

Sarasvati has flowed on with a protecting current, a support, an iron

barrier. This stream rushes on like a charioteer, in her majesty

outrunning all other rivers. 126 Sarasvati is known as the one river,

flowing on pure from the mountains to the sea." 127

The Jumna is mentioned in two other passages of the Kigveda

besides x. 75, 5. In v. 52, 17, reference is made to property in cows

125 In reference to this verse, Yaska observes, ii. 23 : Tatra " Sarasvati" ity etasya

nadi-vat devata-vachcha nigamah bhavanti
|

. . . Atha etad nadi-vat
\

" There

are texts which speak of Sarasvati both as a river and as a goddess. . . . In the

following she is referred to as a river." He then quotes the verse before us
;
and

explains (ii. 24) paravata-ghim by paravara-ghatimm
"
destroying the further and

the near bank." See also the commentary on the Taitt. Br. vol. ii. p. 842 (Bibl.

Indica). This interpretation is condemned in B. and R.'s Lexicon, *. v., where the

sense is said to be, either (a)
"
striking the distant (demon)," or (b}

"
striking from,

or at, a distance."

126 See the translation of this verse 'In Benfey's Glossary to the Samaveda, p. 157,

under the word rathi.

w
Langlois, vol. iii., p. 241, note 13, thinks that Sarasvati in this hymn stands,

not for a river, but for "the goddess of sacrifice," with her libations. " These liba-

tions form a river, which flows from the mountains, where the sacrifice is performed,
and where the soma plant is collected. This river flows into the samudra (sea),

which is the vessel destined to receive the libations."
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and horses on the banks of the Yamuna; 128 and in vii. 18, 19, it is

said that the "Yamuna protected [or gladdened] Indra." 129 I have

found a reference to the Ganga in one other passage besides x. 75,

5, viz., in vi. 45, 3 1,
130 where the adjective gungya, "belonging to

the Ganga," occurs. But the Bigveda contains no hymn devoted to

the celebration of the Ganga, such as we find appropriated to the

Sindhu and Sarasvati., ,

The Sarayu is also referred to in three passages in the R.V. iv. 30,

18, v. 53, 9, and x. 64, 9. The first of these texts runs thus: *TJta

tyd sadyah Arya Sarayor Indra paratah \

Arnachitraratha avadhlh
\

" Thou hast straightway slain these two Aryas, Arna and Chitraratha,

on the other side of the Sarayu." The second and third have been

already quoted in pp. 343, f. The Sarayu named in these passages,

particularly the last two, may be different from the river of the same

name which now flows along the north-eastern frontier of Oude, as it

is mentioned in connexion with rivers all of which appear to bt? in the

Panjab. But it is not absolutely necessary to suppose this,
131 as we shall

pref^ntl/ see that one of the Vedic rishis was acquainted with Kikata

or Behar. In the Eigveda we have no mention made of the rivers of

the south, whiph have in later ages become so renowned in Hindustan

for their sanctity, the Narmada, the Godaveri, and the Kaven.

[On the subject treated in the preceding pages, the second

edition of Lassen's Indian Antiquities contains, at p. 643, vol. i.,

some new matter which I translate :

" The names of the rivers

mentioned in the hymns of the R.V. furnish us with the means

of arriving at exact conclusions regarding the abodes of the Arian

Indians at the time when they were composed. The Ganga and

the Yamuna are only mentioned once in the tenth book. In an

earlier book the Drishadvatl too is only once named : much oftener

123 R.V. v. 52, 17 : Yamunayam adhi sru^am ud radho gavyaih mrije ni radho

ajvyam mrije | ,

129 R.V. vii. 18, 19: Avad Indram Yamuna ityudi
\

130 See Roth, Litt. und Gesch. des "Weda, p. 136
;
and above p. 341. The words

are : Uruh kaksho na Gangyah \ Roth, sub voce kaksha, says, the sense of the

word kaksha is uncertain. Langlois does not translate it. Wilson misapprehends

Sayana's explanation.
131

See, however, the opinion of Lassen, as quoted below.
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the Sarasvati; but most frequently of all the Sindhu (Indus) with

its affluents, some of which are designated by their older names,

viz., Asikni for the Chandrabhaga, Marudvridha for the same stream

after its confluence with the Yitasta, TJrunjira for the Iravati, and

Parushm for the Yipasa. (The principal passage is R.Y. x. 75.) The

three western affluents of the Indus, which are now called Gomal,

Kurrum, and Kabul, are named in these hymns, Gomati, Krumu, and

Kv.bha respectively : the last word has, as is well known, been turned

by the Greeks into Kophen. The Anitabha, Rasa, and S'veti must

also be regarded as affluents of the same river (R.Y., v. 53, 9
;
x. 75,

6). . . . Before I proceed further, I think it fit to remark that it

is not the fault of the learned geographer [M. Yivien de St. Martin],

to whom we owe a valuable dissertation on the Vedic geography, but

of the French translator [of the R.Y., the late H. Langlois], if the

former has been misled to assume the existence of three rivers which

have no reality. Sushoma and Arjikiya signify vessels which are used

in the preparation of the Soma."2 The assumption that there is a

river called Trishtama is founded on an ignorance of the knguAge.
In the verse in question (R.Y., x. 75, 6) 'trishta,' 'harshly sounding,'

is to be referred to the Sindhu, whilst 'amaya' is th^ instrumental

singular feminine from the pronoun
' ama.' 133

rt The following additional rivers are named in the R.Y., the Ansu-

mati, the Hariyupiya, and the Yavyavati, but only once (vi. 27, 5, 6
;

viii. 85, 13, ff.),
and in such a way that their situation cannot be

fixed. Finally, the Sarayu is thrice named. In one place (iv.

36, 17) it is said that by the help of Indra Turvasu and Yadu

crossed this stream. 134 In the second passage (x. 64, 9) it is named

in connexion with the Sarasvati and Sindhu; and in the third

(v. 53, 9), again, in connexion with these two, and as well as with

several affluents of the Indus and the Yamuna. These data do

132 In proof of this Lassen refers to Eoth, on the Lit. and Hist, of the Veda,

p. 137. See also Eoth's Ilhist. of frirukta, p. 131, and Bohtlingk and Roth's

Lexicon, s.v. arjikiya : also Benfey's Glossary to S.V., s.v. s"aranyavat.

133 Trishtama is given as the name of a river in Bohtlingk and Roth's Lexicon
;

and this interpretation is not withdrawn in the "additions and improvements," in

vol. v.

134 The Sarayu is not named in v. 17, but in v. 18, where Indra is said to have

slain two Aryas, Arna and Chitraratha, on the other side of this river. See p. 347.
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not suffice to show what river is meant. Perhaps it is an affluent of

the Sarasvat!
;
this river is in any case to be distinguished from the

well-known affluent of the Ganga. From this survey it is clear that

at the time of the composition of the Rigveda the Arian Indians dwelt

chiefly in eastern Kabulistan and in the Panjab as far as the Sarasvatl.

"If we hold the Anitabha, the Rasa, and the S'veti, as from the

connexion we must, for the modern Abu Sin, Burrindu, and Sudum,

the Arian Indians were at that time already in possessiod of a tract

on the upper Indus. The conjecture that by the Rasa is meanly the

Suvastu, and by the SVeti tie Koas of the ancients, cannot be justified.

"Whether we are to assign to the Arian Indians a tract in western

Kabulistan also, depends on the ascertainment of the modern names,

of the three rivers mentioned in the R.V., which have not yet been

identified. It was only in the period when the tenth book of. this

collection of hymns was composed that the Arian people had travelled

further east and reached the Ganga.

"The Atharvaveda represents to us an important advance in the

diffusion of the Arian Indians. The Bahllkas and Gandharas appear

in Ihe light of peoples living at a distance
; so, too, the countries of

Magadha and Anga. It may be hence concluded that at that period

the Arians hftd not spread further than to north-western Bengal, on

the south bank of the Ganges.
135

Regarding the diffusion of the

Brahmanical religion, the S'atapatha Brahmana has preserved a re-

markable legend, of which the essential import is as follows," etc.

Lassen then quotes the passage (i. 4, 1, 10, ff.), which will be cited

further on.]

We have already seen (p. 328) that the Himalaya mountains are

mentioned in the Atharvaveda. In a fine hymn, the 121st of the

10th mandala of the R.V., also, we have the following verse, x. 121,

4 : Yasya ima Himavanto mahitvd yasya samudram rasaya saha dhuh
\

"He whose greatness these snowy mountains, and the sea with the

aerial river declare,"
136

etc. But no allusion to the Vindhya range,

135 The author here refers to Roth on the Lit. and* Hist, of the Veda, pp. 37, ff.,

where some verses of A.V., v. 22, are quoted, translated, and illustrated. See p. 351.

136 See Muller's translation in Bunsen's Gott in der Geschichte, part ii., p. 107.

The Himalaya, or snowy range, is also mentioned, A.V. xii. 1, 11 : Girayas te par-
vatah himavanto aranyam te prithivi syonam astu

\

" May thy mountains be

snowy, earth, and thy wilderness beautiful."
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which runs across the central parts of India, is to be found in the

Bigveda.

The following text from the R..V. shows that the author of the

hymn (said to he Visvamitra) knew something of the countries to the

eastward as far as Klkata or Behar, R.V. iii. 53, 14 : Kim te krinvanti

Sikateshu gdvo na dsiram duhre na tapanti gharmam \

a no bhara

Pramagandasya vedo naichdsdkham MagJiavan randhaya nah
\

"What
are thy c<5ws doing among the Kikatgs? They yield no milk for

oblations
;
and they heat no fire. Bring us the wealth of Pramaganda

[or the usurer] ;
and subdue to us, Ma&havat (Indra), the degraded

man (naichasakha)." Yaska explains Kikata as "a country inhabited

by people who were not Aryas,
" Nirukta vi. 32 : Klkato nama deso

'ndryanivdsah \

137 The word Klkata is given in the vocabulary called

Trikandasesha, as equivalent to Magadha. In Bohtlingk and Roth's

Dictionary, the following lines are quoted from the Bhagavata Parana,

i. 3, 24 : Tatah kalau sampravritte sammohaya sura-dvishdm
\

Buddho

ndmdnjana-sutah Klkateshu bhavishyati \ "Then, when the Kali age

has begun, a person named Buddha, son of Anjana, will be born

among the Kikatas, in order to delude the enemies of the gods (the

Asuras)." The commentator on the Bhag. Pur. explains the Kikatas

by madhye Gayd-pradese \

"in the country of Gaya," Again, Bhag.

Pur., vii. 10, 18, it is said: Tatra yatra cha mad-bhaktdh prasdntdh

samadarsinah
\

sddhavah samuddchdrds te puyante 'pi Klkatdh \

"In

every place where those who are devoted to me, who are calm, who

regard all things as alike, who are holy and virtuous, are found, the

(

137
Sayana gives an alternative explanation of klfcata, borrowed from a hint in

Yaska : Tadva "
kriyabhir yaga-dana-homa-lakshanabhih Mm phctlishyati

"
ity

asraddadhanah pratyuta
"
pibata khadata ayatn eva lofco na parah" iti vadanto

nastikah klkatah
\

" Or the Kikatas are atheists, who, being destitute of faith, say,
' what fruit Will result from sacrifices, alms, or oblations ? rather eat and drink, for

there is no other world but this.'" In Sayana's introduction,. to the Eigveda

(Miiller's edit. vol. i. p. 7), an aphorism of the Mlmansa, with a comment, is quoted,
in which an objector demurs to the eternity of the Veda, because objects and persons
who existed in time are mentioned in it. In the objector's statement, Naichasakha

is spoken of as a city, and Pramaganda as a king :
" Kim te krinvanti Ktkateshv

"

iti mantre klkato nama janapadah amriatah
\
tatha Naichasakham ridma nagaram

Pramagando nama raja ity ete 'rthah anityah amnatah
\

" In the verse,
' what do

thy cows among the Kikatas, etc.,' a country named Kikata is recorded, together
with a city called Naichas'akha and a king called Pramaganda ;

all which are nou-

eternal objects."
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men [of that country] are purified, even if they be Kikatas." Professor

"Weber, in his Ind. Stud. i. 186, states his opinion that the Kikatas

were not (as Yaska tell us) a non-Arian tribe, but a people who, like

the Vratyas, were of Arian origin, though they did not observe Arian

rites; and they may, he thinks, have been Buddhists, or the fore-

runners of Buddhism.

From these passages there seems to be no doubt that the Kikatas

were a people who live'd in Magadha or Behar.

The following verses from one of the mantras of the Atharvave,*Ta,

v. 22, quoted and explained *bj Professor Roth in his Lit. and Hist, of

the Veda, pp. 37-42, may tend to show what were the limits of the

country occupied by the Aryas at the date of its composition. These

limits coincide in one direction with those indicated in the preceding

passage from the Eigveda, in which the Kikatas are mentioned.

This mantra contains an invocation to Takman, apparently a per-

sonified cutaneous disease, who is supplicated to withdraw to certain

other tribes, whose names are specified, and whom we may there-

fore with probability conclude to have been regarded as without the

Arian pale, though not necessarily non-Arians. A.V., v. 22, verses

5, 7, 8, 12, 14 : 5
|
Oko asya Mujavanto oko asya Mahdvrishdh] ydvaj

jdtas takmams tavdn asi Bahlikeshu nyocharah \

1
\

Takman Mujavato

gachha-Bahlikanvd parastaram\ S'udrdm ichha prapharyam tarn Takman

vi iva dhunuhi
\

8
|

Mahdvrishdn Mujavato bandhu addhi paretya \ prai-

tdni takmane brumo anyakshetrdni vd imd
\

12
|

Takman bhrdtrd bald-

sena svasrd ltdsikayd saha
\ pdmnd bhratrivyena saha gachhdmum aranam

janam \

14
| Gandhdribhyo Mujavadbhyo Angebhyo Magadhelhyah \

praishyaih jtmam iva sevadhim takmdnam pari dadmasi
\

5. "His

(Takman' s) abode are the Mujavats, his abode the Mahavrishas. AB

soon as thou ^,rt born, Takman, thou sojournest among the Bahlikas.

7. Go, Takman, to the Mujavats, or far away to the Bahlikas. Choose

the female Sudra for food; and shake her. 8. Passing (us) by,

friend, devour the Mahavrishas and the Mujavats. We point out to

Takman these or those alien regions.
'

12. T^akman, along with thy

brother Balasa, and with thy sister Kasika (cough), and with thy

nephew Paman, depart to that foreign people. 14. We transfer

Takman as a servant, and as a treasure, to the Gandharis, the

Mujavats, the Angas, and the Magadhas."
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The Mujavats are again mentioned in the Vajasaneyi-sanhita, 3, 61,

as follows : Etat te Rudra avasam tena paro Mujavato ailhi
\
avatata-

dhanvd pinakavasdh krittivasah ahimsan nah iivo atlhi
|

138
"This,

Rudra, is thy food; with it depart beyond the Mujavats. "With thy

bow unbent, and concealed from view, and clad in a skin, pass beyond,

uninjuring us and propitious."

The Mujavats being mentioned along with the Bahlikas, a Bactrian

race, and with the Gandharis (see above,,- p. 342) may, as Roth thinks,

be a hill tribe in the north-west of India
;
and the Mahavrishas may

belong to the same region.
1 '9 v>

The Angas and Magadhas mentioned in verse 13 are, on the contrary,

tribes living in south Behar, and the country bordering on it to the

west. We have thus in that verse two nations situated to the north-

west, and two to the south-east, whom we may suppose, from the

maledictions pronounced on them, to have been hostile, or alien tribes,

ISB
Mujavat is explained by the commentator on the V.S., as the name of a moun-

tain, the place of Rudra's abode : Mujavan nama kaschit parvato Budrasya vasa-

sthanam
\

This is apparently a later idea. Compare the Mahabharata, Sauptika-

parva, 785, Evam uktva sa sakrodho jagama vimanah Bhavah
\ girer fitunjcfoatah

padam tapas taptum mahatapah] "Bhava (S'iva) having so said, went away angry and

disturbed, to the quarter of the hill Munjavat, to perform austerity, the great
devotee ;" and the As'vamedhika parva, 180 : Girer Himavatah -prishthe Munjavan
nama parvatah \ tapyate yatra bhagavams tapo nityam Umapatih \

" On the heights
of fee Himavat mountain there is a hill called Munjavat, where the divine lord of

Uma (S'iva) performs continual austerity." The commentator on the S'atapatha-
brahmana says it is the " Northern Mountain," udichyah parvatah \

The S'atapa-
tha-brahmana

(ii. 6, 2, 17,) thus comments on the text of the Vaj. S., after quoting
it : Avasena vai adhvanam yanti \

tad enam savasam eva anvavarjati yatra yatra

asya charanam tad anu
\

atra ha vai asya paro Mujavadbhyas charanam
\

tasmad

aha tl
paro Mujavato 'tthi" iti

" avatata-dhanva pinakavasah" ity
" ahimsan nah

sivo 'tihi" ity \
eva etad aha "krittivasah" iti

\ nishvapayaty eva enam etat
\

svapann u hi na kanchana hinasti
\
tasmad aha " krittivasah

"
iti

\

" Men go on
their way with provision. He therefore sends him (Rudra) off with provision,
wherever he has to go. Here his journey is beyond the Mujavats ;

hence he says
'

pass beyond the Mujavats ;'

' with bow unbent and concealed,' ''uninjuring us and

propitious, pass beyond.' He adds ' clad in a skin.' This lulls him to sleep ; for

while sleeping he injures nobody. Wherefore he says
' clad in a skin.'

" A deriva-

tive of the word Mujavat occurs also' in the R.V. x. 34, 1 : Somasya iva Mavjava-
tasya bhakshah

\

" Like a dra'ught of the soma produced on Mujavat, or among the

Mujavats." Yaska, Mr. 9, 8, explains the word thus : Ifaujavato Mujavati jatah \

Mujavan parvatah.
" <

Maujavatah
' means produced on Mujavat : Mujavat is a

mountain."
139 On the Bahikas and Bahlikas, see Lassen, Zeitsch. 1840, p. 194

;
and for 1839,

p. 52, ff.
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who lived on the borders of Brahmanical India, and to have been

beyond its boundaries at the time this incantation was composed.

(Roth, Lit. and Hist, of the Veda, p. 42.)

It does not, however, follow that the tribes who, in the Atharva-

veda, are spoken of as if they were hostile, or alien, were really of a

'

non-Arian origin. (See above, p. 351.)

Thus, the Arians appear in later times to have been in communica-

tion with the Gandharas. In the S'atapatha-brahmana allusion is

made to a royal sage called Svarjit, son of Nagnajit, the GandbAra,

who had expressed an opinion on the nature of breath or life
;
and

although his view was not regarded as authoritative, still the very fact

of its being quoted, and its author mentioned as a Rajanya, proves his

Arian origin. This is the passage, S'at.-Br. viii. 1, 4, 10 : Atha ha

sma aha Svarjid Ndgnajitah \ Nagnachid vd Gdndhdrah
\

. . . Yat sa

tad uvacha Rdjanyabandhur iva tv eva tad uvacha
\

"Further Svarjit,

son of Nagnajit, said. Now Nagnajit was a Gandhara. . . \ This

which he said, he spake as a mere Rajanya." Nagnajit, the Gandhara,

is also mentioned in the Ait.-Br., vii. 34, as one of the persons who

received instruction regarding a particular rite from Parvata and

Narada. 140 He is also mentioned" 1 in the following passage of the

Mahabh., i. 2439-41 : Prahrdda-sishyo Nagnajit Subalas chdbhavat

tatah
| tasya prajd dharma-hantrl jajne deva-prakopandt \ Gandhaya-

rdja-putro 'bhuch Chhakunih Saubalas tathd
\ Duryodhanasya janani

jajndte 'rtha-visdradau
\ "Nagnajit, the disciple of Prahrada, and

Subala, were then born. Owing to the wrath of the gods, the offspring

born to him became the enemies of righteousness. Two children were

born to the king of Gandhara (Subala), S'akuni Saubala, and the

mother of Duryodhana, who were both intelligent." Duryodhana was

a Kuru prince, and one of the heroes of the Mahabharata.

These passages are amply sufficient to prove that the Gandharas were

a people with whom the Arians of India were in the habit of holding

intercourse, and contracting affinities, and from this intercourse we

may reasonably infer a community of origin -.and language. On this

subject Lassen remarks (Zeitsch. fiir die Kunde des Morgenl., iii. 206):

"Though in individual passages of the Mahabharata, hatred and con-

uo
Roth, Lit. and Hist, of the Veda, pp. 41, 42.

141 See Weber, Ind. Stud. i. 218-220.
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tempt are expressed in reference to the tribes living on the Indus and

its five great tributaries, yet there is no trace of these tribes being

ever regarded as of non-Indian origin. That there was no essential

difference in their language is proved, as regards a later period, by

the testimony of Panini, which I have already cited." The previous

passage here referred to is from the same article, p. 194, where it is

said: "The word Bahika is used not only in the Mahabharata, but

also in Panini,
ua as a general designation for the tribes of the Panjab.

Thfi use of this appellation is thus fully certified
;
and if the grammar-

ian found it necessary to give special rulfcs for forming the names of

the villages in the Bahika country, we may hence conclude that the

Bahikas spoke Sanskrit, though they applied particular afiixes differ-

ently from the other Indians."

The same writer elsewhere 143 remarks: "The Indians distinguish,

not expressly, but by implication, the nations dwelling between the

SarasVati, and the Hindu-kush, into two classes : first, those to the east-

ward of the Indus, and some of those immediately to the westward of

that river, as the Gandharas (see p. 342, above), are in their estimation

still Indians
;

. . . but with the exception of the Kashmiras, and some

less known races, these Indians are not of the genuine sort: the

greater freedom of their customs is regarded as a lawless condition."

And Weber similarly remarks: 144 "The north-western tribes retained

their ancient customs, which the other tribes who migrated to the

east had at one time shared. The former kept themselves free from

the influences of the hierarchy and of caste, which arose among- the

latter as a consequence of their residence among people of alien origin

(the aborigines). But the later orthodox feelings of the more eastern

142 The aphorisms here referred to are iii. 3, 78, and iv. 2, 117, 118. The two

latter, with the comments, are as follows: 117
| VaKtka-gramebhyascha\ VaKika-

grama-vachibhyo vridha-sanjnakebhyash
" than " "nith

"
ity etau pratyayau bhava-

tah
|

S'akalikT,
\
S'akalika

\
118

|

Vibhasha Usinareshu
\

Usinareshu ye Vahika-

gramas tad-vaehibhyo vridhebhyash "(han" "nith" ity etau pratyayau va bhava-

tah
|
Saudarsaniki

\

Saudarsanika
\ pakshe chhah

\ Saudarsaniya |
"117. The

affixes than and nith are employed in Trtords taking vriddhi, which denote villages of

theVahikas; as S'akalikI, S'atfalika. 118. Or the affixes than and nith are optionally

employed in words taking vriddhi, which denote Vahika villages in the country of

the Us'Inaras ;
as Saudarsaniki^ Saudarsanika ; or sometimes with the chhas affix,

Saudarsaniya.
143

Zeitschrift, ii. 58. See also Asiat. Res. xv. 108
; and App. note L.

l" Ind. Stud. i. 220.
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Arians obliterated the recollection of their own earlier freedom
;
and

caused them to detest the kindred tribes to the westward as renegades,

instead of looking on themselves as men who had abandoned their own

original institutions."

There are other races also, who, although in the later Sanskrit

literature they are spoken of as being now aliens from the Brahmanical

communion, are yet declared to have once belonged to the Kshatriya

caste
;
and to have lost their .position in it from neglect of sacred

rites. 143

(See above, p. 259, and note 35). In addition to this t/a-

dition, however, we have yet' further proof of the Arian origin of some

at least of these tribes. Thus, it appears from the following passage

of the Nirukta (already quoted above, p. 152), that the Kambojas

spoke an Arian language, Nirukta, ii. 2: "Among some (tribes)

the original forms are used, among others the derivatives. S'avati

for the '

act of going
'

is used only among the Kambojas, while

its derivative sava is used among the Aryas. Dati is employed

by the eastern people in the sense of '

cutting,' while the word

ddtram,
'

sickle,' (only) is used by the men of the north." If,

therefore, the testimony of Yaska in regard to the language used by

Kambojas is to be trusted, it is clear that they spoke a Sanskrit dialect.

It is implied in the remarks he has made, that a close affinity existed

between the languages of the Aryas and Kambojas ;
that the substance

of both was the same, though in some respects it was variously modified

and applied. For it is only where such a general identity exists, that

the differences existing between any two dialects can excite any at-

tention. Had the two languages had but little in common, no such

comparison of minor variations could have suggested itself to the

grammarians. Now the country of the Kambojas was situated to the

north-west of India, on the other side of the Indus. It is clear, there-

fore, that Sanskrit was spoken at some distance to the west of that river.

Professor Roth is even of opinion that this passage proves Sanskrit

grammar to have been studied among the Kambojas. In his Lit. and-

Hist, of the Veda, p. 67, he observes : "'The multitude of grammarians

whose opinions are cited in the Pratisakhyas, proves how widely gram-

145 This tradition is, however, erroneously extended to some of the eastern and

southern tribes, the Pundras, Odras and Dravidas, who, as we shall afterwards see,

could not have been of Arian origin.
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matical studies were pursued ;
and Taska (Nirukta ii. 2 : see above, and

p. 152), confirms this in a remarkable passage, according to which verbal

forms were variously employed by the grammarians of four different

provinces. These four tribes were the Kambojas and Aryas, together

with the Prachyas and Udichyas (or eastern and northern peoples). It

is thus irrefragably proved that the Kambojas were originally not only

an Indian people, but also a people possessed of Indian culture
;
and

consequently that in Yaska's time this culture extended as far as the

Kjndukush. At a later period, as the well-known passage in Manu's

Institutes (x. 43) shows, the Kambojaw were reckoned among the

barbarians, because their customs differed from those of the Indians.

.... The same change of relation has thus, in a smaller degree,

taken place between the Kambojas and the Indians, as occurred, in a

remote antiquity, between the latter and the ancient Persians." U6

Now, as I have intimated, the fact that Sanskrit was spoken by the

tribea to the west of the Indus may be held to prove that that tract of

country was inhabited by races of Arian origin, and of common descent

with the Indians
;

147 and affords an additional argument in support of the

position that the Indo-Arians immigrated into India from that direction.

It may, however, perhaps, be objected that the passage in question

146 In his later work, the edition of the Nirukta, Roth suspects, for certain

reasons, that so much of the passage before us as refers to the Kambojas may be

interpolated. He adds, however, that "it is in so far valuable, as it shows that the

ancient Indians imagined the Kambojas also to be students of Sanskrit Grammar."

Erla'ut., pp. 17, 18. In the Journal of the German Oriental Society, vii. 373-377,

Professor Miiller makes some remarks on the same passage. He alludes to the fact

that a similar passage occurs in the Mahabhashya; and observes that "though
this circumstance appears partly to confirm Roth's conjecture regarding the spurious-

ness of portions of the passage, it may also be possible that the Mahabhashya has

borrowed it from the Nirukta, or that both the Nirukta and the Mahubhashya may
have taken it from the common source of ancient grammatical tradition." In any

case, this reference to a distant race like the Kambojas, looks as if it must have

been borrowed from some ancient source. The passage of the Mahabhashya is as

follows, p. 62 of Dr. Ballantyne's edition: S'avatir gati-karma Kambojeshv eva

bhashito bhavati
\

vikare eva enam Aryah bhcishante "s'avah" iti
\

" Hammatih "

Surashtreshu "raihhatih" Prachya-madhyameshu "gamim" eva tv Aryah prayun-

jate |

" Datir" lavanarthe iPrachyeshu datram Udlchyeshu \

"
S'avati, as a verb of

going, is employed only by the Kambojas ; the Aryas use only its derivative, s*ava.

The Surashtras use hammati, the central and eastern tribes ramhati, but the Aryas

only garni in the sense of '

going.' Dati occurs among the eastern tribes as the

verb for '

cutting ;

'

datra, a '

sickle,' alone is used by the people of the north."

147 See Appendix, note M. See Rawlinson's Herodotus, i. p. 670, 671 ;
and Strabo,

there quoted.
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(N"ir. ii. 2), not only proves that Sanskrit was spoken by the Kambojas,

to the north-west, but by the men of the east also. Now, as we may

presume that Yaska lived on the banks of the Sarasvati or ofthe Yamuna,
or of the Ganga, the people whom he designates Prachyas, or " men of

the east," must have been the Kikatas, or the Magadhas, or the Angas,

or the Yangas. But since it is evident from this passage that these

tribes also spoke Sanskrit, it might in like manner be argued .from this

circumstance that the Aryas must have penetrated into India from tine

eastward. To this I reply, that we can prove from other passages,

such as that in the S'atapatha-brahmana, i. 4, i. 10-18 (which will be

quoted further on), that the Arian civilization travelled from the west

to the east
;
and that therefore we may reasonably suppose that these

Prachya tribes did not originally live in the eastern country, but

formed part of the population which had migrated from the west, or

that at least they did not begin to speak Sanskrit till they had learnt

it from the Arians coming from the west. And besides, this passage

which I have quoted from Yaska does not stand alone
;

it is only

auxiliary to the other arguments which have been already adduced

to show that the Indo-Arians came from the north-west.

This fact, that tribes speaking dialects of Sanskrit lived to the

north-west of India, might, it is true, be also explained on Mr.

Curzou's hypothesis, that these tribes had emigrated from India. But

this hypothesis is opposed, as we have already seen, pp. 312, f., 320, f.,

to the other circumstances of the case.

The argument, then, which I derive from the facts just detailed,

when briefly stated, is this : "We find the north-west of India to bo

occupied by various tribes, who spoke the same language as the Arian

Indians. On the other hand, we find (as will be shown at length in

the next chapter) that different parts (the eastern and southern as

well as the north-western) of Hindustan itself, were inhabited by a

variety of tribes speaking languages fundamentally distinct from those

of the Arian race. 3?rom this I draw the conclusion that the Arian

Indians must have come from without, from the same side which we

find to be occupied from the earliest period by tribes speaking the same

language ;
and have driven before them to the east and south the non-

Arian races, to whom, on penetrating into India, they found them-

selves opposed. This subject, however, will be handled at length in

the following chapter.
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CHAPTEE III.

1HE ARIANS IN INDIA: THEIR ADVANCE TO THE EAST AND
SOUTH.

IN the preceding chapter I have endeavoured, by a variety of argu-

ments derived from, comparative philology, and from general history,

as -well as from the most ancient written records of the Indians and

the Iranians, to prove First, that the dominant race which we find

established in Hindustan at the dawn of history was not autoch-

thonous, but immigrated into that country from Central Asia; and

Secondly, that the route by which this people penetrated was from the

north-west through Kabul, and across the Indus. I shaK, for the

future, assume that both of these two propositions have been sub-

stantiated; and shall proceed to trace the history of the Indo-Arian

tribes after they had entered the Panjab, and had commenced their

advance to the south and east. We have already gathered (see

above, pp. 341, ff.), from an examination of the oldest Indian records,

the hymns of the Eigveda, that the country on both sides of the Indus

was the earliest seat of the Indo-Arians in India. We shall now see

(#8 has also been already intimated, pp. 291) that in these same hymns
the ancient bards designated the men of their own tribes by the name

of Aryas, and distinguished them expressly from another class of people

called Dasyus, who, we have reason to suppose, were a race of distinct

origin from the Aryas, and perhaps different from them in colour (see

above, p. 282), as they certainly were in language, in religion, and in

customs, who had been in occupation of India before it was entered by

the Indo-Arians from th#north-west. I shall afterwards adduce various

passages from the Brahmanas and post-Vedic writings, illustrative of

the progress of the Indo-Arians as they advanced to the east and south,

driving the indigenous tribes before them into the hills and forests,

and taking possession of the territory which the latter had previously
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occupied. I shall subsequently furnish some illustrations of the funda-

mental differences which exist between the Sanskrit and the languages

of the south of India differences which indicate that the tribes

among which the latter dialects were originally vernacular must in all

probability have been of a different race from the Indo-Arians. And,

finally, I shall refer to the mode in which these various classes of

facts support the conclusion to which we have been
already led, that

the Indo-Arians were not autochthonous in India, but immigrated

into that country from the north-west.
*

SECT. I. Distinction drawn between the Aryas and Dasyus in

the Rigveda.

I proceed, then, first, to show that the authors of the Yedic hymns
made a distinction between the members of their own community
and certain tribes whom they designated as Dasyus. This will Appear

from the following texts. R.Y. 51, 8, 9 : Vijdmhi Aryan ye cha

dasyavo larhmishmate randhaya sdsad avratdn
\
sdkl bhava yajamdnasya

choditd visvd it td te sadhamddeshu chdkana\ "Distinguish between

the Aryas and those who are Dasyus : chastizing those who observe

no sacred rites [or who are lawless], subject them to the sacrificer.

Be a strong supporter of him who sacrifices. I desire all thse

(benefits) at thy festivals."
1

x. 86, 19 : Ayam emi vichdlcasad vichinvan

ddsam dryam \

"Here I come," (says Indra) "perceiving and distin-

guishing the Dasa and the Arya." i. 103, 3
;
Sa jdtulharmd srad-

dadhdnah ojah puro vilhindann acharad vi ddsih
\
vidvdn vajrin dasyave

hetim asya dryam saho vardhaya dyumnam Indra
\

" Armed with the

lightning,
2 and trusting in his strength, he (Indra) moved about shat-

tering the cities of the Dasyus. Indra, thunderer, considering, hurl

thy shaft against the Dasyu, and increase the might and glory of

the Arya." i. 117. 21 : Tavam vrikena Asvind vapantd isham duhdnd

manushdya dasrd
\

abhi dasyum lakurena dhamantd uru jyotis chak-

1 This text, as well as R.V. i. 103, 3, given below, is quoted by Professor Miiller,
"
Languages of the Seat of War," first edition, p. 28, note.

2 Professor Benfey (Orient und Occident, iii. 132) renders jatubharma, "a born

warrior." Prof. Aufrecht considers it to mean "carrying off the victory, or palm,"

deriving jatu fromji, to conquer, which he thinks had another form ja, from which

comes jayu, "victorious."
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rathur drydya \

" beautiful Asvins, sowing barley with the plough,

drawing forth (lit. milking) food for man, and sweeping [or blowing]

away the Dasyu with the thunderbolt, ye have created a great light

for the Arya."
3

i. 130, 8 : Indrah samatsu yajamdnam aryam, prdvad

visveshu satamutir djishu svarmllheshu djishu \

manave 6dsad avratdn

tvacham krishndm arandhayat \ "Indra, who in a hundred ways pro-

tects in all battles, in heaven-conferring battles, has preserved in the

fray the sacrificing Arya. Chastizing the neglectors of religious rites,

heWbjected the black skin to Manu" (or the Arian man).
4

iii. 34, 8,

9 : Sasdna yah prithivim dydm utemdmlnaram madanti anu dhirandsah\

sasdna atydn uta suryam sasdna Indrah sasdna purubhojasam gam \

hiranyam uta bhogam sasdna hatvl dasyun pra aryam varnam dvat
\

" The wise gladden Indra, who bestowed the earth and this firmament.

Indra gave horses, he gave the sun, he gave the much-nourishing cow
;

and he gave golden wealth. Slaying the Dasyu, he protected the Aryan

colour,," iv. 26, 1, 2 : Aham Manur abhavam suryas cha aham Kak-

shlvdn rishir asmi viprah \

aham Kutsam Arjuneyam ni rinje aham kavir

Usandh pasyata mdm
\

2
|

aham bhumim adaddm drydya ahani vrishtim

ddsushe martydya \

aham apo anayam vdvasdndh mama devdso anu

htum ayan \ "I," says Indra,
" was Manu, and I the sun

;
I am the

s
Sayana interprets the "

great light," either of the glory acquired by the Asvins :

Svak7yam tejo mahatmyam chakrathuh
\

or of the sun : Visflrnam suryakhyam

jyotih |

" For it is the living man who beholds the sun :" Jlvan hi suryam pasyati \

Koth thinks this verse may refer to some forgotten legend, and that vrika may have

the ordinary sense of " wolf." He compares R.V. viii. 226 : Dasasyanta manave

purvyam divi yavam vrikena karshathah
\

"
Desiring to be bountiful to the man, ye

have of old in the sky ploughed barley with the wolf." He is also of opinion that

dhamanta has in the verse before us its proper sense of "blowing," and refers in proof

to the words of R.V. ix. 1, 8, dhamanti bakuram dritim
\

Bakura perhaps signifies,

he thinks, a " crooked wind instrument, which the As'vins used to terrify their

enemies ;
and bakura "

(in R.V. ix. 1, 8)
"
might denote a skin shaped like a

bakura." Illustr. of Nirukta, p. 92. In his Lexicon, Roth adheres to the opinion

that bakura is probably a martial wind-instrument, and that bakuro dritih is a bag-

pipe. The two following passages also similarly speak of light : R.V. ix. 92, 5 :

Jyotir yad ahne akrinod u lokam pravad manum dasyave kar abhlkam
\

" When
he (Soma) gave light to tb? day an'd afforded space, he delivered Manu [or the

Arian man], and arrested the Dasyu." R.V. x. 43, 4 : ... vidat svar manave

jyotir aryam \

" He (Indra) gave to Manu blessedness (and) a glorious light."
4 This passage is translated in a review of the first volume of this work, con-

tained in the " Times "
of 12th April, 1858. The " black skin," is there interpreted

of the dark colour of the Dasyus. The next passage is also partly quoted in the

same article.
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wise rishi Kakshivat. I subdue Kutsa, the son of Arjuni. I am the

sage Usanas : behold me. 2.1 gave the earth to the Arya, and rain to

the sacrifice!
1

. I have led the longing waters. The gods have fol-

lowed my will." 5
iv. 30, 18: The Sanskrit text of the following is

given above, p. 347 :
"
Thou, Indra, hast speedily slain those two

'

Aryas, Arna and Chitraratha, on the opposite bank of the Sarayu
"

(river), vi. 25, 2, 3 : Abhir visvdh alhiyujo visuchlr drydya viso ava-

tdrlr ddslh\ Indrajdmayah utaye ajdmayo arvdchlndso vanustio yuyujre\

tvam eshdm vithurd iavdmsi jahi vrishnydni krinuhi pardchah \ "By
these (succours) subdue to tAe Arya all the hostile Dasa people every-

where. Indra, whether it be kinsmen or strangers who have approached

and injuriously assailed us, do thou enfeeble and destroy their power and

vigour, and put them to flight." vi. 33, 3 : Tvam tan Indra ubhaydn

amitrdn ddsd vritrdni arya cha iura
\
vadhlr ity ddi. " Do thou,

heroic Indra, destroy both these our foes, (our) Dasa and our Arya

enemies, etc. vi. 60, 6 : Hato vritrdni dryd hato ddsdni 8atpat\\ hato

visvdh apa dvuhah
\

"Do ye, lords of the heroic, slay our Arya

enemies, slay our Dasa enemies, destroy all those who hate us." E.V.

vii. 5, 6 : Tvam dasyun ohaso Ague djah uru jyotir janayann drydya \

"
Thou, Agni, drovest the Dasyus from the house, creating a wide light

for the Arya." vii. 83, 1 : Ddsd cha vritrd hatam drydni cha sudd-

sam Indrd-Farund 'vasd \atam
\ "Slay both the Dasa enemies and

the Arya ; protect Sudas (or the liberal man) with your succour,

5
Sayana connects the word arya as an epithet with Manu understood. Professor

Weber, Ind. Stud. i. 195, note, thinks that Manu means in this passage the moon.

(In pp. 194, 5, he has a dissertation on the word Manu.) The speaker in thesfe

verses appear to he Indra. (See Bothl. and Roth's Dictionary, sub voce, Us'anas.)

The AnukramanT, as quoted by Sayana, says, Adyabhis tisribhir Indram iva atma-

nam rishis tmhtava. Indro va atmanam
\

" In the first three verses the rishi cele-

brates himself as if under the character of Indra; or Indra celebrates himself."

Kuhn (Herabkunft
1
des Feuers, p. 143) conjectures that Vamadeva may perhaps have

been an ancient epithet of Indra. In R.V. x. 48, 1, Indra says, similarly : Ahaih

dcisushe vibhajami bhojanam \

"I distribute food to the sacrificer," etc. The

pantheistic author of the Vrihad Aranyaka Upnnishad, thinks that the Rishi Vama-
deva is speaking of himself in these words (BibliothecJ Indica, pp. 215, 216) : Tad

yo yo devanam pratyabudhyata sa eva tad abhavat tatha risKlnam tatha manush-

yanrim \
tad ha etat pasyann rishir Vamadevah pratipede

" aham Manur abhavam

suryas cha" iti
\

""Whosoever of gods, rishis, or men, understood That, he became

That. Perceiving this, the Rishi Vamadeva obtained this text,
' I was Manu, I the

sun, etc." "Us'anas is connected with Indra in R.V. vi. 20, 11.

VOL. it. 24
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Indra and Varuna." x. 38, 3 : Yo no ddsah dryo vd purushtuta

adevah Indra yudhaye chiketati
\

asmdbhis te sushahdh santu satravah

tvayd vayam tan vanuydma sangame \

"
0, much lauded Indra, what-

ever ungodly person, Dasa or Arya, designs to fight against us, let

these enemies be easily subdued by us. May we destroy them in the

conflict." x. 49, 3 : Aham S'ushnasya inaihitd vadhar yamam na yo

rare dryam ndma dasyave \ "I, the slayer of S'ushna, have restrained

the bolt, I who have not abandoned the Aryan name to the Dasyu."

x. '65, 1 1 : Brahma gam aham janayanta oshadhlr vanaspatln prithivlm

parvatdn apah \ suryam divi rohayantah stMdnavah dryd vratd visrijanto

adhi kshami
\

" These bountiful ones "
(the gods named in the pre-

ceding verse) "have generated prayer, the cow, the horse, plants,

trees, the earth, the mountains, the waters; causing the sun to

ascend the sky, and spreading Aryan rites over the earth." 6 x. 83, 1 :

Sdhydma ddsam dryam tvayd yujd vayam sahaskritena sahasd sahasvatd]

"May, we," (0 Manyu)
" associated with thee, the mighty one, over-

come both Dasa and Arya through (thy) effectual energy." x. 102, 3:

Antar yachha jighdmsato vajram Indra abhiddsatah
\ ddsasya vd magha-

vann dryasya vd sanutar yavaya vadham
\

"
Restrain, Indra, the bolt

of the murderous assailant : remove far away the weapon of our enemy,

be he Dasa or Arya." x. 138, 3 : Vi suryo madhye amuchad ratham

vidad ddsdya pratimdnam dryah \

" The sun has launched his car in

mid-heaven : the Arya has paid back a recompense to the Dasyu."

viii. 24, 27 : Yah rikshdd amhaso muchad yo vd arydt saptasindhushu \

vadhar ddsasya tuvinrimna nlnamah
\

" Who delivered [us] from the

destroyer, from calamity ; who, powerful [god], didst avert the

bolt of the Dasa from the Arya in [the land of] the seven streams."

The above-cited texts seem to show that the Eigveda recognizes a

distinction between the tribe to which the authors of the hymns

belonged, and a hostile people who observed different rites, and were

regarded with contempt and hatred by the superior race. This appears

from the constant antithetic juxtaposition of the two names Arya and

Dasyu, in most of these texts
;
and from the specification in others of

6
Compare R.V. vii. 99, 4 : Urum yajnaya chakrathur u lokam janayanta

suryam ushasam agnim \ Dasasya chid vrishasiprasya mayah jaghnathur nara

pritanajyeshu :
" Te (Indra and Vishnu) have provided abundant room for the

sacrifice, creating the sun, the dawn, and fire. Ye, heroes, have destroyed the

powers of the bull-nosed Dasa."
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enemies, both Arya and Dasyu. If human enemies are designated

in the latter texts by the word Arya, we may reasonably suppose the

same class of foes to be commonly or often denoted by the word Dasyu.

It is not, of course, to be expected that we should find the Indian com-

mentators confirming this view of the matter more than partially ;
as

they had never dreamt of the modern critical view of the origin of

the Aryas and their relation to the barbarous aboriginal tribes! Yaska

(Nirukta, vi. 26) explains the*term Arya by the words " son of a [pr,

of the] lord." 7 The word Dasyu is interpreted by him etymologically,

thus: "Dasyu comes from the root das, to destroy; in him moisture

is consumed, and he destroys (religious) ceremonies." 8

Sayana interprets the word Arya, by "wise performers of rites;."
9

'

wise worshippers;"
10 "

wise;
11 "one to whom all should resort;"

12

"the most excellent race [colour] consisting of the three highest

castes;"
13

"practising ceremonies;"
14 "most excellent through per-

formance of ceremonies;"
15 and in two places, i. 117, 21, andiv. 26,

2, he regards it as an epithet of Manu. The same commentator in-

terprets the word Dasyu of the "robber Vritra;"
16 "enemies who

destroy the observers of Vedic rites;"
17 "the Asuras, Pisachas, etc.,

who destroy ;

" 18 " the vexing Asuras
;

" 19 "all the people who destroy

religious rites;"
20 " Vala and the other Asuras who destroy religious

rites;"
21 "enemies devoid of religious ceremonies." 22 Prom these cfuo-

tations it will be seen that Sayana mostly understands the Dasyus of

superhuman beings, demons, or Titans, rather than of human enemies.

7 Nir. vi. 26 : Aryah Isvara-putrah \

See Benfey's remarks on this definition in

Gott. Gel. Anz., for 1861, pp. 141, f.

8 Nir. vii. 23 : Dasyur dasyateh kshayarthad upadasyanty asmin rasah upada-

sayati Tcarmani
\

9 Vidusho
'

nushthatrln
\

on R.V. i. 51, 8.

10 Vidvamsah stotarah
\

on i. 103, 3. n Vidushe
\

on i. 117, 21.

12 Aranlyam sqrvair gantavyam \

on i. 130, 8.

13 Uttamam varnaih traivarnikam
\

on iii. 34, 9.

14 Karma-yuktani \

on vi. 22, 10.

15 Karmanushthatritvena sreshthdni
\

on vj. 33, 3.

16 Choram vritram
\

on i. 33, 4.

17 Anushtliatrlnam upakshapayitarah satravah
\
on i. 51, 8; and i. 103, 3.

18
Upakshaya-karinam asuram pisachadikani

\

on i. 117, 21.

19 Badhakan asuran
\

on iii. 34, 9.

20 Karmanam upakshapayitrlr visvah sarvah prajah \

on vi. 25, 2.

21
Upakshapayitnn karma-virodhino Vala-prabhritm asuran

\

on vi. 33, 3.

22 Karmahinah satravah
\

on vi. 60, 6.
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In his note on i. 100, 8, he speaks of them as "destroying enemies

living on the earth;'"
3 and in another place he explains the Dasa

varna, as heing either "the Sudras and other inferior tribes, or the

vile destroying Asura." 24

There is no doubt that in many passages of the R.V., to which I

shall presently refer, the words Dasyu and Dasa are applied to demons

of different orders, or goblins (Asuras, Rakshasas, etc.) ;
but it is

tolerably evident from the nature of thb case, that in all, or at least

some of the texts which have been hitherto adduced, we are to under-

stand the barbarous aboriginal tribes of India as intended by these

terms. This is yet more clearly established by the sense in which

the word Dasyu is used (i.e. for men and not for demons) in the

Aitareya-brahmana, in Manu, and in the Mahabharata. Thus the

author of the Aitareya-brahmana, after making Visvamitra say to his

fifty disobedient sons, vii. 18: Tan anuvydjaJtdra
" antdn vah prajd

bhakshishta
"

iti
\

te ete Andhrdh Pundrah Kabarah Pulinddh Mutibdh

ity udantydh lahavo bhavanti
\

Vaisvdmitrdh dasyundm Ihuyishthdh \

"Let your progeny possess the extremities [of the land?," adds,

"These are the Andhras, Pundras, S'abaras, Pulindas, Mutibas, and

other numerous frontier tribes. Most of the Dasyus are descended

from Yisvamitra." 25 And in the authoritative definition already

quoted
26

(see also vol. i., p. 482), Manu tells us :
" Those tribes in the

world which are without the pale of the castes sprung from the

mouth, arms, thighs, and feet [of Brahma], whether they speak the

language of the Mlechhas, or of the Aryas, are all called Dasyus."

. The Mahabharata thus speaks of the same people, ii. 26, 1025 :

Pauravam yudhi nirjitya Dasyunparvata-vtisinali\ gandn Utsavasanketdn

ajayat sapta Pdndavah
\ "Having vanquished the Paurava in battle,

the Pandava conquered the Utsavasanketas, seven tribes of Dasyus

inhabiting the mountains." And again, Ibid. ver. 1031-2: Daraddn

saha Kdmbojair ajayat Pdkasdsanih
\ pruguttardih disam ye cha vasanty

dsritya Dasyavah I nivasanti vayie ye cha tan sarvdn ajayat prabhuh \

Lohdn Paramakdmbojdn 'Rishikdn uttardn api\ "Pakasasani conquered

23
Prithivyam bhumau vartamanan dasyun upakshapayitrin s'atrun

\

on i. 100. 8.

24 Dasam varnam sudradikam yadva dasam vpakshapayitaram adharaih nikrish-

tam asttram.

25 See the first volume of this work (2nd ed.), pp. 355, ff.

26 See ahove p. 151.
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the Daradas, with the Kambojas, and the Dasyus who dwell in the

north-east region, as well as all the inhabitants of the forest, with the

Lohas, the Parama-Kambojas (furthest Kambojas), and the northern

Rishikas." And once more : Kdmlojdndm sahasrais cha S'akdndm

cha visdmpate \

S'abardndm Kirdtdndm Varvardndm tathaiva cha,
\

agamyarupdm prithivim mdmaa-sonita-kardamdm
\

Kritavdms tatra

S'aineyah Icshapayams tdvakam balam
\ Dasyundm sa-sirastrdnaih siro-

bhir lunamurdhajaih \ dlrghakurchair mahl klrnd vivarhair andajair

iva
|

"
S'aineya (Krishna's charioteer) made the beautiful eartU a

mass of mud with the flesH and blood of thousands of Kambojas,

S'akas, S'avaras, Kiratas, Varvaras, destroying thy host. The earth

was covered with the helmets and shaven and bearded heads of the

Dasyus, as with birds bereft of their wings."
27 Here it is evident

that the word Dasyu, in the latter part of the sentence, is a generic

term denoting the whole of the tribes who had been previously

mentioned, the Kambojas, S'akas, etc.

Another passage occurs in the S'anti Parva of the Mahabh., sect. 65,

verses 2429, ff., where the tribes there enumerated are said to live

after the fashion of the Dasyus ;
and where the duties to be observed

by the Dasyus are described. The Dasyus therefore cannot have

been regarded by the author of the Mahabharata as demons.

If any further illustration of this point be required, it may be foi^nd

in the following story (from the Mahabharata, S'anti P., sect. 168,

verses 6293, ff.) about the sage Gautama living among the Dasyus :

Bhuhma uvdcha
\

hanta te vartayishye 'ham itihdsam purdtanam \

udlch-

ydm disi yad vrittam Mlechheshu mamijddhipa \
brdhmano madhyadeslyah

kaschid vai brahma-varjitam \ grdmam vriddhi-yutam vlkshya prfivisad

bhaiksha-kdihkshayd \
tatra Dasyur dhanayutah sarva-varna-visesha-

vit I Irahmanyah satyasandhas cha ddne cha nirato 'bhavat
\ tasya kshayam

updgamya tato phikshdih aydchata |

. . . .
|

Gautamah sannikarshena

Dasyubhih samatdm iydt \

tathd tu vasatas tasya Dasyu-grdme sukham

tadd
|

.... kim idam kurushe mohdd vipras tvam hi kulodvahah
\

madhyadesa-parijndto Dasyu-bhdvam gatah kutham
\

Bhishma is the

speaker: "I will tell thee an ancient story about what happened in

the northern region among the Mlechhas. A certain Brahman of the

central country, perceiving a particular village, which was destitute

M Mahabh. Drona Parva. Sect. 119, ver. 4747, ff.
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of Brahmans [or the Yeda], to be in a prosperous condition, entered it

to solicit alms. There lived there a wealthy Dasyu, who was acquainted

with the distinctions of all the castes, religious, truthful, and liberal.

Approaching his house, the Brahman asked alms," and a house

"From proximity with the Dasyus, Gautama [the Brahman in question]

became like them. While he was thus dwelling happily in a village

of Dasyus," another Brahman arrived, who demanded of him : "What
is this that thou art foolishly doing ? ,Thou art a Brahman of good

famvly, well known in the central region: how is it that thou hast

sunk into the condition of a Dasyu?"
From the evidence aiforded by these passages of Manu and the

Mahabharata, it is probable that the word Dasyu, when occurring in

the Veda, is sometimes at least to be understood of men, and, con-

sequently, of the wild aboriginal tribes, whom the Arian Indians en-

countered on their occupation of Hindustan. It is true that, by the

later authorities whom I have quoted, the Dasyus are regarded as

degraded Arians,
28
(though Manu says that some of them spoke Mlechha

dialects), and that tribes unquestionably Arian, as the Kambojas (see

above, p. 355, f.), are included among them. But though it is true

that some of the Arian tribes who had not adopted Brahmanical in-

stitutions were so designated in after-times, the term Dasyu could not

well have been so applied in the earlier Vedic era. At that time the

Brahmanical institutions had not arrived at maturity ; the distinction

between those who observed them strictly and those who observed them

laxly could scarcely have arisen
;
and the tribes who are stigmatized

by the Yedic poets as persons of a different religion must therefore,

probably, have been such as had never before been brought into contact

with the Arians, and were, in fact, of an origin totally distinct.

It thus appears, that by the Dasyus who are mentioned in the Rig-

veda we must, in some passages, though not in all, understand the

barbarous aboriginal tribes with whom the Aryas, on their settlement

in the north-west of India, were brought into contact and conflict.

Before we proceed further, however, it will be interesting to review

some of the other principal texts of the R.Y. in which the Aryas and

Dasyus are mentioned. I should be glad if, while doing so, I could

hope to arrive in each case at a definite result in regard to the ap-

28 See Lassen, Zeitschrift, li. 49, ff.
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plication made of the words Dasyu and Dasa, and to determine pre-

cisely the relations which subsisted between the tribes sometimes

understood under that designation and the Aryas. But the sense of

the texts is often so obscure, that I cannot always expect to fix

their interpretation, or, consequently, to deduce from them any certain

conclusions. As, however, I have collected and arranged a con-

siderable number of passages bearing on this subject, I think it best

to present them to the readea, with such illustrations as 'I am able

to supply, in the hope that a fuller elucidation may sooner or Uter

be supplied by the mature researches of some more competent scholar.

[Since the above remarks were written, Professors Benfey and Eoth

have expressed their opinions on this subject. The former scholar writes .

as follows, in his review of the first edition of this work above referred

to, Gott. Gel. Anz. for 1861, pp. 137, ff. :
" On a point which occupies

a prominent place in this work I will permit myself one further ob-

servation. It is well known that in the Vedas the word '

dasyU,' and

in place of it also 'dasa,' frequently appears as the antithesis of 'arya.'

. . . It admits of no doubt that the Sanskrit-speaking races designate

themselves by the word arya; it is therefore a natural supposition that by

the words 'dasyu' and 'dasa' they denote those who had been subjected

by them. This assumption is confirmed by several passages. On the

other hand, however, there are not a few in which the same expressions

'dasyu' and 'dasa' are applied to the demons with whom the gods are in

conflict, and whose defeat is a condition of the earth receiving the

heavenly blessing which is bestowed hy the gods The question

arises whether one of these is the proper signification, which is

only secondarily applied to the other, or whether any third sense

common to both lies at the root of them. The answer is already

indicated by the alternating employment of 'dasyu' with 'dasa' (which

has the sense of slave) in the same antithesis (with 'arya') an employ-

ment which we may with the highest probability conjecture to rest

upon an identity, or, at least, an inward connexion. This indication

receives a tolerably decisive confirmation from the fact that according

to an abundance of analogies 'dasyu' and 'dasa' are found to be akin to

each other from a phonetic point of view." .... After stating at

some length his grounds for this opinion, Prof. Benfey proceeds :

" The

essential similarity of 'dasa' and 'das' is thus beyond doubt. But
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' dasa ' has decidedly the sense of '

slave,' and if this was the original

meaning of both the forms, it is equally certain that both ' dasa ' and
'

dasyu,' in contrast with the '

arya,' at first designated the aboriginal

population subjected by the latter at the time of their diffusion; and

this relation which subsisted on earth, which no doubt was not rarely

interrupted by revolts of the subject people, was transferred by the

Arians to the domain of the gods, whose harmful demons were re-

presented a's the rebellious slaves of the deities.

''.The view that in this contrasted relation 'dasa' has really the sense

of 'slave,' 'servant,' is supported by thvee essentially similar half

verses of the Atharvaveda (overlooked by the author in his collection),

,in which '

Sudra,' the well-known name for the servile caste in India,

stands in the same contrast to '

arya,' as '

dasyu
' and ' dasa ' elsewhere

do. The first is iv. 20, 4 : Tayd 'ham sarvam pasydmi yas cha S'udrah

utdryah \

'

By this (plant) I see every one, whether ' Sudra or Arya.'

The second text is iv. 20, 8 : Tendham sarvam pasydmi uta Sudram

utdryam \

'

By it (a kind of goblin) I see every one, whether Sudra

or Arya.' The third is xix. 62, 1," which Prof. Benfey does not quote,

but which runs thus : Priyam ma krinu deveshu priyUm rdj'asu ma

krinu
\ priyam sarvasya pasyatah uta sudre utdrye \

"Make me dear

to the gods ;
make me dear to kings, dear to every one who beholds

me, whether to S'udra or Arya."

Professor Roth, in his Lexicon, s.v. dasyu, defines that word as de-

noting (1) "a class of superhuman beings, who are maliciously disposed

both to gods and men, and are overcome by Indra and Agni in particu-

lar." Many of the demons subdued by Indra, designated by particular

names, as S'ambara, S'ushna, Chumuri, etc., bear the general appella-

tion of Dasyu. They are not only spirits of darkness like the Rakshases,

but extended over the widest spheres. In A.V., xviii. 8, 22, they
are demons in the form of deceased men ( Ye dasyavah pitrishu pravish-

tdhjndtimukhds charanti']. They are, he remarks, frequently contrasted

(a) generally with men (manu, dyu, nar\ and are called amdnusha in

R.V., x. 22, 8 (in supporj: of which he refers to R.V., viii. 87, 6
;

ix. 92, 5; Val., 2, 8; R.V., vi. 14, 3, and v. 7, 10); and (b) more

specifically with pious orthodox men (drya), and it is but seldom, if

at all (he considers), that the explanation of dasyu as referring to the

non-Arians, the barbarians, is advisable (in proof of which he cites
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R.V., i. 117, 21; vii. 5, 6; ii. 11, 18, f.
;

iii. 34, 9; i. 103, 3; x. 49,

3; i. 51, 8). The last passage, however, he. thinks, is best explained

of the barbarians. The word is (2) he goes on to say an oppro-

brious designation of hostile, wicked, or barbarous men, perhaps in the

following passages of the Veda, v. 70, 3, turydma dasyun tanubhih;

"let us overcome the Dasyus in our own persons:" x. 83, 6, hanava

dasyun uta bodhi dpeh \

"let us slay the Dasyus, and do thou recollect

thy friend." In Ait. Br., vii. 18, they are barbarous tribes: Vaisva-

mitruh dasyundm Ihuyishthdh \
"Most of the Dasyus are descended from

ViSvamitra."]
'

SECT. II. Additional Vedic texts bearing on the relations of the Aryas

and Dasyus.

First: In the following passages, or some of them, reference may
be made to the earth or territory being bestowed on the Aryas, i. 100,

18 : Dasyun S'imyumi cha puruhutah evair hatva prithivydm sarvd

nivarhlt
\

sanat Jcshetram sakhibhih svitnyebhih sanat suryam sanad apah

suvairah
j,

"
(Indra), the much-invoked, having, according to his wont,

smitten to [or on] the earth the Dasyus and S'imyus [or destroyers],

crushed them with his thunderbolt. The thunderer, along with his

shining friends, bestowed territory, bestowed the sun, bestowed the

waters." 29
ii. 20, 7 : Sa vritrahd Indrah krishnayonlh purandaro daxlr

airayad vi
\ ajanayad manave Jcshdm apai cha ityddi\ "Indra, the

29 Several points are obscure in this passage. Is the word S'imyu the name of a

tribe (as Professor "Wilson renders it), or does it merely mean a destroyer ? In R.V.

vii. 18, 5, we have the words sardhantam iimyum, which Professor Roth (Lit. and

Hist, of the Veda, p. 94) renders by
" defiant wrong-doer." Sayana on that passage

explains simyum by bodhamanam
\ "understanding" (participle). In the text

before us he explains the word S'amayitrJn tadhakarino rakshasadm
\

"
Subduers,

i.e. slayers, Rakshasas, etc."
; and again on the same passage: S'imyun \

S'amu

upasame \ samayati sarvaih tiraskaroti iti rakshasadih simyuh \

" The verb s'am

designates one wHo contemns every one else. S'imyu therefore = Rakshasa, etc."

Then, who are the "
shining friends

"
of Indra, in the second clause ? The Maruts ?

or the fair-complexioned Aryas ? In verse 2 of this hymn, we find the words

sakhibhih svebhih,
" his friends," which Sayana interprets of the Maruts. He ex-

plains verse 18 thus: svitnyebhih svetavarnair alankarena dlptangair sakhibhir

mitrabhutair marudbhih saha kshetram satrunam svabhutam bhumim sanat sama-

bhakshlt
\

"
Along with his white-coloured (i.e. whose limbs were shining with orna-

ments) friends, the Maruts, he divided the territory belonging to his enemies." On
the other hand, we have, in verse 6 of this hymn, the worshippers themselves spoken
of as, according to Sayana's gloss, the persons with whom the sun was shared. The
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slayer of Vritra, and destroyer of cities, scattered the servile (hosts)

of black descent. He produced the earth and waters for Manu." 30 The

passages iii. 34, 9, and iv. 26, 2, which have been already quoted

above (p. 360, f.), should be again referred to here. vi. 18, 3 : Tvam

ha nu tyad adamayo dasyumr ekah krishtlr avanor arydya \

"Thou

(Indra) hast then subdued the Dasyus: thou hast alone subdued

peoples to the Arya."
31

vi. 61, 3: T7ta Jcshitibhyo avanlr avindah
\

"And thou (Sarasvati) hast obtained lands for men." 32
vii. 19, 3:

Paurukutsim Trasadasyum dvah kshetrasdtd vritrahatyeshu purum \

" Thou hast preserved the man Trasadasyu, son of Purukutsa, in fights

r words there are : Asmakebhir nribhih smyam sanat] which Sayana renders, Asmadl-

yair nribhih purushaih suryam suryaprakasam sanat sambhaktam karotu s'atru-

purushais tu drishti-nirodhakham andhakaram samyojayatu \

"Let him divide the

light of the sun with our men, and involve our enemies in darkness which shall

obstruct their view." The same words are rendered by Rosen : Nostratibus viris

solem concedat,
" Let him bestow the sun on our countrymen," where the words in

the instrumental case have the sense of the dative assigned to them. If they bear

that sense in verse 6, they may equally have it in the 18th also. The meaning
would then be,

" He bestowed the land, the sun, the waters, on his fair friends."

But this use of the instr. would not suit verse 10, Sa gramebhih sanita sa'rathe^hih \

whether we understand gramebhih of villages, or hosts. On the words,
" his fair

friends," Professor "Wilson remarks, Rigveda i. p. 260, note: "
These, according to

the scholiast, are the winds, or Maruts
;
but why they should have a share of the

enemy's country (satrunam bhumim) seems doubtful. Allusion is more probably
intended to earthly friends or worshippers of Indra, who were white (s'witnya) in

comparison with the darker tribes of the conquered country." The worshipper's

friendship with Indra is mentioned in many passages of the R.V., as, i. 101, 1
; iv.

16, 10; vi. 18, 5
;

vi. 21, 5 and 8
;

vi. 45, 7. Rosen renders this passage: Expug-
navit terrain sociis suis nitentibus,

" He conquered the earth with his struggling

companions ;" thus giving another sense to svitnyebhih. In two other hymns, vii.

99, 3, and x. 65, 11 (quoted above, p. 362), we find mention made of the sun in

a somewhat similar manner as in the verse under review. In his translation of the

Rigveda in Orient und Occident, ii. 518, f., Prof. Benfey gives the following sense

to the verse before us :
" The much-invoked smites the robbers and devisers of mis-

chief
;
in tempest he shatters them to the ground with his bolt ; with his shining

comrades the thunderer acquired ground, sun, and floods."

30
Sayana explains the words krishnayonlh, etc., thus: krishnayoriir nikrishtajafir,

dastr upakshapayatrlr asurlh senah,
" the destructive armies of the Asuras, of

degraded rank." The Valakhilya ii. 8, has the following words : yebhir ni dasyum
manusho nighoshayah \

" Th.6 horses with which (Indra) thou didst scare (?) the

Dasyu away from the man."

31
Sayaua explains krishtth, "people," by putradasadm, "children, slaves," etc.

32
Sayana explains avan'ih, by Asurair apahritah bhumlh,

" lands taken away by
the Asuras." Roth (Diet.) assigns also to the word the sense of " streams ;" which

it might seem to be the function of Sarasvati to give rather than lands.
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with foes for the acquisition of land." vii. 1 00, 4 : Vichalcrame prtthimm

esha etdih kshetrdya Vishnur manave dasasyan \

" This Vishnu traversed

this earth, to give it for a domain to Manu (or the [Aryan] man)."

It is possible that in these passages, or in some of them, allusion may
be made to the occupation of the plains of India, and the subjugation

of the aboriginal tribes by the Aryas, on their immigration from the

north-west ; but it must be confessed that the explanation is uncertain.

In R.V., x. 65, 11, quoted above (p. 362), there seems to be a reference

to the spread of Aryan institutions.

Second: In two of the passages already quoted (i. 51, 8, 9; i. 130,

8), the epithets avrata and apavrata,
" devoid of," or "

opposed to,

religious rites," or "lawless," will have been noticed as applied to the

Dasyus. I proceed to cite some further passages in which the character

and condition of the Dasyus (whoever they may be) are specified.

They are (1) described as a degraded race, i. 101, 5: Indro yo

dasyun adhardn avdtirat marutvantam sakhyaya havdmahe
| m "We

invoke to be our friend, Indra, attended by the Maruts, who subdued

the base Dasyus
"

[or,
" subdued and humbled the Dasyus "].

33
ii. 11,

18: Bhishva sfivah sura yena Vritram avdlhinad Ddnum Aurnavdlham
\

apdvrinor jyotir drydya ni savyatah sddi dasyur Indra
\ "Maintain,

hero, that strength by which thou hast broken down Vritra, Danu,

Aurnavabha. Thou hast revealed light to the Arya, and the Dasyu
has been set on thy left hand." 34 The text of the following, K.V.,

ii. 12, 4, has been already given in p. 282 :

" He who swept away the

low Dasa colour." 35
iv. 28, 4: Visvasmdt slm adhamdn Indra dasyun

viso ddslr akrinor aprasastdh\ "Indra, thou hast made these Dasyus

lower than all, and the servile people without renown."

They are described (2) as having either no religious worship, or rites

different from those of the Aryas. i. 33, 4, 5 : Ayajvdnah Sanalcdh pretim

lyuh | pard chit&rshd vivrijus te Indra ayajvdno yajvalhih spardhamdndh\

33
Sayana explains this of making the Asuras vile and slaying them : Asuran

adharan niJcrishtan kritva.

34
Sayana explains the word Dasyu in this ver%p of the mythical personage

Vritra. The words ni + sadi, making together nishadi, present a curious coincidence

with the word Nishada.
35 Roth (Diet.) gives the sense of "removing, putting away," to guha kah.

Sayana explains it of "hiding in a cavern." The word varna, colour, race, which is

applied to the Aryas, iii. 34, 9, is here made use of in speaking of the Dasyus.

Sayana explains the latter, either of the S'udra ca^e, or of the Asuras.
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" The unsacrificing Sanakas perished. Contending with the sacrificers,

the non-sacrificers fled, Indra, with averted faces." 36
i. 131, 4:

S'dsas tarn Indra martyam ayajyum ityddi\ "Thou, Indra, hast

chastised the mortal who sacrifices not." 37
i. 132, 4: Sunvadbhyo

randhaya kanchid avratam hnndyantarn chid avratam
\

"
Subject to

those who offer libations the irreligious man, the irreligious man though

wrathful." iv. 16, 9: Ni mdydvdn abrahmd dasyur aria
\

"The

deceitful, p'rayerless Dasyu has perished?" R.V., v. 7, 10: Ad Ague

aprinato 'trth sasahydd dasyun ishah sasahydd nrin
\

"
Agni, may

the Atri then overcome the illiberal
'

Dasyus : may Isha over-

come the men." R.V., vi. 14, 3 : Turvanto dasyum ayavo vrataih

sllcshanto avratam
\

"Men subduing the Dasyu, with rites (or laws)

overwhelming the irreligious (or lawless)." v. 42, 9 : Apavratan

prasave vdvridhdnan brahma-dvishah surydd yavayasva \
"Remove

far from the sun the irreligious, the haters of prayer, who increase in

progeny." viii. 59, 10: Tvam nah Indra ritayus tvdnido ni trimpasi\

madhye vasishva tuvinrimna urvor ni ddsam sisnatho hathaih
\

11
|

36
Sayana describes the Sanakas as followers of Vritra : EtannamakZJi Vr^tra-

nucharah. I cannot say who may be meant by the Sanakas here. They may have

been heretical Aryas and not Dasyus. A Sanaka was a mindborn son of Brahma.

Wilson, Vish. Pur., first edition, p. 38, note 13. Weber, Ind. Stud. i. 385, note,

quotes a text of the Mahabh. xii. 13,078, where he is mentioned as a sage. Benfey
renders sanakah "old."

37 In i. 100, 15, the word marttah, "men," is opposed to devah, "gods." The

word martya,
"
mortal," is usually applied to men. But from the following passage

of the S'atapatha-brahmana it appears that the Asuras also are regarded as mortal,

and that the gods too were formerly so. ii. 2, 2, 8, ff. : Devascha vat Asurascha

ubhaye prajapatyah paspridhire \
Te ubhaye eva anatmana asuh, martya hy asuh

\

artatma hi martyah \
Teshu ubhayeshu martyeshu Agnir eva amrita asa

\

Tarn ha

sma ubhaye amritam upajlvanti .... Tato devas tanfyamsa iva pari&isisMre \

Te

arehantah sramyantas eheruh
\

ITta Aswan sapatnan martyan abhibhavema iti te

etad amritam agnyadheyam dadrisuh
\

Te ha uchuh\ hanta idam amritam antarat-

mann adadhamahai
\
Te idam amritam antaratmann adhaya amrita bhutva astaryya

bhutva staryan sapatnan martyan abhibhavishyama iti. "The gods and Asuras,

both the offspring of Prajapati, strove together. They were both soul-less, for they
were mortal

;
for he who is soul-less is mortal. While they were both mortal,

Agni alone was immortal ; and they boih derived life from him, the immortal. . . .

Then the gods were left as ine inferior. They continued to practise devotion and

austerity, and (while seeking to) overcome their foes, the mortal Asuras, they beheld

this immortal consecrated fire. They then said,
'

Come, let us place this immortal

(fire) in our inmost soul. Having done so, and having [thus] become immortal and

invincible, we shall overcome our mortal and conquerable enemies.'
" The gods

accordingly placed the sacred fire in their hearts, and by this means overcame the

Asuras.
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Anyavratam amdnusham ayajvdnam adevayum \

ava svah sakhd dudhuvita

parvatah sughndya dasyum parvatah \

"
Thou, Indra, lovest our re-

ligious rites
;
thou tramplest down those that revile thee

; thou,

vigorous hero, guard thyself in thy vital parts (lit. thighs) ;
thou hast

smitten the Dasa with thy blows. 11. Let his own friend Parvata,

let Parvata strike down to swift destruction the Dasyu who observes

different rites, who is inhuman, who does not sacrifice, nor regard the

gods."
33

iv. 41, 2: Sahvdfhso dasyum avratam
\ "Subduing $he

irreligious Dasyu."
39 x. 22, 7, 8 : A nah Indra prikshase asmdkam

brahma udyatam \

tat tvd ydchdmahe avah S'ushnam yad hann amanusham
\

8
|

Akarmd Dasyur abhi no amantur anyavrato amdnushah
\

tvam tasya

amitrdhan vadhar Ddsyasya dambhaya \

"Our prayer, Indra, is*

lifted up to thee for sustenance. "We implore of thee that succour

whereby thou didst smite the inhuman S'ushna. The Dasyu, Irre-

ligious, foolish, observing other rites, and inhuman, is against us : do

thou, slayer of our foes, subdue the weapon of this Dasa."

Another epithet which is frequently applied to the adversaries of

the
%
Vedvc bards, or of their deities (whether those adversaries may

have been Aryas, Dasyus, or demons), is "anindra," "without Indra,"
"
despisers of Indra." It occurs in the following texts, R.V., i. 133,

1 : Ubhe pundmi rodaSl ritena druho dahdmi sam mahlr anindrdh
\ "By

*

sacrifice I purify both worlds, I consume the great female-gobiins

which regard not Indra." R.Y., iv. 23, 7: Druham jighdmsan dhva-

rasam anindrdm tetikte tigmd tujase anlkd
\

"
Seeking to slay the

injurious female-sprite who regards not Indra, he (Indra) makes his

sharp weapons sharper for her destruction." B.V., v. 2, 3 : Hiranya-

dantam suchwarnam drat kshetrdd apasyam ayudha mimdnam
\

daddno

asmai amritam viprikkat kim mdm amndt^uh krinavann anukthdh
\

"From an adjacent spot, while offering to him the imperishable,

38 I am indebted to Prof. Aufrecht for aid in the translation of this passage. The

epithets of the Dasyu in the last verse seem well applicable to a mortal
;
but some of

them recur in x. 22, 8. In verse 7 of the same hymn a mortal enemy is referred to :

Na sim adevah apad isham dirghayo martyah :
"

lo^ig-lived god, let not a godless

mortal obtain prosperity." In his comment on E.V. v. 20, 2, Sayana explains the

word anyavrata thus : Vaidihad vibhaktam vratam karma yasya tasya Asurasya,
" the Asura whose rites are different from those of the Veda." See Goldstiicker, Diet.

s.v.
"
anyavrata."

39
Benfey in a note to his translation of Samaveda, ii. 243 (p. 251), understands

Dasyum avratam of Vritra, or the Evil Spirit in general.
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unmingled [fuel or butter ?], I beheld [Agni] the golden-toothed, the

bright-coloured, fashioning his weapons : what can those who regard

not Indra, and recite no hymns, do to me?" K.V., vii. 18, 6: Ardhatn

vlrasya sritapdm anindram para sardhantam nanude abhi kshdm
\

"Indra hurled to the ground the half of the struggling heroes,

drinkers of the oblation, and disregarders of Indra." 40
R.V., x. 27,

6 : Darsan nu atra sritapdn anindrdn bdhukshadah sarave patyamdndn \

ghrishum vd ye niniduh sakhdyam adhi'u nu eshu pavayo vavrityuh \

"They beheld here those who drink the libation, who regard not

Indra, who offer worthless oblations,
41 and are fit victims for the

thunderbolt : the wheels have rolled over those who reviled [our]
'

destroying friend." In R.V., x. 48, 7, Indra speaks : Abhldam

ekam eko asmi nishshdl abhi dvd kim u trayah karanti
\

khale na parshdn

prati hanmi bhuri kim md nindanti satravo anindrdh
\ "Impetuous,

I alone vanquish this one enemy; I vanquish two; what can even

three do? [In battle] I destroy numerous foes like sheaves of corn

on the threshing-floor. Why do the enemies who regard not Indra

revile me?" 4Z

f-

The following text speaks of men who are destitute of hymns and

prayers, x. 105, 8 : Ava no vrijind sislhi richd vanema anrichah
\

* ndbrahmd yajnah ridhag joshati tve
\

" Take 'away our calamities.

With a hymn may we slay those who employ no hymns. Thou takest

no great pleasure in a sacrifice without prayers."
43

As we have seen above (p. 282), there is some appearance of an

allusion being made in the Veda (3) to a distinction of complexion

as existing between the Aryas and the aborigines. On this subject I

quote the following remarks, made by Prof. Max Miiller, in a review

of the first volume of this work, which originally appeared in the

40 See Roth's interpretation of this verse in his Lit. and Hist, of the Veda, pp. 98,

99 ; and his remarks on the tribes who are referred to in this hymn', ibid. pp. 132-5.
41 Prof. Roth, s.v. explains bahukshad as denoting a niggardly worshipper who

offers the foreleg, i.e. a worthless portion of the victim.

42 See Nirukta, iii. 10, and^Roth, Erlaiiter., p. 29.

43 In my article
" On the Relations of the Priests to the other Classes of Indian

Society in the Vedic Age," (Journ. Royal As. Soc., new series, ii. 286, ff.),
I have

quoted numerous texts from the Rigveda
"
containing denunciations of religious

hostility or indifference," in which "no express reference is made to Dasyus," and

which may therefore,
" with more or less probability, be understood of members of the

Aryan community."
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"Times" newspaper of 10th and 12th April, 1858, and has since

been reprinted in his "
Chips," vol. ii. (see p. 324) : "At the time,"

he says, "when this name of 'varna' was first used in the sense

of caste, there were but two castes, the Aryas and the non-Aryas,

the bright and the dark race. This dark race is sometimes called by

the poets of the Yeda 'the black skin.' Rigveda, i. 130, 8: ' Indra

protected in battle the Aryan worshipper, he subdued the lawless for

Manu, he conquered the black skin.'
" 41

(This passage* has been

already quoted, p. 360.)

Some other passages in which black-coloured enemies are mentioned

may also possibly be referrible to the dark aborigines ;
such as R.V. ii.

20, 7, already quoted (p. 369) :

"
Indra, the slayer of Vritra and de-*

'

stroyer of cities, scattered the servile (dtislh} [hosts] of black descent."

But Prof. Roth (in his Lex.), explains this last expression, krishnayonih,

as well as krishnagarbhah, in R.Y. i. 101, 1, as descriptive of the

black clouds. The latter of these two phrases is similarly understood

by M. Regnier in his Etude sur 1'Idiome des Vedas, p. 154. In R.V.

iv. 16, 13, mention is made of Pipru and Mrigaya being subjected to

Rijisvan, son* of Vidathin, and of 50,000 black beings (explained

by the commentator as Rakshases) being destroyed by Indra, as

old age destroys the body. ( Tvam Piprum Mrigayam susavdmsam *

Ryisvane Vaidathindya randhlh
\ panchdsat krishnd ni vapah sahasrd

aikam no, puro jarimd vi dardah
\ ) These, also, are perhaps to be re-

garded as aerial foes.
45 See also Professor Benfey's explanation of R.V.

viii. 85, 15, in his translation of the Samaveda, i. 323, p. 228. In

44 This phrase, "the black skin," occurs also in R.V. ix. 41, 1, a text -which

reappears in the Samaveda, i. 491, and ii. 242. The words are Pro, ye gavo na

bhurnayas tveshah ayaso akramuh, ghnantah krishnam apa tvacham; which are thus

rendered by Professor Benfey :
" The flaming, the tempestuous [gods], approach like

furious bulls, and chase away the black skin." In a note he adds the explanation :

" The Maruts (winds) chase the clouds." In his Glossary to the S.V., the same

author explains the phrase
" black skin

"
by

"
night." A similar expression, tvacham

asiknim, occurs in R.V. ix. 73, 5 : Indra-dvishtam apa dhamanti mayaya tvacham

asiknlm bhumano divas pari \ "By their might they" (I cannot say who [qu. Maruts?]
are here referred to)

"
sweep away from the sky the fllack skin of the earth, hated o^f

Indra." So Benfey translates this line in his Glossary, s.v. asiktn. But perhaps
the words " black skin" should not be construed with the word " earth." The con-

struction may be,
" from earth and sky."

45
Compare Prof. "Wilson's Translation and R.V. i. 101, as well as the Introduction

to his R.V., vol. iii., pp. viii, ix, xiv and xv.
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the following text allusion is made to black tribes of some kind : R.V.

vii. 5, 3 : Tvad-lhiyd visah ayann asikrilr asamandh jahatir bhojandni \

Vaisvdnara purave sosuchdnah puro yad Agne darayann adideh
\

" For

fear of tb.ee the black tribes fled, scattered, relinquishing their pos-

sessions, when thou, Agni Vaisvanara, gleaming in behalf of Puru [or

the man], didst tear and burn the cities." Prof. Roth (Lexicon, . v.

"
asikni"} explains the words "black tribes" as meaning "spirits of

darkness."
1 A similar phrase occurs in R.V. viii. 62, 18: Puram na

dhrishno druja krishnayd bddhito visa
\

"
impetuous, break down as it

were a rampart, being harassed by the black race." It is not clear who

is here apostrophized ;
or what dark-coloured enemies are referred to.

There are (4) some passages in which the epithet
" mridhravach "

is applied to the speech of the Dasyus. If it were certain that the

aboriginal tribes were alluded to in all or in any of these texts, and

that the adjective in question had reference to any peculiarity in their

language, the fact would be one of the highest interest; but un-

fortunately both points are doubtful.46 The following are the passages

alluded to: R.Y. i. 174, 2: Dano visah Indra mridhravdchah sapta

yat purah sarma sdradlr dart
\

rinor apo anavadya arndh yune Vritram

Purukutsdya randhlh\ "When thou, Indra, our defence, didst

destroy the seven autumnal castles, thou didst subdue the people of

injurious speech. Thou, blameless one, hast impelled the flowing

waters: thou hast subjected Vritra to the youthful Purukutsa."

Pt.V. v. 29, 10 : Pra anyach chakram avrihah Suryasya Kutsdya anyad

varivo ydtave hah
\

antiso Dasyun amrinor vadhena ni duryone dvrinan

mridhravdchah
\

"Thou didst detach one wheel of Surya : the other

thou didst set free to go for Kutsa. Thou hast with thy weapon

smitten the mouthless [or noseless] Dasyus : in their abode thou hast

beaten down the injuriously speaking people." v. 32, 8 : Tyam chid

arnam madhupam saydnam asinvam vavram mahi ddad vgrah \ apddam
atram mahatd vadhena ni duryone dvrinan mridhravdcham

\

" The

fierce [Indra] seized that huge;
restless [Vritra], the drinker up of

the sweets, reclining, incatiable, the hidden
;
and beat down in his

abode with a great weapon, that footless, devouring, and injuriously-

46 The Atharvaveda xii. 1, 45, refers to the earth as "
sustaining men of very

various forms of speech and customs ; each dwelling in their own abodes
"
(janam

bibhratl bahudha vivachasam nanadharmanam prithivt yathaukasam}.
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speaking [demon]." vii. 6, 3 : Ni akratun grathino mridhravdchah

Panln airaddhun avridhdn ayajndn \ pra pra tan Dasyun Agnir vivuya

purva chakdra apardn ayajyun \

" The senseless, false, injuriously-

speaking, unbelieving, unpraising, unworshipping Panis (or niggards) ;

these Dasyus Agni removed far off. It was he who first made the

irreligious degraded." vii. 18, 13 : Vi sadyo vivu, drimhitdni eshdm

Indrah purah sahasd sapta dardah
\
vi Anavasya Tritsave gayam bhdg

j'eshma Purum vidathe mridhrqvdcham \

"Indra straightwtty shattered

all their strongholds, their seven castles by his violence: he di^i'ded

to the Tritsu the substance of the Anava : we vanquished in the fight

the injuriously-speaking Puru [or man]."
The word "mridhravach," which I have rendered "injuriously-,

speaking," is explained by Sayana (in his comments on three of these

passages) as meaning
" one whose organs of speech are destroyed

"

(himsita-vdgindriya, or himsita-vachaska). On i. 174, 2, he interprets

it as marshana-vachandh, "speaking patiently," ("suing for pardon,"

Wilson), and on vii. 18, 13, by bddhavdcham, "speaking so as to vex,"

("ill-speaking," Wilson). The same term is rendered by Wilson, in

his'translation of the second and third passages, by "speech-bereft,"

or "speechless." Roth, in his "Illustrations of the Nirukta," p. 97,

rejects the explanation of Yaska (who (Nir. vi. 31) renders "mridhra-

vachah" by "mriduvachah," "softly-speaking,"), and considers tha^t it

means "speaking injuriously." Dr. Kuhn, again (Herabkunft des Feuers,

p. 60), is of opinion that the epithet in question means "a stutterer;"

and thinks that, in R.V. v. 29, 10, reference is made to the gradual

dying away of the distant thunder, which is regarded as the voice of the

vanquished demon. In treating of the aboriginal races of India, Prof.

Miiller (Last Results of Turanian Researches, p. 346 : see, below, pp.

389, ff.) remarks, that "the '

anasas,' enemies, whom Indra killed with

his weapon (R.V. v. 29, 10), are probably meant for noseless (a-nasas),

not, as the commentator supposes, for faceless (an-asas) people. (See

also the article of the same author already alluded to in p. 375.)

Professor Wilson, on the other hand,'remarks (R.V., vol. iii., p. 276,

note): "Andsa, Sayana says, means dsyarahitdn, devoid of, or deprived

of, words
; dsya, face or mouth, being put by metonymy for sabda,

the sound that comes from the mouth, articulate speech, alluding

possibly to the uncultivated dialects of the barbarous tribes, barbarism

VOL. n. 25
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and uncultivated speech being identical, in the opinion of the Hindus,

as in the familiar term for a barbarian,
'

mlechha,' which is derived

from the root, mlechh, to speak rudely;" and adds, in reference to

Professor Muller's proposed interpretation of andsa: "The proposal

is ingenious, but it seems more likely that Sayana is right, as we have

the Dasyus presently called also mridhravdchas, .... having de-

fective organs of speech."

There aco only two of the four preceding passages containing the

word mndhravdch, in which the Dasyus are named
;
and in the second

of these two texts (R.V. vii. 6, 3) this word is applied to persons or

beings called pani, who are either niggards, or the mythical beings who

.stole the cows of the gods or the Angirases, and hid them in a cave.

(See "Wilson's R.Y. vol. i. pp. 16, 17, note.)
47 In any case, the sense

of the word mndhravdch is too uncertain to admit of our referring it

with confidence to any peculiarity in the speech of the aborigines.

In the R.V. frequent mention is made (5) of the cities or castles of

the Dasyus, or of the Asuras. One of these passages, i. 103, 3, has

been already quoted in p. 359. The following are additional instances :

R.V. i. 51, 5 : Tvam Pipror nrimanah prdrujah purah pra Rijisvdnam

Dasyu-hatyeshu dvitha\ "Benevolent to men, thou hast broken the

castles of Pipru, and protected Rijisvan in his battles with the Dasyus."

R.V. i. 63, 7 : Tvam ha tyad Indra sapta yudhyan puro vajrin PuruJc-

utsdya dardah
\

"
Thou, Indra, thunderer, fighting for Purukutsa,

didst destroy then seven castles." i. 174, 8: Bhinat puro na bhido

adevlr nanamo vadhar adevasya plyoh \

" Thou hast pierced the godless

piercers like their castles : thou hast bowed clown the weapon of the

godless destroyer." ii. 14, 6: Yah satam S'amlarasya puro bibheda

asmaneva purvlh\ "Who split the hundred, the numerous, castles of

S'ambara as with a thunderbolt." ii. 19, 6 : Divoddsdya navatim cha nava

Indrah puro vi airach Chhambarasya \

"Indra shattered for Divodasa a

hundred castles of S'ambara." iii. 12, 6 : Indrdgni navaiim puro ddsa-

patriir adhunutam \
sdkam ekena Icarmand

\

"Indra and Agni, by one effort

together, ye have shattered ninety castles belonging to the Dasyus."

iv. 26, 3 : Aham puro mandasdno vi airam nava sdkam navatlh S'amba-

47 See Bohtlingk and Roth, s.v. pani, where R.V. vii. 6, 3, is cited among the

texts where the word means "niggard ;" and comp. my art. on the " Priests in the

Vedic Age," Journ. R. A. S. for 1866, p. 290.
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rasya \

S'atatamam vesyam sarvatdtd Divoddsam Atithigvam yad dvam
\

11

Exhilarated, I have destroyed at once the ninety-nine castles of

S'ambara: the hundredth habitation (remained) in security, when I

protected Divodasa Atithigva."
48

vi. 31, 4: Tvam satdni ava S'am-

larasya puro jagantha apratlni dasyoh \

" Thou hast destroyed hundreds

of unequalled castles of the Dasyu S'ambara.'' The following verse

seems to show that by these castles, as well as by mountains, clouds

are meant : x. 89, 7 : Jac/'hdna Vritram svadhitir vaneva ruroja tpuro

aradad na sindhun
\

bibheda girim navam in na kumbham a gah'Indro

akrinuta svayugbhih]
" Indra smote Vritra as an axe (fells) the woods

;

he broke down the castles, he as it were hollowed out the rivers. He

split the mountain like a new jar ;
he possessed himself of the cows',

with his companions."

Iron castles are spoken of in the following passage : ii. 20, 8 : 'Prati

yad asya vajram bdhvor dhur hatvl dasyun puraft dyaslr nitwit I

" When they placed the thunderbolt in his (Indra's) hand, he'slew the

Dasyus, and overthrew their iron castles."*9

In tb^ following texts "autumnal castles" are spoken of: i. 131, 4 :

* t

Vidus te asya vlryasya puravo puro yad Indra sdradlr avdtirah
\

sdsa-

hdno avdtirah
\

sdsas tarn Indra martyam ayajyum savasaspate \

"Men
know this heroism of thine, that thou hast overthrown the autumnal

castles, violently overthrown them. Lord of power, thou hast chasiised

the mortal who sacrifices not." 60
(See also E.V. i. 174, 2, which has

been quoted in p. 376.) vi. 20, 10 : Sapta yat purah sarma sdradlr

dart han ddslh Purultutsdya sikshan\
" When thou, our defence, didst

48 See Kuhn's Herabkunft des Feuers, p. ] 40, and note. Benfey in his excursus

on sarvatati, Or. und Occ. ii. 524, renders " the hundredth dwelling in safety, when I

was gracious to the pious DiYodfisa." The words "in safety" may, he says, refer

to Indra, or to the hundredth city which he did not destroy ; and he refers, as Kuhn
also does, to R.Y. vii. 19, 5.

49 Mention is also made of iron castles or ramparts in the following texts : R.V.

iv. 27, 1
;

vii. 3, 7 ;
vii. 15, 14; vii. 95, 1

; viii. 89, 8
;
and x. 101, 8

;
but not in

connexion with the Dasyus.
50 The "autumnal" castles may mean the brilliant battlemented cloud-castles,

which are so often visible in the Indian sky at this period of the year. Sayana
in loco explains the term thus : S'aradJh samvatsara-sambandhimh samvatsara-

paryantam prakara-parikhadibhir dridliikritah purah s'atrunam purlh \

"The
enemies' annual cities, fortified for a year with ramparts, ditches, etc. ;" but see

next note.
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break down the seven autumnal castles, thon didst slay the Dasa

(people), showing favour to Purukutsa." 51

The epithet sasvat is applied to castles in the following text. This

word means, as is well known, "constant," "perpetual," but accord-

ing to the Nighantus it has the meaning of "many;" and Sayana

generally understands it in this sense, viii. 17, 14: Drapso bhettd

purdm sasvatlnam Indro munlndm saJcd \

" The drop (of Soma) is the

splitter of many (or of the perpetual) castles. Indra is the friend of

sages:" viii. 87, 6 : Team hi Sasvatlnam Indra dartd purdm asi
\

hantd

dasyor manor vridhah patir divah
\

"
Thou, Indra, art the destroyer

of many (or the perpetual) castles, the slayer of the Dasyu, the bene-

factor of man, the lord of the sky."
52 Castles of stone are mentioned

in one passage, iv. 30, 20 : S'atam asmanmaylndm purdm Indro vi dsyat

Divoddsdya ddsushe
\

" Indra has thrown down a hundred castles built

of stone, for his worshipper Divodasa." 53 In R.V. viii.
J, 28, men-

tion is n?ade of a "moving" castle : Tvam puram charishnvam vadhaih

S'ushnasya sampinak\ "Thou hast shattered with thy bolts the moving

castle of S'ushna." M

The castles referred to in these Yedic hymns were, iii later times,

at least, understood of castles of the Asuras
;
and the following legend

was invented to explain what they were. In the Commentary on the

Vajasaneyi-Sanhita of the Yajurveda, the following passage occurs :

Atra iyam dJchydyikd asti
\

devaih pardjitdh asurds tapas taptvd trai-

lokye trim piirdni chakrur lohamayim bhumau rdjatim antarikshe

haimlm divi
\

tadd devais tdh dagdJium upasadd Agnir drddhitah
\

tatah

upysad-devatd-rupo 'gm'r yadd tdsu pursJiu pravisya tdh daddha tadd

tisrah puro 'gnes tanavo 'bhuvan
\

tad dbhipretya ayam mantrah
\

"On
this text [Taj. Sanh. 5, 8], the following story is told: The Asuras

61
S3yana, in his note on this verse, explains the word saradlh differently, as

saran-namnah asurasya sambandhinlh
\ "Belonging to an Asura called S'arad."

Sayana renders the word s'arma in this passage by
" with thy thunderbolt." In his

note on R.V. i. 174, 2, he had previously rendered it by
" for our happiness." I

have ventured to render it "our, defence."

62 In R.V. viii. 84, 3, we find the same epithet applied to persons : Tvam hi

sasvatlnam patih raja visam asi
\

" Thou art the lord, the king of many peoples."

63
Sayana interprets asmanmaylnam by pashanair nirmitanam, "built of stone,"

and says they were the cities of S'ambara.

64 It appears that moving cloud-castles are here meant.
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having been vanquished by the gods, performed austerities, and built

three castles in the three worlds, one of iron on the earth, one of

silver in the atmosphere, and one of gold in the sky. Then Agni was

supplicated by the gods to burn these castles with the upasad. In

consequence, Agni, in the form of the upasad deity, entered these castles,

and burned them. Then these castles became the bodies of Agni. It

is to this that this Mantra (text) has reference." M The Satapatha-

brahmana
(iii. 4, 4, 3, ff.)'has the following passage on the ^ame

subject: Devds cha vai asiirds cha ubhaye prdjdpatydh paspridhire \

tato 'surdh eshu lokeshu puras chakrire ayasmaylm eva asmin loke raja-

tarn antarikshe harinlm divi
\

tad vai devdh asprinvata \
te etdbhir upa-

sadlhir updsldan \
tad yad updsldams tasmdd upasado ndma \

te purah

prdlhindann imdn lokdn prdjayan \

tasmdd dhur "
upasadd puram

jayanti" iti\ "The gods and Asuras, who were both the offspring of

Prajapati, -contended together. Then the Asuras constructed castles in

these worlds, one of iron in this world, one of silver in the atmosphere,

and one of gold in the sky. The gods were envious of this. They
sat near (upa-asldari) with these '

upasads
'

[ceremonies so called, or

sieges] ;
and from their thus sitting the name of '

upasad
'

originated.

They smote the cities, and conquered these worlds. Hence the saying

that men conquer a city with an '

upasad.'
' In the sequel of the

same passage, iii. 4, 4, 14, it is said : Vajram eva etat samskaroti

Agnim anlkam Somam salyam Vishnum kulmalam
\

"He thus prepares

the thunderbolt, making Agni the shaft, Soma the iron, Vishnu the

point." (See also Weber's Ind. Stud. ii. 310.)

The Aitareya Brahmana i. 23 gives the following variation of the story :

Devdsurdh vai eshu lokeshu samayatanta \
te vai asurdh imdn eva lokdn

puro 'kurvata yathd ojlydmso ballydmsah \

evam te vai ayasmaylm eva

imdm akurvata rajatdm antarikshaih harinlm divam te tathd imdn lokdn

puro 'kurvata\ te devdh alruvan "puro vai ime'surdh imdn lokdn akrata\

purah imdn lokdn prati karavdmahai" iti
" tathd" iti\te sadah eva asydh

55 The reference here is to the text of the V,3. 5, 8, which contains the words

ya te Agne ayahsaya tanuh ; ya te agne rajahsaya tanuh; ya te agne harisaya
tanuh :

" The body of thine, Agni, which reposes in iron
;
which reposes in silver

;

which reposes in gold." The 'upasad' was a festival, part of the jyotishtoma,
which was kept for several days. See Bb'htlingk and Roth's Lexicon.

56 The Commentary says: "anlkam" vajrasya mukha-pradesah \ salyas tatah

purvo bhagah
" kulmalam "

tatpuchha-bhagah \
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pratyakurvata agnldhram antarikshdd havirdhdne divas tathd imdn lokdn

purah pratyakurvata\te devdh abruvann "upasadah updydma upasadd vai

mahdpuram jayanti" iti "tathd" iti\ te yam eva prathamdm upasadam

upayams tayd eva endn asmdl lokdd anudanta yam dvitlydm tayd 'ntarik-

shdd yam tritlydm tayd divah
\

tdms tathd ebhyo lokebhyo 'nudanta.

11 The gods and Asuras strove together in these worlds. The Asuras

made these worlds into castles, as strong and powerful persons do.

Thu? they made this earth a castle of ifbn, the air one of silver, and

the sky one of gold : thus did they make these worlds castles. The

gods said :
" These Asuras have made these worlds into castles

;
let us

in turn make of them counter-castles.' (The other gods said)
' so be

ft.' They (accordingly) made out of this earth a sitting-room
87

(sadas),

out of the air a fire-altar, and out of the sky two receptacles of obla-

tions : thus they made these worlds into counter-castles. The gods

said,
'
let us enter upon sieges (upasadah}** for by siege men conquer a

great fort.' (The other gods said)
' so be it.' By the first siege on

which they entered they drove them (the Asuras) from this earth, by
the second from the air, and by the third from the sky. So they drove

them from these worlds."

Further on, in section 25 of the same chapter, the Aitareya Brah-

mana says : Ishum vai etdm devdh samaskurvata yad upasadah \ tasydh

Agnw anlJcam dslt Somah salyo Vishnus tejanam Varunah parndni]

tdm djyadhanvdno 'srijams tayd puro bhindantah dyan\ "The gods

prepared this arrow, the TJpasads. Agni was its shaft, Soma was its

iron, Vishnu was its point, Yaruna its feathers. Using the ajya for

a how, they discharged this arrow, and went forward shattering the

castles."

The Taittiriya Sanhita, vi. 2, 3 (as quoted in the commentary on an

earlier part of the same work, Bibl. Ind., Black Yajurveda, in the

first volume, page 390, f.), thus relates the story, combining the parts

of the narrative which are separated in the two other Brahmanas :

Teshdm asurdndm tisrah purah dsan
\ ayasmayl avamd 'tha rajatd 'tha

Jiarinl
\

tdh devdh jetum ndi'aknuvan
\
tdh upasadd eva ajiglshan \

tasmdd

dhur "
yas chaivam veda yas cha na upasadd vai mahdpuram jayanti" iti

\

67 This is Prof. Haug's rendering. See his note, Transl. of Ait. Br. p. 51.

68 " There is throughout this chapter a pun between the two meanings of upasad,

'siege,' and a certain ceremony" [so called] "observable." Haug, p. 52.
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te ishum samaskurvata Agnim amlcam Somarn ialyam Vishnum tejanam \

te

'bruvan "leak imam asisyati" iti\
" Rudrah" ity abruvan

\

"Rudro vai

krurah so ^asyatv" iti
\

so 'bravld "varam vrinai aham eva paiundm

adhipatir asdni" iti
\
tasmdd Rudrah paundm adhipatih \

tarn Rudro

'vdsrijat \

sa tisrah puro bhitvd ebhyo lokebhyo 'surdn prdnudata \

"These Asuras had three castles, the lowest one of iron, next one of

silver, and then one of gold. The gods were unable to conquer these.

They sought to capture them' by siege (or by an upasad). Hence men

say,
' he who knows, and he who does not know, this, both conquer a

great fort by siege.' They prepared an arrow, making A gni the wooden

shaft, Soma the iron, and Vishnu the point.
59

They said,
' who shall

shoot this arrow ?'
'

Rudra,' they said
;

' Rudra is cruel, let him shoot*

it.' He (Rudra) said,
'
let me ask a boon

;
let me be the lord of cattle

(or victims).' Hence Rudra is the lord of cattle. He discharged the

arrow, and -having shattered the three castles, drove the Asuras from

these worlds." 60

The Atharvaveda, v. 28, 9, f., speaks of three castles of the gods :

Diyas tvv pdtu haritam madhydt tvd pdtu arjunam\lJiumydh ayasmayam

pdtu prdgdd devapurdh ayam \

imds tisro devapurds tds ivd rakshantu

sarvatah
\

"
May the golden protect thee from the sky, the silver from

the air, the iron from the earth : this man has reached the castles of the

gods. May these three castles of the gods preserve thee continually."

Another text speaks of the castles of the Asuras, Atharvaveda, x.

6, 10: Tarn bibhrach chandramdh manim asurandmpuro 'jayad ddnavdndm

hiranmaylh \

"
Holding that gem, the Moon captured the golden castles

of the Asuras, sons of Danu."

And verse 20 of the same hymn says : Tair medino Angiraso Dasyundm
bibhiduhpuras tena tvam dvishato jahi \

"Allied with them (the Athar-

vans) the Angirases shattered the castles of the Dasyus : with it do

thou slay thine enemies."

In several texts Dasyus are mentioned in connexion with mountains.

Thus in R.V., ii. 12, 11, we have the words, Yah S'ambaram parvat-

eshu Tcshiyantam chatvdrimsydm hradi anvfivindat
\

" Who discovered

59 Comm. p. 391 : Ariika-sabdo banasya prathama-bhagam kashtham achashte

ss'alya-sabdo lohaih tejana-iabdas tad-agram.
80 See the version of the same story, given in the Anus'asana parva of the

Mahabharata, as quoted in vol. iv. of this work, pp. 168, f.
;
and at much greater

length in the Karna parva, vv. 1407, ff.
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Sambara living in the mountains in the fortieth autumn
;

" and in i. 130,

7 : Shinat puro navatim Indra Purave Divoddsdya mahi ddsushe nrito

vajrena ddsushe nritah
\ Atithigvdya S'ambaram girer ugro avdbharat

\

maho dhandni dayamdnah ojasd visvd dhandni ojasd \

' (

Indra, impetuous,

thou didst shatter by thy bolt ninety-nine cities for Puru (or the

man), for the very liberal sacrificer Divodasa
; impetuous, for the

liberal sacrificer. Fierce, he hurled down S'ambara from the moun-

tain for the sake of Atithigva, bestowing great wealth by his power,

all wealth by his power." iv. 30, 14 : Uta ddsam Kaulitaram brihatah

parvatdd adhi
\

avdhann Indra S'ambaram
\

"
Thou, Indra, didst cast

down the Dasa S'ambara, son of Kulitara, from the great mountain."

'vi. 26, 5 : Ava girer ddsam S'ambaram han prdvo Divoddsam
\

"Thou

didst hurl down the Dasa S'ambara from the mountain, thou didst

preserve Divodasa."

The wealth or property of the Dasyus or Asuras is spoken of in

various'places. Thus in i. 33, 4 : Vadhlr hi dasyum dhaninam ghanena

elcas charann upa sdkebhir Indra
\ "Thou, Indra, advancing singly,

hast slain the wealthy Dasyu, together with his allies, with ,thy

destructive weapon."
61

i. 176, 4: Asunvantam samam jahi dundsam

yo na te mayah \ asmabhyam asya vedanam daddhi suris chid ohate
\

"Kill all those who make no oblations, though difficult to destroy,

and who cause thee no gladness ; give us their wealth : the worshipper

expects it." ii. 15,4: Sa pravolhrln parigatya Dabhlter visvam adhdg

dyudham iddhe agnau \

sa gobhir asvair asrijad rathebhih
\

" Surround-

ing those (Asuras) who had carried away Dabhlti, he burned all

their weapons in the blazing fire, and presented him with cows,

horses, and chariots." iv. 30, 13 : Uta S'ushnashya dhrishnuyd

pramriksho abhi vedanam
\ puro yad asya sampinak \

" Thou didst

boldly sweep away the wealth of S'ushna, when thou didst shatter

his castles." viii. 40, 6 : Api vrischa purdna-vad vratater iva gush-

pitam | ojo ddsasya dambhaya \ vayam tad asya sambhritarn vasu Indrena

vibhafemahi \

" Root up, as of old, like (a tree) overgrown by a creep-

ing plant ;
subdue the might of the Dasa

; may we through [or with]

61
Sayana remarks on this verse :

" The Vajasaneyins distinctly record the wealth

[of Vritra] in these words
;

'

Vrittrasyantah sarve devah sarvascha vidyah sarvani

havlmshi cha asan : In Vritra were contained all the gods, all the sciences, and all

oblations.'
"
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Indra divide his collected wealth." x. 69, 6 : Sam ajryd parvatyd

vasuni ddsd vritrdni drydjigetha \

"Thou hast conquered the property,

whether situated in the plains or hills, (thou hast conquered) the Dasa

and the Arya enemies."

In the following and numerous other texts (as well as in some of

the preceding), various Dasyus, or at least adversaries, are specified

by name, together with the persons who were delivered from them.

R.V., i. 51, 6 : Tvam Kutsam "S'ushnahatyeshu dvitha arandhdyo Atitfri-

gvdya S'ambaram
\

mahdntam chid Arbudam nyakramlh padd sandd

eva dasyuhatydyajajnishe \

" Thou hast preserved Kutsa in his fights

with S'ushna
;
hast subdued Sambara to Atithigva ;

thou hast trodden

under foot the great Arbuda
;
of old hast thou been born to destroy

the Dasyus."
62

vii. 19, 2: Tvam hi tyad Indra Kutsam dvah susru-

shamdnas tanvd samaryye \
ddsafft yat S'ushnam Kuyavam ni asmai

arandhayah Arjuneydya sikshan
\ "Thou, Indra, didst then deliver

Kutsa in the fray, interposing with thy body, when favouring that

son of Arjuni, thou didst subdue to him the Dasa S'ushna, and

Kuyava.','
63

i. 53, 8: Tvam Karanjam uta Parnayam vadhls

tejishthayd Atithigvasya vartanl
\

tvam said Vangridasya abhinat puro

andnudah purishutdh Rijisvand \

9
|
Tvam etdn jana-rdjno dvirdaia

abandhund Susravasd upajagmushah \

shashtiih sahasrd navatim nava

sruto ni chakrena ratJiyd dmhpadd avrinak
\

10
j

Tvam dvitha Suira-

vasam tavotibhis tava trdmabhir Indra Turvaydnam \

tvam asmai Kutsam

Atithigvam Ayum make rdjne yune arandhandyah \
"8. Thou hast

slain Karanja and Parnaya with the glittering spear of Atithigva.

Unyielding, thou hast broken down the hundred cities of Vangrida,

which had been blockaded by Rijisvan. 9. Thou, renowned Indra, hast

with thy swift chariot-wheels, crushed those twenty kings of men, who

assailed the unaided Susravas, [and their] sixty thousand and ninety-

62 This verse is followed almost immediately by the text, i. 51, 8, quoted above,

p. 359. "
Distinguish between the Aryas," etc.

63 In R.V., iv. 26, 1 (quoted above, p. 360), also, l^utsa is called the son of Arjuni.

Kuhn considers that Kutsa is a personification of the lightning, a view which he

considers to be confirmed by his patronymic of Arjuni, Arjuna being an epithet of

Indra, and of the thunderbolt. See Herabkunft des Feuers, pp. 57-62, 65, 140, 176.

See also Bohtlingk and Eoth, .v. Kuyava is also mentioned in i. 103, 3 : Kshlrena

snatah Kuyavasya yoshe, hate te syatam pravane S'iphayah.
" The two wives of

Kuyava bathe with water
; may they be drowned in the stream of the S'ipha."
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nine [followers], 10. Thou hast by thy aids protected Susravas, and by

thy help Turvayana. To this mighty youthful king thou hast subjected

Kutsa, Atithigva, and Ayu."
M

ii. 30, 8 : Sarasvati tvam asmdn

aviddhi marutvatl dhrishati jeshi satrun
\ tyaffi chit sardhantam tamshl-

yamdnam Indro hanti vrishabham S'andikdndm
\

'*
Sarasvati, do thou

protect us : impetuous, attended by the Maruts, thou conquerest our

enemies. Indra destroys the chief of the S'andikas, arrogant, and

making aflisplay of his strength."
65

iV. 30, 15 : Uta ddsasya VarcJii-

nah sahasrdni sata''vadJiih\ adM pancha pradhln iva\ 21
| asvdpayad

Dalhltaye sahasrd trimatam hathaih
\

ddsdndm Indro mayayd \

"Thou

hast slain above a thousand and five hundred followers of the Dasa

Varchin like fellies of a wheel [crushed, or whirled round ?]
6* 21. Indra,

64 The youthful king, alluded to in the last verse, is said by Eoth (Lexicon, under

the word "Atithigva") to be Turvayana. See, however, under Turvayana. Benfey

(Or. und Occ., i. 413) says it must be Sus'ravas. These names occur again in vi.

18, 13. Kutsa is sometimes aided (E.V., i. 63, 3
;

i. 121, 9
;

iv. 16, 12
;
x. 99, 9),

and sometimes vanquished (ii. 14, 7 ;
iv. 26, 1

;
vi. 18, 13

; Vai., 5, 2), by Indra.

64
Sayana says that S'andamarkav Asurapurohitau :

" S'anda and Marka are the

priests of the Asuras." See the story regarding them in Taitt. San., vi. 4, 10, 1, quoted
in the fifth volume of this work, p. 230, note, where they appear* in the character

referred to by Sayana. The story is somwhat differently told in S'atap. Br., iv. .2,

1, 5 : Tatra vai devah asura-rakshasani apajaghnire tad etav eva na sekur apahan-
tum

| yad ha sma devah kincha karma Jcurvate tad ha sma mohayitva kshipre eva

punar apadravatah \

6
|

te ha devah uchuh\
"
upajanlta yatka imav apahanamahai"

iti
\

te ha uchuh
\

"
grahav eva abhyam grihnama tav abhyavaishyatah \

tau svlTcritya

apahanishyamahe" ita
\ tabhyam grahau jagrihuh \

tav abhyavaitam \

tau sviJcritya

apaghnata \

tasmat S'andamarkabhyaih grihyete devatabhyo huyete \

" When the

gods smote the Asuras and Rakshases, they could not smite these two (S'anda and

Marka, who had just been named). "When the gods performed any rite, these two

used to come and disturb it, and then run away quickly. 6. The gods said :

' Con-

sider how we shall smite them.' They (the other gods ?) said :

' Let us prepare two

draughts for them ; they will alight ;
and then we shall master and smite them.'

They accordingly prepared libations for these two. They alighted. They (the gods)
mastered and smote them. Hence two draughts are prepared for S'anda and Marka,
but are offered to the gods." In the S'atapatha-brahmana, i. 1, 4, 14 (p. 9 of Weber's

edition), Kilata and Akuli are declared to be the priests of the A'suras : Eilatakuli

iti ha jlsura-brahmav asatuh. Z. D. M. G. for 1850. p. 302. In Ind. Stud., i. 32,

Weber quotes the following words from the Panchvins'a-brahmana, 13, 11
; Gaupa-

vananam vai satram asmanam
l Kiratakulyav asuramaye, etc. " While the Gaupa-

vanas were seated at a sacrifice, Kirata and Akuli, etc." See also Ind. Stud., i.,

p. 186, 195, ii. 243. According to the Mahabharata, i. 2544, Us'anas Kavya, or

S'ukra, son of Bhrigu (v. 2606) was the teacher (iipadhyaya] of the Asuras, and his

four sons were their priests (ydjakah). In verses 3188, ff., of the same book, the

rivalry of Us'anas and Angiras is referred to. Us'anas Kavya was the messenger of

the Asuras, according to the Taitt. San., i. 5, 8, 5. 66 See also E.V., vii. 99, 5.
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by his superhuman power, put to sleep with his weapons thirty thou-

sand Dasas for Dabhiti." v. 30, 7: Atra ddsasya Namucheh siro

yad avartayo manave gdtum ichhan
\

9
| striyo hi ddsah dyudhdni chakre

him mum karann alaldh asya sendh
\

antar hi akhyad ubhe asya dhene

atha upapraid yudhaye dasyum Indrah
\ ""When, designing prosperity

for Manu, thou didst strike off the head of the Dasa Namuchi. 67

9. The Dasa took his wives for allies in battle. "What will his

feeble hosts do to me? He concealed his two fair ones; ahd then

Indra approached to fight with the Dasyu." viii. 32, 26 : Ahm
Vritram richuhamah Aurnavdbnam Ahlsuvam himena avidhyad Arbudam\

"Indra slew Yritra, Aurnavabha, Ahisuva: with frost he pierced

Arbuda." viii. 40, 10 : Yah ojasd S'ushnasya anddni Ihedati jeshat

svarvatir apah\ "Who by his might crushes the eggs of S'ushna;

he conquered the celestial waters." x. 54, 1 : Prdvo devdn dtiro

ddsam ojah prajdyai tvasyai yad asikshah Indra
\

" Thou hast pro-

tected the gods, thou hast overcome the might of the Dasyus, when

thou, Indra, didst favour some one people." x. 73, 7 : Tvafh

jaghantha Jfamuchim makhasyum ddsam krinvdnah rishaye vimdyam \

"Thou hast slain the vehement Namuchi, making the Dasa devoid

of power for the rishi." 68 x. 95, 7: Yat tvd Pururavo randya avar-

dhayan dasyuhatydya devdh\ ""When, Pururavas, the gods strength-

ened thee for the conflict with the Dasyus."

I have gone over the names of the Dasyus or Asuras mentioned in

the E.V. with the view of discovering whether any of them could be

regarded as of non-Arian or indigenous origin ;
but I have not observed

any that appear to be of this character. But we should recollect that
.

the Arians would not unnaturally designate the aboriginal leaders (if

they specified any of them in their sacred hymns) by names of Arian

origin, or at least softened into an Arian form. The Greeks intro-

duced Greek modifications into Persian and other proper names, and

the Chaldeans are stated in the Book of Daniel to have given Chaldean

appellations to the Jews.
,

In some passages the Dasyus are spoken of as monsters. 69
Thus, ii.

67 There is a legend about Indra and the Asura Namuchi in the S'atap. Brah., v.

4, 1, 8, p. 459.

68 See Benfey, Gloss, to S.V. under the word Namuchi.
69 The Dasyus must be evil spirits in A.V., xviii. 2, 28 : Ye dasyavah pitrishu

pravishtah, etc. ("the Dasyus who have entered into, or among, the Pitris"). They
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14, 4 : Yah Uranam jaghdna nava chakhvamsam navatim cha bdhun
\ yo

Arludam ava nlcJid lalddhe
\
""Who slew Tirana, displaying ninety-nine

arms; who struck down Arbuda," etc. x. 99, 6: Sa id ddsam tuviravam

patir dan shadaksham trislrshdnam damanyat \ asya Trito nu ojasd vridhdno

vipd vardham ayoagrayd han
\
"This lord humbled and subjugated the

loud-shouting Dasa, with six eyes and three heads.70
Trita, increasing

in strength, smote this boar with his iron-tipped shaft." The enemies

of Indfa are spoken of in a few passages as scaling the sky : thus, ii.

12, 12 : To Rauhinam asphurad vajrabdhur dydm arohantam sa jandsah

Indrah
\

"0 men, he who, armed with the thunder, slew Rauhina

as he was scaling the heaven, is Indra." viii. 14, 14: Mdydbhir

utsisripsatah Indra dydm drurukskatah ava dasyun adhunuthdh
\

"Thou, Indra, hast hurled down the Dasyus, who, by their super-

human powers, were mounting upwards, and seeking to scale heaven." 71

In ii. 12, 2, the Dasyus are said to regard themselves as immortal :

Srijc mahir Indra yah apinvak parishthitdh Ahind sura piirvlh \

amartyaih chid ddsan manyamdnam avdbhinad ukthair vavridhdnah
\

"Thou hast, heroic Indra, let loose the abundant waters, (
which

thou augmentedst when they were stopped by Ahi. Gaining vigour

by hymns, he shattered the Dasa, who regarded himself as immortal."

In v. 7, 10, the Dasyus are conjoined with men: Ad Agne aprinato

Hrih sdsahydd dasyun ishah sdsahydd nrln
\ "Hereupon, Agni,

may the Atri overcome the illiberal Dasyus, may Isha overcome the

men."

I have thus brought under review in this section a variety of passages

which bear, or might be conceived to bear, some reference to the con-

quest of territory by the Aryas and to the condition, colour, speech,

religious rites, and castles of the Dasyus. The meaning of many of these

texts is, however, as we have seen, extremely doubtful
;
and some of

them are clearly of a mythological import. Such, for instance, are

those which describe the contests of Indra with Vritra, the demon of

are said to be parapurah and nipurah, which the commentary on V.S., 2, 30, ex-

plains as having gross or subtile bodies. In that passage the word asurah is used

instead of Dasyus. See also A.V., x. 3, 11, where they are identified with asuras.

Indro dasyun iva asuran.

70 In S'atap. Br., p. 57, a son of Tvashtri with three heads and six eyes is men-

tioned as having his three heads cut off by Indra.

71 In i. 78, 4, the expression yo dasyun ava dhunushe recurs.
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the clouds, who withholds rain
;
where we are, no doubt, to under-

stand both the god and his adversary as personifications of atmospherical

phenomena. In the same way, S'ambara, Sushna, and Namuchi are to

be regarded as mythical personages, of a kindred character with Vritra.

And yet there are many passages in which the word "vritra" has the

signification of enemy in general (as R.V. vi. 33, 3
;
vi. 60, 6

;
vii. 83, 1,

p. 361) ;
and Professor Spiegel, as we have seen (p. 317), is of opinion

that the word " vritrahan " had priginally nothing more than a,general

signification, and that it was only at a later period that it came fy)

be a special designation of Indra. The word S'ambara, again, as

Benfey (Glossary to Samaveda, p. 181) remarks, is given in the

Nighantus as synonymous with megha, "a cloud"
(i. 10), with udaka,

"water" (i. 12), and with lala, "force" (ii. 9); while the mythical

narrations generally identify him with Vritra. In regard to this wor.d

Professor Roth remarks as follows (Lit. and Hist, of the Veda, p. 116) :

" In the passages which speak of Divodasa, mention is made of his

deliverance, by the aid of the gods, from the oppressor S'ambara, e.g.

R.V. i. 112*, 14; ix. 61, 2. It is true that S'ambara is employed at

a later period to "designate an enemy in general, and in particular the

enemy of Indra, Vritra
;
but it is not improbable that this may be the

transference of the more ancient recollection of a dreaded enemy to the

greatest of all enemies, the demon of the clouds." (See, however,

p. 368, above.)

Professor M tiller (Last Results of the Turanian Researches, pp. 344, ff.)

remarks as follows on the use of the words Dasyu, Rakshas, Yatudhana,

etc. :
"
Dasyu simply means enemy ;

for instance, when Indra is praised

because ' he destroyed the Dasyus and protected the Arian colour.' 72

The '

Dasyus,' in the Veda, may mean non-Arian races in many hymns ;

yet the mere fact of tribes being called the enemies of certain kings or

priests can hardly be said to prove their barbarian origin. Vasishtha

himself, the very type of the Arian Brahman, when in feud with

Visvamitra, is called not only an enemy but a 'Yatudhana,' and other

names, which in common parlance are only^bestowed on barbarian

savages and evil spirits." (See the first volume of this work, pp. 326, f.,

72
[This passage, iii. 34, 9, appears to me to be, rather, one of those in which the

contrast is most strongly drawn between the Aryas and the aborigines. See above,

pp. 282 and 360. J.M.]
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where the original passage and the translation are given.) "In other

passages [of the R.V.] the word . . . devil (rakshas) is clearly applied

to barbarous nations. Originally rakshas meant strong and powerful,

but it soon took the sense of giant and barbarian,
73 and in this sense it

occurs in the Yeda, together with Yatudhana. Another Vaidik epithet

applied, as it seems, to wild tribes infesting the seats of the Aryas, is

'

anagnitra,'
'

they who do not keep the fire.' Thus we read,
'

Agni,

drive away from us the enemies tribes who keep no sacred fires came

to. attack us. Come again to the earth, sacred god, with all the im-

mortals, come to our libation.' u The skme races are called '

kravyad,'

or flesh-eaters. In a famous hymn of Vasishtha we read :
' Indra and

Soma, burn the Rakshas, destroy them, throw them down, ye two

Bulls, the people that grow in darkness. Hew down the madmen,

suffocate them, kill them, hurl them away, and slay the voracious.

Indra and Soma, up together against the cursing demon ! may he burn

and hiss like an oblation in the fire ! Put your everlasting hatred on

the villain, who hates the Brahman, who eats flesh, and whose look is

abominable.' 75
. . . Kravyad, flesh-eater, means people who eat raw

meat, . . . and they are also called dmddas, . . . dr raw-eaters, for

73 The Rev. Dr. Wilson (India Three Thousand Tears Ago, p. 20) thinks that the

words Rakshasa, Pis'acha, and Asura, were originally names of tribes
;
but he adduces

no proof of this, and I have found none.

74 R.V. i. 189, 3 : Agne tvam asmad yuyodhi amlvah anagnitrah abhyamanta
Itrishthlh

\
Punar asmabhyan suvitaya Deva ksham viivebhir amritebhir yajatra \\

75
[R.V. vii. 104, 1, 2 : Indra-Soma tapatam raksha ubjatam ni arpayatam vrishana

tamovridhah
\
Parasrinltam achito ni oshatam hatam nudetham ni sisitam atrinah\

Indra-Soma sam aghasanisam abhy agham tapur yayastu charur agnivan iva
\

Brahmadvishe kravyade ghorachakshase dvesho dhattam anavayam kimldine
|

In a

similar strain, VisVamitra, the rival of Vasishtha, says, in R.V. iii. 30, 15-17 :

Indra drihya yamakosa abhuvan yajnaya siksha grinate sakhibhyah \ Durmayavo
dureva martyaso nishangino ripavo hantvasah

\
sam ghoshah srinve avamair amitrair

jahi ni eshu asanim tapishtham \
Vrischa 1m adhastad vi ruja sahasva jahi raksho

Maghavan randhayasva \

Udvriha rakshah sahamulam Indra vritcha madhyam prati

agram srinlhi
\
a klvatah salalukam chakartha brahmadvishe tapushim hetim asya \

"
Indra, be strong ; [the Rakshases ?] have stopped the road : bestow favour on the

sacrifice, and on thy worshipper and his friends : let our mortal foes, bearing quivers,

practising wicked deceit, ant malicious, be destroyed. A sound has been heard by
our nearest foes

;
hurl upon them thy hottest bolt, cut them up from beneath, shatter

them, overpower them
;

kill and subdue the Rakshas, Maghavan ! Tear up the

Rakshas by the roots, Indra, cut him in the midst, destroy him at the extremities.

How long dost thou delay ? Hurl thy burning shaft against the enemy of devotion."

See Roth, Illustr. of Nir., vi. 3, p. 72. J.M.]
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the cooking of meat was a distinguishing feature of civilized nations,

and frequently invested with a sacrificial character. Agni, who in the

Yedas is the type of the sacrifice, and with it of civilization and social

virtues, takes an entirely different character in his capacity of '

kravyad,'

or flesh-eater. He is represented under a form as hideous as the beings

,he is invoked to devour. He sharpens his two iron tusks, puts his

enemies into his mouth and swallows them. [R.V., x. 87, .2, ff.] He
heats the edges of his shafts, ^and sends them into the hearts of the

Eakshas. He tears their skin, minces their members, and throws thehi

before the wolves to be eaten by them, or by the shrieking vultures.

These Rakshas are themselves called
'

achitas,' mad, and '

muradevas,'
1B

worshippers of mad gods. Nay, they are even taunted with eating

human flesh, and are called 'asutripas,' as enjoying the life of other

men. In the Rigveda we read [x. 87, 16],
' the Yatudhanas who gloat

on the bloody flesh of men or horses, and steal the milk of the cow,

Agni, cut off their heads with thy fiery sword.' All these epithets

seem to apply to hostile, and, most lilsely, aboriginal races, but they

are too general to allow us the inference of any ethnological conclusions.

The aidi2 rishis certainly distinguish between Arian and non-Arian

enemies. The gods are praised for destroying enemies, Arian as well

as barbarian (ddsd cha vrittra hatam aryuni cha}, and we frequently

find the expression
'
kill our Arian enemies, and the Dasa enemies

;

yea, kill all our enemies.' But there is no allusion to any distinct

physical features, such as we find in later writers. The only expres-

sion that might be interpreted in this way is that of 'susipra,' as

applied to Arian gods. It means ' with a beautiful nose.' As people

are fain to transfer the qualities which they are most proud of in them-'

selves to their gods, and as they do not become aware of their own

good qualities, except by way of contrast, we might conclude that the

76
[The far more, opprobrious epithet of sisnadeva is applied, apparently, to the

same class of people, in R.V. vii. 21,5; and x. 99, 3. The former of these texts

ends thus : Ma sisnadevah apigur ritam nah : "let not the lascivious wretches approach
our sacred rite." Yaska (Nir. iv. 19) explains fisnadeva hy abrahmacharyya ; Roth

(Illustrations to Nir., p. 47) thinks the word is a scorn&il appellation for priapic, or

sensual demons. The last line of the second text (x. 99, 3, apparently spoken of

Indra) is as follows : Anarva yat satadurasya vedo ghnan sisnadevan abhi varpasa

bhut. "
When, smiting the lascivious wretches, the irresistible god by art made him-

self master of the wealth of [the city] with a hundred portals." (See the fourth

volume of this work, pp. 345, ff.) J.M.]
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beautiful nose of Indra was suggested by the flat noses of the aboriginal

races. Tribes with flat, or even no noses at all, are mentioned by

Alexander's companions in India
;
and in the hymns of the Eigveda,

Manu is said to have conquered Yi-sisipra (Pada-text, visi-sipra),

which may be translated by 'noseless.' The Dasa, or barbarian, is

also called '

vrishasipra' in the Veda, which seems to mean 'goat or

bull-nosed,' and the '

anasas,' enemies whom Indra killed with his

weapon (R.V. v. 29, 9, 10), are probably meant for noseless (a-nasas),

not, as the commentator supposes, for faceless (an-asas) people." (See

above, p. 377, f.)

Professor Miiller then proceeds to remark that the physical features

of the aboriginal tribes are more distinctly described in the Puranas.

(See the first volume of this work, pp. 301, 303, and a passage from

the Bhagavata Purana which will be quoted further on).

We may, perhaps, be better able to understand many of the expres-

sions and allusions in the hymns, and the manner in which some

particular phrases and epithets* are applied (as it would appear, indis-

criminately, to the different classes of beings, human, ethereal, or

demoniacal), if we can first of all obtain an idea of the position in which

the Aryas, on their settlement in India, would probably find themselves

placed in reference to the aboriginal tribes
;
and if we, secondly, con-

sider that the hymns in which these phrases are recorded were com-
c-

posed at various dates, ranging over several centuries
;
that the same

words and phrases are perpetually recurring in the different hymns ;

and that expressions employed in one sense in the earlier hymns may
have been transferred, in the compositions of a later date, to a different

class of beings. We have further to recollect, that the hymns may not

always have been handed down in a complete state, and that portions

of different compositions, which had originally a different subject and

purpose, may have been erroneously thrown together by compilers in

after-ages. I shall say a few words, by way of conjecture, on each of

these topics.

First, then, we mayf
conceive the Aryas advancing from the Indus

in a south-easterly direction into a country probably covered with forest,

and occupied by savage tribes, who lived in rude huts, perhaps defended

by entrenchments, and subsisted on the spontaneous products of the

woods, or on the produce of the chase, and of fishing; or by some attempts
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at agriculture. These barbarians were of dark complexion, perhaps also

of uncouth appearance, spoke a language fundamentally distinct from

that of the Aryas, differed entirely from them in their religious wor-

ship, which no doubt would partake of the most degraded fetishism,

and (we can easily suppose) regarded with intense hostility the more
'

civilized invaders who were gradually driving them from their ancient

fastnesses. The Aryas, meanwhile, as they advanced, and gradually

established themselves in the "forests, fields, and villages of the abori-

gines, would not be able all at once to secure their position, but woald

be exposed to constant reprisals on the part of their enemies, who

would " avail themselves of every opportunity to assail them, to carry

off their cattle, disturb their rites, and impede their progress."
77 The

black complexion, ferocious aspect, barbarous habits, rude speech,

and savage yells of the Dasyus, and the sudden and furtive attacks

which, under cover of the impenetrable woods,
78 and the obscurity of

night, they would make on the encampments of the Aryas, .might

naturally lead the latter to speak of them, in the highly figurative

language of an imaginative people in the first stage of civilization, as
a

ghosts or demSns
;

79 or even to conceive of their hidden assailants as

possessed of magical and superhuman powers, or as headed by devils.

The belief in ghosts is not obsolete (as every one knows) even in

modern times and among Christian nations. In the case of nocturnal

attacks, the return of day would admonish the assailants to withdraw,

and would restore the bewildered and harassed Aryas to security ; and,

therefore, the rising of the sun in the east would be spoken of as it is

77
Wilson, R.Y. vol. i. Introd. p. xlii. See the fifth vol. of this work, pp. 450, ff:

78 In the Eigveda there is a hymn (x. 146) of six verses, addressed to Aranyani,
the goddess of forests, which we can conceive to have been composed at a period such
as that described above, by a rishi accustomed to live amidst vast woods, and to the

terrors incident to wandering through their solitudes. The first and last stanzas of

this hymn are as follows : Aranyani Aranyani asau ya preva nasyasi \

katha gramam
na prichhasi na tva Ihlr iva vindati

| . . . Anjanagandhim mrabhim bahvannam
akrishrvalam

\ praham mriganam mataram Aranyanim asamsisham. "
Aranyani,

Aranyani, thou who almost losest thyself, how is it that thou seekest not the hamlet ?

Doth not fear possess thee ? . . . I have celebrated Arfcnyani, the unctuous-scented,
the fragrant, abounding in food, destitute of tillage, the mother of wild beasts."

See Roth, Illustr. of Nir., p. 132: and the fifth volume of this work, p. 422.
79 In R.V. viii. 18, 13, human enemies are spoken of as acting like Rakshases:

To nah kaschid ririkshati rakshastvena marlyah svais sa evaih ririsMshta :
"
May

the man who seeks, with Rakshas-like atrocity, to injure us, perish by his own mis-

conduct." ,

VOL. ii. 26
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in one of the Brahmanas, as driving away or destroying the devils.80

In a similar way th author of the Eamayana (if we suppose that there

is any historical basis for his poetical narrative) speaks, as we shall

shortly see, of the barbarian tribes encountered by Rama in the Dekhan

as Rakshasas and monkeys.
81 This state of things might last for some

time. The Aryas, after advancing some way, might halt, to occupy,

to clear and to cultivate the territory they had acquired ;
and the

aborigines might continue in possession of the adjacent tracts, some-

times at peace, and sometimes at war with their invaders. At length

the further advance of the Aryas would either drive the Dasyus into

the remotest corners of the country, or lead to their partial incorpora-

tion with the conquerors as the lowest grade in their community.

"When this stage was reached, the Aryas would have no longer any

occasion to compose prayers to the gods for protection against the

aboriginal tribes
;

but their superstitious dread of the evil spirits,

with 'wilich the popular mind in all ages has been prone to people the

night, would still continue.

Secondly. Throughout the whole period (which wre may prerume

to have extended over several centuries) during which the state of

things just described continued, the composition of the Vedic hymns
was proceeding. These hymns were (as we have supposed, pp. 196,

1'98) preserved by the descendants of the several bards, who on their

part, again, were constantly adding to the collection other new com-

positions of their own. The authors of these new effusions would

naturally incorporate in them many thoughts and phrases borrowed

from the older hymns which were preserved in their recollection,-
2

and which were now, perhaps, beginning to be invested with a certain

sanctity. As circumstances changed, the allusions and references in

the older hymns might be forgotten ;
and it might happen that some

of the expressions occurring in them would no longer be distinctly un-

derstood, and might in this way be applied to conditions and events

to which they had originally- no reference. The same thing might

also happen by way of accommodation : phrases or epithets referring

80 Quoted by Sayana on R.V. i. 33, 8 : Adityo hy eva udyanpurastad rakshamsy

apahanti. See also Sayana on R.V., i. 71, 4.

61 And in our own experience the Chinese speak of Europeans as "
foreign devils.'

82
Compare Kenan's Histoire des langues Semitiques, 2nd ed. p. 120, note 1.
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to one class of enemies might be transferred to another, as Professor

Roth (see p. 389) supposed to have been the case with the word S'ambara.

When, in fact, we see that hints and allusions in the Vedas have been

often developed in the Puranas into legends of an entirely different

character and tendency, that the functions and attributes of the Vedic

gods were quite changed in later ages, and that even in the Brahmanas

the true meaning of many of the Vedic texts has been misunderstood,

it becomes quite admissible to s*uppose, that, even in the age when th.e

later hymns were composed, the process of misapplication may ha*ve

commenced, and that their authors may, in various instances, have

employed the words of the earlier hymns in a different manner from

that in which they were at first applied. In this way it is conceivable

that what was originally said of the dark-complexioned, degraded, and

savage aborigines, of their castles, or rude fortifications, and of thfeir

conflicts with the Aryas, may have been at a later period transferred

to the foul sprites of darkness, to the hostile demons of the clouds,

and to the conflicts of the gods with the Asuras and the Daityas.

Or it is, .perhaps, a more probable supposition that, in the artless

style of early poetry, the earthly enemies of the worshipper were

mentioned in the hymns along side of the malicious spirits of darkness

(with whom, as we have just seen, p. 393, they might be supposed to

have some affinity or alliance), or the aerial foes of Indra. This coa-

junction or confusion of different kinds of enemies becomes the more

intelligible if the word Dasyu, as is supposed by the Indian com-

mentators (page 363, above), originally bore the generic sense of

destroyer. (See, however, the remarks of Professor Benfey in p..

367, f.) It might thus come to be applied to all kinds of enemies,

as the mention of one description of foes might naturally suggest a

reference to the others, and to the epithets applicable to them. We
ourselves apply -to the devil the appellation of the foul fiend, a word

which means enemy (feind] in German; and when employing such

prayers as "deliver us from the fear, of the enemy," we naturally

include all disturbers of our peace, outward* or inward, physical or

ghostly. Epithets like anyavrata,
"
observing different rites," avrata,

"without rites," ayajyu, "not sacrificing," adeva, "without gods,"

which were originally applicable only to men, might thus, in the pro-

gress of a fantastic mythology, be afterwards transferred to demons.
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That this is not merely a presumption, but that, at least, something

like the process in question actually took place in India, may be illus-

trated by the following curious passage from the Chhandogya TJpanishad,

p. 585 : Tasmdd api adya iha adaddnam asraddadhdnam ayajamdnam
dhur " dsura vata

"
iti

\
Aswrdndm hy eshd upanishat pretasya sarlram

hhikshayd vasanena alankdrena iti samslcurvanti
\

etena hy amum lokafii

jesJiyanto manyante \

" Hence even at the present day a person who is

destitute of liberality and faith, and 'who does not sacrifice, is con-

temptuously addressed as one of the Asura race. This is the sacred

doctrine of the Asuras : they adorn the bodies of the dead with gifts,

with raiment, and jewels, and imagine that by this means they shall

attain the world to come." 83

The following passage of the S'atap. Br. iii. 2, 1, 23 and 24 (p. 235,

"WVber's ed.), may also serve to show the connexion between the

aborigines and Asuras : Te Asurdh dttavachaso "he alavah he alavah"

iti vadantah pardbabhuvuh \

Tatra etdm api vdcham udur upajijndsydm \

sa mlechhas \ Tasmdd na Irdhmano mlechhed
\ Asuryd ha eshd vtik.

"The Asuras, deprived of speech, and crying he alavah ('Q enemies,'

incorrectly, instead of he arayah], were defeated. Here 'they also spoke

this doubtful expression. This is incorrect language [or one who

speaks so is a mlechha]. Therefore let no Brahman speak incorrectly ;

for this is the language of the Asuras." M

83 See Weber's Ind. Stud. i. 271, 2, and note. Compare Manu, xi. 20 : Tad

dhanam yajnasilanam deva-svam tad vidur budhah
\ Ayajvanam tu yad vittam

asura-svam tad uchyate \ \

" The wealth of those who practise sacrifice is regarded

by the wise as the property of the gods ;
but the wealth of those who never sacrifice

is called the property of the Asuras." See also S'atapatha-brahmana, xiii, 8, 1, 5

(App. Note N.), and "Weber's Ind. Stud. i. 189; as well as the text from the

Taittiriya-brahmana cited in the first volume of this work, 2nd ed., p. 21.

84 In the Brahmanas numerous mythical tales occur of battles between the Devas

(gods) and Asuras, which "Weber (Ind. Stud. i. 186, and ii. 243) thinks are often to

be understood of contests between the Arians and the aborigines." This he considers

to be proved by the passage about Eolata (whose name nearly corresponds with that

of the Kiratas, an aboriginal race) and Akuli, priests of the Asuras, quoted above,

p. 386, note, from the
S'atap. Br., and by the legend of Eavana. It may be also

worthy of note, that the word krivi, when occurring in the R.V. (as in ii. 17, 6,

and elsewhere), though taken by Roth, in his Lexicon, to mean generally a cloud,

is understood by the Commentator as the name of an Asura
;
while this same word

is stated in the S'atap. Br. xiii. 5, 4, 7, to be an old name of the Panchalas ; Krivayah
iti ha vaipum Panchalan achakshate.
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SECT. III. The Arians on the Sarasvatl, and their diffusion eastward

and southwardfrom that point.

In the preceding sections we have seen that the Aryas, on penetrating

into Hindustan from the north-west, and advancing across the Panjab

from the Indus towards the Sarasvatl, found themselves in contact and
'

conflict with a race of people, apparently aboriginal, who are designated

in the Vedic hymns by the appellation of Dasyus. We shall shortly

find that at a later period, on iheir southward progress from the Doa
t
b

towards and across the Vindhya range, the Arians again began to press

upon the aborigines, and drove them further and further into the Dekhan.

We shall also, perhaps, find in the epithets applied in the Ramayana
to the barbarous tribes of the Dekhan, a confirmation of the opinion

that in the hymns of the Rigveda the same class of people are de-

signated by such terms as Rakshas, etc. Before proceeding with this

investigation, however, we must first pause for a moment with the

Brahmanical Indians in the holy land on the banks of the Sarasvatl,

and then by the aid of some texts from their ancient writers, trace

their advance from that point to the eastward, and their diffusion over

northern India'^generally.

We shall now, therefore, suppose that the Aryas, after traversing the

country of the five rivers, have arrived on the banks of the Sarasvatl,

and have even extended themselves as far as the Jumna and the Ganges.

It would appear that the narrow tract called Brahmavartta between the

Sarasvatl and the Drishadvati, alluded to in the classical passage of

Manu, ii. 17-24, must have been for a considerable period the seat of

some of the most distinguished Indian priests and sages, that there the

Brahmanical institutions must have been developed and matured, and

perhaps the collection of the Vedic hymns completed and the canon

closed. (See above, pp. 302, 345, 348.) It is not easy to account

in any other wa,y for the sacred character attached to this small tract

of country.
85 On this subject Lassen remarks as follows (in his

85 Some texts of the Veda relating' to thj Sarasvatl have been quoted above,

p. 345, f. "Weber (Ind. Stud., ii. 311) quotes two J&ssages from the S'ankhayana
and Aitareya Brahmanas, about the rishis holding a sacrifice on the banks of this

river. See also Professor Haug's Ait. Br. The commencement of the legend in the

Ait. Br., ii. 19, is as follows: Rishayo vai Sarasvatyam satram asata, te Kavasham

Ailusham somad anayan :
"
dasyah putrah kitavo 'brahmanah katham no niadhye

dikshishta
"

iti tarn bahirdhanva udavahann " atra enam pipasa hantu
\ Sarasvatyah
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Zeitschrift, iii. p. 201) :
" The holiness [of the Sarasvati] must

also rest on historical grounds, and be referred to an age when the

contrast had become strongly marked between the inhabitants of inner

India, whose institutions were framed according to rigid sacerdotal

principles, and the occupants of the Panjab, by whom such rules

were but imperfectly observed. This contrast, however, was not only

applicable to the people of the west: towards the south also the

country which was regulated by institutions of a strictly Indian

character, terminated with the Sarasvati : the place where that river

disappeared was the door of the Nishada country ;
and she disap-

peared in order that she might hot come into contact with that impure

race." 86 Of the same locality Professor "Wilson (Vishnu-Purana,

Preface, p. Ixvii) remarks: "Various adventures of the first princes

and most famous sages occur in this vicinity ;
and the Asramas, or

religious domiciles, of several of the latter are placed on the banks

of the
e.Sarasvati. According to some authorities, it was the abode of

Vyasa, the compiler of the Vedas and Puranas; and agreeably to

another, when on one occasion the Yedas had fallen into disuse, and

been forgotten, the Brahmans were again instructed in them by

Sarasvata, the son of Sarasvati. 87 One of the most distinguished of

the tribes of the Brahmans is known as the Sarasvata The

udaJcam mapad" iti
\

"The rishis attended at a sacrifice on the [banks of] the

Sarasvati. They removed Kavasha Ailusha from the soma, saying,
' This is the son

of a bondmaid, a gamester (or deceiver), and no Brahman ; how has he consecrated

himself among us in the sacred rite ?
'

Accordingly they took him into the wilderness,

saying,
' Let thirst destroy him here

;
let him not drink the water of the Sarasvati.'

"

The SarasvatT, however, showed him favour, and the Brahmans in consequence ad-

mitted him to their fellowship. In the Mahabh., iii. 5074, quoted by Lassen

(Zeitschr., iii. 200), it is,
said : Dakshinena Sarasvatyah Drishadvaty-uttarena cha,

ye vasanti Kurukshetre te vasanti tripishtape \

" Those who dwell in Kurukshetra,
south of the Sarasvati, and north of the Drishadvati, dwell in heaven." See also

the first volume of this work, 2nd ed., p. 421, f.

86
Mahabh., iii. 10,538: Etad Vinasanam nama Sarasvatyah visampate \

dvaram

Nishadarashtrasya yeshaih doshat Sarasvati
\
Pravishla prithivim vtra ma Nishadah

hi mam viduh
\

" This is the placfc called the Vinas"ana (disappearance) of the

SarasvatT, the gate of the country of the Mshadas, to whose impurity it was due

that the Sarasvati sank into the earth, lest [as she said] the Nishadas should become

acquainted with her."

87 An abstract of the legend here referred to is given by Professor "Wilson at

p. 285, 1st ed. of his work, note 9
;
2nd ed., vol. iii. p. 70. The passage occurs in

the ixth or S'alya Parva of the Mahabh., verse 2960. A twelve years' drought
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river itself receives its appellation from SarasvatI, the goddess of

learning, under whose auspices the sacred literature of the Hindus

assumed shape and authority." [May we not with as much proba-

bility suppose the converse to have been the case, especially as her

name is derived from saras, "water" (Nir., ix. 36), and that the

goddess derived her name from the river on whose banks she may be

said to have been born ?]
88 " These indications render it certain that,

whatever seeds were imported, from without, it was in the. country

adjacent to the SarasvatI river that they were first planted a
f
dd

cultivated and reared in Hindustan." See also Lassen, Zeitschrift,

iii. p. 202.

The high degree of sanctity ascribed by the Indians, at the close of

the Vedic era, to the country between the SarasvatI and Drishadvati,

is further proved by the following passage of Manu, already repeatedly

referred to :

Manu, ii. 17-24 : Sarasvati-Drishadvatyor deva-nadyor yad antaram
\

tarn deva-nirmitam desam Brahmdvartam prachakshate \

18
|

Tasmin

dese yah dchdrah pdramparya-kramdgatah \

varndndm sdntardldndm sa

saddchdra uch$ate \

19
|

Kurukshetram cha Matsyds cha Panchdldh

S'urasenakdh
\

esha Brahmarshi-deso vai Brahmdvartdd anantarah
\

20
j

JEtaddesa-prasutasya sakdsdd agrajanmanah \

svam svam charitram

siksheranprithivydm sarva-mdnavdh] 21
[
Himavad- Vindhyayor madhyam

yat prdg Vinasandd api \ pratyag eva Praydgdch cha madhyadesah pra-

klrtitah
\
22

|

A samudrdt tu vai purvdd a samudrdt tu paschimdt \

tayor evdntaram giryor drydvartam vidur ludhdh
\

23
|

krishnasdras tu

charati mrigo yatra svabhdvatah
\

sa jneyo yajniyo deso Mlechhadesas

tatah parah \

24
|
Etdn dvijdtayo desdn samirayeran prayatnatah \

sudras

tu yasmin kasmin vd nivased vritti-karshitah
\

i' The tract, fashioned

by the gods, which lies between the two divine rivers SarasvatI and

occurred, during which the great rishis travelled hither and thither in search of

food, and thus lost the Vedas (iesham kshuda parltanam nashtah veda 'bhidhavatam).

The Muni Sarasvata was about to depart also, but was dissuaded by the SarasvatI ;

na gantavyam itah putra tavaharam ahaih sa<la
| ddsyami matsyapravaran ushyatam

iha Bharata :
" Go not hence, my son : I will give tbee excellent fish for food." He

accordingly remained, "preserving his life and the Vedas" (pranan wdamscha

dharayan} ;
and communicated the Vedas again to the other rishis at their desire.

88 See the fifth volume of this work, pp. 338, ff. Professor Weber, however, in

his review of that volume in the Lit. Centralblatt of July 28th, 1870, p. 864, objects

to the view there stated.
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Drishadvati, is called Brahmavartta. 18. The usage relating to castes

and mixed castes which has been traditionally received in that country,

is called the pure usage. 19. The country of Kurukshetra, and of the

Matsyas, Panchalas, and S'urasenas, which adjoins Brahmavartta, is

the land of brahmarshis (divine rishis). 20. From a Brahman born in

that region let all men upon earth learn their respective duties. 21.

The tract situated between the Himavat and the Vindhya ranges to

the east cf Vinasana, and to the west t>f Prayaga, is known as the

Madhyadesa (central region). 22. The wise know as Aryavartta the

country which lies between the same two ranges, and extends from the

eastern to the western ocean. 23. The land where the black antelope

naturally grazes is to be regarded as the proper region of sacrifice
;

beyond that limit lies the country of the Mlechhas. 24. Let twice-born

men be careful to remain within these (specified) countries. But a

S'udra may dwell anywhere, when drawn to seek subsistence." 89

From this passage it appears that at the period to which the

rules prescribed in these verses are referable the Brahmans had

not ordinarily penetrated to the south of the Vindhya range, though

adventurers might have visited, or hermits might have settled, in

those regions. And even to the north of the Vindhya we find the

country distributed into several tracts more or less holy, according

to their distance from the hallowed spot in the north lying on the

banks of the Sarasvati. First, then, we have this small region

itself, Brahmavartta. This name may signify (1) either the region of

Brahma, the creator, in which case it may have been regarded as in

some peculiar sense the abode of this god, and possibly the scene of the

creation
;
or (2) the region of devotion or the Vedas (brahma), and

then it will rather denote the country which was sanctified by the

performance of holy rites and the study of sacred literature.
'

Next in

order we have the land of the Brahmarshis, comprising Kurukshetra

89 I am indebted to Professor Aufrecht for the following note :

"
Panini, ii. 4, 10,

says: S'udranam aniravasitanam : the 'combination into a dvandva of S'udras who
are not excluded (Kaiyyata eiplains niravasita by vahishkrita) is put into the

singular. On this the Mahabhashya remarks : Aryavartad anirvasitanam
\

ke punar

Aryavartah
\ prag Adarsat pratyak Kalakavanad dakshinena Himavantam uttarena

Paripatram \

" The sense is as follows: "'Not excluded' from Aryavarta. But

what are the Aryavartas ? The country east of Adars'a, west of Kalakavana (or the

forest of Kalaka), south of the Himavat, and north of Paripatra."
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(the country west of the Jumna, and stretching from the Sarasvati on

the north towards Yrindavana and Mathura),
90 with the country of the

Matsyas, Panchalas, and S'urasenas. The Panchalas are said by Kulluka

Bhatta, the commentator on Manu, to have occupied the country about

Kanyakubja or Kanauj ;
and the S'urasenas to have lived in the neigh-

bourhood of Mathura. 91 The third tract, called Madhyadesa, embraces

a wider area, and stretches, north and south, from the Himalaya to the

Vindhya range, and north-west and south-east, from Vinasana, where

the Sarasvati disappeared in the desert (see above, p. 398) to Prayaga

or Allahabad. The fourth
'

region, Aryavartta, or the abode of the

Aryas, is yet more extensive than the last, and extends within the

same limits of latitude from the sea at the mouth of the Indus to the

Bay of Bengal (the eastern and western oceans).

The manner in which these several countries are here successively

introduced seems to intimate that the Aryas proceeded gradually from

the banks of the Sarasvati (where, as we have supposed, they had

established themselves after traversing the Panjab) towards the east

and south
;
and that the countries farthest to the south and east, as

well as to the south-west, of the Sarasvati, were those with which

they had become last acquainted, and were least familiar. Another

proof that the Arians had not yet penetrated to th$ south of the

Vindhya, or thoroughly occupied the eastern provinces of Northern

India, at the time to which we refer, may be found in Manu, x. 43,

44 (see first volume of this work, second ed., pp. 481, f., 486, if.),

where we are told that the Paundrakas, Odras, and Dravidas, who had

formerly been Kshatriyas, had, from neglect of religious rites and the

absence of Brahmans, sunk to the state of Vrishalas, or Sudras. From

this it would appear that some at least of the people of those countries,

i.e. of the inhabitants of. Bengal proper and of northern Orissa, as

well as those ,of the Coromandel coast,
92 were then living without

Brahmanical institutions
;
and consequently that the Brahmans had not

yet taken complete possession of all those provinces ; though, if the

definition above given by Manu of the worc\ Aryavartta may be relied

on as proof, the Aryas must have carried their conquests as far east-

ward as the eastern ocean, or Bay of Bengal.
90 See the map of Ancient India, in Lassen, Ind. Ant. vol. ii.

91 Panchalah Eanyakubja-desah S'urasenaJcah Mathnra-desah.
92 See Wilson's Vishnu-Purana, 1st ed., pp. 190,1^92;

2nd ed. vol. ii., pp. 170,

177, and notes.
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In the Satapatha-brahmana we find the following remarkable legend,

to which attention was first drawn by Weber (in his Ind. Stud., i.

170, ff.),
93
regarding the advance of the Brahmans, and the spread of

their religious rites in an easterly direction from the banks of the

Sarasvati (S'atap. Br., i. 4, 1, 10, ff.): Videgho ha Mdthavo 'gnim

Vaisvdnaram mulcJie babhdra
\ tasya Gotamo Rdhuganah rishih purohitah

dsa
|

tasmai sma dmantryamano na pratisrihoti "na id me 'gnir vaisvd-

naro mukhdd nishpadydtai" iti
\

tarn rigbter hvayitum dadhre " 'vltiho-

trant*. tvd kave dyumantam samidhlmahi
\ Agne brihantam adhvare1

videgha" iti\ sa na pratisusrdva
" ' Ud 'Agne suchayas tava sukrdh

bhrdjantah Irate
\

tava jyotlmshi archayo' videghd
"

iti
\
sa ha naiva

'pratisusrdva \

"
tarn tvd ghritasnav Imahe

"
ity eva abhivydharad \

atha

asya ghrita-hirtdv eva Agnir Vaisvdnaro mukhdd ujjajvala \
tarn no,

saidTia dhdrayitum \

so 'sya muJchdd nishpede \

sa imam prithivlm prdpa
adah

\

tarhi Videgho Mdthavah dsa sarasvatydm \
sa tatah eva prdii

dahann abhlydya imam prithivlm \

tarn Gotamas cha Rdhugano Videghas

cha Mdthavah paschdd dahantam anvlyatuh\ sa imdh sarvdh nadir

atidaddha
\

Saddnlrd ity uttardd girer nirdhdvati
\

tdm ha eva na

atidaddha
\
tdm ha sma tdm purd brdhmandh na taranti *'

anatidagdhd

agnind Vaisvdnarena
"

iti
\
tatah etarhi prdchlnam lahavo Irdhmandh

\

tad ha akshetrataram iva dsa srdvitaram iva asvdditam Agnind Vais-

vdnarena iti
|

tad u ha etarhi kshetrataram iva Irdhmandh u hi nunam

etad. yajnair asishvidan \ sd 'pi jaghanye naiddghe sam iva eva kopayati

tdvat sltd 'natidagdhd hy Agnind Vaisvdnarena
\

sa ha uvdcha Videgho

Mdthavah "
leva aham bhavdni" iti

\

" atah eva te prdchlnam Ihuvanam"

iti ha uvdcha
\

sd eshd 'py etarhi Jcosala-videhdndm maryddd \

te hi

Mdthavah
\

Atha ha uvdcha Gotamo Rdhuganah
" Katham nu me

dmantryamano na pratyasraushlr
"

iti
\

Sa ha uvdcha "Agnir me

Vaisvdnaro mukhe 'bhut sa na id me mukhd^ nishpadydtai tasmdt te na

pratyasrausham" iti
\
"tad u katham abhud" iti\

" Tatra eva tvam
'

ghritasnav Imahe '

iti abhivydhdrshls tadd eva ghrita-klrtdv Agnir
Vaisvdnaro mukhdd udajvdllt tarn ndsakam dhdrayitum \

sa me mukhdd

nirapddi" iti
\

"
Videgha

9
,

4 the Mathava bore Agni Vaisvanara in his

mouth. The Bishi Gotama Rahugana
95 was his priest (purohita).

Though addressed by him he (Videgha) did not answer,
'
lest (he said)

93 See also Lassen's Ind. Ant vol. i. (2nd ed.), p. 645.
94 Afterwards prakritized to Videha? 95 gee j^y. i. 73, 5.
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Agni (Fire) should escape from my mouth.' [The priest] began to

invoke Agni with verses of the Rik
;

' We kindle thee at the sacrifice,

wise Agni, the sacrificer, the luminous, the mighty,' (R.V. v. 26, 3)
'

Videgha.' He made no answer. [The priest then repeated,]
'

Thy

bright, brilliant, flaming beams and rays mount upwards, Agni,'

(E.V. viii. 44, 16) '0 Videgha.' {Still] he made no reply. [The

priest then recited :] 'Thee, dropper of butter, we invoke,' etc.

(R.V. v. 26, 2). So far he 'uttered; when immediately on the men-

tion of butter (ghrita), Agni Vaisvanara flashed forth from his mcuth :

he could not restrain him, so he issued from his mouth, and then fell

down to this earth. Videgha the Mathava was then on [or in] the

Sarasvati. [Agni] then traversed this earth, burning towards the-

east. Gotama Rahugana and Videgha the Mathava followed after

him as he burned onward. He burnt across all these rivers
;
bat he

did not burn across the Sadanira, which descends from the northern

mountain [the Himalaya]. The Brahmans formerly did nctf use to

cross this river, because it had not been burnt across by Agni Vais-

vanara.
(

But now many Brahmans [live] to the east of it. It used to

be uninhabitable, and swampy, being untasted by Agni Vaisvanara.

It is now, however, habitable
;

for Brahmans have caused it to be

tasted by sacrifices. In the end of summer this river is, as it were,

incensed, being still cold, not having been burnt across by Agni V#is-

vanara. Videgha the Mathava spake :
' Where shall I abide ?

'

[Agni]

replied,
'

Thy abode [shall be] to the east of this (river).' This

stream is even now the boundary of the Kosalas and Videhas
;
for they

are Mathavas. Gotama Rahugana then said: 'How was it that,

though addressed by me, thou didst not answer ?
' He replied :

'

Agni Vaisvanara was in my mouth. I did not answer lest he should

escape from my mouth.' 'How then,' [rejoined Gotama] 'did it come

to pass [that, he escaped] ?
'

[Videgha answered] :
' As thou didst

utter the words,
"

dropper of butter, we invoke," then, at the men-

tion of butter, Agni Vaisvanara flashed forth from my mouth : I could

not retain him, he issued from my mouth.'"

In this passage the gradual advance of the Aryas with their

Brahmanical worship, from the banks of the Sarasvati eastward to those

of the Sadanira, and afterwards beyond that stream, is, as I have said,

distinctly indicated. At the time when the S'atapatha-brahmana was
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composed, the Brahmans had already (as "Weber remarks) dwelt for a

long time in the country beyond the Sadanira, and it had then become

a principal seat of the Brahmanical religion ;
as Janaka, the king of

Videha, appears in that work with the title of "
samrat," or emperor.

Thus (S'atap. Br. xi. 3, 1, 2), we have the following notice : "Janaka

the Vaideha put this question. to Yajnavalkya. 'Dost thou,

Yajnavalkya, know the Agnihotra sacrifice?' '

monarch/ he replied,
' I know it.'

" 96 Professor Weber makes<the following remarks on the

legend I have just quoted :
" Under the name of Agni Vaisvanara (the

Fire which burns for all men), the sacrificial worship of the Brahmans

appears to be intended. The part which in the legend the priest

plays in reference to the king is mysterious } but I understand it to

mean that he compelled him to propagate the Arian worship towards

the east. The Sadanira presents an obstacle, not from its magnitude

or the difficulty of crossing it (which the Ganges and Jumna must

have previously done in a greater degree), but from the inhospitable

character of the territory beyond ;
for the word '

sravitaram,'
' some-

what flowing,' designates the nature of the tract as an inundated

swamp.
97 Even after Yidegha Mathava had advanced across the river,

the Brahmans (as the Arians are here called) appear to have remained

for a long time on its western bank, and to have only crossed in greater

numbers after the king with his people had cultivated the country ;

until, in the time of the S'atap. Br., it had attained such a flourishing

condition, that the tradition of its oceanic origin was only indistinctly

preserved.'
1

Ind. Stud. i. pp. 178, 179.

In the Vocabularies of Amara Sinha, i. 2, 3, 33, and Hemachandra,

4, 150, Sadanira is given as a synonym of Karatoya, a river in the

north of Bengal Proper. But as the Sadanira is in this passage

described as forming the boundary between the Kosalas and Videhas,

or the countries of Oudh and North Behar, it seems that the river at

present called the Grandak must be meant. Weber, as above, p. 181.

96
S'atap. Br. p. 846 : Tad ha etaf Janako Vaideho Yajnavalkyam paprachha

" vettha agnihotram Yajnavalky'a" iti "veda samrad" iti
\

See also S'atap. Br. xi.

6, 2, 1, p. 872, where Janaka is addressed by the Brahmans by the same title.

97 In illustration of this, a line of the Mahabh. ii. 1078, is referred to by Weber,

which states that Bhimasena, in the course of his conquest of the eastern country,

came to the territory bordering on the Himavat, which was of aqueous origin : tato

Himavatah parsvam samabhyetya jalodbhavam.
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Lassen, Ind. Ant. i. 64 (2nd ed.), remarks :
" Some lexicographers

identify the Karatoya with the Sadanira, whilst in other lists they are

distinguished from each other. This appears to be the correct view in

the present case, especially as Sadanira means always
'

abounding in

water,' and might be applied to any large river."

Lassen (Zeitschrift for 1839, p. 22, f.) quotes, for another purpose,

and comments on, the following passage from the Mahabharata, in

which the name of the Sadanira occurs; but it throws no light on its

position. "Departing from the Kurus (from Indraprastha), 'they

passed through the middle of Kurujangala, and came to the lovely

Padma lake. Then passing Kalakuta, they crossed successively on

one mountain (or in Ekaparvataka?) the rivers Gandaki, Mahasona,

and Sadanira. Having then crossed the beautiful Sarayu, and seen

the eastern Kosala, they crossed the river Mala Charmanvati,' and

came to Mithila." 98 In this passage (if any order has been prV

served), it will be noticed that the Sadanira is placed between the

Gandaki (whatever stream this name denotes) and the Sarayu, and so

to^the w;st of the latter river. Its position does not, therefore, seem to

be well defined in the ancient Indian authorities. This, however, is of

little consequence for our present purpose, as any uncertainty in regard

to the precise locality of the river does not obscure the plain and

express purport of the legend, viz., that the Brahmans with their

worship advanced from the Sarasvati eastward to Behar and Bengal.

SECT. IY. Advance of the Ariam from the Doab across the Vindhya

Mountains; and their conflicts with the aboriginal tribes of the Dekhan.

It is not essential for the object which I have in view to attempt

to trace with any precision the different stages in the progress of the

Aryas to the .east and south, which a review and comparison of the

data supplied by the Brahmanas, the Eamayana, and the Mahabharata

may enable the careful investigator to determine, and to refer to

particular periods.

98 Mahabh., ii. 793 : Rurubhyah prasthitas te tu madhyena Kurujangalam \

Eamyam Padmasaro gatva Kalakutam at'itya cha
\

Gandakim cha Mahasonam

Saddjjiram tathaiva cha
\ Ekaparvatake nadyah kramenaityavrajanta te

\ Utfirya

Sarayuiii ramyam drishtva purvam cha Kosalam
\ Atitya jagmur Mithilam Malam

Charmanvatlm nadim
} \
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As it is only necessary for my argument to prove that they did

advance from the north-west to the east and to the south, and that in

so doing they came into contact with aboriginal races who had been

in previous occupation of the country, it will suffice for this purpose

if (after the foregoing notice of their progress to the eastward) I now

pass on to that great southward movement, of which we can perhaps

discern the indistinct outlines in the poetic and hyperbolical narrative

of fhe Ramayana.
"The Ramayana," remarks Professor Lassen (Ind. Ant., first ed.,

i. 534; second ed., p. 646, f.), "in the proper action of the poem,

designates, for the most part, only the north of Hindustan as Arian."

"" It represents Hithila and Anga in the east as Arian countries; and

regards the Kekayas in the west, though dwelling beyond the

Sarafevati, as a pure Arian race
;
and to this tribe one of the wives

of king Dasaratha belongs." Among the persons who were to be

invited to the sacrifice of that monarch are the following, Ramayana,

Schlegel's ed., i. 12, 20, ff. (=Bombay ed., section 13, 21, ff.
;
and

Gorresio's ed., 12, 18, ff.): Mithilddhipatim iuram Janakaify dridha-

mkramam
\

nishthitam sarva-sdstreshu
\

tathd vedeshu nishthitam
|

. . .
|

tathd Kekaya-rdjdnam vriddham parama-dhdrmikam \
svasuram raja-

simhasya sa-putram tvam ihdnaya \ Angesvaram cha rdjdnam Lomapddam
susc.tkritam

\

suvratam deca-sanktisam svayam evdnayasva ha
\ PrdchyumS

cha Sindhusauviran Saurdshtreydms chapdrthivdn \ Ddkshindtyan naren-

drdms cha sarvdn dnaya md chiram
\

"
[Bring] Janaka, the heroic king

of Mithila, of stubborn valour, versed in all the Sastras, and in the

Yedas Bring also the aged and very righteous king of the

Kekayas, the father-in-law of the lion-like king, together with his

son; and thyself bring Lomapada, the devout and god-like king of

the Angas, paying him all honour. And bring speedily all the eastern,

the Sindhusauvira, the Surashtra, and the southern monarchs."

The word " southern kings
"

may, Lassen says, be employed here

in a restricted sense, or inexactly, for from other parts of the poem it

appears that the country <x> the south of the Vindhya was still un-

occupied by the Aryas. Even the banks of the Ganges are represented

as occupied by a savage race, the Mshadas. Thus we are told in the

Ram., ii. 50, 33, ff., Bombay ed. (=ii. 50, 18, ff., Schlegel's ed.
;

and ii. 47, 9, ff. in Gorresio's ed.) (a curious passage, which I shall
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cite at some length) : Tatra raja Guho ndma Rdmasydtma-samah sakhd
\

Nishdda-jdtyo balavdn sthapatis cheti msrutah
\

sa srutvd purmha-vyd-

ghram Rdmam vishayam dgatam \

vriddhaih parivrito
'

'matyair jndtibhis

chdpy updgatah \

tato Nishddddhipatirn drishtvd durdd upasthitam \

saha Saumitrind Rdmah samugachhad Guhena sah
\

tarn drtah sampa-

rishvajya Guho Rdghavam abravlt
\

"
yathd 'yodhyd tathedam te Rama

kirn karavdni te
\

idrisam hi mahdbdho kah prdpsyaty atiihim priyam
"

j

tato gunavad annddyam updddya prithagvidham \ arghyam chopdnayach

chhigram vdkyam chedam uvdcha ha
\

" svdgatam te mahdbdho tav'eyam

akhild mahl
\ vayam preshydh bhavdn bhartd sddhu rdjyam prasddhi

nah "| .... Guham evam bruvtinam tu Rdghavah pratyuvdcha ha
\

" architds chaiva hrishtds cha bhavatd sarvadd vayam \ padbhydm alhi-'

gamdch chaiva sneha-sandarsanena cha
"

| bhujdlhydm sddhu-vrittdbhydm

pidayan vdkyam abravlt
\

"
dishtyd tvdm Guha pasydmi hy angam

saha bdndhavaih"
\

"There [there was] a king called Guha, of the

race of the Nishadas, a friend whom Rama regarded as himself, and

renowned as a powerful. chief (sthapati).
99

He, hearing that the

eminent ,Rama had come to his country, approached him attended by

his aged ministers and relations. Rama then, along with the son of

Sumitra (i.e. Lakshmana), seeing from a distance that the Mshada

king had arrived, met him. Guha, distressed (at the state in which

he saw Rama), embraced him, and said :
' This country is thine, like

(thine own) Ayodhya. "What can I do for thee ? For who shall find

a guest so dear as thou art?' He then brought excellent food of

various sorts, and quickly presented the customary 'arghya' (offering);

and then said : '"Welcome, large-armed hero, this whole earth is thine :

we are thy servants, thou art our master: rule over our kingdom

prosperously.' .... Rama replied thus to this address of Guha:
' "We have always been honoured by thee, and we have been delighted

with thee
;
both by thy coming on foot to meet us, and by thy dis-

play of affection.' Then pressing (Guha) with his holy arms, he

said :
'

Happily, Guha, I behold thee and all thy kinsfolk in good

health,'" etc.
100 This chieftain provided aboat to ferry Rama with

99 See the first volume of this work, p. 366, note 164, and the gloss of Govinda

Ananda on Brahma Sutra, i. 3, 34. Bibliotheca Indica, p. 317.

100 It is singular that a Nishada should be here represented as a friend of Rama,
"
equal to (or, dear as) himself," and whom he affectionately embraces. The com-

mentator thus tries to explain the matter : Yadyapi Jdrisa-sakhyam
"
hma-preshyam
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his wife and brother across the Ganges (Ram., Schegel's ed. ii. 52,

vv. 4-7 and 68, ff.,
= Bombay ed. ii. 52, 5, ff., 74, if.) : and after-

wards attended on his other brother, Bharata, when he also passed the

same way. (Earn., Schegel's and Bombay editions
;

ii. 83, 20, and 84,

1, 10, etc.)

In the same poetical narrative, the Dandaka forest is represented

as beginning immediately to the south of the Jumna. The whole

country from this point to the Godavari, is described as a wilderness,

over which separate hermitages are scattered,
101 while wild beasts and

Rakshasas everywhere abound. 102 "The Ramayana," says Lassen

(first ed., i. 535; second ed., pp. 647, f.), "contains the narrative of

the first attempt of the Arians to extend themselves to the south by

hlna-jtakhyam" ity adina iipapatakeshu ganitam tathapi tad vipra-vishayam \ rajnam
atavika - balena prayojanavattvat shadvidha-bala-sangrahasya raja-dharmatvachcha

tat-sakhyam eva iti dik
\

atra idam bodhyam Nishada - Guha-vishaye Ramasya
" atmasamah sakha

"
ity evam vadata Valmlkina Rama-samatva-Rama-samana-

khyatitvoktya bhagavad-bhaktatvena Nishadatve 'pi purva-krita-sravanadimattvena

tasya tattvajnatvam suchitam
\

"
Although such a friendship is, according to the

words (no doubt of some smriti), 'the service of the low, and the friendship of
,
the

low,' etc., reckoned among the minor sins, yet this refers to Briihmans, since in the

case of kings such friendship is owing to the need they have of a force of people

living in the forests, and it is part of a king's duty to collect a force of six kinds

of soldiers. Here it is to be understood that Valmlki, when he describes the Nishada

Guha as being a 'friend dear to Kama as his own soul,' by speaking of his equality
with Rama, and of his being in the same category with Rama, intimates that he

had, through his devotion to the Divine Being, and although now in the state of

a Nishada, yet by what he had formerly done and heard, attained to a knowledge
of the highest truth."

101 Ram. iii. 1, 1, Bombay ed. (= iii. 6, 1, Gorresio) : Pravisya tu maharanyam
Dandakaranyam atmavan

\

Ramo dadarsa durdharshas tapasKs'rama-mandalam]
Rama alludes to the vastness of the forest, iii. 11, 31, Bombay ed. (=iii. 15, 33,

Gorresio) : Na tu janami tarn desam vanasyasya mahattaya \ Kutrasrama-padam

ramyam maharshes tasya dKimatah
\

" From the vastness of the forfcst, I cannot

discover the spot where the sacred hermitage of the great and wise rishi exists.

102 At a later period, after the commencement of the Mahome'dan inroads into

Hindustan, southern India came to be regarded as the sanctuary of the Brahmanical

religion and learning. Thus in the verse of Vyasa cited by "Weber (Hist, of Ind.

Lit., p. 247, note), it is said : Samprapte tu kalau kale Vindhyadrer uttare sthitah
\

Brahinanah yajnarahitah jyotih-sastra-parangnmkhah
\

" In the Kali age the

Brahmans living to the north of the Vindhya are destitute of sacrifice, and averse to

astronomy;" while another law book, quoted by the same writer, says : Vindhyasya
daksltine bhage yatra Godavari sthita

\

tatra Vedascha yajnascha bhavishyanti Kalau

yuge \

" In the Kali age the Vedas and sacrifices will be found to the south of the

Vindhya, on the banks of the Godavari."
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conquest ;
but it presupposes the peaceable extension of Brahmanical

missions in the same direction, as having taken place still earlier.

Kama, when he arrives on the south of the Vindhya range, finds

there the sage Agastya, by whom the southern regions had been

rendered safe and accessible. Agastya appears as the adviser and

guide of Kama, and as the head of the hermits settled in the south.

In this legend we cannot but recognize the recollection that the south

was originally a vast forest, which was first brought into cultivation

by Brahmanical missions. The Rak.shasas who are represented 'as

disturbing the sacrifices and devouring the priests, signify here, as

often elsewhere, merely the savage tribes which placed themselves in

hostile opposition to the Brahmanical institutions. The only other

actors who appear in the legend in addition to these inhabitants are

the monkeys, which ally themselves to Rama, and render him assist-

ance. This can only mean that when the Arian Kshatriyas first made

hostile incursions into the south, they were aided by another portion

of the indigenous tribes. Rama reinstates in possession of his ancestral

kingdom a monkey-king who had been expelled, and in return receives

his assistance."

Whether or not we concur with Lassen in thinking that the idea of

the monstrous characteristics which are assigned to these gigantic

demons, the Rakshasas, have been borrowed from- the barbarous tribes

whom the Brahmanical anchorites found in occupation of the forests,

and from whom they would no doubt suffer continual molestation and

cruelty (and perhaps this view derives some confirmation from the fact

that both the rude aboriginal races, and cloud-demons, and malignant

sprites appear to be denoted by the word Dasyu in the Vedic hymns),

or whether we regard them as poetical creations, in which the Indian

imagination runs riot in the description of coarse and grotesque brutal-

ity, there can be no doubt that southern India was at the period

referred to but partially cultivated, and that it had only begun to be

occupied by Arian colonists. The following are some of the passages

of the Ramayana in which the atrocities* of the Rakshasas are

described. An aged rishi, the spokesman of the hermits in the

neighbourhood of Chitrakuta, thus represents to Rama the sufferings

to which they were exposed, Ram., ii. 116, 11, ff. (Bombay ed. Comp.
Gorresio's ed., iii. 1, 15, ff.) : Ravanavarajah kascKit Kharo numeha

VOL. ii. 27
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rdkshasah
\ utpdtya tdpasdn sarvdn janasthdna-nivdsinah \

12
j

dhrishtas chajitakdsl cha nrisamsah purushddakah \ avaliptas cha papas
cha tvdm cha tdta na mrishyate \

13
|

tvam yadd-prabhriti hy asminn

airame tdta vartase
\ tadd-prabhriti rakshdmsi vipralcurvanti tdpasdn \

14
| dar&ayanti hi blbhatsaih krurair bhuhanakair api \ ndnd-rupair

virupais cha rupair asukha-darsanaih
\

15
j aprasastair asuchibhih

samprayujya cha tdpasdn \ pratighnanty apardn kshipram andryah

puratah 'sthitdn
\
16

|

teshu teshv dir&ma-sthdneshv abuddham avaliya

chti\ ramante tdpasdms tatra ndsayanto
'

Ipachetasah \

17
| avakshipanti

srug-bhdnddn agnln sinchanti vdrina
\
Icalasams cha pramardanti havane

samupasthite \

18
|

tair durdtmabhir avishtdn dsramdn prajighdmsavah \

gamandydnya-desasya chodayanty rishayo 'dya mam
\

tat purd Rdma

sdrlrlm upahimsdm tapasvishu \ darsayanti hi dushtds te tyalcshydmah

imam dsramam] "11, 12. A certain Rakshasa, called Khara, the

younger brother of Ravana, fierce, esteeming himself victorious, cruel,

a man-eater, arrogant, wicked, distresses the devotees dwelling in

Janasthana and cannot endure thee. 13. From the time when thou

hast dwelt in this hermitage the Rakshasas distress the devotees.

14. They show themselves in various disgusting, cruel, terrible, and

ugly forms. 15. And these base (andrya) wretches harass others by

bringing them into contact with vile and impure objects. 16. These

foolish beings coming unperceived and disguised
103 into different places

near the hermitages take delight in destroying the ascetics. 17.

They cast away the sacrificial ladles and vessels, put out the fires with

water, and smash the water-jars at the time of the oblation. 18.

Desiring to desert the hermitages infested by these malignant wretches,

the rishis to-day are urging me to go to another place. 19. The

wicked ones already show a desire to inflict bodily injury on the

ascetics : we shall abandon this hermitage."

Proceeding on his journey through the forest, Rama encounters

Viradha, a Rakshasa, who is thus described, Ram. Bombay ed. iii. 2,

4,. ff. (Gorresio's ed. iii. 7, 5, ff.)
: Dadarsa girisringdbham purushd-

dam mahdsvanam
\

5
| gabhlrdksham mahdvaktram vikatam vikatodaram

\

103 The original words are: Abuddham and avafiya, which the commentator

explains as "abuddham" aviditam yatha bhavati tatha nidradau "
anallya, cha"

nirbhayam aslishya cha
\

"
Unknown, in sleep, etc. ; and fearlessly insinuating

themselves." Gorresio's edition substitutes the words Imah vikrita-darsanah,
" dissolved

"
[into air] and '

changed in appearance."
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blbhatsam vishamam dlrgham vikritam ghom-darsanam \

6
|

vasanam

charma vaiyaghram vasdrdram rudhirokshitam
\

trdsanam sarva-lhutd-

ndm vydditdsyatn ivdntakam
\

1
\
trin simhdms chaturo vydghrdn dvau

vrikau prishatdn dasa
\

savishdnam vasd-digdham gajasya cha siro mdhat
\

avasajydyase inle vinadantam mahdsvanam
\

"He beheld a being like

a mountain peak, a man-eater, loud-voiced, (5) hollow-eyed, large-

mouthed, huge, huge-bellied, horrible, rude, long, deformed, of dread-

ful aspect, (6) wearing a tiger's skin, dripping with fat, wetted with

blood, terrific to all creatures, like Death with open mouth, (7) bearing

three lions, four tigers, two wolves, ten deer, and the great head of an

elephant with the tusks, and smeared with fat, on the point of an iron

pike, shouting with a loud voice." 104

This demon, who was slain by Rama, turned out to be a Gandharva,

who by a curse had been transformed into a Rakshasa
;
..but now on his

death, regains his primeval form. He, nevertheless, requests that his

body shall be buried after the manner of the Rakshasas
; Ram., Bomb,

ed. iii. 4, 22 (Gorresio iii. 8, 19): Ava\e chupi mam Rdma nikshipya

kusall vrq/a \

rakshasdm gata-satvdndm esha dharmah sandtanah
|

23
|

avate ye nidhlyante teshdm lokdh satdtandh
|

. . . .
|

27
|

tatah kha-

nitram adaya Lakshmanah svabhram uttamam
\

akhanat parsvatas

tasya Virddhasya mahdtmanah
\

28
|

tarn mukta-kantham utkshipya

iankukarnam mahdsvanam
\

Virddham prukshipat svabhre nadantatn

lhairavasvanam
\
"And, Rama, cast me into a trench, and go away

prosperously, for such is the immemorial custom in regard to deceased

104 The Nishadas also are described in the Puranas as very black and ugly, but

differ from the Rakshasas in being very short. See the first vol. of this work, pp. 301
,

303, and Wilson's Vishnu-Pur. 2nd ed.. i. 181. The Bhag.-Pur.,iv. 14, 43-46, thus

describes them :
"

Vinischityaivam risliayo vipannasya mahlpateh \
mamantJutr

uruin tarasa tatrasid bahuko narah
\
kakakrishno 'tihrasvango hrasvabahur tnaha-

hanuh
\ Hrasvapad nimnancisagro raktakshas tamramurdhajah \

Tain tu te 'vanatam

dlam kim karomlti vadinam
\ nish'ulety abruvams tata sa nishadas tato 'bhavat\

Tasya vamdastu naishadah giri-kanana-gocharah \

" The rishis having thus resolved,

vigorously rubbed the thigh of the defunct king (Vena), when there issued from it a

servile man, black as a crow, very short in limb, with short arms, large jaws, short

feet, pendent nose, red eyes, and copper-coloured hair. This man, humble and bowed

down, asked them what he should do. They answered, 'Sit down' (nishlda), and

he, in consequence, became a Nishada. His descendants are the Naishadas, who
dwell in hills and forests." "We are informed by Prof. Wilson that the Padma
Purana (Bhu.-K.)

" has a similar description, adding to the dwarfish stature and

black complexion, a wide mouth, large ears, and a protuberant belly."
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Rakshasas
;
such of them as are so interred attain to ever-enduring

worlds." ..." 27. Then Lakshmana, taking a spade, dug a suitable

trench by the side of the great Yiradha. 28. And raising the pin-

eared,
105 loud-voiced Rakshasa, after Rama had removed his foot from

his throat, he cast him into the trench, resounding dreadfully."
106

This may allude (as "Weber remarks, Ind. Stud. i. 272, note) to a

difference between the funeral rites of the Brahmanical Indians and

tte aboriginal tribes.

The following are two further passages in which the Rakshasas and

their oppression of the anchorites are described. The sufferers, it

appears, assert that they possess the power of ridding themselves of

their enemies by their superhuman faculties
;
but these faculties they

do not choose to exert, for the reason assigned. Ram., Bombay ed., iii.

6, 15, ff. (Gorresio's ed. iii. 10, 16, ff.) : So 'yam Irdhmana-lhuyishtho

vdnaprastha-gano mahdn
\

tvanndtho 'nuthdvadRdma Rdkshasair hanyate

IhriscKn
\

eJii pasya iarirdni munindm Ihdvitdtmandm
\

hatdndm

Rdkshasair ghorair lahundm bahudhd vane
\ Pampd-nadl-nivdsandm anu

Manddkimm api \ Chitrakutdlaydndni cha Tcriyate kadanqm mahat
\

" This large company of hermits, principally Brahmans, whose lord

thou art, is slaughtered by the Rakshasas, as if they had no protector.

Come, Rama, and behold the bodies of numerous meditative munis,

lying slain by the Rakshasas in many parts of the forest. A great

slaughter is being perpetrated of the dwellers on the Pampa, and the

Mandakim,
107 and the residents on Chitrakuta." Ram. iii. 10, 10,

Bombay ed. (=Gorresio's ed. iii. 14, 11, ff.): 10
|

Rdkshasair Dan-

dakdranye lahubhih kdmarupilJiih \

11
|

arditdh sma bhrisam Rdma

105 The sense of the epithet sanku-karna is not clear. It is compounded of

sanku, a "pin," "peg," or "stake," and karna, "ear." The commentator explains

s'anku by sanku-vat kathinam, "hard as a pin."
106 In the sequel, however, Rfima encounters Kabandha, another Rakshasa, whom

at his request Laksmana burns on a funeral pile in a trench. R'am. iii. 71, 31
; 72,

1, ff.
(
= Gorr. sec. 75, verses, 45, 50, ff.)

107 Here it will be observed that the name of a river in the Himalaya [a branch of

the Ganges, flowing down froni the glacier of Kedarnath
;
see the first volume of this

work, 1st ed., p. 187, note; Ramayana, iv. 44, 94, Gorresio's ed. saptarslti-bhava-

nam tatra tatra Mandakirii nadi
\

" There (in the country of the Uttara Kurus) is

the abode of the seven rishis ; there is the river Mandakim ;" and my
" Notes of a

trip to Kedarnath," printed in 1855 for private circulation, p. 15, f.] is applied to

a river in the centre of India. This illustrates what has been said above (pp. 344,

347 and 349) about the application of the same name to different streams.
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bhavdn nas tatra rakshatu
\

homa-kdle tu samprdpte parva-kdleshu

chdnagha \

12
| dharshayanti sma durdharshdh Rdkshasdh pisitdsandh \

Rdkshasair dharshitdndm cha tdpasdndm tapasvindm |

1 3
| gatim mri-

gayamdndndm bhavdn nah paramo, gatih \

kdmam tapah-prabhdvena

saktdh hantum nisdchardn
\
14

| chirdrjitaih na chechhdmas tapah
'

khandayituiti vayam \ bahuvighnam tapo nityam duscharam chaiva Rd-

ghava |

15
|
tena sdpam na munchdmo bhakshyamdnds cha RdksJiasaih

\

10, 11. "We are greatly harassed by numerous Rakshasas ia the

Dandaka forest, who change their forms at will. At the time 'of

offering the oblation and oi/ festivals, (12) the fierce, flesh-devouring

Rakshasas assail us. Of us, the devout ascetics, thus assailed, and (13)

seeking a helper, thou art the supreme defence. It is true that by the

power of our austerities we could at will slay these goblins; (14) but

we are unwilling to nullify the merit which has been earned by long

exertion. The acquisition of such merit is arduous, and attended with

many obstacles: (15) it is on that account that, even while being

devoured, we abstain from launching curses against our oppressors."

The utterance of a curse, it appears from this passage, was an act which

neutralized tbe sanctity of him who pronounced it. Compare the story

of Yisvamitra in the first volume of this work, p. 408. Sita, however,

thinks that her husband Rama has no right to slay the Rakshasas,

who were not in a state of hostility with him, and had done him no

injury.
108

.

It does not appear, however, why the aid of Rama should have been

so earnestly invoked, as the sage Agastya appears to have been per-

fectly successful in keeping the Rakshasas under restraint. His prowess

is thus described, Ram. iii. 11, 79; Bombay ed. (= Gorresio's ed. iii.

17, 17, ff.) : -Agastyah iti vikhydto loko svenaiva karmand
\

dsramo

drisyate tu&ya parisrdnta-sramdpahah\ ....
|

81
| Nigrihya tarasa

mrityum lokdndm hita-hdmyaya \

dakshind dik kritd yena saranyd

punyakarmand \
82

| Tdsyedam dsrama-padam prabhdvdd yasya rdksha-

saih
| dig iyarn dakshind trdsdd drisyate nopabhujyate \

83
1 yadd-

pralhriti chdkrdnfd dig iyam punyakarmand \ tadd-prabhriti nirvairdh

prasdntdh rajanichardh \

84
|

Ndmnd cheyam lhagavato dakshind dik

109 Ram. iii. 9, 24, Bomb. ed.
(
= Gorr. ed. iii. 13, 22) : Na kathanchana so. karya

grihlta-dhanusha tvaya \
buddhir vairaih vitia hantum Rakshasan Dandakairilan

\

aparadham vina hantum loko vtra na mamsyate \



414 WONDERFUL POWERS OF THE SAIXT AGASTYA.

pradakshind \ prathitd trishu lokeshu durdharshd krura-lcarmabhih
\

85
| Mdrgam niroddhum satatam bhdskarasydchalottamah \

sandesam

pdlayaihs tasya Vindhyasailo na vardhate
\

....
|

90
|

Ndtra jived

mrishdvddl kruro vd yadivd ^afhah
\

nrisamsah pdpavritto vd munir

esha tathdvidhah
\

" 79. The hermitage of Agastya, renowned in

the world by his holy acts, (that hermitage) which offers relief to

the wearied, is now in view 81. [This is the] meritorious

sage, who has restrained death by his power, and who, through his

benevolence to mankind, has rendered the southern regions perfectly

secure (see above, p. 409). 82. This is the hermitage of that saint by
whose might it is effected that this southern region-is, owing to their

dread of him, only gazed upon, and not possessed, by the Rakshasas.

83. Ever since that holy man has visited this region, all the goblins

have become devoid of enmity and subdued. 84. Through the name

of this saint this southern country has become prosperous, and re-

nowned in the three worlds, as secure against the attacks of the cruel.

85. TlTe lofty Vindhya range (which sought to grow to a great height),

with the view of stopping the path of the sun, now, submissive to the

sage's command, increases no farther." . . .
" 90. No liar, or cruel,

or wicked, or murderous, or sinful man may dwell here : such is

this muni."

In a preceding part of the same section, iii. 11, 55, f., Bombay ed.

(
= Gorresio's ed., iii. 16, 13, ff.), the destruction of two Asuras called

Tatapi and Ilvala, by this sage, is described: Ihaikadd kila kruro Vdtdpir

api chelvalah
\

Ihrdtarau sahitdv dstdm brdhmana-ghnau mahdsurau
\

56
1

Dhdrayan brdhmanam rupam 'Ilvalah samskritam vadan
\ dmantrayata

viprdn sa srdddham uddisya nirghrinah \

57
|
Bhrdtaram samskritam

kritvd tatas tarn mesha-rupinam \

tan dvijdn Ihojaydmdsa srdddha-drishtena

karmand |58| Tato bhuktavatdm teshdm viprdndm Ilvalo 'bratfd
\

"
Vdtape

nishhramasv" eti svarena mahatd vadan
\

59
|
Tato bhrdtur vachah srutvd

Vdtdpir mesha-vad nadan
\

bhitvd bhitvd karlrdni brdhmandndm vinish-

patat
m

|
. . . .

|

61
| Agastyena tadd devaih prdrthitena maharshind

\

109 "We have here a form of the imperfect without the augment, vinishpatat for

vinirapatat, on which the commentator remarks that the absence of the augment
is Vedic (ad-abhavah arshah). In Gorresio's edition the perfect nishpapata is

substituted. In i. 18, 17, the Bombay edition has similarly pushpa-vrishtit cha khat

patat,
" a shower of flowers fell from the sky," where the commentator makes a

similar remark (ad-abhavas chhandasah}.
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anulhuya Jcila frdddhe IhaJcshitah sa mahdsurah
\

62
|
Tatah "sampan-

nam" ity ulctvd datvd haste 'vanejanam \

Ihrdtaram "niskramasv" eti

Ilvalah samabhdshata
\

63
|

Sa tadd bhdshamdnam tu Ihrdtaram vipra-

ghdtinam \

abravlt prahasan dhlmdn Agastyo munisattamah
\

64
|

" Kuto

nishkramitum saktir mayo, firnasya Rakshasah
\

bhrdtus tu mesha-

'rupasya gatasya Yama-sddanam "
|

65
|

Atha tasya vachah &rutvd

bhrdtwr nidhana-samsritam
\ pradharshayitum drebhe munim krodhdd

nisdcharah
\

"55. Formerly the cruel Vatapi and Ilvala, two brothers,

who were great Asuras and slayers of Brahmans, lived together here.

56. The ruthless Ilvala, assuming the shape of a Brahman, and speaking

Sanskrit, used to invite the Brahmans to a funeral ceremony (srdddhd].

57. He then served up to them, with the rites appropriate to a sraddha,

his brother Vatapi, who had been transformed into a ram. 58. But

after they had eaten him, he called out with a loud voice,
'

Vatapi, issue

forth.' 59. Hearing his brother's voice Vatapi, bleating like a ram,

issued forth, rending asunder the Brahmans' bodies." Thousands of

Brahraans were constantly killed by them in this way. "6i. The

rishi Agastya, however, at the request of the gods, understanding the

state of things,* devoured Vatapi. 62. Ilvala then cried,
' All is com-

plete,' gave him water to wash his hands, and called to his brother,

' Issue forth.' 63. The wise rishi, however, smiled and said to the

Brahman-slayer who thus addressed his brother,
' How can he come

forth, when he has been digested by me in his form of a ram, and has

gone to the abode of Yama?' 65. Hearing these words pronouncing

his brother's doom, Ilvala began to assail Agastya," but but was

burnt up by the flash of his eye.
uo '

Agastya is again spoken of (Ram., vi. 117, 14, Bombay ed.) as the

conqueror of the south :
m

Nirjitd jlvalohasya tapasd bhdvitdtmand
\

Agastyena fturddharshd munind dakshineva dik
\

"As the southern

110 An explanation of this legend is suggested by Weber, Ind. Stud., i. 475. He
thinks it may partly have taken its rise in the remembrance of some cannibals living

in the Dekhan. The story is told more at length in the recension of the text

followed by Gorresio, and with a touch of humour. Ilvala asks Agastya, smiling,

how he alone will be able to eat a whole ram. Agwstya, also smiling, replies that

he is hungry, after his many years of fasting and austerities, and will find no difficulty

whatever in devouring the entire animal
;
which he accordingly begs may be served

up, and swallows (iii. 16, 22, ff.), with the result already told.

111 On Agastya see the quotation from Lassen above, p. 409 ;
and Caldwell's

Dravidian Grammar.
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region, unassailable by living beings, was conquered by the medita-

tive muni Agastya, through his austerities."

Vibhishana, the brother of Ravana, is represented by his sister

S'urpanakha, in her interview with Rama, as virtuous and one who

does not follow the practices of the Rakshasas. 112 Can. this allude to

some of the southern tribes or chiefs, who allied themselves to Rama,

having adopted Brahmanical usages, or is it merely a fictitious portion

of the story ? Vibhishana eventually deserts his brother, and is kindly

received and embraced as a friend by Rama. 113 In the Ramopakhyana
in the Third Book of the Mahabh., verues 15,913-18, while Ravana

asks Brahma to make him invincible by superhuman beings, Vibhi-

shana, on the other hand, prays, "that even in the greatest calamity,

he may never incline to unrighteousness, and that the Brahmanical

weapon may appear to him a thing he had never learned to wield." 114

He thus indicates his submissive disposition towards the Brahmans.

The Rakshasas are described by Khara, one of their chiefs, Ram. iii.

22, 8, f. (=Gorr. ed. iii. 28, 18), as being "of fearful swiftness, un-

yielding in battle, in colour like a dark blue cloud." 115

Khara himself is characterized by Rama as the "perpetual enemy
of the Brahmans,"

I16 as "cruel, hated of the Brahmans, devoid of

righteousness, and wicked." 117 Ravana is stigmatized as an " over-

thrower of religious duties, and a ravisher of the wives of others;"
118

as "one who at the sacrifices and oblations polluted the Soma which

112
Ram,, Bombay ed., iii. 17, 22 : Vibhlshanas tu dharmatma na tu Rdkshasa-

cheshtitah
(
= Gorresio's ed., iii. 23, &8 : Vibhlshanas cha dharmatma Rakshasachara-

varjitah \ |)

113 Ram. (Gorresio's ed.), v. 91, 20: Tancha Ramah samutthapya parishvajya cha

Rakshasam
\
Uvacha madhurani vakyam sakha mama bhavan iti

\
The Bombay ed.,

vi. 19, 24, has only iti bruvanam Ramas tu parishvajya VibhlshaMtn
\

abravll

LaTcshmanam ityadi \

114
Mahabh., iii. 15,918: Paramapadgatasyapi nadharme me mntir bhavet

\
Asik-

shitam cha bhagavan brahmastram pratibhatu me
\

" In verse 15,197 Vibhishana

is styled dharmagopta kriyaratih, "a protector of righteousness, and devoted to

religious rites."

116 Rakshasam bhima-veganan samareshv anivarttinam
\ Nilajlmuta-varnanam, etc.

116
Rum., iii. 30, 12

(
=

Gorr., iii. 35, 68, and 100) : Nityam brahmanakantaka.
117

Gorresio, Ibid., verse 70 : Kruratman brahmavidvishta tyaktadharma supa-

pakrit.
118

Ibid., 32, 12 (= Gorr. 36, 11) : Uchhetaram cha dharmanam paradarabhimar-
danam.
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the Brahmans had offered with hymns;" and as a "snatcher away
of prepared sacrifices, a killer of Brahmans, a wicked and cruel

being."
m

Nevertheless, to inspire confidence, Ravana approaches

Sita, pronouncing the Vedas, Ram. iii. 46, 14, (= Grorr. 52, 20).
120

Under the designation of monkeys, again, which play so important

a part in the Ramayana, have we another class of the aborigines, who

allied themselves to the Brahmans, and embraced their form of re-

ligious worship ;
or are they, as well as the Rakshasas, merely ^ude

poetical creations ? In Ram., iii. 72, 18, f., Bombay ed. (= Gorr., iii.

75, 66), it is said that "
Sugriva, chief of the monkeys, is not to be

despised, as he is grateful, can change his form at will, and is active in

aiding his friends." 121 And we are told that at the inauguration of

this same Sugrlva, who was reinstated by Rama in his kingdom, from

which he had been expelled by Bali,
" the monkeys gratified the

Brahmans according to the prescribed rule, with gifts of jewels, clothes,

and food : after which men skilled in the Vedic formulas poured

clarified butter, consecrated by sacred texts, upon the kindled fire,

under which had been spread kusa grass."
m

The monkeys are described as living in a cavern (Ram. (Bombay
and Grorresio's editions), iv. 33, 1, ff.), which Lakshmana is represented

as entering to convey a message of remonstrance to Sugrlva for his

tardiness in aiding Rama. The cavern, however, is a cave only in

name, as, in the usual style of later Indian poetry, it is depicted as

filled with trees, flowery thickets, palaces, a mountain stream, etc.

This feature of monkey-life (their occupation of a cavern) may be

either purely poetical, and intended to be in keeping with their other

119
Ram., 32, 19

(
= Gorr. 36, 11, ff.) : Mantrair abhishtutam punyam adhvareshu

dvijatibhih \ havirddneshu yah somam upahanti mahabalah
\ Prapta-yajna-haram

dushtam brahmaghnam krurakarinam
\

120
Brahma-gJiosham udirayan \

In the Mahabh., iii. 15,981, the sons of Vais'ra-

vana, i.e. Ravana and his brothers, are said to have been originally sarve veda-vidah

surah sarve sucharita-vratah,
"

all of them learned in the Vedas, heroic, and at-

tentive to religious rites."

121 Na tit te so 'vamantavyah Sugrlvo vanaradflipah \ Jcritaj'nah kamarupl cha

sahayarthe cha krityavan \

See above, p. 157.
12i

Ram., iv. 26, 29, ff.( =Gorr. 25, 27, 28) : Tatas te vanarasreshlham abhishektum

yathavidhi \

Ratnair vastrati cha bhakshyais cha toshayitva dvijarshabhan \

30
|

Tatah kusa-paristirna~n samiddham jatavedasam \ Mantraputena havisha hutva

mantravido janah \\
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characteristics, or it may have reference to the rude habits of the

aboriginal inhabitants of the southern forests.

I need not decide whether it is more probable that the extravagant

descriptions of the gigantic and sylvan inhabitants of the Dekhan

which I have just quoted, should have originated in some actual and

hostile contact with the savages who occupied the then uncleared

forests of that region, than that they should be the simple offspring of

the poet's imagination.

It is certain that the description given of the Rakshasas in the Rama-

yana corresponds in many respects with the epithets applied to the

similar class of beings, the Dasyus (whether we take them for men or for

demons), who are so often alluded to in the Rigveda. The Ramayana,
as we have seen, depicts them as infesting the hermitages or settlements

of the Arians, as obstructing their sacred rites,
123 as enemies of the

Brahmans, as eaters of men,
m as horrible in aspect, as changing their

shape at' will, etc., etc. In the same way the Rigveda (see above,

pp. 363, 371, ff., and 390, ff.) speaks of the Dasyus, Rakshasas, or

Yatudhanas as being
"
destitute of, or averse to religious ceremonies "

(akarman, avrata, apavrata, aya/yu, ayajvan), as "practising different

rites" (anyavrata} as "
godless" (adeva, adevayu}, "haters of prayer"

(Irahmadvish], as "inhuman" (amanusha), "ferocious looking, or

with fierce eyes" (ghora-chakshas\ as "flesh-eaters" (kravydd}, "de-

vourers of life," or "insatiable" (asutrip\ as "eaters of human and

of horse flesh," (R.V. x. 87, 16 : Yah paurusheyena kravishd samankte

yo aSvyena pasund ydtudJidnaJi) ;
as monstrous in form, and possessed of

123 In the Mahabh., xiv. 2472-74, the same hostile act which is so often assigned

in the Ramayana to Rakshasas, is attributed to a Nishada. Arjuna is there

said to have arrived in the course of his progress to the south, in the^ country of

Ekalavya, king of the Nishadas
;
and to have vanquished that king's son, who had

come to obstruct a sacrifice (yajna-vighnartham agatam).
124 In the story of Gautama, already partially quoted, in p. 365, f. from the Mahabh.,

the very same epithet of " man-eater "
(purushada) which the Ramayana applies to

the Rakshasas, is employed to characterize the Dasyus, who are regarded in the

Mahabh. merely as a tribe of savages, and not as demons. The Brahman who re-

proaches Gautama with sinking into the condition of a Dasyu, is said to have seen

him '

coming home with a bow in his hand, his limbs besmeared with blood, and in

appearance like a man-eater," etc. ( . . . . dhanush-panim dhritdyudham \

Rudhi-

renavasiktanga~n griha-dvaram upagatam\Taih drishtvu purushadabham apadhvastam

kshayagatam, etc.)
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magical or superhuman powers."
5 It is quite possible that the author

of the Ramayana may have borrowed many of the traits which he

ascribes to his Rakshasas from the hymns of the Rigveda.

The last editor and translator of the Ramayana, Signer Gorresio,

writes as follows in regard to the fabulous races with which that work

has peopled the Dekhan (Notes to vol. vi. pp. 401, 402): "The

woodland inhabitants of India south of the Yindhya range are called

in the Ramayana monkeys, in contempt, I conceive, of their savage

condition, and also, perhaps, because they were little known at that

time. In the same way Homer related fabulous stories about the races

who, in his age, were unknown to the Greeks. The occupants of the

Dekhan differed from the Sanskrit-speaking Indians in origin, worship',

and language." And in regard to the Rakshasas he observes, p. 402 :

" The author of the Ramayana has no doubt, in mythical allegory,

applied the hated name of Rakshasas to a barbarous people who were

hostile to the Sanskrit-speaking Indians, and differed from them in

civilization and religion. These Rakshasas were, I say, robbers or

pirates who occupied the southern coasts of India, and the island of

Ceylon." In his preface to the last volume (the tenth) of the Ramayana

(pp. i-ix), Signor Gorresio returns to this subject; and, after remark-

ing that the Arian tribes, on their immigration from Northern Asia into

the Panjab, had to encounter indigenous races of a different origin,
126

whom they partly drove before them, and partly reduced to servitude,

he proceeds to make a distinction between the savage tribes occupying

the Yindhya and its neighbourhood and those further south. The

first, whom the Ramayana styles Yanaras or monkeys, though they

differed from the Aryas in race, language, colour, and features, must,

he thinks, have shown a disposition to receive the Arian civilization
;

since they entered into league with Rama, and joined in his expedition

against the black tribes further south. The greater part of the tribes

125 In R.V., iv. 4, 15, another epithet, viz. as'as, "one who does not praise [the

gods]," is applied to the Rakshases. Dah& asaso Rakshasah pahi asman druho nido

mitramaho avadyat :
" Thou who art to be revered by thy friends, burn the

Rakshases who offer no praise : deliver us from the reproach of the oppressor and

the reviler."

126 The same thing, he remarks, happened to the Semitic races also, who came

into contact with the Hamitic or Cushitic tribes, some of them nearly savage, as the

Rephaim and the Zamzummim, Deut., ii. 20.
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south of the Vindhya also submitted to the institutions of the Aryas ;

but towards the extremity of the peninsula and in Ceylon, there was

(Gorresio believes) a ferocious black race, opposed to their worship.

To this race the Arians applied the name of Rakshasas, an appellation

which, in the Veda, is assigned to hostile, savage, and hated beings.

It is against this race that the expedition of Rama, celebrated

in the Rarnayana, was directed. The Arian tradition undoubtedly

altered the attributes of these tribes, transforming them into a race of

giants, deformed, terrific, truculent, and able to change their form at

will. But notwithstanding these exaggerations, the Ramayana has

(Gorresio thinks) preserved here and there certain traits and pecu-

liarities of the race in question which reveal its real character. It

represents these people as black, and compares them sometimes to a

black1

cloud, sometimes to black collyrium ;
attributes to them crisp

and woolly hair, and thick lips ;
and describes them as wearing gold

earrings,, necklaces, turbans, and all those brilliant ornaments in which

that race has always delighted. These people are also represented as

hostile to the religion of the Aryas, and as disturbers of their sacrifices.

The god whom they prefer to all others, and specially honour by sacri-

fices, is the terrible lludra or S'iva, whom Gorresio believes to be of

Hamitic origin.
127 Their emblems and devices are serpents and dragons,

symbols employed also by the Karaites. 1'8
Signor Gorresio considers

the story of Rama's expedition against the Rakshasas to be historical

in its foundation, though exaggerated by mythical embellishments ;

and he observes that the Arian tradition has even preserved the memory
of an earlier struggle between the same two races, as some Puranic

legends relate that Karttavirya, of the Yadava family, a contemporary

127 In a note (no. 35, vol. x., p. 291), to Ram., vi. 54, 33 (where the,, disturbance

of Daksha's sacrifice by S'iva is alluded to), Gorresio writes :
" The fact here alluded

to is mentioned rather than described in the First Book, 68, 9, ff.
(
= Bombay ed.,

66, 9, ff.).
It appears to me that this fact represents, under a mythical veil, the

struggle of the ancient forms of worship. S'iva, a deity, as I believe, of the Cushite

or Hamite tribes, which preceded the^
Arian or Indo-Sanskrit races, wished to

participate in the new worship fand sacrifices of the conquerors, from which he was

excluded ;
and by disturbing their rites, and committing acts of violence at their sacri-

fices, succeeded in being admitted to share in them." In regard to S'iva's interference

with the sacrifice of Daksha, see "Wilson's Vishnu Purana, vol. i., pp. 120, ff. (Dr.

Hall's ed.), and the fourth volume of this work, pp. 168, 203, 226, 241, 312-324.
128 As Signor Gorresio has not supplied any references to the passages in which

these various characteristics of the Rakshasas are described, I am unable to verify

his details. See, however, Ram. v. 49, 1, ff. (= Gorr. 45, 1, ff.)
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of Parasurama, and somewhat anterior to the hero of the Eamayana,
invaded Lanka (Ceylon), and made Eavana prisoner (Wilson, Vishnu

Parana, 1st ed., pp. 402, 417; Dr. Hall's ed. iv. 22, f., 55, f.; and

the first volume of this work, p. 478).
129

In regard to Signer Gorresio's views as above expounded, I will

only observe here, that the aborigines of southern India are not

generally regarded as of Hamitic origin ; but, as we shall see in a

subsequent Section, are considered by other philologists to be of

Turanian extraction. ,

Professor Weber is of opinion (Hist, of Ind. Lit. p. 181), that the

principal characters who figure in the Eamayana, are not historical

personages at all, but mere personifications of certain events and cir-

cumstances. Sita (the furrow), he remarks, occurs both in the Eig-

veda,
130 and in the Grihya ritual, as an object of worship, and repre-

sents the Arian agriculture ;
while he regards Eama as the ploughman

personified. The Eamayana has only, he thinks, an historical^character

in so far as it refers to an actual occurrence, the diffusion of Arian

civilization towards the south of the peninsula.
131

129 The story is thus told in the Vishnu Purana, iv. 11, 4: Mahishmatyam
digvijayabhyagato Narmada-jaldvagahana-krldd-nipanamadakulena ayatnenaiva tena

asesha-deva-daitya-gandhar<vesa-jayodbhuta-madavalepo 'pi Ravanah pasur iva

baddhah sva-iiagaraikante sthapitah \ "When, in the course. of his campaign of

conquest, Ravana came to Mahishmatl (the capital of Karttavirya), there hj who
had become filled with pride from his victories over all the devas, daityas, and the

chief of the Gandharvas, was captured without difficulty hy Karttavirya (who was

excited by bathing and sporting in the Narmada, and by drinking wine), and was

confined like a wild beast in a corner of his city." Prof. Wilson (p, 417, note) states

that, according to the Vayu Pur., Kurttavirya invaded Lanka, and there took Ravana

prisoner; but that the circumstances are more generally related as in the Vishnu

Purana.
130

Rigveda, iv. 57, 6, f.
(
= A.V. iii. 17, 8) : Arvachi subhage bhava site vandamahe

tva
|

Yatha nah sabhaga'sasi yatha nah suphala 'sasi
\
17

| (
= A.V.,iii. 17,4)Indrah

situm ni yrihnatu tarn Pusha ami yachhatu
\ (A.V., abhi rakshatu) \

S3 nah payas-
vatt duham uttaram uttaram samam

\

"
Propitious Furrow, approach ; Furrow, we

worship thee, that thou mayest be propitious to us, and prolific to us. 7- May Indra

plough the Furrow, may Pushan direct her : may she, full of moisture, milk forth

(food) for us in each successive year."
'

See Wilson's translation and note, and

Vaj. Sanhita, 12, 70.

131 See also the Indische Studien of the same author, vol. i. pp. 175, 277 ;
vol. ii.

pp. 292, 410
;

his dissertation on the Riimatapaniya-upanishad (Berlin, 1864),

p. 275 ;
and his Essay on the Ramayana (Berlin, 1870), p. 7, ff. It would lead me too

far to give any summary of the varied contents of this learned treatise. The reader

can also consult the views of Mr. Talboys Wheeler in his History of India, vol. 2,

The Ramayana and the Brahmanic period, pp. 37, f.} 315-318.
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SECT. V. Indian traditions regarding the tribes in the south of the

peninsula.

Having furnished some account of the advance of the Aryas into

southern India, and of the races whom they there encountered (if there

is any historical basis for the fabulous narrative of the Ramayana), I

have now to inquire whether the other Hindu traditions oifer us any

probable explanation of the origin and affinities of the tribes who

occupied the Dekhan before its colonization by the Brahmans.

Among the Dasyu tribes which, according to the Aitareya-brahmana,

vii. 18,
132 were descended from the Pcishi Vi^Tamitra, are mentioned

the Andhras. And Manu, x. 43, 44,
133

specifies the Dravidas among
the tribes which had once been Kshatriyas, but had sunk into the

condition of Yrishalas (or Sudras), from the extinction of sacred rites,

and the absence of Brahmans. In like manner the Cholas and Keralas

are stated in the Harivansa to have once been Kshatriyas, but to have

been deprived of their social and religious position by King Sagara.
1*4

In the same way it appears that several of the Puranas, the Yayu,

Matsya, Agni, and Brahma, claim an Arian descent for the southern

races, by making their progenitors, or eponyms, Pandya, Karnata,

Chola, and Kerala, to be descendants of Dushyanta, the adopted son of

Turvasu, a prince of the lunar line of the Kshatriyas. (See Wilson's

Yishnu Purana, Dr. Hall's ed. vol. iv. p. 117, note I).
135

Turvasu,

the Puranas say, was appointed by his father to rule over the south-

east. Thus the Harivansa relates: "
Yayati, son of Nahusha, having

conquered the earth with its seven continents and oceans, divided it

into five portions for his sons. This wise monarch placed Turvasu

over the south-east region."
136

According to the legend, Turvasu, in common with
most^

other of

132 Quoted in the first volume of this work, pp. 356, 358
;
and above, p. 364.

133
Already quoted in the first volume, pp. 481, f., together with other parallel

texts from the Mahabh. )34 See the first volume, p. 488.
135 The Harivansa, sect. 32, verse 1836, substitutes Kola for Karnata: Kurutha-

mad ath' Akrfdas chatvaras tasya clih" atmajah \ Pandyascha Keralas'chaiva Kolai

Cholascha parthivah \

Tesham janapadah sphltah Pandyas Cholah sakeralah\
" From Kuruthama sprang Akrida, who had four sons, Pandya, Kerala, Kola, and

Chola, who were the kings of the rich countries of Pandya, Chola, and Kerala."
136

Ibid., sect. 30, verses 1616, ff. : Saptadvlpam Tayatis tu jitva prithvim sa-

sagarcim \ vyabhajat panchadha rajan putranam Nahmhas tada
\
Disi dakshina-

purvasyam Turvasam matiman prabhuh |
. . . . nyayojayat \ \
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Yayati's sons, had declined to accede to his father's request that he

should exchange his condition of youthful vigour for his father's

decrepitude, and was, in consequence, cursed hy the old man. The

Mahabh. i. 3478, ff., gives the following particulars of the curse :

"Since thou, though horn from within me, dost not give me up thy

youth, therefore thy offspring shall be cut off. Thou, fool, shalt he

king over those degraded men who live like the mixed castes, who

marry in the inverse order o the classes, and who eat flesh } thou shalt

rule over those wicked Mlechhas who commit adultery with* their

preceptors' wives, perpetrate nameless offences, and follow the practices

of brutes." 137

The Andhras, Dravidas, Cholas, and Keralas, who have been men*

tioned in the preceding passages as degraded Kshatriyas, or as

descendants of the adopted son of Turvasu, were the inhabitants of

[felingana, of the central and southern parts of the Ceromandel coast

(or the Tamil country), and of Malabar respectively. It is evident

that the legendary notices which I have just quoted do not throw any

light on their origin. That these tribes could not have been of Arian

descent, I sh'all proceed to show in the next Section by more satisfactory

evidence, derived from the language of their modern descendants.

SECT. VI. Languages of the south of India, and their fundamental

difference from Sanskrit.

As I have already intimated in the earlier parts of this volume, there

appear in the vernacular dialects of northern India many remains of pre-

existing languages, distinct from Sanskrit, which are supposed to have

been spoken by non-Arian tribes settled in that portion of the penin-

sula before the immigration of the Aryas ;
and I have also alluded to

the existence of a class of languages in the south of India, viz., the

Telugu, the Tamil, the Malayalim, and the Canarese, which are funda-

mentally different from the Sanskrit. 138 I shall now proceed to

f
137 Tat tvam me hridayaj jato vayah svam na prayachhasi \

tasmat praja sa-

muchhedam Turvaso tava yasyati \

Sanklrnachara-dharmeshu pratilomachareshu
cha

\

Pisitasishu ch' antyeshu mudha raja bhavishyasi \
Guru-dara-prasakteshu

tiryag-yoni-gateshu cha
\
Pasu-dharmishu pcipeshu Mlechheshv, tvam bhavishyasi \ (-

In verse 3533 Turvasu is said to be the progenitor of the Yavanas (Turvasor

Yavanah smritah
\ )

138 See abo.ve, p. 49.
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establish in detail the assertions I have made regarding these southern

languages.

Various savage tribes are still to be found among the hilly tracts in

central India, such as the Gronds, Kols, etc., whose language is quite

distinct from any of the ancient or modern Prakrit dialects derived

from the Sanskrit. It is not, however, necessary that I should enter

into any details regarding the speech of these wild races. It will

suffice for the purposes of my argument1 if I show that the same re-

mark applies equally to the far more numerous, and more cultivated

tribes who occupy the Dekhan
;
and that the various languages which

are current in the different provinces of the souih, while they have a

dose affinity to each other and a common origin, are, in their entire

character, essentially distinct from Sanskrit and its derivatives. In

regard- to these languages, information of the most conclusive character

may be obtained from the preface to Mr. A. D. Campbell's Telugu

Grammarr(including the note by Mr. Ellis), as well as from the Rev.

Dr. Caldwell's Comparative Grammar of the Dravidian Languages.

From the last-named work I abstract the following details: " There

are four principal languages current in the different provinces of

southern India, Tamil, Telugu, Canarese, and Malayalim, spoken col-

lectively by upwards of thirty-one millions of people, besides five

minoy dialects, spoken by 650,000 persons. "These forms of speech

are not, in the proper sense of the word, dialects of one language, as no

one of them is so nearly related to any of the others, as that two

persons using different members of the group, the one, for instance,

Tamil, and the other Telugu, would be mutually intelligible. The

Tamil and the Malayalim have the most affinity to each other, and yet

it is only the simplest sentences in one of these languages that would

be understood by a person who spoke only the other. The Tamil and

the Telugu, on the other hand, are the furthest removed frqm each other

of the four languages ;
and though the great majority of roots in both

are identical, yet they are so disguised by inflection and dialectic

changes, that persons speaking each only one of these two languages

would be scarcely at all understood by each other. The various

Dravidian idioms therefore, though sprung from a common stock, must

be regarded as distinct languages.

"The northern Pandits classify the vernacular dialects of India 139

139 See ColebrooSe's Misc. Essays, yol.
ii., pp. 21, ff.
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in two sets of five, the five Gauras and the five Dravidas. In the

latter, they include the Mahratha and Gurjara, as well as the Telinga,

the Karnataka, and the Dravida or Tamil. The first two languages

are, however, erroneously coupled with the last three
; as, though the

Mahratha and Gurjara ^Guzeratee) possess certain features of resem-

blance to the languages of the south, they yet differ from the latter so

widely and radically and are so closely allied with the northern group,

Hindi, Bengali, etc., that they must he placed in the same olass with

the latter. The Dravida proper or Tamil, the Telinga or Telugu, and

the Karnataka, or Canarese, 'are not, as the northern Pandits suppose,

derived from the Sanskrit, like the northern dialects, but, as regards

their original and fundamental portion, are quite independent of

Sanskrit. The difference between the northern and southern dialects

consists in this, that though the former contain a small proportion of

aboriginal or non-Sanskrit words, they are mainly composed of words

derived by corruption from the Sanskrit,
140 while the Tamil, T,elugu,

and other southern languages, on the contrary, though they contain a

certain amount of Sanskrit words, are yet, both as regards the great

bulk of their 'vocabulary and their whole genius and spirit, totally

distinct from the classical speech of the Arians."

On this subject I shall introduce here some quotations from a note

by Mr. F. W. Ellis, appended to the preface to Campbell's Telugu

Grammar : "In arrangement the two latter [the Carnata and Telin-

gana alphabets], which are nearly the same, certainly follow the

Nagari, but in the form of the letters, mode of combination, and other

particulars, there is no resemblance
;
and

>
the Tamil is totally different,

rejecting all aspirates, and having many sounds which cannot be ex-

pressed by any alphabet in which the Sanscrit is written

Neither the Tamil, Telugu, nor any of their cognate dialects, are deriva-

tions from the Sanscrit
;
the latter, however it may contribute to their

polish, is not necessary for their existence and they form a distinct

family of languages, with which the Sanscrit has, in latter times

especially, intermixed, but with which it has^io radical connexion."-

(p. 2)
" The Telugu, to which attention is here more specially

directed, is formed from its own roots, which, in general, have no

connexion with the Sanscrit, nor with those of any other language,

140 See above, p. 32, f.

VOL. ii. 28
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the cognate dialects of Southern India, the Tamil, Cannadi, etc., ex-

cepted, with which, allowing for the occasional variation of con-similar

sounds, they generally agree ;
the actual difference in the three dialects

here mentioned is in fact to be found only in the affixes used in the

formation of words from the roots
;
the roots themselves are not similar

merely, but the same." (p. 3.)
" To show that no radical connexion exists between the Sanscrit and

Telugu, Jen roots in alphabetic order,, under the letters A, C, P, and

V ,,,have been taken from the common Dhatumala, or list of roots, and

with them have been compared the Tblugu roots under the same

letters taken from a Telugu Dhatumala. . . . These will be found in

the following lists, the mere inspection of which will show, that

among the forty Telugu roots not one agrees with any Sanskrit root."

Thpse lists I will copy here :

SANSKRIT.

Ak, to mark, movie, move tortuously.

Ag, to move, move tortuously.

jJ

B
*Mtomark.

Anga, )

Agh, to move, despise, begin, move

quickly.

Agha, to sin.

Ach, to honour, serve.

Anch, to move, speak unintelligibly,

.speak intelligibly.

Aj, to tbrow, move, shine.

At, ).

Ath,\
iomove -

Ad, to occupy, undertake.

Eak, to hint desire, go.

Kakk, laugh.
Enkh, laugh.
Eakkh, laugh.
Eaff, to move.

Each, to tie, shine.

Eaj, to hiccup.

fat, to move, screen, rain.

Eath, to fear, recollect anxiously.

Ead, to eat, rejoice, divide, preserve.

Pack, to cook, explain, stretch.

Pad, to shine, move.

Path, to speak.

Pan, to traffic, praise.

"

TELUGU.

Akkalu, to contract the abdominal mus-
cles.

Again, to separate, break.

Aggu, to worship.

Aggalu, to be insufferable, excessive.

Ats, to give by compulsion, to incur debt.

Antu, to touch, adhere, anoint the head.

Adattffu, to be destroyed, submit, be sub-

dued.

Adaru, to shine, shoot at.

Adalu, to weep bitterly.

Adu, to slap.

Eakku, to vomit.

Eats, to play dice, chess.

Erats, to want.

Eattu, to tie, build, become pregnant.
Eadugu, to wash.

Eadangu,}, ,, , -,

''

T-r
y

'}to swell, boil.
Eanangu,}
Eataku, ) .,.

i , n
-zr -j 'to lick as a dog.
Kadagu,)
Eadaru, to' call aloud.

Efidaltt, to move or shake.

Eadi, to approach, obtain.

o
"

,' >to break, make forked.

Panchu, to divide, send awny, appoint.

Pattu, to seize, touch, bt^in, knead the

limbs, understand, unite intimately.

Padu, to suffer, fall.
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SANSKRIT. TELTJGU.

Pat, to rule, move. Pandu, to reprove, produce, lie down.

Path, to move. Padayu, to obtain.

Pad, to move, be fixed. Pantangu, to vow.

Pan, to praise. Padaru, to act precipitately, speak non-

sense, threaten.

Pamb, to move. Pannu, to join steers to a plough, pre-
. pare.

Parbb, to move.
"

Panatsu, to send, employ.

Vale, to be cooked, move.
a
ffa > U

grieve, pretend grie consult.
r agu, ) ,

Vag, to be lame. Vagir, to speak deceitfully, bark as a d/>g.

Vaeh, to speak, order. , Vangu, to stoop.

FT?/, to move, renew, or repair. Vats, to come.

Vat, to surround, share, speak. Vantsu, to bind, pour out water.

Vata, to surround, share. Vrats, to divide.

Vanta, to share. Vatu, to become lean.

Vath, to go alone, be able. Vattu, to dry up.

Vad, to shine, surround. Vattru, to shine.

Van, to sound. Vaddu, to serve food.

Mr. Ellis then (p. 7) adduces a list of fifteen roots, Telugu, Canarese

and Tamil, taken in alphabetical order,
" to show that an intimate

radical connexion exists between the Telugu and other dialects of

Southern India." As I believe the affinity between these languages

is admitted, by all competent scholars, I do not consider it necessary to

quote this comparative list. Mr. Ellis then proceeds (p. 11) to prove

by further details that these three languages are not only radically

connected, but have also an intimate relation to each other " as re-

gards terms used for the expression of ideas." With this view he

first quotes a native writer, Mamidi Vencaya :

" Mamidi Vencaya, the author of the Andhra Dipika, an excellent

dictionary of the Telugu, has, in the preface to this work, introduced

a concise analysis of the language, the substance of which .... is

translated in the following paragraph.
" 'The modes of derivation in the Andhra [Telugu] language are

four; they are* Tatsamam, Tadbhavam, Desyam, and Gramyam.
Tatsumam consists of Sanscrit terms, pure as spoken in heaven, the

Telugu terminations being substituted, for those of the original lan-

guage.'
" *

Of these the following are examples
141

:

SANSKRIT. TATSAMAM. SANSKRIT. TATSAMAM.

Ramah Ramandu. Vac Vaccu.

Vanam Vanamu. Dyau Divamu.

141
[A few examples only are selected under twp heads. J.M.]
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" 'Tadbhavam consists of terms formed, either from the Sanscrit

direct, or through one of the six Pracrits, varied by the interposition

of syllables, and by the substitution, increment, and decrement of

letters The several modes of derivation .... are exemplified

in the following lists :'
"

SANSKRIT. TADBHAVAM. SANSKRIT. TADBHAVAM.

Samudrah Sandaramu. Chandrah Tsandurundu.

Separate lists follow of Tadbhava terms introduced from Sanskrit

info Telugu through the Maharashtri, the S'aurasem, the Magadhl, the

Paisachi (said to be spoken in the countries of Pandya and Kekaya),

the Chulika-Paisachl (spoken in Gandhara, Nepala, and Kuntala), and

the Apabhransa, spoken in the country of Abhira, and on the coast

of the western ocean.

'Mr. Ellis proceeds, p. 15, with his extracts from Mamidi Vencaya :

" '

Desyam, in other words Andhra or Telugu, is of two kinds
;
the

language which originated in the country of Telingana, and Anya-

desyam, or the language of foreign countries intermixed with it.'
"

Previously to showing what part of the language originated in
(
Tri-

lingam, the native author quotes from the " Adharavana Vyacaranam"
a description of the country to which this name applies.

142 Mr. Ellis

gives the author's definition of the native Telugu, as the language

^hich arose within the boundaries of Trilinga, as follows: "As it is

here said, in the country between S'risailam, the station of Bhimeswara

at Dracharamam, the greater Kales waram, and, as the fourth, the

c

142 This passage, as quoted in the AndhrakaumudT, is given by Mr. Campbell in

the Introduction to his Grammar, p. ii. note. I am indebted to the late Prof.

H. H. "Wilson, for transcribing it for me from the Telugu into Roman characters :

S'riZaila- Bh~ima- Kalesa- Mahendra-giri -saihyutam \

Prukaram tu maliat Tcritva

trlni dvarani ch' akarot
\
Tuilochano mahesasya trisulamcha hare vahan

\ Trilinga-

rupi nyavasat tri-dvareshu ganair vritah
\

Andhra-Vishnuh sura-yuto Danujena
Nishambhuna \ Yuddhm trayodasa yugan hatva tarn Rakshasottamam

\

Avawt tatra

rishibhir yuto Godavarl-tate
\ Tatkcila-prabhriti kshetram Trilingam iti msrutain\

I translate this anew as follows: "He [the Andhrian Vishnu before mentioned],

having constructed a vast waJl connecting S'ris'aila, Bhimes'vara, Kale^vara, and the

Mahendra hills, formed in it three gates. There, in the form of three Lingas, with

three eyes, bearing in his hand the trident of Mahes'a (S'iva), he dwelt in the three

gates surrounded by his hosts. The Andhrian Vishnu, attended by the Suras, having
slain the illustrious Rakshasa Nishambhu, the son of Danu, after a

1

conflict lasting

for thirteen yugas, resided there with the rishis, on the banks of the Godavari.

Since that time this sacred territory has been called Trilinga."
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mountain of Mahendra, in these holy places were three lingams, and

the language which originated in the country known by the name of

the Trilinga-desam, is that now under consideration
;

this is the Atsu

or pure Telugu, and is thus described in the Appacaviyam (verse) :

' All those words which are in use among the several races who are

aborigines of the country of Andhra, which are perfectly clear and

free from all obscurity, these shine forth to the world as the pure

native speech of Andhra (S'uddha-Andhra-Desyam).'
" The following

are some of the examples given, viz., pdlu, milk, perugu, curdled milk,

ney, clarified butter, pttdami, the earth, padatuka, a woman, koduku, a

son, tola, the head, nela, the moon, madi, a field, puli, a tiger, maga-

vandu, a man. Mamidi Vencaya then proceeds to the terms introduced

into Telugu from foreign countries. " The following verse is from the

Appacaviyam :

'

Kesava, the natives of Andhra, having resided in

various countries, by using Telugu terms conjointly with those of other

countries, these have become Andhra terms of foreign origin.'
"

This is what Mamidi Vencaya has to say about the Gramyam terms :

"
ferms which cannot be subjected to the rules of grammar, and in

which an irregular increment or decrement of letters occurs, are called

Gramyam; they are corruptions, and are described in the following

verse from the Appacaviyam (verse) :
' Such Telugu words as are

commonly used by rustic folk are known as Gramyam terms : these

lose some of their regular letters and are not found in poetry, unless,

as in abusive language, the use of them cannot be avoided.'
"

"In the preceding extracts" (Mr. Ellis proceeds) "the author,

supported by due authority, teaches that, rejecting direct and indirect

derivatives from the Sanscrit, and words borrowed from foreign lan-

guages, what remains is the pure native language of the land : this

constitutes the great body of the tongue, and is capable of expressing

every mental and bodily operation, every possible relation and existing

thing ; for, with the exception of some religious and technical terms,

no word of Sanscrit derivation is necessary to the Telugu. This pure

native language of the land, allowing fee dialectic differences and

variations of termination, is, with the Telugu, common to the Tamil,

Cannadi (i.e. Canarese), and the other dialects of southern India:

this may be demonstrated by comparing the Desyam terms contained

in the list taken by Vencaya from the Appacaviyam with the terms
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expressive of the same ideas in Tamil and Cannadi. It has heen

already shown that the radicals of these languages mutatis mutandis

are the same, and this comparison will show that the native terms in

general use in each, also, correspond."

A comparative list of Telugu, Canarese, and Tamil words is then

annexed, pp. 19-21, which I omit. Mr. Ellis then goes on (p. 21):

"From the preceding extracts and remarks on the composition of the

Telugu language, as respects terms, it results that the language may
be' divided into four branches, of which the following is the natural

order. Desyam, or Atsu-Telugu, pure native terms, constituting the

basis of this language, and, generally also, of the other dialects of

southern India : Anya-desyam, terms borrowed from other countries,

chiefly of the same derivation as the preceding : Tatsamam, pure

Sanscrit terms, the Telugu affixes being substituted for those of the

original language : Tadbhavam, Sanscrit derivatives, received into the

Telugu direct, or through one of the six Pracrits, and in all instances

more or less corrupted. The Gramyara (literally the rustic dialect, from

Grdmam, Sans, a village), is not a constituent portion of the language,

but is formed from the Atsu-Telugu by contraction, or 'by some per-

mutation of the letters not authorized by the rules of grammar. The

proportion of Atsu-Telugu terms to those derived from every other

source is one half; of Anya-desyam terms one tenth; of Tatsamam

terms in general use three twentieths
;
and of Tadbhavam terms one

quarter.
" With little variation, the composition of Tamil and Cannadi is

the same as the Telugu, and Ihe same distinctions, consequently, are

made by their grammatical writers. The Telugu and Cannadi both

admit of a freer adoption of Tatsamam terms than the Tamil : in the

two former, in fact, the discretion of the writer is the only limit of

their use
;
in the high dialect of the latter those only can be used

which have been admitted into the dictionaries by which the language

has long been fixed, or for which classical authority can be adduced
;

in the low dialect the use pf them is more general ; by the Brahmans

they are profusely employed, more sparingly by the S'udra tribes. The

Cannadi has a greater, and the Tamil a less, proportion of Tadbhavam

terms than the other dialects
;
but in the latter all Sanscric words are

liable to greater variation than is produced by the mere difference of
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termination, for, as the alphabet of this language rejects all aspirates,

expresses the first and third consonants of each regular series by the

same character, and admits of no other combination of consonants than

the duplication of mutes or the junction of a nasal and a mute, it is

obviously incapable of expressing correctly any but the simplest terms

of the Sanscrit. All such, however, in this tongue are accounted

Tatsamam when the alteration is regular and produced only by the

deficiencies of the alphabet.
*

"But though the derivation and general terms may be the same

in cognate dialects, a difference of idiom may exist so great that in the

acquisition of one no assistance in this respect can be derived from a

knowledge of the other. As regards the dialects of southern India

this is by no means the case : in collocation of words, in syntactical

government, in phrase, and indeed in all that is comprehended under

the term idiom, they are not similar only, but the same. To demon-

strate this, and to show how far they agree with, or differ frpm, the

Sanscrit," Mr. Ellis proceeds to give a series of comparative renderings

of sentences in Sanskrit, and in the Tamil, Telugu, and Canarese. As,

however, it would lengthen this Section too much to cite these details,

I must refer the reader who is desirous of pursuing the subject further

to Mr. Ellis's "Note" itself.

From Mr. Campbell's Introduction to his Grammar, pp. vii, viii,,ff.,

I supply some further particulars regarding the early cultivation of

Telugu and the belief of the native grammarians as to the origin of

their language :
" The most ancient Teloogoo grammarian of whom

mention is made in the native books is the sage Kunva, who is said to

have been the first that composed a treatise on the principles of the

language. It is stated 143 that he .executed this work by command of a

king of Andhra, named Andhra Eoyoodoo,
144 son of Soochundra. . . .

us Kunva said :
' He who speaks irreverently of my grammar, composed by the

command of Andhra Vishnoo, shall be considered as guilty of irreverence to his

priest.' Andhra Cowmudi." The original is as follows : Kanvas tu yatha aha

Andhra-vishnor anujna-Jcritasya mad-vyaJcaranasya\droJil guru-drohiti.

144 In regard to this king Mr. Campbell quotes the following passage, which pre-

cedes that cited in my former note, p. 428 : Andhra-natho Mahavishnur Nisliambhu-

danujapaha [
Pura Svayambhuvo Manoh kale Kaliyuge Harih \

Kakule raja-varyasya

Suchandrasya tanubhavah
\
Abhavat sarva-devaischa veshlito loka-pujitah \

" For-

merly, in the time of Manu Svayambhu, in the Kali age, Hari, the lord of Andhra,
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The works of Kunva, of Audharvan Achary, and of several other

ancient grammarians, are not now to be found. All the treatises on

Teloogoo grammar at present extant consist of Sanscrit commentaries

on a series of concise apophthegms written in Sanscrit by a Bramin

named Nannapa, or Nunniah Bhutt."

" It has been very generally asserted (says Mr. Campbell, p. xv, ff.,)

and indeed believed, that the Teloogoo has its origin in the language

of the Vedams. ... I venture publicly' to state my inquiries to have

led.me to a contrary conclusion; but I do so with the less hesitation

as I find myself supported by the concurrent evidence of all native

authors who have ever written on the subject of the Teloogoo

language."

"In common with every other tongue now spoken in India, modern

Teleogoo abounds with Sanscrit words; . . . nevertheless there is

reason to believe that the origin of the two languages is altogether

distinct." "In speaking the Teloogoo the Soodras use very few

Sanscrit words : among the superior classes of Vysyas, and pretenders

to the Rajah caste, Sanscrit terms are used only in proportion to their

greater intimacy with the Bramins, and their books
;
and when we

find even such Sanscrit words as these classes do adopt, pronounced by
them in so improper and rude a manner as to be a common jest to the

Brcmins, who, at the same time, never question their pronunciation

of pure Teloogoo words, I think we may fairly infer it to be probable

at least that these Sanscrit terms were originally foreign to the

language spoken by the great body of the people."

" Some native grammarians maintain that before the king Andhra

Royadoo
145 established his residence on the banks of the Godavery,

the only Teloogoo words were those peculiar to what is qmphatically

termed the pure Teloogoo, now generally named the language of the

land, which they consider coeval with the people, or, as they express

it,
' created by the god Brimha.' The followers of this prince, say

they, for the first time began to adopt Sanscrit terms with Teloogoo
i

the great Vishnu, the slayer of the Danava Nishambhu, was born in Kakula as the

son of the monarch Suchandra, and was attended by all the gods, as well as reverenced

by all mankind."
145 " This is the prince who is now worshipped as a divinity at Siccacollum on the

river Krishna, and who was the patron of Kunva, the first Teloogoo grammarian."
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terminations, and by degrees corruptions from the Sanscrit crept into

the language, from the ignorance of the people respecting the proper

pronunciation of the original words. 146 This would imply that the

nation still retain some faint remembrance of those times in which

their language still existed independent of the Sanscrit; and it is

certain that every Teloogoo grammarian, from the days of Nunniah

Bhutt to the present period, considers the two languages as derived

from sources entirely distinct*
;
for each commences his work by class-

ing the words of the language under four separate heads, which* they

distinguish by the respective names of Deshyumoo, language of the

land
; Tutsumumoo, Sanscrit derivatives

; Tudbhuvumoo, Sanscrit

corruptions ;
and Gramyumoo, provincial terms. [Compare the Gram-

mar, p. 37.] To these, later authors have added Anya-deshyumoo,

foreign words."

"The words included in the first class, which I have denominated

the language of the land, are ... the most numerous in the language,

and the model by which those included in the other classes are modi-

fied and, altered from the different languages to which they originally

belonged. 'The name by which they are designated implies
' that

which belongs to the country or land;' it marks the words in question

not as merely
' current in the country,' but as the growth and produce

of the land."

"In the cotirse of this work it will be obvious to the Sanscrit

scholar that the declension of the noun by particles or words added to

it, the use of a plural pronoun applicable to the first and second

persons conjointly the conjugation of the affirmative verb the ex-

istence of a negative aorist, a negative imperative, and other negative

146 The flowing is the passage referred to, and it follows the one quoted in the

note, p. 428 : Tatratyas tatsamalapas tatkalmah Rarer bhatah
\
Kulena mahata

sarvam tatsamam svalpa-buddhibhih \ Asuddhochcharyamcinam sat tadbhavancheti

sammatam
\ Vikarsha-vyatyayabhyaihcha padardhokti vis'eshatah

\
Tadbhavam iti

kathyante kalena mahata samah
\

Brahmana nirmitah vachah purvam Andhresitur

Hareh
\

Achchah iti eha kathyante sup-krid-dhatu-samanvitah \

" The adherents of

Hari who dwelt there (in Trilinga, on the hanki| of the Godavari) at that time,

spoke tatsama words. In process of time these tatsama words began to be in-

correctly pronounced by simple persons, and were regarded as tadbhava. Tatsama

words were denominated tadbhava from loss or substitution [of letters], or from being

contracted a fourth or a half. Words, consisting of nouns, verbals, and roots, which

were fashioned by Brahma before the time of Hari, the lord of Andhra, are called

achcha (pure)."
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forms of the verb the union of the neuter and feminine genders in

the singular, and of the masculine and feminine genders in the plural,

of the pronouns and verbs and the whole body of the syntax, are

entirely unconnected with the Sanscrit
;
while the Tamil and Kar-

nataca scholar will at once recognize their radical connexion with

each of these languages. The reader will find all words denoting the

different parts of the human frame, the various sorts of food or uten-

sils in common use among the natives, the several parts of their dress,

the compartments of their dwellings, the degrees of affinity and con-

sanguinity peculiar to them, in short, all terms expressive of primitive

ideas or of things necessarily named in the earlier stages of society, to

belong to the pure Teloogoo or language of the land. It is true (so

mixed have the two languages now become) that Sanscrit derivatives

or corruptions may, without impropriety, be occasionally used to denote

some of these. This, however, is not common : the great body of

Sanscrit cwords admitted into the language consists of abstract terms,

and of words connected with science, religion, or law, as is the case,

in a great degree, with the Greek and Latin words incorporated with

our own tongue : but even such Sanscrit words as are thus introduced

into Teloogoo are not allowed to retain their original forms
; they

undergo changes and assume terminations and inflections unknown to

the Sanscrit, and, except as foreign quotations, are never admitted into

Teloogoo until they appear in the dress peculiar to the language of

the land."

At the risk of some repetition, I shall add a few further observations,

abstracted from Dr. Caldwell's
r

grammar, pp. 29, ff., and 56, in proof

of the radical differences between the Sanskrit and the southern

languages : "No person," he remarks, "who is acquainted with com-

parative philology, and who has compared the primitive and essential

words, and the grammatical structure of the Dravidian languages with

those of the Sanskrit, can imagine that the former have been derived

from the latter by any known process of corruption or decomposition.

We shall first advert to thp Sanskrit element which has been intro-

duced into these languages, and then revert to their non-Sanskrit or

essential basis." First, the most recent infusion of Sanskrit words

into the Tamil, Dr. Caldwell states (p. 56), "was effected by the great

religious schools of S'ankara Acharyya and Ramanuja, from about the
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tenth to the fifteenth century A.D. The words then introduced (ex-

cepting a few points wherein change was unavoidable) are pure, un-

changed Sanskrit. Secondly, at a period partly preceding and partly

contemporaneous with the above, from the eighth to the twelfth or

thirteenth century A.D., the Jainas introduced the largest proportion

of the Sanskrit derivatives that are to be found in Tamil. This period

of Jaina intellectual predominance was the Augustan age of Tamil

literature, a period when th celebrated college of Madura nourished,

and the Cural, the Chintamani, and the classical vocabularies and

grammars were written. "The Tamilian writers of this period, from

national feeling, and their jealousy of Brahminical influence, modified

the Sanskrit words which they employed so as to accord with tho

euphonic rules of Tamil. Thus lolca,
'

world,' becomes ulagu in Tamil
;

raja, 'king,' becomes arasu; and ra, 'night,' (from rdtri} bepomes

iravu. Nearly the whole of the Sanskrit words found in the Telugu,

Canarese, and Malayalim belong to these two periods, or correspond

mainly with the Sanskrit derivatives found in the Tamil of those two

periods, especially the more recent. These derivatives are divided into

the two classes of Tatsama, words identical or nearly so with pure

Sanskrit, and Tadbhava, words which are borrowed from Sanskrit or

the northern Prakrits, but have been to some degree modified in form.

Thirdly, the Tamil contains many derivatives, belonging to the very

earliest period of the literary cultivation of that language, which were

probably introduced before Sanskrit words had b,egun to be imported into

the other southern dialects. The Sanskrit of this period is more cor-

rupted than that of the Jaina period, aid the corruptions are of a dif-

ferent character. The Jainas altered the Sanskrit words in accordance

with the euphonic rules of Tamil, whereas the words introduced in

the earliest period have been changed in defiance of all rules
;

as the

Sanskrit sri, 'sacred,' into tiru. While, however, a certain proportion

of Sanskrit words have been introduced into the Dravidian tongues in

the ways just described, it would be quite a mistake to suppose that

these languages are derived from the Sanskrit in the same manner as

147 It is supposed by some scholars, from the fact that, in most passages of the

Rigveda where the word "loka" occurs, it is preceded by
"
u," that the original

form of the word was "uloka," and that in the texts in question "u" is not a particle

separate from the word before which it stands. See Bohtlingk and Roth's Lexicon,

a.v.
" loka."
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the Hindi, MahrattI, and other Gauda dialects. For (1) the non-

Sanskrit portion of the Dravidian languages exceeds the Sanskrit por-

tion nearly as much as in the North-Indian dialects the Sanskrit

element exceeds the indigenous or non-Sanskrit element. (2) The

pronouns and numerals of the Dravidian languages, their mode of

inflecting verbs and nouns, the syntactic arrangement of their words

everything, in fact, which constitutes the essential structure of a

language, are radically different from thos'e of the Sanskrit. The con-

trary"is the case with the vernacular dialects of the north, in which

the pronouns, the numerals, and a large proportion of nouns and verbs,

have been derived by adoption or gradual transformation from the

blder Prakrits and ultimately from the Sanskrit. (3) The true Dra-

vidian words, which form the great majority in the southern vocabu-

laries;; are placed by the native grammarians in a different class from

the Sanskrit derivatives, and are honoured with the epithets
' national

words' and 'pure words.'
" In support of this Dr. Caldwell refers to

the passage already quoted in p. 433
;
and gives it as his opinion that

Andhraraya probably lived several centuries before the Christian era.

"
(4) In the uncultivated languages of the Dravidian stock, Sanskrit

words are not at all, or very rarely, employed. And further, some of

the cultivated Dravidian languages which do make use of Sanskrit

derivatives are able to dispense with these altogether. This indeed is

not the case with Telugu, Canarese, or Malayalim ;
but Tamil, the most

highly cultivated, as regards its original structure, of all the Dravi-

dian idioms, is not dependent on Sanskrit for the full expression of

thought. In fact, the ancient or classical dialect of this language, the

Shen-Tamil, in which nearly all the literature has been written, con-

tains very little Sanskrit
;
and even differs chiefly from the colloquial

dialect by the jealous care with which it rejects derivatives from

Sanskrit and restricts itself to pure Dravidiau elements: So much is

this the case that a Tamil composition is regarded as refined and

classical, not in proportion to the, amount of Sanskrit it contains, but

in proportion to the absence of Sanskrit. It is also worthy of remark

that though the principal Telugu writers and grammarians have been

Brahmans, in Tamil, on the contrary, few Brahmans have written any

works of distinction, while the Tamilian Sudras have cultivated and

developed their language with great ardour and success
;
and the finest



SPECIMENS OF TAMIL WOKDS AND DECLENSION. 437

compositions in the Tamil language, the Cural and the Chintamani,

are not only independent of the Sanskrit, but original in design and

execution."

A few more specimens of Tamil words derived from Dr. Caldwell's

book, passim, may be added to show how perfectly distinct they are

from the Sanskrit, and North-Indian vernacular, words having the

same sense, with which I shall presume the reader to be acquainted.

'NOUNS, ETC.

nan
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"
(5) The grammatical structure of the Dravidian languages is

radically different from that of the Sanskrit
;
and proves that they

are quite independent of that language." For further illustrations of

this fact I must refer to Dr. Caldwell's Grammar, pp. 34, ff., and to

the subsequent details given in that work, passim.

SECT. VII. Results deducible from the preceding Sections.

In the last section I have supplied abundant evidence, derived from

the best authorities, of the radical differences which exist between the

languages of the south of India and the Sanskrit. The evidence

which I have adduced is not (as will have been noticed) confined to

the fact of those dissimilarities of roots and of structure which are

sufficient to convince the comparative philologist that the Dravidian

dialects have no original affinity with the Indo-European tongues.. We
have also the testimony of the native grammarians of the south to the

same effect, as far as regards the Sanskrit (as we have seen, pp. 428, 433).

The Telugu authors hold that the words of which their language is com-

posed are of four classes, Desya or Atsu (or aboriginal), Tavsama (pure

Sanskrit), Tadbhava (modified Sanskrit), and Gramya (or rustic) ;
and

they consider that the first class, the Desya or Atsu-Telugu words, con-

stituted the primeval basis of the language before the introduction of

Tatsama words in the time of King Andhraraya,
149 and were created, with

a complete grammatical structure of their own, by the god Brahma. I

am not in a position to cite any similar testimony on the part of the

Tamil grammarians ;
but Mr. Ellis informs us (see p. 430) that the

same distinctions are made by them as by the Telugu writers, and

their idea of the relation of perfect independence in which their lan-

guage stands to the Sanskrit is sufficiently shown by the fact*that they

regard that Tamil as the most pure and classical in which there is the

smallest admixture of Sanskrit. It is therefore a fact, established

beyond all doubt, that the Dravidian or South-Indian languages have,

as regards their original and
f
fundamental portion, no affinity with the

149 We have already seen, p. 436, that Dr. Caldwell considers this monarch to

have flourished several centuries B.C. From the Vishnu Purana, iv. 24, it appears
that an Andhra-bhritya dynasty of kings reigned in Magadha, whose accession

Wilson (V.P., iv. 203, Dr. Hall's ed.) calculates to have dated from 18 years B.C.

See also Lassen, Ind. Ant., ii. 755, 934.
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Indo-European languages ;
and could not, by any modification known to

comparative philologists, have been derived from any member of that

family. There are certain processes and modes of mutation which are

always discoverable when one language springs out of another. The

words of the derivative tongue are always, or almost always, recog-

nizable (even if considerably modified), in the new forms which they

have assumed
;
and the steps of their transformation can be either

exactly traced, or at least divined with certainty. But the primitive

words and forms of the South-Indian dialects could not have ^ssued

from the Sanskrit by any k*nown law of modification.

But if the Dravidian languages be of a stock altogether distinct from

the Sanskrit, it follows, at least, as a prima facie inference (seo

above, p. 267), that the races which originally spoke these two classes

of languages must also have been distinct from one another in. their

descent, and could not have belonged to the same branch of the human

family. Had the Dravidian nations been of Arian lineage, the whole

of their languages must, in all probability, have more or less closely

resembled either the older Prakrits (described in the early part of

mis volume) or the later Hindi, MahrattI, and Bengali, all of which

have evidently arisen, in great part, from the decomposition of Sanskrit.

But such (as we have seen) is not the case in regard to those southern

dialects.

And as the Dravidians now make use of languages which are

radically distinct from Sanskrit, we cannot suppose it probable that the

aboriginal part of the nation ever, at any former time, spoke a lan-

guage which had any affinity to Sani&rit. Such a supposition would

be at variance with the traditions preserved by the Telugu grammarians.

And no race of mankind has ever been known which (except under the

pressure d"f external influence) has lost, or abandoned, the language

which it had
o
derived from its forefathers, and of itself adopted a form

of speech fundamentally different. But as we have no proof of any

such external influence which could have led the Dravidians to ex-

change their original language for another, we must conclude that

they have derived their existing dialects from their forefathers'

and these their forefathers, as their speech was distinct from that of

the ancestors of the Arians, must, as we have every reason to con-

clude, have been distinct in lineage also from the latter. But if
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the original Dravidian Indians of the south of India are of a dif-

ferent race from the Arian Indians, they could not, as Manu and the

Mahabharata assert (see above, p. 422), have been degraded Kshatriyas.

And this conclusion is not in the slightest degree affected by the fact

that a considerable portion of the existing Dravidian communities, though

speaking the language of the south, belongs, or claims to belong, to the

higher Arian castes. For if the southern Brahmans, and some of the other

castes, be (as in all probability they are) pf Arian descent, more or less

pure, this does not prove that the same is the case in regard to the great

mag's of the Dravidian population ;
for there is every reason to believe

that those southern communities existed before the Arians had spread

themselves to the south of the Vindhya mountains, and that the

Brahmans emigrated at a comparatively recent period from northern

to southern India. On their arrival in the south, these Brahmans no

doubt spoke Sanskrit, or rather one of its derivative Prakrits. But

. though, from their superior civilization and energy, they soon succeeded

in placing themselves at the head of the Dravidian communities, and

in introducing among them the Brahmanical religion and institutions,

they must have been so inferior in numbers to the Draviiian inhabi-

tants as to render it impracticable for them to dislodge the primitive

speech of the country, and to replace it by their own language. They
would therefore be compelled to acquire the Dravidian dialect of the

province in which they settled
;

and in a generation or two, the

majority of them would lose the vernacular use of the Prakrit

dialects which they had brought with them. This, however, might

not prevent their retaining in,, use a good many words of Sanskrit

origin. And as many of these Brahmans, or subsequent immigrants

from Northern India by whom they were subsequently reinforced,

were, no doubt, learned men, and as their religious books were

composed in Sanskrit, they would necessarily preserve their acquaint-

ance with that sacred tongue, and with its literature
;
and would no

doubt from time to time introduce fresh Sanskrit words into the local

vernacular,
150

just as we see that English is continually enriched by

150 I may take this opportunity of adverting again to the probability already

alluded to above, in note 67, p. 33, that Sanskrit has not only influenced the ab-

original tongues both of northern and southern India, but has also received some

influence from one or from both of them in return. Mr. E. Norris observes (Journ.

Boy. As. Soc., vol. xv., p. 19) : "I will here express my conviction that the sounds
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the addition of new Greek and Latin words. The fact that many of

the present inhabitants of the south of India are of Arian extraction

affords, therefore, no reason for doubting that the primitive language

of those provinces was entirely distinct from the Sanskrit, and that the

population by \njiom that language was originally employed was totally

unconnected with the Arian race. I
1

or even the existence of the limited

proportion of non-Sanskrit words which we can discover (see above,

p. 31, f.) in the Hindi, Mahratti, and other northern dialects, seems

sufficient to prove that there originally existed in northern India oneor

more races of non-Arian inhabitants who occupied the country before

the immigration into Hindustan of the Sanskrit-speaking Aryas.

It now remains for me to inquire how this important fact that the

great bulk of the population of the Dekhan is non-Arian in its descent,

affects the results at which I had previously arrived, on the grounds

set forth in the foregoing pages, in regard to the trans-Himalayan

origin of the Arians, and their immigration into India from, the

north-west.

In the preceding chapter, we were led by a variety of considerations,

called cerebral are peculiar to the Tartar or Finnish class of languages ;
that the

really Indian [i.e.
the aboriginal, or non-Arian J.M.] languages are all of Tartar

origin, or, at least, that their phonetic and grammatical affinities are Tartar
; and

that the writers of Sanskrit adopted the sound from their Indian neighbours." And
Professor Benfey says (Complete Sanskrit Grammar, p. 20) :

" The mute cerebrals

have probably been introduced from the phonetic system of the Indian aborigines
into Sanskrit, in which, however, they have become firnfly established." And at

p. 73 of the same work he thus writes :

" Sanskrit is. a language of great antiquity
and of wide diffusion. Long after it had ceased to be vernacularly spoken, it con-

tinued to be employed as the organ of culture and religion, and in this capacity it

prevailed over extensive regions where there existed alongside of it, not merely a

variety of dialects which had been developed out of it, but also several popular
dialects which ~vere originally quite distinct from it. From these circumstances it

has resulted, not only that forms which have been admitted into the Prakrit dialects

have been afterwards adopted into Sanskrit, but further, that words which were

originally quite foreign to the Sanskrit have been included in its vocabulary. To

separate these foreign words will only become possible when an accurate knowledge
of the dialects which have no affinity with Sanskrit shall have been attained. But
it is almost as difficult to distinguish those irregular fiftms which have originated in

the dialects derived from Sanskrit and have been afterwards received into Sanskrit,
from those forms which have arisen in Sanskrit itself; because, on the one hand,
Sanskrit literature and its history are as yet but little known, and on the other hand,
those phonetic changes, which attained their full power in the Prakrits, had already

begun to work in Sanskrit itself. See also above, p. 141, f.

VOL. ii. " 29



442 THE TRANS-HIMALAYAN ORIGIN OF THE HINDUS.

all pointing to the same result, to conclude that the Aryas had pene-

trated into India from the north-west. The facts which have been

substantiated in the foregoing sections of the present chapter are in

perfect harmony with that conclusion. These facts are (1) that the

Aryas, when living in the Panjab, found themselves i# conflict with a

class of enemies whom, in contrast to the men of their own race, they

called Dasyus : (2) that the Aryas, after occupying the north-west of

India, frem the Indus to the SarasvatI, began, at length, to move for-

ward to the east and to the south : (3) that, still later, they crossed the

Vindhya range, and commenced to colonize the Dekhan, which had been

previously occupied exclusively by savage or alien tribes : and now we

learn (4) that the nations who at the present day inhabit the different

provinces of the Dekhan, and who (with the exception of such part

of , the population as is descended from the later Arian immigrants,

or has received an infusion of Arian blood) are the direct descen-

dants
,
of the original tribes, speak a class of languages which

are radically distinct from the Sanskrit. It may be expedient, how-

ever, to show somewhat more in detail the manner in which these

circumstances corroborate, or at least harmonize with, Che theory that

the Arians are not autochthonous, but of trans-Himalayan origin, and

that they immigrated into Hindustan from the north-west. First,

then, the fact that at the dawn of Indian history, the earliest Yedic

period, we find the Arian Indians inhabiting the Panjab ;
then ad-

vancing gradually eastward along the southern border of the Himalaya

from the Sarasvati to the Sadanira, and spreading simultaneously,

no doubt, over the southerii parts of Doab, and in Behar; and at

length crossing the Vindhya mountains into the Dekhan
;

affords the

strongest presumption that they penetrated into India from some

quarter closely adjoining the north-western corner of that country,

which was the starting-point of their onward course of conquest and

colonization. Secondly : the indubitable fact that the Arians found,

on advancing into the Dekhan, a people speaking a language radically

different from their owp, who had been in earlier occupation of the

country ;
and the almost equally certain fact that they had previously

encountered similar alien tribes in the Panjab and in the Doab, add to

the probability of the conclusion that they (the Arians) could not have

belonged to the race by whom India was originally peopled. For, we
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must either suppose that both of these two races, the Arian and the

non-Arian, grew up together in India, where we find them in contact

from the earliest period, or that one or both of them have immigrated

into that country from without. But it seems unlikely that two races

whose languages differ so essentially, as those of the Arians and non-

Arians do, and whose religions also were, no doubt, originally diverse,

should have sprung up, and co-existed, in the same country, and under

the same climatic- influences. , It is much more likely that one or both

of them should have been foreign. The fact is that both have probably

immigrated into India from the north-west
;

151 but the evidence in

favour of this supposition is far stronger in the case of the Arian, than

in that of the non-Arian tribes. For, besides the proofs derived from the .

language of the Arians, which clearly connects them with the nations to

the west of the Indus, we have the evidence of their complexion, which

in the present day is fairer than that of the aborigines, and in earlier

times was perhaps still more clearly distinguishable from the dark

colour of the latter (see pp. 281, f., 310). But if neither of these two

races was indigenous in India, and if they did not at first occupy any

portion o'f that country contemporaneously with each other, which of

them is most likely to have been the first possessor? "We must, no doubt,

conclude that the Dasyus or barbarous races and the Dravidians were the

earliest occupants. For, as Lassen observes (see p. 309), we perceive

evident traces of the Arians having severed asunder an earlier popula-

tion, and driven one portion of it towards the northern and another

towards the southern hills
;
and the inhabitants of the Vindhya range,

and of the Dekhan, appear always as> the weaker and retiring party

who were driven back by the Arians. And we cannot ascribe to the

non-Arian tribes the power of forcing themselves forward through the

midst of an^earlier Arian population to the seats which they eventually

occupied in the centre and south of the peninsula : for the Arians were

from the beginning a more powerful and civilized people than their

adversaries, and from a very early period have held them in subjection.

It is indeed objected by Mr. Curzon (see above, p. 301), that these

rude so-called aboriginal tribes may have been descended from some

of the barbaric hordes who under the name of Sakas, Hunas, etc., are

151 In the App., note 0, I shall quote the views of the Rev. Dr. Caldwell and
other writers, regarding the origin and relations of the different non-Arian tribes.
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mentioned by Sanskrit writers as having invaded India, and some of

whom, after their defeat, may have taken refuge in the hills and

forests of Hindustan. But I apprehend that this explanation will not

meet the facts of the
'

case. "We can have no assurance, that such

legends as that regarding the S'akas, which is quoted in the first volume

of this work (pp. 486, ff.), even if they have any historical founda-

tion, can he referred to any very remote period. For the time

at which -the Indo-Scythians, who were repelled by Vikramaditya,

made themselves masters, and retained possession, of the western

frontiers of India, cannot be placed much *

earlier than the commence-

ment of the Christian era. (See Lassen's Ind. Antiq. vol. ii. 365, ff.,

398, 408, 409.) But the traces which we discover in Indian litera-

ture of the existence of the Dasyus are (as we have seen from the

various Vedic texts cited above) much older than this period.

In cqnclusion, I return to the point from which I started at the

commencement of this volume; and, as the result of the preceding

investigations, repeat the following propositions : First, that the

Hindus of the superior castes are sprung at least partially from the

same race with the Indo-European nations of the west : Secondly, that

as the parent race appears to have had its origin in -Central Asia, the

ancestors of the Indian branch of it could not have been indigenous

in Hindustan, but must have immigrated into that country from the

north-west.
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APPENDIX.

NOTE K.Page 187, last line.

On this subject Professor H. Kern remarks in his recent dissertation,

"Indische theorieen over de Standenverdeeling
"

(Indian Theories on

the Division of Classes) :
" That mention is sometimes made> [in the

Zendavesta] of three, and at other times of four [classes], proves of

itgelf nothing whatever. The case may once have stood on the same

footing as th'e mention sometimes of three, sometimes of four, Vedas.

Here also some have thought to discover a contradiction, and have

drawn from it the most adventurous conclusions. When the Hindus

speak of the three Vedas, they mean that there is a triple Veda, con-

sisting (1) of recited verses (rich), (2) of verses sung (suman') and (3)

of formulas in prose (yajusJi\ all the three words being comprehended

under the name of " mantra." Altogether independent of the three sorts

of mantras is the number of the collections of them. Though there

were a hundred collections of mantras, the Veda is, and remainsr

threefold. It happens by accident that the Hindus possess four such

collections (and in a certain sense, five), which usually bear the name

of the Sanhitas of the Kigveda, Samaveda, Yajurveda (white and

black), and Atharvaveda. This does not interfere with the fact that

the Atharvaveda is almost entirely a Eigveda, though the larger col-

lection is regarded as the Eigveda in thewnost eminent sense, whilst

the Yajurveda only in part consists of yajush-verses. It does not

need to be proved that we must know the principle on which any

distribution proceeds before we can deduce any conclusion from

numbers." p. 13, f.
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NOTE K.Page 191, line 22.

In his dissertation quoted in the preceding note, pp. 3, f., Professor

Kern says of the Atharvaveda : "Sometimes it is difficult to guess

what is meant by older and younger. For example, the Atharvaveda

is said to be younger than the Eigveda : that has become a sort of

article of faith, which some one uninitiated believer receives on the

authority Of critics
;
whilst another, again, copies with confidence what

has been asserted by the former. Now about half the hymns in the

Atharvaveda are, with the exception of an occasional varietas lectionis,

the same as in the Eigveda, so that the Atharvaveda cannot be younger

'than the Rigveda. And it could only be asserted that the remaining

portion of the A.V. is of later date, when grounds for this position,

derived from language, versification, and style, etc., had been adduced.

But, so far as I know, no one has ever even attempted to seek for such

grounds; I will show, by a single example, that even in the remain-

ing portion of the A.V. to which I have referred, somewhat may very

well be found which, without the least doubt, was known to the Indians

in the oldest Yedic period, and even still earlier, though 'the Eigveda

makes no mention of it. In A.V. v. 22, 5, 7, 14, the Bahlikas (or

Balhikas) are named. As Balkh was conterminous with the most

ancient abodes of the Arians in India, the Bahlikas cannot possibly

have been unknown to the oldest Indians. And yet we find in the

Eigveda no traces of those neighbours with whom they were constantly

coming into contact, whilst there are such traces ia the Atharvaveda."

I am unable to agree with Professor Kern when he alleges that no

one has ever attempted to seek for proofs of the posteriority of the A.V.

to the E.V. from differences in language, versification, style, etc., between

the two, although such proofs have not always been stated in detail.

See the remarks quoted from Professor Whitney in p. 190, above. In

his Dissertations on the Literature and History of the Veda, p. 12, Prof.

Eoth writes as follows: "In the pieces which are common to it (the

A.V.), with the Eik, it allows itself a great many transpositions and

alterations, which further appear to be in most cases of an arbitrary

character. In the sections which are peculiar to it, the language ap-

proaches to the flowing mode of expression belonging to a later period,

though it has the grammatical forms of the older hymns. Between it
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and the Eik, there subsists, further, the peculiar relation that the latter

too, towards the end (in the last anuvaka of the tenth mandala), con-

tains a considerable number of sections which bear completely the

character of the Atharva-hymns, and are also actually reproduced in

the latter. In addition to these general marks of a later origin of this

Veda, we find also a number of special characters, of which I here

adduce one : The hymns of the Rik celebrate in various ways the

deliverances which Indra, the* Asvins, and other gods had youchsafed

to the forefathers. The names of the persons so rescued, however,

lie beyond the times of the authors themselves, and a Vedic rishi is

seldom found to be mentioned. But in the fourth book of the Atharva

there occurs, for example, a hymn in which Mitra and Varuna are

invoked so to protect the suppliant, not as they had preserved, for

instance, Dadhyach, Rebha, Pedu, and others, but Jamadagni,Vasishtha,

Hedhatithi, Purumilha, etc., all these being names of men whom the

tradition makes to be composers of hymns in the Rigveda.
(

It thus

appears to admit of no doubt that the Atharva has not only been

collected later than the Rik, but is also of later origin."

In his Dissertation on the A.V. 1

pp. 22, ff., the same author writes :

" If I have above designated the A.V. as a sort of supplement to the

R.V., it is already implied that I regard this collection as later. But

it would be a useless undertaking to try to determine its date even ap-

proximately, as our information regarding the dates of particular

Indian writings is far too uncertain. For tbp rest, this Veda must,

without hesitation, .be reckoned as part of the old literature. I shall

be able in another place to collect, in the form of a survey, the manifold

proofs which may be drawn from the contents of the A.V., to establish

the assertions that the greater part of its formulas and hymns are

later than the hymns of the R.V., and that this collection has been

made subsequently to the other. Here I will confine myself to the

single, but quite certain proof, that derived from language.
" With a view to the preparation of the Sanskrit Lexicon, the words

of all the Vedic Sanhitas have been completely collected by myself and

my co-editor of the A.V., Mr. "W". D. Whitney. I can, therefore,

state, with tolerable exactness, the number of times that particular

words occur in these different Sanhitas. Generally regarded, the

1
Abhandlung iiber den Atharwaveda, Tubingen, 1856.
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language of the A.V. shows itself to be the same which is peculiar to

the other Yedas, and thus as very notably distinguished from the

so-called classical, or more properly, common, Sanskrit. The A.V.

also has very many peculiar Vedic forms, i.e. forms which belong to

the old speech ;
and yet when an opportunity is afforded of comparing

parallel passages of the R.V., there may not seldom be observed (a)

the exchange of the old form for one which prevailed at a later period,

e.g. of the absolutive tvi or tvuya for tvti, which alone was in common

use^at a later period : similarly, (5) a treatment of the hiatus in verse

which shows how gradually the ancient usage ceases (see the Sanskrit

Lexicon, s.v. iva). But the tendency towards the later linguistic usage

o is most of all visible from a lexical point of view" (i.e. that which

regards not the forms of words, but the words themselves).
" This is

shown most strikingly in the use of many particles : j ust as Homer,

who is so rich in these small words, is in this respect distinguished

from later authors, so is the R.V. distinguished from later books, and

already from the A.V. Thus, in those pieces which are peculiar to it,

the latter has the particle ittha but once, whilst it occurs more than

sixty times in the R.V. So, too, it employs the particle 'it much more

rarely, whilst im, which is found about two hundred times in the R.V.,

is not used in it at all. On the other hand, the R.V. does not at all

know the later form evam, but makes use of the older eva, whilst the

A.V. has evam more than forty times, but (and here there may be a

trace of a revision of tlje text) only from the eighth book onward.

"In the same way, certain main conceptions of* the older language

appear but seldom in the A.V.' This case, it is true, is different from

that of those particles. These small words may occur anywhere in a

book, whatever its contents may be, provided only that it agrees in

point of form with another book which is compared with it, which is

the case here. Nouns and verbs, on the contrary, cannot occur with

equal frequency in books of which the contents are different. Yet

even here a comparison between the R.V. and A.V. may be instituted

with an approach to correctness. "Rita," the fundamental conception

in the religious system of the Vedas, could not certainly be so

prominent in the A.V. as in the R.V.
; yet it must surprise us that

this word, with its compounds, is found so very seldom in the former,

whilst it is met with more than three hundred times in the latter. So
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too rikvan, which the E.V. has twenty times, is wanting in the A.V.
;

uti, which is found in above a hundred places in the former, occurs

in only six or seven texts of the latter. Karu, which the E.V. h|6

forty-five times, is met with only once in the A.V. So, too, the latter

has ukthya only once, the former about forty times.

"The old much-employed word ish is met with very rarely in

the A.Y., and nearly always only in connexion with urj ;
udan

but once
;
the adjective rishva is used forty-eight times in the E.V.

and only once in the A.V.
;
the old adverbial form uruya is unknown

to the A.Y., whilst in the E.V. we find it perhaps twenty times. The

denominative verb urushyati, which would have suited perfectly the

class of conceptions prevalent in the A.V., is met with there only twice',

whilst the E.V. has it thirty-four times. The ancient verb lean,

which was afterwards entirely lost, is wanting also in the A.V.,- while

we encounter it nearly forty times in the E.V. On the other hand, the

A.Y. is very liberal in its use of the verb halp, which was so much

applied in later times, whilst the E.V. has it only once in the first

nine, i.^.,
the ancient, books ; although in the tenth book it certainly

uses it fourteen times. The word indriya, which occurs indeed very

often in the R.Y., but never in its later ordinary signification, of

"sense," has the latter meaning in the A.Y. : in the nineteenth book

it is used for the five senses.

"These examples might be increased at pleasure. I have chosen

them from the letters already worked out in tie Lexicon, in order that

an opportunity may be afforded of examining the proofs of them
;
and

they will abundantly suffice for our purpose. It will be observed how

the vocabulary of the A.Y. approaches to that of the later period of

language, of which, so far as we yet know, the Brahmanas, the second

class of Yedic books, are the earliest productions. But from this fact

it must not -be immediately concluded that the hymns preserved in

the A.V. are all of them later than those of the E.V., but we must, at

the same time, keep in view that
(
in the case of those among them

which perhaps date from as early a linguistic period, either revision,

or daily usage, may have stripped off the antiquated words. For,

according to my view, it is not to be denied that the A.V. contains

many pieces which, both by their style of expression, and by their

ideas, are shown to be contemporary with the older hymns of the E.V."
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I am indebted to Professor Aufrecht for the following further detailed

proofs of the same point. In the parts of the A.Y., which consist

of entire hymns common to it and the E.Y., there are found not only

whole verses, but portions of verses and phrases, which have been

borrowed from the E.Y., and adapted to certain purposes different

from those which they served in the original. That these verses,

portions of verses, and phrases, have been taken from the E.Y. by
the A.Y., au.d not vice versd, from the latter by the former, is shown

by the context in each case. It is further to be remarked, that several

verses which occur not in the text of the E.Y., but only in the Khilas

or supplementary hymns of an evidently late character interpolated

in it, are found in the A.V. Compare Prof. Miiller's Preface to his

Eigveda, vol. ii., p. xxxiv., and vol. iv., preface, pp. 13 and 19, lines

12, ff.-, from the bottom. The Eatrisukta, one of these Khilas, [printed

in the 4th volume of this work, p. 424], is partly found in the A.Y.

This does not preclude the possibility that a few hymns, especially the

magical ones in books i.-ix. of the A.V., but no others, may be as

old as certain hymns of the tenth mandala and others of the E.V.,

which have been attached to the end of other mandalas, such as i. 191,

and the last two hymns of the second mandala
;
or that some ideas

of the A.Y. may be as ancient as any in those parts of the E.Y.

The Eigveda, though the oldest collection, does not necessarily

contain everything that is of the greatest age in Indian thought or

tradition. We know, for example, that certain legends bearing the

impress of the highest antiquity, such as that of the Deluge, appear

first in the Brahmanas.

Descending to particulars, we find a great difference between the

two Sanhitas.
r

i. Religion'.

Do the religious ideas in the A.Y. stand at the same point as in the

E.Y. ? or is there a progress towards a systematization of religion ;

Do we find traces of a development of polytheism, or of an advance

towards monotheism ? Surely the latter.

1. Yishnu. The A.Y. contains no hymn addressed to this god.

He is mentioned merely as one of the ol TroXXot, or as a lokapdla

(guardian of one of the regions of the world), iii. 27, 5
;

xii. 3, 59.
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2. Yaruna. The A.Y. has a hymn to this god, iv. 16, remarkable

in some respects (which was employed as an oath to be taken by a

witness),
2 but every line of it affords evidence of being copied from

the R.Y. There is also another hymn, no doubt based upon some

old tradition, in which Yaruna is represented as giving a cow to

Atharvan, but apparently spun out with the view of intimating to the

faithful that the magician (Atharva-priest) should be rewarded by a

donation of cows. For the rest, Yaruna is treated very much as

Yishnu.

3. Indra. No particular hymn is addressed to him; no feats, no

enemies, of his are mentioned beyond such as are found in the Bigveda.

4. The same is the case in regard to Agni. And, further, he no

longer appears as the ever youthful mediator between gods and men,

but his fire has become formally divided into the Dakshinagnj, the

Purvagni, the Garhapatya, etc.

From all this it is clear that the A.Y. has no fresh hymn.? contem-

porary with older ones of the B.Y. or exhibiting distinct and original

features of the most ancient gods, but in so far as they are concerned,

builds upoii the materials supplied by the R.Y., while it introduces

new and more modern characteristics leading in the direction of, and

ultimately developed into, the latter mythology. In fact, the principal

gods of the E.Y. have sunk down to the same level, which they

occupy in the later epic poems, and a new god, Bhava-S'arva, has

arrived at supremacy. ,

The A.Y. has, however, besides the last-named Bhava and S'arva

(xi. 2, 1, and elsewhere), who occur r/bwhere in the B.Y., its peculiar

gods, not such as the bright elementary powers of the R.Y., but ser-

pents,* sprung from fire, from plants, from the waters, from lightning

(telhyah sdrpebhyo namasd vidhema\
" Let us with reverence worship

these serpents"), x. 4, 23; viii. 8, 15
;

viii. 10, 29 (where Takshaka

is mentioned), etc.
;
and it has hymns to Night, xix. 47-50 ;

* and

2 In the actual application, in particular cases, of the formula in verse 9, tais tva

sarvair abhi shyami pasair asav amushyayana anytshyah putra, "with all these

bonds I bind thee, so and so, son of such and such a man, and of such and such a

woman," the real name of the person was substituted for the words amushyayana,
and a definite purpose in the verse is thus evident. Comp. A.V. x. 5, 36, 44 ; xvi. 7,

8 ; xvi. 8, 1.

3 The K.V. has sarpa, "serpent," only once, x. 16, 6.

4 It is true that we have the same in E.V. x. 127 ;
but in the A.V. the adoration

is more decided.
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pays worship to cows, xii. 4 and 5. On the other hand, the A.V.

shows a progress towards monotheism in its celebration of Brahman,
Brahma jyeshtham, Skambha (see the 5th volume of this work, pp. 378,

ff.); and has hymns to Kala and Kama, divinities unknown to the R.V.

(See vol. v., pp. 402, ff.)

ii. Poetry, Imagination.

Of poetical sentiment, or imagination (such, for example, as breathes

in the beautiful hymns to TJshas in the R.V.), the A.Y. has next to

nothing. The reader feels himself in a dark suffocating atmosphere,

surrounded by domineering priests, who would sternly repress any

flights of levity.

iii. Ritual.

The development in this department becomes clearer and clearer.

Compare terms such as agnishtoma, anuvdka, praydja, anuydja,
5

(i. 30,

4), mahdnamm, mahdvrata, rdjasuya, vdjapeya, agnihotra, ekardtra,

dvirdtra,' chaturdtra, panchardtra, etc. (x. 7, 6, 7, 9, 10, 11): see

also xix. 22 and 23. In xiii. 3, 6, the three words of the sacrifice

(yajnasya trayo *kshardh\ meaning, it is to be supposed, suqh d'lrection-o

as yakshat, vashat, svdhd, are mentioned. The whole 20th book is com-

piled for certain definite sacrificial purposes, which are very minutely

stated in the A.V. Sutras.

iv. Speculation.

In the A.V. we encounter the terms (a) ndma and rupa, "name,"

and "form," which occur so constantly in the Brahmanas and Vedantic

literature; (b) pllumatl dyauh, <" a heaven formed of atoms," (xviii. 2,

48); (c~)
kshiti and akshiti,

"
transitoriness," and "eternity" (xi. 7,

25) ; (d] the three gunds, x. 8, 43 (comp. viii. 2, 1, and the fifth

volume of this work, pp. 309, note 468, and 377, note 561) ; (e) the

conception of sleep a? being neither life nor death, vi. 46, 1, which is

of a modern character.

v. Language.

A few points of difference, in this respect between the R.V. and the

A.V. may be mentioned, to which a multitude of others could easily be

added. The root kri has in the R..V. only the form krinoti, and kuru

occurs only in x. 145, 2. The A.V. has krinoti, but karoti quite as

6 These two terms occur also in R.V. x. 51, 8, f.
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often. The R.V. uses the root sas, and not so commonly svap, for "to

sleep." The A.V. has sas only once, iv. 1, 6, and in verses that are

borrowed from the R.V. it substitutes svap, e.g. iv. 5, 5, 6. The

R.V. has only the form dyut, "to shine;" the A.V. has this, but

also jyut, "to shine," vii. 16, 1
;

iv. 37, 10. The R.V. has never

tadd for "then," and taddnim only in x. 129, 1 (this being one of

the points insisted upon for proving the comparatively modern origin

of the hymn), while the A.Y. has both forms. The use, of tva . . .

tva, "the one . . . the other," is common in R.Y., whilst the
t
A.V.

has the phrase only once,' viii. 9, 9, and there only in what appears

to be an imitation of R.Y. x. 71, 7, 8. Divakara, "the sun," in

A.Y. iv. 10, 5
;

xiii. 2, 34, is a word which has quite a modern sound,

Na, in the sense of "like," "as," disappears in the A.V. gradually, as

also the particle it, both so very common in the R.Y. Dris, "to see,"

of which in the R.V. we have the forms driseyam, darsam, drisan,

adrisran, drisdna, never appears in the A.V., except, as in later

Sanskrit, in the perf., etc.
;
for jyog eva drisema suryam, in i. 31, 4,

is an imitation of R.V. i. 24, 1, 2, etc., etc.

i

vi. Miscellaneous terms indicating a more modern stage.

Dvipin, "a leopard," occurs in iv. 8, 7; vi. 38, 2; xix. 49, 4. (The
animal comes from the dvlpa, "island," perhaps Ceylon). S'ydmam
lohitam ayas, "real (black) iron and brass," xi. 3, 7. Imdni panchen-

driydni manahshashthdni, "these five senses an?l the mind, manas, a

sixth." Names of seasons : grishma (R.V. only in the Purusha-sukta).

Kali, one of the dice, vii. 109, 1. Avhdrya, Irahmachdrinf xi. 5, 1.

A S'rotriya (a priest who has studied the Veda) can alone be a guest, ix.

6, 37. Dhana, which in the R.V., especially in old hymns, has the sense

of "
prize,'* appears in the A.V. chiefly (only rarely meaning

" a stake,")

in its later sense of property, wealth, money. The form dharma occurs

in the A.Y. xi. 7, 17
;

xii. 5, 7
;

xviii. 3, 1. In R.V. the word appears

only in the form dharman. Naga,
"
mountain," is found in xix. 8, 1

;
it

signifies
" not going," and is a perfectly modern word, as modern as na-

mura, xiii. 4, 46, "immortality," for the older amrita. Pundankam

navadvdram, i.e. the body
" with the nine openings," x. 8, 43. Ndra-

kam lokam, "hell," occurs, xii. 4, 36, whilst there is nothing of the

6 Brahmacharia occurs also in R.V. x. 109, 5.
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kind in the R.V. Panchdnguri (the five-fingered) "jnan," is modern.

Parameshthm, of a supreme deity (often with Prajapati, iv. 11, 7;

viii. 5, 10
;

ix. 3, 11
;
or different from him, viii. 7, 1), very frequently

occurring, is not found a single time in the R.V. Pas, "to see," has,

in the R.V., often its oldest form spas, but never in A.V. except in

three passages that are taken from the R.V. Pasupati, applied to

Bhava, e.g. xi. 2, 28
;

xi. 6, 9
;

xv. 5, 3, never occurs in the R.V.

Magadha, "a bard," xv. 2, 1-4, as in later times.

In conclusion, it may be mentioned that the very fact that the A.V.

mentions countries like Magadha, Anga, Balhika, v. 22, is a proof that

it was composed at a time when the geographical knowledge of the

Hindus had become enlarged. Strabo knew more of the world than

Herodotus
;
therefore he was later.

On this subject, a learned correspondent writes: "No one will

affirm that every single piece In the A.V. is more recent than every

part of the R.V. But every one must see that the great bulk of the

R.V. is of a much older character than the bulk of the A.V.
;
and

that the collection of the pieces making up the latter is later than

in the case of the R.V. It follows from this, that any one who seeks

to represent any part of the A.V. as older than any part of the R.V.,

must prove this as the exception, and cannot be allowed to throw on

his opponent the burden of establishing the contrary. For the rest,

it will not aid us much to propound such general rules. In every

individual given case* a sufficient number of material proofs will be

found to relieve us from such general discussions."

Remarks on Professor Kern's conclusion regarding the antiquity of castes.

The present volume does not treat of caste
;
but as thatris the sub-

ject of my first volume, it appears necessary that I should take this

opportunity of adverting to Professor Kern's opinions on the antiquity

of that institution, as set forth in the dissertation above quoted,

which was read before the Royal Academy of Sciences at Amsterdam

on the 13th of March, 1871. First of all I must briefly state the

author's positions, and the grounds on which he bases them. He

refers, first (p. 6) to the fact that the four castes or classes (Standen)

are mentioned in the Purusha-sukta, which, however, some scholars
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regard as one of the most recent in the collection of the Bigveda,

whilst others maintain the exact contrary. Neither party, he con-

siders, have proved their assertions. He himself Regards the an-

tiquity of the hymn as a matter of indifference, not in itself, but

in its bearing upon the question of the antiquity of classes. After

quoting and explaining the hymn, he proceeds (p. 8) :
" We may

confidently ask whether the expressions it contains either in them-

selves, or in connexion with the whole, furnish the least ground even

for guessing that the poet intended to register, or to recommend, a- new

institution ? In truth, if .anything is plain in the whole poem, it is

this, that in the estimation of the author, the division into classes

was as old as the sun and moon, as Indra and Agni, as the horse and

the cow, in short, as old as the creation. Before such a symbolical

theory could arise, all remembrance of the historical origin of classes

must have been lost. How is this affected by the question Whether

the Purusha-sukta is the latest, or the earliest, hymn in the Kigveda?"

He adds (p. 8) :
" We are ignorant how long a period intervened

between the institutiou of classes and the composition of the hymn*.

*As little is. it shown by the quotation whether all the legal prescrip-

tions regarding the classes were then applied, or even existed theoreti-

cally ;
and we are also left in uncertainty whether, besides the four

principal divisions, the intermediate classes also were recognized. But

we must of necessity conclude that classes were hereditary, because

the once effected division of Purusha is represented as something per-

manent." Dr. Kern goes on to remark (p. 9) that we must not expect

to derive from the hymns a completeo picture of the contemporaneous

Indian institutions ;
or persuade ourselves that our conjectures founded

on their scanty data possess the certainty of established facts. He

had previously said in p. 3, that the argurnentum a silentio has been

sometimes abused in treating of geographical questions affecting the

Vedic Indians.

Secondly, Professor Kern inquires (pp. 9, ff.)
whether we find in

the Zend Avesta any reference to the existence of the same classes as

we meet with in India, as he considers that such reference would

afford probable proof of the existence of this division into classes

before the separation of the Perso-Arians and the Indo-Arians. This

question he answers in the affirmative. He finds that in Yasna xix.
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46, four classes are mentioned : Athrava, Kathaeshtao, Vastriya-fshu-

yant, and Huiti [words which are rendered in Neriosengh's Sanskrit

translation by iHharya, kshatriya, kutumbin, and prakritikarman, i.e.

"religious teacher, kshatriya, householder (or peasant), and work-

man."] On this he remarks, p. 11, "It is thus established that ac-

cording to the Zend Avesta the first class (pishtra) consists of teachers

or priests, of Brahmans, the second of Knights, Kshatriyas, exactly as

in India. Consequently a division of the ..nobility into Brahmans and

Kshatriyas, and the precedence of the former over all the classes, is

not the work of the Indian Brahmans." In like manner, Professor

Kern considers (p. 11) that the third class, Yastriya fshuyant, cor-

responds to the Indian Yaisya, being composed of the same elements
;

and that both designations are very ancient; and further (p. 12) that

the fourth class, Huiti, is that of workmen, servants, and petty traders,

and answers to that of the Sudras. The word pishtra (which Professor

Spiegel renders by "trade") Professor Kern regards (p. 13) as pro-

bably synonymous with varna, the Sanskrit word for caste
;
and adds :

" If we observe that a few lines above the passage which has been

cited, it is said, Tasna xix. 44
;
'This word [command] which 1 Ahura'

Mazda [the creator] has spoken embraces four classes [pishtra],' I

think we may assert that there is an unmistakable correspondence in

the manner in which the sacred books of the Iranians and of the Indians

speak of the institution of classes, although here, as in every other

case, the Hindu expresses himself in much more metaphorical language

than his kinsman in Iran."

Prof. Kern then proceeds (p. ? 3) to combat the opinion expressed

in a note on the passage by Prof. Spiegel, which I quote at length :

" Four trades are known only to the later Iranian State. Older pieces

of the Tasna (comp. xiv. 5, if.),
as of the Vendidad, unequivocally

recognize only three. The word by which the fourth class is here

designated (Huiti) is an entirely peculiar one, and does not occur else-

where. There is no ground for assuming that the remark respecting

the fourth class is here interpolated ;'
and consequently the piece before

us is shown to be a tolerably late one." Professor Kern demurs to this

assertion without proof. He adds that nothing is proved by the cir-

cumstance that in some places four, in others only three classes are

mentioned; as (p. 14) the three classes referred to in Yasna xiv. 9,
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teachers, knights, and peasants, are spoken of as " the greatest powers

of the Mazdayasnian faith ;" and that even in India, when reference is

made to fellowship in religious worship, the three supeW>r classes alone

are mentioned. The same may have been the case in Bactria. Prof.

Kern also remarks that four classes are referred to in Vendidad xiii.

125, the fourth being denoted by the word "
vaesu," rendered by

Professor Spiegel, "villager." On the preceding grounds Professor

Kern maintains that the fourfold division of classes is older than the

most ancient Indian documents.

In a communication with which he has favoured me, Prof. Kern

maintains that among all Indo-Germanic nations, classes were here-

ditary at the time when these nations appeared on the stage of history..

It is, he says, a novelty to him to learn that anywhere amongst the

Indo-Germans of yore, the classes could intermarry without any limit.

The Bactrians, it appears to him, were the most exclusive of all the

Indo-Germans in their notions about intermarriage, for the Magi of

old, and the Parsis of modern times, proceed to such lengths in their

apprehension of intermingling pure with impure blood, that they esteem

marriages between the nearest relatives to be meritorious. However

that may be, he asks (after referring to the Iranian subdivision of classes

as above specified), whether the bare facts of the case such as we know

them at present, lead to the conclusion that it was only in India that

the Brahmans acquired or usurped a supremacy which did not belong

to them before they came to India? This question he finds himself

obliged to answer in the negative. The further question, how far the

four castes as a legal institution were cammon to all the Arian nations?

Professor Kern leaves undecided, only drawing attention to the fact

thet hereditary classes with prescriptions regarding marriage, etc.,

among all the Indo-Germans, deviate less from the character of the

existing Hindu castes in proportion as we extend our view further

back into the history of the past.

A learned friend has favoured me with some remarks on Dr. Kern's

dissertation, of which I will give the substance, with some additions of

my own.

The decisive objection against these assertions is, that if castes had

existed from the earliest times, they must have been everywhere men-

tioned in the oldest Indian records. Just as the later books are full of

VOL. ii. T 30
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allusions to them usque ad nauseum, so. must in that case the ancient

texts also have constantly referred to them. But now the Purusha-

sukta alone tares notice of them. This is strange. Professor Kern

considers that the argumentum a silentio may be abused, but in this

case its application seems to be perfectly legitimate. For the rest, it

should not be necessary to prove to a Sanskrit scholar that this hymn
is not old. Does it not read as much like a set of verses from the

Hahabharata as like one of the older hymns ?
7 If that be not admitted,

and special proofs be required, it is sufficient to draw attention to the

fact that the words "
vaisya,"

"
s'udra,""

"
prishadajya," "sadhya"

(v. 7), occur only in this hymn (verse 16 is here, as also in R.Y. i.

164, 50, evidently a subsequent addition); and that in v. 14, we have

" loka" not "u loka" (see the St. Petersburg Lexicon, s.v.}

Professor Kern urges that in the estimation of the author of the

Purusha-sukta castes are as old as the sun and moon. True; but

what does that prove ? Is not in India everything as old ? Did not

the first man compose the well-known institutes of law ?

Professor Kern says (p. 10) that the same classes are found

among all kinds of nations. This tells more against, than 'for, him.

In these cases it is natural classes, and not unnatural castes, that we

find. And if the writer had made this distinction clear to himself, and

had sought in his texts for the characteristics of each, he would have

seen that there were no grounds for the assertion he has made. For

we all know that wherever human society has attained to a settled

order, it has become divided into classes; and that privileged orders

have everywhere existed. But the transformation of classes into castes

is peculiar to India (even in Egypt there were no castes in a strict

sense). But this transformation did not cause itself. Did, for instance,

the Yaisya impose on himself the restriction that he "was not to

7 This does not of course mean that the Purusha-sukta is contemporaneous with

the Mahabharata ;
and is not in some respects of a more archaic character than

even the oldest parts of the latter. The rules of Sandhi, which were in force at

the time when the Mahabharata was composed, are not observed in the Purusha-

sukta (see above p. 161, end of note 181) ;
and neuter plural forms like vis'va in

verse 3 of the latter are no longer used in the former. In the opinion of my
correspondent, the tenth mandala of the R.V. is properly a gleaning of hymns
supplementary to the preceding books, and contains compositions in regard to the

authorship of which no tradition had been preserved. That such a "gleaning"
should contain comparatively recent poems need occasion no surprise.
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learn, and to practise, the functions of a priest, not to marry the

daughter of a Brahman, etc. ? All this necessarily arose from a legis-

lation which from small beginnings was continually pusfcng its inroads

further and further; that is, it took place artificially. "With this

process should he compared the privileges which the Eomish Church

has partly striven after, and partly attained, for its Brahmans. And
who but the Brahmans themselves were the authors of this legislation ?

"The great point, I repeat, is to distinguish between the natural

classes or orders^ and castes, which cannot have arisen naturally ,t
but

are artificial.

" The solution of the question at issue cannot turn on the degree of

strictness with which the classes were separated from each other. "We

have long been acquainted with the fact that classes and races like

nations were everywhere far more rudely held asunder in ancient

than in modern times. It is thus perfectly natural that marriages

between persons of different classes were also rare. Let it be recol-

lected what a gulf divided the patricians and plebeians in Eome.

Hence the greatest weight is to be attached to an exact definition of

th'e concfc'ptifm of caste. I believe it may be asserted that it is only

in India that the conclusions resulting from this conception have been

completely drawn, by regarding each caste as a description of men sui

generis, as a separate divine creation.

"I am not aware on what evidence Professor Kern founds his

opinion that the Bactrians were the most exclusive of all the Indo-

Germans in regard to intermarriage. On this subject I would draw

attention to the passage of Herodotus iii. 31, where the marriage of

Cambyses with his sister is spoken of at length. "What the later

Iranian books say of the so-called Khetudas can prove nothing in

regard to ardent times; The Avesta gives, so far as I understand of

it, no sort of prescription about the marriage of relatives
;
and the

counsellors of Cambyses said to him quite correctly vo^ov ovfteva

e^tvpia-icetv, 09 /ceXevet dbeXfaf) crvvoi/ceeiv dSehfaov. ^V e must first

be told what the word qaetvadatha (see Justi's Lexicon, p. 86), in the

few passages of the Avesta where it occurs, actually signifies. Justi

himself understands it as meaning marriage between relatives only in

one place. And even that has yet to be proved. The word qaetu

(hvaetu), or as it would be more correct, (namely on the ground of
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the metre, which, everywhere reckons hv [=q] as a syllable; e.g.

qathra [hvathra] as trisyllabic = huathra) to write it, haetu, means

only relationship (and is in the Gathas always bisyllabic). Any one

who wishes to combine with that the idea of marriage, must prove his

point. In Spiegel too, I find no example from the old books. In fact,

he says in his Introduction to vol. ii. of his translation, p. xxvi., that

'

everything relating to marriage appears to date from a very recent

period.'

The explanations of the few Avesta passages which Professor Kern

adduces are not of importance in their bearing on the main question.

Ordinarily, in fact, it is only the three natural classes, Athrava,

Eathesta, and Vastrya (cattle-farmer), that are mentioned. Though
in two passages a "huiti" or "vaesa" is added to these, that, too, is

only* a class. Professor Kern explains "vaesa" rightly. In the Veda

also "vesa" denotes a dependent settler, perhaps an inhabitant, one

belonging to somebody, and so a servant. The interpretation of huiti

as a "proletary
" does not appear to be in conformity with the con-

ceptions of that period. If it is to have such a signification, why does

he not rather derive it from "hu" = "su" (compare "prasuta," and

other forms which frequently occur in the ancient language), which

means to command, direct ?

I may, in addition to the above remarks, draw attention to the fact,

that if the Indian and Iranian classes had a common and simultaneous

origin, it is singular that there should be no trace of any similarity in

the names by which these classes were permanently denoted, although

the Zend and the Sanskrit exffibit so close an affinity in so large a

portion of their vocabulary.

It is true that two of the words are common to both languages, as

" athrava "
(crude form "atharvan") corresponds to fee Sanskrit

" atharvan"
;
while the Zend " rathaestao

" answers nearly to the

Sanskrit "ratheshtha." The former word, "atharvan," is thus explained

in Bbhtlingk and Roth's Lexicon :
"
() The fire and soma priest, R.Y.

ix. 11, 2; viii. 9, 7 (here Agni is the priest); V.S. viii. 56 (Soma is

his own priest) ;
E.Y. vi. 47, 24

;
x. 48, 2

;
a brahman, Medinlkosha,

n. 164 ; (b} Atharvan personified is the first priest, in an undefined

antiquity, who calls down fire from heaven, offers soma, and presents

prayers, R.Y. vi. 16, 13
;

vi. 15, 17; x. 21, 5; i. 80, 16; x. 92, 10;
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i. 83, 5
;
A.V. xviii. 3, 54. With miraculous powers he overcomes

the demons, and receives from the gods celestial gifts, K.V. x. 87, 12,

etc." In Prof. Wilson's Dictionary the word is explained as signifying

a brahman. Prof. Goldstiicker, s.v. interprets it as "
(1) A brahmana,

a priest, probably one connected with offerings to fire, or the attend-

ance on the holy fire. (2) The proper name of a priest who is con-

sidered to have obtained fire from heaven," etc., etc. The word is

perpetuated in the name of tht) Atharvaveda (which also bears the name

of the "
Atharvangirasas," the hymns or incantations of the Atharrans

and of the Angirases, who were another, set of ancient sages, or

priests). But although we should admit, on the authority of the

Medinlkosha, that " atharvan" is a synonym of brahmana, it cannot be

said to have obtained much currency in Sanskrit in this sense, and

cannot even be regarded as a generic name for priest. The passages of

the E.Y. given by Eoth (see above), in which it is not employed as a

proper name, are the following : ix. 11. 2 (=S.V. ii. 2): Abhi te madhund

payo atharvdno asisrayuh |

devam devdya devayu |

" The atharvans have

mingled milk with thy sweet liquor, [milk which is] divine, and

devoted to [tliee, soma], who art divine." viii. 9, 7 : A somam madhu-

mattamam gharmam sinchdd atharvani\ "Let him (the rishi) pour the

sweet soma, the heated potion, into the priest." By the priest is

meant Agni, according to Professor Eoth. Sayana explains the word

atharvani as = ahimsake 'gnau \ yadvd 'tharvd rishih
\

tena nirmathito

'gnir upacJidrdd
"

atharvti
"

ity uchyate \

"
IntQ the innoxious fire

; or,

Atharvan was a rishi : the fire rubbed forth by him is by a figure called

' atharvan.'
"

Vaj. S. viii. 56 : Atharvd updvahriyamdnah \

" It (soma)

becomes 'atharvan ' when being brought." Here, Professor Roth says

Soma is his own priest. (The commentator's note is as follows :

Eandandrtham updvahriyamanah driiyamdnah somo 'tharva-ndmako bha-

vati.} E.V. yd. 47, 24: Dasa rathdn prashfimatah satam gdh atharva-

Ihyah \
Asvathah Pdyave addt

\

' Asvatha has given ten chariots with

their horses, and a hundred cows, to the priests, to Payu." Sayana

explains atharvabhyah as = atharva-gotrebhyah rishilhyah \

" Eishis of

the family of Atharvan." E.V. x. 48, 2 : Aham Indro rodho vaksho

Atharvanah\ "I, Indra, am the protecting armour, and strength, of

Atharvan [or, of the priest]." Eoth, s.v. vakshah, seems to take

Atharvan in this text for a proper name. The word employed in the
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Veda for priest -was at first
"
brahman," and subsequently

"
brahmana,"

the son of a "brahman." See the first vol. of this work, pp. 242, ff.

If "atharvan" had been the name of a caste in the Indian sense from

a period preceding the separation of the Indo- and Perso-Arians, it

cfculd scarcely have been dropped by the former, or made way for

"
bfahman" and " brahmana."

The crude form of "rathaestao," as given in Justi's Dictionary, is

"yathaestar," whilst the Sanskrit form is
" ratheshtha." The words

thus 1 differ somewhat in form. In all the passages of the Rig-

veda, cited in Bohtlingk and Roth's Lexicon, "ratheshtha" appears

to be an epithet of Indra, "riding in a chariot." The only other

text cited in the Lexicon, viz. Yaj. S. 22, 22, is as follows: A
krahman Irdhmano brakmavarehasi jdyatam \

a rdshtre rdjanyo

surah ishavyo 'tivyddhi mahdratho jdyatam \ dogdhrl dhenuh
\

vodhd

'nadvdn \ dsuh saptih \ purandhir yoshd \ jishnuh ratheshthdh sabheyo

yuvd a'sya yajamdnasya jdyatam \

"
priest, may a brahman be born

possessed of the lustre of sacred learning. May a rajanya be born in

the kingdom, heroic, a piercing archer, riding on a great chariot

('maharatha'). May a cow yielding milk, an ox fit to carry a load,

a swift horse, a wise woman, a victorious rider in a chariot ('rathe-

shtha,' a polite youth, be born to this sacrificer." Here it will be

observed that the word " ratheshtha" is not one of the epithets applied

to the Rajanya in the early part of the sentence
;
and although where

it is separately introduced afterwards, it probably denotes a person

of the warrior class, yet it is evidently not the appellation of a caste,

but a synonym for a fighting man. The word does not seem to be

known to later Sanskrit
;

at least, no instance of its occurrence there

is adduced by Bohtlingk and Roth, and it does not appear at all in

"Wilson's Dictionary.

In the first volume of this work, pp. 11, 14, f., 292, S., the views

of Prof. Haug, on the antiquity of caste, as explained in his tract on

the "Origin of Brahmanism" (published at Poona, in 1863), have been

stated. Dr. Haug returns-to the subject in a dissertation (" Brahma

und die Brahmanen") read before the Royal Academy of Sciences at

Munich, on the 28th March, 1871, in which he maintains, with some

modifications, the conclusions at which he had before arrived. Thus,

in p. 13, he states

() regarding the Purusna-sukta : "In any case it proves that the
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caste-system in India is very ancient, and existed already in the Yedic

age. Some have sought to disprove its existence at that period, on the

ground that, excepting this one, the old hymns contain no distinct

reference to it. The hymn itself they assign to the very end of the

Vedic era. In its present form, it is true, it is not older than the

greater part of the hymns of the tenth book, and than those qf the

Atharvaveda. But the ideas which it contains are certainly of a

primeval antiquity : in particular, the descriptive portion of it Ijooks

like a versified sacrificial formula. And in fact the hymn is found in

the Yajurveda among the formulas connected with human sacrifices,

which were formerly practised in India.

(b~) "But even if it were to he admitted that this hymn, with itsi

ideas, is but a very recent product of the Vedic age
}i

that would afford

no sufficient proof that castes did not exist at all in the earliest period

of the Arian immigration into India. As we have seen above, p. 9,

the Brahman already appears [R.V. iv. 50, 8, f., and i. 108, 7] in

contrast to the Raj an, i.e. a member of the warrior caste (they are fre-

quently,called Rajanyas instead of Kshatriyas), a circumstance which

plainly points to a distinction of castes.

(0) "Besides, it is scarcely conceivable that the caste-system, to

which reference is made in all the four Vedas, sometimes more fre-

quently, sometimes more rarely, should have been suddenly formed in

the later Vedic period.

(d)
" The reason why the names of the castes are not mentioned in

those hymns of the Eigveda which, rightly or wrongly (for a thorough

investigation of this point with certain results is as yet wanting), are

regarded as the oldest, may be a different one," [i.e.
the reason why

the castes are not there mentioned need not be that these castes did not

then exist].
" The fact, namely, must not be overlooked, that by far

the greater part of the Vedic hymns were composed for sacrificial

purposes, and partly for quite definite ceremonies, are often merely the

poetical variations of primeval sacrificial formulas, and further that the

most of them are the compositions of Brahmans. As the ceremonial is

not prescribed in the hymns, where almost everything turns upon the

invocation of the most diverse gods, no opportunity was dffered to

make special mention of the castes. The sacrificers, i.e. those who

caused the sacrifice to be offered (yajamanas), are called 'givers' in
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general, also 'the rich,' (maghavan) without any mention of their

caste Now as there were no hymns or sacrificial formulas

composed specially for Brahmans, or Kshatriyas, or Vaisyas, as there

actually have been for the ceremonies of the S'iidras, who are not

allowed to hear verses of the Veda, the Vedic poets had no oppor-

tunity to mention the castes in their hymns. Consequently the fact

that the names of the individual castes do not appear there does not

by any means prove their non-existence. This conclusion was in any

case premature."

(e)
" Besides the grounds already assigned, a further positive proof

can be adduced that castes actually existed already in the most ancient

period. In the religious records of the Iranians, who are so nearly

allied [to the Indians], in the Zendavesta, the four castes are quite

plainly to be found, only under other names, (1) Athrava, 'priest,'

(Skr. Atharvan), (2) Bathaestao,
'

warrior,' (3) Vastriyo fshuyas,
'

cultivator,' (4) Huitis (Pehl. hutokhsh), 'workman' (Yasna 19, 17,

Westerg.) No further data regarding the mutual relations of these

castes are contained in the Zend writings ;
but we can conclude, from

r (V

various circumstances, that the priests, the Athravas, already formed a

caste. So, for example, Zarathustra is forbidden by Ahuramazda to

communicate a sacred text to any one else but an Athrava, i.e. priest

(Yasht 14, 46, West.)." [See Spiegel's Avesta, iii. 148.] "No one but

the son of a priest may be a priest, and the daughters of members of

the priestly caste may only be given in marriage within the caste,

a custom which continues to this day. The distinction of the other

castes has, however, become obliterated among the Zoroastrians, just

in the same way as, among the Hindus, the Brahman caste alone has

on the whole been maintained pure, though split up into innumerable

subdivisions, whilst the other three castes have become dissolved into

a great number of mixed castes, so that at the present day, properly

speaking, four castes only exist in theory, but not in reality. This

circumstance, now, that a remnant of the caste-system has still been

preserved among the Zoroastrians, speaks strongly in favour of the

assumption that that institution already existed among the Indians in

the remotest times, in any case ever since their immigration into India.

How close the connexion between the old Indians and the Iranians

must have remained, even in the Yedic period, is shown by a distinct
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allusion which I have lately discovered in the Zendavesta to the initial

verse of the Atharvaveda."

(/) In an earlier part of his Dissertation (p. 8, f.), Prof. Haug, after

explaining that in the Vedic age Kshatriyas as well as Brahmans could

take part in the performance of sacrifice, and were in some cases com-

posers of Eik verses
;
and that even Kavasha Ailusha, the son of a slave,

was the author of a hymn (see above, p. 397, f., note 85), adds :
" Not-

withstanding that the Brahmans in the Vedic age occasionally accorded

to distinguished men of other classes a participation in the privileges

they claimed, they nevertheless appear, even in the most remote period,

to have formed a caste distinguished from the other classes, and already

tolerably exclusive, into which no one who was not born in it could,
'

without great difficulty, obtain an entrance." He then quotes the

text E.V. iv. 50, 8, f., and refers to and, compares i. 108, 7.

I add a few remarks on some portions of Prof. Haug's argument.

(a) In regard to the Purusha-sukta, I refer to what has been said

above, in the first volume of this work, p. 11. Prof. Haug now

spates his, opinion that the ideas of the hymn are very old, but not its

diction.

(5) See the first volume of this work, pp. 246, and 247, note 15 in

the latter page, and p. 263, f., also Bohtlingk and* Roth's Lexicon, s.v.

"kshatra." Does not Prof. Haug found too much on the passages

to which he refers (E.V. iv. 50, 8, f., and i. 108, 7) ? See, however,

the verse of Manu, iii. 13, quoted below, where the word "rajan" is

employed for Eajanya. In E.V. iv. 50, 8, f., the word seems evidently

to denote a "king." In R.V. i. 108, 7*, however, it may mean a man

of the ruling tribe or class. Comp. Bohtlingk and Eoth's Lexicon,

s.v. "rajan."

(0) The Vedic period was of considerable duration. Professor Haug
himself estimates the period during which "the bulk of the Sanhita"

was composed to have been from 1400 2000 before our era, and

thinks "the oldest hymns and saqrificial formulas may be a few

hundred years more ancient still, so that vre would fix the very com-

mencement of Vedic literature between 2400 and 2000." Ait. Br. i.

47, f. The entire Vedic period would thus be a thousand years, which

however, is, perhaps, too large an estimate.

(d) The reasons here assigned in explanation of the non-occurrence
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in the hymns of other references to the castes, supposing them to have

then existed, and to have home the same names as afterwards, seem

scarcely sufficient. The hymns do not appear to he so exclusively

sacrificial in their character as is here assumed
;
and might in many

passages have admitted of allusions to the existence of castes.

(e) The observations already made upon Professor Kern's Dissertation

are applicable here.

(/) In reference to these remarks, see {he first volume of this work,

p. 265, ff. Prof. Kern, in his Dissertation, p. 18, cites a passage from

the Hahabharata, xiii. 2505, ff., in regard to the intermarriages of Brah-

mans with the other two next classes, one verse of which (2515) is to the

'following effect : Abrahmanam tu manyante S'udrd-putram anaipundt \

trishu varneshu jdto hi brdhmandd brdhmano bhavet
\ "They regard

from'want of skill as not a Brahman the son of a S'udra woman [by a

Brahman father]. A son begotten by a Brahman in the three castes

[i.e. on a woman of either of the upper three classes] will be a Brah-

man." And Manu says, iii. 13, S'udraiva Ihdryd S'udrasya sd cha

svd cha visah smrite
\

te cha svd chaiva rdjnas cha ids cha svd^h' dgrq-

janmanah\ "A S'udra female only can be the wife of a S'udra. She

and a woman of his own caste may be the wives of a Vis, i.e. Vaisya.

These two and a woman of his own caste may be the wives of a

Rajan, i.e. E-ajanya ;
these throe and a woman of his own caste may

be the wives of a Brahman." From these texts it would appear

that purity of caste biood was not much regarded among the Hindus

in early ages.

NOTE G.Page 258.
rr

" The conformities [between the languages of the same family] are

astonishing ;
and especially so, because they enter intd the minutest

details, and even into the anomalies. It is a curious phenomenon to

discover such an inconceivable tenacity in idioms which might appear

to be nothing more than p&ssing caprices. The most volatile portion

of languages, I mean their pronunciation, has evinced its stability : in

the midst of mutations of letters, which are, nevertheless, subject to

certain rules, vowels, long or short, have often preserved their quan-

tity." "On the other hand, the disparity is great: the distances which
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the languages have traversed in their individual development are

immense. After we have exhausted all the analogies, even the most

secret, there remains in each of these languages a portion which is

no longer susceptible of comparison with the other languages of the

same family. "We must therefore admit as the causes of that partial

iucommensurableness, two opposite principles, viz., oblivion and in-

vention. The oblivion of forms and words formerly in use is but too

manifest in the languages with whose history we are most intimately

acquainted ;
and it has frequently injured their richness and beauty.

Such oblivion must always follow a retrograde movement in civili-

zation : in proportion as the intellectual sphere is contracted, a gene-

ration which has relapsed into ignorance and barbarism, abandons

expressions which have now become superfluous. And as regards

invention, I find no difficulty in that either, since in order to' com-

prehend the absolute origin of language, we have no choice between

having recourse to a miracle, and conceding to mankind an in-

stinctive power of inventing language." A. W. von Schlegel, de

l'origine> des Hindous, Essais
;

and in the Transactions of the Royal

Society of Literature of the United Kingdom, vol. ii. p. 433.

NOTE D.-^age 277.

Mr. Geldart argues the question both from a negative and a positive

point of view. Under the first head, he remarks that "language is

too uncertain an ethnological test to be of any practical value," and

instances the complete discrepancy which exists between the races and

the languages of -the British Isles. Cumberland and Cornwall, for

example, in^language agree with London and disagree with Wales,

while as to race, it is directly the reverse." The same thing is shown,

he observes, "by many similar examples: the accumulative evidence

of all amounted to this, that since in so many cases where the ethno-

logical indications of language can be compared with the actual testi-

mony of history, the latter completely Contradicts the former," a

common language is
" not even prima facie evidence in favour of a

common lineage."
"
Secondly, in a positive point of view, it was

shown that in all the instances above cited, there had taken place

between the races a close assimilation of (1) political, (2) religious, (3)
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intellectual, or (4) general social relations, or of any, or of all of these

combined; and it was suggested that it is such an assimilation, and

not unity of race, that unity of language rightly typifies."
" The sum of the whole was, that it is not safe to infer from

affinity between the language of two nations more than this, that there

was a time when there existed between them civil, religious, or some

sort of social relations. Language was the product and token of a

nation's political, moral, or intellectual, but not of its physical con-

stitution. It would not reveal a people's genealogy, but its mental

and social history.
" Should it ever be proved that all languages were derived from one

original, the sole valid inference would be, that at some time one

sovereign race had imposed upon all the rest its own political or social

institutions, while the great question of the number of races would

remain just where it stood."

NOTE D*.rage 287.

" Strabo tells us that the tribes of the Persians, Medes^ Bactrians,

and Sogdians, spoke nearly the same language. We can have no

difficulty in supposing that this similarity of speech which existed in

Strabo's age, existed also in earli^p times. The old Iranian dialects,

of which the monuments have been still preserved to us, justify this

assumption. Of these there are four, (1) the speech of the earlier

Acha?menida3, (2) that of the later Achaemenidse, (3) the dialect of

the Gathas,
8

(4) the old Bactrian, the ordinary language of the

Avesta. The last two dialects might perhaps also be embraced

under the designation of Avestic. The first two of these dialects

belong to western, the last two to eastern, Iran." Spiegel, in Kuhn

and Schleicher's Beitrage zur Yergl. Sprachf. ii. 6. I must refer to

the original paper for further .details regarding these dialects. I will

only quote one or two remarks. In his account of the old Persian or

earlier Achsemenidan dialect, Spiegel observes (p. 7), that, "we find

in it all the classes of the Sanskrit alphabet represented, excepting

the cerebrals, which have a purely local origin." (See above, p. 440,

8
[It is scarcely necessary to say that this has no connexion with, the Indian

Gatha dialect, described above, pp. 115, ff. J.M.]
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note.) At p. 13, he remarks: "We have pointed out in the entire

grammar of the old Persian so much that is identical with the

Sanskrit, that it may now be time to notice the differences which

stamp it as a distinct language from the old Indian. Not a few such

peculiarities are to be found in all the departments of grammar.

In a phonetic aspect, there is this important deviation that the old

Persian has the letter 2, which is unknown to the Sanskrit, and

that it, like the Greek, changes the Indian s into A."--(See above,

pp. 313, and 315).

NOTE ~&.Page 296.

Rigveda ix. 113, 7-11. Yatra jyotir ajasram yasmin loke svar

kitato,
|

Tasmin mam dhehi pavamdna amrite loke akshite
\

Yatra

raja Vaivasvato yatrdvarodhanam divah
\
Yatrdmur yahvatlr dpa$ tatra

mdm amritam Tcridhi
\

Yatrdnuhdmam charanam trindke tridive divah
\

Lokdh yatra jyotishmantas tatra mdm, etc.
|
Yatra Jcdmdh nikdmdscha

yatra bradhnasya vishtapam \

Svadhd cha yatra triptischa tatra mdm,
etc.

|

Yatrdnanddscha moddscha mudah pramuda usate
\ Kdmasya

yatrdptdh hdmds tatra mdm, etc.
|

"Place me, purified (Soma), in

that undecaying unchanging region, where perpetual light and glory

abide. Make me immortal in the world where king Yaivasvata

(Yama) reigns, where the sanctflary of the sky is, and those great

waters are. Make me immortal in the third heaven, where action is

at pleasure, where the shining regions exist., Make me immortal in

the world where all enjoyments abide, in the realm of the sun, where

celestial food and satisfaction are found. Make me immortal iu the

world where there are manifold pleasures and joys, and where the

objects of desire are attained." Benfey, Gloss, to Samaveda, under

the word riiKuma, renders svadhd and triptih by "nectar and ambrosia."

See the fifth vol. of this work, pp. 284, ff.

NOTE Y.Page 297.

I shall here translate or abstract the rjost important parts of Dr.

"Windischmann's Dissertation,
" On the Soma-worship of the Arians."

Dr. "Windischmann begins with the following remarks :

" If we advert

to the striking contrast which exists between the doctrine of Zara-

thustra arid the Brahmanical system, and to the fact that the former
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must be looked on as the work of a reformer seeking to preserve the

old nature-worship from the mythological transformations with which

it was threatened, it must appear as a matter of the greater im-

portance to throw light upon those points in which the two religions

agree. For as regards those conceptions which existed before the two

systems had developed their opposing principles, we may reasonably

assume that they were possessed in common long before the separation

of t\e Arias race into the Indian and Iranian branches, that they

formed part of the (already existing, and distinguishable) religions of

the Zendavesta and the Yeda, and that they had been inherited from

the most primitive tradition. Such traditions are, indeed, compara-

tively few
;
but the concurrence of those which have been preserved,

is so much the more striking ; as, for example, Lassen (Ind. A^t. i.

517) has shown in regard to the Iranian legend of king Yima, son of

Vivanghat, who corresponds to the Indian Yama, son of Vivasvat.

Yima, however, is regarded by the Medo-Persians as the first king,

lawgiver, and founder of the Iranian worship, while Yama is looked

on by the Brahmans as lord of Hades (R.V. i. 35, 6), and judge of the

dead, and it is his brother Manu who plays the same part as 'Yima."

[See, however, p. 296, above.] "But by far the most remarkable

analogy is that which exists between the Haoma of the Zendavesta and

the Soma of the most ancient Brahnlanical books, an analogy which is

not confined to some few features of the legend, but extends to the

entire Soma-worship of t^e early Arian race.

"Haoma and Soma are names etymologically identical. Both come

from .the root su, in Zend hu, which signifies,
'
to beget,' and also, but

especially in the Yedic dialect, to '

drop,' or ' to press out juice.' In

later Indian mythology Soma means the moon and its deity : but in

the Zendavesta and the Vedas it signifies a celebrated pTant, and its

juice. This is the asclepias acida, or sarcostema vimin,alis, the ex-

pressed juice of which produces a peculiarly astringent, narcotic, and

intoxicating effect. The plant,
9

plucked up by the roots, is collected

by moonlight on the mountains ; stripped of its leaves
;
carried on a

car drawn by two goats to the place of sacrifice (where a spot covered

with grass and twigs is prepared) ;
crushed between stones by the

9
Compare Stevenson's Translation of the Samaveda, p. iv. This work is re-

peatedly referred to in the sequel.
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priests; and is then thrown, stalks as well as juice (sprinkled with

water) into a sieve, whence, after the whole has been further pressed

by the hand of the Brahmans, the juice trickles into a vessel (called

drona) which is placed beneath. The fluid is then mixed with clari-

fied butter, wheaten and other flour, and brought into a state of

fermentation; it is then offered thrice a day, and partaken of by
the Brahmans. The Samaveda is almost entirely made up of songs to

accompany this ceremony ;
aid the Bigveda, too, contains numerous

passages which have reference to it. It was unquestionably- the

greatest and the holiest offering of the ancient Indian worship. The

sound of the trickling juice is regarded as a sacred hymn. The gods

drink the offered beverage ; they long for it (as it does for them) ; they
'

are nourished by it, and thrown into a joyous intoxication : this is

the case with Indra (who performs his great deeds under its influence),

with the Asvins, the Maruts, and Agni. The beverage is divine, it

purifies, it inspires greater joy than alcohol, it intoxicates S'akra, it is

a water of life, protects and nourishes, gives health and immortality,

prepares the way to heaven, destroys enemies, etc. The Samaveda

distinguishes two kinds of Soma, the green and the yellow : but it is

its golden colour which is for the most part celebrated.

" If we compare all this with what the Persians say of the Haoma

plant, we find the most surprising agreement. Haoma is the first of

the trees, planted by Ahura Mazda in the fountain of life. He who

drinks of its juice never dies. According Ao the Bundehesh, the

Gogard or Gokeren tree bears the Haoma, which gives health and

generative power, and imparts life at 'the resurrection. The Haoma

plant does not decay, bears no fruit, resembles the vine, is knotty, and

has leaves like jessamine ;
it is yellow and white. Its juice is prepared

and offered with sacred rites, and is called Parahaoma. Thus in

Yasna, iii. 5, it is said haomencha para-haomencha ayese,
' I reverence

the Haoma and the Para-haoma.'

" The fact that the Magians offered up a plant was known to

Plutarch,
10 but what this plant was is not .pertain The plant

10 The paragraph in which this information is found (of which Windischmann

cites only a few words) is as follows :

Plutarch de Isid. et Osir. 46. 'Nofj.i^ovffi yap ol fj.fi> Geovs fivai 5vo Ka.Qa.Trep aifTtre-

)(vovs, rbv fj.f% ayaQaiv, "rbv 8e <pav\ooi' Sr)/j.iovpy6v ol tie rbv fj.ev a.fj.eii'oi'a fleby, rbf 8e

ertpov SaipoiHi, Ka.\<jvffLv Sxrirfp Zwptaffrpis 6 /uayos, t>v TrepTaKKTX'Afojs ereen ruv
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seems to have changed with the locality ;
and the soma-plant of the

Indians does not appear to be the same as the haoma of the Persians
;

at least the latter affirm .that their sacrificial plant does not grow in

India. Ahura Mazda causes the white haoma to grow among the

numerous kinds of trees A constant appellation of the haoma

is the gold-coloured (zairigaono\ just as in the Yeda.

"But these are not the only points of resemblance between the

Soma worship of the Indians and Persians. There is one other very

important particular in which they both agree. In the Yedas, Soma

is not merely a sacred sacrificial beverage, but also a god. This is

proved by numerous passages of the Veda (Stevenson, p. 98) ;
and in

"particular by the splendid hymn to Soma, Rigveda, i. 91. Precisely

in the same manner, Haoma is, in the Zendavesta, not a plant only,

but also a powerful deity ;
and in both works the conceptions of the

god and the sacred juice blend wonderfully with each other. The

most important passages regarding this personified Haoma are to be

found in the 9th and 10th sections of the Yasna, which are explained

by striking analogies in the hymn of the Veda just referred to. The

TptaiKcav yeyovevai irpeafivrepov Iffropovcnf. Ovros ovi> eKa\et rbv nev 'fi,po/j.di)v,

rbv Se 'Apeifjidviov Kal irpoffairetpaivero rbv /j.ev toiKfvat (pearl fj.d\urra r&v alffOrjruv,

rbv Se e/j.ira\iv <rK6r<? ical ayvoia- fiecrov 8e a/jupoiv rbv MtOpriv elvar Sib ical MlBpyv

Tlepcrai rbv u-eairriv bvofM^ovaiv e8i8ae fiev rep evKraia 6veiv Kal xapicrT^pia, rep Se

airorpoiraia Kal ffKvBpaird, fl6av ydp TWO, Koirrovres o/uayu Ka\ov^.evrjv ev '6\fj.cf, rbv

"ASrjv avaKa\ovvTai Kal rbv ffK6rov elra jUiaj/Tej dlfuvri \VKOV <r<f>a,yfVTos, els T&irov

a.vi\Xiov eiKpepovcri Kal piirrovai. Kal yap rSiv (pvruv vofi.iov(ri ra per rov ayaBov

Oeov, ra Se rov KO.KOV Saifiovos elvaf Kal rcav ci>cav, Sxnrep Kvvas Kal opvtOas Kal

%*pffa(ovs ex'wovs, rov ayaQov rov Se (pav\ov rovs evvSpovs elvai, Sib Kal rbv

Kreivavra irXelerrovs evSaiu.oviov<n.
4

" For some think that there are two gods, as it were opposed in their functions,

the one the framer of good objects, the other of bad. Some call the more excellent

being God, and the other Demon
;
as Zoroaster, the Magian, who is related to have

lived 5000 years before the Trojan war. He called the one Oromazes, the other

Arimanius, and declared that the former resembled light most of all sensible things,

and the latter darkness and ignorance. He also said that Mithras was intermediate

between them. This is the reason why the Persians call Mithras the mediator. He

taught them to sacrifice votive and thank-offerings to the one (Oromazes), and to the

other gloomy oblations to avert his wrath. For after pounding a certain herb called

omoini in a mortar, they invoke' Pluto and darkness
;
and when they have mixed it

with the blood of a slaughtered wolf, they carry it to a sunless spot and cast it away.
For they also regard certain plants as belonging to the good deity, and others to the

evil demon ;
and some animals, as dogs, and birds, and hedgehogs, to the former

(and others as) sea-urchins, to the latter
j
and they felicitate those who have killed

the greatest number of these last."
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9th section begins thus :
' In early morning Haoma came to Zarathus-

tra, who was consecrating his sacred fire, and repeating prayers. Zara-

thustra asked him,
" What man art thou, wkom I see to be the most

excellent in the whole existing world on account of his immortal life?"

Hereupon Haoma, the pure, the remover of sickness, answered me,
" I am, Zarathustra, the pure, the remover of sickness. Invoke me,

holy man, pour me forth to drink, celebrate me with praise, as formerly

the holy men used to do." "Then Zarathustra said,
"
Reverence,to

Haoma." ' n Haoma is here called ' remover of heat, or sickness,' %nd

in the same way Soma is said in Bigveda, i. 91, 12, to be amlvaha,
' the destroyer of suffering.' This passage of the Yasna clearly shows'

how, as I have before mentioned, the separate ideas of the god and of

the juice are blended. Haoma desires that he himself shall he pre-

pared for sacrifice.

" This passage is followed by a specification of the four original

worshippers of Haoma. The first was Vivanhat, who prepared the

celestial beverage hunuta, and in consequence obtained a blessing, and

the fulfilment of his wish that a son should be born to him. This was

Ring Yim'a, the most glorious of men, in whose realm men and animals

never died, water and trees never dried up, food was superabundant,

and cold, heat, disease, death, and devilish envy were unknown.
" What has before been said of Yima shows the importance of this

passage. The worship of Haoma is placed anterior to Yima, i.e. to the

commencement of Iranian civilization
;
and i^ fact is declared to be

the cause of that happy period. The Eigveda also refers to this high

antiquity of the Soma worship, when1

(i. 91, 1) it says of Soma:
'

By thy guidance, brilliant (Soma), our courageous fathers have

obtained treasures among the gods.' Like Yivanhat, the next wor-

shippers of Eobma, viz., Athwya and Samanam Sevishta, also obtained

11
Compare Spiegel's translation of the same passage, and its continuation, Avesta,

ii. 68, ff. In note 4 he remarks :
"
Haoma, like various other deities of the Avesta,

is regarded as at once a personal god, and as the thing on account of which this god
was imagined. Haoma is at once a Yazata and a drink. The original identity

of the Indian Soma with the Haoma of the Avesja has been excellently shown in

F. "Windischmann's dissertation. Among both nations the healing power of the

Haoma is prominently noticed, but among the Parsis it is particularly the white

Haoma which imparts immortality. The Indian plant is the asclepias acida
; the

Persian is not determined. Both nations notice that the plant grew on mountains,

and originally, at least, it must have been the same plant which both employed."

VOL. II. 31
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offspring, Thraetaono and sons who destroyed the Ahrimanian

monster. The heroic age of the conflict of light is thus referred back

to Haoma, whilst in the Rigveda (i. 91, 8), Soma is invoked to

'
deliver from destruction, to suffer none of his friends to perish ;'

and

(in verse 15) to protect from incantations and from sin; and in the

Samaveda (Stevenson, p. 259) he is said to drive away the Rakshasas.

"It is interesting to remark, that while Thraetaono is said here to

have been bestowed by Haoma, the Samaveda names a Rishi Trita as

an' offerer of Soma.
" The fourth worshipper of Haoma is Pourusaspa, the father of Zara-

thustra: his reward was the birth of this illustrious son, the promulgator
of the anti-demonic doctrine. Here also the ancient legend confirms

the priority of the Haoma worship to the Zoroastrian reformation.

" When Zarathustra has thus learnt that he owes his own existence

to Haoma, he celebrates his praises : and the epithets which he here

applies to the god agree in a remarkable way with those of the Yeda.

Some of these parallel epithets are hvaresa, Zend, = svarshu, Sanskrit

(R.V. i. 91, 21), 'giving heaven;' verethrajao, Zend.,=vntraha, Sanskrit

(R.V. i. 91, 5),
'

destroyer of enemies ;' hukhratus, Zend, =* sukratu'u,

Sanskrit (R.V. i. 91, 2),
'

offering good sacrifices,' or '

wise,' or '

strong.'

The blessings supplicated by Zarathustra from Haoma also agree in

many points with those which the Vedic poet asks from Soma."

It is not necessary, however, to pursue the subject farther. I refer

the reader, who wishes further details of this sort, to Dr. Windisch-

mann's dissertation itself.

I copy the following remarks on the Soma worship from Mr. Whit-

ney's "Main Results of the later Vedic Researches in Germany"

(Journal of the Amer. Orient. Society, iii. 299, 300). The "
hymns,

one hundred and fourteen in number [of the 9th book ofhe Rigveda],

are, without exception, addressed to the Soma, and being intended to

be sung while that drink was expressed from the plant that afforded it,

and was clarified, are called pdvamanyas,
(

purificational.' .... The

word soma means simply
' extract

'

(from the root su, to express,

extract), and is the name of a beverage prepared from a certain herb,

the asclepias acida, which grows abundantly upon the mountains of

India and Persia. This plant, which by its name should be akin to

our common milk-weed, furnishes, like the latter, an abundant milky
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juice, which, when fermented, possesses intoxicating qualities. In

this circumstance, it is believed, lies the explanation of the whole

matter. The simple-minded Arian people, whose whole religion was

a worship of the wonderful powers and phenomena of nature, had no

sooner perceived that this liquid had power to elevate the spirits, and

produce a temporary phrenzy, under the influence of which the in-

dividual was prompted to, and capable of, deeds beyond his natural

powers, than they found in it. something divine
;

it was, to their appre-

hension, a god, endowing those into whom it entered with gocj-like

powers ;
the plant which afforded it became to them the king of plants ;

the process of preparing it was a holy sacrifice
;
the instruments used

therefor were sacred. The high antiquity of this cultus is attested by,

the references to it found occurring in the Persian Avesta
;

it seems,

however, to have received a new impulse on Indian territory, as the

pavamanya hymns of the Veda exhibit it in a truly remarkable state

of development. Soma is there addressed as a god in the highest

strains of adulation and veneration; all powers belong to him; all

blessings are besought of him, as his to bestow. And not only do such

hymns Compose one whole book of the Rik, and occur scattered here

and there through other portions of it, but the most numerous single

passages and references everywhere appearing, show how closely it

had intertwined itself with the whole ritual of the Vedic religion.'*

[See the section on Soma in the fifth volume of this work.]

Lassen remarks in reference to the affinities of the Iranians and

Indians (Ind. Ant. 1st ed., i. 516 2nd ed., i. 617) :
" It should first be

recollected that the Zendavesta shows Ous the [Iranian] doctrine not in

its original, but in a reformed shape ;
a distinction is made between the

pious men who lived before the proclamation of the law by Zoroaster, and

the ' neares* -relations :' and we may conclude that the points wherein

the Brahmanical Indians and the followers of Zoroaster coincide, belong

to the old, and those in which they differ, to the new, system. Of the

beings who are the objects of veneration in the Avesta, it is the seven

highest, i.e. Ahura Mazda and the Amesha S'pentas, who are peculiarly

Iranian ;
their names are unknown to the Brahmans

;
the Vedas re-

cognize no class of seven divinities of the highest rank who are of the

same character. On the other hand, there is no trace of Brahma among
the Iranians. The fundamental principle of the Zend doctrine, the
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dualistic separation of the good and evil principles, is, in like manner,

foreign to Brahmanism. But there are, nevertheless, other deities,

who are equally venerated in the Zendavesta and the Yeda, viz., fire,

the sun, the moon, the earth, and water
;
a fact which indicates that

both religions have a common foundation."

Lassen also treats of the legend of Yima, and of other points of con-

nexion between the Indian and Iranian religions, 1st ed. i. pp. 517-

526, and at greater length in the 2nd ed. pp. 619-634; and then

observes :
" These common reminiscences of the Eastern Iranians,

and the Arian Indians, cannot be explained from any communications

such as neighbouring nations might make to one another. On the

Contrary, we perceive sometimes a varying, sometimes a contradictory,

conception of important traditions and appellations, which is only

intelligible if we presuppose an earlier agreement, which had, in part,

become lost and modified in the course of time, after the separation of

the two nations
;
and in part had become converted into a contradic-

tion by a division in their opinions. Even this contradiction indicates

a closer connexion between the two nations at an earlier period."

See also Professor R. Roth's articles in the Journal of the 'German*

Oriental Society, for 1848 (pp. 216, ff.), 1850 (pp. 417, ff.), and 1852

(pp. 67,' ff.), on the legends of Feridun and Jemshid, and on the

"highest gods of the Arian nations;" and also his paper on Nabanaz-

dista, at p. 243 of the last-named volume
;
as well as Spiegel's paper

in Indische Studien, iii. 448. In the vol. of the Journal of the Germ.

Or. Society for 1848, p. 216, Roth proposes to show by an example,
" how the Yeda and the Aves6a flow from one fountain, like two

streams, the one of which, the Yedic, has continued fuller, purer, and

truer to its original character
;
while the other has become in many

ways polluted, has changed its original course, and consequently cannot

always be followed back with equal certainty to its sources." See

also Professor Miiller's "Last Results of the Persian Researches,"

reprinted in "
Chips," i. 81, ff.

G.Page 306.

Professor Cowell, editor of the fifth edition of the History of India

(1866), has some remarks on this conclusion of Mr. Elphinstone in an

additional Appendix, no. viii., pp. 284, ff. He there gives a nummary
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immigrants from without, as the most probable inference from the

premises. He alludes first to " the fact of a connexion between the

original Sanskrit-speaking tribes and the other nations of Western

Asia and Europe, as proved by the common origin of their respective

languages," as admitted by Mr. Elphinstone, and then froceeds:
" It

is perhaps going too far to assert that this connexion is thus proved

to be one of race ; at any rate, this is a question which' belongs to

physical science rather than to history. It is enough for the historian

if it is granted that in some remote prehistoric time the ancestors of

these various tribes were living in close political relation to each

other; and the similarity which we find in their languages must un-'

doubtedly prove this, even although the problem of race should remain

as unsettled a question as before." Compare Mr. Geldart's remarks

in note D, above, pp. 467, 468.

Professor Cowell allows that "this similarity and linguistic sympathy

proves only the fact of a connexion
;
but they

'

prove nothing regard-

ing the .place where it subsisted, nor about the time,' [Elphinstone] ;

but" (he adds) "perhaps the following considerations may throw some

light on this further question," and then goes on to say that "a central

home once occupied by the ancestors of these now widely scattered

nations seems prima facie more probable than to suppose that they

emigrated from the furthest extremity of the line as India." He then

states the considerations which confirm this view.

NOTE H. Page 315.

"The question regarding the time and place of the separation is of

yet greater importance than that concerning its cause. For our present

inquiry, it is of less consequence to determine the place, than the time,

of that separation. As regards the region where the Indians and

Iranians dwelt together, several suppositions may be made. The

Iranians may have immigrated into ,the Panjab along with the Indians,

and have turned thence in a westerly (Erection. But, on the other

hand, the Indians might have separated themselves from the Iranians,

and travelled towards the east. Thirdly, it might be conjectured that

the two races had parted from each other before they migrated towards

India and Iran. Be this as it may, though we are unable to assign
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any date to the period of the separation, we must decidedly hold it to

have occurred before the Vedic era. No such relation exists between

the two races as would justify us in assuming that the Iranians formed

one community with the Indians during the Vedic period. The great

majority of the Vedic gods and of the Vedic conceptions are as little

known to the Iranians, as the Iranian conceptions are to the Indians.

The ideas which are common to both nations may be most easily and

satisfactorily explained by supposing them to have been developed in

the ante-Vedic period." Spiegel, in Kuhn and Schleicher's Beitrage

zur vergl. Sprachf. vol ii. pp. 3, 4.

NOTE I. Page 316.

"It is the common view that it was religious grounds which oc-

casioned the separation of the Indians and Iranians. This opinion is

supported by the fact that the names of several divinities which have

a good signification among the one people, are used an a bad sense by

the other, and vice versa. Thus the Indian deva (god), hasjbecome,

a demon among the Iranians under the form of daeva ; and Indra as

Andra has experienced a similar degradation. It must not be denied

that these differences of conception may have had their foundation in

a religious schism between the two nations
;
but this opinion should

not be regarded as more than a probable conjecture, or held to be an

historical fact, which follows from the linguistic data with the same

certainty as the proposition that the Indian and Iranian nations had

originally the same common ancestors. Other possible modes may be

conceived, in which this opposition may have arisen; such as the

internal development of the Iranian people itself. "We Jiave only to

reflect on the case of the German religions, and their ancient gods,

who, in presence of Christianity, came to be regarded as evil spirits.

Dualism, with its rigorous consequences, was a power which operated

in Iran in precisely the same manner as Christianity did in Germany.

This dualism, which was a result of the particular development of the

Iranian people, was compelled to make room in its system, in the best

way it could, for those forms of religious belief which it found already

in existence, and did not, feel itself strong enough to discard. Many

beings formerly regarded as gods may thus have been transformed into
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evil spirits, because they stood in too strong a contrast to the new

moral system. It appears to me that the opposition between the

religious conceptions of the Indians and the Iranians grew up gradually,

and not all at once, in consequence of a reform of Zarathustra, as some

have assumed." Spiegel, as above, p. 3. On Andra see the 5th vol. of

this work, p. 121, and note 212 there.

NOTE 3. Page 327.

Ptolemy, Geogr. vi. 16, has the following notice of Ottorocorra :

"Optj Se Siefofcev TTJV SrjpiKrjv, rd re tca\ou[MVa
i

'Avvi/3a, K.T.\.
" The country of Serica is surrounded by mountain ranges,'' viz., the

>

Annibian, the Auxacian, the Asmira3an, the Casian, the Thagurian,

and that of Emodus.

Kal TO icdkovfjievov 'OrTopOKoppa?, ov ra Trepara eire^ei fJLOipas

p%6 Xcrr Kal poo-T \0. "
[Another of these ranges] is that called

Ottorocorras, the limits of which extend from 169 36' to 176 39'

east longitude."

Ta fj,V TOVV aprcTiKwrepa TT}? Sypitcfy Karavepovrat, edvrj
*

Av-

OpwTrofyarywv.
" The northern parts of Serica are inhabited by the

tribes of the Anthropophagi
"
(men-eaters). The Annibi, Sizyges, etc.

follow.

Kal ftea-rj/jifSpivcoTaTot, Trapa ra 'H/j,o)Sa Kal JjrjpiKa oprj 'Orro-

poKoppai. "And southernmost of all, near,,the Emodian and Serican

mountains, dwell the Ottorocorra3."

Among the cities of Serica is mentioned Ottorocorra, in east lon-

gitude 165 37' 15".

Ottorocora is again alluded to by Ptolemy in book viii., in his

remarks on the eighth map of Asia :

eH 'OrTOpoKopa rrjv fMeyicrT'Tjv fjpepav e^et utpwv iSyo eyyKrra'

Kal StecrT7/ei/ ^A\e^av8pela<i TT^O? ea> a>pai<? kirrd. " The greatest

length of the day in Ottorocora is
( nearly 14f hours. It is distant

from Alexandria seven hours towards the -east."

See, for an account of Ptolemy's geographical system, Lassen's Ind.

Ant. iii. 94, ff.
;
and for the position of Ottorocorra, the map at the

end of the same volume.
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NOTE ~K.Page 334.

In regard to Airyanem Vaejo, Lassen observes (Ind. Ant. 1st ed.,

i., p. 526, ff.
;
2nd ed. p. 634, ff.): "If we assume that the Arian

Indians and the Iranians had originally the same common abodes,

out of India, we should expect to find a tradition on the subject

among the latter people rather than among the former. "We have

already said that the Indians have no longer any legend of this

sort, though they imagine a sacred region and the seats of the gods

to ex;ist to the north of India. 12 The Iranians, on the contrary, clearly

designate Airyanem Vaejo as the first created country : this they place

in the extreme east of the Iranian highlands, in the region where the

,0xus and Yaxartes take their rise. This country was aiflicted with

winter by Ahriinan, and had only two months of summer, as if

the tradition of a decrease in the earth's temperature still floated

in the legend. "We must suppose the cold highlands on the

western slopes of Belurtag and Mustag to be meant," etc. [The
next paragraph will be quoted in Note M.] The following remarks

are added: "It suffices to have made it probable that the earliest,

abodes of the Indians and Iranians are to be sought in the extreme

east of the Iranian highlands ;
but we may assert it to be more than

probable that the Indians were derived from some part of the Iranian

1J Lassen's idea, quoted in p. 337, that the "daily prospect of the snowy summits

of the Himalaya, glittering far and wide over the plains/' and the knowledge the

Indians had of the " table-land beyond, with its extensive and tranquil domains, its

clear and cloudless sky," etc., would point out the "north as the abode of the gods,

and the theatre of wonders," is confirmed by Homer's description of Olympus, Odyss.

vi. 42, S. :

OS\vfj.ir6v5', SSi (petal Qt<av e'Sos a.ff<f>a\S (del

"EHfitvar otir' avt/j-oiffi rivafffferat, otne TTOT'

Aeuercu, o&Tf ^luv tirnri\va.Tai' oAAa /uaA.' a

ai cu>f<pf\os, Aev/d; 8' firiSfSpopfv

"
Olympus, where they say the blessed gods

Repose for ever in secure abodes :

No stormy blasts athwart those summits sweep,
No showers or snows bedew the sacred steep ;

But cloudless skies serene above are spread,

And golden radiance plays around its head."

This, however, is the ideal Olympus. The mountain is styled aydwupos, "snowy,"
in Iliad i. 420, where the scholiast explains the discrepancy by saying that the

epithet
"
snowy

"
applies only to the parts below the clouds, the summits being

above the clouds, and exempt from rain or snow. f
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country The means of arriving at a conclusion on this sub-

ject are uncertain; we can only form conjectures from a review of the

later geographical positions occupied by these nations; and we are

thus led to fix on the country lying between the Caspian sea and

the highlands before mentioned, as having been most probably their

ancient seats."

See also Ariana Antiqua, p. 134, quoted in Note M.

Baron von Bunsen also treats of the First Fargard of the Vendidad

in one of the Appendices to his Bibel-werk, vol. v. pp. 315, 316. I

abstract the following remarks :
" The sacred books of Zoroaster's

followers begin with a description of the gradual diffusion of the Arian

races of Bactria, as far as the Penjab. The account of these migrations

of the Bactrian Arians is preceded by a remarkable reference to the

primeval country in the north-east, from which their forefather.8 re-

moved to their present abodes, in consequence of a great natural con-

vulsion. It appears that that once perfect primeval country, Airyana,

had originally a very mild climate, until the hostile deity created a

powerful serpent, and snow
;

so that only two months of summer re-

mained, while winter prevailed during ten. The country next oc-

cupied was Sogdiana ;
and the third Bactria. The progress of the

Arians with their civilization is, as it were, the march of Ahura Mazda,
the lord of spirits. This advance has an historical import, for all the

countries which are specified form a continuous series, extending

towards the south and west, and in all of tbgm the Arian culture is

discoverable, and even now (in part exclusively) predominant. The

first-named country can be no other "*than that where the Oxus and

Yaxartes take their rise; the table-land of Pamer, and Khokand.

Assuming the genuineness and antiquity of the Bactrian tradition, we

have here a testimony, deserving of the highest consideration, to the

historical character of the Biblical tradition regarding the interruption

of the life of the Asiatic population by a great natural convulsion con-

fined to this locality. The country lying between the highlands just

mentioned to the east, and the mountain^ of Caucasus and Ararat to

the west, with the Caspian Sea in its centre, is regarded by scientific

geologists, such as Humboldt and Murchison, as the very region where

the most recent convulsions of nature have occurred. The snow and

the prolonged winter alluded to in the oldest Arian tradition must

have been the result of an upheaving of theiand into mountains."
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NOTE ~L.Page 354.

In the Asiatic Researches, vol. xv. 108, Professor H. H. Wilson

translates parts of a long passage in the Karna Parva, or viii
th book of

the Mahabh., verses 2025, ff., in which the manners of the Bahikas,

Madras, Gandharas, Arattas, and other tribes of the Panjab are stig-

matized as disgraceful. The same text is quoted and translated in the

appendix to M. Trover's Rajatarangim, vol. ii. pp. 549, ff. I will

cite, a few specimens from this passag*e. The country where the

Bahikas dwell is thus defined (verses 2029, ff.) ; Vahishlcrituh Hima-

vatd Gangaya cJta vahishkritdh
\ Sarasvatyd Yamunayd Kurukshetrena,

chapi ye \

Panchdndm Sindhu-shashtdndm nadlndm ye
1

antardsritdh
\

Tan dharmavdhydn asuchln Bdhlkdn parivarjayet \

"Let every one

avoid those impure Bahikas, who are outcasts 13 from righteousness,

who. are shut out by the Himavat, the Ganga, the Sarasvati, the

Yamuna, and Kurukshetra, and who dwell between the five rivers

which are associated with the Sindhu (Indus), as the sixth."

Their women are thus described (v. 2035) : Gdyanty athacha

nrityanti striyo mattdh mvdsasah
\ Nagardgdra-va/preshu vahir mdl-

ydnulepandh, etc.
" The women, drunk and undressed, wearing gar-

lands, and perfumed with unguents, sing and dance in public places,

and on the ramparts of the town," etc.
;
with much more to the same

effect.

Again (v. 2063, ff.)
: Panchanadyo vdhanty etdh yatra nissritya

parvatdt \

Arattdh ndnw, Bdhlkdh na teshv Aryo dvyaham vaset
\ (v.

2068, ff.)
Arattdh ndma te desdh Bahlkam numa tajjalam \

Brdhmana-

pasaduh yatra tulyahdldh Prajupateh \

Vedo na teshdm vedyancha yajno

yajanam eva cha
\ Vrdtydndm ddsamlydndm annam devdh na Ihunjate \

Prasthaldh Madra-Gdndhdrdh Arattdh ndmatah Khasdh
\

Vasuti-

Sindhusauvlrdh iti prdyo 'tikutsitdh
\

"In the region where these five

rivers flow after issuing from the mountains dwell the Bahikas, called

Arattas
;

let no Arya dwell there even for two days. . . . The name

13 These expressions,
" dharma-t>ahyatt" and "

vaMsA-kritah," seem to contain a

play on the name of the HahtkaA This tribe is mentioned in the S'. P. Br. i. 7, 3,

8, quoted above, p. 202
;
where it is said that they gave to Agni the name of Bhava.

This reference to their recognition of one of the Indian gods, without any deprecia-

tory allusion to their manners, may perhaps be held to indicate that the author of

the Brahmana did not hold .them in such low esteem as the speaker in the AlahtL-

bharata. See also the quotations from Panini in note 142, p. 354.
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of the country is Aratta
;
the water of it is called Bahika. There

dwell degraded Brahmans, contemporary with Prajapati. They have

no Veda, no Yedic ceremony, nor any sacrifice. The gods do not eat

the food offered by Vratyas and servile people. The Prasthalas,

Madras, Gandharas, Arattas, Khasas, Vasatis, and Sindhusauviras are

nearly all very contemptible." Again it is said of the same country

(v. 2076, ff.) Tatra <vai Brdhmano bhutvd tato bhavati Kshatriyah \

Vaisyah S'udrascha Bahikas 'tato bhavati ndpitah \ JfSpitascha tato

bhutvd punar bhavati JBrdhmanah
\ Dvijo bhutva cha tatraiva pnnar

ddso 'bhijdyate \ Bhavaty ekah kule viprah prasrishtdh kdmachdrinah
\

Gdndhdrdh MadrakdsehawaBdhlkdichdlpachetasah.
" There a Bahika,

born a Brahman, becomes afterwards a Kshatriya, a Vaisya, or a

S'udra, and eventually a barber. And again the barber becomes a Brah-

man. And once again the Brahman there is born a slave. One Brah-

man alone is born in a family among the senseless Gandharas, Madras,

and Bahikas
;
the [other brothers] act as they will without restraint."

In the Eajatarangim, i. 307, ff., the Gandhara Brahmans are thus

characterized : Agrahdrdn jagrihire Gdndhdra - brdhmands tatah
\

samdna-silds tasyawa dhruvam te 'pi dmjddhamdh \ Bhagim-varga-

sambhoga-nirlajjdh Hlechha-vamsajdh \ Snwhd-sangati-salctdscha ddra-

ddh santi pdpinah \
Fastubhdvais tathd bhdtya bhdryyd-vilcraya-

kdrinah
\ paropabhogitds teshdm nirlajjas tarhi yoshitah \

" Then

the Gandhara Brahmans seized upon rent-free lands
;
for these most

degraded of priests were of the same disposition as that [tyrannical

prince.] These sinners, sprung from Mlechhas, are so shameless as to

corrupt their own sisters and daughters-in-law, and to offer their wives

to others, hiring and selling them, like commodities, for money. Their

women being thus given up to strangers, are consequently shameless."

M. Troyer remarks (vol. ii. 317) that " the inhabitants of the Panjab

are in this pascage of the Mahabh. named generally Bahikas and Arattas,

while the Gandharas are associated with the different tribes into which

these inhabitants are subdivided, such as the Prasthalas and Madras,

in such a way that it can scarcely be doubted that the former (the

Gandharas) lived in their neighbourhood, diffused like them between

the six rivers of that country. . . The Sindhu-Gandharas mentioned,

Raj. i. 66, lived on the Indus."

And Wilson says (As. Bes. xv. 105) : "According to the Mahabh.
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the Gandhari are not only met with upon crossing the Setlej and pro-

ceeding towards the Airavati (Eavi), or where Strabo places Gandaris,

but they are scattered along with other tribes throughout the Panjab,

as far as to the Indus, when we approach Gandaritis. According also

to our text (Raj. i. 66) one body of the Gandhari appear to occupy a

division of their own on the last river, which is named after that very

circumstance, Sindhu-Gandhar, and these may have extended west-

ward as far as the modern Candahar."' In his Yishnu-Pur., 1st ed.,

p. 1^1, note 83, the same writer says of the Gandharas :
" These are

also a people of the north-west, found both, on the west of the Indus,

and in the Panjab, and well known to classical authors as the Gandarii

and Gandaridee." See also Rawlinson's Herodotus, iv. pp. 216, 217.

NOTE M. Page 356.

Lassen, Ind. Ant. i. 527, remarks as follows: "The opinion that

the original seats of these [the Indian and Iranian] nations are to be

sought here in [the extreme east of the Iranian highlatfds], receives

great confirmation from the fact, that we find branches of these nations

on both sides of this lofty range ;
for the ancient inhabitants of Casghar,

Yarkhand, Khoten, Aksu, Turfan, and Khamil are Tajiks and speak

Persian
;

it is from this point only that they are diffused towards the

interior of upland Asiaj so that their most powerful germ seems to

have been planted on this range."

And Professor H. H. "Wilson'says :
' ' "Without extending the limits

of India, however, too far to the north, there is no reason to doubt

that the valleys of the Indian Caucasus were properly included within

them, and that their inhabitants, as far as to the Pamer mountains and

Badakhshan, were Indians, who may have been at first tributary to

Persia, and afterwards subjects of some branches of the Greek race of

Bactrian kings." Ariana Antiqua, p. 134.

Badakhshan is the country on the banks of the Oxus near its sources,

situated between lat. 36 and 38 north, and lying eastward from

Balkh. Pamer lies in the same direction. See the map in Ariana

Ant. p. 214, or that of Ancient India in Lassen's Ind. Ant., vol. ii.
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NOTE ~R.Page 396, note 83, line 6.

The passage of the S'atapatha Brahmana here referred to is as follows:

xiii. 8, 1,5: Chatussrakti
\

devds cha asurds cha ubhaye prdjdpatydh

dikshv aspardhanta \

te devdh asurdn sapatndn Ihrdtrivydn diglhyo

'nudanta
\

te 'dikkdh pardlhavan \

tasmdd ydh daivyah pro/as chatus-

sraktlni tdh smasdndni Icurvate
\

atha ydh dsuryah prdchyds tvad ye

tvat parimandaldni \

te'nudanta hy endn diglhyah. "Four-cornered.

The gods and Asuras, both the offspring of Prajapati, contended in the

regions. The gods expelled the Asuras, their rivals and enemies, from,

the regions" [conceived, apparently, as square, or angular]. "They,

heing regionless, were overcome. Hence, the people who are divine

construct their graves four-cornered ; whilst the Eastern people, who

are akin to the Asuras, construct them round. For the gods drove

the Asuras from the regions."

NOTE Q.Page 443.

* A question, of considerable interest here presents itself, on which it

may be desirable to make a few remarks, viz., whether the indigenous

or non-Arian races, who now speak Tamil, and the other languages of

the southern group, are of the same family as those tribes who were

brought into contact with the Aryas on their first arrival in India,

and the remains of whose languages have survived in the vernacular

dialects of northern Hindustan. The late *Rev. Dr. J. Stevenson

appears to have been of opinion that thp non-Sanskrit element in the

northern and southern vernacular dialects was originally to a great

extent the same, and that the people who spoke them also belonged to

one race. He^remarks (Art. vii., Journ. Bombay Branch Royal As.

Soc., No. XII. for 1849), "It is usually taken also for granted that

between the non-Sanskrit parts of the northern and southern families

of languages there is no bond of union, and that the only connecting

link between the two is their Sanskrit element. It is to this last

proposition that the writer of this paper* demurs." He afterwards

proceeds :
" The theory which has suggested itself to the writer as

the most probable is, that on the entrance of the tribes which now

form the highest castes, those of the Brahmans, Kshattriyas and
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"Waisyas, into India, they found a rude aboriginal population, speaking

a different language, having a different religion, and different customs

and manners
;
that by arms and policy the original inhabitants were all

subdued, and in great numbers expelled from the northern regions,

those that remained mixing with the new population, and being first

their slaves, and then forming the Sudra caste. The language of

these aborigines is supposed to have belonged to the southern family of

languages, the most perfect remaining type of which family is the

Tamil." ^he fundamental affinities of the northern and southern

languages are then discussed by Dr. Stevenson in various papers in

the same journal, which appeared in the years 1851 and 1852. Dr.

Caldwell, however, has expressed his dissent from Dr. Stevenson,

both in regard to the affinities between the pre-Aryan races them-

selves of the north and of the south, and their original languages.

(See pp. 38, ff. and 69, ff. of his Dravidian Grammar). In regard to

the languages he remarks (p. 39, ff.) that the hypothesis of their

affinity does not appear to him to have been established; as though

various analogies in grammatical structure seem to connect the non-

Sanskrit element in the north Indian idioms with the c Scythian or

Tartar tongues, yet that no special relationship of the former to the

Dravidian languages has yet been proved to exist. If the non-

Sanskrit element in the northern vernaculars (p. 40) had been

Dravidian, we might have expected to find in their vocabularies a few

primary Dravidian roots such as the words for head, hand, foot, eye,

ear
;

whereas Dr. Caldwell has been unable to discover any trust-

worthy analogy in words belonging to this class. Further research,

he adds (p. 42), may possibly disclose the existence in the northern

vernaculars of distinctively Dravidian forms and roots, but their

presence does not yet appear to be proved ;
and he theiealbre concludes

that the non-Sanskrit portion of the northern languages cannot safely

be placed in the same class with the southern, except, perhaps, in the

sense of both being Scythian rather than Arian. The same is the

opinion of the Rev. Dr. J. Wilson, who in his " Notes on the Marathi

Language," in the prefaci to the second edition of Molesworth's

Marathi Dictionary (p. xxii), thus writes :
" The Scythian words in

the Marathi are, in general, like those of the other Turanian tongues,

more in their forms than in their sounds. They differ very much
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from the vocables of the Turanian languages in the south of India

(the Canarese, Telugu, Tamul, and Malayalam), the comparison of the

dictionaries and grammars of which throws but little light on the

Marathi; and though they may be classed in the same tribe of

languages, they evidently belong to a different family, to a different

Turanian immigration into India, yet to be explored by the combined

labours of the philologist and the ethnographer." Kegarding the

question whether the non-4rian tribes of the north and the south

are themselves of the same stock, Dr. Caldwell remarks (p. 72) fthat

the Dravidians may be confidently regarded as the earliest inhabi-

tants of India, or at least as the earliest that entered from the

north-west, but it is not so easy to determine whether they are the

people whom the Arians found in possession, or whether they had

been already expelled from the north by the irruption of another

Scythian race. Without deciding this' point positively, Dr. Caldwell

is led by the apparent differences between the Dravidian languages

and the aboriginal element in the northern vernaculars, to incline to

the supposition that the Dravidian idioms belong to an older stage

*of Scytlrian. speech ;
and if this view be correct, it seems to follow

that the ancestors of the Scythian or non-Arian portion of the

north Indian population must have immigrated into India at a later

period than the Dravidians, and must have expelled the Dravidians

from the greater portion of north India before they were themselves

subjugated by a new race of Arian invaders from the north-west.

In any case Dr. Caldwell is persuaded that it was not by the Arians

that the Dravidians were expelled fyom northern India, and that,

as no reference occurs either in Sanskrit or Dravidian tradition to

any hostilities between these two races, their primitive relations

could never iave been otherwise than amicable. The pre-Arian

Scythians, by whom Dr. Caldwell supposes that the Dravidians may
have been expelled from the northern provinces, are not, he con-

siders, to be confounded with the Kolas, Santhals, Bhills, Doms, and

other aboriginal tribes of the north, who, he supposes, may have

retired into the forests before the Drafldians, or, like the Bhotan

tribes, have entered into India from the north-east. The languages

of these forest tribes Dr. Caldwell conceives to exhibit no affinity

with the 3aboriginal element in the northylndian vernaculars. We
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have therefore, according to the views just summarily expounded,

four separate strata, so to speak, of population in India :

First and earliest, the forest-tribes, such as the Kolas, Santhals,

Bhills, etc., etc., who may have entered India from the north-east.

Second. The Dravidians, who entered India from the north-west,

and either advanced voluntarily towards their ultimate seats in the

south of the peninsula, or were driven by the pressure of subsequent

hordes, following them from the same direction.

Third. We have the race (alluded to at the end of the preceding

head, No. 2) of Scythian or non-Arian immigrants from the north-

west, whose language afterwards united with the Sanskrit to form

the Prakrit dialects of northern India.

Fourth. The Arian invaders who (after separating first from the

other branches of the Indo-Germanic stock, and last of all from the

Persian branch of that family) advanced into India, drove before

them the non-Arian tribes who were previously in possession of the

Panjab and other parts of the north-west provinces of India, and after

organizing Brahmanical communities, and founding Brahmanical insti-

tutions in the north, gradually diffused themselves to the e'ast and

south, and eventually extended their discipline, and to some degree

their sacred language, to the remotest parts of the peninsula.

To whatever degree the details of this theory may be capable of

proof, the general conclusion, at least, seems to be undeniable, viz.,

thai; the ancestors, both of the Dravidian nations, and of other non-

Sanskritic tribes now occupying different parts of India, were in

occupation of that country before the immigration of the Arians;

and that the former could not (as is erroneously intimated in various

Puranic and other traditions) have been descended from the latter.

If the Dravidian Cholas, Keralas, etc., were originally Kshatriy
05:

who fell away from Brahmanism, they must have been reconverted to

that system ;
a double process of which there is no historical proof.
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ADDITIONAL NOTES.

'i. Page 47, lines 21-24.

This remark seems to be incorrect. The Scholiast could not have

meant to denote the Maharashtri, or any other of the provincial Prakrits,

hy the term "
desi," as they all embraced a " tatsama" and a " tad-

bhava" element also. He could only, when using the word "desi,"

have referred to the local element in each. See pp. 49, 427, ff.

ii. Page 249, line's 18, ff.

A leanred friend informs me that the Sanskrit astu does not cor-

respond to the Latin esto, which in old Latin is estod
;
that the latter

word coincides with such Sanskrit forms as yajatdt, etc.
;
and that the

same holds good of the Greek esto. He also states that santu (Sanskrit)

is not = mnto (Latin) ;
and that the Greek es, en, do not correspond to

the Sanskrit dsls, dslt, but to the Vedic as (compare Bb'htlingk and

Roth s.v. 1, as; where Panini vii. 3, 97, and R.V. x. 85, 7
;
x. 129,

3, and x. 149, 2, are referred to). Bopp. Comp. Gr., 2nd ed., ii. p. 410,

gives the Sanskrit dsam, dsis, dslt, and as, as corresponding to the

Greek en, es, ~es, ~en; and Schleicher in the table in p. 710, of his

Compendium, 3rd ed., gives esto (Gr.) and esto (Lat.) as corresponding

to the Sanskrit astu, and sunto (Lat.) as coinciding with the Sanskrit

santu.

iii. Page 250, line 14.

Lars, dadarsa, correspond both in sense and sound to derko, dedorka.

iv. Page 251, lines 25-27.

Instead of the Sanskrit navatd, samatd, laghutd, such Vedic forms as

arishtatdti, devatdti, sarvatdti, should have been given as the more

exact equivalents of the Zend, Greek, and Latin words there quoted.

See Bopp's Comp. Grammar, 2nd ed., vol. iii. pp. 218 (where the Latin

senecta, juvbnta, vindicta, are specified as the forms corresponding to the

VOL. ii.
'

32



490 MAHABHARATA AXD RAMAYANA ON THE SAVAGE RACES.

Sanskrit navatd, etc.), and 221. See also Schleicher's Compendium,
3rd ed., p. 425. f.

v. Page 251, lines 28, ff.

Compare with the Sanskrit and Greek forms in tis and sis, the Latin

mens, mentis ; ars, artis ; fors, fortis ; and vestis. See Schleicher's

Compendium, p. 437.

vi. Page 253.

It the appendix to his edition of TJjjvalaladatta, Prof. Aufrecht has

pointed out a number of forms which correspond in Sanskrit, Greek,

and Latin.

vii. Page 264, line 1
;
and 289, line 6, and note 66.

See Bb'htlingk and Roth's Lexicon, s.v. 1, rudh; where rodhati in

E.V. viii. 43, 6, and vi rodhat, in R.Y. i. 67, 5 (9), are derived from

rudh, the old form of ruh, and are explained in the sense of " growing."

See also Benfey's translation of the latter passage in Orient und Occi-

dent, i. 596.
*

viii. Page 347, lines 8, ff
; 348, lines 25, ff., and 350, f.

Compare note 12 in the first preface above, p. xxv.

ix. Page 393, line 19; 395, line 21
; 396, line 15

;
and 418, note 124.

The points referred to in these passages are further illustrated by the

following lines from the Mahabharata, ii. 1169, ff. : Tatah S
'

tirpdra-

kam chaiva Tdldkatam athdpi ?ha
\

vase chakre mahdtejdh Dandakdmi

cha mahdlalah
\

1170
| Sdgara-dvlpa-vdsdms cha nripatln Mlechha-

yoni-jdn \

Nishdddn purushdddms cha Karnaprtivarandn api \
1171

|

Ye cha Kdlamukhdh ndma nara-rdkshasa-yonayah \ kfltsnam Koligi-

rim chaiva Suralhipattanam tathd
\

.... 1173
| Ekapadams cha,

purushdn Kerakdn vana-vdsinah
\ nagarlfii Sanjayantwi cha pdshan-

dam Karahdtakam
\
1175

|
Dutair eva vase chakre-

\

1176
|

Tatah

Jcachchha-gato dhlmdn dutdn Hddravatl-sutah \ 1177
| Preshaydmdsa

rdjendra Paulastydya mahdtmane
\ Vllhlshandya dharmdtmd prlti-

purvam arindama
\

1178
|

S'a chdsya pratijagrdha 6dsanam priti-

purvakam \

"1169. Then the glorious and mighty warrior reduced

to subjection Surparaka, Talakata, the Dandakas, (1170) the kings
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of Mlechha race, who inhabited the islands of the ocean, the

Mshadas, the men-eaters, the Karnapravaranas, [men whose ears

served them for coverings], (1171) the Kalamukhas sprung from men

and Rakshasas, the whole of Kolagiri and Surabhlpattana ....
1173. He then by his heralds subjected the Kerakas, one-footed men

living in forests, the city Sanjayanti, and the wicked Karahataka . . .

1176. Then the wise and righteous son of Madravati, arrived in the

low-lying tract, sent messengers amicably to the great son o'f Pulastya,

Yibhlshana, who received his commands in the same spirit." Inverse

1837, the "man-eating Eomakas," and in v. 1875, the Karnaprava-

ranas, are again mentioned.

The monkeys despatched to seek for Sita are desired to visit among'

other countries those of the following races : Ramayana iv., 40, 26,

if. (Bombay ed., =iv. 40, 29, ff., Gorr..ed.): Karnapruvarandms chaiva

tathd chdpy Oshthakarnakdh
\

Ghoralohamukhds chaiva javanas chaika-

ptidahdh \ ahhaydh lalavantas cha tathaiva purmhddakdh \

Kirdtds

tikshnachudds cha hemdbhdh priya-darsandh \
dma-mlndsands chdpi

^Kirdtdh dvlpavdsinah \ antarjalachardh gTiordh naravydghrdh iti

smritdh. ""The Karnapravaranas (men whose ears served for cover-

ings), the Oshthakarnaka.5 (people whose ears extended to their lips),

the dreadful Lohamukhas (iron-faeed-men), swift, and one-footed, un-

decaying, strong, men-eaters (a kind of Rakshasas according to the

commentator), the Kiratas, with sharp-pointed hair-knots, gold-

coloured, and pleasant to behold; and the dreadful Kiratas, who are

islanders, and eat raw fish, live in the waters, and are men-tigers

(men below and tigers above, according to the commentator)." One

of the Rakshasls mentioned in the Mahabh. iii. 6137, is called

ekapada,
" the one-footed."

x. Page 416, line 4.

The Rakshasas are in other places also described as following Brah-

manical observances. Thus in the, sequel of the story of Gautama

(from the Mahabharata xii. 6293, if.), above referred to in pp. 365, f.,

and 418, note 124, which is told as an illustration of ingratitude,

it is narrated that in consequence of the remonstrances of the other

Brahman, the hero of the story, after pleading poverty as an excuse

for his mode of life, left the Dasyu village in which he had been living,
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and went towards the ocean. "While he is halting in a delightful

forest under a tree, a crane, called Rajadharman, son of Kasyapa and

the goddess Dakshayam, and a friend of Brahma, arrives in the even-

ing from the heaven of that deity. Gautama, being hungry and thirsty,

is tempted to kill and eat him. The bird, however, welcomes him as a

guest to his house, and entertains him with the utmost kindness and

hospitality. Gautama then, in answer to an inquiry of his host, explains

that he is indigent, and on his way to the sea-coast in search of the

means of subsistence. The bird promises to procure him riches, and

in the morning sends him to a friend of his own, a Rakshasa king,

called Virupaksha, who lived not far off, and who, he said, would fulfil all

'

Gautama's aspirations (v. 6356). The Brahman accordingly proceeds

to the court of the Rakshasa chief, where he is eagerly welcomed. In

answer to the Rakshasa' s questions, he avows that he has married a

S'udra woman as his second wife (punarlhu). Notwithstanding this

confession, he is invited to a feast to be given to a thousand learned

Brahmans whom the Rakshasa chief was to entertain on that day

(vv. 6376, ff.) These Brahmans were all well fed, received large

presents of jewels, and were assured that on that day' they would

receive no molestation from any Rakshasas (vv. 6392, f.). Gautama,

too, got his share of gold, which weighed so heavily, that he could

scarcely carry it away to his place of sojourn in the forest, where

he sat down wearied and hungry. He is, however, welcomed and

entertained by the crane Rajadharman, but resolves to slay his host,

that he may have somewhat to eat on the way home (v. 6401). He

accordingly kills the crane wliile asleep, plucks and roasts him (v.

6403), and sets out on his journey homeward. After a time, the

Rakshasa king is apprehensive that something may have befallen his

friend Rajadharman, who had not come to visit him as usual, and sends

to ascertain the cause of his absence (6407, if.). The bird's skeleton

is discovered, and Gautama is pursued and brought to the Rakshasa

king, who, with his ministers and purohitas, weeps at the sight of

his friend's remains (v. 64^8); and commands the malefactor to be

slain and his flesh given to the Rakshasas to eat. They, however,

beg to decline eating the flesh of such a sinner, and say it should

be given to the Dasyus. ,
But even the latter refuse to eat it. Both

Rajadharman and Gautama are, however, 'afterwards restored to life.
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The latter returns to his old haunts, and begets wicked sons on this

S'udra woman, his second wife. He is in consequence cursed by the

gods, and doomed to hell (vv. 6445, ff.).

xi. Page 343, lines 8 and 19.

The number of the periodical called "
Nature," for 14th Sept., 1871,

contains an article by Prof. Max Miiller, on Major-General Cunning-

ham's "Ancient Geography
1 of India," in which R.V. v. 53, 9, and x.

75, 6, are translated, and some remarks on the Kubha, Krurau, and

Gomati rivers are added.

xii. Page 439, line 14. .

As this sheet is passing through the press, I find that it is stated

by a writer in the "Cornhill Magazine
"
for November, 1871, p. 570, f.,

that Dr. Caldwell is wrong in asserting that the Dravidians are a

Turanian people; and that in reality they "represent lineally an off-

shoot from the great parent stock which left the fatherland long before

Sanskrit was grown into vigour, and about the same period that the

Teutonic tfave flowed northwards into Europe. There is scarcely a

Dravidian root which does not appear in Gothic, Anglosaxon, or Ice-

landic." As at present informed, I am unable to say whether any

detailed proof of these assertions has been, or can be, adduced.
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METRICAL TRANSLATIONS.

I EEPEINT here two metrical translations from Indian authors, which

have< already been published, though they are but very slightly con-

nected with the other contents of this volume.

I. Asita and Buddha, or the Indian Simeon.

- In the Lalita Vistara a legendary history in prose and verse of the

life of Buddha, the great Indian Saint, and founder of the religion

which, bears his name it is related that a Rishi, or inspired sage,

named Asita, who dwelt on the skirts of the Himalaya mountains,

became informed, by the occurrence of a variety of portents, of the

birth of the future lawgiver, as the son of King S'uddhodana, in the

city of Kapilavastu, in Northern India, and went to pay his homage
to the infant. I have tried to reproduce the legend in the following

verses. The similarity of some of the incidents to portions of the

narrative in St. Luke ii. 25, ff., will strike the reader.

I may mention that the Buddhist books speak also of earlier Buddhas,

that the word means "the enlightened," or "the intelligent," and

that Buddha also bore the,appellations of Gautama, and of S'akyasinha,

and S'akyamuni i.e., the lion, and the devotee, of the tribe of the

S'akyas, to which he belonged.
'-

That I have not at all exaggerated the expressions in the text which

speak of Buddha as a deliverer or redeemer, or assimilated his character

more than was justifiable to the Christian conception of a Saviour,

will be clear to any one who can examine the original for himself.

In a passage quoted in the first volume of this work, p. 509, Kumarila

Bhatta, a renowned Brahmanical opponent of the Buddhists, while

charging Buddha with presumption and transgression of the rules

of his caste in assuming the functions of a religious teacher (with

which, as belonging to the Kshatriya, and not to the Brahmanical,

class, he had no right to interfere), ascribes to him these words

"Let all the evils (or sins) flowing from fee corruption of the Kali
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age" (the fourth, or most degenerate, age of the world) "fall upon

me; but let the world be redeemed !" If we were to judge from this

passage, it might seem that the character of a vicarious redeemer was

claimed by, or at least ascribed to, Buddha. I am informed by Mr. R.

C. Childers, however, that in his opinion the idea of Buddha's having

suffered vicariously for the sins of men is foreign to Buddhism, and

indeed, opposed to the whole spirit and tendency of the system. Ac-

cording to him the Buddhist idea is simply this, that Buddha volun-

tarily underwent great sufferings and privations during a longBourse

of probation, in order that he might attain the truth, and teach it to

men, and so redeem them from worldly existence.

Another valued correspondent, Professor E. B. Cowell, is unable to

think that the sentiment ascribed to Buddha by Kumarila is foreign

to his system, as it is thoroughly in_
accordance with the idea^of the

six pdramitas. But he does not understand it as implying any theo-

logical notion of vicarious atonement, but rather the enthusiastic

utterance of highly-strung moral sympathy and charity; and would

compare it with St. Paul's words in Romans ix. 3, and explain it in just

the same way as, he thinks, Chrysostom does that verse. He further

refers to the existence of numerous Buddhist stories in the Kathasarit-

sagara, among which is one from Ivi. 153, viz., the story of the dis-

obedient son with a red-hot iron wheel on his head, who says :

Pdpino 'nye 'pi [vi?] muchyantdm prithvydm tat-pdtakair api\ a pdpa-

kshayam etad me chakram Ihrdmyatu murdhani
\

" Let other sinners on

earth be freed from their sins
;
and until the removal of [their] sin let

this wheel turn round upon my head." In either case it is only a

wish, and it is not pretended that it really had, or ever could have, any

effect on other men. It only expresses a perfection of charity. The

same idea (obi-rowed, as Mr. Cowell supposes, from Buddha) occurs

in the Bhagavata Purana, ix. ch. 21. The " immortal word" (amritam

vachah, v. 11) contained in the 12th verse, and ascribed to the pious and

benevolent king Rantideva, who himself endured hunger and thirst

to relieve others, is as follows : Na kdmaye 'ham gatim Isvardt pardm

ashtarddhi-yuktdm apunarlhavam vd
\

driim pra/padye 'khila-dehalhujdm

antahsthito yena bhavanty aduhkhdh
\

"I desire not from God that

highest destiny which is attended with the eight perfections, nor do I

ask to b exempted from future births. I seek to live within all cor-
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poreal beings, and endure their pains, that so they may be freed from

suffering." On this the commentator annotates thus : Para-duhkha-

sahishnutaya sarveshdm duhkham svayam Ihoktum dsuste
\

"
akhiladeha-bhajdm tirtim" duhkham tat-tad-lhoktri-rupena

" antah-

sthitah" sann aham "prapadye" prupnuyum ity evam Jcamaye |)

On Himalaya's lonely steep
There lived of old a holy sage,
Of shrivelled form, and bent with age,

Inured to meditation deep.

He whek great Buddha had heen born,
The glory of the Sakya race,

Endowed with every holy grace,
To save the suffering world forlorn

Beheld strange portents, signs which taught
The wise that that auspicious time

Had witnessed some event sublime,
"With universal blessing fraught.

The sky with joyful gods was thronged :

He heard their voice with glad acclaim

Resounding loudly Buddha's name,
While echoes clear their shouts prolonged.

The cause exploring, far and wide
The sage's vision ranged ;

with awe
"Within a cradle laid he saw

Far off the babe, the Sakyas' pride.

"With longing seized this child to view
At hand, and clasp, and homage pay,
Athwart the sky he took his way

By magic art, and swan-like flew ;

r

And came to King Suddhodan's gates,
And entrance craved "

Go, royal page,
And tell thy lord an ancient sage

*

To see the King permission waits."

The page obeyed, and joined his hands
Before the prince, and said " A sage,
Of shrivelled form, and bowed with age,

Before the gate, my sovereign, stands,

" And humbly asks to see the King."
To whom Suddhodan cried " We greet
All such with joy ;

with honour meet
The holy man before us bring."

The saint beside the monarch stood,
And spake his blessing

" Thine be health,
With length of life, and might, and wealth ;

And eve"r seek thy people's good."

With all due forms, and meet respect,
The King received the holy" man,
And bade him sit ; and then began

" Great sage, I do not recollect

" That I thy venerable face

Have ever seen before ; allow

That I inquire what brings thee now
From thy far-distant dwelhng-place."

" To see thy babe," the saint replies,
" I come from Himalaya's steeps."
The king rejoined

" My infant sleeps ;

A moment wait until he rise."

" Such great ones ne'er," the RLhi spake,
"In torpor long" their senses steep,
Nor softly love luxurious sleep ;

The infant Prince will soon awake."

The wondrous child, alert to rise,

At will his slumbers light dispelled.
His father's arms the infant held

Before the sage's longing eyes.

The babe beholding, passing bright,
More glorious than the race divine,
And marked with every noble sign,

14

The saint was whelmed with deep delight ;

And crying
" Lo ! an infant graced

With every charm of farm I greet !"

He fell before the Buddha's feet,

With fingers joined, and round him paced.
13

Next round the babe his arms he wound,
And "

One," he said,
" of two careers

,
Of fame awaits in coming years

The child in whom these signs are found.

14 Certain corporeal marks are supposed by Indian writers to indicate the future greatness of

those children in whom they appear. Of these, thirty-two primary, and eighty secondary, marks
are referred to in the original as being visible on Buddha's person.

15 The word here imperfectly translated, means, according to Professor H. H. Wilson's

Dictionary, "reverential salutation, by circumambulating a person or object, keeping /he right

side towards them."
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" If such an one at home abide,
He shall become a King, whose sway
Supreme a mighty arm'd array

On earth shall stablish far and wide.

"
If, spurning worldly pomp as vain,
He choose to lead a tranquil life,

And wander forth from home and wife,
He then a Buddha's rank shall gain."

He spoke, and on the infant gazed,
When tears suffused his aged eyes ;

His bosom heaved with heavy sighs ;

Then King Suddhodan asked, amazed

"
Say. holy man, what makes thee weep,
And deeply sigh ? Does any fate

Malign the royal child await ?

May heavenly powers my infant keep !"

" For
thy

fair infant's weal no fears

Disturb me, King," the Rishi cried
;

" No ill can such a child betide :

My own sad lot commands my tears.

" In every grace complete, thy son
Of truth shall perfect insight

16
gain,

And far sublimer fame attain

Than ever lawgiver has won.

" He such a Wheel 17 of sacred lore

Shall speed on earth to roll, as yet
Hath never been in motion set

By priest, or sage, or god of yore.

" The world of men and gods to bless,
The way of rest and peace to teach,
A holy law thy son shall preach

A law of stainless righteousness.

"
By him shall suffering men be freed

From weakness, sickness, pain and grief;
From all the ills shall find relief

Which hatred, love, illusion, breed.

" His hand shall loose the chains of all

Who groan in fleshly bonds confined
;

With healinglouch the wounds shall bind
Of those whom pain's sharp arrows gall.

" His words of power shall put to flight
The dull array of leaden clouds

Which helpless mortals' vision shrouds,
And clear their intellectual sight.

"
By him shall men who, now untaught,
In devious paths of error stray,
Be led to find a perfect way

To final calm 18 at last be brought.

" But once, King, in many years,
The figtree

19 somewhere flowers perhaps ;

So after countless ages' lapse, tA Buddha once on earth appears.

" And now, at length, this blessed time

Has come : for he who cradled lies

An infant there before thine eyes
Shall be a Buddha in his prime.

"
Full, perfect, insight gaining, he

Shall rescue endless myriads tost

On life's rough ocean wavess and lost,

And grant them immortality.
20

" But I am old, and frail, and worn
;

I shall not live the day to see

When this thy wondrous child shall free

From woe the suffering world forlorn.

" 'Tis this mine own unhappy fate

Which bids me mourn, and weep, and sigh;
The Buddha's triumph now is nigh,

But ah ! for me it comes too late !

"

When thus the aged saint, inspired,
Had all the infant's greatness told,

The King his wondrous son extolled,

And sang, with pious ardour fired

"
Thee, child, th' immortals worship all,

The great Physician, born to cure

All ills that hapless men endure ;

I, too, before thee prostrate fall."

And now his errand done the sage,
Dismissed with gifts, and honour due,
Athwart the aether swan-like flew,

And reached again his hermitage.

16 The term here translated " insight
"

is derived from the same root as the word " Buddha,"
and means "

intelligence," or "
enlightenment."

lr The term thus rendered, dharmachakra, expresses a somewhat singular figure. It denotes

the " wheel of the law," or the " wheel of righteousness," or the " wheel of religion."
18 The word in the original is nirvana, a term of wlSch the sense is disputed some scholars

esteeming it to mean absolute annihilation
; others explaining it as the extinction of passion, the

attainment of perfect dispassion. Mr. Childers informs me that he considers nirvana to signify

active hliss on earth for a brief period, followed (upon death) by total annihilation. See a letter

from him on this subject hi No. 62 of " Trubner's Literary Record " for October, 1870, p. 27.
19 The tree referred to in tho original is the Udumbara, the Ficus glomerata.
20 Amrite cha pratisMhapayisK^ati.
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II. Ravana and Vedavatl.

The Ramayana, as is well known to students of Indian literature,

relates the adventures of Rama, son of the King of Ayodhya (Oude),

who, in consequence of a domestic intrigue, hecame an exile from his

country, and wandered about the southern regions of India in company

with his brother Lakshmana and his wife Slta. Slta was carried off

by Ravana, King of the Rakshasas (demons or goblins), to his capital

Lank?, in the island of Ceylon. Ultimately, Ravana was slain in

battle ly Rama, who (according, at least, to the poem in its existing,

and perhaps interpolated, form) was an incarnation of the supreme

god Vishnu, and Slta was rescued. Rama returned to Ayodhya after

'his father's death, and succeeded him on the throne. The legend

now freely translated is taken from the supplementary book of the

Ramayana, chapter 17, and relates a passage in the earlier life of

Ravana. Vedavatl, the heroine of the story, agreeably to the Indian

theory of the transmigration of souls, was subsequently re-born in the

form of Slta.

Where, clothed in everlasting snow,

Himalay's giant peaks arise

Against the ambient azure skies,

And bright as molten silver glow
While, far beneath, the solitudes

Are green with Devadaru 21 woods

It chanced that once the demon lord

Who ruled in Lanka's isle afar,

And, mounted on his airy car, f
Those northern tracts sublime explored,

Alighted there upon the ground,
And roamed the forests wild around.

And, lo, he saw a maiden, fair

And brilliant as a goddess, clad

In garb ascetic, rude and sad,
Deform with squalid matted hair :

And all at once with passion fired,

The damsel's secret thus inquired :

" How is it, tell me, lovely maid
Whose virgin charms subdue the heart,
Whose form with every grace of art

In gold and gems should be arrayed
"

Thou dost this doleful garb assume,
Which ill beseems thy youthful bloom ?

" Whose daughter art thou ? Wh#t hath led

Thy choice to such a life austere ?

blest were he whom, lady dear

And beauteous, thou should' st deign to wed !

"

Him, duly honoured as a guest,
The fair ascetic thus addressed :

" My father was a holy sage ;

From him I sprang as, calm, and dead
To earthly aims and joys, he read

Th' eternal Veda's hallowed page :

The voice which spoke within the Book
In me a form corporeal took.

" The gods, enamoured, all aspired
The honour of my hand to gain :

Their ardent pleas w.erewirged in vain
;

A loftier aim my father fired
^

For he had vowed, with lawful pride,
I could be only Vishnu's bride.

" Incensed at his rejection, one
< Among the suitors, proud but base,
The chieftain of the Daitya race,

52

Avenged the slight the sage had shown :

By night he nigh my father crept,
And vilely slew him while he slept.

81 Pinus devadaru, which signifies, the "divine tree;" the Deodar, a magnificent tree, both
n height and girth.
82 The Daityas in character correspond with the Titans of the Greeks.
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" That I my sire's high aim may gain,
And win great Vishnu for my lord,
I lead this life, by thee abhorred,

Of hard austerity and pain ;

And, till the god himself impart,
I wed his image in my heart.

" I know thee, Ravan, who thou art :

By virtue of this life austere

All hidden things to me are clear
;

I bid thee hence
; avaunt, depart !"

But by the maiden's charms subdued,
The demon still his suit pursued.

" Proud art thou, lady fair, whose soul

So high aspires ;
but such sublime

Devotion suits not well thy prime,
Nor stern and painful self-control.

The old may so their days employ ;

But thou should" st live for love and joy.

" I am the lord of Lanka's isle ;

Thy peerless charms my bosom fire
;

If thou wilt crown my heart's desire,
And ever on me sweetly smile,
Then thou, my favoured queen, shall know
The bliss that power and wealth bestow.

" And who is Vishnu, pray, declare,
Whosv, form thy fancy paints so bright ?

Can he in prowess, grandeur, might,
And magic gifts, with me compare ?

A phantom vain no longer chase,
The offer of my love embrace."

To whom the holy maid replied
"
Presumptuous fiend, thy boast is loud :

No voice but thine, profanely proud,
Hath ever Vishnu's might defied.

Heaven, earth, and hell, all own him lord

By all their hosts and powers adored."

She spake ; the fiend with rage was fired :

The damsel's hair he rudely grasped ;

Thus by his hated fingers clasped,
She tore her locks, and cried, inspired" This insult I may not survive :

I enter now this fire, alive.

" Yet though I die, I once again
Shall live to recompense this wrong.
And though my vengeance slumber long,

My pious works their meed sha'J gain,
And I shall re-appear on earth,
A virgin fair of royal birth."

She ceased. "With fixed resolve to die,, ,

The fire she entered, calm, elate ;

When all at once, to celebrate

This deed heroic, from the sky
There fell a shower of fragrant flowers,
Rained down by gods from heavenly bowers.

Nor was this maid's prediction vain.

Attaining all her heart's desire,
As Sita she was born again,
The daughter of a royal sire,

And won great Rama for her lord,

Whom men as Vishnu's Self adored.

And now the demon-king profane,
Whose coming doom hgd been foretold

By that insulted maid of old,

By Rama's hand in fight was slain.

For how could hellish power withstand

Incarnate Vishnu's murderous brand?
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INDEX TO PKOPEB NAMES AND MATTERS,

Abhidharmapitaka, 56

Abhira, 428

Abhlrika, 46

Abhiri, dialect, 46

Abu Sin, 349

Acbcba, see Atsu and Utsu

Acbitas, 391

Adars'a, 400

VAdharavana Vyakaranam,
428

V-Adhvaryu, 188

Aditi, 297
Aditva (the sun), 188

JEscnylus quoted, 293

Agamemno'
1
, 196

. Agastya, 409, 413 ff.

Agni, 175, 181, 185, 188 f,

197, 201
f; 211 f, 323,

361, 451, etc.

Agnibotra, 404

Agni purana, 422

Agrayana, 177

Ahi, 388

Abls'uva, 387

Abriman, 480, see Angra-
mainyus

Ahura Mazda, 298 f, 329

ff, 464, 471 "ff.

Aindravayava-graha-brah-
mana, 213

Airuvati, 484, oe Iravati

Airyama, 298

Airyama-vaejo, 329 ff,

480 f.

Aitareya Brahmana 181

i. 4172
i. 23, 25381 f.

ii. 19397
v. 32188

vii.

1, 22, 34183, 353
13184
18364, 369
viii. i4, 23324
38183

Aitihasikas, 175 f.
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Atharvaveda. con tin ued.

iv.

16, 1, ff.-451

20, 4, 8368
30, 4209

V.

4, 1328
22, 5, 7 f, 12, 14

351, 446

28, 9 f 383
X.

3, 11388
4. 23451
6, 10, 20383
7, 20189
xi. 7, 24189

xii.

1, 11-349
1, 45376

xviii.

2, 28368, 387.

xix.

47,50451
62, 1368

Athrava, 456, 460, 464

Athwva, 296, 473

Atithigva, 379, 385

Atri, 198, 388

Atsu Telugu, 429 f.

Atthakatha, 56, 62

Attock, 335

Atyarati, 324

Audharvan Achary, 432

Audumbarayana, 177

Aufrecht, Prof. Th., Ms

.Catalogue, 167

, art- iQ Jour. Ger.

Or. Society, 343
.

,
art. "in Ind. Stud.

195
_. ,. on afe of Atharva-
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Brihaddevata, 164

Brihat, 156

iirockhaus, H., his Prabo-

dhach.and.?odaya, 14

Buddha, 55, 115, 153,350,
494 ff.

Buddhaghosa, 62, 72

Buddhapriya, 60

Buddhism, 55 ff.

Buddhist councils, 56

Buddhists, 53 f, 351

Bundehesh, 471
Bunsen on the geography

of the Avesta, 334, 481

Burnouf, M. E., Bhaga-
vata Purina, 338

,
Histoire du Buddh-

ismelndien, 116, 123 f.

, Lotus de la honne

loi, 55, 61, 72, 105 f,

109 ff.

Burnouf and Lassen, on
the Pali, 68, 108

Burrindu, 349

C

Calchas, 196
Caldwell's Dravidian

Gram., 53, 415, 424 ff,

486 S.

Campbell's Telugu Gram.,
48 f, 53, 424 f, 434 ff.

Canarese language, 32,

260, 423 ff.

Canoj, 49, see Kanouj
Casian mountains, 479

Caspian Sea, 481

Caucasus, 481

Cawupore, properly Kanh-
pur, 17

Celtic languages, 217

Centaurs, 279
Cerebral letters, 441 f.

Chakhra, 330
"

Chandalika, ChandalT, 46,
50

Chandalas, 305, 310
Chandldevas" Prakrita dl-

pika, 46

Chaudrabhaga, 348

Charanavyuha, 192

Charmas-'iras, 177

Clihandas, 189

Chhandojrya Upairishad,

\i.
-J8o 396

17, 1188
Chenab, Li5

Childers, Mr. R. C., sug-
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Divodasa, 379 f, 384, 389

Drachariimam, 428

Dravida, 260, 401, 422 f.

DravidI, dialect, 46, 50,

127, 425

Dravidas, 355

Dravidians, 443

Drishadvati, 311, 345, 397,
399 ff.

Druhyu, 260

Drvat'pa, 331

Dualism, 478

Dujak, 330

Durga, 901

Durga or Durgacharya,
commentator on the

Nirukta, quoted, 1 56,
165 ff, 173 f, 303 f.

Paryodhana, 353

Dushyanta, 422
Dwarf avatar, 203

Dyaus, 279

E

Ekalavya, 418

Ekaparvataka, 405

Ellis, Mr. F. W.
, his note on the Dra-

vidian languages. 48,

53, 424 ff.

Elphinstone's (Hon. Mr.)
History of India, quoted
or referred to, 304, 321,
476 ff.

Emodus, 479

Erinnys, 279

Euaspla, 345

Euripides quoted, 215

Faesi, his note on Iliad ii.

813 f. 157

Fargard, 1st, of the Vendi-

dad, 314, 329 ff, 480 f.

Faushi'iil's Dhammapada,
quoted, 71, 76

Feridun, or Fredun, 296,
476

Fick, August, his Vergl.

Worterbuch, 216, 228,
257

Finnish languages, 441
French language, 261

G

Galava, 177

Gandak, GandakI, 404 f.

Gandarii, Gandaritis, 342
{

Gandhara, Gandharis, 49,
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Homer, 186, 216

Hotri, 188

Haiti, 466, 460, 464

Humayun, t>

Humbbldt, 481

Hunas, 443

Hutokhsh, 464

Huxley, Prof., on the

"Methods and results of

Ethnology," etc., 282 ff.

Hydaspes, 345

Hyrcania, 332

I

Ila, 323
Iliad quoted, 157

Ilvala, 159, 414

Indo-European languages,
217 ff.

Indo-Scythians, 444

Indra, 197 f, 201, 212 f,

299, 348, 359,361,373,
447, 451, etc.

Indraprastha, 335

Interpretation of the Veda,
article on the, in Journ.

K. A. S. 173, 210, 255

Iranians, 477 f, 480, and

passim
IravatT, 34^, 345, 348

Issana, 294

It'varachandra Vidyasa-
gara quoted, 162

Italian compared with

Prakrit, 147 ff.

Italians, 280

Itihasas, 161 f.

J
Jainas, 435

Jamadagni, 447

Janaka, 192, 404, 406
Janaki (Slta), 158

Janasthana, 410

Jenished, 33

Jumna, see Yamuna
Jupiter, 295

Justi, Dr., his Handbuch
der Zendsprache, 220,

223, 228. 244, 289/299,
459, 462

Jyotishtoma, 381

K
Kabandha, 412

Kabul, 332

Kabulistan, 337

Kachchaya^ia's Pali Gram-
mar, 54, 60

Kaiyyata, 400

Kakshlvat, 323, 361

KSkula, 432

Kala, 452

Kalakavana, 400

Kalakuta, 405

Kalainukhas, 491

Kales'vara, 428

Kali, 408, 431, 453

Kali, 221

Kalinga, 64

Kfilidftsa, 180

Kalpasutras, 180 f.

Kama, 4o2

Kambojas, 259, 355, 365

Kampana, 344

Kandahar, 332

Kanojana \

Kanoui
.-[49,143,401

Kanyakubja )

Kanva or Kunva, 198, 431

Kapardin, 201

Kapurdigiri inscription,

104, 107, 114

Karahataka, 490

Karanja, 385

Karatoya, 404 f.

Karnapravaranas, 491

Karnata, 260,~422
KanuTtaka dialect, see

Canarese.

Kartavlrya, 420 f.

Kashmir, 329, 337

Kas'ika, 351

Kas'mlras, 354

Kas'yapa, 492

Kata, 197

Kathaka, 180

Katthakya, 177

Kathasarit-sagara, 495

Katyayaiia, 58 ', 179, 193
KaushItak!Brahmana, 163,

184, 192, 328

Kaushltakins, 192
Kautsa on the uselessness

of the Nirukta, 170 ff.

Kautsa, 177
Kara Us', 297
Kavasha Ailusha, 398, 465
Kaven river, 347

Kavya chandrika, 47

Kavya Usanas, 297
Kedarnath, 412

Kemaon, 335, 344

Kekaya, 48, 406, 428
Kcrakas, 491

Keralas, 422 f.

Keres'aspa, 296

Kern, Prof. H., on the

triple Veda, 445

, on the age of tho

A.V., 446 f.

, on the antiquity of

castes, 454 ff.

Khamil, 484

Khara, 410, 416

Khas'as, 482

Khetudas, 459

Khila, 193, 199, 450

Khnenta, 330

Khoes, 345

Khoten, 484

Khokand, 481

Khonar, 345

Kiepert, Dr., on the geo-

graphy of the Vendidad,
332, 334

Klkata, 347, 350, 357 f.

Kilata, 386, 396

Kiratas, 365, 396., 491

Koas, 349

Kola, 422

Kolagiri, 491

Kols, 423, 487

Kophen river, 339, 342 ff.

Koran, 219

Korfala, 405

Kos'alas, 403 f.

Kosti (sacred girdle of

Parsees), 298

Kraushtaki, 177

Kravyad, 390, 418

Kris'iisva, 296

Krivi, 396

Krishna, 201
Krishna (river), 432
Krumu, 343 ff, 348, 493

Kshatriya, 298, 310, 355,

456, 463, 494

Kubhii, 339,343 ff, 348,493

Kuhn, Prof. Adalbert, on
the inserted letters in

Pali, 70

,
in Indische Studien,

294

, in Zeitsch. fur die

Kunde des Morgen-
landes, 160

, Herabkunft des

Feuers, 279, 361, 377
and Schleicher's Bei-

trage, 468, 477 ff.

Kuhn, Dr. Ernest, his

translation of Kachcha-

yana, 54

Kulitara, 383

Kulluka Bhatta, 401

33
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Kumarila Bhatta, 494

Kuntala, 49, 428

Kurus, 405

Kurujangala, 405

Kuru'kshetra, 400, 482

Kurum, 343, 348

Kurutthama, 422

Kutsa, 361, 376, etc.

Kuyava, S85

LakshnJana, 407,412, 417,
498

'

Lakshmldhara's Shadbha-
sha Chandrika, 44, 48

Lalita vistara, 10, 76, 89,
115 ff, 210

Langlois's Eigveda, 196,

199, 340, 346

Languages derived from

Latin, 134, 146
Lassen's Indigene Alter-

thumskunde (or, Indian

Antiquities), 42, 55, ff,

58, 104 f, 108 f, 124,
132 ff, 153, 158, 281,

308, 336, 342, 347 ff,

406, 408, 444
Institutiones linguae

Pracriticffi, 14, 30, 35 ff,

45 f, 58

Zeitschrift fur die

Kunde des Morgenlandes,
326, 353, 366

Latin, 146, 149, 216, 227,
254 ff.

in the middle ages,
139

Letto - Slavonic tongues,
217

Linga, 202
Lit. Centralblatt, 147

Lohamukhas, 491

Lolias, 355

Lomapada, 406

M

Madhusudana SarasvatI,
. 189

Madhwacharya, 163

Madras, 482 ff.

Madravati, 491

Madhyades'a, 303, 400 f.

Magadha, 350 f, 454

Magadhi dialect, 45
f, 48,

50 f, 54, 58, 60, 63, 108,
114 f, 428

Mahabharata, 458
i.

732207
2544, 2606, &3188ff

386
2439 ff 353

3478423
3533260
4346327
4719 ff 326

ii.

793 ff 404
1025. 1031 / 364
1045 ff 326

1078402
1169 ff 490

iii.

5074, 10538398
10545 f 328
12746 ff 323

15197, 15918416
15981^-417

vi.

333344
vii.

4747 ff 365
viii.

1407 ff 383
2025 ff 482 f.

ix.

2960398
x.

785352
xii.

2429 ff, 6293 ff 365
6293 ff 491 f.

xiii.

2505 ff 466

7458 ff 383
xiv.

180-^52
2472418

Mahabhitsbya. 400

pp. 22, & 63154
p. 62356
p. 104161
, Vivarana, on, 206

Mahadeva, 194, 201 f.

Maharashtri dialect, 36 ff,

43 ff, 48, 50 f, 56, 65,

428, 488 .

MabavanfJa (or Mahawan-

so), 6/J
f.

Mahondra, 56 f, 61, 63
Maliendra hills, 428

Mahes'a, 428
Mahidhara's commentary,
ohtheVaj. S., 164, 186,
193

Mahisbmati, 421
Maomud of Ghazni, 336

Mahoramed, 218
MahrattI dialect, 4, 7, 15

ff, 32, 118, 127, 146,

254, 425, 438, 486

Maitreya, 183
Mala Cbarmanvati, 405

Malantus, 344

Malamantus, 344

Malayalim language, 32,

260, 423 ff.

Mamidi Vencaya, 427 ff.

Manava dhanna ^astra,

138, 141

, quoted, i 23188
ii. 17ff 399
23346
69298

iii. 13466
x. 12305

45151, 364
xi. 20396

Mandakini, 412

Mantra, 179

Manu, 184, 196,260,279,
323, 340, 360 f, 470, etc.

Manu Svayambhu, 431

Manyu, 362

Marka, 386

Mariits, 323, 369

Marudvridha, 341

Marwar', 339

Mathavas, 403
Mathiah pillar, 104

Mathura, 281, 401

Matsyas, 400

Matsyapurana, 422

Meghavahana, 132

Medea, 292

Medes, 292

Medhatithi, 447

Medinlkoslia, 463

Megasthenes, 327
Mehatnu, _343

Merv, 332

Minos, 279
Mir Amman, 6

Mithila, 405 f.

Mithra, 297, 472

Mitra, 297

Mlechhas, 151, 213, 365 f.

Molesworth's Mahrathi

Dictionary, 266

Monkeys, 417 ff

Mouru," 300

MrichchhakatI, 11 f,l4,151
Mndhravach. 376

Mrigaya, 375
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Muiavats, 351 f.

M tiller, Prof. Max
, "Chips," 115, 153,

164 f, i79, 281, 300,

310, 314, 340

, Essay on the Bengali

language, 315

, Anc. Sansk. Litera-

ture, 75, 104, 153, 161,

164, 168, 173 f, 180,
184 f, 187, 189 ff, 310

-, in Journ. Germ. Or.

Society, 356

, Languages of the

Beat of war, 359

, Last results of Per-
sian researches, 290, 300

, of Sanskrit do., 153

, of Turanian do.,

281, 311, 328, etc.

,
Lectures on lan-

guage, 314

, Translation of E.V.
x. 129349

art. in "
Nature,"493

Mimjavat, 352

Muradevas, 391

Murchison, Sir R., 481

Musaliuans, 219

MustagU;-334, 480

Mutibas, 364

N
Nadir Shah, 336

Nages'a Bhatta, 206

Nagnaiit, 353

Nahusha, 422

Naichfis'akha, 360

Naidanas, 176

Nairuktas, 176

Namuchi, 387

Nannapa, or Nunniah
Bhut, 432

Narada, 353

Narmada, 347, 421
NatT dialect, 4g=

T

Nepala, 49, 428

Neriosengh's Sanskrit

transL ofthe Avesta, 456

Nigama, 179

Nighantus (or Naighan-
tuka), 165, 169, 186,
255, 299

Nirukta, 169, 179, 186
i.

1165
4 f 151

15169, 171
20165 f

Nirukta continued.
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Pipru, 375, 378

Pis'Schas, 363

Pitakattaya, 56 f.

Pishtra, 456

Pitris, 175

Plutarch, de Isid. et Osir.

quoted, 471 i'.

Pluto, 472

Portuguese, 281

Pourut'aspa, 474

Prachyas, 356

Pralirada, 353

Prahasta, 159

Prajapati, 185, 188, 372,
etc.

Prakrit, meaning of the

word, 51, 66 f.

Prakrit, dialects, 10 ff, 214,

-221, 260' f.

, Scenic or Dramatic,
were they spoken ? 34 ff.

Pramaganda, 350

Prasantfaraghava, 76, 89,
103

Prasthalas, 483

Prasthanabheda, quoted,
190

Pratis'akhyas, 186, 355

PraySga, 400 f.

Prayajas, 175 f.

Priests in the Vedic age,
in Journ. E.A.S., 374,
378

Prinsep, Mr. James, deci-

pherer ofIndian Inscrip-

tions, 104, 106

Priyadars'in or Piyadasi,

104, 108, 115

Priyamedha, 341

Ptolemy, the geographer,
327, 345, 479

Pukkasas, 50

Pulastya, 491

Pulindas, 364

Punarbhu, 492
Pundras or Paundrakas,

355, 364, 401

Punjshir, 345

Puranas, 161 f.

Puru, 260, 376 f. etc.

Purukutsa, 344, 370, etc.

Purumilha, 447

Pururavas, 387

Purusha, 455

Purushamedha, 193

Purusha-sukta,199, 454 f.,

458, 462 f.

Pushan, 201, 421

R



INDEX. 509

Kigveda continued.



510 INDEX.

Rigveda continued.

99, 3391
99, 6388
102, 3362
103, 1172
105, 8374
121, 4349
125, 4209

,
5211

133, 2172
138, 3362
146, 1, 6393

Rijis>an, 375,' 378, 385

Rishabha, 197

Ri.shikas, 365

Rishis, 196 ff.

Hitter, Dr., 334

Rock and pillar inscrip-

tions, 59, 104 if.

Romakas, 491

Romans, 267 ff.

Rosen (Dr.) Rigveda, 370

Roth, Dr. Rudolf, art. in

Journ. Ger. Or. Society,

quoted, 67, 153, 339

,
Literature and his-

tory of the Veda, 170,

191,335, 338,341,347,
351, 355, 369, 446

, Nirukta, 164, 166,

169, 176, 180 f, 186,

211, 343 f, 348, 356,

360, etc.

,
Dissertation on the

A.V., 173, 447

-, art. in Indische Stud.,

185

Rudolphi, 283

Rudra, 194, 201, 352, 383,
420

Rudradaman, 132

Rupasiddhi (a Pali Gram-

mar), 54, 60

S'abari or Savari dialect,

46, 50

Sadanlra, 403 ff, 442

Sagara, 422

Sahasauka, 160

Sahya, 48

Sahityadarpana, 50

S'akas, 50, 365, 443

S'akalika, S'akaliki, 354

S'akalya, 177

S'akapuni, 177, 204
S'akari dialect, 46, 50

S'akatayana, 177



INDEX. 511

Spiegel, Dr. F., art. in



512 INDEX.

Varaha Mihira, quoted, 5

Varchin, 386

Vararuchi, 12, 14, 43, 52,

59, 75, 148, 264

Varena, 330

Varshyayani, 177

Varuna, 212, 279, 297, etc.

Yarvaras, 365

Vasishtha, 184, 198, 205,

389, 447

Yas'triya fehuyaiit, 4")6,

460, 464
Vastu 344

Vatapi, 414

Vayu, 163, 188, 205, 213;
297

Yayu Puraria, 421 f.
TT
eda, 179f~ 186

Vedangas, 179
Vedartha prakaVa, comm.

on Taitt. S., quoted, 163

Vedavstcl, 498

Vedavyusa, 199
Yedic Sanskrit, forms of,

206 ff.

Vendidad, 498

Vendidud, first fargard of,

314, 329 S, 418
2nd do., 331

Yerethragiia, Yerethraya,
317, 474

Vehrkana, 330
Yernaculars of India, their

antiquity, 7 ff.

Vibhasnfa, 46

Vibhlshana, 416, 490

Vidathin, 375

Videgha, the Mathava, 402
Videbas. 403 f.

Vikramaditya, 135, 160,
444

Vikramorvas'T, 12

Vimadas, 198

Vina^ana, 391, 400 f.

Vinayaka Bli

"Viniyapitaka, 56

Vindhya.'303 f, 309, 339,

i, 408, 414

Vipas', 342, 345, 348

VirSdha, 410 f.

Vishnu, 181, 202 ff,

etc.

Vishnupada, 204

Yishnupurana, 162, 259,

421, 484
"

Yi&s'ipra, 392

5

:2.

tc.

V,.

<;,

i a,

m.

63

at,

of,

oh

02

0,

'/.),

B,

'.*,









UNIVERSITY OF ILLINOIS-URBANA

ORIGINAL SANSKRIT TEXTS ON THE ORIGIN AN





LI B R.AR.Y
OF THL

UNIVERSITY
OF ILLINOIS

294.1
M89o
1868



Return this book on or before the
Latest Date stamped below.

Theft, mutilation, and underlining of books
are reasons for disciplinary action and may
result in dismissal from the University.

University of Illinois Library

:

MHV 'j t\ n;:"in i o ij | j j

MAR 71977

'

L161 0-1096





ORIGINAL SANSKRIT TEXTS
ON THE

ORIGIN AND HJSTOKY
OF

THE PEOPLE OF INDIA,

THEIR BELI3ION AND IN8TITTJTIONS,

COLLECTED/ TRANSLATED, AND ILLUSTRATED,
I

BY

J. MUIE, D.C.L., LL.D., PH.D.

VOLUME THIRD.

THE VXDAS : OPINIONS OF THEIB, AUTHOES AND OF LATEB INDIAN WEI*EES

ON THEIE ORIGIN, INSPIEATION, AND ATJTHOEITY.

.

SECOND EDITION,
-.

REVISED AND ENLARGED.

-^

LONDON:
*\

TRUBNER & CO., 60, PATERNOSTER ROW.

.

(All Rights Reserved.)



Arthepsavah rishayo devaias chhandobhir abhyadhavan \

Anukramanika.

"
Rishis, seeking to obtain the various objects of their desire,

hastened to the deities with metrical compositions."

(See p. 21 1 of this volume.)

HEETFOED:
PRINTED BY STEPHEN AUSTIN.



M %
c
i<r

1WA
V. 3 '

V

PREFACE.

(

THE object which I have had in view in the series of

of treatises which this volume forms a part, has been to

investigate critically the most important points in the

civil and religious history of the Hindus. Having shown

in the First Volume that the mythical and legendary ac-

counts given in the Puranas, etc., regarding the origin of

the caste system which has long prevailed in India, are

mutually contradictory and insufficient to establish the

early existence of the popular belief regarding the distinct

creation of four separate tribes, as an original* and essen-

tial article of the Brahmanical creed
;

and having en-

deavoured to prove, in the Second Volume, by a variety

of arguments, drawn chiefly from comparative philology

and from the; contents of the Eigveda, that the Hindus

are descended from a branch of the Indo-European

stock^ which dwelt originally along with the other cog-

nate rac8^ in Central Asia, and subsequently migrated

into Northern Hindustan, w&ere the Brahmanical reli-

gion and institutions were developed and matured; I

now aome, in this Third Volume, to consider more par-

ticularly the history of the Vedas, regarded as the sacred

Scriptures of the Hindus, and the inspired source from-

which their religious and philosophical systems (though,
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to a great extent, founded also on reasoning and specu-

lation) profess to be mainly derived; or with which, at

least, they all claim to be in harmony.

When I speak, however, of the history of the Veda, I

am reminded that I am employing a term : which will

suggest to the philosophical reader the ides of a minute

and systematic account of the various opinions which

the Indians have held in regard to their sacred books

from the commencement, through all the successive

stages of their theological development, down to the

present time. To do anything like this, however, would

be a task demanding an extent of research far exceeding

any to which I can pretend. At some future time, in-

deed, we may hope that a history of the theological and

speculative ideas of the Indians, which shall treat this

branch also of the subject, may be written by some com-

petent scholar. My own design is much more modest.

I only attempt to show what are the opinions, on the

subject of the Yeda, which have been entertained by
certain distinct sets of writers whom I may broadly

divide into three classes {!) the mythological, (2) the

scholastic, and (3) the Yedic.

The first, or /mythological class, embraces the writers

of the different Puranas and Itihasas, and partially those

of the Brahmanas and Uppnishads, who, like the com-

pilers of the Puranas, frequently combine the mytho-

logical with the theosophic element.

The second, or scholastic class, includes the authors of

the different philosophical schools, or Darsanas, with

thefc scholiasts and expositors, and the commentators
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on the Vedas. The whole of these writers belong to

the class of systematic or philosophical theologians ;
but

as their speculative principles differ, it is the object of

each particular school to explain and establish the origin

aricUauthoiaty of the Vedas on grounds'* conformable to

its own fundamental dogmas, as well as to expound the

doctrines of the sacred books 'in such a way as to har-
'

> }

monize with its own special tenets.
*

9

The third class of writers, whose opinions in regard to

the Vedas I have attempted to exhibit, is composed (1)

of the rishis themselves, the authors of the Vedic hymns,
and (2) of the authors of the Upanishads, which, though
works of a much more recent' date, and for the most part

of a different character from the hymns, are yet regarded

by later Indian writers as forming, equally with the

latter, a part of the Veda. As the authors of the hymns,
the earliest of them at least, lived in an age of simple

conceptions and of spontaneous and childlike devotion,

we shall find that, though some of them appear, in con-

formity with the spirit* of their times, to have regarded

their compositions as iA a certain degree the result of

divine inspiration, their primitive an,d elementary ideas

on this subject form a strong contrast to the artificial

and systematic definitions of theMater scholastic writers,

ji^jid even the authors of the Upanishads, though they,

in a more distinct manner, claim a superhuman authority

for tjieir owisr productions, are very far from recognizing

the rig^d classification which, at a subsequent period, di-

vided the Vedic writings from all other religious works,

by a broad line of demarcation. ,
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c

It may conduce to the convenience of the reader, if I

furnish here a brief survey jof the opinions of the three

classes of writers above described, in regard to the Yedas,
1 *"

C

as these opinions are"shown in the passages which are

collected in the present volume.
(

c
*

The first chapter (pp. 1-217) contains texts exhibiting

the opinions on the origin; division, inspiration, and au-

thority of the Yedas; which have been held by Ifidian

authors shortly before, or subsequent to, the collection of

the Vedic hymns, and consequently embraces the views

of the first two of the classes of writers above specified,

viz. (1) the mythological and (2) the scholastic. In the

first Section (pp. 3-10), I adduce texts from the Purusha

Sukta, ghe Atharva-veda, the Satapatha Brahmana, the

Chhandogya Upanishad, the Taittiriya Brahmana, and

the Institutes of Manu, which variously represent the

Vedas (a) as springing from the mystical sacrifice of

Puwisha
; (5) as resting on (or inhering in) Skambha

;

(c) as cut or scraped off from him, as being his hair,

and his mouth
; (d) as springing from Indra

; (e) as pro-

duced from time
; (/) as produced fronf Agni, Yayu,

and Surya; (g) as springing from Prajapati, and the

waters
; (h) as being the breathing of the Great Being ;

(t)
as being dug by tMe gods out of the mincf-ocean ;

(/) as being the hair of Prajapati's beard, and (k) ,as

being the offspring of Yach.

In page 287 of' the
c

Appendix a further"verse of ^he

Atharva-veda is cited, in which the Yedas are declared

to have sprung from the leavings of the sacrifice (uch-

chhisfita).
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In the second Section (pp. 10-14) are quoted pas-

sages from the Yishnu, Bhagavata, and Markandeya Pu-

ranas, wtyich rejre^ent th four Yedas as having issued

from the mouth of Brahma at the creation
;
several from

ttte Harivamsa, 'which speak of the Yedas as created by

Brahma, or as produced from the Gayatri ;
another from

the MahabharataJ which describes them as created by

Yishrfu, or as having S'arasvatI for their mother
;
witk

one from Manu, which declares the Yedas, along with

certain other objects, to be the second manifestation

of the Sattva-guna, 'or pure principle, while Brahma is

- one of its first manifestations.

The third Section (pp. 14-18) contains passages from

the Brahmanas, the Yishnu Purana, and the Mahabha"

rata, in which the Yedas are celebrated as comprehend-

ing all beings, as being the soul of metres, hymns,

breaths, and gods, as imperishable, as the source of form,

motion, and heat, of the names, forms, and functions' of

all creatures, as infinite in extent, as infinite in their

essence (brahma\ though limited in their forms as Eich,

Yajush, and Saman verses, as eternal, and as forming

'the essence of Yishnu. .

The fourth Section (pp. 18-36) contains passages from

the S'atapatha Brahmana and Mailu, in which the great

benefits resulting from the study of the Yedas, and the

dignity, power, authority, and efficacy of these works

^are ^c^lebrateti*, together with two, oth'er texts from the

latter author and the Yishnu Purana, in which a certain

impurity is predicated of the Sama-veda (compare the.

Markandeya Purana, as quoted in p. 12, where the four
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Yedas are described as respectively partaking differently

of the character of the three Gunas, or Qualities) ;
and

some others from the Vayu, Padma, M&tsya, and Brah-

ma-vaivartta Puranas, and the Mahabharata, and Kama-

yana, which derogate greatly frcm the 'consideration, of

the Vedas, by claiming for the Puranas rand Itihasas an

equality with, if not a,, superiority toj the older scrip-

tures. A passage' is next quoted from the Mundaka

Upanishad, in which the Vedas and their appendages are

designated as the " inferior science," in contrast to the

u
superior science," the knowledge of Soul

;
and is fol-

lowed by others from the Bhagavad Gita, the Chhan-

dogya Upanishad and the Bhagavata Purana, in which

the ceremonial and polytheistic portions of the Veda are

depreciated in comparison with the knowledge of the su-

preme Spirit.
-5

The fifth Section (pp. 36-49) describes the division of

the" Vedas in the third or Dvapara age, by Vedavyasa
and his four pupils, according to texts of the Vishnu,

Vayu, and Bhagavata Puranas
;
<and then adduces a dif-

ferent account, asserting their division in 6he second or

Treta"age, by the 'King Pururavas, according to another

passage of the same Bhagavata Purana, and a text pf the

Mahabharata (though
r

the latter is silent regarding Pu-

ruravas). *

Section vi. (pp. 49-57) contains passages from the

Vishnu and Vayu Puranas and the S'atapafha Brabmana,

regarding the schism between the adherents of tfce Yajur-

'veda, asrepresented by the different schools of Vaisam-

payana and Yajnavalkya, and quotes certain remarks of
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Prof. Weber on the^same subject, and on the relation of

the Eig and Sama Ve,das td each other, together with

some
otjuer texts, adduced'and illustrated by that scholar,

on the hostility of the Atharvanas towards the other

Vedas, and of t"he Chandogas towards the Eig-veda.

Section yji.* (pp., 57-70) contains extracts from the

works of Sayana 'and^Madhava, Jfche commentators on the

Eig and Taittiriya Yajur Vedas, in which they both de-

fine the characteristics of the Yeda, and state certain

arguments in support of its authority. Sayana (pp.

58-66), 'after noticing the objections urged against his

views by persons of a different school, and defining the

Veda as a work consisting of Mantra and Brahmana,
asserts that it is not derived from any personal, or at

least not from any human, author (compare the further

extract from him in p. 105) ;
and rests its authority on

its own declarations, on its self-proving power, on the

Smriti
(i.e.

non-vedic writings of eminent saints), and on

common notoriety. He then encounters some other ob-

jections raised against the Yeda on the score of its con-

taining passages which are unintelligible, dubious, ab-

surd, contradictory, or superfluous. "Madhava
(j?p.

66-

70) .-defines the Yeda as the work whi-ch alone reveals

the supernatural means of attaining future felicity ;
ex-

plains that males only, belonging to the three superior

castes, are competent to study its^
contents

;
and asserts

th^t,
^inasmuch as it is eternal, it is a primary and infal-

lible authority. This eternity of the Yeda, however, he

appears to interpret as not being absolute, but^s dating

from the first creation, when it was produced from Brairna,
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though, as he is free from defects, the Veda, as his work,

is self-proved.

Section viii. (pp. 70-108) contains the views of.Jaimini

and Badarayana, the (alleged) authors of the Mimansa

and Brahma (or Vedanta) Sutras on the eternity of 'the

Yeda. Jaimini asserts that sound, or. wofds,
1

,
are eternal,

that the connection between words and' the objects -they

represent also, is 'not arbitrary or conventional, but

eternal, and that consequently the Yedas convey un-

erring information in regard to unseen objects. This

view he defends against the Naiyayikas, answering their

other objections, and insisting that the names, derived

from those of certain sages, by which particular parts of

the Yedas are designated, do not prove those sages to

have been their authors, but merely the teachers who

studied and handed them down
;

while none of the

names occurring in the Yeda are those of temporal

beings, but all denote some objects which have existed

eternally. Two quotations in support of the superna-

tural origin of the Yeda are 'next introduced from

the Nyaya-mala-vistara (a condensed account of the

Mimatlsa system)
fand from the Vedartha-prakasa (the

commentary on the Taittiriya Yajur-veda). The a^gu-

ments in both passages (pp. 86-89) are to, the same

effect, and contain nothing that has not been already in

substance anticipated in preceding summaries of the Mi-

mansa doctrine. In reference to their argument thatno

author of the Yeda is remembered, I have noticed here

that the supposition which an objector might urge, that

the vishis, the acknowledged utterers of the hymns,
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might also have been their authors, is guarded against

by the tenet, elsewhere maintained by Indian writers,

.
that tbe^ risbis w^re merely seer,s of the pre-existing

sacred texts. Some of the opinions quoted from the

SUtras of Jaimin; are further enforced in a passage from

the summary of the Mimansa doctrine, which I have

quoted from the Sasva-darsana*-sangraha. The writer

first notices the Naiyayika objections to the Mimansata

tenet that the Veda had no personal author, viz. (1) that

any tradition to this, effect must have been interrupted at

the past dissolution of the universe
; (2) that it would

be impossible to prove that no one had ever recollected

any such author
; (3) that the sentences of the Veda

have the same character as all other sentences
; (4) that

the inference, drawn from the present mode of trans-

mitting the Vedas from teacher to pupil, that the same

mode of transmission must have gone on from eternity,

breaks down by being equally applicable to any other

book
; (5) that the Veda is in fact ascribed to a personal

author in a passage of Ihe book itself; (6) that sound is

, not eternal, and that when we recognize letters as the

same we have heard before, this dofcs not prove their

identity or eternity, but is merely a recognition of them

as belonging to the same species as other letters we have

he&rd before
; (7) that though Paramesvara (God) is na-

turally incorporeal, ke may have assumed a body in order

to 'jfeveal the Veda, etc. The writer then states the Mi-

mansaka answers to these arguments thus : What does

this alleged
'

production by a personal author^ (pauru-

sheyatva) mean ? The Veda, if supposed to be so *pro-
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duced, cannot derive its authority (a) from inference (or

reasoning), as fallible books employ the same process.

Nor will it suffice to s,ay (b) that' it derives its authority

from its truth : , for the Veda is denned to be a book

which proves that which can be proved, in no "other way.

And even if Paramesvara (God) we3 to assiime a body,

he would not, in that state of limitation, have any a'ecess

to supernatural knowledge. Further, the fact that dif-

ferent sakhas or recensions of the Yedas are called after

the names of particular sages, proves nb more than that

these recensions were studied by those sages, and affords

no ground for questioning the eternity of the Vedas,

an eternity which is proved by the fact of our recogniz-

ing letters when we meet with them. These letters are

the very identical letters we had heard before, for there

is no evidence to show either that letters of the same

sort (Gr's,
for instance,) are numerically different from

each other, or that they are generic terms, denoting a

species. The apparent differences which are observable

in the same letter, result merely f

from the particular cha-

racteristics of the persons who utter
it, and*do not affect

its identity. This is followed by further reasoning in

support of the same general view
;
and the writer > then

arrives at the conclusion, which he seems to hiinself to

have triumphantly established, that the Veda is unde-

rived and authoritative. f~

<
The question of the effect produced on the Vedas ^by

the dissolutions of the world is noticed in stfme ex-

tracts frm Patanjali's Mahabhashya and its commen-

tatofs, which have been adduced by Prof. Goldstiicker
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in the Preface to his Manava-kalpa Sutra, and which

I have partly reprinted in pp. 95 ff. It is admitted

by PatAJali,tnat?, though the SQnse of the Vedas is

permanent, the order of their letters Jias not always
remained tne same,, and!" that this difference is exhibited

in the different* recensions of. the Kathakas and other

schools. Patanjali himself does n.ot say what is the cause

of this alteration in the order of the letters
;
but his com-

mentator, Kaiyyata, states that the order was disturbed

during the great 'mundane dissolutions, etc., and had to

be restored (though with variations) by the eminent

science of the rishis. Kulluka, the commentator on

Manu (see p. 6), maintains that the Veda was pre-

served in the memory of Brahma during the period of

dissolution; and promulgated again at the beginning of

the Kalpa, but whether in an altered form, or not, he

does not tell us. The latter point is also left unsolved

in S'ankara's commentary on Brahma Sutra i. 3, 30,

which I quote in the Appendix, pp. 300 ff. Pages

93 ff. contain some remarks (by way of parenthesis) on

the question whether or not the Purva Mimamsa admits

the existence of a Deity.

In>the extract given in pp. 98^-105 from his commen-

tary on 'the Brahma Sutras,
1

S'ankara, who follows the

au'thor of those Sutras, and* Jaimini, in basing the au-

thority of the Vedao on the eternjty of sound, finds it

neftesSary to meet an objection that, as the gods men-

tioned ia the Veda had confessedly an origin in time, the

1 My attention was originally drawn to this passage by a treatise, then unpublished,

by the Rev. Prof. Banerjea, formerly of Bishop's College, Calcutta.
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words which designate those gods cannot be eternal, but

must have originated co-evally with the created objects

which they denote, since eternal words ceuld toot have

an eternal connection with non-eternal objects. This

difficulty he tries to overcome
'

(ignoring the ground

taken by Jaimini, that the Veda contains no references

to non-eternal objects) by asserting" that the eterna}"on-

nection of words is not with individual objects, but with

the species to which these objects belong, and that Indra

and the other gods are proved by thp Yeda to belong to

species. S'ankara then goes on to assert, on the autho-

rity of Brahma Sutra, i. 3, 28, fortified by various texts

from the Yedas and the Smritis, that the gods and the

world generally are produced (though not in the sense of

evolution out of a material cause) from the word of the

Yedas (see pp. 6 and 16) in the form of spJiota. This

last term will be explained below. This subject above

referred to, of the eternal connection of the words of the

Yeda with the objects they represent, is further pursued

in a passage which I have quotec} in the Appendix, p. 300,

where an answer is given to the objection* that the ob-

jects denoted by tlie words of the Yeda cannot be eternal,

as a total destruction of- everything takes place (not, in-

deed, at the intermediate, but) at the great munclane dis-

solutions. The solution given is that, by the favour' of

the supreme Lord
f
the- inferior lords r

Brahma, etc., retain

a recollection of the previous mundane conditions
f

;
'svnd

that in each successive creation everything is produced

exactly t&e same as it had previously been. I then pro-

ceed' in p. 105 to adduce a passage from Sayana, the
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commentator on thQ Rig-veda, who refers to another of

the Brahma Sutras, i. \ 3 (quoted in p. 106), declaring

that Brahma was the source of the,Veda, which S'ankara

interprets as containing a proof of the omniscience of

Brah'ma. ^ayana, understands this text as establishing

the superhuman origin of tjie Veda, though not its

eternity in the proper sense, it* being only meant, ac-

cording to him (as well as to Madhava
;
see p. xi.), that

the Veda is eternal in the same sense as the sether is

eternal, i.e. during tjie period between each creation and

dissolution of the universe.

In opposition to the tenets of the Miinansakas, who

hold the eternity (or the eternal self-existence) of the

- Veda, and to the dogmas of the Vedanta, as just ex-

pounded, Gotama, the author of the Nyaya aphorisms,

denies (Section ix. pp. 108-118) the eternity of sound;

and after vindicating the Veda from the charges of

falsehood, self-contradiction, and tautology, deduces its

authority from the authority of the wise, or competent,

person or persons who\were its authors, as proved

by the efficacy of such of the Vedic prescriptions as

relate to mundane matters, and can *be tested by ex-

perier*ce. It does not distinctly; result 'from Gotama's

aphorismMhat God is the competent person whom he

regards as the maker of the *Veda. If he did not refer

to God, he must havo regarded the* rishis as its authors.

The^iauthors of the Vaiseshika Sutras, and of the Tarka

Sangraha^ as well as the writer of the Kusumanjali,

however, clearly refer the Veda to Isvara (Go'S) as its

framer (pp. 118-133). Udayana, the author of the latW
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work (pp. 128-133), controverts theaopinion that the ex-

istence of the Veda 'from eternity can be proved by a

continuous tradition, rtas such V tradition .must,- Jie says,

have been interrupted at the dissolution of the world,

which preceded the existing creation. He, therefore

(as explained by his commentator-), infers an eternal

(and omniscient author -x)f the Veda
; asserting that the

Veda is paurusheya, or derived from a personal author
;

that many of its own texts establish this
;
and that the

appellations given to its particular Jakhas or recensions,

are derived from the names of those sages whose persons

were assumed by Isvara, when he uttered them at the

creation. In pp. 125 if. I have quoted one of the Vai-

seshika Sutras, with some passages from the commen-

tator, to show the conceptions the writers entertained

of the nature of the supernatural knowledge, or intui-

tion, of the rishis.

Kapila, the author of the Sankhya Aphorisms (pp. 1 33

.-138), agrees with theNyaya and Vaiseshika aphorists in

denying the eternity of the Vecfa, but, in Conformity with

his own principles, differs from Gotama and Kanada in

denying its derivation from a personal (i.e. here, a divine)

author, because there was no person (i.e.
as his commen-

tator explains, no God) to make it. Vishnu,
'

the chief

of the liberated beings, tho'ugh omniscient, could not, he

argues, have ma$e tho Veda, owing' to his impassiveness,

and no other person 6ould have done so from want' oioom-

niscience. And even if the Veda have been u'itered by
the prirfteval Purusha, it cannot be called his work, as it

was breathed forth by him unconsciously. Kapila agrees
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with Jaimini in ascribing a self-demonstrating power to

the Veda, and differs 'from the Vaiseshikas in not de-

riving kg authority from correct knowledge possessed by
a

, conscious utjfcerer. He proceeds to controvert the

existence of such 'a thing as sphota (a modification of

sound which is a,ssamed by -the Mimansakas, and de-

scribed as single, indivisible, flistinpt from individual

letters, existing in the form of words, and constituting

a whole), and to deny the eternity of sound.

In the tenth Section (pp. 138-179) I shew (a) by quo-

tations from the aphorisms of the Vedanta and their com-

mentator (pp. 140-145), that the author and expounder

of the Uttara Mimamsa (the Vedanta) frequently differ

from Jaimini the author of the Purva Mimamsa in the

interpretation of the same texts of the Upanishads. A
similar diversity is next (#) proved at greater length

(pp. 145-173), by quotations from the apKorisms and

commentaries of the Vedanta and the Sankhya, to cha-

racterize the expositions proposed by the adherents of

those two systems respectively. One quotation is given

.in pp. 175 ff. to shew, (c) that the same is true in regard

to the followers of the Vaiseshika philosophy, who dis-

tinctly reject the Vedantic explanations ;
and last of all

(d) I haV>e made some extracts (pp. 177 ff.)
from the

Bhakti Sutras of Sandilya to* exhibit the wide divergence

of that writer^ from 'the orthodox*views of the Vedanta

regarding the sense of the Veda's. In pp. 173-175

I quote"some remarks of Dr. E. Eoer, and Prof. Max

Miiller, regarding 'the doctrines of
^
tne Upanisliads, and

their relations to the different philosophical schools.
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In the facts brought forward in this section we find

another illustration (1) of the tendency common to all

dogmatic theologians to interpret'in strict'conformity with

their own opinions the unsystematic and not always con-

sistent texts of an earlier age which have been handed

down by tradition as sacrefl and infallible, and to repre-

sent them as containing,
ror as necessarily implying, fixed

and consistent systems of doctrine
;
as well as (2) of the

diversity of view which so generally prevails in regard

to the sense of such texts among ^writers of different

schools, who adduce them with equal positiveness of

assertion as establishing tenets and principles which are

mutually contradictory or inconsistent.

In the eleventh Section (pp. 179-207) some passages are

adduced from the Nyaya-mala-vistara, and from Kulluka's

commentary on Manu, to show that a distinct line of de-

marcation is drawn by the scholastic writers between the

Yedas on the one hand, and all other classes of Indian

scriptures, embraced under the designation of Smriti (in-

cluding the Darsanas, the Institutes of Manu, the Pu-

ranas, and Itihasas, etc.), on the other, tlie first being .

regarded as independent and infallible guides, while the

others are (in theory) held to be authoritative only in so

far as they are founded on, and coincide with,< the Yeda.

The practical effect of this distinction is, however, much

lessened by the fact tkat the ancient sages, the authors

of the Smritis, such of them, I mean, as, like Manu/,are

recognized as orthodox, are looked upon by Madhava and

fe'ankara <as having' had access to Yedic texts now no

longer extant, as having held communion with the gods,
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and as having enjoyed a clearness of intuition into divine

mysteries which is denied to later mortals (pp. 181-185).

S'ankara,. however (as shewn in
pj). 184-192), does not

regard all the ancients as having possessed this infallible

in<sij*ht intb trutl^, Jbut Exerts all his ingenuity to explain

away the claim's (thpugh clearly sanctioned by an Upani-

sha&) of Kapila, who,was not orthodox according to his

Yedantic standard, to rank as an authority. In his de-

preciation of Kapila, however, S'ankara is opposed to the

Bhagavata Puraxa
(p. 192). I then proceed to observe

(pp. 194-196) that although in ancient times the authors

of the different philosophical systems (Dar'sanas) no doubt

put forward their respective opinions as true, in oppo-

sition to all the antagonistic systems, yet in modern times

the superior orthodoxy of the Vedanta appears to be

generally recognized; while the authors of the other

systems are regarded, e.g. by Madhusudana Sarasvati,

as, amid all their diversities, having in view, as tneir

ultimate scope, the support of the Vedantic theory. The

same view, in, substane'fy
is taken by Yijnana Bhikshu,

the commentator on the Sankhya Sutras, who (pp. 196-

203) maintains that Kapila's system, though atheistic, is

not irreconcilable with the Vedanta and other theistic

schools,^ its denial of an Isvara (God) is only practical,

or regulative, and merely enforced in order to withdraw

men from the too earnest contemplation of an eternal

an<J- perfect l3eity, which would impede their study of

the distinction between matter and spirit. To teach

men this discrimination, as the great means of<.>attaining

final liberation, is one of the two main objects, and strong
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points, of the Sankhya philosophy, and here it is authori-

tative
;

while its atheism
'

is admitted to be its weak

side, and on this subject it has- no authority, o ^"ijnana

Bhikshu goes on to say that it is even supposable that

theistic systems, in order to prevent gipners from attain-

ing knowledge, may lay down doctrines p'artjally opposed

to the Vedas
;
and that though in ijiese' portions they are

erroneous, they will still possess authority in^the portions

conformable to the S'ruti and Smriti. He then quotes a

passage from the Padma Purana, in wbich the god Siva

tells his consort Parvati that the Yaiseshika, the Nyaya,
the Sankhya, the Purva-mimansa Darsanas, and the Ye-

dantic theory of illusion, are all systems infected by the

dark (or tdmasd) principle, and consequently more or less

unauthoritative. All orthodox (dstika) theories, however,

are, as Yijnana Bhikshu considers, authoritative, and free

from error on their own special subject. And as respects

the discrepancy between the Sankhya and the Yedanta,

regarding the unity of Soul, he concludes that the former

is not devoid of authority, as
j]he apparent diversity of

souls is acknowledged by the Yedanta, aiid the discri-

minative knowledge which the Sankhya teaches is an

instrument of liberation to the embodied soul
;
andi thus

the two varying doctrines, if regarded as, the, 6ne prac-

tical (or regulative), and the other real (or transcend-

ental), will not be contradictory. At the close of Section

eleventh (pp. 204-2O7) it is shewn that the distinction

drawn by the Indian commentators between the super-

human ^eda and its human appendages, the Kalpa

Sufras, etc., as well as the Smritis, is not borne out by
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certain texts which ,1 had previously cited. The Brihad

Aranyaka and Mundal^a Upanishads (pp. 8, 31) seem to

place all, the ^iffenent sorts of S'astras or scriptures (in-

cluding the tour Vedas) in one and the same class, the

fo'r.m'er speaking of. them all promiscuously as being the

breathing of' Brahma, while the latter describes them all

(except the Upanishads) as being parts of the "inferior

science," in opposition to the "
superior science," or

knowledge of Brahma. In the same spirit as the Mun-

daka, the Chhandogya Upanishad also (quoted in p. 32
f.)

includes the four Vedas in the same list with a variety

of miscellaneous S'astras (which Narada has studied with-

out getting beyond the confines of exoteric knowledge),

and never intimates (unless it be by placing them at the

head of the
list)

that the former can claim any superior-

ity over the other works with which they are associated.

As, however, S'ankara could not, in consistency with the

current scholastic theory regarding the wide difference

between the Vedas and all other Sastras, admit that the

latter could have had a common origin with the former,

he endeavours in his comment on the passage of the

Brihad Aranyaka Upanishad to which I have adverted,

to s^ew that the other works, which a^e there said to

have besn, breathed out by the great Being along with

tho> Vedas, were in reality -portions of the Brahmanas.

This explanation can scarcely applj to all the works enu-

merated, and *its force is weakened by the tenor of the

other passages from the Mundaka and Chhandogya

Upanishads, while any such distinction is repudiated in

the statements of the Itihasas aiid Puranas quoted in

pp. 27-30 and 105.
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In the twelfth Section (pp. 207-217) the arguments
in support of the Yeda, adduced in the philosophical

systems, and by the various commentator's, <as above sum-

marised, are recapitulated, and some remarks are made

on these reasonings. My observations are intended . to

shew that the arguments in question, are Incpnclusive, or

assume the points to be,,establishe$ ;
that the rishfs are

proved by the contents of the hymns to have been their

real authors
;
and that numerous events which have

occurred in time, are undoubtedly mentioned in the

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

mitted by S'ankara.

The Second Chapter (pp. 217-286) exhibits the

opinions of the rishis in regard to the origin of the

Yedic hymns. Its object is to shew in detail that,

though some at least of the rishis appear to have

imagined themselves to be inspired by the gods in the

expression of their religious emotions and ideas, they

at the same time regarded the hymns as their own com-

positions, or as (presumably) the c>inpositiops of their fore-

fathers, distinguishing between them as new and old, and

describing their own authorship in terms which could

only have been dictated,, by a consciousness of its
reality.

The first, second, and 'third Sections (pp. 218-244) con-

tain a collection of passages 'from the Eig-veda in which

a distinction is drawn Q,) between therrishis as ancient and

modern, and (2) between the hymns as older and (

"more

recent; "and in which (3) the rishis describe themselves as

the makers, fabricators, or generators of the hymns ;
with

somG additional texts 'in which such authorship appears
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to be implied, though it is not expressed. Section fourth

(pp. 245-283) contains ,,a variety of passages from the

same Yeda, in,wAich (1) a superhuman character or super-

natural faculties are ascribed to the earlier rishis; and

(2), the idea is exp^essetl that the praises and ceremonies

of the rishis ,wefe suggested and directed by the gods in

general, or, in particular, by the goddess of speech, or

by some other or others of the different deities of the

Vedic pantheon. To illustrate, and render more intel-

ligible and probable, the opinions which I have ascribed

to the old Indian rishis regarding their own inspiration,

I have quoted in the same Section (pp. 267-273) a

number of passages from Hesiod and Homer to shew

that the early Greek bards entertained a similar belief.

I then advert (pp. 273 -274) to the remarkable diverg-

ence between the later religious histories of Greece and

of India. I next enquire briefly (in pp. 274-275) in

what way we can reconcile the apparently conflicting

ideas of the rishis on the subject of the hymns, con-

sidered, on the ,one hand^ as their own productions, and,

on the other, a*s inspired by the gods. Then follow (pp.

275 -
279) some further texts from *the Eig-veda, in

which a mystical, magical, or supernatural efficacy is

ascribed tothe hymns. These are succeeded (pp. 279-

283) by a few quotations from the same Veda, in which

the authors complain of their own ignorance ;
and by a re-

ference* to the contrast between these^ humble confessions

and the proud pretensions set up by later theologians in

behalf of the Yeda, and its capability of imparting uni-

versal knowledge. The ideas of the rishis regarding

their own inspiration differ widely fr
%om the conceptions
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of later theorists
;

for while the former looked upon the

gods, who were confessedly mere created beings, as the

sources of supernal illumination,, the latter, eitlj-er regard

the Veda as eternal, or refer it to the eternal Brahma, or

Isvara, as its author. The fiftk and
(

last Section* (,pp.

283-286) adduces some texts from the S'vetasvatara,

Mundaka and Chhandogya Upanisjiads, which show the

Opinions of the writers regarding the inspiration, of their

predecessors ;
and refers to the similar claims set up on

their own behalf by the writers of the Itihasas and Pu-

ranas, as shewn in the passages quoted in pp. 27-30.

With all its imperfections this volume may perhaps

possess a certain interest, not only for the student of

Indian history, but also for the divine and the philo-

sopher, as furnishing a few documents to illustrate the

course of theological opinion in a sphere far removed

from the ordinary observation of the European student,

a course which, quite independently of the merits of

the different tenets involved in the enquiry, will, I

think, be found to present a f remarkable parallel in

various respects to that which is traceable in the his-

tory of those religious systems with which we are most

familiar. In both cass we find that a primitive p,ge of

ardent emotion, of simple faith, and of uparticulated

beliefs, was succeeded by a period of criticism and spe-

culation, when the Boating materials handed down by

preceding generations were compared, classified/ recon-

ciled, developed into their consequences, and elaborated

into a variety of scholastic systems.

^n the Preface to 'the first edition I stated as follows :

11 In regard to the- texts quoted from the Rig-veda, I
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have derived the same sort of assistance from the French

version of M. LangloiS) which has been acknowledged
in the preface* to the Sefcond Volume, p. vi. I am also

indebted for sqme of the Yedic texts to Boehtlingk
and Jfoth's *Lexiccvn"

A comparison of the former edition with the present

will ^hew that considerable alterations and additions
* *

t

have been m#de in the latter. The texts which formerly

stood in the Appendix have now been transferred to their

proper places in the body of the work
;
and various other

passages have been transposed. The principal additions

will be found in the first four sections, in the ninth (pp.

115-127), tenth (which is altogether new), eleventh (pp.

185ff.), and in the Appendix.
I am indebted to various learned friends for assistance

in different parts of the work, which I have acknow-

ledged in the notes. My thanks are especially due to

Professors Goldstiicker and Cowell for various important

corrections which they have suggested in my translations

of passages of ,a scholas^c and philosophical character,

quoted either In the body of the volume or in the Appen-

dix, corrections which are incorporated in the text, as

well as for some further remarks* and suggestions which

will be fotind in the notes or Appendix. I am also under

obligations to Professor Aufre^ht for some emendations of

my renderings in tho early part of the
f work, as well as

for .Jiis

1

explanations of many of the texts of the Kig-

veda cited in the Second Chapter.

EDINBVRGH.
' J. 3ITJIR.

-

November, 1868.
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ORIGINAL
'

SANSKRIT TEXTS.

"VXDI/CTME THIUD.

CHAPTER I.

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

IN the preceding volumes of this work 1 I have furnished a general

account of the ancient Indian writings, which are comprehended under

the designation of Veda or S'ruti. These works, which, as we have

seen, constitute the earliest literature of the Hindus, are broadly divi-

sible into two
classes^: (1) The Mantras or hymns, in which the praises

of the gods are celebrated and their blessing is invpked; (2) the Brah-

manas, which embrace (a) the liturgical institutes in which the cere-

monial application of these hymns is declared, ^the various rites of sacri-

fice are preserved, and the origin and hidden import of the different

forms ar.e explained, and (#) the Aranyakas,
2 and Upanishads (called also

Vedantas, i.e. concluding portions of the Vedas), which in part possess

the same character as<*ome of the earlier portions of tfte Brahmanas, and

are in p^rt theological treatises in which the spiritual aspirations which

>

1 See Vol. I. pp. 2ff. and Vol. II. pp. 169 ff. See also Professor Max Miiller's

History of Ancient Sanskrit Literature.
2 For more precise information see Miiller's Anc. Sansk. Lit. pp. 313 ff. from which

1*

it will be perceived that only some of the Aranyakas form part of the Bruhmanas, and

that two of the Upanishads are included in a Sanhita.



2 OPINIONS REGARDING THE ORIGIN, ETC.,

were gradually developed in the minds of ""the more devout of the

Indian sages are preserved. It is, therefore, clear that the hymns con-

stitute the original and, in some respects, the mqst Essential
portion

of the

Veda
;
that the Brahmanas arose out of the hymns, and are Subservient

to their employment for the purposes of worship ;
-#hile the Upanishads

give expression to ideas of a speculative and niystical character which,

though to some extent discovejable in tht hymns and in the older

portion of the Brahmanas, sre much further "matured, and assume a

more exclusive importance, in these later treatises.

I content myself here with referring the reader who desires to obtain

a fuller idea of the nature of the hymns, and of the mythology which

they embody, to the late Professor H. H. .Wilson's translation of the

earlier portion of the Eig-veda, to his prefaces to the several volumes,

to Professor Max Miiller's History of Ancient Sanskrit Literature,

and to two papers of my own in the Journal of the Eoyal Asiatic

Society, entitled Contributions to a knowledge of the Cosmogony and

Mythology of the Eig-veda. In the fourth volume of this work I

return to the latter branch of the subject, and compare the conceptions

which the rishis entertained of the different objects of their worship,

with those* representations of the deities who bore the same names,

which occur in Indian writings of a later date, whether mythological

or theological.

The task to which I propose in the meantime to devote myself, is to

supply some account of the opinions entertained by Hindu writers,

ancient and modern, in regard to the origin and authority of the Vedas.

With this view I haVe collected from some of the later hymns, from

the Indian writings of the middle and later Vedic era (the Brahmanas

and Upanishads) as well 'as from the books, whether popular or scien-

tific, of the post-vedic period (the Puranas, the Itihafas, the Institutes

of Manu, the aphorisms of the l)arsanas, or systems of philosophy, and

their commentators, and^the commentaries on the Vedas) such passages

as I have discovered which have reference to thes'e subjects, rr^d propose

to compare the opinions there set forth with the ideas entertained on

some of these points by the writers of the more ancient hymns, as

deducuile from numerous passages in their own compositions.

The mythical accoMnts which are given of the origin of the Vedas
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are mutually conflicting. In some passages they are said to have been

created by Prajapati from fire, air, and the sun, or by some other

process. In^ othy texts they> are said
to^

have been produced by
Brahma from hL\ different mouths, or by the intervention of the

Gayatri, or to have sprung /rom the goddess Sarasvati, or to have

otherwise arisen. I proceed to adduce these several passages.
3 O " *

J
*

SECT. 1^ Origin of the "Peda-s according td the Purusha-sukta, the

Atharva-veda? the Srdhmanas, Upanishads, and Institutes of Manu.

Purusha-siikta. In the ninth verse of this hymn (Big-veda, x. 90,

already quoted in Yol. I. pp. 8 and 9) the three Vedas are said to have

been produced from the mystical victim Purusha : Tasmdd yajndt

sarva-hutah ricJiah sdmdni jajnire \
chhanddmsi jajnire tasmdd yajus

tasmdd ajdyata \

"From that universal sacrifice sprang the rich and

saman verses : the metres sprang from it : from it the yajush arose." 3

This is the only passage in the hymns of the Big-veda in which the

creation of the Vedas is described.

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

x. 7, 14. Yattra rishayah prathamajdh richah sdma yajur mahl, \

ekarshir yasminn drpitah Skambham tarn truhi katamah svid eva sah
\

.... 20. Yasmdd richo apdtakshan yajur yasmdd apdkashan \

sdmdni

yasya lomdni atharvdngiraso mykham \

Skambham tarn Iruhi katamah

svid eva sah
\

"*

/'Declare who that Skambha (supporting-principle) is in whom the

primeval rishis, the rich, saman, and yajush, the earth, and the one

rishi, aje sustained 20. Declare srho is that Skambha from

whom they <}ut off the rich verses, from whom they scraped off the

yajush, of whom the saman verses ^ire the hairs, and the verses of

Atharvan and Angiras the mouth."

3 The wofd veda, in ^h'atever sense we are to understand it, occurs in R.V. viii.

19, 5 : ~VA samidha yah ahuti yo vedena dadasa inartyo agnaye \ yo namasa svadhva-

rah
|

6. Tasya id arvanto ramhayante asavas tasya dyumnitamam yaiah \
na tarn

amho deva-kritam kutas chana na martya-kritam nasat
\

" The horses of that mortal

who, devoted to sacrifice, does homage to Agni with
fuel^

with an oblation, with ritual

knowledge (?), with reverence, (6) speed forward impetuously; and his renown is

most glorious. No calamity, caused either by god or bv man, can assail him from

any quarter."
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xiii. 4, 38. Sa vai riglhyo ajdyata tasmdd richo ajdyanta \

"He (apparently Indra, see verse 44)osprang from, the rich verses:

the rich verses sprang from him."
l

.
<

L

*

xix. 54, 3. Kdldd richah samabJiavan yajuh kdldd/> ajdyata \

11 From Time the rich verses sprang : the yajush sprang from Time." 4

The following texts from the same Veda may a*iso be introduced here :

iv. 35, 6. Yasmdt paTcvdd amritam sambc&huva yo qdyatrydh adJii-

patir babhuva
\ yasmin veddte1 nihitdh visvsrupds tenaudanendtv- tardmi

mrityum \

"I overpass death by means of that oblation (odana), from which,

when cooked, ambrosia (amrita) was produced, which became the lord

of the Gayatri, and in which the omniform Vedas are comprehended."

vii. 54, 1. Richam sdma yajdmahe ydlJiydm karmdni Icurvate
\

ete sadasi

rdjato yajnam deveshu yachhatah \

2. RicTiam sdma yad aprdksham havir

ojo yajur balam
\

esha md tasmdd md himsid vedah prishtah saclilpate \

" We worship the Rich and the Saman, wherewith men celebrate

religious rites, which shine in the assembly, and convey sacrifices to

the gods. 2. Inasmuch as I have asked the Rich and the Saman for

butter and for vigour, and the Yajush for strength, let not the Veda,

so asked, destroy me, o lord of strength (Indra)."

The next passage is from the S'atapatha Brahmana, xi. 5, 8, IS. :

Prajdpatir vai idam agre dsld eJcah eva
\

so 'kdmayata sydm prajdyeya

iti
| So'srdmyat sa tapo 'tapyata \

tasmdcJi cJirdntdt tepdnut trayo lokdh

asrijyanta prithivy antariksham dyauh f'
sa imams tfln lokdn abliitatdpa \

tebhyas taptelJiyas trinijyotimshy ajdyanta agnir yo 'fyam pavate suryah \

sa imdni trini jyotimshy alhitatdpa \ telhyas taptelhyas trayo vedtih

ajdyanta agner figvedo vdyyr yajurvedah surydt sdmavedah
\

sa imams

trin veddn abliitatdpa \ tetfhyas taptelhyas trini sukrdny ajdyanta bhur

ity rigveddd bhuvah iti yajurveddt svar iti sdmaveddt
\

Tad rigvedenaiva

hotram aTcurvata yajurvedena ddlwaryavam sdmavedena udgltham \ yad

eva trayyai vidydya\ sulcrwn tena brahmatvxm uchcliakrdma.

"Prajapati was formerly this universe [i.e.
the sole existence], one

only. He desired, 'may I become, may I be propagated.' He toiled

4 See y.y translation of the entire hymn in the Journal of the Roy. As. Soc. for

165, p. 381. The Vishnu Parana, i. 2, 13, says: TM eva sarvam evaitad vyakta-

vyakta-svarupavat \

tatha purusha-rupena kala-rupena cha sthitam
\

" This (Brahma)

is all this universe, existing,,both as the perceptible and the imperceptible ; existing

also in the forms of Purusha and of Kala (Time)."
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in devotion, he perforated austerity. From him, when he had so

toiled, and performed austerity, three worlds were created, earth, air,

and sky. He infused warmth ijito these three worlds. From them,

thus headed, three lights were produced,
1 Agni (fire), this which

purifies (i.e. Pava&a, or Vayu, the wind),
5 and Surya (the sun). He

infused heat into the? -.,three* lights. From them so heated the three

Vedas were produced, the Rig-veda from Agni (fire), the Tajur-veda
j

from Vayu (wind), aad the Sama-veda from Surya (the sun). He
infuse'd?warmth into these three Yedas. From them so heated thres

luminous essences were produced, bhuh from the Eig-veda, bhuvah

from the Tajur-veda, and svar from the Sama-veda. Hence, with the

Eig-veda they performed the function of the hotri
;
with the Yajur-

veda, the office of the adhvaryu ;
with the Sama-veda, the duty of the

udgatri ;
while the function of the brahman arose through the luminous

essence of the triple science [i.e.
the three Vedas combined]."

Chhdndogya Upanishad. A similar passage (already quoted in Volume

Second, p. 200) occurs in the Chhandogya Upanishad (p. 288 of

Dr. Eoer's ed.) :

Prajdpatir loTcdn abhyatapat \

teshdm tapyamdndndm rasdn prdlrihad

agnim prithivydh, vdyum antarikshdd ddityam dwah
\

sa etas tisro devatdh

abhyatapat \
tdsdm tapyamanandm rasdn prdbrihad agner richo vdyor

yajumshi sdma dditydt \

sa etdm trayzm vidydm abhyatapat \ tasyds

tapyamdndydh rasdn prdbrihad bhur iti riglhyo bhuvar iti yajurlhyah

svar iti sdmalhyah
|^

%
"
Prajapati infixed warmth into the worlds, and from them so heated

Ke drew forth their essences, viz. Agni (fire) /rom the earth, Vayu

(wind) from the air, and Surya (the sun) from the
^
sky. He infused

warmtn into these three deities, and from tfyem so heated he drew forth

their essendes, 3 from Agni the rich verses, from Vayu the yajush

verses, and from Surya the saman verses. He then infused heat into

this triple science, and from it so heated he drew forth its essences,*
"ft

from rich verses &e syllable bhuh, from yajush^ verses bhuvah, and

from fcaman verses svar." 6

9

6 See S'atapatha Brahmana, vi. 1, 2, 19 : . . . ayam eva sa Vayur yo 'j/am pavate

. . . "This is that Vayu, he
swho purifies." 5

*
Passages to the same effect occur also in the Aitareya (v. 32-34) and Kaushi-

takl Brahmanas. That in the former will be found in Pr. Haug's translation of the
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Manu. The same origin is assigned to the Chree Yedas in the follow-

ing verses from the account of the creation in Manu, i. 21-23, where

the idea is no doubt borrowed from the Brahmanas :

Sarveshdm tu sa ndmdni karmdni cha pritliak prithak \ V^d^-sabdelhya

evddau prithak samsthds cha m'rmame
\

KarmdtmaKdm cha devdndm so

'srijat prdnindm prabhuh \ sddhydndm' cha ganam sukshmam yagnam

chaiva sandtanam
\ Agni-vdyu-ravibhyas tu frayani brahma sandtanam

\

dudoha yajna-siddhyartham riq-yajuh-sdma-lahshunam \
,

"He [Brahma] in the beginning fashioned from the words of the Yeda

the several names, functions, and separate conditions 01 all [creatures].

That Lord also created the subtile host of active and living deities, and

of Sadhyas, and eternal sacrifice. And in ordev to the performance of

sacrifice, he drew forth from Agni, from, Vayu, and from Surya, the

triple eternal Veda, distinguished as Rich, Yajush, and Saman."

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

Sandtanam nityam \ veddpaurusheyatva
-
paksho Manor abhimatah

\

purva-hal/pe ye vedds te eva Paramdtma-murtte'r Bralimanah sarvajnasya

smrity-drudhdh \
tan eva kalpdddv agni-vdyu-ravibhyah dchakarsha

\

srautas cha ayam artho na sanitarilyah \

tathdcha smtih
\

"
agner rigvedo

vayor yajurvedah dditydt sdmavedah
" Hi

\

."The word sandtana means '

eternally pre-existing.' The doctrine

of the superhuman origin of the Yedas is maintained by Manu. The

same Yedas which [existed] in the previous mundane era (Kalpa) were

preserved in the memory of the omnisfient Brahm^, who was one with

the supreme' Spirit. It was those same Yedas that, t.n the beginning of

the [present] Kalpa, t.e drew forth from Agni, Yayu, and Surya : and

this dogma, which is founded upon the Yeda, is not to be questioned,

for the Yeda says,
' the Rig,-v"eda comes from Agni, the Yajur-ve'da from

Yayu, and the Sama-veda from Surya.'
"

<

Another commentator on Manu,r Medhatithi, explains this passage in

a more rationalistic fashion,
"
by remarking that the Rig-veda opens

with a hymn to fire/ and the Yajur-veda with one ij. which a\r is men-

tioned." Colebr. Misc. Ess. i. p. 11, note.

Brahmana : and the one in the latter is rendered into German by Weber in his Ind.

Stud. ii. 363 ff.
t

f Kulluka explains this to mean,
"
Having understood them from the words of

the Yeda" ( Veda-s abdebhyafy eva avagamya).
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To the verses from Jk&rau (i. 21-23) just cited, the following from

the second book may be added, partly for the purpose of completing

the parallel with the passage's previously adduced from the S'atapatha

Brahman* and tfte ChhSndogya Upanishad :*

Manu, ii. 76 ff.\4.kdram cJtdpy ukdram cha makdraih cha Prajdpatih |

Veda-lraydd ;iiraduhad .bhur'bhuvah svar itlti cha
|

77. Tribhyah eva tu

vedebhyah pddam, pddam aduduhat
\

u ta&
n

ity richo 'sydh sdvitrydh

parameshthl prajdpatih \
.... Sl.'Omkdra-purvikds tisro mahdvydh-

ritayd '-vyaydh \ Tripadd ctiaiva gdyatrl vijneyarp Brahmano mukham.

76. "Prajapati also milked out of the three Yedas the letters a, u,

and m, together with the words bhuh, bhuvah, and svar. 77. The same

supreme Prajapati also milked from each of the three Yedas one of the

[three] portions of the text called sdvitrl [or gdyatrl~\, beginning with

the word tat.
6 .... 81. The three great imperishable particles (bhuh,

bhuvah, svar} preceded by om, and the gdyatrl of three lines, are to be

regarded as the mouth of Brahma."

The next passage, from the S'atapatha Brahmana, vi. 1, 1, 8, first

speaks generally of Prajapati creating the three Yedas, and then after-

wards, with some inconsistency, describes their production from the

waters :
9

So^yam purushah Prajdpatir aTcdmayata
"
bhuydn sydbi prajdyeya"

iti
|

so 'srdmyat sa tapo 'tapyata \

sa srdntas tepdno brahma eva pratha-

mam asrijata trayim eva vidydm {
sd eva asmai pratisJithd 'bhavat

\

tas-

mdd dhur "brahma asya savyasya pratishthd" iti
\

tasmdd anuchya,

pratitisTithati \ pratishthd hy eshd yad brahma
\ tasydm pratishthdydm

pratishthito 'tapyata \

9. So'po'sryata vdchah eva lokdt
\ vdg eva asya

sd 'srijyata \

sd idam sarvam dpnod yad idam kincha
\ yad dpnot tasmdd

dpah^ yad avrtnot tasmdd vdh
\

10. 89 'kdmayata
"
dbhyo'dbhyo'dhi

prajdyeya
' ; iti

\

so 'nayd trayyd mdyayd saha apah prdnsat \

tatah

dnda/h samavarttata
\

tad abhyamrisyt \

"astv" ity "astu bhuyo 'stv" ity

eva tad abravit
\

tato brahma eva prathamam asrijyata trayy eva vidyd \

tasmdd dhur tl brahma asya sarvasya pratfiumajasi" iti
\ api hi tasmdt

purifshdd brahma eva purvam asrijyata tad asya tad mukham eva

asrijyata \*
tasmdd anuchdnam dhur "

agni-kalpah
"

iti
\

mukham hy

etad agner yad brahma
\

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

work, pp. 18 f.
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" This Male, Prajapati, desired,
'

May I multiply, may I be propa-

gated.' He toiled in devotion
;
he practised austere-fervour. Having

done so he first of all created sacred knowledge, the triple Vedic science.

This became a basis for hjm. "Wherefore men 1

say, '<dacre knowledge

is the basis of this universe.' Hence after studyj^g the Veda a man

has a standing ground ;
for sacred knowledge is his foundation. Resting

on this basis he (Prajapati) practised austere-fervour, 9. He created

the waters from Vach (speech), at, their world. Vach "vtas his : she was

created. She pervaded all,this 'whatever exists. As she pervaded (&pnot\

waters were called '

apah.' As she covered (avrinof] all, .water was called

'
var.' 10. He desired,

'

May I be propagated from these waters.' Along

with this triple Vedic science he entered the waters. Thence sprang

an egg. He gave it an impulse ;
and said,

' Let there be, let there be,

let there be again.' Thence was first created sacred knowledge, the

triple Vedic science. Wherefore men say,
' Sacred knowledge is the

first-born thing in this universe. Moreover, it was sacred knowledge

which was created from that Male in front, wherefore it was created as

his mouth. Hence they say of a man learned in the Veda,
' He is like

Agni; for sacred knowledge is Agni's mouth.' "

The next passage from the Taittirlya Brahmana, ii. 3, 10, 1, briefly

states that tha Vedas were created after Soma :

Prajdpatih Somam rdjdnam asrijata \

tarn trayo veddh anv asrijyanta \

"Prajapati created king Soma. After him the three Vedas were

created." ,

The sam^ Brahmana in other places, as iii. 3, *2, 1, speaks of the

Veda as derived from Prajapati (Prdjdpalyo vedali).

S'atapatha Brahmana. According to the following passage of the

S'atapatha Brahm'una, xiv.
, 4, 10 (=Brihad Aranyaka Uparaishad,

p. 455 of Roer's ed. and p. 179 of trans.) the Vedas, as woll as other

S'astras, are the breath of Brahma :

Sa yatJid drdredhdgner abhydkitdt prithag dhumdk vinischaranti evam

vai are 'sya mahato Jhutatya ntsvasitam e'tad yad ( rigvedo yajurvedah

sdrnavedo 'tharvdngirasah itihdsah purdnaih vidyd upanishadali
'

slokdh

sutrdny anuvydkhydndni vydkhydndni asyaiva etdni savvdni nisva-

sitdni
\

" As from a fire made of moist wood various' modifications of smoke

proceed, so is the breathing of this great Being the Eig-veda, the
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Yajur-veda, the Sama-ve,da, the Atharvangirases, the Itihasas, Puranas,

science, the Upanishads, verses (sloTtas}, aphorisms, comments of dif-

ferent kinds all these are his'breathings."
*

It is curious tiat in 'this passage the Vedas appear to be classed in

the same category 'with various other works, such as the Sutras, from

sorrfe Jt least ,of which (as we shall see further on), they are broadly
> ^ *

distinguished bjj later writers, who regard the former (including the

Brahmanas and* Upanjshads) as of snperhuman origin, and infallible

correctness, while this charter is exprelsly Denied to the latter, which

are represented ,s paurusheya, or merely human compositions, possessed

of no independent authority.

In the Brihad Aranyaka Upanishad (pp. 50-53 of Dr. Roer's ed.)

Prajapati [identified with Death, or the Devourer] is said to have pro-

duced Vuch (speech), and through her, together with soul, to have

created all things, including the Vedas :

Sa tayd vdchd tena dtmand idam sarvam asrijata yad idam Jcincha

richo yajumshi sdmdni chhanddmsi yajndn prajtih pasun \

"
By that speech and that soul he created all things whatsoever,

rich, yajush, and saman texts, metres, sacrifices, creatures, and animals."

And in S'atapatha Brahmana, xiv. 4, 3, 12 (p. 290 of the same Bri-

had Aranyaka Upanishad) it is said :

Trayo veddh ete eva
\ vag eva rig-vedo mand yajur-vedah pranah sdma-

vedah
\

"The three Vedas are [identifiable with] these three things [speech,

mind, and breath].* Speech is the Eig-veda, mind the Ya^ur-veda, and

breath the Sama-veda."

The following text, from the S'atapatha Brahmana, vii. 5, 2, 52, gives

a singular account of the production of tke Vedas :
*

"Samudte tvd sadane sadayami" iti
\

Mano vai samudrah
\
manaso vai

sami(drud vdchd 'bhryd devds traylm^mdyum nirakhanan
\

tad esha sloko

'Ihyuhtah
ll

ye(yatt} samudrud nirahhanan devas tlkshndbhir abhribhih
\

sudevo adya tad vifyad yatra nirvapanam chidhur" iti
\

manah samudro

vdk iihshna 'bhris trayl vidya nirvapanam \

etad esha sloko 'bhyuktah \

manasi taf!.*sddayati \

" ' I settle thee in the ocean as thy seat.'
10 Mind is the ocean.

9
10 I am indebted to Professor Aufrecht for the following explanation of this formula,

which is taken from the Vujasaneyi Sanhitu, xiii. 53. The words are addressed to a
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From the mind-ocean with speech, for a shorel the gods dug out the

triple Vedic science. Hence this verse has been uttered :

'

May the

brilliant deity to-day know where they placed^ that offering which

the gods dug out with sharp shovels.' Mind is the odean
; 'speech is the

sharp shovel; the triple Vedic science is the offering. In reference

to this the verse has been uttered. He settles it in Mind."

The next passage from the Taittiriya Brahmana;
iii; 39, 1, speaks of

the Yeda as being "the hair &f Prajapati's beard
""

(Prajdpater vai

etdni smasruni yad vedah}. The process ofits germination is left to the

imagination of the reader.

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

mother of the Yedas :

ii% 8, 8, 5. Vdg aTcsharam prathamajd ritat>ya veddndm maid amritasya

ndbhih
\

sd no jushdnd upa yajnam dgdd avantl devl suhavd me astu
\

yam rishayo mantra-krito manlshinah anvaichhan deuds tapasd sramena
\

" Yach (speech) is an imperishable thing, and the first-born of the

ceremonial, the mother of the Yedas, and the centre-point of immor-

tality. Delighting in us, she came to the sacrifice. May the pro-

tecting goddess be ready to listen to my invocation, she whom the

wise rishis, the composers of hymns, the gods, sought by austere-

fervour, and~by laborious devotion."

SECT. II. Origin of the Vedas according to the Vishnu, Bhdgavata, and

MdrJcandeya Purdnas, the Harivamsa, the Mahabhdrata ; eternity of

the Veda ; miscellaneous statements regarding it.

In the Vishnu and Bhagavata Puranas we find a quite different

tradition regarding the origili of the Vedas, which in these works are

said to have been created by the four-faced Brahma froni his several

mouths. Thus the Vishnu Puran'". says, i. 5, 48 ff. :

Gdyatraiii cha richas chaiva trivrit-sdma-rathantaram
\ dgnishtomam

cha yajndndih nirm&me prathamdd mukhdt
\ yajfmshi traiyhtubham

chhandah stomam panchadasam tathd
\
Vrihat sdma tathokthya'iii cha

dakshindd asrijad mukhdt
\

sdmdni jagatl-chhandah stomam saptadasam

brick at th^time when the hearth (chitya) for the reception of the sacred fires is being
constructed. As the bricks are severally called apasya (properly

'

efficacious,' but

erroneously derived from p) they are addressed as if placed in various parts of water
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tathd
| vairupam atiratr&m cha paschimdd asrijad mulchdt

\

elcavimsam

atharvdnam dptorydmdnam eva cha
\
Anushtulham sa vairdjam uttardd

asrijad mukhdt \ , ,

" From*hi
J
s eastern mouth. Brahma formed the gayatra, the rich verses,

the trivrit, the sa'ma-rathantara, and of sacrifices, the agnishtoma.

From his southern mouth he 'created the yajush verses, the trishtubh.

metre, the panclfadaSa-stoma, the vrihat-saman, and the ukthya. Prom

his western mouth he 'formed the sam'an verses, the jagati metre, the
J ^

saptadasa-stoma, the vairupa, and the atmJtr#. From his northern

mouth he framed the ekavinsa, the atharvan, the aptoryaman, with the

anushtubh, and viraj metres." "

In like manner it is aid but with variations, in the Bhagavata Purana,

iii. 12, 34, and 37 if. :

Kadtichid dhydyatah srashtur veddh dsam chaturmulchdt
\
katham

sraksliyamy aham loJcdn samavetdn yathd purd |

. . . . Rig-yajuh-sdmd-

tharvtikhytin veddn purvddibhir mukhaiTi
\

sastram y'ydm stuti-stomam

prdyaschittam vyadhdt kramdt
\

"Once the Yedas sprang from the four-faced creator, as he was me-

ditating
' how shall I create the aggregate worlds as before ?'....

He formed from his eastern and other mouths the Yedas called rich,

yajush, saman, and atharvan, together with praise, sacrifice, hymns,

and expiation."

And in verse 45 it is stated that the ushnih metre issued from his

hairs, the gayatrl from his ^kin, the trishtubh from his flesh, the

anushtubh from
h,is tendons, the jagati from his bones (Tasyoshnig dsll

\omebliyo gdydtrl cha tvacho vilhoh
\ trishtup^mdmsdt snuto 'nushtup

jagaty asthnah Prajdpateh).

Th Markandeya Purana says on the same subject, 102, 1 :

Tasmdd lind^dd vibhinntit tu Brahmano \yakta-janmanah \

richo lalhu-

vah fraihamam prathamdd vadandd mune \

2. Javd-pushpa-nibhtih sadyas

tejo-rupdnta-samhatdh \ pritliak prithag vilhinnds cha rajo-rupa-vahds

tatah
| $. Yajumshi dakshindd vaktrdd aniruddhdni Mnchanam

\ yddrig-

i-arnhm tathd-varndny asamhali-dhardni cha
\

4. Paschimam yad vilhor

vaktram BPahmanah parameshthinah \

dvirlhutdni sdmdni tatas chhan-

ddmsi tdny atha
\

5. Atharvanam asesham cha bhringdnjana-chaya-pral-

ham
| ghordghora-svarupam tad dlhichdrika-idntikam

\

6. uttardt pra~
11 See Wilson's Transl. vol. i. p. 84.
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katlbhutam vadandttasyavedhasah \ sukha-sati;a-tamah-prdyam saumyd-

saumya-svarupavat \

7. Richo rajo-gundh sattvam yajushdm cha guno

mune
\ tamo-gundni sdmdni tamah-saftvam atharvq-<su \

1. "From the eastern mouth of Brahma, who sprang *bj- an imper-

ceptible birth from that divided egg (Manu, i. 9, 18), there suddenly

issued first of all the rich verses, (2) resembling China" roses, brilliant

in appearance, internally united, though separated irom each other,

and characterized by the quality of passion '(rajas').
3. From his

southern mouth came,, tmrestrained, the yajush verses of the colour

of gold, and disunited. 4. From the western mouth of the supreme

Brahma appeared the saman verses and the metres. 5 and 6. From

the northern mouth of Vedhas (Brahma) was manifested the entire

Atharvana of the colour of black bees and collyrium, having a cha-

racter at once terrible and not terrible,
12

capable of neutralizing the

arts of enchanters, pleasant, characterized by the qualities both of

purity and darkness, and both beautiful and the contrary. 7. The

verses of the rich are distinguished by the quality of passion (rajas],

those of the yajush by purity (sattva), those of the saman by darkness

(tamas), and those of the atharvan by both darkness and purity."

Harivamsa. In the first section of the Harivamsa, verse 47, the

creation of th'e Vedas by Brahma is thus briefly alluded to :

Richo yajumsM sdmdni nirmame yajna-siddhaye \ sddhyds tair ayajan

devdn ity evam anususruma
\

"In order to the accomplishment o sacrifice, he formed the rich,

yajush, and saman verses: with these the S'adhy^s worshipped the

gods, as we have heard,."

The following is the account of the same event given in another part

of the same work; Harivam&a, verse 11,516:

Tato 'srijad vai tripaddm gdyatrlm veda-mdtaram
\
Akwoch chaiva cha-

turo veddn gdyatri-samlhavdn \

<.

After framing the world, Brahma " next created the gayatrl of three

lines, mother of the Vedas, 'and also the four Yedas f vhich sprang from

the gayatrl."
13

f

12
Ghoraghora is the correct MS. reading, as I learn from Dr. Hall, and not

yavaddhora, as given in Professor Banerjea's printed text.

13 The same words gayatrlm< veda-mataram also occur in the M.Bh. Vanaparvan,
verse 13,432 ;

and the same title is applied to Yach in the Taitt. Br. as quoted above,

p 10.
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A little further on we -find this expanded into the following piece of

mysticism, verse ll,665ff. :

Samdhita-mand Brfihmd moksha-'prdptena hetund
\
chandra-mandala-

samsthdndjjyotis-tejo mahat tadd
\ Pravisya hridayamkshipramgdyatrydh

nayandntare \ Garbhasya sambhavo yas cha chaturdhd purmhdtmakah \

Brafyna-iejomcfyo \yaktok stisbato 'tha dhruvo 'vyayah \

na chendriya-

gunair yukto yuldas tejo-gnpena
cha

\ chandrdmsu-vimala-prakhyo bhrd-

jishnur varna-samsthitah
\ Netrdbhydm janayad devah rig-vedam yajushd

saJia
\
s&mavedam cha jihvdgrdd atharvdnam cha*mjirddhatah \Jdta-mdtrds

tu te veddh kshelram vindanti tattvatah
\
Tena vedatvam dpannd yasmdd

vindanti tat padam \

Te srijanti tadd veddh Irahma purvam sandtanam
\

Purusham dtiya-riipabham svaih svair Ihdvair mano-lhavaih
\

" For the emancipation of the world, Brahma, sunk in contem-

plation, issuing in a luminous form from the region of the moon,

penetrated into the heart of Gayatri, entering between her eyes.

From her there was then produced a quadruple heing in the form

of a Male, lustrous as Brahma, undefined, eternal, undecaying, de-

void of bodily senses or qualities, distinguished by the attribute of

brilliancy, pure as the rays of the moon, radiant, and embodied in

letters. The god fashioned the Eig-veda, with the Tajush from his

eyes, the Sama-veda from the tip of his tongue, and the Atharvan

from his head. These Yedas, as soon as they are born, find a body

(kshetra). Hence they obtain their character of Yedas, because they

find (vindanti} that abode. "Bhese Vedas then create the pre-existent

eternal brahma (<%acred science), a Male of celestial form, with their

own mind-born qualities."

I extract another passage on the same subject from a later section of

the same work, verses 12,425 ff. "WhenHhe Supreme Being was intent

on creating the universe, Hiranyagarbha, or Prajapati, issued from his

mouth, and was desired to divide famself, a process which he was in

great doubt how he should effect. The text then proceeds :

Itif'Nintayatast'Hsya "o>" ity evotthitah *svarah>
\

salhumdv antarllshe

cha nuke cha kritavdn svanam
\

Tarn chaivdlhyasatas tasya manah-sdra-

mayam vunah
\ hridaydd deva-devasya vashatkdrah samutthitah

\ llmmy-

antarlksha - ndkdndm bhuyah svardtmakah paruh \ mahdsmritimaydh

punyuh mahavydhritayo'bhavan \

chhandasdih pravard devl chaturvimsd-

kshard 'bhavat
\ Tat-padam samsmaran divyam stivitrlm akarot prabhuh \
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(

rik-samatharva-yajushas chaturo lhagavan pralhuh \

chakdra nikhildn

veddn brahma-yulctena Jcarmana
\

"While he was thus reflecting, the oound " om" issued from him,

and resounded through the earth, dir,, and igkyV ^Vhilg the god of

gods was again and again repeating this, the essence of mind, the

vashatkara proceeded from his heart. Next, the sacred and trr.nsten-

dent vyahritis, (bhuh, bhuvah, svar), formed of the great smriti, iii the

form of sound, were produced frqm earth, ai/, and sky.. Then appeared

the goddess, the most excellent of metres^ with twenty-four syllables

[the gayatri]. Reflecting on the divine text [beginning with]
"
tat,"

the Lord formed the savitri. He then produced all the Vedas, the Rich,

Saman, Atharvan, and Yajush, with their prayers and rites." (See also

the passage from the Bhag. Pur. xii. 6, 37 if, ,
which will be quoted in

a following section.)

Mahdlhurata. The Mahabharata in one passage speaks of Sarasvati

and the Vedas as being both created by Achyuta (Vishnu) from his

mind (Bhishma-parvan, verse 3019 : Sarasvatlm cha veddms cha manasah

sasrije
'

chyutaK}. In another place, S'anti-parvan, verse 12,920, Saras-

vati is said, in conformity with the texts quoted above, pp. 10 and 12,

from the Taittiriya Brahmana, the Vana-parvan, and the Harivamsa,

to be the mother of the Vedas :

Feddndm mataram past/a mat-sthdm devlm Sarasvatlm
\

"Behold Sarasvati, mother of the Vedas, abiding in me."

Manu. According to the verses in Manu, xii. 49, 50, quoted in the

First Volume of this work, p. 41, the Vtdas, with foe other beings and

objects named along with them, constitute the second manifestation of

the sattva guna, or purb principle ;
while Brahma is placed in a higher

rank, as one of the .first manifestations of the same principle. Thf word

Veda in this passage is explained by Kulluka of those ," embodied

deities, celebrated in the Itihasas, who preside over the Vedas "
( Veda-

bhimtininyas cha devatdh vigrahavatyah itihasa-prasiddah}.

SECT. III. Passages 'of the Bruhmanas and other ifforJcs in wt-ich the

Vedas are spoken of as being the sources of all things, and as infinite

and eternal.

The first text of this sort which I shall cite Is from the S'atapatha

Brahmana, x. 4, 2, 21 :
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Atha sarvani Ihutdni 'yaryaikshat \

sa trayydm eva vidydydm sarvani

Ihutdny apasyat \
attra hi sarveshdm chhandasdm dtmd sarveshdm stomd-

ndm sarveshdm prdndndm sarveshdm devdndm
\

etad vai asti
\
etad hy

amritam
\ $<M hy \mritcfm tad hy asti

\

etad ^ tad yad martyam \

22. Sa

aikshata Prajdpdtih
"
trayydm vdva vidydydm sarvdni bhutdni

\
hanta

traylm eva vidgdm dtmayam dibhisamslcaravai" iti
\

23. Sa richo vyau-

hat
|

dvddasa Irihatl-sahasriiny etdvatyo ha richo ydh Prajdpati-srishtds

ids trimsattame vyuhe panldishv atishthanta
\

tdh yat trimsattame vyuhe

itishthaftta tasmdt trimsad mdsasya rdtrayah \,atha yat panktishu tasmat

pdnktah Prajdpatih \

tdh ashtdsatam satdni panktayo 'bhavan
\

21. " Then he looked around upon all beings. He beheld all beings

in this triple Yedic science. For in it is the soul of all metres, of all

hymns of praise, of all breaths, of all the gods. This/indeed, exists.
14

It is an undying thing. For that which is undying (really) exists.

This is that which is mortal. 15

Prajapati reflected, 'All beings are com-

prehended in the triple Vedic science : come let me dispose myself in the

shape of the triple Vedic science.
16 He arranged the yerses of the llig-

veda. Twelve thousand Brihatis, and as many Rich-verses which were

created by Prajapati, stood in rows in the thirtieth class. Since they

stood in the thirtieth class there are thirty nights in the month. Since

they stood in rows (pankti] Prajapati is called Pankta. They formed

eighteen hundreds of rows."

The next text, from the Taittirlya Brahmana, iii. 12, 9, 1, speaks of

the three Vedas as being respectively the sources of form, motion, and

heat, or brilliancy :

Riglhyojdtdm sarvaso murttim dhuh sarvd gatir ydjushl haiva Sasvat
\

sarvam tejah sdma-rupyam ha sasvat
\

"
They say that form universally proceeds frofh rich yerses; that

motion is always connected with the yajush, and that all heat has the

nature of the saman."
,,

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

- B !

14
> "Always exists" (sarvada vidyate). Comm.

15 On this the commentator remarks : Yach cha martyam marana-dharmaJcam ma-

nushyadi lad apy etat trayl-bhutam eva
\

ato martlyamritatmakam sarvam jagad
attrantarbhutam

\

" And that which is mortal, subject to death, the human race, etc.,

is also one with the triple'Vedic science. Hence the latter includes all Ifce world both

mortal and immortal."
16 I owe this interpretation of this clause to Prof. Aufrecht.
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functions, and conditions of all things as fashioned from the words of

the Veda. It is similarly said in the Vishnu Parana, i. 5, 58 :

Nama, rupam cha bhutdndm kritydtwih cha praverttanaih \

Veda-sdb-
*

,-

debJiya evddau devddlndm < chakdra sah
\

risJilndm ndmadhey-ani yathd

veda-srutdni vai
\ yathd-niyoga-yogydni sarvesham api so 'karot

\

11 In the beginning he created from the'words ef the Veda the names,

forms, and functions of the gods and other* beings'. He also assigned

the names of all the rishis as indicated in the Vedas, and as, appro-
l t i

priate to their respective^ effices."

The same idea is repeated in the Mahabharata, S'antiparvan, 8533 :

Rishayas tapasd veddn adhyaishanta divdnisam
\

An-ddi-nidhand

vidyd vdg utsrishtd SvayamWmvd \

ddau vedama$l divyd yatah sarvdh

pravrittayah \

rishmdm ndmadheydni yds cha vedeshu srislitayah \

ndnd-

rupam cJia bhutdndm Jcarmandm cha pravarttayan (pravarttanam?} \

veda-sabdelhya evddau nirmimlte sa Isvarah
\

"
Through austere-fervour (tapas) the rishis studied the Vedas, both

day and night. In the beginning knowledge (vidydy without begin-

ning or end, divine speech, formed of the Vedas, was sent forth by

Svayambhu (= Brahma, the self-existent) : from her all activities are

derived. It is from the words of the Veda that the lord in the begin-

ning frames the names of the rishis, the creations which (exist) in the

Vedas, the various forms of beings, and the activity manifested in works."

The Mangalacharana, or prayer prefixed to their commentaries on

the Eik Sanhita and Taittirlya Sanhita, V/ both Say^na and Madhava,

is as follows : ,

Yasya nissvasitam vedahyo vedebhyo 'khilamjagat \
nirmame tarn ahaih

vande vidyd-tlrtham mahesvaram
\

" I reverence Mahesvara th6 hallowed abode of sacred knowledge, of

whom the Vedas are the breathings, and who from the Yedas formed

the whole universe." '

The following passage from the Taittirlya Brahmana, iii. 10, 11, 3,

asserts that the Vedas are infinite in extent :
< n

Hharadvdjo ha tribhir dyurlhir Irahmacharyyam uvdsa
\
tarn ha jlr'nim

f

17 In quoting this line in a passage of his Vedartha-prakas'a, or^coramentary
on the

Taittiriya Saif'iita, which I shall, adduce further on, Madhava Aclmryya gives the

reading nitya,
'

eternal,' instead of vidya,
'

knowledge.' It is possible that the line

may be taken from some other hook.
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I

sthavtram saydnam Indrah upavrajya uvdcha
\

"
Sharadvdja yat te cJia-

turtham dyur dadydm kirn etena kuryydh" iti
\

"
brahmacharyyam eva

enena chareyam
"

iti fyi uvdcha
\

4* Tarn ha trin giri-rupdn avijndtdn iva

, darsaydnchaiidra \

teshdm ha ekaikasmdd mushtim ddade
\
sa ha uvdcha

"Sharadvdja" ity dmantrya \

"veddhvai ete
\

anantdh vai veddh
\

etad

vai etais tribhif- dyurbfcn anvavocJiathdh
\
atha te itarad ananuktam eva

\

ehi tmam viddhi
j" aytiih vai^sarva-vidyti

"
iti

\

5. Tasmai ha etam agnim
sdvitram uvdcha

\

tamsa viditvd amrito^ bhutvd svargam lokam iydya

ddityasya sdyujyam \

amrito ha eva Ihutvd svargam lokam ety ddityasya

sdyujyam yah ev&m veda
\

eshd u eva trayl vidya \

6. Ydvantam ha vai

trayyd vidyayd lokam jayati tdvantam lokam jayati yah evam veda
\

"Bharadvaja lived through, three lives 18 in the state of a religious

student (brahmacharyya). 'Indra approached him when he was lying

old and decrepit, and said to him :
'

Bharadvaja, if I give thee a fourth

life, how wilt thou employ it ?
'

'I will lead the life of a religious

student,' he replied. 4. He (Tndra) showed him three mountain-like

objects, as it were unknown. From each of them he took a handful :

and, calling to him, 'Bharadvaja,' said, 'These are the Yedas. The

Yedas are infinite. This is what thou hast studied during these three

lives. Now there is another thing which thou hast not studied, come

and learn it. This is the universal science.' 5. He declared to hjrn

this Agni Savitra. Having known it he (Bharadvaja) became immortal,

and ascended to the heavenly world, to union with the sun. He who

knows this ascends to heavei\ to union with the sun. This is the

triple Vedic science. He who knows this conquers a world as great as

h'e would gain by the triple Vedic science." ,

Another text from the Taittiriya Sanhita, vii. 3, 1, 4, puts the

matter 'somewhat differently :

Atha branma. (jbrahma-vddino ?) vadanti parimitdh vai richah parimi-

tdni sumdni parimitdni yajumshi athn tasya eva anto ndsti yad brahma
\

"The expounders of sacred science say, 'Rich verses are limited,

saman verses are Iknited, yajush verses are limited; but there is no

end of sacred knowledge."

Vishnu Parana. At the end of Section 6 of the third book of the

18 This does not appear to mean, three lives in three different births, but a life of

thrice the usual length, or already twice renewed. ,
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Vishnu Purana we have the following assertion of the eternity of the

Veda:

Iti sdkhdh prasankhydtdh sdkhd-bhedas tathaiva cha
\

karttdras chaiva

sdkhdndm Wwda-hetus tatJyditah \
sarvd-manvahtaresM? evai&djthd-bheddh

samdh smritdh
\ Prdjdpatyd srutir nityd tad-vikalpds tv ime dvija \

" Thus the S'akhas, their divisions, tlieir authors, ard the fcaus"e of

the division have been declared. In all the manrantaras the divisions

of the S'akhas are recorded to be the same. The sriiti (Veda) derived

from Prajapati (Brahma)-,is eternal : these,
1

o Brahman, are onlyits mo-

difications."

In another passage of the same book, Vishnu is identified with the

Vedas: Vishnu Purana, iii. 3, 19ff. :
r

Sa rin-mayah sa sdmamayah sa cJidtmd '

sa yajurmayah \ rig-yajuh-

sdma-sdrdtmd sa evdtmd sarlrindm
\

sa Ihidyate vedamayah sa vedam

karoti bhedair bahubhih sasdkham
\ sdkJid-pranetd sa samasta-sdkhdh

jndna-svarupo bhagavdn anantah
\

" He is composed of the Eich, of the Saman, of the Yajush ;
he is the

soul. Consisting of the essence of the Rich, Yajush, and Saman, he is

the soul of embodied spirits. Formed of the Veda, he is divided
;
he

forms the Veda and its branches (sdkhds] into many divisions. Framer

of the S'akhUs, he is also their entirety, the infinite lord, whose essence

is knowledge."

SECT. IV. Passages from the S'atapatJia Brdhmana and Manu, eulogistic

of the Veda, with( some statements of a different tenor from Manu and

other writers.

r i

The following panegyric on Vedic study is taken from the S'atapatha

Brahmana, xi. 5, 6, 1 : , ,

Pancha eva mahdyajndh \ tdny eva mahdsattrdni Ihuta-yajno manu-

shya-yajnah pitri-ycjno deva-yajno lrah,ma-yajnah t iti \

2. Ahar ahar

bhutebhyo balim haret
\

tathd etam bhuta-yajnam samdpnoti \

ahcr ahar

dadydd d uda-pdtrdt tathd etam manushya-yajnaih samdpno'i \

ahar ahah

svadhdkurydd d uda-pdtrdt tathd etam pitri-yajnam samdpnoti \

ahar ahah
(} c

svdhdkurydd d kdshthdt' tathd etam deva-yajnam samdpnoti \

3. Atha

brahma-yajnah \ svddhydyo vai brahma-yajnah \ tasya vai etasya brahma-
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yajnasya vug eva juhur mhnah upalhrich chakshur dhruvd medhd sruvah

satyam avabhrithah svargo lokah udayanam \ ydvantam ha vai imam pri-

thivlm vittena purndfy dadaih lokayi Jayati tris tdvantam jayati bhuydm-

sam cha ofcshayyam yad evam vidvdn ahar *ahah svddhydyam adhite
\

tasmdt svddhydyo 'dhetavyah \

4. Paya-dhutayo ha vai etdh devdndm yad

richah ] sa ycfh evam vidvdn
1
richo 'har ahah svddhydyam adhite paya-

dhutibhir eva tad" detains tarpayati \

te enam triptds tarpayanti yoga-

kshemenq prdnena retasA sarvdtmand sarvdbhih punydbhih sampadbhih \

ghritaJwlydh madhu-kulydh pitrln svadhd abMuahanti
\

5. Ajydhutay

ha vai etdh devdndm yad yajumshi \

sa yah evam vidvdn yajumshy ahar

ahah svddhydyam adhite djydhutibhir eva tad devdms tarpayati te enam

triptds tarpayanti yogn-kshemena ityddi \

6. Somdhutayo ha vai etdh

devdndm yat sdmdni
\

sa yah evam vidvdn sdmdny ahar ahah svddhydyam

adhite somdhutibhir eva tad devdms tarpayati ityddi \

7. Meda-dhutayo

ha vai etdh devdndm yad atharvdngirasah \

sa yah evam vidvdn atharvdn-

giraso 'har ahah svddhydyam adhite meda-dhutibhir eva tad devdms tar-

payati ityddi |

8. Madhv-dhutayo ha vai etdh devdndm yad anusdsandni

vidyd vdkovdkyam itihdsa-purdnam gdthdh ndrdsamsyah \

sa yah evam vid-

vdn ityddi |

9. Tasya vai etasya brahma-yajnasya chatvdro vazhatkdrdh

yad vdto vdti yad vidyotate yat stanayati yad avasphurjati \

tasmdd evam

vidvdn vdte vdti vidyotamdne stanayaty avasphurjaty adhlylta eva vashgt-

kdrdndm achhambatkdrdya \

ati ha vai punar mrityum muchyate gachhati

Jirahmanah sdtmatdm
\

sa died apiprabalam iva na saknuydd apy ekam

deva-padam adhlylta eva tathd tyutebhyo na hlyate \

xi. 5, 7, 1 : Atha

atah svddhydya-pra^amsd \ priye svddhydya-pravachane bhavatah
\ yukta-

m'andh bhavaty aparddhlno 'har ahar arthdn sddkayate sukham svapiti

parama-chikitsakah dtmano bhavati
\ indriya-samyamas cha ekdrdmatd

cha prajnd-vriddhir yaso loka-paktih \ prajnd varddhamdnd chaturo dhar-

mdn brtihmanai abhinishpddayati brdhmanyam pratirupa-charyydm yaso

loka-pjJdim \

lokah pachyamdnas chaturbhir dharmair brdhmanam bhun-

akty archayd cha ddnena cha a^yeyatayd cha abadhyatayd cha
\

2. Ye ha vai

ke cha srayidh ime dydvd-prithivl antarena svddhydyo ha eva teshdm para-

matd "kdshthd yah evam vidvdn svddhydyam adhite
\
tasmdt svddhydyo

'dhetavyah \

^3. Yad yad ha vai ayam chhandasah svddhydyam adhite tena

tena ha eva asya yajna-kratund ishtarn bhavati yah evam vidvdn^svddhyd-

yam adhite
\
tasmdt svddhydyo 'dhetavyah \

4*. Yadi ha vai apy abhyak-

tah alankritah suhitah sukhe sayane saydnah sjddhydyam adhite d ha
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eva sa nalchdgrebhyas tapyate yah evam vidvdn svddhydyam adhlte
\

tas-

mdt svddhydyo 'dhetavyah \

5. Madhu ha vai richo ghritarn ha sdmdny
amritam yajumshi \ yad ha vai aya>"n vdltovdkyam adhlte hshlraudana-

mdmsaudanau ha eva tau
*\

6. Madhund ha vai esha devdihs^ta^payati yah

evam vidvdn richo 'har ahah svddhydyam adhlte
\

te enam triptds tarp'a-

yanti sarvaih kdmaih sarvair Ihogaih \

V. Ghritena ha*vai esha devdms

tarpayati yah evam vidvdn sdmdny ahar aj>,ah svddKydyam adhlte
\

te

enam triptdh ityddi \

8. Anritena ha vai esha devdms tarpqyati yah

evam vidvdn yajumshy' ahar ahah svddhydyam adhlte
\

te enarr. triptdh

ityddi \

9. Kshlraudana-mdmsaudandbhydm ha vai esha devdms tarpa-

yati yah evam vidvdn vdlcovdkyam itihdsa-purdnam ity ahar ahah svd-

dhydyam adhlte
|

te enam triptdh ityddi \

1C. Yanti vai dpah \ ety

ddityah \

eti chandramdh
\ yanti nakshattrdni

\ yathd ha vai na iyur na

kuryur evam ha eva tad ahar brdhmano lhavati yad ahah svddhydyam na

adhlte
|
tasmdt svddhydyo 'dhetavyah \

tasmdd apy richam vd yajur vd

sdma vd gdthdm vd Icumvydm vd alhivydhared vratasya avyavachheddya \

11 There are only five great sacrifices, which are the great ceremonies,

viz., the offering to living creatures,
19 the offering to men, the offering

to the fathers, the offering to the gods, and the Veda-offering (brahma-

yajna). 2. Let an oblation be daily presented to living creatures. Thus

the offering to them is fulfilled. Let (hospitality) be daily bestowed even

down to the bowl of water. Thus is the offering to men fulfilled. Let

the oblation to the fathers be daily presented,
20 down to the bowl of water

with the svadha formula. Thus is th/, offering to the fathers fulfilled.

Let the oblation to the gods be daily presented as, far as the faggot of

wood. Thus is the offering to the gods fulfilled. 3. Next is the Veda-

offering. This nieans private study
21

(of the sacred books). In this

Veda-sacrifice speech is the juhu, the soul the upabhrit, the eye the

dhruva, intelligence the sruva," truth the ablution, and paradise

19 This sacrifice, as I learn from Prof. Aufrecht, consists in scattering grain for the

benefit of birds, etc. See Bobtlingk and Roth's I exicon, s.v. bali. In regard to the

other sacrifices see CoMirooke's Misc. Essays, i. pp. 150, 15'?, 182 fF., 203 ff.

20 In explanation of this Professor Aufrecht refers to Katyayana's S'rautg Sutras,

iv. 1, 10, and Manu, iii. 210, 214, 218.

21 Svadhyayah sva-sakhadhyanam \

"
Reading of the Veda in one's own s'akha."

Comm.
,

21 These words denote saciificial spoons or ladles of different kinds of wood. See

the drawings of them in Prof. Miiller's article on the funeral rites of the Brahmans,

Journ. of the Germ. Or. Sec. vol. ix. pp. Ixxviii. and Ixxx.
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the conclusion. He who, knowing this, daily studies the Veda,

conquers an undecaying world more than thrice as great as that

which he acquires^ wio bestows, tibis whole earth filled with riches.

'Wherefore 'the Veda should be studied. 4* Verses of the Big-veda

are milk-oblations to the gods. He who, knowing this, daily reads
t

these verses, satisfies th gods with milk-oblations; and they being

satisfied, satisfy t
him wit1

! property, with breath, with generative

power, \rith complete 6odily soundness, iwith all excellent blessings.

Streams 'of butter, streams of honey flow as sVadha-oblations to the*

fathers. 5. Yajush-verses are offerings of butter to the gods. He who,

knowing this, daily reads these verses, satisfies the gods with offerings

of butter
;
and they,

'

being satisfied, satisfy him, etc. (as in the

preceding paragraph). 6. Saman-verses are soina-libations to the gods.

He who, knowing this, daily reads these verses, satisfies the gods with

soma-libations
;
and they being satisfied, satisfy him, etc. (as above).

7. Verses of Atharvan and Angiras (atharvangirasah} are oblations

of fat to the gods. He who, knowing this, daily reads these verses,

satisfies the gods with oblations of fat; and they etc. (as above).

8. Prescriptive and scientific treatises, dialogues, traditions, tales,

verses, and eulogistic texts are oblations of honey to the gods. He

who, knowing this, daily reads these, satisfies the gods with oblations

of honey ;
and they etc. (as above). 9. Of this Veda-sacrifice there

are four Vashatkaras, when the wind blows, when it lightens, when it

thunders, when it crashes
;
wheifefore when it blows, lightens, thunders,

or, crashes, let the man, who knows this, read, in order that these Va-

shatkaras may not be interrupted.
24 He who "does so is freed from

dying a second time, and attains to an union with Ityahma. Even if

he cannot read vigorously, let him read one text relating to the gods.

Thus he is not deprived of his living creatures."

xi. 5, 7, 1 :

" N'ow comes an enco*mium upon Vedic study. Study

and teaching are loved. He (who practise^ them) becomes composed

in mind." Independent of others, he daily attains his objects, sleeps

pleasantly, becomes his own best physician. Control of his senses, con-

centration of mind, increase of intelligence, renown, capacity to educate

mankind [are the result&of study]. Increasing intelligence secures for

23 The Atharva Sanhita is so called.

21 See Bothlingk and Eoth's Lexicon, < chhambat.
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the Brahman the four attributes of saintliness, suitable conduct, renown,

and capacity for educating mankind. ~Whe,n so educated, men guarantee to

the Brahman the enjoyment of the four,prerogatives which are his due,

reverence, the receipt of gifts, freedom from oppression, and from death '

by violence. 2. Of all the modes of exertion, which are known betw.een

heaven and earth, study of the Yeda occupies fhfe highest rank, (iv the

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

be practised. 3. On every occasion when a man studies the Yedic

kymns he (in fact) performs a complete ceremonial of sacrifice, i.e.

whosoever, knowing this, so studies. "Wherefore this "study, etc., etc.

4. And even when a man, perfumed with unguents, adorned with

jewels, satiated with food, and reposing on a comfortable couch, studies

the Veda he (has all the merit of one who) performs penance (felt) to

the very tips of his nails :
23

(such is the case with him) who, knowing

this, studies. "Wherefore etc. 5. Rig-veda-verses are honey, Sama-

verses butter, yajus-verses nectar (amrita). "When a man reads dia-

logues (yakovakya} [and legends], these two sorts of composition are

respectively oblations of cooked milk and cooked flesh. 6. He who,

knowing this, daily reads Eig-veda-verses, satisfies the gods with

honey ;
and they, when satisfied, satisfy him with all objects of desire?

and with all enjoyments. 7. He who, knowing this, daily reads Sama-

verses, satisfies the gods with butter
;
and they, when satisfied, etc. (as

before). 8. He who, knowing this, daily reads Yajus-verses, satisfies

the gods with, nectar
;
and they, etc. (ds before). ,9. He who, knowing

this, daily studies dialogues and the different classec- of ancient stories,

satisfies the gods with milk- and flesh-oblations
;
and they, etc. (as

before). 10. The waters move. The sun moves. The moon moves.

The constellations move. The Brahman who on any day does not study

the Yeda, is on that day like what these moving bodies would be if the

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

f

25 This sentence is differently rendered by Professor "WebCr, Ind. Stud, x. p. 112,

as follows: "He burns (with sacred fire) to the Tery tips of his naik." In

a later page of the same Essay we are told that according to th/> doctrine of a

teacher called Naka Maudgalya as stated in the Taittiriya Aranyaka, the study and

teaching o the Veda are the real tapas (svadhyaya-pravachane eva tad hi tapah]. In

the text of the Aranyaka itself, vii. 8, it is declared that study and teaching should

always accompany such spiritual or ritual acts as ritam, satyam, lapas, dama, sama,

the agnihotra sacrifice, etc. <-See Indische Studien, ii. 214, and x. 113.
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a man therefore present tJs his offering a verse of the Rig-veda, or the

Saman, or the Yajush, or a Gatha, or a Kurilvya, in order that the

course of his observances may no^ be interrupted."

i Manu e'sap'loys the foftowing honorific expressions in reference to the

Vedas (xii. 94
ff.) :

Pitn-deva-ntanushydjivm veSas chakshuh sandtanam
\ asakyam chdpra-

meyam cha veda'sdstram iti sthitih
\

Yd veda-vdhydh smritayo yds cha

Mscha kudrishtayah \

6 sarvds td ni&hphaldh pretya tamo-nishthdh hi

tdh smtiitah
\ TTtpadyante chyavante cha ydny &fy 'nydni Icdnichit

\ Tdny

arvdk-kdlikataya
z7

nishphaldny anritdni cha
\ Chdturvarnyam trayo lokui

chatvdras chdiramdh prithak \

Bhutam lhavad lhavishyam cha sarvam

veddt prasiddhyati \

tsabdah sparsas cha rupam cha raso gandhas cha

panchamah \

veddd eva prasiddhyanii prasuti-guna-Jcarmatah \

Bibhartti*8

sarva-lhutdni veda-$astram sandtanam
\

Tasmdd etat param manye yaj
'

jantor asya sddhanam
\ Saindpatyaih cha rdjyaih cha danda-netritvam

eva cha
\ sarva-lolcddhipatyam cha veda-sdstra-vid arhati

\

Yathd jdta-

lalo vahnir dahaty drdrdn api drumdn \

tathd dahati veda-jnah karma-

jam dosham dtmanah
\ veda-sdstrdrtha-tattva-jno yatra tatrdsrame vasan

\

ihaiva loke tishthan sa Irahmabhuydya kalpate \

lt The Veda is the eternal eye of the fathers, of gods, and of men
;

it is beyond human power and comprehension ;
this is'a certain con-

clusion. Whatever traditions ar'e apart from the Veda, and all heretical

views, are fruitless in the next world, for they are declared to be

founded on darkness. All o^ier [books] external to the Veda, which

arise and pass aw^y, are worthless and false from their recentness of

date. The system of the four castes, the three worlds, the four states

of life, all that -has been, now is, or shall be, is made manifest by the

26
Drishtartha-vakyani" chaitya-vandanat svargo bhavati

"
ity admi yani cha asat-

tarha-mulani devata-purvadi-niralcaranatmakani veda-viruddhani charvaka-darsa-

nani\ "That is, deductions from experience of the visible world; such doctrines as

that ' heaven is attained by obeisance to a chaitya,' and similar Chiirvaka tenets

founded on false reasonings, contradicting the existence of the gods, and the efficacy

of religious rites, andcontrary to the Vedas." Kulluka.
27 >Idariintanatvat

\
"From their modernness." Kulluka.

28 "
Havi\ agnau huyate \

so 'gnir adityam ttpasarpati \
tat suryo raimibhir var-

shati
\
tenannam bhavati

\

atha iha bhutanam utpatti-sthitti cheti havir jayate
"

iti

brahmanam
\

" ' The oblation is cast into the fire
;
fire reaches the sun

;
the sun causes

rain by his rays ;
thence food is produced; thus thetoblation becomes tl& cause of the

generation and maintenance of creatures on this earth
;

'

so says a Brahmana."

Kulluka.
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Yeda. The objects of touch and taste, sound/ form, and odour, as the

fifth, are made known by the Veda, together with their products, qua-

lities, and the character of their action,. The eternal Veda supports all

beings : hence I regard it as the principal insti-umenl of weU-being to

this creature, man. Command of armies, royal authority, the adminis-

tration of criminal justice, and the sovereignty f all wbrlds, he ajone

deserves who knows the Veda. As fire, when it 'has* acquired force,

burns up even green trees, so hfe who knows the Veda consumes the
'*

<" i

taint of his soul which has been contracted from works. He who

comprehends the essential meaning of the Veda, in whatever order of

life he may be, is prepared for absorption into Brahma, even while

abiding in this lower world."

The following are some further miscellaneous passages of the same

tenor, scattered throughout the Institutes (Manu, ii. lOff.) :

S'rutis tu vedo vijneyo dharma-sdstram tu vai smritih
\

te sarvdrtheshv

amlmdmsye tdbJiydm dharmo hi nirlabhau
\

11. Yo 'vamanyeta te mule

hetu-sdstrdiraydd dvijah \

sa sddhubhir vahishlcdryyo ndstilco veda-ninda-

kah
]

. . . . 13. Dharmam jijndsamdndndm pramdnam paramam srutih
\

"
By sruti is meant the Veda, and by smriti the institutes of law :

the contents of these are not to be questioned by reason, since from

them [a knowledge of] duty has shone forth. The Brahman who,

relying on rationalistic treatises,
29 shall contemn these two primary

sources of knowledge, must be excommunicated by the virtuous as a

sceptic and reviler of the Vedas 1/5. To those who are seeking a

knowledge of duty, the sruti is the supreme authority,-"

In the following passage, the necessity of a knowledge of Brahma is

asserted, though the practice of ritual observances is also inculcated

(vi. 82 ff.)
:

Dhydnikam sarvam evaitad yad etad alhisalditam
\

na hy. anadhydtma-

rit Icaschit kriyd-phalam updsnute \<.adhiyajnam trahma japed ddkidai-

vikam eva cJia
\ ddhyatmikam cha satatam veddntdlhihitam cha yat \

Idam

saranam ajndndm idam eva vyanatdm \
idam anmchcWitjtdm svargqm idam

dnantyam ichchhatdm
\

t

19
This, however, must be read in conjunction with the precept in xii. 106, which

declares : arshaih dharmopadtsam cha veda-sastravirodhinq \ yas tarkenanusandhaite

sa dharmam veda naparah \

"
H(J, and he only is acquainted with duty, who investi-

gates the inj unctions of the rishis, and the precepts of the smriti, by reasonings which

do not contradict the Veda." "
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" All this which has been now declared is dependant on devout me-

ditation : no one who is .ignorant of the supreme Spirit can reap the

fruit of ceremonial acts. Let a man repeat texts relating to sacrifice,

1 texts relating* to deities, {exts relating to the Supreme Spirit, and what-

ever is declared in the concluding portions of the Veda (the Upanishads).'
\> *

This Veda] is the reftige of the ignorant, as well as of the under-

standing ;
it is he refuge of those who are seeking after paradise, as

well as
(

of those who ar} desiring infinity,"

The following text breathes a moral spirit, 6y= representing purity o5

life as essential to the reception of benefit from religious observances

(ii. 97):

Fredas tydgai cha y'ajnds cha niyamds cha tapdmsi cha
\

na vipra-

dushta-lhdvasya siddhim gachhanti karchichit
\

r
"The Yedas, almsgiving, sacrifices, observances, austerities, are in-

effectual to a man of depraved disposition."

The doctrine which may be drawn from the following lines does not

seem so favourable to morality (xi. 261 ff.) :

Hatvd lokdn apimdms trin asnann api yatastatah \ Rigvedam dhdrayan

vipro nainah prdpnoti kinchana
\

Riksamhitdm trir alhyasya yajushdm

va samdhitah
\

sdmndm vd sa-rahasydndm sarva-ptipaih pramucJiyate |

yathd mahd-hradam prdpya kshiptam loshtam vinasyati \

tathd duscha-

ritam sarvam vede trwriti majjati \

"A Brahman who should destroy these three worlds, and eat food

received from any quarter whatever, would incur no guilt if he retained

in his memory theiRig-veda. Repeating thrice with intent mind the

Sanhita of the Eik, or the Yajush, or the Samao, with the Upanishads,

he is freed from all his sins. Just as a clod thrown ipto a great lake is

dissolved when it touches the water, so does all sin sink in the triple

Veda."

Considering the sacredness ascribed in the preceding passages to all

the Vedas, the characteristics assigned to three of them in the passage

quoted rbove (p. Il5) from the Harkandeya Pufana, as well as the

epithet applied to the Sama-veda in the second of the following verses

are certainly remarkable
; (Manu, iv. 123ff.) :

Sdma-dhvandv rig-yajyslil nddhlylta kaddchana
\ vedasyddhi^ya vd 'py

antam dranyakam adhltya cha
\ Rigvedo deva-daivatyo yajurvedas tu

mdmishah
\
Sdmavedah smritah pitryas tasmdt -tasydsuchir dhvanih

\
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" Let no one read the Rich or the Tajush while the Saman is sounding

in his ears, or after he has read the conclusion of the Yeda (i.e. the

TJpanishads) or an Aranyaka. The Rig-veda fcas the gods for its

deities; the Yajur-veda Ifes men for its objects; the Sama-veda has

the pitris for its divinities, wherefore its sound is impure."

The scholiast Kulluka, however, will not allow that the sound qf the

Sama-veda can be really "impure." "If- has,*' he says, "only a

semblance of impurity
"

(tasn\dt tasya asuchir voa dhvanih
\
na tv asu-

chir eva]. In this remark he evinces the tendency, incident too many

systematic theologians, to ignore all those features of the sacred text on

which they are commenting which are at variance with their theories

regarding its absolute perfection. As it was t'he opinion of his age

that the Veda was eternal and divine, it was, he considered, impossible

that impurity or any species of defect could be predicated of any of its

parts; and every expression, even of the highest authorities, which

contradicted this opinion, had to be explained away. I am not in a

position to state how this notion of impurity came to be attached to the

Sama-veda. The passage perhaps proceeded from the adherents of

some particular Vedic school adverse to the Sama-veda; but its sub-

stance being found recorded in some earlier work, it was deemed of

sufficient authority to find a place in the miscellaneous collection ot

precepts, gathered no doubt from different quarters, and perhaps not

always strictly consistent with each other, which make up the

Hanava-dharma-sastra. f>

Vishnu Purdna. The following passage from thefYishnu Purana, at

the close, ascribes the,, same character of impurity to the Sama-veda,

though on different grounds, Yish. Pur. ii. 1 1
,
5 :

Yd tu saktih para Vishnor rig-yajuh-sdma-sanjnitd \

saishd trayl

tapaty amho jagatas cha hinasti yat \

saiva Vishnuh sthitah sthitydfii

jagatah pdlanodyatah \ rig-yajufosdma-bhuto 'ntah sai'itur dvija tish-

thati
|

mdsi mdsi ravir yo yas tatra tatra hj sd pard \ traylmayl VisJmu-

saktir avasthtinam k&roti vai
\
Richas tapanti purt&hne madhy-ahne 'tha

yajumshy atha
\

vrihadrathantarddlni sdmtiny ahnah kshaye ravau
\

angam eshd trayl Vishnor rig-yajuh-sdma-sanjnitd \

Vislinu-saktir avas-

thdnam
wyusdditye karoti sd

\

na Icevalam ravau saktir vaithnavl sd tra-

ylmayl |

Brahmd 'tha Purusho Rudras trayam etat traylmayam \

sar-

gdddv rinmayo Brahmd $thitau Vishnur yajurmayah \

Rudrah sdmamayo

'ntdya tasmdt tasydsuchir dhvanih
\
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"The supreme energy of Vishnu, called the Rich, Yajush, and

Saman this triad burns up s\n and all things injurious to the world.

During the continuance of the world, this triad exists as Vishnu, who is

occupied ih the preservation of the universe,%nd who in the form of the

Rich, Yajush, and Saman, abides within the sun. That supreme energy

of Yishnu, consisting ofthe triple Yeda, dwells in the particular form

of the sun, which' presides *>ver each month. The Rich verses shine in

the moaning sun, the Taju^sh verses in, the meridian beams, and the

Yrihad^athantara and other Sama verses in *his declining niys. This

triple Yeda is the body of Yishnu, and this his energy abides in the

monthly sun. But not only does this energy of Yishnu, formed of

the triple Yeda, reside in the sun : Brahma, Purusha (Yishnu), and

Rudra also constitute a triad formed of the triple Yeda. Acting in

creation, Brahma is formed of the Rig-veda ; presiding over the con-

tinuance of the universe, Yishnu is composed of the Yajur-veda; and

for the destruction of the worlds, Rudra is made up of the Sama-veda
;

hence the sound of this Yeda is impure."

Vdyu Purdna. Other passages also may be found in works which

are far from being reputed as heretical, in which the Yedas, or parti-

cular parts of them, are not spoken of with the same degree of respect

as they are by Manu. Thus the Vayu Purana gives precedence to ,the

Puranas over the Yedas in the order of creation (i.
56 ao

)
:

Prathamam sarva-sdstrdndm Puranam Brahmand smritam
\

anantarafii

cha vaktrelhyo vedd<$ tasya vim^sritdh
\

"First of all ths S'astras, the Purana was uttered by Brahma. Sub-

sequently the Yedas issued from his mouths."

Similarly the Padma Purana says :

Puranam sarva-sdstrdndm prathamam jBrahmand smritam
\ tri-varga-

sddhanam.punyam sata-hoti-pravistaram \ nirdagdheshu cJia lokeshu
I'iiji-

rupena ITesai'ah
\

Brahmanas tu samadesdd veddn ahritavdn asau
\ angdni

chaturo redan purtina-nyai/q-vistard[n?^ \ mimamsa[_m?^\ dharma-sastram

cha par'yrihydtha ^dmpratam \ matsya-riipena cha
1

punah kalpdddv uda-

kdntare
\

asesliam etat Jcathitam ityddi \

31

" The Purana, which is an instrument for effecting the three objects

so page 48 Of Prof. Aufrecht's Catalogue of Sanskrit MSS. in the Bod?eian Library
at Oxford.

31 See the same Catalogue p. 12, col. i. >
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of life, which is pure, and extends to the length of a hundred crores of

verses, was the first of all the S'astras which Brahma uttered. When
the worlds had heen burnt up, Kesuva (Krishna), in the form of a

horse, and obeying Brahma's command, rescued the Vedas/- Having
taken them with their appendages, the Puranas, the Nyaya, the Mi-

mansa, and the Institutes of Law, he now at 'the beginning of r the

Kalpa promulgated them all again in the fonr of a fish from the midst

of the waters." '

- In the Matsya Puraiaa, iii. 2 ff., not only is priority of creation

claimed for the Puranas, but also the qualities of eternity and identity

with sound, which are generally predicated of the Vedas alone :

Rupam dadhdra 3-

prathamam amardnam Pitdmahah
\
dvirlhutds tato

veddh sdngopdnga-pada-lcramdh \

3. Purdnam sarva-sdstrdndm pratha-

mam Brahmand smritam
\ nityam sabdamayam punyam sata-koti-pra-

vistaram
\

4. Anantaram cha valdrelhyo vedds tasya vinissritdh
\

ml-

mdmsd nydya-vidyd cha pramdndshtaka-samyuta \
5. Veddlhydsa-rata-

sydsya prajd-lcdmasya mdnasdh
\

manasd puna-srishtdh vai jdtdh ye

tena mdnasdh
\

2. "Pitamaha (Brahma), first of all the immortals, took shape : then

the Vedas with their Angas and Upangas (appendages and minor ap-

pendages), and the various modes of their textual arrangement, were

manifested. 3. The Purana, eternal, formed of sound, pure, extending

to the length of a hundred crores of verses, was the first of the S'astras

which Brahma uttered: and afterwards the Yedgs, issued from his

mouth
;
and also the Mlmansa and the Nyaya with its eightfold system

of proofs. 5. From him (Brahma), who was devoted to the study of

the Yedas, and desirous of offspring, sprang mind-born sons, so called

because they were at first created by his mind."

The Vayu Purana says further on in the same section from which I

have already quoted :
33 *

Yo vidydch chaturo veddn sdngopanishadQ dvijah \
na ehet purdnam

samvidydd naiva sa ydd vichakshanah
\ Itihdsa-p^rdndlhyd&, veddn

samupavrimhayet \ vibliety alpa-srutdd vedo mdm ayam praharishyati \

32 This quotation is made from the Taylor MS. No. 1918 of the India Office

Library. T^e Guikowar MS. No. 3032 of the same collection, reads here tapas cha-

chara,
"
practised austerity," instead of rupam dadhara,

" took shape," and has

besides a number of other various readings in these few lines.

3S See p. 50 of Dr. Aufrecht's Catalogue.
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"He who knows the ibur Vedas, with their supplements and Upani-

shads is not really learned, unless he know also the Puranas. Let a

man, therefore, complete the Vedas by adding the Itihasas and Puranas.

The Ved?, itf afraid of d man of little learning, lest he should treat it

injuriously."

The* first of' these v^Kses is
3

repeated in the Mahabharata, Adiparvan

verse 645, with'a variation in the first half of the second line na cM-

khyanam idam vidydt,
" unless he know also this narrative

"
(i.e. the

Mahabharata). The second of the verses of tfie Vayu Purana also is to

be found in the same book of the Mahabharata verse 260, and is fol-

lowed by these lines :

261. Earshnam vedam imam vidvdn srdvayitvd'nnam asnute
\

. . . .

264. Ekatas chaturo vedad Bharatam chaitad ekatah
\ pura Jcila suraih

sarvaih sametya tulaya dhritam
\ chaturlhyah sa-rahasyelhyo vedelhyo

hy adhikam yadu \ tada-prabhriti loJce 'smin mahalharatam uchyate \

" The man who knows this Veda relating to Krishna (the Mahabha-

rata), and repeats it to others, obtains food 264. All the col-

lected gods formerly weighed in a balance the four Yedas which they

placed in the one scale, and this Bharata which they put into the other.

When the latter was found to exceed (in weight) the four Vedas with

the Upanishads, it was thenceforward called in this wofld the Maha-

bharata."

Here there is a play upon the word Bharata, as in part identical with

bhdra, "weight." >

The following verses of the same Adiparvan and many others are

also eulogistic of the great epic poem :

2298. Idam hi vedaih sammitam pavitram api chottamam
\ sravyunum

uttamam chedam purunam rishi-samstutam
\

" This (Mahabharata) is on an equality with the Veda, pure, most

excellent, the best of all works that are to be recited, ancient, and

praised by rishis."

2314,. Vijneyah^sa cha vedunum pdrago Jjhurat-am pathan \

The reader of the Bharata is to be regarded as having gone through

the Vedas/'

The benefits derivable from a perusal of the same poem are also set

Yorth in the Svargarohanika-parvan, verses "200 ff.

In the same way the Ramayana, i. 1, 94^ speaks of itself, as "this
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pure and holy narrative, which is on an equality with the Vedas"

(idam pavitram dkhydnam punyam vedais cha sammitam).

And in the Bhagavata Purana, ii. 8^ 28, it is said : Prdha Ihdgavatam

ndma purdnam Irahma-scmmitam
\
Brahmane Bhagavai-probtain Brahma-

kalpe updgate \

"
(Brahmarata) declared the Purana 'called ethe BhiLgavata,' which

stands on an equality with the Yeda (brahma], and -was declared by

Bhagavat to Brahma when the Brahma-kalpa hsd arrived."

Brahma-vaivartta Purana. The Brahma'-vaivartta Purana asserts in

a most audacious manner its own superiority to the Veda (i.
48 if.) :

Bhavagan yat tvayd prishtam jndtam sarvam abhlpsitam \

sdra-bhutam

purdneshu Brahma-vaivarttam uttamam
\ Purdnopapurdndndm veddndm

bhrama-bhanjanam \

11 That about which, venerable sage, you have inquired, and which

you desire, is all known to me, the essence of the Puranas, the pre-

eminent Brahma-vaivartta, which refutes the errors of the Puranas and

Upapuranas, and of the Yedas." (Professor Aufrecht's Cat. p. 21.)

In the following passage also, from the commencement of the Mun-

daka Upanishad, the Vedic hymns (though a divine origin would no

doubt be allowed to them 34

)
are at all events depreciated, by being

classed among other works as part of the inferior science, in contrast to

the Brahma-vidya or knowledge of Brahma, the highest of all know-

ledge, which is expressly ascribed to Brahma as its author :

1. Brahma devdndm prathamah samlal&uvavisvasya Icarttd bhuvanasya

goptd |

sa Irahma-vidydrn sarva-vidyd-pratishthdm Atharvdya jyeshtha-

putrdya prdha \

2. Afoarvane yam pravadeta Brahma Atharvd tarn

purovdchdngire brahma-mdydm \

sa Bhdradvdjdya Satyavdhdya prdha

Bhdradvdjo 'ngirase pardvardhi \

3. S'aunalco ha vai Mahdsdlo 'ngirasam

34 In fact the following verses (4 and 6) occur in the second chapter of the same

Mund. Up. : Agnir murddha chaJcshushl 'diandra-suryyau disah srotre vag vivritas

cha vedah
| vayuh prano hridayam vis'vam asya padbhyam prithiv! hy esha sarva-

bhutantaratma
|
.... 6. TasmUd richah sama ydjTtmshi dlksha yajnas cha sarve

kratavo dakshinas cha
\
samvatsaram cha yajamanas cha lokahsomoyatra pfi'jateyatra

suryah \

"
Agni is his [Brahma's] head, the sun and moon are his eyes, the four

points of the compass are his ears, the uttered Vedas are his voice, the wirfJ is his breath,

the universe is his heart, the earth issued from his feet : he is the inner soul of all

creatures. .<- . . 6. From him came the Rich verses, tke Saman verses, the Yajush

verses, initiatory rites, all oblations, sacrifices, and gifts, the year, the sacrificer, and

the worlds where the moon and sun purify."
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tndMvad upapannah prapachchha \

kasmin nu lhagavo vijndte sarvam idam

vijndtam bhavatlti
\

4. Tasmai sa hovdcha
\

dve vidye veditavye Hi ha sma

yad brahma-vido vadanti para chaii'dpurd cha
\

5. Tatrdpard
"
rigvedo

^yajurvedah^ s^imavedo 'tharvaveddh sikshd katyo vydkaranam niruktam

chhando jyotisham" iti
\

atha para yayd tad aksharam adhigamyate \

"Brahma was produced tie first among the gods, maker of the

universe, preserver -.of the world. He revealed to his eldest son

Atharva
;
the science of Brahma, the basis of all knowledge. 2. Atharvan

of old'declared to Angis this science, which Brahma had unfolded to

him
;
and Angis, in turn, explained it to Satyavaha, descendant of

Bharadvaja, who delivered this traditional lore, in succession, to

Angiras. 3. Mahasala S'aunaka, approaching Angiras with the proper

formalities, inquired, '"What is that, o venerable sage, through the

knowledge of which all this [universe] becomes known ?
'

4. [Angiras]

answered,
' Two sciences are to be known this is what the sages versed

in sacred knowledge declare the superior and the inferior. 5. The

inferior [consists of] the Rig-veda, the Yajur-veda, the Sama-veda, the

Atharva-veda, accentuation, ritual, grammar, commentary, prosody, and

astronomy. The superior science is that by which the imperishable is

apprehended.
33

I adduce some further passages which depreciate the ceremonial, or

exoteric parts of the Yedas, in comparison with the esoteric knowled*ge

of Brahma.

My attention was drawn to ^th.6 following passage of the Bhagavad

Gita, ii. 42 ff., by its quotation in the Rev. Professor K. M. Banerjea's

Dialogues on Hindu Philosophy :

Yam imampusTipitdmvdchampravadanty avipaschitah \
veda-vdda-ratdh

pdrtha ntinyad astlti vddinah
\

kdmdtmdnfih svarga-pdrdh janma-karma-

phala-praddM \ kriyd-visesha- bahuldm bhogaisvarya-gatim prati \ bhogais-

varya-prasaktdndm tayd 'pahrita
- chptasdm \ vyavasdydtmikd luddhih

samudhau na vidhlyate \ traigunya-vishaydh veddh nistraigunyo bhavdr-

35
Compare the MahabMrata, Adip. verse 258, which, speaks of the Aranyakas as

superior to (tli3 other parts of) the Vedas, and ararita as the best of medicines (aran-

yakam cha vedebhyas chaushadhibhyo 'mritam yatha). Similarly the S'atapatha Brah-

mana, x, 3, 5, 12 (quoted in, MUller's Anc. Sansk. Lit. p. 315, note), speaks
of the

Upanishads as being the essence of the Yajush : Tasya vai etasya yajusho rasah eva

upanishat \
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juna |
.... ydvdn arthah udapdne sarvatah samplutodalce \

tdvdn sar-

veshu vedeshu brdhmanasya mjdnatah \

11 A flowery doctrine, promising the reward of works performed in

this embodied state, prescribing numerous ceremonies, wS.tl? a view to,

future gratification and glory, is preached by unlearned men, deyoted

to the injunctions of the Veda, assertorfc of its- exclusive importance,

lovers of enjoyment, and seekers after paradise.' Tiie restless minds

of the men who, through this flowery doctrine^ have become bereft of

.wisdom, and are ardenf, ia the pursuit of future gratification and glory,

are not applied to contemplation. The Vedas have fou their objects the

three qualities (sattva, rajas, tamas, or '

goodness,' 'passion,' and 'dark-

ness
') ;

but be thou, Arjuna, free from these th^ee qualities .... As

great as is the use of a well which is surrounded on every side by over-

flowing waters, so great [and no greater] is the use of the Yedas to a

Brahman endowed with true knowledge."

Chhandogya Upanishad, vii. 1, 1, p. 473 (Colebrooke's Essays, i. 12) :

" Adhlhi bhagavah
" Hi ha upasasdda Sanatkumdram Ndradah

\

tarn

ha uvucha "
yad vettha tena md upaslda tatas te urddhvam vakshydmi"

iti
|

2. Sa ha uvucha "
rigvedam bhagavo 'dhyemi yajurvedam sdmavedam

dtharvanam chaturtham itihdsa -purdnam panchamam veddndm vedam

pitryam rd&im datvam nidhim vdlcovdhyam ekdyanaih deva-vidydm brah-

ma-vidydm bhuta-vidydm Icshatra-vidydm nakshatra-vidydih sarpa-deva-

jana-vidydm etad lhagavo 'dhyemi \

3. So ''ham bhagavo mantra-vid evdsmi

na titma-vit
\

srutam hy eva me bhagavaddpisebhyas
'

tarati sokam dtma-vid
'

iti so 'ham bhagavah sochdmi tarn md bhagardn sokasya pdram tdrayatv
"

iti
|

tarn ha uvdcha "
t yadvai kincha etad adhyagishthdh ndma evaitat

4. Ndma vai rigvedo yajurvedah sdmavedah dtharvanas chaturthah itihdsa-

purdnah panchamo veddndm nedah pitryo rdsir daivo nidhir vdkovdkyam

ekdyanam deva-vidyd brahma-vidyd bhuta-vidyd kshatra-vidyd nakshatra-

vidyd sarpa-deva-jana-vidyd ndma t-vaitad ndma updsva
"

iti
\
5.

" Sa yo

ndma brahma ity update ydvad ndmno gatam tatra asya yathd kdmachdro

bhavati yo ndma brchma 'ity itpdste" \

"
asti bhapivo ndmno bhuyah

"

iti
|

" ndmno vdva bhuyo 'sti" iti
\
"tan me bhagavdn bravltv" iti

\

1.
" Narada approached Sanatkumara, saying, 'Instruct fne, venerable

sage.' He received for answer,
'

Approach me with [i.e.
tell me] that

which thou knowest
;
and I will declare to thee whatever more is to

be learnt.' 2. Narada replied, 'I am instructed, venerable sage, in the
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Rig-veda, the Yajur-veSa, the Sama-veda, the Atharvana, [which is]

the fourth, the Itihasas and Puranas, [which are] the fifth Veda of the

Vedas, the rites of the pitris, arithmetic, the knowledge of portents, and

of great peripds, the 'art.of reasoning,
36

ethics, the science of the gods, the
4 >

knowledge of Scripture, demonology, the science of war, the knowledge

of thy stars, $he sciences of .serpents and deities
;
this is what I have

studied. 3. I, venerable man, know only the hymns (mantras] ;
while

I am ignorant* of soul. *But I hav<j heard from reverend sages like

thyself* that 'the man wh is acquainted with soul overpasses grief.'

Now I, venerable man, am afflicted
;
but do thou transport me over my

grief.' Sanatkumara answered,
' That which thou hast studied is

nothing but name. 4. The Rig-veda is name
;
and so are the Yajur-veda,

the Sama-veda, the Athar*-ana, which is the fourth, and the Itihasas

and Puranas, the fifth Veda of the Vedas, etc. [all the other branches

of knowledge are here enumerated just as above], all these are but

name : worship name. 5. He who worships name (with the persuasion

that it is) Brahma, ranges as it were at will over all which that name

comprehends ;
such is the prerogative of him who worships name

(with the persuasion that it is) Brahma.' ' Is there anything, venerable

man,' asked Narada,
' which is more than name ?

' ' There is,' he replied,
'

something which is more than name.' * Tell it to me,' rejcyned Narada."

(S'ankara interprets the words panchamam veddndm vedam differently

from what I have done. He separates the words veddndm vedam from

panthamaib and makes them to mean "the means of knowing the

Vedas," i.e. grammar. See, however, the Bhag. Pur. i. 4, 20, below,

p. 42, and iii. 12*39, to.be quoted further on.

S'atapatha Brahmana, xiv. 7, 1, 22 (= Brih'adaranyaka Upanishad,

iv. 3, 22, p. 792 fi., p. 228-9 of Dr. Roar's English) : Atra pita apitd

lhavati maid amdtd lokdh alokdTi devdh adevdh veddh aveddh yajndh aya-

jndh |

atra steno 'steno lhavati Ihruna-ltd alhruna-hd paulkaso 'paulkasas

chdnddlo 'chanddlah sramano 'sramanas ttipaso 'tdpaso namdgatam pun-

yena ananvdgatam pdpena*~*tlrno hi tadd sarvdn okan hridayasya lhavati
\

36 1
r
akova.kyam = farka-sastram Sayana. The word is elsewhere explained as

meaning
"
dialogues

"
(ukti-pratyukti-rupam prakaranam Comm. on S'. P. Br. xi.

5, 6, 8). The sense of some of the terms in this list of sciences is obscure; but

exactness is not of any great importance to the general drift of the passJgj.
37 I give here the reading of the Br. Ar. Up. The S'.P. Br. in Professor Weber's
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"In that [condition of profound slumber, sashupti,~\ a father is no

father, a mother is no mother, the worlds are no worlds, the gods are

no gods, and the Vedas are no Vedas, sacrifices are no sacrifices. In

that condition a thief is no thief, a murderer of embryus is 710 murderer

of embryos, a Paulkasa no Paulkasa, a Chandala no Chandala, a S'ra-

mana no S'ramana, a devotee no devotee
;
the saint has then no relation,

either of advantage or disadvantage, to merit or to sin
;
for he then

crosses over all griefs of the hearV

(I quote from the commentary on the Br. Ar. Up. S'ankara's explan-

ation of the unusual words nanvdgata and ananvdgata : Nanvugatam na

anvdgatam ananvdgatam asambaddkam ity etat punyena sdstra-vihitena

karmand tathd pdpena vihitdlcarana-pratishiddha-kriyd-lakshanena \

o
"
Nanvdgata=na (not) anvdgata, and ananvdjata=asambaddha, uncon-

nected. This condition is unconnected either with merit, i.e. action

enjoined by the sastra, or with sin, i.e. action defined as the neglect

of what is enjoined, or the doing of what is forbidden."

To the same effect the great sage Narada is made to speak in the

Bhagavata Parana, iv. 29, 42 ff. :

Prajdpati-patih sdkshad lhagavdn Giriso Manuh
\ Dafohddayah pra-

jddhyakshdh naishthikdh Sanakddayah \
Marichir Atry-angirasau Pulas-

tyah PulahaJi Kratuh
\ Bhrigur Vasishthah ity ete mad-antdh brahma-

va&lnah
\ adydpi vdchaspatayas tapo-vidyd-samtidhibhih \ pasyanto 'py

na pasyanti pasyantam Paramesvaram
\
sabda-brahmani dushpdre chn-

rantah uruvistare I mantra-lingair vyavachclihinnam bhajanto na viduh
v

param \ yadd yasydnugrihndti bhagavdn dtma-bhdvitah
\ sajahdti malim

lake rede cha parinishthitdm \

tasmdt Jcarmasu varKishmann ajndndd

artha-kdsishu
\

md 'rtha'-drishtim krithdh srotra-sparsishv asprisJita-vas-

tushu
|

sva-lokam na vidus te vai yatra devo Jandrdanah
\
dhur dhumra-

dhiyo vedam sa-karmalcam a-tad-vidah
\ dstlrya darbhaih prdg-agraih

litirtmyena kshiti-mandalam
\

stabdho vrihad-vadhdd muni karma navaishi

yat param \
tat karma Hari-tosham yat sd vidyd tan-matir yayd \

"Brahma himself, the divine Girisa (S'iva), Manu, Daksha and the

other Prajapatis, Sanaka and other devotees, Marlchi, Atri, Angiras,

Pulastya, Pulaha, Kratu, Bhrigu, Vasishtha all these expounders of

sacred knowledge, and masters of speech, including myself (Narada) as

text gives aiianvagatah punyena ananvagatah papena. And yet the commentary
alludes to the word anamagata being in the neuter.
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the last, though seeing, are yet, to this day, unable, by austerity, by
science, by contemplation, to see Paramesvara (the supreme God), who

. sees all things. Wandering in the vast field of the verbal brahma (the

Veda), whi?h is Himcu^t to traverse, men do^not recognise the Supreme,

while they worship him as he is circumscribed by the attributes speci-

fied in the hymns (mqntrast). "When the Divine Being regards any
man w^th favoijr, that man, sunk in the contemplation of soul, aban-

dons all thougl/ts which are set upon* the world and the Veda. Cease,

therefore, Varhishmat, thrtiugh ignorance, tp look upon works which
(j j

merely seem to
> promote the chief good, as if they truly effected that

object, (works) which only touch the ear, but do not touch the reality.

The misty-minded men, who, ignorant of the Veda, declare that works

are its object, do not krx>w [hisj own world, where the divine Janar-

dana abides. Thou who, obstinate man that thou art, strewest the

whole earth with sacrificial grass, with its ends turned to the east, and

art proud of thy numerous immolations, thou knowest not what is the

highest work of all. That by which Hari (Vishnu) is pleased, is work .

that by which the thoughts are fixed on him, is science."

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

S'alda-lrahmani vede urur vistdro yasya arthato 'pi pdra-sunye tasmin

varttamdndh mantrdndm lingair vajra-hastatvddi-guna-yukta-vividha-

devatd-bhidhdna-sdmarthyaih parichchkinnam eva Indrddi-rupam tat-tat-

karmdgrahena bhajantah param Paramesvaram na viduh
\ Tarhy anyah

Ico ndma
\ karmddy-dgraham hitvd paramesvaram eva lhajed ity ata aha

"
yadd yam anugrihndti" \ anugrahe hetuh

\

dtmani Ihdvitah san sa tadd

'loke loka-vyavahdre 'vede cTia karma-marge parinishthitdm matim tyajati \

"Men, conversant with the verbal brahma, the Veda, of which the

extent is vast, and which, in fact, is %boundless, worshipping Para-

mesvara [ihe supreme God] under the form of Indra, etc., circum-

scribed by the marks specified in the hymns, i.e. limited to various

particular energies denominated deities, who are characterised by such

attributes as 'wielder of "the thunderbolt,' etc.; worshipping Him,

I say, ^.us, with an addiction to particular rites, men do not know the

supreme God. What other [god], then, [is there] ? He therefore, in

the words,
' When he regards any one with favour,' etc., says, let a

man, abandoning all addiction to works, etc., worship the supreme God

alone. The reason for this favour [is supplied in the following words] :
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' Sunk in the contemplation of soul, lie then Relinquishes his regard

directed to the business of the world and to the Veda, i.e. to the method

of works.'
"

The following passage from the Katha'Upanisbad (ii.^S) ip of a some-

what similar tendency (p. 107 of Roer's ed. and p. 106 of Eng. trans.) :

Ndyam utmd pravachanena labhyo na w^edhayd na lah?4nd srtitenti
\

yam evai&ha vrinute tena labhyas tasyaisha dtmu vrinyte fynum svdm
\

" This Soul is not to be attained-by instruction, nor by understanding,

nor by much scripture. He is attainable by him whom he chooses.
" The

Soul chooses that man's body as his own abode."

The scholiast interprets thus the first part of this text :

Yadyapi durvijneyo 'yam dtmu tathtipy- updyena suvijneyah eva ity

dha nayam dtmd pravacJianena anelia-veda-svikaranena lalkyojneyo ndpi

medhayd granthdrtha-dhdrand-saktyd na laJmnd srutena kevalena
\

kena

tarhi labhyah ity uchyate \

"
Although this soul is difficult to know, still it may easily be known

by the use of proper means. This is what [the author] proceeds to say.

This soul is not to be attained, known, by instruction, by the acknow-

ledgement of many Vedas
;
nor by understanding, by the power of re-

collecting the contents of books; nor by much scripture alone. By
what, then, isrit to be attained? This he declares."

It is not necessary to follow the scholiast into the Vedantic explana-

tion of the rest of the passage.
38

The preceding passages, emanating from two different classes of

writers, both distinguished by the spirituality of
c
their. aspirations,

manifest a depreciation, more or less distinct and emphatic, of the

polytheism of the Vedic hymns, as obstructive rather than promotive,

of divine knowledge, and express disregard, if not contempt, of the

ceremonies founded on that polytheism, and performed with a view to

the enjoyments of paradise.

SECT. Y. Division of, the Vedas, according to the Tifknu, Vuyu^, and

Bhugavata Purdnas, and the Mahdbhdrata.

Some of the Puranas, as we have seen above, represent the four

Vedas as having issued from Brahma's different n?ouths. If they had

38 See Prof. Miiller's Anc. Sansk. Lit. 1st ed. p. 320, and p. 109.
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each a separate origin of this kind, it would seem that they must have

had from the time of their production a distinct existence also. And

yet it is elsewhere iaid that there was originally but one Veda, which

was subsequently divided into four portions.

Thus the Vishnu Purana gives the following account of the division

of ihe Veda, describe?! 'as having been originally but one, into four

parts, iii. 2, 18^:
*

Kribe yuge param jndnary, Kapilddi-smrupa-dhrik \

daddti sarva-bhu-

tdndm'sarva-bhuta-hite ratah
\ chakravartti-svcfrupena tretdydm api s*a

prabhuh \
Dushidndm nigraham kurvan paripdti jagattrayam \

Vedam

ekam chatur-bhedam kritvd sdkhd-satair vibhuh
\

karoti bahulam bhuyo

Vedavydsa-svarupa-dHrik \

veddms tu dvdpare vyasya, etc.

11 In the Krita age, Vishnu, devoted to the welfare of all creatures,

assumes the form of Kapila and others to confer upon them the highest

knowledge. In the Treta age the Supreme Lord, in the form of a uni-

versal potentate, represses the violence of the wicked, and protects the

three worlds, Assuming the form of Vedavyasa, the all-pervading Being

repeatedly divides the single Veda into four parts, and multiplies it by

distributing it into hundreds of sakhas. Having thus divided the

Vedas in the Dvapara age," etc.
39

This is repeated more at length in the following section (Vish. Pur.

iii. 3, 4ff.):"

Veda-drumasya Maitreya sdkhd-bhedaih sahasrasah
\

na sakyo vistaro

vaktum sankshepene* srinushva? tarn
\ Dvdpare dvdpare Vishnur Vydsa-

rupl mahdmune
\

Vedam ekam sa bahudhd kurute jagato hitah
\ mryam

tejo balaih chdlpam manushydndm avekshya vai ^hitdya sarva-bhutdndm

veda-bheddn karoti sah
\ yayd sa kurute tanvd vedam ekam prithak pra-

bhuh
|

Vedavydsdbhidhdnd tu sd milrttir Madhuvidvishah
|

. . . . Ashtd-

vimsati-kritvo vai veddh vyastdh maharshibhih
\

Vaivasvate 'ntare tasmin

dvdpareshu punah punah \

"It is not possible, Maitreya, to describe in detail the tree of the

Vedas \\ith its thousand branches (sakhas) ;
but listen to a summary.

A friend to the world, Vishnu, in the form of Vyasa, divides the single

Veda into many parts. He does so for the good of all creatures, because

he perceives the vigour, energy, and strength of men to haie become

39
Compare on this subject portions of the passage of the Mahabhitr*ta quoted in

the First Volume of this work, pp. 144-146.
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decreased. Vedavyasa, in whose person he performs this division, is an

impersonation of the enemy of Madhu (Vishnu) Eight-and-

twenty times in the Dvapara ages oV
?

,this Vaivasvata Manvantara 4"

have the Yedas been divi'ded by great sages." These sages' are then

enumerated, and Krishna Dvaipayana
41

is the twenty-eighth. ,

The subject is resumed at the beginning of 'tne next section (Vsh.
Pur. iii. 4, 1 ff.) : c

Adyo veda chatushpddah sala-sdhasra-sapimitah \

Tato das^-gunah

I'ritsno yajno 'yam sarva^lcdmadhuk
\

Tato 'tra mat-suto Vydso 'sTlttivifn-

satitame 'ntare
\
vedam ekam chatushpddam chaturdhd vydbhajat pralhuh \

yathd tu tena vai vyastdh Vedavyasena dhlmatd
\

Vedds tathd samastais

tair vyastah Vyasais tathd mayd \
tad anenaiva 'veddndm sdkhdbheddn

dvijottama \ chaturyugeshu rachitdn samasteshv avadhdraya \

Krishna-

dvaipdyanam Vydsam viddhi Ndrdyanam prdblium \
ko 'nyo hi Ihuvi

Maitreya Mahdbhdrata-Jcrid IJiavet
\

Tena vyastdh yathd Veddh mat-pu-

trena mahdtmand
\ Dvdpare Jiy atra Ifaitreya tad me srinu yatJidrthatah \

Brahmand chodito Vydso veddn vyastum prachakrame \

Atha sishydn sa

jagrdha chaturo veda-pdra-gdn \ Rigveda-srdvakam Pailam jagrdha sa

mahdmunih
\ Vaisampdyana-ndmdnam Yajurvedasya clidgrahlt \

Jaimi-

nim Sdma-vedasya tathaivdtharvaveda-vit
\

Sumantus tasya sishyo 'bhud

Ve&avydsasya dhlmatah
\
Romaharshana-ndmdnam mahdluddhim mahd-

munim
\

Sutam jagrdha sishyam sa itihdsa-purdnayoh \

" The original Veda, consisting of four quarters,, contained a hundred

thousand verses. From it arose the' entire system ff sacrifice, tenfold

(compared with the present) and yielding all the objects of desire. Sub-

sequently, in the twenty-eighth manvantara my son, [Parasara is the

speaker] the mighty Vyasa, divided into four parts the Veda which

was one, with four quarters. In the same way as the Vedas were divided

40 For an account of the Manvantaras, ^ee
the First Part of this work, pp. 39, 43 ff.

11 Lassen (Ind. Ant. 2nd ed. i. 777, note) remarks :

"
Vyusa signifies arrangement, and

this signification had still retained its place in the recollection of the ancient recorders of

the legend, who have fermed from his name an irregular 'perfect, viz.
fvivyasa."

Lassen refers to two passages of the Mahabharata in which the name is explained,

viz.
(i. 2417), Vivyasa vedan yasmat sa tasmad Vyasah iti smritah

\
"He is called

Vyasa because he divided the Veda." And (i. 4236) To vyasya vedaihs chaturas

tapcsa bhagavan rishih
\
lake vyasatvam apede karshnyat Tcrishnatvam eva cha

\
"The

divine sage^ (Krishna Dvaipayana Vyasa) who, through fervid devotion, divided the

four Vedas, and so obtained in the world the title of Vyasa, and from his blackness,

the name of Krishna." ,
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by the wise Vyasa, so had they been divided by all the [preceding] Vy-

asas, including myself. And fcaow that the sakha divisions [formed] by
him [were the same As those] fqrmed in all the periods of four yugas.

Learn, too* that Krishna Dvaipayana Vyasa was the lord Narayana ;
for

whp else on earth could have composed the Mahabharata ? Hear now

correctly how the Veda*s were divided by him, my great son, in this Dva-

para age. Wher^, commanled by Brahma, Vyasa undertook to divide the

Vedas, he took four discipline who had read through those books. The

great muni took Paila as teacher of the Ricli, Vaisampayana of the

Yajush, and Jaimini of the Saman, while Sumantu, skilled in the

Atharva-veda, was also his disciple. He took, too, as his pupil for the

Itihasas and Puranas* the great and intelligent muni, Suta, called

llomaharshan a.
""

Vdyu Purdna. In the same way, and partly in the same words, the

Vayu Purana (section Ix.) represents the Vedas to have been divided in

the Dvapara age. It first describes how this was done by Mann in the

Svayambhuva, or first manvantara, and then recounts how Vyasa per-

formed the same task in the existing seventh, or Vaivasvata manvan-

tara; and, no doubt, also in the Dvapara age, though this is not

expressly stated in regard to Vyasa.

The following is an extract from this passage (as given in Dr.

Aufrecht's Catalogue of the Bodleian Sanskrit MSS. p. 54) :

Dvdpare tu purdvritte Manoh svdyambhuve 'ntare
\

Brahma Mamim
iivdchedam vedam ly/asyfl matiamate

\

Parivrittam yugam tdta svalpa-

virydh dvijdtayah\ samvrittdh yuga-doshena sarvam chaivayathdkramam \

bhrashta-mdnam yuga-vasdd alpa-sishtam hi drisfiate \

Dasa-sdhasra-bhd-

gena hy avasishtam krittid idam
\ mryam tejo balam chdlpam sarvam

chaiva pranasyati \

rede veddh hi Icdryydh syur md bhud veda-vindsanam
\

vede ndsam anuprdpte yajno ndsam gamishyati \ yajne nashte deva-ndsas

i
42 Mahldhara on the Vajasaneyi Sanhita ("Weber's ed. p. 1) says, in regard to the

division of the Vedas : Tatradav Brahma-paramparaya praptam Vedam Vedavyaso

mcmda-mc^tln manush$an vichintya tat-kripaya chaturdhS vyasya Rig-yajuh-sama-

tharvakhyams chaturo vtdan Paila- Vaisampayana-Jaimini-Sumantubhyah Jcramad

upadidesa te cha sva-sishebhyah \
Evam paramparaya sahasra-sakho Vedo jatah \

"
Vedavyasa, having regard to men of dull understanding, in kindness to them, divided

into four parts the Veda which had been originally handed down by tradition from

Brahma, and taught the f<5ur Vedas, called Rich, Yftjush, Saman, and Atharvan, in

order, to Paila, Vaisampayana, Jaimini, and Sumantu
;
and they again to their disciples.

In this way, by tradition, the Veda of a thousand s'akhas was produced."
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tatah sarvam pranasyati \ Adyo vedas chatmh-pddo sata-sdhasra-sammi-

tah
|

Punar dasa-gunah kritmo yajno vai, sarva-kdma-dhuk \

Evam uktas

tatliety uktvd Manur loka-hite ratah
\

i-edam ekam ohatysh-pddam chatur-

dhd vyabhajat prabhuh \

Bfrahmano vachandt tdta lokdndm hita^ttdmyayd \

tad aham varttamdnena yushmdlcam veda-Ttalpanam I manvantarena va-

lishydmi vyatltdndm prahalpanam \ pratyakslienh fyarokshdm vai tad pibo-

dhata sattamdh
\

Asmin yuge krito VydsaTi^ Pdrdsaryah parantapah \

"Dvaipdyanah" iti khydto Visitor amsah prakirtiitah \

Brahmand chodi-

tah so 'smin vedam vyasfum prachalcrame \

A.tha sishyan sa jagrdha clia-

turo veda-kdrandt
\

Jaiminim oha Sumantum cha Vaiiampdyanam eva

cha
|

Pailaih teshdm chaturtham tu panchamam Lomaharshanam
\

" In the former Dvapara of the Svayambhuva' manvantara, Brahma

said to Manu,
' Divide the Yeda, o sage. The age is changed ; through

its baneful influence the Brahmans have become feeble, and from the same

cause the measure of everything has gradually declined, so that little is

seen remaining. A part (of the Veda) consisting of only these ten thousand

(verses) is now left to us from the Krita age ; vigour, fire, and energy

are diminished
;
and everything is on the road to destruction. A plurality

of Vedas must be made out of the one Veda, lest the Veda be destroyed.

The destruction of the Veda would involve the destruction of sacrifice
;

thajt again would occasion the annihilation of the gods, and then every-

thing would go to ruin. The primeval Veda consisted of four quarters

and extended to one hundred thousand verses, while sacrifice was ten-

fold, and yielded every object of desire." Being thy-s addressed, Mann,

the lord, devoted to the good of the world, replied, <Be it so,' and in

conformity with the command of Brahma, divided the one Veda, which

consisted of four quarters, into four parts.
43 I shall, therefore, narrate

to you the division of the Veda in the existing manvantara
;
from which

visible division you, virtuous sages, can understand those invisible

arrangements of the same kind wMch were made in past manvantaraf..

In this Tuga, the victorious son of Parasara,, who is called Dvaipayana,

and is celebrated as a"portion of Vishnu, has been made the Vylsa. In

this Yuga, he, being commanded by Brahma, began to divide the Vedas.

For this purpose he took four pupils, Jaimini, Sumantu, Vaisampayana,

43 The Mahabharata, S'untipi> verse 13,678, says the Vedas were divided in the

Svayambhuva manvantara by Apantaratamas, son of SarasvatI (Tenet bhinnas tada

veda manoh svayambhuvo 'ntar<"}.
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and Paila, and, as a fifth, Lomaharshana "
[for the Puranas and Iti-

hasas, etc.] ,

Bhdgarata Purdya.-^-'Lt is in its 'third book, where the different man-

vantaras ar described, that the Yishnu Purana gives an account of the

division of the Yedas. In the book of the JBhagavata Purana where
i *

the manvantaras are enumerated, there is no corresponding allusion to

the division of the Yedas
; Vut a passage to the same effect occurs in

the fourth, section of the'first^book, verses14ff. :

DviijHfre samamiprdpte tritiya-yuga-paryaye
'

\ >jafah Pardsardd yogi

Vdsavydm kalayd "Hareh
\

15. Sa kaddchit Sarasvatydh upasprisyajalam

suchi
\

viviktah ekah dsmah udite ravi-mandale
\

16. Pardvara-jnah sa

rishih kdlendvyakta-ranthasd \ yuga-dharma-vyatikaram pruptam Ihuri

yuge yuge \

17. Bhautikandm cha, bhuvdndm sakti-hrasaih cha tat-kri-

tam
|

asraddhadhdnan nissatvdn durmedhdn hrasitdyushah \

13. Dur-

bhagdms jandn vlkshya munir divyena chakshushd
\
sarva-varndsramdndm

yad dadhyau hitam amogha-drik \

19. Chtiturhotram karma suddham pra-

jdndm vlkshya vaidikam
\ vyadadhdd yajna-santatyai vedam ekam chatur-

vidham
\
20. Rig-yajuh-sdmdtharvdkhyah vedas chatvdra uddhritdh

\

itihdsa-purdnaiti cha panchamo veda uchyate \

21. Tattrarg-veda-dharah

Pailah sdmago Jaiminih kavih
\ Vaisampdyana evaiko nishndto yajushdm

ttta
|

22. Atharvdngirasdm tisit Sumantur duruno munih
\ itihdsa-purdnd-

ndmpitd me Romaharshanah
\
23. Te ete rishayo vedam svam svam vyasyann

anekadhd
\ sishyaih prasishyais tach-chhishyair vedds te sdkhino 'bhavan

\

24. Te era veddh duryiedhair dh&ryante purushair yathd \
evam chakdra

lhagavdn Vydsah krvpana
- vatsalah

\

25. Stri -sudra -
dvijabandhundili,

trayl na sruti-gochard \ karma-sreyasi mudhdndm breyah era bhaved iha
\

iti Bhdratam dkhydnam kripayd munina, kritam
\

14. "When the Dvapara age had arrived, during the revolution of

that third yuga, the Yogin (Vyasa) was born, a portion of Hari, as the

son of Parasara and Vasavya. 15. As on one occasion he was sitting

solitary at sunrise, after touching the pure waters of the Sarasvati, (16)

this rishi,<who knew*the past and the future, perceiving, with the eye

of divine intelligence, that disorder had in each yuga been introduced

into the duties proper to each, through the action of time, whose march

is imperceptible, (17) tha the strength of beings formed of the
Clements

had in consequence declined, that men were destitute of faith, vigour,

and intelligence, that their lives were shorteised, (18) and that they
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were miserable, reflected with unerring insight on the means of bene-

fitting the several castes and orders. 19. Discerning that the pureVedic

ceremonies ought to be performed foi* men by thfr agency of four classes

of priests, he divided the one Yeda into four parts, with a^iew to the

performance of sacrifice. 20. Four Yedas, called the Bicht Yajush,

Saman, and Atharvan, were drawn forth froni it
;
while the Itihasas

and Puranas are called the fifth Veda. 21uOf th'ese'the Rich was held

by Paila, the sage Jaimini chanted the,.Saman, Yaisampayena alone

was versed in the Ytfjush, (22) the dreadful muni Sumantu in the

verses of Atharvan and Angiras, and my father Romaharshana in the

Itihasas and Puranas. 23. Each of these rishis arranged his own Yeda

in many ways ;
and by the successive generations of their disciples

the Yedas were separated into branches (sdkhas}. 24. The venerable

Vyasa, kind to the wretched, acted thus in order that the Yedas might

be recollected by men of enfeebled understanding. 25. And as women,

S'udras, and the inferior members of the twice-born classes were un-

fitted for hearing the Yeda, and were infatuated in desiring the bless-

ings arising from ceremonies, the muni, with a view to their felicity,

in his kindness composed the narrative called the Mahabharata."

But notwithstanding the magnitude of the great legendary and theo-

logical repertory which he had thus compiled, Yyasa, we are told, was

dissatisfied with his own contributions to sacred science until he had

produced the Bhagavata Purana consecrated to the glory of Bhagavat

(Krishna).
41 The completion of this 'design is ,hus narrated, Bhag.

Pur. i. 7, 6 :

Anarthopasamam sdkshdd lhakti-yogam Adhokshaje \ lokasytijanato

vidvdms chakre Sdtvata - samhitfim
\

7. Yasydm vai sruyamdndyam

JTrishne parama-purushe \

bhaktir ud/patyate pumsah soha-moha-bliaya-

pahd |

8. Sa samhitam Bhugavatlm kritva 'nukramya chdtmajam \

S'ukam adhyapayamdsa nwritti-vtlratam munih
\

"Knowing that devotion to Adhokshaja (Krishna) was the evident

means of putting an end to the folly of the world,' which waa ignorant

of this, he composed the Satvata-Sanhita (the Bhagavata). 7. When a

man listens to this work, devotion to Krishna, the supreme Purusha,

arises in his mind, and frees him from grief, delusion, arid fear. Having

44 See Wilson's Vishnu Purana, Preface, p. xlvi.
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completed and arranged this Sanhita, the muni taught it to his son

S'uka, who was indisposed to the .pursuit of secular objects."

Towards the close, of this Purana? also, in the sixth section of the

twelfth book(verses 37 if.), there is to be founcf what Professor Wilson

(Vish. Pur. Pref.) calls " a rather awkwardly introduced description of
J

the arrangement of the e9as and Puranas by Vyasa."

The passage (as* gifen in, the Bombay lithographed edition) is as

follows : ,
*

*

Suta ixacha
\

samdhitdtmano brahman Brahmaxah parameshthinah \

hrid-dkdsdd abhud'nddo vriUi-rodhdd vibhdvyate \ yad-updsanayd brah-

man yogino malam dtmanah
\ dravya-kriyd-kdrakdkhyaih dhutvd ydnty

apanurbhavam \

Tato 'bhftt trivrid omkdro yo 'vyakta-prabhavah svardt
\

yat tal lingam Bhagavato Brahmanah paramdtmanah \

srinoti yah imam

sphotam supta-srotre cha sunya-drik \ yena vug vyajyate yasya vyakiir

ukase dtmanah
\

svadhdmno brahmanah sdJcshdd vdchakah paramdtmanah \

sa-sarva-mantropanishad-veda-vtjam sandtanam
\ tasya hy dsams trayo

varndh a-Tcdrddydh Bhrigudvaha \ dhuryante yais trayo bhdvdh gunah

ndmdrtha-vrittayah \

tato 'Itshara-samdmndyam asrijad bhagavdn aj'ah \

Antassthoshma-svara-sparsa-hrasva-dlrghddi-lalcshanam \
tendsau chaturo

veddms chaturbhir vadanair vibhuh
\ sa-vydhritikdn somkdrdms chdtur-

hotra-vivakshayd \ putrdn adhydpayat tains tu brahmarshln brahma-

koviddn
\

te tu dharmopadeshtdrah sva-putrebhyah samddisan
\

te param-

parayd prdptds tat-tach-chhishyair dhrita-vrataih
\ chaturyugeshv atha

vyastdh dvdparddau wfaharshibhtljt, \ kshmdyushah kshmd-sattvdn dur-

medhdn mkshya Jedtytah \

veddri brahmarshayo vyasyan hridisthdch-

yuta-noditdh \

Asminn apy antare brahman bhagwdn loka-bhdvanah
\

brahmesddyair lokapdlair ydchito dharma-guptage \

Pardsardt Satyavat-

ydm amsdmsa-kalayd vibhuh
\

avatirno mahabhdga vedam chalcre chatur-

vidham
\ rig-atharva-yajuh-sdmndm rdsln uddhritya vargasah \ chatasrah

samhitds chakre mantrair manigandh nva
\

tdsdm sa chaturah sishydn

updhuya mahdmatih
\

Ekaiknm samhitdrn brahman ekaikasmai dadau

vibhuh \ Puilaya sam^itd^ ddydm bahvrichdkhydm 'tivdcha ha
\

Vaisam-

$>dyana-sanjndya nigaddkhyaih yajur-ganam \
sdmndm Jaiminaye prdha

tathd chhandoga-samhitdm \ Atharvdngiraslm ndma sva-sishdya Su-

mantave
\

11 Suta speaks :

' From the aether of the supreme Brahma's heart,

when he was plunged in meditation, there issued a sound, which is
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perceived [by the devout] when they close their organs of sense. By

adoring this sound, devotees destroy the soul's threefold taint, extrinsic,

inherent, and superhuman,
43 and ^-become exetnp^. from future birth.

From this sound sprang the omkara, composed of three elements, self-

resplendent, of imperceptible origin, that which is the emblem of tjie di-
I

vine Brahma, the supreme spirit. He it is whrfhears this sound (sghota],

when the ears are insensible and the visions-inactive, (this sphota or om-

kdra] through which speeches revealed, and which is manifeeted in the

aether, from the Soul.
4
.
6 This [omkara] is the sensible exponent o* Brahma,

the self-sustained, the supreme spirit; and it is the eteYnal seed of the Ve-

das, including all the Mantras and Upanishads. In this [omkara']
there

were, o descendant of Bhrigu, three letters, A1 and the rest, by which

the three conditions, the [three] qualities, the [three] names, the [three]

significations, the [three] states 47 are maintained. From these [three

letters] the divine and unborn being created the traditional system of

the letters of the alphabet, distinguished as inner (y, r, J, v], iishmas

(s, sh, s, h\ vowels, long and short, and consonants. With this [al-

phabet] the omnipresent Being, desiring to reveal the functions of the

four classes of priests, [created] from, his four mouths the four Vedas

with the three sacred syllables (vyahritis) and the omkara.^ These he

taught to 'his sons, the brahmarshis, skilled in sacred lore
;
and these

teachers of duty, in turn declared them to their sons. The Yedas were

thus received by each succeeding generation of devout pupils from their

45
Dravya-kriya-karaka, which the scholiast interprets as* answering to adhibhTita,

adhyatma, and adhidaiv(fi See the explanation of these terms in Wilson's Sankhya-
karika, pp. 2 and 9.

46 I quote the scholiast's explanation of this obscure verse : Ko 'sau paramatma
tarn aha ' srinoti' iti

\

imam sphotam avyaktam oihkaram
\ natyt Jtvah evo tarn

srinotu
\

na ity aha
\ supta-srotre karna-pidhanadina avrittike 'pi srotre sati

\ jlvas
lit karanadinatvad na tada srota

\ tad-vpalabdhis tu tasya paramatma-dvarika eva iti

bhavah
\

Isvaras tti naivam
\ yatah sunya-drik sunye'pi indriya-varge drik jnanain

yasya \

tathd hi supto yadci sabdaih srutva prabiAldhyate na tada jJvah srota llnen-

driyatvcit
\

ato yas tadfi sabdam srutva jlvam prabodlQyatPsa yatha pcramatma era

ttdvat
\

ko 'sav onikaras tarn visinashti sardhena yena vag brihatl vyajyate yasya cha

hridayakase atmanah sakasad vyaktir abhivyaktih. The word sphota will be explained

below, in a future section.

47 These the scholiast explains thus : Gunah sattvadayah \

namani rig-yajuh-sa-

mani
\
arthah bhur-bhuvah-svar-lokah

\ vrittayojagrad-adyuh \

49 If I have translated this correctly, tbe omkara is both the source of the alphabet,

'and the alphabet of the omTfara .'
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x

predecessors, and in each of the systems of four yugas were divided by

great sages at the beginning of the Dvapara.
49 The Brahmarshis, im-

pelled by Achyuta, who^ resided in t>heir hearts, divided the Vedas, be-

ca,use they pe,r.cved that men had declined in age} in power, and in under-

standing. In this manvantara also,
50 the divine and omnipresent Being,

the author^of the aniversej being 'supplicated by Brahma, Isa (S'iva), and

the other guardians ef tke
worjd,

to maintain righteousness, became par-

tially incarnate as fhe son. of Parasara and, Satyavati, and divided the

Veda into""/our parts. Selecting aggregates of Rich, Atharvan, Yajush,

and Saman verses, and arranging them in sections (vargas], he formed

four sanliitus (collections) of the hymns, as gems [of the same description

are gathered together in separate heaps]. Having summoned four dis-

ciples, the wise lord gave to Sach of them one of these sanhitas. To

Paila he declared the first sanhita, called that of the Bahvrichas
;

to

Vaisampayana the assemblage of Yayush verses, called Nigada ;
to

Jaimini the Chhandoga collection of Saman verses: and to his pupil,

Sumantu, the Atharvangirasi."

The Bhagavata Purana, however, is not consistent in the account

which it gives of the division of the Vedas. In a passage already

quoted in the First Volume of this work, p. 158, it speaks of that division

as having been the work of the monarch Pururavas, and as having
'

taken place in the beginning of the Treta age. From the importance

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

The celestial nymph Urvasi, the* Purana tells us, had been doomed,

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

9
49

Dvaparadau can only mean the "
beginning of the Dvapara ;

"
but the scholiast

undertakes by the following process of reasoning to show that it means the end of that

yuga : Dvaparadau dvaparam adir yasya tad-antyanisa-lakshanasya kalasya \
tasmin

dvaparante veda -
v+bJiaga - prasiddheh S'antanu - sama - kala - Vyasavatara-prasiddhes

cha
| vyasta vibhahtah

\ "Dvaparadau means the period of which the dvapara was

the beginning, i.e. the time distinguished as tne concluding portion of that yuga ;

since it is notorious that the Vedas were divided at the end of the Dvapara, and that

the incarnation of Vyilsa was contemporaneous with S'antanu. f
7

ys<aA= ;^AA;<aA,

divided." *

50 From this it appears that hitherto the account had not referred to the present

manvantara. The scholiast remarks : Evam samanyato veda-vibhciga-kramam uktva

vaivasvata-manvantare vis'eshato nirupayitum aha
\ "Having thus [in the preceding

verses] generally described the manner in which the Vedas^ are divided, [the Juthor]
now states [as follows], with the view of determining particularly [what was done] in

the Vaivasvata manvantara."
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4

fell in love with. King Pururavas, the report of whose manly beauty

had touched her heart, even before she had been banished from para-

dise. After spending many happy, days in the ociety of her lover, she

forsook him in consequence of his having infringed one 6"f the conditions

of their cohabitation, and Pururavas was in consequence rendered very

miserable-. He at length, however, obtained fa renewal of their inter-

course, and she finally recommended him to worship the Grandharvas,

who would then re-unite hipi'with her indissolubly!

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

Tasya saihstuvatas tushtdh agnisthdllm dadur nrijta \

Urvaslm manya-

mdnas tarn so 'budhyata charan vane
\

Sthdllm nyasya vane gatvd grihdn

ddhydyato nisi
\ Tretdydm sampravrittdydm, manasi trayy avarttata

\

Sthdll-sthdnam gato 'svattham sami-garlhaih vilakshya sah
\

Tena dve

aranl kritvd Urvasi-loka-kdmyayd \
JJrvaslm mantrato dhydyann adhard-

ranim uttardm
\

Atmdnam ubhayor madhye yat tat prajananam pralhuh \

Tasya, nirmathandjjdto jdtaveddh vibhdvasuh
\ Trayyd cha vidyayd rdjnd

pittratve Icalpitas trivrit
\ Tenayajata yajnesam lhagavantam adhoksha-

jam |

Urvasi-lolcam anvichhan sarva-devamayaiii Harim \

Ekah eva purd

vedah pranavah sarva-vdnmayah \
Devo ndrdyano nanyah eko 'gnir varnah

eva cha
\
Pururavasa evdslt trayl tretd-mukhe nripa \ Agnind prajayd

rdjd lolcam gdndJiarvam eyivdn \

" The Gandharvas, gratified by his praises, gave him a platter con-

taining fire. This he [at first] supposed to be Urvasi, but became

aware [of his mistake], as he wandtred in the wood. Having placed

the platter in the forest, Pururavas went home ; and as he was medi-

tating in the nigW> after the Treta age had commenced, the triple Yeda

appeared before his mind. 51

Returning to the spot where he had placed

the platter, he beheld an tisvattha tree springing out of a saml tree, and

formed from it two pieces of wood. Longing to attain fne world where

TTrvasI dwelt, he imagined to/ himself, according to the sacred text,

Urvasi as the lower and himself as the upper piece of wood, and the place

of generation as situated between the two. 52

^ Ag.i was produced from its

51 Karma-bodhaham veda-trayam pradurabhut \

" The three Vedas, expounders of

rites, were manifested to him," as the scholiast explains."
52 Elusion is here made, to a part of the ceremonial for kindling a particular sacri-

ficial fire
;
one of the formulas employed at which, as given in the Vaj. Sanhita, 5, 2,

is, "thou art Urvasi" (JJrvasy asi), and another, "thou art Pururavas" (fururavuh
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friction, and, according to the threefold science [Veda], was under his

triple form, adopted by the king ,
as his son. With this fire, seeking to

attain the heaven of Ur,vasT, he worshipped the divine Hari, the lord of

sacrifice, Adho"kshaja, formed of the substance "of all the gods. There

was formerly but one Yeda, the sacred monosyllable om, the essence of

all speech' ;
one ''god, Narayana ;

one Agni, and [one] caste. From

Purur^vas came the toiple yeda in the beginning of the Treta age.

Through Agni, his son, the king attained the heaven of the Gan-

dharvas.'V
3 '

'

On the close of this passage the commentator remarks :

Nanv anddir veda-traya-bodhito brdhmanddmdm Indrddy-aneka-deva-

yajanena svarga-prdpti-heiuh karma-mdrgah katham sddir iva varnyate \

Tatrdha "
elca eva" iti dvdtihydm \

Purd krita-yuge sarva-vdnmayah

sarvdsdm vdchdm vlja-bhutah pranavah eka eva vedah
\

Devas cha Ntird-

yanah eka eva
\ Agnis cJia eka eva laukikah

\

Varnas cha eka leva hamso

ndma
\ Veda-trayl tu Pururavasah sakdsdd uslt .... Ayam bhdvah

\

krita-yuge sattva-pradhdndh prdyasah sarve ''pi dhydna-nishthdh \ rajah-

pradhdne tu Tretu-yuge vedddi-vibhagena karma-mtirgah pralcato babhuva

ity arthah
\

" How is it that the eternal method of works, which is pointed out

by the three Vedas, and through which Brahmans and others, by wor-

shipping Indra and many other gods, attain to paradise, is spoken of

[in the preceding verses] as if it had a beginning in time ? He [the

author of the Purana] answers thio in these two verses. Formerly, i.e. in

the Krita age, there was only one Veda, the sacred monosyllable om, the

essence of all words, i.e. that which is the seed of ail words
;
and there

was only one god, Narayana ; only one fire, that for common uses
;
and

->

asi}, the former denoting the lower (adhararani), and the latter the upper, piece of

wood (uitararani}, by the friction of which the fire was to be produced. See Weber's

Indische Studien, i. 197, and note; Roth's Illustrations of the Nirukta, p. 154;

the S'atapatha Brahmana, iii. 4, 1, 22, and Katyayana's S'rauta Sutras, v. 1, 28 ff.

The commentator on the Vajanasaneyo Sanhita explains the formula Urvasy asi thus :

Talha Urvasi fururavo-m tpasya bhogaya adhastat sete tadvat tvam adho 'vasthita

'si
|

" As Urvas'l lies under King Pururavas for sexual connection, so thou art placed

underneath."
53 This story is also told in a prose passage in the Vish. Pur. iv. 6. It is there

stated that Pururavas divided fire, which was originally one, in a threefold jpanner

(Eko 'gnir adav abhavad Ailena \u atra manvantare traita? pravarttita). No mention,

however, is there made of his having divided the Vedas, or partitioned society into

castes.
>
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;

only one caste, the Hansa. But the triple Veda came from Pururavas.

.... The meaning is this : in the Krita age the quality of goodness

predominated in men, who were almost all absorbed in meditation. But

in the Treta age, when 'passion (rajas) prevailed, the method of works

was manifested by the division of the Yedas." 5i

This last quoted passage of the Bb.aga.vata gives, as I have intimated,

a different account of the division of the Vedas ftfrofli that contajped in

the other two texts previously adduced from the same work, _and in the

citations from the Vifihhu and Vayu Puranas. The one set of passages

speak of the Veda as having been divided by Vyasa iato four parts in the

Dvapara age; while the text last cited speaks of the tripleVeda as having

originated with Pururavas in the Treta age ;
and evidently belonged to

a different tradition from the former three. The legend which speaks

of three Vedas may possibly have a somewhat more ancient source than

that which speaks of four, as it was not till a later date that the Atharva

asserted its right to be ranked with the three others as a fourth Veda.

The former tradition, however, would appear to have had its origin

partly in etymological considerations. The word Treta, though designat-

ing the second Yuga, means a triad, and seems to have been suggested

to the writer's mind by the triple fire mentioned in the legend.

Mahabhurata. The following passage from the Mahabharata, Sf

anti-

parvan (verses 13,088 ff.), agrees partially in tenor with the last

passage from the Bhagavata, but is silent regarding Pururavas :

Idam krita-yugam nama kalah sr'Jshthah pravarttitah \ Aldmsyali

yajna-pasavo yuge 'smin na tad anyaiha \

Chatushnat sakalo dharmo Iha-

I'isliyaty atra rai surah
\

Tatas Treta-yugam nama trayi yatra Uta'vish-

yati |
Prokshituh yajna-pasavo ladham prdpsyanti vai makhe 55

|

Yatra
(

54 This legend is borrowed from the S'atapatha Brahmana, xi. 5r, 1, 1 ff. (pp. 855-

858 Weber's ed.), where the motive for its introduction is to describe the process by
which fire was generated by Pururavas in obedience to the command of the Gan-

dharvas, as the means of his admission into their paradise. See Professor Miiller's

translation of this story in the Oxford Essays for 1856, p,p. 62, 63, or the reprint in

his Chips from a German Workshop; and the First Volume of this' work, p v 226.

The legend is founded on the 95th hymn of the tenth book of the Rig-veda.
55 Manu

(i. 85, 86) differs from this passage of the Mahabharata in making the

Dvapara the age of sacrifice : Anye krilayuge dharmas Tretayam Dvapare pare \ Anye
kaliyugc nrlnaih yuga-hrasanurupatah \ Tapth parf.m Kritayuge Tretayam jnanam
ucliyate \ Lvapare yajnam evahur danam ekam kalau yuge \

" Different duties are

practised by men in the
(
Krita age, and different duties in the Treta, Dvapara, and
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pddas chaturtho vai dharmasya na lhavishyati \

Tato vai dvdparam ndma

misrah kdlo hhavishyati \

" This present Krit^ age is the best of all the yugas ;
in it it will be

unlawful to^ldy any animals for sacrifice
;
in this age righteousness shall

consist of all its four portions and be entire. Then shall follow the

Treta age, in which the triple* Yeda shall come into existence, and

animals fit for sadrifise
shalj.

be slaughtered as oblations. In that age

the fourth part of 'righteousness shall be* panting. Next shall succeed

the Dva|jara, a mixed period."
'

.

The M. Bh. (S'antip. 13,475) relates that two Asuras, who beheld

Brahma creating the Yedas, suddenly snatched them up and ran off.

Brahma laments their lees, exclaiming :

Vedo me paramdm chakshur vedo me paramam lalam
|

. . . . Vedan

rite M kim kurydm lokdndm srishtim uttamdm
\

" The Veda is my principal eye ;
the Veda is my principal strength.

.... What shall I do without the Vedas, the most excellent creation

in the universe ?
"

They were, however, recovered and restored to

Brahma (verses 13,506 ff.).

Vishnu Purana,. The following verse, Vish. Pur. iii. 2, 12, refers to

the periodical disappearance of the Vedas :

Chaturyugante veddndm jdyate kali-viplavah \ pravarttayanti tan etya

Ihuvi saptarshayo divah
\

" At the end of the four ages (yugas} the disappearance of the Vedas,

incident to the Kali, takes placed The seven rishis come from heaven

to earth, and again give them currency." (Compare M. Bh. S'antip.

verse 7660, which will be quoted further on.)

SECT. VI. Accounts in the Vishnu and Vdyu Purdnas of the schisms

leticeen the adherents of the Yajur-veda, Vaisampdyana and Ydjna-

valkya ; hostility of the Atharvanas towards the other Vedas ; and of

the Chhandogas towards th<?Rig-veda.
*

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

Kali ages, in proportion to the decline in those yugas. Devotion is said to he supreme
in the Krita, knowledge in the Treta, sacrifice in the Dvlpara, and liherality'alone in

the Kali." See also Mahabharata, S'untiparvan, verse 8505, which agrees with Manu.
Sec also the First Volume of this work, pp. 39 ff.
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the way in which the Yajur-veda came to be divided into two schools,

the black and the white :

4

Ydjnavalkyas tu tasydbhud Brahmardta-suto dyija \ S'ishyah parama-

dharma-jno guru-vritti-parah sadd
\

Rishir y\) 'dya mahtimgrum samdj$

ndgamishyati \ Tasya vai sapta-rdtram tu brahma-hatyd bhavishyati \

Purvam eva muni-ganaih samayo 'bhut krito dvija \ Viisampdyana ekas

tu tarn vyatikrdntavdms tadd
\ S'vasrlyam bdlakam 86 'tha padd sprish-

jam aghdtayat \ S'ishydn dha^sa
" bhoh sishydh,brahma-hatydpaham vra-

tam
|

Charadhvam ma.t-*rite sarve na vichtiryyam idam tathd
"

I Athdha

Ydjncwalkyas tarn " kim ebhir bhagavan dvijaih \
Klesitair alpatejobhir cha-

risJiye 'ham idam vratam "
|

Tatah kruddho guruh prdha Ydjnavalkyam

mahdmatih
\ "Muchyatdm yat tvayd 'dhltam matt') viprdvamanyaka \Niste-

j'aso vadasy etdn yas tvam brdhmana-pungavdn \

Tena sishyena ndrtho 'sti

mamdjnd-bhanga-kdrind
"

| Ydjnavalkyas tatahprdha bJiaktau tat te mayo-

ditam
\ Mamdpy alam tvayd 'dhltam yad mayd tad idam dvija \ Ity uktvd

rudhirdktdni sarupdni yajumshi sah
\ Chhardayitvd dadau tasmai yayau

cha svechhayti munih \ yajumshy atha visrishtfini Ydjnavalkyena vai dvija \

Jagrihus tittirlbhutvd Taittirlyas tu te tatah
\ Brahma-hatyd-vratam

chlrnam gurund choditais tu yaih \ Charakddhvaryavas te tu charandd

munisattamdh
\ Ydjnavalkyo'tha Maitreya prdndydma-pardyanah \

tush-

fdva prayatah suryam yajumshy abhilashams tatah
|

. . . . Ity evam-

ddibhis tena stuyamanah stavaih ravih
\ vdji-rupa-dharah prdha "vriya-

tdm " Hi " vdnchhitam "
| Ydjnavalkyas tadd prdha pranipatya divd-

karam
\ yajumshi tdni me dehi ydni stnti na me gurau \

Evam ukto da-

dau tasmai yajumshi bhagavan ravih
\ aydtaydma-sanjndni ydni vetti na

tad-guruh \ Yajumshi yair adhltdni tdni viprair dvijottama \ vdjinas te

samdkhydt&h suryo 'svah so 'bhavad yatah \

"
Tajnavalkya, son of iirahmarata, was his [Vaisampayana'sJ dis-

ciple, eminently versed in duty, and always attentive to h'is teacher. An

agreement had formerly been m,de by the Munis that any one of their

number who should fail to attend at an assembly on Mount Mem on

a certain day should incur the guilt of Brahmanicide during a period

of seven nights. Yaisampayana was the only person who infringed

this agreement, and he in consequence occasioned the death of his

sister's child by touching it with his foot. He then desired all his

disciples to perform on 'his behalf an expiation which should take away
his guilt, and forbade any hesitation. Tajnavalkya then said to him,
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' Reverend sir, what is the necessity for these faint and feeble Brah-

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

replied to Yajnavalkya, 'Contemner of Brahmans, give up all that thou

hast learnt froni me ;
I Have no need of a disobedient disciple, who,

like thee, stigmatizes these eminent Brahmans as feeble.' Yajnavalkya

rejoined,
'* It wafe from devotion [to thee] that I said what I did

; but

I, too, have done fritlf thee ^
here is all that I have learnt from thee.'

Having spoken, he vomked forth the identical Yajush texts tainted

with blopd, and giving them to his master, h'e .departed at his will.

[The other pupilo] having then become transformed into partridges

(tittiri), picked up the Yajush texts, which were given up by Yajna-

valkya, and were thencs called Taittiriyas. And those who by their

teacher's command had performed the expiation for Brahmanicide,

were from this performance (charana) called Charakadhvaryus. Yajna-

valkya then, who was habituated to the exercise of suppressing his

breath, devoutly hymned the sun, desiring to obtain Yajush texts ....

[I pass over the hymn.] Thus celebrated with these and other praises,

the sun assumed the form of a horse, and said,
' Ask whatever boon

thou desirest.' Yajnavalkya then, bowing down before the lord of

day, replied,
' Give me such Yajush texts as my teacher does not pos-

sess.' Thus supplicated, the sun gave him the Yajush texts called

Ayatayama, which were not known to his master. Those by whom

these texts were studied were called Vajins, because the sun (when he

gave them) assumed the shape offc horse (vajin}."

I quote also the parallel text from the Vayu Purana, as it exhibits

some slight variations from the preceding (Aufr. Cat. p. 55) :

Kdryam dsld rishlndm cha kinchid brdhmana-sattamdh
\ Meru-prish-

tham samdsddya tais tada "
'stv

"
iti mantritam

\

Yo no 'tra sapta-

rdtrena ndgacfthed dvija-sattamdh \
sa kurt/dd brahma-badhydm rai

samayo nah pralfirttitali \

Tatas te sa-yandh sarve Vaisampdyana-varji-

tdh
| Prayayuh saptardtrena ya,tra sandhih krito 'bhavat

\
Brdhmand-

ndm tu vachyndd brahma-ladliydm chakdra sah
\ S'ishydn atha samdniya

sa Vaisampdyano>''lravit \

"
Brahma-ladhydm charadhvam vai mat-krite

dvijah-sattamdh \

sarve yuyam samdgamya bruta me tad-hitam vach,ih
"

|

Ydjnavalkyah uvdcha
\

Aham eva charishydmi tishthantu munayas te ime
\

bdlam chotthapayishydmi tapasd svena bhdvitah
\

*Evam uktas tatah krud-

dho Ydjnavalkyam athdbravlt
\

uvdcha "yat tvaydldhltam sarram praty-

>
T
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arpayasva me "
|

Evam uktah sarupani yajumshi pradadau gwroh \

ru-

dhirena tathti 'ktuni chliarditvd brahma-i'ittamah
\

Tatah sa dhydnam

dsthdya suryam drddhayad dvijah.\
"
surya Imhma yad uchchhinnam

kham gatvd pratitishthati" \
Tato ydni gatdny urdvUicm yajuih&fry

dditya-mandalam \

Tdni tasmai dadau*tushtah suryo vai Brdhmarataye \

Asva-rupas cha mdrttando Ydjnavalkyaya dhltnate
\ YajumsJiy adhlyate

ydni brdhmandh yena kenachit (yani kdnichit ?) [ ^aswi-rupdni (-rupena ?)

dattdni tatas te Vdjmo'bhava.n'
j6

\ Irahma-hatyci tu yais chlrnu cfiarandt

charakdh smritdh
\ Tfaiiampdyana-sisJiyas te chardkdli samuddj>ritdh

\

" The rishis having a certain occasion, met on th summit of Mount

Meru, when, after consultation, they resolved and agreed together that

any one of their number who should fail to attend there for seven

nights should become involved in the guilt of brahmanicide. They all in

consequence resorted to the appointed place for seven nights along with

their attendants. Yaisampayana alone was absent, and he, according to

the word of the Brahmans, committed brahmanicide. He then as-

sembled his disciples, and desired them to perform, on his behalf, an

expiation for his oifence, and to meet and tell him what was salutary

for the purpose. Yajnavalkya then said,
' I myself will perform the

penance ;
let all these munis refrain : inspired by my own austere-

fervour I
r

shall raise up the boy (whom thou hast slain).' Incensed at

this speech of Yajnavalkya [Yaisampayana] said to him,
' Restore all

that thou hast learned (from me).' Thus addressed, the sage, deeply

versed in sacred lore, vomited forth 4?he identical Yajush texts stained

with blood, and delivered them to his teacher. Plunged in meditation,

the Brahman (Yajnavalkya) then adored the sun, saying,
'

Sun, every

sacred text which disappears [from the earth] goes to the sky, and

there abides.' The sun, gratified, and [appearing] in the form of a

horse, bestowed on Yajnavalkya, son of Brahmarata, '&!! the Yajush

texts which had ascended to the solar region. As all the Yajush texts

which these Brahmans study were given by him in the form of a horse,

they in consequence became Vajins. And tht disciples of Yaisam-

payana, by whom the expiatory rite was accomplished, were called

Charakas, from its accomplishment (charana}.
" ^

56 Ifim indebted to Dr. Hall for communicating to me the various readings of this

verse in the India Office Library MSS., but some parts of it seem to be corrupt.
57 In a note to p. 461 (4to. ed.) of his Translation of the Vishnu Purana, Prof. Wilson
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It is sufficiently evident from the preceding legend that the adherents

of the two different divisions of the Tajurveda (the Taittiriya or black,

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

ether with feelings of the greatest hostility feelings akin to those with

which the followers of the rival deities, Vishnu and S'iva, look upon

each other in motlern days. On this subject I translate a passage from

Professor "Weber's History o Indian Literature, p. 84 :

"Whilst the theologians of the Rich, are called Bahvrichas, and

those of '.the Saman Chhandogas, the old name'fgr the divines of the ,

Yajush is Adhvaryu : and these ancient appellations are to be found in

the Sanhita of the Black Yajush (the Taittiriya), and in the Brahmana

of the White Yajush (the S'atapatha Brahmana). The latter work ap-

plies the term Adhvaryus to its own adherents, whilst their opponents

are denominated Charakadhvaryus, and are the objects of censure. This

hostility is also exhibited in a passage of the Sanhita of the White

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

offered at the Purushamedha, is devoted to Dushkrita or Sin." 58

In his Indische Studien (iii. 454) Professor Weber specifies the fol-

lowing passages in the S'atapatha Brahmana as those in which the Cha-

rakas, or Charakadhvaryus are censured, viz. iii. 8, 2, 24
;

iv. 1, 2, 19
;

iv. 2, 3, 15
;

iv. 2, 4, 1
;

vi. 2, 2, 1, 10; viii. 1, 3, 7
;

viii. 7*, 1, 14, 24.

Of these I quote one specimen (iv. 1, 2, 19) :

mentions the following legend illustrative of the effects of this schism. " The Vayu
and Matsya relate, rather obscurely, a diipute between Janamejaya and Vais'ampayana,
in consequence of the former's patronage of the Brahmans of the Vajasaneyi branch

of the Yajur-veda, in opposition to the latter, who was the author of the Black or

original Yajush. Janamejaya twice performed the As'vamedha according to the Vaja-

saneyi ritual, and established the Trisarvi, or use of certain texts by As'maka and

others, by the Brahmans of Anga, and by those of thje middle country. He perished)

however, in
consequence, being cursed by Vais'ampayana. Before their disagreement,

Vais'ampayana related the Mahabharata to Janamejaya."
88

Vajasaneyi Sanhita, xxx. 18 (p. 846 of ,Weber's ed.) : Dushkritaya charalca-

charyyam | (charakanam gurum Scholiast). Prof. Miiller also says (Anc. Sansk.

Lit. p. 350), "This name Charaka is used in one of the Khilas (the passage just

quoted) of tl^ Vajasaney? Sanhita as a term of reproach. In the 30th Adhyaya a

list of people is given who are to be sacrificed at the Purushamedha, and among them

we find the Charakacharya as the proper victim to be offered to Dushkrita or Sin.

This passage, together with similar hostile expressions in the S'atapatha Bruhmana,
were evidently dictated by a feeling of animosity against the ancient schools of the

Adhvaryus, whose sacred texts we possess in the TaiHiriya-veda, and from whom

Yajnavalkya seceded in order to become himself the founder of the new Charanas of

the Vajasaneyins."
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Tdh u ha CharaMh ndnd eva mantrdlhydm juhvati "prdnoddnau vai

asya etau
\ ndnd-vlryau prdnoddnau kurmah" iti vadantah

\
Tadu tathd

na kurydt \ mohayanti ha te yajamdnasya prdnoddnau \ api id vai enam

tushnim juhuydt \

*

"These the Charakas offer respectively with two mantras, saying

thus :
' These are his two breathings,' and ' we thus'make these two

breathings endowed with their respective powers/ But let no one

adopt this procedure, for they confound the breathings of the wor-

shipper. WhereforeJet this libation be offered in silence." '

But these sectarian jealousies were not confined to the different

schools of the Yajur-veda ;
the adherents of the Atharva-veda seem, to

have evinced a similar spirit of hostility towards the followers of the

other Vedas. On this subject Professor Weber remarks as follows in

his Indische Studien, i. 296 :
" A good deal of animosity is generally

displayed in most of the writings connected with the Atharvan towards

the other three Vedas
;
but the strongest expression is given to this

feeling in the first of the Atharva Parisishtas (Chambers Coll. No. 112)."

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

Hahvricho hanti vai rdshtram, adhvaryur ndsayet sutdn
\ Chhandogo

dhanam ndsayet tasmdd Atharvano guruh \ Ajndndd vd pramdddd vd

yasya syda lahvricho guruh \ desa-rdshtra-purdmdtya-ndsas tasya na

samsayah \ yadi vd 'dhvaryavam rdjd niyunalcti purohitam \
Sastrena

ladhyate Icshipram parikshlndrtha-vdhanah \ yathaiva pangur adhvdnam

apakshl chdnda-lhojanam (chdnda-jo nafohahtY
9

I
warn chhandoga-gurund

rdjd vriddhim na gachhati \ purodhd jalado yasya maudo vd sydt kathan-

chana
\

abddd dasabhyo mdselhyo rdshtra-bhramsam sa gachhati \

"A Bahvricha (Eig-veda priest) will destroy a kingdom; an Adh-

varyu (Yajur-veda priest) 'will destroy offspring; and a Chhandoga

(Sama-veda priest) will destroy wealth
;

hence an Atharvana priest

is the [proper] spiritual adviser. (The king) who, through ignorance or

mistake, takes a Bahvricha priest for his guide will, without doubt, lose

his country, kingdem, cities, and ministers. Or if a king ?ppoints an

Adhvaryu priest to be his domestic chaplain, he forfeits his wealth and

his chariots, and is speedily slain by the sword. As a lame man makes

no progress on a road, and an egg-born creature which is without wings

59 For the ingenious conjectural emendation in brackets, I am indebted to Professor

Aufrecht. I adopt it in my translation.
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cannot soar into the sky, so no king prospers who has a Chhandoga for

his teacher. He who has a Jalada or a Mauda for his priest, loses his

kingdom after a year or ten months."

,

"
Thus,'^ continues Professor Weber,

" the author of the Parisishta

attacks the adherents of certain S'akhas of the Atharva-veda itself, for

such' are the Jaladas and the'Maudas, and admits only a Bhargava, a

Paippalada, or a Sauuaka to be a properly qualified teacher. He further

declares that the A.tharv,a-veda is intended only for the highest order of

priest, t,he brahman, not for the three other inferior sorts."

The following passage is then quoted :

Aiharva, srijate ghoram adbhutam samayet tathd
\

atharvd rakshate

yajnam yajnasya patir ^-ngirdh \ Divydntariksha-bhaumdndm utpdtdndm

anekadhd
\ samayitd brahma-veda-jnas tdsmdd dakskinato Bhriguh \

Brahmd samayed nddhvaryur na chhandogo na bahvrichah
\

rakshdmsi

rakshati brahmd brahmd tasmdd atharva-vit
\

''The Atharva priest creates horrors, and he also allays alarming

occurrences
;
he protects the sacrifice, of which Angiras is the lord.

He who is skilled in the Brahma-veda (the Atharva) can allay manifold

portents, celestial, aerial, and terrestial; wherefore the Bhrigu [is to

be placed] on the right hand. It is the brahman, and not the adh-

varyu, the chhandoga, or the bahvricha, who can allay [portents] ;
the

brahman wards off Rakshases, wherefore the brahman is he who knows

the Atharvan."

I subjoin another extract from Professor Weber's Indische Studien,

i. 63 if., which illustrates the relation of the Sama-veda to the Rig-

veda,
60 as well as the mutual hostility of the different schools: "To

understand the relation of the Sama-veda to the Rig-veda, we have

only to form to ourselves a clear and distinct idea of the manner in

which these'hymns in general arose, how they were then carried to a

distance by those tribes which emigrated onward, and how they were

by them regarded as sacred, whilst in their original home, they were

either
a^s living ir\ the immediate consciousness ,of the people sub-

jected to modifications corresponding to the lapse of time, or made way
for new hymns by which they were pushed aside, and so became for-

gotten. It is a foreign country which first surrounds familiar things

with a sacred charm
; emigrants continue to sccupy their ancient men-

60 See the Second Volume of this work, pp. 202 f.
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tal position, preserving what is old with painful exactness, while at

home life opens out for itself new paths. New emigrants follow those

who had first left their home, and unite with those who are already

settlers in a new country And now the old and the ne w hymns and

usages are fused into one mass, and are faithfully, but uncritically,

learned and imbibed by travelling pupils from different masters;

several stories in the Brihad Aranyaka are especially instructive on

this point, see Ind. Stud. p. 83
,

so that a varied intermixture arises.

Others again, more learned, then strive to introduce arrangement, to

bring together what is homogeneous, to separate what is distinct
;
and

in this way theological intolerance springs up ;
without which the

rigid formation of a text or a canon is impossible. The influence of

courts on this process is not to be overlooked
; as, for example, in the

case of Janaka, King of Yideha, who in Yajnavalkya had found his

Homer. Anything approaching to a clear insight into the reciprocal

relations of the different schools will in vain be sought either from the

Puranas or the Charanavyuha, and can only be attained by comparing

the teachers named in the different Brahmanas and Sutras, partly with

each other and partly with the text of Panini and the ganapatha and

commentary connected therewith (for the correction of which a thorough

examination, of Patanjali would offer the only sufficient guarantee).

For the rest, the relation between the S.V. and the R.V. is in a certain

degree analogous to that between the "White and the Black Yajush ;

and, as in the Brahmana of the former, , (the S'atapatha Brahmana), we

often find those teachers who are the representatives of the latter, men-

tioned with contempt, it cannot surprise us, if in the Brahmana of the

Sama-veda, the Paingins and Kaushitakins are similarly treated."

It is sufficiently manifest from the preceding passages of the Puranas

concerning the division and different S'akhas of the YeJas, that the

traditions which they embody contain no information in regard to the

composition of the hymns, and nothing tangible or authentic regarding

the manner in which
cthey were preserved, collected, />r arranged. In fact,

I have not adduced these passages for the purpose of elucidating those

points, but to show the legendary character of the narratives, and their

discrepancies in matters of detail. For an account of the S'akhas of the

Vedas, tLe ancient schools of the Brahmans, and other matters of a

similar nature, I must refer to the excellent work of Professor Miiller,
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the "History of Ancient Sanskrit Literature," pp. 119-132 and 364-

388 and elsewhere.

'

SECT. YIP. Reasonings of the Commentators on the Vedas, in support

, t of the authority of the Vedas.
>

I proceed now to adduce* some extracts from the works of the more

systematic authors who have .treated of tie origin and authority of the

Vedas, ] mean the commentators on these book's themselves, and the*

authors and expositors of the aphorisms of several of the schools of

Hindu philosophy.
61 Whatever we may think of the premises from

which these writers set but, or of the conclusions at which they arrive,

61
Although the authors of the different schools of Hindu philosophy (as we shall

see) expressly defend (on grounds which vary according to the principles of the several

systems) the authority of the Vedas, they do not consider themselves as at all bound to

assert that the different portions of those works are all of equal value : nor do they
treat their sacred scriptures as the exclusive sources out of which their own theology
or philosophy are to be evolved. On the relation of Indian thinkers generally to the

Vedas, I quote some remarks from an article of my own in the Journal of the Royal
Asiatic Society for 1862, pp. 310 f. : "It is evident from some of the hymns of the

Veda (see Miiller's Hist, of Anc. Sansk. Lit. p. 556
ff.)

that theological speculation has

been practised in India from a very early period As, therefore^ the religious

or mythological systems of India became developed, it was to be expected that they
should exhibit numerous variations springing out of the particular genius of different

writers
;
and more especially that, whenever the speculative element predominated in

any author, he should give utterance to ideas on the origin of the world, and the

nature and action of the \Deity or deities, more or less opposed to those commonly
received. In the stage here supposed, a fixed and authoritative system of belief or

institutions had not yet been constructed, but was only in process of construction, and

therefore considerable liberty of individual thought, expression, and action would be

allowed
;

as is, indeed, also shown by the existence of different schools of Brahmans,
not merely attached to one or other of the particular Vedas, but even restricting their

allegiance to sonJe particular recension of one of the Vedas. Even after the Brahmanical

system had been more firmly established, and its details more minutely prescribed, it

is clear that the same strictness was not extended to speculation, but that if a Brahman

was only an observer of the established ceremonial, and an assertor of the privileges

of his own order, he mighj; entertain and even profess almost any philosophical opinion

which he p?eased (Colebrooke, Misc. Ess. i. 379; Miiller, Anc. Sansk. Lit. 79). In

this way the tradition of free thought was preserved, and speculative principles of

every character continued to be maintained and taught without hindrance or scandal.

Meanwhile the authority of the Vedas had come to be generally regarded as para-

mount and divine, but so long as this authority was nominally acknowledged, inde-

pendent thinkers were permitted to propound a variety of speculative principles, at

variance with their general tenor, though perhaps not inconsistent with some isolated
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we cannot fail to be struck with the contrast which their speculations

exhibit to the loose and mystical ideas of the Puranas and Upanishads,

or to admire the acuteness of their reasoning, the logical precision with

which their arguments are presented, and the' occasional liveliness and

ingenuity of their illustrations.

I. The first passage which I shall adduce is from "Sayana' s intro-

duction to his commentary on the Big-^eda, the Vedarthaprakasa,

pp. 3 ff. (Sayana, as we have seen in the Second Volume of this work,

<p. 172, lived in the I 4th century, A.D.) :

Nanu Vedah eva tdvad ndsti
\

kutas tad-avdntara-viseshah rigvedah \

Tathd hi
\

ko ''yam vedo ndma
\

na hi tatra lakshanam pramdnam vd 'sti
\

nacha tad-ulhaya-vyatirekena kinchid vastu prasidhyati \ Lakshana-pra-

mdndbhydih hi vastu-siddhir iti nydya-viddm matam
\

"
PratyaJcshdnu-

mdndgameshu pramdna-visesheshv antimo Vedah iti tallakshanam" iti chet
\

na
|
Manv-ddi-smritishv ativydpteh \ Samaya-balena samyak parokshd-

nubhava-sddhanam ity etasya dgama-lakshanasya tusv api sadbhdvdt
\

"
apaurusheyatve sati iti viieshanaA adoshah" iti chet

\

na
\ Vedasyapi

paramesvara-nirmitatvena paurusheyatvdt \

"
S'arlra-dhari-jiva-nirmitat-

vdbhdvdd apaurusheyatvam
"

iti chet
\ [na~\ \

" Sahasra-slrshd purushah"

ityddi-srutibhir Isvarasyapi sarlritvdt
\

" Karma-phala-rupa- Sarlra-

dhdri-jlva-nirmitatvdbhdva-mdtrena apaurusheyatvam vivakshitam" iti

chet
|
na

\

Jlva-viseshair Agni- Vdyv-Adityair veddndm utpdditatvdt \

"Rigvedah eva Agner ajdyata Yajurvedo Vdyoh Sdmavedah Aditydd" iti

sruter Isvarasya agny - ddi -
prerakatvVna nirmdtritvam drashtavyam \

" mantra-br&hmandtmakah sabda-rdsir vedah" iti chet
\

na
\
Idriso

mantrah
\

idrisam br^hmanam ity anayor adydpi anirnltatvdt
\
Tasmdd

ndsti kinchid vedasya lakshanam
\ Ndpi tat-sadbhdve pramdnam pasyd-

mah
|

" '

Rigvedam bhagavo ''dhyemi Yajurvedam Sdmavedam Atharvanam

chaturtham '

ityddi vdkyam pramdnam
"

iti chet
\

na
\ tasydpi vdkyasya

veddntahpdtitvena dtmdsrayatva ~prasangdt \

Na khalu nipuno 'pi sva-

skandham drodhum prabhaved iti
\

" l

Ved^ah eva dvydtzndm nihsreyasa-

karah parah
'
iti ddi smriti-vdkyam pramdnam

"
vti chet

\ np \ tasydpy

ukta-sruti-mulatvena nirdkritatvdt
\ pratyakshddikam sankitum apy ayo-

portions of their contents. It was only when the authority of the sacred books was

not merely tacitly set aside or undermined, but openly'-discarded and denied, and the

institutions founded on them were abandoned and assailed by the Buddhists, that the

orthodox party took the alarm."
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gyam \ Veda-vishaya loka-prasiddhih sarvajariind 'pi
"
riilam nabhah "

ityddi-vad bhrdntd
\

Tasmdl lahhana-pramdna-rahitasya vedasya sad-

bhdvo na anglkarttym sakyate Hi purva-pafahah \

Atra uchyate \

mantrd-brdhmantitmakam tdvad admhtam lakshanam
\

ata eva Apastambo yajna-paribhdshdyam evdha "
mantra-brdhmanayor

veda-ndmadheyftm
"

iti*] tayos tu rupam uparishtMd nirneshyate \ apau-

rusheya-vdkyatvafo iVi idam
tapi yddrisam asmdbhir vivakshitam tadrisam

uttaratrq spashtlbham&kyati \ pramanut\y api yafhoktani sruti-smriti-

loka-prsiddhi-rupani veda-sadbhdve drashtavyum \

Yathu ghata-patadi*

dravydndm sva-prakdsatvdbhdve 'pi surya-chandrddlndm sva-prakd&atvam

avirttdham tathd manushyddmdm sva-skandhdrohdsambhave 'py akunthita-

sakter vedasyci itara-vastu-pratipadaliatva-vat sva-pratipddakatvam apy

astu
|

Ata eva sampraddya-vido 'kunthitdm saktim vedasya darsayanti
" chodand hi bhutam bhavishyantam sukshmam vyavahitam viprakrishtam

ity evanjdtlyam artham saknoty avagamayitum
"

iti
\

Tatha sati veda-

muldydh smrites tad-ulJiaya-muldydh loka-prasiddhes cTia prdrndnyam

durvdram
\
Tasmdl lakshana-pramdna-siddho vedo na kendpi chdrvdkddind

'podhum sakyate iti sihitam
\

Nanv astu ndma Veddkhyah kaschit paddrthah \ tathdpi ndsau vyd-

khydnam arhati apramdnatvena anupayuktatvdt \

Na hi Vedah pramdnam

tal-lakshanasya tatra duhsampddatvdt \
tathd hi "

samyag anubhava-sd-

dhanam pramdnam
"

iti kechil lakshanam dhuh
\ apare tu "

anadhigatdr-

tha-gantripramdnam
"

ity achakshate
\

na chaitad ubhayam vede sambha-

vati
| mantra-brdhmagdtmako h? vedah

\
tatra mantrahkechidabodhakdh

\

"
amyak sd te Indrp rishtir" (E.V. i. 169, 3) ity eko mantrah

\

"Yd-

drismin dhdyi tarn apasyayd vidad" (11.V. v. 44, 8) ity anyah \ "S'rinyd

ivajarbhan turpharitu^ (E.Y. x. 106, 6) ity aparah \

"
'Apdnta-manyus

tripala-prabharmd
"
(R.V. x. 89, 5) ity-ddayah uddhdrydh \

na hy etair

mantraih kaschid apy artho 'vabudhyate \

eteshv anubhavo eva yadd ndsti

tadd tat-samyaktvam tadlya-sddhanatvam cha durdpetam \

" Adhah svid

dsld
"
(R.Y. x. 129, 5) iti maqtrasya bodhakatve 'pi

" sthdnur vd purusho

va" ityadi-vdkya-'Jat sandigdhdrtha-bodhakatvdd*ndsti prdmdnyam \

" Oshadhe trdyasva enarn" (Taitt. Sanh. i. 2, 1, 1) iti mantro darbha-

vishayah \
"Svadhite md enam himsir

"
(Taitt. Sanh. i. 2, 1, 1) iti kshura-

vishayah \

"Srinota grdvdnak
"

iti pdshdna-vishayah \

Eteshv achetana-

ndm darlha-kshura-pdshdndndm chetana-vat sambodhanam sruyate \

tato

11 dvau chandramasdv "
iti vdkya-vad viparltdrtfia-lodhakatvdd aprdmdn-
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yam \

"Ekah eva Riidro na dvitlyo 'vatasthe"
\

u sahasrdni sahasraso ye

Rudrah adhi bhumydm"
62

ity anayos tu mantrayor
"
ydvajjlvam aham

mauni" ity vdlcya-vad vydghdta-bodhakatvdd aprdmdnyam \

"
Apah un-

dantu" (Taitt. Sanh. i. 2, 1, 1) iti mantro yajamtina&ya 'kshaura-kdle

jalena 6irasah kledanam brute
\
"S'ubhike sirah droJia sobhayantl mukliam

mama" iti mantro vivdha-kdle mangalucharandrtJeam pustipa-nirmitdydh

subhiMydh vara-badhvoh sirasy avasthdnam brute \rfaybs cha mantrayor

loka-prasiddharthdnuvdditvad agiadhigatdrtha-ganiritvam ndsti
|_
tasmdd

mantra-bhdgo na pramdgatn \

Atra uchyate \ "Amyag"-ddi-mantrdndm artJio Ydskena niruTcta-

granthe 'vabodhitah
\ tat-parichaya-rahitdndm anavabodho na mantrdndm

dosham avaJiati
\

Ata eva atra lolca-nydyam uddJiaranti " na esTia sthdnor

a/paradho yad enam andho na pasyati \ purusMparddho sambhavati" iti
\

" Adhah svid dsld" iti mantras cha na sandeha-prabodhandya pravrittah

Icimtarhi jagat-kdranasya para-vastuno 'tigambhlratvam nischetum eva

pravrittah \

tad-artham eva hi guru-sdstra-sampraddya-rahitair durbo-

dhyatvam
" adJfah svid

"
ity anaya, vacho-bhangyd upanyasyati \

Sa eva

abhiprdyah uparitaneshu "ho addhd veda" (E.Y. x. 129, 6) ity ddi-

mantreshu spaslitlkritah \

"
Oshadh^'-ddi mantreshv api chetandh eva

tat-tdd-abhimdni-devatds tena tena ndmnd sambodhyante \

ids cha devatdh

bhagavatd Badardyanena
"
abhimdni-vyapadesas tu" iti sutre sutritdh

\

Ekasydpi Rudrasya sva-mahimnd sahasra-murtti-svilcdrdd ndsti paras-

param vydghdtah \ Jalddi-dravyena sirah-lcledandder loka-siddhatve 'pi

tad-abhimdni-devatdnugrahasya aprasiddnatvdt tad-vishayatvena ajndtdr-

tha-jndpakatvam \
tato lakshana-sadbhdvdd asti mantra-bhdgasya pra-

mdnyam \

r,

"
But, some will say, there is no such thing as a Yeda

; how, then,

can there be a Rig-veda, forming a particular part of it ? For what is

this Yeda ? It has no characteristic sign or evidence
;
and without

these two conditions, nothing cart be proved to exist. For logicians

hold that 'a thing is established by characteristic signs and by proof.'

If you answer that 'x>f the three kinds of proof, perception, inference,

and scripture, the Yeda is the last, and that this is its sign ;' then the

objectors rejoin that this is not true, for this sign extends too far, and

includes also Manu's and the other Smritis
;

since there exists in them
*r 1

62 The Vajasaneyi Sanhita, xvi. 53, has, asankhyata sahasrani ye Rudrah adhi

bhumyam \
n
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also this characteristic of Scripture, viz. that in virtue of common con-

sent it is a perfect instrument for the discovery of what is invisible.'

If you proceed,
' the Yeda is faultless, in consequence of its charac-

teristic thptMt has no person (purushd) forits author;'
63

they again

reply,
' Not so

;
for as the Veda likewise was formed by Paramesvara

(God), it had a person.(puruSha) for its author.' If you rejoin,
' It had

no person (puru$ha]oi[ its author, for it was not made by any embodied

living being ;

'

[they refuse 64 to admii; this] on the ground that, accord-

ing to'jsuch Yedic texts as 'Purusha has a thousand heads,' it is clea^r

that fsvara (God) also has a body. If you urge that apaurusheyatva

('the having had no personal author') means that it was not composed

by a living being endowed with a body which was the result of works

the opponent denies this also, inasmuch as the Yedas were created

by particular living beings Agni (fire), Yayu (wind), and Aditya (the

sun) ;
for from the text ' the Big-veda sprang from Agni, the Yajur-

veda from Vayu, and the Sama-veda from Surya,' etc., it will be seen

that Isvara was the maker, by inciting Agni and the others. If you

next say that the Yeda is a collection of words in the form of Mantras

and Brahmanas, the objectors rejsin, 'Not so, for it has never yet been

defined that a Mantra is so and so, and a Brahmana so and so.' There

exists, therefore, no characteristic mark of a Yeda. Nor do we see any

proof that a Yeda exists. If you say that the text, 'I peruse, reverend

sir, the Rig-veda, the Yajur-veda, the Sama-veda, and the Atharvana

as the fourth,' is a proof, the Antagonist answers, 'No, for as that text

is part of the Yeda, the latter would be open to the objection of depending

apon itself; for no one, be he ever so clever, c^n mount upon his own

shoulders.' If you again urge that such texts of the Smriti as this,

' It is the Yeda alone which is the source of blessedness to twice-born

men, and transcendent,' are proofs, the objector rejoins,'
' Not so

;
since

these too must be rejected, as being; founded on the same Yeda.' The

63
Or, the meaning of this may be,

" If you urge that, as the Veda has no personal

author, tUere is in consequence of this peculiar characteristic no flaw (in the pro-

posed definition), etc."

64 I have translated this, as if it there had been (which there is not) a negative

particle na in the printed text, after the iti chef, as this seems to me to b"e necessary

to the sense. I understand from Prof. Mviller that the negative particle,is found in

some of the MSS. [I am, however, informed by Prof. Goldstiicker that na is often

omitted, though understood, after iti chet.]
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evidence of the senses and other ordinary sources of knowledge ought

not even to be doubted.69 And common report in reference to the

Veda, though universal, is erroneous, like such phrases as ' the blue

sky,' etc. Wherefore, as the Veda is destitute of characteristic sign

and proof, its existence cannot be admitted. Such is the first side of

the question.
" To this we reply : The definition of the Veda, as 3 work composed

of Mantra and Brahmana, is unobjectionable. Hence Apastamba says

in the Yajnaparibhasha, ,'the name of Mantra and Brahmana is Veda.'

The nature of these two things will be settled hereafter. 66 The sense

we attach to the expression
'

consisting of sentences which had no per-

sonal author
'

will also be declared further on. Let the proofs which have

been specified of the existence of the Veda, viz. the Veda (itself), the

Smriti, and common notoriety, be duly weighed. Although jars, cloth,

and other such [dark] objects have no inherent property of making them-

selves visible, it is no absurdity to speak of the sun, moon, and other

luminous bodies, as shining by their own light. Just in the same way,

though it is impossible for men or any other beings to mount on their own

shoulders, let the Veda through the keenness of its power be held to have

the power of proving itself, as it has of proving other things.
67 Hence

traditionists <set forth this penetrating force of the Veda
; thus,

'

Scrip-

ture is able to make known the past, the future, the minute, the distant,

the remote.' Such being the case, the authority of the Smriti, which

is based on the Veda, and that of common notoriety, which is based on

both, is irresistible. Wherefore it stands fast that the Veda, which is

85 The drift of this sentence does not seem to me clear. From what immediately
follows it would rather appear that *he evidence of the senses may be doubted. Can
the passage be corrupt ?

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

67 The same thing had been said befo.e by S'ankura Achiiryya (who lived at the

end of the 8th or beginning of the 9th century, A.D. See Colebrooke's Misc. Essays,
i. 332), in his commentary on the Brahma Sutras, 'ii. 1, 1 : Vedasya hi nirapeksham
svarthe pramanyani raver iva rupa-vishaye \ purusha-vachasam tu mulant&apeksham
svdrthe pramanyam vaktri-smriti-vyavahitaih cha iti viprakarshah \

" For the Veda

has an independent authority in respect of its own sense, as the sun has of manifesting
forms. The words of men on the other hand, have, as regards their own sense, an

authority wtiich is dependent upon another source [the Veda], and which is separated

[from the authority of the VedaJ by the fact of its author being remembered. Herein

consists the distinction [between the two kinds of authority]."
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established by characteristic sign, and by proof, cannot be overturned by
the Charvakas or any other opponents.

"But let it be admitted that 'there is a thing called a Yeda. Still,

the opponent! say,' it does not deserve explanation, being unsuited for it,

since it does not constitute proof. The Veda, they urge, is np proof, as

it is' difficult to show that it -has any sign of that character. Now,
gome 'define proof as, the instrument of perfect apprehension; others

say, it is that which arrives at what was not before ascertained.

But neither of these definitions can be reasonably applied to the Veda.

For the Veda consists of Mantra and Brahmana. Of these mantras

some convey no meaning. Thus one is amyak sd te Indra rishtir, etc. ;

another is yadrismin, etc. ; a third is srinyd wa, etc. The texts

dpdntu-manyuh,
68

etc., and ethers may be adduced as further examples.

Now no meaning whatever is to be perceived through these mantras
;

and when they do not even convey an idea at all, much less can they

convey a perfect idea, or be instruments of apprehension. Even if

the mantra adhah svid dsld upari svid dsld,
' was it below or above ?

'

(R.V. x. 129, 5) convey a meaning, still, like such sayings as 'either a

post or a man,' it conveys a dubious meaning, and so possesses no au-

thority. The mantra,
' deliver him, o plant,' has for its subject grass.

Another,
' do not hurt him, axe,' has for its subject an &xe (kshura).

A third,
'

hear, stones,' has for its subject stones. In these cases, grass,

an axe, and stones, though insensible objects, are addressed in the Veda

as if they were intelligent. B^ence these passages have no authority,

because, like the saying,
' two moons,' their import is absurd. So also

the two texts, 'there is one Eudra; no second has existed,' and 'the

thousand Rudras who are over the earth,' involving, as they do, a mu-

tual contradiction (just as if one were to say, 'I have been silent all

my life '), cannot be authoritative. The mantra dpah undantu expresses

the wetting of the sacrificer's head with water at the time of tonsure
;

while the text '

subhike,' etc. (' garland, mount on my head and decorate

my face') expresses the placing of a garland formed of flowers on the
>

heads of the bridegroom and bride, by way of blessing, at the time of

marriage. Now, as these two last texts merely repeat a matter of

68 See Nirukta, v. 12, and vi. 15, and Roth's Illustrations. It is not necessary for

my purpose to inquire whether the charge of intelligibility brought against these

different texts is just or not.
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l

common notoriety, they cannot be said to attain to what was not before

ascertained. Wherefore the Mantra portion of the Veda is destitute t)f

authority.
" To this we reply, the meaning of these1

texts,
'

aifiyali? and the

others, has been explained by Yaska in the Nirukta.69 The fact that

they are not understood by persons igno'rant of that explanation, does

not prove any defect in the mantras. It is customaryto quote here the

popular maxim,
'
it is not the fault of the post ,that the blind man does

(
not see it; the reasonable thing to say is that it is the man's fault.'

The mantra ' adhah svid,' etc. ('was it above or below?') (H.V. x. 129,

5) is not intended to convey doubt, but rather to signify the extreme

profundity of the supreme Essence, the cause of the world. With this

view the author intimates by this turn of expression the difficulty which

persons who are not versed in the deep Scriptures have, in compre-

hending such subjects. The same intention is manifested in the fol-

lowing mantras ko addhd veda, etc. (R.V. x. 129, 6) ('who knows? '

etc.) In the texts oshadhe, etc. (*o herb,' etc.), the deities who pre-

side over these various objects are addressed by these several names.

These deities are referred to by the venerable Badarayana in the apho-

rism alhimdni-vyapadesah. As Rudra, though only one, assumes by his

power a thousand forms, there is no contradiction between the different

texts which relate to him. And though the moistening, etc., of the

head by water, etc., is a matter of common notoriety, yet as the good-

will of the deities who preside over thes-e objects is not generally known,

the texts in question, by having this for their subject, are declaratory

of what is unknown, Hence the Mantra portion of the Veda, being

shown to have a characteristic mark, is authoritative."

Sayana then, in p. 11 of 'his Preface, proceeds to extend his argu-

ment to the Brahmanas. These are divisible into two parts, Precepts

(vidhi], and Explanatory remarks (arthavada). Precepts again are either

(a) incitements to perform some act in which a man has not yet engaged

(apravritta-pravarttfinain), such as are contained ir the ceremonial sec-

tions (Karma-kanda} ;
or

(V) revelations of something previously unknown

(ajndta-jndpanam\ such as are found in the portions which treat of sa-

cred knowledge or the supreme spirit (Brahma-kdnda}. Both these parts
f r

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

337.
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are objected to as unauthoritative. The former is said (1) to enjoin

things afterwards declared to be improper ;
and (2) to prescribe in some

texts things which, are. prohibited in others. Thus in the Aitareya,

Taittiriya, rud other Brahmanas, many injunctions given in other

places are controverted in such phrases as,
" This or that must not be

regarded ;

" " This must* not be done in that way
"

(tat tad na ddrit-

yam \

tat tathd na ftdryfyam}. t
And again prescriptions are given which

are mutually contradictory. Another objection is that no result, such

as the att'ainment of paradise, is perceived to follcnr the celebration of a

jyotishtoma or other sacrifice; whilst satisfaction never fails to be ex-

perienced immediately after eating (jyotishtomddishv apy anushthdnd-

nantaram eva cha svargadi-phalam na upaldbhyate \

na hi bhojandnan-

taram tripter anupalambho 'sti
|).

The answer given to the earlier of

these objections is that the discrepant injunctions and prohibitions are

respectively applicable to people belonging to different S'akhas or Vedic

schools
; just as things forbidden to a man in one state of life (dsrama]

are permitted to one who is in another. It is thus the difference of per-

sons which gives rise to the apparent opposition between the precepts

(tathdjarttilddi-vidhir attra nindyamdno 'pi kvachit sdkhdntare bhaved iti

chet
|

bhavatu ndma
\ prdmdnyam api tach-chhdlchddhydyinam prati bha-

vishyati \ yathd grihasthdsrame nishiddham api pardnna-bhojanam dsra-

mdntareshu prdmdnikam tad-vat
\

anena nydyena sarvattra paraspara-

viruddhau vidhi-nishedhau purusha-bhedena vyavasthdparilyau yathd man-

treshu ptitha-bhedah |). ,In the same way, it is remarked, the different

S'akhas adopt different, readings in the mantras. As regards the objection

raised to the authoritativeness of the revelations of'things hitherto un-

known, which are made in the Brahma-kanda, that they are mutually

contradictory as when the Aitareyins say, Atmd vaiidam ekah eva agre

dslt,
" This was in the beginning soul only ;

" whilst the Taittirlyakas

on the other hand affirm, asad vai idam xgre dsit,
" This was in the be-

ginning non-existent
;

"
the answer is given that it is determined by a

particular aphorism (waich is quoted)
71 that in the tatter passage the

word asat does not mean absolute vacuity or nothingness, but merely an

70
Compare the quotation given above, p. 54, from the S'atapatha Brahmana, iv.

1, 2, 19. '

'Brahma Sutra, ii. 1, 7, appears to be intended; but the text of it as given by

Sayana does not correspond with that in the Bibliotheca Imlica.

'
5
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undeveloped condition
(.

. . . iti sutre Taittiriya-gata-vdkyasya asach-

chhabdasya na sunya-paratvam kintv avyaktdvasthd-paratvam iti nirm-

tam |).
72

Sayana accordingly concludes (p. 19 of his Preface) that the

authority of the whole'Veda is proved.

II. The second passage which I shall quote is from the Vedartha-

prakasa of Madhava Acharyya on the Taittirlya Yajtir-veda (p. 1 ff. in

the Bibliotheca Indica). Madhava was
(

the brother of Sayana,
73 and

flourished in the middle of the 14th century (Colebrooke's Misc. Ess.

i. 301) :

Nanu ko 'yam vedo ndma Ice vd asya vishaya-prayyana-sambandhddhi-

Icdrinah katham va tasya prdmdnyam \

na khalv etasmin sarvasminn asati

vedo vydkhydna-yogyo bhavati
\

Atra uchyate \ Tshta-prdpty-anishta-pari-

hdrayor alaukikam updyam, yo grantho vedayati sa vedah
\ Alaukika-pa-

dena pratyakshdnumdne vydvartyete \ Anubhuyamdnasya srak-chandana-

vanitdder ishta-prdpti-hetutvam aushadha-sevdder anishta-parihara-hetut-

vam cha pratyaksha-siddham \ Svendnulhavishyamdnasya purushdntara-

gatasya cha tathdtvam anumdna-gamyam \ "Evamtarhilhdvi-janma-gata-

sukhddikam anumdna-gamyam" iti chet
\

na
\ tad-viseshasya anavagamdt \

Na khalu jyotishtomddir ishta-prdpti-hetuh kalanja-lhakshana-varjanddir

anishta-parihdra-hetur ity amum artham veda-vyatirekena anumdna-saJias-

rendpi tdrkika-siromanir apy asydvagantum Saknoti
\

Tasmdd alaukiko-

pdya-bodhaJco vedah iti lakshanasya na ativydptam \
ata evoktam

\

" Pra-

tyakshendnumityd vd yas tupdyo na ludhyate \

Etam vindanti vedena

tasmdd vedasya vedatd
"

iti
\

sa eva tipdyo vedasya vishayah \

tad-lodhah

eva prayojanam \

tad-bodhdrthl cha adhikdri
\

tena saha upakdryyopaltd-

raka-lhdvah sambaKdhah
\

nanu " evam sati strl-sudra-sahitdh sarve vedd-

dhikdrinah syur
l isJitam me sydd anishtam md bhud' iti dsishah sdrvaja-

nlnatvdt
"

\

mawam
\ stri-sudrayoh saty updye bodhdrthitve hetv-antarena

vedddhikdrasya pratiladdhatvdt \ upanltasya eva adJiyayanddhikdram

72
Compare with this the passages quoted from the S'atapatha and Taittirlya Brah-

manas in the First Volume of this work, pp. 19 f., 24 f., 27, f., and from the Taitt. Sanh.

and Brah. in pp. 52 and 53
; and see also the texts referred to and commented upon

in the Journ. of the Roy. As. Soc. for 1864, p. 72, and in the No. for 1865, pp.

345-348.

73 Whether either of these ;twp brothers, who were ministers of state, were the

actual writers of the works which bear their names; or whether the works were com-

posed by Pandits patronized by the two statesmen, and called after the names o^heir
patrons, is a point which I need not attempt to decide.
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bruvat sdstram anupanltayoh strl-sudrayor vedddhyayanam anishta-prd/p-

ti-hetur iti bodhayati \

katham tarhi tayos tad-updydvagamah \ purdnd-

dibhir iti brumah
\ afy evoktam

\

ll

strl-sudra-dvijabandhundm trayl na

iruti-gocha^d*\ iti Bhdratam dkhydnam munind kripayd kritam" (Bhag.

Pur. i. 4, 25) |

iti
\

tasmdd upanltair eva traivarnikair vedasya sam-

bandhah
\ tat-j)rdmdny>am tu 'bodhakatvdt svatah eva siddham

\ pauru-

sheya-vdlcyam tu dodljakam api sat purusha-gata-bhrdnti-mulatva-sam-

bhdvanayd tat-pafihardya mula-pramdnatty apekshate na tu vedah
\ tasya

nityatvtya vaktri - dosha - sankdnudaydt |

. . . '. JVanu vedo 'pi Kdlidti->

sddi-vdkya-vat paurusheyah eva BraJima-kdryyatva-sravandt \

"richah

sdmdni jajnire \
chhanddmsi jajnire tasmdd yajus tasmdd ajdyata

"
iti

sruteh
\

ata eva Bddardyynah (i. 1, 3)
"
sdstra-yonitvdd

"
iti sutrena Erah-

mano veda-kdranatvam avocrlat \ maivam
\ sruti-smritibhydm nityatvdva-

gamdt \

" vdchd Virupa nityayd" (R.Y. viii. 64, 6) iti sruteh |" anddi-

mdhand nityd vdg utsrishtd svayambhuvd
"

iti smrites cha
\
Sddard-

yano 'pi devatddhikarane sutraydmdsa (i. 3, 29)
" ata eva cha nityatoam

"

iti
|
tarhi "

paraspara-virodhah
"

iti chet
\

na
\ nityatvasya vydvahdri-

katvdt
|

srishter urdhvam samhdrdt purvam vyavahdra-kdlas tasmin ut-

patti-vindsddarsandt \ kdldkdsddayo yathd nitydh evam vedo 'pi vyavahd-

ra-kdle Kdlidd&ddi-vdkya-vat purusha-virachitatvdlhdvdd nityah \

ddi-

srishtau tu kdldkdsddi-vad eva Brahmanah sakdsdd vedotpattir dmnd-

yate \
ato vishaya-bheddd na paraspara-virodhah \

Brahmano nirdoshat-

vena vedasya vaktri-doshtilhdvdt svatas-siddham prdmdnyam tad-avas-

tham
\
tasmdl lakshana-pramdrm-sadbhdvdd vishaya-prayojana-samban-

dhddhikdri-sadbhdvdt prdmdnyasya susthatvdch cha vedo vydkhydtavyah

eva I i

"
Now, some may ask, what is this Veda, or what are its subject-

matter, its use, its connection, or the persons who are competent to

study it ? and how is it authoritative ? For, in the absence of all these

conditions, the Veda does not deserve,to be expounded. I reply: the

book which makes known (vedayati} the supernatural (lit. non-secular)

means of ^obtaining Desirable objects, and getting* rid of undesirable

objects, is the Veda. By the employment of the word "
supernatural/'

[the ordinary means of information, viz.] perception and inference; are

excluded. By perception it is established that such objects of sense,

as garlands, sandal-wood*, and women are caiises of gratification, and

that the use of medicines and so forth is th means of getting rid
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of what is undesirable. And we ascertain by inference that we shall in

future experience, and that other men now experience, the same results

(from these same causes). If it be asked whether, then, the happiness,

etc., of a future birth be not in the same way a'scertainable bf inference,

I reply that it is not, because we cannot discover its specific character.

Not even the most brilliant ornament of the logical school could, by

a thousand inferences, without the help (

of ther Vtdas, discover the

truths that the jyotishtoma gnti. other sacrifices are 'the means of at-

, taining happiness, and tliat abstinence from intoxicating drugs
;4

is the

means of removing what is undesirable. Thus it is not too wide

a definition of the Veda to say that it is that which indicates super-

natural expedients. Hence, it has been said\ 'men discover by the

Veda those expedients which cannot be Ascertained by perception or

inference; and this is the characteristic feature of the Veda.' These

expedients, then, form the subject of the Veda; [to teach] the know-

ledge of them is its use
;

the person who seeks that knowledge is

the competent student; and the connection of the Veda with such

a student is that of a benefactor with the individual who is to be

benefitted.

"
But, if such be the case, it may be said that all persons whatever,

including women and S'udras, must be competent students of the Veda,

since the aspiration after good and the deprecation of evil are common

to the whole of mankind. But it is not so. For though the expedient

exists, and women and S'udras are dtsirous to know it, they are de-

barred by another cause from being competent students of the Veda.

The scripture (sdstra,} which declares that those persons only who have

been invested with the sacrificial cord are competent to read the Veda,

intimates thereby that the s'ame study would be a cause of unhappiness

to women and S'udras [who are not so invested]. How, then, are these

two classes of persons to discover the means of future happiness ? We
answer, from the Puranas and other such works. Hence it has been

said,
' since the triple Veda may not be heard bj women, S'udras, and

degraded twice-born men, the Mahabharata was, in his benevolence,

74
Kalanja-bhakshanam is mentioned in the Commentary on the Bhagavata Purana,

i. 33, 2ft In his translation of the Kusumanjali, p. 81, note, Professor Cowell says :

" Some hold the Ealanja to be the flesh of a deer killed by a poisoned arrow others

hemp or bhang, others a V.ind of garlic. See Raghunandana's Ekudas'i tattva."
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composed by the Muni.' 75 The Yeda, therefore, has only a relation to

men of the three superior classes who have obtained investiture.

" Then the authority of the Yeda is self-evident, from the fact of its

communicating knowledge. For though the "words of men also com-

municate knowledge, still, as they must be conceived to participate in

the fallibility of their Authors, they require some primary authority to

remedy that fallibility. B'jt such is not the case with the Veda
;
for

9 '

as that bad no beginning, it
,is impossible to suspect any defect in the

utterer.'' ... '

"A doubt may,' however, be raised whether the Veda is not, like the

sentences of Kalidasa and others, derived from a personal being,
76 as it

proclaims itself to have'been formed by Brahma, according to the text,
1 the Eich and Saman verses, the metres, sprang from him

j
from him

the Yajush was produced ;'
77 in consequence of which Badarayana, in

the aphorism
78 'since he is the source of the sastra,' has pronounced

that Brahma is the cause of the Veda. But this doubt is groundless ;

for the eternity of the Veda has been declared both by itself, in the

text, 'with an eternal voice, o Virupa,'
79 and by the Smriti in the

verse 'an eternal voice, without beginning or end, was uttered by
the Self-existent.' 80

Badarayana, too, in his section on the deities

(Brahma Sutras, i. 3, 29) has this aphorism; 'hence also [its] eternity

[is to be maintained].' If it be objected that these statements of his

are mutually conflicting, I answer, No. For [in the passages where]
the word eternity is Applied to* the Vedas, it is to be understood as

referring to the period of action [or mundane existence]. This period

is that which commences with the creation, and Jasts till the destruc-

tion of the universe, since, during this interval, no worlds are seen to

75 See the quotation from the Bhagavata Purana, above, p. 42.
76 This seems to he the only way to translate paurusheya, as purwha cannot here

mean a human being.
77 E.V. x. 90, 9, quoted in the First Volume of this work, p. 10

;
and p. 3, above.

78 Brahma Sutras, i. 1, 3, p. 7 ofDr. Ballantyne's Aphorisms of the Vedanta.
79 These

-swords are pa;t of Rig-veda, viii, 64, 6 : Tasmai tfunam abhidyave vacha

Virupa nityaya \
vrishne chodasva sushtutim

\

" Send forth praises to this heaven-

aspiring and prolific Agni, o Virupa, with an unceasing voice [or hymn]." The word

nityaya seems to mean nothing more than "
continual," though in the text I have

rendered it "eternal," as the author's reasoning requires. Colebrooke (Misc. Ess. i.

306), however, translates it by
"
perpetual." I shall again quote and illustrate this

verse further on.
80 This line, from the M.Bh. S'antip. 8533, has alreadj been cited above, in p. 16.
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originate, or to be destroyed. Just as time and asther (space) are

eternal,
81 so also is the Veda eternal, because, during the period of

mundane existence, it has not been composed hy any person, as the

works of Kalidasa and others have been.83
Nevertheless, the Veda, like

time and ffither, is recorded in Scripture to have originated from Brahma

at the first creation. There is, therefore, no discrepancy between the

two different sets of passages, as they refe^ to different points. And

since Brahma is free from defect, the utterer of the Vecla is consequently
1 free from defect

;
and therefore a self-demonstrated authority resides in

it. Seeing, therefore, that the Veda possess a characteristic mark, and

is supported by proof, and that it has a subject, a use, a relation, and

persons competent for its study, and, moreover, that its authority is

established, it follows that it ought to be interpreted."

SECT. VIII. Arguments of the Mlmdnsakas and Vedantim in support

of the eternity and authority of the Vedas.

I shall now proceed to adduce some of the reasonings by which the

authors of the Purva Mimansa, and Vedanta, aphorisms, and their com-

mentators, defend the doctrine which, as we have already seen, is held

by some of the Indian writers, that the Vedas are eternal, as well as

infallible.

I. Purva Mlmdnsd. I quote the following texts of the Purva Mi-

mansa which relate to this subject from Dr. Baliantyne's aphorisms of

the Mimansa, pp. 8
fjf.

83 I do not always follow (he words of Dr. Bal-

iantyne's translations, though I have made free use of their substance.

(See also Colebrooke's Misc. Ess. i. 306, or p. 195 of Williams and

Norgate's ed.) The commentator introduces the subject in the follow-

ing way :

81
Passages affirming both the eternity of the aether, and its creation, are given in

the First Volume of tMs work, pp. 130 and 506.
e2 The same subject is touched on by Sayana, at p. 20 of the introductory portion

of his commentary on the Rigveda. The passage will be quoted at the end of the

next section."

63 Since the 1st edition of this Volume was published, the Sanskrit scholar has

obtained easy access to a more considerable portion" of the Mimansa Sutras with

the commentary of S'abara Svamin by the appearance of the first, second, and part of

third, Adhyayas in the Bibiiotheca Indica.
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S'abddrthayor utpatty-anantaram purushena kalpita-sanketdtmaka-sam-

bandhasya kalpitatvdt purmha-kalpita-samlandha-jndndpekshitvdt sal-

ddsya yatJid pratyaksha-mdnam suktikddau satyatvam vyabhicharati tathd

pyrushddhinittfena sabde 'pi satyafoa-vyabhichdva-sambhavdt na dharme

cTiodand pramdnam iti purva-pahshe siddhdntam aha
\

"
Since^ subsequently to the production of words and the things

signified by them,->a connection of a conventional character has been

established between the two by the will of man, and since language

is dependent upon a knowledge of this 'conventional connection de-

termined by man, [it follows that] as perception is liable to error in

respect of mother-of-pearl and similar objects [by mistaking them for

silver, etc.], so words
alsf) may be exposed to the risk of conveying unreal

notions from [their sense] being dependent on human will
;
and con-

sequently that the Vedic precepts [which are expressed in such words,

possessing a merely conventional and arbitrary meaning] cannot be au-

thoritative in matters of duty. Such is an objection which may be

urged, and in reply to which the author of the aphorisms declares the

established doctrine."

Then follows the fifth aphorism of the first chapter of the first book

of the Mimansa : Autpattikas tu(&)
abdasya

w arthena sambandhas^ tas-

ya
(

jndnam
(e)

upadeso 'vyatirekas cha (s) arthe 'nupalabdhe
w tdt (i]

pramd-

nam Bddardyanasya anupekshatvdt \
which may be paraphrased as fol-

lows :
" The connection of a word with its sense is coeval with the

origin of both. In consequence* of this connection the words of the

Veda convey a knowledge of duty, and impart unerring instruction in

regard to matters imperceptible. Such Yedic injunctions constitute the

proof of duty alleged by Badarayana, author of the Vedanta Sutras
;

for this proof is independent of perception ahd all other evidence."

I subjoin ihost of the remarks of the scholiast as given by Dr.

Ballantyne, indicating by letters the yords of the aphorism to which

they refer :

(a)
Autpattikah \

svc$hdvikah
\ nityahitiydvat \ "Awtpattilia (original)

means natural, eternal in short."

w
S'aldasya \ nitya-veda-ghataka-padasya

"
agnihotramjuhuydt svarga-

kdmah "
ityddeh \

" S'abda (word) refers to terms which form part "of

the eternal Yeda, such as,
'
' the man who desired heaven should perform

t'ae Agnihotra sacrifice.'
"
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(c) Sambandha (connection),
" in the nature of power," i.e. according

to Dr. Ballantyne, depending on the divine will that such and such

words should convey such and such meanings.
(d) Atas tasya \ dhtirr.iasya \

"'Hence' is to be supplied before 'this,'

which refers to 'duty.'
"

(e) Jndnam
\
aira karane lyut \ jnapter yathdrtha-jndnasya Icaranam

\

" In the word jntina (knowledge) the affix lyut has the force of ' in-

strument,'
' an instrument of correct knowledge.'

"

(f)

Upadesah \

artha pratipddanam \

' k

Instruction, i.e. the ^stablish-

ment of a fact."

(gl
AvyatireTcah \ avyalhichdrl drisyate atah

|

" '

Unerring,' i.e. that

which is seen not to deviate from the fact." .

to) Nanu " vahnimdn iti safida-sravandnantaram pratyakshena vahnim

drishtvd abde pramdtvam grihndti iti lolce prasiddheh pratyalcshddltara-

pramdna-sdpelcshatvdt sabdasya sa Jcatham dharme pramanam ata aha
"
anupalabdhe

"
iti

\ anupalabdhe pratyahshadi-pramanair ajnute 'rthe
\

" Since it is a matter of notoriety that any one who has heard the words
'

[the mountain is] fiery
'

uttered, and afterwards sees the fire with his

own eyes, is [only] then [thoroughly] convinced of the authority of the

words, it may be asked how words which are thus dependent [for con-

firmation *on] perception and other proofs, can themselves constitute the

proof of duty ? In reference to this, the word anupalabdhe ('in regard

to matters imperceptible') is introduced. It signifies
' matters which

cannot be known by perception and ether such proofs.'
"

(i) Tat
| vidhi-ghatita-vdkyam dharme pramanam Bddarayandchdryasya

sammatam
\ ayam tisayah \

'

parvato vahnimdn '

iti doshavat-purusha-

prayulctam vdkyam artham vyalhicharati \

atah prdmdnya-nischaye praty-

aTcshddilcam apeJcshate \

tarthd 'gnihotram juhoti iti vakyam kdla-traye

'py artham na vyalhicharati \

ata itara-nirapekshaih dhar'ihe pramanam \

"This, i.e. a [Yedic] sentence consisting of an injunction, is regarded

by Badarayana also as proof of duty. The purport is this. The

sentence,
' the mountain is fiery,' when uttered by a person defective

[in his organ of vision], may deviate from the reality ;
it therefore

requires the evidence of our senses, etc.' to aid us in determining its

sufficiency as proof. Whereas the Vedic sentence regarding the per-

formance of the Agnihctra sacrifice can never deviate from the truth in

any time, past, present, or future
;
and is therefore a proof of duty, in-

dependently cf any other evidence."
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The commentator then proceeds to observe as follows : Purva-sutre

sabddrthayos samlandho nityah ity uktam \

tach cha sabda-nityatvddhlnarn

iti tat sisddhayishur ddau sabddnityatva-vddi-matam purva-palcsham upd-

^dayati \

" InHhe preceding apho*rism it was declared that the connection

of words and their meanings [or the things signified by them] is eternal.

Des'iring now to prove that this [eternity of connection] is dependent

on tile eternity of words [or sound], he begins by setting forth the first

side of the question, ^viz.
the doctrine of those who maintain that

sound'is not eternal." .

This doctrine js accordingly declared in the six following aphorisms

(sutras), which I shall quote and paraphrase, without citing, in the

original, the accompanying comments. These the reader mil find in

Dr. Ballantyne's work. *

Sutra 6. Karma eke tatra dar&andt
\

"
Some, i.e. the followers of

the Nyaya philosophy, say that sound is a product, because we see that

it is the result of effort, which it would not be if it were eternal."

Sutra 7. Asthdndt
\

"That it is not eternal, on account of its

transitoriness, i.e. because after a moment it ceases to be perceived."

Sutra 8. Karoti-salddt
\

"
Because, we employ in reference to it

the expression 'making,' i.e. we speak of '

making
' a sound."

Sutra 9. Sattvdntare yaugapadydt \

"Because it is perceived by
different persons at once, and is consequently in immediate contact with

the organs of sense of those both far and near, which it could not be if

it were one and eternal." ,

Sutra 10. Prakriti-vikrityos cha
\
"Because sounds have both an

original and a modified form
;
as e.g. in the case of dadhi atra, which

is changed into dadhy atra, the original letter i being altered into y by
the rules of permutation. Now, no substance which undergoes a

change is eiJernal."

Sutra 11. Vriddhis cha Tcartri-lhumnd 'sya \
"Because sound is

augmented by the number of those who make it. Consequently the

opinion of the Mim^nsakas, who say that sound js merely manifested,

and not created, by human effort, is wrong, since even a thousand

manifesters do not increase the object which they manifest, as a jar is

not made larger by a thousand lamps."

These objections agaJnst the Mimansaka theory that sounc> is mani-

fested, and not created, by those who utter it, are answered in the

following Sutras : ;
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Sutra 12. Samam tu tatra darsanam
\

"
But, according to both

schools, viz. that which holds sound to be created, and that which

regards it as merely manifested, the perception of it is alike momen-

tary. But of these two views, the theory of manifestation i,s
shown inr

the next aphorism to be the correct one."

Sutra 13. Satah param adarsanam $shayandgamdt' \
"The non-

perception at any particular time, of sound, whieh, in reality, perpe-

tually exists, arises from the fact"that the utterey of sound has not come

into contact with his object, i.e. sound. $ound is eternal, because we

recognise the letter k, for instance, to be the same sourd which we have

always heard, and because it is the simplest method of accounting for

the phenomenon to suppose that it is the same., The still atmosphere

which interferes with the perception of sound, is removed by the con-

junctions and disjunctions of air issuing from a speaker's mouth, and

thus sound (which always exists, though unperceived) becomes per-

ceptible.
84 This is the reply to the objection of its

' transitoriness
'

(Sutra 7)."

An answer to Sutra 8 is given in

Sutra 14. Prayogasya param \

"The word 'making' sounds,

merely means employing or uttering them."

The objection made in Sutra 9 is answered in

Sutra 15. Aditya-vad yaugapadyam \

"One sound is simultane-

ously heard by different persons, just as one sun is seen by them at one

and the same time. Sound, like the sun, is a vast, and not a minute

object, and thus may be perceptible by different persons, though remote

from one another." r

An answer to Sutra 10 is contained in

Sutra 16. Varnuntaram f

avikdrah
\

"The letter y, which is sub-

stituted for i in the instance referred to under Sutra 10, is 'not a modi-

fication of i, but a distinct
letter^ Consequently sound is not modified."

The llth Sutra is answered in

Sutra 17. Nada-Jiriddhih para
85

1

"It is an increase of '

noise,' not

84 " Sound is unobserved, though existent, if it reach not the object (vibrations of

air emitted from the mouth of the speaker proceed and manifest sound by their

appulse to
^ir

at rest in the space bounded by the hollow rof the ear
;

for want of such

appulse, sound, though existent, is unapprehended)." Colebrooke, i. 306.

85 The text as given in the Bibliotheca Indica has riada-vriddhi-para.

I
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of sound, that is occasioned by a multitude of speakers. The word '
noise

'

refers to the '

conjunctions and disjunctions of the air
'

(mentioned under

Sutra 13) which enter simultaneously into the hearer's ear from dif-

fsrent quarters ;
and it is'of these that an increase takes place."

The next following Sutras state the reasons which support the Mi-

mansaka view :

Sutra 18. Nityastu sydd darsanasya pararthatvat \

"Sound must

be eternal, becausfe its utterance is fitted to convey a meaning to other

persons/, If it were not eternal [or abiding]^ it would not continue

till the hearer had learned its sense, and thus he would not learn the

sense, because the cause had ceased to exist."

Sutra 19. Sarvatrajjaugapadyat \

"Sound is eternal, because it is

in every case correctly and uniformly recognized by many persons

simultaneously ;
and it is inconceivable that they should all at once fall

into a mistake."

When the word go (cow) has been repeated ten times, the hearers

will say that the word go has been ten times pronounced, not that ten

words having the sound of go have been uttered
;
and this fact also is

adduced as a proof of the eternity of sound in

Sutra 20. Sankhydbhdvat \

" Because each sound is not numerically

different from itself repeated."

Sutra 21. Anapelcshatvat \

"Sound is eternal, because we have no

ground for anticipating its destruction."

" But it may be urged that 'sound is a modification of air, since it

arises from its conjunctions (see Sutra 17), and because the S'iksha (or

Vedanga treating of pronunciation) says that 'ajr arrives at the con-

dition of sound
;

' and as it is thus produced from air, it cannot be

eternal." A reply to this difficulty is giv<Bn in

Sutra 22.^Prakhydlhdvdch cha yogyasya \

" Sound is not a modi-

fication of air, because, if it were, the organ of hearing would have no

appropriate object which it could perceive. No modification of air

(held by #ie Naiyayikas to be tangible) could he perceived by the

organ of hearing, which deals only with intangible sound."

Sutra 23. Linga-darsandch cha
\

"And the eternity of sound is

established by the argument discoverable in the Vedic text,
' with* an

eternal voice, o Virupa.' '(See above, p. 69.) Now, though thisSentence

had another object in view, it, nevertheless, declares the eternity of

language, and hence sound is eternal." >
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" But though words, as well as the connection of word and sense, be

eternal, it may be objected as in the following aphorism that a com-

mand conveyed in the form of a sentence is no proof of duty."

Sutra 24. Utpattau vd rachandh syur artrtasya a-tan-nimittatvdt
\

"
Though there be a natural connection between words and their mean-

ings, the connection between sentences and their meanings is a facti-

tious one, established by human will, from these" meanings (of the

sentences) not arising out of the meanings of ,the words. The connec-

tion of sentences with-/ their meanings is not (like the connection of

words with their meanings) one derived from inherent power (see

Sutra 5, remark (c)
, above, p. 72), but one devised by men

; how, then,

can this connection afford a sufficient authority for duty ?
"

An answer to this is given in

Sutra 25. Tad-lhutdndm kriydrthena samdmndyo 'rthasya tan-nimit-

tatvdt
|

" The various terms which occur in every Yedic precept are

accompanied by a verb
;
and hence a perception (such as we had not

before) of the sense of a sentence is derived from a collection of words

containing a verb. A precept is not comprehended unless the individual

words which make it up are understood
;
and the comprehension of the

meaning of a sentence is nothing else than the comprehension of the

exact muti^al relation of the meanings arising out of each word."

Sutra 26. Loke sanniyamdt prayoga-sannikarshah sydt \

"As in

secular language the application of words is known, so also in the

Yeda they convey an understood sensv>, which has been handed down

by tradition."

The author now proceeds in the next following Sutras to state and

to obviate certain objections raised to his dogmas of the eternity and

authority of the Vedas.

Sutra 27. Veddms chaeke sannikarsham purusMlchydh
'

\

" Some (the

followers of the Nyaya) declare the Vedas to be of recent origin, i.e. not

eternal, because the names of men are applied to certain parts of them,

as the Kathaka and, Kauthuma." .,

This Sutra, with some of those which follow, is quoted in Sayana's

commentary on the B.V. vol. i. pp. 19 and 20. His explanation of the

present Sutra is as follows :

YathK Raghuvamsddayah iddnintands tathd^veddh api \

na tu vedtih

anadayah \

atah eva veda-kartritvena purushdh dkhydyante \ Vaiyusikam
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Bhdratam Valmlkiyam Rdmdyanam ity atra yathd Bhdratddi-kartritvena

Vydsddayah dkhydyante tathd Kdthakdm Kauthumam Taittirlyakam ity

evam tat-tad-veda-sdkhd-karttritvena Kathddlndm dkhydtatvdt paurush-

eiidh \ Nany, nitydndm^&a veddndm itpddhydya-vat sampraddya-pra-

varttakatvena Kdthakddi - sdmdkhyd sydd ity dsankya yukty
- antaram

sutrayati j
..-.-. .*kd tarki Kdtflakddy -dkhydyikdydh gatir ity dsankya

sampraddya-pravaritandt sd warn upapadyate \

" Some say, that as the Raghuvamsa* etc., are modern, so also are

the Vedas, and that the Vedas are not eternah
, Accordingly, certain ,

men are named as the authors of the Vedas. Just as in the case of the

Hahabharata, which is called Vaiyasika (composed by Vyasa), and the

Ramayana, which is called Yalmlkiya (composed by Valmiki), Vyasa
and Valmiki are indicated as "the authors of these poems ; so, too, Katha,

Kuthumi, and Tittiri are shown to be the authors of those particular

S'akhas of the Vedas which bear their names, viz. the Kathaka, Kau-

thuma, and Taittiriya ;
and consequently those parts of the Vedas are

of human composition. After suggesting that the Vedas, though eternal,

have received the name of Kathaka, etc., because Katha and others, as

teachers, handed them down
;
he adduces another objection in the next

Sutra."

The explanation here indicated is accepted a little further on, in the

remarks on one of the following Sutras: "What, then, is the fact in

reference to the appellations Kathaka, etc. ? It is proved to have arisen

from the circumstance that Ka*a, etc., handed down the Vedas." I

proceed to

Sutra IS.Anitya-darsandch cha
\

"It is also objected that the

Vedas cannot be eternal, because we observe that persons, who are not

eternal, but subject to birth and death, are mentioned in them. Thus

it is said in the Veda ' Babara Pravahani desired,'
' Kusuruvinda Aud-

dalaki desired.' N"o\v, as the sentences of the Veda, in which they are

mentioned, could not have existed before these persons were born, it is

clear that |hese sentences had a beginning, and beirg thus non-eternal,

they are proved to be of human composition" (' Babarah Prdvahanir

akdmayata
' ' Kusuruvindah Audddlakir akdmayata

'

ityddi (vdkydndm ?)

vedeshu darsandt teshdm janandt prdg imdni vdkydni ndsann iti sdditvdd

anityatvam paurusheyatvdm cha siddJiam].

These objections are answered in the following aphorisms :
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Sutra 29. Uktam tu Sabda-purvatvam \

" But the priority eternity

of sound has been declared, and, by consequence, the eternity of the

Veda."

Sutra 30. Akhyd pfavachandt \

" The riatnes, derived., from tho?e

of particular men, attached to certain parts of the Yedas, were given on

account of their studying these particular parts'. Thus- the portion read

by Katha was called Kdthaka, etc." *

Sutra 31. Parantu sruti-sSmdnya-mdtram ,\
"Arid names occurring

. in the Veda, which appear to be those of men, are appellations;common

to other beings besides men." t

" Thus the words Babara Prdvahani are not the names of a man, but

have another meaning. For the particle pro. denotes 'pre-eminence,'

vahana means 'the motion of sound,' and the letter i represents the

agent ; consequently the word prdvahani signifies that ' which moves

swiftly,' and is applied to the wind, which is eternal. Babara again is

a word imitating the sound of the wind. Thus there is not even a sem-

blance of error in the assertion that the Veda is eternal
"

( Tadyapi Ba-

barah Prdvahanir ity asti parantu srutih prdvahany ddi-sabdah sdmdn-

yam \ anydrthasydpi vdchakam
\

tathd hi
\ "pra" ity asya utkarshds-

rayah \

"vahanah" saldasya gatih \

i-kdrah Icarttd
\

tathd cha utkrishfa-

gaty-dsray'b vdyu-parah \

sa cha anddih
\

Babarah iti vdyu-sabddnulcara-

nam
\

iti na anupapatti-gandho 'pi |).

Before proceeding to the 32nd Sutra, I shall quote some further

illustrations of the 31st, which are t<j be found in certain passages of

the Introduction to Sayana's Commentary on the Eig-veda, where he

is explaining another section of the Mimansa Sutras (i. 2, 39 ff.).

The passages are as follows (p. 7) :

Anitya-samyogad mantrdharthakyam \
"Mm ie Icrinvanti KlTcateshv

"

iti mantreKlkato ndmajanapadah dmndtah
\

Tathd NaichasdTcham ndma

nagaram Pramagando ndma rdjd fity ete'rthdh anitydh dmndtah
\

Tathd

cha sati prdk Pramaganddd na ayam mantro bhuta-purvah iti gamyate \

And in p. 10: Yed apy uktam Pramagandddy < anitydrthq
-
samyogdd

mantrasya andditvam na sydd iti tatrottaram sutrayati \

" Uktas chd-

nitya-samyogah
"

iti
\ prathama-pddasya antimddhikarane so ''yam anitya-

samyoga-doshah uktah parihritah \

Tathd hi
\

tatra purva-pakshe Vedd-

ndm paurusheyatvam va'ktum Kdthakam Kdldpakam ity-ddi-purusha-

sambandhdbhidhdnam hetukritya
"
anitya-darsandch cha''

1

iti hetv-antaram
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sutritam
\
"Babarah prdvdhanir akdmayata" ity anitydndm Babarddlndm

arthdndm darsandt tatah purvam asattvdt paurusheyo vedah iti tasya

uttaram sutritam "
param tu sruti-sdmdnya-mdtram" iti

\ tasya ayam
>arthah

\ yyt *Kdthalidd\-tamdkhydnam tat pr&vachana-nimittam \ yat tu

param Babarddy-anitya-darsanam tat sabda-sdmtinya-mdtram na tu tatra

Babartikhyah Itaschit purusho vivakshitah
\

Icintu "babara" iti sabdam

Icurvan vdyur abhidklyate \ sa cha prdvdhanih \ prakarshena vahana-

sllah
\

Evam anfatrdpy, uhanlyam \

*

"It* ,1s objected that the mantras are useless
4
because they are con-

nected with temporal objects. Thus in the text,
' what are thy cows

doing among the Klkatas ?
' 86 a country called Kikata is mentioned, as

well as a city named Naichasakha, and a king called Pramaganda, all

of them non-eternal objects. Such being the case, it is clear that this

text did not exist before Pramaganda." The answer to this is given in

p. 10 : To the further objection that the mantras cannot be eternal*

because such temporal objects as Pramaganda, etc., are referred to in

them, an answer is given in the following Sutra :
' The connection

with non-eternal objects has been already explained.' In the last

section of the first chapter, this very objection of the hymns being con-

nected with non-eternal things has been stated and obviated (see above,

Sutras 28-31). For in the statement of objections, after it has first

been suggested as a proof of the human origin of the Vedas, that they

bear names, Kathaka, Kalapaka, etc., denoting their relation to men, a

further difficulty is stated in a^Sutra, viz., that '

it is noticed that non-

eternal objects are mentioned in the Yedas
;

'

as, for example, where it

is said that ' Babara Pravahani desired.' Now, as it specifies non-

eternal objects of this kind, the Yeda, which could not have existed

before those objects, must be of human*composition. The answer to

this is given in the aphorism,
'

any further names are to be understood

as common to other things.' The mganing is this : the names Kathaka,

etc., are given to the Vedas because they are expounded by Katha, etc.
;

and the further difficulty arising from the names,of Babara and other

objects supposed to be non-eternal, is removed by such names being

common to other objects [which are eternal in their nature]. Ko

persons called Babara, etc., are intended by those names, but the wind,

which makes the sound babara, is so designated. And pravaHani refers

86 See the First Volume of this work, p. 342, and the Second Volume, p. 362.



80 OPINIONS REGARDING THE ORIGIN, ETC.,

to the same object, as it means that which carries swiftly. The same

method of explanation is to be applied in other similar cases."

I proceed to the 32nd Sutra. It is asked ho^r the Veda can consti-

tute proof of duty when It contains such incoherent nonsense as the'

following:
" An old ox, in blanket and slippers, is standing at the door

and singing benedictions. A Brahman female, desirous of offspring,

asks,
'

Pray, o king, what is the meaning of intercourse on the day of

the new moon?' or the following: 'the cows celebrated this sacrifice'"

(JTanu
"
Jaradgavo kantbala-padukdlhydm dvdri sthito gayati manga-

Idni*"'
|

tarn Irdhmanl prichhati puttra-kdmd rdjann amdydm lalhanasya

ko'rthah"
\

iti
\

"
gdvo vai etat, sattram dsata" ity-ddlndm asamladdha-

praldpdndm vede sattvdt katham sa dharme prfmunani}. A reply is

contained in

Sutra 32. Krite vd viniyogah sydt karmanah sambandhdt
\

" The

passages to which objection is taken may be applicable to the duty to

be performed, from the relation in which they stand to the ceremony
"

(as eulogistic of it).

As a different reading and interpretation of this Sutra are given by

Sayana in his commentary, p. 20, I shall quote it, and the remarks

with which he introduces and follows it :

Nanu vede kvachid evam sruyate
"
vanaspatayah satram dsata sarpdh

satram dsata
"

iti
\

tatra vanaspatlndm achetanatvdt sarpdndih chetanatve

'pi vidyd-rahitatvdd na tad-anmhthanam samlhavati
\

Ato "Jaradgavo

gdyati madrakdm
'"

ityddy-unmatta-bdla-vdkya-sadrisatvdt kenachit krito

vedah ity dsankya uttaram sutrayati \

" Krite cha aviniyogah sydt kar-

manah samatvdt"
|
Tadi jyotishtomddi-vdkyam kenachit purushena kri-

yeta taddriim krite tasmin vdkye svarga-sddhanatve jyotishtomasya vini-

yogah na sydt \ sddhya-sddhana-lhdvasya purushena jndtum asakyatvdt \

sruyate tu viniyogah \ "jyotishtomena svarga-kdmo yajeta
"

iti
\
na cha

etat unmatta-vdkya-sadrisam laukika-vidhi-vdkya-vad Ihdvya-karaneti-

kartavyatd-rupais trilhir aihsair upetdyd^ bhdvandydh avagamdt \

loke

hi " bruhmandn Ihojayed" iti vidhau kim kena kathtfm ity dkd^kshdydm

87 In his commentary on the following aphorism S'abara Svamin gives only a part

of this quotation, consisting of the words Jaradgavo gayati mattakani,
" An old ox

sings senseless words
;

" and adds the remark : katham n5ma Jaradgavo gayet, "How>

now, can an old ox sing ?
" We must not therefore with the late Dr. Ballantyne take

jaradgava, for a proper name.
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triptim uddisya odanena dravyena sdka-supddi-pariveshana-pralcdrena iti

yaihd uchyate jyotishtoma-vidhdv api svargam uddisya sotnena dravyena

dlJcshaniyddy-angoyakdua-prakdrgna ity ukte Icatham unmatta -
vdkya-

sudrisam bh&ved iti
\ vanaspaty-ddi-satra-vdkyam api na tat-sadrisam

tasya t
satr

t
a-karmano jyotishtomddind samatvdt

\ yat-paro hi sabdah sa

sabddrtfhah iti nydya-vidah dhuh
\ jyotishtomddi-vdlcyasya vidhdyakatvdd

anushthdne tatparyyath \ vaxaspaty
- ddi- satra -

vdlcyasya arthavddatvdd

prasammydm tdtparyam 1 sd gha avidyamdnendpi liarttufn, ialcyate \

ache-

tandh avidvdmso 'pi satram anushthitavantah kimpanas chetandTi vidvdmso
'

Irdhmandh iti satr'a-stutih
\

" But it will be objected that the Yeda contains such sentences as

this: 'trees and serpents sat down at a sacrifice.' Now, since trees

are insensible, and serpents, though possessing sensibility, are destitute

of knowledge, it is inconceivable that either the one or the other should

celebrate such a ceremony. Hence, from its resembling the silly talk

of madmen and children, as where it says,
' An old ox sings songs (fit

only for the Madras ?)' (see the Second Volume of this work, pp. 481 ff.),

the Veda must have been composed by some man. The answer to this

doubt is contained in the following Sutra (which I can only render by
a paraphrase) :

' If prescribed by mere human authority, no rite can

have any efficacy ;
but such ceremonies as the jyotishtoma rest on the

authority of the Veda
;
and narrative texts such as that regarding the

trees and serpents have the same intention as precepts, i.e. to recom-

mend sacrifice.' If thesentence enjoining the jyotishtoma sacrifice had

been composed by awy man then, as the sentence was so composed,

the sacrifice so enjoined would not have been applicable as a means of

attaining paradise ;
for no man could know either the end, or the means

of accomplishing it. But the application in question is prescribed in

the Veda by the words '
let him, who seeks paradise, sacrifice with the

jyotishtoma.' Now this injunction dfoes not resemble the talk of a

madman, since we recognize init, as in injunctions of a secular kind,

the contemplation of he three characteristics of the action to be per-

formed, viz. its end, means, and mode. For, as when a question is put

in regard to the object for. which, the instrument through which, and

the manner in which the nrecept,
'
to feed Brahmans,' is to be fulfilled,

we are told that the object is to be their satisfaction, the instrumental

substance boiled rice, and the manner, that it is* to be served up with

6
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vegetables and condiments; in the same way, in the Vedic injunction

regarding the jyotishtoma, we are told that paradise is the object, that

soma is the instrumental substance, and that
cthe Application of the

introductory and other portions of the -ritual is the manner.P And when

this is so, how can this precept be compared to the talk of a madman ?

Nor does the sentence regarding trees, etc.,
'

celebrating a sacrifice,

admit of such a comparison, since the sacrifice in question is similar

to the jyotishtoma and other such ritesv For logicians sayt that the

> meaning of a word is ,itoe sense which it is intended to intimate. The

purport of the sentence regarding the jyotishtoma, which is of a pre-

ceptive character, is to command performance. The object of the sen-

tence regarding trees, etc., attending at a sacrifice, which is of a narra-

tive character, is eulogy ;
and this can be offered even by a thing

which has no real existence. The sacrifice is eulogized by saying that

it was celebrated even by insensible trees and ignorant serpents : how

much more, then, would it be celebrated by Brahmans possessed both

of sensation and knowledge !
"

The following passage from the Nyaya-mala-vistara, a treatise con-

taining a summary of the doctrines of the Purva-mimansa of Jaimini,

by Madhava Acharyya, the brother of Sayana Acharyya (see above,

p. 66) repeats some of the same reasonings contradicting the idea that

the Yeda had any personal author
(i. 1, 25, 26) :

Paurusheyam na vd veda - vdkyam sydt paurusheyatd \

Kdthakddi-

samdkhydndd vdkyatvdch chdnya-vdkya-vat \ Samdkhyd 'dhydpakatvena

vdkyatvam tu pardhatam \ Tatkartr-anupalamlhena, syat tato 'paurushe-

yatd \

Kdthakam Kauthumam Taittirlyakam ityddi samdkhyd tat-tad-

veda-vishayd loJce drishtd
\

taddhita -pratyayas cha tena proktam ity

asminn arthe varttate
\
tathd sati Vyasena proktam Vaiyasikam Bhdra-

tam ity-addv iva paurusheyatvam pratlyate \

kincha
\

vimatam veda-vdk-

yam paurusheyam \ vdkyatvdt \ Ktiliddsddi-vakya-vad iti prdpte brumah
\

adhyayana-sampraddya-pravarttakatvena xamdkhyd upapadyate \

Edlidd-

sddi-grantheshu tai-sargdvasdne karttdrah upalalltyante \

tatk.d vedasydpi

paurusheyatve tat-karttd upalabhyeta na cha upalabhyate \

ato vdkyatva-

hetuh pratikula-tarka-pardhatah \
tasmdd apaurusJieyo vedah

\

tathd sati

purusha-luddhi-kritasya aprdmdnyasya andsankariiyatvdd vidhi-vdkyasya

dharme prdmdnyam susthitam
\

88

88 I have extracted this passage from Prof, Goldstiicker's text of the Nyaya-mala-
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"
[Verses]

' Is the word of the Yeda derived from a personal author

or not? It must (some urge). be so derived, since (1) it bears the

names of Kathaka, ekb. and (2) has the characters of a sentence, like
')

'\ * t
other sentences. No (we reply) ;

for (1) the names arose from parti-

cular^ persons being teachers of the Yedas, and (2) the objection that

the Ye
(
dic precepts have' the characters of common sentences is refuted

by other consideration^. The Veda can have no personal author, since

it has neyer been
J

perceived ,to have had a maker.' [Comment] It is

objected! (1) that the names Kathaka, Kauthum*a,'TaittirIyaka, etc., are j

applied in common usage to the different Vedas
;
and the taddhita affix

by which these appellations are formed, denotes ' uttered by
'

[Katha,

Kuthumi, and Tittiri]/(comp. Panini, iv. 3, 101). Such being the

case, it is clear that these parts of the Vedas are derived from a per-

sonal author, like the Mahabharata, which is styled Vaiyasika, because

it was uttered by Vyasa, etc. And further (2), the sentences of the

Veda, being subject to different interpretations, must have had a per-

sonal author, because they have the properties of a sentence, like the

sentences of Kalidasa, etc. To this we reply (1), the name applied to

any Veda originates in the fact that the sage whose name it bears, was

an agent in transmitting the study of that Veda. But (2) in the books

of Kalidasa and others, the authors are discoverable [from the notices]

at the end of each section. Now if the Veda also were the composition

of a personal author, the composer of it would, in like manner, be dis-

coverable
;
but such \s not the case. Hence, the objection that the

Veda partakes of the,,nature of common sentences is refuted by opposing

considerations. Consequently the Veda is not the" work of a personal

author. And such being the case, as we cannot suspect in it any falli-

bility occasioned by the defects of human reason, the preceptive texts

of the Veda are demonstrated to be authoritative in questions of duty."

II. Veddrtha-prakdsa. The versed just quoted are repeated in the

Vedartha-prakasa of Madhava^on the Taittiriya Sanhita (p. 26), with

a various rrading at t3e beginning of the third line, viz.
"
samdkht/dnam

pravachandt" instead of "
samdkJiyd

''

dhyapakatvena" The comment

by which the verses are explained in the same work, is as follows :

Vdlmlkiyam Vaiydsiklyam ityddi-samdkhyundd Rdmayana-Bfydratd-

vistara
;
and I am indebted to the same eminent scholar for some assistance in my

translation of it. >
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dikam yatJid paurusheyam tathd JTdthakam Kauthumam Taittiriyam iiy-

ddt-samdkhydndd vedah paurusheyah \

Tcincha veda-vdkyam paurusheyam

vdkyatvdt Kdliddsddi-vdkya-vad Hi chet
\ maivam^ \ sampraddya-pravrit-

tyd samdkhyopapatteh \ Vlkyatva-hetus tv anupakibdhi-viruddha-kdldtya-

ydpadishtah \
Yathd Vydsa- Vdlmlki-prabhritayas tad-grantha-nirmdnd-

vasare kai&hid u/palabdhah anyair apy hvichhinna - sampraddyena wpa-

lalhyante \

na tathd veda-karttd purushah Itaschid upalabdhah \ prat-

yuta vedasya nityatvam sruti-si/iritibhydm puryam wJdhritam
\

Para-

mdtmd tu veda-karttd 'fi na laukika-purushah \

tasmdt karttr^-doshd-

bhdvdd nasty aprdmdnya-ankd \
a

"It may be said (1) that as the Eamayana, the Mahabharata, and

other such books, are regarded as the works
of^ personal authors from

the epithets Yalmlkiya (composed by Yalnaki), Yaiyasikiya (composed

by Yyasa), etc., which they bear, so too the Yeda must have had a

similar origin, since it is called by the appellations of Kathaka, Kau-

thuma, Taittiriya, etc.
;
and further (2), that the sentences of the Yeda

must have had this origin, because they possess the properties of a

common sentence, like those of Kalidasa and others. But these ob-

jections are unfounded, for (1) the appellations of those parts of the

Yeda are derived from the sages who were agents in transmitting the

study of them; and (2) the objection about the Yeda having the pro-

perties of a common sentence is opposed to the fact that no author

was ever perceived, and so proceeds upon an erroneous generalization.
89

For though Yyasa and Yalmiki, etc., when employed in the composition

of their respective works, were perceived by some persons to be so en-

89 This phrase thus translated (kalatyayapadishta} is a technical term in the

Nyaya philosophy, denoting one of the hetv-abhasas, or "mere semblances of reasons,"

and is thus defined in the Nyaya-;utras, i. 49, Kalatyayapadishtah kalatJtah, which

Dr. Ballantyne (Aphorisms of the Nyaya, p. 42) thus explains :

" That [semblance of

a reason] is mis-timed, which is adduced when the time is not [that when it might
have availed]. [For example, suppose^ one argues that] fire does not contain heat,

because it is factitious, [his argument is mis-timed if we have already ascertained by
the superior evidence of the senses that fire does Cbntain heat]." It does not, however,

appear, how the essential validity of an argument can depend at all on tfce time when

it is adduced, as is justly observed by Professor Goldstiicker, who has favoured me
with his opinion on the sense of the phrase. After consulting the commentary of

Vatsyayana in loco, he thinks the aphorism (which is not very distinctly explained

by the commentators) must denote the erroneous transference of a conclusion deduced

from the' phenomena happening at one "
time," i.e. belonging to one class of cases,

to another class which does not exhibit, or only apparently exhibits, the same pheno-
mena ;

in short,& vicious generalization.
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gaged, and are known by others also [in after ages] to be the authors,

from the existence of an unbroken tradition to that effect
;

no human
author of the V^da ias ever been perceived. On the contrary, we

*
i u

have formerly shown that the eternity of the Yeda is declared both by
itself and by the Smriti. And even if the Supreme Spirit be the maker

of it,,still he isnot a mundane person ;
and consequently, as no defect

exists in the maker, there it>no reason to suspect fallibility in his work."

No notice has been'take,n by these commentators of an objection

which might have been raised to the validity of i?his reasoning, viz. that

the hymns of the Rich and other Vedas are all set down in the Anu-

kramams, or indices to those works, as being uttered by particular

rishis
;
the rishis being; in fact, there denned as those whose words the

hymns were yasya vdkyam sa rishih.90
(See Colebrooke's Misc. Ess.

i. 26, or p. 12 of Williams and Norgate's ed.) Though, however, this

objection has not been alluded to in any of the preceding passages, an

answer has been provided to it in the well-known assertion of the

orthodox Indian writers that the rishis did not compose, but only saw

and afterwards repeated the hymns and other parts of the Vedas, which

had in reality pre-existed from eternity.

Thus, in the Vedartha-prakasa on the Taittirlya Sanhita, p. 11, it is

said: Atindriydrtha-drashtdrah rishayah \
Teshdm veda-drashtritvam

smaryate \ Yugdnte 'ntarhitdn 91 Veddn setihdsdn maharshayah \

Lebhire

tapasd purvam anujndtdh svayambhuvd \ (Mahabharata, S'antiparvan,
*

verse 7660. See atove, p. 49.)
" The rishis were seers of things

beyond the reach of the bodily senses. The fact of their seeing the

Vedas is recorded in the Smriti: 'The great rishis, empowered by

Svayambhu, formerly obtained, through devotion, the Vedas and the

Itihasas whigh had disappeared at the end of the [preceding] Yuga.'
"

So, too, Manu (as already quoted, Vol. I. p. 394) says, in similar,

although more general language : Prtydpatir idaih sdstram tapasaivd-

srijat pralhuh \
Tathaiva vedUn ri&hayas tapasd pratipedire \

"
Praja-

pati created this S'astra (the Institutes of Manu) by austere-fervour

(tapas) ;
and by the same means the rishis obtained the Vedas."

90 Some passages from the Nirukta on this subject will be quoted in a later part of

this volume. *

81 The text of the Biblioth. Ind. reads tarhi tan. I have followed the M. Bh.,

which evidently gives the true reading. .
,



86 OPINIONS REGAEDING THE QEIGIN, ETC.

The following extract from the account of the Purva-mimansa philo-

sophy, given in the Sarva-darsana-sangraha of Madhava Acharyya

(Bibliotheca Indica, pp. 127 ff,), contains a fulle,r summary of the con-

troversy between the Mlmansakas an'd the Ivaiyayikas respecting the

grounds on which the authority of the Yeda should be regarded as

resting :

Sydd etat
\ vedasya katham apaurusheyatvam clhidhiyate \ tat-prati-

pddaka-pramdndlhdvdt katham ^nanyethdh apa-^rusheydh veddh
\ sampra-

f ddydvichchhede saty asmaryyamdna-karttrikatvdd dtma-vad iti
\

~tad etad

mandam viseshandsiddheh
\ paiirusheya-veda-vddilhih pralaye sampra-

ddya -
vichchhedasya kakshlkarandt

\

kincha kirn idam asmaryyamdna-

Tcarttrikatvam ndma
\ apratiyamdna-karttrikatvam asmarana -

gochara-

Jcarttrikatvam vd
\

na prathamah halpah Paramesvarasya harttuh pra-

miter abhyupagamdt \

na dvitlyo vilcalpdsahatvdt \

tathd hi
[

him ekena

asmaranam abhipreyate sarvair vd
\

na ddyah \

"
yo dharma-silo jita-

mdna-roshah" ityddishu muUakoJctishu vyabhichdrdt \

na dvitiyah \

sar-

vdsmaranasya asarvajna-durjndnatvdt \

Paurmheyatve pramdna-sambhavdch cha veda-vdkydni paurmheydni \

vdlcyatvdt | Kdliddsddi-vakya-vat \ veda-vdjcydni dpta-pranitdni \ pra-

mdnatve sati vdkyatvdd Manv-ddi-vdkya-vad iti I

Nanu
\

":
Vedasyddhyayanam sarvam gurv-adhyayana-purvakam \

vedd-

dhyayana-sdmdnydd adhund 'dhyayanam yathd
"

| ity anumdnam prati

sddhanam pragalbhate iti cJiet
\

tad api na pramdna-kotim praveshtum

zshte
|

"
Bhdratddhyayanam sarvam giarv-adhyayana-purvalcam \

Ithara-

tddJiyayanatvena sdmpratddhyayanam yathd
"

iti dlhdsa-samdna-yoga-

kshematvdt
\

nanu ttira, Vydsah karttd iti smaryyate "ho hy anyah

Pundarlkdkshdd Mahdlhdrata-krid lhavet
"

ity-dddv iti diet
\

tad

asdram
\

" richah sdmdni jdjnire \

chhanddmsi jajnire tasmdd yajus tas-

mdd ajdyata
"

iti purusha-sukte vedasya, sa-kartrikatd-pratipddandt \

Kincha anityah ialdah sdmdnyavattve sati asmad-ddi-vdhyendriya-

grdhyatvdd ghata-vat \

nanv idam anumdnam sa evdyani ga-kdrah ity

pratyalhijnd-pramlna-pratihatam iti chet
\

tad at&phalgu
"
fana-punar-

jdta-kesa-dalita-kund"-dddv iva pratyalhijndydh sdmdnya-vishayatvena

bddhakatvdlhavdt
\

Nanv asarlrasya Paramesvarasya tdlv-ddi-sthdndhhdvena varnochchd.

randsanibhavdt katham tat-pranitatvam vedasya sydd iti chet
\

na tad

lhadram svabhdvato 'sarlrasydpi tasya lhaktdniigrahdrtham llld-vigraha-
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t

grahana
- sambhavdt

\

tasmdd vedasya apaurusheyatva-vdcho yuktir na

yuktd iti chet
\

Tatra samddhdnam abhidhlyate \

Kim idam paurusheyatvam sisddhayi-
t

1

shitam
\ purudhdd utpannatva-mdtram \ yathdtasmad-ddibhir ahar aJiar

uchchdryyamdnasya vedasya \ pramdndntarena artham vpafabhya tat-

prakusanaya raeliitatvam vd
\ yathd asmad-ddibhir iva nibadhyamdnasya

prabandhasya \ pwthayne na vipratipattih \

charame kirn anumdna-baldt

tat-sddhanam agama-balad vd
\

na ddyah \ Mdlatl-mddhavddi-vdlcyeshu

savyalhichdratvdt \

atha pramdnatve sati iti visishyate iti diet
\
tad

api^

nd vipaschito man^asi vaisadyam dpadyate \ pramdndntardgocliardrtha-

pratipddakam hi vdkyam Veda-vdkyam \

tat pramdndntara-gochardrtha-

pratipddalcam iti sddhyamdne
" mama mdtd bandhyd

"
iti vad vydghdtd-

pdtdt |

kincha Paramesvarasya llld-vigraha-parigrahdbhyupagame'py

atlndriydrtha-darsanam na sanjdghatiti desa-kdla-svabhdva-viprakrtsh-

tdrtha- grahanopdydbhdvdt \

na cha tach-chaksJiur-ddikam eva tddrilc-

pratiti-janana-kshamam iti mantavyam \

drishtdnusdrenaiva kalpandydh

dsrayaniyatvdt \

tad . uktam Gurubhih sarvajna
- nirdkarana - veldydm

"
yatrdpy atisayo drishtah sa svdrthdnatilanghandt I dura-sukshmddi-

drishtau sydd na rupe srotra-vrittitd
"

iti
\

atah eva na dgama-baldt tat-

sddhanam
|

" Tena proktam" iti Pdniny-anusdsane jdgraty api Kdth&ka-Kdldpa-

Taittirlyam ityddi-samdkhyd adhyayana-sampraddya-pravarttaka-visha-

yatvena upapadyate \

tad-vad atrdpi sampraddya-pravarttaka-vishaya-

tvendpy upapadyate \
na cha amsmdna-baldt sabdasya anityatva-siddhih \

pratyabhijnd-virodhdt |

. . . .

Nanv idam pratyabhijndnam gatvddi-jdti-vish#yam na gddi-vyakti-

rishayam tdsdih prati-purusJiam bhedopalambhdd \ anyatJid "Somasarmd

'dhlte" iti vibhdgo na sydd iti diet
\
tad dpi sobhdm na bibhartti gddi-

vyakti-bhede "pramdndbhdvena gatvddi-jdti-vishaya-kalpandydm pramdnd-

bhavdt
|

Yathd gatvam ajdnatah ekam eva bhinna-desa-parimdna-sam-

sthdna-vyakty-iipadhdna-vasdd bJiinna-desam iva alpam iva mahad iva

dlrgJiam iqa vdmanam iva prathate tathd ga-vyaktim ajdnatah ekd 'pi

vyanjaka-bheddt tat-tad-dharmdnubandhinl pratibhdsate \

etena virud-

dha-dharmddhydsdd bheda -
pratibhdsah iti pratyuktam \

tatra kim

svdbhdviko viruddha-dharmddhydso bheda-sddhakatvena abhimatah prd-

tltiko vd
| prathame aslddhih

\ aparathd svdbhu,vika-bheddbh7/upagame

dasa ga-kdrdn udachdrayat Chaitra iti prattipattih sydd na tu dasa-
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kritvo ga-kdrah iti
\ dvitlye tu na svdbhdvika-bheda-siddhih

\

na hi

paropddhi-lhedena svdbhdmkam aikyam vihanyate \

ma bhud nabhaso ''pi

kumbhddy-upddhi-bheddt svdbhdviko bkedah
|

. . . . tad uktam dchdry-

yaih \

'

prayojanam tu y<y jdtes tadvatndd ev&labhyate \ cyakti-lalhyaih

tu nddelhyah iti gatvddi
- dhlr vrithd" iti

\

tathd cha "
pratyabhij'nd

yadd sabde jdgartti niravagrahd \ anity^tvdnumdndni "aiva sarvdni bd-

dhate
"

|

.... tatai cha vedasya apauru8heyataydy,irqpta-samasta-sankd-

kalankdnkuratvena svatah siddhaxi dharme prdmdnyam iti msthitam
\

" Be it so. But how,, [the Naiyayikas may ask] is the Veda alleged

to be underived from any personal author ? How can you regard the

Vedas as being thus underived, when there is no evidence by which

this character can be substantiated ? The argument urged by you Ml-

mansakas is, that while there is an unbroken tradition, still no author

of the Veda is remembered, in the same way as [none is remembered]

in the case of the soul (or self). But this argument is very weak, be-

cause the asserted characteristics [unbrokenness of tradition, etc.] are not

proved ;
since those who maintain the personal origin [i.e. origin from

a person] of the Veda, object that the tradition [regarding the Veda]

was interrupted at the dissolution of the universe (pralaya).^ And

further : what is meant by the assertion that no author of the Veda is

remembered ? Is it (1) that no author is believed ? or (2) that no author

is the object of recollection ? The first alternative cannot be accepted,

since it is acknowledged [by us] that God (Paramesvara) is proved to

be the author. Nor can the second alternative be admitted, as it cannot

stand the test of the following dilemma, viz. Is it meant (a) that no

author of the Veda is recollected by some one person, or (&) by any

person whatever ? The former supposition breaks down, since it fails

when tried by such detached- stanzas as this,
f he who is religious, and

has overcome pride and anger,' etc.
93 And the latter supposition is in-

admissible, since it would be impossible for any person who was not

omniscient to know that no author of the Veda was recollected by any

person whatever.
(

, (

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

93 I do not know from what work this verse is quoted, or what is its sequel. To

proye anything in point, it must apparently go on to assert that such a saint as is here

described remembers the author of the Veda, or at least has such superhuman facul-

ties as would enable him to discover the author.
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" And moreover, [the Naiyayikas proceed], the sentences of the Veda

must have originated with a personal author, as proof exists that they

had such an origin, since they have the character of sentences, like

those of Kjilidasa and 'other writers. The sentences of the Yeda have

been composed by competent persons, since, while they possess au-

thority, they have, at the same time, the character of sentences, like

those of Manu and other sages.
" But [ask th6>Mlma

jnsakas] may it 'not be assumed that,
' All study

of the -Veda was preceded by an earlier study x>f it by the pupil's pre :

ceptor, since the study of the Yeda must always have had one common

character, which was the same in former times as now
;

' 91 and that

this inference has force^ to prove [that the Veda had no author or was

eternal] ? Such reasoning [the Naiyayikas answer] is of no force as

proof, [for it might be urged, with an equal show of reason, that]
' All

study of the Mahabharata was preceded by an earlier study of it by the

pupil's preceptor, since the study of the Mahabharata, from the mere

fact of its being such, [must have had the same character in former

times] as it has now
;

' and the advantage of such an argument is

simply illusory. But the [Mimansakas will ask whether there is not a

difference between these two cases of the Veda and the Mahabharata,

since] the Smriti declares that [Vishnu incarnate as] Vylasa was the

author of the latter, according to such texts as this, 'Who else than

Pundarikaksha (the lotus-eyed Vishnu) could be the maker of the

Mahabharata?' (see above, p. ^39), [whilst nothing of this sort is

recorded in any S'astra in regard to the Veda]. This argument, how-

ever, is powerless, since it is proved by these -words of the Purusha-

sukta,
' From him sprang the Rich and Saman verses and the metres,

and from him the Yajush verses,' (above
1

, p. 3) that the Veda had a

maker.

"Further [proceed the Naiyayika.s] we must suppose that sound

[on the eternity of which the eternity and uncreatedness of the Veda

depend] is,not eternnl, since, while it has the properties belonging to a

94 The purport of this verse is, that as every generation of students of the Veda

must have been preceded by an earlier generation of teachers, and as there is no reason

to assume any variation in this process by supposing tfiat there ever hacS been any

student who taught himself; we have thus a regressus ad infinitum, and must of

necessity conclude that the Vedas had no author, but were eternal.
?
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genus, it can, like a jar, be perceived by the external organs of beings

such as ourselves. But [rejoin the Mimansakas], is not this inference

of yours refuted by the proof arising from the fact that we recognise
t-

i

the letter G [for exampla] as the sanle we have heard ^before ? This

argument [replies the Naiyayika] is extremely weak, for the recogni-

tion in question having reference to a Community ofspecies, as in

the case of such words as ' hairs cut and grown a;gaii?., or of full- blown

jasmine,' etc., has no force to- refute my assertion* [that letters are

not eternal]. i
;

" But [asks the Mimansaka] how can the Yeda have been uttered

by the incorporeal Paramesvara (God), who has no palate or other

organs of speech, and therefore cannot be conceived to have pronounced

the letters [of which it is composed] ? This objection [answers the

^aiyayika]is not happy, because, though Paramesvara is by nature

incorporeal, he can yet, by way of sport, assume a body, in order to

shew kindness to his devoted worshippers. Consequently, the argu-

ments in favour of the doctrine that the Yeda had no personal author

are inconclusive.

"I shall now [says the Mlmansaka] clear up all these difficulties.

"What is meant by this paurusheyatva 9 ('
derivation from a personal

author ') which it is sought to prove ? Is it (1) mere procession (ut-

pannatva] from a person (purusha\ like the procession of the Yeda

from persons such as ourselves, when we daily utter it ? or (2) is it the

arrangement with a view to its manifestation of knowledge acquired

by other modes of proof, in the sense in which persons like ourselves

compose a treatise ? If the first meaning be intended, there will be no

dispute. If the second sense be meant, I ask whether the Yeda is proved

[to be authoritative] in virtue (a) of its being founded on inference, or

(5) of its being founded on supernatural information (dgama-lalut] ? The

former alternative (a) [_i.e.
that Jhe Yeda derives its authority from

being founded on inference] cannot be correct, since this theory breaks

down, if it be applied to the sentences of the Mr lati Madhava or any

other secular poem [which may contain inferences destitute of autho-

rity]. If, on the other hand, you say (5), that the contents of the

Yeda are distinguished from those of other books by having authority,

this explanation also will fail to satisfy a philosopher. For the word

of the Yeda is [defined to be] a word which proves things that are not
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t

provable by any other evidence. Now if it could be established that

this Vedic word did nothing more than prove things that are provable

by other evidence, we should be involved in the same sort of contra-
j

'5

diction as if a' man wero to say "that his mother was a barren woman.

And even if we conceded that Paramesvara might in sport assume a

body, it would aot be conceivable that [in that case] he should perceive

things' beyond tho reach of the senses, from the want of any means of

apprehending obj jets removed from him in place, in time, and in nature.

Nor is it to be thought that liis eyes and other> senses alone would have

the power of producing such knowledge, since men can only attain to

conceptions corresponding with what they have perceived. This is

is what has been said by the Guru (Prabhakara) when he refutes [this

supposition of] an om'nisciant author: 'Whenever any object is per-

ceived [by the organ of sight] in its most perfect exercise, such per-

ception can only have reference to the vision of something very distant

or very minute, since no organ can go beyond its own proper objects,

as e.g. the ear can never become cognizant of form.' Hence the au-

thority of the Yeda does not arise in virtue of any supernatural in-

formation [acquired by the Deity in a corporeal shape].

"Without any contravention 95 of the rule of Panini (iv. 3, 101
;

see

above, p. 83) that the grammatical affix with which the wo^rds Kathaka,

Kalapa, and Taittiriya are formed, imparts to those derivatives the sense

of ' uttered by
'

Katha, Kalapa, etc., it is established that the names first

mentioned have reference [not to those parts of the Veda being composed

by the sages in question, but] to the fact that these sages instituted the

practice of studying those parts of the Veda. IJere also these appella-

tions ought to be understood in the same manner, as referring to the fact

of those sages being the institutors of the 3tudy of the Veda
;
and we are

not to think" that the eternity of sound [or of the words of the Veda] is

disproved by the force of any inference [to be drawn from those names],

since this would be at variance with the recognition [of letters as the

same we knew befoT'e] (see above, Mimansa Sutras.,!. 19 f., p. 75)

"But [the Naiyayikas will ask] does not the recognition [of G and

other letters as the same we knew before] refer to them as belonging

to the [same] species, and not as being the [same] individual letters,

since, in fact, they are perceived to be different [as uttered "by] each

95
Literally

"
although the rule of Panini be awake."
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person, for otherwise it would be impossible for us to make any dis-

tinction [between different readers, as .when we say],
' Somasarman is

reading?
'

This objection, however, shines as little t
as its predecessors,

and has been answered in. this way, viz. that as there is no <proof of any

distinction of individuality between G's, etc., there is no evidence that

we ought to suppose any such thing as a species of G's
6

,
etc.

\_i.e.
of G's

and other letters each constituting a specie*]. J'ast Us to the man who

is ignorant that G's constitute a species, [that letter], though one

,only, becomes, through distinction of place, magnitude, form, indi-

viduality, and position, variously modified as distinct in place, as

small, as great, as long, or as short, in the same way, to the man who

is ignorant of an individuality of G's, \_i.e.
of G's being numerically

different from each other], this letter, though only one, appears, from

the distinction existing between the different persons who utter it, to be

connected with their respective peculiarities ;
and as contrary characters

are in this way erroneously ascribed [to the letter G], there is a falla-

cious appearance of distinctness [between different G's]. But does this

ascription of contrary characters which is thus regarded as creating a

difference [between G's] result from (1) the nature of the thing, or (2)

from mere appearance ? There is no proof of the first alternative, as

otherwise an inherent difference being admitted between different G's,

it would be established that Chaitra had uttered ten (different] G's,

and not [the same] G ten times. But on the second supposition, there

is no proof of any inherent distinction [between G's].; for inherent

oneness (or identity) is not destroyed by a difference of extrinsic dis-

guises [or characteristics]. "We must not conceive, from the merely

apparent distinctness [occasioned by the separation of its parts] by

jars, etc., that there is any inherent distinctness in the atmosphere

itself. .... It has been said by the Acharyya 'The object which

the Naiyayikas seek, by supposing a species, is in fact gained from

the letter itself; and the object at whi,ch they aim by supposing an

individuality in letters, is attained from audibly sounds (S.e. the se-

parate utterances of the different letters), so that the hypothesis of

species, etc., is useless.' And he thus reaches the conclusion that,

'

since, in respect of sounds (letters), recognition has so irresistible a

power, [literally, wakes, unrestrained], it atone repels all inferences

against the eternity [of sound, or the Veda]." After some further
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argumentation the Mimansaka arrives at the conclusion that "as every

imputation of doubt which has germinated has been set aside by the

underived character f the Yeda, its authority in matters of duty is

shewn to be self-evident."

I
, shall not attempt to carry further my translation of this abstruse

discussion, as the remainder of it contains much which I should find

great difficulty in comprehending.
96

[Although not direcdy connected with the subject in hand, the fol-

lowing passage from S'ankara's commentary on fche Brahma Sutras, iii'l

2, 40,
97 will throfa some further light on the doctrines of the Hlmansa.

In the two preceding Sutras, as explained by S'ankara, it had been

asserted, both on grovjids of reason and on the authority of the Veda,

that God is the author of rewards. In the 40th S'utra a different doc-

trine is ascribed to Jaimini :

Dharmam Jaiminir atah eva
\

Jaiminis tv dchdryyo dharmam phalasya

ddtdram manyate \
ata eva hetoh iruter upapattes cha

\ fruyate tdvad

ayam arthah "
svarga-kdmo yajeta

"
ity evam ddishu vdkye'shu \

tatra cha

vidhi-sruter vishaya-lhdvopagamdd ydgah svargasya utpddakah iti gam-

yate \ anyathd hy ananushthdtriko ydgah dpadyeta tatra asya upadesasya

vaiyarthyam sydt \

nanv anukshana-windsmah Icarmanah pJialam na upa-

padyade iti parityakto 'yam pakshah \

na esha dosJiah sruti-prdmdnydt \

srutis chet pramdnam yatJid 'yam karma-pJiala-sairibandhah srutah upa-

padyate tathd kalpayitavyah \

na cha anutpddya Icimapy apurvaih karma

vinasyat kdldntaritam pJialam datum saknotiity atah karmano vd sufcshmd

kdchid uttardvasthdrpJialasya vd purvdvasthti apurvam ndma asti iti tark-

yate \ upapadyate cha ayam ar.thah iiktena prakdrena \

livaras tu phalam

daddti ity anupapannam avichitrasya kdranasya vichitra-kdryydnupapat-

teh vaishamyfl-nairgJtrinya-prasangdd anushthdna-vaiyarthydpattes cha
\

tdsmdd dharmdd eva phalam iti
\

11 ' Jaimini says that for this reason virtue [is the giver of reward].'

The Acharyya Jaimini regards virtue [i.e. the performance of the pre-

scribed ri?es and duties] as the bestower of reward.
1

' For this reason,'

96 In fact I have left out some pages of the translation which I had given in the

first edition, as well as the corresponding portion of the text. I am indebted to the

kindness of Professor Goldstucker for various suggestions towards the improvement
of my translation. But two' of the passages on whicil he had favoured nle with his

opinion are, to my own apprehension, so obscure, that I have omitted them.
97 It is partly quoted in Prof. Bauerjea's work on Hiadu Philosophy.
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and because it is proved by the Yeda. This is the purport of the Vedic

text,
' Let the man who seeks paradise, sacrifice,' and others of the

same kind. As from this Vedic injunction we must infer the existence

of an object [to be sought after] it is concluded that sacrifice has the

effect of producing heavenly bliss
;
for otherwise we should be involved

in the absurdity of a sacrifice without a p'erformer [sincb no one would

care to sacrifice without an object], and thus the injunction would be-

come fruitless. But may it not' be said that it. is not' conceivable that

any fruit should result,/rom a ceremony which perishes every moment,

so that this view must be abandoned ? No, this defect does not attach

to our Mimansaka statement, since the Veda is authoritative. If the

Veda be authority, this connection of the rewerd with the ceremony

must be supposed to exist just as is proved by the Veda. But as a

ceremony which perishes without generating any unseen virtue, can-

not produce a reward at a distant time, it must be concluded that there

is either a certain subtile ulterior form of the ceremony, or a certain

subtile anterior form of the reward, which is called
' unseen virtue.'

And this result is established in the manner before mentioned. But it

it is not proved that God bestows rewards, because it is inconceivable

that a uniform Cause [such as He is] should produce various effects,

and because the performance of ceremonies would be useless, owing to

the partiality and unmercifulness which would attach [to the supposed

arbiter of men's deserts]. Hence it is from virtue alone that reward

results."

How far this passage may be sufficient to prove the atheism of the

Himansa, I will not attempt to say. Before we could decide on such

a question, the other Sutras of that school which refer to this question

(if there be any such) would have to be consulted.

Professor Banerjea also quotes the following text from the popular

work, the Vidvan-moda-tarangini, in which the Mimansakas are dis-

tinctly charged with atheism :
,,.

Devo na kaschid *bhuvanasya karttd bharitd na tiarttd 'pi fha kaschid

aste
| karmdnurupdni subhdsubhdni prdpnoti sarvo hi janah phaldni \

vedasyd karttd na cha kaschid aste nitydh hi sabddh rachand hi nityd \

pramdnyam asmin svatah eva siddham anddi-siddheh paratah katham tat
\

" There is no God, maker of the world
;
nor has it any sustainer or

destroyer ; for, every man obtains a recompence in conformity with his
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works. Neither is there any maker of the Veda, for its words are

eternal, and their arrangement i eternal. Its authoritativeness is self-

demonstrated, for ^inc<i it has been established from eternity, how can

it be dependent upon anything but itself?
" *

I learn from Professor Banerjea that the Mimansaka commentator

Prabhakara ancf his school treat the Purva Mimansa as an atheistic
i

system, while Kumar/la makes it out to be theistic. In fact the latter

author makes the" following complaint at the commencement of his

Yarttika, yerse 10: Prdyenaiva hi Mlmdmsd lofo lokdyatlkritd \

tdm<

dstika-pathe karttiim ayam yatnah krito maya \

" For in practice the

Mimansa has been for the most part converted into a Lokayata
98

(atheistic) system ;
but I have made this effort to bring it into a theistic

path." See also the lines wliich are quoted from the Padma Parana by

Vijnana Bhikshu, commentator on the Sankhya aphorisms, in a passage

which I shall adduce further on.]

It appears from a passage in Patanjali's Hahabhashya, that that great

grammarian was of opinion that, although the sense of the Yeda is

eternal, the order of the words has not continued uniform
;
and that it

is from this order having been variously fixed by Katha, Kalapa, and

other sages, that different portions of the Indian scriptures are called

by their names.

The following passages from the Mahabhashya, and from the Com-

mentaries of Kaiyyata and Nagojibhatta thereon, are extracted from

the fuller quotations^ given by 'Professor Goldstiicker in pp. 147 f. of

the Preface to his Manava-kalpa-sutra.

Patanjali : Nanu dm ulctam "na hi chhanddmsi kriyante nitydni chhan-

ddmsi" iti
\ yadyapy artho nityah \ yd tv asau varndnupurvl sd anityd

tad-lheddch cha etad lhavati Kdthakam Kdldpakam MaudaJcam Paippald-
JL

dafaim ityddi . . . .
| Kaiyyata: "Nitydni" iti

\

karttur asmaranat

teshdm iti bhuvah
\ "yd tv asdv" iti

\ mahdpralayddishu varndnupiirm-

vindse punar utpadyarishayahtsamskdrdtisaydd veddrtham smritvd salda-

rachandh wdadhati uy arthah
\

" tad-bheddd
"

iti
\ dnupurvl-bheddd ity

arthah
\

tatas cha Jfathddayo veddnupurvydh karttdrah eva ityddi \

Nagojibhatta : Amsena vedasya nityatvam svlkritya amsena anityatvam

dha "yadyapy arthah" iti
\

anena vedatvam salddrtholhaya-vritti-dhva-

nitvam
\
nanu " dhdtd yathd purvam akalpayad" ityddi-sruti-lalena

98 See Colebrooke's Misc. Ess. i. 402 ff.,
or p. 259 ff. of Williams ind Norgate's ed.
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dnupurvl api sd eva Hi navya-purva-mimdmsd-siddhdntdt sd nityd iti

ayuktam ata aha "
mahdpralayddishv".iti \ dnupurvyds tat-tat-kshana-

ffhafitatvena anityatvam iti bhdvah iti kechit
\

tan na<\
"
yadyapy artho

nityah
"

ityddi-vdkya-sesfta-virodhdt \ arthasyapijyotishtom&der anityat-

vdt
| pravdhdvichchhedena nityatvam tu ubhayor api tasmdd manvantara-

bhedena dnupurvl bhinnd eva
"
prati-manvantaram chauhd srutir anyd

ridhlyate" ity ukter ity anye \ pare tu
\

u
aftlio rtitycfh" ity aira krita-

katva-virodhy-anityatvasya eva alhyupagamah furva-pakshind tddrisa-

nityatvasya eva chhandps$u ukteh
\

evam cha artha-sabdena atra Isvarah
\

mulchyatayd tasya eva sarva-veda-tdtparyya-vishayahdt \

"vedais cha

sarvair aham eva vedyah
"

iti Gltokter ity dhuh
\ varndnupurvydh anit-

yatve mdnam aha " tad-bheddch cha
"

iti
\ anitytitva-vydpya-lhedena tat-

siddhih
|

Ihedo 'tra ndndtvam
\

Isvare tu tia ndndtvam
\

bhede mdnam

vyavahdram dha
\

" Kdthalca" ityddi \ arthaikye 'py dnupurvl-bheddd

eva KdtJiaka-lcdldpaTcddi-vyavahdrah iti bhdvah
\

atra dnupurvl anityd

ity ukteh paddni tdny eva iti dhvanitvam
\

tad dha "
tatas cha Kathd-

dayah
"

ityddi \

As Professor Goldstiicker has only given (in p. 146 of his Preface) a

translation of the above extract from Patanjali, and has left the pas-

sages from Kaiyyata and JSTagojibhatta untranslated, I shall give his

version of the first, and my own rendering of the two last.

Patanjali :

" Is it not said, however, that ' the Yedas are not made,

but that they are permanent (i.e. eternal)?' (Quite so); yet though

their sense is permanent, the order of tneir letters has not always re-

mained the same
;
and it is through the difference in this latter respect

that we may speak of the versions of the Kathas, Kalapas, Mudakas,

Pippaladakas, and so on." Kaiyyata on Patanjali: "'Eternal;' by

this word he means that th'ey are so, because no maker of them is

remembered. By the words,
' the order of their letters,' etc., it is

meant that, the order of the letters being destroyed in the great

dissolutions of the universe, etc., the rishis, when they are again

created, recollecting, through their eminent scienl'e, the sepse of the

Veda, arrange the order of the words. By the phrase,
'

through the

difference of this,' is meant the difference of order. Consequently,

Katha and the other sages [to whom allusion was made] are the authors

of the order of the Veda." Ndgojibhatta on Patanjali and Kaiyyata :

"Admitting in part the eternity of the Veda, he, Patanjali, declares in
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the words, 'though the sense is eternal,' etc., that it (the Veda) is also,

in part not eternal. By this clause it is implied that the character of the

Veda as such is QpnsHtufcd both by.the words and by the sense." But is

not the ordef also eternal, since it is a settled doctrine of the modern

Mlmansakss, on the strength of such Vedic texts as this,
' the creator

made them as before,' etc., that the order also is the very same ? No
;

this is incorrect, and in consequence, he (Kaiyyata) says,
' in the great

dissolution s,' etc. Some s&y th<2 meaning of this is, that the order is not

eternal, inasmuch as it is formed in particular mcftnents. But this is

wrong, because it is" opposed to the conclusion of the sentence,
'

though

their sense is eternal,' etc., and because the objects signified also, such

as the jyotishtoma sacrifice, are not eternal. Others say that both the

sense and the order of the words are eternal [or permanent], owing to

the continuity of the tradition
;
and that, consequently, it is in different

manvantaras that the order of the words is different, according to the

text,
' in every manvantara this sruti (Veda) is made different.' Others

again think that in the words,
' the sense is eternal,' etc., an admis-

sion is made by an objector of an eternity opposed to the idea of

production, since it is only such a [qualified] eternity that is men-

tioned in the Veda; and that thus the word 'sense,' or
; 'object'

(arthah], here refers to Isvara, because he is the principal object which

is had in view in the whole of the Veda, according to the words of the

Bhagavad-gita (xv. 15), 'It is I whom all the Vedas seek to know.'

He next states the proo? of the assertion that the order of the letters is

not eternal, in the wrds,
'

through the difference of this,' etc. The

difference in the order is proved by the difference in the things included

under the category of non-eternity. Difference here means variety. But

in Isvara (God), there is no variety. He declares current usage to be

the proof of difference, in the words '

Kathaka,' etc., which mean that,

though the sense is the same, we use the distinctions of Kathaka, Kala-

paka, etc., in consequence of the difference of arrangement. Here by

saying that tue order is not eternal, it is implied that the words are the

same. And this is what is asserted in the words [of Kaiyyata],
' con-

sequently Katha and the other sages,'
"

etc.

n

99 I am indebted to Professor Goldstiicker for a correction of my former rendering

of this sentence, and of several others in this passage of Nagojibhatta.
"

7
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After quoting these passages at greater length than I have given

them, Professor Goldstiicker goes on to remark in his note: " I have

quoted the full gloss of the three principal coffimeotat^rs, on this im-

portant Sutra [of Panini] and its Varttikas, because it is of*considerable

interest in many respects ~We see Kaiyyata and Nagojibhatta

writhing under the difficulty of reconciling the eternity of the Veda

with the diiferences of its various version?;, whi^h, nevertheless, main-
C g

tain an equal claim to infallibility. Patanjali'makes rather short work
'

of this much vexed Question ;
and unless it be allowed here to render

his expression varna (which means 'letter'), 'word,' it is barely pos-

sible even to understand how he can save consistently the eternity or

permanence of the ' sense
'

of the Yeda. That the modern Mlmansists

maintain not only the 'eternity of the sense,' but also the '

permanence

of the text,' which is tantamount to the exclusive right of one single

version, we learn, amongst others, from Nagojibhatta. But as such a

doctrine has its obvious dangers, it is not shared in by the old IMiman-

sists, nor by Nagoji, as he tells us himself. He and Kaiyyata inform

us therefore that, amongst other theories, there is one, according to

which the order of the letters (or rather words) in the Vaidik texts got

lost in the several Pralayas or destructions of the worlds
;
and since

each manvantara had its own revelation, which differed only in the

expression, not in the sense of, the Vaidik texts, the various versions

known to these commentators represent these successive revelations,

which were '

remembered,' through their ' excessive accomplishments,'

by the Bishis, who in this manner produced, or rather reproduced, the

texts current in their time, under the name of the versions of the

Kathas, Kalapas, and so on. In this way each version had an equal

claim to sanctity. There is a very interesting discussion on the same

subject by Kumarila, in his Mlmansa-varttika
(i. 3, 10)."

III. The Vedunta. I proceed to adduce the reasonings by which Bada-

rayana, the reputed author of the Brahma, S'ariraka, or Vedanta Sutras,

as expounded by S'ankara Acharyya in his S'urlraka-mlmuff^su-hhdshya,

or commentary on those Sutras, defends the eternity and authority of

the Veda. His views, as we shall see, are not by any means identical

with those of Jaimini .and his school. After discussing the question

whether any persons but men of the three highest tribes are qualified

for divine knowledge, the author of the Sutras comes to the conclusion
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that S'udras, or persons of the fourth tribe, are incompetent, while

beings superior to man, the god^, are competent
100

(Colebrooke's Misc:

Ess. i. 348, or p. 23 .pf Williams and Norgate's ed.) In Sutra, i. 3,

26, the autior determines that the gods have %, desire for final emanci-

pation, owing to the transitoriness of their glory, and a capacity for

attaining it, because they possess the qualities of corporeality, etc.
;

and that there iff no* obstacle which prevents their acquiring divine

knowledge. A dffficulty, however, haVing been raised that the gods

cannot be corporeal, because, if they were so, it'ia necessary to conceive*

that they would be corporeally present (as priests actually are) at the

ceremonial of sacrifice, in which they are the objects of worship, a

supposition which would not consist with the usual course of such cere-

monies, at which the gods afe not seen to be corporeally present, and

would, in fact, involve an impossibility, since Indra, for example, being

but one, could not be corporeally present at numerous sacrifices at

once; this difficulty is solved (under Sutra i. 3, 27) in two ways,

either by supposing (1) that the gods assume different forms, and

are present at many sacrifices at once, although invisible to mortals
;
or

by considering (2) that, as a sacrifice is offered to (and not, by) a deity,

many persons may present their oblations to that deity at once, just as

one Brahman may be saluted by many different persons at the same

time. It is, therefore, concluded that the corporeal nature of the gods

is not inconsistent with the practice of sacrifice. Having settled these

points, S'ankara comes to Sutra i? 3, 28 :

"S'abde iti chet
\

na
\

atah pralhavdt | pratyaksJidnumdndbhymm" \

Ma ndma vigrahavattve devddmdm abhyupagamyamdne karmani kas-

chid virodhah prasanji \

sabde tu virodhah prasajyeta \

hatham
\

Aut-

pattikam Tii saldasya arthena sambandham dsritya
"
anapekshatvdd

"

iti vedasya prdmdnyam sthdpitam \
Iddriim tu vigrahavatl devatd 'bhyti-

pagamyamdnd yadyapy aisvaryya-yogdd yugapad aneka-karma-samban-

dhlni havlmshi bhunjlta tathup^ vigraha-yogdd asmad-ddi-vajjanana-ma-

ranavatl sd^iti nityasifa sabdasya anityena arthena n'ttya-sambandhe pra-

liyamdne yad vaidike sabde prdmdnyam sthitam tasya virodhah sydd iti

chet
|

na ayam apy asti virodhah
\

kasmdd " atah prabhavdt
"

|

Atah eva

100 For a discussion of the different question whether the gods can practise the cere-

monies prescribed in the Vedas, see the First Volume of t^iis work, p. 365, note.
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hi vaidikdt sabddd devddikam jagat prabhavati \

Nanu "janmddi asya

yatah
"
(Brahma Sutras i. 1,2) iti brahma-prabhavatvam jagato 'vadhd-

ritam katham iha sabda-prabhavatvam uchyate \ Ayichq yadi ndma vai-

dikdt sabddd asya prabhavo 'bhyupagatah katham etdvatd virqdhah sabde

parihritah \ ydvatd Vasavo Rudrdh Aditydh Visvedevdh Marutah ity ete

'rthdh anitydh eva utpattimattvdt \ Tad-anityatve cha iad-vdchakdnam

vaidikdndm Va&v-ddi-sabddndm anityatvam Icena vdr^yaii \
Prasiddham hi

loke Devadattasya putre utpanne Yajnadattah iti tasya ndma Tcriyate iti
\

Tasmdd mrodhah eva ifilde iti chet
\

na
\
Gavddi-sabddrtha-sambandha-

nityatva-darsandt \
Na hi gavddi-vyaktindm utpattimattve tad-dkritlndm

apy utpattimattvam sydd dravya-guna-lcarmandm hi vyalctayah eva utpad-

yante na dlcritayah \

ATcritibhis cha iabddndm sanbandho na vyalctilhih \

vyaktindm dnantydt sambandha-grahandnupapatteh \ Vyalctishu utpadya-

mdndsv apy dlcritlndm nityatvdd na gavddi-sabdeshu Tca^chid mrodho dris-

yate \

Tathd devddi-vyalcti-prabhavdlhy^agame 'pi ahriti-nityatvdd na

Icaschid Vasv-ddi-sabdeshu mrodhah iti drashtavyam \

Akriti-viseshas tu de~

vddlndm mantrdrthavddddilhyo vigrahavattvddy-avagamdd avagantavyah \

Sthdna-msesha-samlandha-nimittds cha Indrddi - Salddh sendpatyddi-

sabda-vat
\
Tatas cha yo yas tat tat sthdnam adhitishthati sa sa Indrddi-

sabdair abhidhlyate iti na dosho bhavati
\

Na cha idam iabda-prabhavat-

vam Brahma -prabhavatva-vad updddna-kdranatvdbhiprdyena uchyate \

katham tarhi sthiti-vdchalcdtmand nitye sabde nitydrtha-sambandhini

sabda-vyavdhdra-yogydrtha-'vyakti-nishpattir
" atah prabhavah" ity uch-

yate |

katham punar avagamyate sabddt prabhavati jagad iti
\ "pratya-

kshdnumdndbhydm
"

| Pratyaksham srutih
\ prdmdnyam prati anape-

Jcshatvdt
|
anumdnam smritih

\ prdmdnyam prati sdpekshatvdt \

Te hi

sabda-purvdm srishtim darsayatah \

"Jtte" iti vai prajdpatir devdn

asrijata
"
asrigram" iti manushydn "indavah" iti pitrlms "tirahpavi-

tram" iti grahdn
" dsavah" iti stotram " visvtini" iti sastram " abhi

saubhagd
"

ity anydh prajdh iti srutih
\

Tathd 'nyatrdpi
" sa manasd

vdcham mithunam samabhavad" (S'atapatha Brahmana x. 6, 5, 4, and

Brihadaranyaka Ujjanishad, p. 50) ityddind tatrt* tatra sabda-purvikd

srishtih irdvyate \
Smritir api"anddi-nidhand nityd vdg utsrishtd svayam-

bhuvd
|

ddau vedamayi divyd yatah sarvdh pravrittayah
"

ity utsargo 'py

ayam vdchah sampraddya-pravarttandtmako drashtavyah anddi-nidhand-

ydh anyddrisasya utsargasya asambhavdt
\

Tathd "ndma riipam cha bhu-

tdndm kanna^dm cha picavarttanam \ Veda-sabdebhya evddau nirmame sa
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mahesvarah n iti\ "sarveshdm chasandmdnikarmdnichaprithakprithak \

Veda-sabdebhya evddau prithak famsthds cJia nirmame "
iti cha

\ Apicha

chiklrshitam artham a^utishthan tasya vdchakam sabdam piirvam smritvd

paschdt tarn, artham anittishthati iti sarveshdfii nah pratyaksham etat
\

Tathd prajdpater api srashtuh srishteh purvam vaidikdh iabddh manasi

prddurlabhuvuh paschdt tad-anugattin arthdn sasarjja itigamyate \

Tathd

cha srutih " sa bhur iti vyajiaran bhumim asrijata
" 101

ity-evam-ddikd

bhiir-ddi-sabdebhy^ah eva manasi prddurbhutebhyo bhur-ddi-lokdn prddur-

bhutdn'srishtdn darsayati \

kim-titmakam punah iabdam abhipretya idamt

,sabda-prabhavatvam uchyate \ sphotam ity aha
|

. . . . Tasmdd nitydt

sabddt sphota-rupud dbhidhdyakdt kriyd-kdraka-phala-lakshanam jagad

alhidheya-lhutam pralkavatlti |

. . . . Tatas cha nityebhyah Sabdebhyo

devddi-vyaktlndm prabhavah'ity aviruddham
\

Sutra i. 3, 29. "Ata eva cha nityatvam
"

| svatantrasya karttuh sma-

rantfd eva hi sthite vedasya nityatve devddi-vyakti-prabhavdlhyv/pagamena

tasya virodham dsankya
" atah prabhavdd" iti parihritya iddnlm tad eva

veda-nityatvam sthitam dradhayati
tl ata eva cha nityatvam

"
iti

\

atah

eva cha niyatdkriter devdder jagato veda-sabda-prabhavatvdd eva veda-

sabda-nityatvam api pratyetavyam \

Tathd cha mantra-varnah "yajnena

vdchah padavlyam ayan tarn anvavindann rishishu pravishtdm" iti sthi-

tdm eva vdcham anuvinndm darsayati \ Vedavydsas cha evam eva smarati

(Mahabharata, Yanap. 7660) | "yugdnte
J

ntarhitdn veddn setihdsdn ma-

harshayah \
lebhire tapasa purvam anujndtdh svayambhuvd

"
iti

\

" Sutra i. 3, 28 :
' But it is sSid that there will be a contradiction in

respect of sound (or the word) ;
but this is not so, because the gods are

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

" Be it so, that though the corporeality of the gods, etc., be admitted,

no contradiction will arise in respect of tlie ceremonial. Still [it will

be said that] a contradiction will arise in regard to the word. How ?

[In this way.] By founding upon the inherent connection of a word

with the thing signified, the Authority of the Yeda had been established

by the aphorism
'

ahapekshatvdt,' etc. (Mlmansa fcutras i. 2, 21
;
see

above, p. 75.) But now, while it has been admitted that the deities are

corporeal, it will follow that (though from their possession of divine

power they can at one and the same time partake of the oblations
l

101
Compare S'atapatha Brahmana, ^i. 1, 6, 3. ,
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offered at numerous sacrifices), they will still, owing to their corpo-

reality, be subject, like ourselves, to birth and death
;
and hence, the

eternal connection of the eternal word with an object which is non-

eternal being lost, a contradiction will arise in regard to tfce authority

proved to belong to the word of the Veda
; [for thus the word, not

having any eternal connection with non-eternal things, could not be au-

thoritative]. But neither has this supposed, -^ontra'diction any existence.

How ?
' Because they are produced from if'.' Eence the world of gods,

etc., is produced from <th'e Vedic word. But according to the aphorism

(Brahma Sutras i. 1, 2)
' from him comes the production, etc., of all this,'

it is established that the world has been produced from Brahma. How,

then, is it said here that it is produced from the word ? And, moreover,

if it be allowed that the world is produced Yrom the Vedic word, how is

the contradiction in regard to the word thereby removed, inasmuch as all

the following classes of objects, viz. the Yasus, Eudras, Adityas,*Yis-

vedevas, Maruts, are non-eternal, because produced; and when they

are non-eternal, what is there to bar the non-eternity of the Yedic

words Yasu, etc., by which they are designated ? For it is a common

saying,
' It is only when a son is born to Devadatta, that that son

receives the name of Yajnadatta,' [i.e. no child receives a name before

it exists]. Hence a contradiction does arise in regard to [the eternity

of] the word. To this objection we reply with a negative ;
for in the

case of such words as cow we discover an eternal connection between

the word and the thing. For although individual cows, etc., come

into existence, the species to which they belong doqs not begin to exist,

as it is individual substances, qualities, and acts, which begin to exist,

and not their species. Now it is with species that words are connected,

and not with individuals, for as the latter are infinite, such a connection

Avould in their case be impossible. Thus as species are eternal (though

individuals begin to exist) no contradiction is discoverable in the case

of such words as cow, etc. In the same-way it is to be remarked that

though we allow that the individual gods, etc., 'have commenced to

exist, there is no contradiction [to the eternity of the Yedic word] in

the [existence of- the] words Yasu, etc. [which denote those individual

gods], since the species to which they belong are eternal. And the

fact that the gods, etc., belong to particular species may be learned

from this, tha(i we discover their corporeality and other attributes in
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the hymns and arthavadas (illustrative remarks in the Vedas), etc. The

words Indra, etc., are derived from connection with some particular post,

like the words 'commander of an army' (sendpati}, etc. Hence, who-

soever occupied any particular post, is designated by the words Indra,

and so forth
; [and therefore Indra and the other gods belong to the

species of occupants of particular posts]. Thus there is no difficulty.

And t'Ais derivation from the word is not, like production from Brah-

ma, meant in th sense 01 evolution, from a material cause. But

how, siace language is eterrfal and connected.with eternal objects, is

it declared in the phrase 'produced from it' tnat the production of*

individual things, corresponding to the ordinary sense of words, is

effected by a thing (sound or language), the very nature of which it

is to denote continuance* [and, not such change as is involved in the idea

of production ?]
102

How, again, is it known that the world is pro-

duced from the word ? The answer is, [it is known]
' from intuition

and inference.' ' Intuition
' means the Yeda, because it is independent

of any (other authority).
' Inference ' means the smriti, because it is

dependent on another authority (the Yeda). These two demonstrate

that the creation was preceded by the word. Thus the Veda says,
' at

(or with) the word ete (these) Prajapati created the gods; at asrigram

(they were poured out) he created men
;
at indavah (drops of soma) he

created the pitris ;
at tirah pavitram (through the filter) he created the

libations
;
at asavah (swift) he created hymns ;

at visvuni (all) he created

praise ;
and at the words abhi scwhhaga (for the sake of blessings) he

created other creatures.' 103 And in another place it is said
' with his

102 This sentence is rather obscure.

103
According to Govinda Ananda's Gloss this passage is derived from a Chhandoga

Brahmana.
It^contains

a mystical exposition of the words from Rig-veda, ix. 62, 1

(=Sttma-veda, ii. 180) which are imbedded in it, viz. ete asrigram indavas tirah

pavitram asavah
\
visvani abhi saubhaga>\ "These hurrying drops of soma have been

poured through the filter, to procure all blessings." (See Benfey's translation,) It was

by the help of Dr. Pertsch's alphabetical list of the initial words of the verses of the

Eig-veda (in^rVeber's Intiische Studien, vol.
iii.)

that I discovered the verse in ques-

tion in the Eig-veda. Govinda Ananda gives us a specimen of his powers as Vedic

exegete in the following remarks on this passage : Ity etan-mantra-sthaih padaih
smritva Erahma devadin asrijata \

tattra "ete" iti padam sarvanamatvad devanam

smarakam asrig rudhiraih tat pradhane dehe ramante iti "asrigrah" manushyah [

chandra-sthanam pitrlnam incki-sabdah smarakah ityadi \

" Brahmu createdtfhe gods,

etc., in conformity with the recollections suggested by the various words in this verse.

The word ete
('
these

')
as a pronoun suggested the gods. The beiigs who disport
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mind he entered into conjugal connection with Vach (speech).' (S'. P.

Br. x. 6, 5, 4, Brih. Ar. Up. p. 50.) By these and other such texts

the Yeda in various places declares that creation was preceded by the

word. And when the Smriti says, 'In the beginuing a celestial

voice, eternal, without beginning or end, co-essential with the Yedas,

was uttered by Svayambhu, from which all activities [proceeded]
'

(see above, p. 16), the expression 'utterance of a voice' is to be re-

garded as employed in the sense of the origination of a tradition,

since it is inconceivable that a voice which was ' without beginning or

end,' could be uttered in the same sense as other sounds. Again, we

have this other text,
' In the beginning Mahesvara created from the

words of the Veda the names and forms of creatures, and the origina-

tion of actions
;

' and again,
' He created in the beginning the several

names, functions, and conditions of all creatures from the words of the

Veda.' (See above, pp. 16 and 6.) And it is a matter of common ob-

servation to us all, that when any one is occupied with any end which

he wishes to accomplish, he first calls to mind the word which expresses

it, and then proceeds to effect his purpose. So, too, in the case of Pra-

japati the creator, we conclude that before the creation the words of the

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

objects which resulted from them. Thus the Vedic text which says,
'

uttering Ihuh, he created the earth (bhumi}, etc ,' intimates that the

different worlds, earth, and the rest, were manifested, i.e. created from

the words bhuh, etc., manifested in his mind. Of what sort, now, was

this word which is intended, when it is said that the world was pro-

duced from the word ? It was sphota, (disclosure or expression), we

are told."

I shall not quote the long discussion on which S'ankara here enters,

regarding this term. (See Colebrooke's Misc. Ess. i. 305 if.
;
Ballan-

tyne's Christianity contrasted with Hindu Philosophy, pp. 192 ff.
;
the

same author's translation of the commencement of the Mahabhashya,

p. 10
;
and Professor Muller's article on the last-named work in the

Journal of the German Or. Soc. vii. 170). S'ankara states his conclusion

themselves in bodies of which blood (asrik] is a predominant element, were asrigrah,
' men.' The word indu (which means both the soma plant and the moon) suggested
the fathers who dwell in the moon," etc., etc. The sense of asrigram, as given above

in the text, is
" were poured out." Govinda Ananda, no doubt, understood it correctly,

though he considered it necessary to draw a mystical sense out of it.
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to be that "from the eternal word, in the form of spJwta, which expresses

[all things], the object signified by it, viz. the world, under the three

characters of action, causer, and the results of action, is produced," and

finishes his^rehmrks on this Sutrk
(i. 3, 28) byobserving :

"
Consequently

there is no contradiction in saying that the individual gods, etc., are de-

rive'd from eternal words." Hfe then proceeds to Sutra i. 3, 29 :
" 'Hence

results the eternity o the Vedas,'
" On this he observes,

" The eternity

of the Veda had* been, established bythe fact of its being described in

the Smriti as the work of *a Self-dependent Maker. But a doubt had

been suggested that this eternity is inconsistent with the admission that

individual gods, etc., have commenced to exist. This doubt, however,

having been set aside by the preceding aphorism,
' Since they are pro-

duced from it,' he noV confirms the eternity of the Veda (which had

been already proved) by the words of the Sutra before us, which mean

that as a result of this very fact that the world, consisting of gods and
'

other beings belonging to fixed species, was produced from the words of

the Vedas, the eternity of these Vedic words themselves also must be

believed. Accordingly, the words of the hymn,
'

by sacrifice they fol-

lowed the path of Vach, and found her entered into the rishis
'

(R.V.

x. 71, 3
;
see the First Volume of this work p. 254, and Volume Second,

p. 220) prove that Vach already existed when she was discovered. And

in the very same way Vedavyasa records that,
'

formerly the great rishis,

empowered by Svayambhu, obtained through devotion the Vedas and

Itihasas, which had disappeared at the end of the preceding yuga.'
"

Sayana refers to the Sutra just quoted (i. 3, 29), as well as to another

of the Vedanta aphorisms (i. 1, 3) in p. 20 of the introduction to his

Commentary on the Big-veda in these words :

Nanu lhagavatd Bddardyanena Yedasya
%

Brahma-kdryyatvam sutritam
\

"
sdstra-yonitvdd" iti

\ rigvedddi-sdstra-kdranatvdd Brahma sarvajnam

iti sutrdrthah
\
Iddham

\

na etdvatd paurusheyatvam lhavati
\ manushya-

nirmitatvdlhdvdt
\

Idrisam apaurusheyatvam abhipretya vyavahdra-dasd-

ydm dkdddi-vad nityatvam Bddardyanenaiva devatfidhikarane sutritam
\

" ata evacha nityatvam
"

iti
\

" But it is objected that the venerable Badarayana has declared in

the aphorism
' since he is the source of the sastra (Brahma Sutras i. 1,

3), that the Veda is der>ved from Brahma
;
ttte meaning of the* aphorism

being, that since Brahma is the cause of the Eig-veda and other S'astras,
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he is omniscient. This is true; but it furnishes no proof of the

human origin of the Veda, since it was not formed by a man. Badara-

yana had in view such a superhuman origin of tbe Yeda, when in the

[other] aphorism
' hence <also [its] eternity is to be maintained,' (which

is contained in the section on the deities), he declared it to be, like

the sether, etc., eternal, during the period of mundane existence."
104

The remarks of S'ankara on the Brahma Sutra (i.
1

( 3) above referred

to, begin as follows :

Mahatah rig-vedddeh sfistrasya aneka-vidyd-sthdnopabrimhitasya pra-

dlpa-vat sarvdrtha-dyotinas sarvajna-kalpasya yonih kdranam Brahma \

na

-hi idrisasya sdstrasya rigvedddi-ldkshanasya sarvajna-gunanvitasya sar-

vajndd anyatah samlhaco 'sti
\

Yad yad vistardrtham sdstram yasmdt

purmha-viseshdt samlhavati yathd vydkarcnddi 'Pdniny-dder jneyaika-

desdrtJiam api sa tato 'py adhikatara-vijndnah itiprasiddham lolce
\

kimu

vaktavyam aneka - sdkhd - Iheda -
Ihinnasya deva -

tiryan- manushya-varnd-

sramddi-pravilhdga-hetor rig-vedddy-dkhyasya sarva-jndndkarasya apra-

yatnena eva lild-nydyena purusha-nisvdsa-vad yasmdd maJiato bhiitdd

yoneh sambhavah (" asya mahato IJiutasya nisvasitam etad yad rig-vedah
"

ity-ddeh srutes] tasya mahato Ihutasya niraiisayam sarvajnatvam sarva-

saktitvam clia iti
\

" Brahma is the source of the great S'astra, consisting of the Eig-veda,

etc., augmented by numerous branches of science, which, like a lamp,

illuminates all subjects, and approaches to omniscience. Now such a

S'astra, distinguished as the Eig-veda, etc., possessed of the qualities of

an omniscient being, could not have originated from any other than an*

omniscient being. "When an extensive treatise on' any subject is pro-

duced by any individual, as the works on Grammar, etc., were by
Panini and others, even although the treatise in question have for its

subject only a single department of what is to be known, it is a

104 See the quotation from the Vedartha-prakaii, at the top of p. 70, above. The
aether (akasa) is uncreated according to the Vais'eshikas (KOnada's Sutras, ii. 1, 28,

with S 'ankara Mis'ra's commentary, and S'ankara Acharyya on Vedanta Sutra, ii. 3, 3 :

Nahy ahasasya utpattih sambhavayituiri s'akya srImat-Kanabhug-abhiprayanusarishu

jivatsu
|

" The production of tbe aether cannot be conceived as possible, so long as

those who follow Kanada's view retain their vitality"). The Vedanta Sutras, ii. 3,

1-7, on thf other hand, assert its production by Brahma, in conformity with the text

of the Taittirlyakas which affirms this : Tasmad vai etasmad aimanah akasah sam-

lihutah
|

" From ^hat Soul thf, aether was produced."
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matter of notoriety that the author is possessed of still greater know-

ledge than is contained in his work.
105 What then need we say of the

transcendent omniscience and omnipotence of that great Being from

whom issued without effort, as an amusement,*like a man's breathing

(according to the Yedic text ' the Rig-veda is the breathing of that

great Being'), tttat mine of universal knowledge called the Big-veda,

etc., which is divMed'into many sakhas, and which gave rise to the

classes of.gods, beasts, aad men, with tKeir castes and orders ?
"

It is 'clear from the aphorism last quoted that there is a distinc- .

tion between the doctrine of the Purva Mimansa, and the TJttara

Mimansa, or Vedanta, regarding the origin of the Veda, in so far as the

former is silent on the subject of its derivation from Brahma, which the

latter asserts. It is also to 'be observed that Sayana understands the

eternity of the Yeda as laid down in the Brahma Sutras in a qualified

sense (as limited to the duration of the mundane period) and not as an

absolute eternity.

I may remark that in their treatment of the Yedic passages which

they cite, the practice of Badarayana, the author of the Brahma Sutras,

and of his commentator, S'ankara Acharyya, corresponds to their theory

of the infallibility of the sacred text. The doctrines inculcated in

the Sutras, and expounded and vindicated by the commentator, pro-

fess to be based on the Yeda
;
and numerous texts are cited in their

support. Such passages as coincide with the* theories maintained in

the Sutras are understood in tfieir proper or literal (mukhya) sense
;

*

105 Dr. Ballantyne (Aphorisms of the Vedanta, p. 8) renders the last words thus :

. . . .
" that man, even in consideration of that, is inferred to be exceedingly knowing."

Govinda Ananda's note, however, confirms the rendering I have given. Part of it is

as follows : Yadj/ach chhastram yasmad aptat sambhavati sa tatah sastrad adhikhar-

tha-jnanah iti prasiddham \

" It is well known that the competent author from whom

any treatise proceeds has a knowledge of more than that treatise (contains)." The

idea here is somewhat similar to that in the second of Bishop Butler's Sermons
"
Upon the love of God" :

" Effects4hemselves, if we knew them thoroughly, would

give us but imperfect notions of wisdom and power ;
much les of his Being in whom

they reside." . . . .
" This is no more than saying that the Creator is superior to the

works of his hands."
106 An alternative explanation of the aphorism is given by the commentator,

according to which it would mean :
" The body of Scripture, consisting of the Rig-

veda, etc., is the source, the caase, the proof, whereby ws ascertain exactly tfce nature

of this Brahma "
(athava yathoktam rigvedadi-sastram yonih karanam pramanam

asya Brahmano yathavat svarupadhigame). ,
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whilst other texts which appear to be at variance with the Yedantic dog-

mas, and to favour those of the other philosophical schools, are explained

as being merely figurative (gauna or Ihulcta} ;
or other interpretations are

given. See, for examplfe, the Brahma sutras,"i. 1, 6
;

ii. 4, , f., etc., with

S'ankara's comments. The supposition of any real inconsistency between

the different statements of the sacred volume is never for a moment

entertained. 107
As, however, the different authers cf the Yedic hymns,

of the Brahmanas, and even ox the Upanishads, gave free expression to

their own vague and unsystematic ideas and speculations on ttie origin

of all things, and the relation of the Deity to the universe, and re-

cognized no fixed standard of orthodox doctrine to which they were

bound to conform, it was inevitable that they should propound a

great variety of opinions which were mutually irreconcilable. But as,

in later times, the Vedas came to be regarded as supernatural and in-

fallible books, it was necessary that those systematic theologians who

sought to deduce from their contents any consistent theory of being and

of creation, should attempt to shew that the discrepancies between the

different texts were only apparent.

SECT. IX. Arguments of the followers of the Nydya, Vaiseshika, and

Sdnkhya Systems in support of the authority of the Vedas, but

against the eternity of sound.

I. The Nydya. The eternity of sound is, as we have already dis-

covered from the allusions of the Mimansaka commentator, (above p. 73),

denied by the followers of the Nyaya school. The consideration of this

subject is begun in the following way in the Nyaya aphorisms of Go-

tama, as explained by Visvanatha Bhattacharya in the, Nyaya-sutra-

vritti, ii. 81 :

107 See S'ankara on the Br. Sutras, iii. 31 (p4
844 of Bibl. Indica), where he says,

yadi punar ekasmin Brahmani bahuni vijnariani vedantantweshupratipipadayishitani

tesham ekam abhrantam bhrantani itarani ity anasvasa-prasango vedanteshu tasiriad na

tavat prativedantam Brahma-vijnana-bhedah asankitum sakyate \

"
If, again, in the

different Vedantas (i.e. Upanishads) a variety of conceptions regarding the one Brahma

be sought to be established, one of these (conceptions) will be correct, and the others

erroneous, and thus the objection of being untrustworthy will attach to the Upani-
shads. It must not, therefore, be suspected that there is in each of the Upanishads
a different conception of Brahma."
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i

Tedasya prdmdnyam dpta-prdmdnydt siddham
\
na cha idam yujyate

redasya nityatvdd ity dsankdydm varndndm anityatvdt katham tat-samu-

ddya-rupasya vedasya nityatvam ity dsayena sabddnityatva-prakaranam

drabhate
\ tatfa'siddhdnta-utram'\ "Adimattvad aindriyakatvdt krita-

katvdd upachdrdch cha"
\

81. S'aldo 'nityah ityddih \
ddimattvdt sakd-

ranakalvdt'
'\

nanu na sakdrantikatvam kantha-tdlv-ddy -abhighdtdder

vyanjakdtvendpy u/papatfer atah aha aindriyakatvdd iti sdmdnyavattve

sati vahir-indriya-jnya-laukikika-pratyalcsha-vishayatvdd ity arthah
\

.... Aprayojakatvam dsanfcya aha kritaketi
\

Jcritake ghatddau yathd

upachdro jndnam tathaiva kdryyatva-prakdraka-pratyaksha-vishayatvdd

ity arthah
\
tathd cha kdryatvena andhdryya-sdrvalaukika-pratyaksha-

laldd anityatvam eva siddhati \

" It has been proved (In the.,68th Sutra, see below) that ' the authority

of the Veda follows from the authority of the competent person who made

it.' But it may be objected that this is not a proper ground on which

to base the authority of the Veda, since it is eternal. With the view

of proving, in opposition to this, that since letters are not eternal, the

Veda, which is a collection of letters, cannot be so either, the author of

the Sutras commences the section on the non-eternity of sound. The

Sutra laying down the established doctrine, is as follows :
' Sound can-

not be eternal, as (1) it had an origin, as (2) it is cognizable by sense,

and (3) it is spoken of as factitious.' Sound is non-eternal, etc., because

(1) it had a beginning, i.e. because it had a cause. But it may be said

that it had no cause, as, agreeably to the doctrine of the Mlmansakas

(see above, p. 74), the action of the throat and palate in pronunciation

may merely occasion a manifestation of sound [without creating it]. In

reply to this it is said (2) that sound is cognizable by sense, i.e. that

though it belongs to a genus, it is an ol?ject of ordinary perception

through an external sense." [A different explanation given by other

interpreters is next quoted, which I omit.] ..." Then surmising that

the preceding definition may be regarded as not to the point, the

author addg the wor<?
' since it is spoken of as facetious,' i.e. as jars

and other such objects are spoken of as are known to be products, so,

too, sound is distinguishable by sense as being in the nature of a pro-

duct. And in consequence of this incontrovertible and universal per-

ception of its being produced, it is proved that it cannot be eternal."

[Two other explanations of this last clause of the Sutra arej;hen added.]



110 OPINIONS REGARDING THE ORIGIN, ETC.,

Leaving the reader to study the details of the discussion in Dr. Bal-

lantyne's aphorisms of the JSTyaya (Part Second, pp. 77 ff.),
I will pass

over most of the Sutras, and merely quote the principal conclusions of

the Nyaya aphorist. lu Sutra 86 he says in opposition, to the 13th

Sutra of the Mimansa (above, p. 74) :

86. "
Prug uchchdrandd anupalambhdd avaranady ~ anupalabdeh" \

S'abdo yadi nityah syud uchchdrandt prdg apy upalafihyeta srotra-sanni-

karsha-sattvdt
\

na cha atra praiilandhaliam a$ti ity* aha uvaraneti dva-

randdeh pratilandhakasya anupalabdhyd abhdva-nirnaydt \

dtsdntara-

gamanam tu saldasya amurttatvdd na sambhdvyate \ atlndriydnanta-

pratilandhakatva-lcalpanam apekshya salddnityatva-kalpand eva laghl-

yasl iti bhdvah
\ u

"
^Sound is not eternal, because it is not perceived before it is

uttered, and because we do not perceive anything which should inter-

cept it.' If sound were eternal, it would be perceived even before it was

uttered, from its being in contact with the ear. [Sound, as Dr. Ballan-

tyne explains, is
' admitted to be a quality of the all-pervading aBther.']

And in the next words the aphorist says that there is no obstacle to its

being so heard, since the non-existence of any hindrance, such as an

intercepting medium, is ascertained by our not perceiving anything of

that sort. And it is not conceivable that sound should have gone to

another place [and for that reason be inaudible], since it has no denned

form. The supposition that sound is non-eternal, is simpler than the

supposition that there are an infinity of imperceptible obstacles to its

perception."

The 89th and 90th Sutras, with part of the comments on them, are

as follows :

89. "Asparsatvdt" \

sabdd nityah \ asparsatvad gagana-vad iti lhavah
\

90. "JVa Jcarmunityatvat
"
asparsvatvaiii na sabda-nityatva-sudhakafii kar-

mani ryalhicharut \

89. " It may be said that sound is eternal, from its being, like the

sky, intangible. 90. But this is no proof, for the <diitangibility of sound

does not establish its eternity, since these two qualities do not always

go together ;
for intangibility, though.predicable, e.g. of action, fails to

prove its eternity."

The '100th and following Sutras are as follows :

100. "
Vinjlsa-kdrandnupala'bdheh" \

101. "Asravana-kdranunupalal-
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dheh satata-iravana-prasangah" \ Yady apratyakshdd abhdva-siddhis

tadd
'

sravana-kdranasya apratyakshatvdd asravanam na sydd iti satata-

sravana-prasanqah*iti 'phdvah I 102. "
Upalalhyamdne cha anupalabdher'

t

asattvdd awpadesah" j*Anumdnddind upalhlhyamdne vindsa-kdrane

anupalabdher abhdvdt tvadlyo hetur anapadesah asddhakah asiddhatvdt
\

janya-lhdvatvencl vindsa-kalpanam iti bhdvah
\

"It is said (10ft) that 'sjund must be eternal, because we perceive

no cause .why it should ease
f

' The answer is (101), first,
c that if the

non-existence of any such cause of cessation "were established by the.

mere fact of its not being perceived, such non-perception would occasion

our hearing continually, which is an absurdity.' And (102), secondly,
' since such non-perception is not a fact, inasmuch as [a cause of the

cessation of sound] is perceived, this argument falls to the ground.'

Since a cause for the cessation of sound is discovered by inference, etc.,

and thus the non-perception of any cause is seen to be untrue, this

argument of yours proves nothing, because its correctness is not estab-

lished. The purport is that we suppose, from sound being produced,

that it must also be liable to perish."

Sutras 106-122 are occupied with a consideration of the question

(above treated, pp. 73, 74, in Sutras 10 and 16 of the Mimansa) whether

letters can change or not. The conclusion at which Gotama arrives is,

that the substance of letters cannot undergo any alteration, though they

may be said to change when they are modified in quality by being

lengthened, shortened, etc.

In a preceding part of the Second Book (Sutras 57-68) Gotama treats

of the Yeda, and repels certain charges which are alleged against its

authority. I shall quote most of these aphorisms, and cite the com-

mentary more fully than Dr. Ballantyne has done. (See Ballantyne's

Nyaya Aphorisms, Part ii. pp. 56 if.)

S'aldasya drishtddrishttirtJiakatvena dvaividhyam uktam tatra cha,

adrisktdrthaka-sabdasya vedas^a prdmdnyam parlkshitum purva-paksha-

yati | 57.*"Tad-aprtimtinyam anrita-vydghdta-punarulda-doshelhyah
"

\

Tasya drishtdrthaka-vyatirikta-sabdasya vedasya aprdmdnyam \

kutah
\

anritahddi-doshdt
\

tatra cha putreshti-kdryddau kvachit phaldnutpatti-

darsandd anritatvam
\ vydghdiah purvdpara-virodhah \ yathd "udite

juhoti anuditejuhoti samayddhyushitejuhoti \ sydvo'sya dhutim^ilJiyava-

harati ya udite juhoti savalo 'sya ahutim alhyavaJiarati yojnudite juhoti
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tydva-savaldv asya dhutim alhyavaharato yah samayddhyushite juhoti
"

atra cha uditddi-vdkydndm ninddnumitdnishta-sddhanatd-lodhaka-vdkya-

virodhah
\ paunaruktydd aprdmdnyam \

Yathd "
trih prithamdm anvdha

\

trir uttamdm anvdha"
\ iPy atra uttamatvasyaprathamatva-pwyavasdndt

trih Icathanena cha paunaruktyam \

eteshdm aprdmdnye tad-drishtdntena

tad-eka-karttrikatvena tad-elca-jdtlyatvena vd sarva-veddprdmdnyam sddha-

nlyam iti Ihdvah
\
siddhdnta-sutram

\
58. "JV0 k^rmA'-karttri-sddhana-

vaigunydt" \

Na veddprdmdnyaffl lcarma-lcarttri-*ddhana-vaigunudt pha-

Idbhdvopapatteh \
karmandh Icriydydh vaigunyam ayathdvidhitvddi\ kart-

tur vaigunyam avidvattvddi
\ sddhanasya havir-dder vaigunyam dprokshi-

tatvddi
|
Yathokta-karmanah phaldlhdve hy anritatuam

\

na cha evam

asti iti bhdvah
\ vydghdtam pariharati \

59. "
Abhyupetya kdla-lhede

dosha-vachandt
n

\

na vydghdtah iti seshah
1

\ Agny-ddhdna-kdle udita-

homddikam alhyupetya smkritya anudita-homddi-karane ptirvokta-dosha-

kathandd na vydghdtah ity arthah
\ paunaruktyam pariharati \

60.

"Anuvddopapattes cha"
\
chah punar-arthe \ anuvddopapatteh punar na

paunaruktyam \ nishprayojanatve hi paunaruktyam doshah
\
ukta-sthale

tv anuvddasya upapatteh prayojanasya sanibhavdt
\

ekddasa-sdmidhenlndm

prathamottamayos trir alhidhdne hi panchadaiatvam samlhavati
\
tathd-

cha panchadaiatvam Sruyate \
"Imam aham Hhrdtrivyam panchadasdva-

rena vdg-vajrena cha Iddhe yo 'smdn dveshti yam cha vayam dvishmah"

iti
\ Anuvddasya sdrthakatvam loka-prasiddham iti dha

\
61. "Vdkya-

vilhdgasya cha artha-grahandt" \ Vdkya-vibhdgasya \

anuvddatvena

vibhakta-vdkyasya artha -
grahandt prayojana

- svlkdrdt
\

sishtair iti

seshah
\

&ishtdh hi vidhdyakdnuvddakddi-bhedena vdkydm vilhajya anu-

vddakasydpi saprayojanatvam manyante \

Vede 'py evam iti Ihdvah
\

. . .

Evam aprdmdnya-sddhalcam nirasya prdmdnyam sddhayati \

68. " Man-

trdyurveda-vach cha tat-prdmdnyam dpta-prdmdnydt
"

| Aptasya veda-

karttuh prdmdnydd yathdrthopadesakatvdd vedasya tad-uktatvam arthdl

labdham
\

tena hetund vedasya prdmdnyam anumeyam \

tatra drishtdntam

dha mantrdyurveda-vad iti
\

mantro vishGdi-ndsaJcah
\ dyurveda-lhdgas

cha veda-sthah eva
\

tatra samvddena prdmdnya-grdndt tad-drishtdntena

vedatvdvachhedena prdmdnyam anumeyam \ dptam grihltam prdmdnyam

yatra sa vedas tddrisena vedatvena prdmdnyam anumeyam iti kechit
\

" It had been declared (Nyaya Sutras, i. 8) that verbal evidence is of

two kind's, (1) that of which the subject-matter is seen, and (2) that of

which the subject-matter is unseen. "With the view, now, of testing
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the authority of that verbal evidence which refers to unseen things,

viz. the Veda, Gotama states the first side of the question. Sutra 57.

' The Veda has nq, authority, since it has the defects of falsehood, self-

contradictloy, and tautology.' T*hat verbal evidence, which is distinct

from such as relates to visible objects, i.e. the Veda, has no authority.

Why'? Because it has the defects of falsehood, etc. Of these defects,

that of ' falsehood 5 is established by the fact that we sometimes observe

that no fruit results frorp. performing tlfe sacrifice for a son, or the like.

' Self-contradiction
'

is a discrepancy between a former and a later .

declaration. Thus the Veda says,
' he sacrifices when the sun is risen;

he sacrifices when the sun is not yet risen
;
he sacrifices

'

[I cannot ex-

plain the next words]. ,
' A tawny [dog?] carries away the oblation of

him who sacrifices after the- sun has risen
;
a brindled [dog ?] carries

off the oblation of him who sacrifices before the sun has risen
;
and

both of these two carry off the oblation of him who sacrifices.' ....
Now here there is a contradiction between the words which enjoin

sacrifices, and the words which intimate by censure that those sacrifices

will occasion disastrous results. Again, the Veda has no authority,

owing to its 'tautology,' as where it is said, 'he repeats the first

thrice, he repeats the last thrice.' For as the lastness ultimately coin-

cides with [?] the firstness, and as there is a triple repetition of the

words, this sentence is tautological. Now since these particular sen-

tences have no authority, the entire Veda will be proved by these

specimens to stand in the samf predicament, since all its other parts

have the same author, or are of the same character, as these portions."

Here follows the Sutra which conveys the established doctrine. "58.

' The Veda is not false
;

it is owing to some fault in the ceremonial, or

the performer, or the instrument he employs, that any sacrifice is not

followed by the promised results.' Faults in the ceremonial are such

as its not being according to rule. Faults in the performer are such as

ignorance. Faults in the instrument, i.e. in the clarified butter, etc.,

are such as, its not btfing duly sprinkled, etc. For falsehood might be

charged on the Veda, if no fruit resulted from a sacrifice when duly

performed as prescribed ;
but such failure never occurs."

Gotama next repels the charge of self-contradiction in the Vedas.

"59. ' There is no self-contradiction, for the fault is only imp*uted in

case the sacrifice should be performed at a different time from that
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at first intended.' The fault imputed to these sacrifices in the text in

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

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

were to change it to a sacrifice before sunriso
;
there is, therefore, no

self-contradiction in the passage referred to."

He next rebuts the charge of tautology.
"
60. ' The Yeda is not tau-

tological because repetition may be proper.' TJie particle cha means

'

again.'
'

Again, since repetition may be proper^ theio is no tautology.'

.For repetition is only & 'fault when it is useless. But in the 'passage

referred to, since repetition is proper, its utility is apparent. For when

the first and the last of the eleven samidhems (forms of prayer used on

throwing fuel into the fire) are each repeated thrice, the whole number

of verses will be made up to fifteen.
108

Accordingly, this number of

fifteen is mentioned in these words of the Veda,
' I smite this enemy

who hates us, and whom we hate, with the last of the fifteen verses
>

and with the thunderbolt of my words.'
"

He next observes that the advantage of repetition is commonly re-

cognised. "61. ' And the Veda is not tautological, because the utility

of this division of discourse is admitted,' i.e. because the necessity for

such a division of language, that is, of a description of language charac-

terized as reiterative, is acknowledged, viz. by the learned. For by

dividing language into the different classes of injunctive, reiterative*

etc., learned men recognise the uses of the reiterative also. And this

applies to the Veda." v

The author of the aphorisms then proceeds to state and to define (in

Sutras 62-67) the different sorts of discourse employed in the Veda,

and to defend the propriety of reiteration. "
Having thus refuted the

arguments which aim at showing that the Veda is of no authority, he

goes on to prove its authority. 68. ' The authority of the Veda, like

that of the formulas, and the Ayur-veda (treatise on medicine) follows

from the authority of the competent [^persons from whom they pro-

ceeded].' Since the competent maker of the Vecla possesse^ authority,

i.e. inculcates truth, it results from the force of the terms that the Veda

was uttered by a person of this character
;
and by this reasoning the au-

108 If,*here are in all elevin formulas, and two of these are each repeated thrice, we

have (2 x 3 =) six to add to the nine (which remain of the original eleveii), making

(6 + 9 =) fifteen. See Mailer's Anc. Sansk. Lit. pp. 89 and 393.
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thority of the Veda is to be inferred. He illustrates this by the case of

the formulas and the Ayur-veda. By formulas (mantra] are meant the

sentences which '"neutralize poispn, etc., and the section containing the

Ayur-veda'
Jforms part of* the Veda. Now as the authority of these two

classes <}f writings is admitted by general consent, the authority of

everything which possesses the characteristics of the Veda must be

inferred from this ekampte. Some, however, explain the aphorism

thus : ?, Veda is that rii which authority is found or recognised. From

such vedicity (or possession of the character of a Veda) the authority

of any work is to be inferred."

I add the greater part of the more detailed and distinct exposition

of this aphorism given by the commentator Vatsyayana (Bibliotheca

Indica, p. 91) :
109

Kim punar dyurvedasya prdmdnyam \ yad dyurvedena upadisyate

idam kritvd ishtam adhigachchhati idam varjjayitvd 'nishtam jahdti

tasya anushthiyamdnasya tathd - bhdvah satydrthatd
- 'viparyyayah \

mantra -paddndm cha visha - bhutdsani -pratishedhdrthdndm prayoge

'rthasya tathd-bhdvah etat prdmdnyam \

kim-kritam etat
\ dpta-prd-

mdnya-kritam \

kim punar dptdndm prdmdnyam \

sdkshdt-krita-dhar-

matd bhiita-dayd yathd-bhutdrtha-chikhydpayishd iti
\ dptdh khalu sdk-

shdt-krita-dharmdnah idam hdtavyam ayam asya hdni-hetur idam asya

adhigantavyam ayam asya adhigamana-hetur iti bhutdny anukampante \

teshdfh khalu vai prtina-bhritdm svayam anavaludhyamdndndm na anyad

upadesdd avalodha-ktiranam asti
\
na cha anavabodhe sarnlhd varjjanam vd

\

na vd alritvd svasti^bhuvah \
nd 'py asya anyah upakdraho 'py asti

\

hanta

vayam ebhyo yathd-darsanam yathd-bhutam upadisdmah \

te ime srutvd

pratipadyamdndh heyam hdsyanty adhigantavyam eva adhigamishyanti

iti
\
evam qptopadesah etena tri-vidhena dpta-prdmdnyena parigrihlto

'nushthlyamdno 'rthasya sddhako bhavati
\
evam dptopadesah pramdnam

evam dptdh pramdnam \

drishtdrthena dptopadesena ayurvedena adrish-

tdrtho veda-bhdgo 'numdtavyah pramdnam iti
\ dpta-prdmdnyasya hetoh

samdnatvifd iti
\ asya api cha eka-deso

"
grdma-Mmo yaj'ela" ity evam-ddi-

drishtdrthas tena anumdtavyam iti
\

loke cha bhuydn upadesdsrayo vya-

vahdrah
\ laukikasya apy upadeshtur upadestavydrtha-jndnena pardnuji-

ghrikshayd yathd-bhutdrtha-chikhydpayishayd c,ha prdmdnyam \ ^at-pari-

109 A small portion of this comment, borrowed from Professor Banerjea's Dialogues
on Hindu philosophy, was given in the 1st edition of this vol. p. 210.
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grahdd dptopadesah pramdnam iti
\ drashtri-pravalctri-sdmdnydch cha

anumdnam ye eva dptdh veddrthdndm dmshtdrah pravakttiras cha te eva

dyurveda-prabhritlndm \ ity dyurveda-prdmdnyc-vad veda-prdmdnyam

anumdtavyam iti
\ nityafvad veda-vdkhydndm' pramdnatve fat-prdmdn-

yam dpta-prdmdnydd ity ayuldam \ saldasya vdchakatvtid artha-prati-

pattau pramdnatvam na nityatvdt \ nityatve hi sarvasya s'arvena vachandch

chhalddrtha-vyavasthd 'nupapattih \

na anifyatve *cdcltakatvam iti chet
\

no,
\
laukikeshv adarsandt

\

te 'pi nitydh {ti chst
\

na
\ andptopadesdd

wrtha-visamvado 'nupapahnah |

. . . . Manvantara-yugdntareshu cha atl-

tdndgateshu sampraddydlhydsa-prayogdvichhedo veddndm nityatvam dpta-

prdmdnydch cha prdmdnyam \

laukikeshu saldeshu cha etat samdnam
\

" On what then does the authority of the Ayur-veda depend? The

Ayur-veda instructs us that to do so and so, is the means of attaining

what is desirable, and to avoid so and so is the means of escaping what

is undesirable : and the fact of such action having been followed by the

promised result coincides with the supposition that the book declares

what is true. So, too, the authority of the formulae for neutralizing

poison, repelling demons, and arresting lightning, is shewn by their

application fulfilling its object. How is this result obtained ? By
the authoritativeness of competent persons. But what is meant by the

authoritativeness of competent persons ? It means their intuitive per-

ception of duty, their benevolence to all creatures, and their desire to

declare the truth of things. Competent persons are those who have an

intuitive perception of duty ;
and they shew their betfevolence to all

creatures by pointing out that so and so is to be avoided, and that such

and such are the means of avoiding it, and that so and so is to be

attained, and that such and such are the means of attaining it.
' For

these creatures,' they reflect,
'

being themselves unaware of such things,

have no other means of learning them except such instruction
;
and

in the absence of information they can make no effort either to attain

or avoid anything; whilst without su."h action their welfare is not

secured
;
and there is no one else who can help iti this casr : come let

us instruct them according to the intuition we possess, and in con-

formity with the reality ;
and they hearing, and comprehending, will

avoid what should be avoided, and obtain what should be obtained.'

Thus the instruction afforded by competent persons according to this

threefold character of their authoritativeness [viz. (1) intuition, (2)
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benevolence, and (3) desire to teach], being received, and acted upon,

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

persons is authority,, and these competent persons are authorities.

From the Ayur-veda, which conveys instruction given by competent

persons in reference to objects perceptible by the senses, it is to be

inferred that that part also o'f the Yeda which is concerned with im-

perceptible objects
110

* is authoritative, since the cause, the authori-

tativeness of competent persons, is tile same in both cases
;
and the

same inference is to be drawn from the fact ,that a portion of the

injunctions of the last mentioned part of the Yeda also have reference

to perceptible objects, as in the case of the precept,
' Let the man who

desires landed property sacrifice,' etc., etc. In common life, too, men

usually rely upon instruction. And the authority of an ordinary in-

structor depends (1) upon his knowledge of the matter to be taught,

(2) upon his disposition to shew kindness to others, and (3) upon his

desire to declare the truth. From its being accepted, the instruction

imparted by competent persons constitutes proof. And from the fact that

the seers and declarers are the same in both cases, viz. that the com-

petent seers and declarers of the contents of the (rest of the) Yeda are

the very same as those of the Ayur-veda, etc., we must infer that the

authoritativeness of the former is like that of the latter. But on the

hypothesis that the authority of the Yedic injunctions is derived from

their eternity, it will be improper to say that it arises from the autho-

ritativeness of competent persons, since the authority of words as ex-

ponents of meanings springs from their declarative character, and not

from their eternity. For on the supposition of the eternity of words,

every (word) would express every (thing), which would be contrary to

the fixity of their signification. If it be 'objected that unless words are

eternal, they cannot be declarative, we deny this, as it is not witnessed

in the case of secular words. If it be urged again that secular words

also are eternal, we must again demur, since the discrepancy of purport

arising fr<vn the injunctions of incompetent personswould be at variance

with this." After some further argumentation Yatsyayana concludes :

" The eternity of the Yedas [really] consists in the unbroken continuity

of their tradition, study, and application, both in the Manvantaras and

110
Compare the commentator's remarks introductory to the Nyaya aphorism ii. 57,

quoted above, p. 112.
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Yugas which are past, and those which are to come
;
whilst their au-

thority arises from the authoritativeness of the competent persons (who
uttered them). And this is common to them with secular words."

The phrase sdkshat-knta-dharmdnah, "possessing an intuitive per-

ception of duty," which is employed by Vatsyayana in the preceding

extract as a definition of dptdh, "competent persons," is- one which had

previouslybeen applied by Yaska (Nirukta, i. 20) to .describe the character

of the rishis : Sdkshdt-krita-dha.'mdnah ri&hayo Jbabhwjuh \

te 'varebhyo
'

sakshat-krita-dharmabhy&h upadesena mantrdn samprtiduh \ upadesdya

gldyanto 'vare lilma-grahanaya imam grantham samdmndsishur vedam

cha veddngdni cha
\

" The rishis, who had an intuitive perception of

duty, handed down the hymns by (oral) instruction to men of later

ages, who had not that intuitive perception. These, declining in their

power of giving instruction, compiled this work (the Nirukta), the

Veda, and the Vedangas, in order to facilitate the comprehension of

details."

The Vaiseshika. Among the aphorisms of this system also there are

some which, in opposition to the Mlmansakas, assert, 1st, that the Vedas

are the product of an intelligent mind ;
and 2nd (if the interpretation

of the commentator is to be received) that they have been uttered by
God. 111

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

Yato 'Ihyudaya-nissreyasa-siddhih sa dharmah
\

"Righteousness is that through which happiness and future per-

fection 113 are attained."

After explaining this the commentator proceeds to introduce the next

aphorism by the following remarks :

Narva, nivritti-lakshano dharmas tattva-jndna-dvdrd nissreyasa-hetur ity

111 Of the aphorisms, which I am about to quote, the first has heen translated by
Dr. Ballantyne (who published a small portion of these Sutras with an English version

in 1851) ; and it, as well as the others, is briefly commented upon by the Rev. Prof.

Banerjea, in his Dialogues on Hindu Philosophy, pp. 474 ff., and Pref. p. ix., note.

See my article in the Journal of the Royal Asiatic Society, No. xx. for 18o2, entitled

"Does the Vais'eshika philosophy acknowledge a Deity or not?" from which the

translations now given have been transferred with but little alteration and a few ad-

ditions. And compare Dr. Roer's German translation of the Vais'eshika aphorisms in

the Journal of the German Oriental Society for 1867, pp. 309 ff.

112 The Commentator explains abhyudaya as tattva-jnanam, "a knowledge of the

reality," and nissreyasa as atyantikl duhkha-nivrittih, "the complete cessation of

suffering."
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attra srutih pramdnam \

sruter eva prdmdnye vayam vipratipadydmahe
"
anrita-vydghdta-punarukta-dosjielhyah" \

. . . . na cha dmndya-pra-

tipddakam kinchid asti nityatve viprattipattau \ nitya-nirdoshatvam api

sandigdhamt \ paurusheydtve tu bhrama-pramdda-vipratipatti-karandpd-

tavddi-sambhdvanayd dptoktatvam api sandigdham eva iti no, nissreyasam

na vd tattra tattva-jndnam dvdram na vd dharmah iti sarvam etad dku-

lam
\

atah aha *'

tad-vachyndd dmndyasya prdmdnyam
"

|

" tad" ity

anupakrantam ap*i prasiddhi-siddhatafld Isvaram pardmrisati \ yathd
"
tad-dprdmdnyam anrita-vydghdta-punarukttf-dqshebhyah" iti Gauta-,

mlya-sutre tach-chhaldena anupakrdnto ''pi vedah pardmrisyate \
tathd

cha tad-vachandt tena isvarena pranayandd dmndydsya vedasya prdmdn-

yam | yadvd "tad" iti*sannihitam dharmam eva pardmrisati \
tathd cha

dJiarmasya
" vachandt pratipddandd "dmndyasya" vedasya prdmdn-

yam | yad hi vakyam prdmdnikam artham pratipddayati tat pramdnam
eva yatah ity arthah

\
Isvaras tad-dptatvam cha sddhayishyate \

"But may it not be objected here that it is the Veda which proves

that righteousness, in the form of abstinence from action, is, by means

of the knowledge of absolute truth, the cause of future perfection ;
but

that we dispute the authority of the Yeda because it is chargeable

with the faults of falsehood, contradiction, and tautology
113

. . . .

And further, there is nothing to prove the authority of the Veda, for

its eternity is disputed, its eternal faultlessness is doubted, and if it

have a personal author, the fact of this person being a competent utterer

is questioned, since there is ffti apprehension of error, inadvertence,

contradiction, and want of skill in composition attaching to him. Thus

there is neither any such thing as future perfection, nor is either a

knowledge of absolute truth the instrument thereof, or righteousness.

Thus everything is perplexed."

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

"The authority of the sacred record arises from its being uttered

by Him."
"
Here?" says the 'commentator,

" the word tad {His) refers to Isvara

(God) ; as, though no' mention of Him has yet been introduced, He is

proved by common notoriety to be meant; just as in the aphorism of

Gautama :
' Its want of authority is shown by the faults of falsehood,

113 Here the same illustrations are given as in the commentary on the Nyaya

aphorisms, quoted above, pp. 113 ff.
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contradiction, and tautology,' the Veda, though not previously intro-

duced, is intended by the word tad.
ui And so [the meaning of the

aphorism is that] the authority of the sacred record, i.e. the Veda, is

proved by its being spokfen by Him, composed"by Him, by 7svara. Or,

tad (its)
1U

may denote dharma (duty) which immediately precedes ;

and then [the sense will be that] the authority of thfe sacred record,

i.e. the Veda, arises from its declaring, i.e. establishing, duty, for the

text which establishes any authoritative matter must be itself an au-

rthority. The proof pf"Isvara and his competence will be hereafter

stated." The commentator then goes on to answer the charges of false-

hood, contradiction, and tautology alleged against the Veda.

The next aphorism which I shall quote (vi. A, 1) is thus introduced

by the commentator :

Buddhi-purvd i-dkya-lcritir vede
\ sainsdra-mula-kdranayor dharmddhar-

mayoh parlkshd shashthddhydydrthah \

dharmddharmau cha "
svarga-

Tcdmo yajeta"
" na kalanjam lhakshayed" ityddi-vidhi-nishedha-lala-

kalpamyau vidhi-nishedha-vdkyayoh prdmdnye sati sydtdm \ tat-prdmdn-

yam cha vaktur yathdrtha-vdlcydrtha-jndna-lakshana-guna-purvakatvdd

upapadyate \
svatah prdmdnyasya nishedhdt

\

atah prathamam veda-prd-

mdnya-prayojalia-guna-sddhanam upakramate \

"
vdkya-kritir

"
vdkya-

rachand
\

sd luddhi-purvd vaktri-yathdrtha-vdkydrtha-jndna-piirvd \

vdkya-rachandtvdt \

" nadl-tlre pancha phaldni santi" ity asmad-ddi-

vdkya-rachand-vat \

" vede
" Hi vdkya-samuddye ity arthah

\
tattra samu-

ddyindm vdkydndm kritih pakshah \

n& cha asmad-tidi-luddhi-purvaka-

114 For the sake of the reader who does not know Sanskrit, it may be mentioned

that tad being in the crude, or uninflected form, may denote any of the three genders,

and may be rendered either '

his,' \ hers,' or '
its.' I may observe that the alternative

explanation which the commentator gives of the Aphorism, i. 1, 3, vi/. that the au-

thority of the Veda arises from its being declarative of duty, is a much less probable

one than the other, that its authority is derived from its being the utterance of God
;

for it does not clearly appear how the subject of a book can establish its authority ;

and, in fact, the commentator, when he states thir interpretation, is obliged, in order

to give it the least appearance of plausibility, to assume the Cuthoritative^cliaracter of

the precepts in the Veda, and from this assumption to infer the authority of the book

which delivers them. I may also observe that Jayanarayana Tarkapanchanana, the

author of the Gloss on S'ankara Mis'ra's Commentary, takes no notice of this alter-

native interpretation ; and that in his comment on the same aphorism when repeated
at the clos/^ of the work (x. 2, 9) S'ankara Mis'ra himself does not put it forward a

second time. Dr. Eoer (Journ. Germ. Or. Soc. for 1867, p. 310) argues in favour of

the former of the two interpretations as the true one.
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tvena anyathd-siddhih \

"
svarga-lcdmo yajeta" itydddv ishta-sddhana-

tdydh kuryyatdydh vd asmad-ddi-luddhy-agocharatvdt \
tena svatantra-

purusha-purvalfattam ^ede si&dhyati \
vedatvarh cha sabda-tad-upajwi-

pramdndtiilkta -pramdna-janya-pramity-avishaydrthalcatve sati sabda-

janya-vd tydrtha-jnanajanya-p^amana-saldatvam \

" An examination of righteousness and unrighteousness, which are

the original causes of'the -world,
115 forms the subject of the 6th section.

Now, righteousness and! unrighteousness are to be constituted by virtue
* "9

of such injunctions and prohibitions as these :

' The man who desires

paradise should sacrifice/
' Let no one eat garlic,' etc., provided these

injunctions and prohibitions be authoritative. And this authoritative-

ness depends upon the, fact of the utterer [of these injunctions or pro-

hibitions] possessing the quality of understanding the correct meaning

of sentences, for the supposition of inherent authoritativeness is un-

tenable. The author, therefore, first of all enters upon the proof of

that quality which gives rise to the authoritativeness of the Veda.

"Aphorism vi. 1. 1. 'There is in the Yeda a construction of sen-

tences which is produced (lit. preceded) by intelligence.'
"

"The 'construction of sentences,' the composition of sentences, 'is

produced by intelligence,' i.e. by a knowledge of the correct meaning

of sentences on the part of the utterer [of them] ; [and this is proved]

by the fact of these sentences possessing an arrangement like the

arrangement of such sentences as
' There are five fruits on the river

side,' composed by such persons as ourselves. 'In the Veda,' i.e. in

the collection of sentences (so called). Here the construction of the

sentences composing the collection is the subject of the proposition

which is asserted. And this construction must not be ascribed to a

wrong causj by assuming that it was the work of a [limited] intelli-

gence such as ours. [Because it was not a limited intelligence which

produced these sentences]. For it is not an object of apprehension to

the understandings of persons' like ourselves that such injunctions as,

'He who* desires paradise should sacrifice,' are 'the instruments of

obtaining what we desire, or that t'wJ'y are obligatory in themselves.

Hence in the case of the Veda the agency of a self-dependent person is

115
This, I suppose, means that the existence of the world in its present ov*leveloped

form, is necessary in order to furnish the means of rewarding righteousness
and

punishing unrighteousness.
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established [since these matters could be known by such a person alone.]

And while the contents of the Yeda are not the subjects of a knowledge

produced by any proof distinct from verbal proof, and the proofs

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

consists in its being composed of (authoritative) words, whose authority

does not spring from a knowledge of the meaning of sentences arising

from words [but depends on the underived omniscience of its author]."
"
Or, Vedicity consists in being one or other of the" four collections,

the Rich, Yajush, San?an', or Atharvan." 116

I will introduce the next aphorism (x. 2, 9) which I propose to cite

(and which is a repetition of aphorism i. 1, 3), by adducing some

remarks of the commentator on the one which immediately precedes it,

viz. x. 2, 8 :

Nanu sruti-prdmdnye sati sydd evam
\

tad eva tu durlabham
\
na hi

mlmdmsakdndm iva nitya-nirdoshatvena ruti-prdmdnyam tvayd isliyate

paurusJwyatvendlhyv/pagamdt purushasya cha hhrama-pramdda-vipfalip-

sddi-sambhavdt
\
atah aha " dnshtdbhdve "

iti
\

drishtam purushdntare

'smad-adau Ihrama-pramdda- [viprati^~\ lipsddikam purmha-dushanaih

tad-abhdve sati ity arthah
\

kshiti-karttritvena veda-vaktritvena vd 'numi-

tasya purmha-dhaureyasya nirdoshatvena eva upasthiteh \

tatlid cha tad-

vachasdm na nirabhidheyatd na viparltdWiidheyatd na nishprayojandbhi-

dheyatd \ bhutendriya-manasdm dosJidd hhrama-pramdda-lctirandpdtavddi-

prayuldal} eva vachasdm avisuddhayah sambliuvyante \

na cha Isvara-va-

cTiasi tdsdm sambhavah
\

tad uktam "
rdgdjndnddilhir vaktd grastatvdd

anritam vadet
\

te chesvare na vidyante sa bruydt katham anyathd
"

|

'

nanu tena Isvarena vedah pramtah ity atra eva viprapattir atah aha
\

"tad-vachandt dmndyasya prdmdnyam" \

iti sdstra-parisamtiptau "tad-

vachandt" tena Isvarena vachandt pranayandd
"
dmndyasya" vedasya

prdmdnyam \

tathd hi
\

vedds tdvat paurusheydh vdkyatvdd iti sddhitam
\

na cha asmad-ddayas teshdm sahasra - sdkhdvachchhinndndm vaktdrah

samlhdvyante atindriydrthatvdt \
na cha atlndriydrtha-darsino 'smad-

ddayah \
kincha dptoktdh veddh mahdjana-parigrihtlatvdt \ yad- na tiptok-

taih na tad mahdjana-parigrihltam \ mahdjana-parigrihitam cha idam
\

tasmdd dptoktam \ sva-tantra-purmha-pranitatvam cha dptoktatvam \

mahdjana-parigrihltat'cam cha sarva-darsandntahpdti-purushdnushthlya-

mdndrthatvam
\
kvachit phaldbhdvah, karma-karttri-sddhana-vaigunydd

116 The last 'Words are a translation of the conclusion of Jayanarayana's gloss.
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ity uJctam
\

karttri-smarandlltavdd na evam iti chef
\

na
\
Jearttri-smara-

nasya purvam eva sddhitatvdt
\ tat-pranltatvaih cha sva-tantra-purusha-

pranltatvdd eva sid^han^ \

na tv asmad-ddindm sahasra-sdkha-veda-pra-

nayane svdta^tryam sambJtavati ity uktatvdt
\

Jcincha pramdydh guna-

janyatvena vaidika-pramdydh api guna-janyatvani dvasyakam \
tattra cha

guno valctri-yath&rtha-vdkydrtKa-jndnam eva vtichyah \

tathd cha tdd-

risah 'eva vede vakta yvh svargdpurvddi- vishayaka - sdkshdtkdravdn
\

tddrisas cha na lsv<frdd apyah iti sushthvt
\

"Now* all this will be so, provided the Veda is authoritative : but

this condition is the very one which is difficult to attain
;
for you do

not hold, like the Mlmansakas, that the authority of the Veda arises

from its eternal faultlessness
;
since you admit that it has a personal

author, and error, inadvertence, and a desire to deceive are incident to

such a person. It is with a view to this objection that the writer says

in his aphorism,
' In the absence of what is seen,' i.e. in the absence of

those personal faults which are seen in other persons like ourselves,
117

such as error, inadvertence, and a desire to deceive : for the Supreme

Person who is inferred from the creation of the world, or the author-

ship of the Veda, can only exist in a state of freedom from fault
; and,

consequently, neither want of meaning, nor contradiction of meaning,

nor uselessness of meaning, can be predicated of his words. Incorrect-

nesses in words are to be apprehended as the results of error, inad-

vertence, or unskilfulness in composition, arising from some defect in

the elements, the senses, or the mind. But none of these things is to

be imagined in the word of Isvara (the Lord). And this has been

expressed in the following verse :
' A speaker may utter falsehood,

from being possessed by affection, ignorance, and the like
;
but these

[defects] do not exist in God
;
how then can he speak what is other-

wise [than true] ?
'

" But may not the fact that the Veda is composed by God be dis-

puted ? In consequence of this, jthe author says (in the next aphorism) :

x. 2, 9. 'J'he authority of the Vedic record arises from its being ut-

tered by Him.'

117 A different interpretation is givep by the commentator to this phrase drishta-

bhave, in an earlier aphorism in which it occurs, viz. vi. 2, 1. He there understands

it to mean that where there is no visible motive for a prescribed action, an Jnvisible

one must be presumed (yattra drishtam prayojanam nopalabhyate tattra adrishtam

prayojanam kalpariiyam). ,
*
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" Thus at the end of his treatise [the writer lays it down, that] the

authority of the Veda is derived from,, its being His word, viz. from its

being spoken, i.e. composed by Him, i.e. by Isvari. As thus : The

Vedas are derived from 'a person, because they are formed of sentences.

This has been proved. And persons like ourselves cannot be conceived

as the uttorers of these Vedas, which are distinguished by having

thousands of S'akhas (recensions), because.. their< objects are such as lie

beyond the reach of the senses'; and pers.ons like US' have nq intuition

,

into anything beyond, tlie reach of the senses. Further, the Vedas [are

not only derived from a personal author, but they] have been uttered

by a competent author (dpta), because they have been embraced by

great men. Whatever has not been uttered by a competent person is

not embraced by great men : but this (book) is embraced by great men :

therefore it has been uttered by a competent person. Now, composition

by a self-dependent person is utterance by a competent person ;
and the

reception (of the Veda) by great men is the observance of its contents

by persons who are adherents of all the different philosophical schools :

and (the infallibility of the Veda is defended by that which) has been

already said, viz. that any occasional failure in the results (of cere-

monies prescribed in the Veda) is owing to some defect in the rite, or

in the performer, or in the instruments employed [and not to any falli-

bility in the Veda].

"If it be objected to this reasoning, that no author (of the Veda) is

recollected, we rejoin, that this is not -irue, because it has been formerly

proved that the author is remembered. And that it was composed by
Him is proved by the simple fact of its being composed by a self-

dependent person ;
and because it has been said that the self-depend-

ence [or unassisted ability] of people like us in the composition of the

Veda, consisting, as it does, of a thousand S'akhas, is inconceivable.

And since authority (in a writing in general) springs from a quality [in

its author], it necessarily follows that the authority of the Veda also

springs from a quality. And there the quality- in question must be

declared to be the speaker's knowledge of the correct meaning of sen-

tences. And thus (we have shewn that) there is such an utterer of

the Veda, who possesses an intuitive knowledge of paradise, and of

the yet unseen consequences of actions, etc., and such an utterer is no

other than Isvara. Thus all is satisfactory."
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The ultimate proofs, then, of the binding authority of the Veda are,

according to the commentator, 1st, its extent and subject-matter, and

2ndly, its unanimpus Deception by great men, adherents of all the

different orthodox systems. Of course these arguments have no vali-

dity except for those who see something supernatural in the Veda, and

on the assumption that the great men who embraced it wer^ infallible
;

and therefore as agaimst the Bauddhas and other heretics who saw

nothing miraculous in tjie Vedas, and consequently regarded all their

adherents as in error, they were utterly worthless. But possibly it.

was not the object of the commentator (for the greater part of the argu-

mentation is his, not that of the author of the Aphorisms) to state the

ultimate reasons on whioh the authority of the Vedas would have to be

vindicated against heretics, but merely to explain the proper grounds

on which the orthodox schools who already acknowledged that au-

thority ought to regard it as resting; i.e. not, as the Himansakas held

their eternal faultlessness, but the fact of their being uttered by an intel-

ligent and omniscient author
;
whose authorship, again, was proved by

the contents of the Vedas having reference to unseen and future matters

of which only an omniscient Being could have any knowledge ;
while

the fact of these revelations in regard to unseen things having actually

proceeded from such a Being, and being therefore true, was guaranteed

by the unanimous authority of the wisest men among the faithful.

As it is a matter of some interest to know what is the nature of

inspiration, or supernatural knowledge, as conceived by the Vaiseshikas,

I shall quote some passages bearing on this subject from the aphorisms,

or from their expounder, S'ankara Misra. In his remarks on Aphorism
viii. 1, 2 (p. 357), the commentator states that opinion (jndna) is of

two kinds, true (vidya) and false (avidya)
*
and that the former (vidya]

is of two descriptions, arising from perception, inference, re'collection,

and the infallible intuition "peculiar to rishis
"

(Tack cha jndnam
dvividham vidya cha avidyd ch<\ \ vidya chaturvidhd pratyaksha-laingilca-

smrity-drska-lakshanti}. Perception or intuition, again, is of different

kinds or degrees (Aphorism ix. 1, 11-15, pp. 385 ff.). Aphorism ix.

1, 11 (p. 386), is as follows:

Tad evam bhtivtilhdva-vishayaJcam laukiJca-pratyaksham nirupya yogi-

pratyaksham nirupayitum prakarandntaram drabhate
\

ix. 1, M. " At-

many dtma-manasoh samyoga-viseshdd dtma-pratyaksham
"

| jndnam ut-
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padyate iti seshah
\

dvividhds tdvad yoginah samdhitdntahkarandh ye
"
yuktuh" ity abhidhlyante asamdhitdntahkarands cha ye

"
viyuktdh"

ity abhidhlyante \

tattra yuktdh sdkshdtkartavy*, vaituny ddarena memo

nidhdya nididhydsanavantah \

teshdm dtmani svdtmani pardtmani cha

jndnam utpadyate \

"
dtma-pratyaksham

"
iti

\

dtmd sukshdtkflra-vishayo

yattra jndne tat tathd
\ yadyapy asmad-ddlndm afii kaddchid dtma-

jndnam asti tathdpy avidyd-tiraskritatvdt tad (tsat-Kalpam ity uktam
\

" dtma-manasos sannikarsha-vtieshdd" iti ifoga-ja-dharmdnugrohah dtma-

manasoh sannikarsha-viieshas tasmdd ity arthah
\

"
Having thus defined ordinary perception which has for its objects

existence and non-existence, the author, with the view of determining

the character of the intuition of yogins, says :
' From a particular con-

centration of both the soul and the mind 118 on the soul, arises the per-

ception (or intuition) of soul.' On this the commentator remarks :

' There are two kinds of yogins (intent, or contemplative, persons), (1)

those whose inner sense is fixed samdhitdntahkarandh}, who are called

(yuktdh} united (i.e. with the object of contemplation), and (2) those

whose inner sense is no longer fixed, and who are called disunited (viyuk-

tdh).
119 Of these the first class, who are called '

united,' fix their minds

with reverence on the thing which is to be the object of intuition, and

contemplate it intently. In this way knowledge arises in their souls

regarding their own souls, and the souls of others. ' Intuition of soul/

that is, a knowledge in which soul is the perceptible object of intuition.

Now, although persons like ourselves have sometimes a knowledge of

soul, yet from this knowledge being affected by ignorance, it has been

said to be like what is unreal. ' From a particular concentration of the

soul and the mind;' that is, from a particular conjunction of the soul

and the mind which is effected by means of the virtue derived from

yoga." See also Aphorism xv. p. 390.

At the conclusion of his remarks (Bibl. Ind. p. 408) on the third sort

of true knowledge (referred to in p. 357, Bibl. Ind.), viz. recollection,

the commentator remarks that the author of tile aphorisms does not

make any separate mention of the fourth kind of knowlege, viz. in-

fallible intuition :

118 The " mind "
(manas) is regarded by the Indian philosophers as distinct from

the souV,-and as being merely an internal organ.
119 This

cla|s
is the more perfect of the two, as appears from the gloss of Jayana-

rayana : ayam api msishta'-yogavativad viyuktah ity uchyate.
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t

ix. 2, 6 Arshafh j'ndnam sutra-kritd prithan na lalcshitam
\

yogi-pratyakshdntarbhdvitam \ paddrtha-pradesdkhye tu prakarane tad

uktam
|

tad yathd I

"
dmndya-vidhutrlndm rishlndm atltdndgata-vartta-

mdneshv atlnflnydrtheshv
artheshu dharmddishuigranthopaniladdheshu vd

Ungddy-anapekshdd dtma-manasoh samyogdd dharma-viseshach cha prd-

tibhaihjndnam i/ad utpadyate fad, drsham iti
\

tach cha kaddchil lauki~

kdndm 'api bhavati, yatjid kanyakd vadati "
svo me bhrdtd gantd iti hri-

dayam me kathayati
"

iti
t \

"Rishis' (arsha) knowledge," he says,
"

is not separately defined
t

by the author of the aphorisms, bu is included in the intuition of

yogins. But the following statement has been made (in reference to

it) in the section on the categories: 'Rishis' (drsha] knowledge is

that which, owing to & conjunction of the soul and the mind, inde-

pendent of inference, etc., and owing to a particular species of virtue,

illuminates those rishis who have composed the record of the Yedas

(dmndya-vidhdtrlntim), in reference to such matters, whether past,

future, or present, as are beyond the reach of the senses, or in refer-

ence to matters of duty, etc., recoi'ded in books,' etc. And this sort of

knowledge is also sometimes manifested by ordinary persons, as when a

girl says,
'

my heart tells me that my brother will go to-morrow.'
"

See also Aphorism ix. 2, 13 (Bibl. Ind. pp. 414, 415).

The Tarka-sangraha, another Vaiseshika work, also affirms the divine

authorship of the Veda in these words :
m

Vdkyam dvividham laukikam

vaidikam cha
\

vaidikam Isvaroktaivdt sarvam eva pramdnam laukikam tu

dptoktatn pramdnam anyad apramdnam \

"Sentences are of two kinds,

Vedic and secular. Vedic sentences, from being uttered by Isvara, are

all proof [or authoritative]. Of secular sentences, those only which

are uttered by competent persons (dpta) are proof; the rest are not

proof."

In this text, the authority of the Veda is founded on its being uttered

by Isvara
;
and this characteristic is regarded as limited to the Veda.

.
*

120 It had been already noticed by Professor Max Miiller in the Journal of the

German ()rient;il Society, vii. p. 311, that " the Vais'eshikas, like Kapila, include the

intuition of enlightened rishis under the head ofpratyaksha (intuition), and thus sepa-

rate it decidedly from aitihya,
' tradition.'

" He also quotes the commentator's

remark about a similar intuition being discoverable amosg ordinary persons^which he

thinks is not " without a certain irony."
121 See Dr. Ballantyne's ed. with Hindi and English Versions, p. 40 5f the Sanskrit.
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On the other hand, such secular works as proceed from competent

persons (upta) are also declared to possess authority. Here, therefore,

a distinction is drawn between the authority of the Veda and that of

all other writings, however authoritative, inasmuch as the former was

uttered by Isvara, while the latter have only been uttered by some

competent person (upta). But in the liTyaya aphorism, ii. 68. quoted

and commented upon above (p. 114), the authority of the Yeda itself is

made to rest on the authority o.f the wise, or competent persons (dpta\

from whom it proceeded.
122 In this aphorism, therefore, either +he word

"apta" must mean "Isvara," or we must suppose a difference of view

between the author of the aphorism on the one hand, and the writers

of the Vaiseshika aphorisms and the Tarka-sangraha on the other.

"We shall see from the next extract that the-Kusumanjali coincides

with the latter.

I quote from the work just named (of which TJdayana Acharya is the

author), and its commentary,
123 some statements of the doctrine main-

tained by the author regarding the origin and authority of the Veda.

Mr. Colebrooke (Misc. Ess. i. 263, or p. 166 of Williams andNorgate's ed.)

speaks of this treatise as being accompanied by a commentary of Nara-

yana Tirtha
;
but the one which is printed in the Calcutta edition, as

well as in Professor Cowell's, is by Haridasa Bhattacharya. The object

of the work is to prove the existence of a personal god (Isvara), in

opposition to various other antagonistic theories.

I. Kusumanjali, 2nd Stavaka, at the commencement : Anyatlid 'pi

paralolia-sddhandnushthdna-samlhavtid iti dvitiya-vipratipattih \ Anyatlid

Isvaram vino, 'pi paraloka-sudhana-ydgddy-anushtJiunam samlhavati ydgd-

deh svarga-sddhanatvasya veda-gamyatvdt \ nitya-nirdoshatayd cha veda-

sya pramdnyam \ mahdjanc-parigrahdch cha prdmdnyasya grahah iti

veda-kdranatayd na Isvara-siddhih
\ yogardhi-sampddita-sd.-vajnya-Kapi-

122 The following words are put by the author of the Vishnu Parana (iii. ch. 18
;

"Wilson, vol. iii. p. 212) into the mouth of the deluder who promulgated the Bauddha

and other heresies : Na hy apta-vadcih nabliaso nipatanti mahasurah
\ yuktimad

vachanam grahyam inaya 'nyais cha bhavad-vidhaih
\
"Words of the1 '

competent do

not, great Asuras, fall from the sky. It is only words supported by reasons that

should be admitted by me and others like yourselves."
123 This book was published at the Sanskrit Press, Calcutta, in the S'aka year, 1769.

A new edition was published by Professor Cowell in 1864, accompanied by an English
translation. I have availed myself of this excellent version to correct a good many
mistakes in my own.
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i

Iddi-purvakah eva vd vedo 'stv ity atra aha
\

"
pramdydh paratantratvdt

sarga-pralaya-samlhavdt \ tad-anyasminn avisvdsdd na vidhdnta/ra-sam-

bhavah"
\

S'ubdl
p^amd^vaktri-yathdrtha-vakydrtha-dhl-lupa-guna-janya

iti
gunddhdr^atdyd Isvara-tsiddhih

\

nanu sakartrike 'stu yathdrtha-vdk-

ydrtha-dhlr gunah \

akartrike cha vede nirdoshatvam eva prdmdnya-pra-

yojalihm astu mcJidjana-parigrahena cha prdmdnya-graliah ity ata aha
\

"sarga-pmlaya-sambhcwdd" iti
\ pralayottaram purva-veda-ndsdd uttara-

vedasya katham pmmdnyam mahdjana-parigrahasydpi tadd abhdvdt
\

Sabdasya anityatvam utpanno ga-kdrah iti pratlti-siddJiam \ pravdhdvich-

chheda-rupa-nityatvam api pralaya-samlhavdd ndsti iti bhdvah
\ Kapild-

dayah eva sargddau purva-sargdbhyasta-yoga-janya- dharmdnulhavdt

sdkshdt-krita-sakaldrthdfy karttdrah santu
\ ity ata alia

\

"
tad-anyas-

minn" iti
\

visva-nirtiidna-samarthdh animddi-sakti-sampanndh yadi

sarvajnds tadd Idghavdd eka eva tddrisah svlkriyatdm \

sa eva lhagavdn

Isvarah
\ anitydsarva-vuhayaka-jnanavati cha visvdsah eva ndsti

\

iti

vaidika-vyavahdra-vilopah \

iti na vidhdntara-samlhavah Isvardnangi-

kartri-naye iti sesliah
\

" The second objection is that [there is no proof of an Isvara], since

the means of attaining paradise can be practised independently of any
such Being. That is to say, the celebration of sacrifices, etc., which

are the instruments of obtaining paradise, can take place otherwise, i.e.

even without an Isvara (God). For the fact that sacrifices, etc., are the

instruments of obtaining paradise is to be learned from the Veda, while

the authority of the Veda rests upon its eternal faultlessness
;
and the

[immemorial] admission of that authority results from its Deception by
illustrious men. No'v in this way there is no proof of the existence of

a God to be derived from the idea that he is the cause of the Veda. Or

let it be supposed that the Veda was preceded [composed] by Kapila

and other sages, who by their wealth in devotion had acquired omni-

science.

" In answer to all this the author says : [verse] 'Since truth depends

on an external source) since creation and dissolution occur, and since

there is no confidence in any other than God, therefore no other manner

can be conceived [in which the Veda originated, except from God].'

[Comment] Verbal truth [or authoritativeness] is derived from the

attribute, possessed by its promulgator, of comprehending tie true

sense of words [i.e. in order to constitute the Veda an authoritative
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rule of duty, it must have proceeded from an intelligent being who

understood the sense of what he tittered] ;
and since God is the sub-

stratum of this attribute [of intelligence], there is proof of his existence.

" But it may be said- that if the Veda h&d a maker, then, indeed,

such comprehension of the true sense of words as you insist upon may
be a quality belonging to him

;
but if the Yeda had nc^maker, let' it be

its faultlessness which imparts to it its authority, Awhile the '[imme-

morial] admission of that authority results from its Deception by illus-

t
trious men. l

" In answer to this the author says: 'Since creation and dissolu-

tion occur.' Since the previous Veda [the one which existed during

the former mundane period] perished after thp dissolution of the uni-

verse, how can the subsequent Veda
[i.e.

the' one supposed by our

opponents to have existed during the dissolution] be authoritative, since

there was not then even any reception of it by illustrious men [who
also had all become extinct at the dissolution]. And further, the non-

eternity of sound is proved by the conviction we have that letters such

as G are produced, [and not eternal] : and even that eternity (or per-

petuity) of the Veda which consists in unbroken continuity of tradition,

does not exist, as there is probable proof of a dissolution. 121
But, again,

it is urged that Tvapila and other saints who, from their perception of

duty, springing from the practice of devotion during the former mun-

dane period, had acquired an intuitive knowledge of every subject

may at the creation have been the cuthors of the Veda. This is an-

swered in the words,
' since there is no confidence in any other but

God.' If persons capable of creating the universe and possessing the

faculty of minuteness be omniscient, then, for the sake of simplicity,

let one such person only be admitted, namely, the divine Isvara. 123

And no confidence can be reposed in any person who is not eternal, and

who is not possessed of a knowledge which extends to all objects.

Thus the Vedic tradition disappears. And so he concludes that no

other manner [of the origination of the Veda] cau be conceived [except

124 The writers on the other side seem to reply to this Naiyayika objection about

the interruption of Ihe tradition of the Veda through the dissolution of the universe,

by saying that the Veda was retained in the memory of Brahma or the Rishis during
the interval while the dissolution lasted. See Kulluka on Manu, i. 23, above, p. 6

;

and the7>;issage of Kaiyyata on the Mahabhashya, above, p. 96.

125 " The l?w of parsimony bids us assume only one such," etc. Cowell.
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from Isvara] ;
that is, in the system of those who deny an Isvara [no

way is pointed out]." ,

II. Kusumanjali,iii. J/>. "Napramdnam andptoktir nddrishte hvachid

dptatd | adrif-ya-drishtati sitrvajno na cha nitydgafaah kshamah
"

| ayam hi

sarva-JcartritvdbhdvdvedaJcah sabdah andptoldas ched na pramdnam \ dp-

toktas 'died etad-dfrtha-gochara-jndnavato nitya-sarva-vishayalca-jndnavat-

tvam indriyddy-abhuvdb \ dgamasya cha nityatvam dushitam eva prdg iti

veda-Mro nityah satvajnafi siddhyati \

[Versd]
" The word of an incompetent person js

not authoritative
; ,

nor can there be any competency in regard to a thing unseen [by the

speaker]. To perceive invisible things, a person must be omniscient;

and an eternal scripture is impossible. [Comment] This [supposed]

scriptural testimony, denying the fact of there being a creator of all

things, if uttered by an incompetent person, would be no proof. If it

was uttered by a competent person, then the person who possessed an

acquaintance with this circumstance [that there was no creator] would

be master of a knowledge which was eternal, and universal in its range,

since he Would not be limited by any bodily organs. And we have

previously disproved the eternity of any scripture (see the first extract

from the Kusumanjali, above). Consequently an omniscient and eternal

author of the Yeda is established."

III. Kaisumanjali, v. 1. "Kdryydyojana-dhrityddehpaddt pratyaya-

tahsruteh
\ vdlcyat sanlcliyd-viseshdch cha sddhyo visvavid avyayah

"
\

...

Pratyayatah prdmdnydt \ veda-jcfni/a-jnunam kdrana-guna-janyam pra-

mdtvdt
\ pratyaltshddi-pramti-vat \

sniter veddt
\

vedah paurusheyo veda-

tvad dyurveda-vat \

kincha vedah paurusheyo udkyatvdd Ihdratddi-vat
\

veda-vdkydni paurusheydni vakyatvdd asmad-ddi-vdkya-vat \

[Verse]
" An omniscient and indestructible Being is to be proved

from [the existence of] eifects, from the conjunction of [atoms], from

the support [of the earth in the sky], etc., from ordinary usages, from

belief [in revelation], from the, Veda, from sentences, and from parti-

cular numbers."
*

The following is so much of the comment as refers to the words

pratyaya, sruti, and vdkya : "From belief, i.e. from authoritativeness.

The knowledge derived from the Veda is derived from the attributes of

its Cause; since it is true knowledge, like the true knowledge Derived

from perception. From the sruti, -i.e. the Yeda
v

The Veda is [shewn
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to be] derived from a person, by its having the characters of a Veda,

like the Ayur-veda. It is also [shewn to be] derived from a person,

by having the character of sentences, like the H.ahabharata. The

words of the Veda are [shewn to be] derived from a person, by their

having the character of sentences, like the sentences of persons such as

ourselves." >

IV. Kusumanjali, v. 16. "Sydtn." "abhuvam"i"bhavishydmi"''tyad'att

sankhya pravaklri-gd \ samdkhyd ''pi cJia sdkliandm*>,nddya-pravachandd

rite
| Vaidikottama-pwushena svatantrochchdrayituh sankhya vdchya \

"tad aikshata eko 'ham bahu sydm" ityddi-lahushu uttama-purusha-sru-

teh
| sankhyd-paddrtham anyam alia "samdkhyd" ityddi \

sarvdsdfit,

sdkhdnam hi Kdthaka-Kdldpakddydh samdkhudh sanjnd-viseshah sru-

yante \
te cha na adhyayana-mdtra-nilandhandh \ adhyetrlndm dnantydt \

dddv anyair api tad-adhyayandt \
tasmdd atlndriyartha-darsl lhagavdn

eva Isvarah kdrunikah sargdddv asmad-ady-adrishtdkrishta-kdthakddi-

sarlra-visesham adhishthdya yum sdkhdm uktavdms tasydh sdkhdyds tan-

ndmnd vyapadesah iti siddham Isvara-mananam moksha-hetuh
\

[Verse] "In the phrases 'let me be,' 'I was,' *I shall be,' [which
occur in the Veda], personal designations have reference to a speaker ;

and the names of the S'akhas could only have been derived from a

primeval utterance. [Comment] The first person (I), when it occurs

in the Veda, must be employed to denote a self-dependent utterer.

Now there are many instances there of such a use of the first person,

as in the words,
' It reflected, I am --one, let me become many.' The

author then specifies another signification of the term sankhya in the

clause,
' and the designations,' etc. For all the S'akhas of the Veda tradi-

tionally bear the names, the special names, of Kathaka, Kalapaka, etc.

And these names cannot be connected with the mere study [of these S'ak-

has by Katha, Kalapa, etc.] from the infinite multitude of students, since

they must have been studied before by others besides the persons just

mentioned. Wherefore the particular S'akhas which Isvara, the be-

holder of objects obeyond the reach of the senses, the C9mpassionate

Lord, himself uttered at the beginning of the creation, when he assumed

the bodies of Katha, etc., which were drawn on by the destiny (adrishta)

of beings like ourselves these S'akhds, I say, were designated by the

names' of the particular sages [in whose persons they were promul-

gated]. Aud so it is proved that the contemplation of Isvara is the

cause of final liberation."
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T am unable to say if the ancient doctrine of the Nyaya was theistic,

as that of the Yaiseshika Sutras (at least as interpreted by S'ankara

Misra) appears tobe, smd as that of the Kusumanjali, the Tarka-san-

graha,
126

and., the Siddhanta Huktavali undoubtedly is (p. 6 of Dr. Bal-

lantyne's ed., or p. 12 of his "
Christianity contrasted with Hindu Phi-

losophy," and p.* 13 of Dr. Ko'er's Bhasha-parichchheda, in Bibl. Ind.).

The remarks of Du Rcjer on^the subject, in pp. xv., xvi., of the intro-

duction to the last'named work, may be* consulted. The subject is also

discussed by Professor Banerjea in his work on* Hindu philosophy, pp..

144-153. The solution of the question may depend much on the inter-

pretation to be given to the aphorisms of Gotama, 19-21 of the fourth

book.

III. The Sdnkhya. The opinions of the author of the Sankhya aphor-

isms in regard to the authority of the Veda and the principles on which

that authority depends, are contained in the 45th to the 51st aphorisms

of the Fifth Book, which I extract with the comments of Vijnana

Bhikshu :
127

45. " Na nityatvam Veddndm Jcdryatva-sruteh" \

" Sa tapo'tapyata

tasmdt tapas tepdndt trayo vedd ajdyanta" ity ddi-sruter veddndm na

nityatvam ity arthah
\ veda-nityatd-vdlcydni cha sajatlydnupurvl-pravd-

hdmtchchheda-pardni \

Tarhi kim paurusheydh veddh
\
na ity aha

\

46.

" Na paurusheyatvam tat-kartuh purushasya abhdvdt
"

\ isvara-pratishe-

ddd iti seshah
\ sugamam \ aparah learttd bhavatv ity dkdnJcshdydm aha

\

47. "
Muktdmuktayor ayogyatvdt

v
\Jlvan-mukta-dhurmo VisJinur visud-

dha-sattvatayd niratisaya-sarvajno ''pi vlta-rtigatvdt sahasra-sdkha-veda-

nirmdndyogyah \

amuktas tv asarvajnatvdd eva ayogyah ity arthah
j
nanv

evam apaurusheyatvdd nityatvam eva dgatam \

tatrdha
\

48. " Na apau-

rusheyatvdd nityatvam ankurddi-vat
"

\ Spashtam \

nanv ankurddishv api

Icdryatvena ghatddi-vat purusheyatvam anumeyam \

tatrdha
\

49. "Teshdm

api tad-yoge drislita-lddhadi-prasaktiji" \

Yat paurusheyam tach chha-

126 Jnanadhikaranam a+ma
\
sa dvividho jlvatma paramatta cha

\

tatra Isvarah

sarvajnah paramatma eka eva,
\ jivatma prati sarlram bhinno vibhur nityascha \

" The substratum of knowledge is soul. It is of two kinds, the embodied soul, and the

supreme soul. Of these the supreme soul is the omniscient Is'vara, one only. The

embodied soul is distinct in each body, all-pervading, and eternal."

127
Compare Dr. Ballantyne's translation of the Sankhya Aphorisms, boo^s v. and

vi., published at Mirzapore in 1856, pp. 26 ff., as well as that which subsequently

appeared in the Bibliotheca Indica (in 1865), pp. 127 ff.
%
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rlra-janyam iti vydptir loke drishtd tasydh bddhddir evam sati sydd Hi

arthah
\

nanv Adi-purushochcharitatvdd Veddh api, paurmheydh eva ity

aha
\

50. "Yasmin adrishte'pi krita-luddhir ^apajuyate tat paurmhe-

yam
"

|

Drishte iva adrishte 'pi yasmin vastuni krita-luHdhir buddhi-

purvakatva
- buddhir jdyate tad eva paurusheyam iti vyavahriyate ity

arthah
\

etad uktam lhavati I nc, purushochcharitatd-mdtrena paurmhe-

yatvam svdsa-prasvdsayoh sushupti-kdlinaroh paurusheyatva-vyavahdrd-

bhdvdt kintu luddhi-purvakatvena \
Veddc tu 'nihsvd'sa-vad eve. adrishta-

vasdd abuddhi-purvatM'h eva Svaypmlhuvah sakdsdt svayam lhavanti
\

ato

na te paurusheydh \

tathd cha srutih "
tasyaitasya mahato Ihutasya ni-

svasitam etad yad rigvedo ity ddir "
iti

\

nanv evam yathdrtha-vtilcydrtha-

jndndpurvakatvdt suka -
vdkyasyeva veddndm 'api prdmdnyam na sydt

tatrdha
\

51. "Nija-sakty-abhvyakteh svatah prdmdnyam" \

Veddndm

nijd svdlhdvikl yd yathdrtha-jndna-janana^aktis tasydh mantrdyurvedd-

dav abhivyakter wpalamlhdd akhila-veddndm eva svatah eva prdmdnyam

siddhyati na vaktri-yathdrtha-jndna-mulakatvddind ity arthah
\

tathd

cha Nydya-sutram \ "mantrdyurveda-prdmdnya-vach cha tat-prdmdnyam"

iti
|

" Sutra 45. 'Eternity cannot be predicated of the Vedas, since

various texts in these hooks themselves declare them to have heen pro-

duced.' The sense is this, that the Yedas are proved not to be eternal

by such texts as the following: 'He performed austerity; from him,

when he had thus performed austerity, the three Vedas were produced.'

[See above, p. 4.] Those other texts which assert the eternity [or

perpetuity] of the Vedas refer merely to the unbroken continuity of

the stream of homogeneous succession [or tradition]. Are the Veda?,

then, derived from any personal author ?
'

No,' he replies in Sutra 46.

' The Vedas are not derived from any personal author. (paurusheya\

since there is no person to make them.' We must supply the words,

'since an Isvara (God) is denied.' The sense is easy. In answer to

the supposition that there may be Some other maker, he remarks,

Sutra 47,
' No

;
for there could be no fit maker, either liberated or un-

liberated.' Vishnu, the chief of all those beings who are liberated even

while they live,
123

although, from the.pure goodness of his nature, he is

possessed of perfect omniscience, would, owing to his impassiveness, be

unfit to compose the Veda consisting of a thousand sakhas (branches),
i

128 See Colebrooke's Essays, i. 369, or p. 241 of "Williams and Norgate's ed.
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while any unliberated person would be unfit for the task from want of

omniscience. (See Ankara's conjment on Brahma Sutras i. 1, 3
; above,

p. 106.) But do*s n^t, then, the eternity of the Vedas follow from

their having no personal Author ? He replies ('48),
' Their eternity does

not result from their having no personal author, as in the case of sprouts,

etc.' This is cltfar. But is it not to he inferred that sprouts, etc., since

they are products,* ha?e, lik^ jars, etc., some personal maker? He re-

plies (49J,
' If sufth a supposition he applied to these (sprouts, etc!) it

must tllere also be exposed to the objection tftat,it is contrary to what>

we see, etc.' Whatever is derived from a personal author is produced

from a body ;
this is a rule which is seen to hold invariably. But if

we assert that sprouts -are derived from a personal author, we contra-

dict the rule in question, [since they evidently did not spring from any

embodied person].' But are not the Vedas, too, derived from a person,

seeing that they were uttered by the primeval Purusha ? He answers

(50),
' That object only (even though it be an invisible one), which its

maker is conscious of having made, can be said to be derived from [or

made by] such a person.' It is only those objects, be they seen or un-

seen, in regard to which a consciousness of design arises, that are ordi-

narily spoken of as made by a person. The sense is, that it is not mere

utterance by a person which constitutes formation by that person (since

we do not ordinarily speak of the inspirations and expirations of any

person during the time of sleep, as heing formed by that person), but

only utterance with conscious dtJsign. But the Vedas proceed of their

own accord from Svayambhii (the self-existent), like an expiration, by

the force of adrishta (destiny), without any consciousness on his part.

Hence they are not formed by any person. Thus the Veda says,
' This

Rig-veda, etc., is the breath of this great Being, etc.' [See above,

p. 8.] But will not the Vedas, also, be in this way destitute of au-

thority, like the chatter of a parrot,, since they did not result from any

knowledge of the correct meaning of the words of which they are made

up ? In r<*ference to T;his, he says (51),
' The Vedashave a self-proving

authority, since they reveal their own inherent power.' The self-

evidencing authority of the entire Vedas is established by the per-

ception of a manifestation in certain portions of them, viz. in the for-

mulas and the Ayur-veda, etc., of that inherent power which tney (the

Vedas) possess of generating correct knowledge^ and does riot depend on
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i

its being shown that they (the Vedas) are founded on Correct knowledge

in their utterer,
129 or on any other ground of that 'sort. And to this

effect is the Nyaya Sutra, that ' their authorityt
is like the authority of

the formulas and the Ayur-veda.' (See abova, p. 114.)* c

In reference to the 46th Sutra I add here the 98th aphorism of the

1st book, with the.remarks by -which it is introduced a*nd followed :

Nanu diet sadd sarvajnah Isvarondsti tarhivedK.nt&mahd'Kdkyarthasya

vivckasya upadese 'ndha -param'pardsankayd aprdm&nyam prasajyeta \

,tattra aha
\

98. Siddhcf-rupa-loddhritvd,d vdkydrthopadesah \ Hiranya-

garbhddlndm siddha-rupdndfii yathdrthdrthasya boddhritvat tad-vak-

trikdyurvedddi- prdmdnyena avadhritdch cha eshdm vdkydrthopadesah

pramdnam Hi seshah
\

.

"But may it not be said that if there be no eternally omniscient

Isvara, the charge of want of authority will attach to 'the inculcation

of discriminative knowledge which is the subject of the great texts of

the Upanishads, from the doubt lest these texts may have been handed

down by a blind tradition. To this he replies : 8'6.
' From the fact that

beings perfect in their nature understood them, it results that we have

an (authoritative) inculcation of the sense.' As Hiranyagarbha (Brah-

ma) and other beings who were perfect in their nature understood the

true sense, and are ascertained to have done so by the authoritativeness

of the Ayur-veda, etc., which they uttered, their inculcation of the

sense of the texts is authority ;
such is the complete meaning of the

aphorism."

In the 57th and following Sutras of the fifth book, Kapila denies

that sound has the character of sphota, or that letters are eternal :

57. "
Pratlty-apratltilhydm na sphotdtmakah sabdah"

\ Pratyeka-

varnebhyo 'tiriJctam kalasah ityddi-rupam akhandam eka-padam sphotah

Hi yogair abhyupagamyate \ kambu-grlvddy-avayavelhyo'tirilcto ghatddy-

avayavlva \
sa cha salda-visesho pqddkhyo 'rtha-sphutlkarandt sphotah ity

uchyate \
sa sabdo 'prdmdnikah \

kutah
|

"
pratlty-apratltilhydm

"
|

sa

sabdah kirn pratlyate na vd
\ ddye yena varna-s'amuddyenat tinupurn-

129 This directly contradicts the doctrine enunciated in the Vais'eshika Sutras and

the KusumSnjali. See above, pp. 121, 123, an'd 129 f.

130 This is a various reading given by Dr. Hall in the appendix to his edition of

the Sankn'ya-pravachana-bhashya ; and I have adopted it in preference to siddha-

rupasya which the gives in his text, as the former seems to afford a better sense.
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visesha-vmshtena\o 'Ihivyajyate tasya eva artha-pratydyakatvam astu
|

Icim antargadund tew{ | antye tv ajndta-sphotasya nasty artha-pratydyana-

saktir iti
vyarthd^spho^a-kalpand ity arthah

|

Purvam veddndm nitya-

tvam pratistyddham |

id&nlm varna -
nityatvam api pratishedati |

58.

"JVa salda-nityatvaiti kdryatd-pratiteh" |

Sa eva ayam ga-kdrah ityddi-

pratyalhijnd
- biddd varna-mlyatvam na yuktam \.utpanno ga-kdrah

ityddi-pratyayena.ani^yatva-siddher ity arthah
\ pratyabhijnd taj-jdtl-

yatd-mshayinl \ anyathd^ghatdder api pmtyabhijndydh nityatdpatter iti
\

sankate\ 59. "Purva-siddha-sattvasya dbhivyaHir dlpeneva gliatasya," \

Nanu purva-siddha-sattdkasyaiva saldasya dhvany-ddilhir yd 'Ihivyalctis

tan-mdtram utpattih pratlter vishayah \ abhivyaktau drishtdnto dipeneva

ghatasya iti
\ Pariharati^ 60. "Sat-kdryya-siddhdntas chet siddha-sddha-

nam "
j Abhivyaldir 'yady andgatdvasthd

-
tydgena varttamdndvasthd-

Idbhah ity uchyate tadd sat-ltdryya-siddhdntah \ tddrisa-nityatvam cha

sarva-kdrydndm eva iti siddha-sddhanam ity arthah
\ yadi cha varttamd-

natayd satah eva jndna-mdtra-rupiny ablmyaktir uchyate tadd ghatddl-

ndm api nityatvdpattir ityddi \

" ' Sound has not the character of sphota, from the dilemma that the

latter must be either apparent or not apparent.' A modification of sound

called sphota, single, indivisible, distinct from individual letters, exist-

ing in the form of words like kalasa (jar), distinguished also from parts

of words like kambu-grlva (striped-neck) and forming a whole like the

word ghata (jar), is assumed by the Yogas. And this species of sound

called a word (pada} is designated sphota from its manifesting a mean-

ing. But the existence of this form of sound is destitute of proof.

Why ?
' Erom the dilemma that it must be either apparent or not ap-

parent.' Does this form of sound appear or not ? If it appears, then

let the power of disclosing a meaning [which is ascribed by our op-

ponents to sphota] be regarded as belonging to that collection of letters^

arranged in a particular order, by which the supposed sphota is mani-

fested. What necessity is thei;e then for that superfluous sphota ? If, on

the contrary, it does ftot appear, then that unknown sphota can have no

power of disclosing a meaning, and consequently it is useless to suppose

that any such thing as sphota exists.

" The eternity of the Yedas has been already denied. He now denies

the eternity of letters also. 58. ' Sound is not eternal, since it is clear

that it is a production.' The meaning is, that it is not reasonable to
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t

infer on the strength of the recognition of the letter G as the same

that we knew before (see Mimansa Aphorisms /.' 13
; above, p. 74),

that letters are eternal
;

since it is clear that pr anfl other letters are

produced, and therefore cannot be eternal. ^The recognition of these

letters has reference to their being of the same species as we have per-

ceived before; since otherwise we are 'landed in th0' absurdity 'that,

because we recognize a jar or any other such object" to be the same, it

must therefore be eternal. < *

p.

c

" He expresses a doubt : 59. ' What we hear may be merely the

manifestation of a previously existing thing, as a jar is manifested (not

created) by the light of a lamp.' (See Mimansa Aphorisms i. 12, 13
;

above, p. 74.) Is it not the fact that it is merely the manifestation of

previously existing language by sounds, etc., which we perceive as

originating ? An illustration of such manifestation is that of a jar by
means of a lamp.

" He repels this doubt : 60. ' If the axiom that an effect exists in its

cause be here intended, this is merely proving what is already admitted.'

If by manifestation is meant the relinquishment by any substance of its

past (?) condition, and the attainment of its present state, then we have

merely the recognized principle of an effect virtually existing in its

cause (see Sankhya Karika Aph. ix.) ;
and as such eternity is truly

predicable of all effects whatever, it is proving a thing already proved

to assert it here. If, on the other hand, by manifestation be merely

meant the perception of a thing actually existing, then we shall be in-

volved in the absurdity of admitting that jars, etc., also are eternal, etc."
r

SECT. X. On the use which the authors of the different Darsanas make

of Vedic texts, and the mode of interpretation which they adopt.

I have already (in p. 107) touched on the mode of interpretation ap-

plied by the author of the Brahma Sutras, or his commentator S'ankara

Acharyya, to the Vf.dic texts, derived chiefly from
1

the Brah/nanas and

Upanishads, on which the Vedantic doctrines are based, or by which they

are defended, or with which, at least, they are asserted to be consistent.

It will, however, be interesting to enquire a little more in detail into the

extent te which the Indian scriptures are appealed to, and the manner

in which they are treated by the authors or expounders of the different
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Darsanas. Theefy'ect proposed by the Purva-mimansa is an enquiry
into duty (dharma-ftjnasa Aph. i.). Duty is defined as something en-

joined by the ^feda\chodand-^ahhano 'rtho dharmah Aph. ii.); and

which canjiot be ascertained to be duty except through such injunc-
tion. 131

,
The first six lectures of the Mimansa, according to Mr. Cole-

brooke, "treat 'of positive injunction.;
"
the remaining six concern "in-

direct command/" * The Authority of enjoined duty is the topic of the

first leciure : its 'differences, and varieties, its parts, .... and the pur-

pose of performance, are successively considered, in the three next. . .> .

The order of performance occupies the fifth lecture
;
and qualification

for its performance is treated in the sixth. The subject of indirect

precept is opened in >he seventh lecture generally, and in the eighth

particularly. Inferable changes, adapting to the variation or copy
what was designed for the type or model, are discussed in the ninth,

and bars or exceptions in the tenth. Concurrent efficacy is considered

in the eleventh lecture; and co-ordinate effect in the twelfth." ....
" Other matters are introduced by the way, being suggested by the

main topic or its exceptions" (Misc. Essays, i. 304 f.). It appears,

therefore, that the general aim of the Purva-mimansa is (1) to prove

the authority of the Yeda, and then to (2) deduce from it the duties,

whether enjoined directly or indirectly, which are to be performed, the

manner and conditions of their performance, and their results. It is

also termed the Karma-mimansa, "as relating to works or religious ob-

servances to be undertaken for*specific ends" (ColeJ)rooke, i. 296, 325).

The Brahma-mimansa, or Vedanta, is, according to the same author,

the complement of the Karma-mimansa, and "is termed tittara, later,

contrasted with purva, prior, being the investigation of proof deducible

from the V
t
edas in regard to theology, as the other is in regard to works

and their merit. The two together, then, comprise the complete system

of interpretation of the precepts and doctrine of the Vedas, both prac-

tical and theological. They -are parts of one whole. The later Mimansa

is supplementary to the prior, and is expressly affirmed to be so : but

differing on many important points, though agreeing on others, they

are essentially distinct in a religious as well as a philosophical view"

(Misc. Ess. i. 325). In fact the Brahma-mimansa proceeds upon a de-

preciation of the value of the objects aimed at by the Karma-mimansa,
131 See Ballantyne's Mimansa aphorisms, p. 7.
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since the rewards which the latter holds out even in .-A future state are

but of temporary duration
;
and according to S'anVara it is not even

necessary that the seeker after a knowledge ofy Bra.hma should first

have studied the Karma-mimansa before hei conceives
1

rt^e
desire to

enter upon the higher enquiry (nanv ilia karmdvalodhanantaryyam vise-

shah
|

na
| dharma-fijndsdya h prdg apy ad*>iita-teddntasy& Brahma-jynd.

sopapatteTi). (S'ankara on Brahma Sutra, i. 1, l f p. .25 of Bibl.' Ind.)

This is distinctly expressed in the following passage, p. 28 :

Tasmdt kirn api vaktavyam yad-anantaram Brahma-jijndsd upadisyate

.

Hi
| uchyate \ nityanitya-vastu-vivekah ihdmutrdrtha-phala-lhoga-vira-

gah sama-damddi-sddhana-sampad mumukshatvam cha
\

tesJiu hi satsu

prdg api dharma-jijndstiydh urddhvam cha sakyatf Brahma jijndsayitum

jndtum cha na viparyyaye \
tasmad " atha" sabdvna yathokta-sddhana-

sampatty-dnantaryyam upadisyate \

" atah" sabdo hetv-arthah
\ yasmdd

vedah eva agnihotrddinum sreyas-sadhananam anitya-phalatam darsayati
" tad yathd ilia karma-chito lokah kshlyate evam eva amuttra punya-chito

lokah kshlyate" ity-adi \
tathu Brahma-vijnanad api param purushdr-

thaffi darsayati Brahma-vid dpnoti param
"

ity-adi \

tasmad yathokta-

sadhana-sampatty-anantaram Brahma-jijndsd kartavyd \

The author is explaining the word atha '

now,' or '

next,' with

which the first Sutra begins ;
and is enquiring what it is that is re-

ferred to as a preliminary to the enquiry regarding Brahma :
"
What,

then, are we to say that that is after which the desire to know Brahma

is enjoined?
' The answer is, 'it is ther discrimination between eternal

and non-eternal substance, indifference to the enjoyment of rewards

either in this world or the next, the acquisition of 'the means of tran-

quillity and self-restraint, and the desire for final liberation. For if

these requisites be present, a knowledge of Brahma can be desired, and

Brahma can be known, even before, as well as after, an enquiry has

been instituted into duty. But the converse does not hold good (i.e.

without the requisites referred to, though a man may have a know-

ledge of duty, i.e. of, ceremonial observances, he possesses no,, prepara-

tion for desiring to know Brahma). Hence by the word atha it is

enjoined that the desire in question should follow the possession of

those requisites.' The next word ata~h, 'hence,' denotes the reason.

Because the Yeda itself, by employing such words as these,
' Where-

fore just as in this life the world which has been gained by works
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perishes, so too 'l.n. a future life the world gained by merit perishes
'

points out that
ti^rewards of the agnihotra sacrifice and other in-

struments of attinir% happiness are but temporary. And by such

texts as th^s, ^He who knows Brahma attains the highest exaltation,'

the Veda further shews that the highest end of man is acquired by the

knowledge of Brahma. Hence the. desire to know Brahma is to be

entertained after the acquisition of the means which have been already

referred, to." ,

In the Mintansa Sutras, i. 1, 5, as we have seen above (p. 71), Badar

rayana, the reputed author of the Brahma Sutras, is referred to as con-

curring in the doctrine there laid down. But in many parts of the

Brahma Sutras, the opviions of Jaimini are expressly controverted, both

on grounds of reason and scripture, as a\ variance with those of Bada-

rayana.
132

I adduce some instances of this difference of opinion between the

two schools :

"We have seen above, p. 99, that according to the Brahma Sutrasthe

gods possess the prerogative (adhikura) of acquiring divine science.

This, however, is contested by Jaimini (see Brahma Sutras, i. 3, 31),

who objects (1) that in that case (as all divine sciences possess the

characteristic of being science) the gods would also have the prerogative

of becoming adepts in the science called Madhuvidya, etc., which would

be absurd, because the sun (Aditya), being the virtual object of worship

in the ritual connected with tlftxt science, could not be worshipped by
another sun, who, according to the supposition, would be one of the

deities skilled in it, and one of the worshippers. Similar difficulties

are furnished by other cases, as, for instance, that on the hypothesis

referred to, the Vasus, Ruclras, and three other classes of gods, would

be at once the objects to be known and the knowers. In the next

Sutra the further objection is made (2) that the celestial luminaries,

commonly called gods, are io reality destitute of sensation and desire
;

and on this ground also the prerogative in questio&is denied to the sup-

posed deities. Badarayana replies in the 33rd Sutra (1) that although

132 Dr. Ballantyne refers to the Mlmiinsakas as being the objectors alluded to by
S'ankara in his remarks which introduce and follow Brahma Sutra, i. 1, 4; but as

Jaimini is not expressly mentioned there, I shall not quote this text in proof of my
assertion. See Ballantyne's Aphorisms of the Vedanta, p. 12.
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the gods cannot concern, themselves with, such branched of knowledge as

the Madhuvidya, with which they themselves are mi&ed up, yet they do

possess the prerogative of acquiring pure divine
sc[ .enc*, as that depends

on the desire and capacity for it, and the non-existence of a^ny obstacle

to its acquisition (tathdpy asti hi suddJidydm Irahma-vidydydm samlJiavo

'rthitva-sdmarthydp'i-atishedhddy-apelcsliatvtid adhikdrasyti). An excep-

tion in regard to a particular class of cases cannot) heurges, set aside a

rule which otherwise holds good ;
for if it did,, the Circumstance that

the generality of men belonging to the three highest castes are excluded

from the performance of particular rites, such as the Rajasuya, would

have the effect of rendering them incapable of performing any sacrifice

whatever. And he goes on to cite several Ye/lic texts which prove

that the gods have both the capacity and the desire for divine know-

ledge. Thus : Tad yo yo devundm pratyabudhyata sa eva tad abliavat

tathd rishlndih tathd manushydndm \

"
Whosoever, whether of gods,

rishis, or men, perceived That, he became That." Again : Te ha uchur

"
Jt^nta tarn dtmdnam anvichhumo yam dtmdnam anvishya sarvdn lolcdn

dpnoti sarvdms cha Mmdn "
iti

\
Indro ha vai devundm abhi pravavrdja

Virochano 'surdnum iti
\ "They said, 'come, we shall enquire after

that Soul, after investigating which, one obtains all worlds, and all ob-

jects of desire.' Accordingly Indra among the gods, and Virochana

among the Asuras, set out "
("to go to Prajapati the bestower of divine

knowledge," according to Govinda Ananda). And in reply to the second

objection, S'ankara maintains that the sum and other celestial luminaries

are each of them embodied deities possessed of intelligence and power;

an assertion which he proceeds to prove from texts both of the Veda and

the Smriti. He then replies to a remark of the Mlmansakas, referred to

under Sutra 32, that allusions in the Yedic mantras and arthavadas (illus-

trative passages) cannot prove the corporeality of the gods, as these texts

have another object in view : and his reply is that it is the evidence,

or the want of evidence, derivable from any texts which occasions us to

believe or disbelieve, in the existence of anything ^and not the circum-

stance that such a text was or was not primarily intended to prove that

particular point. The Mimansaka is represented as still unsatisfied : but

I need not carry my summary further than to say that S'ankara concludes

by pointing out that the' precepts which enjoin the offerings to certain

gods imply that these gods have a particular form which the wor-
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shipper can contemplate ;
and that in fact such contemplation is en-

joined in the text,' .XV Let the worshipper when about to repeat the

Vashatkara meditate o^ the
deity

to whom the oblation is presented
"

(yasyai devaffiyai havir grihltam sydt tarn dhydyed vashatkarishyan}.
133

In Brahma Sutras, iii. 4, 1, it is laid down* as the principle of Bada-

rayan'a that the knowledge of Soul, described in the 4Jpanishads, is the

sole means of attaining the highest end of man, i.e. final liberation;

that it is not to lie sought with a view to, and that its operation is

altogether independent of, ceremonial observances^<^#/ |

asmdt veddnta-
t

vihitdd dtma-jndndt svatantrdt purusJidrtJiah siddhyati iti Bddardyanah

dcJiaryyo jnanyate}. This he proves by various texts (ity-evam-jdtlyaTcd

srutir vidydydh Icevaldydh purushdrtha - hetutvam srdvayati], such as

Tarati so/cam dtma-vit
\
sa yo ha vai tqf param Bfahma veda Brahma eva

Ihavati
\
Brahma-vid tipnoti param \

"He who knows soul overpasses

grief" (Chhandogya Up. see above, p. 33) ;

" He who knows that Brah-

ma becomes Brahma ;"
" He who knows Brahma obtains the highest

(exaltation) ;

"
etc. In the following Sutra (2) Jaimini is introduced

as contesting this principle, and as affirming that the knowledge of soul

is to be acquired with a view to the performance of ceremonial works.

The Sutra in question, as explained by S'ankara, means that " as the

fact that soul is an agent in works implies an ultimate regard to works,

the knowledge of soul must also be connected with works by means of

its object" (karttritvena dtmanah Jcarma-seshatvdt tad-vijndnam api . . .

visliaya-dvdrena, karma-samlandhfi eva iti}. The same view is further

stated in the following Sutras 3-7, where it is enforced by the example

of sages who possessed the knowledge of Brahma and yet sacrificed

(Sutra 3), by a text which conjoins knowledge and works (Sutra 5), by

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

the Yeda has a capacity for ceremonial rites (Sutra 6), and by others (7).

S'ankara replies under Sutra 8 to the view set forth in Sutra 2, which he

declares to be founded on a mistake, as "the soul which is proposed in

the Upanishads as thS object of knowledge is not .the embodied soul,

but the supreme Spirit, of which agency in regard to rites is not pre-

dicable. That knowledge, he affirms, does not promote, but on the

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

like this the Itihasas and Puranus afford no independent evidence, will fce quoted

below. '
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contrary, puts an end to all works "
(na cha tad-n&ndnam karmandm

pravarttakam lhavatipratyuta tat karmdny uclichhity-tti], and under Sutra

16 he explains how this takes place, viz. by th^ fackthat "
knowledge

annihilates the illusory conceptions of work, V orker, and regard, which

are caused by ignorance, and are necessary conditions of capacity for

ceremonial observances" (Api cha karmddhikdra-hetfrh kriyd-kdraka-

phala-lakshanasya samastasya prapanchasya avidyik-krvtasya vidya-samar-

thydt svarupopamarddatn dmanarM). To Sutra 3 Badsi'ayana replies that

,the ceremonial practice of sages is the same whether they do oV do not

acquire knowledge with a view to works
;
to Sutra 5, by saying that in

the text in question works and knowledge are not referable to one and

the same person, but works to one and knowledge to another
;
and to

Sutra 6, by declaring that it is merely the reading
1
of the Veda, and not a

knowledge of all its contents that is referred to in the text in question.

Another reason assigned in Sutra 17 to shew that divine knowledge is

not dependent on, 'or subservient to works, is that ascetics who practise

no Vedic ceremonies are yet recognized in the Veda as competent to

acquire it (urdhhvaretassu cha usrameshu vidyd sruyate na cha tattra kar-

mangatvam vidyaydh upapadyate karmdbhdvtit
\

na hy agnihottrddlni vai-

dikdni karmdni teshdm santi}. In the following Sutra (18) Jaimini is

introduced as questioning the validity of this argument on the ground

that the Vedic texts, which are adduced in support of it, merely allude to

the existence of ascetics, and do not recognize such an order as consistent

with Vedic usage, or that they have another object, or are ambiguous ;

while another text actually reprehends the practice of asceticism. To

this Badarayana rejoins in Sutra 19, that the texts in question prove

the recognized existence of the ascetic order as much as that of any

other
;
and that the alleged ambiguity of one of the passages is removed

by the consideration that as two of the three orders referred to, viz.

those of the householder and brahmacharin, are clearly indicated, the

third can be no other than that of the ascetic. The subject is further

pursued in the nex* Sutra 20, where the author rand his commentator

(who adduces additional texts) arrive at the conclusion that the prac-

tice of asceticism is not only alluded to, but enjoined in the Veda, and

that consequently knowledge, as being inculcated on those who practise

it, is altogether independent of works (tasmdt siddhd urddhvaretasah

asramdh sidftham cha urddhvaretassu vidhdndd vidyaydh svutantryam}.
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Again in Brahn,^. Sutras, iv. 3, 7-14, the question is discussed whether

the words sa etdn A, ;tihma gamayati, "He conducts them to Brahman,"
refer to the supreme Brahma, or to the created Brahma. Bildari

(Sutra 7) holds 'that the latter is meant, whilst Jaimini (in Sutra 12)

maintains that the former is intended. The conclusion to which the

comm'entaior comes at the closfe of his remarks on Sitra H is that the

view ta"ken by Badari.is right, whilst Jaimini's opinion is merely ad-

vanced to display ^s own ability (tasmtit
"
kdryyam Bddarir" ity esha

eva pahfiah sthitah
\

"
param Jaiminir" iti cka pakshdntara-pratipd-%

dana-mdttra-pradarsanam prajnd-vikdsandya iti drashtavyam}.

Further, in Brahma Sutras, iv. 4, 10, it is stated to be the doctrine

of Badari that the sage, who has attained liberation no longer retains

his body or bodily organs, but his mind (manas) alone, whilst in the

following Sutra (11) it is declared to be Jaimini's opinion that he re-

tains his body and senses also. In the 12th Sutra it is laid do\^p as

the decision of Badarayana that either of the two supposed states may
be assumed at will by the liberated spirit.

Jaimini and his opinions are also mentioned in Brahma Sutras i. 2,

28, and 31
;

i. 4, 18
;
and iv. 4, 5.

I shall now adduce some illustrations of the claims which the

founders of the other philosophical schools put forward on behalf of

their own principles as being in conformity with the Vedas. I begin

with a passage on this subject from S'ankara's note introductory to

Brahma Sutras i. 1, 5 ff. : *

Brahma cha t>arvajnam sarvasaktijagad-utpatti-sthiti-ndsa-kdranam ity

uktam
| Sdnkhyddayal tu parinishthitam vastu pramdndntara-gamyam eva

iti manyamdndh pradhdnddmi kdrandntardni anumimdnds tat-paratayd

eva veddnta-vdkydni yojayanti \
sarveshv evd tu veddnta-vdkyeshu srishti-

vishayeshu anumdnena eva kdryyena kdranam lilakxliayiahitam \
Pra-

dhdna-purusha-samyogdh nitydnumeydh iti Sdnkhydh manyante \

Kdnd-

dds tc etebhyah eva vdkyebhyah Isvaram nimttta-kdranam anumimate

anums cha samavai/i-k.iranam \

evam anye
'

'pi tdikikdfy vdhydbhdsa-yukty-

dbhdsdvashtumbhdh purca-paksha-vddinah ilia uttishthante
\

tattra pada-

vdkya-pramuna-jnena dchdryyena veddnta-vuki/dnum Brahmdvagati-para-

tva-pradarsandya vdkydbhdsa -yukty-dbhdxa-i>ratipattayah purvapakshl-

Icritya nirdkriyante \

tattra Sdnkhydh pradhditam triyunam affretanam

jayatah kdranam iti manyamdndh dhur "
ydni veddnta-vdkyini sarvajna'

10
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i

sya sarvasakter Brahmano jagat-kdranatvam pratiwfttayanti ity avochas

tdni pradhdna-kdrana-pakshe 'pi yojayitum sakutnte
\

sarvasaktitvam

tdvat pradhdnasydpi sva-vikdra-vishayam upapridyade \
evam sarvajna-

tvam upapadyate \
katham

\ yat tvam jndnam
f
manyase sa saftva-dharmah

" sattvdt sanjdyate jndnam" Hi smriteh
\

tena cha sattva-dharmena

jndnena kdryya-kflranavantah purushdh sarvajndh yogtnah prasiddhdh \

sattvasya hi niratisayotkarshe sarvajnatvam prasiddham \

na cha kevalasya

akdryya-kdranasya purushasya" upalabdhi-mdtfc'asycf'sarva-jnatvam kin-

'chij-jnatvam vd kalpqyitum Sakyam \ trigunatvdt tu pradhdnasya sarva-

jndna-kdrana-bhutam sattvam pradhdndvasthdydm apividyate iti pradhd-

nasya achetanasya eva satah sarvajnatvam upachcCryyate veddnta-vdkyeshu \

avasyam cha tvayd ''pi sarvajnam Brahma alhyupagachhatd sarva-jndna-

saktimattvena eva sarvajnatvam abhyupagantavyam \
na hi sarva-vishayam

jndnam kurvad eva Brahma varttate
\
tathd hijndnasya nityatve jndna-

kr^dm prati svdtantryam hlyeta \

atha anityam tad iti jndna-kriydydh

uparame uparameta api Brahma
\
tadd sarva-jndna-iaktimattvena eva

sarvajnatvam dpatati \ api cha prdg utpatteh sarva-kdraka-sunyam Brah-

ma ishyate tvayd \
na cha jndna-sddhandndm sarirendriyddlndm alhdve

jndnotpattih kasyachid upapannd \ api cha pradhdnasya anekdtmakasya

parindma-sambhavdt kdranatvopapattir mrid-ddi-vat
\

na asamhatasya

ekdtmakasyaBrahmanah \ ity evam prdpte idam sutram dralhyate \

5. "Ik-

shater na
\

asabdam"
\

na Sdnkhya-parikalpitamachetanampradhdnamja-

gatah kdranam sakyam veddnteshv dsrayitum \

asabdam hi tat
\

katham

asaldam
\

" ikshiteh"
\
ikshitritva-srdvandt kdranasya \

katham
\
evam hi

sruyate "Sad eva saumya idam agre dsld ekam eva qdvitiyam
"

ity upakra-

mya" tad aikshata ' bahu sydm prajdyeya
1

iti tat tejo 'srijata" iti
\

tattra

idam-sabda-vdchyam ndma-rupa-vydkritam jagat prdg utpatteh sad-dt-

mand 'vadhdryya tasya eva prakritasya sach-chhabda-vdch?iasya ikshana-

purvakam tejah-prabhriteh srashtritvam darsayati \

tathd cha anyatra
" dtmd vai idam ekah eva agre dslt

\

na anyat kinchana mishat
\

sa aik-

shata 'lokdn nu srijai' iti sa imdn lokdn"asrijata
"

iti ikshd-purvikdm eva

srishtim dchashte
f

. . . . ity-evam-ddlny api sarvajnesvara-kfcrana-pardni

vdkydny uddharttavydni \ yat tu uktam " sattva-dharmena jndnena sar-

vajnam pradhdnam bhavishyati
"

iti tad na upapadyate \

na hi pradhd-

ndvasthdydm guna-sdmydt sattva-dharmo jndnam sambhavati
\

nanu

uktam*" sarva-jndna-saktimattvena sarvajnam bhavishyati" iti tad api na

upapadyate \ yadi grna-sdmye sati sattva-vyapdsraydih jndna-iaktim
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dsritya sarvajnam ^radhdnam uchyeta kdmam rajas-tamo-vyapdsraydm

apijndna-pratilandh^fli-saktim dsritya kinchij-jnatvam uchyeta \ api cha

na asdkshikd sattvh-vrntir j'dndti, na abhidhiyate \
na cha achetanasya

pradhdnasya \sakshitvam aiti
\

tasmdd anupannam pradhdnasya sarvaj'na-

tvam
| yofffndm tu chetanatvdt sarvotkarsha-nimittam sarvaj'natvam upa-

pannam ity amitldharanam
\

atha punah sdkshi-nimittam ikshitritvam

pradhdnasya kalpfeta *yathd t agni-nimittam ayah-pinddder dagdhritvam

tathd sati,yan-nimitiam ihshitritvampradhdnasya tad eva sarvajnam mukh-

yam Brahma jagatah kdranam iti yuktam \ yat 'punar uktam Brahmano
J

pi na mukhyam sarvajnatvam upapadyate nitya-jndna-kriyatve j'ndna-

kriytim prati svdtantryasambhavdd ity attra uchyate \

idaih tdvad bhavtin

prashtavyah
" Icatham nitya-jndna-kriyatve sarvajnatva-hdnir" iti\ yasya

hi sarva-vishayduabhusana-kshamam j'ndnam nityam asti so 'sarvajnah iti

vipratishiddham \ anityatve hijndnasyaJtaddchijjdndti kaddchidna jdndti

ity asarvaj'natvam api sydt \

na asau jndna-nityatve dosho 'sti
\ jndna-

nityatve jndna-vishayah svdtantrya-vyapade&o na upapadyate iti chet
\

na
\ pratataushna-prahdse 'pi savitari dahati prakdsayati iti svdtantrya-

vyapadesa-darsandt \

nanu savitur ddhya-praMsya-samyoge sati dahati

prakdsayati iti vyapadesak sydt \

na tu Brahmanah prdg utpatter jndna-

karma-samyogo 'sti iti vishamo drishldntah
\

na
\ asaty api karmani savitu

prakdsate iti karttritva-vyapadesa-darsandt \

evam asaty api jndna-kar-

mani Brahmanas " tad aikshata" iti karttritva-vyapadesopapatter na vai-

shamyam \ karmdpekshdydm tu Brah,mani ikshitritva-srutayah sutardm

upapanndh \
kim punas tat karma yat prdg utpatter Isvara-j'ndnasya

vishayllhavati iti
\ tattvdnyatvdbhydm anirvachanlye ndma-rupe avyti-

krite vydchiklrshite iti Irumah
\ yat-prasdddd hi yogindm apy atitdnd-

gata-vishayam pratyaksham jndnam ichhant\ yoga-sdstra-vidah kimu vak-

tavyam tasya^nitya-suddhasya isvarasya srishti-sthiti-samhriti-vishayam

nitya-jndnam lhavati iti
\ yad Spy uktam prdg utpatter Brahmanah sarl-

rddi-samlandham antarena ikshitritvam anupapannam iti na'tach chodyam

avatarati savitri-prakdsa-vad Brahmano jndna-svarupa-nityatrena jndna-

sddhandpekjhdnupapatteh |

. . . . yad apy uktam "
pradhdnasya anekdt-

makatvdd mrid-ddi-vat kdranatvopapattir na asamhatasya Brahmanah "

iti tatpradhdnasya asaldatvenaev^pratyuktam \ yathd tu tarkendpi Brah-

manah eva kdranatvam nirvodhum sakyate na pradhdnddmdih tathd pra-

panchayishyate
" na vilakshanatvdd asya" ity-evam-ddind (Brahma Su-

tras ii. 1, 4) |

-,
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Attra aha yad uktam " na achetanam pradhdnamjUgat-kuranam ikshi-

tritva-sravandd
"

iti tad anyathd'py ,upapadyate,^ achetane 'pi chetana-

vad upachdra-darsandt \ pratydsanna-pdtanatdni.kulaxya dlakshi/a kulam

pipatishati ity achetane 'pi kule chetana-vad upachdro drishta?,tad-vad ache-

fane 'pi pradhdne pratydsanna-sarge chetana-vad upachdro bhavishyati

"tad aikshata" tti
\ yathd lake kaschich chetanah sridtvd bhuktvd cha

"
apardhnegrdmam rathena gamishydmi" if.i

IksMtvfr anantaram tathaiva

niyamena pravarttate tathd pradhunam api makad-d&y-ukdrena* niyamena

pravarttate \
ta&mdck, chetana-vad upacharyyate \

kasmdt punaK Jcarttnad

vihuya mukhyam ikshitritvam aupachdrikam kalpyate \

"
tat tejah aik-

shata
" " tdh dpah aikshanta" iti cha achetanayor apy ap-tejasos chetana-

vad upachdra-darsanat |

tasmdt sat-karltrikam' api ikshanam aupachuri-

kam iti gamyate upaehdra-prdye vachandd ity evam prdpte idam sutram

drabhyate \

6. "Gaunas chet
\
na

\
dtma-sabddt"

\ yad uktam pradhunam

achetanam sach-chhabda-vdchyam tasminn aupachdrikl ikshitir ap-tejasor

iva iti tad asat
\
kasmdt

\
dtma-sabddt

\

" sad eva saumya idam agre

asld" ity upakramya "tad aikshata tat tejo 'srijata
"

iti cha tejo 'b-annd-

ndm srishtim uktvd tad eva prakritam sad ikshitri tuni cha tejo-b-anndni

devatd-sabdena pardmrisya aha " su iyam devatd aikshata hanta aham

imds tisro devatdh anena jivena dtmand 'nupravisya ndma-rupe vydkara-

vdni" iti
|

tattra yadi pradhunam achetanam guna-vrittyu ikshitri kal-

pyeta tad eva prakritatvdt sd iyam devatd pardmrisyeta \

na tadd devatd

jlvam dtma-sabdena abhidadhydt \ jlvo hi ndma chetanah sarlrddhyakshah

prdnandm dhdrayitu prasiddher nirvdchandch cha
\

sa katham achetanasya

pradhdnasya dtmd bhavet
\

dtmd hi ndmd svarupam \

na achetanasya

pradhdnasya chetano jlvah svdrupam bhavitum arhati
\

attra tu che-

tanam Brahma mukhyam ikshitri parigrihyate \ tasya jlva-vishayah

atma-sabda-prayogah upapadyate \

tathd " sa yah esho
f
'mmd etaddt-

myam idam sarvam tat satyam sa dtfkd tat tvam asi S'vetaketo
"

ity

attra " sa dtmd "
iti prakritam sad-anirndnam dtmunam dtma-sabdena

upadisya "tat tvam asi S'vetaketo" iti'-chetanasya S'vetaketor dtmatvena

upadisati \ ap -
tkjasos tu vishayatvdd achetanatvam ntimtf- rupa -

vyd-

karanudau cha prayojyatvena eva nirdesut
\

na cha dtma - sabda - vat

kinchid mukhyatve kdranam asti iti y.uktam kula-vad gaunatvam ikshi-

tritvasya \ tayor api cha sad-adhishfhitatvdpeksham eva tks/n'tritvam
\

satas iv dtma-sabddd na gaunam ikshitritvam ity uktam
\
atha uchyate \

achetane'pipradhune bhavaty dtma-sabdah
\
dtmanah sarvdrtha-kdritvdt

\
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yathd rdjnah sarvd.- fha-7cdrini bhritye bhavaty dtma-sabdo "mama utmd

Bhadrasenah "
iti

\ prndhdnam hi yurushdtmano
m

bhogdpavargau kurvad

upakaroti rdjnah ufe bhfytyah sandhi-vigrahddishu varttamdnah
\
athavd

ekah eva dtr^a-sabdas chelandchetana-vishayo bhavishyati "bhutdtmd"
"
indriydtmd

"
iti cha prayoga-darsandd yathd ekah eva jyotih-sabdah

kratu-jvalana-visJtayah \

tattra kutah etad dtma-sabdddlkshiter agaunatvam

ity attra uttaram p&thati \
7.

"
Tan-nishthasya mokshopadesat

"
|

na pra-

dhanam afhetanam &tma-$abdalambanam 'bhavitum arhati "sa utmd" iti

prakritafh, sad animunam uddya
" tat tvam asi S^vetaketo

"
iti chetanasya

S'vetaketor mokshayitavyasya tan-nishthdm upadisya
"
Acharyyavan pu-

rusho veda tasya tdvad eva chiram ydvad na vimokshye atha sampatsye"

iti mokshopadesdt \ yadiJiy achetanam pradhdnam saeh-chhabda-vdchyam

"tad asi" iti grdhayeU mumukshum chetanam santam " achetano 'si"

iti tadd viparlta-vddi sdstram purushasya anarthdya ity apramdnam

sydt |
na tu nirdosham sdstram apramdnam kalpayitum yuktam \ yadt

cha ajnasya sato mumukshor achetanam andtmdnam " utmd "
ity upadiset

pramdna-bhutam sdstram sa sraddadhdnatayd 'ndha-go-langula-nydyena

tad-dtma-drishtim na parityajet tad-vyatiriktam cha dtmdnam na prati-

padyeta \

tathd sati purushdrthdd vihanyeta anartham cha richhet
\

tas-

mdd yathd svargddy-arthino
'
'

gnihotrddi-sddhanam yathd-bhutam upadi-

sati tathd mumukshor api
" sa atmd

\
tat tvam asi S'vetaketo" iti

yathd
- bhutam eva dtmdnam upadisati iti yuktam \

evam cha sati

tapta -parasu -grahana -moksha-drishtdntena satydbhisandhasya moksho-

padesah upapadyate |

. . . . ta&mdd na sad - animany dtma -
sabdasya

gaunatvam \ bhritye tu svdmi -
bhritya

-
bhedasya pratyakshatvdd upa-

panno gaunah dtma-sabdo " mama dtma, Bhadrasenah "
iti

\ api cha

kvachid gaunah sabdo drishtah iti na etdvatd sabda-pramdnake 'rthe

gaum kalpand nydyyd sarvattra andsvdsa -prasangdt \ yat tu uktafn

chetandchetanayoh sddhdranah dtma-sabdah kratu-jvalanayor iva jyotih-

sabdah iti
\

tad na
\ anekdrthatvasya anydyyatvdt \

tasmdch chetana-

vishayah eva mukhyah dtma-saMas chetanatvopachdrdd bhutddishu pra-

yujyate
"
blvitdtmd

" '*"

indriydtmd
"

iti cha
\
sddhtiranatve

J

py dtma-

sabdasya na prakaranam upapadam vd kinchid niichdyakam antarena an-

yatara-vrittitd nirdhdrayitum sakyate I na cha atra achetanasyanischd-

yakam kinchit kdranam asti prakritam tu sad ikshitri sanmliitas cha

chvtanah S'vetaketuh
\

na hi chetanasya S'vetakeCor achetanah dtmd sam-

114 The edition printed in Bengali characters reads purushasya afmanah.
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bhavati ity avochama
\
tasmdch chetana-vishayah iha dtma-6abdah iti

nischlyate \ ,

" And it has been declared that Brahma, omnfsciett-t and omnipotent,

is the cause of the creation, continuance, and' destruction qf the world.

But the Sankhyas and others, holding that an ultimate (parinishthita)
5

substance is discoverable by other proofs, and inferring' the existence of

Pradhana or other causes, apply the texts of the>Upunishads as having

reference to these. For (they assert that) all the texfe of the Upauishads

which relate to the crpation, design inferentially to indicate the 'cause by

the effect. The Sankhyas think that the conjunctions of Pradhana and

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

the followers of Kanada (the Yaiseshikas) deduce that Isvara is the in-

strumental cause and atoms the material cause 136
(of the world). So, too,

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

or reasoning. Here then our teacher (achdryya), who understood both

words and sentences and evidence, with the view of pointing out that

the texts of the Upanishads have for their object the revelation of

Brahma, first puts forward and then refutes the fallacies founded by
those persons on texts or reasoning. The Sankhyas regarding Pradhana,

consisting of the three qualities (gunas, viz. sattva, rajas, and tamas, or

"
Goodness,"

"
Passion," and " Darkness "), and inanimate, as the cause

of the world, tell us : (a)
' Those texts in the Upanishads which, as you

say, declare that an omniscient and omnipotent Brahma is the cause of

the world, can be applied to support' the view that Pradhana is the

cause. For omnipotence in regard to its own developments is properly

predicable of Pradhana also
;

and omniscience too may be rightly

ascribed to it. You will ask, how ? "We answer (5), "What you call know-

ledge is a characteristic of ' Goodness '

(sattva), according to the text of

the Smriti, 'From Goodness springs knowledge.' And (c) through this

knowledge, which is a characteristic of Goodness, Yogins, who are men

i,

135
Compare Sankhya Sutras, i. 69; paramparyye 'p& ekatra parinishtha, etc.,

which Dr. Ballantyne renders,
" Even if there be a succession, there is a halt (pari-

tiishtha) at some one point,*" etc.

1

.
36

The^phrase so translated is samavayi-karanam. The word samavaya is rendered

by Dr. Ballantyne, in his translation of the fihashaparichheda (published January,

1851), p. 22, by "intimate Delation" (the same phrase as Dr. Roer had previously

employed in 1850) ; and in the translation of the Tarka-sangraha (published in

September of frie same year^, pp. 2 and 4, by
" co-inherence."
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with bodily organs,
137 are reputed to be omniscient; for owing to the

transcendent excellence of Goodness its omniscience is matter of notoriety.

Nor it is only of ia person (purmha) whose essence is mere perception,

and who is dev6id of corporeal organs, that either omniscience or partial

knowledge can be predicated : but from Pradhana being composed of

the three qualities, Goodness, which is the cause of omniscience, belongs

to it tdo in the condition of Pradhana. And so in the texts of the Upa-
nishads pmnisciene is figuratively ascribed to it, although it is uncon-

scious. " And (d] you also, who recognize an omniscient Brahma, must

of necessity acknowledge that His omniscience consists in His possessing

the power of omniscience. For He does not continually exercise know-

ledge in regard to all objects. For (e} if His knowledge were continual.

His self-dependence (or voluntary action) in reference to the act of know-

ledge would be lost. But if knowledge be not continual, then when

the act of knowledge ceases Brahma must cease (to know). And so

omniscience results from the possession of the power of omniscience.

Further (/) you, too, hold that before the creation Brahma was devoid

of any impulse to action. Nor can knowledge be conceived to arise in

anyone who has no bodily organs or other instruments of knowledge.

Moreover (g} causality can properly be ascribed to Pradhana (as it can

to earth, etc.) owing to the variety in its nature,
138 and the consequent

possibility of its development, but not to Brahma whose essence is simple

and uniform.' These arguments having been urged, the following Sutra

is introduced : 5. 'No; for in coasequence of the word 'beholding' being

employed, your view is contrary to the Veda.' (a) The unconscious Pra-

dhana, imagined by the Sankhyas as the cause of the world, can find no

support in the TJpanishads. For it is unscriptural. How so ? From its

beholding, i.e. because the act of 'beholding' (or 'reflecting') is in scrip-

ture ascribed to the cause. How? Because the Yeda contains a text which

begins thus :
'

This, o fair youth, was in the beginning'
'

Existent, one

without a second' (Chh. Tip. yi. 2, 1); and proceeds: 'It beheld, let

137 The epithet Jcaryyd-Jiaranavantah is rendered dehendrrya-yukta in the Bengali

translation of S'ankara's comment, which forms part of
(
the edition of the S'arlraka-

sutras, with comment and gloss, published at Calcutta in 1784 of the S'aka sera. This

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

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

natur,j
a variety

corresponding to that exhibited by the different kinds of objects which constitute the

visible creation ; whilst Brahma is one and uniform. , ,
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me multiply, and be propagated.'
' It created light

'

(3). By these

words the scripture, having first determined that the world, denoted by
the word '

this
' and now developed as Name ad E,prm, subsisted be-

fore the creation in the form of the l

Existent,' then goes on to shew

that this very subject of the text, denoted by the word '

Existent,'

became, after 'beholding,' the creator of 'light and other objects. And

accordingly another text (Ait. Up. i. 1) declares jn th,e following words

that the creation was preceded,, by
'

beholaing :
' '

T^his was in the be-

ginning Soul, one only ; there was nothing else which saw. 139
. It be-

held, Let me create worlds; it created these worlds.'
" After quoting

two other texts S'ankara proceeds : "These and other passages may also

be adduced which shew that an omniscient Isvara was the cause (of all

things). And (5) the opinion which has been < referred to, that Pra-

dhana will be omniscient in virtue of the knowledge which is an attri-

bute of Goodness, is groundless. Eor since the three qualities are in a

state of equilibrium as long as the state of Pradhana lasts, knowledge

as an attribute of Goodness cannot then belong to it. And the assertion

(<?) that Pradhana will be omniscient from possessing the power of

omniscience is equally untenable. If (#) in reliance on the power of

knowledge residing in Goodness during the state of equilibrium, it be

maintained that Pradhana is then omniscient, a merely partial know-

ledge may with equal reason be ascribed to it on the strength of the

power to obstruct knowledge which resides in Passion and Darkness

(the other two qualities which constitute it). Besides, no function of

Goodness can either be, or be called, knowledge, unless it be accom-

panied by the power of observing (or witnessing). 'But Pradhana, being

unconscious, possesses no such power. Consequently the omniscience of

Pradhana is untenable. And the omniscience of Yogins, (<?) springing

from their eminence in every attribute, becomes possible inconsequence

of their being conscious creatures
;
and therefore cannot be adduced as

an illustrative argument in the case before us. If, again, you ascribe to

Pradhana a power of reflection derived from an obcerver (like the power

of burning possessed by iron balls, etc., which is derived from fire)

then it will be right to say that the source from which that power of

reflection comes to Pradhana, viz. the omniscient Brahma in the proper

sense, apd nothing else, is the cause of the world. Once more, (e) it is

139 This is the sense assigned in Bohtlingk and Roth's Lexicon to the word mishat.

The commentators render it
'"
moving

"
(chalet)*
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urged that omniscience cannot in the literal sense be properly attri-

buted even to Brahma himself, because if the cognitive acts were con-

tinual, His self-cJepen^ence (or spontaneity), in regard to the act of

cognition, w^uid be no longer conceivable : we reply, that we must ask

you how the supposition that cognitive acts are continual, interferes

with 'the existence of omniscience. Because it is a zontradiction to say

that he who possesses a perpetual knowledge which can throw light

upon al^ subjects *an
b,e otherwise than omniscient. For although on

the hypothesis that knowledge is not continual, a negation of omni-

science would result, as in that case ithe person in question would some-

times know and sometimes not know, the same objection does not

attach to the supposition of a perpetuity of knowledge. If you reply

that on that supposition, self-dependence (or spontaneity), in regard to

knowledge can no longer be attributed, we deny this, because we ob-

serve that spontaneity, in regard to burning and illuminating, is attri-

buted to the sun, although he continually burns and shines. If you

again object that this illustration does not hold good, because the

power in question is ascribed to the sun only when his rays are in

contact with the objects to be burnt or illuminated, whereas before

the creation, Brahma has no contact with the object of knowledge ;

we reply that the parallel is -exact, because we observe that agency in

shining is attributed to the sun even when there is no object [for his

beams] ;
and in the same way agency in regard to 'beholding,' is justly

ascribed to Brahma, even when there is no object of knowlege. But

the texts which record the fact of '

beholding
'

will be applicable to

Brahma with still greater propriety if that '

beholding
' have had refer-

ence to a positive object. What then is the object which is contem-

plated by Brahma before the* creation ? 'We reply, the undeveloped

Name and 1'orm which were not describable either in their essence or

differences, and which He wished to develope. For what need we say

to prove the perpetual knowledge, relating to the creation, continuance,

and destruction of ttfe world, which belongs to Isv^ra, the perpetually

pure, from whose grace it is that the intuitive knowledge of things past

and future, which men learned in the Yoga doctrine attribute to Yogins,

is derived ? And as regards the farther objection (/) that Brahma, who

before the creation was without body or organs of sense, could not be

conceived to 'behold,' that argument cannot be sustained, as from
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Brahma's existence in the form of knowledge being, like the sun's lustre,

perpetual, he cannot be supposed dependent upon any (bodily organs

as) instruments of knowledge." . . . .
" Then a^3 regards the assertion

(#) that Pradhana, from its multiformity of character 'can
( (like

earth

etc.,) be readily conceived as the cause (of the manifold products which

we see around us); whilst such causality cannot be -ascribed to the

simple and uniform Brahma, that has been answered by the remark

that the existence of Pradhana is not established ly scripture. And

that the causality of Brahma, but not that of Pradhana, etc.
1

,
can be

established by reasoning will hereafter be shewn in the Sutras,
* Brah-

ma, you say, cannot be the material cause of this world, because it

differs from him in its nature,' etc. (Brahma Sqtras, ii. 1, 4ff.). Here

the Sankhyas remark :
' As regards your objection that the unconscious

Pradhana cannot be the cause of the world, because the Veda describes

that cause as '

beholding,' we observe
(7i)

that that text, if otherwise

explained, will be consistent with our view. For we find that even

unconscious objects are figuratively spoken of as conscious. Thus we

notice that any one who perceives that the bank of a river is on the

point of falling, speaks in a figurative way of that unconscious bank as

intending to fall.
140 In the same way when Pradhana is on the point of

creating, it can be figuratively said of it/although unconscious, as of a

conscious being, that it
'
beheld.' 141 Just as any conscious person, after

bathing and eating, resolves that on the following day he will proceed

to his village in a car, and afterwards a?ts according to that plan, so too

Pradhana (becoming developed) in the form of Mahat (intellect), etc.,

acts according to a law, and therefore is figuratively spoken of as con-

scious.. If you ask us, why we abandon the proper sense of '

beholding,'

and adopt a figurative one, we answer that we do so because we find the

term figuratively applied to "Water and to Light, though unconscious ob-

jects, in the Yedic texts, 'The Light beheld,'
' the Waters beheld' (Chh.

Up. vi. 2, 3f.). Hence from the fact tha,t the expression is for the most

140 E/ulam pipatishati, litrrally, "The bank wishes to fall;" but, as is well known,
a verb, or verbal noun, or adjective, in the desiderative form, often indicates nothing
more than that something is about to happen". Here, however, the Sankhyas are

introduced as founding a serious argument on this equivocal form of speech.

141 See' Vijniina Bhikshu's remarks on the Sankhya Sutra, i. 96, where the same

illustration is given.
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part figuratively employed, we conclude that the act of beholding,' per-

formed by the ' Existent '

also Tras a figurative one." These objections

having been brought forward, the following Sutra is introduced : 6. " If

you say that the act of '^beholding' is figuratively ascribed to Pradhana,

it is not so, because the word Soul also is applied to the cause."
(7t) "The

assertion that the unconscious Pradhana is designated by the word ' Ex-

istent,' and that 'behblding' is figuratively ascribed to it, as to Water and

Lightens incorrect. Why ? Because the word Soul also is employed. The

text which begins with the words, _

'

This, o fab; youth, was in the be-

ginning Existent,' and goes on 'It beheld, it created light,' after relating

the creation of Light, Water, and Food, refers to that 'Existent,' the

'beholder,' which is the subject of the text, and to Light, Water, and

Food, under the appellation of deities, thus :
' This deity beheld (or re-

solved), come let me enter into these three deities with this living Soul,

and make manifest Name and Form '

(vi. 3, 2). Here if the unconscious

Pradhana were regarded as being, through the function of the quality (of

Goodness), the '

beholder,' it would from the context be referred to in

the phrase
' that deity ;' and then the deity in question could not denote

a '

living being
'

by the term, ' Soul.' For the principle of life is both

according to common usage, and interpretation, the conscious ruler of the

body, and the sustainer of the vital breaths. How could such a prin-

ciple of life be the Soul of the unconscious Pradhana ? For Soul means

the essential nature, and a conscious principle of life cannot be the es-

sence of the unconscious Pradnana. But in reality the conscious Brah-

ma is understood in this text as the 'beholder' in the proper sense of the

term
;
and the word Soul, as relating to the principle of life, is rightly

applied to Him. And thus in the sentence ' This entire universe is iden-

tical with^this subtile particle ;
it is true; it is Soul : Thou art it, o SVe-

taketu,' (Chh. Up. vi. 8, 6 f.) the author by employing the words '
it is

Soul '

designates the subtile particle, the Existent, which is the subject

of the text, as Soul, by the fterm Soul, and so in the words ' thou art it,

o S'vetaietu,' describes the conscious S'vetaketu1 as being Soul. But

Water and Fire are unconscious things, because they are objects of

sense,
1" and because it is pointed out that they were employed in the

manifestation of Name and Form
;
and so there is no reason, as in the

142
Vishayatvat = driff-rtshayatvat, "from their being objects of'the sense of

sisrht." Govinda Aiuuida.
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case of Soul, to describe them as ' beholders '
in the proper sense : that

term must be applied to them by a figure, as iu the case of the ' river

bank.' And their act of 'beholding' was depended on their being
^

governed by the ' Existent.' But, as we have'said, the actof ' behold-

ing
'

is not figurative in the case of the '

Existent,' because the word

Soul is applied to ife But it is now urged ('), that the
c
term Soul does

apply to Pradhana, though unconscious, because ifc'fulfils all the objects

of soul; just as it is applied by a king to his servant'who accomplishes

all his designs, when he 'feays
' Bhadrasena is my soul.' For Pradhana

renders aid to a man's soul by obtaining for it both celestial enjoyment,

and final liberation, as a king's servant assists him by acting in peace

and war, etc. Or (j ) the one word Soul may apply both to conscious

and unconscious objects, as we see it employed in the phrases
' soul of

the elements,'
' soul of the bodily organs ;

'

just as the same wor(ijyotis

means both sacrifice and light. Why then, the Sankhyas conclude,

should you infer from the word ' Soul
'

that the term '

beholding
'

can-

not be figuratively used ?

" This is answered in the 7th Sutra ('Soul cannot denote Pradhana),

because it is declared that the man who fixes his thoughts upon it

obtains final emancipation.' Unconscious Pradhana must not be under-

stood to derive any support from the word ' Soul
;

'

for after referring

in the words 'it is Soul' to the 'Existent,' the 'very subtile thing,'

which is the subject of the passage, and indicating in the words ' thou

art it, o S'vetaketu,' that the conscious^" S'vetaketu, who was about to

obtain emancipation, was intent upon it, the text above adduced de-

clares his emancipation in the words ' the man who has an instructor

knows, "this will only last until I am liberated; I shall then be per-

fected."
'

(Chh. Up. vi. 14, 6) Por if the unconscious Pradhana were

denoted by the term 'Existent,' the words 'thou art it/ would cause

the conscious person, who was seeking after emancipation, to under-

stand (of himself)
' Thou art unconscious ^' and in that case the S'astra

which declared what' was contradictory would be unauthoritdive, be-

cause injurious to the person in question. But we cannot conceive a

faultless S'astra to be unauthoritative. And if a S'astra esteemed au-

thoritative should inform an ignorant seeker after emancipation, that a

thing which was not sou! was soul, he (the ignorant seeker) would in

consequence oi" his faith, persist in regarding it as soul, as in the case of
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the blind man and the bull's tail,
143 and would fail of attaining to soul

which was quite different from it ;
and would in consequence lose the

object of its efforts, end suffer jnjury. It is therefore proper to con-

clude that >>ust as the Yedic precept, that he who desires paradise should

perform the agnihotra sacrifice is conformable to truth, so, too, the text

which says to the man seeking after emancipation,
' this is soul, thou art

that, o S'vetakettf,' declares, to him soul in conformity with the reality.

And so,-. as in th^case of the man (changed with theft) who takes into his

hand the red-hot axe, and (in consequence of 'the truth of his protesta-

tion of innocence) is delivered (Chh. Up. vi. 16, 2), the promise of final

emancipation will hold good in the case of the man whose thoughts are

fixed on the true Brahma. . . . Consequently the application of the word
' soul

'

to the ' existent subtile thing
'

is not figurative.
' Whereas (')

the use of the same word when applied to a servant (as when it is said

'Bhadrasena is my soul'), is shown to be figurative by the manifest

distinctness of a servant.from his master. And the fact that a word is

sometimes observed to be employed figuratively does not justify the

supposition that it is so used in cases where the (proper) sense is estab-

lished by the words
;
because that would give rise to doubt in every

instance. Again, (j) it is incorrect to say that the word soul is common to

things conscious and unconscious, (as the term jyotis means both sacri-

fice and flame), because the assertion that it has a variety of significa-

113 The story or fable here alluded^ to is told at length by Ananda Giri, and more

briefly by Govinda Ananda as follows : Kaschit kila dushtatma maharanya-marge

patitam andhaih sva-bqndhu-nagaraih jigamishum babhashe " kim attra uyushmata

duhkhitena sthiyate
"

iti
\

sa cha andhah sukha-van>m akarnya tarn Tiptam matva

uvacha " aho mad-bhagadheyam yad attra bhavan mam dtnam svabhishta-nagara-

prapty-asamartham bhashate" iti
\

sa cha vipr^lipsur dushta-go-yuvTmam anlya to,-

diya-langulaqn andhaih grahayumasa upadidesa cha enam andham ^ esha go-yuva

tvam nagaram neshyati ma tyaja langulam" iti sa cha andhah sraddhalutaya tad

atyajan svabhfshtam aprapya anartha-paramparam praptas tena nyayena ity arthah
\

" A certain malicious person said to a blind man who was lying on the road through

a forest, and wishing to proceed tcTthe city of his friends,
'

Why, distressed old man,

do you stay here ?
'

Tl?e blind nifin hearing the agreeable ^voice of the speaker, and

regarding him as trustworthy, replied :
'

< ) how great is my good fortune that you
have iiccosted me who am helpless, and unable to gi? to the city which I desire to

reach!' The other, wishing to deceive him, brought a vicious young bull, and made

the blind man lay hold of his tail, and told him that the young bull would conduct

him to the city, enjoining him not to let go the tail., Trusting to the speaker, the

blind kept his hold, but did not attain the object of his desire, and encountered a

series of mishaps ; such is the illustration." ^
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tions is unreasonable. Hence the word soul, which properly refers to con-

scious things, is applied to the elements, etc., by a figurative ascription to

them of consciousness, as when we say,
' the sovil ofHhe elements,' or

' the soul of the bodily organs.' And even if it were admitted that the

word soul was common to different things, it could not be ascertained

whether it had reference to one thing or another unles^ the context or

some auxiliary word determined the point. <
But' in the case before us

there is nothing to determine that it denotes anything unconscious ;
on

the contrary, the subject *bf the sentence is the '

Existent, the beholder,'

and in immediate connection with it is the conscious S'vetaketu
;
for as

we have already said an unconscious thing cannot be conceived as the

soul of the conscious S'vetaketu. Thus it is settled that the word
' soul

'

refers to a conscious being," etc.

In the fourth section ( pdda) of the 1st Book, the author of the Sutras

returns to his controversy with the Sankhyas, and S'ankara, after allud-

ing to the aphorisms in which they had previously been combated, pro-

ceeds as follows (p. 334) :

Idam tv iddriim avasishtam dsankyate \ yad uktam pradhdnasya asab-

datvarn tad asiddham Jcdsuchit sdkhdsu pradhdna-samarpandlhdsdndm

sabddnam sruyamdnatvdt \

atah pradhdnasya kdranatvam veda-prasid.

dham eta mahadbhih paramarshibhih Kapilddilhih parigrihltam iti pra-

sajyate \

tad ydvat teshdm sabddnam anya-paratvafh na pratipddyate

tdvat sarvajnam Brahma jagatah kdranam iti pratipdditam apy dkull-

Ihavet
|
atas teshdm anya-paratvam daHayitum parah sandarlhah pra-

varttate
\

" dnumdnikam api" (Br. Sutra i. 4, 1) anumdna-nirupitam

api pradhdnam
" eJceshdm" sdkhindm saldavad upalalhyate \

Kdthake hi

pathyate
" mahatalf param avyaktam avyaktdt purushah parah

1 '

iti
\

tattra ye eva yan-ndmdno yat-kramakds cha mahad-avyatya-purushdh

smriti-prasiddhds te eva iha pratyalhijndyante \

tattra
"
avyaktam

"
iti

smriti-prasiddheh saldddi-hmatvdch cha na vyaktam avyaktam iti vyut-

patti-samlhavdt smriti-prasiddham pradhanam abhidhlyate \

atas tasya

sabdavattvdd asabdat'am anupapannam
M*

|

tad eva cha jagatah kdranam

iruti-smriti-prasiddhilhgah iti chet
\

na etad evam
\
na hy etat Kdthaka-

vdkyam smriti-prasiddhayor mahad-avyaktayor astitva-param \

na hy attra

yddrisam smriti-prasiddham svatantraih kdranam trigunam pradhdnam
c>

14 The text eiven in the Bibl. Indica has upapannam, but I follow the old edition

in Bengali characters in reading anupapannam, which seems required by the sense.
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tddrisam pratyabhijndyate \
sabda-mdttram hy attra avyaktam iti pra-

tyabhijndyate \

sa cha sabdo na vyaldam avyaktam iti yaugikatvdd an-

yasminn api sutishme- durlakshye cha prayujyate na cha ayam kas-

minschid r&dhah
\ yd $u pradhdna - vddindm rudhih sa teshdm eva

pdribhdshikl sail na veddrtha-nirupane Tcdrana-bhdvam pratipadyate \

na cha krama-mdttra-sdmarthydt samdndrtha-prattpattir bhavaty asati

tad-rupa-pratyafohijn,dne L,
na hy asva-sthdne gam pasyann asvo 'yam

ity amv-dho 'dhya'fazsyati \ prakarana-rtirupandydm cha attra na para-

parikalpitam pradhdnam pratlyate sarira - rupaka -
vinyasta

-
grihiteh \

sarlram hy attra ratha-riipaka-vinyastam avyakta-saldena, parigrihyate \

Tcutah
| prakarandt pariseshdch cha

\

tathd hy anantardtlto granthah

dtma-ianrddlndm ratki-rathddi-rupalta-klriptim darsayati \ (Katha

TJpanishad, i. 3, 3 f.)
'*' dtmdnam rathinam viddhi Sarlram ratham eva

cha
|

buddhim cha sdrathim viddhi manah pragraham eva cha
\

4. Indri-

ydni haydn dhur vishaydms teshu gochardn \ dtmendriya-mano-yuktam

bhoktety 'dhur manlshinah "
|

tais chaindriyddilhir asamyataih samsdram

adhigachchhati \ samyatais tv adhvanah pdram tad Vishnoh paramam

padam dpnoti iti darsayitvd kim tad adhvanah pdram Vishnoh paramam

padam ity asya dkdnkshdydm telhyah eva prakritebhyah indriyddibhyah

paratvena paramdtmdnam adhvanah pdram tad Vishnoh paramam padam

darsayati \
Katha Up. i. 3, 10 f.)

"
indriyebhyah pardh hy arthdh arthe-

bhyas cha param manah
\

manasas tu para buddhir buddher dtmd mahdn

parah |

11. Mahatah param avyaktam avyaktdt purushah parah*\ puru-

shdd na param kinchit sd kdshtM sa pard gatir" iti
|

. . . .
" Buddher

dtmd mahdn parah" yah_ sa "dtmdnam rathinam viddhi" iti rathitvena

upakshiptah \

kutah
\

dtma-abddd bhoktus cha bhogopakarandt paratvopa-

patteh |

mahattvam cha asya svdmitvdd upapannam \

.... yd pratha-

majasya Hiranyagarbhasya buddhih sd sarvdsdm buddhlndm paramd pra-

tishthd sd iha "mahdn dtmd" ity uchyate \

sd cha purvattra buddhi-

grahanena eva grihltd satl hirug iha upadisyate tasydh apy asmadlyd-

bhyo buddhibhyah paratvoupapatteh |

. . . . tad evam sarlram eva ekam

parisishyrfe \

teshu
u" itardni indriyddlni prakritfciy eva parama-pada-

didarsatjishayd samanukrdman parisishyamdnenn iha anena avyakta-sab-

dena parisishyamdnam prakritam sarlram darsayati iti gamyate |

. . . .

tad evam purvdpardlochandydm nasty attra para-pankalpitasya pradhd-

nasya avakdsah
\

2. "Stifoham tu tad-arhatvdf
"

\

uktam etat ptakarana-

145 The earlier edition above referred to omits teshu.
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pariseshdbhydm sarlram avyakta - sabdam na pradhdnam iti
\

idam

iddnlm dsankyate katham avyaJcta
- sabdurhatvaih sarlrasya ydvatd sthu-

latvdt spashtataram idam sarlram vyakta-salddrjiam'-aspashtarvachanas

tv avyakta
- sabdah iti

\
atah uttaram uchyat6 \

suksham
iff

ilia kdra-

ndtmand sarlram vivakshyate sukshmasya avyakta -salctdrhatvdt
\ yady-

api sthulam idam Sarlram na svayam avyakta-sahdanl arhati tathdpi

tasya tv drambhakam bhuta - suksham avyakta- sabdam arhati
j

1

". . . .

attra alia yadi jagad idam hnalhivyakta
-
najna -< upam vljatmakam

prdg - avastham avyakta^- sabddrham alhyupagamyeta tad-dtmUnd cha

sarlrasydpy avyakta-sabddrhatvam pratijndyeta sa eva tarlii pradhdna-

kdrana-vddah evam saty dpadyeta asya eva jagatah prdg -avasthdydh

pradhdnalvena abhyupagamdd iti
\

attra uchyate,\ yadi vayam svatantrdm

ktinchit prdg-avasthdm jagatah kdranatvena abhy'upagachchema prasanja-

yema tadd pradhdna-kdrana-vddam \
Parmesvarddhlnd tv iyam asmu-

bhih prdg-avasthd jagato 'bhyupagamyate na svatantrd
\

sd cha avasyam

alhyupagantavyd \

arthavatl hi sd
\

na hi tayd vind Paramesvarasya

srashtritvam siddhyati sakti-rahitasya tasya pravritty-anupapatteh muk-

tdndm cha punar-utpattir vidyayd tasydh mja-sakter ddhdt
\ avidydtmikd

hi sd vlja-saktir avyakta
-
sabda-nirdesyd Paramesvardsrayd mdydmayl

mahdsushuptir yasydm svarupa - pratibodha - rahitdh serate samsarmo

jlvdh |

tad etad avyaktarn kvachid dkdsa-salda-nirdishtam
\

" etasmin

nu khalv akshare Gdrgi dkdsah otas cha protas cha
"

iti sruteh
\

kvachid

akshar%-saldoditam
" dkshardt paratah parah

"
iti sruteh

\

kvachid rndyd

iti suchitam "mdydm tu prakritim* vidyHd mdyinam tu mahescaram" iti

mantra-varndt
\ acyaktd hi sd mdyd tattvdnyatva-nirupanasya asakyat-

vdt
|

tad idam " mahatah param avyaktam" ity uktam avyakta-prabha-

vatvdd mahato yadd Hairanyagarbhl buddhir malidn
\ yadd tu jlvo ma-

hdms tadd 'py avyaktddhlnatvdj jlva-bhdvasya mahatah param avyaktam

ity uktam
\ atidyd hy avyaktam avidydvattve cha jlvasya sarvah sam-

vyavahdrah santato varttate
\

tach cha avyakta-gatam mahatah paratvam

alhedopachdrdt tad-vikdre sarlre parikal/yate \

" But now this d/oubt still remains. The assertion that ttye existence

of Pradhana is not supported by the Veda is, say the Sankhyas, desti-

tute of proof, as certain Vt-dic S'akhas contain passages which have the

appearance of affirming Pradhana. Consequently the causality of Pra-

dhana has been received' by Kapila and other great rishis on the ground

that it is established by the Veda; and this is an objection to the state-
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ment which you make to the contrary. Until, therefore, it be estab-

lished that these passages have. a different object, the doctrine that an

omniscient Brahma is, the cause, of the world, even though it has been

proved, will be again unsettled
;
and consequently you bring forward a

great array of arguments to shew that these texts apply to something

else. In the words '

it may be deduced also,' i.e. it is determined by

inference, it is shewn that in the opinion of certain schools the doc-

trine of Pradhantt-ns scriptural, for in the Katha Upanishad (i. 3, 11) we

read th'e words ' Above the Great one is Avyakta (tie Unmanifested one),

and above the Unmanifested one is Purusha (Soul).' Here we recognize
' the Great one,'

' the Unmanifested one,' and Purusha, with the same

names and in the saiae order in which they are known to occur in

the Smriti (i.e. the system of Kapila). Here that which is called Pra-

dhana in the Smriti is denoted by the word ' the Unmanifested one,' as

we learn both from its being so called in the Smriti, and from the epi-

thet ' Unmanifested
'

(which is derived from the words ' not
'

and ' ma-

nifested') being properly applicable to it in consequence of its being

devoid of sound, and the other objects of sense : wherefore, from its hav-

ing this Vedic authority to support it, its (i.e. Pradhana's) unscriptural

character is refuted
;
and it is proved both by the Yeda, the Smriti,

and common notoriety to be the cause of the world. If the Sankhyas

argue thus, we reply that the case is not so j for this text of the Katha

Upanishad does not refer to the existence of the ' Great one ' and the

'Unmanifested one,' which are defined in the Smriti (of Kapila) ;
for here

we do not recognize such a self-dependent cause, viz. Pradhana, composed

of the three qualities, as is declared in that Smriti, but the mere epithet

'unmanifested.' And this word '

Unmanifested,
'

owing to its sense as

a derivative from the words 'not' and 'manifested,' is also applied to

anything else which is subtile or indistinguishable^ and has not pro-

perly a conventional meaning in reference to any particular thing.

As for the conventional use which the assertors of Pradhana make of it,

that is a, technical "application peculiar to themselves, and does not

afford any means for determining the sense of 4,he Vedas. Nor does the

mere identity of the order (of the three words) furnish any proof of

identity of meaning unless we can recognise the essential character

of the things to be the same. For no man but a fool, i? he saw

a cow in the place where he expected to sep a horse, would falsely

11



162 OPINIONS REGARDING THE ORIGIN, ETC.,

ascribe to it the character of a horse. And if we determine the sense

of the context, it will be found that ,the Pradhana imagined by our

opponents finds no place here, since ji is the Vbody
' which is indi-

cated in the preceding simile. For here the body as represented under

the figure of a chariot, etc., is to be understood by the word ' the

Unmanifested.' "Wiiy? From the context and the remainder of the

sentence. For the context which immediately precedes sets forth the

soul, the body, etc., under the figure of a ri^er, a chariot, etc., as

follows :
' Know that the soul is the rider, the body the chariot, the

intellect the charioteer, and the mind the reins. The senses are called

the horses, and the objects of sense the roads on which they go. The

soul accompanied by the senses and the mind is the enjoyer ;

U6 so say

the wise.' After pointing out (in the following verses) that with these

senses, etc., if uncontrouled, the soul gains only this world, but if they

are kept under controul, it attains to the highest state of Vishnu,

which is the end of its road
;
the author (in answer to the question

' "What is that highest state of Vishnu which is the end of the road?')

shews in the following verses that it is the supreme Spirit who

transcends the senses, etc. (which form the subject of the context),

who is alluded to as the goal, and the highest state of Vishnu:

'The objects of sense are higher than the senses; the mind is

higher than the objects of sense
; the intellect is higher than the

mind
;
the Great soul is higher than the intellect

;
the Unmanifested

one is higher than the Great soul; tne spirit (Purusha) is greater

than the Unmanifested: there is nothing higher than Spirit, that

is the end, that is the highest goal.'
" After observing that the

various terms in these lines are the same which had been previously

introduced in the simile of the chariot, charioteer, rider, horses, etc.,

S'ankara assigns the reason of the superiority attributed to each suc-

ceeding object over that which precedes it, and then goes on to say in

regard to intellect and soul :
" ' The Great soul is higher than the in-

tellect,' that soul, namely, which is figuratively described as a rider, in

the words ' Know the coul to be the -rider.' - But why is the Soul

146 The words of the original, both as given -here and in the text of the Katha

Upanishad are atmendriya-mano-yuktam bhokta, which are not very clear. The

commeutaftrs understand atnu.n at the beginning of the compound as denoting body,

and supply atmnnam as the subject. See Dr. Roer's translation of the Upanishads

(Bibl. Ind. p. 107).
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superior to the intellect? Both from the use of the word Soul and

because it aids the enjoyment of the enjoyer, it is shewn to be superior.

Its character as tie Great soul is Droved by its being the master. . . The

intellect of Hiranyagarb/ia, the first-born, is the highest basis of all

intellect
;
and it is that which is here called the ' Great soul.' It had

been previously'comprehended under the word 'intellect,' but is here

separately specified, because it also is superior to our intellects

Thus the body al&oe remains of the objects referred to in the passage.

After going over all the others in order, with 'the view of pointing out

the highest state to be attained, he indicates by the one remaining

word, the 'Unapparent/ the one remaining subject of the text, viz. the

body such is our conclusion. . . . Hence after examining both the

earlier and later portions of the passage, we find that there is no

place for the Pradhana imagined by our opponents." Going on to in-

terpret the next aphorism (i. 4, 2)
' But the subtile body may also be

properly called '

unmanifested,
'

S'ankara begins :

" We have declared that, looking to the context and the only word

which remained to be explained, the body, and not Pradhana, is denoted

by the word the '

TJnapparent.' But here a doubt arises :
' How can

the body be properly designated by the word 'unapparent,' inasmuch

as from its grossness it is very distinctly perceptible, and therefore

should rather be denoted by the word '

apparent,' while the word ' un-

apparent' signifies something that is not perceptible? "We answer:

In this passage the subtile body in its character of cause is intended,

since what is subtile is properly designated by the term '

unapparent.'

Although this gross body itself cannot properly be described by the

word '

Unapparent,' still this term applies to the subtile element which

is its originator" .... S'ankara begins his interpretation of the next

aphorism (i. 4, 3) as follows: "Here the Sankhyas rejoin: 'If you

admit that this world in its primordial condition, before its name and

form had been manifested, and while it existed in its rudimentary

form, coi\ld be properly designated by the word J Unapparent,' and if

the same term be declared applicable to body also while continuing in

that state, then your explanation will exactly coincide with our doc-

trine of Pradhana as the cause of all things ;
since you will virtually

acknowledge that the original condition of this world was that of Pra-

dhana. To this we reply : If we admitted any self-dependent original
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condition as the cause of the world, we should then lay ourselves open

to the charge of admitting that Pradhana is the cause. But we con-

sider that this primordial state of the world i^ dependent upon the

supreme Deity (Paramesvara) and not self-dependent.
"

An.d this state

to which we refer must of necessity be assumed, as it is essential.

For without it the ..creative action of the supreme Deity could not be

accomplished, since, if he were destitute of hie S'&kti (power), any

activity on his part would be 'inconceivable.
r
And* 30, too, thpse who

have been emancipated from birth are not born again, because this ger-

minative power (on the destruction, which implies the previous

existence, of which emancipation depends) is consumed by know-

ledge.
147 For that germinative power, of which the essence is

ignorance, and which is denoted by the word ''Unapparent,' has its

centre in the supreme Deity, and is a great illusive sleep, during

which mundane souls repose unconscious of their own true nature.

This 'Unapparent one' is in some places indicated by the term

aether (dkasa}, as in the text (Brih. Ar. Up. iii. 8, 11) 'On this

undecaying Being, o Gargi, the aether is woven as warp and woof;' in

other places by the word 'undecaying' (akshara), as in the text,

'

Beyond the Undecaying is the Highest ;

' and is elsewhere desig-

nated by the term 'illusion' (mdyd) as in the line (SVetasv. Up. 4, 10)
' Know that Prakriti (or matter) is illusion, and the great Deity the

possessor of illusion.' For this 'illusion' is 'unapparent,' because it

cannot be denned in its essence and difference. This is the '

Unap-

parent' which is described as above the ' Great one,' since the latter,

when regarded as identical with the intellect of Hiranyagarbha, springs

from the former. And even if the ' Great one' be identified with the

embodied soul (jiva], the 'Unapparent' can be said to be above it, as

the condition of the embodied soul is dependent upon the 'Unapparent.'

For the '

Unapparent
'

is ignorance, and it is during its condition of

ignorance that the entire mundane actitn of the embodied soul is car-

(

_ a f
147 Govinda Auanda explains this clause as follows : Bandha-mukti-vyavasthartham

api *a svlkaryya ity aha "muktcinam" iti
\ yan-nasad muktih sa svikaryya tamvina

eva srishtau muktanam punar bandhapattir ity prthah \

" In the words ' Those who
had been emancipated,' etc., he tells us that this ignorance must be admitted, in order

to secure the permanence of emancipation from the bondage (of birth) : that is, that

ignorance
f

oy the destruction of which emancipation is obtained must be admitted
;

as

without it those who had been emancipated would at the creation be again involved

in bondage," [because to be released at all, they must be released from something].
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ried on. And that superiority of the '

Unapparent
'
over the ' Great

one
'

is by a figurative description of body as identical with the former

attributed to body also/'

By these Subtle and elaborate explanations S'ankara scarcely appears

to make out his point. Butt,! cannot follow further the discussion of

this question, and now go on to the eighth aphorism (i. 4, 8) where the

purport of another Vecfic test is investigated :

" Ckanlasa-vad aviseshtft"
\ punar api pradhdna-vddl aSabdatvam pra-

dhdnasya asiddham ity aha,
\
kasmdi

\

mantra-vurndt
\ (S'vetasvatara

Upanishad, iv. 5)
"
a/dm ekdm lohita-sukla-krishndm lahvlh prajdh sri-

jamdndm svarupdh
I48

| ajo Jiy ekojmhamdno
'

nusete jahdty endm thuJcta-

Ihogdm ajo'nyah" iti J attra hi mantre lohita-sukla-krishna-sabdaih

rajah-sattva-tamdmsy abhidhiyante \

lohitam rajo ranjandtmakatvdt suk-

lam sattvam prakdsdtmakatvdt krishnam tamah dvarandtmaltatvdt
\

teshdm

sdmydvasthdvayava-dharmair vyapadisyate lohita- sukla-hrishnd iti
\
na

jdyate iti cha "ajd" sydd"mula-pralcritir avikritir" ity alhyupagamdt \

nanv ajd-saldas chhdgdydm rudhah
\
vddham

\
sd tu rudhir iha na dsra-

yitum sakyd vidyd-prakarandt \

sd cha lahvlh prajds traigunydnvitdh

janayati .... tasmdt sruti-muld eva pradhdnddi-kalpand Kdpildndm

ity evam prdpte brumah
\

na anena mantrena sruti-mulatvam Sdnkhya-

vddasya sakyam dsrayitum \

na hy ayam mantrah svdtantryena kanchid

api vddam samarthayitum utsahate
\ sarvatrdpi yayd kaydchit kalpanayd

ajdtvddi-sampddanopapatteh Sdnkhya-vddah eva iha alhipretah iti vise-

shdvadhdrana-kdrandbhdvdt
\

" chamasa-vat"
\

"
'Because, as in the case of the spoon, there is nothing distinctive.'

The assertor of Pradhana again declares that Pradhana is not proved to

be unscriptural. Why ? From the following verse (SV. Tip. iv. 5) :

' One unborn male, loving the unborn female of a red, white, and

black colour, who forms many creatures possessing her own character,

unites himself with her : another unborn male abandons her after he

has enjoyed her.' F^r in this verse the words '

red,'
'

white,' and
'

black,' denote (the three Qualities) Passion, Goodness, and Darkness
;

Passion, from its stimulating character, being designated by the term

148 The text of Dr. Roer's ed. of the Upanishad (Bibl. Ind. vol. vii.) has two

various readings in this line, viz. lohita-krishna-varnaw for
lohita-s'ukla-^rishnam

(which latter, however, is the reading referred to by S'ankara in his commentary on

that work), and sarupam for svarupah, >
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'

red,' Goodness, from its illuminating character, by
'

white,' and Dark-

ness, from its enveloping character, by
'

black.' The unborn female is

described as red, white, and black, with reference to the characteristics

of the three components which make up the state of equiKbium. She

must be called ' unborn '

(Ajd], because she is not produced, since it is

admitted that '

original matter '. (Mula-Prakriti = Pradhana) is not a

modification (of any other substance SanJ'hya Kariua, verse 3). But

is not ajd the conventional name for
'
she- goat ?* True (reply the

Sankyas), but that conventional sense cannot be adopted here, because

knowledge is the subject of the context. And this unborn female pro-

duces many creatures characterized by the three Qualities .... And

from this it is concluded that the theory of"Kapila's followers re-

garding Pradhana, etc., is based upon the Veda. ~We reply : that it

cannot be admitted on the strength of this verse that the theory of

the Sankhyas is founded on the Yeda. For the verse in question, if

regarded independently, is powerless to sustain any hypothesis what-

ever
;
and the reason is that, as this description of the state of the un-

born female may be rendered applicable on any hypothesis whatever,

there is no ground for determining specifically that the Sankhya theory

is here intended ' as in the case of the spoon.'
" This aphorism refers

to a verse quoted in the Brihad Aranyaka TJpanishad, ii. 2, 3 (Bibl. Ind.

p. 413 of the Sanskrit, and p. 174 of Dr. Roer's translation), and be-

ginning
' a cup with its mouth down, and its bottom upwards,' which,

as S'ankara remarks, cannot, without sonae further indication, be applied

to any one cup in particular ;
and in the same wav, he argues, the un-

born female in the passage under discussion cannot, in the absence of

anything to restrict the application
in any special way be understood

as denoting Pradhana (evam ihdpy avisesho 'jam ekdm it\i asya man-

trasya |

na asmin mantre Pradhanam eva ajd 'bhipreta iti sakyate niyan-

tum). The question then arises what is meant by this ' unborn female.'

To this the author of the aphorisms and? S'ankara reply, that the word

denotes the material substance of a four-fold class of elements, viz.

light, heat, water, and food, all derived from the supreme Deity (Para-

mesvarad utpannd jyotih-pramukha tejo,'b-anna-lakshand chatur-vidha-

bhuta-grumasya pralcfiti-bhuta iyam ajd pratipattavya). These four ele-

ments hf
e however seems' (p. 357) to identify with three, in the words :

thuta-traya-lakshand eva iyam ajd vijneya na guna-traya-Iahhand \

' This
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unborn female is formed by three elements, not by the three quali-

ties
;

' and the ascription of tlie three colours in the text to these

three elements
(
is supported by a quotation from the Chhandogya Upa-

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

tad rftpam yat jiuklam tad apjdm yat krishnam tad annasya \

"The red

colour
(

of fire is that of heat
;

its whits colour is that of water
;
and its

black colour is that of fooi (which here means earth, according to the

commentator on the Chhandogya Upanishad).
149 In this way, he adds,

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

whereas if applied to the three qualities they would be figuratively em-

ployed (roJiitddlndm cJia sabddndm rupa-msesheshu muJchyatvdd bhdkta-

tvdch cha guna-vishayatvasya). S'ankara concludes that this verse, de-

scriptive of the unborn female, does not denote any self-dependent

material cause called Pradhana, but is shewn from the context to

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

were developed (na svatantrd kdchit prakritih pradhdnam ndma ajd-man-

trena dmndydte iti sakyate vaktum
\ prakarandt tu sd eva daivl saldir

avydkrita-ndma-rupd ndma-rupayoh prdg avasthdnendpi mantrena dmnd-

yate ity uchyate).

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

I go on to the llth Sutra and the comment upon it, from which we

learn that the words '

knowing him by whom the five times five men,

and the a3ther are upheld, to be Soul,' etc. (yasmin pancha pancha-jandh

dlcdsds cha pratishthitah \

tarn evdnyah dtmdnam vidvdn ityddi\ are ad-

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

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

and Sankhya Sutras, i. 61), corresponds to *,he number twenty-five in this

text
;
while, the applicability of the passage is denied by the Vedantins

on the ground that the '

principles
' of the Sankhya are not made up of

five homogeneous sets of five each (p. 362) ;
that if the Soul and aether

mentioned in the text are added, as they must be, to the twenty-five,

the aggregate number will exceed that of the Sankhya
'

principles,'

among which both Soul and ffither are comprehended (pp. 364 f.) ; that

the fact of the correspondence of the numbers, if admitted, would not

suffice to shew that the '

principles
' of the Sankhya were referred to,

as they are not elsewhere recognized in the Veda, and as ?he word

119 See Babu Rajendra Lai Mittra's translation of>this Upanishad, p. 106.
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' men '

(jandh) is not usually applied to denote '

principles
'

(p. 365) ;

and further that the phrase 'the five dve men,' signifies only 'five,'

and not ' five times five
'

(p. 366), etc-. The conclusion arrived at in

the twelfth aphorism is that the breath, and other vital afts, are re-

ferred to in the passage under consideration; and that although the

word ' men '

(jandh'fis not generally applied to '

breath,' etc., any more

than to 'principles,' the reference is determined by the context. Others,

as S'ankara observes, explain the term ' the five inen '

(panchajdndh] of

the gods, fathers, gand-harvas, asurap, and rakshases, and others again of

the four castes, and the Nishadas. 150 The Yedantic teacher (Badara-

yana) however, as his commentator adds, has decided that the breath,

etc., are intended.

If we now turn to the Sankhya aphorisms themselves, we shall find

that their author constantly refers to texts of the Yeda as supporting,

coinciding with, or reconcileable with his dogmas. I have noticed the

following instances, viz. Sutras i. 5, 36, 51, 54, 78, 84, 148, 155; ii.

20-22; iii. 14, 15, 80
;

iv. 22
; v, 1, 12, 15, 21

;
vi. 32, 34, 51, 58,

59, which may be consulted in Dr. Ballantyne's translation. I can

only refer more particularly to a few of these with the commentator's

remarks.

I begin with Sutra i. 155,
151 in which the author of the Aphorisms

maintains that the great distinctive dogma of the Vedanta, the oneness

of Soul, is not supported by the Veda. In Sutra 150 he had laid it

down as his own conclusion, established" by the fact of the variety ob-

servable in the conditions of birth, etc., that there is a multitude of

souls, and he now defends this as conformable to Scripture.

"Na advaita-sruti-virodho jdf'i-paratvdt
"

j dtmaikya-srutlndm virodhas

tu ndsti tdsdm jdti-paratvdt \ jdtih sdmdnyam eka-rupatvam tattra ad-

vaita-srutlndih tdtparyydd na tv ahhandatve prayojandbhdvdd ity arthah
\

.... yatha-sruta-jdti-saldasya ddare tv "dtmd idam eJcah eva agreaslt"

"sad eva saumya idam agre dsld ekam eva^advitiyam" (Chhand. Up. vi.

2, \}ity-ddy-advaita-$ruty-iipapddakatayd eva sutram vydkheyafii \ "jdti-

paratvdt" | vijdtlya-dvaiVa-nishedha-paratvdd ity arthah
\

tattra ddya-

vydkhydydm ayam Ihdvah
\ dtmaikya-sruti-smritishv ekddi-sabdds chid-

50 See the First Volume of this work, pp. 176 ff.
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i. 154 in- Dr. Hall's edition in the Bibl. Ind.
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ekarupatd-mdttra-pardh bhedddi-sabdds cha vaidharmya-lakshana-bheda-

pardh |
,

" 155. ' This is not opposed to the Vedic doctrine of non-duality,

since that merely refers to genus.' Our doctrine that souls are numer-

ous does not .conflict with -the Yedic texts which affirm the oneness of
a

Sou1

.,
since these passages refer to' oneness of genus. Genus means

sameness, oneness of nature
;
and it

o
is to this that the texts regarding

non-duality relate, and not to the undividedness (or identity) of Soul
;

since there is no occasion for the latter view. The Sutra must be

explained with due regard to the sense of the word genus as it occurs

in the Yeda, so as (thereby) to bring out the proper meaning of such

texts, expressing non-duality, as these,
' This was in the beginning

Soul, one only ;

' ' This was in the beginning, o fair youth, Existent,

one without a second.' The words '
since that merely refers to genus,'

mean ' since that is merely intended to deny a duality denoting a

difference of genus.' The first of two interpretations given of the

Sutra is as follows : In the texts of the S'ruti and Smriti relating to the

oneness of Soul, the words '

One,' etc., denote simply that Spirit is one

in its nature
;
whilst the words,

'

distinction,' etc., designate a dif-

tinction defined as difference of nature." At the close of his remarks

the commentator gives a second explanation of the Sutra.

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

"Nfradvaitam dtmano lingdt tad-lheda-pratlteh" \ yadyapy dtmandm

anyonyam bheda-vdkya-vad abheda-vdkydny api santi tathdpi na advaitam
\

na atyantam abhedah
\ ajddi-vdkya-sthaih prakriti-tydgdtydgddi-lingair

bhedasyaiva siddher ity arthah
\

na hy atyantdbhede tdni lingdny upa-

padyante \

" '
Soill is not one

;
for a distinction of souls is apparent from various

signs.' Although there are texts affirming that there is no distinction,

just as there are others which assert a distinction, of souls, still non-

duality, i e. an absolute absence of distinction must be denied
;
because

a distinction is established by signs, such as the abandonment and non-

abandonment of Prakriti, etc., mentioned in such texts as that about the

' unborn female,' etc. (See'above, p. 165.) For these signs are incon-

sistent with the hypothesis of an absolute Absence of distinction," etc.
*^

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

"Na andtmand'pi pratyaksha-bddhdt" \ dndtmand'pilhogya-prapan-
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chena dtmano na advaitam pratyaTcsJiendpi bddJidt
\

dtmanah sarva-bhog-

ydbhede ghata-patayor apy abhedah sydt ^ ghatddeh patqdy-abhinndtmd-

bheddt
|

sa cha bheda-grdhaka-pratyakshtf-badhitah f

"'Further, there is not an absence of distinction (i.e. identity) be-

tween Soul and non-soul, as this is disproved by the evidence of sense.'

That is : non-duality (i.e. identity) is not predicable of Soul on the

one hand, and non-soul, i.e. the perceptible otjects by which our senses

are affected, on the other, because this is opposed to the evidence of

sense. For if soul wefe identical v/ith all that is perceptible, there

would also be no distinction between a jar and cloth, inasmuch as jars,

etc., would not be distinct from soul which is not distinct from cloth,

etc.
;
and such identity (of jars, etc., with cloth, etc.) is opposed to the

evidence of sense which obliges us to perceive a distinction."

But how is this to be reconciled with such Yedic texts as ' this is

nothing but soul' (dttnd eva idam)t An answer is given in Sutra 64,

which seems to admit that the passages in question do at least on a

prima facie view convey the sense ascribed to them by the Vedantins :

"Anya-paratvam avivekdndm tattra
"

|

avivekdndm avivelci-purushdn

prati tattra advaite 'nya-paratvam updsandrthakdnuvddah ity artJiah
\

loke hi sarlra-sarlrinor bJiogya-bhoTctros cha avivelcena abhedo vyavahriyate

"'ham gauro" "mama dtmd Bhadrasenah" ityddih \

atas tarn eva vya-

vahdram anudya tun eva prati tathd updsandm irutir mdadhdti sattva-

suddhy-ddy-artham iti
\

" 'These texts have another object, with a view to those who have

no discrimination.' That is : in the passages which' affirm non-duality

another object is intended, viz. a reference (to vulgar ideas) with a view

to stimulate devotion. For it-- commonly occurs that undiscriminating

persons confound the body and the soul, the object to be experienced,

and the person who experiences it, as when they say 'I am white,'
' Bhadrasena is myself.' The Yeda, therefore, referring to this mode of

speaking, inculcates on such undiscerning people the practice of devo-

tion with a view to tlie promotion of goodness, purity, etc."

The author returns to 'the subject of non-duality in Sutra vi. 51,

which is introduced by the remark :

Nanv evam pramdnddy-anurodhena dvaita- sidhhdv advaita-sruteh kd

gatir iti
\ c

"But if duality be thus established in accordance with proofs, etc.,

what becomes of the Vedic texts declaring non-duality ^?
"
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The answer is as follows :

" Na sruti-virodho rdgindm vqirdgydya tat-siddheh"
\

advaita-sruti-

virodhas tu ndsti rdgiram purushdtirikte vairdgydya eva srutibhir advai-

ta-sddhdnd1^
\

J

" ' Our view is not opposed to the Veda, as the texts in question

establish non-duality with a view to produce apathy in those who are

actuated by desire
1

.' 'That
(
is to say : There is in our doctrine regard-

ing nom-duality nothing contrary to tile Veda, as the passages referred

to affirm this principle with the view of producing in those who have

desire an indifference in regard to everything except Soul."

The 12th aphorism of the fifth Book asserts that according to the

Veda, Pradhana, and ntft Isvara, is the cause of the world. The details

of the reasoning on which this view is founded, as here stated by the

commentator, differ in some respects from those which S'ankara puts

into the mouth of the Sankhyas :

"S'rutir api pradhdna-ltdryyatvasya
"

| prapanche pradhdna-kdryya-

tvasya eva srutir asti na chetana-kdranatve
\ yatJid

"
ajdm ekdm lohita-

sukla-lcrishndm bahvlh prajdh srijamdndm sarupdh
"

|

" tad ha idam

tarhy avydlcritam aslt tad ndma-rupdlhydm vydlcriyata" ity-adir ity

arthah
\ yd cha " tad aikshata bahu sydm

"
ityddis chetana-kdranatd-

srutih sd sargdddv utpannasya mahat-tattvopddhikasya mahdpurushasya

janya-jndna-pard \
Jcirnvd bahu-bhavandnurodhut pradhdne eva " Jculam

pipatishati" iti-vad gaunl \ anyathd
" sdksM chetdh Jcevalo nirgunas

cha
' '

( S'vetasvatara Upanishad,' vi. 11) ity -ddi- sruty
-
ulctdparindmitva-

sya purushe 'nupapatter iti
\ ayam cha Isvara -

pratishedhah aisvaryye

vairdgydrtham Isvara -jndnam vind'pi moksha -
pratipddandrtham cha

praudhi-vdda-mdttram iti prdg eva vydkhydtam \

11 1 Ther are also Vedic texts to support the doctrine that the world

has sprung from Pradhana, as its cause.' That is: There are Vedic

texts to shew that the phenomenal world has sprung from Pradhana,

and that it has not had a conscious being for its cause. They are such

as these y
' An unborn female, red, white, and blftck in hue, producing

many creatures like herself, etc.
;

' ' This was once undeveloped : it

was developed with Name and Form.' As regards those other texts

which affirm the causality of a conscious being, such as ' It reflected,

let me become many,' they refer to the knowledge which sprang up in

the great Male who was produced at the beginning of the' creation pos-



172 OPINIONS REGARDING THE ORIGIN, ETC.,

sessing the attributes of the principle of Intellect (Mahat). Or, in ac-

cordance with the idea of becoming multiplied, the expression (indicat-

ing consciousness and will) is figuratively applied to Pradhana, as when

it is said of the bank of a river that it
' intends to fall.' For on any

other supposition the incapability of any modification which is ascribed to

Purusha in such te^ds as ' He who is the witness, the* conscious, the

sole being, free from the Qualities,' could npt properly be applied to

him (since if he were the material cause of the creatiou he must become

modified). And it has
9
be"en before explained

152 that this denial of an

Isvara is a mere display of ingenuity, introduced for the purpose of

producing apathy in regard to glory, and of propounding a method of

final liberation even independently of the knowledge of an Isvara."

The following is the 34th Sutra of the sixth Book, with the remarks

by which it is introduced and followed :

Nanu " lahvih prajdh purushdt samprasutdh
"

ity-ddi-sruteh puru-

shasya kdranatvdvagamdd vivarttddi - vdddh dsrayamydh ity usankya

aha
|

" sruti-mrodhdd na kutarkdpasadasya atma-ldbhah"
\ purusha-

kdranatdydm ye ye pahshdh sambhdvitds te sarve sruti-viruddhdh iti
\

atas tad - alhyupagantrmdm kutdrkikddy - adhamandm dtma- svarupa-.

jntinam na lhavati ity arthah
\
etena dtmani sulcha-duhkhddi-gunopddd-

natva-vddino 'pi kutdrhikdh eva
\

teshdm apy dtma-yathdrtha-jndnam

ndsti ity avagantavyam \ dtma-kdranatd-srutayas cfta sakti-saHimad-

abhedena updsandrthdh eva "ajdm elcdm" ity-ddi-srutibhih pradhdna-

Jcdranatd-siddheh
\ yadi cha dkdsasya alftrddy-adhishthdna-kdranatd-vad

dtmanah Jcdranatvam uchyate tadd tad na nirdkurmah parindmasya pra-

tishedhdt
\

"But must we not adopt the theories of an illusory creation, etc.,

because the causality of Purusha (soul) is to be learned from
(

such texts

as the following
'

many creatures have been produced from Purusha ?
'

To this difficulty he replies: 'From his opposition to Scripture the

illogical outcaste does not attain to Soul.' 'The sense of this is, that all

the propositions, affiriping the causality of Soul, which have 'been de-

vised, are contrary to the Yeda
;
and consequently the low class of bad

logicians, etc., who adopt them have no knowledge of the nature of

162 See Viinana Bhikshu's remarks, introductory to the Sutras (p. 5, at the foot),

which will he quoted in. the next Section, and his comment on Sutra i. 92. He is,

as we shall find, an eclectic, and not a thorough-going adherent of the Sankhya.
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Soul. Hence it is to be understood that those also who assert that

Soul is the substance of the qualities of pleasure and pain, etc., are

incompetent reasoners : they top are destitute of the true knowledge of

Soul. The Yedic texts 'which declare its causality are intended to in-

culcate devotion on the ground that there is no distinction between

Power (S'akti) and the possessor of Power (S'aktimaf) ;
for the causality

of Pradhana is
Established, by such texts as that relating to the 'one

unborn female,' ek). JBut if it be affirmed that Soul is the cause of the

world merely in the same sense in which the aether is the cause of clouds,

etc., viz. by affording them a receptacle, we do not object to that, since

we only deny the transformation (of Soul into material productions)."
153

In regard to the question whether the principles of the Yedanta or

those of the Sankhya'are most in harmony with the most prevalent doc-

trine of the Upanishads, I shall quote some of the remarks of Dr. Rb'er,

the translator of many of these treatises. In his introduction to the

Taittirlya TJpanishad he observes that we there find "the tenets pecu-

liar to the Yedanta already in a far advanced state of development ;
it

contains as in a germ the principal elements of this system."
" There

are, however," he adds,
" differences

"
(Bibliotheca Indica, vol. xv. p. 5).

The same nearly is the case with the Aitareya Upanishad (ibid. p. 27).

In reference to the S'vetasvatara Upanishad he remarks :
" S'ankara in

his commentary on this Upanishad generally explains its fundamental

views in the spirit of the Yedanta. He is sometimes evidently wrong
in identifying the views of Some of the other Upanishads with the

tenets of the Yedanta, but he is perfectly right to do so in the explana-

tion of an Upanishad which appears to have been composed for the

express purpose of making the principle of the Yedanta agreeable to

the followers of the Sankhya
"

(ibid, pp! 43 f.). Of the Katha Upani-

shad Dr. Roer says (ibid. p. 97) :
" The standing point of the Katha is

on the whole that of the Yedanta. It is the absolute spirit which is

the foundation of the world.' .... In the order of manifestations or

emanations from the absolute spirit it deviates, however, from that

adopted by the other Upanishads and by the^ later Yedanta, and is evi-

dently more closely allied to the Sankhya. The order is here : The

unmanifested (avyakta), the great soul (mahutma, or mahat), intellect

153 See Dr. Ballantyne's translation, which I have often followed. THe does not,

however, render iu extenso all the passages which I have reproduced.
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(buddhi}, mind, the objects of the senses, and the senses," etc.
151 The

reader who wishes to pursue the subject further may consult the same

author's remarks on the other Upanishads. On < the whole question of

the relation of the Vedanta and the Sankhya respectively tb the Yeda,

Dr. Roer thus expresses himself in his introduction to the S'vetasvatara

Upanishad (p. 36) :*" The Vedanta, although in many important points

deviating from the Vedas, and although in its own doctrine quite inde-

pendent of them, was yet believed to be in ptrfedt accordance with

them, and being adopted by the ^ajority of the Brahmans, it was

never attacked on account of its orthodoxy. The same cannot be said

of the Sankhya ;
for it was not only frequently in opposition to the

doctrine of the Vedas, but sometimes openly declared so. Indeed, the

Vedanta also maintained that the acquisition of truth is independent of

caste (1) or any other distinction, and that the highest knowledge

which is the chief end of man cannot be imparted by the Vedas (vide

Katha ii. 23) ; yet it insisted that a knowledge of the Vedas was ne-

cessary to prepare the mind for the highest knowledge (2). This the

Sankhya denied altogether, and although it referred to the Vedas, and

especially to the Upanishads, still it did so only when they accorded

with its own doctrines, and it rejected their authority (3) in a case of

discrepancy."

I make a few remarks on some points in this quotation indicated by

the figures (1), (2), and (3). (1) We have already learned above, p. 99,

that, according to the Brahma Sutras (se"e i. 3, 34 if., and S'ankara's ex-

planation of them), at least, a S'udra does not possess the prerogative of

acquiring divine knowledge. (2) It appears from S'ankara's argument

against Jaimini that he does npt consider a knowledge of the ceremonial

part of the Veda as necessary for the acquisition of divine knowledge,

but he seems to regard the Upanishads as the source from which the

latter is derived. (3) I do not know on what authority this statement

that the Sankhyas ever actually rejected fhe authority of the Vedas is

founded. Their attempts to reconcile their tenets with the ^letter of

the Veda may often seem "to be far-fetched and sophistical ;
but I have

not observed that S'ankara, while arguing elaborately against the inter-

pretations of the Sankhyas, anywhere charges them either with deny-

ing the authority of the Veda, or with insincerity in the appeals which

they make to the sacred texts.

154 See above, p. 161.
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On the subject of the Fpanishads the reader may also consult Prof.

Max Miiller's Ancient Sanskrit Literature.

I subjoin in a note sdme extracts from this work. 155

The Nyaya and Vaiseshika Sutras do not appear to contain nearly so

many .references to Vedic texts as the Sankhya ;
but I have noticed the

following: Nyaya iii. 32 (= iii. 1, 29 in the Bibl. Ind.) ; Vaiseshika

ii. 1, 17
;

iii. 2, 21 ; iv. 2, 11
;

v. 2, 10.

The author of the'Vaiseshika Sutras affirms, in iii. 2, 20, the doctrine

that souls are numerous; and in the 21st Sutra, -which I quote, along

with the comment of S'ankara Misra, and the gloss of the editor Pandit

Jayanarayana Tarkapanchanana, he claimsYedic authority for this tenet :

21. " S'dstra-sdmartfiyach cha"
\ (S'ankara Misra) S'dstram srutih

\

155
They (the Upanishads) contain, or are supposed to contain, the highest au-

thority on which the various systems of philosophy in India rest. Not only the

Vedanta philosopher, who, by his very name, professes his faith in the ends and

objects of the Veda, but the Sankhya, the Vaiseshika, the Nyaya, and Yoga philo-

sophers, all pretend to find in the Upanishads some warranty for their tenets, however

antagonistic in their bearing. The same applies to the numerous sects that have

existed and still exist in India. Their founders, if they have any pretensions to

orthodoxy, invariably appeal to some passage in the Upanishads in order to substan-

tiate their own reasonings. Now it is true that in the Upanishads themselves there

is so much freedom and breadth of thought that it is not difficult to find in them some

authority for almost any shade of philosophical opinion." (p. 316 f.) Again :

" The

early Hindus did not find any difficulty in reconciling the most different and some-

times contradictory opinions in their search after truth; and a most extraordinary

medley of oracular sayings might be Oollected from the Upanishads, even from those

which are genuine and comparatively ancient, all tending to elucidate the darkest

points of philosophy and religion, the creation of the world, the nature of God, the

relation of man to God, and similar subjects. That one statement should be contra-

dicted by another seems never to have been felt as any serious difficulty." (p. 320 f.)

Once more :
" The principal interest of the older Upanishads consists in the absence

of that systematic uniformity which we find in the later systems of philosophy ;
and

it is to be regretted that nearly all the scholars who have translated portions of the

Upanishads have allowed themselves to be guided by the Brahmanic commentators,"

etc. (p. 322).
" In philosophical discussions, they (the Brahmans) allowed the greatest

possible freedom
;
and although at first three philosophical systems only were admitted

as orthodox (the two MTmansas and the Nyaya), their numbe? was soon raised to six

so as to include the Vaiseshika, Sankhya, and Yoga schools. The most conflicting

views on points of vital importance were tolerated as long as their advocates succeeded,

no matter by what means, in bringing their doctrines into harmony \vith passages of

the Veda, strained and twisted in every possible sense. If it was only admitted that

besides the perception of the senses and the induction of reason, revelation also, as

contained in the Veda, furnished a true basis for human knowledge, ail other points

seemed to be of minor importance." (p. 78 f.)
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tayd 'py dtmano bheda-pratipddandt \ sruyate hi . . . . (Jayanarayana)

ito 'py jlvasya Isvara-bhinnatvam ity 'aha \ sastrasya*. sruteh sdmarthydj

jlvesvarayor bheda-bodhakatvdt
\

tathd hi
\ |*

dve bralmanl veditavye"

(Maitrl Up. vi. 22) |

" dvd suparnd sayujd sakhdyd samdnam vriksham

parishasvajdte \ tayor anyah pippalam svadu atti anasnann anyo abhichd-

kaslti" (Big-veda Sanhita, i. 164, 20; SVetasv. Tip. vi. 6; Mundaka

Up. i. 3, 1, 1) ity-ddi-sruter jlvesvarayor^bhedo 'vafyam anglkaryyah \

na cha "tat tvam asi S'vetaketo
" "Brahma-md Brahma eva*bhavati"

ity-ddi-srutlndm Itd'gatir iti vdoJiyam \

"tat tvam asi" iti srutes tad-

abhedena tadlyatva-pratipddanena abheda-lhdvand-paratvdt \

" Brahma-

md Brahma eva" iti srutis cha nirduhkhatvddind Isvara-sdmyam jlvasya

abhidhatte na tu tad-abhedam
\

"
niranjanah paxam sdmyam upaiti" iti

sruter gaty-antardsambhavdt \

asti hi lauTciJca-vdlcyeshu
"
sampad-ddhikye

purohito ''yam raja samvrittah" ity-ddishu sddrisya-pareshv abhedopa-

chdrah
\

na cha moltsha- dasdydm ajndna-nivrittdv abhedo jdyate iti

vdchyam bhedasya nityatvena ndsdyogdd bheda-ndsdngikdre. 'pi vyakti-

dvaydvasthdnasya dvasyahatvdch cha iti sankshepah \

bheda-sddhakdni

yukty-antardni sruty-antardni cha grantha-gaurava-bhiyd parityaktdni \

" ' And this opinion is confirmed by the S'astra.' (S'ankara Misra)

The S'astra means the Veda; by which also a distinction of Souls is

established. For it is said," etc. [He then quotes two texts which are

repeated by Jayanarayana, the author of the gloss, whose remarks are

as fullows :]
" There is another prootf of the Soul being distinct from

Isvara
;

viz. this, that it is confirmed by the S'astra, the Veda, which

declares the distinctness of the two
;
and this principle must of neces-

sity be admitted from such texts as these : 'Two Brahmas are to be

known
;

>156 and 'Two birds, united, friends, attach themselves to the same

tree
;
one of them eats the sweet fruit of the pippala tree, while the other,

without eating, looks on.' Nor are we to ask what will then become of

such other texts as (1) 'Thou art that, o SVetaketu;' (2) 'He who

knows Brahma becomes Brahma
;

'
for the for,mer of these two passages

(1) tends to conve'y the idea of identity by representing as identity

with That, the fact of S'vetaketu's entirely belonging to That; whilst

156 The full text is : Dve brahmanl veditavye sabda-brahma param cha yat sabda-

brahmari nishnatah param brahmadhigachhati \
"Two Brahmas are to be known, the

verbal and tile supreme. He who is initiated in the former attains the latter." Here,

however, by the verbal Brahma, the Veda must be intended.
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the second (2) affirms the equality of the Soul with fsvara, in con-

sequence of its freedom from pain and other weaknesses, and not its

identity with Him ;
for it is shewn by another Yedic text, viz.

' The

passionless 2ian attains the highest state of equality,' that any other

destiny would be inconceivable. In secular modes of speaking also,

such as the following,
' From the abundance of his wealth the domestic

priest has become the'king,', we find a figurative assertion of identity.

Nor can It be said tkat (distinction disappears on the cessation of ignor-

ance in the state of final emancipation, because*1

distinction, from its

eternity, cannot be destroyed, and because, even if its destructibility

were admitted, two separate personalities must still continue to exist.

Such is a summary of 6ur argument: further proofs from reasoning,

and further texts of the Yeda, are omitted from a dread of making the

book too bulky."

The charge of open contempt of the Yeda is brought by S'ankara

against S'andilya, the author of the Bhagavata heresy, as the orthodox

Yedantin considers it.
157

. Of that doctrine S'ankara thus speaks in

his remarks on Brahma Sutra ii. 2, 45 : %

Veda-viprat&hedhas cha bhavati
\

chaturshu vedeshu param sreyo 'lab-

dhvd S'andilyah idam sustram adhigatavan ity-adi-veda-ninda-darsanat \

tasmad asangata eshu kalpanu, iti siddham
\

"And it also contradicts the Yeda: for we see such an instance of

contempt of the Yedas as this, that S'andilya, not finding the means

of attaining the highest good in the whole four of them, devised this

S'astra. Hence it is established that these imaginations are absurd."

The points of the Bhagavata doctrine objected to by S'ankara do not

however appear to be those which are principally insisted on in the

Bhakti Sutra?, of S'andilya, published by Dr. Ballantyne in the Biblio-

theca Indica in 1861. I will notice some of these doctrines. The

leading principle of the system is that it is not knowledge (jnana) but

devotion (bhaRti) which is the means of attaining final liberation

(Sutra 1). Devotion is defined in the 2nd Sutra to be a supreme love

of God (sd para anuraktir Isvare). Knowledge cannot, the author con-

siders, be the means of liberation, as it may co-exist with hatred of the

object known (Sutra 4). Neither the study of the Yeda nor the acqui-

157 See Colebrooke's Misc. Essays, i. 413 : "A passage quoted by S'ankara Acharya
seems to intimate that its promulgate! was S'andilya," etc., etc.

12
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sition of such qualities as tranquility of mind is a necessary preliminary

to devotion. The only requisite is a-desire of emancipation, according

to the commentator (remarks on Satra 1). Ceremonial works, too,

have no bearing upon devotion (Sutra 7), which may be practised by
men of all castes, and even by ChandaU%s, since the desire to get rid of

the evils of mundane existence is common to all (Sutra 78). The com-

mentator explains that the authority of th# Yedas as the only source of

supernatural knowledge is not denied, nor the facd, that only the three

highest castes have- the right tp study them : but it is urged that

women, S'udras, etc., may attain by means of the Itihasas and Puranas,

etc., to knowledge founded on the Vedas, whilst Chandalas, etc., may

acquire it by traditional instruction based on the Smriti and the prac-

tice of virtuous men. Those whose devotion is not matured in the

present world, will find the opportunity of perfecting it in S'vetadvipa,

the world of the divine Being (Sutra 79). Even the wicked may have a

penitential devotion (artti-bhaktdv eva adhikarah], and after they are

freed from their guilt, they may attain to full devotion. The Bhagavad
Gita is much quoted by the commentator on these Sutras

;
but the

Veda is also sometimes adduced in proof of their doctrines
;

as e.g. the

following words of the Chhandogya TJpanishad, vii. 25, 2, are cited to

prove that devotion is the chief requisite, and knowledge, etc., subser-

vient to it :

" Atmd eva idam sarvam iti
\
sa vai esha evam pasyann evam manvd-

nah evam vijanann atma-ratir atma-krldah dtma-mithunah atmanandah

sa svardd lhavati"
\

tattra
"
atma-rati-"rupayah para-bhakteh

"
pas-

yann
"

iti darsanam apriyatvddi-bhrama-nirasa-mukhena angam lhavati
\

" ' All this is Soul. H who perceives this, thinks this, knows this,

delights in Soul, sports with Soul, consorts with Soul,,.takes pleasure

in Soul
;
he becomes self-resplendent.' Here the sight expressed in

the words 'perceiving,' etc., is by removing all errors regarding dis~

agreeableness, etc., an adjunct of supreme devotion in the form of ' de"

light in Soul.'
" '

In his remarks on Sutra 31 the commentator quotes another passage

of the same Upanishad, iii. 14, 4, in v/hich a S'andilya is referred to as

the author of a statement. S'anbara in his commentary on the TJpani-

shad kall| him a rishi. He cannot, however, have been the same person

as the author of the Sutras
j although, even if he had been so reputed,
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S'ankara would have had little difficulty in denying that they could

have been written by a rishi, as^we shall see in the next section that

he contradicts the opinion that, the rishi Kapila, referred to in the

S'vetasvatar^, Upanishad, was the author of the Sankhya aphorisms.

,

SECT. XI. Distinction in point of authority between the Veda and the

Smritis or non'- VeUic S'ystras, as stated in the Nydya-mdld-vistara,

and ly the Cominenttitors on Manu, and the Veddnta, etc. ; difference

of opinion between S'ankara and Madhusud'and regarding the ortho-

doxy of Kapila and Kandda, etc.
;
and Vijndna Bhikshu's view of the

Sankhya.
i

A distinct line of demarcation is generally drawn by the more

critical Indian writers between the Vedas, and all other classes of

Indian S'astras, however designated. The former, as we have seen, are

considered to possess an independent authority and to be infallible,

while the latter are regarded as deriving all their authority from the

Veda, and (in theory at least) as infallible guides only in so far as they

coincide with its dicta. This will be clear from the following passages :

I. Nydya-mdld-vistara. The first text which I adduce has been

already quoted in the Second Volume of this work, but is repeated here

for facility of reference. It is from the treatise just named, i. 3, 24 :

Baudhdyandpastambdsvaldyana-kdtydyanddi-ndmdnkitdh kalpa-sutra-

di-granthdh nigama- nirukta-shad^-anga-granthdh Manv-ddi-smritayas cha

apaurusheydh dharma-luddhi-janakatvdt veda-vat
\

na cha mula-pramdna-

sdpekshatvena veda-vaishamyam iti Sankanlyam \ utpanndydh luddheh

svatah-prdmdnydnglkdrena nirapekshatvdt \

Maivam
\ uktdnumdnasya

kdldtyaydpadishtatvdt \ Baudhdyana-sutrarh Apastamba-sutram ity evam

purusha-ndmnd te granthdh uchyante \

na cha Kdthakddi-samdkhyd-vat

pravachana-nimittatvam yuktam \ tad-grantha-nirmdna-kdle taddnmtanaih

kaischid upalaldhatvdt \

tach cha avichhinna-pdramparyena anuvarttate
\

tatah Kdliddstidi-gran$ha*vat paurusheydh \ tathdpi veda-mulatvdt pra-

mdnam
|

. . . . kalpasya vedatvam nddydpi siddham
\

kintu prayatnena

sddhanlyam \

na cha tat sddhayitum sakyam \ paurusheyatvasya samdkh-

yayd tat-karttur upalambhena cha sdflhitatvdt \

"It may be said that the Kalpa Sutras and, other works designated

by the names of Baudhayana, Apastamba, Asvalayana, Katyayana, etc.,
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and the Nigama, Nirukta, and six Vedangas, together with the Smritis

of Manu and others, are superhuman, Because they impart a knowledge

of duty, as the Vedas do
;
and that tihey should not be suspected of

inferiority to the Vedas on the ground that they depend upoE. a primary

authority, since the knowledge which they impart is independent,

because it is admitted to be self-evidencing. But tnis view is in-

correct, for the inference in question proceeds upon an erroneous

generalization. The books referred to are calle<Vby the names of

men, as ' the Sutras of Baudhayana,'
' the Sutras of Apastamba ;

' and

these designations cannot correctly be said to originate in the exposition

of the works by those teachers whose names they bear (as is really the

case in regard to the Kathaka, and other parts of the Veda) ;
for it was

known to some of the contemporaries of these men, at the time when

they were composing these Sutras, Smritis, etc., that they were so en-

gaged j
and this knowledge has descended by unbroken tradition.

Hence these books are, like the works of Kalidasa and others, of human

origin. Nevertheless, they possess authority, as being founded on the

Veda." . . . The following additional remarks represent the opinion of

the Guru (Prabhakara) on the same question :
" It is not yet proved

that the Kalpa Sutras possess the character of the Veda; it would

require great labour to prove it
; and, in fact, it is impossible to prove

it. For the human origin of these books is established by the names

which they bear, and by their being observed to have had authors."

II. Kulluka. The same thing is admitted by Kulluka, the commen-

tator on Manu, who (in his remarks on i. 1) thus defines the relation

of his author to the Vedas :

Paurusheyatve 'pi Manu-vdlfydndm aviglta-malidjana-parigrahdt sruty-

upagrahdcJi cha veda-mulakatayd prdmdnyam \

Tathd cha jhhdndogya-

Irdhmane sruyate "Manur vai yat kinchid acadat tad bheshajam Iheshaja-

tdyai" iti
\ Vrihaspatir apy alia

"
Veddrthopanilandhritvdt prddhdnyam

hi Manoh smritam
\ Manv-artha-viparltd

'

tu yd smritih sd na sasyate \

Tdvach clihdstrdni soohante tarka-vydkarhndni cha
\
Dharmdrfia-moJcsho-

padeshtd Manur ydvad nd drisyate
"

|

Mahdlhdrate 'py uktam "Purdnam

Mtinavo dharmah sdngo vedas chikitsita^i \ djnd-siddhdni chatvdri na

hantavydni hetubhih
"

|
virodhi-Eauddhddi-tarkair na hantavydni \

anu-

kulas tu inlmdmsddi-tarkah pravarttariiyah eva
\

ata eva vakshyati
" dr-

sham dJiarmopadesaih chs, veda-sdstrdvirodhind
\ yas tarkendnusandhatte

sa dharmam veda netarah
"

iti I
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"
Though the Institutes of Manu had a personal author, still, as their

reception by illustrious men of imimpeaehed [orthodoxy], and their

conformity to the Veda*; prove that they are based upon the latter, they

are authoritative. Accordingly it is recorded in the Chhandogya Brah-

mana.that, '"Whatever Manu said is a medicine for remedial purposes.'
>

And Vrihaspati says :
' As Manu depends upon the contents of the

Veda, he is traditionally ce^brated as pre-eminent. But that Smriti

which is'contrary to* the sense of Manu, is not approved. Scriptures

and books on logic and grammar are all eclipsed as soon as Manu, bur

instructor in duty, and in the means of attaining both earthly pros-

perity, and final liberation, is beheld.' And it is said in the Maha-

bharata :
' The Puranas", the Institutes of Manu, the Veda with its

appendages, and treatises on medicine, these four, which are established

by authority, are not to be assailed by rationalistic arguments ;

'

that

is, they are not to be attacked by hostile reasonings, such as those of

the Bauddhas. But friendly arguments, such- as those of the Mlman-

sakas, are to be employed. And accordingly we shall find below (Manu
xii. 106) that he says, 'the man who investigates the injunctions of

the rishis, and the rules of duty by reasoning which js agreeable to the

Veda, he, and he only, is acquainted with duty.'
"

(See above, p. 24,.

note 29.)

III. Nyaya-malti-vistara. But the precepts of the Smriti are not

considered useless or superfluous. On the contrary, an authority is

attributed to them corresponding to the antiquity, elevated position,

and sacred character of their supposed authors. Thus the author of

the Nyaya-mala-vistara says (i. 3, 3) :

Vimatd smritir veda-mula
\ vaidika-manv-iidi-pranita-smrititvat \ upa-

nayanadhyay(Viudi-smriti-vat \
no, clia vaiyarthyam sankanlyam \

asmad-

udlnum pratyaksheshu paroksliesJm ndnd vedesJiu viprakirnasya anushthe-

yarthasya' ekatra sanlcshipyamanatvat \

"The variously understood Smriti is founded on the Veda, because

the traditiofls, such as those regarding investiture* study, etc., have

been compiled by Vedic men, such as Manu and others. Nor is it to

be surmised that the Smriti is useless, since it throws together in a

condensed form a variety of injunctions regarding matters to be ob-

served, which are scattered through different Vedas, both su,ch*as are

visible and such as are invisible to us." (This last expression appears
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to refer to the supposition that some parts of the Veda which Manu

and others had before them when compiling their own works have

now been lost. See Huller's Anc. Sansk. Lit. pp. 103-107.)

Accordingly the Smritis have an authority superior to that founded

merely on the practice of learned men ,of modern date, who have no

intuition into the past and invisible. Thus the Nyaya-mala-visjara

says (i. 3, 19) : (

No, hi iddnlntandh sishtdh Manv-ddi-vad desa-kdld-viprakrishthm vedam

divya-jndnena salcshatkarttum saknuvanti yena sishfdchdro mula-vedam

anumdpayet \

" For learned men of the present day do not possess the power,

which Manu and others had, of placing before their minds, through

divine knowledge, the Veda which is far removed from them both in

place and time, so as to justify us in regarding the practice of these

moderns as a sufficient ground for inferring the existence of a Veda as

its foundation."

But as learned men, in any particular country or at any particular

time, may be able to consult some Smriti which authorizes their par-

ticular observance^, "these observances may serve as ground for infer-

ring the existence of some Smriti on which they are founded, but not

for inferring a Veda (tasmdch chhishtdchdrena, smritir anumutum sakyate

na tu srutih}. But a Smriti which is thus merely inferred to exist is

set aside by any visibly existing Smriti of contrary import (anumitd

cha smritir virudShayd pratyakshayd smrityd Iddhyate)"

IV. S'ankara. The above passages, by assuming that Manu and

other eminent sages had the power of consulting Vedic texts now no

longer accessible, make them practically almost infallible. The same

view is taken by S'ankara Acharyya. (See, however, the pp.ssage quoted

from him above, in note 67, p. 62
;
but there he has the author of the

Sankhya in view, whose tenets he regarded as contrary to the Veda.)

In answer to the remark of a Mlmansaka objector stated in the com-

ment on the Brahma Sutra i. 3, 32, that the Itihasas atfd Puranas,

being of human origin, have only a derived and secondary authority

(' itihdsa-purdnam api paurusheyatvdt<-pramdndntara-mulatdm dkdn-

JcsTiate '), S'ankara argues in his explanation of the following Sutra
(i. 3,

S3) that they have an independent foundation:

Itihdsa-purdnam api'vydkhydtena margena sambhavad mantrdrthavdda-
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mulatvdtpralhavati devatd-vigrahddiprapanchayitum \ pratyaksha-mulam

api sambhavati \

bhavati hi asmdkam apratyalcsham api chirantandndm pra-

tyaksham \

tathd cha Vydsddayo d'evatdbhih pratyakshaih vyavaharantiiti

smaryate \ yas tu bruydd iddriintandndm ivapurveshdm api ndsii devddibhir

vyavaharttum sdmarthyam iti sa jagad-vaichitryam pratishedet \
iddnlm

iva cha na anyadd, 'pi sdrvabhaamah kshatriyo 'sti iti brjlydt tatas cha rdja-

sut/dd^chodandh tiparundhydt \

iddnlm 'iva cha kdldntare 'py avyavasthita-

prdydn varndsrami-dharmdr?pratijdriitat
tatas cha vyavasthd-vidhdyi sds-

tram anarthakam kurydt \
Tasmdd dharmotkarsha-vasdt chirantandh devd-

dibhih pratyaksham vyajahrur iti ilishyate \ api cha smaranti "
svddhyd-

yddishta-devatd-samprayogah
"
ityddi \ yogo 'py animady-aisvarya-prdpti-

phalakah smaryamdno wa sakyate sdhasa-mdtrena pratydkhydtum \

srutis

cha yoga-mdhdtmyam prakhydpayati \

"
prithvy-ap-tejo-'nila-khe samut-

thite panchdtmake yoga-gune pravritte \

na tasyo rogo najard na mrityuh

prdptasya yogdd
158 nimisham sarlram" iti

\

rishindm api mantra-lrdh-

mana-darsindm sdmarthyam na a&madiyena sdmarthyena upamdtum yult-

tarn
\

tasmdt sa-mulam itihdsa-purdnam \

" The Itihasas andPuranas also, having originated in the way which

has been explained, have power, as being based on the hymns and

arthavadas, to evince the corporeality, etc., of th gods. It is also

reasonable to suppose that they are founded upon intuition. For there

were things palpable through intuition to the ancients, though they are

not thus palpable to us.
159

Accordingly it is recorded in the Smriti that

Vyasa and others associated fa<je to face with the gods.
160

Any man

158 Instead of yogad nimisham the text of the Biblioth. Indica reads yogagnimayam
159 See above, pp. 116, 118, and 127; and also Prof Mliller's article on the Vais'e-

shika Philosophy in the Journal of the German Oriental Society, vol. vii. p. 311,

where it is remarked that the Vais'eshikas, like Kapila, include the intuition of rishis

under the category of pratyaksha (arsham jnanani sutra-krita prithak na lakshi-

tain yogi-pratyakshe 'ntar-bhavat").
160 Compare with this R.V. i. 179, 2 : Ye chid hi purve ritasapah asan sakam deve-

bhir avadann ritani
\

te chid avasur ityadi \

" The pious sages who lived of old and

who conversed about sacr^i truths with the gods, they led a conjugal life," etc. See

also the passages quoted from the 'Vana-parvan of the MahEbharata, the S'atapatha

Brahmana, and Plato in the First Volume of this work, p. 147 ;
and compare Hesiod,

fragment 119: l-vval yap r6re Sairts taav, vval 8e BO&KOL aQavaroiffi 8fo7cri KO.TCI-

" Immortal gods, not unfamiliar, then

Their feasts and converse shared witlnmortal men."

And Herodotus writes of the Egyptians, ii. 144 : To 5e irp^repov ruv dvSpuv rovruv
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who should maintain that the ancients, like his own contemporaries,

were destitute of power thus to associate with superhuman heings like

the gods, would be denying all variety in the hist6ry of the world.

Such a person would in like manner affirm, that as now there is no

Kshattriya possessed of universal sovereignty, so neither was there ever

such a prince ;
and would thus impugn the scriptural injunctions re-

garding the rajasuya sacrifice [which was only to be performed by a

universal monarch]. He would also allege that m. former times, as

now, the dutes of castes and of orders were scarcely at all in force, and

would thus render fruitless the scriptures by which the rules relating

to them are prescribed. By these considerations it is intimated that the

ancients, in consequence of their eminent holiness, were admitted to

associate immediately with the gods, etc. And 'ihe Smriti 161

says that

nearness to, and converse with the gods is gained by reading the Veda,

etc. Again, when the Smriti talks of the practice of Yoga resulting in

the acquisition of superhuman faculties, such as minuteness, this asser-

tion cannot be impugned through mere audacity, [i.e.
it must have

had some good foundation]. The Veda, too, declares the immense

power of devotion in these words :
' When the fivefold influence of

Yoga, connected with the elements of earth, water, fire, air, and aether,

has begun to act, and a man has attained an aathereal [or fiery] body,

he is no longer affected by disease, decay, or death.' And it is un-

reasonable to estimate, by the analogy of our own power, the power of

the rishis, the seers of the Vedic hymns and Brahmanas. Wherefore

the Itihasas and Puranas have an (independent) foundation.' "

S'ankara does not, however, treat all the ancients in this way. Like

many other systematizers, he finds no difficulty in rejecting or explain-

ing away any authorities whi^h come into conflict with his views. It

is thus that he deals with Kapila, the author of the Sankhya. That

eminent sage is thus spoken of in the S'vetasvatara TJpanishad, v. 2 :

Yo yonim yonim adhitishthaty eko visvani rupuni yonls cha sarvuh
\

Ofoiis fivai TOVS eV 'Aiyinrry ,&pxovras, oiKtovras apa -rolai avdptiiiroiai,
" And [the

Egyptian priests said] that before these men the gods were the rulers in Egypt,

dwelling together with men." <

161 It appears from the gloss of Govinda Ananda that one of the Toga Sutras is

here quoted, I give the sense according to his explanation : mantra-japad deva-san-

nidhyham tat-sMnbhashanam cha iti sutrarthah.
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rishim prasutam Kapilam yas tarn agrejndnair litharttijdyamdnam cha

pasyet \
, (

" The god who alone superintends every source of production and

all forms, .jvho formerly "nourished with various knowledge his son the

rishi Kapila, and beheld him at his birth, etc." 182

Towards the tlose of his comment 9n Brahma S'Rtras ii. 1, 1, which

I shaTl cite at some length. S'ankara makes some remarks on this pas-

sage of .that Upaifi.'ihad, After stating
1

the points that had been estab-

lished id the first Book (adJiyaya] of the Brahma Sutras, and alluding

to the objections which had been urged against the Sankhya and other

hostile doctrines as contrary to the Veda, S'ankara goes on to explain

the object of the second book, and the purport of the aphorism with

which it begins, as follows :

Iddnlm sva-pakshe smriti-nydya-virodha-parihdrah pradhdnddi-'Vddd-

ndm cha nydydlhdsopalrimhitatvam prativeddntam srishty-ddi-prakri-

ydydh avigitatvam ity asya artha-jdtasya pratipddandya dvitlyo'dhydyah

drabhyate \

tattra prathamam tdvat smriti-virodham upanyasya pariha-

rati
| yad uktam Brahma eva sarvajnam jagatah Icdranam tad ayuktam \

Icutah
"
smrity-anavakdsa-dosha-prasangdt

"
|

smritis cha tantralchyd

paramarsJii-pranltd sishta-parigrihltd \ anyds cha tad-anusdrinyah smri-

tayah \

evam saty anavakdsdh prasajyeran \

tdsu hy achetanam pradhd-

nam svatantram jagatah kdranam upaniladhyate \ Hanv-ddi-smritayas

tdvach chodand - lalcshanena agnihotrddind dharma -jdtena apekshitam

artham samarpayantyah sdvakdfrih bhavanti asya vttrnasya asmin kdle

^nena vidhdnena upanayanam Idrisas cha dchdrah ittham vedddhayanam

ittham samdvarttanam ittham saha- dharma- chdrinl-samyogah iti tathd

purushdrthdms chatur-varndsrama-dharmdn ndnd-vidhdn vidadhati
\
na

evam kdpilddi-smritlnam anushtheye vishaye 'vakdso 'sti moksha-sddhanam

eva hi samyag-darsanam adhikritya tdh pranltdh \ yadi tattra apy ana-

validsdh syur dnarthakyam eva dsdm prasajyeta \

tasmdt tad-avirodhena

veddntdh vydkhydtavydh \

katham punar
"
ikshity-'ddibhyo hetulhyo

Srahma ev<b sarvajnam ja'gatah kdranam ity avadhdritah sruty-arthah \

"
smrity-anavakdsa-dosha-prasangena

"
punar ahshipyate \

lhaved ayam

andkshepah sva-tantra-prajndndm \ para-tantra-prajnds tu prdyenajandh

162 See S'ankara's commentary on this passage in Bibl. Ind. vii. 351, and Dr. Eb'er's

translation, p. 62, with the note
;

also Dr. Hall's note in p. 19 of the urefifce to his

edition of the Sankhya Sara, in the Bibl. Ind. ,
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svdtantryena sruty-artiham avadhdrayitum asaknuvantah prakhydta-pra-

netrikdsu smriti&hv avalamberan tad-lalena cha sruty-artham pratipat-

serann asmat-krite cha vydkhydne na visvasyur bahu-mdndt smritlndm

pranetrishu \ kapila-pralhritlndm cha drsham jndnam apratibatam sma-

ryyate srutis cha lhavati
" rishim prasutam kapilam yas tarn agre jndnair

bibharttijdyamdnam cha pasyed" iti
\

tasmdd na eshdm'.natam ayathdr-

tham sakyam sambhdvayitum \
tarkdvashtambhena eha te 'rtham ptatish-

thdpayanti \

tasmdd api smriti-balena veddntdh, vyjihhyeyah iti punar

dkshepah I tasya si&iddltir
" na

\ anya-smrity-anavakdsa-dosha-prasan-

gdd
"

iti
\ yadi smrity-anavakdsa-dosha-prasangena Isvara-kdrana-vddah

dkshipyeta evam apy anydh isvara-kdrana-vddinyah smrityo 'navakdsdh

prasajyeran \
tdh uddharishydmah |

. . . . evam cohekasah smritishv api

Isvarah kdranatvena updddnatcena cha prakdsyate \
smriti-lalena pratya-

vatishthamdnasya smriti-lalena eva uttaram pravakshydmi ity ato ''yam

anya-smrity-anavakdsa-doshopanydsah \
darsitam tu srutlnam zsvara-

kdrana-vddam prati tdtparyyam \ vipratipattau cha smritlndm avasya-

kartavye 'nyatara-parigrahe 'nyatarasydh paritydge cha sruty-anusdrin-

yah smritayah pramdnam anapekshydh itarah
\

tad uktam pramdna-la-

kshane " virodhe tv anapekshaih sydd asati hy anumdndm" iti (Mimansa

Sutras i. 3, 3) |

na cha atlndriydn arthdn srutim antarena kaschid upa-

labhate iti sakyam sambhdvayitum mmittdbhdvdt
\ sakyam kapilddlndm

siddhdndm apratihata-jndnatvdd iti chet
\

na
\

siddher api sdpekshatvdt \

dharmdnushthdndpekshd hi siddhih sa cha dharmas chodand-lakshanah I

tatas cha purva-siddhdyds chodandydh artho na paschima-siddha-purusha-

vachana-vasena atisankitum sakyate \ siddha-vyapdsraya-kalpandydm api

bahutvdt siddhdndm pradarsitena prakdrena smriti-mpratipattau satydm

na sruti-vyapdsraydd anyad nirnaya-kdranam asti
\ para-tantra-prajna-

sya api na akasmdt smriti-visesha-vishayah pakshapdto yuktah \ kasyachit

kvachit tu pakshapdte sati purusha-mati-vaisvarupyena tattvdvyasthdna-

prasangdt \

tasmdt tasya api smriti-vipratipatty-upanydsena sruty-anu-

sdrdnanusdra-vivechanena cha san-mdrge prajnd sangrahamyd \

Yd tu

srutih Kapilasya jndndtisayam darsayantl ptadursitd na fayd sruti-

mruddham api Kdpilam matam sraddhdtuih sakyam
"
Kapilam" iti

"
sruti-sdmdnya-mdtratvdd"

l63

anyasya cha Kapilasya Sagara-putrdndm

prataptur Vdsudeva-ndmnah smarandt
\ anydrtha-darsanasya cha prdpti-

rahitasyc asddhakatvdt
\

*Bhavati cha anyd Manor mdhdtyam prakhyd-
168 Mlmansa-sutra i. 1, 31. See above,' pp. 78 f.
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payantl Srutir "yad vat kincha Manur avadat tad bheshajam
" 164

iti
\

Mamma cha (xii. 91)
"
sarva-bhuteshu chdtmdnam sarva-bhutdni chat-

mam'
|

samam pasyann dtma-ydfi svdrdjyam adhigachchhati" iti sarvdt-

matva-dartanam prasamsatd Kdpilam matam nindyate iti gamyate \

Ka-

pilo t
hi na sarvatmatva-darsapam anumanyate dtma-lheddbhyupagamdt \

.,*... atas cha dtma-lheda-kalpanayd
J

pi KdpilUsya tantrasya veda-

viruddhatvam vedamfsdri-Jfanu-vachana-virudhatvam cha na kevalaih sva-

tantraiprakriti-patikalpanayd eveti si'ddham
\ vedasya hi nirapeksham

svdrthe prdmanyam raver iva rupa-vishaye ptiru^W^vachasam tu muldn-

tardpeksham svdrthe prdmanyam vaktri-smriti-vyavahitam cha iti vipra-

karshah
\

tasmdd veda-mruddhe vishaye smrity-anavakda-prasango na

doshah
\

*

" But now the second chapter is commenced with the view of effect-

ing the following objects, viz. (a] to refute, in our own favour, the

charge of contradicting the reasonings of the Smriti, to shew (b) that

the doctrines regarding Pradhana, etc., have nothing more than an ap-

pearance of reason, and (c) that the manner in which the subjects of

creation, etc., are treated in each of the Upanishads is unimpeachable.

First of all then the author states, and removes, the objection of con-

trariety to the Smriti. Our opponents urge that it is incorrect to say

that the omniscient Brahma is the cause of the world. Why ? Because,

(l)as they allege, that doctrine 'is chargeable with the objection of setting

aside the Smriti as useless'(Br. Sutra, ii. 1, 1). This term ' Smriti' denotes

a systematic treatise (tantra) co'mposed by an eminent rishi, and received

by the learned
;
and there are other Smritis in conformity with it. And

the alleged difficulty is that (on the theory that Brahma is the cause) all

these would be set aside as useless
; since^they propound an unconscious

Pradhana #s the self-dependent cause of the world. The Smritis of

Manu and others, indeed, which affirm that by means of the agnihotra

and other enjoined ceremonies, the objects desired (by those who practise

these rites) will be accomplished, will still retain their use, viz. of pre-

scribing the objects to'be pursued, viz. the various duties of the four

castes and orders, that such and such a caste* shall be initiated at such

a time and by such a process, and shall follow such and such a mode of

life, that the Yeda is to be studied, that the cessation of study is to

take place, and that union with a woman fol?owing the samerites is to

164 See above, p. 181, and the First Volume of this -vork, pp. 188, and 510.
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celebrated, in such, and such ways. But [on the hypothesis of Brahma

being the creator] no such room is left for the Smritis of Kapila and

others, on the ground of any ceremonie? to be performed [in conformity

with their prescriptions] ;
for they have been"composed as embodying

perfect systems affording the means of final liberation. If in this

respect also no place' be left for them the difficulty will
1

arise that they

are quite useless. And hence the conclusion is resfchefi. that the TJpani-

shads should be interpreted so as
1 '

to harmonize witt'ftiem. But, such

being the case, howf it is again objected, have you determined on the

strength of the reasons furnished by the texts about 'beholding,' etc.,

that it is the meaning of the Yeda that Brahma is the omniscient cause

of the world, thus exposing yourself to the charge of leaving no place

for the Smriti ? Although we hold that this charge is harmless as regards

those who think for themselves
; yet men have for the most part no

independent opinion, and are unable by an unassisted act of their own

judgment to determine the sense of the Vedas, and will consequently lean

upon the Smritis composed by renowned authors, and adopt the sense of

the Vedas which they enforce : and from their lofty opinion of these authors

they will have no confidence in our interpretations. And it is moreover

urged (2) that Kapila and the others are declared by the Smriti to have

possessed an unobstructed intuitive (drska
165

") knowledge; and there is

also a Yedic text to the effect ' He who of old sustains with manifold

knowledge Kapila when he is produced, and beholds him when born,' etc.

(S'vetasv. Tip. v. 2). Consequently theii- doctrines cannot be imagined

to be untrue. And they further support their tenets by argument. On

these grounds also, it is urged, the Upanishads must be interpreted by
the aid of the Smritis. The questions thus raised are settled by the con-

cluding words of the Sutra,
' No

;
for this conclusion is vitiated by the

objection that other Smritis would in this way be rendered useless.' (1)

If the doctrine that God is the cause of the world is chargeable with

the objection that it leaves no room for the Smriti, in the same way the

difficulty will arise (on the other theory) 'that otlier texts of tf.ie Smriti

which affirm that God is' the cause will be set aside. These we shall

adduce." After quoting some passages, ,S'ankara proceeds: "In the

same manner in numerous texts of the Smriti God is shewn to be both

the instrumental and the
1

material cause. I must answer on the

165 Ser* above, pp. 116, 118, and 127.
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strength of the Smriti the person who opposes me on the same ground,

and so I just indicate this objection against his views as having the

effect of setting aside other Smritis. But it has heen shown that the

sense of the>Vedic texts is in favour of the causality of God. And

since, if the Smritis are at variance with each other, we must of neces-

sity accept the ori'e set and reject the other, those of tfiem which are con-

formable to the Veda*will be authoritative, and the rest will deserve

no attention : for i &as been said in the'section (of the Purva Mimansa)

on proof (i. 3, 3), that '
if it (the Smriti) be cdntr,a^ (to the Veda) it

must be disregarded ;
but if there be no (contrariety) it must be in-

ferred (that the former is founded on the latter).' And it is inconceiv-

able that anyone should discover things beyond the reach of the senses

without the aid of the Veda, since the means of doing so are wanting.

If it be urged that we can conceive such discovery (of imperceptible

things without the help of the Veda) as possible in the case of Kapila

and other perfect persons (siddhdnam"), because there was nothing to

obstruct their knowledge ;
we reply, No ;

because perfection (siddhi )

is dependent upon something else, viz. on the practice of duty. Now

duty is defined as something which is enjoined. And the subject-

matter of an injunction which was previously promulgated cannot be

called into doubt on the strength of the words of a man who became

perfect at a subsequent period. And even on the supposition that con-

fidence could be placed in such 'perfect' persons, yet, as they are

numerous, and as such a mutual contradiction as we have already

pointed out exists between the Smritis of different 'perfect' persons,

there is no means left of determining the truth, but reliance on the Veda.

Causeless partiality to any particular Smriti, on the part even of a man

who has no independent opinion, is improper ;
but if anyone ever does

exhibit such partiality, the charge of depriving truth of all fixity at-

taches to his procedure, because the opinions of men (which he takes

as the standard of his belief) assume all sorts of forms. Consequently

his judgment also should* be directed into the righkpath by indicating

the mutual contradictions between the different Smritis, and by dis-

tinguishing those of them which are conformable to, from those which

are at variance with, the Veda. And (2) the Vedic text which has been

pointed out, showing the transcendent character of Kapila' s knowledge
1

,

cannot be a warrant for believing the doctrine of Kapila, though con-
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trary to the Veda, since the word Kapila
'
has, in this text, a general

sense' [applicable to others besides the author of the Sankhya] (Mim.

Sutra, i. 1, 31), and another Kapila called Vasudeva, the consumer of

Sagara's sons, is also mentioned in the Smriti
;
and since tho indication

of something which has a different object i,n view, and is therefore irrele-

vant to the matter in question, can prove nothing.'
186 1'here is, besides,

another text of the Veda which sets forth th^ eminent fliginity ofManu in

these terms,
' "Whatever Manu said is medicine/ 187 'And Manu when

he employs the word? (xii. 91),
' He who, with impartial eye, beholds

himself in all beings, and all beings in himself, thus sacrificing his

own personalty, attains to ^lf-refulgence ;

'

and, by saying this com-

mends the tenet that everything is one with the supreme Spirit must

be understood as censuring Kapila's doctrine. For Kapila does not

assent to the identity of Brahma and the universe, since he holds a

diversity of souls." . . . (After quoting one passage from the Maha-

bharata, and another from the Veda, to prove that Kapila is wrong,

S'ankara proceeds) :
" Hence it is proved that Kapila's system is at

variance with the Veda and with the words of Manu, who follows the

Veda, not only in supposing an independent Prakriti (nature), but also

in supposing a diversity of souls. Now the Veda has an independent

authority in regard to its own contents, as the sun has (an inherent

power) of manifesting forms
;
whilst the words of men have, as regards ,

their own sense, an authority which is dependent on another source

(the Veda), and which is distinguished (from the authority of the

Veda) by the fact of their authors being remembered. Consequently

it forms no objection to a doctrine that it sets aside a Smriti on a point

which is contrary to the Veda."

166 The words thus translated are explained as follows in the Gloss of Govinda

Ananda : Kincha "yah Kapilam jnanair bibhartti tarn Isvaram pasyed" iti vidKiyatt

tathii cha anyarthasya Isvara-pratipatti-seshasya Kapila-sarvajnatvasya darsanam

anuvadas tasya mdnantarena prapti-sunyasya svartha-sadhakatvayogad na anuvada-

matrad sarvajnaiva-siddhir iiy aha
\

" And it*is enjoined (in the text of the S'veta-

s'vatara Upanishad) :
' Let him behold that Is'vara who nourishes Kapila with various

knowledge ;

' and so since this
'
indicatioli

'

of, this reference to, the omniscience of

Kapila, which has another object in view, and er.ds in the establishment of an Is'vara,

and which on other grounds is shewn to be irrelevant, cannot prove its own meaning,
this mere reference does nr>t suffice to evince Kapila's omniscience : This is what

S'ankara 'means to say."
167 See the First Volume' of this work, pp. 188 and 510.
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See also S'ankara's commentary on the Taittinya TJpanishad, Bib.

Ind. vii. pp. 136, 137, where h<? says :

Kdpila-kdnddddi-tarka-sdstra-virodhah iti chet
\

no,
\

teshdm muld-

bhdve vedawirodhe cha Wfrdntyopapatteh \

" If it be objected that this is contrary to the rationalistic doctrines

of Kapila and Kanada [and therefore .wrong], I answer no, since these

doctrines are proved* to be^ erroneous, as having no foundation, and as

being in oppositioEdto the Veda."

His remarks on a passage of the Prasna tTpanishad, which are as

follows, afford a curious specimen of the contemptuous manner in which

this orthodox Yedantist treats the heretical Sankhyas, etc. (Prasna Up.

vi. 4; Bib. Ind. viii.*244) :

Sdnkhyds tu avidyd- dhydropitam eva purushe karttritvam kriyd-kdra-

Icam phalam cha iti kalpayitvd dgama-vdhyatvdt punas tatas trasyantaa

paramdrthatah eva Ihoktritvam purushasya ichchhanti
\
tattvdntaram cha

pradhdnam purushdt paramdrtha-vastu-bhutam eva kalpayanto 'nya-tdr-

kika-krita-luddhi-vishaydh santo vihanyante \

Tathd itare tdrkikdh sdn-

khyair ity evam paraspara-viruddhdrtha-kalpandtah dmishdrthinah iva

prdnino 'nyonyani viruddhamdndh artha-daritvdt paramdrtha-tattvdt

tad-duram eva apakrishyante \
atas tan-matam anddritya veddntdrtha-

tattvam ekatca-darsanam prati ddaravanio mumukshavah syur iti tdrkika-

mate dosha-darsanam kinchid uchyate 'smdbhir na tu tdrkika-tdtparyyena \

11 The followers of the Sankhya imagine that the functions of action,

and the enjoyment of reward which causes action, become erroneously

attributed to the soul (purusha) in consequence of supervening ignorance ;

but as this doctrine differs from that of Scripture, they become afraid of

it, and seek to ascribe to the soul enjoyment in the proper sense. And

supposing a/iother principle distinct from soul, viz. Pradhana (or na-

ture), which they regard as substance in the proper sense, they become

the objects of correction by other rationalists, and are crushed. Thus,

in consequence of the contrariety between the conceptions of the San-

khyas ancb those of other freethinkers, the two parties quarrel with

each other like animals fighting for,flesh ;
and thus, from their having

an (exclusive) regard to (thevr own) views, they are all drawn away
to a distance from the essential truth. "Wherefore let men, disregarding

their tenets, seek for final liberation by paying'honour to the principles

of the Yedantic doctrine, which maintains the inity of all being. Ve
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have thus pointed out something of the errors of the rationalists, and

have said nothing in accordance with their views."

IV. In thus depreciating Kapila, Simkara is in direct opposition to

the Bhagavata Purana (which, however, may be a work of later date

than his 168
),

in which the author of the Sajnkhya is spoken of with the

greatest reverence. Thus in Bh?g. Pur. i. 3, 10, he "is described as

the fifth incarnation of Vishnu :

Panchamah Kapilo ndma siddhesah Tcala-viplutar .

\ provachasuraye

sankhyam tattva-gramarmnirnayam \

" In his fifth manifestation, he [in the form of] Kapila, and lord of

saints, declared to Asuri the Sankhya which defines the series of prin-

ciples, and which had been lost through the lapse of time."

And again, in Bhag. Pur. ix. 8, 12, 13, Kapila is made the subject

of eulogy. A legend narrates that the sixty thousand sons of king

Sagara, conceiving Kapila to be the robber of a horse which had been

carried away from their sacrifice, advanced to slay him, when they

were burnt up by fire issuing from his body. The author of the

Purana, however, denies that this was in any degree owing to passion

on the part of the sage :

Na sudhu-vddo muni-kopa-lharjitdh nripendra-putrdh iti sattva-dhd-

mani
\

katham tamo ro&hamayam vilhdvyate jagat-pavitrdtmani khe rajo

bhuvah
\ yasyeritd sdnkhyamayi dridheha naur yayd mumukshus tarate

duratyayam \

lhavdrnavam mrityu-patham vipaschitah pardtma-bhutasya

katham prithanmatih \

"It is not an assertion befitting a good man to say that the king's

sons were burnt up by the wrath of the sage ;
for how is it conceivable

that the darkness (tamas) of ,anger should reside in the abode of good-

ness (sattva\ or that the dust (or passion, rajas] of the earth should

ascend into the sky, the region of purity ? How could that sage, one

with the supreme Spirit, by whom the strong ship of the Sankhya was

launched, on which the man seeking emancipation crosses the ocean

of existence, hard to* be traversed, and leading to death, how could he

entertain the idea of any distinction between himself and others [and

so treat any one as an enemy] ?
"

It is not necessary for me to quote any further passages in praise of

the author gf the Sankhya. There is a great deal about this system
168 See Wilson's Vish. Pur., preface, pp. xliv. and ii.
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in the Mahabharata, S'antiparvan, verses ll,037ff. See Colebrooke's

Essays, i. 236 (p. 149 of Williams and Norgate's ed.) ;
Wilson's Vishnu

Parana, pref. p. xclv. and text, ppt
. 18 ff. with notes; Bhagavata Purana,

iii. chapter,^ 24-30 ;
"Weber's Ind. Stud, passim ;

Dr. Rb'er's Introduc-

tion to S'vetasvatara Upanishad, Bibl. Ind. xv. 35 if.
;
and Dr. Hall's

preface to the Simkhya-sara in the Bibl. Ind. p. 19,note.

"We'have thus seen .that a distinct line qf demarcation is drawn by

the most accurate arid critical of the Indian writers, between the S'ruti,

which they define to be superhuman and independent, and the Smriti,

which they regard as of human origin, and as dependent for its author-

ity on its conformity with the S'ruti. S'ankara, indeed, as we have also

observed (above, p. 183), goes very nearly, if not altogether, so far as

to assign an independent foundation to the Smritis
;
but he confines this

distinction to such of these works as coincide in doctrine with the S'ruti

or Veda, according to his own Vedantic interpretation of its principles,

while all other speculators are denounced by him as heterodox. It is,

however, clear from the S'vetasvatara Upanishad, the Mahabharata, the

Bhagavad Gita, the Vishnu, and the Bhagavata Puranas, etc., that the

doctrines of the Sankhya must have been very prevalent in ancient

times, and that S'ankara, when he condemned them as erroneous, must

have done so in the face of many powerful opponents.
169

169 I quote the following passage from Dr. Bb'er's Introduction to the S'vetasvatara

Upanishad, pp. 36 f. : "At the time of the composition of the S'w etas'watara, the

Sankhya was not a new system, which had to overcome the resistance of old received

opinions, and the prejudices of men in power, whose interest might be opposed to the

introduction of a doctrine by which their authority could be questioned. It had

found many adherents; it was the doctrine of Manu, of some parts of the Maha-

bharata, and to its founder divine honour had been assigned by general consent. It

was a doctrine whose argumentative portion demanded respect, and as it was admitted

by many Bramhans (sic), distinguished for their knowledge of the Vedas, it could not

be treated as a heresy. The most learned and eminent of the Bramhans were evidently

divided among themselves with reference to the truth of the Sankhya and Vedanta,

and this must have afforded to the opponents of the Vedaic system a most powerful

weapon for attacking the 'Sedas themselves. If both the Sankhya and Vedanta are

divine revelations, both must be true
;
'but if the doctrine of the one is true, the doc-

trine of the other is wrong ;
for they are contradictory among themselves. Further,

if both are derived from the Yedas, it is evident that also the latter cannot rereal the

truth, because they would teach opposite opinions about one and the same point. Such

objections to the Vedas had been made already in ancient times, as is clear from the

Upanishads, from several passages of Manu, from Yaska, etc.
;
and under |hese cir-

cumstances it cannot be wondered at, if early attempts were made to '^reconcile the

13
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It is not necessary for me here to inquire with any accuracy what

the relation was in which the different philosophical systems stood to

each other in former ages. It may sufftce to say that the more thorough-

going adherents of each of the Vedanta, the Sankhya, ,the Nyaya,

etc. must, according to all appearance, have maintained -their respec-

tive principles with the utmost earnestness and tenacity, and could not

have admitted that any of .the rival systems was superior to their own

in any particular. It is impossible to study the^utras of th# several

schools, and come to any other conclusion. The more popular systems

of the Puranas, on the other hand, blended various tenets of the dif-

ferent systems syncretically together. In modern times the superior

orthodoxy of the Yedanta seems to be generally admitted. But even

some who hold this opinion refuse to follow the example of S'ankara in

denouncing the founders of the rival schools as heretical. On the con-

trary, they regard them all as inspired Munis, who, by adapting their

doctrines to the capacities or tendencies of different students, have

paved the way for the ultimate reception of the Vedantic system.

Such is the view taken in the Prasthana-bheda of Hadhusudana Saras-

vati, who gives the following lucid summary of the leading principles

of the different schools of speculation ("Weber's Indische Studien, i. 23) :

Sarveshdm cha sankshepena trividhah eva prasthdna-bhedah \

tatra

drambha-vddah ekah
\ parindma-vddo dvitlyah \

vivartta-vddas tritiyah \

pdrthivtipya-taijasa-vdyavlyds chaturvidhdh paramdnavo dvy-anukddi-

kramena Irahmdnda-paryantam jagad drambhante
\

asad eva kdryyam

kdraka-vydpdrdd utpadyate iti prathamas tdrkikdndm mlmdmsa-

kdndm cha
\

sattva -
rajas

- tamo - gunatmakam pradhdnam eva mahad-

ahankdrddi - kramena jagad-dkdrena parinamate \ purvam api sukshma-

rupena sad eva ktiryam kdrana-vydpdrena abhtryajyate iti dvitiyah

pakshah Sankhya -Yoga -
Pdtanjala

- Pdsupatdndm \

Jlrahmanah pari-

namo jagad, iti Yaishntivdndm
\ sva-prakdsa-paramdnandddvitiyam Brah-

ma sva-mdyd-vasdd mithyaiva jagad-dkdrena kalpate iti tritiyah paksho

1 H

tenets of the Vedanta and Sankhya to save the uniformity of the doctrine, and

therebv the sacredness of the Vedas as Jhe Scriptures derived from the immediate

revelation of God. So, for instance, it is recorded that Vyasa, the reputed author of

the Bramha Sutras, wrote also a commentary to Patanjali's Yoga-s'astra, which is still

extant under his name. In the same manner composed Gaudapilda, the eminent

Vedantisv, and teacher of S'ankara's teacher, Govinda, a commentary to Is'vara

Krishna's Sankhya Karika.- and the Bhagavad Gita has also the same object."
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Brahma-vddinum
\
sarvesJidm prasthdna-karttrlndm muriindm vivartta-

vdda-paryavasdnena advitiye Paramesvare eva pratipddye tdtparyam \

na

hi te munayo Ikruntdh sarvajnatydt teshdm
\
kintu vahir-vishaya-prava-

ndntim apqtatah purushirthe praveso na samlhavati iti ndstikya-vdra-

ndya taih pralcdra-lheddh pradarsitdh \

tatra teshdm tdtparyam abuddhvd

veda-viruddhe 'py arihe tdtparyam utprekshamdnds* tan-matam eva upti-

deycwbena grihnanio y'andh ndnd-patha-jusho lhavanti
\

iti sarvam ana-

vadyam9 \

>
,& ,

" The difference in principle between these various schools is, when

briefly stated, three-fold. The first doctrine is that of a commencement

of the world
;
the second is that of an evolution

;
the third is that of

an illusion. Atoms o'f four descriptions earthy, aqueous, igneous, and

aerial beginning with compounds of two atoms, and ending in the

egg of Brahma (the world), originate the universe : and effects, pre-

viously non-existent, come into being from the action of a causer. This

is the first theory, that of the Logicians and Mimansakas. The second

theory, that of the Sankhyas, Yogas, Patanjalas, and Pasupatas, is that

Pradhdna (or Prahriti =. nature), consisting of the three gunas (quali-

ties), sattva, rajas, and tamas, is evolved, through the successive stages

of maliat (intellect), and ahankdra (consciousness), etc., in the form of

the world
;
and that effects, which had previously existed in a subtile

form, are [merely] manifested by the action of their cause. Another

form of this theory is that of the Vaishnavas [the Ramanujas], who

hold the universe to be an evolution of Brahma. The third view, that

of the Brahma-vadins (Vedantists), is, that Brahma, the self-resplen-

dent, the supremely happy, and the one sole essence, assumes, unreally,

the form of the world through the influence of his own illusion (Maya).

The ultimate scope of all the Munis, authors of these different sys-

tems, is to support the theory of illusion, and their only design is to

establish the existence of one Supreme God, the sole essence
;
for these

Munis could not be mistaken [as some of them must have been, if

they were not all of vJne1

opinion, or, as those of them must have been

who did not hold Vedantic principles], since, they were omniscient.

But as they saw that men, addicted to the pursuit of external objects,

could not all at once penetrate into the highest truth, they held out to

them a variety of theories, in order that they m%ht not fall into^theism .

Misunderstanding the object which the Munis, thus had in view, and
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representing that they even designed to propound doctrines contrary

to the Vedas, men have come to regard the specific doctrines of these

several schools with preference, and thjis become adherents of a variety

of systems. Thus all has been satisfactorily stated." ,

I find that VijnanaBhikshu, the commentator on the Sankhya aphor-

isms, takes very nearly the same
o
view as is here quoted from Madhu-

sudana Sarasvati, in regard to the superiority of the"Brahma Mimansa

or Vedanta over the other Darsatas.

In his Sankhya-pravachana-bhashya (Bibliotheca Indica, pp. 3
ff.),

he thus writes :

Sydd etat
\ Nydya-vaisekikdbhydm atra avirodJio lhavatu

\
brahma-

mlmdmsd-yogdbhydm tu virodho 'sty eva
\ tdbhydwi nityesvara-sddhandt \

atra cha Isvarasya pratishidhyamdnatvdt \

na cHa atrdpi vydvahdrika-

pdramdrthika-lhedena sesvara-nirisvara-vddayor avirodho 'stu sesvara-

vddasya updsand-paratva-sambhavdd iti vdchyam \ vinigamakdbhdi-dt \

ivaro hi durjneyah iti nirlsvaratvam api loka-vyavahdra-siddham aisva-

ryya-vairdgydya anuvaditum sakyate dtmanah sagunatvam iva,
\

na tu

kvdpi sruty-dddv Isvarah sphutam pratishidhyate yena sesvara-vddasyaiva

vydvahdrikatvam avadhdryeta iti
\

atra uchyate \ atrdpi vydvahdrika-

pdramdrthika - Ihdvo lhavati
\ "asatyam apratishtham te jagad dhur

anisvaram" ityddi-sdstrair nirlsvara-vddasya ninditatvdt
\

asminn eva

sdstre vydvahdrikasyaiva pratishedhasya aisvaryya-vairdgyddy-artham

anuvddatvauchitydt \ yadi hi laukdyatika-matdnusdrena nityaisvaryyam

na pratishidhyeta tadd paripurna-nitya-nirdoshaisvaryya-darsanena tatra

chittdvesato vivekdbhydsa
-
pratibandhah sydd iti sdnkhydchdryydndm

dsayah \ sesvara-vddasya na kvdpi nindddikam asti yena updsanddi-para-

tayd tat sdstram sankochyeta \ yat tu " ndsti sdnkhya-samam jndnam

ndsti yoga-samam lalam
\

atra vah samsayo md bhuj jndnam sankliyam

param smritam" ityddi vdkyam tad-vivekdmse eva sdnkhya-jndnasya dar-

sandntarebJiyah utkarsham pratipddayati na tv lsva/ra-pratisheddmse 'pi \

tathd Pardsarddy-akhila-sishta-samvdddd api sesvara-vddasyaiva pdra-

mdrthikatvam avadh/iryate \ api cha "-Akshafada-pranlte cjia Kdndde

sdnkhya-yogayoh \ tydjyah sruti-virudho 'msah smty-eka-saranair nri-

bhih
| Jaiminlye cha Vaiydse virudhdmso na kaschana

\ srutyd reddrtha-

vijndne sruti-pdram gatau hi tdv
"

iti Pardsaropapurdnddilhyo 'pi

Irahma-inimdmsdydh isvardmse lalavattvam
\ yathd \

"
nydya-tantrdny

anekdni tais tair uktdni vddibhih
| hetv-dgama-saddchdrair yad yuHam
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tad updsyatdm" iti moksha-dharma-vdkydd api Pard&arddy-akhila-iishta-

vyavahdrena Irahma-mimdmsd-nndya-vaiseshikddy-uktah isvara-sddhaka-

nydyah eva grdhyo lalavattvdt
\
tathd

\
"Yam na pasyanti yoglndrdh

sdnkhydh npi mahesvardm
\

anddi-nidhanam brahma tarn eva iaranam

vraja" ityddi-kaurmddi-vdknaih sdnkhydndm livardjndnasyaiva ndrdya-

nddind proktatvdch cha
\

kincJia hrahmy-mimdmsdydh Isvarah eva mukhyo

vishayah upakramtidtfbhir avcidhritah
\

tatrdmse tasya bddhe sdstrasyaiva

aprdmanyam sydt \t" yat-parah sabdaKsa abddrthah" iti nydydt \

sdn-

khya-sdstrasya tu purushdrtha-tat-stidhana-prakrMi-purusha-vivekdv eva

mukhyo vishayah \

iti Uvara-pratishedhdmsa-lddhe 'pi na aprdmdnyam \

"Yat-parah sdbdah sa abddrthah" iti nydydt \

atah sdvakdsatayd sdn~

khyam eva isvara-pratitfhedhdmse durbalam iti
\

na cha Irahma-mimdm-

sdydm api Isvdrah eva mukhyo vishayo na tu nityaisvaryam iti vaktum

sakyate \ "smrity-anavakdsa-dosha-prasanga"-rupa-purva-pakshasya anu-

papattyd nityaisvaryya-visishtatvena eva Irahma-mlmdmsd-vishayatvdva-

dhdrandt
\ lrahma-abdasya para-Irahmany eva mukhyatayd tu "athdtah

para-lrahma-jijndsd
"

iti na sutritam iti
\

etena sdnkhya-virodhdd brah-

ma-yoga-darsanayoh kdryyesvara-paratvam api na idnkamyam \ prakriti-

svdtantrydpattyd
"
rachandnupapattes cha na anumdnam" ityddi brahma-

sutra-parampard- nupapattei cha
\

tathd "
sa purveshdm api guruhkdlena

anavachchheddd" itiyoga-sutra-tadlya-vydsa-hhdshydbhydm sphutam Isa-

nityatdvagamdch cha iti
\

tasmdd abhyupagama-vdda-praudhi-vddddind

eva sdnkhyasya vydvahdrikefaara-pratishedha-paratayd brahma-mlmdmsd-

yogdlhydih saha na virodhah
\ alhyupagama-vddas cha sdstre drishtah

\

yathd Vishnu-purdne (i. 17, 54) |

"Ete bhinna-drisdm daitydh vikalpdh

kathitdh mayd \ kritva^hhyupagamam tatra sankshepah sruyatdm mama
"

|

iti
\
astu vd pdpindm jndna-pratilandh'drtham dstika-darsaneshv apy

amsatah sruti-vimddhdrtha-vyavasthdpanam teshu teshv ameshv apra-

mdnyam cha
\
iruti -

smrity - aviruddheshu tu mukhya -
vishayeshu prd-

mdnyam asty eva
\

atah eva Padma-purdne 6rahma-yoga-darsandti-

riktdndih darsandndm nindd 'py upapadyate \
Yathd tatra Pdrvatlm

I>

prati Isvara-vdJeyam \

* l srinu^ devi pravakshydmi
' tdmasdni yathd-kra-

mam
\ yeshdm sravana-mdtrena pdtjtyam jndnindm api \ prathamam hi

mayaivoktam S'aivam Pdsupatdjlikam \ mach-chhakty-dvesitair vipraih sam-

proktdni tatah param \

ffanddena tu samproktam sdstram vaiieshikam

mahat
\
Gautamena tathd nydyam sdnkhyam lu Kapilena yai*\ dvijan-

mand Jaiminind purvaih vedamaydrthatah \

nirlsvarena vddena kritam
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sdstram mahattaram
\
Dhishanena tathd proJctam chdrvdkam ati-garhi-

tam
| daitydndm ndsandrthdya Vishnun rl Buddha-rupi^d \

lauddha-sds-

tram asat proktam nagna-nlla-patddikafii \ mdyd-vddam asach-chhdstram

prachchhannam lauddham eva cha
\ mayaiva kathitam devi kblau brdh-

mana-rupind \ apdrtham sruti-vdkydndm darsayat loka-garhitam \
.kar-

ma-svarupa-tydjyatvam atra cha jsratipddyate \ sarva-~karma-paribhrn
r'(-

sdd naishkarmyam tatra chochyate \ pardtmf-juayor *aikyam maya 'tra

pratipddyate \
Irahmano ^sya param rupam nirglinaZi darsitam *mayd \

sarvasya jagato 'py asya ndsandrthafq Jcalau yuge \

veddrthavad mahdsds-

tram mdyd-vddam avaidikam
\ mayaiva kathitam devijagatdm ndsa-kdra-

ndd" iti
\

adhikam tu Irahma-mlmdmsd-bhdshye prapanchitam asmdlhir

iti
|

tasmdd dstika-sdstrasya na kasydpy aprdmanyam virodho vd sva-

sva-vishayeshu sarveshdm abddhdt avirodhdch cha iti
\
nanv evam purusha-

bahutvdmse 'py asya sdstrasya abhyupagama-vddatvam sydt \
na sydt I

avirodhdt
\ Irahnia-mlmdihsdydm apy

" amso ndnd-vyapadesdd" ityddi-

sutra-jdtairjlvdtma-lahutvasyaiva nirnaydt \ sdnkhya-siddha-purushdndm

dtmatvam tu Irahma-rnimdmsayd Iddhyate eva
\

" dtmd iti tu upayanti"

iti tat-sutrena paramdtmanah eva paramdrtha-lhumdv dtmatvdvadhd-

randt
\ tathdpi cha sdnkhyasya na aprdmanyam \ vydvahdrikdtmano

jivasya itara-viveka-jndnasya moksha-sddhanatve vivaJcshitdrthe Iddhd-

Ihdvdt
|
etena sruti-smriti-prasiddhayor ndndtmaikdtmatvayor vydvahd-

rika-pdramdrthika-lhedena avirodhah
\

"Be it so: let there be here no discrepancy with the Nyaya and

Vaiseshika. But it will be said that th'e Sankhya is really opposed to

the Brahma-mimansa (the Vedanta) and the Yoga [of Patanjali] ;
since

both of these systems assert an eternal Isvara (God), while the Sankhya
denies such an Isvara. And. it must not be said (the same persons

urge) that here also [as in the former case of the ft"yaya f and Yaise-

shika], owing to the distinction between practical [or conventional, or

regulative] and essential truths, there may be no [real] contrariety

between the theistic and the atheistic theories, inasmuch as the theistic

theory may possibly'have a view to devotion [and may therefore have

nothing more than a practical end ?n view] ; you are not, it will be

said, to assert this, as there is nothing to lead to this conclusion [or,

distinction]. For as Isvara is difficult to be krifcwn, the atheistic theory

also, which js founded on popular opinion, may, indeed, be adverted to

for the purpose of inspiring indifference to the conception of a Deity>
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(just as it is [conventionally] asserted that soul has qualities) ;
but

neither the Veda, nor any other sastra contains a distinct denial of

an Isvara, by which the merely -practical [or conventional] character of

the theistifc theory could'' be shewn. [Consequently the theistic theory

is not a mere conventional one, but true, and the contradiction between

the atheistic Sankhya and the theistic systems is real and irreconcilable].
" To this we re'pl/: in this case also the distinction of practical and

essential truths hoWs. For although the atheistic theory is censured by

such texts as the following :

'

They declare a world without an Isvara to

be false and baseless
;

'

yet it was proper that in this system (the San-

khya), the merely practical (or conventional) denial [of Isvara] should

be inculcated for the purpose of inspiring indifference to the conception

of a Deity, and so forth. Because the idea of the author of the San-

khya was this, that if the existence of an eternal Isvara were not

denied, in conformity with the doctrine of the Laukayatikas, men would

be prevented by the contemplation of a perfect-, eternal, and faultless

godhead, and by fixing their hearts upon it, from studying to discri-

minate [between spirit and matter]. But no censure on the theistic

theory is to be found in any work, whereby [the scope *)f] that

system might be restricted, as having devotion, etc., in view as its

only end. And as regards such texts as the following :
' There is

no knowledge like the Sankhya, no power like the Yoga ;
doubt not

of this, the knowledge of the Sankhya is considered to be the highest,'

they [are to be understood as] proving the superiority of the Sankhya

doctrine over other systems, not in respect of its atheism, but only of

its discrimination [between different principles]. It is, moreover, estab-

lished by the concurrence of Parasara, and all other well instructed

persons, that the theistic theory is that which represents the essential

truth. Further, such texts as the following of the Parasara Upapurana,

and other works, shew that the strength of the Brahma-mlmansa lies

on the side of its theism, viz., 'In the systems of Akshapada (Gotama)

and Kanaka, and in the" Sankhya and Yoga, that ]/art which is opposed

to the Yeda should be rejected by,#11 personsnvho regard the Yeda as

the sole authority. In the systems of Jaimini and Vyasa (the Yedanta)

there is no portion contrary to the Yeda, since both these sages have

attained to a perfect comprehension of its true meaning. In 4he same

way it results from this text of the Mokstu-dharma (a part of the
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S'anti-parvan of the Mahabharata), viz. :
'

Many systems of reasoning

have been promulgated by different Authors; [in these] whatever is

established on grounds of reason, of soripture and of approved custom,
I
B to be respected;' [from this text also, I Say, it results*] that the

theory, declared in the Brahma-mimansa. the Nyaya, the Vaiseshika,

etc., in consonance with the tradition of Parasara and
1

all other well-

instructed men, which asserts an Isvara, is aldiie *to be received, in

consequence of its strength ;
arid [the same tkin#- follows] from the

fact that in such passages as this of the Kaurma-purana, etc., viz.--

' Take refuge with that Mahesvara, that Brahma without beginning

or end, whom the most eminent Yogins, and the Sankhyas do not

behold,' Narayana (Vishnu) and others asserir that the Sankhyas are

ignorant of Isvara.

"Moreover, Isvara is determined to be the principal subject of the

Brahma-mimansa by the introductory statement, etc., of that system.

If it were open to objection on that side [i.e. on the side of its principal

subject], the entire system would be without authority. For it is a

rule that ' the sense of a word is that which it is intended to denote.'

"Whereag the principal subjects of the Sankhya are (1) the grand

object of human pursuit, and (2) the distinction between nature (pra-

kriti] and spirit (purusha), which is the instrument of attaining that

grand object. Thus this system does not lose its authority, even

though it be erroneous in so far as it denies an Isvara. For it is a rule

that 'the sense of a word is that which it is intended to denote.'

Hence, as the Sankhya has a certain applicability of its own, it is weak

only in so far as it denies an Isvara.

"Nor can it be alleged tha,t it is Isvara only, and not the eternity of

his existence, that is the principal subject of the Brahnia-mlmansa
;

since, through the disproof of the objection (purva-paksha] that the

theistic theory 'is chargable with the defect of rendering the Smriti

inapplicable,'
17

it is ascertained that the assertion of an eternal Isvara

is the main object of the Brahma-mimansa. But as the word 'Brahma'

is properly employed t<? denote th
f
e supreme Brahma, the first aphor-

ism of the Brahma-mimansa does not run thus,
' Now follows the en-

quiry regarding the supreme Brahma
;

'

[but thus,
' Now follows the

170 The aphorism here referred to (Brahma Sutras ii. 1, 1), with most of S'ankara's

comment on it, has been already quoted above, pp. 185 if.
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enquiry regarding Brahma.'] Hence we are not to surmise that, as they

[would otherwise] contradict the Sankhya, the Brahma-mimansa and

Yoga systems must aim at establishing [not an eternal Deity] but a

[secondary*] Isvara, who'is merely an effect. For this is disproved (1)

by the series of Brahma Sutras (ii. 2, 1 ff.) which affirm that 'an un-

intelligent caust? of the world cannot be inferred, as it
ig

not conceiv-

able ^that such acaase should frame anything,' and which would be

rendered
inconclu'siy^ by the assumption of the independent action of

Prakriti'; and (2) by the fact that the eternity'of God is clearly under-

stood from the Yoga aphorism [i. 26], viz.
' He is also the instructor

of the ancients, as he is not circumscribed by time,' as well as from

the commentary of Vyasa thereon. 171
Hence, as the Sankhya, arguing

on its own special principles, and at the same time making a great dis-

play of ingenuity
172 and so forth, has in view a merely practical denial

of an Isvara, it does not contradict the Brahma-mlmansa or the Yoga.

The method of reasoning on special principles is referred to in the

S'astra. Thus it is said in the Vishnu Purana
[i. 17, 54, "Wilson,

vol. ii. p. 44],
' These notions, Daityas, which I h^e described, are

the guesses of persons who look on the Deity as distinct from them-

selves. Accepting them as partially correct, hear from me a summary

(of transcendental truth).

"Or let it be [supposed] that even orthodox systems, with the view

of preventing sinners from attaining knowledge, lay down doctrines

which are partially opposed to the Veda
;
and that -in those particular

portions they are not authoritative. Still in their principal contents,

171 I quote the commentary of Bhoja-raja on this Sutra, as given hy Dr. Ballantyne

(Aphorisms of the Yoga, part first, p. 32) : Purvetfiam \ adyanam Brahmad~inam api

sa gurur upadeshta yatah sa kalena navachchhidyate anaditvat
\
tesham punar adi-

mattvad asti "kalena avachchhedah
\

" Of the ancients, that is, of the earliest [beings],

Brahma and the rest, he is the guru, i.e., the instructor, because He, as having no

beginning, is not circumscribed by time
; while they, on "the other hand, having had

a beginning, are circumscribed by time."

172 I am indebted to F?of?ssor Coifell for a satisfactory interpretation of the first of

these two phrases, abhyupagama-vada and praudhi-vada, as well as for various other

improvements in my translation of this pafsage. The phrase abhyupagama-siddhanta

is rendered by Dr. Ballantyne "Implied dogma" (Nyaya aphorisms, i. 31, p. 30, as

corrected in MS.). Professor Goldstiicker s.v. renders it by "implied axiom." In

Bohtlingk and Roth's Lexicon the phrase abhyupagama-vada is rendered " a dis-

cussion in a conciliatory spirit." In regard to the seijse of praudhi~vadc> see above,

p. 172.
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which are consonant to the S'ruti and the Smriti, they possess authority.

Accordingly, in the Padma Parana we
t
find a censure passed even upon

the several philosophical systems (Darsanas}, with the exception of the

Brahma (the Vedanta) and the Yoga. For in that work Isvwa (Haha-

deva) says to Parvati, 'Listen, goddess, cwhile I declare to you the

Tamasa work^ (the
1
works characterised by tamas, or* the quality of

darkness) in order; works by the mere hearing* of'which even wise
I

men become fallen. First of afl, the S'aiva systems, called Pasupata,

etc., were delivered b.v myself. Then the following were uttered by
Brahmans penetrated by my power, viz. the great Vaiseshika system

by Kanada, and the Kyaya, and Sankhya, by Gotama and Kapila re-

spectively. Then the great system, the Purva'-[mimansa], was com-

posed by the Brahman Jaimini on Vedic subjects, but on atheistic

principles. So too the abominable Charvaka doctrine was declared by

Dhishana,
173 while Vishnu, in the form of Buddha, with a view to the

destruction of the Daityas,
174

promulgated the false system of the Baud-

dhas, who go about naked, or wear blue garments. I myself, goddess,

assuming the foap.
of a Brahman, uttered in the Kali age, the false

doctrine of Maya [illusion, the more modern form of the Vedanta],

which is covert Buddhism, which imputes a perverted and generally

censured signification to the words of the Veda, and inculcates the

abandonment of ceremonial works, and an inactivity consequent on such

cessation. In that system I propound the identity of the supreme and

the embodied soul, and show that the highest form of this Brahma is

that in which he is devoid of the [three] qualities. It was I myself,

goddess, by whom this great sastra, which, composed of Vedic materials

and inculcating the theory of
f illusion,

is yet un-Vedic, was declared in

the Kali age for the destruction of this entire universe.
^

"We have

entered into fuller explanations on this subject in the Brahma-mimansa-

bhashya. There is, therefore, no want of authority, nor any contra-

diction, in any orthodox system, for they are all incapable of refutation

in their own especial subjects, and are not mutually discrepant. Does,

then, this system (the S&nkhya) lav down a theory based only on its

own assumptions in respect of the multitude of souls also ? It does not.

For in the Brahma-mlmausa also it is determined by such a kind of texts

'
17% A name of Yrfhaspati, according to Wilson's dictionary.
J71 See Wilson's-Vishnu Purana, pp. 334 ff.
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as the following (Brahma Sutras, ii. 3, 43), viz. 'the embodied spirit is

a portion
175 of

the^supreme soul, from the Variety of appellations,' that

there is a multitude of embodied spirits. But it is denied by the Brahma-

mlmansa tteat the spirits\purusha) asserted by the Sankhya have the

character of Soul
;
for it is determined by the Brahma Sutra (iv. 1, 3),

'

they approach fiim as one with themselves,'
176

that, on the ground of

transcendental truth, the supreme Soul alone has the character of Soul.

But, nevertheless, tli^jSankhya is not urfauthoritative
;
for as the know-

ledge of its own distinctness from other things, o
obtained by the em-

bodied spirit in its worldly condition, is instrumental to final liberation,

this system is not erroneous in the particular subject matter which it

aims at propounding. In this way it results from the distinction of

practical and real, that there is no contradiction between the two

theories (made known by the S'ruti and Smriti), of a multitude of

souls, and the unity of all soul.

The view taken by Madhusudana, as quoted above, and partially

confirmed by Vijnana Bhikshu, of the ultimate coincidence in principle

of all the different schools of Hindu philosophy, however mutually

hostile in appearance, seems, as I have remarked, to be that which is

commonly entertained by modern Pandits. (See Dr. Ballantyne's Sy

nopsis of Science, advertisement, p. iv.) This system of compromise,

hwoever, is clearly a deviation from the older doctrine
j
and it practi-

cally abolishes the distinction in point of authority between the Yedas

and the Smritis, Darsanas, etc. For if the Munis, authors of the six

Darsanas, were omniscient and infallible, they must stand on the same

level with the Yedas, which can be nothing more.

I return, however, from this digression regarding the hostility of

S'ankara to $he adherents of the Sankhya and other rationalistic schools,

175 On this, however, S'ankara (in loco) remarks as follows : JJvah Isvarasya amso

bhavitum arhati yatha'gnervisphulingah \
amsahivaaiiisah

\ nahiniravayavasyamu-

khyo 'ms ah sambhavati
\
kasmat punar niravayavatvcit so, eva na bhavati

\
"nana-

vyapadesat \

" The embodied soul must be ' a portion
'

of Is'vara, as a spark is of fire

(and not mer3ly dependent upon him 3s a servant on his master) .

' A portion
'

means,
' as it were a portion ;

'

for nothing can be, in the proper sense,
' a portion

'

of that

which has no parts. Why, then, as Is'vara'has no parts, is not the embodied soul the

very same as he ?
' From the variety* of appellations,' etc., etc."

176 The original Sutra runs thus : Alma iti ttt upagachchhanti grahayanti cha
\

"
They approach Him as one with themselves, and

[certain texts] cause them to

receive Him as one with themselves." This refers to certain texts whicH S'ankara

adduces from one of the Upanishads, apparently.
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and the opinions of later authors concerning the founders of those

several systems. The distinction drawn by the Indian commentators

quoted in this section between the superhuman Veda and its human

appendages, the Kalpa Sutras, etc., as well as the other Smritis, is not

borne out by the texts which I have cited above (pp. 8, 31) from the

Brihad Aranyaka (-= S'atapatha Brahmana), and Mundaka Upanishads.f '

By classing together the Yedic Sanhitas, and tht oiher works enume-

rated in the same passages, the authors of bath^fc'e TJpanishfcds seem

to place them all upon 'an equal footing; and the former of the two

authorities speaks of them all as having proceeded from the breathing

of the Great Being. If the one set of works are superhuman, it may

fairly be argued that the others are so likewise. According to the

jVIundaka TJpanishad, neither of them (if we except only the Yedantas

or Upanishads) can be placed in the highest rank, as they equally in-

culcate a science which is only of secondary importance.

As, however, S'ankara (who, no doubt, perceived that it would be

inconsistent with modern theories to admit that any of the works

usually classed under the head of Smriti had been really breathed forth

by the Creator, and that such a directly divine origin could, on ortho-

dox principles, be assigned only to writings coming under the desig-

nation of S'ruti), maintains in his comment on the text of the Brihad

Aranyaka Upanishad that the whole of the works there enumerated,

excepting the Sanhitas of the four Vedas, are in reality portions of the

Brahmanas, it will be necessary to quote his remarks, which are as

follows (Bibl. Ind. ii. 855 ff.) :

. . . Nisvasitam iva nisvasitam
\ yathd aprayatnenaiva purusha-nisvdso

lhavaty evam vd
\

are kim tad nisvasitam tato jdtam ity uchyate \

Yad

rigvedo yajurvedah sdmavedo 'tharvangirasas cJiaturvidJiam mantra-jdtam \

itihdsah ity Urvasl-Pururavasor samvddddir "Urvasl ha apsardh
"

ityddi-

brdhmanam eva
\ pur&nam

" asad vd idam agre dsld" ityddi \ vidyd

devajana-vidyd "vedah so 'yam" ityddih { upanishadah
"
priyam ity etad

updslta" ityddydh, \

slokdh "
brdhmana-jprctbhavdh mantras tad ete

slokdh" ity ddayah \
sutrdni vastu-sangraha-vdkydni vede yathd

" dtmd

ity eva updslta" ityddmi \ anuvydkhydndpi mantra-vivarandni
\ vydkhyd-

ndni arthavdddh
|

. . . . evam ashtavidham brdhmanam
\

evam mantra-

Irdhmanayor eva grahanym \ niyata-rachandvato vidyamdnasyaiva vedasya

abhivyaktih purusha-nisvdsa-vat \
na cha purusha-luddhi-prayatna-pur-
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vakah
|

ataTi pramdnam nirapelcshah eva svdrthe
\

.... tena vedasya

aprdmdnyam d&ankate
\ tad-dsankd-nivriUy-artham idam uktam

\ puru-

sha-nisvdsa-vad aprayatnotthitatvdt pramdnam vedo na yathd 'nyo gran-

tJiah iti
| f ,

>

"'His breathing
'

means,
' as it were, his breathing,' or it denotes the

absence of effort;
1 as in the case of a man's breatMng. We are now

*

told what that breathing was which was produced from him. It was

the four^classes of 'tnantr.as (hymns), those of the Kich, Yajush, Saman,

and Atha'rvangirases (Atharvana) ;
Itihasa (or 'narrative), such as the

dialogue between Urvasi and Pururavas, viz. the passage in the Brah-

mana beginning
' Urvasi the Apsaras,' etc.

[S'.
P. Br. p. 855] ; Purana,

such as,
' This was originally non-existent,' etc.

; Vidya (knowledge),

the knowledge of the 'gods, as,
' This is the Veda/ etc.

; TJpanishads,

such as,
' Let him reverence this, as beloved,' etc. ; S'lokas, such as

those here mentioned,
' The mantras are the sources of the Brahmanas,

on which subject there are these slokas,' etc.
;
Sutras (aphorisms) oc-

curring in the Veda which condense the substance of doctrines, as,

' Let him adore this as Soul,' etc.
; Anuvyakhyanas, or interpretations

of the mantras
; Vyakhyanas, or illustrative remarks." The commen-

tator adds alternative explanations of the two last terms, and then pro-

ceeds: "
Here, therefore, eight sorts of texts occurring in the Brahmanas

are referred to
;
and consequently the passage before us embraces merely

mantras and Brahmanas. The manifestation of the Yeda, which already

existed in a fixed form of composition, is compared to the breathing of

a person. The Yeda was not the result of an effort of the intelligence

of any person.
177

Consequently, as proof in respect of its own contents,

it is independent of everything else."

S'ankara terminates his remarks on this passage by intimating, as

one supposition, that the author of the Upanishad means, in the words

177
Compare S'ankara's Comment on Brahma Sutra, i? 1, 3, as quoted above in

p. 106, where this same text of the Brih. Ar. Up. is referred to. As the fact of

Brahma
being

the author 'T)f the Vedas is there adduced to prove the transcendent

character of nis knowledge, and of his power, we must, apparently (unless we are to

charge the great commentator with layings down inconsistent doctrines in the two

passages), suppose that in the text before us he does not mean to deny that Brahma
was conscious of the procession of the Vedas, etc., from himself, and cognizant of their

sense (as the author of the Siinmya aphorisms and his commentator seem to have

understood, see above p. 13&), but merely that his consciousness and
cognizance were

not the result of any effort on his part.
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on which he comments, to remove a doubt regarding the authority of

the Yeda, arising from some words which had preceded, and therefore

affirms that "the Yeda is authoritative, because it was produced with-

out any effort of will, like a man's breathiiig, and not in the same

manner as other books." (See Sankhya Sutras, v. 50
; above, p. 135.)

This attempt to explain the whole of the eight classes of works enu-

merated in the Upanishad as nothing else than parts' of the Brahmanas,

cannot be regarded as altogether satisfactory, skaqe. 'some of them, such

as the Sutras, have always been referred to a distinct class of writings,

which are regarded as uninspired (see Miiller's Anc. Ind. Lit. pp. 75,

86) ;
and the Itihasas and Puranas had in all probability become a

distinct class of writings at the period when the Upanishad was com-

posed. And S'ankara's explanation is rendered more improbable if we

compare with this passage the other from the Mundaka Upanishad, i.

1, 5, already quoted above (p. 31), where it is said, "The inferior

science consists of the Rich, Tajush, Saman, and Atharvan Vedas, ac-

centuation (sihhd], ritual prescriptions (kalpa), grammar, commentary

(nirukta), prosody (chhandas), and astronomy."
173 Here various ap-

pendages of the Yedas, which later writers expressly distinguish from

the Yedas themselves, and distinctly declare to have no superhuman

authority, are yet mentioned in the same category with the four San-

hitas, or collections of the hymns, as constituting the inferior science

(in opposition to the knowledge of the supreme Spirit). From this we

may reasonably infer that the author of the Brihad Aranyaka Upani-

shad also, when he specifies the Sutras and some of the other works

178 I take the opportunity of introducing here Siiyana's remarks on this passage in

his Commentary on the Rig-ve^a, vol.J.., p. 33 : Atigambhirasya vedasya artham

avabodhayitum sikshacfini shad-angani pravrittani \
ata eva tesham apara-vidya-

rupatvam Mundakopanishady Atharvanikah amananti
\

" dve vidye" ityadi |

. . . .

sadhana-bhiita- dharma-jnana-hetutvat shad-anga-sahitanam karma-kandanam apara-

vidyatvam \ parama-punishrirtha-bhTtta-brahma-jnana-hetutvad upanishadam para-

vidyatvam \

" The S'iksha and other five appendages are intended to promote the com-

prehension of the sense of the very deep Veda
t Hence, fti the Mundaka Upanishad,

the followers of the A'tharva-veda declare that these works belong to the class of

inferior sciences, thus: ' There are two s^'ences,' etc. [see the entire passage in p. 31.]

Since the sections of the Veda which relate to ceremonies [including, of course, the

hymns], as well as the six appendages, lead to a knowledge of duty, which is an in-

strument [of something further], they are ranked as an inferior science. On the other

hand the .t'panishads, whichfconduct to a knowledge of Brahma, the supreme object

of man, constitute the highest science."
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which he enumerates, intended to speak of the Yedangas or appendages

of the Yedas, and perhaps the Smritis also, as being the breathing of

Brahma. The works which in, the passage from the Mundaka are

called Kalp,a, are also coumonly designated as the Kalpa Sutras.

This conclusion is in some degree confirmed by referring to the pas-

sage from the Mahabharata, S'anti-parvan, 7,660, which has been cited

in p.'105, where ft it said that the "great rishis, empowered by Sva-

yambhii, obtained' by devotion the Yedas, and the Itihasas, which had

disappeared at the end of the preceding Tuga." Whatever may be

the sense of the word Itihasa in a Yedic work, there can be no doubt

that in the Mahabharata, which is itself an Itihasa, the word refers to

that class of metrical histories. And in this text we see these Itihasas

placed on a footing of equality with the Yedas, and regarded as having

been, like them, pre-existent and supernatural. See also the passage

from the Chhandogya Upanishad, vii. 1, 1 if. (Bibl. Ind., vol. iii. pp.

473 ff.), quoted above (p. 33), where the Itihasas and Puranas are spoken

of as " the fifth Yeda of the Yedas." The same title of "
fifth Yeda "

is applied to them in the Bhag. Pur. iii. 12, 39 : Itihasa-purdndni pan-

chamam vedam Tsvarah
\ sarvelhyah eva mukhebhyah sasrije sarva-dar-

sanah
\

"The omniscient Isvara (God) created from all his mouths the

Itihasas and Puranas, as a fifth Yeda." See also the passages quoted

above in pp. 27-30, from the Puranas and Mahabharata, where the

Itihasas and Puranas themselves are placed on an equality with, if not

in a higher rank, than the Yedas. The claims put forward by these

popular works on their own behalf are not, indeed, recognized as valid

by more critical and scientific authors, who, as we have seen at the

beginning of this section, draw a distinct line of demarcation between

the Yedas and all other works
;
but it would appear from the passages

I have quoted from the TJpanishads that at one time the Yedas were,

at least, not so strictly discriminated from the Bother S'astras as they

afterwards were.

SECT. XIL Recapitulation of the Arguments urged in the Dafisanas,

and by Commentators, in supporfof the Authority of the Vedas, with

some remarks on these reasonings.

As in the preceding sections I have entered at some length into the

arguments urged by the authors of the philosopical systems and their
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commentators, in proof of the eternity and infallibility of the Vedas, it

may be convenient to recapitulate the most important points in these

reasonings ;
and I shall then add

such] observations a^ the consideration

of them may suggest. ( .

The grounds on which the apologists of the Yedas rest their authority

are briefly these : first, it is urged that,' like the sur, they shine by
their own light, and evince an inherent power both, of revealing* their

own perfection, and of elucidating all othkr things.,' past and,, future,

great and small, near and remote (Sayana, as quoted above, p. 62 ;

S'ankara on Brahma Sutras i. 1, 3
1

, above, p. 190). This is the view

taken by the author of the Sankhya Sutras also, who, however,

expressly denies that the Vedas originated frpni the conscious effort

of any divine being (see p. 135). Second, it is 'asserted that the Veda

could have had no (human) personal author, as no such composer is

recollected (Madhava, above, pp. 83 ff), and cannot therefore be sus-

pected of any such imperfection as would arise from the fallibility of

such an author (pp. 69 f.
; Sayana p. 106). Third, the Purva-mimansa

adds to this that the words of which the Vedas are composed are eternal,

and have an eternal connection (not an arbitrary relation depending upon

the human will) with their meanings, and that therefore the Vedas are

eternal, and consequently perfect and infallible 179
(Mimansa Sutras and

Commentary, above, pp.71 ff.,and Sarva-darsana-sangraha, above, pp.9 If.)

Fourth, the preceding view is either explained or modified by the com-

mentator on the Taittiriya Sanhita (above, p. 69), as well as by Sayana in

his Introduction to the Big-veda (above, p. 106), who say that, like time,

sether, etc., the Veda is only eternal in a qualified sense, i.e. during the

continuance of the existing mundane system; and that in reality it sprang

from Brahma at the beginning of the creation. But this origin cannot

according to their view affect the perfection of the Veda, which in con-

sequence of the faultlessness of its author possesses a self-demonstrating

authority. Fifth, although the Vedanta, too, speaks of the eternity of the

Veda (above, p. 105), it also in the same passage makes mention of its

self-dependent author ;. while in another passage (p. 106) it distinctly

ascribes the origin of the Indian Scripture to Brahma as its source or

179 In the Brihad Aranyaka Upanishad (p. 688 of Dr. Roer's ed.) it is said : Va-

chaiva samrad Brahma jnauate vag vai samrat paramam Brahma
\

"
By speech, o

monarch, Brkhma is known. Speech is the supreme Brahma."
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cause. Brahma here must be taken as neuter, denoting the supreme

Spirit, and not masculine, desigaating the personal creator, as under

the fourth head. 180
Sixth, according to the Naiyayika doctrine the au-

thority of "the Veda is established by the fact of its having emanated

from competent persons who> had an intuitive perception of duty, and

whose competence is proved by their injunctions being attended with

the desired results 'in all cases which come within the cognizance of our

senses a"tyd experience (Nyaya Sutras, above, pp. 116). Seventh, agree-

ably to the Vaiseshika doctrine, and that of the'Kusumanjali, the in-

fallibility of the Veda results from the omniscience of its author, who

is God (Vaiseshika Sutras, Tarka Sangraha, and Kusumanjali, pp. 1 19 ff.,

127, and 129 ff., above).'

These arguments, as the reader who has studied all their details will

have noticed, are sometimes indirect opposition to each other in their lead-

ing principles ;
and they are not likely to seem convincing to any persons

but the adherents of the schools from which they have severally emanated.

The European student (unless he has some ulterior practical object in

view) can only look upon these opinions as matters of historical interest,

as illustrations of the course of religious thought among a highly acute

and speculative people. But they may be expected to possess a greater

importance in the eyes of any Indian readers into whose hands this book

may fall
;
and as such readers may desire to learn in what light these

arguments are regarded by "Western scholars, I shall offer a few remarks

on the subject.

In regard to the first ground in support of the infallibility of the

Veda, viz. the evidence which radiates from itself, or its internal evi-

dence, I may observe first, that this is a Species of proof which can

only be estimated by those who have made the Indian Scripture the

object of careful study ; and, second, that it must be judged by the

reason and conscience of each individual student. This evidence may

appear conclusive to mpn in a certain stage of their national and per-

sonal culture, and especially to those who have been accustomed*from

their infancy to regard the Vedas with a hereditary veneration
;
whilst

to persons in a different state of"mental progress, and living under dif-

ferent influences, it will appear perfectly futile. It is quite clear that,

even in India itself, there existed in former agel multitudes of learned

180 See note in p. 205, above.

14
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and virtuous men who were unable to see the force of this argument,

and who consequently rejected the authority of the Vedas. I allude of

course to Buddha and his followers. And we have even found that

some of those writers who are admitted to have been orthodox, such as

the authors of the Upanishads, the Bhag?vad Gita, and the Bhagavata
I

Purana, while they attach the highest value to the divine knowledge con-

veyed by the latest portions of the Veda, denreciatfe, if they do not actu-

ally despise, the hymns and the ceremonial worship connected with them.

In regard to the recbnd argument, viz. that the Vedas must be of

supernatural origin, and infallible authority, as they are not known to

have had any human author, I observe as follows. The Greek historian,

Herodotus, remarks (ii. 23) of a geographer tff his own day who ex-

plained the annual inundations of the river Mle by supposing its stream

to be derived from an imaginary ocean flowing round the earth, which

no one had ever seen, that his opinion did not admit of confutation,

because he carried the discussion back into the region of the unap-

parent (e<? agaves rbv yJuQov dvevel/cas ovtc e^a eXey^oi/).
The same

might be said of the Indian speculators, who argue that the Veda must

have had a supernatural origin, because it was never observed to have

had a human author like other books; that by thus removing the

negative grounds on which they rest their case into the unknown

depths of antiquity, they do their utmost to place themselves beyond

the reach of direct refutation. But it is to be observed (1) that, even

if it were to be admitted that no human authors of the Vedas were

remembered in later ages, this would prove nothing more than their

antiquity, and that it would still be incumbent on their apologists to

show that this circumstance necessarily involved their supernatural

character
;
and (2) that, in point of fact, Indian tradition does point to

certain rishis or bards as the authors of the Vedic hymns. It is true,

indeed, as has been already noticed (p. 85), that these rishis are said to

have only "seen" the hymns, which (it is alleged) were eternally pre-

existent, and that 'they were not their authors. But as 'tradition de-

clares that the hymns were uttered by such and such rishis, how is it

proved that the rishis to whom they are ascribed, or those, whoever

they were, from whom they actually proceeded, were not uttering the

mere productions of tteir own minds ? The whole character of these

compositions, and the circumstances under which, from internal evi-
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dence, they appear to have arisen, are in harmony with the supposition

that they were nothing more than the natural expression of the per-

sonal hopes and feelings of those ancient bards by whom they were

first recited? In these songs the Aryan sages celebrated the praises of

their ancestral gods (while at .the same time they sought to conciliate

their goodwill by a variety of oblations supposed to be acceptable to

them), and besougnt of them all the blessings which men in general

desire health, wealth, 'long life, cattle, offspring, victory over their

enemies, forgiveness of sin, and in some cases also .celestial felicity.

The scope of these hymns is well summed up in the passage which

I have already quoted (from Colebrooke's Misc. Essays i. 26) in the

Second Volume, p. 206 : 'Arthepsavah rishayo devatds chhandobhir abhya-

dhdvan
\

" The rishis desiring [various] objects, hastened to the gods

with metrical prayers." The Mrukta, vii. 1, quoted in the same place,

says : Tat-kdmah rishir yasydm devatdydm arthapatyam ichhan stutim

prayunkte tad-devatah sa mantro lhavati
\

" Each particular hymn has

for its deity the god to whom the rishi, seeking to obtain any object of

desire which he longs for, addresses his prayer." And in the sequel

of the same passage from the Nirukta (vii. 3), the fact that the

hymns express the different feelings or objects of the rishis is distinctly

recognized :

Paroksha-kritdh pratyaksha-kritds cha mantrdh Ihuyishthdh alpasah

ddhydtmikdh \ athdpi stutir eva bhavati na dslrvddah "Indrasya nu mr-

ydni pravocham
" Hi yathd etasmin sukte

\ athdpi dslr eva na stutih

" suchakshdh aham akshibhydm Ihuydsam suvarchdh mukhena susrut

karntibhytim Ihuydsam" iti
\

tad etad lahulam ddhuaryave ydjneshu cha

mantreshu
\ athdpi sapathtilhiSdpau \

"
adya*muriya" ityddi . . . athdpi

kasyachid bhdyasya dchikhydsd \

"na mrityur dsid" ityddi . . .
\ athdpi

paridevand kasmdchchid bhdvdt
\

" sudevo adyaprapated andvrid" ityddi \

athdpi nindd-prasamse \ "kevaldgho bhavati kevalddl" ityddi \

evam

aksha-sukte dyuta-nindd cha krishi-prasamsd cha
\
evam uchchdvachair

alhiprdyair Yishindm mantra-drishtayo lhavanti
\

'

"
[Of the four kinds of verses spjoined in the preceding section],

(a) those which address a god as absent, (i) those which address him

as present, and
(c~)

those which address the worshippers as present

and the god as absent, are the most numerous.,'while those (d) which

refer to the speaker himself are rare. It happens also that a god is
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praised without any blessing being invoked, as in the hymn (R.V. i. 32).

'I declare the heroic deeds of Indra
;

'

etc. Again, r blessings are in-

voked without any praise being offered; as in the words,
'

May I see well

with my eyes, be resplendent in my face, and' hear well with, my ears.'

This frequently occurs in the Adhvarya^a (Yajur) Veda, and in the

sacrificial formulae. Then agaiit we find oaths and curses, as in the

words (R.V. vii. 104, 15), 'May I die to-day, if I "am a Yatudhana,'

etc. (See Yol. I. p. 327.) Further, we observe <--he desire to 'describe

some particular state of things, as jn the verse (E.Y. x. 129, 2),
' Death

was not then, nor immortality,' etc. Then there is lamentation, arising

out of a certain state of things, as in the verse (R.V. x. 95, 14), 'The

beautiful god will disappear and never return?' etc. Again, we have

blame and praise, as in the words (R.V. x. 117, 6),
' The man who eats

alone, sins alone,' etc. So, too, in the hymn to dice (R.V. x. 34, 13)

there is a censure upon dice, and a commendation of agriculture. Thus

the objects for which the hymns were seen by the rishis were very

various." 181

It is to be observed, however, that although in this passage the

author, Yaska, speaks of the various desires which the rishis expressed

in different hymns, he nevertheless adheres to the idea which was re-

cognized in his age, and in which he doubtless participated, that the

rishis "saw" the hymns.
In the Mrukta, x. 42, the form of the metre in particular hymns

is ascribed to the peculiar genius of the rishi Paruchhepa :
182

Abhydse

181 In Nirukta, Iv. 6, allusion is made to a rishi Trita perceiving a particular hymn
when he had been thrown into a well (Tritam Jcupe 'vahitam etat suktam prati

babhau), (_

182 A Paruchhepa is mentioned in the Taittlriya Sanhita, ii. 5, 8, 3, as follows :

Nrimedhas clia Paruehhepis cha brahmavadyam avadetam " asmin dce.-av ardre 'gniih

janayava yataro nau brahmlyan
"

iti
\

Nrimedho 'bhyavadat sa dhumam ajanayat \

Paruchhepo
'

bhyavadat so"'gnim ajanayat \

" rishe" ity abravld "yat samavadvidva

Jcathd tvam agnim ajljano naham" iti
\

" samidhenlnam eva aha-ih varnam veda" ity

abravtt
\

"
yad ghritavat padam anuchyate sa asam varnes

l tam tva samidbhir An-

ffirah' ity alia samidhehfshv eva taj jyotir janayati
"

\

"Nrimedha afid Paruchhepa
had a discussion concerning, sacred knowk^dge. They said,

' Let us kindle fire
l in this

moist wood, in order to see which of us has most sacred knowledge.'
2 Nrimedha pro-

nounced (a text) ;
but produced only smoke. 'Paruchhepa pronounced (a text) and

generated fire. Nrimedha said,
'

Rishi, since our knowledge is equal, how is it that

thou hast generated fire, wbrle I have not.' Paruchhepa replied,
' I know the lustre

1 "
Without friction." Comm.

* "In regard to the Samidhem" formulas." Comm.
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bhuyamsam artham manyante yathd "aho darsanlya oho dar&ariiya" iti
\

tat Paruchchhepasi(a sllam
\

" Men. consider 'that by repetition the sense

is intensified, as in the words ' o beautiful, o beautiful.' This is Paru-

chhepa's hi/bit."

In Mrukta, iii. 11, the rishi Kutsa is mentioned
(

as being thus de-

scribed by the interpreter Aupamanyava : RisTiih Kutso bhavati Icartta

stomdnum ity Aupamanyavah^\
" 'Kutsa is the name of a rishi, a maker

of hymn's,' according *o 'Aupamanyava."

So too the same work, x. 32, says qf the rishi Hiranyastupa that "he

declared this hymn
"
(Hiranyastupah rishir idam suktam provdcha}.

I do not, as I have already intimated, adduce these passages of the

Mrukta to show that the author regarded the hymns as the ordinary

productions of the rishis' own minds, for this would be at variance with

the expression
"
seeing," which he applies to the mental act by which

they were produced. It appears also from the terms in which he

speaks of the rishis in the passage (Mrukta, i. 20) quoted above, p. 120,

where they are described as having an intuitive insight into duty, that

he placed them on a far higher level than the inferior men of later

ages. But it is clear from the instances I have adduced that Yaska

recognizes the hymns as being applicable to the particular circum-

stances in which the rishis were placed, and as being the bona fide ex-

pression of their individual emotions and desires. (See also the pas-

sages from the Nirukta, ii. 10 and 24, quoted in Vol. I. pp. 269

and 338, which establish the same point.) But if this be true, the

supposition that these hymns, i.e. hymns specifically suited to express

the various feelings and wishes of all the different rishis, were eternally

pre-existent, and were perceived by them at the precise conjunctures

when they wpre required to give utterance to their several aims, is per-

fectly gratuitous and unnecessary. It might be asserted with nearly

the same shew of reason that the entire stock of ordinary language

employed by human beings to express their ideas had existed from

eternity.
183 >

of the Samidhems. The sentence which contains the word ghrita (butter) forms their

lustre. When any one repeats the woiis,
" "We augment thee, o Angiras (Agni) with

fuel and with butter," he then generates that lustre in the Samidhenis.'
"

183 A difficulty of the same nature as that here urged, viz. that men and objects

which existed in time are mentioned in the Vedas which a'^'e yet said to be 'eternal, was

felt by Jaimini, as we have already seen (pp. 77ff.). I recur to this subject in p. 215.
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In regard to the third argument for the authority of the Vedas, viz.

that they are eternal, because the wqrds of which {hey
are composed

are eternal, and because these words have an inherent and eternal (and

not a merely conventional) connection with ttte signification*; or objects,

or the species of objects, which they represent, it is to be observed that

it is rejected both' by the Nyapa and Sankhya schools.184 And I am

unable (if I rightly comprehend this orthodox re'asdning) to see how it

proves the authority of the Veda more than that1 of any other book.

If the words of the Veda are eternal, so must those of the Bauddha

books be eternal, and consequently, if eternal pre-existence is a proof

of perfection, the infallibility of these heretical works must be as much

proved by this argument as the divine origin of the Vedas, whose pre-

tensions they reject and oppose. Or if the meaning is that the words

of the Veda alone are eternal and infallible, this is an assumption which

requires proof. If their reception by great rishis be alleged as evidence,

it must be remarked that the authority of these rishis is itself a point

which cannot be admitted until it has been established.

In regard to the fourth, fifth, sixth, and seventh of the arguments

above stated, as put forward by the representatives of different schools

or opinions in favour of the authority of the Veda, it may suffice to

say that they for the most part assume the point to be proved, viz. that

the Veda did proceed from an omniscient, or at least a competent,

author. The only exception to this remark is to be found in the reason-

ing of the Nyaya and Sankhya aphorisms that the infallibility of the

Vedas is shown by the fact that the employment of the formulas or

prescriptions of those parts of them which deal with temporal results,

such as can be tested byt experience, is always found to be effica-

cacious
;
a premiss from which the conclusion is drawn that those other

parts of the Veda, which relate to the unseen world, must be equally

authoritative, as the'authors of these different parts are the same per-

sons. This argument cannot appear convincing to any but those who

admit first, the invariable efficacy of all the formulas and '/prescriptions

See, however, the comment on Brahma Sutra, i. 3, 30, regarding the perpetual recur-

rence of the same things in successive creations from, and to, all eternity, which will

be quoted in the Appendix.
184 See Er. Ballantyne'sfemarks on this controversy, in pp. 186, 189, 191, and 192

of his "
Christianity contfasted with Hindu Philosophy."
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of the Veda which relate to such matters as can be tested by experience,

and secondly, the identity of the authors of the parts of the Veda which

contain these formulas and prescriptions with the authors of the other

parts. It.would be impossible to prove the former point, and next to

impossible to prove the latter.

Against the eternity of the Vedas an objection hrfs been raised, which

Jaimini considers it accessary to notice, viz. that various historical per-

sonages, are name& , in jtheir' pages, and that as these works could not

have existed before the persons whose doings they record, they must

have commenced to exist in time. This difficulty Jaimini attempts, as

we have seen above (pp. 77 ff.), to meet by explaining away the names

'of the historical personages in question. Thus Babara Pravahini is

said to be nothing else than an appellation of the wind, which is

eternal. And this method, it is said, is to be applied in all similar

cases. Another of the passages mentioned by an objector (see above,

p. 79) as referring to non-eternal objects is E.V. iii. 53, 14, "What
are the cows doing for thee among the Kikatas ?" etc. The author of the

Mimansa Sutras would no doubt have attempted to show that by these

Kikatas we are to understand some eternally pre-existing beings. But

Yaska, the author of the Nirukta, who had not been instructed in any

any such subleties, speaks of the Kikatas as a non-Aryan nation.

(Vol. I. p. 342, and Vol. II. p. 362.) It is difficult to suppose that

Jaimini unless he was an enthusiast, and not the cool and acute

reasoner he has commonly proved himself to be could have seriously

imagined that his rule of interpretation could ever be generally re-

ceived or carried out.
155 The Brahmanas evidently intend to represent

the numerous occurrences which they narrate, as having actually taken

place in time, and the actors in them as having been real historical

personages.

'

See, for instance, the legends from the S'atapatha and Ai-

tareya Brahmanas, the Taittariya Sanhita, etc., quoted in the First

is5 In Sayana's Introduction. to R.V. vol. i. p. 23, it is said : Manushya-vrittanta-

pratipadakati rieho narasamsyah \

" The Naras'anisis are ve'rses which set forth the

histories of men." Yaska's definition is the same in substance, Nir. ix. 9. If these

Naras'amsis are, as Sayana says, verses of the hymns (richali), and if according to

his definition their object is to record events in human history, it follows that they
must refer to non-eternal objects. See also the explanation of the words riarasamsena

slomena in Vajasaneyi Sanhita, 3, 53, given by the Commentator Mahidhara, which

will be quoted further on.
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Volume of this work, pp. 182, 192, 194, 328, 355, etc. And it is

impossible to peruse the YecUc hymns without coming to the conclusion

that they also record a multitude of events, which the writers believed

to have been transacted by men on earth in former ages. (S(
ee the pas-

sages quoted from the Eig-veda in the First and Second Yolumes of this

work, passim; thoaa, for example, in Vol/I. pp. 162 fft, 318 ff., 339 ff.,

and Vol. II. p. 208.) . s

"We shall, no doubt, be assisted in arriving al^ a covrect conclusion in

regard to the real origin and character of the hymns of the Veda, if

we enquire what opinion the rishis, by whom they were confessedly

spoken, entertained of their own utterances
;
and this I propose to in-

vestigate in the following chapter. .
'

I
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CHAPTER II.

THE RISHIS, AND THEIR OPINIONS IN REGARD TO THE ORIGIN
OF THE VEDIC HYMNS.

I HAVE already shewny in the preceding pages, as well as in the Second

Volume of this work, that the hymns of the Rig-veda themselves sup-

ply us with numerous data by which we can judge of the circum-

stances to which they owed their origin, and of the manner in which

they were created. We have seen that they were the natural product

and expression of the particular state of society, of the peculiar religious

conceptions, and of all those other influences, physical and moral, which

prevailed at the period when they were composed, and acted upon
the minds of their authors. (Vol. I. pp. 161 f., Vol. II. pp. 205 ff.; and

above, pp. 211 f.) We find in them ideas, a language, a spirit, and a

colouring totally different from those which characterize the religious

writings of the Hindus of a later era. They frequently discover to us

the simple germs from which the mythological conceptions current in

subsequent ages*were derived, germs which in many cases were de-

veloped in so fanciful and extravagant a manner as to shew that the

simplicity of ancient times had long since disappeared, to make way for

a rank ana wild luxuriance of imagination. They afford us very*is-

tinct indications of the locality in which they were composed (Vol. II.

Pp. 354-372) ; they shew us the Aryan tribes living in a state of war-

fare with^ surrounding .enemies (some of them, probably, alifin in race

and language), and gradually, as we may infer, forcing their way on-

ward to the east and south (Vol. II. pp. 374 ff., 384 ff., 414 ff); they

supply us with numerous specimens of the particular sorts of prayers

viz. for protection and victory, which men so circumstanced would na-

turally address to the gods whom they worshipped,
as weS. as of those
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more common supplications which men in general offer up for the

various blessings which constitute the sum of human welfare ;
and they

bring before us as the objects of existing veneration a class of deities

(principally, if not exclusively, personification? of the elements, and of

the powers either of nature, or of reason) who gradually lost their im-

portance in the estimation of the later Indians, and made way for gods

of a different description, invested with new attributes, and in many
cases bearing new appellations. t

<-

r

These peculiarities of the hymns abundantly j fistify us in regarding

them as the natural 'product and -spontaneous representation of the

ideas, feelings, and aspirations of the bards with whose names they are

connected, or of other ancient authors, while the archaic forms of the

dialect in which they are composed, and the references which are made

to them, as pre-existent, in the liturgical works by which they are ex-

pounded and applied, leave no reason for doubt that they are the most

ancient of all the Indian Scriptures.

"We can also, as I have shewn, discover from the Vedic hymns them-

selves, that some of them were newer and others older, that they were

the works of many successive generations of poets, that their com-

position probably extended over several centuries, and that in some

places their authors represent them as being the productions of their

own minds, while in other passages they appear to ascribe to their own

words a certain divine character, or attribute their composition to some

supernatural assistance. (Vol. I. p. 4, and II. pp. 206 ff., 219 ff.)

I shall now proceed to adduce further proofs from the hymns of the

Big-veda in support of these last mentioned positions f repeating, at the

same time, for the sake of completeness, the texts which I have already

cited in the Second Volume.

SECT. I. PassagesJ'rom the Hymns of the Veda which distinguish

between the RisJiis as Ancient and Modern.
' *

The appellations or epithets applied by the authors of the hymns to

themselves, and to the sages who in former times had instituted, as

well as to their contemporaries who continued to conduct, the different

rites of divine worship, are the following : rishi, kavi, medhdvin, vipra,
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vipa&hit, vedhas, muni, etc. The rishis are defined in Bb'htlingk and

Roth's Lexicon, to be persons "who, whether singly or in chorus, either

on their own behalf or on behalf 'of others, invoked the gods in artificial

language, and in song ;", and the word is said to denote especially
" the

priestly bards who made this art their profession." The word Icavi

means "wise,'!, or "a poet','' and has ordinarily, the latter sense in

mod'ern Sanskrit.
, TQpra means "

wist?," and, in later Sanskrit, a "Brah-

man;
"

medhavi'A .means
'

^intelligent;
"

vipaschit and vedhas, "wise "

or "learned." Mufti signifies in modern Sanskrit a "sage" or "devo-

tee." It is not much used in the'Rig-veda, bitt occurs in viii. 17, 13

(Vol. II. p. 397).

The following passages from the Rig-veda either expressly distinguish

between contemporary rishis and those of a more ancient date, or, at

any rate, make reference to the one or the other class. This recognition

of a succession of rishis constitutes one of the historical elements in the

Veda. It is an acknowledgment on the part of the rishis themselves

that numerous persons had existed, and events occurred, anterior to

their own age, and, consequently, in time
;
and it therefore refutes, by

the testimony of the Veda itself, the assertion of Jaimini (above, pp.

77 ff.) that none but eternally pre-existing objects are mentioned in

that book.

If, under this and other heads of my inquiry, I have cited a larger

number of passages than might have appeared to be necessary, it has

been done with the intention of showing that abundant evidence of my
various positions can be adduced from all parts of the Hymn- collection. 1

R. V. i. 1, 2. Agnih purvebhir rishibhir Idyo nutanair uta
\

so, devan

eha vaTcshati
\

"
Agni, who is worthy to be celebrated by former, as well as modern

rishis, will bring the gods hither."

The word purvebhih is explained by Sayana thus : Purdtanair Bhrigv-

angirah-prabhritibhir rishibhih
\ "By the ancient rishis, Bhrigu, An-

giras," efc. ;
and ndtcMMh is

% interpreted by idariintanair asmabhir api,

"by us of the present day also." See also Niruk'ta, vii. 16.

1 I have to acknowledge the assistance kindly rendered to me by Prof. Aufrecht

in the revision of my translation of the passages quoted in this and the following

sections. As, however, the texts are mostly quite clear in so far as regards the points

which they are adduced to prove, any inaccuracies with which I may be chargeable

in other respects are of comparatively little importance.
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i. 45, 3. Priyamedha-vad Atri-vaj Jdtavedo Virupa-vat \ Angiras-vad

mahi-vrata Praslcanvasya srudhi havam
\

4. Mahi-kercrvah utaye Priya-

medhdh ahushata,
\

"
(god) of great power, listen to the invocation of Praskanva, as

thou didst listen to Priyamedha, Atri, Virupa, and Angiras. 4. The

Priyamedhas, skilled-in singing praises, have invoked thee."

Here Praskanva is referred to, in verse 3, as alive,
4 whilst Priyamedha,

Atri, Virupa, and Angiras belong* to the past. la verse 4 the de3cend-

ants of Priyamedha are however alluded to as existing. The three

other names are also, no doubt, those of families. In R.V. iii. 53, 7,

(see Vol. I. p. 341) the Virupas appear to be referred to
;
while in viii.

64, 6 (which will be quoted below), a Virupa is addressed. In v. 22, 4,

the Atris are spoken of.

i. 48, 14. Ye chid hi tvdm risnayah purve utaye juhure ityddi \

" The former rishis who invoked thee for succour," etc.

i. 80, 16. Yam Atharvd Mianush pita Dddhyan dhiyam atnata
\
tas-

min brahmani purvathd Indre ukthd samagmata ityddi \

" In the ceremony [or hymn] which Atharvan, or our father Manu,

or Dadhyanch performed, the prayers and praises were, as of old, con-

gregated in that Indra," etc.

i. 118, 3 (repeated in iii. 58, 3). Ahur viprdsah Asvind purdjah \

11
Asvins, the ancient sages say," etc.

i. 131, 6. A me asya vedhaso namyaso manma srudhi naviyasah \

"Hear the hymn of me this modern sage, of this modern [sage]."

i. 139, 9. DadhyanhamejanushampurvoAngirdhPriyamednahKamo
Atrir Manur vidur ityddi \

11 The ancient Dadhyanch, Angiras, Priyamedha, Kanva, Atri, and

Manu know my birth."

i. 175, 6. Yathd purvebhyo jaritribhyah Indra mayah iva dpo na tri-

shyate babhutha
\
Tdm anu tvd nividam johdvlmi ityddi \

"Indra, as thou hast been like a joy to former worshippers who

praised thee, like waters to the thirsty, I. invoke tnee again and again

with this hymn," etc.

iv. 20, 5. Vi yo rarapse rishibhir navebhir vriksho na pakvah srinyo

na jetd \ maryo na yoshdm abhi manyamdno achhd vivalcmi puruhutam
Indram

\

" Like a man desiring a woman, I call hither that Indra, invoked by
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many, who, like a ripe tree, like a conqueror expert in arms,
8 has

been celebrated b^ recent rishis."

iv. 50, 1. Tarn pratndsah riskayo dldhydndh puro viprdh dadhire

mandra-jibvam \

*

" The ancient rishis, resplendent and sage, have placed in front of

them [Brihaspati] with gladdening tongue."

v. 42, 6 '.$& te purve Maghavan net apardso na vlryam nutanah

Jcaschana dpa \

"
> . *

* *

""^either the ancients nor later men, nor -any modern man, has at-

tained to [conceived] thy prowess, o Maghavan."
x. 54, 3. Ke u nu te mahimanah samasya asmat purve rishayo antam

'

dpuh | yad mdtaram ch pitaram cha sdkam ajanayathds tanvdh svdydh \

"Who among the 'rishis who were before us have attained to the

end of all thy greatness ? for thou didst at once produce from thy own

body both the mother and the father (earth and heaven)."

vi. 19, 4. Yathd chit purvejaritdrah dsur anedydh anavadydh arishtdh
\

"As [Indra's] former worshippers were, [may we be] blameless,

irreproachable, and unharmed."

vi. 21, 5. Ida hi te vevishatah purdjuh pratndsah dsuh purulcrit sakhd-

yah |

Te madhyamdsah uta nutandsah utdvamasya puruhuta lodhi
\

11 For now, o energetic god, men are thy worshippers, as the ancients

born of old and the men of the middle and later ages have been thy

friends. And, o much-invoked, think of the most recent of all." 3

vi. 21, 1. Satusrudhi Indranutanasyabrahmanyatovlrakdr'udhdyah \

"Heroic Indra, supporting the poet, listen to the modern [bard] who

wishes to celebrate thee."

vi. 22, 2. Tarn u nah purve pitaro navagvdh sapta viprdsah alhi vdja-

yantah ityddi \

" To Him (Indra) our ancient fathers, the seven Navagva sages, de-

siring food, (resorted) with their hymns," etc.

vi. 50, 15. Evd napdto mama tasya dhllhir Bharadvdjdh alhyarchanti
* >

arkaih
\

- <

,

"Thus do the Bharadvajas my, grandsons, adore thee with (my ?)

hymns and praises." ,

2 Prof. Aufrecht thinks srinyo najeta may perhaps mean,
" like a winner of sickles

(as a prize)." *
3 This verse is translated in Benfey's Glossary to the Sama-veda, p. 76, col. i.
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vii. 18, 1. Tve ha yat pitaras chid nah Indra visvd vdmdjaritdro asan-

vann ityddi \

* <

"
Since, in thee, o Indra, even our fathers, thy worshippers, obtained

all riches," etc.

vii. 29, 4. TJto gha te purushydh id dsa*>, yeshdm purveshdm asrinor

rishlndm
\

adha aham tvd Maghavan johavlmi tvam nah Ihdra asi prama-

tihpiteva \

" Even they were of mortal birth, those fartnei* rishis whqm thou

didst hear. I invoke the"e again and again, o Maghavan ;
thou .

ci"t to

us wise as a father."

vii. 53, 1 Te chid hi purve kavayo grinantah puro mahl dadhire

devaputre \

"The ancient poets, celebrating their praises, have placed in the

front these two great [beings, heaven and earth] of whom the gods are

the children."

vii. 76, 4. Te id devdndm sadhamddah dsann ritdvdnah Icavayah pur-

vydsah \ gulham jyotih pitaro anvavindan satya
- mantrdh ajanayann

ushdsam
\

"They shared in the enjoyments of the gods, those ancient pious

sages. Our fathers discovered the hidden light ;
with true hymns they

caused the dawn to arise."

vii. 91, 1. Kuvid anga namasd ye vridhiisah purd devdh anavadydsah

dsan
|

te Vdyave Manave Iddhitdya avdsayann
4 ushasam suryena \

"
Certainly those gods who were formerly magnified (or grew) by

worship were altogether blameless. They lighted up the dawn and

the sun to Vayu (Ayu?) and the afflicted Manu." (See Yol. I. p. 172.)

viii. 36, 7. S'ydvdsvasya svnvatas tathd srinu yathd asrinor Atreh

karmdni Jcrinvatah
\ ,

" Listen to S'yavasva pouring forth libations, in the same way as

thou didst listen to Ati'i when he celebrated sacred rites."
5

ix. 96, 11. Tvayd hi nah pitarah Soma purve karmdni chakruh pava-

mdna dhlrdh
|

<
' c

" For through thee, a pure Soma, our wise forefathers of old per-

formed their sacred rites."

4 See Benfey's Glossary to Sama-veda, under the word vas 2.

5
Compare viii. $5,' 19

;
and viii. 37, 7.
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ix. 110, 7. Tve Soma prathamdh vrikta-varhisho make vdjdya sravase

dJiiyam dadhuh
\ r

"The former [priests] having .strewed the sacred grass, offered up a

hymn to tlaee, o Soma, for great strength and food."

x. 14, 15 (=A.V. xviii. 2, 2). Idam namah rishibhyah purvajebhyah

pathikridbhyah \

" This reverence to the rishis, horn of old, the ancients, who showed

us the i-oad." (Thie verse may also be employed to prove that at the

end othe Yedic period the rishis had become
-objects

of veneration.)

x. 66, 14. Vasishthtisah pitrivad vdcham alcrata devdn ildndh rishi-

vad
| ityddi \

"The Vasishthas, like the forefathers, like the rishis, have uttered

their voice, worshipping the gods."

x. 67, 1 will be quoted in a following section.

x. 96, 5. Tvam aharyathdh upastutah purvebhir Indra harikesa yaj-
f

vabhih
\

"Indra, with golden hair, thou didst rejoice, when lauded by the

ancient priests."

x. 98, 9. Tvdm purve rishayo glrlhir dyan tvdm adhvareshu puruhuta

visve
\

" To thee the former rishis resorted with their hymns; to thee, thou

much invoked, all men [resorted] at the sacrifices."

Yajasaneyi Sanhita, xviii. 52. Imau te pak&hav aja/rau patatrinau ya-

Wiyam rakshamsi apahamsi Agne \ tulhydm patema sukritam u lokam

yatra rishayojagmuh prathamajuh purdnah \

" But these undecayin'g, soaring pinions, with which, o Agni, thou

slayest the Eakshases, with them let u ascend to the world of the

righteous, whither the earliest-born ancient rishis have gone." (This

verse is quoted in the S'atapatha Brahmana, ix. 4, 4, 4, p. 739.)

The ancient rishis, as Sayana says in his note on R.V. i. 2, were

Bhrigu, Angiras, and others whom he does not name. In another place

we find -itharvan, iframu, Dadhyanch, and others mentioned. I will

not here enter into any particulars Regarding these ancient sages. For

some texts relating to Bhrigu, I may refer to the First Volume of this

work, pp. 443 ff.
;
and various passages relating to Manu will be found

in the same volume pp. 162ff., and in pp. 324-332 of the Second
*

Volume. In regard to Atharvan, as well a ingiras, Professor Gold-
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stacker's Sanskrit and English Dictionary, and in regard to the same

personages and Dadhyanch, the Sanskrit and German Lexicon of Boeht-

lingk and Roth, may be consulted. a

i

SECT. II. Passages from the Veda in v^hich a distinction is drawn

between the older and the more recent hymns.

From the passages which I propose to bring forward in the present

section, it will be found that the hymns which"fee rishis addressed to

the gods are frequently spoken of ?s'new, while others of anciefft date

are also sometimes mentioned. The rishis no doubt entertained the

idea that the gods would be more highly gratified if their praises were

celebrated in new, and perhaps more elaborate and beautiful composi-

tions, than if older, and possibly ruder, prayers had been repeated.

The fact that a hymn is called new by its author, does not, however,

by any means enable us to determine its ae relatively to that of other

hymns in the collection, for this epithet of new is, as we shall see,

applied to numerous compositions throughout the Yeda; and often

when a hymn is not designated as new, it may, nevertheless, be in

reality of recent date, compared with the others by which it is sur-

rounded. When, however, any rishi characterizes his own effusion as

new, we are of course necessarily led to conclude that he was acquainted

with many older songs of the same kind. The relative ages of the

different hymns can only be settled by means of internal evidence fur-

nished by their dialect, style, metre, ideas, and general contents
;
and

we may, no doubt, hope that much will by degrees be done by the

researches of critical scholars towards such a chronological classification

of the constituent portions ofthe Eig-veda.

The hymns, praises, or prayers uttered by the rishis are'called by a

great variety of names, such as rich, sdman, yajush, brahman, arka,

uktha, mantra, manman, mati, manlshd, sumati, dhl, dhiti, dhishand,

stoma, stuti, sushtuti, prasasti, samsa, gir, vdcb,vaohas, nltha, nivid, etc.

E.Y. i. 12, 11. Sa nah stavdnah dlhara gdyatrena navlyasd I rayirh

I'lravatlm isham
\

"Glorified by our newest 6

hymn, do'thou bring to us wealth and

food with progeny." (Sayana explains navlyasd by purvakavr apy

asampdditenz. gdyatrena \

" A hymn not formed even by former rishis.")

6
Compare Psalms, 33, 3 ;"40, 3

; 96, 1
; 98, 1

; 144, 9
; 149, 1

;
and Isaiah, 42, 10.
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i. 27, 4. Imam u shu tvam asmdkam sanim gdyatram navydmsam \

Agne deveshu prjivochah \

11

Agni, thou hast announced or do thou announce] among the gods

this our c/ffering, our newest hymn."
i. 60, 3. Tarn navyasl hridah d jdyamdnam asmat sukirttir madhu-

jihvam asydh \ yam ritvijo vrijane md'iushdsah prayasvantah dyavo jya-
nanta

\

"
May our neweSt.-.Ja'udation (springing) from (our) heart, reach him,

the L^veet-tongued, at his birth, (him) whom mortal priests the descend-

ants of Manu, offering oblations, have generated in the ceremonial."

(See iii. 39, 1, in next page, and i. 171, 2 and ii. 35, 2, which will be

quoted further on in tKe next section).

i. 89, 3. Tdn purvayd nividd humahe vayam Bhagam Mitram Aditim

Daksham Asridham ityddi \

""We invoke with an ancient hymn Bhaga, Mitra, Aditi, Daksha,

Asridh [or the friendly]," etc. (Purvakdlmayd \ nityayd \

nividd
\

veddtmikayd vdchd
\

" With an ancient eternal, hymn a Vedic

text." Sayana.)

i. 96, 2. Sa purvayd nividd Jcavyatd Ayor imdh prajdh ajanayad ma-

nundm
\

"
Through the ancient hymn, the poetic work, of Ayu he (Agni)

generated these children of men." 7

i. 130, 10. Sa no navyelhir vrisha-karmann ukthais purdm darttah

pdyulhih pdhi sagmaih \

"
Through our new hymns, do thou, vigorous in action, destroyer of

cities, sustain us with invigorating blessings."

i. 143, 1. Pra tavyasim navyaslm dhltim Agnaye vacho matim sahasah

sunave bhari
\

"I bring to Agni, the son of strength, a new and energetic hymn, a

production of thought uttered by the voice (vacflah)."

ii. 17, 1. Tad asma\ navyam Angiras-vad archata ityddi \

" Utter T;o him [Indra] tha't new [hymn] like
1

Angiras." ("]S"ew,

i.e. never before seen among other jteople
"

an'yeshv adrishta-purvam

Sayana.)

ii. 18, 3. Han nu kam rathe Indrasya yojam dyai suktena vachasd

navena
\

mo shu tvdm atra bahavo hi viprdh ni rlraman yajamundso anye \

7 See the Aitareya Brahmana, p. 143 of Prof. Haug's translation
;
and Vol. I. p. 180.

15
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" With this new and well-expressed hymn I have yoked
8 the steeds

in Indra's car, in order that he may come hither. Let not the other

wise sacrificers, who are numerous, stop thee (from coming to me)."

ii. 24, 1. Sa imam aviddhi prabhritim yah Isishe
\ ayd vi^hema na-

vayd mahd gird \

"Do thou who rulest receive this, our offering [of praise] : let us

worship thee with this new and grand song^"

iii. 1, 20. Eld teAgnejanimd sandni pra purvydj/a, nutandni ijocham \

" These ancient [and these] newproductions I have uttered tc ihee,

Agni, who art ancient." (Comp. H.V. viii. 84, 5, in the next section.)

iii. 32, 13. Yah stomelhir vdvridhe purvyebhir j/o madhyamebhir uta

nutanebhih
\

"
[Indra] who has grown through (or been magnified by) ancient,

intermediate, and modern hymns."

iii. 39, 1. Indram matir hridah d vachyamdnd achhti patim stoma-

tashtd jigdti \

d jdgrivir vidathe sasyamdnd Indra yat te jdyate viddhi

tasya \

2. Divas chid d purvyd jdyamdnd vijdgrivir mdathe sasyamdnd \

bhadrd vastrdni arjund vasdnd sd iyam asme sanajd pitryd dhlh
\

"
1. The vigilant hymn, formed of praise, and uttered from the heart,

proceeds to Indra the lord, when chaunted at the sacrifice : be cogniz-

ant, Indra, of this [praise] which is produced for thee. 2. Produced

even before the daylight, vigilant, chaunted at the sacrifice, clothed in

beautiful and radiant garments, this is our ancient ancestral hymn."

(Pitryd is rendered by Sayana as pitri-kramdgatd,
" received by suc-

cession from our fathers.")

iii. 62, 7. Iyam te Pushann dghrine sushtutir deva navyasl \

asmdbhis

tubhyam sasyate \

<*

"Divine and glowing Pushan, this new laudation is recited by us

to thee."

v. 42, 13. Pra su
r

mahe susarandya medhdm giram lhare navya&lm

jdyamdndm \

"I present to tho mighty protector a mental production, a new ut-

terance [now] springing up."

8
Compare the expressions vacho-yuja hari, "brown horses yoked by the hymn.

(R.V. viii. 45, 39 ; viii. 87, 9) ; brahma-yuj, "yoked by prayer" (i. 177, 2; iii. 35,

4
;

viii. 1, 24
',

viii. 2, 27 ;
vi ;

i. 17, 2) ;
and mano-yuj,

"
yoked by the mind, or will

"

(i. 14, 6; i. 51, 10; iv. 48, 4; v. 75, 6; viii. 5, 2).
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v. 55, 8. Yat purvyam Maruto yach cha nutanam yad udyate Vasavo

yach cha Sasyate j' visvasya tasya lhavatha navedasah
\

" Be cognizant of all that is' ancient, Maruts, and of all that is

modern, o? all that is spoken, Yasus, and of all that is recited."

vi. 17, 13 Suvlram >tvd svdyudham suvajram a brahma navyam
n *

avase
t vavritydt \

"May the new* prayer impel thee, the heroic, well-accoutred, the

loud-thundering, to'succour us." (" E"ew, i.e. never made before hy
others > prayer, i.e. the hymn made, by us " N&tanam anyair akrita-

purvam \

brahma asmdbhih kritam stotram Sayana.)

vi. 22, 7. Tarn vo flhiyd navyasyd savishtham pratnam pratna-vat

paritamsayadhyai \

"I seek, like the ancients, to stimulate thee, the ancient, with a

new hymn."
vi. 34, 1. Sam cha tve jatynur girah Indra purvlr vi cha tvad yanti

vibhvo mamshdh
\ purd nunam cha stutayah rishindm paspridhre Indre

adhi ukthdrkdh
\

"Many songs, Indra, are collected in thee; numerous thoughts issue

forth from thee
;
both before and now the praises, texts and hymns of

rishis have hastened emulously to Indra."

vi. 44, 13. Yah purvydlhir uta nutandlhir girlhir vdvridhe grinatdm

rishindm
\

"He (Indra) who grew through the ancient and modern hymns of

lauding rishis." (See K.V. iii. 32, 13, above p. 223.)

vi. 48, 11. A sakhdyah sulardughdm dhenum ajadhvam wpa navyasd

vachah
\

9

"
Friends, drive hither the milch cow w^th a new hymn."

vi. 49, 1 . * Stushe janam suvratam navyasllhir glrbhir Mitrdvarund

sumnayantd \

" With new praises I celebrate the righteous race, with Mitra and

Varuna, the beneficent" ,("The well-acting race, i.e. the divine race,

the company of the gods," sukarmdnam janam daivyam janam deva-

sangham Sayana.)

vi. 50, 6. Abhi tyam vlram girvanasam archa Indram Irahmand jari-

tar navena
\

"Sing, o worshipper, with a new hymn, tq the heroic Indra, who

delights in praise."

8
Compare the words m Agne navyaaa vachas tanushu samsam esham, viii. 39, 2.
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vi. 62, 4. Td navyaso jaramdnasya manma upa bhushato yuyujdna-

saptl ityadi \

5. Ta valgu dasrd purusdkatamd pratna navyasd vachasd

vivdse
\

" 4. These (Asvins), with yoked horses, approach the hymn of their

new worshipper. ..... 5. I adore with a' new hymn these brilliant,

strong, most mighty, and ancient'(gods)."

vii. 35, 14, will be quoted in the next section. t

vii. 53, 2. Pro, purvaje pitard navyasilhir girhkih Icrinudhvam sadane

ritasya ityadi \

'

"In the place of sacrifice propitiate with new hymns the ancient,

the parents
"

(i.e. Heaven and Earth), etc.

vii. 56, 23. Bhuri chakra Marutah pitrydni vJcthdni yd vah sasyante

purd chit
\

" Ye have done great things, o Maruts, when our fathers' hymns
were recited of old in your honour." *

vii. 59, 4 abhi vah dvartt sumatir navlya&i
10
tuyam ydta pipl-

shavah
\

"May the new hymn turn you hither; come quickly, desirous

to drink."

vii. 61, 6 Pro, vdm, manmdni richase navdni kritdni brahma

jujushann imdni
\

"May the new hymns made to praise you, may these prayers gra-

tify you."

vii. 93, 1. S'uchiih nu stomam nava-jdtam adya Indrdgril Vrittra-hand

jushetham \
ubhd hi vdm suhavd johavlmi ityddi \

"Indra and Agni, slayers of Yrittra, receive with favour the pure

hymn newly produced to-da*y. For again and again do I invoke you
who lend a willing ear," etc. .

viii. 5, 24. Tdlhir dydtam utilhir navyasibhih susastibhih yad vdm

vrishanvasu huve
\

" Come with those same succours, since I jnvoke you, bountiful

[deities], with new" praises." (The epithet navyasibhih in this text

might possibly be construed with'the word utibhih, "aids.")

viii. 6, 11. Aham pratnena manmand girah sumbhdmi Kanva-vat
\

yena Indrah sushmam id dadhe
\

10 The same words, sumati' navlyasi, occur in viii. 92, 9, where they may not have

the same sense as here.
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."I decorate my praises with an ancient hymn, after the manner of

Kanva, whereby Indra put on strength."
'

viii. 6, 43. Imam su purvydnl dhiyam madhor ghritasya pipyushlm

Kanvdh uktliena vavridhuh
\

" The Kanvas with their praise have augmented this ancient hymn,

replenished with sweet butter." ,

viii. 12, 10. lydm te ritviudvatl dJiitir eti navlyasl saparyanti ityddi \

"This new and sfo'lgmn hymn advances to honour thee," etc.

viii. .20, 19. Yunah u su navishthayd vrishnak, pdvakdn abhi Solhare

gird | gdya ityddi \

"Sing, o Sobhari, ^with a new hymn to these youthful, vigorous,

and brilliant (gods).

viii. 23, 14. S'rushtl Agne navasya me stomasya vlra vispate vi md-

yinas tapushd rakshaso daJia
\

" Heroic Agni, lord of the people, on hearing my new hymn, burn

up with thy heat the deluding Rakshases."

viii. 25, 24 Kasdvantd viprd navishthayd mail
\

maho vdjindv

arvantd sachd asanam
\

"I have celebrated at the same time with a new hymn, these two

sage and mighty [princes], strong, swift, and carrying whips."

viii. 39, 6. Agnir veda marltdndm apichyam .... Agnir dvdrd vyiir-

nute svdhuto navlyasd \

"Agni knows the secrets of mortals .... Agni, invoked by a new

[hymn], opens the doors."

viii. 40, 12. Eva Indrdgnibhydm' pitri
- vad navlyo Mdndhdtri - vad

Angiras-vad avdchi ityddi \

" Thus has a new [hymn] been utteredHo Indra and Agni after the

manner of our fathers, and of Mandhatri, and of Angiras."

viii. 41, 2. Tarn u shu samand gird pitrlndm cha manmabhih Ndbhd-

kasya prasastibhir yah sindhundm upa udaye sapta-svasd sa madhyamah \

"
[Worship] him (Varuna) continually with a song, with the hymns of

the fathers,
11 and with tfie praises of Nabhaka. He who dwells at the

. i

11 The expression here employed, pitrlndm cha manmabhih, occurs also in R.V. x.

57, 3 (=Vaj. S. 3, 53): Mano nu a huvamahe narasamsena somena pitrlndm cha

manmabhih
\

" "We summon his soul with Soma, accompanied by human praises, and

with the hymns of the fathers." The Vajasaneyi Sanhita. reads stotntna,
"
hymn,"

instead of somena. The commentator there explains nara&umsena stomena as "a hymn
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birth-place of the streams, the lord of the seven sisters, abides in .the

centre." (This verse is qudted in the, Mrukta x. 5. Nabhaka is said

by Yaska to have been a rishi (rishir 'Ndbhtiko babhuva). A translation

of the passage is given in Roth's Illustrations' of the Mr. p. <135, where

reference is also made to two verses of tte preceding hymn (viii. 40,

4, 5), in which Nabhaka (the anpestor of Nabhaka) is 'mentioned thus :

(verse 4) Abnyarcna NabhdJca-vad Indrdgnl yajasd cfira .... (verse 5)

Pra brahmdni Nabhdka-vad Indrdgnibhydm irajyath \

"
Worship Indra

and Agni with sacrifice 'and hymn, like Nabhaka .... Like Kgbhaka,

direct your prayers to Indra and Agni." In explanation of the seven

sisters, Roth refers to Mr. v. 27 (R.Y. viii. 58, 12) where the seven

rivers are mentioned. See his Illustrations of Mr. pp. 70, 71.

viii. 44, 12. Agnih pratnena manmand Sumbhdnas tanvam svam kavih

viprena vavridhe
\

" The wise Agni, illuminating his own body at [the sound of] the

sage and ancient hymn, has become augmented."

viii. 55, 11. Vayam gJia te apurvyd Indra brahmani vrittrahan
\

purutamdsah puruhuta vajrivo bJiritim no. pra bhardmasi
\

"
Indra, slayer of Vrittra, thunderer, invoked of many, we [thy]

numerous [worshippers] bring to thee, as thy hire, hymns which never

before existed."

viii. 63, 7, 8. lyam te navyasl matir Agne adhdyi asmad a mandra

sujdta sukrato amura dasma atithe
\

sa te Agne santamd chanishthd bha-

vatu priyd tayd vardhasva sushtutah
\

"0 Agni, joyful, well-born, strong, unerring, and wondrous guest,

this new hymn has been offered to (or, made for) thee by us
; may

it be dear to thee, agreeal&le and pleasant : lauded by it, do thou

increase." ,

viii. 65, 5, 6 Indram girbhir havamahe
\
Indram pratnena man-

mand marutvantam havdmahe ityddi \

12. (=S.V. ii. 340.) Vdcham ash-

tu-padlm aham nava-sraktim rita-sprisam \

Indrdt pari tanvam mame
\

" 5. We invoke Indra with songs'; we invoke Indra,'-attended by

the Maruts, with an ancient hymu. ... 12. I compose for the sake of

in which men are praised," and pitrlnam cha manmabhih, as hymns
" in which the

fathers are reverenced" (pitaro yaih stotrair manyante te manmanas tair ityadi}.

See Prof. IVfex MUller's translation of this hymn in the Journal of Roy. As. Soc. for

1866, pp. 449 and 458.
'
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*

Indra a hymn of eight feet and nine lines, abounding in sacred

truth." (This vrse is translated and explained by Professor Benfey,

Sama-veda, p. 255.) \

ix. 9, 8^.
Nu navyase *navlyase suktdya sddhaya pathah | pratna-vad

rochaya ruchah
|

"
Prepare (oSoma) the paths for our newest,most recent, hymn ;

and,' as of old, cause the lights to shine."

ix. 42, 2. EsJJtt^prqtnendt manmann devo devebhyah pari | dhdrayd

pavate sutah
\

.
t

" This god, poured forth to the g"ods, with an ancient hymn, purifies

with his stream."

ix. 91, 5. Sa pratn$-vad navyase visva-vdra suktdya pathah Jcrimhi

prdchah ityddi [

"
god, who possessest all good, make, as of old, forward paths for

this new hymn."
ix. 99, 4 (= S.Y. ii. 9835- Tarn gdthayd purdnyd pundnam abhi anu-

shata
|

uto Jcripanta dhitayo devdndm ndma lilhraiih
|

"They praised the pure god with an ancient song; and hymns em-

bracing the names of the gods have supplicated him." (Benfey trans-

lates the last clause differently.)

x. 4, 6 lyam te Agne navyasl mamshd yulcshva ratham na sucha-

yadlhir angaih |

" This is for thee, Agni, a new hymn : yoke thy car as it were with

shining parts."

x. 89, 3. Samdnam asmai anapdvrid archa kshmayd divo asamam

brahma navyam ityddi |

"
Sing (to Indra) without ceasing a new hymn, worthy of him, and

unequalled in earth or heaven."

x. 91, l5. Imdm pratndya sushtutim navlyaslm vocheyam asmai usate

srinotu nah
|

,

" I will address to this ancient [deity] my new praises, which he

desires; may he listentft us."

x. 96, 11 Navyam navyam haryasi manma nu priyam ityddi |

" Thou delightest in ever new hymns, which are dear to thee," etc.

x. 160, 5. Asvdyanto gavyanto vdjayanto havamahe tvd upa gantavai

u
|

dlhushantas te sumatau navdydm vayam Indra tvd sunaih huvema
|

"
Desiring horses, cattle, and wealth, we iavoke thee to'^approach us.
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Paying homage to th.ee in a new hymn, may we, o Indra, invoke thte

auspiciously." ,

f

SECT. III. Passages of the Rig-veda, in which the rishis Describe

themselves as the composers ff the hymns.

r

In this section I propose to quote, first of all, 'those passages in

which the rishis distinctly speak' of themselves -as the authors t>f the

hymns, and express np Consciousness whatever of deriving assistance

or inspiration from any supernatural source. I shall then adduce some

further texts in which, though nothing is directly stated regarding the

composition of the h^mns, there is at the sanfe time nothing which

would lead the reader to imagine that the rishis looked upon them as

anything else than the offspring of their own minds.

I shall arrange the quotations in which the rishis distinctly claim

the authorship, according to the particular verb which is employed to

express this idea. These verbs are (1) kri, "to make," (2) taksh (=
the Greek Te/rraiVo/^at), "to fabricate," and (3) Jan, "to beget, gene-

rate, or produce," with others which are less explicit.

I. I adduce first the passages in which (1) the verb Jtri, "to make,"

is applied to the composition of the hymns. (Compare R.V. vii. 61, >

already quoted in the last section.)

R.V. i. 20, 1. Ayam devdyajanmane stomo viprebhir dsayd
12

\
ak&ri

ratna-dhdtamah
\

" This hymn, conferring wealth, has been made to the divine race,

by the sages, with their mouth [or in presence of the gods]."

i. 31, 18. Etena Agne brahmand vdvridhasva saktl vd yat te chaTcrima

vidd vd
|

"
Grow, o Agni, by this prayer which we have made to thee accord-

ing to our power, or ouv knowledge."

i.,,47,
2 Kanvaso vam brahma krinvanti adhvare teshdiHi su

srinutam havam
\

,
c '

" The Kanvas make a prayer to you : hear well their invocation."

i. 61, 16. Eva te hariyojand suvrikti Indra IrahmdniGotamdsahalcran \

"Thus, o Indra, yoker of steeds, have the Gotamas made hymns for

thee efiicacio^usly."

12 See the note on vi. 32, 1, below.
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i. 117, 25. Etdni vdm Aivind vlrydni pra purvydni dyavah avockan
\

brahma krinvanto !
? vrishand yuvabhydm suvirdso mdatham a vadema

\

"These, your ancient exploits) o Asvins, men have declared. Let

us, who are strong in bald men, making a hymn for you, o vigorous

gods, utter our offering of praise."

i. 184, 5. Esh&vdm stomo Asvindv akdri mdnebhir magJiavdnd suvrikti
\

11 This hymn hae*efficaciously been made to you, o opulent Asvins,

by the Manas. (Oompri. 1^9, 8; 171; 5; 182, 8; 184, 3.)

ii. 39. 8. Etdni vdm Asvina vardhandni brahma stomam Gritsama-
,

ddsah akran
\

" These magnifying prayers, [this] hymn, o Asvins, the Gritsamadas

have made for you."
'

iii. 30, 20. Svaryavo matibhis tubhyam viprdh Indrdya vdhah Kusi-

Icdsah akran
\

"Aspiring to heaven, the sage Kusikas have made a hymn, with

praises to thee, o Indra." (^The word vdfah is stated by Sayana to be

=
stotra,

" a hymn.")
iv. 6, 11. Akdri Irahma samidhdna tulhyam ityddi \

" kindled [Agni], a prayer has been made to thee."

iv. 16, 20. Eved Indrdya, vrishabhdya vrishne brahma akarma Bhri-*

yavo na ratham
|

.... 21. Akdri te harivo brahma navyam dhiyd sydma

rathyah saddsdh
\

" Thus have we made a prayer for Indra, the productive, the vigorous,

as the Bhrigus [fashioned] a car 21. A new prayer has been

made for thee, o lord of steeds. May we, through our hymn (or rite),

become possessed of chariots and perpetual wealth."

vi. 52, 2. Ati vd yo maruto manyate n<\ Irahma vd yah kriyamdnaih

ninitsdt
\ tapumshi tasmai vrijindni santu brahma-dvisham dbhi tarn

sochatu dyauli \

"Whoever, o Maruts, regards himself as superior to us, or reviles

the prayer which is being made, may burning injuries be his lot; may
the sky sccrch the enemy of prayer.

14

,

13 The reader will find Prof. Haug's opiiSon of the s*nse of this phrase in p. 11 f.

of his German dissertation "on the,, original signification of the word brahma" of

which the author has heen kind enough to send me a copy, which has reached me as

this sheet is passing through the press. Prof. Haug mentions R.V. i. 88, 4
; vii.

103, 8, as passages (additional to those I have given) in which the exjy^ssion occurs.
14 Translated by Prof. Haug in the Dissertation abo>'e Deferred to, p. 6.
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vii. 35, 14. Aditydh Rudrdh Vasavo jushanta (the Atharva-veda has

jushantdm) idam brahma krii/amtinam navlyah \ srinvontu no divydh, pdr-

thivdso gojdtdh ityddi \

" The Adityas, Eudras, and Vasus receive with pleasure this new

prayer which is being made. May the gods of the air, the earth, and

the sky hear us."

vii. 37, 4. Vayam nu te ddsvdmsah sydma brahtr.jr,krinvantah ityddi \

" Let us offer oblations to thpe, making prayers,!' etc.

vii. 97, 9. lyam vdm firahmanaspate suvriktir'orahma Indrdya vajrine

aTcdri
\

"
Brahmanaspati, this efficacious hymn, [this] prayer has been made

for thee, and for Indra, the thunderer."

viii. 51,4. Ayalii krinavdma te Indra brahmdni varddhand ityddi \

"
Come, Indra, let us make prayers, which magnify thee," etc.

viii. 79, 3. JBrahma, te Indra girvanah Tcriyante anatidlJiutd
\

imd

jushasva haryasva yojand ycPte amanmdhi\

"Unequalled prayers are made for thee Indra, who lovest hymns.
Receive favourably, lord of the brown steeds, those which we have

thought out for thee, to yoke thy horses."

x. 54, 6 Adha priyam susham Indrdya mamma Irahmakrito 15

Vrihadukthdd avachi
\

"
. . An acceptable and powerful hymn has been uttered to Indra

by Yrihaduktha, maker of prayers.
" 1B

x. 101, 2. Mandrd krinudhvam dhiyah d tanudhvam ndvam aritra-

paranwi krinudhvam
\

"Make pleasant (hymns), prepare prayers, make a ship propelled by
oars."

It is possible that in many of these passages the verb kri may have

merely the signification which the word make has in English when we

speak of "making supplications," etc., in which case it of course means

to offer up, rather than to compose. But this cannot be the case in such

passages as E.V. iv. 16, 20 (p. 233), w^here cbe'rishi speaks of making

15
Compare rishayo manfy-akrito marinshinah in Taittiriya Brahmana, ii. 8, 8, 5

;

and R.V. ix. 114, 2 : Rishe mantra-kritam stomaihKasyapodvardhayam girah \somam

namasya rajanam yo jajne vlrudham patih \

"
fiishi Kas'yapa, augmenting thy words

with the praises of the makers of hymns, reverence King Soma, who was born the lord

of plants."
16 Prof. Iftug thinks the ,word brahma-Jcrit here refers to hymns, and mentions

other passages in which it 'occurs : see p. 12 of the Dissertation above referred to.
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the, hymn as the Bhrigus made a chariot. 17 And such an interpretation

would be altogether inadmissible in the case of the texts which I next

proceed to cite. i

II. Passages in which the word tafcsh,
" to fashion, or fabricate," is

applied to the composition of the hymns.
i. 62, 13. SaTtdyate Gotamah Indra navyam ataltshad Irahma hariyo-

jandya ityddi \

"*

"
Nodhas, descendant of Orotama, fashioned this new hymn for [thee],

Indra,^who art of old,' and who yokest thy stoeds," etc.

i. 130, 6. Imam te vdcham vasuyantah dyavo ratham na dhlrah sva-

pdh atakshishuh sumndya tvdm atakshishuh
\

"
Desiring wealth,' men have fashioned for thee this hymn, as a skil-

ful workman [fabricates] a car
;

and thus they have disposed (lit.

fashioned) thee to (confer) happiness."

i. 171, 2. Esha vah stomo Maruto namasvdn hridd tashto manasd

dhdyi devdh
\

" This reverential hymn, o divine Maruts, fashioned by the heart,

has been presented [or, made] by the mind. [According to Sayana, the

last words mean, 'let it be received by you with a favourable mind']."

ii. 19, 8. Evd te Gritsamaddh sura manma avasyavo na vayunani

takshuh
|

"
Thus, o hero, have the Gritsamadas, desiring succour, fashioned,

for thee a hymn, as men make works." (Sayana explains vayuna by

"road.")

ii. 35, 2. Imam su asmai hridah d sutashtam mantram vochema Tcuvid

asya vedat
\

"Let us address to him this well-fashioned hymn proceeding from

the heart
;
will he not be aware of it ?

"

v. 2, 11. Etaiii te stomam tuvi-jtita vipro ratham na dhlrah svapdh

ataksliam
\

"I, a sage, have fabricated this hymn for thee, o powerful [deity],

as a skilfal workman fashions a car."

v. 29, 15. Indra Irahma kriyaiqdnd jusha&va yd te savishtha navyd
' akarma

\

vastreva bhadrd sukritd vasuyuh ratham na dhlrah svapdh

ataksham
\

17 See also v. 29, 15, and x. 39, 14, which will be quoted a little further on ;
and

in which the verbs Jcri and taksh are both employed.*
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"
mighty Indra, regard with favour the prayers which are mcde,

the new [prayers] which we- have made for thee. Desirous of wealth,

I have fabricated them like beautiftu well-fashioned garments, as a

skilful workman [constructs] a car." (Compare R.V. iii. 39r2; above,

p. 226.)

v. 73, 10. Imd brahmdni vardhand Asvibhydm saniu, iantamd
\ yd

takshama ratJidn iva avochdma brihad narnah
\

"
May these magnifying prayers which we have fashioned, like cars,

be pleasing to the Asvins: we have uttered great adoration." r

vi. 32, 1
( S.V. i. 322). Apurvyd purutamdni asmai make vlrdya

tavase turdya \ mrapsinef vajrine santamdni vachdmsi
a
dsd 18

sthavirdya

taksham
\

"To this great hero, vigorous, energetic, the adorable, unshaken

thunderer, I have with my mouth fabricated copious and pleasing

prayers, which have never before existed."

vi. 16, 47. A te Agne richd havir hridd tashtam bhardmasi
\

" In this verse, Agni, we bring to thee an oblation fabricated by the

heart." (Comp. R.V. iii. 39, 1, in p. 226.)

vii. 7, 6. Ete dyumnebhir visvam dtiranta mantram ye vd aram narydh

atakshan
\

11 These manly (Vasishthas), who have skilfully fabricated the hymn,
have by their energy accomplished all things (?)."

vii. 64, 4. Yo vdm garttam manasd tdkshad etam urddhvdm dhltim

krinavad dhdrayach cha
\

"
May he who with his mind fashioned for you (Mitra and Varuna)

this car, make and sustain the lofty hymn." (The same expression

urddhvd dhltih occurs in ll.V.ri. 119, 2.)

viii. 6, 33. Uta brahmanyd vayam tubhyam pravriddha vajrivo viprdh

atakshma jlvase \

"0 mighty thunderec, we, who are sage, have fabricated prayers for

thee, that we may live."

x. 39, 14. JStam vdfh stomam Asvindv ckarma'-aiakshdma B'irigavo no,

ratham
\

ni amrikshdma yoshandm n&; rnaryye nityam na sunum tanayam

dadhdnuh
\ 4

"This hymn, Asvins, we have made for you; we have fabricated it

18 On the sejise of asd see Prof. Mutter's article in the Journal of Roy. As. Soc. for

1867, p. 232 f.
;
and Bohtlingk'and Roth's Lexicon, s.v.
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as ih,e Bhrigus [constructed] a car; we have decorated it, as a bride for

her husband, continuing the series [of ouY praises] like an unbroken

line of descendants." (See iv. ID, 20, above, p. 233.)

(The foHowing is Sayana's comment on this passage, for a copy of

which I am indebted to Professor Mu'ller : He Avinau vdm yuvayor etaih

yathqktam stomam stotrqm akarma akvrma
\

Tad etad aha
\ Bhrigavo na

Bhrigavah iva rat'ftam atakshdma vayam stotram samskritavantah
\

karma-

yogdd *P>ilhavo Bhfigabah uchyante \

'athavd rathakdrdh Bhrigavah \

kincha nayam nityam sdsvatam tanayam ydgddmdw karmandm tanitdram

sunum na aurasam putram iva stotram dadhdndh dhdrayanto martye ma-

nushye nyamrikshdma yuvayoh stutim nitardm samskritavantah
\

"
Asvins,

we have made this preceding hymn or praise of you. He means to say

this. Like the Bhrigus, we have made a car, we have carefully con-

structed a hymn. The Ribhus are, in this passage, .... styled Bhri-

gus ;
or Bhrigus are chariot-makers. Moreover, maintaining praise as

a constant perpetuator (like a legitimate son) of sacrifice and other rites,

we have polished, i.e. carefully composed a celebration of you among
men [?]." In this comment the word yoshand is left unexplained. In

verse 12 of this hymn the Asvins are supplicated to come in a car

fleeter than thought, constructed for them by the Bibhus a tena ydtam
manaso javiyasa ratham yam vdm Rilhavas chakrur Asvina

\ .)

x. 80, 7. Agnaye Brahma Rilhavas tatakshuh
\

" The Ribhus [or the wise] fabricated a hymn for Agni.

III. I next quote some texts in which the hymns are spoken of as

being generated by the rishis. (Comp. R.V. vii. 93, 1, in p. 228.)

iii. 2, 1. Vaisvdnardya dhishanam ritdvridhe ghritam na putam Agnaye

jandmasi \

*

"We gewrate a hymn, like pure butter, for Agni Vaisvanara, who

promotes our sacred rites."

vii. 15, 4. JYavam nu stomam Agnaye divah syendya jijanam \

vasvah

kuvid vandti nah
\ ., ,

"I have
1

generated a new hymn to Agni, the falcon of the sky; will

he not bestow on us wealth in abundance ?
"

vii. 22, 9. Ye cha purve riskayo ye cha nutndh Indra Irahmdni jana-

yanta viprdh \

"Indra, the wise rishis, both ancient and modern, h^aye generated

prayers."
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vii. 26, 1. Nasomah Indram asuto mamdda na alrakmdno maghavdwam

sutdsah
\
tasmai ukiham jahaye yaj jujoshad nricad *naviyah srinavad

yathd nah
\

" The soma exhilarates not Indra unless it be poured ott
;
nor do

libations [gratify] Haghavan when offered.without a prayer. To him I

generate a hymn such as may please him, that, after the? manner of men,

he may hear our new [production]."

vii. 31, 11 Suvriktim Indrdya Irahma fandyanta vipreh \

11 The sages generqteti an efficacious ^production and a prayer for

Indra."

vii. 94, 1, 2 (S.V. ii. 266). lyam vdm asya manmanah Indrdgnl

purvya-stutir abhrdd vrishttr na ajani \
srinutam jaritur havam ityddi \

" This excellent praise has been generated for you, Indra and Agni,

from the soul of this [your worshipper], like rain from a cloud. Hear

the invocation of your encomiast." (Benfey thinks manman,
"

spirit,"

is to be understood of Soma, whose hymn, i.e. the sound of his drop-

ping, resembles the falling of rain. The scholiast of the S.V. makes

manman = stotri,
"
worshipper ".)

viii. 43, 2. Asmai te pratiharyate Jdtavedo vicharshane Agne jandmi

sushtutim
\

" Wise Agni Jatavedas, I generate a hymn for thee, who receivest it

with favour."

viii. 77, 4. A tvd ayam arkah utaye vavarttati yam Gotamdh ajljanan \

"This hymn which the Gotamas have generated, incites thee to

succour us."

viii. 84, 4, 5. S'rudhi havam TirascJiydh Indra yas tvd saparyati

suvlryasya gomato rdyah pufdhi mahdn asi
\
Indra yas te naviyaslm

giram mandrdm ajljanat chikitvin-manasaih dhiyam pratndm ritasya

pipyushlm \

"Hear, Indra, the invocation of Tiraschi, thy worshipper; replenish

him with wealth in strong men and in cattle, for fhou art great. Indra

(do this for him] who has generated for
6

thee Che newest exhilarating

hymn, springing from an intelligent mind, an ancient mental product,

full of sacred truth."

(These verses occur also in the Sama-veda ii. 233, 234, and are

translated by Professor Benfey, at pp. 230 and 250 of his edition,

The hymn referred to in this passage is apparently designated as both
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new.and old. How can it be both ? It may have been an old hymn
re-written and embellished; ancient in substance, though new in ex-

pression.
19

Compare St. John's (iospel, xiii. 34, and the First Epistle

of St. John; ii. 7, 8, and fii. 11.)

ix. 73, 2 madhor dhardbhir janayanto arlcam it priydm Indra-

sya tanvam avwr-bUfain
\

"
Generating the-nymn, they have augmented the beloved body of

Indra with the honied streams." '

ix. 95, 1 (= S.Y. i. 530) ato matlrjmiayata svadhdbhih
\

"Wherefore generate hymns with the oblations." (Professor Benfey

makes janayata the 3rd person singular of the imperfect middle, and

applies it to Soma.)
-

x. 7, 2. Imdh Agne matayas tubhyamjdtdh gobhir asvair abhi grinanti

rddhah
\

" These hymns, Agni, generated for thee, celebrate thy bounty in

cows and horses."

x. 23, 5, 6, 7. Yo vdchd vivdcho mridhravdchah puru sahasrd asivd

jaghdna \
Tat tad id asya paumsyam grimmasi pita iva yas tavishlm vd-

vridhe savah
\

6. Stomam te Indra Vimaddh ajljanann apurvyam puruta-

mam suddnave
\

Vidma M asya bhojanam inasya yad d pasum na gopdh

Icardmahe
\

7. Md Mr nah end sakhyd viyaushus tava cha Indra Vimadasya

cha risheh
\
Vidma hi te pramatim devajdmi-vad asme te santu sakhyd

sivdni
\

"
5. Who (Indra) with his voice slew many thousands of the wicked

uttering confused and hostile cries. We laud his several acts of valour,

who, like a father, grew in vigour and strength. 6. For thee, o Indra,

who art bountiful, the Vimadas have geneyated a copious hymn, which

never before existed (apurvya] ;
for we know that it is gratifying to this

mighty god, when we attract him hither as a cowherd drives his

cattle. 7. Indra, may that friendship of ours never be dissolved, which

exists between thee and the rishi Yimada: for we know thy wisdom,

o god ; mayHhy friendship be favourable to us, like, that of a kinsman."

x. 67, 1. Imam dhiyam sapta-slrshvim pita naji ritaprajdtdm Irihatlm

avindat
\ turlyam svij janayad visvajanyo Aydsyah uktham Indrdya

19 As Prof. Aufrecht expresses it :

" Gir is opposed to dhl, as form, to substance

a new utterance, but a primordial homage."
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" Our father hath discovered [or invented] this great, seven-headed

hymn, born of sacred trutk
; Ayasya, friend of alt men, celebrating

Indra, has generated the fourth song of praise." (In his Lexicon, Both

gives Ayasya as a proper name; but says it may also be aa adjective

with the sense of "unwearied.") ^

x. 91, 14. Klldlu-pe soma-prishtdya vedhase hriddj.tatim janaye chd-

rum Agnaye \

""With my heart I generate u beautiful hymn fur Agni, thp drinker

of nectar, the soma-sprinkled, the wise." (See also R.Y. i. 109, 1, 2,

which will be quoted below.)

IY. In the following texts the verbal root ri, "to move, send forth,"

etc., used with or without a preposition, is applied to the utterance or

(it may even mean) the production of hymns.
i. 116, 1. Ndsatydlhydm larhir iva pravrinje stomdn iyarmi abhriyd

iva vdtah
\ ydv arlhagdya Vimaddyajdydm sendjutd ni uhatuh rathena

\

" In like manner as I spread the sacrificial grass to the Nasatyas

(Asvins), so do I send forth to them hymns, as the wind [drives] the

clouds
;

to them (I say), who bore off to the youthful Vimada his bride

in a chariot swift as an arrow."

vii. 61, 2. Pro, vain sa Mitrd-Varunau ritdvd vipro manmdni dlrgha-

srud iyartti \ Yasya brahmdni suJcratu avdthah d yat kratvd na saradah

prinaithe \

" The devout sage, heard afar off, sends forth his hymns to you, o

Mitra and Yaruna. Do you, mighty gods, receive his prayers with

favour, so that for (many) autumns ye may not be satiated with his

fervour." (See Bb'htlingk and Eoth's Lexicon, s.v. d + ^r*0
viii. 12, 31. Imam te Indra sushtutim viprah iyartti dhltilhih \jdmim

padd iva pipratlm pia adhvare
\

" In the sacrifice the sage, with praises, sends forth to thee this hymn,

which is of kin to theo, and, as it were, supplies the places (of others ?)

viii. 13, 26 Ritdd iyarmi te dhiyam manoyujam \

"
. . . . From theirSacred ceremony I r send forth a prayei which will

attract thy heart." .

x. 116, 9. Pra Indrdgnilhydm suvachpsydm iyarmi sindhdv iva prera-

yam ndvam arlcaih
\

"I send forth a [hymn] with beautiful words to Indra and Agni;

with my praises I have, 'as it were, launched a ship on the sea."
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(Compare B..V. ii. 42, 1, spoken of Indra in the form of the bird

called Kapinjala, # sort of partridge : lyartti vdcham ariteva ndvam
\

" It sends forth a voice, as a rower propels a boat." See also R.V. x.

101, 2, quoted above, p. 234.)

.x. 4, 1. Pro, te ydkshi prq te iyarmi manma Ihuvo yathd vandyo no

haveshu
\ dhanv?n iva prapd asi tvam Agm iyaka'ha'ee purave pratna

rdjan \

""*

" I offer thee worship, I send forth to thee a meditation, that thou

mayest Jbe accessible to adoration in our invocations. For thou, Agni,

ancient king, art like a trough of water in the desert to the man who

longs for thee."

Y. In the following passages other verbs are employed to denote the

composition or presentation of hymns :

i. 61. 2. Indrdya hridd manasd manlshd pratndya patye dhiyo marja-

" To Indra, the ancient lord, they prepared [or polished] hymns [or

ceremonies] with the heart, mind, and understanding."

i. 61, 4. Asmai id u stomam saihhinomi ratham na tashtd iva ityddi \

" To him (Indra) I sendforth a hymn, as a carpenter a car," etc.

i. 94, 1 (= S.V. i. 66). Imam stomam arhate Jdtavedase ratham iva

sam mahema mariishayd \
lhadrd hi nah pramatir asya samsadi Agne

salchye md rishdma vayam tava
\

" Let us with our intellect construct (or, send forth] this hymn for

the adorable Jatavedas like a car, for his wisdom is favourable to us in

the assembly. Agni, in thy friendship may we never suffer." (The

root mah means to honour or worship.
20 The reader may compare

Benfey's translation.) *

There is to be found in the hymns a great multitude of passages in

which the rishi speaks of presenting his hymns and prayers to the

various deities who are the objects of his worship, without directly

claiming for himself the ftuthorship of those compositions. The natural
^

i
p

inference to be drawn from the- expressions which,we shall find to be

employed in most of the cases to whfch I refer,, would, I think, be that

the personality of the rishi hjnaself was uppermost in his mind, and

that he was not conscious that the praises which he was uttering to

20
See, however, the various reading suggested by Bothlingk and Rqth i.v. mah +

sam and ah + sam.
"

.

16
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the gods proceeded from any other source than his own unaided fa#ul-

ties. Of this description are the following texts, "which represent a

manner of thinking and speaking very" prevalent in the hymns :

i. 60, 5. Tarn tvd vayam patim Ague raylridm prasamsam) matibhir

Gotamdsah
\

"
We, the Gotamas, praise with hymns thee, Agni, t>,.e lord of riches."

i. 77, 5. Eva Agnir Gotamebhir ritdvd viprebhir'aito&htajdtavedah \

"Thus has the holy Agni Jatavedas been celebrated by r
tlie sage

Gotamas." *
f

i. 78, 5. Avochama Rahuganah Agnaye madhumad vachah
\ dyumnair

abhi pra nonumah
\

"
"We, the Eahuganas, have uttered to Agni" honied speech ;

we in-

cessantly laud him with eulogies."

i. 91, 11. Soma glrbhis tva vayam vardhaydmo vacho-vidah
\

sumrillko

nah aviso,
\

"
Soma, we who are skilled in speech magnify thee with praises ;

do

thou enter into us, full of kindness."

i. 102, 1. Imam te dhiyam prabhare maho mahlm ....
" I present to thee joyfully this great hymn .....
i. 183, 6. Atdrishma tamasas pdram asya prati vdm stomo Asvindv

adhdyi \

""We have crossed over this darkness; a hymn, o Asvins, has been

addressed to you."

iii. 53, 2. Pitur na putrah sicJiam d rabhe te Indra svddishthayd gird

sachlvah
\

" Powerful Indra, I lay hold of thy skirt (as a son does that of his

father), with a very sweet hymn."
iv. 3, 16. Etd visvd vidushe tubhyam vedho nlthdni Agne ninyd va-

chdmsi
|

ntiachand kavaye kdvydni asamsisham matibhir viprah ukthaih
\

"Intelligent Agni,oto thee, who knowest, [have I uttered] all these

songs and mysterious words
;

to thee, who art a bard, have I, a sage,
'

t
^

uttered these hymns, these poems, witk meditutions and piuises."

iv. 32, 12. Avlvridhpnta GotatKdh Indra tve stoma-vdhasah
\

" The Gotamas, Indra, bringing hymns to thee, have magnified thee."

v. 11, 5. Tubhya idam Agne madhumattamam vachas tubhyam manlshd

^yam astu sam hride
\

Tvdm girah sindhum iva avamr mahlr d prinanti

savasd vardhayanti chaf\
'
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'Agni, may this sweetest of prayers, may this mental production

be pleasant to thy
1

heart. As great rivers fill the ocean, so do the words

of praise fill thee, and augment thee with strength."

v. 22, 4.' Ague chikiddhi asya nah idam vacJiah scthasya \

Tarn tvd

susipra dampate stomair vardkanti Atrayo girlihih sumlJianti Atrayah \

"
Yigorous AgH

:

, observe these oiuwvords; thee, with the beautiful
*

*fc

nose, the lord of the house, the Atris magnify with praises, the Atris

decorate with hymnS."
"

v. 45,4. Suktebhir vo vacholhir deva-jusMair*In$ra nu Agni avase hu-

vadJiyai \

" Let me invoke you for help, o Indra and Agni, with well-spoken

words, such as are acceptable to the gods.

vi. 38, 3. Tarn vo dhiyd paramayd purdjdm ajaram Indram abhi

anushi arkaih ityddi \

" I adore thee, the ancien^;, imperishable Indra with an excellent

hymn and with praises."

vii. 67, 5. PrdcJilm u devd Asvina dhiyam me amridhram sataye

kritam vasuyum \

"0 divine Asvins, bring to fulfilment my unwearied prayer which

supplicates wealth."

vii. 85, 1. Punlshe vdm arakshasam manlshdm sornam Indrdya Varu-

nayajuhvat \ ghrita-pratlkdm Ushasatn net devlrn ityudi \

"
Offering soma to Indra and Varuna, I prepare for you twain the

sincere hymn, like the goddess Ushas, with glittering face." 21

viii. 5, 18. Asmukam adya vdm ayam stomo vdftishtho antamah
\ yuvti-

bhyaih bhutu Asvina
\

"
May this hymn of ours approach near fo you, to-day, o Asvins, and

be effectual in. bearing you hither."

viii. 8, 8. Kim anye parydsate asmat stomelhir Asvina
\ putrah Kan-

vasya vdm risJiir glrbhir Vatso avlvridhat
\

"
Asvins, do others

tfyan^
we sit round you with songs ? Vatsa, the

son of Kanva", has magnified you'by his hymns."
*

viii. 27, 8. A pra ydta Maruto 'fashno Asvina PusJian mdklnayd

dhiyd |

11. Ida hi vah upastutjm idd vdmasya lhaktaye upa vo visva-

vedaso namasyur dsrikshi
\

21
Compare vi. 8, 1. Vaisvanarciya inatir navyasi sucJiih somah iva private chariu

Agnaye \

" A new and bright hymn is purified, like beautiful soma, for Agni Vais-
vunnvu '*



244 THE RISHIS, AND THEIR OPINIONS IN EEGARD

"
8. Come, o Maruts, Vishnu, Asvins, Pushan, at my hymn. ll.JFor

now, possessors of all riches, now, in order to obtaki wealth, have I,

full of reverence, sent forth to you a 'hymn."

viii. 44, 2. Ague stomam jushasva me vardhasva anena wanmand
\

prati sulctdni harya nali
\

22. Uta tvd tfhltayo mama giro varddhantu

visvahd
\ Agne sakhyasya lodhi nph \

26. Yuvdnamjf<.spatim fcaviih vis-

vddam puru-vepasam \ Agnim sumlhdmi manmalhify
(

\

"
2. Agni, receive my hymnV grow by' this prochict of my,thought :

rejoice in our beautiful 'words. 22. And may my thoughts apd words

always augment thee
; Agni, think of our friendship. 26. With my

mental productions I adorn Agni, the young, the lord of the people,

the sage, the all-devouring, the very restless."'

x. 42, 1. Astd iva suprataram layam asyan bhushann iva prabhara sto-

mamasmai\ vdchdviprdstaratavdcham aryo niramayajaritahsomelndram \

"Like an archer discharging his far-shooting arrow, with zeal pre-

sent the hymn to Indra. Sages, by your song, overcome the song of

the enemy; worshipper, arrest Indra at the soma."

x. 63, 17. Eva Plateh sunur avivridhad vo visve Aditydh Adite mani-

thl
|

isdndso naro amartyena astdvijano divyo Gayena \

"
Thus, all ye Adityas, Aditi, and ye ruling powers, has the wise

son of Plati magnified you. The celestial race has been lauded by the

immortal Gaya."

x. Ill, 1. Manlshinah pralharadhvam mariishtim yathd yathd mata-

yah santi nrinam
\

Indram satyair d Iraydma kritebhih sa hi vlro gir-

vanasyur viddnah
\

"Sages, present the prayer, according as are the various thoughts

of men. Let us by our sincere rites stimulate Indra, for he is a hero,

he is wise and loves our songs."

In the following verse, from a hymn in praise of liberality, it is said,

though no doubt only figuratively, that the true rishi is the prince who

is Bountiful to the priesthood.

x. 107, 6. Tarn era rishim tarn u br&hmdnam dJiur yajrfanyam sdma-

gdm ulethasasam
\
sa subrasya tanfo veda tisro yah prathamo dakshinayd

rarddha
\

,

"He it is whom they call a rishi, a priest, a pious sacrificer, a

chaunter of prayers, a reciter of hymns ;
he it is who knows the three*

bodies of the brilliant\A.gni), the man who is most prominent in be-

stowing gifts."
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SECT. IV. Passages of the Rig-veda in which a supernatural character

is ascribed to the rishis or the hymns.

i

In, the preseru section I propose $o collect the" most distinct indi-

cations which I haVe noticed in the Vedic hymns of any supernatural

attributes attaching} in' the opinion of the authors, either to the rishis

themselves, or to their compositions. We shall, see in the course of

this enquiry (1) that a certain superhuman character was ascribed by
the later rishis, who composed the hymns, to some of their prede-

cessors
; (2) that expressions are occasionally employed by the rishis

which appear to ascribe their compositions to a divine influence gene-

rally ;
while there is a still more numerous set of texts in which the

hymns are attributed in various forms of phraseology to the agency of

one or more particular and specified deities
;
and (3) that there is a

considerable number of passages in which a mysterious or magical

power is ascribed to the hymns or metres.

I proceed to furnish specimens of these several classes of quotations.

I. I adduce some passages which ascribe a superhuman character or

supernatural faculties to the earlier rishis.
22 These are the following :

R.V. i. 179, 2. Ye chid hi purve ritasdpah dsan sdkam devebhir ava-

dann ritdni
\

te chid avdsur ityddi \

" The pious sages who lived of old, and who conversed about sacred

truths with the gods, led a conjugal life," etc.

vii. 76, 4. Te id devdndm sadhamddah dsann ritdvdnah Icavayah pur-

vydsah \ gulham jyotih pitaro anvavindan satyamantrdh ajanayann

ushdsam
\

^

"
They were the associates of the gods, those ancient pious sages.

The fathers found out the hidden light ;
with true hymns they gene-

rated the dawn."
,

x. 14, lo\ Yamdya madhumdttamafh rujne havyum juhotana \

idam

namah rishibhyah purvajebhyah purvebhyah patkikridbhyah \

"Offer to king Yama a meet sweet oblation. (Let) this reverence

(be paid) to the rishis born of old, who were the earliest guides."

23
Compare A.V. s. 7, 14, quoted a^ore in p. 3.
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The sixty-second hymn of the tenth Mandala contains the following

passage regarding the Angirases (see above, p. 223) :,

1. The Angirases. x. 62, 1, 3. Ye yajnena dakshinayd samaktdh In-

drasya sakhyam amritatvam dnasa
\ tebhyo bhadram Angiras^ vah astu

prati grilhnlta mdnavam sumedhasah
\

3. Ye ritena suryam arohayan

divi aprathayan prithivlm mdtaram m ityddi \ ^,
"

1. Blessings be on you, Angirases, who, sanctioed by sacrifice and

liberality, attained the friendship of India and, immortality. -Do ye,

o sages, graciously receives the man (who addresses you). 3. Ye who by
sacrifice caused the sun to ascend the sky ;

and spread out our mother

earth," etc.

This is succeeded by the following verses : .

x. 62, 4. Ayarn Ndbhd vadati valguvo grihe deva-putrdh rishayas tat

srinotana . . .
|

5. Virupdsah id rishayas te id gambhira-vepa&ah \ Angi-

rasah sunavas te Agneh parijajnire \

"This Nabhan addresses you, brilliant beings, within the house.

Hear this, ye rishis, sons of the gods. ... 5. The Yirupas are rishis,

profound in emotion
; they are the sons of Angiras ; they have been

born from Agni."

(The fifth verse is quoted in the Kirukta, xi. 17. See Roth's illus-

trations of the passage.)
23

2. Vasishtha. A supernatural character is attributed to Vasishtha

also in the following passage (which has been already quoted and

illustrated in Vol. I. pp. 318 ff.).

vii. 33, 7 ff. Trayah Icrinvanti Ihuvanasya retas tisrah prajdh drydh

jyotir-agrdh \ trayo gharmdsah ushasam sachante sarvdn it tan ami vidur

Vasishthdh
\
8. Suryasyeva vajcshatho jyotir eshdm samudrasyeva mahimd

galhlrah \ vdtasyeva prajavo na anyena stomo Vasishthdh anu etave vah
\

23 The next verse (which, with the sequel, is quoted in my article
" On the relations

of the priests to the other classes of Indian society in the Vedic age," Journ. Roy. As.

Soc. for 1866, p. 276) is as follows : 6. Te Agneh pan jgjnire Virupaso divas pari \

Navugvo nu Dasagvo Angirastamah sacha deveshu mamkatd
\
"The Virupas who were

produced from Agni, froift Dyaus, the Navagva, the Das'agva, who is a most eminent

Angiras, lavishes gifts along jvith the gos." Here the Virupas would seem rather

to be princes than rishis : and the same is the case in the following passage also :

iii. 53, 6. Ime bhojah Angiraso Virupah divas putraso asurasya vlrah
\ Visvcimitraya

dadato maghani sahasrasave pro, tiranta ayuh \
"These liberal Virupas of the race of

Angiras, heroic sons of the divine Dyaus (the sky), bestowing gifts on Vis'vamitra at

the ceremony with a thousand libations, have prolonged their lives." (See Vol. I.

p. 341
f.)
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9. Te id ninyam hridayasya praketaih sahasra-valsam ablii sancharanti
\

yamlna tatam paridhim vayantah apsarasah upa sedur Vasishthdh
\

10.

Vidyutojyotih parisanjihdnam Mitrd-Varund yad apaiyatdm tvd
\
tat te

janma uta^ekam Vasishtha Agastyo yat tvd visah djabhdra \

11. Utdsi

Maitrdvaruno Va&ishtha Urvaiydh brahman manaso 'dhi jdtah \ drapsam

sJcannam brahmcfid daivyena visve devdh pushlcare ivy adadanta
\

12. Sa

praketah ubhayasys, pravidvdn, sahast'a-ddnah uta vd saddnah
\ yamena

tatam yaridhim v^ishyan apearasah parijajne Vasishthah
\

13. Satre ha

jdtdv isKitd namolhih jumbhe retail sisichituh samdnam
\
tato ha Mdnah

udiydya madhydt tatojdtam rishim dhur Vasisht/iam
\

"7. Three [gods] create the fecundating principle in (all) existences
;

'[there exist] three excellent productions of which light is the first:

three fires attend upon the dawn : all these the Vasishthas know. 8.

The splendour of these [sages] is like the full glory of the sun
;
their

grandeur is profound as that of the ocean
;
like the swiftness of the

wind, your hymns, o Vasi-shthas, cannot be followed by any other

bard. 9. Through the intuitions of their hearts they seek out the

mystery with a thousand branches. "Weaving the envelopment ex-

tended by Yama [Agni ? see E.V. i. 66, 4] the Vasishthas sat near the

Apsaras. 10. When Mitra and Yaruna saw thee quitting the gleam of

the lightning, that was thy birth, Yasishtha, and [thou hadst] one

[other], when Agastya brought thee to the people. 11. And, Yasish-

tha, thou art the son of Mitra and Yaruna, born, o priest, from the

mind of TTrvasI
;

all the gods placed thee the drop fallen through

divine contemplation in the vessel. 12. He the wise, knowing both

[worlds ?], with a thousand gifts, or with gifts, Yasishtha, being about

to weave the envelopment extended by Yama, was produced from the

Apsaras. 13. Born at the sacrifice, and impelled by adorations, they

[Mitra and Yaruna] let the same equal procreative energy fall into the

jar; from the midst of this Mana (Agastya) issued forth; from this

men say the rishi Yagishtha was produced."

Two of .these verbfes, are quoted in the Nirukta, verse 8, in xi.- 20,

and verse 11, in v. 14. See
also^

Prof. Roth's Illustrations of that

work, p. 64, where he states his opinion that the foregoing verses

which describe the miraculous birth of Yasishtha in the style of the

epic mythology, are a later addition to an older hymn. See the note

in p. 321 of the First Volume of this work.
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The two following passages also have reference to knowledge super-

naturally communicated, or
f
favours divinely conferred on Yasishtha.

See Vol. I. p. 325 S.

vii. 87, 4. Uvdcha me Varuno medhirdya tvih sapta ndrya aghnyd

bibhartti
\
vidvdn padasya guhyd na vochad yugdya viprah upardya

Sikshan
\ fl < ;

"Yaruna said to me, the intelligent, 'the cow,. has thrice seven

names.' The wise [god], though he know* them, Ijab not declared the

mysteries of the word, which he desires to reveal Co a later generation."

vii. 88, 4. Vasishthdm ha Paruno'ndvi d adhdd rishim chakdra svapdh

mahobhih
\
stotdram viprah sudinatve ahndm ydd nu dydvas tatanan ydd

ushasah
\ ,

l

" Varuna took Yasishtha into the boat
; by his' mighty acts, working

skilfully he (Yaruna) has made him a rishi
;
the wise (god) has made

him to utter praises in an auspicious time, that his days and dawns

may be prolonged." (See Yol. I. p. 325 f.', and compare E.Y. x. 101,

2, and x. 116, 9, in pp. 234 and 240, above.)

3. Visvdmitra. In one or more of the texts which I shall next

produce, a superhuman character is ascribed to Yisvamitra, if not to

the Kusikas.

iii. 29, 15. Amitrdyudho marutdm iva praydh prathamajah brahmano

visvam id viduh
\ dyumnavad brahma JZusikdsah erire ekah eko dame

Agniih samldhire
\

"
Combating their foes, like hosts of Maruts, (the sages) the first-

born of prayer are masters of all knowlege ;
the Kusikas have uttered

an enthusiastic prayer; each of them has kindled Agni in his house."

(See Yol. I. p. 347.)

iii. 43, 5. Kuvid md gopdm karase janasya kuvid rdjdnam Maghavann

rijlshan \

kuvid ma rishim papwdmsam sutasya kuvid me vasvah amri-

tasya sikshah
\

11 Dost thou not make me a shepherd of the people ? dost thou not

make me a king, o impetuous Maghavan? dost 'thou not rpake me a

rishi, a drinker of the soma ? wilt ^,hou not bestow upon me imperish-

able wealth ?
"

(See Yol'. I. p. 344.)

iii. 53, 9. Mdhan rishir devajdh devajutah astalhndt sindhum arnavam

nricltakshdh
\
Visvdmitro yad avahat Suddsam a/priydyata Kusikebhir

Indrah [
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great rishi (Visvamitra), leader of men, god-born, god-im-

pelled, stemmed the watery current. "When Visvamitra conducted

Sudas, Indra was propitiated through the Kusikas." (See Vol. I.

pp. 342. Indra himselfis called a Kausika in E.V. i. 10, 11. See

Vol. I. p. 347.)

According to*Jx. 87, 3, of which.Usanas is the traditional rishi,

certain mysterious iknowledge is said to have been possessed by that

personage: .

Rishir viprah pura-^td jandndm ribhur dhirah Usand kdvyena \

sa

chid viveda nihitam yad dsdm aplchydm guhyam ndma gondm \

" A wise rishi, a leader of men, skilful, and prudent, is Usanas,

t"hrough his insight as*a seer; he has known the hidden mysterious

name applied to these cows."

Again in ix. 97, 7, it is said : Pro, kdvyam Usaneva Iruvdno devo

devdndm janimd vivalcti
\

11
Uttering, like Usanas, the wisdom of a sage, the god (Soma) de-

clares the births of the gods."

In a hymn of the tenth Mandala, the rishis are spoken of as

"seeing" the objects of their contemplation in a way which seems to

imply a supernatural insight (see above, pp. 116, 118, 125
ff.) ;

in this

hymn, x. 72, 1, 2, it is said :

Devdndm nu vayam jdnd pravochdma vipanyayd \

uktheshu sasyamd-

neshu yah pasydd uttare yuge \ Brahmanaspatir eta. sam Jcarmdrah iva

adhamat
\

devdndm purvye yuge asatah sad ajdyata \

"Let us, from the love of praise, celebrate in recited hymns the

births of the gods, any one of us who in this later age may see

them. Brahmanaspati has kindled these births, as a blacksmith [blows

a flame] : in the earliest age of the gods, the existent sprang from the

non-existent." 24

(See Vol. I. p. 46.)

Another not less decided instance of this usa of the verb to see, in

the sense of supernatural insight, may be found in the verse of the

Valakhilya already quo4e*d in ,Vol. II. p. 220, which will be ciled

below. See also x. 130, 6, which will be quoted further on.

The next two passages speak of the radiance of the rishis.

viii. 3, 3 (=S.V. i. 250, and Vaj. S. 33, 81). Imdh u tvd puruvaso

24
TJie first of these verses is translated by Prof. Beiifey in Ms Glossary to the

Sama-veda, p. 154. ,
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giro vardhantu yah mama
\ pdvalca-varndh swhayo vipaschitah abhi sto-

mair anushata
\

" Lord of abundant wealth, may these prayers of mine magnify thee !

Pure sages of radiant appearance have celebrated thee with hymns.''

viii. 6, 10. Aham id hi pituh pari medhdm ritasya jagrabha \

aham

suryah iva ajani \

"I have acquired knowledge 'of the Ceremonial 'irom [my] father;

I have become like the sun." (Is Indra tl*e father .here referred to r)

The following texts, which occur in the last''book of the Rig-veda,

spea,k of tapas (" fervour " or "austerity") being practised by the

rishis much in the same way as the later epic literature does. This use

of the word is not known in the earlier books of ihe R.Y. (See Boeht-

lingk and Roth's Lexicon, under the word tapas:}

x. 109, 4. Devdh elasydm avadanta purve sapta rishayas tapase ye

nisheduh
\

l< The ancient gods spoke of her, the seven rishis who sat down for

austere-fervour." (See my article
" On the priests of the Yedic age

"

in the Journ. Roy. As. Soc. for 1866, p. 270.)

x. 154, 2. Tapasd ye anddhrisyds tapasd ye svar yayuh \ tapo ye cha-

krire mahas tdms chid eva api gachchatdt \

5. Sahasra-nlthdfy kavayo ye

gopdyanti suryam rishlms tapasvato Yama tapojdn api gachhatdt \

" Let him (the deceased) go to those who through austere-fervour

are invincible, who by austere-fervour have gone to heaven, who have

performed great austerity. 5. Let him go, Yama, to the sages of a

thousand songs who guard the sun (see Wilson, Vish. Pur. vol. ii.

pp. 284 ff.), to the devout rishis, born from fervour." (See my article

" On Yama "
in the Journ. Roy. As. Soc.)

x. 190, 1. Ritam cha satyam cha abhzddhdt tapaso adhyajdyata \
tato

rdtrl ajdyata tatah samudrah arnavah
\

"Right and truth
rsprang from kindled austerity; thence sprang

night, thence the watery ocean."

In x. 16
7-, 1, it is even said that Indr

r
a attaiped heaven b,y austerity :

Tvaiti tapah paritapya ajayah svah
\

"By performing austerity thou didst conquer heaven."

In some places the gods are said to possess in the most eminent

degree the qualities of rishis, or Icavis. This may possibly imply, e con-

verso, that the rishis were conscious of a certain affinity with the divine
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nature, and conceived themselves to participate in some degree in the

superior wisdom and knowledge of the defies.

E.V. i. 31, 1. TVam Agne prat'namo Angirdh rishir devo devdndm alha-

vah sivah ^a/chd ityadi |

2. Tvam Agne prathamo Angirastamah kavir

devdndm paribhushasi vratam
\

"1. Thou, Agi, the earliest rishi Angiras, a god, hast been the au-

spicious friend of the gods. . , . . 2.^Thou, Agni, the earliest and most

Angiras-like sage* a,dministei
Hest the ceremonial of the gods."

i.
66,^2.

. . . Rishtf na stubhvd vikshu prasastah ityadi \

" Like a rishi, who praises [the gods], he (Agni) is famous among
the people," etc.

iii. 21, 3. . . . Rishfy sreshthah samidhyase yajnasya pra avitd bhava
\

"Thou, Agni, the most eminent rishi, art kindled; be the protector

of the sacrifice."

v. 29, 1. . . . Archantitvd marutah puta-dak^fis tvam eshdm rishir

Indra asi dhlrah
\

" The Maruts, endowed with pure dispositions, worship thee; thou,

Indra, art their wise rishi." (Sayana, however, here renders rishi by

drashtu,
' ' beholder.

' '

)

vi. 14, 2. Agnir id hi prachetdh Agnir vedhastamah rishih
\

"Agni is wise; Agni is a most sage rishi."

viii. 6, 41. Rishir hi purvaja asi ekah Isanah oj'asd \
Indra cJwsh-

kuyase vasu
\

" Thou art an anciently-born risht, who alone rulest by thy might ;

Indra thou lavishest riches."

viii. 16, 7. Indro brahmd Ind)*ah rishir Indrah puru puru-hutah \

mahdn mahllhih sachllhih
\ ,

" Indra is a priest, Indra is a rishi, Indra is much invoked
;
he is

great through his great powers."

ix. 96, 18 (= S.V. ii. 526). Rishi-mand yah ri$hi-krit svarshdh sahas-

ranlthah padamh kavindm
\

"Soma, ^ishi-minded^ishi-mflTcer, bestower of good, master of a tHou-

sand songs, the leader of sages," etc>

ix. 107, 7. . . . Rishir vipro vichakshanah
\

tvam kavir abhavo deva-

vltamah ityadi \

"A rishi, a sage, intelligent, thou (Soma) wast a poet, most agreeable

to the gods," etc.
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x. 27, 22. . . . Indrdya sunvad rishaye cha sikshat
\

"... Let [men] present libatiSns to Indra, and offerings to the rishi"

x. 112. 9. Ni shu sida ganapate ganeshu tvdm dhur vipratamam Tcavl-

ntim
|
na rite tvat kriyate kinchana are mahdm tirkam Maghavajis chitram

archa
\

"
Sit, lord of multitudes, amon our multitudes

; thc)y call thee the

greatest of sages [or poets] ; noth'ing is "done witho-nt, or apart from,

thee
j sing, Maghavan, a great and beautiful hymn*""

x. 115, 5. Agnih kanvetamah kanva-salchd ity&di \

"
Agni is the greatest of the Kanvas, the friend of Kanva," etc.

II. The Yedic rishis, as we have seen, expected to receive from their

gods every variety of temporal blessings, strength, long life, offspring,

riches, cattle, rain, food, and victory, and they also looked for forgiveness

of their offences, and sometimes for exaltation to paradise, to the same

benefactors. Hence $ would be nothing more than we might have an-

ticipated, if we should further find them asking their different deities to

enlighten their minds, to direct their ceremonies, to stimulate their devo-

tion, to augment their powers of poetical expression, and to inspire them

with religious fervour for the composition of their hymns. I think the

following passages will justify this expectation by showing that the rishis

(though, as we have seen, they frequently speak of the hymns as their

own work) did also sometimes entertain the idea that their prayers,

praises, and ceremonies generally, were supernaturally suggested and

directed. One of the modes (if not the most important) in which this

idea is expressed is, as we shall discover, the personification of speech

under different appellations. The following are the passages to which

I refer : they are r

First, such as refer to the gods generally :

E.Y. i. 37, 4. Pravah sardhaya ghrishvaye tvesha-dyumndya sushmine
\

brahma devattam gdyata \

" To your vigorous, overpowering, energetic, host [of Maruts] sing

the god-given prayer."

S.Y. i. 299. Tvashtd no daivyafa vacliah Parjanyo Brahmanaspatih \

putrair Ihratrilhir Aditir nu putu no dushtaram trdmanam vachah
\

"
May Tvashtri, Parjanya, and Brahmanaspati [prosper] our divine

utterance : may Aditi with her [?] sons and brothers prosper our in-

vincible and protective utterance."
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Jn the next passage, the hymn or prayer is spoken of as inconceivable.

K.Y. i. 152, 5t Ackittam brahma jujushur yuvdnah ityddi \

"The youths received with joy the incomprehensible prayer," etc.

In R.Y x. 20, 10, Yimada, a rishi, is connected with the immortals :

Agne Vimado manlshdm iyrjonapdd amritebhih sajoshdh girah dvakshat

sumatlr iydnah*ityddi \

"
Agni, son* of strength, Yimada, united with the immortals,

hastening, has brought to thee a product of thought, and beautiful

hymns,"
In the two following texts the gods are said to have generated the

hymn or prayer :

x. 61, 7. ... Svdcfttgo ajanayan brahma devdh Vdstoshpatim vratapdm

niratakshan
\

11 The thoughtful gods generated prayer : they fashioned Yastoshpati

the protector of sacred rites."

x. 88, 8. Sukta-vdlcam prathamam dd id Agnim dd -id havir ajana-

yanta devdh
\

sa esMm yajno abhavat tanupdh tarn dyaur veda tarn pri-

thivl tarn dpah \

"The gods first generated the hymn, then Agni, then the oblation.

He was their sacrifice, the protector of their life. Him the Sky, the

Earth, and the "Waters know."

In the latter of the two following verses, Vach (speech) is said to be

divine, and to have been generated, by the gods. Though speech is here

spoken of generally, and nothing is said of the hymns, still these may
have already come to be connected with her in the minds of the Yedic

bards, as they were afterwards regarded as her most solemn and im-

portant expression. .

E.Y. viii. 89, 10. Yad vdg vadantl avichetandni rdsJitri devdndm nisha-

sdda mandrd
\
chatasrah urj'am duduhe paydmsi leva svid asydh paramam

jaguma \

11. Devim vacham ajanayanta devdstdm visvarupdh pasavo

vadanti
\

sd no mandrd isham urjam duhdnd dhenur vdg asmdn upa*

sushtutd a?etu
\ ,

" When Yach, speaking unintell?gible things, queen of the gods, sat

down, melodious, she milked^ forth sustenance and waters towards the

four quarters : whither has her highest element departed ? The gods

generated the divine Yach
;
animals of all kinds utter her

; may this

melodious cow Yach, who yields us nourishin^nt and sustenance, ap-

proach us, when we celebrate her praises.
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The last verse (as well as R.V. viii. 90, 16, which will be quoted

below), derives some illustration from the following passage of the

Brihad Aranyaka TJpanishad, p. 982 (p. 251 English transl.), in which

also Yach is designated as a cow : *.

Vacham dhenum updslta \ tasyds chalvdrah standh svdhd-kdro vashat-

kdro hanta-Icdrah svtidhd-kdrah
\ lasydh dvau stanau devdh upajlvanti

svdhd-kdram cha vashat-kdram cha hanta-ktiram manushydh svadhd-kdram

pitarah \ tasydh prdnah rishabho >mano vatsah
\

'

"Let a man worship the cow Yach. She has four udders, the for-

mulae svdhd, vashat, hanta, and svadhd. The gods live upon her two

udders, svdhd and vashat ; men upon hanta ; and the fathers upon

svadhd. Breath is her bull
;
the mind, her calf/-'

The two verses, E.Y. viii. 89, 10, and 11, occur in the Nirukta, xi.

28, 29. Roth (in his Illustrations of that work), p. 152, says the un-

intelligible utterance of Yach in verse 10, means thunder. "Whether

this be the case, or not, the word appears to have a more general signi-

fication in the next verse, and to refer to speech in general, personified

as a divine being. The speech which all the animals utter cannot of

course be thunder.

In some of the preceding verses of this hymn there is a curious refer-

ence made to some sceptical doubts regarding the existence of Indra
;

which I quote here, though unconnected with the present subject.

R.Y. viii. 89, 3, 4. Pra su stomam bharata vdjayantam Indruya sat-

yam yadi satyam asti
\

na Indro asti iti nemah u tvah aha leak im da-

darsa ham ablii stavdma
\ Ayam asmi jaritah pasya md ilia visvd jdtdni

abhi asmi mahnd
\ ritasya md pradiso varddhayanti ddardiro Ihuvand

dardarlmi
\

,

" Present to Tndra a hymn soliciting food, a true [hymn] if he truly

exists.
' Indra does not exist,' says some one :

' who has seen him ?

whom shall we praise ?
' ' I am here, worshipper

'

[answers Indra] ;

' behold me, I surpass all creatures in greatness : the directors of the

sacrifice augment me; crushing, I destroy the worlds.'
"

Second : the next set of passagei which I shall bring forward either

refer to Sarasvati, Yach, etc. (various names of the goddess of speech,

or different personifications of speech, or of prater), or at least speak

of prayer as divine.

H.Y. i. 3, 11, 12. Chqdc.yitri sunritdndm chetantl sumatindm
\ yaj-

nam dadhe Sarasvati
|

. . . . dhiyo visvd virdjati \
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^ SarasvatI, who furthers our hymns, and who is cognizant of our

prayers, has sustained our sacrifice She enlightens all intellects."

i. 22, 10. A gndh Agne iha avase Hbtrtim yavishtha JBhdratlm
\
Varu-

trlm Dhiskandm vaha
\

'

"Bring here, youthful -^gni, to our help, the wives [of the gods],

Hotra, BharatI,*Varutri, and Dhishaga."

( Par&tri,
"

the, eligible," may be merely an epithet of Lhishana

which,* according *t Sayana, at least/ is = vdg-devl, "the goddess of

speech." )

i. 31, 11. Hum akrinvan manusficfsya Sdsanlm *tyddi \

" The gods made Ila to be the instructress of men." (See Professor

Wilson's note on this passage, p. 82 of his translation of the E.Y. vol. i.)

ii. 3, 8. SarasvatI sddhayanti dhiyam nah lid devi Bhdratl visvaturt-

tih
|

Tisro devlh svadhayd larhir edam achhidram pdntu iaranam ni-

shadt/a \

"
May SarasvatI, perfecting our hymn, may the divine Ila, and the

all-pervading BharatI
j may these three goddesses, seated on the place

of sacrifice, preserve by their power the sacrificial grass uninjured."

(See Prof. Miiller's translation of part of the verse in the Journ. Roy.
As. Soc. for 1867, vol. iii. p. 224.)

iii. 18, 3 Ydvad Ise Irahmand vandamdnah imam dhiyam &ata-

seydya devlm
\

"
Worshipping thee with a prayer according to the best of my power,

in this divine hymn, to obtain unbounded wealth."

iv. 43, 1. Ka u sravat Jcatamo yajniydndm vanddru devah katamo

jushdte | Jcasya imam devlm amritesJiu preshthdm hridi sreshydma sush-

tutim suhavydm \

" Who will hear us ? which of all the objects of adoration ? which

of all the gods will be gratified by our praises ? In the heart of whom

among the immortals can we lodge this our divine and dearest hymn
of praise and invocation ?

"

vii. 34, 1. Pro, suJcrS, etu devi mariishd asmat sutashto ratho na vdfi \

"May prayer, brilliant and divide, proceed from us, like a well-

fabricated chariot drawn by steeds."

vii. 34, 9. Abhi vo devlm dfiii/am
25 dadidhvam pro, vo devatrti vdcham

krinudhvam
\

25
Compare the same phrase dhiyam devlm in A.V.

jii. 15, 3, and flalvya vacha in

A.V. viii. 1, 3.
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" Receive towards you the divine hymn ; proclaim the song for your-

selves among the gods." i

viii. 27, 13. Devam devam huvema vcijasdtaye grinanto devyd dhiyd \

" Let us invoke each of the gods to bestow riches, praising, them with

a divine hymn."
viii. 90, 16. Vacho-vidam vdchqm udlrayantlm visvdlhir dhllhir upa-

tishthamdndm
\

devlm devebhyah pari eymhlm gum d ma avrikta marttyo

dalhrachetdh
\

" Let not any mortal of little intelligence do Violence to the c.ow, the

divine Yach, who is skilled in praise, who utters her voice aloud, who

arrives with all the hymns, and who has come from the gods."

ix. 33, 5. Abhi brahmlr anushata yahvlr ritasya mdtaro marmrijyante

divah sisum
\

" The great and sacred mothers of the sacrifice have uttered praise :

they decorate the child of the sky."

x. 71, 1. Brihaspate prathamam vdcho agraih yat prairata ndmadhe-

yam dadhdndh
\ yad eshdm sreshtham yad aripram dslt prend tad eshdm

nihitam guha dvih
\

2. Saktum iva titaund punanto yatra dhlrdh manasd

vdcham akrata
\

atra salchdyah sakhydni jdnate bhadrd eshdm lakshmlr

nthitd adhi vdchi
\

3. Yajnena vdchah padavlyam dyan tdm anvavindann

ri&hishu pravishtdm \

tdm dbhritya vyadadhuh purutrd tdm sapta relhdh

abhi sannavante
\
4. Uta tvah pasyan na dadarsa vdcliam uta tvahsrinvan

na srinoti endm
\

uto tvasmai tanvam visasre jdyeva patye usatl suvdsdh
\

5. Uta tvam sakJiye sthirapltam dhur nainam hinvanty api vdjineshu \

adhenvd charati mdyayd esha vdcham susruvdn aphaldm apushpdm \
6.

Yas titydja sachi-vidam sakhdyam na tasya vdchi api Ihdgo asti
\ yad im

srinoti alakaih srinoti na hi praveda sukritasya panthdm \

"
1. When, o Brihaspati, men sent forth the first and earliest utter-

ance of Yach (speech), giving a name (to things), then all which was

treasured within then?, the most excellent and spotless, was disclosed

through love. 2. "Wherever the wise, cleansing, as it were, meal with

a sieve, have uttered speech with intelligence) there friends recognize

[theirl friendly acts
;
an auspicious fortune is impressed upon their

speech. 3. Through sacrifice they followed the track of Yach, and

found her entered into the rishis :
26

taking, theyklivided her into many

portions : her the seven poets celebrate. 4. One man, seeing, sees not

26 See the use made by S'ankara of this text, above, p. 105.
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another, hearing, hears her not; to another she discloses her
I *

form, as an elegantly attired and loving wife displays her person to her

husband. 5. They say that one man has a sure defence in [her] friend-

ship ;
men'cannot overwhelm him even in the conflicts (of discussion) ;

but that man consorts with* an unprofitable delusjon who has [only]

heard, speech [Vach] which is to hinf] without fruit or flower. 6. He

who has abandoned/his discerning friend, has no portion in Vach
;
what-

ever he hears he hears
iji

vain
;
he knows not the path of virtue."

The second, fourth, and fifth versee of this obsSure hymn are quoted

in the Nirukta, iv. 10
;

i. 19, 20
;
and are explained in Professor Roth's

Illustrations. Verses % and 4 are also quoted and interpreted in the

Mahabhashya ;
see pp.. 30 and 31 of Dr. Ballantyne's edition. The

verse which is of most importance for my present purpose, is, however,

the third, which speaks of Vach having
" entered into the rishis." See

the First Volume of this work, pp. 254 f. The idea of Vach being

divided into many portions will be found again below in R.V. x. 125, 3.

x. 110, 8 (=Vaj. S. 29, 33). A no yajnam Bhdratl tuyam etu Ila

manushvad ika chetayantl \
tisro devlr barhir a idam syonam Sarasvatl

svapasah sadantu
\

"Let Bharat! come quickly here to our sacrifice, with Ila, who in-

structs us like Manush [or like a man], and with Sarasvatl : let these

three goddesses, skilful in rites, sit down upon this beautiful sacrificial

grass."

x. 125, 3. Aham rdshtrl sangamanl vasundm chilcitushl prathamd

yajniydndm \

tarn ma devd vyadadhuh purutrd Ihuristhdtrdm bhuri

dvesayantlm \

4. Maya so annam atti yo vipasyati yah prdniti ya 1m

srinoti uktam
\
amantavo mum te upa hshiyanti srudhi sruta sraddhivam

te vaddmi
\

5. Aham eva svayam idam vaddmi jushtam devebhir uta md-

nushebhih
\ yam kdmaye tarn tarn ugram knnomi tarn brahmunam tarn

rishim tarn sumedhdm
\

"
3. I am the queen, ihe^ centre of riches, intelligent, the first of ttie

"* * 4

objects
of adoration : the gods have separated me into many portions,

have assigned me many abodes, and made me widely pervading. 4. He
who has insight, he who lives, he who hears [my] sayings, eats food

through me. These mSn dwell in my vicinity, devoid of understand-

ing. Listen, thou who art learned, I declare to thee what is? worthy of

belief. 5. It is even I myself who make known this which is agreeable

17
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both to gods and men. Him whom I love I make terrible, [I make]
him a priest, [I make] him a rishi, [I make] him intelligent."

*"

x. 176, 2. Pro, devam devyd dhiyd lharata Jdtavedasam havyd no

vakshad dnushak
\

"By divine praygr bring hither Jataveaas : may he present our ob-
if-

^

lations in order."

x. 177, 1. Patangam aktam asurasya mayaya hridd pasyanti manasd

vipaschitah \

samudre
t
antah Jcavayo vichalcsfyflte marlchlndm padam

ichhanti vedhasah
\

2'. Patango vdcham manasd bibhartti turn Grandharvo

avadad garbhe antah
\

tdm dyotamdndm svaryam mamshdm ritasya pade

kavayo nipdnti \

"
1. Sages behold with the heart and mind the Bird illuminated by the

wisdom of the Asura : the wise perceive him in the (aerial) ocean : the

intelligent seek after the abode of his rays. 2. The Bird cherishes

speech with his mind : the Gandharva huth uttered her in the womb :

the bards preserve in the place of sacred rites this shining and celestial

intellect." (See also x. 189, 3, vdk patangdya dhlyate.)

Third : I shall now adduce the passages in which other Yedic deities,

whether singly or in concert, are spoken of as concerned in the pro-

duction of the hymns :

Aditi. In K.V. viii. 12, 14, Aditi is mentioned as fulfilling this

function :

Yad uta svardje Aditih stomam Indrdya jljanat puru-prasastam utaye

ityddi \

" When Aditi generated for the self-resplendent Indra a hymn abound-

ing in praises, to supplicate succour," etc.

Agni. R.Y. i. 18, 6, 7. Sadasaspatim adlhutam priyam Indrasya

kdmyam \

sanim medhdm aydsisham \ yasmdd rite na siddhyati yajno

vipaschitas chana
\

sa dhlndm yogam invati
\

"
6. I have resorted, for wisdom, to Sadasaspati (Agni), the wonder-

ful, the dear, the beloved of Indra, the beneficent ; (7) without whom

27 This passage, which is commonty understood of Vach, occurs also in the Atharva-

veda, iv. 30
,
2 ff., but with some various readings, as avesayantah for avesayanfim,

and iraddheyam for sraddhivam, etc. The 'hymn is translated by Mr. Colebrooke,

Ess. i. 32, or p. 16 of Williams and Norgate's edition. Professor Whitney, as I learn

from a private communication with which he has favoured me, is of opinion that

there is notning in the language of the hymn which is specially appropriate to Vach,
so as to justify the ascription of it to her as the supposed utterer.
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the.sacrifice of the wise does not succeed : he promotes the course of

our hymns." *

iv. 5, 3. Sdma dvi-larhdh maJii tigma-lhrishtih sahasra-retdh vrishabhas

tuvishmdn 4 padam na got apagulham vivid/van Agnir mahyam pro, id u

voehad manlshdm
\

6. Idam me Agne Jciyate pdvaka aminate gurutn bhd-

ram na manma
\

*Brihad dadhdtha dhriehatd galhlrafh yahvam prishtham

prayasd saptadhdtut
\

"
Agni occupying two positions, tlie fierce-flaming, the infinitely

prolific, ,the vigorous, tAe powerful, who knows tjie great hymn, mys-
terious as the track of a [missing] cow, has declared to jne the know-

ledge [of it]. 6. To me who am feeble, though innoxious, thou, o Agni,

the luminous, hast givea, as a heavy load, this great, profound, and ex-

tensive Prishtha hymn, of seven elements, with efficacious oblations."

iv. 6, 1. Tvam hi visvam abhi a&i manma pra vedhasai chit tirasi

manlshdm
\

" Thou presidest over all thoughts [or prayers] ;
thou augmentest the

intelligence of the sage."

iv. 11, 3. Tvad Agne Tcdvyd tvad manlshds tvad ulcthd jdyante

rddhydni \

"From thee, Agni, are generated poetic thoughts; from thee the

products of the mind
;
from thee effective hymns."

x. 21, 5. Agnir jdto Atharvand vidad visvdni Jcqvyd \

"Agni, generated by Atharvan, is acquainted with all wisdom."

x. 91, 8 Medhdltdram vidathasya prasddhanam Agnim ityddi \

"Agni, the giver of understanding, the accomplisher of sacrifice."

x. 4, 5. Yad vo vayam pramindmo vratani vidushdm devdh avidusta-

rdsah
\ Agnis tad visvam dprindti mdvan*yebhir devdn ritubhih kalpa-

ydti |

Yat pdlcatru manasd ddna-dakshdh na yajnasya manvate martyd-

sah
| Agnis tad hotd Icratuvid vijdnan yajishtho devdn rituso yajdti \

"
When, o [ye] gods, we, the most unwise among the wise, transgress

the ordinances of your worship, the wise Agni completes them all^at

the stated seasons which-Ee assigns to the gods. ^When men, devoted

to sacrifice, do not, from their ignorance, fightly comprehend the mode

of worship, Agni, the skilful sacrificer, and most eminent of priests,

knowing the ceremonial, worships the gqds at the proper seasons."

(As rites and hymns were closely united in the practice of^ the early

Indians, the latter finding their application at*tke former; if Agni was
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supposed to be the director of the one, viz., the oblations, he might eerily

come to be also regarded as aiding in the production of the other the

hymns. Verse 4 occurs also in the A.V. xix. 59, 1, 2, where, however,

dprindtu is read instead of dprindti, and in place of the words yebhir

devdn, etc., at the close of the verse, we have, somas cha yo brdhmandn

d vivesa I "and Soma, who entered into the priests.")

Brahmanaspati. R.V. i. 40, 5, 6. Pro, nunam Bmhmanaspatir man-

tram vadati ulcthyam \ yasminK Indro Varuno Mitrah Aryamd devdh

okdrnsi chakrire
\ Tarn, ici vochema vidatheshu sambhuvam mantram devdh

anehasam ityddi \

"
Brahmanaspati (abiding in the worshipper's mouth, according to

the scholiast) utters the hymn accompanied with praise, in which the

gods, Indra, Varuna, Mitra, and Aryaman, have made their abode. Let

us utter, gods, at sacrifices, that spotless hymn, conferring felicity."

(Roth in his Lexicon considers okas to mean "good pleasure,"
"

satis-

faction." See also his Essay on Brahma and the Brahmans, Journal of

the Germ. Or. Soc. i. 74.)

Brihaspati. R.V. ii. 23, 2. Usrdh iva suryojyotisM maho visvesham

ijjanitd brahmandm asi
\

" As the sun by his lustre instantly generates rays, so art thou (Bri-

haspati) the generator of all prayers."

x. 36, 5. A Indro barhih sidatu pinvatdm lid Brihaspatih sdmabhir

rikvo archatu
\

11 Let Indra sit upon the sacred grass ;
let Ila abound in her gifts ;

let the bard Brihaspati offer praise with hymns."

Gandharva. According to Professor Roth (see under the word in his

Lexicon) the Gandharva is 'represented in the Veda as a deity who

knows and reveals the secrets of heaven, and divine truths in general ;

in proof of which he quotes the following texts :

R.V. x. 139, 5. Visvdvasur abhi tad no grindtu divyo Gandharvo

rajaso vimdnah
\

Yad vd ghd satyam uta yad na vidma dhiyo hinvdno

dliiyah id, nah avydh
"
May the celestial Gandharva Visvavasu, who is the measurer of

the atmosphere, declare to us that which is true, or which we know

not. May he stimulate our hymns, and may he prosper our hymns.

A.V. ii. 1, 2. Pra tad voched amritasya vidvdn Gandharvo dhdma^para-
mam guild yat \



t
TO THE ORIGIN OF THE VEDIC HYMNS. 261

"May the Gandharva, who knows the (secret of) immortality, de-

clare to us that supreme and mysterious abotle."

Indra. R.V. iii. 54, 17. Mahat tad vah kavayas chdru ndma, yad ha

devdh lhavaiha visve Indre
\

sakhd Ribhulhih puruhuta priyebhir imam

dhiyam sdtaye takshata nali
\

"
Great, o sage deities, is that cherished distinction of yours, that

ye are all associated with Indra. Do thou, much invoked (Indra), our

friend, with the beloved Eibhus, fabricate (or dispose) this hymn for

our welfare." (This may merely mean that Indra, was asked to give a

favourable issue to the prayer of the worshipper, not to compose his

hymn for him. See Roth's.Lexicon, under the word tafoh, 3.)

vi. 62, 3. Tvam ]cavim"chodayah arkasdtdv ityddi \

" Thou (Indra) didst stimulate the poet in the composition of his

hymns," etc. (Sayana renders arkasdtau, "for the sake of finding

food.")

vi. 18, 15. Erishva Jcritno akritam yat te asti uktham navlyo jana-

yasva yajnaih \

"
Energetic (Indra), do what thou hast never yet done

; generate a

new hymn with the sacrifices."

vi. 34, 1. Sam cha tve jagmur girah Indra purvir vi cha tvad yanti

vtbhvo manlshdh
\

"
Many hymns are congregated in thee, o Indra^ and numerous pro-

ducts of the mind issue from thee." (This half-verse has been already

quoted in p. 227.)

vi. 47, 10. Indra mrila mahyam jwdtum ichcha cliodaya dhiyam ayaso

na dhardm
\

Yat Mncha aham tvdyur idam vaddmi tajjushasva kridhi md

devavantam
\

"
Indra, gladden me, decree life for me, sharpen my intellect like

the edge of an iron instrument. "Whatever I, longing for thee, now

utter, do thou accept ; give me divine protection.'* (Compare with the

word chodaya the use of,,the word prachodaydt in the Gayatrl, R.V. iy.

62, 10, whic3 will be given below.)

vii. 97, 3. Tarn u namasd Jiavirlhih susevajn Brdhmanaspatim grinlshe \

Indram sloko maJii daivyah sishqjctu yo Irahmano devakritasya rdjd \

5.

Tarn d no arkam amritdyajushtam ime dhti&ur amritdsah purdjdh ityddi \

" 3*1 invoke with reverence and with offerings the benefi^nt Brah-

manaspati. Let a great and divine song celebrate Indra, who is king
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of the prayer made by the gods. 5. May these ancient immortals make

this our hymn acceptable to "the immortal," etc.

viii. 13, 7. Pratna-vajjanaya girah srinudhijaritur havam
\

" As of old, generate hymns ;
hear the invocation of thy worshipper."

viii. 52, 4. Sa pratnathd kavi-vridhah Indro vdkasya vakshanih
\

"Indra was of old the promoter of the poet, and the augmenter of

the song." <-

viii. 78, 6. Yajjdyathd apurtiya Maghavan V'/ritfra-hatydya, \

'tat pri-

thivlm aprathayas tad ,isiabhndh. uta dydm \
7. Tat te yajno ajuyata tad

arJcali uta haslcritih
\

tad vivam abhibhur asi yajjdtam yach chajantvam \

"
When, o unparalleled Maghavan, thou wast born to slay Vrittra,

thou didst then spread out the earth (the brdad one) and sustain the

sky : then thy sacrifice was produced, then the hymn, and the haskriti :

(since) then thou surpassest everything that has been, or shall be, born."

Here therefore the hymn is asserted to be as old as Indra
; though

nothing more need be meant than that hymns then began to be pro-

duced. The hymn in which this verse occurs is not necessarily meant.

x. 112, 9. Ni shu sida ganapate ganeshu tvdm dhur vipratamam kavl-

ndm
|
na rite tvat kriyate kinchana are mahdm arkam Maghavan chitram

archa
\

" Lord of assemblies, sit amid our multitudes
; they call thee the

wisest of poets. Nothing is done without, or apart from thee ; sing, o

Maghavan, a great and beautiful hymn." (Already quoted in p. 252.)

Indra and Vishnu. R.V. vi. 69, 2. Yd visvdsdni janitdrd matlndm

Indrd- Vishnu kalasd soma-dhdnd
\

Pra vdm girah sasyamdndh avantu

pra stomdso glyamdndsah arTcaih
\

"Indra and Vishnu, ye wlio are the generators of all hymns, who

are the vessels into which soma is poured, may the praises which are

now recited gratify you, and the songs which are chaunted with en-

comiums."

Indra and Varuna. The following passage i not, properly speaking,

a portion of the Rig^-veda, as it is part 'of one off the Yalakhilyas or apo-

cryphal additions (described,- in Vol. II. p. 210), which are found in-

serted between the 48th and 49th hymn? of the 8th Mandala. From its

style, however, it appears to be nearly as old as some parts of the E.V.

xi. 6. fydrdvarund yad rishilhyo manlshdiii vdcho tnatiiti &utam

adattam agfe \ ydni stKdndny asrijanta dhlrdh yajnaiiii tanvdnds tapasd

'bhyapasyam \
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" Indra and Yaruna, I have seen through austere-fervour that which

ye formerly gave to the rishis, wisdom, understanding of speech, sacred

lore, and all the places which the sages created, when performing sacri-

fice." (See Yol. II. p. 320.)

The Maruts. R.Y. viii. 78, 3. Pra vah Indrdya Irihate Maruto Irah-

ma archata I

"Sing, Maruts, your hymn to the great Indra." (Compare verse 1,

of the ^ame hymm, and the words brahmakritd Mdrutena ganena in

iii. 32, 2.*) ",

Pushan. R.Y. x. 26, 4. Mamslmahi tvd vayam'asmdkam deva Pushan

matlndm cha sddhanam viprdndm cha ddhavayi \

'

'" We have called thee to mind, divine Pushan, the accomplisher of

our hymns, and the stimulator of sages." (The first clause of this, how-

ever, may merely mean that the god gives effect to the wishes expressed

in the hymns. Compare vi. 56, 4 : Yad adya tvd purushtuta Iravdma

dasra mantumah
\

tat su no manma sddhaya \

"
Accomplish for us the

(objects of the) hymn, which we utter to thee to-day, o powerful and

wise god."

Savitri.R.'V. iii. 62 (= S.Y. ii. 812, and Yaj. S. iii. 35). Tat Sa-

vitur varenyam lhargo devasya dhlmahi
\ dhiyo yo nah prachodaydt \

" We have received that excellent glory of the divine Savitri
; may

he stimulate our understandings [or hymns, or rites]."

(This is the celebrated Gayatrl, the most sacred of all the texts in

the Yeda. See Colebrooke's Misc. Ess. i. pp. 29, 30, 127, and 175; or

pp. 14, 15, 78, and 109 of Williams and Norgate's ed. Benfey (S.Y.

p. 277) translates the Gayatri thus: "May we receive the glorious

brightness of this, the generator, of the god who shall prosper our

works." On the root from which the word dhlmahi is derived, and its

sense, see also Bohtlingk and Roth's Lexicon, s.vv. dhd and dhl
;
and

compare my article
" On the Interpretation of the Yeda," Journ. Roy.

As. Soc. p. 372.

The Linga Purana (Tart II. sec. 48, 5
ff., Bombay lithographed ed.)

gives the following "varieties" of, the Gayatri? adapted to modern

S'aiva worship :

Gdyatri-lheddh \ TatpuruShdya vidmahe vdg-visuddhdya dhlmahi
\

Tan nah S'ivah prachodaydt \ Gandmbiktiyai vidmahe karma-siddhyai

cha dhlmahi
\
Tan no Gaurl prachodaydt \ Tatpurushdya vidmahe Mahd-
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devaya dhlmahi
\

Tan no Rudrah prachodayut \ Tatpurushdya vidmahe

Vaktratunduya dhlmahi
\

Tan no Dantih prachodaydt \ Mahdsendya vid-

mahe vdg-visuddhdya dhlmahi
\

Tan nah Skandah prachodaydt \

Tllcshna-

sringdya vidmahe Vedapdddya dhlmahi
\

Tan no Vrishah p^achodaydd

ityddi \

B"
1 . We contemplate That Purusha, we meditate K hiir. who is pure in

speech ; may That S'iva stimulate' us. 2, We contemplate Ganambika,

and we meditate Karmasiddhi [the accomplishment of works); may
That Gauri stimulate us. 3. We contemplatecThat Purusha, and we

meditate Hahadeva
; may that Rudia stimulate us. 4. We contemplate

That Purusha, and we meditate Vaktratunda (Ganesa) ; may That

Danti (the elephant) stimulate us. 5. ^Ve ,contemplate Mahasena

(Kartikeya, and we meditate him who is pure in speech; may That

Skanda stimulate us. 6. We contemplate Tikshnasringa (the sharp-

homed), and we meditate the Yeda-footed; may Yrisha (the bull)

stimulate us."

Soma. K.Y. vi. 47, 3. Ayam me pltah udiyartti vacham ayam manl-

shum usatlm ajlgah \

"This [soma], when drunk, stimulates my speech [or hymn] ;
this

called forth the ardent thought."

It may be said that this and the other following texts relating to

Soma, should not be quoted as proofs that any idea of divine inspiration

was entertained by th'e ancient Indian bards, as they can mean nothing

more than that the rishis were sensible of a stimulating effect on their

thoughts and powers of expression, produced by the exhilarating

draughts of the juice of that plant in which they indulged. But the

rishis had come to regard Soma as a god, and apparently to be passion-

ately devoted to his worship. See the Second Volume of this work,

pp. 470 ff., and especially pp. 474, 475
;
and my account of this deity

in the Journal of the Royal Asiatic Society for 1865, pp. 135 ff.

Compare what is said of the god Dionysus (or Bacchus) in the Bacchas

of Euripides, 294 : r

MONTIS S'<5 Saifuav Zi^e' rb yap ^aKxeiifft/Jiov

Kal rb faviiaSec- fj-avriK^v troXX^v e^f .

"Orav yap 6 0eJ>s 'us rb croi/i' f\6ri iro\vs,

Afyeiv rb jueAAov rovs fji(fj.r\v6ras iroiei.

28 I retain here this sense of the word, which is probably the most commonly
received.
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" And this deity is a prophet. For Bacchic excitement and raving have in them

muc'h* prophetic power. For when this god enters in force into the body, he causes

those who rave to foretell the future." ,

*R.Y. viii. 48, 3. Apdnia somam amritdh abhuma aganma jyotir avi-

ddma devdn
\
kim nunam asmdn krinavad arutih kim u dhurttir amrita

"We have drunk the soma, we lave become immortal, we have
*

entered into light, we have known the gods ;
what can an enemy now

do to us> what can
the^

malice of any mortal effect, o immortal god?"
29

(This* passage is quoted in the commentary t>f Graudapada on the

Sankhya Karika, verse 2, and is translated (incorrectly Ss regards the

last clause), by Prof. Wilsn, in p. 13 of his English version.)

A curious parallel io this last Vedic text is to be found in the

satirical drama of Euripides, the Cyclops, 578 ff.
; though there, of

course, the object is merely to depict the drunken elevation of the

monster Polyphemus :

'O 8' ovpavds fj.01 ffvfj.fj.ffj.iyfji.evos Sojcet

Tp 7^ <pepeff6ai, rov At6s re rbv Bpovov

A.e6ffff(o rb irat> re Saifj.6vtai> ayvbv (re'/Sas.

" The sky, commingled with the earth, appears
To whirl around; I see the throne of Jove,

And all the awful glory of the gods."

R.V. ix. 25, 5. Arusho janayan girah Somah pavate ayushag Indram

gachchan kavikratuh
\

" The ruddy Soma, generating hymns, with the powers of a poet (or

with the understanding of a sage), united with men, is purified, resort-

ing to Indra."

ix. 76, 4 Pita matlnum asamashta-kavyah \

11

[Soma] father of our hymns, of incomparable wisdom."

ix. 95, 2. Harih srijunah pathyam ritasya iyartti vdcham ariteva

ndvam
\

devo devdnum guhyani ndma dvishkrinoti larhishi pravdche \

29 This text may he versified as follows :

"VT'eWe quaffed the soma bright,

And are immortal^grown ;

We've entered into light, ,

And all the gods have known.

"What foeman now can harm,

Or mortal vex us, more ?

, Through thee, beyond alarm,

Immortal god, we soar. ,
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" The golden [Soma] when poured out along the path of the cere-

mony, sends forth his voic.e, as a rower propels a .boat. A god, he

reveals the mysterious natures of the gods to the bard upon the sacred

grass." (See E.Y. ii. 42, 1, and x. 116, 9, quoted in p. 240^)

ix. 96, 5 (= S.Y. ii. 293-5). Somah pavate janitd matlndm janitd

divo janitd prithivyeh \ janitd Aaner janita suryasya janitd Indrasya

janitd uta Vishnoh
\

6. Brahma devandm padavlh Ttavmdm rishir viprdndm

maJiisho mrigdndm \ syeno gridhrdndm svadhitir,-vanandm Somafr pavi-

tram ati eti relihan
\

7. Prdvlvipad vdchah uftnim no, sindKur girah

somah pavamdno manuhdh ityddi \

"

" Soma is purified, he who is the generator of hymns, of Dyaus, of

Pr.itb.ivi, of Agni, of Surya, of Indra, and of Yishnu. 6. Soma, who

is a brahman-priest among the gods (or priests),
30 a leader among the

poets, a rishi among sages, a buffalo among wild beasts, a falcon among

vultures, an axe amid the forests, advances to the filter with a sound.

The purified Soma, like the sea rolling its waves, has poured forth

songs, hymns, and thoughts," etc. (See Benfey's translation of this

passage in his Sanaa-veda, pp. 238 and 253; and Nirukta-parisishta,

ii. 12, 13.)

Varuna. E.Y. viii. 41, 5, 6. Yo dharttd Ihuvandndm yah usrdndm

aplchyd veda ndmdni guhyd \

sa kavih Jcdvyd puru rupam dyaur iva

pushyati . . . .
|
Yasmin visvdni Icdvyd chalcre ndbhir ivi sritd ityddi \

" He who is the upholder of the worlds (Yaruna), who knows the

secret and mysterious natures of the cows, he, a sage [or poet], manifests

sage [or poetical] works, as the sky does many forms In him all

sage works abide, as the nave within a wheel," etc. (See E.Y. vii.

87, 4, in p. 248, and ix. 95, $, above, in this page.)

Varuna, Mitra, and Aryaman. E.Y. vii. 66, 11. Vi ye dadhuh sara-

dam mdsam da ahar yajnam aktwn cha dd richam
\ anapyam Varuno

Mitrah Aryamd kshatram rdjdnah dsata
\

11 The kings, Yaruna, Mitra, and Aryaman, who made the autumn,

the' month, and then the day, the sacrifice, night, and then the Eich,

possess an unrivalled power."
31 fl

* <

80 It appears from Prof. Benfey's note on SAr
. ii. 294 (=R.V. ix. 96, 6, quoted

here), that the scholiast on that passage makes devanam = ritvijam, "priests."
31 As this verse ascribes the formation of the Rich to the gods who are named in

it, my remark,
1 in p. 3 above, that the Purusha Sukta contains " the only passage in
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ffhe following passage of the Big- veda has (as we have seen above,

p. 69, note 79, a!hd p. 75) been^ quoted by Indian commentators and

aphorists to prove the eternity of the Veda, on its own authority :

R.V. vKi. 64, 6. Tasmai ,nunam abhidyave vdchd Virupa nityayd \

vrishne chodasva sushtutim
[.

"J3end forth" praises, Yirupa, tojthis heaven-ftspiring and prolific

Agni, with perpetual voice." (See i. 45, 3, etc., quoted above, p. 220.)

The*re, is, howe\^r,*no reason whatever to suppose that the words

nityayd vdchd mean anything more than perpetual voice. There is no
9

'

ground for imagining that the rishi entertained any such conception as

became current among thj3 systematic theologians of later times, that

his words were etermfl. The word nitya is used in the same sense

"perpetual" in B.Y.'ix. 12, 7 (= S.V. ii. 55, 2), where it is said of

Soma: nitya-stotro vanaspatir dhlndm antar ityddi \

" The monarch of

the woods, continually-praised, among the hymns," etc., as well as in

the two following texts :

R.V. ix. 92, 3. Somah pundnah sadah eti nityam ityddi \

11 The pure Soma comes to his perpetual abode [or to his abode con-

tinually^, etc.

x. 39, 14 (quoted above, p. 236). Nityam no, sunum tanayam da-

dhdndh
\

"Continuing the series like an unbroken line
oj:

descendants."

The tenor of the numerous texts adduced in this Section seems

clearly to establish the fact that some at least of the ancient Indian

rishis conceived themselves to be prompted and directed, in the com-

position of their hymns and prayers, bysupernatural aid, derived from

various deities of their pantheon. It may add force to the proof de-

rived from these texts, and show that I am the less likely to have mis-

understood their purport and spirit, if I adduce some evidence that a

similar conception was not unknown in another region of the ancient

Indo-Eur<Jpean worldf *and ttat the expressions in which the "early

Grecian bards laid claim to an inspiration emanating from the Muses,

or from Apollo, were not mere figures of speech, but significant, origin-

ally, of a popular belief. Most of the following passages, from Hesiod

thehymns of the E.V. in which the creation of the Yedas is described," requires some

qualification. ,
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and Homer, in which this idea is enunciated, are referred to in Mr.

Grote's History of Greece, i. 478.

Hesiod, Theogony, 22 :

"At vv iroff 'KfftoSov na\))v eSiSa^v aoiS^v

"Apvas iroifj.aivovB'' "EAi/coivos Siro adfoio.

TJvSe
8,6 fte irp&THTTa. deal irpbs favdov eejirow, <i

Movcrai 'O\vfj.irtd$fs, K( vpai Alas aiyioxoio.

es &ypav\ot, KO.K' e\eyxfa, yairrepes Ztuv,

*l8(j.ei> 8', evr' M&w/tcv, a\ri6fa pvOJiffairtai.
a
flj f<paffl*:i> Kovpai fj-eyd^v Alos apTifTfetai'

,Ka fj.oi (TKriiTTpov HSov, 8d<j>fr]$ fpiOrj\fos fi^ov,

Apefyaffai 6t\t\Tdv tveirvevffav Se [ioi avS^jv

Qflriv, us K\eioi/j.i rd T' Iffffdfieva, irpd T' 't6vra,

Kcu /xe KfKovS
1

vfive'iv fj.aKdptav yfvos b.itv,-eovT<av,

5^>Ss T' auras itptarAv re Kal vffrfpov atev delSeiv.

" The Muses once conferred the dower

On Hesiod of poetic power,
As underneath the sacred ste^p
Of Helicon he fed his sheep.

And thus they spake,
'

Inglorious race

Of rustic shepherds, gluttons base,

Full many fictions we can weave

Which by their truthlike air deceive ;

But, know, we also have the skill

True tales to tell, whene'er we will.'

They spake, and gave into my hand

A ffir luxuriant laurel wand
;

And breathed into me speech divine,

That two-fold science might be mine ;

That future scenes I might unveil,

And of the past unfold the tale.

They hade me hymn the race on high
Of blessed gods who never die ;

And evermore begin my lays,

And end them, with the Muses' praise."

Hesiod, Theogony, 94:

'E/c yap Movffdcov Kal KTi$6\ov 'AiroXAwi'os

"AvSpes dotSol taaiv eirl ^Bova, Kal Kidapiarai,

'EK 8e

" The bards who strilf? the lyre and sing,

From Phoebus and the Muses spring :

From Jove's high race descends the king."

The following are the words in which the author of the Iliad invokes

the aid of the Muses, to qualify him for enumerating the generals, of

the Grecian ho'st (Iliad, ii. 484) :
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vvv fioi MoGcrcu O\6/j.iria SufjLdr' <*xovffal >

e'is yap Oeai <rre irdptffTe re Jfcrre re irdvra,

6?$ 8e K\fos fiiov d.KOVo/j.ev 6u8e n 1S(j.fv.

" Tell me the truth, ye Muses, tell,

Ye wlio on high Olympus dwell ;

For, omnipresent, ye can scan

^ Whate'ever on earth is done by man,

, Whilst we vague rumours only learn

And nothing certain can discern."

Bufr the Muses* c^uld also take away, as well as impart, the gift of

song, a,s appears from Iliad, ii. 594 ff. : .

"Ev9a re Vlovffai

'fiVTOfJLevai dfjivpiv rbv p^'iKa na.vaa.v doiSfjs'

SreOro yapJ-vxo/Mfvos viKijo'efiev, Unrep &/ aural

Mot/<rafcei'8oie', Kovpai Albs aiyi&xoio.

'At 5e \o\wff<ifj.ft>ai irijpbv Bfffai', dvrap aoi5?;i'

t( "Twas there the Muses, we are told,

Encountered Thamyris of old.

He boastea that the minstrel throng
To him must yield the prize of song ;

Yes, even although, among the rest,

The Muses should the palm contest.

Aware of his presumption, they
Both took his skill in song away,
And power to wake the tuneful lyre ;

And struck him blind, in vengeful ire."

The following passages from the Odyssey refer to Demodocus, the

bard who sang at the court of Alcinous, King of the Phseacians (Odys-

sey, viii. 43 ff.):
KaA.eVao-06 5e Qeiov do$6v,

Ar)fi6$OKoV T<$ ydp pa. Qebs irtpi S&KfV doiSriv,

Tepiretv, Sirirri 6vfj.bs tiroTpvvriffiv deiSeu>.

l( And go, the bard divine jpvite :

The god hath given him skill

By song all others to delight,

Whenever he may will.

Odyssey, viii. 62 ff. : ,

K7Jpu| 5' eyyv6fv ?i\dV &ycav tpi-fipov doidbv

Tbv TTfpi Mover' f<pi\rja'e SiSov 8' dya.6&v re Kaicov re, ,

'Ocj)9a\/J.(at [j.i> S/xt^wre 8i'5ou 8' TjSe'ia.v doIS^j/.

" The herald came, and within him brought
The bard whom all with longing sought.
The Muse's cfarling, he had good
As well as ill from her received

;

With power of dulcet song endued, .

But of his eyesight too bereaved^"
*
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Here the Muse is described as the arbitress of the bard's destiny^
in

other points besides the gift and -withdrawal of song.

Odyssey, viii. 73 :

Move* &p' dotSov dvrJKev dei$f(j.evai K\ea dvSpiav K.T.\. '

" Stirr'd by the Muse the bard extoll'd

Jn song the deeds of warriors bold."

iy

A little further on, Ulysses says of Demodocus (Odyssey, viii, 479 ff.) :

Tlaffi yap dvdptSnroKKv eirixOovioiaw doiSol

e/jLfj.opol elffi Kal diSovs, 'dwelt' &$. ff<peas

s Mot/o1
'

e5i'5a|e,

" All mortal men with awe regard,

And honourably treat, the ba*J
; ,

. Because the Muse has taught him" lays,
And dearly loves his tuneful race."*

And again he addresses him thus (Odyssey, viii. 487) :

Arifj.6doK, |<>xa 8?) ere PpOTiiiiv aivifa/j.' atrdvroov.

'H <re 76 Moi/tr* e'8i8ae Albs irois, 7; tre y' Air6\\ui>.

A.ir)t> yhp Kara K&fffuv 'Axatuv dirov aeiSeis, K.T.A.

"
Demodocus, beyond the rest

Of mortals I esteem thee blest.

For thee, the Muse, Jove's child, has taught,

Or Phoebus in thee skill has wrought ;

So perfectly thou dost relate

The story of the Argives' fate." 32

Phemius, the Ithacan minstrel, thus supplicates Ulysses to spare his

life (Odyssey, xxii. 345 ff.):

'ADT( TOI jueTjiricrfl' #x J fffffrai, fixer aoiSdv

Tle<j>vr)s, 8s Te Oeoiffi Kal avOpdnroiaiv aeiSea.

'AuTo8(8a/CTOS 8"
ei/j.1, 6tbs Se /^oj ev <ppe(rli> fitfias

HavToias evetpva^v.

" Thou soon wilt grieve, if thou the bard shouldst slay,

To gods as well as men who pours his lay.

Self-taught I am
;
and yet within my mind

A god h'ath gendered strains of every kind."

32
,

" That is," says Mr. Grote,
" Demodocus has eith,er Oeen inspired as a poet by

the muse, or as a prophef by Apollo, for the Ho'ineric Apollo is not the god of song.

Kalchas, the prophet, receives his inspiration from Apollo, who confers upon him the

same knowledge, both of pasc and future, as the Muses give to Hesiod." But does

not this passage (Odyssey viii. 488) rather show tkat the Homeric Apollo was the god
of song, as well as the bestower of prophetic intuition

;
and do we not learn the same

from Iliad, i. 603 ? In any case, it is quite clear from Theog. 94, quoted above^that

Hesiod regarded Apollo in this character.
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*

Jhe early Greeks believed that the gift of prophecy also, as well as

that'of song, waa imparted by the gods to^mortals. This appears both

frpm Hesiod, as already quoted, and from the following passage of Homer

(Iliad, i. $y) :

*Os -ffbri rd r'*(Wci rd r' fffffSpeva, irp6 T' I6vra,,

KoJ vfifffff' fiy^ffar' 'AXPJW" "IXiov J<TW,

*H^ Sio /j.a.VTOffvvriv, ri\v 61 Trope *o?/3os 'AwJAAwj/.

"
0*f augers -wisest, Calchas Jmew
Things ^resent, past, and future too.

By force of that divining skill,

*

.

Vouchsafed to him by Phoebus' will,

The Grecian fleet he safely bore

From Aulib" bay to Ilion's shore."
,

It is thus argued by Mr. Grote that the early Greeks really believed

in the inspiration of their bards by the Muses (History of Greece,

i. 477 if.):

" His [the early Greek's] faith is ready, literal and uninquiring,

apart from all thought of discriminating fact from fiction, or of detect-

ing hidden and symbolized meaning : it is enough that what he hears

be intrinsically plausible and seductive, and that there be no special

cause to provoke doubt. And if indeed there were, the poet overrules

such doubts by the holy and all-sufficient authority of the Muse, whose

omniscience is the warrant for his recital, as her inspiration is the cause

of his success. The state of mind, and the relation of speaker to hearers,

thus depicted, stand clearly marked in the terms and tenor of the an-

cient epic, if we only put a plain meaning upon what we read. The

poet like the prophet, whom he so much resembles sings under

heavenly guidance, inspired by the goddess to whom he has prayed for

her assisting impulse. She puts the words into his mouth and the in-

cidents into his mind
;
he is a privileged man, chosen as her organ, and

speaking from her revelations. As the Muse grants the gift of song to

whom she will, so she sometimes in her anger snatches it away, and

the most consummate* human genius is then left silent and helpless. It

is true that these expressions, of the Muse inspiring and the poet sing-

ing a tale of past times, have passed from tshe ancient epic to compo-

sitions produced under very
5 different circumstances, and have now de-

generated into unmeaning forms of Speech ;
but they gained currency

originally in their genuine and literal acceptation. If poets had from
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the beginning written or recited, the predicate of singing would never

have been ascribed to them
;
nor would it ever have become customary

to employ the name of the Muse as a die to be stamped on licensed

fiction, unless the practice had begun when her agency WLS invoked

and hailed in perfect good faith. Belief, the fruit of deliberate inquiry,

and a rational scrutiny of evidence, is in such an age unknown ;
the

simple faith of the time slides in unconsciously, wh^n the imagination

and feeling are exalted
;
and inspired authority is r.t once understood,

easily admitted, and implicitly confided in."

If we extend our researches over the pages of Homer, we shall

speedily discover numerous other instances of a belief in divine inter-

ference in human affairs, not merely (1) in the general government of

the world, in the distribution of good and evil, and the allotment of the

diversified gifts, intellectual, moral, and physical, which constitute the

innumerable varieties of human condition, but also (2) in the way of

special suggestion, guidance, encouragement, and protection, afforded to

individuals.

Illustrations of the general control exercised by the gods over the

fortunes of mankind may be found in the following passages of the

Iliad, xiii. 730 ff., and of the Odyssey, i. 347 f.; iv. 236 f.
;

vi.

188 f. ;
viii. 167-175; xvii. 218, 485 ff.

The following are illustrations of the special interference of the gods

on behalf of their favourites: Iliad, i. 194 ff., 218; iii. 380 ff.; v. 1 ff.;

vii. 272; xiii. 60 f., 435; xvi. 788 ff. : Odyssey, i. 319 ff.; iii. 26 ff.
;

xiv. 216 f., 227
;
xvi. 159 ff.

33 Of the latter class of passages, I quote

two specimens.

Odyssey, i. 319 ff.:

'H fJ.tv &p &s elrrovff' aW/Srj yXavKtains 'AO^i/r;,

"Opvis 8" &s avoiraia Sieir-raTO' "T(f 8' evl 6vfj.<f

07JK6 fitvos Kal Odpcros, virf[j.i>r)(rfi> re e irarp6s

Ma\\ov 'T' fy rb TrdpoiOev 6 8e (pptvlv yen vol]ffa.s

Qdfji^rifftf Kara 6vfj.6i>, aurora jap Qfbv eivai.

(,

" As thus she spake, Athene flejv
r
^

Aloft, uid soared heyor.d his view.

His soul she filled-with force and fire,

And stronger memory of his sire.

Amazed, he felt the inward force,

And deemed a god must be its source."

33
Compare Prof. Bladders dissertation on the theology of Homer in the "Classical

Museum," vol. vii. pp. 414 ff.
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JVhen Telemachus urges his youth and inexperience as a reason for

diffidence in approaching Nestor,t
Minerva snys to him (Odyssey, iii. 26) :

TijA.e'yuax', &\\a ii.su avrbs eVl
<j>pfffl fffjcri vo^fffis,

"AXAa 5f Kal Sai/jicaf vTTo6i)<reTa.f ov yap ofw

"Ou (re Octal? ae'/cijri yevfaQai re rpaQefiei/ re.

"Some things thy mind itself shall reach, .

And other things a god sJail teach ;

Foi born and bred thou ne'er hadst been

Unices tfeey gods had will'd, I ween.

These
i passages, however, afford only one exemplification of the idea

which runs through, and in fact created, the entire mythology of the

Greeks, viz. that all the departments of life and of nature were ani-

mated, controlled, and '.governed by particular deities, by whom they

were represented, and in whom they were personified.

The Indian mythology, as is evident to every reader of the Vedas,

as well as (to some extent) to the student of the Puranas, is distin-

guished by the same tendency as the Grecian. Indra, Agni, Yayu,

Savitri, Surya, and many other gods are nothing else than personifica-

tions of the elements, while Yach or Sarasvati and some other deities,

represent either the divine reason by which the more gifted men were

supposed to be inspired, or some mental function, or ceremonial ab-

straction.

In the later religious history, however, of the two races, the Hellenic

and the Indian, there is in one respect a remarkable divergence.

Though the priestesses of the different oracles, and perhaps some other

pretenders to prophetical intuition, were popularly regarded as speak-

ing under a divine impulse,
31 the idea of inspiration as attaching to

poems or other compositions of a religios, didactic, or philosophical

character, very soon became extinct. The Greeks had no sacred Scrip-

tures. Although a supernatural character was popularly ascribed to

Pythagoras, Epimenides, and Empedocles, the Hellenic philosophers in

general spoke and wrote in dependance on their own reason alone.

They rarelyyprofessed to, be guided by any supernatural assistance, or

claimed any divine authority for their dogmas.
35 Nor (unless such

* *

34 See Nagelsbach's Nachhomerische Theologie, pp. 173 ff.,
and Dr. Karl Kohler's

Prophetismus der Hebraer und die Mantik der Griechen in ihrem gegenseitigen Ver-

haltniss, (Darmstadt, 1860), pp. 39 ff.

35 J express myself cautiously here, as a learned friend profoundlyversed in the

study of Plato is of opinion that there are traces in the*w?itings of that author of a

18



274 THE RISHIS, AND THEIR OPINIONS IN REGARD

may have teen the case at a very late period) was any infallibility

claimed for any of them by tieir successors. <-

In India, on the other hand, the indistinct, and perhaps hesitating,

belief which some of the ancient rishis seem to have entertained in

their own inspiration was not suffered to die out in the minds of later

generations. On the^ontrary this belief grew up (as we Liave seen above,

pp. 67-138, and 207 ff.) by degrees into a fixed persuasion that all the

literary productions of those early sages had not oaly resulted from a

supernatural impulse, but were infallible, divine, and even eternal.

These works have become the sacred Scriptures of India. And in the

popular opinion, if not in the estimation of the learned, most Indian

works of any importance, of a religious, scientific, or philosophical

kind, which were produced at a later period, have come to be regarded

as inspired, as soon as the lapse of ages had removed the writers beyond

familiar or traditional knowledge, and invested their names with a halo

of reverence.

To return from this digression to the inquiry which was being pur-

sued regarding the opinions of the ancient Vedic rishis on the subject

of their own inspiration :

How, it will be asked, are we to reconcile this impression which

the rishis manifest of being prompted by supernatural aid, with the

circumstance, which seems to be no less distinctly proved by the cita-

tions made in the preceding section (pp. 232
ff.), that they frequently

speak of themselves as having made, fabricated, or generated the hymns,
without apparently betraying any consciousness that in this process

they were inspired or guided by any extraneous assistance?

In reply to this I will only suggest (
J
)
that possibly the idea of in-

spiration may not have been held by the earliest rishis, but may have

grown up among their, successors; or (2) that it may have been enter-

tained by some rishis, and not by others
;
or again (3), if both ideas

claim to supernatural guidance, thgugh^by no means to infallibility. See also the

mention made of the inspiration ascribed to Pythagoras, in Mr. Grote's Greece, iv.

528, 530
; and the notices of Epimenides and Empedocles given by the same author,

vol. iii. 112 ff., vol. vii. p. 174, and vol. viii. 46J f. ; and compare on the same sub-

jects Bp. Thirlwall's Hist, of Greece>.ii. 32ff., and 155 ff. ;
and Plato, Legg. i. p. 642.

See also Prof. Geddes's Phasdo, note P. p. 251, and the passages there referred to;

and the Tract of Dr. Kohler, above cited, pp. 60 and 64.
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carv be traced to the same author, we may suppose that the one notion

was uppermost in* his mind at one moment,' and the other at another
;

or.(4) that he had no very clearly defined ideas of inspiration, and

might conceive that the divine assistance of which he was conscious, or

which at least he implored, did not render his hymn the less truly the

production of his own mind
; that, iij short, the existence of a human,

was not incompatible with that of a superhuman, element in its com-

position. ,

'

A
The f\rst of these suppositions is, however, 'attended with this diffi-

culty, that both conceptions, viz., that of independent unassisted com-

position, and that of inspiration, appear to be discoverable in all parts
i

of the Rig-veda. As regards the second supposition, it might not be

easy (in the uncertainty attaching to the Vedic tradition contained in

the Anukramam or Vedic index) to show that such and such hymns
were written by such and su^h rishis, rather than by any others. It

may, however, become possible by continued and careful comparison of

the Vedic hymns, to arrive at some probable conclusions in regard to

their authorship, so far at least as to determine that particular hymns
should probably be assigned to particular eras, or families, rather than

to others. I must, however, leave such investigations to be worked

out, and the results applied to the present subject, by more competent

scholars than myself.

III. While in manjr passages of the Veda, an efficacy is ascribed to

the hymns, which is perhaps nothing greater than natural religion

teaches all men to attribute to their devotions, in other texts a mys-

tical, magical, or supernatural power is represented as residing in the

prayers and metres. (See Weber's VajasanSyi-Sanhitae specimen, p. 61
;

and Vol. I. of this work, p. 242V) Some of the following texts are of

the latter kind.

Thus in E.V. i. 67, 3, it is said :

Ajo na Jcshdm dadhdra^prithivlm tastambha dydm mantrebhih &atyail\ \

"
(Agni) who like tht? unborn, supported the bi;oad earth, and up-

held the sky by true prayers." , t

The following is part of Savanna's annotation on this verse :

Mantrair divo djidranam Taittirlye samdmndtam
\

" devdh vai ddit-

yasya+svarga-lokasya pardcho 'tipdtdd alibhayuh \

tarn chhandplhir adri-

han dhrityd
"

iti
\ yadvd satyair mantraih stuyamdno 'c/nir dydm tas-

tamlha iti
\
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" The supporting of the sky by mantras is thus recorded in ,rthe

Taittinya: 'The gods feared lest the sun should Ml down from the

heaven
; they propped it up by metres.' Or the verse may mean that

Agni, being lauded by true mantras, upheld the sky."
*

See also B.V. i. 96, 2, quoted above, in p. 225, and Ait. Br. ii. 33,

cited in the First Volume of thisrwork, p. 180.

i. 164, 25. Jagatd sindhum divi astabfidyad rathantare suryam pari

apasyat \ gdyatrasya samidhas tisrah dhm tato "maknd pro, r\ri\ihe ma-

hitvd
| ,

"
<

"
By the Jagatl metre he fixed the waters in the sky ;

he beheld the

sun in the Rathantara (a portion of the Sama-veda) : there are said to

be three divisions of the Gayatra ;
hence it surpasses [all others] in

power and grandeur."

iii. 53, 12. Visvdmitrasya rakshati brahma idam Bharatam janam \

"The prayer of Visvamitra protects this tribe of the Bharatas."

(See Yol. I. pp. 242 and 342.)

v. 31, 4. Brahmdnah Indram mahayanto arkair avardhayan Ahaye
hantavai u

\

" The priests magnifying Indra by their praises, have fortified him

for slaying Agni."

Compare the following texts already quoted, iii. 32, 13, p. 226
;
vi.

44, 13, p. 227; viii, 6, 11, p. 228; viii. 8, 8, p. 243; viii. 44, 12,

p. 230; viii. 63, 8, p. 230; x. 67, 13, p. 244; .and also i. 10, 5; ii.

11, 2; ii. 12, 14; iii. 34, 1, 2; v. 31, 10; viii. 6, 1, 21, 31, 35; viii.

13, 16; viii. 14, 5, 11
;

viii. 82, 27; and viii. 87, 8, where a similar

power of augmenting, or strengthening, the gods is attributed to the

hymns.

v. 40, 6 Gulham suryam tamaid apavratena turlyena Irahmand

avindad Atrih
\

8 Atrih suryasya divi chakshur ddhdt svarbhdnor

apa mayah aghulcshat {
9. Yam vai suryam svarlhanus tamasd avidhyad

dsurah
\ Atrayas tarn anvavindan na hi anye aspknuvan \

"
Atri, by his fourth prayer, discovered the yun which Kad been con-

cealed by the hostile darknes^. 8 Atri placed the eye of the sun

in the sky, and dispelled the illusions of Svarbhanu. 9. The Atris

discovered the sun, which Svarbhanu, of the Asura^ race, had pierced

with darkness
;
no other could [effect this]." (See Vol. I. of this work,

pp. 242 and 469.) < '
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t
vi. 75, 19..... Devds tarn sarve dhurvantu brahma varma mamdn-

taram
\

,,

,

"
May all the gods destroy Mm ;

the prayer is my protecting armour."

vii. 19jll. Nu Indrct sura stavamdnah utl brahma-jutas tanvd vavri-
i

dhasva ityddi \

" Heroic Inofra, lauded, and impelled by our parayers, grow in body

through (our) aidJJDr longing.]," etc. (Compare viii. 13, 17, 25.)

vii, -33, 3. . . .'. Ev^n hu ham ddsardjne Suddsam prdvad Indro brah-

mand vq Vasishthdh
|

ft .... Vasishthasya styvatah Indrah asrod urum

Tritsubhyah aJcrinod u lolcarn
\

"Indra has delivered Sudas in the combat of the ten kings through

'your prayer, o Yasishtfras. 5. Indra heard Yasishtha when he praised,

and opened a wide place for the Tritsus." (See Yol. I. pp. 242 and 319.)

viii. 49, 9. Pdhi nahAgne elcayd pdhi uta dvitlyayd \ pdhi girlhis tis-

ribhir urjdmpate pahi chatasribhir vaso
\

" Protect us, Agni, through the first, protect us through the second,

protect us, lord of power, through three hymns, protect us through

four, thou bright god."

The following passage celebrates the numbers of the metres :

x. 114, 8, 9. Sahasradhd panchadasdni uktha ydvad dydvd-prithivi

tdvad it tat
\

Sahasradhd mahimdnah sahasram ydvad Irahma vishthitam

tdvati vdlc
|

9. Kas chhandasdm yogam dveda dhirah Ico dhishnydm prati

vdcham papdda \

Team ritmjdm ashtamam suram dhur harl Indrasya ni

chikdya hah svit
\

8. "There are a thousand times fifteen ukihas ; that extends as far

as .heaven and earth. A thousand times a thousand are their glorious

manifestations; speech is commensurate
,,with devotion. 9. What sage

knows the [whole] series [or, application] of the metres ? "Who has

attained devotional speech ? "Whom do they call the eighth hero among

priests ? Who has perceived the two steeds of Indra ?
"

(The word dhishnya is said by Yaska, Nirukta, viii. 3, to be = to

dhishanya, sind that aga,ia to bg = to dhishand-bhava, "springing" from

dhishand, "speech," or " sacred spee'bh."

I conclude the series of texts relating to the power of the mantras

by quoting the whole of the 'l 30th hymn of the 10th Mandala.of the

Rig^-veda :

1. To yajno visvatas tantubhis tatah ekaiataffi deva-karm&hir dyatah \
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ime vayanti pitaro ye dyayuh pra vaya apa vaya dsate tate
\

2. Pumfin

enam tanute utkrinatti pumay vi tatne adhi ndke asmiw,
\

ime maytikhdh

upa shedur u sadah sdmdni chakrus tasardni otave
\

3. Kd dslt prarqd

pratimd kim niddnam djyam kirn dslt paridhih 'kah dslt
\

chl^ndah kim

dslt prdugam kim uktham yad devdh devam ayajanta visve
\

4. Agner

gdyatrl abliavat sayugvd uslinihayd Savitd sambabhuvb
\

anushtubhd

Somah ukthair mahasvdn Brihaspater bnihatl vdchayi dvat
\

5. Virdn

Mitrdvarunayor abhisrlr Indrasyfl trishtub iha bhdgdh ahnah
\
Visvtin

devdn jagatl dvivesa tena<chdlclripre rishayo mariushydh \

6. Chdklripre

tena rishayo manushydh yajne jdte 'pitarah nah purdne \ pasyan manye

manasd chakshasd tdn ye imam yajnam ayajanta purve \

7. Saha-stomdh

saha-chhandasah dvritah saha-pramdh rishayan sayfya daivydh \ purveshdni

panthdm anudrisya dhlrdh anvdlebhire rathyo na rasmln
\

"1. The [web of] sacrifice which is stretched on every side with

threads,
36 which is extended with one hundred [threads], the work of

the gods, these fathers who have arrived* weave it
; they sit where it

is extended, [saying]
' weave forwards, weave backwards.' 2. The

Man stretches it out and spins it, the Man has extended it over this

sky. These rays approached the place of sacrifice; they made the

Sama verses the shuttles for the woof. 3. "What was the measure [of

the ceremonial], what the form, what the type, what the oblation,

what the enclosing fuel, what the metre, what the prtiuga, and what

the uktha, when all the gods sacrificed to the god ? 4. The gayatrl

was associated with Agni; Savitri was conjoined with the ushniha;

and Soma, gladdening (us) through hymns (ukthas}, with the anush-

tubh; the brihati attached itself to the speech of Brihaspati. 5. The

viraj adhered to Mitra and "Faruna ;
the trishtubh, a portion of the

day (?), [accompanied] Indra. The jag^ti entered into the Yisvedevas.

By this means human rishis were successful. 6. By this means our

human fathers the rishis were successful, when this ancient sacrifice

36 In R.V. x. 57, 2, we find the same word tantu occurring : To yajnasya prasa-

dharlas tantur deveshu dtatas tarn ahutam nasimahi
\

v
]Jlay we obtair. him [Agni]

who is offered, who is the fulfiller of sacrifice, who is the thread stretched to the

gods." (Comp. the versions gjven byf Prof. Miiller in the Journ. R. A. S. for 1866, pp.

449, and 457.) Prof. Eoth quotes under the word tantu the following text from the

Taittiriya Brahmana, ii. 4, 2, 6 : A tantum Agmr divyam tatana
\
tvani nas tantur

uta setur Agne tvam panthah bhavafl deva-yanah \ "Agni has stretched the divine

thread. Thou, Agni, art our thread and bridge ;
thou art the path leading tf the

gods."
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celebrated. I believe that I behold with, my mind, [as] with an

eye, those ancienfts who performed this sacrifice. 7. The seven wise

and divine rishis, with hymns, with metres, [with] ritual forms, and

according* to the prescribed t
measures, contemplating the path of the

ancients, have followed it, Jike charioteers seizing the reins."

I shall not attempt to explain the meaning and purport of this ob-

scure and mystical hymn, which has been translated by Mr. Colebrooke

(Essays, i. 34, 35, r p. 18 of Williams and Norgate's ed.). My object

in quoting the verses is" to show how the various metres are associated

with the different deities, in this primeval and mysterious rite, and how

a certain sanctity is thus imparted to them. In verse 7, it will be

Observed, the rishis aie sooken of as seven in number, and as divine.

The Atharva-veda (x. 7, 43, 44) gives the second verse somewhat dif-

ferently from the Rig-veda, as follows : Pumdn enad vayati udgrinatti

pumdn enad vi jabhdra adhi ndke
\

ime mayukhdh upa tastabhur divam

sdmdni chakrus tasardni vdtave
\
"The Man weaves and spins this:

the Man has spread this over the sky. These rays have propped up

the sky ; they have made the Sama-verses shuttles for the woof."

IV. But whatever may have been the nature or the source of the

supernal illumination to which the rishis laid claim, it is quite clear

that some among them at least made no pretensions to anything like a

perfect knowledge of all subjects, human and divine, as they occasion-

ally confess their ignorance of matters in which they felt a deep interest

and curiosity. This is shown in the following texts :

R..V. i. 164, 5. Pakah prichchhdmi manasd avijdnan devdndm end

nihitd paddni \

vatse basMaye adhi sapta tantun vi tatnire kavayah

otavai u
\

6. Achikitvdn chikitasas chid atra kavln prichchhdmi vidmane

na vidvdn
\

vi yas tastambha shal imd rajdmsi ajasya rupe kim api svid

ekam
\

37. Na vi jdndmi yad iva idam asmi ninyah sannaddho manasd

chardmi
\ yadd md dgan prathamajdh ritasya d4 id vdchah asnuve bhd-

gam asydh \

II
5. Ignorant, not >Knowig in my mind, I enquire after these

hidden abodes of the gods ;
the sages have stretched out seven threads

for a woof over the yearling calf [or over the sun, the abode of all

things]. 6. Not comprehending, I ask those sages who comprehend

this matter
; unknowing, [I ask] that I may know

;
what is the one

thing, in the form of the uncreated one, whp has uph'eld these six
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worlds ? 37. I do not recognize if I am like this
;
I go on perplexed

and bound in mind. "When the first-born sons of sacrifice [or truth]

come to me, then I enjoy a share of that word."

I do not attempt to explain the proper sense of these Odark and

mystical verses. It is sufficient for my purpose that they clearly ex-

press ignorance on tfye part of the speaker. Prof. Wilson's translation

of the passages may be compared.
' Prof. ^Miiller, Anc. Ind. Lit. p. 567,

renders verse 37 as follows :
" I know not what |his Is that I am like

;

turned inward I walk, chained in my mind. "When the first-born of

time comes near me, then I obtain the portion of this speech."

x. 31, 7. J5"im svid vanam kah u sa vrikshah dsa yato dydvd-prithivl

nishtatakshuh \ santasthdne a/are itautl ahdm putylr ushaso jaranta \

"What was the forest, what the tree, out of 'which they fashioned

heaven and earth, which continue to exist undecaying, whilst days,

and many dawns have passed away ?
"

Compare x. 81, 4, where the first of thes'e lines is repeated and is fol-

lowed by the words : Manlshino manasd prichhata id u tad yad adhy-

atishthad Ihuvandni dhdrayan \

"Ask in your minds, ye intelligent,

what that was on which he took his stand when upholding the worlds;
"

and see verse 2 of the same hymn.
i. 185, 1. JTatardpurvd katard apard ayoh kathdjdte kavayo ko vi veda

\

" Which of these two (Heaven and Earth) is the first ? which is the

last ? How were thejr produced ? Who, o sages, knows ?
"

x. 88, 18. Kati agnayah kati siirydsah kati mhasah Icati u svid dpah \

na upaspijam vah pitaro vaddmi prichchhdmi vah kavayo vidmane kam
\

" How many fires are there ? how many suns ? how many dawns ?

how many waters? I do not, f fathers, say this to you in jest ;
I really

ask you, sages, in order that I may know."

Compare x. 114, 9, above, p. 227.

x. 129, 5. Tiraschlno vitato rasmir eshdm adhah svid dsid upari svid

dslt
\

retodhdh dsan mahimdnah dsan svadhd avastat prayatih parastdt \

6. Eah addha veda kah iha pravochat kutah djdta (
kutah iyamtmrishtih \

arvug devdh asya visafjanena aiha TSo veda yatah dlalhuva
\

7. lyam vis-

rishtir yatah dlabhuva yctdi vd fiadhe yadi vd na
\ yah asya adhyakshah

parame vyoman sa anga veda yadi vd na veda
\

5. "Their ray [or cord], obliquely extended, was it below, or was it

above ? Theve were generative sources, and there were great powers,
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sv^dha (a self-supporting principle) below, and effort above. 6. Who

knows, who hath here declared, whence ..this creation was produced,

whence [it came] ? The gods were subsequent to the creation of this

universe ;*who then knofrs whence it sprang? 7. Whence this creation

sprang, whether any one formed it or not, he who, in the highest

heavens, is the Overseer of this universe, he indeod knows, or he does

not know."
,

J

See j the translation, of the whole hymn by Mr. Colebrooke in his

Essays, ,i. 33, 34, or p.* 17 of Williams and iN"orgate's ed. See also

Prof. Miiller's version and comment in pp. 559-564 of his History of

Ancient Sanskrit Literature jand my own rendering in the article on

the "progress of the Yediareligion towards abstract conceptions of the

Deity," in the Journal' of the Royal Asiatic Society for 1865, pp. 345 f.

We have seen (above, p. 62) that a claim is set up (by some un-

specified writer quoted by Sayana) on behalf of the Veda that it can

impart an understanding of all things, past and future, subtile, proxi-

mate, and remote
;

and that according to S'ankara Acharyya (on the

Brahma-sutras, i. 1, 3) as cited above, p. 106, the knowledge which^it

manifests, approaches to omniscience. All such proud pretensions are,

however, plainly enough disavowed by the rishis who uttered the com-

plaints of ignorance which I have just adduced. It is indeed urged by

Sayana (see above, p. 64) in answer to the objection, that passages like

R.Y. x. 129, 5, 6, can possess no authority as sources of knowledge,

since they express doubt, that this is not their object, but that their

intention is to intimate by a figure of speech the extreme profundity of

the> divine essence, and the great difficulty which any persons not well

versed in the sacred writings must experience in comprehending it.

There can, however, be little doubt that the authors of the passages I

have cited did feel their own ignorance, and intended to give utterance

to this feeling. As, however, such confessions of ignorance on the part

of the rishis, if admitted, would have been incompatible with the doc-

trine that ttie Yeda was an infallible source of divine knowledge, it

became necessary for the later theologians who held that doctrine to

explain away the plain sense of those expressions.

It should, however, be noticed that these confessions of ignorance and

fallibility are by no means inconsistent with the supposition that the

rishis may have conceived themselves to be ^njmated and directed in
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the composition of their hymns by a divine impulse. But althprgh

the two rivals, Vasishtha und Yisvamitra, whether^ in the belief of

their own superhuman insight, or to enhance their own importance, and

recommend themselves to their royal pafrons', talk proudly^about the

wide range of their knowledge (see abovo, pp. 246 ff.), it is not ne-

cessary to imagine 'chat, either ip. their idea or in tliat of the other

ancient Indian sages, inspiration and infallibility were convertible or

co-extensive terms. The rishis may have believed that the supernatural

aid which they had received enabled them to perform what thoy must

otherwise have left unattempted, out that' after all it communicated

only a partial illumination, and left thcn^ still liable to mistake and

doubt.

I must also remark that this belief in their own inspiration which I

imagine some of the rishis to have held, falls very far short of the con-

ceptions which most of the later writers, whether Vaiseshika, Himan-

saka, or Vedantist, entertain in regard to the supernatural origin and

authority of the Veda. The gods from whom the rishis supposed that

th^y derived their illumination, at least Agni, Indra, Mitra, Varuna,

Soma, Pushan, etc., would all fall under the category of productions,

or divinities created in time. This is clearly shown by the comments of

S'ankara on the Brahma Sutras, i. 3, 28, (above, pp. 101 ff.); and is other-

wise notorious (see my
" Contributions to a knowledge of the Vedic The-

ogony and Mythology
"

in the Jl. E
;
A. S. for 1864, p. 63). But if these

gods were themselves created, and even (as we are told in the Rig-veda

itself, x. 129, 6, cited in p. 280) produced subsequently to some other

parts of the creation, the hymns with which they inspired the rishis, could

not have been eternal. The 6nly one of the deities referred to in the

Big-veda as sources of illumination, to* whom this remark would per-

haps not apply, is Vach or Sarasvati, who is identified with the supreme

Brahma in the passage of the Brihad Aranyaka Upanishad quoted

above (p. 208, note 179) ; though this idea no. doubt originated sub-

sequently to the era of the hymns. But it is"tot to created gods, like

Agni, Indra, and others of the, same class, that the origin of the Veda

is referred by the Vaiseshikas, Himansakas, or Vedantists. The Vai-

seshikas represent the eternal, Isvara as the author of the Veda (see

the passages which I have quoted in pp. 118ff. and 209). The Ml-

mansakas and Vedantipts, as we have seen (pp. 70 ff., 99 ff. and 208),
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either affirm that it is uncreated, or derive it from the eternal Brah-

ma. And even ' those writers who may attribute the composition of

th,e Veda to the personal and created Brahma (see pp. 69, 105 f. and

208), witli the Naiyayilias who merely describe it as the work of a

competent author (see pp. J16f. and 209), and the Sankhyas (see pp.

135 and 208), cbneur with the other, schools in affirming its absolute

infallibility. The^r view, consequently (unless we admit an exception

in reference to Vach), 'differs from that of the Vedic rishis themselves,

who do .not seem to haVe had any idea, either of their hymns being

uncreated, or derived from the eternal Brahma, or of their being in-

fallible. _^
As regards the relation <* the rishis to deities like Indra, it is also

deserving of notice that later mythologists represent the former, not

only as quite independent of the latter, and as gifted with an inherent

capacity of raising themselves by their own austerities to the enjoy-

ment of various superhuman faculties, but even as possessing the power

of rivalling the gods themselves, and taking possession of their thrones.

See the stories of Nahusha and Visvamitra in the First Volume of this

work, particularly pp. 310 ff. and 404. Compare also the passages from

the Eig-veda, x. 154, 2, and x. 167, 1, quoted above, p. 250, where

the rishis are said to have attained to heaven, and Indra to have con-

quered it, by austere-fervour (tapas'}. 9

SECT. V. Texts from the Upanishads, showing the opinions of the authors

regarding their own inspiration, or that of their predecessors.

I shall now adduce some passages from different Upanishads, to

show what opinions their authors entertained either in regard to their

own inspiration, or that of the earlier sages, from whom they assert

that their doctrine was derived by tradition. -.

I. S'vetasvatara TJp.^v.
2 (already quoted above, p. 184). To yonim

yonim adhitishthaty ek$ vUvdm rupdni yonis cha sarvdh
\

rishim pra

sutam Kapilam yas tarn agrejndnair lilharttijdyamdnam cha pasyet \

"He who alone presides over every place of production, over all

forms, and all sources of birth, who formerly nourished with various

knowledge that rishi Kapila, who had been born, a*d beheld him at

his birth."
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II. S'vetasvatara Up. vi. 21. Tapah -pralhdvdd veda -
prasdddch $ha

Brahma ha S'vetdsvataro 'tka&tth&n
\ atydsramibhyah paramam pavitram

provdcha samyag rishi-sangha-jushtam \

"
By the power of austere-fervour, and by' the grace of<ihe Veda,

the wise S'vetasvatara declared perfectly to
c
the men in the highest of

the four orders, the upreme and holy Brahma, who is Bought after by
the company of rishis." (Dr. Doer's translation, ,,p. 68, follows the

commentator in rendering the first words of th verse thus : "'By the

power of his austerity, and the grace of God.'
r

This, however, is not

the proper meaning of the words ieda-prasdddch cha, if the correctess

of that reading, which is given both in l^ie text and commentary (Bibl.

Ind. p. 372), be maintained. S'ankara intei^rets the words thus :

"
Veda-prasdddch cha

"
\ kaivalyam uddiiya tad-adhikdra-siddhaye bahu-

janmasu samyag drddhita-paramesvarasya prasdddch cha
\ "'By the

grace of the Yeda :

'

by the grace of the supreme God who had been

perfectly adored by him during many births in order to acquire the

prerogative of (studying) it (the Veda) in reference to kaivalya (isolation

from mundane existence) ;

" and thus appears to recognize this reading.

In the 18th verse of the same section of this Upanishad the Vedas

are said to have been given by the supreme God to Brahma :

Yo Brahmdnam vidadhdtipurvam yo vai veddms cha praJiinoti tasmai
\

tarn ha devam alma-luddhi-prakdsam mumukshur vai saranam aham pra-

padye \

"
Seeking after final liberation, I take refuge with that God, the

manifester of the knowledge of himself, who at first created Brahma

and gave him the Vedas."

III. Mundaka Up. i. 1 ff. ..(quoted above, p. 30, more at length).

Brahma devdnum prathamah sambalhu$a visvasya karttd bhuvanasya

goptd |

Sa brahma-vidydm sarva-vidyd-pratishthdm Atharvdya jyeshtha-

putrdya prdha \

"Brahma was born the first of the gods, he who is the maker of the

universe and the supporter of the world. He f/ieclared the science of

Brahma, the foundation of all the sciences, to Atharva, his eldest son."

IV. The Chhandogya Up. viii. 15, 1, p. 625 fF. concludes as follows :

Tad ha etad Brahmd Prajdpataye uvdcha Prajdpatir Manave Manuh

prajdbhyah \ dchutryya-kuldd vedam adhltya yathd mdhdnaffi guroh kar-

mdtiseshena 'abhisamdvrfttya kutumle suchau dese svddhydyam adhlydno
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dhirmikun vidadhad dtmani sarvendriydni sampratishthdpya ahiffisan

sarva-bhutdni anyatra tlrthebhyah sa ltha!v evam varttayan yavad-dyu-

sham Brahma-lokam abhisampadyate na cha punar avarttate na cha puna/r

avarttate
\ ,

" This [doctrine] Brahmfi declared to Prajapati, Prajapati declared

it to Manu, and Manu to his descendants. Having received instruc-
M

tion in the Veda fvom the family of his religious teacher in the pre-

scribed manner, and in the time wh'ch remains after performing his

duty to, his preceptor ;' and when he has ceased from this, continuing

his Vedic studies at home, in his faihily, in a pure spot, communicating

a knowledge of duty [to hispupils], withdrawing all his senses into

himself, doing injury3to-?* living creature, away from holy places,

thus passing all his days, a man attains to the world of Brahma, and

does not return again, and does not return again [_i.e.
is not subjected

to any future births]."

I quote the commencement of S'ankara's comment on this passage :

Tad ha etad dtma-jndnam sopakaranam om ity etad aksharam ity-ddyaih

saha ^tpdsana^s tad-vdchakena granthena ashtadhyaya-lakshanena saJia

Brahma Hiranyagarlhah Paramesvaro vd tad-dvdrena Prajdpataye Kas-

yapdya uvdcha
\

asdv api Manave sva-putrdya \

Manuh prajdlhyah \ ity

evam sruty-artha-sampraddya-paramparayd dgatam upanishad-vijndnam

adydpi vidvatsv avagamyate \

" This knowledge of soul, with its instruments, with the sacred mo-

nosyllable Om and other formulae of devotion, and with the book dis-

tinguished as containing eight chapters, which sets forth all these

topics, [viz. the Chhandogya TJpanishad itself] was declared by Brahma

Hiranyagarbha, or by Paramesvara (the supreme God), through his

agency, to the Prajapati Kasyapa. The latter in his turn declared it

to his son Manu, and Manu to his descendants. In this manner the

sacred knowledge contained in the Upanishad?, having been received

through successive transmission of the sense of the Veda from genera-

tion to generation, is to this day understood among learned men."

In an earlier passage of the same Upanishad iii. 11, 3 f. (partly

quoted in the First Volume of this work, p. 195), we find a similar

statement in reference to a particular branch of sacred knowledge (the

madku-jndna) :

3. Na ha vai asmai udeti na nimlochati safa:id(
divd ha 'eva asmai lha-
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vati yah etdm evam brahmopanishadam veda
\

4. Tad ha etad

Prajdpataye uvdcha Prajdpatir Manage Manuh prajd'bhyah \

tad etad

Udddlakdya Arunaye jyeshthdya puttrdya pita brahma uvdcha
\

-5.

Idam vdva taj-jyeshthdya puttrdya pita brahmd prdbrHydt prundyydya
vd antavdsine (6) no, anyasmai kasmaichana

\ yadyapy asmai imam

adbhih parigrihltdm dhanasya purndm dadydt etad eva ^ato bhuyah ity

etad eva tato bhuyah iti
\

"3. For Mm who thus knows, this sacred mystery, the sun neither

rises nor sets, but one day perpetually lasts. 4. This (Madhu-jndtia') was

declared by Brahma to Prajapati, by Prajapati to Manu, and by Manu

to his descendants. This sacred knowledge was further declared to

Uddalaka Aruni by his father. 5. Let a fatbor Expound it to his eldest

son, or to a capable pupil, but to no one else. 6. If any one were to

give him this entire earth, which is surrounded by water, full of

wealth, this sacred knowledge would be more than that, yes, would be

more than that."

Compare Manu, xi. 243, where that Code is said to have been created

by Prajapati (First Volume of this work, p. 394); and Bhagavad Gita

iv. 1, where the doctrine of that treatise is said to have been declared

by Krishna to Vivasvat (the Sun), by Vivasvat to Manu, by him to

Ikshvaku, and then handed down by tradition from one royal rishi

to another (Vol. I. p. 508).



>

287

*,

. APPENDIX.

Page 4, line 5.

I have omitted her%J &e verse from the Atharva-veda, xi. 7, 24

(quoted by Professor Groldstitaker in his Panini, p. 70) : Richah sdmuni

chhanddmsipurdnam yajushd saJia
\ uchchhishtdj jajnire sarve divi devdh

divisritah
\

" From the leavings of the sacrifice sprang the Rich- and

Saman-verses, the metres, the Parana with the Yajush, and all the

gods who dwell in the sky."

Professor Aufrecht has favoured me with the following amendments

in my translations in pp. 7 and 8 :

Page 7, line 13.

For "the text called sdvitrl [or gayatrl]" he Trould substitute "the

verse dedicated to Savitri."

Page 7, line 16.

For "the mouth of Brahma" he proposes "the beginning of the

Veda." (Sir "W. Jones translates "the mouth, or principal part of the

Veda."}

Page 8, line 8.

For " from Vach (speech) as their world" he.,proposes
" out of the

sphere (or compass) of speech."
O '

*

*
J

Palje , line 8. ^

For " Vach was his : she was created " he ppposes "For in creating

the Vedas, he had also created Vach."

Page 8, line 13.

For " He gave it an impulse" he proposes '/He touched it."
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c

Page 8, line 16. <-

For " Moreover it was sacred knowledge, which was created, from

that Male in front" he proposes "For even from that Male (not only

from the waters) Brahma was created first."

i

Page $, line
(
16.

This passage of the Brihad
t Aranyaka TJpauisb.a'd corresponds

to

S'atapatha Brahmana x. f>, 5, 5. f1

Page 10, line 2.

"May the brilliant deity," etc., ProfesSR. Aij/recht would prefer to

translate the second line of the verse, begir^iing tudevah (p. 9, 1. 6 from

the foot),
" Goodness (the good god) only knows where they put the

earth which was thrown up (nirvapana)."

Page 20, line 17.

See Asvalayanas Grihya Sutras, pp. 155, and 157 ff.

Page 22, line 13, note 25.

I quote two verses from Manu, of which the second confirms the cor-

rectness of the rendering I have given of the words a ha eva sa nakhd-

grebhyas tapyate, and the first illustrates the text of the Taittiriya

Aranyaka cited in the note : Manu ii. 166. Vedam eva sadd 'bhyasyet ta-

pas tapsyan dvijottamah \ veddbhydso hi viprasya, tapah param ihochyate \

167. "Ahaivasa nakhdgrebhyah
"
paranam "tapyate" tapah \ yah sra-

gvy api dvijo 'dhlte svadhyuyam saktito 'nvaham
\

" Let a good Brahman

who desires to perform tapas constantly study the Veda
;
for such study is

a Brahman's highest tapas. 167. That twice-born man who daily studies

the Veda to the utmost of his power, even though (luxuriously) wearing

a garland of flowers (really) performs the highest tapas to the very ex-

tremities of his nails." This verse, it will be observed, quotes verbatim

one'of the phrases of the Brahmana, fand gives definiteness' to i^sense

by adding the words paramam tapah. Verses 165 fi. of the same book of

Manu prescribe the abstemious mode of life which the student (Irah-

machariri) is to follow whilst living in his teacher's house. The Maha-

bharata, Udyoga-parvan, 1537, thus states the conditions of successful

study in general ; Sukhfirthinah kuto vidyd ndsti vidydrthinah sukham
\
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sukhdrthl vd tyajed vidydm vidydrthl vd tyajet sukham
\

" How can one

who seeks ease acquire science,? Ease does not belong to him who

pursues science. Either let the seeker of ease abandon science, or the

seeker of %cience abandon ease."

Page 30, line 17.
,

Compare the lines quoted by the Commentator on S'andilya'sBhakti-

sutra, .83, p. 60, from.the<Mahabharat,a, Santiparvan, Moksha-dharma,

verses 13,551 if. : Sahopanishado veddn ye viprdh samyag dsthitdh
\ pa-

{hanti vidhim dsthdya ye chdpi yatb-dharminah \

tato visishtdm jdndmi

gatim efcdntindm nrindm
|
"I regard the destination of Ekantins (persons

devoted to the One as,-.4iveir end) as superior to that of Brahmans who

perfectly study the Ve'das, ifoluding the Upanishads, according to rule,

as well as to that of those who follow the practices of ascetics (yatis)?

Rage 34, line 1.

Perhaps this was scarcely a suitable passage to be quoted as depre-

ciatory of the Veda, as in such a stage of transcendental absorption as

is here described all the ordinary standards of estimation have ceased

to be recognized.

Page 43, line 10.

With the expression hrid-akdsa,
" the aether o the heart," compare

the passage quoted from the Veda in S'ankara's commentary on Brahma

Sutra iii. 2, 35 (p. 873) : "Yo 'yam vahirdha purmhdd d/cdso yo ''yam

antah-purushe dkdso yo 'yam antar-hridaye dktisah
\

" This aether which

is external to a man, this aether which is within a man, and this aether

which is within the heart." See also the Brihad Aranyaka Upanishad

ii. 5, 10 and iii. 7, 12. t

Page 44, line 1.

See the Yoga aphorisms i. 2 ff. as cited and explained by Dr. Ballan-

tyne.
1 The second aphorism defines yoga to be "a stoppage of ;the

functions of Ihe mind "
ffiogas 9hitla-iyitti-nirodha$}.

" The mind then

abides in the state of the spectator, i.e. ihe So.l
"

(tadd drashtuh sva-

rupe'vasthdnam A.ph. 3).
" At other times i takes the form of the

*
1 Two fasciculi only, containing two Piidas and 106 Sutras, were published at Alla-

habacf in 1852 and 1853
;
but a continuation of Dr. B.'s work has btn commenced

in the "Pandit" for Sept. 1868.
' *

19
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functions" (vritti-sarupyam itaratra Aph. 4). These functions, or

modifications (as Dr. Ballantyne translates) are fivefold, and either

painful, or devoid of pain, viz. proof, or right notion (pramdna), mis-

take (yiparyyaya), groundless imagination (vikal/pa), sleep (nidra),

recollection (smriti] Aphorisms 5-11. See also Dr. Ballantyne' s

Sankhya Aphorisms, iii. 31 ff.

Page 57, note 61.

With the subject of this note compare the remarks in p. 108, and

the quotations from Dr. Roer anc" Professor Miiller in pp. 173, 175,

and 193.

Page 62, note^KC,. *

Professor Cowell does not think that th*7 text 'is corrupt. He would

translate it,
" the other pramdnas, beside sabda, (scil. perception and

inference), cannot be even supposed in a case like this
"
(which refers

to sujch a transcendental object as the existence of an eternal Veda).

Sayana, in his reply to the objector, recapitulates the applicable proofs

as sruti, smriti, and loka-prasiddhi, all three only different kinds of

testimony, sabda.

Page 63, lines llf., and note 68. ^

Compare pp. 322 f., 329 f., 334 f., and 337 of my article "On the

Interpretation of the Yeda," in the Journal of the Royal Asiatic So-

ciety for 1866.

Page 84, note 89, and page 180, line 7.

I have been favoured by Professor Cowell with the following note

on kdldtyaydpadisJita :

"My Calcutta Pandit considered this fallacy to be the same as that

more usually called ladha (cf. too Bfrashaparichchheda, si. 70, 77,"

and the Bengali translation, p. 65). Its definition is pahhe sddhyd-

bhdvah. The Tarka-^angraha defines a hetu as Iddhita,
' when the

absence of what it seeks to prove is established for certain by
another proof,' as in .the argument

1 vahnir anushno dravyatvdt. The

essence of this fallacy is that you deny the major, and therefore it

does not matter whether you accept the middle term in itself or

not. It is involved in the overthrow of the major term. I should

translate it the 'precluded argument,' it might have been .plau-

sible if it had not been put out of court by something which settles



>

t
APPENDIX. 291

thfj point,
it is advanced too late (the pre in precluded' expresses the

kdldtlta of the old name). This corresponds to the account in the

Nyaya-sutra- vritti : Kdlasya sddhana-kdlasydtyaye 'bhdve
J

padishtah

prayukto 'fietur
\

etena sddh/dbhdvapramdlakshandrtha iti suchitam
\

sudhydbhdvanirnaye sddhanusambhavdt
\ Ayam eva bddhitasddhyaka iti

giyate. The Y?itti goes on to say that you need ndt prove vyabhichdra

(i.e. that your opponent's hetu 6r middle terra goes too far, as imparvato

dhuma^dn^ vahneh wfoe/e vahni is a sitvyabhichdro hetuh} in order to

establish, the bddha. I should therefore prefer* t<j translate the passage

from the Yedartha-prakasa, p. 84,
'

your alleged middle-term vdkyatva>

the possessing the properties .of a common sentence, is liable to two

objections, (1) it is opc/os^d by the fact that no author was ever per-

ceived, and (2) it also is precluded by weighty evidence (which proves

that your proposed major term is irrelevant).' Sayana then adds his

reasons for each objection, fjpr
the first, in the words from yathd Vydsa

down to upalabdhah] for the second, in the fact that smriti and iruti

agree in the eternity of the Yeda (the purvam I suppose refers to p. 3

of the Calcutta printed text), and that even if the Supreme Spirit be

the author he is not purmhah in the sense in which the objector uses

the term. Either way, the major term of the objector's syllogism pau-

rusheya is precluded, bddhita; or, in the technical language of the

Nyaya, Sayana establishes an absence from the mijior term (paksha} of

the alleged major term (sddhya] ;
and hence no conclusion can be

drawn from the proposed syllogism. I may add that I have also

looked into Vatsyayana, but his explanation seems to me an instance

of what my Pandit used so often to impress on me, that the modern

logic (which such a late medieval writer as Sayana follows) is not always

that of the Nyayabhashya. Hft makes the error lie in the example,

i.e. in the induction
;
and it is therefore, as Professor Goldstiicker says*

a ' vicious generalization.'
"

f Page 988 lt note 95.

Professor Cowell disagrees with the explanation I have hazarded of

the object of the sentence in the text to which this note refers. He
thinks that its purport, as shewn by the word vyabhichdrdt, is to. in-

timate, that the former of the two alternative suppositions would prove

too much, as it would also apply to such detached stanzas as the one
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referred to, of which the author, although unknown to some perstms,

was not necessarily unknown to all, as his contemporaries no doubt

knew who wrote it, and his descendants, as well as others, might per-

haps still be aware of the fact. In this case, therefore, we have an in-

stance of a composition of which some persons did not know the origin,

but which nevertheless was not superhuman (apaurmheya). This is

no doubt the correct explanation.

-

Page 99, line 1.

The argument in proof of the incompetence of the S'udras for the

acquisition of the highest divine know^^e is contained in Brahma

Sutras i. 3, 34-38. As the subject may possess an interest for any
educated persons of this class into whose hands this book may fall in

India, I extract the entire discussion of the question :

34. "
S'ug asya tad-anddara-sravandt tad-ddravandt suchyate hi

"
]

yathd manushyddhikdra-niyamam apodya devddlndm api vldydsv adhi-

kdrah uktas tathaiva dvijdty-adhikdra-niyamdpavddena sudrasya apy

adhikdrah sydd ity etdm dsankdm nivarttayitum idam adhikaranam dra-

bhyate \

tattra sudrasya apy adhikdrah sydd iti tdvat prdptam arthitva-

sdmarthyayoh sambhavdt
\

tasmdch " chhudro yajne 'navaklriptah
"

iti-

vach chhudro vidydydm anavalclriptah iti nishedhdsravandt
\ yach cha

karmasv anadhilcdra-?:dranam sudrasya anagnitvam na tad vidydsv adhi-

kdrasya apavddakam \

na Jiy dhavamyddi-rahitena mdyd veditum na

idkyate \

lhavati cha lingam sudrddhikdrasya upodlalaham \ samvarga-

vidydydm hi Jdnasrutim Pautrdyanam susrushum sudra-saldena pard-

mrisati "aha hare tvd sudra tava eva saha gobhir astv" iti
\
Vidura-

prabhritayas cha*sudra-yoni-pral>havdh api visishta-vijndna-sampanndh

smaryyante \

tasmdd adhikriyate sudro v\dydsu \ ity evam prdpte brumah
\

na sudrasya adhikdro vedddhyayandbhdvdt \
adhlta-vedo hi vidita-vedartho

vedartheshv adhikriyate \

na cha sudrasya vedddhyayanam asty upanayana-

pvrvakatvddvedddhyayanasya upanayanasya chct-varna-traya-vishayatvdt \

yat tv arthitvam na tad asati sfrnarihye 'dhik&ra-kdranam' bhavati
\

sd-

marthyam api na lait^kam J:eralam adhikdra-kdranam bhavati sdstriye

'rthe sdstnyasya sdmarthyasya apekshitatvdt sdstriyasya cha sdmarthya-

sya adhyayana-nirdkaranena '.lirdkritatvdt
\ yach cha idam sudro yajne

'navaklriptch iti tad nydya-purvakatvdd vidydydm apy anavaklripfytvam

dyotayati nydyasya sdUhdranatvdt
\ yat punah sarnvarga-vidydydm sudra-
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sabda-sravanam lingam manyase na tal lingam nydydbhdvdt \ nydyokter

hi l$nga-darsanaif>t dyotakam bhavati na cha
t
attra nydyo 'sti

\

kdmam cha

ayam iudra-sabdah samvarga-vidydydm eva ekasydm sudram adhikuryydt

tad-vishayytvdd na sarvdiu vidydsu \

arthavdda-sthatvdt na tu kvachid apy

ayam sudram adhikarttum utsahate
[ Sakyate cha ayam sudra-sabdo 'dhi-

krita-vishaye ycyayitum \

katham iti
\ uchyate. \

" '

fyam u are enam etat

santam sayugvdnam iva Rainham dtthtt' (Chandogya TJpanishad, iv. 1, 3.)

ity asntdd hamsa-vd^ydd dtmano 'nddaram srutavato Jdnasruteh Pautrd-

yanasya *ug utpede tdm+rishl Rainkah sudra-sabdena anena suchaydmba-

Ihuva dtmanah paroksha-jndnasya ktydpandya iti gamyatejdti-sudrasya

anadhikdrdt I katham punah sudra-sabdena sug utpanna suchyate iti
\

uchyate \

tad-ddravandt $,ncjittm
abhidudrdva suchd vd 'bhidudruve suchd

vd Rainkam abhidudr&va iti\ sudrdvayavdrtha-sambhavdd rudhdrthasya

cha asambhavdt
\ drisyate cha ayam artho 'sydm dkhydyikdydm \

35. "Kshattriyatva-gatei cha uttarattra Chaitrarathena lingdt
n

\

lias

cha na jdti-sudro Jdnasrutir*yat-kdranam prakarana-nirupanena kshat-

triyatvam asya uttarattra Chaitrarathena Abhipratdrind hhattriyena

samabhwydhdrdl lingdd gamyate \

uttarattra hi samvarga-vidyd-vdkya-

seshe Chaitrarathir Abhipratdri kshattriyah sankirttyate \

" atha ha

S'aunakam cha Kdpeyam Abhipratdrinam cha Kdkshasenim sudena pari-

miyamdnau brahmachdrl bibhikshe" (Chh. Tip. iv. 3, 5) iti
\

Chaitra-

rathitvam cha Abhipratdrinah Kdpeya-yogdd avagantavyam \ Kdpeya-

yogo hi Chaitrarathasya avagatah \

" etena vai CRaitraratham Kdpeydh

aydjayann" iti samdndnvaya-ydjindm cha prdyena samdndnvaydh ydja-

kdh bhavanti
\

tasmdch (l Chaitrarathir ndma ekah kshattra-patir ajdyata"

iti cha kshattra-jdtitvdvagamdt kshattriyatvam asya avagantavyam \
tena

kshattriyena Abhipratdrind saha samdndyam vidydydm sanklrttanam

Jdnasruter api kshattriyatvam suchayati \

samdndndm eva hi prdyena

samabhivydhdrdh bhavanti
\ kshattri-preshanddy-aisvaryya-yogdch cha

Jdnasruteh kshattriyatvdvagatih \

ato na iudrasya adhikdrah
\

36. "
Samskdra-pardmarsdt tad-abhdvdbhildpdch cha

"
|

itas cha na

sudrasyd adjiikdro yaa vidyd-pradeseshu upanayanddayah samskctrdh

pardmrisyante
" tarn ha upaninye" |

'" ' adhlhi bhngavah' iti ha upasa-

sdda n
|

<f

brahma-pardh brahma-ni&hthdft pararfa Brahma anveshamdndh
' esha ha vai tat sarvam vaksltyati

'

iti te ha somit-pdnayo bhagavantam

Pippalddam upasanndh" iti cha " tdn na anupanlya eva'l ity api pra-

darsitd eva upanayana-prdptir bhavati
\ sudrasya cha s&mskdrdbhdvo
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^bhilapyate "sudras chaturtho varnah elcajatir" ity ekajdtitva-smaranena

"no* sudre pdtakam kinchid ra cha samskdram arhati"<ity-ddilhis cha
\

37. " Tad-alhdva-nirdhdrane cha pravritteh
"

|

Itas cha na sudrasya

adhikdro yat satya-vachanena sudratvdbhave nirdhdrite Jdbdlim Gauta-

mah upanetum anusdsitum cha pravavrite
" na etad alrdhmano vivaktum

arhati
\
samidham scmya dhara upa tvd neshye na satyCd agdh

"
(Chh.

Up. iv. 4, 5) iti sruti-lingat \

38. "
S'ravanadhyayanartha-pratishedhat smrrtes cha "

|
Itas cha na

Sudrasya adhikdro yad asya smriteh sravanddhyayanartha-pratishedho bha-

vati
| veda-sravana-pratishedho iifdddhayana-pratishedhas tad-artha-jna-

ndnushthdnayos cha pratishedhah sudrasya smaryyate \ sravana-pratishe-

dhas tdvad atha asya "vedam upasrinvatas trc^-jatubhydm srotra-prati-

puranam
"

iti
"
padyu ha vai etat smasdnam yat sudras tasmdt sudra-

sarnlpe na adhyetavyam
"

iti cha
\

atah eva adhyayana-pratishedhah \

yasya hi sarmpe ''pi na adhyetavyam bhavati sa katham srutim adhlyiyata \

lhavati cha uchchdrane jihvd-chhedo dhdrane sarira-lhedah iti
\

atah eva

cha arthdd artha-jndndnushthdnayoh pratishedho lhavati
\

" na sudrdya

matim dadydd" iti
"
dvijdtindm adhyayanam ijya ddnam" iti cha

\

yeshdm punah purva-krita-samskdra-vasdd Vidura-dharma-vyddha-pra-

bhritmdm jndnotpattis teshdm na sakyate phala-prdptih pratiladdhum

jndnasya ekdntika-phalatvdt \

"
srdvayech chaturo varndn "

iti cha iti-

hdsa-purdnddhigame chdturvarnyddhikdra-smarandt \ veda-purvakas tu
>f

nasty adhikdrah iudrdndm iti sthitam
\

34. "In the word 'S'udra' reference is made to his vexation on

hearing that disrespectful expression, and to his running up."
" This section is commenced to silence the doubt whether in the same

way as it had been denied (above) that the prerogative of acquiring

divine knowledge is restricted to men, fand affirmed that it extends to

the gods, etc., also, the limitation of the same prerogative to twice-

born men may not also be questioned, and its extension to S'udras

maintained. The grounds alleged in favour of the S'udra having this

prerogative are that he may reasonably be supposed to have both ()
the desire and (J) the power of acquiring knowledge, and that accord-

ingly (c] the Yeda contains no text affirming his incapacity for know-

ledge, as it confessedly has texts directing his exclusion from sacrifice :

and further (J) that the fact of the S'udra's not keeping up any sacred

fire, which is the cause of his incapacity for sacrifice, affords no reason
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for denying to him the prerogative of gaining knowledge ;
since it can-

not* be maintained that it is impossible or a man who is destitute of

the ahavanlya and other fires to acquire knowledge. There is also (e)

in a Vedyj text a sign which confirms the S'udra' s prerogative. For in

the passage which treats of the knowledge of the Samvarga (Chhan-

dogya Upanishfld, chapter iv. section 1-3) a speaker designates Jana-

sruti, descendant of Janasruta, in th5 third generation, who was desirous

of performing ser^ic'e, by the term S'udra :
'

Keep to thyself, o S'udra,

thy necklace and chariot
2 with thy cattle.' (Chh. Up. iv. 2, 2.) And

further (/) Yidura and others are ipoken of in*the Smriti as possessed

of distinguished knowledge, although they -were of S'udra descent.

Consequently the S'u<?^% efcjoys the prerogative of. acquiring various

sorts of divine knowtege. ^To this we reply : The S'udra has no such

prerogative, because he cannot study the Yeda. For it is the man that

studies the Veda, and obtains a knowledge of its contents, who enjoys

the prerogative of [access *fco]
those contents. But a S'udra does not

study the Veda, for such study must be preceded by initiation, which

again is confined to the three upper castes. As regards (a) the desire

of knowledge, that, in the absence of power, confers no prerogative.

And (5) mere secular power. does not suffice for the purpose; since

scriptural power is necessary' in a matter connected with Scripture ;

and such scriptural power is debarred by the debarring of study. And

(c) the passage which declares that a ' S'udra is'incapacitated for sacri-

fice,' demonstrates his incapacity for knowledge also
;
since that follows

2 Such is the sense given to haretva by the Commentators, who make it out to he

a 'compound of the words hara, "necklace," and itva, "a chariot;" but although
itva might be the nominative of itvan, "going," no such word appears in the lexicons

with the sense of "chariot." Befides, the compound seems a very awkward one.

Perhaps the word should be separated into ha are tva ; but then there would be no

nominative to astu, and it would be difficult to construe tva,
" thee." Since the

above was written, I have been favoured with a note ^on the passage by Professor

Goldstucker. He conjectures that the words should be divided as follows : ahaha are

tva S'udra tava eva saha fiofchir astu; that tva may be the nominative singular femi-

nine of the Vedic pronoun* tva, mea*nin| "f>pme one," and then the sense might be as

follows :
"
0, friend, some woman belongs to thee, S'udra ! Let her be (i.. come)

along with the cows." And Janas'ruti would appear tb have understood the word tva

in this sense here supposed, for w find that on hearing the reply of Raikva, he took

his daughter to the latter, along with four hundred additional cows and the other

gitys ; apd that on seeing the damsel, Raikva expressed his satisfaction and acceded

to the request of her father. The author of these puzzling words, ?t seems, intended

a pun ;
and S'ankara perhaps gave only one solution*o* it.
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from the rule, which is of general application. As regards the circum-

stance that in the Vedic text regarding the knowledge of the Sdm-

varga, the word S'udra occurs, which you regard as a sign in favour of

your view
;

it is (d} no sign ;
because in that passage no rule is laid

down. For the discovery of a sign indicates that a rule has been

laid down; but in the passage in question there is,,no such rule.

And although it were conceded *nat [if it were found in a precept

regarding the Samvarga] the word S'udra would confer on a man of

that caste a prerogative in regard to that particular knowledge alone,

(from its being intended for him), Although not to all sorts of know-

ledge, yet as the word occurs [not in precept, but] in an illustrative

narrative (arthavada) it cannot confer on^briin^a, prerogative in regard

to any knowledge whatever. And in fa^t this word S'udra can be

applied to a person [of a higher caste] who possessed the prerogative.

How ? I explain : Vexation (suk] arose in the mind of Janasruti when

he heard himself disrespectfully spoken of in these words of the swan :

1 Who is this that thou speakest of as if he were Rainka yoked to the

chariot ?
' 3

(Chh. Up. iv. 1, 3). And since a S'udra does not possess

the prerogative of acquiring knowledge, we conclude that it is to this

vexation (suK] that the rishi Rainka referred, for the purpose of shew-

ing his own knowledge of things imperceptible by sense, when he made

use of this word S'udra (Chh. Up. iv. 2, 2, see above). But again, how

is it indicated by the word S'udra that vexation (6uk) arose in his mind ?

We reply: by 'the running to it [or him]" (tad-ddravanuf); i.e. either

'he ran to vexation,' or ' he was assailed by vexation,' or 'in his vexa-

tion he resorted to Rainka.' We conclude thus because the sense

afforded by the component parts of the word S'udra is the probable

one,
4 whilst the conventional sense of the word S'udra is here inap-

*

plicable. And this is seen to be the meaning in this story.

3 This appears to allude to the person referred to being found sitting under a

chariot (Chh. Up. iv. 1, 8). See p. 67 of Babu Eajendralal Mittra's translation. This

story is alluded to by Professor Weber in his Ind. Stud, ixf 45, note, where he treats

Sayugvan as a proper name, and remarks " Tire Vrdanta Sutras
(i. 3, Sij^So), indeed,

try to explain away this" (the circumstance of Janas'ruti being called a S'udra) and

of course S'ankara in his commentary on them does the same, as well in his explana-
tion of the Chhandogya Upanishad." I am not, however, by any means certain that

the epithet
"
S'udra," applied to Janas'ruti by Rainka, is not merely meant as a term

of abuse.
f

4 The meaning of this is that the word S'udra is derived from such, "vexation,"
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Sutra 35. "And that Janasruti was a Kshattriya is afterwards indi-

cated by what is ^aid of Abhipratarin of the race of Chaitraratha."

" That Janasruti was not a S'udra appears also from this, that by

examining
the context Jie is afterwards found to be a Kshattriya by

the sign that he is mentioned along with Abhipratarin of the family

of Chaitraratha^ For in *the sequel of the passage regarding the

knowledge of the Samvarga mentioS is made in these words of Abhi-

prataryi Chaitrara'^h?,
a Kshattriya: 'JSTow a Brahmacharin asked

alms of 13'aunaka of th^e race of Kapi, and Abhipratarin the son of

Kakshasena who were being servfjl at a meal' (Chh. Up. iv. 3, 5).

And that Abhipratarin belonged to the family of ChaiWaratha is to be

gathered from his connection with the Kapeyas ;
for the connection of

Chaitraratha with the? latte^ has been ascertained by the text :
' The

Kapeyas performed sacrifice for Chaitraratha." Priests of the same

family in general officiate for worshippers belonging to the same family.

From this, as well as fron? the text :
' From him a lord of Kshat-

and dru,
" to run." (See the First Volume of this work, p. 97, note 192.) Even the

great S'ankara, it seems, was unable to perceive the absurdity of such etymologies.
In his commentary on the Chhandogya Upanishad the same writer tells us that

various explanations had been given of the employment of the word S'udra in this

passage : Nanu raja 'sau kshattri-sambandhat
\
"Sa ha kshattaram uvacha" (iv. 1, 5)

ity uktam
\ vidya-grahanaya cha brahmana-samlpopagamat \ sudrasya cha anadhi-

karat
\
katham idarn ananurupam Raikvena uchyate

" sudra" iti
\

tattra ahur acha-

ryyah \
hamsa-vachana-sravanat sug enam avivesa

\

tena *asau sucha srutva Raik-

vasya mahimanam va dravati iti
\
rishir atmanah parokshajnatam darsayan

" sudra"

ity aha,
\

sudra-vad badhanena eva enam vidya-grahanaya upajagama na susrushaya\
na tu jatya eva sudrah iti

\ apare punar ahur alpam dhanam ahritam iti rusha eva

enam uktavan " sudra "
iti

\

" But is not Janas'ruti shewn to have been a king, ()
from his name being connected with a charioteer in the passage

' He said to his

charioteer,' (4) from his resorting to a Brahman to obtain knowledge, and (c) from a

S'udra possessing no such prerogative ? How then did Eaikva address to him an

appellation inconsistent with this in i!h.e words ' o S'udra P
'

Learned teachers reply :

' Vexation (suk) took possession of him on hearing the words of the swan : in con-

sequence of which, or of hearing (srutva) of the greatness of Raikva, he ran up

[S'udra is here derived either from s'ucha + dravati, or from srutva -f dravati] ; and the

rishi, to shew his knowledge of things beyond the reach of the senses, called him

S'udra. He h3d approached^ obtain knowledge from the rishi by annoying him like a

S'udra, and not by rendering him service
;
while yet he was not by birth a S'udra.

Others again say that the rishi angrily called him a S'iflra because he had brought
him so little property." This passage is also translated by Babu Eajendralal (Chh.

Up. p. 68, note), who renders badhanena (which I have taken to mean "annoying ")

by
"
paying

"
for instruction ; but I cannot find any authority for ^his sense of the

worcu
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triyas named Chaitrarathi was descended,' which proves that his

family were Kshattriyas, we may gather that Abhipratarin belonged

to this class. And the circumstance" that Janasruti is mentioned in

connection with the same branch of knowledge as Abhiprptarin, the

Kshattriya, shews that the former also was a Kshattriya. For it is in

general men of the pame class who are mentioned together. And from

the fact of Janasruti sending a charioteer (Chh. Up. iv. 1, 5-7), and his

other acts of sovereignty also, we learn that he was a Kshattriya.

Hence (we conclude that) a S'iidra does not -possess the prerogative

of divine knowledge. f-

Sutra 36. "From reference being made to initiation, and from a

S'udra being declared to be excluded from it.iL-.

"And that a S'udra does not possess he prerogative- of acquiring

divine knowledge, may be further inferred from the fact that investi-

ture with the sacred cord and other rites are referred to in passages

where science is the subject in question. 'For the fact that the seekers

after such knowledge obtained initiation, is shewn by such passages as

the following :
' He invested him

;

' c He came to him, saying, teach

me, Sir' (Chh. Tip. vii. 1, 1 ?) ;
'Devoted to Brahma, resting in Brah-

ma, seeking after the highest Brahma, they approached the venerable

Pippalada with firewood in their hands, (saying)
' he will declare all

this' (Prasna Tip. i. 1); and 'having invested them,' etc. And that

a S'udra receives no ^initiation is shewn by the text of the Smriti

which pronounces him to be but once-born, viz. 'the S'udra is the

fourth class, and once-born
;

' and by such other passages as this :

' There is no sin in a S'udra, and he is not entitled to initiation.'
" 5

Sutra 37.
" And because he acted after ascertaining that it was not

a S'udra [who had come to him]." ,

"That a S'udra does not possess the prerogative of acquiring know-

ledge appears also from this that [according to the Chhandogya Upani-

shad] Gautama proceeded to invest and instruct Jabala after ascertain-

ing by his truth-speaking that he Owas not <a S'udra :
' None but a

Brahman could distinctly declare' this : bring, o fair youth, a piece of

fuel
;
I will invest thee^ thou^hast not departed from the truth

'

(Chh.

Up^iv.4, 5).

This last veise has been already quoted in Vol. I. p. 138, note 244.

* I shall quoce in full the earlier part of the passage from which these words are

N
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.Sutra 38. "And because, according to the Smriti, a S'udra is for-

bidden to near, Ar read, or learn flie senso."

. "And that a S'udra does not possess the prerogative of acquiring

divine knowledge, appe*ars f^rom this that, according to the Smriti, he

is forbidden to hear it, or r,ead it, or learn its sense : i.e. it is declared

in the Smriti that he is forbidden either to hear the Veda, or read the

Veda, or to learn j.t contents,or to p*ractise its injunctions. Hearing is

forbidde^n
to him in these texts :

'

If, he listens to the reading of the

Veda, his ears are to be filled with [melted} lead and lac
;

' and ' The

S'udra is a walking cemetery ;
thlrefore no one must read in his vi-

cinity.' And consequently thp reading of it is prohibited to him : for
i

taken, both for the sake f explaining the allusion, and for the illustration which it

affords of ancient Indian manners': Chh. Up. iv. 4, 1. Satyakdmo ha Jabalo Jabdldm

mdtaram dmantraydnchakre "brahmacharyyam bhavati vivatsydmi kim~gotro nv aham
asmi" iti

\
2. Sd ha enam uvdcha " na aham etad veda fata yad-gotras tvam asi

\
bahv

aham charantl parichdrinl yam^me tvam alabhe
\

sd 'ham etad na veda yad-gottras

tvam asi
\
Jabdld tu ndma aham asmi Satyakamo ndma tvam asi

\
sa SatyaJcdmah eva

Jabalo 'bravlthdh" iti
\

"
Satyakama, the son of Jabala, addressed his mother Jabiilfi,

saying,
' I wish, mother, to enter on the life of a religious student. To what family

(gottra : see Muller's Anc. Sansk. Lit. pp. 378 if.)
do I belong ?

'

2. She answered,
' I do not know, my son, to what family thou belongest. Much consorting [with

lovers] and roving (or serving), in my youth, I got thee. I know not of what family
thou art. But my name is Jabala, and thine Satyakama. Say,

' I am Satyakama
son of Jabala.'

" He accordingly goes to Haridrumata of the race of Gotama, and

asks to be received as a student. The teacher enquires to what family he belongs
and the youth repeats verbatim the answer he had received from his mother, and says
he is Satyakama the son of Jaba.15.. The teacher replies in the words quoted by
S'ankara "No one other than a Brahman could distinctly declare this," etc. The

interpretation of paragraph 2, above given, seems to convey its correct sense. Jabala

apparently means to confess that her son was nuttius filius : and that he must be

content to call himself her son, as she did not know who his father was. The explan-
ation of the words bahv aham charanfi parichdrinl yauvane tvam alabhe given by the

Commentators and followed by BaVi Rajendralal Mittra, that she was so much occu-

pied with attending to guests in her husband's house, and so modest that she never

thought of enquiring about her son's gottra, and that her husband died early, is founded

mainly on the word paricharim, and would not account <for Jabala' s ignorance of her

husband's name (which she does not mention) or even of her husband's lineage. In

regard to th$ sense of charcyiti see the passage from the S'atapatha Brahman*, ii. 5,

2, 20, quoted in the First Volume oT this wwk, p. 136, not 242. S'ankara was either

ignorant of the laxity of ancient morals, or wished to throw a veil over the spurious

origin of a sage like Satyakama who had attained divine knowledge and become a

teacher of it (see Chh. Up. iv. 1G>, 1). In his preface, however, p. 30, as I observe,

Babu Rajendralal speaks of Satyakama as a natural son in these words : "Although
a natural born son whose father was unknown, and recognized b^ the contemptuous

soubriquet of Jabala from the designation of his mother Jabala," e&.
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how can he, in whose neighbourhood even the Veda is forbidden to be

read, read it himself? And if he iftters it, his tongue is to be cut
;

and if he retains it in his memory, his body is to be slit. And it

results from the meaning of the terms that he is prohibited fr/am learn-

ing its contents, or practising its injunctions, according to the texts,
' Let no one impart intelligence to a S'udra

;

' and '

reeding, sacrifice,

and liberality are the duties of twice-born men.' As regards (/) Vi-

dura, Dharma, Vyadha, and others in whom knowledge was produced

in consequence of their frecollection of acts performed in a former

birth, their enjoyment of its results cannot be prevented, from the

transcendent character of the effects of knowledge ;
and because in the

text ' Let the four castes be made to hear thfiEi,' the Smriti declares

that the four castes possess the prerogative of learning the Itihasas

and Puranas [by means of which S'udras may attain perfection]. But

it has been established that S'udras do not possess the prerogative of

acquiring divine knowledge derived [directly] from [the study of] the

Veda."

the Bhagavad Glta affirms a different doctrine in the following

verses, x. 32 f., where Krishna says :

Mum hi Pdrtha vyapdsritya ye 'pi syuh papa-yonayah \ striyo vaisyas

tathd sudras te 'pi ydnti pardm gatim \
33. Kim punar brdhmandh pun-

ydfi bhalctdh rdjarshayas tathd
\

" Those who have faith in me, even though they be of base origin,

women, Vaisyas, and S'udras, attain to the most transcendent state.

How much more pure Brahmans and devout royal rishis."

S'ankara could scarcely have been ignorant that his principle was not

in harmony with this text
j
but he has thought proper to ignore this

discrepance of views, as he probably shrank from directly contradicting

a work held in such high estimation.

See also the account of the views entertained on the same subject by

S'andilya which I have stated above, p. 178.

f. Page 105, fine 24.

The following quotation continues the discussion of this subject;

and will also serve to illustrate pp. 6 and 16, above, as well as p. 60

of the First Volume :

Brahma SuCra i. 3, 30.
(<
Samdna-ndma-rupatvdch cha dvrittdv apy
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avi^odho darsandt smrites cha" '

athdpi sydt \ yadi pasv-ddi-vad deva-

vyaktayo ''pi santatyd eva utpadyeran nintdhyerams cha tato 'bhidhdnd-

bhidheydbhidhdtri
-
vyavahdrdvichheddt sambandha -

nityatvena virodMh

sabde parthriyeta \ yadd tu 1chalu sakalam trailokyam parityakta-ndma-

rupam nirlepam praliyate prabhavati cha abhinavam iti sruti-smriti-vdddh

vadanti tadd ftatham avirodhah iti ^tattra idam tibhidhlyate
" samdna-

ndma-riipatvdd
"

iti^\ tadd 'pt samsdrasya andditvam tdvad abhyupagan-

tavyam | pratipddhyisJiyati cha, dchdryyah samsdrasya andditvam "
upa-

padyatt cha apy upalaokyate cha" iti (Brahma ^utra ii. 1, 36) |
anddau

cha samsdre yathd svdpa-prabodhayohpralaya-pralhava-sravane 'pi purva-

pralodha-vad uttara-pralodhe 'jpt vyavahdrdd na kaschid virodhah
\
evam

kalpdntara-pralhava-jyraVayayor api iti drashtavyam \ svdpa-prabodhayos

cha pralaya-prabJiavau sruyete \ "yadd suptah svapnam na Tcanchana

pasyaty atha asmin prdnah eva ekadhd bhavati tadd enam vdk sarvair

ndmabhih saha apyeti chaktfiuh sarvaih rupaih saha apyeti frotram sar-

vaih sabdaih saha apyeti manah sarvair dhydnaih saha apyeti \
sa yadd

pratibudhyate yathd 'gner jvalatah sarvdh diso visphulingdh vipratish-

therann evam eva etasmdd dtmanah sarve prdnah yathdyatanam vipratish-

thante prdnebhyo devdh devebhyo lokdh (Kaush. Br. Utt. A. 3, 3) iti
\ sydd

etat
| svdpe purushdntara-vyavahdrdvichheddt svayam cha sushupta-pra-

buddhasya purva-prabodha-vyavahdrdnusandhdna-sambhavdd aviruddham \

mahdpralaye tu sarva-vyavahdrochheddj janmdnfara-vyavahdra-vach cha

Tcalpdntara-vyavahdrasya anusandhdtum asakyatvdd vaishamyam iti
\
na

esha doshah
\ saty api sarva-vyavahdrochhedini mahdpralaye Paramesva-

rdnugrahdd isvardndm Hiranyagarbhddlndm kalpdntara-vyavahdrdnu-

sandhdnopapatteh \ yadyapi prdkritdh prdnino na janmdntara-vyava-

hdram anusandhdndh drisyante iti na tat prdkrita-vad Isvardndm bhavi-

tavyam \ yathd hi prdnitvdrisesJie 'pi manushyddi-stamba-paryyanteshu

jndnaisvaryyddi-pratibandhah parena parena bhuydn bhavan drisyate

tathd manushyddishv eva Hiranyagarbha-parymteshu jndnaisvaryyddy-

abhivyalctir api parena parena bhuyasl bhavati ity etat sruti-smriti-

vddeshv asalcrid eva anukalpd<sl,au'
>

prdflurbhavatdm pdramaisvaryyam &ru-

yamdnam na sakyaih ndsti iti vaditum
\^
tatas fha atlta -

kalpdnushthita-

prakrishta-jndna-karmandm Isvardndm Hiranyagarbhddlndm varttamdna-

kalpddau prddurbhavatdm Paramesvardnugrihitdndm supta-pratibuddha-

vai kalpdntara-vyavahdrdnusandhdnopapattih \

tathd\ha srutir t(

yo

Brahmdnam vidadhdti purvam yo vai vedam* sha prahinoti tasmg,i
\

tarn
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ha devam dtma-buddhi-prakdsam mumukshur vai saranam aham prapadyt"

(S'vetasvatara Upanishad, via 18) iti
\

smaranti cha Saunakddayo Mia-

dJwchhandah-prabhritibhir ddsatathyo drishtdh iti
\ prativedam cha evam

eva kdndarshy - ddayah smaryyante \ Srutif apy rishi-jndna-purvakam

eva mantrena anushthdnam darsayati
"
yo ha vai aviditdrsheya-chhando- .

daivata-lrdhmanena nantrena ydjayati vd adhydpayati b(l sthdnum cha,

richhati garttam vd prapadyate" ity upakramya
" tasmdd etdni mantre

vidydd" iti
\ prdnindm cha sulcha-prdptaye dhar-mwidhlyate duhkha-

parihdrdya adharmah pra&ishidhyate \

drishtdntisravika-duhkha-sukha-

vishayau cha rdga-dveshau bhavato nk vilakshana-vishaydv ity ato dhar-

mddharma-phala-lhutottarottard srishtir *iishpadyamdnd purva-srishti-

sadrisy eva nishpadyate \

smritis cha bhavati "*toskdm ye ydni karmdni

prdk-srishtydm pratipedire \ tdny eva te prapadyante srijyamdndh punah

punah |

hirnsrdhimsre mridu-krure dharmddharmdv ritdnrite
\
tad-bhd-

vitdh prapadyante tasmdt tat tasya radiate"
\
iti

\ prallyamdnam api cha

idamjagat sakty-avasesham eva prallyate sakti-mulam eva cha pralhavati

itarathd dkasmikatva-prasangdt \

na cha anekdkdrdh saktayah sakydh

kalpayitum \

tatas cha vichhidya vichhidya apy udbhavatdm bhur-ddi-

loka-pravuhdndrn deva -
tiryan

- manushya - lakshandndm cha prdni-ni-

kdya-pravdhdndm varndsrama-dharma-phala-vyavasthdndm cha anddau

samsdre niyatatvam indraya-vishaya-sambandha-niyatatva-vat pratyeta-

vyam \

na hi indriya-visliaya-sambandhdder vyavahdrasya prati sargam

anyathdtvaih shashthendriya-vishaya-kalpam sakyam utprekshitum \

atas

cha sarva-kalpdndiii tulya-vyavahdratvdt kalpdntara-vyavahdrdmisan-

dhuna-kshamatvdch cha Isvardndm samdna-ndma-rupdh eva pratisargam

viseshdh prddurlhavanti samdna-ndma-rupatvdch cha dvrittdv api maha-

sarga-mahdpralaya-lakshandydm jagato 'bhyupagamyamdndydm na kas-

chich chhabda-prdmdnyddi-virodhah \ sanlna-ndma-rupatdm cha-sruti-

smritl darsayatah
"
suryd-chandramasau dhdtd yathd-purvam akalpayat \

divam cha prithivlm chdntarlksham atho svah
"

|

iti
\ yathd purvasmin

kalpe suryd-chandramah-prabhriti jagat klriptam tathd 'sminn api kalpe

Paramesvaro 'kalpayad ity arthah
\
tafhd J;

(

Agnir vai akdmcyata
f an-

nddo devdndm sydm
'

iti sa evam agnaye krittikdbhyah puroddsam ashta-

kapdlam niravapad" iti ndkshattreshti-vidhau yo 'gnir niravapad yasmai

vd 'gnaye niravapat tayoh* samdna-ndma-rupatdm darsayati ity-evam-

jdtlyakd srutir fiddharttavyd \

smritir api
" rishlndm ndmadheydni yds

cha vedeshu dr&htayah \ sarvaryy-ante prasutdndm tdny evaibhyo daddty
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ajaji | yathartdv ritu-lingdni ndnd-rupdni paryyaye \ drisyante tdni tdny

eva tathd Ihdvdh J/uffddishu \ yathd'bhimdwno'titdstulyds te sdmpratair

iha
|
devdh devair atltair hi rupair ndmabhir eva cha "

ity evam-jatlyakk

drashtavyS, \ \

. "Brahma Sutra, i. 3, 30.,'And though there be a recurrence of crea-

tion, yet as (tlfb new creation) has^the same name and form 7

(as the

old) there will be no contradiction in regard to the words of the Veda
;

since this is proved both by the intuition of rishis and by the Smriti.'

And further, let it be" so that if a series of individual gods, as of

animals, etc., is born and disappears in unbroken continuity, the al-

leged contradiction in regard Jo the words of the Veda (viz. that as

they are connected witir* objects which are not eternal, they cannot

themselves be. eternal) will be removed by the perpetuity of connection

arising from the continuity of practice regarding the designation of

things, the things to be designated, and the designator. But when, as

texts of the S'ruti and Smriti inform us, the entire three worlds, losing

name and form,
8 are utterly annihilated and afterwards produced anew,

how can the contradiction be 'avoided ? [The meaning of this is : How
can there be an eternal connection between the words of the Veda and

objects which how long soever they may have existed, must yet have

come into being at the new creation following after the total (not

merely the partial) destruction of the universe ? and if such a connection

does not exist, how can the words of the Veda be eternal, when before

this new creation they represented nothing existent? see above, p.

102.] A reply to this is given in the words, 'Yet as (the new

creation) ha"s the same name and form as the old,' etc. Even then

the world must be admitted to have been without a beginning. This

eternity of the world will be declared by our teacher in the words (of

7 Professor Goldstiicker is of opinion that here, as elsewhere, these words (nama-

rupa) should be rendered " substance and form." See thettote on the subject furnished

by him in M. Burnouf's Introduction a 1'histoire du Buddhisme Indien, p. 502.

8 Govind?Ananda remarks on the Si^tra before us, and S'ankara's comment : "Nanu

maha-pralayejater apy asattvat sabdartha-sHmbandhanityafvam ity asankya aha"sa-

mana" iti
\
sutramnirasya asankamaha "athapj" id

| 'gyakti-santatyajatlnamavan-

tara-pralaye sativat sambandhas tishthati vyavaharamchhedaj jnayeta cha iti vedasya

anapelcshntvena pramanye na kasthid virodhah syat \ liirlepa-pralaye tu sambandha-

nasat punah srishtau Jcenachit pumsa sanketah Ttarttavyah iti pwaisha-buddhi-sape-
kshntvena vedasya apramanyam adhyapakasya asrayasya nasad asiitasya anityatvath

cha praptam ity arthah
\ mahapralaye 'pi nirlepa-layp \siddhffh sat-karyya-vaddt \
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Brahma Sutra, ii. 1, 36), 'It is agreeable to reason, and it is ascertained.'

And the world being eternal^ although the Veda declares that its disso-

lution and reproduction take place during the sleep, and at the waking

(of the creator), still as the practice continues the same in the later, as

in the previous, waking condition, there is no contradiction (of the sort

pretended). And itois to be considered that the same must be the case

in regard to the dissolutions and creations of another. Kalpa (see Yol. I.

p. 43 f.). Now dissolutions and .creations are said m the Yeda to take

place during (the creator's) sleep, and at his' waking.
' When the

sleeper does not see any vision, and when his breath is concentrated

in him, then the voice with all names^enters into him, the eye with

all forms enters into him, the ear with all 'sounds enters into him,

the mind with all thoughts enters into hkn. When he wakes, just as

sparks shoot out in all directions from blazing fire, so do all breaths

according to their several seats issue from this Soul
;
from the breaths

spring deities; and from the deities worlds' (Kaushitaki Brahmana,

latter part, 3, 3). But be it so, that [in the circumstances referred

to] there is no contradiction of the kind alleged, because during the

tatha cha samskaratmana sabdartha-tat-sambandhanam satam eva punah srishtav

abhivyakter na anityatvam \ abhivyaktanaih purva-kalpiya-nama-rupa-samanatvad
na sanketah kenachit karyyah \

vishama-sruhtau hi sanketapeksha na tulya~srishtav

iti pariharati" tattra idam" ity-adina \

" But since in a great dissolution even species

cease to exist, will it not result that the connection of words with the objects they
denote is not eternal? In reference to this douht the aphorist says,

' as the name and

form are the same,' etc. "Waving the authority of the Sutra, the Commentator ex-

presses a doubt in the words ' And further,' etc. It is true that the connection sub-

sists in consequence of the continuity of individuals owing to the existence of species

during the intermediate dissolutions, and this connection will be known because the

previous practice continues uninterrupted. And so from the independence of the

Veda, there will be no contradiction in regard to its authority. But since in a total

dissolution all such connection is lost, and some intimation (of what had existed before)

must be given by some person at the new creation, the Veda will be dependent on

the understanding of such person, and consequently its unauthoritativeness, as

well as the non-eternity of the dependent object, owing to the extinction of the in-

structor on whom it depended, will result. But even in a great dissolution an absolute

annihilation is unproved, according to the doctrine that, effects exist in, their causes.

And so, as words, the objects which they denote, and the connection between both,

(all of which things previously existed), are manifested at the new creation as re-

miniscences of a previous exis'tence, they are not non-eternal. As the objects thus

manifested have the same na.nes and forms as in the previous Kalpa, there is no

necessity for any intimation (of what Lad existed before) being given by any person.

For such an intimation would, indeed, be required in a dissimilar creation, but not

in one which is similar
f

It ,js thus that the commentator removes the objection in

the words ' a reply to this is given,' etc."



J
/

APPENDIX. 305

sleep (of one person) the practice of others continues uninterruptedly,

and* even the person who has been in a deep sleep can ascertain the

action which took place in his former waking state.
*

But this is i>i-

applicabl* to a great 3isso]ution, because then there is an absolute

^
annihilation of all

practice^
and because the practice which prevailed in

another Kalpa,* like that of another birth, cannot he ascertained. This

objection, however, does not hold
;
for although all practice is annihi-

lated by a great dissolution, still it is, proved that through the favour

of the supreme Lord,
1 the lords Hiranyagavbha (Brahma), etc., can

ascertain the practice of the preceding Kalpa. Although ordinary

creatures are not observed to
?
evince the power of discovering the

practice of a former tyyth, the limitation which is true of them will

not attach to ^he great lords in question. For just as in the series of

beings commencing with men, and ending with posts, although all the

creatures included in it without distinction possess the attribute of life,

yet, as we descend the scale, the obstructions to knowledge and to power
are perceived to go on gradually increasing ;

so too, in the series be-

ginning with men and culminating in Hiranyagarbha, there is an ever

greater and^greater manifestation of knowledge and of power, etc.
;
and

thus the transcendent faculties which are declared in texts of the S'ruti

and Smriti to belong to the beingswho again and again come into existence

at the beginning of the successive Kalpas cannot be denied to be real.

And consequently it is established that the lords Hiranyagarbha and

others who during the past Kalpa had manifested distinguished know-

ledge and powers of action, and who again came into existence at the

beginning of the present Kalpa, and enjoyed the favour of the supreme

Lord, were able, like a person who has been asleep and awakes again,

to ascertain the practice of tiie previous Kalpa. And accordingly

the S'ruti says :
'

Seeking final liberation, I take refuge with that

God, shining by the light of his own intellect,.who in the beginning

creates Brahma and reveals to him the Vedas' (S'vetasv. Upan. vi. 18).

And S'aunaka and other^record in-their Smritis that the hymns in Ihe

ten Mandalas of the Eig-veda were seen by Madhuchhandas and other

rishis. In the same way the Kandarshis, etc*., of each of the Vedas

are specified in the Smritis. The S'ruti, too, in the passage commenc-

ing
'

Any priest who in sacrificing for another person, or^i teaching a

pupil, employs a text of which he does not know,the rjshi, metre, deity,

20



306 APPENDIX.

and proper application, is turned into a post, or falls into a pit,' and end-

ing, 'Wherefore let him ascertain all these points regarding every text;
'

-Declares that a knowledge of the rishi by whom it was seen should

precede the ceremonial use of every text.fr Further, righteousness is

prescribed and unrighteousness is forbidden, with a view to promote the

happiness and obviat'6 the misery of living beings : and love and dislike

have for their objects nothing but the happiness and^misery which are

perceptible by sense or are scripturally revealed. 'Consequently each

succeeding creation which is effected, forming,
'

as it does, the,recom-

pense of righteousness and unrighteousness, is constituted perfectly

similar to each of those which preceded^ it. And the Smriti, too, de-

clares :
' These creatures, as they are reproduced time after time, per-

form, respectively, the very same actions as they had performed in the

previous creation. 10
They so act under the influence of (their previous

tendencies) whether noxious or innoxious, mild or cruel, righteous or

unrighteous, to truth or to falsehood; and it is from this cause that

they are disposed to one or another course of conduct.' Besides, even

when this world is destroyed, a residuum of its force (saldi] continues,

and it is reproduced only because it has this force for its basis : for

any other supposition would involve the difficulty of the world having

no cause. And as we cannot conceive that there are many forms of

force (saJcti\ we must believe that, as the relations between the senses

and their objects are invariable, so too, in a world which had no com-

mencement, the successions of earths and other worlds, and of different

classes of living beings distinguished as gods, animals, and men, (al-

though separated from each other in the period of their production,) as

well as the ordinations of castes, orders, duties, and recompences are

invariable. For we cannot imagine that such conditions as the re-

9 The object of these remarks of S'ankara regarding the rishis is thus explained

by Govinda Ananda : Kincfya mantranam rishy-adi-jnanavasyaJcatva-jnapika srutir

mantra-drig-rish~inamjnanalisayamdarsayati ity aha
|

. . . . tatha chajnanadhikaih

kalpfintaritam vedam smritva vyavaharasya pravarttitatiiid vedasyaanaditvamanape-
kshatvam cha aviruddham iti bhavah

\

"In the'e words 'S'ankara intimates that the

S'ruti which declares the necessity of knowing the rishis, etc., thereby manifests

the transcendent knowledge o'i the rishis who saw the mantras And so from

the fact that these rishis, distinguished by eminent knowledge, recollected the Veda
which had existed in a different Kalpa, and [again] gave currency to the [ancient]

practice [of its .-ecepts], it is shewn that the eternity and independence of the Veda
is not in contradiction [to any fact] such is the purport."

10 See the First Volume of this work, p. 60. ^
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between the senses and their objects, etc., should vary in every

creation, in such a way, for example, as t*hat there shpuld exist objects

Ibr a sixth sense. Hence, as all Kalpas exist under the same conditions,

and as the lords (Hiranyagar*bha, etc.) are able to ascertain the conditions

which existed in another *Kalpa, varieties (of beings) having the same

name and form are produced in ever^creation;
and in consequence of this

sameness of namerand form, even though a revolution of the world in the

form of. a great creatfbn and a great dissolution is admitted, no contra-

dictionarises affecting the authority of the words of the Veda, etc. Both

S'ruti and Smriti shew us this sameness of name and fcmn. Here such

(

texts of the S'ruti as these ma/ be adduced :

' The creator formed as be-

fore the sun and mootf, 'tne sky and the earth, the air and the heaven.'

This means tnat in this Kalpa the supreme Lord fashioned the sun, the

moon, and the rest of the world in the same way as they had been

fashioned in the former Kfipa.' Again : Agni desired,
'

May I be the

food-eater of the gods." He offered to Agni [as the deity presiding over]

the Krittikas 11

(the Pleiades) a cake in eight platters/ In this passage

the S'ruti shews that the two Agnis, he who in the ceremony of sacri-

fice to the*constellation offered the oblation, and he to whom it was

offered, had the same name and form. And such Smritis, too, as the

following should be examined :
' The Unborn Being gives to those born

at the end of the night (i.e. of the dissolution 12

)tthe names of the rishis

and their intuitions into the Yedas. 13 Just as on the recurrence of each

of the seasons of the year its various characteristics are perceived to be

the very same (as they had been before), so too are the things produced

at the beginning of the yugas ;

u and the past gods presiding over dif-

ferent objects resemble those who exist at present, and the present

(resemble the) past in their names and forms.'
>:

I shall quote a part of S'ankara's remarks on the Brahma Sutra,

ii. 1, 36, referred to in the earlier part of the preceding quotation, in

which the eternity of the world is affirmed :

? ,
II

Erittika-naltshattrabhimani-devaya Agnaye Govinda Ananda.
12

S'arvaryy-ante pralayante Govinda Ananfla.
*

_
ls The sense of the last words, which I translate literally, is not very clear. Govinda

Ananda says that in the word vedeshu the locative case denotes the object (vedeshv iti

vishaya-saptamT). Compare the passages quoted above in p. 16 fi$*n the Vishnu P.

and TM. Bh. which partially correspond with this verse.

,
"

Already quoted from the Vishuu P. in the First Volume 'of this work, p60.
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ii. 1, 36. "
Upapadyate cha upalalhyate cha"

\

"
upapadyate chy.

"

samsarasya anddityam \
ddim^ttve hi samsdrasya alcasm'dd udbhuter muk-

tbsidm api punah samsdrodlhuti-prasangah \ akritdbhydgama-prasangqs

cha sukha-duhkhddi-vaishamyasya nirnimitt^tvdt
\

na cha Isvaro vaisha-

mya-hetur iiy uktam
\

na cha avidyd kevald jvaishamyasya kdranam eka- .

rupatvdt \ rdgddi-kleta-vdsandkshipfai-lcarmdpekshd tv avidyd vaishamya-

karl sydt \

na cha karma antarena sarlram sambhavaii na cha sariram

antarena karma sambhavati iti itaretardsraya-doshi-pfasangah \

andditve

tu vljdnkura-nydyena uqoapatter na kaschid dosho bhavati
\

" ' It is agreeable to reason, and it is ascertained.' The eternity of

the world is agreeable to reason. For ^n the supposition that it had

a beginning, as it came into existence withoat a cause, the difficulty

would arise (1) that those who had obtained liberation from mundane

existence might become again involved in it
;

15 and (2) that men would

enjoy or suifer the recompense of what they had never done, as the

inequalities occasioned by happiness and misery, etc., would be cause-

less. But God is not the cause of this inequality, as we have said

(see the comment on Sutra ii. 1, 34). Nor can ignorance alone be its

cause, since ignorance is uniform (whilst conditions are varied). But

ignorance, when connected with works induced by the surviving me-

mory of desire and other sources of disquiet, may be the cause of in-

equality. Further, qorporeal existence does not originate without

works, nor works without bodily existence : so that (this hypothesis

of the world having had a beginning) involves the fallacy of making

each of two things depend upon the other. But on the supposition

that the world had no beginning, there is no difficulty, as the two

things in question may be conceived to have succeeded each other like

seed and sprout from all eternity." (See Ballantyne's Aphorisms of

the Sankhya, Book i. pp. 60 and 126.)

Page 111, line 2 from the foot ; and Page 113, line 11.

In the first edition, p. 78, I had \,ranolated
r

the word sa/nayddhyu-

shite
" in the morning twilight." When revising the translation for

the new edition I became uncertain about the sense, and did not advert
<j i

15 i.e. as Profytor Cowell suggests, if there is no cause for the production of the

world, it comes into existence at hap-hazard, and by some chance the liberated raay

be bornragain as well a? the vnliberated.
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to the fact that the term is explained in Professor Wilson's Dictionary

as denoting
"

a* time at which neither^ stars nor sun are visible.''

Professor Cowell has since pointed out that the wor*d occurs in tj^e

second of the following*verces of Manu, where a rule is given for the

.interpretation of the Veda in cases such as that referred to by the com-

mentator on tbe Nyaya Sutras: ii. 14 : S'ruti-dvvidhani tu yattra sydt

tattra dharmdv ulhau smritau*\ ubhab api hi tau dharmau samyag uktau

manuhibhih
\

15. U<L\ie 'nudite chaiva
t samayddhyushite tathd

\

sarvathd

varttate yajnah itiyam^vaidikl srutih
\

" 14. In cases where there is a

twofold Vedic prescription, both the
1

rites are declared in the Smriti to

be binding ;
since they havebe,e,n distinctly pronounced by sages to be of

'equal authority. 15. Tha Vedic rule is that sacrifice may be performed

in all the thre
(
e ways ['indicated in a particular text], viz. when the sun

has risen, when it has not risen, and when neither stars nor sun appear,

i.e. in the morning twilight." Kulluka says : Surya-naJcshatra-varji-

tah Icdlah samayddhyushita-sabdena uchyate \

" a time devoid of sun and

stars is denoted by the word samayddhyushita.

Page 142, lines 14 and 16.

The firstf of these quotations is from the Brihad Aranyaka TJpanishad,

i. 4, 10; and the second from the Chhandogya Upanishad, viii. 7, 2.

Page 149, line 6.
'

For saldudlkshiter read sabddd ikshiter.

Page 154, note 140.

Professor Cowell observes on the close of this note that the Sankhya

opponent maintains that the metaphor is in every case a real one.

Page 157, line 18.

Professor Cowell remarks that the meaning of the phrase salda-pra-

mdnake 'rthe is not correctly rendered by the translation here given, viz.

" where the (proper sense) is established by the words." The author

is laying dwn the genaral rule that in cases where there is nothing in

the purport of any passage in which a particular word occurs to lead

the reader to suppose that it is figuratively used, and where conse-

quently the word itself is the only index Jo the sense, it must be

understood in its primary signification. 'The proper rending, therefore,

is :
" "Where the sense can only be determined by the woiM itself."* ,' i
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Page 160, line 18.

For punar-utppttir read punar-anutpcttir.
^

Page 181, fo'wes 7 and II fgom the foot.

I learn from Professors Cowell and Goldstiicker that vimatd smritih

should be rendered jnot "the variously understood Smuti " but "the

Smriti which is here the subject of dispute."

Page 183, note 160, line l.~
"

With R.V. i. 179, 2, cdmpare R.V. vii. 76, 4, quoted in p. 2 15.

Page 201, line 21.

The commentator thus explains this verse of the Yishnu Purana

(I am indebted to Dr. Hall for a collation of the best MSS. in the

India Office Library): Ete cha dvesJiopasama-prakdrdh madhyamddhi-
kdrindm eva uktdh na tu uttamddhikdrindm ity aha "ete"

\

" bhinna-

drisd" Iheda-drishtyd \

" bhinna-drisdm "
iii vd pdthah \

tattra IJiinna-

darsane "
alhyupagamam

"
angllcdram kritvd dveshopasamopdya-lheddh

Icathitdh
\

uktdndm updydndm paramdrtha-sankshepo mama mattah sruya-

tdm
|

"In the words 'these notions,' etc.' he tells us that the methods

of
repressing hatred which have been hitherto declared are those which

are followed by the persons who have attained only to the secondary, not

to the highest, stage of knowledge. Bhinna-drisd is the same as Iheda-

drishtyd,
l with *a vie'vr which distinguishes [the Deity from them-

selves],' or the reading is Ihinna-drisdm, 'of persons who look [on

Him] as distinct.' '

Accepting
'

(abJiyupagamam kritvd\ i.e. admitting,

this opinion regarding a distinctness, 'I (the speaker in the V.P.) have

declared these methods of repressing hatred. Now hear from me a

summary
'

of the highest truth in regard to these methods."

Page 225, line 21.

There is a verse in ,the Yajasaneyi Samhita, xiii. 45, in which also

Agni is connected with the creation : To Agnir Agner adhi ajdyata

sokdt prithivydh uta vd divas pari J yeria ^ajdh^isvakarmd^'ajdna tarn

Agne hedah pari te vrinaktu
\ "Agni, may thy wrath avoid that Agni

who sprang from Agni, from the flame of the earth or from that of the

sky, by whom Yisvakarman generated living creatures." This verse is

quoted and afo: its fashion explained in the S'atapatha Brahmana, jVii.

5, 2, 2^1
: Atha dakqhinafo^jam \

" Yo Agnir Agner adhi ajdyata
"

ity
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i

Agnir vai esha
\ Agner adhyajdyata \

" sokdt prithivydh uta vd divas

pcfiri
"

iti yad vzi Prajdpateh sokdd ajdyafa tad divas cha prithivyai cha

sokdd ajdyata \

"Yena prajdh Visvakarmd jajdna" iti vug vai ajo vdcho

vai prajyh VisvakarmCj Jaffna ityddi \

" Then [he places] a goat (ofa)

on the southern side, (saying) :
' That Agni who sprang from Agni :

this goat is .Agni and sprang from Agni.
' From the flame of the earth

or from that of the sky :
'

jthat' wViich sprang from the flame of Pra-

japati sprang from, the flame of the earth and of the sky.
'

By whom
Visvak'arman generated living creatures :

' The goat, [or the Unborn],
is Vach (Speech) : VisVakarman generated living creatures from Vach,"

etc. Compare R.V. i. 67, 5, quoted above in p. 275.
'

;.

%

Page 235, line 9.

Add after this the following texts, in which the verbs taksh and jan

are applied to the composition of the hymns :

E.V. i. 67, 4. Vindantfam attra naro dhiyam-dhdh hridd yat tashtdn

mantrdn asamsan
\

" Meditative men find him (Agni) here, when they

have uttered hymns of praise fashioned by the heart."

i. 109, 1. Vi hy akhyam manasd vasyah ichhann Indrdgrii jndsah uta

vd sajdtdn \ ndnyd yuvat pramatir asti mahyam sa vdm dhiyam vdja-

yanfim ataksham
\

2. Asravam he Ihuri-ddvattard vdm vijdmatur uta vd

sydldt \

atha somasya prayatl yuvabhydm Indrdgrii stomam janaydmi

navyam \

"1. Seeking that which is desirable, I beheld [in you], o

Indra and Agni, relations or kinsmen. I have no other counsellor

than you, I who have fabricated for you a hymn supplicating food.

2. For I have heard that you are more bountiful than an ineligible

son-in-law (who has to purchase his bride), or than a bride's brother :

so now, while presenting a libation of Soma, I generate for you a new

hymn."

Page 253, line 15.

Insert after this the following verse': R.Y. x. 66, 5. Sarasvdn dhilhir

Varuno dhrita-vrata\ Pushd V\shnur mahimd Vdyur Asvind
\

brahma-
*

.-^

krito amritdh visva-vedasah sarma no yaifrsanttrivarutham amhasah
\

''

May Sarasvat with thoughts, may "VarunaVhose laws are fixed, may

Pushan, Vishnu the mighty, Vayu, the Aswns, may these makers of

prayers, immortal, possessing all resources, afford us xtriple-cased pro-

tection from calamity." >
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Supplementary Note on Kdlatyaydpadishta. See pag3 84, note 89,

f and page 290.

I am indebted to Professor Goldstiicker ibr tne following additional

remarks on this expression :

The Tarkasangrahti, quoted by Professor Cowell in h"is interesting

note which you kindly communicated to nte, differs materially from the

Bhashaparichchheda in its interpretation of the fallacy called by them

Iddha ; and I might add 'that the Tarkasangraha-dipikaprakasac offers

even a third explanation of the same Vaiseshika term. But I do not

think that the Iddha of the Vaiseshikas
:
s the same as the kdlatlta of

the Naiyayikas. For when we find that the* Ehashaparichchheda in

its enumeration at v. 70 applies to the fifth hetvdbhdsa the epithet

Icdldtyayopadishta (probably the same as the kdldtyaydpadishta of the

iNyaya-sutra i. 50) yet in its explanation, of v. 77 does not call it

Mldtlta, as the Nyaya does, but Iddha, such a variation in terms

seems pointed ;
and when we find moreover that its interpretation of

bddha differs from Vatsyayana's interpretation of Mldtlta, there seems

to be a still greater probability that the Nyaya and Vaiseshika disagree

on the question of the fifth hetvdlhdsa.

For that there is no real difference between the Nyayabhashya and

the Nyayavritti is still my opinion. Both commentaries, I hold, agree

in stating that the fallacy Mldtlta arises when a reason assigned ex-

ceeds its proper sphere (sddhanakdla], and neither, I think, can have

taken kdla in its literal sense of " time." This might have been the

case if, as Professor Cowell seems to suggest, "plausibility" of an

argument were the subject of the Sutra; but as, in my opinion, the

hetu is always intended to be a valid and good hetu, I do not see how
such a hetu can become a bad one simply by being advanced too late.

It would, however, become bad by being applied to a time, i.e. to a

case to which it properly does not belong.

Tne circumstance that the Vr-ttr and Bhasaaparichchheda are

probably works of the same author, does not invalidate my opinion ; it

would seem on the contrary to confirm it, since the object of both these

works is a different one : the former being intended as an exposition of

the Nyaya, and the latter as one of the Vaiseshika.
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Abhipratarin, 297

Abhyupagama-vada, 201

Accentuation, 31

Acharyya, 92

Achyuta, 14, 45

Aditi, 225, 252, 258

A'dityas, 102, 234

Adhararani, 47

Adhokshaja, 43, 47

Adhvaryu, 5, 53, 54 f.

Adhvaryava (Yajur) Veda,
212

Adrishta, 132, 135

JEther, whether eternal or

not, 70, 106, 164

Agastya, 247

Agni, 5f., 46 f., 219 and

passim
Agni a source of inspira-

tion, 258 f.

Agni Savitra, 17

Agnishtoma, 11

Ahankara, 195
Aila (Pururavas), 47

Aitareya Brahmana, 5, 225

Aitareya TJpanishad. i. 1.

65

Aja, 166

Akshapada (Gotama), 199

Akshara, 164

Alcinous, 269

Ananda Giri, 117

Anga, 53

Angis, 31

Angiras, 31, 34, 219 f.

Angirases, 246

AnukramanT, 85, 275

Anushtubh, 11, 278

Anuvyakhyanas, 205

Apah (voters), 8

Ajpantaratamas, 40
'

Apastamba, 62, 179

Apolb, 267, 270

Apsaras, 247

Apia, 114
ff., 124, 128

Aptofyaman, 11

Aranyakas, 1, 26

superior to rest of

Veda, 31

Argives, 270

Arka, 224

Arthavadas, 64

Aryaman, 266

As'maka, 53

Asridh, 225

Astronomy, 31

Asura, the, 258

Asuras, 49

Asuri, 192

As'valayana, 179

As'valayana' s Grihya Su-
tras, 288

As'vattha, 46

As'vins, 228, 236

Atiratra, 11

Atharvai?, priest, 55

Atharvan, sage, 31, 220,
259, 284

Atharvan (the Veda), 11

Atharvangirases, 3, 9, 21,
42, 205

^Atharva^Pareishta, 54 f.

Atharvanas, 54

Atharva-veda, quote^
ii. 1, 2, 260

iv,35, 6,- 4
vii. 54, 1

x. 7, 14, 20, 3

Atharva-jyeda continued

x. 7, 43, 44, 279
xi. 7, 24, 287
xiii. 4, 38, 4

xix. 54, 3, 4

59, 1, 2, 260

Athene, 272

Atri, 34, 220, 276

Atris, 243

Auddalaki, 77

Aufrecht, Prof., Cat. of

Bodl.Sansk.MSS.,27f.,
30, 39

aid from him ac-

knowledged, 9, 15, 20,

64, 219, 221, 287 f.

Aupamanyava, 213

Avyakta, 161, 173

Ayasya, 240

4yatayama, 51

Ayu, 222, 225

Ayur-veda, 114
f.,

116 f.,

132, 135

B

Babara Pravahini, 77 ff.

Bacchus, 264

Badarayana, 64, 69, 141,
and passim

controverts opin-
ions of Jaimini, 141 ff.

of the Sankhyas,
150 ff.

Bidari, 145

Bahvrichas, 54

Ballantyne's Aphorisms of

the Mimansa, 70 ff.

Aphorisms of the

Nyaya,^|0ff., 201
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Ballantyne's Aphorisms of

the Sankhya, 133, 168

Aphorisms of the

Vedanta, 107

Aphorisms of the

Yoga, 201, 289

Christianity con-

trasted with Hindu Phi-

losophy, 104, 214

Mahabhashya, 104
Siddhanta-mukta-

vali, 133

Synopsis of

Science, 203

Banerjea, Rev. Prof. K.M.,
12

his Dialogues on
Hindu Philosophy, 31,
93 f., 115, 118, 133

Bauddhas, 181

Baudhayana, 179

Benfey, Prof., his Sama-

veda, 103, 221,231,238,
266

Bhadrasena, 156, 170

Bhaga, 225

Bhagavad-glta, quoted
ii. 42ff., 37
i. 32, 300
iv. 15, 97

referred to, 193

Bhagavata Purana, equal
to the Veda, 30

why composed, 42

quoted r

i. 3, 10, 192

4, 14
ff.,

41

7, 6 ff. -42
ii. 8, 28, 30

iii. 12, 34,and37ff. 11

39, 207
iv. ?9, 42 ff., 34

ix. 8, 12 f., 192
ix. 14, 43 ff., 46
xii. 6, 37 ff., 43

Bhagavatas, doctrine of

the, 177

Bhakta, or figurative sense1

of words, 108

Bhakti Sutras, 177

Bharadvaja, 17, 31

Bharadvajas, 221

Bharatas, 276

Bharati, 255, 257

Bhargava, 55

Bhasha-parichcheda, 133,

150, 290 <J?

Bhoja-raja, 201

Bhuh, 5, 7, 14, 104

Bhuvah, 5, 7, 14, 104

Bhrigu, 34, 219
'

Bhrigus, 233, 237

Bird, the, 258

Blackie, on the Theology
of Homer, 272

Boehtlingkand Roth, Sans-
krit Dictionary, 20, 15.

,

201, 236, 240 f., "263

Brahma, 8, 21, 24, 33, 43,
and passim

"Brahma, 3, 10, 12 f., 28,

31, 34, 4, and passim
Brahma composed of the

Rig-veda, 27 &

Brahma-kanda, 60

Brahma-mimansa, its olf-

ject, 139 (see Vedgnta)
Brahman (prayer) 224

Brahmanaspati, 234, 249,
260 f.

Brahmarata, 50, 52 fc

Brahma Sutras, 69, 93,
and passim

Brahma-vadis, 195

Brahma-veda, 55

Brahma-vaivartta-purana,
i. 48, quoted, 30

corrector of Veda,
30

Brihad Aranyaka TJpani-

shad, quoted
i. 2, 4, 104

2, 5, 9

4, 10, 142

5, 5, 9

ii. 2, 3, 166

4, 10, 8, 204
iii. 8, 11, 164

iv. 1, 2, 208

3, 22, 33

v. 8, 254 c

Brihaspati, 221, 2~56, 260

Brihati, 15, 278

Buddha, 202
ButM (Bp.), his sermons

on the love of God, 107

Calchas, 271

Caste, originally frit one,

47 f..

Chaitra, 92

Chaitraratha and Chaitra -

ratjhi, 297

Chandala, 34, 178

Chhandoga Brahmana,103
Charana, 53

Charanavyuht, 56

Charakas, 52 ff.

Charakacharyya, 53

CharakCdhvaryus, 51

Charvakas, 202

Chhandas, 206

i Cbhandogas, 54 .

Chhandogya B.-ahmana,
181

Chhandogya Upanishad,
quoted

iv. 1, 3, 294

2, 2, 293

3, 5, 296-
17, 1- 5

vi. 2, 1, 3 f., 151, 154
-

3, 2, 155

4, 1, 167
-

8, 6f., 155, 176
-

14, 6, 156
-

16, 2, 157
vii. 1,1-5, 32,143,207.

298

25, 2, 178
viii. 7, 2, 142

15, 1, 284

Colebrooke, Miscellaneous

Essays, 6, 57, 74, and

passim

Commentary, 31

Commentators on the Ve-

da, their proofs of its

authority, 57 ff.

Cowell, Prof. E. B., his

translation of the Kusu-

manjali, 128
his aid acknow-

ledged, 201, 290 f., 308

D

Dadhyanch, 220

Daityas, 201

Daksha, 34, 225

Danti, 264

Dasagva, 246

Demodocus, 269 f.

Dharma, 300

Dhi, 224

Dhishana, 202

Dhishana, 255
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Dhiti, 224

Dhrtiva, 20 ,

Dionysus, 264
Dissolution of the Uni-

'

verse, 96, 303

Dushkrita,'$3

Dvaipayana, see Krishna

'Dvapara age, 37, 41, 45,
48 f.

Dyaus, 246, 266
,

E >
,

Egyptians, 183 f.

EkantinS, 289

Ekavifhs'a, 11.

Empedocles, 273

Epimenides, 273

'Euripides, 264 f.

F '

Freedom of Speculation in

India in early times, 57

G

Gatha, 23

Ganambika, 264

Gandharva, 258, 260 f.

Gandharvas, 46 ff.

Ganes'a, 264

Gargl, 164

Gaudapada, 265

Gauua, or figurative sense
of words, 108

Gauri, 264

Gaya, 244

Gayatra, 11, 276

Gayatrl, 7, 11, 13f., 263
varieties of, 263

;
mother of the Ve-

das, 12

Giris'a, 34

Gir, 224

Gods, capable of acquiring
divine knowledge, 99.

141

Goldstiicker, Prof., his

Dictionary referred to,

201

Manava-kalpa-su-
tra quoted, 95 ff.

his aid acknow-

ledged, 84, 93, 97, 295,
303, etc.

Gotama, author of Nyaya
Sutras, 111, 113

Gotama, rishi, 235
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Kapi, 297

Kapila, 37, and passim
how treated by

S'ankara, 184ff.
*

Ka-pinjala, 241

Karmakanda, 64

Karma-mlmansa, see Pur-
va-mlmansa

Karmasiddhi, 264

Karttikeya, 264

Kas"yapa, 285
Katha (sage), 77, 83, 91,

132

Kathas, 96

Katha Upanishad quoted,'

i. 3, 3, and 10162
3, 11, 161

ii. 23, 36

iii. 3, 10f., 158ff.

Kathaka, 76 f., 79,83,91,
132

Katyayana, 179

Katyayana's S'rauta Su-

tras, 47

Kaurma-purana, 200

Kausika, 249"
Kaushitaki Br., 5, 304

Kaushitakins, 56

Kauthuma, 76 f., 83

Kavi, 218

Kes'ava, 28

Kikatas, 79, 215

Kohler, Prophetismus der

Hebrceer, 173 f.

Kratu, 34

Kri, (to make), 232

Krishna, 29, 42, 286
Krishna Dvaipayana, 38 f.

Krita-yuga, 37, 40, 47 ff.

Krittikas, 307
Kulluka on Manu, 6, 14,

23, 26, 180

Kumarila, 95

Kumvya, 23

Kus'ikas, 233, 247

Kusumanjali quoted,128fF.

Kusurubinda, 77

Kuthumi, 77, 83

Kutsa, 213

Lassen, In. Ant., 38

Laukayatikas, 199

Linga-purana, 263

Lokayata, 95 ^
Lomaharshana, e

M

Madhava, author of Nya-
ya-mala-vistara, 82

author of the'3ar-

va-dars'ana-sangraha,86
author of the Ye-

dartha-prakasa, onT.S.,

quoted, 6jfj
ff.

(^

Madhuchhandas, 30\5

Madhuvidya, 141, 286

Madhusiiuana Sarasvati,
t 194

Madras, 81 ,

Mahabharata, origin of

the name, 29

is a Veda Velating
to Krishna, 29

equal to the Veda,
29

composed by Na-

rayana, 39

why compose^ 42

quoted

Adi-parvan
258, 31

261, 264 f., 29

645, 29

2298, 29

2314, 29

2417, 38

4236, 38

Vana-parvan
13432, 12

Udyoga-parvan
1537, 288

Bhlshma-parvan
3019, 14

S'anti-parvan

7660, 85, 101

8505, 49

8533 ff., 16, 69

12920, 14
f

13088 ff., 48 .

13432, 12

12551, 289

13678, 40

Svargarohanika-parvan
200 ff., 29'

Mahabhashya, 95

MahasVUa S'aunaka, 31
!ftlahasena (Karttikeya),
< 264 <".

Mahat, 754, 172f.

Mahesvara, 16

Mahidhara on the Vaj.
San-, quoted, 39

Maitreya, 37

Maitrl Upanishad
vi. 22, -176

MalatI Madhal.'a, 90
Mana (Agastya), 247

Manas, 233
Manava10 dharma - Bastra

quoted
, * i. 21 ff., 6

f 85 f., 48
ii. 10 ff., '24

76ff.,-,7
97, 25

166 f., 288

iv. 123 f.,
25

vi. 82 ff.,
24

xi. 243, 85

iii. 91, 190

94 ff., 23

106, 24, 181

Mandhatri, 229

Manava-kalpa-sutra, 95

Manisha, 224

Manman, 224

Mantras, 1, 33, 62 ff., 115,

224

magical power
ascribed to, 275 ff.

Manu, 181 f., 190, 220,

285

Manvantaras, 38

Marichi, 34

Markandeya Purana, 102,

lff.,"quoted, 11

Maruts, 102, 226, 263

Mati, 224

Matsya Purana, iii. 2ff.

quoted, 28

Mauda, 55

Maya, 164, 195, 202

Medhatithi, 6

Mcdhavi, 218

Meru, 50, 52

Mitra, 225, 227

Mimansa, see Purva-mi-

mansa, 28

Mlraansakas, their alleged

atheism, 94 f.

"

Mlmansa-varttika, 95

Minerva, 273
Moksha-dharma quoted,

199f.

Mudakas, 96

Mukhya, or proper senes

of words, 107
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Miiller, M., Profr. aid re-

ived from 237
,
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Ribhus, 237, 261
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Ri'j-veda continued
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Roer, Dr. E., his transla-

tions and introductions

to the Upanishads, 36,

185, 193, 254, 291
^ his Bhasha-pari-
chheda, 133

his German trans-

lation of the Vais'eshika

aphorisms, 118, 120
,

his remarks on the

doctrine of the Upani-
shads, 173

his remarks on the

Sankhya, 193

Romaharshana, 39

Roth, Illustration.^ of Ni-

rukta, 47, 230, 246 f.

Rudra, 64, 234

composed of the

Sama-veda, 27

Rudras, 102. 234

S

S'abara, Svamin, 70, 80

Sacrifices, the five great, 20

Sacrifice eternal, 6

Sadasaspati, 258

Sadhyas, 6, 12

Sagara, sons of, 190, 192

S'akhas of the Veda, 37,

42, 56

S'akti, 164, 173, 306

Sama-rathantara, 11

Sama-veda, impurity of its

sound, 26 f.

i. 299 quoted, 252

Saman, 224
Saman-verses, 11

S'ami wood, 46

Samidhenis, 213

S'amsa, 224

Samvarga-vidya, 295 S.

Sanaka, 34

Sanatkumara, 32 f.

S'andilya, an ancient sage,
178

. author of the

Bhakti Sutras quoted,
177'f.

S'ankara Acharya's com-,

mentary on the Brahma
Sutras quoted, 62, 98ff.,

106, 108, 140 S., 177,

182, 185 ff., 203, 289,
29 Iff.

,

S'ankara Acharya's com.
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S'oretas'vatara Upanishad
quoted
iv. 5, 165

, 10, 164

v. 2, I?*, 188 ff., 283
vi. 6, 176

, 11, 171

18, 304
-

21, 284
'

S'yavas'va, 222

Taittirlyas, 61

Taittirlya Aranyaka, vii.

8, 22

Taittirlya Brahmana [?],'

275

quoted
ii. 3, 10, 1, 8

4, 2, 6, 278
8, 8, 5, 10, 234

iii. 3, 9,1, 10

10, 11, 3, 16

12, 9, 1, 15

Taittirlya Samhita quoted,
i. 2, 1, 1, 69 f.

ii. 5, 8, 3,-212
vii. 3, 1, 4, 17

Taittirlya Upanishad, 65
comm. on, 191

Tamas, 12, 32, 150, 202

Tamasa works, 202

Tapas, 250

Tarka-sangraha, 127, 133,
150

Taksh (to fabricate), 232,
235

Telemachus, 273

Thamyris, 269
Thirlwall, Bp.,his history

of Greece, 274

TikshnaS'ringa, 264

Time,~4

Tiras'chI, 238

Tittiri, 77, 83

Treta-yuga, 3"% 45, 47

Triple science, 8

Trisarvi, 53

Trishtubh, 278

Trita, 212

Tritsus, 277

Trivrit, 11

Tvashjri, 252

u
*

Udayana Acharyya, 128

Uddllaka Aruni, 286
'

Uktla, 224, 278

Ukthya, 11

TJ^sses, 270
Unborn Female, 165, 171
Inborn Mille^ 165

<Upabnrit, 20

Upanishads, 1, 2. 138, and

passim
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Vedas dug from the mind-

ocean, 10



Vishnu, composed of the

feda, 18, 127 -

Vishnu Purana quoted
i. 2, 13," 4

5, 48 ff., 10

5, -58, 16

17, 54, 201
ii. 11, 5ff., 26
iii. 2, 12, 49

2, 18 ff., 37

3, 4 ff., 37 -
>

3, 19ff., 1S\ ,

4, Iff., 38

o, 2 ff., 49

6, 22 f., 18

18, 22, 128

iv. 6, 47
- Vis vamitra, 247 f., 276,
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Vis'vanatha Bhattachary-

ya, 108, 217

Vis'vavasu, 260

Visvedevas, 102

Vivasvat, 286

Viyukla, 126

INDEX.

Vrihaduktha, 234

Vrihat-sama, 11

Vrihaspati, heretical

'teacher, 202

Vrijiaspati, author of

smriti, 181

Vrish'a, 264

Vrittra, 228

iV'yaliritis,
44

Vyakhyanas, 205

Vyasa, 37, 77, 89

Webe^ Prof., Ind. Eit.,

,
53

Ind. Stud., 22,47,
53 ff., 193 f, 296, and

passim
-

Vaj. San. Spec.,
75

^fcitney, Prof., his opin-
ion referred to, 258
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Wilson, Prof. H. H., 2

translation of Vish-

nv,Purana, 11, 62, 193,
and passim ^

translation of Kig-
yeda, 2

Sankhyakarika, 44

Women unfit for the study
' of the Veda, 42, 68

Yajnadatta, 102

Yajna-paribhasha, 62

Yainavalkya, 50 ff.

Yajush, 224

Yajush-verses, 11

Yama (Agni ?), 247

Yama, 245, 250

Yaska, see Nirukta

Yoga aphorisms, 184, 201

Yogas, 137

Yogins, 126

Yukta, 126

THE END.

STEPHEN Al'STTN, PRINTER, HERTFORD.
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Atkinson. CHANGE OF AIR considered with regard to Atmospheric
Pressure and its Electric and Magnetic Concomitants, in the Treatment of Con-

sumption and Chronic Disease; with a General Commentary on the most Eligible
Localities for Invalids. By J. C. Atkinson, M.D. Crown 8vo. cloth, pp. viii.

and 142. 1867. 4*. 6d.

Atkinson and Martineau, LETTERS ON THE LAWS OF MAN'S NATTJKE
AND DEVELOPMENT. By Henry George Atkinson, F.G.S., and Harriet Martineau.

Post 8vo. cloth, pp. xii. and 390. 1851. 5s.

Alictores Sanscriti. Edited for the Sanskrit Text Society, under the

supervision of Theodor Goldstiicker, Vol. I., containing the Jaiminiya-Nyaya-
Mala-Vistara. Parts I. to V., large 4to. sewed, pp. 400. 1863. 10*. each.

Allgier. DIANE. A Drama in Verse. By Emile Augier. Edited
with English Notes and Notice on Augier. By Theodore Karcher, LL.B., of

the7 Royal Military Academy and the Uaiveisity of '^London. 12n/o. cloth, pp.
xiii. and 146. 1867.

(
2*. 6^.

Austin. A PRACTICAL ^RE/.TESE on the Preparation, Combination,
and Application of Calcareous ,Und Hydraulic Limes and Cements. To which is

added many useful Recipes lor various Scientific, Mercantile, and Domestic

Purposes. ByJames G. Austin, Architect. 12mo. cloth, pp. 192. 1862. 5*.
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A\fas I Hind

; or, A VOICE FROM THE GANGES. Being a Solution of
'

the true Source of Christianity. By an Indian Officer. Post 8vo. cloth, pp. xix.

^.nd 222. 1861. 5s.'

Baconi, Francisd, VERULAMIENSIS SERMJNES FIDELES, sive interiora

rerum, ad Latinam orationem emendatiorem revocavit philolcgus Latinus. 12mo.

cloth, pp. xxvi, and 272. 18?i. 3s. * .

Bader, THE NATURAL AND MORBID CHANGES OF THE HUMAN EYE,
and their Treatment. By,C. Bader, Ophthalmic.Assistant-Surgeon to Guy's
Hospital. Medium 8vo. cloth pp. viii. and 506. 1868. 16s.

* *

Bader, PLATES ILLUSTRATING lira NATURAL AND MORBID CHANGES
OF.THE HUMAN J^Y:^ By C. Bader, Ophthalmic Assistant-Surgeon to Guy's
Hospital. Six Ch\)nK>-Lithographic Plates, each containing the figures of six

Eyos, and foir; _bitnogn|)hed Plates with figures of Instruments. With an ex-

planfftory text of 32 pages. Medium 8vo. in a Portfolio. 21s.

% Price fo Text and Atlas taken together, 32s. t

*% V*"*

Baital .Pachisi (The) ;
OR T^ENTY-FIVE**??^'.^

" ^ A DEMON. A
New Edition of the Hiri^i text, with each word expressed in the Hindustani
character immediatelyunder the corresponding word in the NCigari ;

and with a

perfectly literal English interlinear translation, accompanied hy a free translation

in English at the foot of each
jpage,

and explanatory notes. By W. Burckhardt

Barker, M.H.A.S., Oriental interpreter and Professor of the Arabic, Turkish,

Persian, and Hindustani languages at Eton. Edited by E. B. Eastwick, F.R.S.,
Professor of Oriental languajbs, and Librarian in the East India College. 8vo.,

pp. viii. and 370. . .Cloth. 1855. 12s.

Baker, LIPIDHARA. A Murathi Primer, compiled expressly for the
use of accepted candidates for the Bombay Civil Service, by F. P. Baker

formerly Superintendent of Government Murathi and Canarese Schools in the

Bombay Presidency, and lithographed under his supervision. 8vo., pp. 60, sewed.
'1868. 5s.

Ballantyne. ELEMENTS OF HINDI AND BRAJ BHAKHA GRAMMAR,
Compiled for the use of the East India College at Haileybury. By James K.

Ballautyne. Second Edition. Crown 8vo., pp. 38. , Cloth. 1868. 5s.

Barlow, ERANCESCA DA RIMINI, HER LAMENT AND VINDICATION;
with, a brief notice of the Malatesti, e'l Mastin Vecchio, e'l miovo da Verrucchio.

By Henry Clark Barlow, M.D., Academico Correspondente de Quiritti di Roma
etc., etc. 8vo. sewed, pp. 52. 1859. Is. 6d.

Barlow, IL GRAN BIFIUTO, WHAT IT WAS, WHO MADE IT, AND now
FATAL TO DANTE ALLIGHIEUI. A dissertation on Verses 58 to 65 of the Third
Canto of the Inferno. By Hi C. Barlow, M.D., Author of " Francisca da

Kimini, her Lament and Vindication";
" Letteratura Dantesca," etc., etc., etc.

8vo. sewed, pp. 22. 1862. Is.

Barlow. IL CONTE UGOLINO E L'ARCivEsctfvo RUGGIERI, a Sketch
from the Pisan Chronicles. By H. C. Barlow, M.D. 8vo. sewed, pp. 24. 1862.

.
'

.

Barlow, THE YOUNG KING AND BERTBAND DE BORN. By H. C.

Barlow, M.D. 8vo. sewed, pp. 35. 1862.
^s. ,

Barnstorff. A KEY TO SHAKSPEARE'S ^OIJNETS. By D. Barnstorff.

Translated from the German by T. J. Graham. 8vo. cloth, np. 216. 1862. 6s.



8 < Publications of Trubner
fy Co.

Bartlett. DICTIONARY OF AMERICANISMS. A Glossary of Words a;Ad
Phrases colloquially used in the United States. Byo John Russell Bartlett.

Second Edition, considerably enlarged and improved. 1 vol. 8vo. cloth, pp. xxjyi.
and 524. 1860. 16s.

c . L

Barton. THE RA-ALITY, BUT NOT THE'DURATION OF FUTURE PUNISH-
MJXT, is REVEALED. An Appeal to Scripture^ By John Barton, M.A. 8vo.

sewed, pp. 40. 1866. Is. &d.

Beal. THE TRAVELS OF* THE BUDDHIST PI-LGRIM FAH HIAN, trans-'

lated from the Chinese
(

. with Xotes and Prolegomena. By S. Beal, a Chaplain
in II. M.'s Fleet, a member of the Roy^F.Asiatic Society, aud formerly of Trinity

College, Cambridge. Crown 8vo.
'

'

f -

,, ,

Beeston. THE TEMPORALITIES OF THE ESTABLISHE(). CHURCH ^s they
are and as they might be

;
collected from authentic Public RecoiVs. By William

Beeston. 8vo. sewed, prp: 36. 1850. rl.
,!/

.

*

Beigel. THE -k-Liy^: VTTON AND CONFESSION OF CERTAIN WITCHES
AT CHELMSFORD, ix THE COUXTY OF ESSEX, ON THE 26TH DAY OF JUE'Y, 15.5(3.

Communicated and Prefaced by Hermann Bsigel, '-Mi'D. Small 4to., pp. 49.

1864. 10s. 6d.

Bell, VISIBLE SPEECH. The Science of Universal Alphabetics ;

or, Self-Interpreting Physiological Letters, for ti-je Writing of all Languages in

One Alphabet. Illustrated by Tables, Diagrams,) nd Examples. By Alexander
Melville Bell, F.E.I. S., F.R.S.S.A., Professor of Vocal Physiology, Lecturer on
Elocution in University College, London

;
Author of "

Principles of Speech and
Cure of Stammering,

y "
Elocutionary Manual,"

" Standard Elociitionist."

"Emphasized Liturgy," "Reporter's Manual," etc., etc. Inaugural Edition.

4to. cloth, pp. 126. 1867. 15s.

Bell. ENGLISH VISIBLE SPEECH FOR THE MILLION, for communicat-

ing the Exact Pronunciation of the Language to Xative or Foreign Learners,
and for Teaching Children and illiterate Adults to Read in a few Days. By
Alexander -Melville Bell, F.E.I.S., F.R.S.S.A., Lecturer on Elocution in

University College, London. 4to. sewed, pp. 16. 1867. Is.

Bell. THE ENGLISH IN INDIA. Letters from Nagpore. Written
in 1857-8. By Captain Evans Bell. Post 8vo. cloth, pp. 202. 1859. 5s.

Bell. THE EMPIRE IN INDIA
;

Letters from Madras and other
Places. By Major Evans Bell. Crown 8vo. cloth, pp. vi. and 412. 1864.

8s. Qd.

" We commend the letters of Major Bell to every friend of In iia. He is not only an ardent
lover of justice in the abstract, but he has gone deeply into the questions which he discusses,
aud reasons on them with a force of argument quito irtfjsistible," Athenaeum,

Bell. REMARKS ON THE MYSORE BLUE BOOK, with a Eew Words
to Mr. R. D. Mangles. By Major Evans Bell. 8vo. sewed, pp. xi. and 74.

1866. 2s.

Bell. THE MYSORE REVERSION. By Major Evans Bell. Second
Edition. With Remarks 6n the Parliff-mentary'Papers' rad a few Words to Mr.
R. D. Mangles. 8vo. clrth, pp. xvi. and 292. London, 1866. 7*. Gel.

Bell. RETROSPECTS AND ^?E{."SPECTS OF INDIAN POLICY. By Major
Evans Bell, late of the Madsis (otaff Corps, author of " The Empire in India,'

'

" The Mysore Reversion," etc. Svo. rj>p. vi. and U44, cloth, 1868. 10s. 6d.
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. A DICTIONARY OF THE PUKKHTO OB PUKSHTO LANGUAGE,
in which the Word* are traced to their Sources in the Indian and Persian

t Languages. With^i Reversed Part, or English and Pukkhto. By Henry
"Walter Bellew^Assistant Surgeon, Bengal ^fniy. Small 4to., pp. 356. 1867.

42s. ,

-Bellew. A GRAMMAR OB^TEE PUKKHTO OR PUKSHTO LANGI^GE,
on a N$w and Improved. System, combining Brevity with practical Utility, and

including Exercises and Dialogues, intended to facilitate the Acquisition of

the Colloquial. By Heiirj* Walter Bellew, Assistant Surgeon, Bengal Army.
Small 4to., jp. 155. London, 1867. II. Is-

Bellows. ENGLISH OUTLINE VO!IBULARY for the use of Students of

the Chinese, JapSnedfe, and other Languages. Arranged by John Bellows. With
Notes on the WiT?mgof Chinese with E^oman Letters. By Professor Summers,
King**s ColleMBfBTOido% 1 vol. crown 8vo., pp. vi. and 368, cloth. 1867. 6s.

Bsllows. OUTLINE DICTIONARY SDR THE usft OF MISSIONARIES, Ex-
**JLOKBKS,*AND STUDENTS OF LANGUAGE. By Max Miillenxaf.A., Taylorian
Professor in the University of Oxford. With *f*.L ..;. .TT^^.ibn on the proper use

. of the ordinary English Alphabet in transcribing Foreign Languages. The

Vocabulary coinpiled^by John Bellows. Crown 8vo. limp morocco, pp. xxxi.
*

and 368. 1867. 7s. 6d.

Bellows. Tous LES VERPKS. Conjugations of all the Verbs in the
French and English Langupjfes. By John Bellows. Eevised by Professor Bel-

jame, B.A., LL.B. of the "University of Paris, and Official Interpreter to the

Imperial Court, and George'B. Strickland, late Assistant French Master, Royal
Naval School, Lcifdon. Also a New Table of Equivalent Values of French and

English Money, Weights, and Measures. 32mo. sewed, 76 Tables. 1867. 1*.

Bellows. THE NEW DICTIONARY OF THE FRENCH AND ENGLISH
LANGUAGES, showing both divisions on the same page, distinguishing the genders
at sight by different types, and giving Conjugations of all the Irregular Verbs in

French, each Irregular Preterite and Past Participle, and the accent of evesy
word in English, the respective Prepositions to be used, etc. By John Bellows,
Gloucester. Revised and corrected by Professor Beljame, B.A. andLL.B. of the

University, Official Interpreter to the Imperial Court, Paris
;

G. Beauchamp
Strickland, late French Preceptor at the Royal Naval School, London. Dedi-
cated by special permission to Prince Louis Lucien Bonaparte. [In the Press.

Bellows. Two DAYS' EXCURSION FROM GLOUCESTER TO LLANTHONY
ABBEY AND THE BLACK MOUNTAINS. By John Bellows. Fcap. 8vo. pp. 32

sewed, Illustrated. 1868. Qd.

Benedix. DER VETTER. Comedy in Three Acts. By Roderich
Benediy. With Grammatical and Explanatory Notes by F. Weinmann, German
Master at the Royal Institution School, Liverpool, and G. Zimmermann, Teacher
of Modern Languages. Post 8vo., pp. 128, cloth. 1863. 2s. 6d.

Benfey. A PRACTICAL GRAMMAR OF THE SANSKRIT LANGUAGE, for

the use of Early Students. By Theodor Benfey, Professor of Sanskrit in the

University of Giittingen. Second, revised1 and enlarged, edition. Royal 8vo.,

pp. viii. and 296, cloth
fc

1868. 10s. Qd.

Benisch.. TRAVELS rfjF RAJBI PET^.CHIA OF KATISBON : who, fti the
latter end of the twelfth century, visited Poland, S.ussia, Little Tartary, the

Crimea, Armenia, Assyria, Syria, the HolyL^nd, nd Greece. Translated from

Hebrew, and published together with the orilnai*on opposite pages. By Dr. A.
Benisch

; with Explanatory IJo|;es, by the Tnmsltor and William F. Ainsworth,

Esq., F.S.A., F.G.S., F.R.G.S. 12mo. ctyth, pp. vii. and 10(* 1856. 5s.
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Benjamin, SPEECH OF HON. J. P. BENJAMIN, of Louisiana, on the

Eight of Secession, delivered in the Senate of the United States, Dec. 31st,
1860. Royal 8vo. sewed, pp. 16. 1860. Is.

<

Benjlimea, GTBR,\LTAR TO SPAIN
; or, the Important Question of the

Cession of that Fortress hy England, as recency brought before the Spanish
Public. Being an Accurate Translation of a PalftphleL just published ?t Madrid,
and written by Nicolas Diaz Benjumea, Esq. 8vo. sewed, pp. 92. 1863.

Is. 6^.

Bentham. THEORY CF LEGISLATION,.. By Jeronay Bentliam. Trans-
lated from the French of Etienne D'ufnont ^y Jfy.

Hildreth. Post 8vo., pp.
xv. and 472. Cloth. 1864. 7s. 6d.

Bentham. ANALYSIS OF JEREMY BENTHAM'S THEORY cs..LEGISLATION.

By G. W. H. Fletcher, LJ..B. 12mo. cloth, pp. ix. and 86. 18tl. 2s:
n
,d.

Bethime. EAK.V LOST, EARLY SAVED; or, Consolation for JBe-
reaved Parents. By the j.\,ev.' Jeorge "W. Bethune, D.D., LL.D., of New York,
Author of " Lectures on the Heidelberg Catechism," ,^tc.

Edited by the Rev. A.

Pope, late of Leamington. In 1 vol. Crown 8vo. oloth, pp. xii. and 173.

1866. 3s.

Beunnann, VOCABULARY OF THE TIGRE LANGUAGE. Written down
by Moritz von Beunnann. Published with a Grammatical Sketch. By Dr. A.

Merx, of the University of Jena. pp. viii. and 71', cloth. 1868. 3s. 6d.

Bible, THE HOLY BIBLE. First division, the Pentateuch, or Five
Books of Moses, according to the authorised version, with Notes, Critical, Practi-

cal, and Devotional. Edited by the Rev. Thomas "Wilson, M.A., of Corpus
Christi College, Cambridge. 4to. Part I. pp. vi. and 84

; part II. pp. 85 to

176 ; part III. pp. 177 to 275, sewed. 1853 4. Each pt. 5s., the work com-

plete 20s.

Biblia Hebraica Secundum Editiones J. Athiae, Joannis Leus-

deni, J. Simonis, aliorumque. Imprimis E. Van der Hooght, recensuit Augustus
Halm. 8vo. bound, pp. } 396. 1868. 6s.

Bibliomane, Le, REVTJE DE LA BIBLIOGRAPHIE ANTIQUAIRE. Texte
et gravures par J. Ph. Berjeau. Nos. 1 and 2. 8vo. pp. 20 and 42, sewed. 1861.

Is. each part.

Bibliophile, Le, REVUE DE LA BIBLIOGRAPHIE ANTIQUAIRE, Texte
et gravures par J. Ph. Berjeau. Nos. 1, 2, 3. 8vo. pp. 16, 32, and 48, sewed.

1861. Is. each part.

Bicknell, IN THE TRACK OF THE GARIBALDIANS THROUGH ITALY AND
SICILY. Bv Algernon Sidney Bicknell. Cr. 8vo. cloth, pp. xx. and 344.

1861. 10s." 6d.

Bigandet, THE LIFE OR LEGEND OF GAUDAMA, the Budha of the

Burmese, with Annotations. The ways to Neibban, and^Notice on the Phongyies,
or Burmese Monks. By the Right Reverend <P. Bigandet, Bishop of Ramatha,
Vicar Apostolic of Ava and Pegu. 8vo. sewed, pp. xi., 538, and v. 1866. 18s.

fy I

Bigelow, AUTOBIOGRAPHY c% BENJAMIN FRANKLIN. Edited from
his mamiscript, with Notes 'and^ an Introduction. By John Bigelow. With U

portrait of Benjamin Franklin. Pos*, 8vo., pp. 410. Cloth. 1868. 10s.



Publications of Triibner & Co. t 11
I

Papers (The). By James Eussell Lowell. Newly Edited,
with a Preface, by jlhe

Author of " Tom Brown's School Days." In 1 vol.

. crown 8vo. cloth, ppf Ixviii. and 140. 1861. 2s. 6d.
*

Ditto. People's Edition. 12mo. sewed, fancy &over. 1865. Is.

jSiglow Papers (TiiE) MKLIB^EUS-HIPPONAX. Th'e Biglow Payers,
Second Series. "With o Portrait of the Author. Post 8vo. cloth, pp. Lxiii. and
190. f867. 3s. Gd.
"
Masterpieces of satirical huroour, they are entitled, a such, to a permanent place in

American, which is English Literature," Daily News.
" So one who ijrer read the Jtiylow Papers can doubt that tru^humour of a very high order

is within the range of American gift." Gvyfdian.
"The book undoubtedly owfjl

its first vogufto party feeling ; but it is impossible to ascribe
to that cause only, so^yitWI ana enduring a popularity as it has now." Spectator.

t
*,

Blasiiyi. A LTST) O*F THE BIRDS <3F EUROPE. By Professor I. H.
Blasj/is. Reprinted, fAam the German, with tbe Author's Corrections. 8vo.

sewed, pp. 24. 1862. Is.
'

. A COMPARATIVE GRAMMAR OF ^T'TTT.A-pr^cAN LANGUAGES.
By Dr. "W. H. I. Bleek. Willie completed in Four parts. Part I., sewed, pp.
104. 1862. 5s. t

Bleek. FORMENLEHRE DE.R LATEINISCHEN SPRACHE ZUM ERSTEN
UNTERRICHT, Yon W. H. I. Bleek. 8vo. pp. 68, sewed. 1863. Is.

Bleek. REYNARD THE Ftp IN SOUTH AFRICA
; or, Hottentot Fables

and Tales, chiefly Translate 1 from Original Manuscripts in the Library of His

Excellency Sir George Grey, K.C.B. By W. H. I. Bleek, Ph.D. Post 8vo. cloth,

pp. xxvi. and 94.
*

1864. 3s. Gd.

Blyth and Speke. REPORT ON A ZOOLOGICAL COLLECTION FROM THE
SOMALI COUNTRY. By Edward Blyth, Curator of the Royal Asiatic Society's
Museum, Calcutta. Reprinted from the Twenty-fourth volume of the Journal
of the Royal Asiatic Society of Bengal ; with Additions and Corrections by the

Collector, Capt. J. H. Speke, F.R.G.S., etc. 8vo. pp. 16. One Coloured Plate.
1860. 2s. 6cl.

Bohlen, Yon. HISTORICAL AND CRITICAL ILLUSTRATIONS OF THE FIRST
PART OF GENESIS, from the German of Professor, Von Bohlen. Edited by
James Heywood, M.A., F.R.S. Revised. 2 vols. 8vo., pp. xxxii. and 336, iv.

%
and 298. Cloth. 1868. 6s.

Bojesen. A GUIDE TO THE DANISH LANGUAGE. Designed for

English Students. By Mrs. Maria Bojesen. 12mo, cloth, pp. 250. 1863. 5s.

Boke Of Nurture (The) ; OR, SCHOOLE OF GOOD MANERS, for Men-
, Servants, and Children, with stans puer ad mensam. Newly corrected, very
necessary for all youth and children. Compyled by Hugh Rhodes of the Kinges
Chappeil, born and bred in D<yionshyre, p. 13 and ii. Imprinted at London in

Fleetestreete, beneath the Conduite, at the sign of S. John Euaungelist. By
H. Jackson, 1577. 4to., pp. xxx. and 56. Cloth. London, 1868. 10s. 6d.

Bollaert. ANTIQUARIAN, ETHNOLOGICAL, ANV OTHER RESEARCHES, in
New Granada, Equador, Peru, and Chili

;
with Observations on the Pre-Incarial,

Incarial, and other Monuments of Peruvian Nations. With numerous Plates.

By WilSam Bollaert.* 8vo. cloth, pp. 279. 1860. 15s.

Bollaert. THE EXPEDITION OF PEDRO DE *URSUA AND LOPE DE
AGUIRRE IN SEARCH OF ELDORADO AND'A^AG^A IN 1560-1. Translated from

Fray Pedro Simon's " Sixth Historical Noticl of the Conquest of Tierra Firme."

By William Bollaert, Esq., F.R.G.S. WitB an Introduction by Clements R.
Markham, Esq. 8vo. cloth, pp. 237. 1?61. 10s. Gd.
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Boltz. A NEW COURSE OF THE ENGLISH LANGUAGE, after a
Practical and Theoretical Method, by T. Eobertson. Fof} the use of schools and
for private tuition, with numerous analogies of English words, with the corre T

spending French or German expi sssions. Translated from his fourth German
edition into Russiai} by Dr. August Boltz, Professor of the Russian, the English,

the, Spanish, etc., Languages at the Royal Mifijary Academy and the Royal.
Xavy Institution at Berlin. 2 vols. Post 8vo.,<f>p. 166 and 160, cloth. 1865.

7*.

Book OF GOD. THE APOCALYPSE OF ADA?I CANNES. Post 8vo.

cloth, pp. 648. 1867.
T(
L2*. 6d. ,

Book OF GOD. An Introduction to t.Tio Apocalypse. In 1 vol. crown
8vo. pp. iv and 752, cloth. 14*.

Bowditch, SUFFOLK SURNAMES,. By N. L. Bo/vditch. Third
Edition. 8vo. cloth, pp. xxvi. and 758. 1861. 7*. &dt

V
'

\ *-

Bowles, LIFE'S DISSOLVING VIEWS By G. C. Bowles. I2mo.,
pp. IDS. ise^s^Ss.

Bowling, ON KHrGnJDs-TnoGREss BEYOND THE CHRISTIAN PALE.
An Address delivered a-t St. Martin's Hall, London, by Sir John Bowring,
LL.D., F.R.S., etc., on Sunday, 14th January, 1866. tost 8vo. sewed, pp. 16.

1866. 3d.

Bowring. SIAM AND THE SIAMESE. A Discourse delivered by Sir

John Bowring at St. Martin's Hall, on Februarjt 17th, 1867. Also the Intro-

ductory Address of J. Baxter Langley, Esq., M.R'J i!

1.S., F.L.S. 8vo. sewed, pp.
12. 1867. Id. *

Boyce, A GRAMMAR OF THE KAFFIR LANGUAGE. '

By William B.

Boyce, "Wesleyan Missionary. Third Edition, augmented and improved, with

Exercises, by William J. Davis, "Wesleyan Missionary. 12mo., pp. xii. and 164,

cloth, 8s.

BractOH. AND HIS RELATION TO THE ROMAN LAW. A Contribution to

the History of the Roman Law in the Middle Ages. By Carl Giiterbock, Pro-

fessor of Law in'the University of Koenigsberg. Translated by Brinton Coxe.

8vo., pp. 182, cloth. 1866. 9s.

Brazil, THE EMPIRE OF, at the Paris International Exhibition of
1867. Post 8vo., sewed, pp. 139. Rio de Janeiro. 1867. 2s. 6d.

Ditto, Ditto, with Maps and Catalogue of the Articles sent to the

Universal Exhibition at Paris, in 1867. Post 8vo. sewed, pp. 139, iii. and 197.
Rio de Janeiro. 1867. Is. 6d.

Brentano, HONOUR : OR, THE STORY OF THE BRAVE CASPAR AND THE
FAIR AXXERL. By Clemens Brentano. With an Introduction, and a Biogra-

phical Xotice of the Author. By T. W. APPELL. Translated from the German.
12mo. cloth, pp. 7,4. 1847. 2s. Qd.

Bretschneider, A MANUAL OF RELIGION AND OF THE HISTORY OF THE
Christian Church, for the use of upper classes in public schools in Germany, and
for all educated men in general. By Karl Gottlieb Bretschneider. Translated

from the German. 12mo. cloth, pp. 296. 1857. 2s. 6d.

Brice. A ROMANIZED HINDUSTANI AND ENGLISH DICTIONARY, de-

signed for the Use of Schools and for Vernacular Students of the Language.
Composed by Nathaniel Brice. Xew Edition, revised aH4 enlarged. *Post 8vo.,

cloth, pp. 366, 1864. &s.

Bridges. THE UNITY OF^OMTZ'S LIFE AND DOCTRINE : A Reply to

Strictures on Conite's Later 'tVrrings, addressed to J. S. Mill, Esq., M.P. By
Dr. J. H. Bridges, Translator oi Comte's Genetal View of Positivism. 8vo.,

sewed, pp. 70. 1366. 2s.



Publications of Trilbner fy Co. 13

fil'inton. THE MYTHS OF THE NEW WORLD. A Treatise on the

Symbolism and Mythology of the Red Race of America. By Daniel G. Brinton,

A.M., M.D. Crowi/8vo., pp. viii. and 308. Cloth. 1868. 10s. 6d.
*

Brown, THE 'DERVISHES
; OR, ORIENTAL SPIRITUALISM. By John

P. Brown, Secretary and Dragoman of the Legation ofthe United States of
America at Constantinople, ^trown 8vo., cloth, pp. viii. and 416, with 24 Illus-

trations. 1868. 14s.

Buchner, FORCE AND MATTER. By Dr. Jjouis Buchner. Edited
from the Eighth Edition of "Kraft and Stoff," by J. Frederick Collingwood,
F.R.S.L., F.G.S. Post vo. cloth, ap. 320. 1865. <fs. 6d.
" The work is valuable on ajcoun^of its c*l*se and logical reasoning, and the profound and

in many cases strikiite views token of the subjects discussed." Observer.

BUCklS. HlSTOp IA* DE LA ClVILIZACION EN EsPANA POR ENRIQUE
TOBIAS BUCKLE. Capifculo ID del segundo tomo cle la histoi^, de la civilizacion en

Inglaterra. Traducido de la primer^ edicion Ingljea por F. G. y T. Post 8vo.,

Nfiloth, pp xvi. and 188. 1861. 2s. 6d. '.'

^
'J-'

Bumstead. THE PATHOLOGPY AND TR?&TJM.ENT OF VENEREAL DIS-
EASES. By F. J. Bu$ns*ead, M.D. Svo. cloth, pp. xvi. and 640. 1866. 21s.

Bunsen, MEMOIR ON THE CONSTITUTIONAL RIGHTS OF THE DUCHIES
OF SCHLESWIG AND HOLST^N, presented to Viscount Palmerston, by Chevalier

Bunsen, on the 8th of Ajiftl, 1848. With a Postscript of the 15th of April.
Published with M,de Gru|er's Essay, on the Danish Question, and all the official

Documents, by Otto Von W enkstern. Illustrated by a Map of the Two Duchies.

Svo., sewed, pp. 166. 1848. 2s. 6d.

Burgess. THE PHOTOGRAPHIC MANUAL. A Practical Treatise con-

taining the cartes-de-visite process, and the method of taking stereoscopic

pictures, including the Albumen process, the dry Collodion process, the Tanning
process, the various Alkaline Toning baths, etc., etc., etc. To which is added an

Appendix containing all the recent improvements in the art. By N. G. Burgess.
12mo. cloth, pp. 283. 1865. 6s.

Burgh. THE MANUFACTURE OF SUGAR AND THE MACHINERY EMPLOYED
FOR COLONIAL AND HOME PURPOSES. Read before the Society of Arts,

Adelphi, London, April 4th, 1866. By N. P. Burgh, Engineer. Svo. sewed,
pp. 31. 1866. Is.

Burgh. THE PRINCIPLES THAT GOVERN THE FUTURE DEVELOPMENT
OF THE MARINE BOILER, ENGINE, AND SCREW PROPELLER. Read before the

'

Society of Arts, Adelphi, London, December 18th, 1867. By N. P. Burgh,
Engineer. 8vo., sewed, pp. 30. 1868.

'

2s.

Burton, CAPTAIN RICHARD F. BURTON'S HANDBOOK FOR OVERLAND
EXPEDITIONS : being an English Edition of the " Prairie Traveller," a Handbook
for Overland Expeditions ; with Illustrations and Itineraries of the Principal
Routes between the Mississippi and the Pacific, and a Map. By Captain Ran-

dolph B. Marcy (now General and Chief of the'Staff, Army of the Potomac).
Edited (with Note^ by Captain Richard F. Burton. Crown 8vo., cloth,

pp. 271. Numerous \Voodcu^s, Itineraries, and Map. 1863. 6s. 6^.
,

Busch. G-UIDE FOR TRAVELLERS IN EGYPT AND ADJACENT COUNTRIES
SUBJECT TO THE PASHA. Translated frt>n\ thfc German of Dr. Moritz Busch.

By "W". C. Wrankmore. Square 12mo., Icloui, pp. xxxviii. and 182, with 14

Illustrations, a Travelling Map, and Plan 01 Cairo. 1858. 7s. 6d.
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Busch, MANUAL OF GERMAN CONVERSATION: A choice and com-
prehensive collection of sentences on the ordinary subjects of every-day life,

with a copious Vocabulary on an entirely new and simpL plan. By Dr. Oscaf
Busch, Teacher of Ancient and Modern Languages at the establishment of Dr.
Krause at Dresden. 12mo., cloth," pp. x. and,340. 1861. 4s.

t

Butchers. A WAIF ON THE STREAM. By*$. M. Butchers. 12mo.'

cloth, pp. viii. and 200. London, 1866. 3s. 6d.

Calvert, LECTURES ON CQAL-TAR COLOURS Aaro.ON EECENT IMPROVE-
MENTS AND PROGRESS IN DYEING AND CALICO PRINTING. Embodying Copkms
Notes taken at the International Exhibition of f862, and Illustrated with
numerous specimens of Aniline and other colours. rBy Dr, F. Grace Calvert,
F.R.S. 8vo. sewed, pp. 64. 2s.

'

T

Callaway, IZINGANEDWANE, NENSUMANSUMANE, JN"EziSiR-iBA ZABANTU
(Nursery Tales, Traditions,,{md Histories of the Zulus. In their own words.)
With a Translation into English and Notes. By the Rev. Canon Callaway.
M.D. Volume' I.

Q
.yo.j2

:
n._vii.jjnd 390. cloth. Springvale (Natal), Pieterma?^z-

burg (Natal) and Ldncion."*ioxjS. 16s. e

Camerini. L'Eco ITALIANO
;
A PRACTICAL GUIDE ip ITALIAN CONVER-

SATION. By E. Camerini. With a Vocabulary. 12mo. cloth, pn. 98. 1860.

4s. Qd.

Campbell, NEW EELIGIOUS THOUGHTS. Uy Douglas Campbell.
Post 8vo. cloth, pp. xii. and 425. 1860. 6s. 6d. f

Canones LEXICOGRAPHICI : or Rules to be observed in editing the
New English Dictionary of the Philological Society, prepared by a Committee of
the Society. 8vo. sewed, pp. 12. 1860. &d.

Canticum CantiCOrum, reproduced in facsimile, from the Scriverius

copy in the British Museum. With an Historical and Bibliographical Introduc-
tion by I. Ph. Berjeau. Folio, pp. 36, with Sixteen Tables of Illustrations.

Vellum. 1860. 2 2s.

Carey, THE SLAVE TRADE, DOMESTIC AND FOREIGN, WHY IT EXISTS
AND HOW IT MAY BE EXTINGUISHED. By H. C. Carey, Author of "

Principles
of Political Economy,"

" The Past, the Present, and the Future," etc., etc. 8vo.

cloth, pp. 426. 1853. 6s.

Carey. THE PAST, THE PRESENT, AND THE FUTURE. By H. C.

Carey. Second Edition. 8vo. cloth, pp. 474. 1856. 10s. 6d.

Carey. PRINCIPLES OF SOCIAL SCIENCE. By H. C. Carey. In Three
Volumes. 8vo. cloth, pp. 474, 480, and 511. 18581867. 42s.

Cape Town. PICTORIAL ALBUM OF CAPE TOWN, with Views of
Simon's Town, Port Elizabeth, and Graham's Town, from original Drawings by
T. W. Bowler. With Historical and Descriptive Sketches by W. R. Thomson.

Oblong 4to. With Twelve Plates, pp. 44. 1866. 25s.

Carpenter. THE LAST DAYS IN ENGLAND OF THIT'BAJAH EAMMOIIUN
ROY. Edited by Mary Carpenter, of Bristol. YJith Illustrations. 8vo. cloth,

pp. v. and 255. 1866. 1c.. 6d.

Catherine II.,
MEMOIRS c 'liih EMPRESS. Written by herself.

With a Preface by A. Herzen. . ranslated from the French. 12mo., boards,

pp. xvi. and 352.
)f

!859. 7s. 6d.
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Catherine* II,,
MEMOIRES DB L'IMPBEATRICE. Ecrits par elle-meme et

precedes d'une prefac^ par A. Herzen. Seconde edition. Revue et auginentee,
de huit lettres de Pif>re III., et d'une lettre de Catherine II. au Comte Ponia-

*4owsky. 8vo., j>p.
xvi. and 370. 1859. 10s. Qd.

Catholic, THE NEW CHURCH.
*
Second Edition. 8\w., sewed, pp. 15.

*
1867. Qd. y *

Catlin. THE BREATH OF LIFE. By G. Catlin. 8vo., with Illus-

trations. Pp. 76. 1864. ,2s. 6d. ,

Catlin, O-]EE-PA. A. Religious Ceremony^ and other Customs
of the Mandans. By Georg? Catliir* With Thirteen coloured Illustrations.

Small 4to.
cloth,'^

vi. and 52. 1867. 14s.

Cavoifc Cox-si-uERATioNS ON THE CONDITION OF IRELAND, AND ITS

FutuRE. fcy the late Count Cavour. Translate'd fry W. B. Hodgson, LL.D.

*, THE GAME OF CHESS. A reproduction of ^Jiiiiam Caxton's
Game of Chess, the first work printed in EnglSiFa. ito. ib62. In cloth, 1 1*.

Ditto, full morocco antique, 2 2s.

Frequently as we read ot the works of Caxton, and the early English Printers, and of their
black letter books, very few persons have ever had the opportunity of seeing any of these

productions, and forming a prope;! estimate of the ingenuity and skill of thSse who first

practised the ''Noble Art of Printing."
This reproduction of the first

v'ljprk printed by Caxtou at Westminster, containing 23 wood-
cuts, is intended, in some measure, to supply this deficiency, and bring the present age into
somewhat greater intimacy with me Father of English Printers.

The type has been <^,refully imitated, and the cuts traced from the copy in the British
Museum. The paper has also been made expressly, as near as possible like the original.

CazeailX. A THEORETICAL AND PRACTICAL TREATISE ON MIDWIFERY.
By J. Cazeaux. Translated by W. R. Bullock. 4th edition, royal 8vo. Pp. 988.

1866. Cloth. 24s.

Centoniana, REVUE ANALYTIQUE DBS OUVRAGES ECRITS EN CENTONS,
DEPUIS LES TEMPS ANCiENS, Jusuu'AU XIXiEME SiECLE. Par un Bibliophile

Beige. Small 4to., pp. 508. 1868. 30s.

Chalmers, THE ORIGIN OF THE CHINESE. An Attempt to trace the
connection of the Chinese with Western Nations in their Religion, Superstitions,

Arts, Language, and Traditions. By John Chalmers, A.M. Fcap. 8vo., pp. 80,
cloth. 1868. 2s. 6d.

Chalmers, THE SPECULATIONS ON METAPHYSICS, POLITY, AND Mo-
KALITY OF " THE OLD PHILOSOPHER "

LAU-TSZE. Translated from the Chinese,
with an Introduction by John Chalmers, M.A. Fcp. Svo. cloth, pp. xx. and
62. 1868. 4s. Qd.

Channing. SELF-CULTURE. By William E. Channing. Post Svo.
Cloth. Pp. 56. 1844. Is.

Chapman. GEORGE CHAPMAN'S TRAGEDY "OF ALPHONSUS, EMPEROR
OF GERMANY. Edited with an Introduction and Notes, by Karl Elze, Ph. D.,
Hon. IVf.R.S.L. 12ro. sewod, p. \52 % 1867. 3s. 6d.

Chapman, THE COTTON AND COMMERCE OF INDIA, considered in
relation to the Interests of Great Britain ? A\itb.^,emarks on Railway Communi-
cation in Bombay Presidency. By John Clapman, Founder of the Great India
Peninsula Railway Company. 8vo. cloth, pp. xvii. and 412. 1801. 6s.
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Chapman, BARODA AND BOMBAY
;

their Political Morality. A
Narrative drawn from the Papers laid before Parliament in relation to the
Eemoval of Lieut.-Col. Outram, C.B., from the Office of Resident at the Court
of the Gaekwar. With Explanatory Notes, and Eemarks on the Letter G?
L. R. Eeid, Esq., to the Editor of the Daily News. By J. 'Chapman. 8vo.

sewed, pp. iv. and 1C4. 1853. 3s.

Chapman, INDIAN POLITICAL KEFORM. Being Brief Hiiits, to-

gether with a Plan for the Improvement of the Constituency of the East India

Company, and the Promotion of Public Works. By Tohn Chapman. 8vo. sewed

pp. 36. 1853. Is.

Chapman, REMARKS ON THE LEG/!; BASIS REQUIRED BY IRRIGA-
TION IN INDIA. By John Chapman. 8vo. sewed, pp.' z0. r 1?>54. Is.

Chapman. CHLOROFORM AND OTHER ANESTHETICS
; ih_eir Hktory

and Use during Childbed. 2y John Chapman, M.E^. 8vo. sowed, p, 52.

1859. Is. f .

Chapman, CHRI^S^^^-J^jSPy^LS ;
THEIR HISTORY AND NATURAL

HISTORY. By John Chapman, M.D. 8vo. sewed, pp. 53. 1860. Is.

Chapman, FUNCTIONAL DISEASES OF WOMEN. "Gases illustrative

of a New Method of Treating them through the Agency of the Nervous System,
by means of Cold and Heat. With Appendix, containing

Cases illustrating a
New Method of Treating Epilepsy, Infantile \jonvulsions, Paralysis, and
Diabetes. By John Chapman, M.D. 8vo. sewed!" pp. xviii. and 74. 1863.
9* P.J2s.

Chapman, SEA-SICKNESS : ITS NATURE AND TREATMENT. By John
Chapman, M.D. 8vo. sewed, pp. 72. 1864. 2s. &d.

Chapman, DIARRHOEA AND CHOLERA
;
their NATURE, ORIGIN, AND

TREATMENT THROUGH THE AGENCY or THE NERVOUS SYSTEM. By John

Chapman, M.D., M.R.C.P., M.R.C.S. 2nd edition. Enlarged. 8vo." cloth,

pp. xix. and 248. 1866. 7s. 6d.

Chamock. YERBA NOMINALIA : or "Words derived from Proper
Names. By Richard Stephen Charnock, Ph.D., F.S.A., F.R.G.S., etc. 8vo.

cloth, pp. iv. and 357. London. 1866. 14s.

Charnock, LUDUS PATRONYMICUS
; or, The Etymology of Curious

Surnames. By Richard Stephen Charnock, Ph.D., F.S.A., F.R.G.S. Crown
8vo. cloth, pp. 182. 1868. 7s. 6^.

Chanvenet. A MANUAL OF SPHERICAL AND PRACTICAL ASTRONOMY,
embracing the general problems of Spherical Astronomy, the special applications
to Nautical Astronomy, and the theory and use of fixed and portable Astro-
nomical Instruments. With an Appendix on tl.e method of least squares. By
William Chauvenet, Professor of Mathematics and Astronomy. Library
edition, revised and corrected. 2 vols. 8vo., pp. 708 and 632. With fourteen

plates. Cloth. 1864. 2 1 6s. Qd.
<>

Chess. ONE HUNDRED CHESS GAMES, played between Mr. J.

F; Emmett and Mr. Vivian Fenton, during, the Winter of 1864. Small 4to.

sewed, pp. 60. Boulogne and London. <t865. 2&:
'

"

Chess-Strategy. A Collection
,
of the Most Beautiful Chess

Problems, composed by
"

J. BV, o^Bridport,"
and contributed by him to the

chief Chess Periodicals during ,theAast fifteen year.s. Illustrated by Diagrams,
and accompanied by Solutions. Post 8vo. cloth, pp. 118. 1865. 5s.
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.Cftess "World (THE). Volumes 1, 2, and 3, each 12s. 18C5,
1866, 1867. Continued in monthly numbers at Is. each.

Clnlde, INVESTIGATIONS IN THE THEORY OF REFLECTED RAY-
SURFACES, AND THEIR RELATION TO PLANE REFLECTED pAUSTICS. Also, in

the Appendix, A THEORY o^ PLANE CAUSTIC CURVES, IDENTIFIED WITH THE
EVOLUTE OF THE AUXILIARY CURVE OF EQUIANGULAR INTERSECTION. By
Rev. G? F. Childe, M.A., Mathematical Professor in the South African College,

Cape of Good Hope. 8vo.
,
Boards. Pp.140. 18,57. 7s.

Cnronique EE ABOU-I}JAFAR-MOHAMMED BEJ^DJARIR BEN-YEZID
TABARI. Traduite par Monsieur Iltjmann Zotenberg. Volume I., 8vo., pp.
608, sewed. 7s. Sd.^ 18J7. ('jfo

be completed in four volumes).

Claim,.(THE) OF ENGLISHWOMEN TO THE SUFFRAGE CONSTITUTION-
ALLY CONSIDERED. Imprinted by permission from the Westminster Review, for

January, 1867. Post 8vo. sewed, pp.,^9. London.* 1867. 6cl.

^ '

Ciay4on' and Blllwer CONVENTION, OF THE 19 r

r.H APRIL, 1850, BE-
TWEEJT THE BRITISH AND AMERICAN GOVERNMENTS, CONCERNING CENTRAL

' AMERICA. 8vo. Pp.^64| sewed. 1856. Is.

Clegg. A PRACTICAL TREATISE ON THE MANUFACTURE AND DIS-
TRIBUTION OF COAL GAR, rrri INTRODUCTION AND PROGRESSIVE IMPROVEMENT.
Illustrated by Engravings fom Working Drawings, with General Estimates,

By Samuel Clegg, Jun., 71. Inst. C.E., F.G.S. Fifth Edition. Greatly
enlarged, and with numer|us Additional Engravings. 4to. Pp. xii. and 412,
cloth. 1868. 21*.

Cobbe, FEMALE EDUCATION, AND How IT WOULD BE AFFECTED BY
UNIVERSITY EXAMINATIONS. A Paper read at the Social Science Congress,
London, 1862. By Frances Power Cobbe. Third Edition. 18mo. sewed,
pp. 20. 1862. Id.

Cobbe, FRIENDLESS GIRLS AND How TO HELP THEM. Being an
Account of the Preventive Mission at Bristol. From a Paper read at the Social

Science Congress in Dublin, 1861. By Frances Power Cobbe. fourth Thou-
sand. 18mo. sewed, pp. 14. 1862. 2d.

Cobbe. THE WORKHOUSE AS AN HOSPITAL. By Frances Power
Cobbe. 18mo. sewed, pp. 16. 1862. 'Id.

Cobbe. THE RELIGIOUS DEMANDS OF THE AGE. A Reprint of the
Preface to the Collected Works of Theodore Parker. By Frances Power Cobbe.

. 8vo. sewed, pp. 36. 1863. Is.

Cobbe. THANKSGIVING. A Chapter of Religious Duty. By Frances
Power Cobbe. 18mo. pp. 40, cV>th. 1863. 6s.

Cobbe. THE CITIES or THE PAST. By Frances Power Cobbe.
12mo. cloth, pp. 216. 1864. 3s. 6d.

Cobbe. AN ESSAY ON INTUITIVE MORALS.* Being an attempt to

popularise Ethical Science. By Frances Power Cobbe. Part I. Theory of

Morals. New Edition* Crovjn 8v&. ctyth, pp. xv. and 289. 1864. 5*.

Cobbe. ITALICS : Brief Notes on Polities, People, and Places in

Italy, in 1864. By Frances Power Cobbe.'
\vo.jloth, pp. 534. 1864. 12*. (\<l.

Cobbe. RELIGIOUS DUTY., Second Eftitkm. Crown 8vo., cloth,
pp. vi. and 332. 1864. 7*. 6tf.

_
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Cobbe. BROKEN LIGHTS. A Survey of the Religious Controver-
sies of our Times. By Frances Power Cobbe. Secon^ Edition. Crown 8vo.,

cloth, pp. ix. and 192. 1865. 5s.

Cobbe, STUDIES,
f
NEW AND 6l/D, ON ETHICAL AND SOCIAL SUBJECTS.

Bv Frances Power Cobbe. Post 8vo. cloth, pp-,446. 1865. 10s. 6d.

CONTENTS. I. Christian Ethics and the Ethics of Christ. 1II. Self-Abnegation and Self-

Development. III. The Sacred Books of the Zoroastriatis. IV. Hades. V. The Philosophy
of the Poor Laws. VI. The Rights of Man and the Claims of Brutes. VII. The Morals of

Literature VIII. The Hierarchy of Art.

Cobbe. HOURS OB WORK AND PLAY. By Frances Power
Cobbe. Post 8vo., cloth, pp. 374. 1807. 6s., V . i;

Cobden. RICHARD COBDEN, ROI DES BELGES
; pr.r un ex-Colonel

de la Garde Civique. Dedie aux "blesses de Septembre. "^ipuxiempEdition.
12mo. sewed, pp. 62. 1863. 2s. 6d.

Coleccao DE YOCABULOS E PRASES usados na Provincia de S. Pedrck-ie
Rio 'Grande do Sutno'tkazi-.,- 16mo., pp. 32, sewed, 2s. 6d.

Ditto ditto, large paper, small 4to. 1856. 5s.' ,

Coleccion DE DOCTTMENTOS ineditos relatives al Descubrimiento y a la

Historia de las Floridas. Los ha dado a luz
eJ'Senor

Don Buckingham Smith,

segun los manuscritos de Madrid y Sevilla. l^mo primero, folio, pp. 216, con

retrato del Eey D. Fernando V. 1851. 28*. V

Colenso. FIRST STEPS IN ZULU-KAFIR : 'An Abridgement of the

Elementary Grammar of the Zulu-Kafir Language. By the Eight Rev. John W.
Colenso, Bishop of Xatal. 8vo., pp. 86, cloth. Ekukanyeni, 1859. 4s. 6d.

Colenso. ZULU-ENGLISH DICTIONARY. By the Right Rev. John ~VV.

Colenso, Bishop of Xatal. 8vo., pp. viii. and 552, sewed. Pietermaritzburg,
1861. 15s.

Colenso. FIRST ZULU-KAFIR READING BOOK, two parts in one. By
the Right Rev. John "W. Colenso, Bishop of Xatal. 16mo., pp. 44, sewed.

Xatal. Is.

Colenso. SECOND ZULU-KAFIR READING BOOK. By the same. 16mo,

pp. 108, sewed. Xatal. 3s.

Colenso. FOURTH ZULU-KAFIR READING BOOK, By the same. 8vo.

pp. 160, cloth. Xatal, 1859. 7s.

Colenso. THREE NATIVE ACCOUNTS OF THE VISITS OF THE BISHOP CF

XATAL, IN SEPTEMBER AND OCTOBER, 1859, TO UPMANDE. KING OF THE
ZULUS. "With Explanatory Xotes and a Literal Translation, and a Glossary of

all the Zulu words employed in the same. I/esigned for the use of Students of

the Zulu Language. By the Right Rev. John "W. Colenso, Bishop of Xatal.

16mo., pp. 160. Stiff cover. Maritzburg, Xatal. 1860. 4s. 6d.

Colenso. Two SERMONS Preached by the Lord Bishop of Natal,
in St. Paul's, D'Urban, on Sunday, Xovember 12, 1,865; and in the Cathedral

Chvrch of St. Peter's, Maritzburg, on, Sunday, Xqvember 19, a^id Sunday,
Xovember 26, 1865. 8vo., sewed, pp'! 12. 18b6. 6d.'-

i ,.

Colenso. THE PREFACEDAND CONCLUDING REMARKS OF PART V. OF
THE PENTATEUCH AND B^OKfoF JOSHUA' CRITICALLY EXAMINED. By the

Right Rev. John William Colrhso, D.D., Bishep of Xatal. Printed separately

by request. SAP., sewed, pp. xlvi. ?nd pp. 305 to 320. 1865. 1.?.
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Golenso. ON MISSIONS TO THE ZULUS IN NATAL AND ZULULAND. A
Lecture bv tho Right Aev. J. W. Colonso, D.D., Bishop of Natal. 8vo. sewed,

pfc. 24. I860. fid. >

Colenso, NATAL SERMONS., A Series of Discourses Preached in

"the Cathedral Church of St. Jeter's, Maritzburg. By the Right Rev. Whn
William Colenso, D.D., Bishop of Natal. 8vo., cloth, pp. viii. and 373. 1866.

7s. Gd.

fcolenso. NAT^YL SERMONS. The Second
Series^

Preached in the
Cathedral Church of St. Jeter's, Mn4i4tzburg. By thcr Right Reverend John
William Coleuso, ]}. D., BJyhop Jf Natal" Crown 8vo. 1868. 5s.

Coleridge. A GLOSSA^IAL INDEX to the Printed English Literature
of the thirteenth Gentry- By Herbert Coleridge. 8vo. cloth. Pp. 104.

1859.* 2s. 6oC - *

,
GEORGE JACOB HOLYOAKE AND MODERN ATHEISM. A Bio-

raphical and Critical Essay. By'Sophia Dobson Collet. 12mo., pp. 54, sewed.
1855. Is.

s
/

'

Comte, THE POSITIVE PHILOSOPHY OF AUGUSTE COMTE. Translated
and Condensed. By Harriet

;
Martineau. 2 Vols. Large post 8vo. Cloth.

Vol. 1, pp. xxxvi. and 480.
7|61. 2, pp. xvi. and 561. 1853. 16s.

Comte, THE CATECHISM
<jp

POSITIVE EELIGION. Translated from
the French of Auguste Comte. By Richard Congreve. 12mo. cloth. Pp. vi.

and 428. 1858. 6s. Gd.

Comte, A GENERAL VIEW OF POSITIVISM. By Auguste Conite-
Translated by Dr. J. H. Bridges. Crown 8vo. cloth. Pp. xi. and 426. 1865-

8s. Gd.

Conant. THE MEANING AND USE OF BAPTIZEIN PHILOLOGIOALLY AND
HISTORICALLY INVESTIGATED. By T. J. Conant, D.D. 8vo. cloth. Pp. 164.

1861. 2s. 6d.

Confessions (The) of a Catholic Priest. Post. 8vo. cloth. Pp. v.

and 320. 1858. 7s. Gd.

Congreve. THE ROMAN EMPIRE OF THE WEST. Four Lectures
delivered at the Philosophical Institution, Edinburgh, February, 1855, by
Richard Congreve, M.A. 8vo. pp. 176, cloth. 1855. 4s.

Co Qgreve, INDIA. By Eichard Congreve. 8vo. sewed. Pp.' iv.

and 35. 1857. Is.

Congreve, THE CATECHISM OF POSITIVE RELIGION. Translated
from the French of Auguste Comte. By Richard Congreve, M.A. 12mo. cloth,

pp. 428. 1858. 6s. Gd.

Congreve. THE NEW RELIGION LN ITS ATTITUDE TOWARDS THE
OLP. A Sermon. By Richard Congreve. 12mo. sewed, pp. 34. 1859. 3d.

Congreve. ITALY ND THE *WSSTERN POWERS. By Ricnard

Congreve. 8vo. sewed, pp. 18. 1860. Gd.

Congreve. THE PROPAGATION OF THE* BELV^ION OF HUMANITY. A
Sermon preached at South Fields, Wandswoi|h, ,19th January, 1860, on the

Anniversary of the Birth of Auguste Comte, 19th January, 1^8. By Richard

Congreve. 8vo. sewed, pp. 22. 1860. 1*. i
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Congreve, THE LABOUR QUESTION. By Richard Congreve. Post
Svo. sewed, pp. 24. 1861. 4<Z.

Congreve. ELIZABETH OF (ENGLAND. Two Lectures delivered at
the Philosophical- Institution, Edinburgh, January, 1862. By Richard Congreve.
7 Snio. sewed. Pp. 114. 1862. 2s. 6d.

Congreve. GIBRALTAR
; OR, THE FOREIGN POLICY OF ENGLIJSTD. By

Eichard Congreve, M.A. Second Edition. Svo., pp. 70, sewed. 1864. 1*. 6d

Congreve. IRELAND. By Richard Congreve, MA.C M.R.C.P.L.
8vo. pp. 40, sewed. 1868. Is.

Contopoulos. A LEXICON OF MODERN GREEL:.ENGLISH AND ENGLISH
MODERN GREEK. By N. Contopoulos. First Part Modern Greek-English,
8vo., pp. 460, cloth. 1868. 12*. .

Constitution of the United States,,with an Index to each Article and
Section. By a Citizen of Washington. Svo. Pp. 64, sewed. 1850... 2*. j

f

Cornelia. A NOVEL. Foot 8vo., pp. ^50. Boards. 1863. Is. 6d.

Cornet. A MANUAL OF RUSSIAN AND ENGLISH CONVERSATION. By
Julius Cornet. 12mo. Boards. Pp. 424. 1858. 3s. Qd.

Cornwallis. SELECTIONS FROM THE LEVERS OF CAROLINE FRANCES
CORNWALLIS, Author of "

Pericles,"
" Small \T5ooks on Great Subjects," etc.

Also some Unpublished Poems, Original and
(

Translated. 1 Vol. Svo. cloth,

pp. xv. and 482. 1864. 12s. V

Cotta, Yon. G-EOLOGY AND HISTORY. A popular Exposition of all

that is known of the Earth and its inhabitants in pre-historic times. By Bern-
hard Von Cotta, Professor of Geology at the Academy of Mining, Freiberg, in

Saxony. 12mo., pp. iv. and 84, cloth. 1865. Is.

Cotton. THE FAMINE IN INDIA. Lecture by Major-General Sir

Arthur Cotton, R.E., KG. S.I. (late Chief Engineer, Madras). Read at the

Social Science Congress, at Manchester, October 12, 1866, and printed at the

request of a Special Committee by the Cotton Supply Association. Svo.

sewed. Pp. 46. 1866, Is.

Coupland. SHALL WE NOT Go FORWARD ? A Discourse delivered
in the Unitarian Chapel, Bridgewater. By William Chattertpn Coupland, B.A.,
B.Sc. 8vo. sewed, pp. 20. 1865. Is.

Coupland. INCENTIVES TO A HIGHER LIFE. Discourses by William
Chatterton Coupland, B.A., B.Sc. Fcap, Svo. cloth. Pp. xi. and 148. 18,66.

2s. 6d.

Courtenay. RELIGIOUS PERSECUTION^ Report of the Prosecution
at Bow Street. The Queen versus Dumergue. From the shorthand Xotes of

John Kelley Courtenay. Svo. sewed, pp. 12. 1867. Id.

Cousin. ELEMENTS OF PSYCHOLOGY : included in a Critical Exami-
nation of Locke's Essay on the Human Understanding, and in additional pieces.

Translated from the French of Victor Cousin, with an Introduction and Notes.

By Caleb S. Henry, D.D. Fourth im'prove^ Editicn, revised according to the

Author's last corrections. Crown 8vo., cloth, pp. 568. 1864. 7s.

Cousin. THE PHILOSOPHY, ex? KANT. Lectures by Victor Cousin.
Translated from the French.

'

To which is added a Biographical and Critical

Sketch of Kant's Life and Waitings. By A.'-'G. Henderson. Large post Svo.,

cloth, pp. xciV. and 194. 1864. "9s.
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CoVan, CURIOUS FACTS IN THE HISTORY OF INSECTS. By Frank
'Cowan. Crown Svo., ft.

396. Cloth. 1865. 7*. Bel.

Cotoell. PRAKRITA-PRAKASA
; or, the Prakrit Grammar of Vara-

ruchi, with the Commentary (M^norama) of Bhamaha
;

the first complete
Edition of the Original Text, with various Readings from -A collection of Six

"MSS. in the Bodleian Libraryht Oxford, and the Libraries of the Royal Asiatic

Society and the East India House
;
with Copious Notes, an English Translation,

and Index of Prakrit Words, to which is prefixed an Easy Introduction to

Prakrit Grammar. By EdwJrd Byles Cowell, of Magdalen Hall, Oxford. Pro-
fessor of San~jirit at Cambridge. Cloth. New Editjpn, with New Preface,

Additions, and Corrections. Second jfeue. 8vo., pp. xxxi. and 204. Cloth.

1868. 14*. i
,,

j
'

Cowp&r, POPERY''-ANP COMMON SENSE. A Poem. By William
Cowpe*r.- Post-8vo., sewed, pp. 8. 1866. 6d.

Cox. A MONOGRAPH OF AUSTRALIAN LAN* SHELLS. By James
f Cox, M.D. Univ. Edin., F.R.C.S. Edin., Corresponding Member of the

Zoological Society of London, Correspondent of f
ise Acattemy of Natural Sciences

t
of Philadelphia, Member of, Royal Medical Society of Edinburgh, Royal and

Entomological SocietieiN of New South Wales. 8vo. pp. v. and 112. Illustrated

by 18 plates, sewed. 1^68. 2 2s.

Cracroft. ESSAYS, POLITIC.^ AND MISCELLANEOUS. By Barnard
Cracroft, M.A., Trinity College, Cambridge. Reprinted from various sources.

Two Volumes. Crown 8vo., jp. xvi. and 322, pp. xvi. and 320, cloth. 21s.

CONTENTS OF VOL. I. *

The Session of I860.

The State of Affairs in January, 1867.

Analysis of the House of Commons in 18G7.

The Session of 1867.

SOCIAL ARTICLES:

CONTENTS OF VOL. II.

The Jews of Western Europe.
Arabian Nights.
Greek Anthology.
Ovid as a Satirist.

Plautus.
Translation at Cambridge.
On a Translation of Tacitus.
Professor Conir^ton's Horace.
Professor Coniugtou's jEneid.
Hiawatha translated into Latin.
Sir Kingston James' Tasso.,
M. Karcher's Rienzi,
The Etchin Club.

Magnanimity.
Work.
Praise.

Vanity.
The Talent of looking like a Pool with

propriety.
Jealousy,
Hatred.

Cruelty.
Intellectual Playfulness.

Englishmen's Arguments.
Manners.

,Private Theatricals.

County Balls.

Landladies and Laundresses.
Man and Bee.

Cranbrook, CREDIBILIA ; or, Discourses on Questions of Christian
FAITH. By the Rev. James Cranbrook, Edinburgh. Reissue. Post 8vo., pp.
iv. and 190, cloth. 1868. 3s. 6d.

Cranbrook, THE FOUNDERS OF CHRISTIANITY*
; or, Discourses upon

the Origin of the Christian Religion. By the Rev. James Cranbrook, Edin-

burgh. P<jst 8vo., pp. xji.
and 324. ,1868. 6s.

,

Crawford. THE PLURALITY OF THE* EACES OF ^MAN. A Discourse
delivered by John Crawfurd, Esq., F.R.S., President of the Ethnological Society
at Martin's Hall, January 13th, 1867, withi Explanatory Notes. Also the

Inaugural Address of J. Baxter^Langley, Esq., Jjt.R^C.S.,
F.L.S. 8vo., sewed,

pp. 12. 1867. Id.
'

^

The Etching C
Macaroneaira.
Professor Tyndall on Heat. .

Professor Tyndall on Sound.
Burton's Anatomy of Melancholy.
Dreamthorp.
Mr. Forsyth's Life of Cicero.
The worldly Wisdom of Bacon.
Life and Times of Sir Joshua Reynolds.
Mr. Robert Leslie Ellis.

Madame de Tracy.
Madame de Sevigne'.
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Crosskeyi A DEFENCE OF RELIGION. By Henry W. CrossLey.
Pp. 48. 12mo. sewed. 1854. 1*. <r

Current (The) Gold and Silver Coins of all Countries, their Weight
and Fineness, and their Intrinsic Value ip English Money, with Facsimiles of

the Coins. By Leopold C. Martin, of He:; Majesty's Stationery Office, and
'Charles Triibner. In one volume, medium 8vc,, 14 1

Plates, printed in Gold and

Silver, and representing about 1,000 Coins, with 160 pages of Text, handsomely
bound in embossed cloth, richly gilt, with Emblematical Designs on the Cover,
and gilt edges. 1863. '2 2s.

This work, which the P&blishers have mud pleasure in offering to the Public, contains a
series of the Gold and Silver Coins of the whCle worM current during the present century.
The collection amounts, numerically, to nearly a thousand speciaen&l, comprising, with their

reverses, twice that number ; and the Publishers feel confident MiaA it is as nearly complete
as it was possible to make it.

It seems almost superfluous to allude to the utility of the w irk. It is evidenfthat it must
become a highly valuable Handbook to the Bullion-dealer and the Monej'-changeT ; and to
the Merchant apd Banker it will prove a SUP and safe work of reference, from the extreme
accuracy of its details and computations.
The elegance and spleud ,ur of the work admirably adapt it as a choice and instructive

ornament to the drawing >;oom table ; the amusement to be found in the comparison of

the taste of different countries as exemplified in their Coirjs, may chase away many a half-

hour's ennui.
'

*

In the valuation of the substantial Coins, and the notation of their relative worth in

English money, the minutest accuracy has been obser 'ed, as also in the statements of their
relative purity, which are given according to tbe legal (Mint regulations of each country. In

exceptional cases only, where official information Was\>Tt to be obtained of the weight and
fineness of the Coins, assays as found at different places; ,Sre reported.
The exact weight of the Coins is expressed both in -English troy grains and in French

grammes, and the fineness by the Engish technical tei* is as well as in French millie'mes ;

the general tendency of our time towards the decimal metrical system makiug su< ph a nota-
tion almost indispensable, tor easier reference, tables of British reports for niillie'mes of

gold and silver have been affixed.

Da Costa. MEDICAL DIAGNOSIS : with Special References to Prac-
*
tical Medicine. By J. M. Da Costa, M.D. 2nd edition revised. 8vo. cloth,

pp. 784. 1866. 24s.

Dadabhai, THE EUROPEAN AND ASIATIC RACES. Observations on
Mr. Cra\vfurd's Paper read before the Ethnological Society. By Dadabhai

Navroji. 8vo. sewed, pp. 32. 1866. Is.

Dalton. A TREATISE ON HUMAN PHYSIOLOGY. For the Use of
Students and Practitioners of Medicine. By John C. Dalton, Jun., M.D. Third

Edition, revised and enlarged. 8vo. cloth, pp. 706. 1866. 21*.

Dana. A TEXT-BOOK OF GEOLOGY, designed for Schools and
Academies. By J. D. Dana, LL.D. Illustrated by -375 Woodcuts. Crown
8vo., cloth, pp. vi. and 354. 1864. 7s. Qd.

Dana. MANUAL OF GEOLOGY ; treating of the Principles of the

Science, with Special Reference to American Geological History. For the Use
of Colleges, Academies, and Schools of Science. By James D. Dana, M.A.,
LL.D. Illustrated by a Chart of the World, and over One Thousand Figures,

mostly from American Sources. 8vo. cloth, pp. 798. 1866. 21s.

Dana. MANUAL OF MINERALOGY
; including Observations" on Mines,

Rocks, Reduction of Ores, and the Applications of the Science to the Arts ;

designed for the Use of Schools -'and Colleges. By James D. Dana.-. New edi-

tion, revised and enlarged. >Vith 260 Illustrations. 12mo., pp. xii. and 456.

1867. 7s. 6d. * f <
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Italia, X SYSTEM OF MINERALOGY, DESCRIPTIVE MINERALOGY,
comprising the most '^cent Discoveries. By James Dwight Dana and George

t
Jarvis Brush. Fiftl/edition. 1 vol. 8vo., pp 874. 1868. 1 16s.

i

Darby, EUGGIERO VIVALDI and other Lays of Ita^y. By Eleanor
... Darby. 8vo. cloth, pp. viii.,Jhd 208. 1865. 5s.

f
'

*

*"

Day, THE LAND OF THE. PERMAULS, or Cochin, its Past and its

, Present. By Francis Day,*Esq., F.L.S. 8vo. cloth, pp. 577. 1863. 25s.

Deichmaim. NEW TAI*LES to facilitate the"** Practice of Great
Circle Sailing, together with an Application of the Theory of the great Circle

or, the Globe to *Ve* sailing, and an Appendix, containing some mathematical

demonstrations. Accompanied by a seal* of great circles on a blank chart, to

determine without
calculation

the great circle which passes through two given
places, and"* to show the places at ;which the spkerical courses expressed in

vjourtbjsofi the point, take place on the great circle's arc between the two given
pla-ses. By A. H. Deichmann. 8vo. boards, rip. viii. and 88. 1857. 5s.

'

Delepierre, HISTOIIVE f EITTERAIRE DBS Fous. Par Octave Dele-
pierre. 184. 1860.

'
5s.

""

Delepierre, ANALYSE DE^ TRAVATIX DE LA SOCIETE DBS PHILO-
KIKLON DE LONDRES. Par (fcctave Delepierre. Small 4to., pp. yiii. and 134,
bound in the Roxburghe stile. 1862. 10s. d.

" It is probably not generally known, that among the numerous learned associations of the
British metropolis there exists on'e called the Philobiblon Society. This somewhat exclusive
union of bibliographic philosophers was established in 1863, under the auspices of the late
Prince Consort, and after the model of the French Academy it being one of the fundamental
rules of fhe Society never to depass in number the immortal Forty. . . . The statutes of the
Philobiblon provided for the annual issue of a volume of historical, biographical, critical, and
other essays, contributed by any of the forty members, and printed in a very limited edition

not a siugle book to be disposed of for money. To enhance the value of the works thus
published, it was arranged that every member should receive only two copies of each volume,
to be signed by the president and secretary of the society, and with the name of the

possessor on the title-page. . . . The contents of this half-a dozen semi-mysterious and rare
works have just been revi-aled in a curious little book published by Messrs. Tnibner and Co.,
and got up in exact imitation of the products of Caxton's press. The work is dedicated by
M. Octave Delepierre, the author, to the Duke D'Aumale, the'patron of the Philobiblon since
the decease of Prince Albert, and one of the leading members from the beginning."
Spectator.

such catalogues as these are to istorical and literary enqairers can only be estimated by those
who have experienced the want of them. . . The gentlemen whose works we have named at
the head of this paper, have done, in their way and degree, a service to literature which may
be compared with those rendered by the compilers of the Calendars of the State Papers."
Satunluii Jii'i'/fir. I

" M. Delepierre, the secretary, is also a very important contributor. By way of tantalizing
the public he issues this

'

Analyse," which is a descriptive catalogue of tho precious rarities

collected by the society." Literary Budget.
"The account which M. Delepierre gives of these volume;>makes us regret that their con-

tents have remained, as he tells us. almost unknown to the public, since many of the contri-

butions appear to be of muclj interest." Parthenon.

Delepierre*.
MACAReflsrEANA* ANDR/; overum Nouveaux Melanges de

Litterature Macaronique. Par Octave Delepierre. Small 4to., pp. 180, printed by
AVhittingham, and handsomely bound in t)>e Roxhairghe style. 1862. 10s. 6d.

, This Volume, together with the one
published ^oy the Author in 1852, form

the couipletest collection of that peculiar formpf ?oetry in existence.
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Deliberation Or Decision ? being a Translation from the Danish, of
the Reply given by Herr Raasloff to the accusations prewired against him on the

part of the Danish Cabinet
; together with an Introdu iory Article from the

Copenhagen
"
Dagbladet," and Explanatory Notes. 8vo., pp. 40, sewcti

1

.

1861. Is.

DeljJRCh.
THE BEGINNER'S COMPREHENSIVE FRENCH BOOK. By

J.Delpech, French Master at Christ's Hospital; Clown 8vo. cloth^ pp. viii.

and 326. 1866. 4s. Qd.

Demarteail. GALVANIZED IRON, AND ITS APPLICATION : A Treatise

by A. Demarteau on J.<,and G. Winniwarter's Galvanizing and 'Lead Works at

Gunipoldskirchen. Oblong royal 8vo., pf. viii. 42. 1862. 2s. 6d.

Dennys. THE TREATY PORTS OF CHINA AND' JAP>K. A complete
Guide to the open Ports of those Countries, together with Peking, Yed^ Hong-
Kong, and Macao. Forming a Guide Book and Va."'e Mecuni for Travellers,

Merchants, and Residents 'In general. (With 29 Maps and Plans. With Index
to Hong Kong, Canton, Macao, Swatow, Amoy, Foochow, Formosa (General),

Takao, Taiwanfoo, Tttmsui, .-Kelung, Ningpo, Shanghai, Yangtz River,

Chinkiang, Nanking, Kinkiang, Hankow, ChefoQ, Taku, Tientsing, 'Peking, .

Newchang, Japan (General), Nagasaki, Yokohama, YecLo, Hakodadi and Hiogo.
Appendices, viz., Means of Transport between England, France, and America,
and China and Japan. French Mail Steam Ships, Compagnie"'"des Services

Maritimes des Messageries Imperiales. ExtractY^om Handbook of.Information.

Overland Route to India, China, and Japan. VThe Pacific Mail Steamship
Company. Alfred Holt's Line of Steamers frotfH Liverpool to China, via the

Cape of Good Hope. Distances in Nautical Mile's from Shanghae to Towns on
the Yang-tse-Kiang, and Catalogue of Books, etc., in China and Japan. By
William Frederick Mayers, F.R.G.S., Her Majesty's Consular Service, N. B.

Dennys, late Her Majesty's Consular Service, and Charles King, Lieutenant

Royal Marine Artillery. Compiled and Edited by N. B. Dennys. 8vo. Half
bound, pp. 668, xlviii. and 26. 1867. 42s.

De Tracy. ESSAIS DIVERS, LETTRES ET PENSEES de Madame de

Tracy. 3 volumes. 12mo., paper covers, pp. iv. 404, 360, and 388. 1852,
1854, and L855. II. Is.

De Veitelle. MERCANTILE DICTIONARY; a Complete Vocabulary of
the Technicalities of Commercial Correspondence, Names of Articles of Trade,
and Marine Terms in English, Spanish, and French. With Geographical Names,
Business Letters, and Tables of the Abbreviations in Common Use in the three

Languages. By J. De Veitelle. Crown 8vo. ctoth, pp. 302. 1864. 7s.

De Yere, STUDIES IN ENGLISH ; or, Glimpses of the Inner Life of
our Language. By M. Schele de Vere, LL.D., Professor of Modern Languages
in the University of Virginia. 8vo. cloth, pp. vi. and 365. 1867. 10s. 6d.

Dewey, AMERICAN MORALS AND MANKERS. By Orville Dewey,
D.D. Svo., pp. 32, sewed. 1844. Is.

Diary OF A POOR YOUNG GENTLEWOMAN. Translated from the

German, by M. Anna ChiMs. Cro.vn 8vo. cloth, pp. 224. 1860. 3s. 6d.

Dickinson's, (John), Pamphlets relating to Indian Affairs,

THE FAMINE IN THE NORTH-WEST PROVINCES OF INDIA : How we might have

prevented it, and niUy prevent another. 8vo. pp. 36, sewed. 1861. Is.

OBSTRUCTIONS TO TRADE
fjf

IrnfA. A Letter to P. C. Brown, Esq., of

Tellicherry. With his
"

Re/My. Edited by John Dickinson. Svo. pp^ 15,

sewed. 1861. 6<f.
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(JoHK), Pamphlets relating to Indian Affairs (continued}.

ADDRESS TO THE ME:*BERS OF THE HOUSE OF COMMONS on the Eelation

between the C(*tton Crisis and Public Works in India. 8vo. pp. 39,
sewed. 1862. 6d.

OBSTRUCTIONS TO TRADE IN INDIA. A Letter. By F. C. Brown, Esq., of

.,, Tellicherry. Edited by,John Dickinson. 8vo. pp. 20, sewed. 1862.^ 6d.

REMARKS ON THE INDIAN RAILWAY EEPORTS PUBLISHED BY THE GOVERN-
MENT, and Ileasons for a Change of Policy in India. 8vo. pp. 32, sewed.

. 1862. 6d.

A LETTER TC LORD STAXXEY, M.P., etc., etc., on thaPolicy of the Secretary
of State for India. By John DSjkinson. 8vo. pp. 40, sewed. 1863. 6d.

DHAR NOT EEST^RJI.:), ii4 Spite of the House of Commons and of Public

Opinion. ByJeJm Dickinson. 8vp. pp. 110, cloth. 1864. Is.

SEQUEL" TO "DHAR xoj RESTORED," and a Proposal to Extend the Principle
'of Eestforation. By John Dickinson. 8vo. sfcwed, pp. 35. 1865. Is.

LETTERS TO MALCOLM Moss, ESQ., President of the Manchester Chamber of

'Commerce. By John Dickinson, F.E.A6, etc.,*etc., and John Malcolm

, Ludlow, Barrister at .Law, author of " British India, its Eaces and its

History,"
" The )Ya'r in Oude," etc., etc. 8vo. pp. 16, sewed. 1866. 6d.

EESULTS OP IRRIGATION WORKS IN GODAVERY DISTRICT, and Eeflections
- upon them. By Major-general Sir Arthur Cotton, E.E. Part I. 8vo. pp.

15, and Appendix, sewe;f 1866. 6d. Part II. 8vo. pp. 11, sewed. 1866. 6d.

Dictionary AND COMMERCIAL PHRASEOLOGY in the German, Dutch,
English, French

(j Italian, and Spanish Languages, including a complete

Catalogue of Goods, and Five Tables of Eeferences in the above Languages.
Compiled by Prof. Dr. Brutzer, Prof. Dr. Binder, Messrs. J. Bos Iz, M. W.
Brasch and others. 8vo. pp. 544, cloth. 1868. 10s.

Dirckinck-Holmfeld, ATTIC TRACTS ON DANISH AND GERMAN MAT-
TERS. By Baron C. Dirckinck-Holmfeld. 8vo. sewed, pp. 116. 1861. Is.

Dircks. THE CENTURY OF INVENTIONS, written in 1655
; by

Edward Somerset, Marquis of Worcester. Now first translated* into French
from the first edition, London, 1663. Edited by Henry Dircks, C.E., LL.D.,
F.E.S.E., M.E.S.L., etc., Author of "The Life of She Marquis of Worcester,"
"
Worcesteriana," etc., etc. Crown 8vo. sewed, pp. 62. 1868. Is.

Discussion (A) AMONG UPWARDS OF 250 THEOLOGICAL INQUIRERS ON
THE UNITY, DUALITY, AND URINITY or THE GODHEAD. With Discussions on
the Creation, Fall, Incarnation, Atonement, Eesurrection, Infallibility of Scrip-

ture, Inspiration, Miracles, Future Punishment, Eevision of the Bible, etc.
'

8vo. cloth, pp.206. 1864. 6s.

Doherty, ORGANIC PHILOSOPHY; or, Man's True Place in Nature.
Vol. I. Epicosmology. By Hugh Doherty, M.D. 8vo. cloth, pp. 408. 1864.

10s.

Doherty. ORGANIC PHILOSOPHY. Volume II. Outlines of Ontology,
Eternal Forces, Laws, and Principles. By Hugh*Doherty, M.D. 8vo. pp. vi.

and 462. 1867. 12s.
,

Doherty, PniLOSoitftY OF E^LIOTON. By Hugh Doherty, *M.D.
8vo. sewed, pp. 48. 1865. Is.

Dohne. THE FOUR GOSPELS IN ZULUA S5y the Eev. J. L. Dohne,
^sionary to the American B,oard C. F. M. ^vo pp. 208, cloth. Pietermaritz-

tiurg, 1866. 5s. \



26 \ Publications of Trubner
fy

Co.

, A ZULU-KAFIR DICTIONARY, etymologically explained
with copious illustrations and examples, preceded by^an introduction on the
Zulu-Kafir Language. By the Rev. J. L. Dohne. Rdyal 8vo. pp. xlii. 418,.

sewed. Cape Town, 1867. 21s. <

Dolgoroukow. LJ( VERITE SUR LE TRCCES du Prince Pierre

Do^goroukow, par un Russe. 32mo. sewed. pp.
r
li4. 1862. 8s.

DolgoroilkOw", LA FRANCE sous LE REGIME BONAPARTISTE,- par le

Prince Pierre Dolgoroukow. 2 volumes. 12mo. paper, pp.478. 1864. 10s.

D. 0, M, THE TRIUNE
; or, the New Religion. By Scrutator. 8vo.

cloth, pp. ii. and 50. l&Y. 2s.

Dominquey's HISTORY OF THE ARGENTINA RrpUBLin. Volume I.

(1492 to 1807), Translated from the Spanish. By J. W. "Wtfiiams. Royal 8vo.

sewed, pp. vii. and 149. Buenos Ayre's. 1865. 9s. *, <

D'Orsey. COLLOQUIAL PORTUGUESE j or, Woras and Phrases of

Every-day Lite. Compiled from Dictation and Conversation. For the Use pf
English Tourist* in Portugal, Brazil, Madeira, etc. By A. J. D. D'Orsey. Third
Edition, enlarged. 12mo. clotn, pp. viii. and^-126. 1868. 3s. 6d.

D'Orsey. A PRACTICAL GRAMMAR OF PORTUGUESE AND ENGLISH,
exhibiting in a Series of Exercises, in Double Translation, the Idiomatic Struc-

ture of both Languages, as now written and spoken. Adapted to'Ollendorff's

System by the Rev. Alexander J. D. D'Orsey, oi Corpus Christi College, Cam-
bridge, and Professor of the English Language in that University. Third
edition. In one vol. 12mo. cloth, pp. viii. and 29^. 1868. 7s. Qd.

D'Orsey, A PORTUGUESE-ENGLISH AND ENGLISH-PORTUGUESE DIC-
TIONARY. By Rev. Alex. J. D. D'Orsey. [In preparation.

Dour and Bertha, A Tale. 18mo. pp. vi. and 72, sewed. 1848.
Is.

Druflnnond. PRESIDENT LINCOLN AND THE AMERICAN WAR. A
Funeral Address, delivered on Sunday, April 3Cth, 1865. By Robert Blackley
Drummond, B.A. 8vo. sewed, pp. 12. 1865. 3d.

Duncanson., THE PROVIDENCE OF GOD MANIFESTED IN NATURAL
LAW. By John Duncanson, M.D. Post 8vo. cloth, pp. v. and 354. 1861. 7*.

Dlingiison. MEDICAL LEXICON. A Dictionary of Medical Science.

containing a concise explanation of the various subjects and terms of Anatomy,
Physiology, Pathology, Hygiene, Therapeutics, Pharmacology, Pharmacy,
Surgery, Obstetrics, Medical Jurisprudence, and*Dentistry. Notices of Climate

. and of Mineral Waters. Formulae for Official, Empirical, and Dietetic Prepara-

tions, with the accentuation and etymology of the terms, and the French and
other Synonymes, so as to constitute a French as well as English Medical

Lexicon. By Robley Dunglison, M.D., LL.D., Professor of the Institute of

Medicine, etc., in the Jefferson Medical Collegi
1 of Philadelphia. New edition,

thoroughly revised, and very greatly modified and augmented. Roy. 8vo. cloth,

pp. 1048. 1866. 24s.

Dunlop. BRAZIL AS A .,FIELD <, FOR EMIGRATION. Its Geography,
Climate, Agricultural Capabilities, and the Facilities afforded for Permanent
Settlement. By Charles Dunlop. Post

8y.o. sewed, pp'! 32. 1866. &d.

Dwigtit. MODERN PHILOLOGY
;

itk Discoveries, Sistory and Influ-

ence. With Maps, Tabular ^iews, and an Index. By Benjamin "W. Dwight.
First Series. Third edition^ re^isfed and corrected. 8vo. cloth, pp. xviii. and
360. 1864. .';

Second Series. 8vo. cloth', pp.504. 1864. 1 vols. 8vo. 24s.
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iSnglish Meals and Manners.
*

John Eussell's Boke of

Nurture, Wynkyn -Je Worde's Boke of Kervynge, the Boke of Curtasye,
R. Weste's Booke r/ Demeaaor, Seager's Schoole of Vertue, the Babee's Book,

*" Aristotle's ABC, Urbanitatis, Stans Puer
fld Mensam, the Lytylle Childrenes

Lytil Boke, for to serve a Lord,, Old Symon, the Birched School-Boy, etc., etc.

With some Forewords on Education in Early England. Edited by Frederick J.

Furnivall, M.A., Trinity Hall, Cambridge. 4to., pp. c. and 388. "\\tith 16
tables*)f Illustrations." ClcHh. 1868. 42*.

Early English Text Society's Publications.

1864.

1. EARLY ENGLISH ALtiTERATivE^Po'EMS. In the^ "West-Midland Dialect of
the Fourteenth Centurjr. Edited by R. Morris, Esq., from an unique

. Cottonian jftSfr lib!

2. ARTHUR (about 4440 A.D.). Edited by F. J. Furnivall, Esq., from the

i'ffarquis of Bathy unique M.S. 4*.

S.'ANE GOMPENDIOUS AND BREUE TRACTATE "C*NCERNYNG YE OFFICE AND
DEJVTIE OF KYNGIS, etc. By "William Lander. (1556 *A.D.) Edited by

, "F. Hall, Esq., D.C.L. 4s.

4. SIR GAWAYNE AND THE OftiEEN KKlQHT**(about 1320-30 A.D.). Edited by
'R. Morris, Esq.,xt fttorrf an unique Cottonian M.S. 10*.

*
1865.

5. OF tr/E ORTHOGRAPHIC AND CONGRUITIE OF THE BRITAN TONGUE ; a

treates, noe shorter tha:/ necessarie, for the Schooles, be Alexander Hume.
Edited for the first tin're from the unique MS. in the British Museum (about
1617 A.D.), by HenryjB. Wheatley, Esq. 4s.

6. LANCELOT OF THE LAFK. Edited from the unique M.S. in the Cambridge
University Eibrary (about 1500), by the Rev. Walter W. Skeat, M.A. 8s.

7. THE STORY OF GENESIS AXD EXODUS, an Early English Song, of about
1250 A.D. Edited for the first time from the unique MS. in the Library of

Corpus Christ! College, Cambridge, by R Morris, Esq. 8s.

8. MORTE ARTHURE
;

the Alliterative Y^rsion. Edited from Robert Thornton's

unique MS. (about 1440 A.D.) at Lincoln. By the Rev. George Perry, M A.,

Prebendary of Lincoln. 7*.

9. ANIMADVERSIONS UPPO^ THE ANNOTACIONS AND CORRECTIONS OF SOME
IMPERFECTIONS OF IMPRESSIONES OF CHAUER'S WORKES* reprinted in
1598

; by Francis Thynne. Edited from the unique MS. in the Bridge-
\vater Library. By G. H. Kingsley, Esq., M.D. 4s.

10. MEHLIN, OR THE EARLY HISTORY OF KING ARTHUR. Edited for the first

time from the unique MS. of the Cambridge University Library (about 1450

A.D.). By Henry B. Wieatley, Esq. Part I. 2s. Qd.

11. TJIE MONARCHE, and other Poems of Sir David Lyndesay. Edited from
the first edition by Johne Skott, in 1552. By Fitzedward Hall, Esq.,
D.C.L. Part I. 3s.

12. THE WRIGHT'S CHASTE WIFE, a Merry Tale, by Adam of Cobsam (about
1642 A.D.), from the unique Lambeth MS. 306. Edited for the first time

by F. J. Furnivall, Esq-.^LA. Is.

1866.

13. SEINTE MARHERETE, YE MEIDEN ANT MARTYR. Three Texts of about 1200,

1310, 1330 A.D First edited in 162. By the Rev. Oswald Cockayne,
M.A., and now re-issued. 2s.

14. IVYNG HORN, with*fragments of Floriz and Blanucheflur, and the Assumption
ot*the Blessed Virgin. Edite*d frm the MS. in the Library of the'Univer-

sity of Cambridge and the British Museum, By the Rev. J. Rawson

Lumby. 3*. 6d. t

15. POLITICAL, RELIGIOUS, AND LOVE POEMS, Vom the Lambeth MS., No. 306,
and other sources. Edited by F. J. Fufniv^ll, Esq., M.A. 7s. 6d.

16. A TRETICE IN ENGLISH breuely drsjwe out of \> book c$ Quintis essencijs in
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the ILmbeth MS. 853, by F. J.
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Latyn, J> Hermys \> prophete and king of Egipt after flood of Noe, fader of

Philosophies, hadde by reuelacioim of an aungil of God,,to him sente. Edited

from the Sloane MS. 73. By F. J. Furnivall, Esq., M.A. Is.

17. PARALLEL EXTRACTS from 29 Manuscripts of PIERS PLOWMAN, with Com-
ments, and a Proposal for the Society's Tbree-text edition of this Poem.

<$y the Rev. W. Skeat, M.A. Is. L

18. HALI MEIDENHEAD, about 1200 A.D. Edited for the first time from ^he MS.

(with a translation) by the Rev. Oswald Cockayne, M.A. Is.

19. THE MONARCHE, and other Poems of Sir David Lyndesay. Part II., the

Complaynt of the King's Papingo, and other minor Poems.
,
Edited from

the first edition by P. Hall, Esq., D.C.L. 3s. 6d'.

20. SOME TREATISES BY RICHARD ROLLE' DE HAI-IPOLTI. Edited from Robert
of Thorntone's MS. about 1440 A.D. By the Rev. George j&. Perry, M.A. -Is.

21. MERLIN, OR THE EARLY HISTORY OF KING ARTHUR. Part II. E^i.t^d by
Henry B. Wheatley, Esq. 4s.

22. THE ROMANS OF PARTENAY, OR LUSI,RNEN. Edited for the first time from
the unique MS. in the Library of Trinity College, Cambridge, by the Rev.
W. W. Skeat, M.A. "6s. .-

23. DAN MICHEL'S AYENBITE OF INWYT, or Kemorse of Conscience, in the

Kentish dialect, 1340 A.D. Edited from the umqite MS. in the British

Museum, by Richard Morris, Esq. 10s. Gd.

1867.

24. HYMNS OF THE VIRGIN AND CHRIST ;
THE^

Other Religious Poems. Edited from

Furnivall, M.A. 3s.

25. THE STACIONS OF ROME, and the Pilgrim's Se-Voyage and Sea-Sickness,
with Clene Maydenhod. Edited from the Vernon and 'Porkington MSS.,
etc. By F. J. Furnivall, Esq., M.A. Is.

26. RELIGIOUS PIECES IN PROSE AND VERSE. Containing Dan Jon Gaytrigg's
Sermon; The Abbaye of S. Spirit; Sayne Jon, and other pieces in the

Northern Dialect. Edited from Robert of Thorntone's MS. (about 1460

A.D.) by the Rev. George G. Perry, M.A. 2s.

27. MANIPULUS VOCABULORUM : a Rhyming Dictionary of the English Language,
by Peter Levens (1570). Edited, with an Alphabetical Index, by Henry
B. Wheadey. 12s.

28. THE VISION OF WILLIAM CONCERNING PIERS PLOWMAN, together with Vita
de Dowel, Dobet et Dooest. 1362 A.D. By William Langland. The earliest

or Vernon Text
;
Text A. Edited from the Vernon MS., with full Colla-

tions. By Rev. W. W. Skeat, M.A. 7s.

29. ENGLISH GILDS, their Statutes and Customs, with an Introduction and an

Appendix of translated Statutes. Edited from the MSS. 1389 A.D. By
Toulmin Smith, Esq. [In thepress.

30. PIERCE THE PLOUGHMAN'S CREDE (about 1394). Edited from the MSS. by
the Rev. W. W. Skeat, M.A. 2s.

1868.

31. INSTRUCTIONS FOR PARISH PRIESTS. By Jonn Myrc. Edited from Cotton
MS. Claudius A. II. By Edward Peacock, Esq., F.S.A., etc., etc. 4s.

32. THE BABEES BOOK, Aristotle's ABC, Urbanitatis, Stans Puer ad Mensam,
The Lytille Childrenes Lytil Boke. The Bokes of Nurture of Hugh Rodes
and John Russell, Wynnyn de Worde's Boke of Kervynge, the Booke of

Demeanor, the Boke of Curtasye, Seager's Schoole of'Vertue, etc., etc. With
sojie French and Latin Poems on, like subjects, atd, some Forewords on
Education in Early England. Edited by F. -J. Furnivall, M.A., Trinity
Hall, Cambridge. 15s.

33. THE BOOK OF THE KNIGH"/ DE LA TOUR LANDRY, 1372. A Father's Book
for his Daughters. Edited

f
rom the Harleian MS. 1764. By Thomas

Wright, Esq., ,M.A., and Mr. vVilliam Rossiter.' 8s.
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Eastwick, KHIRA^ AFROZ (the Illuminator of the Understanding).
By Maulavi Hafiz'i'd-din. A New Edition of the Hindustani Text, carefully

V K "vised, with Notes, Critical and Explanatory. By Edward B. East-rick,

F.R.S., F.S.A., M.R.A.S., Professor of Hindustani at Haileybury College.

Imperial 8vo. cloth, pp. xiv^an'd 319. Ee-issue, 1867. '18s.

Echo j^DeutSChes), 'Tm) GERMAN ECHO. A Faithful Miftor of

German Conversation. By Ludwig "Wolfram. With a Vocabulary. By Henry
.P. Skelton. Post 8vo., p.p. 130 and 70. Cloth. 1863. 3s.

Echo Franeais, A PRACTICAL JJ-UIDE TO COWERSATION. By Fr. de
la Fruston.' With a complete Vocabulary. By Anthony Maw Border. Post

8vo., pp. 120
a^dJ72.

'Clotn. 1860. 3s.

Eco-Italiano (').' A PRACTICAL"GUIDE TO ITALIAN CONVERSATION

B^ Eugene Garnering With a complete Vocabulary. By Henry P. Skelton

.

M Post 8vo., pp. vi., 128 and 98. CkAh. 1860. Is. Gd.

ECO de Madrid, THE ECHO OF MADRID. * A Practical Guide to

Spanish Conversation. JJy J.*E. Hartzenbusch, and Henry Lemming. With a

complete Vocabulary, "containing Copious Explanatory Remarks. By Henry
Lemming. Post 8vo., pp. xii., 144 and 83. Cloth. 1860. 5s.

Edaljl,
rA DICTIONARY.! GUJAR!TI AND ENGLISH. By Shapurji

Edalji. Second edition, f/^vo. pp. xxiv. 874, cloth. 1868. 1 Is.

Edalji, A GRAMMAR $>F THE GUJARATI LANGUAGE. By Shapurji
Edalji. Crown, 8vo. cloth, pp. 127. 1867. 10s. Qd.

Edda S^EMUNDAR HINNS FRODA. The Edda of Sgemund the Wise.
Translated from the Old Norse, with a Mythological Index. Part First. Mytho-
logical. 12mo. cloth, pp. viii. and 152. 1866. 3*. &d.

Edda S^EMUNDAR HINNS FRODA. The Edda of Ssemund the Learned.
From the Old Norse or Icelandic. Part II., Historical. 12mo. cloth, pp. viii.

and 170. London, 1866. 4s.

Edda STEMUNDAR HINNS FRODA. The Edda of Ssemund the Learned.
Translated from the Old Norse, by Benjamin Tho'rpe. Complete in 1 vol. fcap.
8vo. cloth, pp. viii. 152, and pp. viii. 170. 1866. . Is. 6d.

Edgar. MODERN TIMES, THE LABOUR QUESTION, AND THE FAMILY. A
Brief Statement of Facts and Principles. By Henry Edgar. 12mo. sewed,

pp. 24. 3d.

'

Edgar, THE POSITIVIST'S CALENDAR
; or, Transitional System of

Public Commemoration, instituted by Auguste Comte, Founder of the Positive.

Religion of Humanity. Witii a Brief Exposition of Religious Positivism. By
Henry Edgar. 12mo. sewed, pp. 103. 1856. . 2s. Qd.

Edge. MAJOR-GENERAL MCCLELLAN AND THE CAMPAIGN ON THE
YOKKTOWX PENINSULA. By Frederick Mikies Edge. With a map of

the Peninsula, drawn expressly for this work, by James Wyld, Geographer to

the Queen. 12mo. ftp. iv. and 204. 1865. 4s.
9 * t

Edwards. MEMOIRS OF LIBRARIES, together with a Practical Hand-
book of Library Economy. By Edward Edwards* 2 vols. roy. 8vo. Numerous
illustrations. Cloth. Vol. 1, pp. xxviii.'and 8^1. Vol. 2. pp. xxxvi. and 1104.
1859. 2 8s.

*

Ditto, large paper, imperial 8vo. cloth. 4 4s. *



30 Publications of Tnibner &; Co.

Edwards, CHAPTERS OF THE BIOGRAPHICAL HISTORY OF THE FRENCH
ACADEMY. 1629 1863. "With an Appendix relating

>

l to the Unpublished
Chronicle "Liber de Hyda." By.Edward Edwards, Esq. 1 vol. 8vo., pp. 180.

cloth. 1864. 6s.

Ditto, large paper. Roy. 8vo. 10s. Qd.

Edwards, LIBRARIES AND FOUNDERS OF ^LIBRARIES. By Edward
Edwards. 8vo. cloth, pp. xix. and 506. 1865. 18s.

Ditto, large paper, imperial &vo. cloth. 1 10s.

Edkins, A G-RAMMAI. OF THE CHINESE COLLOQUIAL LANGUAGE,
COMMONLY CALLED THE MANDARIN DIALECT. 'By Joseph Edkins. 8vo., pp.
viii. and 266, sawed. 1857. 20s.

Edkins. PROGRESSIVE LESSONS IN THE CHINESE SPOKEN LANGUAGE,
with Lists of Common Weeds and Phrases, and an Appendix, containing the

laws of tones in"the Peking dialect. 8vo., pp. vi. and 104, sewed. 1862. 12s.

Eger and Grime, AN EARLY ENGLISH ROMANCE. Edited from
Bishop Percy's Folio Manuscripts, about 1650 A.D. By .John "W. Hales, M.A.,
Fellow and late Assistant Tutor of Christ's College, Camuridge, and Frederick
J. Furnivall, M.A., of Trinity Hall, Cambridge. 1-to. large paper. Falf bound,
Eoxburgh style, pp. 64. 1867. 10s. 6d. *.

Elder. BIOGRAPHY OF ELISHA KENT KANE*! By William Elder.
8vo. pp. 416. Cloth. 1858. 12s.

Ellet. THE MISSISSIPPI AND OHIO RIVERS : containing Plans for
the Protection of the Delta from inundation, and Investigations of the Practica-

bility and Cost of Improving the Navigation of the Ohio, and other Rivers, by
means of Reservoirs. With an Appendix on the Bars at the Mouths of the

Mississippi. By Charles Ellet, Junior, Civil Engineer. 8vo. pp. 368. Cloth.

1853. 16s.

Elliott. THE HISTORY OF INDIA AS TOLD BY ITS OWN HISTORIANS.
The Muhammadan Period. Edited from the Posthumous Papers of the late Sir

H. M. Elliott, K.C.B., East India Company's Bengal Civil Service. By Pro-
fessor John Dowson, M.R.A.S., Staff College, Sandhurst. Vol. I. 8vo. cloth, pp.
xxxii. and 541. 1867. 18s. To be completed in three volumes.

Elliott, MEMOIRS ON THE HISTORY, PHILOLOGY, AND ETHNIC Dis-
TKIBUTION OF THE RACES OF THE NORTH-WEST PROVINCES OF IxDIA : being
an amplified Edition of the Glossary of Indian Terms. By the late Sir H. M.
Elliott, K.C.B. AiTanged from M.S. materials collected by him, and Edited by
Reinhold Rost, Ph. D., Secretary to the Royal Asiatic Society. 2 vols. 8vo. In
the press.

Emerson. THE YOUNG AMERICAN. A Lecture. By Ralph Waldo
Emerson. 8vo., pp. 24. 1844. Is.

Emerson. REPRESENTATIVE MEN. Seven Lectures. By R. W.
Emerson. Post 8vo., pp. 215, cloth. 1850. 5s.

Emerson, ESSAYS. By Ralph Waldo Emerson < First Series, em-
bodying the Corrections ard Editions of the last American edition

; with aa

Introductory Preface, by Thomas Carlyle, reprinted by permission, from the

first English Edition. Post 8-M pp. viii. and 192, sewed. 1853. 2s.

Emerson. ESSAYS. By Ralpfc Waldo Emerson. Second Series,

with Preface by Thomas Carlyle. Post 8vo. cloth, pp. vi. and 190, 1858. 3s. Gd.
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Enierson, POEMS. By Ralph Waldo Emerson. 1 6mo. cloth. Blue
and Gold Series, pp. 2&4. With portrait. 1865. 5s.

'

f

Emerson. ESSAYS. By Ralph Waldo Emerson. First and Second
Series. Blue and Gold Editiop. 'iGmo. cloth, gilt edges, pfj. iv. and 5 15. 5s.

*
.

EmperOJ OF AUSTRIA VERSVS Louis KOSSUTH. A few words of Common
Sense. By an Hungarian. 8vo. pp.28. 1861. Is.

Epistle, AN.
r
In Familiar Verse. To a Youjjg Statesman. By a

Loyal Subject. Post 8v6*. sewed, jfs. 11. 1867. 6rf.>"

^ t *
'

Ethnological Jotbnal, A Monthly Eecord of Ethnological Research
and. Criticism. Edited by Luke Furke. July, 1865, to March, 1866.

Nos^.
1 to 7V Is, each

;

' and 9, 4d. each.

Ethnological Journal, A MAGAZINE OF ETHNOGRAPHICAL AND
ANnauARiAN SCIENCE. Edited by Luke Burfce. NeV Series. No. 1. January,
1854^' 8vo. pp. 90. sewed. , 3s. od. (No more published.)

Everett. SELF GOVERNMENT IN THE UNITED STATES. By the Hon.
Edward Er?<erett. 8vo., pp. 4k sewed. 1860. Is.

r

Everett. THE QTJESTIOK^ OF THE DAY. An Address. By Edward
Everett. Eoyal 8vo. sewed-, pp. 46. 1861. Is. 6d.

Ewbank. A DESCRIPTIVE AND HISTORICAL ACCOUNT, OF HYDRAULIC
AND OTHER MACHINES TOR RAISING WATER, Ancient and Modern, with
Observations on various Subjects connected with the Mechanic Arts : including
the progressive Development of the Steam Engine ; Descriptions of every
variety of Bellows, Piston, and Rotary Pumps ;

Fire Engines, "Water Rams,
Pressure Engines, Air Machines, Eolipiles, etc.

;
Remarks on incient Wells,

Air Beds, Cog Wheels, Blow Pipes, Bellows of various People, Magic Goblets,
Steam Idols, and other Machinery of Ancient Temples. To wh^ch are added,

Experiments of Blowing and Spouting Tubes, and other original Devices,

Natures, Modes, and Machinery for raising Water ; Historical Notices respecting

Siphons, Fountains, Water Organs, Clepsydrae, Pipes, Valves, Cocks, etc. In
Five Books, illustrated by nearly 300 Engravings, loth edition, with additional

matter. By Thomas Ewbank. 8vo. cloth, pp. 624. 1864. 21s.

Exposition (AN), OF SPIRITUALISM; comprising Two Series of

Letters, and a review of the Spiritual Magazine, No. 20. As published in

the Star and Dial. With Introduction, Notes, and Appendix. By Sceptic.
Crown 8vo. sewed, pp. xiv. and 314. Cloth. 1862. 6s.

Falkener, A DESCRIPTION OF SOME IMPORTANT THEATRES AND OTHER
REMAINS IN CRETE. From a MS. History of Candia, by Onorio Belli, in 1586.

Being a Supplement to the " Museum of Classical Antiquities." Illustrations

and nine Plates. By Edward Falkener.' Pp. 33, royal 8vo. cloth. 1854.
5s. &d.

Farm (How TO Graf A) AttD WHSRE TO FIND ONE. Showing that
Homesteads may be had .by those desirous of 'securing them, with the Public
Law on the subject of Free Home^, and ^suggesfrions from Practical Farmers,
tjgether with numerous successful experiences ol\>thers, who, though beginning
with little or nothing, have become the owne^k o^mple farms. By the Author
of " Ten Acres Enough." Second

editio^, pt. 8vo. pp. 345.
*
Cloth. 6s.

*
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Faulkner. A DICTIONARY OF COMMERCIAL TERMS, WITH THEIR
SYNOXYMES IN" VARIOUS LANGUAGES. By Alexander Faulkner, Assistant Com-

Customs, Salt and Opium. Author of the '

Orientalist's Gramir^-missioner of Customs, Salt and Opi
tical Vade-Mecum," etc. 12mo.,'pp. iii. and 158, and vii. Half-bound. 1866. 4s.

Fay, GREAT OUTLINE OF GEOGRAPHY > FOR HIGH SCHOOLS ANP
FAMILIES. By Theodore S. Fay. With an At}as of 8 plates in folio. 12mo.,

pp. viii. and 238. Boards. 1867. 16*.

Felton, SELECTIONS FROM MODERN GREEK WRITERS, in Prose Mid
Poetry. With Notes./ By Dr. C. C. Felton. 8ro. cloth, pp. xv. and 216.

1857. 6s.

Felton. GREECE, ANCIENT AND MODERN. Lectures- delivered before
the Lowell Institute. By C. C. Felton, LL.D., late President of Harvar/l Fnivcr-

sity. Two vols., 8vo. cloth, pp. vi. 511, and iv. 549.r
c
1867. 28s.

Fenerbach, THE ESSENCE OF CHRISTIANITY. By Ludwig Feuerbach.
Translated from the Second German Edition, by Marian Evans, translator of

Strauss's "Life of Jesus." Large post 8vo. cloth, pp. xx. and 340.' 1864.

10s. 6d.

Fichte. THE CHARACTERISTICS OF THE PRESENT AGE. <By Johann
Gottlieb Fichte. Translated from the Germak by William Smith. Post 8vo.

cloth, pp. xi. and 271. 1847. 6s.

" We accept these lectures as a true and most admirable delineation of the present age ;

and on this ground alone we should bestow on them our hi .rtiest recommend.-Wion
; but it is

because they teach us how we may rise above the age, that we bes'ow on them our most
emphatic praise.

" He makes us think, and perhaps more sublimely than we have ever formerly thought, but
it is only in order that we may the more nobly act.

"As a majestic and most stirring utterance from the lips of the greatest German prophet,
we trust that the book will find a response in many an English soul, and potently help to re-

generate English society." The Critic.

Fichte. THE VOCATION OF A SCHOLAR. By Johann Gottlieb Fichte.
Translated from the German by William Smith. Post 8vo. cloth. Pp. 78,

sewed, 1817. 2s.

'"The Vocation of a Scholar .... is distinguished by the same high moral tone, and
manly, vigorous expression

' which characterise all Fichte's works in th German, and is

nothing lost in Mr. Smith's clear, unembarrassed, and thoroughly Eng ish translation."

Douglas JerrohTs Newspaper.
" We are glad to see this excellent translation of one of the best of Fichte's works presented

to the public in a very neat form .... \o class needs and earnest and sincere spirit more
than the literary class ; and therefore the ' Vocation of the Scholar,' the ' Guide of the Human
Race,' written in Fichte's most earnest, most commanding temper, will be welcomed in its

English dress by public wi'iters, and be beneficial to the cause ol truth. Economist.

Fichte. THE VOCATION OF MAN. By Johann Gottlieb Fichte.

Translated from the German by William Smith. Post Svo. cloth, pp. xii.

and 198. 1848. 4s.

" In the progress of my present work, I have taken a deeper glance into religion than ever
I did before. In me the emotions of ti,e heart proceed only from perfect intellectual clear-

ness ; it cannot be but the clearness I have now attained 011 this subject shall also take

possession of ray hwrt.a Fiichte?f-Corresooifieaee,
" ' The Vocation ot Man '

is, as Fichte truly says, intelligible to all readers who are really
able to understand a book at all ; and as the history of the mind it- its various phases of doubt,

knowledge, and faith, it is of interest to all. bo&k of his statrp is sure to teauh you much
because it excites thought. If it rouses you to combat his conclusions, it has done a good
work ; for in that very effort y~m are stirred to a consideration of points which have hitherto

escaped your indolent acquiescence. Foreirin. Quarterly.
" This is Fichte's most popular W,;--k, ana' is every way remarkable." Atlas.
" It appears to us the boldest and most emphatic attempt that has yet been made t'<, ex-

plain to man his restless and u^jou^uerable desire tootvin the True and tho Eternal."
Sentinel.
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e, ON THE NATURE OF THE SCHOLAR, AND ITS MANIFESTATIONS.

By Johana Gottlieb Fichte. Translated from the German by William Smith.

*, Second Edition, (/loth. Post 8vo. Pp. vy.
and 131. 1848. 3s.

" With great satisfaction we welcome,this first English translation of an author who occupies
the most exalted position as a profound and original thinker ;

as an irresistible orator in the
.cause of what he believed t > be tl* truth ;

as a thoroughly honest and heroin man . ** . The
appearance of any of his w*rks m our language is, we believe, a perfect novelty .... These
orations itre admirably atted for their purpose ; so grand is the position taken by the lecturer,
and so irresistible their eloquence." Examiner.

f This work must inevitably arrest the attention of the 'scientific physician, by the grand
spirituality of its doctrines, and the pure morality it teaches,^. . Shall we b presumptuous
if we recommend these views'lo our professional brethren? oi-jif we say to the eulUuteued,
the thoughtful, the serious. This if you"brttrue scholars is your Vocation ? We know not
a higher morality tlfcn *his, -fc more noble principles than these: they are full of truth."
liritish and Foreign JJylico-Chirurgical Review.

' >

,

Fiabie. MEMOIR o^ JOHANN GOTTLIEB' FICHTE. By William
, Smith. Second Edition. Post 8 vo.* Cloth. Pp.168. 1848. 4s.

"...*.. A Life of Fichte, full of nobleness and
jiistructfen,

of grand purpose, tender
feeling-sand brave effort ! . . . the ccfapilation of which is executed with great judgment
and fidelity." Prospective Jt&aeij.
"We state Fiohte's chji'acter as it is known and admitted by men of all parties among

the Germans, when we say that so robust an intellect, a soul so cilru, so lofty, so "massive,
and immovefihle, has not mingled Ai philosophical discussion since the time of Luther ....
Fichte's opinious may be true or f.Ase ; but his character as a thinker can be slightly valued

only by such as know it ill ; an<f as a man, approved by action and suffering, in his life and
in his death, he ranks with a class of men who were common only in better ages than ours."

State of German Literature, by Thomas Carlyle.

Ficllte. THE WAY TOWARDS A BLESSED LIFE
; OR, 'THE DOCTRINE

OF KELIGION. By Johann Gottlieb Fichte. Translated by William Smith.
Post 8vo. Cloth. Pp. viii. and 221. 1849. 5s.

Ficllte. THE POPULAR WORKS OF JOHANN GOTTLIEB FICHTE.
Translated from the German, with a Memoir of the Author, hy William Smith.
2 vols. Post 8vo. Cloth. Pp. 554, and pp. viii. and 529. 1859. 20s.

*

Fichte, THE SCIENCE OF KNOWLEDGE. By J. G. Fichte. Trans-
lated from the German by A. E. Krceger. Crown 8vo., pp. 378. Cloth.
1868. 8s.

Filippo Malincontri
; OR, STUDENT LIFE IN VENETIA. An Autobio-

graphy. Edited by Girolamo Volpe. Translated from the unpublished Italian

MS. by C. B. Cayley, B.A. Two vols., post 8vo. Pp. xx. and 646. 1861. 18s

Fitzgerald. THE BOSTON MACHINIST. Being a Complete School
for the Apprentice as well as

^the
Advanced Machinist, showing how to make

and use every tool in every branch of the business, with a Treatise on Screw
and Gear Cutting. By Walter Fitzgerald, Inventor and Mechanical Engineer.
12mo. cloth, pp. 80. 1866. 2s. 6d.

Fletcher, ANALYSIS OF BENTHAM'S "THEORY OF LEGISLATION. By
G. W. H. Fletcher, LL.B., of the Civil Service Commission. 12mo. cloth,

pp. ix. lAid 86. 1864? 2s. Gf. ^

>

Fox. THE SERVICE IN COMMEMORATION qj WILLIAM JOHNSON Fox,
late M.P. for Oldham, and Minister at South "Place, Finsbury. At Finsbury
Cliapel, on Sunday Morniiip-, June 12, 18<K> Sty M. D. Con way. Post 8vo.,
sewed, pp. 23. 1864. Qd.

'

,
*

b ,

- '
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Fox. MEMORIAL EDITION OF COLLECTED WORKS, by W. J. Fox :

Vol. I. Lectures, Lessons, etc., prior to 1824. 8vo. cloth, np. 390. 1865. 5s.

Vol. 2. Christ and Christianity.
f vo. cloth, pp. 3-55. 186?j. 5*.

Vol. 3. Miscellaneous Lectures and Sermons, and Twenty Sermons on Prin-

ciples of Morality Inculcated in Holy Scripture. 8vo. cloth, pp. 350. 1865.

Vol. 4. Anti-Corn Law Speeches and occasional S^eecKbs. 8vo. cloth, pp. 378.
1866. 5s.

Vol. 5. Letters on the Con* Laws. By a XorwicL "Weaver Boy, and Extracts
from Letters by Publyjola. 8vo. cloth, pp. 325. 1866. 5s.

Vol. 6. Miscellaneous Assays, Political, Literary, Critical, and Biographical.
From the Retrospective Review, Westminste; Review, Monthly Repository,

Morning Chronicle, etc. 8vo. cloth, pp. 424. 186/. 5s. (
<-

,

Vol. 7. Reports of Lectures at South Place Chapel, Fiiisbury. 8vo. ^cloth,

pp.312. 1865. 5s. ,
-

Vol. 8. Reports of Lectures at South P]ace Chapel, Finsbury. 8/0. cloth, pp.
321. 1865: 5s.

Vol. 9. Reports of Lectures at South Place Chapel, Finsbury, supplementary to

the Course on the Religious Ideas. 8vo. cloth, pp. 323. 1867. 5s.

Vol. 10. Reports of Lectures at South Place Chapel," F'nsbury, supplementary
to the Course on the Religious Ideas, and Miscellaneous Lectures. 8vo. cloth,

pp. 314. 1867. os. J

Vol. 11. Reports of Miscellaneous Lectures at bbuth Place Chapel, Finsbury.
8vo. cloth, pp. vi. and 322. 1868. 5s.

Vol. 12. Reports of Miscellaneous Lectures at South Place Chapel, Finsbury.
8vo. cloth, pp. viii. and 358. 1868. 5s.' f

Foxton, THE PRIESTHOOD AND THE PEOPLE. 'By Frederick J.

Foxton, A.B., Author of "Popular Christianity," etc. 8yo., pp. 58, sewed.

1862. 1*. Qd.

FoxtoiL POPULAR CHRISTIANITY; ITS TRANSITION STATE, AND
PROBABLE DEVELOPMENT. By Frederick J. Foxton, A.B., formerly of Pem-
broke College, Oxford, and Perpetual Curate of Stoke Prior and Docklow,
Herefordshire. Post 8vo. cloth, pp. ix. and 226. 1849. 5s.

Francis, LOWELL HYDRAULIC EXPERIMENTS. Being a selection

from experiments on Hydraulic Motors, on the Flow of Water over Weirs, in

Open Canals of Uniform Rectangular Section and through Submerged Orifices

and Diverging Tubes, made at Lowell, Massachusetts. By James B. Francis,
Civil Engineei", Member of the American Society of Civil Engineers and Archi-

tects, Fellow of the American Academy of Arts and Sciences, Member of the

American Philosophical Society, etc. Second Edition. Revised and enlarged.
With many new experiments and additional illustrations. 4to., pp. 250, 23

plates. Cloth. 1868. 3 3s.

Franklin, LIFE AND TIMES OF BENJAMIN FRANKLIN. By James
Parton. With Steel Portraits. Two vols. 8vo., pp. 1,336. 1864. 21s.

Free Press (Publications of the) :

REASONS FOR DEMANDING INVESTIGATIONS INTO THE CHARGES AGAINST LORD
PALMERSTON. 8vo., pp. 19. 1340. Is.

THE CRISIS FRANCE IN FACE OF THE FOUR POWERS. With Supplement, by
David Urquhart. Svo., pp. 58. 1840., Is.

THE SULPHUR MONOPOLY. By Davia Urquhait. 8vo.v pp. 8. 184*0. 3d.

THE EDINBURGH REVIEW A:TD THE AFFGHAN WAR. By David Urquhart.
8vo., pp. 61. 1843. 6L

A FRAGMENT OF THE HISTORY OF SERVIA, 1843. By David Urquhart. vo.,

pp. 96. 6d. .1 u< v

AN APPEAL AGAINST FACTION. By T)avid Urqnhart. 8vo., pp. 56. 1843. Is.
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FREE PRESS (Publications of the) continued.

CANADA UNDER "^SUCCESSIVE ADMINISTRATIONS. By David Urquhart. 8vo.,

pp. 100. IF/44, l.s.

THE CHANNEL ISLANDS NORMAN I^vVs AND MODERN PRACTICE. 8vo., pp.
32. 1844. 6d. ,

PUBLIC OPINION AND irs ORGANS. By David Urquhart. 8vo., pp. 94.

1855. 6d. ,
o

THE SERF AND THE COSSACK. By Francis Marx. 8vo., pp. 60. 1855. Qd.

TUCKER'S POLITICAL FLY SHEETS. 8vo. 1855. 3,s. Containing: Palraerston and
Poland

; Palmerston, what has he done ? ^England's Part in Turkey's Fall
;

War/br Russia ;pot against Russia ; Louis Napoleon, Russia, Circassia
;
the

Invasion of the Crimea
; ths^yords of Palinersfton

;
the Spider and the Fly ;

the Honfe I^ace 3f the*Four Points.
' THE FREE 1-^iESS SERIALS. 8vo. 1855-56. Containing: The Nation Cheated

,out of its Food ;
Visit of DaVid Urquhart to the Hungarian Exiles at

Kujayah ;
Contradictions of Lord Clarendon in reference tp Corn ; The

Story of theLife of Lord .Yalmerston
; the AffghaD, "War

;
the "Will of

Peter the Great.

^-PARLIAMENTARY USURPATIONS in reference to Money Cognizance and Suppression
of Treason by leading Statesmen and Diplomatists ; Betrayal of Denmark to

Russia
;
the Chartist Correspondence ;

Selections from the Blue Books as

Materials for Study, by Gustavus
;
the Danger of the Political Balance of

Enrope ;
Crimes of L'-)uis Philip ; Report of the Newcastle Committee on the

Union of the
Princrjalities.

REPORTS OF COMMITTEES OF THE BIRMINGHAM CONFERENCE, ON THE RIGHT
OF SEARCH AND NEWSPAPER FOLIO. 6d.

THE PROPOSED BASIS OF PACIFICATION KNOWN AS THE FOUR POINTS.
1855. 1*.'

NEWCASTLE COMMITTEE REPORTS, ON THE LIMITATION OF THE SUPPLY OP

GRAIN, AND CONSTITUTIONAL REMARKS. 8vo., pp. 48. 1855. 6d.

FAMILIAR WORDS AS AFFECTING ENGLAND AND THE ENGLISH. 8vo., pp. 350.

1856. 2s.

THE TURKISH BATH, WITH A VIEW TO ITS INTRODUCTION INTO THE BRITISH
DOMINIONS. 8vo., pp. 68. 1856. Is.

THE QUEEN AND THE PREMIER. 8vo., pp. 32. 1857. 6d.

THE REBELLION OF INDIA. By David Urqxihart. 8vo., pp. 46. Is.

THE HOSTILITIES AT CANTON. By Augustus G. Stapleton. 8vo., pp. 16.

1857. 6d.

THE IMMEDIATE CAUSE OF THE INDIAN MUTINY. By G. Crawshay. 8vo.,

pp. 28. 1857. 6d.

THE REPORT OF THE EAST INDIAN COMMITTEE OF THE COLONIAL SOCIETY ON
THE MILITARY OPERATIONS IN CHINA. 8vo., pp. 67. 1857. Qd.

THE REPORT OF THE BRADFORD COMMITTEE WHAT CONSTITUTES LAWFUL WAR.
8vo., pp. 24. 1857.

THE SRADDHA, THE KEYSTONE OF THE BRAHMINICAL, BUDDHISTIC, AND ARIAN
RELIGIONS. By David,Urquhart. 8vo

, pp. 43. 1858. Is.

THE GROWTH OF RUSSIAN POWER, CONTINGENT ON THE DECAY OF THE BRITISH
CONSTITUTION. 8vo., pp. 18. 1858. 6d.

PROSELYTISM DESTRUCTIVE OF CHRISTIANITY, 8vo., pp. 44. By G. Crawshay.
1858. Is.

CATASTROPHE OF THE EAST INDIA COMPANY. By G. Crawshay. 8vo., pp. 24.

1858. 6d.

"Koslura AND ^QUHAIJT. EstiXth di una Corrispondenza. 8vb., pp. 40.

1859. Is. , ,

HOW RUSSIA TRIES TO GET INTO HF^l HANDS THE SUPPLY OF CoRN OF THE
WHOLE OF EUROPE. 8vo., pp. 24. 185k 6d.

THE EUROPEAN COMPLICATION EXPLAII^ED > By G. Crawshay. 8vo., pp. 10.

1859. Qd.
,

*
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DAVID URCIUHART ON THE ITALIAN WAR. To which isUdded a Memoir of

Europe, drawn up for the Instruction of the present Empertr of Russia. 8vo.,

pp. 40. 1859. Is.

THE Russo-DuTCH Q,TW:STION. Obligations of England to Russia contracted to

ensvw the maintenance of the Kingdom of Poland, and paid for its Suppres-
sion. 4to., pp. 15. 6d.

j,

A LETTER ox THE DANGER TO ENGLAND OF AUSTRIA'S SUBJUGATION. 8vo.

pp. 8. 1859. 6d.

THE AFFGHAN PAPERS. Ejjport
and Petition of the Newcastle Forel-gn Affairs*

Association. 8vo., pp. &2. 1860. 6d. ,.

THE INVASION OF ENGLAND. By David Urquhart. 8vo., pp. 1 J.. 3d.

THE DUKE OF COBURG'S PAMPHLET. THB DESPOTS AS REVOLUTIONISTS. 8vo.

pp. 31. 1*.

PALMERSTON UNM \SKED. Answer to Isma^'s Reply to thp Duke of 'Coburg's

Pamphlet. By Edward Fischel. 8vo., pp. 51. Is.

SUCCESSION TO THE CROWN OF DENMARK. Speech of Lord R. Montague. 8^v.

pp. 24. 1861. Is.
,

THE PACIFIC AND THE AMAAR. By Francis Mark. 8vo., py. 28. 1*.

THE DEFENCE OF ENGLAND. Nine Letters by a Journeyman Shoemaker. 8vo.,

pp. 34. 1862. 6d.

CIRCASSIA. Speech of S. E. Rolland at Preston. 8vo., dp. 34. 1862. Is.

THE RIGHT OF SEARCH. Two Speeches, by David Uriuhart. January 20 and
27. 8vo., pp. 103. 1862. 1*.

THE CIRCASSIAN WAR AND POLISH INSURRECTION. SECRET 'OF RUSSIA IN
THE CASPIANA EUXINE. 8vo., pp. 102. 1863. Is.

THE EXPEDITION OF THE CHESEPEAKE TO CIRCASSIA. 8vo., pp. 18 1864. 6d.

THE NEW HERESY PROSELYTISM SUBSTITUTED FOR RIGHTEOUSNESS. By
David TJrquhart. 4to., pp. 19. 1862. 6d.

THE REASON FOR ABROGATING THE TREATY OF LONDON OF MAY STH, 1852.

Presented by a Deputation from the Lancashire Foreign Affairs Committee.

4to., pp. 15. 6d.

THE STORY OF THE CRIMEA';* WAR. From the Times and Herald- Corre-

spondents, and the evidence before the Sebastopol Committee. 4to., pp. 24. 3d.

DEBATES ON THE MOTION FOR PAPERS, WITH A VIEW TO THE IMPEACHMENT OF
VISCOUNT PALMERSTON. 4to., pp. 59. Is. Gd.

Friedricll. PROGRESSIVE GERMAN READER, with Copious Notes
to the First Part. By P. Friedrich. Crown 8vo., pp. 166. Cloth. 1868.
4*. 6d.

Froembling, GRADUATED GERMAN READER, consisting of a selec-

tion from the most popular writers, arranged progressively ;
with a complete

Vocabulary for the first part. By Friedrich Otto Froembling. 12mo., pp. viii.

and 256. Cloth. 1867. 3s. 6d.

, GRADUATED EXERCISES FOE, TRANSLATION INTO GERMAN*.

Consisting of Extracts from the best English Authors, arranged progressively ;

with an Appendix, containing Idiomatic Notes. By Friedrich Otto Froembling,
Ph.D., Principal German Mastet at the City of London School. Crown 8vo.,

cloth, pp xiv. and 322. With Notes, pp. 66. 1867. 4s. 6d. Without Exer-

cises, is.
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Fronde, THE BOOK OF JOB. By J. A. Froude, M.A,, late Fellow
of Exeter College, Oxford. Reprinted from the Westminster Review. New

, Series, No. 7. "fevo., sewed, pp. 38.
18^3.

8d.

Fruston, ECHO FRAN^AIS. A Practical Gifide to French Con-
versation. By F. de la Fruston. With a Vocabulary. 12mo., pp. \ and 192.
Cleth. 3s.

'Fulton. THE FACTS' AND FALLACIES OF THE SABBATH QUESTION
CONSIDEAED SCRIPTURALLY. By Henry Fulton, *? 12mo., limp cloth, pp. 108.

1858. Is. 6d.
*'

I > '

Furnivall, EDUCATION IN EARLY ENGLAND. Some Notes used as
forewords to a Col^tion of Treatises on "Manners and Meals in Olden Times,"
'for the' Early English Text So/jety. By Frederick J. Furnivall, M.A. Svo.,

sewed, pp. 4 and Ixxiv. 1867. 1*.

Furnivall, A ,C<}N>SISE MIDDLE-ENGLISH DICTIONARY FOB THE
PERIOD, 1250 Iw26, THE BEGINNING OF EARLY ENGLISH TO TUB DATE OF THE
FIRST ENGLISH NEW TESTAMENT. Edited by F. J. Furnivall, Esq., M.A. Svo.

Galitzin, EMANCIPATION-FANTASIA. Dedicated to the Eussian
people. By Prince Geryge Galitzin. Partition to Orchestra and Piano Duet.
Fol. pp. 38, sewed. 1861. 5s.

Galitzin, THE HERZEN VALSE, for two performers on the piano-
forte. Composed by Prince George Galitzin. Folio, pp. 20, sewed. 5s.

Gavazzi, LECTURE. By Signer Gavazzi, on "
Garibaldi," delivered

at the Liverpool Institute, October 3rd, 1864. 12mo., sewed, pp. 20. 1864. 2d.

Geiger.
- JUDAISM AND ITS HISTORY. By Dr. Abraham Geiger,

Rabbi of the Israelitish Congregation at Frankfort. Translated by M. Mayer.
Vol. I. Closing with the Destruction of the Second Temple. To which is

added an Appendix. "Strauss and Renan." Svo., half-bound, pp. x. and 344.

1866. 10s. (id.

Geological Magazine (The) ;

OR MONTHLY JOURNAL OF GEOLOGY, with
which is incorporated "The Geologist." Edited by Henry Woodward, F.G. S.,

F.Z.S., Honorary Member of the Geological Societies of Glasgow and Norwich ;

Corresponding Member of tbe Natiiral History Society of Montreal. Assisted

by Professor John Morris, F.G.S., etc., etc., and Robert Etheridge, F.R. S.E.,
F.G.S. Volume III. 8vo. pp. 592, cloth. January to December, 1866. 20s.

Volume IV. Svo. pp. iv. and 584, cloth. January to December, 1867. 20s

Continued monthly.

Germ?Jiy and Italy. ANSWER TO MAZZINI'S "ITALY AND GER-
MANY." By Rocitoertus, D*e Berg, and L. Bucher. Svo., pp. 20, sewed. 1861. Is.

firervinus. THE MISSION OF' THE GERJIAN CATHOLICS. By G. G.

Gervinus, Professor of History in the Uni\ters>ty of Heidelberg. Translated from
the German. Post Svo., sewed, pp. iv. and 66. 1846. fs.
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GesenillS, HEBREW GRAMMAR. Translated from the 17th edition

by Dr. T. J. Conant, including the corrections and addition^ of Dr. E. Rodiger,
with Grammatical Exercises and Chrr-stomathy, by the Translator. 8vo. cloth.

pp. xv. and 297. Exercises, pp. 20. Ohrestomathy, pp. 64. 1864. 10*. Qd.

AND ENGLISH LEXICON OF THE OLD TESTA-
MENT, including the Biblical Chaldee. Translated by Edward Eobinson, with
corrections and additions by the Author. 14th Edition. Royal 8vo. cloth, pp. ix.

and 1160. 1855. 25s.

Gessner. LE DROIT DES -&EUTRES SUR MSR. Par L. Gressner. 8vo.

Paper covers, pp. 437. 1865. 7s.
j

Ghose, THE OPEN COMPETITION FOR THE CIVIL SERVICE OF INDIA.

By Manomohan Ghose, of the .Calcutta University and jJncolns' Inn. 8vc.,

sewed, pp. 68. 18o6. Is. 6d.

Giles, HEBREW RECORDS. An l

'Historical inquiry concerning t?ie

Age, Authorship, and Authenticity of the Old Testanien*. By Rev. Dr. Giles,
late Fellow of Corpus Christ! College, Oxford. Second Edition. 8vo. pp. 356,
cloth. 1853. 10s. 6d. ."

Gillespie,
A TREATISE ON LAND-SURVEYING

; comprising the

Theory developed from Five Elementary Principles ;
and the Practice with the

Chain alone, the Compass, the Transit, the Theodolite, the Plain Table, etc.

Illustrated by 400 Engravings and a Magnetic Chart. By "W. M. GILLESPIE,
EL.D., C.E. 8vo., cloth, pp. 424 and 84. 8th Edition. 1867. 16s.

Gillespie, A MANUAL OF THE PRINCIPLES AND PRACTICE OF ROAD
MAKING

; comprising the Location, Construction, and Improvement of Roads

(common, Macadam, paved, planked, etc.) and Railroads. By "W. M. Gillespie,

LL.D., C.E. Ninth Edition, with Additions. Post 8vo., cloth, pp. 372.

1867. 9s.

Gillmore. ENGINEER AND ARTILLERY OPERATIONS against the
Defences of Charleston Harbour in 1863, comprising the Descent upon Morris

Island, the Demolition of Fort Sumter, the Reduction of Forts Wagner and

Gregg, with Observations on Heavy Ordnance, Fortifications, etc. By G. A.
Gillmore. Illustrated by 76 Plates and Engraved Views. 8vo. cloth, pp. vi. and
354. 1865. 45s.

Glemiie. KING ARTHUR
; or, the Drama of the Revolution. By

John S. Stuart Glennie, M.A., F.S.A., F.R.A.S., etc. Volume I., Prologue and
Overture. 12mo. cloth, pp. vi. and '/79. 1867. 'ts. 6d.

Gliddon, ANCIENT EGYPT. Her monuments, hieroglyphics, history,
and archaeology, and other subjects connected with hieroglyphical literature.

By George R. Gliddon, late United States Consul at Cairo. Fifteenth edition.

Revised and coft-ected, with an Appendix. 4to,
i
pp. 68, sewed. 2s. 6d.

God's COMMANDMENTS, according to Moses, according to Christ,
and according to our present , knowledge. ,A Sketch suggestive of a New
Westminster Confession of faith. For the Laity of the 19A Century.
Addressed to all who deem it thoir 'iighest duty, as .veil as right, to think for

themselves. 8vo., sewed, pp. 24. 1867. Qd.
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. FEMALE CIIARACTEES OF (JTOETHE. From the original

Drawings of Williar) Kaulbach. With explanatory text, by George Henry
Lewes. Folio, 21/ull page steel engravings. Cloth, gilt. 1868. 7 7*.

Goethe's CORRESPONDENCE WJTH A CHILD. 8vo., pp. viii. and 498.

i860. 7s. &d.

Golden,,A, B. C, DesJgneil by Grustav Kb'nig Engraved by Julius
Thater. Oblong, cloth. 5s.

j
A COMPENDIOUS SANSKRIT-ENGLISH DICTIONARY, for

the Use of those who fntend to ^road the Easier ^orks of Classical Sanskrit

Literature. By Theodore Golistiickei'! Small 4to.,pp. 900, cloth. [In preparation.

Goldstiicker, A' COMPENDIOUS GaAMMAR OF THE SANSKRIT LAN-
GUAGE' FOR BEGINNE^. By Theodore Goldstu/sker. 8vo.

|
In preparation.

t
t/

Goldsiiioker, 'A ]*)ICTIONARY, 'SANSKRIT AND ENGLISH, extended
acd improved from the second edition of he Dictionary of Professor H. H.

"Wilson, with his sanction
t
and concurrence; together with a Supplement, Gram-

matical Appendices, Vnl an Index, serving as a Sanskrit-English Vocabulary. By
Theodore Goldstiick'er. Parts I. to VI. pp. 480. 1854-1864. Each 6,v.

i

Goldstiicker. PANINI : L?is Place in Sanskrit Literature. An In-

vestigation of some Literary and Chronological Questions which "may be settled

by a study of his Work. By Theodore Goldstiicker. A separate impression of

the Preface to the Facsimile of M.S. No. 17 in the Library of Her Majesty's
Home Government for India, which contains a portion of the Manava-Kalpa-
Sutra, with the Commentary of Kumarila-Swaniin. Imperial 8vo., pp. 268, cloth.

1861. 12s.

Goldstiicker, MANAVA-KALPA-SUTRA ; being a portion of this

ancient work on Vaidik Rites, together with the Commentary, of Kumarila-
Swamin. A Facsimile of the MS. No. 17 in the Library of Her Majesty's Home s

Government for India. With a Preface by Theodore Goldstiicker. Oblong
folio, pp. 268, of letter press, and 121 leaves of facsimiles. Cloth.' 1861. 4. 4s.

Goldstiicker. AUCTORES SANSCRITI. Edited for the Sanskrit Text

Society, under the supervision of Theodore Goldstiicker. Vol. I., containing the

Jainiiniya-Xyfiyu-Mfilii-Vistara. Parts I. to V. pp. 400, large 4to., sewed.

1865-7. 10s. each.

Golovin, THE NATIONS OF RUSSIA AND TURKEY, AND THEIR

Destiny. By Ivan Golovin, author of "The Caucasus." 2 vols. crown Svo.

pp. xvi. and 172; xvi. and 170. Cloth. 1854. 10s.

GoorOO Simple. Strange Surprising Adventures of the Venerable
G. S. and his Five Disciples, Noodle, Doodle,Wiseacre, Zany, and Foozle; adorned

with Fifty Illustrations, drawn on wood, by Alfred Crowquill. A companion
Volume to

" Miinchhausen" and "
Owlglass," based upon the famous Tamul tale

of the Gooroo Paramartan, and exhibiting, in the form of a skilfully-constructed
consecutive narrative, some of the finest specimens of Eastern wit and humour.

Elegantly printed ou tintedj)apei^ in^
crown 8vo., richly gilt ornamental cover,

gilt edges, pp. 223.* 1861. Price 10s. Qd.

Gould, GOOD ENGLISH, OR POPULAR E^JRORS IN LANGUAGE. By
"Edward S. Gould, author of "Abridgment of Alison's Europe. Crown Svo

cloth, pp. v. and 228. 186?. 6s.
' * *

^
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GrammatOgTapliy. A MANUAL OF KEFERENCE to the Alphabet?
of Ancient and Modern Languages. Based on the, German Compilation
of F. Ballhorn. In one vol. royal 8vo. cloth, pp. 80. 18^1 7s. &d.

The "
Grammatography" is offered to theirabllc as a compendious introduction to the reading

of the most important Ancient and Modern Languages. Simple in its design, it will be consulted
with advantage by the Phijilogical Student, the Amateur Linguist, the Bookseller, the Corrector
of the Press, and the diligent Compositor. .,

ALPHABETICAL INDEX.

German.
Glagolitic.
Gothic.
Greek.
Greek Ligitures.
Greek (Archaic),

1
-

Gujerati (or Guzerattee)
Hieratic.

Hieroglyphics.
Hebrew.
Het.-ew (Archaic).
Iy.sbrew (Rabbinical).
Hebrew (Judaeo-German).
Hebrew (current hand).
Hungahran. ^
Tllyrian.
Irish.

Italian (Old).

Japanese.
Javanese.
Lettish.

Mantshu.
Median Cuneiform.
Modern Greek (or Romaic).
Mongolian.

Afghan (or Pushto).
Amharic.

Anglo-Saxon.
Arabic.
Arabic Ligatures.
Aramaic.
Archaic Characters.
Armenian.
Assyrian Cuneiform.

Bengali.
Bohemian (Czechian).
Biizis.

Burmese. ''

Canarese (or Carnataca).
Chinese.

Coptic.

Croato-Glagolitic.
Cuflc.

Cyrillic (or Old Slavonic).
Czechian (or Bohemian).
Danish.
Demotic.

Estrangelo.
Ethiopic.
Etruscan.

Georgian.

Nnmidian.
Old Slavonic (or Cyrillic).

Palmyrenian.
Persian.
Persian Cunei.orm.
Ptio3uician.

Polish

Pushtu (i. Afghan).
Roiraic (or Modern Greek).
Russian.
P.unes.

Samaritan.
Sanscrit.

Servian.
Slavonic (Old).
Snrbian (or Wendish).

'

twetiish.

Byriue.
Tamil.

Telugu.
Tibetan.
Turkish.
Wallachian.
Wendish (or Serbian) .

Zend.

Grattan, CONSIDERATIONS ON THE HUMAN MIND, its Present State
and Future Destination. By Eichard Grattan, Esq., M.D., ex M.P. 8vo. cloth,

pp.336. 1861. 8s.

Grattan, THE EIGHT TO THINK. An Address to the Young Men
of Great Britain and Ireland. By Eichard Grattan, M.D. Crown 8vo. stiff

covers, pp. 134. 1865. 2*. Qd.

Gray. MANUAL OF THE BOTANY OF THE NORTHERN UNITED STATES,
including Virginia, Kentucky, and all east of the Mississippi ; arranged according
to the Natural System. Third Eevised Edition, with Garden Botany, etc. By
Asa Gray. With six plates, illustrating the Genera of Ferns, etc. 8vo. half-

bound, p'p. xcviii. and 606. 1862. 10s. 6d.

Gray, FIRST LESSONS IN BOTANY AND VEGETABLE PHYSIOLOGY.
Illustrated by 360 wood engravings, with copious Dictionary of Botanical
Terms. By Dr. Asa Gray. 8vo. half-bound, pp. xii. and 236. 1866. 6*.

Gray, INTRODUCTION TO STRUCTURAL AND SYSTEMATIC BOTANY, AND
VEGETABLE PHYSIOLOGY. By Dr. Asa Gray. "With 1300 woodcuts. 8vo. cloth,

pp. 1866. 10s. Qd.

Gray, NATURAL SELECTION N'OT INCONSISTENT WITH NATURAL
THEOLOGY. A free examination of Darwin's treatise on fhe Origin of Species,
and of its American reviewers. By Asa Gray", M.D., Fisher Professor of Natural

Philosophy in Harvard University. 8vo. pp. 56, sewed. 186!. Is. Gd.

Gray. How PLANTS GROW.: A Simple Introduction to Structura

Botany. By Asa Gray, M.D. Square 8vo., boards. New edition, pp.233.
1866.

"

6.v.
' <'
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. SHAKESPEARE AND THE EMBLEM WRITERS OF HIS AGE ;

with Illustrations froua the original Woodcuts and Engravings. By Henry
Green, M.A. In one volume, demy 8vo., of about 400 pages, and upwards of 100

u
Illustrative Woodcuts or Engravings. I [In the press.

Greg. THE CREED OF CHRISTENDOM : its Foundation and Super-
i. structure. By William Ratibone Greg. Second Edition. Crown 8vo. pv, xx.

and
28g.

1863. 6*. t

Greg. LITERARY AND SOCIAL JUDGMENTS. By William Rathbone
*

G*eg. In One Volume, cr. 8vo.

ey. HAND-BOOK OF AFRICA?*} AUSTRALIAN^ AND POLYNESIAN
PHILOLOGY, etc.ft as represented

in the Library of His Excellency Sir George
Gney, K.C.B., Ht3f

t Majesty's High Commissioner of the Cape Colony. Classed,

Annotated, and Edited by Sir George Grtiy and Dr. H. I. Bleek.

Vol.1. Part 1. South ^ica. 8vo. pp. 186, sewed. 158. 7s. 6d.

Voi* I. Part 2. Africa (North of the Tromc of Capricorn,^ 8vo. pp. 70, sewed. 1858. 2s.
* Vol.1. Part3. Mndagascar. 8vo. pp. 24, sewed. 1859. Is.

Vol. H. Part 1. Australia. 8vo. pp. iv. and 44, sewed. 185^. Is. 6d.

Vo!JI. Part 2. Papuan Lanuage9 of the Loyalty'Islands and New Hebrides, comprising
* those of the Islands pf Nengone, Lifu, Aneitum, Tana, and others. 8vo. pp. 12,

sewed, 1858. *jd.'
Vol. II. Pitrt 3. Fiji Ijlands and Rotuma (with Supplement to Part II., Papuan Languages,

and Part I., Austral a). 8vo. pp. 34, sewed. 1859. Is.

Vol. II. P*rt 4. New Zealand, tte Chatham Islands, and Auckland Islands. SYO. pp. 76
sewed. 1858. 3s. 6d.-

Vol.11. Part 4. (Continuation* Polynesia and Borneo, 8vo. pp. 77 154, sewed. 1859
3s. 6d.

Vol. III. Parti. Manuscripts and Incunables. 8vo. pp. viii. and 24. 1862. 2s.

Vol. IV. Part 1. England. EaiVy Printed Books. 8vo. pp. 264, sewed. 1867. 12s.

Grey. MAORI MEMENTOS : being a Series of Addresses, presented
by the Native People to His Excellency Sir George Grey, K.C.B., F.R.S. With
Introduction, Remarks, and Explanatory Notes. To which is added a small

Collection of Laments, etc. By Charles Oliver B. Davis. 8vo. Pp. 227.

Aukland, 1855. 12s.

Gross. A SYSTEM OF SURGERY, PATHOLOGICAL, DIAGNOSTIC, THERA-
PEUTIC, AND OPERATIVE. By Samuel D. Gross, M.D. Illustrated by more
than 1,300 engravings. Fourth Edition, much enlarged, and carefully revised.

2 vols. 8vo. sheep, pp. xxxi. 1049, and xxviii. 1087. 1866. 3 3s.

Grote. REVIEW of the Work of Mr. John Stuart' Mill, entitled
" Examination of Sir William Hamilton's Philosophy." By George Grote,
author of " The History of Ancient Greece,"

"
Plato, and the other Companions

of Socrates," etc. 12mo. pp. 112, cloth. 1868. 3s. Gd.

Grout. THE ISIZULU. A Grammar of the Zulu Language ;
accom-

panied with a Historical Introduction, also with an Appendix. By Eev. Lewis
Grout. 8vo. cloth, pp. liii. and 432. 1859. 21s.

Grout. ZULU-LAND ; or, Life among the Zulu-Kafirs of Natal
and Zulu-Land, South Africa. With Map and Illustrations, largely from Ori-

ginal Photographs. By the Rev. Lewis Grout. Crown 8vo. cloth, pp. 352. 7s. 6d.

Groves. JOHN G-ROVES. A Tale of the War. By S. E. De M .

12mo. Pp. 16, sewed. "London, 1846. Id.
'

t" * *

Gllizot- MEDITATIONS SUR L'ESSENCE DE LA RELIGION CHRETIENNE.
Par M. Guizot. 12mo. paper. Pp.384. 164.

^s.
6d.

Glinderode. CORRESPONDENCE OF FRAULEIN GUNDERODE and
BETTIXA vox AKXIM. Cr. 8v?>. cloth, pp. 356.* 161. 6i.
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Gutenberg, John, FIRST MASTER PRINTER, his Acts, and incut

remarkable Discourses, and his Death. From the German. By C. "W. 8vo. cloth,

pp. 141. 1860. 10s. 6d.rr
j,

Hagen. NORICA
; or, Tales from the O

f
lden Time. Translated from

the German of August Hagen. Fcap. 8vo., irnamental binding, suitable for

prs .entation. Pp. xiv. and 374. 1850- 5*.

" This pleasant volume is got up in that style of imitation of the books a century -go, which
has of late become so much the vogue. The typographical and mechanical departments of the

volume speak loudly for the taste and enterprise bestowed upon it. Simple in its style, pithy,

reasonably pungent the book smacks strongly of the picturesque old days of which it treats. A
long study of the art-antiqui'.*s of Nurnburg and a profound acquaintance with the records,

letters, and memoirs, still prt-served, of the time,? of Albert Durer and his great brother artists,

have enabled the author to lay before us a forcibly-drawn and highly-nni .hed pictnre of art and
household life in that wonderfully art-practising and art-reverencing oldcit; of Germany." Atlas.

" A delicious little book. It is full of a quairt garrulity, and characterised by an earnest sim-

plicity of thought and diction, which admirably conveys to the reader the household ana artistic

German life of the times of Maximilian, Albert Durer, and Hans S'.chs, the celebrated cobbler and
master singer,' as well as most oflne artist celebr.'Wes of Niirnberg in the 16th century. Art is

the chief end and aim of this little history. It is lauded and praised with a sort of rnostentatious

devotion, which exphains the religious passion of the early moulders of the ideal and the beautiful;

and, perhaps, through a consequent deeper concentration uf thought, the secret of their sti'^ess."

Weekly Dispatch.
" A volume full of interest for the lover of old times; while the'fovjpi in which it is presented to

us may incite many to think of art and look into its many wondrous influences with a curious
earnestness unknown to them before. It points a moral als", in the knowledge that a people may
be brought to take interest in what is chaste and beautiful . s in what is coarse and degrading."
Manchester Examiner.

\\

Hall, THE LAW OF IMPERSONATION AS APPLIED TO ABSTRACT IDEAS
AND RELIGIOUS DOGMAS. By S. "W. Hall. ThirL edition, with an Appendix on
the Dual Constitution of First Causation. 12mo. cloth, pp. xxiv. and 135.

1863. 4*. Gd..

Hall. A CONTRIBUTION TOWARDS AN INDEX TO THE BIBLIOGRAPHY
OF THE INDIAN PHILOSOPHICAL SYSTEMS. By Fitzedward Hall, M.A.,

Inspector of Public Instruction, Saugor and Nerbudda Territories, Published

by order of the Government of the North "Western Provinces. 8vo. sewed, pp.
iv. and 236. 1859. 7s. 6d.

Hambleton, THE SONG OF SONGS
;
the Voice of the Bridegroom

and the Voice of the Bride
;
divided into Acts and Scenes, with the Dialogues

apportioned to the different Interlocutors, chiefly as directed by M. the Professor

Ernest Renan, Membre de 1'Institut. Rendered into Verse, from the received

English Translation and other Versions. By Joseph Hambleton. Post 8vo., sewed,

pp. 70. 1864. 2s. 6d,

Hamilton, A PRACTICAL TREATISE ON FRACTURES AND DISLOCATIONS.

By Frank H. Hamilton, M.D. 3rd edition, revised, 8vo.- cloth, pp. 777. 1866.

25s.

Hammond. MILITARY MEDICAL AND SURGICAL ESSAYS. Prepared
for the United States Sanitary Commission. Edited by "W. A. Hammond, M.D.,
Surgeon-General. 8vo. cloth, pp. 552. 1864. 15s.

Harkness. LATIN OLLENDORFF. Being a Progressive Exhibition of
the Principles of the Latin Gravnmar. By Albert Harkness, Ph. D. 12mo.

cloth, pp. xii. and 355. 1858. 6s.

Harris. A DICTIONARY OF MEDICAL TERMINOLOCY, DENTAL-SURGERY,
AND THE COLLATERAL SCIENCES. By Chapin A. Harris, M.D., D.D.S., Pro-

fessor of the Principles of Dental^ Surgery in the Baltimore College. Third

edition, carefully revised T-ind enlarged, by Ferdinand J. S. Gorgas, M.D.,
D.D.S., Professor of Dental ^urgery in the Baltimore College. 8vo. cloth,

pp.744, 1867. '30s.
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Harrison, THE MEANING OF HISTORY ; Two Lectures delivered by
Frederic Harrison, M.A. %vo., pp. 80, sewed. 1862. Is.

Harrison, SUNDAYS AND FESTIVALS. A Lecture delivered by
Frederic Harrison, Esq., M.A., at Sti Martin's Hall, on Sunday evening, March

Ip^h, 1867. 8vo. sewed, pp. 15, -1867. 2d.

Hartzenbu&h, J, E,, and ft, Lfemming, Eco DE MADRID : A Practical
Guide to Spanish Conversation. Post 8vo. cloth, pp. 240. 1860. 5s.

Haslett. THE MECHANICS,', MACHINISTS', AND ENGINEERS' PRACTICAL
EOOK OF REFERENCE, containing Tablcs^d Formulae for-use in superficial and
solid Mensuration

; IStr^ngtlo and '"Weight of Materials; Mechanics, Machinery,
Hydraulics, Hydrodynamics, Marine Engines, Chemistry, and miscellaneous

Recipes^. Adapted to and for the use of all Practical Mechanics. Together with
the Engineer' s

|

Field Boo'la; containing Formulae for the various Methods of

running and changing Lines, locating Sides-tracks and Switches, etc., ^tc. ;
Tables

of Radii indtheir Logarithms, natural and logarithmic versed Sines and external

Secants>_ natural Sines and Tang^fits to everp Degree and Minute of the
' Quadrant* and Logarithms qf natural Numbers from 1 to 10,000. By Charles

Haslett, Civil Engineer. ,""'
Edited by Charles W. Hackley, Professor of Mathe-

matics. Fcap. 8vo. tuck, pp. 533. 1866. 12s.

Hasty CONCLUSIONS; OR, THE'SAYINGS THAT WENT ABROAD. 16mo.
sewed, pp. 20. 1866. Is.

Hang, ESSAYS ON THE SACI^ED LANGUAGE, WRITINGS, AND BELIGION
OF THE PARSEES. By Martin Haug, Dr. Phil. Superintendent of Sanskrit

Studies in the Poona College. 8vo. cloth, pp. 278. 1862. 31s. 6d.

Hang. OUTLINE OF A GRAMMAR OF THE ZEND LANGUAGE. By
Martin Haug, Ph. D. 8vo., sewed, pp. 82. 1862. 18s.

Hang, THE AITAREYA BRAHMANAM OF THE EIG VEDA : containing
the Earliest Speculations of the Brahmans on the meaning of the Sacrificial

Prayers, and on the Origin, Performance, and Sense of the Rites of the Vedic

Religion. Edited, Translated, and Explained by Martin Haug, Ph. D., Super-
intendent of Sanskrit Studies in the Poona College, etc., etc. In 2 Vols. Crown
8vo. Vol. I. Contents, Sanskrit Text, with Preface, Introductory Essay, and
a Map of the Sacrificial Compound at the Soma Sacrifice, pp. 312. Vol. II.

Translation with Notes, pp. 544. 1863. 2 2s.

Hang, A LECTURE ON AN ORIGINAL SPEECH OF ZOROASTER (Yasna
4&), with remarks on his age. By Martin Haug, Ph. D. 8vo. pp. 28, sewed.

1865. 2s.

. AN OLD ZAND-PAHLAV* GLOSSARY. Edited in the Original
Characters, with a Transliteration in Roman Letters, an English Translation,
and an Alphabetical Index. By Destur Hoshengji Jamaspji, High-priest of the

Parsis in Malwa, India. Revised with Notes and Introduction by Martin

Haug, Ph. D., late Superintendent of Sanscrit Studies in the Poona College,

Foreign Member of the Rgpyal Bavarian Academy. Published by order of the

Governmental' Bombay. 8vo. sewed, j^).lvi. and 132. 1867. 15s.
'

'

-,

Hang, THE RELIGION OF THE ZOROASTRIANS, as* contained in their

Sacred Writings. With a History of the Zed an<j JPehlevi Literature, and a
Grammar of the Zend and Pehlevi Languages. By**Martin Haug, Ph. D., lato

Superintendent of Sanscrit Studies in the Poc^a College. 2 vols. 8vo. [In
preparation.]
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Haupt, MILITARY BRIDGES : with
Suggestions of New Expedients

and Constructions for Crossing Streams and Chasms.' Including also Designs for

Trestle and Truss Bridges
f<|

r Military Railroads, kdapted especially t^ the
wants of the Service in the United States. By Hermann Haupt, A.M., Civil

Engineer. Illlstrated by 69 Lithographic engravings. 8vo. cloth, pp. xix. and

^10. 1864. 25s. i

Haupt, GENERAL THEORY OF BRIDGE' CONSTRUCTION : containing
Demonstrations of the Principles of the Art and their Application to Practice ;

furnishing the means of calculating the Strains upon the Chords, Ties, 'Brac'us,

Counter-braces, and'other parts of a Bridge or Firame of any description. With
practical Illustrati6ns. By Hemwff Haupt, A.M., Civil Engineer. New
Edition. Eoyal 8vo. cloth, pp. 268. Plates. 18*07. /l&f;

Hazard, ESSAY ON LANGUAGE AND OTHER PAPERS. By Rowland
G. Hazard. Edited by E. P. Peahody. 8vo. clotk* pp. 348. 1857*. 7s, &d.

Hazard, FREEDOM OF MIND IN* WILLING
; OR, EVERY, BEING THAT

WILLS A CREATIVE FIRST.^ CAUSE. By Eowland G. Hazard. "8yo. cloth,

pp. xviii. and 456. 1865. 7s. 6d.

Hazard. OUR RESOURCES. A Series of Articles on the Financial
and Political Condition of the United States By Eowland G. Hazard. 8vo.

sewed, pp. 32. 1864. 1*.

Hearts IN MORTMAIN, and CORNELIA. Two Novels. Post 8vo. Fancy
boards. Pp. 206 and 252. 1863. Each Is. &d.

Heatherington, A PRACTICAL GUIDE FOR TOURISTS, MINERS, AND
INVESTORS, and all Persons interested in the Development of the Gold Fields of

Nova Scotia. By A. Heatherington, Author of Cosmopolite's Statistical Chart
and Petraglot Eeviews, adopted by the Department of Mines, and the Paris
Exhibition Committee, etc., etc. 12mo. cloth, pp. 180. 1868. 2s.

Heaviside. AMERICAN ANTIQUITIES ; or, the New World the Old,
and the Old World the New. By John T. C. Heaviside. , 8vo. sewed, pp. 46.

Is. 6d.

Hecker. THE EPIDEMICS OF THE MIDDLE AGES. Translated by G.
B. Babington, M.D., F.E.S. Third Edition, completed by the Author's
Treatise on Child-Pilgrimages. By J. F. C. Hecker. 8vo. cloth, pp. 384.

1859. 9s. 6d.

Contents : The Black Death The Dancing Mania The Sweating Sickness

Child Pilgrimages.

Heine, SELECTIONS FROM THE POETRY OF HENRICH HEINE. Trans-
lated by John Ackerlos. 12mo. pp. viii. and 66, stiff cover. 1854. Is.

Heine. PICTURES OF TRAVEL. Translated from the German of

Henry Heine. By Charles G. Leland. Fifth revised edition. Crown 8vo.

cloth, pp. 472. 1866. 10s. 6d.

Heine. HEINE'S BOOJC OF SONGS. By Heinrich Heine. Translated

by Charles G. Leland, author of " Meister Karl's Sketch-book, and Sunshine in

Thought." Cloth, fcap. 8vo. pp. xiv. and 240. 16S. Is.

Hennell- AN ESSAY ON THE f
SCEPTICAL TENDENCY OF BUTLER'S

"Analogy." By Sa/a S. Hennell. 12mo. sewed, pp. 66. 1859. Is.

Hennell. THOUGHTS ir? AID OF FAITH. Gathered chiefly from,recent
works in Theology and^PKlosophy. By Sara S. Hennell. Post 8vo. cloth,

pp.428. 186C. 10s. 6^.

r'
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Heriiiell. PRIZE ESSAY. Christianity and Infidelity, an Exposition
of Arguments on both 'sides. By Sara S. Hcnnell. 8vo. cloth, pp. 173.

1857. 3s. 6d.
j

Hennell, THE EARLY CHRISTIAN ANTICIPATION OF A$ APPROACHING
EXD OF THE WOULD, and its bearing iipon the Character of Christianity as a

Divine Revelation. Including an investigation into the primitive meaning* of

the Anticlirist and Man of Sin''; and an examination of the argument of the
Fifteenth Chapter of Gibbon. By Sara S. Hennell. 12mo. cloth, pp. 136.

1860s 2s. 6d.

Hennell. PRESENT RELIGION, as a'-jFaith owning!) Fellowship with
Thought. Part I. "$$ Sar?, S. Hennell, Author of "

Thoughts in Aid of Faith."

Crowa. 8Vo. cloth, p^ r,o70. 1865. 7s. 6d.

Hepburn. A JAPANESE, AND ENGLISH DISTIONARY. With an
English! and Japanese Index. By J. C., .Hepburn, AtM., M.D. Imperial 8vo.

cloth, pp., xri, 560 and 132. 1867. 5 5s.

Hejbert.^TiiE SANITARY CONDITION OF THE ARMY. By the Eight
Honourable Sidney Herbert, M.P. 8vo. sewed, pp. 48. 1859. Is. 6d.

Hemisz. A ,G-triDE TO CONVERSATION in the English and Chinese
Languages, for the Use of Americans and Chinese, in California and elsewhere.

By Stanislas Hernisz. Square 8vo. sewed, pp. 274. 1855. 10s. 6d.

The Chinese characters contained in
Jjhis

work are from the collections of Chinese groups, en-
graved on steel, and cast into moveable types, by Mr. Marcellin Legrand, Engraver of the Impe-
rial Printing Office at Paris; they are used by most of the Missions to China.

Hervey. THE POEMS OF THOMAS KIBBLE HERVEY. Edited by Mrs.
Hervey. With a Memoir. 16mo. cloth, pp. viii. and 437. 1866. 6s.

Herzen, Du DEVELOPPEMENT DES IDEES EEVOLUTIONNAIRES EN
RUSSLE. Par Alexander Herzen. 12mo. sewed, pp. xxiii. and 144. 1853. 2s. 6d.

Herzen. LA FRANCE ou L'ANGLETERRE ? Variations Eussos sur le

theme de 1'attentat du 14 Janvier 1858. Par Iscander. 1858. Is.

Herzen. FRANCE OR ENGLAND ? .8vo. 1858. 6d.

Herzen. NOTJVELLE PHASE DE LA LITTERATTJRE EUSSE. Par A.
Herzen. 8vo. sewed, pp. 81. 1864. 2s. 6d.

Hester and Elinor ; OR, THE DISCIPLINE OF SUFFERING. A Tale.
Crown 8vo., fancy boards, pp. 473. 1863. 2s.

Hickok. A SYSTEM: OF MORAL ^ SCIENCE. By Lawrens P. Hickok,
D.D., Author of "

.Rational Psychology." Royal 8vo. cloth, pp. viii. and 432.

1853. 12s.

Higginson. WOMAN AND HER WISHES. AnJSssay. By Thomas
Wentworth Higginson. Post 8vo. sewed, pp. 23. 1854. Is.

Eincks. SPECIMEN CHAPTERS,, OF AN ASSYRIAN GRAMMAR,. By t*he

Rev. E. Hincks, D.D., Honorary Member Royal Asiatic Society of Great Britain

and Ireland. 8vo. sewed, pp. 40. 1866. Is.

V
Histoirs DU GRAND ORIENT DE FRANCE. 8vo sewed, pp. 528.

1865. 6s.
* * *
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Historical SKETCHES OF THE OLD PAINTERS. By the Authcfr of
"Three Experiments of Livmg," etc. Crown 8vo. sewed, pp. 181. 1858. 2s.

Hitchcock, RELIGIOUS LECTURES ON PECULIAR PHENOMENA OF' THE
FOUR SEASONS*, Delivered to the Students in Amhurst College, in 1845-47-48-
49. By Edward Hitchcock. 12mo. sewed, pj. 72. 1852. Is. .,

Hittell, THE RESOURCES OF CALIFORNIA. 'Third editior, by John
S. Hittell. Cloth, pp. xvi. and 461. 10s.

Hoffmann, SHOPPING DIALOGUES in Japanese, Dutch, and English.
By J. Hoffmann. f*blong 8vo., sewe*1

, pp. xiii. hd 44. 18(>L 3s.

Hole, LECTURES ON SOCIAL SCIENCE r
ANIJ, Tip ORGANIZATION OF

LABOUR. By James Hole. 8vo. sewed, pp. xi. andJS?! 1851. 2s. 6<V.

Holley, ORDNANCE A^m ARMOUR : embracing a Description of
Standard European a* I American Ordnance, Rifling, and Projectiles/ and their

Materials* Fabrications, and Test, and the Results 6f Practice
; .also a Detailed

Account of Experiments against Armour. By Alex. L. Holley, B.P.' With 480

Engravings and 150 Tables of Results. *0ne vol. 8vo., pp. 950. B>5i' morocco.
1865. 2 5s.

'

,<

Hollister, THE MINES OF THE COLORADO. By Ovando J. Hollister.
"With map, pp. vii. and 450. 1867. 10*. \

Holly, THE CARPENTER'S AND JOINER^ HAND-BOOK, containing a

Complete Treatise on Framing Hip and Valley Roots. Together with much
valuable instruction for all Mechanics and M nateurs, useful rules, tables, etc.,

never before published. By H. W. Holly, Practical? Architect and Builder.

Illustrated by 37 Engravings. 12mo. cloth, pp. 50. 1868. 2s. 6d. ,

Holly. THE ART OF SAW-FILING, SCIENTIFICALLY ^TREATED AND
EXPLAINED ox PHILOSOPHICAL PRINCIPLES. With full and explicit Directions

for putting in Order all kinds of Saws, from a Jeweller's Saw to a Steam Saw-
mill. Illustrated by forty-four engravings. By H. W. Holly, Author of " The

Carpenter's and Joiner's Hand-book." 12mo. cloth, pp. 56. 1864. 2s. Qd.

Holmes. THE POEMS OF OLIVER WENDELL HOLMES. Blue and
Gold Series. 12mo. ploth, pp. xi. and 410. 1866. 6s.

Home. PLAIN THOUHTS, by a Plain Man, on the State of the
Church of England. By Jeremiah Home, Esq. 8vo. sewed, pp. 8. 1868. 2d.

Horrocks, ZENO. A Tale of the Italian "War, and other Poems.
To which are added Translations from Modern German Poetry. By James
D. Horrocks. 12mo., pp. vii. and 286, cloth. 1854. 5s.

Houghton. AN ESSAY ON THE CANTICLES, OR THE SONG OF SONGS.
With a Translation of the Poem and sho$t Explanatory Notes. By the Rev.
W. Houghton, M.A., F.L.S., Rector of Preston on the Wild Moors, Shropshire.
8vo. cloth, pp. 67. 1865. 2s. Qd.

Howells. VENETIAN
r
LIFE. By "William D. Howells, formerly

United States Consul at Venice! Crown 8vo. cloth. Second Edition. Pp. 401.

1867. 7s. Gd.

Ho'witt, THE DUSSELDORF ARTISTS' AC-BUM. ',.Twenty-s*even superb
Litho-tint Illustrations, frcmi Drawings by Achenbach, Hubner, Jordan, Lessing,

Leutze, Schadow, Tideryand, eV;- With Contributions, original and translated,

by Mary Howitt, Anne ?.Iary Howitt, Francis Bennoch, etc. Edited by Mary
Howitt. 4to, elegantly bou^d in cloth, 18s. jror, in fancy leather binding, 1 Ls

1862. <
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, A GRAMMAR OF THE CREE LANGUAGE. With which is

combined an analysis of the Chippeway Dialect. By Joseph Howse, Esq.,
,F.R.G.S. 8vo. cloth, pp. xx. and 324. 186^5. 7s. 6d.

Hugh Bryan : THE AUTOBIOGRAPHY OF AN IRISH B&BEL. 8vo. cloth,
"

pp. 478. 1866. 10s.
6/7.

'

f)

Humbofdt. LETTERS OF WILLIAM VON HUMBOLDT TO A FEMALE
BKIEXD. A complete Edition. Translated front the Second German Edition

by Catherine, M. A. Couper, with a Biographical Notice of the Writer. Two
vols. Crown 8vo. cloth, ^>p. xxviii, tmd 592. 1867. ',10s.

Humboldt. Tflk,
V
SPB*ERE AND DUTIES OF GOVERNMENT. Trans-

late/1 from the GermaTi of Baron Wilhelia Von Humboldt, by Joseph Coulthard,
Jim. tost 8vo. cloth/>p. xv. and 203. 1854. ,5s.

Humbpldt (ALEX. 'VoN), LETTERS TO VARNHAGES" VON ENSE.
Authorised English Translation, with Explanatory 'Xotes, and a full Index of

Names. 8vo. cloth, pp. xxvi. and 334. 1860. 12*.

Hunt. ON THE CHEMISTRY OF THE GLOBE. A Manual of Chemical

Geology., By Dr. T. Sterry '^lunt,
F.R.S. 2 vols. 8vo. \In preparation.

Hunt, POPULAR LECTURES ON CHEMICAL AND PHYSICAL GEOLOGY.
Delivered before the Lowell Institute, by Dr. T. Sterry Hunt, F.R.S. 1 vol.

8vo. I-
[
In preparation.

Hunt, THE EELIGION OF THE HEART. A Manual of Faith and
Duty. By Leigh Hunt. Fcap. 8vo. cloth, pp. xxiv. and 259. 1853. 6s.

Hunt, INTRODUCTORY ADDRESS ON THE STUDY OF ANTHROPOLOGY,
delivered before the Anthropological Society of London, February 24th, 1863.

By James Hunt, Ph. D., F.S.A., F.R.S.L., President. 8vo. sewed, pp. 20.

1863. Qd.

Hunt. ANNIVERSARY ADDRESS delivered before the Anthropological
Society of London, January 5th, 1864. By Jajaes Hunt, Ph. D., F.S.A.,
F.R.S.L., F.A.S.L., etc., etc. 8vo. sewed, pp. 32. 1864. 6d.

Hunt, ANNIVERSARY ADDRESS delivered before the Anthropological
Society of London, January 3rd, 1865. Dedicated to the British Association
for the Advancement of Science. By James Hunt, Ph. D., F.S.A., F.E.S.L.,
F.A.S.L., etc., etc. 8vo. sewed, pp. viii. and 32. 1865. 6d.

Hunt, A LETTER addressed to the Members of the British
Association for the Advancenfent of Science, on the desirability of appointing

ta Special Section for Anthropology. By James Hunt, Ph. D., F.S.A., F.R.S.L.,
F.A.S.L. Post 8vo., sewed, pp. 8. Printed for Private Circulation. 6d.

Hunt, ON THE NEGRO'S PLACE IN NATURE. By James Hunt,
Esq., Ph. D., F.S.A^ F.R.S.L., President of the Anthropological Society of
London* 8vo., sewe*!, pp. 60, 18*3. Is.

Hurst, HISTORY OF RATIONALISM : embracing a Survey of the
Present State of Protestant Theology. "By tltf Rev. John F. Hurst, A.M.
"Nv'ith Appendix of Literature. Revised and enlarged from the Third American
Edition. Small 8vo., cloth,*pp. xvii. and 52?. *1867.
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Hutton, MODERN WARFARE
;

its Positive Theory and True Policy.
With an application to the Russian War, and sen. Answer to the Question
"What shall we do?" By Heiry Dix Hutton, Barrister. 8vo. sewed, pp. 7^.
1855. 1*.

Ibis (THE). A I^AGAZINE OF GENERAL ORNITHOLOGY. Edited by(

Pbtiip Lutley Sclater, M.A. Vol. i. 1859. 8vo. clath. Coloured Plates.

Vol. ii., 1860.

Vol. iii., 1861. 1 6s.

Vol. iv., 1862. 1 6s! c *

Vol. v., 1863. ]*C*. .
-

Vol. vi., 1864. H 6s. r
'

Ihne, A LATEST GRAMMAR FOR BEGINNERS. '

By^ TV. H Ihne, date

Principal of Carlton Terrace School, .Liverpool. CrowM f3vo. cloth, pp. vi. and
184. 1864. 3s.

.

India. BREACH OF FA!TH IN
; or, Sir John Lawrence's Policy ii?

Oudh. Svo. sewed, pp. 40. Is. 6d.

Indian Annexations, BRITISH TREATMENT OF NATIVE BR*INCES
(

Eeprinted from the Westminster Review. New Seriefe, JVo. xlv. January, 1863*

Revised and corrected. Svo. sewed, pp. 48. 1863. Is.'

Indian INVESTMENTS, A GUIDE TO, interesting to Shareholders or
or intending Shareholders in the following Joint Scock Companies ; East Indian

Railway, Great Indian Peninsular Railway, Madras Railway, Scinde Railway,
Indus Flotilla, Punjaub Railway, Bombay andBaroda Railway, Eastern of

Bengal Railway, Calcutta and South Eastern Railway, Madras Irrigation Com-
pany, Oriental Inland Steam Company, Peninsular and Oriental Steam Com-
pany. By a Manchester Man. Second edition. With an introduction exposing
the hollowness of Indian guarantees. Svo. sewed, pp. viii. and 40. ] 861. Is.

Inman. ANCIENT FAITHS EMBODIED IN ANCIENT NAMES. By
Thomas Inman, M.D. Vol. 1, 8vo., containing pp. viii. and 790, and illustrated

with 5 Plates and numerous Woodcuts. 30s.

Inspiration, By J. B. 24mo. sewed, pp. 51. 1865. Is.

Inspiration |
How is IT BELATED TO REVELATION AND THE REASON ?

With a few remarks suggested by recent criticisms on Mansel's Bampton
Lectures. Svo. limp cloth, pp. 64. 1859. 2s.

International Exhibition of 1862, OFFICIAL CATALOGUE OF THE
MINING AND METALLURGICAL PRODUCTS; Class 1, in the Zollverein Depart-
ment of the International Exhibition, 1862. Compiled under the immediate
direction of Mr. Von Dechen. By Dr. Hermann Wedding. Royal Svo. sewed,

pp. 106 1862. Is.

International Exhibition Of 1862, AUSTRIA AT THE INTERNATIONAL
EXHIBITION OF 1862. Upon Orders from the J. R. Ministry for Commerce and
National Economy. By Professor Dr. Jos. Arenstein, Vienna, 1862. Royal 8vo.,

paper covers, pp. 125. 1862. Is.

International Exhibition Of '1862. SPECIAL CATALOGUE OF THE
ZOLLVEREIN DEPARTMENT. Edited by Authority of ftie Commissioners of the

ZolKere^u-Governments, togetb.tr witK Advertisements^ Recommendations, and
Illustrations. Royal 8v<?., sevred, pp. 180 and Ixxix. 1S62. Is.

Ditto ditto, in German, ,rp. 196 and cxv. Is.

F
*

Jackson's GYMNASTIC EXERCISES FOR THE FINGERS AND
With numerous ^.lustrations'' Vost Svo., cloth, 'pp. x. and 90. 1865. 3s.
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Jackson. ECHOES FROM MY YOUTH, AND OTHER POEMS. By J.

W. Jackson. 12mo., t?loth, pp. 126. 1864.1 2s. 6</.

j'&ckson. ETHNOLOGY AND PHRENOLOGY AS AN AID TO THE
HISTORIAN. By J. W. Jaekso.ii.

> Crown 8vo., cloth, pp. 2>4. 1863. 4.s.

'Jacobus. REFLECTIONS ON THE PSALMS OF DAVID AS INSPIRED
COMPOSITIONS

;
and asiiidicsVrin^

" tlm Philosophy of Jewish Faith." By Jacobus.

8vo. sewed, pp. iv. and 32. 1863. l.v.

Jaeschke, ,A SHORT PRACTICAL GRAMMAR OF THE TIBETAN
LANCU'AOE, with Special lleference.

ft^
the Spoken Dialects. By II. A. Jacschke,

Moravian Missiityaiiy. Svo., pp. 60. 1865. 2s. 6d.

Jamison. THE LIFE AND TIMES OF BERTRAND Du GUESCLIN. A
History of the Fonrte*yth Century. By D. F. Jamison, of South Carolina.

Portrait. ''Two vols. 8vo.. elegantly printed, extril cloth, pp. xjd. 287, and viii.
1

314.
.
1864. 1 l.v.

'

Jay.-'-TnE AMERICAN REBELLION
;

its 'History, its Aims, and the
'

lleasons why it niustr,bc Suppressed. An Address. By John Jay. Post 8vo.

sewed, pp. 50. 1861'; 1*.

Jay. THE GREAT CONSPIRACY. An Address. By John Jay. Svo.

ijewed, pp. 50. 1861. Is. '

Jenkins's VEST-POCKET LEXICON. A Dictionary of all except the
common Words which everybody knows. By omitting these it contains the less

familiar Words, an I the principal Scientific and Technical Terms, Foreign
Moneys, Weights and Measures

;
also the common Latin and French Phrases of

two and three Words, Law Terms, etc.

" A little book, entitled,
' Jenkins's Vest-pocket Lexicon,' has just been published by

Messrs. TrUbner and Co., of Paternoster-row, which has a somewhat novel but very useful

design. The object of the work is to compress within the smallest practicable compass a full

lev icon of all the words used in writing or speaking English, except and in the exception
lies tbe essence of the unde> taking those which may fairly be considered familiar to every
one. Thus every word which any reader but the most ignorant, and any reader but the most
amazingly learned, could nee; to look for in a dictionary, is to be found in the columns of this
little book. vVe have put it to several tests, by looking out for peculiar scientific words,
terms used in arf, legal phrases, names of foreign coii.s, titles bf foreign officials, etc., and, so
far as our examination went, have not found it to fail in any instance. We can, therefore,
cordially recommend it to waters as well as to readers. It really does fit ia the waistcoat
pocket, and may literally be made a constant companion. Morning Star, July 17.

64rno. limp morocco, pp. 560. 1861. 2s. Gtt.

Jewish (A) REPLY TO DR. COL-ENSO'S CRITICISM ON THE PENTA-
TEUCH. Issued by the Jewish Association for the Diffusion of Religious Know-
ledge. Svo. cloth, pp. ix. and 147. 1865. 3s.

'Ioavve9. 3>i\o\oyiKa Trapepja VTTO ^ikiTnrov 'laydvvov Kadrj-
yjjrou rijg <f>i\o<ro^iiag irapu r< TravtTriirrrifiiy 'AOrjviJv, (Literary Miscellanies.

By Philippe Joannes, Professor of Philosophy at the University of Athens).
Svo. cloth, pp. 488. 10s. 6d.

John Groves. A TALE OF THE WAR. By S. E. de M . 12mo.
sewed, pr>. 16. 1856. *2il. *

' * V

Jolowicz. THE FIRST EPISTLE OF BAI:U(.H. . Translated from the



50 Publications of Trubner Co.

Joinini. THE ART OF WAR. By Baron de Jpmini, General and
Aide-de-Camp to the Emperor of ilussia. A New Edition, with Appendices and
Maps. Translated from the French. By Capt. G. H. Jkkndell, and Capt. Wi
0. Craighill. Crown 8vo. cloth, pp. 410. 1864. 9s.

Jonrini. TREATISE ox GRAND MILITARY OPERATIONS, or a Critical

amf'Military History of the Wars- of Frederick the Gre,jt, as contrasted with the
modem system. Together with a few of the mo.-it important principle of the
Art of War. By Baron Jommi, Commander-in-Chief, and Aide-de-Camp to the

Emperor of Russia. Translated from the French by Col. S. B. Holabird, U.S.A.
Illustrated with Maps afl Plans. 2 vols. 8vo. cloth, pp. 448, 496,; and an Atlas,

containing 39 maps and plans of battles, ,,t /I 1-1 762. 1865. 3.

Jomini, THE MILITARY AND POLITICAL LI^E OF/ THE EMPEROR
NAPOLEON. By Baron Jomini, General-in-Chief, and^ Aide-de-Camp to the

Emperor of Russia. Translated from the French, with JTotes, by H. W. Halleck,
LL.D., Major-General U.S. Army. 4 vols., royal 8vb. cloth, pp. ?95, 451, 414,

453, with an Atlas of 60 Maps and Plan's/ 1'864. 4 4*1

Jomini, THE POLITICAL ANO MILITARY^ HISTORY OF THE CAMPAIGN
OF WATERLOO. Translated from the French of General Baron de Jomini, by
Captain S. V. Benet, United States Ordnance. Third?' Edition. 12rno. cloth

pp. . 6s.

This is a separate reprint of the twenty-second chapter of " Jomvni's Life of

Napoleon," and forms a capital summary of the campaign.

Jones. WARNING ; OR, THE BEGINNING OF THE END. An Address
to the Jews. By C. Jones. 8vo. sewed, pp. 58. ^1866. 2s.

Jlisti, HANDBUCH DER ZENDSPRACHE, VON FERDINAND JUSTI.

Altbactrisches Woerterbuch. Grammatik Chrestomathie. Four parts, 4to.

sewed, pp. xxii. and 424. Leipzig, 1864. 24s.

Kafir Essays, AND OTHER PIECES; with an English Translation.
Edited by the Right Rev. the Bishop of Grahamstown. 32rno. sewed, pp. 84.

1861. 2s. Gd.

Karcher, IIES ECRIVAINS MILITAIRES DE LA FRANCE. Par Theodore
Karcher, Professeur a 1'Academie Royale Militaire de Woolwich, etc. 8vo. cloth,

with numerous Illustratkns. Pp. viii. and 348. 1866. 7s. Gd.

Karcher, QUESTIONNAIRE FRANC,AIS. Questions on French
Grammar, Idiomatic Difficulties, and Military Expressions. By Theodore

Karcher, LL.B. 12rno. cloth, pp. 111. 1865. 2s. Gd.

Interleaved with writing paper. 3s.

Kaulbach, ALBUM-THIERFABELN, GESCHICHTEN UND MARCHEN IN

BILDERN. Nach Original-Federzeichnungen von Wilhelm von Kaulbach,
In Holz-schitten von J. G. Flegel. Text von Dr. Julius Grosse. 12 plates,

oblong folio. 10s. Gd. "

Kendrick. GREEK OLLENDORFF. A Progressive Exhibition of the

Principles of the Greek Grammar. By Asahel C. Kenrick. Svo. cloth, pp. 371.

1857. 6s.

Keyne. SPELLS AND VOICES. By Ada Kpyne. 12ino. cloth,

pp. 124. 1865. 2s. Gd.
,

*
l

Khirad-AfrOZ (The '-Illuminator of the Understanding). By
Maulavi Hafizu'd-d'm. A, jVew Edition of the Hindustani Text, carefully Re-

vised, with Notes, Critical ind Explanatory. By Edward B. Eastwick, F,R.S.,
F. S. A., M.R.A.S., Professor. o Hindustani at f the late East India Company's
College at Haile'ybury. Svo. cloth,. pp. xiv. and 321. 1868. 18s.
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, CATALOGUE, op THE CHINESE LIBRARY OF THE ROYAL
ASIATIC SOCIETY. By the Rev. S. Kidd. fevo. sewed, pp. 58. l.s.

i

Kidder, A TREATISE ox HOJIILETICS
; designed to Illustrate the

True Theory and Practice o$ Preaching the Gospel. By iJaniel P. Kidder, D.D.,
Professor in the Garratt Biblical Institute. Crown 8vo. cloth, j^p. 495.
18G4

55. 6s. j

King. THE PATRIOT.
3
A Poem. By J. .}iV. King. 12mo. sewed,

^p. 56. 1853. Is.

King. LESSONS AND* PRACTICAL NOTES ON> STEAM, THE STEAM
ENGINE, PROP>,LM:RS, etc., etc., for young Engineers, Students, and others. By
the late W. H. ^iiig, U.S.N. Eovised by Chief-Engineer J. W. King, U.S.N.
Ninth Edition. Enlarged. 8vo. cloth,' pp. 229. 1865. 9s.

KingsfonL AN ESSS'AY ON THE ADMISSION OF WOMEN TO THE
1 PARLIAMENTARY FRANCHISE. By Ninon Kingsford. 8vo' sewed, pp. 40.

1863. Is.
> i

Knight, THE INDIAN* EMPIRE AND OUR FINANCIAL EELATIONS
THEREWITH. A Pr/p'er read before the London Indian Society, May 25, 1866.

By Robert Knight (" Times of India"). 8vo. sewed, pp. 42. 1866. Is.

Knight. LETTER TO TIE RIGHT HON. SIR STAFFORD NORTHCOTE,
Baronet, Her Majesty's Secretary of State for India, upon the present condition
of Bombay, with suggestions for its relief. By Robert Knight,

" Times of
India." 8vo. sewed, pp. 24. 1867. Is.

Kohl, TRAVELS IN CANADA AND THROUGH THE STATES OF NEW
TJ ed b PENNSYLVANIA. By I. J. Kohl. Translated by Mrs. Percy Sinnett.

y the Author. Two vols., post 8vo. cloth, pp. xiv. and 794. 1831. 21*.

Kortlim. THE JOBSIAD
;

a grotesco-comico-heroic Poem. From
the German of Dr. Carl Arnold Kortum. By Charles T. Brooks, Translator of
"

Faust,"
"
Titan," etc., etc. Crown 8vo. cloth, pp. xviii. and 182. 1863. 5s.

KoSSllth. SPEECHES OF Louis KOSSUTH IN AMERICA. Edited, with
his sanction, by F. W. Newman. Post 8vo. cloth, pp. 388. 1853. 5s.

Kossutll. SHEFFIELD AM) NOTTINGHAM EVENING SPEECHES. Edited

by himself. 1854. 2d.

Kossilth, GLASGOW SPEECHES. Edited by himself. 2d.

'Krapf. TRAVELS, RESEARCHES, AND MISSIONARY LABOURS, during
an Eighteen Years' Residence on the Eastern Coast of Africa. By the Rev. Dr.

J. Lewis Krapf, late Missionary in the service of the Church Missionary Society
Jii Eastern and Equatorial Africa

;
to which is prefixed a concise Account of

Geographical Discovery in Eastern Africa, up to the present time, by J. E. Raven-

stein, F.R.G.S. In demy 8vo., with a Portrait, two Maps, and .twelve Plates.

Cloth, pp. li. and 566. 1866. 1 Is.
,

Kiihner. AN ELEMENTARY GRAMMAR OF THE GREEK LANGUAGE.
By Raphael Kiihner. t Translated Jy ^janmel H. Taylor. One vol. T\v*entieth

Edition. 8vo. half-Ubund, pp! xii. and 355. 1865. 6s.

Kiihner. GRAMMAR OF THE GREEK LANGUAGE for the use of High
Schools and Colleges. Translated from the German by B. B. Edwards and
S. II. Taylor. By Raphael liiihner. Fourth'iEciition. Svo. cloth, pp. xvi. and
620. 1862. 10.v'. 6rf. .
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Kiistel. NEVADA AND CALIFORNIA PROCESSES OF SILVER AND G-OLD
J

EXTRACTION FOU GENERAL USE, i*nd especially for me Mining Public of
California and Nevada, with full explanations and directionsWor all Metallurgical

Operations connected with Silver and Gold, from a preliminary examination of
the ore to the final casting of the ingot, Alsc a description of the General

MetsJJurgy of Silver Ores. By Guido Kiistel, Mining Engineer and Metallurgist.
Illustrated by accurate engravings. 8vo. cloth, pp,., 328? 1868. 14*.

Lady Nurses FOR THE SICK POOR IN OTJR
,

LONDON WORKHOUSES.
.Report of Proceedings at the Strand Union Board of Guardians, September' '4,

1866. From the Shorthand Notes of Mr. John White. With an Appendix.
8vo. sewed, pp. 15. 1866. Gd. <"'

f? t

'

Laghll Kaumudi. A SANSKRIT GRAMMAR. By Var'adar&ja. "With
an English Version, Commentary and References. B

(y James R. BsUantyne,
LL.D., Principal of the Sanskrit College, Benares. 8 fo. cloth, pp. xxxvj. and
424. 1867. 1 11s. Qd.

Lange. THE UPPER RHINE<J Illustrating its finest Cities, Castles,

Ruins, and Landscapes. From Drawings by Messrs., Rohbock, Louis'and
'

Julius

Lange. Engraved by the most distinquished Artists. ;With a History and

Topographical Text. Edited by Dr. Gaspey. 8vo., pp. 494. 134 Plates.

1859. 2 2*. ,u c .

Langford. ENGLISH DEMOCRACY
;
'its HistSry and Principles. By

John Alfred Langford. Fcap. 8vo., stiff cover. Pp. 88. 1855. Is. Qd.

Langford. RELIGION AND EDUCATION IN RELATION TO THE PEOPLE.

By John Alfred Langford. 12mo. cloth, pp. iv. and 133. 1852. 2s.

Langford, RELIGIOUS SCEPTICISM AND INFIDELITY; their History,
Cause, Cure, and Mission. By John Alfred Langford. Post 8vo. cloth, pp. iv.

and 246. 1850. 2s. Gel.

Lathe (THE) AND ITS USES
; or, Instruction in the Art of Turning

Wood and Metal. Including a description of the most modern appliances for the

ornamentation of plane and curved surfaces. With an Appendix, in which is

described an entirely novej form of lathe for eccentric and rose engine turning ;

a lathe and planing machine combined ;
and other valuable matter relating to

the art. Copiously illustrated. 8vo. cloth, pp. 290. 1868. 15s.

Lawrence, SIR JOHN, Gr.C.B., AND THE TALOOQDARS OF OUDH. A
series of articles contributed to " The Press," showing how the Viceroy of India

proposes to undermine and destroy the proprietary rights of the landowners of

that province. 8vo. sewed, pp. 46. 1865. 6d.

Layman's Faith (A). DOCTRINES AND
(

LrruRGY. By a Layman.
12mo. cloth, pp. viii. and 150. 1866. 2s. Gd.'

Lea, AN HISTORICAL SKETCH OF SACERDOTAL CELIBACY IN THE
CHRISTIAN CHURCH. By Henry Carey Lea. 8vo. cloth, pp. 601. 1867. 15s.

Lea. SUPERSTITION AND FORCE. Essays on the Wager of Law
the Wager of Battle the Ordeal Torture. By Henry C. Lea. , Svo. cloth,

pp.408. 1866. 10s. 6^
Le-Brun. MATERIALS FOR,, TRANSLATING FROM ENGLISH INTO FRENCH;

being a short Essay on Translation, followed by a Graduated Selection in Prose
and Verso. By Le-Brun. Cocr nd Edition. Revised and corrected by Henri
Van Laun. Post 8vo. cloth, pp. xii. und 203. 1865. 4*.
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"Lees. AN INQUIRY INTO THE REASONS AND RESULTS OF THE
PRESCRIPTION OF INTOXICATING LIQUORS IN THE PRACTICE OF MEDICINE.

, By Dr. F. R. Lecj, F.S.A. 12mo. cloth, jjp.
iv. and 144. 1866. Is. Id.

Leeser. THE TWENTY-FOUR BOOKS OP THE HOLY SCRIPTURES:

carefully Translated according to the Massoretic Textf after the best Jewish
Authorities. By Isaac Leeser. 18mo. bound, pp. xii. and 1243. 1865^ 7s. 6d.

Leggfa! THE LIFE AND' TEACHINGS OF CONFUCIUS. With explana-
tory Notes. By James L,egge, D.D. Reproduced for General Readers from the

"Author's work, containing the Original Text. Post 8vo. cloth, pp. vi. and 338.

1867. 10a 6d. t
t

Legge. THE CHINESE GLASSIC^. With a Translation, Critical and
'Exegetical, Ntwai Prolegomena, and copious Indexes. By James Legge, D.D.,

of the London Missionary Society. I-a seven Vols.

Vof. 1, containing^onfucian analects, the gieat learning, and the doctrine of

tne mearf. 8vo. cloth, pp. 526. 1861. 42s. ;

Yol.i 2, containing' the works of Menucius. 8vo. cloth, pp. 634. 1861. 42s.

VoL 3, part 1, containing the first parts pf the 'Shoo-King, or the Books of

T'zjng, the Books of Yu the Books of Hea
;
the Books of Shang, and the Pro-

legomena. 8vo. clteh"', pp. 291. 1865. 42*.

Vol. 3, part 2, containing the fifth part of the Shoo-King, or the Books of

Chow, nd the indexes.
8*yj. cloth, pp. 453. 1865. 42-s.

Legge, THE CHINESE CLASSICS : translated into English. With
Preliminary Essays and Explanatory Notes. Popular Edition. Reproduced for

General Readers from the Author's work, containing the Original Text. By
James Letrge, D,D. Vol. 1 The Life and Teachings of Confucius. 8vo. cloth,

pp. vi. and 338. 1867. 10s. 6d.

Leitner, THE RACES AND LANGUAGES OF DARDISTAN. By Gr.

W. Leitner, M.A., Ph. D., Honorary Fellow of King's College, London, etc.

late on Special Duty in Kashmir. 4 vols. 4to. 1868. [In the press.

Lesley. MAN'S ORIGIN AND DESTINY, Sketched from the Platform
of the Sciences, in a Course of Lectures delivered before the Lowell Institute, in

Boston, in the Winter of 1865-6. By J. P. Lesley, Member^of the National

Academy of the United States, Secretary of the American Philosophical Society.
Numerous Woodcuts. Crown 8vo. cloth, pp. 392. 1868. 10s. Gd.

CONTENTS. Lecture 1. Ori the Classification of the Sciences; 2. On the Genius of the

Physical Sciences, Ancient and Modern
;

3. The Geological Antiquity of Man ; 4 On the

Dignity of Mankind ;
5. On the Unity of Mankind

; 6. On the Early Social Life of Man ; 7.

O:i Language as a Test of Race ; 8. The Origin of Architecture ; 9. The Growth of the

Alphabet; 10. The Four Types of Religious Worship ; 11. On Arkite Symbolism. Appendix.

Lessing. NATHAN THE WISE. A Dramatic Poem. By Gotthold

Ephraim Lessing. Translated from the German. With an introduction on

Lessing and the " Nathan ;" its antecedents, character, and influence. Crown
8vo. clqjth, pp.'xxviii. and 21$. 1868. Ox.

Lessing. LETTERS ON BIBLIOLATRY. By Gotthold Ephraim
Lessing. Translated from the German by the late H. H. Bernard, Ph. Dr.

8vo. cloth, pp. 184. 1862. 5s.

Three Generations of British Reviewers on LESSING.

"The work before us it* as genuine sour-krout as ever perfumed a feast in Westphalia."'
E<ltnbur<jltH<-f'i< a', April, JS06. , ,)

"As a poet, as a crilic, a philosopher, or controversialist, his style will be Sound precisely
such as we of England are accustomed to admire -nost. Brief, nervous, vivid

; yet quiet,
without glitter or antithesis; idiomatic, pure without purism; transparent, yet full of
character and reflex hues of meaning." <Ediuij>ir'.ili Ri-i-,\f, October, 1827.

-1 ' The first foreigner who had the glory of proclaiming Shakespeare to be the greatest
dramatist the world had ever eeu, was Gotthok') Ejuniim Lessing." Edinburgh l:

July, 1849. ,
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Lessing. THE LIFE AND WORKS OF G. E. LESSING. From tW
German .of Adolph Stahr. By t,E. P. Evans, Ph. Ik 2 vols., crown 8vo.

cloth, pp. xvi. and 383, iv. and 442( 1867. 25s. c, ^

Letter TO LORD PALMERSTON, CONCERNING THE QUESTION or

ScHLESWiG-HoLSTEiN. 8vo. sowed, pp. 32. 1850., Is.

>
f

Letters FROM THE ARCHBISHOP OF CANTERBURY, THE BISHOP OF

CAPETOWN, AND THE BISHOP of NATAL. With some Observations on the Arch-

bishop of Canterbury's reply to the Bishop of Natal.
'

8vo. pp. 30. 1866. ls>.

Letter TO THE EIGHT HONORABLE THJL .EARL OF'DERBY ON POLITICAL
HEFOKM. By one of the People. 8vo. sewed, pp

1

. 46.
fi 1S6J

7

. 1*.

Leverson, THE EEFORMER'S REFORM BILL. Being a Proposed
New and complete Code of '-Electoral Law for tho/(Jnited Kingdom. . By
Montague R. L?verson. Post 8vo. sewed pp. 36. 1866. Is.

Levy (M.). THE HISTORY OB SHORTHAND WRITING. By Matthias

Levy. To which is appended the System used by the Author. CroWn 8vo.

cloth, pp. viii. and 194. 1862. 5s.

Lima. SKETCHES OF THE CAPITAL OF PFAU, HISTORICAL,, STATIS-

TICAL, ADMINISTRATIVE, COMMERCIAL, AND MOHAJ., By Manuel A. Fuentes,
Advocate. With numerous Illustrations. 8vo. half bound, pp. ix. and 224.

1867. 21s.
(j

Little Frencll Reader (TiiE). Extracted from " The 1 Modern French
Eeader." Crown 8vo. cloth. 1868. 2s. (See p. 63.)

Liturgy, 'H deia \eirovpyia TOV ev ayiois Trarpo? rjfJ-MV 'latavvov
TOV Xpi>aoffT6p,ov. TlapatypaaSuffa /card TO Kiifievov TO iicdoQiv iyKpiafi Trjs

ifp&Q iZvvoSov TOV J3affi\fiov Ttjc 'EXXa^oc. (The divine Liturgy of our holy
father St. Chrysostome, paraphrased according to the text published with the

sanction of the Holy Synod of the kingdom of Greece.) 12mo. cloth, gilt

edges, pp. 76.' 2s. 6d.

Lobscheid, ENGLISH Ar,x> CHINESE DICTIONARY, with the Punti
and Mandarin Pronunciation. By the Rev. W. Lobscheid, Knight of Francis

Joseph, C.M.I.R.G.S.A., N.Z.B.S.V., etc. Parts I. and II., folio, pp. iv. and
1 to 980. (Will be completed in Four Parts). 1867. Price, each part, 1 16.

Log Cabin (Tns) ; OR, THE WORLD BEFORE You. Post 8vo. cloth,

pp. iv. and 120. 1844. 2s. 6d.

Longfellow, FLOWER DE LUCE. By Henry Wadsworth Longfellow.
With Illustrations. Small 4to., extra cloth, giK edges, pp. 72. 1867. 10s. M.

Longfellow. EVANGELINE. A Tale of Acadie. By Henry W.
Longfellow. With Illustrations by F. 0. C. Darley. Small 4to. extra cloth,

gilt edges, pp. 157. 1867. 12s.

Longfellow. THE POETICAL WORKS OF HENRY WADSWORTH LONG-
i--ELLoV.

,
Revised Edition. 4 vols., crCwn 8vo. doth, grl/-. top, pp. 31cS, v. 283,

v. 351, 372. 1866. 40s. ,

Longfellow. THE PROSE cWoRKS OF HENRY WADSWORTH LONG-
FELLOW. Revised Edition. 3 vols. crown Svo., gilt top, pp. 364, 391, 3o5.
I860. 30s.
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Ay INTRODUCTION TO PRACTICAL ASTRONOMY, with a
Collection of Astronomical Tables. By Eliis Loomis, LL.D. Seventh Edition.

, 8vo. sheep, pp. xi. r>nd 499. 1866. 10s. 64)

Loomis. A TREATISE ON ASTRONOMY. By Ellas Loomis, Pro-
fessor of Natural Philosophy tod Astronomy in Yale College, Author of "An
Introduction to Practic/il Astronomy," and of a series of Mathematics for Schools
and Colleges. 8vo. sheep, '^p. 338. With eight Plates. 1868. 10*. 6d.

Lcygion. THE PASTOR^ OF VLIETHUIZEN,> or Conversations about
the Groningen School, the Doctrine of the Church, the Science of Theology, and
the Bible. By E. J. Liest Lorgicn. D.D. Translated from the Dutch. Post

4to., pp. iv.
am^l2.

1861. > 7s. 6d.

Lowe, SPEECH '*F,THE EIGHT HON. ROBERT LOWE, M.P., on the
IriSh Tenant Eight Jill, and a Letter of Lord Oranmore's to the Times. 8vo.

seved, pp., 22. 1866. 6rf.
"

'Lowell. THE VISION OF SIR LAUNFAL. By James Eussell Lowell.
With Illustrations by S. Eyti^ge, jun. Small 4to. 28 leaves, printed on one

side only. 1867. \Qs^ 6

Lowell, THE POETICAL WORKS OF JAMES E. LOWELL. Complete
in two

,
volumes. Blue uud Gold Series. 24mo. cloth, pp. ix. 315, 322.

With Portrait. 1863.
10.^

Llldewig. THE LITERATURE OF AMERICAN ABORIGINAL LANGUAGES,
with Additions and Corrections by Professor Win. W. Turner. Edited by
Nicolas Trubner. t 8vo. fly and general Title, 2 leaves

;
Dr. Ludewig's Preface,

pp. v. viii. ;
Editor's Preface, pp. ix. xii.

; Biographical Memoir of Dr. Lude-

wig, pp. xiii., xiv.
;

and Introductory Bibliographical Notices, pp. xv. xxiv.,

followed by List of Contents. Then follow Dr. Ludewig's Bibliotheca Glottica,

alphabetically arranged, with Additions by the Editor, pp. 1 209
;
Professor

Turner's Additions, with those of the Editor to the same, also alphabetically

arranged, pp. 210246
; Index, pp. 247256 ;

and list of Errata, pp. 257, 258.

By Hermann E. Ludewig. Svo. cloth. London. '

1858. 10*. 6d.

This work is intended to supply a great want, now that the study of Ethnology has proved
that exotic languages are hot mere curiosities, but e-seutial and interesting parts of the
natural history of man, forming one of* the most curious lirks in the great chain of national

affinities, defining as they do the reciprocity existing between man and the soil he lives upon.
No one c in venture to write the history of America without a knowledge of her aboriginal

languages ;
and unimportant as such researches may seem to men engaged in the mere

bustling occupations of life, they will at least acknowledge that these records of the past, like

the stern-lights of a departing ship, are the last glimmers of savage life, as it becomes absorbed
or recdes before the tido of civilizatiou. Dr. Ludesvig and Prof. Taylor have made most
diligent use of the public and private collections in America, access to all of which was most
liberally granted to them. This has placed at their disposal the labours of the American
Missionaries, so little known on this side of the Atlantic that they may be looked upon almost
in the light of untrodden ground. But English and Continental libraries have also been
ransacked ; ai*l Dr. Ludewig kept ui> a constant and active correspondence with scholars of

"the Fatherland," as well as with men of similar tastes and pursuits in France, Spain, and
Holland, determined to leave no stone unturned to render his labours as complete as possible.
The volume, perfect in itself, is the first of an enlarged edition of Vater's '

Linguanim totius

orbis Index." The work has been noticed by the press of both Continents, and we may be

permitted to refer particularly to the following.
t (

OPINIONS OF THE PRESS.
' ' This work, mainly tb production of the late Herr Lndewig, a German, naturalized in

America, il devoted to au,^iecount of the
literature of the aboriginal languages of tha^, country.

It gives an alphabetical Met of the various tribes of whose languages any reeordwemaius, and
relers to the works, papers, or manuscripts, in which *uch ^formation may be found. The
work has evidently been a labour of love ; and as no pains seem to have been spared by the
editors, Prof. Turner and Mr. Trubner, in rendering tLywork as accurate and complete as

possible, those who are most interested in its contents wrfl be best able to judge of the labours

and assidu'ty bestowed upon it toy author, editors'^ind publisher." Athenxum. 5th April.
185S.

,
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"This is the first instalment of a work which will be of the greatest va'ue to philologists ;

and is a compendium of the aboriginal languages of the American^ continents, and a digest of
all the known literature bearing upon thtse languages. Mr. Trubner's hand lias been engaged
passim, and in his preface he lays claicd to about one sixth of the l

r
vliole; and we have n<;

doubt that the encouragement wirh which this portion of the work will be received by
scholars, will be such as to inspire Mr. Triibncr with sufficient confidence to persevere in his
arduous and most honourable task." Tlie Critic, loth Dec, 1857.
"Few would believe that a good octavo volume would be necessary to exhaust the subject ;

yet so K is, and this h-iudsoiue. useful, and curious volume, carefully compiled by Mr. Lude-
wig. assisted by Prof. Turner, and ediied by the careful baitfl of Mr. Trubner, the wal'l-known

publisher, will be sure to find a place in many libraries." Benfs Adrertiser, fith Nov., 18S7.
" The lovers of American 1 nguisncs will find in the work ,'' .Mr. Triibner scarcely any point

omitted calculated to aid the comparative philologer in tracing the various languages ot' the

great Western Continent.'
1

'<'.'(' ''nil Mercury, 8nth J. in., 18)8. . ,

"
Only those deeply versed -n philological studi ., /!an appreciate this book at its full value.

It shows that there are upwards of seven hundred and fifty aboriginal American languages,"
Gentleman's Magazine, rob., 1818. <-

,'

" The work contains an account of no fewer than seven hundred diffeisnt aboriginal dialects
of America, with an introductory chapter of "bibliographical in'ormntion ; and ujideiteach
dialect i* an account of any gramrj.trs or other works illustrative of it."-%-7Vie Bookseller,

Jan., 1858.
"

U'e have here '. the list of monuments still existing, of an aim >st innumerable series of

languages and dialects of the American Continent The -rreater part of Indian graaini ir-> an 1

vocabularies exist only in MSI, and wfre compiled chiefly by Mission-tries of the Christian
Church ; and to Dr. Ludewig and Mr. Trubner, we are, therefore, the more indebted for tho

great care with which they have pointed out where su :h are' to -be found, as well as for

enumerating those which have been printed, either in a sejiarite shape, in collections, or in

voyages and travels, and elsewhei-e." Lender, llth Sept., 18 8.

"
I have not time, nor is it my purpose, to go into a nv'view of this admirable work, or to

attempt to indicate the extent and value of its contends. I is. perhaps, eu-iiigh to say, that

apart from a* concise but clear enumeration and notice oi the various general phil 'logical
works which treat with greater or less fulness of American languages, or which incidentally
touch upon their bibliography, it contains not less than 2o*i closely-printed octavo pag^-s of

bibliographical notices of grammars, vocabularies, etc., of the1 aboriginal languages of America.
It is a peculiar and valuable feature of the work that not only the titles'6f j'riuted or published
grammars or vocabularies are given, but also that unpublished or MS. works of these kinds
are noticed, in all cases where they are known to exist, but which have disappeared among
the debris oi the suppressed convents and religious establishments of Spanish America"
E. G. Squier, in a paper read before the American Ethnological Society, 12th Jan., 18o8.

" In consequence of the de-.th of the author before he hid finished the revisal of the work
it has been carefully examined by competent scholars, who have also made many valuable
additions." American Publisher^ Circular, 30th Jan., 1858.

"
It contains 2f>6 closely-printed pages of titles, oi printed books and manuscripts, and

notices of American aboriginal languages, and embraces references to nearly all that has been
written or published respecting them, whether in sp cial wnrkq or incidentally in b loks of

travel, periodicals, or proceedings of learned societies/' Stir Y</rk Herald, 2'ith Jan., 1858.

"The manner in which this contribution to the bibliography of American languages has
teen executed, both by the author, Mr. Ludewig, and the able writers who have ediied the
work since his death, is spoken of in the highest terms by gentlemen most conversant with
the -ubj-ct." American Historical Magatine, Vol. II., No 5. May, 1858.

" Je termiuerai en annoncaut le premier volume d'une publication appelde a rendre de

grands services a la philologie compared et a la linsiuistique ge'ne'rale. Je veux parler de la

Bibliotheca Glottica, ouvrage devant renfermer la liste de tons les dictionnaires et de toutrs
les grammaires dtS laugues counties, taut imprimis que manuscrits. I '6 liteur de cette pre"-

cieuse bibliographic est M. Nicolas Triibner, dont le uom est honorablemeut conuu dans le

monde oriental. Le premier volume est cousacre" aux idiomes AineYicains
;

le second doit

traiter des langues de 1'Inde. Le travail est fait avec
(
le soiu le plus consciencieux, et fera

honneura M. Nicolas Triibner, surtout s'il poursuit son ce ivre avec la uieme ardeur qu'il
a mise a la commencer." L. Leon de Rosny. Revue de V Orient, Feerier, 1858.

"Mr. Trubner's most important work on the bibliography of the a'borigiual languages of
America is deserving of all praise, as eminently useful to those who study that branch of
literature. Thr value, too. of the book, and of the pains which its compilation must have
cost, will not be lessened by the consideration that it is tirst in this field of linguistic litera-

ture." J'r/ei-mdiin's QeograpMsche Mitthettungen. p. 79, Feb., 1858. t.,

'Undoubtedly this volume of TrUbner's I?;blio"theca f
Glottiea ,,ranks amnngss the most

valuable additions which of late years have enriched our bibliographical literature. To us
Germans it is most gratifying, that th3 initiative has been taken by a German bookseller.him-
self one of the most intelligent and act-ve of our countrymen abroad, to produce a work
which has higher aims than mere J^cuniary profit, and that he, too, has laboured at its pro-
duction with his own hands

; because daily it is becoming a circumstance of rarer occurrence

that, as in this case, it is a booksclUr'sf >rimary object to 3rve the cause of literature rather
than to enrich himself- /'. Tromel, Biirseitlila,

1
!, 4th Jan., 1858.
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of a g.iod Index." >;i-lincr tfatifmal-Zeitvng

ki
time cms worK win rjo one i/i sianuaru. autuoni,y, auu
of the prfeent timu."I\'t;/io/tlt's'nnzei(jer, Jan., 1858.

rminated the work carefully and

the general ti*l . pf the boo'* indicates, it will be extended to the languages of the

Otber^jontineuts, in casj it meets with a favourable reception, which we most cordially wish
it."-- .-I . /'. J'ott, PreussischetffLhriklter, Vol. II., part 1. j

" Celte compilation savante est, saus conti:edit, le travail'bib'iographique le plus important
'

que in'tre epoque ait vu Surgir sur les uauuiis indigenes de I'AmeYique. JVoucel/es A/males
ill'.* Voifttgcx, Avril, 1859. * j

commence' la publication, est un des

oiah\ea." -fievite Amerifaitiett Orientals, No. l,Oct., 1858.

ent tacts m the literature ot its subject, it, as might nave been expected, greatly
July's

'

Vater,', valuable and trustworthy though that learned German's work uu-
T ia *' V,u.// t /^..i'/;.>7i ftnnHrlit* TVTrv fiQ FtiK 1 ii "lQ

The Editor has also received most kind and encouraging letters respecting the work from
Sir George Grey, the Chevalier Uirison, Dr. Th. Goldstiicker, Mr. Watts (of the Museum),
Professor A. Fr. Pott (of H-*lle), Dr. Julius Putzholt (of Dresden), Hofrath Dr. Grasse (of

Dresden), M. F. F. de la Figanie're (of Lisbon), E. Edwards (of Manchester), Dr. Max MiiUer

(of Oxford), Dr. Buschmaun (of Berlin), Dr. Jtilg (of Cracow), and other linguistic scholars.

'Luvini. TABLES OF LOGARITHMS with Seven Places of Decimals.

By John L<vini. Crown 8vo, cloth, pp. viii. and 368. 1866. 5s.

Lyman. COTTON ^CULTURE. By Joseph B. Lyman, late of Louisiana.
With an additional chapter on Cotton Seed, and its Uses. By J. E. Syphcr.
Cloth, pp. VII. and 190. 6*.

Lysons, OUR VULGAR TONGUE. A Lecture on Language in

general, with a few 'Vords on
Gloucestershire

in particular. Delivered before

the LitSrary and Scientific ^esociatioi? at Gloucester, January 17th, 1868, with

Appendix containing tables of. the world-wide affyiity of Languages. By the

Ilev. Samuel Lysons, M.A., F.S.A-. Hon, Canon of Gloucester Cathedral, and

Rector of Rodmarton, Author 6f " Our Br'ftsh Ancestors,"
" The Model

Merchant of the Middle Aggs," etc., etc. 8vo. |tiff cover, pp. 51 and 62. 1868.

2*. M.
"

'
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Maccall, W, NATIONAL MISSIQNS. A Series of Lectures. 8vo. pp/
viii. and 382. 1855. 10s. 6d. h

Maccall, SACRAMENTAL SERVICES. 12mo. sewed, pp. 20. 1847v'

Gd. ,._

Macca^,, THE AGENTS OF CIVILIZATION. "A Series of Lectures.
12mo.' cloth, pp. 126. 1843. Is. 6d. t w

Maccall. THE DOCTRINE QF INDIVIDUALITY.
(

A Discourse delivered

at Crediton, on the 28th of May, 1843. 12mo. sewed, pp. 22. 1843. 6d.
''

Maccall. THE EDUCATION OF TASTE: VA Series of Lectures. 12mo.

sewed, pp. 104. 1846. Is.
<

(

'

Maccall. THE ELEMENTS OF INDIVIDUALISM. A Series of Lectures.

8vo. cloth, pp. 358. 1847. Is. 6d.
r

i

Maccall. THE7 INDIVIDUALITY OF '-'THE INDIVIDUAL. A Lecture
delivered at Exeter on the 29th March, 1844, before the Literary Society. 'I2mo.

sewed, pp.40. 1844. Qd.

Maccall. THE LESSONS OF THE PESTILENCE. A Discourse delivered

at Royston, on the 23rd September, 1849. 12mo., sewed, pp. 22. 1849. Qd.

Maccall. THE UNCHRISTIAN NATURE OF COMMERCIAL EESTRICTIONS.
A Discourse delivered at Bolton, on Sunday, the 27th September, 1840. 12mo.

sewed, pp. 14. 1840. 3d.

Macfarlane, A LETTER TO OUR GRANDCHILDREN1

. By William
Macfarlane, Esq., Brighton, Author of " A Letter to the Bishqp of Xatal." 8vo.

sewed, pp. 15. 1862. Id.

Macfarlane. A LETTER TO THE PLIGHT REVEREND DR. COLENSO,
Bishop of Xatal, remonstrating against his leaving the Church of England. By
William Macfarlane, Esq., Brighton. 8vo. sewed, pp. 8. 1862. Id.

Macfarlane.t-A PRACTICAL LETTER to the Citizens of the World
on the Civil "Wars among the Bishops and Clergy. By "William Macfarlane, Esq.,

Brighton, Author of " A 'Letter to our Grandchildren," and " A Letter to the

Bishop of Natal." 8vo. sewed, pp. 18. 1863. 3d.

Mackellar. THE AMERICAN PRINTER. A Manual of 'Typography,
containing complete instructions for beginners, as well as practical directions

for managing all departments of a Printing Office. With several useful tables,

schemes for imposing forms in every variety, hints to Authors and Publishers,

etc., etc. By Thomas Mackellar. Crown 8vo. cloth, pp. 336. 1867. 9s.

Mackenzie, CONDENSED TEMPERANCE PACTS FOR CHRISTIANS. With
remarks on ancient and modern wines and malt liquors. By J. Mackenzie,

M.D., Justice of the Peace, Provost of Inverness. 12mo. sewed, pp. 40.

1868. 3d.

Madeira. A BRIEF LETTER OF ADVICE TO AN INVALID, in reply to a

request for information about Madeira as a winter residence. By an ex-invalid.

8vo. ?ewed, pp. 8. 1859. 6d.
f .

<

f ,

M'Caill. JERUSALEM : its Bishop, its Missionaries, and its Converts;
being a Series of Letters addressed fo the Editor of the "

Daily Isews" in the

Year 1858, by the Fate Rev. -Alexander M*Uaul, D.D., with other Letters, r.tc.,

illustrative thereof. Collected find Edited by hit* Son, Samuel M'Caul, B.C.L.,
of St. John's College, Oxford, etc.

f\o. sewed, pp. 80. 1866. Is. Gd.
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JilcCulloah, A TREATISE on the Circumstances which determine the
Hate of Wages and'the Condition of

|he Labouring Classes. By J. R.

, McCulloch, Esq. *2mo. cloth, pp. x. and lJ4. 1868. Is.

McPherson, THE POLITICAL
' HISTORY OF THE UNITED STATES or

AMERICA during the Great* Rebellion, from November 6, I860, to July 4,^1864 ;

with Jjjunimary of the' Legislation thereon, and the Executive, Judicial, and

Politico-Military Facts
; together with an Account of the Rebel Administration.

By Edward Mcl'herson, (A Gettysburg, Pennsylvania, Clerk of the House of

Representatives. Royal Svo., bound. 1864. 18s. .

Mahan. AN ELEMENTARY COURSE or MILITARY ENGINEERING.
Part I. Comprising Field Fortifications, Military Mining and Siege Operations.

By D. II. Mahan, LL.D., Professor of 'Military and Civil Engineering in the

U. S. Military Academy Svo. cloth, pp. xxx. and 284. 1865. 16s.

,

" The best treatise on its subject we know iticid, accurate, full, and yet coi.cise. .it is the book
by which inCfet can be learned about the art of^war." United States Service Magazine-

1 ,1

. Mahan. AN ELEMEN.TARY TREATISE ON MILITARY ENGINEERING
Part II. \Permanent fortifications. By D. H. Mahan, LL.D. With Plates. Svo.

cloth, pp. 176. 25s.

Mahan, SUMMARY OF TJJE COURSE OF PERMANENT FORTIFICATIONS,
and of the Attack and Defence of Permanent Works. For the Use of the Cadets

of the United States Military Academy. By D. H. Mahan, Professor of Military

Engineering, at the United States Military Academy. 2 vols. 4to. with folio

Plates. Lithographed at the United btates Military Academy Press. 25s.

. AN ELEMENTARY COURSE OF CIVIL ENGINEERING for

the use of Cadets of the United States Military Academy. By D. H. Mahan,
M.A. New Edition, with large Addenda, and many new Cuts.

.
Svo. cloth, pp.

410. ISs.

Maharajahs. HISTORY OF THE SECT OF MAHARAJAHSJ or, Yalla-

bhacharyas in Western India. With a Steel Plate. 1 vol. Svo. cloth, pp.
xv. and 183. 1865. 12s.

'

Malleson. ESSAYS AND LECTURES ON INDIAN HISTORICAL SUBJECTS.
I. A Native State and its Rulers. II. Lord Lake of Laswarrie. III. Count

Lallay. IV. Havelock.- V. Hyder Ali's Last War. VI. Sir Hugh Rose.

By Major G. B. Malleson, Bengal Staff Corps. Crown Svo. cloth, pp. 360.
- 1868. 6s.

*

Manava-Kalpa-Slltra. Bein^ a portion of this ancient "Work on
Vaidik Rites, together with the Commentary of Kumarila-Swamin. A
Facsimile of the MS. No. 17, in the Library of Her Majesty's Home Govern-
ment for India. With a Preface by Theodor Goldstiicker. Oblong folio, pp.
268 of letter-press, and 121 leaves of facsimiles. CJoth. 1863. 4 4s.

Manipnlus Yocahulorm, A KHYMING DICTIONARY OF THE ENGLISH
Languag'e. By Petejp Levins <(1570) Edited, with an Alphabetical 4Index, by
Henry B. Wheatley. Svo. cloth, pp. xvi. and 3?0. \867. 14s.

Mann. A EEW THOUGHTS FOR A* Yot'fcG MAN. A Lecture
delivered before the Boston Mercantile Library Association, on its 29th anniver-

sary. By Horace Mann. Second Edition. 12mo. sewed., 56 pp. 1854. 6d.
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Mannheimer. THE STUDY ,OF G-ERMAN SIMPLIFIED in a New
S3'stematic and Practical Gramrnl r, according to the Systems of Ollendorff and
Dr. Ahn. By H. Mannheimer. Third Edition, carefully revised, greatly

enlarged, and improved. Post 8vo., stiff covers, pp. 270. 1864. 4s. 6d.

Ditto. Ditto, biey to. Is.

Manning
1

. INQUIRY INTO THE CHARACTER AND ORIGIN OF THE
POSSESSIVE, AVGMEXT, IN ENGLISH AND COGNATE DIALECTS. By James

Wanning, Q.A.S., Recorden-of Oxford. Reprinted i' om the " Transactions of^the (

Philological Society," with an Appendix and Index. 1 vol. crown 8vo., sewed.

Pp. ii. and 90. 1864. "2*. ,
l

(?

'

,

Manning. THOUGHTS UPON SUBJECTS cfojontOTEfi .-.WITH PARLIA-
MENTARY REFORM. By James Manning, Her MajestyU "Ancient Serjeant-at-
Law. 8vo., sewed. Pp. 20. 1866. 'is. '

Manual OF PUNCTUATION (A), fon Self-teaching and for Schools.

By a Practical Printer. 12mo. pp. 40, Ijmp cloth. 1859. Is.

r
,

Maritime CAPTURE. Shall England uphold, the Capture of Pri-.

vate Property at Sea? By a Lawyer. Post Svo. sewe\4 Pp. 40. >S66. Is..

Markham. QUICHUA GRAMMAR AND DICTIONARY. Contributions
towards a Grammar and Dictionary of Quichua, the Language of the Yncas of

Peru; collected hy Clements R. Markham, F.S.A., Corr. Mem. of the University
of Chili, Author of " Cuzco and Lima," and " Travels in Peru and India." In

one vol., crown 8vo., pp. 150, cloth. 1864. IQs.^od.
t

Marmontel. BELISAIRE. Par Marmontel. Nouvell^ edition, revue
et corrigee par Ernest Brette, Chas. Cassal, Theod Karker. 12mo. cloth, pp.
xii. 123. 1867. 2*. 6rf.

Martin. THE AGE OF Louis XIV. By Henri Martin. Trans-
lated from the Fourth Paris Edition, with the author's sanction and co-operation.

By Mary L. Booth. 2 vols. Svo. cloth, pp. xxii. and 563
;

viii. and 543.

1865. 1 "16s.

Martineail. LETTERS FROM IRELAND. By Harriet Martineau.

Reprinted from the "Daily News." Post Svo. cloth, pp. viii. and 220.

1852. 6s. Gd.

Martineail. A HISTORY OF THE AMERICAN COMPROMISES. Re-
printed (with additions) from the "

Daily News." By Harriet Martineau. Svo.

pp. 35. 1856. Is.

Martineau. ESSAYS, PHILOSOPHICAL AND THEOLOGICAL. By James
Martineau. Crown Svo. cloth, pp. iv. and 43<

1
.. 1866. 10s. 6d.

Marx. THE SERF AND THE COSSACK. A Sketch of the Condition
of the Russian People. By Francis Marx. Second Edition, enlarged. 12mo.

sewed, pp. 60. 1865. U
Mason. BURMAH : ITS PEOPLE AND NATURAI PRODUCTIONS

; or,
Notes on the Nations, Faivna, Flora, and Minerals oi Tenasserim" Pegu, and
Burman

;
with systematic Catalogues of the known Mammals, Birds, Fish,

Reptiles, Insects, Molluscs, Crustaceans, Annalids, Radiates, Plants, and

Minerals, with Yemaculait .'.Names'. By* Rev. F. Mason, D.D., M.R.A.S.,Cor-
responding Member of the American Oriental Society, etc., etc. Second Edition,
Svo. cloth, pp xrl an! 913? ^860.

(
30s.
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Massey, Gerald, HAVELOCK'S MARCH/ and other Poems. 12mo.

cloth, pp. vii. and 269. 1861. 5s.

Matlllira. A TRILINGUAL DICTIONARY, being a comprehensive
Lexicon in English, Urdu, and Hindi, exhibiting the Syllabication, Proiiuncia-

, tion, and Etymology of English Words, with their Explanation in English, and
in Urdu and Hindi rn the Roman Character. By Matlmra Prasada *Misra,
Secorifl. Master, Queen's College, Benares. 8vo. cloth, pp. xiv. and 1330. 1865.

2 2,,

Matthay. T^EUTSCHE LITERATUR UND LESE-J3ucn. German Lite-
rature and Reader. By T. Mattiay, M.R.C.P., P'jofejssor to the Wimbledon

College, Claphafo Grammar School, and other Military and Ladies' Colleges, etc.

Post 8vo., clbth/.yp. viii. and 575. 1866. 7s. 6d.

Matthew, SCHLESWJG-HOLSTEIN.
'

By Patrick Matthew. 8vo.

se\red, pp62. 1864. '"is.
'

'
< & 9

Mayer- PAPYRI, and the Palimpsest Manuscripts of Uranius belong-
ing* to M. Simonides, Re-port of the Council *f the Royal Society of Literature,
with'letters from MessfS.Pertz, Ehrenberg, and Dindorf. 8vo. sewed, pp. 30.

1863. Us.

Mayne, THE LOST FRSEND. A Crimean Memory. And other
Poems. By Colbourn Maf

T

ne, Esq. 12mo., cloth, pp. viii. and 134. 1857.
3s. Gd.

Mazzini, AN ADDRESS TO POPE PITTS IX., on his Encyclical
Letter. By Josejth Mazzini. 8vo., sewed, pp. 24. 4th Edition. 1865. 6d.

Medhurst, CHINESE DIALOGUES, QUESTIONS, AND FAMILIAR SEN-
TENCES, literally rendered into English, with a view to promote commercial

intercourse, and assist beginners in the Language. By the late W. H.

Mcdhurst, D.D. A new and enlarged edition. 8vo. sewed, pp. 225. 1863. 18s.

Meditations ON LIFE AND ITS RELIGIOUS DUTIES. Translated from
the German by Frederica Rowan. Dedicated to H.R.H. Princess Louis of

Hesse. Published by Her Majesty's gracious permission. B*eing the Com-
panion Volume to

" Meditations on Death and Eternity." 8vo. cloth, pp.
1863. 10s. 6d.

Ditto. Smaller Edition, crown 8vo., printed on toned paper, pp. 338. 1863. 6s.

Meditations ON DEATH AND ETERNITY. Translated from the Ger-
man by Frederica Rowan. Published by Her Majesty's gracious permission.
8vo. cloth, pp. 386. 1862. 10s. 6d.

Ditto. |Jmaller Edition, crown 8vo. cloth, printed on toned paper, pp. 352.

1863. 6s.

Mellet. SUNDAY- AND THE* SABBATH. Translated from the French
of Louis Victor Mellet, Pastor of Yvorne. 12mo., sewed, pp. viii. 106. 1856. Is.

Menke, Dr, T. ORBIS ANTIQUI DESCRIPTIO : an Atlas illustrating
Ancient History and Geography, for the" Use of Schools; containing 18 Maps
engraved on Steel a$id Coloured, with Descriptive Letter-press. 4th edition.

Folio, &alf-bound inprocco. 1866?
5^'. t

Mercer. MOUNT CARMEL : A Poem. By Edward Smitn Mercer.
12mo. sewed, pp. 80. 1867. Is.

^

Me'rimee, COLOMBA. Par Prosper Merimee, de 1'Academie Fran-

(,'aisc. 12md. cloth, pp. viii. and 210. ,,1867 3*s. Gel. >
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Mertens, HTTIT JOURS A ^JONDRES, Guide
v
du touriste et du

voyageur. Par Constant Mertenli. Small 4to. sewed, pp. 82. 1867. 3s.

V'l I

Michael, THE SOCIAL G-OSPEL. By E. '

J. Michael. First English
Edition. To be coitinued by

" The Social Code,
" Crown 8vo. sewed, pp. 294.

1867. 2*. Qd.

Michselis, A NEW SYSTEM OF STENOGRAI HY OR SHORT-IIA'^D, on
the Principles of "W. Stolze.,, By Dr. Gastav Michfelis. With 32 lithographic

plates. 12mo. stiff covers, pp. viii. and 135. 1864. 3s.

Michselis. THE LITTIE TIRO. A Practical Compendium of English
Shorthand. By Gustav Michaelis. With Sixteen Lj-thogj apiiic Plates. 12ruo.

stiff covers, pp. 28. 1864. Is.

Michel, LES ECOSSAIS EN FRANCE, LES FRAN^AIS EX ECOSSE., Par
Francisque Mjchel, Corresp

1

'ondant de VInstitut de France, etc. Handsomely
bound in two Volumes, 8vo., in rich blue^loth, with emblematical designo. Pp.
vii. 547 and 551, with upwards of 100 Coats, of Arms, and other Illustrations.

Price 1 12s. Also a Large Paper Edition (limited* to 100 Copies), prifited on
Thick Paper. Two Volumes, 4to., half morocco, with1

.three additional Steel

Engravings. 1862. 3 3s.

Michelena .y Hojas. EXPLORACION OFICIA^ por la primera vez
desde el Xorte de la America del Sur siempre por Rios, entrando por las Bocas
del Orin6co, de los Valles de este mismo y del meta, casiquiare, Rio-Negro 6

Guaynia y Amazonas, hasta nauta en el alto Marafem 6 Amazonas, arriba de las

Bocas del Ucayali bajada del Amazonas Hasta el Atlantico. Comprendiendo en
ese imnenso espacio los Estados de Venezuela, Guayana Inglesar Nueva-Granada,
Brasil, Ecuador, Peru y Bolivia. Viaje a Rio de Janeiro desde belen en el Gran

Para, por el Atlantico, tocando en las Capitales de las principales provincial del

Imperio en los afios, de 1855 hasta 1859. Por F. Michelena y Rojas, Viajero al

Rededor del Mundo, Miembro de la Real Sociedad Economica Matritense y ,de la

Real Academia de Arqueologia y de Geogratia de la Misma. Publicado bajo los

Auspicios del Gobierno de los Estados Unidosdo Venezuela. Royal 8vo. With

Map. Sewe'cl, pp. 684. 1867. 18s.

Miles. THE SOCIAL, POLITICAL AXD COMJIERCIAL ADVANTAGES
of Direct Steam Communication and Rapid Postal Intercourse between Europe
and America, via Galway, Ireland. By Pliny Miles. Illustrated by a Map.
8vo. sewed, pp. 122. 1859. Is.

Mil. THE ENFRANCHISEMENT OF WOMEN. By Mrs. Stuart Mill.

(Reprinted from the " Westminster Review.") 8vo. sewed, pp. 16. 1868. Id.

Mill. AUGUSTE COMTE AND POSITIVISM. By John Stuart Mill,

Esq., M.P. 8vo. cloth, pp. 200. 1866. 6s. '

Mill. SPEECH of John Stuart Mill, Esq., M.P., on the Admission
of Women to the Electoral Franchise, spoken in the House of Commons,
May 20th, 1867. 8vo. sewed, pp. 18. 1867. Qd.

Millhouse. NEW ENGLISH AND ITALIAN PRONOI'-NCING AND EXPLA-
NATOiii' DICTIONARY. By John Millhtfase. Voi. I. Engjish-Italian.

'

Vol. II.

Italian-English. Two vols. square Svo. cloth. 3rd edition, with Numerous
Additions and Improvements. Pp. 6,08 and 740. 1867. 12*.

( ?

Millhouse, John. MANUAL OF ITALIAN QONVEKSATION. For the
Use of Schools. K3mo. cloth/pp

f
. 126., 1866. 2*.
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*Misceg3nation : THE THEORY OF THE BLENDING OF THE EACES,
applied to the American White Mail an$ Negro. 12mo. cloth, pp. 92. 1864.

f,^
2s. 6tl,

Modern FRENCH READER (The). Edited by the Rev. P. H. Ernest

Brette, B.D., of Christ's *lfospital, London; Professor Ch. Cassal, LL.D., of

University College, Lc*idon, and T.heodor Karcher, LL.B., of the Royal Military

Academy, Woolwich, formfcr and present Examiner in the University of London,
and for the Civil Service

gf
India. Crown 8vo.

cj.oth.
1868. 2s. 6<

the Pro-

Piione.tic Philology,' by Robert Moffat,' jun., Fellow of the Royal Geographical

Society.
8vo. cloth, p-y. xxviii. and 174. 1864 Is. Qd.

Molesworth, A DICTIONARY, M'ARATHI AND ENGLIS*H. Compiled
bjr J. T. Molesworth, assisted by. GCorge and Thomas Candy. Second Edition,

revised and enlarged, by f.
T.^Vlolesworth. Royal 4to. pp. xxx. and 922, boards.

1857. x 3 3*.

Moor. THE HINDU PANTHEON. By Edward Moor, F.R.S. A
New Edition, with additional Plates, Condensed and Annotated, by the Rev. W.
0. Simpson. 8vo. cloth, pp. xvi. and 402. With a Frontispiece and 59 Plates.

1864. 2 8s.

Morell, -^-RussiA. AND ENGLAND ;
their Strength and their Weak-

ness. By John Reynell Morell, Author of " Russia as it is," etc. 12rno. sewed,

pp. 104. 185?. Is.

Morgan. A DICTIONARY OF TERMS USED IN PRINTING. By H.
Morgan, Government Printing Establishment. 8vo. cloth, pp. 136. 1863.

7s. Qd.

Morgan, THE DUKE'S DAUGHTER. A Classic Tragedy, Acting
Edition. Pp. 78, roan. 5s.

Morley, A DESCRIPTIVE CATALOGUE of thtf Historical Manuscripts
in the Arabic and Persian Languages preserved in the Library of the Royal
Asiatic Society of Great Britain and Ireland. By William H. Morley, M.R.A.S.

8vo., pp. viii. and 160, sewed. 1854. 2s. 6d.

Morley, SUNRISE IN ITALY, etc. Reveries. By Henry Morley.
4to. cloth, pp. 164. 1848. 7s. M.

Morrison, A DICTIONARY OF THE CHINESE LANGUAGE. By the
Rev. R. Morrison, D.D. Nev Edition. 2 vols. small 4to. cloth. Vol. 1, pp.
ix. and 762. Vol. 2. pp. 827. 1865. 4 4s.

Motley, CAUSES OF THE CIVIL WAR IN AMERICA. By John Lothrop
Motley, LL.D. Reprinted from the " T^mes." 8vo. sewed, pp. 30. 1861. Is.

Muhamnied, THELIFE OF MUHAMMED. Based on Muhammed
Ibn Is'hak. By AJftl El Malik Ibn Hisham. Edited by Dr. Ferdiiiand'Wiisten-

field. One volume containing the Arabic TText-u 8vo. sewed, pp. 1026. 21s.

Another Volume, containing Introduction, Notes, and Index in German. 8vo.

,sewed, pp. Ixxii. and 266. 7s. 6rf." Each parObld separately.

The test based on the Mauuscwpts of the Berlin, Leipsic, Gotha, and Leyden Libraries, has
bee 11 carefully revised by the learned editor, and prfnted with the uftnost exactness.
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Mllir. ORIGINAL SANSKRIT TBX:TS, on the Origin and History of the

People of India, their Religion aid Institutions. Collected, Translated, and
Illustrated by J. Muir, Esq., D.U.L., LL.D. Volume E :

rst: Mythical andc

Legendary Accounts of the Origin of Caste, wiih an inquiry into its existence in

the Vedic age. Saond Edition. Re-written
,

and greatly enlarged. 8vo.

pp. xx. and 532, cloth. 1868. 21*.
t ,

Mllir, ORIGINAL SANSKRIT TEXTS, on the 'Origin and History of
the People of India, their Religion and Institutions. r Collected, Translated, and
Illustrated by J. Muir, Esq., D.C.L., LLD. Volume Third. The Vedas:

Opinions of their Authors,' and of later Indjan Writers*, on their Origin, Inspira-

tion, and Authority. Second Edition, Enoa'rged. [In the press J
c-

Mllir, ORIGINAL SANSKRIT TEXTS, on the Origin -and History 'of

the People of India, their Religion and Institutions. Collected, Translated 'into

English, and Illustrated by Remarks, by J. Muir, D.C.'sJ., LL.D. V_ol. Fovrth.

Comparison of ^he Vedic with the later 'representation of the principal Indian
Deities. 8vo. cloth, pp. xji. and 440. 186-3. 15s.

o ,,

Mullhall. COTTON FIELDS OF PARAGUAY AND .CQRRIENTES ; ueing
an Account of a Tour through these Countries, preceded' <by Annals <>~f Cotton

Planting in the River Plate Territories, from 1862 to 1864. By Michael G.

Mulhall. Square 8vo. sewed, pp. 120. 1866. ft.

Miiller, PARALLELS ENTRE JULES CESAR, par Shakspeare, et La
Mort de Cesar, par Monsieur de Voltaire. Faite nar Robert Miiller, Philos.

Doctor. 12mo. sewed, pp. 20. 1864. 1*.

Miiller. THE SACRED HYMNS OF THE BRAHMINS, as Preserved to us
in the Oldest Collections of Religious Poetry,

" The Rig Veda-Sanhita." Trans-

lated and Explained. By Max Miiller, M.A., Taylorian Professor of Modern

European Languages in the University of Oxford, Fellow of All Souls College.
In 8 vols. [Vol. I. in the press.]

Miiller. OUTLINE DICTIONARY for the Use of Missionaries, Ex>
plorers and Students of Language. AVith an Introduction on the proper Use of

the Ordinary English Alphabet in transcribing Foreign Languages. By Max
Miiller, M.A., Taylorian Professor in the University of Oxford. The Voca-

bulary compiled by John Bellows. 12mo. morocco, pp. 368. 1867. 7s. Gd.

Mimcll. WILLIAM AND RACHAEL RUSSELL; A Tragedy, in Five
Acts. By Andreas Munch. Translated from the Norwegian, and Published

under the Special Sanction of the Poet. By John Heyliger Bart. 12mo. pp
126. 1862. 3s. Gd.

MtULChaUSen, Baron. THE TRAVELS AND SUEPRI TNG ADVENTURES
OF. AVith Thirty original Illustrations (T?A full-page coloured plates and

twenty woodcuts), by Alfred Crowquill. Crown 8vo. ornamental cover, richly

gilt front and back, pp. xii. and 194. 1859. 7*'. Gd.

Munroe. THE PHYSIOLOGICAL ACTION OF ALCOHOL. A "Lecture
delivered at the Royal Institution, Hull. By Henry Munroe, M.D., F.L.S.
8vo. sewed, pp. 35. 1865. Gd. r

(V (.- ,
'.-

Nalll. INSTRUCTIONS IN GYMNASTICS. By Arthur and Charles
X alii. Illustrated with 53 plates. Containing several hundred figures, Designed
and Engraved by the Authors^' representing the various exercises on the ground,
the A'aulting Horse, Parallel Bars, Horizontal Bars, Rings, etc., including con-

struction of Pyvarn&ls. Plan of Apparatus, etc. 4to. cloth, pp. 67. 1865. 1 la.
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Nayler. AN APPEAL from the Prejudices to the Judgments of
the Thinking Inhabitants of Pembrokeshire 011 the Sabbath Question. By

t
t
B. S. Nayler. Smull 4to. sewed, pp. 64. 18.59. Is.

Neale. MY COMRADE AND ^IY COLOURS; or, Mn who know not
when they are Beaten. By* Rev. E. Neale. 12mo. sewed, pp. 135. 1854, Is.

NeutrgfiS AND BELLIGERENTS. The Rights of Neutrals and Belli-

gerents, from a Modern Point of View. By a. Civilian. 8vo. sewed, pp.41.
1862. 1*.

*
'

New UNIVERSAL DICTIONARY dij the English,-French, Italian, and
German Langn^gds, arranged after a new system. Small 8vo. cloth, pp.
1200. 1865; 7s,6cl.

THE DIFFICULTIES OF ELEMENTARY GEOMETRY, espe-
cia'ily thtfse which Concern the straight line, tile plane, and the theory of

parallels. By Francis William Newman, formerly Fellow of Balliol College,

Oxford. 8vo. hoards, pp. viii. a^d 1^4. 184>. 5s.

NewmaD.. ON TH$ "-EOLATIONS OF FREE KNOWLEDGE TO MORAL
SENTIMENT. A Lecture delivered in University College, London, on the 13th

of October, 1847, as introductory to the Session of 1847-1848. By Francis

W. Newman, Professor of ^tin, and formerly Fellow of Balliol College, Oxford.

8vo. sewed, pp. 24. 1847. Is.

Newman. LECTURES ON. POLITICAL ECONOMY. By Francis William
Newman. Post &vo. cloth, pp. vi. and 342. 1851. 5s.

"The most able and instructive book, which exhibits, we think, no less moral than econo-
mical wisdom." Pftospective Review.

Newman, A REPLY TO THE ECLIPSE OF FAITH; being Chapter
IX. of the Second Edition of the Phases of Faith. By F. "W. Newman. Post
8vo. sewed, pp. 28. 1853. (W.

Newman, THE ODES OF HORACE. Translated into Unrhymed
Metres, with Introduction and Notes. By F. W. Newman, Professor of Latin,

University College, London. Post 8vo. cloth, pp. x,xi. and 247. 1853. 5s.

Newman. THE CRIMES OF THE HOUSE OF HAPSBURG AGAINST ITS
OWN LIEGE SUBJECTS. By F. "W. Newman. 8vo. sewed, pp. 60. 1853. Is.

Newman, THE ILIAD OF HOMER, faithfully translated into Un-
rhymed Metre. By F. "W. Newman, Professor of Latin in University College,
London. Crown Svo. cloth, pp. xxii. and 436. 1856. 6s. 6d.

Newman. THEISM, DOCTRINAL AND PRACTICAL
; or, Didactic Reli-

gious Utterance* By Francis W. Newman. 4to. cloth, pp. 184. 1858. 8s. Gd.

Newman. THE RELATIONS OF PROFESSIONAL TO LIBERAL KNOW-
LEDGE. A Lecture delivered in University College, London, October 12, 1859.

Introductory to the Session of the Faculty of Arts and Laws, 1859-1860. By
Francis "W. NewmariJ Professor o,f Latin, and formerly Fellow of Balliol

College, 'Oxford. 8v,&. sewed^pp. 30. 1859. Is.

Newman. HOMERIC TRANSLATION IN THEORY AND PRACTICE. A
Reply to Matthew Arnold, Esq., Pr6fessor of Poetry, Oxford. By Francis W.
Newman, a Translator of the Iliad. Crown. 8yo. stiff covers, pp. 104. 18C1.
'2*. Gtl.
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. HIAWATHA: Rend* red into Latin. With Abridgment:'
By Francis William Newman, ProVessor of Latin in University College, London.
12mo. sewed, pp. vii. and 110. 1862. 2*. 6d. *'.

"

,

. THE SoHiL : Her Sorrows and her Aspirations. An Essay
towan^s the Natural History of the Soul, as the Basis of Theology. By Francis,
"William Newman, formerly Fellow of Balliol College,' Oxford. New ed., post
8vo. cloth, pp. xi. and 162. 1868. 3s. 6d.

Newman. A DISCOURSE AGAINST HERO -MAKING IN RELIGIOU,
delivered in South Plate, Finsbury. B^ Francis <"W. Newmai. Printed by
request, with enlargements. 8vo. sewed/pp. 30.

t
1864. 1*.

,

Newman. CATHOLIC UNION : Essays towards a .Church of the

future, as the organization of Philanthropy. By F. W. Newman. Post 8\o.

cloth, pp. 113. 1864. 3s. 6/C '.

'

t,
,

Newman. A HISTORY, OF THE HEBREW MONARCHY from the Ad-
ministration of Samuel to the Babylonish (Captivity. By Francis William

Newman, formerly Fellow of Balliol College, Oxford, and Author of " The Soul
;

its Sorrows and Aspirations," etc. Third edition, crown, 8vo. cloth, ;pp. x. and
354. 1865. 8s. 6d.

Newman. PHASES OF FAITH
; or, Passages from the History of

my Creed. New Edition
;
with Reply to Professor Henry Rogers, Author of

the "
Eclipse of Faith." Crown 8vo. cloth, pp. 212. 1865. 3s. 6d.

Newman, ENGLISH INSTITUTIONS AND THEIR iosT NECESSARY
REFORMS. A Contribution of Thought. By Francis W. Newman. 8vo. pp.
32. 1865. 6d.

Newman, THE PERMISSIVE BILL MORE URGENT THAN ANY EXTEN-
SION* OF THE FRANCHISE. An Address at Ramsgate, February 17th, 1865. By
F. W. Newman. 8vo. sewed, pp. 12. 1865. Id,

Newman, A HANDBOOK OF MODERN ARABIC: consisting of a
Practical Grammar, with numerous examples, etc. By F. "W. Newman. Crown
8vo. cloth, pp. xxx. and 1^0. 1866. 6*.

Newman. ON THE PHILOSOPHICAL CLASSIFICATION OF NATIONAL
INSTITUTIONS. A Lecture delivered at the Bristol Institution for the Advance-
ment of Science, Literature, and the Arts, March 4th, 1867. By F. W. Newman.
Published by Request. 8vo. sewed, pp. 24. 1867. Qd.

Newman. THE TEXT OF THE IGUVINE INSCRIPTIONS. With Inter-

linear Latin Translation and Notes. By Francis "W. Newman. 8vo. sewed,

pp. 56. 1868. 2s.

Newman, TRANSLATIONS OF ENGLISH POETRY INTO LATIN VERSE.

Designed as Part of a New Method of Instructing in Latin. By Frances W.
Newman, Emeritus Professor of University College, London, formerly Fellow
of Balliol College, Oxford. In 1 crown 8vo. vol. cloth, pp. xiv. and 202. 1868. 6s.

Newton, 11- THE OPERATION OF THE PATENT LAW
r,,

with Suggestions
for their better Admiidstration. By A. V. Newton. 8vo. sewed, pp. 31.

1864. 6d.
k ,

Nicholson. E PUR si MTHV-E. By N. A. Nicholson, M.A., Trinity
College, Oxford. 8vo. cloth, pp. 115;.

1866. 2s. 6d.
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""Nicholson. ONE RESERVE OR MANT ? Thoughts Suggested by
the Crisis of 1866. 1^ N. A. Nicholson, fLA., Trinity CoUoge, Oxford. Post

t
8vo. sewed, pp. 2]^ 1867. 1-v.

Nicholson, THE CONTROVERSY ON FREE BANKING, being a few
observations on an Article ifi

" Eraser's Magazine," January, 1868. By X. A.

Nicholson, M.A., Trirjty College, Oxford. 8vo. sewed, pp. 32. 1868. As.

Nicholson, OBSERVATIONS ON COINAGE, SEIGNORAGE, etc., etc.

*By N. A. Nicholson, M.A.., Trinity College, Oxford. 8vo. sewed, pp. 22. 1868.

1*.
> ,

>

Norton. A TREATISE ON, ASTAONOMY, SPHE'RICAL AND PHYSICAL;
jvith Astronamfcai' Problems, and Solar, Lunar, and other Astronomical Tables,
for the use of Colleges, and Scientific .Schools. By William A. Norton, M.A.,
Professor of Civil Tinffineering in Yale Collfige. Fourth Edition. Revised,

remodelled, and enlarged. 8vo. cloth, pp. 574. With numerous plates.
1867. ,15*.

NotQS and Queries ON CHINAAND JAPAI?. Edited by N. B. Dennys.
Vol. 'I. January to J)eceihber, 1867. Eoyal 8vo., double columns, pp. 186,
sewed. \ 1 Is.

'

Nott. IJECTURES ON BitfjicAL TEMPERANCE. By Eliphalet Nott,
D.D. With an Introduction. By Taylor Lewis, LL.D. Post 8vo. cloth, pp.
268. 1863. 6s.

Ditto. Ditto, sewed. ^863. Is.

Nott and Gliddon. TYPES OF MANKIND
; or, Ethnological Re-

searches based i*pon the Ancient Monuments, Paintings, Sculptures, and Crania

of Races, and upon their Natural, Geographical, Philological, and Biblical

History. By J. C. Nott, M.D., Mobile, Alabama
;
and Geo. R. Gliddon, formerly

U.S. Consul at Cairo. Plates. Royal 8vo. cloth, pp. 738. 1854. 1 5s.

Nott and Gliddon. THE SAME, in 4to. 1 16s.

Nott and Gliddon, INDIGENOUS RACES OF THE EARTH : or, New
Chapters of Ethnological Inquiry : including Monographs on Special Departments
of Philology, Iconography, Cranioscopy, Paleontology, Pathology, Archaeology,
Comparative Geography, and Natural History, contributed by Alfred Maury,
Francis Pulszky, and J. Aitken Meigs, M.D.

; presenting Fresh Investigations,

Documents, and Materials, by J. C. Nott, M.D., and Geo. R. Gliddon. Plates

and Maps. 4to. pp. 656, sewed. 1857. 1 16s.

.Nott and Gliddon. THE SAME, royal 8vo. l 5s.

Nouvelles PLAISANTES RECIIERCHES d'un Homme Grave sur

quelques Farceurs. 8vo. pp. 58. 1863. 10s. Qd.

Novalis. CHRISTIANITY OF EUROPE. By Novalis (Frederick Von
Hardenberg). Translated from the German by the Rev. John Dalton. Post 8vo.

cloth, pp. 34. 1844. Is.
'

'

Nugent's IMPROVED FRENCH AND ENGMSH AND ENGLISH AND FRENCH
POCKET:' DICTIONARY Par ftmith." 2-*mo. cloth, pp. 489 and 320. ^86?. 3s.

Nystrom. POCKET BOOK OF MECHANIC'S AND ENGINEERING, con-

taining a Memorandum of Facts amd ConViccticty of Practice and Theory. By
Jbhn W. Nystrom, C.E. 10th Edition, pp. 326. Revised with additional matter.

12mo. roan with tuck. 1867' 7*. 67.
*

>
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Oehlschlager's GERMAN-ENGLISH AND ENGLISH-GERMAN Pocket Pro-

nouncing Dictionary. New edition, 24mo. strongly bound in cloth. 4s.

Ogareff. ESSAI SUR LA SITUATION EUSSE. Lettres a un Anglais.'
Par X. OgarefF. 12mo. sewed, pp. 150. 1862. 3s.

Oliver, A TRANSLATION OF THE SYRIAC PESHITO VERSION OF THE
PSALMS OF DAVID, with notes, critical and explanatory. By the Rev. Andrew-

Oliver, M.A. Crown 8vo. ckth, pp. xiv. and 332. ^8Ql. 7s. &d.

Ollendorff. METODO FARA APRENDU \ LEER, vvjscribir y hablar el

Ingles segun el sistema de Ollendorff. -Por Ramon Palenzurla y Juan de la

Carreno. 8vo. cloth, pp. xlvi. and 460. 1867. 7s. 6&. ^

Key to ditto. 12mo. cloth, pp. 111. 1863. 5*.

Omnibus, The. A SATIRE, Crown 8vo. limp cloth, pp. 44. 1865.
2s. Qd.

O'Neill, THE FINE ARTS AKi> CIVILIZATION OF ANCIENT IRELAND,
illustrated with chromo and other lithographs, and several 'voodcuts. By Henry
O'Neill, author of the work on ' The most interesting of tie Sculpture*! Crosses

of Ancient Ireland." 4to. pp. vi. and 118, cloth. 1863. 15s.

Oriental Text Society Publications.

1. THEOPHANIA, or Divine Manifestations of our Lord and Saviour. By
Eusebius, Bishop of Caesarea, Syriac. Edited hy Professor S. Lee. 8vo.

1842. 15s.

2. ATHANASIUS' FESTAL LETTERS, discovered in an ancient;, Syriac version.

Edited by the Rev. W. Cureton. 8vo. 1848. 15s.

3. SHAHRASTANI : Book of Religious and Philosophical Sects, in Arabic. Two
parts. 8vo. 1842. 30s.

4. UMDAT AKIDAT ahl al Sunnat wa al Tamaat: Pillar of the Creed of the

Sunnites. Edited in Arabic by,the Rev. W. Cureton. 8vo. 1843. 5s.

5. HISTORY OF THE ALMOHADES. Edited in Arabic by Dr. R. P. A. Dozy.
8vo. 1847. 10s. 6d.

6. SAMA VEDA. Edited in Sanskrit by the Rev. G. Stevenson. 8vo. 1843.
12s.

7. DASA KUMARA CHARITA. Edited in Sanskrit by Professor H. H. "Wilson.

8vo. 1846. 15*.

8. MAHA VIRA CHARITA, or a History of Rama. A Sanskrit Play. Edited by
F. H. Trithen. 8vo. 1848. 15s.

9. MAKHZAX UL ASRAR
;

the Treasury of Secrets. By Xizami. Edited in

Persian by X. Bland. 4to. 1844. 10*. 6<7.

10. SALAMAX-U-UBSAL ; a Romance of Jami (Dshami). Edited in Persian by
F. Falconer. 4to. 1843. 10s.

11. MIRKHOND'S HISTORY OF THE ATABEKS. Edited in Persian by AV. II.

Morley. 8vo. 1850. 12s.

12. TUHFAT-UL-AHRAR ; the Gift of the Xoble. A Poem by Jami (Dshami).
Edited in Persian by F. Falconer. 4tj. 1843. IQs.

Oswald. AUSTRIA IN 1868. By Eugene Oswald." Eeprinted from
the "

English Leader." 8vo. sewed pp. '40. 1868. Is.

Orthodox Catholic Review (T?E). Edited by Professor J. J. Overbeck.
Vol. 1. 8vo. clotii, pp. iv. and 290. 1868. 7*. 6rf.
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J
o Osburn, THE MONUMENTAL HISTOJ/Y 'OF EGYPT, as recorded on

the Iluins of her Triples, Palaces, and jTombs. By William Osburn, F.S.L.

Illustrated with Maps, Plates, etc. 2 vols. 8vo. cloth, pp. xii. and 461
;

vii. and
"*

643. 1854, 2 2s.

Vol. I. From the Colonization of the Valley to the Visit of tb j Patriarch Abram.
Vol. II. From the Visit of ^.Mrarn to the Exodus.

Ott, THE ART or 1 MANUFACTURING SOAP AND CANDLES, iifbluding
the most recent discoveries, embracing all kinds of ordinary Hard, Soft, and
Toilet Soaps, especially fchose made by the Cold Process, the modes of detecting

frauds, and the making of Tallow and Composite Candles. By Adolph Ott,
Ph. D., PActical and Analytical Chemist. 8vo. cft/th, pp. xxi. and 193. 1867.

10*. 6cl. >

'

*.

Our North-west, frontier. With Map. 8vo. sewed, pp. 20.

1856, Is.

'

t

Our RESOURCES. 'A Series pf Articles on the
^Financial

and

Pqlitical Condition 'of the United States. 8vo. sewed, pp. 32.
'

1864. Is.

Overbeck. CATHOLIC ORTHODOXY Afro ANGLO-CATHOLICISM. A
Word about the Intercommunion between the -English and Orthodox Churches.

By J\J. Overbeck,*D.D. 8vo. cloth, pp. viii. and 209. 1866. 5s.

Overman, MECHANICS tR THE MILLWRIGHT, MACHINIST, ENGINEER,
CIVIL ENGINEER, ARCH^ECX, AND STUDENT ; containing a clear elementary

exposition of the Principles and Practice of Building Machines. By Frederick

Overman, Author of " The Manufacture of Iron," and other scientific treatises.

Illustrated by 1.54 fine T^ood Engravings by William Gihon. Post 8vo. cloth,

pp. 420. 1864. 7*.

Overman. PRACTICAL MINERALOGY, ASSAYING AND MINING, with a

Description of the useful Minerals, and instructions for Essaying and Mining
according to the simplest methods. By Frederick Overman, mining engineer,
Author of " Manufacture of Iron," and other works of applied sciences. Fifth

Edition. Post 8vo. cloth, pp. 230. 1862. 4s. 6d.

Overman. THE MANUFACTURE OF STEEL
; containing the Practice

and Principles of working and making Steel. A hand-book for blacksmiths an d
workers in steel and iron, wagon-makers, die-sinbers, cutlers, and manufacturer s

of files and hardware, of steel and iron, and for men of science and art. By
Frederick Overman, Mining Engineer; Author of the " Manufacture of Iron,"
etc. Post 8vo. cloth, pp. 226. 1860. 4s. Qd.

Overman, THE MOULDER'S AND FOUNDER'S POCKET GUIDE. A
Treatise on moulding and founding in green-sand, dry-sand, loam, and
cement

;
the moulding of machine frames, mill-gear, hollow ware, ornaments

,

trinkets, bells, and statues
; description of moulds for iron, bronze, brass, and

other metals
; plaster of Paris, sulphur, wax, and other articles commonly used

in casting ;
the construction of melting furnaces, the melting and foundering

of metals ; the composition of alloys and their nature. With an Appendix, con-

taining receipts for alloys, bronze, varnishes and colours for castings, also tables on
the strength and other qualities of cast metals. > By Frederick Overman, Mining
Engineer ;

Author of " The Manufacture of Iron,"
" a Treatise on Steel," etc.,

etc. With 42 WoiM Engraving^, Post Svo. cloth, pp. 252. 1866. 4s. Gd.

0"Wen. FOOTFAELS ON 'IHE BOUNDARY OF ANOTHER WORLD. All

enlarged English Copyright Edition. Ten editions of this work have been sold

within a very short time in America.' In ^e present edition, the author has
"" introduced a considerable quantity of new matter. Post Svo. cloth, pp. xx. and
392. 1861. 7*'. Qd.

'
,
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Owlglass (MASTER TYLL), THE,MARVELLOUS ADVENTURES AND BARE
COXCEITS OF. Edited, with an Introduction, and a Critical and Bibliographical

Appendix. By Kenneth R. H. Mackenzie, F.S.A., with six coloured full-page

Illustrations, and twenty-six Woodcuts, from original designs by Alfred Crowquill.
'

Cloth gilt, pp. xix. aid 255. 1860. 10*. Qrl. <

a

Oyster (TnE) : WHERE, How, AND WHEN TC/ FIND, BREED, COOK,
AND EAT IT. Second Edition, with a new chapter, The Oyster-Seeker in

London.' 12mo. boards, pp. viii. and 106. 1863. is.

Page. LA PLATA, THE ARGENTINE CONFEDERATION AND PARAGUAY
Being a Narrative of the Jf^ploration of the Tributaries of the Riyer La Plata

and adjacent countries dining the years 1&/S, 1854, 1855, and 1856, under the

orders of the United States Government. By Tho'iuas J. P^ge^tJ. 8. N. Com-
mander of the Expedition. With Map and numerous Engravings- New Edition.

8vo. cloth, pp. 632. 1 1*.

Palmer, EGYPTIAN CHRONICLES, with a HarmJny of Sacred aaid

Egyptian Chronology, and an Appendix on Babylonian and Assyrian Antiquities.

By William Palmer, M. A., und late Fellow i,f Magdalen College, Oxford. 2 vols.

8vo. cloth, pp. Ixxiv. 428, viii. and"B36. 1861. C12s>.

Palmei'Ston. LORD PALMERSTON. By R. H. !R4prin^e(i frjin the
Westminster Revieiv for January, 1866. 8vo. sewed, pp. 36. 1866. Is.

Pandit (THE). A MONTHLY JOURNAL 'OF BENARES COLLEGE,
devoted to Sanskrit Literature. Vol. 1. Nos. 1 to 24, November, 1866, to

May, 1868. Folio sewed, pp. 184. 2 8s.

The object of the Pandit is to publish rare Sanskrit works w 7 ich appear worthy of careful

editing hereafter ; to offer a field for the discussion of controverted points in Old Indian

Philosophy, Philology, History, and Literature; to communicate ideas between the Aryan
scholars of the Kast and of the West ; between the Pandits of Benares an" Calcutta and the
Sanskritists of the Universities of Europe.
The Journal, which will be enlarge^as soon as the subscriptions cuver the actual expenses

of publication, will contain also Oiiginal Articles in Sanskrit and English, Critical Notices of

new Sanskrit Books, and Translations from and into Sanskrit.
Annual subscription, 24s. Intending subscribers are requested to address the European

Publishers.

Papers ON PICTURE FLAYING AT THE NATIONAL GALLERY. Ee-

printed from the Weekly Despatch.. By an Artist. Post 8vo. sewed, pp. 44.

1867. Is. <.

Parker. THE PUBLIC FUNCTION OF WOMAN. A Sermon preached
at the Music Hall, March 27, 1853. By Theodore Parker. Post 8vo. sewed.

1855. Is.

Parker. THE COLLECTED WORKS OF THEODORE PARKER, Minister
of the Twenty-Eighth Congregational Society at Boston, U.S. Containing his

Theological, Polemical, and Critical Writings ; Sermons, Speeches, and Addresses
;

and Literary Miscellanies. Edited by Frances Power Cobbe. In 12 vols. 8vo.,

1863 to 186*5.

Vol. I. Containing Discourses on Matters pertaining to Religion; with Preface by th e

Editor, and a Portrait of Parker, from a medallion by Saulini. Cloht>

pp. 380. 6s.

Vol. II. Containing Ten Sermons and Prayers. Cloth, pp.360. 6s.

Vol. HI. Containing Discourses of Religion, Cloth, pp. 318. 6s.

Vol. IV. Containing Discourses on Politics. Cloth, pp. 312. 6s.
t

Vol. V. Containing Discourses of Slavery, Vol. I<i Cloth, pp. 33b. 6s.

Vol. Vi". Con'ainiug Discourses of Slavery, Vol. II. Clot1
!, pp. 323^

6s.

Vol. Vlf. Containing: Discourses of Social Science. Cloth, pp. 296. 6s.

Vol. VIII. Contains Miscellaneous Discourses. Cloth, pp. 230. 6s.

Vol. IX. Containing Critical Writings, Vo? . I. Cloth, pp. 292. 6s.

Vol. X. Containing Critical Writf. gs. Vol. II. Cloth, pp. 308. 6s.

Vol. XI. Containing Sermons of Theism, Atheism, and Popular Theology. Cloin,

pp. 257. 6~.

Vol. XII. Autobiographical and Miscellaneous pieces. Cloth, pp. 3';6. 6s.
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Parkei,' LESSONS FROM THE WORLD /tap'MATTER AND THE WORLD
OF MAN; being Selections from the unpu/lished Sermons of Theodore Parker.

By Rufus Leighton, and Edited by Frances Power Cobbe. Post 8vo. cloth,

pp. xix. and 332.
''

1865. 7*. %d.

Parker, THE CRITICAL WRITINGS OF THEODORE PARKER. Edited

by Frances Power Ccfcbe. 2 vols. 8vo., cloth, pp. 600. 1864-5. 12s.-*
*

)

P^rrisll,
A TREATISE^ ON PHARMACY

; designed as a Text Book
for the Student, and as a Guide to the Physician and Pharmaceutist. Con-

taining the? official ana'manj' unc3Icial formulas, aujd many examples of extem-

poraneous prescriptions. By EdwaM Parrish, Professor of Materia Medica in

Othe Philadelphia College of Pharmacy. Third Edition, revised with important
additions. 238 illustrations. 8vo. cloth, pp. 850. 1 4s.

PartnersMp, WITH LIMITED LIABILITY. Reprinted, with additions,
from the IVestmin&er Review. NeV Series, No. 8, October, '1853. Post 8vo.,

sewed, pp. 63. 1854. Is. J
j

'

Partridge. THE 'MAKING OF THE AMERICAN NATION
; or, the Eise

and Decline of Oligarchy in the West. Showing how the American Nation and

Democracy have been ma*^, and what they are, with considerations on their

tendency and destiny. 8'p. cloth, pp. xxxvii. and 523. 1866. 16o-.

Partridge, ON DEMOCRACY. By J. Arthur Partridge. 8vo. cloth,

pp. 418. 1866.
^

10s. $

Parvilla
)
OR -A FEW LITTLE RHYMES ABOUT A FEW LITTLE FLOWERS,

A FEW LITTLE BIRDS, AND A FEW LITTLE GIRLS
;

to which are added a Few
Little Songs, and a Few other Little Things, by Minimus. 18mo. cloth, pp. 192.

1864. 5*.

Patell, COWASJEE PATELL'S CHRONOLOGY, containing corres-

ponding dates of the different eras used by Christians, Jews? Greeks, Hindus,

Mohamedans, Parsees, Chinese, Japanese, etc. By Cowasjee Sorabjee Patell,
4to. cloth, pp. viii. and 183. 1866. 2 10s. >

Paterson, TREATISE ON MILITARY DRAWING. With a Course of

25 Progressive Plates. By Captain W. Paterson, Professor of Military Drawing
at the Eoyal Military College, Sandhurst. Oblong 4to. cloth, pp. xii. and 31.

1862. 1 Is.

Paton, RESEARCHES ON THE DANUBE AND THE ADRIATIC
; or, Con-

tributions to the Modern History of Hungary and Transylvania, Dalmatia, and

Croatia, Servia and Bulgaria. By A. A. Paton, F.R.G.S. In 2 vols. 12mo..

cloth, pp. 830. 1861. 12s.

Paton, A HISTORY OF THE EGYPTIAN' REVOLUTION, from the

Period of the Mamelukes to the Death of Mohammed Ali
;
from Arab and European

Memrjrs, Oral Tradition, and
I&cpjl

Research. By A. A. Paton, F.R.G.S.,
Author of " Researches on3 the Danube and the Adriatic." 2 vols. ovo. cloth.

pp. xii., 395, and viii. 352. 1863. 1 4s. >

Pftton, SKETCHES OF THE UGLY SIDE o' HUMAN NATURE. By A,
A. Paton. Crown 8vo. tioth, pp. 302. 1F4>8 V*. 67.
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Percy, BISHOP PERCY'S i OLIO MANUSCRIPT BALLADS AND
EOMANCES. Edited by John W. Titles, M.A., Fellow aLti late Assistant Tutor
of Christ's College, Cambridge ;

and Frederick J. Funih-aH, M.A., of Trinity
Hall, Cambridge ;

assisted by Professor Child,.of Harvard University, U.S.A.,
W. Chappell, Esq., etc. In 3 vols. Vol. 1, pr>. 610. Vol. 2, pp. 681. Vol. 3,

pp. 640. Demy 8vo., half-bound, 2 2*. Extra ^emy 8vo., half-bound, on
What*, an' s ribbed paper, 3 15*. Extra royal 8vo., paper covers, on "Whatman's
best ribbed paper, 5 5s. Large 4to., paper covers, on Whatman's best vibbed

paper, 10 10s.

Perrin, AN ENGLISH-ZULU DICTIONARY. By J. Perrin. New
Edition, revised by J. A.

,'
Brickhiel, Interpreter to the Supreme Court of Natal.

16mo. cloth, pp. 226. Pietermaritzburg. ^1865. 5s. ,

-

Petb'fi, POEMS, Selected from the "Works of the Gbreat Hungarian
Bard, Alexander Petofi. Translated from the Magyar, with a Biogiaphical
and Critical Introduction by Sir John Bowring, K.C.B.,*LL.D., etc., etc. Fcap.
8vo. cloth, pp. viii. and 239. 1866. 5s.

'*

Petruccelli. PRELIMINAIRES EE LA 'QUESTION ROMAINE DE M.
Ed. About. Par F. Petruccelli de laGattina. 8vo. clcth^ pp. xv. and 364. I860.
7s. 6d.

Petzholdt, BIBLIOTHECA BIBLIOGRAPHICA. , Kritisches Verzeichniss
der das Gesammtgebiet der Bibliographic betretfepden Litteratur des In-und
Auslandes. In Systematischer Ordnung bearbeitet von Dr. Julius Petzholdt. Mit

Alphabetischem Namen-und Sachregiater. Eoyal 8vo., paper covers, pp. 939.

1866. 12s.
(i ,

Philological Society. PROPOSALS FOR THE PUBLICATION OF A NEW
ENGLISH DICTIOXAKY. 8vo. sewed, pp. 32. 1859. Qd.

Pick. A NEW METHOD OF STUDYING FOREIGN LANGUAGES. By
Dr. Edward Pick. The French Language, Part 1, the Genders and Irregular
Verbs. Part 2, New Method of Studying the Language. 12mo. cloth, pp. viii.

and 212. 1863. 3s. 6d.

Pick. ON MEMORY AND THE RATIONAL MEANS OF IMPROVING IT.

By Dr. Edward Pick. Fourth Edition, with new Applications to the Study of
the French and German Languages. Eoyal ISmo. cloth, pp. vi. and 20. 1866.
3s. 6cl.

Pick. ON MEMORY. By Dr. Edward Pick. A Condensed Edition.

Eoyal 18mo. limp, pp. 140. 1866. Is. 6d.

Pickering. THE GEOGRAPHICAL DISTRIBUTION OF ANIMALS AND
PLANTS. By Charles Pickering, M.D. 4to. cloth, pp. 214. 1864. 15s.

Picture Flaying (PAPERS ON) AT THE NATIONAL GALLERY. Reprinted
from the Weekly Dispatch. By an Artist. 8vo.

r

sewed, pp. 44. 1867. Is.

Piggot. CHEMISTRY AND METALLURGY, as applied to the study and
practice of Dental Surgery. By A. Snowden Piggot, M.D., late Professor of

Anatomy and Physiology in" the "Washington University of Baltimore. With
numerous Illustrations. 8vo. cloth, pp. 5i6. 1854. 18$.

Piggot,t THE CHEMISTRY AND ME!TAiLURG,y OF COPPER, including
a description of the principal Copper Mines of the United States and other

countries, the art of mining and preparing ores for market, and the various

processes of Copper Smelting^
etc. *dy A. Snowden Piggot, M.D.

, Analytical
and Consulting Chemist. With Illustrations. Post 8vo. cloth, pp. 388. 18o8.
7*. 6rf. f.

' f
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'"PilgrinlS Of Fashion, A NOVEL. EWE.' C. 8vo. pp. xvi. and 338.

Cloth. 1862. 16*. v I

'Pint. THE NEG^O AND JAMAICA. By Commander Bedford Pirn,
R.N. Read before the Anthropological Society of London, February 1st, 1866,
at St. James's Hall. PosJ &vo.' sewed, pp. vii. and 32. f866. Is.

Pirazzi. L'ANGLET3RRE ET L'ALLEMAGNE A PROPOS DU SCH^ESWIG-
HOL&TEIN. Par Einile PLfezzi. Memoire envoye a plusieurs membres du parle-
nient Anglais et suivi d'un article a 1'adresse d\j Times. 8vo. sewed, pp. 180.

1865. 2s. Gd.

Plain Papers. By Pikestaff, > Vol. I. 12mp. cloth, pp. vii. and
144. 1866. V-- J

'
* '

Plumb-Line (Tn'E)^ OR THE TRUT? SYSTEM OF THE INTERPRETATION
'

OF SIJRIPTURE. Als> Queries on the Foregoing Subjects. 8vo'. sewed, pp. iv.

aiid63. '1861. Is. >

Poe,-^THE WORKS OF EDGAR^ALLAN POE. , In 4 vols., crown 8vo.
clbth. Vol. 1, pp.lv. and 4J3. Vol. 2, p*p. xxvi. and 495. Vol. 3, pp. 607.

Vol. 4. pp. 447. I860. '1 12s.

Policy OF THE DANISH GOVERNMENT AND THE "MISUNDERSTAND-
INGS."' A Key to the Budfg^t Dispute. 8vo. sewed, pp. 74. 1861. Is.

Political (THE). PROBLEM OF THE DAY. MR. GLADSTONE THE MAN
TO SOLVE IT. 8vo. sewed, pp. 21. 1865. Is.

Ponsard. CHARLOTTE ^CORDAY. A Tragedy. By F. Ponsard.
Edited with English Notes and Notice on Ponsard, by Professor C. Cassal, LL.D.,
of University "College, London. 12mo. cloth, pp. xi. and 133. 1867. 2s. 6^.

Popes' EIGHTS AND WRONGS. An Historical Sketch. 12mo. cloth,

pp. xiv. and 97. I860. 2s 6d.

Popes (THE). THEIR TEMPORAL DOMINION AND INFALLIBILITY. An
Argument between a Lady and an Italian. 12mo. sewed, pp. 8. Id.

Porcari, THE SENATE OF EOME AND THE POPE. S. P. Q. E. By
Stephano Porcari. 8vo. sewed, pp. 30. 1867. *

Powell. A WORKING MAN'S VIEW OF TENNYSON'S "ENOCH ABDEN."
By J. H. Powell. 12mo. sewed, pp. 29. 1866. M.

Powell, LIFE INCIDENTS AND POETIC PICTURES. By J. H. Powell.
Post 8vo. cloth, pp. iv. and 264. 1865. 5s.

Preaching SUITED TO THE TIMES. A Charge from Utopia. 16mo.

sewed, pp. 39. 1865. Is.

Preciosa
;
A TALE. Pcap. 8vo. cloth, pp. 326. 1852. 7s. 6d.

Prescott, LIFE OF WILLIAM HICKLING PRESCOTT. By George
Ticknor. 4to., pp. x. and 492. Printei on Tcned Paper. "With Portrait and
Illustrations. Ornamental Binding, uncut. Gilt top. 1864. 1 16s.

,t

Prescott, SIR ETHAN'S!) GHOST? A Eomance. By Miss ]?rescott.

Crown 8vo. cloth, pp. x. and 352. 1860. 5s. ,

Prescott, HISTORY, THEORY, Aisto PRACTICE OF THE ELECTRIC
'TELEGRAPH. By George ^B. Prescott, Superintendent of Electric Telegraph
Lines. Post 8vo. cloth, pp. xii. and 48. ?8tfO. 10s. G&
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Priaillx, QUESTIONES MOSAIC, or the First Part of the' Book '

of Genesis, compared with the Remains of Ancient Regions. By Osmond de
Beauvoir Priaulx. Second Edition, corrected and enlarged. 8vo. cloth, pp. vii.

and 548. 1854. 12s.

Pritchard, ADHiEta/rY DIGEST. A -Digest of the Law and
Practice of the High Court of Admiralty of Englknd, with Notes from Text ,

Writers, and the Scotch, Irish, and American Repofts. By William Tarn

Pritchard, Proctor in Doctors Commons. Second edition, omitting Prize and
Slave Cases. By Robert A. Pritchard, D.C.L., of tte Inner Temple, Barrister-

at-Law, and William Tarn Pritchard. With Notes of Cases from French
Maritime Law. By Algdfiion Jones, AvoQ/it a la Ct>ur ImperiaCe de Paris, in

2 vols. roy. 8vo. 1865.
"

3. *

Probyn, ESSAYS ON ITALY, IRELAND, AND THE UNITED STATES OF
AMERICA. By John W. Probyn, Esq.

'

1 vol., crown 8vo. [In the pi ess.

Plllszky. THR^EE CHRISTUAS PLAYS. 'FOR CHILDREN. The Slee*per
awakened. The Wonderful Bird. Crinolina. By Theresa Pulszky. ,With
Music by Professor L. Jansa, and Illustration^, by Charles Armytage. Square
12mo. pp. 130, cloth. 1859. 3s. 6d.

Quentin. AN ACCOUNT OF PARAGUAY. Its History, its People, and
its Government. From the French of M. Ch. Quentin. Svo. sewed, pp. 90.

1865. Is.

Qllinet,
ULTRAMONTISM

; or, The Roman Church and Modern
Society. By E. Quinet, of the College of France. Translated from the French

(Third edition), with the Author's approbation. Bo C. Cocks, B.L. Post Svo.

pp. ix. and 184, cloth. 1845. 5s.

Raja-Mti, A COLLECTION OF HINDU APOLOGUES, N THE BRAJ
BHA'SHA' LANGUAGE. Revised Edition. With a Preface, Notes, and supple-

mentary glossary. By Fitzedward Hall, Esq. Svo. cloth, pp. 204. 1854.

1 Is.

Ram Raz, ESSAY ON THE ARCHITECTURE OF THE HINDUS. By
Ram Raz, Najive Judge and Magistrate of Bangalore, Corresponding Member of

the R.A.S. of Great Britain and Ireland. With 48 Plates. 4to., pp. xiv. and

64, sewed. 1834. Origin?! selling price, 1 11s. 6d., reduced (for a short time

only) to 12s.

Randall, EINE WOOL SHEEP HUSBANDRY. By Henry S. Randall,
LL.D. Read before the New York State Agricultural Society, February 12,

1862. With an Appendix, containing valuable statistics in reference to wool

culture, imports, prices of fine wool from 1840 to August 1, 1863, etc. Small

Svo. cloth, pp. 190. 5s.

Randall. THE PRACTICAL SHEPHERD. A Complete Treatise on
the Breeding, Management, and Diseases of Sheep. By Henry S. Randall, LL.D.
With Illustrations. 8vo. cloth, pp. ix. and 454. 1864. 10s. &d.

Rask, GRAMMAR OF THE ANGLO-SAXON TONGUE, from the Danish
of Erasmus Rask. By Benjamin (Thorpe. Second edition, corrected and

improved, with Plate. Post Svo. cloth, pp. vi. and 191. 1865. 5s. 6d.

Rask,-rA SHORT TRACTATE on the*- Longevity^ ascribed o to the
Patriarchs''in the Book of Genesis, and its relation to the Hebrew Chronology ;

the Flood, the Exodus of t'ne Israelites, the Site of Eden, etc. From the Danish
of the late Professor Rask

; w^th hismanuFcript corrections, and large additions

from his autograph, now for the first time printed. With a Map of Paradise and
the circumjacent Jronds. CroVnf Svo. cloth, pp. Io4. 1863. 2s. Gd.



Publications of Trubner
fy

Co. ,75
Eavenstein. THE EUSSIANS ON THE /AMUR ;

its Discovery, Con-
quest, and Colonizatio'rf, with a Description af the Country, its Inhabitants, Pro-

, ductions, and Commercial Capabilities, and Personal Accounts of Russian
'"

Travellers. By E. G. Ravenstein, F.R.G.S., Correspondent F.G.S. Frankfurt,
with an Appendix on the Navigation of the Gulf of th# Amur. By Captain
Prutz. In one volume, 8\*>.,' 500 pp. of Letter Press, 4 tinted Lithographs, and
3 Maps, cloth. 1861. 15s. .2

>

Eavenstein and Hulley* THE G-YMNASIUJI AND ITS FITTINGS. By
E. G. llavcnstein and John Hulley. With 14 Plates of Illustrations. 8vo. sewed,

pp. 32. 18<fr. 2s. 6d.
'"

E0yenstein anfi
'

Hulley.
' A HAND-BOOK OF

ATHLETICS. By 'JE.j G. Ravenstein, FjR.G.S., etc., Presi

GYMNASTICS AND
President of the Gorman

Gymndstic Society, Lwdon, and John Hulley, G^ynmasiarch of Liverpool. With
nurtierousAVoodcut Illustrations from original des'^ns. 8vo. cloth, pp. viii. and
408. L867. 8s. Gil."

-j i

Eawliason, A COMMENTARY ox THE CUNEIFORM INSCRIPTIONS OF
BAHYL XIA AND ASSJHUA, -including Readings of the Inscription on the Nimrud
Obelisk} and a briefNotice of the ancient Kings of Nineveh and Babylon. Read
before the Royal Asiatic Sow^ty, by Major II. C. Rawlinson. 8vo. pp. 84, sewed.

London, 1850. 2*'. Gel. ^

Rawlinson, OUTLINES OF ASSYRIAN HISTORY, from the Inscrip-
tions of Nineveh, By Ifteut.-Colonel Rawlinson, C.B., followed by some

Remarks, by A. H. Layard, Esq., D.C.L. 8vo. pp. xliv., sewed. 1852.

Is. o

Read, POEMS. By Thomas Buchanan Eead. Illustrated by
Kenny Meadows. 12mo. cloth, pp. vii. and 275. 1852. 6s.

Eeade WHITE LIES
;
a Story. By Charles Beade. In 3 volumes,

8vo., Vol. I., pp. 300
;
Vol. II., pp. 238 ; Vol. III., pp. 232. 1857. 1 Is.

Eeade, CREAM. Contains "Jack of all JTrades;" "A Matter-
of-Fact Romance," and " The Autobiography of a Thief." By Charles Reade.

8vo. pp. 270. 1858. 10s. Qd.

Eeade. LOVE ME LITTLE, LOVE ME LONG. By Charles Eeade.
In 2 vols. post 8vo. Vol. I. pp. 390

;
Vol. II., pp. 35. 8vo. cloth. 1859. 21s.

Eeade. THE EIGHTH COMMANDMENT. By Charles Eeade. 8vo.,

pp. 380. I860. 14s. o

Eeade. THE CLOISTER AND THE HEARTH
;

a Tale of the Middle
Ages. By Charles Reade. In four volumes. Third edition. Vol. I.,

pp. 360
;

Vol. II., pp. 376 ;
Vol. III.; pp. 325

; Vol. IV., pp. 435. 1861.

1 11s. 6d. 4

The-'Same. Fourth edit^pn. In X vols. Crown 8vo. cloth, pp. ?8, 391,
338. 1862. 15s.''

T 5

Eeform. LETTER to the Eight Htfnourftble the Earl of Derby, on
Political Reform. By One of the People. Post 8vo. sewed, pp. 46. 1867.

Is.
* 3

=



76 Publications of Trubner & Co.
.

"

Reiff, ENGLISH-RUSSIAN GRAMMAR ; or, Principles of the Russian1

Language for the Use of the English. With Synoptic! Tables for the Declen-
sions and Conjugations, Graduated Themes or Exercises for the Application of
the Grammatical Rules, the Correct Construction of these Exercises, and tho
Accentuation of

ajl
the Russian Words.

? By Charles Philip Reiff. Third

edition, carefully revised. 8vo. sewed, pp. viii. &nfl 191. 1862. 6s.

Reiff. LITTLE MANUAL OF THE RUSSIAN LANGUAGE. Py Ch.
Ph. Reiff. 12mo. sewed, pp. 80. 1863. 2s. Qd.

Renan. AN ESSAY q the Age and Antiquity of $ie Book of
Nabathasan Agriculture To which is tfilded, an Inaugural Lecture on the
Position of the Shemitic Nations in the History 'uf C^vilizpticn. By M. Ernest

Renan, Membre de 1'Institut. In 1 Vol., crown 8vo. clpth, pp. xvi. and 148.

1862. 3s. 6d.
"

Renan, THE, LITE OF "JESUS. By Ernest Renan. Authorised

English Translation. Svo. cloth, pp. xii. and 311. 1864. 10s. 6d.
'

Ditto. Crown Svo. cloth, pp. xii. dnd 311. 186C. 2s. Qd.

Ditto. Crown 8vo. paper, pp. xii. and 311. New edition,
- 1867. Is. Qd.

Report OF THE COMMITTEE APPOINTED V,BY THE CONFERENCE OF
MEMBERS OF THE REFORM LEAGUE AND OTHEKS^ on Mr. Hare's 'Scheme of

Representation, held at their Rooms, on 28th February, and 7th and 21st March,
1868. 8vo. Is.

Report OF THE SUB-COMMITTEE of the Newcastle-cn-Tyne Associa-
tion for watching the war limitation of the supply of grain by the past action

of British Diplomacy. Svo. sewed, pp. 24. 1855. Is.

Revised ARMY REGULATIONS. Vol. I. Royal Warrant for the Pay
and Promotion, Non-Effective, Pay and Allowances of Majesty's British Forces

serving elsewhere than in India. To which are added Instructions to Command-
ing and Financial Officers. Part I. Pay dated February 3rd, 1866. 8vo. sewed,

pp. 182. 18C6. Is.

Revolt (THE) OF REASOI; AGAINST THE REVEALED. In One Volume,
8vo. (Shortly).

Reynard THE Fox
;
after the German Version of Gb'the. By Thomas

J. Arnold, Esq.
" Fair jester's humour and ready wit
Never offeud, though smartly they hit."

With Seventy Illustrations, after the designs of Wilhelm Von Kaulbach. Royal
Svo. pp. vi. 226. Printed by Clay, on toned p'aper, and elegantly bound in em-
bossed cloth, with appropriate design after Kaulbach ; richly tooled front and
back. Price 16s. Best full morocco, same pattern. Price 24s. ; or, neatly
half-bound morocco, gilt top, uncut edges, Roxburgh style. 1860. Price 18s.

Richard CoMen, Roi DES BELGES. Par un Ex-Colonel de la Garde

Civicyie.
Dedie aux blesses de Sept^mlfe-e. Deuxieme, edition. Oown Svo.

sewed, pp. 64. 1,863. 2s. 6d.

Richter, TITAN; A Romance.^ From the German of Jean Paul
Fricdrich Richter. Translated by Charles T. Brooks. 2 vols. 12mo. cl'oth

pp. xv., 522, and v> 521. 18ft3.^ ISs.
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FLOWER, FRUIT, AND THOR< PIECES
; or, the Married

Life, Death, and Wetfding of the Advecow of the Poor, Firmian Stanislaus

Siebenkas. ,By Jean Paul Friedrich Richter. Translated from the German, by
* Edward Henry Noel. With a Memoir of the Author. By Thomas Carlyle. In

two volumes. 12mo. cloth, pp. viii. 361, and v. 345. 1868. 21s.

Bicllter, LEVANA; t or, the Doctrine of Education. Translated
from'the German of Jean , Paul Friedrich Richter. 12mo. cloth, pp. xvii and
400. 1864. 10*.

* i>

Eichter, LIFE OF JEAN PAUL FRIEL\RICH BICHTER, compiled from
various sources. Preceded hy hi? Autobiography. 4y Eliza Buckminster Lee.

12mo. cloth, pfy x.yi. and 53ft. 186*. 7s. 6d.

Eicllter. HESPJ&US
; or, Forty-Five Dog-Post Days. A Biography,

from the German of^Jean Paul Fried'rich Richter. Translated by Charles T.

Biooks, -2 vols. 12mo.''cloth, pp. xxviii. 498, and y. 478. 1865. 21*.

Eiddell- THE CARPENTER ANJ> JOINER, ANp ELEMENTS OF HAND-
RAIDING. By Robert Riddell.' With 32 Elates. Folio cloth, pp. 26. 1868.

BJghts XTHE) OF "NEUTRALS AND BELLIGERENTS. From a modern
point of view. By a Civili&A. 8vo. sewed, pp. 42. 1862. Is.

Eig-Yeda-SanMta (THE). THE SACRED HYMNS OF THE BRAHMINS,
as preserved to us in the oldest collection of Religious Poetry. The Rig-Veda-
Sanhita, translated and explained. By Max Miiller, M.A., Taylorian Professor

of Modern European Languages in the University of Oxford, Fellow of All Soul's

College. In P^vols., 8vo. [Vol. I. in the press.

Eig-Yeda SanMta. A COLLECTION OF ANCIENT HINDU HYMNS,
constituting the first Aslitaka, or Book, of the Rig-Veda, the oldest authority for

the religious and social institutions of the Hindus. Translated from the original
Sanskrit. By the late H. H. Wilson, M.A., F.R.S., etc., late Boden Professor

of Sanskrit in the University of Oxford. With a postscript, by Dr. Fitzedward
Hall. Vol. I., 8vo. cloth, pp. lii. and 348. 1868. 1 Is.

Eig-Yeda SanMta. A COLLECTION OF ANCIENT HINDU HYMNS,
constituting the second Ashtaka, or Book, of the Rig-Veda ;

the oldest authority
for the religious and social institutions of the Hindus. Translated from the

original Sanskrit. By the late H. H. Wilson, M.A., F.R.S., late Boden Pro-
fessor of Sanskrit in the University of Oxford. Vol. II. 8vo. cloth, pp. xxx.
and 346. 1854. 21s.

Eig-Yeda SanMta. A COLLECTION OF ANCIENT HINDU HYMNS,
constituting the third and fourth Ashtakas, or Books, of the Rig-Veda ; the

oldest authority for the raligious and social institutions of the Hindus. Trans-
lated from the original Sanskrit. By the late H. H. Wilson, M.A., F.R.S., late

Boden Professor of Sanskrit in the University of Oxford. Vol. III. 8vo. cloth,

pp. xxiv. and 525. 1857. 21s.

SailMtar A COLISCTION OF ANCIENT HINDI; HYMNS,
constituting the rst Ashtoka, or L'bok, of the Rig-Veda ;

the oldest>authority
for the religious and social institutions of?the Hindus. Translated from the

original Sanskrit by the late H. H. Wi^on, M.A., F.R.S., etc., late Boden Pro-
fessor of Sanskrit in the University of Oxford Edited by E. B. Cowell, M.A.,
late Principal of the Sanskrit College, Calcutta, and now Professor of Sanskrit in

the University of Cambridge. Vol. 1^. 8voT cloth, pp. vi3. and 314. 1866. 14*.
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Riley. MEDIAEVAL CimoNitLis OF THE CITY OF LONDON. ChroniV
cles of the Mayors and Sheriffs ofVLondon, and the Events which happened iii

their Days, from the Year A.D. 1188 to A.D. 1274. Translated from the

original Latin of the "Liber de Antiquis Legibus" (published by the Camdeiv

Society), in the possession of the Corporation of the City of London
; attributed

to Arnold Fitz-The&rnar, Alderman of London ki
(V
the Reign of Henry III.

Chronicles of London, and of the Marvels therein, between the Years 44
'

Henrf III., A.D. 1260, and 17 Edward III., A.D 1343. Translated fiom the

original Anglo-Norman of the "
Croniques de London," preserved in the Cot-

tonian Collection (Cleopatra <A. iv.) in the British 'Museum. Translated, with

copious Notes and Appendices, by Henry Thomas Riley, M.A.. Clare Hall,

Cambridge ;
of the Inner* Temple, Barriste:-,at-Law.

c The Two Parts bound m
one handsome Volume. *4to. cloth, pp. xii^'and 31,9. 1863.

^1$*.
Ditto. Morocco, gilt edges, pp. xii. and 319. 1863. 1 l.v. ,,

Ditto. Vellum, red edges, pp. xii. and 319. 1863. 1 l* t

Ripley. SACRFD KHETORA;
; or, Composition an<? Delivery of Ser-

mons. By Henry I. Ripley, Professor of .Sacred Rhetoric and Pastoral Euties
in Xewton Theological Institute. <To which arer.dded, Hints on Extemporaneous
Preaching. By Henry Ware, Jun., D.D. 12mo. cloth, pp. ,234. 1858.

f
1*. G<l.

River Plate (THE). (South Americk), as a Field for Emigration ;
its

Geography, Climate, Agricultural Capabilities, aftl' the Facilities affwded for

permanent Settlement. "With Maps, Third edition. ' Revised by the Legation of

the Argentine Republic. 8vo. pp. 60, sewed. 1867. Is.,

Robertson, PRIESTCRAFT. By F. Kobertsort, F.EM Astron. Soc.,
late of Royal Engineers. Part I. 8vo. cloth. Second edition, pp. 181. 1867.
4.s. r

Robertson, Ax EXPOSITION OF THE BOOK OF GENESIS. By F.

Robertson, F.R.A.S., late Royal Engineers, author of "
Priestcraft," etc. 8vo.

boards, pp. viii. and 262. 1868. 5*.

Robinet, NOTICE sur les Travaux et la Vie D'Auguste Comte.
Par le Dr. Robinet. 8s.

Roche. HISTOIRE DE FR4NCE ; Depuis les Temps les Plus Eecules.

par Antonin Roche. Troisieme edition. Two volumes, 12mo. sewed, pp. vii.

504 and 519. 1867. 7s.

Roche, ENGLISH PROSE AND POETRY. Materials for Translation
from English into French. By Antonin Roche. 12mo. cloth, pp. xi. 368.

1867. 4*. 6d.

Roche. ABREGE DE LA GRAMMAIRE FRANCHISE. Par Antonin Koche,
ouvrage dont 1' introduction dans les Ecoles publiques a ete autorisee par arrete

du Ministre de 1'lnstruction publique. 12nio., pft. vi. and 132. 1861. Is.

ROChe, CORRIGE DE LA SYNTAXE DES EXERCISES STIR LA GRAMMAIRE
FRAX^AISE. Par Antonin Roche, Directeur de 1'Educational Institute de

Londres, Chevalier de la Legi6n d'honLeur. 3rd ed. 12mo., pp. 140. Is.

ROChe, EXERCICES SUR L'ABREGE
f
Da LA GRAMMAIRE FRAJ'CAISE.

I'ar Antonip Roche, Chevalier de la Legion d'honn'eur. 2nd ed. 12mo., pp. vi.

and 140. 1*.

Roche. EXERCICES SUR LAI.GRAMMAIRE FRAX^AISE. Par Autonin
Roche. 12mo., pp. iv. and 244.

f, }s.
Qd.
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'Roche, GTRAMMAIRE FRA^AISE, Oirjrage adopte pour les Ecoles

publiqucs par arrete <iA Ministre de 1' Instruction publique en date du 22 Aout,
,

1859. Par Antoniu Roche, Directeur de 1'Educational Institute de Londres,
'

Chevalier de la Legion, d'honneijr. 5th ed. 12mo., pp. 208. Is 6d.

Roche, HISTOIRE DES, PR'INCIPAUX ECRIVAINS *
FRA^AIS, depuis

1'origine de la Litterature jusqu'a nos jours, par Antonin lloche, Directeur de
I'Ed&cational Institute de Londres. 2 vols. 12nio. pp. 700. 1863. 6*.'*

Poche, LES POETES F>RAN<JAIS, Eecueil de morceaux, choisis dans
les

meillein^s poetes depuis 1'origine de la litterature franchise jusqu'a nos jours,
avec une notice biograpnique surnchaque auteur, pJr Antonin lloche, I)irecteur
de 1'Educational Institute d^ Londi'bs, Chevalier de la Legion d'honneur 7th ed.

'augmentee.
'

I2rnp. pp\ 532. 3*. Qd.

Roche.- LES PROS/^TEURS FRA^AIS, Recueil de morceaux choisis

da'ns les meilleurs prosateurs depuis 1'origiue de,la litterature franchise jusqu'a
nos jours avec une Notice biographique sur chaque auteur par Antonin Roche.
Directeur de 1'Educational Institute de Londxes, Chevalier de la Legion
d'h^nneur. 8th ed. aug-ment^e. 12mo. pp . 544. 1867. 4s.

-THE AUTOBIOGRAPHY AND JUSTIFICATION OF JOHANNES
RONGE (the German reformer), translated from the fifth German edition-, by
John Lord, A.M. 12ino. sewed, pp. x. and 84. 1856. Is. 6d.

Rowley, A PAPER upon the Egg of ^Bpyornis Maximus, the
Colossal Bird of Madagascar. By George Dawson Rowley, M.A. 8vo. sewed,
pp.15. 1864. ^ls. *

Rowley, TH^C EEMAINS of Man and Extinct Mammalian Fauna,
found in Eynesbury, near St. Neots, Huntingdonshire. By George Dawson.

Rowley, M.A., F.Z.S. 8vo. sewed, pp. 15. 1866. Is.

Rlissig,, CENTRAL ASIA, AND BRITISH INDIA. By a British Subject.
Pos

'

8vo. sewed, pp. 48. 1865. Is.

Sain f Petersburg, Sights of, Book First; Fact,..Feeling, and
Fr' \ Wahrheit und Dichtung. Svo. pp. 76, sewed. 1860. 2s. Gd.

THI * -
i

SaT
^ \ ELEMENTS OF ART CRITICISM, comprising a Treatise on the

1
'

^.es of Man's Nature as addressed by Art
; together with a Historic Sur-

\ CA^16 Methods of Art-Execution in the departments of Drawing, Sculpture,
Ai-i

a
-

ture, Painting, Landscape Gardening, and the Decorative Arts. Designed
as a |gsV-book for Schools and Colleges, and as a Handbook for Amateurs and
Artisua. 'By G. "W. Samson, D.D., President of Columbia College, Washington
D.C. Svo. cloth, pp. 840. 1867. 16s.

Sand, MOLIERE. A Drf^ma in prose. By Greorge Sand. Edited,
with English Notes and Notice on George Sand, by Theodore Karcher, LL.B.,
of the Royal Military Academy and the University of London. 12mo. pp. xx.

and 170, cloth. 1868. 3s. 6d.

Sanitary CONDITION OF NEW YOUK. "Report of the Council of

Hygiene and PubDc Health of t^ie Citizens' Association of New York, upon the

Sanitary Condition' of the City. Published, with an Introductory Statement,

by Order of the Council of the Citizen's Association. Svo. cloth/ pp. cxliii. and
360. Maps, Plates. 1865. 25s.

Sanitary
" REFORM." " A Model Deputation!" By A Member of

the Sanitary Reform Association. Post Srsposewed, pp. . 1866. 3d.
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Santorin, THE KAIMENI I^LAVrns. From Obsqrvations by K. von'

Fritsch, W. Reiss, and A. Stiibel. Translated from* the German. With 4

Photographic Maps. Folio, sewed, pp. 8. 1867. 16.v.
,.

,

SartorillS. MEXICO. Landscapes and Popular Sketches. By G.
Sartorins. Edited iJy Dr. Gaspey, with Engravings by distinguished Artists.

from original Sketches, by Moritz Rugendas. 4to. clo^h gilt, pp. vi. and 202.

1859.^18*.
(

Saxe, THE MASQUERADE t
and other Poems,. By John Godfrey

Saxe. 12mo. cloth, pp. vii. and 237. 1866. 5s.

Saxe. THE POEMS OE' JOHN GODFREY SAXE, Complete in one
volume. Crown 8vo. cloth, gilt top, pp. xii. and 466. ^With a portrait of the

author. 1868. 10s. 6d.

Scandinavia AND GREAT BRITAIN, Comparative ,Pist of the Birds of.

Small Folio, pp. 18, sewed. 1859. Is.

Scanzoni, A PRACTICAL TREATISE on the Diseases of the Sermal

Organs of Women. By PYofesso? F. W. Von Scanzoni. Translated by A."K.
Gardner. 8vo. cloth, pp. xxi. and 669. 1861. 25s.- ,

Sceptic. AN EXPOSITION OF SPIRITUALISM; comprising two 'Series
of Letters, and a Review of the "

Spiritual Magazfcj.e," Xo. 20. As published in

in the " Star and Dial." With Introduction, Notes, (,nd Appendix. By Sceptic.
8vo. cloth, pp. 330. 1862. 6s.

Schefer. THE BISHOP'S WIFE. A Tale of the Papacy. Translated
from the German of Leopold Schefer. By Mrs. J. R.' Stodart: 12mo. cloth, pp.
200. 1851. 2s. 6^.

Schefer. THE ARTIST'S MARRIED LIFE : being that of Albert Diirer.

For devout Disciples of the Arts, Prudent Maidens, as well as for the Profit and
Instruction of all Christendom, given to the light. Translated from the German
of Leopold Schefer, by Mrs. J. R. Stodart. Post 8vo. sewed, t>-p. 98.

1853. Is.

Schefer. THE LAYMAN'S BREVIARY; or, Meditations for Every -day
in the Tear. From the German of Leopold Schefer. By C. T. Brookes. pKuare,

cloth, gilt, pp. iv. and 452. -With a portrait of the author. 1867. 10s.- 6^-

Schoelcher, DANGERS TO ENGLAND OF THE ALLIANCE WITH T HE ^EN
OF THE COLT-D'ETAT. By Victor Schoelcher, Representative of th ie * ec

-le.

12mo., sewed, pr>. 190. 1854. 2s. 6d.
1'. Al.

Cj.

Schimmelfennig. THE WAR BETWEEN TURKEY AND ETT ^ A
Military Sketch. By A. Schimmelfennig. 8vo. sewed, pp. 68. 1854. 5 %y

Schlagintweit. BUDDHISM IN TIBET : Illustrated by Literary
Documents and Objects of Religious Worship. With an Account of the

Buddhist Systems preceding it in India. By Emil Schlagintweit, LL.D. With
a folio Atlas of 20 Plates, and 20 Tables of Xative print in the Text. Royal
8vo., pp. xxiv. and 404. 1863. 2 2s.

Tibet, and Turkistan," the Third Volume of H., A., and R, de Schlagintweit' s
" Resxilts of a Scientific Mission to Irriia and High Asia." With an Atlas, in

imperial folio, of Maps, Panoramas, and Views. Royal 4to., pp. xxiv. and 29o.

1863. 4.
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Schlagintweit. EEPITLTS OF A SCIENTIFIC MISSION TO INDIA AND
HIGH ASIA. By Hermann, Adolphe, and Robert de Schlagintweit ; undertaken

\ between the yeai'5 1854 and 1858, by Order of the Court of Directors of the
Honourable East India Company.
The Work will consist of 5Tine Volumes of Scientific Text, and of an Atlas, in

Three Volumes Folio, containing Views and Maps, with explanatory Letterpress.
ll'ir Majesty Queen ^Victoria has been most graciously pleased to accept the

Dedication of the Atlas. '

Vols. I. to IV. now ?eady (Text in 4to., Atlas in folio). 18611866.
4 4s. each.

Intending Subscribers may cLtain Prospectuses, and every information

required, of the^P^blishers.
>

Scbyarcz, THE FAILURE OF GEOLOGICAL ATTEMPTS MADE BY THE
GREEKS from the Easiest Ages down to the Spoch of Alexander. By Julius

Scnvarcz," F.G.S. Revised and enlaced edition.' 4to. pp. xx._and 154, cloth.

186g. -10s. Gd.

. Sdatep, CATALOGUE OF A COLLECTION"'OF AMERICAN BIRDS belong-
ing to Mr. Philip LinSley> Sclater, M.A., Th. Doc. F.R.S., Fellow of Corpus
Christi * College, Oxford ; Secretary to the Zoological Society of London ;

Editor of " The Ibis." 8w3pp. 354, and 20 coloured Plates of Birds, cloth.

1862. "1 10*. ^
'

Scott, MEMOIRS OF LIEUT.-GENERAL WINFIELD SCOTT, LL.D.,
late Commander-in-Chief of the United States Forces. Written by Himself.

With two Portraits. 2 vols. crown 8vo. cloth, pp. xxii. 330 and 653. 1864. 16s.

Scully, BRAZFT,
;

its Provinces and Chief Cities
;
the Manners and

Customs of the People ; Agricultural, Commercial, and other Statistics, taken
from the latest Official Documents

;
with a variety of useful and entertaining

knowledge, both for the Merchant and Emigrant. By William Scully, editor of

the "
Anglo-Brazilian Times." Crown 8vn. cloth, pp. viii. and 398. 7*. 6d.

Seabridge, CONNECTED POEMS. By Charles Seabridge. 18mo.
cloth, pp. 138. 1866. 3s. 6d.

Serf (TiiE) AND THE COSSACK ; or, Internal Slate of Eussia. Second
edition, revised and enlarged. 12mo., sewed, pp. 48. 1854. Gd.

Seyd, CALIFORNIA AND ITS EESOURCES. A Work for the Merchant,
the Capitalist, and the Emigrant. By Ernest Seyd. 8vo. cloth, plates, pp.
168. 1858. 8s. Gd.

Shapuiji Edalji, A DICTIONARY, GUJARATI AND ENGLISH. By
Shapurji Edalji. Second edition. 8vo. cloth, pp. xxiv. and 874. 1868. 1 Is.

Shapurji Edalji, A GRAMMAR OF THE GUJARATI LANGUAGE. By
Shapurji Edalji. 12mo. cloth, pp, 128. 10s. 6d.

Shaw. ODONTALGIA, commonly called Tooth-Ache
;

its Causes,
Prevention and Cure-- By S. Pardons Shaw. 12mo. pp. xi. and 258, cloth.

1868, is. Gd. ,? j

Sherring. THE SACRED CITY OF THE HI:-TDUS : an Account of
Benares in Ancient and Modern Times.'' By Jhe

Rev. M. A. Sherring, A.M,
LL.B., and prefaced with an Introduction by Iitz-Edward Hall, Esq., D.C.L.

Shortly. In a handsome 8vo. Volume of ab^u^ 300 pagc?> with 10 Full-page
Woodcut Illustrations from Photographb, Pp. xxxvi. and 388, cloth. 1868. 21s.
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Simon, THE MINISTRY OF ORIGINAL WORDS IN ASSERTING AND
DEFENDING THE TRUTH. By B. A. Simon. 8vo. cloth* pp. 123. 1865. 4*.

Simonides, zJt6Xeou9 &a/J,6pov rov fcapv&riBov 77 ^p} vyisivwv
tTriaroXr), KM Tpo^iAou irpaZiaSov vXAapijttE&c ifr^ava. (Dickies' Letter on

Hygiene and Trophilus Eecipes. Edited by Dr. 'Const. Simonides). Square
12mo. pp. 24, sewed. 1865. Is.

\

Simonides. '.E7rfa-ToA.t/zea irepl lepoy'XvfaKwv 'ypa^arwv Sia-

Tpi/3t. (A brief Dissertation. on Hieroglyphic Letters. By Constantine Simonides,
Ph. D.) 8vo. pp. 58, sejved. 1863. 2"*. Q:l,

Simonides, 'OpdoSo^wv e\\r)va)v OeoXoyifcai! ypapal
(A. Xikolaos, Bishop of Mothone

;
B. Genniadios, Archbishop of Constantinople ;

C. Gregorios, Archbishop of Thessalonich
; D. Georgio*.' Kressios). Edited by

Constantine Simonides, Ph. 'D. Svo. pp,240, cloth (with portrait oi-jSTicoiaos).
1865. 10s.

Simonides. CONCERNING HORTTS OF NIL^POLIS, the Hierogramma-
tist of his native place, son of Amonthis and Thessals. W ;th notices of ris works.

By Constantine Simonides, Ph. D. 4to. pp. 16, sewed. 1863. 2s. 6d>.

V 1

Simonides. FAC-SIMILES of Certain Porti-is of the Gospel of St.

Matthew, and of the Epistles of St. James and Jiule. Written on Papyrus in

the hrst century, and preserved in the Egyptian Museum of Joseph Mayer, Esq.,

Liverpool. Edited and annotated, etc., etc., by C<,istantine Simonides, Ph. D.

Folio, pp. 80, with numerous fac-similes, sewed. 1862. 1 11s. 6d.

f

Simonides, REPORT OF THE COUNCIL OF THE ROYAL SOCIETY OF
LITERATURE on some of the Mayer Papyri and the Palimpsest MS. of Uranius

belonging to M. Simonides. With Letters from MM. Pertz, Ehrenberg, and
Dindorf. Svo. pp. 27, sewed. 1863. Is.

Simonides. THE PERIPLTJS OF HANNON, King of the Karchedo-
niaiis. Concerning the Lybian part of the Earth beyond the Pillars of Heracles,
which is dedicated to Kroiios, the greatest God, and to all the Gods dwelling
with him. 4to. pp. 82, and two fac-similes, sewed. 1864. 10s:

Simpson. AN INTRODUCTION TO THE PHILOSOPHY OF SHAKESPEARE'S
SONNETS. By Richard Simpson. Crown Svo. pp. Svo, cloth. 1868. 3s. Qd.

Smart. AN ADDRESS to Soldiers on Leaving England for Foreign
Service. By Newton Smart, M.A. Sixth edition. 12mo. pp. 30. 1866. 3d.

Smith. REVIEWS AND "ESSAYS FOR THE'MILLION, from Genesis to
Revelations. By Brooke Smith, Esq., Stoke Bishop, Gloucestershire. Fcap.
Svo. pp. 160, cloth. 1868. 3*. 6d.

Smith, LOCAL SELF-GOVERNMENT AND CENTRALIZATION. The
Characteristics of each ; and its Practical Tendencies as affecting Social,
Morav

i, and Political Welfare and ProgVess. Including Comprehensive Outlines

of the English Constitution. , With copious Index. By J. Toulmin Smith,

Esq., Barrister-at-Law. Post Svo. ,tloth, pp. viii. and 409. 1851. 5s.

r

Smith, SOCIAL ASPECTS.^ ^ By John Stores Smith, author' of
"
Mirabeau," a Lii'e History. I'ost 8ro. cloth, pp. iv. and 258. 1850. 2s. 6d.
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Smith.. THE COMMON NATURE OF ifEPIDEMICS
;

also Eemarks on
Contagion and Quarantine. By South-wood Smith, M.D. 8vo. cloth, pp. vi.

and 130. 1866.H 3s. 6d.
. <

Smith, THE DIVINE GOVERNMENT. By Soutiwood Smith, M.D.
Fifth Edition. Crown LVo. cloth, pp. xii. and 276. 1866. 6s.

'

Sollftlg, DIUTISKA : ,?an Historical and Critical Survey of the
Literature of Germany, ,from the Earliest Period to the death of Gothe. By

' Gustav Soiling. 8vo. pp. xviii. and 368. 1863. IQs. 6d.

i
'<

Soiling, SFLECT PASSAGES' RROM THE WORKS OF SHAKESPEARE.
Translated. a^d^'Coll^ted/ German and English. By Gustav Soiling. 12mo.

'

cloth, pp. 155. -4366. 3s. 6d.
f

Somerset, UNE CE^TAINE D'INVENTION,J OUVRAGE ECRIT EN 1655,
par Edouard Somerset, Marquis a "Worcester, traduit en 'Fra^ais pour la

premiere fois, sur la texte de la<premiere edition' (Londres, 1663), et editc par
Henry Dircks, C.E., LL.D., J.R.S.E. M.tf.S.L., etc., auteur de " The Life of

the* Marquis of 'WVjces't^r,"
"
Worcesteriana," etc., etc. 12mo. pp. 62, sewed,

1868.',
Is.

Someirille, EROS. Aperies of Connected Poems. By Lorenzo
Somerville. ISmo. cloth* pp. 142. 1866. 3s. &d.

Sophocles. A GLOSSARY OF LATER AND BYZANTINE G-REEK. By
E. A. Sophocles* 4to., p*p. iv. and 624. 1860. 2 8s.

Sophocles, POMAIC, OR MODERN GREEK GRAMMAR. By E.
A. Sophocles. 8vo., half-bound, pp. xxviii. and 196. 1866. 7*. Gd.

Spaggiari, A LATIN, ENGLISH*, ITALIAN, AND POLYGLOT ANTHOLOGY,
with a variety of Translations and Illustrations. To be published once a year ;

designed to contribute to the cause of classical learning, as well as to forward
the cultivation of the English language and literature in Italy? and that of the
Italian in Great Britain, America, and Australia. Edited by John Spaggiari.
Oct. 1861. No. 1, oblong 4to, sewed, pp. 10. 1831. 2s. 6d.

Spear. ON THE POSITION OF WOMEN. By Mrs. J. H. Spear. 12nio.

limp, pp. 37. 1866. Is.

Spellen, THE INNER LIFE OF THE HOUSE OF COMMONS. By J.

N. Spellen. 12mo. sewed. 1854. 6d.

Spinoza's TRACTATUS THEOLOGICO-POLITICUS : A Critical Inquiry
into the History, Purpose, an-i Authenticity of the Hebrew Scriptures ;

with the

Eight to Free Thought and Free Discussion asserted, and shown to be not only
consistent, but necessarily bound iip with True Piety and Good Government.

By Benedict de Spinoza. From the Latin. With an Introduction and Notes by
the Editor. 8vo. cloth, pp. 386. 1862. -> 10s. 6tf.

Spinoza. TRACTATES THEOLOOICO-POLITICUS. A Theological and
Political Treatise \fr a Serie of Essays, showing that freedom of thought and o f

discussion may not only be granted with safety to .7eligiou and the peace of the

state, but that both the public peace and>piety are
'

endangered when such free-

dom is denied. By Benedict de Spinoza. Fror>J the Latin, with an introduction

and note by the Editor. Second edition, revised
and corrected. 8vo. pp. 360.

In the press). ->
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Spmner. DR. KARL VON &PRUNER'S HISTOHICO-GEOGRAPHICAL

HAND-ATLAS, containing 26 Coloured Maps engraved on copper, 22 of which are

devoted to the General History of Europe, and 4 are specially illustrative of the .

History of the British. Isles. Oblong, cloth-lettered, 15s., or half-bound morocco,
1861. 11*.

Stevens^ SEASONING FOR A SEASONER
; or, the New Gradus ad

Parnassum; a Satire. By Brook B. Stevens. Svo.^loth, pp. 48. 1861.' 3*.

Stewart, SORGHUM AND "ITS PRODUCTS. An accourt of recent

investigations concerning H*tie value of sorghum in srgar production, together
with a description of a neV method of maHng sugar and refined syrup from this

plant. Adapted to common use, by F. L. Stewart". Po~t 8vo. j.p. xiv. and 240,
cloth. 1867. 6s.

o

Stille. THERAPEUTICS AND' MATERIA MEDICA : tfSytematic Treatise
on the Action and Uses of Sledicinal Agants. By Alfred Stiil6j M.'D. Second

Edition, revised, 2 vols. 8vo., cloth, pp. xv. 776, and viii. 819. 1864. 2 8s.

Stoddard, GRAMMAR OF THE MODERN SYRIAC- LANGUAGE as spoken
in Oroomah, Persia, and in Koordistan. By Rev. D. T. S\;cddard. 8vo." boards,

pp. 180. 1865. 7s. &d.
v

Storer, FIRST OUTLINES OF A DICTIONARY OF SOLUBILITIES OF
CHEMICAL SUBSTANCES. By Frank H. Storer. Indispensable to the practical
chemist. Eoyal 8vo. cloth, pp. xi.. and 713. 1864. 1 11s. Qd.

Story, COMMENTARIES on the Law of Promissory Notes, and
Guaranties of Notes, and Cheques on Banks and Bankers. With- occasional illus-

trations from the commercial law of the nations of continental Europe. By
Joseph Story, LL.D., one of the Justices of the Supreme Court of the linked

States, and Dane Professor of Law in Harvard University. 8vo. pp. xliv. and
740. 1868. 1 11s. Gel.

Story, LIFE AND LETTERS OF JOSEPH STORY, Associate Justice of
the Supreme Court of the United States, and Dane Professor of Law at Harvard

University. Edited by his Son "William "W. Story. 2 vols., royal 8vo. cloth,

pp. xx. and 1,250. 1851. ~1.

Story, THE AMERICAN QUESTION. By William W. Story. 8vo.
sewed pp. 68. 1862. Is.

StOlirton, POSTAGE STAMP FORGERIES
; or, the Collector's Fade

Mecum. Containing accurate descriptions of nearly 700 Forgeries, exclusive of

Essays and chymically changed Stamps. By J. M. Stourton. 12mo, sewed,

pp. viii. and 66. 1865. Is.

Stratmann, A DICTIONARY OF THE ENGLISH LANGUAGE, compiled
from the writings of the 13th, 14th, and 15th Centuries, by Francis Henry
Stratmann. 8vo. cloth, pp. x. and 694. 1867. 25s.

Stratmann, AN OLD ENGLISH POEM OF THE OWL. AND THE NIGHTIN-
GALE.? Edited by Francis Henry Stratir ann. 8vo. cloth, pp. 60. 186^. 3s.

i ^

Strauss. THE OPINIONS QJ PROFESSOR DAVID F. STRAUSS, as
embodied in his Letter to the Burgomaster Hinzel, Professor Orelli, and Pro-

fessor Hizig at Zurich. Wuh an Address to the People of Zurich. By Pro-

fessor Orelli. Trar slated from tt3 Second Editioir^df the original. 8vo. sewed,

pp. 31. 1844. If.
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THE EIVAL EACES; or the Sons of Joel. A Legendary
Romance. By Eugene Sue. 3 vols., post 8vo. cloth. 1863. \ Us 6d.

M >

Sullivantj ICONES MUSCORUM, or Figures and pescriptions of most
of those Mosses peculiar ,tt? Eastern North America, which have not heen hereto-

fore figured. By William S. Sullivant, LL.D. With 129 copper-plgles. 8vo.

pp> 216, cloth. 1864. 4 4s.

Sullivant, UNITED STATES EXPLORING' EXPEDITION, during the

years 18??, 1839, 18^0, 1841, 1842, under the 'Command of Charles Wilkes,
United States Navy. Botany. M^ci. By "William' S. Sullivant. Folio, pp. 32.

With 26 foliq, plates, ,half
iiiorocco. 1859. 10 10.9.

v

Slirya SIDDHANT^ (Translation of the); a Text-Book of Hindu
Astronomy; with Nbtes, and an Appendix, oontaining additional notes and

tables, calculation^ of eclipses, a Stellar map, and indexes.
'

By Rev. Ebenezer

Burgess, formerly missionary of>*he A.B.C.F.M. in India
;

assisted by the com-
^mittee of publication of the American Oriental Society. 8vo. pp. iii. and 356,

Boards. I860. 15.,'.

n

,

Swaab. FIBROUS SU^ANCES INDIGENOUS AND EXOTIC : their

Nature, Varieties, and Treatment, considered with a view to render them further

useful for Textile and other purposes. By S. L. Swaab. 8vo, sewed, pp. 56.

1864. 2*.

Swanwick, SELECTIONS FROM THE DRAMAS OF GOETHE AND
SCHILLER. Translated with Introductory Remarks, by Anna Swanwick. 8vo.

cloth, pp. xvi. Ad 290. 1846. 6s.

Taft, A PRACTICAL TREATISE ON OPERATIVE DENTISTRY. By J.

Taft, Professor of Operative Dentistry in the Ohio College of Dental Surgery.
8vo. pp. 384. With 80 illustrations. Cloth. 1859. 16s.

Taney, HABEAS CORPUS. The Proceedings in the* Case of John
Merryman, of Baltimore County, Maryland, before the Honourable Roger Brooke

Taney, Chief Justice of the Supreme Court of the United States. 8vo. sewed,

pp. 24. 1861. 1*.

Tayler, A EETROSPECT OF THE EELIGIOUS LIFE OF ENGLAND
or, the Church, Puritanism, and Free Inquiry. By J. J. Taylor, B.A. New
Revised Edition. Large post 8vo., cloth, pp. xii. and 330. 1853. 7s. 6d.

Taylor, TAYLOR'S SYSTEM OF SHORTHAND WRITING. Edited by
Matthias Levy, author of v The History of Shorthand Writing." 8vo. pp. iv.

and 16, limp cloth. 1862. Is. &d.

Taylor. THE CLAIM OF ENGLISHWOMEN TO THE SUFFRAGE CON-
STITUTIONALLY CONSIDERED. By Helen Taylor. Reprinted from the "West-
minster Review." ,1 8vo. pp. 16, jewed. 1867. Id.

-j

^
i

Taylor. THE PICTURE OF ST. JOHN% Bys Bayard Taylor. 12mo
cloth, pp. vii. and 220. 1866. 7*. 6^

. THE POEMS ,OF BAYARD TAYLOR. Portrait. Blue and
Gold Series. Third Series. 24mo. <jloth, g^lt edges, pp.\iii. and 419. 1865. 5s.
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Technological DICTIONARY : French G-erman English ; containing
the Technical Terms used in Arts and Trades, Civil, Military, and Naval Archi-

tecture, Bridges and Roads, Railways, Mechanics, construction of Machines,

Artillery, Navigation, Mines and Smelting Works, Mathematics, Physics, ,

Chemistry, Mineralogy, etc., etc. Edited by C. Runtpf and 0. Mothes'; preceded

by a Preface by Charles Karmarsch, Chief Director of the Polytechnic School of

Hanoverr In one vol. 8vo. pp. vi. and 590, cloth. 1868. 'lOs. &d.

Terrien and Saxton, LIBERIEN HAG AVIELE^ ; or, the Catholic

Epistles and Gospels for the day up to Ascension. Translated for the first time e

into the Brehonec of Brittav,f . Also, in three.parallel columns, a new version of

the same Breizouner (commonly called Breti?/! 'and Armorican) ; p. version into

Welsh, mostly new and closely resembling the Bretfun
; a.nd a-vevsiqn Gaelic, or

Manx, or Cernaweg, with illustrative articles, by Christoll Tpjarien and Charles'

Waring Saxton, D.D., Christ Church, Oxford. The penitential psalms arr alst/

added. Oblong Folio, pp. 156, se" wed. 1868. 5s.

Tetraglot. NE-V# UNIVERSAL DICTIONARY OF THE ENGLISH, FRENCH,
ITALIAN, AND GERMAN* LANGUAGES, arranged after a new system. Small 8vo.

cloth. 7s. 6d. . .1

Texas ALMANAC (THE) FOR 1868, with Federal and' 8tate Statistics;

historical, descriptive, and biographical sketches, <c., relating to Texas. 8vo.

pp. 314, sewed. 1868. 3*. $

Theatre FRA^AIS MODERNE. A Selection of Modern French Plays ;

Edited by the Rev. P. H. Ernest Brette,
'

B.D., Head Master of the French
School in Christ's Hospital; Charles Cassal, LL.D., Professor in University
College, London

;
and Theodore Karcher, LL.B., of the Royal Military Academy,

Woolwich ; former and present examiners in the University of t'ondon, and for

the Civil Service of India. First Series, in one vol. crown 8vo. cloth. 6*.

Containing :

CHARLOTTE CORDAY, a Tragedy. By F. Ponsard. Edited with English Notes
and Notice on Ponsard, by Professor C. Cassal, LL.D. of University
College, London. Pp. xii. and 134.

DIANE, a Drama in verse. By Emile Augier. Edited with English Notes and
Notice on Augier, by Theodoie Karcher, LL.B., of the Royal Military Academy
and the University of London. Pp. xiv. and 145.

LE VOYAGE A DIEPPE, a Comedy in prose. By WafFlard and Fulgence. Edited,
with English Notes, by the Rev. P. H. Ernest Brette, B.D., of Christ's Hospital
and the University of London. Pp. 104.

The Boke OF NURTURE. By John Eussell, about 1460 1470 Anno
Domini. The Boke of Kernynge. By Wynkj-n de Worde, Anno Domini 1513.
The Boke of Nurture. 'By Hugh Rhodes, Anno Domini 1577. Edited from the

Originals in the British Museum Library, by Frederick J. Furnivall, M.A.,
Trinity Hall, Cambridge, Member of Council of the Philological and Early
English Text Societies. 4to. half-morocco, gilt top, pp. xix. and 146, 28, xxviii.

and 56. 1867. &\ 11*. 6d.

The Derbyites AND THE COALITION. Parliamentary ,
Sketches. Being

a second edition of the "
History of the S^essWi 1852 1853." 12mo. pp. 222,

cloth. 1854. 2s. 6d.

The TRUE INTERPRETATION OF THE AMERICAN CIVIL WAR, and of
England's Cotton Difficulty or fjavery, from a different Point of View, showing
the relative Responsibilities of

(i
America and Gre?,t Britain. By Onesimus

Secundus. 8vo. sewed, pp. iv. and 47. A863. 1*.
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The Vision OF WILLIAM CONCERNING PIERS PLOWMAN, together with
Vita cle Dowel, Dobot et Dobest, setfundum wit ot resoun. By William Lang-

-,
land (about 136^1380 anno domini). Edited from numerous Manuscripts, with

Prefaces, Notes, and a Glossary. By tbe Rev. Walter W. Skeat, M.A. Pp.
xliv. and'loS, cloth. 1867,, Yemon Text ;

Text A. Is. -&d.
i

Seta (fi) AeiTovpyia TOV ev dyiois Trdrpos rjfAcov 'Iwdvyov TOV

XpvaoffTOfjiov. HapaQpatflfltTo. Kara TO Ktijtttoov TO tuSoOtv tyicpiati rijg itpaf
avvoBov TOV j3afft\eiov rf]G"E\\aSoc;. 8vo. pp. 76, cloth. 1865. 3*. Qd.

Tliom, S r

r. PAUL'S ^PISTLES TO THE CORTINTHIANS. An attempt
to convoy tljeir Spirit and Significance. By the Rev. John Hamilton Thoin.

Post Svo. clo.'/h, '.pp. 371.
and 408. 1851. 7s.

Thon\as. A COLLECTION OF SOM3 OF THE MISCELLANEOUS ESSAYS ON
ORIENTAL SUBJECT^ ^Published on various occasions.) By EdwardThomas, Esq. ,

late of the East India Company' s B^yngal Civil yervice. Contents On Ancient

lydijfti Weights; The Earliest Indian Coinage; Bactrian Coins; On the-

Identity of Xandrames and-jKraVtanda ;
?Note on Indian Numerals; On the

' Cosis of the Gupta
> Hynasty; Early Armenian Coins; Observations Intro-

ducWry to the Explanation of the Oriental Legends to be found on certain

Imperial and Partho-Persian Coins
;
Sassanian Gems and early Armenian Coins

;

Note on Certain unpab&lhed Coins of the Sassanidoe
;
An Account of Eight

Kufic Coins
; Supplementary Contributions to the Series of the Coins of the

Kings of Ghazni
; Supplementary Contributions to the Series of the Coins of the

Patan Sultans of Hindustan
;
The Initial Coinage of Bengal, introduced by the

Muhammadans^on the Conquest of the country, A.H. 600-800, A.D. 1203-1397.
In one vol. Svo. half-bound, gilt edges. 1868.

Thomas. EARLY SASSANIAN INSCRIPTIONS, SEALS AND COINS. By
Edward Thomas, Esq., late of the East India Company's Bengal Service. Svo.

pp. viii. and 138. With numerous woodcuts, a photograph of the Hfijuilu'ul

inscription, and a copper-plate of the Sassanian coins. Cloth, 1868. 7s. 6^.

Thomson, INSTITUTES OF THE LAWS OF CEYLON. By Henry
Byerley Thomson, Second Puisne Judge of the Supreme Coiwt of Ceylon. In
2 vols., Svo. cloth, pp. xx. 647, and pp. xx. 713. With Appendices, pp. 71.

1866. 2 2s.

, Thomson, THE AUTOBIOGRAPHY OF AN ARTIZAN. By Christopher
Thomson. Post Svo. cloth, pp. xii. and 408. 1847. 6s.

Thoreau, A WEEK ON THE CONCORD AND MERRIMACK EIVERS.

By Henry D. Thoreau. 12mo. cloth, pp. 413. 1862. 7*. Gd.

Thoreau, THE MAINE WOODS. By Henry D. Thoreau. 12mo.

cloth, pn. vi. and 328. 1864. 7s. Gd.

Thorean, EXCURSIONS. 12mo. cloth, pp. 319. 1864. 7s. 6d.

Thoreau, A YANKEE IN CANADA
;
with Anti-Slavery and Reform

Papers. By Henry D. Thoreau. 12ru'o. cloth; pp. 286. 1866. 7s. 6^.

Thoreau. LETTERS TO VARIOUS PERSONS. By Henry D. Thoreau.
Edited by RalphTWaldo Bmerson. ^16mo. cloth, Pp. 229. 1865., 7:1. Grf.

A series of interesting letters selected by Mr. Eniferson.'with an appendix containing nine

charming poems. >

Thoreau. WALDEN. , By Henry D. Thoreau. 12mo. cloth,

pp. 357. 1864. 7s. 6d.

'

'
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Thoughts OF A LIFETIME
; or, iny Mind its contents. An epitome

'

of the leading questions of the day. By the author ^f "
Utopia at Home."

Crown 8vo. pp. ix. and 220, cloth. 1868. 3s. M.

Thoughts ON KELIGION AND THE BIBLE. By a Layman, an M-.A. of

Trinity College, Dublin. Second edition, revised''a,nd enlarged. CrowJi 8vo.

pp. x. and 42, sewed. 1865. Is.
^

Thoughts ON THE ATHANASIAN CREED, ETC. By a Layman. Itimo.

cloth, pp. vi. and 75. 1866. , 2s. i

Three EXPERIMENTS OF GIVING. Within the Means. 'Up to the
Means. Beyond the Mean*. Fcap. 8vo., ornamental cover and gill edges, pp. 86.

1848. Is. ^
'

,

%

Ticknor, A HISTORY OF SPANISH LITERATURE. Entirely r*3-

written. By George Tickncp.
1

3 vols. crown 8vo. p. xxiv. 486, ,xiii. s06,
xiv. 524, cloth. - 1863. 1 4s. <

Tolhausen, A SYNOPSIS OF' THE PATENT LAWS OF VARIOUS
COUNTRIES. Comprising the following heads: 1. ( Law,, Date, and where re-

corded; 2. Kinds of Patents
;

3. Previous Examination 1

-;
4. Duration; 5.

Government Fees; 6. Documents Required, and^.here to be left; 7. Working
and Extension

;
8. Assignments; 9. Specifications, Inspection, and Copies of; 10.

List of Patents delivered
;

11. Specifications Published
;

12. Originals of Speci-
fications (Models). By Alexander Tolhausen, Ph. D., Sworn Translator at the

Imperial Court of Paris, Author of a Technological .Dictionary in the English,

French, and German Languages, etc . 8vo. sewed, pp. 31. T357. Is.

Torreus. LANCASHIRE'S LESSON : or, the Need of a Settled Policy
in Times of Exceptional Distress. By W. T. M. Torrens, Author of " The
Industrial History of Free Nations,"

" The Life of Sir James Graham," etc.

Crown 8vo. cloth, pp. viii. and 191. 1864. 3s. Qd.

Toscani. ITALIAN CONVERSATIONAL COURSE. A new Method of

Teaching the Italian Language, both Theoretically and Practically. By Giovanni

Toscani, Professor of the Italian Language and Literature in the City of London
College, Royal Polytechnic 'institution, etc. 12mo. cloth, pp. viii. and 249.

1867. 5s.

Tossvill- THE BRITISH AND AMERICAN EEADY-EECKONER : con-

sisting of Tables showing the equivalent values in Currency and Sterling at any
rate for Exchange, of the following articles: PRODUCE, comprising butter,

cheese, bacon, hams, lard, tallow, grease, hops, seeds, tobacco, sugar, beeswax, or

any article whereof the Standard is the pound in America and the cwt. (of
112 Ibs.) in the British Isles, with a list of net

freights.
Also cotton per Ib.

FLOUR, BEEF AND PORK, or any article sold in both countries by the same
Standard. WHEAT transferred from the bushel of 60 Ibs. to quarter of 480 Ibs.

;

likewise the equivalent value of the quarter and cental. INDIAN CORN trans-

ferred from the bushel of 56
(

Ibs. to the quarter of 480 Ibs. Also freights of

wheat and corn. OIL CAKE AND DYE WOODS, allowing, where necessary, for

the difference between the 2,000 Ibs. and th^ gross ton. (HEFINED PETROLEUM
transferred from the small or wine into<"'the imperial gallcn. CRUDE "PETRO-
LEUM transferred from the small gallon into the tun of 252 imperial or 303 small

gallons. Also, Sterling Commission or Brokerage, showing the expense of

placing any of the above merchandise^ " free on board." Computed by Edward
B. Tosswill, Author of " Produce Tables from par to 400 premium." Imperial
8vo. cloth, pp. x. anf 1-33. 186k. f\ 1*.,

f .

(
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'Towler, THE SILVER SUNBEAM: a Practical and Theoretical
Text-book on Sun-Drawing and Photographic Printing, comprehending all the

Wet and Dry Pre/:esses at present known. By J. Towler, M.D., Prendergast
Professor ot Natural Philosophy. Third Edition, enlarged. Crown 8vo. cloth,

pp. viii. and 443. 1866. jps.erf.

Towler. DKY PLATE PHOTOGRAPHY
; or, the Tannin Process made

Single and Practical for Operators and Amateurs. By J. Towler, M.D. 12mo.

sewed, pp. 97. 1865. 43.

Towler. TJSE MAGIC PHOTOGRAPH
;
with* full Instructions How to

Make it. By J. Towl r, M.D. }2mo. sewed, pp. \J. 1866. Is.

Triglot. A COMPLETE. D^ICTIOMVRY, ENGLISH,GERMAN, AND FRENCH,
,
on an entirely'veV plto, for the use of the Three Nations. In Three Divisions.

1 vol. small 4to,'\.loth, red edges. 10^. 6d.

TfimeH. RJIOPALCVDERA AFRICAE AUSTR^XIS; a Catalogue of South
African 'Butterflies : comprising Descriptions of all the knqwn Species, with
Notices of their Larva;, Pupoc, Localities, Habits, Seasons of Appearance, and

Geographical Distribution.
B^y

Ifoland Tr^nen, Member of the Entomological
Society of London. Wi^h Illustrations, by G. H. Ford. 8vo. cloth, pp. iv. and
353. -.1862-66. 1*.

J
>

Ditto Coloured, 26s.

Triibner's AMERICAN Atftf ORIENTAL LITERARY EECORD. A Monthly
llegister of the most Important Works published in North and South America,
in India, China, and the British Colonies. With Occasional Notes on German,
Dutch, Danish, French, Italian, Spanish, Portuguese and B,ussian Books. The

object of the Publishers 'Ai issuing this monthly publication is to give a full and

particular account of every publication of importance issued in America and the

East. Vols.'i to 3 (36 numbers) from March, 1865, to July, 1868, small

quarto, Gd. per number. Subscription 5s. per annum. ^Continued monthly.
The object of the Publishers in issuing this monthly publication is to give a full and particular

account of every publication of importance issued in Amenca and in the East.

Triibner's SERIES OF GERMAN PLAYS, for Students of the German
Language. With Grammatical and Explanatory Notes. By F. Weinmann,
German Master to the Royal Institution School, Liverpool, ancKJ. Zimmermann,
Teacher of Modern Languages. No. I. Der Vetter. Comedy in three Acts, by
Eoderick Benedix. 12mo. cloth, pp. 125. 1863. > 2s. 6d.

Triibner's GOLD AND SILVER COINS (See under Current Gold and
^ Silver Coins).

Triibner. TRUBNER'S BIBLIOGRAPHICAL GUIDE TO AMERICAN LITERA-
TURE : a Classed List of Books published in the United States of America, from
1817 to 1857. With Bibliographical Introduction, Notes, and Alphabetical
Index. Compiled and Edited by Nicolas Triibner. In 1 vol. 8vo., half-bound,

pp. 750. 1859. 18s.

This work, it is believed, is the first attempt to marshal the Literature of the United States
of America during the last forty years, according to the generally received bibliographical
canons. The Librarian will welcome it, no doubt, as a companion volume to Brunei, Lowndes,
and Ebert ; whilst, to the bookseller, it will be a faithful guide to the American branch of

English Literature a branch which, on account of its rapid increase and rising importance,
begins to force itself daily more and more upon^iis attention. Nor will the work be of less

interest to the man of letters inasmuch as it comprises complete Tables of Contents to all the
more prominent Collections of the Americans, to tlie Journals, Memoirs, Proceedings, and
Transactions of their learned Societies alAd thus furnishes an intelligible key to a. department
of Ameriiiau scientific activity hitherto but imperfectly known and understood in Eirope.

OPINIONS OF THE PRESS.^

"It has been reserved for a foreigner to have Compiled, for.the benefit of European readers,
a really trustworthy guide to Auglo-Aiuericaii literati ire. This honourable distinction has
been fairly one by lilr. Nicolas

'l^rtibner,
the intelligent and well-known publisher in Pater-

noster-row That gentleman has succeeded in making a very va'^iable addition to biblio-

graphical knowledge,! n a quarter where it vvJs much wanted." Universal Review, Jan., 1S59.
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"'Triibner's Bibliographical Guide to American Literature
' deserves praise for the great

1

care with which it is prepared, and the wonderful amount of information contained in its

pages. It is compiled and edited by Mr. Nicolas Triibner, the publisher, of Paternoster-row.
It comprises a classified list of books published in the United States^during the "last forty t.

uch credit for being the first to arrange bibliography according to

book." Spectator, Feb.^5, 1859? c
" Mr. Triibner's book is by far th/i most complete American J ibliography that 'has yet

appeared, and displays an amount of patience and research that dries him infinite, credit. i We
have tested the accutacy of the work upon several points demanding much care and inquiry,
and the result has always been satisfactory. Our American brethren cannot fail

td'feej
com-

plimented by the production of this volunje, which it quantity almost equals our own London
n.italntriif " Thp 'RnnlestJIff Fsf> 9<ltVi 1SSQ ^
atalogue." The Bookidler, Feb. 24th, 1359.'

size ; and wh
phical work o

anty volume, has now become magnified, under fhis care, to one of considerable
.at was once little better than a dry catalogue, may n^w take rank as a biogra-
)f first-rate importance. His position as an American literary agent has, doubt-

anything more complete cannot do better than to follow a model, which they will do well to

copy, if they would combine fulness of material with that admirable order and arrangement
which so facilitates reference, and without which a work of this sort is all but useless.

" All honour, thdh, to the literature of Young America for young she still is, and let her
thank her stars for it and all honour also, to Mr. Triibner, for taking so much pains to make
us acquainted with it." The Critfr, March 19, 1859.

ui ills uiiut:ri'iij4.iug now lew, uruuw mauy, uttvu UCOL jiia. j iic uiuauiuii,

however, of his careful minuteness, which suggests the amount of labour that must have been
bestowed on the work namely, the full enumeration of all the contents of the various Trans-
saction and Scientific Journals. Thus, 'the Transactions of the American Philosophical
Society,' from the year 1769 to 1857 no index to which nas yet appeared in America are in

this work made easy of reference, every paper of every volume being mentioned seriatim.

The naturalist, who wishes to know what papers have appeared in the Boston Journal of

Natural History during the last twenty years, that is, from its commencement, has only to

glance over the five closely-printed pages pf this guide to satisfy himself at once." The

Saturday Review, April 2, 1S59.
" We have never seen a work on the national literature of a peoplf. more carefully compiled

than the
present, and the bibliographical prolegomena deserves attentive perusal b^ all who

would stuuv either the political or the literary history of th' greatest Republic of the West."
Tlie Leader, Maich 26th, 1859.

"The subject of toy letter to-day may seem to be of a purely literary character, but I feel

justified to claim a more general interest for*it. That subject is connected with the good re-

putation of the United States abroad.' It is likewise connected with the general topic of ny
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United States, by promoting the good reputation of Araer

au American publisher.

800'

Listoof ^>ok.s published in tne United States W America, from 1817 to 1857. With .Biblio-

graphical Introduction, N<'les, and Alphabetical Index-, Compiled and edited by Nicolas
TrubiAsr.' , t

"This last remark has 6ut too much truth in it. The United States, in' the opinion of the

great jtfass of even the well-educated peop'fl of Europe, is a country inhabited by a nation lost

in th^ pursuit of material interest, a 'puntry in whOh the technically applicable branches of
,.f some ^ieiices may be cultivated to a certain degree, but a country essentially without
literature -nd art, a courftny' notwithout newspapers -so much the worse for it but almosD
without books. Now, here, Mr. Trubner, a German, comes out with a list of American books,
filling a thick volume, though containing American publications only, upward from the year
1 8 1 7, from which time he dates thi' period of a more decided literary independence of the
United States. ; i

"Since no native-born, and even no adopted, American, has taken the trouble of compiling,
arranging, digesting, editing, and publishing such a work, who else but a German could
undertake it ? who else among the European nations would have thought American literature

orth the labour, the time, andiJbhe money? and, let me add, that a smaller work of a similar
aracter,

' The Literature of American Local History,' by the late Dr. Hermann Ludewig,

wo
ch

New York Daily Tribune, Dec., 1858.
'

" It is remarkable and noteworthy that the most valuable manual of American literature
should appear in London and be published by an English house. Triibner's Bibliographical
Guide to American Literature is a work Ofextraordinary skill and perseverance, giving an index
t* all the publications of the American press for the last forty yours." Harper's Weekly, March
no**u loan
28th, 1859.
" Mr. Trubner deserves all praise for having produced a work every way satisfactory. No

one who takes an interest in the subject of which it treats can dispense it with it
;
and we

have no doubt that booksellers in this country will learn to consider it necessary to them as a
shop manual, and only second in importance, for the purposes of their trade, to the London
atalogue itself. That a foreigner, and a London bookseller, should have accomplished what
mericans themselves have failed to do, is most creditable to the compiler. The volume

C
Am v ae

, o creae o e comper. e voume
contains 149 pages of introductory natter, containing by far the best record of American
literary history yet published ;

and ft 21 pages of classed list of books, to which an alphabeti-
cal index of 33 pages is added. This alphabetical index alone may claim to be one of the most
valuable aids for enabling the student of literary history to form a just and perfect estimate
of the great and rising up portauce of Anglo-American literature,' the youngest and most un-
trammelled of all which illustrate the gradual de.-'elopmeni of the human mind." The Press,
Philadelphia, Oct. 11, 1858.

"We do not so much express the wist1 by this notice, that Mr. Trubner may not find a
public ungf-ateful for his'labours, as congratuiAte, especially American Bibliophiles, Jp'ou the
advantages within their feaeh, by the acquisition and use of what Mr. Trubner lias so oppor-
tunely supplied." Washington National Intelligencer, March i,'2nd, 1859.

" This volume contains a well- classified h'st of bJoks published in the United States of Ame-
rica during the last forty years, preceded by a tolerably fi:M survey of American literary enter-
prise during the first half of the nineteenth century. The value of such a guide, in itself

tolerably evident, becomes more so upon glancing ovt* the five hun.A-ed and forty pages of
close print which display the literary activity yervading the country of Prescott and Mottfey

> >
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of Irving and Hawthorne, of Poe and Longfellow, of Story and Wheaton, of Moses Stuart ana
Channing. This volume will be useful to the scholar, but to the librarian it is indispensable."

Daily yews, March 24th, 1859.
" There are hundreds of men of moderate scholarship who would* 'gladly stand on somqf

_-ican, Aiiioones .Dictionary is aamiraoie ; out, ipr particular iniorma-
tion as to the American side of the house, the recently published Bibliographical truide to

American Literature, by Nicholas TrUbner, of London, mai be conscientiously commended.
A careful perusal of this truly rerfarkable work cannot fail to give any intelligent persop a ,

clear and complete idea of the w,hole state of American book-making, not (/uly in its literary
aspect, but in its historical, anpl, added to this, in its most mechanical detail." Philadelphia
Evening Bulletin, March 5th, 1*39.

(j
'

" But the best work on American bibliography yet- published has come to us from London,
where it has been compiled by the well-known bibliophile, Triit&ier. 'Tfee work is remarkable
for condensation and accuracy, though we have noted a few errors a?"*' omissions, upon which
we should like to comment, had we now space to do so." New York Times, March 2(fi'a, 1'U69.

"Some of our readers, whose attention has been particularly failed to scientific and literary
matters, may ren>ember meeting, some years since, in this country, a most intelligent ,

graphical tiuiue 10 -viuencau ijiieraiurts, etc., pp. AXXII. i&'s. luis nuiiiiuti was me genii UL

the important publication, the title of which the reader will find at the commencenent of this

article. Now, in consequence of Mr. Triibner's admirable classification and minute index, the

inquirer after knowledge lias nothing to do but copy from the Bibliographical Guide the
titles of the American books which he wishes to consult, despatch them to his library by a

messenger, and in a few minutes he has before him the coveted volumes, through whose means
he hopes to enlarge his acquisitions. Undoubtedly it wl'ald be a^ cause of well-founded

reproach, of deep mortification to every intelligent American, if the arduous labours of the
learned editor and compiler of this volume (whom we almost hesitate to call a foreigner),
should fail to be appreciated in a country to which he has, by the preparation of this valuable

work, proved himself so eminent a benefactor." Pennsylvania Enquirer, March 26th, 1869.
" The editor of this volume has acquired a knowledge of the productions of the America:i

press which is rarely exhibited on the other side of the Atlantic, and which must command
the admiration of the best informed students of the subject in this country. His former work
on American bibliography, though making no preiensions to completeness, was a valuable
index to various branches of learning that had been successfully cultivated by our scholars

igiire into a ua.:,e, 110 one uau uuusuiu it uauituiiny WILIIUUL iccumug
worthiness, as well as its completeness." Harper's Magazine, April, 1859.
" Nor is the book a dry catalogue only of the names and contents of the publications of

America. Prefixed to it are valuable bibliographical prolegomena, instructive to the antiquary,
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" Mr. Triibner, who is not only a bibliopole but a iSiblfophile, has, in this work, materially
increased the claim which hs had already upon the respect of all book-lovers everywhere, but

especially in the United States, to whose literature ho has now made so important and useful

a contribution. So much larger than a former book, under a similar title, which he published
la 1855, and so much more ample in every respect, the present constitutes a new implement
for our

librarie^,
as well as the most valuable existing aid for those students who, without

libraries, have an interest in knowing their contents." Baltimore American, 2nd April, 1859.

' "
Lastly, published only Jhe other day, is Ttubner's Bibliographical Guide to American

Literature, which gives a classed list of books published in the United States durii% the last

forty years, with bibliographical introduction, notes, and Alphabetical index. This octavo
volume has been compiled and

jedited by Mr. Nicolas Triibner, the well-known head of one
ofthe great foreim publishing aiid importing houses of Litodon, who is also editor of Ludewig
and Turner's Literature of American Aboriginal Language^. Besides containing d c'assod

list of books, wifth an alphabetical index, Mr. Triibner's book 'jas an introduction, in which,
at considerab e fu.^iess, he treats of the liijjry of American literature, i eluding newspapers,
periodicals, and puWie.libraries. it is fair to state that Mr. Triibner s Bibliographical Guide
wjs published subsequent to Alliboue's Dictionary, but printed off about the same time."

Philadelphia Prets, Apri.4th, 1859.

"This is a valuable worll'Yor book buyers. For its compilation we are indebted to a f. reign
bibliJrnaniaov but one who lias made himself familiar :yith American literature, and has
possessed

tf
himself of the -most ample sourcuS of information. The volurie contains : I. Bi-

bliogio^pliical Prolegomena ; II. Contributions towards a History of American Literature ;

Hljflotioes of Public Libraries of
tlyj

United States. These three heads form the introduc-
,..n. anil occupy one hundred aud nfty pages. IV. Classed list of books; V. Alphabetical

list of au>hors. This pis*!, to somewhat a ter that adopted in Watts' celebrated 'Bibliotheca
Britanuiea,' a work of immense value, whose compilation occupied some forty years. The
classified portion of the present work enables the reader to find readily the names of all books
on any one subject. The alpUa'-*tical index of authors enables the reader to ascertain

instantly me names of all authr^s and of all their works, including the numerous periodical
publications of the last forty years. Mr. Triibner deserves the thanks of the literary world
for his plan, and its able execution." New York Courier and Enquirer, April llth, 1859.

"L'auteur, dans unepreTace dedix pages, expose les ides qui lui ont fait eatreprendre son
livre, et le plan qu'il rcru deviJJr adopter. Dans une savante introduction, il fait une revue
critique des diffe'rentes ouvrages relatifs al'Amdrique; il signale ceux qui ont le plus con-
tribue' a 1'establis^ment d'une litte>ature spe'ciale Am(Sricaine, et il en fait 1'histoire, cette

purtie de son travail est destinee a lui faire honneur, elle est mgthorliquement, divisde en
ptiriode coloniale et en pe"riode Ame'ricaine et renferme. sur les progres de i'imprimerie en
ArneYique, sur le salaire des auteurs, sur le commerce de la librairie, les publications
peViodiqnes, des renseignements tres inte'ressants, que Ton est heureux de trouver re'uuis

pour la premiere fois. Cette introduction, qui n'a pas moins de 160 pages, se termine par une
table statisque de toutes les bib'iotheques publiques des diffeYents E;ats de 1'Uuion.
" Le catalogue me'thodique et raisonne' des ouvrages n'occupe pas moins de 521 pages, il

forme 32 sections consacre'es chacuno & 1'une des branches des sciences hsmaines ; celle qui
douue laliste des ouvrages qui inteVessent la geographic et les voyages (section xvi.) comprend
pres de 600 articles, et parmi eux on trotwe 1'iudication de plusieurs ouvrages dont nous ne
soupconnious meme pus 1'existence en Europe. Un index' ge'iie'ral alphabe"tique par noms
d'auteurs qui termiue ce livre, permet d'abreger des recherches souvent bien pe'nibles. Le
.guide bibliographiqtie de M. Triibner est un monument e'leve' a 1'aotivit^ scientiflque et
ntteYaire Am^ricaine et comme tel, il est digne de prendre place a c6te des ouvrages du meme
g'-nre publics en Europe par les Brunet, les Lowndes, et les Ebert. (V. A. Malte-Brun)."
Jfouvelles Annales des Voyages, April, 18o9.

Tllder, MY OWN PHILOLOGY. By A. Tuder. In Two Parts,
8vo. pp. iv. and 40, 60, sewed. 1866. 1*. each.

Twenty-five YEARS' CONFLICT IN THE CHURCH, AND ITS REMEDY.
12mo. sewed, pp. viii. and 70. 1855. Is. &d.

Uhlemann's SYRIAC GRAMMAR. Translated from the German by
Enoch Hutchinson. 8vo. cloth, pp. 368. 1855. 18s.

Ullmann, THE WORSHIP OF GENIUS, AND THE DISTINCTIVE CHA-
RACT.SJR OR ESSENCE OF CHRISTIANITY. By Professor C. Ullmann. Translated

by Lucy Sandfortf. Post 3tvo. cloth,
1

pp. 116. 1840. 3s. 6d.

United States CONSULAR REGULATIONS.
' A Practical Guide for Con-

sular Officers, and also for merchants, shipowners, and masters of American

vessels, in all their consular transactions. Third edition, revised and enlarged
8vo. pp. 684, cloth. 186?'. 21s. * "> >

^

'*
-

^
'
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United States PATENT LAW (The). Instructions how to obtain
Letters Patent for new inventions

; including a variety of useful information

concerning the rules and practice of the Patent Office
; howjjto sell patents ; hov*'

to secure foreign patents ;
forms for assignments and licenses, together with

engravings and desctuptions of the condensing s^eam-engine, and the principal
mechanical movements, valuable tables, calculati&is, problems, etc., etc. By
Munnj,. and Co., Solicitors of Patents, No. 37, Park Bow, New York. Third

edition, 12mo., pp. 108, cloth. 1867. 1*. d.

Unity, DUALITY, AND TKINITY OF THE GODHEAD
Q-i

Discussion

among upwards of 250 theological enquirers, clergymen, dissenting ministers and

laymen, on the). With Digressions on the trsation, fall, incarnation, atonement,

resurrection, and infallibility of the Scriptures/^ inspiration, ( miracles, future

punishments, revision of the Bible, etc. The press correc.te*d by Ranley, the

Reporter of the discussion. Svo. pp. 20C, cloth. 1864. 6s. .-/>
<

Unity (THE) OF TRUTH. . A Devotional Diar/, compiled from" the

Scripture and other sources. By the Author of "
Visiting my Relation9." s18mo.

cloth, pp. iv. 138. 1867. "2s. f
''

^

Universal CORRESPONDENCE IN Six LANGUAGES. "
.English, German,

French, Dutch, Italian, and Spanish. 2 vols. 8vo. cloth, pp. 664 >and 660.

1865. 20*. i .

Universal CHURCH (THE) ;
its Faith, Docfi'ine, and Constitution.

'

Crown 8vo. cloth, pp. iv. and 398. 1866. 6s.

Upper RHINE (THE). Illustrating its finest ^Cities, Castles, Ruins,
and Landscapes. From drawings by Messrs. Eohbock, Louis and Julius Lange,
engraved by the most distinguished artists. With a historical *.nd topographical
text. Edited by Dr. Gaspey. Svo. pp. 496. With 134 steel-plate illustrations,

cloth. 1859. 2 2s.

Uricoechea. MAPOTECA COLOMBIANA : Catalogo de Todos los

Mapas, Pianos, Vistas, etc., relatives a la America-Espariola, Brasil, e Islas

adyacentes. Arreglada cronologicamenle i precedida de una introduccion sobre

la historia carVbgrafica de America. Por el Doctor Ezequiel Uricoechea, de

Bogota, Nueva Granada. ^One
vol. Svo. cloth, pp. 232. 1860. 6s.

Uriel, AND OTHER POEMS. 12mo. cloth. 2s. 6d.

l, POEMS. By the Author of Uriel. Second Edition. 12mo.

cloth, pp. 169. 1857. 2s.

Urqilhart. PROGRESS OF RUSSIA in the West, North, and South, by
Opening the Sources of Opinion, and appropriating the Channels of Wealth and

Power. By David Urquhart. Fifth edition, pp. 490, with Map,. 12mo. stiff

cover. 1852. Is. 6d. '

Urquhart. RECENT EVENTS IN THE EAST. Letters, Essays, etc. By
David Urquhart. 12mo. pp. 312, 1853. Is. 6d.

Urqilhart. THE WAR OF
'

IGNORANCE
;

its Progress and Results : a

Prognostication and a Testimony. By David. Urquhart. ^Svo. 1854. Is.

. ., ft C-

Urquhart.
-" -THE OCCUPANTS OF THE CRIMEA. An Appeal from To-

day and To-morrow. By David Urquhart. Svo. sewed. 1854. Gd.

Urquhart, THE HOME FAE OF THE " FOUR POINTS." By David
Urquhart. Svo. pp.*<2. 1854. IT.

r .'
''
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Valet ta, 'O/^ijpov /3to<? teal Trotrj/udrd. IIpaypareLa la-ropucr) teal

KpiriKr). inrb 'IttdvvQV N. BaXtrra. (The Life and Poems of Homer. A
Historical and Critical Essay. By John N. Valetta). 1 vol. 4to. pp. xii. and
403, with an illustration, sewsd, 1866. 21s.

Valettat-^^amoD TOV, aoffxardrov Kal djLa^rdrov Uarpidp^ov
KwvffTavrivvTroXtuiQ

'

iri(TToXal. 'Aig Svo rov avrov Trap 77/0
r 77rai

A-jEpiiiTiHJiara
StKcTcrvv i<rate TCUQ anoKpifftaiv, fjroi aavaytayai Kai-ya

aKpifJiig, ffvvtiXtyfisvai '\K rStv avvuSiKwv Kal iffropiicwv ypa<f>0>v irtpl

iriav Kai Mr]TpoTroXiTtt>i / Kal Xoiirtav trspwv &v.yysaiuv ^jr>j/iaraiv. B.

Kal tTriXvC'Jie irkvrt KsijtaXaiwv, r<j> Gto^iXeorar^), offtairary AIOVTI A
GKOTTijt KifAa/3jO/af. Mtrd

Trpo^yofi.svdiv Trspl rov (Siou /cat rStv (ruyypa/
<b<i>Twv K.T.&. inrb 'Itaawuv N.'BdAerra. (The Epistles of Photius, the wisest

, and holiest lijxiardpof Kbnstantinople. To which are attached two works of

the same authoi 1. Ten Questions with their answers, viz., collections and
accurate descriptions gathered from the synodical and historical writings on the

Bishops and MetropiALtans. 2. Sentences an! interpretations, in five chapters,
addressed to Leon-,' the Archbishop of Calabria. With an Introduction on the

Sue and Writings of Photius. rvliy John N. Valetta.) 1 vol. 4to. pp. 581 sewed.

.. -1864. 1 10s.*

Van'Ser Tuuk, OUTJ^ES OF A GRAMMAR OP THE MALAGASY LAN-
GUAG. By H. 8. Van der Tuuk. Svo. sewed, pp. 28. 1866. Is.

Van $er Tuuk, SHCF^ ACCOUNT OF THE MALAY MANUSCRIPTS
belonging to the Koyal J*iatic Society. By H. N. Van Der Tuuk. 8vo. sewed,

pp. 51. 1866. Is.

Van de Weyer, CnoixD'OPUSCULES PHILOSOPHIQUES, HISTORIQUES,
POLITICOES ET LITTEL&IKES de Sylvain Van de Weyer. Precedes d'Avaut-

propos de 1'Editeur. Premiere Serie.

O Table de Matieres.

1 . Le Roi Cobden.
2. Lettres sui' les Anglais qui out 6vc\i en Fraugais.
3. Discours sur 1'Histuire de la Philosophic.
4. Moyen facile et e"conomique d'etre bieafaisant, propose* aux jeunes Gens, et suivi de

Pense"es diverses.

5. Lettre a M. Ernst Miinch.

Crown 8vo. pp. 374. Eoxburghe style. 1863. 10s. 6d.

Ditto. Ditto. Seconde Serie. (In the Press.)
*>

Van Laun (HENRI), GRAMMAR OF THE FRENCH LANGUAGE.
Parts I. and II. Accidence and Syntax. In one vol. crown 8vo. cloth, pp. 151

and 117. 5th edition. 1867. 4s.

Part III. Exercises. 4th Ed. Crown Svo. cloth, pp. xii. and 285.1866.3s. Gd.

Van Laun, LEMONS G-RADUEES DE TRADUCTION ET DE LECTURE
; or,

Graduated Lessons in Translation and Beading, with Biographical Sketches,
Annotations on History, Geography, Synonyms and Style, and a Dictionary of

Words and Idioms. By Henri Van Laun. 12mo. cloth, pp. vi. and 476.
1863. 5s.

Varnhagen, AMERIGO YSSPUCCI. .Son caractere, ses ecrits (meme
les moins authentiqiies), sa vie et ses navigations, avec une carte indiquant les

routes. Par F. A. de Varnhagen, Ministre du Bresil au Perou, Chili et Ecuador,
etc. Small Folio, pp. 120, boards. 1865. 14s.

Varnhagen, LA VERDADERA GDANAHANI DE COLON. Memoria
communicada a ,la i'acultad de humanidades. Por Don Francisco Ad. de

Varnhagen, e irjpresa en el tomo ^xvi. de los anales de Chile (Enerp.de 1864).
Svo. pp. xiv., with a maj? of the Bahaman and Antillan Arch-pelage, sewed,
1864. 2s. 6d.

Velasquez and Simonne's NEW METHOD TO BEAD, WRITE, AND
SPEAK THE SPANISH LANGUAGE. Adapted io Ollendorff's System. Post 8vo.

pp. 558, cloth. 1866. 6s*. ^ ) 3

Key. Post Svo. pp. 174., cloth, fa.
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Velasquez, A DICTIONARY OF THE SPANISH A^D ENGLISH LAN-
GUAGES. For the Use of Young Learners and Travellers. By M. Velasquez de
la Cadena. In Two Parts. I. Spanish-English. II. English-Spanish. 12mo.

pp. 680, cloth. 1864. 12*.

Velasquez, A PRONOUNCING DICTIONARY OF THE SPANISH AND
ENGLISH LANGUAGES. Composed from the Dictionaries of the Spanish
Academy, Terreos, and Salva, and "Webster, "Worcester, and Walker. cTwo
Parts in one thick volume. By M. Velasquez de 1( Cadena. Royal 8vo. pp.

1,280, cloth. 1866. 25*. w V,
^

Velasquez, AN EASY INTRODUCTION TO SPANISH CONVERSATION,
containing all that is necessary to make a lupid progress in it. Particularly

designed for persons who have little time to* study, pr are thejr own instructors.

By M. Velasquez de la Cadena. New edition, revised
*
and pnlarged. 12mo.'

pp. 150, cloth. 1863. 2*. 6d. . ^ <

Velasquez, NEW SPANISH EEADER : Passagaa from the rnpst

approved authors^, in Prose and Verse. A ranged in progiassive order. With

Vocabulary. Post 8vo. pp.J352, cloth. 1866, 6*. 6d. 'X

Vera, PROBLEME DE LA CERTITUDE. By Professor A. Vera.
'

8vo. pp. 220. 1845. 3*. *
c

',<

Vera. PLATONIS ARISTOTELIS ET HEGELII DE MEDIO TERMING
DOCTRIXA. By Professor A. Vera. 8vo. pp. 45. <.8i5. 1*. &d.

Vera. INQUIRY INTO SPECULATIVE AND EXPERIMENTAL SCIENCE.

By Professor A. Vera. 8vo. pp. 68. 1856. 3.$. &d.

Vera, LOGIQUE DE HEGEL, traduite pour la premiere fois et

accompagnee d'une introduction et d'uH commentairb perpeVuel. 2 volumes.

8vo. pp. 750. By Professor A. Vera. 1859. 12*.

Vera. L'HEGELIANISME ET LA PHILOSOPHIE. I5y Professor A.
Vera. 8vo. pp. 226. 1861. 3*. 6d.

Vera, MELANGES PHILOSOPHIQUES (containing Papers in Italian

and French. By Professor A. Vera. 8vo. pp. 304. 1862. 5s.

Vera. PROLUSIONI ALLA STORIA DELLA FILOSOFIA E DALLA FILOSOFIA
BELLA STORIA. 3y Professor A. Vera. 8vo. pp. 87. 1863. 2*.

Vera. INTRODUCTION A LA PHILOSOPHIE DE HEGEL. Deuxieme
edition, revue et augmenteeMe Notes et d'une Preface. By Professor A. Vera.

8vo. pp. 418. (The first edition appeared in 1854). 1864. 6*.

Vera. ESSAIS DE PHILOSOPHIE HEGELIENNE, contenant la Peine de

Mort, Amour et Philosophic, et Introduction a la Philosophic. By Professor

A. Vera. 12mo. pp. 203. 1864, 2*. Qd.

Vera, PHILOSOPHIE DE LA NATURE DE HEGEL, traduite pour la

premiere fois et accompagnee d'une introduction et d'une commentaire perpetuel.

By Professor A. Vera. 3 volumes. 8vo. pp. 1637. 1863, 1864, and 1865. 24*.

Vera. PHILOSOPHIE DE L'ESPRIT DE BPEGEL, Traduite pour la

premiere fois et accompagnee de deux Introductions et d'un Commentaire

Perpetuel. Par A. Vera. Tome premier, flvo. sewed, pp. cxii. and 471. 1867. 12*.

Verkriizen, A TREATISE ON MUSLIN EMBROIDERY in its Various

Branches, including Directions for the different Styles of this Work, with eight
beautiful Illustrations, a Receipt to get tup Embroidery, etc. By T. A.

Verkrii~fn, author of a Treatise on Berlirf Wool aiyl Colour^. Oblong, sewed,

pp. 26. 186'i. 1*.
. .

Verkriizen. A TREATISE ON BERLIN WOOL AND COLOURS;
Needlework, Muslin, Embroidery, Potichomariie, Diaphanie, and Japanerie, fo

the use of Dealers and Amateurs in Fancy Work. Gy T. A. Verkriizen. 4to.

pp. 32. 1857. 1*.
*
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Versmann and Oppenheim, ON THE COMPARATIVE VALUE OF CERTAIN
SALTS FOR RENDERING FABRICS NON-INFLAMMABLE

; being the substance of a

paper reajl before the British Association, at the meeting in Aberdeen, Septem-
ber loth, 1859. By Fred. Versmann, F.C.S., and Alphons Oppenheim, Ph. D.,
A.C.S. 8vo. pp. 32, eewed. 1859. Is. .

Vickers, IMAGINISM AND RATIONALISM. An Explanation of the

Origin and Progress of Christianity. By John Vickers. Post 8vo. cloth, pp.
1

viii. and 43. 1867. Is.&d.

Villars (D^ MEMOIRES DE.T,A COTTR D'ESP^GNE sous LE REGNE DE
CHARLES II. ,1678 1682., Par le Marquis de Villars. Small 4to. pp. xl. and

382, cloth. lbl. 30*.

^ishM PURANA. A SYSTEM OF HINDU MYTHOLOGY AND TRADITION.
Translated from the original Sanskrit, and illustrated by Notes derived chiefly
from, other Puranas. By the late Horace Hayman "Wilson, M.A., F.R.S.,

thoroughly revised and edited,"^with Nates, by - Dr. Fitzedward Hall. In 5

_ 'Vols. 8vo. Vol. I. pp. 340. Vol. II. pp. 348. Vol. III. pp. 348. 10s. Qd. each.

(VCMS. IV. and V.'Uf tlie^ress).

Voice -FROM MAYFAIR
(A). 8vo. pp. 58, sewed. 1868. 4d.

Volpe.^AN ITALIAN Ot GRAMMAR. By Girolamo Volpe, Italian
Master at Eton College. For the Use of Eton. Crown 8vo. cloth, pp. 242.

1863. 4s. Qd.

Volpe. A KEY- to tin?Exercises of Yolpe's Italian Grammar. 12mo.
sewed, pp. 18. 1863. Is.

Von Gotta, GEOLOGY AND HISTORY : a Popular Exposition of all

that is known of the Earth and its Inhabitants in Pre-historic Times. By
Bernhard Von Cotta, Professor of Geology at Freiburg. Post 8vo. cloth, pp. iv.

and 84. 1865. 2s.

Voysey. DOGMA VERSUS MORALITY. A Reply to Church Congress.
By Charles Voysey, B.A. Post 8vo. sewed, pp. 12. 1866. &.
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PREFACE TO THE FIRST EDITION.*

THE object which I have had in view in the present

Volume is to compare the representations which are

given of the Indian duties Brahma. Vishnu, and Kudra,

and of the goddess Ambikfi, in the Vedic hymns and

Brahmanas, with the accounts which we find in the

legendary poe*ms called Itijiasa^ and Puranas, and to

show, so far as the materials at our command will allow,

to what extent, and by what steps in each case, the earjier

conceptions were gradually modified in the later works. ,

The First Chapter (pp. 3-62) treats of the deity who

is c
1 ascribed in the later hymns of the Kig-veda, and in

the Atharva-veda, under the different titles of Visva-

'.arman, Hirauyagarbha, and Prajapati, and- appears to

correspond with the Brahma, of the more modern legend-

ary books.

Though this god was originally unconnected with

Vishnu and B^idra, while at a subsequent period he

came to "be regarded in systematic mythology as the

first person in the* triad of which they formed the seconfl

and third members ? yet the general idea entertained of

his character, if at all altered, has been less modified in

the coui-se of *his history than is the case in regard to

the otber two deities.

*
[With the exception of the notes ir, pages ,i., viu,"and x., and the alterations

in the figure showing the pages in which t 1

. several chapters and sections hegin
and end, rendered necessary by the addL'.oiis maue in this second edition, this

preface is reprinted nearly as it originally stood,]
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-

Brahma was from the beginning con i(r the

'Creator, and he continued to be regarded as'fuiu. iiL the

same function even after he had sunk into a .su.boifdV.-i>

position, and had come to be represented by the votaries

of Yishnu and Mahadeva respectively as the mere crea-

ture and agent of one or other of those two gods (see pp.

188, 194, 230, 267, 273). In later times Brahma has

had few special worshippers; the 6nly spot where he

is periodically adored being at Pushkara in Eajputana.*

Three of the acts which the earlier legends ascribe to

See Professor H. H. Wilson's Essaj on the Padma Parana, in the Journal of the

Royal Asiatic Society, Vol. V., p. 309, reprinted in vol. iii. of his collected works,

pp. 74 f.
;
and the same author's Oxford Lectures, p. 21. In the preface to his

edition of the Narada Pancharatra, published in the Bibliotheca Indicu in 1865, p. 4,

the Eev. K. M. Bauerjea refers to this subject: "Of the three select divinities,"

(Brahma, Vishnu, and S'iva)
" the .nrst, however, had Liever become an object of

special adoration, having been guilty of an incestuous attempt on his own daughter."

(See pp. 45 ff. of this volume.)
" The incident is thus accounted for in the work

now presented to the public." The words referred to will be quoted below. They
occur in the tenth section, w. 30 f. It had been previously related that Brahma

had exhorted his son Narada to take a wife and so people the v

mahabhaga J;rit\-a dara-parigrahaiii, v. 5). Hereupon Narada, who was a votary of

Krishna, becomes angry, affirms that devotion to that god is the sole way to attain

felicity, and denounces his father as an erring instructor (vv. 7-22). Brahma in

reply curses Narada, and dooms him to a life of sensuality and subjection to women,
etc. (vv. 23-29). Narada pays back the imprecation in the lines translated by Mr.

Banerjea, which I give ir the original, with some of those that follow : Tatasya

vaehanam srtttva chukopa IJarado muniJi
| sasapa pitarai' /arimam eha

yathochitam |

<31. Apujyo bhava dushta tvaih fatn-mantropasakah kiitah
| wmm-ija-

*hha te bhavishy >/ah \

32. Naradasya ti sapthft so pujyojagatam

V.Mih\ uriMc~i xva-kainja-rupam chapasfftad dhavitavan pura\ 33. Punah svadeham

tatijaja bharsitah Siiitakadibhih
\ lajjitah kama-yuJetas dm punc.r Brahma babhuva

sah
|
34. Naradns tu namaskritya pitaram kdmalodbha^am

\ vipra-deham parityajya

gandharvas cha babhuva sah
\

30. "Hearing the words of his father, the muni

Narada became incensed, and straightway cursed 'nim dreadfully, as was befitting.

31. 'Wretch, become no object of adoration: how shall any one be devoted to the

forms of thy worship? Thou shalt without doubt lust after he'- who is no fit object of

,thy desires.' 32. Through this curse of Narada, tiae creator of the world Ceased to be

an object of worship. Beholding the beauty of his daughter, he formerly ran after

her. 33. Afterwards, being rcpr iched
'

y Sanaka and others, he abandoned his

corporeal form. Brahma afterwards , iame ashamed, being a slave to last. 34. And

Nai-ada, having made obeisance to his "otus-born father, forsook his Brahmanical

body, and became a Gandharva." His loves are then related.
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him. o- +r
ushra, the assumption of the forms of a

torto^ ,
00 ir,* and a fish, are in later works trans-

fe en to Vishnu (see pp. 27, 33
f., 36 and 38).

Tne Second Chapter (pp. 63-298) first of all describes

the original conception of Vishnu as he is celebrated in

the hymns of the Eig-veda (pp. 63-97). The particular

attribute by which he is there distinguished from every

other deity is that of^kiding across the heavens by three

paces. This phrase is interpreted by one of the ancient

commentators as denoting- the threefold ihanifestations

of light, as fire on eart'n, as lightning in the atmosphere,^
,

and as the sun,in the s*ky ;
and -by another as designat-

ing the tftfee stages of the sun's daily movement, his

rising, culmination, and setting. The latter explanation

seems to satisfy Best the idea 'of movement expressed

in the description; but the conception is not distinctly

developed in any of the texts. Some of the highest

divine functions and attributes are also assigned to

Vishnu; and we might thus be led to suppose that

the authors of these hymns regarded him as the Supreme

Deity. But this supposition is invalidated by the fact

that Indra is sometimes associated with Vishnu in the

performance of1 fthese functions, and that several other

deities are magni^ed in terms of similar import (pp. 97*^-

114). The Third Section (pp. 114-121) treats of Vishnu

as one of the sons of Aditi. The origin here assigned to

this god-woulcl lead us to conclude that he was origin-

ally considered as of no higher rank than the other

beings who bear the same name of Adjltyas. The Fourth
i>

" "^ .-

'

*
Compare the passrge from the Tattir ya Sanhita, vii. 1, 5, 1, quoted in the

first volume of this work, p. 52. ,
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Section (pp. 121-156) contains the legends relating to the'

4 same god in the Brahmanas, in which fre is identified

with sacrifice
;
while in one of them he is spoken of s

a dwarf. The later accounts of the dwarf incarnation are

next adduced as recorded in the? Eamayana, the* Maha-

bharata, and in the Vishnu and Bhagavata Puranas. In

the Fifth Section a passage is quoted from the Nirukta

(pp. 156
if.),

in which the gods uije classified, and the

most prominent places are assigned to Agni, Vayu or

Indra, and Surya, who seem -to have been regarded by
the author as the tria<L of deities in whom the Supreme

Spirit was Especially revealed, while Vislmu and Eudra

are merely mentioned as gods who were worsi^'pped con-

jointly with Indra and Soma, respectively. The later

triad of Brahma, Vishnii and Eudra, seems therefore to

have bedn then unknown. The remainder of this Section

(pp. 163-298), and pp. 441-491 of the Appendix, are

chiefly occupied by quotations from the Eamayana and

Mahabharata, containing a great variety of details re-

lating to Eama and Krishna, the two heroes who came

ultimately to be regarded as the principal incarnations of

Vishnu
;
and an attempt is made by arj-

examination of

these texts to elucidate the question Aether or not a

divine nature was ascribed to these tfvo personages by
the authors of the two poems as they originally stood.

The passages adduced from the Mahabharata relating to

iCrishna make frequent mention of Mah^deva also, and

illustrate the conceptions entertained of< him e,t that

epoch of Indian hjlstory when they were composed; This

Section contains also maii^ texts which indicate the exist-

ence of a strong rivalry bjeiween the adherents of these
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two gods. In different passages here cited, Vishnu and

Eudra (Mahadeva) are both described by their respective

votaries as one with the Supreme Spirit; while in some

places they are identified with one another.

The Third Chapter* ftp. 299-437) traces the mytho-

logical history of Eudra as he is represented in the Eig-

veda (pp. 299-320), in the Vajasaneyi Sanhita (321-

331), in the Atharva-Veda (332-339), in the Brahmanas

and Mahabharata (339-355), in the Upanishads (355-

363), and in various furthe? texts .from the Itihasas and

Puranas which describe some* ef this god's proceedings,

and indicate t>.o struggles of his votaries to introduce

his worship, as illustrated in the story of Daksha's

sacrifice (363-393). A summary of the conclusions

deducible from these Sections is given in pp. 393-405.

Pages 405-420 contain an inquiry into the origin

of the Linga worship, though unfortunately nothing

better than a negative result is obtained; and into

the question whether or not Mahadeva's worship was

most prevalent in the South of India in the epic era.

This Chapter concludes with an account of the different

representations o the goddess called variously Anibika,

Uma, Kali,' Karali\ Parvati, Durga, etc., which we find

in the Kena and Mvandaka Upanishads, in the Taittirlya

Aranyaka, in the Elmayana, Harivaiiisa, and Maha-

bharata, and in the Maikandeya Puraria (pp. 420-437).
A further indication of the various matters illustrated

in this Volume will be obtained by consulting the Index

under the names Brahma^ Vishnu, Eama, Krishna,

Uma, etc.

It will be apparent to all Sanskrit scholars that the
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main results at which I have arrived in regard to

4

Vishnu, Eudra, and Ambika, are not new. Eosen (in

the notes to Jttis translation of the E.V. p. li.),
Burnouf

(Pref. to Bhagt Pur. vol. iii. p. xyii.), whose remarks

are subjoined inc a note,* and 'Wilson (Pref. (

to transl.

of E.Y. i. p. xxxiv.), had already drawn attention to the

text of Yaska and to the Commentary of Durga, by

which it is shown that the thre$ Steps of Vishnu were

interpreted ]>y the ancient commentators in the manner,

which I have indicated in pp7 6^ ff.

In the same way Wilsofij "Weber, and Whitney (see pp.

394 if. of this Volume), had' pointed ouk^at the Eudra

of the Eig-veda is very different from thdi Eudra or

Mahadeva of the Puranas. And in pp. 421 ff. I have

quoted^ the dissertations of Professor Weber on the

mythological history of Ambika or Uma. The whole,

therefore, that I can claim' to have effected is to have

brought together, and to have illustrated to the best of

my power, all the most important texts which I could

* " We can at this day go further still, and affirm that the Vishnu of the Vedas

is in no way the Vishnu of the mythologists. A commentator of a certain authority,

Durgacharya, explaining ,
the Nirukta of Yaska, when he arrives at the text of

Medhatithi published by Eosen," (i.e. R.V. i. 22, 17 ff.) "/jys positively that Vishnu

is the sun, either because he enters into the heaven, or yicfeuse he -entirely occupies

C-it. This interpretation, which he derives from Yaska, himself, leaves no doubt on

the question what we are to understand by the Vishnu ^f the Vedas, who takes three

steps. It is manifestly the luminary of day regarded in the three principal moments

of his course, his rising, meridional position, and setting ;
and there is none of the

expressions of the Vedic texts in which this god appears, making himself in three
'

steps master of the celestial vault, to vhich this explanation given by Yaska several

centuries before our era does not apply. We learn by fhif- example "what prudence
it is indispensable to bring to the studies by thn aid of whj :h

criticisry
must restore

the chain which connects the mythical development of the,Indian religion with the

conceptions of the pricAive n^.turalism
of the Vedas. Neither the identity of the

names, nor even that of the se:nV Js L srf3iciently sure guide ;
and

jjhe ideas, though

originally simple, are clothec! in foriv either so different, f>r so easy to be confounded,

that we cannot judge of the detail^ without having understood and embraced the

whole." r
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discover to have any bearing on the subjects which I

have handled.

My best thanks are due to the different scholars who

are mentioned in the Bourse of the Work as having given

me assistance
;
and in particular to Professor Aufrecht,

whose name recurs perpetually in the following pages,

and who has favoured me with the most valuable sugges-

tions and information in*respect particularly to the sense

of the Yedic texts, which long and careful study has

rendered him so competent itr interpret.

i
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WITH the exception of a variety of additions, inter-

spersed through the work, which in all fill about 60 pp.,

but little alteration kas^aen made in this Edition.

The most important^ additions, chiefly in notes, will be

found in fcp. 39
f., 78tf., 12jg^31, 13 f., 143 f.,-151-

156, 165, 167, 200-203, 255
f.,

261
f., 2^r, ( 278, 289

f.,

298, 301-303, 304, 310, 314
f., 317, 321, 327 ff., 337,

341, 347 f., 381, 393/403, 406, 416"
f., 420, 425, 441

f.,

456, 464
f., 472, 474, 476, 491-493, 494, 496, and in

the "Additional Notes." The addition in pp. 151-156,
from the Matsya Purana, contains a statement (unusual,

if not altogether unknown in other Indian works) in

reference to Vishnu's incarnations, which represents

seven of them as being the result of a curse uttered

against the god" by S'ukra, the priest of the Asuras,

whose mother he (Vishnu) had slwa. At the same
'

time it is affirmed, strangely enough." that these in-
/ <-7 v

(I
<_* /

carnations, though occasioned by a curse, were intended

for the repression of unrighteousness when it should

become dominant on the earth.
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ORIGINAL SANSKRIT TEXTS.

IFOTJZRTH.

PLAN OF THE PRESENT VOLUME.

REFERENCE has already been made in the second volume of this work

(pp. 212-216, 1st ed.)
1
to the great difference which if discoverable

between the mythology of the Vecfas and that of the Indian epic poems

and Puranas
;
and this difference was there illustrated by comparing

the representations of Vishnu and Rudra which are given in the hymns
of the Rig-veda with those which we find in the productions of a

later age. On the same occasion I intimated my intention of treating

the same subject in greater detail in a subsequent portion of my work.

In pursuance of this design, I propose to collect in the present volume

the most important texts regarding the origin of the universe, and the

characters of the three principal Indian gods, which occur in the Vedic

hymns and Brahmanas, and to compare these passages with the later

narratives and popular speculations on the same subjects which are

to be found in the Mahabharata, the Ramayana,and the Puranas.

This gradual modification of Indian mythological conceptions will

indeed be found tt> haxe already commenced in the Rig-veda itself,

if we compare its lateriwith its earlier portions; it becomes more

clearly discernible when we descend from the hymns to the Brah-

manas
;
and continues to exhibit itself still more prominently in the

Puranic writers, who, through a longcourse of ages, gave free scope*

to their fancy in theembellishment of (Ad, and the invention of new,

stories in nonour of their favourite gods, till at last the repre-

sentations given of the most popular divinities
became not only at

1 The postage occurs at pp. 201-204 of the 2nd ed.

VOL. iv. 1
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variance with the characteristics ascribed te'their prototypes in the

Vedas, but even in some respects different from thi descriptions which

occur in the older Puranas themselves. '

These successive mutations in Indian mythology need not occasion

us any surprise, at, they merely afford another exemplification of a

process which may be remarked in the history of all nations which

have given free scope to thought, to feeling, and to imagination, in

matters of religion.

In carrying out the plan just sketched, I shall, first of all, quote

the texts in the Vedic Hymns which refer to the creation of the world,

and to the deities Visvakarman, Hiranyagarbha, Prajapati, etc.
; these

shall be succeeded (2) by passages, from the Brahmanas, and (3) by

quotations from Manu, Ifne Mahabharata, the Ramayana, and the

Puranas having reference to thG^ame subjects.

I shall then proceed in a similar Border with the various texts which

relate to the gods Yishnu and Rudra, and the goddess Ambika, with

occasional notices of other Indian deities.
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CHAPTER I.

TEXTS FROM THE VEDIC .HYMNS, BRAHMANAS, AND PURANAS,
ETC., RELATING TO THE CREATION OF THE UNIVERSE, AND
TO THE DEITIES VIS'VAKARMAN, BRAHMANASPATI, DAKSHA,
ADITI, HIRANYAGARBHA, SKAiilBGA, PRAJAPATI, PURLTSHA

NARAYANA, BRAHMA, ETC.
'

>

^
SECI. I. Texts from' the Rig- and Atharva-vedas regarding the creation

and some of the deities just named.

SPECULATIONS ABOUT CREATION, BIG-YEDA, x. 129
(
= TAITTIB!YA

BRAHMANA, ii. 8, 9, 3).
J

R. V. x. 129, 1 ff.
1 Na asad dsld no sad dslt taddnlm na dsld rajo

no vyoma paro yat \

kim dvarwah kuha kasya sarmann ambhah kirn dsld

gahanam galhlram \

2. Na mrityur dsld amritam na tarhi na rdtrydh

ahnah1
dslt praketah \

dnld avdtam svadhayd tad elcam tasmdd ha anyad

na parah kinchandsa
\

3. Tamah dslt tamasd gulham agre
2
apraJcetam

salilam sarvam dh idam
\ tuchhyena dbhv apihitam yad dslt tapasas tad

1 The Vishnu Purana,M. i.\ 21 f., quotes (from some source which is not indicated)

a verse which seems to ^e in some degree founded on the text before us, and employs
it in support of the Sankhya doctrine of Pradhana : Veda-vada-vido viprah niyatah

Brahma-vadinah
\ pathanti vai tain evartham Pradhana-pratipadatcam \

22. Naho
na ratrir na nabho na bhumir naslt tamo jyotir abhud na va 'nyat \

srotradi-

buddhyanupalabhyam ekam pradhayikam Brahma pumaihs tadastt
\

" Brahmans

learned in the tenets of the Veda, firm assertors of its principles, repeat the

following statement estaWishing the doctrine of Pradhana : 22. ' There was neither

day nor night, neither s?ty nor earth; there wls neither darkness nor light, nor

anything else. *There was then the One, Brahma possessing the character of Pradhana,

the Male, incoraprefiensiWe' by the ear, or other senses, or by the intellect.'
"

See

Dr. Hall's ed. of Wilson's V. P
,
vol. i., pps2*ff., wiSh the Editor's notes.

2 These words* are quoted by Kulluka or Mann, i. 5, of which passage this may
be the germ. In the S'att^atha Brahmana, x. 6, 5, 1 (=Brihad Aranyaka Upan-
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mahind 'jdyalaikam \

4. Kdmas* tad agre sam'avarttatddhi manaso retah

prathamam yad dslt
\
sato bandhum asati niravindan hridi pratlshya

kavayo manlshd
\

5. (Vaj. S. xxxiii. 74) Tiraschlno vitato rasmir eshdm

adhah svid dsld tfpari svid dslt
\

retodhdh dsan mahimdnah dsan svadhd

avastdt prayatih parastdt \

6. Ko anga vedafkah iha pravochat kulak

djdtd kutah iyafh visr^htih
\ a/rvdg devdh asya visarjjanena atha ko veda

yatah dbabhuva
\

7. Iyafh vierishtir yatah dbabhuva yadi vd dadhe yadi

vd na
| yo asyddhyakshah parame vyoman sa anga veda yadi vd na veda

\

" There was then neither non-entity, nor entity; there was no atmo-

sphere, nor the sky which is above. What enveloped [all] ? where,

in the receptacle of what [was it hid]? was it water,
4 the deep

abyss ? 2. Death was not then* nor immortality ;
there was no dis-

JL
*

tinction of day or night : That, being One, breathed calmly, in self-

dependence : ^here was nothing different from It [that One] or above

It. 3. Darkness existed
; originally enveloped in darkness, this

universe was undistinguishable water
; tjiat One which lay void,

5 and

wrapped in a husk [or in nothingness], was Developed by the power
of fervour. 4. Desire first arose in It, which was the primal germ
of mind

; [and which] the wise, seeking by their intellect, have

discovered in their heart to be the bond between non-entity and entity.

5. The ray [or cord] which stretched across these [worlds], was it

above, or was it below ? There were impregnating energies, and

mighty powers ;
a self-supporting principle beneath, and energy above.

6. Who knows, who here can declare, whence has sprung, whence,

this creation ? The gods are subsequent to the development of this

[universe] ;
who then knows from what it arose ? 7. From what

ishad, pp. 26 ff., in Bibl. IncL), it is said, Na eva iha Icinehana agre aslt^ mrityuna

eva idam avritam asit
\

"
Originally there 'was nothing here. This was enveloped by

Death," etc. See also the Taitt. Br. ii. 2, 9, 1 ff., cf
noted in the first volume of this

work, p. 27. ,

t
3 In the passages which I shall quote from the S'atapa'tha Brahmana, etc., further

on, we shall see that the creative acts of Prajapati are constantly sayl to have been

preceded by desire : so 'kamayata, '-he
desired^,"

etc. In r hymn of the Atharva V.

(ix. 2) Kama is personified as a deity. See the fifth vol. of this worK, pp. 402 ff.

4 In regard to water,
as the origin of all things, see' terse b, and the quotations

which are given further on,
r.rom Br. V. x. 82, 5 f., x. 72, 6

;
the S'atapatha

Brahmana, etc. ,

' See Bohtlingk and Roth's Lexicon under the words a'jhu and tuchhya.
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source this creation aroseand whether [any one] made it or not,
6 He

who in the highest* heaven is its ruler, He knows, or [even] He does

not know."

See Professor Miiller's translation of this remarkable hymn, his

enthusiastic appreciation t)f its merits, and his remarks in regard to its

age, in hi's
"
History of Ancient Sanskrit Litei^ture," pp. 559-566

;

and Professor Goldstiicker's observations on the same subject in his

"
Panini," pp. 144 f. The hymn is also translated and illustrated in

the fifth volume of this work, pp. 356 ff., to -^hich I refer.

VlSVAKAKMAtf, RlG-VEDA, X. 81 AlTD
f
82 (

= VIj. SAJTH. XVli. 17-23;

25-31; AND TUTT. SANH.'IV. 6, 2, 1 ff.).

R. V. x. 81, 1 ff. Yah imd visvh bhuvandni juhv<M rishir hotd

nyashldat pita nah
\

sa dsishd dravinam ichhamdnah prathama-chhad

avardn"1 dvivesa
\

2. Kim svid dsld adhishthdnam drambhanam kathamat

svit kathd 'sit
\ yato bhumini janayan VisvaJcarmd vi dyam aurnod

mahind visvachakshdh
\

3. (A. V. 13, 2, 26) Visvata&chakshur uta

visvatomukho visvatobdhur uta visvataspat \

sam bdhubhydm dhamati

[namati: T. S.] sampatatrair dydvd-bhumi janayan devah ekah 8

\

4. Kim

svid vanam [R. V. x. 31, 7] kah u sa vrikshah dsa yato dyava-prithivl

nishtatakshuh
\

mariishino manasd prichhatedu tad yad adhyatishthad bhu-

vandni dhdrayan \

5. Yd te dhdmdni paramdni yd 'vamd yd madhyamd
Visvakarmann utemd

\
siksha sakhibhyo havishi svadhdvah svayarn yajasva

tanvam vridhdnah
j

6.
(
= S. V. 2, 939.) Visvakarman havishd vdvridhd-

nah svayam yajasva prithivlm uta dydm
9

| ^nuhyantu anye abhito

jandsah
10 ihdsmukam maghava surir astu

\

7. (=Yaj. S. 8, 45.)

Vdchaspatim Visvojcarmdnam utaye many'uvam vdje adya huvema
\

sa no

visvdni havandnijoshad visvasambhur avase sadhukarmd
\

R,. V. x. 82, 1 ff. Chaishushas pita manasd hi dhlro ghritam
u ene

8 Ob Einer sie schuf oder nieht. Bohtlipgk and Eoth's Lexicon, under the root

dha (p. 903). . *

7 Paramachhado vart^\ T.S. ^
8 The A.'^. reads yo visvacharshanir uta visvatomukho yo visvataspanir uta visva-

tassprithah \-sam bahubhyam bharati,etc. A
9 Instead of prithivlm uta dyam the

S.y.'ijeads
famvam sva hi te.

lu Instead ofjanasah the Vaj. 8. reads sapatnah. .

11
Compare R.V. v. 83, B. See the fifth volume of this work, pp. HO f.
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ajanad namnamdne
\ yadd id antdh adadrihanta purve dd id dydvd-

prithivi aprathetdm ]

2. Tisvakarmd vimandh dd 12

vihdydh dhdtd

vidhdtd paramd uta samdrik 13
I teshdm ishtdni sam ishd madanti yatra

sapta rishln pafuh ekam dhuh
\

3. (
= A. Y. 2, 1, 3.) Yo nah pitd

janitd yo vidhdtd^ dhdmdni veda bhuvandm visvd 15
\ yo devdndm

ndmadhdh ekah eva $am samprasnam
l
bhuvand yanti anya \

4. Te

dyajanta dravinaih sam asmai rishayah purve jaritdro na bhund
\

[=Mr. vi. 15] asurtte surtte rajasi nishatte 16

ye Ihutdni samakrinvann

imdni
\

5. Pa/ro diva pt
arah end prithivyd paro develhir asurair yad

asti 11
|

kam svid garlham prathamam dadhre dpo yatra devdh sama-

pasyanta visve
\

6. Tarn id garbham prathamam dadhre dpo yatra devdh

samagachhanta visve
\ ajasya ntibhdv adhy(

ekam arpitam yasmin visvdni

bhuvandni tasthuh 18
\

7. Na tarn viddtha yah imdjajdna anyad ymhmd-
kam antaramoabhuva 19

| nlkf-renaprdvritdhjalpyd cha asutripah uktha-

sdsas charanti
\

R. V. x." 81, 1 ff. "Our father, who, fv rishi and a priest, celebrated

a sacrifice, offering up all thse creatures, he,- earnestly desiring sub-

stance, he, the archetype, entered into later [men]. 2. What was the

position, which and whence was the principle, from which the all-seeing

Visvakarman produced the earth, and disclosed the sky by his might ?

3. The one god, who has on every side eyes, on every side a face, on

every side arms, on every side feet, when producing the sky and earth,

shapes them 20 with his arms and with his wings. 4. "What was the

wood, what was the tree, out of which they fashioned the heaven and

12 Manasa yad \

T,S.
13 See E.Y. iv. 1, 6, and iv. 6, 6, and Roth's Illustratic/as of Nirukta, x. 26, p. 141.
14 Instead of yo vidhata the A.V. has sa uta bandhuh. r

9 15 Yo nah sato abhi a sajjajana \
T. S.

16 Asurta surta rajaso vimane
\

T. S.

17 Guha yat |
T. S.

c

18 After this verse the Taitt. Sanh. has the following [rrVaj. S. xvii. 32] : Visva-

Jcarma hy ajanishta devah ad id gandharvo abhavad dvitiyah
\ tritlyah pita janita

oshadhlnam apam garbham vyadadhat purutra \

" The god ?/is'vakarian was born :

then the Gandharva was produced the second
;
the third war the father, the generator

of plants ;
he divided into many parts the source of the waters."

19 Shavati
\

T.S.
'

20
Compare R.V. x. 72*, 2, b*ow, p. f.l

f\ and R. V. iv. 2-17 ( =A. V. xviii. 3, 22) :

Ayo na devah janima dhamaptah \

" The gods blowing on [or shapfug] productions,
like iron."



o EIGVEDA x. 81 AND 82
;
YISTAKARMAN. 7

.

the earth ?
21

Inquire
'

m'entally, ye sages, what that was on which he

took his stand, wien establishing the worlds. 5. Do thou, Visva- .

karman, grant to th'y friends those thy abodes which are the highest,

and the lowest, and the middle, and these. Thou who* art strong in the

oblation, exhilarated, thyself offer up thyself.
32

B. Do thou, Visva-

karman, flighted by the sacrifice, thyself offer^up heaven and earth.

Let other men who are round about me become confounded. May a

generous son remain here to us.
23

7. Let us to-day invoke in our

conflict the lord of speech, who is swift as thought, Visvakarman, for

succour. May he who is the source of all prosperity, the beneficent,

with a view to our protection, receive graciously all our invocations."

R. V. x. 82, 1.
" The father of insight, wise in mind, impregnated

with sap these two [worlds] as they bowed down [before him]. "When

their remotest ends were fixed, then the, heaven and e&th extended.

2. Yisvakarman is wise, energetic, the creator, the disposer, and the

highest object of intuition. The objects of their desire inspire them

with gladness in the pla,ce where men
say

that the One dwells beyond

[the abode of] the seven rishis. 3. He who is our father, our creator,

disposer, who knows all spheres and creatures, who alone assigns to the

gods their names,
21

to him the other creatures resort for instruction.

4. The former rishis, who fashioned these creatures in the remote, the

near, and the lower atmosphere, offered to him, like worshippers,

substance in abundance. 5. That which is beyond the sky, beyond

this earth, beyond gods and spirits, what earliest embryo did the

waters 23
contain, in which all the gods were beheld ? 6. The waters

contained that earliest embryo in which all th^ gods were collected.

21 This half verse also occurs in R. V. x. 31, 7. The second half verse, as also the %

answer given to the question in Taitt. Br. ii. 8, 9, 6,
" Brahma was the wood,

Brahma was that tree," etc., ar5 quoted in the fifth volume of this work, p. 32.

22
See, however, Roth, s.v. tanu^and. R. V. x. 7, 6 ; vi. 11, 2.

23 Prof. Aufrecht proposes to translate this verse as follows :

"
May all other,

people around, us vanish into nothing, hut* our own offspring remain blessed in

this world." In proof of the sense of "offsprifig," or "son," here assigned to suri

(though it Khs not always this meaning), he refers to R. V. v. 42, 4 ; vi. 26, 7 ;

vi. 63, 11; vi. 68, 7; vik'66, 9; viii. 26, 12. This sense is perhaps also recom-

mended by the parallel in R.V. i. 181, 4, between stfriakhasyasurihm&divahputrah.
24 Nama chcCpita eva karoti

\
Mahldhara.

25
Compare verses 1 an<>3 of R. V. x. 129, above, p. 3.
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One [receptacle] rested upon the navel of the unborn, wherein all

, beings stood. 7. Ye cannot know him who produced these things;

something else is within you. The chanters of hymns go about

enveloped in mist, and unsatisfied with idle talk."

I have placed ttiese two hymns together,as they are so similar in

character. The sense., in some parts of them is clear, in others very

obscure. The verses of which they are made up are all to be found

in the Yajasaneyi Sanhita (xvii. 17-23, and 25-31), in the same

order in which they occur in the Big-veda, and without any various

readings of importance. They are also repeated in the Taittinya

Sanhita, with variations, of which the chief have been noted above.

Some of them also occur in tke'Nirukta; viz., R. Y. x. 81, 6 in Nir.

x. 27
;
R. V. x. 82, 2 in Kir. x. 26

;
the second half of R. Y. x. 82,

4 in Nir. vf. 15
;
and R. ^Y.^x. 82, 7 in Nir. Parisishta, ii. 10.

Professor Roth, in his Illustrations of the Nirukta (pp. 141, f.), offers

some remarks on the 2nd verse of the second, and the 6th verse of the

first, of the hymns before us, which I shal^ translate. He renders

the former verse thus :
"
Yisvakarman, wise and mighty in act, is the

creator, the orderer, and the highest image [for the spiritual faculty].

That which men desire is the attainment of good in the world where

the One Being dwells beyond the seven rishis." He then proceeds to

observe: "Yisvakarman, who is no mythological personage, but the

'creator of all things,' and who in the Vajasaneyi Sanhita, 12, 61,
M

is

so far rightly identified with Prajapati, is here celebrated as equally

wise in design, and powerful in execution (the highest conception

which can be attained<by man) : and from him the fulfilment of every

desire is obtained beyond the starry heaven, whe^e he resides alone,

without the numerous deities of the popular creed. ( . . . . The legend,
'

which relates that Yisvakarman, son of Bhu^ana, after he had offered

up all beings in sacrifice, concluded by offering up himself, belongs, in

my opinion, to the numerous class of stories which have arisen out

of a misunderstanding of Yedic .passages, viz., in the present instance,

verses 1 and 5 of R. Y. x. 8k" /
The S'atapatha Brahmana, viii. 2, 1, 10, and viii. 2, 3, 1'3, identifies

Yisvakarman with Prajapati (Prajdpatir vai Visvakarma). See also

26
Prajapatir Visvakarma vimunckittt.
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the Aitareya Brahmana,
'
iv. 22, and Professor Haug's translation,

p. 299.

The legend here referred to by Professor Eoth is given by Yaska,

Nirukta, x. 26 :

Tatretihdsam dchahshate*
\
Viivakarmd Bhauvanah

1

sarvamedhe sarvdm

bhutdni juhavdnchakdra sa dtm&nam npy antato ^uhavdnchakara \

tad-

alhivddiny eshd rig lhavati f

yah ima viiva Ihuvandni juhvad
'

iti
\

11 Here they tell a story : Vis^akarman son of Bhuvana offered up

all creatures at a universal sacrifice (sarvamedha). He finally offered

up himself also. The following verse (R. Y. x. 81, 1) is descriptive

of this, viz., 'he who offering up all beings,' etc."

Some further passages relating to Visvakarman will be found below,

in the sixth section of the third chapter, to which, as well as to the

first volume of this work, pp. 52, 76, and 456 f., and* to the fifth

volume, p. 372, I may refer.

On the 6th verse of the fir^t of the hymns before us (R. V. x. 81),

Professor Eoth remarks,thus : "For the^ correct understanding of the

second pada (the latter half of the first line), and similar passages,

the reader should compare R. V. x. 7, 6, yatha 'yajah ritubhir deva

devdn evd yajasva tanvam sujdta \

' As thou (0 Agni) at the measured

times, god, didst sacrifice to the gods, so sacrifice also to thyself.'

Agni is to accept the offering for himself also. In the same way
are the words of the 5th verse of the hymn before us to be under-

stood
; svayam yajasva tanvam vridhdnah

\

'
sacrifice to thyself for thine

own glorification
'

: the idea of self-immolation has arisen from a

misunderstanding of the word tanu zi and of the construction of the

root yaj. The 1st Averse of the same hymn (R,. V. x. 81, 4) is, as it

appears to me, to be understood in a similar manner :
' He who re-

ceived all these creature^ as offerings.' In the passage before us (the

27 In his remarks on the word Tanunapat in p. 117 of his Illustrations, Professor

Eoth observes
;,

" The signification has been overlooked, which tanu obtains in the

older Sanskrit, as well s in Zend and modenJ Persian, as it there designates our

own person, 9ur self, in contrast to tffings belonging to us. Hence I might explain

the word Tanunapdt as cleaning
* his own son.' Agni is his own son, because he

springs into life either as lightning, or from^the friction of'wood, without being the

product of simihr phenomena, or powers."* Sle also Bohtlingk and Roth's Lexicon,

under the word Tanunapat*
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6th verse of R. V. x. 81) the words would therefore he rendered as

follows: '

Visvakarman, glorify tnyself by the Sacrifice, offer up to

thyself heaven and earth.' The idea of sacrifice'is introduced, because

every portion of the created universe which is given as a possession

to the gods, comes to them in the shape of,,a sacrifice. The god who

takes anything into his possession is caid to offer it to himself. The

various reading which we find in the Sama-veda, ii. 939, as compared

with the verse before us (viz., tanvdm svd hi te,
'
offer thy body, for

it is thine,' instead of prithivlm uta dydm, 'offer earth and heaven')

may be an amendment in support of the legend."

I do not know whether this view is consistent with the 6th and

7th verses of the Purusha Sufcta. See the first volume of this work,

pp. 8, 9, and the fifth volume, pp. 367*, ff. Possibly both conceptions

(that of the'gods sacrificing themselves, and that of their sacrificing to

themselves) may have been entertained by the Vedic writers.

[I may here remark that the Bhagayata Purana, ii. 6, 15 ff., gives

a sort of paraphrase on the Purusha Sukta. The author there puts

into the mouth of Brahma the following lines (verses 21 ff.), which

are intended to illustrate the 7th and following stanzas of that

allegorical hymn :

21. Yadd 'sya ndbhydd nalindd aJiam dsam mahdtmanah
\

ndvindam

yajna-sambhdrdn Purushdvayavdn rite
\

22. Teshu yajnasya pasavah

sa-vanaspatayah Icusdh
\

idancha deva-yajanam Jcdlas choru-gundnvitah \

23. Vastuny oshadayah snehdh rasa-loha-mrido jalam \

richo yajumshi

sdmdni chdturhotrancha sattama
\

24. Ndmadheydni mantras cha Aakshinds

cha vratdni cha
\ (teiiatdnulcramah Icalpah sankalpas tantram eva cha

\

25. Gataijo matayas chaiva prdyaschittam samarpanam \

Purushdva-

yavair ete sambhdrdh sambhritdh mayd \

26. Iti pambhrita-sambhdrah

Purushdvayavair aham \

tarn eva Purusham yajnarn tenaimyajam Isvaram
\

"21. "When I was produced," says Brahima, "from the lotus sprung

out of the navel of that great Being, I ^found no materials for sacrifice

r excepting the members of Purusha. 22. Among them were the

victims, the sacrificial posts, the Kusa grass ; they formed' the sacrificial

ground, and the seasons with their various qualities. The utensils,

the grains, the unctuous substances, the flavours, 'the metals, the earths,

the water, the verses of the Tlicli, the Yajush, and the Saman, the

functions of the four priests, the names [of the rites], the texts, the
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gifts, the vows, the lis't df deities, the ritual rules, the designs, the

forms, the arrangements, the meditations, the expiation, the dedi- ,

cation, all these essentials of sacrifice were derived by me from the

members of Purusha. Having thus drawn from the members of

Purusha all these appliances, I by this means offered up Purusha, the

lord [himself], as a sacrifice."]
'

9

In his note on the Nirukta, vi. 15, Professor Both translates

the 4th verse of the second hymn before us (R. V. 82) as follows :

"
They who in still, in moving, and falling vapour (rajas] created

those beings furnished to him the material." In his

Lexicon, however, he renders the word asurtta, not by
"

still," but by

"distant;" and quotes A. V. x. 3, /,
as another passage in which

it occurs.

The later conception of Visvakarman, as, the artificer o? the gods, is

found in the following passage of the Mahabharata, i. 2592 : Visva-

karmd mahdbJidgo jajne silpa-p$ajdpatih \

Jcartd silpa-saJiasrtindm tnda-

sdndrn cha vardhakiljt \ f/hushandndmcha sarvesham Icartd silpavatdm

varah
\ yo divydni vimdndni tridasdndm chakdra ha

\ manushyds chopa-

jivanti tasya silpam mahdtmanah \ pujayanticha yam nityam Visvakarma-

nam avyayam \

" Then was born the illustrious Visvakarman, the lord

of the arts, executor of a thousand handicrafts, the carpenter of the

gods, the fashioner of all ornaments, the most eminent of artisans, who

formed the celestial chariots of the deities
;
on whose craft men subsist,

and whom, a great and immortal god, they continually worship."

BRAHMANASPATI, DAKSHA, AITD ADITI, BI&-VEDA, x. 72.M

R. V. x. 72, 1 &.Devdndm nu vayam jdnu pravochdma vipanyayd \

uktheshu sasyamdnemu yah pasydd uttare yuge
29

\

2. Brahmanaspatir eta *

sam karmdrah 30 ivddhamai
\

devdnam purvye yuge asatah sad ajdyata
31

\

28 This hymn is also translated aid illustrated in the fifth volume of this work,

pp. 48 ff.

29 See Benfe's Glossary to the Sama-veda, under the word yuga ; and the first

volume of this work, p. 45<
1

.

30 Karmarah
\

sa vatha bhastraya 'gnim upadhamaty evam iidapadayat \ (Sayana)
" As a blacksmith blows ftp a fire with a bellows, so he created them." Compare
R. V. x. 81, 3, above p. 6, and note 20, therf .

f
31

Compare Atnarva-veda x. 7, 25. Brihanto nama tefevah ye'satah parijajnire \

tkam tad nngam Slcambhasfya asad ahuh paro janah \

" Great are those gods who
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BRAHMANASPATI, UTTANAPAD, ADITI, DAES.\.

3. Devdndm yuge prathame asatah sad ajdyata"\ tad dsdh anv ajayanta

tad Uttdnapadas pari \
4. Bhur jajne Uttdnapado bhuvahdsdh ajayanta \

Aditer Daksho ajdyata Dakshdd u Aditih pari \ (comp. R. V. x. 90, 5.)

5. Aditir hi ajanishta Daksha yd duhitd tava
\

Tdm devdh anv ajayanta

bhadrdh amrita-bdndhavah
\

6. Yad devdh adah salile
3* susamrabdhdh

atishthata
\
atra vo nrityatdm iva tlvrb renur apdyata \

7. Yad devdh 33

yatayo yathd bhuvandni apinvata \
atra samudre dgulham d suryam aja-

bharttana
\
8. Ashtau putrdso Aditer ye jdtds tanvas pari I devdn upa

prait saptabhih pard Mdrttdndam dsyat^ \

2. Saptabhih putrair Aditer

upa prait purvyam yugam \ prajdyai mrityave tvat punar Mdrttdndam

dbharat
\

"
1. Let us celebrate with 'exultation the births of the gods, in

chanted hymns, [every one of us], who may behold them in [this]

later age. 2. Brahmanaspati shaped all these
[beings]

like a black-

smith. In the earliest age of the gods, the existent sprang from the

non-existent. 3. In the first age of thp gods the existent sprang from

the non-existent. Thereafter the different regions sprang forth from

Uttanapad. 4. The earth sprang from Uttanapad; from the earth

sprang the regions. Daksha sprang from Aditi, and Aditi [came]
forth from Daksha. 5. For Aditi was produced, she who is thy

daughter, Daksha. After her the gods came into being, blessed,

sharers in immortality. 6. When, gods, ye moved, strongly agitated,

on that water, there a violent dust issued forth from you, as from

dancers. 7. When ye, gods, like devotees [or strenuous men],

replenished the worlds, then ye disclosed the sun which had been

sprang front non-entity. Men say that that remote non-entity is one member of

Skambha." This production of the gods out of nothing seer^s, on one interpretation,

to be contrary to the doctrine of the Chhandogya Upanishad. Tad ha eke ahur " asad

evedam agre asld ekam evadvitlyam tasmad asatah sajjit/eta"
\

Kutastu Jchalu saumya
evafh syad iti hovacha katham asatah sajjayeta iti*\ (Biblioth. Ind. vol. iii. pp. 389,

392.)
" Some say

' this was originally non-existent, one without a second ; therefore

the existent must spring from the non-existent.' ' But how, gentle friend,' he said,
' can it be so ? how can the existent spring from the non-existent ?'/' See the fifth

volume of this work, pp. 358 ff.
*

r

3?
Compare E. V. x. 129, 1, 3, above, p. 3.'

35 Here Sayana makes yatayah meghah, "clouds." See the fifth volume of this

work, p. 49, note 92. f r.

34
Paratyat=upari prakshipat, "fossed aloft" (Sayana).

35
Abharat'=aharat=dyuloke adharayat,

"
placed in Ohe sky

"
(Sayana).
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hidden in the ocean. 8'. Of the eight sons who were born from the

body of Aditi, she approached the gods with seven, but cast away

[the eighth] Marttanda [the sun]. 9. "With seven sons [only] Aditi

approached the former generation of gods. Again, for iirth as well as

for death she disclosed Masttanda." 36 '

In R. V*. vi. 50, 2, mention is made of certain luminous gods

(sujyotishah} as being the sons or descendants of Daksha (Daksha-

jpttrln).
31 These notices of Daksha which occur in the Eig-veda have

been greatly developed in the later mythology, as may be seen by a

reference to the passages given in the first volume of this work,

pp. 65, 72, 116, 122 ff., etc. TJttanapada is said in the Vishnu and

other Puranas to have been a son of Mann Svayambhuva by S'atarupa

(ibid. pp. 65, 72, 106, 114).

On the fourth verse of this hymn ~i aska remarks as follows in the

Nirukta, xi. 23 : Adityo Dakshah ity dhur Aditya-madhye cha stutah
\

Aditir Dukshdyanl \

" Aditer fiaksho ajdyata Dakshdd u Aditih pari"
iti cha

|
tat katham upapgdyeta \ samdna-janmdnau sydtdm ity api vd

deva-dharmena itaretara-janmdnau sydtdm itaretara-prakritl \

" Daksha

is, they say, a son of Aditi, and is praised among the sons of Aditi.

And Aditi is the daughter of Daksha, [according to the text] Daksha

sprang from Aditi, and Aditi came forth from Daksha. How can this

be possible ? They may have had the same origin ; or, according to the

nature of the gods, they may have been born from each other, have

derived their substance from one another." See also Nirukta vii. 4, as

quoted below in chapter ii. sect. 5.

Roth, in his Illustrations of the Mrukta (p. 15.1}, translates the 4th

and 5th verses of the
%hymn before us: "Bhu (the world) was, born, and

from her opened womb (TJttanapad) sprang the Spaces : from Aditi

was born Daksha (spiritual force), and from Daksha again Aditi. Yes,

36 The word Marttanda is compounded of two words martta, apparently derived

from mrityu, death, and anda, an egg, or place of production. The last line seems

to contain an al]usion to,this derivation of th word, The Harivafiisa v. 549, thus
'

interprets the word : Na tyialv ayam mrito 'ndajthah iti snehad abhashata
\ ajnanat

Kasyapas tasfaad Marttandah iti cJiochyate \

"
Kas'yapa, from affection, but in,

ignorance, said,
' he is notisad, abiding in the egg ;' hence he is called Marttanda."

See the fifth volume of this work, p. 49, note 94. Botylingk &nd Eoth, s.v
., assign to

the word in this passage the sense of "bird.* See R. V. ii. 38, 8-25.
37

See, however, the fifth *rolume of this work, p. 51 f*
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Aditi was born, Daksha, she who is thy daughter; after her the gods

were produced, the blessed possessors of immortality." He then pro-

ceeds to remark: "
Daksha, spiritual force, is the male power, which

generates the gods in eternity. As Bhu (the World or Being) and

Space are the principles of the Finite, so to both of these is due the

beginning of divine life."

Sayana annotates thus on the 8th verse of the hymn :

" Ashtau putrdsah" putrdh Mitrddayo 'diter Ihavanti
\

" Ye Adites

tanvas pa/ri" sarlrdj "jdtdh" utpanndh \
Aditer ashta-putrdh Adh-

varyava-lrdhmane pariganitdh \
tathd hi

\

" tan anukramishydmo

Mitras cha Varunas cha Dhdtd cha Aryamd cha Amsas cha Bhagas cha

Vivasvdn Adityas cheti"
\
tath& tatraiva pradesdntare Aditim prastutya

dmndtam "
tasydh uchchheshanam adadkus tat prdsndt \

sd reto 'dhatta

tasyai cJiatv&rah Aditydh a/jdyanta
sd dvitlyam apilad" ityddind ash-

tdndm Aditydndm utpattir varnita
\

"Eight sons, Mitra and the rest, were born to Aditi, who sprang

from her body. Eight sons of Aditi are enumerated in the Brahmana

of the Adhvaryus, thus :
' We shall state them in order, Mitra,

Varuna," Dhatri, Aryaman, Amsa, Bhaga, Vivasvat, and Aditya.'

In another part of the same work, after reference has been made to

Aditi, it is recorded: "They placed before her the remnant of the

sacrifice. She ate it. She conceived seed. Four Adityas were born

to her. She drank the second [portion],' etc. Thus is narrated the

birth of the eight Adityas." See the first volume of this work,

pp. 26 f.

The S'atapatha B*rq,hmana (3, 1, 3, 3 ff.) gives the following expla-

nation of the same (the 8th) verse of this hymn :

Ashtau ha vai putrdh Aditeh
\

Turns tv etad "
devtih Aditydh" ity

dchakshate sapta ha eva te
\

avilcritam 38 ha ashtamam janaydnchakdra

Mdrttdndam
\ sandegho ha evdsa

\ ydvdy, evordhvas tdvdms tiryan

purusha-sammitah ity u ha eke dhuh
j

4.
J'e

u ha ete uchur devdh Aditydh
>

"
yad asmdn anv ajanimd tad arquyeva bhud

\

hanta imam viharavdma "

iti
|

tarn vichakrur yathd ''yqm purusho vikritas*tasya ydni mdmsdni

sankritya sannydsus tato hastl samabhdvat
\

tasmdd dhur lrna hastinam
* * '

< c

38 Avikritam kara-charanadi-vikaft/h iti tad-rahitam
\

Comm. r

39 Samyag upachitah samah ei'asit
\
Comm.
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)

pariyrihnlyat purusJiajd'no
* hi hastl

"
iti

\ yam u ha tad vichakruh sa

Vivasvdn Adityas tasya imtih prajdh \

After quoting the text of the Eig-veda, the author of the Brahmana

proceeds :

"Aditi had eight sons* But there are only seVen [gods] whom
men call the Aditya deities. -For she produced the eighth, Mart-

tan da, destitute of any modifications of shape (without hands and

feet, etc.). He was a smooth lump; of the dimensions of a man,

as broad as long, say some. The Aditya deities said,
' If in his nature

he be not conformable to ours, then it will be unfortunate
;
come let

us alter his shape.' Thus saying, they altered his shape, as this man
is modified (by possessing different members). An elephant sprang

out of those [pieces of] his flesh which they cut off, and threw away.

Wherefore men say,
'
let no one catch*

an^ elephant, for 'an elephant

partakes of the nature of man.' He whom they then altered was

Vivasvat (the Sun) the son of Aditi, from whom these creatures are

descended."
>

HTRANYAGARBHA, RIG-VEDA, x. 121.

E. V. x. 121, 1 ff. (Vaj. S. 13, 4: A. V. 4, 2, l}Hiranyagarl)hah

samavarttatdgre bhutasyajatah** patir ekah dslt
\

sa dddhdra prithivlm

dydm utemdm kasmai devdya havishd vidhema
\

2. (Vaj. S. 25, 13 :

A. Y. 4, 2, 1.) Ya dtmaddh laladdh yasya visve updsate prasisham yasya

devdh
| yasya chhuyd amritam yasya mrityuh Icasmai devdya ityddi \

3.

40 Pumshajanah purusha-prakritikah \
Comm. .

41
Hiranye hiranya-purusha-rupe brahmande garba-rupena avasthitafy Prajapatir

Hiranyagarbhah bhutasfia pranijatasya agre samavarttata pranijutotpatteh pura

svayam sarlra-dharl babhuva
\ Prajapati Hiranyagarbha, existing as an embryo,

in tbe egg of Brahma, which was golden, consisting of the golden male (purusha),

sprang into being before all IrVing creatures
;
himself took a body before the pro-

duction of all living creatures." Mahidhara on Vaj. S. 13, 4. (Compare the words

hiranmayah sakunir Brahma nama
\

The golden bird, namely Brahma," in Taitt.

Br, 3, 12, 9, 7.)
42 Jatah. Compare Ks V. ii. 12, 1

;
E. V. x. 133, 2, asatrur Indrajajnishe

"Indra, thou hast been bo without a rival ;" aid R.V. viii. 21, 13 tvam

anapir Indra janutha sanad asi
\

" Indra of old art thou by nature without a fellow."

43 Kasmai devaya \
Kas^nai Kaya Prajapataye devaya \ "^Kasmai, 'to whom,' is

for Kaya, the dative of Ka, the god Prajflpati.'* ComiS. on Vaj. S. 13, 4. Prajapatir

vai Eas tasmai hdiisha vidhema
\

" Ka is Prajapati : to hi^n let us offer our oblations."

S'atapatha Brahmana, 7, 4, ?, 19.
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(Vaj. S. 23, 3 : A. V. 4, 2, 2.) Yah prdnato nimishato mahitvd ekah id

rdja jagato babhuva
\ ya He asya dvipadas chatushpadah kasmai ityddi \

4. (Vaj. S. 25, 12 : A. V. 4, 2, 5.) Yasypme himavanto mahitvd yasya

samudram rasayd*
1 sahdhuh

\ yasyemdh pradiio yasya bdhu kasmai

ityddi |
5. (Vaj. 'S. 32, 6, 7 : A. V. 4, 2, 3, 4.) Yena dyaur ugrd

prithivl cha drilhd yena svah stabhitam yena ndlcah
\ yo antarikshe rajaso

vimdnah Jcasmai ityddi \

6. Yam krandasl*5 avasd tastabhdne abhy

aikshetdm manasd rejamdne \ yatrddhi surah udito vibhdti kasmai ityddi \

7. (Vaj. S. 27, 25 : A. V. 4, 2, 6, 8.) Apo ha yad brihatlr visvam dyan

garlham*
6 dadhdndh j'anayantlr agnim \

tato devdndm samavarttatdsur

ekah kasmai ityddi \

8. (=Vaj. S. 27, 26.) Yas ehid dpo mahind

paryapasyad daksham dadhdndh'j'anayantlr yajnam \ yo deveshv adhi devah

ekah dslt kasmai ityddi \

9. (=Vaj. S. 12, 102.) Md no himslj janitd

yah prithivydh yo vd divam satyadharmd jaj'dnd \ ya$ chdpas chandrdh

brihatlr j'ajdna kasmai" ityddi \

10. (=Vaj. S. 10, 20 : A. V. 7, 79, 4
;

7, 80, 3
;
Nir. x. 43.) Prajdpate na tvad etdny anyo visvd jdtdni pari

td babhuva
\ yatkdmds te

juhumas tan no astu vayam sydma patayo

raylndm \

"I. lliranyagarbha arose in the beginning; born, he was the one

lord of things existing. He established the earth and this sky : to

what god shall we offer our oblation ? 2. He who gives breath, who

gives strength, whose command all, [even] the gods, reverence, whose

44 On the word raia, see the second volume of this work, p. 343, note 119.

45 Krandasl
\

" This word is explained in Bohtlingk and Roth's Lexicon as

meaning (not heaven "and earth, as MahTdhara t'w loco understands it, and Sayana on

R. V. ii. 12, 8, alternatively interprets, the other sense assigned being, armies, but)

two armies'engaged in battle. See the references there giv.in.

*6 Compare with verses 7 and 8, the preceding hymns, x^ 129, 1,3; x. 82, 5, 6 ;

and x. 72, 6.

47 I have observed another hymn in the R. V., tue 168th of the tenth Mandala,

of which the fourth verse ends with words similaf to those which conclude the first

nine verses of the 121st, except that instead of Jcasmai the 168th hymn has tasmai.

I quote this verse with the last words of the 3rd kva svij jatah kutah

ababhuva
\

4. atma devanatn bhuvanasya garbho yathavafam charati devah eshah
\

ghoshah id asya srinvire na rupdTn tasmai Vataya liavifha vidhema
\

" Where was

he produced ? whence has he sprung ? 4. Soul of the gods, and source of the world,

this deity marches at his will. His sounds are heard Irut [ve see] not his form :

to this Vata (wind) let us offer our oblations." Compare St. John iii. 8.
" The wind

bloweth where it listeth, r
and thou hearest the sound thereof, tut canst not tell

whence it cometh, and whither it goeth." *
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shadow is immortality, whose shadow is death to what god shall

we offer our oblation? 3. "Who by his might became the sole king

of the breathing and winking world, wKo is the lord of this two-footed

and four-footed [creation], to what god, etc. ? 4. Whose greatness

these snowy mountains, and the sea with the Rasa [river], declare, of

whom these' regions, of whom they are the arms,* to what god, etc.

5. By whom the sky is fiery, and the earth fixed, by whom the

firmament and the heaven were established, who in the atmosphere

is the measurer of the aerial syace; to what god, etc. ? 6. To whom

two contending armies, sustained by his succour, looked up, trembling

in mind
;

over whom the risen sun shines, to what god, etc. ? 7.

When the great waters pervaded^the univers'e, containing an embryo, and

generating fire, thence arose the one spirit (asu] of the gods, to what

god, etc. ? 8. He who
% through his greatnais beheld the waters which

contained power, and generated sacrifice, who was the one god above

the gods, to what god, etc. ? 9. May he not injure us, he who

is the generator of the earth, who, ruling by fixed ordinances, pro-

duced the heavens, who produced the great and brilliant wate/s ! to

what god, etc.? 10. Prajapati, no other than thou is lord over all

these created things : may we obtain that, through desire of which we

have invoked thee
; may we become masters of riches."

On Prajapati, see the fifth volume of this work, pp. 352 f.
;
390 ff.

The whole of this hymn is to be found repeated in the Vajasaneyi

Sanhita, the first eight verses in the Taittirlya Sanhita iv. 1, 8, 3 ff.,

and most of the verses recur in the Atharva-veda^ In making my
translation, I have had the assistance of Mahidhara's Commentary
on the first-named Voda, an well as of the version given by Professor

Miiller in his Ancient Sanskrit Literature, p. 569 f. In his annotation

on Yaj. S. 27, 5, verse 7, the commentator Mahidhara refers to the

S'atapatha Brahmana, xi. 1, 3, 1 : Apo ha vai idam agre salilam evasa
\

" This [universe] was in the beginning waters, only water;"
48 and ex-

plains the words garlham dadhdnuh,
"
containing a germ," thus : tatha

garbham Hiranyagarllialakshanam dadhundffdharayantyah atah era agnim
^ *

janayantth agni-ruparh Hiranyagarlhamjanayantyah utpadayisJiyantyah \

" And also containing an embryo (garbhj/i) distinguished as the golden

49
Compare R,. "V. vi. 50, 7, quoted in the fifth volume\>f this work, p. 345

;
and

the quotations from the S'atapatha Bruhmana and other works in the next section.
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embryo Hiranyagarbha] ;
and consequently 'generating, being about to

produce, fire, Hiranyagarbha in the form of fire." The Atharva-veda

reads this seventh verse somewhat differently, thus (A. V. 4, 2, 6) : Apo

agre visvam uvah garbhafh dadhanah amrituh ritajnah \ yasu devishv adhi

devah aslt Icasmai ityudi \

" In the beginning-, the waters, immortal, and

versed in the sacrer1
. ceremonies, protected (covered?) the universe,

containing an embryo ;
over these divine [waters] was the god," etc.

The verse which comes next, the seventh in the A. V., is the first

in the R. V. The eighth in the A. Y.., which has none answering

to it in the R. V., is as follows : Apo vatsam janayantir garbham agre

samairayan \ tasyotajdyamdnasya ulbah dsld hiranyayah \

Icasmai devdya

ityddi
" In the beginning the waters, producing a child, brought

forth an embryo, which, as it was coming into life, was enveloped in

a golden covering." (

The idea of the production of the divine principle by which the

gods were animated (asu} from the embryo generated in the waters,

contained in the seventh verse of the hymn, before us (R. V. x. 121,

7) is replaced, as we shall find, in the Brahmanas and the later

mythology by that of the generation of Prajapati, or Brahma, from

the egg formed in the waters. In the verse attached to the hymn as

the 10th, the deity celebrated in the hymn is addressed by the appella-

tion of Prajapati, which became a title of Brahma. The last verse

which I have quoted from the A. V. (iv. 2, 8) assigns a "golden

covering" to the embryo produced by the waters.

In another part of the same Veda (A. V. x. 7, 28) the following

verse occurs : Hiranyagarbham paramam anatyudyam jandh viduh
\

SJcambha's tadagre prdsinchad Mranyam loke antard
\
"Men know

Hiranyagarbha, the supreme, the ineffable: before him Skambha

[the Supporter] shed forth gold in the
midsj;

of the world."

I shall make some additional quotations' from the hymn of the A. V.

in which the last cited verse occurs, <and the next following. [The

whole of the hymn A. V. x. 7, and a portion of A. Y. x. 8, are quoted

in the fifth volume of this work, pp. 378 ff., which can be referred to.]
"

*>

EXTRACTS FBOM THE ATHABVA-VEDA, x1
. 7, 'AND x. 8.

f( fo.

A. Y. x. 7, 7. Yasmin stal&hca Prajapatir lolcdn sanvdn adharayat \

Skambham tarn bruhi hatamah svid eva sah
\
C. Tat paramam avarnam
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yachcha madhyamam Prajdpatih sas'.nje visva-rupam \ kiyatd Skambhah

pravivesa tatra yan na jprdvisat kiyat tad babhiiva
\

9. Kiyatd Skambhak

pravivesa bhutam kiyad bhavishyad anvdsaye 'sya \ ekam yad angam akri-

not sahasradhd kiyatd Skambhah pravivesa tatra
| ..... 17. Ye purusTie

brahma vidus te viduh parameshthinam \ yo veda parameshthinam ya& cha

veda Prajdpatyn [jyeshtham ye tirdhmanam vidu% te Skambham amt-

samviduh
\

. . . . 24. Yatra devdh brahmavido brahmajyeshtham upasate\

yo vai tan vidydt pratyaksham sa brahma vedita syat |

. . . . 32. Yasya

bhumih pramd anitariksham ufydwram
\

divam ya chakre mUrdhdnam

tasmaijyeshtJiaya JSrahmane namah
|

.... 35. Skambho dddhdra dydvu-

prithivi ubke ime Skambho dddhdrorv antariksham
\
Skambho dddhdra

pradtsah shad urvl(h ?) Skam\hah idam *visvam bhuvanam avive&a- \

36. Yah framat tapaso j'dto lokdn sarvay, samanase
\
somam yas chakre

kevalam tasmai jyeshthdya brahmane named? |
. . . . 41. Yo vetasam*9

hiranyayam tishthantam salile veda
\

sa vai guhyah Prajapatih \

A. V. x. 8, 2. Skambhenemif vishtabhite dyaus cha bhumis cha tish-

thatah
\

Skambhah idam sCtrvam dtmanvad yat prdnad nimishachcha yat \

....11. Yad ejati patati yachcha tishthati prdnad apranan nimishach

cha yad bhuvat
\

tad dddhdra prithivtm visvarupam tat sambhuya bhavaty

ekam eva
\

44. Akdmo dhiro amritah svayambhiih rasena tripto

na kutaschanonaft
\
tarn eva vidvdn na bibhdya mrityor dtmdnam dhiram

ajaram yuvdnam \

A. Y. x. 7, 7. "Tell who that Skambha '(supporter) is, on whom

Prajapati has supported, and established all the worlds. 8. How far

did Skambha penetrate into that highest, lowest and middle universe,

comprehending all forms, which Prajapati created ? and how much

of it was there which te did not penetrate ? 9. How far did Skambha

penetrate into the pas*t ? and how much of the future is contained in his

receptacle? how far did Pkambha penetrate into that one member

which he separated into a thousand parts? 17. Those men

who know Brahma (the divine Essence) in the Male (Purushd}, know

him who occupies the, highest place (Parameshthiri) : he who knows

Parameshthin. and whoknows Prajapati, they who know the highest

<9 I know not whether this word has here its orcTma^ meaning, or the same sense

which is assigned |o the word vaitasa in R.V.. 95, 4, 5
; S'atapatha BrShmana,

xi. 5, 1, 1
; and Nir. iii. 21.

%
See also R.V. iv. 58, 5

;
and S'atap. Br. vii. 5, 2, 11 ;

and the fifth volume of this work, p. 384, note.
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Brahmana (divine mystery), they ,know Skambha 24. In the

place where the gods, the knowers of sacred science (brahma) reverence

the highest Brahma, that priest (brahma] who knows them clearly,

will be a knower.
(

32. Eeverence to that highest Brahma, of

whom the earth is the measure, the atmosphere the belly, who made

the sky his head. . A,. . 35. Skamba established both the'se [worlds]

the earth and sky, Skambha established the wide atmosphere, Skambha

established the six wide regions, Skambha pervaded this entire uni-

verse. 36. Reverence,, to that highest (
.Brahma, who, sprung from

toil and from austere fervour, has pervaded all the worlds, who made

soma for himself alone 41. He who knows the golden reed

standing in the water, is the'mysterious Prajapati."

A. V. x. 8, 2. "These two [worlds] the earth and sky, stand,

supported by Skambha. Fkambha is all this which has soul, which

breathes, which winks 11. Whatever moves, flies, or stands,

whatever exists breathing, or not breathing, or winking, that omni.

form [entity] sustains the aarth
; that, combined, is one only

44. Knpwing that Soul, calm, undecaying, young, who is passionless,

tranquil, self-existent, immortal, satisfied with the essence, wanting in

nothing, a man is not afraid of death."

I quote these passages partly because they contain frequent refer-

ences to Prajapati, a name which occurs but sparingly in the Rig-veda ;

and partly because they celebrate a new god called Skambha, the

"Supporter," or "
Propper," whose personification may have been

suggested by the function of "supporting" the earth and heavens,

which, as we shall see in the next chapter, is frequently ascribed to

Indra, Varuna, Vishnu, and Savitri. ,

The verse last quoted (x. 8, 44) seems to coetain the idea of the

supreme Soul as the object of knowledge.

On the subject of this and the next sfttions compare the twenty-

first section of the fifth volume of this svork, pp. 350 ff.

SECT. II. Original non-entity ; Prajupati; primeval waters; mundane

egg, etc., according to the S'atapaiha Brahmana, Harij, the Rama-

yana, Vishnu Purana, etc.
1 f

The S'atapatha Brahmana Contains the following legends about the

creation.

I. S'atapatha Brahmana, vi. 1, 1, 1 if. (pp. 499 of Weber's ed.)
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Asad vai idam agre dslt
\

tad dhuh (
kirn tad asad dsld' iti

\ rishayo vdva

te 'agre asad dslt' tad dhuh
\

f kete rishayah' iti
\ prdndh vai rishayas te

yat pura. 'smdt sarva'smdd idam ichhantah sramena tapasd 'rishams tas-

mdd rishayah \
2. Sa yo 'yam madhye prdnah esha evendrah

\

tun esha

prdndn madhyatah indriyenaindha \ yad aindha tasmdd Indhah
\

Indho

ha vai tarn1 Indrah ity dchakshale paroksham \ paroksha-kdmdh hi devds
I

*

te iddhdh sapta ndnd purushan asrijanta \
3. Te 'bravan " na vai

ittham santah safcshydmah prajanayitum imdn sapta purushan ekatn

purusham karavama" iti te etdn sapta purushan ekam purusham

akurvan
\ yad urddhvam ndokes tau dvau samauljan \ yad avdn nabhes

tau dvau
\ pakshah purushah \ pakshah purushah \ pratishthd ekah

dslt
\

5. Sa eva purushah
'

Prajdpatir abhavat sa yah sa

purushah Prajdpatir abhavad ayam eva sa yo 'yam Agnis chlyate \

6. Sa vai japta-purusho bhavati
\ saptq^purusho hy ayam purusho

yach chatvdrah dtmd trayah paksha-puchhdni \

chatvdro hi tasya

purushasya dtmd trayah paksha-puchhdni
51

\

atha yad ekena puru-

shena dtmdnam vardhayjiti tena vlryena ayam dtmd paksha-puchhdni

udyachhati \

8. So 'yam purushah Prajdpatir akdmayata
'

bhuydn sydm prajdyeya' iti
\

so 'srdmyat sa tapo 'tapyata \
sa

srdntas tepdno brahma eva prathamam asrijata traylm eva vidydm \

sa eva asmai pratishthd 'bhavat tasmdd dhur ' brahma asya sarvasya

pratishfhd
'

iti
\

tasmdd anuchya pratitishthati pratishthd hy eskd

yad brahma
\ tasyam pratishthdydm pratishthito 'tapyata \

9. So

'po 'srijata vdchah eva lokdd vdg evdsya sd 'srijyata sd idam sarvam

cipnod yad idam kincha
\ yad dpnot tasmdd dpah

K
\ yad avrinot tasmdd

i'uh
|

10. So 'kdmayata
'

dbhyo 'dbhyo 'dhi prajdyeya' iti so 'nayd trayyd

vidyayd saha apah yrdvisat tatah dndam samavarttata tad abhyamrisad
1
astv' ity

f astu bhuyo 'stv' ity eva tad abravlt
\

tato brahma eva pra-

thamam asrijyata trayy eva vidyd \
tasmdd dhur ' brahma asya sarvasya

*

prathamajam' ity \ api hi tosmdt purushdd brahma eva purvam'asrijyata

tad asya tad mukham eva asrijyata \

tasmdd anuchdnam dhur '

Agni-

kalpah
'

iti
\
mukham hy etad Agner yc(d brahma

\

53

60
Compare S'atapatha Brahmana* vi. 1, 2, 1.3, and 21 (pp. 502-3) ;

ix. 2, 2, 2

(p. 713). According to $i. 2, 1, 1
;
and xi. 1, 6, 14, Agnijs the son of Prajapati.

51
Comp. vi. 2, 2, 4, and 9.

i j%

'

'

52
Compare 5?atapatha Brahmana ii. 1, 1, 3; and vi,,l, 3, 1 ff.

63
Compare Taittiriya Srahmana ii. 2, 9, 1 ff. quoted in the first volume of this

work, pp. 27 ff.



22 ORIGINAL NON-ENTITY; SEVEN MALES; PRAJAPATJ, ETC.

"la the beginning this [universe] was indeed non-existent. But

men say,
' what was that non-existent ?

' The rishis say that in the

beginning there was non-existence. "Who are these rishis ? The rishis

are breaths. Inasmuch as before all this [universe], they, desiring

this [universe], were worn out (n'Aa)^with tail and austerity,

therefore they are called Rishis. 2. This breath which is in the midst
i

,

is Indra. He by his might kindled these breaths in the midst : inas-

much as he kindled them, he is the kindler (Indha\ They call Indha

Indra esoterically : for the gods love that which is esoteric. They [the

gods] being kindled, created seven separate males (purusha). 3. They

said,
'

being thus, we shall not be able to generate; so let us make these

seven males one male.' So sneaking, they made these seven males one

male (purusha). Into the part above the -navel, they compressed two of

them, and two others into the part below the navel
;

. [one] male

[formed one] side
; [another] male [another] side^ and one formed the

base. . , ., . 5t. This [one] male became Prajapati. The male who

became Prajapati is the same as this Agni who is kindled on the

altar. 6. He verily is composed of seven males (purwha] : for this

male is composed of seven males, since [four] make the soul, and three

the sides and extremity (lit., tail). For the soul of this male [makes]

four, and the sides and extremity three. Now inasmuch as he makes

the soul [which is equal to four] superior by one male, the soul, in

consequence of this [-excess of] force, controls the sides and extremity

[which are only equal to three] 8. This male (piwusha} Pra-

japati desired,
'

may I be multiplied, may I be developed,' He toiled,

he performed austerity. Having toiled and performed austerity, he

first created the Veda (brahma), the triple science. It became to him

a foundation.; hence men say, 'the Veda (brahma^is the foundation of

all this.' "Wherefore having studied [the Veda] a man has a founda-

tion, for this is his foundation, namely tke Veda. Resting on this

foundation, he performed austerity. 9
ft
He created the waters from

rthe world [in the form of] speeph,
51

Speech belonged to him. It was
f t

f-

64 This is illustrated by a passage in the S'atapatha Brahmana, vii. 5/2, 21 (p. 617),

which says : vag vat ajo vacho vai prajah Visvakarma jajd'iM \

"
Speech is the mover

[or, the unborn]. It was froiri speech' that Vis'vakarman produced creatures." And
in the Brihad Aranyaka (p, 290 of $ibl. Ind.) it is said

| trayo lobah ete eva
\ vag

etayam loko tnano
'

ntariksha-lokah prano 'sau lokah
\

" It is they which are the three
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created. It pervaded all 'this. Because it pervadad (dpnot] all this

which exists, it (speech) was called waters (apah}; and because it

covered (avrinot\ it was called vdh (another name of water). 10. He

desired, 'May I be reproduced from these waters.' So saying, with

this triple science he entered 55 the waters. Thence an egg arose.

He handletl it. He said to it,' 'let it become,',
'
let it become,' 'let

it be developed.' From it the Veda was first created,
56 the triple

science. Hence men say, 'the Veda is the first-born of this whole

[creation]. Further, [as] the Veda was first created from that Male,

therefore it was created his mouth. Hence they say of a learned man

that he is like Agni ;
for the Veda is Agni's mouth."

The same idea about Prajapati being* composed of seven males, occurs

again in the S'atapatha Brahmana, x. 2, 2, 1, and seems to be connected

with the notion of Agni having the size, of seven males. (See the

commentary on S'atap. Br. x. 2, 2, 1). Ydn vai tun gapta purushdn
ekam purusham akurvan sa Prjijdpatir abhavat

\
sa prajdh asrijata \

sa

prajdh srishtvd urddhvaji udattrdmat
\ qa etam lokam agachhad yatra

esha etat tapati \
no lia tarhy anyah etasmdd atra yajniyah dsa tarn

devdh yajnenaiva yashtum adhriyanta \

tasmdd etad rishind 'btiyanuktam

'yajnena yajnam ayajanta devdh ityddi \

"These seven males whom they

made one male (purusha) became Prajapati. He created offspring.

Having created offspring, he mounted upwards ;
he went to this world

where this scorches this. There was then no other being fit for

sacrifice : the gods began to offer him with sacrifice. Hence it has

been said by the rishi (R. V. x. 90, 16), 'the gods offered the sacrifice

with sacrifice.'" Part of the passage, S'atapatha Brahmana, vi. 1, 1, 6

is repeated in S'atapatha Brahmana, x. 2, 2, 5.57

II. In the preceding story, the gods are represented as the creators

worlds. Speech is this world,*mind is the atmospheric world, and breath is that

world (the sky)." Regarding the Action of Vach in the creation, compare Weber's

Ind. Stud. ix. 477 f., and the passages quoted from him in the fifth volume of this

work, p. 391 f.

65
Compare A.V. x. 2,C |

sa a varlvarti bhu9aneshv antar apo vasanah kah u tach

chiketa
\

" B^ (Purusha) moves actively in the worlds, clothed with the waters :

who has known this ?"
'

M It had, however, been created before. See a few lines above.
57

Compare S'atap. Br. x. 2, 3, IS.iSaplavidho vai agre Prajapatir asrijyata.

These words are repeated x. 2, 4, 8.
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of Prajapati, who in his turn is stated to have generated the waters,

which he entered, and from which sprang the mundane egg. In the

following story, the order of production is different. The waters

generate the egg, and the egg brings forth Prajapati, who creates the

worlds and the gods. , .

Satapatha Brahmana, xi. 1, 6, 1 ff.-^Apo ha vai idam agre salilam

evdsa &8
|
tdh akdmayanta

' katham nu prajdyemahi' Hi tuh asrdmyams
ids tapo 'tapyanta \

tdsu tapas tapyamdnasu hiranmayam dndam samba-

bhuva
| ajuto ha tarhi samvatsarah dsa

\

tad idam hiranmayam dndam

ydvat samvatsarasya veld tdvat paryaylavata \

2. Tatah samvatsare

purushah samabhavat sa Prajdpatih \
tasmdd u samvatsare eva strl vd

gaur va vadabd vd vijdyate samvatsare hi Prajdpatir ajdyata \

sa idam

hiranmayan dndam vyarujat \

na aha tarhi kdchana pratishthd dsa
\

tad

enam idam eva hiranmayam anaam ydvat samvatsarasya veld dsit tavad

libhrat paryaplavata \

3. Sa samvatsare vydjihlrshat \

sa l bhur' iti

vydJiarat sd iyam prithivy abhavad 60 'bhuvah' iti tad idam antariksham

abhavat '

-svar
'
iti sd asau dyaur abhavat tasmdd^ u samvatsare eva kumdro

vyujihirshati samvatsare hi Prajdpatir vydharat \

. . . 6. Sa sahas-

rdyur jajne \

sa yathd nadyai pdram pardpasyed evam svasyayushah

pdram pardchakhyau \

7. So 'rchan irdmyams chachdra prajdkdmah \

49 S atapatha Brahmana, vi. 7, 1, 17. Tasya apah eva pratishtha \
apsu hi ime

lokah pratishthitah \
"Waters are its support : for these worlds are based upon the

waters." S'atapatha Brahmana, xiv. 8, 6, 1
(
= Brihad Aranyaka Upanishad, p. 974).

Apah evedam agre asuh
\

tah apah satyam asrijanta satyam Brahma Brahma

Prajapatim Prajapatir devan
\

" In the beginning waters alone formed this universe.

These waters created Truth, Truth created Brahma, Brahma created Prajapati, and

Prajapati the gods." Ctonpare Taitt. Sanh. vii. 1, 5, 1 ff. ; Taitt. Br. i. 1, 3, 5 ff.
;
and

Taitt. Arany. i. 23, 1 if. quoted in pp. 31 and 52 f. of vol. i. this work. To the same

effect is Taitt* Sanh. v. 7, 5, 3, Apo vai idam agre salilam aslt. < The A. V. xii. 1
, 8, also

says : ya 'rnave 'dhi salilam agre asidyammayabhir anvacharv.nmantshinah
\
"That

( earth which formerly was water on the ocean, which the sages followed after by their

divine powers," etc. R. V. x. 109, 1, speaks of the '^divine first-born waters" (apo

devlh prathamajah). The S'atap. Br. xiv. 2, 2, 2, represents the wind as the ocean,

which was the source from which the gods and alj creatures issued (aya~n vai samudro

yo-'yam pavate \
etasmad vai samt<.drat sarve devah sarvani bhutani samuddravanti

\

i9
Tasya Prajapater aspadam kimapi na babhuva sa cha niradharatvat sthatutn

as'aknuvann idam eva bhinnam hirart.nayandam punah saihi>''tsara-paryantam bibhrad

dharayan tasv evapsit paryasravat \

"There was no resting place for Pfajapati ;
and

he, being unable to stand, from the want of any support, occupying this divided

golden egg for a year, floated abr fut on frhese waters." Commentary.
60

Compare vol. iii. of this
f
work, 2rid eii. pp. 101, 104, and S'atafatha Brahmana

ii. 1, 4, 11, p. 141.
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sa dtmany eva prajdtim' adhatta sa dsyenaiva devdn asrijata \

te devdh

divam abhipadya asrijyanta tad devdndm devatvam yad divam abhipadya

asrijyanta \

tasmai sasrijanaya diva iva dsa 61

\

tad veva devdndm devatvam

yad asmai sasrijanaya diva iva dsa
\

8. Atha yo 'yam avdn prdnas tena

asurdn asrijata \ te imdm*eva prithivlm alhipadya asrijyanta \

tasmai

sasrijdndya' tamah iva dsa
\
9. So 'vet

"
ptipmdnajii vai asrikshi yasmai

me sasrijanaya tamah ivaabhud" iti
\

tarns tatah evapdpmand 'vidhyat \

te tatah eva pardbhavan |

.... 14. Tdh vai etdh Prajdpater adhi

devatdh asrijyanta Agnir Indrah 6Z Somah Parameshthi prdjdpatyah \

. ... 18. Sa Prajdpatir Inaram putram abravld ityddi \

"In the beginning this universe was waters, nothing but water.

The waters desired,
' how can we be reproduced ?

' So saying, they

toiled, they performed austerity. While they were performing austerity,

a golden egg came into existence. Being, produced, it then became

a year. Wherefore this golden egg floated about for the period of a

year. 2. From it in a year a male (purusha} came into existence, who

was Prajapati. Hence it; is that a woman^ or a cow, or a mare, brings

forth in the space of a year, for in a year Prajapati was born. He
divided this golden egg. There was then no resting-place for him.

He therefore floated about for the space of a year, occupying this

golden egg. 3. In a year he desired to speak. He uttered 'bhur,'

which became this earth
;

'

bhuvah,' which became this firmament
;
and

'svar,' which became that sky. Hence a child desires to speak in a

year, because Prajapati spoke in a year 6. He was born with

a life of a thousand years. He perceived the further end of his life,

as [one] may perceive the opposite bank of a river. 7. Desiring

offspring, he went on, worshipping and toiling. He conceived progeny

in himself: with his mouth he created the gods. These gods were

created on reaching heaven. This is the godhead of the gods (devdh)

that they were created on Breaching heaven (divam). To him while

he was continuing to create, ^t became, as it were, daylight (diva}.

This is the godhead of the gods, that to him as he was continuing to
*

61 Diva iva asa
\
akasah iva babhuva

\

Comm. Comp. Taitt. Br. ii. 2, 9, 9, translated

in the first volume of this Work, p. 30.
61 In R. V. x. 1 34, 1 ff. Indra is said to be 1be son^>f a mother whose name is not

mentioned. See? however, the fifth volume of this wprk, where this subject is

referred to. '
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;
MUNDANE EGG. *

i

create, it became, as it were, daylight. 8. Then from this lower breath

he created the Asuras. They were created when they reached this

world. To him, when creating, darkness, as it were, appeared. 9. He

knew: 'I have created evil, since as I was creating, darkness, as it

were, appeared.' He then pierced them with evil; and they in conse-

quence were overcome .... 14. These [following] gods Were created

from Prajapati, Agni, Indra, Soma, and Parameshthin, son of Praja-

pati 18. Prajapati said to his son Indra," etc.

The mundane egg is also mentioned in the Chhandogya Upanishad

(p. 228 ff.): Adityo Brahma ity ddesah
\ tasyopavydkhydnam \

asad

eva idam agre aslt
\
tat sad dslt

\

tat samabhavat
\

tad dndam niravarttata
\

tat samvatsarasya mdtrdm aayata \
tad nirabhidyata \

te dnda-Tcapdle

rajatafh cha suvarnam cha abhavatdm
\

tad yad rajataih sd iyam prithivl

yat suvarnam sd dyaur yaj\ jardyu** te parvatdh yad ulvam ei sa megho

riihdro 65
yah dhamanayas

M tdh nadyo yad vasteyam
61 udakam sa samudrah

\

atha yat tad ajdyata so 'sdv Adityas tafn jdyamdnam ghoshdh ululavo KB

'nudatishthan [Jnudatishthan?^ sarvdni cha <bhutdni sarve cha kdmds

tasmdt tasyodayam prati pratydyanam prati ghoshdh ululavo 'nuti-

shthanti sarvdni cha Ihutdni sarve chaiva ltdmiih
\

which is thus

translated by Eabu Rajendralal Mittra: "The sun is described as

Brahma
;

its description. Verily at first this was non-existent
;
that

non-existence became existent
;

it developed, it became an egg : it

remained [quiet] for a period of one year ;
it burst into two

;
thence

were formed two halves of gold and silver. Thereof the argentine half

is the earth, and the golden half the heaven. The inner thick mem-

brane [of the egg] became ^mountains, and the thin one cloudy fog ;

the blood-vessels became rivers, and the fluid became the ocean
;
and

lastly, what was born therefrom is the sun, Aditya. On its birth

arose loud shouts [or shouts of ' ulu-ulu '], as well as all living beings,

and their desires. Hence on the rising, aud re-rising [day after day]

63 Garbha-veshtanam sthulam
\
Comm.

64 Sukshmam garbha-pariveshtdham \
Comm.

65 Avasyayah (frost] \
Comm.

66 S'irah
\

Comm.
67 Vastau bhavam vasteyam

1

^ Coml.
r

"
Abdominal," Wilson.

68 Ururavo vistlrna-ravafr udatishthann utthitavantah
\

69
Pratyatta-gamanam . . . athava punah punah pratyagamanam
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of the sun, arise shouts of* 'ulu-uluj'
as well as all living beings and

their desires." (Bibl. Ind. No. 78, p. 65.)

In the next passage, Prajapati is said to have taken the form of

a tortoise :

S'atapatha Brahmana, rii. 4, 3, 5. Sa yat kurmo ndma etad vat

rupam kritbd Prajdpatih prajdh asrijata \ yad asfijata akarot tad yad

akarot tasmdt kurmah
\ Kasyapo vat kiirmas tasmdd dhuh ' sarvah prajdh

Kdsyapyah iti
\

sa yah sa kurmo 'saw sa Adityah \

"
Having assumed the

form of a tortoise, Prajapati created offspring. That which he created,

he made (akarot} ;
hence the word kurma. Kasyapa means tortoise

;

hence men say, 'all creatures are descendants of Kasyapa.'
70 This

tortoise is the same as Aditya."
*

In the later mythology it is Vishnu who assumes the form of a

tortoise : ,

Thus in the chapter of the Bhagavata Purana descriptive of Vishnu's

incarnations it is said (i. 3, 1) : Surdsurdndm udadhim mathnatdm

mathandchalam
\
dadhre kuma^ha-rupena pfishfhe ekddase vibhuh

\

" In

his eleventh incarnation, the Lord in the form of a tortoise supported

on his back the churning-mountain, when the gods and Asuras were

churning the ocean."

In its application of the Vajasaneyi Sanhita, 37, 5, the S'atapatha

Brahmana, 14, 1, 2, 11, makes the following allusion to the elevation

of the earth by a boar: "
lyaty agrt dsld" (Vaj. S. 37, 5) iti

\ iyatl

ha vai iyam agre prithivy dsa prddesa-matrl \

tdm Emushah iti va-

rdhah 71

ujjaghdna \

so 'sydh patih Prajdpatis tenaiva enam etanmithu-

nena priyena dhdmnd n samardhayati kritsnam karoti ityddi \

4<< She (the earth), was formerly so large,' etc.; for formerly this

T0
Kas'yapa is mentioned in the A. V. xix. 53, 10 (see the fifth volume of this

work, p. 408) ;
as well as in t\,o rather ohscure verses of the Sama-veda, which do

not occur in the Rigveda. The first is i. 90 : Jatah parena dharmana yat savridbhih

sahabhuvah
\ pita yat Kasyapasyagr^h S'raddha mata Manuh kavih

\

" Since with

thy companions, thou hast been produced through an excellent rite
;
since Agni is

,

the father, Faith (S'radcSha) the mother, and Manu the hard, of Karfyapa." The
second is i. 361 : Kasyap^sya svarvido yav ahtlh sayujav iti

\ yayor visvam apt

vralam yajnam*dh~irah niehuyya \

"Whom twain the wise, revering, declare to be the

companions of the heavenly' KaVyapa ;
to whom twain [they declare] the entire

power (or ceremonial) and sacrifice to belong."*
71 SeeR.V. vii?. 66, 10.

'

71 In regard to these words compare S'atapatha Brahmana, iii. 9, 4, 20.
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earth was only so large, of the size of a spaa. Emusha, a boar, raised

her up. Her lord, Prajapati, in consequence, prospers him with this

pair, the object of his desire, and makes him complete," etc. Compare

the passages from the Taittiriya Sanhita and Taittiriya Brahmana, etc.,

quoted in the first volume of this work, pp, 52 ff., and 181 ff.
;
and

also the fifth volume, of this work, pp. 390 ff.

From Weber's Ind. Stud. i. 78, I find that in the Taittiriya Aran-

yaka also, the earth is said to have been "raised by a black boar with

a hundred arms" (vardhena krishnena sata-ldhund uddhrita).

I quote some further texts from the S'atapatha Brahmana relative to

Prajapati.

In the following he is said to have in the beginning constituted the

universe, and to have created Agni (see above, p. 26).

S'atapatha Brahmana, ii.,^2, '4, 1. Prajapatir ha vai idam agre ekah

evdsa
|

sa aikshata ' katham nu prajdyeya
' Hi

\
so 'srdmyat sa tapo 'tap-

yata so 'gnim eva mukhdjjanaydnchakre^ ityddi \ "Prajapati alone was

all this [universe] in the beginning. He considered,
' how can I be

reproduced?' He toiled, and performed austerity. He generated

Agni from his mouth." Compare the passages quoted in the first vol.

of this work, pp. 24, 69 ff.
;

in volume third, p. 4
;
and in volume

fifth, pp. 390, ff.

In the next passage he is identified with Daksha :
73

S'atapatha Brahmana, ii. 4, 4, 1. Prajapatir ha vai etendgre yaj-

neneje prajdkdmo
' bahuh prajayd pasulhih sydm sriyam gachheyam yasah

sydm annddah sydm' iti
\

sa vai Daksho ndma ityadi \

"
Prajapati

formerly sacrificed with this sacrifice, being desirous of progeny, [and

saying]
<i may I abound in offspring and cattje, attain prosperity,

become famous, and obtain food.' He was Daksha."

In S'atapatha Brahmana, vi. 8, 1, 14, Prajapati is said to be the

supporter of the universe (a function afterwards assigned to Vishnu) :

Prajapatir vai lharatah sa hi idam s/irvam bibhartti
\ "Prajapati is

Bharata (the supporter), for hft supports all this universe." 74

See R. V. x. 72, 4, 5 (above p. 12).

74 In R. V. i. 96, 3, the epithet Bharata is applied to Agni. The commentator

there quotes another text, nt douhfc from a Brahmana, esha prano bhutva prajah

bibhartti tasmad esha bhawtah
\

" He becoming breath, sustains aJ creatures ;
hence

he is the sustainer." c
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Compare the first verse "of the M^undaka Upanishad, where Brahma

is called the preserver of the world (bhuvanasya gopta).

In the next passage Prajapati is represented as desirous, not to

create, but to conquer, the worlds :

S'atapatha Brahmana, aiii. 2, 4, 1. Prajapatir akdmayata 'ubhau

lokdv abhijdyeyam deva-lokancha manushya-lokanch%
'

ityddi \

"
Prajapati

desired, 'may I conquer both worlds,' that of the gods, and that of

men," etc. Comp. S'atap. Br., x. 2, 1, 1.

In S'atapatha Brahmana, xiii. 6, 1, 1, Purusha Narayana is introduced :

Purusho ha Ndrdyano 'kdmayata
'

atitishtheyam sarvdni bhutdny aham

eva idam sarvam sydm' Hi
\

sa etam purusha-medham pancha-rdtram

yajnakratum apasyat tarn dharat tena 'aynjata tena ishtvd 'tyatishthat

sarvdni bhutdni idam sarvam abhavat
\

atitishthati sarvdni bhutdni idam

sarvam bhavati yah evam vidvdn purusha-medjiena yttjate yo vai etad evam

veda
\

"Purusha Narayana desired, 'may I surpass all created things;

may I alone become all tjiis ?
' He beheld this form of sacrifice called

'

purusha-medha
'

(human sacrifice) lasting five nights. He took it;

he sacrificed with it. Having sacrificed with it, he surpassed all

created things, and became all this. That man surpasses all created

things, and becomes all this, who thus knowing, sacrifices with the

'purusha-medha,' he who so knows this." The Purusha-sukta is

shortly afterwards quoted. Comp. S'atap. Br. xii. 3, 41, quoted in the

fifth volume of this work, p. 377.

In S'atap. Br., xi. 2, 3, 1, Brahma (in the neuter) is introduced as

being the original source of all things: Brahma vai idam agre dslt
\

tad devdn asrijata \
tf(d devdn srishtvd eshu lokeshu vydrohayad \isminn eva

loke'gnim Vdyum aniarikshe divy eva Suryam |

"In the beginning Brahma

was all this. He created the gods. Having created the gods, he placed

them in these worlds, in this world Agni, Yayu in the atmosphere, and

Surya in the sky." This passage is quoted at greater length in vol. v. of

this work, p. 387 ff. Comp. the other passages quoted in pp. 378-390,*

and Taitt. Br. iii. 12,^3, 1, cited in p. 31, note, of the same volume;

and S'atapaftia Brahmana xiv.,* 4, 2, 21, and 23 (=Brihadaranyaka

Upanishad in Biblioth'eca Indica, pp. 198
ff.^and 335).

In S'atapatta Brahmana, xiii. 7*, 4, 1, Brahma is described as

sacrificing himself: Bfahma vai svayambhu tapo 'tapyata \
tad aikshata
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' na vat tapagy dnantyam asti hantp aham thuteshv atmdnam juhavdni

bhutdni cha dtmani' iti
\

tat sarveshu bhuteshv atmdnam hutvd

bhutdni cha atmani sarveshdm bhutdndm Sraishthyam svdrdjyam ddhi-

patyam paryait \
tathaiva etad yajamdnah sarvamedhe sarvdn medhdn

hutva sarvdni bhutdni sraishthyam svdrdjymm ddhipatyam paryeti \

"The self-existent Brahma performed austerity. He considered, 'in

austerity there is not infinity. Come let me sacrifice myself in created

things, and created things in myself.' Then having sacrificed himself

in all created things, and all created things in himself, he acquired

superiority, self-effulgence, and supreme dominion (compare Manu,

xii. 91). Therefore a man offering all oblations, all creatures, in the

' sarvamedha' (universal sacrifice), obtains superiority, self-effulgence,

and supreme dominion." 75 See also S'atap. Br. xi. 1, 8, 2 f., quoted in

the fifth volume of this work, p
J

. 372, note 554.

The following is the account of the creation, given at a later period

by Manu, i. 5 ff., founded, no doubt, on K. V. x. 129, and the passages

of the Sbtapatha Brahmana, given above (pp. 20
ff.),

or some other

ancient sources of the same character, with an intermixture of more

modern doctrines :

Asld idam tamobhutam aprajndtam alahhanam
\ apratarkyam avijne-

yam prasuptam wa sarvatah
\

6. Tatah svayambhur bhagavdn avyakto

vyanjayann idam
\

mahabkutadi vrittaujdh prddurdsU tamonudah
\

7.

To 'suv atlndriya-grdhyah sukshmo 'vyaktah sandtanah
\ sarva-bhutamayo

'chintyah sa eva svayam udbabhau
\

8. So
'

bhidhydya sarlrdt svdt sisnkshur

vividhdh prajdh \ apah eva sasarjjddau tdsu vij'am avdsrijat \
9. Tad

andam abhavad haimam sahasrdmsu-samaprabham \ tasmimjajne svayam

Brahma, sarva-loka-pitdmahah \ IQ.Apo ndrdh iti proktdh dpo vai nara-

sunavah
\

tdh yad asydyanam purvam tena Nd'/ dyanah smritah
\
11. Tat

tat kdranam avyaktam nityam sadasaddtmakam
\
tad-visrishtah sa purusho

loke Srahmeti klrtyate \
12. Tasminn ande sa bhagavdn ushitvd parivat-

saram
\ svayam evdtmano dhydndt tad andam akarod dvidhd

\
13. tdbhydm

sa sakaldbhydncha divam bhumincha nirname
\ madhye vyom i disas cha-

shtdv apdfn sthdnam cha sdsvatam
\

-*

5.
" This universe was' enveloped in darkness, unperceived, undis-

78 See the discussion on the sense of R. V. x. 81, 1,

f

o, 6 (above, pp. 9
f.).
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tinguishable, undiscoverabl, unknowable, as it were entirely sunk in

sleep. 6. Then the irresistible self-existent Lord, undiscerned, causing

this universe with th'e five elements and all other things, to become

discernible, was manifested, dispelling the gloom. 7. He who is be-

yond the cognizance of the senses, subtile, undiscernible, eternal, who

is the essence of all beings, and inconceivable, ^rimself shone forth.

8. He, desiring, seeking to produce various creatures from his own

body, first created the waters, and deposited in them a seed. 9. This

[seed] became a golden egg, resplendent as the sun, in which he him-

self was born as Brahma, the progenitor of all the worlds. 10. The

waters are called '

narah,' because they are the offspring of Nara
;
and

since they were formerly the place of his movement (ayana\ he is

therefore called Narayana. 11. Being formed by that First Cause,

undiscernible, eternal, which is both e'xis^ent and non-existent, that

Male (puru&ha) is known in the world as Brahma. 12. That lord

having continued a year in the egg, divided it into two parts by his

mere thought. 13. "Witlj these two sheik he formed the heavens and

the earth; and in the middle he placed the sky, the eight regions,

and the eternal abode of the waters."

It will be observed from verses 9-11, that the appellation Narayana
is applied to Brahma, and that no mention is made of Vishnu.

On verse 8 Kulluka annotates thus :
' Tad andam, abhavad haimam1

Hi
|
tad vyam Paramesvarechhayd haiman andam abhavad haimam iva

haimam suddhi-guna-yogdd n tu haimam eva
\ tadlyaika-sakalena Ihu-

mi-nirmdnasya vakshyamdnatvdd Ihumeichdhaimatvasya pratyahshatvtid

upachdrdsrayanam tasminn ande Hiranyagarbhojatavdn \ yena

purva-janmani
'

Hirqnyagarbho 'ham asmi* iti bheddbheda-ithdvanayd

Paramesvaropdsand Jcritd tadiyam linga-sartruvachhinna-jlvam anupra-

visya svayam Paramdtmd eva Hiranyagarbha-rupatayd prddurlhutah \

"'That [seed] became a gslden egg,' etc. That seed by the will of

the deity became a golden egg. Golden, i.e. as it were golden, from

the quality of purity attaching to it, and not really golden ;
for since <

the author proceeds *to describe the formation of the earth from one

of the halved of its shell, and since we know by ocular proof that the

earth is not golden, we see that a mere figure of speech is here in-

tended. . . . , In that egg Hiranyagurbha was produced : i.e. entering

into the living soul, invested with a subtile body, of that person
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by whom in a former birth the deity was worshipped, with the

contemplation of 'distinctness and identity expressed in the words,
' I am Hiranyagarbha,' the supreme Spirit himself became manifested

in the form of Hiranyagarbha."

The creation is narrated in a similar manner, but without the intro-

duction of any metaphysical elements, in the Harivamsa,-vv. 35 ff. :

Tatah svayambhur bhagavdn sisrikshur vividhtih prajdh \ apah eva sasarjjd-

dau tdsu mjam, avdsrijat \ dpo ndrdh iti proktdh dpo vai nara-sunavah
\

ayanam tasya tdh purvam tena ndrdyanah smritah
\ Jiiranyavarnam

abhavat tad andam udakesayam \ tatrajajne svayam Brahma svayambhur

iti nah irutam
\ Hiranyagarbho bhagavdn mhitvd parivatsaram \

tad

andam akarod dvaidham divnm bhuvam athdpi eha
\ tayoh sakalayor

madhye dkdsam asrijat prabhuli \ apsu pdriplavdm prithvlm disascha

dasadhd dadhe
\

.

" Then the self-existent lord, desiring to produce various creatures,

first of all formed the waters, and deposited in them a seed. The

waters are called 'narah,' for they are the offspring of I^ara. They
were formerly the place of his movement

;
hence he is called ' Nara-

yana.' "That seed became a golden-coloured egg, reposing on the

water : in it the self-existent Brahma himself was born, [or, in it he

himself was born as the self-existent Brahma], as we have heard.

The divine Hiranyagarbha having dwelt [in the egg] a year, divided

it into two parts, heaven and earth. In the midst between these two

shells, the Lord created the a?ther, and the earth floating about on the

waters, and placed the regions in ten directions."

In a later part of the same work we find another account of the

production of Hiranyagarbha :

Harivamsa, vv. 12, 425 ff. Jagat-srashtu-mandlf devas cJiintaydmdsa

purvatah \ tasya chintayato vaktrdd nihsritah purushah kila
\

tatah sa

purusho devam kim karomity upashthitah \

fpratyuvdcha smitam kritvd

deva-devo jagat-patih \

'

mbhafdtmdnam
'

ity uktvd gato 'ntardhunam

Isvarah
\ antarhitasya devasya , sasarirasya bhdsvatah

\ pradipasyeva

sdntasya gatis tasya na vidyatg \
tatas teneritdm panlm so *machintayata

prabhuh \

"
Iliranyagarlho lhagai'dn ylth esha chhandasti &utah

\

ekah

prajdpatih pun-am .abhavad Ihuvanddhipah \ tddd-prdbliriti tasyddyo

yajna-bhdgo vidhlyate \

'

vibhajatnunam' ity iiktas tendsmi sumahdtmand
\

katham dtmd vMajyah sydt saihsayo liy atra me nahdn "
\
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"Being desirous to create the world, the deity formerly meditated.

As he meditated, a man (purusha) issued from his mouth. This man

then approached the* deity, [saying]
' what am I to do ?

' The god

of gods, the lord of the world, answered smiling,
' divide thyself.'

Having thus spoken, the. lord vanished. The path of the radiant

embodied deity, when he has vanished, is not known, like that [of

the flame] of an extinguished taper. The lord then meditated [thus]

upon the word which the deity had uttered :
' This divine Hiranya-

garbha, who is celebrated in the Vedic hymn, was formerly the one

sole Prajapati, the ruler of tne world. Thenceforward the first half

of the sacrifice is allotted to him. "Divide thyself," thus have I been

commanded by that mighty being. But how is the self to be divided ?

Here I have great doubt.'
" Then follow the verses which have been

quoted in the third volume of this work, p, 13 f., to which I refer.

The Ramayana, which I quote first according to the recension of

Schlegel (which here coincides with the
t Serampore, and essentially

with the Bombay, editions), thus describes the origin of the world :

llamayana (Schlegel's ed.), ii. 110, 2 if. Imam loka-samutpattim

loka-niitlia nibodha me
\

3. Sarvam salilam evdsltprithivl yatra nirmitd
|

78

tatah samabhavad Brahma svayambhur daivataih saha
\

4. Sa vardhas

tato bhutud projjahdra vasundharam
\ asrijachcha jagat sarvam saha

putraih kritdtmabhih
\

5. Akdsa-prabhavo Brahma &avato nityam

avyayah \

tasmdd Marlchih sanjajne Marlcheh Kasyapah sutah
\

6.

Vivasvdn Kasyapdj jaj'ne Manur Vivasvatah smritah
\

sa tu Prajapatih

purvam ityddi \

Vasishtha says: ^Lord of the people, understand from' me this

[account of] the origin of the worlds. 3. All was water only, in

which the earth was formed. Thence arose Brahma, the self-existent,

ivith the deities. 4. He thea, becoming a boar,
77 raised up the earth,

and created the whole world yiith the saints, his sons. 5. Brahma,

eternal, and perpetually undecaying, sprang from the ether; from him

was descended Marlchi the son of Marl^hi was Kasyapa. 6. From

Kasyapa sprang Yivasvat, and Matu is declared to have been Vivasvat's

son. He (Manu) was formerly the Prajapati," etc.

,
* .

76 See Appendix A.
77

Compare S'atapatba Branmana, 14, 1, 2, 11, quoted above, p. 27.

VOL. iv.
'

* 3
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(

It will be observed that here it is Brahma who assumes the form

of a boar to raise up the earth from under the ocean. In the Gauda

recension of Gorresio, however, this function is transferred to Vishnu
;

and this I regard ^as one proof that this recension of the text is more

modern than that followed by Schlegel. I'"have indicated by italics

in my translations tKe important points in which the |.wd recensions

differ from one another.

Ramayana (Gorresio's ed.), ii. 119, 2 ff. Imam loka-samutpattim

lolca-ndtha nibodha me
\

3. Sarvam salilarp. evdslt vasudhd yena nirmitd
\

tatah samabhavad Brahma svayambhur Vishnur avyayah \

4. Sa vardho

'tha bhutvemam ujjahdra vasundhardm
\ asrijachcha jagat sarvam sachara-

charam avyayam \

5. Akdsa-'pralhavo Brahma sdsvato nityam avyayah \

tasmdd Marwhih sanjajne Marlr.Jteh Kasyapah sutah
\

6. Tatah parydya-

sargena Vtiasvan asrijad Ifanum ityddi \

"Lord of the people, understand from me this [account of] the

origin of the worlds. 3. All was water only, through which the earth

was formed. Thence arose 'Brahma, the self-existent, the imperishable

Vishnu*. 4. He then, becoming a boar, raised up this earth, and

created the whole world, movable and immovable, imperishable. 5.

Brahma, eternal, and perpetually undecaying, sprang from the ether
;

from him was descended Marichi; the son of Marichi was Kasyapa.

6. By successive creation, Vivasvat created Manu," etc.

It will be noticed that at the end of the third sloka, the reading of

the first recension, viz. Brahma svayambhur daivataih saha,
"
Brahma,

the self-existent, with the deities" is, in the second, changed into

Brahmd svayambhur Vishnur avyayah,
"
Brahma, the self-existent, the

imperishable Vishnu," whereby Brahma becomes a mere manifestation

of Vishnu, a character of which we have no' hint in the earlier

recension. Similarly the words which are
f given in Schlegel's recen-

sion, at the close of the fourth sloka, viz. saha putraih kritdtmabhih,

"with the saints, his sons," are in the other recension altered into

sachardcharam avyayam, "movable and immovable, and imperishable"

epithets descriptive of {he world. This < second alteration was

rendered necessary by the first : for as soon as the god who is the

subject of the passage hr,d be? 1! changed from Brahma to Yishnu, the

mention of sons became inapplicable ;
as Vishnu is Hot described in

the accounts of the creation as having any sons, whereas Brahma is.
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Compare with the fifth ve"rse of the passage before us (in Schlegel's

text), the Vishnu Purana, i. 7, 1 ff.
; quoted in the first volume of this

work, pp. 64 f. The accounts of Brahma's descendants are not,

however, always consistent. See Manu, i. 32 ff., and Vishnu Purana,

i. 7, 12 ff., quoted in pp. 35 ff., and 64 f., of vol. i.

The origin pf the world is similarly described'in the Mahabharata

xii. 6805 f.

Bhrigur uvdcha
\ Prajd-visargam vividham Mdnaso manasd 'srijat \

samrakshandrtham bhutdndm
t
srishtam prathamyto jalam \ yah prdnah

sarva-bhutdnam vardhante yena cha prajdh \ parityaktds cha nasyanti

tenedaih sarvam dvritam
\ prithivl parvatdh meghdh murtimantas cha ye

'pare \

sarvam tad vdrunam jqeyam dpaS tastambhire yatah |

. . . .

Brahmakalpe purd brahman brahmarshindm samdgame \

lolca-sambha-

ra-sandehah samutpannq mahdtmandm
\

Te Hishthan dhydnam alambya

maunam dsthdya nischaldh
\ tyaktdhdrdh pavana-pdh divyam varsha-

satam dvijdh \

teshdm Brahmamayl vdnl sarveshaih srotram dgamat \

divyd Sarasvatl Mra samibalhuva nabhastxldt
\ purd stimitam dlcdsam

anantam achalopamam \ nashta-chandrdrka-pavanam prasuptym iva

sambabhau
\

tatah salilam -utpannam tamaslvdparam tamah
\

tasmdch cha

salilotplddd udatishthata mdrutah
\

"
Bhrigu says : Manasa (the Intellectual) formed by a mental

effort the varied creation of living beings. For the preservation of

creatures water was first produced, water which is the breath of all

creatures, by which they grow, and forsaken by which they die : by it

all things were covered. The earth, the mountains, the clouds, and

other material objects ;
all these things must be understood as aqueous,

because the waters supported them." Bharadvaja asks how water,

fire, air [or wind], and earth were created, and Bhrigu replies:
"
Formerly, in an

assemblage
of Brahman rishis, in the Brahmakalpa, a

doubt arose in their minds a% to the production of the worlds. These

Brahmans continued fixed in meditation and in silence, eating no food,

drinking in only air, for a hundred years of the gods. A voice, of the

essence of Brahma, reacted the ears of theJn. all r the divine Sarasvatl
*

78 This word is defined inV 6775 : Manaso nama yah purvo yisruto vai maharthi-

bhih
|

ancidi-nidhano devas tatha 'bhedt/o 'jarqtiiarah |^' The primeval god, without

beginning or dissolution, indivisible, undecaying and imnvortal, who is known and

called by great rishis Manasa,"* etc.
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sprang forth from the heavens. Formerly the infinite ether, motion-

less, like a mountain, moon, sun and air having been destroyed in it,

appeared as it were asleep. Then water was produced like another

darkness (tamas} in darkness, and from the foam of that water arose air."

Before proceeding to quote the other texts which I have to adduce re-

garding the egg of Brahma, I shall here introduce two quotations, to show

how the assumption of the form of a boar, ascribed in the older recension

of this passage of the Ramayana to Brahma, is in works of a later

date represented as the act of Vishnu. The first passage forms a part

of the rapid enumeration of the twenty-two incarnations of Vishnu, in

the Bhagavata Purana, L 3, 7 : Dvitlyam tu bhavdydsya rasd-tala-gatdm

mahlm
\ uddharishyann updsj,atta yajnesah saukarafii vapuh \

"
Secondly,

with a view to the creation of this universe, the lord of sacrifice, being

desirous to raise up the earth, which had sunk into the lower regions,

assumed the form of a boar," c

The second passage to be adduced is from the Vishnu Purana, i. 4,

1 ft. (p. 57 ff. of Wilson's English trans., Dr. Hall's ed., vol.
i.),

and has

been already partly quoted in the first volume of this work, pp. 50 f. :

Maitreya uvacha
\
Brahma Ndrdyanalchyo 'sau Icalpddau bhagavdn

yathd | sasarjja sarva-bhutdni tad dchalcshva mahdmune''9

\
Parasarah

uvacha prajdh sasarjja bhagavan Brahma Ndrdyandtmalcah \ prajdpati-

patir devo yathd tan me nisdmaya \ atlta-kalpdvasdne nisd-suptotthitah

prabhuh |
sattvodriktas tato Brahma, sunyam lokam avaikshata

\
Ndrd-

yanah paro 'chintyah pareshdm api sa prabhuh \ Brahma-svarupl bhaga-

79 I take the opportunity of quoting here an answer giVen in the Vishnu Purana,

i. 3, 1 ff. (p. 44 of"Wilson's trans, in Dr. Hall's ed. vol. i.),'to the question how it is

conceivable that Brahma should create ;
an answer which, if admitted as the only

solution of the problem, would have rendered
(m'ctny speculations of the Indian

philosophers unnecessary. Maitreyah uvacha
\ nirgunasyaprameyasya suddhasyapy

amalatmanah \
katham sargadikarttritvam Srahmano 'bhyupapadyate \

Parasarah

uvacha
\
saktayah sarva-bhavanam^ achintya-jnana-gocharah \ yato 'to Brahmanas

tas tu sargadyah bhava-saktayah \
bhavanti tapasam sresMha pavafasya yathoshnuta \

"
Maitreya asks : How can the agencies of creation, etc.J'be possible to Brahma, who

is devoid of the [three] qualities, immeasurable, pure, and free from sfcain ? Parasara

answers : Since powere which could not be imagined [?] kre actu illy known to belong

to all natures, therefore, 'chief
,0*1 .ascetics, these powers of creative agency, etc.,

belong to the essence of Brahma, as heat is an attribute of fire." 'Dr. Hall translates

differently. See his note. Can the proper reading be achintyah in place of achintya ?
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van anddih sarva-sambhavcth
\ toyan\ali sa mahlih jndtvd jagaty ekdrnave

prabhuh \
anumdndd tad-uddhdram karttu-kdmah Prajdpatih \

akarot

sa tanum anydm kalpddishu yatJid purd \ matsya-kurmddikdm tadvad

vdrdham vapur dshthitah
\ veda-yajnamayarn rupam asesha-jagatah

sthitau
|

sthitah sthirdtmd sarvdtmd paramdtmd Prajdpatih \ janaloka-

gataih sidd%aih Sanakddyair abhishtutah
\ pravivtsa tada toyam dtmd-

dhdro dharddharah
\ nirlkshya tarn tadd devl pdtdla-taJam dgatam \

tmhtdva pranatd bhutvd lhakti-namrd vasundhard
\ Prithvy urdcha

\

Namas te sarva-lhutdya t^(lJ)hyam ankha-gadd-dhara \

mum uddhar-

dsmdd adya tvam tvatto 'ham purvam utthitd
\

. . . . samlJiaksJiayitvd

sakalarn jagaty ekdrna vilerite
\

seshe tvam eva Govinda chintyamtino

mariishilhih
\

bhavato yat param rupam 'tan najdndti kaschana
\
avatdr-

esJiu yad rupam tad archanti divaukasah
\

tvdm drddhya param Brahma
9

ydtdh muktim mumuksjiavah \

Vdsudevam avdrddhya ko moksham sama-

vdpsyati |

. . . . tvam yajnas tvam vashatkdras tvam omkdras tvam

agnayah |

. . . . Evam samstuyamtinas tu Prithivyd prithivl-dharah \

sdma-svara-dhvanih srlmfmjagarjja parighyrgharam \ tatah samutkshipya

dhardm sa damsJitrayd mahuvardhah sphuta-padma-lochanah \
rasdtaldd

utpala-patra-sannilhah mmutihito rillah ivdchalo mahdn
|

. . . . evain

samstuyamunas tu Paramdtmd maltldharah
\ ujjahdra mahim kshipram

nyastavdms cha mahdmlhasi
\ tasyopari jalaughasya mahatl naur iva

sthitd
|

vitatatvdt tu dehasya na mahl ydti samplavam \

"
Maitreya said: Tell me, great Muni, how, at the beginning of the

Kalpa, that divine Brahma called Narayana created all beings. Parasara

replied: Hear from me how the divine Brahma, lord of the Prajapatis,

who had the nature ofNarayana, created living beings. At the close of the

past (or Padma) Kalpa, Brahma, the lord, endowed predominantly with

the quality of goodness, awoke from his night-slumber, and beheld the

universe void. He [was] the supreme lord Narayana, who cannot even

be conceived by others, existing in the form of Brahma, the deity with-

out beginning, the source of all things. [The verse given in Manu

i. 10, and the Harivansa, v. 36, regarding the derivation of the word*

^arayana, is here qupted.] This lord iPrajapati, discovering by in-

ference, wnen the world had become one ocean, that the earth lay

within the waters, and being desirous^to raj^e it p, assumed another

form. As he^had formerly, at the commencement of the [previous]

Kalpas, taken the shap'e of a fish, a tortoise, etc. (so now), entering
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t

the body of a boar, 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, the self-

sustained, the supporter of the earth, hymned by Sanaka and other

saints residing in the Janaloka, entered tb.3 water. Beholding him

then descended to fatala, the goddess Earth, bowing down, pro-

strated in devotion, sang his praise :
'

Reverence, bearer of the shell

and club, to thee who art all things : raise me to-day from this

place: by thee have I
(

been formerly lifted Having swallowed

up the universe, when the world has become one ocean, thou, Govinda,

sleepest, meditated upon by the wise. No one knows that which

is thy highest form : the r

gdds adore that form which [thou as-

sumest] in thy incarnations. Worshipping thee, the supreme Brahma,

men desirous of final liberation, have attained their object. Who
shall obtain liberation without adoring Yasudeva? Thou

art sacrifice, thou art the vashatkara (a sacrificial formula), thou

art the omkara, thou art the fires.' .... Being thus celebrated by
the Earth, the glorious upholder of the earth, with a voice like the

chanting of the Samaveda, uttered a deep thundering sound. Then

the great boar, with eyes like the expanded lotus, tossing up the earth

with his tusk, rose up, resembling the leaf of the blue lotus, from the

lower regions, like the great blue mountain. .... [The boar is then

again lauded by Sanandana and other saints, in a hymn, in the course

of which his different members are compared in detail to some of the

materials and implements of sacrifice, etc. See Wilson's Vishnu

Purana, 2nd ed., i., pp. 63 ff.] Being thus hymned, the

supreme Soul, the upholder of the earth, lifted the earth up quickly,

and placed it upon the great waters. Resting* upon this mass of

waters, like a mighty ship, the earth does not sink, owing to the

expansion of its bulk." 80 See also the Mafiikbharata iii. 10932 ff.

t

80 Another instance in which an ac ascribed to Brahma, by earlier writers is trans-

ferred to Vishnu in the later Puranas, may be found in"' the story of the deluge

in the Mbh., Vanaparva, 12, 797 if. (see the,first volumt of this work, pp. 196 ff.);

towards the conclusion of which, vv. 12, 797 f., the
(

Fish declares himself to be

Brahma: Atliabravld gjiimishas tan risliln sa hitas tada
\
aham Prajapatir Brahma

yat-param nadhigamyate \ manya-rufieqa yuyancfia maya 'smad mokshitah bhayat \

"Then the god (lit.
the unwinking), kindly-disposed, said to those'rishis,

' I am the

Prajiipati Brahma, above whom no^eing is discoverable': by me in the form of a fish
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The Linga Parana, however, which is of the S'aiva class, and has

not, as such, any interest in glorifying Yishnu, describes Brahma as

the deity who took* the form of a boar : Part i. 4, 59 ff. : Rdtrau

chaikdrnave Brahmd nashte sthdvara-jangame \ sushvdpdmbhasi yas

tasmdd Ndrdyanah iti sj/nritah \ sarvary-ante praluddho vai drishfvd

sunyam chardcharam
\
srashtufh tadd matim chakre Brahmd Irahma-

viddm varah
\

udakair dplutdm kshmdm turn samdddya sandtanah
\

purva-vat sthdpaydmdsa vdrdham rupam dsthitah
\

"In the night,

when all things movable and immovable had been destroyed 'in the

universal ocean, Brahma slept upon the waters, and is hence called

Narayana. At the close of the night, awaking, and beholding the

universe void, Brahma, chief of the knojvers of Brahma, then resolved

to create. Having assumed 'the form of a boar, this eternal [god]

taking the earth, which was overflowed by the waters, placed it as

it had been before."

[In Bohtlingk and Roth's Lexicon, s. v. vardha, reference is made

to a further passage from the Taitt. S. vi. 2, 42, in which the boar is

mentioned (see above, pp. 27 f.). I quote this with another story

which follows it : Yajno devebhyo nildyata Vislmurupam kfitvd \
sa

prithivlm prdvisat \

tarn devdh hastdn samrabliya aichhan
\
tarn Indrah

upary upary aty akrdmat
\

so 'bravlt
" ko md 'yam upary upary aty

akramld" iti
\

" aham durge hantd" Hi
\

atha tl kas tvam" iti
\

" aham durgdd dhartd
"

iti
\

so 'bravld "durge vai hantd avochathdh
\

vardho 'yam vdmamo&hah saptdndm girlndm parastdd vittam vedyam

you have been delivered from this danger.'
"

Compare the "story as told in the Bhag.
Pur. (and see Burnouf, Pref. to Bhag. Pur., iii. p. sxiii.). Bhag. Pur. viii. 24, 4 :

Ity ukto Vishnuratena* bhygavan Vadaruyanih \
uvacha charitam Vulmor matsya-

rupena yat kritam
\

S'ukah uvacha
\

7. asld atlta-kalpante Brahmo nai-

mittiko layah \ samudropaplutus tatra lokah bhuradayo nripa \

8. Kalenagata-nidrasya*
dhatith sisayishor ball

\
mukhpto nihsritan vedan Hayagrlvo 'titike 'karat

\
9. Jnalva

tad danavendrasya Hayagrlvasifa cheshtitam
\

dadhura sapharlrupam bhagavun Harir

Isvarah ityadi \ "Being thus addressed by Yishnuruta, the divine Yadarayani related

the deed of Yishnu done by him under the form of a fish. S'uka said .... 7. At

the end of the,past Kalya there was a Brahmh, or partial, dissolution of the universe

(see \Yilson's Vish. PUJ^, 2nd ed., vol. L, p.-113; vol. v., p. 186); in which the

earth and oflier worlds were submerged under the ocean. The powerful Hayagrlva

[coming] near, snatched away the Yedas which had issued from the mouth of the

creator, who from drowsiness, which had si^)erven
<

yl throiTgh time, was disposed to

sleep. HavingMiscovered this deed of Hayagrlva, chief of the Danavas, the divine

lord, Hari, took the form -of a saphari fish," etc.
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Asurdndm lilharti tarn jahi yadi jHurge hantd '" iti
\

sa darlha-

punjllam udvrihya sapta girln bhittva tarn ahan
\

so 'bravld "
durgdd

vai dhartd avochathdh
\

etam dhara
"

iti
\

tarn ebliyo yajnah eva yajnam

dharat
\ yat tad vittam vedyam asurdndm avindanta tad ekam vedyai

veditvam
\

Asurdndm vai iyam agre dstt
\ y&vad dslnah pardpasyati

tdvad devdndm
\

te favdh abruvann "astv eva no 'sydm upi" iti
\

"
Kiyad vo ddsydmah" Hi

\ ydvad iyam saldvrikl trih parikrdmati

tdvan no datta
"

iti
\

sa Indrah saldvrilci-rupam hritvd imam trih sarva-

tah paryalcrdmat \

tad imam avindanta
\ yad imdm avindanta tad vedyai

veditvam
\

sd vai iyam sarvd eva vediJi
\

"The sacrifice, assuming the form of Vishnu, disappeared from

among the gods, and entered "into the earth. The gods joined hands,

and searched for him. Indra passed over above him. He (Vishnu)

said,
' Who is this who has passed over above me ?' (Indra replied :)

'I am he who slays in a castle
;
but now who art tbou ?

'

(Vishnu

said
:)

'I am he who carries off from a castle.' He (Vishnu) said : 'Thou

hast said a slayer in a castlq. This boar, tbje plunderer of wealth,

keeps the goods of the Asuras on the other side of seven hills. Kill

him, if thou art a slayer in a castle.' He (Indra), plucking up a

bunch of Kusa grass, pierced through the seven hills, and slew him.

He (Indra) then said: 'Thou hast said / am he who carries offfrom a

castle; so carry him off.' He (Vishnu), the sacrifice, carried off the

sacrifice for them. Inasmuch as they obtained (avindanta} these goods

of the Asuras, this is one reason why the altar is called vedi.

"This earth formerly belonged to the Asuras, whilst the gods had

only as much as a man can see when sitting. They (the gods) said,

' Let us have a share in this earth also ?
' ' How,,much shall we give

you?' (asked the Asuras). 'As much as this she-jackal can go round

in three (steps).' Indra, assuming the form of a she-jackal, stepped

all round the earth in three (strides). '-Thus the gods obtained

(avindanta) it. And from this circumstance the altar derives its name

cf vedi."

Compare the various stories about the origina] position of the gods

in reference to the Asuras, given above, and in the fifth vol. of this

work, p. 15, note]. <.
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To return to the mundane egg. >In the Vishnu Purana i. 2, 45 ff.

we have the following account of its production, in which the sim-

plicity of the older^nythical conceptions is destroyed hy the inter-

mixture of metaphysical ideas borrowed from the Sankhya philosophy.

In fact, though it forms hore the subject of a magniloquent description,

the egg was an element in the cosmogonic traditions with which any

writers less ingenious and fanciful than the authors of the Puranas

would, perhaps, have found it somewhat inconvenient to deal in such

a way as to harmonize with the current philosophical speculations :

Akdsavdyu-tejdmsi salilam prithivl tathd
\

sabdddibhir gunair brahman

samyuktdny uttarottaraih
\
sdntdh ghords cha mudhds cha viseshds tena

te smritdh
\ ndndvlryydh prithaa-bhutds tatas te samhatim vinti

\

ndsa-

knuvan prajdh srashtum asamdgamya kritsnasah
\ sametydnyonya-samyo-

gam paraspara-samdsraydh \ eka-sanghdta-lakshyds cha samprdpyaikyam

aseshatah
\

Purushddhishthitatvdch cha, Pradhdndnugrahena cha
\

maha-

dddayo viseshdntdh andam utpddayanti te
\

tat kramena vivridhham tu

jala-budbuda-vat samam
\ hhutebhyo 'ndam lyahdbuddhe vrihat tad udake

sayam \ prdkritam Brahma-rupasya Vishnoh samsthdnam uttamam
\

tatrdvyakta-svarupo 'sau vyakta-rupi jagat-patih \
Vishnur Brahma-

suarupena svayam eva vyavasthitah \ Meru-tulyam abhut tasya jardyus

cha mahldhardh
\ garbhodakam samudrds cha tasydsan sumahdtmanah

\

sddri-dvlpa-samudras cha sajyotir loka-sangrahah \

tasminn ande 'bhavad

vipra sa-devdsura-mdnushah
\ vdri-vahny-anildkdsais tato bhutddind

vahih
|

vritam dasagunair andam bhutddir mahatd tathd
\ avyaktendvrito

brahmams taih sarvaih sahito mahdn
\

ebhir dvaranair andam saptabhih

prdkritair vritam
\ ndrikela-phalasydntar vljam vdhya-dalair iva

\ jushan

rajo-gunam tatra svayum visvesvaro Harih
\
Brahma bhutvd '$ya jagato

visrishtau samprauarttate \

"Ether, air, fire, water and earth, when joined in order, with sound

and the other qualities in Succession, are then called specific, being

soothing, terrific, or stupefying,
81 but being of different powers, and

separated from one another, they could r>ot, without contact, and with-

out being combined together, produce living creatures. [At length]

having attained to mutual conjunction, being dependent upon each

other, having a tendency to amalgamation, and having so attained an

*
'

11 See "Wilson's Sankhya Karika, pp. 119 ff., and Visdmu Pur., 2nd ed., vol. i.,

p. 38 ff.
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entire unity, being presided over
fby Purusha (spirit) and favoured by

Pradhana (matter), these principles, commencing with Mahat (intellect),

and down to the gross elements inclusive, generate an egg. Gradually

augmented from the elements, smooth like a bubble of water, that vast

egg, resting on the water, was the material and appropriate receptacde

of Vishnu in the fonpi of Brahma. There, undiscernible in1 his essence,

Vishnu, the lord of the world, himself abode in a discernible shape, in

the form of Brahma. It was like mount Meru
;
the mountains were

the womb, and the seas were the uterine fluids of that vast [production].

In that egg, Brahman, were collected the worlds, with their hills,

continents, and oceans, the luminaries, the gods, Asuras, and men.

This egg was enveloped externally by water, fire, air, ether, and the

source of the elements (bhutddi, i.e. ahankd.ro) increasing in tenfold

progression; and in the sam, way 'Ahankara' was invested by 'Mahat'
;

and Mahat with all these [aforesaid principles] was surrounded by the

indiscreet principle (Pradhana). The egg is enveloped in these seven

material coverings, as the seed within the cpcoa-nut is surrounded by

the outward husks. Assuming there the quality of passion (rajas}

Hari, the universal lord, himself becoming Brahma, engages in the

creation of this world."

The Vishnu Purana does not connect the egg any further with the

creation, or tell us how it became divided, etc., etc.

The Linga Purana, Part i., 3, 28 ff., gives a similar description of

the egg : Mahadddi-viseshdntdh hy andam utpddayanti cha
\ jala-bud-

buda-vat tasmdt avatlrnah Pitdmahah
\

sa eva bhagavdn Rudro Vishnur

visvagatah prabhuh \

tasminn ande tv ime lokdh antar visvam idamjagat \

andam dtisa-gunenaiva nabhasd vahyato vritam
\
djfdsas chdvritas tadvad

ahankd'rena sabdajah \

mahatd sabda-hetur vai pradhdnendvritah svayam \

saptdnddvarandny dhus tasydtmd Kamaltisanah
\ koti-koty-ayutdny atra

clidnddni hathitdni tu
\
tatra tatra chafarvaktrdh Brahmdno Harayo

JShavdh
|

srishtdh pradhdnena tadd labdhvd Sambhostu sannidhim ityddi \

"And these principles, fron? Mahat to the gross elements inclusive,

generate an egg, like a bubMe of water, from which issued the Parent

[of the universe], who was the same as divine Eudra, an& Vishnu, the

omnipresent lord. < Within that egg were these worlds, this entire uni-

verse. The egg was externally 'invested with a tenfold ether
;
in like

manner, the ether, sprung from sound, was suirounded by 'ahankara';



' IN THE
I^INGA

AND BHAGAVATA PURAXAS. 43

the cause of sound (ahank6.ro) by l^ahat, and the latter itself by Pra-

dhana. These men call the seven coverings of the egg; its soul is

Kamalasana (Brahma). Here ten thousand crores of crores of eggs

are declared (to exist), in which four-faced Brahmas, Haris, and Bhavas

(S'ivas) were created by Pradhana, which had attained to proximity with

S'ambhu (Siva)." >

The Bhagavata Purana has the following passage on the same subject

in the third Book, in answer to an inquiry how the Prajapatis created

the world :

j

Bhag. Pur. iii. 20, 12 ff. Maitreyah uvdcha
\

Daivena durvitarkyena

parendnimishena cha
\ jdtaks/tobhud lhagavato mahdn asid guna-traydt \

13. Rajah-pradhdndd mahatas trilingo dtliva-choditdt
\ jdtah sasarj/a

bhutddir viyadddini panchasah \

14. Tdni chaikaikasah srashtum asam-

arthdni lhautikam I sgmhatya daiva-yogenai haimam andam avasrijan \

15. So 'sayishtdbdhi-salile anda-kosho nirdtmakah
\ sdgram vai varsha-

sdhasram anvavdtsU tarn Isvarah
\

16. Tasya ndbher abhut padmaih

sahasrdrkorudidhiti
\ sarvz-jlva-nikdyauko yatra svayam abhut Svardt

\

17. So 'nuvishto bhagavatd yah sete salildsaye \

loka-samsthdih yathd-

purvaih nirmame samsthayd svat/d \

"
Maitreya said: .

12. "The Great principle (Intelligence) arose from the three qualities

agitated by the Divine Being in consequence of an inscrutable destiny,

supreme and ever wakeful. 13. Springing from the Great principle

(in which the quality of passion prevailed, and which was impelled by

destiny), the source of the elements (bhutddi or ahankdra), characterized

by the three qualities (gunas], created the ether and other principles,

in groups of five. ->14. These principles being severally linable to

create, deposited, when united by the action of destiny, a golden egg

formed of the elements. 1 5. This egg-shell lay lifeless on the waters

of the ocean: the Lord dwelt in it for a complete [period of a]

thousand years. 16. From his navel sprang a lotus splendid as a

thousand suns, the abode of all living things, where Svarat (Brahma)
"

himself was born. \7. He penetrated^ by the Divine Being who

reposes on the receptacle of waters, constructed as before, the substance

(saihsthd] of the worlds with his own substance."
>

The same icfeas are repeated in a lale? chapter of the same book :

Bhag. Pur. iii. 26, 50 ff. : Many asarhhatya yadd mahad-ddlni sapta
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vat
| kdla-karma-gunopeto jagadadjr updvisttt \

51. Tatas tendnuvid-

dhelhyo [kshubhitebhyah, Comm.] yuktebhyo 'ndam achetanam
\

utthitam

Purusho yasmdd udatishthad asau Virdt
\

52. Etad andam viseshdkhyam

Icrama-vriddhair dasottaraih
\ toyddibhih parivritam pradhdnendvritair

vahih
| yatra loka-vitdno 'yam rapam bhagavato Hareh

\
53. Hiran-

maydd anda-Jcoshdd itfthdya salile-saydt \

tarn dvisya mahddevo bahudhd

nirbibheda Icham [chhidram, Comm.] 54. Nirabhidyatasya prathamam
mukham vunl tato 'bhavad ityudi \

50. "When these seven principles, Mahat and the rest, remained un-

combined, the [god who is the] source of the universe entered into them,

united with time, action, and the qualities. 51. Then out of these

principles penetrated by himj and combined, there arose a lifeless egg,

from which sprang Purusha, viz. that Virat. 52. This egg, named

Visesha (the specific) was?- surrounded by wate,r, and other elements

gradually increasing in extent by a tenfold progression, which in their

turn were externally invested by Pradhana. In this egg [was formed]

this expanse of worlds, which is the form .-of the divine Hari. 53.

Having arisen out of the envelopment of this golden egg reposing

upon the water, the great god, pervading it, opened up many apertures.

54. First his mouth was divided, from which speech issued," etc.

The same process is also described in the second book of the same

Purana, sect. 5, 32 ff.
;
but it is unnecessary to adduce more than a

verse or two of the passage.

34. Varsha-puga-sahasrante tad andam udakesayam \
kala-karma-

svabhdva-stho jivo 'jlvam ajlvayat \
35. Sa eva purmhas tasmdd andafit

nirlhidya nirgatah \ sahasrorv-anghri-ldhv-akshah sahasrdnana-sirshavdn\

34. "At the end of many thousand years, the- Life (Jiva) residing

in time, action, and nature, gave life to that lifeless* egg reposing on the

water. 35. Splitting the egg, Purusha issued forth with a thousand

thighs, feet, arms, eyes, faces, and heads.
"f

The same subject is yet again referred to in another text of the same

work.
< (

Bhag. Pur. ii. 10, 10 f. : 'Purusho 'ndam vin/rbhidya yadd "dau sa

vinirgatah I dtmano 'yanam anvichhann apo 'srdkshwh chhuchih suchlh
\

tdsv avdtslt svasrislitasu
(sahasra-parivatsardn [

tena Ndrdyano ndma

yad dpah purushodbhavdh \

" r

10. "When, splitting the egg, Purusha first issued from it, seeking
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a receptacle for himself, he created the pure waters, himself pure.

11. In these waters created by himself he dwelt a thousand years.

Hence he is named Narayana, because the waters were produced from

Purusha."

The story about Brahma's incestuous passion for his own daughter,

which is sometimes alluded to in the Puranas, is thus noticed in the

S'atapatha Brahmana, 1, 7, 4,1 if.
82

Prajapatir ha vai svdm' duhi-

taram abhidadhyau divaih vd >ushasam vd '

mithtiny enayd sydm
'

iti tarn

sambabhuva\ 2. Tad vai devdnam dgah dsa '

yah ittham svdm duhitaram

asmdkam svasdram karoti' iti
\

3. Te Jia devdh uchur l

yo 'yam devah

pasundm ishte 'tisandham vai tfyam charati yah ittham svdm duhitaram

asmdka'n svasdram karoti vidhya imam' Hi
\

tarn Rudro 'bhydyatya vivyd-

dha tasya sdmi retah prachaskanda tathd id nunam tad dsa
\

4. Tasmdd

etad rtshind 'bhyanuktam 'pita yat svdm duhitaram adhishkan kshmayd

retah sanjagmdno nishinchad' iti tad dgni-mdrutam ity uktham tasmims

tad vydkhytiyate yathd tad devdh retah prdjanayan \

teshdm yadd devdnam

krodho vyaid atha Prajdpatim abhishaj'yams tasya tarn salyam nirakrin-

tan
|

sa vai yajnah eva Prajdpatih \

"Prajapati cast his eyes upon his own daughter, either the Sky, or

the Dawn, [desiring] 'May I pair with her.' So [saying] he had

intercourse with her. 2. This was a crime in the eyes of the gods,

who said :

'

[He is guilty] who acts thus to his own daughter, our

sister.' 3. The gods said :

' This god who rules over the beasts, com-

mits a transgression in that he acts thus to his own daughter, our sister :

pierce him through.' Puidra aimed at, and pierced, him. H^ilf of his

seed fell to the ground. So it happened. 4. Accordingly this has

been said by the rishi (R. Y. x. 61, 7),
' when the father*embracing

his daughter, unrffng with her, discharged his seed on the earth,' etc.

This is a hymn addressed to Agni and the Maruts
;
and it is there

related in what manner the gods generated this seed. "When the anger i

of the gods had passed away, they applied remedies to Prajapati, and

cut out of him the arrow. PrajApati is sacrifice."

The following is the" context of the passage of the Rig-veda referred

,T }

82 See the passages from the Aitareya Brahmana and
R
the Matsya Purana on the

same subject, with the remarks subjoined, in the first vol. of this work, pp. 107 ff.
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i

to in the preceding legend, which
refers apparently to some atmospheric

phenomenon. It is hard to say what gods or powers of nature are

denoted by the father and the daughter respectively,
83 and the passage

is obscure and difficult to translate, even with the aid of Sayana's

comment, for a copy of which I am indebted o Professor Miiller. The

4th verse is addressed to the Asvins. The commentator regards

verses 5-7 as intended to show how " Rudra Prajapati created Rudra

Vastoshpati with a portion of himself:" (Yathd svdmsena bhagavdn

RudraTi prajdpatir Vdstoshpatim Rudram asrijat tad etad-ddibhir tisri-

bhir vadati.}

R. V. x. 61, 4 : Krishna yad goshu arunishu sidad divo napdtd Asvind

huve vum
\

vltam me yajnam dgatam me annam vavanvdmsd na isham

asmrita-dhru
\

5. Prathishta yasya vlrakarmam isJinad anushthitam nu

naryyo apauhat \ punas tad nvnhati yat kandydh duhitur ah anubhritam

anarvd
\

6. Madhyd yat kartvam abhavad abhilte kdmam krinvdne pitari

yuvatydm \ mandnag reto jahatur viyantd sdnau nishiktam suJcritasya

yonau^ \

7. Pita yat svdm duhitaram adhishkan(kshmayd retah sanjagmdno

nishinchat
\ svddhyo ajanayan brahma devdh vdstoshpatim vratapdm nira-

taJcsJian \

" When the dark female (night) stands among the tawny cows (rays

of the dawn ?), I invoke you twain, Asvins, sons of the Sky.
85 Come

eagerly to my sacrifice, come to my oblation, as desiring sustenance, ye

who do not disappoint my longings.
86

5. That male, whose prolific

virile (organ) was extended, now withdrew it, after it had been sent

forth. Again the irresistible [god] draws forth that which had been

83 In S'atapntha Bralimana vi. 1, 2, 1
ff.,

it is related that Prajapati, being desirous

of creating, connected himself with various spouses, or associates, for this purpose,

first, in the^form of, or by means of, Agni, with the Eauth (So 'gnina prithivim
mithunaih samabhavaf) : from which union sprang an egg, and thence Vayu ; next,

through Vsiyu he united himself with the Air (antariksha, neu^r), and again an egg
was produced, and thence Aditya (the Sun) ; thirdly, through Aditya he connected

himself with Dyaus (the Sky) ; fourthly, fifthly sixthly, and seventhly, through his

,
mind (manas) with Vach

;
the result of which, in each of the last four cases, was his

own pregnancy (garbhl abhavaf), t ,

84 The same phrase occurs in E.*V. iii. 29, 8. <

85 See the fifth vol. of this work, pp. 234 and 239.
86 Such is the meaning given by Professor Roth to asmrita-dhru from a-}-smrita-\-

-\-dhru, "not suffering what I have der Ired to fall." See s.v. 2, dhru. Sayana renders

it, asmrita-drohau mayi droham asmdrantau
\

"
forgetting injury ^forgetting injury

to me."
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^

introduced [into the womb' of] his youthful daughter. 6. [They then

did] in the midst that which was to be done at their contact, when the

father loved the youthful damsel, separating from each other, they

discharged a little seed which was shed on the surface, on the place

of holy ceremonies. 7. When the father, bent on impregnating his

own daughter, united with her, discharged his s^ed on the earth, the

benevolent gods generated prayer, they fashioned Vastoshpati, the pro-

tector of sacred rites."

The same story is repeated in the later literature, as in the Bhagavata

Purana iii. 12, 28 if., only that Vach is the daughter of Brahma who is

there spoken of : Vdcham duhitaram tanvlfh Svayambhur haratim manah
\

akdmdm chakame kshattah sakdmah iti Itah srutam
\

29. Tarn adharme

krita-matim vilokya pitaram suldh
\ Marlchi-mukhydh munayo visram-

bhdt pratyabodhayan \

30. Naitat purvdih kritam tvad ye na karishyanti

chdpare \ yas tvam duhitaram gneither anigrihydngajam prabhuh \

31.

Tejiyasdm api hy etad na su&lokyam jagadguro \ yad vrittam anutishthan

rai lokah kshemdya kalpate^ \

32. Tasmai namo bhagavate ya idafh svena

rochishd dtmastham vyanjayamdsa sa dharmam pdtum arhati
\

33. Sa

itthaih grinatah putrdn puro drishtvd prajdpatln \ prajdpati-patis tan-

vam tatydja vrlditas tadd
\

tdm diso jagrihur ghordm nlhdram yad vidus

tamah
\

" We have heard, Kshatriya, that Svayambhu (Brahma) had a

passion for Vach, his slender and enchanting daughter, who had no

passion for him. The Munis, his sons, headed by Marlchi, seeing their

father bent upon wickedness, admonished him with affection :
' This

is such a thing as has never been done by those before you, nor will

those after you do it, that you, being the lord, should sesually ap-

proach your daughter, not restraining your passion. This, preceptor

of the world, is not a laudable deed even in glorious personages,

through imitation of whose actions men attain felicity. Glory to that

divine being (Vishnu) who by his own lustre revealed this [universe]

which abides in himself, he must maintain righteousness.' Seeing

his sons, the' Prajapatis, thus speaking ,.before him, the lord of the

Prajapatis (^Brahma) was ashaiAed, and abandoned his body. This

dreadful body the regions received, and it is known, as foggy darkness."

This legend^ Brahma and his daughter, though, as appears from the

passage in the S'atapatha Brahmana, it has occasioned scandal among
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the Indian writers from an early period, Js not to be regarded in

the same light as many other stories regarding the licentious actions

of some of the other gods. The production of a female and her con-

junction with the male out of whom she was formed, is regarded in

Manu i. 32, as one of the necessary stages j.n the cosmogonic process

(and finds its near parallel in the book of Genesis) : dixdhd kritva

"tmano deham arddhena purusho 'lhavat
\

arddhena nan tasydm sa

Virajam asrijat pralhuh \

"
Dividing his own body into two, [Brahma]

became with the half a man, and with the half a woman; and in

her he created (i.e. according to the c6mmentator, begot)
87

Viraj."

Compare also the passage from the Vishnu Purana i. 7, 12 ff. quoted

in the first volume of this, work, p. 65, and the passage from the

S'atap. Brahmana cited in the same vol., p. 25 f.
8S On the injustice

of ascribing an immoral character to the Hindu writings, or to the

deities whom they describe, on the ground of such legends as the one

before us, or of the dialogue between Yama and Yarn! in the 10th

hymn of the tenth Mandala of the Rig-veda, see some instructive

remarks by Prof. Roth in the third vol. of the Journal of the American

Oriental Society, pp. 332-337.

The case is different, however, with another class of stories, which

are frequently to be met with in the Itihasas and Puranas, in which

various adulterous amours, of the Asvins, Indra, Varuna, and Krishna,

are described. See the passages from the S'atapatha Brahmana, iv.

1, 5, 1 ff.
;
the Mahabharata, Yanaparva, v. 10, 316 ff., quoted or

abstracted in the fifth vol. of this work, pp. 250 ff., and in Indische

Studien, i. 198; the Ramayanai. 48, 16 ff. (Schlegel's and Bombay ed.,

Gorresio's ed. i. 49) ;
and the passages quoted from the Mbh. in the

first volume of this work, pp. 310, 466 (with not^e), and 467. In all

these cases a licentious character is evidently attributed to the gods.
89

87 Haithuna-dharmena Virat-sanjnam purmhani nirmitavan
\

88 " The Matsya P. has a little allegory of ,its own on the subject of Brahma's

. intercourse with S'atarupa ;
for it explains the former to mean the Vedas, and the

latter the SiivitrT, or holy prayer, which is their chief text
f and in their cohabitation

there is therefore no evil: Yeda-ra^ih smrito Brahma. SqvitrT tad-adhisJithita
\

tas-

man na kaschid doshoh syat Savitrl-gamane
r
l;ibhoh

\

"
Wilson's Vishnu Pur., 2nd

ed., vol. i., p. 108, note. See the first vol. of this work; jk.
112.

89 Kumurila Bhatta/howew?, atter.'.pts to explain allegorically not only the dal-

liance of Brahma, with his own daughter, but also the adultery of Indra with

Ahalya. See the passage quoted from him and translated in Miiller's Anc. Sansk.
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In the case of Krishna the, following is the reasoning by which the

author of the Bhagavata Parana attempts to quiet the scruples of

some of the purer-minded among the devotees of the pastoral deity,

and to vindicate his morality, by seeking to impart a mystic character

to those loose adventures which had been the occasion of scandal to

them, though, no doubt, well suited to the taste of his coarser wor-

shippers.

Bhag. Pur., x. 33, 27 ff. Raja uvdcha
\ samsthdpandya dharmasya

prasamdyetarasya cha
\
avatlrno hi bhavagdn amsena jagadlsvarah \

28.

Sa katham dharma-setundm vdktd kartd 'bhiraksJiitd
\ pratlpam dcharad

brahman paraddrdbhimarsanam \

29. Aptakamo Yadu-patih kritavdn

vai jugnpsitam \ kim-abhiprdyah etam nah
t samsayam chhindhi suvrata

\

S'rl-8'ukah uvdcha
\

30. DJiarma-vyatikramo drishtah isvardndncha

sdhasam
\ tejiyasdm na doshdya vahneh varvablmjo yathd \

31. Naitat

samdcharejjdtu manasd 'pi hy ariisvarah
\ vinasyaty dcharan maudhydd

yathd 'rudro 'bdhtj'am visham
\

32. Isvardndm vachah satyam tathaivd-

charitam kvachit
\
teshdm yat sva-vacho yuktam buddhimdms tat samd-

chnret
\

33. Kusaldcharitenaishdm iha svdrtho na vidyate \ viparyayena

vd 'nartho nirahankdrindm pralho \
34. Kimuttikhila-sattvdndffi tiryan-

martya-divaukasdm \
Isitus chesitdvydndm kusaldkusaldnvayah \

35. Yat

pdda-pankaja-pardga-nisheva-triptdh yoga-prabhdva-vidhutdkhila-karma-

bandhdh
\

svairam charanti munayo'pina nahyamdnds tasyechhayd "tta-

vapushah kutah eva bandhah
\

36. Goplndm tat-patlndncha sarveshdm era

dehindm
\ yo 'ntas charati so 'dhyakshah kndaneneha deha-bhdk

\

37.

Anugrahdya bhutdndm mdmisham deham dsritah
\ bhajate tddrislh

krlddh ydh srutvd tat-paro bhavet
\

38. Ndsuyan khahi Krishndya

mohitds tasya mdyayd \ manyamdndh sva-parsvasthdn svdn svdn ddrdn

Vrajaukasah \

39. Brahma-rdtre updvritte Vdsudevdnumoditdh
\

ani-

chhantyo yayur gopyah sva-grihdn bhagavat-priydh
90

j

Lit., pp. 529 f. In the Ramayana i. 49 Indra tells the gods that his adulterous act

had tended to their benefit, by exciting the wrath of Gautama and so neutralizing the

fruit of those austerities of the saint wh^h .threatened danger to the celestial?.'

On this the commentator in the Bombay ed. remarks : Dharma-dhurandharasyapi

S'akrasya adhyrme pravrittau vfjam tfarsayitum aha
\

" What follows is said to

show what was the ground of Indra's practising unrighteousness, though he is the

supporter of righteousness." .>

90 This passage is partly quoted in my Mata-parucsha, published in Calcutta in

1852, p. 87 ;
and in Prof. Banerjea's Dialogues, p. 383 ft
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" The king said : 27. The divine lord of the world became partially
91

incarnate for the establishment of virtue, and the repression of its

opposite. 28. How did he, the expounder, author, and guardian of the

bulwarks of righteousness, practise its contrary, the corruption of other

men's wives? 29. With what object did the lord of the Yadus

(Krishna) perpetrate what was blameable? Resolve, devout saint,

this our doubt. S'uka said : 30. The transgression of virtue, and the

daring acts which are witnessed in superior beings, must not be

charged as faults to those glorious persons, as no blame is imputed to

fire, which consumes fuel of every description. 31. Let no one other

than a superior being ever even in thought practise the same : any

one who, through folly, doe.s so, perishes, like any one not a Rudra

[drinking] the poison produced from 'the ocean.92 32. The word of

superior beings is true, and^
so'&lso their conduct is sometimes [correct] :

let a wise man observe their command, which is right. 33. These

beings, king, who are beyond the reach of personal feelings, have no

interest in good deeds done in this world, nor do they incur any detri-

ment from the contrary. 34. How much less can there be any relation

of good 'or evil between the lord of all beings, brute, mortal, and divine,

and the creatures over whom he rules ? (i.e. since he is entirely beyond

the sphere of virtue and vice, how can any of his actions partake of the

nature of either?) 35. Since Munis, who are satisfied by worshipping

the pollen from the lotus of his feet, and by the force of abstraction

have shaken off all the fetters of works, since even they are un-

controlled, and act as they please, how can there be any restraint

upon him (the Supreme Deity) when he has voluntarily assumed a

body? 36. He who moves within the gopls (milkmen's wives) and

their husbands, and all embodied beings, is their ruler, who only in

sport assumed a body upon earth. 37. Taking a human form out of

benevolence to creatures, he engages in shorts such as that those \vho

hear of them may become devoted to himself. 38. The [male] in-

habitants of Yraja harboured nq, ill-will to Krishna, since, deluded

91 Comp. Mbh. i. 2785. Yas tu Narayano nama deva-aevah sanacanah
\ tasyamso

manusheshv asid Vasiidevah pratapavan \ ^See furthef passages to. be quoted in

chapter ii., sect, v., below.

92 This refers to the poison drun^ by S'iva at the churning of the ocean. See

Ramayana i. 45, 26, ed. Schlegel, and. Wilson's Vishnu Purana, npte p. 78 (1st ed.).

The passage of the Ramay&na will be quoted further in chap, iii., sec. vi.
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by his illusion, they each imagined ttat his own wife was by his side.

39. When Brahma's night had arrived, the g^is, beloved and glad-

dened by Krishna, departed unwillingly to their own homes."

This passage is followed (v. 40) by an assurance on the part of the

author of the Purana, that the person who listens with faith to the

narrative of 'Krishna's sports with the cowherds'* wives, and who re-

peats it to others, shall attain to strong devotion to that deity, and shall

speedily be freed from love, that disease of the heart (vikrlditam Vraja-

vadhubhir idam cha Vishnoh Sraddhdnvito 'nusrinuydd atha varnayed yah \

bhaktim pardm bhagavati pratilabhya kdmam hrid-rogam dsv apahinoty

achirena dhlrah}. A remarkable instance of homoeopathic cure, certainly !

I quote the remarks of the conimentatfor; S'ndhara Svamin, on verses

30 ff. of this passage : 30. Paramesvare kaimittika-nydyena parihartum

sdmdnyato mahatdih vrittam aha '

dharmatyatikramah
'

iti
\

' sdha-

sancha drishtam' Prajdpatlndra-Soma-Visvdmitrddlndm \

tachcha teshdm

tejasvindih doshdya na bhavatlti
\

31. Tarhi '

yad yad dcharati sreshthah'

itinydyena anyo 'pikuryddiity dsankya aha 'vaitad' iti\ 'amsvaro' dehtidi-

para-tantro yathd Rudra-vyatirikto visham dcharan bhakshayan \

32. la-

thafh tarhi saddchdrasya prdmdnyam atah aha ' Isvardndm '

iti
\

teshdm

vachah satyam atas tad-uktant dchared eva
\

dcharitam kvachit satyam

atah ' sva-vacho yuktam
'

teshdm vachasd yad uktam aviruddham tat tad

eva dcharet
\

33. Nanu tarhi te 'pi kim evam sdhasam dcharanti tatra aha
1 kmale '

ti
\ prdrabdha-karma-kshapana-mdtram eva teshdm krityam na

anyad ity arthah
\

34. Prastutam aha 'kimuta' iti\
'

kusaldkuialdnvayo'

na vidyate iti kim punar vaktavyam ity arthah
\

35. Etad eva sphuti-

karoti
\ yasya pdda-pankaja-pardgasya nishevanena triptdh yadvd yasya

pdda-pankaja-pardge yishevd yeshdm te tathd te cha te triptfdscha iti

bhaktdh ity arthah
(,
tathd jndninas cha na nahyamdndh bandhanam

aprdpnuvantah \ para-ddratvam goplndm anglkritya parihritam \
36.

Iddrilm bhagavatah sarvdntaw/dminah para-ddra-sevd ndma na kdchid

ity aha 'gopindm' iti
\ 'yo 'ntq$ charaty adhyaksho' buddhy-ddi-sdkshi

sa eva krldanena dehabhdk na tv asmad-ddi-tulyo yena doshah sydd iti
\

37. Nanv evaJti ched dptakdmasya ninditq kutah pravrittir ity aha
1

anugrahdya
*> iti

\ sringdra-ratfikrishta-chetaso 'ti-bahir-mukhdn api

sva-pardn kartum iti bhhvah
\

38. Nanv anye 'pi Jbhinndchdrdh sva-

cheshtitam evan\ eva iti vadanti tatroha '

nasuyann
'

iti
\

evambhu~

taisvarydbhdve tathd kurvantah pdpdhjneydh iti bhdvah
\
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"In order to refute [the change of immorality] in regard to the

Supreme Deity, by iti^d fortiori argument, the author states generally

the conduct of great persons in the words 'the transgression,' etc. The

'daring acts witnessed' ate those of Prajapati, Indra, Soma, Visva-

mitra, and others; and these are not to be charged to them as faults.

31. Having intimated the doubt that according to the reasoning

'whatever an eminent person does,'
93

etc., etc., there is a danger that

another person may do the like, he says,
' Let no one do the same,'

etc.; 'no one other .than a superior being,' i.e. no one who is in

subjection to a body, etc.
;

'

as any one separate from Rudra using/

swallowing, 'poison.' 32. Whence, then, is the authority for pure

conduct? He tells us in the Vords, (of superior beings,' etc. Their

word is true; therefore let their declarations be followed. Their
t)

conduct is [only] sometinus true [correct]: therefore, let 'their correct

words,' viz., that, not being contrary [to right], which is declared

by their word, be followed. 33. In answer to the question why these

superior beings also thus practise 'daring acts,' he states, in the words

'good deeds,' etc., that they have no other concern whatever than

merely to nullify [the consequences of] their commenced works [so

as to prevent these works from interfering with their final liberation].

34. He arrives at his main subject in the words 'how much less,' etc. :

i.e. [in the case of the supreme Vishnu] there is no such relation

of good or evil: "What more is to be said? 35. He makes this clear.

[The first words here mean either] 'they who are satisfied by wor-

shipping the pollen of the lotus of his feet
'

;
or '

they who are wor-

shippers of the pollen of the lotus of his feet, and are also satisfied, i.e.

devotees' '; further, who are wise men, not bound, finding no restraint.

The objection that the gopis were other men's wives is [here] admitted,

and obviated. 36. Now he [further] asserts, in the words 'the gopis,'

that in the case of the divine, all-pervaing, Being there is no such

thing as an attachment to other men's wives [since he pervades, and

is one with, everything]. It,is 'he who moves within, the ruler,' the

witness of the understanding, etc., who in sport takes a body; but he

does not resemble such persons as ourselves, so that he should be in

fault. 37. The author now, in the words 'out of benevolence,' answers
< (

(

93 This text, from the Ehagavad Gita, will be. quoted below.
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the question why, if the c,ase be so, the Being who has no want un-

satisfied should engage in acts which have been censured : the purport-

is, that he seeks to inc'line to himself even such persons as are attracted

by sensual love, and greatly devoted to external things.
94 38. But do

not others of a very different mode of life represent their own conduct

as of this -<zery description ? In reference to this he says
'

they har-

boured no ill-will,' etc. The drift is, that those who without such

divine character act in the same way are to be considered sinners."

The following is the passage referred to by the commentator an his

annotation on verse 31. It will be seen that ft inculcates a doctrine

diametrically opposed to that urged in the earlier part, at least, of the

argument by which the author of the Bhagavata endeavours to justify

the adulteries of Krishna, and perfectly coincident with the tenor

of the condemnation which the same aithor (who is inconsistent with

himself) had, in an earlier part of his work, pronounced on Brahma

by the mouth of his sons (above, p. 47) :

Bhagavad Gita, iii. 20 ff. Earmanaiva hi samsiddham asthitdh Jana-
i

kddayah \ loka-sangraham evdpi sampasyan Jcartum arhasi
\

21. Yad

yad dcharati sreshthas tat tad evetaro janah \

sa yat pramandfh kurute

lokas tad anuvartate
\

22. Na me Pdrthdsti kartavyam trishu lokeshu

kinchana
\ ndnavdptam avdptavyam varte eva cha karmani

\

23> Yadi

hy aham na varteyam j'dtu karmany atandritah
\

mama vartmdnw-

vartante manushydh Pdrtha sarvasah
\

24. TTtsldeyur ime lokdh na

kurydm karma ched aham
\ sankarasya cha kartd sydm upahany&m imdh

prajdh |
25. Saktdh karmany avidvdmso yathd kurvanti hdrata

\\

kurydd vidvdms tathd 'saktas chiklrshur loka-sangraham \
26. Na

luddhi-lhedam janayed ajnundm karma-sanginam \ joshayet ^sarva-kar-

mdni vidvdn yuktahsamacharan \

" 20. For it was by works that Janaka and other sages attained per-

fection. You also ought'to, act, seeking the edification of mankind."

21. Whatever a person of eminence practises, that the rest of men

also [do]. Whatever authoritative example he sets, the people follow.

22. There is"nothin<* in the three worlds, son of Pritha, which I have
3 >

"> >

94 I find this sense of the, word bahirmukha in Molesworth's Maraftu Dictionary.
93

Compare Eaghuvams'a iii. 46 pathah sucJier dafsayitarah Isvarah matt-

masa/n adadate qa paddhatim \

" Our lords* who point out to us the pure way, do

not [themselves] pursue an unclean path."
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to do, nor anything unattained which I have to attain
;
and yet I

continue in action. 23. If I were not to continue diligently engaged

in works, son of Pritha, men would follow my course in every

respect. 24. These people would be ruined if I did not practise

works
;
and I should occasion a confusion of castes : I should destroy

these creatures. 25. In the same way as the ignorant, who are

attached to works, perform them, so let the wise man perform them,

without attachment, seeking the edification of mankind. 26. Let not

the wise man create a distraction of mind among ignorant persons who

are attached to works': let him fulfil &11 ceremonies with alacrity,

while he practises them with abstracted mind."

I quote here some other interesting stories which I have observed

in the S'atapatha Brahmana regarding Prajapati, the creation of the

gods, and the manner in which they acquired immortality, and became

superior to the Asuras, or to other deities. (Compare the fifth volume

of this work, pp. 12-16.) The first extracts tell how Prajapati himself

became immortal, and what difficulties he encountered in the work of

creation.

S'atapatha Brahmana, x. 1, 3, 1 (p. 761 ff.) Prajdpatih prajdh asri-

jata |

sa urddhvebhyah eva prdnebhyo devdn 96

asrijata ye 'vdnchah prdnds

tebhyo martydh prajdh \

atka urdhvam eva mrityum prajdlhyo 'ttdram

asrijata \

2. Tasya ha Prajdpater ardham era martyam dsid ardham

amritam
\

tad yad asya martyam dslt tena mrityor abibhet
\

sa vibhyad

imam prdvisad dvayam bhutvd mrichcha dpascha \
3. Sa mrityur devdn

abravit ( kva nu so 'bhud yo no 'srishta
1

iti
\

l tvad bibhyad imam prd-

vikshad' iti
\

so 'bravid l tam vai anvichhdma tarn sambhardma na vai aliaiii

tarn himsishydmi
1
iti

\

tarn devdh asydh adhi samabharan
\ yad asya apsv

dslt tdh apah samabharann atha yad asydm tarn mridam
\

tad ubhayafit

sambhritya mridancha apascha ishtakdm akurvams tasmdd etad ulhayam
c

1 '6 The gods are sometimes mentioned in the Rig-veda see i. 34, 11
; i. 4-5, 2) as

being thirty-three in number. Here is an enumeration of them in the S'atapatha

Brahmana, iv. 5, 7, 2 : Ashtau Vasavah ekad^sa Rudrah dvadasa Atityah ime eva

dyava-prithivl trayastrimsyau \ trayastrimsad vai devah Prajcipatis chatmtrimsah
\

" There are eight Vasur, eleven Rudras, twelve Adityas, and these two, heaven and

earth are the [thirty-second and] thirty-third. There are thirty- three gods, and

Frajapati is the thirty-fourth."
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ishtaJcd lhavati mrichcha vpascha \ <J.
Tad etdh vai asya tdh pancha

martyds tanvah ffsan loma tvan mdmsam asthi majjd atha etdh amritdh

mano vdlc prdnai cha/cshuh srotram
\

6. Te devdh abruvann

'amritam imam karavdma' iti
\ tasya etdbhydm amritdbhyam tanubhydm

etam martydm tanum parigrihya amritam akurvann ityddi ....
|
7.

iato vai Prajdpatir amrito 'bhavat ...
|
...

x. 1, 4, 1. Ubhayam ha etad agre Prajdpatir dsa martyam chaiva

amritancha
\ tasya prdndh eva amritdh dsuh Sariram martyam \

sa etena

karmand etayd dvritd ekadhd 'jaram amritam dtmdnam akuruta
\

"
Prajapati produced creatllres. Prom his upper breaths he formed

the godt, and from his lower breaths mortal creatures. After the crea-

tures he created Death the devourer. "2, Of this Prajapati, half was

mortal, and half immortal. With that part of him which was mortal,

he was afraid of Death.97
Fearing, he Altered this [earth], having be-

come two things, earth and water. 3. Death said to the gods,
' what

has become of him who created us ?
'

[They answered],
'

fearing you,

he has entered this
earth^.'

Death said,
'

let us search for, and collect

him. I will not kill him.' The gods then collected him on this [earth].

The part of him which was in the waters, they collected thosfe waters,

and the part which was in this [earth], they [collected] that earth.

Having collected both of these, the earth and the waters, they made a

brick. Hence these two things make a brick, viz. earth and water.

4. Then these five parts of him were mortal, hair, skin, flesh, bone, and

marrow; and these immortal, mind, voice, breath, eye, ear

6. The gods said,
'

let us make him immortal.' So [saying], having

surrounded this mortal part with these immortal parts, they made it

immortal thence Prajapati became immortal . . . % ."

x. 1, 4, 1. "Prajapati was formerly both of these two things,

mortal and immortal. His breaths were immortal, and his body

mortal. By this rite, bytjjis ceremonial, he made himself uniformly

undecaying and immortal."

S'atapatha Brahmana x. 4, 4, 1 : Prajdpatim vai prajdh srijamdnam

pdpmd mrityitr alhipJirijaghdna \
sa tapo 'tapyata sahasram samvatsardn

pdpmdnam ^ijihdsann ^ityddi \

"> Misery, death, smote Prajapati when

97
Comp. Taitt. Sanh. ii. 3, 2, 1. Devuh wi mrityor abibhayiih, te Prajapatim

upadhavan \

"The gods were afraid of Doath : they hastened to Prajapati," etc.

See also S'atap. Br. x. 4, 2, 2, quoted in the first volume'of this work, p. 69.
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he was creating living beings. H^e performed austerity for a thousand

years, to get free from misery." See the passages to* a similar effect,

quoted in the first volume of this work, pp. B8 ff., and S'atap. Br.

xi. 4, 3, 1
ff., quoted in the fifth volume, p. 349

;
and further the same

Brahmana, iv. 6, 3, 1 : Prajdpater ha vai pra/jdh sasrijdnasya parvdni

msasramsuh : "As Prajapati was creating living beings^ his joints

became relaxed," etc.

The next extracts tell how the gods acquired immortality ;
and the

first Of them also informs us of a means whereby men may become

immortal, after the decay of their bodies/*8

S'atapatha Brahmana, x. 4, 3, 1 ff. (p. 787) : Esha vai mrityur yat

sdmvatsarah
\

Esha hi martyfindm aho-rdtrdbhydm dyuh kshinoty atha

mriyante tasmdd esha eva mrityuh \

sa yo ha etam mrityum samvatsaram

veda na ha asya esha purd {j'ar*hso
'

ho-rdtrdlhydm dyuh kshinoti sarvam

ha eva dyur eti
\

2. Esha eva antakah
\
esha hi martydndm aho-rdtrd-

Ihydm dyusho 'ntam gachhaty atha mriyante \

tasmddesha eva antakah
\

sa yo ha etam antakam mrityum samvatsaram(veda na ha asya esha purd

jaraso
'

ho-rdtrdbhydm dyusho 'ntam gachhati sarvam ha eva dyur eti
\

<*.

3. Te devdh etasmdd antakdd mrityoh samvatsardt Prajdpater bibhaydn-

chakrur '

yadvai no 'yam aho-rdtrdlhydm dyusho 'ntam na gachhed' iti
\

4. Te etdn yajnakratums tenire 'gnihotram darsa-purnamdsau chdturmds-

ydni pasulandham saumyam adhvaram
\

te etair yajna-kratubhir yaja-

mdndh na amritatvam dnasire
|

5. Te ha apy Agnim chikyire |
te 'pari-

mitdh eva parisritah upadadhur aparimitdh yajushmatlr aparimitdh

lokamprindh yathd idam apy etarhy eke upadadhati iti devdh akurvann iti

te ha na eva amritatvam dnasire
\

6. Te 'rchantah irdmyantas cherur

amritatvam avarurutsamdndh
\
tan ha Prajdpatirr uvdcha ' na vai me

sarvdni rupdny upadhattha ati vd eva rechayatha ,na vd 'Ihydpayatha

tasmud na amritdh bhavatha' iti
|

7. Te ha uchuh
\

'

telhyo vai nas tvam

eva tad Iruhi yathd te sarvdni rupdny upddadhdma
'

iti
\

8. Sa ha

uvdcha shashtim cha trlni cha satdni parisritah upadhatta shashtim cha

,trlni cha satdni yajushmatlr adhi shat-trimsatam atha lokamprindh dasa
< ,

n
(

98
Comp. S'atap. Br. ix. 5, 1, 1 ff., quoted IE the first volume of thfs work, p. 14,

note; and the same Brahmana ix. 3, 3, 2. In S'atapi Br. x. 3, 5, 13, happiness,
or gladness, is said to te the s^ul or

^essence
of all the gods (anandatntano ha eva

sarve devah).
n r

99 Gachhati =gamayati 'X/omm.
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cJia sahasrdny ashtau cha satdny upadhatta atha me sarvdni rupdny

upTidhdsyatha atha amrituh bhavishyatha' iti
\

te ha tathd devdh upa-

dadhus tato devdh amrituh dsuh
\

9. Sa mrityur devdn abravld^ ittham

eva sarve manushydh amritdh bhavishyanty atha ko mahyam bhdgo

bhavishyati
'

iti
\

te ha uchur ' na ato 'parah kaschana saha iarlrena

amrito 'sad.yadd eva tvam etam bhdgam hardsai
\

atha, vydvritya

sarlrena \_sarlram vihdya, Comm.] amrito 'sad yo 'mrito 'sad vidyayd

vd karmand vd '

iti
\ yad vai tad abruvan '

vidyayd vd karmand vd
'

ity

eshd ha eva sd vidyd yad Agnir etad u ha eva tat karma yad Apnih \

10. Te ye evam etad vidur $e vd etat karma *kurvate mritvd punah
sambhavanti

\

te sambhavantah eva amritatvam abhi sambhavanti
\

atha

ye evam na vidur ye vd etat karma na kunvate mritvd punah sambhavanti

te etasya eva annam punah punar bhavanti
\

S'atapatha Brahmana, p. 787. "Itns this year whicli is death;

for it wears away the life of mortals oy days and nights, and

then they die; wherefore it is it which is death. Whoso knows

this death [which is] the year, it does not wear away his life
* I

by days and nights before [the time of] his decay: he lives

through his whole life. 2. This [the year] is the enderj for it

by days and nights brings on the end of the life of mortals, and then

they die : hence it is the ender. "Whosoever knows this ender, death,

the year, it does not by days and nights bring on the end of his life,

before his decay : he lives through his whole life. 3. The gods were

afraid of this ender, death, the year [which is] Prajapati, 'lest he

should by days and nights bring on the end of our life.' 4. They

performed these rites of sacrifice, viz. the agnihotra, the darsa and

purnamasa, the chaturmasyas (oblations offered at intervals of four

months), the pasubandha, and the saumya adhvara : but sacrificing

with these rites they did not attain immortality. 5. They moreover

kindled sacrificial fires
; the,y celebrated parisrits, yajushmatis, lokam-

prinas, without definite measure, as some even now 10 celebrate them.

So did the gods, but they did not attain immortality. 6. They went on

worshipping end toiliflg, seeking to acquire immortality. Prajapati said

to them,
' Ye do not Celebrate all my forms

; ye either carry them to

excess, or ye do not fuily carry them out; hence ye do not become

100 This seems -to be a polemical hit aimed"-by the author of the Briihmana at some

contemporaries who followed a different ritual from himself.



58 HOW THE GODS BECAME IMMORTAL

immortal.' 7. They said, 'Tell u| how we pay celebrate all thy forms.'

8. He said, 'Perform 63 hundred parisrits, 63 hundred and 36 yajusn-

matis, and 10 thousand 8 hundred lokamprinaa/ye shall then celebrate

all my forms, and shall become immortal.' The gods celebrated ac-

cordingly, and then they became immortal.
t
9. Death said to the gods,

' In the same way all men will become immortal, and then what portion

shall remain to me ?
'

They said,
' No other person shall henceforward

become immortal with his body, when thou shalt seize this portion

[the body] : then every one who is to become immortal through

knowledge or work, shall become imntortal after parting with his

body.' This which they said, 'through knowledge or work,' this is

that knowledge which is Agni, that work which is Agni. 10. Those

who so know this, or those who perform this work, are born again

after death
;
and from the fatfi, of being born, they are born for im-

mortality. And those who do not so know, or those who do not

perform this work, and are born again after death, become again and

again his (death's) food."

S'atapatha Brahmana, xi. i. 2, 12. Martyah ha vai agre devah

asuh
\

sa yadd eva te samvatsaram dpur atha amritdh dsuh
\

sarvam vai

samvatsarah
\

sarvam vai akshayyam \

etena u ha asya alcshayyam sukritam

lhavaty akshayyo lolcah
\

" The gods were originally mortal. 101 When

they obtained the year, they became immortal. The year is all : all

is undecaying : by it a man obtains undecaying welfare, an undecaying

world."

S'atapatha Brahmana, xi. 2, 3, 6. Martydh ha vai agre devdh

dsuh
\

sa yadd eva te Brahmana, "pur (vydptdh, Comm.) atha amritdh

dsuh
\

" The gods were originally mortal. When they were pervaded

by Brahma, they became immortal" (see the context of this passage

in the fifth vol. of this work, p. 388). Comp. Taitt. Br., iii. 10, 9, 1,

quoted in the first vol. of this work, p. 7V,
l

The following story describps how the gods became distinguished

from, and superior to, the Asuras. S'atapatha Brahmana,' ix. 5, 1, 12 ff.

(p. 741). Devdscha Asurdscha ulhayk prdjdpatydh Prajdpateh pitur

101 See S'atapatha IfrShman^ ii. 2, r
9
,, 8, quoted in the second volume of this work,

p. 388, note 36, for another legend on this same subject, in which' the gods are said

to have become immortal by another means.
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ddyam
102

upeyur vdcham ev
t
a satydnrite satyanchaiva anritancha

\
te

ubhaye eva satyam avadann ubhaye 'nritam
\

te ha sadrisam vadantah

sadrisdh eva dsuh
{

13* Te devdh utsrijya anritam satyam anvdlebhire
\

asurdh u ha utsrijya satyam anritam anvdlebhire
\

14. Tad ha idam

satyam ikshdnchakre yad asureshv dsa ' devdh vai utsrijya anritam satyam

anvdlapsala hanta tad aydni
1 Hi tad devdn djagdma \

15. Anritam u

ha ikshdnchakre yad deveshv dsa ' asurdh vai utsrijya satyam anritam

anvdlapsata hanta tad aydni' iti tad asurdn djagdma \

16. Te devdh

sarvam satyam avadan sarvam asurdh anritam
\

te devd dsakti 10J
satyam

vadantah aishdvlratardh iva dfttr anddhyatardh tva
\

tasmdd ha etad

yah dsakti satyam vadaty aishdvlratarah iva eva lhavaty anddhyatarah

iva
|
sa ha tv eva antato bhavatim devah hy^vdntato 'lhavan

\

17. Atlia

ha asurdh dsakty anritam vadantah ushah iva pipisur
105

ddhydh iva dsuh\

tasmdd u ha etad yah dsakty anritam ^vadaty ushah iva eva pisyaty

ddhyah iva bhavati pard ha tv eva antato bhavatipara hy asurdh abhavan
\

tad yat tat.satyam trayl sd vidyd \
te devdh abruvan 'yajnam kritvd idam

satyam tanavdmahai '

|
. . . . . 27. Teshu preteshu tritlya-savanam

atanvata
\

tat samasthdpayan \ yat samasthdpayams tat sarvam satyam

dpnuvams tato Asurdh apapupruvire \

tato devdh abhavan pard Asurdh
\

bhavaty dtmand pard 'sya dvishan bhrdtrivyo lhavati yah evam veda
\

"The gods and Asuras, both descendants of Prajapati,
106 obtained

their father Prajapati's inheritance, speech, true and false, both truth

102
Compare S'atap. Br., i. 7, 2, 22.

103 Asakti satyam \

kevalam satyam \

Comm.
104 Some such preposition as abhi might appear to be wanted here; but Dr.

Aufrecht suggests to me that bhavati may be taken in a pregnant sense as meaning,
"he really exists, continues, or prevails." Compare the words at the close of the

27th paragraph of this passage.
105 I am indebted to Dr. Aufrecht for pointing out to me another passage of the

S'atapatha Brahmana where the word pisyati occurs, and which throws light on the

one before us. The passage in question occurs in pp. 71, 72, of the Brahmaua,
i. 7, 3, 18 : Pesukam vaivastupisfati ha prajaya pas ubhir yasya evam vidusho 'tiush-

tubhau bhavatah
\

" His house becomes flourishing, he increases in progeny and

cattle, that man who, when he know's this, has the two anushtubhs." The commen-

tator explains the word pyukam as equal to al-hivardhana-stlam,
" whose nature is

to increase," and pisyati as meaning ativriddho bhavati, "he becomes exceedingly

augmented."
106

Comp. Taitt. Br. i. 4, !> 1. Ubhaye vai ete Prajapater adhy asrijyanta devas'

cha asuras' cha
\

tan na vyajanad
" ime anye ime anye

"
iti

\

>' Gods and Asuras were

both created from -Prajapati. He could not distinguish the one as different from the

other."
*
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and falsehood. They both spoke truth, and both [spoke] falsehood.

Speaking alike, they were alike. 13. Then the gods> abandoning false-

hood, adopted truth; while the Asuras, abandoning truth, adopted

falsehood. 14. The truth which had been in the Asuras perceived

this,
' the gods, abandoning falsehood, have adopted truth

;
let me go

to it.' So [saying, truth] came to the gods. 15. Then .the falsehood

which had been in the gods perceived, *the Asuras, abandoning truth,

have adopted falsehood
;

let me go to it.' So [saying, falsehood] came

to the Asuras. 16. The gods [then] spoke entirely truth, and the

Asuras entirely falsehood. Speaking truth exclusively (or devotedly),

the gods became, as it were, weaker, and, as it were, poorer. Hence it

happens that the man who speaks exclusively truth becomes, as it were,

weaker and poorer; but in the end ne becomes [prosperous], for the

gods became so in the end. 1*7. Then the Asuras, speaking exclusively

falsehood, increased like saline earth, and became, as it were, rich.

Hence it.happens that he who speaks exclusively falsehood increases

like saline earth, and becomes, as it were, rich
;

but succumbs in the
< <

end, for the Asuras succumbed. That which is truth is the triple

science* (the three Vedas). Then the gods said,
' Let us, after per-

forming sacrifice, celebrate this truth.'
" The gods then performed a

variety of sacrifices, which were always interrupted by the arrival of

the Asuras. At length, 27. " "When these had gone, they celebrated

the third Savana, and accomplished it. Inasmuch as they accomplished

it, they found it entirely true. Then the Asuras went away, and the

gods became [superior, while] the Asuras were worsted. The man

who knows this becomes in his own person superior, and his hater, his

enemy, \s defeated."

Another story relates to the same subject, S'atapatha Brahmana, v.

1. 1, 1 (=xi. 1, 8, 1 f.) : Devds cha vai Asuras cha ubhaye prdjdpatydh

paspridhire \

tato 'surah atimdnena eva "
$cr3min nu vayamjuhuydma"

iti sveshv eva dsyeshu juhvatas cheruh
\

te 'timdnena eva partibabhuvuh \

tasmdd na atimanyeta \ pardbhavasya hy etad mulchaih yad abhimdnah
\

2. Atha devdh anyo 'nyasmin juhvatas cheruJf
\ tebhgah Prajdpatir

dtmdnam pradadau \ yajno 'ha eshdm, dsa yajfio hi devdndm annam
\

" The gods and Asuras, both of them the offspring of Prajapati, strove

together. Then the AsLras, taking themselves to whom they should

offer their oblations, 'through presumption went on placing them in
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their own mouths
;

107 and in consequence of this their presumption they

were overcome. Wherefore let no one be presumptuous ;
for presump-

tion leads to defeat.
'

2. The gods went on offering their oblations

to one another. Prajapati gave himself to them
;

sacrifice became

theirs; for sacrifice supplier the food of the gods."
108

The following is from the Taittirlya Brahmana, iii. 2, 9, 6 f. : Asurd-

ndm vai iyam agre dslt
\ ydvad dslnah pardpasyati tdvad devdndm

\

te devdh abruvan " astv eva no ''yam api" iti
"
kyam no ddsyatha" iti

\

"
ydvat svayam parigrihnitha

"
iti

\

" This [earth] formerly belonged

to the Asuras. The gods had*only as much as any one can see while

sitting. The gods said to them,
' Let us also have a share in it.

What will you give us ?
' 'As much as you, yourselves can encompass.'

"

The different classes of gods then encompassed it on four sides. 109

The next legend explains how inequality was introduced among the

gods. S'atapatha Brahmana, iv. 5, 4, 1 (p. 397 f.). Sarve ha vai devdh

agre sadrisdh dsuh sarvepunydh \

teshdm sarveshdm sadrisdndm sarveshdm

punydndm trayo 'kdmayanta
' atishthdvdnah sydma

'

ity Agnir Indrah

Siiryah \

2. Te 'rchantah srdmyantaS cheruh
\

te etdn atigrdhydn da-

drUus tdn atyagrihnata \

tad yad endn atyagrihnata tasmdd atlgrahyuli

ndma I te 'tishthdvdno 'bhavan
\ yathd te etad atishtJid iva atishthd iva

ha vai bhavati yasya evam vidmhah etdn grahdn grihnanti \
3. No ha vai

idam agre 'gnau varchah dsa yad idam asmin varchah
\

so 'kdmayata
( idam mayi varchah sydd

'

iti
\

sa etarn graham apasyat tarn agrihnlta

tato 'sminn etad varchah dsa
\

4. No ha vai idam agre Indre ojah dsa

yad idam asminn ojah \

so 'kdmayata
' idam mayy ojah sydd

'

iti
\
sa

etam graham apasyat tam agrihnlta tato Asminn etad ojah dsa
\

5. No
ha vai idam agre surye Ihrdjah dsa yad idam asmin Ihrdjah \

so \kdmayata
1 idam mayi bhrdjahvsydd

'

iti
\

sa etam graham apasyat tam agrihmta

tato 'sminn etad bhrdjah dsa
\

etdni ha vai tejdmsy etdni virydny dtman

dhatte yasya evam vidushah <tfdn grahdn grihnanti \

"Originally the gods were all alike, all pure. Of them, being all

alike, all pure, three desired: '

May we become superior,' viz. Agni,

Indra, and Stirya (th% sun). 2. They went on worshipping and toiling.

107
Comp. the words ye adhi s'uptav ajuhvata, R. V. i. 51, 5 ; and Sayana's com-

ment thereon.

108
Comp. S'atap. Br. xi. 3. 2, 1 : SarveshanSvai es'^a bhutanam sarvesham devanam

utma yad yajnah \

" Sacrifice is the soul of all beings, $f all the gods."
109

Comp. S'atapatha Brahmana, vi. 6, 2, 11
;

vi. 6, 3, 2
;

xi. 2, 7, 26.
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They saw these atigrahyas ;

no
th,ey offered them over and above. Be-

cause they did so, these draughts (or cups) were called atigrahyas.

They foecame superior. As they [became] thus, as it were, superior,

so superiority is, as it were, acquired by the man, of whom, when he

knows this, they receive these grahas (draughts, or cups). 3. Ori-

ginally there was not in Agni the same flame, as this flame which is

[now] in him. He desired :
'

May this flame be in me.' He saw this

graha, he took it
;
and hence there became this flame in him. 4. Ori-

ginally there was not in Indra the same vigour, etc., etc. [as in para.

3]. 5. Originally there was not in Sufya the sSme lustre, etc., etc.

[the same as in para. 3]. That man has in himself these forces, these

energies, of whom, when he, knows this, they receive these grahas."

110 By this name are called "thrae particular grahas, or sacrificial vessels, with

which lihations were made in ttie Jyotishtoma sacrifice to Agni, Indra, and Surya."
Prof. Goldstiicker's Diet. The word is explained by Bohtlingk and Roth, as mean-

ing
" haustus insuper hauriendus," a draught to he drunk over and above; the

designation of three fillings of the cup, which are drawn at the Soma offering.
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CHAPTER II.
>

VISHNU, AS REPRESENTED IN THE VEDIC HYMNS, THE

BRAHMANAS, THE ITIHASAS, AND THE PURANAS.

SECT. I. Passages in the Hymns of the Rig-veda relating to Vishnu.
*

. *
i

R. Y. i. 22, 16 ff. : 16 (=S. Y. 2, 1024). Ato devdh avantu no yato

Vishnur vichakrame
\ prithivydh sapta dhdmCJbhih \ 17

(
= S. V. i. 222;

Yaj. S. 5, 15; A. V. 7, 26, 4). Idam Vishnur vichakrame tredhd

nidadhe padam \

samulham asya pdmsure [pamsule \

S. Y.] 18 (
= S. V.

2, 1020; Yaj. S. 34, 43; A>Y. 7, 26, 5). Trlni padd vichakrame Vishnur

gopdh addlhyah \

ato dharmdni dhdrayan \

19 (=S. Y. 2, 1021 ;,Yaj. S.

6, 4
;
A. Y. 7, 26, 6). Vishnoh karmdni pasyata yato vratdni paspase \

Indrasya yujyah
1 sakha

\

20 (=S. Y. 2, 1022; Yaj. S. 6, 5; A. Y.

7, 26, 7). Tad Vishnoh paramam padam sadu pasyanti siirayah \
divlvi

chakshur atatam
\

21 (=S. Y. 2, 1023; Yaj. S. 34, 44). Tad vipraso

vipanyavojdgrivamsah samindhate \ Vishnor yat paramam padam \

16. "May the gods preserve us from the place from which Yishnu

strode 2 over the seven regions of the earth. 3
17. Yishnu strode over

this [universe] ;
in three places he planted his step : [the world, or

1
Yujyo ca sakha va, S. V. ii. 28, 10

; yi<J, i. 10, 9
; yujyaya, ix. 66, 18.

2 Mbh. S'anti-Parva, v. 13171 : Kramanach chapy aham Partha Vishnur ity

abhisamjnitah \

" And from stricfi^jg, son of Pritha, I am called Vishnu." The

A. V. ix. 6, 29, speaks of the steps of Prajapati being imitated by his worshipper

(Prajapater vai esha vikraman anuviktltmate yah upaharatt).
3 Instead of the words prithivyah sapta dhamabhih, the Sama-veda reads, prithi-

vyah adhi sanavi .

-1>" over tne surface of the earth." This verse, as well as the follow-

ing ones, is rendered by PrJfessor Benfey, in his translation of the Sama-veda, as

well as in his " Orient und Occident," i. 30. He understands the place from which

Vishnu strides to be the sun, referring to verse 20. For the sense given by Sayana
to this and the follqwing verses, see Wilson's tcanslatiol of the Rig-veda and notes

in loco. Compare also Rosen's Latin version. >
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his step, was] enveloped in his dr^st.
4 18. .Vishnu, the unconquerable

5

preserver, strode three steps, thereby maintaining fixed ordinances.

19. Behold the acts of Vishnu, through which this intimate friend

of Indra perceived
6 established laws. 20. Sages constantly behold

that highest position of Vishnu, like an eye fixed in the sky. 21.
^1

"Wise men, singing praises, and ever wakeful, light up
7

[by the power
of their hymns ?] that which is the highest station of Vishnu."

The 17th verse of this hymn is quoted in the Mrukta, xii. 19
;

8

where we have the following explanations of its purport, derived by

Yaska from two older writers :

Yad idaih kincha tad vikramate Vishnuh
\
tridhd nidhatte padam \

1

tredhd-tikdvdya prithivydm untarikshe Aim '

iti S'dkapunih \

( samd-

rohdne vishnupade gaya&irasi' ity Aurnavdlhah
\

' samudham asya pdm-
sure

'

| pydyane 'ntarikshg pMam na drisyate \ apivd upamdrthe sydt \

samudham asya pdihsule wa padam na drisyate ityddi \

"Vishnu strides over this, whatever exists. He plants his step in

a three-fold manner, i.e. 'for a three-fold existence, on earth, in the

atmosphere, and in the sky,' according to S'akapuni; or, 'on the hill

where he rises, on the meridian, and on the hill where he sets,' ac-

cording to Aurnavabha. ' Samudham asya pdffisure,' i.e. his step is

4
According to Benfey, translation of S. V., p. 223, note, this phrase, the world is

veiled in Vishnu's dust, means, it is subjected to him. In his " Orient und Occident,"

he explains it thus: "he is so mighty that the dust which his tread raises, fills the

whole earth." Can this dust be understood of the dazzling brightness of the sun's

rays, surrounding his progress, and obscuring his disc from the view of the observer ?

The prophet Nahum says, i. 3,
" The Lord hath his way in the whirlwind and in the

storm, and the clouds are the dust of his feet."

5 Adafhya may also mean "who cannot be deceived." The idea of Vishnu being

pre-eminently the preserver of the universe, which became current in later times, may
possibly have been derived from this verse.

6
Sayana gives to the root spas the sense of "hindering," or "touching." Benfey,

in his S. V., renders paspase by "received," and,
r
in the "Orient und Occident,

1 '

by

"firmly fixed.
1 ' The sense, he says, is this:

r
"Look to the sun, where the terminus

lies from which Vishnu started (verses 16, 21), and in which all the powers which

work in nature have their source." Roth, in his Illustrations ojf
the Nirukta, pp.

138 f., thinks that the sense of V beholding
"

is suitable in all the texts where forms

of the root spas' occur in the R. V.
7
Benfey renders samindhate "glorify." The commentator on the Vaj. S. 34, 44,

makes it dfpayante =
r

upasat^ Ro$, under the word, explains
"
they kindle [Agni ?]

when Vishnu is in his highest position."
8
Formerly cited in part in the second volume of this work.
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not seen in that prolific region, the atmosphere (pydyane antarikshe) :

or the phrase may be metaphorical,
'

enveloped in his dust, as it were,

his step is not seen," etc.

The following is the comment of Durgacharya
9 on this passage of

the Mrukta : >

Vishnur Arlituah
\
Eatham iti yatah aha ' tredha nidadhe padam

'

ni-

dhatte padam nidhdnam padaih \

kva tat tdvat
\

'

prithivydm antarikshe

divi' iti S'dkapunih \ pdrthivo 'gnir bhutvd prithivydm yat kinchid asti

tad vikramate tad adhitishthati
\
antarikshe vaidyutdtmand \

divi surydt-

rnand
\ yad uktam '

tarn u akrinvan tredha, bhuve kam '

(H. V. x. 88, 10)

iti
|

' samdrohane '

udaya-girdv udyan padam ekam nidhatte
\

' vishnu-

pade' madhyandine Antarikshe
\ 'gayasirasy' astamgirdv ity Aurnavdbhah

dchuryo manyate \

" Vishnu is the sun [Aditya].
10 How so? Because [the hymn] says,

' in three places he planted his step
'

;
i.e. plants his step, [makes] a

planting with his steps. Where, then, is this done ?
' On the earth,

in the firmament, and in the sky,' according to S'akapuni. Becoming
terrestrial fire, he strides over, abides in, whatever there is, on earth;

in the shape of lightning, in the firmament
;
and in the form of the

sun, in the sky. As it is said (in the R. V. x. 88, 10), 'They made

him to become threefold." Aurnavabha Acharya thinks [the meaning

is] this,
' He plants one foot on the ' samarohana '

(place of rising),

when mounting over the hill of ascension
; [another] on the ' vishnu-

pada,' the meridian sky; [a third] on the '

gayasiras,' the hill of set-

ting."

It thus appears from the statement of Yaska that the two old writers

whom he quotes had proposed two different interpretations of Vishnu's

steps. ,

First : S'akapuni thought that the triple manifestation of the god, in

the form of fire on earth, ol'.Jlightning in the atmosphere, and of the

solar light in the sky, was intended in the hymn. This threefold dis-

tribution of divine agency is thus referred to in another interesting

passage of the Iftrakta* vii. 5 :

_

9
Already quoted in the secoad volume of this work.

10 The Atharvaveda, v. 26, 7 has the following re%ence tb Vishnu: Vishnur

yitnaJitu bahudha tapainsi asmin yajne suyujah sfiiha
\

11 See Appendix B.
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Tisrah eva devatdh iti Nairukiuh Agnik prithim-sthdno Vdyur vd

Indro vd 'ntariksha-sthdnah Suryo dyu-sthdnah \
tdsdm mahdbhdgydd

ekaikasydh api bahuni ndmadheydni bhavanti
\ api vd karma-prithaktvdd

yathd hotd 'dhvaryur brahmd udgdtd ity apy ekasya satah
\ api vd

prithag eva syuh \ prithag hi stutayo bhavanti tathd 'bhidhdndni ityddi \

" There are only three deities, according to the Nairuktas (etymo-

logists), Agni, whose place is on earth, Vayu, or Indra, whose place

is in the atmosphere, and Surya, whose place is in the sky. These

[deities] each receive many designations, in consequence of their great-

ness,
12 or from the diversity of their functions, as [the appellations of]

hotri, adhvaryu, brahman, and udgatri are applied to one and the

same person. Or [the gods' in question] may all he distinct, for

distinct hymns and appellations are addressed to them," etc.
13

According to S'akapuni, (therefore, Vishnu would he the god who is

manifested in a three-fold form on earth, in the atmosphere, and in the

sky.

Secondly : Aurnavabha interprets the passage differently. He under-

stands the three steps of Vishnu, not of fire, lightning, and solar light,

but of the different positions of the sun at his rising, his culmination,

and his setting.
14

According to him, therefore, Vishnu is simply the

sun.

Sayana (see Professor Wilson's translation, p. 53, note) understands

this passage as referring to the three steps of Vishnu in his "Dwarf

incarnation," of which I shall supply details further on. The com-

mentator on the Vajasaneyi Sanhita annotates thus on 5, 15
(
= verse

17 of the hymn before us) :

Vishnbs trivikramdvatdram kritvd idam visvam vicliakrame vibhajya

Itramate sma
\
tad eva aha

\
tredhd padam nidadlw bhumdv ekam padam

12 Kal Tola iro\\u>v ovofj.dr(av poptyr] /j.ta, .iEschyljLs Prom. Vinct. v. 217.
13 In a previous part of this passage, vii. 4, it is'said, Mahabhagyad devatayuh ekah

atma bahudhci stuyate \ ekasya atmano 'nye ^devah pratyangani bhavanti
\

"From
the greatness of the Deity the one Soul is celebrated in many ways. The different

gods are members of the one Soul," etc. Compare Mr. Cplebrooke's Essays, i. 26 f.
;

or p. 12 f. of "W. and N.'s ed. It appears from an advertisement in No. 75 of

Triibner's American and Oriental Literary Record, that these Essays are being re-

printed under the editorship of Prof. E. B. Cowell. (August, 1872.)
14 This is the vie*' take% by Pjof. Max Miiller : "-This stepping of Vishnu is

emblematic of the rising, the culminilting, and the setting of the sun," etc. Trans.

of R. V., vol. i., p. 117.
*
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antarikshe dvitiyam dim trifiyam iti^kramdd Agni-Vdyu-Surya-rupena

ity arthah
\

"Vishnu, becoming incarnate as Trivikrama (the god who stepped

thrice), strode over, i.e. stepped by separate strides over, this whole

[universe]. It is this that [the rishi] expresses [in the words], 'In

three places- he planted his step,' i.e. one step on the earth, a second

in the atmosphere, and a third in the sky : in the successive forms of

Agni, Vayu, and Surya."

The commentator here combines the view tha^ the Dwarf incarnation;

of Vishnu is referred to in the hymn, with the conception that his dif-

ferent steps on the earth, in the atmosphere, and in the sky, were taken

in the successive characters of
^Agni, Vayu, and Surya, which is the

interpretation of S'akapuni, as explained by Durga. There is no trace

in the words either of S'akapuni, or of Aurntvabha, as handed down by

Yaska, of any allusion to such, a Trivikrama incarnation of Vishnu. 15

I proceed to quote in order from the Eig-veda further texts, relative

to Vishnu.

R. V. i. 61, 7 : Asyed u mdtuh savaneshu sadyo mahah pitum papivdn

chant anna
\ musJidyad Vishnuh pachatam sahiydn vidhyad vardham tiro

adrim astd "Having at the libations of that great measurer [of the

worlds, i,e* Indra], drunk the potion, and [eaten] the pleasant oblations,

the impetuous Vishnu straightway stole the cooked mess, pierced the

boar and shot through the mountain." See E. V. viii. 66, 10, below,

and the quotation from Sayana's note on that verse.

i

15 The Brahmanas, as.well as the hymns, contain frequent allusions to the three

steps or stations of Vishnu. See the S'atap. Br. vi. 7, 4, 7 ff.
;

Taitt. Sanh. i. 7, 5, 4.

The Vajasaneyi Sanhita has the ^following additional reference to them. According
to the commentator, the interlocutors in the two verses are the brahman and udgatri

priests. Vaj. Sanh., xxiii. 49: Pricjthami tva chitaye devasaJcha yadi tvam atra

manasa jagantha \ yeshu Vishnus treshu padeshu eshtas teshu visvam bhuvanam

avivesa
\

50
| Api teshu9 trishu padeshu asmi yeshu visvam bhuvanam avivesa\

sadyah paryemi prithivlm uta dyam ekendngena diiv asya prishtham \

" I ask thee,

friend of the gods, that I may know, if thou hy thy mind hast reached so far, did

Vishnu, in the three steps (or spheres) in which he is worshipped, pervade the entire

universe P
|

50. I am even in those three stepij by v^iich h pervaded the entire

universe. Straightway I move around the earth and heaven; with one member,

(I move) over the surface of this sky.''
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R. V. i. 85, 7 : Te avardhanta tsoa-tavaso mahitvana a nakam tastJiur

tiru chakrire sadah
\

Vislinur yad ha dvad vrishanam mada-chyutam vayo

na sidann adhi barhishi priye \

"
They (the Maruts), strong in themselves, increased in" greatness.

They ascended to heaven, and have made [for themselves] a spacious

abode. When Vishnu assisted the hero [Indra ?] who hunfbles pride,
16

they sat down like birds on the sacrificial grass which they love."

R. V. i. 90, 5, 9. Uta no dhiyo go-agruh Pushan Vi&lino eva-yavah \

karta nah svastimatah
[

9. iam no Mitrah sam Varunah sam no bhavatu

Aryamd \

sam nah Indro Brihaspatih sam no Vishnur urukramah
\

5. "Pushan, Vishnu, swift goer, make our prayers to bring us

cattle and other possessions":

'

make us prosperous 9. May
Mitra, may Varuna, may Aryaman, may Indra, may JBrihaspati, may
the wide-striding Vishnu, all grant us prosperity."

I now come to a hymn which, with the exception of the last verse

(where two gods are alluded to), is devoted exclusively to the celebra-

tion of Vishnu's praises. f .

R. V. 1, 154 (=Vaj. S. 5, 18; A. V. 7, 26, \}. Vishnor nu kam

16 Though the commentator in loco renders mada-chyutam by madasya harsha-

sya asektaram, "dispenser of exhilaration" he interprets it in his note on R. V. i. 51, 2

where it is an epithet of Indra by s'att unam madasya garvasya chyavayitaram,
"who brings do\yn the pride of his enemies." In R. V., viii. 1, 21, the word mada-

chyut is again applied to Indra, and in R. V. viii. 85, 5, to his thunderbolt. [I leave

my translation to stand as it was in the first edition. Benfey, however,
" Orient und

Occident," ii. 248, renders the clause about Vishnu thus :
" When Vishnu protects

the dropping (Soma) who distils intoxication," and refers to a paper of his

own in the Gott. Gel. Anzeigen regarding the relation of Vishnu to Soma. In

Bohtlingk 'and Roth's Lexicon the word madachyut, as it ip to be understood in this

passage, is translated "delightful," "gladdening," "inspiring." Prof. Miiller,

Translation of R. V., vol. i., renders the clause,
" When Vishnu descried the en-

rapturing Soma." In his note, p. 116, he remarks: "Vishnu, whose character in

the hymns of the Veda is very different from that assumed by him in later periods
of Hindu religion, must here be taken as the friend and companion of Indra." After

quoting various texts about the two gods, he adds,
" The mention of Vishnu in our

hymn is therefore by no means exceptional, but the whole purport of this verse is

nevertheless very doubtful, chiefly owing to the fact that several of the words occur-

ring in it lend themselves to different interpretation^." He says, p. 118, that

"bringing down pride" is a meaning which the wore1

madachyut clearly has not in

the Veda. When applied to the thunderbolt, he says it ought to be rendered "wildly

rushing down" ;
and when referred to Indra, his horses, or the As'vins, or to horses

in general, he would translate it by "furiously or wildly moving about."]
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vlrydni pravocham yah partliivdn\ vimame rajdmsi | yo askalhdyad

uttaraih sadhastham vichakramdnas tredhd urugdyah |

2. (
= A. V. 7, 26,

2, 3; Mr. 1, 20) : Pra tad Vishnuh stavate viryena mrigo na bhlmah

kucharo girishthah
19

| yasyorushu trishu vikramaneshu adhikshiyanti Ihu-

vandni visvd
|

3. Pra Vishnave susham etu manma girikshite urugdydya

vrishne
| yah idam dlrgham prayatam sadhastham eko vimame tribhir it

padelhih |

4. Yasya tri purnd madhund paddni akshlyamdnd svadhayd

madanti
| yah u tridhdtu prithivim uta dydm eko dddhdra Ihuvandni

visvd
|

5. Tad asya priyam abJd pdtho (R.V. iii. 55, 10)asydm nan) yatra

devayavo madanti
| urukramatya sa hi landhur itthd Vishnohpadeparame

madhvah utsah
|

6. (Yaj. S. 6, 3
;
Nir. 2, 7) : Td vdm vdstuni usmasi

gamadhyai yatra gdvo lhuri-ringdh ayqsah \

atrdha tad urugdyasya

vrishnah paramam padam ava ohdti bhuri
|

"I declare the heroic deeds of YislAiu^who traversed the mundane

regions, who estabjished the upper sphere, striding thrice, the wide-

stepping. 2. Therefore is Vishnu celebrated for his prowess, terrible

like a wild beast, destructive, abiding in the mountains [or, clouds, if

this be an epithet of the god] ;
he within [the range of] whose three

vast paces all the worlds abide. 3. Let my inspiriting hymn proceed

to Vishnu, the dweller in the [aerial] mountains, the wide-stepping,

the vigorous, who alone traversed with three steps this wide, extended

firmament; 4. Whose three [steps, or] stations, replenished with

17 The same form of expression occurs in a hymn to Indra (E,. V. i. 32, 1), IncPrasya

nu viryanipravocham, etc. Compare R. V., ii. 15, 1.

18 On this verse the Nirukta remarks :
" Kucharah" iti charati karma kutsitam\

atha ched devatabhidhanam kva ayam na charati iti
\ girishthah giristhay! girih par-

vatah .... tat-prakr\ti itarat sandhi-samanyad megha-sthayl megho )>i girir etas-

mad eva
j

" ' Euchara \ is one who does (charati} a blamable action. If the word he

a designation of the god, it will mean ' where does he not go ?
' ' Girishthah

' means

'abiding in the mountains;' fpr giri means 'mountain.'" .... The author then

gives various etymologies of tht* word parvata, "mountain," one of which is that it

is derived from parvan,
" a joint

"
;
and then proceeds :

" From this sense is derived

another (owing to the idea of joint being common to both), viz., that of 'abiding in

the clouds,' for a cloud also is called giri for the same reason." See Roth's Illusi

trations of the Xirukta, p. 17. The same comparison, mrigo na bhlmah kucharo gi-

rishthah, is applied to Indra in R. V., x. 180, 2
(
= S. V., ii. 1223, and A. V. 7, 84, 3).

Bbhtlingk and Roth, s, v., think the word Kuchara, may signify
"
slowly-moving,"

"
slinking." The word mriga is applied to Varuna in R. V.vii. 87, 6.

19
Urugayasya=.prithu-gamanasya adhikxstuter va. Sayana on R. V. iii. 6, 4.

Urugayasya=mahagateh. Mr. ii. 7.
J
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honey, imperishable, gladden us,.with food; who alone hath triply

sustained the universe, the earth, and the sky, [yea] all the worlds.

5. May I attain to that beloved heaven of his, where men devoted to

the gods rejoice ;
for (such a friend is he) there is a spring of honey in

the highest abode of the wide-stepping Vishnu. 6. "We yearn to attain

to those abodes of you twain, where the many-horned and swiftly-

moving cows abide. Here that supreme abode of the wide-stepping,

vigorous [god] shines intensely forth."

I shall quote a portion of the explanation Sayana gives of the words

pdrthivdni rajumsi, in the first verse of the'preceding hymn : Yo Vishnuh

pdrthivdni prithwi-sambandhmi rajdmsi ranjandtmakdni kshity-ddi-loka-

traydlhimdniny Agni- Vdyv-JLtiitya-rupdni rajdmsi vimame viseshena

nirmame
\
atra trayo lokdh api prithivl-salda-vdchydh \

tathd cha man-

trdntaram (R. V. i. 108, 3\t

'

y\id Indrdgnl avamasydm prithivydm ma-

dhyamasydm paramasydm uta stha
1

iti
\ Taittirlye '#)i

(

yo *syum prithi-

vydm asy dyusha ity upakramya 'yo dvitlyasydm tritlyasydm prithivydm'
1

iti
|

tasmdl loJtatrayasya privithl-salda-vdchyatvam |
. . . . yadvd yo

Vishnuh pdrthivdni prithivl-samlandhlni rajumsi adhastana-sapta-lokdn

vimame ('.... rajah-sabdo lokah-vdchl ' lokdh rajdmsy uchyante' iti

Ydskenoktatvdt
|

. . . . athavd pdrthivdni prithivl-nimittakdni rajdmsi

lokdn vimame
\ Ihur-ddi-loka-trayam ity arthdh

\ bhumydm uparjita-

kdrma-lhogdrthatvdd ita/ra-lokdndm tat-kdranatvam
\

"
[The meaning is],

Yishnu who formed, especially constructed,

the .terrestrial [regions]; i.e., those connected with prithivl (the earth),

the regions (rajdmsi], the things whose nature is to delight (ranja-

ndtmakdni}, existing in the form of Agni, Yayu, and Aditya, who

represent he three worlds, the earth, etc. Here all the three worlds

are intended to be designated by the term prittyvl. Thus another

text [R. Y. i. 108, 9] says:
'

Whether, Indra and Agni, ye are in the

lowest world (prithivi), in the middle [wo^fl], or in the highest,' etc.

In the Taittirlya also, [we have the words] beginning with ' thou who

,with thy life art in this world,' etc.
; [and proceeding]

' who in the

second, or third world,' etc. Hence the three woVlds ai*a intended to

be signified by the word prithivl. . . . Or, [the'meaning may be], the

Vishnu who formed the terrestrial [regions], the regions connected with

the earth, the seven worlds benl^th the earth. The term rajas denotes

a world, since Yaska srfys
' worlds are called rajdmsi.' .... Or [the
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sense may be], he made the terrestrial regions, the worlds caused by
the earth, i.e. the three worlds, the earth and the others. For as the

other worlds are destined to be enjoyed as the rewards of merit acquired

on earth, the latter is the cause of the former."

The following is the passage of the Mrukta, iv. 19, referred to by

Silyana, which gives the meanings of rajas: Rajo rajateh \jyotih rajah

uchyate \

udakam rajah uchyate \

lokdh rajdmsy uchyante \ asrig
m-ahanl

rajasl uchyete \ 'rajdmsi chitrdh vicharanti tanyavah' Uy api nigamo

bhavati
\

"
Rajas is derived from tht root raj. Light Is called rajas. "Water

is called rajas. The worlds are called rajdmsi. [Blood and day, or]

day and night, are called rajasl. There,is also a test (R. V. v. 63, 5),

'Brilliant and resounding [the Maruts] sweep over the worlds.'" See

also Nir. x. 44, and xii. 23, and R. V. i* 90, 7.

In R,. V. i. 164, 6, mention is made of six worlds (rdjdmsi} : vi yas

tastambha shal imd rajamsi,
" who established these six worlds."

The verb vimame cannot, I think, have the meaning, which the com-

mentator assigns to it, of "
constructing." It occurs not only in verse 1,

of the hymn before us, but in verse 3 also, where it jnust have the sense

of " measuring," or "traversing,"
21 as it could not fitly be said of Yishim

that he constructed the firmament with three steps. The phrase rajaso

vimdnah, "measurer of the world," occurs in R. V. x. 121, 5 (above

p. 16), and in R. V. x. 139, 5, quoted in the third volume of this work,

p. 260. In R. Y. i. 50, 7, the participle vimimdnah seems to have the

same sense : vi dydm eshi rajas prithv aha mimdno aktubhih I pasyan

janmdni surya \ "Sun, thou traversest the sky, measuring the broad

space (rajas], and the days, with thy rays,
22

beholding created things."

The phrase rajaso vimdnah occurs also in R. Y. iii. 26, 7 (
= Yaj.

S. 18, 66), where Agni says of himself that he is arkas tridhdtuh rajaso

vimdnah 23
\

"the threefold light, the measurer of the world," which

the commentator explains thus : tredhd dtmdnam vibhajya tatra Vdyv-

dtmand rajaso 'ntarikshasya vimdno vimdtd 'dhishthdta \mi
\ "Triply

> at

20 Roth conjectures that the word asrik here is jpurious. Illust. of Nir., p. 46.
21 See Bohtlingk and Roth s. v. mu-\-vi.
22 The word aktubhih is rendered "nights" by Yaska in his explanation of this

passage, Nir. xii. 23, and by the commentator ; bu^ the k'tter explains the same

word by rasmibhih, "rays," in his annotation on R. V. i. 94, 5.

23 This verse is explained in a spiritual sense in NirulAa Paris'ishta ii. 1.
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dividing myself, I am, in the character of Yayu, he who ahides in the

atmosphere."

Compare, with the phrase before us, Habakkak iii. 6: "He stood

and measured the earth," etc.

I shall adduce one other passage R. Y. v. 81, 3 (=Yaj. S. 11, 6), in

which the same phrase occurs, where this function of measuring the

world is ascribed to Savitri (the sun) : Yasya prayunam anv anye id

yayur devdh devasya mahimdnam ojasd \ yah pdrthivdni vimame sa etaso

rajdmsi devah Savitd mahitvand
\

"
He, the god whose course and

whose might the other gods have followed with vigour, who measured

[or traversed] the terrestrial regions by his power, this god Savitri

is a steed." ,
c

This text is quoted and commented
l

on in the S'atapatha Brahmana,

6, 3, 1, 18: '

Yasya prayanan. anv anye id yayur' iti
\ Prdjdpatir vai

etad agre karma alcarot
\
tat tato devuh akurvan ' devah devasya mahimd-

nam ojasd' iti
\ yajnovaimahimd \

devdh devasya yajnam mryam
"
ojasd"

ity etad
\

l

yah pdrthivdni vimame sa etasah' iti
\ yad vai kincha asydm

tat pdrthivam tad esha sarvam vimimlte
\

rasmiohir hy enad aWiyavatanoti \

'rajdmsi devah Sa^itd mahitvana 1

iti
\
ime vai lokdh rajumsi \

asdv

Adityo devah Savita
\
tan esha mahimnd vimimlte

\

'"Whose course

the other gods have followed.' Prajapati formerly performed this rite.

The gods afterwards did it, [according to the words]
' the gods [followed]

his [display of] power with vigour.' Power means sacrifice. This,

[then, is said, that] the gods [followed] the sacrifice, the energy, of the

god with vigour.
' He who measured out the terrestrial [regions] is a

steed.' Whatever is on this [earth] is terrestrial. All this- he measures

out : for he stretches over [all] this with his rays.
' The god Savitri

[measured out] the regions by his power.' These worlds are the regions :

that Aditya (sun) is the god Savitri. He measures them out by his

power."

The author of the Bhagavata Purana introduces the words parthivani

vimame rajdmsi, with a part of R. Y. vii. 99, 2, at the close of his ac-

count of the Dwarf incarnation of Yishnu, assigning to them, however

(whether ignorantly, or knowingly), a different meaning from that

which they have in the hymn, Bhag. Pur. viii. 23, 29 : Pdram ma-

himnah uru-viJcramato grii^ano y(.hpdrthivdni vimame sa rajdmsi martyah\

Jcim jdyamdnah utajdtah upaiti martyah ity aha mantradrig rishih puru-
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shasya yasya \

"The mortal who celebrates the utmost limits of this wide-

striding (Vishnu's) greatness, computes the [particles of the] dust of the
'

earth. Can 'the mortal who is heing born, or has been born,' attain to

it? Thus speaks the rishi who saw a hymn regarding this Purusha."

This verse is explained by the commentator thus : Uru lahu vikra-

mato Vishnon mahimnah pdram yo grindno bhavati sa martyah pdr-

thivdni rajdmsy api vimame ganitavdn \ yathd pdrthiva-paramdnu-gana-

nam asakyam tathd Vishnor guna-gananam asaTcyam ity arthah
\

tathd

cha mantro ' Vishnor nu Team viryani* iti
\
etad eva mantrdntardrtham

suchayann aha yasya purusha&ya purna-mahimnah pdram mantra-drig

rishir Vasishthah ity evam aha
\

katham
\

kim jdyamdno jdto vd upaiti

na ko
1

pi iti vadann anantatvena eva aha*ity arthah
\

tathd cha mantro
' na te Vishno jdyamdno na jdto*(leva, mahimnah param antam dpa

1

iti
\

"The mortal who celebrates the utmost* limits of the greatness of the

wide-striding Yishnu, has computed also the particles of the dust of

the earth. The meaning is, as the computation of the atoms of the

earth is impossible, so also the enumeration of Yishnu' s qualities is

impossible. Thus a hymn (R. V. 1, 154) says:
' I declare the heroic

deeds of Yishnu,' etc. Alluding to the sense of another versd (R. Y.

vii. 99, 2), he says the same thing in these words: 'regarding the

utmost limit of the full greatness of which Purusha, Yasishtha, the

seer of the hymn, thus speaks :

' How ?
' Can any man being born,

or already born, attain it ?
' No one. By this expression he in-

timates its infinitude. Thus the hymn says : No one who is being

born, or has been born, has attained, divine Yishnu, to" the furthest

limit of thy greatness."

The sixth verse of the hymn before us is thus commented on in the

Nirukta, ii. 6, 7 : Sarve 'pi rasmayo gdvah uchyante \

. . . tdni vdm

vdstuni kdmaydmahe gamandya yatra gdvo Ihuri-sringdh . . . aydso

'yandh \

tatra tad urugdyqsya Vishnor mahdgateh paramam padam

pardrdhyastham avalhdti Ihuri
\

" All rays are called gdvah." Then,

after quoting the verse, the author proceeds to explain it: ""We desire

to attain to those regions of you two, where are the many-horned cows,

. . . the moving. There*the highest abode, situated in the loftiest sphere,

of that wide-stepping, large-pacing, Yishnu shines forth brightly."

The verse is rendered thus, by R,oth'>(Illu3trations of Nir., p. 19) :

"
May we arrive at your abodes, where the many-horned, moving,
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cattle are
;
for thence shines brilliantly down the highest place of the

far-striding Showerer." Roth then proceeds to remark :
" This verse

occurs in a hymn to Yishnu
; consequently the dual vdm ['

of you

two'] cannot refer to the deity of the hymn. Durga meets the diffi-

culty, as the commentators frequently do with inconvenient duals, by

saying vam iti dampdtl abhipretya, etc. [' vam refers to- the husband

and his wife.'] But here we have rather a proof of the fact that, in

the arrangement of the Yeda, many verses have been inserted in wrong

places. The verse is addressed to Mitra and Yaruna
; and, perhaps,

belonged to one of the hymns to those" two gods which immediately

precede this in the Sanhita. The verse has been introduced into the

wrong place because YishrtU' is referred to in it. Compare verse 3.

The inconvenient reading has been already altered in the Yajasaneyi

Sanhita (6, 3)," which, insttad of td vam vdstuny usmasi gamadhyai,
" we desire to go to these abodes of you two," etc., reads, yd te dhd-

mdny usmasi, etc., "to which realms of thine we desire," etc., etc.

In the next hymn Indra and Yishnu are jointly extolled :

R. V. i. 155. Pro, vah pdntam
u andhaso dhiydyate make surdya

Vishnave cha archata
\ yd sdnuni parvatdndm addlhyd malias tasthatur

arvateva sddhund
\

2. Tvesham ittlid samaranam iimlvator Jndra-

Vislinu suta-pdh vam urushyati \ yd martydya partidhlyamdnam it kri-

sdnor astur asandm urusJiyathah \

3. Tah 1m vardhanti malii asya paufn-

syaih ni mdtard nayati retase bhuje \

dadhdti putro avaram param pitur

ndma tritlyam adhi rochane dlvah
\

4. Tat tad id asya paumsyam gri-

nlmasi inasy'a trdtur avrikasya mllhushah
\ yah pdrthivdni tribhir id

vigdmalhir uru kramishtorugdydya jlva&e \

5. Dve id asya kramane

svardrisq abhikhydya martyo bhuranyati \ tritlyam asya nakir d da-

dharshati vayas chana patayantah patatrinah \

6. Chaturbhih sdkam

navatincha numabhis chakram na vrittam vyatln avlvipat \

brihachchha-

rlro vimimdnah rikvabhir yuvd 'kumdrah fit ati eti dhavam
\

'*
Sing praises to the great hero (Indra), who desires the draught of

your soma, and to Yishnu, who both swiftly rose invincible, to the

summit of the [aerial] mountains, as if [carried fey] an excellent steed.

2. Indra and Yishnu, the d'rinker of the libati<5h escapes the assault, so

fierce, of you two who are violent, who' avert from the [pious]
c f

S1 Pantampamya^n. Nir. vii. 25.

35 Samaranam s. =sangrama-nama. Nigh. 2, 17.



1 HYMN TO VISHNU. 75

mortal that which is aimed at him, the bolt of the archer Krisanu.

3. These [libations, according to Sayana] augment his virility ;
he con-

ducts the parents (heaven and earth) to receive the fertilizing seed ;

the son has the inferior name
;
the superior belongs to the father

;
the

third is above the light of heaven. 4. "We celebrate this virility of

him, the strong, the deliverer, the innoxious, the bountiful, who with

three steps traversed 36 far and wide the mundane regions, for the sake

of [granting us] a prolonged (lit. wide-stepping) existence. 27 5. A
mortal is agitated when contemplating two of the steps of this heavenly

[deity] ;
but no one dares to atte*mpt his third step,

27
*

not even the soar-

ing, winged birds. 6. With four and ninety names, he has impelled

his steeds, like a rolling wheel. Accoutre*! Jby his encomiasts, vast in

body, the youthful, full-grown [deity], advances to the combat."

R. V. 1, 156. Bhava mitro na sevyo 'ghrfidsutir vibhuta-dyumnah

evaydh u saprathdh \

adha te Vishno vidushd chid ardhyah stomo yajnascha

rddhyo havishmatd
\

2. Yah purvydya vedhase navlyase sumajjdnaye

Vishnave daddsati
\ yo jdtam asya mahato mahi Cravat sa id u sravobhir

yujyarn chid abhi asat
\

3. Tarn u stotdrah purvyaih yathd vidm ritasya

garbham janushd pipartana \
a asya jdnanto ndma chid vivaktana mahas

te Vishno sumatim bhajdmahe \

4. Tarn asya rdjd Varunas tarn Asvind

kratiun sachanta mdrutasya vedhasah
\

dddhdra daksham uttamam ahar-

mdaiii vrajam cha Vishnur sakhivdn apornute \

5. A yo vivdya sacha-

thdya daivyah Indrdya Vishnuh sulcrite sukrittarah
\

vedhdh ajinvat tri-

shadhasthah art/am ritasya bhdge yajamdndm d bhajat \

"Be to us beneficent like a friend, worshipped with butter, greatly

renowned, swiftly-moving, broadly diffused. Truly, Vishnu, thy

praise is to be celebrated by the sage, and sacrifice is to be performed

to thee by the worshipper. 2. He who worships Yishnu, the ancient,

the disposer [or the wise], the recent, the [god] with the noble

spouse/
8 he who extols the\nature of this mighty Being, shall excel

28
Compare R. V. i. 22, 17, 18 (above, p. 63, f.),

and E. V. i. 154, 1, 3 (p. 69).
27

Compare R. V, vi. 69^5 (below).
21 ' See R. V. vii. 99, 1, be^ow. ,

28
Sayana gives two explanations of the word sumaj-jani. The first makes it

svayam evotpannaya,
" born by his own power

"
(in proof of which sense he quotes

Nir. vi. 22: Snyiat svayam ity arthah
\

"
surfeit ra^ns svbyam, self"). The

second meaning is thus stated: Sutaram madfiyati iti sumat
\

tadrisl jaya yasya
sa . . . .

|
tasmai sarva-jagan-madana-slla-S'rl-pataye f"su-mat means 'greatly
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his friend 29 in renown. 3. Encomiasts, rsatisfy [with worship], as ye

know how to do, him who, by his nature, is the primeval source of

sacred rites. Knowing his name declare,
'

Vishnu, we enjoy the good

will of thee, the mighty one.' 4. King Varuna and the Asvins have

done hom'age to the power of this ruler [or wise god] who is attended

by the Maruts. Vishnu possesses excellent wisdom, which knows the

proper day;
30 and with his friends, opens up the cloud. 5. The divine

Vishnu, who has hastened to seek companionship with the beneficent

Indra, [himself] more beneficent, this wise [god], occupying three

stations, has gratified the Arya, and renders the worshipper a sharer

in the sacred ceremony."

R. V. i. 164, 36 (A. V. P, 10, 17
;
Mr. Par. ii. 1\}.Sapta ardha-

garlhdh bhuvanasya reto Vishnos tishthanli pradisd vidharmani
\

te

dhitibhir manasd te vipasciMah paribhuvah pari bhavanti visvatah
\

" Seven embryos, the prolific sources of the world, abide by the com-

mand of Vishnu in the function of supporting [the universe]. They

by thought, and by mind, they intelligent, embracing, comprehend all

things.'^

I <io not attempt any explanation of this obscure and mystical

utterance.

R. V. i. 186, 10. Pro Asvinav a/case Tcrinudhvam pra Pushanam

svatavaso hi santi
\

advesho Vishnur Vdtah Ribhukshdh ackka sumndya

vavritlya devdn
\ "Dispose the Asvins, dispose Pushan, to succour us,

for they have power in themselves. Vishnu is free from malice, and so

is Vata (Vayu) and Eibhukshan. May I incline the gods to be favourable

to us."

II. V. ii. 1, 3. Team Ague Indro vrishabhah satdm asi tvam Vishnur

gladdening.' Sumaj-jani then signifies
' one who has such a wife.' The phrase

will thus mean,
' to the lord of S'ri, whose nature^

it is to gladden the world.
' " Dr.

Aufrecht thinks that jani has always the senseof wife, and supposes the wife here

alluded to to be the world. Prof. Both, Illust. of Nir., p. 90, supposes sumat to be

derived from su, and to mean "
easily,"

"
gladly."

29
Compare the words yujyo va saTcha va in R. V. ii. 28, 10, where yujya is

explained by Sayana as=yojana-samarthah pitradir va ; and R. V. i. 22, 19, where

the same word yujya is said to be equivalent to anuku'a, "friendly." Compare also

ayuja in R. V. viii. 51,2.
30 See the interpretation of the word aharvid given by Sayana on R. V. i. 2, 2.

In Bohtlingk and Roth's Dictionary the word is explained as signifying "fcng
known." *
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urugdyo namasyah \
tvam brahttid rayivid, Brahmanaspate tvam vidhartah

sachase purandhyd \ "Thou, Agni, art Indra, most energetic of heroes;

thou art Vishnu, the wide-stepping, the adorable
; thou, Brahmanaspati,

art a priest, possessor of wealth
; thou, sustainer, art associated with

sacred wisdom."

B..V. ii. 22, .1 (S.Y. i. 457). Trikadrukeshu mahisho yavdsiram tuvi-

sushmas tripat somam apibad Vishnund sutam yathd \asat
\

sa Im ma-

mdda mahi karma kartave mahdm urum sa enam saschad devo devam

satyam Indram satyah Induh
\

" The great [Indra], of mighty force,

satiating himself, has drunk the'soma, mixed with barley-meal, poured

forth by Vishnu at the Trikadruka ceremony, as much as he desired.

He [Soma] has stimulated the great and yagt [god, Indra,] to achieve

mighty acts. He, the god, the true Indu (Soma), has attended him,

the god, the true Indra."

R.V. iii. 6, 4. Mahdn sadhasthe dhruve a nishatto antar dydvd ma-

Jiine haryamdnah \

dskre sapatni ajare amrikte sabardughe urugdyasya
31

dhenu
\

" The great [god, Agni,] is seated in his firm abode, beloved,

between the mighty heaven and earth, those two cows, joint.wives of

the wide-stepping [god], united, undecaying, inviolable, dispensers of

water." Agni himself may be the "
wide-stepping god" intended here.

B. V. iii. 54, 14. Vishnum stomdsah puru-dasmam arhdh bhagasyeva

kdrino ydmani gman \

urukramah kakuho yasya purvlr na mardhanti

yuvatayo janitrlh \

" Our hymns and praises have proceeded to Vishnu,

the worker of many wonders, like bards proceeding in the train of their

lord. He is the wide-stepping, the exalted, whose [will] the numerous,

youthful, mothers do not disregard."

K. V. iii. 55, 10. Vishnur gopdh paramam pdti pdthahl
3

priyd

dhdmdni amritd dadhdnah
\ Agnis td visvd bhuvandni veda mahad

devdndm asuratvam ekam
\

"
Vishnu, a protector, preserves the highest

heaven, sustaining the dear,
3

*jmdecaying regions. Agni knows all these

worlds : great and incomparable is the divine nature of the gods."

31
Prithugamanasya adhika-stuter vci ; Sayana, who names Agni as the god ;

though be makes Leaven afld earth to be the wives of the sun.

32
Compare R. V., i. 22, II. The word Vishnu iS here regarded by the commen-

tator as an epithet of Agni, and rendered by "pervading." The hymn is, however,

according to the Anukramanika, one addressed to all the gods. i

33 Pathah occurs also in R. V. i. 154, 5. Se^ \bove.'
34

Or, "vast." The commentator renders the word priya by aparimita, "unmea-

sured," in his note on R. V. iii. 32, 7.
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R. V. iv. 2, 4. Aryamanam Varunam Mitram eshdm Indrd- Vishnu

Maruto Asvind uta
\
su-asvo Agne su-rathah sti-rddhah d id u-vaJia su-

Tiavishe jandya \ "Agni, [do thou, who hast] beautiful steeds, a beau-

tiful car, and [bestowest] rich gifts, bring to the pious worshipper

from among these [gods], Aryaman, Varuna, Mitra, Indra and Vishnu,

the Maruts, and the Asvins "
(comp. R. V. vii. 39, 5, below).

R.V. iv. 3, 7. KatJia make pushtim-lhardya Pushne had Rudrdyu

sumakhaya havir-de
\

lead Vishnave uru-gdydya reto
3s Iravah lead Agne

S'arave Irihatyai \ "Why, Agni, [shouldst thou declare our sin] to

the great supplier of nourishment, Push^n ? why to Rudra, the vigorous,

the giver of oblations ? why shouldst thou declare our sin to the wide-

stepping Vishnu? why to the great S'aru (Nirriti?)."

R.V. iv. 18, 11. Uta mdtd mahisham anvavenad ami tvd jahati putra

devdh
|

Atha abravid Vritrxn Indro hanishyan sakhe Vishno vitaram

viliramasva
\

" And his mother sought to draw back the mighty [Indra],

saying,
' My son, those gods forsake thee.' Then Indra, being about

to slay Vritra, said, 'Friend Vishnu, do thou stride vastly.'"

The last words of this verse form the commencement of the 12th

verse of the 89th hymn of the 8th Mandala, which I shall introduce

here.

11. V. viii. 89, 12. SaTcJie Vishno vitaram vikramasva dyaur dehi

lokam vajrdya mshkabhe
\

handva Vritram rinachdva sindhun Tndrdsya

yantu prasave msrishtdh
\

" ' Friend Vishnu, stride vastly;' Sky, give

room for the thunderbolt to descend
;

let us slay Vritra, and let loose

the waters; let them, when released, flow by the impulse of Indra." 36

35 Dr. Aufrecht suggests that the original reading here may have been repas =agas,
"sin." But as the text stands he would connect retas /with sarave, so as to give
the sense, "our sin (understood), which is the occasion for the great arrow of

destruction." Bb'htlingk and Roth render retas by "libation."
36 The Taittiriya Sanhita, ii. 4, 12, 2, has the following story about Indra and

Vishnu: Tasmad Indro 'bibhed api Tvashta
\
Twshta tasmai vajram asinchat

\ tapo

vai sa vajrah aslt
\

tarn udyantum na asaknot
\

atha vai tarhi Vislmur anya devata

aslt
|

so Abravid " Vishnav ehi idam aharishfjavo yena ayam idam "
iti

\

sa VisJmits

tredha atmcmam mnyadhatta, prithivyaih tritTyam antarikshe tritlyam divi tritlyam \

abhiparyavartad hy abibhct
\ yat prithivyaih tritlyam asit tena jfndro vajram u&a-

yachhad Vishnv-anushthitah
\

so 'bravld "ma me frahah \
asti vai idam mnyi

vlryam \
tat te pradasyami

"
iti

\

tad asmai prayachJwt \

tat pratyagrihnat \

" adhah

ma" iti tad Vishnave 'tiprayachhat \
tad Vishnuh pratyagrihnad

" asmiisv Indrah

indriyaih dadhatv" iti
\ yaa antankfhe tritlyam aslt tena Indro vajram iidayachhad

Vishnv-anushthitah
\

so 'travld "ma me prahah \

asti vai idam tnayi vlryam \

tat
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R. Y. iv. 55, 4. Vi Aryamd Vanigas cheti panthdm isJias-patih su-

vitam gdtum Agnih \

Indrd- Vishnu nri-vad u shu stavdnd sarma no yan-

tam amavad varutham
\

'"
Aryaman and Yaruna know the path; so too

Agni, the lord of strength [knows] a prosperous road. Indra and

Yishnu, when ye are lauded, according to human ability, bestow on us

prosperity and strong protection."

R.Y. v. 3, 1-3. Tvam Agne Varunojdya&e yat tvam Mitro bhavasi

yat samiddah
\

tve visve sahasas-putra devds tvam Indro ddsmhe mart-

te pradasyami'' id
\

tad asmai prayachhat \

tat pratyagritindt \

"dvir ma adhah"
iti tad Vishnave atiprayachhat \

tad Vishnuh pratyagrihnad "asmasv Indrah indriyam
dadhatv" iti

\ yad divi tritlyam aslt tena Indro vajram udayachhad Vishnv-anu-

shthitah
\

so 'bravld ma me prahah \ yena ahatn, idam asmi "tat te pradasyami"
iti

|
"tvl" ity abravlt

\

" sandham ;> sandadhavdhai
\

tvam eva pravisani" iti\
"
yan mam pravis'eh kim ma bhunjyah

"
ity abravlt

\

" tvam eva indhlya tava bhogaya
tvam praviseyam" ity abravlt

\

tarn Vritrah pr^vis'at \

udaram vai Vritrah
\
kshut

khalu vai manushyasya bhratrivyah \ yah evaTn veda hanti kshudham bhratrivyam \

tad asmai prayachhat \
tat pratyagrihnat \

" trir ma 'dhah
"

iti tad Vishnave

'tiprayachhat \

tad Vishnuh pratyagrihnad "asmasv Indrah indriyam dadhatv" iti\

yat trih prayachhat trih pratyagrihnat tat tridhatos tridhatutvain
\
yad Vishnitr

anvatishthata Vishnave 'tiprayachhat tasniad A.indravaishnavam havir bhavati\
" Indra was afraid of him, as was also Tvashtri. Tvashtri moistened for him the

thunderbolt: it was heat or austere-fervour (tapas). He could not lift it. Now
there was another deity, Vishnu. Indra said :

' Come, Vishnu, we two will take

that wherehy he is this [which he is].' Vishnu divided himself into three parts,

[placing] one on earth, a second in the air, and a third in the sky. For he was

afraid of [Vritra's] development (abhiparyavarfat : yasmad asya Vritrasya abhi-

paryavartat sarva-dig-vyapi-rupayah vriddher ayam Indro 'bibhet, Comm.). With the

third [of Vishnu] which was on the earth, Indra lifted the thunderbolt, followed by
Vishnu. Vritra said,

' Do not smite me : there is in me this energy : that I will

give to thee.' He gave, and Indra took it, and passed it on to Vishnu, [saying,]
' Thou hast supported me.' Vishnu received it, [saying],

'

May Indra impart energy
to us.' Indra then lifted the thunderbolt with the third [of Vishnu] which was in

the air," etc., as before, i' Indra passed it 011 to Vishnu, saying, 'Thou'hast twice

supported me,'
"

etc.
"
{ndra then, followed by Vishnu, lifted the thunderbolt with

the third [of Vishnu] which was in the sky. Vritra said,
' Do not smite me

;
I will

give thee that whereby I am that,[which I am].' Indra agreed.
' Let us make an

agreement; let me enter into thet,*' [said Vritra]. 'If thou enterest me, wilt thou

eat me ?
'

[replied Indra].
' I will kindle thee

;
1 will enter thee for thy enjoyment

'

[answered Vritra]. He accordingly entered into him. Vritra is the belly. Hunger
is man's enemy. He whojmows this slays his enemy. So Vritra gave Indra [that

whereby he was what he was], Indra took it, [and saying,]
' Thou hast thrice

supported me,' passed it on*to Vishnu," etc., etc., as before. " From the circum-

stance that the one god gav, and the other took [what was given], thrice, the
1 tridhiitu

'

derives its character. And from th fact that Vishnu followed Indra,

and the latter passed on [what he had received] to the former, there is an oblation

called
'

Aindravaishnava,' i.e. common to both the gods."
'
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ydya \

2. Tvam Aryamd bhavas\yat kamndm ndma svadhdvan guhyam
lilliarshi

\ anjanti mitram sudhitam na gobhir yad dampatl samanasd

krinoshi
\

3. Tava sriye Maruto marjayanta Rtidra yat tejamina chdru

chitram
\ padam yad Vishnor upamam nidhdyi tena pdsi guhyam ndma

gondm \

11
Thou, Agni, [art] Varuna, when thou art born

;
thou art Mitra

when thou art kindled : son of strength, in thee [reside] all the gods ;

thou art Indra to the man who sacrifices. 2. Thou art Aryaman when

thou, self-sustaining, possessest the mysterious name of the maidens.

Men anoint thee, like a benevolent frienfi, with milk, when thou makest

the husband and wife to be of one mind. 3. For thy glory, Rudra, [or,

terrible Agni], the Maruts iave adorned themselves, such is that
*

JL

beautiful and wondrous birth of thine.* Through that which has been

fixed as the highest abode ofr Vishnu, thou possessest the mysterious

name of the cows."

R.V. v. 46, 2-4 (=Vaj..S. 33, 48, 49). Ague Indra Varuna Mitra

devdh sardhah pra yanta Mdruta uta Vishno
\

ubhd Ndsatyd Rudro adha

gndh Pushd Bhagah Sarasvatl jushanta \

3. Indrdgrii Mitrd- Varuna

Aditiitf svah prithivlm dydm Marutah parvatdn apah \

huve Vishnum

Pushanam Brahmanaspatim Bhagam nu samsam Savitdram utaye \

4. Uta no Vishnur uta Vdto asridho dravinoddh uta Somo mayas

karat
\

uta Ribhavah uta rdye no Asvind uta Tvashtd uta Vilhvd anu

mamsate
\

2. "Agni, Varuna, Mitra, ye gods, give us strength, and thou

Vishnu with the Maruts. Both the Asvins, Eudra, and the wives of

the deities, with Pushan, Bhaga, and Sarasvatl, are pleased. 3. I invoke

Indra and Agni, Mitra and Varuna, Aditi, Heaven, Earth, Sky, the

Maruts, the Mountains, the Waters, Vishnu, Pushan, Brahmanaspati ;

I praise Bhaga and Savitri, that they may succour us. 4. And may
Vishnu, and the Wind, uninjuring, and S^ma, the bestower of riches,

give us happiness. And the Pyibhus, Asvins, Tvashtri, and Vibhvan

are favourable to us, so as to [grant us] wealth."

Pv.V. v. 51, 9. Sajur Mitrd- Varundbhydm sqfuh Sotmna Vishnund
\

d ydhi Agne Atri-vat sute rana
\

" Associated fvith Mitra and Varuna,

" Compare R. V. vii. 3, 5.

38 This refers, Dr. Aufrecht suggests, to the production of lightning in the air at

the time of a storm.



TO VISHNU, INDRA, AND OTHER DEITIES. 81

associated with Soma and Vishnu*, come Agni, and rejoice in our liba-

tion, as [in that of] Atri."

R. Y. v. 87, 1 (S. V.'i. 462). Pra vo make* matayo yantu Vishnave

Marutvate girijdh evaydmarut \ pra sardhdya prayajyave mkhddaye la-

vase bhandad-ishtaye dhuni-vratdya savase
\

. . . . 4. Sa chakrame ma-

hato nir ururkramah samdnasmdt sadasah evaydm'arut \ yadd ayukta

tmand svdd adhi shnubhir vishpardhaso vimahasojigdti sevridho nribhih
\

.... 8. Advesho no Maruto gdtum d itana srota havam jaritur evayd-

marut
|

VisJinor mahah samanyavo yuyotana smad rathyo na damsand

apa d'veshdmsi sanutah
\

"May your hill-born (or, voice-born) hymns proceed to the great

Vishnu, attended by the Maruts, Ev,ayamarut, (swiftly-moving

Marut ?) ;
and to the troop [of Maruts], impetuous, wearing beautiful

rings, strong, rushing on exultingly, tcMha^ power which delights in

resounding. . . 4. The wide-striding [god] strode forth from the great

common abode, Evayaruarut ;
when by himself he has yoked his

emulous and vigorous [steeds], he issues from his own [abode] with

his swift heroes, augmenting our felicity. ... 8. Maruts, come in a

friendly spirit to our song, hear the invocation of your worshipper,

Evayamarut ;
of the same mind with the great Vishnu, like men riding

in chariots, drive our enemies away far from us by your might."

The hymn from which these verses are taken is quoted and trans-

lated in Prof. Benfey's Glossary to the Sama-veda, p. 39 f.

R.V. vi. 17, 11. Vardfydn yam visve Marutah sajoshdh pachat satam

mahishdn Indra tubhyam \

Pushd Vishnus trlni sardihsi dhdvan vritra-

hanam madiram amsum asmai
\

" For thec, Indra, whom all the Maruts,

in concert, will magnify, Pushan and Vishnu cooked a hundred Buffaloes.

For him three lakes discharged the Vritra- slaying, exhilarating soma."
39

39 To illustrate the last line, Dr. Aufrecht has pointed out to me another passage,

R. V. viii. 66, 4 : Ekaya pratidhc*'pibat sTikam saramsi trimsatam
\
Indrah somasya

kanuJca
\

" Indra swallowed at one* draught thirty lakes of Soma. . . ." This verse is

quoted in Nir. v. 11. I have not attempted to translate the difficult word kanuka,

at the close. See Roth's Illust. of Nir. p. 60, f. In a review of Pictet's Origines

Indo-Europeennes vol. ii> in Kuhn und Schleicher's Beitrage zur Vergl. Sprach-

forschung, iv. 279, f., Prof, "^eber refers to this parage.
"
Saras, a pond," he says,

"in the sense of cup (R. V. viii. 66, 4. . . .), which reminds us of the 'weltmeer'

(world-ocean) of our students,' is no doubt merely a poetical metaphor." See also

R. V. vii. 103, 7 ;
viii. 7, 10." In R.V. v. 2\ 7 f., *\gni is said to have cooked

three hundred buffaloes for Indra, who ate th*em, and drank three lakes of soma,

when proceeding to fight with Vritra.
'

VOL. iv. 6
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R. V. vi. 20, 2. Divo no, tullyam anu Indra satrd asuryam devebhir

dhdyi visvam
\

Ahim yad Vritram apo vavrivdmsam hann rijlsJiin Vish-

nund sachdnah
\

" All divine power, like that of'the Sky, was completely

communicated to thee, Indra, by the gods,
40 when thou, impetuous

[deity], associated with Vishnu, didst slay Vritra Ahi, stopping up the

waters."

R.V. vi. 21, 9. Pro, utaye Varunam Mitram Indram Marutah Jcrish-

va avase no adya \ pro, Pushanam VisJinum Agnitn Purandhim Savitdram

oshudhih parvatdfnscha \ "Dispose to-day to our help and succour

Varuna, Mitra, Indra, the Maruts, Pflshan, Vishnu, Agni, Purandhi,

Savitri, the plants and the mountains."

R. Y. vi. 48, 14. Tarn vah Indram na sulcratum Varunam n-a mdyi-

nam
\ Aryamanam na mandram sripra-^lhojasam Vishnum na stushe

ddise
|
"I praise thee, o

(

f g^eat power like Indra, wondrous in might

like Varuna, pleasant like Aryaman, conferring large enjoyment like

Vishnu, that thou mayest bestow wealth." 42

R.V. vi. 49, 13. Yo rajdmsi vimame*3 ndrthivdni tris chid Vishnur

Manave Iddhitdya \ tasya te sarmann iipadadyamdne rdyd madema tanvd

tand cha
\ "May we, ourselves and our offspring, be gladdened by

wealth, under the protection afforded by thee, that Vishnu who thrice

traversed the mundane regions for Manu [or the Aryan man] when he

was oppressed."
44

R. V. vi. 50, 12. Te no Rudrah Sarasvatl sajoslidh mllhushmanto

Vishnur mrilflntu Vdyuh\ Ribhukshdh Vdjo fyivyo vidhdtd Parjanydvdtd

pipyatdm isham nah
\

"
May these dispensers of blessings, Rudra, Saras-

vati, Vishnu, and Vayu together be gracioiis to us. May Ilibhukshan,

Vaja, the divine Vidhatri (or disposer), Parjanya and Vata replenish

our store of nutriment."

40
Stotribhih, "worshippers," according to Sayana.

41 The word sripra occurs also in E. V. i. 9(^3; i. 181, 3; iii. 18, 5; iv. 50, 2
;

viii. 25, 5; and viii. 32, 10 = S. V. i. 217. By Yaska, Nir. vi. 17, it is derived from

the root srip, "to go" (see Roth's Illust., p. 83); and is rendered by Sayana

sarpana-s'la,
"
going," prasrita,

"
extended," etc. (See also Benfey's Glossary to the

S. V.) The word visva-bhojasam occurs in the preceding' verse vfc 48, 13.

42 Such is the sense assigned' to adi* by Sayana: UK-Wilson's Sanskrit Dictionary

I find the word pradesana rendered " a gift or offering, anything given to the gods,

superiors, or friends," etc. <

43 Tribhir eva vikramancfih parktytavan \

" measured with three strides." Sayana.

Compare R. V. i. 154, Vabove (p. 69, ff.),
and vii. 100, 4, below (p. 87).

44 Asurair hitiisituya \ "injured by Asuras." Sayana.
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31. V. vi. 69, 1-8. Sam vg.ni Jcarmand sam ishd hinomi Indrd- Vishnu

apasas pare asya \ jushethdm yajnam dravinam cha dhattam arishtair nah

pathibhih pdrayantd \

1

2. Yd visvdsdm janitdrd matlndm Indrd- Vishnu

lealasd soma-dhdnd
\ pra vdm girah sasyamdndh avantu pro, stomdso

glyamdndso arkaih
\

3. Indrd-Vishnu mada-patl maddndm d somam

ydtam dravins dadhdnd
\

sam vdm anjantu aldubhir matlndm sam stomd-

sah sasyamdndsah ukthaih
\

4. A vdm asvdso abhimdti-shdhah Indrd-

Fishnu sadhamddo vahantu
\ jushethdm visvd havand matlndm ^tpa brah-

mdni srinutam giro me
\

5. Indrd- Vishnu tat panaydyyam vdm somasya

made uru chakramdthe
\

akrinutam antariksham variyo aprathatam jrvase

no rajdmsi \

&. Indrd- Vishnu havishd vdvridhdnd agrddvdnd namasd

rdtahavyd \ ghritdsutl dravinam dhattam 'aeme samudrah sthah kalasah

somadhdnah
\

7. Indrd- Vishnu pibatam madhvo asya somasya dasrd ja-

tharam prinethdm \

d vdm andhdmsi matliran_i agmann upa brahmdni

srinutam havam me
\

8. (A: Y. 7, 44, 1) Ubhd jigyathur na pard jayethe

na pard jigye hataraschanainoh
\

Indrascha Vishno yad apaspridhethdm

tredhd sahasram vi tad airayethdm \

"Indra and Vishnu, I stimulate you t,wain with this rite and

oblation : at the conclusion of this ceremony do ye accept our sacrifice,

and grant us wealth, conducting us to our object by secure paths. 2.

Indra and Vishnu, ye who are the generators of all prayers, and are,

[as it were,] the bowls which hold the soma-juice, may the words

which are now recited gratify you, and the hymns which are sung

with praises. 3. Indra and Vishnu, ye two lords of exhilarating

draughts, come to the soma-juice, bringing with you wealth; may the

hymns uttered with praises- anoint you
45 twain with the unguents of

our prayers. 4. fndra and Vishnu, may your steeds, vanquishing foes,

and sharing in your triumph, bear you hither. Accept all the invoca-

tions of our hymns, and hear my devotions and prayers. 5. Indra and

Vishnu, this deed of you tW&in is worthy of celebration, that, in the

exhilaration of the soma-juice, ye took vast strides
j

46
ye made the

15
Compare E. V. iii. 17, h ,

46 The commentator remarks on this : Yadyapi Vishnor eva vikramas tathapy eJcar-

thatvad ubhayor ity uchyate \ "'Though 'striding' is an act of Vishnu only, yet it

is so [described as here] owing to both gods havir^g one jnd in View." In E. V. vii.

99', 6 (see below), the epithet umkrama, "
far-stepping," is applied in the same way

to both these deities. In the Harivansa, 7418, it is^applied' to S'iva.
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atmosphere wide, and stretchedoout the worlds, for our existence. 46*
6.

Indra and Vishnu, gladdened by our oblation, ye to whom are due the

first draughts of the soma, ye to whom offerings should be presented

with reverence, and to whom butter is offered, bring us wealth, for ye

are the ocean, the bowl in which the soma is held. 7. Indra and

Vishnu, workers of wonders, drink this sweet potion ;
11 your bellies

with soma ; the exhilarating soma-draughts have reached you ;
hear

my prayers and invocation. 8. Ye two have both conquered, and are

not vanquished. Neither of these twain has been vanquished. Vishnu,

when thou and Indra strove, ye scattered thrice a thousand [of your

foes]."*
7

R. V. vii. 35, 9
(
= A. V. six. 10, 9). S'arh no Aditir Ihavatu vratebhih

sain no bhavantu Marutah su-arkuh
\

sam no Yishnuh sam u Ptishd no

astu sam no bhavitram sa**i u^'astu Vdyuh \

"
May Aditi be propitious to

us with her acts : may the well-hymned Maruts be propitious to us :

may Vishnu, may Pushan, may the Air,
48

may Vayu, be propitious to us."

46* Comp. i. 155, 5, above.

47 The commentator explains this as follows . Tad yad vastu praty apaspridhetham
asuraih saha aspridhetham tredha loka-veda-vagatmana tridjjp

sthitam sahasram ami-

tarn cha vi tad airayetham vyakrametham ity arthah
\
tatha cha brahmanam ubha

jigyathur ity achchhavakasya \
ubhau hi tau jigyathur na parajayethe na parajigye

iti na hi tayoh kataraschana parajigye
' Indras cha Tishno yad apaspridhetham tredha

sahasram vi tad airayetham' iti
\

Indras cha ha vai Vishnus cha asurair yuyudhate
tan ha sma jitva uchatuh "

kalpamahai" iti
\

te ha tatha ity asurah uchuh
\

so 'bravJd

Indro "
yavad evayam Vishnus trir vikramate tavad asmakam atha yushmakam

itarad" iti
\

sa iman lokan vichakrame 'tho vedan atho vacham
\

tad ahuh " kim tat

sahasram" iti
" ime lokah imevedah atho vag" iti bruyat \

"
airaryetham airayetham'"

ity achhavakah ukthye 'bhyasyati \
Ait. Br. 6, 15 (see Prof. Haug's translation,

pp. 403, f.).
"In reference to whatever thing ye two strove, i.e. strove with the

Asuras,"over that, in its three characters, i.e. as existing in its character of world,

Veda, and speech, and in number a thousand, and immeasurable, ye strode. Thus a

Brihmana [the Aitareya, 6, 15,] says :

'

ye both conquered ; this is what the

Achhuvaka priest [repeats] : for ye both conquered, ye are not vanquished, neither

was vanquished, for neither of these two was vrnquished
'

[the last line of the verse

before us is then cited]. Indra and Vishnu fought with the Asuras. Having con-

quered them, they said, let us divide [the" world]. The Asuras said, be it so.

Indra said, As much as this Vishnu strides over in three strides, so much shall be ours;

the rest yours. He strode over these worlds, then the
c
Vedas, 'then speech. When

people say, what is that thousand P let him say, T&ese worlds, these Vedas, then

speech. The Achhavaka priest repeats at the JJkthya ritual, ye scattered, ye
scattered.'

"
Comp. Taitt. S. vii. 1, 5, 5.

48 The word bhavitra fe explained by Sayana as = bhuvanam antariksham udakam va.

" The world, or the atenosphere, or water." The word, Dr. Aufrecht informs me,
.does not occur again in the Vedas.
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R. V. vii. 36, 9. Achha oyam vo Marutah lokah etu achha Vishnum

nishiJda-pdm Sravobhir ityddi \

"
Maruts, may this hymn reach you :

may it [reach] Vishnu, 'the preserver of embryos, with its eulogies,
"

etc.

R. Y. vii. 39, 5. A Agne giro divah d prithivydh Mitram vaha

Varunam Indram Agnim \
A Aryamdnam Aditim Vishnum eshdm

Sarasvatl Maruto mddayantdm \ "Agni, from heaven and earth bring

Mitra, Varuna, Indra, Agni, Aryaman, Aditi, Vishnu to the hymns of

these persons;
49
may Sarasvatl and the Maruts be gratified."

R. V. vii. 40, 5. Asya devasya milhusho vaydh Vishnor eshasya
50

prabhrithe havirlhih
*f

vide hi Rudro rudriyam mahitvam ydsishtam

rartir Asvindv 'irdvat I

" The branches of this prolific and rapid deity

Vishnu [are to be worshipped ?] with oblutions at the offering. For

Rudra possesses impetuous power. The Asvins have come to our place

of sacrifice which is provided with food.'*
.,

R. V. vii. 44, 1. Dadhilcrdm vah prathamam Asvind Ushasam Agnim
samiddham Bhagam utaye huve

\

Indram Vishnum Pushanam Brahma-

naspatim Aditydn dydvd-prjthivl apah svah
\

"I invoke you for succour,

first Dadhikra, the Asvins, Ushas, the kindled Agni, Bhaga, Indra,

Vishnu, Pushan, Brahmanaspati, the Adityus, Heaven and Earth, the

Waters, the Sky."

R. V. vii. 93, 8. Etdh Agne aimhdndsah ishtir yuvoh sachd abhi

asydma vtijdn \
ma Indro no Vishnur Marutafy pwrikhyann ityddi \

11

Breathing forth these petitions, may we, Agni [and Indra], with

[the help of] you twain, obtain food. Let not Indra, Vishnu, and the

Maruts despise us," etc.

49
Bohtlingk and Roth s.v. esha, conjecture that in this verse the corre'ct reading

is esham, "the rapid," asan epithet of Vishnu, and not esham,
50

Sayana interprets the first words of the verse before us thus, Vishnoh sarva-

devatmakasya asya devasya anye fcvah vayah sakhah iva bhavanti
\

" Other gods are,

as it were, branches of this god, wh'o is the soul of all the gods." He explains eshasya

as follows : Prabrithe havirbhir. havl-yupair annaih eshasya prapranlyasya,
" one

who can be brought by oblations of food." The same epithet esha is applied to

Vishnu in the other two , following passages referred to in Bohtlingk and Roth's

Lexicon under this word.
B^.V.

ii. 34, 11. Tan voynaho Martitah evayavno Vishnor

eshasya prabhrithe havamahe
\ ityadi \

" At the offering of the rapid Vishnu we
invoke you, the great, and inlpetuous Maruts," etc. R. V. viii. 20, 3. Vidma hi

Eudriyanam sushmam ugram Marutam simlvc^am \ Tfishnor eshasya mllhtishani
|

" For we know the fiery vigour of the sons of "Rudra, the impetuous Maruts, of the

rapid Vishnu, [all of them] prolific."
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K. Y. vii. 99, 1. Paro mtitrayG,
51 tanvd vridhdna na te mahiivam anu

asnuvanti
\

ubhe te vidma rajasl prithivydh Vishno deva tvam para-

masya vitse
\
2. Na te Vishno jdyamdno na jdto deva mahimnah param

antam dpa \

ud astabhndh ndkam rishvam brihantam dddhartha prdchlm

kahibham prithivydh \

3 (=Yaj. S. v. 16). Irdvatl dhenumatl Id

bhutam suyavasim manushe 5*
dasasyd \

Vi astabhndh rodasl Vishno ete

dddhartha prithivim abhito mayukhaih \

4. Urum yajndya chakrathur

u
lokqjii janayantd Suryam Ushasam Agnim \ ddsasya chid vrisha-

siprasya mdydh jaghnathur nard pritandjyeshu \

5. Indrd-Vishnu driiii-

hitdh S'ambarasya nava puro navatim cha snathisKtam
\

satam varchinah

sahasmth- cha sdkam hatho aprati asurasya virdn
\

6. lyam manlshd

brihatl brihantd urulcramfc 'lavasd vprdhayanti \

rare vdm stomam

vidatheshu Vishno pinvatam isho vrijaneshu Indra
\

7. (S. Y. 2, 977
;

Taitt. Sanh. ii. 2, 12, 4) Vvshatte Vishno dsah d krinomi tad mejushasva

S'ipivishta havyam \

vardhantu tvd mshtutayo giro me yuyam pdta svasti-

bhih sadd nah
\

" Thou who, with thy body, , growest beyond our measure, [men]
do not attain to thy greatness : we know both thy two regions of the

earth; thou, divine Yisbnu, knowest the remotest [world].
52* 2. No one,

divine Yishnu, who is being born, or who has been born, knows the

furthest limit of thy greatness. Thou didst prop up the lofty and vast

sky ;
thou didst uphold the eastern pinnacle of the earth. 53 3. [Te two

worlds,] be ye abundant in food, cows, and pastures, through beneficence

to man. Yishnu, thou didst prop asunder these two worlds
;
thou

didst envelope the earth on every side with beams of light. 4. Ye

(Indra and Yishnu) have provided ample room for the sacrifice, pro-

ducing the sun, the dawn, and fire. Ye, heroes, destroyed in the

battles the wonderful powers of the hostile (ddfa) Yrishasipra. 5.

Indra and Yishnu, ye smote the ninety-nine strong cities of Sambara;

together, ye slew, unopposed, a thousand ftand a hundred heroes of the

Asura Yarchin. 6. This great hymn gjaddens you twain, the great, the

wide-striding, the powerful ;
Yishnu and Indra, I present to you twain

a hymn at the sacrifices.
( Supply abundant nutriment in our habi-

tations. 7. Yishnu, I utter to thee this invocation from my mouth.

61
Compare paro-ma'tram rifhlshwmm Indram ; E. V. viii. 57, 1.

62
Yajur-veda v. 16 reads manane.

'
62*

Cornp. R. V. i. 155, 5, above, p. 74.
63

Compare Isaiah xl. 22
1

xh\ 12, 18.
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S'ipivishta,
64

favourably receive this my oblation. May my laudatory

hymns delight thee : do you always preserve us with blessings."

R. V. vii. 100. Nu'marto dayate sanishyan yo Vishnave urugdydya

ddsat
| pra yah satrdchd manasd yajdte etdvantam naryam avivdsdt

\

2. TVam Vishno sumatiih viivajanydm aprayutdm evaydvo matim ddh
\

parcho yathd-nah suvitasya bhurer asvdvatah puruschandrasya ruyah \

3. Trir devah prithivlm eshah etdm vi chakrame satarchasam mahitvd
\

pra Vishnur astu tavasas tavlydn tvesham hi asya sthavirasya ndma
\

4. Vi chakrameprithivlm eshah etdm kshetrdya Vislmur manushe dasasyan \

dhruvdso asya klrayo janusah *urukshitim sujanimd chakara
\

5. (S. V.

2, 976; Taitt. S. ii. 2, 12, 5
;
Nir. 5, 9.) Pra tat te adya S'ipivishta

ndma aryah samsami vayundni vidvdn
\

tarn fvd grindmi tavasam atavytin

kshayantam asya rajasah pardke \

6. (S. Y. 2, 975
;
Taitt. S. ii. 2, 12, 5

;

Mr. 5, 8.) Kim it te V^shno parichah%an^ Ihut 55
pra yad vavakshe

S'ipivishto asmi
\

md varpo asmad apa guha etad yad anyarupah samithe

babhutha
\ (The seventh verse is repeated from the last hymn.)

" That man never repents who, seeking [for good], brings offerings to

Vishnu, the wide-stepping, who worships him with his whole heart,

and propitiates such a powerful [god], 2. Vouchsafe to us, swiftly-

moving Vishnu, thy benevolence, which embraces all mankind, thy

unpreoccupied regard ;
that thou mayest grant us abundant good, and

brilliant wealth, with horses. 3. Thrice the swift god by his greatness

has traversed this earth with its hundred lights. May Vishnu the

strongest prevail over the strong : for awful is the name (nature) of

that immovable [being]. 4. The swift Vishnu traversed the earth to

bestow it for a habitation on Manu [or man]. The men who praise

him are secure : "[the god] of exalted birth has given them a^i ample

abode. 5. I, a devoted worshipper, who know the sacred rites, to-day

celebrate this thy name, S'ipivishta ; I, who am weak, laud thee

who art strong, and dwelle^t beyond this lower world. 6. "What,

Vishnu, hadst thou to blame, that thou declaredst, 'I am S'ipivishta' ?

Do not conceal from us this form, since thou didst assume another shape

in the battle." "

6* See the note on this word 'where it occurs in the hymn next following.
55 The Sama-veda reads parichakshi nama, > 5
66 The following illustration of this verse is 'quoted by Professor Benfey from the

commentary on the corresponding passage of the S. V. : ^Pura khalit Tishnuh sraih



88 TEXTS OF THE RIGVEDA RELATING

E. V. viii. 9, 12. Tad Indwna sarat.ham ydtho Asvina yad va

Vayund, lhavathah samokasa
\ yad Adityebhir Ribhubhih sajoshasu yad

vd Vishnor mkramaneshu tishthathah
\

"
When,' Asvins, ye ride in the

same car with Indra, or when ye dwell in the same abode with Yayu,
or when ye are associated with the Adityas and the Ribhus, or when

ye abide in the strides of Vishnu."

rupam parityajya kritrimam rupantaram dharayan sangrame Vasishthasya sahayyam
chakara

\
tarn janann rishir anayu pratyachashte \

" Vishnu formerly abandoning
his own form, and assuming another artificial shape, succoured Vasishtha in battle.

Eecognizing the god, the rishi addresses him wkh this verse." In Nir. T. 8 and 9,

Yaska quotes verses 5 and 6 of the hymn before us in inverse order. After telling

us (v. 7) tfcat,
"
according to Aupamanyava, Vishnu has two names, S'ipivishta, and

Vishnu, of which the former has a bad sense" (S'ipivishto Vishnur iti Vishnor dve

namarii bhavatah
\ kutsitartKiyam purvam bhftvati ity Aupamanyavah], Yaska quotes

verse 6, on which he observes : Kim te Vishno 'prakhyatam etad bhavaty aprakhya-

panlyaih yan na prabrushe \ f'epah iva nirveshtito 'ami ity apratipanna-rasmih \

api va prasamsa-namaiva abhipretam syat \

kirn te Vishno prakhyatam etad bhavati

prakhyapamyam yad uta prabrushe
\ S'ipivishto 'smi iti pratipanna-rasmih \ sipayo

'tra rasmayah uchyante
\

tair avishto bhavati
\

ma varpo asmad apaguha etat
\

varpah iti rupa-nama ....
| yad anya-rupah satyithe sangrame bhavasi samyata-

rasmih
\
"What, Vishnu, is this undeclared thing of thine, not to be declared, which

thou tellost not ?
' I am enveloped like a private member,' i.e. with rays obscured.

Or, by S'ipivishta a laudatory appellation may be intended
;

' what is this declared

thing of thine, which is to be declared, that thou tellest ?'
' I am S'ipivishta, i.e.

one whose rays are displayed.' The word 'sipi' here means 'rays;' with these he

is pervaded.
' Do not conceal this form :

'

varpas is a word meaning 'form.' ....
' That thou art of another form in the battle (samithe = sangrame}, with thy rays with-

held.'
"

See Taitt. S., vol. ii., p. 585. On v. 5, Yaska remarks: Nir. v. 9: " Tat

te'dya S'ipivishta nama aryah s'amsami"
\ aryo 'ham asmi Is'varah stomanam I aryas

tvam asi iti va
\

tarn tva staumi tavasam atavyaihs tavasah iti mahato namadheyam
udito bhavati

\

nivasantam asya rajasah parake parakrante \ "'I, a master, to-day

celebrate this thy name, S'ipivishta.' I am aryah, a master of praises. Or, thou

art a master. '

I, weak, praise thee, the strong.' Tavasa is a \ford used for '

great.'
'

Dwelling beyond (parake =parakrante) this lower wdrld.'
" From the above

quotation, it appears that even in the time of Yaska, the sen'ie of the word S'ipivishta

was uncertain. In the Mahabharata, S'antiparva, vv. 13229, ff., Krishna is intro-

duced as explaining the sense of the word thus (if the writer intended to represent

Yaska as the Vedic rishi by whom the word was first applied to Vishnu, he could

not, have been a particularly good Vedic scholar) : S'ipivishteti chakhyayam hma-
roma cha yo bhavet

\

tenavishtam tu yat kinchich Chhipivishteti cha smritah
\

Yasko

mam rishir avyagro naika-yajneshu gltavcin \ S'ipivishlah<'.ti hy as-nad guhya-nama-
dharo hy aham

\
stutva mam S'i} ivishteti Taskah sarshir udara-dhlh

\ mat-prasadad
adho nashtam Niruktam abhijagmivan \

"A bald man is designated by the word

S'ipivishta. Anything which is penetrated by that is called S'ipivishta. Yaska, the

serene rishi, celebrated me at- manyr'sacrifices. In consequence of this, I bear the

mysterious name of S'ipivishta. Yaska, that rishi of large understanding, having lauded

me as S'ipivishta, recovered by my favour the Nirukta, which had been destroyed."
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R. Y. viii. 10, 2. .... Brih&spatim Visvdndevdn aham huve

Indrd- Vishnu Asvindv dsu-heshasd
\

"I invoke Brihaspati, the Visve-

devas, Indra and Vishnu, and the Asvins with quickly neighing steeds."

K. V. viii. 12, 16
(
= S.Y. i. 384; A. V. 20, 111, 1). Yat somam

Indra Vishnavi yad vd gha Trite Aptye \ yad vd Marutsu mandase sam

indulhih
\

. '.
;

. 25. Yad Indra pritandjye devds tvd dadhire purah \

dd it te haryatd Tiarl vavakshatuh
\

26. Yadd Vritram nadl-vritam

iavasd vajrinn abadhlh
\

dd id ityddi \

27. Yadd te F'ishnur ojasd trini

padd vichakrame
\
dd id ityddi \

"Whether, Indra, thou [drinkest] soma along with Vishnu, or with

Trita Aptya, or with the Maruts art exhilarated by libations

25. "When, Indra, the gods placed thee
1

in their front in the battle,

then thy dear steeds waxed strong. 26. When, thunderer, thou

didst by thy might slay Yritra, who stop*pef\ up the streams, then thy

dear steeds grew strong. 27. When by thy force Yishnu strode three

steps, then thy dear steeds waxed strong."

R. Y. viii. 15, 8
(
= S,V. 2, 996, f.

;
A. Y. 20, 106, 26). Tava

dyaur Indra paumsyam prithivl vardhati sravah
\
tvdm dpah parvatdsas

cha hinvire
\

9. Tvdm Vishnur bn'han kshayo
61 Mitro grindti Varunah

\

tvdm sardho madati anu mdrutam
\

10. Tvam vrishd jandndm mam-

histhah Indra jajnishe \

satrd viivd su-apatydni dadhishe
\

8.
"
Indra, the sky augments thy manhood, and the earth thy renown.

The waters and the mountains stimulate thee. 9. Yishnu, who dwells

on high, Mitra, and Yaruna celebrate thee
;
the troop of Maruts follows

thee with exultation. 10. Of all beings, thou, Indra, hast been born

the most bountiful hero
;
thou hast made all things altogether prolific."

E. V. viii. 25, 11., Te no ndvam urmhyata divd-naktam svdtinavah
\

arisJiyanto ni pdyubkih sachemahi
\

12. AgJmate Vishnave vayam arish-

yantah suddnave
\

srudhi svaydvan sindho purva-chittaye \

13. (Mr. v. 1)

Tad vdryam vrinimahe varishtham gopayatyam \

Mitro yat pdnti Varuno

yad Aryamd \

14. Uta nah siydhur apdm tad Marutas tad Asvind
\

Indro Vishnur midhvdmsaJi sajoshasah \
i

57
Benfey, in his translation of the Sama-veda, renders kshaya hy "king." Roth,

in his Lexicon, thinks this sense is not established, and renders the words brihan

kshayah by
"
high abode, i.e. heaven, or those w.lo dwe^i in the high abode, the gods."

lie also conjectures that the correct reading in this passage may be brihat-kshayah,
" who dwells on high."
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"Do ye, bountiful [gods], preserve our bard 58
night and day. May

we, free from injury, receive your protection. 12. Free from injury,

We [offer praise] to the innocuous, and bountiful Vishnu. Listen,

self-moving Ocean, [to us] as your first thought. 13. "We desire that

excellent treasure, worthy to be guarded, which Mitra, Varuna, and

Aryaman possess. 14. And may the Ocean of waters, may the Maruts,

may the Asvins, Indra, and Vishnu, all of them prolific, associated

together, [bestow] that upon us."

R.' V. viii. 27, 8. A praydta Maruto Vishno Asvind Pushan

mdklnayd dhiyd \

Indrah dydtu pratfiamah sanishyubhir vrishd yo

vritrahd grine \

" Come hither, ye Maruts, Yishnu. Asvins, Pushan,

at my hymn. May Indra com'e the first, he who is celebrated by those

who desire [his blessing], as the vigorous, the slayer of Vritra."

The following hymn, ifi the seventh verse of which Yishnu is

mentioned, is interesting from the manner in' which the various

characteristics of the different gods are succinctly described :

R. Y. viii. 29, 1 ff. Babhrur eJco vishunafr sunaro yuvd anji ankte

hiranyayam \

2. Yonim ekah d sasdda dyotano antar deveshu medhirah
\

3. Vtisim eJco bibharti haste dyaslm antar deveshu nidhruvih
\

4.

Vajram eko bibharti haste dhitaih tena vritrdni jighnate \

5. Tigmam
eko bibharti haste dyudham Suchir ugro jaldsha-bheshajah \

6. Pathah

ekah pipdya taskaro yathd esha veda nidhlndm
\

7. Trmi ekah urugdyo

vi chahrame yatra devdso madanti
\

8. Tibhir dvd charatah ekayd saha

pra pravdsd iva vasatah
\

9. Sado dvd chakrdte upamd divi samrdjd

sarpirdsutl \

10. Archantah eke mahi sdma manvata tena suryam

arochayan \

"One 5
,

9
is a youth, brown, variable,

60 active. A golden lustre

invests him. 2. Another,
61

luminous, has seated bjmself on the place

68 Dr. Aufrecht tells me that the word navam is to accented that it cannot mean

"ship." He regards it as a masc. noun from the root nu, "to praise ;

" and assigns

to it the sense of "
bard," or "

hymn." That there is such a word as nava is proved

hy its occurrence in R. V. ix. 45, 5 : Induih navah anushata
\

where it must mean
" the bards, or hymns, celebrated Indu." (?

69
Soma, as the moon, according,} to the commentator.

(
M. Langlois thinks the sun

is meant. Dr. Aufrecht thinks the troop of Maruts, Marud-gana, may be meant, to

whom, he remarks, the epithet babhru, "dark-brown, tawny," is as applicable as it

is to their master, Eudra, to w^om itfjs frequently given.
60

Bohtlingk and Both understand v'ishuna of the changing phases of the moon.
61

Agni, according to the commentator. Atra yonim iti lingad Agnir uchyate \
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of sacrifice, wise, amidst the gods. j3. Another 62 holds in his hand

an iron axe, steadfast, among the gods. 4. Another 63 holds the

thunderbolt poised in 'his hand, with which he slays his enemies.

5. Another,
64

bright, fiery, possessing healing remedies, holds a sharp

weapon in his hand. 6. Another 65 watches the roads like a robber:

he knows the treasures. 7. Another,
66 wide-stepping, strode three

[strides, in the regions] where the gods rejoice. 8. Two [others]
67

ride on birds (horses) with one [goddess] : they dwell afar, as if

abroad. 9. Two [others],
68 the highest, have made their abode in

the sky, monarchs, worshipped with butter. 10. Some, worshipping,

have meditated a great sama-hymn, by which they have caused the

sun to shine." >
,

R. V. viii. 31, 10. Asarma parvatdndni vrimmahe nadlndm d

Vishnoh sachd-bhuvah
\

" We seek for p'?ote/}tion from the mountains,

the rivers, and Yishnu who is associated with them."

R.Y. viii. 35, 1, 14. 1. Agnind Indrena Varunena Tishnund Adityaih

Rudrair Vasubhih sachd-bhuvd
\ sajoshasd Ushasd Suryena, cha somam

pibatam Asvind
\

14. Angirasvantd uta Vishnuvantd Ifarutvantd

jaritur gachhatho havam ityddi \ "Asvins, drink the soma-juice,' united

with Agni, Indra, Yaruna, Yishnu, the Adityas, Rudra, the Yasus,

and associated with Ushas and Surya. 14. Attended by Angiras, by

Yishnu, and by the Maruts, you come at the invocation of your

worshipper."

R. Y. viii. 66, 10. Visvd it td Vishnur dbharad urukramas tvd

ishitah
|

satam mahishdn Jcshlra-pdlcam odanam vardham Indra emusham
\

"The wide-striding Yishnu, urged by thee, Indra, carried off all

[these things], a hundred buffaloes, broth cooked with milk,, and a

fierce (?) hog."

This verse is considered by Dr. Aufrecht to contain an allusion to

62 Tvashtri.

64 Rudra. Compare R. V. i. 43, 4, Vhere Rudra is named, and the same epithet,

jalasha-bheshaja, is applied to him, and R. V. rii. 35, 6, where he is called jalasha,

"healing."
*

65 Pushan. ' 66 Vishuu.

67 The As'vius. In various passages of the R. V., the daughter of the Sun is said

to ride on the car of the Asvins. See the account of these deities in the fifth volume

of this work. In R. V. v. 73, 5, the goddess L? called Surya.
68 Mitra and Varuna.
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some myth (also referred to in iR. V. i. jBl, 7, quoted in p. 67), in

which Vishnu appears to have been represented as carrying off cattle,

a hog, and other provisions for the use of Indra. Compare Professor

"Wilson's note (d) on E. Y. i. 61, 7. The same story may be alluded

to in E. Y. vi. 17, 11, above, p; 81. See also the note there.

Sayana gives two explanations of the verse (viii. 66,-10), that of

the Nairuktas or etymologists, and that of the Aitihasikas or recorders

of legends. I cite the latter only. The story there told is the same

as I have already cited above (pp. 39 f.) from the Taittiriya Sanhita;

but it is here given in a different and conciser version. Part of the

following quotation consists of Sayana's own application of two Yedic

texts, R.V. i. 61, 7, quoted ^bove, p. 67, and viii. 66, 10, which has

just been given.

Aitihdsika-pakshe \
charpka-ordhmane itihdsah dmndyate \

" Vishnur

yajnah \

sa develhyah dtmdnam antaradhdt
\

tarn anya-devatdh na

avindan
\
Indras tv avet

\

sa Indram abravtt 'ko bhavdn' iti
\

tarn

Indrah pratyabramd
' aham durgdndm asurdndm cha hantd

\

bhavdms

tu kah '

iti
|

so 'bravld ' aham durgdd dhartd
\

tvam tu yadi durgdndm

asurdndm cha hantd tato 'yam vardho vdmd-mushah ekavimsatydh purdm

pare 'smanmaymdm vasati
\

tasminn asurdndm vasu vdmam asti
\

tarn

imam jahi"
1

iti
\ tasya Indras tdh puro bhittvd hridayam avidhyat \

adhi tatra yad dslt tad Vishnur dharad" iti
\

so ''yam itihdso "
asya

id u mdtuh savaneshu" "visvd it td Vishnur" ity dbhydm pratipdditah \

tayor madhye
"
asya id u mdtur" ity atra Vishnund "he Indra tvam

'

durgdndm hantd
'

ity dtmdnam kathayasi tarhi vdma-musham vardham

asuramjahi" ity uktdrtho "vidhyad vardham" iti pddena pratipaditdh \

Indrena flia
' Vishno tvam "

durgdd dhartd" iti brushe
\ mayd purdni

jitdny asuras cha ahdtitas tasya vdmam vasv dnaya
'

ity ukto Vishnu-

murtis tasya Vardhdsurasya dhanam mumosha
\

so 'rtho "mushdyad
Vishnuh pachatam

"
iti pddena suchttah

\

ca 1dm punar mushitavdn iti

tad atra uchyate "visvd it td
"

iti
\ ^

" On the part of the Aitihasikas a story is recorded in the Charaka

Brahmana (i.e. the Brahmana of the Black Yajur Veda) :
' Vishnu is

the sacrifice. He withdrew himself from the sight of the gods. The

other gods did not discover him; but Indra knew [where he was].

He said to Indra, Who art thov. ? Indra replied, "I am the destroyer

of castles, and Asuras
;
but who art thou ? He said, I am he who
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removes [the spoil] from the caslle : but if thou art the destroyer of

castles and Asuras, then this Varaha, a plunderer of goods, dwells on

the other side of twenty-one stone ramparts ;
in him abide the wealth

and property of the Asuras: slay him. Indra broke through these

ramparts, and pierced his heart
;
and Vishnu carried off all that was

found there.-' This story is set forth in the two verses, the one be-

ginning 'Having at the libations,' etc. (R. V. i. 61, 7), and 'The

wide-striding Vishnu,' etc, {viii. 66, 10). In the fourth quarter of the

first of these verses the words *

pierced the boar '

(Varaha) refer to

the clause of this story in which Vishnu says,
'

Thou, Indra, callest

thyself a destroyer of castles; slay then the Asura Varaha, the

plunderer of goods.' The third quarter ,of the same verse, 'the im-

petuous Vishnu^Btole the -cooked mess,' alludes to the other clause

of the story in which the being in the rbrm, of Vishnu, being addressed

by Indra in the words,
'

Vishnu, thou callest thyself the being who

carries off goods from the castle. I (Indra) have conquered the

castles and slain the A^sura; now, therefore, bring the treasures

plundered, the property of the Asura Varaha.' But what was it

that he plundered ? That is declared in the words, the wide-striding

Vishnu, etc. (viii. 66, 10)." The Terse is then explained. The stoiy

in the Brahmana seems to be made up from the obscure hints in the

hymns.
R. V. viii. 72, 7 (=Vaj. S. 33, 47). Adjii na Indra eshdfh Vishno

sajdtydndm \

ita Maruto Ascind
\ "Remember, Indra, Vishnu, Maruts,

Asvins, us thy kinsmen."

R. V. ix. 33, 3 (S. V. 2, 116). Stitdh Indruya Vdyave Varundya

Marudlltyah \

somdh arshanti Vishnave
\
"The soma-draughts poured

forth, hasten to Indra, Vayu, Varuna, the Maruts, and to Vishnu."

R. V. ix. 34, 2. Sutah Indruya Vdyave Varundya Ifarudbhyah \

somo arsJiati Vishnave
\

"
Tjie soma hastens to Indra, Vayu, Varuna,

the Maruts, and Vishnu."

R. V. ix. 56, 4. Team Indruya Vishnave svddur Indo pari srava
I,

nrln stotrin pnhi anihasah
\

"
Indu, do thou flow, sweet, to Indra, to

Vishnu. Preserve fro'm sin the men who praise thee."

R. V. ix. 63, 3. Sutah Indruya Vishnave somah kalase dksharat
\

madhumdn astu Vdyave \

"The soma? Vhe^poured forth, flowed into

the vessel for Indra, for Vishnu. May it be honied for Vayu."
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E. V. ix. 65, 20 (S. V. 2, 345>). -Apsdh Indrdya Vdyave Varunuya

Marudlhyah \

somo arshati Vishnave
\ "Pouring forth streams, the

soma hastens to Indra, Vayu, Varuna, the Maruts, and to Vishnu."

K. V. ix. 90, 5. Matsi Soma Varunam matsi Mitram matsi Indram

Indo pavamdna Vishnum
\

matsi sardho Mdrutam matsi devdn matsi

mahdm Indram Indo maddya \ "Soma, Indu, purified, thou exhilara-

test Varuna, thou exhilaratest Mitra, thou exhilaratest Indra, thou

exhilaratest Vishnu, thou exhilaratest the troop of the Maruts, thou

exhilaratest the gods, and the great Indra, that they may be merry."

K. V. ix. 96, 5 (=S. Y. ii. 293). -Somah pavate janitd matlndm

janitd divo janitd prithivyqh \ janitd Agner janitd Suryasyajanitd In-

drasya janitd uta Vishnoh
\

" Soma is purified [he who is] the generator

of hymns, the generator of the Sky, the generator^f the Earth, the

generator of Agni, the generator of Surya, the generator of Indra, and

the generator of Vishnu."

This verse is quoted, and thus explained in the Nirukta-parisishta,

ii. 12: Somah pavate \

somah suryah prasavandt \ janitd matlndm

prakdsa-Tcarmandm dditya-rasmindm divo dyotana-karmandm dditya-

raimlndm prithivydh prathana-karmandm dditya-rasmmdm Agner gati-

karmandm dditya-rasmmdm Suryasya svikarana-karmandm dditya-rasml-

ndm Indrasya aisvarya-karmandm dditya-rasmlndm Vishnor vydpti-

karmandm dditya-rasmlndm ity adhidaivatam
\

atha adhydtmam \
somah

dtmd apy etasmdd eva indjriydndm janitd ity arthah
\ api vd sarvtibhir

vilhutilhir vibhutata (?) dtmd ity dtma-gatim dchashte
\

" Soma is

purified. Soraa is 'surya' (the sun), from generating (prasavandt}.

He is the generator of Tiymns (or thoughts), i.e. of those solar rays

whose function it is to reveal
;
of the Sky, i.e of those solar rays whose

function it is to shine
;
of the Earth, i.e. of those solar rays whose

function it is to spread ;
of Agni, i.e. of those solar rays whose function

it is to move
;
of Surya, i.e. of those sola^ rays whose function it is to

appropriate (svlkarana'} ;
of Indra, i.e. of those solar rays whose function

is sovereignty ;
of Vishnu, i.e. of those solar rays whose function is

diffusion : such is the mythological explanation. Now follows the

spiritual interpretation, i.e. that which refers '10 soul. Soma is also

the soul
;
and for this cause he is the generator of the senses : such is

the meaning. Or, he thas declares the course of the soul, that it is

variously modified by all its changing manifestations."
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R. V. ix. 166, 6 (
= S. Y. ii. 666), Pavasva vdja-sdtamah pavitre

dhdrayd sutah
\ Indrdya Soma Vishnave devebhyo madhumattamah

\

"
Somaj be purified, dispenser of strength, poured out in a stream into

the filter, for Indra, for Vishnu, for the gods, most honied."

R. V. x. 1, 3, Vishnur itthd paramam asya vidvdn jtito brihann

abhi pdti Jritlyam \

dsd yad asya payo akrata, svaih sachetaso abhi

achanti atra \

"
Vishnu, knowing thus his-(Agni's) highest [birth-place],

when born, the great being, protects his third [birth-place, on earth].

Men unanimously worship him here, when they offer him their libation

face to face." 69 "

R. V. x. 65, 1. Agnir Indro Varuno Mitro Aryamd Vdyuh Pushd

Sarasvatl sajoshasah \ Aditydh Vishnur* Marutah Svar brihat Somo

Rudro Aditir Brahmanaspatih \

"
Agni, Indra, Yaruna, Mitra, Arya-

man, Yayu, Pushan, Sarasvatl, associatedwtogether, the Adityas, Yishnu,

the Maruts, the great Sky, Soma, Rudra, Aditi, Brahmanaspati."

R. Y. x.* 66, 4, 5. Aditir dydvd-prithivl ritam mahad Indrd-

Vishnu Marutah Svar Irihat
\
devdn Aditydn avase havdmahe Vasun

Rudrdn Savitdram sudamsasam
\

5. Sarasvdn dhllhir Varuno dhrita-

vratah Pushd Vishnur mahimd Vdyur Asvind
\

Irahma-krito amritdh

visva-vedasah sarma no yafiisan trivarutham amhasah
\

" We invoke Aditi, Heaven and Earth, the great Ceremonial, Indra

and Yishnu, the Maruts, the great Sky, the divine Adityas, to our

succour, theVasus, Rudras, and Savitri, the wonder-working. 5. May
Sarasvat, through our prayers, may Yaruna, whose ordinances are fixed,

Pushan, Yishnu, the great Power, Yayu, the Asvins, the immortals,

offerers of prayer, possessors of all wealth, grant us a triple protection

from evil."

R. Y. x. 92, 11. Te hi dydvd-prithivl Ihuri-retasd Nardsdmsas

chaturango Yamo 'ditih
\

devas Tvashtd Dravinoddh Ribhuhshanah pra

rodasl Maruto Vishnur arhife
\

"The prolific Heaven and Earth, the

four-limbed Narasansa, Yama, Aditi, the god Tvashtri, Dravinodas, the

Ribhukshans, the two worlds, the Maruts, Yishnu have been honoured."

R. Y. x. 113, 1 . Tarn asya dydvd-prithivl sachetasd visvebhir decair

anu sushmam dvatum
j yad ait Icrinvdno 'mahimdnam* indriyam pltvl

somasya kratumdn avardhata
\

2. Tarn asya Vishmir mahimdnam ojasd
69*

69 See above p. 66 f. ;
and the fifth volume of this wArk, p. 207.

69 * The same combination of words, mahimanam ojasa, occurs in R. Y. v. 81, 3,

above, p. 72.
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amsum dadhanvdn madhuno vi r^psate \

devebhir Indro maghavd sayd-

vabhir Vritrafh jaghanvan abhavad varenyah \

" The concordant heaven

and earth, with all the gods, have stimulated that vigour _
of his.

"When he went on displaying his energetic greatness, drinking the

soma, the powerful god exulted. 2. Vishnu, in his might, bringing

the soma plant, [the source of] his greatness, is full <?f.the honied

juice/ Indra, the opulent, with the gods attending, having slain Vritra,

became distinguished."

B. V. x. 128, 2 (A. V. 5, 33). Mama devdh vihave santu sarve

Indravanto Maruto Vishnur Agnir ityttdi] "May the gods all attend

on my invocation, the Maruts with Indra, Vishnu, Agni," etc.

R. V. x. 141, 3 (Vaj. S.,9V 26; A. V. 3, 20, 4^Somam rdjdnam

avase 'gnim glrbhir havdmahe
\ Aditydn Vishnum Suryam brahmd-

nancha Brihaspatim \
. v . &- (Vaj. S. 9, 27; A. V. 3, 20, 7.) Arya-

manam Brihaspatim Indram danaya chodaya \

Vdtam Vishnum Saras-

vatlm Savitarancha vdjinam \

" We invoke with hymn* king Soma,

to our aid, and the Adityas, Vishnu, Surya, and the priest Brihaspati.

5. Excite Aryaman, Brihaspati, Indra, to generosity, andVata, Vishnu,

Sarasvati, and Savitri, the heroic."

R. V. x. 181, 1. Praihas cha yasya Saprathas cha numa anuslttu-

bhasya havisho havir yat \

Dhutur dyutunut Savitus cha Vishnoh rathan-

taram djabhdra Vasishthah
\

2. Avindan te atihitam yad dsld yajnasya

dhdma paramam guhd yat \
Dhdtur dyutdndd Savitus cha Vishnor Bhar-

advujo brihad a chakre Agneh \

3. Te 'vindan manasd dldhydndh yajuh

slcannam prathamam devaydnam \
Dhd'ur dyutdndd Savitus cha Vishnor

d Surydd abharan gharmam ete
\

"
Va$ishtha has received from the shining Dhatri, from Savitri, and

from Vishnu, the Eathantara, that which is the offering of the fourfold

sacrifice, whereof Prathas and Saprathas are the names. 2. These

[sages] discovered what was very far renloved, the supreme and secret

abode of sacrifice. Bharadvaja has received the Brihat from the

shining Dhatri, from Savitri, from Vishnu, and from Agni. 3. Con-

templating with their minds, these [sages] discovered the descended

Tajush, the firtt path to t'ne gods. Prom thershining Dhatri, Savitri,

Vishnu, Surya, they brought down Gharma/'

B. V. x. 184, 1
(
= A. 'Y. 5, , 5). Vishnur yonifh kalpat/atu Tvashtd

70 The Yajasaneyi Sanhita reads anvarabhamahe instead of girbhir havamahe.
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rupdni pimiatu \

d sincJiatu Prajypatir Dhdtd garlham dadhdtu te
\

"Let Vishnu form the woihb; let Tvashtri mould the forms; let

Prajapati infuse [the , seminal principle] ;
let Dhatri form the

embryo."

SECT. II. Subordinate position occupied ly Vishnu in the hymns of the

*Rig-veda as compared with other deities.

The preceding passages are all, or nearly all, which the Big-veda

contains regarding Vishnu. In my remarks on R. V. i. 22, 16, ff.

(above p. 64 ff.), I have quoted^he opinions of tw$ of the most ancient

interpreters of the Veda, S'akapuni and Aurnavabha, on the character of

Vishnu. The former regards him as a god \vlio, in what are called his

three strides, is manifested in a threefold form, as Agni on earth, as Indra

or Vayu in the atmosphere, and as the Sun ip heaven. The second writer,

Aurnavabha, on the other hand, interprets Vishnu's three strides as the

rising, culmination, and the setting of the sun. These three strides

are also noticed, as we have seen above, in E. V. i. 154, 1, 2, 3, 4
;

i. 155, 4, 5; vi. 49, 13; vii. 100, 3, 4; viii. 29, 7; while in other

places (R. V. ii. 1, 3; iii. 54, 14; ir. 3, 7; iv. 18, 11
; viii. 8s), 12;

v. 3, 3; v. 87, 4; viii. 9, 12; viii. 66, 10; x. 1, 3) the epithet "wide-

stepping," or "wide-striding," is either applied to this deity, or, at

least, some allusion is made to this function, or to this god's station in

the heavens. In E. V. vi. 69, 5, and vii. 99, 6, Indra is associated

with Vishnu as taking vast strides.

As the peculiar divine office of Vishnu, indicated by his three

steps, stages, or stations, was differently understood by the oldest

interpreters whose opinions have been handed down to us, it is natural

to suppose that it was not so clearly denned or understood as the

functions of some of th other gods, as Agni and Indra for example.

But the specific character of ihany, I may say most, of the Vedic gods

is far from being distinctly determined in the hymns.

Some other acts of even a higher character are attributed to

Vishnu. In B* V. i.^ 154, 1, 2; vii. 99, 2, 3, he is said to have

established the heavens land the earth, to Contain all the worlds in

his strides; in B. V. vi. 09, 5, and vii. 99, 4, to have, with Indra,

made the atmosphere wide, stretched^ *out .the worlds, produced

the sun, the dawn and fire; in E. V. i. 156, 4, to have received

VOL. iv. , 7
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the homage of Yaruna
;

while in JR. V. vii. 99, 2, his greatness is
fc

described as having no limit within the ken of present or future

beings. The attributes ascribed to Yishnu in^ some of these passages

are such that, if these latter stood alone in the Eig-veda, they

might lead us to suppose that this deity was regarded by the Vedic

Eishis as the chief of all the gods. But, as we have already seen,

Indra is associated with Yishnu even in some of those texts in which

the latter is most highly magnified (as E. Y. i. 155, 1 ff.
;

vi. 69, 1 ff.
;

vii. 99, 4 if.; viii. 15, 10); nay, in one place (E. Y. viii. 12, 27), the

power by which YisLnu takes his thr^e strides is described as being

derived from Indra; in E. Y. iv. 18, 11, vi. 20, 2, and viii. 89, 12,

he is the associate of Indfa; in another text (E.Y. viii. 15, 9), Yishnu

is represented as celebrating Indra's praises ; while, in E. V. ix. 96, 5,

Yishnu is said to have been generated by Soma.

It is also a fact, notorious to all the students of the Eig-veda, that

the hymns and verses which 'are dedicated to the praises of Indra, Agni,

Mitra, Yaruna, the Maruts, the Asvins, etc., are extremely numerous
;

whilst the entire hymns and separate verse's in which Yishnu is cele-

brated are much fewer, and have all, or nearly all, been adduced in

the preceding pages.

The reader will also have noticed that, in a large number of shorter

passages which I have cited, Yishnu is introduced as the subject of

laudation among a great crowd of other divinities, from whom he is

there in no way distinguished as being in any respect superior. From

this fact, we may conclude that he was regarded by those writers as

on a footing of equality with the other deities.

Further, the Eig-veda contains numerous texts in which the Eishis

ascribe to Indra, Yaruna, and other gods, the same high and awful at-

tributes and functions which are spoken of in the hymns before cited as

belonging to Yishnu. I shall quote a sufficient number of these texts

to show that, in the Eig-veda, Yishnu does not hold a higher rank than

several of these other divinities. 3V, on the other hand, we look to

the large number of texts, in which, as I have gust stated, some of the

other gods are celebrated, and to the comparatively small number of

those in which Yishnu is exclusively or prominently magnified, we

shall come to the conclusion ^hat the latter deity occupied a somewhat

subordinate place in the estimation and affections of the ancient rishis.
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I shall first adduce a number of passages in which divine attributes

and functions of the highest character are ascribed to Indra. 11

R. V. i. 7, 3 Indro dlvghdya chakshase a silryam rohayad divi ityadi\
" Indra has raised up the sun in the sky to be seen from afar," etc.

R. V. i. 52, 8. .... ayachhathdh bdhvor vajram ayasam adhdrayo

divi a suryam drise
\
.... 12. TVam asya pare rajaso vyomanah

svabhuty-ojdh atase dhrishan-manah,
\
chdkrislie bhumim pratimdnam

ojasah apah svah paribhur eshi a divam
\

13. Tvam bhuvah pratimanam

prithtiyah rishva-vlrasya brihatah patir bhuh
\

visvam d aprdh anfa-

riksham mahitvd satyam addhci nakir anyas tvdfitin
\

14. Na yasya

dydvd-prithivl ami vyacho na sindhavo rajaso antam dnasuh
\

nota sva-

vrishtim made asya yudhyatah eko anyach c\aJcrishe visvam anushaTc
\

"Thou hast grasped in thine arms the iron thunderbolt; thou hast

placed the sun in the sky to be viewed. .
,

. . 12. [Dwelling] on the

further side of this atmospheric world, deriving thy power from thy-

self, daring in spirit, thou, for our advantage, hast made the earth, the

counterpart'
2 of [thy] energy; encompassing the waters and the sky,

thou reachest up to heave'n. 13. Thou art the counterpart of the

earth, the lord of the lofty sky, with its exalted heroes. Thou* hast

filled 73 the whole atmosphere with thy greatness. Truly there is none

other like unto thee.74 14. Whose vastness neither heaven and earth

have equalled, nor the rivers of the atmosphere have attained its

limit, not when, in his exhilaration, he fought against the appro-

priator of the rain (?) ;
thou alone hast made everything else in due

succession."

R,. Y. i. 55, 1. Hivas chid asya varimd vi paprathe Indram na

mahnd prithivi chana prati \

" His vastness is extended even beyond

the sky : the earth is not comparable to Indra in greatness."

R. V. i. 61, 9. Asya id eva praririche mahitvam divas prithivyuh

pari antarikshat ityadi \

" Hi greatness transcends the sky, the earth,

and surpasses the atmosphere," etc.

i

71
Compare the additional texts of the same tenor in the fifth vol. of this work,

pp. 99 ff.

72
Compare R. V. i. 102, 8 ii. 12, 9 ; x. Ill, 5 (below). The word pratimana

also occurs in R. V. x. 138, 3. See the second volume of this work, p. 362.

Compare R. V. i. 81, 5
;

ii. 15, 2
;

vi. 17, 7 ^
vii. 20, 4

;
vii. 20, 4

; vii. 98, 3 ;

andx. 134, 1 (below).
'

74 Compare R. V. i. 81, 5
;

iv. 30, 1
;

vi. 30, 4
;
and vii. 32, 23 (below).
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R. V. i. 81, 5. A paprau pdrthivam rajo badbadhe rochand divi
\

na

tvdvdn Indra kaschana na jdto na janishyate ati vis-vain vavakshitha
\

"He has filled the terrestrial region: he has fastened the luminaries

in the sky. No one like thee, Indra, hath heen born, or shall be born :

thou hast transcended the universe."

R. V. i. 102, 8. Trivishti-dhdtu pratimdnam ojasas tisro bhumir

nripate trlni rochand
\

ati idam visvam bhuvanam catiakshitha asatrur

Indra janushd sandd asi
\

"The three worlds, king, the three

luminaries are a triple counterpart of [thy] energy. Thou hast

transcended this whole universe. By nature, Indra, thou art of old

without an enemy."
75

R. V. i. 103, 2. Sa dhdrayat prithivim paprathachcha vajrena hatvd

nir apah sasarja \
ahann Ahim ityddi \

" He established the earth and

stretched it out
; smiting wi*h the thunderbolt, he let loose the waters.

He slew Ahi," etc.

R. V. i. 121, 2. Stambhid hd dydm ityddi |

3. . . . tastambhad

dydm chatushpade naryaya dvipade \

"He has supported the sky, etc.

3 He has propped up the sky for the four-footed [beasts], and

for the two-footed race of man."

R. V. ii. 12, 1 (Nirukta, x. 10). Yo jdtah eva prathamo manasvdn

devo devun kratund paryabhushat \ Yasya sushmdd rodasl abhyasetdm

nrimnasya mahnd sa jandsah Indrah
\

2. Yah prithivlm vyathamdndm
adrimhad yah parvatdn prakupittin aramndt

\ yo antariksham mmame

varlyo yo dydm astabhndt sa jandsah Indrah
|

9 Yo visvasya

pratimdnam babhuva yo achyuta-chyut sa jandsah Indrah
\

13. Dydvd
chid asmai prithivl namete sushmdch chid asya parvatdh bhayante

ityddi \

" He who, immediately on his birth, the first, the wise, surpassed

the gods in force; at whose might the two worlds shook, through

the greatness of his strength, he, merf, is Indra. 2. He who fixed

the quivering earth; who gave stability to the agitated mountains;
f

"
5
Compare R.V. viii. 21, 13; x. 133, 2 (below).

76 Kratuna karmana panjabhmat paryagrihnat parffttrakshad atyakramad va . . .

nrimnasya mahnn balasya tnahattvena. IS'irukta. <At the end of the comment the

writer adds : iti risher clris/it'irthasya prltir bhavaty akhyana-sannjukta \

" Thus

when the rishi has seen the subject [of his hymn], gratification ensues, conjoined with

a narrative."
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who measured the vast atmosphere ;
who propped up the sky, he,

men, is Indra. 9. . , He who has heen a counterpart of the universe;

who casts down the unskaken, he, men, is Indra. ... 13-. Even the

sky and the earth bow down to him
;
even of his might the mountains

are afraid," etc.

R. V. ii. 15,-jl. Pro, gJia nu asya mahato mahdni satyd satyasya

"karandni vocham
\

trikadruheshu apilat sutasya asya made ahim Indro

jaghdna \

2. Avamse dydm astaibhdyad Irihantam d rodasl aprinad

antariksham
\
sa dhdrayat prithftim paprathach c\a somasya to. made

Indras chakdra
\

3. Sadmeva prdcho vi mimdya mdnair ityddi \

"I declare the mighty deeds of this mighty one; the true acts of

this true one. From the three cups Indra drank of the soma, and in

its exhilaration he slew AM. 2. He propped up the vast sky in empty

space;
78 he hath filled the two worlds, and the atmosphere. He hath

upheld the earth, and stretched it out. Indra has done these things in

the exhilaration of the soma. 3. He measured with measures the

eastern (regions) as an abode," etc.

E. V. iii. 30, 9. Ni sdmantim ishirdm Indra bhumim mahlm apzram

sadane sasattha
\

astabhndd dydm vrishabho antariksJiam arshantu dpas

tvay-eha prasutdh \ "Thou, Indra, hast fixed in its place the level,

the blooming,
79

earth, the great, the boundless. The vigorous god has

propped up the sky, and the atmosphere : may the waters flow, sent

forth now by thee."

B. Y. iii. 32, 7. Tajdma id namasd vriddham Indram Irihantam

rishvam ajaram yuvdnam \ yasya priye mamatur yajniyasya na rodasl

maUmdnam mamdte
\

8. Indrasya karma sukritd puruni vratdni devah

na minanti visve
\

dadh&ra yah prithivlm dydm utemdm jajdna sVlryam

nshasam sudamsdh
\

9'. Adrogha satyam tava tad mahitvam sadyo yaj

jdto apibo ha somam
\
na dywaah Indra tavasas te ojo ndhd na mdsdh

sarado varanta 80
|

77
Compare R.V. i. 154, 1, 3, and the other corresponding passages above, p. 69 ff.

;

and R.V. ii. 15, 3, ipimediat'ily following. The word here, however, may mean " con-

structed." "With the first part of the verse compare R>
. V. x. 149, 1, below (p. 110).

78
Compare R. V. x. 149, \ (below) ; and Job xxvi. 7,

" He stretcheth out the

north over the empty place, and 'hangeth the earth upon nothing." See also R. V.

x. 111. 5
;
and vi. 72, 2 (below). , ^

79
Bohtlingk and Roth, s.v., explain ishira as meaning "fresh," "blooming."

80 Compare verse 16 of this same hymn, and R. V. viii. 77, 3 : Na tva brihanto

adrayo varante
\
"The mighty mountains do not stop thee."

,
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'

""We worship, with reverence, the mighty Indra, the powerful,

the exalted, the undecaying, the youthful. j
The beloved 81 worlds

(heaven and earth) have not measured, nor do they [now] measure,

the greatness of this adorable being.
83

8. Many are the excellent

works which Indra has done; not all the gods are able to frustrate

the counsels of him, who established the earth, and this sky, and,

wonder-working, produced the sun and the dawn. 9. innoxious god,

thy greatness has been veritable since that time when, as soon as thou

wast born, thou did:-t drink the soma- Neither the heavens, nor the

days, nor the months, nor the seasons, can resist the energy of thee

[who art] mighty."

R. V. iii. 44, 3. Dydm Indro haridhdyasam prithivim harivarpasam\

adhdrayad ityddi \

' ' Indra ^upheld the sky with its golden supports,

and the earth with its golden form,
1 '

etc.
83

R. Y. iv. 16, 5. Favakshe Indro amitam rijlshl ubhe a prapau rodasl

mahitva.
\

atas chid asya mahimd virechi abhi yo visvd bhuvand babhuva
\

4'The impetuous
84 Indra hath waxed immeasurably; he has filled both

worlds with his vastness. Even beyond this extends the majesty of

him who transcends all the worlds."

R. V. iv. 30, 1. Nakir Indra ivad uttaro najydydn asti Vritrahan\

nakir eva yathd tvam
\

" There is none, Indra, higher than thee, or

superior to thee, thou slayer of Vritra; neither is there any like thee."

R. Y. vi. 17, 7. Pdprdtha kshdm mahi damso vi urvim upa dydm
rishvo brihad Indra stabhdyah \ adJidrayo rodasl devaputre pratne mdtard

yahvt ritasya \

" Thou hast filled the broad earth with thy mighty

81
Sayana explains priye as meaning aparimite, "immeasurable." See vii. 87, 2.

82 Dr. Aufrecht proposes to translate the last clause thus : "his beloved (spouses),

heaven and earth, imagine, but do not measure (= comprehend) the greatness of this

holy being." He regards the repetition of the root ma " to measure "
in two different

forms as purposeless, and conjectures that mamatuh may be the perfect of man, and

used for mamanatuh or mamnatuh. Compare the aorist amata, and sasavan for

sasanvan; see also R. V. vii. 31, 7 : Mahan '~si yasya te 'nti svadhavari sahah
\

mam-
nate Indra rodasl

\

" Thou art great, (thou) to whose energy the self-supporting

Heaven and Earth have submitted themselves."
83 In the hymn from which ihis verse is taken, the changes are rung on the words

hari, harita, etc.

84 See Bohtlingk and Eoth's Lexicon under the word rij7shin, and Benfey's note

260, on E.V, i. 32, 6, in hi " Orient und Occident." The verse before us (iv. 16, 5)

is translated by the same author in his Glossary to S.Y., p. 162. See also his Glossary
to the Samaveda, s.v. rijishin.
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works; them, Indra, exalte/1, hast mightily propped up the sky;

thou hast supported the two worlds, of whom the gods are the off-

spring, the ancient and mighty parents of holy rites."

E. V. yi. 30, 4. Satyam it tad na tvdvdn anyo asti Indra devo na

martyo jydydn ityddi \

" This is a truth, there is no other, god or

mortal, like t'hep, Indra, or greater than thee," etc.

E. V. vi. 31, 2. Tvad-bhiyd Indra pdrthivdni visvd achyutd chit

chydvayante rajdmsi \ dydvd-kshdmd parvatdso vandni visvam drilham

bhayate ajmann d te
\

"
Through fear of thee, Indra, all the mundane

regions, however steady, totter
;
heaven and earth, mountains, forests,

everything that is fixed, is afraid at thy coming."

E. V. vi. 38, 3. Tarn vo dhiyd parantayd purdjdm ajaram Indram

abhi anushi arkair ityddi \

"I have lauded with an excellent prayer,

and with praises, thee, Indra, born of old, aud undecaying."

E. V. vii. 20, 4. Ulhe chid Indra rodasl mahitvd d paprdtha ta-

vishlbhis tuvishmah ityddi \ "Thou, powerful Indra, hast filled both

worlds with thy mighty deeds," etc.

E. V. vii. 32, 16. Tava id Indra avamam vasu tvam pushyasi ma-

dhyamam \

satrd visvasya paramasya rdjasi naTcis tvd goshu vrinvate
\

.... 22. Abhi tvd &ura nonumah adugdhdh iva dhenavah
\

Isdnam

asyajagatah svardrisam Isdnam Indra tasthushah
\
23. Na tvdvdn anyo

divyo na pdrthivo najdto najanishyate ityddi*
5

\

"Thine, Indra, is the lowest wealth; thou possessest the middle;

verily thou rulest over all the very highest; none resist thee among the

cattle 22. "We, heroic Indra, like unmilked cows, approach

with our praises thee who art the heavenly lord of this moving, and

of the stationary [world]. 23. No one, celestial or terrestrial, has

been born, or shall be' born, like to thee."

E. V. vii. 98, 3 (=A. Y.,20, 87, 3). . . . . A Indra paprdtha

uru antariksham yudhd devebhyo varivas chakartha
|

. . . . "Indra,

thou hast filled the wide sky : -thou hast by battle acquired freedom

for the gods."
86

85 This entire hymn is translated in Miiller's Anc. Sansk. Lit. pp. 543 ff.

86 The words at the close of this verse occur also in R.V. i. 59, 5 (see below). In

regard to varivah, compare R. V. i. 63, 7 : amhyli rajm^varivah Furtive kah
\

" Thou

affordedst relief to Puru from his strait." The word occurs R. V. ix. 97, 16, in the

plural, varivamsi krinvan. In the Nighantu, 2, 10, it is said to mean " wealth."
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R. V. viii. 3, 6 (=S. V. ii. 938). Indro mahnd rodasi paprathach

chhavah Indrah suryam arochayat \

Indre ha visvd Ihuvandni yemire

ityddi \

" The mighty Indra by his power has spread out the two

worlds; Indra has lighted up the Sun: on Indra all the worlds are

supported," etc.
87

K. V. viii. 21, 13 (
= S. V. 1, 399; A. V. 20, 114, 1) Alhrdtrivyo

ana tvam anupir Indra janushd sandd asi
\ yudhd id dpitvam ichhase \

"
Indra, hy thy nature, thou art indeed of old without a rival, with-

out a fellow. By battle thou seekest alliance."

R. Y. viii. 36, 4. Janitd divojanitd prithivyah ityddi \

"Generator

of the sky, generator of the earth," etc. (Indra).

E. V. viii. 37, 3. Ekarad asya Ikuvanasya rdjasi ityddi \

" Thou

rulest a sole monarch over this world," etc. (Indra).

R. V. viii. 51, 2. Ayujo asamo nribhir ekah Icrishtir aydsyah \

purvlr ati pravdvridhe visvd jdtdny ojasd ityddi \

" Without a fellow,

unequalled by men, [Indra] alone, unconquerable, has surpassed in power

many tribes, and all creatures."

R. Y. viii. 59, 5 (=S. Y. i. 278). Tad dydvah Indra te satam satam

Ihumir uta syuh \
na tvd vajrin sahasram surydh anu na jdtam ashta

rodasi
\
"If, Indra, a hundred skies, and a hundred earths were thine,

a thousand suns could not equal thee, thunderer, nor could anything

created, [nor] the two worlds."

This verse is quoted and briefly commented on in the Nirukta Paris -

ishtai. 1, ff. : Atha imdh atistutayah ity dchakshate api vd sampratyayah

eva sydd mahdlhdgydd devatdydh \

. . Yadi te Indra satam divah satam

Ihumayah pratimdndni syur na tvd vajrin sahasram api surydh na dydvd-

prithivy&v apy alhyasnuvitdm iti
\

"Now these [which follow] are

what are called exaggerated praises ;
or they may be expressions of

perfect faith owing to the grandeur of the ."Deity." Then, after citing

87 In the 8th verse of this hymn (
= S. V. i, 924

; Vaj. S. 33, 97 ;
A. V. 20, 99,

2) the following words occur : asyed Indro vavridhe vrishnyam savo made sutasya
vishnavi

\

" Indra increased his fecundating strength, in the exhilaration of this soma,
at the sacrifice." Vishnavi, tht word here rendered ft sacrifice," is the locative

case of vishnu. Bohtlingk and Roth, s.v., think tte word here has this sense,

as the Brahmanas frequently employ the phrase yajno vai Vishnuh
\

" Yishnu is the

sacrifice." The commentato'-' of tug Vaj. Sanhita explains it by sarva-sarlra-

vyapake, "That which pervades the whole body." Sayana, too, makes \i=kritsna-

dehasya vyapake \
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t)

passages referring to Agni and Varunii, the writer quotes the verse

before us, and thus paraphrases it:
"

If, Indra, a hundred skies, a

hundred earths be the counterparts [with which thou art compared],

not even a thousand suns, thunderer, nor heaven and earth, can equal

thee."

E. V. viii. 67, 5. Naklm Indro nikartave no, S'aJcrah parisalctave

visvam srinoti pasyati \

" Indra is not to be overcome, S'akra is not to

be overpowered. He hears and sees all things."
88

E. Y. viii. 77, 4. Yoddhd 'si kratvd savasota.,damsand visva jdtd
.)

abhi majmand \

a tvd ayam arlcah utaye vavartati yam Gotamdh

ajljanan \

5. (S. V. 1, 312.) Pro, hi ririkshe ojasd divo anlebhyas*
9

pari |

na tva vivydcha rajah, Indra>pdrthivrfm>anu svadhdm vavakshitha
\

" A warrior, thou surpassest all creatures in power, in vigour, in

exploits, in strength. This hymn, which the Sotamas have generated,

incites thee to succour us. 5. For by thy might thou hast overpassed

the bounds of the sky. The mundane region hath not contained thee :

thou hast grown according to thine own will." 90

E. V. viii. 78, 5 (=S. V. ii. 779 f.) Tajjdyathdh apurvya Maghavan

Vritra-hatydya \

tat prithimm aprathayas tad astalhndh uta dydm \

6.

Tat te yajno ajdyata tad arkah uta haslcritih
\
tad visvam alhibhur asi

yajjdtam yachchajantvam \

91

" "When thou, unrivalled Maghavan (Indra), wast born for the

destruction of Vritra, then thou didst spread out the earth, and then

thou didst establish the sky. 6. Then was thy sacrifice produced ;

then thy hymn and thy song of praise. Then thou didst transcend all

things that have been born, or shall be born."

E. V. viii. 82, 11. "Yasya te nu chid ddisaih na minanti svardjyam

na devo na adhrigurjanah \

" Whose command, and empire, no one,

whether god, or audacious mortal, can resist."

E. V. viii. 86, 9. Na tvd devdsah dsata na martydso adrivah
\
visvd

^

88 This hymn is translated by Professor Miiller, Zeitsch. D. M. G. for 1853, p. 375.
89 Instead of antebhyah tne S. V. reads sadobhyah,
90 At the end of the vers the S. V. reads ati vii&am vawzkshitha

\

"Thou hast

transcended the universe." On the sense of svadha, see Eoth, Illust. of Nir. pp. 40 f.

and 132
;
and Miiller, Transl. of R. V. vol. i. pp. 49 ff.

91
Compare the words yad bhutam yachcha bl\dvyam !!h the Purusha Sukta, R. V.

i. 90, 2. See the first volume of this work, in the early part of which this entire

hymn is translated.
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jdtdni savasd abhibkur asi ityd&l \

iO (S. Y. i. 370). Visvdh pritandh

abhibhutaram naram 92
sajus tatakshur Indram jajanus cha rdjase \

kratvd

varishtham vare^ dmurim uta ugrum ojishtham tavasam 94 tarasvinam
\

"
Thee, hurler of rocks, neither gods nor mortals have equalled.

Thou transceudest in power all creatures, etc. 10. They, united, have

formed and generated for dominion the heroic Indra, the vanquisher of

all armies, eminent in power, destroyer, fierce, strong, vigorous, and

swift."

R. Y. viii. 87, 2. Tvam Indra abhibhur asi tvam suryam arochayah \

visvaJcarmd visvadevo mahdn asi
\

"
Thou, Indra, art the most powerful ;

thou hast kindled the sun
;
thou art great, the architect of all things,

and the lord of all." ,

R. Y. x. 43, 5 (=A. Y. 20, 17, 5; Mr. 5, 22}.Kritam na svaghnl

vichinoti devane samvargark, yait, Magnavd suryamjayat \

na tat te anyo anu

vlryam sakad na purdno Maghavan na uta nutanah
\

" When Maghavan
has conquered spoils

95 from the sun, he is like a gamester who gathers

in his gains at play.
98 No other, Maghava,n, either old or recent, can

imitate that thy prowess."

R. Y. x. 48, 3. Mahyam Tvashtd vajram atakshad dyasam mayi devdso

avrijann api kratutn
\

mama anlkam suryasya na dustaram mum dryanti

Jcritena kartvena cha
\

"Tvashtri fashioned for me (Indra) an iron

thunderbolt; into me the gods have infused force. My splendour is

unsurpassed, like that of the sun. Men praise me for what I have

done and shall do."

R. V. x. 86, 1 (=A. Y. xx. 126, 1). . . . . visvasmdd Tndrah

uttarah
\ (Repeated at the close of every verse of this hymn.) ''Indra

is superior to every other."

92 The Sama-veda reads narah.
93 The Sama-veda reads kratve vare sthemany aaiurim. It is difficult to assign a

sense to vare in the text.

94 The Sama-veda reads tarasam,
95

Sayana explains samvargam as = samydg vrishter varjayitaram \

"
discharger of

rain." The word, as Dr. Aufrecht informs me. occurs oply once again in the R. V.

viz. in viii. 64, 12: samvargam sain rayim Jaya j

and he adds that the translation

"spoils" is supported by several passages of the S'. I. Br. e.g. i. 7, 2, 24 (p. 69) :

pitur dayam upeyuh . . . katham nv imam api samvrinjlmahi (Schol. apaharemahf):
Ibid, samavrinjata, samvrinkte. S'. P. Br. i. 9, 2, 34 : sarvam yajnam sanivrijya

(=samapti-purvam samhritya}. In- the R. V. Indra is called samvrik samatsu " the

spoiler in battles."

96 The same phrases occur in R. V. x. 42, 9, and A. V. 7, 50, 6
; 20, 89, 9.
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R. V. x. Ill, 1. Mewlikigah pra llAiradhvam mamshtim yathd yathd

matayah santi nrintim
\

Indram satyair a Iraydma kritebhih sa hi vlro

girvanasyur vidunah
\

2. Ritasya hi sadaso dhltir adyaut sam gdrshteyo

vrishabho golhir dnat
\

ud atishthat tavishena ravena mahdnti chid

samvivydcha rajamsi \

3. Indrah kila irutyai asya, veda sa hi jishnuh

pathikrit surydyu \

ad mendm Jcrinvann achyuto Ihuvad goh patir divah

sanajdh apratltah \

4. Indro mahnd mahato arnavasya vratd aminud

Angirolhir grinanah \ puruni chid ni tatana rajamsi dadhara yo

dharunam satyatutu \

5. Indro divah pratimdnam prithivydh visvd

veda savand hanti S'ushnam
\

mahlm chid dydm d atanot siiryena

chdskambha chit skamlhanena skalhlydn \

"Sages, present the prayer, according ds>are tlie various thoughts of

men. Let us move Indra, with his genuine acts, for he is a hero, and

loves our hymns. 2. The hymn has shone
1

ftnth from the place of sacri-

fice. The hull, offspring of a heifer, has approached the cows; he has

arisen with a loud bellowing ;
he has embraced in himself the vast regions.

3. Indra by hearing is surely aware of this [hymn]. For he, the

victorious, has formed a path for the sun, and then creating the female

of the bull, became the unshaken, eternal and matchless lord of the sky

(compare R. Y. i. 51, 13; i. 121, 2). 4. Celebrated by the Angirases,

Indra by his power has defeated the designs of the great streaming

[cloud-demon] ;

97 he has stretched out many worlds, he who has laid

a foundation in truth. 5. Indra, [who is] the counterpart of the

heaven and of the earth, knows all libations, slays S'ushna
;
with the

sun, he has extended the vast sky, and, [being] a strong supporter,

he has supported it with a support."
98

R. Y. x. 133, 2 (=S. Y. ii. 1151). Tvam sindhun avasrijah adJia-

rdcho ahann AJiim
\

'

asatrur" Indra jajnishe visvam pushyasi varyam

ityddi \

"Thou hast let loose the streams to flow downwards; thou

hast slain Ahi. Indra, thou hast been born without a foe : thou

possessest all that is desirable," <?tc.

R. Y. x. 134, 1 (=S. Y. i. 379). Ubhe yad Indra rodasi dpaprdtha

97 That this is the allusion in the word arnava is shown by the following passage :

R. V. i. 67, 2. Indro mahna mahato arnavasga vi murdhanam abhinad Arbudasya

ityadi \

" Indra by his power split asunder the hOad of "-he great streaming Arbuda,"

etc.

98
Compare R. V. vi. 72, 2, below.
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ushdh iva
\

mahdntam tvd mahlnhm samrdjam charshanlndm
\ devljanitrl

ajyanad lhadrd janitrl ajijanat \

"When thou, India, like the dawn,

didst fill both the worlds, a divine mother bore thee, the mighty
monarch of mighty creatures, a gracious mother bore thee."

How great soever the attributes assigned to Indra may be, we see

that here he is not regarded as a self-existent being, bu as the son of

a mother. See the earlier part of the account of this deity in the fifth

volume of this work.

The two following; texts refer to Indra in conjunction with another

god:

R. Y. vi. 72, 2. Indrd-Somd vdsayatha ushdsam ut suryam nayatho

jyotishd saha
\ upa dydfh s!:ambhathu^ skamlhcmena aprathatam prithi-

vlm mdtaram vi
\

" Indra and Soma, ye cause the dawn to shine, ye

make the sun to rise with t'ne light. Ye have propped up the sky

with a support,
10

ye have spread out the earth, the mother."

R. V. vii. 82, 5. Indra- Farund yad imdni chakrathur visvd jdtdni

Ihuvanasya majmand- ityddi \

" Indra and Yaruna, since ye have made

all these creatures of the world by your power," etc.

The passages next following celebrate the divine attributes of Yaruna :

R. Y. i. 24, 8. Urum hi rajd Varunas chakdra surydya panthdm
anu-etavai u ityddi \ "King Yaruna hath made a broad path for the

sun to follow," etc.

R. Y. ii. 27, 10. Tvam visveshdm Varuna, asi rdjd ye cJia devdh asura

ye cha martdh
\ "Thou, divine Yaruna, art king of all, both of those

who are gods, and of those who are men." Quoted in Miiller's Anc.

Sansk. Lit., p. 534.

R. Y vi. 70, 1. GJiritavatl bhuvandndm abbicriyd urvl prithvl ma-

dhu-dughe supesasd \ dydvd-prithivl Varunasya 'dharmand vishkabhite

ofare Ihuri-retasd \

" Full of fatness, the pommon abodes of creatures,

wide, broad, dropping sweetness, beautiful in form, heaven and earth

are sustained asunder by the support o* Yaruna, undecaying, abundant

in fertility."

R. Y. vii. 86, 1. Dhlrd tu asya mahind janumshi vi yas tastambha

rodasi chid unl
\ pra ndkam rishvafii nunude brihantam dvitd nakshatram

paprathach cha Ihuma
\

" Wise are his creations who by his power
/

'

99 The last line is repeated at the close of each of the five following verses.

100
Compare R. V. ii. 15, 2; x. Ill, 5; and x. 149, 1, below.
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propped asunder the two worlds, thought vast. He raised up the lofty

and wide firmament, and spread out apart the stars and the earth."

This hymn is translated -in Miiller's Sansk. Lit., pp. 540 f.

E. V. vii. 87, 1. Radat patho Varunah surydya pra arndmsi samu-

driyd nadlndm
\ sargo

10 *

na srishto arvatlr ritdyan chakdra mahir avanlr

ahabhyah \

2. Atmd te vdto rajah a navlnot pasur na bhurnir yavase sa-

savdn loot
|
antar'mahl brihatl rodasl ime visvd te dhdma Varuna priydni \

"Varuna has opened out paths for the sun, and the courses of

the rivers leading to the ocean. Like a troop (of horses) let loose,

following the mares, he has mate great channels f6r the days. 2. The

wind, thy breath, has sounded through the atmosphere, like an im-

petuous beast rushing along a pasture. Within [thee ?] are these two

great and vast worlds; all thy realms, Varuna, are beloved." 101

R. Y. viii. 42, 1. Astabhndd dydm Afiyro visvaveddh amimlta vari-

mdnam prithivydh \

dsldad visvd bhuvandni samrdd visvd it tdni Varu-

nasya vratdni
\

2. Eva vanda&va Varunam brihantam namasya dhiram

amritasya gopdm \
sa nah sarma trivarutham viyamsad ityddi \

"The omniscient Spirit \Asurd] has propped up the sky; he has

measured 102 the expanse of the earth
;
he has occupied all the w6rlds,

the monarch : all these are the achievements of Varuna. 2. Reverence,

then, the mighty Varuna, bow down before the wise guardian of im-

mortality. May he extend to us triple protection," etc.

The next texts refer to the Sun (Surya, Aditya, or Savitri) :

B,. V. i. 50, 7. Vi dydm eshi rajas prithv aha mimdno aktulhih
\

pasyan janmdni Surya \

" Thou traversest the sky, the broad expanse,

measuring the days with thy rays; beholding created things, Surya."

E. V. viii. 90, 11, 12
(
= S. V. ii. 1138, 9). Sad mahdn asi Surya

bad Aditya mahdn asi
\

mahas te sato mahimd panasyate addha deva

mahdn asi
\

Bat Surya sravasd mahdn asi satrd deva mahdn asi
\
mahnd

devdndm asuryah purohito vil'hujyotir addbhyam \

"
Verily, Surya, thou art great; verily, Aditya, thou art great. The

majesty of thee who art great is celebrated : certainly, god, thou art

great. 12. Verily, Sutya, thou art great in renown: god, thou art

P

10 *
The word sarga occurs aluo in R. V. i. 190, 2; iii. 33, 4; vi. 32, 5; vi. 46, 13.

wot jn regard to this participle, see the note (82) on R. V. iii. 32, 7, above, p. 102.
101 See note (81) on R. V. iii. 32, 7, above, p.102.
102 See above, p. 71.
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truly great; through thy greatness
1 thou art the divine leader of the

gods, the pervading, irresistible luminary."

R. V. x. 149, 1. Savita yantraih prithivim aramndd asJcambhane

Savita dydm adrimhat
\

asvam iva adhukshad dhunim antariksham

aturte laddham Savitd samudram
\

2. Yatra samudrah sJcabhito m-

aunad apdm napdt Savita tasya veda
\

ato bhur atah ah utthitafh rajo ato

dydvd-prithivl aprathetdm \

" Savitri has established the earth by supports ;
Savitri has fixed

the sky in unsupported space ;

103 Savitri has milked the atmosphere,

which resembles a sounding horse, tte ocean fastened in the impas-

sable expanse. 2. Savitri, the son of the waters, knows the place where

the ocean, supported, issued forth. From him the earth, from him the

atmosphere arose
;
from him the heaven and earth extended."

c

103 In later times, as is well" known, the earth is represented in Hindu mythology
as resting on the head of the serpent S'esha, or on some other support. Thus it is said

in the Vishnu Pur. ii. 5, 19 (Wilson, Dr. Hall's ed. ii. 212) : 8a bibhrat s'ekharl-bhutam

a&esham kshiti-mandalam
\
astepatala-mula-sthah S'esho

'

6esha-surarchitah\ "S'esha,

worshipped hy all the gods, supports the whole region *?>f the earth which forms a diadem

on his head, and stands beneath the hase of Patala." The Siddhiintas, or scientific

astronomical works of India, however, maintain that the earth is unsupported. Thus

it is said in the Siddhanta-s'iromani, iii. 2 : Bhumeh pindah sasanka-jna-kavi-ravi-

kujejyarki-nakshatra-kaksha-vrittair vritah son mrid-anila-salila-vyoma-tejomayo

'yam \ nanyadharah sva-saktyaiva viyati niyatam tisthati ityadi \
... 4. Murto

dharta ched dharitryas tad-anyas tasyapyanyo 'syaivam atranavastha
\ antye kalpya

diet sva-saktih kim adye kim no bhumir ityadi \

which is thus translated by the late

Mr. L. Wilkinson in the Bibl. Indica (new series), No. 13 :
"

2. This globe of the

earth formed of [the five elementary principles] earth, air, water, the ether, and fire,

is perfectly round, and encompassed by the orbits of the Moon, Mercury, Venus, the

Sun, Mars, Jupiter, and Saturn, and by the constellations. It has no [material] sup-

porter ;
but stands firmly in the expanse of heaven by its own inherent force. On

its surface throughout subsist [in security] all animate an^inanimate objects, Danujas
and human beings, gods and Daityas." ..." 4. If the earth were supported by any
material substance or living creature, then that would require a second supporter,

and for that second a third would be required. ,
Here we have the absurdity of an

interminable series. If the last of the series be supposed to remain firm by its own

inherent power, then why may not the same power be supposed to exist in the first

that is, in the earth ? For is not the edrth one of the forms of the eight-fold

divinity, i.e. of S'iva ?" Arya Bhatta, one of the most ancient of Indian scientific

astronomers, even maintained that the alternation of day and night is the result of

the rotation of the earth on its' own axis. His words, < s quoted by Mr. Colebrooke

(Essays, ii. p. 392), are these : Bha-panjarah sthiro bhur evavrityavritya pratidaivasikav

udayastamayau sampadayati nakshatra-grahanam \

" The starry firmament is fixed.

It is the earth, which, continually
'

revolving, produces the rising and setting of the

constellations and planets."
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The first of the preceding verses is ^quoted by Taska (Nir. x. 32),

and illustrated as follows : S'avUdyantraihprithimmaramayat \

andram-

bhane 'ntarikshe Savitd dydm adrimhat
\

asvam iva adhukshad dhunim

antarikshe megTiam baddham aturte baddham aturne iti va 'tvaramune

iti vd Savitd samuditdram iti
\

ham anyam madhyamdd evam avakshyat \

Adityo 'j)i Savitd vchyate. "Savitri by supports has caused the earth

to rest; Savitri*has fixed the sky in the place which has no basis

the atmosphere. Savitri has milked the cloud fastened in the atmo-

sphere, the impassable, or the unhastening (the cloud) sounding .as

a horse, and that which rises. What other god than the intermediate

one (i.e. the deity residing in the atmosphere) would he have thus

described? The sun also (whose place is in, the sky) is called Savitri."

Prof. Eoth (Illust. of Mr., ^p. 143) thus translates the verse:

" Savitri has fixed the earth with support^ he has fastened the heaven

in unsupported space; he has milked the atmosphere shaking itself

like a horse, the stream which is confined within limits which cannot

be overpassed." In his Lexicon, however, Prof. Roth gives to dhuni

the sense of "
sounding

"
(which is also adopted by Prof. M. Miiller,

Transl. of R. V. i. 95). He then observes : "According to Yaska the

Savitri who is here mentioned must be the intermediate one, on account

of his function in causing rain."

The following passages refer to Agni :

R. V. i. 59, 5. Divas chit te brihato Jdtavedo vaisvdnara pro, ririche

mahitvam
\ rdjd krishfindm asi mdnmhmdm yudhd devebhyo varivas

chakartha
\

"
Jatavedas, present with all men, thy greatness surpasses

even that of the vast sky. Thou art the king of human creatures
;

by battle thou hast obtained freedom for the gods" (see R. V. vii. 98,

3, above p. 103).

R. Y. i. 67, 3. Ajo na kshdm dddhdra 1C3*

prithivim tasthamlha dydm
mantrebhih satyair ityddi \

"Like the moving [sun, or the unborn] he

upheld the broad earth; he supported the sky with true texts," etc.

The next verses celebrate the greatness of Parjanya :

R. V. ii. 101, 4. Jasmin visvdni bhuvandni tasthus tisro dydvas

tredhd sasrur dpah itya-di \

6. Sa retodhdh vrislidbhah sasvatlndm

tasminn dtmd jagatas tastushascha
\ (Compare R. V. i. 115, 1.) "He

1KJ*

Comp. R. V. viii. 42, 10: Yah sJ&mbhena vi rodast ajo na dyam
adharayat \
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in whom all the worlds abide, and s the three heavens, and [by whom]
the waters flowed in three directions, etc; 6. He is the bull that im-

pregnates all [the cows] : in him is the soul of the moving and station-

ary world" (comp. suryah dtmdjagatas tastushai cha, R. V. i. 115, 1).

The next passage refers to the god called Gandharva :

R. V. x. 139, 5. . . . . Divyo Gandharvo rajaso vimdnah
\

"The

divine Gandharva, measurer of the world," etc. f

The last set of passages which I shall adduce celebrate the greatness

of Soma :

R. V. ix. 61, 16 (=S. V. 1, 484}.^JPavamdno ajyanad divas chitram

na tanyatum \ jyotir vaisvdnaram Irihat
\

" The purified [Soma] has

generated the great light which is common to all mankind, like the

wonderful thundering of the sky."

R. V. ix. 86, 28. Tavenfdh prajdh divyasya retasas tvam visvasya

bhuvanasya rdjasi \

athedam visvam pavamdna te vase tvam Indo pra-

thamo dhdmadhdh asi
\

29. Tvam samudro a&i visvavit leave tavemdh

pancha pradiso vidharmani
\

tvam dydm cha prithivlm chdti jalhrishe

tava jyotlihshi pavamdna suryah \
30. TVdm pavitre rajaso vidharmani

deveb'hyah soma pavamdna puyase \

tvdm Usijah prathamdh agrilhnata

tubhyemd visvd Ihuvandni yemire \\J / I

" All these creatures spring from thy divine seed
;
thou art the lord

of the whole universe. All this, purified god, is under thy control
;

thou, Indu, art the first sustainer of the regions. 29. Thou, sage, art

an all-containing ocean
;

all these five quarters of the world are upheld

by thee. Thou hast ascended beyond the sky and the earth
; thine,

purified god, are the luminaries and the sun. 30. In the filter

which is the support of the world, thou, pure Soma, art purified for

the gods. The Usijes first gathered thee. To thee all these worlds

have bowed."

R. V. ix. 89, 6. Vishtamlho diw dharunah prithivydh visvdh uta

Tcshitayo haste asya ityddi \

"He is the supporter of the sky, the

upholder of the earth : all men are in his hand."

R. V. ix. 96, 5, which has been quoted above (p. 94), should be

again referred to here. ,

R. V. ix. 97, 24. Pavitrelhih pavamdno nrichakshdh rdjd devdndm

uta martydndm ityddi<{ \

"
[Soma], purified by filters, the beholder of

men, is the king of gods and of mortals," etc.
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R. V. ix. 100, 8. Pavamdna mahi $rcas chitrebhir ytisi rasmtbhih
1M

|

sardhan tamdihsijighnase visvdni ddsusho grihe \

9. TVam dt/dm cha mahi-

vrata prithivlm chdti jalhrishe ityiidi \ "Thou, pure [Soma], marches!

onward to great renown, by thy brilliant rays ; daring, thou wiliest to

destroy all darkness in the house of thy worshipper. 9. Thou, achiever

of great deeds, hast ascended above heaven and earth," etc.

R. Y. ix. 107? 7. . . . TVam Icavir abhavo deva-vltamah d suryam

rohayo divi
\

"Thou art a sage most pleasing to the gods; thou hast

caused the sun to rise in the sky."

R. Y. ix. 109, 4
(
= S- Y. ii. $91). Pavasva soma mahdn samudrah

pita devdndm visvd abhi dhdma
\

" Be purified in all abodes, Soma,

[who art] a great ocean, the father of the^gpds," etc.

The preceding texts are amply sufficient to show that Yishnu is not

the only god to -whom, the highest divine functions are ascribed in the

Yeda, but that, on the contrary, the same attributes are assigned, and

with far greater frequency, to several of the other deities.

The following passage from Professor Htiller's Ancient Sanskrit

Literature (p. 532 f.) shows that all the principal Yedic deities are, in

their turn, addressed by their worshippers as supreme :

" "When these individual gods are invoked, they are not conceived as

limited by the power of others as superior or inferior in rank. Each

god is to the mind of the supplicants as good as all the gods. He is

felt, at the time, as a real divinity, as supreme and absolute, in spite of

the necessary limitations which, to our mind, a plurality of gods must

entail on every single god. All the rest disappear for a moment from

the vision of the poet, and he only who is to fulfil their desires stands

in full light before the eyes of the worshippers.
'

Among you, gods,

there is none that is^mall, none that is young: you are all great

indeed,'
105

is a sentiment which, though, perhaps, not so distinctly

expressed as by Manu Yaivasvata, nevertheless, underlies all the poetry

of the Yeda. Although the gods are sometimes distinctly invoked as

the great and the small, the young and the old (R. Y. i. 27, 13), this is

only an attempt to finfl the most comprehensive expression for the

divine powers, and nowhere is any of the gods represented as the slave

104
Compare R. V. ix. 4, 1 : Sana cha Soma JesJti cha pqvamana mahi sravah

\
and

ix. 83, 5 : Jayan iravo Irihat
\

105 R. V. viii. 30, 1, quoted by Miiller, p. 531.
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of others. It would be easy to find, in the numerous hymns of the

Yeda, passages in -which almost every single god is represented as

supreme and absolute. In the first hymn cf the Second Mandala,

Agni is called the ruler of the universe,
106 the lord of men, the wise

king, the father, the brother, the son, and friend of men
;

107
nay, all the

powers and names of the others are distinctly ascribed to Agni. The

hymn belongs, no doubt, to the modern compositions; yet, though

Agni is thus highly exalted in it, nothing is said to disparage the

divine character of the other gods. Indra is celebrated as the strongest

god in the hymns as well as in the Brihmanas, and the burden of one

of the songs of the Tenth Book 108
is : Visvasmdd Indra uttarah

\

' Indra

is greater than all.' Of Soraa it is said that he was born great, and

that he conquers every one. 109 He is called the king of the world,
110 he

has the power to prolong theJife of men,
111 and in one verse he is called

the maker of heaven and earth, of Agni, of Surya, of Indra, and of

Yishuu. 112 If we read the next hymn, which is addressed to Yaruna

(ovpavSs}, we perceive that the god here invoked is, to the mind of

the poet, supreme and almighty. Nevertheless, he is one of the gods

who is almost always represented in fellowship with another, Mitra; and

even in our hymn there is one verse, the sixth, in which Yaruna and

Mitra are invoked in the dual. Yet what more could human language

achieve, in trying to express the idea of a divine and supreme power,

than what our poet says of Yaruna :
' Thou art lord of all, of heaven

and earth.' Or, as is said in another hymn (ii. 27, 10),
' Thou art the

king of all; of those who are gods, and of those who are men,'" etc.

SECT. III. Vishnu as one of the Adityas.

In the hymns of the Yeda the Adityas, or sons of Aditi, are alluded

to as being seven or eight in number
; but only six deities, of whom

Yishnu is not one, are specified by name as belonging to this class.
113

106 "Tvam vis'vani svanlka patyase \
ii. 1, 8. See Nirukta Paris'ishta i.

107
ii. 1, 9. los x. 86.

,

1(>9 ix. 59.
110 ix. 96, 10 : bfiuvanasya raja.

m ix. 96, 14. m
ix. 96, 5.

113 See Bohtlingk and Roth's Lexicon under the -word Aditya ; Prof. Roth's dis-

sertation on the Adityas in his paper
" on the principal gods of the Arian nations,"

Journal of the German Oriental (Society, vol. vi., pp. 68 ff.
;
and the 5th vol. of this

work, pp. 54 ff. Surya (tbe Sim) is however called Aditeya in R. V. x. 88, 11

(Nir. vii. 29).
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The following are the only texts vhich I consider it necessary to cite

on this subject :

R. V. ii. 27, 1 (Mr... xii. 36). Imdh girah Adityelhyo ghritamuh

sanddrdjalhyo juhvajiihomi \
srinotu Mitro Aryamd Bhago nas tuvydto

Varuno Daksho Amsah
\

"With my tongue I of old offer up these praises,

dropping with unctuousness, to the kings, the Adityas : may Mitra,

Aryaman, BhagA, the mighty Varuna, Daksha, Ansa, hear us." Yaska

makes tuvijatah to \)e= bahujdtas cha Dhdtd, thus understanding it to

designate Dhatri, as a seventh Aditya.

R. V. ix. 114, 3. Sapta dis& ndnd-surydh sapta hotdrah ritvijah \

devdh Aditydh ye sapta telhih Somdbhiraksha nah
\

"The seven points

of the compass, with their respective suns, the seven hotri priests, and

the seven gods, the Aditj'as, with these, Soma, protect us."

In another text (R. Y. x. 72, 8, 9), wHich^has already been quoted

in p. 12 f., it is said that Aditi had eight sons, though she only presented

seven of them to the gods, and cast out Martancla, the eighth.

In his explanation of the first text, which I have now quoted (R. V.

ii. 27, 1), Sayana observes of the Adityas: Te cha Taittiriye
' ashtau

putrdso Aditer '

ity upakramya, spashtam anulcrdntdh
\

' Mitrascha Va-

runascJia Dhdtdcha Aryamdcha Amiuscha Bhagascha Indrascha Vivas-

vdms cha ete"
1

iti
\ "They (the Adityas) are distinctly specified in the

passage of the Taittiriya, beginning with the words,
' The eight sons

of Aditi,' as '

these, Mitra, Varuna, Dhatri, Aryamau, Ansu, Bhaga,

Indra, and Vivasvat.'"

In a passage of the Satapatha Brahmana
(iii. 1, 3, 3

ff.) quoted above

(p. 14, f.), the Adityas are alluded to as eight in number, in conformity

with the text of the R. V. x. 72, 8, 9. In other texts of the same

Brahmana mention is made of twelve Adityas.

Yishnu, as is remarked by Messrs. Bohtlingk and Roth, s.v., is men-

tioned along with the Adityas [of the R. V., and other gods with

whom they were afterwards associated] in A. Y. xi. 6, 2 : Brumo rdjd-

nam Varunam Mitrafh Vishnum atho Bhagam \

Afiisam Vivasvantam

brumas te no munchantti amhasah
\

3
|

Brumo devam Savitdram Dhdturam

^lta Pushanam
\

Tvashtdr&m agriyam Irumah p'We invoke King Varuna,

Mitra, Vishnu, Bhaga, Ansa, Vivasvat. May they free us from calamity.

3. We invoke the God Savitri, DhatrJ^ Pushan, and Tvashtri the

chief," etc.
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The following are two passages of the S'atapatha Brahmana in which

mention is made of the Adityas as being twelve in number.

S'atapatha Brahmana, yi. 1, 2, 8. Sa manasa eva vdcham mithunam

samabhavat sa dvadasa drapsdn garbhy abhavat
\

te dvddasa Aditydh

asrijyanta tun dikshu upddadhdt \

" With his mind he associated con-

jugally with Speech. He became pregnant with twelve drops. They
were created the twelve Adityas. Them he placed in- the quarters of

the horizon."

S'atapatha Brahmana, xi. 6, 3, 8 (=Brih. Ar. Up. iii. 9, 5, p. 646).

Katame Aditydh iti
\

dvddasa mdsdh ^amvatsarasya ete Aditydh ete

hi idam sarvam ddaddndh yanti \

te yad idafii sarvam ddaddndh yanti

tasmdd Aditydh iti
\

" How many Adityas are there ? There are

twelve months of the year. These are the Adityas. For they go on

taking (ddaddndh} all this. dSince they go on taking all this, they are

called Adityas."

The Taittirlya Brahmana, iii. 9, 21, 1, tells a story of the Adityas:

Adityas cha Angirasas cha suvarge loke 'spardhanta \
te 'nyirasah

Adityelhyo ''mum Adityam asvam svetam Ihutam dakshindm anayan \

te

'bruvan "yam no 'neshta sa varyo 'bhud" iti
\

tasmdd asvam savarya ity

dhvayanti \

tasmdd yajne varo dlyate \ yat Prajdpatir dlabdho 'svo 'bhavat

tasmdd asvo ndma
\ yat svayad-arur dslt tasmdd arvd ndma

\ yat sadyo

vdjdn samajayat tasmdd vdjl ndma
\ yad asurdndm lokdn ddaita tasmdd

Adityo ndma
\

" The Adityas and the Angirases strove in heaven. The

Angirases brought that Aditya, who had become a white horse, to the

Adityas as a present. The latter said,
' He whom you have brought

to us has become excellent (varya}.' Hence men call to a horse,

o savarya. Hence a boon (vara) is given at a sacrifice. Inasmuch as

Prajapati when sacrificed became a horse (asva, which means "pervad-

ing," according to the commentator), he has the name of asva. Inas-

much as he suffered pain from swelling (so the commentator renders

svayad-aruh, stating that Prajapati suffered from a swollen eye), he is

called arvan. Inasmuch as he conquered riches [or, in races] (vdja), he

got the name vdjin. Inasmuch as he took (u.'latta'} from the Asuras

their worlds, he is called'Aditya"

The Taitt. Aranyaka, i. 14, 1, also derives Aditya from the root

a+da : Yo 'sau tapann f.deti Sit sarveshdm bhutdndm prdndn dddya udeti I

md me prajdydh md pasundm md mama prdndn addya udagdh \
asau yo
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j

'stam eti sa sarveshdm bhiitdnam prdndn dddya astam eti
\
md me prajti-

ydh md pasundm md nama prdndn dddya astam gdh \

"That [Sun]
which rises glowing, rises taking the breath of all creatures. Do not

rise [0 Sun], taking the breath of my offspring, or of my cattle, or of

myself. That [Sun] which sets, sets taking the breath of all creatures.

Do not set [0 9un], taking the breath of my offspring, or of my cattle,

or of myself."

The Mrukta, ii. 13, gives various etymologies of the word Aditya :

Adityah \
Jcasmdd

\

ddatte ratun
\

ddatte bhdsam jyotisham \ ddlpto

bkdsti iti vd
\

Aditeh putrah iti vd
\ alpaprayogam tu asya etad drchti-

bhydmndye \

sukta-bhdk "
suryain aditey/im" Aditeh putram \

evam

anydsdm api devatdntim Adityap'ravdddh stutayo lhavanti
\

tad yathd

etad
| Mitrasya Varunasya Aryamno Daktkasya Bhagasya Amsasya iti

\

11 The Aditya: whence [so called] ? He takes up the fluids. 114 He
takes up the light of the luminaries

;
he is illuminated (ddiptaK) by

light ; or, he is the son of Aditi. But this [appellation] is seldom

applied to him in the text of the Kigveda. Surya Aditeya, Surya the

son of Aditi, is mentioned in a hymn.
115 In the same way there are

praises of other deities, addressed to them as Adityas ;
as in the case

of Mitra, Varuna, Aryaman, Daksha, Bhaga, Ansa."

In the following texts from the Mahabharata and Puranas, the

Adityas, though their names are not always uniformly given, are stated

or understood to be twelve in number, except in one case where only

eleven are specified. Vishnu is almost always named as one of them,

114
Sahasra-gunam utsrashtum adatte hi rasan ravih

\

" For the sun takes up the

fluids [from the] earth, tc discharge them again a thousand-fold." Raghuvans'a,
i. 18. In the hymn to the Sun, Mahabh. iii. 166 ff., it is similarly said, v. 179:

Tvam adayaihsubhis tejo nidaghe sarva-dehinam
\

sarvaushadhi-rdsanam cha punar
varshasu munchasi

\

"
Having in the hot season taken up hy the rays the snhstance

of all embodied beings, and the essence of all plants, thou again dischargest them in

the rainy season." And Manu says : yishtau masan yatha "dityas toyam harati

rasmibhih
\

tatha haret Jcaram rashtrad nityam arkavratam hi tat
\

" As Aditya (the

sun) during eight months iraws up water by his rays, so let him (a king) extract

revenue from his country, for that is his continual solrr function." Manu, ix. 305.
115 Dr. Aufrecht conjectures that the word sukta-bhak should be read asukta-bhak

"has not a hymn devoted to him';" as be appears to be only mentioned in one verse,

R. V. x. 88, 11 (Nir. vii. 29). Durga, however, tis quoted by Roth (Iliust. p. 21),

says : sukta-bhag eva chaitad abhidhanam na Jiavirbhak
\

" This appellation has a

hymn devoted to it, but no oblation is ordained [to be offered to the god under this

name]." By
"
hymn" Durga may only mean part of a hymn. ,
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r
l

and as by the time when these works were written, his dignity had

hecome enhanced in general estimation, he, is declared to he the

greatest of the twelve.

Mahabharata, i. 2,519, 2,522 ff. Marlcheh Easyapah putrah

Kasyapdt tu imdh prajdh \ prajajnire mahdbhdgdh Daksha-kanyds

trayodasa |

. . . . 2,522. Adity^im dvddasdditydh 'sambhutdh bhu-

vanesvardh
\ ye rdjan ndmatas tarns te kirtayishydmi Bhdrata

\

Dhdtd

Mitro ''ryamd tfakro Varunas tv Amsah eva cJia
\ Bhago Fivasvdn Pushd

cha Savitd dasamas tathd
\

ekddasas dathd Tvashtd dvddaso Vishnur

uchyate \ jaghanyajas tu sarveshdm Aditydndm gunddhikah \

"
Kasyapa was the son of, Marlchi

;
and from Kasyapa these beings

were born. There were thirteen eminent daughters of Daksha . . . 2,522.

I will recount to thee, by n?)me, king of the race of Bharata, the twelve

Adityas, lords of the world, who were produced from Aditi
;

116
Dhatri,

Mitra, Aryaman, Sakra (Indra), Varuna, Ansa, Bhaga, Yivasvat,

Pushan, and Savitri the tenth; the eleventh is Tvashtri, and the

twelfth is called Vishnu, who, though th'e latest bom, surpasses all

the Adityas in his attributes."

Mahabharata, i. 2,598. Maricheh Kasyapah putrah Kasyapasya

Surdsurdh
\ jajnire nripa-sdrdula lolcdndm prabhavas tu sah

\

2,600. Dvddasaivdditeh putrdh S'aJcra-mukhydh narddhipa \

teshdm

avarajo Vishnur yatra lokdh p-ratishthitdh \

" From Kasyapa, who was the son of Marlchi, were produced, king,

the deities (Suras) and the Asuras
;
and he was the source from which

all beings sprang. . . . 2,600. Aditi had twelve sons, beginning with

Sakra. The youngest of them was Vishnu, on whom the worlds are

supported."

Mahabharata, xiii. 7,092 f. Amso Bhagascha Mitrascha Varunascha

jalesvdrah \
tathd Dhdtd 'ryamd chaiva Jayanto Bhdskaras tathd

\

Ttashtd Pushd tathaivendro dvddaso Vishnur uchyate \ ity ete dvadafa-

ditydh Kdsyapeydh iti srutih
\

"
Ansa, Bhaga, Mitra, Varuna, lord of the waters, Dhatri, Aryaman,

Jayanta, Bhaskara, Tvash'tri, Pushan, Indra, Lad Vishnu, who is called

116 In the hymn to the sun, Mahabh. iii. 166 ff., it is said that that Luminary,

dividing himself twelvefold, became the twelve Adityas (kritva dvadaisadha "ttnanam

gatah}.
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*_ ,

the twelfth : these are the twelve Adityas, the sons of Kasyapa, ac-

cording to tradition (or the Yeda, Sruti}."

Mahabharata, v. 3,501 if. AhhayaS chdvyayas chaiva Brahma lolca-

pitdmahah \

tathaiva bhagavantau tau JVara-Ndrdyandv rishl
\ Adityd-

ndm hi sarveshdm Vishnur ekah sandtanah
\ ajayyas chdvyayas chaiva

sdsvatah prabhur Isvarah
\

nimitta-marands chdnye chandra-surya-mahl-

jalam \ Vdyur Agnis tathd "kdsaih grahds tdrd-gands tathd
\

te cha

kshaydnte jagato hitvd lokd-trayam sadd
\ kshayam gachhanti vai sarve

srijyante cha punah punah \ muhprta-marands tv anye mdnushdh mriga-

pakshinah \ "Brahma, the parent of the world, is undecaying and

imperishable; and so too are the venerable Eishis, Nara, andNarayana.

Vishnu alone of all the Adityas is eternal", invincible, imperishable,

everlasting, potent, the lord. Other heings perish on some occasion,

[as at the end of a Kalpa],
m the moon, the sun, the earth, water,

118

air, fire, the ether, the planets, and the stars. At the dissolution of

the universe, all these invariably abandon the three worlds, and perish,

and are created again and &gain. Other [creatures], men, beasts, and

birds, die after a brief interval (muhurta}." >

Vishnu Purana, 1, 15, 90 ff. (vol. ii. pp. 26 f. of Dr. Hall's

edition of Wilson's translation) Purvamanvantare freshthdh dvddasdsan

surottamdh
\

Tushitah ntima te 'nyonyam uchur Faivasvate 'ntare
\

upasthite 'tiyasasas Chtikshushasydntare Manoh
\ samavdylkritdh sarve

samugamya parasparam \ Agachhata drutam devah Aditim sampravisya

vai
|

Manvantare prasuyumas tan nah sreyo bhaved iti
\

evam ulctvd tu te

sarve Chdkshushasydntare Manoh
\

Mdrlchdt Ka&yapaj j'dtds te 'dityti

Daksha-kanyayd \
tatra Vishnusclia S'akrascha jajndte punar eva hi

\

Aryamd chaiva Dhdtdlha Tvashtd Pushd tathaiva cha
\

Vivasvatt Savitd

chaiva Mitro Varunah eva cha
\
Amso Bhagas chutitejdh Aditydh dvddasa

smritdh
\ Chtilcshushasydntare purvam dsan ye Tushitdh smritdh

\
Vai-

vasvate 'ntare te vai Aditydh dvddasa smritdh
\

"In the former Hanvantara 'there were twelve eminent and re-

117 I suppose nimitta-maranah is to be understood practically in this sense. See

Wilson's Vishnu Purana, Di\ Hall's ed. i. 113; v. 186, and note. Narayana, in his

commentary on the Mahabharata, explains the phrase thus : Nimittam pralayadi-

nimittam maranam naso yeshaih te nimitta-maranah \

118 Water and ether are said in the Ramaya^a to h'ave preceded Brahma. See

above, p. 33. See also the order of creation described iu the S'atapatha Bruhmana,
and in ilanu, in section ii., chapter i., above.
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nowned deities called Tushitas;' who, being assembled together, said to

each other in the Chakshusha Manvantara, when the Yaivasvata Man-

vantara was approaching,
' Come quickly, deities, let us enter into

Aditi, and be born in the [next] Manvantara : this will be for our

welfare.' Having thus spoken in the Chakshusha Manvantara, they

were all born from Kasyapa, son f>f Marichi, and Aditi, daughter of

Daksha. In this way Yishnu and S'akra (Indra) were again born,

and Aryaman, Dhatri, Tvashtri, Pushan, Yivasvat, Savitri, Mitra,

Yaruna, Ansa, and the energetic Bhaga: these are known as the

twelve Adityas. Those who formerly in the Chakshusha Manvantara

were called the Tushitas, are known as the twelve Adityas in the

Yaivasvata Manvantara."
'

The same story is repeated in very nearly the same words in the

Harivansa, verses 171 ff.'

The following is another passage from the Harivan sa, verses ll,548ff.:

Aditydm jajnire rdjann Aditydh Kasyapdd atha
\

Indro Vishnur Ehagas

Tvashtd Varuno 'mso 'ryamd Ravih
\

PushfJ, Mitrascha varado Manuh

Parjanyah eva cha
\ ity ete dvddasdditydh varishthds tridivaukasah

\

"Prom Kasyapa and Aditi were born the Adityas, Indra, Yishnu,

Bhaga, Tvashtri, Yaruna, Ansa, Aryaman, Ravi (the Sun), Pushan,

Mitra, the bestower of boons, Manu, and Parjanya, these are the

twelve Adityas, most eminent celestials."

In the same work, verses 12,456 f., we read: Aryama Varuno

Jfitrah Pushd Dhdtd Purandarah
\

Tvashtd Bhago 'msah Savitd Par-

janyasclieti visrutdh
\ Adityam jajnire devdh Kasyapal loka-bhdvandh

\

" The gods, creators of the worlds, known as Aryaman, Yaruna,

Mitra, 'Pushan, Dhatri, Purandara (Indra), Tvashtri, Bhaga, Ansa,

Savitri, and Parjanya, were sprung from Kasyapa and Aditi."

Only eleven names occur in this list : that of Yishnu is omitted.

The next is another legend on the same subject from the same work.

Here quite a different origin is assigned to the Adityas, who are said

to have sprung from the face of Yivasvat or Marjanda, the Sun.

Harivansa, 589 ff. Tato m'rbhdsitam rupafy tejasd samhatena vai
\

kdntdt kdntataram drashtum adhikam susubhe tadd
\

mukhe nirvartitam

rupam tasya devasya gopateli \, tatali-prdbJiriti devasya mukham dslt tu

lohitam
\ mukha-rdgantu yat purvam Mdrtandasya mukha-chyutam \

Aditydh dvudasaiveha samlhutdh mukha-sambhavdh
\
Dhdtd 'ryamd cha
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Mitrascha Varuno 'mso Bhagas tathd
\

Indro Vivasvdn Pushd cha

Parjanyo dasamas tathd
\

tatas Tvashtd tato Vishnur ajaghanyo jaghan-

yajah \

harsham lebhe tato devo drishtvd "ditydn sva-deha-j'dn \

" Then

his appearance, illuminated with concentrated lustre, shone forth more

brilliantly, fairer than the fairest to behold. This appearance was

produced in thp face of that god,, the lord of rays. Henceforward

the face of the god was red: Prom the previous colour of the face

which fell from the countenance of Martanda were produced twelve

face-born Adityas : Dhatri, Aryaman, Mitra, Varuna, Ansa, Bhaga,

Indra, Vivasvat, Pushan, Parjanya the tenth, then Tvashtri, then

Vishnu not the least, though the last born. The god then rejoiced,

beholding the Adityas, sprung from his own' body."

This story is not only in opposition to the ordinary account of the
_ ^

Adityas being sons of Aditi, but it contradictfe itself. "Vivasvat is one

of the Adityas, who is produced from Vivasvat; and Tvashtri was

already existing, and playing a part in the former part of the legend.

(See Langlois's note 7, p. 50 of his French version of the Harivansa.)

The Vishnu Purana tells the same story about Vivasvat, but says

nothing of the birth of the Adityas. (See Wilson's translation, Dr.

Hall's ed., iii. 20 f.)

Bhagavata Purana, vi. 6, 24 f. S'rinu ndmdni loJcdndm mdtrindm

samkardni cha
\

atha Kasyapa-patriindm yat-prasutam idam jagat \

Aditir Ditir ityddi |

.... 36 f. Athdtah iruyat&m vamso yo 'diter

anupurvasah \ yatra Ndrdyano devo svdmsendvdtarad vibhuk
\

Vivasvan

Aryamd Pushd Tvashtd 'tha Savitd Bhagah \

Dhdtd Vidhdtd Varuno

Mitrah S'akrah Urukramah
\

"Hear now the auspicious names of the wives of Kasyapa, the

mothers of the worlds', from whom this universe was produced ; Aditi,

Diti, etc. ... 36 f. Hear now, in order, the race of Aditi, in which

the all-pervading god, Narayana, descended in a part of himself,

Vivasvat, Aryaman, Pushan, Tvashtri, Savitri, Bhaga, Dhatri, Vidha-

tri, Varuna, Mitra, S'ajsra,
Urukrama (the wide-strider=Vishnu)."

i

SECT. IV. Stories regarding Vishnu from the S'atapatha Brdhmana,

the Taittiriya Aranyaka, the Panchavimsa JBrdhmana, the Rdmdyana,

the Mahdbhdrata, and the Purdnas. "

The following story from the S'atapatha Brahmana (in which

Vishnu is represented as a dwatf, and as having, under the form of
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sacrifice, conquered the whole earth), with others of the same tenor,

contains the germ of the story of the Dwarf Incarnation :

S'atapatha Brahmana, i. 2, 5, 1 ff. Devdscha vai Asurdscha ubhaye

prdjdpatydh paspridhire \tato devdh anuvyam iva dsuh
\

atha ha Asurdh

menire ' asmdkam eva idam khalu bhuvanam? iti
\

2. Te ha uchur

' hanta imam prithivlm vibhajdmahai tarn vibhajya upajwdma
'

iti
\

turn

aukshnais charmabhih paschdt prdncho vibh'ujamdndh abhlyuh \

3. Tad vai

devdh susruvur "vibhajante ha vai imam Asurdh prithivlm preta tad

eshydmo yatra imam Asurdh vibhajante I ke tatah sydma yad asyai na

bhajemahi" iti
\ teyajnameva Vishnum puraskritya lyuh \

4. Tehauchuh

"anu no 'sydm prithivydm dbhajata astv eva no 'py asydm bhdgah" iti
\

te

'surah asuyantah iva uchur
' :

ydvad eva esha Vishnur abhisete tdvad vo dad-

mah' iti
\

5. Vdmano ha Vishnur dsa
\

tad devdh najihldire "mahadvai
c~

no 'dur ye no yajna-sammitam adur "
iti

\

6. Te prdncham Vishnum

nipddya chhandobhir abhitah paryagrighnan
tl
gdyatrena tvd chhandasd

parigrihndmi" iti dakshinatas
\

" traishtubhena tvd chhandasd parigrih-

ndmi" itipaschdt \

lt

jdgatenatvd chhandasdparigrihndmi" itiuttaratah
\

7. Tarn chhandobhir abhitah parigrihya agnim purastdt samddhdya tena

archantahsrdmyantas cheruh
\

tena imam sarvdmprithivlm samavindanta \

tad yad enena imam sarvdm samavindanta tasmdd vedir ndma
\

tasmdd

dhur '

ydvatl vedis tdvatl prithivl
'

iti
\ etayd hi imam sarvdm samavin-

danta
|

evam ha vai imam sarvdm sapatndndm samvrinkte nirbhajaty

asyai sapatndn yah evam etad veda
\

8. So ''yam Vishnur gldnas chhan-

dobhir itah parigrihlto 'gnih purastdd na apakramanam dsa
\

sa tatah

eva oshadhindm muldny upa mumlocha
\

9. Te ha devdh uchuh "
Java nu

Vishnur abhut kva nu yajno 'bhud" iti
\

te ha uchus " chhandobhir itah

parigrihlto 'gnih purastdd na apakramanam asty dtra eva anvichhata
"

iti

tarn khanantah iva anvlshus tarn tryangule 'nvavindams tasmdt tryanguld

vedih sydt \

tad u ha api Pdnchis tryanguldm eva saumyasya adhvarasya

vedim chakre
\

10. Tad u tathd na kurydd ityddi \

"The gods andAsuras, who were both sprung from Prajapati, strove

together. Then the gods were, as it were, worsted, and the Asuras

thought,
' This world is*.now certainly ours/ 2. Then they spake,

'

Come, let us divide this earth, and having divided it, let us subsist

thereon.' They accordingly fwent on dividing it with ox-hides from

west to east. 3. The gods heard of it, [and] said,
' The Asuras are

dividing this earth; come, we shall go to the spot where they are
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*

dividing it. Who shall we become (i.e. what shall hecome of us), if

we do not share in it ?
\ Placing at their head Vishnu, the sacrifice,

they proceeded [thither], 4. and said, 'Put us with yourselves in

possession of this earth; let us also have a share in it.' The Asuras,

grudging as it were, answered,
' We give you as much as this Vishnu

can lie upon.
5 U9

5. Now, Vishnu was a dwarf. The gods did not

reject that offer; [but said among themselves], 'They have given us

much, [these Asuras], who have given us what is co-extensive with

sacrifice.' 6. Then having placed Vishnu to the east, they surrounded

him with metres
; [saying], on the south side,

' I surround thee with

the Gayatn metre
;

' on the west,
' I surround thee with the Trishtubh

metre
;

' on the north,
' I surround thee with the Jagati metre.' 7.

Having thus surrounded him with metres, they placed Agni (fire) on the

east, and thus they went on worshipping and toiling. By this means

they acquired the whole of this earth
;
and since by this means they

acquired (samavindanta) it. all, therefore [the place of sacrifice] is called

vedi (from the root vid,
'
to' acquire'). Hence men say, 'as great as is

the altar, so great is the earth ;'
for by it (the altar) they acquired the

whole of this [earth]. Thus he who so understands this, appropriates

all this [earth] from rivals, dispossesses from it rivals. 8. Then this

Vishnu, being wearied, surrounded by metres, with Agni to the east,

did not advance; but then hid himself among the roots of plants. 9.

The gods then exclaimed,
' What has become of Vishnu ? what has be-

come of the sacrifice ?
'

They said,
' Surrounded by metres, with Agni

to the east, he does not advance
;
search for him here.' So digging, as

it were, they searched for, and found him at a depth of three fingers ;

therefore let the altar [have a trench] three fingers deep ; therefore,

also, Panchi 120 made an altar of this description for the soma sacrifice.

10. But let no one do so," etc.

The next story from the same work relates how Vishnu became

pre-eminent among the gods, and how he lost his head. Here also he

is identified with sacrifice :

119
Compare with this story the similar one quoted above in the note on R. V.

vi. 69, 8 (p. 84 f.) from the Aiiareya Brahmana, 6, 15.

120 Panchih soma-yagasyapi vedim tryangula-tyiatam eva mene
\

" Panchi thought

that the altar for the soma sacrifice also should havt'a trench three fingers deep."

(Commentary.) Panchi is again mentioned in the S'atapatha Brahmana, ii. 1, 4, 27

(p. 143), along with Asuri and Madhuki, where the commentator speaks of them as

three munis (Asuri-prabhritayas trayo lAunayah). See "Weber's Ind. Stud. i. 192, 434.
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^
i

S'atapatha Brahmana, xiv. 1, 1, 1 ff. Devdh ha vai satram nishedur

Agnir Indrah Somo Makho Vishnur visve-devdh anyatra eva Asvibhydm \

2. Teshdm Kurukshetram devayajanam dsa
\

tasmdd dhuh " Euru-

kshetram devdndm devayajanam
"

iti
\

tasmad yatra kva cha Kurukshe-

trasya nigacJihati tad eva manyate
" idam devayajanam" iti tad hi devd-

ndm devayajanam \

3. Te dsata
\

"
sriyam aachhema yasah sydma

anndddh sydma" iti tatho evaime satram dsate "sriyam gachhema yasah

sydma annddah sydma
"

iti
\

4. Te ha uchur "
yo nah sramena tapasd

srdddhayd yajnena dhutibhir yajnasya udricham purvo 'vagachhdt sa nah

sreshtho 'sat tad u nah sarveshdm saha" iti "tathd" iti
\

5. Tad

Vishnuh prathamah prdpa \

sa devdndm sreshtho 'bhavat tasmdd dhur
" Vishnur devdndm sreshthfah" iti

\

6. Sa yah sa Vishnur yajnah sa
\

sa yah sa yajno 'sau sa Adityah
\

tad ha idam yaso Vishnur na sasdka

samyantum \
tad idam hpy etarhi na eva sarvah iva yasah saknoti

samyantum \

7. Sa tisri-dhanvam 121

dddya apachakrdma \

sa dhanur-

drtnyd sirah upastabhya tasthau
\

tarn devdh anabhidhrishnuvantah

samantam parinyavisanta \
8. Tdh ha bamryah uchuh

\
imdh vai

vamryo yad upadlkdh \ "yo 'syajydm apyadydt kim asmai prayachheta
"

iti
"
annddyam asmai prayachhema api dhanvann apa 'dhigachhet tathd

asmai sarvam annddyam prayachhema
"

iti
\

9. Tasya upapardsritya

jydm apijakshus tasydm chhinndydm dhanur-drtnyau vishphurantyau

Vishnoh sirah prachichhidatuh \

10. Tad ghrinn iti papdta \
tat

patitvd 'sdv Adityo 'bhavat
\
atha itarah prdn eva prdvrijyata \

tad

yad ghrinn ity apatat tasmdd gharmah \

atha yat pravryyata tasmdd

pravargyah \

11. Te devdh abruvan
\

" mahdn vata no vlro 'pddi" iti

tasmdd mahdvlrah
\ tasya yo raso vyaksharat tarn pdnibhih sammamrijus

tasmdt 'samrdt
\

12. Tarn devdh abhyasrijyanta
m

yathd vittim vetsya-

mdndh evam
\
tarn Indrah prathamah prdpa \

tarn anvangam anunyapad-

yata \

tarn paryagrihndt tarn parigrihya idam yaso 'bhavad yad idam

Indro yasah \ yaso ha bhavati ya evam veda
\

13. Sa u eva makhah sa

Vishnuh
\

tatah Indro makhavdn a'ohavad
\

makhavdn ha vai tarn

Maghavdn ity dchakshate paroksham paroksha-kamdh hi devdh
\

14.

<
,

121 This word occurs also in S'atap. Br. xi. 1, 5, 10
;
in Taitt. S. i. 8, 19, 1, and

Taitt. Br. ii. 7, 9, 2, in all -which places it is explained 'by the Comm. tisribhir ishubhir

yuktam (or sahitani) dJianva (or dfwnuh).
122

This, according to Bohtlingk' and Roth, is the correct reading, in place of

abhimrijyanta, given in Weber's edition. See a parallel passage, S'atap. Br. iv.

1, 3, 5.
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Tdbhyo vamrlbhyo 'nnddyam prayac\hai\ \ apo vai sarvam annam tdbhir

hi idam alhiknuyam iva adanti
\ yad idam kimvadanti

\

15. Atha

imam Vishnurn yajnam .tredhhd vyabhajanta |
. . . . tena apaslrshnd

yajnena devd archantah srdmyantas cheruh
\

" The gods, Agni, Indra, Soma, Vishnu, Makha, and all the [other]

deities, excepting the Asvins, were present at a sacrifice. 2. Kuru-

kshetra was the? place of their divine worship. Hence, men say that

Kurukshetra is the country where the gods sacrifice. Consequently, to

whatever part of Kurukshetra a man goes, he looks upon it as a place

for divine worship, since it was, the spot where the gods worshipped.

3. They were [there. They said],
'

May we attain prosperity, hecome

famous, and eat food.' And in the very sa.me way these [men] attend

a sacrifice [saying], 'May we attain prosperity, become famous, and

eat food.' 4. Then [the gods] said,
' Whoever among us, through

toil, austerity, faith, sacrifice, and oblations, first comprehends the

issue of the sacrifice, let him be the most eminent of us : this [shall be]

common to us all.' [To this they consented, saying],
' Be it so.' 5.

Vishnu first attained that ^proposed object]. He became the most

eminent of the gods : wherefore men say,
' Vishnu is the most eminent

of the gods.' 6. He who is this Vishnu is sacrifice
;
he who [is] this

sacrifice is the Aditya. Vishnu could not control [his love of] this fame. 123

And the same is the case now, that every one cannot control [his love of]

fame. 7. Taking his bow and three arrows, he departed. He stood,

resting his head on the end of his [bended] bow. Being unable to over-

come him, the gods sat down all around him. 8. Then the ants said to

them (now the ants were the same as upadlkds another name for ants),

'What will you give to him who gnaws the bowstring?' [The gods re-

plied], 'We will give him the enjoyment of food, and he shall find waters

even in the desert; so shall we give him every enjoyment of food.' 9.

[The ants, then], approaching, gnawed his bowstring. When that was

cut, the ends of the bow, starting asunder, cut off the head of Vishnu.

10. It fell, making a sound (ghrin). That having fallen, became that

Aditya. Then the rest of him became extended towards the east.

Since the head fell wit the sound of ghfin, hence gharma, ['the

123 It seems as if there were a play of words
her^, the word yas'ah,

"
fame," having

reference to the words sa yah set Vishnuh, etc., sa>yah sa J-ajnah, etc.
" He who [is]

this Vishnu," etc.
" He who [is] this sacrifice," etc.
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sacrificial kettle,' received its r/amo] ;
and since he became extended,

(pravrijyaia), the pravargya [received its appellation]. 11. The gods

then said,
' A great hero (mahdn mrati) of ours has fallen.' Hence

arose the name of mahamra (a sacrificial vessel).
124

They wiped

(sammamrijuh') with their hands the fluid (blood) which flowed from

him. Hence arose the name of samrdt. 12. The gods rushed towards

him (Vishnu), as men about to obtain property do. In'dra first reached

him. He came into contact with him limb by limb. He embraced

him. Having embraced him, he became this fame, which Indra is.

He who so knows this becomes fame* 13. That Vishnu was indeed

Makha. 125 Hence Indra became Makhavat (the possessor or associate

of Makha). He is Makhav.at : they call him Maghavat esoterically ;

for the gods love what is esoteric. 14. They (the gods) gave food to

those ants. All food is wate* ;
for with water men, as it were, moisten

the food which they eat: as the common saying is. 15. Then they

divided into three portions this Vishnu, the sacrifice With

that headless sacrifice (see above), the gods went on worshipping and

toiling."

I am indebted to Professor Weber for the next two passages ;
the

first from the Taittiriya Aranyaka,
126 and the second from the Pancha-

124 A long account is given of the gharma, pravargya, and mahavlra in Katyayana's
S'rauta Sutras, xxvi.

135 In regard to this word I quote the explanation of Bohtlingk and Eoth, s. v. 2 c :

" This is the name of a malign mythical being, as is to be conjectured from the fol-

lowing passages, E. V. x. 171, 2: tvam MaJchasya dodhatah s'iro ava tvacho bharah\

('Thou hast smitten off the head, the skin, of the furious Makha ') ;
ix, 101, 13, apa

s'vanam aradhasam hata Makham va Bhrigavah \ ('
Drive away the niggardly dog,

as the .Bhrigus did Makha'). Herewith is to be connected the mention made of

Maltha's head in sacrificial formulae, Vaj. Sanhita, 37, 3 : devl dyava-prithivl Makli-

asya vain adya s'iro radhyasam devayajane prithivyah [
.... 4. Devyo vamryo

bhutasya prathamajah makhasya vo 'dya s'iro radhyasam devayajane prithivyah, |

(' divine heaven and earth, may I rightly prepare for you to-day the head of

Makha, on the part of the earth where the gods sacrificed. ... 4. divine ants,

firstborn of created things, may I rightly prepare for you the head of Makha on the

part of the earth where the gods sacrificed') ;
ibid. 11, 57 ; Taitt, S. i. 1, 8, 1 ; iii.

2, 4, 1, namo 'gnaye Makhaghne \ Makhasya ma yaso 'ryad ity ahavamyam upatish*

thate
| yajno vai makhah

('
Adoration to Agni, the slaj er of Makha. May the fame

of Makha come to me. So (saying), he stands by the ahavamya-fire. Makha is

sacrifice')," etc. r
128 This part of the Taift. Ar. has now been printed in the Bibliotheca Indica, pp.

590 ff. The commentary on it will be found in pp. 371 ff.
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vimsa Brahmana, which both relate ^he same story which has just

been given from the S'atapath.9, Brahmana.

Taittiriya Aranyaka, ,v. i. 1-7. 1. Devdh vai satram dsata riddhi-

parimitam yasaskdmdh \

te 'bruvan "
yan nah prathamam yasah richhdt

sarveshdmnas tat sahaasad" iti
\

leshtim kurukshetram vedir dslt
\ tasyai

Ehdndavo dakshindrdhah dslt Turghnam uttardrdhah Parlnajjaghandrdho

Maravah utkarafy \

2. TesJidm Makham Vaishnavaih yasah drchhat
\
tad

nyakdmayata \

tena apdlcrdmat \

tarn devdh anvdyan yaso 'varurutsa-

mdndh
\ tasya anvagatasya savydd dhanur ajdyata dakshindd ishavah

\

tasmdd islmdhanvam punya-janm(\ yajna-janma hi
\

3. Tarn elcam santam

bahavo na abhyadhrishnuvcm \ tasmdd ekam ishudhanvam 127 viram lahavo

'nishudhanvdh na abhidhrishnuvanti
\

so 's^mayata
" ekam md santam

bahavo na abhyadharshishur
"

iti
\ tasya sishmlydnasya tej'o 'pdkrdmat \

tad devdh oshadhlshu nyamrijuh \

te sydmc^adh abhavan
\ smaydkdh vai

ndma ete
\

4. Tat smaydkdndm smaydkatvam \

tasmdd dikshitena apigrihya

smetavyaih tejaso dhrityai \

sa dhanuh pratiskabhya atishthat
\

tdh upa-

dlkdh abruvan
\

li varam vrindmahai
\

atha vah imam randhaydma \

yatra kva cha khandma tad*apo 'bhitrinaddma" iti
\

tasmdd upadlkdh

yatra kva cha khananti tad apo 'bhitrindanti
\

5. Vdrevritam hy d$dm
\

tasya jydm apyddan \ tasya dhanur vipravamdnam sirah udavartayat \

tad dydvdprithivl anuprdvartata \ yat prdvartata tat pravargyasya

pravargyatvam \ yad ghrdm ity apatat tad gharmasya gharmatvam \

mahato vlryam apaptad iti tad mahdvlrasya mahdvlratvam
\

6. Yadasydh

samabharams tat samrdjah samrdttvam
\

tarn stritam devatds tredhd

vyagrihnata \ Agnih prdtahsavanam Indro mddhyandinam savanam Vis-

vedevds tritlya-savanam \
tena apaslrshnd yajnena yajamdndh na dsisho

'vdrundhata na suvaraam lokam abhyajayan \
te devdh Asvindv abruvan

\

7.
"
Bhishajau vai sthah

\

idam yajnasya sirah pratidhattam
"

iti
\
tdo

abrutdm "varam vrindvahai grahah eva ndv atrdpi grihyatdm" iti
\

tdbhydm etam dsvinam agrihnan \
tdv etad yajnasya sirah pratyadhattdm

yat pravargyah \

tena saslrshnd yajnena yajamdndh ava dsisho 'rundhata
\

abhi suvargam lokam ajayan \ yat pravargyam pravinakti yajnasya eva

tach chhirah pratidadhciti \

tena saslrshnd yajnena yajdmdno
1

va dsisho

rundhe 'bhi suvargam lokCwi jayati \

tasmdd esfih dsvina-pravaydh iva yat

pravargyah \

-

,T .^

127 The Bibl. Ind. reads ishudhanvinam.
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"The gods, desirous of gloryv were attending a sacrifice complete in

every respect. They said,
' Whatever glory first comes to us, that shall

be common to us all.' Kurukshetra was theiu altar. Khandava was

its southern, Turghna its northern, and Parinah its hinder section.

The Marus were the earth dug from it. 2. Glory came to Makha

Vaishnava among their number. This glory he eagerly desired
;
with

it he departed. The gods followed him, seeking to obt&in [this] glory.

From the left [hand] of him while thus followed, a bow was produced,

and from his right hand arrows. Hence a bow and arrows have a holy

origin, for they are sprung from sacrifice. 3. Though many, they

could not overcome him, though he was only one. Therefore many
men without bows and arrows cannot overcome one hero who has a

bow and arrows. He smiled,
'

Though they are many, they have not

overcome me who am only <>ne.' Strength departed from him as he

continued to smile. This the gods put upon the plants. They be-

came syamaka grain. For they are smilers (smayakdh}. 4. Hence

this grain derives its name. Wherefore a person who has been con-

secrated should smile with [his mouth] stiut, that he may retain his

strength. He stood leaning on his bow. The ants said [to the gods],

'Let us choose a boon; and after that we shall subject him to you.

Wherever we dig, let us open up water.' Hence wherever ants dig,

they open up water. 5. Eor this was the boon which they chose.

They knawed his (Vishnu's) bowstring. His bow, starting asunder,

hurled his head upwards. It travelled through heaven and earth.

From its so travelling (prdvartata'), the pravargya derives its name.

From its falling with the sound of ghrafji, gharma obtained its name.

Strength (vlrya) fell from the mighty one (mahatah] : hence the

mahavfra got its name. 6. As they gathered* it (samabharan) from

this [earth], a samrat obtains his appellation. The gods divided him

when prostrate, into three parts; Agni [took] the morning oblation;

Indra the midday oblation, and the Visvedevas the third oblation.

Sacrificing with this headless sacrifice, they (the gods), neither obtained

blessings, nor conquered heaven. 7. The gods said to the Asvins,
' Te two are physicians, rfeplace this head of the sacrifice.' They said,

' Let us ask a boon, let our graha (libation of Soma) be offered

here also.' [The gods,accordingly] recognized this Asvina [libation]

for them. [The Asvins] replaced this head of the sacrifice, which is
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the pravargya. Sacrificing with this sacrifice with a head, they ob-

tained blessings, they conquered heaven. 123 When one offers the

pravargya, then he replaces the head of the sacrifice. Sacrificing with

this sacrifice with a head, a man obtains blessings, and conquers

heaven. Hence this pravargya js principally efficacious through texts

addressed to the Asvins."

Panchavirns'a, Brahmana, vii. 5, 6. Devah vai yasaskdmdh tsatram

dsata Agnir Indro Vdyur Malthas te 'bruvan '

yan no yasah richhdt tan

nah saJia asad' iti
\

teshdm Makham yasah drchhat
\

tad dddya apd-

krdmat
\

tad asya pra saha dditsanta tarn paryayatanta \

sa dhanuh pra-

tishtabhya atishthat tasya dhanur-drtnir urdhvd patitvd siro 'chhinat

sa pravargyo 'bhavat
\ yajno vai Makhah

\ yat pravargyam pravrinjanti

yajnasya eva tach chhirah pratidadhati \

'

"Desirous of glory, the gods, Agni, Indra, Vayu and Makha, were

attending a sacrifice. They said,
' Whatever glory comes to us, that

shall be common to us.' Glory came to Makha among their number.

Taking it, he departed. The others wished to take their share in it.

They surrounded him. lie stood leaning on his bow. The end of

his bow, springing upwards, cut off his head. He became the

pravargya. Makha is sacrifice. When men offer the pravargya, they

replace the head of Makha."

The A^tareya Brahmana has these two passages relating to Vishnu,

1,1: Agnir vai devdndm avamo
\

Vishnuh paramas \

tadantarena sarvah

anydh devatuh. "Agni is the lowest, Yishnu the highest, among the

gods ;
between them both are placed all the other deities." In his

Anc. Sansk. Lit., p. 390, note, Prof. Miiller remarks that "this pas-

sage proves nothing as to the relative dignity of Agni and Yishnu."

Again, 1, 30, on quoting R. Y. 1, 156, 4, the Aitareya says: Yishnur

vai devdndm dvdrapah} sa eva asmai etad dcdram vivrinoti. "Vishnu is

the door-keeper of the gods; he opens for him this door." The Taitt.

Br. iii. 1, 5, 7, has the following: Vishnur vai akdmayata punyam
slokam srinvlya na ma pdpl kirUfr dgachhet.

" Vishnu desired,
'

May
I hear a holy verse; may no ill renown reach me.'

" The Taitt. S.

iii. 4, 5, 1, says: Rudrah pasundm Tvashtd t^pandm Vishnuh parvatd-

128
Compare the close of the story about the jAs'vins quoted from the S'atapatha

Brahmana, iv. 1, 5, 1
ff., iu the fifth volume of this work, pp. 250 ff.
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ndm Maruto ganu.nu.rn adhipatayah.^
"Rudra is the lord of beasts,

Tvashtri of forms, Yishnu of mountains, the Maruts of hosts."

The following passage from the Ramayana gives the legend of the

Dwarf incarnation in its later form :

"Ramayana (Schlegel's ed.), i. 31, 2 ff. 2. Iha Rama makdbdho

Vishnur deva-namaskritah
\ tapas-charana-yogdrtham uvdsa sa mahdtapdh\

3. JEshct purvdsramo Rama vdmanasya mahdtmanah
\

siddhdsramah itl

khydtah siddJio yatra mahdtapdh \

4 Alhilhuya cha devendram pura

VairocJianir Balih
[ trailokya-rdjyam bubhuje balotseka-madtinwitah

\

5.

Tato Balau tadd yajnam yajamdne bnaydrditdh \ Indrddayah suragandh

Vishnum uchur ihdsrame
\

6. "Balir Vairochanir Vishno yajate 'sau

mahdlalah
\

kdma-dah sarva-bhiitfindm maharddhir asurddhipah \

7. Ye

cTiainam abliivartante ydchitdrah itastatah
\ yachcha yatra yathdvachcha

sarvam tebhyah prayachchhati ( \
8. Sa tvam sura-hitdrthdya mdyd-yogam

iipdsritah \
vdmanatvam gato Vishno liuru kalydnam uttamam "

|
9.

129

\_Etasminn antare Rama Kasyapo
'
'

gni-sama-pralhah \ Adityd saJiito

Rdma dipyamdnah ivaujasd \

10. Devl-sahdyo bhagavdn divya-varsha-

sahasrakam
\

vratam samdpya vara-dam tublitdva MadJiusudanam
\

11.

"
Tapfomayam tapo-rdsim tapo-murtim tapo-dlianam \ tapasd team su-

taptena pasydmi purushottamam \

12. S'arlre tava pasydmijagat sarvam

idam prabho \

tvam anddir anirdesyas tvdm aJiam saranam gatah
"

|

13.

Tarn uvticha Harih prltah Kasyapam dhuta-kalmasliam
\

varam varaya

lhadram te vartirho 'si mato mama
\

14. Tach chhrutvd vachanam tasya

MdrlcJtah Kasyapo 'bravit
\

"
putratvam gachchha lhagavann Aditydh

mama chdnagha \

15. Bhrdtd bhava yamydms tvam S'akrasyusura-

sudana
\

sokdrtdndm tu devdndih sdhdyyam kartum arhasi"
\
16. Atha

VisJinnr mahdtejdh Aditydm samajdyata \

chhatrl bhikshuJca-rupena

kamandalu-sikhojjvalah \ ] 17. Evam uktah suruir Vishnur vdmanam

rupam dsthitah
\
Vairochanim updgamya trln yaydchdtmanah kramdn

\

129 The following verses 9-16 seem to be rightly inclosed in brackets by Schlegel,

as interpolated. A comparison of verse 8 with verse 17 shows that the latter must

originally have followed immediately after the former. It will be seen, however, that

in verse 19 of the text of the Bombay edition, as quoted further on, the words at the

beginning of verse 17 of Schlegel's edition : Evam uldah*surair Vishnuh ("Vishnu

being thus addressed by the deifies"), are omitted, and tbe appearance of interpolation

is avoided. Compare the versions of the story given below from the Mahabhurata and

the Bhagavata Purana, where the dwarf is said to have been the son of Kasyapa and

Aditi. This is also the parentage' of Vishnu as one of the twelve Adityas. See

above, pp. 118 IF.
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18. Labdhvti cha trln kramdn Vish^uh t
kritvd rupam athadbhutam

\

tribhih kramais tadd lokdn djahdra tri-vikramah
\
19. Ekena hi padd

kritsndm prithuim so 'dhyatishthata \ dvitlyendvyayani vyoma dydih

tritlyena Rdghava \

20. Tarn chdsuram Balim kritvd pdtdla-tala-

vdsinam
\ trailokya-rdjyam Indnlya daddv uddhritya kantakam

\

The readings of this passage, as given in the Bombay edition t30
i.

29, 2 ff., differ occasionally from those of Schlegel's. I subjoin*them

here : 2. Iha Rama mahdbdho Vishmir deva-namaskritah
\
varshdni

sulahunlha tdthd yuga-satdni cha
\

3
| tapas-charana-yogdrtham uvdsa

sumahdtapdh \ [verses 3b and 4a Correspond, with only the difference

of liy atra for atra, with verse 3 of Schlegel's edition] 4b
|

etasminn

eva kale tu raja Vairochanir Balih
\

5
\ nir\itya daivata-gandn sendrdn

saha-marud-ganan \ kdraydmdsa tad-rajyam trislm lokeshu visrutah
\

6
|

yajnam cliakdra 131 sumahdn asurendro mahdfyilah \
Sales tu yajamdnasya

devdh sugni-purogamdh \ samdgamya svayam chaiva Vishnum uchur

ihdsrame
\

7
|

" Balir Vairochanir Vishno yajate yajnam uttamam
\

130 See Prof. "Weber's account othis edition in the Journal of the German Oriental

Society for 1863, vol. 17, pp. 771 ff.

131 In his note on this passage, the commentator discusses the question how* Bali

could sacrifice to the gods, since he was at enmity with Indra and the rest of them :

Nanu "asurasya Baler deva-dvisho yagadyanupapattir yaga-tarpamya-devatabhavad

Indradlnam tad-dveshyatvat \

nacha sabda-matram devata iti yuktam artha-vada-

pramanyena devatayah vigrahavattvasya uttara-mlmamsayam siddhantitatvad" iti

diet
|

na
\
karma-deva-ajana-deva bhedena devanam dvaividhyat \

tatra ye karmana

devatvam praptas te karma-devah
\ ajana-devas tu yajna-mantrartha-bhutah mantrena

nitya-sambaddahkarma-devebhyaJyprachniah eva
\

tat-karma-devanam dveshyatve'py

ajana-devanaih yajne tarpyatve na doshah
\ vighna-kartaro 'py atra karma-devah eva

\

yajnadyadhikarabhavo 'py ajana-devanam eva sva-yashtavya-devatantarabhavat
\

karma-devanain tv asty eva
\

atah eva Indradlnam. yajhadi-sravanam na anupannam \

"But is there not an absurdity in the idea of sacrifice, etc., being celebrated by
Bali, the enemy of the gods

1' from there being no deities who could be gratified by it,

since Indra and the rest of 1 them were the objects of his hostility ? And it is not

correct to say that a god is a mere name, for in the Uttara Mlmamsa the corporeality
of the deities is established on the authority of the ArthSvadas (illustrative passages of

the Vedas). [See the passage of Sankara's Commentary on the Brahma or Vedanta

Sutras, i. 3, 28, quoted in the third vol. ^tf this work, pp. 99 if., especially p. 102 at

the foot.] If this objection be urged, then I reply, that the case is not so ;
for the

gods are of two kinds, work^gods, and those who are gods from their birth. (See the

fifth vol. of this work. p. 1 7, f. note 26, and the S'atap^Br. xiv. 7, 1, 34 f.) Of these

two kinds, the gods who have become such by works of merit are '

work-gods.' But

it is those who are gods from their birth that are the objects of the sacrificial formulas,

and eternally connected with those formuliis
; anc5 they are more ancient than the

'work-gods.' Even if the 'work-gods' be objects of hostility, no exception can be

taken to the supposition that the gods by birth may be gratified by sacrifice. And in
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asamtipta-vrate tasmin svakdryam abhipadyatdm \ [verses 8-1 5a cor-

respond with verses 7-1 4a of Schlegel's ed., substituting however tapdt-

makam for tapo-dhanam, and purushopamam for purushottamam~\ I5b
\

Aditydh devatdndm cha mama chaivdnuydchitam \
16

|

varam varada

suprlto datum arhasi suvrata
\ [verse's 16J and 17 agree with I4b and

15 of Schlegel's edition] 18. Ayam Siddhdsramo ndma prasdddt te

bhapishyati \
siddhe karmani devesa uttishtha bhagavann<itah \

19. Atha

Vishnur mahdtejdh Aditydm samajdyata \
Vdmanam rupam dsthdya

Vairochanim updgamat \

20
| trlnpaddn atha bhikshitvd pratigrihya cha

medinlm
\ dkramya lokdn lokdrthl sarva-loka-hite ratah

\

21
|
Mahen-

drdya punah prdddd niyamya Balim ojasd \ trailokyam sa mahdtejds

chakre S'akra-vasam punah \

I subjoin the text of the same passage according to Signer Gorresio's

edition :

Eamayana (Gorresio's ed.), i. 32, 2 ff. Esha purvdsramo Rama

vdmanasya mahdtmanah
\

siddhdsramah iti khydtah siddho yatra mahd-

yaidh \

3. Vishnur vdmana-rupena tapyamdno mahat tapah \ trailokya-

rdjye 'pahrite Salinendrasya Rdghava \ [verses 4, 5, 6 correspond word

for \rord with those of Schlegel's edition] 7. Tarn tvam vdmana-rupena

qatvd bhikshitum arhasi
\

vikramdms trin maJidbdho data hiniyatam sa te
\

8. Bhikshito vikramdn etdms trin virya-lala-darpitah \ parilhuyajagan-

ndtham tulhyam vdmana-rapine \

9. Ye hy enam alhiydcltante lipsa-

mdndh svam ipsitam \

tan kdmair Ipsitaih sarvdn yojayaty asuresvarah
\

10. Sa tvam trailokya-rdjyam no liritam bhuyo jagat-pate \

datum arhasi

nirjitya vikramair bhuribhis trilhih
\

11. Ayam siddhdsramo ndma

siddha-karmd Wiavishyati \

tasmin karmani samsiddhe tava satya-pard-

krama
\ [Gorresio's edition does not contain any verses corresponding

to th-oke marked by Schlegel as spurious, viz. lines 9-16 of his edition.]

12. Evam uktah surair Vishnur vdmanam rupam dsthitah
\
Vairochanim

updgamya trin aydchata vikramdn
\ [The remaining verses are word for

word the same as in Schlegel's recension.]

the case before us it is the ' work-gods
' who are the disturbers of the sacrifice.

Further, it is the gods by birth who are incapable of performing sacrifice, because

there are no other deities to Wihom they could offer it.
J/See

the first vol. of this work,

p. 365, note 163 ]
Wherens the '

work-gods' can perform sacrifice. Wherefore the

tradition that Indra and the rest performed sacrifice is not absurd." It is strange for

readers of the Vedic hymns to fcj told that Indra is not au object of worship by
sacrifice.
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/ i

The following is a translation of the passage according to Schlegel's

edition :
,

Visvamitra speaks :
"

2. In this place, large-armed Rama, Vishnu,

the great ascetic, reverenced by the gods, dwelt for the purpose of prac-

tising austerity, and contemplation. 3. This, Rama, was the former

hermitage of th^ magnanimous dwarf, renowned as the '

Hermitage of

the Perfect,' where the great ascetic was perfected. 4. Formerly, Bali,

the son of Yirochana, after conquering the chief of the gods (Indr
;

enjoyed the empire of the three worlds, intoxicated with the increase^ f

his power. 5. "When Bali was then celebrating a sacrifice, Indra and [1 f r

other gods, disturbed with apprehension, addressedVishnu in this her

age. 6.
' That mighty Bali, son of Virochana/0 Vishnu, is now perfc

ing sacrifice, he who grants the desires o^all creatures, the prospe
;'hich

lord of the Asuras. 7. Whatever suppliants wait upon him from wl

ever quarter, he bestows on them in a proper manner all whatever,

of any sort of thing, [they wish]. 8. Do thou, Vishnu, assuming

a magical state for the benetit of the deities, take the shape of a dwarf,

and bring about our highest welfare.' [9. At this period, Rama, the

divine Kasyapa, luminous as fire, glowing, as it were, with splendour,

attended by the goddess Aditi, (10) having completed an act of austerity

which had lasted for a thousand years of the gods, celebrated [thus]

the praises of the boon-bestowing Madhusuclana : 11. '

Through intense

austerity I behold thee, the supreme Spirit, whose essence is austerity,

who art a congeries 01 austerity, the impersonation of austerity, who art

rich in austerity. 12. In thy body, lord, I behold this whole uni-

verse
;
thou art unbeginning and ineffable

; to thee .1 have resorted

as my refuge.' 13. Then Hari, gratified, spake to Kasyapa, Vhose

taint of sin had been purged away :

' Ask a boon
; jnay good attend

thee
;
thou art regarded by me as deserving a boon.' 14. Hearing

these words of his, Kasyapa, son of Marichi, replied :
' Sinless lord,

become the son of Aditi and myself. 15. Slayer of the Asuras,

become the younger brother of S'akra (Indra). Thou oughtest to

succour the gods who ,are oppressed with* grifcf.' 16. Vishnu, of

mighty energy, was accordingly born of Aditi, shaded by an umbrella,

in the form of a mendicant, resplendent with a drinking gourd, and a

lock of hair on the crown of his head.] 17. Thus addressed by the deities,

Vishnu took the form of a dwarf, and approaching the son of Virochana,
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( i

begged three of his own paces. 18. Having obtained three paces, the

thrice-stepping Vishnu assumed a miraculous form, and with three

paces took possession of the worlds. For with one step he occupied

the whole earth, with a second the eternal atmosphere, and with a

third the sky, Raghava, Having then assigned to the Asura Bali

an abode in Patala (the infernal region), he gave tLe empire of the

three worlds to Indra, after removing his enemy."

I subjoin a translation of those parts of the Bombay text which are

fferent from Schlegel's :

2. "In this place, great-armed Rama, Vishnu, the great ascetic,

erenced by the gods, dwelt very many years and hundreds of yugas,

T for the purpose of practising austerity and contemplation. [Verses

euitiand 4o are almost identical with the reading of the other edition.]

. But at this very period the renowned King Bali, son of Virochana,

(5) having conquered the hosts of the deities, including Indra and

the Maruts, ruled in their stead over the three worlds. 6. This very

great and potent lord of the Asuras celebrated a sacrifice. While he

was- doing so, the gods, headed by Agni, assembled, and addressed

Vishnu in this hermitage. 7.
'

Bali, the son of Virochana, Vishnu,

is celebrating a grand sacrifice. Let his rite remain incomplete ;
and

let our object be attained. [Verses 8-1 5a correspond very nearly

with 7-140 of the other edition.] 153-163. boon-bestowing,

holy, deity,, be well pleased, and bestow the boon which Aditi, the

gods, and I s.olicit. [Verses 163 and 17 agree with 143 and 15 of the

other ed.] l^a. This by thy favour shall be called Siddhasrama (the

hermitage whe\re the work was accomplished). The work being ac-

comphshed, depart hence, king of the gods.'
*

19. Then the glorious

Vishnu was boyn of Aditi. Assuming the form of a dwarf, he ap-

proached the sort of Virochana. 20. Then having begged for three

paces of ground, , and having occupied the earth, he, desiring the

worlds, devoted to the good of all 'creatures, having stalked over the

worlds, (21) restored them to Mahendra fr(great Indra), having

overcome Bali by Jhis night. This glorious being made the three

worlds again subject to S'akra (Indra)." (See note 129

above.)

1 add a translation of tfeose parts of Gorresio's text which differ

from Schlegel's :

"
2. This, llama, is the former hermitage of the magnanimous dwarf,
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t

called the 'Hermitage of the- Perfect,'
1S1* where the illustrious Vishnu

was perfected, (3) when performing a great act of austerity in the form

of a dwarf, [at the time] when the empire of the three worlds had been

taken away from Indra by Baft. [Verses 4-6 correspond word for

word with those of Schlegel's edition.] 7.
' Now thou shouldst go in

the form of a* dwarf, and beg three paces, large-armed. 8. For,

proud of his valour and strength, after his victory over the lord of the

world (Indra), he, when supplicated, will certainly give these three

paces to thee [appearing] in the form of a dwarf. 9. For that lord of

the Asuras fulfils the desires of all those persons who supplicate him for

their accomplishment. 10. Thou, lord of the world, oughtest to give

us back the empire of the three worlds which has been taken away from

us, after thou hast conquered it by three vast strides. 11. This which

is called Siddhasrama (the hermitage where the work was fulfilled),
131 *

shall be [a place] where this work is fulfilled, when this work has

been accomplished by thee, possessor of real might.' Thus addressed

by the deities, Vishnu assumed the form of a dwarf, and approaching

the son of Virochana, begged for three paces." (The rest corresponds

with Schlegel's edition, except, as above stated, in the omission of

verses 9-16 there given.)

The following are two brief notices of the dwarf incarnation from

the Mahabharata :

Mahabharata, S'antiparva, vv. 12943 ff. Virochanasya lalavan

Balih putro mahdsmah \ abadkyah sarva-lokdndm sa-devdsura-rakshasdm\

bhavishyati sa S'akrancha sva-rdjydd charayishyati(=chydvayishyati?} \

trailokye 'prahrite tena vimukhe cha S'achlpatau \ Adityam fofidasddityah

sambhavishydmi Kasytipdt \

tato rdjyam praddsydmi S'akrdydmitj,-tejase\

devatdh sthupayishydmi sveshu sthdneshu Ndrada
\
Balinchaiva Jcarishydmi

pdtdla-tala-vdsinam \
Ddnavancha Balim sreshtham aladhyam sarva-

daivataih
\

After referring to his Boar, add Man-lion incarnations, Vishnu says

to Narada :
" The grept Asura Bali, the strong son of Virochana, shall

'

be indestructible by all beings, including gods, Asuras, and Rakshasas.

He shall oust S'akra (Indra) from his kingdom. "When the three

worlds have been taken by Bali, and the iord of S'achi (Indra) has been

put to flight, I shall be born in the form of the twelve Adityas, the

131 *
The participle siddha means,both

"
perfect" and "accomplished."
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son of Kasyapa and Aditi. I will then restore his empire to S'akra of

boundless energy; will reinstate the gods in .their several positions;

will place Bali in Patala, the eminent Danava Bali, indestructible by
all the gods."

Hahabharata, Vanaparva, vv. 484 ff.
132Aditer apt putratvam etya

Yddava-nandana
\

tvarii Vishnur iti vikhydtah Indrdd l

ttvarajo vibhuh
\

sisur bhutvd divam khancha prithivincha parantapa \

trilhir vikramanaih

Krishna krdntavdn asi tejasd \ samprdpya divam dkdsam dditya-sadane

sthitah
\ atyarohascha bhntdtman bhdskpram svena tejasd \ prddurbhdva-

sahasreshu teshu teshu tcayd vilho
\ adharma-ruchayah Krishna nihatdh

sataso' surah
\

"And thou, Krishna, of the Yadava race, having be-

come the son of Aditi, and being called Vishnu, the younger brother

of Indra, the all-pervading,,- becoming a child, vexer of thy foes,

hast by thy energy traversed the sky, the atmosphere, and the earth,

in three strides. Having attained to the sky and the ether, and oc-

cupied the abode of the Adityas, thou, soul of all beings, hast over-

passed the sun by thine own lustre. In tliese thousands of thy mani-

festations, all-pervading Krishna, thou hast slain hundreds of Asuras

who delighted in iniquity."

The next passage is a short notice of the same incarnation from the

Vishnu Purana :

Vish. Pur. iii. 1 (p. 265 of Wilson's translation; vol. iii., p. 18, of

Dr. Hall's ed.). Manvantare tu samprdpte tathd Faivasvate dvija \

vdmanah Kasyapdd Vishnur Adityam sambabhuva ha
\

Tribliih kramair

imdn lokan jitvd yena mahdtmand
\ Purandardya trailokyam dattam

nihata-kantakam
}
"So when the Vaivasvata manvantara had arrived,

Vishnu* was born as a dwarf, the son of Aditi and Kasyapa. By this

great being, after he had conquered these worlds by three paces, the three

worlds were given to Purandara (Indra), his enemy being destroyed."

The story of Vishnu's incarnation as a dwarf is told in a greatly

developed form in the fifteenth and following sections of the eighth

Book of the Bhagavata Purana. As tha whole Earrative is too long to

be quoted here in extenstf} I shall give an abstract of the contents of

these sections, translating in full some of those portions which appear

the most important. The stot'y commences thus :

132 See Lassen's Indian Antiquities, vol.
i., p. 439, note, and p. 779 f. and note (pp.

587, and 921 of the second edition).
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Bhagavata Purana, viii. 15,' 1. Baleh pada-trayam bhumeh Icasmud

Harir aydchata \ lhutvest\arah kripana-val labddrtho 'pi babandha tarn
\

2. JEtad veditum ichJidmo mahat kautuhalam hi nah
\ yajnesvarasya

purnasya landhanam chdpy andgasah \

The king asks: "Why did Hari, the lord of creatures, ask, like a

poor man, three* paces of land from Bali ? and why, when he had

obtained his object, did he bind him ? 2. This we desire to know
;

and we have a great curiosity ;
and also why an innocent being was

bound by the perfect lord of sacrifice?" The sage S'uka replies

(verses 3 ff.) that after Bali had been deprived of life by Indra, he

was restored by the Brahmans of the race of Bhrigu, who consecrated

him for supreme dominion, and celebrated for him a Visvajit sacrifice,

which had the virtue of enabling him to conquer all his enemies. He
then sets out (verse 11), attended by a host of Daityas, to attack the

capital of Indra, which is described with all its splendours and

attractions. When Bali had invested the city (verse 23), Indra

inquires of his spiritual pre*ceptor how it is that his enemy has ac-

quired this tremendous power, which appears altogether irresistible.

The preceptor replies (verses 15, 28
ff.)

: Jdndmi Ifaghavan satror

unnater asya Icaranam
\ sishytiyopabhritam tejo Bhrigubhir Irahma-

vddibhih
\
29. Bhavad-vidho lhavdn va'pi varjayitvesvaram Harim

\

ndsya saktah purah sthdtum kritdntasya yathd jandh \

30. Tasmdd

nilayam (=adarsanam,
U3

Comm.) utsrijya yuyam sarve trivishtapam \

ydta kulam pratikshanto yatah satror viparyayah \

31. Esha vipra-

lalodarkah sampraty urjita-vikramah \

teshtim evdvamdnena sdnubandho

vinankshyati \

"I know, Maghavari, the cause of the exaltation of this your enemy
to be the might imparted to their pupil by the Bhrigus, the declarers

of the Yeda. 29. No one such as you, not even you yourself, [nor any

one] excepting only Hari the lord, is able to stand before him, as men

[are unable to confront] death. 30. Wherefore do ye all, abandoning

heaven, disappear, expecting [the operation of] time, from which

[shall come] the overthrow of your enemy . 31. He now reaps the

fruits of Brahmanical power, and thus his prowess has become aug-

mented. Through contempt of these sacse Brahmans, he shall perish

with all his dependents."

133 The word nilaya, however, may a^o mean "
abode," in which c^se the sense

will be "abandoning heaven, your abode, dtpart," etc.
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(The prophecy here uttered in regard -to the fall of Bali as a result of

his disregard of the Brahmans will hereafter^ be found to be fulfilled.

See below, sect. 20, vv. 14 if., p. 145.)

Following the advice of their preceptor, Indra and the other gods

abandoned heaven, and Bali took possession of the celestial capital,

when the Bhrigus celebrated for him a hundred asvataedhas (or horse-

sacrifices).

The sixteenth section opens with an account of the distress of Aditi,

the mother of the gods, at the discomfiture of her sons by the Daityas.

She receives a visit from her husband the Prajapati Kasyapa, who

makes various conjectures about the cause of her apparent unhappiness,

of which (verse 15 f.) he' receives an explanation. He then replies:

(Sect. 16, vv. 18
ff.) Evam alhyarthito 'dityd Kas tarn cilia smayann

iva
\
aho mdyd-balam VishnoJi sneha-baddham idamjagat \

19. Kva deho

bhautiko 'ndtmd leva chdtmd prakriteh parah \ kasya ke pati-putrddydh

mohah eva hi kdranam
\

20. Upatishthasva Purusham bliagavantam

Jandrdanam
\ sarva-bhuta-ffuhdvdsam Vusudevaih jagad-gurum \

21.

Sa vidhdsyati te kdmdn Harir dlndnukampanah \ amoghd bhagavad-

bhaktir netareti matir mama
\

18. "
Being thus entreated by Aditi, Ka 134

(Kasyapa) answers her,

as it were smiling,
'

0, the power of Vishnu's illusion ! this world is

bound by affection. 19. Where is this elemental body, which is not

soul ? and where is soul, which is superior to matter ? (i.e. how great is

the superiority of soul to the body !)
135 Who are the husband, or the

sons, or other relatives, of any person ?
136

(i.e. there are no such things

134 For an explanation of this word see above, p. 15, rote 43. Here it stands for

Kas'yapa.
135

Compare for this idiom the Raghuvaihs'a, i. 2: Kva surya-prabhavo vam&ah kva

chalpa-vishaya matih
\

" Where is the race descended from the Sun, and where is my
mind of which the (proper) objects are so small?" i.e. the disproportion between the

two things is great.
136 This sentiment appears to be here intended as orthodox : but similar observa-

tions, when made in the Ramayana (Schlegel's and Bombay editions), ii. 108, 3 f., are

spoken of as dharmapeta, which the scholiast in the Bombay edition interprets as =

dharma-marga-viddham lokayatika-matavalambanam, i.e.,
"
opposed to righteous-

ness, and derived from the tenets of the Lokayatikas.'
1' The words there are : kah kasya

purusho bandhuh kim apyam kasy^kenachit \

eko hijayatejanturekahevavinasyati\
4

|

tasmad matd pita cheti Rama sajjeta yo narah
\

unmattah ivasajneyonastikaschid
hi kasyachit \

3.
" What person is the relation of any (other) ? what affinity has any

one with another ? For a creature is born alone, and perishes alone. 4. Whosoever,
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4

as real relations) ; delusion alone creates them. 20. Betake thyself to

Purusha, the divine Janardana, who dwells in the heart of all creatures,

Vasudeva, the preceptor of the world. 21. Hari, who compassionates

the afflicted, will fulfil thy desires' : devotion to the lord, and that alone,

is never fruitless
;
such is my judgment."

Aditi then asks how she is to worship Vishnu in such a way as to

obtain her desire, and receives from Kasyapa an account (extending

to the end of the section) of the milk ceremonial (payo-vrata) which

she is to perform.

She accordingly celebrates the prescribed rite (sect. 17 ff.), when

Hari, the primeval Purusha, appears to her in yellow vesture, with

four arms, bearing his shell, discus, and' club. She implores his

succour, and receives an assurance that he has been gratified by her

service, which shall not remain unfruitful. He goes on to say :

(Sect. 17, vv. 18 ff.) Tvaydrchitas chdham apatya-guptaye payo-

vratendnugunam samlditah
\

svdmsena putratvam upetya te sutdn gop-

tdsmi Mdricha-tapasy adhidhthitah
\

19. Upadhdva patim lhadre pra-

jdpatim alcalmasham
\

mum cha bhdvayatl patydv evamrupam avasthitam
\

20. Naitat parasmai dkhyeyam prishtayd
J

pi kathanchana
\

sarvam sam-

padyate devi deva-guhyam susamvritam
\

21. S'ukah uvdcha
\

etdvad

uktvd bhagavdffis tatraivdntaradhiyata \

Aditir durlabham labdhvd Harer

janmdtmani prabhoh \ upiidhdvat patim Ihaktyd parayd krita-kritya-vat \

22. Sa vai samddhi-yogena Kasyapas tad aludhyata \ pravishtam dtmani

Harer amsam hy avitathekshanah
\

23. So ''ditydm vlrydm ddhatta tapasd

chira-sambhritam
\
samdhita-mandh rdjan ddruny agnim yatJid 'nilah

\

" '

Worshipped by thee with the milk ceremonial for the deliverance

of thy offspring, and Jauded according to my attributes, I shall,with a

portion of myself, become thy son, and deliver thy children, presiding

over the austerity of Marlcha (Kasyapa). 19. Wait, virtuous female,

upon thy husband, the sinless Prajapati, meditating on me, who in

therefore, is attached to any person, (thinking
' this is my) father or mother,' is mad.'

No one is anything to 8<iy other." The word apyam in verse 3, which I have

rendered by
"

affinity," according to the Vedic sense o,f the term, is explained by the

commentator as =prapyai,
" to be obtained." The clause, according to him, would

thus mean : "What is to be obtained by any one person from any other?" The
word may here, however, perhaps have the VecSc sense, although it is unusual, if

not elsewhere unknown, in modern Sanskrit.
"
Gorresio's edition, ii. 116, 12, has

Jtaryam instead of apyam, thus making the meaning to be,
" What has any one

person to do with any other ?
"

,
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this form abide within him. 20. This must not in any way be dis-

closed by thee to any one, even though thou art asked. The secrets of

the gods, goddess, issue in good [only] when they are kept con-

cealed.' 21. "When the deity had &dd so much, he disappeared on

the spot. Aditi, having obtained the [boon], so hard to obtain, that

Hari, the lord, should be born of her, waited on her husband with the

greatest devotion, like one who had obtained her object. 22. Kasyapa
with certain intuition understood by the power of contemplation that

a portion of Hari had entered into
(

him. 23. "With contemplative

mind, he impregnated Aditi with the generative fluid which he had

accumulated by long austerity, as the wind forces fire into wood."

"We have already seen ^that Vishnu, in his character as one of the

Adityas, also, was the son of Kasyapa and Aditi (see above, p. 118 if.).

The connexion with the old legend is therefore preserved here, as well

as in the story given in the Bombay edition of the Kamayana, above,

pp. 132 and 134.

The eighteenth section relates how HaVi was born of Aditi, to the

great delight of all creatures, and how he then took the form of a dwarf :

(Sect. 18, v. 12). Yat tad vapur bhdti-vilhushandyudhair avyakta-

cMd vyaktam adJidrayad Harih
\

babhuva tenaiva sa vamano latuh sam-

pasyator divya-gatir yatTid natah
\

" With that body which Hari, the

invisible spirit, had assumed, and which was manifested by splendour,

by its ornaments, and by weapons, with that same body, he, whose

ways are supernatural, became, while [his parents] were looking on, a

dwarfish Brahmanical student, as an actor [changes his character]."

He afterwards went to attend the asvamedha sacrifices celebrated for

Bali by the Bhrigus on the banks of the river Narmada. 137 Bali

welcomes the young Brahman dwarf with respect, offers him a seat,

and washes his feet. The narrative then proceeds :

(Sect. 18, v. 28 ff.) Tat-pdda-saucham jana-kalmashapaham sa

,dharma-vid murdhny adhdt sumangalam \ yad deva-devo Girisas chandra-

maulir dadhdra murdhnd paraya cha lhaktyq \

29. Balir uvdcha
\

svdgatam te namas tubliyan brahman kim karavdma te
\

brahmarshlnum

tapah sdkshdd manye tv drya vapur-dharam-\ .... 32. Yad yad bato

vdnchhasi tat pratlchha me tyam arthinam vipra-sutdnutarkaye \ gam

137 It is to be noticed that the scene of this sacrifice is on earth, though Bali, as we

were told above, had taken possession of Indra's heaven.
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kdncJianam gunavad dhdma mrisJitam tafhd. 'nna-peyam uta vd vipra-

kanydm \ grdmdn samriddhdms'turagdn gajdn vd rathdms tatkd 'rhattama

sampratlchha \

28. "Acquainted with duty, he placed upon his head

the auspicious water with which the Brahman's feet had been washed,

which removes the sins of men, and which Girisa (Siva), the god of

gods, who wears the moon for a frontal ornament, bore on his head,

with supreme devotion. 29. Bali said :
' Welcome to thee, reverence

to thee, Brahman, what can we do for thee ? honourable man, I regard

thee as the visible, impersonated austerity of Brahman-sages

32. Ask of me, student, whatever thou desirest
;
son of a Brahman, I

conclude that thou art a suppliant ; ask, most venerable youth, a cow,

pure gold, an embellished house, food and drink, or a Brahman's

daughter, flourishing villages, horses, or elephants, and carriages.'
"

In section nineteenth the dwarf answers Bali in a speech compli-

mentary to himself and his ancestors, and craftily, with a hypocritical

pretence of moderation not very creditable to a god, ends with the

seemingly modest demand of three paces of ground :

(Sect. 19, v. 16 if.) Tasmdt tvatto mahlm Ishad vrine 'ham varadar-

shabhdt
\ paddni trini daityendra sammitdnl padd mama

\

17. Ndnyat
te Icdmaye rdjan vaddnydj jagadlvardt \

nainah prdpnoti vai vidvdn

ydvad-artha-pratigrahah \

18. Balir uvdeJia
\

Aho Brdhmana-ddydda
vdchas te vriddha-sammatdh

\

tvam bdlo bdlisa-matih svdrtham pra-

ty abudho yathd \
19. Mum vachobhih samdrddhya lokdndm ekam

Isvaram
\ pada-trayam vrinlte yo 'buddhimdn dvlpa-ddsusham \

20.

Na pumdn mdm upravrqfya bhuyo ydchitum arhati
\

tasmdd vritti-

karlm bhumim bato kdmam pratichha me
\

21. S'rl-bhagavdn uvdcha
\

ydvanto vishaydh preshthds trilokydm ajitendriyam \

na saknuvanti te

sarve pratipurayitum nHpa \

22. Tribhih kramair asantushto dvlpendpi

na puryate \

nava-varsha-sametena saptadvlpa-varechhayd \

27. Tasmdt trini paddny eva vrine tvad varadar&habhdt
\

etdvataiva

siddho 'ham vittam i/dvat prayojanam \

28. S'ukah uvdcha
\ ity uktah

sa hasann aha vdnchhitam pratigrihyatdm \ vdmandya mahlm datum

jagrdha jala-bhdjanam j,

"Wherefore I ask from thee, the chief of the bountiful, a small por-

tion of ground, three paces, lord of the Daityas, measured by my step.

17. I desire nothing more from thee, the generous lord of the world.

A wise man incurs no sin when he asks [only] as much as he needs.
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18. Bali answered :
'

Thy words, son of a Brahman, are such as beseem

an old man. Thou art a youth, with the mind of a stripling, and like

one ignorant regarding his own interest. 19. He is not wise who, having

by words reverenced me, the sole lord of the worlds, asks me, the bestower

of continents, for three paces of ground. 20. It is not fit that a man

should come to me and make repeated requests : wherefore freely ask me

for ground sufficient for thy subsistence.' 21. The deity replied :
' All

the desirable objects in the three worlds cannot, king, satisfy the man

whose senses are unsubdued. 22. He who is not contented with three

paces of ground will not be satiated even with a continent, and its nine

divisions (varshas], since he will desire the gift of the seven con-

tinents. 138 .... 27. "Wherefore I desire from thee, who art the chief

of the bountiful, only thre& paces of ground. With so much as suffices

for my maintenance I am complete.' 28. Being thus addressed, Bali

said, smiling, 'take what thou desirest ;' and with the view of giving

the land to the dwarf, he took a vessel of water."

TJsanas,
139

however, Bali's priest and preceptor, recognizing Vishnu

in the dwarf, and knowing the god's designs, here interposes, and

warns the monarch against granting the ground solicited :

(Sect. 19, v. 29
if.) Vishnave kshmdm praddsyantam Usand asure-

svaram
\ jdnans chilarshitam Vishnoh sishyam prdha viddm tarah

\

30.

S'ukrdchdryah uvucha
\

iLsha Vairochane sdlcshdd lhagavdn Vishnur

avyayah\ Kasyapad Aditer jdto devdndm Jcarya-sddhakah] 31. Pratisrutam

tvayaitasmai yad anartham ajdnatd \
na sddhu manye daitydnam mahdn

upagato 'nayah \

32. Esha te sthdnam aisvaryarn sriyam tejo yasah

rutam
\ ddsyaty dchhidya S'akrdya mdyd-mdnavaho Harih

\

33. Tribhih

kramair imdn lokdn visva-kdyah kramishyati \

sarvasvaih Vishnave dattvd

mudha* vartishyase hatham
\

34. Kramato gain padaikena dvifiyena

divam vibhoh
\
kharh cha kdyena mahatd tartlyasya huto gatih \ 35. Nish-

thdm te narake manye hy apraddtuh pratisrutam \ pratisrtxtasya yo

''nlsah pratipddayitum bhavdn
\

36. Na tad ddnam prasamsanti yena

rvrittir vipadyate \

ddnam yajnas tapdk karma loke vrittimato yatah \

37.

Dharmdya yasase 'rthdya Icdmdya svajandya chsi
\ panchadhd vilhajan

vittam ihdmutra cha modate
\

38. Atrdpi bahvrichair gitam srinu me

133 See the first volume of this work, pp. 489 ff. for an account of these continents

and varshas. <

139 See the second volume of this work, p. 386, note 65.
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1'

sitra-sattama
\ satyam om iti yat proktafh yan nety dhdnritam hi tat

\

39. Satyam pushpa-phalam vidytid dtma-vrikshasya jlvatah \
vnkshe

'jlvati tan na sydd anrita
t
m mulam dtmanah

\

40. Tad yatM vriksJiah

unmulah sushyaty udvartate
y
chirdt

\

evam nashtdnritah sadyah dtmd

sushyed na samsayah \

41. Parug* riktani apiirnam vai ahsharam yat

tad "07" iti
| yat kinchid " om" iti briiytit tena richyeta vai pumdn \

42. Bhikshave scjrvam om kurvan ndlam kdmena chdtmane
\

athaitat

purnam abhydtmam yach %ha nety anritam vacJiah
\

43. Sarvam nety

anritam Iruyut sa dushkirtih svasan mritah
\

strishu narma-vivahe cha

rritty-arthe pruna-sanlcate \ go-brahmanarthe himsayam nunritam sydj

jugupsitam \

29. "
Usanas, chief of the wise, knowing Yishnu's intention, thus

addresses his pupil, the chief of the Asuras, who was about to give the

earth to that deity : 30. '

This, son of ^irochana, is manifestly the

divine, undecaying Yishnu himself, born of Kasyapa and Aditi, [to

be] the fulfiller of the purposes of the gods. 31. That ill-advised

promise which thou, unwittingly, hast made to him, is not, I con-

sider, to the advantage of the* Daityas ;
a great error has been com-

mitted. 32. This illusory dwarf, having bereft thee of thy place,

dominion, prosperity, splendour, renown, and sacred knowledge, will

give them to S'akra. 33. He whose body is the universe, will traverse

these worlds in three strides
; fool, where shalt thou abide, when thou

hast given all thy possessions to Vishnu ? 34. "Where shall there be

room for the third pace of the all-pervading being when he has

traversed the earth with one pace, the sky with a second, and

[occupied] the heaven with his vast body? 35. I think that thy

abode shall be in hell, when thou art unable to give all that thou hast

promised, since thou shalt not be master (so as to bestow it) of what

thou hast engaged to give. 36. Men do not approve that gift by
which [the donor's] livelihood is ruined : for [it is understood] in the

world that gifts, sacrifices, austerities, ceremonies, are only performed

by those who have the means. 37. The man who divides his pro-

perty into five parts destined severally for purposes of religion, renown,

personal interest, pleasure and family support,* is happy in this world

as well as in the next. 110 38. Hear from me, most excellent of the

uo The drift of verses 38 ff., which are founded upon a p.Jssage of the Veda quoted

by the commentator, is thus explained by him : Nanu tarhi pratisrutya
" na "

iti
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Asuras, what has been sung on this subject by teachers of the Kigveda :

to say
"
yes

"
is to be true

;
to say

" no
"

is to be false. 39. Know that

truth is celebrated as the flower and fruit of that tree, one's self, while

it is alive; but this cannot be the case unless the tree lives; [therefore,

when it tends to our preservation], falsehood is the root of one's self. 40.

katham anritam vaehyam \

tatra aha sardhhaih shadbhih
\ atrapi satyanrila-vyavas-

thayam bahvricha-srutya hiprathamam
" 'oz' iti satyam

l na' iti*anritam "
ity Mind

satyanritayor lakshana-purvakam stuti-nindabhyam satyam vihitam anritam cha

nishiddham anantaram cha "parag vai etad riktam aksharam "
ityadina satye doshan

anrite cha gunan uktva " tasmat kale eva dadyat kale na dadyat tat satyanrite mith-

unlkaroti'" ity upasamharena vritti-sankatc^iishv anritam apy anujnatam tarn imam

sruty-artham dars'ayann aha
\
"But the objection arises, how, after promising, can a

man say '110,' and thus be guilty of falsehood ? To this he replies in six and a half

verses. Here, with a view to
t fixing the rules regarding truth and falsehood, after

having first of all stated the characteristic marks of each, according to these words of

the Rigvedic doctors, '"yes" is truth, and "no" is falsehood,' etc., and having by

praise and blame shown that truth is enjoined and falsehood forbidden, he cites the

clause, 'this word denotes removal and evacuation,' etc., to indicate the faults of truth

and the virtues of falsehood
;
and lastly, after quoting the words,

' he combines truth

and falsehood by saying
" let a man give and withhold on the proper occasions,"

' he

sums up by deciding that falsehood is permitted jyhen necessary for the sake of sub-

sistence, and in straits, etc. Propounding this doctrine of scripture, he says, etc."

The words of the passage here referred to, from a Bahvricha-S'ruti (Rigveda
Brahmana or Upanishad, which is unknown to me), as quoted by the commentator

in his notes on verses 40, 41, and 42 of this passage, are as follows :

" Om" iti satyam

"na" ity anritam
\

tad etat pushpam phalamvacho yat satyam \

sa ha ts'varo yasasvl

kalyana-kirtir bhavita
\ pushpam hi phalam vachah satyam vadati

\

atha etad mulam

vacho yad anritam
\

tad yatha vrikshah avirmulah sushyati sa udvartate evam eva

anritam vadann avirmulam atmanam karoti sa sushyati sa udvartate
\

tasmad anritam

na vaded dayeta tv enena
\ [anena tv anritena "

dayeta
" sankateshv atmanam rakshed

iti s'ruty-arthah \ Comm.] parag vai etad riktam aksharam yad etad "om" iti
\

tad

yat kincha " om" ity aha atra eva asmai tad richyate \

sa yat sarvam l< om "
kuryad

richyad atmanam sa kdmebhyo nalam syat \

Atha etat purnam abhyatmam yad
"na" iti

\

sa yat sarvam "na" iti brut/at papika 'sya klrtir jayeta \

sa enam tatra

eva h'anyat \
Tasmat kale eva dadyat kale na dadyat t'dt satyanrite mithun'ikaroti

\

"'Yes' (om) is true, 'no' is false. Truth is the flower, and the fruit, of speech. He
shall be lord, famous, of excellent renown : for he utters truth, the flower, and the fruit,

of speech. Again, falsehood is the root of speech. Just as a tree, the root of which

is exposed, dries up, and falls, so a man, uttering a falsehood, exposes his own roots,

dries up, and falls. Wherefore let no man utter falsehood, but let him protect him-

self by it." [Such is the sense assigned to dayeta tv enena by the commentntor, who

adds " in straits."]
" This word,

'

yes,' denotes remove! and emptiness. Therefore

by every
'

yes' which is uttered, emptiness is occasioned. The man who says always
'

yes
'

will empty himself, and not have sufficient for his wishes. Again, the word

'no' denotes fulness in one's own interest. He who says always 'no' will acquire

an evil reputation, whicl? will Straightway destroy him. Wherefore he combines

truth and falsehood by [the rule] let a man give and withhold at the proper times."
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Wherefore, as a tree, when uprooted, oHes up and falls, so too we our-

selves, if we abandon falsehood, shall undoubtedly become dried up.

41. The word "yes" denotes removal, evacuation, and emptiness; when-

ever, then, any person says "yes," he will be emptied out. 42. By con-

tinually saying
"
yes

"
to an applicant, a man does not retain enough

to satisfy his>own desires; whilst a false "no" [preserves our] full

[property] for ourselves. 43. The man whose every
" no" is false, is

infamous, and dead eveti while he breathes. But falsehood is not

blamable when addressed to women, or in jest, or in reference to a

marriage, or for subsistence, or when life is in danger, or on behalf of

cows and Brahmans, or when one is exposed to violence.'
"

Bali, however, refuses (sect. 20, vv. 2
ff.)

t
t
o break his promise, what-

ever consequences to himself may result. He is thereupon cursed by
his preceptor for his disobedience :

*

(Sect. 20, w. 14 ff.) Evam asraddhitarn sishyam anddesa-Jcaram

guruh\ sasdpadaiva-prahitahsatyasandhammanasvinaml 15. " Dridham

pandita-mdny ajnah staldho
^sy asmad-upekshayd \ mach-chhdsandtigo yas

tvam achirdd bhrasyase sriyah" \
16. JEvam saptak sva-gurund satydd

na chalito maJidn
\ vdmandya daddv endm architvodaka-purvakam \

17.

Vindliydvalu tadd "gatya patrii jdlaka-m,dlirii
M

\ dninye kalasam haimam

avanejany-apdm
1"' bhritam

\

18. Yajamdnah svayarn tasya srlmat-pdda-

yugam mudd
\ atanijydvahad murdhni tad-apo visva-pdvamh \

14. " The preceptor, impelled by fate, cursed his disciple, thus devoid

of faith and disobedient, yet wise and true to his promise ; [saying], 15.

'

Though thou regardest thyself as extremely learned, thou art ignorant

and stubborn in thy contempt of us : but thou who transgressest my
commandment, shalt soon fall from thy prosperous state.' 16. Though

thus cursed by his preceptor, this great [monarch], who would not depart

from truth, gave this [earth] to the dwarf, after making an obeisance and

pouring water [on his hand]. 17. Then his wife Vindhyavali, wearing

a necklace of pearls, approaching^ brought a golden vessel filled with

water for ablution. 18. Next the offerer of the sacrifice, after himself'

washing with delight tne blessed feet [of the Brahman], bore upon his

head the world-purifying water which had been so employed."

This magnanimous act of Bali is applauded by the celestials, and

141 Jalakam muktabharana-viseshah
\
Comm.

M*
Avanejanlnam apam \

Comm.

VOL. iv. , 10
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rewarded by them with a shower di" flowers, and by strains of music.

Immediately, however, the body of the dwarf begins to expand :

(Sect. 20, v. 21.) Tad vdmanam rupam avardhatddbhutam Harer

anantasya guna-traydtmakam \

bhuh kTiam diso dyaur vivardh payodhayas

tiryan-nri-devdh rishayo yad dsata
\

" That dwarfish body of the infinite

Hari, consisting of the three qualities, increased miraculously, [that

body] in which were comprehended the earth, the air, the points of the

compass, the sky, the abysses, the oceans, brutes, men, gods and rishis."

A further account of this vast body, of the effect which the appear-

ance of it produced on the Asuras, and'
1

other beings, is given in verses

22-32
;
and at length the strides of the deity are thus described :

(Sect. 20, v. 33.) Kshif.im padaikena Baler vichakrame nabhah iarl-

rena disascha bdhubhih
\ padam dvitlyam Jcramatas trivishtapam no, vai

tritiydya tadiyam anv api \ rfrukramasydnghrir upary upary atho mdhar-

jandbhydm tapasah param gatah \

" He traversed the earth of Bali with

one pace ;
and [occupied] the air with his body and the points of the

compass with his arms. His second pace,, as he strode, [filled] the

heaven
;
and not even the minutest fraction of it remained for a third

pace. The foot of the wide-striding deity rose upwards and upwards,

and then reached beyond the Mahar-, Jana-, and Tapo-lokas."
U3

The gods assemble (sect. 21) to do homage to Hari on his victory,

which they celebrate with great rejoicing, and which is proclaimed by

the king of the bears :

(Sect. 21, vv. 8 ff.) Jdmbavdn rihha-rdfas tu bheri-sabdair mano-

javah | vijayam dikshu sarvdsu mahotsavam aghoshayat \

9. Mahlm

sarvam Jiritam drishtva tri-pada-vyaja-yachnayd \

uchuh sva-bhartur

asurah dlkshitasyatyamarshitah \

10. Na vai ayam brahma-landhur

Tishnur muydvindm varah
\ dvija-rupa-pratichhanno deva-kuryam

chiklrshati
\

11. Anena yachamanena satrund batu-rupind \

sarvasvam

no Jiritam bhartur nyastadandasya varhishi
\

12. Satya-vratasya satatam

dikshitasya viseshatah
\

ndnritam bhd$ituih sakyam brahmanyasya dayd-

vatah
|

13. Tasmdd asya badhe dharmo bhartuh susrushane cha nah
\ ity

dyudhdnijagrihur Baler anuchardsurah
\
14. Te'

l

sarve vamanam hantum

sula-pattisa-pdnayah \

anichhato aleh rdjan prddravanjdtamanyavah \

8.
"
Jambavat, king of the bears, swift as thought, proclaimed this

<L

us See Wilson's Vishnu Purana (p. 48, note, and p. 213 = pp. 98, vol. i., and 226,

Tol. ii.,
of Dr. Hall's ed.) for an account of these Lokas.
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victory, the occasion of great festiAdtyJ with sound of kettledrums, iu

all the regions. 9. Beholding the whole earth taken from their master

when consecrated for sacrifice, by an artful request for three paces of

ground, the Asuras, greatly incensed, exclaimed : 10. ' This is certainly

not a petty Brahman, but Vishnu, the chief of magicians ; disguised

under the forai of a twice-born man, he seeks to accomplish the pur-

poses of the gods. 11. By this enemy, in the form of a suppliant student,

has been taken all the property of our master, who had laid down his

sceptre on the sacrificial grass. 12. Untruth cannot be uttered by one

who is always devoted to truth especially when he is consecrated,

by one who is pious and compassionate. 13. Wherefore it is our duty

to slay him (the dwarf), and obey our master :

'
so saying, the Asuras,

followers of Bali, seized their weapons. 14. Against the wish of Bali,

they all ran, infuriate, pikes and axes in :

Aand, to slay the dwarf." U4

This attack of the Asuras is, however, derided by the followers of

Vishnu, who kill some of them, and they are at length restrained by

Bali, who points out that tyne and fate are at present unfavourable to

his cause. Bali is then bound in the chains of Varuna, and reproached

by Vishnu for failing to fulfil his promise :

(Sect. 21, v. 26.) Atha Tdrkshy-suto jndtvd Virdt prabhu-chiklrshi-

tam
|

babandha Vdrunaih pdsair Balim sautye 'hani kratau
\

27. Hdhd-

kdro malidn asld rodasyoh sarvato-disam
\ grihyamdne 'sura-patau

Vishnund prabhavishnund \ 28. Tarn baddham Vdrunaih pdsair bliagavdn

aha vdmanah
\ nashta-sriyam sthira-prajnam uddra-yasasam nripa \

29.

Paddni trini dattdni bhumer mahyam tvayd 'sura
\ dvdbhydm krdntd

maJil sarvd tritiyam upakalpaya \

30. Ydvat tapaty asau gobhir ydvad

Induh sahodubhih
\

Ydvad varshati Parjanyas tdvatl bhur iyam tava
\

31. Padaikena maya Jtrdnto bhurlolcah khaih disas tanoh
\
svarlokas tu

dvitiyena pasyatas te svam dtmand
\

32. Pratisrutam addtus te niraye

vdsah ishyate \

visa tvaih nirayam tasmdd gurund chdnumoditah
\

33.

Vrithd manorathas tasya dura-svafgah (duresvargah, Bombay ed.) pataty

adhah
\ yo viprdya pratisrutya na tad arpayate 'rthitam U5

\
34. Vipra- ,

144 It will be observed that here the dwarf is still represented as having that shape,

though he had been above described as assuming a superhuman form and filling all

the worlds. Yet though he is spoken of as a Brahman dwarf, he is said to have had

followers who easily defeated the Asuras of Bali:*

145 The reading given of this line is that of Burnouf's edition. The Bombay
edition has instead of it: pratisrutasyadanena yo 'rthinam, vipralambhate \

"who
deceives a suppliant by not giving him what had been promised/' ,
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labdho dadumlti tvayd ''ham ' chqdhya-mdnind \ tad-vyalika-pfialam

Ihunkshva nirayam katichit samdh
\

26. "Then Yirat (Garuda), the

son of Tarkshya, knowing the purpose of 1 the lord, bound Bali

with the bonds of Yaruna 146 at the sacrifice on the day of the

Soma libation. 27. A great lamentation arose in all the quarters

of the two worlds (heaven and earth), when the Lord of the Asuras

was seized by the puissant Yishnu. 28. Him bound with the

bonds of Yaruna, whose prosperity was destroyed, but whose under-

standing was firm, and whose renown was vast, the divine dwarf thus

addressed : 29. '

Asura, three paces of ground were given to me by

thee : with two paces the entire world has been traversed : find a place

for the third. 30. This would of thine extends as far as that [sun]

warms with his beams, as far as the moon shines with the stars, as far

as Parjanya rains. 31. Wita one pace I traversed the region of the

earth, and [occupied] the air and regions with my body; and whilst

thou wast looking on, I [traversed] the sky with a second [pace,

filling] thy possessions with myself. 32. As thou hast not given what

was promised, it is my pleasure that thou shalt dwell in the infernal

regions ;
enter therefore thither, with the approbation of thy preceptor.

33. That man's desires are frustrated, and he falls downward, far

from heaven, who, after promising to a Brahman, does not deliver to

him what he had solicited. 34. I have been deluded by thee, thinking

thyself wealthy, when thou saidst "I give." Endure the infernal

regions for some years as the penalty of that deceit.'
"

Bali answers as follows (sect. 22) :

(Sect. 22, v. 2). Yady uttama-sloka bhavdn mam&ritam vacJio vyalikam

tura-varya manyate \ karomy ritam tad na bhavet pralamblianam pudam

tritlyum kuru slrshni me nijam \
3. Bibhemi ndham nirayat pada-chyuto

na pasa-bandhad vyasandd duratyaydt \

naivartha-krichhrad bhavato

viniyrahat asadhu-vaddd bhrisam udvije yatlid \

2. "If, renowned chief of the gods, thou considerest the word which

'I uttered to be deceitful, I now make it good, and here there can be no

deception, place thy third step on my head.' 3. Fallen from my
position, I fear not the infernal regions, nor binding in bonds, nor mis-

146 See Manu, viii. 82
;

ix. 308.
<
In R. V. yii. 65, 3, Mitra and Varuna are said

to be bhuri-pasav anritasyct setu
\

" barriers against falsehood, furnished with many
nooses." See Roth's article on the principal gods of the Arian nations,

" Journal of the

German Oriental Society," vol. vi. p. 73, and the fifth volume of this work, pp. 57, 65.
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fortune difficult to escape, nor lofcs of wealth, nor thy restraint, so

much as I am afflicted by a bad name."

He then goes on to express his sense of his conqueror's superiority,

and submission to his fate. He is now visited and consoled by his

grandfather Prahrada. His wife Vindhyavali nexts worships Vishnu ;

and then Brahma intercedes in behalf of the Asura monarch. Vishnu,

after making some general reflections, replies as follows :

(Sect. 22, v. 28). Esha ddnava-daitydndm agranlh klrti-vardhanah
\

ajaishid ajaydm mdydm sldann api na muhyati \

29. Kshlna-rikthaS

chyutah sthundt kshipto baddhascha satrubhih
\ jndtibhischa parityahto

ydtandm anuydpitah \
30. Gurund bhartsitah sapto jahau satyam na

suvratah
\
chhalair ulcto mayd dharmo "

[.quere dharmam ?] nayam

tyajati satyavulc |

31. Esha me prdpitah sthdnam dushprdpam amarair

api |

Sduarner antarasydyam lhavitendro mad-dirayah \

32. Tdvat

sutalam adhydstdm Visvaharma-vinirmitam
\ yan nddhayo vyddhayascha

Mamas tandrd pardbhavah \ nopasa/rgdh nivasatdm sambhavanti mame-

chJiayd |
i

28. " This chief of the Danavas and Daityas, and enhancer of their

renown, has conquered unconquerable Delusion : though dispirited, he

is not bewildered. 29. Having lost his prosperity, fallen from his place,

cast down and bound by his enemies, abandoned by his relations, in-

volved in suffering, 30. reprehended and cursed by his preceptor, still,

faithful to his obligation, he has not abandoned truth. [Though] duty

has been inculcated by me in a deceitful fashion, this truthful being

does not swerve from it.
147 31. He has [therefore] been elevated by me to

a position to which even the immortals with difficulty attain : he shall

be the Indra, supported by me, of the Savarni Manvantara. 32.

Meanwhile let him occupy Sutala, formed by Visvakarman, where, by

my will, neither mental nor bodily pains, nor fatigue, nor weariness,

nor discomfiture, nor diseases afflict the inhabitants."

(Sect. 23, v. 2). Bali replies thus : Aho prandmdya Itritah samud-

yamah prapanna-bhaktdrtha-vidhau samdhitah
\ yal lokapdlais tvadantt-

graho 'marair alabdha-piirvo 'pasade 'sure 'rpitah \

3. S'ukah uvdcha
\

ity uktva Harim dnamya Brahmdnam sa-Bhavam tatah
\

vivesa Sutalam

prlto JSalir muktah sahdsuraih
\

2.
" '

0, even the effort made to adore

i
147 If we should read dharmam instead of dharmah, the sense would be :

"
Though

deceitfully addressed by me, he does not abandon duty."
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thee succeeds in effecting the objectwrf the devout man who seeks thee;

seeing that thy favour, such as has not heen before attained by the

immortal guardians of the worlds, has been 'bestowed on me, a de-

graded Asura.' 3. Having thus spoken, and bowed down to Hari,

to Brahma, and to Bhava (S'iva), Bali, being released, entered Sutala

with joy, along with the Asuras." Vishnu now addresses Usanas,

the priest of Bali :

(Sect. 23, v. 13). Athdhoianasam rdj'an Harir Ndrdyano 'ntike
\

dslnam ritvijdm madhye sadasi Irahma-vddindm
\

14. Brahman santanu

sishyasya karma-chhidram vitanvatah '

| yat tat karmasu vaishamyam,

brahma-drishtani samam lhavet
\

15. S'ukrah uvdcha
\

Kutas tat-karma-

vaishamyam yasya karmesvaw bhavdn
\ yajneso yajnapurushah sarva-

Ihdvena pujitah \
16. Mantratas tantratas chhidram desa-kdldrha-vas-

tutah
|

sarvam Icaroti nischJtidram anusanJcirtanam tava
\

17. Tathdpi

vadato bhiiman karishydmy anusdsanam
\

etach chhreyah param pumsdm

yat tavdjndnupdlanam \
18. S'uJcah uvdcha

\ abhinandya Harer djndm

Usand bhagavdn iti
\ yajna-chhidram samddhatta Baler mprarshibhih

saha
\

19. Evam Baler mahlm rdjan bhikshitvd vdmano Harih
\

dadau

Ihrcttre Mahendrdya tridivam yat parair hritam
\

13. "Hari Narayana

then approaching Usanas sitting among the priests, in an assembly of

expounders of the Yeda, thus addressed him: 14. 'Brahman, rectify

the irregularities of thy pupil in performing the ceremonial : whatever

fault there is in any rite is removed if it be seen by a Brahman.' 15.

S'ukra (TJsanas) replied :
' How can there be any irregularity in that

ceremony of which thou art the lord, the lord of sacrifice, the sacrificial

Man, adored in every aspect? 16. Whatever defects there may be

in respect of texts, of order, of place, of time, of persons, or of

materials, the mere celebration of thee obliterates them all. 17.

Nevertheless, great being, I shall fulfil the injunction which thou

utterest : this is the highest happiness of men, to obey thy commands.'

18. Having assented to the order of
fHari, the divine Usanas, with the

Brahman-rishis, rectified the irregularities of Bali's sacrifice. 19.

Having in this manner begged the earth from' Bali, the dwarf Hari

gave [back] to his brother Mahendra 148 the heaven which had been

taken from him by his enemies."
(

143 Vishnu is called TJpendra (the inferior or younger Indra), the brother of Ma-

hendra, the great Indra. See ahove, p. 133, line 6 from the bottom.
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Though the whole tenor of thi-j legend, and, indeed, of the entire

Bhagavata Purana, represents Vishnu, of whom the dwarf was an

incarnation, as the supveme deity, it is now rather strangely said that

Brahma and the other deities made the dwarf governor of all things :

(Sect. 23, v. 20). Prajdpati-patir Brahma devarshi-pitri-bhumipaih\

Daksha-Bhrigv-Angiro-mukhyaih Kumarena Bhavena cha
\
21. Katya-

pasydditeh prliyai sarva-lhuta-lhavdya cha
\

lokdndm loka-pdldndm

akarod vdmanam patim \

'22. Veddndm sarva-devdndm dharmasya yasasah

sriyah \ mangaldndm vratdndncha kalpam svargdpavargayoh \

23. Upen-

dram Italpaydnchdkre patim sArva-vibhutaye \

tadd sarvdni bhutdni

bhrisam mumudire nripa \

20. "
Brahma, the lord of the Prajapatis,

together with the gods, rishis, pitris, with Daksha, Bhrigu, Angiras,

and other lords of the earth, with Kumara, and Bhava, 21. with a

view to the gratification of Kasyapa aud Aditi, and the good of all

creatures, made the Dwarf master of the worlds and of the guardians

of the worlds. 22, 23. He made TJpendra (Vishnu) master of the

Vedas, of all the gods, of righteousness, renown, prosperity, blessings,

and ceremonies, and lord of heaven and final liberation, in order that

he might have command of all things. Then all creatures rejoiced

exceedingly."

The section concludes with the verse I have already quoted above

(p. 72) in glorification of Vishnu, followed by a statement of the

benefits resulting from hearing the story of the Dwarf incarnation.

This incarnation is also briefly related in the Agni Purana, iv. 55-11,

and is either referred to, or narrated more or less diffusely, in the

Harivamsa, verses 2725; 4159; 4166; 12195-12204; and 12900-

14390. In the last-mentioned verses the story is told at length, with

the various conflicts between the gods and Asuras by which it had

been preceded. The incarnation itself and its results are related in

vv. 14039-14390. Sections 231-233 of the Matsya Purana are de-

voted to the same subject.
149 I jive an abstract of the 47th section, in

which Vishnu's incarnations are enumerated.150 It is here stated thJt

it was in consequence of a curse pronounced by Bhrigu (as we shall

i

U9 See Prof. Aufrecht's Catalogue, p. 426. The Matsya Purana has been litho-

graphed and published at Bombay, with a Mahratti explanation; but the portion

containing the sections in question has not yet Cached me.
150 In verse 9 it is said that Kasyapa was a portion of Brahma, and Aditi of the

Earth (Brahmanah Kas'yapas tv amsah PritMvyas tv Aditis tatha).
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see further on) that Vishnu 1-' assumed most of these forms (v. 37).

There were twelve conflicts between the gods and Asuras (vv. 39-52).

It is related (vv. 58
ff.) that on one occasion when Prahrada had been

overcome, and Indra had gained th,.e empire of the three worlds,

S'ukra, the priest of the Asuras, left them and went to the gods.
150*

They, however, entreated him not to desert them, when he reassured

them by the promise of his support (vv. 60 ff.). They were never-

theless attacked by the gods, and again resorted to S'ukra
;
when their

assailants left them. S'ukra then referred to their former discomfitures,

counselled them to wait for a favourable turn of fortune, and declared

his intention to resort to Mahadeva and obtain certain sacred texts

which would insure their yietory (vv. 65 ff.). They then promised to

the gods to desist from hostilities and betake themselves to austerities

(vv. 73 ff.). S'ukra accordingly went to Mahadeva and asked for

texts more powerful than those possessed by Brihaspati, the priest of

the gods; when the deity directed him to perform a painful rite,

imbibing the smoke of chaff (kana-dhuma)
*51 with his head downward

for a thousand years. This he agreed to do (vv. 78 if.). Hearing of

this,and taking advantage of the defenceless state of the Asuras, the

gods went to attack them. The Asuras remonstrated, and in the

absence of S'ukra, resorted to his mother for help, and were reassured

by her (vv. 83 ff.). The gods, however, followed, and assailed them,

when the goddess (S'ukra's mother her name is not given), by her

magical power, rendered Indra helpless, and then the other gods took

to flight (vv. 91
ff.). Vishnu, however, now interposed, and desired

Indra to enter into him (Vishnu). This provoked the goddess, who

threatened to burn them up. Indra called upon Vishnu to slay her

before she could carry her threat into effect. Vishnu, though hesi-

tating to kill a female, cut off her head with his weapon (vv. 95
ff.).

Vishnu was hereupon doomed by a curse of S'ukra to be born seven

times in the world of men
;
and in consequence of this he appears for

13 *

Compare Tandya Mahabrahmana, yii. 5, 20 : Us'ana vai Kavyo 'suranam

purohitah aslt
\
tarn devah kamadughabhir (kama-dugdhab'nir gobhih \ Comm.) upa-

mantrayanta \
tasmai etany a&sanani prayachhan \ kamadughah vai ausanani

\

" Us'anas Kavya was the priest of the Asuras. The gods incited him with milch

cows. They gave him these Aus'ana texts. Aus'ana texts are milch cows."

141 I have to thank Prof. Aufrecht.for pointing out an explanation of this phrase

given by the commentator on the Kas'T Khanda of the Skanda Pur. 16, 2, viz.

Kanah khanditas tandulatushas tajjanyam dhutnam
\
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the good of the world when unrighteousness prevails:
182

(vv. 102

tarn drishtvd stri-badham ghoram chukrodha Bhrigur Isvarah
\

tato

'bhisapto Bhrigund Vishnur bhdryd-badhe tadd
\

103
| yasmdt te jdnato

dharmam abadhyd stri nishuditd
\
tqsmdt tvam saptakritveha munusheshu-

papatsyasi \

104
|
tatas tendbhisdpena nashte dharme punah punah \

lokasya cha hit&rthdya jayate mdnusheshv iha}. S'ukra then sprinkled

his mother with water, and restored her to life, an act and result

which were applauded by all creatures (vv. 105 if.). Indra now, with

the intention of counteracting S'ukra's austerities, sent his daughter

JayantI to the saint to wait upon and soothe him by her assiduous

and affectionate attentions and services, till the conclusion of his

painful performances (vv. Ill ff.). She found him in the act of being

thrown down into the pit of fire by the Yaksha who had prepared it,

and drinking in the smoke of the chaif, wii!h his head downward, and

though enfeebled, yet tranquilly meditating on the form of Mahadeva

(vv. 116 ff. tarn drishtva tu pibantam sd Jcanadhumam avdnmukham
\

yalcshena pdtyamdnam cha, ki^nda-dhdrena pdtitam \
drishtva cha tarn

pdtyamdnam devl Kdvyam avasthitam
\ svarupa-dhydna-sdmyantam

durbalam bhutim dsthitatri) ;
lauded him with endearing language, and

rubbed his limbs with her gentle touch (v. 118). At the conclusion

of his austere rite, continued for a thousand years, Mahadeva applauded

him as the only person who had ever performed it
;
and granted him a

variety of boons, including superiority to the gods. S'ukra lauded the

god in a hymn of 41 stanzas, consisting of an enumeration of his

attributes (vv. 119 ff.). Mahadeva, gratified, touched the saint with

his hand, granted him a vision of his form, and then disappeared

(v. 167). S'ukra then noticed JayantI standing beside him, expressed

162 I have not elsewhere met with an explanation of Vishnu's incarnations so dis-

honourable to the god. Yet even here he is said to be born for the good of mankind

when righteousness has declined, with a view to its restoration a singular result of

a curse ! Compare the passage from the Bhagavadglta given above, p. 53, and vv. 7

and 8 of the 4th sect, of the same work : ^Tada yada hi dharmasya glanir bhavati

Bharata
\ abhyutthanam adharmasya tada "tmanaih srijamy aham

\ paritranciya

sadhunam vinasaya cha duslfkritam
\ dJiMrma-samsthapanarthaya sambhavami yuge

yuge \
"Whenever righteousness declines, and unrighteousness arises, then I create

myself. For the deliverance of the good and the destruction of the wicked, I am
born in every Yuga." See also the 32nd verse of the hymn to Vishnu in the 10th

Canto of the Raghuvams'a : Anavaptam avaptavyayi na te-tkinchana vidyate \

loka-

nugrahah evaiko hetus te janma-karmanoh \
"Thou hast nothing unobtained to

obtain. Kindness to men is the only cause of thy birth and of thy action."
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himself gratified by her devoted attentions, asked her what she wished,

and promised to bestow it. She replied that he, in virtue of his

transcendent knowledge, should know what
c
she wished. Her desire

was, he said, to live in his company for ten years. This he granted,

and took her home and married her. They lived together, rendered

invisible to all eyes by his magical power, for ten years (vv. 168 ff.).

The Asuras, however, learning the success of their preceptor's aus-

terities, came to his abode, but failed to see him. Brihaspati, the

preceptor of the gods, knowing that S'ukra would be occupied with

JayantI for ten years, at the instigation of Indra, took advantage of

this circumstance to assume his form, and summoning the Asuras,

passed himself off to th^nl as their spiritual guide, and offered to act

as their teacher, an offer which they gladly accepted (vv. 177 ff.).
As

the fruit of S'ukra's ten years' cohabitation with JayantI, a daughter,

Devayam, was born. S'ukra then resolved to visit his pupils, and in-

formed JayantI of this intention, the fulfilment of which she admitted

to be a duty, and said she would not stand in the way of its perform-

ance. He accordingly went and found that the Asuras had been

deluded by Brihaspati, who had assumed his (S'ukra's) form. He told

them that he was S'ukra; and when they were bewildered by the

sight of the two sages identical in appearance, he repeated that he

was their genuine preceptor, and that the other was Brihaspati, and

demanded that they should forsake the latter, and follow him. They,

however, were unable to distinguish between the two
;
and Brihaspati

asseverated that he was the genuine S'ukra, and that the other was

Brihaspati. The Asuras, considering that the person who had taught

them for ten years was their real preceptor, ,

made obeisance to him,

and angrily rejected the claim of S'ukra to be their Guru. They were

in consequence doomed by the curse of the incensed sage (S'ukra) to

lose their senses and incur defeat (vv. 183 ff.). Satisfied with this

result, Brihaspati reassumed his < own proper form, and disappeared.

Seeing that they had been deluded, the Asuras, headed by Prahrada,

followed S'ukra, and appeared before him' with downcast looks.

Though at first angry, he was at length pacified by their entreaties,

reassured them by saying that they would regain their senses and

gain one victory over the" gods, though after that they should have

to descend to the infernal regions, the period of their dominion de-
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clared by Brahma having then expired.
J

In the Savarni Manvantara,

however, they were destined to regain supremacy, and Bali, grandson

of Prahrada, would become lord of the worlds. Another boon was

destined for Prahrada, which Brahma had forbidden S'ukra to reveal

(vv. 201 ff.). Elated by this prediction of their future ascendancy,

the Asuras desired to anticipate the time of its realization, and

challenged the gods to battle. A combat ensued, which lasted for

a thousand years, at the" end of which the Asuras were victorious.

The gods then took counsel together, and invited S'anda and Marka 153

(who are mentioned in verse 39, and appear to be the pupils

of Brihaspati alluded to in v. 221) to abandon the Asuras, and aid

them (the gods) in their sacrifice. If they, succeeded in obtaining

this aid, they were confident they should overcome the Asuras. S'anda

and Marka accepted the invitation, and the ^ods conquered the Asuras
;

who, being forsaken by these two priests, and undergoing the con-

sequences of S'ukra's curse, were expelled by their adversaries from

the upper world, and entered, the infernal regions [226. Yajnenopdh-

vaydmas tau tato jeshydmahe 'surdn
j tadopdmantrayan devdh S'andd-

markau tu tdv ubhau
\
227. yajne chdhuya tau proktau

"
tyajetdm

asurdn dvijau \ vayam yuvdm bhajishydmah sahajitvd tu ddnavdn"
\

228.

evam kritdbhisandhi tau S'anddmarkau surds tathd
\

tato devdh jayam

prdpur danavds cha pardjitdh \
229. S'anddmarka-parityaktdh ddnavdh

hy alalds tathd
\

evam daitydh purd Kdvya-sdpentibhihatds tadd
\

230.

Kdvya-sdpdbhibhutds te nirddhdrds cha sarvasah
\ nirasyamdndh devais

cha vivism te rasdtatam
\ ] (vv. 223 if.). In consequence of S'ukra's

curse, which operated periodically, Vishnu was born time after time,

(see above, p. 152), after a decline of righteousness, which he re-estab-

lished, destroying the Asuras. For Brahma had decreed that all those

Asuras who should be disobedient to Prahrada 154 should be slain by
men (231. tatah-prabhriti sdpena Bhrigor naimittikena tu

\

232. jajne

punah jpunar Vishnur dharme pr(\sithile prabhuh \

kurvan dharma-

vyavasthdnam asurdndm prandsanam \
233. Prahrddasya nidese tu

na sthdsyanty asurds cha ye \ manushya-badhyds te sarve Brahmeti.vyd-

harat prabhuh \
Yishnu's incarnations are then enumerated (verses

153 See the fifth volume of this work, p. 230, noi'e.

m
Regarding Prahrada, or Prahlada, see Wilson's Vishnu Puruna, Dr. Hall's ed.,

vol. ii., pp. 30-68.



156 QUOTATION FROM THE SEVENTH

234-245) viz. (1) a portion 01 hid sprung from Dharma, (2) the Nara-

sinha, or Man-lion, and (3) the Dwarf, incarnations, which are called

the celestial manifestations, the remaining
'

seven being the human

incarnations caused by S'ukra's curse (v. 238. Etas tisrah smritds tasya

divydh samlhiitayo dvijdh \
mdnmhdh sapta ydnyds (sic.) tu sdpajds

tdh nilodhata). These seven are (4) the Dattatreya,- (5) Mandhatri,

(6) Parasurama, (7) Rama, (8) Vedavyasa, (9) Buddha, (10) Kalki,

incarnations. (Eight instead of seven are obtained if, with the Mahratti

expounder, we understand the beginning of verse 243 to refer to

Krishna.) The Bhagavata Purank gives twenty-two incarnations

(i. 3, 1 ff.) viz. : Those in the forms of (1) Purusha, (2) Varaha or

the Boar, (3) Narada, (4,) Nara and Narayana, (5) Kapila, (6) Datta-

treya, (7) Yajna or Sacrifice, (8) Rishabha, (9) Prithu, (10) Matsya

or the Fish, (11) Kurma'br the Tortoise, (12 and 13), Dhanvantari,

(14) Narasinha or the Man-lion, (15) Yamana or the Dwarf, (16)

Parasurama, (17) Vedavyasa, (18) Rama, (19 and 20) Balarama and

Krishna, (21) Buddha, and (22) Kalki. /These last two are represented

as future. But the incarnations of Vishnu are innumerable, like the

rivulets flowing from an inexhaustible lake. Rishis, Manus, gods,

sons of Manus, Prajapatis are all portions of him (verse 26. Avatardh

hy asankheydh Hareh sattva-nidher dvijdh \ yathd 'viddsinah kuli/uh

sarasah syuh sahasrasah
\

27. rishayo manavo devdh manu-putrdh

mahaujasah \

Icaldh sarve Harer eva saprajdpatayas taiha).

SECT. V. Vishnu as represented in the Nirulcta, Udmdyana,

Mahdlhdrata, and Ptirdnas.

From the passages adduced in the preceding pages, it is clear that

Vishnu is not regarded as the supreme god either in the Rig-veda, or

in the Brahmanas. In these ancient works he is considered only as

one of the gods, and not as superior to the rest. It is also manifest

from the passage I have cited fromthe Mrukta (xii. 19) in p. 64 that

neither Yaska himself, nor S'akapuni and Aurnavabha, the ancient

interpreters of the Veda, whose opinions he quotes, assigned to Vishnu

any higher rank than they did to the other members of the Indian

Pantheon. From another
f
text of the Mrukta (vii. 5) which I have

cited in p. 66, in appears that the old expounders of the Veda regarded

the deities worshipped in the Veda as mainly represented by three gods
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of primary consequence, and that of ihese Vishnu is not one. As the

passage from which this latter extract was made is of great interest

and importance, I shall quote it here at length :

Nir. 7, 4. Tad ye
'

nddishta-devajdh mantras teshu devatopaparlkshd \

yad-devatah sa yajno vd yajndngam vd tad-devatdh bhavanti
\

atha anyatra

yajndt prdjdpatydh iti ydjnikdh \

ndrdsamsdh iti nairuktdh
\ api vd sd

kdma-devatd sydt prdyo-devatd vd
\

asti hy dchdro bahulam loke deva-

devatyam atithi-devatyam pitri-devatyam \ ydjna-daivato mantrah iti
\

api hy adevatdh devatd-vat stuyante \ yathd
'

sva-prabhritlny oshadhi*

paryantdny athdpy ashtau dvandvdni
\
sa na manyeta dgantun iva arthdn

devatdndm pratyaksha-drisyam etad Ihavati
\ mahdbhdgydd devatdydh

ekali dtmd bahudhd stuyate \ ekasya dtmano^nye devdh pratyangdni

bhavanti
\ api cha sattvdndm prakriti-bhumabhir risJiayah stuvanti ity

dhuh
| prakriti-sdrvandmnydch cha itaretara-Janmdno bhavanti itaretara-

prakritayah karma-janmdnah dtma-janmdnah \
atmd eva eshdm ratho

bhavaty dtmd ''svdh dtmd "yudham dtmd ishavah dtmd sarvam devasya \

5. Tisrah eva devatdh iti naifuktdh Agnilj, prithivl-sthdno Vdyur vd

Indro vd 'ntariksha-sthdnah Suryo. dyu-sthdnah \

tdsdm mahdbltdgydd

ekaikasytih api bahuni ndmadheydni bhavanti
\ api vd karma-prithaktvdd

yatfid hotd 'dhvaryur brahmd udgdtd ity apy ekasya satah
\ api vd

prithag eva syuh \ prithag hi stutayo bhavanti tathd 'bhidhdndni
\ yatho

etat-
u
karma-prithaktvdd" iti bahavo 'pi vibhajya karmdni kuryuh \

tatra

saiiisthdnaikatvam sambhogaikatvam cha upekshitavyam \ yathd prithirydm

manushydh pasavo devdh iti sthdnaikatvam
\ sambhogaikatvam cha drisyate

yathd prithivydh Parjanyena cha Vdyv-Aditydbhydm cha sambhogo 'gnind

cha itarasya lokasya \

tatra etad nara-rdshtram iva
\

6. Alha dkdra-

chintanam devatdndm
\ purmha-vidhdh syur ity ekam

\
chetandvad-vad

hi stutayo bhavanti tathd 'bhidhdndni
\ athtipi paurusha-vidhikair angaih

samstuyante \

" rishvd te Indra sthavirasya bdhii" (R. T. vi. 47, 8);

"yat sanaribhndh maghavan kdsir it te" (R. V. iii. 30, 5) | athdpi

pauruslut-vidhikair dravya-samyogaih t \
"d dvdbhydm haribhydm Indra

ydhi" (R. V. ii. 18, 4);
"
kalydmr jdyd suranam grille te" (R. V.

iii. 53, 6) athdpi paurush'a-vidhikaih karmalhih
\

" addhi Indra piba cha

prasthitasya" (R. Y. x. 116, 2); "dsrutkarna srudhi havam" (R. V.

i. 10, 9) I 7. Apurusha-vidhdh syur ity aparam \ api tu yad drisyate
f%

_'
'

purusha-vidham tat
\ yathd 'gnir vdyur diityah vprithivl chandramdh

iti
\ yatho etat "chetandvad-vad hi stutayo bhavanti" ity achetandny
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apy evam stuyante yathd 'tisha-pralhritiny oshadhi-paryantdni \ yatho

etat
"
paurusha-vidhikair angaih samstuyante" ity achetaneshv apy etad

bhavati
\

" abhi krandanti haritebhir dsabhir
"

iti grdva-stutih \ yatho

etat
"
paurusha-vidhikair dravya-saipyogair" ity etad api tadrisam eva

\

" sukham ratham yuyuje sindhur asvinam" iti nadl-stutih
\ yatho etat

"
paurusha-vidhikaih Icarmabhir" ity etad api tadrisam -zva

\

"hotus chit

purve havir adyam dsata
"

iti grdva-stutir eva
\ api cha ubhaya-vidhdh

syuh \ api vd purusha-vidhdndm eva satdm karmdtmdnah ete syuh \ yathd

yajno yajamdnasya \

esha cha ukhydna-samayah \

8. Tisrah eva devatdh

ity uktam purastdt \

tdsdm Ihakti-^dhacharyam vydkhyasydmah \

atha

etany Agni-bhaktlny ayam lokah prdtah-savanam va&anto gdyatrl trivrit-

stomo rathantaram sdma, yv cha deva-gandh samdmndtdh prathame sthdne

'gndyl prithivl ild iti striyah \
atha asya karma vahanam cha havishdm

dvahanam cha devatdndnt- yach cha kinchid ddrshti-vishayikam Agni-

karma eva tat
\

atha asya. samstavikdh devdh Indrah Somo Varunah

Parjanyah ritavah
\ Agnd- Vaishnavam havir na tu rik samstavikl

dasataylshu vidyate \

atha apy Agnd-Pai^shnam havir na tu samstavah
\

tatra etdm vilhakti-stutim rieham uddharanti (R. V. x. 17, 3) 9. "Pushu

tvd itas chyavayatu pra vidvdn anashtapasur Ihuvanasya gopdh \

sa tvd

etelhyah paridadat pitrilhyo Agnir devebhyah suvidatriyebhyah" \

" Pushd tvd itah prachydvayatu vidvdn anashtapasur bhuvanasya gopdh
"

ity esha hi sarveshdm bhutdndm gopdyitd Adityah \

" sa tvd etebhyah

pari dadat pitribhyah
"

iti sdmsdyikas tritlyah pddah \

Pushd purastdt

tasya anvddesah ity ekam Agnir uparishtdt tasya prakirtand ity

aparam \ "Agnir devebhyah suvidatriyebhyah" \

suvidatram dhanam

bhavati vindater vd ekopasargdd daddter vd sydd dvyupasargdt \

10.

Atha etdni Indra-bhaktlny antariksha-loko
ft mddhyandinaih savanaih

grishmas trishtup panchadasa-stomo brihat-sdma ye cha deva-gandh

samdmndtdh madhyame sthdne ydscha striyah \

atha asya karma rasd-

nupraddnam Vritra-vadho yd cha kd cha bala-kritir Indra-karma eva tat
\

atha asya samstavikdh devdh Agm'h Somo Varunah Pushd Brihaspatir

Brahmanaspatih Parvatah Kutso Vishnur Vdyuh \
atha api Mitro

Varunena samstuyate \

Pushnd Rudrena cha Somah
\ Agnind cha Pushd

\

Vdtena cha Parjanyah \
11. Atha etdny Aditya-bhaktlny asau lokas

tritlya-savanam varshdh jagatl saptadasa-stomo vairupam sdma ye cha

deva-gandh samdmn&tdh utiame sthdne ydscha striyah \
atha asya karma

rasdddnam ramibhis cha rasddhdranam yach cha kinchit pravalhitam
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Aditya-karma eva tat
\

Chandramasd Vfyufia Samvatsarena iti samstavah
\

eteshv era sthcna-vyuheshv ritu-chhandah-stoma-prishthasya lhakti-sesham

anukalpaylta \

sarad-anusfitub-ekavimsa-stomo vairdjam sdma itiprithivy-

dyatandni \
hemantah panktis trinapa-stomah stikvaram sdma ity antari-

kshdyatandni \

iisiro 'tichhandds trayas-trimsa-stomo raivatam sdma

iti dyu-lhaktlni \

4.
" We shall now inquire who are the deities in those hymns in

which no deity is indicated. They are addressed to the god to whom
the sacrifice or part of a sacrifice [in which they are employed] is

offered. The hymns which are unconnected with a sacrifice are, accord-

ing to the ritualists (yajnikah), addressed to Prajapati; according to

the etymologists (nairuktah), they are spoken in praise of men. 155

Or in such cases the deity may be an optional one, or a class of

deities :
156 for it is a very prevalent practice to [classify rites] as

those which have a god, a guest, or a progenitor, respectively, for their

deity. In reference to what has been said that hymns are sacrificial,

and addressed to a god, [it is. to be remarked that] beings other than

gods are lauded as gods, as e.g. the objects beginning with horses and

ending with herbs (see Mghantu, 5, 3, and Mr. ix. 1-28), and also

the eight pairs (see Mghantu, 5, 3, and Mr. ix. 35
ff.). But let him

[the student] not regard any matters relating to the gods as if they

were accidental : this may be clearly seen. Owing to the greatness

of the deity, the one Soul is lauded in many ways. The different

gods are members of the one Soul. And [the learned] say that the

rishis address their hymns according to the multiplicities of natures

in the [celestial] existences; and [further] from the universality of

their nature [these existences] are produced from each other, and

possess the natures of each other (compare Mr. xi. 23, quoted above,

p. 13); they are produced from works; they are produced from soul.

It is soul that is their car, soul their steeds, soul their weapon, soul

their arrows, soul is a god's all. r

us profcssor Roth refers to.,Nir. ix. 9, where the word narasamsa is thus defined :

Yena narahprasasyante sa narasamso mantrah
\
"A

faying
in which men are eulogized

is a narasamsa hymn." As an instance of this kind of hymn Yaska quotes E. V. i.

126, 1.

156 This is the sense assigned to prayo-devata by JJoth, Illustrations of Nirukta, p.

102, see note 1 there : hut may not the word mean a heing who has something of the

character of a god ?
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5.
" There are three deitiek according to the etymologists (nairuktah),

viz. Agni, whose place is on earth, Vayu, or Indra,
157 whose place is

in the atmosphere, and Surya (the Sun), \those place is in the sky.

These [deities] receive many designations in consequence of their

greatness, or from the diversity of their functions, as [the appellations

of] hotri, adhvaryu, brahman, and udgatri, are appliqd to one and the

same person. Or the gods in question may all be distinct, for the

praises addressed to them, and also their appellations, are distinct.

As [regards the view that] this [diversity of appellation] arises from

difference of function [and not from distinctness of personality, it

may be objected that] a plurality of individuals also may each fulfil

their separate allotted functions. In this latter case, a community of

locality, and of possession, must be remarked. Thus men, beasts,

and gods, occupy the eartk
;
here is community of place. Community

of possession, too, is seen in such instances as that, of the joint oc-

cupation of the earth both by Parjanya, and by Vayu, and Aditya,

and of the rest of the world by [Vayu, Aditya, and] Agni. Here

the case is like that of a kingdom and its inhabitants (i.e. the one

realm is occupied by different classes of persons).

6.
" We have now to consider the forms of the gods. One [mode of

representation in the hymns makes] them resemble men : for they are

praised and addressed as intelligent beings. They are also celebrated

with members such as those of men. Thus E. V. vi. 47, 8 :
'

Huge,

Indra, are the arms of thee who art strong'; iii. 30, 5, 'when

thou didst grasp the two worlds, they were but as a handful to

thee.' They are also [celebrated] with the accompaniment of material

objects such as those belonging to men. Thus it is said, E. V. ii.

18, 4, 'Come, Indra, with thy two tawny steeds'; iii. 53, 6, 'A

handsome wife and pleasure are in thy bouse.' And further, they

are celebrated with functions of a similar character to the human.

Thus E. V. x. 116, 2, 'Eat, O
f Indra, and drink from the bowl;'

E. V. i. 10, 9,
' Thou whose ears hear us, listen to our invocation.'

7.
" Another [mode of representation makes them] unlike men . But

further, that which is seen [of them] is unlike what is human, as Fire,

Air, Sun, Earth, Moon. As [regards the assertion] that '

they are
r

167
Compare Taitt. Sanh., vi."6, 8, 3 : Indra- Vayu hi sayujau \

" For Indra and

Vayu are closely united.
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praised as intelligent beings,' it i$ also true that senseless things are

in like manner praised, as the objects beginning with dice and ending

with herbs (Nigh. 5, 3 ;'Nir. 3, 7 ff.). Again, as [regards the remark]

that the gods are 'celebrated witji members such as those of men,'

the same thing is done in the case of senseless objects, as stones are

celebrated in the words,
'

They cry with their ruddy mouths '

(R. V. x.

94, 2). Further, the same is the case as [regards the remark] that the

gods are [celebrated] 'with the accompaniment of material objects such

as those possessed by men
;

'

for a river is praised in the words,
' The

Sindhu has yoked his beautiful car drawn by steeds' (R. V. x. 75, 9).

And the same thing applies to the remark that the gods are described

with ' functions similar to-those of men
;

'

'for stones are lauded in the

words,
' Even before the priests they have eaten food of melted butter

'

(R. Y. x. 94, 2). Or the gods may be described under both forms (either

as having, or as not having, a human form). Or, again, when they are

described as similar to men, this may be merely in their character

of actors in a particular function, as sacrifice is only the [temporary]

act of the man who offers it. This is the condition of all narrations. 158

8. "It has been declared above (par. 5) that there are three deities.

We shall now declare the various objects which are associated with

their provinces. Now these which follow are connected with Agni's

domain : viz. this world, the morning oblation, spring, the gayatrl

metre, the trivrit stoma, the rathantara sama, the classes of gods who

in the Nighantu are enumerated in the first sphere, with the goddesses

Agnayl, Prithivi, and Ila, Then Agni's function is to carry away the

oblations, and to bring the gods : and whatever has reference to things

visible is the work of Agni. Then the deities who are lauded

along with him are Indra, Soma, Varuna, Parjanya, and the seasons.

There is an oblation made to Agni and Vishnu in common
;
but in the

ten books [of the R. V.] there is no Rich which praises these two gods

together. There is also an oblation made to Agni and Pushan in
i

158 The commentator Durga (as I learn from Prof. Eoth's note, Illust. of Nir.

p. 104) refers this observation to the Mahabharata, end adduces, as illustrations of

the remark in the text, the appearances of the Earth in the form ofa woman to request
a Brahman to relieve her of her load, and of Agni in the form of a Brahman to ask

aid from Vasudeva and Arjuna respecting the Khundava wood, and in the form of a

man, and of fire, to burn the wood in question. See Williams's Indian Epic Poetry,

p. 101
;
and the Vanaparvan, verses 8079 ff.

VOL. IV. '11
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common, but no conjoint laudation. Here the following verse con-

taining separate praise [of these two gods] is quoted, viz. R. V. x.

17, 3 : 9. 'May Pushan, the wise, the preserver of the world, he who

loses none of his cattle, convey thee away hence : may he deliver thee

to these fathers; and may Agni [entrust thee] to the gracious gods.'

The words,
'

May Pushan, the wise, etc.,' refer to the Sun, who is the

protector of all creatures. The sense of the third quarter of the verse

beginning,
'

May he deliver thee, etc.,' is dubious : on the one hand it

may be a repetition of the reference to Pushan, who had been named

before
;

159
or, on the other hand, it may be a celebration of Agni, who

is mentioned afterwards. Suvidatra (from which suvidatriyebhyah in

the fourth clause, "May Agni," etc., comes) means 'wealth,' and is

either derived from vid, 'to find,' with one preposition (sw), or from

dd,
'
to give,' with two prepositions (su and o).

10. "The following are the objects connected with Indra's domain :

viz. the atmosphere, the midday oblation, summer, the trishtubh metre,

the panchadasa stoma, the brihat sama, the classes of gods and the

females who are enumerated in the second sphere. Indra's function is

to bestow moisture, to slay Vritra : and all exertions of force are the

work of Indra. The deities lauded along with him are Agni, Soma,

Varuna, Pushan, Brihaspati, Brahmanaspati, Parvata, Kutsa, Vishnu,

and Vayu. Further, Mitra is lauded along with Varuna, Soma with

Pushan and Rudra, Pushan with Agni, and Parjanya with Vata.

11. "The following are the objects connected with Aditya' s (the

Sun's) domain : heaven, the third oblation, the rainy season, the jagati

metre, the saptadasa stoma, the vairupa sama, the classes of gods and

the females who are enumerated in the highest sphere. The function of

Aditya is to draw up moisture, and to retain it by his rays : and what-

ever is mysterious is the work of Aditya. He is praised along with

the Moon, the Air (Vayu), and the Year.

"
[The student] is to class the remaining seasons, metres, stomas,

and prishthas (particular sama formulas) under [one or other of] the

[three] spheres above mentioned. Autumn, "the anushtubh metre,

the ekavinsa stoma, and the vairaja sama, belong to the sphere of earth.

The early winter, the pankti metre, the trinava stoma, and the sakvara

sama, belong to the utmospheric sphere. The later winter, the ati-

159
I have translated the clause as referring to Pushan.



QUOTATIONS FEOM THE BRIHADDEVATA. 163

>

chhandas metre, the trayastrinsa %toma, and the raivata sama, are

connected with the celestial sphere."
160

It will be observed that in the preceding classification of the gods,

the principal places are assigned to Agni, Vayu, or Indra, and Suryar

who appear therefore to have been regarded in the time of Yaska as

the triad of deities in whom the supreme spirit was especially revealed.

Vishnu is only alluded to as one of the divinities who were worshipped

conjointly with Indra; and Rudra is only mentioned as worshipped

along with Soma. If we may judge from his silence regarding it, the

conjunction of Brahma, Vishnu and Kudra as the triple manifestation

of the deity (trimurti) would appear to have been unknown to Yaska.

It is true that his object in the passage I have cited, as well as in

other parts of his work, is to classify the Vedic deities
;
and it may be

urged that the Puranic mythology (of which the trinftirti of Brahma,

Vishnu and S'iva is a part) might have grown up along with the

Vedic. It may, however, be objected to this view, that if Yaska had

been cognizant of any otherthan the Vedic mythology (at least if he

had attached any authority to any other), he would not have failed to-

make some reference to the latter, and would have endeavoured to blend

and reconcile it with the former. As we find no attempt of this kind

in his work, we may perhaps conclude, either that the Puranic

mythology had no existence in his day, or that he regarded it as

undeserving of any attention.

The following passages from the Brihaddevata, in which the views

of Yaska are repeated, are derived from "Weber's Ihd. Stud. i. 113 f. :

Brihaddevata, i. 13. JBhavad-bhuta [sya bha] vyasyajangama-sthdvar-

asya cha
\ asyaike suryvm evaikam prabhavam pralayam viduh

\
asatas

cha satas chaiva yonir esha Prajapatih \ yad alcsharam cha vdchyam (?) cha

yathaiva Brahma sdsvatam
\

Icritvaisha hi tridhd "tmdnam eshu lokeshu

tishthati
\

Ibid. i. 14 ... tisrah eveha devatdh
\

etdsdm eva mdhdtmydd

ndmdnyatvam vidhiyate \

tach cha sthfina-vilhdgena tatra tatreha drisyate \

i. 13 :
" Some consider Surya (the Sun) to be the only cause of the produc-

tion and destruction of this [universe], present,,past, and future, moving

and stationary. And this lord of creatures (Prajapati) is the source of

non-entity and entity, which is undecaying and describable (?) like
> <>

160 The above passage is translated by Prof. Roth in his Illustrations of the Niruktar

pp. 101 ff.
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the eternal Brahma. He, having
1 made himself threefold, abides in

these worlds, i. 14 : . . . There are but three deities
;
and from their

greatness, a variety of names is assigned [to each of them]. This is

seen in different instances according to the distinction of places."

From the passage cited above (p. 30 f.) from Manu, it appears that

the word Narayana is there applied to Brahma, and that no mention

whatever is made of Vishnu, as concerned in the creation. In fact Vishnu

is only once mentioned 161

by Manu, viz. in the following verse xii. 121 :

'Manasmdiim disah-srotre Icrdnte Vishnum lale Haram
\ vdchy Agnim

Mitram utsarge prajane cJia Prajdpatim \

"
[He may contemplate] in

his mind the Moon (Indu), in his hearing the regions, in his stepping

Vishnu, in his strength Hara, in his voice Agni, in excretion Mitra,

and in procreation Prajapati." Vishnu is not spoken of here as in any

way superior to the other gods with whom he is associated.

In the text quoted above (p. 33) from the older recension of the

Ramayana too, it is Brahma who is spoken of not only as the creator,

but also as the god who raised up the earth from the bottom of the

ocean.

Again, those texts of the Mahabharata and Puranas (see above, pp. 1 18

ff.) where Vishnu is described as one of the twelve Adityas, confirm the

conclusion that he must have been originally looked upon as a deity of

no more elevated rank than the other sons of Aditi
;
and the circum-

stance that he is in some of those passages distinguished from the rest

of the gods by epithets expressive of some higher characteristics is easily

explicable, as I have already remarked, by the supposition that those

passages have been composed or modified at a period when his supe-

riority had come to be recognized.

In some of the earlier passages of the Ramayana also, where Vishnu

is introduced, though he is treated as a deity of higher rank than Indra

and others (with whom he had been originally, at most, on a footing of

equality), yet he is not designated-by the same sort of epithets which
'

are applied to him in the Vishnu and Bhagavata Puranas, and in some

parts of the Mahabharata, and other portions of the Ramayana itself

(unless we suppose these to be later interpolations), or identified with

the supreme deity, as in tfyese first-named works. In proof of this I

adduce the following 'passage from the Ramayana, i. 14, 1 ff. (Schlegel's

161
Lassen, Ind. Ant., 1st ed., i. 777, note ; or 2nd ed., p. 918.
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edition ;=i. 15, 1 ff., Bombay edition, and i. 14, 1 ff. of Gorresio's

edition) :

Kamayana, i. 14, 1 tf. Medhdvl tu tato dhydtvd sa kinchid idam

uttaram
\ labdha-sanjnas

162
tatas tarn tu veda-jno nripam dbravlt

\

2
\

ishtim te 'nydm
163

karishydmi putriyam putra-kdrandt \

atharvasirasi

proktair mantrftih siddhdm vidhdnatah
\

3
|

m tatah prachakrame Itartum

ishtim kdma-samriddhaye \ tasya rdjno hitdnveshl Vibhdndaka-suto

vasl
|

4
|

tatra devdh sa-gandharvdh Siddhdscha munibhih saha
\ bhdga-

pratigrahdrtham vai purvam eva samdgatdh \

5
\
Brahmd suresvarnh

Sthtinus tathd Ndrdyanah prabhuh \
Indras cha bhagavdn sdkshdd

3Tanid-gana-vritas tathd
\

6
|
asvamedhe mahdyajne rdjnas tasya mahdt-

manah
\
tatra bhdgdrthino devdn dgatdn so ^hyaydchata \

7
| ayam rdjd

Dasarathah putrdrthl taptavdms tapah \

ishtavdn asvamedhena bhavatah

sraddhayd 'nvitah
\

8
|

ishtim cha putra-htimo 'nydm punah kartttm

samudyatah \
tad asya putra-hdmasya prasddam kartum arhatha

\

9
|

alhiydche cha vah sarvdn asydrthe 'ham Itritdnjalih \ bhaveyur asya

chatvdrah putrds trailokya-visrutdh \

10
|

te tathety abruvan devdh

rishi-putram kritdnjalim \ mdnariiyo 'si no vipra rdjd chaiva viseshatah
\

11
! prdpsyate paramam kdmam etayeshtyd narddhipah \ ity uktvd

162
Labdha-sanjnah samadhy-utthitah \

Comm. in Bombay ed.

16a Bombay ed. reads te 'ham for te 'nyam.
164 The Bomb. ed. here reads : 3. Tatah prakramad ishtim tarn putriyam putra-

Karanat
\ juhav agnau cha tejasvl mantra-drishtena karmana

\

4
|

tato devah sa-

gandharvah siddhas cha paramarshayah \
bhava- [qu. bhaga~\ pratigrahartham vai

samavetah yathavidhi \

5
|
tah sametya yathanyayam tasmin sadasi devatah

\

abruvan

loka-kartaram Brahmanam vachanam tatah
\
6

| Bhagavams tvat-prasadena Havana

nama rnkshasah
\
sarvan no badhate vlryat sasitum tarn na saknumah

\

"He tben began
that sacrifice for the sake of obtaining a son

;
and the glorious (rishi) cast an oblation

into the fire, accompanied \j the prescribed recitation of texts. 4. Then the gods,

Gandharvas, Siddhas, and great Rishis were gathered together in due form to receive

their portion. 5. Having duly assembled in that abode, the deities spake thus to

Brahma, the creator of the world : 6.
'

Lord, owing to thy favour a Rakshasa named
Ravana distresses us all by his power, and we cannot subdue him.'

"
"What follows

corresponds in the main with the readings^of Schlegel's text.

This text, it will be noticed, differs in several points from Schlegel's [and from

Gorresio's] in (a) not stating the gods to have been already present at the preceding sacri-

fice of the as'vamedha ; (b) in not naming Brahma, Sthanu (Mahadeva), and Narayuna

(Vishnu) as being of the number
;
or (c) as having been supplicated by the rishi on

behalf of king Das'aratha ; and (d) in proceeding at once to represent the gods as in-

voking Brahma's aid, as the other two texts do fuiiher on. The Bombay text may be

the most original, and the verses there omitted ma^ be latSr additions, as they do not

fit in very well into the sequel. Compare note 166 below. This, however, would not

prove that the whole section was not a prior interpolation. See further on.
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'ntarhitdh devds tatah S'akra-purogtmdh \

12
|

tdh sametya yathdnydyam
tasmin sadasi devatdh

\
abruvan loka-kartdram Brahmdnam vachanam

tatah
|

13
| tvat-pradishta-varo Brahman Rdvano ndma rdkshasah

\

sarvdn no bddhate darpdd maharshlnis oka tapo-ratdn \

14
| tvayd hy asya

varo dattah prltena bhagavanpurd \ deva-ddnava-yakshdndm abadhyo 'stti

kdmatah
\

1 5
| mdnayantascha te vdkyam sarvam asya 'sahdmahe

\
sa

bddhayati lokdms trln vihimsan rdkshasesvarah
|

.... 19. Tad mahad

no bhayam tasmdd rdkshasdd ghora-darsandt \

badhdrtham tasya bhagavann

upayam kartum arhasi
\

evam uktah suraih sarvais chintayitvd tato

'bravlt
| hantdyam vihitas tasya ladhopdyo durdtmanah

\

tena "
gandh-

arva-yakshdndm deva-ddnava-raksJiasdm
\ aladhyah sydm" iti proktaiti

tathety uktam cha tad mayd \ avajndya tu tad raksho manushdn ndnva-

klrtayat \

tasmdt sa mdnushdd badhyo mrityur ndnyo 'sya vidyate \

etach

chhrutvdpriyam
t

vdkyam Brahmand samuddhritam
\

devdh S'akra-purogds

te harshitdh sarvato 'bhavan
\

etasminn antare Fishnur upaydto mahd-

dyutih | sankha-chakra-gadd-pdnih plta-vdsdh jagat-patih \ Vainateyam

samdruhya bhdskaras toyadam yathd \ tapte-hataka-keyuro vandyamdnah

surottamaih
\-

tarn abruvan surdh sarve samabhishtutya sannatdh
\

drtdndm asi lokdndm drti-hd Madhusudana
\ ydchdmahe 'tas tvtim

drtdh saranam no bhavdchyuta \

bruta kirn karavdmti Vishnus tan

abravid vachah
\
iti tasya vachah srutvd punar uchur idam surdh

\ rdjd

Dasaratho ndma taptavdn sumahat tapah \

ishtavdms chdsvamedhena

prajd-kdmah sa chdprajdh \ asman-niyogdt tvam Vishno tasya putratvam

dpnuhi | tasya bhdrydsu tisrishu Hrl-S'rl-Klrty-upamdsu cha
\
Vishno

putratvam dgachha kritvd "tmdnam chaturvidham
\
tatra tvam mdnusho

bhutvd pravriddham lokakantakam
\ abadhyam daivatair Vishno samare

jahi Rdvanam
\

34. Tvam gatih paramo, deva sarveshdm nah

parantapa I badhdya devasatrundm nrindm lake manah kuru
\

sa niyuktas

tathd devaih sdkshdd Ndrdyanah prabhuh \

tan uvdcha ityddi \

" Then that sage, skilled in the Veda, having meditated for a little

on this answer, having regained his consciousness [which had been

suspended during his state of meditation], said to the king :
' I shall

perform for thee another sacrifice, celebrated according to rule with

the texts enjoined in the Atharva-siras, to obtain for thee a son.' The

self-subdued son of Vibhapdaka, desiring the king's welfare, then

began to perform the'" sacrifice for the attainment of his desire. The

gods, with the Gandharvas, Siddhas, and Munis, had previously come
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thither to receive their portions [<)f the sacrifice], both Brahma, lord

of the deities, Sthanu (Mahadeva), the lord Narayana
165

(Vishnu), and

the divine Indra in visible presence, surrounded by the host of Maruts.

He (Rishyasringa thus) supplicated the gods who had come, desiring

their shares, to the great asvamedha sacrifice [described in the pre-

ceding section] of that high-souled king :

' This King Dasaratha,

desiring a son, has performed austerity, and inspired with faith, has

worshipped you with an asvamedha. Longing for a son, he is also

prepared to celebrate another sacrifice. Ye ought, therefore, to show

favour to him, who is anxious for a son; and with joined hands, I

entreat you all on his behalf. Let him have four sons, renowned in

the three worlds.' The gods said to tho rishi's son [standing] with

joined hands,
' So be it. Thou, Brahman, art deserving of honour

from us, and so especially is the king. The lord of men shall obtain

the highest object of his desire by means of this sacrifice.' Having

thus spoken, the gods, headed by S'akra (Indra), then disappeared.

"Having duly assembled,in that abode,
166 these gods then addressed

a word to Brahma, the creator of the world :
' A Rakshasa named

Havana, having obtained a boon from thee, Brahma, in his pride

harasses us all, and the great rishis devoted to austerity. For, lord,

a boon was formerly granted to him freely by thee when well-pleased,

viz.
' Thou shalt be indestructible by gods, Danavas or Yakshas.'

Obedient to thy words, we endure everything at his hands. This lord

of the Rakshasas vexes the three worlds by his acts of cruelty . . . 19.

We are therefore in great fear of this Rakshasa of horrible aspect.

164 Here it will be observed that Vishnu, like the other gods, comes for his share.

166 This verse does not 'combine well with what precedes. See the last note but

one (164). Why should the gods disappear in order to reassemble, so far as appears,

in the same place (taamin sadasf) ? See the text of the Bombay ed., as quoted in

note 164, verses 4 and 5. Gorresio's edition connects the disappearance and reappear-

ance of the gods thus, i. 14, lib ff. : ity uktva 'ntarhitah devas tatah S'akra-puroga-

mah
|

12
|

tarn drishtva vidhwad dtksh#m kriyamanam mahatshina
| upetya loka-

kartaram Prajapatim idam vachah
\
13

| uchuhpranjalayobhutvaSrahmanamvaradan!
tatha

|
lib: "Having thus spoken, the gods, headed by S'akra, vanished thence.

12. Beholding that initiatory ceremony being duly performed by the great rishi, they

approached with joined hands the lord of creatures, the boon-bestowing Brahma, and

spoke as follows," etc. It may also be noticed that Narayana (Vishnu) is mentioned

both in Schlegel's ed. and in Gorresio's (v. 4) atP having been one of the gods who
were present. If the gods who reappeared were 'the same as those who disappeared,

Avhy was not he among them ? But he is said to have arrived afterwards.
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Thou, lord, oughtest to imagine some device for his slaughter.' Being
thus addressed by all the deities, [Brahma], after reflection, thus spoke

to them :
'

0, this device has been imagined [by me] for the slaughter

of that malignant being.
' Let me }>e indestructible by Gandharvas,

Yakshas, gods, Danavas and Rakshasas
;

' such was his request, to

which I replied,
' Be it so.' But despising men, the Rakshasa made

no mention of them. He must therefore be slain by a man : no other

death is possible for him.' Having heard this acceptable word spoken

byeBrahma, the gods, headed by S'akra, were altogether delighted. In

the mean time the glorious Yishnu arrived, bearing in his hand the

shell, discus, and club, in yellow garments, lord of the world, mounted

on Garuda, like the Sun on a cloud, with an armlet of refined gold,

adored by the chief of the deities. After lauding him with prostra-

tions, all the gods said :
'

Thou, Madhusudana, art he who removes

the affliction of the afllicted worlds. "Wherefore we, distressed, beseech

thee be our refuge, Achyuta (Unfailing).' Yishnu said to them,
' Tell me what I shall do.' Hearing this suswer of his, the gods again

said :
' A king named Dasaratha has performed great austerity, and

celebrated an asvamedha sacrifice, desirous of offspring, for he is child-

less. Do thou, Yishnu, according to our appointment, take upon thee

his sonship. Making thyself fourfold, do thou become the offspring of

his three wives who resemble Hri, S'rl, and Kirti (Modesty, Prosperity,

and Renown). Having then become man, do thou slay in battle

Ravana, the powerful enemy of the worlds, who is indestructible by
the gods. . . . 34. Thou, god, vexer of thy foes, art the highest refuge

of us all
;
resolve to destroy in the world of men the enemies of the

deities.' The manifested lord Narayana, being |hus appointed by the

gods," replies by asking for further explanations in regard to the occasion

which demanded his intervention. This explanation the gods give and

say, that he alone of all the celestials can kill the wicked one (tvatto

hi ndnyas tarn papam sakto hantum djvaukasam). Yishnu, then, "the

/lord of the gods" (devesa), "the most excellent of the immortals"

(tridasa-pungava), "adored by all the worlds" (sarva-loka-namaskrita\

reassures the deities, promises to slay Ravana, and to reign on earth

for eleven thousand years.

I have said that the representation given of Yishnu in the preceding

passage is of a different character from that which we find in writings
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of a later age. But it is not certai? that any portion of this passage

formed part of the Kamayana, as it originally existed. I extract the

following remarks from Eassen's "Indian Antiquities," (vol. i. p. 488,

1st edition; i. 586, 2nd edition), \n regard to the interpolations which

he supposes to have been made in the Ramayana and Mahabharata :

"It is true that in the Epic poems Kama and Krishna appear as in-

carnations of Vishnu, but they at the same time come before us as

human heroes, and these 'two characters (the 'divine and the human)

are so far from being inseparably blended together, that both of these

heroes are for the most part exhibited in no other light than other

highly gifted men, acting according to human motives and taking no

advantage of their divine superiority. It is only in certain sections

which have been added for the purpose of enforcing their divine

character that they take the character of Vishnu. It is impossible to

read either of these two poems with attention, without being reminded

of the later interpolation of such sections as ascribe a divine character

to the heroes, and of the unskilful manner in which these passages are

often introduced, and without observing how loosely they are con-

nected with the rest of the narrative, and how unnecessary they are

for its progress."
167

In p. 489 (1st edition, p. 587 2nd edition) note, he remarks more

167 In the Preface to his Vishnu Purana, p. ix., 4to. ed.(=p. xv. of Dr. Hall's ed.),

Professor "Wilson had previously made some observations of the same tenor :
" But

the ascription to individual and personal deities of the attributes of the one universal

and spiritual Supreme Being, is an indication of a later date than the Vedas certainly,

and apparently also than the Eamayana, where Rama, although an incarnation of

Vishnu, commonly appears in his human character alone. There is something of the

kind in the Mahabharata in respect to Krishna, especially in the philosophical episode

known as the Bhagavad Gita. In other places the divine nature of Krishna is less

decidedly affirmed
;
in some it is disputed or denied

;
and in most of the situations in

which he is exhibited in action, it is as a prince and warrior, not as a divinity. He
exercises no superhuman faculties in the defence of himself, or his friends, or in the

defeat and destruction of his foes. The Mahabharata, however, is evidently a work

of various periods, and requires to be read throughout carefully and critically before its

weight as an authority can be accurately appreciated." Professor Goldstiicker, too,

observes in the Preface to his Manava Kalpa Sutra, p, xxxi. :

" It is of course im-

possible for me to treat here, as it were incidentally, not merely of the question con-

cerning the age of the Mahabharata, but the relative ages of the various portions of this

work, since it must be evident to every one who ha^ read it, that it is, in its present

shape, a collection of literary products belonging to widely distant periods of Hindu

literature."
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particularly: "As regards the Rfimayana, Mr. von Schlegel has often

observed to me that the chapters in which Rama is conceived of as an

incarnation of Vishnu, might be entirely omitted without injuring the

connexion of the story. In fact, at,the point where the incarnation of

Vishnu in the four sons of Dasaratha is described (Earn. i. 14 if.), the

proper great sacrifice is already concluded, and the priests have all

been presented with gifts at its close, when the new sacrifice is com-

menced, at which the gods appear, then withdraw, and now for the

first time propose to Vishnu to become incarnate. If this had been an

original portion of the story, the gods would certainly have considered

the matter sooner, and the ceremonial of sacrifice would have pro-

ceeded without interruption. In the same book, ch. 74, 75, a scene

with the earlier [or Parasu-] Kama is suddenly interpolated, in order

that he may be made to declare the new Rama to be Vishnu."

An examination of the earlier portions of the Ramayana seems to

confirm the opinion of Lassen that the 14th and following sections

which describe the miraculous births of Rama and his brothers as in-

carnations of Vishnu, are additions interpolated at a later date in the

original poem. It appears from various passages which I shall cite

from the 8th and following sections, that the asvamedha or horse-

sacrifice, a rite of great importance and dignity, was instituted for the

express purpose of procuring progeny for Dasaratha. But if this be

so, what necessity was there for celebrating the fresh ceremony, al-

luded to at the beginning of section 14 as a "putnya ishti," for the

same purpose ? The passages to which I allude are the following :

Ram. i. 8, 1 ff. (=Bombay ed. i. 8, 1
;

Grorresio's ed. i. 8, 1). Tasya

to evam-prabhdvasya dhdrmikasya mahdtmanah \ putdrthatn tapyamdnasya

ndsid vafiisa-karah sutah
\ tasya chintayato luddhir utpanneyam mahd-

mateh
\
sutdrtham vdji-medhena kimartham na yajdmy aham

\
sunischitdm

matiih kritvd yashtavye vasudhddhipah \

" But a son to prolong his race

was not born to this king so mighty, and righteous, and great, though

n he performed intense austerity for that purpose. As this wise man

reflected, the idea arose in his mind, 'why do I not celebrate a horse-

sacrifice to obtain a son?' Having then formed this fixed opinion that

he ought to sacrifice, the kipg, etc."

Again, in sect. 11, 'I (:=Bombay ed. i. 12, 1
; Gorresio's ed. i. 11, 1),

it is said : Atha kale vyatikrdnte sisire tadanantaram
\ vasanta-samaye
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prdpte raja yashtum mano dadhe] tatah prasddya sirasd tarn viprafii

deva-varchasam
\ yajndya varaydmdsa santdndrtham leulasya vat

\

11

Then, when the winter had passed, and the spring had arrived, the

king set his mind upon sacrificing. Having then propitiated, by

[bowing] his head, that Brahman of divine splendour, he solicited him

to [perform] a
'sacrifice

for the prolongation of his race."

Then, after calling his spiritual advisers, Vamadeva, Javali, Yasishtha,

etc., he says to them
(v.'

8=v. 8b Bomb. ed.
;

v. 11, Gorr.): Mama

tdtapyamdnasya putrdrtham ndsti vai sulcham
\

tad aham haya-medhena

yajeyam iti me matih
\

tad-artham yashtum ichhdmi haya-purvena

karmand
\

"I get no satisfaction, though I perform intense austerity

for a son. It is therefore my resolution 'to celebrate a sacrifice in

which a horse is the first victim."

We are again told (v. 20) :

Tatah sa gatvd tdh patnir narendro hridayangamdh \

uvdcha dllcshdm

visata yahhye 'ham suta-kdrandt
\

"Then going to his beloved wives,

the king said to them, 'Enter upon a course of consecration; I am

about to sacrifice for a son.'
'

And at the beginning of the 12th section (=Bomb. ed. 13th; Gorr.

12th) it is said: Punah prdpte vasante tu purnah samvatsaro 'bhavat
\

prasavdrtham gato yashtum hayamedhena mryavdn \

"
Then, when the

spring arrived, a year had elapsed, and the heroic king went to cele-

brate a horse- sacrifice for the sake of offspring."

Preparations are then made for the sacrifice (sect. 12), and it is duly

celebrated (sect. 13). The queen, Kausalya, "through desire of a son,"

remains in close contact with the slaughtered horse for one night

(13, 36 [=Bomb. ed.,i. 14, 34; Grorr. i. 12, 34]: Patatrina tadd

sdrddham smhthitena cha chetasd
\

avasad rajariim ekdm Kausalyd

putra-kdmyayd\ and the other two queens beside her (v. 37).
16a

The conclusion of the sacrifice is thus recorded at the end" of section

13, vv. 54 ff. (=Bomb. ed. 14, 58ft; Gorr. 13, 45).

168 See "Wilson's translation of the R. V., vol. ii., Introd., p. xiii.
;
the Vajasaneyi

Samhita, xxiii. 20 ff., and commentary ; S'atapatha Brahmana, pp. 990 ff.; Katyayana

Sutras, p. 973; and Mahabharata, xiv. 2645. On the word patatrin, "winged,"

applied to the horse, the commentator in the Bombay ed., in loco, remarks : Pura

asvanam pakshah santi iti prasiddhya evamvadph \ pc^atrind garuda-vegena ity

anye \

" This is said because it is well known that horses formerly had wings. Others

say the meaning of the word
is,

'

having the speed of Garuda
'

(the fabled bird)."
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Daksht'nah parigriJiydtha suprlt$.-mdnasd dvy'dh \

ucJmr Dasaratham

tatra Tidmam dhydyeti vai tadd
\

tato 'bravld Rishyairingam rdjd Dasa-

rathas tadd
\ kulasya vardhanam tat tu kartum arhasi suvrata

\

tatheti

sa cha rdjdnam uvdcJia dvija-sattamafy \ Ihavishyanti sutd rdjams chat-

vdras te Tculodvahdh
\ "Having received the gifts with great gratification,

the Brahmans then said to Dasaratha, 'Think of the object you desire.'

The king then said to Bishyasringa, 'Thou oughtest, saint, to effect that

increase of my race.' The most excellent of Brahmans replied, 'So be

it
j" king, there shall be to thee four sons, the continuators of thy race.'

"

We are then told at the beginning of section 14, as above quoted

(p. 165), that Eishyasringa, after thinking over the preceding reply,

offers to celebrate another sacrifice with texts from the Atharva-siras,

in order to procure offspring for the king ;
and proceeds accordingly to

do so, though, in striking contrast to the particular description given

of the asvamedha, no details of this additional ceremony are supplied.

We are then told (verse 4) that the gods had previously come to the

asvamedha sacrifice, to obtain their shares of the oblations, and that

Rishyasringa now tells them that the king had performed austerity in

order to obtain offspring, that he had also celebrated an asvamedfra

sacrifice, and was now about to perform another rite. The necessity

for this second sacrifice does not appear ;
it seems strange that a cere-

mony of such importance as the asvamedha should be insufficient;

there appears to be no reason why the gods should not have been told

at first, on that occasion, that the king was anxious for a son, since

that was the very object for which the first sacrifice was offered
;
and

that this communication should have been reserved till the commence-

ment of the second sacrifice.

In section 15 (:=Bombay ed. 15, 31 ff. and 16; Grorr. 15) we are

told that Yishnu, considering how he shall fulfil his promise to the

gods, makes himself fourfold, and chooses Dasaratha for his human

parent. He then, after respectfully addressing Brahma, disappears

from heaven, and when Dasaratha is offering the second sacrifice for

progeny, the god issues forth from the fire in the form of a glorious

being, calling himself a son of Prajapati (prdjdpatyam naram), and

bearing a large vessel full
f
of nectar. This nectar he desires Dasa-

ratha to administer to< his wives, who would then bear sons. Vishnu

then, after receiving the king's homage, disappears.
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Dasaratha gives the half of the potion to Kausalya, and a fourth

each to Sumitra and Kaikeyi. They all in consequence become

pregnant.

Section 16 (=Bombay ed. 17
; Gorresio, 20) begins thus: Putratvam

tu gate Vishnau rafnas tasya mahdtmanah
\
uvdcha devdn dhuya Svayam-

Ihur lhagavdn idam \
"When Vishnu had entered into the relation of

sonship to that great king, the divine Svayambhu (Brahma) summoned

the gods, and said to them." These words must either be said by

way of anticipation, for the birth of Dasaratha's sons is not related

till we come to section 19
;

or the section must be misplaced, or

interpolated. The commentator in the Bombay ed. explains gate by

gantum upakrdnte, "had begun to enter." In Gorresio's ed. this

section is placed as the 20th. Tlie section proceeds to describe the

creation of the monkeys, who were to be tile allies of Rama.

The conclusion of the asvamedha sacrifice and the departure of the

gods are again alluded to at the commencement of sect. 17 (Schlegel's

ed.) in these words: 1. Sair^dpte tu kratau tasmin vdjimedhe mahdt-

manah
| havirlhdgdn avdpyeshtdn jagmur devdh yathdgatam \

2
|

rijJiayas
cha mahdtmdnah pratijagmuh supujitdh \ rdjdnas chaiva ye

tatra kratdv dsan samdgatdh \

1.
" When that horse-sacrifice of the great

king had been completed, the gods, having received the desired shares

of .the oblations, departed as they had come. 2. The great rishis, too,

after being duly honoured, and the kings who had come to the sacrifice,

returned." Here we have another indication that the sections inter-

vening between the 13th and the 17th form a later interpolation.

With the commencement of this 17th section of Schlegel's ed., the

opening verses of Gorresio's 16th section, and of the 18th section

of the Bombay ed., coincide. The last-mentioned recension, however,

from which I proceed to quote some verses, touches very briefly on

the dismissal of the kings who had come to the sacrifice, and of

Rishyasringa, and proceeds to tfye birth of Rama and his brothers,

whilst the other two texts enlarge on the former topics, and do not \

arrive at the last subject before their 19th section. Sect. 18 of the

Bombay ed. begins thus :

1
|

Nivritte tu kratau tasmin hayamedhe mahdtmanah
\ pratigrihyu-

mardh hhdgdn pratijagmur yathdgatam \
2

| sxmdpta-dlkshd-niyamah

patnl-gana-samanvitah \ pravivesa purlm rdjd sa-bhritya-lala-vtihanah ,
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3
| yathdrham pujitds tena rdfnd cfya pritMvisvardh \

muditdh prayayur

desdn pranamya muni-pungavam \

4
|

srlmatdm gachhatdm teshdm sva-

grihdnipurdt tatah
\

laldni rdjndm sulhrdni prahrishtdni chakdsire \

5
\

gateshu prithiviseshu rdjd DasarathaJ} punah \ pravivesa purim srlmdn

puraslcritya dvijottamdn \
6

| S'dntayd prayayau sdrdham Rishyasringah

supvjitah \ anugamyamdno rdjnd chct sdnuydtrena dhlmatd
\

7
\

Evam

visrijya tan sarvdn rdjd sampurna-mdnasah \

uvdsa sulcMtas tatra

putrotpattim mchintayan \

8
|

tato yajne s&mdpte tu ritundm shat

samatyayuh \

tatas cha, dvddase mdse ityddi \

1. "When that horse-

sacrifice of the great king had come to an end, the immortals,

after receiving their shares, returned as they had come. 2. The

ceremony of consecration being concluded, the king with his wives,

servants, army, and chariots, entered into the city. 3. The princes,

too, after being duly honoured by the king, and having made

obeisance to the most excellent muni, departed with joy to their

several countries. 4. The hosts of these glorious monarchs, as they

set out from the city for their homes, shone brilliant and delighted.

5. When they had gone, King Dasaratha again entered the city,

preceded by the Brahmans. 6. Eishyasringa, receiving homage,
set out with (his wife) S^anta, followed by the wise king and his

attendants. 7. Having dismissed all these (visitors), the king, with

satisfied mind, dwelt in happiness, meditating on the birth of his sons.

8. Then six seasons elapsed after the sacrifice had been completed;

and in the twelfth month," etc. [The sequel of this passage, to-

gether with the parallel verses of Gorresio's edition, will be found

in the Appendix.]

Schlegel's ed., as I have already noticed, does not reach the same

point of the narrative till its 19th section, which begins by relating

the birth of Dasaratha's sons, twelve months after the conclusion of

the sacrifice, by which no doubt the horse sacrifice is intended (tato

yajne samdpte tu ritundm shat samatyayuh \

tatascha dvddase mdse
'

ityddi}. After specifying the month, day, and planetary influences

under which Kama was born, the writer proceeds : . . . . Jaganndtham

sarva-loka-namaslcritam \ Kausalyd 'janayad Rdmam divya-lakshana-

samyutam \ Kausalyd susubhe tena putrendmita-tejasd \ yathd 'dhipena

devdndm Aditir Vajvapdnina \ [_*bhavdya sa hi lokdndm Rdvanasya

ladhdya cha
\

Vi&hnor vlrydrdhato jajne Rdmo rdjwa-lochanah \

Bharato
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nutna Kaikeyydmjajne satya-pardkrantfih \

'sdkshdd Vishnos chaturlhdgah

sarvaih samudito gunaih \

atha Lakshmana-Satrughnau Sumitrd 'janayat

sntau
\
dridha-Wiaktl maltotsdhau Yishnor ardha-samanvitau

\ ] pushye

jdtas tu Bharato mlna-lagne prasqnna-dhlh \ sdrpe jdtau tu Saumitrl

kulire 'bhyadite ravau
\

"
Kausalya bore Kama, the lord of the universe, adored hy all worlds,

distinguished by divine marks. Kausalya derived lustre from that son

of boundless might, as Aditi did from the Thunderer, the lord of the

gods. [*For the lotus -eyed Rama was produced from the half of

Vishnu's virile power, for the good of the world and the slaughter of

Havana. Bharata, of genuine valour, was born of Kaikeyi, manifest

as the fourth part of Vishnu, endowed with all virtues. Then Sumitra

brought forth two sons, of strong devotion and great energy, Lakshmana

and Satrughna, possessing (each) the haiT (of the fourth part) of

Vishnu.] Now Bharata, of clear understanding, was born under

Pushya (the eighth lunar mansion), under the sign of the fishes
;

while the sons of Sumitra we^e born under the [ninth] lunar mansion

of the serpents, when the sun had entered into Cancer."

If the supposition of Schlegel and Lassen that the 14th, 15th, and

16th sections are interpolated, be correct, it is quite conceivable that

the verses of the section before us describing Dasaratha's sons as

portions of Vishnu, which I have marked with an asterisk and in-

cluded in brackets, may also have been interpolated, as they can be

spared without detriment to the connexion
;
and if they are retained,

the births of Bharata, Lakshmana, and S'atrughna, are related twice.

In that case the epithets "lord of the universe," and "adored by all

worlds," which occur in the first of the verses I have quoted, may
have been afterwards substituted for some of a less magnificent cha-

racter which stood there before. And, in fact, if Rama was originally

regarded as an incarnation of Vishnu, it does not appear so suitable

to compare his birth to that of Indra (in that case a personage of less

dignity than Vishnu), as is done in one of the verses which I presume

to be ancient, and genuine.

The following is a summary of the episode of the apparition of

Parasurama referred to above by Prof. Lassen in p. 170. When King
T^

Dasuratha was returning to his capital, after taking leave of Janaka,

the King of Hithila, whose daughter Slta had just been married to



176 STORY FROM THE^RAMAYANA

Rama (Ramayana, Schleg. i. 74=Bombay ed. i. 74, and Gorresio's ed.

i. 76), lie was alarmed by the ill-omened sounds uttered by certain

birds, which however were counteracted, as the sage Yasishtha assured

the king, by the auspicious sign of his being perambulated by the

wild animals of the forest. The alarming event indicated was the

arrival of Parasurama, preceded by a hurricane which ,shook the earth

and prostrated the trees, and by thick darkness which veiled the sun.

He was fearful to behold, brilliant as fire, and bore his axe and a bow

on his shoulder. Being received with honour, which he accepted, he

proceeded to say to Rama, the son of Dasaratha (in section 75), that

he had heard of his prowess in breaking the bow produced by Janaka

(Ram. i. 67), and had brought another which he asked Rama to bend,

and to fit an arrow on the string ;
and if he succeeded in doing so, he

(Parasurama) would offer to engage with him in single combat. Dasa-

ratha is rendered anxious by this speech, and adopts a suppliant tone

towards Parasurama, but the latter again addresses Rama, and says

that the bow he had broken was S'iva's, but the one he himself had

now brought was Yishnu's. Two celestial bows, he proceeds, were

made by Yisvakarman, of which one was given by the gods to Maha-

deva, the other to Yishnu. The narrative then proceeds (14 ff.) :

Tadd tu devatdh sarvdh prichhanti sma Pitdmaham
\ S'itikanthasya

Vishnos cha laldbala-nirikshayd \ abhiprdyam tu vijnaya devatdndm Pitd-

mahah
\ virodhamjanaydmdsatayohsatyavatdmvarah \

virodhe tu method

yuddham abhavad roma-harshanam \ S'itikanthasya Vishnos chaparaspara-

jayaishinoh \

tadd tu jrimbhitam saivairt, dhanur bhlma-pardkramam \

hunkdrena Mahddevah stambhito 'tha trilochanah
\

devais tada samdgamya

sarshi-sanghaih sa-chdranaih
\ ydchitau prasamam tatra jagmatus tau

surottamau \jrimbhitaih tad dhanur drishtvd saivam Vishnu-parakramaih \

adhikam menire Vishnum devdh sarshi-gands tathd
\

dhanu Rudras tu

sankruddho Videheshu mahdyasdh \ Devardtasya rdjarsher dadau haste

sa-sdyakam \

idaih tu Vaishnavam Rdma dhanuh para-puranjayam \

Richlke Bhdrgave prdddd Vishnuli sa nydsam uttamam
\
"The gods

then all made a request to Brahma, desiring to find out the strength

and weakness of S'itikantha (Mahadeva) and Yishnu. Brahma, most

excellent of the true, learning the purpose of the gods, created enmity

between the two. In this,, state of enmity a great and terrible fight

ensued between S'itikantha and Yishnu, each of whom was eager to
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conquer the other. S'iva's bow of dreadful power was then relaxed,

and the three-eyed Mahadeva was ai<rested by a muttering. These two

eminent deities being entreated by the assembled gods, rishis, and

Charanas, then became pacified. Seeing that the bow of S'iva had been

relaxed by the prowess of Vishnu; the gods and rishis esteemed Vishnu

to be superior.
169 Then the illustrious Rudra, incensed, gave the bow

and arrows into $ie hand of the royal rishi Devarata [who dwelt] among

the Videhas. But this, Rama, is the bow of Vishnu, which vanquishes

hostile cities. Vishnu gave this excellent deposit to Richika, the

descendant of Bhrigu." From him it came to Jamadagni, father 'of

Parasurama. After referring to his father's murder by Arjuna,
170 and

his own subsequent history, Parasurama repeats that he had heard of

Rama's prowess in breaking the other bow, 'and again asks him to bend

Vishnu's
;
and in the event of his succeeding, again offers to fight him.

Rama replies (section 76) that though his warlike qualities are con-

temned by his rival, he will give him a proof of his powers. He then

snatches, in anger, the bow from the hand of Parasurama, bends it, fits

an arrow on the string ;
and tells his challenger that he will not shoot at

him because he is a Brahman, and for the sake of his kinsman Visva-

mitra
;
but will either destroy his superhuman capacity of movement, or

deprive him of the blessed abodes he has acquired by austerity. The

gods now arrive to be witnesses of the scene. Parasurama becomes

disheartened and powerless, and humbly entreats that he may not be

deprived of his faculty of movement (lest he should be incapacitated

from fulfilling his promise to Kasyapa to leave the earth every night),

but consents that his blissful abodes may be destroyed. He then goes

on, v. 17 (Schlegel's and Bombay editions= sect. 77, 49 ff. of Gorresio):

Akshayam Madhuhantaram jdndmi tvdm mahesvaram (or suresvaram] \

dhanusho 'sya pardmarsdt svasti te 'stu parantapa \

18
|
ete sura-gandh

sarve nirlkshante samdgatdh \

tvdm apratima-karmdnam apratidvandvam

dhave
\

19
|

na cheyam mama Kdkutstha vrldd Wiavitum arliati
\ tvayd

trailokya-ndthena yad aham mmukhlJcritah
\

17. "By the bending of,

169 The orthodox commentator (in the Bombay edition) will not allow this to be

taken absolutely. He says : Vastutas tit prakrita-yud^he Vishnor adhikya-darsanat

Tripura-badhe S'ivasya adhikya-darsanat tayoh samya-grahanam iti tatparyam [

" In

reality, as we find that Vishnu is the stronger in the fight before us, whilst S'iva is

stronger in the slaughter of Tripura, the result is that their equality must be assumed."
170 See the first volume of this work, second edition, pp. 449 ff.

VOL. IV. 12
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this bow I recognize thee to, be the imperishable slayer of Madhu,

the great Lord (or lord of the Gods) : hail, vanquisher of thy foes!

18. All these assembled gods behold thee who
o
art unequalled in action,

unrivalled in fight. 19. It need be no cause of shame to me that I

have been humbled by thee who art the lord of the three worlds."

Rama then shoots the arrow, and destroys Parasurama's abodes.

In whatever light the author of these lines may really have looked

upon Vishnu, whether as identical with the supreme Spirit or not, the

passage itself contains no epithet or expression which necessitates such

an interpretation. At the same time it is to be observed that the Vishnu

Purana (see Wilson's trans, pp. 594 ff. 4to. ed.=pp. 114 ff. vol. v. of

Dr. Hall's ed.), the Harivamsa (sections 183 and 184), and the Bhaga-

vata Purana (x., 64th and previous sections), which indubitably regard

Vishnu as the supreme De^ty, also relate a combat between him and

Mahadeva. There is no doubt, however, that the 119th section of

the Yuddha Kanda of the Ramayana, which I now proceed to quote

from the text of the edition published some years ago at Bombay,

distinctly speaks of Rama as an incarnation of the supreme Spirit.

This Bombay text, though it follows the Devanagari recension of

Upper India, does not, in this section, differ materially, except in

the arrangement of the verses, from that of Gorresio. I should judge,

from the nature of the epithets which are here applied to Vishnu, that

this chapter, as it now stands, could not have formed part of the

original Ramayana. In the preceding portion of the poem it had been

related that Sita, after being recovered by Rama on the defeat and death

of Ravana, had been suspected of unchastity by her husband, and had

in consequence entered the fire. The 119th section then goes on thus:

Yuddha-Kanda, sect. 119, 1 ff. Tato hidurmandh Rdmah sndvaivam

vadatdm girah \ dadhyau muhurtam dharmdtmd vdshpa-vydkula-lochanah j

tato Vaisravano raja Yamas cha pitribhih saha
\

Sahasrdkshas cha deveso

Varunascha jalesvarah \ shad-ardha-nayanah srlmdn Mahddevo vrisha-

dvajah |

kartd sarvasya lokasya Brahma Irahma-viddm varah
\ [
m sa cha

raja Dasaratho vimanenantarlksha-gah I alhydjagdma tarn desam deva-rdja-

sama-dyutih \ ~\
ete sarve 8?<mtigamy(i vimdnaih surya-sannibhaih \ dgamya

nagarlm Lankdm abhijagmus cha Rdghavam \

tatah sa-hastdbharandn

pragrihyavipulln Ihujdn \

ab> uvan tridasa-sreshihdh Rdghavamprdnjalim
171 This verse is found in Gorresio's edition only, not in that of Bombay.
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sthitam
|

kartd sarvasya lokasya sreshfhojndnaviddm vibhuh
\ upekshase

katham Sitdm patantlm havyavdhane \

katham deva-gana-sreshtham

dtmdnam ndvabudhyase ,
|

Rita-dhdmd Vasuh purvam Vasundm cha

Prajdpatih \

tvam traydndm hi lokdndm ddikartd svayam prabhuh\

Hudrdndm ashtamo Hudrah Sddhyandmapipanchamah \

Asvinau chdpi te

karnau chandrddityau cha chakshushl
\

ante chddau cha bhiltdndm drisyase

tvamparantapa \ upekshase cha Vaidehlm mdnushahprdlcrito yathd \ ity ukto

lokapalais taih svdmi loka,sya Rdghavah \

abravlt tridasa-sreshthdn Rdmo

dharma-lhritdm varah
\

dtmdfoam mdnusham manye Rdmam Dasarathdt-

majam \

so 'ham yascha yatas chdham lhagavdms tad bravltu me
\

iti Iruvd-

nam Kdkutsthani Brahma, brahma-vidtim varah
\

abravlt srinu me vdkyaih

satyam satya-pardlcrama\ bhavdn Ndrdyanahdevah srlmdms chakrdyudhah

prabhuh\eka-sringo vardhas tvamlhuta-lhavya-sapatna-jit\aksharam Brah-

ma satyam cha madhye chdnte cha Itdghava \ lokdndm tvam paro dharmo

Yishvaksenas chaturlhujah \ S'drnga-dhanvd Hrishileesah purushah puru-

shottamah
\ ajitah khadga-dhrig Vishnuh Krishnas chaiva vrihadbalah\

Sendnir grdmanlh satyas tvam buddhis tvam kshamd damah
\ prabhavas

chdpyayas cha tvam Upendro Madhusiidanah
\

Indra-karmd Mahendras

tvam padmanabho randnta-Jcrit
\ saranyam saranam cha tvdm dhur divydh

maharshayah I sahasra-sringo veddtmd sata-slrshdh maharshabhah
\

tvam

traydndm hi lokdndm ddi-kartd svayam prabhuh \

siddhdndm api sddh-

ydndm dsrayas chdsi purvaja \

tvam yajnas tvam vashatkdras tvam

omkdrah pardt parah \ prabhavam nidhanam vd te na viduh ko bhavdn

iti
\ drisyase sarva-bhuteshu brdhmaneshu cha goshu cha

\
dilcshu sarvdsu

gagane parvateshu nadlshu cha
\
sahasra-charanah srlmdn sata-slrshdh

sahasra-drik
\

tvam dhdrayasi bhutdni vasudhdm cha sa-parvatdm \

ante

prithivydh salile drisyase tvam mahoragah \
trlw lokdn dhdrayan Rdma

deva-gandharva-ddnavdn \

aham te hridayain Rdmajihvd devi Sarasvatl
\

devdh romdni gdtreshu Brahmand nirmitdh prabho \

nimeshas te smritd

rdtrir unmesho divasas tathd
\
sarnskdrds te 'bhavan veddh naitad asti

tvayd vind
\ jagat sarvam sariram te sthairyam te vasudhd-talam

\ Agnih

kopah prasddas te Somah snvatsalakshana
\ tvayd lokds trayah krdntdh*

purd svair vikramais tribhih
\

Mahendras cha krito rdjd Balim baddhvd

suddrunam
\ \^~'

<i

yat para,li sruyate jyotir yat paramsruyate tamah
\ yat

param paralas chaiva, paramdtmeti kathyase \ paramdkhyam param yach

cha tvam eva pariglyase \ sthity-utpatti-viftdsdndm tvdm dhuh paramdm
172 These two verses occur in Gorresio's edition only, not in that of Bombay.
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gatim \ ] Slid Lakshmir bhamn Vishnur devah KrisJinah prajupatih \

badhdrtham Ravanasyeha pravishtcfmunmhim tanum ityddi \

11 Then the righteous Rama, dejected, on hearing the words of those

who thus spoke, meditated for a moment, with his eyes disturbed by
tears. Then King Kuvera, and Yania with the Pitris, and Indra, lord

of the gods, and Yaruna, lord of the waters, and the glorious three -

eyed Mahadeva, whose ensign is a bull, and Brahma, 4he creator of the

whole world, the most eminent of the knowers of the Yeda
; [*and

that King Dasaratha, moving in the air on a celestial car, arrived in

that region, equal in lustre to the king of the gods] ;
these all having

come on cars brilliant as the sun, and arrived in the city of Lanka,

came near to Raghava (Rama). Then these most eminent gods,

holding the large arms of Rama, adorned with armlets, addressed him

as he stood with joined h,pnds :

' How dost thou, the maker of the

whole universe, the most eminent of the wise, the pervading, disregard

Sita's throwing herself into the fire? How dost thou not perceive

thyself to be the chief of the host of the gods ? [Thou wast] formerly

the Yasu Ritadhaman, and the Prajapati of the Yasus. Thou art

the primal maker of the three worlds, the self-dependent lord, the

eighth Rudra of the Rudras, and the fifth of the Sadhyas. The Asvins

are thine ears, the Moon and Sun thine eyes. Thou, vexer of thy

foes, art seen in the end and at the beginning of created things. And

yet thou disregardest Slta like a common man.' Being thus addressed

by these guardians of the world, Rama, the lord of the world, chief of

the supporters of righteousness, said to the most eminent gods,
' I re-

gard myself as a man,
173

Rama, son of Dasaratha
;
do you, divine being,

tell me who and whence I am.' Brahma, chief of the knowers of the

173 In the parts of the Mahabharata where Krishna is identified with the supreme

Deity, he is always represented as perfectly conscious of his true character. The

commentator explains away this eleventh verse in the following manner : Atha Brah-

manuyrahad eva Brahma-vidyaunmukhyasya sruty-adi-siddhataya tad-aunmukyasya
"atmanafh navabudhyase" iti Brahmanai'.a kritatvat taj-jijnasur iva svlyanam sva-

svarupa-bodhanaya Brahmanaih gurum ajnah iva upasad ity aha "atmanam" iti
\

"As it is established by the Veda, etc., that the aspiration after the science of Brahma

comes only from the grace o^ Brahma, and since Brahma had just prompted that

aspiration by the words ' how dost thou not perceive thyself ?
'

Rama, assuming the

appearance of a desire to know
;
with the view of explaining his nature to his

(worshippers'), applies to Brahma, as an ignorant student to his teacher, and says, 'I

regard myself/ etc."
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>

Yeda, replied to Kakutstha (EamaJ thus speaking :
' Hear my true

word, being of genuine, power. Thou art the god, the glorious lord,

Narayana, armed with the discus. Thou art the one-horned boar,

the conqueror of thy foes, past 'and future, the true, imperishable

Brahma, both in the middle and end. Thou art the supreme righteous-

ness of the worlds, Yishvaksena, the four-armed; the bearer of the bow,

S'arnga, Hrishlkesa (lord of the senses), Purusha (the male), the highest

of Purushas, the unconquered, sword-wielding, Vishnu, and Krishna m
of mighty force, the general, the leader, the true. Thou art intelligence,

thou art patience, and self-restraint. Thou art the source of being

and cause of destruction, Upendra (the younger Indra), and Madhu-

sudana. Thou art Mahendra (the elder Indra) fulfilling the function

of Indra, he from whose navel springs a ,\otus, the ender of battles.

The great divine rishis call thee the refuge, the resort of suppliants.

Thou art the thousand-horned, composed of the Veda, the hundred-

headed, the mighty. Thou art the primal maker of the three worlds, the

self-dependent lord, and the refuge of the Siddhas and Sadhyas, thou

primevally born. Thou art sacrifice, thou art the vashatkara, and the

omkara, higher than the highest. Men know not who thou art, the

source of being, or the destroyer. Thou art seen in all creatures, in

Brahmans and in cows, in all the regions, in the mountains and rivers,

thousand-footed, glorious, hundred-headed, thousand-eyed. Thou sus-

tainest creatures, and the earth with its mountains
;
thou art seen,

Rama, at the extremity of the earth, in the waters, a mighty serpent

supporting the three worlds, gods, Gandharvas, and Danavas. I am

thy heart, Rtima, the goddess Sarasvati is thy tongue. The gods- have

been made by Brahma i!he hairs on thy limbs. The night is called the

closing, and the day the opening, of thine eyes. The Vedas are thy

thoughts.
175 This [universe] exists not without thee. The whole

world is thy body ;
the earth is thy stability. Agni is thine anger,

Soma is thy pleasure, thou whose mark is the S'rlvatsa. By thee

174 If this means, as it seems to do, Krishna, the son of Devaki, it must, if not an

anachronism, be intended as prophetic. The commentator, both here and further on,

makes it mean merely the "black-coloured" (krishnas tad-varnah).
175

'

The commentator explains samskarah thus : Sbihskriyante bodhyante ebhir lokah

iti samskarah pravritti-nivritti-vyavastha-bodhakdh \

" SaTisfcaras are the things by
which people are instructed, the things which prescribe the rules of acting and for-

bearing to act." Eut this cannot \vell be the sense here.
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*

the three worlds were traversed bf yore with thy three paces, and

Mahendra was made king after thou hadst bound the terrible Bali.

[*That which is known as the chiefest light, that which is known as

the chiefest darkness, that which is" higher than the highest, thou

art called the highest Soul. It is thou who art hymned as that which

.is called the highest, and [is] the highest. Men calltthee the highest

source of continuance, production, and destruction.] Sita is Lakshmi,
176

and thou art Vishnu, the divine Krishna, the lord of creatures, who

hast entered a mortal body for the slaughter of Havana,'
"

etc.

In the same way as Vishnu is associated with Rama in the Rama-

yana, so is he connected with Krishna in the Mahabharata, the Vishnu,

Bhagavata, and Brahma-vaivartta, Puranas, and other Vaishnava works

of a later date. In the two first-named Puranas, though Krishna is

sometimes spoken of as a partial incarnation of Vishnu (see the passage

from the Bhagavata Purana, x. 33, 27, quoted above, p. 50, and another

from the Vishnu Purana, which will be adduced below), he is generally

regarded as a perfect manifestation of that deity, who, again, is iden-

tified with the supreme Spirit. In the Mahabharata which, as we have

seen, contains a vast collection of heterogeneous materials originating

in different ages, and embodying the opinions of various sects we

shall find that Krishna is diversely represented in different parts of

the work. I have already (p. 169) quoted some remarks of Professors

Wilson and Lassen on this subject. According to these authors Krishna,

in so far as h is introduced as an actor in the events of the poem, is

generally made to play a merely human part, and to manifest no super-

human power in succouring friends, or overcoming enemies; while, as

Professor Wilson remarks, his divine character is frequently disputed.

In the Chhandogya Upanishad he is spoken of simply as the son of

Devaki. In various parts of the Mahabharata he is described as

rendering homage to Mahadeva, and as receiving from him boons of

various kinds. In many passages he is identified with the rishi Nara-

yana, while his friend Arjuna appears as one with the rishi Nara, the

inseparable companion of the former. In these various passages,

however, Krishna isjby no'means regarded in general as an ordinary

mortal. He receives various divine weapons from Mahadeva; in his

m In regard to Lakshmi and S'ri, see the fifth volume of this work, pp. 348 f.
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character as the rishi Narayana, he lives through successive ages, and

displays superhuman faculties. Even while acting as the ally of the

Pandas, he destroys S'isupala supernaturally with his discus. And in

numerous passages he is identified *in the clearest manner with Yishnu,

who again, as I have said, is commonly assumed to be one with the

supreme Spirit. 3 I shall now proceed to adduce a variety of passages

illustrative of these varmus assertions.

I. The following short passage from the Chhandogya Upanishad

(pp. 220 ff. of the Bibl. Ind.) is, I believe, the oldest text yet known

in which Krishna the son of Devaki is mentioned. It is extremely

unfortunate that it is so brief; that it leaves us without any particulars

of a personage about whom we should have been glad to possess the

fullest details, who in after-times became, so famous as to obtain the

honour of deification, except the meagre information that he was the

son of Devaki, the pupil of a teacher named Ghora,
177 and that he was

so enthusiastically devoted to the pursuit of mystical lore as to become

indifferent to everything else':

Tad ha etad Ghorah Angirasah Krishndya Devalu-putrdya uktvd

uvdcha apipdsah eva sa labhuva so 'nta-veldydm etat-trayam pratipadyeta
" akshitam asy achy.utam asi prdna-samsitam asi

1 '

iti
\

"
Ghora, the de-

scendant of Angiras, having declared this [the preceding mystical

lore] to Krishna the son of Devaki, said to him that [which, when he

heard], he became free from thirst \i.e. desire], viz. :
'
let a man at

the time of his death have recourse to these three texts,
' Thou art the

undecaying, thou art the imperishable, thou art the subtile principle of

breath.'
"

I quote some of the 'commentator's remarks on this important text :

Tad ha etad yajna-darsanafh Ghoro ndmatah Angiraso gotratah Krish-

ndya Devakl-putrdya sishydya uktvd uvacha
\
tad "

etat trayam
"

ityddi

vyavahitena samlandhah
\

sa cha etad darsanam srutvd apipdsah eva

anydbhyo vidydlho lalhuva
\

itthafti cha visishta iyaih vidyd yat Krish-
,

nasya Devakl-putrasya anydm vidydm prati trid-vichheda-lcarl iti
'

purusha-yajna-vidydm stauti
\
Ghorah Angirasah Krishnaya uJdvd imam

vidydm Icim uvdcha iti tad aha
\
sa evafh yathokta-yajna-vid anta-veld-

ydm marana-lcdle etan-mantra-trayam prbtipadyeta japed ity arthah
\J

->

117 I am not aware whether Ghora is mentioned in connexion with Krishna in any
other work.
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.... prana-samsitam prunasya sbmsitam samyak tanukritancha suksli-

mam tattvam asi . . . .
|

"A person, Ghora, by name, and an Angi-

rasa by family, having declared this doctrine of sacrifice to Krishna

the son of Devaki, his pupil, then said, etc. The connexion of the last

word '

said,' is with the words which occur some way below,
' these

three,' etc. And having heard this doctrine, he became, free from desire

for any other kinds of knowledge. In this manner he praises this

knowledge of the Purusha-sacrifice by saying that it was so distinguished

that it destroyed all thirst in Krishna, the son of Devaki, for any other

knowledge. He now tells us what Ghora Angirasa said after declaring

this knowledge to Krishna. It was this :
' Let him who knows the

aforesaid sacrifice, at the time of his death have recourse to, mutter,

these three texts
;

. . . . prana-samsitatn means,
' thou art the very

minute, and subtile principle of breath.'
"

II. I shall next quote some passages of the Mahabharata in which

Krishna is represented as rendering homage to Mahadeva, and conse-

quently, to all appearance, as acknowledging his own inferiority to

that deity. It is related in the Vana-parvan (vv. 1513-1656), in a

passage which I shall quote further on, that Arjuna goes to supplicate

Mahadeva for celestial weapons, and obtains from him the Pasupata.

At a later stage of the poem (Drona-parvan, v. 2838) Arjuna is

advised by Krishna to apply again to Mahadeva for the same Pasupata

weapon, as if the author (if indeed he is the same by whom the earlier

passage was written) had forgotten that he had already got it. Arjuna,

it appears, had vowed (vv. 2681 ff.) to slay Jayadratha on the follow-

ing day, though all the inferior deities should stand forward as his

protectors. Subsequently, however, he becomes'dejected, reflecting that

the enemy's leaders would do their utmost to preserve Jayadratha, and

that he would thus be unable to fulfil his promise (vv. 2830 ff.).

Krishna hereupon advises Arjuna to supplicate Mahadeva for the Pasu-

pata weapon with which that god himself had formerly destroyed all the

Daityas, and with which he (Arjuna) would be able to slay Jayadratha

on the morrow (vv. 2833
ff.). Arjuna and Krishna then arrive with

the speed of the wind, at the mountain on the summit of which

Mahadeva abode, where they obtain a vision of that deity, with Par-

vati and his attendant Bhutas (demons). On seeing him Yasudeva

(Krishna) bows down to the earth :
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Mahabharata, Drona-parvan, vv. 21362 ff. Vdsudevas tu tarn drishtvd

jagdma sirasd kshitim
\

Pdrthena saha dharmdtmd grinan brahma sand-

tanam
\

loktidim visva-karmanam ajam Isdnam avyayam \

manasah para-

mum yonim khaih vdyum jyotishdm nidhim
\

srashtdram vdridhdrdndm

bhuvaicha prakritim pardm \ deva-ddnava-yakshdndm mdnavdndncha

sddhanam
\ yogdndncha param brahma triptam brahma-viddih nidhim

\

chardcharasya srashtdram pratihartdram. eva cha
\ Jcdla-kopam mahdt-

mdnam sakra-surya-gunodayam \

vavande tarn tadd Krishna vdn-mano

buddhi-karmabhih
\ yam prapadyanti vidvdmsah sukshmddhydtma-padai-

shinah
\

tarn ajam kdrandtmdnam jagmatuh saranam Bhavam
\ Arjunai

chdpi tarn devam bhuyo bhuyo 'py avandata
\ jndtvd tarn sarva-lhutddim

bhiita-lhavya-lhavodbhavam \

tatas tdv dgatau drishtvd Nara-Ndrdyandv

ubhau
| suprasanna-mandh S'arvah provdcha^prahasann iva

\ ugatam vdm

nara-ireshthdv uttishthetdm gata-klamau \

kincha vdm ipsitam vlrau

manasah kshipram uchyatdm \ yena kdryena samprdptau yuvdm tat sddha-

ydmi kim
\ vriyatdm dtmanah sreyas tat sarvam pradaddmi vdm

\

" The righteous Vasudeva '(Krishna) then, together with the son of

Pritha (Arjuna), reciting the eternal Veda, bowed his head to the

ground, beholding him, the source of the worlds, the maker of the

universe, the unborn, the imperishable lord, the . supreme source of

mind, the sky, the wind, the abode of the luminaries, the creator of the

oceans, the supreme substance of the earth, the framer of gods, Danavas,

Yakshas, and men, the supreme Brahma of meditative systems, the satis-

fied, the treasure of those who know Brahma, the creator of the world,

and also its destroyer, the great impersonated destructive Wrath, the

original of the attributes of Indra and Surya. Krishna then reverenced

him with voice, mind, ^understanding, and act.
178 Those two [heroes]

had recourse to Bhava (Mahadeva) as their refuge, to him whom the

wise, desiring the subtile spiritual abode, attain, to him the unborn

cause. Arjuna, too, again and again reverenced that deity, knowing
him to be the beginning of all beings, the source of the past, the .

future, and the present. Beholding those two, Nara and Narayana,
j

'

178 In a passage from the S'antiparvan, vv. 13152 ff., which I shall quote further on,

Krishna explains away the worship which here^nd elsewhere he is said to have

rendered to Mahadeva, by saying that it was done> for thosake of example to others,

aad was in reality offered to himself, Mahadeva being one of his manifestations, and,

in fact, one with him. But no hint is given of this here.
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arrived, S'arva (Mahadeva), then greatly gratified, said, as if smiling :

'

Welcome, most eminent of men, rise up freed from fatigue, and tell

me quickly, heroes, what your mind desires. Shall I accomplish for

you the object for which you have '"come? Choose what is most for

your welfare. I will give you all.'
"

Krishna and Arjuna then recite a hymn in honomvof Mahadeva, in

the course of which he is designated as the " soul of all things, the

creator of all things, and the pervader of all things
"

(visvdtmane visva-

srije visvam dvritya tishthate}. Arjuna now, after reverencing hoth

Krishna and Mahadeva, asks the latter for the celestial weapon. They
are thereupon sent by Mahadeva to a lake where he says he had

formerly deposited his bow and arrows. They there saw two serpents,

one of which was vomiting, flames, and approached them, bowing to

Mahadeva and uttering the S'atarudriya.
179

Through the power of

Mahadeva, the serpents change their shape and become a bow and

arrow (v. 2899), which Krishna and Arjuna bring to Mahadeva.

Eventually Arjuna receives as a boon from Mahadeva the Pasupata

weapon, with the power of fulfilling his engagement to slay Jayadratha

(w. 2906 ff.) ;
after which they both return to their camp.

In the Sauptika-parvan, 312 f., Mahadeva, smiling, as it were (hasann

iva), says to Asvatthaman : Satya-sauchdrjava-tydaais tapasd niyamena

cha
| kshdntyd matyd cha dhrityd cha buddhyd cha vachasd tathd

\

313. Yathdvad aham drdddhah JTrishnendklishfa-karmand \
tasmdd

ishtatamah Krishna^ anyo mama na vidyate \

"I have been duly

worshipped by Krishna, the energetic in action, with truth, purity,

honesty, liberality, austerity, ceremonies, patience, wisdom, self-

control, understanding and words : wherefore no one is dearer to me

than Krishna." (See Prof. Monier Williams's analysis of this book in

his "Indian Epic Poetry," pp. 121 ff.)

In a later part of the same book (vv. 765 ff.) Krishna thus celebrates

the greatness of Mahadeva : Nunam sa deva-devdndm Isvaresvaram

avyayam \ jagdma karanam Draunir ekas tendbadhld bahun
\

766
|

prasanno hi Mahddevo dadydd amaratdm api \ vlryam cha giriso dadydd

yenendram api sdtayet ! 767
[
veddham hi JHahddevam tattvena Bharat-

arshabha
\ yuni cJidsya pur'dndni karmdni vividhdni cha

\

768
|

ddir

179 A long hymn from the Yajur-veda, which will be quoted further on in the

chapter on Rudra.
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->

esha hi Ihutdndm madhyam antas cha Shurata
\
vichcshtate jagach, chedaiJi

sarvam asyaiva karmand \ 765. " Asvatthaman resorted to the im-

perishable lord of lords of the gods of gods as his refuge ;
and through

him he, though but one, slew many. 766. For Mahadeva, if pleased,

can bestow even immortality, and prowess whereby any one may
overcome even Indra himself. 767. I perfectly know Mahadeva, and

his various works of old,, 768. For he is the beginning, middle, and

end of (all) creatures
;
and this entire world moves through his agency."

See Williams's " Indian Epic Poetry," p. 123.

The Anusasana-parvan also contains several sections in which the

praises of Mahadeva are celebrated at considerable length, and in which

he is declared to have been worshipped by Krishna. At v. 588 of that

book Yudhishthira asks Bhishma to declare the names of that deity,

when the latter replies as follows (vv. 590 ff.) :

Asakto 'ham gundn vaktum Mahddevasya dhlmatah
\ yo hi sarva-gato

devo na cha sarvatra drisyate \

Brahma- Vishnu-suresdndm srashtd cha

prabhur eva cha
\ Brahmddaydh Pisdchdntdh yam hi devdh updsate \ pra-

kritlndm paratvena purushasya cha yah parah \ chintyate yo yoga-vidbhir

rishibhis tattva-darsibhih
\

aJcsJiaram paramam Brahma asachcha sad-

asachcha yat \ prakritim purushanchaiva Icsholhayitva sva-tejasd \
Brah-

mdnam asrijat tasmdd deva-devah prajdpatih \

Tco hi sakto gundn vaJctum

deva-devasya dhlmatah
\ garlha-janma-jard-yulcto martyo mrityu-saman-

vitah
|

ko hi sakto Bhavam jndtum mad-mdhah Paramesvaram
\
rite

Naruyandt putra sankha-chakra-gadd-dhardt \
esha vidvdn guna-

sreshtho Vishnuh parama-durjayah \ divya-chakshur mahdtejuh vlkshyate

\_vlkshate ?] yoga-chakshushd \ Rudra-lhaktyd iu Krishnena jagad

vydptam mahdtmand
\'

tarn prasddya tadd devam Badarydm kila

Bhdrata
\

arthdtm priyataratvam cha sarva-lokeshu vai tadd
\ prdptavdn

eva rdjendra suvarndkshdd Mahesvardt
\ purnafh varsha-sahasram tu

taptavdn esha Mddhavah
\ prasddya varadam devam chardchara-gurum

S'ivam
\ yuge yuge tu Krishnena toshito vai Mahesvarah

\ lhaktyd para-

tnayd chaiva prltaschaiva mahdtmanah
\ aisvaryam yddrisam tasya

jagad-yoner mahdtmanah
\

tad ayam drishtavdn^dkshdt putrdrthe Harir

adhyutah \

tasmdt parataranchaiva ndnyam paiydmi Bhdrata
\ vydkhyd-

tum deva-devasya sakto namdny aseshatah
\

'^sha sakto mahdbdhur vaktum

bhagavato gundn \

vibhutinchaiva kdrtsnyena satydm mdhesvarim nripa
'

180 The MS. of the Mahabhurata in the library of the Eoy. As. Soc reads annat.



188 KRISHXA PROPITIATES MAHADEVA BY AUSTERITIES,

" I am unable to declare the attributes of the wise Mahadeva, who is

an all-pervading god, yet is nowhere seen, who is the creator and the

lord of Brahma, Vishnu,
181 and Indra, whom the gods, from Brahma to

the Pisachas, worship, who transcends material natures as well as spirit

(Purusha), who is meditated upon by rishis versed in contemplation

(yoga], and possessing an insight into truth, who r
"is the supreme,

imperishable Brahma, that which is both non-existent, and at once

existent and non-existent. Having agitated matter and spirit by his

power, this god of gods and lord of creatures (Prajapati) thence created

Brahma. "What human being like me, who has been subject to gesta-

tion in the womb, and to birth, and is liable to decay and death, can

declare the attributes of Bhava, the supreme lord, [who can do this]

except Narayana, the bearer of the shell, the discus, and the club?

This Vishnu, wise, eminent in qualities, very hard to overcome,

with divine insight, of mighty power, beholds 182

[him] with the

eye of contemplation. Through his devotion to Eudra, the world
.

is pervaded by the mighty Krishna. Having then propitiated that

deity (Mahadeva) at Badari, he (Krishna) obtained from the golden-

eyed Mahesvara the quality of being in all worlds more dear than

wealth. This Madhava (Krishna) performed austerity for a full

thousand years, propitiating S'iva, the god who bestows boons, and the

preceptor of the world. But in every mundane period (yuga) Mahes-

vara has been propitiated by Krishna, and has been gratified by the

eminent devotion of that great personage. This unshaken Hari

(Krishna), [when seeking] for offspring, has beheld distinctly of what

character is the glory of that great parent of the world. Than him

I behold none higher. This large-armed [KrisTina] is able to recount

fully the names of the god of gods, to describe the qualities of the

divine [being], and the real might of Mahesvara in all its extent."

Bhishma then calls upon Krishna, whom he designates as Vishnu,

181 Professor Aufrecht (Catalogue, p. 54 a, note) quotes the following verse from

the 55th chapter of the Vayu Purana, as spoken by Mahadeva : Ayam me dakshino

bahur Brahma loka-pitama/tah \

vamo bahus cha me Vishnur niti/am yuddheshu

nirjitah \

' '

Brahma, the parent of the universe, is my right arm, and Vishnu is my
left arm, always overcome in battles." Must not the correct reading here be yuddheshv

anirjitah, "unconquered i: battles" ?

182 The printed text reads vlkshyate,
"

is beheld," but the sense seems to require

v~ikshate, "beholds."
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and as the divine teacher of gods and, Asuras (surdsura-guro deva

Vishno\ to celebrate Mahadeva's greatness. Krishna accordingly says

(vv. 610
ff.)

:

2Fa gatih karmandm sakyd vettum isasya tattvatah
\ Hiranyagarlha-

pramulchdh devdh sendrdh maharbhayah \
no, vidur yasya Ihavanam

JLditydh sulcshma-darsinah
\
sa katham nara-mdtrena sakyojndtum satdih

gatih \ tasydham^sura-ghnasya Icdmschid lhagavato gundn \

lhavatdm

kirtayishydmi vratesdya [vratesasya ?] yathdtatham [
"The course of

the deeds of Isa (Mahadeva) cannot he really known. He whose essence

neither the gods headed by Hiranyagarbha, nor the great rishis with

Indra, nor the Adityas, the perceivers of the minutest objects, under-

stand, how can he, the refuge of saints, be known by any mere man ?

I shall declare to you exactly some of the attributes of that divine

slayer of the Asuras, of the lord of religious ceremonies."

Krishna then relates how he had formerly seen Mahadeva. It appears

that his wife Jambavati (v. 616), daughter of the king of the monkeys
183

(kapmdra-putri, v. 629), had come to him desirous of a son
;
she says

(vv. 619 f.):

Na hi te 'prdpyam astlha trishu loJceshu kinchana
\

lokdn srijes tvam

apardn ichhan Yadu-Jculodvaha
\ tvayd dvddasa-varshdni vratilhutena

sushyatd \ drddhya pasubhartdram Btdcminydm janitdh sutdh
\

" Por

there is nothing in these three worlds unattainable by thee (Krishna).

Thou, scion of the race of Yadu, couldst create other worlds. 184

By
thee, after twelve years' fasting and mortification,

185 and worship of

the nourisher of beasts (Mahadeva), sons were begotten on Bukmin!

(another of his wives)."

Krishna promises to bring about the accomplishment of Jambavati's

wishes. The story proceeds that he was then conveyed by the celestial

bird Garuda to the Himalaya (v. 632), where he sees the delightful

hermitage of the saint Upamanyu, which is described at length (vv.

634-652).
186 Krishna enters, and is reverentially saluted by Upamanyu

183 He is, however, called king of the bears in the Vishnu Purana. See "Wilson's

translation, p. 427 f. (TO!, iv., pp. 76 and 79 of Dr. Hall's ed.)
184

Compare what is said of Vis'vSmitra in the first volume of this work, p. 404.
185 This twelve years' austerity performed before for tne sake of progeny is alluded

to further on in the Anus'fisana-parvan, v. 6397, and the birth of a son is mentioned,

v. 6889. As Krishna is represented in that passagJ in a higher character than he is

in the one before us, it will be more appropriately quoted further on.

186 One of the features of the hermitage is thus depicted in v. 651 : KrJdanti sar-
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(v. 655), who tells him that after propitiating Mahadeva by austerities,

he shall obtain a son equal to hidtself (v. 658).
187 The saint then goes

on to celebrate the greatness of Mahadeva^ who, he said, had given

boons to various beings, and to Vishnu his discus (vv. 662
ff.)

:

Hiranyakasipur yo 'bhud ddnavo Meru-Jcampanah \

tena sarvdmarais-

varyam S'arvdt prdptam samdrbudam
\ tasyaiva putra-pravaro Man-

daro ndma msrutah I Mahddeva-vardch chhalcram varshdrbudam ayod-

"hayat \

Vislmos chakrancha tad ghoram vajranir^ikhandalasya cha
\

sirnam

purd 'bhavat tufa Grahasydngeshu Kesava
\ yat tad bhagavatd purvam

dattam chakram tavdnagha \jaldntara-cJiaram hatvd daityancha bala-

garvitam \ utpdditam Vrishdnkena dlptam jvalana-sannibham \

dattam

bhagavatd tubhyaih durdharsham tejasd 'dbhutam
\

na sakyam drashtum

anyena varjayitvd Pindkinam
\

Sudarsanam bhavaty evam Bhavenoktani

tadd tu tat
\

Sudarsanam,. tadd tasya loke ndma pratishthitam \ taj

jlrnam abhavat tdta GraJiasydngeshu ITesava
\ Grahasydtibalasydnge

varadattasya dhtmatah
\

na sastrdni vahanty ange cJiakram vajra-satdny

api |
ardamdndscha vibudhd Grahena suballyasd \

S'iva-datta-vardn

jaghnur asurendrdn Surah bhrisam
\

"
Hiranyakasipu, the Danava, the shaker of mount Meru, obtained

from S'arva (Mahadeva) the sovereignty of all the immortals for a

hundred million years. He had an eminent and renowned son, called

Mandara, who by the grace of Mahadeva fought with Indra for a

hundred million years. Formerly both the dreadful discus of Vishnu

and the thunderbolt of Akhandala 188
(Indra) were shattered against

the limbs of Graha (Rahu). That discus, resplendent and fiery,

which was formerly given to thee by the god after slaying the

marine monster, and the Daitya, proud of his strength, was produced

pair nakulah mrigair vyaghrascha mitra-vat
\ prabhavad dlpta-tapasam sannikarshad

mahatmanam
\

" Weasels sport in a friendly fashion with serpents," [the two kinds of

creatures being deadly foes],
" and tigers with deer, through the power of those saints

of brilliant austerity, from the proximity of those mighty ones." Compare Isaiah
' xi. 6 ff. :

" The wolf also shall dwell with the lamb, and the leopard shall lie down
with the kid," etc.

167 In v. 655 the
appellation ptmdarlkaksha, "lotus-eyed," and in v. 659, that of

adhokshaja, are applied to Krishna.

188 This word occurs in Rigveda, viii. 17, 12, and the words are quoted in the

Nirukta, iii. 10 : Akhandala pro, huyase \

"
Akhandala, or destroyer, thou art in-

yoked." It is rendered "Chatterer,"
"
destroyer," in Bohtlingk and Eoth's Lexicon, s.v .
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by Mahadeva. 189 Bestowed upon theo by the god, resistless, and

wonderful in its potency, it could *not be looked upon by any other

than Pinakin (the bearer of the bow, i.e. Mahadeva). It then re-

ceived from Bhava (Mahadeva) the name of Sudarsana, and by that

name it is celebrated in the world/ That discus was shattered against

the limbs of Graha. On the body of the wise and very powerful

Graha, who had) received a boon, no weapons, not even the discus,

or a thousand thunderbolts, produce any effect. The gods being

harassed by the most mighty Graha, slew on many occasions the

Asuras who had received boons from S'iva."

After telling that many other persons had obtained boons by wor-

shipping Mahadeva, the saint Upamanyu relates a story about himself,

how his mother, after smelling him on the head (murdhany dghruya)

had fully declared to him the greatness of this deity (vv. 724 ff.). In

addition to the more general attributes assigned to the god, the follow-

ing are some characteristics of a more special description (some of them

sufficiently horrible or disgusting), as detailed with admiration by this

female devotee. He assumes many forms of gods (as Brahma, Vishnu,

Indra, Eudra), and of men, of goblins, demons, barbarians, tame and

wild beasts, birds, reptiles, fishes, with many varieties of human

disguises, etc. (v. 731 ff.). He is the soul of all the worlds, all-per-

vading, residing in the heart of all creatures, knowing all desires

(v. 7^2 f.). He carries a discus, a trident, a club, a sword, an axe

(v. 745). He has a girdle of serpents, earrings of serpents, a sacrificial

cord of serpents, and an outer garment of serpents' skins (v. 746). He

laughs, sings, dances charmingly, and plays various musical instruments

(v. 747). He leaps, gapes, weeps, makes others weep ; speaks like a

madman or a drunkard, "as well as in sweet tones (v. 748). He laughs

terrifically (v. 749). He is both visible and invisible, on the altar, on

the sacrificial post, in the fire, a boy, an old man, a youth (v. 751).

He dallies with the daughters and the wives of the rishis, with erect

hail', obscene appearance,
190

naked, with excited look (v. 752 : Icrldate

189 In an account of Krishna's exploits in the Drona-parvan, however, it is said (v.

402) that the chakra was obtained by worshipping Agnl : Khandave Partha-sahitas

toshayitva Hutasanam
\ Agneyam astram durdharshaiti chakram kbhe mahabalah

\

In the same passage (v. 401) he is said to have chained his shell (gankha) by con-

quering Panchajana in the infernal regions. *

190
Literally, ingenti membro virili prcedilui. Compare Sauptika-parvan, v. 289.
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rishi-kanyabhir rishi-patnlbhif eva cha
\

urddha-keso mahdsepho nagno

vikrita-lochanah
\ ).

He is one-feced, two-faced, three-faced, many-
faced.

Such is the deity, of whom, after hearing this description, TJpamanyu
becomes a constant devotee, and wh'om he gratifies by long austerities,

standing for a thousand years on the tip of his left toe, during the first

hundred years of which period he lives on fruits, the second hundred

on withered leaves, the third hundred on water, and the remaining

seven hundred on air (v. 758
ff.).

Mahadeva at length appears to him

in the form of Indra, and offers him his choice of a boon. Upamanyu,

however, is indifferent about Indra, and declares that he cares nothing

about any other god than Mahadeva, and will accept no boon, however

great, at the hand of any other, adding many passionate expressions of

devotion to this deity. And a further occasion being offered by a ques-

tion of Indra, the saint again proceeds to expatiate in a passage of

some length on the attributes of his favourite god (vv. 784-829), of

which I shall only quote the following lines (v. 822 ff.) :

JETetubhir vd him anyais tair Isah kd^ana-kdranam
\

na susruma yad

anyasya lingam abhyarchyate suraih
\ kasydnyasya suraih sarvair lingam

muktvd Mahesvaram
\ archyate

'

rchita-purvam vd Iruhi yady asti te

Srutih
| yasya Brahma cha Vishnus cha tvam chdpi saha daivataih

\

archayethdh sadd lingam tasmdch chhreshthatamo hi sah
\

na padmdnkdh

na chakrdnkdh na vajrdnkdh yaiah prajdh \ lingdnkd cha hhagdnkd cha

tasmdd Mdhesvarl praja \ Devyuh kdrana-rupa-bJidva-janituh sarvdh

lhagdnkdh striyo lingendpi Earasya sarva-purushah pratyaksha-chih-

mkritah
\ yo 'nyat kdranam Isvarat pravadate devyd cha yad ndnkitam

trailokye sachardchare sa tu pumdn vdhyo bhaved durmatih
\ piimlingarh

sari'am Jsanam strl-lingafii mddhi cliapy Umdt.i
\ dvdbhydm tanubhyam

vydptam hi chardcharam idamjagat \
"Is Isa (Mahadeva) the Cause of

causes for any other reasons ? "We have not heard that the linga (male

organ) of any other person is worshipped by the gods. Declare, if thou

hast heard, what other being's lin'ga except that of Mahesvara is now

worshipped, or has formerly been worshipped, by the gods ? He whose

linga Brahma and Vishnu, and thou (Indra), with the deities, con-

tinually worship, is therefore the most eminent. Since children bear

neither the mark of the lotas (Brahma's), nor of the discus (Vishnu's),

nor of the thunderbolt (Indra's), but are marked with the male and the
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female organs, therefore offspring ^is
derived from MahesVara. All

women produced from the nature of Devi as their cause, are marked

with the female organ, and all males are manifestly marked with the

linga of Hara. He who asserts ?_ny other cause than Isvara (Maha-

deva) or [affirms] that there is any [female] not marked by Devi in

the three worlds, including all things movable or immovable, let that

fool be thrust out. Know everything which is male to be Isana, and

all that is female to be TJma; for this whole world, movable and im-

movable, is pervaded by [these] two bodies."

The saint is at length gratified by the appearance of Mahadeva him-

self with his spouse Parvati (vv. 837-841 f.) ;
and a long description of

the vision is given. Brahma and Vishnu stand on Mahadeva's right

and left, and celebrate his praises (v. 869 f.) :

Savya-dese tu devasyaBrahma loka-pitdmahah \ divyafh vimdnam dsthdya

hamsa-yuktam manojavam \ vdma-pdrsva-gatas chdpi tathd Ndrdyanah
sthitah

| Vainateyam samdruhya sankha-chakra-gadd-dharah \

875 f. Afttuvan vividhaih siotratr Mahddevam surds tadd
\
Brahma

Bhavam tadd 'staushld rathantaram udlrayan \ jyeshtha-sdmnd cha deve-

sam jagau Ndrdyanas tadd
\ grinan brahma param S'akrah satarudriyam

uttamam
\
Brahma Ndrdyanas chaiva devardjascha Kausikah

\
asobhanta

mahdtmdnas trayas trayah ivdgnayah \

869. " On the left (right ?) of the

god was Brahma, patriarch of the world, standing on a celestial car,

drawn by swans, and fleet as thought. On the left was Narayana

(Vishnu) mounted on Garuda, bearing a, shell, discus and club

875. The gods then lauded Mahadeva with various hymns. Brahma

celebrated him, reciting the Rathantara, while Narayana hymned the

god of gods with the Jyeshtha saman, and Indra, uttering that most

eminent prayer, the excellent S'atarudriya. Brahma, Narayana, and

the king of the gods (Indra), the son of Kusika,
191 the three mighty

deities, shone like the three fires."

TJpamanyu himself then lauds M.ahadeva (vv. 880-923). At the

conclusion of his hymn a shower of flowers falls from the sky on his

head, accompanied by celestial odours, and music (v. 925
f'.),

and Maha-

deya addresses him, offering to bestow everything he wishes. TJpamanyu

*

191 The epithet of Kaus'ika is given to Indra in B. V. i.
,
11. See the first vol.

of this work, pp. 347 f.
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sheds tears of joy, falls on his knees, makes repeated prostrations, and
(_3

after acknowledging with gratitude the god's condescension in granting

him this,vision, proceeds to say (vv. 839 ff.) r

Sa esha lhagavan devah sarva-sattvadir avyayah \
sarva-tattva-vidhana-

jnah pradhana-purushah parah \ yo 'srifad dakshindd angad Brahmdnam

loka-sambhavam
\ vdma-parsvat tathd Vishnum loka-raksMrtham Isvarah

\

yugdnte chaiva samprdpte Rudram Iso 'sryat pralhur ity ddi
\

"This

is the glorious god, the beginning of all existences, undecaying, who

knows the formation of all principles, who is Pradhana and Purusha

(or the principal Purusha), the supreme ; who, the lord, created from

his right side Brahma, the originator of the worlds, and from his left

side Vishnu, for the preservation of the universe
;
and when the end

of the age (yuga] had arrived, the mighty lord created Rudra," etc.

TJpamanyu concludes by asking these boons, viz. that his devotion to

the god may be perpetual, that he may know the past, the present, and

the future, that he may always eat food cooked with milk (kshlraudana)

with his relation^, and that they may ever enjoy the near presence

(sannidhya) of Mahadeva in their hermitage (vv. 945
ff.).

The god

bestows all these and many other blessings, and disappears (vv. 949
ff.).

Having heard all this account from TTpamanyu, Krishna expresses a

desire that the god may vouchsafe to him a similar vision and the like

favour. Upamanyu promises that Mahadeva shall appear to Krishna

in six months, and bestow on him twenty-four boons, and pays him

the compliment of saying that any of the gods would consider it as a

highly laudable act to have an interview with such a pious, innocent,

and devout person as he (Krishna) is (vv. 964
ff.).

Krishna is then

consecrated by the Brahman (973 ff.). Equipped with a staff, shaved,

clothed with rags, anointed with ghee, and provided with a girdle, living

for one month on fruits, for four more on water, standing on one foot,

with his arms aloft, he at length obtained a glorious vision of Mahadeva

and his wife (v. 978), whom all the gods were worshipping, and
<v

among them Indra, Yishnu (the delight of his mother Aditi), and

Brahma, all uttering the rathantara sama (S'atakratus cha lhagavdn

Vishnus chdditi-nandariah
\

Brahma rathantaram sdma Irayanti Bha-

vdntike]. Krishna then describes the effect of this vision on himself

(vv. 997 ff.)
: ,

Purastad dhishthitah S'arvo mamuslt tridasesvarah
\ purastdd dhishthi-
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i

tarn drishtvd mamesdnanchu JBhdratt
\ sa-Prajdpati-S'akrdntam jagad

mum ubhyudaikshata \

iTcshitum cha Mahddevam na me salctir abhut tadd
\

tato mum abravid devah "
pasya Krishna vadasva cha

\ tayd [tvayd ?~\

hy drddhitas chdham $atao 't?ta saftasrasah
\
tvat-samo ndsti me Icaschit

trishu lokeshu vai priyah" \

sirasd vandite deve devlprltd hy Uma, 'bhavat
\

tato 'ham abruvary Sthdnum stutam Brahmddibhih suraih
\

" Before me

stood S'arva, the lord of the gods. Beholding Isana standing before me,

the world from Prajapati to S'akra (Indra) gazed upon me. I had no

power to look on Mahadeva. The god then said to me, 'Behold,

Krishna, and speak. I have been adored by thee hundreds and

thousands of times. There is no one in the three worlds so dear to me

as thou.' The god having been reverenced by obeisance, the goddess

Uma was gratified. I then said to Sthanu (Mahadeva), who had been

praised by Brahma and the rest of the gods," etc.

Krishna proceeds to laud Mahadeva (vv. 1002-1018) as the supreme

Deity. Mahadeva then says (v. 1023) : Vidmah Krishnapardm bhaktim

asma.su tava satruhan
\ vriyatatn utmanah sreyah pritir hi tvayi me pard \

vrinlshvdshtau varan Krishna ddtdsmi tava sattama
\

bruhi Yddava-

surdulu ydn ichhasi sudurlabhdn
\
"We know, Krishna, slayer of foes,

thy eminent devotion to us. Choose what is most advantageous to thee,

for my love for thee is extreme. Choose eight boons ;
I will give them

to thee, most excellent being. Specify, chief of the Tadus, those boons

which are most difficult to obtain which thou desirest." Krishna

then asks these eight boons: (1) steadfastness in righteousness, (2)

the destruction of his foes in battle, (3) eminent renown, (4) the

greatest strength, (5) abstraction (yoga], (6) amiability (priyatvam),

(7) close proximity to Mahadeva, and (8) a hundred hundreds of sons,

all of which were accordingly granted by Mahadeva. Uma next offers

him his choice of eight more boons, and he selects (1) the goodwill of

the Brahmans, (2) the favour of his father, (3) a hundred sons, (4)

eminent enjoyment, (5) the affection of his tribe, (6) the favour of his

mother, (7) tranquillity of mind, and (8) ability. These boons are

granted by the goddess, who superadds sixteen, thousand wives whose

affection he should retain, and several other blessings. Mahadeva and

his spouse then disappear, and Krishna rSlates to Upamanyu all that

has happened (v. 1034). That sage then 'goes on to tell him a story

about a rishi called Tandi, who had formerly worshipped Mahadeva,
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in the Krita age, and praised him -in a long hymn (which is given w.

1049-1103) as the supreme Deity whom even Brahma, Indra, and

Vishnu did not perfectly know, vv. 1052 (Brahma S'atakratur Vishnur

visvedevah maharshayah \

na vidus *vam tu tattvena kuto vetsydmahe

vayam}. These words appear to have been especially gratifying to the

god (vv. 1105 ff.). Tandi had then come to TTpamanyVs hermitage,

and recited to him the eleven thousand mystical names of Mahadeva,

which TJpamanyu repeated to Krishna (vv. 1144
ff.).

This hymn,

existing in the heart of Brahma, was, we are told (w. 1287 ff.),

declared by that deity to Indra, by him to Mrityu (Death), by him to

the Rudras, and from them it came to Tandi, etc.

A little further on (vv/1358 ff.) we are told that TJpamanyu ex-

pressed himself thus to Krishna :

Asulhaih papakarma.no ye nardh Tcalushllcritah
\

Isdnam na prapad-

yante tamo-rdjasa-vrittayah \

Isvaram samprapadyante dvijah bhdvita-bkd-

vantih
\
sarvathd vartamdno 'pi yo bhaktah paramesvare \

sadriso 'ranya-

vdsdndm munlndm Ihdmtdtmandm
\

JJrahnatvam Kesavatvam cha S'akra-

tvam vd suraih saha
\ trailokyasyddhipatyam vd tushto Rudrah pra-

yacJihati ityddi \

" Those sinful men who are soiled by unhallowed

(deeds) do not seek Isana, living under the dark and passionate qualities.

Brahmans who have meditated on the cause [of all things] seek Isvara.

The man who is devoted to Mahesvara whatever mode of life he fol-

lows is equal to those contemplative munis who dwell in the forests.

Kudra, when he is gratified, bestows the rank of Brahma, or of Kesava

(Kesava is a name of Krishna), or of Indra, or the supreme lordship

of the three worlds, including the deities."

In a later part of the Anusasana-parvan, 7402 ff., Krishna relates

to Yudhishthira the benefits which had resulted to himself from his

patient submission to the caprices and freaks of the irritable Brahman

Durvasas (an incarnation of S'iva, as it is stated below
;

see page 204),

who, among other tricks, had yol*ed Krishna's wife Rukmim to his

car, and had wounded her with a goad, while drawing him on the

road, and as a reward of Krishna's patient endurance of all this annoy-

ance, had offered him his choice of boons, and had promised to Rukmim

that she should be eminertly renowned in the world, and the most

distinguished of the sixteen thousand wives of Krishna, whom she

should worship. The Brahman then disappeared, and Krishna per-
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t

formed an TJpansu rite, i.e. muttered prayers, with his wife. Then

entering his house he found that all the articles which Durvasas had

broken or burned, were replaced.

Tudhishthira then says to Krishna (w. 7458 ff.): Durvdsasahprasdddt

te yat tada Madhusudana
\ avdptam iha mjndnam tan me vydlchydtum

arhasi
\ mahdlfhdgyancha yat tasya ndmdni cha mahdtmanah

\
tattvato

jndtum ichhdmi sarvam matimatdm vara
\

Vdsudevah uvdcha
\

Santa te

klrtayishydmi namaslcritya Kapardine \ yad avdptam mayd rdjan sreyo

yach chdrjitam yasah \ prayatah, prdtar utthdya yad adhlye visdmpatB \

prdnjalih satarudrlyam tan me nigadatah srinu
\ Prajdpatis tat sasrije

tapaso 'nte mahdtapdh \
S'ankaras tv asrijat tdta prajdh sthtivara-jan-

gamdh \

ndsti kinchit param bhutam MahdSevdd visdmpate \

iha trishv

api lokeshu bhutdnam pravaro hi sah
\

na chaivotsahate sthdtum Icinchid

agre mahdtmanah
\
na hi Ihutam samam tena trishu lokeshu vidyate \

gandhendpi hi sangrdme tasya Icruddhasya Satravah
\ msanjndh hata-bhu-

yishthdh vepante cha patanti cha
\ ghorancha ninadam tasya Parjanya-

ninadopamam \

srutvd vislryed hridayam devdndm api samyuge \ ydmscha

ghorena rilpena pasyet Jcruddhah pindka-dhrik \
na surdh ndsurdh loke na

gandharvdh na pannagdh \ Icupite sukham edhante tasnAnn api guhdgatdh \

Prajdpates tu Dakshasya yajato vitate Icratau
\ vivyddha kupito yajnarh

nirbhayas tv abhavat tada
\

dhanushd vdnam utsrijya saghosham vinandda

cha
|

tena sarma kutah sdntim vishddam lebhire surdh
\

viddhe cha sahasd

yajne faipite cha Mahesvare
\ tenajyd-tala-ghoshena sarve lokdh samdkuldh

[

babhuvur avasdh Pdrtha vishedus cha survsurdh
\ upas chukshubhire chaiva

chakampe cha vasundhard
\ vyadravan giriryas chdpi dyauh paphdla cha

sarvasah
\
andhena tamasd lokdh prdvritdh na chakdsire

\ pranashtd jyo-

tishdm bhds cha saha $uryena Bhdrata
\

bhrisam bhltds tatah Sdntim

chakruh svastyayandni cha
\ rishayah sarva-bhutdndm dtmanai cha

hitaishinah
\
tatah so 'bhyadravad devdn Rudro raudra-pardkramah \

Bhagasya nayane kruddhah prahdrena vyd&dtayat \
Pushdnam chdbhi-

dudrdva pddena cha rushdnvitah
\ pyroddsam bhakshayato dasandms cha

vyasdtayat \

tatah pranemur devds te vepamdnds tu S'ankaram
\ punas

cha sandadhe Rudro diptam sunisitam saram
\ Rudrasya vikramam

drishtvd bhltdh devdh saharshibhih
\

tatah prasddaydmasuh sarve te

vibudhottamdh \jepus cha satarudrlyam fyvdh kritvd 'njalim tadd
\

samstuyamdnas tridasaih prasasdda Mahe6v&rah \ Rudrasya bhdgam yajne

cha visishtam te tv akalpayan \ bhayena tridasdh rdjan iaranam chapra-
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pedire \

tena chaiva hi dushfena (tushtena ?} sa yajno sandhito 'bhavat
\ yad

yach chdpahritam tatra tat tathaiva sajivayat \

Asurdndm purdny dsams

trim vlryavatdm divi
\ dyasam rdjatam chaiva sauvarnam api chdparam \

ndsakat tdni Maghavd bhettum sarvdyqdhair api \

atha sarve Mahdrudram

jagmuh iaranam arditdh
\

tatah uchur mahdtmdno devdh sarve samdgatdh \

Rudra raudrdh bhavishyanti pasavah sarva-karmasu \jahi daitydn saha

purair lokdfhs trdyasva mdnada
\
sa tathoktas tathety uktvd kritvd Vish-

num sarottamam
\ salyam Agnim tathd kritvd punlcham Vaivasvatam

Yamam
\

veddn kritvd dhanuh sarvdnjydm cha sdvitrim uttamdm
\

rah-

mdnam sdrathim Jcritvd mniyujya cha sarvasah
\ triparvand trisalyena

Icdle tdni libheda sah
\ sarendditya-varnena Jcdldgni-sama-tejasd \

te 'surdh

sa-purds tatra dagdhdh Rudsena Bhdrata
\

tarn chawdnka-gutam drishtvd

Idlam panchasikham punah \
Umd jijndsamdnd vai " ko 'yam" ity abravlt

tadd
| asuyatas cha S'akrasya vajrena praharishyatah \

sa vajram stambha-

ydmdsa tarn bdhum parigJiopamam \

na sambubudhire chaiva devds tarn

bhuvanesvaram
\ sa-prajdpatayah sarve tasmin sumahatlsvare

\

tato dhyd-

tvd tu bhagavdn Brahmd tarn amitaujasaw \ ayam sreshthah Hi jndtvd

vavande tarn TJmd-patim \

tatah prasddaydmdsur Umdm Budram cha te

surah
\

babhuva sa tadd bdhur balahantur yathd purd \

sa chdpi brdh-

tnano bhutvd Durudsdh ndma vlryavdn \ Dvdravatydm mama pure chiram

kdlam updvasat \ vipraTcdrdn prayunlcte sma subahun mania vesniani
\

tan uddratayd chdham chakshame chdti-duhsahdn
\

sa vai Budrah sa cha

S'ivah so 'gnih S'arvah sa sarva-jit \ sa vai chendras cha Vdyus cha so

'svinau sa cha Vidyutah \

sa chqndramdh sa chesdnah sa Suryo Varunas

fha sah
[

sa kdlah so 'ntako mrityuh sa tamo rdtry ahdni cha
\

mdsdr-

dha-mdsdh ritavah sandhye samvatsaraS cha sah
\

sa dhdta sa vidhdtd

cha visvakarmd sa sarva-vit
\
nakshatrdni grahds^ chaiva diso 'tha vidisas

tathd
|

visva-murtir ameydtmd bhagavdn amara-dyutih \

ekadhd cha

dvidhd chaiva bahudhd cha sa eva hi
\

tathd sahasradhd chaiva tathd

sata-sahasrasah
\

idrisah sa Mahddevo bhumah I92 sa lhagavdn ajah \
na

hi salcydh gundh vaktum api varsha-$atair api \

Yudhishthira mahdbdho

mahdlhdgyam mahdtmanah
\ Rudrdya (?) bahurupdya bahu-ndmne

nibodha me
\ Vadanty Agnim Mahddevam tathd Sthdnum Mahesvaram

\

ekdksham tryambakam chaiva visva-rupam S'ivam tathd
\
dve tanu tasy,a

192 See BShtlingk and Eoth, s[\. Ihuman, vol. v., p. 1660, where several passages

of the Bhagavata Purana are referred to in which a kindred word, bhuman, is applied

83 an epithet to Krishna. See also page 347 of the same vol.
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devasya Irdhmandh vedajndh viduh
\ ghordih anydm sivam anydm te

tanu lahudhd punah \ ugrd ghord tanur yd sd so 'gnir vidyut sa bhd-

sTcarah \ sivd saumyd cha yd tv asya dharmas tv dpo 'tha chandramdh
\

dtmano 'rdham tu tasydgnih sotyo 'rdham punar uchyate \

brahma-

charyaih charaty eJcd sivd yd 'sya tanus tathd
\ yd 'sya ghoratamd

murtir jagat mmharate tadd 192*

|

Isvaratvdd mahatvdch cha Mahesvarah

iti smritah
\ yad nirdahati yat tlkshno yad ugro yat pratdpavdn \

mdrhsasonita-majjddo yat tato Eudrah uchyate \

devdndm sumahdn yach

cha yach chdsya vishayo mahdn
\ yach cha visvatn mahat pdti Mahddevas

tatah smritah
\ dhumra-rupam cha yat tasya dhurjatlty ata uchyate \

samedhayati yad nityaih sarvdn vai sarva-karmalhih
\ manushydn sivam

anvichhams tasmdd eva S'ivah smritah
\ ityadi

Anusasana-parvan, v. 7458 ff. Yudhishthira says to Krishna :
" Thou

oughtest, Madhusudana, to expound to me that knowledge which thou

then obtainedst by the favour of Durvasas. I wish, most eminent of

the wise, to know exactly all the grandeur of that great Being, and his

names. Vasudeva replies : JTes, I shall declare to thee, after bowing

down before the god with the spirally-braided hair (Mahadeva), the

happiness which was obtained by me, and the glory which was acquired.

Hear from me, king, the S'atarudriya, which, when risen in the morn-

ing, I intently repeat with joined hands. The great devotee, Prajapati,

created that [prayer
193

] at the end of his austerity. S'ankara has

created [all] beings, stationary and moving. There is nothing, king,

which exists superior to Mahadeva
; ^for

he is the most excellent of

beings in all these three worlds. And nothing can stand before this

great deity : for there is no being like him in the three worlds. In

battle, when he is even in the slightest degree (lit. 'even by a scent')

incensed, his enemies tremble and fall senseless, and mostly slain.

And the heart even of the gods would be withered in battle, on hearing

his dreadful voice, resembling the sound of Parjanya (i.e. of the

thunder clouds). And neither gods, nor Asuras, nor Gandharvas, nor

Pannagas, nor any one whom the Holder of the bow (Mahadeva), in-*

censedT, looks upon with his direful aspect, can enjoy tranquillity when
*

, 192* "With this and the preceding lines compare Dronap., 9632 ff.

193 It is part of the White Yajur Veda (Vajasaneyi Sanhita). See further on,

chapter iii., section second. It is not reproduced m the passage before us. Compare
vol. iii. of this work, on the mode in which the Veda is conceived to have been

produced.
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he is angry, even though they hide themselves. When the Prajapati

Daksha was sacrificing, and his ceremonial was arranged, Mahadeva in

his wrath pierced the sacrifice, and was then
1

devoid of fear, and dis-

charging an arrow with his bow, he Buttered a loud shout. The gods

received from this no pleasure or tranquillity, but rather dejection.

And forthwith, the sacrifice being pierced, and MahesVara being in-

censed, all the worlds were disturbed at the sound o'f his bowstring ;

both gods and Asuras became helpless and cast down
;
the waters were

troubled, and the earth shook
;

the mountains were dissolved
;

the

sky was rent in all directions
; enveloped in thick darkness, the worlds

did not shine, and the light of the luminaries and of the sun was

quenched. Being greatly planned, the rishis then sought to appease

Mahadeva, and recited texts to avert his anger, seeking their own

welfare, and that of all creatures. Rudra of dreadful power then

ran up to the gods, and, in his rage, knocked out the eyes of Bhaga

with a blow, and, incensed, assaulted Pushan with his foot, and knocked

out his teeth, as he was eating the pur^pdasa offering.
194 The gods

194 For the older story about Bhaga and Pushan, see Indische Studien, ii. 306 f. ;

and Taittirlya Sanhita, ii. 6, 8, 3 f., partially quoted in the fifth vol. of this work, p.

476, note on p. 178, line 6. The entire passage is as follows: Devah vai yajnnd
Rudram antar ayan \

sa yajnam avidhyat \

tarn devah abhisamagachhanta
"
Icalpatam

nah idarn" iti
\

te 'bruvan "
svishtain vai nah idam bhavishyati yad imam radhayish-

yamah" iti
\
tat svishtakritah svishtakrittvam

\ tasya aiiddham nirakrintan (4)

yavena sammitam
\

tasmad yava-matram avadyet \ yaj jyayo 'vadyed ropayet tad

yajnasya \ yad upa cha strintyad abhi cha gharayed ubhayatah samsvayi kuryat \

avaddya abhigharayati \

dvih santpadQate \ dvipad yajamanah \ pratishthityai \ yat

tiraschfnamatiharedanabhividdham yajnasya abhividhyet \ agrena pariharati tlrthena

eva pariharati \
tat Pus/me paryaharan tat (5) Pusha prasya data 'runat

\
tasmat

Pusha prapishta-bJiagah \

adantako hi
\
tarn devah abruvan "vi vai ayam ardhi

\

aprasitriyo vai ayam abhud" iti
\

tad Brihaspataye paryaharan \

so 'bibhed Brihas-

patir "itthain vava sya artim arishyati" iti\sa etam mantram apasyat \

"The

gods excluded Rudra" [in the form of Svishtakrit Agni, Comm.] "from the sacrifice.

He pierced the sacrifice [with an arrow]. The gods came together to him, [and said,]
' Let this [rite] of ours be [again] rectified.' They [i.e. certain wise gods, according
to the Commentator] said,

' If we propitjate him, this [rite] of ours will be well

Sacrificed (svishta).' It is from this that the Svishtakrit insures the due performanc-o

of the rite." [According to Professor "Weber, Ind. Stud., ix. 217, the Svishtakrit is

the portion of the sacrifice destined for Agni Svishtakrit.]
"
They cut off the part

which had been pierced to the extent of a barleycorn. 4. Wherefore let the adhvaryn

priest cut off [the priis'itra portion] only to the extent of a barleycorn. If he cut off

more than this, he will break thatf off from the sacrifice. If he should both spread

[ghee] underneath and spriakle [gh'ee] above, he would cause the oblation to become

swollen on both sides. He is therefore, after cutting off [the pras'itra], only to
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trembling then made obeisance to S'ankara, and he again fitted on the

string the glittering, well-whetted arrow. Beholding the prowess

of Rudra, the gods, with Ihe rishis, terrified, propitiated him, and with

sprinkle [ghee] above it. To do this twice is proper [for the sacrificer has two feet],

in order that it may succeed. If he hands [the brahman's share] to him across [the

altar], he will pierce that part of the sacrifice which is uninjured ;
whereas if he

reaches it to him iif front, he does so in the proper direction. They handed that

[portion] to Pushan. Eating ]i,
he broke his teeth. Wherefore Pushan has a portion

of ground meal offered to him
;
for he is toothless. The gods said of him,

' he has

come to grief ;
he has become unfit for the pras'itra.' They handed it to Brihaspati.

He was afraid, saying,
' In this way shall one incur misfortune.' He saw this text," etc.

I am indebted to Professor Weber for a German translation of this passage, which

has enabled me to correct and improve my own. He remarks that the reason why
the pras'itra broke Pushan's teeth was, that it was ^Rudriya

'

(see the passage from

the S'atap. Br., i. 7, 4, 15 f., adduced at the end of a following quotation), i.e. the

portion of the oblation struck by Rudra' s shot. This effect of it must be obviated by
the use of a text. Professor Weber thinks that arunat (followed by tasmat], in the

above passage, must stand for arunak (though the root ruj is nowhere else conjugated

in the seventh conjugation), and compares Taitt. S., vii. 4, 9, 1, asrid dvabhyam
for asriy (see Ind. Stud., viii. 54, note) ;

Kaus'. 39, nyat for nyak; sammad-anna for

samyag-ajna, Dhammap. verse 57 ;*samsridbhih from samsrip, Taitt. Br., i. 8, 1, 1;

nadbhyah from nap, R. V., x. 60, 6
; adbhih, adbhyah from ap; samyat te, Taitt. S.,

i. 2, 7, 1 (compare Weber's Indische Streifen, i. 127, note 5).

The S'atap. Br. i. 7, 4, 5, refers to the same story in the sequel of a passage which

has already been given above, p. 45. The continuation is as follows : 5
|

Te ha

uchur "
upajanlta yatha idam na amuya asat kanlyo ha ahuter yatha idam syad"

Hi
|

6
|

te ha uchur "
Bhajaya enad dakshinatah asitiaya pariharata \

tad Bhagah

prasishyatitad yatha ahutarn eva bhavishyati'' iti\ tad Bhagaya dakshinatah asinaya

paryajahruh \
tad Bluigo \ekshanchakre

\ tasya akshini nirdadaha
\

tatha in nunafh

tad asa
\

tasmad ahur " andho Bhagah" iti
\
7

\

te ha uchur "no nv atra asamat
\

Pushne enat pariharata" iti
\
tat Pushne paryajahruh \

tat Pushd prasa \ tasya dato

nirjaghana \

tatha in nunam tad asa
\

tasmad ahur "adantakah Pusha" iti
\
tasmad

yam Pushne charui/i kurvanti prapishtanam eva kurvanti yatha adantakaya evam
\

5
"
They said,

' Take care that this may not be lost ;
but that it may be less than the

oblation.' 6. They said,
' Present it to Bhaga, sitting on the right side

;
he will eat it

;

that shall be as if it were offered.' They presented it to Bhaga sitting on the right
side

;
he looked at it

;
it burned his eyes. That truly happened so. Therefore they

Jay,
'

Bhaga is blind.' 7. They said,
' Let it not be so tranquilized. Present it to

Pushan.' Pushan ate it; it knocked out his teeth. That verily so happened.
Wherefore they say,

' Pushan is toothless.'* Hence the cooked oblation they present
to Pushan is of ground materials."

In the sequel of this passage it is said, i. 7, 4, 9 : Sa yat prasitram avadyati yad
eva atra aviddham yajnasya yad Rudriyam tad eva etad rvrminiite (bahih knroti nish-

kanshati, Comm.) |

" The pras'itra which he cuts off, the part of the sacrifice which

was pierced, which is connected with Rudra, that he separates." And further on, i.

7, 4, 15: Sat pramati \ "Agnes tva asyena pros'nami" iti \ na vai Agnim kinchana

pinasti \
tatha u ha enam etad na hinasti

|

16
|
tad na dadbhih khadet

\

" na id me

idam Rudriyam dato hinasad" iti
\
tasmad na dadbhih khadet

[
15. " He eats that,
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joined hands, muttered the S'atarudriya. Being thus lauded by the

gods, Mahesvara became pleased ;
and they apportioned to him a dis-

tinguished share in the sacrifice, and, through fear, resorted to him as

[saying],
' I eat thee with Agni's mouth.'

'

Nothing destroys Agni. So this does not

destroy him. 16. Let no one eat it with his teeth, [thinking], 'Lest this, which is

connected with Rudra, destroy my teeth.' "Wherefore let no one eat it with his teeth."

The following is a passage from the preceding section of the same Brahmana:
l
. 7, 3, 1 : Yajnena vai devah divam upodakraman \

atha yo 'yam devah pasunam
tshte sa iha ahlyata \

tasmad vastavyah ity ahuh
\

vastau hi tad ahlyala 2
j

*

yena eva devah divam upodakramanis tena tt eva archantah sramyantas cheruh
\

atha yo 'yam devah pasunam Ishte yah iha ahlyata (3) sa aikshata " aha asya
ha antaryanty u ma yajnad" iti

\

so 'nuchehafcrama
\
sa ayataya uttaratah upotpede]

sa esha svishtakritah kalah
\

4
|

te devah abruvan " ma visrakshlr
"

iti
\

"
te vai

ma yajnad ma 'ntargata ahubim me kalpayata" iti
\
"tathii" iti

\

sa samabrihat

sa na asyat sa na kanchana ahinat
\

5
\
te devah abruvan "yavanti no havlmshi

grihltany abhuvan sarvesham tesham hutam upajanlta yatha 'smai ahutim kalpa-

yama" iti
\
6

|
te 'dhvaryum abruvan "yathapurvam havlmshy abhigharaya \

ekas-

mai avadanaya punar apyayaya \ ayatayamani kuru tatah ekaikam avadanam

avadya'' iti
\
7 | so'dhvaryur yathapurvam havlnishy abhyagharayad ekasmai avada-

naya punar apyayayad ayatayamany akarot tatah ekaikam avadanam avadyat \

1. "By sacrifice the gods ascended to the sky. Now the god who rules over cattle was

excluded here. Hence men call him Vastavya ;
for he was excluded [by remaining]

on the sacrificial ground (yastu). 2. The gods went on worshipping and toiling with

that whereby they had ascended to the sky. Now, the god who rules over cattle) and

was here excluded, (3) perceived that the other gods were excluding him from the

sacrifice. He followed them, and rose up on the north with .... This is the time

of the Svishtakrit. 4. The gods said to him, 'Do not disturb (the sacrifice).' [He
rejoined,]

' Do not exclude me from the sacrifice ; give me an oblation.' They agreed.
He kept together, and did not scatter, the materials of the sacrifice, or injure

anything. 5. The gods said,
' Take notice of all the offerings which have been pre-

sented, that we may form an oblatton for him.' 6. They said to the Adhvaryu,
'

Sprinkle the oblations in order with butter
;
and again replenish each fragment.

Make them fresh
;
then cut off each part.' 7. The Adhvaryu accordingly sprinkled

the oblations in order with butter, replenished each fragment, made them fresh, and

divided all the parts from each other." *

The Bhagavata Purfina, referred to by Bb'htlingk and Roth, s. v. Bhaga and

Pushan, has the following verses on these gods : iv. 5, 20
| Bhagasya netre bhagavan

pdtitasya rusha bhuvi
\ ujjahara sadasstho 'kshna yah sapantam asusuchat

\

21
[

Pushnas chapatayad dantan Ealingasya yatha Balah
\ S'apyamane garimani yo'hasad

darsayan datah
\

" The god (Mahadeva} in the assembly plucked out the eyes of

Bhaga, whom in his rage he had felled to the ground, because with his eye he kad

made a sign to [Daksha] who was cursing [Mahadeva]. 21. And he knocked out the

teeth of Pushan (as Bala had done to the king of Kalinga), because, when the great

god was being cursed, he had laughed, showing his teeth." vi. 6, 41 |
Pusha 'nap.at-

yah pishtado bhagna-danto 'bhavat pura \ yo 'sau Dakshaya kupitam jahasa vivrita-

dvijah |

" Pushan formerly became childless, an eater of ground food, toothless, because

he had laughed with his teeth disclosed at [Mahadeva], who was incensed against

Daksha."
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i

their refuge. He then became pleaded and rectified the sacrifice, and

whatever was removed he restored to life as it had been before.

" There were in the sky three cities of the valorous Asuras, one of iron,

another of silver, and a third of gold,
195 which Maghavan (Indra) could

not demolish, with all his weapons. Then all the great gods, distressed,

went to the gfeat Eudra as their refuge, and. said to him, after they

were assembled :
'

Hudra, there shall be victims devoted to thee in all

the sacrifices. Bestower* of honour, destroy the Daityas with their

cities, and deliver the worlds.' He, being thus addressed, said,
' So be

it
;

' and making Vishnu his arrow, Agni its barb, Yama, the son of

Vivasvat, its feather, all the Vedas his bow, and the excellent Savitri

(the Grayatri) his bowstring, and having appointed Brahma his

charioteer,
196 he in due time pierced through these cities with a three-

jointed three-barbed arrow, of the colour of the sun, and in fierceness

like the fire which burns up the world. These Asuras with their

cities were there burnt up by Rudra. 197
Again, beholding him a child

in the lap, with five locks,
19i lima, desiring to know,

199
said, 'Who is

195 See the second vol. of this work, pp. 378 ff., and the Karna-parvan of the M.Bh.

vv. 1402 ff. below.

196 See the story from the Karua-parvan, cited helow, vv. 1515 ff.

197 For the older forms of this story, see the second vol. of this work, pp. 380-384.

193 Like an ascetic, according to Bohtlingk and Roth, *. v. panchasikha.
199

Or, is the proper readingjijnasamanan, and the sense this :
" Uraa said to [the

gods] who were inquiring,
'Who is this ?'" There is a parallel passage in the D rona-

parvan, v. 9575, which throws some light on the one before us : Purani dagdhavantam
tarn devl yata pravlkshitum \

balam ankagatam Tcritva svayam panchasikham punah \

Uma jijnasamana vai "Aro' yam" ity abravit swan
\ asuyatas cha S'akrasya vajrena

praharishyatah \

bahum savajram tarn tasya kruddhasyastambhayat prabhuh \

prahasya bhagavavams turnam sarva-lohesvaro vibhuh
\
tatah saihstambhita-bhujah

8'akro deva-ganair vritah
\ jtigama sa-suras turnam Brahmanam prabhum avyayam \

te tarn pranamya sirasa prochuh pranjalayas tada
\ kimapy ankagatam Brahman

Parvatyah bhutam adbhutam
\ bala-rupa-dharam drishtva nasmabhir abhivaditah

\

tasmat team prashtum ichhamo nirjitah yena vai vayam \ ayudhyata hi balena lllaya

sa-purandarah \

"The goddess (Uma) went to see him when he had burnt the cities,

having again placed the child with five locks in her lap. She told the gods, who

inquired [should we read, jijasamanan ? though none of the printed copies read so]
' Who is this ?

' And the divine lord, master of all the worlds, all-pervading, with a

smile, instantly paralyzed the arm and thunderbolt of Indra, who showed ill-will, and

in Jlis anger was about to smite with the thunderbolt. Indra, his arm having been

paralyzed, immediately went with the gods to Brahma, the imperishable lord
;
and

bowing with their heads, with joined hands, they said :

'

Brahma, we have seen

in the lap of Parvatl, a wonderful being bearing the form of a child
;
and we have

not saluted him. Wherefore we desire to ask thee who is the child by whom we,

ncluding Indra, have been conquered, as if in play, and without any fight.'
"
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this ?
' And when Indra, envious, was about to smite him (the child)

with the thunderbolt, he stayed the thunderbolt, and paralyzed that arm

resembling a club. None of the gods, including Prajapati, understood

the lord of the worlds, [existing] in that most mighty deity [in the

form of an infant]. Then the divine Brahma, meditating on that

being of boundless glory, and knowing that he was s*upreme, adored

the lord of TJma. Then these gods propitiated Uma and Rudra
;
and

the arm of the slayer of hosts became as before. And again, Mahadeva,

becoming a powerful Brahman, by name Durvasas, dwelt a long time

in my city Dvaravati. He practised very many perversities in my
house, which, though difficult to support, I, through generosity,

endured. He is Rudra, he" is S'iva, he is Agni, he is S'arva, the all-con-

quering ;
he is Indra, he is Vayu, he is the Asvins, he is the lightning,

he is the moon, he is Isana, he is Surya, he is Yaruna, he is time, he

is Death the ender, he is darkness, and night, and the days, he is the

months, and the half months, and the seasons, the morning and evening

twilight, and the year. He is Dhatri, and Vidhatri, Visvakarman, the

all-knowing, the constellations, the planets, the regions [or quarters],

and intermediate regions or [points of the compass] ; universal-formed,

immeasurable in essence, divine, of undecaying splendour. He is

simple, twofold, manifold, a thousand-fold, and a hundred-thousand-

fold. Such is Mahadeva, the vast, the divine unborn being; his

qualities cannot be declared in a hundred years." Krishna proceeds

uninterruptedly at the beginning of a new section :
"
Large-armed

Yudhishthira, understand from me the greatness of the glorious, mul-

tiform, many-named Rudra. They call Mahadeva Agni, Sthanu,

Mahesvara, One-eyed, Tryambaka, the universal-formed, and S'iva.

Brahmans versed in the Veda know two bodies of this god, one awful,

one auspicious ;

20 and these two bodies again have many forms. The

dire and awful body is fire, lightning, the sun. The auspicious and

beautiful body is virtue, water, and the moon. The half of his essence

is fire, and the moon is called the [other] half. The one, which" is

his auspicious body, practises chastity : while the other, which is his

most dreadful body, destroys the world. From his being lord (Isvara)

and great (mahat), he is cabled Mahesvara. Since he consumes, since

<

200 in vaj. s
i( T> g, Agni is said to have three bodies. See the second volume of

this work, p. 381, note.
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lie is fiery, fierce, glorious, an eater of flesh, blood, and marrow,

he is called Rudra. As he is the greatest of the gods, as his domain

is wide, and as he preserves the vast universe, he is called Mahadeva.

From his smoky colour, he is called Dhurjati. Since he constantly

prospers all men in all their acts, seeking their welfare (siva), he is

therefore called'S'iva," etc., etc.
9

In the Bhishma-parvan (vv. 793 if.) Krishna is introduced as recom-

mending Arjuna to worship the goddess Durga :

Sanjayah uvdcha I Dhdrtardshtram lalam drishtvd yuddhdya sa-

mupasthitam \ Arjunasya hitdrthdya Krishna vachanam abravlt
\

S'rl-

bhagavdn uvdcha
\

S'uchir bhutvd mahdbdho sangrdmdlhimukhe sthitah
\

pardjaydya satrundm Durgd-stotram udlrayH \ Sanjayah uvdcha
\

evam

uMo 'rjunah sankhye Fdsudevena dhlmatd
\ avatlrya rathdt Pdrthah

stotram aha kritdnjalih \

"
Beholding the host of Dhritarashtra come near to the conflict,

Krishna, in the interest of Arjuna, addressed to him these words :

'

Having purified thyself, large-armed hero, standing in front of the

battle, utter a hymn to Durga for the overthrow of thine enemies.'

Arjuna, being thus addressed in battle by the wise Yasudeva, descend-

ing from his chariot, uttered a hymn with joined hands."

III. In the passage which I have quoted above (p. 169, note 167)

from Professor "Wilson, it is remarked that in some places of the Maha-

bharata the divine nature of Krishna is disputed or denied. An
instance of this denial is to be found in the following passage of the

Sabha-^M'van, in which S'isupala, prince of the Chedis, is introduced as

objecting to the divine honours which had been paid to Krishna, and

as ultimately suffering, the penalty of his proud and contemptuous

impiety at the hands of the incarnate deity.

Yudhishthira having resolved to perform the Rajasuya sacrifice (Sabha-

parvan, v. 1211), is joined by Krishna, who is designated as Hari, the

rishi, the ancient, identified with gthe Veda, invisible to those who

krfbw him, the highest of things moving and stationary, the source

and destroyer of all things, the lord of the past, the future, and the

present (v. 1213: Athaivam Iruvatdm evam teshdm alhydyayau Harih
\

rishih purdm veddtmd 'drisyas chaiva vijdftatdm \ jagatas tasthushdm

sreshthah pralhavas chdvyayas (chapyaya$ ?) chu ha
\ bhuta-bhavya-

bhavan-ndlhah Kesavah kesi-sudanah}. Numerous kings assembled to
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witness the celebration (vv. 1260
? ff.).

On this occasion Bhishma pro-

posed that, apart from the customary presents bestowed on all the

kings, Krishna should be singled out as the most eminent of the chiefs

to receive gifts indicative of his superiority (vv. 1333
ff.).

Sabha-parvan, 1333 if. : Esha hy eshdm samastdndm tejo-lala-pard-

kramaih
\ madhye tapann w&bh&tijyotwhdm iva bhdsJcarah

\ asuryam iva

suryena nirvdtah iva vayund
201

|
hhdsitam hldditam chaiva Krishnene-

dam sado hi nah
\

tasmai Shlshmdbhyanujndtah Sahadevah pratapavdn \

upajahre 'tha vidhivad Vdrshneydydrghyam uttamam
\ pratijagrdha tat

Krishnah sdstra-dishtena karmand
\ S'isupalas tu tarn pujdm Vdsudeve

na chakshame
\

"For he, by his energy, force and valour, appears shining

in the midst of all these princes, like the sun among the luminaries.

This assembly of ours is enlightened and gladdened by Krishna, as a

sunless place is by the sun, and a windless spot is by the wind. Com-

missioned by Bhishma, the majestic Sahadeva then presented in due

form to Yarshneya (Krishna) a most excellent offering, which the latter

received with the act prescribed by the^sastra. But S'isupala could

not endure that honour shown to Yasudeva."

S'isupala then proceeds to state at length a variety of objections

to what had been done (vv. 1338
if.). He urges that Krishna

was a "transgressor of the injunctions of law (smriti], a contempt-

ible and ill-instructed person" (v. 1340: Ayam cha smrity-atikrdnto hy

apageyo 'Ipa-darsanah} ;
that he was not a king, or a person vener-

able from age, his father Vasu^eva being still alive (v. 1343 : Athavd

manyase JTrishnam sthaviram Kuru-pungava \ Vasudeve sthite vriddhe

Icatham arhati tat-sutah
\ ) ;

that in other respects he was inferior

to other chiefs present, and that he had unjustly killed Jarasandha

(v. 1360, compare verses 1474 ff.) ;
and taunts him with being greatly

elated with the undeserved honour that had been paid him, like a dog

devouring in a secret place the leavings of an oblation which he has

discovered (v. 1364: Ayuktdm dtmanah pujdfn. tvam punar lahu man-

yase |

havishah prdpya nisyandam prdsitd sveva nirjane \ ).

202
Havmg

201 This line had previously occurred as part of verse 1218 of the same Parvan.
202

Similarly we read in S'is'upala's speech on the same occasion as given in the

Bhagavata Purana, x. 74, 34 : .... Gopalah kula-pamsanah \ yatha kakah puroda-

sam saparyam katham arhati
\

'* How does this cowherd, the vilest of his race,

deserve homage, any more than a crow deserves to eat an oblation?" The com-

mentator thus gives what he calls the "real sense" of these words: "Gopalah"
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thus vented his indignation, S'isupala leaves the assembly, followed

by Yudhishthira, who endeavours to soothe him. Bhlshma then

defends Krishna's claims to the honour which he had received

(vv. 1377 ff.)
:

Na hi kevalam asmdkam ayam archyatamo 'chyutah \ traydndm api

lokdndm archamyo mahtilhujah \

Krishnena hi jitdh yuddhe lahavah

kshatriyarshabhdh \jagat sarvam cha Tdrshneye nikhilena pratisththitam\

tasmut satsv api vriddhesfai Krishnam archdmi netardn
|

. . . . 1382.

Na kevalam vayam kdmdch Chedi-rdja Jandrdanam
\
na sambandham

puraskritya kritdrtham vd kathanchana
\
archdmahe 'rchitam sadbhir

bhuvi bhuta-sukhdvaham
\

Yasah sauryam jayam chdsya vijndydrchdm

prayujmahe \

na cha kaschid ihdsmdbhih suldfa ''py aparlkshitah \ gunair

vriddhdn atikramya Harir archyatamo matah
\ jndna-vriddho dvijdtlndm

kshatriyundm lalddhikah
\

"1377: This unfailing being (Achyuta) is

not only deserving of the utmost worship from us, but, large of arm,

he is also to be worshipped by the three worlds. For many eminent

Kshatriyas have been conquered by Krishna: and the whole world

rests upon Varshneya. Wherefore, even though there be aged men

[present], I worship Krishna, and not the others 1382 : It

is not therefore from interested motives, king of the Chedis, nor in

consequence of our connexion, nor for the sake of anything he has

done for us, that we worship Janardana, who is worshipped by the

good on earth, and who promotes the happiness of creatures. But

knowing his renown, heroism, and victories, we offer him our worship.

Nor is there here any mere youth whom we have never tried. Hari,

surpassing the aged in his virtues, is regarded by us as most worthy

iti veda-prithivy-adi-palakalfity arthah
\
fcutsitam veda-vipantam lapanti iti kulapah

pakhandah \
tan amsate samaghatayati iti tatha sah

\

" akakah" kaih cha akaih cha

kake (=ka-\-ake) sukha-duhkhe te na vidyete yasya sah
\

"akakah" aptakamah ity
arthah

\
sa yatha aptakamo deva-yogyam piirodasa-matram na arhati api tu sarvasvam

api tatha 'yam sn-krishno brahmarshi-yogyath samarpana-matram katham arhati I

kintv atma-samarpanam apy arhati ity artltah
\ "'Gopala' means the protector of

theVeda, the earth, etc.
'

Ku-lapah
'

are those who speak what is evil, contrary to

the Veda, heretics.
'

Kulapamsana
'

(Ku-|~lapa-j-amsana) is thus one who destroys

(amsate) such persons.
' Akakah '

(the commentator chposes here to suppose that

theve is an elided a between yatha an&'kakah) is one to whom ('kake') pleasure
and pain (ka-\-a-\-ka) do not attach ; one who has gained all he desires. Just as

such an one merits not merely an oblation suitable for a deity, but all wealth also,

so Krishna does not deserve merely the offering suitable for a Brahman-rishi, but

also the offering up of one's self."
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of worship. In knowledge he excels Brahmans, and in force

Kshatriyas." ....
1386: Pujyatdytincha Govinde hetu dvdv api saihsthitau

\ veda-veddnga-

vijndnam balam chdpy adhiJcam tathd,,] nrindm lolce hi ko 'nyo 'sti visish-

tah Kesavdd rite
\

ddnam ddlcshyam srutam sauryam hrzh klrtir buddhir

uttamd
\

sannatih srlr dhritis tushtih pmhtischa niyatd 'chyute \

tarn

imam loka-santpannam dchdryam pitaram gurum \ arghyam architam

archdrham sane samkshantum arhatha
\ ritvig gurur vivdhyas cJia snutako

nfipatih priyah \

sarvam etad Hrishlkesas tasmdd alhyarchito 'chyutah \

JTrishnah eva hi loJcdndm utpattir api chapyayah \ JTrisJmasya hi krite

visvam idam bhutam chardcharam
\

esha prakritir avyalcta Jcarta chaiva

sandtanah
\ paras cha sarva-lhutelhyas tasmdd .pujyatamo 'chyutah \

Buddhir mano mahad vaym tejo 'mbhah Jcham malil cha yd \

chatur-

vidham cha yad Ihutam sarvam JTrishne pratishthitam \

1396: Sa-devalceshu lokeshu lhagavdn Kesavo mukham
\ ayafh tu

purusho lalah S'isupdlo na ludhyate \

sarvatra sarvadd Krislmam

tasmdd evam pralhdshate \ yo hi dhapmam vichinuydd utkrishtam

matimdn narah
\

so vai pasyed ydthd dharmam na tathd Chedi-rdd ayam\

sa-vriddha-bdleshv athavd pdrthiveshu mahdtmasu
\

ko ndrham manyate

Erishnaih ko vd py enam na pujayet \
aihaindm dushkritdm pujdm S'isu-

pdlo vyavasyati \ dushkritdydm yathdnydyam tathd ''yam kartum arhati]

"There are two reasons why Govinda is worthy of honour: his

knowledge of the Yedas and Vedangas, and his superior strength. For

who in the world of men is distinguished except Kesava ? Generosity,

ability, sacred learning, heroism, modesty, eminent renown, intelligence,

humility, splendour, endurance, cheerfulness and joyousness, exist con-

tinually in Achyuta. You ought all to tolerate this teacher arisen in

the world (or successful in the world), this father, preceptor, venerable,

honoured, deserving of honour. Priest, preceptor, marriageable man,

householder, king, beloved, Hrishikesa is all this, and therefore he

has been honoured. It is Krishna who is the origin and the destruc-

tion of the worlds : all this universe, movable and immovable, has

come into being through (or for the sake of) Krishna. 203 He is un-

203 The grounds urged for honouring Krishna iu this and the following verses dre

of a different character from those in the preceding lines, which do not ascribe to

him any qualities of a superhuman character
;
whilst the succeeding ones do. It is

quite possible that the whole of this description of his qualities may not be of one

age, but may contain interpolations subsequently introduced.
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distinguishable matter (prakriti), and he is the eternal maker, transcend-

ing all beings: hence Achyuta is most worthy of honour. Intellect,

mind, the great one (mahat), air, fire, water, sky, and earth whatever

fourfold being exists all depends upon Krishna 1396. The

divine Kesava is chief among the worlds including the gods. But this

foolish man, S'isupala, does not know that Krishna [is] everywhere

and always andtence he speaks thus. For this king of the Chedis

does not regard righteousness in the same way as an intelligent man

who can distinguish eminent righteousness. Who is there, whether

among old or young, or among mighty kings, who will not regard

Krishna as honourable, or who will not reverence him ? S'isupala

treats this honour as unduly paid. But it having been unduly paid,

he should act as is befitting."

S'isupala afterwards renews his vilifications of Krishna, in a long

harangue, of which the following is a specimen (vv. 1433
ff.)

:

1433. S'isupdlah uvdcha
\

vibhlshikdbhir bahvlbhir bhlshayan sarva-

pdrthivdn \
na vyapatrapase kasmdd vriddhah san kula-pdmsanah \ yuk-

tam etat tritlydydm prakritau vartatd tvayd \
vaktum dharmdd apetdr-

tham tvam hi sarva-kuruttama[h~\ \

ndvi naur iva sambaddhd yathd 'ndho

vd 'ndham anviydt \

tathd bhutdh hi Eauravydh yeshum Bhlshma tvam

agranlh \ Putand-ghdta-purvdni karmdny asya viseshatah
\ tvayd klrta-

yatd 'smdkam bhuyah pravyathitam manah \ avaliptasya murkhasya Kesa-

vam stotum ichhatah
\

katham Bhlshma na te jihvd satadheyam vidlry-

yate \ yatra kutsd prayoktavyd Bhishma bdlatarair naraih
\
tarn imam

jndna-vriddhah san gopam samstotum ichhasi
\ yady anena hatd bdlye

sakunis chitram atra klm
\

tau vd 'sva-vrishabhau Bhlshma yau na

yuddha-visdradau \
chetand-rahitam kdshtham yady anena nipdtitam \

pddena sakatam Bhlshma tatra kirn kritarn adbhutam
\
valmlka-matrah

saptdham yady anena dhrito 'chalah
\

tadd Govardhano Bhlshma na tach

chitram matam mama
\

bhuktam etena bahv annaih krldatd naga-murdhani\
iti te Bhlshma srimdndh param vismayam dgatdh \ yasya chdnena dhar-

ma-jna bhuktam annam ballyasah \
sa chdnena hatah Kaimah ity etan na

mahddbhutam
\

na te srutam idam Bhlshma nunam kathayatdm satdm
\

yad vakshye tvam adharma-jnaih vdkyam Kuru-kiilddhama
\

strlshu goshu

na sastrdni pdtayed brdhmaneshu cha
\ yasya chdnndni bhunjlta yasya

cha sydt pratisrayah \
iti santo 'nusdsanti jajjanajji dharminah sadd

\

Bhlshma loke hi tat sarvam vitatham tvayi drisyate \ jndna-vriddham cha

VOL. iv. ' 14
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vriddham cha bhuydmsam Kesavam mama
\ ajanatah ivalthyasi samstuvan

Kauravddhama
\ go-ghnah stri-ghnas cha san JBhlshma tvad-vakydd yadi

pujyate \

evam-bhutas cha yo Bhlshma katham samstavam arhati
|

. . .

1451. Nunam prakritir eshd tejaghqnya ndtra samsayah \

atah papiyasl

chaishdtn Pdndavdndm aplshyate \ yeshdm archyatamah Krishnas tvam

cha yeshdm pradarsakah \
dharmavdms tvam adharma-jnah satdm margad

avaplutah \ ityddi \

S'isupala answers Bhlshma: "How is it chat thou, disgracing thy

race, art not ashamed, old man as thou art, to terrify all the kings with

many alarms? It is very fitting [forsooth] that thou who art now

existing in the third condition,
204 shouldst utter things contrary to

righteousness, seeing thou art the most eminent of all the Kurus !

For as a hoat is tied to a boat, or as one blind man follows another,

so is it with the Kurus of whom thou, Bhlshma, art the leader.

Our minds have frequently been vexed by thee when detailing his

(Krishna's) slaughter of Putana 205 and other feats. How is it,

Bhlshma, that thy tongue, thou proud fool, is not split into a hundred

pieces, when thou seekest to magnify Kesava? Thou who art ripe in

knowledge, art eager to eulogize the cowherd who ought to be vilified

even by the silliest of men ! If in his childhood he slew S'akuni,
206 or

the horse and bull, who had no skill in fighting, what is the wonder ?

If a waggon, an inanimate piece of wood, was upset by him with his

foot,
207 what wonderful thing did he do ? If the mountain Govardhana,

a mere ant-hill, was held up by him for seven days,
208 1 do not regard

that as anything remarkable. Hearing that when playing on the hill-

204 The commentator explains this phrase as follows : Dve prakriti parinaminyau

maya tasyam chit-prativimbas 'cha
\ tritJya prakriti: tv etad-ubhayadhyasadhish-

thanam nirviseshaih vastu
\
tatra vartata vartamanena, etc. "Two conditions are

changeable, viz. (1) illusion (maya) and (2) the reflected image of thought (chit-

prativimba) in it. The third condition is the basis of the erroneous ascription of

the other two, substance without distinction," etc. I am indebted to Dr. E. Host

for an important suggestion regarding the combination of two of the words in this

sentence. Dr. Rost informs me that in the text one MS. reads kuruttamah^&nd
another sarvam kuruttama.

205 A female demon slain by Krisbna. See "Wilson's Vishnu Purana, p. 506

(vol. iv., p. 276, of Dr. Hall's ed.).

206 See the Udyoga-parvan 4409, where Putana and S'akuni (there spelt with a

long I) are mentioned together as having been slain by Krishna in childhood.

*07 See Vishnu Purana, p. 508 (vol. iv., p. 279, of Dr. Hall's ed.).
208 See Vishnu Purana, p. 526 (vol. iv., p. 315, of Dr. Hall's ed.).
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top, he had eaten a great quantity of food, these people were very

much astonished. And it is no great miracle, Bhishma, thou judge

of duty, that he slew lansa, the powerful king whose food he had

eaten. Hast thou not heard virtuous men declaring this which I shall

tell thee, who art ignorant of duty, Bhishma, thou basest of the tribe

of Kurus ?
' Let no one smite with his weapons women,

209
cattle, or

Brahmans, or him whose food he eats, or on whom he is dependent.'

Such is the instruction which good and virtuous men always give to a

virtuous [pupil] . All this, Bhishma, is seen by all to be falsified in

thee. Thou, basest of the Kurus, eulogizing, speakest of Kesava as

old in knowledge, and mature, and superior, as if I did not know him.

If he, being a slayer of cattle, and of wo'men, is, according to thy

word, to be reverenced, how, Bhishma, can such a person merit

encomium? . . . . 1451. Certainly this nature of thine is base, of

this there is no doubt; and hence [the nature] of these Pandavas

also is shown to be most wicked, [these Pandavas] to whom Krishna

is an object of the highest honour, and of whom thou art the virtuous

preceptor, thou, who art ignorant of duty, and hast gone astray from

the path of good men !
"

This speech excites the wrath of Bhimasena (v. 1482), who, how-

ever, is restrained by Bhishma from assaulting S'isupala, though the

latter is anxious to fight him. Bhishma then goes on (1494 ff.) to

give Bhimasena an account of S'isupala's infancy and early history.

He had, it seems, been born with thre* eyes and four arms ; and his

parents, alarmed at his portentous appearance, were disposed to cast

him out, but were prevented by a voice from the sky, which declared

to them that the time,fated for his death had not yet arrived. In

answer to his mother's inquiry, the voice informed her that her son

was doomed to die by the hands of the person who should take him

into his lap, and by so doing should occasion his two superfluous arms

to drop off, and his third eye to disappear. A part of this prediction ,

WAS fulfilled when Krishna came and took him into his lap, and the

infant got rid of his superfluous members.210
.

On seeing this, his

* See above, pp. 152 f.

210 On this story of S'isupala Lassen remarks (ImVan Antiquities, i. p. 674 first ed.;

p. 822 second ed.) :
"

S'is'upala iu this case represents S'i\, and the conflict of the

S'iva-worship with that of Vishnu : for he was born with three eyes and four arms,
and the legend attributes the falling off of his two superfluous arms and the dis-
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mother begged a boon from Krishna, viz. that he would forgive

S'isupala' s offences. Krishna promises to pardon a hundred. Bhishma

,
then proceeds (v. 1518 ff.) :

Evam esha nripah pupah S'isuptilah sumanda-dkih \
tvditi samdhvayate

vlra Govinda-vara-darpitah \

Naishd Chedi-pater buddhir yayd tvd "hva-

yate 'chyutam \

nunam epha jagad-lhartuh Krishnasyaim vinischayah \

ko hi mam Bhlmasenddya Icshitdv arhati pdrthivah \ hheptuni kala-parl-

tdtmd yathaisha kula-pumsanah \

esha hy asya 'mahdbdhus tejo 'msas cJia,

Ifarer dhruvam
\

tarn eva punar dddtum ichhaty uta tathd vilhuh
\

yenaisha Kuru-sardula sdrdulah iva Chedi-rdt
\ garjaty atlva durbuddhih

sarvdn asmdn achintayan \

"Thus this wicked kirig S'isupala, slow of understanding, proud

of the boon conferred by Grovinda, challenges thee, hero. This

does not show wisdom in the lord of the Chedis, that he challenges

*hee who art Achyuta. For this is the fixed opinion of Krishna,

the sustainer of the world, '"What king on earth, Bhimasena,

ought to-day to revile me, deprived by- destiny of his reason, like

this degrader of his race?' For this large-armed (S'isupala) is cer-

tainly [an emanation of] the strength, and a portion, of Hari, which

the pervading [deity] wishes to draw back again [into himself]; in

consequence of which, chief of the Kurus, this foolish king of the

Chedis growls loudly, like a tiger, disregarding us all."

S'isupala here breaks in angrily (v. 1524 ff.), and asks why Krishna

should be so praised to the exclusion of all other warlike kings.

Bhishma replies (1551), that he values not a straw all the other chiefs

who were present. On hearing this, some of them became greatly

incensed
;
and some cried out that Bhishma should be killed or burned.

Bhishma replied that they might slay or burn him if they pleased,

but that Krishna, the object of his reverence, would survive, and that

appearance of his frontal eye to the look and embrace of Krishna. This story is of

f especial importance for the purpose of determining the periods to which the different

parts of the Mahabharata belong. Krishna's deification belongs to the period after

Buddhi. In the attack upon Jarasandha he is still exhibited principally as a hero,

acts upon human motives, end performs actions unworthy of a god : but there are

evident beginnings of his deification." The same author adds in a note on the sanie

page (p. 823, second ed.) :

"
S'is'.uptila is probably an earlier name of S'iva, who is

called '

Pas'upati,' or lord, protector, of beasts.
'
S'is'u

'

denotes the young of men
and beasts, and 'pala' protector. He had a second name ' Sunltha' (Sabhap. v. 1410),

which no doubt was the proper one."
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>

any one who was desirous to incur speedy destruction should challenge

him to fight. S'isupala hereupon challenges Krishna
;
and the narra-

tive proceeds :

(Verses 1561 ff.): Tatah srutvajva Bhishmasya Chedi-rdd uru-vikra-

mah
| yuyutsur Vdsudevena Vdsudevam uvdcha ha

\ dhvaye tvdm ranarn

gachha muyd nurdham Jandrdana
\ ydvad adya nihanmi tvdm sahitam

sarva-Pdndavaih
\

saha tvayd hi me badhydh sarvathd Krishna Pdndavdh\

nripatln samutikramya y*air ardjd tvam architah
\ ye tvdm ddsam ardjd-

nam bdlydd archanti durmatim
\

anarkam arha-vat Krishna badhy.ds

te iti me matih
\ ity uktvd rdju-sdrdula [_s ?~\

tasthau garjann amarshanah \

evam ukte tatah Krishna mridu-purvam idam vachah
\

^(vdcha pdrthivun

sarvdn sa samaTcshaih cha Pdndavdn
\

esha ncth satrur atyantam pdrthivdh

Sdtvatl-sutah
\
Sdtvatdndm nrisamsdtmd na hito 'napakdrindm \ Prdg-

jyotisha-puram ydtdn asmdn jndtvd nrisamsa-krit
\
adahad Dvdrakdm

esha svasriyah san narddhipdh \

kridato Bhoja-rdjasya esha Raivatake

girau \

hatvd baddhvd cha tun sarvdn updydt sva-purampurd \

asvamedhe

hayam medhyam utsrishlam rakshibhir vritam
\ pitur me yajna-vighndrtham

aharat pdpa-nischayah \

Sauvlrdn pratiydtdncha Babhror esha tapasvi-

nah
| bhdrydm abhyaharad mohdd akdmu [m ?~\

turn ito gatdm \

esha mdyd-

pratichhannah Kdrushdrthe tapasvinim \ jahdra Bhadrdiii Vaisalim md-

tulasya nrisamsa-vat
\ pitri-svasuh Jcrite duhlcham sumahad marshaydmy

aham
\ dishtyd hldam sarva-rdjndm sannidhdv adyp vartate

\ pasyanti

hi bhavanto 'dya mayy atlva vyatikramam \

kritdni tu paroksham me ydni

tdni nibodhata
\

imam tv asya na sakshydmi Icshantum, adya vyatikramam \

avalepdd badhdrhasya samagre rdja-mandale \ Rukminydm asya mudhasya

prdrthand "sld mumurshatah
|
na cha turn prdptavdn mudhah sudrah

vedairutlm iva
\

evam-ddi tatah sarve sahitds te narddhipdh \

Vdsudeva-

vachah srutvd Chedi-rdjam vyagarhayan \ tasya tad-vachanam Srutvd

Sisupdlah pratdpavdn \ jahdsa svanavaddhtisam vdkyam chedam uvucha

ha
| mat-purvdm Rukminlm Krishna samsatsu pariklrtayan \

viseshatah

pdrthiveshu vrlddfh na kurushe kathajn \ manyamdno hikah satsu purushah

pariklrtayet \ anya-purvdm striyam jdtu tvad-anyo Madhusudana |*

kshamu vd yudi te sraddhd md vd Krishna mama kshama
\ kruddhdd vd

'pi prasanndd vd kirn me tvutto bhavishyati \

tathd bnivatah evdsya

bhagavdn .Hadhmudanah
\

manasd 'chinfyyach chakraih daitya-garva-

nisudanam
\
etdsminn eva kdle tu chakre hasta-gite sati

\

uvacha bhaga-

vun uchchair vdkyam vdkya-visdradah \

srincantu, me mahlpdldh yenuitut
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kshamitam maya \ aparddha-Satam kshdmyam mdtur asyaiva ydchane \

dattam maya ydchitam cha tad vai purnam hi pdrthivdh \

adhund la-

dhayishydmi pasyatdm vo mahikshitam
\
evam uktvd Tadu-sreshthas

Chedirdjasya tat-kshanat
\ vyapaliarach chhirah kruddhas chakrendmitra-

karshanah
\

so, papdta mahdbdhur vajrdhatah ivachalah
\

"The king of the Chedis, mighty in valour, desirous- to fight with

Yasudeva, after he had heard Bhishma, then addressed the former:
' I challenge thee, approach to combat with me, Janardana, till I slay

thee with all the Pandavas. For together with thee, Krishna, I must

utterly destroy the Pandavas, who, passing over kings, have honoured

thee who art no king. They who, through folly, honour thee, a

fool, who art a slave, and MO king, and who art unworthy, as if thou

wert worthy, [they, I say,] ought in my opinion to be slain.' Having

so spoken, the tiger of kings stood growling and indignant. Krishna

then addressed these mild words to all the kings and the Pandavas, in

their presence :
' This son of Satvatl, princes, is the bitter enemy,

truculent and ill-disposed, of us the Satvrtas, who have done him no

wrong. This malignant man, a sister's son, knowing that we had set

out for the city of the Pragjyotishas, burned Dvaraka. While the

king of the Bhojas was formerly amusing himself on the Revata

mountain, he slew and captured them all, and then returned home.

Bent upon wickedaess, to interrupt my father's sacrifice, he carried

off the horse intended as a victim, which had been let loose, attended

by keepers. He in his infatuation carried off the wife of the devotee

Babhru, who had set out to return to [the country of] the Sauvlras,

who had gone hence, and who had no passion [for him]. Under a

magical disguise, he, like a cruel wretch, carried off for the Karusha

the devout Bhadra, daughter of Yisala, [the daughter] of my maternal

uncle. For the sake of my father's sister (S'isupala's mother), I submit

to great vexation. Fortunately, this occurs to-day in presence of all the

princes, for ye all behold the great transgression committed against me.

As for the offences which have been done out of your sight, learn theci

from me. I shall not to-day be able to endure this transgression of
o

this infatuated man, who, for his presumption, deserves to be slain ia

the full assembly of princes,i He who is doomed to die, sought to

gain Rukminl, but the" fool did not obtain her, as a S'udra is excluded

from the veda.' Hearing these and such other words of Yasudeva,
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all the princes together then reviled the king of the Chedis. But the

mighty S'isupala, hearing these words, laughed a sonorous laugh, and

thus spake :
' How is it, that thou art not ashamed, Krishna, thus in

the assembly, and especially before the princes, to make mention of

Rukmini, who was betrothed to me? 211 For what man but thou,

Madhusudana, -after reflection, would mention among respectable

persons a woman who had been betrothed to another ? Forgive me,

Krishna, if thou hast generosity, or refuse to forgive me. What shall

happen to me from thee whether thou art well-pleased or angry?'

As he thus spake, the divine Madhusudana in his mind thought upon
the discus, the humbler of the pride of the Daityas. The discus

having come into his hand at that very time, the divine being, skilled

in words, uttered aloud this word: 'Let the kings listen to me by
whom this forgiveness has been practised. At the request of his

mother, a hundred offences were to be pardoned. That request was

granted by me, and it has been fulfilled, kings. I shall now slay

him, while you kings look on,' Having thus spoken, the chief of the

Yadus, the vexer of his foes, incensed, instantly struck off the head

of the king of the Chedis with his discus. The great-armed (warrior)

fell like a mountain smitten by a thunder-bolt." 212

211 EukminT had been betrothed to S'isupala, as we are told in the Vishnu Parana,
v. 26, 1 ff. (Wilson, p. 573, first ed. ; p. 69, vol. v. of Dr. Hdl's ed.) : BKiskmakah
Kundine raja Vidarbha-vishaye 'bhavat

\
Rukirii tasyabhavat putro Rukmini cha

varangana \
Rukminim chakame Erishnah sa cha tairi charu-hasini\ na dadau yaehate

chainaih Rutciril daeshena chakrine
\
dadau cha S'isupalaya Jarasandha-prachoditah \

Shishmako Rukmind sarddham Riikmintm uru-vikramah
\

" Bhishmaka was king in

Kundina, in the country of the Vidarbhas. Rukmin was his son, and the beautiful

Rukmini (his daughter). Krishna loved Rukmini, and the sweetly-smiling maid

(loved) him, but Rukmin did not give her to the wielder of the discus, when he

asked her
;
but urged by Jarasandha, Bhishmaka, mighty in valour, together with

Rukmin, gave her to S'is'upftla." Krishna comes to witness the nuptials of his

rival, and carries off the princess on the eve of the wedding. The story is told at

greater length in the Harivams'a, sect. 117, w. 6579 ff.
;
and in the Bhagavata

Purana, x. sections 43 ff.

S
12 See the sequel, vv. 1585-1588. The Vishnu Purana (Wilson's translation, p. 437,

'

first ed. ; vol. iv. p. 104, of Dr. Hall's ed.) tells that S'is'upala had been in a former

birth the Daitya Hiranyakas'ipu, who was killed by Vishnu in his man-lion incarnation.

Hs afterwards became Ravana, who was slain by Rama. In his character as S'is'u-

pala he evinced an intense hatred towards Vishnu,
" a portion of the supreme being,

who had descended to lighten the burthens of the e<&th," (V. P. iv. 14, 14 : S'isupal-

atvena bhagavato bhu-bharavataranaya avatirnamsasya fundarikanayanakhyasya

upari dveshanubandham atitaram ehakura
\ ) and was in consequence slain by him

;
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Duryodhana, the son of Dhritarashtra, and the principal leader of

the Kurus, is represented as manifesting a similar disbelief of Krishna's

divine character, or at least as maintaining a proud and contumacious

resistance to his claims. In the TJdyoga-parvan (vv. 2527 ff.), Sanjaya

unfolds the divine nature of Krishna, "who," he says, "being distinct

in nature, and self-subdued, is able, by a thought, to subject to himself

the earth, the air, and the heaven" (prlthivlnchdntarlkshancha dydm
chaiva Purushottamah

\

manasaiva visishtdtmd nayaty dtma-vasam vasi)\

He then goes on to say, vv. 2529 ff. :

Ekato vdjagat Icritsnam ekato vd Jandrdanah
\
sdrato jagatah Jcritsndd

atirikto Jandrdanah
\

bhasma kuryddjagad idam manasaiva Jandrdanah
\

na cha kritsnam jagach chhaktam bhasmlkartum Jandrdanam
\ yatah

satyam yato dharmo yato hrlr drjavam yatah \

tato bhavati Govindo

yatah Krishnas tatojayah \ prithiviih chdntarikshancha divancha Purush-

ottamah
| vicheshtayati bhutdtmd kridann iva Jandrdanah

\

sa kritvd

Pdndavdn satram lokam sammohayann iva
\

adharma-niratdn mudhdn

dagdhum ichhati te sutdn
\

kdla-chakram jagach-chakram yuga-chakrancha

Kesavah
\ dtma-yogena lhagavdn parivartayate 'nisam

\ Jtdlasya cha

hi mrityoschajangama-sthdvarasya cha
\

Isate bhagavdn ekah satyam etad

bravlmi te
\

Isann api mahdyogl sarvasya jagato Harih
\ karmdny dra-

Ihate Jcartum Jclndsah iva vardhanah
\

tena vanchayate lolcdn mdydyogena

Kesavah
\ ye tam eva prapadyante tena muhyanti mdnavdh

\

Dhrita-

rdshtrah uvdcha
\

katham tvam Mddhavam vettha sarva-loka-mahesvaram
\

katham enam na veddham tad mamdchaTcshva Sanjaya \ Sanjayah uvdcha
\

srinu rdjan na te vidyd mama vidyd na hlyate \ vidyd-hlno tamo-dhvasto

ndlhijdndti JZesavam
\ vidyayd tdta jdndmi triyugam Madhusudanam

\

Jcartdram akritaih devam Ihutdndm prabhavdpyayam \
Dhritardshtrah

but as his thoughts were "constantly engrossed by the supreme being," S'is'upala

became united with him after death ; for the lord gives
"

to those to whom he is

favourable whatever they desire," and "bestows a heavenly and exalted station even

upon those whom he slays in his displeasure." This is further explained in the next

( section, where we are told that Krishna us an object of hatred was ever present to

S'is'upala's thoughts, and that he was constantly uttering his names, and though tllis

was done disrespectfully and in malediction, yet he at last beheld the deity in his

true character when he was being slain by him, and that then all his passion and

hatred ceased, and his sins were consumed by his divine adversary, with whom he

became united. The attempt of, S'is'upula's brother, king of the S'alvas (whose

capital was Saubha), to revenge hi? death, his assault on Dvaraka, his desire to slay

Krishna, and the destruction which he thereby drew upon himself, are narrated in

the Vana-parvan, vv. 615-890.
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uvdcJia
| Gdvalgane 'tra Jed ITiaHir yd te nityam Jdnardane

\ yathd tvam

abhijdndsi iriyugam Madhusudanam
\ Sanjayah uvdcJia

\ mdydm na

seve lhadram te na vrithd* dharmam dchare
\

suddha-lhdvam gato bhaktyd

sdstrdd vedmi Jandrdanam
\
Dhritcydshtrah uvdcha

\ Duryodhana Hrishi-

kesam prapadyasva Jandrdanam \ dpto nah Sanjayas tdta saranam gacJiha

Keavam
\ Dutyodhanah uvdcha

\ Bhagavdn Devaki-putro lokdms ched
t

nihanishyati \ pravadann Arjune saTcJiyam ndham gachhe 'dya Kesavatn
\

2529. " On the one side* the whole world, on the other Janardana, in

his essence Janardana exceeds the whole world. He could by a thought

reduce this world to ashes
;
but the whole world could not reduce him to

ashes. Since he is truth, righteousness, modesty, rectitude, therefore

is he Govinda
;
since he is Krishna, he is therefore victory. The chief

of males (or spirits), Janardana, the soul of beings, imparts activity to

the earth, air, and sky, as if in sport. He having made for the Pandavas

a sacrifice, deluding, as it were, the world, wishes to burn up thy

(Dhritarashtra's) infatuated and unrighteous sons. The divine Kesava

by his own abstraction (yoga) makes the circles of time, of the world,

and of the ages (yugas), continually to revolve. This divine being

alone is lord of time, of death, and of things movable and im-

movable, this I tell thee as a truth. Hari, the great contemplator,

though the lord of the whole world, undertakes to perform works, like

a poor peasant seeking gain. He deceives the world by this display of

delusion whereby the men who seek him are bewildered. Dhritarashtra

said : How dost thou know Hadhava, the great lord of the whole

world? and how is it that I do not know him ? tell me that, Sanjaya.

Sanjaya answered : Hear, king, thou hast not knowledge ;
but to me

knowledge is not wanting. He who is devoid of knowledge, and sunk

in darkness, does not recognize Kesava. By knowledge I recognize

Madhusudana, who exists in the three ages (yiigas\ the maker, the

unmade, the god, the source of beings, and the cause of their de-

struction. Dhritarashtra asks: O.Gavalgani (Sanjaya), what is this

devotion of thine to Janardana, whereby thou recognizest him to exist
"*

in the three Yugas? Sanjaya answers: I do not pursue a delusion,

b]ss thee, nor do I vainly practise righteousness. Having by devotion

attained to purity, I know Janardana fj-om the scripture (Castro}.

Dhritarashtra said : Duryodhana, do thou ^eek Htishikesa, Janardana :

Sanjaya is to us an authoritative teacher : resort to Kesava as thy
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refuge. Duryodhana said : If the divine son of Devak! should destroy

the worlds, I should not, declaring friendship for Arjuna, resort to-

day to Kes'ava."

Duryodhana is hereupon reproveduby his father and mother for his

pride, self-will, and ambition, and is told by the latter that " when he

has received his death-hlow from Bhimasena, he will 'remember the

words of his father (nihato Bhlmasenena smartdsi vachanam pituK)"
After some further conversation, Dhritarashtra asks to be further in-

structed about Krishna, when Sanjaya proceeds as follows (vv. 2560
ff.)

:.

Sanjayah uvdcha
\

srutam me Vdsudevasya nama-nirvachanam subham
\

ydvat tatrdbhijdne ''ham aprameyo hi Kesavah
\
vasandt sarva-bhutdndni

vasutvdd deva-yonitah \

Vdsudevas tato vedt/o vrihatvdd Vishnur uchyate \

maundd dhydndch cha yogdchcha viddhi Bhdrata Mddhavam
\

sarva-tattva-

mayatvdch cha Madhuhd Madhusudanah
\

krishir bhu-vdchakah sabdo

nascha nirvriti-vdchakah
\
Vishnus tad-bhdva-yogdchcha Krishna bhavati

Sdtvatah
\ pundarlkam param dhdma nityam akshayam avyayam \

tad-

bhdvdt Pundarlkdksho dasyu-trdsdj Jandrdanah
\ yatah sattvdd na

chyavate yach cha sattvdd na lilyate \

sattvatah Sdttvatas tasmdd drsha-

bhdd Yrishabhekshanah
\ najdyate janitrd ''yam Ajas tasmdd ariikajit \

devdndm sva-prakdsatvdd damdd Ddmodaro vibhuh
\

harshdt sukhdt su~

khaisvarydd Hrishlkesatvam asnute
\ bdhubhydm rodasl bibhrad mahd-

bdhur iti smritah
\

adho na kshlyate jdtu yasmdt tasmdd adhokshajah \

nardndm ayandch chdpi tato Ndrdyanah smritah
\ purandt sadandch

chdpi tato 'sau Purushottamah
\

asatas cha satas chaiva sarvasya prabha-

vdpyaydt \ sarvasya cha sadd jndndt Sarvam etam prachakshate \ satye

pratishthitah Krishnah satyam atra pratishthitam \ satydt satyancha

Govindas tasmdt Satyo ''pi ndmatah \
Vishnur vikramandd devo jayandj

Jishnur uchyate \

sdsvatatvdd Anantascha Govindo vedandd gavdm \

atatt-

vam kurute tattvam tena mohayateprajdh \

evamvidho dharma-nityo bhaga-

van Madhusudanah
\ dgantd hi mahdbdhur dnrisamsydrtham achyutah \

"
Sanjaya says : Thou hast heard,rom me the auspicious explanation

of Vasudeva's names, as far as I understand the subject; for Kesata

is immeasurable. He is to be known as Yasudeva from his dwelling

(vasandt) in all beings, from his issuing as a Yasu from a divine womb.

From his greatness (vrihatvdt) he is called Vishnu. From his silence,

(maundt) contemplation, anil abstraction, do thou know him to be

Madhava. From his possessing the nature of all principles, he is
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Madhuhan, and Madhusudana. The^word krishi denotes '

earth,' and

na denotes '
cessation

'

; Vishnu, from containing the nature of these

things, is Krishna, the Sattvata. Pundarika means the highest abode,

eternal, unchangeable, undecaying< from his having that character he

is Pundarlkaksha. From terrifying the Dasyus he is Janardana. In-

asmuch as he d6es not fall from, or fail in, existence (sattva), therefore,

from his existence, he is Sattvata, and from his excellence (drshabhat)

he is Vrishabhekshana.
*

As he is not generated by a father, he is

Aja (the unborn), the victorious in battle. From the self-illumination

of the gods, and from self-restraint (dama}, the mighty being is Damo-

dara. He obtains his character as Hrishikesa from joy (harsha),

pleasure, and the ease with which he rtfles. Sustaining the two

worlds with his arms, he is called Mahabahu (great-armed}. Since he

never sinks downwards (adho no, Tishlyate] he is Adhokshaja. From

movement among men (nardndm ayanat} he is called Narayana.

From filling (purandf) and from abiding (sadandf) he is Purushottama.

Since he is the source and the destruction of everything (sarvasya)

both non-existent and existent, and since he always knows all, they

call him Sarva. Krishna is based on truth (satye), and truth is based

on him, and Govinda is truer than truth, therefore he is also called Satya.

The god is called Vishnu from striding (vikramantit), Jishnu from

conquering (jayantit], Ananta from his eternity, and Govinda from

the possession of cattle
214

(vedandd gavam). He makes the reality an

unreality, and so deludes creatures. Of such a character, constant

213
Perhaps the true reading is naranam, "waters," as in the text of Manu, cited

above, p. 31.

214 Another explanation oPjhis name is given in S'anti-parvan, v. 13228 f. : Nash-

taih eha dharawm purvam avindam vai guhdgatdm \
Govindah iti tendham devair

vagbhir abhisthtutah
\

" And since I discovered the earth which had formerly been

destroyed, and had sunk into the abyss, I was therefore lauded by the gods with

praises as Govinda." And in the following verse, occurring in the description of

the ocean, in the Adi-parvan, v. 1216, the word Govinda is thus interpreted : Gam
vinlata bhagavata Govindenamitaujasa \ varaha-rupind chdntar vikshobhita-jalcivilam \

"
[That ocean] which was rendered turbid when its waters were agitated within by

the divine Govinda of illimitable power, who in the forv of a boar found the earth

[beaeath its surface]." I notice in the same passage another verse (1215), which

seems to show that, at the period when it was written, the Hindus were acquainted
with the cause of the tides, or at least with the influence of the moon upon the

ocean : Chandra-vriddhi-kshaya-vas'ad udvrittormi-samaJculam
\

"
[The ocean] tossed

with waves which rise in obedience to the waxing and waning of the moon."
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in righteousness, is the divine Madhusudana. For the great-armed

Achyuta (or unfailing deity) will come for the sake of innocence."

The following is another illustration 'of Duryodhana's enmity to

Krishna, and of his scepticism in regard to the supernatural character

of that personage, at the same time that it shows the writer's faith in

the divine nature of his hero. It is related in the Udyoga-parvan that

Krishna went to the Kurus, with the intention of mediating between

them and the Pandus. While he was with them, Duryodhana plotted

to- confine him (v. 4368), but Vidura warns the plotter that his attempt

would be vain, owing to the divine power of Krishna. On the con-

clusion of Yidura's speech, Krishna addresses himself to Duryodhana

(4418 ff.):

Vidurenaivam ulctas tu Kesavah satru-puga-hd \ Duryodhanam Dhdr-

tardshtram alhyalhdshata vlryavdn \

eko 'ham iti yad mohdd manyase

mdm Suyodhana \ parilhilya sudurluddhe grahitum mdm chikirshazi
\

ihaiva Pdndavdh sarve tathaivdndhaka-vrishnayah \ ihdditydscha Rudrds

cha Vasavas cha saharshibhih
\

evam uktvu jahdsochchaih Kesavah para-

vira-hd
\ tasya samsmayatah $aurer vidyud-rupdh mahdtmanah

\ angmh-

tha-mdtrds tridasdh mumuchuh pdvakdrchishah \ asya Brahma laldta-stho

Rudro valcshasi chdbhavat
\ loka-pdldh bhujeshv dsann Agnir dsydd ajd-

yata \ Adityds chaiva Sddhyds cha Vasavo 'thdsvindv api \

Marutas cha

sahendrena Visve devds tathaiva cha
\

babhuvus chaiha-rupdni YaTcsha-

Gandharva-Rakshasam
\ prddurdstaih tathd dorbhydm Sanlcarshana-

Dhananjayau \

dakshine 'thdrjnno dhanvl hall Rdmas cha savyatah \

JBhimo Yudhishthirai chaiva Mddrl-putrau cha prishthatah \

Andhakdh

Vrishnayas chaiva Pradyumna-pramulchds tatah
\ agre babhuvuh Krish-

nasya samudyata-mahdyudhdh \ sankha-chakra-gadd-sakti-sdrnga-ldngala-

nandalcdh
\ adrisyantodyatdny eva sarva-praharantini cha

\
ndnd-bdhushu

Krishnasya dlpyamdndni sarvasah
\ ityddi.

"Being thus addressed, the heroic Kesava, slayer of hostile bands,

thus addressed Duryodhana, son of. Dhritarashtra :
'

Since, Suyodhana,

thou, in thy delusion, regardest me as if I were alone, and, f(5t>l,

seekest to overcome and confine me, [know that] here are all the

Pandavas, the Andhakas, and the Vrishnis, as well as the Adityas,

Kudras, and Vasus, together with the rishis.' Having thus spoken,

Kesava, slayer of hwstile heroes, laughed aloud. As the mighty de-

216
Quere, may not chaiva be the proper reading ?
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scendant of Sura [Krishna] smiled, the gods, wearing the appearance

of lightning, of the size of a thumb, and luminous as fire, issued forth

from him. Brahma occupied his forehead, Rudra was produced on

his chest, the guardians of the world appeared on his arms, and Agni

sprang from his mouth. The Adityas, too, and the Sadhyas, Vasus,

Asvins, Marutsi and all the gods along with Indra were produced, and

also the forms of tne Yakshas, Gfandharvas, and Rakshasas. Sankarshana

and Dhananjaya also were manifested from his arms, Arjuna armed

with a bow from his right, and Rama holding a plough from his left,

Yudhishthira and Bhima, the sons of Madrl, from his back. Next

Andhakas and Vrishnis, headed by Pradyumna, arose on his front,

with their weapons ready. A shell, discus,, club, spear, bow, plough,

and sword, were seen prepared, and all weapons, gleaming in every

form on the different arms of Krishna."

In the next passage, taken from the Karna-parvan also, Duryodhana,

and other warriors on his side, put themselves on the same level as

Krishna (except in one pla^e, vv. 1625 ff.). It is there related

(vv. 1265 ff.) that Karna promised to Duryodhana to encounter and

slay Arjuna, or be slain by him. Karna says, however, that in some

respects he is inferior to Arjuna; as, for instance, in not having such

a charioteer as Arjuna had in Gfovinda (Krishna) (v. 1302 : Sdrathis

tasya Govindo mama tddrin na vidyate} ;
while in other respects

he regards himself as having the advantage (v. 1304). As, then,

Krishna, creator of the world, preserves the car of Arjuna (Krishnas

cha srashta jagato ratham tarn abhirakshati- 16

), if, in like manner, S'alya,

king of the Madras, the ornament of the battle-field, who is equal

to S'auri (Krishna) and, as well as Dasarha, (Krishna) who knows

a horse's heart, is skilled in horses, will act as his charioteer, Karna

thinks the victory of Duryodhana's side will be certain (v. 1 308 :

Ayam tu sadrisah S'aureh S'alyah samiti-sobhanah
\ sdrathyam yadi me

kurydd dhruvas te vijayo bhavet
\

. . . . 1311 : Evam abhyadhikah

P^rthdt bhavishydmi gunair aham
\ S'alyo 'py abhyadhikah Krishndd '

Arjundd api chdpy aham
\ yathd

'

sva-hridayam veda Ddsdrhah para-

216 If the words srashta jagatah,
" creator of the world," are not an interpolation,

it is not easy to perceive how Karna could have regarded Krishna as his equal, as he

would never have thought of calling S'alya, or any other o5 his brother warriors, the

creator of the world.
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vira-hd
\

tathd S'alyo 'pi jdnlte haya-jndnam mahdrathah
\ ) Duryo-

dhana then goes to S'alya, and asks him to act as charioteer to Karna,

saying that he (S'alya) was equal to Krishna, that there was no other

person who could drive Karna but himself; and that Brahma had

fulfilled the same office to Mahadeva (v. 1328 f. : Sdrathyam rathindm

freshtha pranaydt kartum arhasi
\ tvayi yantari Rddhzyo vidvisho me

vijeshyate \

abhlshundm hi Karnasya grahita 'nyo no, vidyate \
rite hi

tvam mahdlhdga Vdsudeva-samam yudhi \

sa pdhi sarvathd Karnam

yathd Brahmd Mahesvaram |). S'alya, however, is very much offended

(v. 1354 f.) that a person of his dignity should be asked to undertake

the office of charioteer, and boasts that he is superior to Karna, and

could alone destroy their enemies. He points to his thick arms, which

would smite like a thunderbolt, and asserts that he could by his own

strength cleave asunder the earth, scatter the mountains, and dry up
the seas (v. 1361 : Patyaplnau mama bhujau vajra-samhananopamau \

. .

1363: Ddrayeyam mahlm kritsndm vikireyam chaparvatdn \ S'oshayeyam

samudrdmi cha tejasd svena pdrthiva |). ,,He will not brook to under-

take the inferior office of driving a person who is his own inferior 217

(v. 1365 : Kasmdd yunahhi sdrathye mchasyddhirathe rane
\
na mam

adhuri rdjendra niyoktum tvam ihdrhasi
\

na hi pdplyasah sreydn bhutvd

preshyatvam utsahe |).
He threatens, in consequence of the insult thus

offered to him, to go home (v. 1375); and accordingly rises and goes,

but is followed by Duryodhana, who endeavours to soothe him by

saying that he did not regard Karna as superior to him (v. 1379 : Na
Karno 'bhyadikas tvattah\ but considered Karna to be superior to

Arjuna ;
while the world regarded him (S'alya) as superior to Krishna,

whom he excelled in strength, as well as in knowledge of horses and

their dispositions, (v. 1384: Manye chdbhyadhikam S'alya gunaih Kar-

nam Dhananjaydt \

bhavantam Vdsudevdch cha loko ''yam iti manyate I

Karno Jiy abhyadhikah Pdrthdd astrair eva nararshabha
\
bhavdn abhya-

dhikah JTrishndd asva-jndne bale tathd
\ yathd

'

svahridayam veda Vam-

devo mahdmandh
\ dvigunam tvam tathd vetsi Madrardjesvardtmaja^).

S'alya is flattered by his being reckoned superior to Krishna, and agrees

to act as charioteer to Karna, vv. 1387 ff. : Yad mam bravlshi Gdndhqpe

217 He regarded Karna as what he was generally supposed to be, a Suta, or

charioteer, by caste (suta-putrasya, v. 1374).
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madhye sainyasya, Kaurava \
viiishtam Devakiputrdt prltimdn asmy aham

tvayi |
eshff- sdrathyam dtishfhe Itadheyasya yaSasvinah \ yudhyatah

Pdndavdgryena yathd ttam vira manyase \ samayas cha hi me vira

kaschid Vaikartanam prati \ utsrijeyam yathd-iraddham aham vdcho 'sya

sannidhau
\ Sanjayah uvdcha

\

tatheti rdjan putras te saha Kaynena

Bhdrata
\

dbrjavld Madra-rdjasya matam Bharata-sattama
\
"I am

pleased with thee, Kaurava, since in the midst of the army thou

declarest me to be superior to the son of Devakl. I undertake to be

charioteer to the renowned Kama when he fights with the chief of the

Pandavas, as thou, hero, thinkest [I ought to do]. And now that I

have entered into a certain agreement with Karna, let me candidly

excuse to him the words I have used." Sanjaya proceeded : "Thy son

(i.e. Duryodhana) having assented, declared to Karna the resolution of

the king of the Madras (S'alya)."

Though he had thus gained his point, by persuading S'alya to act as

charioteer to Karna, Duryodhana is nevertheless represented as pro-

ceeding, in the next three
, sections, the 33rd-35th, vv. 1391 ff.,

(which, for reasons to be afterwards assigned, I regard as probably

interpolated,) to repeat to S'alya an ancient story, telling how
Brahma had formerly done duty as charioteer to Mahadeva in a war

between the gods and Asuras. In this war the gods, it is related,

were at first the victors (1394). The three sons of the Asura Taraka

thereupon performed severe austerities, which induced Brahma to

grant them a boon (1397). They asked that they might become in-

destructible by any being whatever, which, however, Brahma declined

to grant, as immortality, he said, was not an universal attribute

(1399). They then asked that they should occupy three castles, and

from thence move about the earth at will, and that after a thousand

years these three castles should become united, and that they them-

selves should only be destructible by the deity who should be able to

overthrow the castles with a single arrow (1402 fF. : Vayam purdni

trlny eva samdsthdya mdhlm imam
\ vicharishydmo loke 'smin ....

tato varsha-sahasre tu sameshydmah parasparam \
ekibhtivam gamish-

yynti purdny etdni chanagJia \ samtigatdni chaitdni yo hanydd Wiagavams

tadd
|
ekeshund deva-varah sa no mrityur bhqvuhyati \ ).

Brahma granted

this boon, and the Asura Maya built them three castles, one of gold, in

heaven
;
a second of silver, in the air

;
and a third of black iron, on
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earth 218
(1406 ff.), which the three Asura kings above mentioned

severally occupied, and where innumerable hosts of formidable demons

were collected. Maya, by his magical power, g^ve them everything that

any of them wished (1415): and Hari, the son of Tarakaksha, obtained

as a feoon from Brahma that there should be a pond within their castle,

into which, when any Asuras slain in battle were thrown^they should be

resuscitated and become stronger than ever (1418 ff.'j.
Armed with

all these powers, the Asuras harassed the worlds, putting to flight the

celestial hosts, and destroying the gardens of the gods, and the hermit-

ages of the rishis (1421 if.). Indra attacked the castles of the Asuras

with his thunderbolts, but without effect (1427). He then went with

the other gods to consult .Brahma about the means of overthrowing

the titans (1429 ff.). Brahma replied that the castles could only be

destroyed by a single arrow, and that this could only be effected by
Mahadeva (1434), to whom they should apply. The deities, then,

headed by Brahrna himself, went to supplicate Mahadeva, who gives

security amid alarms, the soul of all things, by whom the universe is

pervaded, who, through particular austerities, knows the "yoga" and the

"
sankhya" of himself, (or of spirit,) and whose spirit is always in

subjection, (they went to supplicate him) practising rites of austerity,

repeating the eternal Veda, and uttering awful or fierce hymns, (1437 ff.:

Tapo-niyamam dsthdya grinanto trahma sdsvatam
|

. . . . tushtuvur

vdgbhir ugrdbhir bhayeshv abhaya-dam nripa \

sarvatmdnam maJidtmundiHi

yendptam sarvam dtmand
\ tapo-viseshair vividhair yogam yo veda

chdtmanah
\ yah sdnkhyam dtmano vetti yasya chdtmd vase sadu |).

They beheld Mahadeva, to whom a variety of other honorific epithets

are applied, such as "the essence of all beings, the unborn, the lord

of the world" (1442: sarva-lhutamayam dristitva tarn ajam jagatah

patim\}. Mahadeva received them smiling, and invites them to state

their wishes (1444). They then recite a number of his epithets

(1445 ff.),
and Brahma replies on their behalf (1455 ff.) that he

'

himself, who had obtained from Mahadeva his rank of Prajapati,

had bestowed a boon on the Danavas, that they had in consequence

transgressed all bounds, "and that now there was no one but Maha-

deva who could destroy them, which he was therefore implored

to do. Mahadeva answers (1459) that he himself alone could not

218 See above p. 203
;
and the 2nd vol. of this work, pp. 378 ff.
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destroy them, as they were strong, but that, with the aid of half his

strength, they themselves would bfe able to conquer their enemies.

They answered that thejs could not sustain half of his strength (vibh-

artum tava tejo 'rdham na sakshyamah}, but proposed that he should

undertake the work, aided by half of their strength. To this Mahadeva

consented, and became stronger than all the gods, and was thenceforward

called Mahadeva,*or "the great god," (ardhcfin dddya sarveshtim teja&d

'bhyadhiko 'bhavat
\
sa tu djsvo balendsit sarvebhyo balavattarah

\

Ufahddevah

iti Ichydtas tatah prabhriti S'anlcurah], Mahadeva then (1468) desired

the gods to provide him with a bow and arrows, and a chariot. The

gods promised to provide a chariot which should be composed of all the

forms of the universe (1469 : murtih sarvdh samddhdya trailolcyasya

tatas tatah
\

ratham te kalpayishydmah). The composition of the car,

formed by Yisvakarman and the gods, is then described at great length

(w. 1471-1492). Yishnu, Soma, and Agni became different parts of

Mahadeva' s bow and arrow
;
the earth became his chariot, the mountain

Mandara its axle
;
and the great river, the regions, the constellations,

the Krita age, the serpent Yasuki^ the Himalaya and Vindhya mountains,

plants, the sun and moon, day and night, various goddesses, duty,

truth, the vashatkara, the gayatri, etc., formed portions of the car,

or of its appurtenances. Mahadeva's weapons and equipments are

then specified (1495 ff.).
At verse 1503 it is repeated that "Yishnu,

Agni, and Soma formed his arrow
;
for all the world," it is added,

"
is

formed of Agni and Soma, and is said to be composed of Yishnu, and

Yishnu is the soul of Mahadeva of bdundless power.
219 Hence they

could not abide the bow, or the contact of the bowstring of Hara.

In that arrow the terrible god, dark-blue, and dusky in hue, clad in an

antelope's skin, hurled forth the fire of wrath, of fierce fury, intolerable,

and sprung from the rage of Bhrigu and Angiras 1507. He is

the constant preserver of virtuous, and destroyer of wicked, men. The

divine Sthanu (Mahadeva) shines forth distinguished by these inherent

qualities, which are destructive, fearful in power, fearful in form, ,

and rapid as thought. This whole universe, movable and immovable,

existing contained in his members, shone forth,, wonderful to behold."

(Ishtis chdpy abhavad Vishnur Jvalanah Somah eva cha
\ Agril-Somam

jagat kritsnam Vaishnavam chochyate jaga!> \

Vishnus chdtmd bhagavato

219 Can these words be a Vaishnava addition to the passage ?

VOL. IV. 16
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V

JBhavasydmita-tejasah \

tasmdd dJianur jyd-samsparsam na viskehur

Harasya te
\

tasmin iare tigmd-manyum mumochdsahyam Isvarah
\

Bhrigv-Angiro-manyu-lhavaih krodhdgnim ati*dussaham
\

sa rilla-lohito

dhumrah Icrittivdsdh bhayankarah |
. . . . 1507 : Nityam trdtd clia

hant^ cha dharmddharmdsritdn nardn \ pramdthibhir bhlma-balair bhlma-

rupair manojavaih \

vibhdti bhagavdn Sthdnus tair evdtma-gunair vritah
\

tasydngdni samdsritya sthitafh visvam idam jagat \ jangamdjangamam

rdjan susubhe
'

dbhuta-darsanam
\ )

Taking the arrow produced from Soma, Vishnu, and Agni, Mahadeva

mounted the car which had been made for him (1510 ff.). He then

smilingly asked (1515) who was to be his charioteer. The gods

answered that any one whojn he should appoint would undertake that

office. He then said that the god who was greater than he (maUah
sreshthataro hi yah} should be made his charioteer. The gods next

went to Brahma, and asked him to appoint one (1520), expressing an

opinion that he himself was the only person who was fit for the

office (1526). Brahma consented (1530f ff.). Mahadeva is again re-

presented as mounting the car, with the arrow produced from Vishnu,

Soma, and Agni in his hand (1535). He then sets out,
220 and arrives

at the triple castle of the Asuras (1551), when some of the Asuras are

destroyed by the roaring of his bull (1553), and others come forth to

battle. Mahadeva becomes insensate with rage. The three worlds

tremble. The chariot begins to sink from the agitation of Soma,

Agni, and Yishnu in the arrow, when it is being fitted on the string,

and from the movement of Brahma and Mahadeva. Vishnu then

issues from a portion of the arrow (1556), takes the form of a bull,

and raises up the chariot. Mahadeva again fits his arrow on the string

(1562), and discharges it against the triple castle (1567), which falls to

the ground, while the Asuras are burnt up and thrown by Mahadeva

into the western ocean. The gods praise Mahadeva and depart (1572).

Duryodhana now (1575 ff.) makes his application of this legend by
'

exhorting S'alya to follow Brahma's example, and act as charioteer to

220 jn YVt 154.5 ff. it is said that the rishis praised Mahadeva, and increased his

strength (rishayas tatra devlsaih stuvanto bahubhih stavaih
\ tejas chasmai vanllia-

yanto rajann asan punah ptmah) . This is a pure Vedic touch, the same power of im-

parting strength to the gods by their praises being occasionally asserted of the bards

in the Rig-veda. See tfee fifth volume of this work, p. 91. In most of the texts

there cited, however, it is perhaps only meant that the gods were gratified by the

praises addressed to them.
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i

Karna. S'alya, he adds, is superior to Krishna, Karna, and Arjuna,

and as Karna resembled Mahadeva in fighting, so S'alya resembled

Brahma in guiding [a chariot], etc. To supply additional motives for

compliance, he then (1581 ff.) goe^ on to tell S'alya another story about

Parasurama performing austerity to propitiate Mahadeva and qbtain

celestial arms., Mahadeva appears to him, and tells him he shall obtain

arms when he Has qualified himself by purification to receive them.

Parasurama renews his austerities and religious ceremonies (1591), and

is at length appointed by Mahadeva to slay the Daityas who had been

harassing the gods (1599). He successfully accomplishes this task

(1806), and receives celestial arms from Mahadeva. Parasurama had,

as Duryodhana goes on to say, taught the. divine science of archery to

Karna (1613), which proves that Karna is free from sin; and Karna

is not, as Duryodhana believes, a Suta or charioteer by birth, but a son

of one of the gods, born in a Kshatriya family. Eor how gould a doe

give birth to a tiger resembling the sun (Jcatham dditya-sadrisam mrigl

vydgJiram janishyati \ 1617)?, Duryodhana then recurs to the legend of*

Brahma becoming Mahadeva'& charioteer, and renews his exhortation

to S'alya to perform the same office to Karna. S'alya appears now to

waver in his determination, formerly expressed, to comply with Dur-

yodhana's request, as he replies (1625) that'he himself had often heard

this story before
;
and that Krishna also had no doubt heard of it, as

he knows the future and the past, and that he had for that reason

consented to be the charioteer of Arjuna. And, S'alya adds, if Karna

should slay Arjuna, Krishna would himself fight, and armed with

the shell, discus, and club, burn up the whole of Duryodhana's

army, and no prince would be able to stand before him among his

opponents when he was incensed, (v. 1629 ff. : Yadi hanydch cha

JTaunteyam Suta-putrah kathanchana
\

drishtvd Partham hi nihataih

svayam yotsyati Kesavah I sankha-chakra-gadd-pdnir dhaJcshyate tava

vahimm
\

na clidpi iasya kruddhasya Varshneyasya mahdtmanah
\

sthd-

syqte pratyanikeshu kaschid atra nripas tava). Duryodhana in reply
'

expatiates otf the eminent prowess of Karna, and of S'alya himself:

(1643) Tvam salya-lhiitah satrundm avishahyaTt pardkrame \
tatas tvam

uchyase rdjan S'alyah ity ari-suclana
\

tava bdhu-balam prdpya na Sekuh

sarva-Sdtvatdh
\

tava, bahu-baltid rdjan pintu Krishno balddhikah
\

yathd hi Krishnenn lalam dhdryaih vai Phdlgune hate
\
tathd Karna,-
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tyayrihave tvaya dharyam mahad balam
\
JcimartJiam samare sainyam

Vdsudevo nyavdrayet (sic) |

kimartham cha bhavdn sainyam na banishyati

Mdrisha
\

"Thou art a spear (salya) to [piefce] thine enemies, irre-

sistible in valour : hence, king, destroyer of thy foes, thou art called

S'aly*.
221

Peeling the power of thy arm, all the Satvatas could not

[resist]. But [it is said that] Krishna is superior in force to the

strength of thy arm. Just as great strength is to ''be exhibited by

Krishna, if Arjuna were killed
;

so is great strength to be put forth by

thee, if Kama were slain. "Why should Krishna withstand [our] army?
and why shouldst not thou slay the [enemy's] host?" S'alya then

answers (1648 ff.) in nearly the same words 222 which had formerly

been assigned to him in W.J387-9: "I am pleased with thee, bestower

of honour, since before the army thou declarest me to be superior to

the son of Devaki. I undertake to be charioteer to the renowned

Kama," ec. This repetition of the same speech of S'alya at the close

of the episode regarding Hahadeva's conquest of the Asuras with

Brahma for his charioteer, and Parasur?ma's acquisition of celestial

weapons, renders it probable, as I have already said, that this episode

has been subsequently interpolated. As S'alya had already consented,

in. vv. 1387 ff., to do duty as Kama's charioteer, it was quite unneces-

sary to detail at great len'gth the legend of Brahma and Hahadeva,

which had been already briefly alluded to in verse 1330, and which is

merely followed by a renewed expression of S'alya' s willingness to

comply with the request of Kama and Duryodhana.

IV. In various parts of the Hahabharata Krishna and Arjuna are

singularly represented as having formerly existed in the persons of two

rishis, Narayana and Nara,
223 who always lived and acted together. A

221 In verse 1381 the same thing had been said in nearly the same words : S'alya-
bhutas tu satrunam yasmat tvam yudhi manada

\

tasmat S'alyo hi te nama Jcathyate

prithivi-tale \

The repetition of this idea is an additional argument in proof of the

probiible interpolation of the passage between v. 1389 and v. 1648.

<
222

'|'ae oniy difference of reading in 'the two passages is, that in the first line

of the later passage the words agre sainyasya manada,
" before the army, conferrer

of honour," are substituted for madhye sainyasya Kaurava, "in the midst of the

army, O Kaurava."
223 In the Vamana-purana, sect. 6, quoted in Prof. Aufrecht's Catalogue, p. 455, it

is stated that Dharma with a dftine body was the heart-born son of Brahma, that

his (Dharma's) wife was .himsa, "and that she bore to him Hari and Krishna, and
Nara and Narayana, of whom the two former were devoted to the practice of the Yoga
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i

similar close union exists between the two heroes in the various transac-

tions na^tad in the great epic. Their earlier connexion will appear

from the following passages,
2Z4 in which, however, these two rishis are

always represented as possessed o supernatural or divine powers.

It is related in the Vana-parvan (vv. 461 ff.) that Krishna, having

gone with other friends of the Pandus to visit them after they had

retired into the forest, expressed great indignation at the way in which

they had been treated by Duryodhana and his party. Arjuna (one of

the Pandus), with the view of pacifying Krishna, recounts (vv. 471 .ff.)

his marvellous deeds in former births, his austerities, his slaughter of

the Daityas and Danavas (478), his various forms (480), his three

strides as the son of Aditi (484),
225 and .his destruction of various

enemies (487 ff.) ;
and then proceeds thus (vv. 496 ff.) :

Tugunte sarva-bhutdni sankshipya Madhmudana
\

dtmanaivdtmasdt

kritvd jagad dslh parantapa \ yugddau tava Vdrshneya ndlhi-padmdd

ajdyata \
Brahma chardchara-gurur yasyedam sakalam jagat \

tarn han-

tum iidyatau ghorau Ddnavyu Madhu-kaitabhau
\ tayor vyatikramam

drishtvd kruddhasya bhavato Ha^eh
\ laldtdj jdtavdn S'ambhuh sula-

pdnis trilochanah
\

ittham tdv api devesau tvacfochharlra-samudbhavau \

tvan-niyoga-lcardv etdv iti me Ndrado 'bravlt
\
tathd Ndrdyana purd

kratulhir Ihuri-dakshinaih
\

ishtavdms tvam mahdsatram Krishna Chait-

rarathe vane
\
naivam purve ndpare vd Jcarishyanti kritdni vd

\ ydni

karmuni deva tvam Idlah eva mahdbalah
\

kritavdn Pundarlkdksha Eala-

deva-sahdyavdn\ Kaildsa-lhavane chdpi brdhmanair nyavasah saha\ Vaisam-

pdyanah uvdcha
\

evam uktvd mahdtmdnatn dtmd Krishnasya Pdndavah
\

tushnlm dslt tatah Pdrtham ity uvdcha Jandrdanah
\

mamaiva tvam

tavaivdham ye madlyds tavaiva te
\ yas tvdm dveshti sa mum dveshti yen

tvdm anu sa mum anu
\

'Naras tvam asi durdharsha Harir Ndrdyano hy

aham
\

kale lokam imam prdptau Nara-Nurdyandv rishl
\ ananyah

Purtha mattas tvani tvattas chdham tathaiva cha
\ ndvayor antaram sak-

yam veditum Bharatarshabha
\

>" 'At the end of the mundane period (yuga\ thou, Madhusudana,
^

(Hridbhavo Brahmano yo 'sau Dharmo divyavapuh sada
\ tasya bharya tv Ahimsa tu

tasyam ajanayat sutau
\

Harim Krishnaih cha devarshe Nara-Narayannu tat/ta
\

yogabhyasa-ratau nityam Hari-Krishnau babhuva?uh).
-21 See also the extract from the Drona-pavvan,'translated above, p. 18-3.

225 See above, p. 136.
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vexer of thy foes, having caused all created things to collapse, and by

thyself made them subject to thyself, wast the world. At^^e com-

mencement of the yuga, Yarshneya (Krishna), Brahma, the chief

of things movable and immovable, whose [is] all this world, sprang

from the lotus issuing from thy navel. Two horrible Danavas, Madhu

and Kaitabha, were ready to slay him. Prom the forehead of Hari,

who became incensed when he saw their transgressio'h, was produced

S'ambhu (Mahadeva), wielding the trident, and three-eyed. Thus even

those two lords of the gods (Brahma and Mahadeva) are sprung from thy

(Krishna's) body, and they execute thy commands, this Narada de-

clared to me. So, too, Krishna, Narayana, thou didst formerly

celebrate a great sacrifice in -the Chaitraratha forest, with oblations and

many gifts. The ancients [have] not [done], nor shall those who are

to come do, the deeds which thou didst, Pundarikaksha, even when a

child, mighty in power, accompanied by Baladeva. And thou didst

dwell with the Brahmans in the abode of Kailasa.' Having thus

addressed that great being, the Pandava (Arjuna, who was) the soul of

Krishna, became silent. Then Janardana (Krishna) thus addressed the

son of Pritha : 'Thou a'rt mine, and I am thine;
226 those who are mine

are thine also. He who hates thee hates me; he who loves (lit, follows,

or favours) thee loves me. Thou, invincible hero, art Kara, and I am

Hari Narayana : in due time we came into this world, the rishis Kara

and Uarayana. Thou, son of Pritha, are not different from me, nor, in

like manner, I from thee
;
no distinction can be conceived between us.'

"

Again, 4t is related in the Vana-parvan that, with the view of

obtaining celestial weapons, Arjuna, at the suggestion of Indra

(vv. 1513 ff.), went northward, to the top of the Himalaya, to see

Mahadeva (vv. 1526 ff.) Arrived there, he performs austerity. The

rishis, not knowing his object, are alarmed, and go to tell Mahadeva

(vv. 1543 ff.), who assures them that there is no cause for apprehension,

as Arjuna cherishes no ambitious designs. Mahadeva then takes his
'

bow and arrows, and assuming the form of a Kirata (barbarous

mountaineer), approaches Arjuna (vv. 1551
ff.). At that moment a

225 The mutual attachment of Nara and Narayana, or Arjuna and Krishna, may
therefore be quoted as an Indian* parallel to the renowned friendships which are

already proverbial in the Svestern'world, viz. those of David and Jonathan, Pylades

and Orestes, Damon and Pythias.
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Danava, in the form of a boar, is meditating an attack upon Arjuna,

who prepares to shoot him with his arrows. The Kirata desires Arjuna

to allow him to shoot the" Danava, as he had been the first to take aim
;

but Arjuna will not consent
;
and they both shoot "together, and kill

the boar. Arjuna addresses the Kirata, and complains that he had

acted in an unsportsmanlike manner (na Jiy esho mrigayd-dharmo yas

tvayd 'dya krito 'mayi\ and that he should therefore kill him. The

Kirata replies that he hald aimed first, and had killed the Danava, and

would kill Arjuna also. Mahadeva, in the form of the Kirata, and

Arjuna then fight together (vv. 1582
ff.) with a succession of weapons,

arrows, swords, trees, stones, etc., till at length Arjuna is squeezed by
his opponent, and falls exhausted (v. 1613). He, however, revives,

and worships his enemy, falling at his feet. Mahadeva expresses

admiration of Arjuna' s prowess, and promises to give him an irre-

sistible weapon which he is fit to wield. The narrative then proceeds

(vv. 1622 fi
7

.) : Tato devam Mahddevam Girisam sulapdninam \

dadarsa,

Phdlgunas tatra saha devyd ^mahddyutim \

sa jdnulhydm mahlni*gatvd

sirasd pranipatya cha
\ prasddaydmasa Haram Pdrthah para-puran-

jayah \ Arjunah uvdcha
\ "Kapardin sarvadevesa Bhaga-netra-nipdtana \

deva-deva Mahddeva riila-grlva jatd-dhara \
kdrandndncha paramam

jane tvdm Tryambakam vibhum
\

devdndncha gatim deca tvat-prasutam

idam jagat \ ajeyas tvam tribhir lokaih sa-devdsura-mdnmhaih
\ S'ivdya

Vi&hnu-rupaya Vi&hnave S'iva-rupine \ Dahshayajna-vindidya Hari-

Rudrdya vai namah
\ laldtdkshaya S'arvdya mllhushe suld-pdnaye \

pindka-goptre surydya mdrjdllydya vedhase
\ prasddaye tvun&bhagavan

sarva-lhuta-mahesvara
\ ganesam jagatah sambhum loka-Jidrana-kdranam\

pradhdna-purushdtltam param sukshmataram Haram
\

" Then Phalguna (Arjuna) beheld the god Mahadeva, Girisa, bearer

of the trident, resplendent, together with his goddess. Falling on the

ground on his knees, and bowing his head, the son of Pritha, con-

queror of hostile cities, propitiated Hara (Mahadeva) in these words :

' God with the spirally-braided hair, lord of all the gods, extinguisher

of Bhaga's eyes, god of gods, Mahadeva (the great god), blue-necked,

\>^earer of matted hair, I know thee to be of causes the supreme,

Tryambaka, the mighty, the refuge of the gods. From thee this

world has been produced. Thou art invincible ^by the three worlds,

including the gods, Asuras, and men. Adoration be to S'iva in the
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form of Vishnu, to Vishnu in thq form of S'iva, to the destroyer of

Daksha's sacrifice, to Hari-Rudra, to him with the frontal eye, to

S'arva, the beneficent, the wielder of the trident, the bearer of the

bow, the SUD, tne Marjaliya,
227 the disposer. I propitiate thee,

divine lord of all creatures, lord of troops, benefactor of the world,

cause of the causes of .the world (i.e. ultimate creator of the im-

mediate creators), who transcendest Pradhana and Purusha (matter

and spirit), the supreme, most subtile, Hara.' n

'Mahadeva then embraces Arjuna, and says to him :

1637 ff. Devadevah uvacha
\
Naras tvam purva-dehe vai Ndrdyana-

sahdyavdn \ Badarydm taptavdn ugram tapo varshdyutdn bahun
\

tvayi vd pdramam tejo Vi&knau vd purushottame \ yuvdlhydm puru-

shdgrydlhydm tejasd dhdryate jagat \

S'akrdbhishelce sumahad dhanur

jalada-nihsvanam \ pragrihya ddnavdh sdstds tvayd Krishnena cJia prabho

ityddi \

"Thou wast Nara in a former body, and with Narayana for

thy companion, didst perform dreadful austerity at Badari for many

myrifds of years. Either in thee is the^highest power, or in Vishnu

the supreme Purusha. By you twain, the chief of men (or Purushas),

through your power, the world is upheld. At the inauguration of

S'akra (Indra), the Danavas were chastized by thee and Krishna, when

thou hadst grasped a great bow resounding like the clouds."

Mahadeva then offers Arjuna the choice of a boon. Arjuna asks

the Pasupata weapon (v. 1643), which Mahadeva gives him (v. 1650),

though he cautions him again_st discharging it rashly, as it might

destroy fne whole world. Arjuna accordingly receives the weapon

(v. 1656).

Again, in the Udyoga-parvan (vv. 1917 ff.) it is related that Bhishma

informed Duryodhana that on one occasion the gods of different classes

came to Brahma, and the narrative then proceeds (vv. 1920 ff.) :

Namaskrityopajagmus te loka-vriddham Pitdmaham
\ parivdrya cha

visvesam parydsata divaukasah
\

teshdm manas cha tejaschdpy ddaddndv

ivaujasd \ purva-devau vyatihrdntau Nara-Ndrdyandv rishl
\ Vrihasphtis

d
227 This word is explained in Bohtlingk and Eoth's Lexicon as a spot to tbe

right of the altar, where the sacrificial vessels are cleansed. It is mentioned in Sayana's

commentary on E. V. i. 1, 4 :

t
and (as Prof. Aufrecht has pointed out to me) it

occurs in the Vaj. Sanh. v. 32, where the commentator defines it as the place where

the (sacrificial) vessels are washed (marjallyah \

tatra hi pairani prakshalyante].
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in paprachha Brahmdnam kdv imdv iti
\

bhavantam nopatishthete tau nah

samsa Pitdmaha
\
Brahma uvdcha

\ ydv etau prithivlm dydncha bhdsa-

yantau tapasvinau \ jvalantau rochamanau cha vydpydsltau (-nau?} mahd-

balau
| Nara-Ndrdyandv etau loJ\dl lokam samdsthitau

\ urjitau svena

tapasd mahdsattva-pardkramau \

etau hi karmand lokam nandaydmdsatur

dhruvam
\

dvidhd-bhutau mahd-prajnau viddh,i brahman parantapau \

asurdndm vindsuya deva-gandharva-pujitau \ Vaisampdyanah uvdcha
\

jagdma S'akras tach chfirutvd yatra tau tepatas tapah \

sdrdham deva-H
ganaih sarvair Vrihaspati-purogamaih \

tadd devdsure yuddhe bhaye jute

divaukasdm
\ aydchata mahdtmdnau Nara-Ndrdyanau varam

\

tdv abru-

tdm vrinlshveti tadd Bharata-sattama
\

athaitdv abravlch chhakrah

sahyam nah kriyatdm iti
\

tatas tau S'akrnm abrutdm karishydvo yad

ichhasi\ tdbhydncha sahitahS'akro vijigye daitya-ddnavdn \

Narah Indrasya

sangrdme hatvd satrun parantapah \

Paulomdn Kdlakanjdmscha sahasrdni

satdni cha
\

esha bhrdnte rathe tishthan bhallendpdharach chhirah
\

Jambhasya grasamdnasya tadd hy Arjunam dhave
\

esha pare samudrasya

Hiranyapuram drujat \ jitvdshashtim sahasrdni Nivdtakavachdn rane
\

esha decdn sahendrena jitvd para-puranjayah j atarpayad mahdbdhur

Arjuno Jdtavedasam \ Ndrdyanas tathaivdtra bhuyaso 'nydnjaghdnaha\

evam etau mahd-'vlryau tau pasyata sarndgatau \ Vdsudevdrjunau virau

samavetau mahdrathau
\ Nara-Ndrdyanau devau purva-devdv iti Srutih

\

ajeyau mdnushe loke sendrair api surdsuraih
\
esha Ndrdyanah Krishnah

Phdlgunas cha Narah smritah
\ Ndrdyano Naras chaiva sattvam efcam

dvidhd-kritam
\

etau hi karmand lokdn qsnuvdte 'kshaydn dhruvdn
\
tatra

tatraiva jdyete yuddha-kdle punah punah \

tasmdt karmaiva Ikartavyam
'

iti hovdcha Ndradah
\
etad hi sarvam dchashta Vrishni-chakrasya veda-

vit
| sankha-chakra-gadd-hastam yadd drakshyasi Kesavam

\ parydda-

ddriam chdstrdni bhlma-dhanvdnam Arjunam \
sandtanau mahdtmdnau

krishndv eka-rathe sthitau I Duryodhana tadd tdta smartdsi vachanam

mama
\

"
Doing obeisance, the gods approached the Progenitor, the chief (or

ansient) of the worlds
;
and encompassing, they sat around the lord of

all. The two ancient and surpassing gods, the rishis Nara and Nara-

yaua, deprived them, as it were, of thought and of strength by their

splendour. Vrihaspati inquired of Brahma, 'Tell us, Progenitor,

who these two are who do not approach thee.' Brahma said :
' These

deVotees of mighty strength, burning and shining, who sit pervading
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and illuminating the earth and the sky, these are Nara and Narayana,

who have travelled from world to world, strong by their own austerity,

of great dignity and valour. These two have perpetually gladdened the

world by their deeds. Know, Priest, that these, destroyers of their

foes, of great intelligence, adored of gods and Gandharvas, have become

twain for the destruction
(/
of the Asuras.' Having heard this, Indra,

accompanied by all the hosts of gods, headed by Vrihaspati, went to

the place where these two devotees were performing austerity. Alarm
(j

haying been at that time excited among the celestials by a war between

the gods and Asuras, he (Indra) begged of the great Nara and Nara-

yana a boon. They replied,
' Choose.' Then Indra said,

' Let us be

delivered.' They answered- Indra,
' We will do what thou desirest.'

And with their assistance Indra conquered the Daityas and Danavas.

Nara, the vexer of foes, having slain in battle the enemies of Indra,

thousands and hundreds of Paulomas and Kalakanjas, he, standing

in a whirling chariot, cut off the head of Jambha,
228 who was swallow-

ing up Arjuna in battle. He demolishai Hiranyapura (or the city

of gold), on the other side of the ocean, having slain in battle sixty

thousand Nivatakavachas. The large-armed Arjuna, conqueror of

hostile cities, having, along with Indra, overcome the gods, satiated

Jatavedas (Agni,) [with his oblations]. In like manner Narayana slew

many others. Thus behold those twain arrived those twain who are

of so great strength, Vasudeva and Arjuna, united together, riders on

great cars, Nara and Narayana, o
the deities, the ancient deities, as it is

reported, invincible in the world of mortals even by Indra and the

other gods and Asuras. This Narayana is Krishna, and Nara is called

Phalguna (Arjuna). Narayana and Kara are one being, divided into

twain. These two through their works pervade the undecaying and

perpetual worlds. They are born at different places at the time of

battle again and again. "Wherefore Narada said that works are to be

performed. All this he (Narada^ who knew the Yeda said to the

avmy of the Yrishnis. "When thou shalt see Kesava (Krishna) wth

his shell, discus and club, and Arjuna with the dreadful bow, assuming

his arms, these two eternal and glorious beings, of dark complexion,

mounted on one car, -then., dear Duryodhana, thou shalt remember

my words." (Compsre the same warning given in p. 218.)

228 The name of a demon. It will occur again below.
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It is narrated in another part of the same Udyoga-parvaii (vv.

3459-3488) that, in order to persuade the Kurus to adopt moderate

counsels by showing the' great power of Arjuna and Krishna, Parasu-

rama told them another story aborkt the two rishis Nara and Narayana.

There was formerly, he says, an universal sovereign named Dambhod-

bhava, who had an overweening conceit of hjs own prowess. Being

told by his independent Brahmans that there were two ascetics whom

he could not match, viz". Nara and Narayana, he proceeded with his

army to the mountain Gandhamadana, where he found the emaciated

saints, and challenged them to fight. They tried to put him off by

saying that they were divested of all earthly passions, and lived in an

atmosphere of peace. Dambhodbhava, however, insisted on fighting,

when Nara took a handful of straws, and defied him. With these

arms he neutralized all the arrows of Dambhodbhava's host, and as

the straws whitened all the air, and penetrated into the eyes, ears,

and noses of the assailants, Dambhodbhava was soon forced to fall at

Nara's feet, and sue for pease. Being admonished by his conqueror

to be more humble in future, he departed homeward, and ever after

led a righteous life.

The next passage on the same subject is from the Drona-parvan,

vv. 419 ff.:

Arjunah Kesavasyatmd Krishna 'py dtmd KirltinaJi
\ Arjune vijayo

nityam Krishne klrtischa sdsvatl
\

sarveshv api cha lokeshu Bilhatsur

apardjitah \ prddhdnyenawa Ihuyishtham ameydh Kesave gundh \

mohdd

Duryodhano Krishnam yo na vettlha Kesavam
\

inohito daiva-yogena

mrityu-pdsa-puraskritah \

na veda Krishnam Ddsdrham Arjunam chaiva

Pdndavam
\ purva-devau mahdtmdnau Nara-Ndrdyandv ubhau

\

elcdt-

mdnau dvidhd-bhutau drisyete mdnushair bhuvi
\

manasd 'pi hi durdhar-

shau sendm etdiii yasasvinau \ ndsayetdm ihechhantau mdnushatvdch cha,

nechhatah
\

"Arjuna is the soul of Kesava (Krishna), and Krishna too is the

soul, of Kiritin (Arjuna). Yictory abides perpetually with Arjuna,

and eternal renown with Krishna. And even in all worlds Arjuna is

unconquered. Through his pre-eminence there are infinite virtues

in abundance in Kesava. [The reason w,hy] Duryodhana, through

infatuation, does not know Krishna, is that, deluded by destiny, and

involved in the bonds of death, he does not recognize Krishna the
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Dasarha, and Arjuna the Pandava. The former gods, the two mighty

ones, !N"ara and Narayana, though, in reality, one in nature, are hy
men on earth seen separated into two. These illustrious [beings], who

are invincible even in imagination, o,ould, if they desired, destroy this

army, but from their humanity they do not desire it."

Again, in the Bhishma-parvan, vv. 2932 if., Bhlshma exhorts Dur-

yodhana to come to terms with the Pandavas, who, he says, are in-

vincible, in consequence of Krishna's protection. To illustrate Krishna's

divine greatness, Bhlshma goes on to tell a story of his being celebrated

by Brahma in a hymn (2944 if.), and entreated to become incarnate in

the tribe of the Yadus, for the establishment of righteousness, the de-

struction of the Daityas, and the preservation of the world (2964 f.).

Yishnu assents to Brahma's request, and disappears. Being then

asked by the attendant gods and rishis who it was that he had just

worshipped, Brahma replies as follows (2978 if.) :

Yat tat param bhavishyancha lhavitd yachha yat param \
bhutdtmd

yah prabhus chaiva Brahma yach cha param padam \

tendsmi krita-sam-

vddah prasannena surarshabhdh
\ jagato 'nugrahdrthdya ydchito me

jagat-patih \

" mdnmham lokam dtishtha Vdsudevah iti srutah
\

asurdndm

badhdrthdya sambhavasva mahltale
\ sangrdme nihatdh ye te daitya-ddnava-

rdkshasdh
\

te ime nrishu sambhutdh ghora-rupdh mahdbaldh
\

teshdm

badhdrtham lhagavdn Narena, sahito ball
J

mdnmhim yonim dsthdya cha-

rishyasi mahl-tale
"

| Nara-Ndrdyanau tau tu purdndv rishi-sattamau
\

ajeyau hi rane yau tau sametair amarair api \

sahitau mdnushe lake

sambhutdv amita-dyutl \
mudhds te tau na jdnanti Nara-Ndrdyandv

rishi
| yasydham dtmajo Brahma sarvasya jagatah patih \

Tdsudevo

'nuneyo vah sarva-loka-maheharah
\
tathd manushyo 'yam iti kaddchit

sura-sattamdh
\ ndvajneyo mahdviryah sankha-chakra-gadd-dharah \

etat

paramakam guhyam etat paramakam padam \

etat paramakam Brahma

etdt paramakam yasah \

etad aksharam avyaktam etach chhdsvatam eva

cha
|

etat Purusha-sanjno vai glyate jndyate na cha
\

etat paramakam

tejah etat paramakam sukham
\

etat paramakam satyam klrtitam Vicva-

karmand
\

tasmdt surdsuraih sarvaih sendrais chdmita-vikramah
\ navaj-

neyo Vdsudevo mtimisho 'yam iti prabho \ yas cha mdnusha-mdtro 'yum

iti bruydt sa manda-dhlh
\ fTrishikesam avajndndt tarn dhuh purushddha-

mam
\

tarn yoginanti mahdi,mdnam pravishtam mdnushlm tanum
\ yo

'vamanyed Vdsudevam tarn dhus tumasam jandh \
devam chardchardtmd-
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nam srivatsdnkam suvarchasam
\ padma-ndbJiaih na jdndti tarn dhus

tdmasam j(ndh \
kinta-kaustubha-dharam mitrdndm abhayankaram \

avajdnan mahatmanam ghore tamasi majjati |

. . . 3002 : Vdrito 'si

purd tdta munibMr bhavittitmabhiji \

md gachha samyugaih tena Vdsu-

devena dhanvind
\

Pdndavaih sdrdham iti yat tat tvam mohdd na budh-

yase \ manye tidm Rdkshasam kruram tathd chdsi tamo-vritah
\
tasmdd

dvishasi Govindam Pdndavancha Dhananjayam \ Nara-Ndrdyanav devau

ko 'nyo dvishydd hi mdndvah
\

"That being who is supreme, who is to be, who shall continue 'to

be supreme, who is the soul of beings, and the lord, and who is

Brahma, the supreme existence, it is with him, propitious, that I have

been conversing, eminent deities. The lord of the world was entreated

by me [in these words] to show favour to the world: 'Do thou, cele-

brated as Vasudeva, appear in the world of men : be born on earth for

the slaughter of the Asuras. The Daityas, Danavas, and Rakshasas who

have been slain by thee in battle, they are these who have been born

among men, horrible in form and great in might. To slay them, thou,

the divine and mighty being, accompanied by Nara, having entered a

human womb, wilt act upon earth.' Those ancient and most excellent

of rishis, Nara and ]S"arayana, who are invincible in battle even by the

united immortals, and who are of boundless splendour, have been born

together in the world of men. Those fools do not know these rishis,

Nara and Narayana. He of whom I, Brahma, the master of the whole

world, am the son, that Vasudeva, the lord of all the worlds, is to be

propitiated by youi Never, most excellent deities, is the potent

bearer of the shell, the discus, and the club, to be slighted as a mere

man. This Being is the highest mystery, this the highest existence,

this the highest Brahma*, this the highest renown. This Being is the

undecaying, the undiscernible, the eternal. This Being which is called

Purusha is hymned and is not known. This Being is celebrated by

Visvakarman as the highest power, as the highest joy, and as the

highest truth. "Wherefore Vasudeva of boundless might is not to be

contemned by the deities, including Indra, or by the Asuras, as a

[m.ere] man. Whoever says that he is a mere man is dull of com-

prehension : from his contempt of Hrishike^a they call such a person

the lowest of men. "Whoever despises Vasude^, that great con-

templator who has entered a human body, men call that person



238 IT IS INFATUATION TO DESPISE OR HATE KRISHNA.

one full of darkness. Whoever is ignorant of the glorious god whose

self is the world, whose mark is the srivatsa, from whose navel sprang

the lotus, men call that person a man full"of darkness. Despising

that great being who wears the diadem and jewel (kaustubha), who re-

lieves his friends from fear, a man is plunged in horrible darkness." 229

Bhishma then says to Duryodhana (v. 3302) : "Thou wast formerly,

my son, prohibited by the contemplative munis [wh6 said] :
'

Engage
not in battle with that archer Yasudeva and the Pandavas.' Since

thou, through infatuation, regardest not this [prohibition], I look

upon thee as a cruel Rakshasa, and thou art enveloped in darkness.

It is for this reason that thou hatest Govinda (Krishna) and the

Pandava Dhananjaya (Arjana). for what other man could hate the

gods Nara and Narayana ?
"

The next passage is from the S'anti-parvan, where Krishna, after

describing many of his own other forms and functions, is introduced

as saying (vv. 13265 ff.)
:

Purd 'ham dtmajah Pdrtha prafhitah Ic&randntare
\ Dharmasya Kuru-

Sardula tato 'ham Dharmajah smritah I Nara-Narayanan purvam tapas

tepatur avyayam \ dharma-ydnam samdrudhau parvate Gandhamddane
\

tat-kdla-samaye chaiva, Daksha-yajno babhuva ha
\

na chaivdJcalpayad

ohdgam DaJcsho Rudrasya Shdrata
\
tato Dadhlchi-vachandd Daksha-

yajnam apdharat \ sasarja &ulam Icopena prajvalantam muhur muhuh
\

tach chhulam bhasmasdt Jcritcd Daksha-yajnam sa-vistaram
\ dvayoh

sahasd "gachhad Vadary-dsramam antikdt
\ vegena maJiatd Partha patad

Ndrdyanorasi \

tatas tat-tejasd "vishtah kesdh Ndvdyanasya ha
\

la-

Ihuvur munjavarnds tu tato 'ham munja-lcesavdn \
tachcha sulaih vinirdh-

utam humkdrena mahdtmand
\ jagdma S'ankara-Jcaram Ndrdyana-

samdhatam
\

atha Rudrah upddhdvat tdv rishl tapasd 'nvitau
\

tatah

enam samudhlutam kanthe jagrdha pdnind \ Ndrdyanah sa visvdtmd

tendsya Siti-kanthatd
\

atha Ttudra-vighatdrtham isJiilcdm Narah uddh-

arat
\

mantrais cha samyuyojdsu so 'bhavat para&ir mahdn
\ kshiptas cJia

sahasd tena khandanam prdptavdms tadd
\
tato 'ham [^yam ?~] Khafida-

paraiuh smritah parasukhandandt |
...... 1 3278. tayoh samlagnayor

yuddhe Rudra-Ndrdyandtmanoh \ udvigndh sahasd Tcritsndh sarva-lokds

* tadd 'bhavan
\ ndgrihndt Pdvakah stibhram maJcheshu suhutam havih

\

229 This passage seelhs to have a polemical aspect, as if aimed at some contem-

poraries of the author, who did not assign so high a dignity to Krishna.
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veddh no, pratibhdnti sma rishlndm Ihdvitdtmandm
\

devdn rajas tamas

chaiva samavivisitus tadd
\

vasudhd sanchakampe cha nabhas cha vipa-

phdla ha
\ nishpralhdni dha tejdmsi Brahmd chaivdsana-chyutah \ agdch

chhosham samudras cha Himavdmsn cha vyasiryata \
tasminn eva samut-

panne nimitte Pdndunandana
\
Brahmd vrito deva-ganair rishibhis cha

mahdtmalhih
\, djagdmdsubham desam yatra yuddham avartata

\
so

J

njali-pragraho bhutvd chatur-vaktro nirukta-gah \
uvdcha vachanam

Rudram " lokdndm astu vat sivam
\ nyasydyudhdni visvesa jagato hita-

Jidmyayd \ yad aksharam athdvyaktam Isam lokasya bhdvanam
\

kut-a-

stham kartri nirdvandvam akarteti cha yam viduh
\ vyakti-lhdva-gata-

sydsya ekd murtir iyam subhd
\

Naro Ndrayanas chaiva jdtau Dharma-

kulodvahau
\ tapasd mahatd yuktau deva-sre&hthau mahd-vratau

\
aham

prasdda-jas tasya kutaschit kdrandntare
\

tvam chaiva krodha-jas tdta

purva-^arge sandtanah
\ mayd cha sdrdham varadaih vibudhais elm

maharshihhih
\ prasddaydsu lokdndm sdntir b/Mvatu md chirarri"

\

Brahmand tv evam uktas tu Rudrah krodhdgnim utsrijan \ prasddayd-
mdsa tato devam Narayanan^ prabhum, \ saranyam cha jagdmddyam

varenyam varadam prabhum \

tato 'tha varado devo jita-krodho jitendri-

yah | prltimdn abhavat tatra Ttudrena saha, sangatah \
rishibhir Brah-

mand chaiva vibudhais cha supujitah \

uvdcha devam Isdnam isah sa

jagato Harih
\

"
yas tvdm vetti sa mdm vetti yas tvam anu sa mum ami

\

ndvayor antaram kinchid md te bhud buddhir anyathd \ adya-prabhriti

srlvatsah suldnko me bhavatv ayam \

mama pdny-ankitas chdpi srlkanthas

tvam bhavisht/asi" \

evam lakshanam utpddya paraspara-kritam tadd
\

sakhyam chaivtitulayi kritvd Rudrena sahitdv rishl
\ tapas tepatur avya-

grau visrijya tridivaukasah
\

esha te kathitah Pdrtha Ndrdyana-jayo
mridhe

\

ndmdni chaiva guhydni niruktdni cha Bhdrata
\

rishibhih kathi-

tdnlha ydni sanklrtitdnt te
\
evam bahu-vidhaih rupais chardmlha

vasundhardm
\

Brahma-lokancha Kaunteya golokancha sandtanam
\ mayd

tvam rakshito yuddhe 'fnahdntam pYdptavdn jayam \ yas tu te so 'grato

ydti yuddhe sampraty tipasthite \
tarn viddhi Rudram JTauntei/a deva-

devam kapardinam \

kdlah sa eva ^kathitah krodhajeti mayd tava
\

nihatds tena vai purvam hatavdn asi ydn ripun \ aprameya-prabhdvam

tarn deva-devam Umd-patim \

namasva devam pfayato visvesam Haram

akshayam \ ityddi \

13265. "Formerly, son of Pritha, most excellent ^f
the Kurus, I was

celebrated on another occasion as the son of Dharma : and hence I was
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called Dharmaja. In former times N"ara aud Narayana, mounted on the

chariot of righteousness, performed an undecaying penance, on the

mountain Gandhamadana. At that conjuncture of time, the sacrifice

of Daksha took place. Daksha did not then divide any share for Rudra,

who in consequence, at the suggestion of Dadhlchi, swept away the

sacrifice of Daksha, and in his anger launched the trident blazing forth

repeatedly. That trident, after reducing to ashes the sacrifice of Daksha

with all its appurtenances, suddenly appro?ched our hermitage at

Badari, and fell with great impetus on the breast of Narayana. The

hair of Narayana, penetrated by its glow, became of the colour of

grass (munja] : from which I am called Hunjakesavat. The trident

being repelled by the gr^at being with a yell went back into the

hand of S'ankara, when struck by Narayana. Rudra then ran up to

those austere rishis, when Narayana, the soul of all things, with his

hand seized him by the throat, when he had thus sprung up : hence

his (Siva's) name of S'itikantha. Nara next raised a straw for the

slaughter of Eudra, and applied to it saqred texts, whereby it speedily

became a huge axe. Hastily hurled by him, the axe (parasu] became

shattered into fragments (khandana), from which shattering of the axe,

he is called Khandaparasu." Arjuna here interposes to ask who was vic-

torious in this conflict;
230 when Krishna proceeds: 13278. "When Rudra

and Narayana had become engaged in battle, all the worlds were in-

stantly distressed
;
the fire did not receive the shining butter offered in the

sacrifice
;
the vedas were not revealed to the contemplative rishis

; [the

qualities of] passion and darkness invaded the gods : the earth trembled,

the sky became split ;
the luminaries lost their light ;

Brahma fell from

his seat; the ocean became dried up, and the Himavat wasted. When

this prodigy had arisen, Brahma, surrounded- by the host of gods, and

the magnanimous rishis, came to that disastrous place where the battle

was raging. The four-faced god (Brahma), the penetrator of mysteries,

with joined hands, addressed these words to Rudra: 'Let the welfare of

the worlds be [consulted] ; put dofan thy weapons, lord of all, from good-

will to the universe. This is one auspicious form of him, now in the state

of manifestation, of 'mm whom [sages] know as the undecaying, un-

discemible [essence], the lord, the creator of the world, the supreme, the

doer, unaffected bytpleasure
or pain, and not the doer, [this I say is

230 See above, pp. 176 f.
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one form of him, viz.], Nara and Narayana, born in the race of Dharma,

distinguished by intense austerity, eminent gods, great devotees. I was

once on another occasion born as the offspring of his good pleasure, and

in a former creation thou didst spning from his anger,
231 an everlasting

[being]. Together with me and the gods and rishis, do thou speedily

propitiate this bestower of boons; let the worlds have tranquillity

without delay.' ^eing thus addressed by Brahma, Rudra, abandoning

the fire of anger, then propitiated the god Narayana, the lord; and

the god sought as his refuge the primeval, most excellent, boon-bestow-

ing lord. Then the boon-bestowing god, who had conquerfd anger and

overcome his senses, meeting Rudra, became gratified. Being wor-

shipped by the rishis, by Brahma, and by the gods, Hari, the lord of

the world, addressed the god Isana (Mahadeva) :
' He who knows thee

knows me
;
he who loves (lit. favours) thee loves me.232 There is no

distinction between us: do not thou entertain any other idea. From

this day forward let this Srlvatsa of mine t>e the mark of the trident :

and thou shalt be the srikantba marked upon my hand.' Having thus

created a mark devised by each for the other, and having joined an

incomparable friendship with Rudra, the two rishis practised austerity

undisturbed, after dismissing the gods. This, son of Pritha, which I

have told thee, was the victory of Narayaha in battle : and [my]

mysterious and unexplained names, too, those which are celebrated

by the rishis, have been declared to thee. In this manner do I frequent

this earth and the world of Brahma, ajid the everlasting Groloka, in

manifold forms. By me thou hast been preserved in battle, and hast

gained a great victory. But know, son of Kunti, that he who goes

before thee in the conflict which has now arrived, is Rudra, the god

of gods, with spirally-braided hair. He, Time, has been declared by
me to thee to be the offspring of my anger. The enemies whom thou

formerly slewest were* slain by him. Devoutly reverence him the

god of gods, the lord of Uma, of boundless power, Hara, the undecay-

ing Iqrd of all."
'

Again, in the S'anti-parvan, Vaisampayana tells Janamejaya how

Nar,ada, after returning from S'veta Dvlpa, saw the two saints, Nara

and Narayana (v. 13337) : ,

231 See verses 13140 and 13145 of the S'anti-parvan, quoted below.
232 A similar expression has already occurred above, p. 230.

VOL. iv.
"* ^ 16



242 DESCRIPTION OF NARA-AND NARAYANA.

^

Nipapdta cha khdt turnam visdldm Vadarim ami
\

tatah sa dadrise

devau purdndv rishi-sattamau
\ tapas charantau sumahad dtma-nishthau

mahd-vratau
\ tejasd 'Ihyadhikau surydt sarva'loka-virochandt

\

srlvatsa-

lakshanau pujyaujatd-mandala-dhdrinau \ jdla-pdda-lhujau tau tu pdda-

yos chakra-lakshanau
\ vyudhoraskau dirgha-bhujau tathd mushka-chatu-

shkinau-
\

shasti-dantdv ashta-damshtrau meghaugha-jadrisa-svanau \

svdsyau prithulaldtau cha subhru su-hanu-ndsikau
\ titapatrena sadrise

sirasl devayos tayoh \ evam-lakshana-sampannau mahd-purusha-sanjnitau \

t$u drishtvd Ndrado hrishtas tdlhyam cha pratipujitah \ svdgatendbhi-

IhdsJiydtha ^yrishtas chdndmayaih tathd
\ labhuvdntargata-matir ni-

rlkshya purushottamau \

" He descended rapidly ,from the sky to the spacious Badari. There

he saw the ancient gods, the two most excellent rishis, performing severe

penance, self-sustained, great devotees, in splendour surpassing the

sun which illuminates all the worlds, bearing the srivatsa mark,

adorable, wearing a circle fcf matted hair, web-footed and web-armed,

with the mark of the discus on thei feet, broad-chested, long-armed,

with four testicles, sixty teeth and eight grinders, with voices sonorous

as a host of clouds, with beautiful countenances, broad foreheads, hand-

some eyebrows, chins, and noses. The heads of those two gods re-

sembled umbrellas. Beholding them, distinguished by such marks,

and named the two great males, Narada rejoicing, and saluted by them

in return, welcomed, and questioned in regard to his health, became

absorbed in reflection, beholding those highest of persons." He then

recollected to have previously seen them in the SVeta Dvlpa. Nara

and Narayana next ask him if he had seen in the SVeta Dvlpa the

supreme Spirit, their own highest substance (Qvayoh prakritih pard].

He replies that he had
;
and that now when L'e beheld them he beheld

Him, as they were distinguished by all the same marks, in a manifested

form, as Hari possessed in an invisible manner; and that he had on

that occasion beheld them at the side of the deity (vv. 13351 ff. :

Adydpi chainam past/ami yuvdm'a pasyan sanutanau
\ yair lakshanair

upetah sa Harir avyakta-rupa-dhrik \

tair lakshanair iipetau hi vyakta-

rupa-dharau yuvdm \

drishtau yuvdm mayd tatra tasya devasyapdrsvatoh).

Some further conversation ensues; and it is then related (v. 13397 f.)

that Narada remained a tnousand years of the gods in their hermitage,

worshipping the deity, and Nara and Narayana.
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>

V. In the following passage (which is commented upon by Lassen

in his Indian Antiquities, 1st ed., i. ^521 f., and note, p. 622
;
2nd ed.,

pp. 768 ff.
233

) Krishna is represented as possessed of extraordinary

prowess and superhuman powers ;
but he is not, unless it be in one or

two places, represented as the supreme deity.

To show ho.w little prospd^; the Kurus had of vanquishing the

Pandus, aided asthe latter were by Krishna,' Dhritarashtra gives an

account of the exploits of the Yadava chief :

233 His remarks are as follows :
" The history of Krishna in the Mahabharata

does not describe his juvenile life with the cowherds, and his numerous adventures

with their wives, which at a later period were especially noticed and celebrated. On
the other hand, victories over many kings and tribes are attributed to him, which

possess no historical value, and are only important in so far as they represent him as

a hero, and indicate that the Yadavas waged frequent wars with the tribes of ancient

India. In a short enumeration of his feats (the passage quoted in the text) he is

named Govinda, or the proprietor of cows, and it said of him that he grew up among
the herds. None of the stories regarding him and the cowherds' wives are here

mentioned; but another is introduced which describes him as a protector of the

herds, inasmuch as he strangled with his arms a Danava which in the form of a

bull slaughtered the cattle. His pfoper and oldest name as the sou of Nanda was

probably Govinda. There must also have been stories about him in which he was

represented as a leader of cowherds, for according to the Mahabharata he supplied
to Duryodhana (by whom he had been solicited to assist him in the great battle)

thousands of cowherds, who are called the gopas of Narayana. These take no share

in the battle, and are very seldom mentioned. See Udyoga-parvan, v. 130 ff.
;
and

Drona-parvan, vv. 3255
ff.,

where the Narayanas, the cowherds, are spoken of along
with the Kambojas, etc., as having been conquered by Karna, etc. (Narayanas cha

gopalah Kambojanancha ye ganah \

Karnena vijitah \ )

The Narayanas are also mentioned in the Dronap. 752 and 759 (see Bohtlingk and

Roth, s. v.}.

Krishna, when applied to by Duryodhana, as well as by Arjuna, for aid in the

impending conflict, promises succour to them both, but allows Arjuna the first choice:

Udyoga-parvan, vv. 147 ff- Mat-samhanana-tulyanam* gopanam arbudam mahat\

Narayanah iti khyatah sarw sangrama-yodhinah \

te va yudhi duradharshah bha-

vantv eJcasya sainikah
\ ayudliyamanah sangrame nyastasastro 'ham ekatah

\ abhyam

ainjataram Partha yat te hridyataram matam
\

tad vrirviam bhavan agre pravaryas
tvam hi dharmatah

\

" Lefone of you either take those invincible soldiers, the great

hundred millions of herdsmen called Narayanas, whose bodies are equal to my own,
and who are all fighting men-, or let him take, on the other hand, myself who do not

engrge in battle, and have laid aside my weapons. Do thou, son of Pritha, first

choose the one of these two things which is most acceptable to thee
;
for thou art

justly entitled to the preference."

Arjuna selects Krishna himself,
" the unborn Narayana, destroyer of his foes, who

had been at his will born among men" (Narayanam^amitrayhnam kamajjatam ajarh

tirishzt), though he was not to fight. Duryodhana qhose the army of warriors.

* The word samhanana occurs also in the Drona-parvan, v. 147.
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Drona-parvan, 382. Dhritardshtrah uvdcha
\

srinu divydni karmdni

Vdsudevasya Sanjaya \
kritacdn ydni Govindo yathd ndnyah pumdn

Jcvachit
I
samvardhatd gopa-kule bdlenawa mahdtmand

\ vikhydpitam

balam bdhvos trishu lokeshu Sanjaya \ Uchchhaihsravas-tulya-balam vdyu-

vega-samam jave \ jaghdna Haya-rdjdnam Yamund-vana-vdsinam
\

Ddna-

vam ghora-karmdnam gavdm mrityum %>otthitam
\ vristia-rupa-dharam

bdlye bhujdbhydm nijaghdna ha
\
Pralambham Narakam Jambham

Plfham vd 'pi mahdsuram
\
Muram chdmara-san/cdsam abadhlt pushka-

rekshanah
\

tathd Kamso mahdtejdh Jardsandhena pdlitah \

vikramenaiva

Srishnena saganah pdtito rane
\

Sundmd rana-vikrdntah samagrdkshau-

hinl-patih \ Bhoja-rdjasya madhya-stho bhrdtd Kanisasya mryavdn \

Baladeva-dvitiyena JTrishnendmitra-ffhdtmd \

tarasvl samare daghdah sa-

sainyah S'urasena-rdt
\

Durvdsdh ndma viprarshis tathd parama-

kopanah \
drddhitah saddrena sa chdsmaipradadau varan

\
tathd Gdndhdra-

rujasya sutdni vlrah svayamvare \ nirjitya prithivl-pdldn dvahat pushka-

rekshanah
\ amrishyamdndh rdjdno yasya jdtydh haydh iva

\

rathe vai-

vdhike yuktdh pratodena krita-vrandh
\

Jardsandham mahdbdhum upd-

yena Jandrdanah
\ parena ghdtaydmdsa samagrdkshauhinl-patim \

Chedi-

rajdncha vikrdntam rdja-send-patim ball
\ arghe mvadamdnanchajaghdna

pasu-vat tadd
\
Saubham daitya-puram svastham S'dlva-guptam durd-

sadam
\

samudra-kukshaii vikramya pdtaydmdsa Mddhavah
\

v. 400 : Pravisya makardvdsam yddobhir abhisamvritam
\ jigdya Varu-

nam sankhye salildntargatam purd \ yudhi Panchajanam hatvd pdtdla-

tala-vusinam
\ pdnchajanyam Hrishlkeso divydm sankham avdptavdn \

Khdndave Pdrtha-sahitas toshayitvd Hutdsanam
\ dgneyam astraih dur-

dharsham chakraih lebhe mahdbalah
\ Vainateyam samdruhya trdsayitvd

'tiiardvatlni
\

Mahendra-bhavandd vlrah pdrijdtam updnayat \
tachcha

marshitavdn S'akro jdnams tasya pardkramam \ rdj'ndm chdpy ajitam

kanclrit Krishneneha na susruma
\ yaohcha tadmahaddscharyam sabhdydm

mama Sanjaya \

kritavdn Pundarlkdkshah kas tad-vnya ihdrhati
\

labdha-

bhaktyd prasanno 'ham adrdksham Krishnam Isvaram
\
tad me suviditam

sarvam pratyaksham iva chdgaman \

ndntam vikrama-yuktasya buddhyd

yuktasya vd punah \

karmand sakyate gantum Hrishikesasya Sanjaya \

tathd Gadas cha S'amba<icha Pradyumno 'tha Vidurathah
\

4 1 U : Ete 'nye balavantas cha Vrishni-vlrdh prahdrinah \

kathanchit

Pdndavdriikam irayeyuh samare sthitdh
\

dhutdh Vrishni-mrena Kesavena

mahatmdnd
\
tatah samsayitam sarvam bhaved iti matir mama

\ ndgdyuta-
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halo virah Kaildsa-sikharopamah \ vajia-mdll hall Rdmas tatra yatra

Jandrdanah
\ yam ahuTi sarva-pitaram Fdsudevam dvijdtayah \ api vti hy

esha Pdndiindm yotsyate
J

rthdya Sanjaya\ sa yadd tdta sannahyet Panda-

vdrthdya Sanjaya \

na tadd pratisafityoddhd bhavitd tasya kaichana
\ yadi

sma Kuravah sarvejayeyur ndma Pdndavdn
\ Vdrshneyo 'rthdya teshdm

vai grihniydt sa'stram ^lttamam
\
tatah sarvdn yaravyaghro hatvd nara-

patln ram
\

Eauravdm& cha mahdbdhuh Kuntyai dadydt sa mediriim
\

yasya yantd Hrishlkeso yoddhd yasya Dhananjayah \ rathasya tasya kah

sankhyepratyariiko bhaved rathah
\
na kenachid ypdyena Kurundm drisyale

jayah \
tasmdd me sarvam dchakshva yathd yuddham avartata

\

Z34

" Dhritarashtra says : Hear, Sanjaya, the divine acts of Krishna,

which Govinda performed, such as no other person [ever did]. "While

he was growing up as a high-souled boy in the tribe of cowherds, the

force of his arms was rendered famous by him in the three worlds.

He slew the king of the Hayas [horses], dwelling in the woods of the

Yamuna, equal to Ucchaihsravas (the horse of Indra) in strength, and

to the wind in speed. In his <!hildhood he destroyed with his arms the

Danava, a doer of direful deeds, who arose, as it were, the Death of

cattle, bearing the form of a bull. The lotus-eyed [hero] slew Pra-

lambha, Naraka, Jambha and Pitha, the great Asura, and Mura, re-

sembling the immortals. So, too, Kansa, of great force, supported by Jara-

sandha, was, with his hosts, overthrown in battle by Krishna, through

his valour. Sunaman, valiant in fight, the lord of a complete army, the

brother of Kansa, who interposed for the king of the Bhojas, the bold and

heroic prince of the S'urasenas, was, with his army, burnt up in battle

by Krishna, destroyer of his enemies, seconded by Balarama. And

a Brahman rishi called J^urvasas, extremely irascible, was worshipped

by him (Krishna), together with his wife, and bestowed on him

boons.235
So, too, the lotus-eyed hero, having conquered the princes,

carried off the daughter of the king of the Gandharas at the Swa-

yamvara :
236 and the princes, beinsj unable to endure him, were

234 ^Towards the close of Dhritarashtra' s speech the following verse of a proverbial

character occurs : v. 429: PakvatiaTn hi badhe Suta vajrayante trinany api \

" When

meq are ripe for destruction, even straws smite like thunderbolts."

235 See the Anus'Osana-parvan, vv. 7402 ff., referred to above, p. 196.

236
Lassen, Ind. Alt. i., 622, first edition (p. 769, second edition), note, thinks this

story has probably some foundation in fact, and adds that Nagnajit, king of the

GdndhSras, is mentioned in the Ait. Br., vii. 34. See Colebrooke's Essays, i. 46,

and the second volume of this work, p. 353,
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yoked like highbred horses to the bridal car, and wounded with the

goad. Janardana, by a clever device, caused Jarasandha, the large-

armed, lord of a complete army, to be slain.237 This hero also

slaughtered like a beast the king ef the Chedis (see above, p. 215),

the valiant lord of a royal army, who quarrelled regarding the offering

[made to Krishna]. Assailing Saubha, the self-supporting (i.e. flying)

city of the Daityas, on the shore of the ocean, protected by the S'alva

(king), and difficult to destroy, Madhava overthrew it." [Then fol-

lows a list of numerous Bribes, Angas, Bangas, etc., etc., conquered

by Krishna.] v. 400: "Entering of old the ocean,

filled with marine monsters, he overcame in battle Yaruna, who had

sunk within the waters. Having slain in battle Panchajana dwelling

in Patala, Hrishlkesa obtained the divine shell Panchajanya. Having,

along with Partha (the son of Pritha, Arjuna), propitiated Agni

in Khandava, this mighty being acquired the irresistible fiery weapon,

the discus.238 Mounted on Garuda, and terrifying Amaravat! (the

city of Indra), this hero brought back the parijata from the abode of

the elder Indra.239 And to this 8'akra submitted, knowing his prowess.

And we have not heard of any of the kings who has not been con-

quered by Krishna. Then who but Pundarlkaksha could have per-

formed that very wonderful act which he did in my assembly ?

Through the faith which I had attained, I beheld Krishna, the lord,

\vith delight; of all that I was well assured, and I obtained as it

were a distinct vision. ~No pne can by act attain to the limit of

Hrisbikesa who is distinguished by valour as well as by wisdom.

And Gada also, and S'amba, and Pradyumna, and Yiduratha, [here

follows a list of other warriors] these, and other powerful martial

heroes of the Yrishni tribe, summoned by the great Yrishni hero,

Kesava, will join in some way the host of the Pandavas, and stand

up in the battle. Hence, in my opinion, everything will be doubtful.

Wherever Janardana is, there is also the hero Eaina, in strength

equal to ten thousand elephants, resembling the summit of Kailasa,

wearing a garland of wild flowers, and carrying a plough. Or Yasu-

deva, he whom the Brahmans call the universal father, will fight for

237 See the story as told in the" Sabha-parvan, vv. 848 ff.
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Compare note 189', p. 191

;
and see Adi-parvan, Y. 8196, where the story is told.

239 See Wilson's Vishnu Puruna, pp. 585 ff. (vol. v., pp. 97 ff.,
of Dr. Hall's ed.).



ANOTHER ACCOUNT OF KRISHNA'S PROWESS. 247
'

>

the Pandavas. "When he shall arm [for battle] on their behalf, no

one shall then stand up to encounter him. Even if all the Kurus

were to overcome the Pandavas, Varshneya (Krishna) would on be-

half of the latter seize his pre-eminent weapon ;
and having then

slain all the princes and the Kauravas in battle, this great-armed and

tiger-like man,(^. man-tiger) would bestow the earth on Kunti.

What chariot cad stand in the conflict against that chariot of which

Hrishikesa is the driven^ and on which Dhananjaya (Arjuna) fights?

By no contrivance does the victory of the Kurus appear [to be possible].

Give me therefore a full account of the way in which the battle pro-

ceeded."

Then follow the verses which have beep already quoted above in

p. 235, Arjunah Kesavasydtmd,
"
Arjuna is the soul of Kesava," etc-

Another account of Krishna's exploits is given in the Udyoga-parvan.

It is there related that Sanjaya had been sent on an embassy to the

Pandus, and that on his return he reported to the chiefs of the Kurus

the defiant answer which Arjuna had given. The latter chief pro-

phesied that Duryodhana would certainly repent having engaged in

conflict with himself and Krishna (vv. 1863 if.) He then enlarges as

follows on the prowess of Krishna (vv. 1875 ff.) :

Purvdhne mum krita-japyaih kaddchid viprah provdchodakdnte ma-

nojnam \ kartavyam te dushkaram karma Pdrtha yodhavyam te satrubhih

Savyasdchin \

Indro vd te harimdn vajra-hastah purastdti, ydtu samare

'rln viniglman \ Sugrlva-yuktena rathena vd te paschdt Krishna rakshatu

Vdsudevah
\

vavre chdham vajra-hastdd Mahendrdd asmin yuddhe Vd&u-

devam sahdyam \

sa me laldho dasyu-ladhdya Krishno manye chaitad

vihitam daivatair me
\

sa Idhulhydm sdgaram uttitlrshed mahodadhim

salilasydprameyam \ tejdsvinam Krishnam atyanta-suram yuddhen^ yo

Vdsudevafh jiglshet \ giriih sa ichhet tu talena bhettum silochayairi svetam

atipramdnam \ tasyaitfa pdnih sa-nakho visiryed na chdpi kinchit sa gires

tu kurydt \ agnim samiddham samayed bhujdbhydm chandrancha sur-

yanyha nivdrayeta \

hared devdndrfi amritam prasaJiya yuddhena yo

Vdsudevafh jiglshet \ yo Rukminlm eka-rathena Bhojun utsddya rdjnah

samare prasahya \

uvdha Ihdrydm yasasd jvala&tim yasydmjajne Eauk-

mineyo mahdtmd
\ ayam Gdndhdrdms ta^asd sampramathya jitvd putrdn

NagnajitaTi samagrdn \

laddham mumocha pinadantam prasahya Sudar-

sanam vai devatdndrh laldmam
\ ayam kapdtena jaghdna Pdndyam tathd
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Kalingdn Dantakure mamarda
\
anena dagdhd varsha-pugdn anclthd

Vdrdnasl nagarl sambalhiiva
\ aya'Ji sma yuddhe manyate 'nyair ajeyam

tarn Ekalavyam ndma Nishdda-rdjam \ vegeneva iailam alhihatya Jambhah

sete sa Krishnena hatah pardsuh \ tathograsenasya sutam sudushtam
J,

Vrishny-Andhakdndm madhya-gatam salhd-stham
\ apdtayad Baladeva-

dvitlyo hatvd dadau chograsendya rdjyam \ ayam Saubhafii yodhaydmdsa

svastham vibhishanam mdyayd S'dha-rdjam \
Saubt.a-dvdri pratya-

grihndt sataghriim dorlhydm hah enam visaheta martyah \ Prdgjyotisham

ndma labhuva durgam puram ghoram Asurdndm asahyam \

mahdlalo

Narakas tatra Bhaumo jahdrdditydh mani-kundale subhe
\

na tarn devdh

saha S'aJcrena sekuh samdgatdh yudhi mrityor alhitdh
\

drishtvd cha tarn

vilcramam ITesavasya balam tafhaivdstram avdraniyam \ jdnanto 'sya

prakritim Kesavasya nyayojayan dasyu-ladhaya Krishnam
\

sa tat karma

pratisusrdva dushkaram aisvaryavdn siddhishu Vdsudevah
\

nirmochane

shat sahasrdni hatvd sanchhidya pdsdn sahasd IcsJiurdntdn
\

Murafii

hatvd vinihatyaugha-raksho nirmochanam chdpi jagdma vlrah
\
tatraiva

tendsya labKuva yuddham mahdlalendtilalasya Vishnoh
\

6ete sa Krishnena

hatah pardsur vdteneva mathitah karnikdrah
\ dhritya Krishna mani-

kundale te hatvd cha Bhaumam Narakam Murancha
\ sriyd rrito yasasd

chaiva vidvan pratydjagdmdpratima-prabhdvah \

asmai varan adadaihs

tatra devdh drishtvd bhlmam karma kritam rane tat
\

" sramas cha te

yudhyamdnasya na sydd dkdse chdpsu cha te kramah sydt \

sastrdni

gdtre na cha te kramerann" ity eva Krishnas cha tatah kritdrthah
\

evam-rupe Vdsudeve 'prameye mahdbale guna-sampat sadaiva
\

tarn asa-

hyam Vishnum ananta-mryam dsamsate Dhdrtardshtro vijetum \

"
Once, in the forenoon, when I had muttered my prayers, and con-

cluded my ablutions, a Brahman addressed to me these pleasant words :

'

Son^
of Pritha, thou hast a difficult work to do; thou hast to fight

with thine enemies, Savyasachin (a name of Arjuna). Shall Indra

with his steeds, and wielding the thunderbolt, go 'before thee in battle,

smiting thy foes, or shall Krishna, the son of Vasudeva, with his car,

,to which Sugriva (one of Krishna's1

horses) is yoked, protect thee from

behind ?' I elected to have in the combat Yasudeva for an ally, rather

than Mahendra, wielding, the thunderbolt. Krishna was obtained by
me as a helper in slaying the Dasyus, and I think that this was effected

for me by the gods. That man will try to stretch over the ocean, the

immeasurable receptacle of waters, with his arms, who thinks to conquer
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)

in battle the glorious and eminently heroic Krishna. If anyone should

attempt to split with his hand the white mountain (viz. Kailasa), a vast

pile of rocks, his hand and nails would be worn away, and he could

produce no effect upon the mountain. That man would extinguish

blazing fire with his arms, would stop the moon and sun, would

daringly plunder the ambrosia of the gods, who should think to conquer

Vasudeva in battle, [Vasudeva] who having boldly destroyed in

battle the Bhoja kings, carried off on the same car with himself Ruk-

mim his bride, shining in renown, of whom the great Raukmineya was

born. He (Krishna') having by his prowess destroyed the Gandharas,

having conquered all the sons of Nagnajit, forcibly released [king]

Sudarsana, renowned even among the gode, who had been bound [by

the sons of Nagnajit], and was making an outcry.
210 He slew Pandya

with the fragment of a door, and crushed the Kalingas in Dantakura.

Through him the city of Benares, which had been burnt, and remained

for many years defenceless, sprang into existence. He regarded Eka-

lavya the king of the Nishadas as invincible by others in battle, [but

slew him], having smitten him furiously with a rock. Jambha sleeps,

bereft of life by Krishna. 211 Seconded by Baladeva, he also prostrated

[Sunaman] the wicked son of TJgrasena standing in the midst of the

assembly of the Vrishnis and Andhakas, and having slain him, gave

the kingdom to Ugrasena. He conquered the self-supporting (i.e.

flying) [city of] Saubha, and the king of the S'alvas, terrible from his

magical powers, and arrested with his arms at the gate of Saubha the

weapon S'ataghni :
212 what mortal can assail him ? There was an im-

210 One of the commentators says that Sudars'ana was a certain king, and explains

devatanam lalamam by Hevatynam niadhye prasastam,
"
approved among the gods."

Another commentator says lalamam =s'iromanim,
;< a head-jewel or ornament." "The

Bhugavata Purana, x. 34, 8 ff., tells a story of. a Vidyadhara also named Sudars'ana,

who in consequence of a curse had heen changed into a serpent, but who renewed his

former shape on being touched by Krishna's foot.

211 The construction and sense of this verse are not very clear.

242 A weapon generally supposed to bo a species of firearms, or a rocket, but

also described as a stone set round with iron spikes. "Wilson's Dictionary. See

alsQ "Williams's Sanskrit English Dictionary, s.v., and
th^e

end of note 189, page 191,

abpve. A double accouni is given of the destruction of the flying (kamaga) city of

Saubha and of its king in the Vana-parvan. l^ie story is first of all briefly given

in vv. 615-635
;
and afterwards very diffusely in vv. 636-889. Krishna splits the

city with his discus Sudars'ana (v. 883), and kills the king of the S'alvas himself

(v. 885). See Lassen's Indian Antiquities, p. 615, first ed., p. 761, second ed.
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pregnable, formidable, and unassailable castle of the Asuras, called

Pragjyotisha. Thither the powerful Naraka son of the Earth had

carried off the beautiful jewelled earrings of Aditi.243 The assembled

gods aided by Indra, fearless of death, could not [overcome] him in

battle. But perceiving the valour, the strength, and the irresistible

weapons of Kesava, and knowing his nature, they appointed him

(Krishna) to slay the Basyu. Vasudeva, possessing divine power
in his magical endowments (aisvaryavdn siddhishu), undertook that

difficult task. Having in the city Nirrnochana slain six thousand

[Asuras], and having violently cut asunder the nooses sharp as

razors,
244

having slain Mura and the Rakshasa Ogha, he proceeded

to Nirmochana.245 There Vishnu of surpassing strength had a fight

with the powerful foe
; who, smitten by Krishna, sleeps lifeless,

like a karnikara 246 tree overthrown by the wind. Having cap-

tured the jewelled earrings and slain Naraka, son of the Earth,

and Mura, the wise Krishna of incomparable power, returned sur-

rounded by splendour and renown. Then the gods having seen that

terrible work which he had achieved in battle, conferred upon him

these boons :
' Let no fatigue oppress thee when thou art fighting ;

let thy step traverse the sky and the waters
;
and let no weapons make

any impression on thy body.' "With these boons .Krishna was satisfied.

In Yasudeva, who is of such a character, immeasurable, and of mighty

strength, there is always an abundance of virtues. It is this irresistible

Vishnu, of infinite power, whom the son of Dhritarashtra hopes to

overcome."

243 The story of this demon is told in the Vishnu Parana. See "Wilson's translation,

pp. 581 ff., or vol. v., pp. 87 ff. of Dr. Hall's ed.
;-

244
"

These nooses are also mentioned in the Vishnu Purana (see Wilson's transla-

tion, as in the last note) and in the Harivamsa, v. 6833. See Langlois's note to

his French translation, p. 521, in which he refers to the Ashtic Researches, vol. xiii.,

p. 278 ff. In that article an account is given of the Phansigars or Thugs, who

murder their victims by throwing a noose. The writer refers in illustration to

the Kamayana, i. 29, 9 (Schlegel's edition), where three kinds of nooses are men-

tioned, the dharma-pasa, the kala-pasa, and the Varuna-pasa. In the Vana-parvan,

879, the epithet kshuranta, sharp as a razor, is applied to Krishna's discus.

249 See verse 4407 of this same parvan ;
Nirmocham sha^sahasrah pasair baddht\h

mahasurah
|

This line evidently con|ains
an allusion to the same story as is referred

to in the text
;
and from a comparison of both passages I infer that Nirmochana is

the name of a place. Btatlingk and Koth s v. do not recognize this signification.
246

Pterospermum acerifolium.
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It will be noticed that Krishna is here represented as receiving

various boons from the gods. It would appear, therefore, as if the

author of this passage could not consistently have regarded him as one

with the supreme deity.

The following passage from the Vana-parvan describes Krishna as a

great devotee, 'as a performer of sacrifices, as a destroyer of hostile men

and demons (referring to some of the legends already alluded to) ;

and also in some pMces identifies him with the supreme spirit.

Krishna, we are told, had gone with some of his clansmen to visit

the Pandavas in the forest
;
and as he showed himself greatly incensed

at the conduct of the Kurus, Arjuna, to appease him, related (need-

lessly, one would think, if he was regarded as the Supreme Deity) his

exploits in former births (vv. 471 ff.) : Arjunah uvdcha
\
Dasa-varsha-

sahasrdni yatra Sdyangriho munih
\ vyacharas tvam purd Krishna

parvate Gandhamddane
\

dasa-varsha-sahasrdni dasa-varsha-satdni cha
\

pushkareshv avasah Krishna tvam apo bhakshayan purd \
urdhva-bdhur

visdldydm Vadaryam Hadhusudana
\
atishthah eka-pddena vdyu-bhakshah

satam samdh
\ avakrishtottardsangah kriso dhamani-santatah

\

dsih

Krishna Sarasvatydm satre dvddasa-vdrshike
\

Prabhdsam apy athdsddya

tlrtham punya-janochitam \

tathd Krishna mahdtejdh divyam varsha-

sahasrikam (sic) |

atishthas tvam yathaikena pddena niyama-sthitah \

loka-pravritti-hetos tvam iti Vydso mamdtravH
\ kshetra-jnah sarva-

Ihutdndm ddir antas cha Kesava
\

nidhdnam tapasdm Krishna yajnas

tvam cha sandtanah
\ nihatya Narakam^Bhaumam dhritya mani-kundale

\

prathamotpdditam Krishna medhyam asvam avdsrijah \

kritvd tat karma

lokdndm rishalhah sarva-loka-jit \
abadhls tvdm rane sarvdn sametdn

daitya-ddnavdn \ tatah^ sarvesvaratvam cha sampraddya S'achl-pateh \

mdnusheshu mahdldho prddurbhuto 'si Kesava
\
sa tvam Ndrdyano Ihutvd

Harir dslh parantapa \

Brahmd Somas cha Suryas cha Dharmo Dhdtd

Tamo 'nalak
\ Vdyur Vaisravano Budrah kdlah kham prithivl disah

\

ajas chardchara-giwuh srashtd tvam purushottama \ pardyanam devam

urdhvam kratulhir Madhusudana
\ tyajo bhuri-tejdh vai Krishna Chai-

trarathe vane
\

satam sata-sahasrdni suvarnasya Jandrdana
\

ekaikasmims

tadd yajne paripurndni bhdgasah |

. . . . Sdditdh Mauravdh pdsUTi

Nisunda-Narakau hatau
\

kritah kshemah tpunah panthdh puram Prtig-

jyotisham prati \ Jdruthydm Ahvritih Kr&thah ftisv/pdlo janaih saha
\

Jardsandhas cha S'aivyas cha S'atadhanvd cha nirjitah \
tathd Parjanya-



252 KRISHNA'S AUSTERITIES, AND ONENESS WITH VARIOUS GODS.

ghoshena rathendditya-varchasd \ avdpslr mahishim Ihojydm ram nirjitya

Rukminam
\ Indrayumno hatah Tcopdd Yavana cha Kaserumdn

\

hatah

Saubha-patih S'dlvas tvayd Saubham cha pdlitam \ Irdvatydm hato

Shojah Kdrtavirya-samo yudhi \ Gopetis TdlaJcetus cha tvaya vinihatdv

ubhau
|
tarn cha Bhogavatim punydm Rishikdm turn Jandrdana

\

Dvd-

rakdm utmasdt Jcritvd samudram gamayishyasi \
na krodho na cha

mdtsaryam ndnritam Madhmudana
\ tvayi tishthati Ddsdrha na nriiam-

syam Tcuto 'nrijuh \
dslnam ehaitya-madhye tvdm dipyamdnam sva-tejasd \

dgamya rishayah sarve 'ydchantdlhayam Achyuta \

Vana-parvan, 47 1. "Formerly, Krishna, thou didst roam for ten

thousand years on the mountain Gandhamadan, where the muni

Sayangriha was. Formerly thou didst dwell ten thousand and ten

hundred years in ponds, subsisting upon water. Thou didst stand on

the spacious Badari a hundred years with thy arms aloft, on one foot,

subsisting on air, with thy outer garment thrown off, emaciated, with

thy veins swollen. Going also to Prabhasa, a sacred spot fit for holy

men, thou stoodest glorious, Krishna, for a'thousand years of the gods,

on one foot, practising self-restraint, for the benefit of the world,

this Yyasa declared to me. Thou, Kesava, art the spirit residing in

men's bodies, the beginning and the end of all existences, the re-

ceptacle of austerities, and the eternal sacrifice. Having slain Naraka,

the son of the Earth, and having carried off the jewelled earrings,

thou didst let loose the first-produced sacrificial horse. Having per-

formed that rite, chief of the worlds, and conqueror of all worlds,

thou didst slay in battle all the assembled Daityas and Danavas. And

then, having conferred the lordship of the universe on Indra, thou,

great-armed, didst become manifested among mankind. Thou,

being Narayana, wert Hari, vexer of thy foes. Thou, Puru-

shottama (or chief of Spirits, or Males), art Brahma, Soma, Surya,

Dharma, Dhatri, Yama, Anala (Fire), Yayu, Kuvera, Eudra, Time,

Sky, Earth, the Regions, the unborn, the lord of the world, the
'

creator. Thou, Madhusudana, Krishna, of great glory, didst with

sacrifices worship the supreme, high, god in the forest of Chaitraratha.

A hundred times a hundred thousands of gold were then severally

told out in full tale at each sacrifice." [Here follow the verses quoted

above, p. 136, beginning Aditer api putratvam, and ending nihatdh

sataso 'surah]. The nooses of Muru were destroyed; Nisunda and
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Naraka were slain
;

the way to the city Pragjyotisha was again

rendered safe. On the JaruthI Aavriti, Kratha, S'isupala with his

men, Jarasandha, S'aivya and S'atadhanvan U1 were conquered. So,

too, having vanquished Rukmin in hattle with thy car, resounding

like Parjanya, and gleaming like the sun, thou didst obtain thy queen
to be the objecjt of thy love. (See above, p. 215.) Indradyumna was

slain by thee IE. thy wrath, and the Yavana Kaserumat, and S'alva,

the lord of Saubha
;
and Saubha was thrown down. Bhoja, equal to

Kartavirya
248 in battle, was slain by thee on the Iravati, as well,,as

both Gopati and Talaketu. And having subdued to thyself Dvaraka,

thou wilt cause the holy Bhogavati and the Rishika to flow to the

ocean. Neither anger, nor envy, nor falsehood, nor cruelty, abides in

thee, Dasarha (Krishna) : how then canst thou be deceitful ? The

rishis came to thee, [Achyuta,] whilst thou wast sitting in the midst

of the Chaitya (sacrificial ground), resplendent with thy own bright-

ness, and begged of thee security. [Then follow some lines which

have been quoted above, p. 229, beginning Yugdnte sarva-lhutani

sankshipya, etc.]

VI. Although, as we have already seen from various passages of the

Mahabharata and Puranas, Krishna is generally identified with Vishnu,

and Vishnu with Brahma, or the supreme deity, yet in a text quoted

above (p. 49) from the Bhagavata Purana, x. 33, 27, Krishna is spoken

of as only a partial incarnation of the godhead. The same is the case

in another passage in the first section of the same tenth book of the

Bhagavata. The king there says to S'lika that he has heard from him

the history of the kings of the solar and lunar races, and among them

of Yadu. He then asks the sage to relate the achievements of Vishnu,

the creator and soul 01? all things, who became partially incarnate

(tatramsenuvatlrnasya Vishnor vlryani samsa nah\ avatlrya Yadorvamse

lhagavan Ihuta-lhavarcah
\

kritavan yani visvdtma tdninovada vistarat}.

S'uka in reply goes on to relate that the earth being afflicted by

Daityas in the shape of proud princes, had, in the form of a cow,

preferred her complaint to Brahma, who had consequently gone with

the other gods to supplicate the help of Vishnu. Brahma hears a

voice in the sky :

>

21T See Wilson's Vishnu Purana, pp. 428 ff. (vol.-'iv. pp. 80 ff. of Dr. Hall's ed.)
243 See the first volume of this work, pp. 450 ff.
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Bhagavata Purana, x. i. 21 ff. Giram samddhau gagane samiritdm

nisamya Vedhds tridasdn uvdcfia hi*
\ gum paurushim me srinutdmardh

punar vidhlyatdm dsu tathaiva mdchiram
\ puraiva puihsd (Isvarena,

Comm.) 'vadhrito dhard-jvaro bhavadbhir amsair Yadushupajanyatdm \

sa ydvad urvydh bJiaram isvareivarah sva-kdla-saktyd kshapayams chared

bhuvi
| Vasudeva-grihe sdkshdd bhagavdn Purushah parah \ janishyate

tat-priydriham sambhavantu sura-striyah \

Vdsudeva- kald ''nantah sa-

hasra-vadanah svardt
\ agrato lhavitd devo Uareh priya-chikirshayd \

Vifhnor mdyd bhagavatl yayd sammdhitam jagat \

ddishtd prdbJiund

'msena kdrydrthe sambliavishyati \

"
Having, while in a state of contemplation, heard a voice uttered in

the sky, Yedhas (Brahma) said to the gods : 'Hear from me, immortals,

the voice of Purusha, and then speedily act so [as it enjoins]. The

distress of the earth was already understood by Purusha. Do you, in

portions of yourselves, be born among the Yadus, whilst he, the god of

gods, walks upon the earth, removing her burthen by his destructive

power. The supreme divine Purusha shall be born in his own person

(sdkshdf) in the house of Vasudeva. To please him, let the wives of

the gods be born. The infinite, thousand-faced, self-resplendent deity

shall first become a portion of Vasudeva, in order to gratify Hari. The

divine Delusion of Vishnu, by which the world is deceived, being com-

manded by the lord, shall be born in a portion of herself to effect the

desired objects."

In the Vishnu Purana, also, the incarnation of Vishnu is spoken of

as that of a part, or even a part of a part. At the commencement of

the fifth book of that work the following lines occur :

Nripdndm kathitah sarvo bhavatd vamsa-vistarah
\
Vamsdmicharitam

chaiva yathdvad anuvarnitam
\
Aihsdvatdro brchmarshe yo ''yam Yadu-

kttlodbhavah
]

Vishnos tarn vistarendham srotum ichchhdmy aseshatah
\

Chakdra ydni Icarmdni bhagavdn Purushottamah
\ Amsdmsendvatiryor-

vydm tatra tdni mune vada
\
Pardsarah WD&cha

\ Maitreya sriiyatdm

etad yat prishto 'ham iha tvayd \

Vishnor amsdmsa-sambhuti-charitam
T

jagato Tiitam
\

" You have related to me the complete genealogy of the kings, and

also the entire history of the races. I now wish, divine sage, to hear in

full detail the particulars of the incarnation of a portion of Vishnu

which took place in the tribe of the Yadtis. Tell me, Muni, what acts
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the divine Purushottama performed when he descended to the earth iu

a portion of a portion [of himself], Parasara replies :
'

Hear, Maitreya,

that which you have at&ed me, the history, beneficial to the world,

of the hirth of a portion of a portion of Vishnu.'"

The sage proceeds to relate (-see "Wilson's Vishnu Purana, pp. 493-

497
; pp. 249 ff. of the 4th vol. of Dr. Hall's ed.) how the earth had

complained to Brahma and the other gods that the Asura Kalanemi

had revived in Kansa, aad other demons also had been born as princes ;

so that she had to bear upon her surface many hosts of strong and

haughty Daitya chiefs wearing celestial forms
;
and that she could not

support the load. (V.P. v. 1. 12. Etasminn eva kale tu bhuri-bhdrd-

vapiditd | jagdma dharanl Herau samtije tridivaulcasdm
\
......

25
| a.kshauhinyo hi lahuldh divya-murti-dhritdm surah

\

mahdlaldndm

driptdndm daityendrdndm mamopari \ tad-bhuri-bhdra-plddrtd na

salcnomy amaresvardh
\

vibhartum dtmand "tmdnam iti vijndpaydmi vah
\

Icriyatdm tat mahdbhdgdh mama bhdrdvatdranam
\ yathd rasdtalam

naham gachheyam ativihvald\
u* Brahma proposed that they should

249 The Greek writers, too, speak of the earth being burthened, but from a differ-

ent cause, viz. with the load of men, and that Jupiter brought about the Trojan
war for her relief. In the Helena of Euripides, vv. 38 ff., it is said : H6\f/j.ov yap

etff'fiveyKev
t

'E.\\i\v<av 'x.Qovl Kal <fy>i>l f>vffT-i)voiffiv, a>y o^Kov ftporlav IIMjflous re

xov<j)iffeie |U?jTe/ra )(Q6va,, TvtarAv re deli] rbv Kpdriffrov 'E\\dSos. " For he brought
on a war between the land of the Greeks and the unhappy Phrygians, that he might
relieve mother Earth of the crowd and multitude of mortals, and make known the

bravest man in Greece."

Similarly in the Orestes of the same author, vv. 1639 ff., it is said: 'Ewel deal r$
TTJirSe Ka\\iarv/j.aTi "EAA.rji'as els ec Kal Qpvyas ffw-fiyayov, davdrovs r' edrjKav, &s

a.Tva.vT\o1tv x^0>/^ ? "T/SpJo-jtio Bvrjrcav a.<f>()6vov 7rA.rjpc/xaTos.
" Since the gods by

means of her beauty brought the Greeks and Phrygians into conflict, and occasioned

deaths, in order that they might remove from the Earth the grievance of being

superabundantly replenished with mortals.
"

And in the Scholia Minora on the Iliad, i. 5 (quoted in Heyne's Homer, Oxford,

1821), we read:
vAAAoi Se airb tff-ropias rwbs etirov flptiKevat rbv "Ofj.-qpov <j)a<rl

yh.p T^V y}]f fiapovyitvuv 'virb a.vQp<aTr<av iro\virXT)Qe(a.s, /xTjSe^ias avdpiiiirtav ova-ris

euffefitias, aiTriffai T}>V Ai'a Kttv^taGrji'a.i Tov^&xQovs. Tbv 8e Aia, irpSirov /nty tvdiis

iroirjaai r~bv rjj3ai'/cbv ir6\f/J,ov, Si ov iro\\ovs irdvu air{a\fffff. vartpov 5e ira.\iv

Kepauvo'is ^ KaTO.KXvfffj.o'is irdi>Tas StatyOtTpai, TOVTO rov MaSjUou K<a\vffa.VTOs, inro6e-

/j,evov Se aMTtf yvcaftas Svo, T^V Qf-riSos Qi>f\royaiJ.ia.v, Kal Ovyarpbs Ka\Tjv yfvvav,

e| $>v a.fj.(pOTep<at> Tr6\e/j.os"
1

E.\\'na'i re Kal f3ap/3dpoi? eyevero, ovr<a (ru/uySjj^ot Kovtyi-

ffdrivai T^V yf/v, TroAAcoj' a.va.ipfQevT<av, TJ 8e i<rropla TrapaoSTturiVy ry ra Kinrpta

ire-TrotTj/c^Ti, tlirAvTi ofrrcos' '^Hi' OT /J.vpta (pv\a Kara x6va ^'^a^ofj.fi'a Ba6varepvov
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resort to Vishnu, "who is the spirit 'if all, and of whom the uni-

verse consists," and ''who constantly, for the sake of earth, descends in

a very small portion of his essence, to establish righteousness below"

(v. 32. sarvadaiva jagaty-arthe sa sarvdtmd jaganmayah \ svalpdmsend-

vatiryorvydm dharmasya Jcurute sthitim). The gods accordingly went

to the milky sea, and lauded Vishnu in a long hymn. Vishnu was

gratified by their praises, desired them to state tBeir wishes, and

assured them that these should be accomplished. Brahma renewed

hi? praises ;
and we are then told what happened when they were

concluded :

58. Evam samstuyamdnas tu bhagavdn paramesvarah \ TTjjahdrdttnanah

kesau sita-ltrishnau mahdmune
\

Uvdcha cha surdn etau mat-kesdu vasu-

dhd-tale
\ Avatlrya bhuvo bhdra-klesa-Jidnim karishyatah \

Surdscha

sakaldh svdmsair avatlrya mahltale 250
\

Eurvantu yuddham unmattaih

purvotpannair mahdsuraih
\

Tatah Icshayam aseshds te DaiteydTi dharanl-

tale
| Praydsyanti na sandeho mad-drik-pdta-vichurnitdh \ Vamdevasya

yd patrii Devakl devatopamd \ Tasydyam ashtamo garlho^
1 mat-hso

lhavitd surdh
\ Avatlrya, cha tatrdyam

252 Kamsam ghdtayitd Ihuvi
\

ir\dros ait}S. Zeuy 8e IS^if ^A.>j<re, Kal ev Trvtcivdis irpairiSeffffi 'SvvQfro Kov<f>l<rai

avBptairtav trapPon-opa. ycuav, 'PiTricray iroXe'/iou (j.tyd\r]v fpiv l\tdicou>- "Otppa Kevd>-

<reiev 6a.vd.Ttp /3apoy ol 5' evl Tpoiri "Hptaes Kreivovro. Aibs 8e Te\tltTo /3ouA^.
" Others have declared that Homer used the expression (Aibs 5e reAe^ro fiovXii)

'And the counsel of Zeus was fulfilled') in consequence of a certain history. For

they relate that the Earth, being weighed down by the multitude of men, among
whom there was no piety, prayed to Zeus to be relieved of the burthen ;

and that

he had first caused the Theban war, whereby he destroyed very many. Afterwards

he employed Momus as his counsellor, (an act) which Homer calls 'Zeus's con-

sultation.' "When he could have destroyed the whole of mankind by his thunder-

bolts or by deluges, but was dissuaded from doing so ,by Momus, who suggested

two plans, the marriage of Thetis to a mortal, and the generation of a beautiful

daughter, in consequence of which two events a war was occasioned between the

Greeks and Barbarians, it thus came to pass that the Berth was lightened, many

being slain. The history is found in Stasinus, who composed the Cypria, and who

speaks as follows :
' There was a time when myriads of races wandered over the

Earth, on the breadth of the deep-bosc/.med land, feut Zeus, beholding, pitied

her, and in his wise mind resolved to relieve the all-nurturing Earth of [the load of]

men, by exciting the great strife of the Ilian war, in order that by slaughter he might
clear away the burthen : and\he heroes were slain in the Troad. And the counsel

of Zeus was fulfilled.'
"

See also above, p. 215, note 212 ;
and Dronap., 2051 f.

250 Another MS. reads mahitaiam.
251 Another MS. reads esha garbho 'sfitamas tasyah.
352 Another MS. reads tatrdham.
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Kdlanemim samudbhutam ityukfvd 'ntardadhe Harih
\ Adrisydya tatas

ta^mai pranipatya mahdmune
\ Mer<jt-prishtham surah jagmur avaterus

cha bhutale
\

"Being thus lauded, the divine Paramesvara plucked out two of his

own hairs, a white and a black, and said to the deities,
' These two

hairs of mine, descending to the earth, shall remove her burthen and

sufferings. And Jet all the deities, descending in portions of them-

selves to &e earth, fight against thos,e mad Asuras who were formerly

born. Then all these sons of Dili (the Asuras) shall no doubt perish,

being annihilated by the glances of my eyes. This my hair, gods,

shall become the eighth child of DevakI, the wife of Vasudeva who

(Devaki) resembles the goddesses. And this [hair] descending there,

shall destroy Kaiisa, the Kalanemi who has been born.' Having

thus spoken, Hari disappeared. Having then bowed down to him

the unseen, the gods went to the top of Meru, and descended on the

earth."

The following are the remarks which Ratnagarbha, one of the com-

mentators on the Vishnu Purana, makes on the first of the preceding

passages (p. 254), and which have reference to the sequel also :

" Chakdra" iti
\

tatra Krishndvatdre ati-parichhinna-manushydkdra-

lild-vigrahendvirbhdvdd amsdmsena ity uktam upachdrdt \

na tu sakti-

hrdsena Krishnddy-avatdreshv api yisva-rupa-darsana-sarvaisyaryddy-

ukteh
|

Nanu amsino
''

msoddhdrena salcty-ddi-hrdsas tathd 'msasydpi tad-

apelcshya alpa-saktitvddikam dhdnya-rdsy-ddi-vibhdgah iva prasajyeta iti

chedna
\ prahdsa-svarupe tad-abhdvdt

\ pradlpasya hi tan-mulaka-dlpdnta-

rasya vd upddhi-bhede 'pi sakty-ddi-sdmya-darsandt
"
purnam adah

pHrnam idam purntit purnam udachyate \ purnasya purnam dddya

purnam evdvasishyate" iti sruteh
\

"
param Brahma nardkriti gudham

param Brahma manushya-lingam Rrishnas tu bhagavdn svayam" ityddi

vdkyebhyas cha
\ yas*tu

" mat-kesau vasudhd-tale" ity-dddv
"
ayam

Kamsam ghdtayitd" ity atra kesa-vyapadesah sa Brahmanah paripur-

nasya bhu-bhdra-harana-rupam kdt-yam aty-alpa-yantra-sddhyam iti

khydpayitum na tukesayoh Rdma-Krishnatvam vaktum \jadayoh kesayos

tad-dehakshetrajnatvdbhdvena tat-kdryam kartum^asaktatvdt
\

kesdtmaka-

mdyayodbhava-Rdma-Krishna-dehdv ddisya [dvisya ?~] bhagavdn eva tat

tat karishyati iti ched om iti brumah phalatoyiseshdt
"
krishndshtamydm

aham nisi" iti svayam evoktatvdch cha ity alaih vistdrena
\

VOL. IV. 17
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1

I

" Purushottama is here figuratively ^aid to have become incarnate

with a portion of a portion of hirriself, because in the Krishna incarna-

tion he was manifested in a merely sportive body in the very circum-

scribed form of a man, and not because of any diminution of his power,

since even in the Krishna and other incarnations he is |aid to have

shown himself in every possible form, and to have possessed all divine

power, and so forth. But is it not the case that ifu portion is taken

from a whole composed of parts, there is a decrease of power, etc. [in

that whole], and that thus an inferiority of power will attach to the

portion relatively to the whole, just as when a heap of grain, or any

other such whole, is divided ? I answer, No
;
since such a diminution

does not occur in him whose nature is light ;
for though there is a seeming

difference in the individuality of one lamp, and of another lamp derived

from it, yet an equality of power is perceived in each
; agreeably to the

text from the Yeda (the S'atapatha Brahmana, xiv. 8, 1, p. 1094=

Brih. Aranyaka Upan. beginning of adhyaya 7, p. 948 of ed. in Biblio-

theca Ind.),
' That is full, "and this is full

;
a full arises out of a full :

if a full be taken from a full, a full remains
;

' Z53 and also agreeably to

such texts as this,
' The supreme Brahma with the form, and with the

characteristics, of a man, is a great mystery ;
but Krishna is the lord

himself.' And the employment of the term ' hairs' in the words,
' My

hairs shall descend to the earth,' and ' This hair shall slay Kansa,' etc.,

is intended to signify that the task of removing the earth's burthen was

such as Brahma in all his plenitude could effect by a very slight instru-

mentality, and not to assert that the two hairs were identical with

[Bala]rama and Krishna : for two insensible hairs, not being conscious

spirits animating the bodies of those two persons, could not fulfil their

task. If it be said that the lord occupying^ the bodies of Balarama

and Krishna, which were produced by the magical operation of the

hairs, will do so and so, we reply,
'

Yes, for tliere is no difference in

the result, and because he himself said, 'I [shall be born] on the

lr

263 See Dr. Roer's translation of this verse, with his explanatory note at
'y. 247

of the Bibliotheca Indica, vol. ii., part iii. The Commentary on the verse in the

S'atapatha Brahmana, p. '-1157 of Weber's edition, may also be consulted. The
Atharva-veda has the following verse; x. 8, 29 : Purnat purnam udachati purnam,

purnena sichyate \

uto tad adya 1

jidyama yatas tat parishichyate \
"He takes a full

from a full : the full y* sprinkled with the full : and may we to-day know that from

which that is sprinkled."
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eighth, night of the dark fortnight of the moon/ But there is no

occasion for further prolixity."
254

The passage which follows is from another commentary on the same

text :

**
*

Ujjahdra \utpdlitavdn \ ayam bhdvah
\

mama dushkaram ched yush-

mdbhih sdhdyyaih kdryaih sydt \

na tv etad asti bhu.-bhdrdpaharanddau

mahaty api kdrye 'mat-kesa-mdtrasyaiva samarthatvdd iti
\
na tu kea-

mdtrdvatdrah iti mantavyam \

"
mad-drik-pdta-vichurnitah"

" krish-

ndshtamydm aham utpatsydmi" ityddishu sdkshdt svdvatdratvokteh
\

sita>-

krishna-kesoddhdranaih cha iobhdriham eva
\

"
Ujjahdra means that he

'

plucked out ' the hairs. The sense is as follows :
' It would be a

difficult matter if aid had to be rendered to me by you : but the same

is not the case in regard to the task, though a great one, of removing

the load of the earth, etc., since my hairs alone are equal to it.' But

it is not to be supposed that there was nothing beyond an incarnation

of the mere hairs
;
for his own incarnation is distinctly asserted in the

words ' annihilated by the glance of my eye,'
' I shall be born on the

eighth night of the dark fortnight of the moon,' etc., etc. The mention

of his plucking out white and black hairs is for the purpose of

ornament." 256

The same story about the production of Balarama and Krishna from

two hairs is also told in the Mahabharata, Adi-parvan, 7306 ff. :

Tair eva sdrdham tu tatah sa devo jagdma Ndrdyanam aprameyam \

anantam avyaktam ajam purdnam sandtanam visvam ananta-rupam \
sa

chdpi tad vyadadhdt sarvam eva tatah sarve sambabhuvur dharanydm \

sa chdpi kesau Harir udvavarha suklam ekam aparaih chdpi krishnam
\

tau chdpi kesau nivisetdm Yadundm kule striyau Devaklm Rohinlm cha
\

tayor eko Baladevo babhuva yo 'sau svetas tasya devasya kesah
\
Krishna

dvitlyah Kesavah sambabhuva keso yo 'sau varnatah krishnah uktah
\

11
Along with them [viz. four preceding Indras and a fifth deity

sprung from Indra) the god (Indra) went to Narayana, immeasurable,

infinite, undiscernible, unborn, primeval, everlasting, universal, endless

254 The preceding copy of the text, and commentary on the text, from the Vishnu

Purana, have been kindly copied, and carefully collated, for me by Professor Monier

Williams.
255 I am indebted to Professor Goldstiicker for copying this passage for me.
256 See Professor "Wilson's notes on these passages of the1 Vishnu Purana, viz.

in p. 492, and in p. 497 (pp. 247 and 258, vol. v., of Dr. Hall's ed ).
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in his forms; and he fulfilled all [thaflthey desired]. Then they were

all born on earth. Hari also plucked out two hairs, one white and the

other black. These two hairs entered into two women of the tribe of

the Yadus, DevakI and Rohim. One of them, the white hair of the

god, became Baladeva
;
while the second hair (kesa), which was called

black (krishna) in colour, became Krishna, Kesava." -

The following remarks are made on this passage by Nilakantha, one

of the commentators on the Mahabharata :
'

' Atra kesdv eva relo-rupau Pdndavdndm iva Bdma-Srishnayor api

prakarana-sangaty-artham sdkshdd deva-retasah utpatter avaktavyat-

vdt 257

|

atah eva Devakydm Hohfnydncha sdkshdt kesa-pravesah uchyate

na tu Vasudeve
\

tathd saii tu " devdndm reto varsham varshasya retah

oshadhayah" ityddi-frauta-pranddyd 'smad-ddi-vat tayor api vyava-

dhdnena deva-prabhavatvam sydt \
tathd cha l< etan ndnd-vatdrdndm

nidhdnam vyam avyayam" iti lhagavatah sdlcshdd matsyddy-avatdra-

vljatvam uchyamanam virudhyeta \ apicha kesa-retasor deha-jatve samune

'j)i retah-prabhavatve'
l

rvdksrotastvena manushyatvam putratvam cha sydt\

tathd cha "ITrishnas tu lhagavdn svayam" iti srlmad-hhdgavatoktih

sangachhate \

na cha kesoddhdrandt Krishnasydpy amsatvam pratlyate

iti vdchyam \ kesasya dehdvayavatvdbhdvdt \
tasmdd Namuchi-badhe

kartavye yathd apdm phene vajrasya pravesah evam Devakl-Rohinyor

jathare pravese kartavye kesadvayena dvdra-bhutena bhagavatah kdrts-

nyena eva dvirbhuvah esh{avyah iti yuktam \

11 Here the two hairs are of the nature of seed productive of Balarama

and Krishna, just as in the case of the Pandavas, [and this expression is

employed] for the sake of conformity to what had preceded, since it is

manifest that one cannot speak of production from the seed of a god.

For this reason it is distinctly said that the hairs entered into Uevaki

and Rohim [the mothers], and not into Vasudeva [the father]. But

such being the case, according to the process" of derivation described

in the Yeda, that ' rain is the seed of the gods, and plants are the seed

of rain,' etc., these two persons also (Balarama and Krishna) will be

mediately the offspring of the deity, just as is the case with ourselves

and other beings. And thus since 'this substance of the different

incarnations is an undecaying seed,'
258

it would be opposed to that

257 The MS. in the E. I. Office Library reads avasya-vaktavyatvat \

258 I put these words between inverted commas, as they appear to be a metrical

quotation, though I am not aware whence it is derived.
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declaration to predicate of the dlity that he is literally the seed of the

fish, and other incarnations, further, although hairs and seed spring

equally from the body,' yet in the case of production from seed,

humanity and sonship will arise, after the manner of the inferior

animals. And thus the saying of the Bhagavata, that ' Krishna is the

Lord himself,' io not contradicted. And it must not be said that from

a hair being plucted out, Krishna also is shown to be only a portion

[of the deity]; for a hair is not a part of the body. "Wherefore, just

as, when [the demon] Namuchi was to be slain, the thunderbolt [qf

Indra] entered into the foam of the waters,
259 so when an entrance

359 I am indebted to Dr. Aufrecht for pointing out to me the legend to which

reference is here made, viz. that mentioned in E,.V.' viii. 14, 13: Apam phenena
Namucheh sirah Indrodavartayah \

visvah yad ajayah spridhah \

"
Thou, Indra, didst

strike off the head of Namuchi with the foam of the waters, when thoa didst vanquish
all opponents." On this Sayana tells the following story : Pura Jiila Indro 'suran

jitva Namuchim asuram grahltum no, sasaka
\

sa ehn yudhyamanas tenrisurena ja-

grihe \

sa cha grihitam Indram evam avochat " tvam visrijami ralrav ahni cha hish-

kendrdrena chayudhena yadi mam na himsJr" iti
\

sa Indtras tena visrishtah sann

ahoratrayoh sandhau s'ushkardra-vilakshanena phmena tasya s'iras chichfyeda \ ayam
artho

'

syam pratipadyate \

He Indra apam phenena vajribhutena Namucher Asurasya
sirah udavartayah \

"
Formerly Indra having conquered the Asuras, was unable to

seize the Asura Namuchi
;
and fighting, was- seized by the Asura. The latter said

to Indra, whom he had seized :
' I release thee if thou wilt not smite me by night,

or by day, with a dry or a wet weapon.' Indra, being released by him, cut off his

head at the junction of day and night with foam, which is different both from dry
and wet. This purport is set forth in this verse." See also S'atapatha Brahmana,
xii 7, 3, 1 ff., quoted in the fifth volume of this work, p. 94

;
and also Taittirlya

Brahmana, i. 7, 1, 6 f. : Indro Vritram hatva ayttran parabhavya Namuchim asuram

na alabhata
\

tarn S'achya 'grihnat \

tau samalabhetam \so 'stnad abhisunataro 'bhavat
\

so 'bravlt " sandham sandadhavahai
\

atha tva vah (ava ?) srakshyami \

na ma s'ush-

kena na ardrena hanah na diva na naktam" iti
\

sa etam apam phenam asinchat\

na vai esha s'ushko na avdrah
\ vyushta asld anuditah sury.ah \

na vai etad diva na

naktam
\ tasya etasmin lake apam phenena sirah udavartayat \

"
Indra, after having

slain Vritra and defeated the Asuras, could not catch Namuchi, who was one of that

race. He (Namuchi) captured him (Indra) with S'achi [or by force]. These two

laid hold of each other. The one (Namuchi) was stronger than th& other (Indra).

He (Namuchi) said : 'Let us make an agreement; then I shall let thee go. Promise

that thou wilt smite me neither with dry nor vet, neither by day nor by night.' He

(Indra) anointed (the thunderbolt) with this foam of the waters, which was neither

dry nor wet. It was twilight, the sun not risen
;
neither day nor night. He smote

off his head with the foam of the waters." The story is also told in the Indra-vijaya

(published by Holtzmann), w. 185 ff.
; Mahabharata, Udyoga-parvan, vv. 320 ff.

This story of Indra destroying Namuchi with foam i3 again told in the Mahabhitrata,

S'alya-parvan (vv. 2434 ff.)
: Namuchir Vamvad bffitah surya-ras'mim samavisat

\

tenendrah sakhyam akarot samayanchedam abrav'it
\ "^na chardrena, na s'ushkena na
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was to be made into the wombs of De^aki and Rohini, the manifesta-

tion of the deity in all his plenitude is to be understood as effected

through the medium of the two hairs."

I add an interesting passage from the Vishnu Purana, i. 22, 36ff.,

where Vishuu is first of all placed on a level with Brahma and S'iva
;

but afterwards declared to be the highest form of Brahma :

36. Dve rfipe Brahmanas tasya murtam chdmurtam eva cha
\
kshard-

kshara-svarupe te sarva-bhuteshv avasthite
\

37, aksharam paramam
Brahma ksharam sarvam idam jagat \

38. eka-desa-sthitasydgnerjyotsnd

vistdrini yathd \ parasya Brahmanah saktis tathedam akhilam jagat \

39. tatrdthdsanna-duratvdd bahHtva-svalpatdmayah \ jyotsnd-bhedo 'sti

tachchhaktes tadvad Maiireya vidyate \

40. Brahma- Vishnu- S'ivdh

brahman pradhdndh Brahma-saktayah \

tatas cha devdh Maitreya nyu-

ndh. Yakshddayas tatah
\

41. Tata manushydh pasavo mriga-pakshi-

sarlsripdh \ nyundh nyunataras chaiva vriksha-gulmddayas tatah
\

tad

ttad akshayam nityam jagad muni-vardkhilam
\

dvirbhava-tirobhdva-

janma-ndsa-vikalpavat \

42. Sarva-saktimayo Vishnuh svarupam Brah-

manah param \
murtam yad yogibhih purvam yogdrambheshu chintyate \

43. sdlambano mahdyogah savijo yatra samsthitah
\ manasy avydhate

samyag yunjatdmjdyate mune
\

44. sa parah sarva-siktindm Brahmanah

samanantarah
\

murta-brahma mahdbhdga sarva-brahmamayo Harih
\

45. tatra sarvam idam protam otam chaivdkhilam jagat \

tato jagat jagat

tasmin sajagach chdkhilam mune
\
46. kshardksharamayo Vishnur bibharty

akhilam Isvarah
\ purushdvydkritamayam bhushandstra-svarupavat \

ratrau napi chahani
\ badhishyamy asura-sreshtha sakhe satyena te s'ape" \

evaih sa

kritva samayam drishtva niJiaram Isvarah
\ chichhedasya siro rajann apam phenena

Vasavah
\

tach chhiro Namuches chhinnam prishthatah S'akram anviyat \
bho mitra-

hana papeti bruvrinam S'akram antikat
\

evaih sa si'~asa tena chodyamanah punah

punah | Pitatnahaya santaptah etam artham nyavedayat \
tarn abravit loka-gurur

arunayam yathiKidhi \ ishtvopasprisa devendra tlrlhe papa-bhayapahe \

" Namuchi

teing afraid of Indra, entered into a ray of the sun. Indra formed a friendship with

him, and uttered this agreement :

' I shall neither slay thee with wet nor with dry,

neither in the night nor in the day ;
I swear in truth, to thee, my friend, thou most

eminent of Asuras.' Having made this agreement, the lord Vasava (Indri), be-

holding a fog, [when it was neither night nor day], cut off his head with the foam

of the waters [which was r either wet nor dry]. That head of Namuchi, after being

cut off, followed close after Indra, calling out,
' wicked slayer of thy friend.'

Being thus again and again pressed by the head, and being distressed, he [Indra]

represented the matter to Pitaroaha (Brahma). The lord (or teacher) of the world

(Brahma) said to him; 'Having sacrificed, touch [the waters] in the Aruna, that

sacred spot, which removes sin "and fear,'
"

etc.
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"Of that Brahma there are/ two conditions, one possessed of form,

the other formless. These decaying and undecaying states exist in all

creatures. The undecaying is the highest Brahma ; the decaying is

this entire universe. Just as ligty; is diffused from a fire Vhich is con-

fined to one spot, so is this whole universe the [diffused] energy of

the supreme Brahma. And as light shows a difference, greater or

less, according ti) its nearness or distance from the fire, so is there" a

variation in the energy of Brahma. Brahma, Vishnu and S'iva are his

chief energies. The deities are inferior to them
;
the Yakshas, etc., ,to

the deities
; men, cattle, wild animals, hirds and reptiles to the Yakshas,

etc.
;
and trees and plants are the lowest of all [these energies]. This

entire universe, which, most excellent Muni, is subject to appearrtnce

and disappearance, to production, to destruction, and to change, is yet

undecaying and eternal. Vishnu, containing all the energies, is the

highest form of Brahma, which, at the. commencement of their ab-

straction, is contemplated by Yogins as invested with shape. Directed to

him, the great union (mahayoga) with its basis, and its germs, is produced

in the undistracted minds of the devotees. Hari (Yishnu) is the highest

and most immediate of all the energies of Brahma, the embodied

Brahma, formed of the whole of Brahma. On him this entire universe

is woven and interwoven : from him is the world, and the world is in

him
;
and he is the whole universe. Yishnu, the lord, consisting of

what is perishable as well as what is imperishable, sustains everything,

both Purusha and Prakriti, in the form of his ornaments and weapons."

[The writer goes on to explain what is meant by the last clause.

Yishnu bears or wears Purushtl as the Kaustubha gem, Prakriti as the

S'rivatsa, etc. See Wilson's translation, vol. ii. p. 94 of Dr. Hall's ed.]

In the earlier part of "the same section (Wilson, vol. ii., pp. 86 f.) it

is said that all kings, whether of men, gods, Daityas, Danavas, or

Kakshasas, are portion's of Yishnu.

VII. In several of the passages which have been already cited in

the .preceding pages, Yishnu has Deen identified with the supreme

spirit (see above, pp. 38, 50, 181). I shall now proceed to adduce

some others of the same kind from the Mahaoharata. In the S'anti-

parvan, vv. 1500ff. Yudhishthira says to ^rishna :

Tava Krishna prasddena nayena cha lalena cha I luddhyd cha Yadu-

sdrdula tatha vikramanena cha
\ punah prdptam idam rdjyam pitri-
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paitdmaham mayd \
namas te Pundarlk&ksha punah punar arindama

\

tvam ekam ahuh Purusham tvdm dhuh Sdttvatdm gatim \
ndmabhis tvdm

bahuvidhaih stuvanti prayatdh dvijdh \

visvakarman namas te 'stu visvdt-

man visva-sambhava
\

Vishno jishno*.Hare Krishna Vaikuntha Puru-

shottama
\ Aditydh saptadhd tvam tu purdne garbhatdm gatah \

Prisni-

garbhas tvam evaikas triyugam tvam vadanty api \
S'uchisravdh Hrishl-

keso ghritdchir hamsah uchyase \
trichakshuh S'ambhur ekas tvam vibhur

Ddmodaro 'pi cha
\
Varaho 'gnir vrihadbhdnur vrishabhas Tdrhhya-

laJcshanah
|
.... 1514. Tonis tvam asya pralayascha Krishna tvam

evedam srijasi visvam agre \
visvanchedafn, tvad-vase visvayone namo 'stu

te sdrnga-chalcrdsi-pune \

"
By tliy favour, Krisbna, chief of the Yadus, and policy, and

power, and understanding, and valour, I have recovered this kingdom
of my father and grandfathers. Adoration be to thee, lotus-eyed,

subdiier of thy foes, again and again. Thee alone men call Purusha :

thee alone they call the refuge of the Satvats. Devout twice-born

men laud thee by names of various kinds. Glory be to thee, thou

maker of all, thou soul of all, thou source of all, Vishnu, conqueror,

Hari, Krishna, Yaikuntha, chief of spirits (or males). Of old thou

didst become the sevenfold offspring of Aditi.260 Thou alone art Pris-

nigarbha: they also call thee [him who exists in] the three ages

(yugas}. Thou art called S'uchisravas, Hrishikesa, Ghritachi, and

Hansa. Thou alone art the three-eyed S'ambhu (Mahadeva) and Da-

modara, the pervading, the Boar, Agni, Vrihadbhanu,
261 the Bull, he

whose sign is Tarkshya (Garuda)." A long list of other titles then

follows, concluding with these words :
*" Thou art the source and the

destruction of this universe, Krishna : it is thou who Greatest it in the

beginning, and it is all in thy power, thou source of all things : glory

be to thee who wieldest the bow, the discus, and the sword."

A little further on, at vv. 1604 ff., a long hymn of Bhishma to

Krishna is given, in which the following lines occur :

1609
|
Yasmin visvdni bhutdni tishthanti cha visanti cha

\ gvna-

bhutani bhutese sutre mani-gandh iva
\ yasmin nitye tate tantau dridhd

srag iva tishthati
\
sad-asad grathitam visvam visv&nge viita-karmani,\

260
This, I suppose, refers to the Adityas being in the Veda spoken of as only

seven in number. See above, pp. 114 ff.

361 A name of Agni.
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Harifh sahasra-sirasam sahasm-charanekshanam
\ sahasw-ldhu-muku-

f *
~

tarn sahasra-vadanojjvalam \ prdhur Narayanam devafh yam visvasya

pardyanam \ ariiyasdm ariiydmsam sthavishfham cha sthaviyasdm \.garl-

yasam garishtham cha sreshfham cha sreyasdm api \ yarn, vdkeshv anuvd-

Jceshu nishatsupanishatsu cha
\ grinanti satya-Tcarmdnam satyam satyeshu

sdmasu
\ ityddi \

1616. Sarvdtmd qarva-vit sarvah sarvajnah

sarva-bhdvanah
\ yam devafh Devoid devl Vasudevdd ajljanat \ Bhaumasya

Brahmano guptyai dlptam Agnim ivdranih
|

. . . . 1622. Yasmin lokdh

sphurantlmejale iakunayo yathd \

" In whom, the lord of beings, all beings, existing as his qualities,

abide and enter, like gems [strung] upon a thread, : upon whom, the

universal-membered artificer of all things,
' extended as a strong and

eternal thread, the universe, existent and non-existent, abides, arranged,

like a chaplet ; Hari, the thousand-headed, thousand-footed, thousand-

eyed, with a thousand arms and diadems, resplendent with a thousand

faces, whom they call Narayana, the god who transcends all, the

minutest of the minute, the vastest of the vast, the greatest of the

great, the most eminent of the eminent, whom, true, and true in act,

they celebrate in 'vakas,' 'anuvakas,' in '

nishads,'
262 and in 'upa-

nishads,' and in true '

sama'-hymns, . . . 1616. the soul of all, the omni-

scient, the all, the all-knowing, the producer of all, the god whom

the goddess Devaki bore to Vasudeva, for the preservation of the

terrestrial deity (i.e. the Vedas, Brahmans and sacrifices, Comm.) as

Arani (the wood used for kindling fire>),
263

produced the flaming Agni.

.... 1622. In whom ttosse worlds flutter, like birds in water," etc.

262 This is the only place 31 which I have ever met with this word. I am unable

to say whether Indian literature contains any such writings as '

nishads,' or whether

the term is a purely fictitious one, invented by the author of this passage to denote

a principal and original set of writings to which the TJpanishads may have formed,

in his idea, a secondary and supplemental class, as the Upapuranas do to the Purilnas.

Nllakantha, one of the commentators (whether conjecturally, or on good grounds, I

cannqt say), explains nishatsu as meaning^karmangady-avabaddha-devatadi-jnana-

vakyeshu, "works treating of the knowledge of the deities, etc., connected with the

ceremonial part of the Veda," etc. The Upanishads
" reveal the knowledge of soul

alone" (kevalatma-jnapaka-vakyeshu). Vakas, according to the same authority,

"make known ceremonies generally" (samanyatah karma-prakas'akeshu) ;
while anu-

vakas are " texts of the Brahmanas, explanatory of the sense of the mantras, or Yedic

hymns" (mantrartha-vivarana-bhflteshu brahmana-vakyeshu).
863 See the 5th vol. of this work, pp. 208 ff.
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In the following passage, also from the fc/anti-parvan, Krishna identifies

himself with the supreme Spirit, and represents Brahma and Mahadeva

as ha.ving proceeded from him. In it the writer likewise endeavours

to explain away the effect of certain texts in other parts of the poem

(see above, pp. 185-204), in which Krishna is related to have

worshipped Mahadeva, and which were no doubt felt to -be inconsistent

with the supreme deity of the former. The difficulty is attempted to

be overcome by the explanation that in worshipping Rudra, he was

only worshipping himself. In the verses 13133 ff. Arjuna asks

Krishna to interpret the different appellations which had been applied

to him in the Vedas and Puranas
;
and this Krishna accordingly

proceeds to do, remarking, by the way that Arjuna had been of old

declared to be his own half 264
(tvam hi me 'rdham smritah purd}.

Narayana (i.e. Vishnu), he says, was the source of all things, and from

him Brahma and S'iva were produced ;
the one from his good pleasure,

the other from his anger (13140. Yasya prasddajo Brahma Rudrascha

krodha,-sambhavali). He then goes on (13144): Brdhme rdtri-Tcshaye

prdpte tasya hy amita-tejasah \ prasdddt prddurabhavat padmam padma-
nibhekshana

\
tato Brahma samabhavat sa tasyaiva prasddajah \

ahnah

Tfshaye lalutdchcha suto devasya vai tathd
\ krodhdvishtasya sanjajne

Rudrah samhdra-lcdrakah
\

etau dvau vibudha-sreshthau prasdda-krodha-

j'dv ubhau
| tad-ddesita-panthdnau srishti-samhdra-Jcdrakau

\
nimitta-

mdtram tdv atra sarva-prdni-vara-pradau \ Jcapardl jatilo mundah

smasdna-griha-sevakah \ ugra-vrata-dharo Rudro yogi parama-ddrunah \

Dalcsha-kratu-harachaiva Bhaga-netra-haras* tathd
\ Ndrdyandtmaho

jneyah Pdndaveya yuge yuge \

tasmin hi pujyamdne vai deva-deve Mahe-

ivare
\ sampujito bhavet Pdrtha devo Ndrdyanah prrabhuh \

aham dtmd

hi lokdndm visveshdm Pandu-nandana
\
13152. tasmtid dtmdnam evdgre

Rudrdm sampujaydmy aham I yady aham ndrchayeyam vai Isdndm

varadam S'ivam
\

dtmdnam ndrchayet kaschid iti me bhdvitdtmanah
\

mayd pramdnam hi kritam lokah samanuvartate
\ pramdndni hi pujydni

tatas tarn pujaydmy aham
\ yas tarn vetti sa mdm vetti yo 'nu tarn hi

mam anu
\

Rudro Ndrdyanas chaiva sattvam ekam dvidhdkritam
\

loke

charati Kaunteya vyakti-stham sarva-karmasu
\

na hi me kenachid deyo

varah Pdndava-nandana
\

it,"' sanchintya manasd purdnam Rudram Isva-

ram
\ putrdrtham dvadhitavdn aham dtmdnam dtmand

\

na hi Vishnuh

*64 See the other passages about their identity, or intimate union, above, pp. 228 if.
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pranamati kasmaichit viludhuya cha
\
rile dtmunam eveti tato Jtudram

bhaj'dmy aham
\

sabrahmakdh' sarudrdscha sendrdh devdh saharshibhih
\

archayanti sura-sreshtfiam devam Ndrdyanam Harim
\ lhavishyatum

vartatdncha bhutdndnchaiva Shdrata
\

sarveshdm agramr Vishnuh

sevyah pujyaseha nityasah ityddi \

" When the end of Brahma's night had arrived, there sprang from

the good pleasure of that being of boundless power a lotus, thou

whose eyes are like a lotus. From it was produced Brahma, who was

the offspring of his (Yishnu's) good pleasure ;
and at the end of the

day Eudra the destroyer was born from the forehead of the god when

he was possessed with anger. These two eminent gods, produced [the

one] from his good pleasure, [the other] from his anger,
265 have their

265 I quote the following from the Maitri Upanishad, 5th Prapathaka : Tamo vai

idam agre asTd ekam
\

tat pare syat \
tM tat parena Iritam vishamatvam prayati ]

etad rupam vai rajah \

tad rajah khalv iritam vishamatvam prayati \

etad vai

sattvasya rupam \

tat sattvam eva Iritam rasah samprasravat \
so 'mso 'yam yas

cheta-matrah pratipurushah khetrajnah sankalpddhyavasayabhimana-lingah \ Praja-

patir Visva ity asya prag uktah etas tanavah
\

atha yo ha khalu vava asya tamaso

'mso 'sau sa brahmacharino yo 'yam Rudrah
\

atha yo ha khalu vava asya rajaso

'mso 'sau sa brahmacharino yo 'yam Brahma
\

atha yo ha khalu vava asya sattviko

'mso 'sau sa brahmacharino yo 'yam Vishnuh
\

sa vai esha ekas tridha bhuto'shtadha

ekadasadJta dvadasadha ap&rimitadha vaudbhutah udbhutatvad bhutam bhuteshu cha-

rati pravishtah sa bhutanam adhipatir babhuva
\ ity asa atma antar bahis cha antar

bahis cha
\

This passage is translated as follows by Professor Cowell: "Verily this

was at the first darkness alone
;

it abode in the Supreme ; then, being set in motion

by the Supreme, it passes into inequality. This condition becomes activity (rajas'] :

this activity, being set in motion, passes into inequality. This becomes the con-

dition of Goodness. This goodness alone w*as set in motion; and Flavour flowed

forth. This is a portion [of the Soul] which is only measured by the Soul, reflected

in each individual, cognizant of the body, and possessing as its signs volition, ascer-

tainment, and consciousness. Prajapati, Vis'wa. these and the like, before mentioned,

are its forms. As for it& darkness-characterized" [tamasati] "portion, that,

ye students, is the same as Rudra; as for its activity-characterized" [rajasah]
"
portion, that, students, is the same as Brahman

;
and as for its goodness-cha-

racterized" [sattvikah] "''portion, that, students, is the same as Vishnu. He truly

is one, existing as threefold, as eightfold, as elevenfold, as twelvefold, as infinite fold
;

he is manifested everywhere.; and, from being thus manifested, he is the Being; he

ent<u:s and pervades all beings, he is the lord of beings. Thus he, the Soul, is

within and without, within and without."

In the Vayu-purana, sect. 66, as quoted by Professor AufreCnt in his "
Catalogus

Modicum Sanscriticorum," p. 56i, it is declared by Suta that there is but one God,
who assumed three forms (rajasl, sattvikl, iamasi tajius] for the creation, preservation,

and destruction of the world. In the Deva-Bhagavata Parana, book i., sect. 4,

T. 46, quoted in the same Catalogue, p. 80a, Narada tells Vyasa mat Vishnu had once

spoken to Brahma as follows : Srashta tvampalakas chaham Harah samhara-karakah
\
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courses prescribed by him, [and are] the', accomplishers [respectively]

of creation and destruction. In this, these bestowers of boons on all

creatures are merely instrumental causes. Riidra, with braided hair

and matted locks, shaven, the frequenter of cemeteries, the performer

of awful rites, the devotee, the very terrible, he who swept away
Daksha's sacrifice, and put out Bhaga's eyes, is to be understood by
thee to possess in every age the nature of Narayana. For when that

god of gods Mahesvara is worshipped, then, Son of Pritha, the god

Narayana, the lord, will also be worshipped. I am the soul of all the

worlds. 13152. It was therefore myself whom I formerly worshipped

as Eudra. If I were not to worship Isana, the boon-bestowing S'iva,

no one would worship myself [or the Soul] this is [the reflection made]

by me who am contemplative in spirit. An authoritative example is

set by me [which] the world follows.266 Authoritative examples are

to be reverenced : hence I reverence him (S'iva). He who knows him

knows me
;
he who loves him loves me. 267 Rudra and Narayana, one

essence, divided into two, operate in the world, in a manifested form,

in all acts. Reflecting in my mind that no boon could be conferred

upon me by any one, I [yet] adored the ancient Rudra, the lord, [that

is] I, with myself adored myself, to obtain a son (see p. 195). For

Vishnu does not do homage to any god, excepting himself: hence I

[in this sense] worship Rudra. The gods, including Brahma, Rudra,

and Indra, together with the rishis, worship the god Narayana, Hari,

the most eminent of the deities.
,

Yishmi the chief of all who shall be,

are, or have been, is to be served and worshipped continually."

In the following passage (Anusasana-parvan, vv. 6295 ff.), some

kritah keneti so, tarkah kriyate veda-paragaih \
47

| Jagat-sanjanane t/aktis tvayi

vartati rajasl \
sattvikl mayi Rudre cha tamasl pariklrtita \

48
| taya virahitas tvam

tu na hy etat karane prabhuh \
nahampalayitmh saktah saii'hartum napi S'ankarah

]

49
|

tad-adhtnah vayaih sarve vartamah satatam vibho
\

46. " The question by what

thou art made th'e creator, I the preserver, and Hara the destroyer, is proposed by those

who have studied the Veda. 47. In the there exists a passionate [or
'

active,' as

Professor Cowell translates rajasi~\ energy, [which operates] in the production of the

world, in me there is fleclared to be a pure [sattvikl~\, and in Eudra a dark [tatn<uef]t

energy. 48. If we were destitute of these several energies, thou wouldest be unable

to create, or I to preserve, or S'ankara to destroy. 49. We are continually dependent

upon these our [respective energies]."
266 See above, p. 83, tte quotation from the Bhagavad-gita, iii. 21 ff.

267
Compare a similar sentiment in p. 230.
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parts of which may be later interpolations, Krishna is described as

pel-forming a ceremony to obtain h son, at the same time that he is

represented as the supreme deity. Bhishma, at the request of Yudhish-

thira, tells him a story illustrative of the glory of Krishna. He states

that Krishna had performed a ceremonial (vrata) of twelve years'

duration (6397), which many rishis came 'to witness. In presence of

these rishis flawe issued from the mouth of Krishna, which set on fire

the mountain whers lie was, and burnt up everything on it
;
and

having done so, eame back, and submissively touched his feet. The

mountain was afterwards restored to its natural condition. Seeing the

rishis astonished at this display, Krishna asks the cause of their

surprise. They request that he who is the creator and destroyer of

all things will explain to them the phenomenon which they have just

witnessed. He replies that this was the power (tejas) of Yishnu

which had issued from his mouth. He had come, he informs them,

to this mountain to perform a ceremony with the view of obtaining

a son like himself (6320); and the soul residing in his body had

become fire, and blazed forth, and had gone to see the parent of the

world, when Mahadeva had declared that a son should be created for

him out of the half of his power (tejas). Krishna next calls on the

rishis to tell him any wonders they had seen or heard of in heaven or

on earth. The rishis then, after celebrating Krishna's praises, appoint

Narada to describe the wonders which had been witnessed by the

rishis on the Himalaya mountain, when they had gone thither on a

pilgrimage to the holy places. Naracia accordingly proceeds to give an

account of a long conversation which had taken place between Maha-

deva and his wife Uma or ParvatI, the daughter of the Himalaya.

Mahadeva, it appears, 'had been performing austerity (tapas, vv. 6340,

6348) on that mountain, where he was surrounded by his attendant

demons (Bhutas) and by the nymphs (Apsarases), etc., etc. While he

was sitting in that delightful region, clothed in tigers' and lions' skins,

with a serpent for his' sacrificial card (6355 f.), his wife Uma comes,

up, clothed in the same style as her husband, with her attendant

demonesses (Bhuta-strl-gana], and playfully ^puts her hands over his

eyes. The effects of this act are tremendous. Suddenly the world

becomes darkened, lifeless, and destitute of oblations and vashatkaras,

etc. This gloom, however, is as suddenly dispelled by a great flame
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which bursts from Mahadeva's forehead, in which a third eye, luminous

as the sun, was formed (6367). By the fire of this eye the mountain

was scorched and everything upon it consumed. Urna hereupon stands

in a submissive attitude before her lord, when in a moment her parent,

the Himalaya, is restored to his former condition. A long conversation

then ensues between Mahadeva and Uma. The latter inquires why
Mahadeva's third eye had been formed (6379), and pats a number of

questions about himself, and the various dutiet 01 men (6412 ff.), all

of ^which he answers. Mahadeva next, in 'his turn, asks Uma to

describe the duties of women. She says she will consult the rivers

in regard to the question. The Ganga replies on their behalf that

Uma herself should furnish the answer, which, as Bhishma tells us,

she accordingly does (6780 ff.). Bhishma then informs us (v. 6804)

that, at the close of Uma's discourse, Mahadeva dismissed his at-

tendant demons, with the rivers, nymphs, and celestial choristers

(Gandharvas). We might have expected here that Narada (who
had hitherto been the narrator of what was done and said on the

Himalaya) would have finished his account of all that occurred

there, without the introduction of the other interlocutor; but, as

I have said, he is interrupted by Bhishma at v. 6804, and afterwards

introduced again at v. 6870. "Whatever may be the reason, we are

first told by Bhishma (v. 6804) that the rishis now requested Maha-

deva to describe to them the greatness of Vasudeva (Krishna). At the

close of Mahadeva's discourse, Narada is again abruptly introduced

(6870), and relates that a great sound of thunder accompanied with

lightning was then heard, and the sky became covered with thick

clouds and veiled in darkness. Mahadeva and his attendant demons

were now no longer visible to the munis. (The departure of the

demons and the other classes of beings had, however, been previously

told in v. 6804.) The darkness then suddenly clears away. Narada

next observes to Krishna (6875) that he was the eternal being, one

with Brahma, about whom they had been instructed on the mountain.

At the close of Narada's discourse, the rishis express their devotion to

Krishna (6879 if.), and
v

say that as he knew all things, he had no

occasion to ask them for any information such as had been given at his

request. They end by giving him what, after this avowal of his om-

niscience, was (one would have thought) a needless assurance, that he
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should have a son like himself. Bhishma then relates that, after com-

pleting the rite on which he had been engaged, Krishna returned to

Dvaraka, where a son wds born to him (6889), and goes on to expatiate

yet further on his divine character. Yudhishthira, however, is still

unsatisfied, and inquires as follows (6937 ff.) :

Kim eJcam daivatam lake him va py ekam pardyanam \
Team stuvantah

kam archantah pr^upnuyur mdnavdh subham
\

Tcb dharmah sarva-dharma-

nam lhavatah paramo majah
\

kirn japan muchyate janturjanma-samsdra-

bandhandt
\

Bhlshmah uvdcha
\ Jagat-prabhum deva-devam anantam

purushottamam \

stuvan ndma-sahasrena purushah satatotthit'ah
\

tain eva

chdrchayan nityam bhalctyd purushcm avyayam \ dhydyan stuvan nama-

syamscha yajamdnas tarn eva cha
\

an-ddi-nidhanaih Vishnuih sarva-loka-

mahesvaram
\ lokddhyaksham stuvan nityam sarva-duhkhdtigo lhavet

\

Irahmanyam sarva-dharma-jnam lolidndm klrti-vardhanan
\

loJca-

ndtham mahad Ihutam sarva-bhuta-lhavodbhavam
\

esha me sarva-dhar-

mdndm dharmo 'dhikatamo matah
|

. . . . 6946. Yatah sarvdni bhutdni

lhavanty ddi-yugdgame \ yasmimscha pralayam ydnti punar eva yuga-

Jcshtye | tasya lolca-pradhdnasya jaganndthasya Ihupate \

Fishnor ndma-

sahasram me srinu pdpa-lhaydpaham \

"What is the one deity in the world, or what is the one highest

object? By lauding and worshipping whom can men attain to felicity
1?

What duty is regarded by .you as the highest of all duties ? By mutter-

ing what, is a creature freed from the bonds of birth and of the world ?

Bhishma answers : A man, rising continually, and lauding with his

thousand names the supreme infinite *urusha, the lord of the world,

the god of gods, worshipping perpetually with devotion this undecaying

Purusha, contemplating, praising, reverencing, and adoring him,

Vishnu, without beginning or end, the great lord of all the worlds,

lauding continually the ruler of the worlds, who (the ruler) is devout,

skilled in all duty, tile augmenter of the renown of the worlds, the

lord of the world, the great being, the source of the existence of all

beings, [doing all this, a
%

man] will orerpass all grief. This is regarded

by me as the greatest of all duties. . . . v. 6946. Hear, king, from

me the sin-andfear-removing thousand names of this Vishnu, chief of

the world, lord of the world, from whom all creatures spring on the

arrival of the commencing yuga, and in whom again they are absorbed

at the end of the yuga."
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These thousand names of Vishnu are then detailed, among which

the following occur, all, or most of thjem, ordinarily appellations of

Mahadeva, viz. Sarva, S'arva, S'iva, Sthanu (v. 6953), Isana (v. 6957),

Rudra (v. 6962).

Again, we are informed in the Anusasana-parvan, that the rishis

requested Mahadeva to expound to them the greatness of Vasudeva

(Krishna), which he accordingly does in vv. 6806 ff. :,

Pitdmahdd api varah sdsvatah Purusho Harih
\
Krishna jdmbunadd-

bfydso vyabhre suryah ivoditah
\

dasa-bdhur mahdtejdh devatdri-nisudanah\

srlvatsdnko Hrishikesah sarva-daivata-pujitah \
Brahma tasyodara-bhavas

tathd chdham siro-bhavah
\ siroruhelhyo jyotlmshi romabhyascha surd-

surah
| rishayo deha-sambhutds tathd lokds cha sdsvatah

\
Pitdmaha-

griham sdkshdt sarva-deva-griham cha sah
\

so 'sydh prithivydh kritsnd-

ydh srashtd trilhuvanesvarah
\

samhartd chaiva bhutdndm sthdvarasya

charasya cha
\
sa hi deva-varah sdlcshdd deva-ndthah parantapah \

sarva-

jnah sa hi samslishtah sarvagah sarvato-mukhah
\ paramdtmd hrishlkesah

sarvavydpl mahesvarah
\

na tasmdt paramam Ihutaih trishu lokeshu

Tcinchana
\

sandtano vai Madhuhd Govindah iti visrutah
\

sa sarvdn

pdrthivdn sankhye ghdtayi&hyati mdnadah
\ sura-kdrydrtham utpanno

mdnu&ham vapur dsthitah
\

na hi deva-gandh saktds Trivikrama-vind~

kritdh
\

bhuvane deva-kdrydni kartum ndyaka-varjitdh \ ndyakah sarva-

bhutdndm sarva-lhuta-namaskritah
\ etasya f deva-ndthasya deva-kdrya-

ratasya cha
\ brahma-hhutasya satatam deyarshi-saranasya cha

\
Brahma

vasati garbhasthah sarire mukha-samsthitah
\

sarvdh sukham samsritds cha

sarlre tasya devatdh\ sa devah pundankdkshah srlgarbhah srl-sahoshitah\

ityddi \

. . . 6827. lhavdrtham iha devdndm buddhyd paramayd yutah \

prdjdpatye subhe marge Mdnave dharma-samhite
\ samutpatsyati Govindo

Manor vanise mahdtmanah
|

. . . . v. 6835. fosham vikhydta-virydndm

chdritra-gunasdlindm \ yaj'vandm suvisuddhdndm vamse brdhmana-

sammate 268
\

sa S'urah kshatriya-ireshtho mahdjiryo mahdyasuh \

sva-

vamsa-vistara-karam janayishyati mdnadah
\

Vasudevah iti khyutam

putram Anakadundubhim
\ tasya, putras chaturbdhur Vdsudevo bha-

vishyati \

data Irdhmana-satkartd brahmabhuto dvija-priyah |

. . . .

6842. Tarn bhavantah samdsddya vdn-mdlyair arhanair varaih
\

archa-

yantu yathdnydyam Brahmdnam iua sdsvatam
\ yo hi mdm drashtum

ichheta Brahmdnancha pitdmaham \ drashtavyas tena bhagavdn Vdsu-

368 Quere, Brahmana-sammite,
"
equal to Brahmans "

?
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devah pratapavdn \

drisJite tasminn ahani drishto na me 'trdsti vichdrand\

pitdmaho vd devesah iti vitta tapodhandh |

"
Superior even to Pitamaha (Brahma) is Hari, the eternal Purusha,

Krishna, brilliant as gold, like the sun risen in a cloudless sky, ten-

armed, of mighty force, slayer of the foes of the gods, marked with the

srivatsa, Hrishlkesa, adored by all the gods. t
Brahma is sprung from

his belly and I (Mahadeva) from his head, the luminaries from the hair

of his head, the gods 'an'd Asuras from the hairs of his body, and the

rishis, as well as the everlasting worlds, have been produced from Ms

body. He is the manifest abode of Pitamaha, and of all the deities.

He is the creator of this entire earth, the lord of the three worlds, and

the destroyer of creatures, of the stationary and the movable. He is

manifestly the most eminent of the gods, the lord of the deities, the

vexer of his foes. He is omniscient, intimately united [with all things],

omnipresent, facing in every direction, the supreme Spirit, Hrishlkesa,

all-pervading, the mighty lord. There is no being superior to him in

the three worlds. The slayer of Madhu is eternal, renowned as Go-

vinda. He, the conferrer of honour, born to fulfil the purposes of the

gods, and assuming a human body, will slay all the kings in battle.

For all the hosts of the gods, destitute of Trivikrama (the god who

strode thrice), are unable to effect the purposes of the gods, devoid of

a leader. He is the leader of all creatures, and worshipped by all

creatures. Of this lord of the gods, devoted to the purposes of the

gods, who is Brahma, and is the constant refuge of gods and rishis,

Brahma dwells within the body, abiding in his face, and all the gods

are easily sheltered in his body. This god is the lotus-eyed, the pro-

ducer of S'li, dwelling together with Sri. . . . 6827. For the welfare

of the gods, Govinda shall arise in the family of the great Manu,

possessed of eminent intelligence, and [walking] in the excellent path

of the Prajapati Manu, characterized by righteousness." [Govinda's

ancestors are then detailed.] 6835. " In this family, esteemed by

Brahraans, of men renowned for valour, distinguished by good conduct

and excellent qualities, priests, most jTure, this Sura, the most emi-

nent of Kshatriyas, heroic, renowned, conferring honour, shall beget

a son Anakadundubhi,
269 the prolonger of his race, known as Vasu-

deva. To him shall be born a four-armed 'son, Yasudeva, liberal, a

269 See "Wilson's Vishnu Purina, p. 436=vol. iv., p. 101, of Dr. Hall's ed.

VOL. iv. 18
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benefactor of Brahmans, one with Brahma, a lover of Brahmans. . . .

6842. You (the gods) should, as is fit, I

1

worship this deity, like the

eternal Brahma, approaching him with reverential and excellent gar-

lands of praise. For the divine apd glorious Vasudeva should be

beheld by him who desires to see me and Brahma the Parent. In

regard to this I have no hesitation, that when he is seen I am seen, or

the Parent (Brahma), the lord of the gods : know this 'ye whose wealth

is austerity."
*

Further on in the same Anusasana-parvan (7356 ff.), it is related

that Bhishma, when called on by Yudhishthira to inform him what are

the benefits resulting from reverence rendered to Brahmans, refers him

to Krishna, whose divine greatness he then proceeds to set forth as

follows (vv. 7360 ff.) :

JTrishnah prithvlm asrijat kham divancha Krishnasya dehdd medinl

sambabhuva
\

vardho 'yam bhima-balah purdnah sa parvatdn vyasrijad

vai disascha
\ asya chddho 'thdntariksham divancha disas chatasro vidisas

chatasrah
\

srishtis tathaiveyam anuprasutd sa nirmame visvam idam

purdnam \ asya ndbhydm pushkaram samprasutafii yatropannah svayam

evdmitaujah \ yena chhinnam yat tamah Pdrtha ghoram yat tat tishthaty

arnavam tarjaydnam |

. . . . 7388. Vdyur bhutvd vikshipate sa visvam

agnir bhutvd dahate visva-rupah \ dpo bhutvd majjayate sa sarvam

Brahma bhutvd &rijate sarva-sanghdn \ vedyancha yad vedayate cha

vedyam vidhischa yas chdsrayate vidheyam \

dharme cha vede cha bale cha

sarvam chardcharam Kesavam tvam pratlhi \ jyotir-bhutah paramo 'sail

purastat praktisate yat prabhayd visva-riipah \ apah srishtid sana-

bhututma-yonih purd 'karot sarvam evdtha visvam ityddi \

"Krishna created the earth, the air, and the sky; from Krishna's

body the earth was produced. He is the ancient boar of fearful strength ;

he created the mountains and the regions. Beneath him are the

atmosphere and the heaven, the four regions, and the four intermediate

regions : and [from him] this creation sprang forth : he formed this

ancient universe. In his navel a lotus grew up, where.he hinise}f [in

the form of Brahma] was btfrn of boundless power. By him the

dreadful darkness was pierced, that threatening ocean which abides.
f

.

7388. Becoming Vayu, he ( dissipates this universe; becoming Fire, he

burns it, universal in his forms; becoming Water, he drowns all

things; becoming Brahma, he creates all the hosts [of beings]. He is
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whatever is to be known, and he makes known whatever is to be

known : he is the rule for performance, and he who exists in that

which is to be performed. Believe that Kesava [abides] in righteous-

ness, in the Veda, in strength, "and that he is the whole world,

movable and immovable. Since he,. the supreme, being by nature

luminous, shines from the beginning, in ever;; form of splendour, this

soul and source of* all beings, having created the waters^brmed of old

this entire universe." Krishna then (vv. 7402 ff.) proceeds to set

forth the benefits of reverence to Brahmans, who he says (7412 f.)

could reduce this world to ashes, and create new ones, and rulers of

worlds, (Ihasma kuryur jagad idam kruddhah pratyaksha-darsinah \

anydn api srijeyus cha lokdn lokescardms 'tatJia] and illustrates his

opinion of their importance by the results of his own experience regard-

ing Durvasas (see above, p. 196). He afterwards goes on, in the passage

which I have already cited in pp. 197 ff., to return the compliment paid

to him by Mahadeva, by celebrating the greatness of that deity ;
and

in the course of his description he makes nearly as explicit an avowal

of the supreme divinity of the other god, as the latter has made in

regard to him in the text (Anusasana-parvan, 6806
ff.) which has just

been adduced in p. 273 f.

In the Asvamedhika-parvan it is related, vv. 1536 ff., that when

Krishna had left the city of the Pandus, and was journeying to

Dvaraka, he fell in with the muni Ifttanga, who asked him whether

he had reconciled the Kurus and Pandas with one another. Krishna

replied (1559) that he had made the attempt to do so, but without

success, and that the Kurus had perished in consequence. On hearing

this Uttanga becomas greatly incensed, and threatens to curse Krishna

because he had not rescued the Kurus, although he was perfectly able

to do so. To pacify the muni's wrath, Krishna offers to explain the

circumstances, and to unfold the mystery of his own nature; which

he accordingly does in vv4 1564ff. :

Vubuderah livdcha
\

tamo rajas cha sattvam cha viddhi bhdvdn mad-

asrayan \

tathd Rudrdn Vasun vd 'pi viddhi mat-yrabhavdn dvija \ mayi

sar$ani bhuldni sarva-bhuteshu chdpy aham
\

sthitah ityddi |
. . . .

1567. Sad asachchaiva yat prdhtir avyaktam tfyaktam eva cha
\

ahharam

cha ksharanchaiva sarvam etad mad-dtmakam
\ 'ye chdsfumeshu vai dharmds

chaturdha vidittih mune
\
vaidikani chd sarvdni viddhi sarvam mad-utma-



276 KRISHNA DECLAHES HIS OWN NATURE.

Icam
|

asachcha sad-asachchaiva yad visvani sad-asat-param \

mattah

parataram ndsti deva-devdt sandtanat
\ ftmkdra-pramukhdn veddn viddhi

mam tvam Bhrigudvaha \ yupam somam charum homam tridasdpydyanam

makhe
\

hotdram api havyamchq viddh* mam Bhrigu-nandana \ adhvaryuh

kalpakasydpi havih parama-samskritam \ udgdtd chdpi mam stauti glta-

ghoshair mahddhvare
\ wrdyaschitteshu mam brahman sdnti-mangala-

vdchakdh
\

stmanti visvakarmdnam satatam dvija-sattdma \

mama viddhi

sutam dharmam agrajam dvija-sattama \

mdnasam dayitam vipra sarva-

Ihuta-daydtmaJcam \

tatrdham vartamdnaischa nirvrittaischaiva mdna-

vaih
|

bahvlh saihsaramdno vai yonir vartdmi satta'ma
\

dharma-samraksh-

andrthdya dharma-samsthdpandya cha,
\

tais tair vesuis cha rupais clia

trishu lokeshu Bhdrgava \

aham Vishnur aham Brahma S'alcro 'tha, pra-

Ihavdvyayah (dpyayah .^)

27
| Ihuta-grdmasya sarvasya srashtd samhdrah

eva cha
\

adharme vartamdndndm sarveshdm aham achynitah \ dharmasya

setum badhndmi chalite chalite yuge \

ids tdh yoriih pravisytiham prajdndm

hitakdmyayd \ yadd tv aham deta-yonau vartdmi Bhrigu-nandana \

tadd

'ham deva-vat sarvam dchardmi na samsayah |

.... 1582. Mdmtshye

vartamdne tu kripanam ydchitdh mayd \

na cha tejdta-sammohdh vacho

'grihnanta mohitdh
\ bhayancha mahad uddisya trdsitdh Kuravo mayd \

kruddhena bhutvd cha punar yathdvad anudarsitdh
\

te 'dharmeneha

samyuktdh parltdh kdla-dharmand
\

dharmena nihatdh yuddhe gatdh

svargam na samsayah |

. . . . Uttangah uvdcha
\ alhijdndmi jagatah

kartdram tvdm Jandrdana
\

"Know that the qualities of darkness (tamas\ passion (rajas'), and

goodness (sattva} have their abode in me. Know also that both the

Rudras and Yasus are sprung from me. All beings reside in me, and

I in all beings, etc 1567 ff. : That which men call entity

and non-entity, the unmanifested and the manifested, the undecaying
and the decaying, all this consists of my essence. And know,

muni, that the fourfold duties which are recognized as belonging to the

[four] conditions of life, as well as all the Yedic [ordinances], partake

of my essence. As regards non-entity, and that which is both jntity

and non-entity, and that which transcends both entity and non-entity,

know that [of all this] there is nothing which transcends me,
fhe

eternal god of gods. Knott', descendant of Bhrigu, that I am the Yedas

which are introducsd by tne omkara, [that I am], the sacrificial post,

270 See Bohtlingk and Roth's Lexicon, under apyaya ; and TJdyoga-parvan, v. 2569.
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the soma, the charu, the homa, which satiates the immortals, tridasa-

pyayana in the sacrifice. K.JIOW that I am both the hotri (priest),

and the havya (oblation). [I am] also the adhvaryu of the ceremony,

and the highly purified butter. The udgatri celebrates me with sounds

of hymns at the great sacrifice. And at the rites of atonement, the

priests who utter propitiatory and auspicious texts continually, T)

excellent Brahma*n, praise me, the architect of all. Know that Dharma

(Righteousness) is my beloved first-born mental son, who'se nature is to

have compassion on all creatures. There I exist among men, boih

present and past, passing through many varieties of mundane existence,

in different disguises and forms, in the three worlds, *for the preserva-

tion and establishment of righteousness. I am Vishnu, Brahma, Indra,

and the source as well as destruction. [of things], the creator and the

annihilator of the whole aggregate of existences. When all men live

in unrighteousness, I, the unfailing, build up the bulwark of righteous-

ness, as the ages pass away, entering into various wombs, from a desire

to promote the good of creatures. "Whenever I assume a divine birth,

I act in every respect agreeably to my character of a god." . . . (He
adds that he acts agreeably to all the other natures which he assumes.)

1582. "But during the existence of my mortal condition, though they

(the Kurus) were humbly entreated by me, they, through delusion, were

not touched, and did not listen to my words. -Though terrified by me,

when I was incensed, with great alarms, and again fittingly ad-

monished, they, influenced by unrighteousness, and overcome by fate,

have been righteously slain in battle, and have undoubtedly gone to

heaven." 271 On hearing this reply of Krishna, the sage TJttauga breaks

out: "I recognize .thee. Janilrdana, as the creator of the world," etc.

Krishna then shows him his divine form.

271 See Mahabharata, S^nti-parvan, v. 3655 ff., where Indra says: Ahave tu hatam

suram na socheta kathanchana
\ asochyo hi hatah surah svarga-loke mahlyate \

no.

lj annaiii nodakam tasya n< snanam napy asauchakam
\ hatasya kartum ichhanli

tasya^lokan srinushva me
\ varapsarah-sahasrani suram ayodhane hatam

\

tvaramTina

'bhidhavanti "mama bharta bhaved" iti
\

''Let no one ever lament a hero -slain

in battle. A hero slain is not to be lamented, for he^s exalted in heaven. Men

d^ not desire to offer to him food or water, or perform ablutions, or [contract ?]

impurity [on his account]. Hear from me the worlds to which he goes. Thousands

of beautiful nymphs (apsarases) run quickly up to the hero who has been slain in

combat, saying to him, 'be my husband.'
"

Professor Web<?r refers to this passage,

Indische Studien, i. 398, note, and notices the parallel it forms to similar represeuta-
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VIII. In the preceding pages, various passages have been adduced

in which the supremacy of MahaUeva a*id his identity with the soul

of the universe have been asserted (pp. 185 1., 194, 196), and other

texts have been quoted in which [he same rank and character are

assigned to Vishnu (pp. 263
if.). The reader will likewise have

noticed that in some places also (pp. 241, 268), an attempt is made,

by alleging the essential oneness of the two deities, to reconcile their

conflicting claims.272 Another passage of this description occurs in the

Harivauisa, vv. 10660 ff. It had been related in the preceding sec-

tion that S'iva had come to the assistance of Bana and the Danavas in

tiona about Huris in the Goran. So also in vv. 3591 ff., it is said: Abhlto vikiran

iatrun pratigrihya sarams tatha
t \
na tastnat tridasah sreyo bhuvi pasyanti kinchana

\

tasya sastrani yavanti tvacham bhindanti saihyuge \

tavatah so 's'nute lokan sarva-

kama-duho 'kshayan \ yad asya rudhiram gutrad ahave sampravartate \

saha, tenaiva

papena sarva-papaih pramuchyate \

" The gods see nothing on earth superior to the man

who, fearless, scattering his foes, receives arrows in his body. As many weapons as

pierce him in the fray, so many worlds yielding all enjoyments does he enjoy. With
the blood which flows from his body, and through that misery so endured, he is

freed from all his sins." IVfuch more follows in praise of valour and reprehension
of timidity. In vv. 3626 ff. a battle is compared to a sacrifice, and their corre-

sponding parts described. In vv. 3666 ff. we are told that King Janaka showed his

warriors the shining heavens, filled with Gandharvas' daughters, and yielding all

manner of delights, destined for the courageous (abhlruna>n ime lokah bhasvanto

hl<rtta pasyata \purndh gandharva-kanyabhih sarva-kama-duho 'kshayajf) ;
and the

hells prepared for such as fled from battle. In the same way Krishna says to Jara-

sandha (Sabha-parvan, v. 869) : Ko hi janann abhijanam atmavan kshatriyo nripah\
navisat svargam atulam rananantaram avyayam \ svargam hy eva samasthaya rana-

yajneshu d~>kshitah
\ jayanti kshatriyuh lokams tad viddhi manujarshabha \ svarga-

yonir mahad brahma svarga-yonir mcfhad yasah \,svarga-yonis tapo yuddhe yiritynh

o 'vyabhicharavan j

" For what Kshatriya king, who was wise, and appreciated his

own noble birth, has not, after the battle, entered into an incomparable and un-

decaying paradise ? Know, chief of men, that Kshatriyas, consecrated in tfye sacrifice

of battle, attain to paradise and conquer the worlds. Great scriptural knowledge is

the source of paradise, .and so is great renown
; austerity (tapas) in fight, too, is the

source of paradise ;
such a death never fails of its reward." See also R.V. x. 154, 3,

quoted in the fifth volume of this work, p. 310.

272 Compare Vayu Purana, as quoted in Aufrecht's Catalogue, p. 56, col. 2 (partly

referred to above, p. 267, note) ;" Varahap., ibid., p. -*)8,
col. 2, note 2, and p. 59,

col. 2; Devibhag., ibid., p. 81; also Padmap., ibid., p. 16, note 1. The las>j text

is as follows : Krishna speaks : S'aivcih Sauras cha Ganesah Vaishnavah S'akti-

pujakah \

mam eva prapnwntlha sarvapah sagaram yatha \
eko hi panchndha jatah

svarupair namnbhih kila\ Devadatto yatha kaschit putrady-ahvana-namabhih \

"The

worshippers of S'iva, Sura (the Sun), Ganes'a, Vishnu and S'akti, come to me, as all

streams flow to the ocean. For, though one, I am born with fivefold forms and

names, just as the manDevadatta wlien called [is addressed] by the appellations of

'son,' etc."
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their conflict with Krishna (v. 10587 f.), when a terrible combat ensues

between the latter and 8'iva., whicfi causes the earth to tremble, and

throws the whole universe into disorder (v. 10601 f.). S'iva is at

length paralyzed by a weapon of Jus adversary called jrimbhana, which

causes him to yawn incessantly (v. 10632 f.). The earth is distressed

(v. 10641 ff.) and appeals to Brahma for assistance. Brahma (v. 10647)

remonstrates wifti S'iva against his conflict with Krishna, who, he says,

is in reality one with' himself. S'iva perceiving by yoga (mental union,

with the object contemplated) the truth of what Brahma had stated,

says to Brahma that he will no longer fight against Krishna, and the

two combatants embrace (v. 10648 ff.). Brahma thft says to the sage

Markandeya (v. 10656 ff.) that he had formerly, in a dream, seen the

two deities on the northern side of the mountain Mandara, each invested

with the emblems of the other, Hara (S'iva) in the form of Hari .

(Vishnu) with the shell, discus, and club, clothed in yellow vestments

and mounted on Garuda, and Hari in the form of Hara, bearing the

trident and axe, clad in a tiger's skin, and mounted on a bull
;
and he

asks the sage Markandeya to explain this phenomenon which had

occasioned him great astonishment. Markandeya replies (vv. 10660 ff.) :

Mdrkandeyah uvdcha
\ S'ivdya Vishnu-rupdya Vishnave S'iva-rupine\

athdntaram napasydmi tena te disatah2H iivam
\ an-ddi-madhya-nidhanam

etad aksharam avyayam \

tad eva te pratakshydmi rupam Hari-Hardt-

makam
\ yo vai Vishnuh sa vai Rudro yo Rudrah sa Pitdmahah

\

ekd

murtis trayo devdh Rudra- Vishnu-Pitdmahah
\
varaddh loka-kartdro

loka*dthdh svayambhuvah \

ardha-ndrlsvards te tu vratam tlvram samd-

sritdh
\ yathd jale jalam kshiptam jalam eva tu tad bhavet

\
Rudrarh

Vishnvh pravishta$ tu tathd Rudramayo bhavet
\ agnim agnih pravishtas

tu agnir eva yathd bhavet
\
tathd Vishnum pravishtas tu Rudro Vishnu-

mayo bhavet
\

Rudram agnimayam vidydd Vishnuh somdtmakah smrfyah \

agriishomdtmaham chaiva jagat sthdvara-jangamam \
Jcartdrau chdpa-

hartdrau sthdvarasya charasya cha
\ jagalah subha-kartdrau prabhu

' %

Vi&nu-Mahesvarau
\

Jcartri-karana-kartdrau Tcartri-kdrana-JcdraJcau
\

*

bhuta-bhavya-bhavau devau Ndrdyana-Mahesvarau \
etau tau cha pra-

^aktdrdv etau tau cha prabhdmayau \ jagatah pdlakdv etdv etau srishti-

karau smritau
\

ete chaiva pravarshanti blyinti vdnti srijanti cha
\
etat

273 See tlie same words above, p. 231. *

274 The MS. in the library of the Royal Asiatic Society reads darsitah.
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parataram guhyam Icathitam te Pitamaha
\ yai chainam pathate nityam

ya chainam srinuydd narah
\ prdpnoti payamam sthdnam Rudra- Vishnu-

prasdda-jam \
devau Hari-Harau stoshye Brahniand saha sangatau \

etau

cha paramau devaujagatah prabhavdpuayau \ Rudrasya paramo Vishnur

Vishnoscha paramah S'ivah
\

ekah eva dvidhd-bhuto lolce charati nityasah \

na vina S'anJcaram Vishnur na vind Kesavam S'ivah
\
tasmdd ekatvam

dydtau Hudropendrau tu tau purd \ ityddi.
<l When thou showest me this auspicious "[vision], I perceive

thereby no difference between S'iva who exists in the form of Vishnu,

and Vishnu who exists in the form of S'iva. I shall declare to thee

that form compo&d of Hari and Hara (Vishnu and Mahadeva) com-

bined, which is without beginning, or middle, or end, imperishable,

undecaying. He who is Vishnu is Rudra
;
he who is Rudra is Pita-

maha (Brahma) : the substance (murti) is one, the gods are three,

Rudra, Vishnu, and Pitamaha. Bestowers of boons, creators of the

world, sovereigns of the world, self-existent, they are the half-female

lords, and have performed austere rites. Just as water thrown into

water can be nothing else than water, so Vishnu entering into Rudra

must possess the nature of Rudra. And just as fire entering into fire

can be nothing else but fire, so Rudra entering into Vishnu must

possess the nature of Vishnu. Let Rudra be understood to possess the

nature of Agni ;
Vishnu is declared to possess the nature of Soma

(the Moon) ;
and the world, movable and immovable, possesses the

nature of Agni and Soma.275 The lords, Vishnu and Mahesvara, are

the makers and destroyers of things movable and immovable^ and

the benefactors of the world. The gods Narayana and Mahesvara

are the [first] makers of the cause, and of [the secondary] maker,

the [first] causers of the cause, and of the [secondary] makers,

existing in the past, future, and present. And these two are the

revealers, they possess a luminous essence, they are declared to be the

preservers of the world, and the creators. They rain, they shine, they

blow, and they create. This which I have told thee, Pitamaha, isithe

highest mystery. The man who continually repeats it, and hears it,

obtains the highest abocfe, granted by the grace of Rudra and Vishnu,

I shall laud the gods Hari. and Hara, associated with Brahma; and

these two are the supreme deities, the originators and destroyers of the

275 See above, pp. 204 and 225.
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world. Vishnu, the highest [manifestation] of Rudra, and S'iva, the

highest [manifestation] of Vishnu*, this [god] one only, though

divided into twain, moves continually in the world. Vishnu does not

[exist] without S'ankara, nor S'i^a without Kesava
;
hence these two,

Eudra and TJpendra (Vishnu), have formerly attained to oneness," etc.

Then follows a hymn to the double deity.

The various representations of Krishna given in the different sets

of passages above cited 'possess a certain interest in themselves, even

independently of the light which they may be considered to throw on

the process by which his deification was effected. Among the texts

adduced from the Mahabharata there are some (see*pp. 185 ff.) in

which he is distinctly subordinated to Mabadeva, of whom he is ex-

hibited as a worshipper, and from whom, as well as from his wife Uma,

he is stated to have received a variety of boons. Even in these passages,

however, a superhuman character is ascribed to Krishna.

A second class of texts has been brought- forward in pp. 205 ff., in

which his superiority is represented to have be'en denied by S'isupala,

Duryoclhana, Karna, and S'alya. Of course we are not to imagine that

any claim to a superhuman character was ever advanced on behalf of

the Yadava hero in his lifetime, either by himself or his friends. These

narrative passages, therefore, in which his divine dignity is denied by

his enemies, and asserted by his partisans, as well as vindicated by the

miraculous exploits which are attributed to him, are nothing more than

poetical fictions (possibly of a polemicaHmport) put forward at a period

whenlfis godhead had come to be recognized by the Vaishnavas, though

perhaps doubted or disputed by other sects. Such a resistance to the

pretensions set up 0,11 Krishna's behalf may be indicated in the verses I

have quoted in p. 237 f., where all who regard him as a mere man are

stigmatized as being under the dominion of the quality of darkness..

In the third class of passages, quoted in pp. 243 ff., where the

achievements of Krishna are described with a supernatural colouring,~
* *

it sesms not unreasonable to recognize a basis of simpler legend (if not

of actual history)
276

underlying the miraculous narrative, and to trace

a. reference to a variety of warlike adventures in which the Yadava

chief contended as a mere man with the warriors of other tribes. The

supernatural powers which are here ascribed to bjm are not in their

276 See Lassen's Indian Antiquities, vol. i., p. 615; in second ed., p. 762.
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character essentially different from those which are attributed to his

enemies, who, it will be observed, are, in like manner represented as

endowed with superhuman faculties
;
while Krishna himself is in

various places described as being indebted to the gods for his weapons,

or for other advantages (see the Drona-parvan, v. 402, and the Adi-

parvan, v. 8196, quoted or referred to in pp. 244 ff., and the Udyoga-

parvan, quoted in p. 247).

The identification of Arjuna and Krishna with the saints Nara and

Narayana (pp. 228 ff.)
277

is curious; but I am unable to conjecture

whether it may have originated in a previously existing legend respect-

ing two rishis OT that name (the one of whom, as bearing the same

name which was ultimately applied to Vishnu and Krishna, was, in

the fanciful spirit of Indian mythology, and in consonance with the

tenet of metempsychosis, declared to have been an earlier manifestation

of Krishna, when Arjuna, the bosom friend of the latter, would

naturally be regarded as cthe same with Nara, the inseparable com-

panion of Narayana) ;
or whether the whole legend was originally

invented for the glorification of Krishna and Arjuna.

In the passages above adverted to, where Krishna is subordinated

to Mahadeva, the latter is identified with the
. supreme Deity (see

pp. 185 ff., 194). In another set of texts, however (pp. 230, 264
ff.),

Krishna, as Vishnu, is asserted to be one with the supreme God,
278

while Mahadeva is represented as springing from, and dependent

on, Vishnu. But here and elsewhere, as we have already seen, an

attempt is made to reconcile the claims of the two rival deraes by

affirming their identity (pp. 241, 268). How are we to explain

this circumstance, that in one place Mahadeva -is extolled at the

expense of Krishna, and that in another place Krishna is exalted

above Mahadeva ? Must we assume the one set of passages to be older

277 In Bb'htlingk and Roth's Dictionary the word Narayana is explained as the
" son of man," and as a patronymic of the personified Purusha, the risbi ,pf the

Puru?ha-sukta (R.V., x. 90). Nara is in the same work interpreted as the "pri-

meval man."
278 Even in the parts of the Vishnu Purana and Mahahharata (see pp. 49 and

253 ff.),
where Krishna is represented as a partial incarnation of the godhead, there

does not appear to be any intention to question the plenitude of his divine nature.

Compare the 27th with
r
the 34th and following verses of the 33rd section of the 10th

Book of the Bhagavata Purana, quoted in p. 49.
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than the other, or are we to suppose them to be contemporaneous, or

nearly contemporaneous, and tp havg been inserted in the Mahabharata

by different classes of sectaries in order to give a sort of catholicity to

the great epic, by making it a storehouse in which the votaries of all the

different deities might find something to satisfy their various tendencies ?

Though deeper study might lead to a different conclusion, it does not,

I think, result from a superficial comparison of the principal passages

which I have quoted'relative to Mahadeva, with those which have re-

ference to Krishna, that the one class bears in its general complexion the

impress of any greater antiquity than the other. Both, in their present

form at least, appear to belong to the same age, as w% find in both the

same tendency to identify the god who is the object of adoration with

the supreme Soul. The passages relating to both gods, as they now

stand, would therefore seem to be the products of a sectarian spirit, and

to have been introduced into the poem by the S'aivas and Vaishnavas for

the purpose of upholding the honour of their .respective deities. But

on the other hand the mere fact that a poem in which Krishna plays

throughout so prominent a part, and which in its existing form is so

largely devoted to his glorification, should at the same time contain

so many passages which formally extol the greatness, and still more,

which incidentally refer to a frequent adoration, of the rival deity, by
the different personages, whether contemporary or of earlier date, who

are introduced, this fact is, I think, a proof that the worship of the

latter (Mahadeva) was widely diffused, if indeed it was not the pre-

domin^nt worship in India, at the period to which the action of the

poem is referred.' Various references to such a worship of Mahadeva

as I have alluded, to will be found in the preceding pages, 184 ff.,

230 ff., and 269 (where the abode of this deity is described as being in

the Himalaya, p. 230 and 269). I shall quote some further illus-

trations of its prevalence.
279

Lassen remarks (i. 780; i. 992 in second ed.), that in the epic poems*
B

the worship of Vishnu is but seldom 230 mentioned a fact which he

y"
9 See Lassen's Indian Antiquities, vol. i., pp. 561, 571, 610, 711, 716, 741, and

781
; =pp. 675, 685, 756, 861, 708, 871, 922, in second ed.

280 Lassen (i. 679 =p. 828 in second ed.) refers to a passage of the Vana-parvan

(15283 ff.),
where Duryodhana, being prevented from offering a rujasuya sacrifice, is

advised hy his priest to offer a sacrifice to Vishnu. This story will be quoted further on.
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regards as proving that at the period when they were composed no

special worship of that deity had beer* extensively spread, at least

among the Brahmans and princes, to the description of whose manners

and customs those works almost exclusively confine themselves. On

the other hand he quotes (note to i. 561, 1st ed.
;

i. 675, 2nd ed.) the

following passages to prove the wide extension of the worship of Maha-

deva in different parts of India. In the Tlrtha-yatra, or section on

visiting places of pilgrimage, in the Yana-parVan, 6054 ff., it is said

of-the Yaitaram river, in the country of the Kalingas :

Tatas Tripi&htapafh, gachchhet trishu lokeshu visrutam
\

tatra Vaita-

ram punyd nadl papa-prandsinl \

tatra sndtvd 'rchayitvd cha S'ulapdnim

Vrishadhvajam \ sarva-pdpa-visuddhdtmd gachheta paramdm gatim \

" Let him then go to Tripishtapa, renowned in the three worlds.

There is the holy river VaitaranT, which destroys sin. Having bathed

there and worshipped the god who wields the trident and whose ensign

is the bull (Mahadeva), he shall be purified from all sin, and attain the

highest felicity."

At vv. 11001 of the same book (p. 569 of the printed Calcutta ed.)

it is said of the north bank of the same river :

Atraiva Rudro rdjendra pasum ddattavdn makhe
\ pasum dddya

rdjendra Ihdgo
J

yam iti chdbravlt
\

Jirite pasau tadd devds tarn uchur

Bharatarshabha
\
md para-svam alhidrogdhdh ma dharmdn sakaldn

vasih
|

tatah kalydna-rupdlhir vdgbhis te Budram astuvan
\ ishtyd

chainam tarpayitvd mdnaydnchakrire tadd
\

tatah sa pasum utsrijya

deva-ydnenajagmivdn \

tatrdnuvamso Rudrasya tan nilodha Yudhisrnhira
\

aydtaydmam sarvebhyo bhdgelhyo Ihdgam uttamam
\

devdh sankalpayd-

mdsur hhayad Rudrasya sdsvatam
\

imam gdthdm- atra gdyann apah

sprisati yo narah
\ deva-ydno 'sya panthds cha chakshushd 'bhiprakdsate \

" In this very place, king, Rudra seized a victim at a sacrifice,

and having done so, said,
' This is [my] portion.' When he had seized

the victim, the gods said to him, 'Bo not attack the property of

others
;
do not covet all the offerings.' They then lauded Rudra with

words of auspicious import ;
and having satiated him with an oblation,

they paid him honour. He then relinquished the victim, and departed

by the path of the gods. Referring to this is the following traditional

verse of Rudra, which learu from me, Yudhishthira :
'

Through dread

of Rudra, the gods allotted to him for ever the most excellent of all
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portions, the ayatayama (or fresh portion). The man who, here

reciting this verse, touches thj waters, obtains a distinct vision of the

path leading to the gods'.'
"

In the same Vana-parvan, v. 166, it is said that Mahadeva was

worshipped at Gokarna, on the west coast of the Dekhan:

AtJia Gokarnam dsddya trishu lokeshu visrutam
\ samudra-madhye

rdjendra sarva-loka-namaskritam
\ yatra Brahmddayo devah rishayas cha

tapodhandh \

. . . . '. 8169 : Saritah sdgardh saildh updsanta Umd-

patim \ ityadi \

" Then having reached Gokarna, renowned in the

three worlds, standing in the sea, adored by all worlds, where Brahma

and the other gods and rishis rich in austerity," [various other kinds

of beings are here enumerated, Bhutas, Yakshas, etc., etc.], "rivers,

oceans, and mountains worshipped the lord of TJma (Mahadeva)."

The same place is also mentioned in the Ramopakhyana of the Vana-

parvan, v. 15999 f. :

Trikutam samatikramya Kdlaparvatam eva cha
\
dadarsa makardvdsam

gamlhlrodam mahodadhim
\

tarn atltydtha Gokarnam alhyagachhat

Dasdnanah
\ dayitam sthdnam avyagram S'ulapdner maJidtmanah

\

"Having passed Trikuta, and the Black Mountain, he (Havana) saw

the deep ocean, the abode of marine monsters. Having crossed it, he

then approached Gokarna, the beloved undisturbed abode of the mighty

wielder of the- trident."

[The same Tirtha-yatra, however, from which the passages preceding

the last are taken, contains the following lines celebrating Krishna:

Vana-parvan, v. 8349 f. Punyd Dvdravatl tatra yatrdsau Madhusu-

danah
\

sdksJidd devah purtino 'sau sa hi dharmah sandtanah
\ ye cha veda-

vido viprdh ye chddtydtma-vidojandh \

te vadanti mahdtmdnam Srishnam

dharmam sandtanam
\ pavitrdndm hi Govindah pavitram param uchyate \

punydndm api punyo 'saw mangaldndm cha mangalam \ trailokye Punda-

rlkdksho deva-devah sandtanah
\ avyaydtmd vyaydtmd cha kshetrajnah

paramesvarah \
dste Harir lichintydtmd tatraiva Madhusudanah

\

" There is the holy Dvaravati where that Madhusudana [abides], that

manifest, ancient god; for he is the eternal righteousness. Brahmans

who know the Veda, and who know the supreme spirit, call the mighty
Krishna the eternal righteousness. Goviijda is called the supremely

pure among the pure, the holy among theholy, th.e blessed among the

blessed. In the three worlds the lotus-eyed is the eternal god of gods,
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the undecaying in essence, and the decaying, the conscious occupant of

the hody, the supreme lord. There the, inconceivable Hari, Madhusu-

dana, abides."]

The following passages supply som,e further instances of the worship

of Mahadeva by personages introduced in the poem :

Adi-parvan, v. 7049. Evam teshdfh vilapatdm vipranam vividhdh

girah \ Arjuno dhanusho 'bhytise tasthau girir ivdchaldh
\

sa tad dhanuh

parikramya pradakshinam athdkarot
\ pranamyu sirasd devam Isdnaih

varadam praohum \

Krishnam cha manasd kritvd jagrihe chdrjuno

dhanuh
\ yat pdrthivaih Rukmi- Sunltha- VaktraiTi Rddheya-Duryodhana-

S'alya-S'dlvaih \

tadd dhanur-veda-parair nrisi.lihaih kritam na sajyam

mahato 'pi yatnfit \

tad Arjunah ityddi \
"While the Brahmans thus

uttered various speeches, Arjuna stood firm as a mountain, trying the

bow. He then made a circuit round it, bowing down in reverence to

the boon-bestowing lord Isana (Mahadeva) ;
and having meditated on

Krishna,
281

Arjuna seized the bow. And that bow which the lion-like

kings llukmin, Sunitha (S'isupala), Yaktra, Radheya, Duryodhana,

S'alya, and S'alva, skilled in archery, could not with great effort bend

[so as to fix the bowstring], Arjuna bent, and hit the mark," etc., etc.

In the Yana-parvan, vv. 15777, it is related that Jayadratha, after

being captured by Bhishma and released at the request of Yudhishthira,

went to worship Mahadeva (v. 15801) :

Jagdma rujan duhkhdrto Gangddi-urdya Bhdrata
\

sa devam saranam

gatvd virupdksham Umdpatim J tapas chachara vipulam tasya prlto

Vrishadhvajah \

lalim svayam pratyagrihndt prlyamdnas Trilochanah
\

varaih chdsmai dadau devah sa jagrdha cha tach chhrinu
\

" Samastdn

sarathdn panchajayeyaih yudhi Pundavan"
\
iti rdju^bravld devam neti

devas tarn abravlt
\ ajayydms chupy abadhyams cha varayishyasi tan

yudhi |
rite 'rjunam mahdldhufii Naram ndma suresvaram

\ Vaddrydm

tapta-tapasam Ndrdyana-sahCtyakam \ ajitam sarva-lokdndm devair api

durdsadam
\ mayd dattam pdsupatam divyam apratimam saram

\ avdpa

lokapdlebhyo vajrddln sa mahdsardn
\

deva-devo hy anantdttnd Visknuh

sura-guruh praWmh \ pradhdna-purusho 'vyaktah visvdtmd visca-murti-

mdn
| yugdntakdle samprdpte kdlugnir dahate jagat \ sa-parvatdrnavor

dvlpam sa-saila-vana-kunanaya,
\

291 Lassen (Indian Antiquities, vol. i., p. 646, first ed.
; p. 794, second ed.) regards

this reference to Krishna as a later interpolation in the older story.
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" He went, king, distressed with grief, to Gangadvara (Haridvara).

There, resorting to the distorted-ey&l lord of Uma as his refuge, he

practised long austerities. Gratified with this, the three-eyed god,

whose ensign is a bull, himself received his oblation, and offered him a

boon, which he accepted. Hear how [he did so]. The king (Jaya-

dratha) said to the god,
'

May I" vanquish all the five PandavaS with

their chariots in battle.' The god said,
' No

;
thou shalt withstand

them all, though theyare unconquerable and not to be slain, excepting

only the great-armed Arjuna, who is called Kara, the lord of the gods,

who performed austerity at Badari, attended by Narayana, who is

invincible by all the worlds, and irresistible even by the gods. He
obtained the Pasupata, a divine, incomparable missile, given by me,

and thunderbolts and other great weapons from the guardians of the

worlds. For the infinite Vishnu, the god of gods, the chief of the deities,

the chief spirit (Purusha), the undiscernible, the soul of all things, the

universal-formed, at the end of the yuga burns up the. world, with its

mountains, oceans, continents, rocks and forests." Mahadeva then goes

on to relate how the destruction and the restoration of the world is

effected by Vishnu, and describes his various incarnations. He con-

cludes by "saying that Arjuna who was aided by him could not be

conquered even by the gods. In this legend it will be observed that

the warrior goes to worship Mahadeva, and not Vishnu, though the

latter is represented as being magnified by the rival deity. But this

part of the story may be interpolated.

In the Santi-parvan also (vv. I748f.), it is related how Parasurama

worshipped Mahadeva on the mountain Gandhamadana, and obtained

his celebrated axe, by which he became renowned in the world (tosJia-

yitvd Mahadevam parvate Gandhamddane
\

astruni varayamasa parasum

chati-tejasam \

sa tenukuntha-dharena jvalitanala-varchasd \

kuthdrend-

prameyena lokeshv apratimo 'Ihavaf). Then follows the story of

Kartavlrya (see the first volume of this work, pp. 450, 478).

In , the following passage, Jarasandha is introduced as a zealous

votary of Mahadeva. Yudhishthira had been purposing to celebrate a

Rajasuya sacrifice, which presupposed that he was the most powerful

of contemporary monarchs; but Krishna in, the following words tells

him that he cannot do so while Jarasandha lives :

Sabha-parvan, v. 626. No, tu sakyam Jardsandhejlvamune mahalale \
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rdjasuyam tuaya 'vaptum eshd rtijan matir mama,
\

tena ruddhdh, hi

rdjdnah sarve jitvd Girivraje \

kandare parvatendrasya simheneva mahd-

dvipdh |

sa hi rdjd Jardsandho yiyakshur vasiidhddhipaih \
Mahddevatn

mahdtmdnam Vmdpatim arindama
\ drddhya tapasogrena nirjitds tena

pdrthivdh | pratijndyds cha pdrarn sa gatah pdrthiva-sattamah \

sa hi

nirjitya nirjitya pdrthivdn pritandgatdn \ puram driiya baddhvd cha

chakdra purusha-vrajam \ vayam chaiva mahdrdja Jardsandha-bhaydt

tadd
|

Mathurdm samparityajya gatdh DvdravatlM purim \

. "But whilst the powerful Jarasandha lives, a Rajasuya sacrifice

cannot be attained by thee; such, king, is my opinion. For all the

kings have been conquered, and are imprisoned by him in Gririvraja, as

elephants by a lion in a cave of a great mountain. For this monarch

Jarasandha desired to sacrifice to the glorious Mahadeva, the lord of

Uma, with these kings [as victims] ;
and they were conquered by him

after he had worshipped the god with dreadful austerities. And this

eminent prince has attained to the accomplishment of his- design.

For after repeatedly conquering the princes who had come against

him in battle, he has brought them to his capital, confined them, and

made them a human herd. And we too," (confesses Krishna) "from

dread of Jarasandha, deserted Mathura, and went to the city of

Dvaravati."

Krishna returns, a little farther <Jh, to Jarasandha's cruelty to the kings:

Sabha-parvan, v. 653. Ratna-lhdjo hi rdjdno Jardsandharn updsate \

na cha tushyati tendpi bdlydd anayam dsthitah
\

murdhdlhishiktaih

nripatim pradhdna-purusho baldt
\
ddatte na cha no drishto 'bhdgah

purushaiah kvachit
\

evam sarv&n vase chakre Jardsandhah satdvardn
\
tarn

durbala-paro rdjd katham Pdrtha upaishyati \ prokshitdndm pramrish-

tdndm KZ
rajndm Pasupater grille \ pasundm ivd kd prltir jlvite Bharat-

arshabha
\

"For jewelled kings wait upon Jarasandha; and yet he is

not contented even with that, having through folly become imprudent.

A prince seizes by force a consecrated king, and we do not see that

he has failed to master any mortal anywhere.
283 In this manner

292 The commentator's remark on this is as follows : Pramrishtanam
\
Rudra-daiv-

atyo 'yam iti pratyekam abhimrishtanam
\

233 These words are explained by the commentator in the above sense : Jarasandhena

abhagah asv'tkritah \purushatah murdhabhishikteshu purusheshu
\

tena sarve vaslk-

ritah ity arthah
\

"
Ahhagah means '

unappropriated
'

by Jarasandha. Punishatah

means 'among anointed kings.' The sense is, that '

all have been subdued by him.'
"
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i

Jarasandha has reduced to subjection in all at least a hundred persons ;

how, then, can a feeble prince approach him ? What pleasure can

those princes have in existende, when they have been sprinkled for

slaughter and devoted as victims like beasts in the temple of Pasupati

(Mahadeva)?"
Krishna afterwards proceeds to Jarasandha's capital with Bhlma and

Arjuna. with the .view of slaying their enemy* They are admitted to

his palace in the disguise of Brahmans, and after some conversation,

Krishna says to Jarasandha :

Sabha-parvan, vv. 861 ff. Tvayd chopahritdh rdjan hhatriydh lolia-

vdsinah
\

tad dgah Jcruram utpddya manyase kirn andgasam \ raja rdjnah

Jcatham stidhun himsydd nripati-sattama \ yqd rdjnah sannigrihya tvam

Budrdyopajihlrshasi \

asmdihs tad enopagachchhet Icritam Vdrhadratha

tvayd \ vayam hi salctdh dharmasya rakshane dharmachdrt'nah
\ manushyd-

ndm samdlambho na cha drishfah Icaddchana
\
sa Icatham mdnushair Aevam

yashtum ichhasi S'anka/ram
\

sauarno hi savarndndm zsi
pasu-sanjndrh

284 On this the commentator remarks : Nanu " Brahmane brahmanam alabheta
"

ityadina sarva-jafiyanam sarva-karmandm manushyanam alambho devatartham ba-

dhah sruyate ity asanjcya aha savarno hi iti
\

" But is not the immolation, the

slaughter as an offering to a god, of men of all classes, and all occupations, enjoined
in such Vedic texts as this,

' let him immolate a Brahmana to Brahman.' etc. ?A

Having raised this doubt, he says, 'For thou, belonging to the same tribe,' etc."

Texts such as that here quoted by the commentator occur in the Taitt. Br., iii. 4, 1, 1 ff.

(Brahmane brahmanam alabhate ityadi \

" He sacrifices a Brahmana to Brahman,"

etc., etc.) and in the Vajasaneyi Sanhita, xxx. 5 ff. (Brahmane brahmanam ityadfj.

In regard to the question whether human sacrifices were practised in the' earliest

Vedic age, see Prof. Haug, as quoted in the first volume of this work, p. 11, and in

the second volume, p. 463
;
the story of S'unas's'epa, adduced in vol. i., pp. 355 ff.

;

Prof. Miiller's Ancient Sanskrit Literature, pp. 419 f. ;
Prof. "Weber's paper in the

Journal of the German Oriental Society, vol. xviii., pp. 262 ff. (reprinted in his

Indische Streifen, i., pp. 54
ff.).

The two last-named writers quote texts from the

Aitareya Brahmana, ii., 8, and the S'atapatha Brahmana, i., 2, 3, 6, which I shall

here cite. The" former begins thus : Purushaih vai devah pasum alabhanta
\

tasmad

alabdhad medhah udakramat
\

so 'svam pravis'at \

tasmad asvo medhyo 'bhavat
\

atha

enam utkranta-medham atyarjanta \
sa kimpurusho 'bhavat

\
te 'svam alubhanta

\

so

's'vad alabdhad udakramat
\ gam pravisqt \

tasmad aaur medhyo 'bhavat
\
atha

enam \tikranta-medham atyarjanta sa gauramrigo 'bhavat
\

te gam alabhanta
\

sa

gor alabdhad udakramat
\

so 'vim pravisat \

"The gods sacrificed a man as a victim.

After he had been sacrificed, the sacrificial element went Ait of him. It entered into

thl horse, which consequently became suitable for sacrifice. They then dismissed

the man, after the sacrificial element had left him
; jind he became a kimpurusha,"

[probably an ape, according to Bb'htlingk and lloth;s Lexicon, vol. ii., p. 228, and

vol. v., p?1296 ;
with whom "Weber agrees, Ind. Stud., ix., 246. " The author very

VOT,. IV. * 19
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karishyasi \

ko 'nyah evam yathd hi tvam fyrasandha vrithd-matih
\ yas-

yam yasydm avasthayam yat yat^ karma karoti yah \ tasydm tasydm

avasthdydm tat-phalam samavdpnuydt \

te tvdmjndti-khsaya-karam vayam
drtdnusdrinah \jndti-vriddhi-nimittdrtham vinihantum ihdgatdh |

. . . .

Jarasdndha tivdcha .... 882 : Devatdriham updhritya rdjnah Krishna

katham bhaydt \

aham adya vimuchyeyam kshdtram vratam anusmaran
\

"Thou, king, hast demoted [to Mahadeva] Kshatriyas dwellers in

this world. Having devised this cruel iniquity,, dost thou regard thy-

self as guiltless ? How should a king slaughter virtuous kings ? Inas-

much as thou hast confined kings, and seekest to offer them up to

Rudra, the guilt committed by thee, son of Vrihadratha, would attach

to us. For we who practise righteousness are able to protect righteous-

ness. And [such a thing as] the immolation of men has never been
'

seen. How [then] dost thou seek to sacrifice to the god S'ankara

with human victims ? For thou, belonging to the same tribe [as those

likely means a dwarf," Hang's transl. of the Ait. Br., p. 90, note; Muller regards
the word as meaning "a savage."] "They sacrificed the horse, from which the

sacrificial element then departed, and entered into the ox, which consequently became

fit for sacrifice. They then dismissed the horse out of which the sacrificial element

had departed, and it became a white deer. They next sacrificed the ox, from which

tH sacrificial element then departed, and entered into the sheep," etc. The same

thing happens to the goat (in which the sacrificial element remained longest), then

to the earth, in which it (the thing fit for sacrifice), when followed by the gods,

be'came rice.

On this Prof. Muller remarks :
" The drift of this story is most likely that in

former times all these victims had been offered. We know it for certain in the case

of horses and oxen, though afterwards these sacrifices were discontinued."

The text from the S'atapatha Brahmana, L, 2, 3, 6, is as follows : Purusham ha

vai devah agre pasum alebhire
\ tasya alabdhasya medho 'pachakrama

\

so 's'vam

pravivesa \

te 'svam alabhanta
\ tasya alabdhasya medho ''pachakrama sa gam pra-

vivesa
\
te gam a

|

so 'vim pravivesa \

te 'vim a
|

so 'jam pravivesa
\

te 'jam
alabhanta

\ tasya alabdhasya medho 'pachakrama \T \

sa imam prithivlm praviveia \

tain Jchanantah iva anvlshuh
\

tarn anvavindams tav imau vr~ihi-yavau \

sa yavad-vlryavad ha vai asya ete sarve patavah alabdhah syus tavad-vlryavad ha

asya havir bhavati yah evam veda
\

" The gods formerly offered up a man as a

victim. The sacrificial element left him when he had been sacrificed and entered

into the horse. They offered up the horse; whereupon the sacrificial element went out

of him and entered into the ox"." The same thing happens with the ox, and then

with the sheep and the goat successively.
" The sacrificial element went out of the

goat, and (7) entered the earth. Digging, they searched for it, and found it (tae

thing fit for sacrifice) in the shap* of rice and barley An oblation of these

grains has as much efficacy, for- him who knows this fact, as resides in all these

victims when sacrificed."
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princes], wilt designate as victims men of thine own tribe. What
other person, Jarasandha, is so foolfeh as thou? Whosoever, in any

condition, perpetrates arfy particular act, will reap the fruit of it in

that particular condition. We, tfye avengers of the afflicted, seeking

the welfare of our kindred, have come hither to slay thee, the de-

stroyer of thy kindred." Krishna, then, after some further arguments,

calls upon Jarasaildha either to liberate the kings, or to submit to be

destroyed in combat. 'Jarasandha (v. 880) says he has conquered the

kings, and has a right to act as he is doing. He adds (v. 882): "How,

Krishna, can I, who have devoted the kings to the god, remembering

my duty as a Kshatriya, to-day release them through fear?" He then

accepts the challenge, and is killed by Bhimasena.

The birth of Jarasandha is thus related in the Sabha-parvan ;
and the

narrative contains at the close a reference to his being a worshipper of

Mahadeva. His father, Yrihadratha, had two wives, who, after having

been long barren, at length bore him two halves of a boy (v. 711),

which, being regarded with horror, were thrown out (v. 714). A
female demon (llakshasi) named Jara, an eater of flesh, takes them up

(v. 715), and puts them together in order that they may be more easily

carried away. A boy is thus formed who cries
;
and people in con-

sequence come out of the inner apartments of the palace, and among
them the two queens and the king. The RakshasI assumes a human

shape, and gives the child to the king, who then asks who she is. She

replies (vv. 729 ff.) : ,

Jard-ndmd 'smi bhadram te Rdkshasi kdma-rupini \
tava vemani rdjen-

dra pujitd nyavasam sukham
\ grihe grihe manushydndm nityam tishthdmi

rdkshasl
\ griha-devlti ndmnd vai purd srishtd Svayambhuvd \

ddnavdndm

vindsdya sthdpitd divya-rupini \ yo mum bhaktyd likhet kudye saputrdm

yauvandnvitdm \ grihe tasye bhaved vriddhir anyathd kshayam dpnuydt \

tvad-ffrihe tishthamdnd tu pujitd 'ham sadd vibho
\
likhitd chaiva kudye

'ham putrair bahubhir dvritd
\ gandha-pushpais tathd dhupair bhakshyair'

bhojycu'h supujitd \

sd 'ham pratyupakdrdrtham chintaydmy am'sam tava
\

taveme putra-sakale drishtavaty asmi dhdrmika
\ samfyshite mayd daivdt

kumdrah samapadyata \

tava bhdgydd mahdrdja hetu-mdtram aham (v

iha
|
Merum vd khdditum saktd kim punas tvca bdlakam

\ griha-sampu-

jandt tushtyd mayd pratyarpitas tava
\

"I am, bless thee, a Eakshasi named Jara, who can change my shape
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at will. "Worshipped in thy house, I have dwelt there in comfort.

Named the house-goddess, I dwe?l constantly in every separate house

of men, having been created of old by Svayarn'bhu; and placed [there],

of celestial form, for the destruction of the Danavas. Prosperity will

remain in the house of that man who devoutly paints me in a youthful

form, together with my sons, upon his wall; otherwise he shall decay.

Abiding in thy house, king, and continually revereficed, painted upon

the wall,
285 surrounded by my numerous sons, worshipped with odours

and flowers, with incense, and various kinds of food, I continually

consider how I may benefit thee in return. I saw, righteous prince,

these two pieces of thy son
;
I put them together by chance, and a

boy was produced, through thy good fortune, great king, and I was

merely the instrument. I could devour mount Meru, much more thy

son : but being gratified by the domestic worship 1 have received, I

have restored him to thee."

The Bakshasi then disappears. King Yrihadratha orders a great

festival to be celebrated among the people of Magadha in her honour
;

and calls the boy Jarasandha, because he had been put together (san-

dhitah) by the Rakshasi Jara (v. 738. Ajnapayach cha rdkshasydh

Magadheshu mahotsavam
\ tasya ndmdJcaroch chaiva Pitdmaha-samah

pita | Jarayd sandJiito yasmdj Jardsandho lhavatv ayam). The rishi

Chandakausika arrives on a certain occasion in the country of the Maga-

dhas, and prophesies the future greatness of Jarasandha (vv. 745
ff.).

He ends by saying that this mighty prince of Magadha should have

a manifest vision of Rudra, Mahadeva, Hara, the destroyer of Tripura

(v. 753. EsJta Rudram Mahddevam tripurdnta-karam Haram
\

sarva-

loke&hv atibalo sdkshdd drakshyati Magadhah}.

The description here given by the Rakshasi of the worship paid to

herself, furnishes, as Lassen (who quotes it, i. 609, first ed.
; p. 755,

second ed.) remarks, an instance of the local adoration of particular

deities in ancient India.

In the account given of the transactions connected with the Rajasuya

sacrifice which Yiidhishthira sought to celebrate, we find (as Lassen,
rf

i. 673, first ed.
; p. 821, second ed., remarks) the Pandavas represented

as the partisans of Krishna
;
and this legendary narrative may perhfips

265 Lassen remarks, vol. i., p. 755, note, that this is one of the oldest references

in Indian literature to images of the gods.
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be taken as an indication that they actually were the votaries of

Vishnu, and opposed to the worship of Mahadeva. In the story of

S'isupala, which has been given above (pp. 205
ff.),

we have seen that,

in the assembly of princes who w^re gathered together on the occasion

of that ceremonial, Krishna's claims to veneration were strongly main-

tained by the Pandavas, and others who took their side, while they

were strenuously* resisted by S'isupala, an adherent of the Kauravas,

and, according to La'sst!n,
28e a representative of the S'aiva worship.

The same opposition to the worship of Krishna was, as I have already

noticed, manifested by Duryodhana, Karna, and Salya (pp. 216, 218,

220, etc.).

It is true that there is one passage (refeia-ed to above, p. 283, note

280), to which Lassen has drawn attention, in which Duryodhana is

represented as having offered up a sacrifice to Vishnu; and as this

legend exhibits some features of interest, I shall give some account of it

he/e. In the Vana-parvan, 15274 ff., Karna, after having conquered the

earth, says to Duryodhana that the earth was now his, and he should

rule over it like Indra. Duryodhana answers that he wished to celebrate

a Rajasuya sacrifice. Karna replies that he should make preparation

for that purpose (15278 ff.). Duryodhana then sends for his priest

(purohita), whom he desires to perform the sacrifice (15284). The

priest, however, states that the Kajasuya sacrifice cannot be celebrated

by *Duryodhana while Yudhishthira lives, and while his own father,

Dhritarashtra, survives (15285 ff.); but^he suggests that there is another

great sacrifice which Duryodhana may offer (15287 ff.) :

Asti tv anyad mahat satram rdjasuya-samam pralho \
tend tvam yaja

rdjendra srinu ched^m vacho mama
\ ye ime prithivl-pdldh Jcara-dds tava

pdrthiva \

te kardn samprayachliantu suvarnancha Jcritdkritam
\

tena te

kriyatdm adya Idngalam nripa-sattama \ yajna-vdtasya te Ihumih

krishyatdm tena Bhdrata
\

tatra yajno nripa-sreshtha pralhutdnnah

smamskritah
\ pravartatdm yathdnydyam sarvato hy anivdritah

\

esJia te

Vaisknavo ndma yajnah satpurushochitah \

etena nesfitavan Jcaschid rite

Vishnum purdtanam \ rdjasuyam kratu-sreshthajji spardhaty esha

mahdJcratuh
\

"But there is another great ceremonial equal to the

Kajasuya, with which, great king, do tbfm sacrifice : and hear this

which I have to say. Let those princes who are your tributaries

236 See above, p. 211, note 210.
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present to you their contributions, and gold both wrought and un-

wrought. "With this let a plough
1

'be to-day made, and with it let the

ground of thy sacrificial inclosure be ploughed. There let a sacrifice,

well arranged, and with abundant food, be duly celebrated
;
for it will

be completely unobstructed. This is to thee the Vaishnava sacrifice

1

(the sacrifice of Vishnu), a ceremony suitable for virtuous men. "With

it no one ever sacrificed except the ancient VishriU.287 This great

ceremonial vies with the Rajasuya, the most excellent of sacrifices."

.Duryodhana and his friends consented to this proposal (15295 f.),

and the sacrifice was accordingly performed (15301 ff.). Amid the

rejoicings which followed the ceremony, however, some foolish persona

said to Duryodhana that his sacrifice was not a sixteenth part so good

as Yudhishthira's Rajasuya sacrifice, while his friends said that this

sacrifice surpassed all other ceremonies, and that Yayati, Nahusha,

Handhatri, and Bharata, had celebrated this rite, and had in con-

sequence gone to heaven (15327 ff.) : Apare tv abruvans tatra
vdtifyas

tarn mahlpatim \ Yudhishthirasya yajnena na samo hy esha te Jcratuh
\

naiva tasya kratbr esha kaldm arhati shodaslm
\

evam tatrdbruvan

lechid vatikds tarn janesvaram \

suhridas tv abruvans tatra ati sarvdn

ayam Jcratur ityddi \

'

I am not aware of any passage of the Mahabharata in which Dur-

yodhana is represented as a special worshipper of Mahadeva
;
but in a

passage in the Karna-parvan, quoted above, pp. 223 ff., (which, however,

I have supposed may be a later interpolation) he is declared" to have

narrated a legend descriptive of Mahadeva's prowess, and in which

Vishnu is generally subordinated to his rival. Duryodhana is also in

two passages of the Mahabharata connected (as if h^ was considered to

be heretically disposed) with a Rakshasa named Charvaka, and is re-

presented as his friend (S'anti-parvan, 1414-1442), and as calling him to

rnind after he has received his death-blow, and expressing a belief that

if once informed of his fate, the eloquent mendicant Charvaka would

perform an expiation for him in the holy lake Samantapanchaka.

I subjoin both of. these passages: the substance of the first is given

at the close of the preceding sentence.

S'alya-parvan, v. 3619: <Yadi jdndti Chdrvdkah parivrad vag-visd-

267 It must, according to this, have been very uncommon. Further on, however,

it is said to have been celebrated by Yayuti and others.
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radah
\ karishyati mahdbdho dhruvam chdpachitam mama

\ Samantapan-

chake punye trishu lokethu visrvfe \

The passage from the *S'anti-parvan, v. 1414, is as follows: Nissabde

cha sthite tatra tato vipra-jane yunah \ rdjdnam brdhmana-chhadmd

Charvdko rdkshaso 'bravlt
\
tatra Duryodhana-sakhd bhikshu-rupena

samvritah
\

sdkshah sikhl tridandl cha dhrishto^vigata-sddhvasah \
vritah

sarvais tathd viprair dslrvdda-vivakshiibhih
\ param sahasraih rdjendra

tapo-niyama-samsritaih f
sa dushtah ptipam dsamsuh Pdndavdndm n/a-

hdtmandm
\ anamantryaiva tun viprams tarn uvdcha mahipatim \

Cli&r-

vakali uvaclia
\
ime prahur dvijah sarve samaropya vacho mayi \ dhig

lhavantam kunripatim jnati-ghdtinam astu vai
\

kim'tena syadhi Kaunteya

kritvemam jnati-sankshayam \ ghatayitva guriims chaiva mritam sreyo

najivitam \
iti te vai dvijah srutvd tasya dushtasya rakshasah

\ vivyathtts

chukrusus chaiva tasya vdkya-pradharshita.h \

tatas te brdhmandh sarve sa

cha raja Yudhishthirah
\

vrlditah paramodvignds tushnim asan visdmpate \

Yudhishthirah urdcha
\ pmsldantu bhavanto me pranalasydbhiydchatah \

pratydsanna-vyasaninam na main dhikkartum arhatha
\ Vaisampayanah

uvdcha
|

tato rajan brdhmands te sarve eva visdmpate \
uchur naitad

vacho 'smakaih srlr astu tava parthiva \jajnus chaiva mahdtmdnas tatas

tujndna-chakshushd \

brdhmandh veda-vidvdmsas tapoibhir vimallkrituh
\

brdhmandh uchuh
\

esha Duryodhana-sakhd Charvdko nama rakshasah
\

parivrdjaka-rupena hitam tasya chiklrshtrii
\

na vayam bruma dharmdt-

man vyetu'te bhayam idrisam
\ upatishthatu kalydnam bhavantam bhrd-

tribhih saha
\ Vaisampayanah uvdcha

\
Jatas te brdhmandh sarve hunkd-

raih krodha-murchhitdh
| nirbhartsayantah suchayo nijaghnuh pdpa-

rdkshasam
j

sa papdta vinirdagdhas tej'asd brahmavddindm
\

mdhendrd-

scini-nirdagdhahpddapo \nkuravdn iva
\ pujitds cha yayur viprdh rujdnam

abhinandya tarn
\ raja cha harsham a,pede Pdndavah sa-suhrij-janah \

tatas tatra tu rajanaify tishthantam bhrdtribhih saha
\
uvdcha Devakl-

putrah sarvadarsl Jandrdanah
\

Fdsudevah uvdcha
\

brdhmands tdta loke

'sminn archaniydh sadd mama
\

ete bhumichardh devdh vda-vishdh supra-

sddakdh
\ purd Kritayuge rdjams Charvdko nama rakshasah

\ tapas tepe

mahdbdho Vadarydm lahuvdrshikam
\

varena chhandyamdnas cha

Brahmana cha punah punah \ abhayam sarva-bhiitebhyo varaydmdsa

Bharata
\ dvijdKamdndd anyatra prdddd wram anuttamam

\ abhayam

sarvabhutebhyo dadau tasmai Prajdpatih \

sd tu labdha-varah pdpo devdn

amita-vikramah
\

rdkshasas tdpaydmdsa tivrakarmd mahdbalah
\
1414.
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"When the Brahmans were again standing silent, the Rakshasa Char-

vaka, the friend of Duryodhana, a pretended Brahman, in the garb of

a mendicant, with a rosary, a lock of hair on his head, carrying three

staves, bold, and shameless, addressed the king. Surrounded thus by
all the Brahmans, thousands in number, who were devoted to austere

observances, and who sought to utter blessings, this wretch, who wished

ill to the great Pandavas, without consulting the Brah'mans, thus spoke

to the monarch :
' All these Brahmans, assigning the speech to me,

utter an imprecation against thee, thou wicked king, slayer of thy

kindred. What can come of this? Since thou hast destroyed thy

kinsmen, and slaughtered thy elders, death is better for thee than life.'

Hearing the words of this wicked Rakshasa, the Brahmans were pained,

and cried out, being provoked by his speech. 'All the Brahmans and

king Yudhishthira, being ashamed and extremely vexed, remained

silent. Then Yudhishthira said :
' Let all your reverences be gracious

to me, who bow down, and supplicate you. You ought not to curse

me, who have so recently been involved in calamity.' All the Brahmans

replied :
' These were not our words : prosperity be thine, king !

'

These great Brahmans, learned in the Veda, purified by austerities,

understood by the eye of knowledge (who Charvaka was). They said :

' This is a Rakshasa called Charvaka, the friend of Duryodhana, who

has assumed the form of a pandering mendicant, and desires his

welfare. We say nothing (of what he pretends) ;
let such 1 an appre-

hension pass away from thee : < may good fortune be the lot of thyself

and thy brothers !

' The holy Brahmans then, furious with anger, slew

the wicked Rakshasa, reviling him with loud menaces. Burnt up

by the fervour of these utterers of the Veda, he fell, like a sprouting

tree consumed by the lightning of Indra. The Brahmans honoured,

departed, after saluting the king ;
and the Pandava monarch and his

friends were glad. The all-seeing Janardana, son of Devaki, then said

to the king as he stood there with his brothers :
' The Brahmans are

always to be revered by me in this world : they are gods who walk on

the earth, whose words
r
are poison, and also beneficent. Formerly, in

the Krita age, a Rakshasa named Charvaka practised austerity fyr

many years at Badari. Having again and again received from Brahma

the offer of any boon which he might prefer, he chose that of security

against all creatures. Prajapati granted the incomparable boon which
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he asked, on condition that he should not contemn the Brahmans. But

the wicked Rakshasa of boundless valour, fierce in act, and great

in force, having obtained the boon, began to vex the gods.'" The

result is that they appeal to Brahma, who assures them that he has

provided for the speedy death of Charvaka. Duryodhana will become

his friena
;
and out of regard to him, he will ,treat the Brahmans with

disrespect ;
and they will destroy him. This has now been fulfilled.

238

In his Indische St'ucfien, i. 206, Professor "Weber conjectures that

"the Kurus may have been the representatives of the Eudra (=S'iva)-

worship, and the Pandus or Panchalas of the Indra (=Yishnu)-

worship," and this supposition seems to derive support from the con-

siderations which have just been adduced.

The following passage from the Sabha-parvan (where Krishna is de-

scribing to Yudhishthira the different partisans of Jarasandha) appears

as if it contained a tradition indicating some struggle, at a period ante-

cedent to that of the writer, between the worship of Vishnu, and that

of some local deity who was venerated in the provinces east of Hagadha.

Jardsandham gatas tv eva pura yo na mayd hatah
\

Purushottama-

vijndto yo 'sau Chedishu durmatih
\
dtmdnam pratijdndti loke 'smin

Puroshottamam
\

ddatte satatam mohdd yah sa chihnam cha mdmalcan$ \

Vanga-Pundra-Kirdteshu rdjd lala-samanvitah
\
Paundralco Vdsudeveti

yo 'sau loke 'bhivisrutah
|
"And he wh^ formerly was not slain by me,

has also taken the side of Jarasandha (I mean) the wicked man who

is known as Purushottama among the* Chedis, who in this world pro-

fesses himself to be Purushottama, who through infatuation continually

assumes my mark He who is a powerful king among the Bangas,

Pundras, and Kirstas,*md is celebrated in the world as the Vasudeva

of the Pundras. 289 He is mentioned also Adip. v. 6992.

288 Both passages had been previously translated by me in the Journal of the Royal
Asiatic Society, vol. xix., pp. 308 f. I have not beenable to find any other text

in the Mahubharata in which the connexion of Duryodhana with this Charvaka

(who stands here, no doubt, as a mythical representative of the well-known heretics

olj
that name) is more explicitly described ; though, from the two passages above

adverted to, one would have expected to find some ftrther references to Duryodhana's
connexion with him. The passage referred to in ,the summary of the contents of

the Mahibharata, i. 349, must be the second of those here quoted.
2b9 On this Lassen remarks

(i. p. 608, %
first ed.

; p. 754 f., second'ed.) :

" Since
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The following remarks of Prof. Weber on the preceding chapter

(translated from a notice of this work-in the " Literarisches Central-

Blatt," reprinted in his "Indische Streifen," ii. 226 f.) may be in-

troduced here, though they might perhaps have "been more appropri-

ately quoted in p. 97, or p. 163. "As regards the second part, the

representation of the Vishnu legends, it is impossible to arrive at any
certain conception of the proper nature of this god from the documents

presented to us. According to our view it would have been perhaps

more advantageous for the course of the representation in general to

start, not from the later triad of gods, but from the Yedic triad, which

so often appears in the Brahmana texts themselves, viz. that of Agni,

Vayu, and Surya, the rulers of the earth, the air, and the heaven ; as

we have in fact actually to recognize this as the foundation of the later

triad. The sun, as the generative, creative, principle, is throughout

the ritual-texts regarded as the equivalent of Prajapati, the father of

the creation. The destructive power of fire in connexion with the

raging of the driving storm lies clearly, enough at the foundation

of the epic form of S'iva. By the side of Vayu, the wind, stands his

companion Indra, the lord of the light, clear, heaven
;
and with him

again Vishnu, the lord of the solar orb, stands in a fraternal relation

(see my two*Vedic texts on omens and portents, p. 338). This close

relation of Yishnu to Indra
is^

far from being estimated by the author

in its full significance. Yishnu owes to Indra his blue colour, his

names Vasava and Yasudeva, ?,nd his relations to the human heroes,

as Arjuna, Earn a, and Krishna, which have become of such great im-

portance for his entire history."

these (Purushottama and Vasudeva) became in later times two of the most venerated

names of Vishnu, it is clear from' tbis passage, that among the Eastern tribes, and

those too not of Arian origin, a supreme god was worshipped, whose name was after-

wards transferred to Yishnu."
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CHAPTER III.

RTJDRA AND MAHADEVA, AS REPRESENTED IN THE VEDIC
'

HYMNS, AND. THE BRAHMANAS.

IN the preceding chapter I have quoted/ a variety of passages from

the Hahabharata, which, though primarily adduced to illustrate tlie

ideas entertained of Krishna's nature, afford at the same time a

pretty full representation of the attributes of Hahadeva as he was con-

ceived in the period of the epic poems a'ndPuranas. I have thus

anticipated much that would otherwise have found its place towards

the close of the present chapter, of which it is the purpose to compare

the earlier and the later accounts furnished to us by Indian literature

of the deity or deities to whom the name of Rudra was applied. I

shall now proceed to adduce the passages relating to this divinity which

occur (1) in the Rig-veda, (2) in the Yajur-veda, (3) in the Atharva-

veda, and (4) in the Brahmanas, and to compare the representations

which they contain with those which are found in the texts descriptive

of Mahadeva which I have quoted in the preceding chapter.

SECT. I. Rudra as represented in the Hymns of the Rig-veda.

In the present Section I purpose to quote all the texts of the Rig-

veda in which the word Rudra occurs in the singular, whether as ail

epithet of Agni or as the name of a separate deity.

R.V. i. 27, 10 (S.Vt i. 15; Nir. x. 8). Jardbodha tad vividdhi vise

vise yajniydya stomarh rudrdya drislkam
\

" Thou who art skilled in

praise, utter therefore fyr every house a beautiful hymn to the adorable,

the terrible (Agni)."
1 In connexion with this verse, Taska remarks:

Nir. x. 7 and 8. Agn{r api rudrah uchyate \ tasya eshd bhavati. . . .

jard siutih
\ jarateh stuti-karmanah

\

turn bodha tayd ^odhayitar iti vd
\

tad vividdhi 2 tat kuru manushyasya manushyasya yajandya stomam

Rudrdya darsanlyam \

"
Agni also is called Rudra, as in this verse

1 See Pr<)f. Benfey's version of this and foliowiSg texts of the first mandala of

the R.V. in his " Orient und Occident." '

2 See "Westergaard, Benfey's Glossary to Sama-veda, and Bohtlingk and Roth,
s. v, visit.
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(the one before us). Jard nfeans '

praise.' One who perceives it, or

awakens [another] by it, is jardlodha. f Compose that for the worship

of every man, a sightly hymn for the terrible."" Eoth (Illust. of Nir.,

p. 136) remarks 4hat "rudra" in thss verse is an epithet of Agni, to

whom the whole "tricha," or aggregate of three verses in which it

occurs, is addressed; an^he refers to K.V. x. 70, 2, 3, and R. Y. viii.

26, 5, where the same epithet is appliedan the dual to Dditra and Yaruna,

and to the Asvins,
3

respectively. Roth also quotes from Jayatirtha

the following short itihdsa in reference to this verse, which, however,

applies it to Rudra : Agnih stuyamdnah S'unasSepham uvacha "Rudram

stuhi raudrdh hi pasavah" iti
\

Sa tarn pratyuvacha
" ndharn jdndmi

Rudram stotum tvam eva^etafii stuhi" iti tad idam uchyate "Hejardbodha

Rudra-stuti-vettas tat kuru" ityddi \

"
Agni, when he was being

praised, said to S'unassepha,
' Praise Rudra, for cattle (or victims)

belong to him.' He (S'unassepha) answered,
' I do not know how to

praise Rudra
;
do thou praise him.' It is this which is here expressed,

' thou who art skilled in the praise of Rudra, do thou do so.'
"

R.Y. i. 43, 1 ff. ]ad Rudrdya prachetase mllhushtamdya tavyase \

vochema iantamam hride
\

2. Yathd no Aditih karat pasve nrilhyo

yqthd gave \ yathd tokdya rudriyam* \
3. Yathd no Mitro Varuno yathd

Rudras chiketati
\ yathd visve sajoshasah \

4. Gdtha-patim medha-patim

Rudram jaldsha-lheshajam \
tat iamyoh sumnam Imahe

\

5. Yah sukrah

iva suryo hiranyam iva rochate \ sreshtho devdndm vasuh
\

6. Sam nah

karaty arvate sugam meshdya meshye \ nrilhyo ndrilhyo gave \

" What

can we utter to Rudra, the intelligent, the most bountiful, the strong,

which shall be most pleasant to his heart? 2. That so Aditi may

bring Rudra's healing to our cattle, and men r and'kine, and children.

3. That so Mitra, Yaruna, Rudra, and all the [gods] united, may think

of us. 4. We seek from Rudra, the lord of songs, the lord of sacrifices,

who possesses healing remedies, his auspicious favour. 5. [We seek

this from him] who is brilliant as the sun, who shines like gold, who

is the best and nfost bountiful of the gods. 6. He grants prosperity

and welfare to our horses, rams, ewes, men, women, and cows."

R.V. i. 64, 2. Te jajnire divah rishvdsah ukshano Rudrasya marydh
asurdh arepasah \ pdvakdsdh suchayah surydh iva satvdno na drapsino

3 See also R.V. viii. 22, 14, which will be quoted further on.

4 "Rudra's favour" (Benfey). Compare marutasya bheshajasya in R.V. viii. 20, 23.
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ghora-varpasah \

3. Yuvdno Rudrdh ajardh alhogghano vavakshur-adhri-

gdvahparvaidh iva
\

drilhd chid visv&bhuvandni pdrthivd prachydvayanti

divydni majmand j

. . .' . 12. Ghrishum pdvakam vaninam vicharsha-

niih Rudrasya sunum havasd grinlmdsi \ rajasturarn tavasam mdrutam

ganam rijuhinam vrishanam saschata sriye \

"These followers of Eudra

have been produced from the Sky, exalted, fertilizing, divine, purifiers,

bright as suns, like heroes, shedding drops, fearful in form. 3. The

youthful Eudras, undeaaying, destroyers of the niggardly, resistless,

[firm as] mountains, have increased [in 'vigour]. By their power

they cast down all terrestrial and celestial creatures, however firm. . .

12. We praise with invocations the fierce, purifying, rain-dispensing

energetic offspring of Eudra. To obtain prosperity, worship the host

of Maruts, which sweeps over the atmosphere, vigorous, impetuous, and

fertilizing."
5

E.Y. i. 85, 1. Pro, ye sumbhantejanayo na sagtayo
6
ydman Rudrasya

sunavah sudamsasah
\

rodasl hi marutas chakrire vridhe madanti vlrdh

vidatheshu ghrishvayah \

" The swift Maruts, energetic sons of Eudra,

who, in their course, are bright like wives, have made the two worlds

to prosper, and, impetuous heroes, rejoice in sacrifices."

E.V. i. 114, 1 if. (Yaj. S. 16, 48; Taitt. S. iv. 5, 10, 1). Imdh

Rudrdya tavase kapardine
1

. kshayad-vlrdya* prabhardmahe matlh
\ yafhd

6 See Prof. Max Midler's version of this hymn, and of that next quoted, in his

Translation of the R.V., vol. i.

6 See Prof. Max Miiller's note on this wori, translation of R.V. i. 110 ff. The
word also occurs in R.V. x. 142, 2, as well as in the other texts enumerated by
Miiller, p. 112

7 Eapardin is also an epithet of Pushan in R.V. vi. 55, 2 : Rathltamaih ka-

pardinam Isanani raXhaso mahah
\ rayah sakhayam Imahe

\

"We solicit the

great charioteer, adorned with spirally-hraided hair, the lord of great bounty, and our

friend, for wealth." And also in R.V. ix. 67, 10, 11 : Avita no ajasvah Pusha

yamani yamani \
abhakshxt kanyasu nah

\

11. At/am somah kapardine gliritam na

pavate madhu
\

a bhakshat kanyasu nah
\

"
Pushan, who has goats for steeds, is

our protector on every journey. May he make us possessors of damsels. 11. This

soma is purified for the gocf with spirally-^braided hair, like sweet butter. May he

make 'us possessors of damsels." The word is also applied to the Tritsus in R.V.

vii. 83, 8 S'vityancho yatra namasa kapardino dhiya dhlvanto asapanta

Tfitsavah \

"Where the white-robed Tritsus with braided hair have

worshipped you with obeisances and prayers." With this compare dakshinatas-

kapardah in R.V. vii. 33, 1. The word Kapardin 8lso occurs in R.V. x. 102, 8.

8 ftis word is rendered "governing men" by Bb'htlingk and Roth, vol. ii.

(published 1856-1858), who first cite, as determining the sense of the word, R.V.
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sam asad dvipade chatushpade visvam pushfafh grdme asminn andturam
\

2. (=T. S. iv. 5, 10, 2) Mrila no^Rudra uta no mayas kridhi kshayad-

virdya namasd vidhema te
\ yat sam cha yoschti Ifanur a. yeje pita tad

asydma tava Rudra pranltishu \

3. Asydma te sumatim deva-yajyayd

kshayad-vlrasya tava Rudra mldhvah
\ sumndyann id visa asmdkam

achara arishta-vlrdh juhavdma te havih
\

4. Tvesham vayam Rudram

viii. 19, 10: Yasya tvam urdhvo adhvaraya tishthasi kshayadvlrah sa sadhate
\
so

arvadbhih sanita sa vipanyubhih sa suraih sanita kritam
\

"The man to whom thou

hoyerest over the sacrifice, prospers as a commander of heroes : he, with horses, with

triumphant men, with heroes, will acquire spoil." Benfey also (Orient und Occident,

iii. pp. 140 and 156) renders the word "governing heroes"
;
and adds in a note on

the latter page :
" Are the heroes, the single stormy winds, the maruts (comp. v. 6)

over whom Rudr> rules; or is Rudra generally designated as the lord of all heroes,

inasmuch as he makes them swift, and destructive as storm-winds, in battle ?

'

Destroyer of heroes,' as "Whitney proposes, ('slayer of men,' Journal of the American

Oriental Society, vol. iii., p. 319, published in 1853), is not specially suitable

in R.V. viii. 19, 10, or in other places." Professor Aufrecht translates the word

"ruling over men" (as w'ell as gods). Rudra, he remarks, is called Isanad asya

bhuvanasya bhureh, "lord over this manifold creation," in R.V. ii. 33, 9; and

compares sed u raja Jcshayati charshanmam in i. 32, 15, and the similar phrases
in i. 112, 3, and x. 9, 5. KshayadvTra is, he believes, nothing more than the usual

nripati. It is true} Professor Aufrecht adds, that in i. 114, 8, it is said of Rudra,
"do not strike our children in thy anger," and that in iv. 3, 6, he is called nrihan ;

but he does not think it likely that in one particular hymn a word should have a

quite different meaning from that which it has in all other passages ;
and regards it

as quite possible that nrihan may be based on a false interpretation of kshayadvfra.

Sayana renders the word variously. On the passage above referred to, viii. 19, 10,

he interprets it: nivasadbhir itvar"air va v'iraih putradibhir ixpetah \

i.e. "attended by
heroes, sons, etc., dwelling or moving." On i. 106, 4, where it is an epithet of Pushan,
he explains it ati-balinam

\ yasmin saPve v~>rah ksh7yante, i.e. "very powerful : he in

whom all heroes are consumed." On the passage before us, i. 1 14, 1, he gives t\vo possible

explanations of it : Eshayanto vinasyanto vlrah yasmin tadrisaya \ yadva kshayatir

ativaryakarma \ kshayantah praptaisvaryah vlrah Mariidganah putrah yasya\ "He
in whom heroes perish ; or, as the root kshi also means 'exercising authority,' he of

whom the Maruts, heroes, exercising authority, are the sons." The same verse

occurs in Vaj. S., xvi. 48, where Mahldhara interprets the phrase : Kshayanto niva-

santo vlrah surah yatra sa kshayadvlras tasmai sura-yutaya ity arthah \ kshayanto

nasyanto vlrah ripavo yasmad iti va
\

"He in whom heroes dwell is ksJiayadv~tra ;

to him who is possessed of heroes. Or, he through wbjom heroes perish." On the

second and third verses of i. 114, Sayana repeats in different words the explanations

he had given on the first verse (Kshayita-sarva-vlram praptaisvaryair marudbhir

yuktam va
\ kshayita-pratifakshasya Marudbhir yuktasya va). On verse 10, he

confines himself to the one explanation, Kshayita-sarva-satru-jana. In R.V. d.

125, 3, the same epithet is applied to Indra
;

where Sayana expounds it thus :

Kshiyanto nivasanto vlrah putra-bhrityadayo yasya tarn tadrisam tvad-ishta-sadbana-

bahu-dhana-pradataram \

" He in whom heroes, sons, servants, etc., abide the giver

of much wealth, which is the instrument of obtaining thy wishes."
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*yajna-sddham vankwn Jcavim avase nihvaydmahe \

are asmad daivyam helo

asyatu sumatim id vayam asya d vrigimahe \

5. Divo vardham arusham

Icapardinam tvesham riipcm nam'asd nihvayamahe \

haste bibhrad bheshajd

vdryani iarma varma chhardir asmabhyam yamsat \

6. Idtlm pitre Maru-

tdm uchyate vachah svddoh svddlyo Rudrdya vardhanam
\

rdsva cha no

amrita marta-bhojanam trnane toJcdya, tanaydya mrila
\

7 (=V. S. 16,

15; T. S. iv. 5, V), 2
;
A. Y. ii. 2, 29). Md no mahdntam uta md no

arbhakam md nah ukshqntym uta ma nah ukshitam
\

md no badhlh pitaram

mota mdtaram md nah priyds tanvo Rudra ririshah
\

8. (V. S. 16, 16. ;

T. S. iv. 5, 10, 3). Md nas tolce tanaye md na dyau (dyushi V. S., T. S.)

md no goshu md no asveshu ririshah
\

virdn md no bhdmito (bhdmino

V. S., T. S.) badhlr havishmantah sadam it tvd havdmahe
\ ^Upa te stomdn

pasu-pdh ivdkaram rdsva pitar Marutdm sumnam asme
\

bhadrd hi te

sumatir mrilayattamd atha vayam avah it te vrimmahe
\

10. (T.S. iv.

5, 10, 3). Are te go-ghnam uta purusha-ghnam Jcshayad-vlra sumnam

asme te astu
\
mrila cha no adhi cha bruhi deva adha cha nah sarma

yachha dvi-barhdh
\

11. Avochdma namo asmai avasyavah srinotu no

havam Rudro marutvdn
\

tan no Mitro Varuno mamahantdm Aditih

sindhuh prithivl uta dyauh \

"We present these prayers to Rudra,
9 the strdng, with spirally-

p
9
Sayana, in his note on this verse, gives no less than six explanations of the word

Rudra, which I subjoin, as a specimen of commentorial ingenuity:

Rodayaft sarvam antakale iti Eudrah
\ yadva rut samsamkhyam duhkham

\
tad

dravayaty apagamayati vinasayati iti Rudrah
\ yadva rutah sabda-rupah upanisha-

dah
\

tabhir druyate gamyate pratipadyate iti Rudrah \ yadva rut sabdatmika vant

tat-pratipadyatma-vidya va
\

tarn upasakebhyo rati dadati iti Rudrah
\ yadva runa-

ddhy avrinoti iti rud andhakaradi
\

tad drinati vidarayati iti Rudrah
\ yadva kada-

chid devasura-sangrame 'gny-atmako Rudro devair nikshiptam dhanam apahritya

niragat \

asuran jitva devah enam anvishya drishtva dhanam apaharan \
tadariim

arudat
\

tasmad Rudrah ity akhyayate \

" He is called Rudra (1) because he makes

every one weep (rodayati] at the destruction of the world. Or (2) rut means the

suffering called the world. , He drives away (dravayati), removes, destroys, that :

therefore hais named Rudra. Or (3) rut in the plural means the Upanishads, which

are composed of words : by them he is attained, expounded (druyate) : therefore he

is termed Rudra. Or (4) rut signifies language composed of words, or the science of

soul wMch is to be explained by it : this he gives (rati) to his worshippers : hence

he is denominated Rudra. Or (5) the root rudh means to shut, cover ;
and therefore

'

rut means darkness, etc. : he tears (drinati), rends, it : therefore he is designated as

Ruflra. Or (6) when on one occasion there was a battle between the gods and

Asuras, Rudra having the nature of Agni carried off the treasures which had been

thrown down by the gods and went away. But the gods, after conquering the

Asuras, sought him, 'saw him, and took the treasures from him : then he wept (arudat),

and from that he is called Rudra." ,
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braided hair, ruling over heroes, that there' may be prosperity to our 1

two-footed and four-footed creatuces, that everything in this village

may be well fed and free from disease. 2. Bo gracious to us, Rudra,

and cause us happiness ;
let us with obeisance worship thee, the ruler

over heroes. Whatever prosperity and blessing our father Manu ac-

quired by worship, may we attain it all under thy guidance, Rudra.

3. May we by our divine worship obtain the goodwill of thee, Rudra,

who art the ruler of heroes, and beneficent;, act favourably towards

our people : may we, with' our men unharmed, offer thee our oblation.

4. We invoke to our succour the impetuous Rudra, the fulfiller of

sacrifice, the swift, the wise. May he drive far away from us the

anger of the%ods, for we desire his favour. 5. We invoke with

obeisance the ruddy boar of the sky, with spirally-braided hair, a

brilliant form. Carrying in his hand most choice remedies, may he

give us protection, defence, shelter. 6. This exhilarating hymn,

sweeter than the sweetest, is uttered to Rudra, the father of the

Maruts. Bestow on us, immortal, the food of mortals
;
be gracious

to ourselves, our children, and descendants. 7. Slay neither our great,

nor our small, neither our growing nor our grown, neither our father

no'r our mother; injure not, Rudra, our dear selves. 8. Injure us

not in our children and descendants, nor in our men (life, Y.S.), nor

in our cattle, nor in our horses. Slay not our men in thine anger

(angry men, Y.S.): we continually worship- thee with offerings. 9.

As a keeper of cattle (brings victims), so have we brought praises near

to thee :
10 bestow on us thy favour, father of the Maruts. For

kind and most gracious is thy benevolence, and now we desire thy

succour. 10. Far from us be thy cow-slaying and thy man-slaying

[weapon] : ruler of heroes, let thy blessing b
c
e with us. Be gracious

to us, god, and take our side; bestow on us mightily thy protection.

11. We have uttered to him our adoration, desiring his help. May
o

10 Compare R.V. x. 127,8, quoted by Bohtlingk and Roth, s.v. kar-\-upa-\-a :

upa te gah iva akaram vrinlshva duhitar divah
|

Rutri stomaiii najigyushe "| have,

Night, brought before thee (praises) as it were cows
;
choose (them, daughter of

the Sky), as it were a hynsa to a conqueror." Sayana (on R.V. i. 114, 9) explains

the comparison as follows : Yatha pasunam palayita ffopah pratahkale svaswai

samarpitan pasun sayamkale syamibhyah pratyarpayati evam tvat sakasal labdJian

stutirupan mantran stuti-sadhanataya tubhyam pratyarpayami ]

"As a cattle-herd

returns to the oAvners in the evening the cattle entrusted to him in the morning, so I,

by the fulfilment of praise, give back to thee the laudatory hymns received from thee."
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Rudra, attended by the Maruts, listen to our invocation. Then may
Hitra, Varuna, Aditi, Sindhu, Earth/and Sky, gladden us."

In Sayana's annotations on the sixth verse, he quotes the following

later story to explain how Rudra (iiere identified with the later Maha-

deva) came to be called the father of- the Maruts :

Rudrasya Marutdm pitritvam evam dkhydyate \ purd kaddchid Indro

'stirdn jigdya \

I'addriim Ditir Asura-mdtd Indra-hanana-samartham

putram kdmayamdnd tapdsd Ihartuh sakdsdd garliham leblie
\

imam vri-

ttdntam avagachnann Indro vajra-hastah san sukshma-rupo bhutvd tasydh

udaram p'ravisya tarn garbharn saptadhd bibheda
\ punar apy ekaikam

sapta-khandam akarot
\

te sane garlhaika-desdh yoner nirgatydrudan \

etasminn avasare lildrtliam gachhantau Pdrvqtl-paramesvardv imdn da-

drisatuh
\

Mahesam prati Pdrvaty evam avochai
\

"ime mdihsa-khanddh

yathd pratyekam putrdh sampadyantdm evam tvayd Jcdryam mayi chet

prltir asti" iti
\

sa cha Mahesvaras tdn samdna-rupdn samdna-vayasah

samdndlankdrdn putrdn krifod Gauryai pradadau
" taveme putrdh

santv" iti
\

atah sarveshu Mdruteshu sukteshu Maruto Rudra-putrdh iti

stuyante Raudreshu cha, Marutdm pita Rudrah iti
\

"The story of Rudra being the father of the Maruts is thus re-

counted. Formerly, once on a time, Indra overcame the Asuras^.

Then Diti, the mother of the Asuras, desiring a son who should be able

to slay Indra, through austerity became pregnant by her husband.

Indra, learning this news, entered into her womb in a very minute

form, with a thunberbolt in his hand, divided her foetus into seven

parts, and again made each of these parts into seven. All these being

in one part of the foetus, issued from the womb and wept. At this

conjuncture, Paransesvara (Mahadeva) and Parvati were passing by
for amusement, and saw them. Parvati spoke thus to Paramesvara,
' If you love me, effect Jhat all these bits of flesh may become severally

sons.' Mahesvara made them all of the same form and age, and with

the same ornaments, and gave them to Gaurl (Parvati), saying, 'Let

these be thy sons.' Hence in all the hymns addressed to the Maruts,

they are lauded as the sons of Rudra
;
and in the hymns to Rudra, he

is
praised

as the father of the Maruts." 11

11 On R.V. viii. 28, 5, Sayana has the following note: Atra puratani katha\
Indra-samanam putram ichhantyah Aditer garbhasya kenachit karanena Indrena

saptadhd bhinnatvut sa garbhah sapta-gaQatmako 'bhavat
\

tato Marutah sampannah\

VOL. iv.
*

20
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R.Y. i. 122, 1. Pra vah pdntam raghu-manyavo 'ndho yajnam

Rudraya mllhushe lharadhvam
\

d\vo astoshi a&urasya vlrair ishudhyd

iva Maruto rodasyoh \ "Present, ye zealous (priests), to the bountiful

Rudra, the draught of soma, your offering. I have praised him with

the heroes of the divine Sky : may I (with my prayer) as it were aim

at the Maruts in heaven and earth."

R.Y. i. 129, 3. Dasmo hi shma vrishanam pinvasi tvacJiam Team chid

yavlr ararum sura martyam parivrinalcshi martyam \

Indrota tubhyam

tnd Dive tad Rudraya sva-yasase \ Mitrdya vocham Varundya saprathah

sumrilikdya saprathah \

"Thou (Indra), who art energetic, fillest

the teeming skin (the cloud ?) : thou, hero, hast chased away every

hostile mortal, thou puttest to flight the mortal. Indra, I have

uttered this to thee, and this to the Sky, and to Rudra, who derives

his renown from himself, and to Mitra, and to Yaruna abundantly, to

the very gracious, abundantly."

R.Y. ii. 1, 6. Tvam Agne Rudro asuro maho divas tvam sardho

mdrutam prilcshah isishe
\

tvam vdtair arunair ydsi samgayas tvam Pushd

vidhatah pdsi nu tmand
\ "Thou, Agni, art Rudra, the great spirit

(asura] of the sky. Thou art the host of the Maruts. Thou art lord

of nourishment. Thou, who hast a pleasant abode, movest onward

with the ruddy winds. Thou [being] Pushan, by thyself protectest

those who worship thee."

"
sapta-ganah vai Marutah "

iti s'ruteh
\ "Regarding this there is an ancient story.

The foetus of Aditi, who desired to have a son equal to Indra, having been for some

reason divided by Indra into seven parts, it became formed into seven troops. Thence

the Maruts were produced. For a Vedic text says,
" The Maruts are divided into

seven troops." Unless the reading in the latter of these two passages is incorrect,

it will be observed that the mother of the Maruts is variously represented to be Diti

and Aditi. As in the first of the two texts Diti is defined as the mother of the

Asuras, the reading there must he correct
;
and the Maruts must have been regarded by

the writer as her sons. In the hymns they are said to he the sons of Rudra and

Pris'ni
;
and the sons of the Sky and Ocean. See the fifth volume of this work,

p. 147 f.

12
Compare with divo asurasya, R.V. i. 131, 1, and iii. 53, 7, where the ^hrases

Dyaur asurah, "the divine Sky," and Divas putraso asurasya, "the sons of the

divine Sky," occur. I mn indebted to Prof. Aufrecht for an explanation of the

sense of this half verse. He holds ishudhya as put for is/iudhyani, the 1st pers.

sing, of the imperative of the root ishudhy. See Dr. Bollensen's article in^the

Journal of the German Oriental Society, vol. xxii., "Die Lieder des Pariis'ara,"

p. 577, where other instances of the suffix: ni being omitted in this part of the verb

are given.
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See above (p. 76 f.) the third verse of this hymn, where Agni is iden-

tified with Indra, and Vishnu, irj
the same way as he is identified with

Rudra and Pushan in the verse before us. See also verses 4, 5, and 7.

Sayana, in his commentary on this^rerse, gives two derivations of the

word Rudra :

Rud duhkham duhkha-hetur vd pdpddih \ tasyi drdvayitd etan-ndmaJco

devo' si\
" Rudro vai esha yad Agnir" ity adishv Agneh Rudra-saldena

vyavahdrdt \ yadvd tva'm 'Rudrah
\
rauti

\

mam anishtvd nardh duhkhe

patishyanti \

Rudras tddriso 'si
\
"Rui means suffering, or sin, etc.',

which causes suffering. Thou (Agni) art the god so called, who drives

this away (rud-drdvayitd'] for Agni is intended by the word Rudra

in such passages as this,
' He who is Agni* is Rudra.'^ Or, thou art

Rudra. He cries : Not worshipping me, men will fall into grief.

Thou art such a Rudra," etc.

R.Y. ii. 33, 1 ff. A te pitar Marutdm sumnam etu md nah sur-

yasya samdriso yuyothdh \

abhi no vlro arvati Icshameta pra jdyemahi

Rudra prajdbhih \

2. Tvd-dattebhih Rudra samtamebhihsatamhimdaslya

bheshajebhih \

vi asmad dvesho vitaram vi amho vi amlvds chdtayasva

vishuchlh
\

3. S'reshtho jdtasya Rudra sriyd 'si tavastam'as tavasdm

vajra-baho \ parshi nah pdram amhasah svasti visvdh abliitlh rapas*

yuyodlii \

4. Md tvd Rudra chuhrudhdma namolhir md dushtutl vri-

shabha md sahutl
\

ud no vzrdn arpaya Iheshajebhir bhishaktamam tvd

bhishajdm srinomi
\

5. HavimabJiir havate yo havirbhir ava stomebhih

Rudram dishlya \

ridudarah suhavo md ntf asyai babhruh susipro rlradhad

mandyai \
6. Ud md mamanda vrishalho marutvdn tvaltshlyasd vayasd

nddJiamdnam
\ gTiriniva

lz

chhdydm arapdh aslya d vivdseyam Rudrasya

sumnam
\

7. Kva sya te iRudra mrilaydkur hasto yo asti bheshajo jald-

sJtah
| apabhartd rapaso daivyasya abhi nu md vrishalha chakshamlthdh

\

8. Pra babhrave vrishaNidya svitlche maho mahlm sushtutim Iraydmi \

namasyd kalmalikinam namolhir grimmasi tvesham Rudrasya ndma u

9. Sthirebhir angairpuru^rupahugrobalhruhsukrebhihpipisehiranyaih \

Isdndd asya Ihuvanasya Ihurer na vai u yoshad Rudrdd asuryam \

10.

Arhan bibharshi sdyakdni dhanva arhan nishkafn^yajatam visvarupam \

arltynn idam dayase visvam abhvafh na vai ojlyo Rudra tvad asti \

*

13 See Dr. Bollensen's article in Benfey's Orient und Occident, ii. 474, where he says

ghrini is a locatiye or instrumental. Bohtlingk and Roth judge differently. See s.v,

14
Compare R.V. vii. 100, 3, above, p. 87,
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11 (A. Y. 18, 1, 40
;
T. S. iv. 5, 10, 3, 4). Stuhi srutam garta-sadam

yuvdnam mrigam na bhlmam 16

u/tihaknum ugram \

mrila jaritre Rudra

stavdno anyam te asmad ni vapantu sendh
\

1*2. Kumdras chit pitaram

vandamdnam prati nandma Rudra upayantam \ bhurer ddtdram satpatim

grinishe stutas tvam bheshajd rtisi asme
\

13. Yd vo bheshajd Marutah

iuchini yd iamtamd vrishano yd mayobhu \ ydni Manur avrinlta pita nas

td safh cha yoscha Rudrasya vasmi
\

14 (V. S. 16, 50
;
T. S. iv. 5, 10, 4).

Pari no hetih Rudrasya vrijyah
16

(vrinaktu, V'. S"., T. S.) pari tveshasya

durmatir mahl gdt \

ava sthird maghavadbhyas tanushva mldhvas tokdya

tanaydya mrila
\

15. Eva babhro vrishabha cliekitdna yathd deva na

hrinlshe na hamsi
\

havana-srud no Rudra iha bodhi brihad vadema vidathe

suvirdh
\

"
1. Father of the Maruts, may thy blessing come (to us) : remove

us not from the sight of the sun. May the hero spare our horses: may

we, Rudra, increase in offspring. 2. Through the auspicious remedies

conferred by thee, Rudra, may I attain a hundred winters. Drive away
far from us enmity, and distress, and diseases, to a distance. 3. Thou,

Rudra, art in glory the most eminent of beings, the strongest of the

strong, wielder of the thunderbolt. Carry us happily across our

ralamity : repel all the assaults of evil. 4. Let us not, Rudra, provoke

thee by our prostrations, by our unsuitable praises, vigorous [deity],

or by our common invocations. Raise up our heroes by thy remedies :

I hear that thou art the greatest physician of physicians. 5. May I

with hymns avert (propitiate)<-that Rudra who is invoked with praises

and oblations. Let not him who is mild, easily-invoked, tawny, with

a beautiful chin, deliver us up to this ill will [of our enemies]. 6.

The mighty [god], attended by the Marut,s, has gladdened me his

suppliant with robust health. May I, free from injury, obtain [thy

protection], as it were, shade in the heat [o
f the summer] : may I

seek the blessing of Rudra. 1. "Where, Rudra, is that thy gracious

hand which is healing and restorative? Removing the evil which

comes from the gods, spare me, thou vigorous [deity]. 8. I jcTyfully

send forth a great encomium to this tawny, vigorous, luminous god.

15
Compare similar modes of speaking about Vishnu, Indra, Yaruna, etc., above,

p. 69 and note 18.

16 See in the note to Roth's Illustrations of the Nirukta, p. 86, other instances of

similar forms, apparently of the 2nd pers. sing., standing for the 3rd pers.
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Reverence the fiery [deity] with prostrations : we celebrate the glorious

name of Rudra. 9. "With firm limbs', multiform, fierce, tawny, he has

been arrayed with bright golden (ornaments).
17 Divine power can

never be removed from Rudra, thelord of this vast world. 10. Thou,

fitly, boldest arrows and a bow
; fitly, thou [wearest] a glorious neck-

lace of every form (of beauty). Fitly, thou
j>ossessest

all this vast

[world]. There is nothing, Rudra, more powerful than thou. 11.

Celebrate the renowned 'and youthful god, mounted on his chariot,

terrible as a wild beast, destructive, and fierce. Be gracious to thy

worshipper, Rudra, when praised: may thy hosts prostrate some one

else than us. 12. Even a boy, when his father approaches and salutes

him, makes obeisance to him in return
; [so} Rudra, I praise [thee],

the giver of much [good], the lord of heroes. Thou, when lauded,

grantest to us remedies. 13. Those pure remedies of yours, Maruts,

those which are salutary, ye strong [gods], those which are beneficent,

those which our father Manu desired 18
those, as well as the blessing

and favour of Rudra, I desire. 14. May the bolt of Rudra avoid us
;

may the great malevolence of the impetuous [deity] depart far from us.

Unbend thy strong [bows so as not to strike] thy wealthy worshippers.

Dispenser of good, be gracious to our children and descendants. 1^.

tawny and vigorous god, so taking heed of us, as neither to be in-

censed against us, nor to injure us think of us now, Rudra, hearing

our invocations
;

let us with our vigorous men utter a great hymn at

the sacrifice."

R. V. ii. 34, 2. Dytivo na strilhis ehitayanta Jchddmo m abhriydh na

dyutayanta vrishtayah \

Rudro yad vo Maruto rukma-vakshaso vrislid

'j'aniprisnyah sukre*udhani
\

"Adorned with armlets, [the Maruts] have

shone like the skies with their stars, they have glittered like showers

from the clouds, at th? time when the prolific Rudra generated you,

Maruts, with jewels on your breaSts, from the shining udder of

Prisni." .

R. V. ii. 38, 9. Na yasya Indro Varuno na Mitro vratam Aryamd
na minanti Rudrah

\
na ardtayas tarn idam sr^sti huve devam Savi-

V See sukra-pis, Mr. viii. 11=E.V. x. 110, 6; and Roth, Erl. See the fifth

vol. of this work, p. 453 f., where some remarks of J)r. Boliensen (Journ. Germ. Or.

Society, xxii. 587 ff.)
are quoted, in which this passage, with others, is adduced to

show that images of the gods were common in the Vedic age.
18

Compare i. 114, 2, above, pp. 302 and ^04.
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taram namobhih
\

" "With prostrations I invoke this blessing from the

god Savitri, whose purpose neither Indra, nor Yaruna, nor Mitra, nor

Aryaman, nor Rudra, nor any enemies can resist."

In the next text, 'rudra' is merely an epithet of Agni.

R. Y. iii. 2, 5. Agnim sumndya dadhire purojandh vdja-sravasam
19

iha vrikta-barhishah
\ yata-sruchah surucham visva-devyam rud/ramyajna-

ndm sddhad-ishtim apasdm \ "Men, having prepared th'e sacrificial grass,

and holding ladles, have, to obtain his blessiug, placed in their front

Agni, renowned for wealth, the brilliant, acceptable to all the gods,

the terrible (rudra}, who fulfils the objects of sacrifices and rites."

In the first verse of the hymn next quoted also, 'rudra' is merely an

epithet of Agni. In verse 6, on the other hand, Rudra is the name

of a god.

R. V. iv. 3, 1. A vo rdjdnam adhvarasya rudram hotdrarh satya-

yajam rodasyoh \ Agnim pura tanayitnor achittdd hiranya-rupam avase

krinudhvam
\

6. Kad dhishnydsu vridhasdno Ague lead Vdtdya pratavase

sulhamye \ parijmane ndsatydya kshe Iravah had Agne Rudrdya

nri-ghne- \ (verse 7 is quoted above, p. 78).
" Before the thunderbolt

[falls] unawares, call to your succour Agni, the terrible (rudra) king

of the sacrifice, the invoker in both worlds, offering genuine worship,

the golden-formed. ... 6. Wilt thou, Agni, -who delightest in the

altars, wilt thou declare [our sin]
21

to Yata, the energetic, the bestower

19 This word is explained by Sayana in this place as manushyebhyah preritannam,

"who has sent food to men," and '6n R..V. vi. 35, 4, as = vajair balair prasiddhah,

"famed for force." In the Nighantus (ii. 7, 17) two senses are assigned to vaja,

"food," and "battle," and to fravas are ascribed
(ii. 7, 10) the meanings "food,"

and "wealth." In the Nirukta iv. 24 (where R.V. iv. 38, 5
)(
is explained), the senses

"praise" or "wealth" are attributed to the latter T?ord; in Nir. ix. 10, the sense

of "praise" ;
in Mr. x. 3, that of "food"

;
and in Nir. xi. 9, that of "renown."

Bohtlingk and Roth assign to vaja the senses (1) of "swiftness, spirit," (2) "running
a race, conflict," (3) "prize of victory in a race, spoil," (4) "gain, reward, valuable

possession," etc.; and explain the compound vaja-sravas, "contending in a race,"

comparing it with vaja-srit, to which they ascribe the, same meaning, and which is

explained by Sayaiia in R.V. ix. 43, 5, ss^sangrama-saranah, "moving in battle."

Prof. Aufrecht sees no reason why vajasravas should be interpreted differently from

vasusravas, and translate?' it
" renowned for power or wealth," comparing gomad

vajavat sravas, R.V. i. 9, 7 ; va/aya, sravase ishe cha, vi. 17. 4 (vi. 1, 11) ; ix. 67, 5
;

iv. 36, 9
;
mahi s'ravo vajam, vi

T 70, 5
;
sa vajam darshi sa iha sravo dhah, x. 69, 3

;

vajam ukthyam, x. 140, 1
;
abhi vajam uta s'ravah, ix. 1, 4

;
ix. 6, 3

; vajam jeshi

iravo brihat, ix. 44, 6; ix. 63, 12; ix. 87, 5.

*
Comp. pitrusha-ghnam in i. 1 14, 10, above, p. 303. 21 See the preceding verse.
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of blessings, the circumambient, the truthful ? Wilt thou declare it to

the earth, and to the man-slaying Etfdra?"

K.V. v. 3, 3, quoted and translated above, p. 80.

E.V. v. 41, 2. Te no Mitro Varyno Aryamd "yur Indrah Ribhukshdh

Maruto jushanta \

namobhir vti ye dadhate suvriktim stomam Rudrdya
mllhushe sajoshdh \ "May Mitra, Varuna, Aryaman, Ayu, Indra,

Eibhukshan, the 'Maruts, be favourable to us, [and to those] who,

united together, offer with obeisances hymns and praises to the bounti-

ful Eudra."

E.V. v. 42, 11. Tarn u shtuhi yah svishuh sudhanvd yo visvasya

kshayati bheshajasya \ yakshva mahe saumanasdya Rudram namobhir

devam asuram duvasya |

.... 15. JEsha stpmo mdrutam sardho achha

Rudrasya sunun yuvanyun ud asydh \ ityddi \

"Praise him who has

excellent arrows and bow, who commands all remedies. "Worship

Eudra to [obtain his] great benevolence : with prostrations adore the

spiritual deity 15. May this hymn ascend to the troop of

Maruts, to the sons of Eudra, who comport themselves as youths," etc.

E.V. v. 46, 2 (V.S. 33, 48), quoted and translated above, p. 80.

E.Y. v. 51, 13. Visve devdh no adya svastaye vaisvdnaro vasur

AgniTi svastaye \

devdh avantu Ribhavah svastaye svasti no Rudrah pdtu

amhasah
\ "May all the gods, may Agni, the beneficent, worshipped

by all men, may the divine Eibhus, preserve us for our welfare. May
Eudra bless and preserve us from calamity."

E.V. v. 52, 16. Pra ye me bandhvesht gum vochanta surayah Prisnim

vochanta mdtaram
\

adha pitaram ishminam Rudram vochanta sikvasah
\

"These wise and powerful [Maruts], who, when I was inquiring after

their kindred, declared t9 me that the Earth, Prisni, was their mother,

and that the rapid Eudra was their father" (see above, p. 306, note 11).

E.V. v. 59, 8. Mvndtu Dyaur Aditir vltaye nah sam ddnu-chitrdh

ushaso yatantdm \ dchuchyavur divyam^osam ete rishe Rudrasya Mando

grindndh \ "May Dyau^ and Aditi provide for our enjoyment: may
the dawns, glittering with moisture, strive [in our behalf]. These

Maruts, [the sons] of Eudra, when lauded, ,rishi, have caused the

celestial treasure to drop down."

E.V. v. 60, 5. Ajyeshthdso altanishthdsak ete sam bhrdtaro vdvridhuh

saubhagdya \ yuvd pitd svapdh Rudrah eshdm sudughd Prisnih sudind

Marudbhyah \

' ' These brothers (the Maruts), among whom there
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is no distinction of elder and younger (comp. R. V. v. 59, 6, where

also these epithets occur), have grown to prosperity. Rudra, their

young and energetic father, and the prolific Prisni, [have created]

fortunate days for the Maruts." *

R.V. vi. 16, 39. Ya ugrah iva sarya-hd tigma-iringo na vamsagah \

Agne puro rurojitha \ "Thou, Agni, who art fierce (ugra\ like an

archer, like a sharp-horned bull, hast broken down castles."

On this the commentator remarks: " JRudrb vai esha yad Agnir" iti

sr_uteh |
Rudra-kritam api Tripura-dahanam Agni-kritam eva iti Agnih

stuyate \

"For the Yeda says that 'this Agni is Rudra.' It is here

said in praise of Agni, that the burning of the Tripura (or the three

cities), though done by Rudra, was done by Agni." Another explana-

tion of the commentator is that Agni was present in Rudra's arrow on

that occasion. All this, however, is merely said with the view of

bringing the Veda into harmony with later stories.

R.Y. vi. 28, 7 (A. V. iv. 21, 7). Prafdvatih suyavasam riiantih

iuddhdh apah suprapdne pilantlh \

ma vah stenah isata ma 'ghasamsah

pari vo hetih Rudrasya vrijydh \

"Be ye (cows) prolific, consuming

excellent pasture, drinking pure waters in a good pond. May no

thief or wicked man have power over you. May the bolt of, Rudra

avoid you."

R.Y. vi. 49, 10. Bhuvanasya pitaram glrlhir dlhih Rudraih diva

vardhaya Rudram aktau
\

brihantam rishvam ajaram sushumnam ridhag

huvema kavineshitdsah
\ "Magpify with these songs, the father of the

world, Rudra, by day, [magnify] Rudra by night. Let us, impelled

by the poet, severally invoke [him] the mighty, the exalted, the un-

decaying, the beneficent."

R.V. vi. 50, 4. A no Rudrasya sunavo namantdm adya hutaso Tasavo

adhrishtdh
\ ityadi \ (verse 12 is quoted abovp, p. 82). "May the

sons of Rudra, the irresistible Vasus (or gods), invoked to-day, stoop

down to us," etc v. 12 (translated above, p. 82).

R.V. vi. 66, 3. Rudrasya ye rnilhushah santi putrah yams cJio nu

dddhrivir lharadhyai \ pide hi mdtd maJio main sd sd it Prisnih subhve

garlham d adhdt
|
.... 11. Tarn vridhantam mdrutam Ihrdjad-rishtlm

Rudrasya sunum havasd a 'iivdse
\ ityddi \

"Those who are the sons

of the bountiful Rudra, and whom he upholds for their nourishment.

For the mighty mother possessed these mighty sons. This Prisni was
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pregnant for an illustrious birth 11. I worship with invoca-

tion this growing race of the Mafuts, with shining weapons, the

offspring of Rudra," etc/

R.V. vi. 74, 1 if. Somd-Rudrd dharayetham asuryam pro. vdm

isJitayo ''ram asnuvantu
\

dame dame sttpta ratnd dadhdnd sam no bhutam

dvipade sam chatushpade \

2 (A. Y. 7, 42, 1). jlomd-Rudrd vi vrihatam

vishuchim amwd yd no gayam dvivesa
\

are bddhethdm Nirritimpardchair

asme bhadrd sausravasdni santu
\

3 (A. V. 7, 42, 2). Somd-Rudrd

yuvam etdni asme visvd tanushu bheshajtini dhattam
\

ava syatam mun-

chatam yad no asti tanushu baddham Itritam eno asmat
\

4. Tigmd-

yudhau tigma-hetl susevau Somd Rudrdv iha su mrilatam nah
\ pra no

munchatam Varunasya pdsdd gopdyatam nal} sumanasyamdnd \

" Soma

and Rudra, do ye grasp divine power. May oblations in abundance

reach you ! In every house, bearing with you seven jewels, be favour-

able to our bipeds and our quadrupeds. 2. Soma and Rudra, drive far

away that disease which has entered into our abode. Chase Mrriti far

away from us. May we have excellent renown. 3. Soma and Rudra,

infuse into our bodies all these remedies. Remove and banish from us

whatever sin we have done which attaches to our bodies. 4. Soma

and Ruxlra, whose weapons are sharp, and whose bolts are piercing, fye

beneficent and favourable to us. Deliver us from the noose of Varuna
;

protect us, regarding us with favour."

R.V. vii. 10, 4. Indram no Agne VasulMh sajoshtih Rudram Rudre-

bhir d vaha brihantam
\ Adityebhir Aditim visva-janydm Briliaspatim

rikvabhir visva-vdram
\

"
Agni, united with the Vasus, bring hither to

us Indra; with the Rudras [bring] the powerful Rudra, with tho

Adityas [bring] Afliti, who is acceptable to all, and with the bards

[bring] the Brihaspati who grants all boons."

R.V. vii. 35, 6. ..... S'am no Rudro Rudrebhir jaldshah . . . .

"May the healing Rudra, with the RTTdras, be favourable to us," etc.

R.V. vii. 36, 5. Yaipnte asya sakhyam vayas cha namasvinah sve

ritasjja dJidman
\

vi priksho bdbadhe nribhih stavdnah idam namo Rudrdya,

preshtham \

" Men making obeisance in their 9wn place of sacrifice,

sedk by worship his friendship, and life. Lauded by men, he has

distributed food amongst them. This reverttce is most dear to Rudra."

R.V. vii. 40, 5 (quoted and translated above, p. 85).

R.V. vii. 41, 1 (V. S. 34, 34; A. V. 3, 16, \}.Prdtar Agnim
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prdtar Indram havamahe prdtar Mitrd- Varund prdtar Asvind
\ prdtar

Ehagam, Pushanam Brahmanaspatim prd,tah Somam uta Rudram huvema
\

"In the morning we invoke Agni, in the morning Indra, in the morn-

ing Mitra and Yaruna, in the morning the Asvins
;
in the morning let

us invoke Bhaga, Pushan, Brahmanaspati, Soma, and Rudra."

R.Y. vii. 46, 1 (Nirukta x. 6). Imdh Rudrdya sthira-dhamane girah

kshipreshave devdya svadhdvne 22
\ ashdlhdya sahamdndya vedhase tigmd-

yudhdya lharata srinotu nah
\

2. Sa hi kshayend kshamyasyajanmanah

sdmrdjyena divyasya chetati
\

avann avantlr upa no duras cJiara anamlvo

Rudra jam no bhava
\

3 (Mrukta x. 7). Yd te didyud avasrishtd

divas pari kshmayd charati pari sd vrinaktu nah
\
sahasram te svapivdta

22 Prof. Roth (Illust. of Nir., p. 135) considers the word svadhavat to signify
"
independent,"

" whose glory is inherent," etc., and refers to R.V. vii. 20, 1
;

vii.

87, 2; vii. 86, 4. At p. 40 f. of his Illustrations Roth assigns to svadham anu, etc.,

the sense of "
according to one's own determination,"

"
according to pleasure," and

quotes the following passages where it has this sense, viz. : R.V. i. 6, 4
;

i. 33, 11 ;

i. 81, 4; ii. 3, 11 ; iii. 47, 1
; vii. 78, 4

;
and viii. 20, 7. On svadha see also Prof.

Miiller's Transl. of the R.V., pp. 19-25.
23 This word is not explained in the printed text of Sayana; although in the

" Varietas Lectionis," appended to his preface, Prof. Miiller notes that in one MS.,
B. 4, svapivata is rendered hyjitaprana, "he by whom life (or breath) is conquered."

Jn the Nirukta, x. 7, it is explained by svapta-vachana, "thou whose words^are very
suitable or authoritative." In his Illustrations of the Nirukta, pp. 135 f., Prof.

Roth has some remarks on the word, which I translate: "Svapivata in the Pada text

is divided into su-\-apivata, and is consequently to be derived from api-\-vat, a

compound, which is often found in the R.V., viz. in vii. 3, 10, api kratum suchetasam

vatema ; vii. 60, 6, api kratum suchftasam vatantah ; i. 128, 2, tarn yajna-sadham

api vatayamasi ; i. 165, 13, manniani chitrah api vatayantah; x. 25, 1, bhadram no

api vataya mano daksham uta kratum ; x. 13, 5, pitre putraso apy avivatann ritam
\

It has the signification of '

learning to understand,'
'

appropriating to one's self,' and

in the%ausal 'to teach to understand,' agreeing entirely '.'ith the Zend word of

similar form, which as yet no one had been able to discover in Sanskrit. The word

(svapivata) thus means '

readily understanding, hearing, accessible, gracious.' Yaska's

explanation appears right, and Durga has misunderstood it, when he explains the

word by anatikramanlyajna ('thou whoce command cannot be transgressed')." I have

to remark, however, that if Yaska's phrase svapta-vachana have the sense I have

above assigned to it of "
speaking with authority," (sc3 the third vol. of this work,

pp. 124, 127 f., and elsewhere) it means nearly what Durga asserts. Prof.' Roth,

however, must have taken it to mean " thou by whom words (prayers) are readily

received, or apprehended.' Otherwise it could not harmonize with the sense he

regards as the right one. In his Lexicon, s.v. vat-\-api, Prof. Roth adheres to 'the

meanings assigned to the compound verb in his "Illustrations," rendering it "to

understand, comprehend," and in the causal "to cause to understand, to make com-

prehensible "; and assigning to the words bhadram no api vataya manah in x. 20, 1

and x. 25, 1, the sense of "awaken in u" a good sense." Prof. Aufrecht assigns to
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bheshajd md nas tokeshu tanayeshu rlrishah
\

4. Ma no vadhlh Rudra ma

para ddh md te bhuma prasitau hilitasya \

a no bhaj'a barhishijlva-saihse'*

yuyam pata svastibhih sadd nah \

" Present these songs to Rudra with

the strong bow, and swift arrows, >the self-dependent god, unassailable,

the assailant, the disposer, armed with sharp weapons: may he hear

us. 2. Through his power he perceives th,e terrestrial race, and

through his universal dominion [he perceives] the divine. Protecting

us, approach our protecting doors
; Rudra, remove sickness from our

offspring. 3. May that shaft of thine which is discharged from the

sky, and traverses the earth, avoid us. Thou, who art easy of access,

hast a thousand .remedies. Injure us not in our children and descen-

dants. 4. Slay us not, Rudra
;
do not abandon us

;
let us not fall into

thy net whenthou art incensed. Give us a share in the sacrifice desired

by the living. Do ye always succour us with your benedictions."

R.V. vii. 56, 1 (S. V. i. 433). Ke Im vyalctdh narah sanlldh Rudrasya

marydh adha svasvdh
\

2. Nakir hi eshdm janumshi veda te anga vidre

mitho janitram \

"Who are these brilliant heroes, the sons of Rudra,

occupying the same abode, riding on excellent horses ? No one knows

their births. They [themselves] know the place of their common

production." ,

R.V. vii. 58, 5. Tdn d Rudrasya milhusho vivdse ityddi \

" I wor-

ship these [sons] of the bountiful Rudra," etc.

svapivata the sense "
possessed of great knowledge," from su-\-apivata, "intelligence,

knowledge," which again comes from api-\-vat,'to which he considers that the proptr

meaning has been assigned by Prof. Roth. Suyana explains as follows the texts quoted

above, viz. R.V. vii. 3, 10 : Apy api cha kratum karma yojnanam kartaram va suche-

tasam ssobhana-prajnana-yuktam suprajnanam putraih va iiatema sambhajtnnahi \

vanateh sambhajanarthasya varnantaragame sati rupam \

"And further may we gain
a rite, or a performer of sacrifices possessed of good intelligence, or a very intelligent

son. Van, which means 'to divide' (or gain), becomes vat by the alteration of a

letter." He interprets vii. 60, 6, thus: ^t suchetasam prakrishta-jnanavantam

purusham kratum kartaram karmanushthanavantam vatanto gachhantah \ "going
to a man, a performer of rites possessed of eminent intelligence." The verb in R.V.

i. 128.,2, is thus expounded: aparitosham sevamahe "we serve till we are satisfied." ;

and in i. 165, 13, thus: sampurnam prapayantah, "completely bringing to us"; in

x. 20, 1, by agamaya, "cause to come"; in x. 25, 1, by jamaya, "cause to go"; in

x. 13, 5, by sangamayanti,
" cause to go together."

i4 This word appears from Bohtlingk and Roth'^ Lexicon to occur twice in the

R.V., viz. in i. 104, 6, and the present passage. They make it a substantive, signi-

fying
" rule over the living." Benfey, in his translation of i. 104, 6, renders the

word " to be praised among men." Sayana has there kamayitavye, "to be desired";

and here asaihsariiye, which means the same.
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E.Y. viii. 13, 20. Tad id Rudrasya chetati yahvam pratneshu dM-

tnasu
|
mono yatra vi tad dadhur vichetasah

\

" That great (manifesta-

tion) of Eudra [or the terrible (Indra)
25

] is perceived in the ancient

abodes, and on it the wise have therefore fixed their minds."

R.Y. viii. 20, 17. Yathd Rudrasya sunavo dwo vaanti asurasya

vedhasah
\ yuvdnas tathd.-it asat

\

" As the youthful sons of Eudra, the

wise deity of the sky, desire, so shall it be."

E.Y. viii. 22, 13. . . . . Td u namobhir imahe
\

14. Tdv id doshd

t&v mhasi subhas pail to, ydman rudra-vartanl
\

md no martdya ripave

vdjinl-vasu paro rudrdv ati Tchyatam \

"We invoke them (the Asvins),

with adoration, (14) at evening and at dawn, and on their path, the two

lords of splendour, proceeding on terrible roads. Do not, terrible

(rudrau) lords of swift horses,
27 abandon us to our mortal enemy."

E.Y. viii. 29, 5. (quoted and translated above, p. 90).

E.Y. viii. 61, 3. Antar ichhanti tarn jane rudram paro mamshayd \

grilhnanti jihvayd sasam ZB
\

"
They entreat the god (Agni), who is

terrible (rudra) beyond all thought,
29

[to enter] among the people.

"With their tongue they take food (or seize him sleeping)."

E.Y. x. 64, 8. Trih sapta sasrdh nadyo mahlr apo vanaspatin parva-

tfn Agnim utaye \

Krisdnum astrln Tishyam sadhasthe d Rudram

Rudreshu rudriyam kavdmahe
\
"We invoke to our aid in the assembly

of sacrifice, the three times seven swift rivers, the great waters, the

trees, the mountains, Agni, Krisanu, the archers, Tishya, and Eudra,

among the Eudras, and possessing their character."

25
Bohtlingk and Roth, s.v. rudra, hold the word to be here an epithet of Indra.

The rest of the hymn is addressed to him. a
26 This word rudra-vartaril is also applied to the As'vins in the first verse of this

hymn, and in R.V. x. 39, 11. Compare krishnavartani and krishnadhvan as applied

to Agni. See the fifth vol. of this work, p. 212.
,.

27 This is the sense assigned hy BohjUngk and Roth to vajimvasu, Sayana renders

it by annavasu (R.V. v. 74, 6), annadhana (x. 40, 12) "rich in food." Elsewhere

he also takes vajinl for food or oblation.

Z8 This word is given ID the Nighantus, 2, 7, as signifying food. Sayana tikes it

to mean "
sleeping," and renders the last clause " men through praise sprung from

their tongue, catch Agni vvith their fingers
"

(jihva-prabhavaya stutya gribhnanti

grihnanty angulibhih). See Roth's Illustrations of Nirukta, pp. 55 and 85 f.
; ijlso

R.V. i. 51, 3 (where Benfey renders sasena "in sleep"); iii. 5, 6; iv. 5, 7 ;
iv. 7,

7; v. 21,4; x. 79, 3.

29 This interpretation is confirmed by Bohtlingk and Roth, s.v. manlsha, who refer

to R.V. v. 17, 2, as another passage where the phrase occurs.
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E.V. x. 65, 1 (quoted and translated above, p. 95).

E.V. x. 66, 3. Indro Vasulhih'paripdtu no gayam Adityair no

Aditih sarma yachhatu |"
Rudro Rudrelhir deyo mrilaydti nas Tvashtd

no gndbhih suvitdyajinvatu \ "May Indra with the Vasus preserve our

habitation
; may Aditi with the Adityas grant us protection. May the

divine Eudra with the Eudras be gracious to us
; may Tvashtri with

the wives (of the'gods) advance us to prosperity."

E.V. x. 92, 5. Pra'Rudrena yayind yanti sindhavas tiro mahlm

aramatim 30 dadhanvire
\ yebhih parijmd pariyann uru jrayo vi roruvaj

jathare visvam ukshate
|

.... 9. Stomam vo adya Rudrdya, sikvase

kshayad-vlrdya namasd didishtana
\ yebhih sivah svavdn evaytivalhir

divah sishakti* 1

&va-yasdh nikdmalhih
\

"
The, waters flow [impelled] by

the hastening Eudra, and have spread over the vast earth
;
with them

the circumambient, shouting god, who moves round the wide space

[of the earth], moistens all (that is contained) in its womb ".

9. With reverence present your hymn to-day to the mighty Eudra,

the ruler of heroes, [and to the Maruts] those rapid and ardent deities

with whom the gracious and opulent [Eudra], who derives his renown

from himself, protects us from the sky."

E.V. x. 93, 4. Te gha rdj'dno amrita&ya mandrdh Aryamd Mitro

Varunah parijmd \

lead Rudro nrindm stuto Marutah Pushano Bhagah \

.... 7. Via no rudrd chid mrilatdm Asvind ityddi \

"These are the

30 This word occurs in different parts of the R.V., \vhere it is variously interpreted

by Sayana. On ii. 38, 4, he explains it by anuparatih, "never resting," as an

epithet of Savitri ; on v. 43, 6, as an epithet of gnu (a goddess), a samantad ramama-

naih sarvatra gantrlm va, "sporting all round, or, going everywhere"; on vii. 36, 8,

similarly, uparati-rahijfim,
"
having no rest," as an epithet of maJii, the earth

;
on

vii. 42, 3, as meaning the ea'Hh (bhumim) ;
on vii. 1, 6, as signifying brilliancy

(dlptiK) ;
on v. 54, 6, as aramanam dhanudikam, "object of enjoyment, wealth," etc.;

on vii. 34, 21, as denoting ft
a being "of perfect intelligence, or whose intelligence

reaches to all objects," (paryapta-buddhih sgrva-vishaya-vyapi-buddhir va) spoken
of Tvashtri; and on viii. 31, 12, as equivalent to alammatih paryapta-stutih, a god
"who obtains full, or complete, worship," said of Pushan. I have not access to his

commentary on x. 64, 15, and x. 92, 4, 5. Bohtlingk and Roth regard Aramati

in all these passages but one as designating either "readiness for service, obedience,

devotion," or "as a personification of religious worship, fer active piety." In viii.

31
4

*

12, they regard it as signifying "obedient, pious." I cannot see that any of

these senses except that of earth is applicable to the^assage before us. Or Aramati

may here be an epithet of the earth.

31 From the root sach. See R.V. i. 18, 2
;

i. 56, 4
; and v. 41, 20.

32
Compare amritasya gopam, R.V. viii. 42, 2; and amritasya patnlh, iv. 5, 13.
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kings of immortality who gladden us : Aryaman, Mitra, Yaruna the

circumambient, what (shall we b'ay) of Rudra celebrated by men,

the Maruts, the Pushans, and Bhaga? . . . . 7. May the terrible

(rudra) AsVins be favourable to us, 'Veto.

R.Y. x. 125, 6 (A. V. 4, 30, 5). Aham Rudrdya dhanur a tanomi

Irahma-dvishe sarave hantavai u ityddi \ (Yach?
33

speaks): "I bend the

bow for Eudra, for an arrow to slay the hater of the priest," etc.

R.Y. x. 126, 5. .... Ugram Marudlhih Eudram huvema ityadi \

"Let us invoke the terrible Rudra with the Maruts," etc.

R.V. x. 136, 1 (Nir. xii. 26). Kesl agnim kesl visJiam kesl lilharti

roda&l
|

kesl visvam svar drise kesl idam jyotir uchyate \

2
| munayo

vdtarasandh pisangd vasatet mala
\ vdtasydnu dhrdjim yanti yad devdso

avikshata
\

3
|

unmaditdh mauneyena vdtdn d tasthimd vayam \
sarired

(i.e.
iarlrd id) asmdkam yuyam martdso abhi pa&yaiha \

4
|
antarikshena

patati vifad rupd 'vachdkasat
\

munir devasya devasya saukrityaya sakhd

hitah
|

5
| Vdtasydsvo VdyoTi sakhd atJia deveshito munih

\

ubhati samu-

drdv d ksheti yas cJia purvah utdparah \
6

| apsarasdm gandhari'dndm

mrigdndm charane charan
\ keslketasyavidvdn sakhd svddur madintamah

\

7. Vdyur asmai updmantJiat pinashti sma kunannamd
\

kesl visJiasya

fldtrena yad Rudrendpibat saJia
\

" The long-haired [being] sustains

fire, water, and the two worlds
;
he is to the view the entire sky ;

he is

called this light. 2. The wind-clad (i.e. naked) munis wear brown

and soiled (garments) ; they follow the course of the wind, when ye,

gods, have entered (into them). 3. Transported by (our) impulses as

munis, we have pursued the winds. You, mortals, behold our bodies.

4. The muni, a friend fitted to gain the beneficent aid of every god,

flies through the air, perceiving all forms. $. Tht muni, impelled by

the gods, the steed of the wind, the friend of Yayu, dwells in both the

oceans, the eastern and the western. 6. Moying in the path of the

Apsarases, the Gandharvas, anti the wild animals, the long-haired

being is aware of our call, and a sweet and gladdening friend. 7.

Yayu agitated for him
;
the long-haired [being] breaks down the

things which are unbending, by means of the vessel of water (visha)

which he drank along with Rudra." '

Although but little of 'this hymn has reference to Rudra, I have

33 See note 27 in p. 258 of the third vol. of this work.
34 Kest idam sarvam idam abhivipasyati \

Nir. xii. 26.
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quoted it entire on account of the interest it possesses in another

respect. The first verse is explained in the Nirukta x. 26
;
and Prof.

Roth, in his Illustrations of that work, p. 164, has the following note

on the subject of the hymn :
"
The, hymn," he says,

" shows the con-

ception that by a life of sanctity (mauneyena, verse 3) the muni can

attain to the fellowship of the deities of the air, the Vayus, the Eudras,
*j

the Apsarases, aid the Grandharvas; and, furnished like them with

wonderful powers, can travel along with them on their course. Trans-

cending even this, the verse before us says'that the beautiful-haired,

the long-haired, that is to say, the Muni, who during the time of his

austerities, does not shave his hair, upholds fire, moisture, heaven, and

earth, and resembles the world of light, ideas which the later literature

so largely contains. Similarly in an older hymn, E. V. vii. 56, 8, an

unusual power of the Muni is celebrated, when it is said of the winds :

S'ubhro vah sushmah Jcrudhml mandmsi dhunir munir iva sardhasya dhrish*

noh, where Sayana explains the word manandd munih stotd ('the muni,

from the root "man," is one who praises'); and where the representa-

tion above given is in any case to be found in its germ."

Although, in his Lexicon (see s.v. muni\ Prof. Eoth no longer

adheres to Sayana's explanation of the word muni, as applicable to the

last-mentioned passage, where he thinks it may mean "pressure, crowd,

impulse," he takes the same view as formerly of the hymn before us

(x. 136), and defines the word muni as signifying "(one who is driven

by an inward impulse), a person inspired, or in a state of ecstacy;

with this conception of the word," he proceeds,
"
agrees what is said of

the ecstacy and deification of the muni in E. Y. x. 136, 2, 4, deveshito

munih ('the god-impelled muni'), v. 5, and what is related in the

Aitareya Brahmana vi. 33, of the Muni Aitasa, whom his son regards

as mad. Indro munmdih sakha, 'Indra is the friend of munis,' E. V.

viii. 17, 14." I subjoin the passage othe Aitareya Brahmana vi. 33,

here referred to :

Aitasa-praldpam samsati
\

Aitaso ha vai munir "Agner dyur"
35 dadarsa

yajnasya aydtaydmam iti ha eke dhuh
\

so' bravlt putrdn
"
putrakdh

'

Arjier dyur' adarsam
\

tad abhilapishydmi \ yat kincha vaddmi tad

me md parigdta" iti\ sa pratyapadyata
"

etdfy asvdh dplavante pratlpam

35 The words Agner ayur asi tasya te occur in the Kiithaka, according to the list

of initial words of passages given by Weber, Ind. Stud., in. 289.
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prdtisutvanam" (A. V. xx. 129, 1) iti
\ tasya Abhyagnir Aitasdyanah

aitya akdle 'bhihaya mulcham apyayrihndd
"
adripat nah pita" iti

\
tarn

ha uvdcha "
apehy alaso bhur yo me vdcham avadhih

\ satdyum gam aka-

rishyam sahasrdyum purusham\pdpiskthdm te pro/dm karomiyo ma ittham

asakthdh" iti
\
tasmdd dhur "

Alhyagnayah Aitasdyanah Aurvdndm

papishthdh" iti
\

"He repeats the Aitasa-pralapa. The Muni Aitasa

beheld (i.e. received a revelation of) the '

Agner ayuh' (' Agni's life,'

etc.), which, some say, renders the sacrifice efficacious.
36 He said to

his sons,
'

Sons, I have seen "
Agni's life ;" and will speak of it. Do

not fail to attend to 37 what I say.' He then obtained (by revelation)

the verse beginning etdh asvdh, etc. Abhyagni, of the family of Aitasa,

came unseasonably, and stopped his mouth, saying
' our father is mad.'

His father said, 'Go, become destitute of energy,
38 thou who hast

stopped my words. I should otherwise have made kine live a hundred

years, and men a thousand. Since thou hast so done violence to me, I

make thy offspring most degraded. Hence they say that the Abhyagnis

of the family of Aitasa are the most degraded of all the Aurvas."

Compare Professor Kuenen's remarks on. the possible original sense

of the Hebrew word nabi,
"
prophet," in his Historisch-Kritisch

Onderzoek, ii. 3, and also pp. 16 (note 3), and 19 (note 6).

The allusion in the 7th verse of the hymn before us to Rudra drink-

ing water (visha} may possibly have given rise to the legend of his

drinking posion (visha). See above, p. 50.

R.V. x. 169, 1. Mayobhu:* vdto alhivdtu usrdh urjasvatir oshadhlr

arisantdm
\ plvasvatlr jiva-dhanydh pilantu avasdya padvate

39 Rudra

mrila
\ "May the wind, causing prosperity, blow upon our cows. Let

them consume invigorating plants ;
let them drink (waters) rich and

life-sustaining : Rudra, be gracious to our walking sources of food
"

(compare vi. 28, 7, above, p. 312).
f

38 Prof. Haug renders ayatayamam,
" which should remove all defects from the

sacrifice"; and Prof. Weber, who, in his review of Dr. Haug's translation, Indische

Studien, ix. 177 ff., dissents from many of the translator's renderings, expresses here

no difference of opinion, see p. 304.
37 "Weber here differs from Haug's rendering of parigata by "do not scorn me,"

and translates iibergehet (ilberhbret mir dies nicht] was ich aueh sagen mag, which is

also the sense assigned in BohtHngk and Roth's Lexicon
;
and has been given by me.

38 Haug translates, "Become infected with leprosy"; "Weber, "become destitute

of energy."
39 Pavad avasam gavah \

Nir. i. 17.



V.S. TEXT REGARDING RTJDRA AND AMBIKA. 321

SECT. II. Passages relating to Rudra in the Vajasaneyi recension of

the iohite Yq'ur- Veda.

, 4

I now proceed to quote from the Vajasaneyi Sanhita the principal

texts which it contains relative to iludra.

Vaj. S. 3, 57 ff. Esha te Rudra tihdgah saha svasrd Ambikayd tarn

jushasva svdhd
\

esha te Rudra bhagah dkhus te pcsuh
io

\
58. Ava Rudram

adlmahy ava devam tryambakam \ yathd no vasyasas Icarad yathd. nah

sPeyasas karad yathu no vyavasdyaydt \ 59.., Bheshajam asi bheshajam

gave 'svuya purushdya bheshajam \
sukham meshdya meshyai \

60

(=R. V. vii. 59, 12; Taitt. S. i. 8, 6, 2). Tryambakam yajdmahe

sugandhim pushti-vardhanam \

urvarukam iva bandhandd mrityor mu-

kshlya ma 'mritdt
\ tryambakam yajdmahe sugandhim pativedanam

41
1

urvarukam iva bandhandd ito mukshlya ma 'mutah
\

61 (T. S. i. 8, 6, 2).

JEtat te Rudra avasam tena paro Mujavato atlhi
\

avatata-dhanvd pindkd-t

vasah kritti-vdsdh ahimsan nah sivo 'tihi
\

62. Trydyusham Jamadagneh

Kasyapasya trydyusham \ yad deveshu trydyusham tad no astu trydyusham \

63. S'ivo ndmd 'si svadhitis te pita namas te astu md md himsih
\

nivarta-

ydmy dyushe annddydya prajanandya rdyasposhdya suprajdstvdya suvlr-

ydya \

"This is thy portion, Rudra, with thy sister Ambika; accept iS

with favour, may it be fortunate (svahd). This is thy portion ; thy

victim is a mouse. 58. "We have satisfied Rudra; we have satisfied

the god Tryambaka,
42 that he may make us most opulent, most happy,

that he may prosper us. 59. Thou art a* medicine, a medicine for kine

and horses, a medicine for men, a [source of] ease to rams and ewes.

60. We worship Tryambaka, the sweet-scented, the increaser of pro-

sperity. May I, like a cusumber [severed] from its stem, be freed from

40 The Taittiriya Br. i. 6, \Q, 4, has only the first part of this verse : Esha te Rudra

bhagah saha svasra Ambikaya : then follow *the words : ity aha
\
S'arad vai asya

Ambika svasa
\ taya vai esha hinasti

|

" He says,
' This is thy portion, Rudra, with

,thy sister Ambika.' His sisterAmbika is the autumn; with her he smites (or kills),"

etc. The commentator on the passage before us (of the Vaj. S.) says in reference to

this that Ambika kills by taking the form of Autumn, and producing diseases, etc.

(S'arad-rupam prapyajar- [qu. ? jvar-] adikam utpadya tafn nirodhinam hantf).
4
\'Compare patividya, "the acquisition of a wife," in Taitt. Br. ii. 4, 2, 7.

42 S. P. ii. 6, 2, 9. Ambika ha vai nama asya svasi.
\ taya 'stja esha saha bhagah\

tad yad asya esha striya saha bhagas tasmat Tryambako nama
\

"He has a sister

called Ambika, with whom he has this share : and since he has this share along with

a female (strT), he is called Tryambaka" (?'. Stryambaka).

VOL. IV.
* 21
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death, not [severed] from immortality. We worship Tryambaka, the

sweet-scented, who bestows on us husbands. & Like a cucumber

[severed] from its stem, may I be released from this [world], not

[severed] from that [world]. 61. T.his, Rudra, is thy provision; with

it depart beyond the Mujavat, with thy bow unbended, and concealed

from view, clothed with a skin, without injuring us, gracious, cross

over. 43 62. Let us have a triple life, the triple life df Jamadagni, the

triple life of Kasyapa, the triple life which'' exists among the goda.

63. Thou art gracious (siva) by name; the thunderbolt 44
is thy father.

Eeverence be to thee : destroy us not. I clip thy hair, thee [0 sacri-

ficer], that thou mayest live, have food to eat, the power of procreation,

the possession of wealth, abundant offspring, and eminent prowess."
45

The next passage which I shall quote is the famous S'atarudriya, a

prayer, which is referred to in three passages qu'oted above from the

Mahabharata, pp. 186, 193, and 199. It is translated and annotated

by Prof. Weber in his Indische Studien, ii. 32 ff. The text there

translated, and which is given in the preceding pp. 26 ff., is that of

the Upanishad bearing the name of S'atarudriya.

Vajasaneyi Samhita, xvi. 1 ff. (
= Taitt. S. iv. 5, 1, 1

ff.). Namas te

Rudra manywe uto te ishave namah** \ bdhubhydm uta te namah
\

2. Td

te Rudra siva tanur aghora 'pupa-kusim \ tayd nas tanvd (tanuvd, T. S.)

santamayd grisantdbhichdkasihi \ 3. Yum ishum girisanta haste bibkanhi

astave
\

swum giritra turn kuru md himslh purusham jagat \

4. S'ivena

vachasa tvti girisuchha vadumasi
\ yuthd nah sarvam ij

'

jagad ayakslimam

sumandh" asat
\

5. Adhy avochad adhivaktd prathamo daivyo bhishak]

ahlmscha sarvdnjambhayansarvdschaydtudhunyo 'dhardcMh pardsuva
is

\

6. Asau yas tdmro arunah uta babhruh sumangalah \ye chainaih Rudruh

abhito diTcshu srituh sahasraso 'vaishdm hedah Imahe
\

7. Asau yo 'vasar-

*2
*

This, the Commentator says, is spoken by virgins walking round the fire.

43 See the second volume of this work, pp. 351 f., and note 138, where the com-

ments of the S'atapatha Brahmana
(ii. 6, 2, 17) on thp passage before us are quoted.

44 Such is the sense assigned to svadhiti in the Nighantus, 2, 20.

45 The commentator says that the first half of this verse is addressed to a razor,

and the second half is supposed to be spoken by the razor to the person to whose

head it is to be applied. He translates the words nivartayamy ayushe, etc., by"" I

shave thee that thou mayest live^" etc.

46 The Taitt. S. inserts here tiamas te astu dhanvane, "reverence be to thy bow."
47 Sumanah-sabde pum&tvam arsham

\

Comm.
48 These last two words are omitted in the Taitt. S.
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pati riilagrlvo vilohitah
\

utainam gopdh adrisrann adrisrann udahdryah^

sa drishfo mridaydti nah
\

8. Namti 'stu nlla-grivdya sahasrdkshdya

mldhushe
\

atJio ye asya satvdno aham telhyo 'karam namah \

9. Pramuncha

dhanvanas ham ubhayor drtnyor jy'im \ ydscha te haste ishavah para ta

bhagavo vapa
50

\

10. Vijyam dhanuh *kapardino visalyo lanavdn uta
\

anesann asya ydh ishavah dbhur asya nishangadhih \_-thih, T. S.] |
11.

Yd te hetir mldhushtama haste labhuva te dhanuh
\ tayd 'smdn visvatas

tvam ayaJcshmayd pari bhujk
51

\

12. Pari te dhanvano hetir asmdn vrinaktu

visvatah
\

atho yah ishudhis tava are asmad nidhehi tarn
\

13. Avatatyce

dhanush tvam sahasrdksha sateshudhe
\ nislrya salydndm mukhd sivo tihh

sumanuh bhava
\

14. Namas te dyudhdya andtatdya dhrishnave
\

ubhd-

Ihyam uta te namo bdhubhyam tava dhanvan-e
\

15 and 16 (=E,.V. i.

114, 7, 8, see above p. 303). 17. Namo hiranyabdhave sendnye disdncha

pataye namo namo vrikshebhyo harikesebhyah pasundm pataye namo

namah sashpinjardya tvishlmate pathlndm pataye namo namo harikesuya

upavltine pushtdnam pataye namah
\

18. Namo babhlusdya vyddhine

'nndndm pataye namo namo Bhavasya hetyai jagatdm pataye namo namo

Rudrdya dtatdyine (dtatdvine, T. S.) kshetrdndm pataye namo namah

sutdya ahantyai (ahantydya, T. S.) vandndm pataye namah
\

19. Namo

rohitdya sthapataye vrikshdndm pataye namo namo bhuvantaye vdriras-j

kritdya oshadhindm pataye namo namo mantrine vdnijdya kakshdndm

pataye namo namo whchairghoshdya dkrandayate pattlndm pataye namah \

20*. Namah kritsndyatayd (kritsnavltdya, T. S.) dhdvate satvandm pataye

namo namah sahamdndya nivyddhine dvyudhinlndm pataye namo namo

nishangine kakubhdya stendndm pataye namo namo nicherave parichardya

aranydndm pataye namah
\
21. Namo vanehate parivanchate stdyundm

pataye namo namo ^nishangine ishudhimate taskardndm pataye namo

namah srikdyibhyo (srikdvibhyo, T. S.^jighdmsadbhyo mushnatdm pataye

namo namo 'simadbhyo ncJctam charadbhyo mkrintdndm (prakrintdndm,

T. S.) pataye namah
\

22. Namah uslmshine girichardya kulunchdndm

pataye namo namah ishuma^bhyo dhanvdyibhyascha vo namo namah dtan-

vdnebhyb pratidadhdnebhyascha vo namo namah dyachhadbhyo 'syadbhyas-

cha vo namah
\

23. Namo visrijadbhyo vidhyadbhyai cha vo namo namah

19 The Taitt. S. adds here utainam visva bhutani, "nnd all beings have seen him."

50 The T. S. introduces here verse 13 of the Vaj. S.

51 The T. S. inserts the 14th verse here, and there are similar transpositions else-

where, o
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svapadbhyo jdgradbhyas cha vo namo namah baydnebhyah dslnelhyascha

vo namo namas tishthadbhyo dhd'vadbhyascha vo namah
\

24. Namah

sabhdbhyah sabhdpatibhyascha vo namo namo 'svebhyo 'svapatibhyascha TO

namo namah dvyddhinlbhyo vividhyvntlbhyascha vo namo namah ugand-

gbhyas trimhatlbhyas cha vo namah I 25. Namo ganebhyo ganapati-

bhyascha vo namo namo vrdtebhyo vrdtapatibhyascha vo namo namo

gritsebhyo gritsapatibhyascha vo namo namo virupebhyo visvarupebhyacha

vo namah
\

26. Namah sendbhyah sendnibhyascha^vo namo namo rathibhyo

'rathebhyascha vo namo namah kshattribhyah sangrahltrilhyacha vo namo

ncfmo mahadbhyo arbhakebhyascha (kshullakebhyas cha, T. S) vo namah
\

27. Namas takshabhyo rathakdrebhyascha vo namo namah kuldlebhyah

karmdrebhyascha vo name namo nishddebhyah punjishthelhya cha vo

namo namah &vanilhyo mrigayulhyascha vo namah
\

28. Namah svabhyah

svapatibhyascha namo Bhavdya Rudrtiya cha namah S'arvdya cha Pasu-

pataye cha namo mlagrlvaya cha sitikanthdya cha
\

29. Namah Icapardine

cha vyupta-kesdya cha namah sahasrdkshdya cha satadhanvane cha namo

girisaydya (giriidya, T. S.) cha sipimshfdya cha namo mldhushtamaya

cha ishumate cha
\

30. Namo hrasvdya cha vdmandya cha namo brihate cha

varshlya.se cha namo vriddhdya cha savridhe (samvridhvane, T. S.) cha

namo 'grydya prathamdya cha
\

31. Namah dsave cha ajirdya cha namah

siglvrydya (sighriydya, T.S.) cha slbJiydya cha namah urmydya cha avasva-

nydya cha namo nddeydya (srotasydya, T. S.) cha dvlpyaya cha
\

32. Namo

jyeshthdya cha kanishthdya cha namah purvajdya cha aparajdya cha namo

madhyamdya cha apagalbhdyawha namo jaghanydya cha litdhnydya cha
\

33. Namah sobhydya cha pralisarydya cha namo ydmydya cha kshemydya

cha namah slokydya cha avasdnydya cha nama unaryaya cha hhalydya

cha\ 34. Namo vanydya cha kakshydya cha namah srd'cdya chapratisravdya

cha namah dsushendya cha dsurathdya cha namah surtiya cha avabhedine

(avabhindate, T. S.) cha
\

35. Namo bilmine cha kavachine cha namo

varmine cha varuthine cha namah srutdya cha srutasendya cha namo

dundubhydya cha dhananydya cha
\

36. Namo^dhrishnave cha pramrisdya

cha namo nishangine cha ishudhimate cha namas tikshneshave cha djudhine

cha namah svdyudhdyfl, sudhanvane cha
\

37. Namahsrutydyachapathydya
cha namah kdtydya cha nlpydya cha namah kulydya cha sarasydy^ cha

namo nddeydya (nddydya,T. S.) cha vaisantdya cha
\

38. Namah kupydya

cha avatydya cha namo vidhrydya cha dtapydya namo meghydya cha

52 The T. S. adds here wmo dutaya cha prahitaya cha.
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vidyutydya cha namo varshydya cha avarshydya cha
\
39. Namo vdtydya

cha reshmydya, (reshmiydya, T, S.) cl-a, namo vdstavydya cha vdstupdya

cha, namah Somdya cha Hudrdya cha namas tdmrdya cha arundya cha
\

40. Namah sangave (sangdya, T. S ) pasupataye cha namah ugrdya cha

bhlmdya cha namo agrevadhdya cha durevadhdya cha namo hantre cha

hariiyase cha namo vrikshebhyo hari-kesebhyo namas tardya \

41. Namah

sambhavdya (samtihave, T. S.) cha mayobhavdya (mayobhave, T. S.) cha

namah sankardya cha rhayaskardya cha natnah sivdya cha sivatardya cha
\

42. Namah pdrydya cha avdrydya cha namah pratarandya cha uttarandya

cha 53 namas tlrthydya cha kulydya cha namah sashpydya phenydya cha
\

43. Namah sikatydya cha pravdhydya cha namah kimsildya cha kshayandya

cha namah kapardine cha pulastaye cha namah irinydya cha prapathydya

cha
|

44. Namo vrajydya (grihydya, T. S.) cha goshthydya cha namas

talpydya cha gehydya cha namo hridayydya (hradayydya, T. S.) cha

niveshydya cha namah kdtydya cha gahvareshthdya cha
\

45. Namah

sushkydya cha haritydya cha namah pdmsavydya cha rajasydya cha namo

lopydya cha ulapydya cha namah urvydya cha survydya (surmydya, T. S.)

cha
|
46. Namah parndya (parnydya, T. S.) cha parnasaddya cha namah

udguramdndya (apagurumdndya, T. S.) cha abhighnate cha nama dkhidate

cha prakhidate cha namah ishukridbhyo dhanushkridbhyas cha vo namo

namo vah kirikebhyo devdndm hridayebhyo namo vichinvatkebhyo namo

viksh-inatkebhyo (vikshlnakebhyo, T. S.) namah dnirhatebhyah^ \

47.

Drape andhasaspate daridra (daridran, T. S.) mlalohita
\

dsdm pra-

jdndm eshdm pasundm md bher md ro,y mo cha nah kinchandmamat
\

48
(
= R.Y. i. 114, 1). 49. Fa te Rudra ivd tanuh sivd visvdhd

bheshajl \
sivd rutasya bheshajl tayd no mrida jlvase \

50 (=R.V. ii.

33, 14 55

). 51. Mldhushtama sivatama sivo nah sumandh bhava
\ parame

vrikshe dyudham nidhdya krittim vasdnah dchara pindkam bibhrad dgahi \

52. Vikiridra (vikirida. t T.S.} vilohita namas te astu bhagavah \ yds te

sahasram hetayo 'nyam asmad nivapaitiu tdh
\

53. Sahasrdni sahasraso

(sahasradhd, T. S.) bdhvos (bdhuvos, T. S.) tava hetayah \
tdsdm Isdno

bhagavail pardchlnd mukhd kridhi\ 54. Asankhydtd sahasrdni (sahasrdni

53 The T. S. here adds, namah ataryaya cha alatyaya cfia.

5 "' The T. S. here adds, namah amivatkebhyah.
55 Instead of mahl gat, the concluding words of he first half of the verse, as it

stands in the R.V., the Vajasaneyi Sanhita has aghayoh, "of the malicious." The
T. S. introduces here verses corresponding to those in R.V. i. 114, 2, 7, 8, 10 ; ii. 33,

11, 14.
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sahasraso, T. S.) ye Rudrdh udhi bhumydm \

teshdm sahasra-yojane ava

dhanvdni tanmasi
\

55. Asmin mc,haty arnave antarikshe Bhavdh adhi
\

tesham ityddi \

56. Nllagrlvdh sitikanfhdh divam Rudrdh updsritdh \

teshdm ityadi \
57. Nllagrivdh sitikafithdh S'arvdh adhah Icshamdchardh

\

tesJidm ityddi \
58. Ye vrikshesku sashpinjardh riilagnvdh vilohitdh

\

teshdm ityddi \

59. Ye bhutdndm adhipatayo visikhdsah kapardinah \

teshdm ityddi \

60. Ye pathdm pathirakshasah (pat/*irakshayah, T. S.)

ailabriddh dyuryudhah (yavyydhah, T. S.) |

teshdm ityddi \

61. Ye

tlrthdni pracharanti srikduastdh (srikdvanto, T. S.) nishanginah \

teshdm

ityddi \

62. Ye anneshu vividhyantipdtreshu pilatojandn\ teshdm ityddi \

63. Ye etdvantascha bhuydmsas cha diso Rudrdh vitasthire
\

teshdm

ityddi \

64. Namo 'stu Rudrebhyo ye dim yeshdm
56 varsham ishcnah

\

tebhyo dasa prdchlr dasa dakshindh ddsa pratlchlr dasa udlchir dasa

urdhvdh
\ tebhyo mamo astu te no avantu te no mridayantu te yam dvishmo

yas cha no dveshti tarn eshdm (vo, T. S.^jambhe dadhmah (dadhdmi, T. S.)|

65. Namo ''stu Jludrebhyo ye antarikshe yeshdih vdtah ishavah
\ tebhyo

dasa ityddi \
66. Namo 'stu Rudrebhyo ye prithivyaih yeshdm annam

ishavah
\ tebhyo dasa ityddi \

"
Reverence, Hudra, to thy wrath, and to thy arrow. Reverence to

both thy arms. 2. Shine upon us, dweller in the mountains, with that

blessed body of thine which is auspicious, not terrible,
57 and which does

not betoken harm. 3. The arrow, dweller in the mountains, which

thou bearest in thy hand to discharge, make it, lord of the mountains,

auspicious ;
do not slay men and cattle. 4. "With auspicious words we

supplicate thee, dweller in the mountains, that all our men and cattle

may be healthy and cheerful. 5. The deliverer, the first divine

physician, hath interposed for us. Destroying all serpents, strike down

and drive away all Yatudhams (female goblins). 6. We deprecate

from us the wrath of that auspicious deity who is copper-coloured,

ruddy, and brown, and of thosj Rudras who in thousands surround

him on all sides. 7. May he who glides away, blue-necked and red-

coloured, and whom cowherds and female drawers of water 5
?, have

seen, may he, when seen, be gracious to us. 8. Reverence to the

56 The T. S. inserts here the words annam vato.

57
Compare the passage quoted from the Mahabharata, above, p. 204, near the foot.

58 persons -y^ho are destitute of initiation in Vedic rites" (Vedokta-samskara-

Amafi), Comm.
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blue-necked, to the thousand-eyed, to the bountiful; and to his

attendant spirits I offer reverence., 9. Loosen the string from both

ends of thy bow
;
and throw away, divine being, the arrows which

are in thy hand. 10. May the bow of the god with braided hair be

stringless, and his quiver contain ppintless shafts. His arrows have

perished, and his sword-sheath is empty. 11. That shaft, most

bountiful, that b#w which is in thy hand, wit*h it, rendered innocuous,

do thou protect us on very side. 12, May the shaft from thy bow

avoid us in every direction; and deposit trly quiver far from us. 13.

"Unbending thy bow, thousand-eyed, and thousand-quivered, and

blunting the points of thy arrows, be gracious and kind to us. 14.

Reference to thy violent weapon, unstrung, to both thy arms, and to

thy bow. (Verses 15 and 16 correspond nearly with E. V. i. 114, 7,

and 8. See above, p. 304.) 17. Reverence to the golden-armed leader

of armies, to the lord of the regions, to the green-haired trees, to the

lord of beasts,
59 who is yellow like young grass, to the radiant, to the

lord of roads, the yellow-haired, the wearer of the -sacrificial cord, to

the lord of the full-fed, (18) to the brown-coloured, to the piercer,

to the lord of food. Reverence to the weapon of Bhava, to the lord of

things moving, to Rudra with the bended bow, to the lord of the fields,

to the innoxious charioteer, to the lord of the forests, (19) to the r?d

architect, to the lord of trees, to the being who stretches out the worlds,

who affords deliverance, to the lord of plants, to the observant merchant,

to the lord of bushes, to the loud-shouting lord of foot-soldiers who causes

his foes to shriek, (20) to him who runs in full stretch, to the lord of

spirits, to the conqueror, to the piercer, to the lord of armies which wound,

to the towering wiolder of a sword, to the lord of thieves,
60 to the robber,

59
This, "Weber thinks, must originally have meant " the lord of sacrificial victims."

60 On this the Commentator has the following apologetic remarks : Rudro lilaya

choradi-rupam dhatte
\ yadva Rudrasya jagad-atmakatvnch choradayo Rudrah eva,

dheyah \ yadva stenadi-sarire jivesvara-rupena Rudro dvidha tishthati
\ tatrajlva-

rupam stenadi-sabda-vachyafy \

tad 'isvara-rudra-rupam lakshayati \ yatha sakJia-

ffram vhandrasya lakshakam
\

kirn bahuna
\ lakshyartha-vivakshaya mantreshu

laukikah sabdah prayuktah \

" Rudra in sport assumes the forms of thieves and

such like persons. Or, since Rudra is the soul of the wrld, thieves, etc., are to be

thought of as being Rudras. Or, Rudra abides in two ways, as life and as lord, in

the bodies of thieves, etc. Then his character as lif is denoted by the words thieves,

etc.
;
and that points to his character as Rudra the lord, just as the end of a branch

points to the moon. But why enlarge further ? Common words are employed in the

sacred texts to intimate the sense which is pointed to."
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to the prowler, to the lord of woods, (21) to the cheater, to the deceiver,

to the lord of pilferers, to the bearer of the sword and quiver, to the

lord of robbers, to those armed with thanderbelts, to the murderous, to

the lord of stealers, to those who carry swords, to those who prowl by

night, to the lord of plunderers; (t22) to him who wears a turban, who

frequents the mountains, to the lord of robbers, to you who have

arrows, and to you who'nave bows, to you with bended bows, and you

who fit your arrows on the string, to you who jdraw the bow, and to

you who shoot, (23) to you who discharge, and to you who pierce,

to you who sleep and you who wake, to you who lie and you who

sit, to you who stand and you who run, (24) to the assemblies, and to

you the lords of assemblies, to horses, and to you the lords of horsee, to

you the hosts which wound and pierce, and to the goddesses who have

excellent troops, and who are destructive, (25) to the troops, and to you

the lords of troops, to the companies, and to you the lords of companies,

to the rogues, and to you the lords of rogues, to you who are ill-formed,

and to you who have all forms, (26) to armies, and to you the leaders

of armies, to you who ride in chariots, and to you without chariots, to

you the charioteers, and to you the drivers of horses, to you the great, and

to you the small, (27) to you the carpenters, and to you the chariot-

rAakers, to you the potters, and to you the blacksmiths, to you the

Nishadas, and to you the Punjisthhas, to you the leaders of dogs, and

to you the huntsmen, (28) to dogs, and to the masters of dogs, to

Bhava,
61 and to Rudra, and to S'arva, to Pasupati, to Kllagrlva, and to

61 Prof. "Weber has the following note on verse 28 of his translation of the S'ata-

rudriya in his Indische Studkn, ii. 37 :

" Bhava is variously explained, sometimes

as the 'existent,' 'eternal' (bhavaty eva na kadachid,api na
(

bhavatf], sometimes as

the producer of everything (bhavaty asmin tarvam), so that according to the latter

explanation he is the exact opposite of '

S'arva,' the destroyer : and possibly the

term (Bhava) has been formed with the view of propitiating the terrible god by a

favourable name. "When both words ap'pear in verses 55 and 57 as additional names
of the Rudras, they are no doubt transferred to them from their master, since the

name Bhava in particular will not apply well to them.
'

According to the S'atap. Br.

i. 7, 38 (dating certainly from a period when Rudra had already been identified with

Agni), both words (see also Ind. St. i. 132, 140) are appellations of Agni, Bhava

being that which was usual among the Bahikas, and S'arva the one prevailing amcng
the Prachyas (and so among the Kos'ala-videhas, for example). As we meet with

the word S'arva in the well-known passage of the Vendidad, Fargard x., p. 342,"

(S'aurva in the Zend, see Spiegel's translation, p. 176, and his Commentary, i,, p. 285,
and Justi's Handbuch s.v

.)

" we should rather have expected that S'arva would have
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S'itikantha, (29) to him with the braided hair, and to him with

the shaven hair, to him with a ^thousand eyes, to him with a

hundred bows, to the ^dwelle* in the mountains, to S'ipivishta,
62

to the most bountiful, to him who has arrows, (30) to the short, and

to the dwarf, to the great, and to hjm who has arrived at a mature

age, to the old, to the coetaneous, to the chief, and to the first, (31)

to the swift (or jpervader), and to the moving, to him who abides

in the swift, and in the flowing waters, and to him who dwells in

billows, and in tranquil waters, and in riters, and on islands, (32)

to the eldest, and to the youngest, to the first-born, and to the

last-born, to the middlemost, to him who is not full-grown, to the

lowopt, to him who exists at the roots of trees, (33) to him who

lives in the magical city Sobha (?), to him who exists in incantations,

to him who exists in punishment, and in prosperity, to the renowned,

to the endmost, to him who exists in the soil, and in the threshing

floor, (34) in the woods and in the bushes, in the form of sound, and

in echo, to him who has fleet armies and swift chariots, to the hero,

and to the splitter, (35) to the helmeted, to him with cotton-quilted

cuirass, with iron mail, and with armour, to him who is renowned and

has a renowned army, to him who exists in drums, and in resounding

blows, (36) to the impetuous, to the assailant, to the bearer of a swofft

and a quiver, who carries swift arrows, who wields weapons, and has

excellent weapons and a good bow, (37) to him who dwells in path-

ways, and roads, and rough (or desert) places,
and the skirts of moun-

tains, and watercourses, and lakes, and rivers, and ponds, (38) and

in wells, and pits, and in bright clouds, and in sunshine, in clouds,

in lightning, in rain, in fair weather, (39) in wind, in storm, to the

dweller in houses, to the protector of houses, to Soma, and to Rudra,

to the copper-coloured, to the ruddy, (40) to the bringer of prosperity,

to Pasupati, to the fierce (ugra} and 4;he terrible, to him who kills in

been the name current among the Bahlkas. It is difficult to decide whether hoth

appellations actually belonged at first to Agni, and not to Eudra. But, generally

speaking, the contrary appears to me to be more credibly, because in the hymns of

theJlig-veda a peaceful, and not a destructive, character is predominatingly ascribed

to Agni. JFurther, both words are brought directly into connexion with the lightning
in A.V. x. 1. Bhavasarvau asyatam papakrite devahetim" This text is quoted a

few pages further on.

2 E.V. vii. 99, 7 ; and vii. 100, 6, above, pp. 86-88, and Appendix on p. 88.
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front, and who kills from afar, to the slayer, to the excessive slayer,

to the green-haired trees, to the
(
.deliverer, (41) to the source of pro-

sperity, to the source of happiness, to. the cavser of prosperity (sanka-

rdya), to the causer of happiness, to the auspicious (siva) and the very

auspicious, (42) to him who exists beyond and on this side, to him who

crosses over to and fro, to him who exists in fords and river-banks,

in young grass, and in i"oam, (43) who exists in gravel and in streams,

in stony ground, and in habitable 63
places, to he god with spirally-

braided hair, to him with .smooth hair,
64 who exists in barren land, and

in frequented roads, (44) among herds, in cow-pens, in beds, in houses,

in the heart, in whirlpools (or in hoar-frost), and in rough (or desert)

places, who abides in abysses, (45) in dry things and in green things, in

dust, in moisture (or dust),'in inaccessible places, in creepers, in the earth

and deep under the earth. 46. Reverence to the leaf, and to him who is

in the fall of the leaf, to the threatener, to the slayer, to the vexer and

the afflicter, to you who make arrows and who make bows, to you the

sprinklers, to the hearts of the gods,
65 to the discerners, to the destroy-

ers, and to the indestructible. 47. thou who chasest away, who art

lord of the soma-juiee, who art poor,
66 who art blue and red, do not

crush, do not destroy
67 these [our] offspring, or these cattle, and let

riothing of ours be sick. 48 (=E.Y. i. 114, 1). 49. That we may

live, be gracious to us with that body of thine which is propitious,

which is propitious and healing on all days, which is propitious and

heals disease. 50 (=R.V. ii. 33, 14. See above, p. 309). 51. Most

bountiful, most gracious, be gracious and benevolent to us. Placing thy

weapon on the remotest [or, highest] 'tree, approach, clad in a skin,
68

'

63
Or, "in a place with still water." Comm. r

64 This is the rendering of Bohtlingk and Eoth. See "Weber's Ind. Stud., ii. 41,

note. The Commentator on the Vaj. S. gives the following alternative explanation :

Pulastaye agre tishthati pulastih . . v . yadva purshu sarlreshu astih satta yasya
sa pulastih sarvantaryairii \

65
Agni, Vayu, and Aditya are meant, according (

to the Commentator, and the

S'atap. Br. ix. 1, 1, 23. ,

66 Daridra. The Commentator explains this as meaning "without any connexion

with others, from being wrihout a second" (nishparigraho 'dvitlyatvaf). Prof. Roth

(Lexicon) proposes to render the word by "roving about," and Prof. "Webei by
"
splitter." i

67 Ma bher ma rob. See Bohtlingk and Roth, s.v. ruj, where bheh is said to come

from bhid, not bhl.

68 See V. S. 3, 61, above, p. 322.
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come, holding thy bow. 52. deity, who avertest wounds [or, shootest

arrows], and art ruddy in hue, reverejice be to thee. May thy thousand

shafts smite some one else thai/ us. 53. Thousands of thousands of

shafts are in thy hands. god, do thou, the lord, avert their points

[from us]. 54. We unbend a thousand leagues (yojana) away the bows

of those unnumbered thousands of Rudras who are upon the earth. 55.

Above this great 'atmospheric ocean there exist Bhavas. We unbend

their bows a thousand,leagues away. 56. Rudras with blue necks and

white throats occupy the sky. We unbend, ^etc. 57. S'arvas with blue

necks and white throats frequent [the regions] beneath
the^earth.

We
unbend, etc. 58. Of those [deities] with a colour like young grass,

with blue necks and ruddy hue, who [live] in trees, we unbend, etc.

59. Of those lords of beings who are without locks of hair, and of those

whose hair is spirally-braided, we unbend; etc. 60. Of those who are

guardians of roads, givers of nourishment, who fight for life, we un-

bend, etc. 61. Of those who frequent the fords, with weapons in their

hands, and swords, we unbend, etc. 62. Of those who pierce, in the

midst of their meals, men who are drinking in vessels, we unbend, etc.

63. Of those Rudras who, so many [as we have described] and yet more

numerous, occupy the regions, we unbend, etc. 64. Reverence to the

Rudras who [live] in the sky,
69 of whom rain is the arrows.* To them

[I hold out] ten [fingers] to the east,
70 ten to the south, ten to the

west, ten to the north, and ten upwards. To them be reverence : may

they protect us, may they be graciou^ to us. We consign to their

teeth the man whom we hate, and who hates us. 65. Reverence to

the Rudras who [live] in the Atmosphere, of whom the wind is the

arrows. To them 1 hold out] ten [fingers], etc., etc. 66. Reverence

to the Rudras who [live] upon the earth, of whom food is the arrows.

To them [I hold out] ten [fingers], etc., etc."

Many of the epithets in this S'aterudriya are not found in other

books
;
and it is difficult, and perhaps of little importance, to discover

their ,real sense. Others, as the reader will have observed, are of the

most fantastic character.
i

^ The T. S. inserts here,
" whose food is the wind."

'

Pragabhimukhah angufih kurve iti seshah
|

. . .*, anjalim baddhva sarva-dikshu

namaskaromi I Comm.
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SECT. III. Passages relating to Rudra, Bhava, S'arva, etc., from
the AtKarva-veda.

A. V. ii. 27, 6. Rudra jaldsha-lheshaja nlla-sikhanda karma-krit
\

prdsam pratipraso jahi arasdm krinu oshadhe
\ "Rudra, who hast heal-

ing remedies, who hast dark locks, who art the performer of works,

destroy the food of him- who seeks to take ours
; m^ke it savourless,

plant!" , ,.

A. Y. iv. 28, 1. BhavarS'arvau manve vdm asya vittam yayor vtim

i'dam pradisi yad virochate
\ yav asyesdthe dvipado yau chatushpadas tau

no munchatam amhasah
\

2. yayor abhyadhve uta yad dure chid yau

viditav ishubhritdm asishthau
\ yav |

3. sahasrdkshau vritrahana

huve 'ham duregavyutl stuvann emy ugrau \ ydv |

4. ydv drebhdte

bahu sdkam agre pro ched a&rdshtam alhilhdm janeshu [ yav |
5.

yayor vadhdd napapadyate ItascJiana antar deveshuta mdnusheshu
\

yav |

6. yah Jcrityd-Jcrid mula-lcrid ydtudhdno ni tasmin dhattaih

vajram ugrau \ yav |
7. adhi no brutam pritandsu ugrau sam

vajrena srijatam yah Mmldl
n

\

staumi Bhava-S'arvau ndthitojohavlmi tau

no munchatam amhasah
\

1.
" Bhava and S'arva, I reverence you; have regard to this (your

\Forshipper), ye under whose control is all this which shines : ye who

are lords of this two-footed and four-footed (creation), free us from

calamity. 2. Te to whom belongs all that is near and even all that

is remote, who are known as the most skilful shooters among all

archers: ye who are lords-, etc. (as in v. 1). 3. Ye thousand-eyed

slayers of enemies, I invoke you ;
I goon praising you, ye fierce gods,

whose domain extends far and wide : ye who are^ lords, etc. 4. Ye

who, united, performed many (exploits) of' old, who manifested ill

omens among men : ye who are lords, etc. 5. Ye from whose destroy-

ing stroke no one either among gods or men escapes: ye who are lords,

etc. 6. Fierce gods, launch your thunderbolt against the Yatudhana,

who practises sorcery, and prepares roots (fof that purpose) : ye who

are lords, etc. 7. Pierce gods, take our side in battles, smite with

the thunderbolt him who is a goblin. I praise you, Bhava and S'arva
;

distressed I again and again invoke you ;
deliver us from calamity."

71 Yaska explains this word thus, Nirukta, vi. 11 : Kim idanlni iti charate him

idam Jtim idam iti va piaunaya charate
\
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A. Y. v. 21, 11. Yuyam ugrdh Ifarutah Prisni-mdtarah Indrena

yujd pra mrinita satrun
\

Somo raja Yaruno raja mahddevah uta mrityur

Indrah
\

"Do ye, fierce' MarutA, whose mother is Prisni, allied with

Indra, destroy [our] enemies, (May) king Soma, king Yaruna, and

India, who is a great god and death, (do the same)." [This verse is

from a martial hymn addressed to the Dundubhi or drum, which in

verses 4-6 is beAraght to terrify the poet's enemies, as the sight of

a man frightens wild* aftimals, a wolf goats and sheep, and a hawk

smaller birds. 4. Yathd mrigdh samvyamt dranydh purmhdd adhi
\

.... 5. Yathd vrikdd ajdvayo dhdvanti bahu bibhyatih |

.... 6.

Yathd syendt patatrinah samvijante ahar divi.....J

A. Y. vi. 93, 1. Yamo Mrityur aghamdro nirritho babhruh S'arvo

'std riila-sikhandah
\ deva-jandh senayd uttasthivdmsas te asmdkam pari

vrinjantu virdn
\

2. Manasd homair harasd gjiritena S'arvdydstre uta

rdjne Bhavdya \ namasyebhyo namah ebhyah krinomy anyatra asmad

aghavishd nayantu \

"
May Yama, Death, who brings dire destruction,

may the Destroyer, may tawny S'arva the archer with dark locks, may
the hosts of the gods, arising with their army, may these avoid our heroes.

2. "With mind, with oblations, with fire, with butter, I offer reverence

to S'arva the archer, and to king Bhava, to them who deserve re-

verence
;
let them carry their deadly poisons to others than us."

In A. Y. vi. 141, 1, Rudra is mentioned along with Yayu, Tvashtri,

and Indra (Rudro bhumne chiTiitsatu].

A. Y. vii. 87, 1. Yo Agnau Eudro yo apsv antar yah oshadhlr vlru-

dhah dvivesa
\ yah imd visvd bhuvandni chdklripe tasmai Budrdya namo

astv Agnaye \

" Reverence be to that Eudra, Agni, to the Rudra who

is in Agni, who isin the waters, and who has entered into the plants

and bushes, and who has formed all these creatures."

A. Y. viii. 2, 7.
-,

Bhavd-sarvau mridatam sarma yachhatam

apasidhya duritam dhattam dyuh [*....." Bhava and Sarva, be

gracious, give protection; removing calamity, give life."
72

A.Y. viii. 5, 10. Asmai manim varma ladhnantu devdh Indro Vish-

nuh Savitd Rudro Agnih \ ityu.di \

"
May the^ gods, Indra, Yishnu,

Sa-ntri, Rudra, Agni, bind on him the jewel as a protection," etc.

72 See the translation of the entire hymn, in which this half verse occurs, in the

fifth volume of this work, p. 446 ff.
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A. Y. ix. 7, 7. Mitras cha Varunas cha amsau Tvashtd cha Aryamd
cha doshanl Mahddevo bdhu

\

"Mitra and Varuna are the shoulders,

Tvashtri and Aryaman the fore-arms, and Mahadeva the two arms "

A. V. x. 1, 23. Bhavd-sarvdti asyatdm pdpa-krite krityd-krite dush-

krite vidyutam deva-hetim
\
"Let Thava and S'arva launch the lightning,

the bolt of the gods, against the doer of wickedness, against him who

employs sorcery, against the evil doer." (See Weber's*Ind. Studien, ii.

37, note, quoted above in p. 328 f.)

wA. V. xi. 2, 1. Bhavd-lS'ttrvau mridatam ma 'bhiydtam bhuta-patl

pasu-patl namo vdm
\ pratihitdm dyatdm md vi srdshtam md no himsi-

shtam dvipado md chatushpadah \

2. S'une Jcroshtre md sarirdni Jcartam

aliklavebhyo gridhrelhyo ye cha krishndh avishyavah \

makshikds te Pasu-

pate vayamsi te. vighase md vidanta
\

3. Krandaya te prdndya yds cha

te BJiava ropayah \

namas te Rudra krinmah sahasrdhhdya amartya \

4. Purastdt te namah krinmah uttarad adhardd uta
\ abhwargdd divas

pari antariksJidya te namah
\

5. Mukhdya te Pasupate ydni chakshumshi

te JBhava
\

tvache rupdya samdrise pratlchlndya te namah
\

6. AngebTiyas

te udardya jihvdyai dsydya te
\ dadbhyo gandhdya te namah

\

7. Astra

mla-sikhandena sahasrdkshena vdjind \ Rudrendrdhaka-ghdtind tena md

samardmahi
\

8. Sa no Bhavah pari vrinaktu visvatah dpah"
13

ivdgnih
fr

pari vrinaktu no havah
[

md no 'bhi mdmsta namo astv asmai
\

9. Chatur

namo ashtakritvo Bhavdya dasa kritvah Pasupate namas te
\

taveme pan-

cha pasavo vilhaktdh gdvo asvdh purushdh ajdvayah \

10. Tava chatasrah

pradisas tava dyaus tava prithivl tavedam ugrorv antariksJiam
\

tavedam

sarvam dtmanvad yat prdnat pritJiivlm anu
\

11. Uruh koso vasudhdnas

tavdyam yasminn imd visvd Ihuvandny antah
\

sa no mrida Pasupate

namas te parah kroshtdro abhibhdh si'dnah paro tyantv'agharudo vikesyah \

12. DJianur bibharshi haritam Jiiranyayam sahasra-ghnim sata-vadham

sikJiandin
\ Rudrasyeshus charati deva-Jietis tasrai namo yatamasydm

disltah
|

13. Yo 'bhiydto nilayate^ tvdm Rudra nichiklrshati
\ paschdd

anu prayunkshe tarn viddhasya pada-nlr iva
\

14. Bhavd-rudrau sayujd

samviddndv ubhdv ugrau charato vlrydya \ tdbhydm namo yatamdsydm

disltah
|

15. Namas te
t
astv ayate namo astu pardyate \

namas te Rudra

tisJithate dslndyota te namah
\

16. Namah sayam namah prdtar natyo

rdtryd namo diva
\ Bhavaya'jha S'arvdya cha ubhdbhydm akaram namah

\

73 In Bohtlingk and Roth's Lexicon, vol. v., p. 1003, several passages are quoted
where upah (with a long a in the first syllable) occurs as an accusative plural.
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17. Sahasrdksham atipasyam purastdd Rudram asyantam bahudhd vipas-

chitam
\

ma updrdma jihvayd lyamdn'Jlm \

18. S'ydvdsvam krishnam asi-

tam mrinantam bhlmam ratham
'

kesinah pddayantam \ purve pratlmo

namo astu asmai
\

19. Md no 'bhi waft matyam deva-hetim md nah kru-

dhah Pasupate namas te
\ anyatra aifmad divydm sdkhdfh m dhunu

\

20. Md no himslr adhi no bruhi pari no
vrindhi^

md krudhah
\

ma tvayd

samardmahi
\

21.' Md no goshu purusheshu md gridho no ajdvishu \

anyatrogra vi vartaya 'pvydrundm prajdm jahi \

22. Yasya takmd

kdsikd hetir ekam asvasyeva vrishanah Jcrandah eti
\ abhipurvam nirnayate

namo astv asmai
\

23. To antarikshe tishthati vishtabhito ayajvanah

pramrinan deva-plyun \

tasmai namo dasabhih sakvarlbhih
\

24. Tubhyam

dranydh pasavo mrigdh vane hitdh hamsdh suparndh sakundh vaydmsi \

tava yaksham Pasupate ap&v antas tubhyam ksharanti divyah dpo vridhe
\

25. Simsumdrdh ajagardh purlkaydh jashdh matsydh rajasdh yebhyo

asyasi \

na te durafn na parishthd 'sti te hava sadyah sarvdm pari

pasyasi bhumim purvasmdd hamsy uttarasmin samudre
\

26. Md no

Rudra takmand md mshena md nah sam srdh divyendgnind \ anya-

trdsmad vidyutam pdtayaitdm \
27. JBhavo divo Bhavah Ise prithivydh

Bhavah d papre uru antariksham
\ tasyai namo yatamasydm disltah

\

28. Bhava rdjan yajamdndya mrida pasundm hi pasupatir babhtig

tha
| yah sraddadhdti santi devdh iti chatmhpade dvipade asya mrida

\

29 (
= R.V. i. 114, 7). Md no mahdntam uta md no arbhakam md

no vahantam uta md no vakshyatah \

md no himsih pitaram mdtaram

cha svdrh tanvafh Rudra md rlrisho nah*
\

30. Rudrasyailaba-kdrebhyo
1

'

samsukta-gilebhyah \

idam mahdsyebhyah svabhyo akaraih namah
\

31. Namas te ghoshimbhyo namas te kesinlbhyah \

namo namaskritdbhyo

namah sambhunjatlbtiyah \

,namas te deva sendbhyah svasti no abhayam

cha nah
\

1. "Bhava and S'arva, be gracious to us, be not hostile, lords of

spirits, lords of beasts [see v. 9] ;
reverence to you twain. Discharge

not a long arrow
; destroy .not our bipeds and quadrupeds. 2. Abandon

not ou bodies to the dog or the jackal, to carrion birds, to vultures,

to thy greedy black flies, lord of beasts
;

let no^ thy birds get us to

devour. 3. We offer reverence to thy shout, to thy breath, and to

thy arrows, Bhava, and, immortal Kudra, Jb thee the thousand- eyed.

4. We offer reverence to thee from before, and from above, and from

below, and from thy domain in the sky : reverence to thy firmament.
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5. Reverence to thy face, Pas"upati, to thine eyes, Bhava. to thy skin,

to thy form, to thine aspect from behind. 6. Reverence to thy limbs,

to thy belly, to thy tongue, to thy m'outh, t6 thy teeth, to thy odour

(nose?). 7. May we never content}, with that archer whose locks are

dark, who has a thousand eyes^.the warrior, with Rudra the slayer

of Ardhaka. 74 8. May he (Bhava) everywhere avoid us, may Bhava

avoid us as fire avoids the waters. May he not bear malice towards

us: reverence be to him. 9. Four times, eight 'times, be reverence to

Bhava: ten times be reverence to thee, Pasupati. Thine are these five

distinct sorts of animals kine, horses, men, goats, and sheep. 10.

Thine, Ugra [or fierce god], are the four regions, the sky, the earth,

and the wide atmosphere; thine is everything which has a* spirit and

which breathes,upon the earth. 11. This is a vast and wealthy store-

house of thine, within which all these beings are contained. Do thou

favour us, Pasupati; reverence be to thee. Par from us be jackals,

unlucky omens, dogs : may shrieking female demons with dishevelled

hair go far from us. 12. Long-haired god, thou earnest a yellow and

golden bow, [a weapon] which smites thousands and kills hundreds.

Rudra's arrow, a celestial bolt, flies abroad: reverence be to it in what-

ever direction from hence [it flies]. 13. Thou pursuest after the ad-

versary who lurks and seeks to overcome thee, Rudra, as a man track-

ing the steps
75 of a wounded [animal]. 14. Bhava and Rudra, who are

always united and concordant, both fierce, ye advance to [deeds of]

heroism. Reverence be to them twain in whatever direction they are

from hence. 15. Reverence to thee coming, and to thee departing;

reverence to thee, Rudra, standing, and to thee sitting. 16. Reverence

in the evening, in the morning, by night and by day : I have offered

reverence to Bhava, and to S'arva, both of them. 17. Let us not with

our tongue offend Rudra, who rushes on, thousand-eyed, viewing all

the world, who hurls his shafts ill our presence, and who is manifoldly

wise. 18. We approach first [with our worship] the god who has

brown horses, is dark, black, destroying, terrible, who casts dovrn the

car of Kesin (the long.-haired being)
76

: reverence be to him. 19. Do

74 Rudra is elsewhere said V? be the slayer of Andhaka or Antaka. See Rama-

yana, Aranya Kanda 30, 27, which is quoted in the Appendix.
75 Messrs. Bohtlingk and Roth assign to pada-nl the sense of "

guide."
'6 Bohtlingk and Roth make kesin an.epithet of Rudra : see s.v .
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not hurl at us thy club,
77

thy celestial bolt : be not incensed at us,

Pasupati; reverence be to thee. Bifcndish thy celestial weapon
78 over

some other than us. 20.' Slay tls not
; interpose for us

;
avoid us

;
be

not angry with us; let us not corjtend with thee. 21. Do not covet

our cattle, our men, our goats, and skeep. Fierce god, betake thyself

[or, turn thy chariot] elsewhere; slay the offspring of the malignant.

22. Reverence be*to him whose consumption, whose cough, whose bolt

assails some one like the* neighing of a stallion to him who carries

away [his victims ?] in order. 23. Be reverence paid with ten sakvavl

verses to him who abides fixed in the atmosphere, smiting the despisers

of the gods who offer no sacrifice. 24. For thee the beasts of the wood,

deer, swans, and various well-winged birds 79 are placed in the forest
;

thy living creatures, Pasupati, exist in the waters : to delight thee the

celestial waters flow. 25. (There exist) porpoises, great serpents, purl-

kayas, sea-monsters, fishes, rajasas,
79* at which thou shootest. There

is to thee, Bhava, nothing far, nor anything which stands [near]

around thee. At a glance thou lookest around the whole earth : from

the eastern thou slayest in the northern ocean. 26. Do not assail us,

Eudra, with consumption, or with poison, or with celestial fire : cause

this lightning to descend elsewhere than upon us. 27. Bhava rules

the sky, Bhava rules the earth, Bhava hath filled
80 the vast atmosphere :

reverence be to him in whatever direction from hence [he is]. 28.

Bhava, king, be gracious to thy worshipper, for thou art lord of beasts.

Be gracious to the quadrupeds and bipeds of him who believes that

the gods exist. 81 29 (z=R.V. i. 114, 7). Slay neither our great nor

our small, neither him who is growing nor those who are to grow,-
2

>

77 A. V. viii. 8, 11. Trinedhu enan matyam Bhavasya \ "May the club of Bhava

crush them."
78 The word in the origind is sakha, "branch."
79 In the original, suparnah sakunah vayaJhsi.
79* B. and R. say this word perhaps means " unclean."

80
Compare R.V. i. 52, 13, p. 99, above; and the other passages quoted in note

73 on the same page.
81

Compare R.V. viii. 89, 3, 4, quoted in the third volume of this work, p. 254.

*\ Compare R.V. i. 114, 7, and T. S. iv. 5, 10, 2, p. 3*03, above. In Professor

"Wilson's Dictionary I find the sense of "growing" assigned to the root vah, when

conjugated in the atmane pada with a nasal, vamKbte. He says, however, that in

this sense the root is more properly bah, bamhate. If the verb be so understood

in this passage, the meaning will be the same as that which, on the authority of

Messrs. Bohtlingk and Roth, I have adoptecUin the parallel text of the Rigveda.

VOL. iv.
* 22
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neither our father nor our mother : injure not, Eudra, ourselves. 30.

I have offered this reverence to Rudra's wide-mouthed howling dogs

who swallow their prey unchewed. Si. Reverence, deity, to thy

shouting, long-haired, reverenced, devouring hosts. May blessing and

security be ours." l

A. V. xi. 6, 9. Bhavd-sarvdv idam brumo Rudram Pasupatis cha

yah |
ishur yah eshdm samvidma tdh nah santu sadd'sivdh

\

"We say

this to Bhava and S'arva, to Rudra and to him who is Pasupati : may
those arrows of theirs which we know be always propitious to us."

A. V. xii. 4, 17. Yah endm avasdm dha devdndm nihitam nidhim
\

ubhau tasmai Bhavd-sarvau parikramyeshum asyatah \

"Both Bhava

and S'arva advancing, discharge an arrow against him who declares

this [cow], the hoarded treasure of the gods, to be no cow."

A. Y. xiii. 4, 4. So 'ryamd sa Varunah sa Rudrah sa Mahddevah
\

26. Sa Rudro vasuvanir vasudeye namovdke vashatkdro 'nu samhitah
\

27. Tasyeme sarve ydtavah upa prasisham dsate
\

28. Tasydmu sarvd

nakshatrd vase chandramasd saJia
\

"4. He (Savitri) is Aryaman, he is

Yaruna, he is Rudra, he is Mahadeva. 26. He, Rudra, the giver of

wealth, is placed as the ' vashatkara ' in the reverential invocation, at

the giving of wealth. 27. All these demons wait upon his command.

28. All these stars, with the moon, are under his control."

The following passage, together with the rest of the fifteenth book

of the Atharva-veda, is quoted and translated by Prof. Aufrecht in

the first vol. of Weber's Indische Studien, pp. 121-140:

A. Y. xv. 5, 1. Tasmai prdchydh diso antar-desdd Bhavam ishvdsam

anushthdtdram akurvan
\
Bhavah enam ishvdsahprdchydh diso antar-desdd

anushthdtd 'nutishthati
\
nainam S'arvo na Bhevo na^'Tsdno na asya pasun

na samdndn hinastiyah evam veda
\
2. Tasmai daltshindydh diso antardesdch

chharvam ishvdsam ityddi \

3. Tasmai pratlchydh diso antar-desdt Pasu-

patim ityddi \
4. Tasmai udlcJiydh diso antar-desdd ugram devam ityddi \

5. Tasmai dhrmdydh diso antar-desdd Rudrajn ityddi \

6. Tasmai ur-

dhvtiydh diso antar-desdd Mahddevam ityddi \

7. Tasmai sarvebhyo

antar-desebhytih Isdnam ityddi \

"
[The gods] made Bhava the archer

[to be] to him (the Yratya) a deliverer from the intermediate space of

the eastern region. Bhafa the archer, a deliverer, delivers him from

the interval of the eastern region. Neither S'arva nor Bhava, nor

isana slays either him who knows this, or his cattle, or his kindred.
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2. [The gods] made S'arva the archer [to be] hia deliverer from the

intermediate space of the southern region, etc. 3. [The gods] made

Pasupati the archer [to 'be] his* deliverer from the intermediate space

of the western region, etc. 4. [The gods] made the god Ugra, etc.

(as above), of the northern region, jtc. 5. [The gods] made Rudra,

etc. (as above), of the lower region, etc. 6.
[Tjfce gods] made Maha-

deva, etc. (as abbve), of the upper region, etc. 7. [The gods] made

Isaua the archer [to be] his deliverer from all the intermediate

regions," etc,

SECT. IV. Passages relating to Rudra from the S'atapatJia and

Sdnkhdyana Brdhmanas.

In the following text (which has been already quoted in the second

volume of this work, p. 202) Eudra is identified with Agni :

S'atapatha Brahmana, i. 7, 3, 8. Agnir vai sa devah tasya etdni nd-

mdni S'arvah Hi yathd prdchydh dchakshate Bhavah iti yathd Bdhlkdh

Pasundm patih Riidro 'gnir iti
\ tuny asya asdntdny eva itardni ndmdni

\

Agnir ity eva sdntatamam
\

"
Agni is a god. These are his names :

S'arva, as the eastern people call him,
83

Bhava, as the Bahikas, Pasu-

nampati (lord of beasts), Rudra, and Agni. These other names of ffis

(i.e. all the foregoing except Agni) are ungentle. Agni is his gentlest

appellation."
84

The following passage describes the birth of Rudra, and at the same

time identifies him with Agni :

S'atapatha Brahmana, 6, 1, 3', 7 if. Abhud vai iyam pratishtJid iti\

tad Ihilmir abhavat-^ tdm aprathayat sd prithivy abhavat
\ tasydni asydm

pratishthdydm bhutdni bhutdndncha patih samvatsardya adlJcshanta
\

bhu-

tdndm patir griha-patir dsld Ushdh patnl \

8. Tad ydni tdni bhutdni

ritavas te
\

atha yah sa bhutdndm patih samvatsarah sah
\

atha yd sd

Ushdh patny aushasl sd
\

tdni imdni bhutdni cha bhutdndncha patih

samvatsarah Ushasi reto ^sinchan
\

sa samvatsare kumdro 'jdyata \

so

'rodit
|

9. Tarn Prajdpatir abravit " kumdra kim rodishi yach chhramdt

f
8 On this the commentator remarks (p. 124 of "Weber's edition) : PracJtyMi-

desa-bhedena S'arvadi-nama-bhede ''pi devata eka -\eva
\

"
Though, owing to the

difference of countries, there is a difference of names, as S'arva, etc., still the god is

hut one."
84 See the note translated from Weber's ^ndische Studien above in p. 328.
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tapaso 'dhi jdto 'si" iti
\
so 'bravld "

anapahata-pdpma vai asmy anita-

ndma ndma me dhehi" iti
\

tasmdt pfttrasya jdtasya ndma kurydt pdpmd-
mam eva asya tad apahanty api dvitlyam api tritlyam abhipurvam eva asya

tat pdpmdnam apahanti \

10. Tarn abravld Rudro 'si iti
\

tad yad asya

tan ndma akarod Agnis tad-rupam doliavat
\ Agnir vai Rudrah

\ yad arodlt

tasmtid Rudrah
\

so 'bmvli "jydydn vai asato 'smi dhehy eva me ndma"

iti
|

11. Tarn abravlt " Sarvo 'si" iti
\

tad yad asya 'ian ndma akarod

dpas tad-rupam abhavan
\ dpo vai Sarvah

\ adbhyo ni idam sarvamjdyate \

go'bravlj "jydydn vai asato 'smi dhehy eva me ndma" iti
[
12. Tarn abravlt

Pasupatir asi iti
\

tad yad asya tan ndma akarod oshadhayas tad-rupam

abhavan
\ oshadhayo vai Pasupatis tasmdd yadd pasavah oshadhlr labhante

'tha patlyanti \

so 'bravlj "Jydydn vai asato 'smi dhehy eva me ndma"

iti
|

13. Tarn abravld Ugro 'si iti
\

tad yad asya tan ndma akarod Vdyus

tad-rupam abhavat
\ Vdyur vai Ugras tasmdd yadd balavad vdty

"
Ugro

vdti" ity dhuh \

so 'bravlj "jydydn vai asato 'smi dhehy eva me ndma" iti\

14. Tarn abravld "Asanir asi" iti
\

tad yad asya tan ndma akarot vidyut

tad-rupam abhavat
\ vidyud vai Asanis tasmdd yam vidyud hanty

"Asanir

abadhld" ity dhuh
\
so 'bravlj "jydydn vai asato 'smi dhehy eva me ndma"

iti
|

15. Tarn abravld "Bhavo 'si" iti
\

tad yad asya tan ndma akarot Par-

jcyiyas tad-rupam abhavat
\ Parjanyo vai Bhavah

\ Parjanydd hi idam sar-

vam bhavati
\

so 'bravld "jydydn vai asato ''smi dhehy eva me ndma" iti
\

16. Tarn abravld " Mohan devo 'si" iti
\
tad yad asya tan ndma akaroch

chandramds tad-rupam abhavat
\ Prajdpatir vai chandramdh Prajdpatir

vai mahdn devah
\

so 'bravlj "jydydn vai asato 'smi dhehy eva me ndma"

iti
\

17. Tarn abravld " Isdno 'si" iti
\ tad yad asya tan ndma akarod

Adityas tad-rupam abhavat
\ Adityo vai Isdnah Adityo hy asya sarvasya

Ishte
|

so 'bravld " etdvdn vai asmi md md itoh paro ndma dhuh" iti
\

18. Tuny etdny ashtdv Agni-rupdni Kumar-o navamah
\

sd eva Agnes tri-

vrittd
|

19. Yad vai iva ashtdv Agni-rupdny asJxidkshard gdyatrl tasmdd

dhur "
gdyatro ^gnir" iti

\

so 'yam kumdro rupdny anuprdvisat \
na vai

Agnim kumdram iva pasyanty etdny eva asya^rupdni pasyanty etdni hi

rupdni prdvisat \

'

" This foundation existed. It became the earth (bhumi}. He ex-

tended it (aprathayat}. It became the broad one (prithivl}. On this

foundation beings, and thfe lord of beings, consecrated themselves for

the year (samvatsara}. The lord of beings was a householder, and

Ushas was his wife. 8. ]Sow thejse
'

beings
' were the seasons. That
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'lord of beings '*was the Year. That wife TJshas was Aushasi (the

daughter of the dawn).
85 Then b?th those beings, and that lord of

beings, the Tear, impregnated Fshas, and a boy (Kumara)
86 was born .

in a year. The boy wept. 9. Prajapati said to him, 'Boy, why dost

thou weep, since thou hast been born after toil and austerity?' The

boy said,
' My evil indeed has not been taken a^way, and a name has

not been given ta me. Give me a name.' "therefore when a son has

been born [to any man]? let a name be given to him
;
that takes away

his evil
;
and [let] also a second and a thi/d [name be given] in suc-

cession: that takes away his evil. 10. Prajapati said to him, 'Thou

art Rudra.' Inasmuch as he gave him that name, Agni became his

form, for Rudra is Agni. He was Rudra because he wept (arodlt

from rud, 'to weep').
87 The boy said, 'I am greater than one who

does not exist: give me a name.' 11. Prajapati replied, 'Thou art

Sarva.' 88 Inasmuch as he gave him that name, the waters became

his form, for Sarva (All) is the waters, because all this is produced

from the waters (see above, p. 24 f.). The boy said,
' I am greater

than one who does not exist: give me a name.' 12. Prajapati replied,
' Thou art Pasupati.' Inasmuch as he gave him that name, the

Plants became his form, for Pasupati is the Plants. Hence, when

beasts obtain plants, they become lords (or strong). The boy safd,

85 I am unable to explain how Ushas, the dawn, is identified with her own off-

spring, Aushasi; or how the 'lord of beings '= the Year, consecrated himself for

the year.
86 The name Kumara, Weber remarks (Indische Studien, ii. 302, 395), is applied

to Agni in Rig-veda, v. 2, 1.

87 See the end of note 9, p. 303, above. A story like the one there given will be

found in Taitt. Sanh.
j. 5, 1, 1: Devasurah samyattuh asan

\

te devah vijayam upa-

yanto 'gnau vamam vasu sanityadadhata "idam u no bhavishyati yadi no jeshyaitti
"

iti
|

tad Agnir nyakamayata \

tena apakramat \
tad devah vijitya avarurutsamanah

anvayan \
tad asya sahasa ciditsanta

\

so 'rodlt
\ yad arodlt tad Rudrasya Rudratvam

\

" The gods and Asuras engaged in battle. ,The gods, conquering, deposited valuable

property with Agni, saying,
' If they should ever conquer us, we shall have this.'

Agni desired the property ;
and went off with it. The gods, after being victorious,

went fifter him to recover their goods, which they sought to take from him by force.

He wept. From his weeping Rudra gets his character of Rudra."
88 The origin of this name may perhaps be found iu Rig-veda, x. 61, 19, where

th^ese
words occur : lyam me nabhir iha me sadhastham ime me devah ayam usmi

Sarvah
\ dvifah aha prathama-jah ritasya idam dhfnur aduhaj jayamana \

" This is

my centre, here is my abode, these are my gods, this is I, Sarva (All). The twice-

born men are the firstborn of the sacred rite. This the cow milked out, when she

was being born."
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'I am greater than one who does not exist: give fte a name. 13.

Prajapati said to him, 'Thou art TTgra.' Inasmuch as he gave him that

name, Yayu (the Wind) became his form. FoY TJgra (or the 'Fierce')

is Vayu. Wherefore when it blow^ strongly, men say,
'

Ugra blows.'

The boy said,
' I am greater than, one who does not exist : -give me a

name.' 14. Prajapati said to him,
' Thou art Asani.' Inasmuch as he

gave him that name, Yidyut (Lightning) became his form. For Asani

is Lightning. Hence they say that Asani has1 struck a man whom

lightning strikes. The boy said, 'I am greater than one who does not

exist: give me a name.' 15. Prajapati said to him, 'Thou art Bhava.'

Inasmuch as he gave him that name, Parjanya (the god of rain) be-

came his form. For Bhava (Being) is Parjany|; because all this

[universe] springs (lhavati} from Parjanya. The boy said, 'I am

greater than one who does not exist : give me a name.' 16. Prajapati

replied, 'Thou art Mahandevah (the 'Great god').' Inasmuch as he

gave him that name, Chandramas (the Moon) became his form. For the

Moon is Prajapati: the 'Great god' is Prajapati. The boy said, 'I am

greater than one who does not exist: give me a name.' 17. Praja-

pati replied,
' Thou art Isana (the ruler).' Inasmuch as he gave him

that name, Aditya (the Sun) became his form. For Isana is the Sun,

because he rules (ishte) over this universe. The boy said,
' I am so

much: do not give me any further name.' 18. These are the eight

forms of Agni. Kumara (the boy, see above, para. 8 in the preceding

page) is the ninth. This is t-the threefoldness (trurittu) of Agni.

19. Since there are, as it were, eight forms of Agni, [and] the gayatri

metre has eight syllables, men say, 'Agni pertains to the gayatri.'
89

This boy (Kumara) entered into the forms. ,,Men Go not see Agni as

a boy ;
it is these forms of his that they see

;
for he entered into these

forms." ,

This passage appears to be the" original from which the story of the

birth of Rudra in the Puranas is borrowed. ^That legend, as given in

the Markandeya Purana (in nearly the same words as in the Vishnu

Purana), is as follows,;

c

89 The same words occur in ^he Taitt. S. ii. 2, 5, 5; and the Tailt. Br. i. 1, 5, 3.

The Commentator on the latter passage says : Agner mukha-jatvena gayatrl-sambandh i-

tvam
\

"
Agni's connexion with the Gayatri arises from his having sprung from the

mouth."
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Mark. Pur. Sect. 52, 2 ff. Kalpdddv dtmanas tulyam sutam pra-

dhydyatah prabhoh \

3. Prddur-dsld athdnke 'si/a Icumdro riila-lohitah
\

ruroda, susvaraih so 'tha flravamfi cha dvija-sattama \

kim rodishlti tarn

Brahma rudantam pratyuvdcha ha
\

ndma dehlti tarn so
'

tha pratyuvdcha

jagat-patim \
Rudras tvam deva ndmnd 'si md rodlr dhairyam dvaha

\

evam uktas tatah so 'tha sapta-kritvo ruroda ha
\

tato 'nydni dadau tas-

mai sapta ndmdi^i vai pralhuh \

sthdndni cllaishdm ashtdndm patnlh

putrdms cha vai dvijq \*Bhavam Sarcam tatheSdnam tathd Pasupatim

pralhuJi
|

Bhlmam Ugram Mahddevam uvdcla sa Pitdmahah
\

"When, at the beginning of the kalpa, the lord (i.e. Brahma) was

meditating on a son similar to himself, there was manifested in his lap

a boy of a blue and red colour, (3) who then wept loudly, running

about. Brahma said to him when he was weeping,
' Why dost thou

weep?' He answered the lord of the world, 'Give me a name.'

[Brahmi rejoined], 'Thou, deity, art called Rudra; do not weep; be

patient.' Being thus addressed, [the boy] wept again seven times.

Then the lord gave him seven other names, and the places of these

eight, and wives and sons. The Progenitor (Brahma) called him

[besides Eudra] Bhava, Sarva, Isana, Pasupati, Bhima, Ugra, Maha-

dova."

These names (except Bhima, which is substituted for Asani) are iJhe

same as those in the Brahmana. The same legend is given in a some-

what diferent form in the S'ankhayana or KaushitakI Brahmana, and

an abstract of that passage is furnished by Prof. Weber in his Indische

Studien ii. 300 ff. For the text of the passage I am indebted to Prof.

AufrecLt, who copied it from the MS. of the S'ankhayana in the Bodleian

Library at Oxford,

S'ankiayana Brahmana, vi. i. etc. Prajdpatih prajdti-kdmas tapo

Hapyata \
tasmdt taptdt pancha ajdyanta Agnir Vdyur Adityas Chandra-

mdh Uthdh panchaml \

tun abravirf
"
yuyam api tapyadhvam" \

te

'dlkshanta
\

tan dlkshitdms tepdndn Ushdh prdjdpatyd 'psaro-rupam

Tcritva jurastdt pratyudait \ tasydm eshdm manah samapatat \

te reto

'sincharta
\

'Te prajdpatim pitaram etya alruvan "
reto vai asichdmahai

id,am nt md amuyd bhud" iti
\ saprajdpatirhiranmayam chamasam akaroA

tshu-mitram urdhvam evam tiryancham \ tasmin retah samasinchat
\

tatah idatishthat sahasrdkshah sahasrapdt sahasrena pratihitdbhih \
2.

Sa prijdpatim pitaram alhydyachhat \

tarn alravlt " Tcathd md 'Ihyd-
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yachhasi" iti
\

"ndma me kurv" ity abravln "na vai idam avihitena

ndmnd annam atsydmi" iti
\

" sa vai tvam" ity abravld " Uhavah eva"

iti yad JBhavah dpas \
tena na ha v0i evam, Bhavo hinasti na asya

prajdm na asya pasun na asya bruvdnam chana
\
atha yah enam dveshti

sa eva pdpiydn bhavati
\

na sa yah evam veda
\ tasya vratarq a Im era

vdsah paridadhlta iti
\

3. Tarn dvitlydm abhydyachhat tarn abravlt
\

" kathd md abhydyachhat" iti
| "dvitlyam me nama kurv" ity abravln

" na vai idam ekena ndmnd, annam atsydmi" < itf \

" sa vai tvam" iti

abravlch " Chharvah eva" cti yach Chharvo 'gnih \
tena na ha vai enam

Sarvo hinasti na asya prajdm na asya pasiin na asya Iruvdnam ehana
\

atha yah enam dveshti sa eva pdpiydn bhavati
|
na sa yah evam veda

\

tasya vratarh sarvam eva na asnlydd iti \
4. Tarn tritlyam abhydyachhat \

tarn dbravit "kathd md abHydyachhasi" iti
\ "tritlyam me n&mi Icurv"

ity abravln " na vai idam dvdbhydm ndmabhydm annam atsydmi" iti
\

"savai tvam" ity abravlt "Pasupatir eva" iti yat Pasupatir Vdijuh\ tena

na ha vai enam Pasupatir hinasti na asya prajdm na asya pasun na asya

Iruvdnam chana
\

atha yah enam dveshti sa eva pdpiydn lhavati
\

na sa

yah evam veda
\ tasya vratam brdhmanam eva na parivaded iti

\

5. Tarn

chaturtham abhydyachhat \

tarn dbravlt "kathd md 'bhydyachhcsi" iti
\

" chaturtham me ndma kurv" ity abravlt
\

" na vai idam tribhir ndma-

bhir annam atsydmi" iti
\

" sa vai tvam" ity abravld "
Ugrah e:a devah"

iti yad Ugro devah oshadhayo vanaspatayah \

tena na ha vai eiam TJgro

devo hinasti na asya prajdm na asya pasun na asya bruvtinah chana
\

atha yah enam dveshti sa eva pdpiydn bhavati
\

na sa yah evtm veda
\

tasya vratam striydh eva mvaram na llcsheta iti
\

6. Tarn panchamam

abhydyachhat \

tarn abravlt "kathd md '<bhydyachhasi" iti
\ par.chamam

me ndma kurv" ity abravlt
\
"na vai idam chaturbhir ndmalhir annam

atsydmi" iti
\

"
sa vai tvam" ity abravln " Mahdn eva devah" iti

\ yan

Mahdn devah Adityah \

Tena na ha vai enam Mahdn devo hmasti na

asya prajdm na asya pasun na a$ya bruvdnam chana
\

atha yah enam

dveshti sa eva pdpiydn bhavati
\
na sa yah evam veda

\ tasyc vratam

udyantam eva enam na iksheta astam yantam cha iti \ 7. Jam^ sha-

shtham abhydyachhat tarn dbravit "kathd md abhydya6hhasi" iti
\

" shashtham me ndma'kurv" ity abravlt
\

" na vai idam pai\chalJ)ir

ndmabhir annam atsydmi" iti
\

"sa vai tvam" ity abravld "Rudrah eva"

iti yad Rudras Chandramdh
\

Tena na ha vai enam Rudro himsti na

asya prajdm na asya pasun na asya bruvdnam chana
\

atha ya\ enam
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dveshti sa eva pdpiydn bhavati
\

na sa yah evam veda
\ tasya vratam

vimurtam eva ndsmydn majjdnam c\a iti
\

8. Tarn saptamam abhyd-

yachhat \

tarn abravlt " Uathd ma. 'bhydyachhasi" iti
\ "saptamam me

ndma kurv
"

ity abravlt I

" na vai idam shadbhir ndmabhir annam
'

-,

'

atsydmi" ifi
\

" sa vai tvam" ity abryvld
" Isdnah eva'

1
iti yad Isano

'nnaffi
\
tena na ha vai enam Isano hinasti na asya prajdm na asya pasun

na anya bruvdnamchana
\
atha yah enam daeshti sa eva pdpiydn bhavati

\

na sa yah evam veda \>te#ya vratam annam eva ichhamdnam na prat-

ydchakshlta iti
\

9. Tarn ashtamam abhydyayhhat \

tarn abravit " kathd

md 'bhydyachkasi" iti
\

"ashtamam me ndma kurv" ity abravln " na

vai idam saptabhir ndmabhir annam atsyumi" iti
\

" sa vai tvam" ity

abravid " Asanir eva" iti yad Asanir Indrah
\

tena na ha vai enam

Asanir hinasti na asya prajdm na asya pasun na asya bruvdnam chana
\

atha yah enam dveshti sa eva pdpiydn bhavati
\

na sa yah evam veda
\

tasya vratam satyam eva vaded hiranyam cha bibhriydd iti
\

sa esho

'shtandmd 'shtadhd vihito Mahdn devah
\

d ha vai asya ashtamdt purushdt

prajd 'nnam atti vaslydn vaslydn ha eva asya prajdydm djdyate yah

evam veda
\

"Prajapati, being desirous of progeny, performed austerity. From

him when he had [thus] performed austerity five [children] were born,

Agni, Yayu, Aditya, Chandramas (Moon), and Ushas (dawn) the fiftn.

He said to them,
' Do you also perform austerity.' They consecrated

themselves. Before them, when they had consecrated themselves, and

had performed austerity, Ushas, the daughter of Prajapati, assuming

the form of an Apsaras (a celestial nymph) rose up. Their attention

was riveted upon her, and they discharged seed. They then came

to Prajapati their a father, and said to him, 'We have discharged

seed; let it not lie there in vain.' Prajapati made a golden platter,

of the depth of an arrow, and of equal breadth. In this he collected

the seed, and from it there arose a being with a thousand eyes, a thou-

sand feet, and a thousand arrows on the string. 2. He came to his

father^Prajapati, who asked him,
' Why dost thou come to me?' He

answered,
' Give me a name. I

;
^hall not eat this food, so long as no

name has been given to me.' ' Thou art Bhava,' said Prajapati ;
for

Bhava is the Waters. Therefore Bhava does, not slay this man, nor his

offspring, nor his cattle, nor any [creature of his] who speaks. And

further, whoever hates him is most wicked. Such is not the case with
>
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him who knows this. His rule is, let a man wear a garment. 3. He

(this newly-produced being) came a second time to Prajapati, who

asked him, 'Why dost thou come to me?\ 'Give me,' he replied,

'a second name: I shall not eat this food with only one name.' 'Thou

art S'arva,' Prajapati answered
; for S'arva is Agni. Wherefore S'arva

does not slay him, nor his offspring, nor his cattle, nor any [creature

of his] who speaks. Further, whoever hates him is most wicked.

Such is not the case with him who knows this His rule is, let not

a man eat every sort of food. 4. He came the third time to Praja-

pati, who said to him, '"Why dost thou come to me?' 'Give me a

third name,' he replied; 'I shall not eat this food with only two

names.' ' Thou art Pasupati,' Prajapati answered; for Pasupati is Vayu

(the Wind). Wherefoi'e Pasupati does not slay him, etc., etc. His

rule is, let no one slander a Brahman. 5. He came the fourth time

to Prajapati, who said to him, 'Why dost thou come to me?' ' Give

me a fourth name,' he replied; 'I shall not eat this food with only

three names.' 'Thou art TJgradeva (the fierce god),' Prajapati

answered; for TJgradeva is plants and trees. Wherefore Ugradeva

does not slay him, etc., etc. His rule is, let not a man look upon the

shame of a woman. 6. He came the fifth time to Prajapati, who said

fo him, 'Why dost thou come to me?' 'Give me a fifth name,' he

replied ;

' I shall not eat this food with only four names.' ' Thou art

Mahandeva (the great god),' Prajapati answered; for Mahandeva is

Aditya (the Sun). Wherefore Mahandeva does not slay him, etc., etc.

His rule is, let no man look upon him (the Sun) rising or setting. 7.

He came the sixth time to Prajapati, who said to him, 'Why dost

thou come to me ?'
' Give me a sixth name,' he replied ;

' I shall not

eat this food with only five names.' ' Thou art Eudra,' Prajapati

answered; for Rudra is Chandramas (the Moon). Therefore Eudra does

not slay him, etc., etc. His rulers, let no man eat anything coagulated

[or solid],
90 or any marrow. 8. He came the seventh time to Praja-

pati, who said to him, 'Why dost thou come to me?' 'Givp me a

seventh name,' he replied ;

' I shall not eat this food Vith only six

names.' 'Thou art Isana,' Prajapati answered; for Isfina is food.

Wherefore Isana does not^ slay him, etc., etc. His rule is, let no one

reject him who desires food. 9. He came the eighth time to Praja-

90 This is the sense
assignee^.by Bohtlingk and Roth, s.v. murchh-\-vi.
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pati, who said to him, '"Why dost thou come to me?' 'Give me an

eighth name,' he replied ;

' I shall njpt eat this food with only seven

names.' ' Thou art Asaai,' Prajapati answered
;
for Asani is Indra.

Wherefore Asani does not slay him. etc., etc. His rule is, let a man

speak truth, and keep gold. This is ,Jhe Mahandeva (great god), who

has eight names, and who is formed in eight ways. The progeny to the

eighth generation of the man who possesses this knowledge, eats food, and

ever wealthier and wealthier men will be born among his descendants."

The following is the account given in tb* S'atapatha Brahmana of

the object and name of the S'atarudriya :

S'atapatha Brahmana, ix. 1, 1, I.
91 Atha atah satarudriyam juhoti \

atra esha sarvo 'gnih samskritah
\

sa esho 'tra Rudro devatd
\

tasmin devah

etad amritam rupam uttamam adadhuh
\

sa esJio 'tra dlpyamu.no 'tishthad

annam ichhamdnah
\
tasmdd devdh abibliayur "yad vai no 'yam na him-

sydd" iti
\
2. Te 'bruvann "annam asmai sambhardma tena enam sama-

ydma" iti\ tasmai etad annam samabharan sdnta-devatyam \

tena enam

asamayan \

tad yad etam devam etena asamayams tasmdch chhdnta-

devatyam \

"
sdnta-devatyam ha vai tach chhatarudriyam" ity dchakshate

parolcsham \ paroksha-kdmdh hi devdh
\

"He now offers an oblation with the S'atarudriya. Here this uni-

versal fire has been prepared; and here this E,udra is the deity. In

him the gods placed this most excellent immortal form. Here he rose

up flaming, desiring food. The gods were afraid of him, 'lest' (they

thought)
' he should destroy us.' 2. They said,

' Let us collect food

for him, and with it appease hin. x
They collected for him this food

with which a deity is appeased,
1

and with it they appeased him. In-

asmuch as they appeased this god with this, it is therefore called

'

S'antadevatya
'

('that with which a god is appeased'). They call

this '

S'antadevatya
'

espterically
'

S'ata-rudriya '; for the gods love

what is esoteric."

91
Copipare Taitt. Br. i. 6, 1, 2. In the same work, i. 7, 1, 2, we read that the

gods and Asurac> were fighting, when the former said to Agni,
" We shall conquer

with thee as our champion." He said, "I shall transferal myself into three parts."

He did so, Agni being one part, Eudra a second, and Varuna a third, etc (te devah

Agnim abruvan "tvaya vlrena Aswan abhibhavama"M\ so'bravit "tredhaatmanaw

vikarishye" iti
\

sa tredha atmanam vyakuruta Agnim tritlyam Rudram Iritlyaiii

Varunam tritlyam ityadf).
82

S'anta-devatyam santa-devatartham devata-santy-artham \
Comrn.
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On this the commentator remarks : Vihito 'yam homo Rudra-rupaid-

pannasya Agner upasamandrtham \

"This ohlation is offered in order

to appease Agni who has taken the form of vludra." 93

The same work gives, a little further on, another account of the

origin of Rudra, and a different .etymology for the S'atarudriya :

S'atapatha Brahmana, ix. 1, 1, 6 ff. Prajdpater visrastdd devatdh

udakrdmams tarn ekah eva devo na ajaJidd Manyur eta
\

so 'sminn antar

vitato 'tishthat
\

so 'rodlt
\ tasya ydny asrurfi prdskandams tdny asmin

Manyau pratyatishthan \

sU eva sata-irshdh Rudrah samabhavat sahasrd-

kshah sateshudhih
\

atha yah anydh viprusho 'patams td asanlchydtd

sahasrdni 9* imdn loJcdn anuprdvisan \

tad yad ruditdt samabhavams

tasmdd Rudrah
\

so 'yam sataslrshdh Rudrah sahasrdkshah sateshudhir^

adhijya-dhanvd pratihitdyi bhishayamdno 'tishthad annam ichhamdnah
\

tasmdd devdh abibhayuh \

7. Te Prajdpatim abruvan
\

"asmdd vai

bibhlmo yad vai no 'yam na himsydd" iti
\

so 'bravld "annam asmai

sambharata tena enam samayata
"

iti
\
tasmai etad annam samabharan

satarudriyam tena enam asamayan \

tad yad etam satasirshdnam Rudram

etena asamayams tasmdch chhataslrsha-nidra-samarilyam \

satasirsha-

rudra-Samanlyam ha vat tat satarudriyam ity dchakshate paroksham \

paroksha-kdmdh hi devdh ityddi \

. . . 14. " Namas te Rudra manyave"

iti
| yah eva asmin so 'ntar Manyur vitato 'tishthat tasmai etan namas-

karoty uto "
te ishave namo bdhubhydm uta te namah "

iti ishvd cha hi

bdhubhydm cha bhlshayamdno 'tishthat
\

6. "From Prajapati, when he had become enfeebled, the deities

93 In the Taitt. S. v. 4, 3, 1, it is said : Eudro vai esha yad Agnih \

sa etarhi jato

yarhi sarvas chitah sa yatlia vatso jatah stanam prepsaty evam vai esha etarhi bha-

gadheyam prepsati \
tasmai yad ahutim na juhnyad adhvaf-yum cha yajamanam cha

dhyayet \ S'atarudriyamjuhoti\ bhagadheyena eva enam samayati \
na artim a archaty

adhvaryur na yajamanah \

" This Agni is Rudra (or terrible). When now he is

horn, and all kindled, as a calf when horn desires th^ udder, so he now desires his

shaje. If an ohlation were not presented to him, he would turn his thoughts (with
the view of devouring) towards both the adhvaryu priest and the sacrificer. The

S'atarudriya is celebrated; and the priest quiets him with a share. So both adhvaryu
and sacrificer avoid injury." The same work, v. 5, 7, 4, says similarly : Zudro vai

esha yad Agnih \

sa yatha vyaghrah kruddhas tishthaty evam vai esha etarhi
\

sanchi-

tam etair upatishthate nKmaskarair eva enam samayati \

" This Agni is Rudra (or

terrible). As a tiger stands raging, so does he now. The priest approaches^ with

these [oblations] [the fire] that has been prepared [and kindled] ;
and quiets him

with prostrations.
94

Compare Nir. i. 15, and Vaj. Sanh. 16, 54, above, 325.

95
Compare Vaj. Sanh. xvi. 13, above, p. 323.
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departed. Only one god, Manyu, did not leave him, but continued

extended within him. He (Prajapati) wept. The tears which fell

from him remained in that' Many if. He became Rudra with a hundred

heads, a hundred eyes, and a hundred quivers. Then the other drops

which fell from him in unnumbered thousands entered into these worlds.

They were called Rudras because they sprang from him when he had

wept. This Rudr with a thousand heads, eyes, and quivers, stood

with his bow strung, &ftid' arrows on the string, causing terror, and

demanding food. The gods were afraid of him. 7. They said to Pra-,

jupati, 'We are afraid of this being, lest he destroy us.' Prajapati

said to them,
' Collect for him food, and with it appease him.' They

collected for him this food, the satarudriya, and with it they appeased

him. From the fact that with this they appeased the hundred-headed

lludra, it is 'that wherewith the hundred-headed Rudra is to be

appeased' (S'ata-sirsha-rudra-samaniyam}. This they esoterically call

S'atarudriya; for the gods love what is esoteric." . . . 14. "
'Reverence,

Rudra, to thy wrath' (see above, p. 326, verse 1). (In these words)

he (the priest) expresses reverence to*Manyu, who stood extended

within him (Rudra).
' Reverence also to thy arrow and thine arms.'

He (the god) stood causing terror with his arrow and arms."

The word Hahadeva occurs in the Tandya Hahabrahmana, vi. 9, 7,

Yam samdm MaJiadevah pasun hanyad ityadi \

"In whatever year

Mahadeva slays cattle." The same work, vii. 9, 16 ff., makes mention

of Rudra in connexion with cattle or v^tims : Devdh vai pasun vya-

bhajanta \

te Rudram antarayan \

"The gods were dividing the victims.

They passed over Rudra."

In the descriptions of Mahadeva which are found in the passages

quoted in the last chapter from the Mahabharata, though that deity is

occasionally identified wi^h Agni, as he is with other gods (see above,

p. 204), he is generally represented 'in a different aspect, and tfith

different characteristics. In the legend of the birth of Skanda or

Karttibeya,
96

however, which is narrated in the Yana-parvan of that

poem, we find some trace of the early connexion of Rudra with Agni.

We^re there told that, after Skanda had been installed in his office of

general of the gods (v. 14424), Mahadeva ard Parvatl arrived:

9R Lassen (Ind. Ant. i. 588, note, 1st ed.=p. 701, 2nd ed.) observes that this legend
differs from the one on the same subject in the Ramayana, i. 38, and regards the

former as a later interpolation in the Mahabharata.
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14427 ff. Agamya manuja-vydghra saha devyd parantapa \
archa-

ydmdsa suprito bhagavan govrishf-dhvajah \

Rudram Agnim dvijdh prd-

huh Rudra-sunus tatas tu sah
\
Rudrena sulram utsrishtam tat svetah

parvato 'bhavat
\ Pdvakasyendriyafi}. svete krittikabhih kritam nage \ pu-

jyamdnam tu Rudrena drishtvdrsarve divaukasah
\
Rudra->3unum tatah

prdhur Guham gunavatdm varam
\ anupravisya Rudrena vahnim jdto hy

(

ayam siuh
\

tatra jdtas tatah Skando Rudra-sunufr tato 'bhavat
\
Ru-

drasya Vahneh Scdhdydh shanndm strmdfn chh Bhdrata
\ jdtah Skandah

isura-sreshtho Rudra-sunub tato 'bhavat
\

"The god whose banner is a bull, arriving with his goddess, paid

him honour, well pleased. Brahmans call Agni Rudra; consequently he

(Karttikeya) is the son of Rudra. The seed which was discharged by
Rudra became the white mountain. And the seed of Pavaka (Agni)

was formed by the Krittikas on the white mountain. Having seen

Guha (Karttikeya) thus honoured by Rudra, all the deities consequently

call him, who is the most excellent of the gifted, the son of Rudra.

For this child was produced by Rudra when he had entered into Fire.

Being there born, Skanda waS the son of Rudra. Skanda, that most

eminent deity, being born from Agni, [who was] Rudra, and from

Svaha [and] the six wives [of the Rishis], was the son of Rudra."

The allusions in this passage will become more intelligible if I give

an outline of the preceding part of the allegorical story, which com-

mences with v. 14241. Indra being distressed at the defeat of the

armies of the gods (deva-send^ by the Danavas (v. 14245 ff.) is medi-

tating on this subject, when he hears the cry of a female calling for

help, and asking for a husband to protect her. Indra sees that she has

been seized by the demon Kesin, with whom he rt-monstrates
;
but the

demon hurls his club at Indra, who, however, splits it with his thunder-

bolt. Kesin is disabled in the next stage of tjtieir combat, and goes off.

Inftra then finds out from the fefiiale that her name is Devasena (army
of the gods), and that she has a sister called Daityasena (army of the

Daityas), and that they are both daughters of Prajapati. Her sister,

she says, loves Kesin, but she herself does not, and wishes Indra to

find for her a proper husband, who shall be able to overcome ali the

enemies of the gods. In^.ra takes Devasena with him to Brahma and

desires him to provide her with a martial husband; and Brahma

promises that a helpmate of that description shall be born (14279 f.).
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Indra then departs with Devasena. It happened that Vasishtha and

other rishis had been offering a sacrifice, whither the gods headed by
Indra proceeded to drink the s>*ma-juice. Agni too, being invoked,

descended from the region of the un, entered into the fire, received

the oblations of the rishis, and presented them to the gods. The story

then proceeds (v. 14287) :

Nishkrdmams cfldpy apasyat sa patnis teshdm mahdtmandm
\

sveshv

drameshupavishtdh svapaMis cha tathd sukham
\
rukma-vedi-nibhds

97 ids

tu chandra-lekhdh ivdmaldh
\ hutdsandrchih-p^atimdh sarvds tdrdh ivdd-

bhutdh
|

set tatra tena manasd babhuva kshubhitendriyah \ patnir drishfvd

dvijendrdndrn Vahnih kdma-vasam yayau \ bhuyah sa chintaydmdsa na

nydyyam kshubhito hy aham
\ sddhvyah patnyo dvijendrdndrn akdmdh

kdmaydmy aham
\

naitdh sakydh maya drashtum prashtum vd 'py ani-

mittatah
\ gdrJiapatyam samdvisya tasmdt pasydmy abhikshnasah

\

sam-

sprisann iva sarvds tdh Sikhabhih kdnchana-prabhdh \ pasyamdnas cha

mumude gdrhapatyam satndsritah
\ nirushya tatra suchiram evam Vah-

nir vasam gatah \

manas tdsu vinihkshipya kdmaydno vardngandh \

kdma-

santapta-hridayo deha-tytiga-vinischitah \

Kldbhe brdhmana-strlndm Agnir
vanam updgamat \

Svdhd tarn Daksha-duJdtd prathamam kdmayat tadd I

8d tasya chhidram anvaichhach chirdt-prabhriti bhdvini
\ apmmattasya

devasya na cha pasyaty aninditd
\
sd tarn jndtvd yathdvat tu Vahnim

vanam updgatam \

tattvatah kdma-santaptam chintaydmdsa bhdvini
\

aham saptarshi-patnlndm kritvd rupdni Pdvakam
\ kamayishydmi kd-

mdrtd tdsdm rupena mohitam
\

evam kr^te pritir asya kdmdvdptis cha

me bhavet
\

S'ivd bhdryd tv Angirasah sila-rupa-gundnvitd \ tasydh sd

prathamam rupam kritvd devi janddhipa \ jagdma Pdvakdbhydsam tarn

chovdcha vardngana? \ mqm Agne kdma-santaptdm tvam kdmayitum
arhasi \ karishyasi na ched evam mritdm mdm upadhdraya \

aham

Angiraso bhdryd S'ivd-^idmd Hutdsana
\

sishtdbhih prahitd prdptd

mantrayitvd vinischayam \ Agnir uvGcha
\

kathain mdm tvam vijdMshe

kdmdrtam itardh katham
\ yds tvayd klrtitdh sarvdh saptarshmdm

priydh-istriyah \

S'ivd uvdcha
\

asmdkaih tvam priyo nityam bibhlmas tit

vayaih tava
\

tvachchittam ingitair jndtvd preshitd 'smi tavdntikam
\

matihundyeha samprdptd kdmam prdptum drutam chara
\ ydmayo mdm

j

97 In Ramayana iii. 32, 5, Ravana is described as RuJcma-vedi-gatam, which the

Commentator explains as ruJcma-vedim praptam hiranyesh^aka-chitam vedim praptam \

" mounted on a platform of golden bricks."
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pratlkshante gamishydmi Hutdsana
\ Mdrkandeyah uvdcha

\

tato

upayeme tarn S'ivdm pritdm muddtyutah \ prltyd devl samdyuktd sukram

jagrdha pdnind \ achintayad mamedam'ye rupttm drakshyanti frdnane \

te

brdhmanindm anritam dosham vakstyanti Pdvake
\

tasmdd etnd raksha-

mdnd Garudl sambhavdmy aham
\

\-andd nirgamanam chaiva sukham mama

bhavishyati \ Suparni sd tadd bhutvd nirjagdma mahdvandt
\ apasyat

parvatam svetam sara-stambaih susamvritam
\
drishtlvishaih sapta-sirshair

guptam bhogibhir adbhutaih
\
rakshobhis cha pi&dctiiais cha raudrair bhuta-

ganais tathd
\

rdkshasibhis^cha sampurnam anelcaischa mriga-dvijaih \
sd

tatra sahasd gatvd saila-prishthaih sudurgamam \ prdksMpat kdnchane

Icunde sukram sd tvaritd subhd
\ saptdndm api sd devl saptarshindm

mahdtmandm
\ patrii-sarupatdm kritvd kdmaydmdsa Pdvakam

\ divya-

rupam Arundhatydh kartum na sakitam tayd \ tasyds tapah-prabhdvena

bhartuh susrushanena cha
\

shatkritvas tat tu nihkshiptam Agneh retah

Kuruttama
\

tasmin kunde pratipadi kdminyd Svdhayd tadd
\

tat skan-

nam tejasd tatra samvritam janayat sutam
\

rishibhih pujitam skannam

anayat Skandatdm tatah
\

shat-sirdh dviguna-srotro dvddasdkshi-bhuja-

kramah
\ eka-grlvaika-jathamh kumdrah samapadyata \

v. 14514: Yadd Skandena mdtrlndm evam etat priyam kritam
\

ta-

thainam abravlt Svdhd "mama putras tvam aurasah
\ ichhdmy aham

tvayd dattdm prltim parama-durlabJidm
"

|

turn abrdvit tatah Skandah

prltim ichhasi kidrislm
\

Svdhd uvdcha
\ Dakshasydham priyd kanyd

Svdhd ndma mahdbhuja \ bdlydt prabhriti nityancha jdta-kdmd Hutd-

ane
\
na sa mum kdmiriim putra samyag jtindti Pdvakah

\

ichhdmi

Sdsvatam vdsam vastum putra sahdgnind \

Skandah ^^vdcha
\ Havyam

kavyancha yat kinchid dvydnum mantra-samstutam
\ hoshyanty Agnau

sadd devi svdhety uktvd sainuddhritam
\ adya grabhrUi ddsyanti suvrittdh

sat-pathe sthitdh
\

evam Agnis tvayd sdrdham sadd vatsyati sobhane
\

Mdrkandeyah uvacha
\

evam uktd tatah Svdhd,tushtd Skandena pujitd \

Pdvakena samdyuktd bhartrd Sk'andam apujayat \
tato Brahma Mahd-

senam Prajdpatir athdbravit
\ abhigachha Mahddevam pitaram tripurdr-

danam
\ Rudrendgniih samdvisya svdhdm dvisya chomaud

\

hitdrthani

sarva-lokdndm jdtas tyam apardjitah \

"
Issuing forth, he beheld the wives of these great [rishis] reclining

in their own hermitages, arad sweetly sleeping, resembling golden altars,

pure as beams of the moon, like to flames of fire, all wonderful as stars.

Perceiving that, his senses became agitated. Beholding the wives of
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the Brahmans, Agni was overcome by desire. Again and again he

reflected, 'It is not proper that 1
1
should be thus agitated: I am

enamoured of the chaste spouses pf the Brahmans, who are not in love

with me. They cannot be looked upon or questioned by me without

reason. Entering into the domestic fye, I shall gaze upon them close

at hand.' Entering the domestic fire, touching, as it were, with his

flames, all of them, who were bright as gold, *and beholding them, he

was delighted. Dwelling thus there for a long time, fixing his atten-

tion upon these beautiful women, and enamoured of them, Agni was

overcome. His heart being distressed with desire, Agni, failing to

obtain the Brahmans' wives, resolved to abandon his corporeal form,

and went into the forest. Then Svaha, the daughter of Daksha, first

fell in love with him. This amorous and blameless goddess for a long

time sought for his weak point, but as the god was watchful, she could

not find any. But being perfectly aware that he had gone into the

wood, and that he was really disturbed by desire, the amorous goddess

thus reflected :
'

I, who am distressed by love, will take the forms of

the seven rishis' wives, and will court the affection of Agni, who is

enchanted by their beauty. By doing so he will be pleased, and I

shall obtain my desire.' Assuming first the form of S'iva, the wife of

Angiras, who possessed a good disposition, beauty, and excellent

qualities, the handsome goddess (Svaha) went to Agni, and thus ad-

dressed him :
'

Agni, thou oughtest to love me, who am disturbed

with love for thee : if thou wilt not d,o so, look upon me as dead.

Agni, I, S'iva, the wife of Angiras, have come, sent by virtuous

women, and having considered' my determination.' Agni replied:
' How dost thou, anil how do all the other beloved wives of the seven

>

rishis whom thou mentionest, know that I am distressed with love ?
'

S'iva answered :
' Thou ,hast always been beloved by us, but we are

afraid of thee. Knowing thy heart by external signs, I have been sent

to thee. I have come to be embraced : come quickly and fulfil thy

desire.., The other females are awaiting me
;
I shall depart, Hutasana

(Agni).' Agni then with joy embraced the delighted S'iva. The god-

dess* filled with delight took his seed in her hand. She reflected, 'All

those who shall see this form of mine in thi forest will falsely allege

the transgression of Brahmans' wives with Agni. Wherefore preserving

this, I shall become Garud!
;
and thus my egress from the wood will
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become easy. She then, becoming SuparnI, issued from the great

forest, and beheld the white mountain surrounded by palisades of

arrows, guarded by wondrous seven-headed serpents, whose very

glance was venomous, by Rakshasas, Pisachas, and by hosts of Rudra's

demons, filled with Rakshasis, ajid numerous beasts and birds. The

beautiful goddess, having then gone quickly to the summit of the

mountain, which was difficult of access, hastily threw the seed into

a golden reservoir. Thus this goddess, assuming in succession the re-

semblance of the wives of the seven great rishis, loved Agni. But she

could not take the divine form of Arundhati (the wife of Yasishtha),

owing to the power of the latter's austerity, and her obedience to her

husband. Six times was the seed of Agni thrown by the enamoured

Svaha into the reservoir on the pratipad (the first day of the lunar

fortnight). Discharged there and collected, that seed by its energy

generated a son. That [seed] which was discharged (slcanna), being

worshipped by the rishis, gave to this son his character of Skanda.

Kumara (Karttikeya) was born with six heads, a double number of

ears, twelve eyes, arms, and feet, one neck, and one belly." Kartti-

keya marries Devasena (vv. 14446
ff.).

The six rishis' wives, his

mothers, afterwards come to him, complaining that they had been

abandoned by their husbands, and degraded from their former position,

and asking him to secure their admission into paradise (svarga). The

story then proceeds (v. 14514 ff.): "When Skanda had done what

was gratifying to his mothers, jSvaha said him,
' Thou art my genuine

son : I desire the love, difficult to obtain, which thou givest.' Skanda

then asked her, 'What love dost thou 'desire ?' Svaha replied, 'I am

the beloved daughter of Daksha, by name Svaha. -From my childhood

I have been enamoured of Agni. But, my son, Agni does not thoroughly

know me, who am enamoured of him. I w\sh to dwell perpetually

with Agni.' Skanda rejoined: 'Whatever oblation of Brahmans is

introduced by hymns, they shall always, goddess, lift and throw it

into the fire, saying, "Svaha." From this day forward, virtuous men,

abiding in the right path, shall grant [thee this]. Thus, beautiful

goddess, Agni shall dwell with thee continually.' Being thus addressed

by Skanda, Svaha, gratified, worshipped by Skanda, and united with

Agni as her husband, worshipped Skanda. Then Brahma Prajapati

said to Mahasena (Skanda),
' Go to thy father Mahadeva, the vexer of
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Tripura. Thou unconquered hast been produced for the good of all

worlds by Rudra who had entered into Agni, and Uma who had entered

into Svaha.'
" ' *

i

SECT. V. Passages relating to*Rudra in the Upanishads.

To the preceding passages, descriptive of Rud^a, from the Brahmanas,

I shall now subjoih a few of a different character from the TJpanishads.

The first is from th*e fe'vetasvatara Upanishad (Bibliotheca Indica,

vol. vii., pp. 323 ff.):

SVetasvaratara Upanishad, iii. 1 ff. Yah eko jdlavdn isate Isariilhih

sarvtin loTcdn Isate tsanllhih
\ yah eva elcah udbhave sambhave cha ye etad

vidur amritds te lhavanti
\

2. Eko hi Rudro na dvitiydya tasthur 96
yak

imdn loJcdn isate isanlbhih
\ pratyan jandms tishthati sanchulcopdnta-

hlle" samsrijya visvd Ihuvandni gopdh \

3. (R.Y. x. 81, 3, above, p. 5.)

Visvatas-chaJcshur uta visvato-mukho visvato-bdhur uta visvatas-pat \

sam

bdhubhydm dhamati sam patatrair dydvdlJiumlm (sic^janayan devah elcah\

4. Yo devdndm prabhavas chodbhavaS cha visvddhipo Rudro maharshih
\

Hiranyagarlham janaydmdsa purvam
100 sa no buddhyd subhayd sam-

yunaktu \

5 and 6=Vaj. S. xvi. 2, 3 (see above, p. 322) . . . . iv. 21.

Ajdtah ity evam Icaschid Ihlruh pratipadyate \

Rudra yat te dahhinaiy

mukham tena mdm pdhi nityam \

22=R.Y. i. 114, 8, and Yaj. S. xvi.

16 with various readings (see above, pp. 303 and 323). "He who

alone, the enchanter, rules by his powers, rules all worlds by his

i

98 These words no, dvitlyaya tasthuh appear to be established as the current read-

ing of this passage ;
and a reading partly similar (with variations in other respects)

will be found below in a corresponding verse which occurs in the Atharva-s'iras. The

commencement of the vSrse is, however, also found in the Nirukta, i. 15, where the

reading is different and preferable, eJcah eva Eudro 'vatasthe na dvitlyah; and Siiyana,

in his commentary on the Eig-veda (quoted in vol. iii. of this work, p. 60), gives the

words thus, ekah eva Rudro xa dvitlyo 'vatasthe. Durga, the commentator on the

Nirukta, as cited by Eoth (Illust. of Nir., p.*12, note 4), quotes the whole verse as

follows (without saying from what work it is taken) : Ekah eva Eudro 'vatasthe na

dvifiyo rane vighnan pritanasn satrun
\ samsrijya vis'va bhuvanani gopta pratyan

janan sanchukosanta-kale
\
"One only Eudra has existed and no second; slaying

his enemies in the* conflicts of the battle. Having created all worlds, a protector, he

draws back all beings into himself at the time of the end."
*

99 vThe proper reading is probably sanchukocha. See the last note
;
and Bohtlingk

and Eoth, s.v. kuch-\-sam ; where sanchukocha is giveS as the proper reading, instead

of sanchukosa, which is found in Eoth's Illust. of Nirukta, p. 12, note 4.

100 These two words are varied below, 4, 12, thus : pasyatajuyamanam, i.e. "beheld

Hiranyagarbha being born." The rest of th-* verse remains the same.
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powers, he who in origination and in production is alone, they who

know this become immortal. 2t For Eudra who rules these worlds

by his powers, is but one; [the wise] do" not assert (?) a second.

Having, a preserver, created all/ worlds, he abides in men seve-

rally; he displays his wrath (absorbs them?) at the time of the

end. 3. This one god ?
who has on every side eyes, on every side a

face, on every side arms, on every side feet, wKen producing the

heaven and earth, fashions them with his arms and with his wings.

4. May Eudra, the lord of' all, the great rishi, the cause of production

and the source of the gods, who first generated Hiranyagarbha, may
he put us in possession of an excellent understanding Hid. iv.

21. Some fearful man concludes thus '[Thou art] unborn.' Eudra,

protect me with thy southern face."

The next passage is from the commencement of the Atharva-s*iras 101

TJpanishad. The MSS. which I have consulted vary very much in

their readings :

Devdh ha vai svargam lokam agaman \

te devdh Rudram aprichchhan
" ko bhavdn "

iti
\

so 'bravld
" aham ekah prathamam dsaih vartdmi cJia

lhavishydmi cha tut anyah kaschid matto vyatiriktah
"

iti
\

so 'ntardd anta-

ramprdvisad disascha antaram samprdvisat \

"so 'ham nityunityo vyaktd-

vyakto
'ham Brahmdbrahma ahamprdnchah pratyancho 'ham dakshindncha

[dakshinds cha?~] udancho 'ham adhascha wrddhvancha disascha pratidias-

cha aham pumdn apumdn strl cha aham sdvitry aham gdyatry aham

trishtub jagaty anushtup cha aham chhando 'harn gdrhapatyo dakshindgnir

dhavanlyo 'ham satyo 'ham gaur aham Gaury ahamjyeshtho 'ham sreshtho

'ham varishtho 'ham dpo 'ham tejo 'ham rig-yajuh-sdmdtharvdngira.so

'ham aksharam aham ksharam aham guhyo 'hem go/yo 'ham aranyo 'ham

pushkaram aham pavitram aham agrancha madhyancha vahischa purastdj

jyotir ity- aham ekah
\

sarvancha mum eva mdtr yo veda sa sarvdn devdn

veda I gain gobhir brdhmandn brdKmanyena havlmshi havishd dyur dyushd

sati/am satyena dharmam dharmena tarpaydmi svena tej'asd
"

\

tato devdh

Rudram na apasyams te devdh Rudram dhydyanti tato devdh 'urdhva-

bdhavah stuvanti yo,vai Rudrah sa bhagavdn yas cha Brahma tasma^

vat namo namah
\ yo vai Rudrah sa bhagavdn yascha Vishnus tcfxmai

vai namo namah
\ yo vai Rudrah sa lhagavdn yascha Mahesvaras tasmai

101 A work called Atharva-s'iras is mentioned in the passage of the Ramayana, i.

14, 2, quoted above, p. 165 f. See "Weber's Indische Studien, i. 382 ff.
;
and ii. 53 ff.
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vai namo namah
\ yo vai Rudrah sa lhagavdn yd cha Umd tasmai . . . .

|

yo vai Rudrah sa lhagavdn yascha ffindyakas tasmai . . . .
| yo vai

Rudrah .... yascha, Slsandah t . . .
| yo vai Rudrah .... yascha

Indrah , . . .
\ yo vai Rudrah .... yascha Agnih, . . . .

| yo vai

Rudrah . ... yd cha Bhuh . . .
,, | yo vai Rudrah .... yascha

Bhuvah ....
|

om ddau madhye Ihur Ihuvah suvar ante slrsham

janadom
m

visva-t*ipo 'si
\

Brahma ekas tvam avitridhd urdhvam adhas

cha tvam sdntischa tvam ytushtischa tvam tushtischa tvam hutam ahutam

visvam avisvam dattam adattam kritam akpitam param aparam para-

yanancha iti
\ "apdma somam 103 amritdh ahhuma aganmajyotir aviddma

devdn
\

him nunam asmdn Icrinavad ardtih kim u dhurtir amrita mart-

yasya" \ (E..Y. viii. 48, 3) | sarva-jagaddhitam vai etad alcsharam prujd-

patyam sukshmam saumyam purusham agrdhyam agrdhyena Vayum

vdyavyena somam saumyena grasati svena tej'asd \

tasmai upasamhartre

mahdgrdsdya vai namo namah
\

hridisthdh devatdh sarvdh hridi prdne

pratishthitdh \

hridi tvam asi yo nityam tisro mdtrdh paras tu sah
\

tasya uttaratah siro dalcshinatah pddau yah uttaratah sa omkdrah
\ yah

omkdrah sa pranavo yah pranavah sa 'sarva-vydpi yah sarva-vydpl so,

'nanto yo 'nantas tat tdram wi
yat tdram tat sukshmam yat sukshmam

tat suklam yat suklam tad vaidyutam yad vaidyutam tat param Brahma

iti sa ekah
\
sa eko Rudrah sa Isdnah sa lhagavdn sa Mahesvarah^a

Mahddevah
\

atha kasmdd uchyate omkdrah
\ yasmdd uchchdryamdnah

eva sarvaih sarlram unndmayati tasmdd uchyate omkdrah .... atha

kasmad uchyate ekah
\ yah sarvdn lokti/i udgrihndti

5
srijati visrijati

vdsayati tasmdd uchyate ekah
\

atha kasmdd uchyate eko Rudrah
\

"eko

Rudro na dvitiydya tasthe (sthitavdn \ advitlyah eva sthitavdn
\ Comm.)

turlyam imam loka.n Isate Isaniyur (niyamana-saktimdn \ Comm.) j'ananl-

yuh (visvotpddaka-saktimdn \ Comm.) | pratyan jands tisthanti samyug

102 The commentator explains this thus : tS'lrsham siro mantrah svaha ity evamru-

pah | janadom janada iti karmopalakshanartham akshara-trayam \ janam janim tad-

upalakshita-janimad vastu-jatftm tad dadati iti janadah\ tasya sambodhanam
j
Instead

of the*words in the text, another MS. reads, bhus te adir madhyam bhuvas te svas te

slrsham visvarupo 'si.

^3 Umaya Brahma-vidya-svarupinya Katyayanya sa\a vartate iti Somas tarn
\

[SSma is t\ms=:sa-\-Uma, "with Uma"] yatah somam apama tatah amritah marana-

hetubhir avidya-tat-karya-samskarair vivarjitah abXuma sampannah \
Comm.

104
Tarayati, "delivers :" that which delivers. Comm.

105 Urdhva-moktham atmani grihnati \

Comm.
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asydntakdle samhritya visvd bhuvdnani goptd
"

]
tasmad uchyate eko

jRudrahm
\
atha kasmdd uchyate Isdno "yah sarvdn lokdn Isate Isanibhir"

jananlbhih parama-saktibhih \

f

'abhi,,tvd sura nonumah adugdhdh iva

dhenavah
\

Isdnam asya jagatah svardrisam Isdnam Indra tastushah
"

|

(R.V. vii. 32, 22) |

tasmad uchyate Isdnah
|

. . . . atha kasmdd uchyate

Mahesvarah
\ yah sarvdn lokdn sambhakshah sambhakshayaty ajasram

srijati visrijati vdsayati tasmad uchyate Maheivarah
\

atha kasmdd

uchyate Nahddevah
\ yah sarvdn bhdvdn parityajya dtma-jndna-yogais-

varye mahati mahlyate tasn.'2d uchyate Ifahddevah
\

tad etad (etad ntima-

nirukti-rupam charitam
\ Comm.) Rudra-charitam

\

" esho ha devah

pradiso 'nu sarvdh purvo ha jdtah sa u garbhe antah
\

sa eva jdtah sa

janishyamdnah pratyan jands tishthati visvato-muhhah"
\ (Vaj. S. 32, 4)|

" visvatas-chakshur uta visvato-mukho visvato-bdhur uta visvatas-pdt \

sam bdhubhydm dhamati sam patatrair dydvd-prithivl janayan devah

ekah"
| (E..Y. x. 81, 3) |

.... Rudre ekatvam (aikyam \ Comm.)
dhuh

|

Rudram sdsvatam vai purdnam ityddi ....
|

watam etat

pdsupatam \ Agnir iti bhasma Vdyur iti bhasmajalam iti bhasma sthalam

iti bhasma vyoma iti bhasma sarvam ha vai idam bhasma manah etdni

chakshumshi bhasmdni
\

"
Agnir

"
ityddind bhasma grihltvd nimrijya

angdni samspriset \

tasmad vratam etat pdsupatam pasu-pdsa-vimokshdya \

y\> 'tharva-siram brdhmano 'dhite so 'gni-puto bhavati
\

sa vdyu-puto

bhavati
\

sa dditya-puto bhavati
\

sa soma-puto bhavati
\

sa satya-bhuto

bhavati sa sarva-bhuto bhavati
\
sa sarveshu tlrtheshu sndto bhavali

\

sa

sarveshu vedeshv adhlto bhavatj, \

sa sarva-veda-vrata-charydsu charito

bhavati
\

sa sarvair devair jndto bhavati
\

sa sarva-yajna-kratubhir

ishtavdn bhavati
\

tena itihdsa-purdndndm Rudrdndm sata-sahasrdni

japtdni bhavanti
\ gdyatrydh sata-sahasram japtam bhavati

\ pranavandm

ayutamjaptam bhavati
\ rupe rupe (pdthe pdthe pratipdtham \ Comm.)

dasa-purvdn pundti dasottardn d chakshushah panktim pundti itydha

bhagavdn Atharva-siro
''

tharva-sirc.h (abhydsah ddardrthah
\ Comm.) j

sakrijjaptvd suchihputah karmanyo bhavati
\ dvitiyamjaptvd gdna/patyam

(sarva-niyantritvam \ Comm) avdpnoti triilyam japtvd devam ev@ anu-

pravisaty om satyam \

"
yo Rudro agnau yo apsv antar ya oshadhlr

vlrudhah dvivesa
\ ya imd visvd bhuvandni chdklripe tasmai Rudr&ya

namo 'stu Agnaye" \ (A. \. vii. 87, 1, above, p. 333).

106 In another MS. a different answer is given to this question : Tasmad rishibhir

na anyair bhaktair drutam asya rupam upalabhyate \
"He is called 'Rudra' because

liis form is quickly (drutam} perceived bj rishis, and not by other devout persons."
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" The gods went to heaven. They asked Eudra,
' Who art thou ?

'

He said,
'
I alone was before [all things], and I exist, and I shall be.

~No other transcends me.' He entered into one space after another, and

into the space of the sky.
' I am eternal and not eternal, discernible

and undiscernible, I am Brahma, I a,m not Brahma,
107 I am the east-

ern, western, southern, northern [breaths, etc., Comm.J, I am below

and above, the regions, and the intermediate regions, I am male,

eunuch, and female, I tarn the Savitrl, I the Gayatrl, I the Trishtubh,

Jagati, and Anushtubh (metres), I am metite, I am the household, the

southern, and the ahavanlya fires, I am true, I am the earth (or cow),

I am Grauri,
108 1 am the eldest, I am the chief, I am the most excellent,

I am the waters, I am brilliancy, I am the Eik, Tajush, Saman,

Atharvangirases, I am the undecaying, I the decaying, I the mysteri-

ous, I the secret, I dwell in the forests, I am the pushkara (sacrificial

jar), the filter, the end, the middle, the outside, the front, and light,

I alone. He who knows me only, me, to be all, knows all the

gods. By my own energy I satisfy the earth with rays (or the cow

with cows), the Brahmans with brahmanhood, oblations with oblation,

life with life, truth with truth, righteousness with righteousness.'

Then the gods did not behold lludra. They meditate upon him.

Then the gods, with arms raised aloft, praise him :
' He who is End?a

is divine, and he who is Brahma, to him be adoration. He who is

Eudra is divine, and he who is Vishnu, to him be adoration. He
who is Eudra is divine, and he who is JJahesvara, to him be adoration.

He who is Eudra is divine, and he who is TJma, to him be adoration.

He who is Eudra, etc., and he who is Vinayaka, to him be adoration.

He who is Eudra,etc., and he who is Skanda, to him be adoration.

He who is Eudra, etc., and he who is Indra, to him be adoration.

He who is Eudra, etc., pnd he who is Agni, etc. He who is Eudra,

etc., and he who is Bhuh, etc. Hs who is Eudra, etc., and he who

is Bhuvah, etc. (In the same way Eudra is identified with suvah

[_svafi\; mahah; jana; tapais ; satya; priihwl; apas; tejas; vayu;
ukdsa ; surya ; soma; nalcshatruni ; ashtau grahah ; pruna; kdla;

Yama ; mrityu; amrita ; Ihuta; lhavya; bhavishyat; visva; kritsna;

107
Vakyabhyaso rupasya atmano vastavatva-pradarsanarthah |

Coram. I should

rather suppose, however, that the second word is not Erahma, but abrahma.
lu8

S'iva-priya |
ashtavarsha fa kumarl gaura-varna bala-tata (?) tu

|
Comm.
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sarva; and satya.} Om! at the beginning, and in the middle are Bhur,

Bhuvah, Svah
;

at the end is the, head. giver of life, Om, thou art

universal-formed. Thou alone art Brahma d'oubly, and triply, above

and below; thou art gentleness, fatness, contentment; thou art the

thing sacrificed, and the thing qot sacrificed, the whole, and not the

whole, what is given, and what is not given, what is done, and what

is not done, that which is supreme, and not supreme, and what is

surpassing.
' We have drunk the Soma, we* have become immortal,

we have entered into ligh't, we have known the gods. What can an

enemy now do to us ? What can the malice of any mortal effect,

immortal god?
'm This imperishable [principle], beneficial to the whole

world, sprung from [or, having the nature of,] Prajapati, subtile, beauti-

ful, by its own energy swallows up the incomprehensible Purusha by the

incomprehensible, Vayu by that which has the nature of Vayu, soma by
that which has the nature of soma. 110 To him the destroyer, the great

devourer, be adoration. All the gods reside in the heart, situated in

the heart and the breath. Thou who art continually in the heart,

[art] the three letters, but he is beyond. To the north of him is the

head, to the south the feet; that which is the north is the omkara.

The omkara is the pranava, which (pranava) again is all -pervading,

which ('all-pervading') again is infinite, which again is that which

delivers, which again is subtile, which again is white, which again has

the nature of lightning, which again is the supreme Brahma : thus he

is the one. He is the only Rudra, he is Isana, he is divine, he is Mahes-

vara, he is Mahadeva. Now whence does the omkara get its name?

Inasmuch as so soon as it is uttered^ it raises up the whole body,

it is called omkara." (The same inquiry is, then feade and answered

in regard to the words 'pranava,'
'

sarvavyapin
'

['all-pervading'],

'ananta' ['infinite'] the 'deliverer,' 'subtile^ 'white,' 'having the

nature of lightning,' and 'the sup'teme Brahma.' Then 'eka,' 'one,'

is explained.) "Now why is he called 'one'? He who evolves,

creates, variously creates, sustains all worlds, is therefore called the

109 Quoted in the third-volume of this work, p. 265. According to the commen-

tator whom I have quoted under the text, Soma means sa-\-uma, he who dwells with

Uma, in the form of divine knowledge, Katyayanl. What would the Vedic rishi

who composed the verse have said to this mystical interpretation ? Such explanations
are not, however, peculiar to the adherents of any one religion.

110 I do not profess to understand the, sense of this.
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'one.' Now why is he called the one Rudra? 'There is only one

Rudra; there is no place for a second. He rules this fourth world,

controlling and productive; living beings abide within him united

with him. At the time of the end he annihilates all worlds, the

protector.'* "Wherefore he is callei the one Rudra. Then why
is he called Isana? He it is who rules all worlds by his ordi-

nances, and supreme creative powers.
'

We, heroic Indra, like

unmilked cows, approach* with our praises thee who art the heavenly

lord (Isana) of this moving, and the lord of this stationary, [world].
l

\

l

Hence he is called 'Isana.' ('Bhagavat' is then explained.) Then

why is he called Mahesvara ? He who, a devourer, constantly devours,

creates, variously creates, sustains all worlds, is therefore called Mahes-

vara. Then why is he called Mahadeva? He who, abandoning all

forms of being, exults in the great divine power of absorption in the

knowledge of himself, is therefore called Mahadeva. Such is the

history of Rudra. ' This god [abides] throughout all regions ;
he

was the first born; he is within the womb; it is even he who has

been born, and he is still to be born
;
he exists, men, pervading all

things, with his face turned to every side.' (Vaj. S. 32, 4.)
' The

one god, who has on every side eyes, on every side a face, on every

side arms, on every side feet, when producing the earth and sky,

fabricates them with his arms, and with his wings.'
"

(R.V. x. 81, 3,

above, p. 6.) .... Rudra is mentioned again in the following verses.

"In Rudra they say there is oneness, *nd that Rudra is eternal and

primeval," etc. The Pasupata rite is thus described: "This is the

Pasupata observance
;

'

Agni is' ashes, Yayu is ashes, water is ashes,

dry land is ashes, The sky is ashes, all this is ashes, the mind, these

eyes, are ashes.' Having taken ashes while pronouncing these preced-

ing words, and rubbing himself, let a man touch his limbs. This is

the Pasupata rite, for the removal of the animal bonds. The Brahman

who reads the Atharva-sira is purified with fire, with air, with the

sun, yrith soma (or the moon) ;
he becomes truth, he becomes all, he

has bathed in all the holy places, he is read in all the Vedas, he has

practised the observances prescribed in all the Vedas, he is known

by all the gods, he has sacrificed with aH. sacrificial rites; by him

hundreds of thousands of itihasas, puranas, and Rudras (formulas

111 R.V. vii. 32, 22, qupted above, p. 103.
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relating to Rudra), and a hundred thousand Gayatris have been

muttered, ten thousand Oms ha,ye been uttered
;

at every recitation

he purifies ten generations of ancestors, and 4en future generations of

descendants; he purifies a row of
t
men as far as the eye can reach;

thus says the divine Atharva-^iras. Having muttered it once, he

becomes clean, pure, and fit for the ceremonial; having muttered it

a second time, he obtains dominion over hosts
; having muttered it a

third time, he enters into the god: Om, [this. is] true. 'Adoration

be to Rudra Agni, who fesides in fire, and in the waters, who has

entered into these plants, who formed all these worlds.'
"

I shall not make more than a few further extracts from this mystical

TFpanishad, which throws little light on Rudra' s character or history.

The three gods, Brahma, Vishnu, and Rudra, are mentioned together,

along with Indra (Brahma- Vishnu-Rudrendrdh) ;
and S'ambhu (one of

the names of Rudra) is said (in a passage which I need not attempt

to translate at length) to be possessor of all divine qualities,

and to be lord of all; while the benefits of worshipping him

are described (kdranam tu dhyeyah sarvaisvarya-sampannah sarvesvaras

cha S'amlhuh dkdsa-madhye dhruvam stabdhvd 'dhikam kshanam ekam

kratusatasydpi chatuh-saptatyd yat phalam tad avdpnoti kritsnam o>7i-

karagatam cha sarva-dhydna-yoga-jndntindm yat phalam tad onikdra

veda-para iso vd siva eko dhyeyah sivankarah sarvam anyat parityajya').

In the Kaivalya Upanishad (translated by Prof. Weber, Ind. Stud,

ii. 10
ff.) Asvalayana asks Bi^ihma to explain to him the science of

divine things (Athdsvaldyano lhagavantam parameshthinam upasametya

uvdcfta adhihi bhagavan brahma-vidydtn ityddi}. Brahma (pitdmaha)

among other things tells him as follows : AntytisrctMa-sthah sakalendri-

ydni nirudhya lhaktyd sva-gurum pranamya \ hrit-pundarlkam virajam

visuddham vichintya madhye visadam visokatp,
\

anantam avyaktam

achintya-rupam sivam prasdntant- amritam brahma-yonim |

tarn tidi-

madhydnta-vihlnam ekam vibhum chiddnanda-svarupam adbhutam
\
Umd-

sahdyam paramesvaram prabJium trilochaham nlla-kantham prasuntam \

dhydtvd munir gachhati Ihuta-yonim samasta-sdkshim tamasah parastdt \

sa Brahma sa S'ivah Sendrah so 'ksharah paramah svardt
\

sa eva Vishnuh

sa prdnah sa dtmd paramefrarah
1W

j

sa eva sarvam yad bhutam yachcha

bhavyam sandtanam \jndtvd tarn mrityum atyeti ndnyah panthd vimuk-

112 Another MS. has herq./S'a Mlo 'gnih sa Chandramah.
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taye |

. . . . yah Satwudriyam adhlte so 'gniputo Ih&vati sa Vdyu-

puto lhavati ityadi \

" A man in th last (or fourth) religious order

(i.e. that of a mendicant) restraining all his senses, making obeisance

to his teacher, meditating within on the lotus of the heart, [which is]

spotless, pyre, lucid, undisturbed, tjie infinite, undiscernible, incon-

ceivable, auspicious (siva); tranquil, immortal, source of Brahma, [or,

of divine knowledge], contemplating him who is without beginning,

middle, or end, the one, the pervading, the spiritual and blessed, the

wonderful, the consort of Urna, the suprem'e lord, the three-eyed, the

blue-throated, the tranquil, [doing this] a Muni, [passing] beyond

darkness, attains the source of being, the universal witness. He is

Brahma, he is S'iva, he is Indra, he is undecaying, supreme, self-

resplendent ;
he is Yishnu, he is breath, he is the spirit, the supreme

lord
;
he is all that has been or that shall be, eternal. Knowing him,

a man overpasses death. There is no other way to liberation."

Further on it is said: "He who reads the S'atarudriya becomes

purified by fire, purified by air," etc., etc.

In one of the MS. collections of Upanishads belonging to the library

of the East India Office, I find another work of that description, called

the Nilarudropanishad, which begins thus: Apasyam chavarohantam

divitah prithivlmayah \ apasyam apasyam tarn Rudram riilagrivam sikh-

andinam
\ "I, formed of earth, beheld descending from the sky, I

beheld, I beheld, that blue-necked, crested Eudra." This composition

contains many verses from the S'atarudriya.

SECT. YI. Some further texts from the Itihdsas and Purdnas relative

*
,

to Budra.

In the earlier parts of this work I have given a variety of extracts

from the Eamayana, Mailabb.arata, etc., which exhibit the character of

Mahadeva as he was conceived in the epic period (see pp. 165, 176,

178, 184-205, 223-228, 230-232, 240 f., 266-273, 278-281, 282-289).
i

I shall*now adduce such other passages from the Itihasas, or Puranas,

as may appear to throw any light on the histosy of the conceptions

entertained of this deity, and of his relations to the other members

of the Indian pantheon.

Eudra is briefly alluded to in the passages of the Eamayana i. 1 4,

1 ff.
;

i. 75, 14 ff.
;
and Yuddha-Kanda, 119, 1 ff., quoted in pp. 165,
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176 f., and 178 ff. The other texts of the Ramayana in which I have

observed any allusion to him are the following; and the representations

which are there given of this god bear generally, perhaps, a stamp of

greater antiquity than those which are found in the Hahabharata.

In Ramayana i. 23, 10 ff. (ed,- Bombay), Rudra curses the embodied

Kandarpa (the Indian Cupid), who wished to enter into him after his

marriage, at a time when he was performing austerity ;
and Kandarpa

in consequence becomes bodiless (ananga). \Kan&arpo murtimdn dslt

Kamah ity uchyate budhafii
j tapasyantam iha Sthdnum nimayena samd-

ht'tam
|

11. Kritodvdharh tu devesnih gachhantam sa-marud-ganam |

dharshaydmdsa durmedhdh hunkritas cJia mahatmand
\

12. Avadhya-
tas cha Rudrena chakshushd Raghunandana | vyasiryanta sarlrdt svdt

sarva-gatrdni durmateh
| )

In i. 35, 20 (Bombay ed.), it is mentioned that the mountain-god,

Himavat, gave his daughter Urna to the "unequalled Rudra" (Rudraya

apratirupdya). In chapter xxxvii. of the same book, vv. 5 ff. the con-

nubial intercourse of S'iva with Uma is described in most undignified

language, as follows: Purd Rama Icritodvahah S'itikantho mahutapuh |

6. Drishtvd cha, lhagavan devlm maithundyopachakrame | tasya samkrl-

damdnasya Mahadevasya dhlmatah
\ S'itikanthasya devasya divyam

varsha-satam gatam |

7. Na ehdpi tanayo Rama tasydm dslt parantapa |

"Formerly, after his marriage, S'itikantha (S'iva) the great devotee,

(6) beholding the goddess, began to indulge in connubial love. A
thousand years of the gods passed while the wise Mahadeva S'itikantha

was thus sporting. But, Rama, vexer of thy foes, no son was born to

Uma." The gods being alarmed at the prospect of the formidable cha-

racter of the offspring which might be born to MaMideva, entreated him

and his spouse to practise chastity. To this Mahadeva consented; but

asked what would become of the seed which he had already discharged.

This, the gods said, should be received by the earth. The gods then

desired Agni, along with Vayu, to enter into this seed. This Agni did,

and the white mountain was produced" in consequence (see above, p.

354), where Karttikeya was born. The gods then worshipped S'iva and

Uma, but the latter imprecated sterility on all their wives. The thirty-

seventh section relates the birth of Karttikeya. While Tryambaka

(S'iva), the lord of the gods, was performing austerity, the other

deities went to Brahma and asked for a general in the room of Maha-
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deva, who, it seems, had formerly acted in that capacity. "He,"

they said,
i: whom thou didst formerly give us as a leader of our

armies (i.e. Mahadeva), is now performing great austerity, along with

TJma" (sect. 38, v. 3, Schlegel's t
ed.= sect. 37, 3, of Bombay ed. :

Yo nah 113
, sendpatir deva datto Iht^avata pura \

sa tapah param

usthdya tapyate sma sahomaya). Brahma says, that in consequence

of the curse of TJtna, no son could be born to any of the wives of the

gods ;
but that Agni could beget a son on the river Ganga, who should

be the general of the gods. The gods a%cordingly went to mount

Kailasa, and appointed Agni to effect their object. Agni accordingly

impregnated the Ganga, who brought forth Karttikeya, so called be-

cause he was nursed by the Krittikas."

In the forty-second section it is related how the royal rishi Bhagiratha

performed austerity in order that the Ganga might descend from heaven

and purify the ashes of the sons of Sagara (who had been destroyed

by Kapila, sect. 40, at the end) ;
and might by this means elevate them

to paradise. Brahma appeared to the king and told him that he ought

to propitiate S'iva, who was the only being who could sustain the

shock of the falling Ganga. Bhagiratha (as is told sect. 43) continued

his austerities till S'iva the lord of TJma, the lord of animals (Pasupati},

appeared to him, and said he would receive the Ganga on his head. I?e

accordingly mounted the Himalaya, and called on the Ganga to descend.

The Ganga was indignant at this summons, and came down in great

volume and with great force on his head, thinking to sweep him down

along with her into Patala. The god, however, determined to humble

her pride, and she was compel?ed to circle for a long period of years

in the labyrinth of*his matted locks, without being able to reach the

earth. Being again propitiated by Bhagiratha, S'iva at length allowed

her to reach the lake Yindu, to flow to the sea, and eventually into

the infernal regions, where she puriSed the ashes of the sons of Sagara

and enabled them to ascend to heaven.

In the forty-fifth section ?s described the production of nectar from

the churning 'of the ocean of milk by the rival sons of Diti and Aditi,

wht> wished to obtain some specific which should render them immortal.

In the first place, however, a fiery poison w^s vomited from the mouths

113 To nahJL the reading of Schlegel's edition, as well as of Gorresio's, 39, 3. The

Bombay f
eution reads yena, which does not seem so good a reading.
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of the serpent Vasuki, who was used as the rope in the process of churn-

ing. The gods then resorted to
S,'L
iva to deliver them from this portent:

21. Atha devdh Mahddevam S'ankar$m sarandrthinah \jagmuh Pasu-

patim Rudram trdhi trdhlti tushtuvuh
\

22. Evam uktas tato dsvair

deva-devesvarah prabhuh \ prddurdslt tato 'traiva sankha-chahra-dharo

Harih
\
23. Uvdchainam smitafh kritvd Rudram &ula-dharam Harih

\

daivatair mathyamdne tu yat purvam samupasthitam |--24. Tat tvadlyam

sura-sreshfha surdndm agrato M yat \ agra-pujdm^iha sthitvd grihdnedam

visham pralho \

25. Ity ukisd cha sura-sreshthas tatraivdntaradhlyata \

devatdndm bhayam drishtvd srutvd vdkyam tu S'drnginah \

26. Haldhalam

visham ghoram sanjagrdhdmritopamam \

devdn visrijya deveso jagdma

lhagavdn Sarah
\

21. "Then the deities, seeking as their refuge Maha-

deva, Sankara, went to Rudra Pa^upati, and lauded him [calling out]
'

deliver, deliver.' 22. Then, being addressed by the gods, the lord

of the gods, Hari, appeared on that very spot, bearing the shell

and the discus, (23) and smiling, said to Rudra, the wielder of the

trident: 'That which has first appeared, when the ocean was being

churned by the deities, (24) belongs to thee, most eminent of the

gods, since thou art at the head of them. Standing here, receive,

lord, this poison as the earliest offering.' 25. Having thus spoken,

tte most eminent of the gods disappeared on the spot. Perceiving

the alarm of the deities, and having heard the words of Vishnu,

(26) he (S'iva) took the deadly poison, as if it had been nectar. The

divine Hara then dismissed the^gods and departed."

The gods and Asuras proceeded with the churning, but were obliged

now to call in the aid of Vishnu, as' the mountain with which the

operation was being performed sank down into tLe infernal regions.

Vishnu, however, assumed the form of a tortoise, and supported the

mountain on his back. At length nectar was produced, which Vishnu

carried off.

In the description of the northern region contained in the Kish-

kindha 114 kanda of the Ramayana, Kailasa is spoken of as th? resi-

dence of Kuvera, and no mention is made of S'iva as residing there :
m

Kishk. 44, 27 ff. (ed. Gorresio = Bombay ed. 43, 20 f.).Tam- tu

114 In the Bombay edition thb word is written '

Kishkindha,' without a y before

the final a, which it has in Gorresio's edition.

115
See, however, the passage from the Sundara Kanda, sect. 89, which will be

quoted in the Appendix, where Mahadev. is said to visit Kuvera, or r n "Kailasa.
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slghram atikramya kdntdram loma-harshanam
\ pdnduram dralcshyatha

tatah Kaildsam ndma parvatam \ tatry pdndura-meghdlham Jdmbunada-

parishkritam \
Kuvera-bhavanarfr divyam nirmitam Visvalcarmand

\

11

Having quickly passed over that dreadful desert, you shall then see

the white mountain, called Kailasa, #nd there the celestial palace of

Kuvera, formed by Visvakarman, in colour like a brilliant cloud, and

decorated with gcid."

The Bombay edition, 43, 54 ff., has the following lines, in which

Rudra may be referred to : Tarn atilctHmya sailendram uttaras

toyasdm nidhih
\
tatra Somagirir nama madhye hemamayo mahan

\

55.

Sa tu deso visuryo
J

pi tasya bkdsd prakdsate \ surya-lalcshmyd 'bhivijneyo

tapateva Vivasvatd
\

56. Bhagavdms tatra visvatmd S'ambhur ekddastit-

maJcah
\

Brahma vasati deveso Irahmafshi-parivdritah
116

|
54. "

Beyond
this monarch of mountains is the northern ocean, in the midst of

which stands the great golden mountain, called Somagiri. 55. "With

its lustre that region, although sunless, shines; and is distinguished

by a solar splendour, as if from the beams of Vivasvat (the sun).

56. There the divine soul of the universe, the eleven-fold S'ambhu,

Brahma, lord of the gods, dwells, attended by the Brahman Eishis."

In Gorresio's edition (44, 117 ff ) this passage shows a number of

various readings : Kurums tan samatilcramya uttare payasdm nidhijf\

tatra Somagirir nama Jiiranmaya-samo mdhan
\
118. Indra-loka-gatdh

ye clia Brahma-loka-gatds cha ye \

sarve te samavailcshanta girirdjam

divam gatdh \

119. Asuryo 'pi hi desaJi sa tasya bhdsd prakdsate \

sasuryah iva lakshmivdms tapatlva divdlcare
\

120. Bhagavdms tatra

Ihutdtmd Svayamlhur bahudhdtmakah
\

Brahma lhavati vasydtma

sarvdtmd sarva-bhdvtlnah
\ ,

117. "Beyond, to the north of the Uttara

Kurus, is an ocean, in which is a great mountain, as it were of gold.

118. All those who hav gone to the sky, to the world of Indra, or

to that of Brahma, have beheld the "king of mountains. 119. By its

116 The commentator thus explains this verse : Vlsvam atati vyapnoti iti visvatma

vyapaktis tena Vishnu-rupah \ vishnu-vyaptav ity anusarat
\

sa eva S'ambhuh s'am

bhavaty asmat
\

?a eva ekadasatmakah ekadasanuvciJfarthaikadasa-rudratmakah
\
sa

eva flrahma briinhanatvat jagat-srashtritvat \

" Visvatma* means, he who pervades
all things ;

and consequently he is in the form of Vishnu, as Vishnu has the sense

of pervader. The same being is S'ambhu, he fromwhom prosperity (sam) arises

(bhavati) and he is also elevenfold, in the form of the eleven Rudras, who signify
eleven repetitions of him (?}. The same being is also Brahma, from his increasiug,

creating the world."
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light that region shines, although sunless, as if it had a sun, and re-

splendent as if the lord of day were blazing. 120. There the divine

soul of beings, Svayambhu, Brahma, dwells^, self-subdued, the soul,

and producer of all things." Here there is no reference to Mahadeva,

Svayambhu being substituted for S'ambhu.

Another passage relating to Rudra which occurs in Gorresio's recen-

sion of the Ramayana is the following (though it is $iot to be found in

the corresponding section of the Bombay edition,) :

Kishk. 44, 46 ff. Tarn fo desam atikramya Trisringo ndma parvatah \

tasya pdde saro divyam mahat kdnchana-pushkaram \

tatah prachyavate

divyd tikshna-srotds taranginl \

nadl naika-grahdklrnd kutild loka-bhd-

viril
\ tasyaikam kdnchanam sringam parvatasydgni-sannibham \ vaidurya-

mayam ekancha sailasytisyd samuchhritam
\ Anutpanneshu bhuteshu ba-

bhuva kila bhumitah
\ agrajah sarva-bhutdndm Visvakarmeti visrutah

\

tat tasya kilo, paurdnam agnihotram mahdtmanah
\

dslt trisikJiarah sailah

pravrittds tatra ye 'gnayah \

tatra sarvdni bhutdni sarvamedke mahd-

makhe
\

kritvd 'bhavad mahdtejdh sarva-loka-mahesvarah
\ Rudrasya kila

samsthdnam saro vai sdrvamedhikam
\

tatah pravrittd Sarayur ghora-

nakravatl nadl
\ deva-gandharva-patagdh pisdchoraga-ddnavdh \ pravi-

santi na taiii desam pradlptam iva pdvakam \
tarn atikramya sailendram

Mahadevdlhipulitam \ ityddi \

"When that region has been overpassed,

a mountain called Trisringa [will be seen], at the foot of which is a

divine lake, of large dimensions, filled with golden lotuses. Thence

flows a divine billowy river, with rapid stream, swarming with croco-

diles, winding, gladdening the world. That mountain has one golden

peak, [one] resembling fire, and it haslso one elevated point formed of

lapis lazuli. When no creatures had as yet come into existence, there

sprang from the earth the first of all beings, known as Visvakarman.

This triple-peaked mountain was the scene of the ancient Agnihotra

sacrifice of that great being, where all-- the fires were employed.

Having formed all beings there at this great universal sacrifice, he

became the mighty lord (mahesvara*) of dl worlds. This lake of the

universal sacrifice is the abode of Rudra
;
and from it issues the river

Sarayu, abounding in dreadful crocodiles. Gods, Gandharvas, birds,

Pisachas, snakes, and Danavas, do not enter that region, which is like

blazing fire. Having overpassed that great mountain, protected by

Mahadeva," etc.
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In regard to the story of Visvakarman, which is not usually met

with in the Puranas, and does not Jiarmonize well with the course

of their cosmogony, compare the two hymns in pp. 5 ff., the story

from the Nirukta in p. 9, above, and the S'atap. Br. xiii. 7, 1, 14.

S'atapatha Brahmana, xiii. 7, 1, 14.-yTena ha etena Visvakarma Bhau-

vanah ye \

teneshtvd 'tyatufithat sarvdni Ihutani idam sarvam abhavat
\

atitishthati sarvdni IJiutdni idam sarvam lhavati yah evam vidvdn sarva-

medhena yajate yo va etad'evam veda
\

15. Tarn ha Kasyapo ydjaydncha-

Icdra
\

tad api Bhumih slolcamjagau \

" na tAd martyah Icaschana datum

arhati Visvakarman Bhauvana mandah dsitha
\ upamanhshyati syd salil-

asya madJiye mrishaisha te sangarah Kasyapaya
"

iti
\

" With this

sacrifice, Visvakarman, the son of Bhuvana, sacrificed. Having sacri-

ficed with it, he overpassed all beings, and became all this. That man

overpasses all beings and becomes all this, \vho, knowing this, sacrifices

with the Sarva-medha ('universal sacrifice'), or he who thus knows this.

15. Kasyapa performed this sacrifice for him. Wherefore also the Earth

recited a verse: 117 'No mortal ought to bestow me. Visvakarman, son

of Bhuvana, thou wast foolish. She (the earth) will sink into the

midst of the water. This promise of thine to Kasyapa is vain.'
"

It would appear as if the author of the preceding passage of the

Ramayana intended to identify Rudra with Visvakarman, when he says

that the latter "became the mighty lord (mahesvara) of all worlds."

Compare the passages from the Kurma Parana and Mahabharata

quoted below in notes 131 and 133, pp. 376 and 377; and Mahabharata,

S'antip. 241, quoted in a note to p. 372, vol. v., of this work. If Maha-

deva is identified with Visvakartaan, he must, according to the Eama-

117 The commentator observes on this: Asmai cha Visvakarma bhumim datum

iyesha tatra cha kale Bhumir api imam slokam gltavatl \

tvam tu mandah manda-

matir janah asitha babhuvitjta jatah ity arthah
\ upa-sabdo ni-yabdasya nrthe

\ yas

cha asakyam pratijan'tte mandah ity abhiprvyah \
"Visvakarman desired to give the

earth to him
;
and at that time the Earth also sang this verse. Thou wast '

dull,'

dull of understanding. The preposition upa is here used in the sense of ni. And

the sense is that he who promises' what is impossible is foolish." Compare the

passage of the Mahabharata, Vana-parvan, v. 10209 (in the first vol. of this work,

p. 451), where the earth is said to have been given to Kas'/apa by Paras'urama; and

another text from the Anus'usana-parvan, vv. 7232 ff. (ibid. p. 464), where the earth

is said to have become offended with king Anga, wh desired to bestow her on the

Brahmans, and to have in consequence abandoned her form. Kasyapa afterwards

entered into her, and she became his daughter. Compare also S'atapatha Brahmana,
vii. 4, 3, 5 (quoted above, p. 27). ,
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yana and S'atapatha Brahmana, be regarded as sprung from the earth,

or Bhuvana, and therefore not eternal. It is to be noted, however,

that the S'atap. Br. speaks of this Y?svakarman as a mortal, and the

Ait. Br. speaks of him as a prince who conquered the earth.

In the next passage
118 Mahade

(
va is represented as visiting Kuvera on

Mount Kailasa, and as acknowledging the divinity of Rama :

Ram. (ed. Grorresio) v. 89, 6 ff. Atha pradhdno diharmatma lokdnam

Isvarah prabhuh \

tatah salhdydm devasya fajno Vaisravanasya sah
\

dhanddhyahha-salhdm detiah prdpto hi Prishhalha-dhvajah \
Umd-

sahdyo deveso ganais cha tahubhir vritah
\ avatirya vrishdt turnam

mahitah sula-dhrig vilhuh
\ gires tasya mahdtejah pravishtas tu sabhdm

Sarah
\ Riddhyd sahdya-yuktas cha tathd Vaisravanah svayam \ anyonyam

tau samdlingya upavishtdv ubhdv api \ sabhdydm tatra tau devau te cha,

devdh yathdhramam \ upavishtdh gands chaiva YaJcshds cha saha Guhya-

Jcaih
| aksha-dyu/am tatas tdlhydm pravrittam .samanantaram

\
etasminn

antare tatra Rdkshasendram VibTnshanam
\

drishtvd Paulastyam dydntam

Sivah prdha dhanesvaram
\ ayafh, Vilhishanah praptah saranam tava

pdrthiva \ manyund 'bhipluto vlro Rdkshasendra-vimdnitah
\ ityddi \

" Now the righteous and mighty ruler of the worlds, whose banner

is a bull, the god of gods, accompanied by Uma, and attended by
numerous hosts, came then to the assembly of the divine king Yais-

ravana (Kuvera), the lord of riches. Alighting quickly from his bull,

Hara, the mighty lord, the wielder of the trident, being received with

honour, entered into the assembly on that mountain (Kailasa, v. 4);

and at the same time Yaisravana himself, with Riddhi (his wife),
119

and attended by his companions, [came in]. Having embraced each

other, those two gods with the other deities sat dtfwn in order in the

assembly, together with their hosts, and the Yakshas and Guhyakas.

The two gods then began to play at dice. In the mean time, beholding

the eminent Rakshasa Yibhlshan'a, the son of Pulastya, approaching,

S'iva says to the lord of riches,
'

This, king, is the hero Yibhlshana,

who has resorted to thee, overwhelmed 'by distress, having be/^n dis-

honoured by the chief of the Rakshasas (Ravana),'" etc., etc.

"While S'iva is speaking, Vibhlshana arrives, and bows down before

118 This passage, however, ii only to be found in Gorresio's recension, and not in

the section of the Devanagan recension which corresponds to it viz. vi. 17, 1, ff.

119 See Bohtlingk and Roth, s.v. Riddhi, and the Mahuhharata, Asus'asana-parvan,

675, and 7637, as well as the H arivamsL, 7167, 7739, there referred to.
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the deitieSj who tell him to stand up ;
and go to Kama, who will install

him king of the Rakshasas (w. 21 f&). Vibhishana stands, with his

head bent downwards, antl sunk* in contemplation, when S'iva again*

speaks to him (vv. 37 ff.): Tarn dhytyamunam lhagavan uvacha pralhur

avyayak \
uitishtkottishtha rdjentfra sultham apnuhi sasvatam

\

39. Tasmdd uttishtha gachh'a tvam purdnam prabhum avyayam \

adhdrdm

sarvabhutdndm sasfiatam niravagraham \

sa hi sarva-nidhdnam cha gatir

gatimatdm varah
\ kritstlasyajagato mulam tasmad gachhasva Ragha

i

tiam\
" The divine, imperishable lord said :

' Staifd up, stand up, prince of

kings, obtain ever-during happiness Stand up, therefore, go

to the ancient, imperishable lord, the support of all beings,, eternal,

uncontrolled. For he, the most excellent, contains all things, and is

the refuge of all who seek a refuge, the root of the whole world :

wherefore go to Raghava (Rama).'
" Yibhishana then departs through

the air, to go to Rama. 120

180 In the following passages some of Mahadeva's achievements are alluded to :

iii. 30, 27 (ed. Bomb ),
and iii. 35, 93 (Gorr.) : Sa papata Kharo bhumau dahyamunah

iaragniria \
Rudreneva vinirdngdhah S'vetaranye pura 'ndhakah

\

"
[The Rakshasa]

Khara fell on the ground, hurnt by the fire of the arrow, like Andhaka [who was]

formerly consumed by Rudra in the S'veta forest." (Compare A. V. xi. 2, 7, above,

pp. 334, 336, where Rudra is called the slayer of Ardhaka.) iv. 5, 30 (Gorr.) : Yatha

kruddhasya Rudrasya Tripuraih vai vijigyushah \

"
[The frowning face of Ram^

like that of the incensed Uudra, who had conquered Tripura." vi. 51, 17 (Gorr.) :

"The Rakshasa trembled when smitten by Lakshmana's arrow, like the dreadful portal

of Tripura, when struck by the bolt of Rudra" (Rudra-vanahatam ghoram yatha

Tripura-gopuram). In the following verse allusion is made to Rudra as a slaughterer

of animals: vi. 73, 37 f. (Gorr.
= Bombay ed. vi. 94, 35). Hatair asvaih padatais cha

tad babhuva ranajiram\ akr'idah iva Rudrasya kruddhasya nighnatah pasun \
"With

slain horses and footmen, that battle-field became like the garden of the enraged Rudra

when slaughtering animals." I do not know what the next verse refers to, vi. 55, 88

(Gorr.) : Kumbhasya patato rupam bhagnasyorasi mushtina
\ Isvarenabhipannasya

rupam Palupater iva
\

" The appearance of Kumbha when shattered on the chest by
the fist of SugrTva, was like Jhe appearance of Pas'upati (S'iva) when overcome by
Is'vara." The commentator quoted by Gorres^o has the following note in explanation:

Isvarena pralaya-knlena hetunii abhipannasya lokan abhisrastasya Pasupateh Rudra-

sya rupam iva rupam babhuva ily arthah
\

The Bomb. ed. (76, 93) reads in the

second liqe : babhau Rudrabhipanndsya yatha rupam Gavampateh \
which the com-

mentator renders, *' appeared like the form of the lord of rays (the sun), overcome by
Rudra" (Rudrena abhipannasya abhibhutasya Gavampateh S&ryasya iva.) It would

almosl seem (strange as it may appear) as if the author of the recension of the Ramayana
published by Gorresio, had not understood the word Gavampati (lord of cows or rays)

as designating the sun, when he took it for the equivalent of Pas'upati. Is'vara

and Pas'upati are both names of Rudra ;
and he could Hbt be assailed by himself.

Gavampati occurs in the hymn to the Sun in the Mahabharata, iii. 192 (as quoted by

Bohtlingk and Roth, *.t>.),
as one of the numerous names or epithets of the Sun.
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From the passages quoted above from the Mahabharata and Brahmanas

in p. 284, and pp. 200 and 202, -aote, it appears as if some contest had

at one time existed between the votaries of Mahadeva, and those of

other deities, in regard to adoratior. of the former. It may perhaps be

inferred from the passages cited- in pp. 288-291, also, that the worship

of this god, as practised by some tribes, was regarded by others with

aversion, or even with horror. Some further indications of this aversion

may be discovered in the myth of Daksha's sacrifice, as related in the

.Ifahabharata, and in the Yayu and other Puranas (see Wilson's Vishnu

Purana, pp. 61 ff.=pp. 120 ff. of Dr. Hall's ed., vol.
i.).

This story is told, perhaps in its simplest form, in the following

passage of the Ramayana, i. 66, 7 ff. (ed. Schlegel and Bombay=

68, 7 ff. Gorresio) :

Evarn ulctas tu Janakah pratyuvdcha mahdmunim
\ sruyatdm asya

dhanusho yad-artham iha tishthati
\

Devardtah iti khydto Nimeh shashtho

(jyeshtho, Bomb, ed.) mahipatih \ nydso 'yam tasya bhagavan haste datto

mahdtmanah
\ Daksha-yajna-badhe purvam dhanur dyamya vlryavdn \

vidhvasya tridasdn Rudrah salllam idam abravlt
\ "yasmdd bhdgtirthino

ni

Ihdgdn ndkalpayata me surdh
\ vardngdni \_=sirdmsi, Comm. in Bomb,

ed.] mahdrhdni dhanushd sdtaydmi vah
\
tato vimanasah sarve devuh vai

muni-punga/oa \ prdsddayanta devesam teshtim prlto 'bhavad havah
\

prltaschapi dadau tesham tdny anguni mahaujasdm \

dhanushd ydni ydny

dsan sdtitdni mahdtmand
\

tad etad deva-devasya dhanu-ratnam mahdt-

manah
| nydsa-bhutam tadd nl/astam asmdkam purvake vibho

\

122

"
Janata, being thus addressed, replied to the great muni :

'

Hear,

regarding this bow, from what cause it is here. A king called Deva-

rata was the sixth in descent from Nirni. This [bow] was a deposit

committed to the hands of this great personage. Formerly, at the

destruction of Daksha's sacrifice, the heroic Rudra, when he had drawn

this bow, and routed the gods, thus spake in derision : "Since, ye gods,

ye have divided to me no portion, though T desired it, I cut off your

most precious heads with my bow." Then all the deities, being dis-

121
Svishtakrid-adi-yajna-bhagarthino mama

\

" To me who desired a share in the

Svishtakrid, etc., offering." /^omm.

122 This last line runs ^s follows in Gorresio's edition (ch. Ixviii. 13) : Tishthaty

ady'ipi lhagavan kule 'smakaih supujitam \
The other various readings, though

numerous, are unimportant.



ABOUT DAKSHA'S SACRIFICE. 373

tressed, propitiated the god of gods, who became favourable to them,

and restored the limbs of those glorious beings which had been cut off

by the mighty bow. This is th-e precious bow of the great deity,

which was at that time deposited with our ancestor.'
"

In this version of the myth, then* is no mention of Rudra com-

missioning Vlrabhadra, or any other demons, tp destroy the sacrifice or

put the gods to flight. He is simply said to wound the gods with hia

bow. 123
'

The same story is told in the Sauptika-parvan, vv. 786-808, and,

in greater detail in the S'anti-parvan, of the Mahabharata, in verses

10226-10258, and is immediately afterwards repeated in vv. 10275 ff.

According to the first account (which is given in answer to a question

regarding the origin of Jvara, Fever), Uma, S'iva's wife, seeing the

gods passing by in chariots, inquires of her husband where they are

going, and is told by him that they are proceeding to Daksha's horse-

sacrifice. The goddess then asks why her lord also does not go. He

replies : Surair eva maJidllidge purvam etad anmhthitam
\ yajneslm

sarveshu mama na bhdgah upalcalpitah \ purvopdyopapannena mdrgena

varavarnini
\

na me surah prayachhanti Ihdgam yajnasya dharmatah m
[

123 This same story is again briefly alluded to in the following other passages

of the Ramayana: iii. 30, 36 (ed. Gorr. = Bomb. ed. iii. 24, 35): Tarn drishtva

tejasa yuktam vivyathur vana-devatah
\ Dakshasyeva kratum hantum udyatastram,

Pinakinam
\ "Beholding Mm (Rama), possessed of might, the sylvan deities were

distressed, as if he had been Pinakin (S'iva) with, his weapon ready to destroy the

sacrifice of Daksha." Ibid. 70, 2 : Hantu-kamam pasum Rudram kruddham Daksha-

kratau yatha \
"Like the incensed Rudra who sought to slay the victim at the sacri-

fice of Daksha." (The Bomb. ed. iii. 65, 2, has a quite different reading : Dagdhu-
kamam jagat sarvam yugante oha yatha Haram

\

"Like Hara [Rudra] desirous

of burning up the whole world at the end of the Yuga.") And again, vi. 54, 33 (ed.

Gorr.) : Tato vispharayamasa llamas tad dhanur uttamam
\ bhagavan iva sankruddho

Bhavah kratu-jighamsaya \

''"Then Rama stretched that excellent bow, like the

divine Bhava enraged, and seeking to destroy the sacrifice." Rudra' s followers are,

however, mentioned in the Ramayana. Thus in iii. 31, 10 (ed. Gorr.) it is said :

Sa taih parivrito ghoraih raksTiasair nri-varatmajah \

Mahaderah pitri-vane ganaih

parsva-gatair ivo^ \

" This son of an eminent man (Rama) was surrounded by these

horrible Rakshasas, like Mahadeva by his attendant hosts
if.

a cemetery." (Instead

of tbe last line the Bomb. ed. has the following, iii. 25, 12 : Tithishv iva, Mahadevo

vritah parishadam, ganaih,} And in another place (v. 12, 39, ed. Gorr.) S'iva is

called the lord of demons (griham Bhutapater iva}.

m The same words nearly are put into the mouth <jf Mahadeva in the Vayu-

purana, See Wilson's Vishnu Purana, vol.
i., p. 126, of Dr. Hall's ed.
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" The former practice of the gods has been, that In all sacrifices no

portion should be divided to me. \By custom, established by the earliest

arrangement, the gods lawfully (dha??matah)' allot me no share in the

sacrifice." Uma is extremely chagrined that her husband, a god of

BO great dignity, should be so ti^ated - Perceiving his wife's distress,

S'iva goes, with his attendants, and puts an end to the sacrifice. The

sacrifice takes the form of a deer, and is followed by S'iva to the sky.

A drop of sweat falls from his forehead, from"which a fire proceeds,

put of which again a formidable being is born, Jvara (fever), which

burns up the sacrifice, puts the gods to flight, etc. On this Brahma

appears to S'iva, and promises that the gods shall henceforth give him

a share in the sacrifice (Jthavato 'hi stirdh sarve Ihdgam ddsyanti vai

prdbho\ and proposes that Jvara (fever) shall be allowed to range over

the earth. S'iva is propitiated, and assents to Brahma's proposal, and

has ever afterwards obtained a share in the sacrifice (ity ukto Brahmana,

devo Ihdge chdpi prakalpite \ bhagavantam tathety aha .... pardncha

prltim agamad utsmayamscha Pindka-dhrik
\ avdpa cha tadd Ihdgam

yathoktam Brahmana Bhavah}.

The second version of the story is as follows : vv. 10272 ff. Daksha

formerly commenced a sacrifice at Gangadvara in the Himalaya, which

was attended by the various orders of divine beings, including Indra

and Brahma. Dadhichi, however, a votary of Rudra, was indignant

that no worship was to be offered to that deity. 10283 ff. Tan

drishtvd manyund "vishto Dadhlchir vdkydm abravlt
\

"
nayam yajno na

vd dharmo yatra Rudro na ijyate \

badha-landham prapanndh vai kinnu

kdlasya paryayah \

kinnu mohdd na pasyanti vindsam paryupasthitam \

upasthitam mahdghoram na ludhyanti mahddhvare"
] Ity uktvd sa mahd-

yogl pasyati dhydna-chakshushd \ sapasyati Mahddevam demncha vara-ddm

subhdm
\

Ndradancha mahdtmdnam tasydh devydh samlpatah \

santosham

paramam lebhe iti nischitya yoga-vit \
eka-mantrds tu te sarve yeneso na

mmantntah 12

|
tasmdd desdd apdkramya Dsidlilchir vdkyam abravlt

\

apujya-pujandchchaiva pujydndnchdpy apujandt \

nri-ahdtaka-samam

pdpaih sasvat prdpnrti mdnavah 126

|

anritam nokta-purvam me na cha

125 A line similarly expressed occurs a little further on.
126 The account of Daksha'sacrifice given in the Vayu-purana, and translated by

Prof. Wilson, V.P. (vol. i., pp. 122 ff. of Dr. Hall's ed.), has a good many lines which

correspond nearly with some in this passage of the Mahabharata. Of these Dr. Hall

was kind enough to send me copies. Oae of them agrees in sense with this verse.
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vakshye kaddchana \

devatdndm rishlndm cha madhye satyam Iravlmy aham\

dgatam Pasubhartdram srashtdrafn jdgatah patim \

adhvare yajna-lhok-

tdram sarveshdm pasyata 'prabhufn, \
Dakshah uvdcha

\
Santi no lahavo

Rudrdh siila-hastdh kapardinah \ ekadasa-sthdna-gatdh ndham vedmi Ma-

hesvaram'\ Dadhlchir uvacha
\
tsarvenftdm eva mantro ''yam, yendmu na

nimantritah 128

1 yathd 'ham S'ankardd urdhvamt ndnyam pasydmi daiva-

tam
|
tathd Dakshasya vipulo yajno ''yam na lhavishyati \

Dakshah uvdcha\

etan makJtesdya suvarna-pdtre havih samastam vidhi-mantra-putam \

Vish-

nor naydmy apratimasya
129

lhagam prabhur vibhus chdhavanlya eshah
\

Devy uvdcha
\
kirn ndma ddnam vishamam tapo vd kurydm ahaih yena

patir namddya \
labheta bhdgam lhagavdn achintyo ardham tathd Ihd-

gam atho tritlyam \
evam Iruvdndm lhagavdn sva-patnlm prahrishta-

rupah kshyjthitam uvdcha
\
na vetsi mdm devi krisodardngi kim ndma yuk-

tarh vachanam makhese
\

aham vijdndmi visdla-netre dhydnena hlndh na

vidanty asantah
\ tavddya mohena cha sendra-devdh lokds trayah sarvatah

eva mudhdh
\

mdm adhvare samsitdrah stuvanti rathantaram sdma-gds

chopagdnti \

mdm Irdhmandh Irahma-vido yajante mamddhvaryavah kalpa-

yante cha bhdgam \ Devy uvdcha
\ suprdkrito 'pi purusho sarvah strl-

jana&amsadi \

stauti garvdyate chdpi svam atmdnam na samsayah \

Bhagavdn uvdcha
\

ndtmdnam staumi devesi pasya me tanu-madhyame \

yarn srakshydmi vardrohe ydgdrthe vara-varnini
\

"Beholding them, Dadhlchi, filled with indignation, thus spake:
' This is no sacrifice, nor a legitimate ceremony, in which Rudra is

not worshipped. [These gods] have beeome entangled in the bonds of

destruction. Is this the adverse influence of time ? or is it through

delusion that thej' do not see that ruin is at hand ? They perceive not

that a great calamity is impending at the sacrifice.' Having so spoken,

this great devotee beholds with the eye of contemplation : he sees

Mahadeva and his boon-bestowing and auspicious goddess, and close to

her the great Narada, and received t'fie highest satisfaction. Dadhlchi,

versed in meditation, having ascertained that all the gods had adopted

a comnion resolution that they would not imvite Mahadeva, issued

m
,
A verse closely resembling this occurs in the Vayu Parana.

1?e The corresponding line runs thus in the Vayu Purana : Sarvesham eka-mantro

'yam yeneso na nimantritah; which Prof. Wilson thu* renders : "The invocation that

is not addressed to Is'a is, for all, but a solitary (and imperfect) summons."
129 Instead of bhagam, etc., the Vayu Purana reads sarvam prabhor vibhor hy aha-

vawya-nityam.
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forth from that [sacrificial] ground, and spake thus :
c

By worshipping

that which ought not to be worshipped, and neglecting to worship that

which ought to be worshipped, a Irian ever incurs sin equal to that

of a murderer. I have never before uttered, neither shall I ever

utter,'falsehood. Among gods afid risHs I declare the truth. Behold

Pasubhartri (S'iva) arrived, the creator, the master of the world, the

lord of all, the eater of the sacrifice.' Daksha replied :

' "We have many

Eudras, armed with tridents, and wearing spirally-braided hair, who

occupy eleven places.
130 I know not Mahesvara.' Dadhichi answered :

' This is a [preconcerted] plan of all [the gods] that he (Hahadeva) has

not been invited. Since I perceive S'ankara, and no other deity, to

be supreme, therefore this .sacrifice of Daksha shall not be prosperous.'

Daksha spake :
' I offer to the lord of sacrifice (Vishnu), ii a golden

vessel, this entire oblation purified by rites and by texts, the share of

the incomparable Yishnu : he is the lord, the all-pervading, the sacri-

ficial fire.'
m Devi (who, without any preamble, is here introduced

as speaking) said: 'What liberality or arduous austerity can I perform

whereby my divine, incomprehensible husband may to-day obtain a

share, a half-share, or a third?' The god, delighted in aspect, ad-

dressed his troubled wife who had thus spoken :
' Thou knowest me

not, goddess, slender of waist and limb
;
nor what speech befits the

lord of sacrifice. I know, large-eyed; but the wicked, devoid of

130
Compare the phrase ekadasahn&ka above, p. 367.

isi prof, Alison (p. 124
f.)

has the following note on the parallel passage of the

Vayu Purana: "The Kurma Purana gives also this discussion between Dadhlcha

and Daksha, and their dialogue contains some curious matter. Daksha, for instance,
states that no portion of a sacrifice is ever allotted to S'i/a, and no prayers are

directed to be addressed to him, or to his bride (sarveshv eva hi yajneshu no, bhagah

parikalpitah \

no, mantrah bharyaya sardhatii S'ankarasyeti neshyate). DadhTcha

apparently evades the objection, and claims a share for Rudra, consisting of the triad

of gods, as one with the sun, who is undoubtedly hymned by the several ministering

priests of the Vedas (sa stuyate sahasramsuh samagadhvaryu-hotribhih \ pasyainam
Visvakarmanam Rudram murti-traylmayani). Dav.sha replies that the twelve

Adityas receive special oblations; that they are all the suns; and that he k-aows of

no other. The Munis, who overhear the dispute, concur in his sentiments (ye ete

dvadai:adityah Aditya-yajiia-bhaginah \
sarve suryah iti jneyah na hy anyo vidyate

ravih\ evam ukte tu munayah samayatah didriltshavah\ vadham ity abruvan Diksnam

tasya sahayya-karinah). Thesfo notions seem to have been exchanged for others in

the days of the Padma P. and Bhagavata, as they place Daksha's neglect of S'iva

to the latter's filthy practices his going naked, smearing himself with ashes," etc.,

etc. An abstract of the story as given ia the Bhagavata will be found in the text. .
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reflection, know not : and the three worlds, including Indra and the

gods, are to-day altogether bewildeitd with thy bewilderment. Wor-

shippers praise me at the sacrifice, singers of the sama chant the

rathantara, Brahmans, versed in* the veda (brahma], adore me, and

Adhvaryu'(i.e. Tajurvedic) priests (fivide for me a portion.'
132 Devi

replied :
'

Doubtless, every common man praxes and magnifies himself

in an assembly ot women.' Mahadeva answered: 'I praise not
myself,

queen of the gods; "behold, slender-waisted, beautiful-complexioned

[goddess], what being I shall create.'" Mahadeva accordingly creates

a dreadful being, who, attended by hosts of other frightful creatures,

demolishes all Daksha's preparations for his sacrifice. Brahma and

the other gods humbly inquire of this destrqyer who he is. He replies

that te is neither Rudra nor Devi, but Vlrabhadra, sent to destroy the

sacrifice, and exhorts them to submit to Mahadeva, whose wrath is

better than the beneficence of any other god (varam Jcrodho ''pi devasya

vara-danam na chdnyatali}. Upon this Daksha sings the praises of

Mahesvara. 133 The latter then appears, and assents to Daksha's request

that his preparations for sacrifice shall not be fruitless (vv. 10338 if.).

Daksha then celebrates him by reciting his eight thousand names.

The following is an abstract of the same story as told in the Bhaga-
vata Purana, book iv. sections 2-7, with a colouring different from

that of the Hahabharata, and some interesting illustrations of the

hostility between the S'aivas and the Yaishnavas, or between the

former and the more orthodox adherents of the Vedas, which, not-

132 The text of the Vayu Purana as translated hy Prof. Wilson (Vish. Pur., p. 65

=
p. 128 of Dr. Halloed, vol.

i.)
differs somewhat from that of the Mahabharata, as

here given. The former text has been copied for me by Prof. Fitz-Edward Hall

from the Guikowar MS. in the India Office Library, and is as follows : Mamadhvare
saihsitarah stuvanii rathantare sama gayanti geyam \

abrahmane brahma-satre

yajante mamadhvaryavah kalpayante cha<bhagam \

"At my sacrifice worshippers

praise (me) ;
in the rathantara they sing the sama song ; they adore (me) in a sacrifice

of devotion without Brahmans
;
and the adhvaryus divide for me a portion." It

is remarkable that Mahadeva's worship should be here described as performed
" without Brahinans." But what are we to make of the word "adhvaryu"? Could

it mean, in later times at least, anything else than the Braimanical priest so called ?

>*3 In this passage (v. 10332) Mahadeva is called Vis'vakarman (Devo nahuyate
tatra Visvakarma ATn lies'varah). Compare the passage from the Eamayana, above,

p. 368 f., and note 131, p. 376. There appears to be some confusion in the narrative

as given in verses 10331 ff. Though Daksha had already made his submission to

Mahadeva, the story seems to be begun overagain, or recapitulated.



378 MAHADEVA OMITS TO SALUTE DAKSHA,

withstanding the conciliation of the conflicting views introduced by
the writer at the close of the stoVy, no doubt had, and perhaps still

has, a real existence in the minds of many of' the sectaries. Sati, the

wife of S'iva, was the daughter of Eaksha, as we are told in the same

work (iv. 1, 47, 48): Prasutim SldnamtJi Dakshah tipayeme hy Ajdt-

majah \ tasydih sasarja fiuhitrlh shodasdmala-lochandh
J trayodasdddd

Dharmdya tathaikdm Agnaye vibJiuh
\ pitribhyah ekdm yuktebkyo Bkavd-

yaikdm bhava-chhide
\ "Daksha, the son of Aja (the 'unborn' he is

said [v. 11] to be the son of Brahma=Aja), married Prasuti, the

daughter of Manu. From her he begot sixteen pure-eyed daughters.

Of these this lord gave thirteen to Dharma, one to Agni, one to the

meditative [or united, samyatebhyo militebJiyo vd, Comm.J Pitris, and

one to Bhava (S'iva), the destroyer of existence." Sati, however,' bore

no children to S'iva. i. 64. Bhavasya patrii tu Sati Bhavaih devam

anuvratd
\
dtmanah sadrisam putram na lebhe guna-silatah \

In the second section we are informed how enmity arose between

Mahadeva and his father-in-law Daksha. It appears that the gods

and rishis were assembled at a sacrifice celebrated by the Prajapatis.

On the entrance of Daksha, all the personages who were present, rose

to salute him, excepting only Yirinchya (Brahma) and Mahadeva.

Daksha, after making his obeisance to Brahma, sat down by his

command
;
but was offended at the treatment he received from S'iva

(iv. 2, 8 ff.) : Prun nishannam Mridam drishtvd ndmrishat tad-ana-

dritah
\

uvacha vdmam chakshurbhydm abhivihshya dahann iva
\ iruyatdm

brahmarshayo me saha-devdh sahdgnayah \

sddhundm bruvato vrittam

ndjndndd na cha matsardt
\ ayam tu loka-pdldndm yasoglmo nirapatrapah \

sadbhir dcharitah panthtih yena stabdhena dvtehitah
\
esha me sishyatdm

prdpto yan me duhitur agrahlt \ pdnim viprdgni-mukhatah sdmtrydTi iva

sddhu-vat
\ grihltvd mriga-sdvdksydh pdnim rrturkata-locjianah

\ praty-

utthdndbliivdddrhe vuchd ''py akrita nochitam
\ lupta-kriydyasucliaye

mdnine bhinna-setave
\

anichhann apy addon bdldih sudrdyevosatim

giram \ pretdvdseshu ghoreshu pretair bhuta-ganair vritah
\ qtaty wimatta-

vad nagno vyupta-keso basan rudan
\

chitd-bhasma-krita-snanah preta-sran

nrasthi-bhushanah
\ sivtipadeso hy asiw matto matta-janapriyah \ paiih

pramatha-bhutdndm tamo-rhdtrdtmakdtmandm
\
tasmai unmdda-ndthdya

nashta-sauchdya durhride
\

dattd mayd vata sddhvl chodite parameshthind \

vinindyaivam sa Girisam apratlp-sim avasthitam
\

Daksho 'thdpah upa-
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sprisya Icruddhah saptum prachakrame \ ayam tu deva-yajane Indropendra-

difihir Bhavah
\

saha bhagam na fabhatam devair deva-ganadhamah \

"
Beholding Mrida (S'iva") previously seated, Daksha did not brook his

want of respect ;
and looking at him obliquely with his eyes, as if con-

suming him, thus spake : 'Hea/ me,ye Brahman rishis, with the gods

and the Agnis, while I, neither from ignorance nor from passion, de-

scribe what is tfie practice of virtuous persons. But this shameless

being (S'iva) detracts* from the reputation of the guardians of the

world, he by whom, stubborn as he is, the course pursued by the

good is transgressed. He assumed the position of my disciple, inas-

much as, like a virtuous person, in the face of Brahmans and of fire,

he took the hand of my daughter, who. resembled Savitri. This

monkey-eyed [god], after having taken the hand of [my] fawn-eyed

[daughter], has not even by word shown suitable respect to me whom
he ought to have risen and saluted. Though unwilling, I yet gave

my daughter to this impure and proud abolisher of rites and demolisher

of barriers, like the word of the Veda m to a S'udra. He roams about

in dreadful cemeteries, attended by hosts of ghosts and sprites, like a

madman, naked, with dishevelled hair, laughing, weeping, bathed in.

the ashes of funeral piles, wearing a garland of dead men's [skulls],

and ornaments of human bones, pretending to be S'iva (auspicious)

but in reality Asiva (inauspicious), insane, beloved by the insane, the

lord of Pramathas and Bhutas (sprites), beings whose nature is essen-

tially darkness. To this wicked-heartftd lord of the infuriate, whose

purity has perished, I have, alas! given my virtuous daughter, at the

instigation of Brahma.' 135
Having thus reviled Girisa (S'iva), who

134 Usatlih giram, which the commentator explains <veda-lakshana.ni giram. It

occurs also elsewhere in this same Puraua, as in iii. 16, 13, where the Comm. renders

it by kamanlyam, "to be lo?ed." See Bb'htlingk and Roth, vol. v., p. 1204, s.v.

135 The commentator gives as follows wSat he calls the real, esoteric, sense of this

abuse : Vastavas tv ayam arthah
\ luptah kriyah yasmin para-brahma-rupatvat \

atah eva nasti suchir yasmat \
nmanine abhinna-setave iti cha chhedah

\ tasya paremes-

varasyff madiya manushi kanya kathaih yogya syad iti lajjadina datum anichhann api

tat-sambandha-lobhena dattavan
\ 'sudrayeti

'

anarhatva-mutre drishtanto na hlnatve

puri^apara-sva-vachana-virodhapatteh \
etad uktam bhavati

\ yatha kaschit sudrdya
ved&m artha-lobhena dadati

\

'

pretavaseshv
'

ityadi sarvain vidambana-matram iti
\

svayam eva aha ' unmatta-vad
'

iti
| anyatha

t unmat1ah' ity eva avakshyat \
'asivah'

nasti sivo yasmat \

amattah
\ amatta-jana-priyah \

iti chhedah
\ 'patih pramatha-

bhutanam' iti bhakta-vatsalyam aha\tamasanapidoshamapanlyapatiiti \
nashtanam

api saucham suddhir yasmat \
dushteshv apy e4e maya anukampyah iti hrin mano yasya
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did not oppose him, Daksha having then touched water, incensed,

began to curse him [thus]: 'Let- this Bhava (S'iva), lowest of the

gods, never, at the worship of the gods, receive any portion along

with the gods Indra, TJpendra (Viyhnu), and others.'
"

Having de-

livered his malediction, Daksha departed. A counter-malediction, as

follows, was then uttered, upon him and the Brahmans who took his

part, by Nandlsvara, one of the chief of Mahadeva's '.followers:

21 ff. Yah etam martyam uddisya lhagavaty apratidruhi \ druhyaty

ajnah prithag-drishtis tattvato mmukho Uiavet
\ griheshu Icuta-dharmeshu

sakto grdmya-sukhechhayd\ Icarma-tantram vttanutdd 136
veda-vada-mpanna-

dhlh
| luddhyd pardlhidhydyinyd vismritdtma-gatih pasuh \

strl-Tcdmah

so 'stu nitardm Daksho vasta-mukho 'chirat \ vidyd-luddhir avidydydm

liarmamayyam asau jadaTi \

samsarantv iha ye chdmum anu S'arvdvctmd-

ninam
\ girali srutdydh pushpinydh madhu-gandhena Ihurina

\

mathnd

chonmathitdtmdnah sammuliyantu Hara-dvishah
\
sarva-bhafohdh dvijdh

vrittyai dhrita-vidyd-tapo-vratdh \ vitta-dehendriydrdmdh yacliakdh

vtcharantv iha
\

"
May the ignorant being who, from regard to this

mortal (Daksha), and considering [S'iva] as distinct .[from the supreme

sa durhrit tasmai
\

l vala' iti harshe
\

Brahmano vakya\l?~\ lajja-bhayadikam

pdiityajya datta ity arthah
\
"The real meaning (of vv. 13

if.)
is this: 'He in

whom works are destroyed, owing to his character of supreme Brahma; in consequence
of which there is none purer than he.' Instead of manine and bhinna-setave, the

division of words may also be amanine, abhinna-setave,
' not proud,'

' not demolisher

of harriers.' Though unwilling to give my daughter through modesty, etc., from a

feeling that my human daughter could not be worthy of the supreme lord, I never-

theless gave her from a covetous desire of being connected with him. The words
' as to a S'udra

'
are merely an illustration to express unfitness, and not defectiveness,

otherwise there would be a contradiction between his preceding and his following
words. The sense is this : 'just as any oae through cbvetousness of money gives the

Veda to a S'Qdra.' The words ' in cemeteries,' etc., are a mere disguise. He him-

self says
' like a madman.' Otherwise he would have saul ' a madman.' Asiva, in-

auspicious, means he than whom none is more auspicious. The words matta and matta-

jana-priya should be so divided as to be preceded by a negative, and thus mean ' not

insane,'
' beloved by the not-insane.' The words '

lord^ of Pramathas,' etc., intimate

his love for those devoted to him. The sense is i,hat, removing their faultiness, he

cherishes even those who have the quality of darkness. Nashta-'Jattchaya means

that from him comes purity to the depraved. Durhrit means he whose heart, feeling,

suggests that ' even these, although wicked, are to be compassionated by me.' Vflta

intimates joy.
'

Owing to the injunction of Brahma, abandoning modesty, fear, etc.,

I gave my daughter :

' such is the sense."

136 This is Burnouf's reading. It is an archaic, Vedic, form. The Bombay edition

reads vitanute.
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spirit], hates the deity who does not return the hatred, be averse to

the truth. Devoted to domestic life,*in which frauds are prevalent,
137 let

him, from a desire of vulgar pleasures, practise the round of ceremonies,

with an understanding degraded ty Vedic prescriptions.
138

Forgetting

the nature of soul, with a mind which contemplates other things, let

Daksha, brutal, be exces'sively devoted to wpmen, and have speedily

the face of a goat. Let this stupid being, who has a conceit of know-

ledge, and all those wno 'follow this contemner of S'arva (S'iva), continue

to exist in this world in ceremonial ignorance. Let the enemies of

Hara (S'iva), whose minds are disturbed by the strong spirituous odour

and the excitement of the flowery words 139 of the Veda, become

deluded ! Let those Brahmans, eating all sorts of food, professing

knowledge and practising austerities and ceremonies [merely] for sub-

sistence, delighting in riches and in corporeal and sensual enjoyments,

wander about as beggars !

"

The wrath of Bhrigu, one of the sages present at the sacrifice, is

aroused by this curse :

27 ff. Tasyaivam dadatah sdpam srutvd dvija-lculaya vai
\ Bhriguh

pratyasrijach chhapam brahma-dandam duratyayam \
Bhava-vrata-dharah

ye clia ye cha tan samanuvratah
\ pdshandinas te bhavantu sachchhustra-

paripanthinah \
nashta-sauchdh mudha-dhiyo jata-bhasmdsthi-dhdrinah \

visantu S'iva-dlkshayam yatra daivaih surdsavam
\
brahma cha brdhma-

nams chaiva yad yuyam parinindatha \
setum vidharanam pumsam atah

pashandam dsritdh
\

esha eva hi lokdnii-ffi sivah panthd sandtanah
\ yam

purve chanusamtasthur yat-pramanam Janardanah
\
tad brahma paramam

suddham satdm vartma sanatanam
\ vigarhya yata pashandam daivam vo

137 The words so rendered, griheshu kuta-dharmeshu, occur thrice in this Purana

(see Bohtlingk and Roth s.v. kuta-dharma), viz., in iii. 30, 10
; in iv. 25, 6

;
and in

the verse before us. In his note on iii. 30, 10 (verse 9 in the Bombay edition) the

commentator explains the word kuta-dhar*ushu as meaning houses "in which frauds,

practices such as roguery in regard to money, etc., prevail" (kutah vitta-iathyadi-

bahulah dharmiih yeshu}. Inhis remarks on the other passages he gives no explana-

tion oMhe word. In his translation of iii. 30, 10, M. Burnouf renders the term by
"sa maison ou dominent le mensonge [et la misere," duhkha-tantreshu~\\ in the verse

before us by
" attache dans les maisons, a des vils devoirs v

;
and similarly in iv. 25,

6, 'by
" au milieu des devoirs vulgaires d'un maitre de maison."

ii8 This depreciation of the Vedas may have ariserfrom a consciousness on the part

of the S'aivas, that their worship was not very consistent with the most venerated

Scriptures of their own country.
139

Compare the Bhagavad Gita ii. 42 ff., fjuoted in the 3rd vol. of this work, p. 31 f.
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yatra Ihuta-rat
\

"
Hearing him thus utter a curse against the tribe

of Brahmans, Bhrigu launched a > counter-imprecation, a Brahmanical

weapon, hard to he evaded : 'Let those who practise the rites of Bhava

(Mahadeva), and all their followers,^be heretics, and opponents of the

true scriptures. Having lost their purity, deluded in understanding,

wearing matted hair, and ashes and bones, let them undergo the initia-

tion of S'iva, in which spirituous liquor is the deity." Since ye revile

the veda (brahma) and Brahmans, the barriers by which men are

restrained, ye have embraceh. heresy. For this [veda] is the auspicious

(siva) eternal path of the people, which the ancients have trod, and

wherein Janardana (Vishnu) is the authority. Reviling this veda

(lrahma\ supreme, pure, the eternal path of the virtuous, follow the

heresy in which your god is the king of goblins.'
"

On hearing this imprecation, S'iva departed with his followers, while

Daksha and the other Prajapatis celebrated for a thousand years the

sacrifice in which Yishnu was the object of adoration.

The enmity between the father-in-law and son-in-law continues

(sect. 3). Daksha being elevated by Brahma to the rank of chief of

the Prajapatis, becomes elated. He commences a great sacrifice called

Vrihaspatisava. Seeing the other gods with their wives passing to this

sacrifice, Sati presses her husband, S'iva, to accompany her thither.

He refers to the insults which he had received from her father, and

advises her not to go. She, however (sect. 4), being anxious to see

her relatives, disregards his wavning and goes ;
but being slighted by

her father, Daksha, she reproaches him for his hostility to her husband,

and threatens to abandon the corporeal frame by which she was con-

nected with her parent. She then voluntarily gives up the ghost.

Seeing this, S'iva's a^endants, who had followed her, rush on Daksha

to kill him. Bhrigu, however, throws an oblction into the southern

fire, pronouncing a Yajus text suited to destroy the destroyers of

sacrifice (yojna-ghna-ghnena yajusha dakshinagnau juhava ha). A troop

of Ribhus in consequence spring up, who put S'iva's followers to Sight.

S'iva is filled with wrnth when he hears of the death of Sati (sect, 5).

From a lock of his hair, which he tore out, a gigantic demon arose,

whom he commanded to destroy Daksha and his sacrifice. This demon

proceeds with a troop of S'iva's followers, and they all execute the

mandate. 15 fl
7
. Rurujur yajnc-patruni tathaike 'gnln anusayan \
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kundeshv amutrayan JcecJiid lilhidur vedi-melchaldh
\

alddkanta munin

anye ekepatnlr atarjayan \ apare jagrikur devdn pratydsanndn paldyitdn\

... 19. jukvatah sruva-'hastasypt smasruni lhagavdn Bhavah
\ BJirigor

lulunche sadasi yo 'hasat smasru dflrsayan \ Bhagasya netre lhagavdn

pdtitasya rushd bhuvi
\ ujjahdra sacfahstho 'kshnd yah sapantam asu-

suchat
|

Pushnas chdpdtaydd dantdn Kdlingasya yathd Balah
\ sapyamdne

garimani
uo

yo 'ha%ad darsayan datah
\

15.
" Some broke the sacrificial

vessels, others destroyed the fires, others made water in the ponds,

others cut the boundary-cords of the sacrificial ground; others as-

saulted the Munis, others reviled their wives
;
others seized the gods

who were near, and those who had fled 19. The divine Bhava

(S'iva) plucked out the beard of Bhrigu, who was offering oblations

with a ladle in his hand, and who had laughed in the assembly, show-

ing his beard. He also tore out the eyes of Bhaga, whom in his wrath

he had felled to the ground, and who, when in the assembly, had made

a sign to [Daksha when] cursing [S'iva]. He moreover knocked

out the teeth of Pushan 111

(as Bala did the king of Kalinga's), who

(Pushan) had laughed, showing his teeth, when the great god was

being cursed." Tryambaka (S'iva, or Virabhadra, according to the

commentator) then cuts off the head of Daksha, but not without some

difficulty. The gods report all that had passed to Svayambhu (Brahml),

who, with Vishnu, had not been present (sect. 6). Brahma advises

the gods to propitiate S'iva, whom they had wrongfully excluded from

a share in the sacrifice (v. 5. atJidpi yuyam Jcrita-Jcilvishdh Bhavam

ye larhisho IJiuga-lhujam pardduh]. The deities, headed by Aja

(Brahma), accordingly proceed t*o Kailasa, when they see S'iva " bear-

ing the linga desired by Devotees, ashes, a staff, a tuft of hair, an

antelope's skin, and a digit of the moon, his body^iining like an even-

ing cloud" (v. 35. Vmgnncha tdpasdbhlshtam lhasma-danda-jatdjinam \

angena sandhyd-lhra-ruchd chandra-lkkhdncha bibhratam}. Brahma ad-

dresses Mahadeva "as the eternal Brahma, the Idrd of S'akti and S'iva,

who are respectively the womb and the seed of the universe, who,

in sport, like a spider, forms all things from S'akti and S'iva, who are

con^iibstantial with himself, and preserves and reabsorbs them" (w.
>

140 Garimani gurutare Rudre
\
Comm.

141 See Taitt. Sanhita, ii. 6, 8, 3, and other texts quoted above, pp. 200 ff., for the

older story. ,
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41 f. jane tvdm Isam visvasya jagato yoni-vljayoh \

S'akteh S'ivasya cha

param yat tad Brahma, mrantaram
\

tvatn eva bhagavann etach Chhiva-

S'aktyoh sarupayoh \

visvaih srijasi papy atsi tiridann urna-pato yatha).

(A similar supremacy, as we shall see, is ascribed to Vishnu in section 7.)

Brahma adds that it was this great being who had instituted sacrifice,

and all the regulations which Brahmans devoutly observe
;
and entreats

him, who is beyond all illusion, to have mercy on thtse who, overcome

by its influence, had wrongly attached importance to ceremonial works,

and to restore the sacrifice di Daksha, at which a share had been refused

to him by evil priests (v. 49. Na yatra bhdgam tava bhugino daduh kuya-

jvinah}. Mahadeva partly relents (sect. 7), and allows Daksha to have

a goafs-faced head, Bhaga to see with Mitra's eyes, Pushan to eat with

the teeth of his worshipper, Bhrigu to have a he-goat's beard, etc. (vv.

3 ff.) Daksha, after having had a goat's head fitted to his body, celebrates

the praises of S'iva (vv. 8 ff.). The sacrifice is then recommenced, and

in order to its completion, and to remove the pollution occasioned by

the touch of Mahadeva's warriors, an oblation is made to Vishnu on

three platters (v. 17. Faishnavam yajna-santatyaitrikapalam dvijottamdh\

puroddsam niravapan vira-samsarga-suddhaye), Hari (Vishnu) being

meditated on, then appears (v. 18), is saluted with the greatest rever-

ence by the gods, headed by Brahma, Indra, and S'iva (Tryaksha);

is lauded successively by Daksha, by the priests, by Kudra himself,

etc., etc. (vv. 26 ff.),
and at length expresses himself as follows, in such

a manner as to demonstrate the futility of the dispute between Daksha

and Mahadeva, and to show that he himself was the one supreme deity,

of whom all the others were only the manifestations, though in reality

one in their essence :

V. 50. Srl-BhagQ/dn uvdcha
\

aJiam Brahma cha Sarvas cha jagaiah

kdranam param \

utmesvarah upadrashtu svaiffimdrig aviseshanah
|
51.

atma-mayum samavisya so 'ham gunamaylm dvija \ srijan rakshan haran

visvaih dadhre samjnam kriyochit&m \

52. tasmin Brahmany advitiye kevale

paramatmani \

Brahma- Rudrau cha bhutdni bhedenujno 'mtpasyati \

53.

yathd puman na svdngeshu sirah-pdny-adishu kvachit
\ pdrakya-buddhim

Tcurute evam bhuteshu mat-parah \

54. Traydndm eka-bhdvdndm yo na

pasyati vat bhiddm
\

sarva-tbhutdtmandm brahman sa sdntim adhigachhati\

50. "I am Brahma and S'arva (S'iva), the supreme cause of the world,

the soul, the lord, the witness, the self-manifesting (or, self-beholding),
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devoid of attributes. 51. Entering into my own illusion consisting of

the [three] Gunas (qualities) creating, preserving, and destroying I

have assumed names corresponding to my several acts. 52. In that

one and only Brahma, the supreme, Spirit, the ignorant person per-

ceives a distinction of Brahma and Ru^ra, and creatures. 53. But as

a man does not think of his own members, his head, hands, etc., as

belonging to another, so the man who is devoted to me [does not look

upon] created things [as Distinct from me]. 54. He who beholds no

distinction between the three gods who art? one in essence, and the

soul of all things, attains tranquillity."

Daksha, after adoring Vishnu, worships the other gods, and offers to

Rudra his proper share in the sacrifice (vv. 55 f.). Sati, the daughter

of Daksha, who had abandoned her original body, is born again as

the daughter of Himavat and Mena (v 58. evam D&kshayanl hitvd Sail

purva-Tcalevaram \ jajne Himavatah Tcshetre Menaydm iti susruma).
uz

The S'aiva compiler of the Linga Parana takes his revenge on the

Vaishnava writers, who, like the author of the Bhagavata Purana, have

exalted Vishnu at the expense of S'iva, by narrating the following

legend of an undignified dispute between Brahma and Vishnu regard-

ing their respective claims to superiority, and of the apparition of the

142 The same account of Sati's double birth is given in the Vishnu Purana, i. 8, 9 ff. :

Evam-prakaro Rudro 'sau Satlm bharyam avindata
\ ^Daksha-kopachcha tatyaja sa

Sad svaih kalevaram
\

Himavad-duhita sa 'bhud Menayaih dvija-sattama \ upayeme

punas chomam ananyam bhagavan Bhavah
\ "Euflra, being of the character thus de-

scribed (i.e.
one of the eight forms of the son born to Brahma : see above, pp. 339 ff.)

obtained Sati for his wife. This Sati abandoned her body in consequence of the anger
of Daksha. She then became the daughter of Himavat and Mena.

;
and the divine

Bhava again married Umli who was identical [with his former spouse]." In the pre-

ceding section (the 7th) of the Vishnu Purana, Sati is mentionMas one of the twenty-
four daughters of Daksha ; but the husband, Bhava, to whom ie is said to have been

givemn marriage, is enumerated (as is also Agni) among the Munis to whom Daksha's

daughters were wedded: Tabhyah sishtah kanlyasyah ekadasa sulochanah
\ Khyatih

Saty atha Sambhutih Smritih Pntih Kshama tatha
\

Sannatis ehanusuya cha Urja
Svaha Svadha tatha

\ Bhrigur \Bhayo Marlchis cha tatha chaivangirah munih
\

Pulastyatfl'ulahas chaiva Kratus charshi-varas tatha
\
Atrir Vasishtho Vahnis cha

Pitaras cha yatha-kramam \ Khyaty-adyahjagrihuh kanyah munayo muni-sattuma
\

"
Youijger than them (the other thirteen daughters of Daksha) were eleven virtuous

and Wvely-eyed damsels, Khyati, Sati, Sambhuti, Smriti, Priti, Kshama, Sunnati,

Anusuya, Urja, Svaha, and Svadha. Bhrigu, ^Aova.^MwIoM, the muni Angiras,

Pulastya, Pulaha, Kratu the excellent rishi, Atri, Vasishtha, Vahni (i.e. Agni or fire),

and the Pitris, these munis in order married Khyati and the other maidens."
i
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Linga to rebuke and humble them by pointing out the inferiority of

both to the supreme Mahadeva :

Linga Purana, i. 17, 5-52. Pitdmahah ifvdcha
\

Pradhdnani lingam

dkhydtam lingi cha paramesvarah \

rakshdrtham ambudhau mahyam
"Pishnos tv dslt surottamdh

\

vaimdnike gate sarge jana-loknm saharshi-

bhih
|

sthilikule tadd purne tatah pratydhrite tathd
\ chatur-yuga-

sahasrdnte satyalokam gate surah
\
vind "

'dhipatyafr* samatum gate 'nte

Srahmano mama] sushke cha sthdvare sarve tv- aritivrishtyd cha sarvasah
\

pasavo mdnushdh vrikshdf pisuchah pisitasanuh \ gandharvudyah Jcra-

menatia nirdagdhuh bhdnu-bhdnubhih
\

ekdrnave mahughore tamo-lhute

samantatah
\ pushte (?) hy ambhasi yogutmd nirmalo nirupaplavah \

sahasra-slrshdh visvdtmd sahasrdkshah sahasra-pdt \

sahasrabdhuh sarvaj-

nah sarva-deva-lhavodlhavah
\ Hiranyagarlho rajasd tamasd S'ankarah

svayam \

sattvena sarvago Vishnuh sarvdtmatve Ifahesvarah
\

hlldtmd

kdla-ndbhas tu suklah krishnas tu nirgunah \ Ndrdyano mahdbdhuh

sarvdtmd sadasanmayah \
tathd bhutam aham drishtvd sayunam panTca-

jekshanam \ mdyayd mohitas tasya tarn avocham amarshitah
\

kas tvant

vadeti hastena samutthdpya sandtanam
\

tadd hasta-prahdrena tnrena

sa dridhena tu
\ prabuddho 'hlya-sayandt sdmdsmah kshanam vasl

\

dadarsa nidrd-viklinnam riirajdmala-lochanah \

mum agre samsthitam

'uhdsti'dhydsito lhagavdn Harih
\

aha chotthdya bhagavdn hasan mam
madhuram sakrit

\ svdgatam svdgatam vatsa pitdmaha mahddyute \ tasya

tad vachanaih srutvd smita-purvam surarshabhdh
\ rajasd viddha-vairas

cha tarn avocham Jandrdanam
\

bhdshase vatsa vatseti sarga-samhdra-

kdranam
\

mum ihdntah-smitam kritvd guruh sishyam ivdnagha \

kartd-

ram jagatum sdkshdt prakritescha pravartakam \

sandtanam ajam Vish-

num Virinchim visva-sambhavam
\

visvdtmdnam f:idhdtdram dhdtdram

pankajekshanam \

kimartham bhashase mohdd vaktum arhasi satvaram
\

so
J

pi mum dha jagatum kartd 'ham iti lokqya \

bJiartd hartd bh^rdn

angdd avatlrno mamdvyaydt \
tismrito

'

jaganndtham Nurayanam

andmayam \ purusham paramdtmdnam puru-hutam purushtutam \
Vish-

num achyutam isdnam visvasya prabhavodbhavam \ tavdparddho nasty atra

mama mdyd-kritam tv idam
\
srinu satyam chaturvaktra sarva-devesvaro

hy aham
\
kartd netd cha hartd cha na mayd 'sti samo vibhuh

\

ahasn eva

param Brahma param tatjvam pitdmaha \

aham eva paramjyotih param-

dtmd tv aham vibhuh
\ yad yad drishtam srutam sarvam jagaty asmins

chardcharam
\

tat tad viddhi chaturvaktra sarvam manmayam ity atha
\
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mayd srishtam purd vyaktam chatwrvimsatikam svayam \ nitydntdh hy

anavo baddhdh srishtdh krodhodbhavddqyah \ prasdddd hi bhavdn anddny

anekdnlha Maya \
srishtd huddhir mayd tasydm ahankdras tridhd tatah

\

tanmdtra-panchakam tasmdd mano dehendriydni cha
\
dkdsddlni Ihutdni

bhautikdni fha lllayd \ ity uktavati tasmims cha mayi chdpi vachas tathd
\

dvayos chdbhavad yuddhant sughoram romaharshanam
\ pralaydrnava-

madhye tu rajasd* baddha-vairayoh \

etasminn antare lingam abhavach

chdvayoh purah
\

mvdda-^amandrtham hi jorabodhdrtham tathd^vayoh \

jvdld-mdld-sahasrddhyam kdldnala-satopamar,* \ kshaya-vriddhi-vinirmulc-

tam ddi-madhydnta-varjitam \ anaupamyam anirdetyam avyaktam visva-

sambhavam
\ tasya jvdld-sahasrena mohito bhagavdn Harih

\
mohitatn

prdJia mdm atra parikshdvo 'ffni-sambhavam \
adho gamishydmy anala-

stambhasydnupamasya cha
\
bhavan urdhvam 'prayatnena gantum arhasi

(sic) satvaram
\

evam vydhritya visvdtmd svarupam akarot tadd
\

vdraham

aham apy dsu hamsatvam prdptavdn surah
\ tadd-prabhriti mdm ahur

hamsam hamso virdd iti
\
hamsa hamseti yo bruydd mdm hamsah sa

bhavishyati \
susveto hy analdksha cha msvatah paksha-samyutah \

mano-

'nila-javo bhutvd gato 'ham chordhvatah surah
\ Ndrdyano 'pi visvdtmd

rilldnjana-chayopamam \ dasa-yojana-vistirnam sata-yojanam dyatam \

Meru-parvata-varshmdnam gaura-tlkshndgra-dashtrinam \ kdldditya-samd-

bhasam dirgha-ghonam mahdsvanam \ hrasva-pddam vichitrdngam jaitrdflh

dridham anaupamam \

vdraham asitam rupam dsthdya gatavdn adhah
\

evam varsha-sahasram tu tvaran Fishnur adho gatah \ ndpasyad alpam

apy asya mulam lingasya sukarah
\ tdvatjcdlam gato hy urdhvam aham

apy arisudandh
\
satvaram sarva-yatnena tasydntam jndtum ichhayd \

srdnto hy adrishtvd tasydntam ahankdrdd adho gatah \
tathaiva bha-

gavdn Vishnuh srdntah samtrasta-lochanah
\

sarva-deva-bhavas turnam

utthitah sa mahdvapuh \ samdgato mayd sdrdham pranipatya mahd-

mandh l44
j mdyayd mohitqh S'ambhos tathd samvigna-mdnasah \ prishtha-

tah pdrsvatas chaiva chdgratah parawxsvaram \ pranipatya mayd sdrdh-

am sasmdra kirn idam tv iti
\

tadd samabhavat tatra nddo vai sabda-

lakshanah
\

om om iti sura-sreshthah suvyaktah pluta-lakshanah \
kirn idam

tv iti sanchint'])a mayd tishthan mahdsvanam
\ lingasya dakshine bhdge

tadd^pasyat sandtanam
\ ddyam varnam a-kdram tu u-kdram chottare

tatah
I

ma-kdram madhytas chaiva ndddntam tqsya chom iti
\

143 In a transcript of this passage made for me in India, and published in my
Matapartksha, the reading is aham kalad, which seems a preferable reading.

144 BhayM muhuh reading in the Matapaftksha.
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" Pitamaha (Brahma, in answer to an inquiry of the gods and rishis)

says :
' Pradhana (nature) is called the Linga, and ParamesVara is

called Lingin
U5

(the sustainer of the Linga); It arose for the preser-

vation of myself and Vishnu in the ocean, deities. When the

Vaimanika 146 creation had proceeded with the rishis to the Tanaloka,
147

and when the period of the continuance [of the world] having then

been completed, [all things] had been absorbed, at the end of the

thousand sets of four yugas, and had departed to the Satyaloka

I, Brahma, being at length reduced to a condition of equality [with

other creatures] without dominion over them,
148 and all immovable

things having become altogether dried up from want of rain, beasts,

men, trees, Pisachas, flesh-eating goblins, Gandharvas, etc., were by

degrees burnt up by the rays of the sun. The one awful ocean being

everywhere enveloped in darkness, the great-armed Narayana, the soul

of all things, formed of existence and non-existence, sleeps
149

upon the

water, plunged in contemplation, spotless, tranquil, thousand-headed,

the soul of the universe, thousand-eyed, thousand-footed, thousand-

armed, omniscient, the source of the existence of all the gods, he who

is himself through passion (rajas) Hiranyagarbha, through darkness

(tamas) S'ankara, through goodness (sattva] the all-pervading Vishnu,

and in his universality Mahesvara, having the character of time, having

time for his centre,
150

white, black, free from the three qualities, the

great-armed Narayana, the universal soul, having the essence both of

entity and non-entity. Beholding the lotus- eyed deity in this condition,

sleeping, I, deluded by his illusion, touching the eternal being with

my hand, impatient, said to him,
' Who art thou ? speak.' Roused

(i

145
Lingadhishthanam \

Comm.
146 Vaimanike surge deva-sarge \

Comm.
147 " The different accounts agree in stating that when the three lower spheres are

consumed by fire, Maharloka is
deserted^by

its tenants, who repair to the next sphere,

or Jana-loka. Jana-loka, according to the Vayu, is the residence of the rishis and

demigods during the night of Brahma," etc. Wilson, Vishnu Puiana, p. 213, note;

see also the same work, p. 632, and note 7 (=pp- 22/ ff., vol. ii., and pp. 192
ff., vol.

T. of Dr. Hall's ed.).
148 Lit. " the end of me, Brahma, having come to equality without dominion."
149 The reading of the Bombay text is herepuMe; but some such word aa s'ete,

"sleeps," seems to be. required by the sense.

150 Ealanabha is the term in the original. Perhaps the proper reading may be

Kalanatha, "the lord of time," which occurs in the Mahabharata, S'antip. 10368.

See Bohtlingk and Roth s.v.
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by the strong and violent stroke of my hand from his snaky couch,

sitting for a moment, self-restrained, ithe deity whose eyes are pure as

the lotus looked up heavy nvith drpwsiness. The divine Hari, invested

by lustre, seeing me standing before^him, rising up, said to me, sweetly

smiling at the same time,
'

"Welcome, ,welcome, my child, the glorious

Pitamaha.' Hearing these" words of his, accompanied by a smile,

deities, my illwill Ijeing excited by passion (rajas], I said to Janardana

(Vishnu) :
' Dost thou,' sinless god, like a teacher speaking to his

pupil, smiling inwardly, address the words *child, child,' to me [who

am] the cause of creation and destruction, the undisputed maker of the

worlds, and the mover of Prakriti (nature), the eternal, unborn,

Vishnu,
151

Virinchi, the source and soul of all things, the disposer,

the upholder, the lotus-eyed? Why dost thou foolishly address me

thus? Tell me quickly.' He said to me, 'Perceive that I am the

maker, the preserver, the destroyer of the worlds
;
thou hast issued

from my imperishable body. Thou hast forgotten the lord of the

world, the potent Narayana, Purusha, the supreme Spirit, invoked of

many, lauded of many, Vishnu, the undecaying, the lord, the source

and origin of the universe. In this there is no fault of thine : it

arises from my illusion. Listen to the truth, four-faced deity : I

am the lord of all the gods, the maker, the director, the destroyer;

there is none equal to me, all-pervading. I, even I, Pitamaha, am

the supreme Brahma, the supreme reality, the supreme light, the

supreme spirit, all-pervading. Whatever thing, movable or immov-

able, has been seen or heard of in this world, know, four-faced

deity, that it is all formed of me. By me of old has been created

everything that is (Sscernible, consisting of the twenty-four principles;

the atoms, which in their ultimate [and most subtile] form are eternal,

have been united
;
and the beings sprung from my wrath 1K

(Eudra),

etc., have been created. From my* complacence thou and numerous

(mundane) eggs have been formed in sport. Intelligence (buddhi) has

been cveated by me in sport,* and then from it three-fold ahankara :

from it the five tanmatras, and thence mind, with the bodily senses, as

also4 ether and the other elements, and things formed of the elements.'

As soon as he and I had thus spoken, a direful and terrific fight arose

151 Brahma here assumes this character as belonging to himself.
152 See above, pp. 230 and 266 f.
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in the sea of universal dissolution 153 between us twain, whose enmity

had been roused by passion. At 1 this time there appeared before us,

to stay our contention and admonish us, a luminous Linga, encircled

with a thousand wreaths of flame, ( equal to a hundred final mundane

conflagrations, incapable of diminution or increase, without"beginning,

middle, or end, incomparable, indescribable," undefinable, the source of

all things. Bewildered by its thousand flames, the" divine Hari said

to me (Brahma) who was myself bewildered^ 'Let us on the spot

examine the source of [this] fire. I will go down the unequalled

pillar of fire, and thou shouldst quickly proceed strenuously upwards.'

Having thus spoken, the universal-formed took the shape of a boar,

and I immediately assumed the character of a swan. 154 Ever since

then men call me Hansa (swan), for Hansa is Viraj.
155 Whoever shall

call me 'Hansa, Hansa,' shall become a Hansa (unimpassioned saint).

Having become purely white, and fiery-eyed, with wings on every side,

rapid as thought and as the wind, I went upwards. Narayana too,

the soul of all things, having taken the dark form of a boar, like a

heap of blue collyrium, ten yojanas broad and a hundred yojanas long,

bulky as mount Meru, with white sharp-pointed tusks, luminous as

the sun of mundane destruction, long-snouted, loud-grunting, short-

footed, wondrous-limbed, victorious, strong, incomparable, proceeded

downwards. Speeding thus downwards for a thousand years, Vishnu,

the boar, beheld no base at all of the Linga. Eor the same period I

went rapidly upwards, destroyers of your foes, with all my might,

desirous of learning its end
;
but I descended from the lapse of time,

without seeing its end
;
and so, too, Ihe divine Vishnu of vast bulk,

the source of all the gods, worn out, with affrighted look, ascended

rapidly. Meeting with me, that magnanimous deity, prostrating him-

self, bewildered by the illusion of S'ambhu (S'iva), and disturbed in

mind, bowing, along with me, 'oefore Paramesvara (S'iva), behind,

at the side, and in front, exclaimed,
' What is this ?

'

Then, chief

of the gods, there arose there the articulate sound "
om, om," distinct

and protracted. Considering what this could be, he then, standing

153 See the commencement of this extract.

154 In the 5th and 6th sectLns of the S'iva-purana
"

it is explained in a puerile

and inept manner why Brahma took the form of a swan and Vishnu of a hoar."

Aufrecht's Catalogue of the Bodl. Sansk. MSS., p. 63i.

155 See the first volume of thia work, pp. 9 and 36.
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with me, beheld this eternal loud-resounding [monosyllable] upon the

right side of the Linga; the first letter a-kara, after it u-kara, ma-

kara in the centre, and Oca as the,,result of the sounds.'
"

This is followed by a great deal
oj' mysticism about the letters of the

word om and the other letters of the alphabet, etc., etc.

The eighteenth section 'of the same Purana contains a hymn ad-

dressed by Vishntf to Rudra, which recites a list of the attributes of

the latter deity. Makafleva^is gratified with this hymn, and tells

Brahma and Vishnu that they had both spiting from him, offers them

a boon, and touches them with his auspicious hands. Karayana asks

as a boon that they may both entertain an eternal devotion for him
;

which Mahadeva as a matter of course grants. I cite the verses which

follow, in the original :

Linga Purana, 19, 8 ff. Jdnulhyam avariim gatvd punar Ndrdyanah

svayam \ pfanipatya cha Visvesam prdha mandataram vasi
\ "dvayor deva-

devesa vivddam ati-sobhanam
\ ihdgato bhavdn yasmdd vivdda-samandya

nau "
| tasya tad-vachanam srutvd punah prdha Haro Harim

\ pranipatya

sthitam murdhnd kritdnjali-piitam smayan \

S'rl-mahddevah uvdcha
\ pra-

laya-sthiti-sargdndm kartd tvam dharanipate \

vatsa vatsa Hare Vishno

pdlayaitach chardcharam
\

tridhd Ihinno hy aham Vishno Brahma- Vishnu-

Bhavdkhyayd \ sarga-rakshd-laya-gunair nishkalahparamesvarah \

saminb-

ham tyaja bho Vishno pdlayainam Pitdmaham
\ pddme bhavishyati sutah

kalpe iava Pitdmahah
\

tadd drakshyasi mdm chaivafh so 'pi drakshyati

padma-jah \

evam uktvd sa bhagavdms tctfraivdntaradhiyata \ tadd-pra-

Ihriti lokeshu lingdrchd supratishthitd I linga-vedl Mahddevi lingam

sdkshdd Mahesvarah
\

" The self-restraining Narayana, falling on his

knees on the ground, and having made obeisance to Visvesa (S'iva),

spoke gently thus :
' Our dispute, god of gods, has proved most auspi-

cious,
156 since thou hast come hither to allay it.' Having heard these

words, Hara (S'iva), smiling, again Said to Hari (Vishnu), who stood

making obeisance with his hands joined : 'Thou, lord of the earth, art

the author of the creation, c&ntinuance and destruction [of the uni-

15
J* I cannot render this sentence, as it stands, otherwise than by taking mi-adam

for a neuter nominative, though nouns of this formation are masculine. The com-

mentator explains sobhanam as meaning ubhayor api tama-balatvach chhobhamanam,
"brilliant from the equal powers of the two combatants"; and supplies samaya,

"appease, or stop, it" (atah samaya ity adhyaharaK).
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verse] : my child, my child, Hari, Vishnu, preserve all this moving and

stationary world. I, the undivided supreme lord, am divided ia a three-

fold manner under the names of Brahma, V;.shnu, and Bhava, possess-

ing the attributes of creating, preserving, and destroying. Relinquish,

Vishnu, thy delusion; cherish this Pitamaha. He shall b$ thy son in

the Padma Kalpa. Then shalt thou behold Jie, and he also who sprang

from the lotus (Brahma) shall see me.' Having thus spoken, the

deity vanished. Thenceforward the worship of the Linga has been

inaugurated in the worlds. The pedestal of the Linga is Mahadevi

(TJma), and the Linga is the visible Mahesvara."

The reader will probably be of opinion that this story does not throw

much light on the real origin of the Linga-worship.

The Vishnu Purana (i. 7, 6
ff.)

does not assign a high rank to Eudra;

but makes him the offspring of Brahma (as the Mahabharata, quoted

above, p. 230 and 266 f., makes him of Vishnu) : Sanandanddayo ye cha

purvam srishtds tu Vedhasd
\

na te lokeshv asajjanta nirapekshdh prajdsu te
\

sarve te chay.ata-jna.nah vlta-rdgdh vimatsardh
\

teshv evafh nirapeksheshu

loka-srishtau mahdtmanah
\

Brahmano 'bhud mahdlsrodhas trailokya-

dahana-kshamah
\ tasya krodhdt samudbhuta-jvdld-mdld-vidlpitam \

Brah-

mano 'bhut tadd sanam trailokyam akhilam mune
\

Ihrukuti-Jcutildt tasya

laldtdt krodha-dlpitdt \ samutpannas tadd Rudro madhydhndrka-sama-

<prabhah\ ardha-ndn-nara-vapuh prachando 'ti-iarlravdn
\ "vilhajdtmd-

nam" ity uktvd tarn Brahmd 'ntardadhe punah \

tathoHo 'sau dvidhd

strltvam purushatvam tathd 'k.arot
\

bibheda purusJiatvam cha dasadhd

chaikadhd cha sah
\ saumydsaumyais tathd idntdsdntaih strltvam cha sa

prabhuh \

bibheda bahudhd devah svarttpair asitaih sitaih
\

" Sanandana

and the others who were before created by Vedhtts (Brahma) had no

regard for the worlds, and were indifferent about offspring, for they had

all attained to knowledge, and were free from Jove and from hatred. As

they were thus indifferent to the creation of worlds, the mighty Brahma

was filled with fierce anger, sufficient to burn up the three worlds. The

three worlds were illuminated in every "part by the wreaths of flame

engendered from the wrath of the god. From his fore'nead, wrinkled

with a frown and inflamed with anger, Eudra then sprang forth,

glorious as the noonday sf,xn, his body half male and half female, fierce,

and huge in bulk. Brahma disappeared after saying to him,
' Divide

thyself.' Being thus addressed, he severed himself into twain, into
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a male and a female body. The god then divided his male form into

eleven portions, gentle and ungentte; and in like manner his female

body into many forms'bfock and, white."
157

In the same way the Harivan^a says (v. 43) : Tato 'srijat punar
Brahma Rudram roshdtma-sambhavcfn

\

"Then Brahma next created

lludra, the offspring of his anger."

SECT. Yll. Results of the preceding Sections.

The various texts quoted in Sections i.-iv. (pp. 299-355) from the

Kig-, the Yajur-, and Atharva-vedas, and from the Brahmanas, relative

to lludra, compose the principal materials which we possess for forming

an idea of the characteristics ascribed to that deity in the more ancient

portions of Indian literature anterior to the composition of the Epic

poems and Puranas. The Upanishads from which I have derived the

mystical extracts given in the fifth section (pp. 355 ff.) are of uncertain

date, and their contents throw but little light on the development of

the worship of Eudra. The extracts which I have given from the

Ramayana and Hahabharata in chapter ii. (pp. 176 f., 184 ff., 223-226,

230 ff., 240 f., 263, 266 ff., 278 ff., and 283-291), and in the last sec-

tion, while they contain some of the earliest descriptions of which 5*am

aware, of Eudra in the new, and very different, aspect in which he has

been conceived in the later ages of Hindu mythology, since he has come

to be identified with S'iva or Mahadeva, are yet unfitted to elucidate

the process by which he became elevated to the highest rank in the

Indian pantheon. I shall, however, draw from these texts a summary
of the attributes* which they respectively assign to Eudra, which

will exhibit the modifications which the conception of this deity

*
57 See Professor Wilson's notes on thi^ passage, V. P., 2nd ed., vol. i., p. 103, ff.

The S'untiparvan of the Mahabharata also speaks (TV. 13723 ff.) of Mahadeva, the

three-eyed, and the great devotee, as having sprung from the forehead of Brahma,
of his^coming to visit his father* on the mountain Vaijayanta, and of his saluting

him respectfully, falling at his feet, and being raised up by him with his left hand.

Brahma then proceeds to unfold to him the nature of Rurusha. (Atha tatrasatas

tajtya Chaturvaktrasya dhlmatah
\ lalata-prabhavah putrah S'ivah agad yadrickhaya \

akasena mahayogl pura trinayanah prabhuh \ tataJ^
Jehad nipapataiu dharantdhara-

murdhani
\ agratas chabhavat prlto vavande chupi padayoh \ tampadayor nipatitam

drishtva savyena panina \ utthapayamasa tada prabhur eJcah Prajapatih \
uvacha

chainam bhagavams chirasyagatam atmajam.)
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undergoes in the later, as compared with the earlier, passages. To my
own remarks on this subject, however, I shall prefix some observations

by Professors H. H. Wilson, Weber, and Whitney, on the character of

the Vedic Eudra.

The following remarks by Professor Wilson are extracted1 from the

Introductions to the first and second volumes' of his translation of the

Big-veda (published, vol. i., 1st ed., in 1850, and 2nd fed. in 1866; and

vol. ii. in 1854) :

'
'

^

" We have a Eudra, who, in after-times, is identified with S'iva, but

who, even in the Puranas, is of very doubtful origin and identification
;

whilst in the Veda he is described as the father of the winds, and is

evidently a form of either Agni or Indra. The epithet Icaparddin

which is applied to him appears, indeed, to have some relation to a

characteristic attribute of S'iva, the wearing of his hair in a peculiar

braid; but the term has probably in the Yeda a very different" significa-

tion one now forgotten, although it may have suggested in after-

time the appearance of S'iva in such a head-dress, as identified with

Agni; for instance, Jcaparddin may intimate his head being surrounded

by radiating flame, or the word may be an interpolation ;
at any rate,

no other epithet applicable to S'iva occurs, and there is not the slightest

allusion to the form in which, for the last ten centuries at least, he

seems to have been almost exclusively worshipped in India, that of the

Linga or Phallus : neither is there the slightest hint of another impor-

tant feature of later Hinduism,^ the Trimurtti, or Tri-une combination

of Brahma, Vishnu, and S'iva, as typified by the mystical syllable om,

although, according to high authority" on the religions of antiquity,

the Trimurtti was the first element in the faith of tlte Hindus, and the

second was the Lingam"
158

(vol. i., pp. xxvi., xxvii.)
" Of Eudra also, the character is equivocal ;

-but it may be doubted

if it partakes in any remarkable dfegree of that fierceness and wrath

which belong to the Eudra of a later date
;
he is termed, it is true, the

slayer of heroes, but so is Indra : the effects of his anger upon men and

animals are deprecated ;
but he is also appealed to as wise and bounti-

ful, the author of fertility and giver of happiness, and his peculiar

characteristics are evident*y his presiding over medicinal plants and

removal of disease, attributes of a beneficent, not of a malignant and

158
Creuzer, Eeligions de Vartiquite, book

i., chap, i., p. HO.



ON THE CHARACTER OF RUDRA. 395

irascible deity. As above remarked, the Maruts, or winds, are termed

his sons
;

159 and this relationship worjd assimilate him to Indra. There

is also a class of inferior deities, termed Eudras, who in one passage are

worshippers of Agni, and in anothgr are followers of Indra
; being the

same as the Maruts. So far, therefore, Eudra might be identified with

Indra
;
but we have the name applied unequivocally to Agni in a hymn

exclusively dedicated to that divinity (E. V. i. 27, 10). The term

denotes, according to 'She Scholiast, the 'terrible Agni'; but there is no

warrant for this in the text, and we may* be content, therefore, with

tKe latter, to regard Eudra as a form or denomination of fire." (Hid.

pp. xxxvii. f.)

" Eudra is described, as in the first book, by rather incompatible

qualities, as both fierce and beneficent; but his specific province is here

also the tutelarship of medicinal plants, and administration of medicine,

and he is designated as a physician of physicians (E. V. ii. 33, 4).

With respect also to his presiding over medicinal plants, there occurs a

passage worthy of note, as among the herbs are those, it is said, which

Manu selected, alluding, most probably, to the seeds of the plants which

Manu, according to the legend as related in the Hahabharata, took

with him into his vessel at the time of the deluge. There are more

particulars of the person of Eudra than usual. He is sometimes saidto

be brown or tawny, but he is also said to be white-complexioned (E.V.

ii. 33, 8) ;
he is soft-bellied and handsome-chinned

;
he is armed with

a bow and arrows, and brilliant with golden ornaments. He is also

called the father of the Maruts. There is little, however, in all this,

except his fierceness, to identify him with the Eudra of the Puranas."

(vol. ii., pp. ix."*f.) ,

The following interesting and ingenious speculations of Professor

Weber are translated from his Indische Studien, ii., 19-22 (published

in 1853):

"In the beginning of the ninth book of the S'atapatha Brahmana(see

above; p. 347 f.), we obtain U complete explanation of the S'atarudriya

(see above, p. 322 if.). When the preparation of the consecrated place for

kij&LLing the fire is completed (chity-iipadhana-parisamapty-anantaryam,

Sayana}, and the fire has been kindled, nd blazes up (dlpyamuno

159 See the Section on the Maruts in the fifth vol. of this work, pp. 147 ff.
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'ttshthat], the gods (i.e. the Brahmans 16

)
are terrified by it, yad vai no

'yam no, Jiimsyud iti ('lest it shoul/l destroy us') : and with the view of

appeasing this [howling, hungry] flame, whick is conceived of as in the

form of Rudra, i.e. to consecrate and propitiate the fire, they offer their

adoration to Rudra, and to his supposed troop of associates? i.e. to all

conceivable shapes of terror, and by this means render them favourable,

and avert all their malevolent influences. Pence tne Brahmana ex-

plains sata-rudriya by sdnta-rudriya (as gata comos from the root gam] ;

a double sense, vhich may perhaps have actually been, though in-

distinctly, contemplated, when the name was first given.
161 In this

application of Rudra as the god of fire (independently of the other contents

of the S'atarudriya), we may find an indication of the time when it was

composed. Though Rudra originally signifies generally the howler,

and consequently can stand as well for an epithet of the crackling fire

as of the raging storm, yet in the earliest period the word had been

more specially used to denote the latter signification, and is therefore

frequently used in the Rig-veda in the plural as an epithet of- the

Maruts. The unbridled fury (manyu) of the storm, its roaring, its

tearing up (aufwuhlen) of heaven and earth,
162 must have produced a

strong and overpowering effect upon the Arian Indians in the high

mountain valleys (perhaps of Kashmir) in which we must conceive them

to have lived at that early period; and it was thus in the natural

course of things that they should connect everything terrible and horri-

ble with the idea of the god ofrstorms, and regard him as the lord, and

the cause, of every evil :
163

numberless, indeed, were these aerial hosts,

black, pierced only by the quivering gleams of the lightning, diffusing

everywhere shuddering and horror.

"It is true that Rudra 'is also appealed to as wise and bountiful, the

leo ii jn the Brahmanas the thoughts of men are very frequently put into the

mouths of the gods. For instance, when the gods go to Prajapati, and request him

to solve any difficulty, this is merely a transcendental expression for the fact of a few

wise men applying for instruction to one still wise- than themselves."
t

HI "The Arshadhyaya of the Charayawya School of the Kathaka also (ii. 17) says:

S'atarudriyam devanam ftudra-samanan." 'The S'atarudriya is an appeasing of

Rudra by the gods.'
162 Hence in the R.V. i.

11^4, 5, he is also called varaha, "boar," as the storm-

clouds too are elsewhere conceived under the same image
"

(Ind. Stud. i. 272, note).
163 "In R.V. i. 114; ii. 33. Hence, too, seven verses from these hymns are incor-

porated in the S'atarudriya."
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author of fertility, and giver of happiness;'
164 but it is only indirectly

that he is so addressed, and merely because he departs, and directs his

destroying arrows towards some other quarter, against the enemies of

the suppliant, and leaves the latter himself in peace ;
the worshipper

flatters him with fair words, as if he were purely benevolent, to pacify

his anger, and to render* him gracious (siva] ;
and he only appears

directly beneficent in so far as he chases away clouds and vapours,

purifies and clears the.atonosphere ;
in reference to this he is called a

physician, and moreover acquainted with healing herbs : but he carries

also diseases and contagions themselves as aurows in his quiver, and

slays therewith men and cattle.

"In the crackling flame of the fire, now, men thought that they

heard again the wrathful voice of the storm, that in the consuming

fierceness of the former, they perceived once more the destructive fury

of the latter. In this way we have to explain how it happened that

both deities became gradually identified, and lent their respective epi-

thets to one another, particularly as at the same time the storm is, in

bad weather, accompanied with gleaming and fiery lightnings. This

identification seems to have extended not merely to Agni and Rudra

themselves, but also to the Rudras, in so far as the latter, from being

the raging and flaming companions of the storm, appear to have become

the representatives of all sorts of terrific shapes in general, until in the

epic period they retired completely into the background, while their

ancient master, Rudra, in his combination with Agni, became con-

tinually more firmly condensed as the god of rage and destruction, and

a new class of beings took the place of the Rudras as attendants upon

him (in his capacity of S'iva).

"At the period when the Rudra-book (the S'atarudriya) was com-

posed, the blending of the two destructive deities (Storm and Fire) had

evidently taken place ;
and the epithets which are there assigned to

Rudra lead us back partly to himself, and partly to Agni. The epithets
'

dweller in the mountains \(girisa, girisaya, girisanta, giritra), and

those of Jcap&rdin, vyupta-kesa, ugra, and bhlma, Ihishaj and Siva,

san$hu and sanlcara, belong to the Storm, while on the other hand

those of riila-gnva (=nilakantha, spoken of smoke), sitikantha, hiranya-

lahu (of flame), vilohita, sahasrahha (of sparks), pa&upati (of sacrificial

164
"Wilson, Introd. to Trans, of R.V., vol. i., quoted above, p. 394.
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victims), sarva and bhava, etc., belong to Fire. Now almost all these

epithets
165 are technical epithets and characteristics of the epic S'iva,

and when applied to him are partially unintelligible, and become

explicable only after they have been distinguished according to the

two separate elements to who'se combination this god owes his origin.
166

But as in the Rudra-book Rudra nowhere appears as Isa or Hahadeva,

and no character is assigned to him analogous to that .of the epic S'iva;

and as the word siva is applied to him simplj a,s an epithet (with its

comparative sivatara annexed) ; the book in question must in any case

be held to date from an earlier epoch of the Indian religion, whilst its

elevation to the rank of an "Upanishad may only have taken place in the

epic period, and have been occasioned by the special worship of S'iva.'
'

The following remarks of Professor "Whitney on the same subject are

taken from the Journal of the American Oriental Society, vol. iii.,

p. 318 f. (published in 1853); and are reprinted in the volume entitled

"Oriental and Linguistic Studies," published by their author in 1873:

"To the second domain, the atmosphere, belong the various divini-

ties of the wind and storm. God of the breeze, the gentler motion

of the air, is Vayu (from the root vd, 'blow'). He drives a thousand

steeds
;
his breath chases away the demons

;
he comes in the earliest

mWning, as the first breath of air that stirs itself at daybreak, to drink

the soma, and the Auroras weave for him shining garments. The

storm-winds are a troop, the Maruts or Rudras: the two names are

indifferently used, but the former is much the more usual (the ety-

mology of neither is fully established). They drive spotted stags,

wear shining armour, and carry spears in their hands
;
no one knows

whence they come nor whither they go ;
their voice is heard aloud as

they come rushing on; the earth trembles and the mountains shake

before them. They belong in Indra's train
;
are his almost constant

allies and companions. They are. called the sons of Rudra, who is

conceived of as peculiar god of the tempest. As their father he is

very often mentioned
;
as a divinity with independent attributes he is

of much rarer occurrence
; hymns addressed to him alorft; are but few.

Of many other epithets found elsewhere : thus S'iva owes his epiqhet

Tryambaka, and his wife Ambiku, to Rudra
; and, on the other hand, his epithet

Tripura, and his wife Kali, KaritlT, to Agni," etc.

166 Hence he is also called Kttlagnirudra, as in the Puranas, and in the Kalagni-
rudra Upanishad."
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He is, as might be expected, a terrible god : he carries a great bow

from which he hurls a sharp missile at the earth; he is called the

'ruler of men,' kshayadiyra ;
167 his wrath is deprecated, and he is be-

sought not to harm his worshipper ;
if not in the Eik, at least in the

Atharvan.and Brahman as, he is styled 'l&d of the animals,' as the un-

housed beasts of the field are* especially at the mercy of the pitiless

storm. At the lame time, to propitiate him,' he is addressed as master

of a thousand remedies,* best of physicians, protector from harm : this

may have its ground, too, partly in the beaeficial effects of the tempest

in freshening the atmosphere of that sultry clime. Eudra's chief in-

terest consists in the circumstance that he forms the point of connexion

between the Yedic religion and the later Civa-worship. Civa is a god

unknown to the Vedas : his name is a word of not unfrequent occur-

rence in the hymns, but means simply
'

propitious
'

;
not even in the

Atharvanis it the epithet of a particular divinity, or distinguished by
its usage from any other adjective. As given to him whose title it has

since become, it seems one of those euphemisms so frequent in the

Indian religion, applied as a soothing and flattering address to the most

terrible god in the whole Pantheon. The precise relation between

Civa and Eudra is not yet satisfactorily traced out. The introduction

of an entirely new divinity from the mountains of the north has b5en

supposed, who was grafted in upon the ancient religion by being iden-

tified with Eudra; or again a blending of some of Agni's attributes

with those of Eudra to originate a new, development. Perhaps neither

of these may be necessary ;
Civa may be a local form of Eudra, arisen

under the influence of peculiar climatic relations in the districts from

which he made Ms way down into Hindostan proper; introduced

among, and readily accepted by, a people which, as the Atharvan

shows, was strongly tending toward a terrorism in its religion."

The characters ascribed to Eudya in the hymns of the E. V. are

most heterogeneous and frequently indefinite. I shall endeavour to

gather, from different places and to group together those epithets which

have most affinity to each other. This god is described as wise, boun-

tiful, and powerful (i. 43, 1
;

i. 114, 4), as the strongest and most

glorious of beings (ii. 33, 3), as lord (lsdna\of this world, possessed of

167
Compare the note on the sense of this word, above, p. 301 f.
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divine power (ii. 33, 9), as unsurpassed in might
168

(ibid. 10), as the

father of the world,
169

mighty, exalted, undecaying (vi. 49, 10) ;
as cogni-

zant of the doings of men and gods by his power and universal dominion

(vii. 46, 2) ;
as putting the waters in motion (x. 92, 5) ;

as self-dependent

(vii. 46, 1), and as deriving his renown from himself
(i. 129, 3

;

x. 92, 9); as the lord of heroes (i. 114, 1, 3, 10; x. 92, 9); as the lord of

songs and sacrifices
(i. 43, 4), the fulfiller of sacrifices (i. 114, 4);

brilliant as the sun, and as gold (i. 43, 5), tawny-coloured (this epithet

is frequently applied), with beautiful chin
(ii. 33, 5), fair-cornplexioned

(ibid. 8), multiform, -fierce, arrayed in golden ornaments (Hid. 9),

youthful (v. 60, 5), terrible as a wild beast, destructive (ii. 23, 11),

wearing spirally-braided hair
(i. 114, 1, 5) ;

and as the celestial boar

(ibid. 5). He is frequently represented as the father of the Maruts or

Eudras (i. 64, 2; i. 85, 1; i. 114, 6, 9; ii. 33, 1; ii. 34, 2; v. 52,

16; v. 60, 5; vi. 50, 4; vi. 66, 3; vii. 56, 1; viii. 20, IX). He is

once identified with Agni (ii. 1, 6). He is described as seated on a

chariot (ii. 33, 11), as wielding the thunderbolt
(ii. 33, 3), as armed

with a bow and arrows (ibid. 10, 14; v. 42, 11; x. 125, 6), with a

strong bow and fleet arrows, with sharp weapons (vi. 74, 4; vii. 46, 1
;

viii. 29, 5). His shafts are discharged from the sky, and traverse the

eaHh (vii. 46, 3). He is called the slayer of men (nri-ghne, iv. 3, 6).
170

His anger, ill-will, and destructive shafts are deprecated (i. 114, 7, 8;

ii. 33, 1, 11, 14; vi. 28, 7; vii. 46, 3, 4). But he is also repre-

sented as benevolent (i. 114, 9},
as mild, and easily invoked (ii. 33, 5),

beneficent (ibid. 7), gracious (siva, x. 92, 9), as the cause or condition

of health and prosperity to man and beast (i. 114, 1). He is fre-

quently described as the possessor of healing remedies, and is once

characterized as the greatest of physicians (i. 43, 4; i. 114, 5; ii. 33,

2, 4, 7, 12, 13; v. 42, 11; vi. 74, 3
;

m
vii. 35, 6; vii. 46, 3; viii.

i

168 Compare the similar epithets applied to Vishnu and Indra above : see pp. 97 f.

and generally sections i. and ii., chapter ii. above. And yet in R.V. ii. 39, 9, Rudra
is described in common with Indra, Varuna, Alitra, and Aryaman, as unable to resist

the will of Savitri. See the fifth volume of this work, p. 163. >

169
Bhuvanasya pitara::i. Compare Raghuvans'a i., 1, where Parames'vara (S'iva)

and ParvatI are styled the "
parents of the world" (jagatah pitarau}.

170 In vii. 56, 17, it is similarly said of the Maruts, are goha nriha vadho vo astu:
" Far be your kine-slaying, man-slaying bolt."

171 In this passage Soina is associated with Rudra as the dispenser of remedies.
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29, 5). He is supplicated for blessings (i. 114, 1, 2; ii. 33, 6), and

represented as averting the anger of the gods (i. 114, 4; ii. 33, 7).

In R. Y. vi. 74, 1 ff. , hp is connected with Soma in the dual, and

entreated along with the latter to bestow good and avert evil.

On a review of these* passages, and the hymns from which they are

drawn, it appears that in most places Rudra has no very clearly defined

function (such, for, instance, as is ascribed to In'dra and Agni, or even to

Yishnu) as an agent in producing, or a representative of, the great pheno-

mena of the physical world. It would be difficult to make out from the

larger portion of the texts which I have cited to what region of the uni-

verse the activity of this god should be referred. It is true that he is re-

peatedly declared to be the father of the Maruts or Rudras (the winds or

storms); and from this relation we might anticipate that he would be de-

scribed as, still more eminently than they, the generator of tempests, and

chaser of olouds. There are, however, few, if any, distinct traces of

any such agency being ascribed to him. The numerous vague epithets

which are constantly applied to him would not suffice to fix the par-

ticular sphere of his operation, or even to define his personality, as most

of them are equally applied to other deities. This is the case with the

terms "fierce," "tawny-coloured," "with beautiful chin "; and even

the word kapardin ("with spirally-braided hair"), which at a later

period became a common, if not distinctive, epithet of Mahadeva, is in

the R.Y. applied also to Pushan (see above, p. 301, note 7). While,

however, the cosmical function of Rud/a is thus but obscurely indi-

cated, he is described as possessing other marked an<? peculiar charac-

teristics. It is, however, principally in his relation to the good and

evil which befall t^e persons and property of men that he is depicted.

And here there can be little doubt that, though he is frequently suppli-

cated to bestow prosperity, and though he is constantly addressed as

the possessor of healing remedies, h is principally regarded as a male-

volent deity, whose destructive shafts, the source of disease and death

to man and beast, the w'orsVipper strives by his entreaties to avert.

If this view toe correct, the remedies of which Rudra is the dispenser

may, be considered as signifying little more than the cessation of his

destroying agency (as Professor "Weber remarks, see above, p. 397),

and the consequent restoration to health and vigour of those victims

of his ill-will who had been in danger of perishing. It may appear
*

VOL. iv. 26
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strange that opposite functions should thus he assigned to the same

god : but evil and good, sickness and health, death and life, are

naturally associated as contraries, the presence of the one implying the

absence of the other, and vice versa
;
and in later times Mahadeva is in

a somewhat similar manner regarded as the generator as well as the

destroyer. We may add to this that, while it is natural to deprecate

the wrath of a deity supposed to be the destroyer, the suppliant may
fear to provoke his displeasure, and to awaken his jealousy, by calling

on any other deity to provide a remedy. "When the destructive god has

been induced to relent, to withdraw his visitation, or remove its effects,

it is natural for his worshippers to represent him as gracious and

benevolent, as we see done in some of the hymns to Eudra.

From the above description, however, it will be apparent that the

elder Rudra, though different in many respects from the later Mahadeva,

is yet, like him, a terrible and destructive deity; while, on the other

hand, the ancient Yishnu, like the modern god of the same name, is

represented to us as a preserver, of a benignant, or, at least, of an in-

nocuous, character (R.Y. i. 22, 18; i. 155, 4; i. 186, 10; viii. 25, 12).

In the Yajur-veda we find the same characteristics assigned to Rudra

as in the Rig-veda. Thus both a healing virtue (iii.
59

;
xvi. 5, 49)

aiad a destructive efficacy are ascribed to him, the latter being depicted

in the liveliest colours, and deprecated in every variety of expression.

Thus he is represented (iii. 61
;
xvi. 1, and elsewhere) as carrying a

bow and arrows, and is earnestly supplicated (xvi. 9 ff., 51
ff.) to avert

his shafts fromthe worshipper. Many of the epithets which are

applied to him in the Rig-veda occur
tagain here, such "as "brown" or

"tawny" (xvi. 6), the god "with spirally-braided hair" (ibid. 10), the

"fierce" (ibid. 40), the "bountiful," the "gracious" (51), etc.; while

a multitude of new appellations are heaped upon him (and his attendants),

such as "blue-necked," "thousand-eyed" (ilid.l\ "thousand-quivered"

(13), "clad in a skin" (iii. 61; xvi. 51), "the dweller in the

mountains" (xvi. 2, 3, 4), and others far. too numerous to repeat (xvi.

17-46). The imagination of the rishi runs riot in tin invention of

these epithets, which are of the most heterogeneous description. Some

of the characteristics here attributed to Rudra are of a disgraceful
v

nature, as where he is styled the "lord of thieves, the robber, the

cheater, the deceiver, the lord of pilferers and robbers," etc. (vv. 20,
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21). Several new names are ascribed to Eudra in this Yeda, as Bhava,

S'arva, Pasupc,ti, etc., etc. (vv. 18, 28)^
172

Altogether an approximation is

discernible in the epithet?, which occur in the S'atarudriya to the fierce,

terrific, impure, and repulsive character of the later Mahadeva. Ambika

is mentioned for the first time in the Vajasaneyi Sanhita (iii. 5), and
)

is described not as the wife, but as the sister of Rudra.

In the Atharv*-veda also reference is made both to the therapeutic

character of Eudra aud'to the destructive arrows and lightnings of

Bhava and S'arva (ii. 27, 6; vi. 93, 1; x.i. 23; xi. 2, 1, 12, etc.).

Eudra is identified with Agni (vii. 87, 1) ;
and again with Savitri

(xiii. 4, 4). On the other hand, Bhava and S'arva, and again Bhava

and Eudra, are spoken of in the dual (viii. 2, 7
;
x. i. 23

;
xi. 2, 1

;

xi. 2, 14, 16; xi. 6, 9; xii. 4, 17); and would thus appear to have

been regarded by the rishi as distinct gods. S'arva is described as an

archer, Bhava as a king (vi. 93, 2) ;
and they, as well as Eudra, are

said to have poisons and consumption at their command (vi. 93, 2;

xi. 2, 26). In A. V. xi. 2, 2, 30, the devouring birds and dogs of

Eudra are alluded to (compare Vaj. Sanh. xvi. 28). In another verse

Bhava is said to rule over the sky and the earth, and to fill the vast

atmosphere (A. V. xi. 2, 27).
173

In the S'atapatha Brahmana (i. 7, 3, 8) S'arva, Bhava, Pasupati, afid

Rudra are said to be all names of Agni; and of these appellations S'arva

is declared to be in use among the people of the east, and Bhava among

the western tribe of the Bahikas. Another passage (vi. 1, 3, 7 if.) of the

same Brahmana describes the birth of a boy (kumdra, a word applied to

Agni in the Eig-veda, v. 2, 1), *to whom the names of Eudra, S'arva,

Pasupati, Ugra, Asani, Bhava, Mahan-deva, and Isana were successively

172 In the same Veda, xxxix. 8, we have the following gods, or appellations of one

god, specified, viz., Agni, Asani, Pasupati, Bhava, S'arva, Is'ana, Mahadeva, TJgra-

deva, etc. (Agniffi hridayena As'anim hridayagrena Pampatim kritsna-hridayena

Bhavam yakna \
S'arvam matasnabht/am Isanam manyuna Mahadevam antahparsav-

yena Ugram devamvanishthun&itijqdf).
173 The Nirukta"i. 15, as I have already remarked, p. 355, note 98, contains the first

words of a text relating to Rudra which is given at length by the commentator Durga,
and cited and translated above. After ascribing a martial character to Rudra

in the first line, this text appears to assign to him, in the second, the threefold

function of universal creator, preserver, and destroyer* As it is partially quoted in

the Nirukta, this verse, though it does not appear whence it comes, must, unless

interpolated, be of considerable antiquity.
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given, all of them, according to the writer, representing different forms

of Agni. In the somewhat different version of the same story given in

the S'ankhayana Brahmana (see above, pp. 843 ff.) the newly-born

deity is not identified with Agni. But the S'atapatha Brahmana, in

another passage (ix. 1, 1,1 ff.) referred to by" Professor Weber (see

above, pp. 347 and 395
f.), appears again clearly to make this identifica-

tion. Finally, traces of the early connexion of RucJra with Agni are

discoverable, as I have already remarked (p. 349), in the legend of the

birth of Karttikeya, which <JL have quoted from the Mahabharata.

Though, however, these deities may have at one time come to be

thus identified, the distinctive epithets applied to Rudra in the Rig-

veda appear sufficiently to prove that he was generally discriminated

from Agni by his early worshippers. The tendency visible both in the

hymns of the Yeda and in the Brahmanas (see above, R.V. ii. 1, 6,

p. 306
;
A. V. vii. 87, 1, and xiii. 4, 4, pp. 333 and 338

;* S'atapatha

Brahmana, as quoted in p. 341
; S'atapatha Brahmana, vi. 1, 1, 5, p. 22)

to identify the different deities with one another may have arisen

from a vague conception of the unity of the divine principle by which

all these several divinities were supposed to be diversely animated.

Between the texts which I have cited from the Brahmanas relative

to^Rudra, and the earliest descriptions of the same deity which we dis-

cover in the Epic poems, a wide chasm intervenes, which, as far as

I am aware, no genuine ancient materials exist (for the Upanishads I

have quoted are of uncertain date) for bridging over. The Rudra of

the Mahabharata is not indeed very different in his general character

from the god of the same name who fa portrayed in the S'atarudriya ;

but in the later literature his importance is immeasely increased, his

attributes are more clearly defined, and the conceptions entertained

of his person are rendered more distinct by the addition of various

additional features, and illustrated by numerous legends. Instead of

remaining a subordinate deity, as he was in the Vedic era, Rudra

has thrown Agni, Yayu, Surya, Mitra, and Taruna completely into the

shade; and although Indra stjll occupies a prominent plSce in the Epic

legends, he has sunk down into a subordinate position, and is cuite

unable to compete in pojver and dignity with Rudra, who, together

with Vishnu, now engrosses the almost exclusive worship of the Brah-

manical world. Ambika, who was subsequently identified with the
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spouse of Rudra, is in th^Yajasaneyi Sanhita (above, p. 321) spoken

of as his sister. TJma or Parvati, vth whom he was unconnected in

the Vedic period, and of'whom ihe earliest mention, as far as I know,
occurs in the Kena Ujpanishad, and the Taittiriya Aranyaka,

174 is now
his acknowledged consort.

1
"
5

.^n systematic mythology the function of

destroyer is assigned to him, as that of creator is to Brahma, and that

.of preserver to Vishnu; but he is also worshipped under the emblem

of the "Linga" as tfie great generative power.

I have (above, pp. 192 f.) quoted a passage from the Hahabharata

in which the Linga is dwelt upon at length, though it is difficult to

say to what age this passage may be referable. Comp. also the epithet

"mahasepha" in p. 191 f., which points to the same idea.

In the following passage of the same book, the Linga is again men-

tioned in verses which follow the last of those quoted above in

p. 197 if.*:

Anusasana-parvan, v. 7510. Dahaty urdhvam sthito yach cha prdndn
nrinam sthiras cha yat \ sthira-lingas cha yan nityam tasmdt Sthdnur

iti smritah
\

v. 7516. Nityancha Irahmacharyena lingam asya

yadd sthitam
\ mahayanty asya lokds cha priyam hy dad mahdtmanah

\

vigraham pujayed yo vai linyam vd pi mahdtmanah
\ linga-pujayitd nit-

yam mahatlm kriyam asnute
\ rishayas chdpi devds cha gandharvdpsarasas

tathd
| lingam evdrchayanti sma yat tad urdhvam samdsthitam

\ ityddi \

"And since, standing aloft, he consumes the lives of men, and since he

is fixed, and since his Linga is perpetually fixed, he is therefore called

Sthanu 7516. And when h4s Linga remains constantly in a

state of chastity, and people reverence it, this is agreeable to the

great [god]. Th*e worshipper of the Linga, who shall adore the

image (yigraha\ or the Linga, of the great [god], enjoys continually

great prosperity. It is the Linga, raised up, which the rishis, gods,
i

174 These passages will be quoted in the next section.

175 It appears (see Westeygaard's Dissertation on the Oldest Period of Indian

HistorJ, p. 82, note) that Panini* (4, 1, 49) gives a rule whereby, in addition to the

names of the goddesses Indram and VarunanT, which are found in the Rig-veda,

the^
names of four others who are not found there, and vho are all wives of S'iva

(under his different appellations of Bhava, S'arva, Rudra, and Mrida) viz. BhavunI

S'arvSnl, Rudram, and Mridani may be formed. ^The rule is this : Indra- Varuna-

Bhava-S'arva-Rudra-Mrida-himaranya-yava-yavana-matidacharyana>n anuk
)

. It

does not, however, follow that these last-named goddesses had risen into any import-
ance in the time of Panini. Indram and Yarunam were never of any significance.
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Gandharvas, and Apsarases worship." Ctmpare with this extract

verses 9616 f., 9625 and 9631 of the Drona-parvan.

The Linga is also mentioned in the list of "S'iva's names in another

part of the same Anusasana-parvan, v. 1 1 60 :

Urdhva-retah urdhva-lingah urlhva-s'lyl nabhah-sthitah
\

v. 1191.

Lingadhyakshah surddhychkak .... vyadhyaksho vya-karta ....
"He whose seed is raised up, whose Linga is raised up, who sleeps

aloft, who abides in the sky." . . . . v. 1191". "The lord of the

Linga, the lord of the suras (gods) .... the lord of seed, the

former of seed." m
We possess no records to show how this phallic emblem became con-

nected with Rudra. But, as Dr. Stevenson (Journal K. A. S., viii.

330 m
)
and Professor Lassen (Ind. Ant., i. 2nd ed. 924) imagine, it

176 In the Sauptika-parvan it is related that Mahadeva had been appointed by
Brahma to create living beings. He proceeded to perform austerities, and continued

doing so so long that Brahma produced another creator, who performed his task.

Mahadeva at last came, and seeing that the creation had already been effected, he

became angry and split his Linga, which was then placed in the earth (v. 780 f. :

ehukrodha bhagavan Rudro lingaih svaih chapyavidhyata \

tat praviddhaih tatha

bhumau tathaiva pfatyatishthata). I have not observed any mention of the Linga
in the earlier part of the Ramayana, but in the Uttara Kanda, sect. 31, v. 42 f., the

folfowing lines occur : Yatra yatra cha yati sma Ravano rakshasesvarah
\ jambuna-

damayaih lingam tatra tatra sma nlyate \
43. Baluka-vedi-madhye tu tal lingam

sthapya Ravanah
\ archayamasa gandhais cha pusfipais chamrila-gandhibhih \

""Wherever Ravana, lord of the Rakshasas, went, a golden linga was carried thither.

Placing that linga in the midst of a~ pedestal of sand, Ravana worshipped it with

incense, and flowers of ambrosial odour." The commentator remarks on v. 43 :

Tal lingam jambunadamayam nitya-piga-lingam \ Aisvarya-kamanaya hi tal-linga-

pTija Ravanasya \ Aisvarya-kamasya sauvarna-linga-pujayas tantreshukteh
\

"That

golden linga was intended for constant worship. He worshipped it from the desire

of sovereignty. For it is prescribed in ihe Tantras that a golden linga should be

worshipped when any one desires sovereignty."
177 In this paper on "the Ante-Brahmanical Religion: of the Hindus," the Rev.

Dr. Stevenson asserts that the "worship of S'iva, especially under the form of the

Linga," is one of the practices for which he considers modern Hinduism is indebted

to the ante-Brahrnauical religion of India, i.e. to local superstitions prevalent among
the aboriginal tribes anterior to the development of the existing Bra hmanicalfsystem.
This opinion in regard to S'iva is grounded by Dr. Stevenson on tire facts : (1) that

S'iva is not named in the ancient Vedic hymns ; (2) that Rudra does not occupy in

those hymns the high position which the later S'iva holds; (3) that various particulars

in the legend of Daksha (see alx.ve, pp. 372 ff.), such as the general indisposition to

acknowledge S'iva's right to share in the sacrifice, and the circumstance that his rites

required no Brahmanical priest (see above, p. 377, note 132), point to a recent in-

troduction of S'iva's worship (comp. Mrhabhiirata, Vana-parvan, vv. 11001 ff., cited
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is not impossible that it may have been at first an object of veneration

among the aboriginal or non-Arian -indians
;
and that it was subse-

quently adopted by the Erahmaos from them, and associated with the

worship of Kudra. ,

This conjecture would acquire additional probability if we were

justified in supposing that the word "
sisnsyleva," which occurs in

two passages of tne Rig-veda, had any reference to a worship of this

sort existing among tlie barbarous tribes towards whom the authors

of the hymns so often express hostility, as the followers of a different

religion from their own. The texts in which the word in question is

found have been already adduced and translated in the second volume

of this work (p. 391, note 76). But I shall quote them again here

with their obscure and difficult contexts, and endeavour to elucidate

them further. The first passage is as follows :

H.V. vii. 21, 3 ff. Toam Indra sravitavai apas Teak parishthitdh Ahind

iura purvlh \

tvad vdvakre rathyo no, dhendh re/ante visvd Icritrimani

bhlshd
\

4. Bhlmo vivesha dyudhebhir eshdm apdmsi visvd narydni vidvdn
\

Indrah puro jarhrishdno vi dudhod vi vajra-hasto mahind jaghdna \

5.

No, ydtavah Indra jujuvur no na vandand savishtha vedydbhih \
set

sardhad aryo vishunasya jantor md sisna-devdh api gur ritam nah \
6.

Abhi kratvd Indra bhur adha jman na te vivyan mahimdnam rajdmsi \

svena hi Vritram savasd jaghantha na satrur antam vividad yudhd te
\

7. Devds chit te asurydya purve anu hhatrdya mamire sahdmsi
\

Indro

maghani dayate vishahya Indrafh vdjaSya johavantu sdtau
\

8. Klris

chid hi tvdm avase juhdva Isdnam Indra saubhagasya bhureh
\

avo

babhutha satam-ute asme alhihshattus tvdvato varutd
\

"3. Thou, heroic Indra, hast caused to flow the abundant waters

which had been obstructed by Ahi. Through thee the cows (rivers,
.1

in p. 284 of this volume) ; (4) that there is no connexion between the Linga and any
of the ancient Brahmanioal emblems

; (5) that the principal seats of the Linga

worship are to be found in *e south and north-east of India, at a distance from

the original Brahmanical settlements
; (6) that in the Mahratta country no Brahman

officiates as priest in a Linga temple, while, on the contrary, in the temples of Vishnu

Bratunans alone officiate. [This distinction does not, I think, exist in Northern India.

In' the temple of Vices'vara, at Benares, the officiating priests, if I am not mistaken,

are Brahmans. The same is the impression of Pro?. Fitz-Edward Hall, with whom
I have communicated on the subject. J. M.]

178 For the sense assigned to this word in Bbhtlingk and Roth's Lexicon, see s.v .

vedya. 3
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according to Sayana) have rolled on like -warriors in chariots. All

created things tremble for fear. rj4. The terrible [god], skilled in all

heroic deeds, has with his weapons ,.,
mastered these [cloud-demons].

Indra, exulting, has shattered they; cities; armed with the thunder-

bolt he has smitten them asunder byjiis might. 5. Neither demons

impel us, Indra, nor, O
fipuissant [deity], of a truth any evil spirits.

The glorious [Indra] defies the hostile beings : let not those whose god

is the 'sisna' approach our sacred ceremony. 6. Thou, Indra, hast

surpassed in power, when tnou runnest thy course. The worlds have

not comprehended within them thy greatness. By thine own might
thou hast slain Yritra. No enemy hath attained the end of thee in

battle. 7. The earlier gods have yielded to thy divine power ;
their

powers have bowed before thy sovereign might.
179 Indra having

conquered, dispenses wealth. Let men invoke Indra in the combat.

8. Indra, the bard hath invoked for protection thee, the lord of great

prosperity. thou who bringest a hundred succours, thou hast been

a defence to us, a defender against the assailant of him who is devoted

to thee."

R.V. x. 99, 1 ff. Earn nas cJiitram ishanyasi chikitvdn prithugmdnam

vdsraih vdvridhadhyai \

kat tasya ddtu Savaso vyushtau takshad vajram

Vritra-turam apinvat \

2. Sa hi dyutd vidyutd veti sdma prithum yonim

asuratvd "sasdda
\

sa sariiUbhih prasahdno asya bhrdtur na rite sapta-

thasya mdydh \

3. Sa vdjaih ydtd apadushpadd yan svarshdtd parishadat

sanishyan \
anarvd yat sata-durasya

18 vedo ghnan iisnadevdn abJii varpasd

'bhut
|

4. Sa yahvyo avanlr goshu arvd d juhoti pradhanydsu sasrih
\

apddo yatra yujydso 'rathdh drony-asvdsah Irate ghritam vdh
\

5. Sa

Rudrebhir asasta-vdrah ribhvd hitvl yayam dre-avadydh. d agdt \ vamrasya

manye mithund vivavrl annum abhltya arodayat mushdyan |

6. ^a id

ddsam tuvi-ravam patir dan shad-altsham tri-sirJia.naih damanyat \ asya

Trito nu ofasd vridhdno vipd vardham ayo-agrayd han
\

7. Sa druhvane

manushe urdhvasdnah d sdvishad arsasdndya arum
\

sa nritamo nahusho

'smat sujdtah puro 'bhinad arhan dasyu-hatye \
"What wenderful; wide-

travelling bull dost thou, perceiving, send to us for our delight ! What

an act of power does he display at the dawn! He has formed" the

f\

179 lhre Kraft kommt deiner Herrscherkraft nicht gleich," Bohtlingk and Roth

*.. ma-\-anu.
180 This word in the locative plural ateo occurs in R.V. i. 51, 3.
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Vritra-slaying thunderbolt, and has strengthened thee. 2. With

gleaming light he comes to the gaal; in his divine glory he hath

seated himself on our broad place of sacrifice; with his allies he

overcomes the delusions of him who pretends to be his seventh brother.

3. Proceeding to the conflict,,and desiring to acquire them, he has

gone to, and in hostile array besieged, inaccessible places, at the time

when, irresistible, slaying those whose god is the '

s'isna,' he by his

craft conquered the riches of the city with a hundred gates. 4. The

steed, coming among the cows conquered in battle, pours out the

flowing rivers [in the place] where the allies, without feet or chariots,

employing the clouds as their horses, send forth fertilizing water. 5.

The great [Indra], who has indescribable, treasures, and from whom
evil is far removed, forsaking his house, has arrived with the Rudras.

Coming and plundering their food, he has, I believe, made the two

unsheltered (children) of Vamra to weep. 6. This lord subjugated the

loud-voiced Dasa with six eyes and three heads. Trita, increasing

through his strength, struck the boar with his iron-tipped shaft. 7.

Rising up, he has launched his arrow against the malignant and de-

structive man. He, the noble and potent hero, has shattered for us

the cities of the enemy (or of Nahush) in the conflict with the
%
de-

stroyers (Dasyus)."
181

The following is Sayana's explanation of the word " sisnadeva" in

the first of the preceding passages, K.V. vii. 21, 5, and repeated briefly

in his note on the second passage : S'iSna-devdh
\

iisnena divyanti krl-

danti iti sisna-devdh
\ abrahmacharydh ity arthah

\

tathd cha Ydskah
\

.... " sisna-deviih abrahmacharydh" \

. . . .

" 'S'isnadevah' are those

who sport with the sisn-a (membrum virile), i.e. unchaste men; as

Yaska says,
' Sisnadevah

' means the unchaste." Durga, the com-

mentator on the Niriikta, as cited by Roth (Illust. of Nir. p. 47),

gives the same explanation as Sayana. He says that those men are

called "sisnadeva" who.," are always dallying carnally with prostitutes,

forsaking Ye^ic observances (sisnena nityam eva praklrndlhih strllhih

sdkam krldantah dsate srautuni karmdny utsrijya\ Roth, in the place

I 'have cited, thinks the word is a sarcastic appellation for priapic or

lustful demons, and translates it by
"
Schwanz-gotter."

181 Prof. Aufrecht has given me much assistance in translating these two passages.

Note in first edition. I have made a good many alterations in the second edition.
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It does not appear to me that Sayana' s interpretation has much to

recommend it. There are some ot&er words in the Veda in which the

word "deva" forms the last member of the
"

compound, as "anrita-

deva" (vii. 104, 14) and " mura-deva "
(vii. ,104, 24).

ls2

Sayana

explains "mura-devah" as="m&rana-krldrih," "those wh"o make a

sport of killing"; and h^ therefore takes "deva" there in the same

sense as he does in " sisna-deva." But in the other word, "anrita-

deva," he takes "deva" in the usual sense of "god," and interprets

it as "he whose gods are false" (anritdh asatya-bhutdh devdh yasya

tddriiali). In the same way he understands " anti-devam "
in E.Y. i.

180, 7, as meaning "near the gods." And though in Bohtlingk and

Roth's Dictionary the word " anrita-deva
"

is explained as signifying

a "false player," this interpretation is afterwards withdrawn (in favour

of that which Sayana gives of this word) at the close of the article on

the word "deva." Nor does the sense assigned by Sayana to " sisna-

deva" appear to be in itself a very probable one. For the epithet
" lascivious" would not necessarily be a term of reproach in the mouth

of an Indian poet of the Vedic age, when, though the institution of

marriage was recognized and honoured, no great amount of reprobation

could have been attached to unchastity in the case of men (compare

E.V. i. 167, 4; ix. 112, 4; x. 85, 37, and x. 86, 16, 17, and the fifth

volume of this work, pp. 307 f., 460 f). On the other hand, if the

word "sisna-deva" is to be understood of human beings, and if it could

be taken as describing any deviation from the contemporaneous Arian

worship, it would find many parallels in the Big-veda, as may be seen

by a comparison of the words "akarman," "aderayu," "anrich,"

"anindra,"
"

anya-vrata,
" "

apavrata,
" -"

avrata,
"

"abrahman,"

"ayajvan" "ayajyu" |
"without ceremonies, no worshippers of the

gods, without hymns, without Indra, following other rites, averse to

rites, without rites, without priests, or prayers, offering no sacrifices," in

the passages quoted in the second volume of this work, pp. 359 f., 371 ff.

It is, however, objected that "sisna" cannot be taken, as equivalent

to "
Linga," which means a sign, the phallus, and is therefore em-

blematic, while the "sisna" denotes not an image, but the male organ

itself. "Sisna" has also the sense of "tail," as in B.V. i. 105, 8,

182 The word is explained by Bohtlingk and Both s.v. as=muladeva, and as de-

noting a species of goblins.
*
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pointed out to me by Professor Aufrecht, where the words miisho na

sisna vyadanti ma adhyah mean,
" cares worry me, like mice gnawing

their tails." The word "sisnadwah," if understood of demons, may
therefore mean, as Roh suggests,

" tailed (or priapic) demons," and

not "
worsliippers of the sisna,," Tie same difficulty which we en-

counter in fixing the meaning of the word "dasyu," viz. whether it

is to be understood of men or demons (see the second volume of this

work, pp. 362 ff.
;

38l3 ff.), recurs here. In the first of the passages

quoted above (vii. 21, 5) it appears, so long as we are ignorant of ihp

real sense of "
sisna-deva," that it might be understood either of

men or demons, either of whom would have been unwelcome visitors

at an Arian ceremonial. Perhaps, as the word "yatavah" (demons)

precedes, it is most likely that the latter are intended : and the same

remark may be held to apply to the second passage (x. 99, 3).

However interesting, therefore, it would be to find a proof of the

existence of a phallic worship among the aboriginal tribes contemporary

with the Vedic rishis, it must be confessed that the word "sisnadeva"

does not supply this evidence.

In a passage (in the Preface to the tenth vol. of his Eamayana, p. ix.)

which I have adduced in the second vol. of this work (pp. 419 ),

Signer Gorresio expresses the opinion that the Southern race, whom
he supposes to be symbolized under the appellation of Rakshasas, were

specially addicted to the worship of "
Rudra, or a terrible

"
and, as he

believes, "a Hamitic deity."* In note $5 (p. 291 of the same volume),

on the destruction of Daksha's sacrifice, he says: "It appears to me
that in this fact 4he struggle of the ancient religions of India is re-

presented under a mythical veil. S'iva (a deity, as I believe, of the

Cushite or Hamitic tribes which preceded on the soil of India the

Arian or Indo-Sanskrit races) wished to have a part in the worship of

the conquerors, and in their sacrifices, from which he was excluded
;

and by disturbing their i^tes, and by a display of violence at their

sacrifices, he ^ucceeded in being admitted to participate in them."

Signer Gorresio, however, offers very little proof of his assertion in

regard to the worship of S'iva being specially prevalent among the

savage tribes of the south. In note 116, p. 370, of his ninth vol.,

indeed, he remarks as follows on a passage (Ramayana vi. 19, 50 f.)

where it is said that Indrajit, son of Ravana, had a golden serpent for
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his banner: "The serpent was the special symbol in the worship of

the Hamite races, and here thenefore Indrajit, the black Rakshasa,

the Hamite, sets it up as his banner. Thus in the seventy-eighth

chapter of the Sundara Kanda itcis said that Indrajit was in the

habit of sacrificing especially to S'iva, the Hamitic deity
1

,
who pos-

sesses all the attribute^ of the Hamitic religion, and who entered

into the Indo-Sanskrit Olympus by one of those religious syncretisms

of which traces are so frequently to be found in'the ancient systems of

worship."

The passage of the Sundara Kanda to which Gorresio refers occurs,

in the Bombay edition, in the seventh section of the Yuddha Kanda,

vv. 18 f. (=Sundara Kanda 78, 17, in Gorresio's ed.), and is as follows :

Tishtha vd kim mahdrdja Sramena tava vdnardn
\ ayam eko mahdrdja

Indrajit kshapayishyati \
anena cha mahdrdja Mdhesvaram anuttamam \

ishtvd yajnam varo labdho loTce parama-durlabhah \

"
Stay, great king,

what need is there of thy exertions ? This Indrajit alone will destroy

the monkeys. For by him a boon, hard to be gotten, was obtained

after he had offered an unequalled sacrifice to Hahadeva."

This passage is not sufficient to prove that Hahadeva was in a special

degree the god of the savages of the South. We have already seen

(pp. 184 ff., 283 ff.), by the cases of Arjuna, Jayadratha, Parasurama,

and above all, of Jarasandha, as recorded in the Hahabharata, that the

worship of Hahadeva (frequently for the purpose of obtaining some

boon) was practised by the wttrriors of Northern India, just as it is

here said to have been by Indrajit. Further, it is not S'iva alone

whom the Rakshasas worshipped for their own purposes. It appears

from the passage of the Ramayana (cited above in p. 167) that Ravana

had obtained the gift of invincibility from Brahma. At the same

time it will be seen from a passage cited belo\<- from the Uttara Kanda

25, 9, that it was the sacrifice to Mahadeva, and not the one to Vishnu

which procured for Indrajit his magical powers.

The same worship of Brahma is related in regard to Atikkya, one

of Ravana's sons, in^Ramayana vi. 71, 31 f. (Bombay ed) :

Etenurddhito Brahma tapasd Ihdvitatmana
\

astrdni chapy avd'ptdni

ripavas cha pardjituh \
sdrdsurair abadhyatvam dattam asmai Svayam-

bhuvd
| "By this contemplative (Rakshasa) Brahma had been wor-

shipped with austerities, and he, had obtained weapons, and conquered
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his enemies. [The privilege] had been bestowed on him by Svayambhu
that he should be indestructible by gods or Asuras."

In verse 28 he is described as "reverent to the aged, and of re-

nowned strength" (yriddha-sevl sruta-balah is3

}.
Havana himself is

represented in the Ramayana as an observer of the Vedic ritual. Thus

in Book vi. 93, 58 ff. (Bombay e'd.=vi. 72, 62 ff. of Gorr.), his minister,

Suparsva (Avindhya
ls4 in Gorr.), who is described as "virtuous and

pure," is introduced as 'saying to him : Veda-vidya-vrata* sndtas sva-

Jcarma-niratas 185 tatha
\ striydh Tcasmdd bc&lham vlra manyase Rdksha-

sesvara
\

" Why dost thou, heroic Ravana, lord of the Rakshasas, who

knowest the Yeda, hast practised the prescribed discipline, and art an

initiated householder, and devoted to thy duty, meditate the slaughter

of a woman?" And Yibhishana, in his eulogy on his brother after his

death, says (vi. Ill, 23, Bombay ed. = vi. 93, 30 of Gorr.): Esho

hitdgnis
18f* cha mahdtapds cha, veddnlagah karmasu chdgrya-surah \

"He had placed the sacrificial fire, was very austere, had read the

concluding treatises of the Yeda, and was an eminent hero in rites." 187

183 Instead of sruta-balah, Gorresio's edition reads s'rutidharah,
" an observer of

the Vedas." In Manu vii. 38 the following verse occurs : Vriddhaihscha nityam
seveta vipran veda-vidah suchln

\
vriddha-sevi hi satatam rakshobhir api pujyate \

"Let [the king] constantly reverence old and pure Brahmans, skilled in the Ve4as;
for he who continually reverences the aged is honoured even by the Rakshasas."

Can this verse refer to the character vriddha-sevi given to Atikaya in the passage

(Ram. vi. 71, 28) quoted above? If so, the passage in Manu must be posterior

in date to the Ramayana. Or has this character been given to Atikaya in con-

sequence of the verse of Manu? or have the
1

two passages no connexion? The

coincidence is at least curious.

184 He is, as remarked by the commentator, also called Avindhya ;
and so in the

(Ramopakhyana in tfle Vana-parvan of the) Mahabharata (vv. 16148, 16492-6, and

elsewhere).
'

185 The commentator thus explains these words : Veda-vidya-grahapekshita-brahma-

charya-vrata-purva-vidyam grihitva
\

snatah
\ guru-kulat samavrittas tadanantaraih

dara-grahana-purvaih nityagnihotradi-sva-Jcarma-niratah \

" One who has obtained

a knowledge of the Veda after practising the discipline of continence required for the

reception of such knowledge ;
and who, after returning from his preceptor's family,

has married a wife, and continues devoted to the practice of the agnihotra and other

indispensable ritVs." See "Wilson's and Williams's Dictionaries, s.vv. snnta and

siiataka, and Kulluka's note on Manu iii. 2, referred to by the latter lexicographer.
185 Esho hitagnir ity arshah sandhih

\ ahitagnir iti chhedah
\

Comm.
187

Vedantagah \ adhitopanishatkah \

karmasu agnihotradishu \ agryasurah \

paramanushthata parama-karmathah \

In some of the earlier lines of the same

section Vibhishana thus speaks of Ravana: Gatah setuh sunltanam gato dharmasya

tigrahah \ gatah satvasya sanksliepah suhastunaih gatir gato. \ adityah patito bhumau
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Again, it is related in the hundred and thirteenth section (Bombay

ed.), that Havana was buried with the usual Brahmanical ceremonies,

though the commentator (in his note on verge 107) says that the

Brahmans who were concerned in them were Eakshasa-brahmans

(Rdkshasa-dvijdJi).

Ramayana vi. 113, w. 112 A. (Bombay ed.) Chitdm chandana-

kdsthais cha padmakosira-chandanaih \ brdhmyd
m

wihvartaydmdsuh

rdnkavdstat%ndvritdm
\ prachakruh Rdkshus^drasya pilrimedham

anuttamam
\

vedimcha daks! indprdchim yathd-sthdnancha pdvakam \

p'rishaddjyena sampurnam sruvam skandhe prachikshipuh \ pddayoh saka-

tam prdpur urvos cholukhalam tadd
\ ddru-pdtrdni sarvdni aranim

chottardranim
\
dattvd tu musalaih chdnyam yathd-sthdnam vichakramuh

\

sti&tra-drishtena vidhind maharshi-vihitena 189 cha
\

tatra medhyam pasum
hatvd Rdkshasendrasya Rdkshasdh

\ paristaranikdm rdjno ghritdktdfii

samavesayan \ gandhair mdlyair alankritya Rdvanam dlna-t.ndnasdh
\

Vibhlshana-sahdyds te vastrais cha vividhair api \ Idjair avakiranti sma

vdshpa-piirna-mukhds tatJid
\

sa dadau pavakam tasya vidhi-yuktafh

Tibhishhanah
\

sndtvd chaivdrdra-vastrena tildn darlJia-vimisritdn
\

udakena cha sammisrdn praddya vidhi-purvakam
m

\ "They formed,

magnas tamasi chandramah
\

" The bulwark of the righteous is gone ; gone is the

imrfge of virtue
; gone is the summary of goodness [or strength, Comrn.] ; the lot of

heroes has been gained by him. The sun has fallen to the ground ;
the moon has

been quenched in darkness," etc. And yet Vibhishana abuses his dead brother in the

hundred and thirteenth section (Bombay ed.), TV. 93 ff,

188
Yeda-marganugata-kriyaya \ Cpmm.

189
Ealpa-sutra-krid-rishi-vihitena \

Comm.
190

Paristlryate mukham anaya iti paristaranika vapa \
tarn rakshasendrasya mukhe

samavesayan \ "vapa 'si/a mukham praurnauli" iti sutrat
\ Comm.; who seems

therefore to understand paristaranika of fat (see Miiller as f'ted in the article re-

ferred to in note 192). The commentator, however," gives also another reading and

explanation which I quote : Tirthas tu anustaranikim rajnah iti pathitva anusta-

raniktm rajagavlm tarn alabhya tachcharmana yajamdnqm astritavantah ity arthah
\

" But Tirtha (a previous commentator) rerds anustaranikim rajnah, and explains the

sense thus : having immolated a rajagavi (bos grunniens), they covered the sacrifice

with its skin."

191 I insert here part of Gorresio's text for comparison (vi. 96. 10 ff.) : ,Tatas te

veda-vidvaiiisas tarn rajnah paschitnam kriyam \

chakrire rakshdjendrasya preta-

medham anuttamam
\
veinicha dakshina-prachyam yatha-sthanam cha pavakam \

Vibhlshanas tu samprapya tushn/m samasrijat sruvam
\ prishadajyasya sampur%ati

s'ruvan sarvdn yathavidhi \ Ryvanasya tada sarve vashpa-purna-mukhdh dvijdh \

padayoh sakatam chakrur antarorav udiikhalam
\ vanaspatydni chcinyani antare 'pi

vyadhapayan \

dattva tu mushalam chaiva yathdsthanam mahatmanah
\

sastra-

drishtena vidhina maharshi-vihitena cha\ tatah paschat pasum hatva rakshasendrasyh

rdkshasdh
\
athastaranikam sarvam ghritdktam samavesayan \
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with Vedic rites, a funeral pile of faggots of sandalwood, with

"padmaka" wood, "uslra" grass, and sandal, and covered with a

quilt of deer's hair. .They then performed an unrivalled obsequial

ceremony for the Rakshasa prinde, [placing] the sacrificial ground to

the south-east and the *fire in the proper situation. They cast the ladle

filled with curds and ghee, on tAe shoulder 192
(of the deceased) ; they

placed the car on^the feet, and the mortar between the thighs. Having

deposited all the wooden vessels, the [upper] and lower firewood (arani\

and the other pestle, in their proper places, they departed. The

Rakshasas having then slain a victim to their prince in the manner

prescribed in the S'astras, and enjoined by great rishis, cast [into the

fire] the coverlet of the king saturated with butter. They then,
"*

Vibhlshana included, with afflicted hearts, adorned Ravana with

perfumes and garlands, and with various vestments, and besprinkled

him with .fried grain, their faces being covered with tears. Vibhi-

shana having bathed, and having, with his clothes wet, scattered in

proper form "tila" seeds mixed with "darbha" grass, and moistened

with water, applied the fire [to the pile]."
m

Gorresio remarks (note 94, p. 310, vol. x.) that the funeral rites of

the Arian Brahmans are here introduced as practised among the

Rakshasas, a race of different origin and worship, in the same waj'as

Homer represents Grecian ceremonies as having been celebrated in

Troy.

192 "
According to Apastamba (says the commentator), it should have been placed

on the nose
;

this must therefore have been done in conformity with some other

eutras" (yadyapi "nasike sruvav" Ity ^.pastambenoktam tathapi sutrantarat skandhe

'pi nikshcpah sruvasye^ bodhyaK), Compare Professor Miiller's article on the funeral

ceremonies of the Brahmans in the Journal of the German Oriental Society for 1855,

pp. vi. ff.

193 On this whole passage the commentator remarks :
"
Tatyajus tarn mahabhagam

pancha-bhutani Ravanam \
forlra-dhatavo hy asya mamsam rudhiram eva cha

\
nesur

brahmastra-nirdagdhah na cha bhasmapy adrilyata" iti Mahabharate uktatvena

kasya Vulniikina smasananayana-purvakam dahah uktah iti chen na
\ tasya Rcima-

vana-tejo-varnana-vishaye 'tyukty-alankara-paratvad iti vadati
\ ," Since it is said

in the Mv\hubharaki'(Ramopakhyiina, in Vana-parvan 16529 f.) that 'the five elements

forsook the great Havana, and the constituents of his body, flesh, and blood perished,

when,he was burnt up by the divine weapon (brahmastra), and not even any ashes

wert? seen
;

' who is it that is here alleged by Valmiki to have been brought to the

cemetery and then burnt ? If any one raises this objection, I deny that there is any

difficulty, as in the description of Kama's prowess the Mahubhurata makes use of the

ornament of exaggeration."
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Nor does it appear that in the rites described in the following passage

(of Gorresio's edition) which are said to have been performed by Indra-

jit, the son of Havana, there is anything, except JJie
" Rakshasa texts,"

contrary to Brahmanical usages. A, however, the commentator (in

the Bombay ed.), in his note on anot'ner passage, 'represents the worship

at the Nikumbhila as being offered to 'Kali, and as the description is

of some interest, I will d[uote it at length :
194

,

Ramayana vi. 19, 38 ff. (Gorr.). Indrajti fa tatas tena samyuge
'
'

dbhuta-kdrind
\ nirjito Bajji-putrena krodham chakre suddrunam

\

so

'ntardhdna-gatah pdpo Rdvanih rana-karkasah
\ nilcumlhildydm vidhi-vat

Pdvakafii juhuve 'stra-vit
\ juhvatas tasya tatrdgnau raktoshmshdmbara-

srajah \ djahrus tatra samlhrdntdh Rdkshasdh yatra Rdvanih
\

sastrani

sitadhdrdni samidJio 'tha.' vibhltakdn
\

lohitdni cha vdsdmsi sruvam

194 The Bombay edition (vi. 44, 32
ff.) gives the first verse and the first half of the

second nearly as they stand in Gorresio's edition, and the second half 'of the second,

with its sequel, as follows : Brahma-datta-vo.ro vlro Ravanih krodha-murchhitah
\

adrisyo nisitdn vanan mumochasani-varchasah
\

" The son of Ravana, to whom a

boon had been given by Brahma, mad with rage, discharged sharp arrows, gleaming
like lightnings." No mention is made of the sacrifice in the Bombay text. In Rama-

yana, book v., sect 24 (Bombay ed.), it is related that the female Rakshasas had been

threatening Sita after her capture by Ravana, because she would not yield to his desires,

and that one of them, S'urpanakha, acceding to a proposal to eat her, says (v. 44 f.) :

Sura chanlyatam kshipram sarva-s'oka-vinasin7\ manusham maihsam dsvadya nrityamo
'tha nikumbhilam

\
"And let wine be quickly brought, which annihilates all sorrows.

Enjoying human flesh, let us dance at the Nikumbhila." The comment on this

passage states that the Nikumbhila was an image of BhadrakalT on the west side of

Lanka (Nikumbhila nama Lankaych paschima-bhaga-vartim Bhadrakalt
\

tarn

nrityamah tat-samlpam gatva nrityamah}. In the Uttara Kanda (sect. 25, v. 2) we

are told that Ravana, with his attendants, entered " the Nikumbhila, a grove in

Lanka" (tato nikumbhila nama Lankopavamam uttamam] . <,The commentator says

it was " a wood situated at the western gate of Lanjia for th& performance of rites
"

( Lanka-paschima-dvara-desa-varti-karma-siddhi-hetii-bhutam kananam ).
His son

Indrajit, with the aid of the Brahman Us'anas, had been celebrating there the seven

sacrifices, the "agnishtoma,"
"
as'vamedhha," "rajasuya,

f"
"gomedha" (cow-sacrifice),

the Vaishnava ceremonial, etc. When 'he had performed the Mahes'vara offering,

"which it is difficult for men to obtain," he obtained boons from Mahadeva, who ap-

peared to him (ibid, verses 3
ff.). (This is the ceremcny alluded to above, in p. 412.)

But he had also been performing the Vaishnava "rite; which, however, is il'ot said to

have been productive of any results. Verses Tb ff. of this section are as follows :

Yajnas te sapta putrena praptas te bahu-vistarah
\

8. Agnishtomo 'kvamedhqs cha

yajno bahusuvarnakah
| rajasuyas tatha yajno gomedho Vaishnavas tatha

\

9. MShes-

vare pravritte tu ycjne ptimbhih sudurlabhe
\

varams te labdhavan putrah sakshat

Pasupater iha
\ Only six kinds of sacrifice are here mentioned, unless the word

" Bahusuvarnaka " stands for a seventh.
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Jcdrshdyasam tatah
\
sarvato 'gnini samdstirya saraih sa-prdsa-tomaraih \

chhdgalasydpi krishnasya kantJtdd dd^dya Jivatah \
sonitafh tena vidhivat

sajuhdva ranotsukah
\

sahrid eva samiddhasya vidhumasya mahdrchishah
\

labhuvuh saihnimittdni vijayam ydtty avedayan \ pradakshindvarta-sikhas

tapta-hdtaka-sannibhah \

havis tat prafy'agrdha Pdvakah svayam utthitah
\

tato 'gni-madhydd uttasthdu kdnchanah syandanottamah \

chaturbhih kdn-

chandpidair asiitir yuktah prabhadrakaih \ antardhdna-gatah srlmdn

dlpta-pdvaka-saprabhah \ hutdgnim tarpayitvd cha daitya-ddnava-rdksha-

sdn
| vdchai/itcd tatah svasti prayuktuslr*dvijdtilhih \

druroha ratham

sreshtham antar-dhdna-charaih sulJiam
\ sva-vasyair vajibldr yuktam

sastrats cha vividhair yutam . . . 50. JdmTtunadamayo ndgas tarwnd-

ditya-sannibhah \ babhuvendrajitah ketur vaidurya-samalankritah \

Hutvd

'gnim Rdkshasair mantrais tato vachanam abramt
\

"But Indrajit, being conquered in the conflict by the miracle-work-

ing son of Bali, became inflamed with terrific anger. This wicked sou

of Ravana, fierce in battle, having become invisible, made an oblation

to Pavaka (Fire) in due form, on the sacrificial ground. When he was

there throwing his oblation into the fire, wearing a red turban, gar-

ments, and garland, the reverent Rakshasas brought thither sharp-

edged weapons, logs of wood, and myrobalan, blood-red vestments, and

a ladle of black iron. Having heaped the fire all over with arrows,

darts, and iron maces, and having drawn blood from the throat of a

live black goat, he offered it as an oblation, being eager for battle. At

the same time there appeared from th brightly-burning and smokeless

fire omens which portended victory. Pavaka himself, rising, with his

flame sweeping roiind to the rignt, and luminous as refined gold, received

the oblation. The*a from *;he midst of the fire there arose a magnificent

golden chariot, drawn by four lucky horses with golden head-ornaments;

but became invisible, while glorious and lustrous as burning fire. Having
satiated the sacrificial fire, with the Daityas, Danavas, and Rakshasas,

having caused a benediction (svasti} to be pronounced, and been blessed

by th*J Brahmans, [Indrajit*] ascended the beautiful "chariot, moving

invisibly, drawn by self-directed horses, and furnished with various

WQtlpons 50. A golden serpent,
195

bright as the rising sun,

and adorned with lapis lazuli, formed the banner of Indrajit. Having
made an oblation to Fire with Rakshasa texts, he then spake," etc.

195
See, in reference to this, the quotation from Signer Gorresio given above in p. 412.

VOL. iv. , 27



418 CEREMONY PERFORMED BY INDRAJIT.

The ceremony of Indrajit is again alluded to by Yibhishana in vi.

84, 14 ff. (Bombay ed.=vi. 63, 13. of Gorr. ed.):

Chaityam nikumbhilam adya prdpya homa^i Icarishyati \

Hutavdn

upayato hi devair api sa-vdsavaih
\

durddharsho bhavaty eslia sangrdme

Rdvandtmajah \
.... 16. Sa-sainyds tatra aachhdmo ydvit tan na

i

samapyate |

. . . . 23. Samdpta-karmd hi sa Rdkshasarshabho bhavaty

adrisyah samare surdsuraih
\ yuyutsatd tena samdpta-karmand bhavet

surdndm api samsayo mahdn
\ "Having to-day resorted to the sacri-

ficial ground, he will offer n oblation (homo). "When he approaches

after making this offering, this son of Havana is invincible by gods

and Vasavas 16. Let us go thither with our hosts before that

ceremony is completed 23. For when he has accomplished his

rite,
196 that prince of the Rakshasas becomes invisible by either gods

or Asuras in battle; and even the gods would hesitate to encounter

him if he desired to fight."

In the following section Yibhishana returns to the subject (vi. 85,

12, Bombay ed.=vi. 64, 11 of Gorr.):

Tena mrena tapasd vara-ddndt Svayambhuvah, \

astram brahma-sirah

prdptam kdmagds cha turangamdh, \
sa esha saha sainyena prdptah kila

nikumbhilam I yady uttishthet kritam karma hatdn sarvdfhs cha viddhi

nah
|

nikumbhilam asamprdptam alcritdgnim cha yo ripuh \
tvdm dtatd-

yinam hanydt Indra&atro sa te badhah
\
"This hero has obtained through

austerity, and by the gift of Svayambhu, a weapon called
' brahma-

siras,' and horses that go according to his will. He with his army has

reached the sacrificial ground. If he rises after completing his cere-

mony, you may regard us all as destroyed. But if ajiy foe slays thee,

thou cruel tyrant (Indrajit), before thou hast reached that ground,
197

196 It is related in the Uttara Kanda 30, 12 ff., that after his victory over Tndra,

Indrajit asked, and obtained, this hoon as the condition 'of releasing his captive foe.

For a summary of the story of Indra and Indrajit, see the Appendix.
197

Explained by the commentator as nikumbhilam tad-yfiga-bhumim mahakafi-

kshetram tad-akhya-nyagrodha-mula-rupam \

" Thai sacrificial ground, the sacred

precinct of the great Kali viz. the root of the nyagrodha tree W called.'
1 '

This

tree is mentioned in vi. 87, 2 ff., Bombay ed. (=vi 66, 2, Gorr. ed.) : . . . . praviiya

tu mahad vanam
\ adarxayata tui-karma-Lakshmanaya Vibhlshanah

\
wla-jlmnta-

sankasam nyagrodham bhnttadarsanam
\ teju&w Ravana-bhrata Lakshmanaya nyctve-

dayat \ ihopaharam bhiitanam 'balavan Ravanatmajah \ upahritya tatah paUhat

sangrhmam abhivartate
\ adrityah sarva-bhutanaih tato bhavati Rakshasah

\

nihanti

samare satrun badhnati cha sarotlamaih
\

tarn apravishtam nyagrodham balinath

Ravanatmajam \ vidhuanisaya sarair d>p*air ityadi \
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and kindled the fire, this, enemy of Indra, is the manner of thy

death," etc.

It is related in the> following section (86, 14, f., Bombay ed. = 65,

12 Gorr.) that he rose before his rite had been completed :

Svam 0wikam vishannam tu drishtva satrubhir arditam
\

udatishthata

durdharshah sa kartnany ananushthite
\

vrikshandhaktirtid nirgamyajdta-

krodhah sa Ravatiih
\ ityadi \ "Hearing that his army was harassed by

their enemies, and dispirited, the irresistible (Rakshasa) arose while

his ceremony was unaccomplished. Issuing forth from the gloom of

the tree, the son of Havana, incensed, mounted his chariot," etc.

Again, in a passage of the Sundara Kanda, or Fifth Book, sect. 89,

w. 22 ff. (only found in Gorresio's, not in the Bombay ed.), which

forms the sequel to the one given above, p. 370, Mahadeva is repre-

sented as receiving Vibhishana with favour, after he had deserted his

brother Havana. Now if the author of the poem had intended to

represent S'iva as an especial object of adoration to the Rakshasas, he

might have been expected to describe this deity as repaying their

worship with especial favour and affection
;

but it is inconsistent

with this that he should represent S'iva as receiving favourably a

deserter from the Rakshasa camp.

There is a section (the forty-first) of the Yuddha Kanda, or S^xth

Book (which, however, is to be found only in Gorresio's ed.), wherein

Ravana defies Vishnu at great length. But I do not consider this as

any proof that the poet intended to attribute to the speaker any especial

hostility to Vishnu's worship (particularly as Indra, S^iva, and Brahma

are also slightingly spoken of*), but rather as a demonstration called

forth by the poetical necessities of the argument. Even while the

poet represented Rama as the incarnation of Vishnu, it was of course

natural to make the arrogant Ravaua defy him. The fact is, that the

traits ascribed to the Rakshasas in'the Ramayana must be regarded as

poetical far more than historical. The poet assigns to his personages

such sharacteristics as he considered at the moment *to be most con-

ducive to the interest, and effective with a view to the action, of his

pqtm. These characteristics are sometimes absolutely contradictory,

as when Havana is described both as an observer of the Vedas and at

the same time as a persecutor of Brahmans arid polluter of their

sacrifices. I do not therefore see that the Ramayana supplies any
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sufficient grounds for regarding the non-Arian tribes of Southern India

as being especially addicted to the worship of S'iva.
198

* *

SECT. VIII. The earlier and later representations of Uind, the

wife of Siva.

We have already seen (p. 267) that in the Vajasaneyi Sanhita (3, 57)

Ambika, who at a later period is identified with the vife of Eudra, is

declared to be his sister.
199 '

r

The earliest work, as far afe> I am aware, in which the name of TJma

occurs, is the Talavakara, or Kena Upanishad. In the third section of

that Treatise (see Dr. Koer's translation in the Bibliotheca Indica,

vol. xv., p. 83 ff.) it is mentioned that on one occasion Brahma gained

a victory for the gods. As, however, they were disposed to ascribe the

credit of their success to themselves, Brahma appeared for the purpose

of disabusing them of their mistake. The gods did not kuow him,

and commissioned first Agni, and then Vayu, to ascertain what this

apparition was. When, in answer to Brahma's inquiry, these two gods

represented themselves, the one as having the power to burn, and the

other as able to blow away, anything whatever, he desired them to

burn and to blow away, respectively, a blade of grass ;
but they were

una'ole to do this, and returned without ascertaining who he was.

Indra was then commissioned (Kena Up. iii. 11, 12; and iv. 1, 2):

198 It is also related in the Uttara Kanda of the Ramayana (sections 4-8, of which

I shall give the substance in the Appendix) that a liakshasa named Sukes'a had

formerly received a boon from Mahadeva and Parvati, and that his three sons, the

lords of Lanka, had made an attack upon the gods, but had been driven back and

defeated by Yislmu, and compelled to take refuge in Patala. put neither does this,

nor even the Linga-worship attributed to Rav<ma in the Ut-ara Kanda 31, 42 f.,

suffice to prove any special adoration of S'iva among the southern races more than

among the northern.

199 ItodasT is his wife according to the Nirukta xi^49; and xii. 46; Rodasi

lindrasya paten. Sayana, however, on R'.V. i. 167, 4 and 5, says that she is the

wife of the Maruts. On v. 4 his words are : Tasya (Rudrasya} str~i Rodast iti

ktchid ahuh
\ apare tu Maru am nfrii,o Rodas~> iti ncaradheyam ity ahuh \ ayam eva

pakxho yuktah uttaratra evam vyavaharat \

" Some say RodasL is Rudr&'s wife.

Others say Rodasi is the name of the wife of the M units. This is '[he correct view,

from the word being so applied afterwards" (in the next verse). On verse 5 Sayana

says: Rodasi Marut-patm vidyud va.
" RodasT is the wife of the Maruts, -or

Lightning." In this verse she"1 receives the epithet of vishita-stuka,
"
having dis-

hevellfd hair," and is said to seek the society of the Maruts (Joshad yad nn asurya

sachad/iyai vishita-stuka Rodasi iiritimnah}. I doubt if she is much, if at all,

noticed in the later literature. See the l'th volume of this work, pp. 148 and 345.
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Atha Ingram abruvan "
Maghavann etad vijdrilhi Mm etad yalcsham" iti\

"tathd" iti tad abhyadravat tasmfy tirodadhe
\

12. Sa tasminn eva

dkuse striyam djagdmU bahu iolhamdndm Umam Haimavatlm
\
tarn ha

uvacha him etad yalcsham iti
\ iv., 1 . Sd Brahma iti ha uvacha Brah-

mano vai otad-vijaye mahlyadhvam iti \

ttato ha eva viddnchakdra Brahmeti
\

"
They then said to Indra,

'

Haghavan, ascertain what this apparition

is.' He replied*
' So he it

;

' and approached that being, who vanished

from him. In that s&y he came to a woman who was very resplendent,

Urna Haimavati. To her he said, 'Whit is this apparition?' She

said, 'It is Brahma. In this victory of Brahma, exult.' By this he

knew that it was Brahma." 20

In his remarks 201 on this passage of the Kena Upanishad (Ind. Stud,

ii. 186 ff.), Professor Weber supplies an interesting and ingenious con-

tribution to the mythological history of Uma. He says: "The

representation in sections 3 and 4 indicates that the Kena Upanishad

was produced at a time when, in place of the three principal gods,

Agni, Vayu, and Surya,
202 who had become developed into the conjoint

representatives of the divine principle on earth, in the atmosphere,

and in heaven, Agni, Yayu, and Indra were regarded as such. These

are properly only two, since Indra is essentially identical with Vayu.

Though I have found numerous examples of the first triad, especially

in the two Yajur-vedas, I have noticed only one other of the second

triad, which is properly only a duad, viz. in the Pvik-text of the

Purusha Sukta (R.V. x. 99, 13). Not am I able to give a satisfactory

zno This is explained by the commgntator : Tasya Indrasya yalcshe bhaktim buddhva

Vidya Uma-rupini prridurabhut strl-rupa \

sa Indras tarn Umam baJiu sobhamanam

sarveshdm hi sobhaiflananam gobhanatamam Vidyam tada "bahu sobhamana" iti

viseshanam upapannam bhavati
\
Haimavatlm hema-Tcritabharanavatlm iva bahu

sobhamanam ity arthah
\

athava Uma eva Himavato duhita Haimavati nityam eva

sarvajmna Isvarena &aha*vartate iti jnatum samartha iti kritva tarn uptijayama
Indras tarn ha Umam kila uvacha paprachha Mm etad darsayitva tirobhutam yalcsham \

"
Knowing Indra's devotion to this apparition, Knowledge, in the form of a woman,

Uma, appeared. Indra [cams] to. her who was very resplendent, to Knowledge who
is the most resptehdent of all the resplendent beings, and whose epithet

'

very re-

splendent
'

is then established. ' Haimavati ' means that she was very resplendent
like% a female with ornaments made of gold. Or, it was Uma Haimavati, the daughter

ofHimavat, who from continually dwelling with the omniscient Ts'vara (Mahadeva)
is able to know. "With this belief Indra approached Uma, and said to her,

' What
is this apparition which appeared and vanished ?

' "

201
Already translated by Dr. Roer (Bibl. Ind. xv. 84

fit).
203 See above, pp. 163 and 298.
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explanation of it. On the other hand, the totality of the divine was

already comprehended in Brahmanr '(neuter), and it is the object of the

legend here to make clear and to enforce the supremacy of Brahma over

all temporary divine manifestations, end even over the triad of such.

"But how shall we explain tLe pofition of Uma Haimavati, who

comes forward as mediatrix between the eternal Brahman and the gods?

According to S'ankara, she is Vidya (knowledge) wlio appears Uma-

rupim (in the form of Uma) to Indra. The same explanation is found

in Sayana, who (on Taitt. Ar. x. 1, 150, p. 787 of the text in the

Bibliotheca Indica), when interpreting the word soma, cites this pas-

sage, and remarks : Himavat-putrydh Gaurydh brahma-vidydbhimdni-

rupatndd Gauri-vdchaJcah Umd-sabdo brahma-vidydm upalak&hayati \

atah eva Talavalcdropanishadi brahma-vidyd-murti-prastdve brahma-

vidyd-murtih pathyate
" bahu sobhamdndm Umdm Haimavatlih tdm Jta

uvdcha n
iti

| tad-vishayah Paramdtmd*03
Umayd saha vartamdnatvdt

Sornah
\

(

[Since Graurl, the daughter of Himavat, is the impersona-

tion of divine knowledge, the word TJma, which denotes Grauri, in-

dicates divine knowledge. Hence in the Talavakara Upanishad, in

the passage on the impersonation of divine knowledge, the impersona-

tion, of divine knowledge is introduced in these words: "He said to

the very resplendent Uma Haimavati. The supreme Spirit, who is

the object of this Divine Knowledge, from his existing together

with Uma, is called Soma (i.e. Sa-\-Uma."^
' zoi And again in the

same commentary on Anuvaka 48, it is said: Utnd brahma-vidyd

tayd saha vartamdna Soma paramdiman \
'Uma is divine know-

ledge: thou who existest with her, Soma, supreme spirit,' etc.

Further in the same commentary on Anuvaka 18, in explanation

of the term Arnbika-pataye, we have the words : Ambika jaganmdtd

Pdrvatl tasydh bhartre
\

f Ambika is Parvati, the mother of the

world, to her husband,' etc,; and the word Umupataye (which stands

in the Dravida, but not in the Andhra, text of the Taitt. Ar.) is

thus interpreted: Tasydh eva Irahma-vidydtmako deha'ft\T7md-sdbdeno-

cJiyate tasydh, svdmine
\

'Her (Ambika's) body, consisting of divine

knowledge, is designated by the word Uma to her (Uma's) husband,'
r

203
[The word Paramatma is not in the text as given by Weber.]

204 ^he same explanation of Soma is given in the Atharvas'iras Upanishad. See

above, p. 302.]
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etc.
805 This last passage is the only one in the circle of the Vedic

writings in which with the exception of that in the Kena Upanishad

I have as yet direcfcly.met with the name Uma
;
for the expression

'

Uma-sahaya
'

in the Kaivalya Upanishad (see above, p. 363) no

longer belongs to the Vedic period; and further, though the com-

mentaries in other places also 206
explain 'soma' by 'Umaya sahita,'

'

accompanied by Uma '

(as Sayana has done in the passage above

cited), such an interpretation is just as groundless as in the texts

commented on by Sayana, where the wurd signifies simply the Soma-

libation. From the considerations just stated, therefore (i.e. partly

from, the unanimity of the commentaries, and partly from the very

position which Uraa here assumes in the Kena Upanishad), the signifi-

cation of this word might seem to be fixed with tolerable certainty as

denoting
' Brahma-vidya,' 'divine knowledge,' and Uma might appear

to be directly related to Sarasvatl, the divine word, and we might even

be tempted to bring her into etymological connexion with the sacred

word 'om.' There are, however, some additional points which seem

to place the original signification of Uma in quite a different light.

First of all, why is she called Haimavati ? "What has she to do with

the Himavat ? Is it that the Brahma-vidya (divine knowledge) came

originally from the Himavat to the Arians dwelling in Hadhyatlesa

(the central region of Hindustan) ? "We have learnt from the Kaushi-

takl Brahmana (Ind. Stud. i. 153) that the north of India was dis-

tinguished by greater purity of speech, and that students travelled

thither to learn the language (vdcham sikshitum}, and on their return

thence enjoyed great consideration and authority. Now it would have

been quite natuftl if thjs state of things had not been confined to

language, but had become extended to speculation also, and if the

knowledge of the on(^ eternal Brahma, had been sooner attained in

the peaceful valleys of the Himalaya than was possible for men living

265
[The entire text of the A.nuvaka, and the part of its commentary which refers to

the teilns A.mbib*pataye and UnRipataye, as given in the Bibl. Indica, are as follows :

Text : Namo hiranyabahave hiranyavarnaya hiranyarupaya hiranyapataye Ambika-

patpye Umapataye pasupataye namo namah
\

Comm. : Ambika jagamnata Parvatt
\

tctsyah pataye bhartre
\ tasyah eva Ambikayah brahmct-vidyatmako dehah Uma-

sabdena uchyate\tadrisyah Umayah pataye svamine*Rnd>-uya punah punah namaskaro

'stu.]
206

e.g. Mahldhara on Vaj. S. 16, 39, and Bhatta Bhuskara Mis'ra on the corre-

sponding passage of the Taitt. Sanhitu.
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in Madhyadesa, where their minds were more occupied by the practical

concerns of life. Such a view of Uma Haimavati appears to me,

however, to be very hazardous. For not to say that in our ex-

planations of the ancient Indian deities we act wisely when we attach

greater importance to the physical tnan to the s'peculative element

we are by no means certain that Uma actually does signify divine know-

ledge (brahma-vidya]\ and* moreover, her subsequent position as Rudra's

wife (in the Taitt. Ar.), and so S'iva's, would thus be quite inexplicable.

Now there is among the epithets of this latter goddess a similar one,

vi. Parvati, which would lead us in interpreting the word Haimavati,

to place the emphasis not upon the Himavat, but upon the mountain

(parvata): and with this I might connect the epithets of Kudra which

we hve learnt from the 'S'atarudriya (see above, p. 322), Girisa,

Girisanta, Girisaya, Giritra, in which we recognize the germ of the

conception of S'iva's dwelling on Kailasa. He is the tempect, which

rages in the mountains, and his wife is therefore properly called Par-

vati, Haimavati, 'the mountaineer,' 'the daughter of Himavat.' At the

same time it is not clear what we have to understand by his wife;
207

and further she is, perhaps, originally not his wife, but his sister, for

Uma and Ambika are at a later period evidently identical, and Ambika

is Rvidra's sister (Ind. Stud. i. 183).
208

Besides, this identification of

Uma with Ambika leads us to a new etymology of the former. For as

207 Indian mythology, however, assigns wives to the gods, without always, or even

generally, ascribing to the wives any specific cosmical function. Weber adds in a

note :
" Does she perhaps denote the streams and torrents, poured forth by Rudra,

the Storm, from the mountains and clouds ? and does the name Ambika stand in

direct relation thereto ? In the same way Sarasvati also, the goddess of streams and

of speech, is called Ambitama, is addressed with the word '

Amka,' and is said to be
'

produced on the highest peak on the mountain top
'

(uttame sikhare jata parvata-

murdhant). According to this view, Uma and Sarasvati, Ambika and Ambitama,
Parvati and the parvata-murdhanijata, would perhaps have been originally identical,

and have only become gradually separated, i'a such a way that in the one the violent

and destructive energy of nature had become concentrated, and in the other the

harmonious music of the streaming waters ? And shovld we thus have to seek in

the Uma of the Ken'tt TJpanishad and, on the other Land, in the Varada of thd-Taitt.

Ar. two examples of the original identity of both ? Kuhn, at least' as he has in-

formed me, holds Ambika to be decidedly identical with Sarasvati." [Is not a

certain confirmation of this supposed original connexion of Uma and Sarasvati to be

found in the fact that in the mythology of the Ramayana i. 36, 13 (quoted below

in p. 430) Uma is the younger, while the river Ganga is the elder daughter of

Himavat? J.M.]
208 See above, p. 321.
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Ambika, 'mother,' appears to be merely an euphemistic and flattering

epithet, employed to propitiate the
^cruel goddess (see Mahidhara on

Vaj. S. 3, 57,
209

just s.Rudra was called S'iva), in the same way it

appears that we must derive Uma from the root 'u,' 'av,' 'to protect.'

It is true,that a final vowel before Jma' commonly takes 'guna,' or

is lengthened, but the words ' sima
' and ' hima ' show that this is

not necessary, anl the name of Ruma is perhaps (unless we derive it

from 'ram') a perfectly analogous formation. It certainly remains

a mystery how we are to conceive the druel wife of Rudra coming

forward here in the Kena Upanishad as the mediatrix between the

supreme Brahma and Indra, for on that supposition this Upanishad

would have to be referred to a period when her husband, Rudra, was

regarded as the highest god, the Isvara, and thus also as Brahma
;

i.e.

it would belong to the period of some S'aiva sect. But since this

remains questionable and improbable, we must first of all hold to the

view that the conception entertained by the commentators of Uma as

representing
' divine knowledge

'

rests solely upon this passage of the

Kena IJpanishad, unless indeed the original identity of Uma with

Sarasvati, which in the last note was regarded as possible, is here

again visible.

"I consider the present opportunity a favourable one for speaking

of some other names of S'iva's spouse. As in S'iva, first of all two

gods, Agni and Rudra, are combined, so too his wife is to be regarded

as a compound of several divine forms,
21

? and this becomes quite evident

if we look over the mass of her epithets. While one set of these, as

Uma, Ambika, Parvati, HaimavStI, belong to the wife of Rudra, others,

as Kali, Karall
(s(3fe

Ind. tud. i. 287) carry us back to the wife of

Agni, while Gauri and others perhaps refer to Nirriti, the goddess of

all evil. ,

209
[The Words of Mahidhara here referred to are : To 'yam Rudrakhyah kruro

devas tasya virodhinam hantum ichha bhavati tada anaya bhaginya Jcruradevataya

sadhanabjiutaya tajy hinasti
\

"This* cruel god called Rudra desires'to slay his enemy.

Then by the instmmentality of this sister, a cruel goddess, he destroys him." Then

follow the words quoted above in p. 321, note 40, at the end.]
2io The most remarkable instance of this is to be found in Mahabharata iv. 178ff.,

in the hymn of Yudhishthira to Durgu, where he call^her Yasoda, Krishna, 'born in

the cowherd family of Nanda,' 'sister of Vasudeva,' 'enemy of Kansa,' and 'having
the same features as Sankarshana,' etc., etc. However late the date of this hymn

may be, it is still in the highest degree remarkable."
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"The Tenth Book of the Taittiriya Aranyaka, in which she is

several times invoked under different names, is particularly important

for a knowledge of her character. The principal passage in which

these invocations occur has been already noticed above (Ind. Stud. i.

pp. 75 and 228 2U
).

It is, like, the
( prayers which precede it, an

imitation of the Gayatrl, and runs thus*: Katyayanaya vidmahe

Kanyaltumari dhimahi
\

tan no Durgih prachodaydt \ ['We think

on Katyayana and meditate on Kanyakumari J' may Durgi advance

us.']

. . . "Now it is certainly difficult grammatically to find iu this

text the sense which Sayana puts into it,
213 and which must have been

traditionally connected with it, as that sense is the basis of the modifi-

cation of the passage as found in the Atharva collection of Upanishads.

211 In the first of these passages (Ind. Stud. i. 75) the author remaiks that the

Narayanlya Upanishad (the part of the Taitt. Ar. in which the verse in question

occurs) is also found among the Upanishads of the Atharva-veda,
" but with remark -

ahle variations, which indicate a later period. Thus the words quoted above accord-

ing to the reading in the Taitt. Ar., viz. Katyayanaya vidmahe Kanyakumarim
dhtmahi tan no Durgih prachodayat, are, in the Upanishad as it is given in the

Atharva collection, changed into Katyayanayai vidmahe KanyaJcumarim dhtmahi

tan no Durga prachodayat \

This agrees with the sense which Sayana, in his inter-

pretation, puts on the words." In the passage of the Linga Pur5.ua ii. 48, of which

the commencement is given in the third volume of this work, p. 263 f., this invocation

of Durga occurs as follows in verse 26 : Katyayanyai vidmahe Kanyakumaryai
dhimahi tan no Durga, prachodayat \

212 The author observes here that in Ind. Stud. i. 75, he had incorrectly given

Kanyakumarim as the proper reading. The text in the Bibl. Ind., p. 770, has

Kanyakumarl^
213

Sayana' s interpretation, as given by "Weber i. 228, note, a.nd here, is as follows :

Pasehad Durga-gayatri\ Hema-prakhyam indu-khaTjdanka-mffiilim \-antamaulim, in

Bibl. Ind.] ity agama-prasiddha-murti-dharam [-rim, B. I.] Durgam prarthayate
"
Katyayanaya

"
iti

\

krittim vaste iti Katyo [Kartyo, B. I.] Budrah
\

. . . . sa

eva ayanam adhisthanam yasyah sa Katyayam \_Kartyafanl, B. I.] Athava Katasya

rishi-viseshasya apatyaih Katyah \
. . . .' ICutsilam anishtham niarayati iti kumarl

Ttanya dipyamana chasau kumarl cha Eanyakumarl \ Durgih Durga, \ lingadi-

vyatyayah savatra chhandaso drashtavyah \ [There fK:e other variations in the text

as given in the Bibl. Ind.] . . . .
" Then follows Durga's gayatrl. In I'ne words

'Katyanaya,' etc., he supplicates Durga, bearing the form celebrated in the s'iistras

' as bright as gold, and having for a diadem the ornament of a section of the moon.'

Katya is he who wears a skin, Rudra and Katyayam is she whose path,

support, is Katya. Or, Katy is the offspring of Kata, a particular rishi

Kumari is she who destroys what is bad, undesirable. She who is both Kanya,
'

shining,' and Kumari, is Kanyakumari. Durgi is DurgiL Diversity in forms is to

be seen everywhere in the Vedas."
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All the other gods who are invoked are male viz. Rudra, Mahadeva,

Danti, Nandi, Shanmukha, Garudrj, Brahman, Vishnu, Narasinha,

Aditya, Agni ;
and it Imist therefore surprise us if we are to regard

the twelfth deity as feminine, especially as the form is masculine. On

the other kand, the sense of the,worc^ seems to compel us to adopt the

traditional explanation. .

'

. . . Moreover, Kjityayam, Kanyakumari,
and Durga, are aiVeady well known to us as names of S'iva's consort:

and, indeed, they all appear to carry us back to the flame of fire. It

is true that as regards Katyayam this is somewhat difficult; though
when we consider the great importance of the Katya family in refer-

ence to the sacrificial system of the Brahmans, it does not seem very

improbable that a particular kind of fire, which perhaps was introduced

by one of the Katyas, was called after him, and that this name was

then associated with Kali, Karali, and Durga, which are originally

mere appellations of fire. Kanyakumari, or ' the maidenly,' is a very

fitting epithet of the holy, pure, sacrificial flame; and even at the

time of the Periplus, i.e. of Pliny, we find her worship extended to

the southernmost point of India, to the Cape which was then, as now,

called after her Cape Comorin : but does it not appear that she was

then no longer worshipped as the sacrificial flame, but as the wife of

S'iva himself (whose name Nilakantha Lassen [Ind. Ant. i. 194]

finds rendered in the Ne\/cik8a of the Periplus) ? The hymn to Agni
in the second anuvaka of the Taittirlya Aranyaka (Andhra re-

cension) seems pretty decisive in favour of our connecting Durga
with the sacrificial fire. It is there said 214 in the second verse

[Bibl. Ind., p. 788]: Tarn agnivarnum tapasa jvalantim vairo-chanlm

karma-phaleshu jushtdm ] Durgdm devlm saranam aham prapadye

sutarasi tarase namah
\ ['I seek as my refuge the goddess Durga,

who is of the colour of fire, burning with austerity (or heat), daughter

of the sun (or of fire), who is sought after for the reward of rites :

adoration be to thy energy, impetuous [goddess].'] The five fol-

lowing'verses repeat (as does also the Durga-stava in the Parisishta)

the same thought, which is also expressed in R.V. i. 99,
215 that Agni

zi'i This verse is also found in the Durga-stava of the Ratriparisishta between

the fourteenth and fifteenth divisions of the seventh section of the eighth Ashtaka of

the R.V." (i.e. between Mandala x. 127 and 128). See note in the Appendix.
215 This verse is as follows : Jatavedase sunavama somam aratlyato nidahati vedah

\

sa nah parshad ati durguni visva naveva sind?tum duritu 'ti Agnih \
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would help the suppliant over all 'durga' and 'durita' (difficulties and

evils). Verse second could certainly he understood as if the "wor-

shipper turned to the personified Durgati (Evil) herself, and sought

her protection, so that thus Durga .would have arisen out of Nirriti.

But it appears to me better to understand the passage of the violent

flame of the fire, which, like the fire itself, delivers, atones, and frees

from all 'durga' and 'durita,' is a 'durga,' a protecting fortress, against

them
;

so that this name would belong to the bame class as Ambika,

Siva, lima. If at a later period Durga decidedly appears to have

taken the place of the evil goddess Nirriti, this is no proof that the

case was so from the beginning, but only shows that the original

signification had been lost; which is in so far quite natural, as the

consort of S'iva bore a terrific character, both from her connexion with

Rudra and also with Agni (compare Karali).

"The last name of S'iva's consort which I find in the Taitill Ar. x. is

Varada, in anuvakas 26 and 30. It is true that there it appears rather

to be the name of Sarasvati, not of Durga, when it is said: Aydtw
varadd devl aJcsharam brahma-sammitam

\ gdyatrim \_gdyatrl, Bibl. Ind.]

chhandasdm mdtd idam brahma jushasva me
\
.... sarvavarne mahd-

devi sandhyd-vidye Sarasvati
\

216 But the words in anuv. 30 are not

so clear: Uttame sikharejdtd bhumydm parvata-murdhani\ Irdhmanelhyo

'bhyanujndtd gachha devi yathdsukham \

stuto
(
= stuta w) maya varadd

veda-mdtd. prachodayanti pavane dvijdtd,
211

etc.
;
where especially the

first strophe reminds us of Pa?vati and Haimavati, and one does not

rightly comprehend how Sarasvati obtains such an epithet (unless we

are to understand the waters streaming from the hiljs, since Sarasvati

is, as is well known, at once a river goddess .-and the
r

goddess of speech).

In the same way the names Mahadevi and Sandhyavidya (see "Wilson

under Sandhya) belong at a later period exclusively to the consort

216
[The sense of these words, according to the reading in the Bibl. Ind., is: "May

the boon-bestowing goddess (or the goddess Varada) conie : do thou, the mother of the

Vedas, the letter equivalent to the Veda, the giyatrT, receive wth favour- this my
prayer ... thou who hast all letters, great goddess, Twilight-science, Sarasvati."

The latter portion of this quotation is not found in the text in the Bibl. Ind.]
217

[The sense is :
" Born on the highest peak, on the earth, on the summit of the

mountain, dismissed from the Tfrahmans, go, goddess, wherever thou wilt. Praised

by me, the boon-bestowing goddess, the mother of the Veda, twice born in the air,

stimulating us," etc. The latter part of this quotation does not occur in the text as

given in the Bibl. Ind.]
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of S'iva. The other names, however, 'sarva-varna,'
' chhandasam

mata/
'

veda-mata,' and finally 'jSarasvati
'

itself, conduct us to

Sarasvati
;
and so doeS also the liturgical usage, and the sense itself

of anuvakas 2630. Thus there o,nly remains to us the possibility of

assuming kere a blending (and so a re/niniscence of the possible original

identity) of both goddesses' ;
as we may perhaps also assume in the case

of Uma Haimavati in the Kena TJpanishad, agreeably to the conjecture

intimated above, p. 18*9" (see p. 424, note 207, above).

Two of the names alluded to in the above extract from the Indische

Studien, which were afterwards applied to the consort of S'iva, viz.

Kali and Karall, occur in a passage of another of the Upanishads (the

Mundaka i. 2, 4), where they are appellations of two of the differ-

ent tongues of fire : Kail Karali cha Manojava cha Sulohita yd cha

Sudhumravarna
\ Sphulinginl Visvarupl cha devl leldyamdndh iti sapta

jihvdh j wTiich is thus translated by Dr. Roer (Bibl. Ind. xv. 153):
" The seven flickering tongues [of the fire] are Kali (the black one),

Karali (the terrific one), Manojava (swift as the mind), Sulohita (the

very red one), Sudhumravarna (of purple colour), Sphulinginl (emit-

ting sparks), and the Visvarupl (all-shaped) goddess." The words

"of the fire" are not in the original. The commentator, however,

briefly remarks : Kali Karali Manojava cha Sulohita cha yd cha

Sudhumra-varnd Sphulinginl Visvarupi cha devl leldyamdndh dahanasya

jihvdh | Agner havir-dhuti-grasandrthdh etdh sapta jihvdh \ "Kali,

Karali, Manojava, Sulohita, Sudhumravarna, Sphulinginl, and the

goddess Yisvarupl, are the seven flickering tongues of fire. These

are the seven tongues which* Agni has for devouring oblations of

butter."
^

On this passage Prof. "Weber has the following remarks in his Indische

Studien i. 286 f., which <ire thus of an earlier date than those above cited :

" The first two of these names were at a later period personified, and

came to represent Durga fthe consort of S'iva, who was developed out

of AgiA), who^Durga), as'is well known, became the object of a

bloody sacrificial-worship under the names Kali (the dark, black),

KarAla, Karalavadana, Karalanana, Karalarnukhl. It is evident that

a considerable time was required for the seilse of the word to become

developed from that of the '

dark, terrific, tongue of fire
'

to that of

a goddess Kali, Karala, worshipped xyith bloody sacrifices : and since
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we find the latter in the drama of 'Malati-Madhava,' by Bhavabhuti,

who is assigned by Wilson to , the eighth century, the Mundaka

TJpanishad must be considerably older; unJ.esd, indeed, the ancient

signification of these names maintained itself at a later period along-

side of the popular one. The worship of Durga, Uma, and Parvatl,

may be shown in its beginnings, if not from this passage, at all events

from the Upanishads of the Yajus, see Ind. Stud.-i. p. 78." In a

note Weber adds :
" The third name (Man^java) reminds us of

Manojavas, the appellation of Yama, the god of death, in the Yaj.

S. 5, 11. Does it at a later period denote his wife? for Yama too,

like S'iva, is one stage of Agni, the older, certainly, while S'iva is

the more recent."

In the passages quoted from the Bhagavata and Yishnu Puranas in

section vi. (pp. 378, 385), the spouse of Mahadeva is said to have been

originally the daughter of Daksha, and to have become the daughter

of Himavat only when she was born the second time after her voluntary

death at Daksha's sacrifice. The following passage of the Ramayana

says nothing of this double birth and parentage :

Eamayana i. 36, 13 ff. (ed. Schl. = Bombay ed. 35, 13 ff; Gorresio's

ed. 37, 14 S.}. S'ailendro Himavdn ndma dhdtundm tikaro mahdn
\

tasya kanyd-dvayam jdtaih rupendpratimam Ihuvi
\ yd Meru-duhitd

Rama tayor mdtd sumadhyamd \
ndmnd Mend manojnd vat patril

Himavatah priyd \ tasydm Gangeyam abhavajjyeshthd Himavatah sutd
\

Uma ndma dvitlyd 'Ihut kanyd^tasyaiva Rdghava |

. . . 19. Yd chdnyti

S'aila-duhitd kanyd"si.d Raghu-nandana \ ugram su vratam dsthdya tapas

tepe tapo-dhand \ ugrena tapasd yuktum dadau S'aila-i'arah sutdm
\

Rudrdydpratirupdya UmdiHi loka-namaslcrHdrn
\ liy ete S'aila-rdjasya

sute Rdma babhuvatuh
\ Gangd cha saritdm sreshthd devlndm chdpy Uma

vard
|

" To Himavat, the chief of mountains, the great mine of metals,

two daughters were born, in beauty unequalled upon earth. The

daughter of Meru, Mena by name, the pleasing and beloved wife of

Himavat, was their slender-waisted mother. Of her ^ras born'Ganga,

the eldest daughter of Himavat
;
and his second daugnter was called

Uma. . . . 19. The other daughter of the mountain, rich in austeix3
t
ob-

servances, having undertaken an arduous rite, fulfilled a course of severe

austerity. This daughter, TJma, distinguished by severe austerity, adored

by the worlds, the chief of mountains gave to the matchless B,udra.
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These, Rama, were the two daughters of the king of mountains, Ganga,

the most eminent of rivers, and Uma. the most excellent of goddesses."

The Harivamsa (vv 940 ff.) gives the following history of Uma,
which differs in some points from that of the Ramayana, as it assigns

three daughters to Himavat and Mena, among whom the Ganga is not

included :

Eteshdm mdnail kanyd Mend ndma mahdgireh \ patrii Himavatah

sreshthd .... 943. Tierah kanyds tu Mendydm janaydmdsa S'aila-rdt
\

Aparndm Ekaparndm cha tritiydm JEkapiftaldm \ tapas charantyah su-

mahad duscharam Deva-Ddnavaih
\

lokdn safatdpaydrndsus ids tisrah

sthdnu-jangamdn \

dhdram eka-parnena Ekaparnd samdcharat
\ pdtald-

pmhpam ekaih cha ddadhdv Ekapdtald \

ekd tatra nirdhdrd turn mdtd

pratyashedhayat \

"u md" iti nishedhantl mdtri-snehena duhkhitd
\

sd

tathoktd tada mdtrd devl duschara-chdrini
\ Umety evdbhavat khydtd

trishu lok<&hu sundarl
\

tathaiva ndmnd teneha visrutd yogadharminl \

etai tu trikumdrlkam jagat sthdsyati Bhdrgava \ tapah-sarlrds tdh sarvds

tisro yoga-baldnvitu.il \

sarvds cha Irahma-vddinyah sarvds chaivordhva-

retasah
\

Umd tdsdm varishthd chajyeshthd cha vara-varnini
\ mahdyoga-

lalopeid Nahddevam upasthitd \ Asitasyaikaparnd tu Devalasya mahdt-

manah
\ patnl dattd mahdbrahman yogdchdrydya dhlmate

\ Jaigishavydya

tu tathd viddhi tdm Ekapdtaldm \

940. "Their (the Pitris') mental daughter was Mena, the eminent

wife of the great mountain Himavat 943. The king of the

mountains begot three daughters upon Mena viz. Apania, Ekaparna,

and Ekapatala. These three, performing very great austerity, such as

could not be accomplished by gcfls or Danavas, distressed [with alarm]

both the stationary and th,e moving worlds. Ekaparna ('One-leaf')

fed upon one leaf. Ekupatala took only one patala (Bignonia) for her

food. One (Aparna) t^ok no sustenance, but her mother, distressed

through maternal affection, forbade her, dissuading her with the words

u md ('0 don't'). The beautiful goddess, performing arduous austerity,

having toeen thi^ addressed fry her mother on that occasion, became

known in the tnree worlds as Uma. In this manner the contemplative

goddsss became renowned under that name. But this world shall

remain [distinguished by] having these throe maids. AH these three

had mortified bodies, were distinguished by the force of contemplation,

and were all chaste, and expounders of divine knowledge. Uma was
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the eldest and most excellent among the three. Distinguished by the

force derived from deep contemplation, she obtained Mahadeva [for

her husband]. Ekaparna was given as a -wife to the great Asita

Devala, the wise teacher of the Yoga. And know that Ekapatala was

in like manner bestowed on Jaigis_havya."

The following is the commencement of the'hymn of Arjuna to Durga

which, as has been mentioned in p. 205, he uttered ut the suggestion

of Krishna: 218

Mahabharata, Bhlshma-parv. vv. 796 ff. Arjunah uvacha
\
namas te

Siddhasendni drye mand<9ra-rdsini\ Kumdri Kali Kdpdli Kapile Krishna-

pingale \
Bhadrakdli namas tubhyam Mahdkdli namo 'stu te

\

Chandi

Chande namas tulhyam Tdrini Varavarnini\ Kdtydyani mahdbhdge Kardli

Vijaye Jaye \ sikhi-pichha-dhvaja-dhare ndndbharana-bhushite
\

atta-sula-

praharane khadga-khetaka-dhdrini \ gopendrasydnuje jyeshthe Nanda-

gopa-kulodbhave \ Mahishasrik-priye nityam Kausiki plta-vdsini \
atta-

Jidse koka-mukhe namas te 'stu rana-priye \

Ume S'dkamlhari S'vete

Krisline Kaitalha-nasini
\ Hiranydkshi Virupdkshi Dhumrdkshi cha

namo 'stu te
\

Veda-sruti mahdpunye brahmanye Jdtavedasi
\

Jambu-

kataka-cha,ityeshu nityam sannihitdlaye \

tvam brahma-vidyd vidydndm

maftdnidrd cha dehindm
\

Skandha-mdtar bhagavati Durge kdntdra-

vdsini
|

. . . . Svdhdkdrah Svadhd chaiva kald kdshthd Sarasvatl
\

Savitri Veda-mdta cha tathd Veddnta uchyate (uchyase ?~) \
stutd 'si

tvam Mahddevi visuddhendntardtmand
\ Jayo bhavatu me nityam tvat-

prasdddd randjire \ kdntdra-bhaya-durgeshu bhaktdndm pdlaneshu cha
\

nityam vasasi pdtdle yuddhe jayasi ddnavdn
\

tvam Jambhanl Mo'hinl

cha Mdyd Hrlh S'rls tathaiva cha
\ Sandhyd prabhdvatl chaiva Sdvitrl

Jananl tathd
\
Tushtih Pushtir Dhritir Dlpt-is chandrdditya-vivardhim \

bhutir bhutimatdm saukhye vtkshyase siddha-chdranaih
\

" Reverence be to thee, Siddhasenani (Gener/less of the Siddhas), the

noble, the dweller on Mandara, Kumar!, Kali, Kapali, Kapila, Krishna-

pingala. Reverence to thee, Bhadrakali; reverence to thee, Mahakali;

reverence to thee, Chandi, Chanda; reference to thee, Tainm (de-

liveress), Yaravarnim (beautiful-coloured), fortunate KatyayanI,

Karali, Yijaya, Jaya (victory), who bearest a peacock's tail for

thy banner, adojned with various jewels, armed with many spears, wield-

218 The Bhagavadgita, in which Krishna himself is so highly extolled and glorified,

begins shortly afterwards in the twenty-fifth section of the Bhishma-parvan, vv. 830 ff.
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ing sword and shield, younger sister of the chief of cowherds (Krishna),

eldest, born in the family of the cowherd Nanda, delighting always

in Mahisha's blood, Kaugiki, wearing yellow garments, loud-laughing,

wolf-mouthed, reverence to the*e, thou delighter in battle, Uma,

S'akambhari, thou white one [or S'veta], thou black one [or Krishna],

destroyer of Kaitabha-i Keverence to thee, Hiranyakshi, Yiru-

pakshi, Dhumrjkshl (golden-, distorted-, *dark-eyed), Yedasruti

(tradition of the Veda),' most pure, devout, JatavedasI (female Agni),

who dwellest continually near to (.....?) mountain-precipices

and sepulchres. Of sciences thou art the science of Brahma

(or of the Veda), the great sleep of embodied beings, mother of

Skanda, divine Durga, dweller in wildernesses. Thou art called

Svaha, Svadha, Kala, Kashtha (minute divisions of time), Sarasvati,
219

Savitri, mother of the Yedas, and the Vedanta (or end of the Vedas).

Thou, gr*at goddess, art praised with a pure heart. By thy favour let

me be ever victorious in battle. In deserts, fears, and difficulties, and

in the preservation of thy devout servants, and in Patala, thou con-

stantly abidest
;
and conquerest the Danavas in battle. Thou art

Jambhani (destroyer ?), Mohim, Maya, Hri, S'ri, Sandhya,
22 the

luminous, Savitri, the mother, Tushti (contentment), Pushti (fatness),

Dhriti (constancy), Dipti (light), increaser of the sun and moon,*the

power of the powerful in battle, [all this] thou art seen by the

Siddhas and Charanas [to be]."

In another part of the Mahabharata, (fourth or) Virata-parvan,

178 if., there is another hymn (already referred to above, p. 425, note)

addressed by Yudhishthira to Durga, and very similar to the preceding.

Among other thi.Vgs, she is there said to "have her perpetual abode

on the Yindhya mountains, and to delight in spirituous liquor, flesh,

and sacrificial victims" (Vindhye chaiva naga-sresJitJie tava sthunam hi

sasvatam
\

Kali Eali Mahdkali sldhu-mamsa-pasu-priye).

In the Harivamsa, vv. 3236 ff., it is related by Yaisampayana that

with tbe view of defeating the designs of Kansa in regard to the de-

struction of DtJvakl's oifspring, Yishnu descended into Patala, where he

the aid of Nidra Kala-rupim (Sleep in the form of Time) ;
and

219
Compare what has been said by Prof. Weber on the relation of Uma and Saras-

vat!, above, p. 424, note, and p. 428.
220 See above, p. 428.

VOL. iy. 28



434 VISHNU SEEKS THE AID OF NIDM KALARUPINI.

promised her in return that through his favour she should be a goddess

adored in all the world (v. 3242). He desires her to he born as the

ninth child of Yasoda on the same night on whjch he was to be born as

the eighth child of DevakI (3247), whe'n he would be carried to Yasoda

and she to Devaki. He tells her that she would
1

be taken by the foot,

and cast out upon a rock
;
but would then obtsdn an eternal place in the

sky, becoming assimilated to himself in glory ;
woul<?.- be installed by

Indra among the gods (3251 ff.), received by him tas his sister under the

name of Kausiki, and would cbtain from him (Indra) a perpetual abode

oh the Yindhya mountain, where, thinking upon him (Yishnu), she

would kill the two demons S'umbha and Nisumbha, and would be wor-

shipped with animal sacrifices (tatraiva tvdm lhaginy-arthe grahlshyati

sa Vdsavah
\ Kusikasya ttf gotrena Kausiki tvam bhavishyasi*" \

sa te

Vindhye naga-sreshthe sthdnam ddsyati sdsvatam
\ ityddi}. Yaisampa-

yana then (vv. 3268 ff.) repeats a hymn to Arya (Durga) which had

been "uttered by rishis of old," beginning Ndrdyamm mamasydmi

devim tribhuvanesvarim
\

" I bow down before the goddess NarayanI,

the mistress of the three worlds." She is here called by many of the

names which we have already met in Arjuna's hymn (above, p. 432 f.),

such as S'ri, Dhriti, Kirti, Hri, Sandhya, Katyayam, Kausiki, Jaya,

Yijfya, Tushti, Pushti (3269 f.). She is also called the eldest sister of

Yama (jyeshtha Tamasya lhagirii, v. 3271); and it is worthy of remark

that she is said to be worshipped by the [savage tribes of] Savaras,

Yarvaras, and Pulindas (S'avarqfr Varlarais chawa Pulindais cha sitpu-

j'ita,
v. 3274). She is also described as fond of wine and flesh (sura-

mamsa-priya, v. 3279), the goddess of wine (surd-devl, v. 3286), as

being Sarasvatl in Yalrmki (comp. pp. 424 f., 42^ f.), and Smriti

(memory) in Dvaipayana, i.e. Yyasa (Sarasvatl cha Tdlmlke Smritir

Dvaipdyane tathd, v. 3285), and among sciences, the science of Brahma

or the Yeda (vidydndm lrahma-vidy~d, v. 3291), and as pervading the

entire world (tvayd vydptam idam sarvam jagat sthdvara-jangamam,

v. 3293). r -
B

f

The object of this passage seems to be to take Durga and her worship

(the extensive prevalence of which could not be ignored by the Yaish-

navas) under the protection and patronage of Yishnu.

221 Kaus'ika is applied as an epithet to Indra in R.V. i. 10, 11. See the first

volume of this work, p. 347 f., and the fifth volume, p. 219.
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A hymn addressed to Durga by Pradyumna, the son of Krishna, is

also to be found in Harivamsa vv^
9423 ff.

;
and another uttered by

Aniruddha, son of Fradyumna and grandson of Krishna, occurs in w.
10235 ff. of the same work, T^e latter hymn is repeated by Vaisam-

payana after he had made obeisance to the "infinite, imperishable,

celestial, eternal primeval-god Narayana" (anantam akshayam divyam

ddi-devam sandbanam
\ Ndrdyanam namashritya, 10232); and he talks

of the goddess as being
" adored by rishis and gods with flowers of

eloquence" (rishibhir daivatais chaiva tfdk-pushpair cvrchitdm subhdm,

10234). The hymn addresses Durga as the sister of Indra and Vishnu

(Mahendra-Vishnu-bhaginlm, v. 10235), as Gautami, and by many of

the names which we have already found in the preceding hymns, as

well as by many new appellations, and goes on thus (v. 10256 ff.):

Erahmd Vishnus cha Rudras cha Chandra-surydgni-mdrutdh |

. . . .

kritsnaf/l jagad idam prohtam devydh ndmdnuklrtandt
\ "Brahma,

Vishnu, Kudra, the sun, moon, and wind .... all this world is

pronounced by uttering the name of this goddess."

The worship of this goddess reaches its climax in such works as

the Devi-mahatmya in the Markandeya Purana, sections 81 ff.
;

where it is remarkable that she is connected with Vishnu, and not

with her proper consort, Mahadeva. She is there called Mahamaya

(the great Illusion), Yoganidra (the Sleep of meditation), etc. It

is there said of her (v. 47 ff.)
: Nityaiva sd jagan-murtir tayd sarvam

idam tatam
\ tathdpi tat-samutpattir bvfwdhd sruyatdm mama \

devdndm

kdrya-siddhy-artham dvirbhavati sd yadd \ utpanneti tadd loke sd nityd

'py abhidhiyate \

"She is the^ternal form (or substance) of the world;

by her all this [Universe], is stretched out; and yet hear from me her

manifold birth. "Whenever she is manifested to effect the purposes

of the gods, she, thcyigh eternal, is said in the world to be born."

The narrative then proceeds, that when Vishnu was sunk in this

sleep of contemplation (Yoganidra} at the end of the Kalpa, two

demons, Madhu and Kaitabha, sprang from his ear' and were about

to kill Brahma
;
when the latter, seeing Vishnu asleep, with the view

of 'arousing him, began to celebrate the praises of Yoganidra, "his

divine sleep who was abiding in his eyes, She mistress of the universe,

the support of the world, the cause of its continuance and destruction"

(Hari-netra-hritdlaydm \
visvesvarlm jagaddhdtrlm sthiti-samhdra-kdri-
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mm
|
nidrdtn Ihagavatlm VisJinoh}. Some of the functions assigned

to her are as follows (v. 56) : fflayaiva dhdryate sarvam tvayaitat

srijyate jagat \ tvayaitat pdlyate devi tvam <atfy ante cha sarvadd
\

"By thee the universe is upheld; by thee the world is created, by
thee it is preserved ;

and thou Always devourest it at tte end."

Again, it is said of her (v. 63 ff.) : Yackcha Kinchit kvachid vastu sad

asad vd 'khildtmake
\ tasya sarvasya yd saktih sd tvam Mm, stuyase tadd

\

yayd tvayd jagat-srashtd jagat-pdtd 'tti yo jagat <\
so ''pi nidrd-vasam

nltah kas tvdm stotum iJtesvarah,
\
Vishnuh sanra-grahanam aham Isdna

eva cha
[
kdritds te yato 'tas tvdm kah stotum saktimdn lhavet

\

" Thou

art the power (akti] of whatever substance, existent or non-existent,

anywhere is, thou soul of all things : why art thou, then, lauded

[by us who are unequal to the task] ? Who is able to magnify thee

by whom the Creator of the world, the Preserver of the world, and the

Devourer of the world, have been subjected to sleep ? Since tnou hast

caused Vishnu, and me (Brahma), and Isana (S'iva) to become incor-

porate, who has the power to praise thee ?"

The following is the beginning of a hymn addressed to her after her

destruction of the demon Mahisha :

Mark. Pur. sect. 84, 1 ff. S'aJcrddayah sura-gandh nihate 'tivlrye

tasmin durdtmani surdribale cha devyd \

tdffi tushtuvuh pranati-namra-

sirodhardmsdh vdglhih prahanha-pulakodgama-chdru-dehdh \ devyd yayd

tatam idamjagad dtma-saktyd nihsesha-deva-gana-sakti-samuha-murtyd \

tarn Ambikdm alcJiila-deva-maJmi^Jii-pujydm bhaktyd natdh sma vida-

dhdtu subhdni sd nah
\ yasydh prabhdvam atulam bhagavdn Ananto

Erahmd Harai cha na hi vaktum alam \talancha
\

sd Chandikd 'khila-

jagat-paripdlandya ndsdya clidsubha-lhayasya matim karotu
\
"When

the goddess had slain this very powerful and malignant [demon] and

the host of the enemies of the gods, the deities, headed by Indra,

with their necks and shoulders bowed down in obeisance, and their

bodies beautified by horripilation, delighted, lauded her with [these]

words :
'We bow down with devotion befort that goddess Ambika, who

stretched out this world by her own power, in whom are impersonated

the various energies (sakti*) of all the gods, who is to be adored byall

the deities and rishis : may'khe confer upon us blessings. May Chan-

dika, whose unequalled majesty and might neither the divine Ananta

(Yishnu), nor Brahma, nor Hara /S'iva) is competent to express, de-
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termine upon the preservation of the world, and the destruction of the

fear of evil."
t

These specimens may suffice to show the dignity to which this goddess

has eventually been elevated in the estimation of her worshippers ;
and

a compainson of the characteristics yhieh are here assigned to her with

the descriptions quoted above from the Kamayana, Mahabharata, etc.

(pp. 364, 373 ff., 430 f.), will show that she has now attained a

higher rank in the Indian pantheon than was originally enjoyed by
the daughter of Daksha and Himavat.
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NOTE K.Page 33, line 19.

In the TJttarakanda, too, of the Ramayana (iv. 9, Bombay ed.), it is

said : Prajdpatih purd srishtva apah salila-samlhavah
\
tdstim gopdyane

sattvdn asrijat padma-sambhavah \

" The lotus-born. Prajapati, 'sprung

from the waters (or the source of the waters), having formerly created

the waters, created beings to protect them;" who, from agreeing to

undertake this function, were called Rakshasas (from the root raksh,

"to protect").

On this verse the commentator remarks: "Apah srishtvd" Ihumer

adho-hhdga-vartiriir apah srishtva ity arthah
\
tatra " salila-sambhavah

"

Prajdpatir alhud ity anvayah \

. . . .
"
'Having created the waters :

'

the sense is having created the waters existing beneath the earth.' In

them the water-born Prajapati arose : such is the connexion." ....
He then quotes Manu i. 8 (see p. 30, above), and two other texts from

the Veda. See above, p. 24, note. ,

> NOT.E B. Page 65, line 25.

In the description of the regions to which the monkeys were sent to

search for Sita after efce had been carried off by Ravana, which is given

in the Kishkindha Kanda or fourth book of the Ramayana, the follow-

ing reference occurs to' the three steps of Vishnu
;
and it is of such a

character as -4o preserve sJme trace of Aurnabhava's* interpretation of

those steps :

"Sect. 40, vv. 54 ff. (Bombay ed.)
1 Tatah param hemamayah irlmdn

Udaya-parvatah \ tasya kotir divam sprishtsd sata-yojanam dyatd \ jdta-

1
Gorresio, iv. 40, 59 ff., has several various readings in this passage. I have

noted those which occur in the most impoi^nt verses.
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rupamayl divya virdjati sa-vedikd
|

. . . . 57. Tatra yojana-vistdram

uchhritam dasa-yojanam \ sringam fiaumanasam ndma jdtarupamayam
dhruvam

\
58. Tatra purva-padam kritva pura Vishnus trivikrame

(trivikramah, Gorr.) | dvitlyam sikha^e Meros chakara purushottamah \

59. Uttarena, parikramya Jambudv^pam divdkarah
\ drisyo bh&vati bhu-

yishtham sikharam tad mahochhrayam (drisyo bhavati bhutdndm sikharam

tarn updsritah, Gorr.) |

54. "Beyond that is the glorious, golden,

TJdaya parvata [mountain over which the sun rises] ; the divine and

golden peak of which shines, touching the sky, a hundred yojanas

long, and supported by a basement 57. There stands the

firm, golden Saumanasa peak, a yojana broad and ten yojanas high.

When Vishnu, the chief of spirits, formerly strode three paces, he

planted his first step there, and his second on the summit of Meru.

When the sun has circled round Jambudvipa by the north [or, with his

last (step)], he is mostly visible on that lofty peak;" (or, 'he 'is visible

to living beings, resting upon that peak,' Gorr.).

The commentator remarks on vv. 57 and 58 : Tatra &ata-yojana-dlrghe

Udaya-giri-sikhare \

58. Tatra Saumanase fringe trivikrame tribhih

padais trilokydh dkramana-prastdve prathamam padam tatra kritva dviti-

yam padam Meroh sikhare chakara
\

On v. 59 : Astdnantaram uttarena

Jambu-dvipam parikramya tan mahochhrayam sikharam Saumanasd-

kJiyam prdpya sthito divdkaro Jamlu-dvipa-vartindm bhuyishtham

drishto bhavati Saumanasa-sikhare ity arthah
\

idam satya-yugdlMprd-

yam tretdydm kshira-sdgara-madhya-gasya dvdpare suroda-madhya-gasya

kalau Lankd-madhya-gasya Jambudvlpa-stha-manushya-drisyatdydh anya-

troktatvdt
\

"'
There,' on this summit \>f the Udaya-giri, a hundred

yojanas long. 58. '

There,' on that peak Saumanasa, in his triple

stride, on the occasion of his traversing the three worlds with three

steps, [Vishnu] placed his first step, and his second on the summit of

Meru." On v. 59 he observes: "After sunset, when the sun has

circled round Jambudvipa by the north [or, with his last (step)], he
f

is mostly seen by the inhabitants of that (ivipa standing on the lofty

summit called Saumanasa. This refers to the Satya yuga. For it is

said in other books that in the Treta age the sun is beheld by {he

men of Jambudvipa to go through the ocean of milk, in the Dvapara

through the ocean of wine, and in the Kali through Lanka."

The three steps of Vishnu are mentioned in other parts of the Rama-
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yana. Thus in book vi. 39, 21 (Bombay ed.), it is said: Prdsddaischa

vimdnai cha Lanka, parama-lhushitd \ ghanair ivdtapdpdye madhyamam
Vaishnavam padam \

''Eanka was beautifully adorned with temples

and palaces, as the middle, step (or position) of Vishnu, with clouds, at

the departure of the hot season [anji commencement of the rains]."

The commentator explains the middle positi9n of Vishnu by akasa.

This passage appears to r,efer to the zenith.

NOTE G.Page 134, line 34.

It will be observed that in the text of the Bombay edition the two

parts of the story, viz. (1) the request of the gods to Vishnu that he

would assume the form of a dwarf, and (2) the petition of Kasyapa
to the same deity that he would become the son of himself and Aditi,

are more closely connected than they are in Schlegel's edition by the

insertion of the words, "Bestow the boon which Aditi, the gods,

and I solicit," which are wanting in Schlegel's text. Further, in

the Bombay edition Kasyapa is made to allude to "the hermitage

where the work was accomplished," as if he was himself present

there, of which nothing is said in Schlegel's edition. And again^as

already noticed in note 129, p. 130, by the omission of the words

"thus addressed by the deities," which occur at the beginning of

verse 17 of Schlegel's text, the Bombay edition harmonizes the two

parts of the story, and removes the appearance of interpolation which

Schlegel's text exhibits.

NOTE ~D.Page 175, line 33.

In this note I shall adduce some further evidence tending to confirm

the supposition that Rama may not have been originally represented in

the Ramayana as an incarnation of Vishnu.

In tie summaries of the poem, contained in sections 1 and 3 2 of

2
"If is worthy of remark, that in the third section the poet is said to have " seen

"

all that he narrates in the poem; just as the Vedic rishis are said to have "seen"

their hymns (see Nirukta ii. 1 1 : Rishir darsanat
\

Etonian dadarsa ity Aupaman-

yavrih \

" ' Rishi comes from seeing : he is one who saw the hymns,' so says Aupa-

manyava." See the second volume of this work, pp. 195 and 196 ;
also the third

vol., p. 85). Ramayana i. 3, 3 : Mama-Laltshmana-Sitabhih rajna Dasarathena cha\
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the First Book, as given in the Bombay edition and in Schlegel's, no

allusion is made to the divine origin of Rama
;
and the same is the

ease in the first and third sections in Gorre'sio^s edition also. In the

fourlJh section, however, of the lasti-named recession (which the others

do not contain), the plan pursued by,the gods for the destruction of

Ravana, and the divine, fluid through which the sons of Dasaratha

were produced, are distinctly referred to (vv. ]4, 15: "Rdvanasya badho-

pdye mantranam samuddhritam
\

15. Svargdvafaranam chaiva surdndm

samuddhritam
\ divyd cha pdyasotpattih putra-janma nripasya cha). In

the first of the two summaries in Ramayana i. 1, 13 and 18 (Bombay

ed.), Rama is described as "
glorious like Prajapati" (Prajdpati-samah

srlman, v. 13), and as "resembling Vishnu in vigour, and pleasant to

behold, like the Moon" ( Vishnund sadriso virye soma-vat priyadarsanah,

v. 18). The first of the epithets in the last line would imply that

he was not Vishnu. Otherwise, what necessity for the comparison ?

The commentator remarks thus on the expression in v. 18 : Yadyapi

Rdmo Vishnur eva sarva-rupas cha tathdpi mdnushopddhi-lheddt sarvatra

sddrisyam drashtavyam \ yadvd Vishnund sadrisah ity ananvaydlankdrah \

"Although Rama was no other than Vishnu, still, from the seeming

distinctness
of his humanity, resemblances may be regarded as existing

in all points [between the one and the other]. Or, the comparison

may be regarded as coming within the class of improper similes (ananva-

ydlanlcdra}" See Professor Goldstucker's Dictionary under this word.

In regard to the other epithet; "glorious like Prajapati," v. 13, the

commentator similarly observes : Yadyapi Rdmo Brahma eva tathdpi

mdnusha-dharmdndm soka-mohadmdm mdyikdndm tatra darsanena aupd-

dhika-lhedam dddya tat-samatvoTctih
[ Bhdryava-loha-pratilandha-rupdj

sabharyena sarashtrena, yat praptam tatra tattvatah
\

4". Hasitam bhashitam chaiva

gatir yavach cha cheshtitam
\
tat sarvam dharma-vlryena yathavat samprapasyati \

5. Stri-tritiyena cha tatha yat praptam charaia vanft
\ satyasandhena Ramena tat

sarvam chanvavaifishata \

6. Tatah pasyati dfytrmatma tat sarvam yogam asthitah
|

purayat tatra nirvrittam punav amalakam yatha
r

'\ 7. Tat sarvafc tattvato' drishtva

ityadi \

3. " "Whatever actually occurred to Rama, Lakshmana and Slta, to king

Dasaratha with his wives and dominions, (4) their laughing, their talking, fheir

fates and their endeavours all that he sees exactly hy the power of righteousness.

5. He also beheld all that ha^ened to the truthful E,5ma while travelling in the

forest with his wife as the third. 6. Then the righteous (bard), falling into a state

of contemplation (yoga), sees all that had formerly happened, like an " amalaka
"

fruit in his hand. 7. Seeing all this exactly," etc.
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Jat&yu-moTcsJia-praddna-rupat svena saha sarvdyodhya-vdsi-janasya sa-

sarlrasya Brahma-loka-nayana-rup&ch cha kdrandt tat-samatvam
\

sarvathd svatantrasya eva Idrisesfyu yogyatvat "Although Rama
was no other than Brahma, still, o\fing to the circumstance that grief,

delusion, and other illusory hunian attributes, were seen in him, in

reference to this apparent distinctness, a resemblance is predicated.
i

From the fact that he deprived Bhargava (Parasurama, see above,

p. 177) of his celestial abode, that he conferred final emancipation on

Jatayu (Ramayana, Bombay ed., iii. 68, 37), and that he took with him,

to Brahma's paradise the whole of the inhabitants of Ayodhya in an

embodied state, there is a similarity (between Rama and Prajapati) ;

since only a being who was in all respects independent of others cjould

be capable of such acts." As instances of Rama's "illusory human

attributes," I may mention his ignorance of Sita's locality when she

had been carried off by Ravana (Ar. Kanda 58, 1 ff., Bombay ed.=

Gorr. sect. 65), and the consequent search instituted for her discovery

(Kishkindha K. 40, 11 ff., Bombay ed.=Gorr. ed. 40, 9 ff.), and his

doubt regarding her purity after she had been rescued from the

Rakshasa's palace (Bala Kanda 1, 81 ff., Bombay ed.). There are

some phrases in the summary of the poem, in the first chapter of #ie

first book, which are of a hyperbolical character, and do not neces-

sarily point to a divine character in Rama. Thus, in verse 4 the hero

about whom inquiry is made is described as one of whom the gods

are afraid (kasya lilhyati devus cha). In v. 84 Rama is said to have

been honoured, or worshipped, by all the gods (pujitah sarva-devataiti);

while on the
other^

hand he is said, v. 86, to have received a boon

from the gods (devatdlhyo *varam prapya). In verse 32 Rama and

his party, while living at Chitrakuta, are compared to gods and

gandharvas (deva-gandftfirva-sanMsdJb). In section 2, verse 32, the

epithets dharmdtmano bhagavatah, and dhimatah, "righteous," "divine

or venerable" (an epithet) constantly applied to Krishna, as well as

to Buddha), affi "wise," are assigned to Rama. "Bhagavat" need

nolfcecessarily mean "divine."

In the text, pp. 170 ff. (see also pp. 165 ff.), following Lassen, I

have, pointed out that the second sacrifice described in the fourteenth

section in Schlegel's edition has some appearance of not having formed

a portion of the. original poem. It mil also be seen from note 164
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in p. 165, as compared with the quotation given in the text in

the same and the following pages, that the Bombay edition, which

frequently differs in its readings from Schlegel's, omits YV. 5-11 of

the section in question (the fourteenth), as given in the latter, and

passes at once from the fourth to the u,twelfth verse. In tne account

which follows of the request preferred by the gods to Vishnu to be-

come incarnate in the sons of Dasaratha, etc.., the two editions differ

in their arrangement of details, but not in the substance. In the

Bombay edition the words pita/ram rochaydmdsa tadd Dasaratham

nripam ("he accepted as his father the king Dasaratha"), which occur

in section 15, 32, are repeated in section 16, 8.

In. the text, pp. 174 f., I have given the account of the birth of

Dasaratha's sons according to Schlegel's edition. I now subjoin the

description of the same event as found in the Bombay edition and in

Gorresio's :

[Bombay ed., sect. 18, w. 8 ff.]

8. Tato yajne samdpte tu ritu-v / J.

nam shat samatyayuh \
tatas cha

dvddase mdse chaitre ndvamike ti-

thfu
|

9. Nakshatre
'

diti-daivatye

8vochcha-sam8theshupanchasu\grah-

eshu Itarleate lagne Vdkpatdv Indund

saha
|

10. Prodyamdne jagannd-

thdm sarva-loka-namaskritam\ Jtau-

ialyd 'janayad Rdmam divya-laksh-

ana-samyutam\ 11. Vishnor ardham

mahdlhdgam putram Aikshvdku-

nandanam\lohitdksham mahdldhum

raktoshtham dundubhi-svanam
\
12.,

Kausalyd susubhe tend putrena.-

mita-tejasd \ yt^tJid varena devdndm

Aditir Vajrapdnind \

13. Bharato

ndma Raikeyydm jajne satya-pard-

kramah\ stikshdd Vishnos chaturlhd-

gah sarvaih samudito gunaih \

14.

Atha Lafahmana-S'atruffhnau Su-

mitrd 'janayat sutau
\

tlrau sarfti-

[Gorr. ed., sect. 19, w. 10 ff.J

10. Tdsdmprafajnireputrds chat-

vdro 'mita-tejasah \

Rdma-Lahsh-

mana -
S'atrughna

- Bharatdh deva-

rupinah \

11. Janma -
tejo

-
guna-

jyeshtham putram apratimaujasam\

Kausalyd'janayadRdmani Vishnu-

tulya-pardkramam\ 12. (almost the

same as T. 12 of the Bomb, ed.) 13.

Bhavdya sa hi lokdndm JRavanasya

badhdya cha
\ ^VsAor viryurdhato

jajne Itdmo rdjlva-lochanah \

14.

Tejo
-
vlryddhikah &urah srimdn

guna-ganakarah I babhuvdnavaras

chaiva S'aTcrdd Vi&hnos cha pau-

rwhe |

15. Tathd LaJcshmana-S'a-

trughnau SumitraSjanayat sutau
\

dridha-lhaktl mahotsdhau R<tha-

sydvarajau gunaih \

16. Tuv'apy

dstdm chatur-bhdgau Vishnoh ftam-

pinditdv ulhau
\

ekah elM-chatur-

bhdgdd aparasmdd ajdyata \
17.
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stra-Ttusalau Vi&hnor ardha-saman-

vitau\ 15. Puchyejdtas tu Bharato

mlnalagne prasanna-dhvh j| Sdrpe

jatau tu Saumitrl Jculire 'IhyuditJ

ravau
\ \Q.^Rdjnah puirdh mahdt-

mdnas chatvdro jajnire' pmthalt \

gunavanto
'

nurupucha ruchyd pro-

shthapadopamdh \

[Bombay edition.]

8. "After the sacrifice had

been completed, the six seasons

passed ;
and then in the twelfth

month, in'Chaitra, on the ninth

lunar day, (9) in the lunar mansion

of which Aditi is the deity, when

five planets were culminating,

when Jupiter was rising with the

moon in the sign of Cancer, (10)

Kausalya brought forth Rama,

the lord of the world, adored by

all worlds, possessed of celestial

marks, (11) a son of high destinies,

the half ofVishnu, andgladdener of

the race ofIkshvaku, with red eys,

great-armed, with reM lips, and \v ith

a voice like a kettle-drum. 12.

Kausalya received lustr^from this

son of unbounded might, as Aditi

did from the chief of the gods who

wields the thuniierboLt. 1 3.[A soft]
if

called Bharata, of real valour, pos-

sessed of all virtues, was born of

Kaikeyi, who was manifestly the

Bharato nfima Kailceyyah putrak

satya-pardkramah \

dharmdtmd cha

mahdtmd cha pralihydta-bala-viJcra-

mah
|

... 19. Sa chaturlhir ti^lid-

Ihdgaih putrair Dasaratho vritah I

babhuva parama-prlto devair iva

Pitdmahan
\

20. Teshdm Icetur iva

sreshtho Rdmo loka-hite ratah
\

Svayatnlhur iva devandm sarveshdm

sama-darsanah
\

[Gorresio's edition.]

After naming Da^aratha's wives,

the narrative proceeds :

10. "To them were born four

sons, of boundless might, Rama,

Lakshmana, S'atrughna, and Bha-

rata, in fashion like the gods. 1 1 .

Kausalya brought forth Rama, a

son of unparalleled vigour, the first

in birth, might, and qualities,

equal in valour to Vishnu. f2.

(
= v. 12. of the Bomb, ed.) 13.

For this lotus-eyed Rama was born

from thehalf of Vishnu's generative

power, for the good of the worlds,

and the destruction of Ravana. 3

14. This glorious hero, a mine of

virtues, excelled in fire and energy,

and in manly vigour was not in-

"ferior to Indra and Vishnu. 15.

So too Sumitra bore two sons,

Lakshmana and S'atrughna, rm in

devotion, of great energy, second

to Rama in virtues. 16. These

two als*, combined, were two

3 This verse, though not in the Bombay edition, is to be found in Schlegel's as

the fifth.
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fourth partof Vishnu. 14. Then Su- fourth parts [_i.e. were, together,

mitra bore two sons, Lakshmana the fourth part] of Vishnu,

and S'atrughna, heroes, skilled in all From ,the other fourth part

weapons, who had [each] the half 'there was born (17) to Kaikeyi,

[of the fourth] of Vishnu.4 15. one son named Bhara^ta, of real

But Bharata, of tranquil mind, valour, righteous, high-souled, re-

was born under the lunar mansion nowned for power, and energy.

Pushya and the sign of Pisces; .... 19-.Dasaratha, surrounded

while the sons of Sumitrl were by his four sons of high destinies,

'born under Sarpa (or the ninth was highly pleased, like Pitamaha,

lunar mansion), when the sun had attended by the gods. 20. Rama,

risen in Cancer. 16. The four great devoted to the good of the worlds,

sons' of the king were separately was, like a banner, the most

born, possessing great qualities, eminent among them, like Sva-

resembling one another, and in yambhu among the go^.s, and im-

brilliancy like the constellation partial to all."

Proshthapada."

The Bombay edition has not the verse which is found as the fifth

in Schlegel's edition, and the thirteenth in Gorresio's, but it, equally

with the others, asserts in its eleventh verse (which is not in Schlegel's

edition) that the half of Vishnu was incarnate in Rama. The same

remark which in p. 175 I have made on the passage as given in Schlegel's

edition, applies to this recension also viz. that the verses which refer

to Dasaratha's sons being incarnations of Vishnu might be omitted with

little injury to the connexion. The account of Bharata, Lakshmana,

and S'atrughna, given in vv. 13-15 (as they now stand), has a certain

awkwardness, inasmuch as after leaving Bharata, and introducing

(v. 14) Lakshmana and S'atrughna, the narrator recurs (v. 15) to

Bharata, to give further particulars of his bbth, and then goes back

again to the other brothers. If, however, vv. 13 and 14 have been

interpolated, it is possible that some other lines, which seem necessary

to complete v. 15, and to tell the name' of BharutaV^other,' and the

names of Sumitra's sons (which that verse does not contain), may at

the same time have been left out. In Gorresio's text of this passage,

the verses describing the Astrological influences under which Dasaratha's

1 "Which had been communicated to their mother. See sect. 15, 21, Schlegel.
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sons were born, are left out
; though these are not unlikely to have

formed part of the original text of the poem.
5 The twelfth verse of

ij

this (as well as the corresponding verses of the other two recensions),

where Eama is compared to Indra,
6

an'd also the fourteenth verse

(Gorr.), in, which he 'is said to be not inferior to Indra and Vishnu

[these two verses, I say, -if original portions of the poem, as is not

unlikely], sound,omewhat strangely as part of a work in which the

incarnation of Eama, was originally contemplated, as it would not

exalt the reader's conception of the dignfty of the hero (supposed to

be an incarnation of Vishnu) to compare his might to that of Indra,

an inferior god. On this subject Gorresio remarks, in note 90, p. 423 f.

of his sixth volume, as follows :

" This is one of the passages in the

poem from which it might be inferred that 'the avatara of
*

Yishnu in

Eama was an interpolation in the epopee. If Eama was a corporeal

manifestation of Yishnu, and consequently Yishnu himself in a human

form, the epithet 'not inferior to Yishnu,' which is here assigned to

him, has neither appropriateness nor sense. It would be as if it were

said to any one that he was not inferior to himself. But we shall not

anticipate the judgment of a question which has need to be maturely

considered."

Again, it is related in the Aranya K., or Third Book, 30, 20 ff.'of

Gorresio's edition, that when the Eakshasas were about to attack Eama,
the gods and other beings became very anxious about his safety : Tato

devarshi-gandharvdh siddhds cha saha chd^anaih \

uchuJiparama-santrastdh

guliyalias chaparasparam \

chatur-dasa sahasrdni rakshasdm bhlma-karma-

ndm
|

ekas cha Rdmo dJiarmdtmuf katham yuddham bhavtshyati \
Rdmo no

vidito yo ''yam yatltd cha vaqudhdm gatah \ manushyatvam tu matvd 'sya

kdrunydd vyathitam manah
\

nardantlva chamus teshum rakshasam kdma-

rupindm \ ndnd-vikrita-^esdndrn Ramdsrumarn updgamat \

" Then the

gods, rishis, Gandharvas, Sicldhas* Charanas, and Guhyakas, being

greatly terrified, spoke Shus among themselves :

' There are fourteen

thousargls of
JRaksJjjpafts, ter/i'jfe in their deeds, and* the righteous

Eama is but d*ne : how shall they fight together ? We know who

5
Signor Gorresio, on the other hand, thinks they are superfluous (Preface, vol. i.,

p. Hi.).
6 In the Aranya Kanda 68, 38 (Bombay ed.), Eama and Lakshmana are compared

to the chiefs of the gods, Vishnu and Vasava (Indra, surendrav iva Vishnu-vasavau]
The commentator makes no remark on this. ,
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this Rama is, and how he went to the earth; but considering his

human nature, our minds are distressed from compassion. The army
of these Rakshasas, who take any shape they will, and who have

assumed various disguises, nas approached the hermitage of Rama,
as if shouting.'

"

In the Bombay ed. iii. 24, 19 ft., however,, most of the words ascribed

to the gods, etc., are quite different: Tato devdh sa-gand&arvdh siddhds cha

saha chdranaih
\ sameyuscha mahdtmdno yuddha-dirsana-kdnkshayd \

20.

Rishayas mahdtmdno loke bnhmarshi-sattamdh
\ sametya chochuh sahitds

le 'nyonyam punya-karmanah'' \.
21. Svasti go-lrdhmandndncha loka-

nam cheti samsthitah 8
\ jayatdm Rdghavo yuddhe Paulastydn rajarii-

cJiardn
\
22. Chakra-hasto yathd yuddhe sarvan asura-ptmgavdn \

evam

uktva punah prochur dlokya cha parasparam \
23. Chaturdasa sahasrdni

rakshasdm Ihlma-karmandm
\

ekas cha Rdmo dharmdtmd katham yuddham

lhavishyaii \

24. Iti rdjarshayah siddhdh sa-gands cha dvijc.rshabhdh \

jdta-kautuhalds tasthur vimdna-sthds cha devatdh
\

25. Avi&htam tefasd

Rdmam sangrdma-sirasi sthitam
\

drishtva sarvdni bhutdni lhaydd

vivyathire tada
\

26. Rupam apratimam tasya RdmasydJclishta-

karmanah
\

labhuva rupam kruddhasya Rudrasyeva mahdtmanah
\

35. Tasya rushtasya rupam tu Rdmasya dadrise tadd
\

Dakshasyeva kratum hantum udyatasya Pmdkinah 3

\

19. "Then the

great gods, Gandharvas, and Siddhas, with the Charanas, (20) and the

great rishis, the most excellent Brahman rishis, assembled in the world,

eager to witness the battle : a,nd being assembled, these holy beings

thus spoke to one another: 21. 'Blessings be upon cows and Brahmans,

and upon the worlds ! may Rama conq-ier in battle the Rakshasas, the

descendants of Pulastya, (22) as the god wfyo bears ie discus (Vishnu)

[overcame] the chiefs of the Asuras.' Having thus spoken, and looked

at each other, they said again : 23. ' There are fourteen thousands of

Rakshasas, terrible in their deeds, und the righteous Rama is but one :

7 Adirghatva^ arsham
\
Comm. ._ ,

8 The following is the commentator's note on 'the last toil*
<TIj.iIs

of this line, of

which it is difficult to make any sense as they stand: " Lokanam ye 'bhisangatah"

iti paths laikonam lokapalanam sangatah havir-homadi-dvara upakarakah ity arthah.

"
According to another reading, lokanam ye 'bhisangatah, the sense is,

' and lipon

those guardians of the world who have arrived, who aid us by means of oblations,

sacrifices,' etc."

9 This verse, as given in Gorresio's edition, will be found above, p. 373, note.
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how shall they fight together?' 24. [Having] thus [spoken], the royal

rishis, Siddhas, and Brahman rishi| with the [other] hosts, stood in

curious expectation, t&gother with the gods in aerial cars. 25. Behold-

ing Rama, full of might, standingjn the front of the battle, all creatures

were agitated with fear. 26. The upparalleled form of Rama, vigorous

in action, was like that' of the great Rudr^a when incensed

35. The form of*Rama, jncensed, was beheld then, like that of Pinakin

(Rudra) when prepared to destroy the sacrifice of Daksha."

Prom a comparison of these passages, as given in the two different

recensions, it appears probable that the speech which is put into the*

mouths of the gods and other spectators, in the Bombay edition, is the

most ancient and original, as no mention is there made of the divine

nature of Rama, the reference to Vishnu in the twenty-second verse

being introduced only by way of illustration, in the same way as the

allusions 'to Rudra in the twenty-sixth and thirty-fifth verses. In

Gorresio's edition, on the other hand, there is a distinct reference to

the divine nature of Rama
;
and I therefore conjecture that the short

speech which it contains has been substituted for the other somewhat

longer one, by a subsequent editor in support of this later conception.

The career of Rama in his conflicts with the Rakshasas was not
*

entirely unchequered by reverses. In the forty-fifth section of the

sixth, or Yuddha Kanda, Bombay ed. (corresponding to section 20

of Gorresio's recension), it is /Bated that both he and his brother

Lakshmana were severely wounded anfl rendered senseless by a cloud

of serpents transformed into arrows, which were shot by Indrajit, son

of Ravana.

In the following citations I shall use the Bombay edition only,

except when I specially refer to Gorresio's. In vv. IS. (sect. 45) it is

said : Rama-Lakshmarfayor eva sarva-deha-bhidah sardn
\

bhrisam dvesa-

ydmdsa Rdvanih samitinjayah \

nirantara-sarlrau tu tuv ubhau Rdma-

Lakshmanauw
\
kruddhenetidra/itd vl^aifpannagaihsaratdmgatmh\ tayoh

kshata-ja-mui^/z?
rJ'Jsrdva ritdhiram bahu

\
... 16. Jttaddhau tu sara-

bandhena tuv ubhau rana-murdhani
\

mmeshdntara-mdtrena na selcatur

avkshitum
\

. . . 22. Papdta pratliamam Rdmo viddho marmasu mdrga-

naih
\

krodhdd Indrajitd yena purd S'akro 'fa nirjitah \
"The son of

10 Instead of tav ubhau Rama-Lakshmanau, Gorresio's edition (vi. 20, 8) reads

kritau tau sayakais tada. *

VOL. iv. ,
29
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Ravana, victorious in battle, discharged numerous arrows which pierced

the whole bodies of Rama and Lak/ihmana. Both of these two heroes

had their bodies [wounded] in, every spot by the incensed Indrajit with

serpents
11 which had taken the forrr of arrows. Much blood flowed

through the openings formed by their wounds 16. Bound by

the chain of these arrows, in the front of the battle, those two could

not look up even for a moment. 12 .... 22. llama first fell, pierced

in the most vital parts, in anger, by Indrajit, by whom even Indra

had formerly been conquered."
13 Their allies the moakeys arrive and

'tind the two brothers lying helpless. Sect. 46, 3 ff. . . . Anvasochanta

Rdghavau\ acheshtau manda-nisvdsau sonitenapariplutau\ sara-jdldchitau
u

staldhqu saydnau sara-talpa-gau \

nisvasantau yathd sarpau nischeshtau

dina-vikramau
\ ityddi \ "They bewailed the two descendants of Raghu,

incapable of eifort, breathing slowly, bathed in blood, encompassed

with a net of arrows, stiff, lying on a bed of arrows, breathing like

serpents, helpless, their vigour quelled," etc. Yibhlshana comforts

the monkeys by saying that the good fortune of Rama and Lakshmana

would not forsake them (vv. 38
fF.) : Athavd rafohyatum Rdmo ydvat

sanjnd-viparyayah \ labdha-sanjnau hi KtikutstJiau lhayam nau vyapa-

neshyatah \

naitat kinchana Rdmasya na cha Rdmo mumurshati
\

na hy

enam hdsyate Lakshmlr durlabhd yd gatdyushdm \

"
Or, let Rama be

guarded while his insensibility continues. When the two descendants

of '3akutstha have recovered their senses, they shall remove our fear.

This [mishap] of Rama is nothing ;
he is not about to die : for Good

Fortune (Lakshmi), who is beyond the reach of the dead, will not

abandon him."
o

11 The edition of Gorresio (see preceding note) supplies the word "arrows."

Bb'htlingk and Roth, s.v. nirantara, translate the clause ^hus :
" There was no spot

on their bodies in which an arrow was not sticking."

^ On this the commentator, in conformity with his dogmatic views regarding the

divine nature of the two heroes, remarks: Na sekatur avekshitum
\

tadrisav iva

sthitau manushyatva-natariaya Hi bodhyam \

~~"
'CiOuld rii.1 YQ^JID,. 1

'

remained, as

it were, in this condition. This is to be understood as done to ot (i.e. simulate)

humanity (i.e.
that they were mere men)."

13
Indrajit's victory over Indra is related in the Uttara Kauda, section 27. He

was originally called Meghanuda
f

,-but after he had taken Indra captive, he received

from Brahma the name of Indra-jit, or the "conqueror of Indra," ibid, section 30.

A summary of the story will be found further on.

14 Gorresio's ed. reads sara-jalavritau
1

.
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It will be observed that nothing is here said of the divine nature of

Rama; and nothing is said of Lak^hmi being his spouse, though she

is regarded in Hindu n/ythology as the ,consort of Narayana (see the

commentator's remark on Uttara Janda, 17, 35, which will be quoted

below). , ,

In the next section (fhe forty-seventh) of the Yuddha Kunda it

is related that^Ravari|i sent Sita on his car Pushpaka, with the

RakshasI Trijata (v.'14), to the spot where Rama and Lakshmana

were lying wounded and helpless; and that on seeing these brothea,

"powerful as the sons of the gods" (deva-suta-prabhdvau, v. 23),

she broke out into lamentations, supposing them to be dead. The

forty-eighth section contains her lament^ in the course of .which

she says: 16. "Did not the two sons of Raghu possess the super-

natural weapons of Varuna, Agni, Indra, and Vayu, and the Brahma-

siras? 13 '17. My two lords (though I am now lordless), Rama and

Lakshmana, the equals of Indra, have been slain in battle by an

unseen foe, by enchantment. 18. For no foe, though swift as

thought, could return living, after he had once been beheld by Rama

in the fight. 19. Nothing can counterbalance the power of Time,

and Fate is invincible" (vv. 16 ff. : Nanu Vdnmam Agneyam Ainfyam

Vdyai'yam eva din
\

astram Brahma-siras cliaii-a Rughavau pratyapad-

yata \

17. Adrisyamdnena rane mdyayd Vasavopamau \
mama nuthdv

andthdydh nihatau Rdma-Lalcshmanau
\

18. Na hi drishti-patham prdpya

Rdgharasya rane ripuTi \ Juan pratinifiirteta yadyapi sydd manojavak \

19. Na Edlasydtibhdro 'sti Icrituntas clia, sudurjayah}. Sita is then

consoled by the RakshasI 'frijata, who tells her (v. 22) that her

husband is not dead; anc? explains why she thinks so. In vv. 30 f.,

she says : Neman sakyau rane jetum sendrair api surdsuraih
\

tddrisam

darsanam drishtvd mcfyd , chodlritqjii tava
\

idaih tu sumahach chitram

saraih pasyasva Maithili
\ visanjnau paiitdv etau naiva Lalcshmlr vimun-

chati
\ prdyena gata-sattid$dm ^urj^mndm gatayushdm^\ drisyamaneshu

valdrefhu p(L* t
'i vai'foitam

\
"These two cannot be conquered

in battle even by the Suras and Asuras, Indra included. Such a sight

I have seen, and declared to thee. But behold this great wonder, that

though they are lying senseless from the arrows, Fortune (Lakshmi)

13 The commentator says on this verse : fratyapadyata pratyapadyetam \

eka-va-

chanam arsham
\

" nanv" itahpurvam tat Kim idaiiim na smritam iti seshah.
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does not abandon them. There is generally a great change in the

countenances, when beheld, of nun who have lost their lives, and

whose breath has departed.'' While
r
the nfonkeys were watching

Rama, he recovers his consciousness \sect. 49, v.,3): Etasminn antare

Rdmo pratyabudhyata vlryavdn \

athirafoai satva-yogdchcha''
6 saraih

sanddnito 'pi san
\

" In tte mean time the heroic Rama awoke, owing

to his firmness and robustness of frame, though he had been bound

by the arrows." He then begins to lament the loss of his brother

Lgkshmana, whom he supposes to be dead
;
and ascribes the mis-

'fortune to his own bad generalship (v. 18: Imam adya gato 'vasthtim

mamdndryasya durnayaiK].

In feet. 50, Vibhishana, laments the condition of Rama and his

brother, and the disappointment thereby caused to his own hopes of

becoming king of Lanka; but is comforted by Sugrlva, who says to

him (vv. 21 f.)
: Rdyjyam prdpsyasi dharma-jna Lanlcdydfh neha sam-

sayah \

Rdvanah saha putrena sva-kdmam neha lapsyate \

22. Gafudd-

dhishthihitdv etdv ubhau Rdghava-Lakshmanau \ tyaktvd moham badhi-

shyete sa-ganam Rdvanam rane
\
"Thou, [prince], well skilled in

duty, shalt without doubt obtain sovereignty in Lanka
;
but Ravana

andc his son shall not obtain the object of their desire. 22. Both

Rama and Lakshmana are watched over by Garuda : having escaped

from their swoon, they shall slay Ravana with his hosts." Sugrlva,

however, proposes to his father-in-law Sushena, to remove Rama a,nd

Lakshmana from the scene of*' action to Kishkindha; and promises

that he himself will slay Ravana, his sons and kinsmen, and bring

back Sita, as Indra recovered the lost S'ri (24 f. : fiaha surair Tiari-

ganair labdha-sanjndv arindamau [ gachha tv'am bhrdtarau grihya Kish-

kindhdm Rdmd-Lakshmanau
\

ahaiii tu Rdvanam hatvd sa-putram saha-

bdndhavam
\

Maithilltn dnayishydmi^'akro nasJddm iva S'rii/am}.
1

'

1

Sushena, however, then relates (vv. 26-32) that once when the gods

had been wounded with arrows a^d^rendeo^d senseless, in a combat

with the Danavas, they had been cured Dy BrihaspaLlVjby his know-

ledge and the use of herbs aided by sacred texts
;
and suggests that

some of the monkeys should be sent to the ocean of milk to bring

16
Maha-bala-yuktatvat \ Comm.

17 In Gorresio's edition fifteen more verses (vi. 2-5, 27-41) follow, in which Sugrlva
boasts further of what he will accomplish ; but they are not found in the Bombay ed.
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those herbs. The Bombay edition then goes on at once in w. 33 ff.

to relate that a tempest arose, attended with lightnings, and announces

the arrival of the celest;
01 bird Garuda for the purpose of curing Rama

and his brother. In Gorresio's text the following verses are intro-

duced between those which correspond to the thirty-second and thirty-

third of the Bombay edition :

Gorresio, sect. 26, vv. 8, 9, 10, lla. Athainam upasangamya

Vdyuh karne vacho tyravit
\

Rama Rama, mahdbdho dtmdnam smara

vai hridd
\ Ndrdyanm tvam lhagavdn R&kshasdrthe 'vataritah

\

smara *

sarpa-lhujam devam Vainateyam mahdbalam
\

sa sarpa-landhdd ghofeb
tu yiivdm sammochayishyati \

sa tasya vachanam snitvd Rtighavo Raghu-
nandanah

\

sasmdra Garudam devam bhujagdndm bhaydvaham \

" Then

Vayu, approaching him, spoke this word in his ear :
'

Rama, 'Rama,

great-armed, recollect thyself in thy heart : thou art the divine Nara-

yana, who hast descended [to earth] on account of the Rakshasas.

Call to mind the snake-devouring god, the strong Yainateya (the bird

Garuda) ;
he shall deliver you twain from the dreadful bonds of the

serpents.' Hearing Vayu's words, Rama called to mind the god

Garuda, the terrifier of serpents."

The absence of these verses from the Bombay edition renders it

probable that they formed no part of the original Ramayana.
*

But

in addition to this fact, another proof to the same effect is to be found

in the circumstance that in the verses which follow shortly after in

both recensions Rama, after being oured by Garuda, is represented

as inquiring, and consequently, as being ignorant, who his benefactor

is, although, according to G^fresio's edition, he had just before called

Garuda to mind,*'.e. sum\noned him. It is true Rama had been sense-

less; but he had regained his consciousness so far as to call upon Garuda:

so that in Gorresio's text it must be implied, unless we are to suppose

it to be inconsistent with itself, that he again became unconscious.

The verses in which this is shown ar^'as follows (Bombay ed. 50, 37 ff.

= Go?r. ed., W-.rWii.) : 3am dgatam alhiprekshya t\ugds te vipradu-

druvuh
\ yais tu tau purushau baddhau sara-bhiitair mah&balaih

\

tatah

$tiparnah Kakutsthau sprishtvd pratyabhinandya cha
\

vimamarsa cha

pdnilhyam mukhe chandra-sama-prabhe \ Vkinateyena samsprishtds tayoh

samruruhur 18 vrandh
\

suvarne cha tanu snigdhe tayor dsu babhuvatuh
\

18
Yatha-purvain samrudha^mumsah abhuvan \ Comm.
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40. Tejo vlryam balarn chaujah utsdliascha mahtigunah \ pradarsanancha

buddhisclia smritis cha dviguna
19

tayoh \
tuv uttKdpya mahdtejdh Garudo

Fasavopamau \

libliau cha sasvaje hrishto Rdnws ' chainam uvdcha ha
\

Ihavat-prasddad vyasanam Rdvani-prabhavam muhat
\ wpdyena vyati-

Jcrdntau sighram cha l)alinau kritau
\

. yathd tdtarn Dasarathsm yatltd

'jancha pitdmaliam \

tathd bhavantam dsddya hridayam me prasidati \

44. Ko lhavdn rupa-sampanno divya-srag-anulepanah* (The last line

is identical with, that in Gorresio's edition) \ "Beholding him

arrived, the powerful serpents by whom, in the form of arrows,

these two heroes had been bound, took to flight. Then Garuda, having

touched and saluted the descendants of Kakutstha, soothed with his

hands their faces brilliant as the moon. Touched by Garuda, their

wounds closed up, and their bodies became speedily sleek and of a

beautiful colour. 40. Their fire, strength, force, vigour, and energy

became many degrees greater, and their insight, understanding, and

memory, were doubled. The powerful Garuda raised up and embraced

those two [princes] resembling Indra
;'

and Rama, delighted, thus

addressed him :
'

By thy favour, and through thy appliances, we have

quickly got over the great calamity inflicted by the son of Bavana,

and have become strong. Since I have found thee, who art as my
father Dasaratha, and my ancestor Aja, my heart rejoices. 44. Who
art thou,

20
distinguished by beauty, adorned with celestial garlands,

and unguents ?'
"

etc.

e;

19 In his remarks on w. 40, 41, the commentator, in the Bombay ed., explains

this as follows : Dviguna Vainateya-sparsat puwflto 'py adhika
\

atra anyair devair

avattrya bhagcmato Ramasya mula-murter ajnaya itpakarah san^vadito Garudena tu

sva-rupatah eva Hi bodhyam \
. . . .

"
Though formerly great, their insight, etc.,

became doubled from the touch of Garuda. Here it is to be understood that the

assistance was rendered by the command of the divine Rama, the root [of all things]

by other gods descending, to the earth, but bj^ Garuda in his own form."

20 In his remarks on this verse, the same commentator says:
" Ko bhcvmn" ity

ayamprasno 'pi manusliya-sarlrochita-i^^t'tmliarah. eva tat-satyatva-pratyapanarthah \

atra Rama-samlpagrmana-paryantam paksny^MiyM
j

ivu,'~~?at'i/a sannidhi-iyatrena

naga-bandhanancha nirasya Raghava-sparsanady-artfiam purushdJfi'rer<.a vyavahri-

tavan iti bodhyam \

" This question 'who art thou'?' also harmonizes with [Rama's

assumption of ] a human body, and is designed to convince men of its jeality. Here

it is to be understood that the author accommodates to Rama's human character the

entire narrative from [Garuda' s] appearance in the form of a bird, his removal, by
his mere proximity, of the fetters of the snakes, and his touching Rama, and ending
with his near approach to the latter," etc.
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The corresponding passage in Gorresio's edition (sect. 26, vv. 16
if.)-

does not, as I have intimated, differ 'materially from the above, and in

it, in like manner, "Rama is distinctly represented as inquiring who

Garuda is.

In renly to Rama's Question,Garuda tells him (w. 46 if.) .who he

is, says he is his friend, p,nd that n6 one but himself, whether god or

Asura, could have delivered Rama from ifce bonds of the serpents,

which had been turnpd'into arrows by the magic art of Indrajit. He

warns him that in dealing with the treacherous Rakshasas he must

proceed warily, and finally assures him that he shall slay Ravana &nd

recover Sita; and then departs after walking round and embracing

him (v. 60 : Pradalishinam tatah kritvd parishvajya cha}?
1

There is another passage in Gorresio's edition (book vi., sect/ 33) in

which it is related that after the fall of Prahasta, one of the Rakshasas,

Mandodflri, Ravana' s queen, went into the assembly to dissuade her

husband from contending any further against Rama, when she is in-

troduced as saying (v. 25 f.) : Na cha mdnusha-mdiro 'sau Rdmo

Dasarathdtmajah \
ekena yena vaipurvam lahavo rtilcshasdh hatdh

\

"Nor

is this Rama a mere man, he by whom singly many Rakshasas have

formerly been slain." The same idea is repeated in the two following

verses, where the number of the slain and the names of some of them

are given.

The passage in which these verses occur is not, however, to be

found in the corresponding section (the fifty-ninth) of the Bombay

edition, which omits verses 6-51 of the thirty-third, and the whole

of the thirty-fourth section^ of Gorresio's edition.

In the fifty-ninth section of the same book (Bombay ed.) it is related

that Lakshmana was wounded by Ravana with an iron lance given to

the latter by Brahma (v. 105-7); but that when Ravana tried to lift his

fallen foe, he was unable (v. 103 f.) : Himavdn Mandaro Merus trailo-

kyam vd sahdmaraih
\ .salcyam Ihujdtoyani uddhartum na sakyo Bharatd-

nujafy | saktya lry??ty1T~tp!
Dmitris tddito ''pi stcwantare

\

Vishnor

amlmamsya-bhdgam dtmdnam pratyanusmarat \ "Himavat, Mandara,

o 21 From this last circumstance the commentator infers the divine nature of Rama.

His words are : Pradakshinam kritva iti anena dipya-devatavztaro Hamah iti sarvan

pYakrita-kapln praty api bodhitam
\

"
By these words,

'

having walked round him,

with the right side towards him,' it is intimated even to alkthe ordinary monkeys
that Rama was an incarnation of a celestial deity."
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Meru, or the three worlds with the immortals, might he lifted hy
him with his arms, but not the 'younger brother of Bharata. But

Lakshmana, though smitten on the chest with the lance given by

Brahma, recollected himself 'co be aa incomprehensible portion of

Vishnu." 22 Similar words are again ascribed
'

to him in^v. 120:

Vislmor Wiugain amlmdrnsyam dtmfinam
l

pratyQnw3maran. Expressions

of the same purport occur* in the parallel verses in Gerresio's edition,

sect. 36, vv. 86, 88, and 98. The words in v. ci8, are Vishnor achintyo

yo bhdcfo mdnusham deham aztldtaTi
\

"The inconceivable portion of

Vishnu residing in a human body." The expressions, however, may be

later interpolations in both editions. In vv. 122 f. of the same section

22 The commentator's note on v. 110 is as follows : Amoghaya Brahma-dattaya sta-

nantare dhatah Sautnitrir Vishnor amlmamsyam niskamsaya-Vishnu-bhcigatvavantam

iyattayd cJtintayitum asakyam va Vishnor bhdgam atmanam pratyanusmarat anva-

smarat\ na hi svlyam sram hinasty ity dlayena Brahma-s'akti-muldya (?) tranartham

bhagavat-tejo 'ins ah eva aham asmi iti dhyatavan \
nata-vad anglkrita-mamishyalvasya

itareshdm dridha-pratlty-artha-param na sarvadd tathd dhydnam \evam cha Brahma-

bhavanayd Lakshmanena sva-sarlrasya, garlyastvam apdditam ity uktam bhavati
\

"
Being struck on the breast with the unfailing (dart) given by Brahma, Lakshmana

recollected himself to be indubitably a portion of Vishnu, or to be a portion of Vishnu

which could not be conceived of as being of such and such magnitude. With refer-

ence to the principle that nothing destroys that which belongs to itself, he reflected,

with
a,
view to his preservation from the lance of Brahma (?), that he was a part of the

divine energy. As he had, like an actor, assumed the human form, this reflection of

his had the object of confirming the belief of others, and it is not (to be imagined) that

he always so reflected. And so too by conceiving himself as Brahma, he made his body

very ponderous." It is afterwards said in verse 117 that Hanumat took Lakshmana
in his arms and carried him to his brottttr, and that, though he could not be moved

by his enemies, he made himself light to Hanumat in consequence of the latter's

friendship and devotion. On this the comnientatorvremarks: Idam cha bhakta-matra-

sugrahatvam bhagavato bhagavad-avataranam cha svabhava-siddha^n eva iti bodhyam\
evam cha Rama-Lakshmanayor ajnana-saktimatva-tatparyataya bJiasanianani vacha-

nani manusha-vesha-nirvahana-matra-parani iti bodhyam \

tad uktam Bhagavate \

"
Martyavataras tv ilia martya-sikshanam raksho-badhayaiva na kevalam, vibhoh

\

kuto 'iiyatha syuh ramatah sve atmanah Sltq-kritani vyasananlsvarasya" \
"This

capability of being taken up by a devoted person alone is to be understood as result-

ing from the nature of the Deity and of TJjs incarnations. And so it is to be under-

stood that the expressions which seem to ascil;.-?-thCfr^.!:
:Hty of ignorance to Rama

and Lakshmana are only intended to serve the purpose of carrying"uuf tttfcl.; characters

in their human disguise. This is declared in the Bhagavata Purana (the verse occurs

in v. 19, 5, as I learn from Bbhtlingk and Eoth's reference, s.v. sikshana], 'Tke
Lord's incarnation as a man on this earth was meant for the instruction of men, and

had not merely in view the slaugnter of the Rakshasa. Otherwise, how could thp

Lord, the Spirit, whose^ delight is in himself, have undergone the sufferings arising
from Situ?'"
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(fifty-ninth, Bombay ed.) Hanumat tells Rama to mount on his back,

as Vishnu on that of Garutmat or Garuda (
Vishnur yathd Garutmantam

druhya); and in verae ,125,
Rama is said to have rushed on Ravana

as Vishnu rushed on Vairochana (
Vairochandm iva Icruddho Vishnur

.,.,., . ^
^tyadl). .

In the same sect. (6*9, J35 ft'., Bombay ed.) it is related that Ravana

was defeated by>Rama, but spared, and sent back to Lanka. After his

return he thus speaks (sect. 60, v. 5 ff.) : Sarvam tat khalu me mogham

yat taptam paramam tapah \ yat saiildno Mahendrena mdnushena

vinirjitah \

6. Idam tad Brahmano ghoram vakyam mdm dbhyupasthitaiii-\ .

"
mdnushebkyo vijdnlhi bhayam tvam iti tat tathd

\
7. Deva-ddnava-

gandharvair yaksha-rukshasa-pannagaih \ abadhyatvam mayd prolctam

mdnushebhyo na ydchitam
"

|

8. Tarn imani mdnusham manye Rdmam

Dasarathdtmajam \ Ikshvdku-kula-jdtena Anaranyena^ yat purd \

9.

"Uitpatsyati hi mad-vamse purusho rdkshasddhama
\ yas tvdm sa-putram

sdmdtyam sa-balam sdsva-sdrathim
\

10. Nihanishyati sangrdme tvdm

kul~ddhama durmate n
\ sapto 'ham Vedavatyd cha yathd sd dharshitd purd \

11. Seyam Slid malidbhdgd jdtd Janaka-nandiril
\

TJmd Nandlsvaras

chdpi Rambhd Varuna-kanyakd \

12. Yathoktds 2* tan mayd prdptam na

mithyd rishi-bhdshitam
\

etad eva samdgamya yatnam kartum ihdrhatJia
\

"All the extreme austerity that I have undergone is then vain, s*ince

23 See "Wilson's Vishnu Purana, p. 371 :
" Whose (Sambhuta's) son was Anaranya,

who was slain by Havana in his triumphant progress through the nations" (Mto

'naranyas \

tarn Havana dig-vijayejaghana). JEEere, and in the legend related in the

second volume of this work, p. 421, note 129, a set of events different from those

narrated in the earlier books of the Ramayana, is referred to.

The story of Anaranya is, howe%r, told in the Uttara Kanda of the Ramayana,
section 19. Dushkipta (sic),, Suratha, Gadhi, Gaya, Pururavas (though, as the

commentator remarks, they lived at different periods \bhinna-bhinna-kala-vartino 'pi

DushkantadayaJi sva-sva-kale Jtavanam prati jitatva-vadaih vara-danad uktavantati],

yet they all in their OWP times) submitted, without fighting, acknowledging them-

selves conquered, to Ravana on his victor?ous march through the world in consequence
of the boon Brahma had given to him (v. 5). ,Auaranya, a descendant of Ikshvaku,

and king of Ayodhya, however^when cal^iTupon either to fight, or acknowledge

himself>conquered s .9;-pf):rs ttiefonmer alternative (v. 9); but his* army is overcome,

and he himself i3 thrown from his chariot (v. 21). When Ravana triumphs over his

prostrate foe, the latter says that he has been vanquished, not by him, but by fate,

and that Ravana is only the instrument of his overthrow (v. 26) ;
and he predicts

that Ravana should one day be slain by his descendtYit Rama (v. 29 : Utpatsyate Jcule

liy
' asminn Ikshvakunam mahatmanam

\

Ramo Dasarathir nama yas te pranan

harishyati).
24 Yathoktavantah .... yad uchus tananaya iti pathantaram \

Comm.
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I, though the equal of Indra, have been overcome by a man. This

is the direful word of 'Brahma that has now reached me, [when he

said] :
' Know that thy great cause of apprehension is from men.

I have decreed thy indestructibility By gods, Danavas, Grandharvas,

Yakshas, Rakshasas, and Pannagas: ^>ut thou hast asked no [security]

from men.' This man I consider 'to be' Rama, the son of Dasaratha,

since I was formerly thus cursed by Anaranya of the nice of Ikshvaku;
' There shall arise among my posterity a man. who shall slay thee in

battle, thou lowest of Rakshsas, and wicked wretch, along with thy

,-RCiis, ministers, hosts, and charioteers.' And I was also cursed by
Vedavati when she was insulted by me : it is she who has been born

as the great Sita, the gladdener of Janaka. And that which TJma,

Nandlsvara, Rambha, and 'the daughter of Varuna 25
(Punjikasthala)

uttered, has befallen me. What has been spoken by rishis 26
is never

falsified. Wherefore, ye must assemble, and make exertions.'?

In this passage it will be observed that there is no express reference

to the divine nature of Rama : and it is conceivable that the original

legend may have represented him as being, even in his human capacity,

of sufficient prowess to slay the king of the Rakshasas.

[Most of the stories referred to in the preceding passage are given

in tLe Uttara Kanda, and I shall supply an abstract of them here.

That of Anaranya will be found in note 23.

,The rather pretty story of YedavatI is related in the seventeenth

section of that book, vv. 1 n., c#s follows: Ravana, in the course of

his progress through the world, comes to the forest on the Himalaya,

where he sees a damsel of brilliant beauty, but in ascetic garb, of

whom he straightway becomes enamoured.,, He telis her that such

an austere life is unsuited to her youth and attractions, and asks who

she is, and why she is leading an ascetic existence. She answers that

she is called Vedavati, and is the Vocal daughter (vanmayl kanya] of

Vrihaspati's son, the rishi Kuisdhvaja, sprung from him during his

constant study of the Veda. The ^uu^T^'faiiuirasyas,^ etc., she says,

sought to woo her, but her father would give her to no 'one' else than

25 The stories connected with all these names are briefly referred to by the com-

mentator.
26 The commentator remarks here : Rishi-padena tapo-yuktah ucliyante \

" The
word "rishi" denotes persons distinguished by austerity." It would thus refer to

Vedavati and others.
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to Vishnu, the lord of the world, whom he desired for his son-in-law

(v. 12 : Pitus tu mama jtimdtd- VisJmuh kila suresvarah
\ abhipretas

trilokesas tasmdn ndntfasya me pita \

datum icJihati tasmai tu}. This

resolution provoked l^'ambhu, king.of the Daityas, who slew her father,

Kusadhvaja, while sleeping, on T^hich her mother (whose name is not

given), after embracing his body, entered into the fire (15). Vedavati

then proceeds (v.'16) : Tato manoratham satyam pitur Ndrdyanam prati \

karomiti tarn evdham tiridayena samudvahe \

iti pratijndm druhya chardmi

vipulam tapah |

.... 18. Ndrdyano mama patir na tv anyah puru-

shottamdt
\ dsraye niyamaih ghoram Ndrdyana-panpsayti \

"In order-

that I may fulfil this desire of my father in respect of JSTarayana,

I wed him with my heart. 37
Having entered into this engagement,

I practise great austerity. Narayana, and no other than he, 'Puru-

shottama, is my husband. From the desire of obtaining him, I resort

to this Severe observance." Havana's passion is not in the least

diminished by this explanation, and he urges that it is the old alone

who should seek to become distinguished by accumulating merit

through austerity ; prays that she who is so young and beautiful will

become his bride; and boasts that he is superior to Vishnu (v. 24).

She rejoins that no one but he would thus contemn that deity. On

receiving this reply, he touches the hair of her head with the tip of

his finger (27). She is greatly incensed, and forthwith cuts off her

hair, and tells him that as he has so insulted her, she cannot continue

to live, but will enter into the firei*t>efore his eyes. She goes on

(v. 31 ff.) : Yasmdt tu dharshitd chdham tvayd pdpdtmand vane
\

tasmdt tava ladhdrtham hi Aimutpatsyaty aham (samutpatsyati samut-

patsye ily arthah
\ Comm.} punah \

nahi sakyah striyd hantum purushah

pdpa-nischayah \ sdpe tvayi mayotsrisJite tapasas cha vyayo lhavet
\

yadi tv asti mayd kindhit Itritam dattam kutam tathd I tasmdt tv ayoni-

jd sddhvl lhaveyam dharminah sutd
\
evam uktvd pravishtd sd jvalitam

jdtavedasam \ papdta cKa divo divyd "-"tishpa-vrishtih samantatah
\
saishd

JanalTt-rajgisya-prasutd tanaifd pralho \

tava Ihdryd mahdbdho Vishnus

tvam hi sandtanah
\ purvam krodha-hatah satrur yayd 'sau nihatas taya \

updsrayitvd saildbhas tava viryam amdnusham
\

" ' Since I have been

insulted in the forest by thee who art wicked-hearted, I shall be born

27 This language offers an exact parallel to that of devout female ascetics in other

parts of the world. .>
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again for thy destruction. For a man of evil designs cannot be slain

by a woman ; and the merit of my austerity would be lost if I were to

launch a curse against thee. But if I have performed, or bestowed, or

sacrificed, aught, may I be born the firtuous daughter, not produced

from the womb, of a righteous man.'
"

(Having thus spoken, she entered

the blazing fire. Then a shower of celestial, flbwers fell from every

part of the sky. It is sne, lord, who (having been 'Yedavati in the

Krita age, v. 38) has been born (in the Tretir. age, v. 38) as the

daughter of king Janaka, anSl [has become] thy bride; for thou art

-the eternal Vishnu. The mountain-like enemy who was [virtually]

destroyed before by her wrath, has now been slain by her, after she

had associated herself with thy superhuman energy." On this the

commentator remarks: Aneha, Slid eva Rdvana-ladhe mukhyam kdranam

Rdme tit, hantritvam dropitam iti suchitam
\

"
By this it is signified

that Sita was the principal cause of Ravana's death
;
but the function

of destroying him is ascribed to Rama." On the words "thou art

Vishnu," in the preceding verse, the same commentator remarks :

Anen* Sltdydh Lakshmltvam sphutam evoktam
\
tad uktam Pardsarena

"
Rdghavatve 'bhavat Sita Rukminl Krishna-janmani" iti

\

"
By this

it is clearly affirmed that Sita was Lakshmi. Parasara says :
' In the

god'&life as Rama, she became Sita, and in his birth as Krishna [she

became] Rukminl.' "

rl have not noticed in the TJttara Kanda any separate legend about

TJma r but the commentator 23
.connects this allusion to her in the

preceding passage (vi. 60, 11) with the following story about Nandis-

vara, which is thus told in the sixteenth section of the Uttara

Kanda (v. 1 ff.) : After _his victory over Kuvera,
r-Ravana went to

S'aravana, the birthplace of Karttikeya. Ascending the mountain, he

sees another delightful wood, where his car Pu^hpaka stops, and will

proceed no further. He then beholds
1

a formidable dark tawny-coloured

dwarf, called Nandisvara, a follower of Mahadeva, who desires him

to halt, as that ''deity is sporting on^tHe^ouHtain, jjnd has made it

inaccessible to all creatures, the gods included (v. 10). Ravana angrily

29 His words are : Tatra Uma^apah \ Kaildia-sikhara-chalana-velaiiam Ravanasya
stri-nimittam maranam ity evaih-rupam ity ahuh

\ "They say that at the time when

he shook the summit of Kailasa, a curse was pronounced on Ravana that he should

die on account of a woman."
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demands who S'ankara (Mahadeva) is, and laughs contemptuously at

Nandisvara, who has the face of ^ monkey. Nandisvara, who was

another body (apard la^h] of S'iva, being incensed at this contempt

of his monkey form, declares tna{; beings, possessing the same shape

as himseif, and of similar energy,
^ monkeys, shall be produced to

destroy Havana's race (v. 17 : Tasmdd mad-vlrya-samyuktdh mad-

rupa-sama-tejasah \ utpatsyanti badhdrtham hi kulasya, tava vdnardK).

Nandlsvara adds tha'J he could easily kill Ravana now, but that he

has been already slain by his own deeds (v. 20). Ravana threatens

(v. 23 ff.) that as his car has been stopped, he will pluck up the

mountain by the roots, asking in virtue of what power S'iva con-

tinually sports on that spot, and boasting that he must now be made

to know his danger. Ravana then throws his arms under the moun-

tain, which, being lifted by him, shakes, and makes the hosts of

Rudra tremble, and even Parvatl herself quake, and cling to her

husband (v. 26 : Chaclidla Parvatl chdpi tadd slishtd Mahesvarani).

S'iva, however, presses down the mountain with his great toe, and

along with it crushes the arms of Ravana, who utters a loud cry,

which shakes all creation. Ravana's counsellors then exhort him to

propitiate Mahadeva, the blue-throated lord of TJma, who on being

lauded will become gracious. Ravana accordingly praises Mahadeva

with hymns, and weeps for a thousand years. Mahadeva is then

propitiated (v. 35), lets go Ravana's arms, says his name shall i)e

Havana from the cry (rava) he hatVmttered, and sends him away,

with the gift of a sword bestowed on him at his request (v. 43).

The legend of Rambha vS narrated in the twenty-sixth section of

the Uttara Kanda. Ravana goes with his army to Kailasa, to conquer

the gods. He there sees the Rambha, the most beautiful of all the

Apsarases, and is smkten with her charms (v. 20). She says she is

properly his daughter-in-law, being the wife of Nalakuvara (son of

his brother Kuvera), with whom ?be has an assignation, and cannot

thereR re jgceiv3 his addresses (v. 34). Ravana says the Apsarases

are mere courtezans, without any husbands, and ravishes her (v. 41).

She goes and reports the outrage to Nalakuvara (46), who, after touch-

ing all his organs of sense (chakshur-ddlndtiya-ganam sarvam
\ Comm.)

with water, launches the following curse against Ravana : v. 54.

ATcdmd tena yasmdt tvam laldd bhqdre pradharshitd \

55. Tasmdt sa
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yuvattm anydni ndkdmdm upaydsyati \ yadd hy akdmdm Icdmdrto

dharshayishyati yoshitam \

murdhd tu saptadhd tasya saJcallbhavitd tadd
\

" Since thou, kind lady, who hadst no pass/on for him, hast been

forcibly insulted by him, he shall nqt 'approach any other damsel who

does not reciprocate his passion. Foj' when through passion he shall

ravish any woman who has no passion for him, his head shall split

into seven fragments." Hearing of this curse, Raftma resolves to

abstain from offering violence to women. l

I have not noticed in the T/ttara Kanda any story about the daughter

-of Yaruna, but the commentator on the text (vi. 60, 11) explains the

allusion to her thus: Varuna-kanyakd Punjikasthald tan-nimittam

brahma-sdpah strl-dharshane marana-riipah \

"The daughter ofYaruna

was Punjikasthala. On her account, a curse of Brahma, involving

the penalty of death, [was pronounced] on the rape of women."]
After expressing himself as above (p. 458), Havana ddsires his

brother Kumbhakarna (a monster who, owing to the curse of Brahma,
29

slept for six months at a time, and remained awake for a single day)

to be awakened. This is with immense difficulty effected. Kumbha-

karna asks (book vi., sect. 60, Bombay ed., vv. 67 ff.) why they have

awakened him, and is told that they stand in dread, not of the gods,

but of a man, Rama (v. 72 : Ifdnmhun no bhayafii rujan tumulam

samprabddhate \ ityadi) ;
when he assures them that he will destroy

their foes, and himself drink the blood of Rama and Lakshmana.

After drinking two thousand ja^ of liquor, he goes to see and consult

with his brother Ravana
; who, in answer to his inquiry, describes to

him (sect. 62) the present position of anHrs, and the necessity there

is to obtain his assistance. Kumbhakarna, ia reply, ofelivers (sect. 63,

Bombay ed., vv. 2-21) a moral discourse on the wickedness of Ravana's

conduct, such as we should scarcely have expected from the speaker's

antecedents;
29 and is told by Ravana in answer (vv. 23-27) that this

is not the time for such labourea lectures, but for action, to which he

calls upon him to' proceed, if he has any regard tor hitn, or.-prete'Asions

to valour. Kumbhakarna then promises (vv. 30 ff. of the same

section) to destroy the enemies of his brother. But before this last

speech of Kumbhakarna, Which is given in the forty-second section

of Gorresio's recension, that text introduces another speech of

29 See sect 61, vv. 19 ff.
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the same personage, which, occupies vv. 30-53 of the fortieth

section, and a further speech of Ravana which fills the forty-first

section
;
both of which \re wanting in the Bombay edition, and even

in one of the MSS. consulted by f^ignor Gorresio, as we learn from his

Preface, Vol. v., p. xlvi.
;
and might.%

as he thinks, be omitted without

detriment, or perhaps with advantage, to the connexion of the ideas,

and the march o*f the ppem. Some mention must, however, be made

of this speech, as in "it Kumbhakarna gives the same account of the

divine origin of Rama, as we have already met with in the earlier part of

the poem (see p. 168 ff., above). He says that one day he had seen

the divine sage Narada, who had told him that he- had just returned

from an assembly of the gods who had met to take counsel for the

destruction of the Rakshasas, on which occasion Brahma had spoken

as follows (sect. vi. 40, 44 ff., ed. Gorr.): Evatn ulite tu vachane

Brahmd
3
devdn uvdcha ha

\ abadhyatvam mayd dattam deva-daityaischa

rdkshasaih
\ mdnusJiebhyo bhayam tasya vdnarebliyascha devatdh

\

surd-

sura-samuhe 'pi badhas tasya na vidyate \

tasmdd esJia Harir devah padma-

ndbhas trivikrdmah
\ putro Dasarathasydstu cliaturbdhuh sandtanah

\

bhavanto vasudhdfh gatvd Fishnor asya mahdtmanah
\

vunarunum tanum

kritvd sahdyatvam harishijatha \

"When [the priest of the gods Vrihas-

pati] had thus spoken, Brahma said to the gods :
' I have conferred

[on Havana] indestructibility by gods, Daityas and Rakshasas : he has,

gods, to fear men and monkeys. Nor can he be killed by all the

Suras (gods) or Asuras. Wherefore let -this god (devah) Hari (Vishnu),

from whose navel sprang a lotus, who is thrice-striding, four-armed,

and eternal, become the so*",/ of Dasaratha. You, gods, repairing to

the earth, and assuming the form of monkeys, shall assist the mighty

Vishnu.'
" Kumbhakarna says that Vishnu has taken the human form

of Rama, and come fro slay them. He therefore advises that Sita

should be restored, and peace made with Rama, before whom the three

worlds bow down.

In replyJx> ^his exhortation, Ravana utters the following defiance of

Vishnu (sect. 41, 2 ff., ed. Gorr.): Ko 'sau Vialinur itikhydto yasya tvam

tdia, bibhyase \

devatve na namasye tarn tathd 'nyan devatd-gandn \

manush-

yatvam gate tasmin kirn bJiayam tvam upastJiitam \ nityam samara-bhl-

tds tu mdnushuh mmahdbala Ihddayitcd tu tun purvam katham paschdd

namdmy aham
\ pranamya mdmishath ftdmam Sltdtn datvd tu tasya vai

\
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hdsya-lhutas tu lokdndm anuydsydmi prishthatah \ Rdghavdm tarn mahd-

bdho dlna-rupo 'tha ddsa-vat
\

riddhim cha pasyamdno 'sya kathaih saksh-

ydmijlvitum \

hritvd tasya purd bhdrydm mdnaw kritvd suddrunam
\

pranamed Rdvano Rdmam esha te buddhi-nirnayah \ yadi Rdmah svayam**

Vishnur Lakshmano '

pi S'atakratuh\ Suprlvas Tryambakah sdkshsit svayam

Brahma tu Jdmbavdn
\

aho sdstrdny adhltdni^ydsya te buddhir idrisi
\

atitdsraminam Rdmam yo namaskartum ichhasi
\
devatvati yah parityajya

mdnushlm yonim dsritah
\

asmdn hantum khildydtcth sa sandheyah katham

mayd \ yadi iM, Rdghavo Vishhur vyaktam te srotram dgatah \

devatdndm

*hiidrtliam tu pravishto mdnushlm tanum
\

sa vdnardndm rajdnam Sugrl-

vam sarandm gatah \

aho 'sya sadrisam salchyam tiryagyoni-gataih saha
\

vlrya-hlnas tu kirn Vishnur yah sritah riksha-vdnardn
\
athavd vlrya-

hlno 'saw yena purvam mahdsurah
\

vdtnanam rupam dsthdya ydchitas

tripadah padam \
Balis tu dlkshito yajne tena tvam sakhyam ichhasi

\ yena

dattd mahl sarvd sa-sdgara-vandrnavd \ upachdra-kritd purvam 'sa -baddho

yajna-dlkshitah \ ^^pakdr^ hatas tena so 'smdn rakshati vairinah
\ yadd me

nirjitdh devdh svargarn gatvd tvayd saha
\

tadd kim ndsti Vishnutvam tasya

devasya Rdkshasa
\ sdmpratam kutah dydtah sa Vishnur yasya libhyase \

sdrlra-rakshandrthdya brushe tvam vdkyam idrisam
\ ndyam klivayitum

kdlah kdlo yoddhum nisdchara
\ svdmyam Pitdmahdt prdptam trailokyam

vasa-gam kritam
\ Rdghavam praname kasmdd hlna-vlrya-pardkramam \

tad gachha sayanlyam tvam piva tvam vigata-jvarah \ sayamdnam na

htifnydt tvdm Rdghavo Lakshmanas tathd
\

aham Rdmam badhishydmi

Sugrlvancha sa-Lakshmanam
\

vsnardmscha hanishyumi tato devan mahd-

rane
\

Vishnunchaiva ladhishyami ye cha Vishnv-anuydyinah \ gachha

gachhasva tat kshetram chiramjlva sukhl Ih^va
\

bhrdtaram tv evam uktvd

'sau Rdvanah Kdla-choditah
\ sdvalepam sa--garjancha punar vachanam

abravlt
\ jdndmi Sltdm dharanl-prasutdm jdndmi Rdmam Madhusu-

danancha
\

etad hi jane tv aham asya badhyas tevaliritd me Janakdtma-

jaishd
30

|
na kdmdchchaiva na krodhdd dhardmi Janakdtmajdm \

nihato

gantum ichhdmi tad Vishnoh paraK&m padam I

'

9 A verse resembling this in most of its clau&s had
previously .-iccm-red in a

similarly defiant speech of Havana's in sect. 34, 7, of Gorrcsio's recension : Janami

S~itai>i Janaka-prasutam janami Ramam Madhtujidanafti cha
\

Etad hi jTn/auiy eham

asya badhyas tathapi sandhim na karomy anena
\

" I know Slt5 to be JanakVs

daughter, and Eama to he Madh'tisudana; and I know this that I shall be slain by
him; and yet I cannot make peace with him." Gorresio regards both passages as of

doubtful authenticity. In explanation of the epithet dhamnl-prasutd applied to

Sita, I may quote these lines from the '

Ramayana (Bombay ed.) i. 66, 13 ff., where
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'"Who is that being called Vishjiu, whom thou fearest? In his

divinity I reverence neither him, n^r any of the other hosts of gods :

what fear is this, then, \Vhich has seized iyou, now that he has become

a man? Men are always afraid, K>f battle. When I have formerly

eaten them, how can I afterw^rfts ijow down before them ? Paying

reverence to the mortal Rama, and restoring Sita, how could I,

an object of derision \o the universe, follow behind Raghava in

humility like a slave '? and beholding his Drosperity, how could I live ?

This is thy opinion, that after carrying off llama's wife, and manifest-

ing terrible haughtiness, Ravana should bow down before him ! Even

if Rama were Vishnu himself, and Lakshmana were Indra, if Sugriva

were Tryambaka (S'iva), and if Jambavat were Brahma thou hast

[well] studied the Sastras, thou who so thinkest, and who desirest to

make obeisance to Rama who stands without the four orders of society ;

who, abandoning his divine nature, has entered into a mortal womb !

How can I make peace with him who has come to kill us ? Or if it

has distinctly reached thy ears that Rama is Vishnu, and has entered

into a mortal body for the welfare of the gods, [still] he has resorted

[for help] to Sugriva the king of the monkeys. How suitable is his

friendship with brutes ! Is then Vishnu destitute of valour tha^ he

has sought [the aid of] bears and monkeys? Or, he is [certainly]

devoid of valour who formerly assuming the form of a dwarf, de-

manded of the great Asura Bali three paces of ground, while he was

consecrated for the sacrifice : with such* "a person thou desirest friend-

Janaka says of his daughter : Atha ite krishatah kshetram langalad utthita tatah
\

14. Kshetram sodhayata labdlta n&inna Slteti rixruta
\

bhutalad utthita sa tu vya-

vardhata mamatmaja
\

etc. 13. "Now as I was ploughing my field, there sprang

from the plough (a girl), (14) obtained by me while cleansing my field, and known

by name as Sita (the furrow). This girl, sprung from the earth, grew up as my
daughter." In the next v^rse she is styled ayonija, "not born from the womb."

The commentator quotes the following lines from the Padma-purana on the same

subject : Atha loke&varl Lakshmlr Janakasya pare svatah
\
subha-kshetre halotkhate

tare chottara-phalgune \ ayonyd ^"lina-kara balarka-sata-sannibha
\

Slta-mukhe

samntpanna bql:i-MMvena sundarl^S~>ta-mukhodbhavat SUa ity asyai nama chakarot\

tato 'bhudaurasi tasya Urmila nama kanyaka \

iti
\

''Now Lakshmi, the mistress

of the* worlds, was born by her own will in the city of Janaka, in a beautiful field

opened up by the plough, under the star in the second half of the month Phiilguna.

She sprang from the womb of no female, with a lotus in her hand, like a hundred

young suns, but arose from the opening of the furrow, beautiful, in the form of a

child. He gave her the name of Sita, because she sprang from the opening of the

furrow (s'tta). Then his daughter Urinilu waS born by ordinary generation."
*

VOL. iv. \ 30
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ship ! He (Bali) who formerly presented to him the whole earth with

its oceans, forests, and seas, was bound by him when consecrated for

sacrifice ! A benefactor was Destroyed by hirr/; and he is to deliver us

who are his enemies! 31 When I wfnt, to heaven with thee and con-

quered the gods, had not this god th/m his character of "Vishnu ?

Whence has this Vishnv now come, whom thou fearest? Thou

sp'eakest in this strain to save thy body [from ;njury in battle]. This

is not the time for timidity, Rakshasa, but for fighting. I have

obtained dominion from Brahma; the three worlds are subject to me;

why should I bow down before Rama who is destitute of energy and

valour ? Go, therefore, to thy couch
; drink, free from disquiet.

Neither Rama nor. Lakshmana will kill thee when thou art sleeping.

I shall slay Rama, and SugrTva, and Lakshmana, and the monkeys, and

then the gods also in a great battle. I shall kill Vishnu too, and all

Vishnu's followers. Go, go then to thy abode, live long, live at ease,'

Having thus, impelled by fate, spoken to his brother with arrogance

and in a loud tone, Ravana said again :

' I know Sita to be sprung

from the earth; I know Rama to be Madhusudana. And this I know,

that I am to be slain by him
;
and therefore have I carried off this

daughter of Janaka. It is not from passion or from anger that I retain

her: I desire, being slain, to go to that highest abode of Vishnu.'"

Compare the quotation from the Vishnu Parana, given above, regard-

ing S'isupala, pp.^215 f., note 212.

The change of tone in this'last short speech is remarkable. The

defier of Vishnu all at once acknowledges his deity and becomes his

humble worshipper. This looks like a still later addition to the pre-

ceding part of the section, inserted by some editor who considered the

earlier portion to be too blasphemous to be allowed to stand without

some qualification, or recantation.
,

Again, after Ravana's death, Mandodari, the highest in rank of his

queens, in the lament which she "utters for her husband's loss, speaks as

follows (sect. 113, 5 ff., Bombay ed.): Sa tdam mdnusJia-nt-dtxena "tdmena

yudhi nirjitah\ na vyapatrapase rdjan kim idam rdkshasesvara\ 6. Katham

trailokyam dkramya sriyd vlryena chdnvttam
\ avishahyam jaghana

i,

tvdm mdnusho vana-gocharah \

1 . Mdnushdndm avishaye charatah ktima-

rupinah \

vindsas tava Rumena saniyuge nopapadyate \

8. Na chaitat

31 Such is the sense apparently^not a very suitable one of the words.
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karma Rdmasya sraddadJidmi chamti-snukhe
\
sarvatah samupetasya tava

tendbliimarshanam
\

9. Athavd Runta-rupena Kritdntah svayam dgatah \

mat/am tava mndsdya vtdhdydpratitarkittim \

10. Athavd Vdsavena tvam

dharsJiito 'si mahubafa |,11. Vd^vasya tit Jed saktis tvdm drashtum apt

samyuge'\ Mahdbalam mahdv'r.iyam Aeva-satrum mahaujasam \

12. Vya-

Tctam esha mahdyogl paramdfynd sandtanafy \ an-ddi-madhya-nidhano

mahatah paramo -mahun
\
13. Tamasah paramo dhdtd sankha-chakra-gadd-

$

dharah
\

14. S'rivatsa-vafohdh nitya-srlrjijayyah sdsvato dhruvah
\

md-

nusham rupam dsthdya Vishnuh satya-pardkramah \

15. Sarvaih pari-

vrito devair vdnaratvam updgataih \

sarva-lokesvarah srlmdn lokdndm

hita-kdmyayd \
sa-rdkshasa-panvdram deva-satrum bhaydvaham \

16.

Indriydni purd jitvd jitam tribhuvanaih tpai/d \
smaradbhir iva tad

vairam indriyair eva nirjitah \

17. Yadaiva hi Janasthdne Rdkshasair

bahubliir vritah
\
Kharas tu nihato bhrdtd tddd Rdmo na mdnushah

\

"5. Art not thou ashamed, king, to have been conquered by

Rama, a mere man ? What is this, lord of the Rakshasas ? 6. How
did a man frequenting the forests slay thee who hadst assailed the three

worlds, who wast distinguished by good fortune and heroism, and un-

conquerable? 7. That thou who movedst at will, invisible to men,

shouldst have been destroyed by Rama, is inconceivable. 8. I d not

credit this act of Rama in the front of the battle, the overthrow by him

of thee who wast endowed in every way. 9. Either Death (Kritdnta]

came in the form of Rama, applying an unimagined magic for thy

destruction, (10) or thou hast been overwhelmed by Yasava (Indra).

11. But what power had Vasava in battle even to look at thee, who

wast the mighty ,in
force an^ heroism, the glorious enemy of the gods?

12. This was manifestly 'the great conteinplator (Mahdyogin\ the

supreme spirit, the eternal, without beginning, middle, or end, the

great Being superior to the great 'jor to Mahat,
34

i.e. Prakriti or matter),

(13) superior to darkness,
35 the sustains, the wielder of the shell, the

discus, and the club, (14^ w.Hp bears the srivatsa on,his breast, who
*

32
Sva1jhfriJ;(t-sarva-saJcti-yuJetah \

Comm.
33

,
This knowledge of the truth, says the commentator, was derived by Mandodarl

from the divine favour (safyam evam Manclodarljanlte Bhagavat-kripaya).
34 The commentator does not say in what sense tt?e word mahat should be taken,
3* The commentator says that tamasah paramah means prakriteh pravartakah, "he

who causes the activity of Prakriti (or matter)." Instead of tamasah, he adds, some
read tapasah.

*



468 APPENDIX.

enjoys perpetual prosperity, the invincible, everlasting, unchanging,

Yishnu, of genuine prowess, who had assumed a human form, (15)

and was attended by all the gofis in the shape o'i monkeys, the glorious

lord of all the worlds, who desired th^e good of all the worlds. [He
slew thee],

36 the terrific enemy tof 'ths gods, with thy attendant

Rakshasas. 16. Formerly^ by subduing thy senses, thou didst subdue

the three worlds; but thou wast [afterwards^ i.e. when thou didst

carry off Slta, etc.] overcome, by thy senses, which, as it were, re-

membered 37

[and revenged] that [former] hostility [of thine towards

them]. 17. For since thy brother Khara, attended by many Rakshasas,

was slain [by Rama] in Janasthana, Rama is not a mere mortal."

If thjs quotation from the Bombay edition be compared with the cor-

responding passage of Gorresio's text (sect. 95), it will be found that,

on this occasion, the former is more diffuse than the latter, Yerses 5-8

are nearly the same in both recensions
;
but instead of two verses (the

ninth and tenth) affirming the divine character of Rama, which we

find in Gorresio's edition, there are in the Bombay recension seven

verses, in most of which, at least, the same idea is enforced.
' The

ninth and tenth verses of Gorresio's edition are as follows : 9. Athava

Rdn\v,-rupena Vishnus cha svayam tigatah \

tava ndstiya mdyabhih pra-

visyunupalakshitah \

10. Yadaiva hi Janasthdne rdltshasair lahubhir

vritah
\

JTharas tava hato Uirdtd tadaivdsau na mdnushhah
\

"Or

,

Vishnu himself came in the form of Rama, having entered into him

unperceived, through supernatural powers, for thy destruction. 10.

For since thy brother Khara, attended by many Rakshasas, was slain

by [Rama] in Janasthana, Rama is not &: mere mortal." It will be

observed that here a verse (the tenth), which corresponds to the seven-

teenth of the Bombay edition, immediately succeeds the ninth, and

that consequently there is in Gorresio's text no sti'eh development of the

idea contained in the ninth verse as we find in vv. 10-15 of the other

edition. Now i we are to suppose that the original text of the Rama-

yana made no allusion to Rama being an incarnation ofTiding it'might

at first sight seem as if the ninth and tenth verses of the Bombay text,

36 It is necessary (with the commentator, who says hatavan iti seshah] to supply

the words in brackets, or some others of a similar tenor, in order to make sense.

37 This clause the commentator explains thus :
" Pura" Bhagavad-uddesena tapo-

'nusMhana-kale
\

" tad vairam" sva-jaya-nimittaiii vairam smaradbhir indriyair

akarma-pravritti-sampadanena nirjitah \
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which represent Death (Kritanta), or Indra, as taking the form of Rama,
were more genuine than the corresponding verse of Gorresio's edition,

which declares that Yisbnu assunfed the form of that hero. In this case,

verses 12 ff. of the"* Bombay edition, which represent Rama as an in-

carnate jdeity, would be a subsequent interpolation. But the twelfth

and following verses appear, on examination, to hang well enough to-

gether with thJse which precede; and if the entire passage thus forms

one connected wholej we can only (on the hypothesis that Rama's divine

nature was foreign to the original poem) suppose that the interpola-

tion, or alteration, has extended over a wider surface. It is worthy
of remark that the hundred and thirteenth section of the Bombay
edition is in other parts also more developed than Gorresio's. Thus

after verse 40 of the Bombay edition, corresponding to verse 28 of

Gorresio's, eighteen verses are inserted which are not in the latter,

and after verse 59 of the Bombay edition=verse 29 of Gorresio's,

twelve verses are found which are wanting in the latter. From

this it would appear that both recensions have, in different places,

received developments after they began to be separately handed

down, unless, indeed, we are to assume that that followed by Gorresio

omitted passages which had previously existed in the common source

of both.

In the passage which J shall next quote, the legend makes no

mention of the incarnation of Vishnu, but specifies the birth of 3ita

as the means whereby Ravana is to to-destroyed. After the Rakshasas

had been defeated by Rama and driven back into Lanka, their females

loudly bewailed the
calamities' by which their race had been overtaken.

In the course 6*f this lament they say (sect. 95, vv. 25 ff., Bombay
ed.= sect. 74, vv. 27 ff., Gorresio) : Rudro vd yadi vd Vishnur Mahcndro

vd S'atakratuh
\
hantf no Rdma-rupena yadi vd svayam Antakah

\

26.

Hata-pravirah Rdmena nirdsdh jlvite vayam \ apasyanto
38
lhayasydntam

andthdh vilapdmahe |

'27. Rdma-Jiastdd Dasagrlvah suro datta-mahd-

rrtrffyj"! idam Ihcyam mandynoram samutpannam na ludhyate \

28. Tarn

na devdJ/ na gandharvdh na pisdchdh na rdhshasdh
\ upasrishtam

36

pafitrdtum salctdh Rdmena samyuge \

29. TTtpdtdschdpi drisyante

Rdvanasya rane ram
\ kathayanti hi Rdrr9na Rdvanasya nibarkanam

\

38
Apasyanto 'pasyantyah \

Comm.
39

Upasrishtaih ha^tum arabdham
\

Comm.
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30. Pitdmahena prltena deva-ddnava-rdkshasaih
\ Rdvanasydlhayam

dattam manushebkyo na ydchitam J 31. Tad idam manusham manye

prdptam nihsamsayam lhayam \ jlvitdnta-Jcagam ghoram rakshasdm

Rdvanasya cha
\

32. Pldyamdnds >,i' balind vara-ddnena rakshasa.
\

dlptais tapobhir vibudhdh Pitamahatk apujayan \

33. Dwatdndni

hitdrthdya mahdtmd vai Pitdmahah
\

uvdchi 'devatds tushtah idam

sarvdh maliad vachah
\

34. Adya-prabJiriti lokdms trlh sarve ddnava-

rdlcshasdh
\ bhayena prabhritdh nityam vicharishyknti sdsvatam*

\

35.

Daivatais tu samugamya sarvais chendra-purogamaih } vrislia-dhvajas

'Tripura-Tia Mahudevah pratoshitah \

36. Prasannas tu Mahddevo devan

etad vacho 'bravit
\ utpafsyati hitdrtham vo ndrl rakshah-lcshaydvahd \

37. Esha devaih prayuktd tu Icslmd yathd
il ddnavdn purd \

bhaksha-

yishyati nah sarvdn rakshasa-ghnl sa-rdvandn
\

38. Rdvanasydpariitena*'

durviriitasya durmateh
\ ayam nishtanako 43

ghorah sokena samabhiplutah \

39. Tan na pasyamahe lohe yo nah sarana-do lhavet
\ Raghaveriupasrish-

taniim kdlemva yugakshaye \

25. "Either Eudra, or Vishnu, or the

great Indra S'atakratu, or Death himself, slays us in the form of Rama.

26. Having had our heroes destroyed by Rama, we despair of life.

Seeing no end of our apprehension, we lament, deprived of our pro-

tectors. 27. The heroic Dasagrlva (Havana), who had received a great
Cf

boon [from Brahma] does not perceive this great cause of alarm which

[comes] from the hand of Rama. 28. Neither Gods, nor Grandharvas,

not Pisachas, nor Raksbasas, are able to deliver him when assailed by

Rama in fight. 29. Portents, tou, regarding Havana are seen in every

battle, which foretell his destruction by Rama. 30. Pitamaha, gratified,

granted to Ravana security against Gods, Danavas and Rakshasas, but

he did not ask [to be secured] against men. '31. This dreadful danger

from men has now, I think, without doubt arrived, which shall

i,

* These words are thus explained by the commentator : Danavah rahshasas cha

bhayena prabhritah debebhyo bhayaw bibhranah eva vicharishyanti \

devuh svatah

parato va 'sman pldayishyanfi ity arthah
\

" The Danavas and Rakshasas shall roam

about entertaining fear of the gods : viz. that the^gods themselve*, or throughr ;thers,

would distress them." This verse is thus given in Gorresio's edifton'^74, 36
f.)

:

Adya-prabhriti lokeshu ye bhutah bhaya-varjitah \ bhayartas te punar iha vicharish-

yanti rakshasah.
41 " Pura "

purva-kalpc \

devai',' danara-nasartham prayuktd feshucl yatha danavan

harati sma
\

Comm. " 'As formerly,' in a former Kalpa, Hunger, being appointed by
the gods for the destruction of the Danavas, carried them off."

12 Apamtena anayena \

Comm. f
*3 Nishtanako nasah

\

Comm.
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terminate the life of Havana and the Rakshasas. 32. Now the gods,

when oppressed by the llakshasa (Havana), who was mighty through

the booh which [Brahm^] had corferred on him, worshipped Pitamaha

(Brahma) with ardent austerities. 33. The great Pitamaha, pleased,

addressed, this great word to all tte deities for their benefit: 34. 'From

this day forward all the Danavas ana Rakshasas shall roam continually

through the thr*e worlds, influenced by fear*' 35. But all the gods,
44

with Indra at their head, assembled and propitiated Mahadeva, whose

banner is a bull, and who destroyed THpura (or, the three castles).

36. He; being pleased, thus spake to them :
' For your benefit there .

shall arise a female who shall bring destruction to the Rakshasas.'

37. This female slayer
43 of Rakshasas, being commissioned by the

gods, shall [now] devour all of us, including Ravana; as Hunger

formerly [devoured] the Danavas. 38. Through the folly of the mis-

guided and wicked Ravana this dreadful destruction, accompanied by

Affliction, has come upon us. 39. We see no one in the world who

shall afford protection to us assailed by Rama, as it were by Time at

the end of the ages."

. Compare with the preceding passage the story of Devavati, extracted

above (p. 458 if.) from the TJttara Kanda. Both of these forms of the

legend appear to regard Sita, and not Vishnu, as the real destroyer of

Ravana. v

In an earlier part of the poem it is related that after Rama had slin

the Rakshasa Khara, he was congratulated by the gods in a way which,

strictly speaking, is scarcely consistent with the idea that the poet re-

garded him as an incarnation itf Vishnu :

- *^

Aranya Kancfa (or Third Book) 30, v. 27 ff. (Bombay edition

= section 35, vv. 93 &., Gorresio's edition). Sa papata Kliaro

bhumau dahyamanah^ sarugnina \
Rudreneva vinirdagdhah S'vetu-

ranye yatha 'ntakah
\

28. Sa rriirah iva vajrena phenena Namuchir

yatha \

Balo vendrasani-hato nipapata* hatah Kharah
\

29. Masminn

..'*'."
44 The cixnmciitator remarks here : Evam Brahmanah prasadat sabhayatva-matram

praptam \ samharadhikrita-Rudra-prasudena tu nasah evasmakam ity ahuh
\

"Thus

by, tVe favour of Brahma, the gods only obtained that the [Danavas, etc.] should be

terrified : but through the favour [granted to them} by Rudra, whose function is de-

struction, we shall be destroyed."
45 Said to be Sltii, according to the commentator (sa esha S7ta eva ity ahuli].

Gorresio's text hasSaisha daiva-prasrishta tu kshudhita Janakatmaja, etc.
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antare devds chdranaih saha sangatah \ dunditbhimschdlhiniglinantah

pusJipa-varsham samantatah
\

30. Rdmasyopari samhrishttih vavarshur

vismitds tadd
\
ardhadkilca-muhurtdna Ramena-nisitaih Saraih

\

31.

Chaturdasa sahasrdni rakshasdm Icnha-rupindni \
Khara-Dushana-

mukhydndm nihatdni mahdmridhe
\
32.^ Aho bata mahat karma,<iRdmasya

viditdtmanah
\

oho viryam aho-ddrdhyam Vishnol* iva hi drisyate \

33.

Ity evam uldvd te sarve yayur devah yathdgatam \

27. "Burnt up by

the fire of the arrow, Khara fell like Antaka,' wvio was formerly con-

sumed by Rudra in the SVeta' (white) forest.
46 28. He fell like Yritra

smitten by the thunderbolt, like Namuchi by the foam,
47 or like Bala

by the lightning of Indra. 29. At this moment the gods, joined with

the Charanas, beating kettle-drums, delighted, (30) rained on Rama

a shower of flowers all- round, and [said] in astonishment :
' In a

muhurta and a half (two hours) (31) fourteen thousand Rakshasas,

changing their shapes at will, headed by Khara and Dushuia, have

been slain by Rama with sharp arrows in a great fight. 32. what

a mighty exploit of llama, who knows himself !

48
0, his valour and

his firmness are seen to be like those of Vishnu!' 33. Having thus

spoken, all those gods went as they came."

If the writer of these verses regarded Rama as au incarnation of

VishSiu, it would seem to have been superfluous to compare him with

that deity. In the corresponding section of Gorresio's edition (the

ttrrty-fifth) the several classes of rishis are introduced as [among

46 On this legend the commentator informs us as follows : Andhakasurah S'veta-

ranye Rudrena hatah iti purana-prasiddham
|

, . . .
"
S'vetaranye yatha 'ntakah"

iti prachurah pathah \

tatra Kaverl-tlra-vartini S'vetaranye Markandeya-chirajlvit-

vaya Antaka-samliaro Rudrena kritah iti tan-mahutmye prasiddhih \

Eaurme tu

uttarakhande S'vetasya rajarsheh paramasaivasya Kalanjare parvate tapasy abhi-

ratasya maranaya agatasya Antakasya S'ivena vama-pada-praharena samharah kritah

iti shattriirise 'dhyaye uktam
\

" The asurfi Andhaka Was slain by Rudra in the

S'veta forest, as is well known from the Puranas The reading,
'
as Antaka in

the S'veta forest,' is frequently met with. Regarding him it is told in the Glorifica-

tion of Markandeya, that, to prolong the life of that sa/je, Antaka (the Ender, Death)
was destroyed by Rudra. But in the latter part of the Kurma'-pu'-tma, seci 36, it

is related that Antaka, who had come to kill the royal rishi S'veta, an eminent votary
of S'iva, who was addicting himself to austerities on the Kalanjara mountain; was

destroyed by a blow of S'iva' s left foot." Compare A.V. xi. 2, 7, quoted above?

p. 336, where Rudra is called "line slayer of Ardhaka."
,

47 See above, p. 261, and note 259.

48 Viditatmanah. This epithet is not explained by the commentator.



APPENDIX. 473

other things] applauding Rama for displaying the qualities of a

Kshatriya (dharmajna vardhase dishty'd kshatra-dharmena Rdghava, v. 99),

and as saying to him, (w. 105> n.) that all the gods, Gandharvas,

etc., were saluting' him with* congratulations on his victory (jaya-

slrbhih}, and that Brahma andf llahadeva were paying him honour.

Rama is then said to Jiave
'" made obeisance to the gods whom he

saw not far off standing on their celestia/ cars
"
(namas chaTcre vimd-

nasthdn drishtvd 'ditre 'divaukasah).

The following is another passage oi the sixth or Yuddha Kanda

occurring in the Bombay edition, but not in Gorresio's, in which Rama,
when about to engage in battle with Ravana, is recommended by

Agastya to utter a hymn to the Sun, which will insure his victory

over his enemy. Not a word is said of Rama's own divinity,' and in

fact the use of such a prayer does not seem to harmonize with such

a character :

vi. 106, 1 ff. (Bombay ed.): Tato yuddha-parisrdntam samare chintayd

stJiitam
|
Rdvanam chdgrato drishtvd ytiddhdya samupasthitam

\

2.

Daivatais cha samdgamya drashtum abhyugato ranam
\ upagamyulravid

Rdmam Agastyo lhagavams tadil
\

3. Rama Rama mahdbuho srinu

guhyam sanatanam
\ yena sarvan arm vatsa samare vijayishyase \

4.

Aditya-hridayam punyam sarva-satni-vindsanam
\ jaydvaliam *japan

nityam aksliayam paramam sivam
\

5. Sarva-mangala-mdngalyam sarva-

pdpa-prandsanam \ chmtii-soka-prasamanam dyurvardhanam uttamym \

6. Rasmimantam samiidyantam defdsn^a-namasTcritam \ pujayasva Vivas-

vantam bhdskaram Ihuvanesvaram
\

7. Sarva-devdtmako hy esha tejasvl

rasmi-bhuvanah
\

eslia devdsu'a-gandn lokdn pdti galhastilhih \

8. Esha
&

Brahma cha Vishnus cha fftvah Skandah Prajdpatih \

Mahendro Dhanadah

S'dlo Yamah, Somo hy Apdmpatih \
9. Pitaro Vasavah Sddhydh Asvinau

Maruto Manuh
\ Vdyur Vahnih prajdh prdnah ritu-kartd pralhaharah \

10. Adityah Savitd Suryah kha-gah Pushd galhastimdn \

suvarna-sadriso

Ihdnur Mranya-retdh-^ divdkarah
|

.'. . . 26. Pujayasvainam eJcdgro

devct*devam jagal-patim f efcat'trigunitam japtvd yuddheshu vijayishyati \

27. As.nin^kshane mahdbuho Rdvanam tvam jahishyasi \

evam uktvd tato

\\tstyo jagdma sa yathdgatam \ 28. Etach chhrutvd mahdtejdh nashta-

soho 'bhavat tadd
\ dhdraydmdsa suprlto ]\dghavah prayatdtmavdn \

29.

Adityam prehhya japtvedam param harsham avdptavdn \
trir dchamya

49 Aksharadhikyam arsham
\
Comm.
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suchir bhiltvd dhanur ddaya vlryavan \

30. Ravanam prekshya hrishtdtmu

jayartham samupugamat \sarva-yatnena mahatd vritas tasya ladJie 'bhavat\

31. Atha ravir avadad nirlTcshya Hdiham mudita-manah paramam pra-

hrishyamanah \ nisicharapati-sankshayctrh viditvd sura-gana-madhya-gato

vachas tvareti
\ \ ^

" The divine Agastya then beholding [^Rama] fatigued with the con-

flict, standing anxious 50 in the battle, and in his iron!; Ravana, who

had drawn near to the combat, [Agastya, I say'J, ^2) who had arrived

to see the conflict, joining 'the gods, and coming near to Kama,

said: 3. 'Rama, Rama, great-armed, hear the eternal mysterious

[prayer], by which, my son,
51

continually muttering it, (4) the holy

Aditya-hridaya ('heart of the sun r

),
which destroys all enemies, brings

victory, is undecaying, supreme, beneficent, (5) the auspiciousness of

all auspicious things, the destroyer of all sins, the allayer of anxieties

and sorrows, the prolonger of life, the most excellent thou shalt

conquer all thine enemies in battle. 6. Worship the rising Vivasvat,
62

the radiant sun, adored by gods and Asuras, the lord of the world.

7. For he possesses the essence of all the gods, is fiery, the producer

of rays. He by his beams sustains the gods, the Asuras, and the

worlds. 8. He is both Brahma and Yishnu, S'iva and Skanda, Praja-

pati, Indra, Kuvera, Kala (Time), Yama, Soma, and the lord of waters

(Varuna), (9) the Pitris, Yasus, Sadhyas, Asvins, Manu, Yayu, Agni,

created beings, breath, the former of the seasons, the producer of light,

(10) Aditya, Savitri, Surya, moring in the sky, Pushan, the radiant,

50 The commentator will not allow this appj?3hension to be real: Evam bhaya-
natanam tan-mulakam Agastyad upadesa-grahand^i lokanugralwya lokasya jaya-

sadhana-vastu-prakasanartham iti tattvam
\

" The truth is that this acting (or

simulation) of fear, and the* acceptance of instruction from Agastya founded thereon,

originated in kindness to mankind, and in a desire to reveal to them the means of

gaining victory." ,

51 See above, p. 389, how much Brahma was offended by having this appellation,

vatsa, "my son," applied to him by Vishnu. If, then, the poet here intended to

represent Rama as possessing a divine nature, ht mus4 have conceived of Vishnu as

less susceptible than Brahma, when he makes Agastya address him tiyis. ,,

52
Compare the hymn to Surya in the Mahahh. iii. 166 ff., of which some specimens

are given in the fifth volume of this work, p. 161. It is there said, v. 190 : Tva,m

Indram alms tvam Vishnus tvam >Jttidras tvam Prajapatih \

tvam Agnis tvam manah
sukshmam prabhus tvam Brahma, sasvatam] "They call thee Indra; thou art Vishriu,

Kudra. Prajapati: thou art Agni, the subtile Mind, thou art the lord, the Eternal

Brahma."
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of golden hue, the shining, who has golden seed, the maker of the

day." Then follow (vv. 11-15) many other titles of the Sun, suc-

ceeded (vv. 15-21) t>y. invocations addressed to him under various

appellations, among which is
(v*. J.9) rahmesunuchyutesdya,

&3 "to the

lord of Brahma, Isana (S'iva), Ind Achyuta (Vishnu)." After some

further eulogies of thk Sun, Kama is again exhorted to worship this

deity (vv. 26 if
f)

: "Worship with fixed mind this god of gods, the

lord of the world. Having thrice muttered this [hymn], a man shall

conquer in battles. 27. In this moment, great-armed, thou shalt slay

Havana.' Having thus spoken, Agastya went as he had come. 2. >

After hearing this, the vigorous Bama became then freed from grief;

-and, with well-governed spirit, bore it in his memory. 29. Beholding

the Sun, and muttering this hymn, he 'attained the highest joy.

Having thrice rinsed his mouth, and become pure, the hero took his

bow. 30. Beholding Bavaria with gladdened spirit, he approached

to vanquish him
;
and with great intentness became bent upon his

slaughter. 31. Then the Sun, with rejoicing mind, exceedingly exult-

ing, looking upon Bama, knowing the [approaching] destruction of the

chief of the Bakshasas, and standing in the midst of the gods, uttered

the word 'speed.'
"

This extract, as I have said above, is entirely wanting in Gorresio's

edition, in which a verse (the last of its eighty-ninth section) corre-

sponding with the last in the hundred and fifth section of the Bombay

edition, is succeeded immediately by oae (Gorr. 90, 1) corresponding

to the second half of the fourth verse of the hundred and seventh

section of the Bombay edition. The whole of the matter which is

wanting in Gorresio maybe omitted without detriment to the con-

nexion
;
and in fact the recurrence at the beginning of the hundred

and seventh section 4Bombay ed.) of an expression repeating in sub-

stance what had been said at the close of the hundred and fifth might
*

53 B&ihmes attach iifitanam s^hti-Samhara-sthiti-kartrlnam Isciya svamine] "srishti-

sthity-anta tkafch'im Brahma- Vishnu-S'ivatinikam so, sanjnam yati bhagavan ekah eva

Janardanah" iti smriteh
\

"To the lord of Brahmu, Ts'ana, and Achyuta, who are

th^e
'authors of the creation, destruction, and continuance (of the world) ; according

to the Srnriti text :

' The divine Janardana aloje receives the conjoint title of

Bi^hma, Vishnu, and S'iva, representing the causes of the creation, continuance and

end (of the universe).'" Such is the manner in which the commentator chooses to

explain away his teit.



476
.

APPENDIX.

lead to the conclusion that the whole of the hundred and sixth section

was interpolated. On the other hand, it seems strange that a passage

which appears to militate against llama's divine character should be

a later addition. The only conceivable motive for such an interpola-

tion would be to glorify the Sun
bj,'

the insertion of this hymn in

celebration of his praise, an object which docs not bear upon the main

design of the Ramayana.
l

The following is, on the other hand, a passage' which may be under-

stood as ascribing a superhuman nature to Rama. After Yibhishana

bad deserted his brother Havana, and come over to Rama's side, a

consultation took place among the friends of the latter, whether the

deserter was deserving of confidence or not. Some regarded him with

suspicion, but Rama himself was in favour of receiving him with

open arms. In the course of the conversation he asks (Yuddha

Kanda 18, 22 f., Bombay ed.) : Sa dushto va'py adushto va^kim esJia

rajariicharah \

sukshmam apy ahitam kartum mama saktah kathanchana \

pisdchun ddnavan yalshan prithivydm chaiva rdkshasdn
\ angidy-agrena

tan hanydm ichhan hari-ganesvara \

"Whether the Rakshasa be good

or bad, what, even the smallest, injury can he do to me in any way ?

If I wish, I can destroy Pisachas, Danavas, Takshas, and Rakshasas

on the earth, with the tip of my finger."
51 This mode of expression

54 On this the commentator remarks : Anena sanTcalpa-siddhir aisvaram chihnam

uktam
| yady evam asmadadi-sangraho vyarthas tatra- aha " ichhann

"
iti

\ svasya

niratisaya-mahimanam tattvikam Bfahma-bhavam prakat'ikartum ichhan yadi syam
tada tathaiva, kuryam\ samprati tu deva-bhavopeta-nija-vilasair aseshair "abadhyat-

vam asya mayaiva dattam
"

iti
tat-paripalana^/a sva-divya-bhcivam sva-saktya eva

antardhaya manusha-maryadayam sthitya tad-bhyva-prakatanaya eva S~>ta-viyoga-

prayukta-rodana-vad bhavadrisa-sahaya-melanam .
\

vastuto
'

na svatir'ikta-saha-

yantarapeksha mama,
\ manushyanaih samsara-mnyyada-jnapanam tad-vyavahara-

phalam iti bhuvah
\

"
By this [phrase

' with the tip of my finger '] the accomplish-

ment of an intention is declared to be the mark of the De !

ty. If thus the efforts of

persons such as we [men] are, be vain, in regard to this the author says, 'If I wish.'

If I be desirous to manifest my fcwn surpassing greatness, my real character as

Brahma, then I can do this. But now, with the view of maintaining my fiat, [de-

clared in the wordsj
' I have conferred [on Eavana] indestructibility,'

which*? issued

agreeably to all the sportive manifestations of my divine nature, suppressing that

celestial nature through my own power by remaining within the limits of humanity,
with the view of displaying that character, I have associated with myself such aRies

as you, (Sugrlva), just as I weptffor my separation from STta. In reality I have no

need for any other ally but myself. To show to men the limitations of worldly

existence is the fruit of my so acting. .Such is the purport." The meaning of this

passage is clear, though I may not hayg succeeded in accurately rendering all the

phrases in it.
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rather points to an inherent divine power. In Gorresio's edition the

expression is somewhat different. ^Rama there says (Sundara K. 91,

3) that he could destroy^all those t>eings e

"
forthwith, and by the power

of a divine weapon" (sakto 'ham s&hasa hantum divyendstra-balena cha),

which m<*y be understood of
a^

derived power. However this may be,

it turned out upon trial that Rama was unable to dispose of his enemies

so summarily, aS we haye seen above in the case of his conflict with

Indrajit (p. 383 ff.).
f

The termination of Rama's terrestrial career is thus told in sections

103 ff. of the Uttara Kanda. 55
Time, in the form of an ascetic, comfcs

to his palace-gate (103, 1
ff.),

and asks, as the messenger of the great

Rishi (Brahma), to see Rama. He is admitted and received with

honour (v. 8), but says, when asked what he has to communicate, that

his message must be delivered in private, and that any one who wit-

nesses th*e interview is to be slain by Rama (v. 11
f.). Rama promises

to abide by this, informs Lakshmana of it, and desires him to

stand outside (v. 13
f.).

Time then tells Rama (104) that he has

been sent by Brahma to say that when he (Rama, i.e. Vishnu), after

destroying the worlds, was sleeping on the ocean, he had formed him

(Brahma) from the lotus springing from his navel, and committed to

him the work of creation (vv. 4-7) ;
that he (Brahma) had then en-

treated Rama to assume the function of Preserver, and that the latter

had in consequence become Vishnu, being born as the son of Ac&ti

(v. 9f.), and had determined to deliver mankind by destroying Ravana,

and to live on earth ten thousand and ten hundred years (v. 11 f.) :

that period, adds Time, was now on the eve of expiration (v. 13), and

Rama could either, at his pleasure, prolong his stay on earth, or ascend

to heaven and rule over the gods (v. 14 f.). Rama replies (v. 18) that

he had been born fo* the good of the three worlds, and would now
*>

return to the place whence he had come^ as it was his function to fulfil

the purposes of the gods. *\Vhile they are speaking, the irritable rishi

DurvSSas 88 comes* to visit Bama, and when Lakshmana asks him to wait

a little, insists on being introduced into the presence of the former im-

mdiately, under a threat, if refused, of cursing Rama, his city, kingdom,
I

55 All the references to this Kanda apply to the Bombay edition. I have not seeu

Gorresio's edition of this book.

.

56
Compare p. 196, above.
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and all his family (105, 1 ff.). Lakshmana, peferring to save his kins-

men, though knowing that his own death must he the consequence

of interrupting the interview of Kfeia with Time, enters the palace,

and reports the rishi's message to Ra/n'a (v. 9). Kama dismisses Time,

conies out, and receives Durvasas, and' when the sage has got the food

he wished, and departed, Rama reflects with 'great distress on the

words of Time, which require that Lakshmana, should 'die (vv. 10-16).

Lakshmana, however (106, 2
ff.), exhorts Kama "not to grieve, but to

slay him, and not break his "own promise. The counsellors who are

consulted concurring in this advice (vv. 5
ff.),

Kama abandons Laksh-

mana, (v. 13) who goes to the river Sarayu, suppresses all his senses

(nigrihya sarva-srotamsi\ and after the gods had showered down flowers

upon him, is conveyed bodily by Indra to heaven (vv. 15
ff.).

The

gods are delighted by the arrival of the fourth part of Yishnu (v. 18).

Kama then resolves to install Bharata as his successor, and' retire to

the forest and follow Lakshmana (107, 1 ff.). Bharata, however,

refuses the succession, and determines to accompany ,
his brother

(v. 5 f.).
Kama's subjects are filled with grief, and say they also

will follow him wherever he goes (vv. 9
ff.). Kusa and Lava,

Kama's two sons,
57 are then installed as kings of the Southern and

Northern Kosalas (vv. 17
ff.). Messengers are sent to S'atrughna,

the other brother, at Madhura, and he also resolves to accompany

Kfcma (108, 1-14); who at length sets out in procession from his

capital with all the ceremonial appropriate to the "great departure"

(maha-prasthana, 109, 1 ff.), silent, indifferent to external objects, and

to ease, with S'rl on his right, the goddess t
Earth on his left, Energy in

front, attended by all his weapons in human shapes, by the Vedas in

the form of Brahmans, by the all-protecting Gayatri, the Omkara, the

Vashatkara, by rishis, by earthly divinities (i.e. Brahmans, mahisurah},

by his women, female slaves, old and young, eunuchs (varshavardK),
9

and servants. Bharata with his wives, and S'atrughna, follow, together

with Brahmans bearing the sacred fire, and accompanied by"" their

families, with the ministers of state, and the whole of the people of the

country, and even with animals, and birds, etc., etc. Kama, with jj.ll

these attendants, comes t the banks of the Sarayu (sect. 110).

Brahma, and all the gods, in innumerable celestial cars, now appear,

57 See Wilson's Vishnu Puran^ vol. iii. p. 318 (Dr. Hall's ed.).
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and all the sky is refulgent with the divine splendour of their ap-

parition. Pure, fragrant, and delightful breezes blow, a shower of
1^

flowers falls, thrown t>y, the. gods.* While hundreds of musical instru-
* I*

ments sound, and th'e air is crowded with Gandharvas and Apsarases,
* * *

Rama enters the waters of the Sarayii ;
and Brahma utters a voice

I .

from the sky, sayin'g : "Approach, Vishnu; Raghava, thou hast

happily arrived, with ^thy god-like brothers. Enter whatever body

thou pleasest, thine 'own body as Vishnu, or the eternal ether. For

thou art the abode of the worlds {lokh-gatih} : no one comprehends

thee, the inconceivable and imperishable, except the large-eyed Maya,-

thy primeval spouse." Hearing these words, Rama enters the glory

of Yishnu
(
Vaishnavam tejas} with his body and his followers

;
and

is worshipped by the gods, rishis, etc. He then asks Brahma 'to find

an abode for the people who had accompanied him from devotion to

his person, and Brahma appoints them a celestial residence accordingly

(lokdn santdnaJcdn').
58

Instead of describing any such resumption of his divine nature, the

Mahabhai-ata, which in the Drona-parvan 2224-2248, refers to Rama

as one of the great kings of old, merely speaks in v. 2246 of his going

to heaven with four kinds of creatures (chaturmdlidh >prajd~h Rdmah

svargam nitvd divam- gatah]. He is, however, celebrated in the most

hyperbolical language, as where he is said (v. 2235) to "have trans-

cended all beings, rishis, gods, and men "
(Ati sarvdni bhutdni Rumo

Ddsaratlur labliau
\

rishlndm devatdnfin^ cha mdnushdndm clia sarvasah\

but no reference is made to his being an incarnation of Vishnu.. The

word isvara applied to him in v. 2242 may mean only "lord," and
y 9

need not be employed in the sense' of "god." (This passage is re-

ferred to in Professor !M. "NVilliams's Indian Epic Poetry, p. 104.)

The Ramopakhyana* (see further on) in the Mahabharata does not

describe the apotheosis of Rama at all.

The probability that many of the verses in the preceding passages

which I have above suspected to be spurious may really be such, is

I
<58 These worlds are explained by the commentator as realms an abode in which

gradually leads to final liberation by the attainment of Brahma's heaven (Kramena

Brahma-loka-prapti-dvara, mukti-janakan}.
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greatly strengthened by the fact that the commentators on the poem

themselves note various texts which, they regard as interpolated. Thus

the commentator an Kishk. K., feet. 4& (Bombay ed.), remarks on 46 ff. :

Hah uttaram kechit slokdh "ramante
t
^atatam tatra ndrlbhih bhtisvara-

prabhdh" (v. 50) ity antdh slokuh prakshiptdh prdchlna-pt*stakeshv

anupalamlhdd iti Katakah I "Kataka (a previous commentator) says

that after this some verses ending with the wor^s (in th'e fiftieth verse)

'They sport there resplendent, along with their women,' are rejected,

because they are not found in the old copies."
' At the end of the twenty-third section of the Uttara Kanda the

commentator remarks: Itah param pancha-sargdh prakshiptdh bodhydh\

"After this five sections are to be regarded as rejected." On these

sections, to which he assigns separate numbers, he gives no commentary.

In the first of these sections, v. 42, Kansa is mentioned by anachronism.

At the end of the thirty-seventh section of the same book the com-

mentator furnishes the following piece of sensible criticism: Etad-

uttaram BdU-Sugrlvotpattltihdso Rdvanasya S'vetadvlpa-gamanetihdsas

cha katipayaih sargair Agastyoktitayd kvachit pustakeshu drisyante \

te

tu purva-sargdnte eva Agastyasya svdsrama-gamana-kathandd asangatdh

EatalM-Tirthady-anadritatvach cha mat/a ''pi na vyakhyatdh I

" That
(.

which follows viz. the tale of the birth of Bali and Sugriva,

and the story of Havana's journey to S'veta-dvlpa is found in some

copies, as being related by Agastya in several sections. But as these

sections are inconsistent with cche account [given] at the end of the

previous section (36, vv. 51, 58 f.) of Agastya's departure to his

hermitage, and have not been received by.Kataka, Tlrtha, and other

[previous commentators], I also have left them uncommented." These

sections are accordingly without any commentary.

Again, at the close of section 59, he remarks'! Etad uttaram sva-

matur akhydnam gridhrolukdkjiydnancJia kvachid driiyate \

Tlrtha-

Katakddy-asprishtatvena pralcshiptam iti na vydkhydtam \

"The story

of the dog's mother and that of the vultuve and owl which follow,

are found in some copies : but as they are left untouched by Tlrtha,

Kataka, and others, they are rejected, and consequently have not beeu

explained."

From these extracts it is clear that various passages which are still

preserved in the Ramayana were* regarded by the commentators as
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spurious because they were not to bg found in the oldest MSS. extant

in their day, or because they contained something inconsistent with the

context in which they, occur. The jiylgment of these commentators

is no doubt correct, especially a*sfjhey must have been well acquainted

with thi habit which, we ne^ed nojt hesitate to assume, prevailed in

their day, of interpolating legendary works such as the Puranas

and Itihasas, Ihe style of which, from its simplicity, offers the

greatest facilities for* imitation. But if such interpolation be admitted

by the commentators as practised in their time, it is natural to suppose

that it must have been practised at an earlier period also. And the

example of the JVtahabharata confirms this supposition.

After reviewing most of the passages, which I have cited aljove, in

which Kama's divine character is alluded to, as they are given in his

own edition, and, in addition, the section which I have cited in

p. 180 *ff.,
59

Signor Gorresio remarks as follows (vol. v., Preface,

p. xlvii. f.) : "What are we to conclude from all this? Notwith-

standing the citations adduced, I would not yet venture to pronounce

a definitive judgment on this question
"
(whether the idea of the in-

carnation of Vishnu in Rama was an original part of the conception

of the poem, or interpolated).
" The passages quoted only prove^that

the interpolation, if it be such, has been made with great study and

much art. But in order thoroughly to elucidate this question, we

must have recourse to other documents, and seek for other proofs and

indications than the poem itself sup"pfies. Our sentence, therefore,

remains suspended."

The Mahabharata ttlso contains, a history of llama, (Ramopakhyana)

which is told to Yudhishthira by the page Markandeya, in the Vana-

parvan, vv. 1 5872-1 660$. In this episode it is briefly related (v.

X587S**f.) thai Ifasaratha had four sons, born of his three queens.

^
9 On this passage he observes (p. xlvii.) :

"
Among the names here assigned to

Vishnu some of a sufficiently suspicious character ail found, such as that of Krishna,

which I do not recollect to have discovered in any other part of the poem. Besides,

this chapter has no close bond to connect it with the context, and might be removed

without the least injury to the poem." *

VOL. Yv. i 31
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The birth and history of Ravana and his brothers are described in

much greater detail (vv. 15881-1,5928), and many particulars are

given which do not occur in thp earlier part of <the Ramayana, though

the Uttara Kanda contains a similar account. According to the

episode in the Mahabharata, Brahma had a mental son Pulastya, who

again had a son Gaviputra Vaisravana (v. 15883). The latter deserted

his father and went to Brahma, who as a reward,made him immortal and

appointed him to be the god of riches, with Lanka for his capital, and

the car Pushpaka for his vehicle (vv. 15886 ff.). His father, Pulastya,

however, being incensed at this desertion of himself, reproduced the

half of himself in the form of Visravas, vv. 15884 (tasya Icopdt pita,

rdjan sfisarjdtmdnam dtmand
\

sa jajne VisravdTi ndma tasydtmdrdhena

vai dvijah \

and again, v. 15889 : Pulastyasya tu yah krodhdd ardhadeho

'lhavad munih
\

Visravdh ndma ityddi}. This Visravas looked upon

Vaisravana with indignation. The latter strove to pacify his father 60

(v. 15890 ff.),
and with this view gave him three elegant Rakshasis

to attend on him : Pushpotkata, who had two sons, Ravana and

Kumbhakarna
; Malini, who bore Vibhishana; and Raka, who bore

Khara and S'urpanakha. These sons were all valiant, skilled in the

Ved<a, and observers of religious rites; but perceiving the prosperity

of Vaisravana, they were filled with jealousy. They accordingly

(except Khara and Surpanakha) began to practise austerities to pro-

pitiate Brahma, and at the end of a thousand years Ravana cut off

his own head and threw it as ''an oblation into the fire (v. 15908).

Brahma then appeared to stop their austerities and offer them boons

(except that of immortality).
61 He ordained that .Ravana should have

heads and shapes at will, and should be invincible, except by men
;

that Kumbhakarna, who was influenced by the quality of darkness

(tamas\ should, according to his request, enjoy long sleep
62

(so, vavre

6 Visravas is here meant, although according to v. 15883 ff. Pulastya reproduced

himself as Vi-r'ravas after the birth of Vais'ravana, aiid in consequence of 1j?f latter

having deserted his father in his original form as Pulastya. Vais'it vana means the

son of Vis'ravas, and in v. 15925, Vais'ravana (Kuvera) is said to be the brother of

VibhTshana, who must have been the son of Vis'ravas, as his brother Eavana is
cabled

in v. 15930.

61 See above, p. 223 and p. 488, below.

62 This disagrees with the statement in the Eamayana (quoted above, p. 462) that

he was doomed to long sleep as a curse.
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maJiatlm nidrdm tamasd grasta-cJietar^ah, v. 15916). Vibhishaiva asks

that even in the greatest misfortune he may never meditate any un-

righteousness, and that the Brahman's weapon may become manifest

to him without being; learned. 63 Brahma promises him immortality.

Having obtained the power abr^ve de^ribed, Havana expels Vaisravana

(Kuvera) from Lanka (v.' 15920). The righteous Vibhlshana follows

his brother 64
(v. 15925 ), Kuvera, who had retired to Gandhamadana

(v. 15921). Ravana having been installed as king, and begun to

exercise his power tyrannically, the rishis resort for deliveran.ee

to Brahma (v. 15929
if.), who promises that as Havana could not be

killed either by gods or Asuras, the four-armed Vishnu, the chief of

63 A4ikshitaneha bhagavan Brahmastram pratibh'dtu me \

See the second volume

of this work, 2nd ed., p. 416, where the sense of the line is not correctly rendered.

See the note on a similar line from the Uttara Kanda of the Ramayana below in

p. 489. IA v. 15897 Vibhlshaua is said to be the handsomest of Pulastya's sons

(rupena sarvebhyo 'bhyadhikah], and a protector of righteousness, and practiser of

religious rites (dharma-gopta kriyaratiJi).
64 In v. 16157 f. Vibhlshana is said to dwell, shaded by a white umbrella, and with

white garlands, on the S'vetaparvata, or, "white mountain," attended by his four

counsellors, and apart from his disreputable brothers Kumbhakarna, etc., who, naked,

with dishevelled hair, and red garlands, frequented the south. In v. 16314 f. he is

said to join Rama, and it is not mentioned whence he comes; but as his treachery^ at

first suspected by Sugriva, it might appear to be implied that -he came from Lanka, as

is expressly related in the Ram., vi. 17, 1, Bombay ed. In Gorr. ed. (Sundara KSnda,

89, 1-43) forty-two verses are introduced between the two lines which make up the

first verse of the 17th section of book sixth in the Bombay ed. That verse states that

after addressing some harsh words to Havana, TfilATshana came immediately to Rama.

Gorresio's text adds that after leaving his brother, Vibhlshana first tells his mother

all that had happened, and then weni through the air to Kailasa, the residence of

Vais'ravana (Kuvera. v. 4). Before his arrival, however, Mahadeva had gone with

Uma and his attendants to the abode of Kuvera (vv. 6
ff.),

had dismounted from his

bull, and entered the assembly; when the two gods embraced each other, sat down,

and began to play at dice. At this conjuncture Mahadeva sees VibhTshana approach-

ing* and tells Kuvera that Tie has come
to,

seek his protection ;
but that he ought to

go to Rama, who would install him as monarch of the Rakshasas (vv. 11
ff.). Vibhl-

shana arrives, kneels and touches the ground with his forehead, when the two gods

give him the advice which M^hadesa had proposed (vv. 21
ff.) t Vibhlshana re-

mains Enough tful_,(v. "36). MahJdeva again addresses him (v. 37), and tells him

to " rise and resort to the ancient lord, the imperishable, the support of all beings,

the eternal, the irresistible, the treasury of righteousness, the refuge of those who

seek him, the root of the whole world, Rama" (v. 39) (Tasmad uttishtha gachha

tvan puranam prabhum avyayam\ adharam sarva-bhatanam sasvatamniravagraham\
40. Sa hi dhurma-nidhannm cha gatir gatimataih varah

\
Jcritsnasya jagato mulam

tasmad gachhasva Rnghavam). Vibhlshana hereupon rises, makes obeisance to the

two gods, and goes to Rama through the skj*(vv. 41
ff.).
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warriors, should, by his (Brahma's) appointment, descend to earth for

his destruction (tad-artham avatlrtc) 'sau man-niyogdch chaturbhujah \

Vishnuh praharatdm sreshthaJp sa tat karma tarishyati}. No account

is, however, given of the way in rtfhich Yi?hnin was to become in-

carnate in one or more of the sons< of Ds saratha
;

or how this was ac-

complished. Brahma also, desired Indra and the other gods to be born

on earth, and beget on the she-bears and she-n*onkeys sons who should

assist Vishnu, which they accordingly did. He also gave injunctions

and instructions to a Gandharvi called Dundubhl, who was born on

earth as the hunchbacked Manthara, and stirred up enmity by urging

Kaikeyi to claim the succession to Dasaratha's throne for her own son

Bharata (vv. 15934 f., and, 15960 ff.).

Whether the portion of the episode which relates the earlier history

of Havana, and the means adopted by Brahma for his destruction,

formed an original part of the poem, I need not attempt to decide
;

but an allusion is afterwards made in a later part of it to the monkeys

of Rama's army having been begotten by the gods (v. 1 6309), where

Sagara, the Ocean, who had appeared to Rama, is introduced as saying :

Asti tatra Nalo ndmo vdnarah silpi-sammatah \
Tvashtur devasya tanayo

lahvdn Visvakarmanah
\

" There is there a monkey called Nala, ap-

proved by artizans, the strong son of the god Tvashtri Visvakarman."

The main incidents in this episode agree, as far as I have examined

them, with those of the Ramayana : though there are some minor

points in which there is a difference between the two. Thus the

larger poem appears (as far as I have Ipoked into it) to say nothing of

Manthara being the incarnation of a Gandharvi, thovgh this is alluded

to by the commentator in ii. 7, 1 of the Bombay edition, in these

words : AtJia Sltdydh Lankd-pura-pravesam vind Rdvana-ladJmsydsak-

yatayd tat-siddhaye devaih^preritdydhkrita-kuljd-veshaydh Manthardydh

Rdrndbhisheka-vighna-pravritt'tm vaktum upakramate \

"Now
since Ravana cpuld not be killed unlessr Sltarentered into Lanka, with

r *;'

a view to the accomplishment of that, he (the poet) begins to relate

how Manthara, who had been sent by the gods, and had taken the

disguise of a hunchback, J-hrew obstacles in the way of Ravana's' in-

auguration, etc." Again, as we have already seen, long periodis of

sleep are said, in the larger poem, to have been inflicted by Brahma on

Kumbhakarna as a curse, but in 'the episode to have been granted as a
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boon. 66 The account which will be given below from the Mahabharata

is a sort of reconciliation of these two statements. Another discrepancy

noticed by the commentator has, teen already cited above, p. 415,

note 193. .

' '

In the sequel of $ie story, as given in the Mahabharata, it is said

that, after the destruqtion of Ravaiik, and the appearance of the gods

to persuade Rajna to take back his wife Sfita, Brahma offered Rama

any boons he might,, choose, and that Rama accordingly desired that

he might continue steadfast in righteousness, and unconquered by his

enemies
;
and solicited the resurrection of the monkeys who had been^

killed by the Rakshasas (vv. 16570 ff.). The poet, who represents

Rama as consenting to receive these boons from Brahma, could scarcely

have regarded him as the Supreme Spirit} as he is declared in some

parts of the Ramayana to have been (see above, p. 180
ff.). The last

act of his which is described (vv. 16600 f.) is the celebration of ten

asvamedhas. No reference is made to his death.

As I have noticed above, the Uttara Kanda of the Ramayana contains

an account of the birth; and a sketch of the earlier history, of Ravana

and his brothers, which varies in some particulars from the narrative

in the Mahabharata. "We are there told how after Rama had returned

to Ayodhya, and taken possession of the throne, the rishis assembled

from the east, west, north, and south, to greet him (1, 1
ff.), and

Agastya, in answer to his questions, recounted many particulars re-

garding his old enemies. In the Krita Yuga (or Golden Age) the

austere and pious Brahman-rishi Pulastya, a son of Brahma, and who

was like his father, being teaaed with the vicinity, sports, singing, and

dancing of different damsels, who interrupted his austerities,
66

pro-

claimed that any one of them whom he again saw near his hermitage,

on the side of Mount Meru, should become pregnant. The others kept
,

65 The story of Bamt>ha? which is related in the passage referred to ahove (461 f.), is

in thisepisode briefly sketched jn these words (v. 16151 ff.): NalakTyiara-sapena, rafcshita

hy asi nandini[^sapto liy esha p\ira papo badhurn RambKim paramrishan \

na s'aknoty

avasam narim, upaitum ajitendriyah \

"Thou art protected, charming one, (i.e. Sita)

bythe curse of Nalakuvara. For this wicked being of unrestrained passions (Ravana),

h'aving formerly been cursed when insulting his (N.'s) wife Rambha, is unable to ap-

proach a helpless woman." See also v. 16563 f.
;
^and p. 461 f., above.

66 "Not intentionally," says the commentator on v. 8, "but like (dried) grass and

fire
"

(trinagni-nyayena na tu buddhi-purvam).
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at a distance, but the threat had not been heard by the daughter of

the royal-rishi Trinavindu, who oQe day came into Pulastya's neigh-

bourhood, and her pregnancy was tffe, result (sect., 2, vv. 14 if.). After

her return home, her father, seeing her .condition, took her to Pulastya,
OT

who accepted her as his wife, andsh3 bore a s6n who received the

name of Visravas (v. 32). This s*6n wds, like bis father, an austere

and religious sage. He married the daughter of the mvni Bharadvaja,

who bore him a son, to whom Brahma gave thy n?me of Yaisravana=

Kuvera (sect. 3, vv. 1
ff.).

The latter performed austerity for thousands

of
_ years, when he obtained from Brahma as a boon, that he should be

one of the guardians of the world [along with Indra, Yaruna, and

Yama] and the god of riches (vv. 11
if.). He afterwards consulted

his father Yisravas about an- abode, and, at his suggestion, took posses-

sion of the city of Lanka, which had formerly been built by Yisva-

karman for the Rakshasas, but had been abandoned by them .through

fear of Yishnu, and was at that time unoccupied (vv. 23
ff.). Rama

then (sect. 4) says he is surprised to hear that Lanka had formerly

belonged to the Rakshasas, as he had always understood that they

were the descendants of Pulastya, and now he learns that they had

also another origin (v. 4. Pulastya-vamsad udbhtitah rdkshasdh iti nah

smtdZi
|

idamm anyatas chupi sambhavah klrtitas tvaya). He there-

fore asks who was their ancestor, and what fault they had committed

tha.t they were chased away by Yishnu. Hearing the polished

(samskaralankritam)
67 words of Rama, Agastya replies (w. 9 ff.) that

when Brahma created the waters, he formed certain beings some of

whom received the name of Rakshasas-^to guard them. 68 The first

Rakshasa kings were Heti and Praheti (v. I'4). Heti'married Bhaya,

the sister of Kala (Time). She bore him a son Yidyutkesa (v. 17), who

in his turn took for his wife Salankatankata, the daughter of Sandhya

(v. 21). She bore him a son Sukes'a (v. 32), whom she abandoned

(v. 24), but he was seen by S'iva, as he was pacsing by with his wife

Parvati (v. 27 ff., who made the child as mature as ,his mothes-/ and

immortal, and gave him a city which moved through the ether. Parvati,

too, gave as a boon to the Rakshasa women the power of immediate

conception and parturition, afid to their children instant maturity equal

67 See the second volume of this work, pp. 157-159.
68 See Note A., p 439.
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to that of their mothers (v. 30 f.). Sukesa married a Gandharvl called

Devavati (sect. 5, v. 3), who bore three sons, Malyavat, Sumali, and Mali

(v. 6). These sons.practised inje*hse austerities (v. 9), when Brahma

appeared (v. 12), and conferred, on them* invincibility and long life.(15).

They tljen harassed thd gods aad'Asuras (16). Visvakarman, at their

request, gave them a city, LankaJ on the mountain Trikuta, on the

shore of the southern ocean, which he had built (vv. 18 ff.). They

marry the three daughters of the Gandharvl Narmada. Malyavat' s

wife, Sundari, bears Vajramushti, Virupaksha, Durmukha, Suptaghna,

Yajnakopa, Matta, TJnmatta, and one daughter Anala (v. 35.
ff.}.

Sumali' s wife, Ketumati, bears Prahasta, Kampana, Vikata, Kalika-

mukha, Dhumraksha, Dan da, Suparsva, Sanhradi, Praghasa, Bha-

sakarna, and four daughters, Kaka, -Pushpotkata, Kaikasi, and

KumbhinasI (w. 39 ff.). Mali's wife, Vasuda, bore Anala, Nila,

Hara, and' Sampati (v. 43). The three Rakshasas, Malyavat and his

two brothers, with their sons, continue to oppress the gods, rishis,

etc. (v. 44), who (sect 6, v. 1 ff.) in consequence resort for aid to

Mahadeva,
" the creator and destroyer of the world, the unborn, im-

perceptible, the support of all worlds "
(Jagat-srishty-anta-kartaram

ajam avyakta-rupinam \

ddhdram 8arva-bhutunam\ who, having regard

to his proteg Sukesa (the father of Malyavat, etc., see abov*}, says

that he cannot kill the Rakshasas (v. 10); but advises the suppliants

to go to Vishnu, which they do (v. 12), and receive from him a promise

that he will destroy their enemies
(y. 21). One of the three Rakshasa

kings, hearing of this, informs his brothers, and, after consultation

(v. 23 ff.), they proceed to heaven to attack the gods (v. 46), unterrified

by the portends which wtre manifested (vv. 53 ff.). Vishnu prepares

to meet them (v. 63). The battle is described in the seventh section.

The Rakshasas are^defeated by Vishnu with great slaughter, and driven

back to Lanka, one of their' leaders, Mali, being slain (w. 42 ff.).

Malyavat remonstrates with Vishnu, who was assaulting the rear of the

fugitives, on his unwamorlike conduct (no, jamshetlcshatram dharmam
j

'

m,)^ and wishes to renew the combat (sect. 8, v. 3
ff.).

69 The next verse (4) adds : Paraiimukha-vadham papam yah Jcaroti sureivara
\
sa

'' hanta na gatah svargam labhate punya-karnihnam \

" The slayer who wickedly

slaughters foes who have turned their backs, after his death does not attain to the

heaven of the meritorious."
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Vishnu replies that he must fulfil his promise to the gods by slaying

the Rakshasas, and that he would1

destroy them even- if they fled to

Patala (v. 7 ff.). *The battle is rented, but ^jilyavat and Sumali

are driven into Lanka (v. 20), and being unable to- withstand Vishnu,

at length retire to Patala (v. 22). 'These Raksh&sas, Agastya says,

were more powerful than Ravana, arfd couH only be destroyed by Nara-

yana, i.e. by Rama himselfy the eternal indestructible god (v. 24 ff.).

Sumali with his family lived for a long time ih Patala, while Kuvera

dwelt in Lanka (v. 29). In ssction 9 it is related that Sumali once

happened to visit the earth, when he observed Kuvera going in his

chariot to see his father Visravas. This leads him to consider how he

might restore his own fortunes. He consequently desires his daughter

Kaikasl'-to go and woo Visravas (v. 12), who receives her graciously

(vv. 18
ff.).

She becomes the mother of the dreadful Havana (v. 29)

whose birth was succeeded by portents, of the huge Kurnbh/ikarna

(v. 34), of Surpanakha, and of the righteous Vibhishana, who was

the last son (v. 35),
70 and whose nativity was followed by a shower of

celestial flowers, by the sound of celestial drums, and exclamations

of delight in the air (v. 36). These children grow up in the forest.

Kumbhakarna goes about eating rishis (v. 38). Yibhishana lives in the

practice of duty, the study of the Yeda, and temperance, and controls

his senses (v. 39). Kuvera comes to visit his father (v. 40), when

Kaikasi takes occasion to urge her son Ravana to strive to become like

his brother (Kuvera) in splendour. This Ravana promises to do (v. 45).

He then goes to the hermitage of Grokarna with his brothers to perform

austerity (v. 47). In section 10 their austere observances are described.

After a thousand years' penance, Ravana thrd^s one of Ws heads as an

offering into the fire -(v. 10). He performs this oblation nine times

at equal intervals, and is about to do it the tenth time, when Brahma

appears (v. 12 ff.),
and offers a boon. " Ravana asks immortality, but

is refused (17). He then asks 'that he may be .indestructible by all

creatures more porverful than men, etc.
;
-which boon ,as accorde/i-by

Brahma (v. 22), together with the recovery of all the heads he had

sacrificed, and the power of assuming any shape he pleased. Vibhl1-

p
70 This account varies from that of the Mahabharata (above, p. 482), according td

which the mothers are different, and Khara (who is not named here) is also a son of

Vis'ravas.
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shana (nearly as in the Mahabharata, see above, p. 483) asks as his

boon (v. 30 f.) that "even amid the" greatest calamities he may think

only of righteousness,, and that*the Brahman's weapon may become

manifest to him. without bein^ learned ; and that in every stage of

life hisjaims may b*e righteous'" (paramapad-gatasyapi dharme mama

matir lhavet
\

asiJcsMtancha orahmdstram bhagavan pratibhdtu me 11
\

yd yd me jdy&te luddhir yeshu yeshv dsrameshu cha
\
sd sd bhavatu

dharmishthd tarn tarn dharmam cha pdlaye]. The god grants his re-

quest, and adds the gift of immortality. When Brahma is about to offer

a boon to Kumbhakarna, the gods interpose (v. 35
ff.), as, they say,

1

he had eaten seven Apsarases and ten followers of Indra, besides rishis

and men; if he has done this without receiving any boon from Brahma,

he would, if he should obtain such a favour, devour the three worlds
;

and they end by suggesting that under the guise of a boon stupefaction

should %e inflicted on him (v. 39). Brahma thinks on Sarasvatl, who

arrives (v. 40), and by Brahma's command (v. 42. Vani tvam Rdlcsha-

sendrasya bhava vag-devatepsitd') enters into Kumbhakarna, that she

may speak for him. Under this influence he asks, when desired to

choose a favour, that he may receive the boon of sleeping for many

years, which is granted (v. 45).
72

"When, however, Sarasvatl has left

him, and he recovers his own consciousness, he perceives that he has

71 The commentator explains these last words thus : Asikshitam sad-gurupade^am

vinaplty arthah
\
brahmastram brahma-vidya \

etad varanam asesha-brahma-vidya-

siddM-pratibandhaka-nivrittaye \

"
Unlearnt, that is, [may it appear to me] even

without the instruction of a good teacher. The Brahman's weapon is the science of

Brahma (or of the veda). This choice of a hoon seeks the removal of all obstacles

to the attainment cf divine knowledge." The commentator also says that hy dharme

("righteousness") in the first line is meant Narayana (Vishnu), according to the

saying, 'Eama is the incarnate righteousness' : as looking to what follows, the passage
would otherwise be

tautological (" Dharme" Narayane matir bhavet
\

" Ramo vigra-

havan dharmah" ity ukter atra dharnxt-padena Narayanah\ anyatha "sa sa bhavatu

dharmishtha
"

ity anena paunaruktyam syat \
,

72 The commentator remarks here : Evam iti
\
atra shan-masad arvak jagarariam

na it*^iyamah \ tad^adhika 'pf nidrci tu bhavaty eva iti vara-sva',*upam bodhyam \
atah

eva shan-masa-^svapiti iti purvam Vibhishanoktya varshany anekani iti Kumbha-

karnoktya cha purvoktasya na virodhah
\

" In these words of Brahma (v. 45) there

is no condition that Kumbhakarna should wake after six months, but it is understood

as the nature of the boon that he might sleep for
;jeven

a longer time. Wherefore,

although it was formerly said by Vibhlshana that 'he sleeps six months,' and

Kumbhakarua here speaks of sleeping many years, there is no discrepancy between

the latter and the former."
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been deluded (v. 47). Kuvera, on the demand of Ravana, and by
his father's advice, gives up the bity of Lanka to Ravana (sect. 11,

v. 39 ff.).

C
i

The Uttara Kanda, sect. 36, vv. 44
(
ff., contains' in its description of

the monkey Hanumat's history the following testimony to his,, literary

merits: 44. Asau punar vyakaranam grihishyan sHryonmukhah prashtu-

mandh kaplndrah \ udyafr-girer asta-girim jaqdma gtantham mahad

dhdrayan aprameyah \

45. Sa-sutra-vritty-artha-padam mahartham sa-

sangraharn sidhyati vai kaplndfah \

na hy asya kaschit sadriso ''sti sdstre

vaisdrade chhanda-gatau tathaiva
\
sarvasu vidydsu tapo-vidhdne praspar-

dhate 'yam hi gurum surdndm
]

44. "Again the chief of monkeys

(Hanumat),' measureless, seeking to acquire grammar, looking up to

the sun, bent on inquiry, went from the mountain where the .sun rises

to that where he sets, apprehending the mighty collection (45) viz.

the aphorisms (sutra), the commentary (yritti), the vartfika' (artha-

pada), the Mahartha, and the Sangraha [of Vyadi]. The chief of

monkeys is perfect, no one equals him in the sastras, in learning, and

in ascertaining the sense of the Scripture, [or in moving at will],

In all sciences, in the rules of austerity, he rivals the preceptor of

the gods."
y*?

The following is the commentary on the above passage : Udyad-girer

udaya-girer mahad grantham dharayan arthatah pathatas cha grihnan \

dh&rayan aprameyah iti nud-alhuva drshah
\ surya-sdmmukhyartham

tuvad gamanam \

45. Ko J

sau gcanthas tatrdha " aa-sutra" iti
\

sutram

ashtddhydyi-lahshanam \
vrittis tdtkdlika-sutra-vrittih

\ artha-padam

sutrdrtha-lodhaha-padavad vdrttikam mahartham mahdlhdshyam Pa-

tanjali-kritam \

"
sa-sangraham

"
Vyddi-lcrita-sangrahdkhya-grantha-

sahitam
\

"
sidhyati vai" siddho lhavati sdstrdntareshv aplty arthah

\

tad evaha
\

na hy asya sadrisah sdstre kaschit "
chhanda-gatau" purvo-

ttara-mlmdmsd-mukhena, veddrtha-nirnaye
" vaisdrade "

vaidushye \

msishya navama-vydkarana-kartd Hanumdn Hi cha prasiddhir iti

Katakah
\

"I^rom the mountain where, the sun- rises, 'heid'ing,'
f

apprehending in sense and in text ' the great collection.' The

absence of the reduplicated n in dhdrayan aprameyah is vfidic

(drsfta}. He went to facJ- the sun. 45, In the words 'with the

sutras,' etc., he describes what the book was. The sutras mean

the eight books of Panini (ashtddhydyi}. The vritti is the contem-
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poraneous gloss on the sutras (sutra-vritti). The artha-pada is the

vdrttika, containing sentences explaining the sense of the sutras
;
the

Mahdrtha is the Mahjibhashya composed by Patanjali. 'With the

sanyraha' means with 'the
bojk^

called Sangraha, composed by Yyadi.

'He is,perfect' means' he excels in other sastras also, as the author

goes on to say:
'

for-no..one is like him in the sastras, in ascertaining

the sense,' in determining the meaning of* the Yeda by the mouth of

the Purva and Uttara "Mimansa. 'In skill,' i.e. in learning. "When

specifying, it is well known that Hanhmat was the ninth author of

Grammar; such is Kataka's explanation."
'

>

The other eight grammarians are mentioned by Colebrooke Essays,

ii., pp. 39, 48 (ed. 1837).

NOTE IE. Page 261, note 8M
,
line 3 from bottom.

"With tMs compare the Tandya Mahabrahmana xiv. 11, 28, where

it is said : Indro Yattn sdldvrikebhyah prdyachhat \

tarn asllld vug

abhyavadat \

so 'suddho 'manyata \

sa etat suddhdsuddhlyam apasyat \

iena asudhyat \

"Indra gave up the Yatis to the jackals. An evil

voice addressed him" [charging him with the murder of Brahmans,

according to the Commentator]. "He recognized himself as unclean-

He beheld this 'S'uddhasuddhiya,' [a particular saman text] and be-

came purified." The story is repeated further on in the same Brah-

mana xviii. 1, 9, where it is said that instead of beholding .^the

"S'uddhasuddhiya," Indra went t$ Prajapati, who gave him the

"
Upahavya

"
(Prajupatim upadhdvat \

tasmai etam upahavyam prd-

yachhat}. This story of Indra and the Yatis is alluded to in Ait.

Br. vii. 28, which is quoted in the first volume of this work, pp. 437 f.

It is also referred to in the Tandya Br. viii. 1, 4,.and xiii. 8, 17.

The latter passage j[s
as follows : Indro Yatln suldvrikebhyah prdya-

chhat
|

teshdrn trayah udasishyanta Prithurasmir Brihadgirih Rdyo-

vdjah |

te 'Iruvan " /? nah imdn putrdn lharishyaU'
n

iti
\

" aham n

Hi Jydro 'bravlt,\ tdn adhinidhdya parichdrya charak vardhayams tan

vardhayitvd '^bravlt
" kumdrakdh varan vrimdhvam" iti

\

" kshatram

mdhyam" ity alravlt Prithurasmih
\

tasmai etenapdrtharasmena kshatram

prdyachhat \
kshatrakdmah etena stuvita \J,kshatrasya wa asya prakdso

lhavati\
" Brahmavarchasam mahyam" ity abravid Brihadgirih \

tasmai

etena Idrhadgirena Irahmavarchasam prdyachhat \

brahmavarchasa-kdmah

etena stuvlta \ brahmavarchasi bhavati I "pasun mahyam" ity abravid
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Rdyovdjah \

tasmai etena rdyovdjlyena pasiln prdyachJiat \ pasukdmah
etena stuvlta

\ pasumdn lhavati
\

1 8^. PartJiarasmam rdjanydya hrahma-

sdma Icurydt bdrhadgiram lrdhmandya<rdyovajlyqm, vaisydya. \
svena, eva

endms tad-rupena samardhnyati stomah \
< "Indra gave up the Yatis to

the jackals. Three of them were le'ft," Prithurasmi, Brihadgjri, and

Rayovaja. They said, 'Who will cherish thege persons, us, as sons?'

'I,' said Indra. Having placed them [on his car, according to the

comm.], he went on tending and rearing them.' When he had reared

them, he said, 'Youths, choose^ boons.' Prithurasmi said,. 'May regal

power he mine !

' He accordingly gave him regal power by means of

this 'partharasma' saman. Let the man who desires regal power offer

praise with this saman
;
and he obtains distinction like that of regal

power. Brihadgiri said,
'

May Brahmanic lustre be mine !

' He gave

him Brahmanic lustre by means of this 'barhadgira' saman. Let him

who desires this characteristic offer praise with this sama
1

!!
;
cand he

obtains it. Rayovaja said, 'Let me have cattle!
' He gave him cattle

by means of this '

rayovajiya
' saman. Let him who desires cattle offer

praise with this saman; and he obtains them. 18. Let a 'partha-

rasma' be the 'brahma-saman' performed for a Raj anya, a 'barhadgira'

that for a Brahman, and a '

rayovajiya
'
for a Vaisya. The ' stoma '

thus brings prosperity to each of them after his own fashion." The

Yatis are declared by the commentator on Tandya Br. viii. 1, 4, to be

peroons "who practised observances contrary to the Veda" (veda-

mruddha-niyamopetdn); on xiiL4r, 17, to be "the persons so called who

were hostile to sacrifices
"

(etat-sanjnakdn yajna-virodJii-jandn] ;
on

xiv. 11, 28, to be "persons hostile to riteS" (Jcarma-virodhi-jandn'}; and

on xviii. 1, 9, to be "Brahmans who did nov celebrate'the jyotishtoma

and other sacrifices, but lived in another way
"

(jyotishtomddy akritva

prakdrdntarena vartamdndm Irdhmandn), The Yatis are also men-

tioned in the Taitt. Sanhita ii. 4, 9, 2,' in these words : Tatlndm adya-

mdndndm sirsJidni pardpatan \

te Icharjurdh abhavan
\

"The heads of

the Yatis who we're being eaten fell off. They" (the Yatis) becamft^ate-

trees." In the same Sanhita, vi. 2, 7, 5, they are again referred to

thus : Indro Yatln sdldyriTcelhyah prdyachhat \

tan dakshinatah utta'sa-

vedydh ddan
\

"Indra gave !'.p the Yatis to the jackals: they devoured

them on the south side of the northern altar." On the former of these

texts the commentator remarks as follows : Pdramahamsya-rupam cha-
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turthdsramam prdptdndm yeshdm Yatlndm mukhe Srahmdtmaka-prati-

pddako veddnta-sabdo ndsti tan Yatln Indrah dranyebhyah svabhyah

prayachhat \
tathd' Ifaushltakibrdhmynopanishadi Indrasya pratijnd

samdmnayate "Arunmukhdn Yxtfn sdldvrikebhyah prdyachham
"

iti
\

patitatVdt teshdm tathdtvam yuktan^ \

tathd cha smaryate
"
nitya-karma

parityajya veddnta-sravnnam vina
\
vartamdnas tu sannydsl pataty eva

na samsayah" iti
\

tedium cha, sdldvrikair bhakshanam shashtha-kdnde

samdmnayate .... iti
\

veddnta-sravana-vdnchhdm vind nitya-karma-

parityaktavatdm bhavatdm api Idrisl gatir iti darsayituiii vedi-samipe

bhakshanam eva
\

"Indra gave up to the wild dogs those Yatis in

whose mouth (although they had attained the fourth stage of life

\_dsram<i\, that of Paramahamsas) the word of the Vedanta [or

Upanishads] which sets forth that the soul is Brahma, was not found.

Accordingly Indra's declaration that he 'gave up the Arunmukha Yatis

to the jackals is recorded in the Kaushitaki Brahmana Upanishad"

(iii. 1; see p. 161 of Prof. Co well's translation in the Bibliotheca

Indica). "In consequence of their fallen condition, it was fit that

this should have been done : according to the text of the Smriti,
' A

Sannyasin who lives in the neglect of the fixed observances, and with-

out hearing the Vedanta [or Upanishads], sinks without doubt into a

fallen condition.' And the fact of the Yatis being eaten by jackals

is recorded in the sixth book (of this Sanhita, as quoted above). The

circumstance of their being devoured near the altar is intended to sshow

that the same fate awaits you gentleme'n also, who live without desiring

to hear the Upanishads, and in the neglect of the fixed ceremonies."

From Prof. C9well's not^e
in the Kaushltaki Br. Up. transl., p. 161,

it appears that Sayana, the commentator on the Ait. Br. vii. 28,

regarded the Yatis there mentioned as being Asnras in the disguise of

devotees, and the Arurmaghas .referred to there as being Asuras in the

form of Brahmans. Prof. Cowell adds in a second note that the com-

mentator (in the Kaush. Br. Up.) "explains the Arunmukhas "
(there

mentioned) A "as those in whose mouths the reading of the Vedas is

not;" and observes that "they and the Arurmaghas of the Ait. Br.

,are equally obscure." See the remainder of the note, and Prof. Haug's

"note on the latter passage in his translation of the Ait. Br., p. 483 f.

He thinks the Arurmaghas "were no doubt a kind of degraded Aryas,

very likely a tribe of the ancient Iranians," etc.

'A ,
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NOTE .Puge 310, note 19
.

v

In regard to this note I have beei favoured with a communication
a

,.
,

from Prof. Both, who is of opinion that there are two substantives

sravos, as there are two roots sru. There is no*, only, he considers, a

root sru, "to hear," but a second siw=srr ; and there are, he adds, a

number of passages where Ijhe sense "renown/' traditionally ascribed

to sravas, however wide this idea is, and in hoover forced a manner

it may be applied, does not
suflj.ce.

The forthcoming fasciculus of his

Lexicon will, Prof. E,oth informs me, supply details on this subject.

Wilson, "Westergaard, and Williams, in their Dictionaries, give a

second sru as equivalent to sru, "to move," "to flow," etc. Prof.

Aufrecht is of opinion that ,in addition to sru,
"

to hear," there is

another root sru, with the meaning "to quake," "to shake," "to

tremble." This root, he states, occurs only twice in the whole Vedie

literature which we have before us. The passages in which it is found

are R..V. i. 127, 3: Vilu chid yasya samritau sruvad vaneva yat sthiram\

"Even the strong quakes at his attack, "and even the firm shakes like

trees;" and Pt.Y. i. 39, 6: A vo ydmdya prithivl chid asrot
|

"Even

the earth trembled before your rush." From this root is derived

fn>fl,,"lame." Prof. Aufrecht does not think that in any Yedical

passage the root gru has the meaning of sravati, "to flow." In his

note on the former of these two passages, Sayana explains sruvat by

gacfihet, siryeta, i.e. "will move," "will crumble."

NOTE G.Page 412, line 19.

In her lamentation for Kavana (Ram., Bombay ed vi. 113) his

queen Mandodari, among other attributes which she ascribes to him,

speaks of him (v. 49) as jetaram lokapalanam ksheptaram S'anJcarasya

cha, "conqueror of the guardians of tne world, and caster down (or,

contemner) of S'ankara." S'ankara could not 'therefore have been

looked on by the' writer of this as the Sunfeme Deity. Front Hhe

story of Nandlsvara, quoted in the Appendix, above, p. 46't f., it will

have been seen, however, that Eavana was really no match for S'ankara.

NOTE H. Page 418, note 196
.

The. following is a summary of the story of Indra and Indrajit, as

I
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given in the twenty-seventh and following sections of the Yuddha

Kanda. Eavana in the course
of^his expeditions goes to Indra-loka.

Indra tells the gods 'to get ready for battle; but, being afraid, resorts

to Yishnu (sect. 27/6), whom h, glorifies as the Creator and the Being

into whom all things are absorbed at the end of the world, and asks
r *

his advice (v. 13). Yishnu reassures him; but says that he could not

interfere witho'ut killing Havana, which he is unable to do on ac-

count of the boon conceded to the Eakshasa chief by Brahma (v. 18);

but he would slay him at the proper time (v. 20). Meanwhile he tells

Indra to fight with Havana (v. 21). A battle takes place between 'the

gods and Eakshasas (v. 26
ff.). The eighth Vasu Savitra comes on

the field (w. 34 and 43), fights with Sumali, one of the Eakshasas,

and grandfather of Eavana, who had routed the gods, kills him,

reducing to ashes his bones and all the rest of him (v. 50), and puts

the Eai'shasas to flight. They 'are, however, rallied by Indrajit (sect.

28, 1
ff.),

and the gods repulsed. Indra's so*n, Jayanta, enters the

fray (vv. 6 fl
7

.).
The gods are furiously assailed by Indrajit. Both

sides, in the confusion, smite their own warriors (vv. 17 f.). Jayanta

is carried off by his grandfather, his mother S'achi's father, Puloman,

the Daitya, who enters with him into the sea (vv. 19
f.). Thegods,

thinking that Jayanta had been killed, take to flight (v. 21), and are

pursued by Indrajit. Indra himself now comes upon the scene (v. 23),

and is opposed by Eavana (vv. 29
ff.), whom he eventually captures (s'ect.

29, v. 18
f.). Heghanada (son of Er.vana), afterwards called Indrajit,

becoming invisible by his magical power, which he had obtained from
fi

Mahadeva, binds Indra and carries him off (v. 27). The gods, headed
~n I

by Brahma, follow them to Lanka (sect. 30). Brahma praises Megha-
nada's valour, and declares that he shall be called Indrajit (" the con-

queror of Indra," v. 5). Brabma then asks that Indra shall be re-

leased (v. 7). Indrajit, as a condition, .requires the boon of immortality

(v. 8). This Brahma refuses (v. 9).
73

Indrajit then says, v. 11 : S'ruya-

tdm"'fn bhavpt s'tddhih S ptakratu-vimokshane
\

12. Mameshtarn nityaso

Tiavyair mantraik sampujya Pdvakam
\ sangrdmam avatartum cha satru-

nirjaya-kdnkshinah \

13. Asva-yukto ratho mahyam uttishthet tu Vibhd-

vasoh
| tat-sthasydmaratd sydd me esha mi' nischito varah

\

14. Tasmin

yady asamdpte cha japyahome Vibhdvasctu
\ yudhyeyam deva-sangrdme

73 See similar cases above, pp. 223 and 482.
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tada me sydd vindsanam
\

15. Sarvo hi tapasd deva vrinoty amaratdm

pumdn |

vikramena maya tv etad
(

amaratvam pravartitam \
16. Evam

astv iti tarn chdha vdltyam devah Praj&patih \

mtikias chendrajitd S'akro

galas cha tridivam surah
\

11. "Lisfsn: or let ine attain perfection

by releasing S'atakratu (Indra). 12. My wisn is, desirous as I am
C- I

of conquering my enemies, to enter into battle 'after constantly wor-

shipping Agni with texts 'and oblations: (13} and tft'e boon I have

fixed to ask for is that (whenever I shall do so) a chariot with horses

may rise up for me out of the *Fire, and that while I stand in it I may
i-emain immortal: (14) and if I fight in it against the gods before I

have finished my prayers and oblations to Agni, let me perish. 15.

For, god, every man desires by austerities to attain immortality.

And by my valour I have sought for this immortality. 16. 'So be it,'

said Brahma. Then Indra was released by Indrajit, and the gods went

to heaven." Brahma then tells Indra (vv. 17-48), who was Standing

humiliated and thoughtful, that he had incurred this misfortune be-

cause he had corrupted Ahalya (v. 46), the first woman, whom Brahma

had made and had given to the sage Gautama (v. 27), as a reward for

his austere virtue. For this he had been cursed by the sage (vv. 31 ff.).

Ahalya, too, was reprehended by the sage, expelled from his hermitage,

and condemned to lose her prerogative of being the only beautiful

woman in the world (vv. 36 ff.). She excuses herself by saying that

Ind-ra had assumed the form of her husband, and thus deceived her,

and that she had not yielded tec illicit passion (vv. 40
f.). She is then

assured that she would be restored to purity by the vision of Vishnu

incarnate in Rama, and received again by her husband (vv. 41 ff.); and
( ( f

(,

Indra himself was enjoined to offer a Vaishrfava sacrifice by which he

would be purified (v. 47 f.).
74

(Compare the forty-eighth and forty-

f
74 The commentator remarks on verse 49, 4here the performance of this sacrifice

is mentioned : Devanam na yajneshv &dhikarah iti Jaiminj/-ukiam tu pramadad iti

nirupitam prak \

" The saying of Jaimini that the gods have not the prerogative of

sacrificing has been before determined to be founded pfi an inadvertence." Tkt'end

of the remarks on Kamayauai. 29, 7, quoted above, p. 131, note l*ol, may be here

referred to by the commentator. Besides the text cited in p. 262, note, mention is ejse-

where found of sacrifice being offered by Indra. See the story of Nahusha adduced

in the first volume of this work^pp. 307 ff., where such a sacrifice is referred
f.o

(p. 310). The lines of the Udyoga-parvan (414 f.)
in which this is mentioned are as

follows: Mam eva yajatam S'akrah pavayishyami vajrinam \punyena hayatnedhena
mam ishtva Pakas'asanah

\ punar eshyati fevanam indratvam akutobhayah \

Vishnu

I
/'
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ninth sections of the first book of the Kamayana, Bombay ed., the

note in p. 49, above
;
and a similar, purification of Indra for another

sin, above, p. 262, note, and thebeginning of Note E., p. 491.) I

quote the verses in,,wiich Brahma hre describes the creation of the
,

first woman Ahalya; *

Sect. 30, 19 ff. Amarendra mayd luddhyd prajdh srisJitds tathd

prabho |

eka-varndh samdbhdshdh eka-ruptisj., cha sarvasah
\

20. Tdsdm

ndsti visesho hi darano lakshane "*pi vd
\

tato 'ham elidgra-mands tuh

prajdh samachintayam \

21. So 'hani tds-im visesJidrtJiam striyam efcdm

vinirmame
\ yad yat prajdndm pratyangam visishtam tat tad uddJiritam

| (

22. Tato mayd rupa-gy,nair Ahalyd strl vinirmitd
\

Halafii ndmeha

vairupyam halyam tat-pralJiavam bhavet
\

23. Yasydh na vidyate halyam

tendJialyeti visruta
\ Ahalyety eva cha mayd. tasydh ndma praltiptitam \

19. "0 chief of immortals (Indra), all creatures were by my under-

standing
farmed by me of one caste, of the same speech, and of one

form in every respect. 20. There was no distinction of them in ap-

pearance or characteristic (sexual) mark. I then, with intent mind,

reflected on these creatures. 21. In order to distinguish them, I formed

one woman. Whatever there was most distinguished (excellent) in

the several members of [different] creatures was taken [to compose

her]. 22. A woman faultless (ahalyd} in form was then fashwned

by me. Hala means ugliness, and halya that which springs from

ugliness. 23. She who has nothing sprung from ugliness (halya'} is

known as 'Ahalya.' And I have made her known by this name."

NOTE I. Paft 427, line 7 from the foot.

Professors Aufrecht anci Miiller have been good enough to furnish

me with the text of this Durga-stava, or Eatri-sukta, which, in the

Sanhita MSS. of th<* R.V., follows a hymn addressed to Night (the

127th of the Tenth Mandala=Ashtaka
>
viii. 7, 14). I will first give

the text, with a translation, of the genuine hymn to Night (R.V. x.

127)7^id then quote the IVirisishta :

R.V. x. 127. 1. Ratrl vi akhyad dyati purutrd devl ahhabhih
\
vis-

vuh adhi sriyo 'dhita
\

2. A uru aprdh amartyd nivato devl udvatah
\

it

speaks :
" Let S'akra (Indra) worship me : I will purify the thunderer. Having

sacrificed to me with a pure horse sacrifice, he shall again obtain the headship of the

gods, and he delivered from fear."

VOL. IT. 32
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jyotishd Iddhate tamah
\

3. Nir u svasdram askrita ushasam devl dyati \

apa id u hdsate tamah
\

4. Sd no ad</a yasydh vayam ni te ydmann aviksh-

mahi
|

vrikshe na vasatim vayah^ 5. 'j^' grdmdso avjikshata ni padvanto ni

pakshinah \

ni syendsas chid arthinah
\ J>, Yavaya V] ikyam vrikam yavaya

stenam urmye \

atha nah sutard lhava
\

7. Upa md pepisat tainah krish-

nam vyaktam asthita
\

ushah rind iva ydtaya< \
,8. Ufa te gdh iva d

akaram vrinlshva duhitar dlvah
\

rdtri stomam najigyusle \

"The divine

Night arriving, hath shone in many places witli her eyes; she has

assumed all her splendours. 2. The immortal goddess has widely filled

t the lower and the upper regions : by light she destroys the darkness.

3. Arriving, the goddess has driven away her sister the Twilight : the

darkness departs. 4. Be to-day [favourable] to us who have gone to

rest at thy coming, as birds to their nests in a tree. 5. Men, cattle,

and even suppliant hawks, have gone to rest. 6. Drive away,

Night, the she-wolf and the wolf: drive away the thief; and carry

us safely across [thyself]. 7. Darkness adorned [with stars], black,

and yet illuminated, has approached me : do thou, TJshas, drive it

away like one who is bound [to do so]. 8. I have brought for thee

a hymn, as it were an offering of cows, like [an encomium] for a

conqueror. Receive it, Night, daughter of the Day."

1. (=Nir. iv. 29
;
A.Y. 19, 47, 1

;
and Vaj. S. 34, 32) A rdtripdr-

thivam rajah pitur aprdyi dhdmabhih
\

dtiah saddmsi Irihati vi tishthase

d^tvesham vartate tamah
\

2. (A.Y. 19, 47, 3) Ye te rdtri nrichakshaso

yuktdso
75 navatir nava

\
asltih , santv ashtd uto te sapta saptatih \

3.

Rdtrim prapadye jananlm sarva-lhuta-nivesarilm
\

bhadrdm Ihaga-

vatirn TirisJind-m visvasya jagato m'sdm
\

4. Samvesamm samyamanim

graha-nahshatra-mdliriim \ prapanno 'ham zivdm rdtrlm lhadre pdram

asimahi lhadre pdram aslmahi cm namah
\

5. Stoshydmi prayato

devim saranydm lahvricha-priydm \
sahasra-sam^itdm Durgdm Jdta-

vedase sunavdma somam 77
|

6. S'dnty-artham dvijdtlndm rishilhih

semapdsritdh (samupdiritd ?) | rig-vede tvam samutpannd 'rdtlyato nida-

hdti vedah
\

7. Ye tvdm+devi prapadyante^rdhman&h havya-vob^riim \

75 For yuhtasah, the A. V. reads drashtaraH, "seers."

76
This, Professor Aufrecht remarks, is imitated from E.V. i. 35, 1 : Itatrmjai/ato

nives&rilm.

77 The final padas of this and the three following verses are, as Prof. Aufrecht

observes, borrowed from K.V. i. 99.
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avidydh bahuvidydh vd sa nahparshad ati durgdni visvd
\
8. Agni-varndm

subhdm saumydm kirtayishyanti ye dtijdh \

tan tdrayati durgani naveva

sindhum duritd 'ty Agnih \
9. Dyfyeshu vishame ghore sangrdme ripu-

sankate
\ agni-chora*nipdteshu .dushta-graha-nivdrane \

10. Durgeshu

vishameshu tvdm sangrtimeshu vaneshu cha
\ mohayitvd prapadyante

teshdm me abhayam kv
t
ru teshttm, me tibhayam kuru om namah,

\
11. Resi-

nlm sarva-bhutrwdm panchamlti cha, ndma ch'A
\

sd mdm samdh nisdh devl

sarvatah parirakshatv safrvatah parirakshatu om namah
\ [v. 12 is the

same as the verse quoted by "Weber *in the text, beginning turn

agni-varndm, etc.] |

13. Durgd durgeshu sthdneshu sam no devlr abM^h-,

taye \ yah imam Durga-stavam punyam rdtrau rdtrau sadd pathet \
rdtrih

kusikah saubharo rdtri-stavo gdyatrl \
rdtri-suktam japed nityam tat-

kdlam upapadyate \

I am indebted to Professor Aufrecht for assistance in correcting the

corrupt text and in explaining parts of this composition.

1.
u

Mght, the terrestrial atmosphere was filled with thy father's

might. Thou, the mighty one, pervadest the celestial mansions, and

awful darkness returns. 2. Night, may the man-beholders which are

united with thee 78 be 99, 88, or 77. 3. I attain to Night, the mother,

who brings rest to all creatures, kind, divine, dark, the night of the

whole world. 4. I have attained the auspicious Night, who ctuses

men to rest, who composes [them], who is invested with a . garland of

planets and stars. May we reach the other side in safety ! may we

reach the other side in safety ! 5. Intent, I will praise the divine

Durga, who affords a refuge, who is beloved by the Bahvrichas (priests

of the Eig-veda ceremonial), uho-is equal to a thousand. Let us pour

forth Boma to Jatavedas .(Fire). 6. For the tranquillization of the

twice-born, thou art resorted to by rishis, and hast thy origin in the

Big-veda. May [Agni] burn up the wealth of him who seeks to hurt

us! 7. The Brahmans, learned or ignorant, who resort, goddess,

to thee, the carrier -of oblations, may he transport us over all

diffi^tlties. 8. Agni transports over all evils [though] hard to be

traversed, as in a boat across the ocean, those twice-born men who

shall celebrate the fire-coloured, auspicious, beautiful goddess. 9. In

difficulties, in dire perplexity, in battle, in trouble from enemies, in

78
Or, according to the reading of the A. V.,

"
May thy man-beholders, lookers

be," etc.

^A i

'
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visitations of fire, and thieves, for the prevention of inauspicious

planets, (10) in difficulties, perplexities, battles, and forests, men,

bewildered, resort to thee. Give ui^. security frqm these things, give

us security from these things! H-
c,[I praise] <her the long-haired,

and whose name among all creatures is PanchamT. May this,, goddess

every night preserve me in everyway.
1

(12. The same as the verse

already quoted in the texi, p. 427, line
26.)

13. Hay the divine

Durga be propitious for our good in difficulties^ He who always every

night reads this holy Durg<-stava, (the night, Kusika, Saubhara,

the ratri-stava, gayatri), he who continually mutters the ratri-sukta,

arrives at that time."

It will be seen that the sense of 'some parts of this production is not

very clear, but to ascertain it is of little consequence.

NOTE J.Page 429, lines 13 /.

These same tongues of fire are also mentioned in a hymn to Agni, in

the Markandeya Purana, sect. 99, vv. 52 ff. : Yd Jihvd lhavatah Kail

kdla-nishthd-karl pralho \ lhaydn nah pdhi pdpebhyah aihiJcuchcha mahd-

bhaydt \
53. Kardll ndma yd jihvd mahd-pralaya-lcdranam [ tayd net

pu.fii ityddi |
54. Manojavu cha yd jihvd laghimd guna-lakshand \ tayd

ityddi \
55. Karoti Jcdmam Ihutelhyo yd te jihvd Sulohitd

\ tayd ityddi \

56. Sudhumra-varnd yd jihvd prdnindm roga-ddyiJcd \ tayd ityddi \

57. Sphulinginl cha yd jihvd, yaiah [yd te?~\ sakala-pudgald \ tayd

ityddi |

58. Yd te Visvd sadd jihvd prdnindm iarma-ddyinl \ tayd

ityddi |

52. "By thy tongue Kali, the 'final destroyer [of the world],

preserve us from sins and from great prfeent alarm. 53. By thy

tongue Karall, the cause of the great mundane dissolution, preserve

us, etc. 54. By thy tongue Manojava, which isrdistinguished by the

quality of lightness, preserve us, etc. 55. By thy tongue Sulohita,

which accomplishes the desires of creatures, preserve us, etc. 56. By
thy tongue Sudiiumravarna, which inflicts, diseases -on living <btfings,

preserve us, etc. 57. By thy tongue Sphulinginl, the loveliest of all,

preserve us, etc. 58. By thy tongue Visva, which always bestows

blessings on living beings, Reserve us, etc."

In the course of this hymn to Agni he is said (v. 41) to have been

formed eightfold : Tvdm ashtadhd kalpayitvd yajnam ddyam akalpayan \
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"Having formed thee in eight ways, they performed the earliest

sacrifice." This seems to refer Jo the legend from the Brahmanas

given in pp. 339-34,7. Again, we are Reminded of some characteristics

which are ascribed,to Uudra in*6he S'atarudriya vv. 2 and 11 (above,

pp. 322
*f.) by the expressions whioh are applied to Agni in the seven-

tieth verse of this hymn : Yat te Vahne siiyim rupam ye cha te sapta

hetayah \

taih pahi t
ndk> stuto deva pita putram ivatmajam \

" When
thou art lauded, Agni, preserve us by .thine auspicious form, and by

thy seven shafts, as a father preserves his own son."
_

.

In v. 63 Agni is said to have "stretched out the whole universe,

and, though one, to exist in manifold shapes" (tvaya tatam visvam idaih

charaeharam Hutasanaiko lahudhd tvam afaa).
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ADDITIONAL NOTE& AtfD CORRECTIONS.

i. Page 6, note 13.

See further E.V. ii. 33, 1
;
and Dr. Bollensen's remarks on the word

sandris in the Journal of the German Oriental Society, vol. xxii., p. 588.

ii. Page 9, line 11.

See Tandya Mahabrahmana, viii. 2, 1 f.

iii. Page 19, line 3 from the top and line 11 from the foot.

I learn by a communication, dated some months ago, from Professor

Aufrecht, that anvdsaye is not a substantive, as J had understood it, but

the third person singular present, from the root sz+anw+o. He would

tra&.late the whole verse thus: "With which body has Skambha

entered the past, and which body of his rests over the future ? When
he divided his one body into a thousand bodies, with which of them

did he enter there ?" And he thinks that the second half of verse 8

has exactly the same sense. S'aye is, he adds, a very common Vedic

form for sete. See also the fasciculus ofJBohtlingk and Eoth's Lexicon

(recently received), s.v. si, where also saye is stated td be the 3rd pers.

.sing. ;
and the scholiast on Panini vii. 1, 41, is referred to in proof.

In the same work the root sl-\-anu-\-d is explained as, in this passage,

signifying "to stretch over."

iv. Page 28, line 8.

I find from Bohtlingk and Eoth's Lexicon, s.v. satalfhu, that the

words here referred to occur in
f

che Taittiriya Aranyaka x. 1, 8.' I

'quote in full the verse in/t which they occur, as well as that which

precedes it : Asvakrdnte rathaJcrdnte Vishnukrante vasundhard
\

sirasd

dhardyishydmi rakshasva mdm pade pade \
bhumir dhenur dharanl loka-

dhdram
\
uddhritd 'si vardhena krtshnena saialdhuna

\

1 f r

( f,
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.

v.^Page 28, line 14.

See Tandya Brahmana, xx. 14, ff.; the commencement of which

corresponds with the^text from the Pauchavimsa Brahmana, quoted in

the fifth volume of this .work, p/392.

* >

> , vi. Page 29, line 9.

See Tandya Br. iv. 1> 4.

vii. Page 39, li-,ie 17.

For "vi. 2, 42," read "vi. 2, 4, 2." ', .

viii. Page 39, Zw* 23.

A ham durgud ahartd. Compare R.V. ? 61, 7, and viii. 66,> 10, in

pp. 67 and 91, and the quotation from Sayana's commentary given in

p. 92
f.^ above.

ix. Page 44, line 22.

For "5, 32," read "5, 34."

x. Page 45, line 5,

See Tandya Br. viii. 2, 10.
-'

xi. Page 56, line 11.

Compare Tandya Br. vii. 4, 2
;
where it is told that the gods failed

to gain heaven by either the Gayatri, the Trishtubh, the JagatI, or the

Anushtubh metres, but gained it by the Brihati.

> xii. Paae 58,, last line of the text.

Compare Tandya Br. vii. 5, 11 ; 6, 5
;

xii. 5, 23; 9, 21; 13, 27 f.

xiii. Page 61, line 5.

See the discussion among the gods ab,out a formula in Tandya Br.

vii. 8, 1 f.

*'
,

' x%. Page 67, line IB.

,,0n the word matn,
" measurer?

"
Bb'htlingk and Eoth have the

f9llowing explanation :
"
Sayana brings under this head the verse

1\ 61, 7, making the word equivalent to \he world-creating (-sustain-

ing) sacrifice.' Benfey translates 'carpenter.' But Vritra's mother

may be here spoken of." .

'^ *

N
)
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xv. Page 78, line 11 from the foot.

See also Tandya Br., xx. 15, 6, fi
t

i

xvi. Page 80, line 5:from the foot.

Vishnu is also mentioned in R.V. v. 49, 3 : Indro Yishnur' Varuno

Mitro Agnir alidni bhadrd janayanta dasmdh
\

l

xvii. Page 81, ?e'we 27.'

In R.V. viii. 12, 8, Indra is said to have eaten a thousand buffaloes

'and to have in consequence gained in vigour (yadi pravriddha satpate

sahasram mahishdn aghah \
dd it te indriyam mahi pra vavridhe).

_
xviii Page 85, line 13.

"The Asvins," etc. Read "Ye, Asvins, have come by a path

which yields enjoyment."
'

.

xix. Page 88, lines 16, 22 and 28.

For "yanna" read "yon nah: and in line 22, for "tellest not"

read "tellest to us."

The passage of the Taitt. San. referred to in p. 88, line 28, viz. ii. 5,

5, 2/n. 585 of Bibl. Ind., vol. ii.), gives the following expknation of

the words Vishnave S'ipivishtaya : Yajno vai Vishnuh
\ pasavah sipih \

yajnah eva pasushu pratishtJiati \

" ' Vishnu
' means sacrifice, and

'

8'ipi
' means victims

;
for sacrifice depends upon victims." See also

the Tandya Brahmana ix. 7, 9 tf. R.V. vii. 100, 6, is translated by
Prof. Roth in his Illustrations of the Mrukta, p. 59. I am indebted

to Prof. Aufrecht for the following remarks on "
S'ipivlshta :

" " This

attribute of Vishnu occurs only in R.V. vii. 99, 6 (a verse which

ought to have stood only at the end of hymn 100, as hymn 99 is

devoted to the celebration of Indra and' Vishnu), and in the only im-

portant verses vii. 100, 5 and 6: The A.V. does not know the word,

and in the other ^anhitas and Brahmanas it has been, as in other cases,

adopted from the K.V. It is perfectly clear that something oppro-

brious was expressed by the epithfet, for vii. 100, 6, means :
' Wky

should any one, Vishnu, h^ve found a subject for reproof when thon

didst say, "I am S'ipivishta
"

? Do not conceal even that shape of

thine from us, as thou wearest another form in public.' Now Aupa-

manyava says clearly that '

S'ivipishta
'

is
'

kutsitarthiya
'

(has a bad,

:'

'
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or contemptuous, sense).
79 The commentator on the Taittiriya Sanhita

ii. 2, 12, (vol. ii., p. 390) says that it is used for atyanta-rogin.
> j

'9 The complete words* of Aupamanyava'*are as follows: S'ipivishto Vishnur iti

Vishnor dve namarii bhavatah
\ kutsit-tirthiyam purvam ity Aupumanyavah \

"
Aupa-

manya lays that there are' two names of Vishnu, S'ipivishta and Vishnu : of which
the former has a bad sense." ' J

80 I quote the commentator's remarks on the verse (vii. 100, 6, of the R.V.) at

length: He " yishno" tiam "yad" yasmat karanat "S'ipivishto asmi" iti pra-
karshena " vavakshe

"
'punah punar vakshi tasmat "te" tava manasi " kim it pari-

chakshyam bhut" kim idam garhantyam abhut
\

na etad garhanlyam vritha eva tava

lajja ity abhiprayah \ yadyapy etan nama lake atyantaroginy \ udghatita-guhyatva-
vimudhaih prayujyate "S'ipivishto 'yam" iti tathapy avayavarthasya brahmnneha

vyakhyatatvad nasty atra tava lajja-karanam \
tasmad "etad varpo

"
varishtham nama

"asmad ma apaguhah" asmakam agre gudham ma kuru\ "yad" yasmat tvam

guhanaya eva samithe yuddhe kavacha-sirshanyabhyaih gudho
"
anyarupo fyabhutha"

babhuvithx
\

tad anyatha yathatatha va bhavatu tathapy asmad-vriddhau (quere
bitddhau ?) prasastam idam ma gopaya ity arthah

\

"
Vishnu, since thou repeatedly

sayest J aai S'ipivishta, how, then, is this, in thy mind, matter of reproach ? It is

not matter of reproach ; thou art needlessly ashamed : such is the purport. Although
this word is in common language applied to diseased persons, to those whose naked-

ness is uncovered, and to fools, by those who say
' so and so is S'ipivishta,' yet as the

sense of its component parts is expounded in this Brahmana
(ii. 5, 5, 2, see above),

thou hast no occasion for shame. Do not therefore conceal from us thy most excellent

name (so the commentator understands varpas}. Inasmuch as in the battle thou hast

for the sake of concealment been covered by a coat of mail and a helmet, whether

the fact be so or otherwise, do not conceal that which in our estimation+3eserves

praise."

The word "S'ipivishta" also occurs in the S'atarudriya (Vajas. Sanhital6, 29);andis
thus commented on by Mahldhara on the verse : S'ipivishtaya Vishnurupaya\

" Vishnuh

S'ipivishtah" iti sruteh
\ yadva sipishu pasushu vishtah pravishtah \

ll
pasavo vai

sipir" iti sruteh
\ sarva-pranishv antaryamitaya sthitah ity arthah

\ yadva "yajno
vai sipih" \ yajne

'

dhidevatatvena pravishtah \ sipir adityo va mandaladhishthata ity

arthah
\
tasmai namah

\

"
sipayo'

1tra rasmayah uchyante tair avishto bhavati" iti

Yaskokteh (NiruUa, 5, 8). "To S'ipivishta, i.e. to him who is in the form of Vishnu :

for the Veda says S'ipivishta is Vishnu. Or, according to the Vedic text, that '

s'ipi
'

means cattle, S'ipivishta will mean, he who enters into cattle, i.e. who is present in

all creatures, pervading them. Or '

S'ipi
' means sacrifice

;
and so S'ipivishta may

signify him who has entered into sacrifice as its presiding deity. Or,
'

s'ipi
'

is the

sun who presides over the circle of the sky to him be reverence ; according to what
Yaska says (Nirukta 5, 8)

'

S'ipi
'

means rays ; by them he is pervaded."

Pfo/essor Weber, has the fallowing notice of '

S'ipivishta
'

i: his Indische Studien

ii. 37 f., no$ This is one 'of those words which already gave trouble to Yaska

(Nirukta 5, 9). Bhatta Bhaskara Mis^a has the following:. Nirveshtita-seshaya

(sepaya ?) \
sarvadd devadaru-vana-pradesadau va yatha adityatmane\yathd Skanda-

tpurane S'aityachhamatayogad (?} va sipi vari wrachakshate
\ tatpanad rakshanad

va 'pi sipayo rasmaijo matah
\
teshu pravishtah savita S'ipivishta ihochyate \ yadva

pasavah sipayah
"
yajno vai Vishnuh pasavah sipir

"
iti sruteh sarva-pranady-

antaryamitvena pravishtah ity arthah
\ [Prof. "W. then quotes the passage of the

Mahabharata, 13229]. "'S'ipi' is akm to 'e'epa,' 's'ipra,' Kiefer, hip, Hufte,

cippus." ^
^> ,



506 ADDITIONAL NOTES AND COEEBOTIONS.

This piece of information is taken from the Amarakosha, where it is

said, S'ipivislitas tu Ichalatau duscharnfxni maliesvare. Halayudha and

Hemachandra have the same. Amara inust have taken the two first

meanings ('bald-headed' and 'leprous*)" from actual use; and there

is no reason to doubt that even in ,.the Vt
edic passages

'

S'ipivlshta
'

means either bald-headed, or one who ha^s a skra disease. So long as

the sense of '

sipi
'

is undetermined, it will bt difficult to choose

between the two. The word 'sipi' is not found used separately.

For what the Taittirlya Sanhita ii. 5, 5, 2 (quoted above) says, yajno

vai Vishnuh \pq,savah sipih (Tandya Br. xviii. 6, 26 81

),
and all that the

modern Hindu commentators say, about 'sipi,' is worthless. A glimmer

of light is cast upon
'

sipi
'

by
'

sipitam,'
'

defective,' in the S'atap. Br.

xi. 1, 4, 4." 82

xx. Page 91, note 67
.

See also R.V. viii. 22, 1.

xxi. Page 95, line 1.

For "ix. 166," read "ix. 100."

xxii. Page 95, line 10.

Another verse in which Vishnu is mentioned is one in the funeral

hymn, R.V. x. 15, 3: A ahan pitrlm suvidatrdn avitsi napdtafii cha

vikrdmanam cha VishnoTi
\
"I have found the beneficent Fathers, and

the path and the stride of Vishnu'.'" Napdt is explained by Mahldhara

in Vaj. S. 19, 56, thus: Ndsti pdto yatra sa napdto deva-yana-patho

yatra gatdnum pdto nusti.
"
l^apata means that on which there is no

81 This passage is as follows: Esha vai Prajap&tehpasushtha tanur yat S'ipimshiah \

prano brihat
\ pranah eva pasushu pratitishthati \

" This S'ipivishta is that body
of Prajapati which abides in victims (or beasts), The Brihal is breath: and it is

breath which abides in victims." On which the commentator - remarks :
"
Yajno

Vishnuh
\ pasavah sipir" iti sruty-ant'arat \

Vishnoh Prajcipatitvat S'ipimshtah iti\
" For another Vedic

te^t says that Vishnu is sacrifice, and sipi denotes victims. Since

Vishnu has the character of Prajilpati, he is S'ipivishta/ etc. r
83 The Commentator's note on this passage is as follows : Akale mrtiptam havih

sipitam \

tad-asrito dosha-viseshah
\ tad-yuktam iva yajnasya fartram bhavati

\

Prof. Aufrecht proposes to correct this as follows : Akale sipitam \ Zipitam tanv*
j

asrito dosha-viseshah, etc. According to this corrected reading the sense will be :

'

" An oblation offered at a wrong time is
'

s'ipita.' Now '

s'ipita
'

means a particular

defect residing in the body. With it the body of the sacrifice becomes affected, as

it were."
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fall, the path leading to the gods.^
on which those who go along it do

not falL" Sayana on R.V. x. 15, 3 makes the wQr&=vintisdbhdva,
" the absence of desbAiction."

'

*

I '
"*

xxiii. Page 114, line 14.
j >

For Averse" reatf "sense."
/

'xxiv. Page 119, note 119
.

As regards the question whether or not ether (ukdsa) is eternal, see

the first volume of this work, pp. 130 and 506, and the third 'voh,

pp. 70, 106, and 164.

xxv. Page 127, line 4 from thefoet.

For "
pravinakti" read "prapfinakti."
>

>

xxvi. Page 128, line 5.

The Commentator on the Taitt. Ar. (Bibl. Ind.), p. 372, explains

utkara thus : Veder uttara-bhdge pdmsu-trinadayo yatra prakshipyante

so ''yam utkarah
\

" 'The utkara' is the place on the north side of the

Vedi (altar) where dust, grass, etc., is thrown."
-

xxvii. Page 129, line 13.

This* passage is identical with Tandya Br. vii. 5, 6, vol. i., p. 433.

xxviii. Page 262, tint 6 from the foot.

The Tandya Brahmana xji. 6, 8, also relates that Indra, after thus

treacherously slaying Namuchi, was followed by the head or something

else which cried, "Slayer of a hero, thou hast injured me, thou hast

injured me." This he could not destroy, either by rich, or saman, but

by a Harivarna" (tad enam paplyam vuchaih vadad anvavartata "vlra-

hann adruho 'druhah
"

iti
\
tad na richa na sdmnd apahantum asaknot

\

tad hdrivarnasya eva nidhanena apahata)

^ *

xxix. Pagf 297, line 18.

To the word "Jarasandha" at the beginning of the line, prefix

"582." '

xxx. Page 300, line 6.

For "x. 70," read "v. 70."
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xxxi. Page 302, line 15.

Prof. Whitney has since given up fliiis interpretation. See p. 399.

"
!

'

xxxii. Page 3pS,'7^e 7.

For "ii. 2, 29," read "xi. 2, 29.V
i- t-

xxxiii. Page 303, line 22,.'

For "
commentorial," read "rommentatorial."

* xxxiv. Page 306, line 26.

See "Wilson's Vishnu Purana, Dr. Hall's ed., vol. ii., pp. 77 f.

xxxv. Page 319, line 2.

For "x. 26,"read"xii. 26."

xxxvi. Page 400, line 11.

For "ii. 23," read "ii. 33."

xxxvii. Page 421, line 24.

For.l/x. 99," read "x. 90."

xxxviii. Page 471, line 12.

F6r "Devavati," read "Vedavati."

xxxix. Page 491, line 27.

For "xiii. 8, 17," read "xiii 4, 17." r.
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INDEX.

A.
-j

Abhyagni, 320 '
,

Achhayaka priest, 84 ,

Aditi, 1 Iff., 80,84, 114 f.,

133 f., 136,229,306,365
etc.

Adhvaryu priest, 66, 160

Adhvaryu Brahmana, 14

Aditeya, 117

Aditya, 14, 26 f., 46, 65,
etc.

is lord of Brahma,
Vishnu and Eudra, 475

Aditya-hpilaya, a hymn,
474

-'
'

Adityas, 14 f., 54, 114 ff.

JEschylus, Prometheus

Vinctus, 66

Agastya, 473, 480, 485

Agnayl, 1G1

Agni, 9, 22 f., 26,28 f., 45,

58, 61, 66, 70, 76, etc.

texts in praise of, 1 1 1

one of triad of gods,

66, 70, 160 ff.

hreaks down castles,

312
his eight forms and

names, 340 ff.

enamoured of Rishis'

wives, 352 ff.

his tongues, 429, 497

Agnihotra, 57 '

Agni Purana iv., 5 151

Ahalya, 48, 496

Ahankara, 42 f.

Ahavamya fire, 359 d

Ahi, 82, 101

Ahvriti, 253

Aindra-vaishnava

tion, 79

Alt? 46

Aitareya Bi!amana
i. 1129"
30129

I

ii. 8289
iv. 22 9

'
vi. 15 84, 123

33319
Aitas'a, 319

obla-

Jt
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Atharva-veda, continued'

12, 1, 8 24

4, 17338, 403

13 2, 26 5

4, 4, 26 ff. 338, 403 f.

15, 5, 1-7338
18, 1, 40308
19, 10, 9 84

53, 10 27

20, 17, 6106
87, 3103
89, 9106
99, 2104

106, 26 89

Ill, 1 89
-^ '114, 1104

126, 1106
Atigrahyas, 62

Atikaya, son of Ravana,
412 .

Aufrecht (Prof. Tli.), his

aid acknowledged, 7, 59,

78, 81, 84, 90 f., 102,

106,117,152,232,261,
302,306, 310,314,409,
411, 494, 502, 504

his Catalogue of

SanskritMSS.,151,188,
228, etc.

Aupatnanyava, 88, 505

Aurnavabha, 64 if., 97,

15~6, 439
Avincfe* 3, Minister of Ra-

vana, 413

B.

Babbru, 212

Badari, 188, 232, etc.

Bahlkas, 328, 339
Bahvrich S'ruti, 144
Balarama or Baladeva,

245, 249, 258, 260
Balarama incarnation, 156

Bali, 133 ff., 155, 465

Banerjea's (Rev. K. M.)
dialogues on Hindu phi-

losophy, 49

Bangas, 246

Benfey's (Prof. Th.) Glos-

sary to Sama-veda, 11,
81 f., 102 '

translation of Sama-

veda, 63 f., 87, 89

of Rigveda, in

Orient und Occident,
63 f., 68,102,229,302,
315 f.

Bhadra, 212

Bhadrakali, 416

Bhaga, 14, 80, 115
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Brahma, his dispute with
Vishnu allayed by the

Linga,. 388
is a form of Rudra,392
Rudra springs fr^TE

his forehead, 392 -

identified with the

soul,.of the Universe,'

367 f.

curses Kumbhakar^a, .

462 f

his promise to the
1

,

gods, 471

Aditya called his

lord, 475
asks Vishnu to be-

come Preserver, 477
welcomes Rama to

heaven, 479
- is mental father of

Pulastya, 485
offers boons to Rama,

485
cfeates the first wo-

man, 496. (See Hiran-

yagarbha, Prajapali,

Vis'vakarman).

Brahma-kalpa, 35

Brahman (priest), 66

Brahmanaspati,12, 77, 162

Brahmavaivarta Puriina,
182

Brihadiiranyaka, 3, 22, 24,
'29

Brihaddevata, i., 13163
Brihadgiri, 492

Brihaspati, 68, 96, 152,

154, 162

Brihat, 96, 162

Burnouf's Bhagavata Pu-

rana, 39, 14V

Buddha, 212 ,

incarnation, 156

C.

Chaitraratha forest, 230,
252

Chandakaus'ika rishi, 292
Charaka Brahmana, 92

Charana, 177

Ciiryaka,Ritkshasa,friend
of Dury<jdiana, 294 ff.

Chatunoasya, 57
Chakshusha Manvantara,

120
''

Chedis, 205, 215, 246

Chhandas, 163

Chhandogya Upanishad
quoted, 12, 26, 183

Churning the ocean for
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Kaikasi,mother ofRavana,
487 f.

Kaikeyl, 173, 175, 445 f.

Kailasa, 230, etc.

Kaitabha, a Danava, 230,^
433, 435

Kaivalya Upanishad, 36

Kalakanj'as, 234

Kalanemi, an asura, 254
,

Kali, 416, 425, 427, 429.

See Uma.

Kalinga, 202, 249
Kalki incarnation, 156
Kamalasana (Brahma), 43

Kambojas, 243

Kanadhumapenance,152f.
Kandarpa, 364

Kanyakumari, 427

Kansa, 245, 255, 480

Kapardin,epithet ofRudra,
301, 394

epithetofPushan,301
of

tlje Tritsus, 301

Kapila incarnation, 156

Karali,425,429. SeeUma
Kama, 221 ff, 227 f.

Kartavirya, 253

Karttikeya, his birth ac-

cording to the Maha-
bharata, 349

according to the

Ramayana, 364

^arusha, 214

Kaserumat, 253

Kas'yapa, 13, 27,33 f, 118,

133, 136,177, 322, 369

Kataka, commentator on
the Ramayana, on inter-

polations in tlut work,
480 f.

Kathaka, 319, 396
?

Katyayana's s'rauta sutras,
126

KatyayanT, 360, 426

Kaus'alya.171,173,175,445
Kaushltaki Brahmana,

343, 423
Kausfika. 193

Kaus'ikl, 434
Kaustubha gem, 263
Kena \iTpanishad, quoted,

420
KesSn (the long-haired),

318
KiVin. (his car), 336
Kes'in (a Danava), 350

Ketumatl, 487

Khandaparasti, 240

Khandava, 128
Khandava forest, 161, 246
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Khara, a rakshasa, brother

of Ravanaj 471, 482

Kimpurush<j, 289

Kirata, fojrm of, taken by
Rudra, 230

Kirli, 161
> Kosala Victehas, 328

Kratlja, 253 ,

Krisanu, 75, 316

"Krishna,his ad ulteries,| 8fT.

' his self-consciousness,
'

178
identified with*Rama.

181
son of DevakT, and

pupil of Ghora, 183
renders homage to

Mahadeva, 186 ff.

receives boons from
Mahadeva and Urna*, 195

is a great devotee, 251

performs a ceremony
for a son, 259

recommends worship
of Durga, 205

his supernatural cha-

racter disputed by S'is'u-

pala and Duryodhana,
205 ff, 281

explanation of his

names, 218
identified with the

rishi Narayana, 1 85, 228
his supernatural

power and various ex-

ploits, 245

-, produced from the

black hair of Vishnu,
257 ff.

identified with the

Supreme Spirit, 50, 208,
240, 264 ff.

T Brahma and Rudra

produced from him, 230,

267, 273
one with Rudra, 268,

280
his fight witb Rudra,

279

goes toDvaravatl from
Year of Jarasandha, 288

summary of views

regarding him, 281 f.

Krita age, 196

Krittikas, 350

Kshayadvira, sense o? the

word, 301 f, 399, 507
Kuenen's (Prof. A.) Histo-

risch - Kritisch Onder-

zoek referred to, 320

Kuhn's (Prof.) opinion re-

ferred to, 424
Kuhn and Schleicher's

Breitrage, etc., 81

Knlluka on Manu, 3, 31.

Kumara, 151

Kumara (a boy) , applied to

Agni, 341

Kumarila Bhatta, 48

Kumbhakarna, brother of

Ravana, 462, 482
Kurma (tortoise) incarna-

tion, 27, 156
Kurma Parana, 376, 472

Kurukshetra, 125, 128

Kus'a, son of Rama, 478

Kutsa, 162

Kuvera, 180, 366, 482 f,

486

L.

Langlois's Harivam^a, 250
Lassen's (Prof. Christian)

Indische Alterthums-

kunde, or, Indian Anti-

quities, referred to, 136,

169,211,243,245,283,
"

etc.

Lakshmana, brother of

Rama, 175, 445, etc.

wounded by Indrajit,
449 ff. ^

ascends toheavdn,478

Lakshmi, 182, 450 f, 460,
465

Lava, son of Rama, 478

Linga Purana quoted
1, 3, 28 ff 42

1, 4, 59 ff 39

-1, 17, 5-52386
1, 19, 8ff 391

2, 28 426

Linga worship, 192, 405ff.

Lingin (receptacle of the

lingii), 388

Lokamprina, 67

Lokayatikas, 138

Madhu, a Danava, 230, 435

Madhuki, a muni, 123

Madhura, a city, 478

Madhusudana, 133

Maghavat (Indra), 105 f.

Manabharata, quoted or

referred to

i. Adiparvan.
1215219
2519118
259211
2598118
278550

33
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Pradyumna,son ofKrishna,

221, 246, 435

Pragjyotisha, 214, 253

Praheti, 486

Prahrada, 149, 152, 154 f.

Prajiipati, 8, 15, 17ff,28f,

33, 37, 54 ff, 97
created by the gods

out of seven men, 22

creates theVeda,22
creates the waters,

22, 439
born in an Egg, 25

takes the form of

a tortoise, 27
-<

Agni, Indra, etc.,

spring from him, 26

producedAgni from
his mouth, 28

is, Daksha, 28
is supporter of the

universe, 28
seeks to conquer

worlds, 29
his passion for his

own daughter, 45
- half of him mortal,

55
father both of Gods

and Asuras, 59

gives names to the

Kumara, 341, 345
i '

'

produces Agni,
Vayu, Chandramas, and

Ushas, 345

gods depart from

lf,m, 348. See Brahma,
Prajapati in a secondary

sense applied to Kas'-

yapa, Manu, 138, 273

Prakriti, 263, 389. See
Pradhana

Pralambha, 245

Pramathas, 379

Prat'itra, 200

PrasQ ti, daughter of Manu,
and wife of Daksha, 378

Prathas, 96

Pravargya, 126, 128

Prayati, 4

Pris'ni, 309, 311, 33&

Pris'nigarbha, 264

Prishthas, 162

Pritha, mother of Arjuna,
'53 f., 63, 185

PrithivT, 161

Prithuras'mi, 492
Prithu incarnation, 156

Piilastya, 482, 485

Puloman, 495

Punjikasthala, daughter of

Varuna, 458, 462

Punjishthas,
Q328

Purandara (InXlra), 120

Purandhi 82

Purikayas, 337

Purnamasa, 57 f

Puru, 103

Pururavas, 457 c

Purusha, 10, 19, 33, 42,'

40, 73, 194
Purusha incarnation, 156
Purusha Narayana, 29

Purush'a-sukta, l"0, 29

Purushottama, 252
Purushottama of the

Chedis, 297
Pushan, 68,76, 95, 115,etc.

'

his teeth knocked
out by Eudra, 200, 383

Pushpotkata, mother of

Eavana,'482, 487

Putana, female demon
killed by Krishna, 210

Putriya ishti, 170

E.

Eadheya, 286

Rahu, 190

Raivata-saman, 163

Eaghuvamsa quoted, 53,

117, 138, 153

Rajas, 11, 71, 267, 276

Eajendralal Mitra (Babu),
his translation of the

Chhandogya Upanishad
quoted, 26

Eajasas. 37
Eajasuya sacrifice,205, 287
Eaka, 482, 487

Rakshasas, their
, origin

and early history, 486
did they specially

worship Eudra ? 411

Rama, represented as an
incarnation of Vislmu,
168 ff.

his miraculous birth

discussed, 170 ff., 44 Iff.,

481

ignorant of his owa
nature, 180

told b^" Brahma who
he is, 181

j.the gods anxious

abnut him, 447

congratulatedbygods,
472

says he can easily de-

stroy'Eakshasas, 476

Rama wounded by Indra-

jit, 450,

recovers his senses,
452

..- told by Vayu who he

is, 453
does not know Garu-

da, 453
defeats Eavana, 457

1 defied by Eavana,463
adsised to utter a

()hymn to the Sun, 473
his divinity owned by

Mandodarl, 467
ascends to heaven,

479

Ramayana quoted or re-

ferred to

i. Bala-kanda.

1, 4, 81 ff., 84, 86443 I

1, 13 & 18442 /
2, 32443
3, 3ff. 441

4
?

14442
8, 1170

11, 1170
11, 20171
12, 171

13, 36, 54171
14, 1165
16, 1173
17, 1173
18, 1 ff. 173, 444

19, 1 ff. 174

19, 1 Off 444

23, 10164
29, 9-250
31, 2 ff. 130

32, 2ff. 132

35, 20364
36,

* 13430
37, 3, 5 364 f.

f

42 & 43 365

45, 21366
45, 26 50

*3, 16 ff. 48

49, 1 ff. 49

, 66, 7372
66, 13464
75, 141 iSr

e

ii. Ayodtya-kanda.

108, 3138 r

110, 2 33

119, 2 34

iii. Aranya-kanda.

24, 19448
30, 20447
30, 27371, 471
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Rigveda, continued,.
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Ritadhaman, 180

Eodasi, 420
Eoer's (Dr. E.) translation

of the Upanishads, 421

Eohim, 260, 262
Eosen's (Dr. F.) Latin

translation of the Rig-
veda, 63

Eost (Dr. E.), suggestion
made by him, 210

Eoth (Professor Eudolph),
article by him in Jour, of

the American Oriental

Society, 48
-article by him in

Jo'urnal of German Ori-

ental Society, 114, 148
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S'arnga, 181
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Somagiri, 367
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U.

Uchhais's'raYas, 245

Udayagiri, or Udaya-
parvata, 65, 440

Udgiltri, 66

TJgra arid Ugradeva, 336,

339, 312 f., 346

Ugraser.a, 249

Ukthya ritual, 84

Urns, daughter of Daksi a

and Prasuti, 378, 385
reborn as daughter

of Himavat and Menu,
385

: ii'.imavat:, 421 fF.

Bother name,
431

her names and attri-

butes, 432
born as a child of

Yasoda, 434
connected with Vish-

nu as yaha.ma.ya, 435

identified with the

Supreme Spirit, 436,

(Called also Aparna,
Devi, Durga, Kali,

Kariill, ParvatI, Sati,

Yoga-nidrS)
TTpahavya. the, 491

Upamanyu, 189

Upendra, 150. See Vishnu

Urmila, 465

TJmkrama, 121

Us'anas, 142f., 150, 152

-, 91, 340

Us'ijes, 112

Uttanapad, 12 f.

Utlanapfida, 13

Uttanga muni, 275
Ilttara Kurus, 367
Uttara Mimansa, 131

V.

Vach, 23, 46 f.

Vaijayanta, 393
Vaimanika creation, b88

Vairaja saman, 162

Vairupa saman, 162

Vuisin: wa rite, 294, 416,
le

Vaishnavas.

Vaijsravana, 370,482,486
Yaitaram river, 284
Vaivasvata Manvantara,

120, 136

Vajasaneyi Sanhita. quoted
or referred to

3, 57-63321, 420

5, 11430

Vaj. Sanliita, continued

5, 1566
6, 16-86
6, , 374
8, 4, -,

10, 2016
11,

- 67126
12, 102 16

Ib, 415
16, 1-66 302, 322ff.,505
17. 17-235
17, 25-315 f.

18, 66-71
23, 316

,

3 20 171
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Vishnu,Ms twenty-two in-

carnations according to

the Bhagavata Puriina,
156
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&6f6rrjTa. Plutarch, de Iside et Osiride, section 67.

[In opposition to those who represented Dionysos, the wine-god, as meaning

merely wine, Hephaistos fire, Demeter corn, etc., Plutarch urges] :

" For the god is not a lifeless thing, subject to human handling and control. But

from the fact that they dispose of, and bestow upon us, these objects, and preserve

them to us perpetual and constant, we hare considered them to be gods. And the

gods are not different among different peoples, they are not Barbarian, or Hellenic, nc

southern or northern ;
but just as the sun, and the moon, and the heayen, and the

earth, and the sea are common to all though' they receive different names from

different races so too, while there is but one reason that orders, and one providence

that superintends, this universe, and administrative powers are set over all, different

honours and appellations have been assigned to these divine beings by the laws of

different nations. And symbols too are employed, some o an obscure character, by

initiated persons, and others of a plainer description by others, with the vi

guiding men's conceptions of divine things. But this practice is not free fruin danger ;

for some persons, deviating f.om th. truth, have slipped int- superstition, while

others, seeking to avoid the marsh of superstition, have fallen-iuto atheism as over a

precipice."
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PRESAGE.

IN the present volume I have reprinted, with the

addition of some new materials, subsequently collected,

and of the texts on which they are founded, a series of .

papers on the theogony, mythology, and religious ideas

of the Yedic poets, and other subjects, which originally

appeared in the Journal of the Eoyal Asiatic Society

of Great Britain and Ireland" for 1864, and the, two

following years : and I have appended a new section,

on life and manners during the Yedic age.

I have not thought it necessary to translate all the

texts to which I have referred in proof of the repre-

sentations I have madi To have done so would have

extended the work to an unnecessary length, as nu-

merous verses are cited for the sake of a single epithet.

Some of the texts are rendered in full
;

but in many, .

perhaps most, cases I have contented myself with giving

the substance of several passages of pimilar or identical

purport.

Nor have I considered it necessary to supply here any

summary of the contents of the volume, such as was

given in the prefaces to the third and fourth, volumes, and

in that to the second edition of the first volume. The

summary given in the Table "of Contents seems suffi-

ciently,ample to afford the reader the means of readily
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.

ascertaining what he may expect to find in the body
of the work.

*

I have tried to exhibit, in a metrical form, the sub-

stance of the ideas regarding Ihdra and some other

deities, which are more fully illustrated in the prose

sections. ^

I should also further resaark that in this volume 1

have attempted nothing more than to exhibit the most

prominent features of the gods, such as display, them-

selves on the surface. It must remain for some more

profound and critical scholar, after maturer investigation,

to penetrate more deeply into the nature and essence of

the Yedic mythology, to*estimate and represent it in a

more philosophical spirit, to investigate the age of the .

different hymns, and to determine how far it may be

possible to trace in the*m a development of the mytho-
c>

logy, from a simpler to a more complex state, or" any
other modification of its character or elements, even

before it began to show any tendency towards mono-

theism.

Meanwhile, and until the subject ,shall have been

treated in a manner more befitting its importance, the

materials which I h#ve
5

brought together, Arranged, and

interpreted, will enable those students of mythology
who are themselves unable to consult the originals, to

form, I trust, a not inaccurate, and a tolerably complete,

conception of the character and attributes of the Indian

deities in the earliest forn? in which they are represented

to us by written records.
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ORIGINAL SANSKRIT TEXTS.
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FIFTH.

INTKODUCTIOET.

IN the Fourth Volume of this work I have collected the principal

passages of the Vedic Hymns which refer to the origin of the uni-

verse, and to the characters of the gods Hiranyagarbha, Visvakarman,

Vishnu, Rudra, and the goddess Ambika; and have compared the

representations there given of these deities with the later stories

and speculations on the same subjects which are to be found in the

Brahmanas, and in the mythological poems of a more modern date.

In the course of these researches, I have also introduced occasional

notices of some of the other Vedic deities, such as Aditi, Indra,

Varuna, etc. 3

In the present volume I propose to give a further account of the

cosmogony, mythology, and religious ide^asexhibited in the hymns of

the Rig-veda,
1 and to compare these occasionally with the correspond-

ing conceptions of the early Greeks.

1 This subject has been already treated by Professor Roth in his dissertations on
" The Legend of Jerashid" and on " The Highest Gods of the Arian Races," in the

Journal of the German Oriental Society, iv. 417 ff. and n. 67 ff.
; by the same writer,

and by Professor Whitney, in the Journal of the American Oriental Society, iii. 291 ff.,

and 331 ff.
; by Professor Roth in the Journal of the German Oriental Society, vii.

607 ff.
; by Professor Max Miiller in the Oxford Essays for 1856 (reprinted in Chips

from a German "Workshop, vol. ii. pp. 1
ff.),

and in his History of Anc. Sansk. Lit.

pp. 531 ff.
; by Professor "Wilson in the Prefaces to the three vols. of his translation

of the Rig-veda ; by M. Langlois in the notes to his French translation of the Rig-

1
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i

-

(1) Affinities of the Indian and Grecian mythologies.

In the Second Volume of this work I have stated the reasons,

drawn from history and from comparative philology, which exist for

concluding that the Brahmanical Indians belong to the same race

as the Greek, the Latin, the Teutonic, and other nations of Europe.
If this conclusion be well-founded, iixis evident that at me time when

the several branches of the g^eat Indo-European family separate^ to

commence their migrations in the direction of their future homes, they

must have possessed in common a large ctock of religious and mytho-

logical conceptions. This common mythology would, in the natural

course of events, and from the action of various causes, undergo a

gradual modification analogous to that undergone by the common

language which had originally been spoken by all these tribes during

the period of their union
; ,and, in the one case as in the other, this

modification would assume in the different races a varying character,

corresponding to the diversity of the influences to which they were

severally subjected. "We shall not, therefore, be surprised to find that

even the oldest existing mythology of the Indians differs widely from

the oldest known mythology of the Greeks, any more than T. e are to

find that the Sanskrit in its earliest surviving forms is a very different

language from the earliest extant Greek, since the Vedic hymns, the

most primitive remains of Sanskrit poetry, date from a period when

the two kindred races had been separated for perhaps above a thousand

years, and the most ancient monuments of Greek literature are still

more recent.
r

Yet, notwithstanding this long separation, we might

reasonably anticipate that pome fragments of the primitive Indo-

European mythology should have remained common to both the eastern

and the western branches of ^the family ; wiiile, at the same time, we

should, of course, expect that such traces of common religious con-

ceptions would be more distinctly perceptible in the older than in the

more recent literary productions of the several peoples. And such, in

point of fact, turns out to be the case. The mythology of the Veda

veda ; by Professor "Weber, and by Drs. Kuhn and Biihler, etc. etc. The substance

of some of the following sections is repeated or condensed in a paper which I read

before the Royal Society of Edinburgh in 1864. See the Transactions of that Society,

vol. xxiii. part iii. pp. 547 ff.
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does exhibit in some points a certain similarity to that of Homer and

Hesiod, and the mutual resemblance between the religious ideas of those

ancient works is, upon the whole, greater than that existing between

the later Indian and the Greek pantheons. I say that, upon the whole,

the older Indian mythotygy coincides more nearly with the Greek than

the later Indkn, mythology does. But, on the other hand, the later

Indian system presents some points of resemblance with the Greek which

the Vadic system does not exhibit. I allude to the fact that we find

in the Indian epic poems and Puranas a god of the sea, a god of war,

and a goddess of lovo, who(Jhe last two, at least,) are unknown to the

oldt- st parts of the Veda, and yet correspond in a general way to the

Poseidon, the Ares, and the Aphrodite of the Greeks. Personifications

of this sort may, however, be either the product of an early instinct

which leads men to create divine representatives and superintendents

of every department of nature, as well as of human life and action
;

or

they may arise in part from a later process of imagination or reflection

which conducts to the same result, 'and from a love of systematic com-

pleteness which impels a people to fill up any blanks in their earlier

mythology, and to he always adding to* and modifying it. 'Re-

semblanf,es of this last description, though they a"re by no means

accidental, are not necessarily anything more than the results of

similar processes going on in nations possessing the same general

tendencies and characteristics. But the older points of coincidence

between the religious ideas of the Greeks and the Indians, to which

reference was first made, are of a different character, and are the un-

doubted remains of an original mythology which was Common to the

ancestors of both races. This is shown by the fact that, in the

cases to which I allude, it is not only the functions, but the names>

of the gods which correspond in both
literatures.

(2) Antiquity and peculiarity of the Vedic mythology.

But the value of the Vedic mythology to
r
che general scholar does

not consist merely in the circumstance tfeat a few religious conceptions,

and the names of two or three deities, are common to it with the

Greek. It is even more important to observe that the earliest monu-

ments of Indian poetry, consisting, as they do, almost exclusively of
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hymns in praise of the national deities, and being the productions of

an age far anterior to that of Homer and Hesiod, represent a more

ancient period of religious development than we discover in the Greek

poets, and disclose to us, in the earliest stages of formation, a variety of

myths which a few centuries later had assumed a fixed and recognised

form.2 It is also to be noticed that, from the copiousness of the ma-

terials they supply, the hymns of the E-ig-veda furnish us with far more

minute illustrations of the natural workings of the human mind, in the

period of its infancy, upon matters of religion than we can find in any

other literature whatever. From their higher antiquity, these Indian

hymns are also fitted to throw light on the meaning of a few points of

the Greek system, which were before obscure. Thus, as we shall see,

the Indian Dyaus (sky, or heaven) explains the original meaning of

the Greek Zeus, and the Sanskrit Varuna gives a clue to the proper

signification of Ouranos.

As in the first volume of this work, 2nd edition, pp. 2-4,
3 I have

stated the grounds on which the Vedic hymns are assumed to have

been composed at a period considerably more than a thousand years

before our era, I shall here take their great antiquity for granted, and

proceed to give some account of their cosmogony and mythology.

(3) Origin of cosmogonic and mythological speculation.

To a simple mind reflecting, in' the early ages of the world, on the

origin of all things, various solutions of the mystery might naturally

present themselves. Sometimes the production of the existing universe

would be ascribed to physical, and at other times to spiritual, powers.

On the one hand, the various processes of growth and change vfhich are

constantly visible in all the departments of nature might have suggested

the notion of the world having gradually arisen out of nothing, or out

of a pre-existing undeveloped substance. Slich an idea of the spontan-

eous evolution of all things out of a primeval principle, or out of indis-

crete matter, called Prakriti, became at a later period the foundation of the

Sankhya philosophy. Or, again, perceiving light and form and colour

2 See Professor Max Miiller's essny on "
Comparative Mythology," in the Oxford

Essays for 1856, p. 47. and the reprint in Chips from a German Workshop, p. 75 f.

See also Vol. II. pp. 206 ff. and Vol. 111. 2nd ed. 217 f. and 224.
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and beauty emerge slowly every morning out of a gloom in which all

objects had before appeared to be confounded, the early speculator

might conceive that in like manner the brightness and order of the

world around him had sprung necessarily ot an antecedent night in

which the elements of afl things had existed together in indistinguish-

able chaos. And*, in fact, this idea of the universe having arisen out

of ^darkness and chaos is the doctrine of one of the later hymns of the

R.Y. (x. 129). Or, on the other haad, contemplating the results

effected by human design and energy, and arguing from the less to the

greater, or rather impelled By an irresistible instinct to create other

beings after his own likeness,
4 but endowed with higher powers, the

ancient thinker might feel that the well-ordered frame of nature could

not possibly have sprung into being from any blind necessity, but must

have been the work of a conscious and intelligent will. In this stage of

thought, however, before the mind had risen to the conception of one

supreme creator and governor of al^ things, the various departments of

nature were apportioned between different gods, each of whom was im-

gined to preside over his own especial domain. But these domains were

imperfectly defined. One blended with another, and ngght thus be sub-

ject, in p*art, to the rule of more than one deity. Or, according to the

various relations under which they were regarded, these several pro-

vinces of the creation might be subdivided among a plurality of

divinities, or varying forms of the same divinity. These remarks

might be illustrated by numerous instances drawn from the Yedic

mythology. In considering the literary productions of this same

period, we further find that as yet the difference between mind and

matter
w^is

but imperfectly conceived, ant? tb#t, although, in some

cases, the distinction, between some particular province of nature and

the deity who was supposed to preside 6Ver it was clearly discerned,

yet in other instances the two things were confounded, and the same

visible object was at different times regarded diversely, as being either

a portion of the inanimate universe, or an anynated being, and a cos-

4 Arist. Pol. i. 2, 7. Kal rovs Oeovs Sf 8<a rcDro irdvres (paffl jSao-jXeueo-Oaj, Sri

Kal avrol 01 fj.ev en Kal vvv, 61 8e rb apxouov ffta<Ti\evovro- Sxrirep Se Kal ra eiSrj

favrois atyo/j.oiova'U' 01 avdpcairoi, ovrca Kal rovs fiiovs rwv Oecav.
" And all men

represent the gods as being ruled by a king, because they themselves, either now, or

formerly, were so governed. And just as men regard the forms, so also they consider

the lives, of the gods, to be similar to their own."
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raical power. Thus, in the Yedic hymns, the sun, the sky, and the

earth, are severally considered, sometimes as natural objects governed

by particular gods, and sometimes as themselves gods who generate and^

control other beings. i-

4.

(4) Variety in the conceptions of the Vedic poets.

The varieties and discrepancies which are in this way incident to all

nature-worship, are, in the case of the Vedic mythology, augmented

by the number of the poets by whom it tras moulded, and the length

of time during which it continued in process of formation.

The Rig-veda consists of more than a thousand hymns, composed by
successive generations of poets during a period of many centuries. In

these songs the authors gave expression not only to the notions of the

supernatural world which th/?y had inherited from their ancestors, but

also to theft own new conceptions. In that early age the imaginations

of men were peculiarly open to impressions from without; and in a

country like India, where the phenomena of nature are often of the

most striking description, such spectators could not fail to be over-

powered by their influence. The creative faculties of the pflets were

thus stimulated to the highest pifch. In the starry sky, in the dawn,

in the morning sun scaling the heavens, in the bright clouds floating

across the air and assuming all manner of magnificent or fantastic

shapes, in the waters, in the rain, in the storm, in the thunder and

lightning, they beheld the presence and agency of different divine powers,

propitious or afagry, whose characters corresponded with those of the

physical operations or apper.rances in which they were manifested. In

the hymps composed under the influence of any grand phenomena, the

authors would naturally ascribe a peculiar or exclusive importance to

the deities by whose action these appeared to have >been produced, and

would celebrate their greatness with proportionate fervour. Other

poets might attribute the same natural appearances to the agency of

other deities, whose greatness they would in like manner extol
;
while

others again would devote themselves in preference to the service of

some other god whose working they seemed to witness in some other

department of creation. In this way, while the same traditional

divinities were acknowledged by all, the power, dignity, and functions
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of each particular god might be differently estimated by different poets,

or perhaps by the same poet, according to the external influences by
which he was awed or inspired on each occasion. And it might even

happen that some deity who had formerly remained obscure, would, by
the genius of a new pot devoted to his worship, be brought out into

greater prominence. In such circumstances it need not surprise us if

we find one partipular power or, deity in one place put above, and in

another place subordinated to, some other god ;
sometimes regarded as

the creator, and sometimes as the created. This is very prominently

illustrated in the ca'se of $ie Vedic divinities, Dyaus and PrithivT,

Heaven and Earth, to which the second Section shall be devoted, and

by other instances which will be brought to light in the following

pages.



SECTION I.

c

THE INDIAN GODS GENERALLY, AS REPRESENTED IN THE
RIG-VEDA.

Before proceeding to offer some description of the powers, functions,

characters, and mutual relations of the several deities celebrated in

the Rig-veda, I shall give some account of the general conceptions

entertained by the Yedic poets and some later Indian writers, regard-

ing their classes, numbers, origin, and duration.

(1) Taska's classification of the gods.

The following classification of the Yedic gods is adduced by(J
Yaska 5

in his Nirukta (vii. 5), as being that given by the ancient expositors

who preceded him : Tisrah era devatdh iti Nairulctdh Agnih prithivl-

sthdno Vuyur vd Indro vd antariksha-sthdnah Suryo dyu-sthdnah \

tdsdm mdhabhdgydd eTcailcasydh r a/pi lahuni ndmadheydni lhavanti

api vd karma-prithaktvdd yathd hotd adhvaryur Irahmd udgdtd ity

apy ekasya satah
\ api vd prithag eva syuh \ prithag hi stutayo bhavanti

tathd alhidhdndni
\

" There are three deities according to the ex-
n,

pounders of the Yeda ('Hairufitdh'), viz. Agni, whose place is7 on the

earth; Yayu, or Indra, whose place is in tfre aif; and Surya (the

sun), whose place is in the sky.
6 These deities receive severally

many appellations, in consequence of their greatness, or of the diversity

r of their functions, as the names of hotri, adhvaryu, brahman, and ud-

* For some account of Yaska's work see the second vol. of this work, pp. 162 and

173, and my article
" On the Interpretation of the Veda" in the Journ. R. A. S. for

1866, pp. 319 ff.

6
Compare R.V. x. 158, 1. Suryo no divas patu Vato antarikshat

\ Agnir nah

parthivebhyah \

"
May the Sun preserve us from the sky, Vayu from the air, and

Agni from things on earth."
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triy are applied to one and the same person, [according to the parti-

cular sacrificial office which he happens to be fulfilling]. Or these gods

taay all be distinct, for the praises addressed to them, and also their

appellations, are distinct.
" 7*

Pursuing thje triple classification here

indicated, Yaska proceeds in the latter part of his work to divide the

different deities, 'or forms of the same deities, specified in the fifth

chapter of the Naighantuka orVocabulary, which is prefixed to his

work, into the three orders of terrestrial (Nirukta vii. 14-ix. 43),

intermediate or aerial (x. 1-xi. 50), and celestial (xii. 1-46). I

shall not reproduce these lists, which could not in some places be

thoroughly understood without explanation, as they include several

deities whose precise character and identification with other divinities

are disputed, and embrace a number of objects which are not gods at

all, but are constructively regarded as such from their being addressed

in the hymns.
8

,

(2) Their number.

The gods are spoken of in various texts of the Sig-veda as being

thirty-three in number. Thus it is said in R.V. i. 34, 11: "Come

7 This passage is quoted more at length in the 4th vol. of this work, pp. 133 ff.

8 The following is the manner in which Yaska classifies the hymns. I quote the

classification as interesting, though unconnected with my present subject : He divides

(Nir. vii. 1) the hymns, or portions of hymns, devoted to the praise of the gods into

three classes, viz. (1) those fti which the gods are addressed in the third person as

absent, as " Indra rules over heaven and earth" (x. 89, 10), etc.
; () those which ad-

dress them in* the second person as present, such as "
Indra, slay thou our enemies "

(x. 152, 4$, etc. ;
and 3) those in which the author speaks in the first person, and

about himself. Of these, the first two classes are the most numerous. Ag^in some of

the hymns are merely laudatory, as,
" I declare^the valorous deeds of Indra," R.V.

i. 32, 1
; others contain prayers, not praises, as,

"
may I see clearly with my eyes, be

radiant in my face, ana hear distinctly with my ears." Again, there are imprecations,

as, "may I die to-day, if I am a Yutudhana" (vii. 104, 15), etc. Again, a particular

state of things is described, as, "there was then neither death nor immortality"

(x. 129, 2). Again, a lamentation is uttered, as,
"

thfc bright god will fly away and

never return" (x. 95, 15). Or, praise and blame are expressed, as, "he who eats

alone, is alone in his guilt" (x. 117, 6), and " the house of the liberal man is like a

pond where lotuses grow" (x. 107, 10) ;
and in the same way, in the hymn to Dice,

gambling is reprehended, and agriculture praised (x. 34, 13).
" Thus the views with

which the rishis beheld the hymns were very various." The original text of most

of tiiis passage will be found in the 3rd vol. of this work, p. 211.
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(.

hither, Nasatyas, Asvins, together with the thrice eleven gods,
9 to

drink our nectar" (a ndsatyd tribhir eTcddasair iha devebhir ydtam

madhupeyam Asvind).

Again, in i. 45, 2 :
"
Agni, the wise gads lend an ear to their wor-

shipper. God with the ruddy steeds, who lovost praise, hring hither

those three and thirty
"

(srushtivdno hi ddsushe devdh <Agne yichetasah \

tan rohidasva girvanas trayastrimsatan^d vaha). ,

i. 139, 11 (=Taitt. S. i. 4, If), 1). "Ye gods, who are eleven in the

sky, who are eleven on earth, and who in your glory
10 are eleven

dwellers in the (atmospheric) waters, do ye welcome this our offering
"

(ye devdso dim eTcddasa stha prithivydm adhi eTcddasa stha
\ apsukshito

mahind eTcddasa stha te devdso yajnam imamjmhadhvani).

iii. 6. 9.
"
Agui hring hither according to thy wont and gladden the

three and thirty gods with their wives" (patmvatas trimsatam trims

cha devdn anushvadham dvaha mddayasva).

viii. 28, 1. "May the three over thirty gods who have visited our

sacrificial grass, recognize us, and give us double" n
(ye trimsati trayas

paro devdso larhir dsadan
\

vidann aha dvitd 'sanan).

viii. 30, 2. "Ye who are the three and thirty gods worshipped by
(

*

Manu (or man), when thus praised, may ye become the destroyers of

our foes" (iti stutdso asatha risddaso ye stha trayas cha trimsach cha
\

manor devdh yajniydsah}.

viii. 35, 3.
"
Asvins, associated with all the thrice eleven gods, with

the Waters, the Haruts, the Bhrigus, and united with the Dawn and

the Sun, drink the soma" (visvair devais tribfy'r eTcddasair iha adbhir

marudlhir Bhnigulhih sachtibhuvd
\ sajoshasd Ushasd Suryena cha

somam pibata Asvina]. p. (
,

is, as Sayana explains, those included in the three classes, consisting each

gods, specified in the verse
(i. 139, 11), "Ye eleven gods who exist in the

9 That

of eleven

sky," etc.

10 On this Sayana^ remarks,
"
Although, according to the text,

' There are only
three gods,' (Nirukta, vii. 5), the deities who represent the earth, etc., are but three,

still through their greatness, if e, their respective varied manifestations, they amount

to thirty-three, according to the saying,
' other manifestations of Him exist in

different places.'" Compare S'p. ir. xi. 6, 3, 4ff. The Atharva-veda (x. 9, 12)

divides the gods into dwellers in the sky, air, and earth (ye devah divishado antariksha-

sadas cha ye ye cha ime bhumyam adhi). And the same Veda i. 30, 3, speaks of the

gods who dwell in the sky, on earth, in the air, in plants, animals, and waters (ye

devah dim stha ye prilhivycim ye antariJcshe oshadfitshu pasushu apsu antah).
11 Eoth says that dvita does not mean double, but assuredly, especially.
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ix. 92, 4. "0 pure Soma, all these gods, thrice eleven in number,

are in thy secret," etc.
12

, (tava te, Soma pavamdna ninye visve devds trayah

ekddasd).

This number of thirty-thi-ee gods is in the S'atapatha Brahmana

(iv. 5, 7, 2) explained 'as made up of 8 Vasus, 11 Rudras, and 12

Adityas, together with Dyaus and Prithivi (Heaven and Earth), while

Pr,ajapati makes a thirty-fourth(asAtaw Vasavah ekddasa Rudrdh dvd-

dasa Aditydh ime eva dydvd-prithivl tr&yastriihsyau \ trayastrimsad vai

devdh
| Prajdpatis chatmtriihsah). Or, according to another passage

(xi. 6, 3, 5), the thirty-thrde are made up in the same manner with

the exception of Indra and Prajapati, who are substituted for Heaven

and Earth (ie eltatrimsad Indras chaiva Prajdpatis cha trayastriffisau}.
13

This enumeration could scarcely have been the one contemplated in

the hymns, as we have seen that one of the texts above quoted (R.V. i.

139, 11) assigns eleven deities, who mustsprobably have been all of the

same class, to each of the three spheres, sky, air, and earth. 11 It is

12 This number of thirty-three gods is referred to in a hymn to the sun in the

Mahabharata iii. 171, as joining in the worship of,that deity : Trayas trims'ach cha

vai devah. See also v. 14019 and 15465 of the same third book; book iv. 1769,

and boo^ xiii. 7102. According to the Ramayana, AranyaKanda 14, 14 f. (Bom-

bay ed.) Aditi was the mother of thirty-three gods, Adityas, Vasus, and Rudras, and

of the two As'vins (Adityam jajnire devas trayastrimsad arindama
\ Adityah Vasavo

Rudrah Asvinau cha parantapa}. In Gorresio's edit, the verse occurs in 20, 15.

See also the S'p. Br. xii. 8, 3, 29. The Taittiriya Sanhita, ii. 3, 5, 1, says that Praja-

pati had thirty-three daughters, whom he jave in marriage to Soma. The A.V. xi.

3, 52, says that Prajapati made thirty-three worlds out of the odana oblation. See

also R.V. viii. 39, 9, Valakhilya, 9, 2. The Aitareya Brahmana, ii. 18, says : trayas-

trimsad vai devah somapas trayastrimsad asomapah \
ashtau Vasavah ekadasa Rudrah

dvadasa Adltycih Prajapatis cha Vashatkaras cha ete devah somapah \

ekadasa praya-

jah ekada/a anuyajah'gkadasa upayajah ete asoitiUpSh pa%u-bhajanah \

somena somapun

prlnatipasuna asomapan \

"
Thirty-three gods are drinkers of Soma, and thirty-three are

not. The eight Vasus, the eleven Rudras, the
twelve Adityas, Prajapati and Vashat-

kara are the soma-drinkers. The eleven Prayajas, the eleven Anuyajas, and the

eleven Upayajas are ^hose who do not drink it, but receive animal sacrifices. He

(the sacrificer) satiates the soma-drinkers with soma, and those who do not drink it

with animal-sacrifices." For an explanation of the terms praycija, anuyaja, and" upa- >

yaja see Professor Haug's translation of the Ait. Br. rk 110, notes.

13
Compare Taitt. Br. ii. 7, 2, 4. In the sequel of the above passage (S'atap. Br.

xi. 6, 3, 6) Dyaus, Prithivi, and Aditya are said to be included among the Vasus.

So that it is clear there is no consistency in these accounts.
14 On this division of the universe into three domains, see the remarks of Professor

Roth in his dissertation on "The Highest Gods of the Arian Races." Jour. Germ.

Or. Society, 1852, p. 68.
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i

also clear that this number of thirty-three gods could not have em-

braced the whole of the Vedic deities, as in some of the preceding texts

Agni, the Asvins, and the Maruts are separately specified, as if distinct

from the thirty-three. Farther, Indra 6ould not have been, in the

opinion of the author of the Brahmana, at lefist as expressed in this

passage, xi. 6, 3, 5, one of the twelve Adityas (as he 'was regarded at

a later period), since he is separately specified as making up the

number of thirty-three gods, c

In the E.V. iii. 9, 9 (= E.Y. x. 52, 6 and Vaj. S. 33, 7) the gods

are mentioned as being much more numerous :
" Three hundred, three

thousand, thirty and nine gods have worshipped Agni,"
15

etc. (trlni

&atd tn sahasrdni Agnim trimsack cha devdh nava cha asaparyari}.

In another passage (i. 27, 13) the gods are spoken of as divided into

great and small, young and old :
" Eeverence to the great, reverence

to the small : reverence to the young, reverence to the old. Let us

worship the gods if we are able; may I not, o gods, neglect the praise

of the greatest
"

(namo mahadbhyo namo arlhaJcebhyo namo yuvabhyo

namah dsinebhyah \ yajdma devdn yadi salcnavdma na jydyasah samsam

d srikshi devdh
|).

I am not aware, however, that this latter classification of tne gods

is alluded to in any other of the hymns. In fact this distinction

among the deities is denied in another passage, viii. 30, 1 : na hi vo

asti arbkaJco devdso na kumdraTcah
\

visve satomahdntah it
\ ("None of

you, o gods, is small or young : you are all great ").
<-

(3) Their origin and immortality.
f c

In the Eig-veda the gods are spoken of as immortal 1G

(as in i. 24, 1
;

i. 72, 2, 10; i. 189, 3; iii. 4, 11 -

f iii. 21, 1; iv. 41, 1; vii.ll, 1; vii.17,4;

x. 13, 1
;
x. 65, 15

;
x. 69, 9

;
x. 72, 5

;
but they are not regarded in

15 The commentator remarks here that the number of the gods is declared in the
' Brihad Aranyaka Upanishad. See pp. 642 ff. of the text of this Upanishad, printed

in the Bibl. Ind. ; and pp. 205% of the English translation in the same series. The

same passage occurs in nearly the sarie words in the S'atapatha Brahmana, xi. 6, 3,

4 ff. On the numbers of the gods, see a note of Professor Haug in his Aitareya Brah-

mana, ii. 212, note, and the remarks by Dr. Kuhn in his notice of this paper in his

Zeitschrift, p. 223.

16 In the Atharva-veda i. 31, 1, four immortals are spoken of as the guardians of

the four quarters of the sky (asanam asapalebhyas chatwbhyo amritebhyah].
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general as unbeginning or self-existent beings.
17 There are, as -we shall

see in the next section, many passages in which they are described as

Jbeing the offspring of Heaven and Earth. In i. 113, 19, Ushas, the

Dawn, is characterized as the, mother of the gods (devdndm mutu] ;
in

ii. 26, 3, Brahmanaspatj. is called their father (devdndm pitaram) ;
in

ix. 87, 2, Soma as said to be the father and skilful generator of the

gods (pita devdndm janitd sudakshah; see also ix. 42, 4; ix. 86, 10;

arid ix. 109, 4) ;
in ix. 96, 5, the same deity is described as the genera-

tor of Heaven, Earth, Agni, Surya, Indra, and Yishnu (janitd divo

janitd prithivydh \ janitd Agner janitd Suryasya janitd Indrasya jani-

tota Fisfinoh} ;
in x. 72, 5, the gods are declared to have been born

after Aditi (turn devdh anv ajdyanta); in x. 97, 1, certain plants appear

to be described as produced three ages (yugas) before the gods (yah

oshadhih purvtih jdidh devebhyas Iriyugam purd} ;
whilst in x. 129, 6,

the gods are said to have been born subsequently to the creation of the

universe, so that in consequence no one 'can declare its origin (arvdg

devds tasya visarfanena atha Tco veda-yatah d balhuva}.
16

Yaruna, Mitra,

Aryaman, Bhsga, Daksha, and Amsa are designated, in R.Y. ii. 27, 1,

and some of them elsewhere, as Adityas, or sons of Aditi. The birth of

Indra ^mentioned in various texts, and his father aad mother alluded

to, though not generally named
19

(iv. 17, 4, 12; iv. 18, 5, 12; viii. 45,

4; viii. 66, 1; x. 134, Iff.). In vi. 59, 1, Indra and Agni are ad-

17 This is not, however, admitted by Professor Max Miiller, who says (Chips from

a German "Workshop, i. 38)
"
passages in which the birth of certain gods is men-

.tioned have a physical meaning : they refer to the birth of the day, "the rising of the

sun, the return of the year."
18 In the.Atharva-veda xi. 7, 23, all the gods are said to ha^e been born from

Uchchhishta or the remains of the oblation (UcJitfihishtaj jojnire sarve divi devah

divisritaft) ; and in vetse 27 the same assertion is repeated regarding them in con-

junction with the fathere, men,, Gandharvas, and Apsarases (devah pitaro \ianushyah

Gandharvapsarasas cha ye \
uchchishtujjajnire s$rve divi devah divisritah}. Compare

Taitt. Br. iii. 12, 3, 2^3. In the S'atapatha Brahmana xiv. 2, 2, 2, it is said : Ayam
vai samudro yo 'yam pavate \

etasmad vai samudrat sarve devah sarvani bhulani

samuddravanti
\

" This which is purified is the ocean (samudra). From this ocean

all the gods, all creatures issue forth
"

(samuddravanli) . The gods are said to have

been born in pairs according to a passage of the Taittinya SamhitS (vi. 5, 6), referred

to by Sayana on R.V. viii. 72, 8. *

19 In R.V. x. 101, 12, a goddess called Nishtigrl is mentioned, apparently as the

mother of Indra : Nishtigryah putram a cliavaya utaye Indram
\

" draw hither Indra

the son of Nishtigri to aid us," etc. Sayana on this passage identifies her with Aditi,

viz. :

" She who swallows up her rival wife Kishti, i.e. Dili." Indra is in fact
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dressed in these words : Hatdso vdm pitaro devasatravah Indrdgtii jlvatho

yuvdm \

" Your fathers, who had the gods for foes, have been slain, o

Indra and Agni; but you survive." But in the next verse both gods(

are said to have had one generator and to be twin-brothers (samdno vdm

janitd Ihrdtard yuvam yamav ihehamatard}. The A.V. i. 30, 2, speaks

of some of the gods as being fathers and others as being sons (ye vo

devdh pitaro ye cha putrdh sachetaso me srinuta idam ulctatn). See also

E,.Y. x. 63, 2, which will be quoted in the Section on Aditi.

In iv. 54, 2 (=Vaj. S. 33, 5^) it is said that Savitri bestows im-

mortality, an excellent lot, on the gods (devebhyo hi prathamam yajni-

yebhyo amritatvam suvasi Ihdgam uttamam}.
20

Agni is also said, vi. 7,

4, by his power or skill, to confer immortality on the gods, who wor-

ship him when he is born like an infant and shines forth from out of

his parents (tvdm visve amrita jdyamdnam 6isum na devdh abhi sam

navante
\

tava Jcratulhir amritatvam ayan vativdnara yat pitror adldeh}.

In ix. 106, 8 the gx>ds are Said to drink Soma to obtain immortality

(tvdm devdso amritdya Team papuh ,] compare ix. 109, 2, 3).
21 In x.

53, 10 some means are alluded to (it is not clear what) by which the

gods attained immortality < (yena devdso amritatvam dnasuh}. In x.

167, 1 Indra is <3aid to have conquered heaven by austere fervour

(tvam tapah paritapya ajayah svah] and in x. 159, 4 he is said to have

become glorious and exalted by the offering of some oblation (yenendro

havishd Icritvl abhavad dyumrii uttamaK).

In the A.Y. iv. 23, 6 Agni is said to have been the author of the

immortality of the gods (yena devdh amritam anvavindan) ;
in the same

addressed as an Ad'itya along with Varuna in vii. 85, 4. He is not, however, as we

have seen above, considered as sufh in the S'p. Br. xi. 6, 3, 5, where he is mentioned

as distinct from the twelve AMityas.
20

Sayank interprets this by saying that he gives th.em sona and other means of

attaining immortality (amritatvam (zt-sadhanam uttamam utkrishtatamam bhagam
somadi-lakshanam suvasi anujanasi). The same deity is said \. 110, 3, to have con-

ferred immortality 'on the Ribhus (tat Savita vo amritatvam asuvat}.
21 See S'atapatha Brahmana ix. 5, 1, 1-8, where it is said that immortality de-

parted from the gods (devebhyo ha vai amritatvam apachakrama], when they set

themselves to recover it by religious observances. They poured out soma into Agni
and thus infused immortality into him, and by so doing acquired it themselves, as he

is the soul of all the gods. Soma is the principle of immortality (abhishutya agnav

ajuhnvuh \
tad agnav amritam adadliv.li

\

sarvesham u ha esha devanam atma yad

agnih \
tad yad agnav amritam adadhus tad atmann amritam adadhata

\
tato devah

amritah abhavan
\

tad yat tad amritam Somah saJi).
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Veda, s5. 5, 19, the gods are said to have overcome death by continence

and austere fervour (brahmacharyena tapasd devdh mrityum apaghnata) ;

.and, ibid. xiii. 1, 7, to have acquired immortality through Rohita

(yena devdh amritam anvavin^an). Compare the same Yeda iii. 22, 3
;

iv. 11, 6; iv. 14, 1; S'atap. Br. i. 7, 3, ^l
;
Ait. Br. vi. 20; Taitt.

Sanh. i. 7, 1, 3 and vi. 5, 3, 1
;
and the Mahabharata xiv. 1444 :

Tathaiva tapasd devdh mahdmdydh divam gatdh \

.

I have elsewhere quoted a number of passages from the S'atapatha

Brahmana, in which it is related how the gods became immortal
;
and

how, though of the same parentage, and originally on a footing of

equality, with the Asuras, they became superior to them.22
(See the

4th vol. of this work, pp. 47-53
;
and the Journal of the Royal Asiatic

Society, vol. xx. pp.41-45.)

According to the Taittirlya Brahmana the gods obtained their divine

rank by austerity (tapasd devdh devatdm agre dyan \

iii. 12, 3, 1).

In other places some of the gods, as Wdra
(iii. 46, 1

;
v. 42, 6), are

spoken of as undecaying; and in,vi. 24, 7 it is said of that god that

neither autumns nor months wear him out, nor do days cause him to

decay (na yam jaranti sarado na mdsdh n$ dydvah Indram avakarsa-

yanti}. % "Whether or not the Vedic poets had anj* conception of an

22 In S'atapatha Brahmana ii. 4, 2, 1, it is said that all; creatures came to Praja-

pati, and asked that they might live. To the gods he said,
" Sacrifice is your food, your

immortality is your support, the sun is your light," etc. (yajno vo 'nnam amritatvam

vah urg vah suryo vojyotih \
To the passages of the S'. P. Br. regarding the manner

in which the gods acquired immortality, above referred to, I may add one as yet

unpublished from the India Office MS. of the Taittirlya Sanhitii vii. 4, 2, 1 : Tathu

vai manushyah evam devdh agre asan
\

te
'

kamayantavarttim papmanam mrityum

apahatya dajvtm samsadam gachhema iti
\

te etam chaturvimsatiralram apasyams tarn

aharams tena ayajanta tato vai te 'varttim papmanam mrityum apahatya daivlm

sanisadaJh agachchan^ "The gods were formerly just* like men. They desired to

overcome want, misery, death, and to go to the divine assembly. Th*y saw, took,

and sacrificed with, this Chaturvims'atiratra, \oA. in consequence overcame want,

misery, and death, and reached the divine assembly." In the Taitt. Sanh. v. p. 43a

(of India Office MS.) we are told that " the gods and Asuras contended together ; and

that the former were less numerous than the latter, when they took some bricks which

they saw, and placing them in the proper position to receive the sacrificial fire, with

the formula ' Thou art a multiplier,' they became numerous "
(Devasurah samyattah

asan
| Jcanlyamso devah asan bhuyamso 'surah ^te devah etah ishtakah apasyan \

tuh

upadadhanta
"
bhuyaskrid asi

"
ity eva bhuyamso 'bhavan). In the Mahubharata,

S'antip. 1184, it is said that in the battle which they had with each other "the

Asuras were the elder brothers and the gods the younger
"
(idam tu sruyate partha

yuddhe devasure pura \
asurah bhrataro jyeshthah devas chapi yavtyasah).



16 THE INDIAN GODS GENERALLY,
i

absolute future eternity of the gods, does not appear. But, as we have

seen, the authors of the Brahmanas did not regard them as naturally

and essentially immortal
;
and it is at all events evident that in later

times their immortality was regarded as
( only relative, as according

I

to the Puranic representation the gods are only a portion of the exist-

ing system of the universe, and are therefore subject, as regards their

corporeal part, to the same law of dissolution as other beings. See the

1st vol. of this work, 2nd ed. p. 49, and Professor Wilson's Sankhya

Karika, p. 14. Thus, in a verse quoted in the commentary of that

work (p. 3 of the Sanskrit), it is said: "Many thousands of Indras

and of other gods have, through time, passed away in every mundane

age ;
for time is hard to overcome "

(bakunindra-sahasrdni devdndm

cha yuge yuge \

Galena samatltani kdlo hi duraiikramaK). And in the

Sankhya Aphorisms, iii. 53, it is said that " the suffering arising from

decay and death is common to all" (samtinafiijard-maranddi-jam duh-

Tiham) ;
which the commentator interprets to mean that such suffering

is "the common lot of all beings/ both those who go upwards and

those who go downwards, from Brahma to things witaout motion"

(urddhvddho-gatdnam JJrahmddi-sthdvardnttindm sarveshtim eva jard-

maranddi-jam duHXham sddharanam}.'*
3 The souls which have animated

the gods, however, like those which animate all other corporeal beings,

being eternal and imperishable, must of course survive all such disso-

lutions, to be either born again in other forms, or become absorbed in

the supreme Brahma. See Wilson's Yishnu Pur. p. 632, note 7
;
and

the 3rd vol. of this work, 2nd ed. p. 99, where it is shewn, on the

authority of the Brahma Sutras or of S'ankara their commentator, that

the gods both desire and are capable of final emancipation.

(4) Different generations(Of gods and thefr mutual relations.

Two of the passages above quoted (in p. 14), R.Y. vf. 59, 1, and A.Y. i.

30, 2, imply that the existing gods were successors of others who had
'

previously existed. The
t
former verse is perhaps illustrated (as Prof.

Aufrecht has suggested to me
t) by R.Y. iv. 18, 12: A'as te mdtaram

ridhavdm achakrat sayum kas tvdm ajighdmsat charantam
\

leas te devo

adhi mdrdlhe dsld yat prdlcshindh pitaram pddagriJiya \

" Who (o

23
Compare Eitter's History of Philosophy, Engl. transl. vol. 3, p. 538.
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Indra) made thy mother a widow ? "Who sought to kill thee lying or

moving ? What god was present in the fray, when thou didst slay thy

/ather, seizing him by'the foot?
" 21 In vii. 21, 7, mention is made of

earlier gods: "Even the farmer gods
25 admitted their powers to be

inferior to thy divine prowess" (devds chit te amryaya purve anu kshat-

traya mamire sab&msi}. Earlier gods are also mentioned in x. 109, 4,

though in conjunction with (unless we are to understand them as

identified with) the seven rishis :
" In regard to her the former gods

said, the seven rishis who sat down to .practise austerity," etc. (devah

etasydm avadanta purve saptarishayas tapase ye nisheduh}. An earlier

age of the gods is mentioned in x. 72, 2 f. :
" In the former age of the

gods, the existent sprang from the non-existent. In the first age of the

gods the existent sprang from the non-existent "
(devdndm purvye yuge

asatah sad ajdyata \

3. Devanum yuge prathame asatah sad ajayata).

And in R.Y. i. 164, 50 we have the following verse, which is repeated

in x. 90, 1 6 (the Purusha Sukta) : yajnena yajnam ayajanta devds tdni

dharmdni prathamuni dsan
\

te Ita ndkam mahimdnah sachanta yatra

purve sddhyafo santi devah \ "With sacrifice the gods worshipped the

sacrifice : these were the earliest rites. These great powers sought

after tb^ sky, where are the early Sadhyas, gods."
M *

24 In explanation of this legend Sayana refers to the Taittiriya Sanhita vi. 1, 3, 6.

The following is the passage referred to, which I quote to show how little light it

throws on the text of the R.V. : Yajno dakshincim abhyadhayat \

tarn samabhavat
\

tad Indro 'chayat \

so 'manyata
"
yo vai ito janishyate sa idam bhavishyati" iti

\

tarn

pravisat \ tasya Indra evajayata \

so 'manyata
"
yo vai mad ito 'paro janishyate sa

idam bhavishyati" iti
\ tasyp anumrisya yonim achhinat

\

sa sutavasa'bhavat
\
tat

sutavasayaijanma \

tarn haste nyaveshtayata \

tarn mrigeshu nyadadhat \
sa krishna-

vishana 'bhwat
\

''

Indrasya yonir asi ma ma himslr" iti
\ ''Tajna (sacrifice)

desired Dakshina (largess). He consorted witji Vr. Indra was apprehensive of

this. He* reflected : ''whoever is born of her will be this.' He entered into her.

Indra himself was born'of hej. He reflected :
' whoever is born of her^besides me

will be this.' Having considered, he cut open*her womb. She produced a cow,"
etc. No mention is here made of his killing his father.

25
Sayana in loco says this means Asuras.

26 I quote here part of a note from my article On the Interpretation of the Veda, ,

Jour. R.A.S. for 1866, p. 395 : Yaska tells us (Nirukta xu. 41) that the Nairuktas under-

stood the Siidhyas to be "the gods whose locality is the sky," dynsthano devaganah,

whilst, according to a legend (akhyana) the term*denoted a former age of the gods."
Professor Wilson translates the word Sadhyah in R.V. i. 164, 50 by

" who are to be pro-

pitiated," a sense not assigned by Sayana, who proposes, first, that of sadhana yajnadi-

sadhana-vantah karmadevah, "performers, performers of sacrifices, etc., work-gods."
These words are rendered by Prof. "Wilson in his note on i. 164, 50,

"
divinities presiding

2
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The gods do not seem to have lived always on a friendly footing with

each other. It appears to me that the two following verses, E.V. iv. 30,

3, 5, though otherwise rendered by Professor Wilson (after Sayana) are tc

be understood of Indra fighting against tke gods, and not with the gods

against the Asuras : 3. Visve chana id and tvd devasah Indra yuyudhuh \

yad alia naktam dtirah
\

5. Yatra devtin righayato visvdn aypdhyah ekah

it
|

tvam Indra vanun ahan
\

3.
" Even all the gods assailed thee

Indra, when thou didst prolong (?) day and night. 5. When thou

didst fight alone against all*the furious gods, thou didst slay the

destructive." This interpretation is favoured by the tenor of verses

4, 6, 8-11 of the same hymn.
27

(5) Their powers and prerogatives.

The gods can do whatever they will ; no mortal, however hostile his

disposition, can thwart their designs (R.V. viii. 28, 4. Yathd vasanti

devas tad id asat tad eshdm nakir a minat
\

arava chana marttyah}. The

same is said of the Maruts viii. 20, 17
;
and of Indra viii. 50, 4; viii.

55, 4. It is similarly declared in iii. 56, 1, that no one, however skilful

oyer or giving effect to religious acts." This does not, however, appear,-to be the

real sense, as Mahldhara on Vaj. S. 31, 17, tells us that " there are two kinds of gods,"

karmadevah, "work-gods," and ajanadevah, "gods by birth,'' the first being those

who had attained to the condition of deities by their eminent works, and the second

those who were produced at the beginning of the creation. The second class is

superior to the first, and, according to the Brihadaranyaka, a hundred enjoyments of

the latter (the work-gods),
" are only equal to one single enjoyment of the former."

See all this and more declared in the Brihadaranyaka Upanishad, pp. 817 ff. (p. 230 f.

of translation), a,nd S'atapatha Brahmana, p. 1087. A second sense proposed for

sadhyah by Sayana on R.V. i. 164, 50, is that of the "
deities presiding'over metres,"

chhando 'bhimaninah, who^werS" A&tyas and Angirases, and, according to a Brah-

mana, by worshipping Agni were exalted to heaven. Prof. Wilson remarks in his

note: "It would seem that in Sajana's day the purport of the designation Sadhya
had become uncertain." Mahldhara on JTaj. S. 31, 16, renders the term virad-

upadJii-sudhakah, "producers of the condition of Viraj."
27 I should observe that the Brahmanas constantly speak of the gods and Asuras

as being both the offspring of Prajapati : as contending together (S'atap. Br. v. 1,

1, 1
;

vi. 6, 2, 11 ; vi. 6, 3, 2)^ and even as being originally equal or alike (4th vol.

of this work, p. 52). And to prove that even malignant spirits may be called

"gods," Prof. Roth, s.v. deva, quotes from the Taitt. Sanh. iii. 5, 4, 1, a verse

to the effect :

"
May Agni preserve me from the gods (devah), destroyers of sacrificers,

stealers of sacrifices, who inhabit the earth
;

" and a second text from the A.V. iii.

15, 5 : "Agni, do thou through the oblation repel the gods who are destroyers of

happiness" (? sataghnah).
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*

and wise, can impede the first and firm decrees of the gods (no, to.

minanti mdyino na dhlrdh vratd devdndm prathamd dhruvdni}. They
l&ve dominion over all creatures (x. 65, 15. Devdn Vasisktho amritdn

vavande ye visvd bhuvand abJK, pratasthuK}. > They are supplicated in

viii. 30, 3, not to lead *the worshippers far away from the paths of

their ancestor M3nu (ma nah pathah pitrydd mdnavdd adhi duram

naishta pardvatah); In one passage (R.V. x. 33, 8 f.) a grateful priest

exclaims that if he were lord of the :jnmortals and of mortals, his

royal patron's life should be prolonged; but, he adds, no one, even

though he attain the age of a hundred years, can live beyond the time

the gods appoint; such has been the perpetual course of things (8. Tad

islya amritdndm uta vd martydndm \ jived id maghavd mama
\

9. Na
devdndm ati vratam satdtma chana jlvati \

tathd yujd m vavrite}. In

another place, x. 117, 1, an encomiast of liberality expresses his as-

surance that the gods had not ordained Jiim (or others) to die of

hunger, as even the full-fed are overtaken by various forms of death

(Na vai u devdh Icshudham id vadham dadur uta dsitam upa gachhanti

mrityavah}. Another poet cries (x. 64, 2) that there is no other

helper than the gods, on whom the fulfilment of all
his^

wishes depends

(na marqfttd vidyate anyah elhyo deveshu me adhi Icdmdh ayamsata').

They live in enjoyment in the region where Vishnu took his three

strides (viii. 29, 7. Trini ekah urugdyo'vi chakrameyatra devdso madanti
\

comp. i. 154, 4). In iii. 54, 5, the rishi asks " who knows, who now

can declare, what road leads to the gods ? Their lower abodes are

indeed perceived, but there are higher and mysterious manifestations,

or regions, tyeyond (Jco addhd veda leak iha pra vochad devdtl achha pathyd

led sametil dadrisre eshtim avamd saddmsi p&rethu yjl guhyeshu vrateshu 28
).

On the other hand the drinker of Soma attains to the privilege of

immortality and of knowing the gods (viii* 48, 3. Apdma somam amri-

ttih abhuma aganmx jyotir aviddma devdn
\ Comp. x. 31, 3. navedaso

amritdndm abhuma |).

28 The construction and sense of the last four words A obscure. They occur again
in a different connection in x. 114, 2 (where hcwever yah is feminine : tasam ni

chikyuh kavayo nidanam pareshu yah guhyeshu vrateshu
\

"The wise perceive the

nature of these, who [exist] in high and mysterious forms, [or realms]." The sense

of enclosure or realm is assigned to the word vrata by Miiller, Trans, of R.V. i. 225,
who renders this last line thus : The poets discovered their (the Nirritis') origin, who
are in the far hidden chambers."
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The gods reward their pious worshippers and punish those who

neglect their service: viii. 2, 18. Ichhanti devdh sunvantam na svap-

ndya sprihayanti \

" The gods desire a man who pours out libations,

they do not love sleep." ^
*

viii. 31, 15. Makshu devavato rathah suro varpritsu kdsu chit
\
devd-

nam yah id mano yajamanah iyakshati abhld ayajvanfrlhuvpt \
16. Na

yajamana rishyasi na sunvdna na d^ayo \

" 15. Impetuous is the

chariot of the godly man, and he is a hero in every battle. The

sacrificer who seeks to please the gods overcomes the man who does

not sacrifice. 16. Thou dost not perish, o sacrificer, nor thou who

offerest libations, nor thou, o godly man."

vii. 39, 2. Na devasah kavatnave
\

" The gods are not for (i.e. they

are not the portion of) the illiberal (or sluggish)." Have the words na

rite srantasya sakhydya devdh, in iv. 33, 11, a similar meaning : "The

gods are not friendly to him who is tired of the sacred rite
"

? See a

collection of texts to the same effect as regards the individual deities

in my article
" On the relations of the priests to the other classes of

society in the Vedic age," Journ. K. A. S. for 1866, pp. 286 ff.
;
and

a selection from them in tne 1st vol. of this work, 2nd ed. pp. 259 ff.

According to the S'atapathaBrahmana, i. 1, 1,7,
" the gods tnow the

intentions of a man. They are aware that he contemplates the per-

formance of this rite, and will make his offering in the morning ;
and

consequently they all come to his house and abide there" (Mano ha vai

devdh manushyasya djdnanti \

te enam etad vratam upayantam viduh

prdtar no yakshyate iti
\

te asya visve devdh gpihdn agachhanti te asya

grihesJiu upavasanti}.

I have here endeavoured tq,
collect such characteristics and attributes

as are ^n the Yeda ascribed to the gods collectively. In the sections

treating of the several deitier, the qualities and functions attributed to

each will be brought forward in detail.
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SECTJON II.

>

DYAUS 2" AND PRITHIVI.

I begin with. Dyaus and Prithivi (Heaven and Earth), who seem to

have been very ancient Aryan divinities, and are in many passages of

the Big-veda described as the parents of the other gods.

In addition to numerous detached verses in which these deities are

introduced among other objects of adoration, are invited to attend

religious rites, and supplicated for different blessings, there are several

hymns
30

(i. 159; i. 160; i. 185; i'v. 56; vi. 70; and vii. 53), which

are specially devoted to their honour. As a specimen of the way in

which they are addressed, I subjoin a translation (very imperfect, I

fear,) oflome parts of the 159th and 160th hymns of the first book :

i. 159, 1. Pro, dydvd yajnaih prithivl ritdvridhd mahl stushe vida-

theshu prachetasd \
devebhir ye devaputre sudamsasd itthd dhiyd vdrydni

prabhushatah \

2. TJta manye pitur adruJio mano mdtur mahi svatavas

tad havlmabhih
\
suretasd pitard bhuma chakratur uru prajdydh amritam

varlmabhih
\

"
1. At the festivals [I worship] with offerings, and cele-

brate the praises of, Heaven and Earth, the promoters of' righteousness,

the great, the wise, the energetic, who, having gods for their offspring,

thus lavish, with the gods, the choicest blessings, in consequence 'of

our hymn. 2. "With my mvocations I adore the thought of the bene-

ficent Father, andthat mighty inherent power of the Mother. The

prolific Parents have made all creatures, and through their favours

(have conferred) wide immortality on their offspring."

29 The crude form of this word is Dyu. I employ the nominative Dyaus, from its

closer resemblance to the Greek Zeus. The genitive is Divas.

30 See also A.V. iv. 26. Prithivi alone is celebrated in R.V. 5, 84, 1 ff. Hymn i.

185, is translated and commented on by M. Ad. Regnier in his E'tude sur 1'idiome des

Vedas.
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i. 160, 2. TTruvyachasd mahinl asaschatd pita mdtd cha bhuvandni

raTcshatah
\
.... 3. Ayam devdndm apasdm apastamo yo jajdna rodasl

visva-sambhuvd
\

vi yo mame rajasl suJcratiiyayd ajarelhih skambhanebhih

samdnriche
\

4. Te no grindne mahinl nahi sravah Icshattram dydvd-

prithim dhdsatho mahat
\ yendlhi krishtls tatandma visvahd pandyyam

ojo asme sam invatam
\

"2,. Widely expanded, vast, unwearied, the

Father and the Mother preserve all
f
creatures. . .

,,
. 4. He was the

most skilful of the skilful gods who produced these two worlds, which

are beneficent to all, who, desiring to create an excellent work, stretched

out these regions and sustained them by undecaying supports. 5.

"When lauded, may the mighty Heaven and earth bestow on us great

renown and power. May they impart to us laudable energy whereby

we may always control other creatures."

In the hymns Heaven and Earth are characterized by a profusion of

epithets, not only such as are suggested by their various physical

characteristics, as vastness, breadth, profundity, productiveness, un-

changeableness (uruvyachasd, mahinl, urvl, lahule, dureante, gabhlre,

ghritavatl, madhudughe, Ihuriretasd, payasvatl, ajare] (i'. 160, 2; i. 185,

7; iv. 56, 3; vi. 70, 1, 21

); but also by such as are of a moral or

spiritual nature, "as innocuous or beneficent, wise, promoters of >ghteous-

ness, (ritdvridhd, ritdvarl, prachetasd, adruha] (i. 159, 1 f.
;

i. 160, 1
;

iv. 56, 2
;

vi. 70, 6
;

x. 36, 2).

(1) Heaven and Earth described as the universal parents.

The two (Heaven and Earth) together are styled parents, pitard

(in i. 159, 2; iii. 3, 11
;

vii. 53, 2; x. 65, 8), or mdtarcC (in i. 155,

3; ix. 85, 12; x. '1,

r

/;
r

x. 35, 3
;

31 x. 64, 14), <x janitrl

(dydvd-p'rithivl janitrl B.Y. x. 110, 9). a In f other passages the

Heaven is separately styled father, and the Earth mother (in R.V.

i. 89, 4; i. 90, 7; i. 159, 2; i. 160, 2; i. 185, ll'; iv. 1, 10; v. 42,

16
;

v. 43, 2, 15
;

vi. 51, 5
;

32
vi. 70, 6

;
vi. 72, 2

;
viii. 92, 2

;
x.

54, 3
;
x. 88, 15 (= Vajr Sanh. 19, 47). See also A.V. ii. 28, 4; iii.

31 Here they are supplicated to preserve the worshipper sinless. In R.V. vi. 17,

7, they are called matara yahvi ritasya,
" the great parents of sacrifice."

32 The words of the original here are Dyaush pitah Prithivl matar adhrug Agne
bhratar Vasavo mfilata nah

\

" Father Heaven, innoxious mother Earth, brother

Agni, Vasus, be gracious to us." A.V. vi. 4, 3 has Dyaushpitar yavaya duchhuna ya.



I

AS REPRESENTED IN THE RIG-VEDA, 23

23, 6; vi. 4, 3; vi. 120, 2; viii. 7, 2
;
and xii. 1, 10. In the same

Yeda, xii. 1, 12, the poet says : "The Earth .is the mother, and I am

4he son of the earth : Parjanya is the father
; may he nourish us (Mdtd

bhumih putro aham prithivyah \ Parjanyah pita sa u nah pipartu).

Again in verse 42 of tie same hymn he says, "Reverence be paid to

the Earth, he "wife of Parjanya, to her who draws her richness from

showers (Bhumyai Parjanya-patpyai namo 'stu varsha-medase}. Here,

as it will be noticed, Parjanya takes the place of Dyaus, as the husband

of Prithivl. 33

In the Aitareya Brahmana, iv. 27, we have the following reference

to the marriage of Heaven and Earth : Imau vai lokau saha dstdm
\

tau vyaitdm \

na avarshat na samatapat \
te panchajandh na sama-

jdnata \

tau devdh samanayan \
tau samyantdv etam deva-vivdham vyava-

hetdm
\

asau vai loTcah imam lokam abhi parydvarttata \

tato vai

dydvdprithivl alhavatdm
\
na dydvd antarikshdd na antarikshdd bhumih

\

which is translated as follows by Professor Haug (vol. ii. 308) :
" These

two worlds (heaven and earth) were once joined. (Subsequently) they

separated. (After their separation) there fell neither rain, nor was

there sunshine. The five classes of beings (gods, men, etc.) then did

not ke*p peace with one another. (Thereupon) "flie gods brought

about a reconciliation of both these worlds. Both contracted with one

another a marriage according to the rites observed by the gods." The

end of the section I render : "That world approached this world :

thence were produced heaven and "earth: neither the heaven nor the

earth was produced from the air."

Heaven and Earth are regarded as the parents not only of men, but

of the gods also, as appears from the various texts where they are

designated by the' epithet devaputre, "having "gods for their children"

(viz. in i. 106, 3; i? 159j 1
;

i. 185, 4;
34

#
iv. 56, 2

;
vi. 17, 7 ;\ii. 53, 1;

x. 11, 9). In like manner it is said (in vii. 97, 8) that "the divine

worlds (i.e. Heaven and Earth), the parents of the god, have augmented

Brihaspati by their power"
x

(devl Aevasya rodasl janitrl Brihaspatim

33 The Taittirlya Aranyaka says, p. 73 : Jaya bhumir patir vyoma \
mithunam ta

ilyadi \

" The Earth is the wife, the Sky is the* husband
; they are a pair." Manu

says, ii. 225 : Mata prithivyah murttih
\

" A mother is an image of the Earth."

34 In Terse 6 of this hymn they are called janitrl,
" the parents."

35 In iii. 53, 7, and iv. 2, 15, the Angirases are said to be divasputrah, sons of

Dyaus. See also z. 62, 6, and 3.
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vdvridhatur mahitvd) ;
and (in x. 2, 7) they are described as having, in

conjunction with the waters, and with Tvashtri, begotten Agni (yam

tvd dydvd-prithivi yam tv dpas Tvashtd yam tvd sujanimd jajdna). And*

in various passages they are said to haveomade (pitard bhuma chakra-

tuh), and to sustain (pita mdtd cha bhuvandni rakshatah
\

visvam tmand

bilhritho yad ha ndma] all creatures (in i. 159, 2
;

i. 160, 2; j. 185, I).
36

In the next Section we shall find that according to E.Y. x. 63, 2, a

threefold origin is ascribed to the gods, some of them having been pro-

duced from Aditi, others from the aerial waters, and others again from

the earth.

(2) Passages to the same effect from the classical authors.

But it is not in ancient Indian mythology alone that Heaven and

Earth are regarded as being the universal parents. It is observed by
a recent French author that " the marriage of Heaven and Earth forms

the foundation of a hundred mythologies."
37

According to the Theogony

of Hesiod (116 if.) the first thing that arose out of Chaos was "the

broad-bosomed Earth, the firm abode cf all things
"

"HTOJ fJ.ev irpiiriffTa Xoos ylvcr
1

, aiiT&p eireiTa,

TaT evpvffTfpvos, Trdvroiv e'Soy cur^aAts otel. f*

She in her turn "
produced the starry Heaven, co-extensive with her-

self, to envelope her on every part."
38 From the union of these two

powers sprang Oceanos, Kronos, the Cyclopes, E-heia, etc. (132ff.);

and from Kronos and Rheia again were produced Zeus, Here, and other

deities (453 ff.). In his "Works and Days" (561) Hesiod speaks of

the Earth as Trt^avrtav MTTJP, the earth the mother of all things."
39

Among the Homeric hymns there is one of 19 lines addressed to

" the mother of all things" which begins thus :

rlv, K.T.\.

36 In one place (vi. 50, 7), the waters are spoken of as mothers (janitrlh) of all

.things moveable and immoveahle. Compare the passages from the S'atapatha Brah-

mana, in the 4th vol. of this ^vork, pp. 15 f.
;
21 f.

;
and the texts given in the 1st

vol. 2nded. p. 31 f. 52 f.; and R.V.
(

x. 121, 7; x. 29, 3. In the A.V. xix. 54, 1,

the waters themselves are said to have sprung from time (kalad apah samabhavari).
3T M. Albert Eeville, Essais de Critique Religieuse, p. 383. " Cent mythologies

sent fondees sur le mariage du ciel et de la terre." See also pp. 292 and 298.

38 The original verses will be found at the close of the section on Variina.

89 The line in which these words occur is however supposed to he spurious.
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" I will sing of the Earth, the universal mother, the firmly based, the

most venerable, who feeds all creatures that are on the ground," etc.

la v. 6, it is said that it depends on her to give life to mortals, and

to take it away :
}

ir6rvia, treO 8' &xtrat Sovvai fi(ov f/8' a<pe\(<rOai

In verse 16 she is addressed as a venerable goddess, ere/tw^ fleet, and in

v. 17 as " the mother of the gods, and the spouse of the starry Ouranos :

>

Xoup* deuv /iVjTTjp, &\QX' Ovpavov atrrepAevros.

JEschylus, in his Prometheus Vinctus, 88 ff., makes Prometheus

exclaim " divine aether, and ye many-winged blasts, ye fountains of

the rivers, thou multitudinous laugh of Ocean, and thou Earth, the

Universal Mother
;

and the all-beholding circle of the Sun I invoke: "

3> STos alB^ip Kal raxvirrepoi irvoal

irora.fj.Siv re Tryyal irovriuv re KV/J.CITWI'

avi]piQfjt.ov ye'Aaa/ua, irafj.fj.7JTOp re yij,

Kal rbf travoTtriiv KVK\OV rj\lov KO,\U.

In the Seven against Thebes, 16, Eteocles speaks of " Mother Earth,

the most beloved nurse "
: ,

<pt\rdrr) rpo<pf. t

At the beginning of the Eumenides of the same poet the Earth is

worshipped as the first prophetess :

npcoToi' fj.ev evxy Tp5e irps<rf$fli(>} dftiiv

TTJV irpoirofiaVTiv TaTaj*

And in the 41st fragment of ^Eschylus (from the Danaides) Aphrodite
is introduced as saying :

'
^poc fj.(v ayvbs ovpavbs rpSxrai ^flj^a,

fpus Se ycuav \a/j.ftdvei yo^tot> TC^CH/'

ofi^pos 8' air' evvdfvros ovpavov irecrcbv

eKVffe 'ya?ai' i] 8e rlKrtrat jSporoI?

fj.ri\a>v re $o<rita.s Kal fi'iov Ari/j.-firpiov

SevSpiaris Sipa. 8" K vori^ovros yd/j.ov

Tf\ft6s effTi. rSiv 8' tyia wapatrios.

" The pure Heaven loves to inflict on the Earth an amorous blow
;

and desire seizes the earth to obtain the nuptial union. Eain falling

from the moist Heaven impregnates the* Earth, who brings forth for

mortals the food of sheep, and the sustenance of Demeter. The verdure

of the woods also -is perfected by the showers proceeding from this

marriage. Of all these things I (Aphrodite) am in part the cause."
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Sophocles also, in his (Edipus Coloneus, 1480, makes the chorus

speak of "Mother Earth :

"

"l\aos, Si Sat/j.Qiv, ?Xaoy, ei n ya *

fj-arepi Tvyxatreis a(peyyes tpepcav.

And in his Antigone, 3$8, she is characterized as " the highest of

the deities, imperishable and unwearied :
"

Qeuv re ray vireprdrav, yav

a<p6iTOV, aKafjidrav airoTpterai, K.T.\. *

In his Philoctetes, 391, she is, addressed as "the all-nurturing earth,

the mother of Zeus himself: "

'Opea-repa ira.fj.pu>Ti Ta, fiarep avrov Albs,

ft rbv fj.eyav Ha,KTca\bv evxpvaov vep.eis.

Euripides also, in his Hippolytus, 601, makes his hero invoke

" Mother Earth :

"

> yaia. firfrep i)\iov T' avairrv^al, K.T.\.

So too in the Helena, 39 :

'u>S t)X^OV fiOTVV

And again in the same drama, 613, the heroine speaks of Heaven

as the Father :

irarep' es ovpavbv

In his Bacchae, 274, the same poet makes Teiresias thus identify

Earth with the goddess Demeter :

8i5o yap, S> veavia,

T& TrpSrr' fv avOpcaTTouri} A7)/XT7TT)p Bed.

Trj 8" fffriy ovo^a. o' (Wrepoj/ /SovAei Ka\ei,

avn] fief ev ^ripoiaiv eKTpe<pei Pporous.

"Two things, o youth, are the first among men, the goddess Demeter,

and she is the Earth. Call her by either name as you please. She

nourishes mortals witK dry sustenance." 40 The Second deity is Dio-

nysus who gives them the juice of the grape/-

40 In describing the Egyptian cosmogony Diodorus Siculus'i. 12 also thus connects

the Earth with Demeter : T^j/ 5e yrjv ttcnrep ayyel6v ri T>V <pvo/j.evtav \>Tro\a.fji^a.vovra.s

fj.r]Tepa irpocrayopevffai- Kai rovy"E\\rjvas tie ravr-riv jrapair\ria-ltas A-fifj.7jTpav Ka\e?i>,

/3pa.)(v /j.eTa,Te6eiffT]s TTJJ Xe'lfws' rb yap waXaibv ovond^ecrOai yr\v /J.ijrepa, KaOdirep

Kal rbv Op<pfa Trpo/j-aprvpelv Keyovra
"

717 /U^JTTJ/J iravTitiv, Ayfj.'fjTrjp ir\ovroS6retpa."
" And they say that, conceiving the Earth as a sort of receptacle of the things which

were produced, they called her mother
;
and that the Greeks in like manner call her

Demeter, with a slight alteration of the letters
(i.e. Demeter for Gerneter) : for of

old she was called
' Earth Mother '

(Gen metera), as Orpheus too testifies when he

speaks of ' the Earth the mother of all things, Demeter, the giver of wealth.'
"
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And HT the 6th fragment from the Chrysippus of the same dramatist

we find the following passage :

' Taia /J.eyi<rrri Kal Albs ctifW/p,

6 (lev a.v8pjf>ircav Kal Qetav yevirwp,

fi 8" vypofi6\ovs ffrayovas voriovs

TrapaSe^a.fj.evri rlKrei Bvarovs,

, rlnTfi 8e fiopav, <pv\.a re Bypuv,

SOev OVK a,S'iK<as

/UTJTTjp iravruv vev6fjii(rrai.

" The mighty Earth, and Jove's JEthei1

,
of these the one is the gene-

rator of men and gods, and the other, receiving the drops of moisture,

produces mortals, produces food, and the tribes of animals; whence

she is not unjustly regarded as the mother of all." 41

The earth also appears to he regarded by Pindar (Nem. 6, 1
if.)

as

the common parent, or sustainer, of both gods and men :

*"Ev avtipwv, ir QeS>v yevos- tic fnias Se nveoft.fv

" There is one race of men, and one of gods ;
but we both draw our

breath from the same mother."

In the following passage of Dionysius of Halicarnassus, vol. v. p. 355

(Diod. Sic. i. 7
;

42 Euseb. P. E. i. p. 20
d
)
43

,
and in the fragment of Euri-

41 See also Plato, Repub. iii. 20 : 'EirejS^j Se travre\<as e^eipyaff^evoi fiffav Kal

i] yri avrovs fi-firyp olaa avTJKe, K.T.\.
" But when they were perfectly fashioned,

and the earth, their mother, sent them forth," etc. See also the Menexenus, Sect. 7 :

from which I extract the following : '6 Sr; Kal fy ^uere'pa 77} re Kal /uiijT^p 'iKavbv

TeKfi.iipi.ov Trapt'xfTot us avOpcairovs yevvriffg.ij.evri' . . . ov yap yrj ywa'iKa fj.e/j.t/j.riTai

Kvfiffei Kal yevvhffei a\\a yw^i yyv.
"
Whereby our own land and mother (Attica)

gives sufficient proof that she has produced men," etc. And :
" For the earth does

not imitate woman in becoming pregnant, and bearing offspring, but woman the earth."

42 Diodoms begins the passage i. 7, in which he introduces these lines from Euri-

pides, as follows : He tells us that in the opinion f some speculators
" heaven and

earth had, according to the original constitution of things, but one form,^he natural

properties of the two b'eing Vended
;
but that afterwards . when the body of the one

had become separated from that of the other, the world assumed that regular arrange-

ment which we now witness," etc. (Kara yap r^v e' apx^s ruv 8\cav ffvffraffiv piav

exeiv ISeav ovpav6v re Kal yijv, nffj,iy/j.evris avroiv rrjs <j>vffeces- faera Se ravra Sia-

ffrdvrwv rlav fftafj-iruv air' a\\'fi\aiv rbv fnei? K6fffj.ov irepi\af3e'tv atraffav r}jv &p<afj.evnv ,

ev avrf ffvvraiv, K.T.A..). After giving the details of
ijiis development, he concludes :

" And in regard to the nature of the universe, Euripides, who was a disciple of

Anaxagoras, the physical philosopher, does not appear to have differed from the views

which have been stated
"

(eoj/ce Se irepl TTJS rwv $\tav tyvvews ou5' EvpnriSris Sia-

fyuvelv rols TrpoeipTj/xeVois, /xoflrjTTjs &v 'Afa^ayopov rov <pv<riKov). He then quotes

the lines given in the text.

43 See W. Dindorf's Euripides, vol. ii. p. 915, ed. Oxford, 1833.
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pides, which is there preserved, we find that a doctrine, partly- similar

to that of the Aitareya Brahmana adduced above, regarding heaven

and earth, is ascribed to the philosopher Anaxagoras, and was ex-

pressed by his disciple the poet : .

'A.vaay6pq irpofff<poirt}fffv EvpnrlSijs. 'A.val;ay6pov 5e \6yos effrlv Sn iravra,

Iv iraffiv, elra vtrrepov Ste/cpfthj. juero ravra dijufATjtre Ka\ Sowporei, K.a.1 eirl rb airo-

ptarepov tfyaye rbv \6yov. 6/j.o\oyei dlv rt]v $i$a.(Tita\iav T^\V apxaiav Sia TTJS

KOVK e/jibs & fJ.vQis, a\\' ffJ.

&s ovpav6s T ydtd T' ?iv nop

riK'Tovffi iravra KavtSancav els tfxios

SeVSpTj, TTfreiva, dripas, ovs B' aXfit) rptcpet,

yevos re Qvt\T<av.

"
Euripides frequented the lectures of Anaxagoras. Now it was the

theory of that philosopher that all things were confounded (lit.
all

things were in all things), but afterwards became separated. Euripides

afterwards associated with Socrates, and became doubtful regarding

the theory. He accordingly admits the ancient doctrine by the

mouth of Melanippe :
' The saying is not mine but came from my

mother, that formerly the 'Heaven and Earth formed one substance :

but when they were separated from each other, they gave birfeh. to all

things, and brought them forth into the light, trees, birds, beasts,

fishes, and the race of mortals.'
"

The appellation of mother is naturally applied to the earth, as the

source from which all vegetable products spring, as well as the home

of all living creatures. This is remarked by Lucretius,
" De Eerum

datura," in those lines, v. 793 S. :

" Nam neque de cselo c^oidisse animalia possunt,

Nee terrestria de salsis exisse lactmis :

Linquitur ut merito maternum nomen adep^a
'

Terra sit, e terra quoniam sunt cuncta creata," etc.

And again, v. 821 :

" Quare etiam atque etiam maternum nomen adepta
Terra tenet merito, quoniam genus ipsa creavit

Humanum atque animal prope certo tempore fudit," etc.
t

And in illustration of the idea that Heaven is the father of all things,

I may quote his words, ii. 991 :

"
Denique easiest! sumus omnes semine oriundi :

Omnibus ille idem pater est, unde alma liquentis
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Umoris guttas mater cum terra recepit,
44

Feta parit nitidas fruges arbustaque laeta

Et genus humanum," etc.

'And ii. 998 :

" Qua propter merito mafernum nomen adepta est.

Cedit idem retrc?de terra quod fuit ante,

In terra^, et quod missumst ex setheris oris

Id rursum cadi rellatum templa receptant."

See also v. 799 :

*

" Quo minus est mirum, si turn sunt p"lura coorta

Et majora, nova tellure atque sthere adulta," etc.

My attention was drawn to these passages -by finding them referred to

in Professor Sellar's
" Roman Poets of the Bepublic," pp. 236, 247,

and 276. See also Lucretius i. 250 :

Postremo pereunt imbres, ubi eos pater aether

In gremium matris terrai praecipitavit ;

And v. 318 :

f

Denique jam tuere boc, circum supraque quod omnem,
Continet amplexu terrain :

See also PacuvHus 86, quoted by Mr. Munro in his Notes on Lucretius

v. 318, and Yirgil, Georgics ii. 325, cited in his note on Lucr. i. 250 :

* Turn pater omnipotens fecundis imbribus aetber

Conjugis in gremium laetae descendit et omnis

Magnus alit magno commixtus corpore fetus.

Mr. Munro there remarks: "From the Yedas to the Pervigilium

Veneris poets and philosophers love, to celebrate this union of ether

and earth, ether as father descending in showers into the lap of mother

earth." See the same author's notes on Lucr. ii. 991. 45
Tacitus, too,

informs usin his Germania, 40 : Nee quidquam notabile in singulis nisi

quod in,commune Ertham, it ed Terram hiltrem, colunt, eamque inter-

venire rebus homir\um, ^.nvehi populis arbitrantur. 46 " Nor* is there

anything in regard to particular points which deserves remark except

that they all together worship Ertha, i.e. Mother Earth, and think

that she intervenes in the affairs of men, and moves round among the
j

nations." ,

44 Compare A.V. xii. 1, 12, 42, quoted above, p. 23.

45 See also Professor Max Muller's Lectures on Language, ii. 459, and Mr. C.

Bruce's paper
" On tbe Vedic Conception of tbe Earth," Journ. B. A. S. xix. 330 ff.

46 Ed. F. Ritter (Cambridge and London, 1848) who substitutes Ertham for the

common reading Nertbam. See his Notes in loco, and on Section 9.
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(3) Heaven and earth elsewhere spoken of as created.

On the other hand, Heaven and Earth are spoken of in other places

as themselves created. Tttus it is said
(i*. 160, 4; iv. 56, 3), that he

who produced heaven and earth must have been the most skilful

artizan of all the gods
47

(ayam devdndm apasdm apastamb yo jajdna

rodasl vihasambhuvd : sa it svapd Ihifoaneshu dsa ycth ime dydva-pri-

thivl jajdna}. Again, Indra is'-described as their creator (janitd divo

janita prithivydh} (vi. 30, 5
; viii. 36, 4) ;

48 as having beautifully

fashioned them by his power and skill (x. 29, 6, mdtre nu te sumite

Indra purvl dyaur majmand prithivl kdvyena} as having generated^

from his own body the father and the mother (by which heaven

and earth are clearly intended (x. 54, 3. Kah u nu te mahimanah

samasya asmat purve rishayo antam dpuh \ yan mdtaram cha

pitaram cha, sdlcam ajanayat^ds tanvah svdydh) ;
as having bestowed

them on his worshippers (iii. 34, 8. Sasdna yah prithivlm dydm

utemdm} ;
as sustaining and upholding them (dadhdra yah prithivlm

dydm utemdm) (iii. 32, 8^ iii. 44, 3; vi. 17, 7; x. 55, I);
49 as

grasping them it^his hand (iii. 30, 5. Ime chid Indra rodasl apdre yat

samgribhndh maghavan Icdsir it te} ;
as stretching them out like a hide

(viii. 6. 5. Ojas tad asya titvishe ubhe yat samavarttayat \
Indras char-

meva rodasl}. The same deity is elsewhere (vi. 30, 1) said to transcend

heaven and earth, which are equal to only a half of the god
50
(Pra

47 This phrase is, perhaps, primarily meant as an eulogy of the heaven and earth,

by expressing that,.he must have been a most glorious being who was the author of

so grand a production as heaven and earth (see Sayana on R.V. i. 160, *4, who says,
" that having in the previnis /erst magnified the heaven #nd earth by lauding

their son tfre sun, the poet now magnifies them by exalting their maker "). But it

also appears to intimate that, in the idea of the writA, the heaven and earth were,

after all, produced by some greater being. In iv. 17, 4, it is similarly said that " the

maker of Indra was a most skilful artist."

48 The A.V. xii. 1. 10, says: "May our mother the earth whom Indra, the lord

of power, made, friendly to himself, give milk to me her son (Indro yam chakre at-

niane anamitram sachlpatih \

sr, no bhumir visrijatam matd putraya me payah.
49 Who are the sons or children o/ Indra's brother (bhratuh putran} mentioned in

this verse, and who is the brother ?

5 In viii. 59, 5, it is said :
"

If, Indra, a hundred heavens and a hundred earths

were thine, a thousand suns could not equal thee, thunderer, nor anything born,

nor both worlds" (yad dyavah Indra te satam satam bhumir uta syuh \
na tva vajrin

sahasram suryah anu najatam ashta rodasl).
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ririche ttivah Indrah prithivydh arddJiam id asya prati rodasl ubhe);

and they are further represented as following him as a chariot wheel a

horse (viii. 6, 38. Anu 'tvd rodasl ubhe chakram na vartti etasam) ;
as

bowing down before him (i. 131, 1. Indrdya-Jii Dyaur asuro anamnata

Indrdya mdhl prithivl varlmabhih] ;

51 as trembling from fear of him (iv.

17, 2. Tava tvisho janiman rejata Dyauh rejad bhumir bhiyasd svasya

manyoh
52

|

See also iv. 22, 3 f.
; ^vi. 17, 9

;
viii. 86, 14) ;

as being dis-

turbed by his greatness (vii. 23, 3. Vi bddhishta rodasl mahitvd Indrah) ;

as subject to his dominion (x. 89, 10. Indro divah Indrah Ise prithi-

vyah} ;
and as doing homage to his power (viii. 82, 12. Adha te apra-

tishJMtdm devl sushmam saparyatah \

ubhe suiipra rodasl). The creation

of heaven and earth is also ascribed to other deities, as to Soma and

Pushan (ii. 40, 1. Somdpushand janand raylndm janand divo j'andnd

prithivydh) ;
to Soma (ix. 98, 9. 'Sa vdm yajneshu Mdnavl Indur

janishta rodasl
\

devo devl ityddi \

53 See also ix. 90, 1
;

ix. 96, 5) ;
to

Dhatri (x. 190, 3. Suryd-chandramasau Dhdtd yathapurvam,
5i akal-

payat \

divam cha prithivlm cha antariksham atho svcth); to Hiranya-

garbha (x. 121f 9. Md no himslj janitd yah prithivydh yo vd divam

satyadharmd jajdna \ Comp. v. 5) ; they are* declared to have received

their shape and variety of forms, from Tvashtri, though themselves

parents (x. 110, 9. Yah ime dydvdprithivl janitrl rupair apimsad bhu-

vandni visvd) ;
to have sprung respectively from the head and the feet

of Purusha (x. 90, 14. Ndbhydh asya antariksham slrshno dyauh sama-

varttata
\ padbhydm bhumih) ;

and to be sustained or supported by
Mitra (iii. 59, 1), by Savitri (iv. 53, 2

;
x. 149, 1. Savitd yantraih pri-

>

51 Heaven (Dyaus) is here styled asurah,
" the divine," as also in iii. 53, 7.

52 It might at first sight appear as
if, accordiDg to th<j fourth verse of this hymn

(iv. 17, 4), the Heaven, Dyaus, was the father of Imdra (see Professor-, Wilson's

translation, vol. iii. p. 131). J5ut the meaning seems to be :

" The Heaven esteemed

that thy father was a stalwart hero : he was a most skilful artist who made

Indra, who produced <the celestial thunderer, unshaken, as the world (cannot be

shaken) from its place." This is confirmed by verse 1, which says that the Hedv^n

acknowledged Indra's power ;
and by verse 2, which represents it as trembling at his

birth. See also vi. 72, 3.

53 The two worlds, rodasl, are here styled devl, "divine," and manavl, "human,"
or "connected with men," or "friendly to men."

'

54 It is remarkable that here Dhatri is said to have formed the sun, moon, sky,

earth, air, and heaven, as before
;

as if, agreeably to the Puranic conception, they
had previously existed, and been destroyed. See the 1st vol. of this work, 2nd ed.

pp. 51, 66, 76.
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thivlm aramndd askambhane Savitd dydm adrimhat), by Varum* (vi. 70,

1
;
vii. 86, 1

;
viii. 42, 1), by Indra and Soma (vi. 72, 2), by Soma

(ix. 87, 2), and by Hiranyagarbha (x. 121, 5).

i

(4) Speculations about their origin.

In other passages we encounter various speculations
( about their

origin. In i. 185, 1, the perplexed poet enquires, "Which of

these two was the first,
55 atid which the last? How have they

been produced? Sages, who knows?" (Katard purvd Icatard apard

ayoh kathd jdte kavayoh Jco vi veda).
56 In vii. 34, 2, the waters are

said to know the birth-place of heaven and earth (viduh prithivydh

divo janitram srinvanti dpo adha ksharantlh}. In x. 31, 7, the Rishi

asks: "What was the forest, w.hat was the tree, from which they

fashioned the heaven and the earth, which abide undecaying and per-

petual, (whilst) the days ?Jid many dawns have disappeared ?
"
(Mm

svid vanam kah u sa vrikshah dsa yato dydvd-prithivl nishtatakshuh
\

samtasthdne ajare itautl alidni purvir ushaso jaranta}. This question is

repeated in x. 81, 4
;

57 and in the same hymn (verses 2 and 3) the

creation of heaven and earth is ascribed to the sole agency of the god

Visvakarman :
58 2.

" What was the support, what and how
1

was the

basis from which by his might the all-seeing Visvakarman produced

the earth, and spread out the sky ? 3. The one god who has on every

side eyes, faces, arms, and feet, blows with his arms and his wings,

when producing the heaven and earth "
(2. Kim svid dsld adhishthdnam

drambhanam katamat svit kathd dslt
\ yato bhumim janayan Visvakarmd

vi dydm aurnod mahind visvachakshdh
\

3. Visrataschalcshur. uta visvato-

mukho msvatoldhur utoaviskafaspdt \

sam Idhubhyam dhamati sam pata-
r-

55
S'atap. Br. xiv. 1, 2, 10, It/am prilhivt bhutasyc, praihama-ja,

" This earth is

the firstborn of created things."
56 Compare Professor Muller's Lectures on Language, ii. 488, and Nirukta iii. 22.

57 See also the Taitt. Br. ii. 8, 9, 6, where the answer is given,
" Brahma was the

forest, Brahma was that tree from which they fashioned heaven and earth
"
(Brahma

vanam Brahma sa vrikshah psld yato dyavaprithivl nishtatakshuh}. In A.V. xii. 1,

60, Visvakarman is said to have sought the earth with an oblation when she had

entered into the fluid atmosphere (yam anvaichhad Visvakarma antar arnave rajasi

pravishtatn). Compare the accounts in the Brahmanas and Puranas of the earth

being sunk beneath the waters at the creation, 1st vol. of this work, 2nd ed. pp.

50-55, 76.

68 See the 4th vol. of this work, pp. 4
ff.,

and Haug's Aitareya Brahmaua, ii. 299.
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trair dydvd-bhuml janayam devah ekah). In x. 72, which will be

quoted in the next section, a different account is given of the origin of

heaven and earth. In R.V. x. 129, 1, it is said that originally there

was "
nothing either non-existent or existenj, no atmosphere or sky

beyond
"

(na asad dsld no sad dslt taddnlm na dsld rajo no vyoma paro

yat) ;
and in Taiit. Br. ii. 2, 9, 1 ff., it is declared, that "formerly

nothing existed, neither heaven, nor earth, nor atmosphere," and their

formation is described: "That, being non-existent, resolved, 'Let me

become,'
"

etc. (idam vai agre naiva kinchana dslt
\

na dyaur dslt
\
na

prithivl |
na antariksham

\

tad asad eva san mano 'kuruta "
sydm" iti

\

The passage is quoted at length in the 3rd vol. of this work, pp. 27 ff.)

It is, as we have already seen (p. 24), a conception of the Greek, as

well as of the oldest Indian, mythology, that the gods sprang from

Heaven and earth (in the former case Ouranos and Gaia). The Indian

god who is represented in the Veda as the consort of the Earth and the

progenitor of the gods, does not, however, as we have seen, bear the same

name as the corresponding divinity among the Greeks, but is called Dyaus,

or Dyamhpitart But this latter name is in its origin identical with Zeus,

or Zeus pater, and Jupiter, or Diespiter, the*appellations given to the

Bupreme tgod of the Greeks and Romans,
59 whom Hesfod represents as

the grandson of Ouranos. On the other hand, the name of Ouranos

corresponds to that of the Indian deity Varuna, who, though he is not

regarded as the progenitor of the gods, yet, as we shall see more fully

in a future section, is considered to* coincide with Ouranos in repre-

senting the sky.

The word Prithivl, on the other hand, which in mos
t
t parts of t&e

Rig-veda is* used for Earth, has no connection with any Greek wor'd of

the same*meaning.
*
It seems, however, originally to have been merely

an epithet, meaning"
" bn>ad ;"

60 and may have supplanted the older

59 For the proof of the identity of Dyaus and Zeus, see Prof. Miiller'g Lectures on

Language, i. 11; ii. 425-434; Prof. M. Breal, "Hercule et Cacus," 102; Hartung,
"Religion und Mythologie der Griechen," ii. of.

;
iii. 1 ff. See also ;li. pp. 45 f., and

and 76 f. of the last-named work, where Hera, the consort of Zeus, {s described as a

representative of the earth, and where Uranos <rnd Gaea, Kronos imd Rhea, Zeus

and Hera, though described in the Greek mythology as successive pairs of deities,

are yet asserted to be essentially the same couples, with altered names.
60 Compare in the first volume of this work, pp. 52, 53, two passf-.^es from the

Taittirlya Sanhita and Brahmana, in which the formation of the earth is described,

3
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word Gnu, which (with Gmd and Jma) stands at the head of tlb earliest

Indian vocabulary, the Nighantu, as one of the synonyms of Prithivi

(earth), and which closely resembles the Greek Tola or FT). In this waj
Gaur mutar may possibly have once corresponded to the r^ i^T-np or

Arinfrrip of the Greeks.

Professor Benfey (Orient und Occident, i. 48, note 27 5
f
which the

German reader may consult), and M. Michel Breal^Hercule et Cacus,

p. 101) are of opinion that the functions which in the older Indian

mythology were assigned to Dyaus, were at a later period transferred

to Indra, whose characteristics will form the subject of a later section.

and in which it is said to have derived the name of Prithivi from its being extended

(aprathata). See also R.V. ii. 15, 2, sa dharayat prithivim paprathat cha
\
"He

upheld the earth (prithivt), and spread it out" (paprathat).

f r
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SECTION III.

ADITI."*

I proceed to Aditi, who is, in idea at least, if not chronologically,

one of the older Indian deities, and who is the only goddess, except

Nishtigri
62 and Ushas, whom I have noticed as specified hy name in

the E.V. as the mother of any of the gods.

(1) The epithets ly which sh^is characterized.

Though not the subject of any separate hymn, Aditi is an object of fre-

quent celebration in the Rig-veda, where she is supplicated for blessings

on children and cattle (as in i. 43, 2. yathd noAditih karat pdsve nribhyo

yathd gave \ yathd tolcdya rudriyani), for protection ailti for forgiveness.

She is represented, as we have already seen (p. 13), as the mother

of Varuna and some of the other deities. In the Nighantu, or

ancient vocabulary prefixed to the Nirukta, the word Aditi is given

a synonym (1) of prithivi, the earth; (2) of vach, voice
; (3) of go,

cow;
63 and (4) in the dual, of dydvd-prithivyau, heaven and earth

(Mgh. i. 1, 11
; 2, 11

; 3, 30). In the Mrukta (iv. 22) she is defined

as the mighty mother of the gods (adlnd deva-mdtd).^ In another part

61 Before commencing the revision of this section, I had received the Jfrst vol. of

Prof. Miiller's translation of the Rig-veda, which contains, pp. 230-251, an able

dissertation on Aditi. See the same author's Lectures on Language, ii. 500.

62 See note in p. 13.

63 Compare R.V. viii. 90, 15, gam anagam aditim ; and Vaj. Sanh. xiii. 43, where

Agni is supplicated not to injure her (gam ma himsir Aditim virajam), and 49*

(ghritairi duhnnam aditim janaya).
*

* In R.V. i. 113, 19. Ushas (the dawn) is styled "the mother of the gods, and the

manifestation of Aditi" (mata devanam Aditer ariikam) ; or, as Sayana explains, the

rival of Aditi, from her appearing to call all the gods into existence when they are

worshipped in the morning, as Aditi really gave them birth. Compare i. 115, 1.

Miiller, Transl. of R.V. i. 231, renders Aditer ariikam, "the face of Aditi."
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(xi. 22) of the same work (where the different gods are taken up in the

order in which they are found in the list in the Mghantu, chap. 5) she

is placed at the head of the female divinities of the intermediate region"

(atha ato madhya-stdndh sfriyah \

tdsdm Aditih pratJiamdgdminl Iha-

vati). In numerous texts of the E-.V. Aditi is styled the "
goddess,"

or the "divine" (devl) (as in iv. 55, 3, 7; v. 51, ll r
; vi.,50, 1

;
vii.

38, 4; vii. 40, 2
;

viii. 25, 10
;

viii. $7, 5
;

viii. 56,, 10), the "
irre-

sistible goddess
"

(devl Aditir a^arvd, ii. 40, 6
;

vii. 40, 4
;
x. 92, 14),

" the luminous,
65 the supporter of creatures, the celestial

"
(jyotish-

matlm Aditim dhdrayat-kshitim
66

svarvatlm, i. 136, 3), the "widely

expanded
"

(uru-vyachdh,
61 v. 46, 6), the friend of all men "

(visva-

janydtn, vii. 10, 4). In v. 69, 3, the rishi exclaims : "In the morning

I continually invoke the divine Aditi, at mid-day, at the setting
M of

the sun" (prdtar devim Aditim johavlmi madhyandine uditd suryasya.)

In i. 185, 3, her gifts pure, unassailable^ celestial, imperishable, and

inspiring veneration, are supplicated (aneho ddtram Aditer anarvam huve

svarvad avadham namasvat}; and in Another place (i. 166, 12) the large

blessings conferred by the Maruts are compared to the beneficent deeds

of Aditi (dlrgham vo ddtram Aditer iva vratam).
69 In iv. 55, 3, she i^

styled Pastya, which Professor Roth understands to mean a husehold

goddess (comp. Miiller, p. 248). In the Vaj. S. she is thus celebrated,

21,5 (=A.Y. vii. 6, 2) :
" Let us invoke to aid us the great mother

of the devout, the mistress of the ceremonial, the strong in might, the

undecaying, the widely-extended, the protecting, the skilfully guiding

Aditi" (maltim u shu mdtarafh suvratdndm ritasya patriim avase huvema
\

tuvikshatrdm ajvrantlm uruchim susarmdnam Aditim supranltim.

,
S5 See Roth in Journ. Germ. Or. Society, vi. 69

;
and compare R.V. vu. 82, 10 :

" We celebrate the beneficent light of Aditi," etc. (avafyramjyotiK).
66 The same epithet, dharayat-kshiti, is, in R.V. x. 132, 2, applied to Mitra and

Vamna, the sons of Aditi.

67 Compare Taitt. Br. ii. 4, 2, 7 : Sena ha nama prithivl dhananjaya visvavyachah

, Aditih suryatvak.
68 The word uditi here is understood both by Roth (*.#.), by Kuhn (in his review

of this essay), and MUller (Transl. R.V. i. 231, 232), to signify the setting of the sun.

89
Miiller, p. 199, translates thS :

"
your bounty extends as far as the sway of

Aditi." See his note on the different senses of vrata, pp. 225 ff.
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I

(2) Origin of the conception of Aditi according to Professors Roth and

Mutter.

In the Lexicon of Bb'htlingk and Both the word aditi is taken (in

addition to other senses which are also assigned) to signify
"

infinity,

especially the boundlessness of heaven in opposition to the finiteness of

the earth, and its spaces ;

" and this signification is considered to be

personified in the goddess Aditi. In his Illustrations of the Nirukta,

pp. 150 f. Professor Eoth had understood the word to mean " inviola-

bility," "imperishableness j" and when personified as a goddess, to denote

eternity, her sons the Adityas being the sons of eternity, and the solar

and luminous gods Varuna, Mitra, Aryaman, Bhaga, etc., being pre-

eminently the eternal deities, as light was regarded as the immaterial

and eternal principle. In his essay on the highest gods of the Arian

nations (Journ. of the German Or. Society, vi. 68 f.) the same writer

says: "Aditi, eternity, or the eternal, if the element which sustains,

and is sustained by, the Aditya#. This conception, owing to the

character of vhat it embraces, had not in the Yedas been carried out

into a definite personification, though the* beginings of such are not

wanting
This eternal and inviolable principle, in which the

Adityas live, and which constitutes their essence, is the celestial

light."

In a note on E.V. i. 166, 12 (Trans, of the Eig-veda, i. 230),

Professor Miiller says that "
Aditiy an ancient god or goddess, is in

reality the earliest name invented to express the Infinite; not the

Infinite as the result of a long process of abstract reasoning, but the

visible Infinite, visible by the naked eye, the endless expanse, beyond

the earth, beyondthe clouds, beyond th*e sky.*' And in the next page

he goes on to remark tjiat
"

if we keep this original conception (the

conception which he has explained in these two pages) of Aditi clearly

before us, the various forms which Aditi assumes, even in the hymns
of the Veda, will not seem incoherent.

(3) Aditi as the mother* of the Adityas.

I proceed to adduce some of the other texts in which Aditi is de-

scribed and characterized, and begin with those in which she is repre-

sented as the mother of Yaruna and the other kindred gods :
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viii. 25, 3. Td mdtd visvavedasd asurydya pramahasd \

mahl j'ajdna

Aditir ritdvarl
\

"The mother, the great, the holy Aditi, brought

forth these twain (Mitra and Varuna), the mighty lords of all wealth,

that they might exercise divine power."

viii. 47, 9. Aditir nah urushyatu Aditir sarma yachhatu \

mdtd Mi-

trasya revato Aryamno Varunasya cha anehasah
\

"
May Aditi defend

us, may Aditi grant us protection, she who is the mother of the opulent

Mitra, of Aryaman, and of the cinless Varuna. See also x. 36, 3, and

x. 'l32, 6; and A.V. v. 1, 9.

In R.V. ii. 27, 7, she is styled rdja-putrd,"
10 "the mother of kings ;"

in iii. 4, 11, su-putrd,
" the mother of excellent sons;

"
in viii. 56, 11,

as ugra-putrd, "the mother of powerful sons
;

" and in Atharva-veda,

iii. 8* 2; xi. 1, 11, "the divine Aditi, mother of heroes" (sura-putrd).

All these epithets have obviously reference to Varuna and the other

Adityas as her offspring. InrA.Y. viii. 9, 21, she is called Aditi, who

had an eight-fold parturition, who had eight sons
"

(ashta-yonir Aditir

ashtaputrd). In viii. 90, 15, (referred to by Professor Miiller in his

Lectures ii. 501, and in his Trans, of the R.V. i. p. 237), Aditi appears

to be described as
t
the daughter of the Vasus, the sister of the Adityas,

and the mother of Rudras (mdtd rudrdndm duhitd vasundm svaSd "dit-

ydndm amritasya ndbhih
\ pra nu vochaih chikitmhejandya md gam and-

gdm Aditim vadhishta).

In the Sama-veda (=A.V. vi. 4, 1) the brothers as well as the sons

of Aditi appear to be mentioned, i. 299 :
"
May Tvashtri, Parjanya,

and Brahmanaspati [preserve] our divine utterance. May Aditi with

(her) sons and brothers preserve our invincible and protecting utter-

ance " 71

(Tvashtd no daivpannyctjhah Parjanyo Brahmanaspatih \ putrair

bhrdtribjii* Aditir nu pdtu no dushtaram trdmanam vachah) . Who her

brothers may be, does not appear.

(4) Is Aditi ever identified with the sky ?

In another passage of fhe R.V. x. 63, 2, Aditi is thus mentioned,

along with the waters, and the^arth, as one of the sources from wnich

70 In ii. 27, 1, the epithet rajabhyah,
"
kings," is applied to all the six Adityas

there named.
71

Benfey, however, understands the sons and brothers to be those of the worshipper.
For tramanam vachah the A.V. reads trayamanam sahah, "delivering force."
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the gods' had been generated: "All your names, ye gods, are to be

revered, adored, and worshipped ; ye who were born from Aditi,
72 from

the waters, ye who are born from the earth, listen here to my invo-

cation" (Visvd hi vo namasydni vandyd ndmdry devdh uta yajniydni vah \

ye sthajdtdh Aditer adlkyas pari ye prithivyds te me iha sruta havam
|).

In this passage we appear to find the same triple classification of gods

as celestial, intermediate, and terrestrial (comp. A.V. x. 9, 12), which

we have already met with in R.V. i.
J.39, II,

73 and in the Nirukta.

The gods mentioned in the verse before us as sprung from Aditi, might

thus correspond to the celestial gods, among whom the Adityas are

specified by Yaska as the first class, or to the Adityas alone.74

The hymn before us proceeds in the next verse (x. 63, 3) : "Gladden,

in order to promote our well-being, those Adityas, who are invigorated

by hymns, the bringers of vigour, the energetic, to whom their mother

the sky, Aditi, (or the infinite sky),
75

towering to the empyrean,

72
Roth, in his Lexicon, understands the word Aditi in this passage to mean " in-

finity," the boundlessness of heaven as opposed to the limitation of earth.

73 The same threefold origin of the gods, together with the use of the word

"waters," to denote the intermediate region, is found also in x. 49, 2, where it is

said : mafy dhur Indram nama devatah divas cha gmas cha a$am cha jantavah |

"The gods, both those who are the offspring of the sky, of the earth, and of the

[aerial] waters, have assigned to me the name of Indra;
" and in x. 65, 9, the poet

says : Parjanya- Vata vrishabha purishina Indra- Vayu Varuno Mitro Aryama \

devan Adityan Aditim havamahe ye parthivaso divyaso apsu ye \" Parjanya, Vata,

vigorous and shedders of moisture, Indra, Vayu, Varuna, Mitra, Aryaman: We
invoke the divine Adityas, Aditi, those (gods) who are terrestrial, celestial, who

(exist) in the aerial waters." The word "waters" seems to be used in the sense

of air, in ii. 38, 11, and x. 45, 1. Compare also vii. 35, 11, where the gods are

classed as difya, parthiva, and apya (celestial, earthly, and aerial, apsu antarikshe

bhavah : ayana), v. 14 of the same hymn irlnre they are divided into divya,

parthiva, (celestial, earthly), an&ffojata; and vi. 50, 11, where they are
distinguished

as divya, parthiva, gojata, ad apya (celestial, earthly, gojata, and aerial. Sayaiia

on R.V. vii. 35, 14, explains gojata as Prisnerjatah "born of Pris'ni." On vi. 50, 11,

he characterizes Pris'ni as madhyamika vcik, "the Vach of the middle region."

In the former of these two passages, if the threefold division of gods is maintained

gojata ought to be = apya : but in the latter passage we have a fourfold division, .

and as the apya gods are one of the four classes, gomta ought to designate a dif-

ferentclass. Roth so explains the last word as meaning the gods of the starry heaven.

74 Nirukta xii. 35 : Athato dyustJianah devaganah \
tesham Adityah prathamd-

gamino bhavanti
\

75 The word for "sky" here is Dyatts, which, if my rendering is correct, must in

this passage be regarded as feminine, though, as we have seen, it is generally mas-

culine, and designated as father. In v. 59, 8, the words dyaus and aditi are similarly
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supplies the sweet ambrosial fluid" (Yebhyo mdtd madhumat pimate

payah plyusham dyaur aditir adri-larhdh
\

uktha-iushmdn vrishabhardn

svapnasas tan Aditydn anu mada svastaye). This verse, in which it ma)
seem that Aditi is either identified with, or regarded as an epithet of,

the sky, appears rather to confirm the view I' have taken of the one

which precedes. The tenor of R.V. x. 65, 9, quoted in &. preceding

foot-note (
73

), seems, however, opposed, to this identification of Aditi

with the sky, as she and
her^,

sons the Adityas are there mentioned

separately from the other gods who are the inhabitants of the three

different spheres ; though possibly the last named classification may be

meant to sum up all the gods before enumerated, and so to compre-

hend the Adityas also.

(5) Aditi seems to le distinguished from the Earth.

But even if we suppose that in the preceding passages it is intended

to identify Aditi with the sky, this identification is very far from being

consistently maintained in the hymns. And it is equally difficult to

take the word as a constant synonym of the Earth. For although, as

we have seen, Aditi is given in the Nighantu as one of the names of

the Earth, and in the dual as equivalent to Heaven and Eafth, and

though in the obscure verse R.V. i. 72, 9, and in Atharva-veda, xiii.

1, 38, she may appear to be identified with the Earth,
76 we find her in

many passages of the Rig-veda mentioned separately, and as if she

were distinct from both the one 5nd the other. Thus, in iii. 54, 19,

20, it is said :
" S'rinotu nah prithivl dyaur utdpah suryo nakskattrair

uru antarikshayi |

20 ... Adityair no Aditih srinotu
\ "May the

Earth and the Heaven he^r^us, the "Water, the Sun with the stars,

the wide Atmosphere .... 20 May Aditi with the
r

Adityas hear us;"

united : mimatu dyaur aditih, etc. Professor Muller takes aditi in x. 63, 3, as well

as in v. 59, 8, for an adjective, and renders the first half of the former verse thus :

" The gods to whom their mother yields the sweet milk, and the unbounded sky, as

firm as a rock, their food" (pp. 243 and 249). But we should thus have to take

'Aditi in different senses in two adjoining verses. In v. 2 of this hymn Prof. Muller

himself takes Aditi as signifying the goddess (p. 240). For adribarhas see Roth, s.v.,

and under barhas. r-

76 R.V. i. 72, 9. Mahna mahadbhih Prithivl vi tasthe mata putrair Aditir dhaya&e
veh

|

"The earth, the mother, Aditi stood in power with her mighty sons for the

support of the bird." The word prithivi may, however, as Professor Muller supposes,

p. 243, be here an epithet. A.V. xiii. 1. 38 : Yasah prithivya Aditya upasthe, etc.
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in v. 46, 6 : Indrdgnl Mitrdvaruna Aditim svah prithivim dydm Marutah

parvatdn apah \

huve
\

" I invoke Indra, Agni, Mitra, Yaruna, Aditi,

Eeaven, Earth, Sky, etc.
;
in vi. 51, 5: Dyaush pitah Prithivl mdtar

adhrug Ague Ihrdtar Vasavo mrilata nah
\ vitye Aditydh Adite sajoshd

asmalhyam karma bahuhm viyanta \

"Father Heaven, benificent

mother Eartl}, brother Agni, Vasus, be gracious to us
;

all ye Adityas,

Aditi, united, gran^ us mighty projection ;" in ix. 97, 58 : Tan no Mitro

Varuno mdmahantdm Aditih Sindhuh Prithivl uta Dyauh \ "May
Mitra, Yaruna, Aditi, Ocean, Earth, and Heaven gladden us ;" in x. 36,

2 : Dyaus cha nah Prithivl cha prachetasd ritdvarl rakshatdm amhaso

rishah
|

. . . . 3. Visvasmdn no Aditih pdtu amhaso mdtd mitrasya

Varunasya revatah
\\

2.
" Heaven and Earth, the wise and holy,

protect us," etc.; .... 3 : "May Aditi, the mother of Mitra and the

opulent Yaruna, preserve us from every calamity." See also x. 92, 11.

Perhaps the most distinct text of all, however, is x. 63, 10: Sutra-

mdnam Prithivim Dydm anehasam susarmdnam Aditim supranltim \

daivlm ntivdm svaritrtim andgasam' asravantlm d ruhema svastaye \

10: "(We invo*ke) the excellent protectress the Earth, the faultless

Heaven, the sheltering and guiding Aditi: let us ascend for our well-

being tho divine bark, well rowed, free from imperfect&n, which never

leaks." 77
Yaj. S. xviii. 22: "May Earth, and Aditi, and Diti, and

Heaven, etc., etc., satisfy me through my sacrifice," etc.
(.

. . . prithivl

cha meAditis cha me Ditis cha me Dyaus cha me . . . yajnena Icalpantdm).

In A.V. vi. 120, 2 : the Earth seeiris to be distinguished from Aditi:

Bhumir mdtd Aditir no janitram Ihrdtd 'ntarikshatn ityddi \

" The

Earth our Mother, Aditi the place of our production the air our

brother, etc.

In the ^3'atapatha Brahmana, indeed, it is said (ii. 2, 1, 19) : "Aditi

is this earth; she is this supporter," (iyam vai Prithivl Aditih sd iyam

pratishthd), etc.; apd in another passage (v. 3, 1, 4): "Aditi is this

earth
;
she is the wife of the gods," (iyam vai Prithivl Aditih sd iyam

devdndm patni). (See also viii. 2, 1, 10; xi. 1, 3, 3). But these

identifications of the Brahmanas are very al-bitrary and frequently

fanciful.

I have already mentioned that Aditi is placed by Yaska at the head

77 This verse occurs also in the Vaj. S. xxi. 6
;
and Ath. V. vii. 6, 3. See Miiller,

p. 238.
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of the goddesses of the intermediate region. If, however, the same

ancient writer has done rightly in placing the Adityas among the

deities of the celestial sphere (Nir. xii. 35), Aditi their mother ougKt

surely to have found her tplace in the same class, as it is scarcely con-

ceivable that the composers of the hymns should have thought of thus

separating the parent from her offspring. But Yaska is^here merely

following the order of the list of wgrds (for it can,, hardly be called a

classification) which he foundj in the fifth chapter of the Nighantu ;

and in following this list (to which he no doubt attached a certain

authority) he has had to specify Yaruna, who is twice named in it, not

only among the celestial gods (xii. 21), among whom as an Aditya he

was properly ranked, but also among the gods of the intermediate

region
78

(x. 3).

(6) Aditi and Diti.

In the following verse AMiti is named along with another goddess

or personification, Diti, who, from the formation of her name, appears

to be intended as an antithesis, or as a complement, to- Aditi (v. 62, 8.

Hiranyarupam ushaso vymhtdv ayah-sthunam uditd suryasya \

drohatho

Varuna Mitra gtrttam atas chalcshdthe Aditim Ditim cha
\ "Ye, Mitra

and Varuna, ascend your car, of golden form at the break of dawn,

(your car) with iron supports at the setting
79 of the sun, and thence ye

behold Aditi and Diti." 80
Sayana here understands Aditi of the earth

as an invisible whole, and Diti ae representing the separate creatures

on its surface {Aditim akhandamydm bhumim Ditim khanditdm pra-

78
Roth, in his remarks on Nir. x. 4, offers the following explanatidn of this cir-

cumstance :
" Varuna wh<} ,

of*alJ the gods, ought to hav^ been assigned to the

highest fphere, appears here in the middle rank, because among his creative and

regulative functions, the direction of the waters in the* heavens is one.

79 I here follow Roth, who, in the Journ. Germ. Or. Society, vi. 71, and in his

Lexicon, renders the word udita suryasya here by
"
setting ofthe sun." Sayana goes

the length of explaining this phrase by aparahna
"
afternoon," in his note on v. 76,

3, though not in the passage b'efore us.

80 These two words, aditi ajid diti, occur also in a passage of the Vajasaneyi San-

hita (x. 16), which is partly the same as the present. The concluding clause (tatas

chakshatam aditim ditim cha) is thus explained by the commentator there as signify-

ing in the adhidaiva sense :
" Thence behold [o Varuna and Mitra] the man who is

not poor (aditi
= adma), i.e. who observes the prescribed ordinances (vihitanushtha-

taram), and him who is poor (ditidma), who follows the practices of the atheists

(nastika-vrittam) ."
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jddikam).
'
In his essay on "The Highest Gods of the Arian Races"

(Journ. Germ. Or. Society, vi. 71), Professor Eoth translates these

two words by "the eternal," and "the perishable." In his Lexi-

con, however, the same author (*.?.) describes Diti "as a goddess

associated with Aditi, without any distinct conception, and merely, as

it appears, as a contrast to her." Aditi may, however, here represent

the sky, and Diti the earth
; or, if we are right in understanding the

verse before us to describe two distinct appearances of Mitra and

Varuna, one at the rising and the other at the setting of the sun,

Aditi might possibly stand for the whole of nature as seen by day, and

Diti for the creation as seen by night. At all events the two together

appear to be put by the poet for the entire aggregate of visible nature.81

Diti occurs again as a goddess, but without Aditi, in another place (vii.

15, 12, Tvam Agne vlravad ya&o devas cha Savitd Bhagah \

Ditis cha

dati varyam \

"
You, Agni, and the divine Savitri and Bhaga, (bestow)

renown with descendants
;
and Diti confers what is desirable." Sayana

here explains Diti as meaning a particular goddess (Ditir api devi).

Roth (s.v.) considers her to be a personification of liberality or opulence.

Professor Mu'ller, Trans, i. 244, considers that the original reading in this

passage wJs Aditi, and that Diti has been substituted by later reciters.

Diti is also named along with Aditi as a goddess, A.Y. xv. 6, 7, and

xv. 18, 4
; Vaj. S. xviii. 22

;
and in A.Y. vii. 7. 1, her sons are men-

tioned. These sons, the Daityas, as is well known, were regarded in

later Indian mythology as the enemies of the gods.

(7) Aditi may be a personification of Universal Nature.

Perhaps) Aditi may best be regarded as* \ personification of uni-

versal, all-embracing Nature, or Being, with which she is in fact

identified in the following remarkable verse. She is the source and

substance of all things celestial and intermediate, divine and human,

present and future (i.89, 10): "Aditi is the- sky; Aditi is the air

(or intermediate firmament) ;
Aditi is the mother, and father, and son

;

Aditi is all the gods, and the five tribes
;

82
, Aditi is whatever has been

81 The words aditi and did occur together in another passage, iv. 2, 11 (ditim cha

rasva aditim urushya), where Sayana takes diti for "the liberal man," and aditi for

the "
illiberal," and translates "

grant us a liberal giver, and preserve us from the

illiberal," while Both renders them by
" wealth " and "

penury
"

respectively.
82 In another place, vi. 51, 11, Aditi is invoked, along with Indra, the earth, the
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born; Aditi is whatever shall be born" 83

(Aditir dyaur Aditir antarik-

sham Aditir mdtd sa pita sa putrah \

visve devdk Aditih panchajandh

Aditir jdtam Aditir janitvam |).

Sayana states that hre Aditi is either the earth, or the mother of

the gods, and that she is lauded under th'e character of universal

nature 81
(Aditir ddlnd alchandanlyd va prithivl devafftdtd ?>d

\

. . . evam

sakala-jagad-dtmana Aditih stuyate}., Yaska says (Nir. iv. 22 f.), that

Aditi means "not poor, the, mother of the gods" (Aditir adlnd deva-

rndta], and that the variety of her manifestations is set forth in this

verse, or that the objects which are there characterized as aditi are

adlna, the reverse of dlna, "poor" (ity Aditer vibhutim dchashte
\

endny adlndni vd). This text occurs at the end of a hymn addressed

to all the gods, and does not appear to have any connexion with the

verses which precede, from which it derives no elucidation." 85

Compare with it Taitt. Br. iii. 12, 3, 1, where it is similarly said

"that the self-existent Brahma, who is the highest austere-fervour,

is son, father, and mother (Svai/amlhu Brahma paramam tapo yat \

sa eva putrah sa pita sa mdtd).

With this may be com'pared ^iEschylus, Fragment 443 :

c>

Zeus effriv al0^p, ZeusSe 7?}, Zevs $' ovpav6s-

Zf6s rot ra iravra. x& TI T&V 8' virep?fpov.

ground (kshama), Pushan, Bhaga, and the five tribes (panchajandh}^ to bestow bless-

ings. Are the "five tribes" to be understood here, with some old commentators

(see Nir. iii. 8) of the Gandharvas, Pitris, Devas, Asuras, and Rakshasas
;
or with

the Aitareya Brahmana quoted by Sayana on i. 89, 10, of gods, men, Gandharvas,

Apsarases, serpents, and Pitris (the Gandharvas and Apsarases being taken as one

class) ? Perhaps we should rather understand the term, as in x. 55, 4, 5 (pancha-

jandh mama hotram jushaflhvafa,, f'ye five tribes, welcome my offering"), as denoting
the whoje pantheon, or a particular portion of it. In R. V. x. 55, 3, pancha devah,

the five gods, or classes of gods, are mentioned, ani in x. 60, 4, "the five tribes in

the sky" (diviva pancha krishtayah). See the 1st vol. of this work, p. 177.
83 In a note on this verse (Orient und Occident, ii. p. 253) Professor Benfey remarks

" The conception of this goddess is still dark."
84 M. Ad. Regnier, E'tude' sur 1'idiome des Vedas, p. 28, remarks : Aditi is the

name of a divinity, a personification of the All, the mother of the gods."
85 There is a hymn (x. 100) addressed to different gods, and where they are

invoked in succession in which the words a sarvatdtim aditim vrinimahe form the

conclusion of all the verses except the last. The precise meaning of these words was

not very clear to me, especially as they have no necessary connection with the pre-

ceding portions of the different stanzas in which they occur. But Professor Aufrecht

suggests that the verb vrinimahe governs a double accusative, and that the words
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" Zeus is "the JEther, Zeus is the Earth, Zeus is the Heaven. Zeus is

all things, and whatever is above them.'' See Miiller, Lectures oil

Language, ii. 441.

The signification,
" earth

"
or "

nature," mxy be that in which the

word Aditi is employed 'in. E.Y. i. 24, 1 : Kasya nunam Tcatamasya

amritdndm mqndmahe chdru devasya ndma \

ko no mahyai Aditaye punar

ddt pitaram cha dri$eyam mdtaraffy cha
\

2. Agner vayam prathamasya

amritdndm mandmahe chdru devasya ndma^\ sa no mahyai Aditaye punar

ddt pitaram cha driseyam mdtaram cha
\

" of which god, now, of which

all the immortals, shall we invoke the amiable name ? who shall give

us back to the great Aditi, that I may behold my father and my
mother ? 2. Let us invoke the amiable name of the divine Agni, the

first of the immortals
;
he shall give us back to the great Aditi, that I

may behold my father and my mother." These words are declared in

the Aitareya Brahmana to have been uttered by S'unassepa when he

was about to be immolated (see Professor Wilson's Essay in the Journal

of the Royal Asiatic Society, xiii.'lOO; Professor Eoth's paper in

Weber's Indische* Studien, i. 46
;
Miiller's Ancient Sanskrit Literature,

pp. 408 ff.
; Haug's Aitareya Brahmana, ii. 4&0ff., and the First Yol.

of this w<vk, pp. 355 ff. In regard to the passage immediately before

us, Miiller's Lectures on Language, ii. 500, and his Translation oftheEig-

veda, i. 243, may also be consulted). Whether this account be correct or

not, the words may be understood as spoken by some one in danger of

death from sickness or otherwise, who prayed to be permitted again to

behold the face of nature. This interpretation is confirmed by the

epithet mahl,
"
great," applied in this verse to Aditi, which would not

be so suitable if, with Eoth (s.v.), we should |ake the word here in the

sense of "freedom" or "security." If we should understand the,/ather

and mother whom the supplant is anxious to behold, as meaning heaven

mean "We ask Aditi for sarvatati" (whatever that may mean). In an ingenious
excursus on R.V. i. 94, 15 (Orient und Occident, ii. 519 ff.), Professor Benfey regards
the*word as coming originally from the same root as t\e Latin salut, of which he

supposes the primitive form to have been salvotat, ajid to have the same signification.

This sense certainly suits the context of the four passages on which principally he

founds it, viz., i. 106, 2
;

iii. 54, 11
;

ix. 96, 4; x. 36, 14. In a note to his trans-

lation of this paper (Orient und Occident, iii. 470) he explains the words under

consideration,
" we supplicate Aditi for welfare." In his transl. of R.V. i. 247,

Muller similarly renders them : "We implore Aditi for health and wealth."
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and earth (see above), it would become still more probable thut Aditi is

to be understood as meaning
" nature." Sayana (in loco) understands

the word of the Earth (prithivyai}. ,.

ci

(8) Aditi as aforgiver (ff sin,

o

Benfey in his translation of the hymn just referred to i. 24 (Orient

und Occident, i. 33), treats Aditi as a proper name, and explains it as

denoting "sinlessness." Whatever may be thought of this interpreta-

tion, the goddess Aditi is undoubtedly in many other texts connected

with the idea of deliverance from sin. Thus at the end of this same

hymn (i. 24, 15), it is said : Ud uttamam Varuna pdsam asmad ava

adhamam m madhyamam srathaya \

aiha vayam Aditya vrate M tava

anugasah Aditaye sydma \ "Varuna, loose from us the uppermost,

the middle, and the lowest bond. Then may we, o Aditya, by thy

ordination, be without sin* against Aditi." 87

The same reference is also found in the following texts :

i. 162, 22. "May Aditi make us sinless" (anagestvam no Aditih

krinotu}.

ii. 27, 14. *"'

Aditi, Mitra, and Yaruna, be gracious if we have com-

mitted any sin against you" (Adite Mitra Varunauta mrila yad vo vayam

chakrima kach chid agah).

iv. 12, 4. "Whatever offence we have, through our folly, committed

against thee, after the manner of men, o most youthful god, make us

free from sin against Aditi
;
loosen our sins altogether away, o Agni

"

86 On the different senses of the word vrata see Miiller, Trans, of E.V. i. 225 S.

Here he renders " under thy auspices," p. 228.

87 The abstract noun adititva occurs along with anagaflva,
"
sinless'aess," in the

following line (vii. 51, 1) : anagastve adititve turasy,
imam yajnam dadhatu srosha-

manah,
"
May the mighty gods, listening to us, preserve this ceremony in sinlessness,

and prosperity." Though adititva is joined with anagastvg, it does not follow that

it must have the same sense. In the S'atapatha Brahmana x. 6, 5, 5 (= Brihad

Aranyaka Upanishad, p. 53 ff.,) the name of Aditi is explained from the root ad, to

eat :
" Whatever he created, he began to eat : for Aditi derives her (or his) name

from this, that she (or he) e'ats every thing
"

(yad yad eva asrijata tad attutn adhri-

yata \

sarvam vai atti iti tad AdLer adititvami). Aditi is an epithet of Agni in R.V.

iv. 1, 20 ; vii. 9, 3
;
and of Aryaman in ix. 81, 5. Yaska tells us that Agni also is

called Aditi (Agnir apy aditir uchyate, Nir. xi. 23), and quotes in proof of this the

15th verse of a hymn to Agni, R.V. i. 94. In vii. 52, 1, the worshippers ask that

they may be aditayah, which Sayana renders by akhandamyah,
" invincible."
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( Yach ckid hi te purushatra yavishtha achittibhih chakrima kach chid

dgah \

kridhi su asmdn Aditer andgdn vi endmsi sisratho vishvag Ague).

v. 82, 6. "May we be free from sin against Aditi through the help

of the divine Savitri" (andgasah Aditaye devaiya Savituh save}.

vii. 87, 7.
"
May we, fulfilling the ordinances of Aditi, be without

sin towards yaruna, who is gracious even to him who has committed

sin" (yo mrilaydti, chakrushe chid, ago vayam sydma Varune andgdh \

anu vratdni Aditer ridhantah}. ,,

vii. 93, 7.
" Whatever sin we have committed, be thou (Agni) com-

passionate : may Aryaman and Aditi sever it from us "
(yat slm dgas

chakrima tat su mrila tad Aryamd Aditih sisrathantu).

x. 12, 8. "May Mitra here, may Aditi, may the divine Savitri de-

clare us sinless to Yacuna "
(Mitro no atra Aditir andgdn Savitd devo

Varundya vochat).

A consideration of these passages, where Aditi is supplicated for for-

giveness of sin, might lead us to suppose that she was regarded as the

great power which wields the forces of the universe, and controls the

destinies of me3. by moral laws; and the idea derives some support

from her connection with Yaruna, whose bonds are so often referred to

as afflicting sinners. 88 But this supposition is weakened by the fact that

many others of the gods are in the same way petitioned for pardon, as

Savitri (iv. 54, 3) and other deities, as the Sun, Dawn, Heaven and

Earth (x. 35, 2, 3), Agni (iii. 54, 19).

(9) Aditi' s position sometimes subordinate.

Though, as we have seen, Aditi is regarded as the mother of some of

the principal Vedic Deities, she is yet, iri Jlhei* texts, represented as

playing a subordinate part.

Thus, in vii. 38, 4, she is mentioned as celebrating the praises of

Savitri, along with 'her sons Yaruna, Mitra, and Aryaman, and wel-

coming his aid (abhi yam devl Aditir grindti savam devasya Savitur

jushdnd \

abhi samrdjo Faruno grinanti abhi Miijrdso Aryamd sajoshdh) ;

and in viii. 12, 14, she is declared to ha^e produced a hymn to Indra

uta svardje Aditih stomam Indrdya jljanat \ puruprasastam utaye rita-

sya yat).

88 See on this subject Miiller's transl. of the K.V. i. 244 ff.
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(10) Creation as described in Rig-veda x. 72; lirth of Aditi, Daksha,

the gods, and the Adityas.
(

In a hymn of the tenth hook (the 72nd), supposed from its contents

to be of a comparatively late date, the process of creation is described

at greater length than in any earlier passage, and the
(

share which

Aditi took in it is not very intelligibly set forth :
89

x. 72, 1. Devdndm nu vayam jdnd pra vochdma vipanyayd \

uktheshu

sasyamdneshu yah pasydd uttare yuge \

2. Brahmanaspatir eta sam kar-

mdrah ivddhamat
\

devdndm purvye yuge asatah sad ajdyata \

3. Devd-

ndm yuge prathame asatah sad ajdyata \

tad dsdh anv ajdyanta tad Uttd-

napadas pari \

4. Bhur jajne Uttdnapado bhuvah dsdh ajdyanta \

Aditer

Daksho ajdyala Dakshdd u Aditih pari \

5. Aditir hi ajanishta Daksha

yd duhitd tava
\

tarn devdh anv ajdyanta bhadrdh amritabandhavah
\

6.

Yad devdh adah salile susamrabdhdh atishthata
\
attra vo nrityatdm iva

tlvro renur apdyata \

7. $ad devdh yatayo yathd bhuvandni apinvata \

attra samudre d gulham d suryatn ajabharttana \

8. Ashtau putrdso

Aditer ye jdtds tanvas pari \

devdn upa pra ait saptdbhih pard mdrt-

tdndam dsyat \

9. Saptabhih putrair Aditih upa prait purvyam yugam \

prajdyai mrityave tvat punar mdrttdndam dbharat
\ (

"
I. Let us, in chaunted hymns, with praise, declare the births of

the gods, any of us who in (this) latter age may behold them. 2.

Brahmanaspati blew forth these births like a blacksmith. 90 In the

earliest age of the gods, the efxistent sprang from the non-existent.

3. In the first age of the gods, the existent sprang from the non-

existent : thereafter the re'gions sprang, thereafter, from Uttanapad.

4. The earth sprang from Uttanapad, from the earth' sprang the

regions: Daksha sprang from Aditi, and Aditi ftom Daksh'a. 5. For

Aditi was produced, she who is thy daughter, o Daksha. After her

89 I have already given this translation in vol. iv. of ttis work, pp. 10, 11, but

repeat it here, with some variations, for the sake of completeness. Prof. Miiller in

his transl. of the E..V. pp. 234 f. gives a version of the first four verses. In the first

verse, second line, he proposes to read yat for yah and to translate "that a man may
see them," etc. In the third verse he takes Uttiinapadas, where it first occurs, for a

nominative, and in the fourth verse for a genitive. Whichever way we take the

words, there is a double production of the regions ; first, either (a) from Uttanapad,

or (b) after the non-existent, but before Uttanapad, to which they gave birth, and,

second, from the earth, which itself sprang from Uttanapad.
9" Compare E.V. iv. 2, 17; and x. 81, 3.
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the gods*were born, happy, partakers of immortality. 6. When, gods,

ye moved, agitated, upon those waters, then a violent dust 91 issued

from you, as from dancers. 7. When, gods, ye, like strenuous men,
92

replenished the worlds, then ye drew forth tile sun which was hidden

in the (aerial?) ocean.
'

8. Of the eight sons 93 of Aditi who were

born from h?r body, she approached the gods with seven, and cast out

Marttanda (the eighth). 9. "With seven sons Aditi approached the

former generation (of gods) : she again produced Marttanda for birth as

well as for death. 94

91
Compare R.V. IT. 42, 5. ... Indrah iyarmi renum abhibhutyojah.

92
Tatayah. This word is taken by Bbhtlingk and Roth s.v. as the name of as

ancient family connected with the Bhrigus, R.V. viii. 3, 9
;

viii. 6, 18, to whom some

connection with the formation of the world is ascribed in x. 72, 7 (the verse before us).

The word also occurs in R.V. vii. 13, 1, where it is applied to Agni (Vaisvanaraya

yataye matlnam}. The second of the verses quoted by B. and R. (viii. 6, 18) is as

follows : ye Indra yatayas tva Bhrigavo ye eha tyshtuvuh
\

mama id ugra s'rudhi

havam
\

"
Indra, the Tatis, and the Bhrigus, who praised thee : hear, o fiery god, my

invocation." Here a family of men may bo meant, as also in viii. 3, 9 (yena yatibhyo

Bhrigave dhanehity. In one of the few verses of the Sama-reda which are not found

in the R.V., viz. ii. 304, (but which is not referred to in B, and R.'s Lexicon, although
the parallel passage in the A.V. ii. 5, 3, which has some different readings, is cited)

the words ^Tati and Bhrigu both occur : Indras turashan Mitro nHjaghana Vrittram

Yatir na
\

bibheda Balam Bhrigur na sasahe satrun made somasya \

" The impetuous
Indra slew Vrittra as (did) Mitra, as (did) the Yati

;
he pierced Bala as (did) Bhrigu ;

he overcame his enemies in the exhilaration of the soma-juice." The parallel passage
of the A.V. (in Roth and Whitney's ed.) reads yatlr na, the accusative feminine, instead

of yatir na, the nom. masc. The Lexicon ajso refers to the Ait. Br. vii. 28 (quoted

in the 1st vol. of this work (2nd ed.) pp. 437 f.),
where Indra is said to have

abandoned the Yatis to wolves ;
and to other passages in which the same legend in

noticed.

93
CompareA.V. viii. 9, 21 : ashta-yonir Aditir ashta-putra \

In the Taitt. Aran-

yaka i. 13, 1, the Earth is said to have had eight ^irths^ eight sons, and eight hus-

bands (ashtayonlm ashtaputram asldapatriim imam mahim).
94 The 8th and 9th verses ^are quoted in the Taittirlya Aranyaka i. 13, 2, 3

;

where the reading of the last line of verse 9, is as follows : prajayai mrityave tat

para marttandam abkaral
\

The commentator explains the last verse thus :
" Aditi

approached her husband preparatory to the procreation of her sons, and with a view

to their birth; and she abandoned Marttanda that he might die" (tad-utpadanartham

"purvi/am yuaam" tad utpatti-purva-kallnam pati-samyogam "prajayai" prajot-

patty-artham
"
upcprait

"
priti-purvakam praptavail \

. . . Marttandakhyam ash-

tamam putram
"
parabharat" parityaktavatl itfyat tat "

mrityave" mriiyu-nimit-
tam

\
Marttando hi mrityor eva hetur na prajabhivriddluh\}, and he adds that

"Miirttanda means one in consequence of whose birth the egg has become dead"

(mritam andam yadlya-janmana sa Marttandah) ; according to the Smrili : mrite'nde

jayate yasmad Marttandah sa udahritah
\
"He is called Marttanda because he was

4
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Taska has the following remarks on verse 4 of this hymrf in the

Nirukta, xi. 23 :

Adityo Dakshah ity dhur Aditya-madhye cJia stutah
\
Aditir Ddkshd*-

yarn
" Aditer Daksho aja$ata Dakshdd u Aditih pari" iti cha

\
tat

Tcatham upapadyeta \ samdna-janmdnau 8ydtdm
t
iti

\ a/pi vd deva-dhar-

mena itaretara-janmdnau sydtdm itaretara-prakritl \

'
,

" Daksha is, they say, an Aditya (pr son of Adit'), and is praised

among the Adityas. And Adift is, on the other hand, the daughter of

Daksha (according to this text),
' Daksha sprang from Aditi, and Aditi

from Daksha.' How can this be possible ? They may have had the

same origin ; or, according to the nature of the gods, they may have

been born from each other, and have derived their substance from each

other.".95

Another instance of the same reciprocal generation is found in R.V.

x. 90, 5 : Tasmdd Virud ajdyata Virdjo adhi Purushah
\

"From him

(Purusha) sprang Yiraj ; and from Yiraj (sprang) Purusha."

born when the egg was dead." See also the 549th line of the Harivcmsa quoted in the

4th vol. of this work, p. 11, npte. The S'atapatha Brahmana, iii. 1, 3, 3 (already

quoted in the 4th vol. of this work, p. 12), has the following explanation of the 8th

verse : Ashtau ha vai putrah Aditeh
\ yams tv etad devah Adityah ity fihakshate

sapta ha eva te
\

avikritam ha ashtamam janayanchakara Marttandam
\ sandegho ha

fva asa yavan era urdhvas tavams tiryan purusha-sammitah ity u ha eke ahuh
[
4. Te

u ha ete uchur devah Adityah
"
yad asman anu ajanima. tad amuya iva bhud hanta

imam vikaravama
"

iti tarn vichaJcrur yatha ayam purusho vikritah
\ tasya yani

mamsani sankritya sannyasus tato hastl wmabhavat
\

. . . Yam u ha tad vichakrus sn

Vivasvan Adityas tasya imah projah \

'' Aditi had eight sons. But there were only

seven (of them) whom men call the Aditya deities. For she hore the eighth, Mart-

tanda, undeveloped into any distinctions of shape (without hands, feet, etc. Comm.),
and quite smooth and uniform, as broad as he was long, or of the sifce of a man,

according to some. The A"itya
r
goils said ' If in his nature tye does not resemble us,

it will be-futal ;
come let us shape him.' They did so as this man is shaped. The

flesh which they cut off him, and threw away, became an elephant. ... He whom

they so shaped was the Aditya Vivas vat, of whom come these creatures." The passage

of the Taitt. Sanh. vi. 5, 6, 1, quoted in the 1st vol. of this work p. 26, also alludes

to Aditi's second parturition having resulted in an abortive egg (vyriddham andam}.
95 In his Illustrations of the Nirukta (p. 151) Professor Eoth thus translates the 4th

and 5th verses of this hymn :
" Bhu (the world) was born, and from her opened womb

sprang the Regions ;
from Aditi (Eternity) was born Daksha (spiritual power), and

from Daksha again Aditi. 5. Yes, Aditi was born, o Daksha, she who is thy

daughter ;
after her sprang forth the gods, the blessed possessors of immortality." He

then proceeds : "Daksha, (spiritual power) is the male energy, which generates the

gods in eternity. As Bhu (the world, or being) and space are the principles of the

finite, so both of these are the originators of divine life."
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Dakska and Aditi are connected in two other texts :

x. 5, 7. Asach cha sack cha parame vyoman DaJcshasyajanmann Aditer

ityasthe | Agnir nah prathamajdh ritasya purve dyuni vrishabhas cha

dhenuh
\ "(A principle) not existing (actually), but existing (poten-

tially) in the highest heaven, in the creative potency of Daksha and in

the womb o Aditi, Agni (became) in a former age the first born of

our ritual, and is hoth a vigorous,bull and a cow." %

x. 64, 5. Dakshasya vd Adite janmani^ vrate rdjdnd Mitrd-varuna a

vivdsasi
\

"
Thou, o Aditi, dost tend the two kings Mitra and Yaruna

after the production and by the will of Daksha." 97

Though the above passage, x. 72, 4, 5, represents Daksha as at once

the father and the son of Aditi, the older Yedic mythology, as we shall

see from K.V. ii. 27, 1, in the next section, describes him as one of the

Adityas, and consequently as her son. There are, however, two other

passages, vi. 50, 2, and vii. 66, 2, in which the epithet Daksha-pitri is

applied. to the gods, and a third, viii. 25, 5, in which two of the

Adityas are styled sunu dakshasya sukratu. "What is the signification

of these epithefs? The first of the passages, vi. 50, 2, is as follows:

Sujyotishah surya Daksha-pitrm anagastve sumaho vlhi devdn
\ dvy'an-

mano ye+ritasapah satydh svarvanto yajatah Agni-jihvdh \

"0 mighty

Surya, visit in sinlessness the resplendent gods, the sons of Daksha, [or

possessors of powers], who have two births, are holy^ true, celestial,

adorable, and have Agni on their tongues."

vii. 66, 2. Td dharayanta devdh sudahha Daksha-pitara \ asurydya

pramahasd \

" "Which two wise gods (i.e. Mitra and Varuna), the mighty

sons of Daksha, [or possessors of powers], the deities have esta-

blished to exercise divine rule." ^

In the"Taittir!ya"Sanhita, i. 2, 3, 1 (p. 309 in Bibl. Ind.), th,e same

epithet is applied to the guds : Yedevah manojutdhmanoyujahsudaTcsJidh

Dakshapiiaras te nah pdntu. \

"
May those deities who are mind-born,

mind-exerting, intelligent, who have Daksha for their father,
98

protect

and deliver us," etc.

96 See Langlois' yersion. Miiller (Trans, of th R.V. i. 234) renders the first line

only, and does not advert to the second.

97 See Muller's version in his Trans, of the R.V. i. p. 234. In his Illustrations

of the Nirukta, p. 151, Roth translates the line " And thou, o Aditi, who after their pro-

duction by Daksha, and by his command, servest the two kings Mitra and Varuna," etc.

&s The commentator explains the word Daksha-pitarah as = Dafcshah prajapatir

utpadako yesham te,
" those of whom the Prajapati Daksha is the generator."

UNIVERSITY OF
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Doubt may be thrown on the propriety of taking Daksha in che pre-

ceding passages to represent a person, from the fact that in E.V. viii.

25, 5, Mitra and Varuna are not only called the "strong sons of

Daksha "
(sunu DakshasyA sukratu), but also the "

grandsons of mighty

strength" (napatq savaso mahah). In his interpretation of vj. 50, 2,

Sayana explains Daksha-pitrln as Dafcshah pitdmaJio i/eshant te
\

"
they

of whom Daksha is the progenitor." dn the second passage vii. 66, 2,

however, he takes the same compound to signify the preservers, or

lords of strength" (balasya pdlalcau svdminau va). The epithet "son

of strength" (sahasasputra, sahasah sunu') is applied to Agni viii. 49, 2
;

viii. 60, 11
;

viii. 64, 3
;
and savasah putra "son of might" to Indra

in viii. 79, 3, and viii. 81, 14. In viii. 58, 4, Indra is called the

"son of truth" (sunum satyasya); and the gods are called "sons of

immortality" in vi. 52, 9 (sunavah amritasya), and in x. 13, 1 (amritasya

putrdh}. Professor Both in his Lexicon assigns to daJcsTiapitarah the

sense of "preserving, possessing, bestowing powers;" and supports his

view by quoting various other texts of the E.V. This signification is

approved by Dr. Kuhn in his review of this article. Professor Miiller

translates the word by
" fathers of strength," Trans, of E.V. i. 235 f.

In the S'atapatha Brahmana, ii. 4, 4, 2, Daksha is identifed with

Prajapati, or the creator." 99

The part which he plays in the later mythology, founded, no doubt,

on the Vedic texts which I have quoted, may be seen by consulting

Professor Wilson's Vishnu Purana, Dr. Hall's edition, vol. i. pp. 100,

108 ff. : vol. ii. pp. 9-26, and vol. iii. p. 230. According to the first

account he is- one of Brahma's mind-born sons (p. 100), and marries

Prasuti (p. 108), who beai$ him twenty-four daughters, among whom
Aditi is. not specified. In the second account, however (vol. ii. p. 26),

Aditi is mentioned as one of his sixty daughters who, along with Diti,

Danu, and ten others, is said to have been given in marriage to

Kasyapa, to whom she (Aditi) bore the twelve Adityas (p. 27. See

also the M. Bh. Adi-parva, 3135.) According to the third account

(vol. iii. p. 230), Aditi fs said to be the daughter of Daksha, and the

mother of Vivasvat, the Sun. In a passage in one of the recensions of

the Eamayana (Schlegel, i. 31, Calc. ed. i. 29), in the Mahabharata,

99 See the 4th vol. of this work, p. 24. In the sequel of the passage in the S'. P.

Br., ii. 4, 4, 6, a person named Daksha, the son of Parvata, is mentioned.
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and in ihe Bhagavata Purana, viii. 16, 1 ff., Aditi is described as the

wife of Kasyapa, and the mother of Yishnu in his dwarf incarnation.

(See the 4th vol. of this work, p. 116ff.)

An older authority, however, the Yaj. Sanhita, gives quite a different

account of the relation of Aditi to Yishnu, as it (xxix. 60 = Taitt. S.

vii. 5, 14, J) represents her to be his wife (Adityai Vishnu-patnyai

charuh.m In the following passage of the Taittirlya Sanhita iv. (p. 34

of the India Office MS.) also she is similarly described: Vishtambho

divo dharunah prithivya asyesdnd jagato Vishnu-patm \ visva-vyachdh

ishayantl mlhutih sivd no astu Aditir upasthe \

"
Supporter of the sky,

sustainer of the earth, sovereign of this world, wife of Yishnu, may
the all-embracing and powerful Aditi, filling us with vigour, be

auspicious to us (abiding) in her lap."

100 In A.V.vii. 46, 3, Simvall seems to be called the wife of Vishnu (Vishnoh patrii).

Another goddess is said in Taitt. Br. iii. 1, 2, 6^to he the wife of the same god

(MaKtm devlm Vishnupatriim).
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SECTION IV. *
,

THE ADITYAS.
i

The sons of Aditi specified in R.Y. ii. 27, 1, are these six : Mitra,

Aryaman, Bhaga, Yaruna, Daksha, and Amsa (Imdfr girah AdityelJiyo

ghritasnuh sandd rdjabhyo j'uhvd juhomi \

srinotu Mitro Aryamd Bhago

nas tuvijdto Taruno DalcsJio Amsah |). In ix. 114, 3, the Adityas are

spoken of as seven in number, but their names are not mentioned (devdh

dditydh ye sapta tebhih somdlhiralcsha nah).
101 In x. 72, 8, 9, as we have

already seen, it is declared that Aditi had eight sons, of whom she only

presented seven to the gods, casting out Marttanda, the eighth, though

she is said to have afterwards brought him forward. Here, again, the

names of the rest are omitted. In A.Y. viii. 9, 21, also, as quoted above,

p. 38, Aditi is said to have had eight sons. Surya is, in a few places,

spoken of as an Aditya, viz. in R.Y. i. 50, 12 (ud agdd ayam Adityah) ;
i.

191, 9 (ud apaptad asau suryah . . . Adityah) ; viii. 90, 11
;

102 and

as an Aditeya (this word equally means ' son of Aditi '), identified with

Agni, he is said (x. 88, II),
103 to have been placed by the gods in the

sky. In viii. 18, 3, Savitri is named along with Bhaga, Yaruna, Mitra,

and Aryaman, four of the Adityas, after that class of deities had been

celebrated generally in the preceding verse. Surya or Savjtri there-

fore appears to have
a^

certain claim to be considered the seventh

Aditya (compare A.Y. xiii. 2, 9, and 37, where the sun is called the

son of Aditi, Aditehputrah and Aditydh <putram). We have seen above

(pp. 13 f., note 19) that Indra also is in one passage
1

(E.Y. vii. 85, 4),

101 See the 4th vol. of this work, pp. 101 if., where these and many other passages

relating to the Adityas are quoted.
102 The last-mentioned text k as follows : San mahan asi Surya bal Aditya mahan

asi
|

. . . . Bat Surya sravasa mat an asi
\

"0 great art thou, Surya! son of

Aditi, thou art great ! .... Surya, in renown thou art great," etc.

103 Yaded enam adadhur yajniydso dim devah Suryam Aditeyam. See Nirukta ii.

13 ; vii. 29. In x. 37, 1, however, the Sun is called the Son of the Heaven (divas

putraya suryaya} ;
and there as well as elsewhere he is called the eye of Mitra and

Varuna.
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addressed as an Aditya along with Varuna. 104 In A.V. viii. 2, 15, the

Sun and Moon are called Adityas (tattra tvd "dityau rakshatdm surya-

chandramasdv ubhau
|).'

In A.V. ix. 1, 4, the golden-hued MadhukaSa

is said to be the mother of the Adityas, and $ie daughter of the Vasus

(Matd" ditydndm duhibii Vasundm .... hiranya-varnd MadhuJcasd).

In the T,aittiriya Veda (quoted by Sayana on E.V. ii. 27, 1) the

Adityas are said to be eight in number : Mitra, Varuna, Dhatri, Arya-

man, Amsu, (sic) Bhaga, Indra, and Vivasvat. Here five names corre-

spond with those given in R.V. ii. 27, 1, while Daksha is omitted,

and three names are added, Dhatri, Vivasvat (who may be identified

with Surya), and Indra.

The same names are given in the Taittirlya Brahmana, i. 1, 9, 1 (a

passage already cited in the 1st. vol. of this work, p. 27, but repeated

here for facility of reference) :

Aditihputrakdmd Sddhyelhyo devebhyo Irahmaudanam apachat \ tasyai

uchheshanam adaduh
\

tat prdsndt \

sd retb 'dhatta
\ tasyai Dhdtd cha

Aryamd cha ajdyetdm \

sd dvitiyvm apachat \

2. Tasyai uchheshanam

adaduh
\

tat flrdsndt \

sd reto 'dhatta tasyai Mitras cha Varunas cha

ajdyetdm \
sd tritiyam apachat \ tasyai uchheshanam adaduh

\
tat prds-

ndt
| so, reto 'dhatta

\ tasyai Aih&as cha Bhagas cha Ajdyetdm \
sd cha-

turtham apachat \ tasyai uchheshanam adaduh
\

tat prdsndt \

sd reto

^dhatta
\ tasyai Indras cha Vivawdms cha ajdyetdm \

"
Aditi, being desirous of sons, cooked a brahmaudana oblation for

the gods the Sadhyas. They gave har the remains of it, which she ate.

She conceived, and Dhatri and Aryaman were born to her." The same

thing is done a second time, when she brings forth Mitra and Varuna,

a third time, when she bears Amsa and Bhaga, and a fourth time,

when site gives birth to Indra and Vivasvat. ^Comp. the passage from

the Taitt. Sanh. vi. 5, 6, 1, quoted in the 1st vol. of this work, pp. 26 f.)

In one place (iii. 1, 3, 3), already quoted in p. 50, the S'atapatha Brah-

mana speaks of the Adityas as becoming eight by the addition of Mart-

tanda
;
but in two other passages (vi. 1, 2, 8

;
xi. 6, 3, 8), quoted in,

the 4th vol. of this work, p. 102, as being twelve in number. In the

first of these two latter texts they are said to have sprung from twelve

drops generated by Prajapati (in which case they could not have been

104
Although in their Sanhita text both Miiller and Aufrecht read AdityS, they hoth

give Aditya the dual as the reading of the Pada text.
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sons of Aditi), and in the second they are identified with th? twelve

months. 105 In the later Indian literature they are always said to he

twelve (see the passages quoted in the 4th vol. of this work, pp. 101-106).

Professor Roth (in th^ Journ. Germ. Or. Society, vi. 68 f.)
has the

following observations on the Adityas :
" There (in the highest heaven)

dwell and reign those gods who bear in common the .name of Adityas.

"We must, however, if we would discover their earliest character, aban-

don the conceptions which in a later age, and even in that of the heroic

poems, were entertained regarding these deities. According to this

conception they were twelve sun-gods, bearing evident reference to the

twelve months. But for the most ancient period we must hold fast

the primary signification of their name. They are the inviolable, im-

perishable, eternal beings. Aditi, eternity, or the eternal, is the ele-

ment which sustains them and is sustained by them." See above, (p.

37). Further on he adds: "The eternal and inviolable element in

which the Adityas dwell, and which forms their essence, is the celestial

light. The Adityas, the gods of this light, do not therefore by any
means coincide with any of the forms in which light w manifested in

the universe. They are aeither sun, nor moon, nor stars, nor dawn,

but the eternal* sustainers of this luminous life, which
exists,

as it

were, behind all these phenomena."

In some of the hymns were the Adityas (under which name Yaruna,

Mitra, and Aryaman seem chiefly, if not exclusively, to be intended),

are celebrated (see especially ii< 27), they are characterized by the

epithets "bright" (suchayah), "golden" (hiranyaydJi), "pure" (dhdra-

putdK), "sinless" (avrijinah\ "blameless" (anavadydh}, "holy,"(nVa#a-

nah") "strong" (kshattriydk,viu. 56, 1), "kings,"
"
resistless "(arishtaA),

"vast" (uravati),
"
d6ep (gabhlrdh}, sleepless "'(asvapnajah], "un-

winking" (ammishdh},
106

"many-eyed" (bhuryakshdh, ii. 27, 3), "far-

observing" (dirghadhiyali), "fixed in their purpose" (dhritavratdh}.

Distant things are near to them, ii. 27, 3 (sarvam rdjabhyah parama

105 In the S'. P. Br. iii. 5, 1, 13, a dispute between the Adityas and Angirases

regarding a sacrifice is mentioned. (Comp. Taitt. Br. iii. 9, 21, 1). In the same work,

(the S'p. Br.) xii. 2, 2, 9, it is said that these two classes of beings (the Adityas and

Angirases) were both descendants of Prajapati, and that they strove together for the

priority in ascending to heaven. In A.V. xii. 3, 43 f., and xix. 39, 5 also they are

connected with one another.

106 This is a characteristic of the gods in general.
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chid antf)t they uphold and preserve things both moving and stationary

(dhdrantayah dditydso jagat sthdh devdh visvasya Ihuvanasya gopdh \

ibjd.), they see the good and evil in men's hearts, and distinguish the

honest man from the deceitful, ii. 27, 3 (antph pasyanti vrijand uta

sddhu
|

viii. 18, 15, p&kafacl sthana devdh hritsu jdriitha martyam \ upa

dvayum cha advayufft, cha), they are holy and awful, and haters of false-

hood and punish sin, ii. 27, 4 (ritdvdnas chayamdndh nndni}, vii. 60, 51

(ime chetdro anritasya bhureh}, vii. 52, 2; vii. 66, 13, which they are

entreated to forgive, ii. 27, 14
;

ii. 29, 5
; averting from the worshipper

the consequences of the transgressions of others as well as of his own,

vii. 52, 2
;

viii. 47, 8
;
or transferring those penalties of sin, whether

open or secret, to the head of Trita Aptya, viii. 47, 13 (yad dvir yad

apwhyam devdso asti dushkritam
\

Trite tad visvam Aptye are asmad

dadhdtana] ;

107 and they spread nooses for their enemies, ii. 27, 16 (yah

vo mdydh alhidruhe yajatrdh pdsdh dditydh ripave vichrittdh). They
are supplicated for various boons, for protection, offspring, guidance,

light, long life, etc. (see E.Y. ii. .27, 5-7, 10, 11, 14; viii. 18, 22.

In viii. 47, 2, they are said to know how to remove transgressions, and

are besought to extend their protection to their worshipper, as birds

spread their wings over their young (vida devdh aghdndm Aditydso apd-

Jcritim
\ pakshd vayo yathd upari vi asme sarma yachhata \

3. Vi asme

adhi sarma tat pakshd vayo na yantana").
108 Their servants are protected

by them as a warrior is when encased in his armour, viii. 47, 8 (yushme

devdh api smasi yudhyantah iva varmafu), and then no shaft, however

sharp or heavy, can strike them (ibid. 7 : na tarn tigmam chana tyajo na

drdsad abhi tarn guru \ yasmai u sarma arddhvam
\
See Miiller, Trans,

p. 255).

The A&tyas regarded as a class of gods'aife net, however, character-

ized so specifically in the hymns, as two of the individual deitrSs who

bear that general designation, I mean Yaruna and Mitra
;
and I shall,

therefore, proceed to give a fuller account of the two latter, (with whose

names that of Aryaman is sometimes associated), omitting any further

reference to Bhaga and Amsa, who are rarely mentioned, and to Daksha,

of whom something has been already said, Surya and Savitri will be

treated separately.

107 Roth, s.v. Trita Aptya, says this god is conceived as dwelling in the remote

distance, removed from view, and that it is in consequence of this that evil is sought
to be transferred to him.

!<>8
Compare Psalms, xvii. 8

;
xxxvi. 7 ;

Ixi. 4
;

Ixiii. 7 ; xci. 4.
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SECTION V.

MITRA AND VARIJNA.

(1) General idea of these two gods.

These two deities are very frequently found in conjunction. Varuna

is also often separately celebrated
;
Mitra but seldom. Their frequent

association is easily explained if the commentators are right in under-

standing Mitra to represent the day, and Varuna the night. Thus

Sayana says on H.V. i. 89, 3 : "Mitra is the god who presides over

the day, according to the Vedic'text, 'the day is Mitra's'" (ahar-

abhimaninam devam
\

" Maitram vai ahar "
iti iruteli) ;

and again,

"Varuna is derived from the root vri, to cover; he envelops the wicked

in his snares
;
and is the god who rules over the night, a3ording to

the text, 'the night is Varuna' s
109 '"

(vrinoti \ papakritah svaklyaih

pasair avrinoti iti ratry-abhimani-devo Varunah
\ sruyate cha "Varunl

ratrir" [Taitt. Br. i. 7, 10, 1] iti |). In the same way the commen-

tator on the Taittirlya Sanhita, i. 8, 16, 1 (Bibl. Ind. vol. ii. p. 164),

affirms that the "word Mitra denotes the sun" (Mitra-sabdasya surya-

vdchitvaf), aad that the "word Varuna signifies one who^envelops like

109 See also his note on i. 141, 9, where he gives the siine explanation regarding

Mitra and Varuna, and adds that Aryaman is the god who goes between the other

two (Aryama ubhayor madhya-vartli devah). According to his note on i. 90, 1,

Aryaman is the sun who makes the division of day and night (Aryama aho-ratra-

vibhagasya kartta suryaJi). Compare also his note on ii. 38, 8, where he says that

Varuna is represented as giving resting-places to creatures after sunset, because he

carries on the affairs of the night (Yonim slhanam nimishi nimeshe Savitur asta-

samaye sati visramartham pranibhyah pvayachhati \ Varunasya ratrer nirvahaka-

tvai). In i. ^35, 1, Mitra and Varuna are invoked along with Agni, Night and

Savitri :
" I invoke first Agni for our welfare

;
I invoke hither Mitra and Varuna to

our aid
;
I invoke Night who gives rest to the world

;
I invoke the divine Savitri to

our assistance
"

(hvayami Agnim prathamam svastaye hvayami Mitra-varunav iha-

vase
| hvayami ratrlmjagato nive&anlm hvayami devam Savitaram utaye}.
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darkness '*
( Varuna-Sdbdasya andhakdra-vad dvaraka-vdchitvdf), accord-

ing to the text (above given, in p. 58, of the Taittiriya Brahmana,

i. f, 10, 1), "the day is Mitra's and the night is Yaruna's." In

another part of the Taittiriya Sanhita, vi. 4, 8J we read : Na vat idam

diva na naktam dsld avyakritam \
te devdh Mitrd-varundv airman

"idam no vivafayatam
"

iti
|

. . . . Mitro 'har ajanayad Varuno rdtrim
\

" This world had neither day nor .night, but was (in that respect) un-

distinguished. The gods said to Mitra and Yaruna,
' Make a separa-

tion.' .... Mitra produced the day, and Varuna the night." (See

the same Sanhita ii. 1, 7, 4.) In E.V. viii. 41, 3, it is said of Varuna,
" The conspicuous god has embraced the nights, by his wisdom he has

established the days, and everything perfectly" (sa Itshapah parishasvaje

ni usro mayaya dadhe sa visvam pari darsatah |). In his note on

another passage (R.V. vii. 87, 1) Sayana says that it is the setting

sun which is called Yaruna, who by his departure creates the nights

(Astam gachhan suryah eva Varunah ity uchyate \

sa hi sva-gamanena

rdtrir janayati |).
The Satapatha* Brahmana, xii. 9, 2, 12, says:

"This (terrestrial) world is Mitra; the other (the celestial) world is

Yaruna "
(ayam vai loko Mitrah

\
asau Varunah |)

.

(2) Their chief characteristics.

The following are some of the principal characteristics of these gods, as

represented in the Big-veda. Yaruna is,,sometimes at least, visible to the

mental eye of his worshippers. Th^is,
in i. 25, 18, the rishi says : Darsam

nu visva-daratam darsam ratham adhi kshami
\

"I beheld him who is

visible to allj I beheld his chariot upon the ground." In vii. 88, 2,

also, the p<et exclain\s : Adha nu asya sari&risam^jaganvdn Agner anl-

kam Varunasya mamsi
\

" When I have obtained a vision of Yariina, I

have regarded his lustre as resembling that of Agni."
110

Mighty and

fixed in purpose, he sits in his abode exercising sovereignty (i. 25, 10 :

Ni shasdda dhritavrato Varunah pastydsu a
\ samrdjydya sukratuh

|).
He

is arrayed in golden mail,
111 and surrounded^ by his messengers or

angels (i. 25, 13 : Bilhrad drdpim hiranyayam Varuno vasta nirnijam \

110 See Eoth's article on "The highest gods of the Arian races," Journ. Germ. Or.

Society, vi. 71.

111 Goldea mail is also assigned to Savitri (iv. 53, 2)*.
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pari spaso ni shedire). His house, at which the worshippers &e said to

have arrived, has a thousand doors (vii. 88, 5 : Brihantam mdnam

Varuna svadhdvah sahasradvdram jagama griham te). Again he 'is

described as occupying, along with Mitra, a stable palace supported by a

thousand columns 112
(ii. 41, 5 : Rdj'dnd analhidruhd dhruve sadasi ut-

tame
\

sahasrasthune dsate
\

v. 62, 6 : Rdjand Icshattram aTirinlyamdna

sahasrasthunam lilhrithah saha dvaq-\}. The two, deities ascend their

chariot, which is drawn by horses, and is golden-coloured at the break

of day, and takes the hue of iron at the setting of the sun (v. 62, 8,

already quoted in p. 42).
113 Mounted on their car, and soaring in the

highest empyrean, they behold all things in heaven and earth (v. 62,

4, 8
;

v. 63, 1 : Ritasya gopav adhi tishthato ratham satyadharmand

parame vyomani). Varuna is said to be farsighted (uruchakshas, i. 25,

5, 16
;

viii. 90, 2) ;
and thousand-eyed (sahasrachakshas, vii. 34, 10).

In one place mention is made of his golden-winged messenger (hiranya-

paksham Varunasya dutam, x. 123, 6), and elsewhere the sun is called

the eye of Mitra and Varuna (chakshur Mitrasya Varunasya, vii. 61,

1
;

vii. 63, 1
;

x. 37, 1). Along with Aryaman* another of the

Adityas, these two god are called sun-eyed (surachakshasah, vii. 66,

10). They are also denominated supdm, the beautiful or skilfr1-handed.

Varuna is frequently spoken of as a king (raja Varunah, i. 24, 7, 8
;

iv. 1, 2
;
v. 40, 7; vii. 64, 1

;
x. 103, 9; x. 173, 5) ;

as king of all

(x. 132, 4); as king of all, both gods and men (ii. 27, 10: tvam vi-

veshdm Varuna asi rdja ye cha Sevdh asura ye cha marttdh
|) ;

as king

of the universe (visvasya bhuvanasyafv. 85, 3), and of all that exists

(sato asya, vii. 87, 6); as an universal monarch (samrdt, i. 25, 10; ii.

28, 6; v. 85, 1; vi. 68
<
9
t ;

viii. 42, 1); as a self-dependent ruler

svartit, ii. 28, 1). The same epithets of king and universal monarch

are also applied in other places to Mitra and Varuna conjointly (as in

i. 71, 9
;

i. 136, 1,4; i. 137, 1
;

v. 62, 6
;

v. 63, 2, 3, 5
;
v. 65, 2

;
v. 68,

2
;

vii. 64, 2
;

viii. 23, 30
;

viii. 25, 4, 7, 8
;

viii. 90, 2
;
x. 65, 5).

1U

112
Compare Ovid. Met. ii. 1 ff. Regia Solis erat sublimibus alta columnis, etc.

His golden house is, according to A.V. vii. 83, 1, built in the waters (apsu te rajan

Varuna griho hiranyayo mitah}.
113 I follow Roth here in understanding udita suryasya not of the rising (as the

phrase generally means), but of the setting of the sun. It is thus only that the iron

colour of the chariot becomes intelligible.

114 The same deities with Aryaman are called kings in i. 41, 3
;
and kings of men
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Power, 'martial strength, or sovereign authority, hhattra, is also

constantly predicated of one or both of these deities
;
and they as well

as the Adityas generally are denominated the strong, or martial, gods,

fahattriyah (as in i. 24, 6; i. 25, 5
;

i. 136, 1
;

v. 66, 2; v. 67, 1
;

v. 68, 1, 3; vi. 49, 1
;

vi. 51, 10
;

115
vi. 67, 5, 6; vii. 34, 11; vii.

64, 2; viii. 25, 8;*Tiii. 56, 1
;

viii. 90, 2). They are also designated

as rudrd, the terrible (v. 70, 2, 3,) ;
as asurd, the divine (vii. 36, 2

;

viii. 25, 4
;

viii. 27, 20) ;
as the divine and lordly deities (asurd tdv

arya] among the gods (vii. 65, 2). The epithet asura, divine, is fre-

quently applied to Varuna in particular (as in i. 24, 14; ii. 27, 10;

v. 85, 5, 6; viii. 42, 1), though it is also given to other deities of the

Vedic pantheon.

Another word employed to express their divine power, or wisdom, is

vnaya ;
116 and Varuna is sometimes called the may in, the possessor of

this attribute (vi. 48, 14; vii. 28, 4; x.
99^ 10; x. 147, 5). While

in some places (iii. 61, 7
;

v. 63, 4) this quality (mayo] is ascribed to

the two deities themselves, in othei' verses of the last quoted hymn

(v. 63, 3, 7) they are said to cause the heaven to rain, and to uphold

their ordinances, through the power (rnayaya) of the divine being

(asurasya\. It might appear as if the word asura denoted here some great

deity distinct from, and superior to, Mitra and Varuna, through whose

strength they acted
;
but in other places, as we have already seen, the

term asura is distinctly used as an epithet of Varuna and the other

Adityas.

(3) Functions and attributes of Varuna.

The grandest cosmical functions are ascribed to Varuna. Possessed

of illimitable resources (or knowledge), fhrs diyine being has meted

out, (or fashioned), and upholds, heaven and earth; he dwells^in all

worlds as sovereign ruler (viii.42, 1 : Astalhnad dyum asuro visva-

vedah amimlta varimanam prithivyuh |

usldad visvd bhuvandni samrdd

visvd it tdni Varunasya vratdni], indeed, the three worlds are em-

(rajanas charshanlnam) in x. 26, 6. In vii. 66, 11, itjs said: "The kings Mitra,

Varuna, and Aryaman, who established the year, the month, and the day, etc., enjoy
unrivalled dominion (ye vi dadhuh s'aradam masam ad ahar yajnam aktum cha ad

richam
\ anapyam Varuno Mitro Aryama kshatram rajanah cisata).

115 In these two last passages Agni shares with Mitra and Varuna the epithet of

sukshatra.

116 It is also ascribed to other deities : see Bohtlingk and Roth, s.v.
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braced "within; him (vii. 87, 5 : tisro dydvo nihitdh antar asmin

tisro bhumlh} ;
he made the golden and revolving sun to shine

in the firmament (ibid, gritso raja Varunak chakre etam divi prvn-

kham hiranyayam Subhw kam
\ comp. v. 85, 2). See also vi. 70, I

;

vii. 86, 1; vii. 87, 6; viii. 41, 4, 5, 10. The wind which resounds

through the atmosphere is his breath (vii. 87, 2 : d4md t$ vdto rajah a

navmot}. He has opened boundless^ paths for the sun,
117 and has hol-

lowed out channels for the rivers, which flow by his command (i. 24,

8 : Urum hi .raja Varunas chakdra siirydya panthdm anu etave u
\

ii.

28, 4 : Pro, slm Adityo asrijad vidharttd ritam sindhave Varunasya

yanti \

vii. 87, 1 : Radat patho Varunah surydya praa rndmsi samudriyd

nadlndm). By his wonderful contrivance the rivers pour their waters

into the one ocean, but never fill it
118

(v. 85, 6: imam u nu kavitam-

asya mdydm mahlm devasya nakir ddadhdrsha
\

ekam yad udnd na prin-

anti eriir tisinchantir avanayah samudram). His ordinances are fixed

and unassailable m (iii. 54, 18 : Adaldhdni Varunasya vratdni]. They
rest on him, unshaken, as upon a mountain (ii. 28, 8 : Tve hi Jcam par-

vote na sritdni aprachyutdni dulabha vratdni
\

See also i! 25, 6, 10; i. 44,

14; i. 141, 9; ii. 1, 4;'viii. 25, 2, where the word dhrita-vrata, "he

whose laws are fixed," is found); through their operation,ethe moon

walks in brightness, and the stars which appear in the nightly sky

mysteriously vanish in daylight (i. 24, 10: Ami ye rilcshdh nihitdsah

uchchd fuilctam dadrisre kuha chid diva lyuh \

adabdhdni Varunasya

vratdni vichdkasach chandramd foaktam eti}. Neither the birds flying

in the air, nor the rivers in their sleepless flow, can attain a knowledge

of his power pr his wrath (i. 24, 6 : Na hi te kshatram na saho na man-

yum vayas chana ami patayantah dpuh \

na imdh dpo animisham cha-

rantlh}. His messengers behold both worlds (v?i. 87, 3 : *Pari spaso

Varunasya smadtshtdh ubhe pasyanti rodasl sumeke
\

See also i. 24, 13
;

vi. 67, 5). He knows the flight of birds in the sky, the path of ships

on the ocean, the course of the far-travelling wind, and beholds all the

117 In vii. 60, 4, Mitra, Varuna, and Aryaman are said to open out paths for the

sun (yasmai aditynh adhvano radanti ityadf).
118 See Roth on "The highest gods of the Arian races," p. 71. Compare Eccle-

siastes, i. 7 :
" All the rivers run into the sea

; yet the sea is not full : unto the place

from whence the rivers come, thither they return again."
119 See Roth in the Journ. Amer. Or. Society, iii. 341

;
and MUller's Anc. Sansk.

Lit. p. 534, note 2.
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secret thiags that have been, or shall be done
(i. 25, 7 : Veda yo vindm

padam antarikshena patatdm \

v$da ndvah samudriyah \
9. Veda vdtasya

wttam'm uror rishvasya Irihatah
\

11. Yo visvdni adbhutd chikitvdn

abhi pasyati \
Tcritdni yd cha kartvd}. No c/eature can even wink

without him (ii. 28, 6 : 2fa hi tvad are nimishas chana lie]. He wit-
'

nesses men's truth and falsehood (vii. 49, 3 : Ydsdm raja Varuno ydti

madhye satydnrite avapasyan Jandndm). He instructs the rishi Va-

sishtha in mysteries (vii. 87, 4 : Uvdcha me Varuno medhirdya trih

sapta ndmd aghnyd lilhartti'}. But his secrets and those of Mitra are

not to be revealed to the foolish (na vdm ninydni achite abhuvan).

In the sixteenth hymn of the fourth book of the Atharva-veda, his

power and omniscience are thus celebrated :

1. Brihann eshdm adhishthdtd antikdd iva pasyati \ yah stdyan man-

yate charan sarvam devdh idam viduh
\

2. Yas tishthati charati yas cha

vanchati yo nildyam charati yah pratankam \
dvau sannishadya yad man-

trayete rdjd tad veda Varunas tritlyah \
3. Uteyam Ihiimir Varunasya

rdjnah utdsau dyaur Irihati dure-antd
\

uto samudrau Varunasya

TcuTcshl utdsminn "alpe udake nilinah
\

4. Uta yo dydm atisarpdt paras-

tdd na sa muchydtai Varunasya rdjnah \

divah spasah pracharantldam

asya sahas^dkshdh ati pasyanti Ihumim
\

5. Sarvam tad *rdjd Varuno vi

chashte yad antard rodasi yat parastdt \ sankhydtdh asya nimisho j'and-

ndm akshdn iva svaghnl ni minoti tdni
\

6. Ye te pdsdh Varuna sapta

sapta tredhd tishthanti vishitdh rushantah
\
sinantu sarve anritam vadan-

tam yah satyavddl ati tain srijantu \

'

"
1. The great One who rules over these worlds beholds as if he

were close at hand. When any man thinks he is doing aught by

stealth, the gods know it allj 2. (and they perceive) every one who

stands, or walks, or glides along secretly, or withdraws into his house,

or into any lurking-place.
120 Whatever two persons, sitting together,

devise, Varuna the king knows it, (being present there as) a third.
121

3. This earth, two, belongs to the king Varuna, and that vast sky

whose ends are so remote. The two oceans [the aerial and terrestrial]
122

are Varuna's stomachs
;
he resides in this smali pool of water. 4. He

120 The general sense is clear
;
but the meaning of some of the words is uncertain.

121 In R.V. x. 11, 1, Agni is compared to Varuna in omniscience
;
which seems to

show that this is an attribute in which Varuna was regarded as pre-eminent. With
verses 1 and 2, compare Psalm cxxxix. 1-4, and St. Matthew xviii. 20.

122
Compare Genesis, i. 7, and Psalm cxlviii. 4.
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who should flee far beyond the sky, would not there escape froth Varuna

the king.
123 His messengers, descending from heaven, traverse this

world
; thousand-eyed, they look across the whole earth. 5. Kfhg

Varuna perceives all that exists within heaven and earth and all that

is beyond. The winkings of men's eyes are all numbered by him. 124

He handles 125

(all) these (things) as a gamester throWs his dice. 6. May

thy destructive nooses, o Varuna, wtich are cast se^en-fold, and three-

fold, ensnare the man who speaks lies, and pass by him who speaks

truth." 1M

Varuna is represented as having unlimited control over the destinies

of mankind. He is said to have a hundred, a thousand remedies, and is

supplicated to shew his wide and deep benevolence, and drive away

123 "With this verse compare verses 7-10 of the Psalm cxxxix.

124
Compare St. Matthew x. 30.

125
Both, s.v. thinks ni minotc here may mean " observes." See also his remarks

in Jour. Germ. Or. Society, vii. 607, where the sense of superintending is assigned.
126 The hymn is concluded hy two verses, containing imprecations. After giving a

German translation of the whole in his Dissertation on the A^harva-veda, p. 19 f.

(Tubingen, 1856) Professor P^oth remarks as follows: "There is no hymn in the

whole Vedic literature which expresses the divine omniscience in such forcible terms

as this
;
and yet this beautiful description has been degraded into an intrpduction to

an imprecation. But in this, as in many other passages of this Veda, it is natural

to conjecture that existing fragments of older hymns have been used to deck out

magical formulas. The first five or even six verses of this hymn might be regarded

as a fragment of this sort." This hymn has also been translated by Professor Mullen

see "
Chips," i. 41 f. I have attempted the following paraphrase in English verse :

" The mighty Lord on high, our deeds, as if at hand, espies :

The gods know all men do, though men would fain their deeds disguise.

Whoever stands, whoever moves, or steals from place to place,

Or hides him in his secret cell, the gods his movements trace.

Wherever two VgetKjr
r

plot, and deem they are alone,

, King Varuna is there, a third, and all their schemes are known.

This earth is his, to him belong those vast and boundless skies
;

Both seas withm him rest, and yet in that small pool he lies.

Whoever far beyond the sky should think his way to wing,

He could not there elude the grasp of Varuna the king.

His spies descending from the skies glide all this world around,

Their thousand eyes all-scanning sweep to earth's remotest bound.

Whate'er exists in heaven and earth, whate'er beyond the skies,

Before the eyes of Varuna, the king, unfolded lies.

The ceaseless winkings all he counts of every mortal's eyes :

He wields this universal frame, as gamester throws his dice.

Those knotted nooses which thou fling'st, o god, the bad to snare,

All liars let them overtake, but all the truthful spare.''
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t

evil and sin
(i. 24, 9 : &atarn te rdjan Ihishajah sahasram urvl galhlrd

su/natis te astu
\

bddhaxva dure nirritim pardchaih kritani chid enah pro,

mumugdhi asmat] ;
to untie, like a rope, and rempve sin

(ii. 28, 5 : vi mack

srathaya rasandm iva dgjih ;
v. 85, 7, 8 : yat slm dgas chakrima sisra-

thas tat} he is entreated not to steal away, but to prolong, life
(i. 24,

11 : md nah dyuh pro, moshlh
\

i. 25, 12 : pro, nah dyumshi tdrishaf) ;

and to spare the suppliant who daily transgresses his laws (i. 25, 1 :

yach chid hi te viso yathd pra deva Varuna vratam mimmasi dyavi

dyavi \

md no ladhdya hatnave jihlldnasya rlradhah). In many places

mention is made of the bonds, or nooses, with which he seizes and

punishes transgressors (i. 24, 15; i. 25, 21; vi. 74, 4; x. 85, 24, and

A.V. iv. 16, 6, as quoted above).
127 Mitra and Yaruna conjointly are

spoken of in one passage (vii. 65, 3) as being barriers against falsehood,

furnished with many nooses, which the hostile mortal cannot surmount

(bhuripdsd anritasya setu duratyetu ripave martydya) ;
and in another

place (vii. 84, 2) Indra and Varuna are described as binding with

bonds not formed of rope (setribhir arajjulhih sinlthah\ On the other

hand Yaruna is said to be gracious even to 'him who has committed

sin (vii. 87, 7 : yo mrilaydti chaJcrushe chid dgah}. He is the wise

guardian of immortality (viii. 42, 2 : dhlram amritasya gopdm], and a

hope is held out that he and Yama reigning in blessedness shall be

beheld in the next world by the righteous (x. 14, 7 :
128 ubhd rdjdnd

svadhayd madantd Yamam pasydsi Tarxnam cha devawi).

127
Agni, however, is also prayed to loose his worshipper's bonds R.V. v. 2, 7

(evasmad Agne, ni mumugdhi pasan] ;
and in vii. 104, 13, Indra's tetters (Indrasya

ptasitih] are mentioned. In A.V. xix. 66, 1, the Aswr^, masters of magical arts, who

go about wnh iron nets, ?ron bonds, and hooks, are referred to (ayo-jalah Asurah ma-

yino ayasmayaih pusair ankino ye charantt).
123 In the Journal of the German Oriental Society for 1855, pp. 237 ff., Professor

Weber communicates from the S'atapatha Brahmana (xi. 6, 1, 1 ff.) a legend regard-

ing Varuna and his son Bhrigu. The latter had esteemed himself superior to his

father in wisdom, and was desired by him to visit the four points of the compass,

where he witnesses certain visions of retribution in the other world. Prof. Weber

accompanies this legend with some very interesting remarks. Among other things,

he observes that the legend is shewn to be ancient from the high position which it

assigns to Varuna, who appears to be conceived as the lord of the universe, seated in

the midst of heaven, from which he surveys the places of punishment situated all

round him. Varuna, he adds, is represented in the S'atapatha Bruhmana xiii. 3, 6, 5,

as having the form of a fair, bald, toothless, (with projecting teeth ?), and yellow-

eyed old man.

5
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The attributes and functions ascribed to Varuna impart to his cha-

racter a moral elevation and sanctity far surpassing that attributed to

any other Vedic deity. ^This appears not only from the passages to

which I have already referred, but also from the two hymns (vii. 86,

and vii. 89) translated by Professor Miiller in his Anc. Sansk. Lit. pp.

540 f., and Chips, i. 39 ff.
;
in which the rishi, who is said to be Va-

sishtha, while palliating his sins, implores the god's forgiveness, and

entreats that his life may be spared.
129 I shall quote a part of the first

and the whole of the second :

R.V. vii. 86, 3. PriMie tad eno Varv^a didrikshu upo emi chikitusho

viprichtiam \

samdnam it me kavayas chid dhur ayam ha tubhyam Varuno

hrt'mte
\

4. Km dgah dsa Yaruna jyestham yat stotdram jighdmsasi

sakhdyam \ pra tad me vocho dulabha svadhdvo ava tvd anendh namasd

turah iydm \
5. Ava drugdhdni pitryd srija no ava yd vayam chakrima

tanulhih
\

ava rdjan pasufaipam na tdyum srija vatsam na ddmno Va-

sishtham
\

6. Na sa svo daksho Varuna dhrutih sd surd manyur vibhidako

achittih
|

asti jydyun hariiyasah updre svapnas chana id anritasya

prayotd I

"
Seeking tocperceive that sin, o Varuna, I inquire; I resort to the

wise to ask. The sages all tell me the same
;

it is Varuna who is

angry with thee. 4. What great sin is it, Varuna, for which thou

seekest to slay thy worshipper and friend ? Tell me, o unassailable

and self-dependent god ; and, freed from sin, I shall speedily come to

thee with adoration. 5. Release us from the sins of our fathers,
130

and from those which we have committed in our own persons. king,

release Vasishtha like a robber who has fed upon cattle
;
release him

like a calf from its ttther. 6. It was not our will, Varuna^ but some

seduction, which led us astray, wine,
131

anger, dice, or thoughtlessness.

The stronger perverts the weaker. Even sleep occasions sin."

129 On the character of Varuna as a moral governor, see Roth, Journ. Germ. Or .

Society, vi. 7 1 ff. ;
a paper by

"

the same author in the Journ. Amer. Or. Society,

in. 340 ff.
;
and his reply to Weher in the Journ. Germ. Or. Society, vii. 607.

130 Compare A.V. v. 30, 4, and TaittirTya Brahmaya iii. 7, 12, 3, 4 : yad mayi mata

garbhe sati enas chakara yat pita \ Agnir md tasmad enasah
\ yada pipesha mataram

pitaram putrah pramudito dhayan \
ahimsitau pitarau maya tat

\

"
May Agni (free)

me from the sin which my mother or father committed, when I was in the womh. If

I bruised my mother or father while sucking, delighted, when an infant, may my
parents not have been injured thereby."

!3i We see from this that wine was drunk by the Vedic rishis. Compare viii. 2,



AS REPRESENTED IN THE RIG-VEDA. 67

j

vii. 89, 1. Mo shu Varuna mrinmayam griham rdjann aham gamam \

"firila suhkatra mrilaya \

2. Yad emi prasphurann iva dritir na dhmdto

adrivah
\

mrila ityddi \

3. Kratvah samah " dlnatd pratlpam jagama

iuche
|

4. Apdm madhye tasthivdmsam trishnd 'vidajjaritdram \
5. Tat

kincha idam Varuna daivye jane alhidroham manushyds chardmasi
\

achitti tat tava dharmd yuyopima ma nas tasmdd enaso deva rlrishah
\

> i

" Let me not, o king Varuna, go to the house of earth. 132 Be gracious,

o mighty god, be gracious. 2. I go along, o thunderer, quivering like

an inflated skin
;

be gracious, etc. 3. bright and mighty god, I

have transgressed through w*nt of power, be gracious, etc. 4. Thirst

has overwhelmed thy worshipper when standing even in the midst of

the waters
;
be gracious, etc. 5. "Whatever offence this be, o Varuna,

that we mortals commit against the people of the sky (the gods) : in

whatever way we have broken thy laws by thoughtlessness, be gracious,

o mighty god, be gracious."

In another place (vii. 88, 4 ff.) ihe same rishi alludes to his previous

friendship witk Varuna, and to the favours the god had formerly con-

ferred upon him, and enquires why they had now ceased :

4. Vasishtham ha Varuno ndvi ddhdd rishim chakdra svapdh maholhih
\

stotdram viprah sudinatve ahndm ydd nu dydvas tatanan ydd ushasah
\

5. Kva tydni nau salchyd labhuvuh sachdvahe yad avrikam purd chit
\

Irihantam mdnam Varuna svadhdvuh sahasradvdram jagama griham te
\

6. Yah dpir nityo Varuna priyah san tvdm agdmsi krinavat sakhd te
\

md te enasvanto yakshin bhujema yandhi sma viprah stuvate varutham
\

" Varuna placed Vasishtha on his boat : by his powr the wise and

mighty deity made him a rishi to offer praise in an auspicious period of

his life, that his days and dawns might be prolonged. 5. Where 133

are those friendships of us two ? Let us seek the harmony which (we

enjoyed) of old. I have gone, o self-sustaining Varuna, to thy vast

and spacious house with a thousand gates. 6. He who was thy friend,

intimate, thine own, and beloved, has committed offences against thee:'

Let not us who are guilty reap the fruits of our sin. Do thou, a wise

god, grant protection to him who praises thee."

12, and x. 107, 9, where it is said that the liberal man gains for himself, among other

desirable things, a draught of wine (antahpeyam surayah).
132 Compare A.V. v. 30, 14 : ma nu bhumi-griho bhwat.
133

Compare Psalms IxxxLx. 49, and xxv. 6.
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(4) Conjoint functions and attributes of Mitra and Varuna. <.

c

The same or nearly the same functions and attributes as are ascribed

to Varuna are also attributed to him and Mitra conjointly. They up-

hold and rule over the earth and sky, the shining and the terrestrial

regions, and place the sun in the heavens (v. 62, 3*; v. 69, 1, 4 : trl

rochand Varuna trln uta dyun trini dhdrayatho rajdmsi \
v. 63, 7

;
vi.

67, 5; vii. 61, 4; x. 132, 2). They are the guardians of the world

(visvasya bhuvanasya gopd \ visvasya goffd \ yuyam visvam pari pdtna \

ii. 27, 4; v. 62, 9; vii. 51, 2; viii. 25, 1
;

x. 126, 4). By their

ordinance the great sky shines (yayor dhdma dharmand rochate brihat
\

x. 65, 5). They discharge the rain (v. 62, 3 : ava vrishtim srijatam

jlraddnu \
v. 63, 1-3 : dydm varshayatho asurasya mdyaya). Their

godhead is beyond the ken bf the skies, or of rivers (i. 151, 9 : na vdm

dydvo ahabhir nota sindhavo na devatvam panayo ndnasur maaham}.

They (together with Aryaman) are awful deities, hatese and dispellers

of falsehood (i. 152, l;<vii. 66, 13: ritavdnah ritajdtdh riidvridho

ghordso anrita-Uvishah}. They carry out their fixed purposes, which

are unobstructed even by the immortal gods (v. 63, 7
;
v. 69, 4 : na

vdm devdh amritdh d minanti vratdni Mitrd-varund dhruvdni}. They
make the foolish wise (vii. 60, 6, 7 : achetasam chick chitayanti dalc-

shaih} ; they know heaven and* earth (vii. 60, 7 : ime divo animishd

prithivyds chiTtitvdfhsaK]. They look down from heaven observing men

as if herds of cattle (adhi yd brihato divah abhi yutheva pasyatah \

See

also verses 9 and 16, and E.V. vii. 60, 3). They are described as

righteous, and as promoters of religious rites (or
< truth or righteous-

ness) ritdvridhd, ritdvdnd, ritajdtd, ritasprisd, ritasya gopau (i. 2, 8
;

i. 23, 5
;

i. 136, 4
;

ii. 27, 4; v. 63, 1
;

v. 65, 2
;

v. 67, 4
; vii. 64,

2; vii. 66, 13; viii. 23, 30; viii. 25, 8), as the lords of truth and

light (ritasyajyotishas patl \

i. 23, 5). They, with the other Adityas,

avenge sin and falsehood /^cJiayamdndh rindni
\

chetdro anritasya bhureh
\

ii. 27, 4
;

vii. 60, 5) : the man who neglects their worship is seized

with consumption (i. 122, 9 : jano yo Mitrd-varundv abhidhrug apo na

vdm sunoti akshnayddhruk j svayam sa yahhmam hridaye ni dhatta}.

They are besought along with Aditi to remove the trespasses of their

worshippers (ii. 27, 14 : Adite Mitra Varunota mrila yad vo vayam
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chakrima Teach chid dgah] ;
and along with Aryaman to give deliverance

from evil (x. 126, passim).
134

(5) Hymn addressed to Mitra only.

Mitra alone is celebrated in iii. 59. The following are some of the

verses :

1. Mitrojandn ydtayati bruvdno Mitro dadhdra prithivlm uta dydm \

Mitrah krishtir animishd 'bhi chashte Mitrdya havyam ghritavaj juhota \

2. Pra sa Mitra marto astu prayasvdn yas te Aditya sikshati vratena
\

na hanyate na jlyate tvd-uto nainam amho asnoty antito na durdt
\

4.

Ayam Mitro namasyah susevairdjd sukshatro ajanishta vedhdh
\ tasya

vayam Mitrasya sumatau sydma \

5. Mahdn ddityo namasd upasadyo

ydtayajjano grinate susevah
\

7. Alhi yo mahind divam Mitro babhuva

saprathdh \

abhi sravobhih prithivlm \

8. Mitrdya pancha yemire jandh

abhishti-savase sa devdn visvdn bibhartti
\

"
1. Mitra, uttering his voice, calls men J

io activity.
135 Mitra sustains

the earth and the sky. Mitra with unwinking eye beholds (all) crea-

tures. Offer to Mitra the oblation with butter. 2. Mitra, son of

Aditi, may the mortal who worships thee w\th sacred rites, have food.

He who is protected by thee is neither slain nor conqrered. Calamity

does not reach him from near or from far. 4. This Mitra has been

born adorable, blessed, a king, strong, and wise. May we abide in his

favour. 5. This great Aditya, who rouses men to exertion (see v. 1),

who is favourable to his worshipper, is to be approached with rever-

ence. 7. The vast Mitra who by his greatness transcends the sky, and

the earth by his glory. 8. The five classes of men Have done homage to

Mitra the powerful helper, who sustains all the gods."
>

'

1 < *

(6) Professor RotHs remarks on Mitra and Varuna.

In his paper on "The highest gods of the Arian races" (Journ. of

the German Oriental Society, vi. p. 70 f.), Professor Eoth has the fol-

134 Like other gods, and in particular Indra, they are represented as drinking the

soma-juice, i. 136, 4
;

i. 137, 1 ff.
;

iv. 41, 3
;

iv. 4!\ 6
;

v. 64, 7 ;
v. 71, 3

; v. 72,

1-3; vi. 68, 10.

135 "With this verse Roth (Illustrations of Nirukta, x. 22, p. 140) compares R.V.

v. 82, 9, where it is said' "Savitri, who causes all creatures to hear his sound, and

impels them." Comp. v. 5 of the present hymn ;
and vii. 36, 2, referred to hy Roth

in the passage about to he quoted.
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lowing ingenious and interesting observations on Mitra and Varuna :

" Within the circle of the Adityas there subsists the closest connection

between Mitra and Varuna, who are invoked more frequently together

than Varuna is invoked singly. We find only one hymn in which

Mitra is invoked by himself
(iii. 59). The fact that this dual invo-

cation is preserved in the Zend Avesta, in regard to Ahura and Mithra,

though the position of both has become entirely altered, and Mithra is

not even reckoned among the Amsh'aspands, this' fact proves how
close the ancient connection of the two was, when it has been main-

tained even after the reason for it had ceased The essential

character of the two gods, as distinguished from one another, is nowhere

distinctly expressed in the hymns, and was in fact originally one which

could not be defined with intellectual precision. But the stage of

religious culture which lies before us in the Rig-veda, enables us to

distinguish this difference as one already existing, viz., that Mitra is

the celestial light in its manifestation by day, while Yaruna, though

the lord of light and of all time, yet rules especially over the nightly

heaven. A hymn of Yasishtha (vii. 36, 2) says :

' One of you (Yaruna)

is the lord, and unassailable guide, and he who is called Mitra, (i.e. the

friend) calls men to activity' (mo mm anyah padavlr adaldhojanam cha

Mitro yatati bruvanah}. Here so much at least is declared (and the

same thing is expressed in nearly the same words in other places), that

the light of day, which awakens life, and brings joy and activity into

the world, is the narrower sphere, of Mitra's power; though, however,

Yaruna is not thereby relegated to the night alone, for he continues to

be the lord and the 'first.

"
Though therefore such representations as are expressed in Indian

exegesis, (as for instance, 'w'nen Sayana says on B.V. vii. 87, 1, that

Yaruna' is the setting sun), are far too narrow and one-sided, they still

contain some truth
;
and we may guess by what process they are to be

developed. If Yaruna is, as his name shews, that one among the lucid

Adityas whose seat and sphere of authority is the bright heaven, in

whose bosom is embraced all that lives, and therefore also the remotest

boundary, beyond which human thought seeks nothing further, then is

he also one who can scarcely be attained either by the eye or by the

imagination. By day the power of vision cannot discover this remotest

limit, the bright heaven presents to it no resting place. But at night
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this veil of the world, in which Varuna is enthroned, appears to

approach nearer, and becomes perceptible, for the eye finds a limit.

Varuna is closer to men. Besides, the other divine forms which, in

the clouds, the atmosphere, the rays of light, filled the space between

the earth and yonder, immeasurable outermost sphere, have disap-

peared : no other god now stands between Yaruna and the mortal who

gazes at him."
>

(7) The Indian Mitra and the Zoroastrian Mithra.

Whatever may be the the success of the attempts made to identify

any other of the Indian and Iranian gods with one another, there can

at least be no doubt, from the correspondence of the two names, that

the Yedic Mitra and the Mithra of the Zend Avesta were originally the

same deity. Accordingly, the late Dr. F. Windischmann, in his Dis-

sertation on the Persian Mithra,
136

regards it as established that this

god was known, and common,, to the old Arian race before the separa-

tion of its Iranian from its Indian branch, though the conception of

his character was subsequently modified by Zoroastrian ideas. That

Mithra was worshipped in Persia in and previous to the age of Hero-

dotus, s proved, as Windischmann remarks, by the common use of

such names as Mitradates and Mitrobates. Herodotus himself (i. 131)

speaks of Mitra, not as a god, but as a goddess ('ETrj^e^oeijKotri
5e KO.I ry

Ovpaviri Bvftv, irapd re "Affervpftw juafloires Kal 'Apa/Zluv KaAeown 5e 'A<r<ri5pioi

rfyv 'AtppoSirriv MvAiTTO, Apafitoi 8e "A\irrA, Heptrai Sf Mirpav. See Ptawlinson's

note, in loco, in his translation of Herodotus). But Xenophon (Cyrop.

viii. 5, 53j (Ec. iv. 24), and Plutarch (Artax. 4, and Alexand. 30)

describes the Persians as swearing by the,, god Mitra. And Plutarch,

in his treatise on'lsis and Osiris, chap. xlvi. tells us that Zoroasty
conceived of Mithra as standing intermediate between the deities

Oromazes, the representative of light, and Areimanius, the representa-

tive of darkness and ignorance.
137 It is unnecessary to say anything

further here of the Persian Mithra, the eventual introduction of whose

worship into the West is matter of history."

186 Mithra, ein Beitrag zur Mythengeschichte des Orients, in the Abhandlungen
fur die Kunde des Morgenlandes, Leipzig, 1857. See pp. 54 ff.

131
Ibid, p. 56. This passage is also quoted in the 2nd vol. of this work, p. 471.
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(8) Ts there any historical connection between Varuna and Ahura-Mazda ?

Varuna also, in the opinion of certain writers, is connected, at least

indirectly, with the Ahura Mazda of the old Persian mythology ;
and

in support of this it may be alleged, (l).that the name of Asura, the

divine being, is frequently applied to Varuna, as an epithet ; (2) that

the class of Indian gods called Adityas, of whom Varuna' is the most

distinguished, bears a certain analogy to the Amshasp'ands of the Zend

mythology, of whom Ahura Mazda is the highest; and (3) that a close

connection exists between Varuna and Mitra, just as, according to Pro-

fessor Eoth (see above), Ahura and Mithra are frequently associated in

the Zendavesta, though the position of the two has otherwise become

altered, and Mithra is not even reckoned among the Amshaspands.

Other scholars, however, think that there is not sufficient proof of

Varuna and Ahura Mazda being connected with one another.
'

I shall state the opinion qf Professor Roth in regard to the connec-

tion of Varuna with Ahura Mazda more fully in the next Section,

where reference will be made to the same writer's views regarding the

relation of Indra to Varuna.

c>

(9) Varuna connected with the element of water even in the Rig-veda.

Though Varuna is not generally regarded in the Rig-veda as the

god of the ocean, he is yet in the following passages connected with

the element of water, both in the 'atmosphere and on the earth, in such

a way as may have led to the conception of his character and functions

which is fully established in the later mythology.

i. 161, 14. Diva ydnti Maruto bhumyd Agnir ayam Vdto antarik-

shena yati \

adbhir vdti*Varunah samudrair yushmdn ichhantah savasah

napdtah \

"
Desiring you, ye sons of strength, the Maruts proceed

through the sky, Agni along the earth, this Vata (wind) through the

atmosphere, and Varuna along the waters, the ocean "
(adlhih samu-

vii. 49, 2. Yah dpo divyj.li uta vd sravanti khanitrimdh uta vd ydh

svayamjdh \

samudrdrthdh ydh suchayah pdvakds tdh dpo devlr iha

mum avantu
\

3. Ydsdm rdjd Varuno yati madhye satydnrite avapasyan

138 See Bollensen in Or. and Occid. 2, 467.
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jandndm \
madhuschutah suchayah |

4. Tdsu raja Varuno ydsu Somo

visve devdh yam urjam madanti
\

Vaisvdnaro yusu Agnih pravishtas tdh

dpah |

139 "May the waters which are celestial, and those which flow,

those for which channels are dug, and those which are self-produced,

those which are proceeding to the ocean and are bright and purifying,

preserve me ! 3. May those (waters) in the midst of which king Varuna

goes, beholding the truth and falsehood of men, which drop sweetness

and are bright and purifying, preserve me ! 4. May those waters in

which Varuna, Soma, and all the gods are exhilarated by food, into

which Agni Vaisvauara has entered," etc. etc.

vii. 64, 2. A rdjdnd mahah ritasya gopd sindhupati kshatriyd ydtam

arvdk
|

ildm no Mitrdvarund uta vrishtim ava divah invatamjlraddnu |

uo

" Mitra and Varuna, ye two kings, protectors of the great ceremonial,

strong lords of the sea (or of rivers) come hither
;
send us food and rain

from the sky," etc.

In the second of these texts, vii. 49, 3, the waters, in the midst of

which Yaruna is said to move, "beholding the truth and falsehood of

men," seem to b# rather aerial than oceanic, as the former, from their

position above the earth, would appear to affxjrd to the god (when an-

thropomorphically regarded) a more convenient post f observation

than the latter. And in vii. 64, 2, the epithet sindhupati, "lords of

the sea," (or "of rivers," nadydh pdlayitdrau, Sayana), is applied not

only to Yaruna but to Mitra also, who is not, that I am aware of, ever

connected with the sea, even in later ^mythology. If we add to this,

that these two gods are here solicited to send food and rain from the

sky, it may result that they are called sindhupati, as supplying the

aerial water? by which terrestrial streams are filled. t)n the other

hand the 2nd verse,of the hymn just quoted, *ii. 49, 2, with which

however Yaruna is not directly connected, must be understood (as

Professor Miiller remarks, Transl. of R.V. i. p. 46) of terrestrial waters.

Though, as we have seen above, Sayana does not generally style

Yaruna the god of the sea, but, in conformity with older conceptions'

the deity who presides over the night, he doeg, in his explanation of

139 See Prof. Muller's remarks on the word samudra, Trans, of R.V. i. 44 ff.

where this verse is quoted and translated.

uo Taitt. S. vi. 4, 3, 3, says : Mitravarunau vai apatn netarau
\

" Mitra and

Varuna are the leaders of the waters."
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K.V. i. 161, 14, and viii. 58, 12, call him the jaldbhimanl devah, "the

deity presiding over the waters."

In viii. 41, 8, Varuna appears to be called a hidden ocean (samudro

a/pickyall).

viii. 58, 12. Sudevo asi Varuna yasya te septa sindhavah
\

anuhha-

ranti kdkudam sunnyam sushirdm iva
\

"Thou art a glorious god,

Varuna, into whose jaws the seven rivers flow, as into a surging

abyss."
U1

Varuna is also connected with the sea or with the rivers, which

he is said to inhabit, as soma (the plant) does the woods, in ix. 90, 2

(vand vasdno Varuno na sindhuri] ;
and in Vaj. Sanh. x. 7, it is said

that "Varuna, the child of the waters, made his abode within the

most motherly waters as in his home "
(Pastydsu chakre Varunah sad-

hastham apdm sisur matritamdsu antah}. See also the third verse of

the sixteenth hymn of the A.V. quoted above.

In the following texts of the Atharva-veda, Varuna is connected

with the waters :

A.V. iii. 3, 3. Adbhyas tvd raja Varuno hvayatu somas tvd hvayatu

parvatebhyah \

"
May kipg Varuna call thee from the waters, and Soma

from the mour tains."

iv. 15, 12. Apo nishinchann asurah pita nah svasantu garg'ardh apdm
Varuna

\

"Our divine father shedding the waters may the streams

of water breathe, o Varuna."

v. 24, 4. Varuno 'pdm adhipfitih \
5. Mitrdvarunau vrishtydh adhi-

patl |

"Varuna the lord of the waters." 5. "Mitra and Varuna the

lords of rain."

vii. 83. 1. Apsu te rdjan Varuna griho hiranyayo mitah
\ "Thy

golden house, o Varirna, is in the waters." 142
r

141 See Eoth's Illustrations of Nirukta, pp. 70 f.

142 The Taitt. S. v. 5, 4, 1, says : apo Varunasya patnayah asan
|

to, Agnir

abhyadhyayat \
tah samabhavat

\ tasya retah parapatat \

tad iyam abhavat
\ yad

dvitlyam parapatat tad asav abhavat
\ iyam vai virad asau svarat

\

" The waters are

the wives of Varuna. Agni regarded them with desire. He consorted with them. His

seed fell. It became this Dearth). That which fell the second time became that

(sky). This (earth) is viraj, that (sky) is svaraj." The Varaha Purana, sect. 121

(Aufrecht, Catal. p. 59) speaks of Varuna being universally known as the guardian

of the ocean (sane lokah hi jananti Varunah pati sayaram). The Skanda Purana,

sect. 12 (Aufrecht, Cat. p. 69), relates that Varuna was formerly the son of Eardama,

and bore the name of S'uchishmat
;

and that he is said to have obtained the

sovereignty of the sea by worshipping S'iva.



AS REPRESENTED IN THE RIG-VEDA. 75

(10) Explanations ly Professors Roth and Westergaard of the process by

which Varuna came to le regarded as the regent of the sea.
*

Professor Roth gives (in a paper read in October, 1851, and published

in the Journal of the German Oriental Society, vi. 73) the following
*
statement of jthe process by which he conceives that Varuna came in

later times to be regarded as the god of the sea.

"The hymns of the Veda give already indications of this develop-

ment, since Varuna is in one place brought into the same connection

with the waves of the sea, as Storm and Wind are with the atmosphere

and the heaven, and as Agni is with the earth (i. 161, 14, translated

above), and it is elsewhere said of him that he sinks into the sea (vii.

87, 6), while in another passage the rivers are described as streaming

towards him (viii. 58, 12). When, on the one hand, the conception of

Varuna as the all-embracing heaven had been established, and, on the

other hand, the observation of the rivers floVing towards the ends of

the earth and to the sea had led to the conjecture that there existed

an]ocean enclosing the earth in its bosom, then the way was thoroughly

prepared for connecting Varuna with the ocean. Another side of the

affinity between the celestial and oceanic Varuna may Be expressed in

the words of Alexander von Humboldt, which perfectly coincide with

the ancient Indian view :
' The two envelopments of the solid surface

of our planet, viz., the aqueous and the atmospheric, offer many

analogies to each other, in their mobility, in the phenomena of their

temperature, and in the fact that their parts admit of being displaced :

the depth both of the ocean and of the atmosphere is unknown to us.'
"

On the same subject Professor Westergaard remarks (in a paper

originally published in 1852, and translated by Professor Spiegel from

the Danish, and published in Weber's Indische Studien, vol.* iii.) :

" The Zend word Varena corresponds also etymologically, on the one

hand, to the Greek ovpavos, and, on the other, to the Indian Varuna,

a name which in the Vedas is assigned to the god who reigns in the

furthest regions df the heaven, where air and sea are, as it were,

blended ;
on which account he has, in the later Indian mythology,

become god of the sea, whilst in the Vedas he appears first as the

mystic lord of the evening and the night." And he adds: "Possibly

the Iranian Varena, in opposition to Yima's home on the remotest
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mountains of the east, denotes, originally, the distant western region

of the heaven and the air, where, every evening, the sun and light

conceal themselves, and so much the rather as the epithet Varenya,

derived from Varena, i,s in the Zenda-vesta applied only to the evil

spirits of darkness "
(p. 415 f.).

(11) Correspondence of Yaruni with the Greek Ovpavos.

"We have already seen that Varuna corresponds in name to the

Ovpavos of the Greeks. "Uranos," as Professor Miiller observes,
143

" in the language of Hesiod, is used as a name for the sky ;
he is made

or born that he should ' be a firm place for the blessed gods.'
144 It is

said twice that Uranos covers everything (v. 127), and that when he

brings the night, he is stretched out everywhere, embracing the earth. 148

This sounds almost as if the Greek mythe had still preserved a recol-

lection of the etymological power of Uranos. For Uranos is in the

Sanskrit Varuna, and is derived from a root, Yar, to cover
;
Varuna

being in the Veda also a name of the firmament, but especially con-

nected with the night, and opposed to Mitra, the day."

The parallel between the Greek Uranos and the Indian Vptuna does

not, as we have already seen, hold in all points. There is not in the

Vedic mythology any special relation between Varuna and Prithivi, the

Earth, as husband and wife, as there is between Uranos and Gaia in the

theogony of Hesiod
;
nor is Varuna represented in the Veda, as Uranos

is by the Greek poet, as the progenitor of Dyaus (Zeus), except in the

general way ^u which he is said to have formed and to preserve heaven

and earth.
(

f ( <

143 Oxford Essays for 1856, p. 41
; Chips, ii. 65.

144 Hesiod Theog. 126 :

Tata Se TOJ irpSirov fjifv ZyelvaTO foov eavrfi

Ovpa.vbv affTfpotvd', Iva. piv irtp\ iravra. KaXvirroi,
y
O^>p' e'ir) fjLa.Ka.pfo'O'i 6eo7s eSos acn^oAey dei.

Compare Ait. Br. iv. 27, quoted above.

145
Ibid, v. 176 :

c

'HA.0e 8e NI$/CT' ^iriiytav fJ-tyas Ovpav6s, afj.rf>\
Sf Taiy

'\^f(pcav <t>t\6Tr)Tos txiffjivro Kai p erafvffOr)
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(12) Varuna, as represented in the hymns, a metrical sketch.

Lo, reared of old by hands divine.

High towers in heaven a palace fair
;

Its roof a thousand columns bear
;

'A thousand portals round it shine.

"Within, enthroned in godlike state,

Sits Varuna in golden sheen
;

To work his will, with reverent mien,

His angel hosts around him wait.

When I beheld this vision bright,

I deemed the god was clad in flame,

Such radiance from his presence came,

And overpowered my aching sight.

Each morn, when TJshas starts from sleep,

He mounts his car, which gleams with gold :

All worlds before him lie unrolled, t

As o'er the sky his coursers sweep.

He, righteous lord, the sceptre wields,

Supreme, of universal sway,

His law both men and gods obey ;

To his degree the haughtiest yields.

*He spread the earth and watery ^waste ;

He beared the sky ;
he bade the sun

His shining circuit daily run
;

In him the worlds are all embraced.

By his decree the radiant moon

Moves through the nightly sky, serene,

And planets sparkle round their queen ;

*

But whither have they fled at noon ?

* In Indian mythology the moon is a god, not a goddess ;
but I have in this line

adhered to customary English poetical phraseology.
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The rivers flow at his behest,

And yet admire his wondrous skill

The ocean-bed they cannot fill,

Although ther currents never rest.

The path of ships across the sea,

The soaring eagle's flight,
he knows,f

The course of every wind that blows,

And all that was or is to be.

Descending, ceaseless, from the skies,

His angels glide this world around
;

As far as earth's remotest bound,

All-scanning, range their thousand eyes.

This mighty lord who rules on high,

Though closely veiled from mortal gaze,

All men's most secret acts surveys ;

He, ever far,t is ever nigh,

o

Two think they are not overheard

Who sit and plot, as if alone
;

Their fancied secrets all are known,

Unseen, the god is there, a third.

Whoe'er should think his way to wing,
r And lurk, unknown, beyond the sky,

Yet couldrnot there elude the eye

And grasp of Varuna, the King.

For all within the vast expanse

Of air that heaven and earth divides,

Whate'er above the heaven abides,

Lies open t/ his piercing glance.

t Compare Proverbs, xxx. 18 :" There be three things which are too wonder{|il

for me
; yea, four which I know not : 19. The way of an eagle in the air

;
the way

of a serpent upon a rock
;
the way of a ship in the midst of the sea ;

and the way of

a man with a maid."
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The ceaseless winkings all he sees,

And counts, of every mortal's eyes :

In vain to wink a creature tries,

Unless the god the power decrees!

To thoughtful men who truth discern,

And deeply things divine explore,

The god reveals his hidden lore
;

But fools his secrets may not learn.

He marks the good and ill within

The hearts of men the false and true

Discerns with never-erring view :

He hates deceit, chastises sin.
*

His viewless bonds, than cords and gyves

More hard to burst, the wicked bind
;

In vain, within their folds confined,
'* To cast them off" the sinner strives.

And yet the god will not refuse

His grace to one who 'inly moans,

When fetter-bound, his errors owns,

And for forgiveness meekly sues. .

'

But where is, lord, thy friendship now ?

Thine ancient kindness, o, restore
;

May we, so dear to thee of yore,

No longer dread thy frowning brow.

Thine ire we did not madly brave,

Nor break thy laws in wanton mood
;

We fell, by wrath, dice, wine, subdued :

Forgive us, gracious lord, and save.
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Absolve us from the guilt, we pray,

Of all the sins our fathers wrought, J

And sins which we commit by thought,

And speech, and act, from day to day.

From dire disease preserve us free, <

Nor doom us to the house of clay

Before our shrivelling frames decay :

A good old age yet let us see.

In vain shall hostile shafts assail

The man thy shielding arm defends
;

Secure, no wrong he apprehends,

Safe, as if cased in iron mail.

As mother birds their pinions spread

To guard from harm,their cowering brood,

Do thou, o lord, most great and good,

Preserve from, all the ills we dread.

i

See Exodus, xx. 5, Deuteronomy, v. 9, and Ezekiel, xviii. 1 ff.

Rig-veda, x. 37, 12.
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SECTION Y.

INDRA. 146

According to the Greek geographer Strabo, the Indians, as known to

him by the report of other writers, "worshipped Jupiter Pluvius, the

river Ganges, and the gods of country.
147 This Jupiter Pluvius was,

no doubt, Indra. Although at the period to which Strabo's information

refers, this god, in all probabilty, no longer occupied the same promi-

nent position as of old ; he was, as Professor Roth remarks,
148 the

favourite national deity of the Aryan Indians in the Vedic age. More

hymns are dedicated to his honour than to the praise of any other

divinity. ,

(1) His origin and parents ; Ids wife.

Although, however, his greatness is celebrated in the most mag-

nificent language, he is not regarded as an uncreated being. As I have

already noticed, he is distinctly spoken pf in various passages as being

born, and as having a father and a mother.

Thus it is said of him :

iii. 48, 2. Yaj jdyathds tad ahar asya kdme amsoh piyusham apibo

girishthdm \

tarn te mutd pari yoshd janitrl nihhahpitur dame dsinchad

agre \

3. Upasthdya mdtaram annam aitta tigmam apasyad abhi Miriam

udhah
|

" On the day that thou wast born, thou didst, from love of it, drink

the mountain-grown, juice of the soma-plant. Of old, the youthful

146
Strabo, xv. 1, 69, p. 718, quoted by Lassen, Indisctfe Alterthumskunde, ii. 698 :

Aileron Se K.al ravra irapa rSiv avyypcKpfcav, $TI ffefiovrcu [i.fv rbi> opflpiov Aia ol

'IvSol, Kal riv Ta.yyT)v iroTa/j.bv, Kal TOVS trfXftpbm Saifjiovas.

147 In my account of Varuna there is little of importance that had not been pre-

viously said by Professor Roth; but in this description of Indra there is a larger

collection of particulars than I have noticed to have been brought together elsewhere.

118 In his Lexicon, s.v. Indra.
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mother who bore thee, satiated thee with it in the house of thy mighty

father. 3. Approaching his mother, he desired sustenance
;
he beheld

the sharp-flavoured soma on her breast."

Again in iv. 17, 4. Suvlras tejanitd manyata Dyaur Indrasya karttd

svapastamo 'that
\ yah Imjajdna svaryam suvajram anapachyutam sadaso

na bhuma
|

.... 17. Eiyat svid Indro adhi eti mdtuh kiyat pitur

janitur yo jajdna \ "Thy father was, as the Sky thought, a most stal-

wart being ;
the maker of Indra, he who produced the celestial

thunderer, immovable as the earth, he was a most skilful workman.

17. How much does Indra regard his mother, how much the father

who begat him ?
" U9

iv. 18, 1. Ayam panthdh anumttah purdno yato devdh udajdyanta

visve
|

atas chid d janishlshta pravriddho md mdtaram amuyd pattave

Jcah
|

5. A.vadyam iva manyamdnd guhd 'kar Indram mdtd vlryena

nyrisJitam \
atha ud asthdt svayam at/cam vasdnah d rodasl aprinaj

jdyamdnah \
10. Grishtih sasuva sthaviram tavdgdm anddhrishyam

vrishabham tumram Indram
\

arllham vatsam cJiarathdya mdtd svayam

gdtum tanve ichhamdnam
\

11. Uta mdtd maJiisJiam anvanenad ami tvd

jahati putra \levdh
\
athdbravld vrittram Indro hanishyan sakhe Vishno

vitardm vi Jcramasva
\

12. Kas te mdtaram vidhavdm achakrat sayum kas

tvdm ajiffhamsat cJiarantam
\

Teas te devo adhi mdrdlke dsid yat pitaram

prdkshindh pddagrihya \

" This has been traversed as, the ancient path, through which all the

gods were born
; through this let the grown (embryo) be produced ;

let him not vainly cause his mother to perish.
150

5. Regarding it (his

birth) as a fault, the mother concealed Indra, who was fall of vigour.

Then he himself arose, 'clothed with a robe, and filled both worlds as

eoon'as he was born. 10. His mother, (like) a cow, bore Indra, an un-

licked calf, strong, robust, unassailable, vigorous, and lusty, in order

149 Professor Miiller, Lectures ii. 430, translates the first of these verses thus :

Dyu, thy parent, was reputed strong ;
the maker of Indra was mighty in his works

;

lie (who) begat the heavenly Indra, armed with the thunderbolt, who is immovable as

the earth, from his seat :

"
'and the 12th verse as follows :

" Indra ' somewhat excels

his mother and the father who begat him.'
" Of the Maruts also it is said v. 60, 5,

that Rudra, their father, was young and an excellent workman (yuva pita svapah

Eudrah esham. The next hymn of the same Mandala, iv. 18, makes repeated reference

to Indra's birth and parents.
150 For the Commentator's explanation of this obscure hymn see Professor "Wilson's

Translation, note 1.
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that he might range abroad, and desiring full scope for himself. 11.

And his mother affectionately regarded her mighty son, saying,
' those

gods forsake thee, my son.' Then said Indra, preparing to slay Vrittra,
* Friend Vishnu, stride boldly forward.' 12. "Who made thy mother a

widow ? Who sought to slay thee lying or moving? "What god stood

by thee in the fray when thou didst crush thy father, seizing him by

the foot?"

vii. 20, 5. VrisJid jajdna vrishanam randya tarn u chin ndrl naryam

sasuva
|

"A vigorous (god) begot him, a vigorous (son) for the battle :

a heroic female (nari) brought him forth, a heroic (son)," etc.

Again, vii. 98, 3. Jajndna h somam sahase papdtha pra te mdtd

mahimdnam uvdcha
\

" "When born, thou didst drink the soma-

juice to (gain) strength : thy mother declared thy greatness."

x. 73, 1. JanishtJidli ugrah sahase turdya mandrah ojishtho lahuld-

bhimdnah
\

avardhann Indram Marutas chid attra mdtd yad virafn

dadhanad dhanishthd
\

"Thou wast^born fierce to exercise impetuous

strength ; exulting, fiery, full of confidence. The Haruts here aug-

mented Indra when his opulent mother bought forth the hero."

x. 120, 1. Tad id dsa Ihuvaneshu jyeshtham yato jajnnugras tvesha-

nrimnah
|

" That was the highest (being) in the world from which this

fierce and impetuous (god) was born," etc. x. 134, 1. Ubhe yad Indra

rodasi dpaprdtha ushdh iva
\

mahdntam tva mahlndm samrdjam charsha-

nlndm devl janitrl ajljanad bhadrd japitrl ajljanat \

" When thou,

Indra, didst fill the two worlds like the .Dawn, a divine mother

bore thee, a gracious mother bore thee, the great monarch of the

great people
v

(the gods?). In x. 101, 12, as we have 'already seen,

he is called the son, of Nishtigri. This w'ord^ as I have already

noticed, p. 13, note 9, is treated by the commentator as a synoijjym of

Aditi ;
but though Indra is always regarded as an Aclitya in the later

mythology, and is even addressed in that character, along with Varuna,

in vii. 85, 4 (yah ddityd savasd vain namasvdn], he is not commonly
described as such in other parts of the Big-veda.

151

In the A.V. iii. 10, 12, we read : Ekdshtakd tapasd tapyamdna jajdna

garlham mahimdnam Indram
\
tena devdh ashahanta satrun hantd dasyu-

ndm alhavat S'achipatih \ "Ekashtaka, practising austere-fervour, bore

151 In iv. 26, 1, he appears to be identified with Manu and Surya, and in viii. 82,

1, 4, and x. 89, 2, with Surya. In ii. 30, 1, he receives the epithtt of Savitri.
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as a child the glorious Tndra. By him the gods conquered their

enemies
;
the lord of S'achi (or of might) became the slayer of the

Dasvus."
<j

In the next verse Ekashtaka is called the mother of Soma, as well as

of Indra, and the daughter of Prajapati. In A.V. vi. 38, the mother of ,

Indra. is invoked, hut her name is not given. According to the M.Bh.

Adip. 3136, Indra is one of the sons' of Kasyapa a"nd Dakshayam, i.e.

the daughter of Daksha, or Aditi. See also viii. 45, 4, 5
;

viii. 66, 1,

2, which will be quoted further on. In viii. 58, 4, he is called the

son of truth (sunum satyasya).

In another place (iii. 49, 1) he is said to have been produced by the

gods, as a destroyer of enemies (ghanam vritranam janayanta devdh
\

See also ii. 13, 5, and iii. 51, 8).

In the Purusha Sukta (E.Y. x. 90, 1 3) Indra is said to have sprung,

along with Agni, from (the mouth of Purusha (mukh&d Indras cha

Agnis cJia] ;
and he is one of several gods said, in ix. 96, 5 (Somah . . .

janitd Indrasya\ to have been generated by Soma. In one of the

latest hymns (x. 167, 1) he is declared to have conquered heaven by

austerity (tvatir, tapah paritapya ajayah svah}.
152

t

162 In one of the short stories about the gods, of which it and the other Brahmanas

are full, the S'atap. Br. xi. 1, 6, 14, says of Indra : Tah vai etah Prajapater adhi

devatah asrijyanta Agnir Indrah Somah Parameshthl prajapatyah \

15. Tah saha-

trayusho jajnire \

tah yatha nadyai param parapasyed evaih svasya ayushah param

parachakhyuh \

14. "These gods were created from Prajapati, viz. Agni, Indra,

Soroa, and Parameshthin Prajapatya. 15. These were born with a life of a thousand

(years). Just as a man can look across to the other bank of a river, they looked

across to the end of their life." Again the Taitt. Br. ii. 2, 3, 3, pays of Indra :

Prajapatir devasuran asrijata( \
sa Indram api na asrijata \

tain devah abrwann
" Indram no janaya"

f
lti\ so 'bravld "yatha 'ham yhshmams tapasa 'srikshi

evam Indram janayadhvam
"

iti
\

te tapo 'tapyanta \
te atmann Indram apa*

syan \ tarn abruvan "jayasva" iti
\

so 'bravlt "kirn bhagadheyam abhi janish-

ye" iti
\

" ritun samvatsaran prajah pasun iman lokan
"

ity abruvan
\ ityadi \

"
Prajapati created gods and Asuras, but he did not also create Indra. The

gods said to him :
' Create Indra for us.' He replied :

' As I have created

you through austere-fervour (tapas), so do you generate Indra.' They practised

austere-fervour. They saw" Indra within themselves. They said to him, 'Be
born.' He said,

' To what lot shall I be born ?
'

They said to him,
' To the

seasons, the years, the creatures, the beasts, these worlds/' etc. The same Brahmana,
ii. 2, 10, 1, tells us that Prajapati created Indra last of the gods, and sent him to be

the lord of the other deities. The gods said to him,
' Who "art thou ?

' ' We are

superior to thee.' He reported their reply to Prajapati, and asked for the splendour

which resided in Prajapati, in order that he might become the chief of the gods, etc."
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In vi. 59, 2, Indra and Agni, as we have already seen, p. 14, are said

to be twin brothers, having the same father, and whose mothers are, the

orve here, the other there. (The sense of this is not very evident, unless

it simply mean that the mothers are different.) <In x. 55, 1, his brother's

children are mentioned (ud astabhndh Prithivlm Dydm abhlke bhrdtuh

putrdn maghqvan fjtvishdna/i). Heaven and Earth seem to be intended.

If so, who is their father ? In vi. 55, 5, Pushan is called Indra's
j 9

brother (bhrdtd Indrasya).

Even as an infant Indra is said to have manifested his warlike ten-

dencies. " As soon as he was born, the slayer of Vrittra (Indra) grasped

his arrow, and asked his mother,
' Who are they that are renowned as

fierce warriors?'
"

(viii. 45, 4, d bunddm vrittrahd dadejdtah prichhad

vi mdtaram
\

ke ugrdh ke ha srinwre
\

viii. 66, 1. Jajndno hi satakratur

vi prichhad iti mdtaram
\

he ugrdh ke ha srinvire |).
His worshipper

says of him: 1, 102, 8. Asatrur Indra janushd sandd asi
\ "Thou,

Indra, art of old by nature without an entfmy." Compare i. 176, 1.

S'atrum anti na vindasi
\

x. 133, 2.. Asatrur Indra jajnishe].

In i. 82, 5, 6, Indra's wife is alluded to. 5. Tenajdydm upa priydm
manddno ydhi \

6. Sam u patnyd amadah
\

" Go exhilarated to thy

dear wife." " Be exhilarated with thy wife."

In another place iii. 53, 4 ff., the poet describes the perplexity he

fancies Indra must feel in choosing between the attractions of home

and those his worshippers have, to offer in the way of soma-libations.

4. Jdyd id astam maghavan sd id u *yonis tad it tvd yuktdh harayo

vuhantu
\ yadd kadd cha sunavdma somam Agnis tvd duto dhanvdti achha

\

5. Para ydhi maghavann d cha ydhi Indra bhrdtar ubhayatra te artham
\

yatra raihaSya brihato nidhdnam vimochanam vdjino rdsabhasya \

6.

Apdh somam astam ''Indra pra ydhi kalydmr jdyU suranam grihe te
\

yatra rathasya Irihato nidhdnam vimochanam vdjino dakshindvat
\

(Prajapatir Indram asrijata anujavaram devanam
\
tarn prahinot "parehi \

etesham

devanam adhipatir edhi
"

iti
\

tarn devah abruvan tlkas tvam asivayam vai tvat sreyam-
sah smah" iti

\
so 'bravit ut kas tvam asi vayam vai tvat s'reyamsah smah' iti nta

devah abruvann" iti
\
atha vai idam tarhi Prajapatau harah asld (2) Tad asminn

aditye \
tad enam abravld " etad me prayachha \

atha %ham etesham devanam adhi-

patir bhavishyami" iti
\ ). Compare the Taittiriya Sanhita vi. 6, 11, 2, where

Indra is said to have become chief of the gods in virtue of a ceremony which Pra-

japati communicated to him. See also the same work vii. 2, 10, 2. In another

place vii. 3, 6, 6, he is said to have obtained from Prajapati the panchadasaratra

vajra, whereby he was enabled to overcome the Asuras, of whom he had previously

been afraid, and to attain prosperity.
6
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4. "A wife, Indra, is one's home; she is a man's dwelling; there-

fore let thy horses be yoked, and carry thee thither. But whenever

we pour forth a libation of soma, then may Agni hasten to call thep.

5. Depart, Indra; come 'hither, brother Indra; in both quarters thou

hast inducements. "Whenever thy great chariot halts, thy steed is

unharnessed. 6. Depart, Indra, to thy home
;
thon ha^t drunk the

soma
;

"

thou hast a lovely wife, and pleasure in thy house. Where-

ever thy great chariot halts, it is proper that thy steed should be

unharnessed."

In a few passages (i. 22, 12; ii. 32,. 8
;

v. 46, 8
;
x. 86, 11, 12)

mention is made of a goddess Indrani, who, from her name, must be

the spouse of Indra. In the first three places she is invoked together

with other goddesses, among whom w^find Agnayl and Varunam, the

wives of Agni and Yaruna. In x. 86, 11, 12, a little more is told of

Indrani. Thus in verse 11, the speaker says: Indrdmm dsu ndrishu

sulhagdm aham asravam f nahi asydh aparam chana jarasd marate

patih |

" I have heard that among all these females Indrani is the most

fortunate ;
for her husband shall never at any future time die of old

age."
153 The Aitareya Brahmana, iii. 22, alludes to a wife of Indra,

called Prasaha\fo devdh abruvann iyam nai Indrasya priydjdyd vdvdtd

Prdsahd ndma). See Professor Haug's Translation, p. 194.

The S'atap. Br. xiv. 2, 1, 8, says:
" Indram is Indra's beloved wife

and she has a head-dress of all forms "
(Indrdnl ha vai Indrasya, priyd

patrii \ tasydh ushnlsho visvarupatiamali).

153 I am unable to say to whom the obscene verses (6 and 7) of this hymn refer.

In Taitt. Br. ii. 4, 2, 7, she is thus portentously described : Indrani devf subhaga

supatnl ud amsena pati~$idye'jigaya \
triihsad asyah jayhanam yojanani \ upasthe

Indram,.sthaviram bibhartti
\

Professor Weber, Ind. Stud. iii. 479, quotes from the

Kathaka, 13, 5, a short passage, stating that Indra was enamoured of a Danavl,

called Vilistenga, and that he lived among the Asuras, taking the form of a female

when among females, of a male among males
;
and that finding himself, as it were,

seized by Nirriti, he resorted to a certain oblation as a remedy," etc. (Indro vai Vilis-

tengam Danavlm akamayata, \

so 'sureshv acharat strleva strishu bhavanpumanpumsu \

sa Nirriti-grihltah iva amapyata \

sa etam aindra-nairritam apasyat |)
In the

Atharva-veda, vii. 38, 2, a female says to the man she wishes to love her : Yena a

nichakre asuri Indram devebhyas pari \
tena a ni kurve tvam aham yatha te 'sani

supriya \

" In order that I may be beloved by thee, I overcome thee with this plant,

wherewith the Asura female drew Indra down from among the gods."
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(2) His attributes physical and mental.

A variety of vague and general epithets are lavished upon Indra.

He is distinguished as youthful, ancient, strong, agile (nritu i. 130, 7;

ii. 22, 4; vi. 29, 3; viii. 24, 9, 12; viii. 57, 7; viii. 81, 3), martial,

heroic, bright, undecaying, all-conquering, lord of unbounded wisdom,

and irresistible yower and prowess, wielder of the thunderbolt, etc.,

etc. (i. 4, 8
;

i. 16, 9
;

i. 30, 6, 15
;

i. 61, 1
;

i. 81, 2, 7 ;
i. 84, 2

;

1. 100, 12
;

i. 102, 6; i. 165, 6; ii. 21, 1-3; iii. 30, 3; iii. 32, 7;

iii. 45, 2
;

iii. 46, 1
;

vi. 18, 4; vii. 20, 4
;

vii. 22, 5
;

viii. 81, 8;

viii. 84, 7 ff.
;
x. 103, 1 ff). "He has vigour in his body, strength in

his arms, a thunderbolt in his hand, and wisdom in his head" (ii. 16,

2. Jathare somaih tanvi saho maho haste vaj'ram bharati sirsJiani Tcratum
\

viii. 85, 3. Indrasya vajrah dyaso nimislah Indrasyo bdhvor bhuyishtham

ojdh | Indrasya &rshan kratavo nireke) : H<j assumes the most beautiful

forms, and is invested with the ruddy lustre of the sun" (x. 112, 3.

haritvatd varchasd suryasya sresht&aih rupais tanvam sparsayasva). The

Vedic poets have also described to us a few of the features, as they

conceived them, of his personal appearance. One of the epithets which

are most frequently applied to him is susipra, or iprin, in the interpre-

tation of which Sayana wavers between "the god with handsome

cheeks or nose "
(he susipra sobhana-hano sobhana-ndsika vd). (i. 9, 3

;

i. 29, 2; i. 81, 4; i. 101, 10;
1M

iii. 32, 3
;

iii. 36, 10
;

viii. 32, 4,

24
;

viii. 33, 7
;

viii. 55, 4
;

x. 105, 5),
155 and the "

god with the

beautiful helmet "
(sobhana-sirastrdnopeto yadvd sobhana-hanumdn

\

iii.

30, 3; viii, 17, 4; viii. 81, 4; viii. 82, 12).
156

In viii. 65, 10, he is said to have agitated hjs jaws when rising in

strength after drinking the soma poured out from a ladle (uttishthann

ojasd saha pitvl sipre avepayah \

somam Indra chamu sutam). He is

154
Compare i. 30, 11.

J55 A note on this word will be given in the Section on the Maruts. *

156 In R.V. vi. 46, 3, Indra is styled sahasra-mmhka, which Sayana interprets mitte

membra genitalia habens ; and adds the following gross explanation from the Kaushl-

taki Brahmana : yam kam cha striyam sambhavann Indro bhoga-lolupataya svasa^ire

parvani parvani sephan sasarjja iti kaushltakibhir amnatam
\

On viii. 19, 32, how-

ever, where the same epithet occurs, applied, as Sayana considers, to Agni, he explains

it as meaning "having great brilliancy
"

(mushnanti tamamsy apaharanti iti mush-

kani tejamsi \ bahutejaskam).
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also called hari-sipra, the ruddy-jawed (x. 96, 4, 9, 12) ; hari-kesa,

the ruddy- or golden-haired (x. 96, 5, 8) ; hari-smasdru,
151 the ruddy-

or golden-bearded, or moustached (x. 96, 8
;

x. 23, 4). His beard is

violently agitated when h'e is exhilarated, or puts himself in motion

(ii. 11, 17, pradodhuvat smasrushu prindnah; x. 23, 1, pra smasru

dodhuvat}.
155 His whole appearance is ruddy or goldea (hari-varpas, x.

96, Iff., where the changes are rung upon the word hqri). He is some-

times also described as hiranyaya, golden (i. 7, 2
;

viii. 55, 3), and as

having golden arms (hiranya-ldhu, vii. 34, 4) ;
and sometimes as of an

iron hue, or frame (ayasa) (i. 56, 3
;
x. 96, 4, 8). His arms are long

and far-extended (vi. 19, 3, prithu karasnd lahuld galhastl ; viii. 32,

10, sripra-karasna ; viii. 70, 1, mahdhastin}. But his forms are end-

less; he can assume any shape at will (iii. 38, 4, visvarupo amritdni

tasthau; iii. '48, 4, yathdvasam tanvarn chakre esha ; iii. 53, 8, rupam

rupam maghavd bobhavlti mdydh krinvdnas tanvam pari svdm
;

vi. 47,

18, rupam rupam pratirupo lalhuva tad asyq rupam pratichakshandya \

Indro mdydlhih pururupah lyate}.
-

9

^ (3) His chariot and horses.

Carrying in his hand a golden whip (kaa hiranyayi, viii. 33, 11),

he is borne on a shining golden car, with a thousand supports (vi. 29,

2, d rathe hiranyaye rathesthdh; viii. 1, 24 f., rathe hiranyaye ; viii.

58, 16, a ratham tishtha hiranyayzm sahasrapddam], which moves more

swiftly than thought (x. 112, 2, yas te ratho manaso javlydn d Indra

tena somapeydya ydhi], and is drawn by two 16

tawny (harl, ruddy, or

157 I suppose this is th# sarfre as hiri-smasru applied to
r Agni in R.V. x. 46, 5

(instead pS which the Suma-veda in the parallel passage reads harismasru. In R.V.

11. 2, 5, Agni is called hirisipra, which Sayana interprets to mean either harana-slla-

hanu, "he whose jaws carry away," or dlptoshntsha, "with naming head-dress."

158 A beard is also assigned to Pushan, who similarly shakes it (x. 26, 7).
159 In a verse which does not occur in the Rig-veda, the Sama-veda, ii. 1219, thus

'describes Indra's arms: Indrasya bahu sthavirau yuvanav anadhrishyau supra-

tlkav asahyau \

tau yunjita prathamau yoge agate yabhyam jitam asuranam saho

mahat
\

" When the occasion arrives may Indra employ first those arms strong, youth-

fulj unassailable, well-shaped, unconquerable, with which the great power of the

Asuras was overcome."
160 In ii. 18, 4-7 Indra is invited to come with two, four, six, eight, ten, twenty,

thirty, forty, fifty, sixty, seventy, eighty, ninety, or a hundred horses (compare viii.

1, 9) to drink the soma-juice. In iv. 46, 3, a thousand horses are said to convey
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golden) steeds, snorting, neighing, and irresistible (i. 30, 16, Sasvad

Indrah popruthadlhir jigdya ndnadadbhih sdsvasadbhir dhandni ; i. 81,

3,' madachyutd harl"),
161 with flowing golden manes, Tcesind (i. 10, 3

;

i. 82, 6
;

viii. 17, 2
; hiranya-kesyd, viii. 32, 29^; viii. 82, 24), with hair

like peacock's feathers (iii. 45, 1 (=A.Y. vii. 117, 1), a haribhir ydhi

mayura-romtfbhihy, and peacock's tails (mayurasepyd, viii. 1, 25), which

rapidly traverse Tjast distances
(>ii. 16, 3, yad d&ulhih patasi yojand

puru\ and transport him as a hawk is borne by its wings (viii. 34, 9,

a tvd madachyutd harl syenam pdksheva vakshatah}. His car and horses

appear to have been formed by the Bibhus (i. Ill, 1, Takshan rathaffi

suvritam vidmand 'pasas takshan harl Indravdhd vrishanvasu
\

takshan

pitribhydm ribhavo yuvad vayah ; v. 31, 4, anavas te ratham asvdya

takshan}. The following are some of the other texts which refer to

Indra's chariot and horses: i. 6, 2
;

i. 16, 1, 2 (where the horses

are called sun-eyed, surachahhasah] -,
i. 55, 7; i. 84, 6; i. 101, 10; ii.

11, 6; viii. 13, 11, 27; x. 44, 2. He is also said to be borne by the

horses of the Sun (x. 49, 7, aham mfyasyapari ydmi dsubhihpra etasebhir

vahamdnah ojasd), or by those of Vata, the wind (x. 22, 4-6, yujdno avd

Vdtasya dhunl devo devasya vajrivah}.^ The same deity, Vayu, the

wind, is said to have Indra for his charioteer, or companion in his car

(iv. 46, 2; iv. 48, 2, Indra-sdrathi ; vii. 91, 6, Indra-vdyu saratham

ydtam arvdlc). The horses of Indra are declared to be yoked by the

power of prayer (i. 82, 6, yunajmi te brahmand Jcesind harl ; ii.

18, 3, harl nu kam rathe Indrasya yojam dyai suktena vachasd no/vena ;

iii. 35, 4, brahmand te IraJimayujd yunajmi harl sakhdyd sadhamddd

diu ; viii. ,1, 24, brafimayiy'o harayah; viii. 17, 2, brahmayujd harl;

viii. 2, 27
;

viii. 45, 39, a te eta vachoyujv harl gribhne ; viii. 87, 9,

yunjanti harl ishirasya gdthayd urau rathe uruyuge \ Indravdh(\ vacho-

yujd\ which is no doubt only another mode of saying that it is in con-

Indra and Vayu (compare vi. 47, 18). In viii. 1, 24, Indra's horses are said to be a

thousand and a hundred. From such a text as iii. 35, 7, where Indra is informed,

that food has heen provided for his horses, as well as soma-juice to fill his own belly

(verse 6), it would appear that the worshipper had a'perfect assurance of the god's

presence. In another place, however (x. 114, 9), the enquiry is made (among several

others denoting difficulty and mystery),
" "Who has perceived the two horses of

Indra ?
"

(hari Indrasya ni chikaya kah svit
\ ).

161 On the sense of the word madachyut see Miiller's Trans, of the R.V. i. 118 f.

2
Compare Psalms, 18, 10

; 104, 3.
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sequence of the importunity of his worshippers that he makes ready

his chariot to come and receive their oblations and fulfil their desires.

(4) His thunderbolt and other weapons and instruments.

The thunderbolt of Indra is generally describe^ as having been

fashioned for him by the Indian Hephaistos, Tvashtri, the artificer of the

gods (i. 32, 2: Tvashta asmai vajram svaryam tataksha; i. 61, 6, asmai

id u Tvashta takshad vajram svapastamam svaryam randya; i. 85, 9,

Tvashta yad vajram sukritam hiranyayam sahasralhristim svapdh avart-

tayat \
v. 31, 4, Tvashta vajram dyumantam talcshat; vi. 17, 10, adha

Tvashta U mahe ugra vajram sahasrabhrishtim vavritat satd&rim
\

x. 48, 3,

mahyam Tvashta vajram atakshad dyasam) ;
but according to other texts

it appears to have been made and given to Indra by Kavya TJsanas

(i. 121, 12, yam te Kdvyah Usana mandinam dad vrittrdhanam pdryam
tataksha vajram; v. 34, 2,'sahasrabhrishtim Usana vadham yamat)

Its natural mode of production is alluded to in viii. 89, 9, where it is

said :
" The thunderbolt lies in the (aerial) ocean, enveloped in water"

(samudre antah sayate udnn vajro alhwritah}. This thunderbolt is some-

times styled golUen, hiranyaya(i. 57, 2; i. 85, 9; viii. 57, 3
;
x. 23, 3),

sometimes ruddy, harita (x. 96, 3) ;
but it is also described as being

of iron, dyasa (i. 52, 8; i. 80, 12; i. 81, 4; i. 121, 9; viii. 85, 3;

x. 48, 3
;

x. 96, 3; x. 113, 5) ;
sometimes it is represented as four-

angled, chaturasri (iv. 22, 2), sometimes as hundred-angled, iatdsri (vi.

17, 10), sometimes as hundred-jointed, sataparvan (i. 80, 6
;

viii. 6,

6; viii. 65, 2; viii. 78, 3),
164 and sometimes as having a thousand

points, sahasrabhrishti (i. 80, 12; i. 85, 9; v. 34, 2
;

vi. 17, 10).

Indra is in one place (L 55, 1) represented as sharpening his thunder-

bolt, as "a bull his horns (sislte vajram tejase na vamsagah}. In viii. 59,

2, the thunderbolt put into Indra's hand is compared to the sun placed

in the sky (dive na suryah}. In other passages this god is spoken of

IBS The Ait. Br. iv. 1, says : devah vai prathamena ahna Indraya vajram sama-

bharan
\
tarn dvifiyena ahna nsinchan

\ trifiyena ahna prayachhan \

tarn chaturthe

ahan praharat \

" The gods provided the thunderbolt for Indra by the first day's

(ceremony). By the second day's they moistened it. By the third day's they gave
it to him. On the fourth day he hurled it." See Prof. Haug's Trans, p. 255.

164
Compare A.V. iv. 37, 8 : bhiniah Indrasyo, hetayah satabhrishtlr ayasmayih ;

and the next verse, which is the same, with the substitution of hiranyaylh for ayas-

mayih ;
and A.V. viii. 5, 15.



AS REPRESENTED IN THE RIG-VEDA. 87

as armed with a bow and arrows (viii. 45, 4
;

viii. 66, 6, 11
;

x. 103,

2, 3). His arrows are described as golden (viii. 66, 11), as having a

hundred points, and as being winged Avith a thousand feathers (viii. 66,

7). Indra is also declared to carry a hook (ankusa). Thus in yiii. 17>

10, it is said: dirghas te astu anTcuso yena vasu prayachhasi \ yajamd-

ndya sunvaie
\ "May the hook be long wherewith thou reachest

wealth to the worshipper who, offers oblations." And similarly in

Atharva-veda, vi. 82, 3, yas te ankuso vasuddno brihann Indra hiran-

yayah \

tend janlyate jdydm mahyam dhehi sachlpate \

"With that

great golden hook of thine which confers wealth, o lord of power

(Indra), reach a wife to me who am longing for one." 165 Another

text in which this word occurs is R.Y. x. 134, 6 (= Sama-veda ii.

441) : dlrgham hi ankusam yathd saktim bibharshi mantumah
\ purvena

maghavan padd ajo vaydm yathd \

"
Thou, o wise (Indra), earnest a

long hook like a spear, and (boldest fast therewith), as a goat (catches)

a branch with its fore foot." The word is also found in x. 44, 9 : "I

carry to thee this well-made goad, wherewith, o magnificent god, thou

mayest rend the S'apharuj demons" 166

(imam bibharmi sukritam te

ankusam yena drujdsi maghavan iaphdrujah).

Another instrument of warfare, a net, is assigned to Indra in the

A.V. viii. 8, 5 ff. : antariksham jdlam dslj jdladandd diso mahlh
\

tend-

bhidhdya dasyunam sakrah sendm apdtayat \

6. Brihad hi jdlam

brihatah sakrasya vdjinlvatah \
tena iatrun alhi sarvdn nyulja yathd na

muchydtai katamaschana eshdm
\

7. Brihat te jdlam brihatah Indra

sura sahasrdrghasya satavlryasya \
tena sahasram ayutam ni arludam

jaghdna sakro dasyunam abhidhdya senayd \

8. ayam ,J,oko jdlam dslt

sakrasya mahato mahdn
\
tendham Indrqidlena amums tamasd 'bhi

dadhdmi sarvdn I

165 In these passages I follow Roth's explanation of ankusa, as given in his Lexi-

con, s.v. In his translation of this passage from the A.V. in Indische Studien v. 241,

Professor "Weher understands the word (ankusa) of a goad with which cattle ar

driven. In A.V. vii. 115, 1, 111 fortune, Papi Lakshml, is said to be drawn or driven

away with an iron hook (ayasmayena ankena).
166 I am indebted to Professor Aufrecht for pointing out the sense of this verse,

as well as of the preceding. S'apharuj seems to mean a demon, or an animal that

destroys with its hoofs. The word occurs also in x. 87, 12, where it is an epithet

of Yatudhana, a demon, and appears to refer to some goblin which was conceived to

tear with its hoofs.
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" The air was a net, and the great quarters of the sky the poles of the

net. "With it S'akra (or the powerful god) enveloped the army of the

Dasyus, and cast them down. 6. Great is the net of the great S'akra,

bestower of food. "With it so overwhelm all the foes that not one of

them may escape. 7. Great is thy net, o heroic Indra, who art great,

and a match for a thousand, and equalling the strength of a hundred

foes. S'akra, with his host, slew a thousand, ten thousand, a hundred

millions of the Dasyus, enveloping them in it. 8. This world was the

great net of the great S'akra. With this net of Indra I envelope them

all in darkness." 167

(5) His love of soma-juice.

Invoked by his mortal worshippers, Indra obeys the summons, and

speedily arrives in his chariot to receive their offerings. He finds food

provided for his horses (iiis 35, 7, stlrnam te larhih sutah Indra somah

kritd dhdnd attave te harilhyam), and large libations of soma-juice are

poured out for himself to quaff. He becomes exhilarated by these

libations, which are also Ofrequently described as stimulating his war-

like disposition^ and energies, and fitting him for his other functions,

even for supporting the earth and sky (ii. 15, 2 : avamSe Dydm asta-

Hhayad Irihantam . . . . sa dhdrayat Prithivlm paprathat cha somasya

td made Indras chakdra). The following are a few of the numerous

passages which refer to this worship of Indra : i. 4, 8
;

i. 32, 3 ;

i. 80, If.; i. 84, 1 (where the poet hopes the draught may fill him

with strength, as the sun fills the air with his rays : a tvd pri-

naktu indriyam rajah suryo na rasmilhih\ 4 (where it is^ said to be

an "immortal stimulant'* amartyam madam)', iif 15, 1, 2; ii. 19, 1

f.
;

ii. '21, 1
;

iii. 36, 3
;

iii. 40, 1 ff.
;

iii. 42, 1 ff.
;

vi. 23, 1, 5, 6;

vi. 27, 1 f.
;

vi. 29, 4
;

vii. 22, 1 f.
;

vii. 29, 1 f. ;
viii. 3, 1

;
viii. 81,

5, 6
;
x. 104, 1 ff.

; etc., etc. The gods are described as all hastening

eagerly to partake of this beverage, viii. 2, 18 (yanti pramddam atan-

drdh)', viii. 58, 11 : apdd Indro apdd Agnir visve devdh amatsata
\

"Indra

has drunk, Agni has drunk
;

all the gods have become exhilarated;"
168

167
Compare A.V. xix. 66, 1 : ayojalah asurah mayino 'yasmayaih pasair ankino

ye charanti
\

tarns te randhayami harasa Jatavedah sahasrabhrishtih sapatnan

praminan yahi vajrah.
168 Ait. Br. vi. 11 : madyanti iva vai madhyandine devatah sam eva triftya-savane
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but Indra is particularly addicted to the indulgence, i. 104, 9, somakd-

maffi tvd ahuh; i. 175, 5, sushmintamo hi te madah ; ii. 14, 1, Tcdml hi

vlrah sadam asya pltim juhota vrishne tad hi esha vashti ; vii. 33, 2,

durdd Indram anayann d sutena ; viii. 2, 4, Indrah it somapdh ekah

Indrah sutapdh visvdyuh \

antar devdn martydmS cha I

" Indra is the

only drinker ctf soma, a drinker of libations, of full vitality, among

gods and men;" viii. 4, 12, idam -te annam yujyam samukshitam tasya

ihi pradrava piba \
"This thy favourite nutriment has been poured out ;

run and drink of it
;

"
viii. 6, 40, vrittrahd somapdtamah ; viii. 50, 2,

somakdmam hi te manah
\ Indeed, it would appear to be to him an

absolute necessary of life, as his mother gave it to him to drink on the

very day of his birth
(iii. 32, 9, sadyo yaj jdto apilo ha somam

\

10.

tvam sadyo apibo jdtah Indra maddya somam parame vyoman ; iii. 48, 2,

3, already quoted, p. 77; vi. 40, 2, asyapiba yasya jajndnah Indro maddya

Tcratve apibah ; vii. 98, 3, jajndnah somam sahase papdtha pra te mdtd

mahimdnam uvdcha). He is said to have drunk at one draught thirty

bowls of soma (viii. 66, 4, ekayd pr'atidhd 'pibat sdlcam sardmsi trim-

Satam
\

Indrah somasya kdnuM. See Nirukta, v. 1 1
; compare E.Y.

vi. 17, 11
; an4 viii. 7, 10). His worshippers invite him in the most

naif manner to drink boldly (vi. 47, 6, dhrishat piba kalase somam

Indra]\ to drink like a thirsty stag (viii. 4, 10, risyo na trishyann

avapdnam dgahi piba somdn vasdn anu\ or a bull roaming in a water-

less waste (v. 36, 1, dhanvacharo na vamsagas trishdnas chalcamdnah

pibatu dugdham amium
\ compare viii. 33, 2, Icadd sutam trishdnah

okah dgamah Indra svabdlva vamsagahj and fill his belly, or his two

bellies, which, are compared to two lakes, by copious potations; and he

speaks in similar language of having accepted <the invitation 169

(i. 8, 7
;

i. 104, 9; ii. 11, 11 (sutdsah prinantas te kulcshi vardhayantu} ; ij. 14,

10; ii. 16, 2; iii. 35, 6 (dadhishva imamjathare indum Indra'] ;
iii. 36,

7, 8 (hraddh iva Jcukshayah somadhdndh) ;
iii. 40, 5

;
iii. 47, 1 (d

sinchasva jathare madhvah urmim); iii. 51, 12 (pra te asnotu kulcshyoh);

viii. 12, 23 (saro na prdsi udaram); viii. 2, 1 (supurnam udaram);
viii. 17, 5-8 (d te sinchdmi kulishyoh}; viii. 6?, 7; viii. 81, 22-24;

madat/ante, which Professor Haug translates :

" The gods get drunk, as it were, at

the mid-day libation, and are then consequently at the third libation in a state of

complete drunkenness."
169 The soma-juice was also drunk by the worshippers themselves, and its effects on
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x. 28, 2
;

x. 43, 7
;

x. 104, 2
; A.Y. ii. 5, 1 ff.

;
vi. 2, 1 ff. The

soma-draughts are said to resort to him as birds to a leafy tree
;
and

to flow to him as waters to the ocean, or rivulets to a lake
;
and his

worshippers are then said to magnify him as grain is developed by
showers of rain, x. 43, 4

( Vayo na vriksham supaldsam dsadan somdsah

Indram mandinai chamushadah
\

7. Apo na sindtium abhi yat sama-

ksharan somdsah Indram kulydh m? hradam
\

vardhanti viprdh maho

asya sadane yavam na vrishtir divyena ddnund}. He is also spoken of

as eating the flesh of bulls, or buffaloes, at the same time that he

drinks the draughts of soma (x. 28, 3, adrind te mandinah Indra tuydn

sunvanti somdn pilasi tvam eshdm
\ pachanti te vrishathtin atsi teshdm).

Three hundred are mentioned in v. 29, 7 f., one hundred in viii. 66,

10, and one in x. 27, 2. Indra is besought to taste the offering pre-

sented, and to take delight in the hymns addressed to him, as an ardent

lover desires his mistress (iii. 52, 3=iv. 32, 16: puroldsam cha

no ghaso josliaydse giras cha
\ vadhuyur iva yoshandm).

The sensations of the god after drinking the soma-juice are thus

described in Big-veda x. 1 1 9 : 1 . iti vai iti me mano gam asvam sanuydm

Hi
\

kuvit somasya apdm iti
\

2. pra vdtdh iva dodhataft un md pltdh

ayamsata \

kuvid ity ddi
\

3. un md pltdh ayamsata ratham asvdh ivdsa-

vah
|
kuvit

|

4. upamd matir asthita vdsrd putram iva priyam \

kuvit
|

some of them are occasionally described. Thus in vi. 47, 3, it is said : "This (soma),

when drunk, impels my voice; if awakes tbe ardent thought" ayam me pltah

udiyartti vacham ayam manlsham usatim ajTyaK). In viii. 48, 3
;
its elevating effect

is still more distinctly told in these words, apama somam amritah abhuma aganma

jyotir avidamc* devan
\

kim nunam asman krinavad aratih kim u dhurttir amrita

marttyasya, which may be rendered as follows :

!

"We've quaffed the soma bright,

And are immortal grown ;

"We've entered into light,

And all the gods have known.

"What mortal now can harm,
Or foeman vex us more ?

Through thee, beyond alarm,
1 Immortal god, we soar.

Compare the curious parallel to this (already noticed in the 3rd Vol. of this work,

p. 265) in the satirical drama of Euripides, the Cyclops, 578, ff., where Polyphemus
exclaims in his drunken exaltation :

'O 8' ovpav6s pot ffVfj.fiffi.iy/j.fi'os So/ce?

Tp 77? <ptpecr0ai, TOV Ai6s re rbv 6p6vov

Afvffffca rb -KO.V re 8aifj.ovwi> ayvbv cre/Sas.



AS REPRESENTED IN THE RIG-VEDA. 91

5. ahaih tashteva vandhuram pary achdmi hridd matim
\

kuvit
|

6. nahi

me akshipach chana achhdntsuh pancha krishtayah \
kuvit

|

7. na hi me

rodasl ubhe anyam paksham chana prati \
kuvit

|

8. abhi dydm mahind

'bhavam abhlmdm prithivlm mahlm
\

kuvit
|

9. hantdham prithivlm

imam ni dadhdnlha veha vd
\
kuvit

|

10. osham it prithivlm aham

janghandnlha veha va
\

kuvit
|

11. Aim me anyah paksho adho anyam

achlkrisham
\

kuvit j
|

12. aham> asmi mahdmaho abhinabhyam udl-

shitah
|

kuvit
|

13. griho ydmi arankrito devebhyo havyavdhanah \

kuvit somasya apdm iti
\

no

"I have verily resolved to bestow cows and horses: I have quaffed

the soma. 2. The draughts which I have drunk impel me like violent

blasts : I have quaffed the soma. 3. The draughts which I have

drunk impel me as fleet horses a chariot : I have quaffed the soma. 4.

The hymn (of my worshipper) has hastened to me, as a cow to her

beloved calf: I have .quaffed the soma. 5. I turn the hymn round

about in my heart, as a carpenter a beam : I have quaffed the soraa.

6. The five tribes of men appear to 'me not even as a mote : I have

quaffed the soma. 7. The two worlds do not equal even one half of

me : I have quaffed the soma. 8. I surpass in greatness^ the heaven

and this vast earth : I have quaffed the soma. 9. Come, let me plant

this earth either here or there : I have quaffed the soma. 10. Let me

smite the earth rapidly hither or thither : I have quaffed the soma.

11. One half of me is in the sky, and I have drawn the other down :

I have quaffed the soma. 12. I am majestic, elevated to the heavens :

I have quaffed the soma. 13. I go prepared as a minister, a bearer of

oblations to thp gods : I have quaffed the soma."

The hymns, prayers, and worship addressed* to Indra are described

as stimulating his energies and increasing his vigour (i. 52, 7 : fyrah-

mdni Indra tava ydni vardhand); i. 54, 8
;

i. 80, 1
;

ii. 11, 2 (ukthair

vavridhdnah] ;
ii. 12, 14 (yasya brahma vardhanam yasya somaK) ;

iii.

32, 12 f. (yajno hi te Indra, vardhano bhut ; yah stomelhir vavridhe

purvyelhir yo madhyelhir uta nutanelhih} ;
iii. 34, 1 (Irahmajutas

tanvd vavridhdnah) ;
v. 31, 10 (Indra Irahmdrii tavishlm avardhan) ;

vi. 21, 2; vi. 44, 13; viii. 6, 1, 21, 31, 35
;
via. 13, 16 (Indram var-

170 I learn from a note to Professor Roth's Illustrations of the Nirukta, p. 101,

that, according to Sayana, there was a legend that Indra, in the form of a quail,

drank soma, was seen by the rishi, and sang his own praise in this hymn.
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dhantu no girah Indram sutdsah indavah] ;
viii. 14, 5, 11 (yajnah

Indram avardhayaf] ;
viii. 82, 27

;
viii. 87, 8 (vdr na tvd yavydbhir

vardhanti ura brahmdni) ;
x. 50, 4 (bhuvas tvam Indra brahmand

mahdn) ;
x. 120, 5 (cfwdaydmi te dyudhd vachobhih sam te sisdmi brah-

mdnd vaydmsi'}, and the worshippers (as well as the gods) are said

to place the thunderbolt in his hands and to Assist 'its efficacy (i.

63, 2, d te vajram jaritd bdhvor dhdt] ;
ii. 20yr 8 (ta&mai tavasyam

anu ddyi satrd Indrdya devebhir arnasdtau
\ prati yad asya vajram

bdhvor dhur hatvl dasyun purah dyaslr ni tdrlt) ;
iii. 32, 12 (yajnas

te vajram Ahihatye dvaf}. The other deities, too, are described as in-

fusing divine strength into Indra 171

(i. 80, 15, tasmin nrimnam uta kra-

tum devdh ojdmsi sam dadhuh} ;
vi. 20, 2 (divo na tulhyam anu Indra

satrd asuryam develhir dJidyi visvam] ;

172 x. 48, 3 (mayi devdso avrijann

apikratum}] x. 113, 8; x. 120, 3, compare x. 66, 4; viii. 15, 8 (tava

Dyaur Indra paumsyam Prithlvi vardhati sravah\ and as placing him in

the van(i. 55", 3, viivasmai ugrah karmane purohitaK) ;
i. 131, 1 (Indram

viive sajoskaso devdso dadhire purah) ;
vi. 17, 8 (adha tvd visve

purah Indra devdh eTcam tavasam dadhire bhardya] ;
viii. 12, 22

(Indram Vrittrdya hanlave devdso dadhire purah \

see also v. 25). Com-

pare Taitt. Br. ii. 8, 3, 8
;

Taitt. S. ii. 2, 11, 6, and A.Y. vii. 84, 2 :

apdnudo janam amitrdyantam urum develhyo oJkrinor u lokam. He is

impelled and fortified by the Maruts; iii. 32, 4 (yebhir Vrittrasya

ishito viveda amarmano manyamdnasya marma) ;
iii. 35, 9 (ydn dbhaj'o

marutah Indra some ye tvdm avardhann abhavan ganas te} ;
iii. 47, 3

(ydn dbhajo maruto ye tvd 'nv ahan Vrittram adadhus tubhyam ojah I

see also v. 4.) ;
vi. 17, 11

;
viii. 7, 24

;
x. 73, 1, 2

;
x. }13, 3 (visve te

atra marutah saha tmmd avardhann ugra mahimdnam indriyam).
113

f

171 Indra on his side again is said to give divine power to the other gods (vi. 36, 1 :

yad deveshu dharayathah asuryam).
172

Sayana understands develhih of the worshippers : stotraih stuyamana devata

balavafi bhavati,
" a deity when lauded hy hymns becomes strong."

173
Indra, however, in a dispute with the Maruts (to which I shall again advert in

the section on those deities), claims to have slain Vrittra by his own might, i. 165, 8 :

vadhlm vrittram marutah indriyena svena bhamena tavisho babhuvan ; compare vii.

21, 6, where the same thing is said of him by his worshipper : svena hi Vrittram

sava'sa jaghantha no, satrur antam vividad yudha te; and x. 138, 6 : eta tya te

srutyani kevala yad ekah ekam akrinor ayajnam. Compare viii. 79, 5
;

viii. 86, 9
;

viii. 87, 3. In v. 30, S^all the gods are said to be afraid of him (atas chid Indrad

abhayanta devah). In another place, too (viii. 7, 31), the Maruts are asked " what
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With. Brihaspati as his ally he overthrew all the enemies of the gods

who assailed him, viii. 85, 15 (viso adevlr abhi acharantlr Brihaspatina

yuja Indrah sasahe).

Thus exhilarated and encouraged, ii. 15, 1 '(trikadrulceshu apilat

tiiey were seeking when, they deserted Indra, and who could then trust in their

friendship
" had ha nunam kadhapriyo yadlndram ajahatana \

ko vah sakhitve ohate
\

Prof. Miiller, Trans. R.V. i. p. 68, takes kcdhapriyah as two words, and renders the

verse thus :
" What then now ? where is there a friend, now that you hare forsaken

Indra ? "Who cares for your friendship?") Compare iv. 18, 11, quoted above (p. 78 f.),

where Indra's mother complains that the gods were abandoning her son, and where

he calls upon Vishnu to display his valour. But we are elsewhere, viii. 85, 7, told
f

on the contrary, that all the other gods who had been Indra's allies, terrified by the

blast of Vrittra's breath, deserted Indra and fled, while the Maruts, it must be sup-

posed, stood firm, as Indra is advised to make friends with them, and then he should

conquer all hostile armies (vrittrasya tva Svasathad Ishamanah vis've devah ajahur ye

sakhdyah \

Marudbhir Indra sakhyam te astu atha imah visvah pritandh jayast).

The commentator, however (perhaps because he found it necessary, for dogmatical

reasons, to reconcile these conflicting statements) interprets viii. 7, 31 differently, and

makes it mean,
" When did you desert Indra ? i.e. never," and quotes the Aitareya

Brahmana iii. 20, which says that the Maruts .did not abandon him. I shall cite this

passage at greater length than Sayana gives it, as it forms a comment on the other

text just adduced, viii. 85, 7 : Indro vai Vritram hanishyan sarv&h devatdh abravld

anu ma upatishthadhvam upa ma ahvayadhvam" iti ("""
tatha" iti

\
tarn hanish-

yantahadravan \
so'ved"mam vai hanishyantah adravanti

\

hanta ihian bhlshayai"
iti

|

tan abhi prdsvasit \ tasya svasathad Ishamanah vitve devah adravan
\
maruto

ha enam na\ajahuh "prahara bhagavo jahi vlrayasva" ityeva enam etam vaeham

vadantah upatishthanta \
tad etad rishih pasyatm abhyanuvacha |

. . . . iti
\

so 'ved

"ime vai kila me sachivah
\

ime ma kamayanta \

hanta irnan asm-inn ukthe abhajai"
iti

|

"
Indra, when about to slay Vrittra, said to, all the gods :

' Follow close after

me and support me." They said,
'We will.' They ran forward to slay Vrittra. Vrittra

considered :
'

They are running forward to kill me : come, let me frighten them.' He

accordingly blew a blast upon them, when all the gods ran away precipitately from

the blast of his breath. But the Maruts did not forsake Indra. They stood by him,

crying,
'

Smite, o god, slay, play the hero.' Seeing this? thejishi
uttered the words

of R.V. viii. 85, 7. Indra understood :
' These Maruts are my allies. They love me.

Come, I shall give them a share in this uktha.'
" In R.V. i. 32, 14, Indra hims'e'lf is

said to have become frightened as if at the approach of an avenger(?), after he had slain

Ahi, and to have crossed ninety-nine rivers, and the aerial spaces, when flying like a

terrified falcon (aher yataram kam apasyah Indra hridi yat tejaghrusho bhir agach-
hat

|

nava cha yad navatim cha sravantlh syeno na bhito ataro rajamsi). Compare
Miiller's Anc. Sansk. Lit. p. 547. The As'vins and Sarasvati are also said to have

assisted Indra (R.V. x. 131, 4, 5=Vaj. Sanh. x. 33, 34).
"*" You two, As'vins, lords

of splendour, drinking together the delightful draught (of soma), protected Indra in

his achievments against the Asura Namuchi. 5. As parents a son, so ye two, As'vins,

by your wisdom and your energy, delivered thee, Indra. When thou, magnifi-
cent (Indra), didst drink the delightful draught (of soma), Sarasvati waited upon
thee with her powers." (3. Yuvam suramam Asvitia Namuchav asure sacha

\ vipipana
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sutasya asya made Ahim Indro jaghana) ;
ii. 19, 2 (asya manddno madhvo

vajrahastah ahim Indro arnovritam vi vrischaf) ',

vi. 47, 1, 2
;

x. 112, 1

(Indra piba pratikamam sutasya . . . .
|

harshasva hantave sura satru},),

Indra hurries off, escoited by troops of Maruts, and sometimes attended

by his faithful comrade Vishnu (i. 22, 19, Indrasya yujyo sakha) ;

s ubhaspafi Indram karmasu avatam
|

5. putram iva pitara Asviria ubha Indra avathuh

kavyair damsanabhih
\ yat suramam vi qpibah sachibhih parasvafl tva maghavann

abhishnak.) A story is told by the commentator on the Vaj. Sanh. x. 33, to explain

these lines. Namuchi, it seems, was a friend of Indra
;
and taking advantage of his

friend's confidence, he drank up Indra's strength along with a draught of wine and

soma. Indra then told the As'vins and Sarasvati that Namuchi had drunk up his

strength. The As'vins and Sarasvati, in consequence, gave Indra a thunderbolt in

the form of foam, with which he smote off the head of Namuchi. The As'vins then

drank the soma, mixed with blood and wine, from the belly of Namuchi, and trans-

ferred it pure to Indra
;
and by transferring it they delivered Indra. The story is

taken from the S'atapatha Brahmana xii. 7, 3, 1 ff. (p. 934 Weber's ed.) and is the

original version of those adduced by me elsewhere (Vol. IV. 222 and 420). As given

in the Brahmana, it runs thus :
" The Asura Namuchi carried off Indra's strength

(indriya), the essence of food, and the draught of soma, together with wine. He

(Indra) hastened to the As'vins and Sarasvati, and said,
' I have sworn to Namuchi, I

will neither slay thee by day or by night ;
neither with club, nor with bow ;

neither

with the palm of my hand (prithena), nor with fist
;
neither with dry, nor with moist

;

and he has carried off that (strength, etc.) of mine
;
will ye recover it for me ?

'

They
answered : Let^ us have a share in it, and we will recover it.' Indra replied :

' It

shall be common to us all; recover it therefore.' Then the As'vins and Sarasvati

anointed the thunderbolt with the foam of the waters, saying,
'
It is neither dry nor

moist." "With that Indra struck off the head of Namuchi, when night was passing

into dawn, and the sun had not yet risen, when (as he said)
'
it was neither day nor

night.' .... When his head had been cut off, the soma remained mixed with blood
;

and they loathed it. But having perceived this draught of the two somas, according

to the text,
'

King Soma, when poured out, is nectar,' they with this made the other

mixed fluid palatable, and swallowed it
"

(Indrasya indriyam annasya rasam

somasya bhakkham suraya asuro Namuchir aharat, so 's'vinau chi sarasvatlm cha

upadhavat "s'epano smi Nqpnuchaye na tva diva na naktam hanani no, dandena na

dhanvana na prithena na mushtina na sushkena na ardrena atha me idam aharshUt
\

idam'me ajihtrshatha" iti
\

te 'bruvann "astu no 'trapy atha aharama" iti
\
"saha

na etad atha aharata " ity abravid iti
\

tav asvinau cha Sarasvati cha apam phenam

vajram asinchan "na sushko na ardrah" iti
\

tena Indro Namucher asurasya

vyushtayam ratrau anudite aditye
" na diva na naktam" iti sirah udavasayat \

. .

tasya, slrsliams chhinne lohita-misrah somo 'tishthat
\
tasmad abibhatsanta

\
te etad

andhasor vipanam apasyan "somo raja 'mritam sutah" iti tena enam svadayitva

atmann adadhata
\
See also S'atap. Br. xii. 7, 1, 10, and xii. 8, 3, 1, quoted by the

Commentator on Vaj. S. 19, 12, where it is said that "the gods instituted a remedial

sacrifice ;
the As'vins were the physicians, and so also was Sarasvati with speech :

they imparted strength to Indra " devah yajnam atanvata bheshajam bhishaja 's'vina
\

vacha sarasvatl bhishag Indraya indriyani dadhatah). See also verses 15, 18, 34,

80-83, 88-90, 93, 95
;
bid section 20, 56-69, 73-76, 90.
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i. 85, 7 m (Vishnur yad ha dvad vrishanam madachyutam ;
iv. 18, 11

(quoted above p. 78 f.) ;
vi. 20, 2 (ahim yad vrittram apo vavrivdmsam

harm rijlshin Vishnuna sachdnah] ;
viii. 89, 12 (Sakhe Vi&hno vitardm

vilcramasva Dyaur dehi lokam vajraya vishkabhe
\
handva vrittram ityddi).

vii. 99, 4, 5 (Indra-vislinu driihhitdh S'amlarasya nava puro navatim

vha snathishtam}, to,, encounter the hostile powers in the atmosphere

who malevolently shut up the watery treasures in the clouds. These

demons of drought, called by a variety of names, as Yrittra,
176

Ahi,

174
Benfey, however, refers this passage, i. 85, 7, not to Indra, but to the soma.

175
Compare i. 156, 5; vi. 17, 11; viii. 12, 27; viii. 66, 10; x. 113, 2, in which

passages (as well as in separate hymns, i. 155 ; vi. 69), Indra and Vishnu are

connected. The S'atapatha Brahmana has the following story about Indra and

Vishnu, v. 5, 5, 1 ff :
"
Formerly Vrittra had within him all the Rik, Yajush and

Saman verses. Indra was anxious to discharge a thunderbolt at him (2), and said to

Vishnu :
' I will shoot a thunderbolt at Vrittra ; follow after me.' ' So be it/ said

Vishnu,
' I will follow thee

;
smite him.' Indra then aimed a thunderbolt at Vrittra,

who was alarmed at it, and said (3),
' I have this (source of) strength ;

let me give
it up to thee ; but do not smite me.' So he gave him the Yajush verses. Indra

then aimed a second thunderbolt at him (4), when he said,
' I have this (source of)

strength ;
let me give it up to thee

;
but do not smite me.' So he gave the Rik

verses. Indra then aimed a third thunderbolt at him (5), when he said, I have this

(source of) strength ; let me give it up to thee
;
but do wot smite me.' So he gave

him the Saman verses (7) Indra lifted up the thunderbolt
; Vishnu followed

him." (Vrittre ha vai idam agre sarvam dsa yad richo yad yajumshi yat samani
\

tasmai Indro vajram prdjihtrshat \

2. sa ha Vishnum uvacha "
Vrittrdya vai

vajram praharishydmi \

anu ma tishthasva" iti
\
"tatha" iti ha Vishnur uvacha

" anu tva sthdsye prahara
"

iti
\
tasmai Indro vajram udyayama \

sa udyatdd vajrdd
Vrittro bibhayanchakara \

3. sa ha uvacha " asti vai idam vlryam \
tad nu teprayachh-

ani
|

nia tu me praharshir" iti
\
tasmai yajumshi prayachhat \

tasmai dvitryam lul-

yayama \
4. sa ha uvacha " asti vai idam vlryam tad nu te prayachhani \

ma tu me

praharshtr" iti
\

tasmai richah prayachhat
\

tasmai trifiyam udyayama
\

5. [sa ha

uvacha'] "asti vai idam vlryam \

tad nu te prayachhani \
nia tu me praharshir

"
iti

\

tasmai samani prayachhat |

7. . . Indro hi vajram ufyyachhad Vishnur anvatish-

thata.} There is a similar story in the Taitt. Sanh. vi. 5, 1', 1. Agni is in several

places (i. 109, 5, 7, 8 ; iii. 12, 4, 6
; x. 65, 2) associated with Indra as a thundferer, a

destroyer of Vrittra, and an overthrower of cities. Varuna, too, is in one place

(iv. 41, 4) joined with Indra as a thunderer.

176 Vrittra's mother Dftnu also was, along with her son, slain by Indra, and when

slaughtered lay over him, like a cow over her calf
(i. 32, 9, nlchdvayah abhavad Vrittra-

putrd Indro asyah ava vadharjabhara \

uttard sur adharah puttrah ds'id Danuh saye
sahavatsd na dhenuh}. Seven Danus are mentioned in R.V. x. 120, 6

(
=
Nirukta, xi.

21) a darshate savasd sapta Ddnun
\

" He cleaves by his force the seven Danus."

Roth, in his illustrations of the Nirukta, p. 150, remarks on this passage :
" Seven is

an indefinite number applied to the demons of the air and clouds, who appear under

the manifold names of Namuchi, Kuyava, S'ushna, S'ambara, Varchin, etc., the

Danus or Danavas, to whom in i. 32, 9, a mother called Dtnu is assigned." The
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S'ushna, Namuchi, Pipru, S'ambara, Tirana, etc., etc. (i. 121, 9, 10
;

ii. 14, 4 ff.
;

viii. 32, 2, 3), armed, on their side also, with every

variety of celestial artillery (i. 32, 13, na asmai vidyud na tany&tuh

sishedha na yum miham akirad hrddunlm cha},
111

attempt, but in vain,

to resist the onset of the gods.
179 Heaven and earth quake with

affright at the crash of Indra's thunder, i. 80, \\\ime,chit tava man-

yave vepete bhiyasd mahl
\ yad Indra vajrinn ojasd Vrittram marutvdn

avadhlh
\

14. abhishtane te adrivo yat sthdh jagdt cha rejate); ii. 11, 9

(arejetdm rodasl bhiydne kanikradato vrishno asya vajrdt \

10. aroravld

vrishno asya vajrah) ;
vi. 17, 9 (adha dyaus chit te apa sd nu vafrdd dvitd

'namad bhiyasd svasya manyoh], and even Tvashtri himself, who forged

the bolts, trembles at the manifestation of their wielder's anger, i. 80,

14 (Tvashfd chit tava, manyave Indra vevijyate bhiyd}. The enemies of

Indra are speedily pierced and shattered by the discharge of his iron

shafts, i. 32, 5 (ahan Vrittram vrittrataram vyamsam Indro vajrena mahatd

vadhena
\

skandhdmsiva kuiisena vivriknd ahih sayate upaprik prithivydh\

i. 57, 6; i. 61, 10; ii. 19, 3; y.. 89, 7 (jaghdna Vrittram svadhitir

vaneva], and even by their very sound, vi. 27, 4 (etat tyat te indriyam

acheti yendvadhlr varasfyhasya ieshah
\ vajrasya yat te nihatasya sushmdt

svandt chid Indra paramo daddra); viii. 6, 13 (yad asya manyur adhva-

nld vi vrittram parvaso rujan \ apah samudram airayat}. The waters,

released from their imprisonment, descend in torrents to the earth, fill

all the rivers, and roll along to the ocean, i. 32, 2 (vdsrdh iva dhenavah

syandamdndh anjah samudram uva jagmur dpah \

12. avdsrijah sarttave

sapta sindhun} ;
i. 57, 6; i. 61, 10; i. 103, 2 (vajrena hatvd nir apah

sasarjd] ;
iu 11, 2; ii. 12, 12; ii. 14, 2; ii. 15, 3 (vajrena khdni

atrinad' nadlndm) ;
ii. 19, 3 (Indro arno apdm prairayad Ahihd 'chha

samudram}; iii. 32^ 6; iv. 17, 1
;

v. 32, 1 (adardar utsam asrijo vi

khdm tvam arnavdn badbadhdndn aramndh
\
mahdntam Indra parvatam

vi yad vah srijo vi dhdrdh ava Ddnavam han) ;
vi. 30, 4

;
viii. 65, 3

;

S'atap. Br. i. 6, 4, 18, says that Indra is the sun and Vrittra the moon (tad vai esha,

eva Indro yah esha tapati \

atha esha eva vrittro yat chandramah) .

177
Sayana understands

(

this line of the lightnings, etc., fashioned by Vrittra's

magical power to destroy Indra (Indram nisheddhuih Vrittro yan vidyud-adin mayaya
nirmitavan te sarve 'py enam nisheddhum asakta/i).

178 Vrittra is said, in ii. 30, 3 (according to Sayana's explanation of the line), to

have rushed upon Indra, clothed in a cloud, but to have been overcome (miham
vasanah upa hi 1m adudrot}.
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x. 133, 2. The gloom which had overspread the sky is dispersed, and

the sun is restored to his position in the heavens (i. 32, 4
;

i. 51, 4,

Vfittram yad Indra savasd avadhlr Ahim ad it suryam divi drohayo

drise) ;

179
i. 52, 8 (dyachhathdh bdhvor vajram dyasam adhdrayo dim d

suryam drise} ;
ii. 19, 3. Constant allusions to these elemental con-

flicts occur in* nearly every part of the Rig-veda (i. 4, 8
;

i. 32, 1 ff.
;

i. 52, 2 ff.
;

i. 54, 4 8.
;

i. 80, If.; i. 103, 2 ff.
;

ii. 11, 5 ff.
;

v. 32,

1 ff.
;

x. 89, 7; x. 113, 6), and the descriptions are sometimes em-

bellished with a certain variety of imagery. The clouds are repre-

sented as mountains, or as cities or fortresses of the Asuras, ii. 14, 6

(yah satam S'amlarasya puro bibheda asmand iva purvlh} ;
viii. 17, 14

(bhettd purdih sasvatlndm) ;
viii. 87, 6 (tvam hi Sasvatlndm Indra darttd

purdm asi), which are variously characterized as the autumnal (purah

sdradlh, i. 131, 4
;

vi. 20, 10), the moving (puram charishnvam, viii. 1,

28), and the iron (dyasik; ii. 20, 8) or stone-built (iv. 30, 20, satam

asmanmaylndm purdm Indro vydsyat \ Divoddsdya ddsushe)
lso

cities of

the Asuras (or atmospheric demons),"which Indra overthrows (i. 51,5;

i. 63, 7; i. 103, 3; i. 130, 7; i. 174, 8; ii. 19, 6; ii. 20, 7; iii. 12,

6; iv. 26, 3; iv. 30, 13; viii. 82, 2; x. 89, 7). He casts down his

enemies when he discovers them on the aerial mountains (i. 32, 2,

ahann. Ahim parvate sisriydnam) ;
i. 130, 7 (Atithigvdya S'ambararh

girer tigro avdtiraf) ;
ii. 12, 11 (Yah S'amlaram parvateshu kshiyantam

chatvdrimsydm, saradi anvavindaf) ;
iv. 30, 14 (uta ddsam kaulitaram

Irihatah parvatdd adhi
\

avdhann Indrah S'amlaram} ;
vi. 26, 5

;
or

hurls them back when they attempt to scale the heavens (ii. 12, 12

yo Rauhinam asphurad vajra-bdhur dydm drohantam}; viii. i4, 14 (mdyd-

bhir utsisripsatah Indro dydm drurukshatah \*ava dasyun adhunuthdh].

One of them he crushes under his foot, 1, 51, 6 (Arbudam ni tyamlh

padd\ or pierces with ice, viii. 32, 26 (himena avidhyad Arbudam).

He strikes off the head of Namuchi with the foam of the waters,
181

179
Sayana understands the last words to mean that Indra freed the sun which had

been hidden hy Vrittra (Vrittrena arritam suryam tasmad vrittrad amumuchah}. In

i. 32, 4, and ii. 19, 3, Indra is said to have generated iShe sun
;
which may refer to

an actual creation, and not to a mere bringing into view. In x. 89, 2, Indra seems

to be identified with the sun (so, suryah), and to have destroyed the black darkness by
his light (krishna tamam si tvishyajaghana).

180
Possibly these may be ordinary terrestrial cities; and the same may be the case

in regard to the cities alluded to in some of the texts next fo be cited.

181 See above, in a preceding note.

7
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viii. 14, 13 (apdm phenena namucheh sirah Indra udavartayaK). One of

his opponents, Urana, is described as a monster, with ninety-nine arms,

ii. 14, 4 (yah Uranafh jaghdna nava chakhvamsam navatim cha bahun) ;

and another as having three heads and six eyes, x. 99, 6 (sa id dasam

tuviravam patir dan shalaltsham tri&lrshdnam damanyat}.

The growth of much of the imagery thus described is perfectly

natural, and easily intelligible, particularly to persons who have lived

in India, and witnessed the phenomena of the seasons in that country.

At the close of the long hot weather, when every one is longing for

rain to moisten the earth and cool the atmosphere, it is often extremely

tantalizing to see the clouds collecting and floating across the sky day

after day without discharging their contents.
182 And in the early ages

when the Vedic hymns were composed, it was an idea quite in conso-

nance with the other general conceptions which their authors enter-

tained, to imagine that some malignant influence was at work in the

atmosphere to prevent the fall of the showers, of which their parched

fields stood so much in need. It was but a step further to personify

both this hostile powqr and the beneficent agency by which it was at

length overcome. Indra is thus at once a terrible warrior and a

gracious friend, a god whose shafts deal destruction to his enemies,

while they bring deliverance and prosperity to his worshippers.. The

phenomena of thunder and lightning almost inevitably suggest the

idea of a conflict between opposing forces
;
even we ourselves, in pur

more prosaic age, often speak of the war or strife of the elements. The

other appearances of the sky, too, would afford abundant materials for

poetical imagery. The worshipper would at one time transform the

fantastic shapes of the clouds into the chariots 153 and horses of his god,

and at another time would seem to perceive in their piled-up masses

the cities and castles which he was advancing to overthrow.

(5} Indra's greatness.

In numerous places of the Big-veda, the highest divine functions

and attributes are ascribed to Indra. A collection of the most striking

is? jn viij. 6 ( 1, Indra is compared to, and therefore distinguished from, Parjanya,

the rain-god (niahdn Indro yah o/asa Parjanyo vrishtiman iva
\
stomair Vatsasya

vavridhe). In viii. 82, 1, 4, he is identified with Surya, the Sun.

183 Compare Psalm 104, 3; Isaiah 19, 1
; Daniel 7, 13; Matth. 24, 30; 26, 64;

Habakkuk 3, 8
; Breal, Hercule et Cacus, 171 f.
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of these passages will be found in the 4th vol. of this work, pp. 85-94.

I subjoin some additional texts :

*i. 61, 14. Asya id u bhiyd girayas cha drilhdh dydvd cha bhuma

janmhas tujete \ "Through fear of him when he is born, the stable

mountains, and heaven and earth, are agitated."

i. 100, 1. t . . 'maho divah prithivyds cha, samrdt
|

. . . . 15. Na

yasya devdh devatd^na marttdh dpas chana savaso antam dpuh \
"The

monarch of the great heaven and of the earth . . . . 15. of whose might

neither gods by their divine insight, nor men, nor waters have attained

the limit." 184

i. 101, 5. To visvasya jagatah prdnatas patih \

"He (Indra) who is

the lord of the whole moving and breathing (world)," etc.

i. 165, 9. Anuttam d te maghavan naJcir nu na tvdvdn asti devatd

vtddnah
\ najdyamdno nasate na jdto ydni karishyd Icrinuhi pravriddha \

" There is nothing unconquered by thee : no one like thee is known

among the gods. No one to be born, or yet born, can rival thee. Do,

great god, whatever thou wiliest do.
1"

(Compare iv. 18, 4.)

i. 173, 6. Pro, yad itthd mahind nribhyo asti aram rodasl Icakshye na

asmai
\

" Since Indra is so superior to men, heaven an^l earth do not

suffice for his girdle," etc.

ii. J.7, 5. Sa prdchindn parvatan drimJiad ojasd adharachmam akarod

apdm apah \ adhdrayat prithivim visvadhdyasam astabhndd mdyayd

dydm avasrasah
|

" He has settled the ancient mountains by his might;

he has directed downwards the action of the waters. He has supported

the earth, the universal nurse. By his skill he has propped up the

sky from falling."

iii. 30, 5 (quoted above, p. 30). "When <thou^ Maghavan, didst

grasp even these two boundless worlds, they were but a handful to

thee." 185

iii. 34, 2. Indra ksTiitlndm asi manushlndm visdm daivlndm asi pur-

vaydvd \ "Indra, thou art the leader of the human races, and of the

divine people. 7. Yudhendro mahnd varivas chalcdra develhyah \

"In
battle and by his power he has acquired wealth for the gods."

iii. 46, 2. Eko msvasya Ihuvanasya rdjd \

3. Pra mdtrdlhih riricJie

rochamdnah pra devebhir visvato apratltah \ pra majmand divah Indrah

184 See Benfey's Translation in Orient and Occident ii. 518*
ws

Compare Isaiah xl, 12.
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prithivydh pra uror maho antarikshdd rijuhl \ "Thou, who alone art

the king of the whole world, etc 3. Indra luminous, has

surpassed all measures; in every respect unequalled, he has surpassed

the gods ;
the impetuous deity has surpassed in greatness the heaven

and the earth, and the broad and vast atmosphere."

iv. 17, 2. Tava tvisho janiman rejata Dyauh rejafi Bh&mir Ihiyasd

svasya manyoh \

" At the birth of thae, the glorious one, the heaven

trembled, and the earth, through fear of thy wrath," etc. (Compare

iv. 22, 3, 4).

iv. 18, 4. Nahi nu asya pratimdnam asti antarjdteshu uta yejanitvdh \

"He has no parallel among those born or who are to be born."

v. 30, 5. Paro yat tvam paramah djanishthdh pardvati srutyam ndma

lilhrat
\

atas chid Indrdd alhayanta devdh
\

" When thou wert born,

the highest and supreme, bearing a name renowned afar, the gods were

then afraid of Indra," etc.^

v. 42, 6. Marutvato apratitasya jishnor ajuryatah pra Iravdma kri-

tdni
\
na te purve maghavan no, apardso na vlryam nutanah kai chana

dpa |

" Let us declare the deeds of the unrivalled, victorious, undecay-

ing god, who s attended by the Maruts. Neither have former nor

later (beings), nor has any recent (being) attained to thy valour." 196

vi. 24, 8. Na vilave namate na sthirdya na sardhate dasyujiitdya

stavdn
| ajrdh Indrasya girayas chid rishvah gamlhire chid bhavati

gddham asmai
\

"When lauded, he does not bow before the strong,

nor the firm, nor the presumptuous, impelled by the Dasyu. Moun-

tains, though lofty, are plains to Indra, and in that which is deep he

finds a bottom';" Compare viii. 82, 10.

vi. 30, 1, quoted above, n. 30 f.
" Indra has surpassed the heaven and

the earth. The two worlds are but equal to the half of him." (Comp.

x. 119, 7.)

vi. 30, 5. Rdjd 'lhavo jagatas charshanlndm sdkam suryam janayan

dydm mhdsam
\

" Thou hast become the king of things moving, and of

men, generating at once the Sun, the Heaven, the Dawn." (Compare

iii. 49, 4.)

viii. 6, 15. Na dydvah Indram ojasd na antarikshuni vajrinam \

na

186 in viii. 70 3, it is said that Indra, like a terrific bull, cannot be stopped either

by gods or men when he wishes to be generous (na tva sura devah na marttaso ditsan~

tarn
\

bhimam na gam varayante).



INDRA'S GREATNESS. 101

vi vyachanta ITiumayah \
"Neither heavens, nor atmospheres, nor

earths, have equalled Indra the thunderer in might."

viii. 12, 30. Yadd suryam amum divi sukram jyotir adJidrayah \
ad

it te visvd Ihuvandni yemire \
"When thou (Indra) didst place yonder

sun a brilliant light in the sky, then all worlds submitted to thee."

(Compare vi. 30, 2.)

viii. 14, 9. Indrefia rochand di^o drilhdni drimhitdni cha
\

sthirdni

na pardnude \ "By Indra the lights of the sky have been fixed and

established. Those which are established he has not removed."

viii. 15, 2. Tasya dvibarhaso brihat saho dadhdra rodasl
\ girln ajrdn

apah svar vrishatvand
\

"Of which mighty god the great vigour sup-

ported the two worlds, the mountains, plains, waters, and heavens."

viii. 51. 7. Visve te Indra viryam devdh anu kratum daduh
\

"All

the gods, Indra, yield to thee in vigour and strength."

viii. 78, 2. Devds te Indra saJchydya yemire \

" The gods, o Indra,

sought after thy friendship." (Compare viii. 87, 3.)

viii. 82, 5. Tad vd pravriddha satpate "na marai" iti manyase \

uto tat satyam it tava
\

" That which thou, o powerful lord of the

good, expectest, 'I shall not die,' proves true
1

." (Compare x. 86, 11,

quoted above, p. 82.)

viii. 85, 4. Manye tvd yayniyam yajniydndm manye tvd chyavanam

achyutdndm \ manye tvd satvandm Indra Icetum manye tvd vrishabham

charshamndm
\

.... 6. Tarn u shtavdma yah imd jdjdna visvd jdtdni

avardni asmdt
|

. . . . 9. Anayudhdso* asurdh adevds chakrena tan apa

vapa rijishin \

" I regard thee, Indra, as the most adorable of the

adorable, the caster down of the unshaken,
187 the most, distinguished

of living things, the chief of beings f^.
Let us praise this Indra

who produced these (worlds) : all beings are inferior (or subsequent) to

him 9. The Asuras are without weapons and are no gods :

sweep them away with thy wheel." (Compare vi. 18, 10), where he is

said to consume the Rakshases with his bolt as fire a dry forest :

Agnir na sushkam vanam Indra netl raksho ni dhakshi asanir na bhlmd}.
'

viii. 86, 14. Tvad visvdni bhuvandni vajrin*dydvd rejete prithivl cha

bhlshd
|

"All worlds, thunderer, both heaven and earth, tremble

through fear of thee."

x. 44, 8. Girln ajrdn rejamdndn adhdrayad Dyauh Tcrandad anta-

187 The Maruts are said to have the same power (i. 64, 3).
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rikshdni kopayat \

" He sustained the quaking mountains and plains :

the sky resounded; he shook the atmosphere," etc. (Compare ii. 12, 2.)

x. 54, 1. Tarn su te klrttim maghavan mahitvd yat tvd bhtte rodasl

ahvayetdm \ prdvo devdn .... 2 . Yad acharas tanvd vavridhdno baltini

Indra prabruvdno janeshu \ mdyd it sd te ydni yuddhdni dhur na adya

satrum na pura vivitse
\

3. Kah u nu te mahimartah s&masya asmat

purve rishayo antam apuh \ yad matavflm cha pitaram cha sdkam ajana-

yathds tanvdh svdydh I 6. Yo adadhdj jyotishi jyotir antar yo asrijad

madhund sam madhuni
\

"
(I celebrate), Maghavan, thy glory in that

through thy greatness the terrified worlds invoked thee. Thou didst

deliver the gods, etc 2. When thou didst march on increasing

in thy magnitude, proclaiming thy strength amongst men, thy combats

which they describe were (the proofs of) thy power ;
neither now nor

before dost thou know of any enemy. 3. Which of all the seers before

us have found out the end of all thy greatness ? seeing that thou didst

produce at once the father and the mother (heaven and earth)
188 from

thine own body. 6. He placed light in light, and imparted to sweet

things their sweetness."

x. 89, 4. Yo aksheneva 'chakriyd iachlbhir vishvak tastamlha prithwlm

uta dydm \

1 0. Indro divah Indrah ise prithivydh Indro apdm Indrah it

parvatdndm \

"
(Indra) who by his powers holds asunder Heaven and

Earth, as the two wheels of a charidt are kept apart by the axle.

Indra rules over the sky, Indra rules over the earth, Indra rules

over the waters, and Indra rules over the mountains," etc.

x. 102, 12. Tvam visvasya jagatas chakshur Indrdsi chakshmhah
\

"
Thou, Indraj art the eye of all moving things that see."

,

x. 138, 6. Mdsdm vid^dnam adadhdh adhi dyavi tvayd vibhinnam

lharatif$radhim pitd \

"Thou (Indra) hast ordained the (course of the)

months in the heaven : the father (the sky) has a circumference divided

by thee."

In some places (iv. 19, 2
;

iv. 21, 10) Indra is called samrdt, or uui-

'versal monarch, in other places (iii. 46, 1
;

iii. 49, 2
;

vii. 82, 2
;

viii.

12, 14) svardt, a self-dependent sovereign. In viii. 6, 41, he is

called " an ancient rishi, ruling alone by his might
"

(rishir hi pur-

vajah asi ekah isdnah ojasd"]. In i. 174, 1
;

viii. 79, 6, he is designated

as asura,
" the divine."

188 See above p. 30.
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The preceding passages afford a fair specimen of the language in

which Indra is most commonly celebrated in the hymns. It will be

observed that the attributes which are ascribed to him are chiefly those

of physical superiority, and of dominion over the external world. In

fact he is not generally represented as possessing the spiritual elevation

and moral grandeur with which Varuna is so often invested.

(6) Indra's relations with his worshippers.

There are, however, many passages in which Indra's close relations

with his worshippers are described, and a few in which an ethical

character is attributed to him. Faith in him is confessed, or enjoined

in the following texts :

i. 55, 5. Adha chana srad dadhati tvishlmate Indrdya vajram nigha-

nighnate vadham
\

" Men have faith in the fiery Indra when he hurls

again and again his destroying thunderbolt."

i. 102, 2. Asme suryd-chandramasd abhicTiakshe Sraddhe Team Indra

charato mtarturam
\

" Sun and mosn move alternately, o Indra, that

we may behold, and have faith."

i. 103, 5. Tad asya idam pasyata bhuri pushtam rad Indrasya dhat-

tana vlrydya \

" Behold this his great abundance, and have faith in the

prowess of Indra."

i. 104, 6. Md antardm bhuj'am d ririsho nah sraddhitam te mahate

indriydya \
7. Adha manye srat te asmai adhdyi vrishd chodasva mahate

dhandya \

"6. Do not injure our fdture production : we have put

faith in thy great power. 7. I surely believe that faith has been

reposed in thee : vigorous god, advance us to great wealth."

i. 108, 6. Yad abravam prathamam vdm vrindno ayam somo asurair

no vihavyah \

tdm satydm sraddhdm abhi d hi ydtam atha somasya piba-

tam sutasya \

" Since I said at first, when supplicating you twain

(Indra and Agni)
'
this soma is to be offered by us for 189 the divine

beings ;

' come now, in consideration of this true faith, and drink the

poured-out soma."

In vi. 28, 5, the poet says : Imdh ydh gavah sa jandsah Indrah

ichhdmi id hridd manasd chid Indram
\

" These cows, o men, are

Indra : I desire Indra with my heart and soul."

In ix. 113, 2, truth, faith, and austere-fervour are enjoined on the

189 see Beafey's Translation and note, Orient und Occident, iii. 142.
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worshipper : ritavd&ena satyena iraddhayd tapasd sutah Indrdya Indo

parisrava \

" Poured out with holy words, with truth, with faith, with

austere-fervour, o Soma, flow for Indra."

x. 160, 3. Yah usata manasd somam asmai sarvahridd devakdmah

sunoti
|

na gdh Indras tasya parddaddti ityddi \

"Indra does not

abandon the cattle of the man who loves the gods, a"ad with a longing

soul and with all his heart pours out Jibations of soina-juice."

And the reality of his existence and power is asserted in opposition

to faithless or sceptical doubts in the following :

ii. 12, 5. Yam sma prichanti kuha seti ghoram uta im dhur na esho

asti Hi enam
\
so aryah pushtlr vijah iva 19 dmindti srad asmai dhatta

sa jandsah Indrah
\

"That dreadful being, of whom they ask 'where

is he,' and of whom they say
' he is not '

[or,
'
this is not he

'],
he

carries away the wealth of the foe, as a gamester the stakes
; put faith

in him, he, o men, is Indra."

vi. 18, 3. Asti svid nu viryam tat te Indra na svid asti tad rituthd vi

vochah
|

4. Sad id hi te iuvijatasyof manye sahah sahishtha
\

"3. Does

that prowess belong to thee, Indra, or does it not? tell us truly. 4.

Thy strength, o thou str6ngest of beings, who art great by nature, is

really existing.

viii. 89, 3. Pro, su stomam bharata vdjayantah Indrdya satyam yadi

satyam asti
\

" na Indro asti" Hi nemafou tvah alia kah im dadarsa kam

abhi stavdma
\

4. ayam asmi jaritah past/a meha visvd jdtdni dblii asmi

mahnd
\

"3. Present to Indra a 'hymn soliciting food, a true hymn, if

he truly exists.
' Indra does not exist,' says some one

;

' who has seen

him ? whom shall we praise ?' 4. 'I am here, o worshipper' (exclaims

Indra) ;
'behold me here.

&
I surpass all creatures in greatness.'

"

Indra is the friend, and even the brother, of his present worshippers,

as he was the friend of their forefathers, ii. 18, 3
;

ii. 20, 3
;

iii. 53, 5

(d cha ydhi Indra Ihrdtah, "come, brother Indra ") ;
iv. 17, 18

;
iv. 23,

6; vi. 18, (pratnam sakhyam, "ancient friendship"); vi. 21, 5 (idd

hi te vevishatah purdjdh pratndsah dsuh purukrit sakhdyah,
"

for now

men resort to thee continually, and the ancients born of old were thy

friends")
191

;
8 (tvam hi dpih, pradivi pitrindm sasvad labhutha

\

190 The words vijah iva are explained by Sayana as = ydvejakah eva san,
"
being a

vexer."

191 See the 3rd vol. of this work, p. 221. The passage is differently rendered by

Benfey, Gloss, to S. V. p. 76, col. 1.
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"For thou wast always a friend of our fathers"); vi. 45, 1, 7;

vii. 21, 9; viii. 4, 7; viii. 45, 1 ff., 16, 18; viii. 50, 11; viii. 57,

11 '(Yasya te stddu sakhyam svddvl pranltih \

"Thou whose friend-

ship is sweet and sweet thy guidance"); viii. 81, 33; viii. 82, 3;

viii. 86, 7
;

viii. 89, 2
;

x. 22, If.; x. 23, 7 (ma, Mr nah end

sakhyd vi yanshus *tava cha Indra Vimadasya cha risheh
\

" Let not

these friendly relations of ours, of thee, o Indra, and the rishi

Vimada, be dissolved"); x. 42, 11 (Indrah purastdd uta madhyato nah

sakhd sakhilhyo varivah krinotu
\

lt

May Indra, a friend, grant riches

to us his friends before and in the middle "). He chooses for his in-

timate the man who presents offerings, but desires no friendship with

him who offers no libations (x. 42, 4 : Atra yujam krinute yo havishmdn

na asunvatd sakhyam vashti Surah}. He is reminded that he has friends

while his adorers are friendless (viii. 21,4: Vayam hi tvd landhuman-

tam abandhavo viprdsah Indra yemima}. He is not only a friend, but

a father, and the most fatherly of fathers (iv. 17, 17: Sakhd pita

pitritamah pitrindm}. As such he is* invoked by men (x. 48, 1 : Mum
havante pita-ram na jantavah \ Compare 1, 104, 9, and vii. 32, 3, 26).

He is both father and mother (viii. 87, 11 : 'Tvam hi nah pita vaso

tvam mdtd satakrato labhuvitha
\ compare viii. 1, 6). In one place

(viii. 81, 32) the adoring poet exclaims : "Thou art ours and we

are thine" (tvam asmdkam tava smasi). He is the helper of the poor

(viii. 69, 3 : radhra-chodanam) ;
the only helper to whom his wor-

shipper has recourse (ibid. 1 : na hi anyam bald 'karam marditdram}.

He alone among the gods has a love for mortals (vii. 23, 5 : eko devatrd

dayase hi
martydn], and is their helper (i. 84," 19 : na tvad*anyo magha-

vann asti marditd Indra Iravlmi te vachah
\ ,yiii. 55, 13 : na hi tvad

anyah puruhuta kaschana maghavann asti marditd} all men share in

his benefits (viii. 54, 7 : yat chid hi sasvatdm asi Indra sddhdranas

tvam}. He is the deliverer and the advocate (or comforter) of his

servants (viii. 85, 20 : sa prdvitd maghavd no 'dhivaktti), and their

strength (vii. 31, 5: tve api kratur mama). He is a wall of defence

(viii. 69, 7 : Indra drihyasva pur asi}. His frienfl is never slain or con-

quered (x. 152, 1 : na yasya hanyate sakhd na jlyate kadd chana}.
m

192 The same is said of Mitra, iii. 59, 2, and of the Manits, v. 54, 7. Compare vii.

20, 6; vii. 32, 14
;

viii. 16, 5
;

riii. 52, 11. In viii. 69, 4, he is prayed to guard
his worshipper's chariot, and to bring it forward from the rear into the van (Indra
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His powerful arms are resorted to for protection (vi. 47, 8 : rishvd te

Indra sthavirasya Idhu upa steydma sarand Irihanta). He is invoked

as a mighty protector and deliverer easy to be entreated (ibid, i 1 :

trdtdram Indram avitdram Indram have have suhavam suram Indram).

The worshippers assume that Indra, though far off, is not afflicted with

deafness, but hears distinctly their invocations (viii. 45, 17 : tita tvd

abadhiram vayam srutkarnam santam sitaye \

durdd iva havdmahe). His

right hand is grasped by suppliants for riches (x. 47, 1 : Jagrilhma

te dakshinam Indra hastam vasuyavo vasupate vasundm). The loving

praises of his worshippers, uttered from the soul, proceed to him as

messengers, and touch his heart (x. 47, 7 : vanlvano mama dutdsah

Indram stomds charanti sumatir iydndh \ hridispriso manasd vachyamd-

ndh). The imploring poet with his hymn seizes the- skirts of the

god's robe, as a son his father's (iii. 53, 2 : pitur na, putrah sicham

drabhe te Indra svddishthayd gird sachivah}. He is clasped by the

ardent hymns of his votaries as a husband is embraced by his loving

wives (i. 62, 11 : patim na patntr usatlr usantam sprisanti tvd iavq-

sdvan mamshdh
\

i. 186, 7: tarn Im girojanayo na patnlh surabhishta-

mam nardm nasanta
\

x. 43, 1 : achha me Indram matayah svarvidah

sadhrlchlr visvdh usatlr anushata
\ pari shvajante janayo yatJid patim

maryam sundhyum maghavdnam utaye \ Comp. ii. 16, 9).
193 The hymns

run to him and lick him, as cows their calves (x. 119, 4 : upa md

matir asthita vdsrd putram iva priyam \

i. 186, 7: uta nah im matayo

asvayogdh sisum na gdvas tarunam rihanti}. He is entreated not to be

lazy like a priest (viii. 81, 30 : mo shu brahmeva tandrayur bhava vdjd-

ndm pate} ;
c,nd not to allow other worshippers to arrest his horses

when conveying him to the abode of the suppliants who would satisfy

him with soma-libations, but to overleap the bonds by which all other

candidates for his favour seek to confine him as fowlers to snare a bird,

and to pass quickly by them as he would over a barren desert (ii. 18,

3 : Mo su tvdm attra bahavo hi viprah ni riraman yajamdndso anye \

iii.

25, 5 : md te harl vrishand vltaprishthd ni riraman yajamdndso anye \

pra no ratham ova pas'chat chit santam adrivah
\ purastad enam me kridhi

\ compare
verses 5 and 6). See ii. 27, 12.

193 jn vii_ 104, 6, the worshipper prays that his hymn may cling around Indra

and Soma as a girth clasps a horse (pari vam bhutu visvatah iyam matih kakshya

's'veva vajina).
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ati dydhi sasvato vayam te arafh sutebhih krinavdma somaih
\

iii. 45, 1 :

d mandrair Indra haribhir ydhi mayuraromabhih \

md tvd kechin ni

yaman vim na pdsinah ati dhanva iva tan ihi
\

x. 160, 1 : tlvrasya

abhivayasah asya pdhi sarvarathd vi harl iha muncha
\

Indra md tvd

yajamdndsah anye ni rlraman fabhyam ime sutdsah). He is the king

of things movitog, of men, and of all terrestrial things ;
and out of this

abundance he bestows wealth on tl*e man who brings oblations to him

(vii. 27, 3 : Indro rdjd jagatas charshanlndm adhi kshami vishurupam

yad asti
\

tato daddti ddsushe vasuni chodad rddhah upastutas chid

arvdTc], Both his hands are full of riches (vii. 37, 3 : ubhd te purnd
vasund gabhasti). He is a magazine replenished with wealth, whom
the worshipper urges to liberality (x. 42, 2 : kosam na purnam vasund

nirishtam d chydvaya maghadeydya suram). Manifold aids shoot out

from him as branches from a tree (vi. 24, 3 : vrikshasya nu te puru-

huta vaydh vi utayo ruruhur Indra purvlh). He is asked to shower

satisfying wealth on his adorers, as a man with a hook shakes down

ripe fruit from a tree
(iii. 45, 4 : vriksham pakvam phalam ankl iva

dhunuhi Indra sampdranam vasu}. Compare ix. 97, 53. Neither gods

nor men can arrest him in his course when he is bent on^liberality, as

a terrific bull cannot be stopped, viii. 70, 3 (na hi tvd sura devdh na

martdso ditsantam
\

Ihlmam na gum vdrayante). Compare viii. 33, 8,

and iv. 16, 14. His friendship is indestructible : he is prayed to

be a cow to the man who desires one, and a horse to the man seek-

ing a horse (vi. 45, 26 : dundsam sakhyam tava gaur asi vlra gavyate \

asvo asvdyate lhava}. He gives wives to those who had none (v.

31, 2: amendpis chij janivatas chakartha
\

iv. 17, 16 : janiyanto jani-

ddm akshitotim d chydvaydmah). He richly rewards his faithful

servants and adorers
(ii. 12, 6: yo radhrasya choditd yah krisasya yo

brahmano nddhamdnasya klreh
\

14 : yah sunvantam avati yah pachantam

yah samsantam yah sasamdnam utl
\

ii. 19, 4: so apratlni manave pu-

runi Indro ddsad ddsushe
\

ii. 22, 3 : data rddhah stuvate kdmyam vasu}.

The days dawn prosperously on the man who says
"
come, let us pour

out libations to Indra "
(v. 37, 1 : tasmai amridhrdh ushaso vi uchhdn

yah
"
Indrdya sunavdma "

ity aha}. The king in whose house the god

drinks soma mixed with milk suffers no calamity, marches at the head

of his hosts, slays his enemy, and lives tranquilly at home, in the enjoy-

ment of happiness (ibid. 4 : na sa rdjd vyathate yasminn Indras tivram
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somam pilati gosakhdyam \

a satvanair ajati Jianti vrittram Tcsheti ksMtlh

sulhago ndma pushyan \ Compare the next verse). His friend is hand-

some, possesses horses and cows, rides in a chariot, and enjoys always

a life of opulence, and goes radiant into the assembly (viii. 4, 9 : asvl

rathl surupah id gomdn id Indra te
saJchd^ \ svdtrabhdjd

194
vayasd sacJiate

sadd chandro ydti sabhdm wpa). Indra is gladddhed by the praises

of the pious man, whether learnedeor unlearned
,(

viii. 50, 9: avipro

vd yad avidhad vipro vd Indra te vachah
\

sa pra mandat tvdyd.

Compare viii. 81, 12). He is prayed to deliver to-day, to-morrow, next

day, and every day, and both by day and night (viii. 50, 17 : adya

adya svah vah Indra trdsva pare cha nah
\
msvd cha no jaritrln satpate

aha diva naktam cha rakshishah
\ Compare viii. 53, 6). The god is, how-

ever, sometimes naively importuned to be more prompt in his liberality.

" Gracious are thy hands, o Indra (the poet cries in iv. 21, 9), beneficent

thy fingers, bestowers of wealth on thy worshipper ; why, then, dost

thou sit still ? "Why dost thou not gladden us ? Why dost thou not

delight in giving?" bhadrd te hdstd sukritota pdnl prayantdrd stuvate

rddhah Indra
\

kd te nishattih kirn u no tnamatsi Mm na ud ud u harshase

ddtave u). Again in x. 42, 3, he is asked :
"
"Why do they call thee

generous, o opulent god ? Sharpen me, for I hear thee to be a sharpener ;

let my hymn be productive, o mighty god ; bring to us good fortune

and riches
"

(Jcim anga tvd maghavan bhojam dhuh sisllii md sisayam tvd

srinomi
\ apnasvatl mama dhlr astu sakra vasuvidam bhagam Indra

dlhara nalj). The god is even told that the poet, if in his place, and

possessed of the ample resources which he alone commands, would

shew himself more bountiful, and would not abandon his worshipper

to poverty, but would $aily lavish on him cows and other property

(vii. 32, 18 : yad Indra ydvatas tvam etdvad aham Islya \

stotdram id

didhislieya radavaso na pdpatvdya rdslya \

19. S'iksheyam in maJiayate

dive dive rayah a kuhachidvide
j

195
viii. 14, 1. Yad Indra aham yatlid

194 On the sense assigned by the Indian writers to s'vatra see my art. on the inter-

pretation of the Veda, in Jpurn. R.A.S. for 1866, p. 378.

195 These verses, with the entire hymn in which they occur, are translated by
Prof. Max Miiller in his Anc. Sansk. Lit. p. 543 ff. The word kuhachidvide is there

rendered " to whosoever it be," and it is there mentioned in a note *hat "
according

to the commentator kuhachidvid means ' wherever he be.'
"

Prof. Miiller adds : it

may perhaps mean the ignorant. Prof. Roth follows Sayana in his explanation. A
similar appeal is made to Agni in viii. 19, 25 : yad Agne martyas tvam syam aham
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tvam islya vasvah ekah it
\

stotd me goshakha sydt \ siksheyam asmai

ditseyam sachipate mamshine
\ yad aham gopatih sydm).

Indra supplies the place of armour, and is a champion who fights in

the van, vii. 31, 6 (tvam varma saprathah puroyodhas cha vrittrahan
\

tvayd pratilruve yuja). He is supplicated for all sorts of temporal

blessings, as \realtH in cows, horses, chariots, health, understanding,

sweetness of voice (svddmdnam vdshah}, prosperous days, long life ex-
'

tending to a hundred years (ii. 21, 6; iii. 36, 10; vii. 27, 5; x. 47,

1
ff.).

In iv. 32, 17 ff. the worshipper states his wishes more in detail;

asks Indra to give him a thousand yoked horses, a thousand jars of

soma, hundreds of thousands of cows
; acknowledges that he had

received ten golden jars, and urges the god not to be sparing, but to

bestow abundantly in conformity with his character for liberality

(sahasram vyatlnam yuktdnam Indram Imahe
\

satam somasya khdryah \

18. Sahasrd te satd vayam gavdm d chydvaydmasi \

asmatrd rddhah etu

te\ 19. Dasa te kalasdndm hiranydndm adhlmahi
\

bhuriddh asi Vrit-

trahan
|
20. Bhuriddh Ihuri dehi no hid dabhram Ihuri d lhara

\
Ihuri

gha id Indra ditsasi
\

21. Bhuriddh hi asi sriftah purutrd sura Vrittra-

han
[

d no lhajasva rddhasi}. Among other boons, Indra is asked to

bestow victory in war, which depends upon his will, and for which

he is invoked by both the hostile armies (ii. 12, 8 : yam krandasl

samyatl vihvayete pare avare ubhaydh amitrdh
\ 9, yasmdd na rite vija-

yante jandsah yam yudhyamdndh avase havante}. In x. 103, 8 if.
(
=

S.Y. ii. 1206 ff., and Vaj. S. xvii. 40
ff.) h'e, in company with other gods,

mitramaho amartya \
sahasah sunav iihuta

\
na tva raslya abhisastaye^vaso na papcit-

vaya santya I net me stota amatlva na durhitah syad Agne na papaya \

" Wert thou,

Agni, a mortal, and were I an immortal, o invoked son o* might, I would not abandon

thee to malediction or misery ; my worshipper should not be poor nor distressed nor

wretched." And again in viii. 44, 23, the same god is thus addressed : Yad Agne

syam aham tvam tvam va gha si/ah aham \ sytis te sati/ah ihasishah
\

" Were I thou,

Agni, and wert thou I, thy aspirations should be fulfilled." (In the former passage
viii. 19, 25, a word, mitramahas, occurs which shews the uncertainty of Sayana's

interpretations. He there explains it anukula-dJptiman,
" he whose light is favour-

able." In i. 44, 12, he renders it mitranam pujaka ;
in \. 58, 8, anukula-dTptiman

in ii. 1, 5, hita kari-tejah; in vi. 2, 11, anukule-dIpte ;
in vi. 5, 4, anukula-dipte

mitranam madayitar va ; in vii. 5, 6, mitranam pujayitah ; in viii. 44, 14, mitra-

nam pTijanlya ;
in viii. 49, 7, mitranam asniakam pujaka tejo va. Prof. Roth

s.v. thinks it perhaps means " rich in friends.") See also i. 38, 4, 5, in Prof. Max
Muller's Trans, of the R.V. pp. 65 and 70 f., and my art. on the interpretation of the

Veda, Journ. R.A.S. for 1866, pp. 371, and 381 f. Compare also x. 33, 8.
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who seem to be conceived as present with their hosts, as invisible allies

of their worshippers, is thus addressed : 8. Indrah dsdm netd Brihas-

patir Dakshind Yajnah purali etu Somah
\
devasendndm abhibhanjatihdm

jayantindm Maruto yantu agram \
9. Indrasya vrishno Varunasya

rdjnah Aditydndm marutdm sardhah ugram \

mahdmanasdm Ihuvanachya-

vdndm ghosho devdndmjayatdm ud asthdt
\

10. Ud $kar$h%ya maghavann

dyudhdni ut satvandm mdmalcdndm
(
mandmsi

\ $ vrittrahan vdjindm

vdjindm ud rathdnam jayatdm yantu ghoshdh \

11. AsmdJcam Indra

samritesJiu dhvajeshu asmdkam yah isliavas tdhjayantu \

asmdlcam vlrdh

uttare bhavantu asmdn u devdh avata haveshu
\

12.
(
= Nir. ix. 33)

Amlshdm chittam pratilobhayantl grihdnd angdni Apve
196

pareJii \

abhi

prehi nirdaJia Jiritsu olcair andhendmitrds tamasd sachantdm
\

8.
"
May

Indra be the leader of these (our armies), may Brihaspati, Largess,

Sacrifice, and Soma march in front
; may the host of Maruts precede the

crushing, victorious armies of the gods. 9. May the fierce host of the

vigorous Indra, of king'V^aruna, of the Adityas, and the Maruts (go

before us) ;
the shout of the great-souled, conquering, world-shaking

gods has ascended. 10. Eouse, o opulent god, the weapons, rouse the

souls of our warriors, stimulate the power of the mighty men
; may

shouts arise from the conquering chariots. 11. May Indra be ours

when the standards clash
; may our arrows be victorious

; may our

strong men gain the upperhand ; preserve us, o gods, in the fray. 12.

Bewildering the hearts of our enemies, o Apva,
197 take possession of

their limbs and pass onward
;
borne near, burn them with fires in their

hearts
; may our enemies fall into blind darkness." 198

Indra controls the destinies of men, and is described as acting in an

arbitrary manner, in vi. 47, 15, where it is said of him : pdddv iva pra-

harann anyam anyam krinotipurvam aparam sachibhih
\

16. S'rinve virah

ugram ugram damdyan anyam anyam ati nenlyamdnah \

edhamdna-dvil

ubhayasya rdjd chosJiTcuyate visah Indro manushydn \
17. Pard purveshtim

sdkhyd vrinakti virtarturdno aparebhir eti
\

" Like one moving (changing

19 The S.V. reads Aghe.
197

Apva is said in the 'Nirukta vi. 12, to mean "disease or fear," vyadhir va

bhayam va. Eoth, s.v. says the word means a disease. In the improvements and

addition to his Lexicon, vol. v., he refers to the word as denoting a goddess, and

quotes Ind. Studien iii. 203, and ix. 482.

198 This passage is translated by Prof. Benfey in his Sama-veda. Compare A.V.

iii. 19, 6ff. and viii. 8, Iff.
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the positions of) his feet in walking, so Indra puts one and now

another man first and last. 1 6. This hero is renowned as subduing every

fierbe man, and as advancing now one and now another. The enemy
of the prosperous,

199 the king of both (worlds), Indra protects the men

who are subject to him. 17. He abandons his friendships with (his)

former (favourites),' and consorts with others in turn."

In the following yerses (viii. 45., 32) the poet seems to express disap-

pointment at the inadequate manifestation of Indra' s power, while he at

the same time entreats his grace and forgiveness : dabhram chid hi tvd-

vatah kritam srinve adhi kshami
\ jigdtu Indra te manah

\

33. Taved u

tdh sularttayah asann uta prasastayah \ yad Indra mrilaydsi nah
\

34.

Ma nah eJcasminn dgasi ma dvayor uta trishu
\

vadhlr md sura Ihurishu 1

35. Bibhaya hi tvdvatah ugrdd abhipralhanginah \
dasmtid aham riti-

shahah
\

32. " Little has been hearAi of as done upon earth by one such

as thou art : let thy soul turn (to us), o Indra. 33. Let those renowns

and those praises of thine be proved true by fhy shewing mercy on us,

do not offer libations," say Yaska and Sayana (asunvatah). This line

is explained by Prof. Roth in his Illustration of tie Nirukta, p. 90. Or have we
here the idea that the gods were jealous of human prosperity ? which, as is well

known, prevailed among the Greeks, and is expressed in the message of Amasis to

Polycratas, as related by Herodotus, iii. 40 : ^/*ol 5e at aa\ fj.eyd\ai evrvxlcu OVK

apfffKovffi rb detov iitiffra.fi.4vif ws fffrt (pdovepdv.
" But thy great prosperity does

not please me, as I know that the Deity is envious." See Mr. Blakesley's note in

loco, and Herodotus, i. 32, and vii. 46, where the same sentiment recurs. Prof.

Wilson in the Introduction to the 3rd vol. of h^s Trans, of the R.V. remarks on this

passage :
" He (Indra) is also represented in the saine hymn as of a capricious tem-

perament, neglecting those who serve him, and favouring those who pay him no

adoration (p. 473, verse 17) ;
a notion somewhat at variance with a doctrine previously

inculcated, that the ceremonial worship of Indra is able to atone for the most atrocious

crimes (p. 289, note)." See the note last referred to, ^hich relates to R.V. v. 34, 4.

But is this a correct deduction from the passage when properly interpreted?

The verse is as follows : Yasya avadhlt pitaram yasya mataraih yasya sakro bhrata-

rafn na atah Ishate
\

veti id u asya prayata yatankaro na kilbishad Ishate vasvah

akarah
\

" The powerful god does not flee from the man whose father, or mother, or

brother he has slain. The restrainer (or, according to Roth, s.v. perhaps, avenger)
desires such a man's offered (gifts) ;

this god, the source of riches, does not flee from

sin." Sayana says the person, whose relations the god slays, is one who neglects his

worship, and whom he chastises and then reinstates in his favour (ayajvanam siksha-

yitva niyojayati). If, however, Indra is merely punishing the ungodly, can it be

intended in the word kilbishat in the last clause of the verse to impute to him any

guilt? It may perhaps be meant that he does not fear to punish the offender against

him. In verses 3, 5, and 6 of the hymn the godly man who offers libations is said to

prosper, while the irreligious incurs the god's displeasure.
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o Indra. 34. Slay us not for one sin, nor for two, nor for three, nor

for many, o hero. 35. I am afraid of one so terrible, so crushing, so

destroying, such a queller of resistance as thou art." 200 Indra is^the

enemy of the irreligious, whom he punishes and destroys, i. 131, 4:

S'dsas tarn Indra martyam ayajyum \

"
Thou, Indra, hast punished him

who does not worship thee; ii. 12, 10 : yah sasvato
v
mah?eno dadhdndn

amanyamdndn sarvd jaghdna \

" who slew with big bolt those who are

great sinners, and do not regard him; viii. 14, 15: asunvdm Indra

samsadam vishucMm ui andsayah \ somapdh uttaro bhavan
\

"
Thou,

Indra, a soma-drinker, who art above all, hast destroyed and scattered

the assembly which offers no libations." (Compare the passages quoted

in Vol. i. pp. 259 ff.
;
and in my article on the Indian priests in the

Yedic age, Jour. R.A.S., for 1866, pp. 286 ff.)
201 He hears and sees all

things, and looks upon the wrath of men, himself uncontrolled (viii.

67, 5 : visvam srinoti patyati \

6. Sa manyum martydndm adabdho

nichiklsJiate). He protects his faithful servants and leads them into an

ample space, into celestial light 'and security (vi. 47, 8 : urum ^ no

lokam anu neshi vidvdn svarvaj jyotir abhayam svasti] ;
and in one

place, viii. 58, 7, the hope is held that they shall ascend with him to

a home in the solar sphere, and there drink nectar thrice seven times in

the abode of their friend (ud yad Iradhnasga vishtapam griham Indras

cJia ganvahi \

madhvah pitvd sachevahi trih sapta salthyuh pade).

200 The sense of Terse 134f. is~thus given by Prof. Roth in his Illustrations of the

Nirukta (iv. 2) p. 38 :

" The poet prays Indra not to destroy him for one or more

sins (verse 34), says that he is afraid of one so powerful as the god (verse 35), and

entreats him to avert from him the loss of a friend or a son (verso 36). He then

makes the god answer in th? verse before us (37) :
'

Who, o mortals,' said Indra,
' without being provoked as a friend, has ever destroyed his friend ? Who must flee

from me?' "

201
Compare R.V. viii. 21, 14

(
= S.Y. ii. 740) : nakih revantam sakhyaya vindase

plyanti tva sttrasvah
\ yada krinoshi nadanum samuhasi ad it piteva huyase), which

is thus rendered by Prof. Miiller (Anc. Sansk. Lit., p. 543 f.) : "Thou never findest

a rich man to he thy friend
;
wine-swillers despise thee. But when thou thunderest,

when thou gatherest (the clouds), then thou art called like a father." Benfey renders

the verse somewhat differently, thus :

" Thou never takest for a friend the man who

is merely rich ;
he who is inflated with wine is a burthen to thee : with a mere sound

thou smitest them, and then thou art supplicated like a father."

202 Compare viii. 57, 13. In A.V. vii. 84, 2, Indra is said to have repelled the

hostile man, and opened an ample space for the gods (apdnudo janum amitrayantam

urum devebhyah akrinor u lokam).
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Indra, more than any other god,
203

is invoked as a patron of the

Aryas, and as their protector against their enemies earthly, or aerial :

i. 61, 8 : Vijdnlhi dryan ye cha dasyavo barhishmate randhaya sdsad

avratdn
\

sdkl bhava yajamdnasya choditd visvd it te sadhamddeshu

chdkana
\

"
Distinguish between the Aryas and those who are Dasyus;

subject the Lawless to the man who offers oblations
;
be a powerful

helper of him who sacrifices
; t

all these things I desire at thy

festivals."
2M

(See also the following verse.)

i. 103, 3 : sa jdtubharmd-
05 sraddadhdnah ojah puro vibhindann

acharad vi ddslh
\

vidvdn vajrin dasyave hetim asya dryam saho vardhaya

dyumnam Indra
\

"
Wielding the thunderbolt, and confident in his

prowess, he strode onward, shattering the cities of the Dasyus.

Thunderer, knowing (each), hurl thy bolt against the Dasyu, and

augment the force and glory of the Arya." i. 130, 8 : Indrah samatsu

yajamdnam dryam prdvad visveshu satamutir djishu . . . .
|

manave

sdsad avratdn tvacham krishndm arandhayaf \ "Indra, commanding a

hundred modes of succour, protected in all the battles the sacrificing

Arya: chastising the lawless, he subjected the black skin to Manu (or

the Aryan man)." ii. 11, 18: apdvrinor jybtir drydya ni savyatah

sddi dasyur Indra
\

"Thou hast disclosed the light to the Arya; the

Dasyu was placed on the left side." iii. 34, 9 : sasdna atydn uta

suryam sasdna sasdna purubhojasam gum \ hiranyayam uta bhogam

sasdna hatvl dasyun pra dryam varnam dvat
\

"Indra has given horses,

203 Other gods, however, are also referred to as protectors of the Aryas. Tn i. 117,

21 (Nir. vi. 25) it is said of the As'vins : abhi dasyum bakurena a dhamanta uru

jyotir chakratuv aryaya \

"
Sweeping away the Dasyu with the thunderbold, ye have

created a great light for the Arya." Prof. Roth think* bakura means a wind instru-

ment, Illust. of Nir. p. 92, and Lexicon s.v. Prof. Benfey follows Suyana in rendering
it by thunderbolt. In vi. 21, 11, it is said of all the gods : ye agnijihvah ritasiipah

astir ye manum chakrur uparam dasaya \

" Those (gods) who, fire-tongued, and fre-

quenting religious rites, have made Manu's race (or the Aryan man) superior to the

Dasa." In vii. 100, 4, it is said of Vishnu : vi chakrame prithivnn esha etam kshe-

traya Vishnur manutfhe dctsasyan \

" This Vishnu strode over this earth, bestowing
it as a domain on Manu's race." And in viii. 92, 1, it is said of Agni : upo shu

jatam aryasya vardhanam Agniih nakshanta no girah }
" Our hymns have reached

Agni, who was born the promoter of the Arya."
204 See Professor Benfey's Translation in Orient und Occident, i. 408.

205
Sayana says this means either " he whose weapon is the thunderbolt," or "the

nurturer of creatures." Benfey, Or. und Occ. iii. 132, renders the compound "born-

warrior."

8
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has given the sun, has given the prolific cow, and he has given golden

wealth : destroying the Dasyus, he has protected the Aryan colour."

iv. 26, 2 : aham bhumim adaddm drydya aham vri&htim dusushe mbr-

tydya \

"I have given the earth to the Arya, and rain to the wor-

shipping mortal." vi. 18, 3 : tvam ha nu tyad adamdyo dasyiin elcah

krishtlr avanor drydya \

" Thou didst then subdue the* Dasyus, and

gavest the people to the Arya." yi. 25, 3 : dbhir visvdh alhiyujo

vishuchir drydya visah avatdrlr ddslh
\

" With these succours thou hast

subjected all the distracted hostile Dasyu peoples to the Arya." viii.

24, 27 : yah rikshdd amhaso muchad yo vd drydt sapta sindhushu
\

vadhar ddsasya tuvinrimna ninamah
\
"Who delivered from great

straits; who, o god of mighty force, didst in (the land of) the seven

rivers turn away from the Arya the weapon of the Dasyu." viii. 87, 6 :

tvam hi sasvatlndm Indra dartd purdm asi
\

hantd dasyor manor vridhah

patir divah
\

"
Thou, Indra, art the destroyer of unnumbered cities

;
the

slayer of the Dasyu ;
the prosperer of the (Aryan) man

;
the lord of

the sky." x. 49, 2 : aham S'mhnasya snathitd vadhar yamam na yo

rare dryam ndma dasyave \ "I, the smiter, have stayed the weapon of

S'ushna; I do not abanSon the Aryan race to the Dasyu." x. 86, 19 :

ayam emi vichdkasad vichinvan ddsam dryam \

"I come beholding and

distinguishing the Dasa and the Arya." (I am unable, however, to

say who is the speaker here.)
206

206 Indra with Agni is, however, besought in vi. 60 to slay all enemies, Aryas as

well as Dasyus ;
hato vrittrani aryn hato dasani satpatl \

hato visva apa dvishaK).
In x. 38, 3, Indra alone is similarly addressed : Yo no dasah aryo va purushtuta
adevah Indra yudhaye chiketati

\

asmabhir te sushahah santu satravas tvaya vayam
tan vanuyama sangame \

" Whatever ungodly man, o much-lauded Indra, whether a

Dasa or an Arya, designs to fight with us, may all such enemies Be easy to overcome;

may we slay them in the conflict." And in x. 102, 3, it is said : antar yachha

jighaihsato vajram Indra abhidasatah
\ dasasya va marjhavann aryasya va sanutar

yavaya vadham
\ "Arrest, o Indra, the bolt of the destroyer who seeks to slay us;

avert far from us the stroke, whether of Dasa or of Arya." Indra and Varuna are

invoked for the same object in vii. 83, 1 : Dasa cha vrittra hatam arycini cha sudasam

Indra-varuna 'vasa 'vatam
\

"
Slay both Dasa and Arya enemies

; protect Sudas with

your succour, o Indra and Varuna." So too in x. 83, 1, Manyu (personified Wrath)
is prayed : sahyama dasam aryaiti tvaya yitja Mhtkfitena sahasa sahasvatn

\

"
May

we, with thee for our ally, overcome the Dasa and the Arya, with force-impelled,

vigorous, energy." Perhaps ii. 11, 19 (sanema ye te utibhis taranto visvah spridhah

aryena dasyun) may have the same sense. In x. 65, 11, certain bountiful deities are

spoken of as generating prayer, the cow, the horse, plants, trees, the earth, the

mountains, the waters, as elevating the sun in the sky, and as spreading Aryan insti-
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(7) Apparent mutual incongruity of some of the preceding represen-

tations of Indra,

The reader who is not familiarly acquainted with the hymns of the

Veda, either in the original, or by translations, may think that he

perceives an incompatibility between the conceptions of the god, which

he will find in the different parts of the preceding sketch. And,

according to our idea, no doubt, there is an incompatibility. The na'if

familiarity with which Indra is treated in some places seems irreconcil-

able with the lofty ideas of his greatness which other portions express.

And more particularly the sensual character, which is generally attributed

to the god, appears to be in opposition to the moral perfection which is

elsewhere described as an essential feature of his nature. But however

incompatible, according to our ideas, they 'may seem to be, both of

these sets of representations occur side by side, in the same hymns ;

and we must account for their co-existence and juxtaposition by sup-

posing that the ancient Indian poets regarded the deity who was the

object of their adoration as
anthropopathically partaking, in a higher

degree, of the elements, sensuous as well as intellectual and moral,

which, on the evidence of their own consciousness, they knew to be

equally constituent parts of their own nature. It must be further

borne in mind that these ancient authors did not connect the same

low associations as we now connect with the sensuous, or even

sensual, principle in the character of the god which is exemplified in

his love for the exhilarating draughts of his favourite beverage. This is

clearly shew,n by the high rank which, as we shall hereafter see, they

assigned to Soma himself, as the deity in "vVtiom this intoxicating in-

fluence was personified, and by the power which they ascribed to him

of conferring immortality upon his votaries.

And that these apparently incongruous conceptions are not the products

of different minds in various stages of development, but of the same

poets, may be seen from the following instances. In ii. 15, 2, Indra is

said to have fulfilled some of his grandest functions under the influence

of the soma-juice : avamse dydm astalhdyad brihantam a rodasi aprinad

tutions upon the earth (brahma gam asvam janayantah oshadhlr vanaspatln prithivtm

parvatan apah \ suryam dim rohayantah sudanavah arya vrata visrijantah adhi
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antariksham
|
sa dhdrayad prithivlm paprathach cha somasya td made

Indr'as chakdra
\

" He fixed the heaven in empty space; he filled the

two worlds and the air; he supported the earth and spread it out;

these things Indra did in the exhilaration of the soma." Similarly in

viii. 36, 4, Janitd divo janitd prithivydh piba somam maddya kam sata-

krato
|
"Generator of Heaven, generator of the Earth, drink soma to

exhilarate thee, o god of mighty foree." In viii. {57, 5, as we have

seen above, p. 112, Indra is said to hear and see everything. In

the seventh verse of the same hymn we are told that the belly of

him, the impetuous actor, the slayer of Vrittra, and drinker of

soma, is full of vigour (kratvah it purnam udaram turasya asti

vidhatah
\ vrittraghnah somapdvnah}. And in viii. 81, 6, it is said of

him : asya pitvd maddndm devo devasya ojasd \

visvd 'bhi bhuvand

'bhavat
\ "Drinking, a god, of the exhilarating draughts of this god

(Soma), he, by his energy, overcame all beings (or worlds)."

(8) Professor Roth's theory of the supersession of the worship of Varuna

by that of Indra.

Professsor Roth is of opinion that Varuna belongs to an older

dynasty of gods than Indra, and that during the Vedic age the high

consideration originally attaching to the former was in course of being

transferred to the latter. In support of his position that Varuna's

worship was then declining, he urgts the circumstance that, in the

tenth book of the Rig-veda, which contains the latest productions of

that period, there is not a single entire hymn addressed to this deity.
207

207 See the Journal of the German Oriental Society, vi. 73 ;
and Bohtlingk and

Roth's Sanskrit and German Lexicon, s.v. Indra. Professor Whitney adopts the

same view (Journ. Amer. Orient. Society, iii. 327). Windischmann, in his Mithra

p. 54, extends the same remark to that god also. The passage is translated in the

2nd vol. of this work, p. 295. Although, however, there is no hymn in the tenth

Mandala addressed exclusively to Varuna, there are two, the 126th, of eight verses,

and the 185th, of three verses, in which he is invoked along with two of the other

Adityas, Mitra and Aryaman. In only two verses of the former of these hymns is

'reference made to any other god, viz., to Rudra, the Maruts, and Agni in the verse 5,

and Agni in verse 8. Varuna>is also invoked, or referred to, along with other deities,

in numerous single verses of the 10th Mandala, viz., in 8, 5
; 10, 6; 11, 1

; 12, 8 :

14,7; 30,1; 31,9; 35,10; 36,1,3,12,13; 37,1; 51,2,4; 61,17; 63,9;

64, 5, 12
; 65, 1, 5, 8, 9

; 66, 2
; 70, 11

; 75, 2
; 83, 2; 84, 7 ; 85, 17, 24

; 89, 8,

9
; 93, 4

; 97, 16 ; 98, 1
; 99, 10

; 103, 9
; 109, 2

; 113, 5
; 123, 6

; 124, 4, 5, 7
;

125,1; 130,5; 132,2: 147,5; 167,3; 173,5. See the index to Langlois's

French translation of the R.V.
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I give the substance of his interesting observations :

The supersession of the one god by the other Roth considers to be a

result, or feature, of the gradual modification which the old Arian

religion soon began to undergo after it had been transplanted into

India. The more supersensuous or spiritual elements of this religion

he thinks we're preserved, though in a peculiar and somewhat altered

form, in the Persian creed, which, at the same time, rejected almost

entirely the gods representing the powers of nature, whom it had also

inherited from an earlier age. The Indian faith, as found in the Rig-

veda, has, on the contrary, according to Roth, begun already to give the

preference to these latter deities, to transfer to them an ever-increasing

dignity and honour, to draw down the divine life into nature, and to

bring it ever closer to man. Proof of this is especially to be found in

the development of the myth regarding Indra, a god who, in the

earlier period of Arian religious history, either had no existence, or

was confined to an obscure province. The Zend legend assigns to

another god the function which forms the essence of the later myth

concerning Indra. This god Trita, however, disappears in the Indian

mythology of tho Vedic age, and is succeeded by Indra. And not

only so, but towards the end of this period Indra begins to dislodge

even Yaruna himself, the highest god of the ancient creed, from the

position which is shewn, partly by historical testimonies, and partly

by the very conception of his character, to belong to him, and becomes,

if not the supreme god, at least the national god, whom his encomiasts

strive to elevate above the ancient Yaruna. This process was com-

pleted in the post-vedic period, as is shewn already in tie Brahmanas

and other works of the same era. Indra ,becomes the chief of the

Indian heaven, and maintains this place even in the composite system

which adopted into itself the three great gods. The course of the

movement was therefore this, that an old god, common to the Arians

(i.e. the Persians and Indians), and perhaps also to the entire Indo-

Germanic race, Yaruna-Ormuzd-Uranos, is thrown back into the dark-'

ness, and in his room Indra, a peculiarly Indian, and a national god,

is intruded. "With Yaruna disappears at the same time the ancient

character of the people, while with Indra there was introduced in the

same degree a new character, foreign to the primitive Indo-Germanic

nature. Yiewed in its internal aspect, this modification of the religious
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conceptions of the Aryas consists in an ever-increasing tendency to

attenuate the supersensuous, mysterious side of the creed, until the

gods, who were originally the highest and most spiritual, have become

unmeaning representatives of nature, Varuna being nothing more than

the ruler of the sea, and the Adityas merely regents of the sun's course.

This process of degradation naturally led to a refaction. (See the

Journal of the German Oriental Society, vi. 76 f.) e

The superior antiquity of Varuna to Indra may no doubt (as inti-

mated in the passage just quoted), be argued from the fact already

noticed of the coincidence of the name of the former with that of the

Greek Ovpavos, which goes some way to prove that a deity of this

name was worshipped by the entire Indo-Germanic race before its

western branches were separated from the eastern, whilst we shall

look in vain for any traces of the name Indra in the Greek mythology.

(9) Supersession of Dyaus by Indra, according to Professors

Benfey and Breal.

It is, however, as I have already intimated, p. 34, the opinion of

other writers tnat Indra was rather the successor of Dyaus than of

Varuna. Thus in a note (occasioned by the word sthdtar} to his trans-

lation of E.V. i. 33, 5 (Orient und Occident, i. 48, 1862), Professor

Benfey writes : "It may be distinctly shewn that Indra took the place

of the god of the heaven, who itt the Yedas is invoked in the vocative

as Dyaush pitar (R.V. vi. 51, 5). This is proved by the fact that this

phrase is exactly reflected in the Latin (Diespiter ? and Jupiter (for

Dyouspiter) and in the Greek Zev irarep (which is consequently to be

taken for Zevs Trarep}, as a religious formula fixed, like many others,

before the separation of the languages. When the Sanskrit people left

the common country where for them, as well as for the other kindred

tribes, the brilliant radiance of heaven (divant, part, from div, to

shine . . .
) appeared to them, in consequence of the climate there

prevailing, as the holiest'thing, and settled in the sultry India, where

the glow of the heaven is destructive, and only its rain operates bene-

ficently, this aspect of the celestial deity must have appeared the most

adorable, so that the epithet Pluvius in a certain measure absorbed all

the other characteristics of Dyaush pitar. This found its expression in
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the name Ind-ra, in which we unhesitatingly recognize a word (which

arose in some local dialect, and was then diffused with the spread of

the worship) standing for sind-ra, which again was derived from syand,
'
to drop.' . . .

208 The conceptions which had been attached to Dyaus,

Jous, Zev$, were then transferred to Indra, and accordingly we find

the epithet stator,' which in Latin is attached to Juppiter, applied to

him." In this view Professor Benfey is followed by M. Michel Breal,

in his " Hercule et Cacus," p. 101. After giving in Section V. an

account of the myth of Indra and Vrittra, this able writer proceeds in

the following section to explain its formation. I translate a few

sentences from p. 101 : "The first thing which ought to strike us is

that the hero of the myth is not the same in the Indian, as in the

classical mythology. The name Indra has nothing in common with

Zeus
;
further Indra is an exclusively Indian god, created at an epoch

when the ancestors of the European races had been already separated

from their brothers in Asia
;
in reading the Vedas we are in some sort

spectators of his first appearance, which nearly coincides with the

composition of the earliest hymns. But we have already said that the

Vedic mythology is extremely floating, that tke attributes of one god

are easily transferred to another, and that in place of Inara, other gods

are often invoked as the conquerors of Vrittra. We are authorized

then to think that in this myth Indra occupies the place of some more

ancient divinity. The name of this god, which we may give with

perfect certainty, is Dyaus, or Dyaushpitar, the Heaven, father of

beings. Dyaus is the first god of the Indo-European nations : main-

tained in his supreme rank by the Greeks and Latins^he has fallen

from it in the Yedas, although he is there sometimes invoked, chiefly

in company with the goddess Prithivi (the Earth)."

208 Professor Miiller assigns the same sense to Indra, in his Lectures on Language,
ii. 430, note, -where he writes : Indra, a name peculiar to India, admits but of one

etymology, i.e. it must be derived from the same root, whatever that may be, which,

in Sanskrit yielded indu, drop, sap. It meant originally the giver of rain, the

Jupiter pluvius, a deity in India more often present to the mind of the worshipper
than any other. Cf. Benfey, Orient und Occident, vol. i. p. 49." Professor Roth, in

his Lexicon, s.v. thinks the word comes from the root in or inv, with the suffix r,

preceded by epenthetic d, and means "the overcomer," "the powerful." The old

Indian derivations may be found, as he remarks, in Nir, x. 8. See also Sayana on

E.V. i. 34, referred to by Roth, Illust. of Nir., p. 136.
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But whatever may be the case as regards Dyaus, the increasing

popularity of Indra may, no doubt, as Professor Roth supposes, have

tended also to eclipse the lustre of Yaruna.

(10) Opinions ofProfessors Roth, Whitney, 'Spiegel, and^ Dr. F. Windisch-

mann, on the question wJtether Varuna and Ahura Mazda are histo-

rically connected.

If Professor Roth's opinion,
209 that there is not merely an analogy, but

an actual historical connection between the Adityas and the Amshaspands

of the Zend Avesta, be well founded, it will b"e made out that Yaruna,

who is one of the Adityas, must have been worshipped by the Aryans
before the separation of the Persian from the Indian branch of that

family. And this conclusion will be confirmed if we adopt the sug-

gestion of Professor Whitney,
210 that Ahura-Mazda is a development

of Yaruna.

I learn, however, from a communication with which I have lately

been favoured by Professor Spiegel, of Erlangen, that that eminent

Zend scholar is unable to recognize any similarity between Ahura-

Mazda and Yaruna, and considers the connection of the Amshaspands

with the Adityas to be very doubtful. 211 The late Dr. Windischmann

209 Journ. Germ. Orient. Society, vi. 69, 70.
210 Journal of the American Oriental Society, iii. 327. " Ahura Mazda, Ormuzd

himself is," he writes, "as is hardly to be doubted, a development of Varuna, the

Adityas are correlatives of the Amshaspands, there even exists in the Persian religion

the same close connection between Ahura Mazda and Mithra as in the Indian between

Mitra and Varuna." There is no doubt that the term Asura, "spirit," which is

frequently applied to Varuna aifl to Mitra, and also to Indra and others of the Vedic

gods, is the same word which, in its Zend form, Ahura, makes up, with the addition

of Mazda, the appellation of the supreme and benevolent deity of the Iranian my-
thology. Professor Miiller regards the names Ahuro Mazdao as corresponding to

the Sanskrit Asuro-medhas, the "wise spirit" (Lectures on the Science of Language,
first series, 1st edition, p. 195). See also Professor Benfey's Glossary to the Sama-
cveda (1848) s.v. mcdhas, from which it appears that that scholar had adopted the

same identification, and considers the existing reading of R.V. viii. 20, 17, asurasya

vedhasah, to be a corruption of asurasya medhasah. But redhas occurs elsewhere as

an epithet of the gods, e.g. of Vishnu in i. 156, 2, 4. In the last of these verses he is

styled marutasya ved/tasah.

211 in regard to Ahura-Mazda and the Amshaspands, Professor Spiegel has, as he

informs me, collected all the positive information he could obtain in the Avesta, in

the Introduction to the 3rd vol. of his translation, pp. iii. ff.
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also, as Professor Spiegel informs me, held Ahura Mazda to be a purely

Iranian god (Zoroastrische Studien, p. 122). And such of the grounds

for regarding Varuna as an older deity than Indra as might otherwise

have been derived from the Zend Avesta, would be a good deal

weakened if we could look u^pon the Indra or Andra of the Zend

books as standing l"or the same god who was known in India under

the former name (ee Spiegel's Avesta, i. 10), and as represent-

ing a deity who had at one time been an object of worship common

both to the Indian and Persian Aryans, but who after the separa-

tion of the two tribes was degraded by the latter into an evil

spirit. For while Indra would thus be proved to have been known

before the period of that separation, he might also have been at one

time a god held by both divisions of the Aryas in high consideration as

well as Varuna. I learn, however, from Professor Spiegel, that the

materials afforded by the Zend books in reference to this name are not

sufficient to afford a basis for any positive conclusions. 212

(11) Whether there are any passages in the hymn^s which decisively shew

that Indra was superseding Varuna.

Beyond the fact noticed by Both, that Varuna is much less fre-

quently mentioned in the last than in the earlier books of the Eig-

veda, I have not observed in the hymns themselves anything that can

212 The identification of Andra with Indra was, as Professor Spiegel tells me, first

proposed by Burnouf (Yas'na 526
if.),

where a translation is given of the passage in

which Andra is mentioned. It is rendered thus by Spiegel himself, in hisAvesta, i. 176 :

" I fight with Indra, I fight with S'auru, I fight with tie Daeva Naoghaithi, to drive

them away from the dwelling, the village, the castle, the country." The name Indra

or Andra, as Prof. Spiegel further informs me, occurs only in one other passage ("Wester-

gaard, Zendavesta, p. 475), which he (Prof. S.) believes to be interpolated. It con-

tains merely the name, and consequently throws no further light on the position of

the god in the Avesta. The information found in the later Parsee books regarding
Indra or Andra is also meagre (compare Spiegel's Avesta, ii. 35). On this subject

Professor Spiegel makes the following remarks, in the Infroduction to the 3rd vol. of

his Avesta, p. Ixxxi. :
" It is said by some that the Andra of the Avesta is the Indra

of the Vedas, that Niioghaithya answers to Nasatyas, and Saurva to Sarva. Here

from a real fact a quite incorrect conclusion is drawn. The names are the same in

both religious systems ;
but how far the things resemble each other can never be

shown in the same manner as the similarity of Soma and Haoma, etc. ;
for the Avesta

tells us nothing more than the name of any of the beings in question."
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be construed as a decisive proof that the worship of Indra was super-

seding that of Varuna during the period of their composition. It is

true that even in the earlier parts of the Veda the number of hymna
addressed to the former god is much greater than that in which the

latter is celebrated. But I have not discovered any expressions which
j 1

would distinctly indicate that the popularity of thfe one was waning,

and that of the other increasing. There are, however, some passages

which, though they do not afford any clear indications in support of

such a supposition, are, at all events, not inconsistent with its correct-

ness. Thus there are several hymns in which Indra is associated with

Varuna 213 as an object of celebration, and where the two are described as

acting in concert, viz., i. 17
;

iv. 41
;

iv. 42
;

vi. 68
;

vii. 82
;

vii. 83;

vii. 84
; vii. 85

;
etc.

;
and this association of the two might have

arisen from the worshippers of Indra desiring to enhance the dignity

of that god by attaching him to the older and more venerable deity.

In vii. 34, 24, Varuna is said to have Indra for his friend ( Varunah

Indrasakhd\ but this cannot well"bear the interpretation that some of

their worshippers had been in the habit of regarding them as rivals

and enemies, as in i. 22, 19, Vishnu is called the intimate friend of

Indra (Indrasya yujyah sakha). Indra and Varuna are called the two

monarchs, samrdjd, and the supporters of all creatures 214
(i. 17, 1, 2) ;

fixed in their designs, dhrita-vrata (vi. 68, 10). Varuna is supplicated

along with Indra to discharge a gleaming and violent thunderbolt

against the worshippers' enemy (didyum asminn ojishtham ugra ni

vadhishtam vqfram, iv. 41, 4), though in most other places (see above)

Indra alone ip regarded as the thunderer. In vii. 82, 2, it is said that

one of the two, Varuna,Gis called samrdt, monarch (as he is in various

places, see above, p. 60), and the other, Indra, is called svardf, inde-

pendent ruler (iii. 46, 1, and elsewhere
;

see i. 61, 9, above) ;
and

their separate relations and functions are described in other parts of

this and the following hymns, vii. 82, 5 : Indrd-varund yad imdni

chalcrathur vttndjdtdni bhuvanasya majmand \

kshemena Mitro Varunam

duvasyati Marudbhir tfyrah ^ubliam anyah lyate \

6 Ajdmim aryah

knaihayantam dtirad dablirebhir anyah pra vrinoti bhuyasah \
"Indra

213 In A.V. iv. 25, 1, 2, Varuna and Vishnu are worshipped together.
214 Dharttara charshamnam. The same epithet is applied to Mitra and Varuna in v.

67, 2
;
and Varuua is called charsham-dhrit,

"
supporter of creatures," in iv, 1, 2.
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and Yaruna, when ye formed all these creatures of the world hy your

power, Mitra waits upon Yaruna with tranquility, whilst the other

fierce (god i,e. Indra) is resplendent along with the* Maruts. 6. The

one overcomes the destructive enemy; the other with few repels many."

vii. 83, 9 : Vrittrani anyah samitheshu jighnate vratdni anyah abhi

rakshate sadd
\

" The one (Indra) loves to slay enemies in battle; the

other (Yaruna) always maintains hjs ordinances." vii. 84, 2 : Part no

Jielo Varunasya vrijyah urum nah Indrah krinavad u lokam
\

"Do thou

remove from us the wrath of Yaruna
; may Indra open to us an ample

space." vii. 85, 3 : Krishtlr anyo dhdrayati praviktdh vrittrani anyah

apratlni hanti
\

" The one sustains the separate creatures
;
the other

slays unequalled enemies." So, too, their joint action is described in

other verses. Thus they are said to have dug the channels of the

rivers, to have impelled the sun in the sky (vii. 82, 3 : aim apdm
Tchdni atrintam ojasd d suryam airayatam divi pralhum), and to have

made all creatures (ibid. 5). All the other gods are said to have

infused strength and vigour into these two in the highest heaven

(ibid. 2 : visve devdsah parame vyomani saih vdm ojo vrishand sam balam

dadhuh}. These passages are consistent with tile supposition that the

two gods were felt to have been rivals, and that the author of the hymn

sought to reconcile their conflicting claims, but they are not conclusive,

for Yishnu and Indra are also joined together in the same way in some

hymns, i. 155
;

vi. 69
;

vii. 99, 4 if. (see the 4th Yol. of this work, pp.

64, 71, 74 ff.) ;
as are also Agni and Indra in others, i. 21

; i. 108
;

i.

109
;

iii. 12
;

v. 86"; vi. 59
;
Indra and Yayu in iv. 46-48

;
Indra and

Puslian in vi. 57; Indra and Soma in vi. 72
;

vii. 104. .

A number of verses occur in different parts ,of the Big-veda (viz. i.

133, 1
;

iv. 23, 7
;

v. 2, 3
,

vii. 18, 16; x. 27, 6; x. 48, 7) in which

the epithet anindra, "one who is no worshipper of Indra," is em-

ployed ;
but it does not appear that it is applied to persons who were

not worshippers of Indra in particular, as distinguished from other

Aryan gods, but eith'er to the aboriginal tribes, who did not worship

either him or any other Aryan god, or to irreligious Aryas, or rather,

perhaps generally, to evil spirits as the enemies of Indra. In other

places (as I have above noticed, p. 104,) we find sceptical doubts ex-

pressed regarding Indra.

The twelfth hymn of the second book is devoted to the glorification
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of Indra. The first and second verses are as follows: 1. To jdtah

eva prathamo manasvdn devo devdn kratund paryabhushat \ yasya sush-

mdd rodasl dbhyasetdm nrimnasya mahnd sa jandsah Indrah
\

2. Yah

prithivlm vyathamdndm adrimJtad yah parvatdn prakupitdn aramndt
\

yo antariksham vitname variyo yo dydm(

astabhndt sa jandsah Indrah
j

"1. He who, as soon as born, the first, the wise, surpassed the gods in

force : at whose might the two worlds trembled, through the greatness

of his strength, he, o men, is Indra. 2. He who fixed the quivering

earth, who settled the agitated mountains, who meted out the vast

atmosphere, who established the sky, he, o men, is Indra." The

following verses all end in the same way, by declaring that Indra is he

who had performed the several acts, or possessed the various powers,

which they specify. This might appear as a polemical assertion,

against gainsayers, of Indra' s claims to recognition as a fit object of

worship.
215

In x. 48, 11, Indra is introduced as saying: Aditydndm Vasundm

rudriydndm devo devdndfft na niindmi dhdma
\

te ma, lhadrdya savase

tatakshur apardjitam astritam ashdlham
\ "I, a god, do not assail the

rank (or glorv) of the Adityas, the Vasus, or the sons of Rudra, who

have fashioned me for glorious power, and made me unconquerable,

irreversible, and unassailable."

In viii. 51, 2, it is said : Ayujo asamo nrilJiir ekah knshtlr aydsyah \

purvir ati pra vavridhe visvd jdtdni ojasd ityddi \

7. Viive te Indra

vlryam devdh anu kratum daduh
\

12. Satyam id vai u tarn vayam

Indram stavdma ndnritam
\

mahdn asunvato vadho IJiuri jyotlmshi sun-

vataTi
|

'^.tWithout a fellow, unequalled by men, Indra, alone, un-

conquered, has surpassed in power many tribes and all creatures. 7.

All the gods yield to the Indra in valour and strength. 12. May we

praise Indra truly and not falsely : great destruction falls upon him

who pours out no libations to Indra,
216 while he who does offer them is

blessed with abundant light."

In iv. 30, 1 ff. Indra is described as having no superior or equal

(Ndkir Indra, tvad utfaro na jydydn asti Vrittrahan
\
nakir eva yathd

215 There is another hymn (x. 86), each verse of which ends with the words "Indra

is superior to all
;

" but the drift of the hymn is too obscure to admit of my deter-

mining whether it has any polemical tendency or not.

216 This sentiment appears to be repeated from i. 101, 4.
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tvam\ and as having alone conquered all the gods in battle. And in.

vii. 21, 7, it is said that even the former gods subordinated their powers

to his divine glory and kingly dignity (devds chit te asuryydya purve

anu Icshattrdya mamire sahdmsi}. In the following passages (formerly

quoted in the 4th vol. of this work, pp. 85
ff.), it is said that all

of the gods .ai-e
un&ble to frustrate the mighty deeds and counsels

of Indra
(ii. 32, 4) j that no one

fc
whether god or man, either sur-

passes or equals him (vi. 30, 4) ;
that no one, celestial or terrestrial,

has been born, or shall be born, like to him (vii. 32, 23); and that by
battle he has acquired ample space (or wealth) for the gods (vii. 98, 3).

It is even said
(i. 101, 3) that Yaruna and Surya are subject to the

command of Indra (yasya wate Varuno yasya Suryah} ; and in x. 89,

8, 9, the latter is besought to destroy the enemies of Mitra, Aryaman,
and Yaruna (thereby evincing, of course, his superiority to those three

gods) (pra ye Mitrasya Varunasya dhdma yujam na jandh minanti

Mitram
\

9. Pra ye Mitram pra Aryamanam durevdh pra sangirah pra
Varunam minanti

\

ni amitreshu vadham Indra tumram vrishan vrishdnam

arushafh sislhi).

All these texts, however, which are so laudatory of Indra, may be

paralleled in the Rig-veda, not only by similar ones referring to Mitra

and Yaruna (as we have seen above), but also by a farther set of texts,

in which other gods are magnified in the same style of panegyric.

This is in accordance with the practice of the Indian poets to exag-

gerate
2n

(in a manner which renders them often mutually inconsistent)

the attributes of the particular deity who happens at the moment to be

the object of celebration. Thus in ii. 38, 9, it is said that neither

Indra, Varuna, Mitra, Aryaman, nor Rudra can resist the ordinance of

Savitri (na yasya Indro Varuno na Mitro vratam Aryamd na minanti

RudraK) ;
and in vii. 38, 4, that the divine Aditi, and the kings Yaruna,

Mitra, and Aryaman unite to magnify the same deity (abhi yam devl

Aditih grinuti savam devasya Savitur jushdnd \

abhi samrdjo Varuno

grinanti abhi Ifitrdso Aryamd sajoshdli). Again, in i. 156, 4, it is

declared that king Yaruna and the Asvins submit to the power of

Yishnu (tarn asya rdjd Varunas tarn Asvind kratutn sachante Mdrutasya

vedhastth). In i. 141, 9, Yaruna, Mitra, and Aryaman are said to

triumph through Agni when he blazes forth (tvayd hi Ayne Varuno

217 See Mxiller's Anc. Ind. Lit. pp. 532 ff.
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dhritavrato Mitrah sasadre Aryama). In iv. 5, 4, the same god is

besought to consume those enemies who menace the stable abodes S18 of

Varuna and the wise Mitra
( pra tan Agnir labhasat . . . pro, ye mi-

nanti Varnnasya dhdma priyd Mitrasya chetato dhruvani}. If, therefore,

we were to infer from passages like i. 101, 3 (which declares Varuna

and Surya to be subject to Indra), that the worship' of Indra was

beginning to gain ground on that qf Varuna, we .should have, in like

manner, to conclude from the other texts just cited, that the worship

of Savitri, or Vishnu, or Agni, was beginning to supersede that of all

the other deities who are there subordinated to them, not excepting

Indra himself.

(12) Indra as represented in the hymns ; a metrical sketch.

In the following verses I have endeavoured to combine in one

picture the most salient and characteristic points in the represen-

tations of Indra, which are contained in the hymns. It will be seen

that some parts of the sketch are translations^ nearly literal, of verses

occurring there
;
that ,other portions are condensed summaries of epi-

thets, or descriptions, which are by far too numerous and too similar

to each other to be all reproduced in detail
j
and that a third class of

passages contains an amplification, and not an approximate rendering,

of the texts of the original on which they are founded.

(1) Invitation of Indra to the sacrifice.

Hear, Indra, mighty Thunderer, hear,

Bright regent of the middle sphere ;

List while we sweetly sing thy praise,

In new, and well-constructed, lays,

Hymns deftly framed by poet skilled,

As artizans a chariot build.

Come, Indra, come, thou much-invoked,

Our potent hymn thy steeds has yoked ;

Thy golden car already waits

Thy pleasure at thy palace-gates :

218 Ordinances. Roth, s.v. dhaman.
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Friend Indra, from the sky descend,

Thy course propitious hither bend
;

Come straight, and may no rival priest

Prevail to draw thee from our feast.

Let no one catch thee unawares,

. Likfe bird the artful fowler snares.

All is prepared ; tlje
Soma draught

Is sweet as thou hast ever quaffed ;

And we will feed with corn, and tend,

Thy coursers at their journey's end.

But, Indra, though of us thou thinkest,

And our libations gladly drinkest,

We, mortal men, can only share

A humble portion of thy care.

"We know how many potent ties

Enchain thee in thy paradise.

Thou hast at home a lovely wife,

The charm and solace of thy life
;

Thou hast a ceaseless round of joys,

Which all thy circling hours employs
"

Joys such as gods immortal know,

Unguessed by mortals here below.

But, brother Indra, come, benign,

Accept our gifts, thou friend divine.

Come, Indra, come in eager haste,

Our hymns to hear, our food to taste, .

Like lover lured by female charms,

"Who rushes to his mistress' arms.

Accept our sweet and grateful song ;

Come, we will not detain thee long.

(2) Indra
1

s birth.

Hear, Indra, while thy birth we* sing,

The deeds, thy greatness, glorious king.

Old father Sky
219 and mother Earth

Both quaked, confounded at thy birth.

219
Dyaus = Zevs.
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The Sky exclaimed, at that great sight,
"
Thy father was a stalwart wight ;

Of most consummate skill was he,

The god whose genius fashioned thee."

This infant of unrivalled force

Sprang forth from a trankcendant so.nrce.

A blessed mother bore the child,

And fondly on her offspring smiled^

Foretelling then, with pride and joy,

The might and' glory of the boy.

He needed not a tedious length

Of autumns to mature his strength ;

His force he felt as soon as born,

And laughed all hostile powers to scorn.

Grasping his deadly shafts, in pride

Of prowess, thus the infant cried :

"Where, mother, r
dwell those warriors fierce

Whose haughty hearts these bolts must pierce ?"

And when thy father proved thy foe,

1

Thy fury, Indra, laid him low.

Who vainly sought thy life to take,

When thou didst sleep, when thou didst wake ?

Who, Indra, in his vengeful mood,

Thy mother doomed to widowhood ?

What god stood by, thy wrath to fire,

When, seizing by the foot thy sire,

Thou smot'st him dead, in youthful ire ?
'

r

(3) Indra s arrival.

Fulfilling now our ardent prayer,

The god approaches through the air.

On, on, he comes, majestic, bright,

Our longed-for friend appears in sight.

His brilliant form, beheld afar,

Towers stately on his golden car.

Fair sunlike lustre, godlike grace,

And martial fire illume his face.
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Yet not one form alone he bears,

But various shapes of glory wears,

His aspects changing at his will,

Transmuted, yet resplendent still.

In warlike semblance see him stand,

. Red.lightnings wielding in his hand.

The heavenly steeds, his shining team,
'

With all the peacock's colours gleam.

Resistless, snorting, on they fly,

As swift as thought, across the sky ;

And soon hring nigh their mighty lord,

To us, his friends, a friend adored.

Now Indra from the sky descends
;

Yes, yes, to us his way he wends.

Although we see him not, we know

He now is present here below.

"Within our hallowed precincts placed,

He longs our grateful feast to taste.

>

(4) Indra invited to drink the Soma draught.

Thou, Indra, oft of old hast quaffed

"With keen delight our Soma draught.

All gods the luscious Soma love,

But thou all other gods above.

Thy mother knew how well this juice

"Was fitted for her infant's use.

*
Into a cup she crushed the sap,

"Which thou didst sip upon her lap.

Yes, Indra, on thy natal morn,

The very hour that thou wast born,

Thou didst those jovial tastes display

"Which still survive in strength to-day.

And once, thou prince of genial souls,

Men say thou drainedst thirty bowls.

To thee the soma-draughts proceed,

As streamlets to the lake they feed,

Or rivers to the ocean speed.
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Our cup is foaming to the brim

With Soma pressed to sound of hymn.

Come, drink, thy utmost craving slake,

Like thirsty stag in forest lake,

Or bull that roams in arid waste,

And burns the cooling b'rook to taste.

Indulge thy taste, and quaff at will ;

Drink, drink again, profusely swill,

Drink, thy capacious stomach fill.

(5) Praise of Soma.

This Soma is a god ;
he cures

The sharpest ills that man endures.

He heals the sick, the sad he cheers,

He nerves the weak, dispels their fears,

The faint with martial ardour fires,

"With lofty thoughts the bard inspires,

The soul from earth to heaven he lifts
;

So great and wondrous are his gifts.

Men feel the god within their veins,

And cry in loud exulting strains :

" We've quaffed the Soma bright,

And are immortal grown ;

We've entered^into light,

And all the gods have known.

What mortal now can harm,

Or foeman vex us more ?

Through thee beyond alarm,

Immortal god, we soar."

The gods themselves with pleasure feel

King Soma's influence o'er them steal
;

And Indra once, as bards have told,

Thus gang in merry mood of old :

(6) Indra
1
s drinking-song.

11
Yes, yes, I will be generous now,

And grant the bard a horse and cow :
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I've quaffed the soma-draught.

These draughts impel me with the force

Of blasts that sweep in furious course :

I've quaffed the soma-draught.

They drive me like a car that speeds,

When whirled along by flying steeds.

These h^rnns approach, me fondly now,

As hastes to calf the mother-cow.

I turn them over as I muse,

As carpenter the log he hews.

The tribes of men, the nations all,

I count as something very small.

Both worlds, how vast soe'er they be,

Don't equal even the half of me.

The heaven in greatness I surpass,

And this broad earth, though vast her mass,

Come, let me as a plaything seize,

And toss her wheresoe'er I please.

Come, let me smite with vigorous blow,

And send her flying to and fro.

My half is in the heavenly sphere,

I've drawn the other half down here.

How great my glory and my power !

Aloft into the skies I tower."

I'm ready now to mount in air,

Oblations to the gods to bear : .

I've quaffed the Soma-draught.
220

f

(7) Indra drinks the libation.

And not in vain the mortal prays,

For nothing loth the god obeys,

The proffered bowl he takes
;

"Well trained the generous juice to (Jrain,

He quaffs it once, he quaffs again,

Till all his thirst he slakes.

220 This "
drinking song

"
is .a translation, as we have already seen, p. 91, nearly

literal, of the 119th hymn of the 10th Book of the Rig-veda.
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And soon its power the Soma shows,

Through Indra's veins the influence flows,

With fervour flushed he stands
;

His forehead glows, his eyes are fired,

His mighty frame with force inspired,

His towering form expands.

He straightway calls hi? brave allies, (

To valorous deeds exhorts, and cries

"
Stride, Vishnu, forward stride

;

Come, Maruts, forth with me to war,

See yonder Vrittra stands afar,

And waits the coming of my car
;

We soon shall crush his pride."

(8) Indira, attended by the Maruts, sets out to encounter Vrittra.

Amid the plaudits, long and loud,

Which burst from all the heavenly crowd,

Charmed by the sweet and magic sound

Of hymns'
-

pronounced by bards renowned,

Viewed by admiring troops of friends,

The valiant god his car ascends.

Swept by his fervid bounding steeds,

Athwart the sky the hero speeds.

The Marut-hosts his escort form,

Impetuous spirits of the storm.

,0n flashing lightning-cars they ride,

And gleam,in warlike pomp and pride :

Each head a golden helmet crests,

And glittering mail adorns their breasts;

Spears on their shoulders rest, their hands

Bear arrows, bows, and lightning-brands.

Bright tinkling anklets deck their feet,

And thought than they is not more fleet
;

Like lions' roar their voice of doom
;

With iron force their teeth consume.

The hills, the earth itself, they shake,

All creatures at their coming quake ;
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Their headlong fury none can stay,

All obstacles are swept away.

The forest's leafy monarchs tall

Before their onset crashing fall,

As when in fierce destructive mood

Wild elephants invade a wood.

(9) Indra's conflict with Vritira.

Who is it that, without alarm,

Defies the might of Indra's arm
;

That stands and sees without dismay

The approaching Maruts' dread array ;

That does not shun, in wild affright,

The terrors of the deadly fight ?

'Tis Vrittra,
221 he whose magic powers

From earth withhold the'genial showers,

Of mortal men the foe malign,

And rival of the race divine,
'

Whose demon hosts from age to age

With Indra war unceasing wage,

Who, times unnumbered, crushed and slain,

Is ever newly born again,

And evermore renews the strife

In which again he forfeits life.

Perched on a steep aerial height, .

Shone Vrittra's stately fortress bright.

Upon the wall, in martial mood,

The bold gigantic demon stood,

Confiding in his magic arts,

And armed with store of fiery darts.

And then was seen a dreadful sight,

When god and demon met in fight.*

His sharpest missiles Yrittra shot,

His thunderbolts and lightnings hot

He hurled as thick as rain,.

221 The demon who personifies drought, and is also called S'ushna and AM.
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The god his fiercest rage defied,

His blunted weapons glanced aside,

At Indra launched in vain.

When thus he long had vainly toiled,

When all his weapons had recoiled,

His final efforts had been foiled,

And all his force consumed,

In gloomy and despairing mood

The baffled demon helpless stood,

And knew his end was doomed.

The lightnings then began to flash,

The direful thunderbolts to crash,

By Indra proudly hurled.

The gods themselves with awe were stilled

And stood aghast, and terror filled

The universal world.

Even Tvashtri sage, whose master-hand

Had forged the bolts his art had planned,

(
Who well their temper knew,

Quailed when he heard the dreadful clang

That through the quivering welkin rang,

As o'er the sky they flew.

And who the arrowy shower could stand,

Discharged by Indra's red right hand,

The thunderbolts with hundred joints,

The iron shafts with thousand points,

Which blazr and hiss athwart the sky,

Swift to their mark unerring fly,

And lay the proudest foemen low,

With sudden and resistless blow,

Whose very sound can put to flight

The fools who dare the Thunderer's might ?

And soon the knell of Yrittra's doom

Was sounded by the clang and boom

Of Indra's iron shower
;

Pierced, cloven, cashed, with horrid yell,

The dying demon headlong fell
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i

Down from his cloud-built tower.

Now bound by S'ushna's spell no more,

The clouds discharge their liquid store
;

And, long by torrid sunbeams baked,

The plains by copious showers are slaked
;

The rivers swell, and sea-ward sweep

Their turbid torrents Ijroad and deep.

The peasant views, with deep delight

And thankful heart, the auspicious sight.

His leafless fields, so sere and sad,

Will soon with waving crops be clad,

And mother Earth, now brown and bare,

A robe of brilliant green will wear.

And now the clouds disperse, the blue

Of heaven once more comes forth to view.

The sun shines out, all nature smiles,

Redeemed from Vrittra's "power and wiles
;

The gods, with gratulations meet,

And loud acclaim, the victor greet ;'

While Indra's mortal votaries sing

The praises of their friend and king.

The frogs, too, dormant long, awake,

And floating on the brimming lake,

In loud responsive croak unite,

And swell the chorus of delight.

(10) Indra's greatness.

What poet now, what sage of old,

The greatness of that god hath told,

Who from his body vast gave birth

To father Sky and mother Earth
;

Who hung the heavens in empty space,

And gave the earth a stable base
;

Who framed and lighted up the sun,

And made a path for him to run
;

Whose power transcendent, since their birth

Asunder holds the heaven and earth,
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As chariot-wheels are kept apart

By axles framed by workmen's art ?

In greatness who with Him can vie,

Who fills the earth, the air, the sky,

Whose presence unperceived extends

Beyond the world's remotest ends ?

A hundred earths, if suoh there he,

A hundred skies fall short of thee
;

A thousand suns would not outshine

The effulgence of thy light divine.

The worlds, which mortals houndless deem,

To thee hut as a handful seem.

Thou, Indra, art without a peer

On earth, or yonder heavenly sphere.

Thee, god, such matchless powers adorn,

That thou without a foe wast born.

Thou art the universal lord,

By gods revered, by men adored.

Should all the other gods conspire,

They could not frustrate thy desire.

The circling years, which wear away
All else, to thee bring no decay ;

Thou bloomest on in youthful force,

While countless ages run their course.

Unvexed by cares, or fears, or strife,

In bliss serene flows on thy life.

r

(11) Indra
1

s relations to his worshippers.

Thou, Indra, art a friend, a brother,

A kinsman dear, a father, mother.

Though thou hast troops of friends, yet we
Can boast n'o other friend but thee.

With this our hymn thy skirt we grasp,

As boys their father's garments clasp ;

Our ardent prayers thy form embrace,

As women's arms their lords enlace
;
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They round thee cling with gentle force,

Like saddle-girth around a horse.

"With faith we claim thine aid divine,

For thou art ours, and we are thine.

Thou art not dea; though far away,

Thou hearest all, whate'er we pray.

And b not like a lazy priest,

Who battens at the dainty feast,

Sits still in self-indulgent ease,

And only cares himself to please.

Come, dole not out with niggard hand

The brilliant boons at thy command.

Thy gracious hands are wont to grant

Profusely all thy servants want.

"Why is it, then, thou sittest still,

And dost not now our hopes fulfil ?

If I were thou, and thou wert I,

My suppliant should not vainly cry.

Wert thou a mortal, I divine, ,

In want I ne'er would let thee pine.

Had I, like thee, unbounded power,

I gifts on all my friends would shower.

Shed wealth, as trees, when shaken, rain

Their ripe fruit down upon the plain.

Thy strong right hand, great god, we hold

With eager grasp, imploring gold.

Thou canst our longings all fulfil?

If such shall only be thy will.

Like headlong bull's, thy matchless force

Strikes all things down that bar thy course.

Art thou to gracious acts inclined ?

Then who shall make thee change thy mind ?

Abundant aids shoot forth from thee,

As leafy boughs from vigorous tree.

To wifeless men thou givest wives,

And joyful mak'st their joyless lives.
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Thou givest sons, courageous, strong,

To guard their aged sires from wrong.

Lands, jewels, horses, herds of kine,

All kinds of wealth are gifts of thine.

Thy friend is never slain
; his, might

Is never worsted in the fight.

Yes, those who in the battle's shock, t

Thine aid, victorious god, invoke,

"With force inspired, with deafening shout

Of triumph, put their foes to rout.

Thou blessest those thy praise who sing,

And plenteous gifts devoutly bring ;

But thou chastisest all the proud,

The niggard, and the faithless crowd,

Who thine existence doubt, and cry

In scorn,
" No Indra rules on high."

The rich can ne'er thy "favourites be,

The rich who never think of thee.

"When storms are lulled, and skies are bright,

Wine-swillers treat thee with despite.

When clouds collect and thunders roar,

The scoffers tremble and adore.

No deed is done but thou dost see
;

No word is said unheard by thee.

The fates of mortals thou dost wield
;

To thy decree the strongest yield.

Thou dost the high and fierce abase,

The lowly raisest in their place.

But thy true friends secure repose,

By thee redeemed from all their woes,

From straits brought forth to ample room,

To glorious light from thickest gloom.

And thou dost view with special grace,

The fair-complexioned Aryan race,

Who own the gods, their laws obey,

And pious homage duly pay.
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Thou giv'st us horses, cattle, gold,

As thou didst give our sires of old.

Thou sweep'st away the dark-skinned brood,

Inhuman, lawless, senseless, rude,

"Who know not lydra, hate his friends,

And spoil the race which he defends.

Chase, *far away the Jobbers chase,

Slay those barbarians hlack and base
;

And save us, Indra, from the spite

Of sprites that haunt us in the night,

Our rites disturb by contact vile,

Our hallowed offerings defile.

Preserve us, friend, dispel our fears,

And let us live a hundred years.

And when our earthly course we've run,

And gain'd the region of the Sun,

Then let us live in ceaseless glee,

Sweet nectar quaffing there with thee.



140

SECTION VII.

PARJANYA.

The following hymn, K.V. v. 83, affords a picturesque description of

Parjanya, the thundering rain-god :

v. 83, 1. Achha vada tavasam glrlhir dlhih stuhi Parjanyam namasd

dvivdsa
|

kanikradad vrishabho jlraddnuh reto dadhdti oshadhlshu gar-

ITiam
|

2. Vi vrikshdn hanti uta hanti rakshaso visvam lilhdya Ihuvanam

mahdvadhdt
\
uta andgdh Ishate vrishnydvato yat Parjanyah stanayan

hanti dushkritah
\

3. Rathlva Icasayd 'svdn abhikshipann dvir dutdn

Ttrinute varshydn aha
\

durdt simhasya stanathdh ud irate yat Parjanyah

Tcrinute varshyafy nabhah
\

4. Pra vdtdh vdnti patayanti vidyutah ud

oshadhlr jihate pinvate svah
\
ird vUvasmai bhuvandya jdyate yat Par-

janyah prithivim retasd 'vati
\

5. Yasya vrate prithwl namnamlti yasya

vrate saphavaj jarlhurlti \ yasya vrate oshadhlr m'svarupdh sa nah Par-

janya mahi iarma yachha \

6. J)ivo no vrishtim Maruto randhvam pra

pinvata vrishno asvasya dhdrdh
\

arvdn etena stanayitnund d ihi apo

ni&hlnchann asurah pita nah
\

7. Abhi kranda stanaya garlham d dhdh

udanvatd pari 'Mya rathena
\
dritim su karsha nishitam nyancham samdh

lhavantu udvato nipdddh
f

\

8. Mahdntam kosam ud acha nishincha syan-

dantdm Iculydh vishitdh purastdt \ ghritena dydvd-prithivl vi undhi

suprapdnam bhavatu aghnydlhyah \

9. Yat Parjanya kanikradat stana-

yan namsi dushlcritah
\ prati idam visvam modate yat kincha prithivydm

adhi
|

10. Avarshir varsham ud u su grilhdya akar dhanvdni ati

etavai u
\ ajijanah oshadhlr Ihojandya kam uta prajdbhyo avido ma-

nlshdm
\

1. "Address the powerful (god) with these words; laud Prajanya ;

worship him with reverence : the procreative and stimulating fructifier,

resounding, sheds his seed and impregnates the plants. 2. He splits

the trees, he destroys the Eakshases
;
the whole creation is afraid of
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the mighty stroke
;
even the innocent man flees before the vigorous

god, when Parjanya thundering smites the evil doers.222
3. Like a

charioteer urging forward his horses with a whip, the god brings into

view his showery scouts. From afar the lion's roarings arise, when

Parjanya charges the clouds with rain. 4. The winds blow, the

lightnings fajl, th plants shflot up ;
the heaven fructifies

;
food is pro-

duced for all created things, when Parjanya, thundering, replenishes

the earth with moisture. 5. Parjanya, before whose agency the earth

bows down, at whose operation all hoofed cattle quiver ; by whose

action plants (spring up) of every form
;
do thou grant us thy mighty

protection. 6. Grant to us, Maruts, the rain of the sky ; replenish

the streams of the procreative horse
;

come hither with this thy
'

thunder, our divine father, shedding waters. 7. Resound, thunder,

impregnate, rush hither and thither with thy watery chariot. Draw

on forward with thee thy opened and inverted water-skin
;

let the hills

and dales be levelled. 8. Eaise aloft thy vast water-vessel, and pour

down showers
;
let the discharged rivulets roll on forward

;
moisten the

heaven and earth with fatness ; let there be well-filled drinking-places

for the cows. 9. When thou, Parjanya, resounding and thundering,

dost slay the evil-doers, the whole universe rejoices, whatever lives upon

the earth. 10. Thou hast shed down rain; now desist; thou hast

made the waterless wastes fit to be traversed
;
thou hast generated

plants for food, and thou hast fulfilled the desires of living creatures." 223

Parjanya is also celebrated in two otjher hymns of the Rig-veda, viz.,

vii. 101, 102. The latter consists of only three verses, and the former

is less spirited and poetical than that which I have translated. It

assigns to Parjanya, however, several grander epithets and functions

than are found in the other, as it represents this deity as the lord of

all moving creatures (vii. 101, 2 : yo visvasya jagato devah Ise} ; declares

222 There does not seem to be any sufficient reason to understand evildoers here,

and in verse 9, of the cloud demons, who withold rain, or simply of the malignant
clouds, as Sayana in his explanation of verse 9 (papakrito meghan) does. The poe^

may naturally have supposed that it was exclusively or principally he wicked who
were struck down by thunderbolts. Dr. Biihler thinks'the cloud-demons are meant

(Orient und Occident, i. 217, note 2).
223 This last clause is translated according to Professor Roth's explanation, s.v .

manlsha. Wilson, following Sayana, renders "
verily thou hast obtained laudation

from the people," and Dr. Buhler gives the same sense :
" thou hast received praise

from the creatures." Prajabhyah may of course be either a dative or ablative.
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that all worlds (or creatures), and the three spheres abide in him (ihid.

4 : yasmin visvani bhuvanani tasthus tisro dydvaK) ;
that in him is the

soul of all things moving and stationary
^

(ibid. 6 : tasminn dtma

jagatas tastusha$ oho) ;
and designates him as the independent monarch

(ibid. 5 : svaraje). In vii. 102, 1, he is called the son of Dyaus or the

Sky (Divas putrdya}. Parjanya is also mentioned in varjous detached

verses in the R.V., viz. iv. 57, 8
;

v. 63, 4, 6
;

vi. 52, 6
;

vii. 35, 10
;

viii. 6, 1; viii. 21, 18; ix. 2, 9; ix. 22, 2; x. 66, 6; x. 98, 1, 8;

x.*169, 2. Invi. 49, 6; vi. 50, 12; x. 65, 9; x. 66, 10, he is con-

joined with Vata the wind (Parjanya-vdtd, Vdtd-parjanyd\ and in vi.

52, 16, with Agni (Agniparjanyau). In ix. 82, 3, he is called the

father of the great leafy plant soma (Parjanyah pita mahishasya par-

ninah
\ compare ix. 113, 3).

Parjanya forms the subject of two papers by Dr. G. Biihler, the one

in English in the Transactions of the London Philological Society for

1859, pp. 154 ff., and the other in German in Benfey's Orient und

Occident, vol. i. (1862) pp. 214 ff., The latter of these papers is not

however, a translation of the former. The former contains an English

version of the hymns K..V. v. 83
;

vii. 101, and vii. 102
;
to which the

German article adds a translation of A.V. iv. 15, a hymn consisting of

sixteen verses. The English paper contains a comparison of Parjanya

with the Lithuanian god Perkunas, the god of thunder, which is not

reproduced in the German essay. Dr. Biihler holds Parjanya to have

been decidedly distinct from Indra (Transact. Phil. Soc. p. 167, and

Or. und Occ. 229). In the English paper he says (p. 161) :
"
Taking

a review of the whole, we find that Parjanya is a god who presides

over the lightning, the thunder, the rain, and the procreati'on of plants

and living creatures. But it is by no means clear whether he is ori-

ginally a god of the rain, or a god of the thunder." He inclines how-

ever to think that from the etymology of his name, and the analogy

between him and Perkunas, he was originally the thunder-god (pp.

,161-167). ,In his German essay, his conclusion is (p. 226) that

Parjanya is "the god of thunderstorms and rain, the generator and

nourisher of plants and living creatures."

224
Compare i. 115, 1, where the same thing is said of Surya.
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SECTION YIII.

VAYTJ.

Yayu, the wind, as we have already seen, is often associated with

Indra. See also i. 2, 4
;

i. 14, 3; i. 23, 2; i. 135, 4ff. (a vain ratJio

niyutvdn vahshad avase abhi praydmsi sudhitdni vltaye vdyo Jiavydni

mtaye \ pilatam madhvo andhasah purvapeyam hi vdm hitam
\

"Let

your car with team of horses bring you to our aid
;
and to the offerings

which are well-arranged for eating ; Yayu, the oblations (are well-ar-

ranged) for eating. Drink of the soma, for to you twain belongs the

right to take the first draught;" and see the next verse); i. 139, 1 ; ii.

41, 3
;
iv. 46, 2ff.

;
iv. 47, 2 ff.

;
v. 51, 4, 6 f.

; vii. 90, 5 ff.
;
vii. 91, 4 ff.

;

x. 65, 9
;

x. 141, 4. The two gods appear to have been Regarded by the

ancient expositors of the Yeda as closely connected with each other
;

for the Nairuktas, as quoted by Yaska (Nirukta, vii. 5), while they fix

upon Agni and Surya as the representatives of the terrestrial and

celestial gods respectively, speak of Yayu and Indra in conjunction, as

deities, either of whom may represent those of the intermediate sphere :

Tisrah eva devatdh iti Nairuktdh Agnih prithivl-sthdno Vdyur vd Indro

vd antariksfia-sthdnah silryo dyu-sthdnah \

" There are \hree gods ac-

cording to the Nairuktas, viz., Agni, whose place is on earth, Yayu, or

Indra, whose place is in the air, and Surya, whose place is in the

heaven," etc.

Yayu does not occupy a very prominent place in the Rig-veda. If

we except the allegorical description in the Purusha Siikta, x. 90, 13,.

where he is said to have sprung from the brqath of Purusha (prdndd

Vdyur ajdyata), or unless we understand vii. 90, 3 (rdye nu yam jajnatuh,

rodasl ime
\

"He whom the two worlds generated for wealth") to

assert that he was produced by heaven and earth, I am aware of no

passage where the parentage of Yayu is declared. He is, however,
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said to be the son-in-law of Tvashtri (viii. 26, 21 f. tava Vayo ritaspate

Tvashtur jdmdtar adbhuta
|
avdmsi a vrimmahe

\
22. Tvashtur j'dmd-

taram vayam isdnam rdyah Imahe
\

sutdvanto Vdyum dyumnd jandsah \

21. "We ask thy succours, o Yayu, lord of rites, wondrous son-in-

law of Tvashtri. 22. "We men offering libations resort to Yayu,

Tvashtri's son-in-law, the lord of wealth, and
f
seek,, for splendour");

but his wife's name is not given.
225 But few epithets are applied to

him. He is called darsata, "sightly," "beautiful,*' or "conspiuous"

(i. 2, 1), and supsarastama, "most handsome in form" (viii. 26,

24). He is naturally described as krandad-ishfi, "rushing noisily

onwards" (x. 100, 2). Together with Indra, he is designated as touch-

ing the sky, swift as thought, wise, thousand-eyed (divisprisd, manojavd,

viprd, sahasrdkshd, i. 23, 2, 3). He moves in a shining car, drawn by
a pair of red or purple horses (i. 134, 3 : Vdyur yunkte rohitd Vdyur

arund], or by several teams of horses, chandrena rathena, niyutvatd

rathena (iv. 48, 1
;

i. 134, 1
;

i. 135, 4; iv. 47, 1), His team is often

said to consist of ninety-nine, of a hundred, or even of a thousand horses,

yoked by his will, i. 135, 1, 3 (sahasrena nlyutd \ niyudbhih satinllhih
\

sahasrimbhih |); ii. 41, 1 (sahasrino rathdsah] ;
iv. 48, 4, 5 (vahantu

tvd manoyujo tfitktdso navatir nava) ;
vii. 91, 6

;
vii. 92, 1, 5. As before

mentioned (p. 85), Indra and Vayu frequently occupy the same chariot,

iv. 46, 2; iv. 48, 2 (Indra-sdrathih \ Vayo}; vii. 91, 5 (Indravdyu

saratham ydtam arvdk], which has its framework of gold, which

touches the sky, and is drawn by a thousand horses, iv. 46, 3, 4 (a

vdm sahasram harayah Indravdyu abhi prayah \

vahantu somapltaye \

ratham hiranyavandhuram
226

Indravdyu svadharam
\
d hi sthutho divi-

sprisawt). Vayu, like the other gods, is a drinker of soma.' In fact, he

alone, or in conjunction with Indra, was, by the admission of the other

gods, entitled to the first draught of this libation, i. 134, 1
;

i. 135, 1, 4

(tubhyam hi purvapltaye devdh devdya yemire \

4. Purvapeyam hi vdm

hitam); iv. 46, 1 (tvam hi purvapdh asi}; v. 43, 3; vii. 92, 2 (pra

,yad vdm madhvah agriyam bharanti adhvaryavah] ;
viii. 26, 25. 227 It is

223
Siiyana gives no help. Ie merely says : esha kathn itihasadibhir avagantavya \

"This story is to be learned from the Itihusas, etc." In the Section on Tvashtri we

shall see that according to E.V. x. 17, 1 f. he had a daughter called Saranyu, who
was the wife of Vivasvat ; but Vivasvat is not identical with Vayu.

226
Regarding the word vandhura see a note in thu Section on the As'vins.

227 On this subject we find the following story in the Aitareya BrShmana, ii. 25 :
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remarkable that Yayu is but rarely connected with the Maruts or

deities of the storm; but in one place (i. 134, 4) he is said to have

begotten them from the rivers of heaven (ajanayo Maruto vakshandlhyo

divah a vakshandbhyah} ;
and in another place (i. 142, 12) to be at-

tended by Pushan, the Maruts and the Yisve devas (Pushanvate Marut-

vate visvadevi-ya Yayave}.

The following hymns are addressed to Yata (another name of the

god of the wind). The imagery in the first is highly poetical :

x. 168, 1. Vdtasya nu mahimdnam rathasya rujann eti stanayann asya

ghoshah \ divisprig ydti arundni krinvann uto
t
eti prithivydh renum

asyan \

2. Sam prerate anu vdtasya vishthtih d enam gachJianti samanam

na yoshdh \

tdbhih sayuk saratham devah lyate asya visvasya Ihuvanasya

rdj'd |

3. Antarikshe pathibhir lyamdno na ni viiate katamach chana

dhah
\ apdm sakhd prathamajdh ritdvd Itva svij jdtah Tcutah dbabhuva

|

dtmd devdndm bhuvana&ya garlho yathdvasam charati devah eshali
\

ffhoshdh id asya srinvire na rupam tasmai Vdtdya havishd vidhema
\

"1. (I celebrate) the glory of Yata's chariot; its noise comes rending

and resounding. Touching the sky, he moves onward, making all

things ruddy : and he comes propelling the dut of the earth. 2. The

Devah vai Somasya rajno
'

grapeye na samapadayann
" aham prathamah pibeyam"

" aham prathamah pibeyam
"

ity eva akamayanta \

te sampadayanto 'bruvan " hanta

ajim iyama sa yonah ujjeshyati sa prathamah somasya pasyati" iti
\

"tatha" iti
\

te ajim ayuh \
tesham ajim yatam abhisrishtanam Vayur mukham prathamah pratya-

padyata atha Indro 'tha Mitravarunav atka 4-svinau \
so 'ved Indro Vayum ud vai

jayati iti tarn anu parapatat \

sa ha " nav atha ujjayava" iti
\
sa "na" ity abravld

"aham eva ujjeshyami" iti
\ "trifiyam me 'tha ujjayava" iti

\

"na" iti ha eva

abravld "aham eva. ujjeshyami" iti
\

"
turlyam me 'tha ujjayava iti

\

"tatha.
"

iti
\

tarn turlye 'tyarjata \

tat turiya-bhag Indro 'bhavat tribhag Vayuii \
tau saha eva

Indravayu udajayatam saha Mitravarunau saha AsviiMu
\

" The gods did not agree

in regard to the first draught of king Soma ;
but each of them desired,

' Let me drink

first,' 'let me drink first." But coming to an arrangement, they said :
'

Come, let

us run a race, and the victor shall first drink the Soma.' 'Agreed,' said they

all. They ran a race accordingly ;
and when they started and ran, Vayu first reached

the goal, then Indra, then Mitra and Varuna, and last the As'vins. Indra thought
he might beat Vayu, and he followed him closely ;

and said ' Let us two now be the

victors.' 'No,' rejoined Vayu, 'I alone shall be the winner.' 'Let us so win

together that I shall have a third (of the draught),' said Indra. 'No,' said Vayu,
I alone shall be the winner.' ' Let us so win together that I shall have the fourth,'

continued Indra. '

Agreed,' said Vayu. He gave him a right to the fourth, so Indra

has one share out of four and Vayu three. So Indra and Vayu won together, as did

Mitra and Varuna, and the two As'vins respectively." See the story of another

similar settlement by a race in the Ait. Br. iv. 7 f.

10
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gusts (?) of the air rush after him, and congregate in him as womon in an

assembly. Sitting along with them on the same car, the god, who is

king of this universe, is borne along. 3. Hasting forward, by paths in

the atmosphere, he never rests on any day. Friend of the waters,

first-born, holy, in what place was he born ? whence has he sprung ?

4. Soul of the gods, source of the universe, this deity moves as he

lists.
228 His sounds have been heard,, but his form is not (seen) : this

Vata let us worship with an oblation."

x. 186, 1. Vdtah d vdtu Ihesha/am sambhu mayolhu no hride
\

2. Pro,

nah dyumshi tdrishat
\
y,ta Vata pita, 'si nah uta Ihrdtd uta nah sakhd

\

sa nojlvdtave kridhi
\

3. Yad ado Vata te grihe amritasya nidhir hitah
\

tato no dehijivase \

"1. Let Vata, the wind, waft to us healing,
229

salutary, and auspi-

cious, to our heart : may he prolong our lives. 2. And, Vata, thou art

our father, our brother, and our friend : cause us to live. 3. From the

treasure of immortality, which is deposited yonder in thy house, o

Vata, give us to live."

Here the same property is ascribed to Vata which is elsewhere

ascribed to Eudra, that 'of bringing healing.

228
Compare St. John's Gospel, iii. 8 : The wind bloweth where it listeth," etc.

229
Compare i. 89, 4.
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SECTION IX.

THE MAEUTS.

(1) Their parentage, epithets, characteristics, and action.

The Maruts, or Eudras, the gods of the tempest,
230 who form a large

troop of thrice sixty (viii. 85, 8 : trih shashtis tvd Maruto vavridhd-

ndh}, or of only twenty-seven (i. 133, 6 : trisaptaih sura satvabhih),
1

are the sons of Rudra and Prisni 232
(Rudrasya marydh \ Rudrasya

sunavah
\ Rudrasya sunun

\ Rudrasya putrdh \

idam pitre marutam

uchyate vachah
\ pitar marutam . . . 'Rudra

\

Prisnim vochanta mdtaram
\

adha pitaram ishminam Rudram vochanta
\ yuvd pita svapdh Rudrah

eshdm sudughd Prisnih sudind marudbhyah f Prisnimdtarah
\

asuta

Prisnir mahate randya tvesham aydsdm Marutam anlTcam
\

Gomdtarah
\

Gaur dhayati Marutam sravasyur mdtd maghondm \ ),
233 or the speckled

cow (L 64, 2
;

i. 85, If.; i. 114, 6
;

i. 168, 9
;

ii. 33, 1
;

ii. 34, 2
;

230 prof. Benfey, in a note to R.V. i. 6, 4, aays that the Maruts (their name being
derived from mar,

' to die,') are personifications of the souls of the departed.
231 See also A.V. xiii. 1, 3, where the same smaller number is given : trishaptaso

marutah svadusammudah. Sayana interprets the words of R.V. viy. 28, 5, saptanam

sapta rishtayaii \

" The seven have seven spears," by saying that it refers to an

ancient story of Indra severing the embryo of Adit? into seven parts, from which

sprang the Maruts according to the Vedic text :
" The Maruts are divided into seven

troops." The same story is told at greater length by Sayana on R.V. i. 114, 6,

where, however, it is said to be Diti, mother of the Asuras, whose embryo Indra

severed first into seven portions, each of which he then subdivided into seven. See

the 4th vol. of this work, p. 256.
232 This word is regarded as a personification of the speckled clouds in Roth'

Illustrations of Nirukta, x. 39, p. 145. In his Lexicqp the same scholar says that

like other designations of the cow, the word is employed in various figurative and

mythical references, to denote the earth, the clouds, milk, the variegated or starry

heaven. On ii. 34, 2, Sayana refers (as an alternative explanation) to a story of

Rudra, as a bull, begetting the Maruts on Prisni, the Earth, in the form of a cow.
233 The Taittiriya Sanhita, ii. 2, 11, 4, says: Prisniyai vai payaso marutojatah \

"The Maruts were born from Pris'ni's milk."
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v. 42, 15 ; v. 52, 16
;
v. 60, 5

;
v. 59, 6

;
vi. 50, 4

;
vi. 66, 3

;
vii.

56, 1; viii. 7, 3, 17; viii. 20, 17; viii. 83, 1). They are, however,

said to be like sons to Iridra (sa sunubhir na Rudrebhih, i. 100, 5) ;
and

they are also called sindhu-matarah, children of the ocean, whether we

suppose this to be the aerial or terrestrial sea (x. 78, 6), and sons of

Heaven, divas-putrasah (x. 77, 2), and Divo marydh, iit. 53, 13
;
v. 59, 6.

See Miiller's Trans, of R.V. p. 93. Jn v. 56, 8, mention is made of

the chariot of theMaruts "in which RodasI stood bringing enjoyments,

in company with the Maruts" (a yasmin tasthau surandni bibhratl

sachd marutsu RodasI). On this Sayana remarks that Rodasi is the wife

of Rudra and mother of the Maruts
;
or that Rudra is the Wind (Vayu),

and his wife the intermediate or aerial goddess. (Roda&l Rudrasya patnl

marutdm mdtd \ yadvd Rudro Tdyuh \ tat-patnl mddhyamika devi). They
are frequently associated with Indra, as we have already seen

; (compare

the expressions which describe them as his allies and friends, and as

increasing his strength and prowess, at the same time that they

celebrate his greatness : Marutvantam Indram
\ Indra-jyeshthdh marud-

gandh \

sakhibhih svebhir evaih
\ ye te imhrnam ye tavishim avardhann

archantah Indra marutas te ojah \ piba Rudrebhih saganah \ ye tvd anu

ahem Vrittram adadhus tubhyam ojah \

archanti tvd, Marutah putadakhds

tvam, eshdm rishir Indrdsi dhirah
\

Rudrdsah Indravantah
\ ayam Indro

Marut-saTchd
\

Brihad Indrdya gdyata marutah
\

i. 23, 7. 8
;

i. 100>

1 ff.
;

i. 101, 1, ff.
;

iii. 32, 2, 4; iii. 35, 9; iii. 47, 1, ff.
;

iii. 51, 7

ff.
;

v. 29, 1, 2, 6
;

v. 57, 1
;

vii. 32, 10
;

vii. 42, 5
;

viii. 36, 1 ff;

viii. 52, 10
;

viii. 65, 1 ff; viii. 78, 1 ff.
;

viii. 85, 7 ff.
;

x. 73, 1
;

x. 99, 5; x.- 113, 3) ;
but they are also celebrated separately in

numerous hymns (as i. 37; i. 38; i. 39; i. 64; i. 85; i. 86; i. 87; i. 88;

i. 166, which, with others, are rendered into English and illustrated

in the 1st vol. of Professor Miiller's Translation of the R.Y.
;
see also

i. 167; i. 168; v. 52; v. 53; v. 54; v. 55; v. 56; vii. 56; vii. 57;

vii. 58, etc.) They are favourite deities of some of the rishis, and are

often praised in highly poetical strains. They are like blazing fires,

free from soil, of golden or tawny hue, and of sunlike brilliancy (ye

agnayo na sosuchann idhdndh
\

arenavah
\ hiranydsah \ suryatvachah \

arunapsavah \

vi. 66, 2; vii. 59, 11
;

viii. 7, 7). They are also com-

pared to swans with black plumage (hamsdso nila-prishthdh, vii. 59, 7) ;

and are sometimes said to be playful as children or calves (krllanti
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krildh
\
iiiulah na knlayah sumdtarah

\

vatsdso na prakrllinah \

i. 166,

2; vii. 56, 16; x. 78, 6). They are thus apostrophized in v. 54, 11 :

amseshu vah rishtayah patsu khddayo vakshassu rukmdh Maruto rathe

subhah
| agnibhrdj&so vidyuto gabhastyoh siprah Slrshashu vitatdh hira-

nyaylh \

"
Spears rest upon vour shoulders, ye Maruts

; ye have anklets

on your feetf, gofden ornaments on your breasts, lustre in your cars,

fiery lightnings in .your hands, aad golden helmets 234
placed upon your

234 In ii. 34, 3, the epithet of hiranya-siprah is applied to these deities. This

Sayana explains by suvarnamaya-sirastranah,
" with golden helmets." That one

sense of iipra (feminine) is "a head-dress, or a helmet," is settled by the verse in the

text, v. 54, 11, where the words are siprah sirshasu vitatah hiranyayth, "golden
helmets are stretched or (placed) upon your heads ;

" and also by viii. 7, 25, where it

is said, siprah sirshan hiranyaylh . . . vyanjata sriye,
"
they displayed for ornament

golden helmets on their heads." In the first of these passages, Sayana interprets siprah

as meaning a *
turban,' in the second a ' helmet.' It thus appears that siprah, in these

texts at least, must mean something external to the head, and not a feature of the

face as sipra is often interpreted, when applied to Indra. Thus susipra is explained

by Sayana on i. 9, 3, as meaning sobhana-hano sobhana-nasika va,
"
having handsome

jaws, or a handsome nose
;

"
since Yaska, he says, makes sipra to mean one or other

of these two parts of the face (Nirukta, vi. 17). The same explanation is given by

Sayana on i. 29, 2
;

i. 81, 4
;
and i. 101, 10. On iii. 30, 3, however, the same com-

mentator says: sipra-sabdena sirastranam abhidhlyate \ sobhana-sirastranopetah\

yadva sobhana-hanuman
\ "By the word sipra, a helmet is signified. Susipra

therefore means '

having a handsome helmet,' or it means '

having handsome jaws.'

On iii. 32, 3
;

iii. 36, 10
;

viii. 32, 4, 24; viii. 33, 7 ;
viii. 55, 4

;
he returns to the

latter interpretation. On viii. 17,4; viii. 81, 4; viii. 82, 12
;
he again gives the

alternative explanation as on iii. 30, 3. Professor Aufrecht has favoured me with a

note on the subject of the word sipra and its derivatives, of which the following are

the most important parts : S'ipra in the dual'means jaws (i. 101, 10
;

iii. 32, 1
;

v.

36, 2; viii. 65, 10; x. 96, 9; x, 105, 5). S'ipravat means "having large jaws"
(vi. 17, 2). S'iprin means the same, and is used only of Indra

(i. 29, 2; i. 84, 1
;

iii. 36, 10, etc. etc.). S'iprim, as Professor Aufrecht considers, mans " a draught

(imbibed by the jaws);" and he translates i. 30, 11, thus: "(Partake, our friend,

wielder of the thunderbolt, of the draughts of us thy friends the soma-drinkers,

thou who art fond of Soma." S'iprnivat (x. 105, 5) will thus be " he who

possesses the draught." Siprah in v. 54, 11, and viii. 7, 25, are "
visors," the

two parts of which are compared to two jaws. Ayah-sipra, used of the Ribhus

(iv. 37, 4) will consequently mean "having iron visors." The word occurs in

other compounds, to which I need not here refer. I am not sufficiently acquainted
with the armour of India to know whether anything like a visor was or is used

by warriors in that country. It is, however, customtw-y for the Hindus in parti-

cular circumstances (as for protection from the heat, and also from the cold, and for

purposes of disguise) to wear their turbans not only wrapped horizontally round their

heads, but also to tie another cloth perpendicularly under their chins and over the

tops of their heads, thus enclosing the sides of their faces. This is called in the ver-

nacular Hindi dhatha bandhna. The word dhatha is explained in Shakespear's
Hindustani Dictionary, s.v . as " a handkerchief tied over the turband and over the

ears."
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heads." Compare i. 64, 4; i. 166, 10; ii. 34, 2, 3 (dydvo na stribhis

chitayanta khddinah
\
"adorned with rings, they were conspicuous like

the sky with its stars ") ;
v. 53, 4 (where, in addition to their ornaments

and their weapons, they are said to have been decorated with garlands :

ye anjishu ye vdsishu svabhdnavah srakshu rukmeshu khddishu
\ srdydh

ratheshu dhanvasu} ;
v. 55, 1

;
v. 57, 5, 6 (every glory is manifested in

their bodies : visvd vah srlr adhi tanushu pipise) ;
v. 58, 2 (khddihastam] ;

vii. 56, 11, 13 (amseshu vo Marutah khddayah
235

\

"on your shoulders,

Maruts, are rings"); viii. 7, 25
;

viii. 20, 4 (6ubhrakhddayah}, 11, 22;

x. 78, 2. They are armed with golden weapons, and with lightnings,

dart thunderbolts, gleam like flames of fire, and are borne along with

the fury of boisterous winds (vidyunmahaso naro asmadidyavo vdtatvisho

Marutah, v. 54, 3) ;
viii. 7, 4, 17, 32 (vaj'rahastaih . . . marudbhih . . .

hiranyavdslbhih) ;
x. 78, 2, 3 (vdtdso na ye dhunayo jigatnavo agnlndm

na jihvdh virokinah) ; they split Vrittra into fragments (viii. 7, 23 :

vi vrittram parva&o yayuK] ; they are clothed with rain (varshanir-

nijah, v. 57, 4) ; they create darkness even during the day, with the

rain-clouds distribute showers all over the world, water the earth,

and avert hea,t i. 38, 9 (diva chit tamah krinvanti parjanyena udavd-

hena
\ yat prithivlm vyundanti) ;

v. 54, 1 (sardhdya mdrutdya . . .

gharma-stubhe) ;
v. 55, 5 (ud Irayatha Marutah samudrato yuyam vrish-

tim varshayatha purlshinaK) ;
viii. 7, 4 (vapanti maruto miham

\

16.

ye drapsdh iva rodasl dhamanti anu vrishtilhih') They open up a

path for the sun, viii. 7, 8 (srijanti rasmim ojasd panthdm surydya

yatave]. They cause the mountains, the earth, and both the worlds to

quake, i. 39, 5 (pra vepayanti parvatdn) ;
i. 87, 3 (rejate Ihumifi) ;

v. 54, 1, 3 (parvatachyulzh} ;
v. 60, 2 f. (vo bhiyd prithivl chid rejate

parvatas chit
\ parvatas chin mahi vriddho libhdya divas chit sdnu rejate

svane vah} vii. 57, 1 (ye rejayanti rodasl chid urvl] ;
viii. 7, 4

;
viii.

20, 5. They rend trees, and, like wild elephants, they devour the

forests, i. 39, 5
;

i. 64, 7 (vi vinchanti vanaspatln \ mrigdh iva hastinah

235 On the sense of the wo.d khadi see Miiller's Trans, of the R.V. p. 102 and 218.

236 In a hymn of the A.V. iv. 27, verse 3, the Maruts are said to give an impulse

to the milk of cows, the sap of plants, the speed of horses (payo dhenunam rasam

oshadhlndm javam arvatam kavayo ye invatha) ;
and in the 4th verse they are

described as raising the waters from the sea to the sky, and as discharging them from

the sky on the earth (apah samudrad divam udvahanti divas prithivim abhi ye

srijanti).
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khddatha vand}. They have iron teeth (ayodamshfrdn, i. 88, 5) ; they

roar like lions (simhdh iva ndnadati, i. 64, 8) ;
all creatures are afraid

of them, i. 85, 8 (bhayante viSvd bhuvand marudbhyah. Their weapons

are of various descriptions spears, bows, quivers, and arrows (vdslm-

antah rishtimantah
\

ishumanto nishanginah\ i. 37, 2
;
v. 57, 2. Their

coursers are
1
swift as thought (manojuvah, i. 85, 4). They ride, with

whips in their hands (ka$dh fasteshu, i. 37, 3; i. 168, 4), in golden

cars (hiranyarathdh, v. 57, 1), with golden wheels (hiranyebhih

pavibhih \ hiranya-chakrdn, i. 64, 11
;

i. 88, 5), drawn by ruddy and

tawny horses (with which the chariots are said to be winged), and

flashing forth lightnings, or formed of lightning, i. 88, 1, 2 (a vid-

yunmadbhih rathebhir rishtimadbhir asvaparnaih \

arunebhih pisangair

asvaih) ;
iii. 54, 13 (vidyudrathdh Marutah rishtimantah) ;

v. 57, 4

(pisangdvdh arundsvdh}. The animals by which these chariots are

described as being drawn are designated in some places by the epithet

prishatlh (i. 37, 2
;

i. 39, 6
;

i. 85, 5
;

viii. 7, 28), which Professor

Wilson following Sayana on Kig-veda, i. 37, 2 M7 renders by

"spotted deer." But in i. 38, 12, the horses (asvdsaK) of the Maruts

are spoken of, as is also the case in viii. 7, 27* where they (the horses)

are called hiranya-pdnibhih, "golden-footed;" though in the next

verse (28) the prishatlh are again spoken of, as well as a prashtih

rohitah, which we find also in i. 39, 6, and which Sayana understands

to denote either a swift buck, or a buck yoked as a leader to the does.

In i. 87, 4, the troop of Maruts itself receives the epithet prishad-asva,

"having spotted horses." This is, indeed, explained by Sayana in the

sense of "having does marked with white spots instead>of horses;"
238

but in his notes on v. 54, 2, 10, and v. /\5, 1, where the Maruts'

horses are again spoken of (na vo asvdh irathayanta \ lyante asvaih

suyamebhir dsubhih'), he does not repeat this explanation. In v. 55, 6,

where the Maruts are described as having yoked prishatih (feminine) as

horses (asvdn, masculine,) to their chariots, Sayana says we may either

understand "spotted mares," or suppose the word "horse" to stand for

23? Prishatyo vindu-yuktah mrigyo Maryd-vahana-bhutah \ "prishatyo Marutam
"

iti Nighantav uktatvat.

238
Benfey, in his translation of this verse (Orient und Occident, ii. 250) retains

the sense of antelopes. In vii. 56, 1, the Maruts are styled svasvah, "having good

horses," which Sayana explains sobhana-vahah,
"
having good carriers."
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doe (prishatih . . . prishad-varnah vadavah
\ sarangl va atra asva-sabda-

vachya). In his note on prishafibhih in ii. 34, 3, he says they may he

either does marked with white spots, or mares
;
and he interprets

prishatih in v. 57, 3, by asvah, mares. Professor Aufrecht, who has

favoured me with a note on the subject of the word prishatih, is of

opinion that, looking to all the passages where it occurs ki connection

with the Maruts, it must mean marss.
233

Perhaps,, it is best to hold

with Professor Miiller (Trans, of R.V. i. p. 59) that the Vedic poets

admitted both ideas, as we find "that they speak in the same hymns,

and even in the same verse, of the fallow deer, and also of the horses

of the Maruts."

In the following verses, viii. 83, 9 ff., high cosmical functions are

ascribed to the Maruts : a ye visva parthivani pa/prathan rochand divah
\

Marutah somapltaye \
10. Tydn mi putadakshaso divo vo Maruto huve

asya somasya pltaye \

11. Tyan nu ye vi rodasl tastabhur Maruto huve
\

asya somasya pltaye \

12. Tarn nu Marutam aanam girishthdm vrisha-

nam huve
\ asya somasya pltaye \

'9 and 10. "I invite to drink this

soma the Maruts who stretched out all the terrestrial regions, and the

luminaries of the sky ;
'I call from the heaven those Maruts of pure

239 Professor Aufrecht has pointed out a number of passages regarding the sense of

the words prishad-asva andprishat, as Rayamukuta on Amara, the Vaj. Sanh. xxiv.

11, 18; S'atapatha Brahmana, v. 5, 1, 10, and v. 5, 2, 9. He has also indicated

another verse of the Rig-veda (v. 58, 6), where prishatlbhis in the feminine is joined
with asvaih in the masculine (where Professor Miiller, Trans, of R.V. i. 59, would

translate,
" when you come with the deer, the horses, and the chariots ") ;

and remarks

that viii. 54, 10, 11, could not mean that the rishi received a thousand antelopes.

(The words are these : data me prishatJnam raja hiranyavlriam \

tna devah maghava
rishat

\

11. Sahasre prishatmam adhi schandram brihat prithu \

sukram hiranyam
adade

\

"
gods, may the tfiuntiful king, the giver to me of the gold-decked

prishatts, never perish! 11. I received gold, brilliant, heavy, broad, and shining,

over and above a thousand prishatls (probably speckled cows)." Sayana represents

Indra as the bountiful patron here, and makes the worshipper pray to the gods that

Indra may not perish, an erroneous interpretation, surely. Professor Roth appears,

from a remark under the word eta (vol. i. p. 1091 of his Diet.) to have at one time

vegarded j9mA</<z/i as a kind of deer. In his explanation of this latter word itself,

however (in a later part of hi^ Lexicon, which perhaps had not reached me when this

note was first written), he says that it is a designation of the team of the Maruts;
and according to the ordinary assumption of the commentators, which, however

is not established either by the Nirukta, or by any of the Brahmanas known to

us, denotes spotted antelopes. There
.
is nothing, however, he goes on to say, to

prevent our understanding the word (with Mahidhara on Vaj. Sanh. ii. 16) to mean

spotted mares, as mention is frequently enough made of the horses of the Maruts.
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power. 1 1 . I call to drink this soma those Maruts who held apart the

two worlds. 12.1 call to drink this soma that vigorous host of Maruts

which dwells in the mountains."

The Maruts or Rudras (like their father Rudra
;
see the 4th vol. of

this work, pp. 253, 259, 261, 263 f., 333 ff.), are in one hymn, viii.

20, 23, 25, si/pplicated to bring healing remedies, which are described

as abiding in the S
(indhu, the Af^kni, the seas, and the hills (maruto

mdrutasya nah a bheshajasya vahata
\ yad Sindhau yad Asiknydm yat

samudreshu . . . yat parvateshu bheshajam).

(2) Relations of the Maruts to Indra ; the rival claims

of the two parties.

Professor Wilson is of opinion (Rig-veda ii., Indroduction p. vii. and

notes pp. 145 and 160), that in a few hymns some traces are per-

ceptible of a dispute between the votaries of the Maruts and those of

Indra in regard to their respective claims to worship. Thus in hymns
165 and 170 of the first book of the Rig-veda we find dialogues, in the

first case between Indra and the Maruts, and in the second between

Indra and Agastya, in which the rival pretensions of these deities

appear. Indra asks, i. 165, 6 : leva syd vo Marutai? svadhd dsld

yan mdm elcam samadhatta Ahihatye \
aham hi ugras tavishas tuvish-

mdn visvasya katror anamam vadhasnaih
\

7. Bhuri chahartha yu-

jyebhir asme samdnebhir vrishabha paumsyebhih \

bhurlni hi krinavdma

savishtha Indra Icratvd Maruto yad vasdma
\

8. Vadhlm Vrittram

marutah indriyena svena bhamma
\

" "Where was your inherent power,

ye Maruts, when ye involved me alone 24 in the conflict with Ahi ? It

was I who, fierce, strong, and energetic, overturned my enemies with my
shafts." The Maruts rejoin : "7. Vigorous god, thou hast done great

things with us for thy helpers, through our equal valour
; for, strong

Indra, we Maruts by our power can perform many great exploits when

we desire." Indra replies :
"

8. By my own prowess, Maruts, I slew

Vrittra, mighty in my wrath," etc.

Of hymn i. 170, the Kirukta says, i. 5, tjiat "Agastya, having

prepared an oblation for Indra, desired to give the Maruts also a share

in it. On which Indra came and complained." (Agastyah Indrdya

havir nirupya Marudbhyah sampraditsdm, chahdra
\
sa Indrah etya

240 See above, p. 93, note.
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paridevaytinchalcre). The Maruts reply, i. 170, 2 : Icim nah Indra

jighdm&asi bhrdtaro marutas tava
\

tebhih Jcalpasva sddhuyd ma nah

samarane vadhlh
\

3. Kim no bhrdtar Agastya sakha sann ati manya&e \

vidma hi te yathd memo asmabhyam in na ditsasi
\

" Why dost thou seek

to kill us, Indra ? The Maruts are thy brothers. Act amicably to-

wards them. Do not kill us in the fray."
M1 Indra' then says to

Agastya, v. 3. "Why dost thou, brother Agastya- being our friend,

disregard us ? For we know how thy mind is. Thou wilt not give

us anything." See Roth's Elucidations of Nirukta, p. 6.) In i. 171,

4, also, the rishi, after imploring the favour of the Maruts, says to

them apologetically : asmdd aham tavishdd Ishamdnah Indrdd bhiyd

Mdruto rejamdnah \ yushmabhyam havyti nisitdni dsan tdni are chakrima

mrilata nah
\

" I fled, trembling through fear of the mighty Indra.

Oblations were prepared for you ;
we put them away ;

be merciful to

us." (Compare R,V. iv. 18, 11
;
viii. 7, 31, and viii. 85, 7, quoted above,

pp. 92 ff., note.) See Professor Muller's translation of i. 165, and the

full illustrations he gives of its signification in his notes, pp. 170 ff.,

179, 184, 186, 187, 189. This hymn is referred to in the following

short story from the Taitt. Brahmana, ii. 7, 11, 1 : Agastyo marudbhyah

uJcshnah praulcshat \

tan Indrah ddatta
\

te enam vajram udyatya alhyd-

yanta \
tan Agastyas chaiva Indrah cha Tcaydsulhlyena asamayatdm \

tan

sdntdn iipdhvayata yat kaydsubhlyam bhavati sdntyai \
tasmdd ete ain-

drdmdrutdh ukshdnah savaniydh lhavanti
\ trayah prathame 'hann dla-

Ihyante \
evarh dvltlye \

evam tritlye \ pancha uttame 'hann dlabhyante \

"Agastya was immolating bulls to the Maruts. These bulls Indra

carried off. The Maruts ran at him brandishing a thunderbolt. Agastya

and Indra pacified then?, with the kaydsubhlya
"

(referring to E.V. i.

165, 1, of which the first verse begins with the words kayd subhd).

"Indra invited them to the ceremony when pacified, for the kaydstt-

bhiya is used for pacification. Hence these bulls are to be offered both

to Indra and the Maruts. Three are sacrificed on the first day, as

"many on the second and third; on the last day five are immolated."

In the following passages (some of which have been already quoted)

the Maruts are said to worship Indra, viz., iii. 32, 3
;

v. 29, 1, 2, 6
;

viii. 3, 7; viii. 78, 1, 3.

211 See Roth on the sense of this text, s.v. kalp.
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SECTION X.

StRYA.

(1) The two sun-gods separately celebrated in the hymns.

The great powers presiding over day and night are, as we have seen

above, supposed by the Indian commentators to be personified in Mitra

and Varuna. But these deities, and especially Varuna, as described in

the Veda, are far more than the mere representatives of day and night.

They are also recognized as moral governors, as well as superintendents

of physical phenomena. There are two other gods (also, as has been

already noticed, p. 54, reckoned in a few passages as belonging to the

Adityas), who are exact personifications of the sun,
242

vjz., Surya and

Savitri. 243 It is under these two different appellations that the sun is

chiefly celebrated in the Eig-veda ;
and although it may be difficult to

perceive why the one word should be used in any particular case

243 In the Homeric hymn to Helios, verses 8'ff., the sun is thus described :

6s <paivfi dvrjroiffi Kal aOavdrotffi 6eoiffiv

linrois ejU/Se/Sa^s tr/uepSj/bv 8' 'dye SepKerat offaois

%pvfffT)s SK K6pv6os \afjLirpal 8' o.KTWfs air' avrov ->

aiy\TJei> (rri\l3ov<n, wapa Kpord(f>iav re irapeial

\a/jurpal airb /cparbs xap'lel' ltW^Cwri npAffcairoi'

Tr)\avyf$ Ka\bv 8e trepl xpot Aa/iirerat fffOos

\eirrovpyes, woiy avef^cav inrb 8" &pffet>fs 'lirirot***
fvff &p '6ye crriiffas xpvff6Cvyov ap/ta Kal tirirovs

effiTfpLos irefj.Trria'L
Si' ovpavov 'QKeav6v$e.

213
Regarding the Greek ideas of the divinity of the sun, moon, and stars, the*

reader may compare the passages of Plato cited or referred to by Mr. Grote, Plato,

iii. pp. 384, 414, 418, 449, 452, 497. One of these passages, from the Laws vii. p.

821, is as follows :
?fi ayadoi, Kara^evSo/Mfda vvv &is 7roy nreii> "EAArjves irdvres

/j.eyd\cav Qfaiv, 'HXt'oi; re a^a. Kal SeA.^i'Tjs. Again in the Epinomis p. 984, mention is

made of the visible deities, by which the stars are meant : Oeovs 8 STJ rous dparovs,

/ueyicrrovs Kal ri/juwrdrovs Kal 'o^vrarov 'opuvras iravry, rovs irpcarovs rfy TUIV affrpuv

eKreov, K.r.\.
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rather than the other, the application of the names may perhaps

depend upon some difference in the aspect under which the sun is

conceived, or on some diversity in the functions which he is regarded

as fulfilling. Different sets of hymns are, at all events, devoted to his

worship under each of these names, and the epithets which are applied

to him in each of these characters are for the most 'part -separate. In

some few places, both these two nam.es, and occasionally some others,

appear to be applied to the solar deity indiscriminately, but in most

cases the distinction between them is nominally, at least, preserved.

The principal hymns, or portions of hymns, in praise of, or referring

to, Surya are the following : i. 50, 1-13
;

i. 115, 1-6
;

iv. 13, 1-3
;

v. 40, 5, 6, 8, 9
;

v. 45, 9, 10
;

v. 59, 5
;

vii. 60, 1-4
;

x. 37, 1 ff.
;

x. 170. He is treated of in Mrukta, xii. 14-16.

(2) Surya?s parentage, relations to the other gods, epithets, andfunctions.

In x. 37, 1, Surya is styled the son of Dyaus (Divas' puttrdya

Surydya samsata}. In x. 88, 11, he is called the son of Aditi (Suryam

Aditeyam}, and by the same title in viii, 90, 11 (San mahdn asi Surya

lal Aditya m^hdn asi} ;
but in other places he appears to be dis-

tinguished from the Adityas, as in viii. 35, 13 ff. (sajoshasd Ushasd

Suryena cha Adityair ydtam Aivina}. Ushas (the Dawn) is in one place

said to be his wife (Suryasya yoshd, vii. 75, 5), while in another

passage, vii. 78, 3, the Dawns are, by a natural figure, said to produce

him (ajljanan suryam yajnam agnirn] along with Sacrifice and Agni,

and in a third text, to reveal all the three (prdchikitat suryam yajnam

agnim). Surys is described as moving on a car, which is sometimes said

to be drawn by one and* sometimes by several, or by seven, fleet and

ruddy horses or mares 24i

(i. 115, 3, 4; vii. 60, 3 : ayukta sapta haritah

sadhastdd yah Im vahanti suryam ghritdchlh) ;
vii. 63, 2 (yad etaso

vahanti dhurshu yuktah ; compare ix. 63, 7 : ayukta surah etasam pava-

mdnah}; x. 37, 3; x. 49, 7. His path is prepared by the Adityas,

Mitra, Aryaman, and Varuna, i. 24, 8 (urum hi rdjd Varunas chakdra

surydya panthdm anu etavai u] ;
vii. 60, 4 (yasmai Aditydh adhvano

radanti Mitro Aryamd Varunah sajoshdh); vii. 87, 1. Pushan goes

214 Indra is said to traverse the sky with the sun's horses (aham Suryasya part

yami asubhihpra etasebhir vahamanah ojasa, x. 49, 7). Compare Ovid's description

of Phaethon's horses, Metam. ii. 153.
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as his messenger with his golden ships, which sail in the aerial ocean,

vi. 58, 3 (yds te Pushan ndvah antah samudre hiranyayir antarikshe

cJiaranti
\

tdlhrir ydsi dutyam suryasya). He is the preserver and soul

of all things stationary and moving, i. 115, 1 (suryah dtmd jagatas

tastushascha) ;
vii. 60, 2 (visvasya sthdlurjagatascha gopah\ the vivifier

(prasavita)"^ *>f mtin, and common to them all, vii. 63, 2, 3 (sddhdranah

suryo mdnushdndm \

udu etiprasavitdjandndm). Enlivened by him men

pursue their ends and perform their work, vii. 63, 4 (nunam jandh

suryena prasutdh ayann arthdni krinavann apdmsi}. He is far-seeing,

all-seeing, beholds all creatures, and the good and bad deeds of mortals,
246

i. 50, 2, 7
;

vi. 51, 2
;

vii. 35, 8
;

vii. 60, 2
;

vii. 61, 1
;

vii. 63, 1, 4;

x. 37, 1 (surdya visvachakshase
\ pa&yan janmdni surya \ suryah uru-

chakshdh
\ riju marteshu vrijind cha pasyan \

abM yo visvd Ihuvandni

chashte
\ duredrise). He is represented as the eye of Mitra and Varuna,

and sometimes of Agni also, i. 115, 1
;

vi. 51, 1
;

vii. 61, 1
;

vii. 63, 1;

x. 37, 1 (chakshur Mitrasya Varunasya AgneTi \

chakshur Mitrasya

Varunasya \

namo Mitrasya Varunasya chakshase). In one passage,

vii. 77, 3, Ushas (the Dawn) is said to bring the eye of the gods, and

245 This word and others derived from the same root su or su, ye, as we shall

shortly see, very frequently applied to Savitri. In x. 66, 2, the gods are said to be

Indra-prasutah.
246 The same thing is naturally and frequently said of the sun in classical litera-

ture. Thus Homer says, Iliad, iii. 277 :

r]f\i6s fry TTOLVT' tyopifs Kal iracr' fjra/coueis K.T.\.

and again in the Iliad, xiv. 344 f. :

ovS' tiv v>i SiaSpaKoi i]e\i6s iffp,

ovTf Kal o^vrarov ireAerot tydos eiffopdacrBai

And in the Ody&sey, viii. 270 f. :

&<pap Se of &yyt\os ^\6t>

"H\ios, 8 ff(p' evoT]ffe /iryab/ue/ovj (pi\6Tr]Ti.

So too ^Eschylus in the Prometheus Vinctus :

al ri>v ira.v6irri]v KVK\OV T)\iov KO.\>.

And Plutarch, Isis and Osiris, 12 :

Trjs 'Peoj <pa<rl Kpvcpa T<f KpSvcp ffvyyevo[j.i>ri$ alcrd6/j.i>ov eira.pda'ao'Qa.t T

So too Ovid, Metamorph. iv. 171 f. :

Primus adulterium Veneris cum Marte putalur
Hie vidisse deus : videt hie deus omnia primus,

and verses 195 ff. :

qui que omnia cernere debes,

Leucotheen spectas : et virgine figis in una

quos mundo debes oculos.
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lead on the bright and beautiful horse, by which the sun seems to be

intended (devdndm chakshuh subhagd vahantl ivetam nayantl sudrislJcam

asvam
; compare vii. 76, 1 : kratvd devdndm ajanishta chakshuh).

2" In

x. 85, 1, it is said that while the earth is upheld by truth, the sky is

upheld by the sun (satyenottabhitd bhumih suryenottabhitd dyauh). He
rolls up darkness like a hide, vii. 63, 1 (charmeva yah samvivyak

tamdmsi). By his greatness he is ^he divine leader (or priest) of the

gods, viii. 90, 12 (mahnd devdndm asuryah purohitah]. In viii. 82, 1, 4,

he is identified with Indra, or vice versa, Indra with him. In x. 170,

4, the epithets visvakarman, the architect of the universe, and msvade-

vyavat, possessed of all divine attributes, are applied to him (as in viii.

87, 2, Indra also is styled vtivakarman and visvadeva). In vii. 60, 1,

and vii. 62, 2, he is prayed at his rising to declare men sinless to

Mitra, Varuna, etc. (yad adya Surya bravo andgdh udyan. Mitrdya

Varunaya satyam).

(3) Subordinate position sometime's assigned to him.

In many passages, however, the dependent position of Surya is

asserted. Th'is he is said to have been produced, or caused to shine, or

to rise, or to have his path prepared, etc., by Indra, ii. 12, 7 (yah

Suryam yah Ushasam jajdna] ;
iii. 31, 15 (Indro nribhir ajanad

dldydnah sdlcam Suryam ushasam gdtum Agnim) ;
iii. 32, 8 (jajdna

Suryam ushasam) ;
iii. 44, 2, (suryam haryann arochayah} ;

iii. 49, 4

(janitd suryasya) ;
vi. 17, 5

;
vi. 30, 5

;
viii. 78, 7 (a suryam rohayo

divi}; viii. 87, 2; x. 171, 4 (tvam tyam Indra suryam paschd santam

puras ItridM} ; by Indra and Soma, vi. 72, 2 (ut suryam nayatho

jyotishd saha) ; by Agn, x. 3, 2
;
x. 156, 4 (Agne nakshatram ajaram

d suryam rohayo divi
\ dadhajjyotirjanebhyah}; by the Ushases (Dawns),

217 In v. 59, 3, 5, and x. 10, 9, the eye of the sun is spoken of; and in x. 16, 3,

the affinity of the eye to the sun is indicated. In A.V. v. 24, 9, the sun is said to he

the lord of eyes (suryas chakshusham adhipatifi), and in A.V. xiii. 1, 45, he is said to

see beyond the sky, the earth, and the waters, and to he the one eye of created things

(suryo dyam suryah prithivtm suryah apo 'tipasyati \ suryo bhutasya ekam chakshur

aruroha divam maKtm).
248 In his note on this passage (viii. 78, 7) Sayana relates a legend, that formerly

the Panis had carried off the cows of the Angirases, and placed them on a mountain

enveloped in darkness, when Indra, after being lauded by the Angirases, and suppli-

cated to restore the cows, caused the sun to rise that he might see them.
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vii. 78, 3 (ajljanan suryam yajnam agnim) ; by Soma, vi. 44, 23 (ayam

surye adadhdj jyotir antaK) ;
ix. 63, 7

;
ix. 75, 1

;
ix. 86, 29 (tava

jyotlmshi pavamdna suryah) ;
ix. 96, 5 (janitd suryasya] ;

ix. 97, 41
;

ix. 107, 7; ix. 110, 3); by Dhatri, x. 190, 3 (suryd-chandramasau

Dhdtd yathdpurvam akalpayat} ; by Varuna, i. 24, 8
;

vii. 87, 1

(quoted above,); by Mitra and' Varuna, iv. 13, 2 (anu vratam Varuno

yanti Mitro yat suryam dm urohayanti") ;
v. 63, 4, 7 (suryam a dhattho

divi) ;
Indra and Varuna, vii. 82, 3 (suryam airayatam divi prabhum) ;

by Indra and Vishnu, vii. 99, 4 (urum yajndya chakratJiur i* loTcam

janayantd suryam ushasam aynim), and by the Angirases through their

rites, x. 62, 3 (ye ritena suryam drohayan divi aprathayan prithivlm

mdtaram vi}. In passages of this description the divine personality of

the sun is thrown into the background : the grand luminary becomes

little more than a part of nature, created and controlled by those

spiritual powers which exist above and beyond all material phenomena.

The divine power of Mitra and Varuna is said to be shown in the sky,

where Siirya moves a luminary and a, bright agent [or instrument] of

theirs ;
whom again they conceal by clouds and rain, v. 63, 4 (mdyd

vdm Mitrdvarund divi sritd suryo jyotis charati thitram dyudham \

tarn

abhrena vrishtyd guhatho divi}. He is declared to be god-b6rn, x. 37, 1
;

to be the son of the sky, ibid, (devajdtdya Icetave Divas putrdya Surydya] ;

to have been drawn by the gods from the ocean where he was hidden

(x. 72, 7, see above, p. 48) ;
to have been placed by the gods in heaven,

x. 88, 1 1 (yadd id enam adadhur yajniydsb divi devdh suryam dditeyam),

where he is identified with Agni ;
and to have sprung from the eye of

Purusha, x. 90, 13 (chakshoh suryo ajdyata}. He is also said to have

been overcome' and despoiled by Indra, x. 43, 5 (samvargam yan maghavd

suryam jayaf),
250

who, in some obscure verses is alluded to as having

carried off one of the wheels of his chariot, i. 175, 4; iv. 28, 2;

iv. 30, 4
;
v. 29, 10.

(4) Translation of a 'hymn to Surya.

I subjoin, with a translation, the greater part* of the picturesque, if

somewhat monotonous, hymn, i. 50 : Ud u tyam jdtavedasam devam

249 In the A.V. iv. 10, 5, the sun is said to have sprang from Vrittra ( Vrittrajjato

divakaraJj).

350 See the 4th vol. of this work, pp. 92 f .
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vahanti ketavah
\

Arise visvdya suryam \

2. Apa tye tdyavo yathd

nakshattrd yanti aMulhih
\ surdya visvachalcshase

\

3. Adrisram asya

Jcetavo vi rasmayo jandn emu
\ Ihrdjanto agnayo yatha \

4. Taranir

visvadarsato jyotishhrid asi surya \

visvam a bhdsi rochanam
\

5. Pratydn

devdndm visah pratyann ud eshi mdnushdn
\ pratyan visvam svar drise

\

6. Yena pdvaka chakshasd Ihuranyantam jandn afou
\

tvam Varuna

pafyasi |

7. Vi dydm eshi rajas prithu aha mimdno aktubhih
\ pasyan

janmdni surya \

8. Sapta tva harito rathe vahanti deva surya \

sochish-

kesam vichdkshana
\

9. ayukta sapta sundhyuvah suro rathasya naptyah \

tdlhir yati svayuktilhih \

10. Ud vayam tamasas pari jyotish pasyantah

uttaram
\

devam devatrd suryam aganmajyotir uttamam
\

1.
" The heralds 251 lead aloft this god Surya, who knows all beings,

(manifesting him) to the universal gaze. 2. (Eclipsed) by thy rays,

the stars slink away, like thieves, before thee the all-beholding

luminary. 3. His rays revealing (his presence) are visible to all man-

kind, flaming like fires. 4. Traversing (the heavens), all-conspicuous,

thou Greatest light, o Surya, and illuminatest the whole firmament. 5.

Thou risest in the presence of the race of gods, of men, and of the

entire heaven, that ttou mayest be beheld. 6. With that glance of

thine wherewith, o illuminator, o Varuna, thou surveyest the busy race

of men,
252

7. thou, o Surya, penetratest the sky, the broad firma-

ment, measuring out the days with thy rays, spying out all creatures.

8. Seven ruddy mares bear thee onward in thy chariot, o clear-sighted

Surya, the god with flaming locks. 9. The sun has yoked the seven

brilliant mares, the daughters of the car
;
with these, the self-yoked, he

advances. ^0. Gazing towards the upper light beyond the darkness,

we have ascended to the highest luminary, Surya, a god among the

gods."
253

231 In his translation of E.V. i. 166, 1, Professor Miiller renders Jcetu by herald

(see pp. 197, and 201), a sense which suits the verse before us very well.

852 See Professor Benfey's translation, and note (Orient und Occident, i. p 405),

and the passage of Roth's Abhandlungen (Dissertations on the literature and history

of the Veda) p. 81 f., to which he refers
;
and in which that writer regards the reading

janan as standing for janam, the ace. sing., the last syllable being lengthened on

account of the metre.

253 I subjoin a metrical translation of these verses :

1. By lustrous heralds led on high,
The omniscient Sun ascends the sky,

His glory drawing every eye.
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The Atharva-veda contains a long hymn to Surya, xiii. 2, partly made

up of extracts from the Rig-veda.

The Mahabharata (iii. 166 ff.) also has a hymn to the same god, in

which he is styled
" the eye of the world, and the soul of all embodied

creatures," v. 166 (tvam Ihdno jagatas chakshus tvam dtmd sarva-dehi-

nam) ;
the source of all beings, the body of observances performed by

those who practise t ceremonies, ,the refuge of the Sankhyas, the

highest object of Togins, the unbolted door, the resort of those seeking

emancipation, etc., etc.
;

v. 166 f. (tvam yonih sarva-lhutdndm tvam dchd-

rah Icriydvatdm \

tvam gatih sarva-sdnkhydndfh yogindm tvam pardyanam \

andvritdrgaladvdram tvam gatis tvam mumukshatdm) ;
and his celestial

chariot (divyam ratham) is referred to (v. 170). He is also, we are told,

said by those who understand the computation of time, to be the be-

ginning and end of that period of a thousand yugas known as the day

of Brahma (yad oho Brahmanah proktam sahasra-ytiga-sammitam \ tasya

tvam ddir antas cha kdlajnaih sampralcirttitaK) ;
the lord of the Manus,

of their sons, of the world sprung from Manu, and of all the lords of

the Manvantaras. "When the time of. the mundane dissolution has

arrived, the Samvarttaka fire, which reduces all "things to ashes, issues

from his wrath (vv. 185 f.
; compare the 1st vol. of this work, pp.

43 f. and 207).

2. All -seeing Sun, the stars so bright,

"Which gleamed throughout the sombre night,
Now scared, like thieves, sliiik fast away,
Quenched by the splendour of thy ray.

3. Thy beams to men thy presence shew ;

Like blazing fires they seem to glow. *

4. Conspicuous, rapid, source of light,

Thou makest all the welkin bright.

5. In sight of gods, and mortal eyes,

In sight of heaven thou scal'st the skies.

6. Bright god, thou scann'st with searching ken

The doings all of busy men.

7. Thou stridest o'er the sky; thy rays

Create, and measure out, our days ;

Thine eye all living things surveys. *

8. 9. Seven lucid mares thy chariot bear,

Self-yoked, athwart the fields of air,

Bright Surya, god with flaming hair.

10. That glow above the darkness we

Beholding, upward soar to thee,

For there among the gods thy light

Supreme is seen, divinely bright. 11
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SECTION XI.

SAVITRI.

(1) His epithets, characteristics, and functions.

The hymns which are entirely or principally devoted to the cele-

bration of Savitri are the following : i. 35
;

ii. 38
; iv. 53

;
iv. 54

;

v. 81
;

v. 82
;

vii. 37
; vii. 45

;
x. 149

;
with many detached passages

and verses, such as i. 22, 5-8
;

iii. 56, 6, 7
;

iii. 62, 10-12, etc., etc.

The epithets^ characteristics, and functions of this god, as described

in the Kig-veda, are as follows :

He is pre-eminently the golden deity, being hiranydksha, golden-

eyed (i. 35, 8) ; hiranya-pdni,
2'^

hiranya-hasta, golden-handed (i. 22, 5
;

i. 35, 9, 10;
t
iii. 54, ll

;
vi. 50, 8

;
vi. 71, 4; vii. 38, 2

;
S.V. i. 464;

Vaj. S. i. 16; iv. 25; A.V. iii. 21, 8; vii. 14, 2; vii. 115, 2;
255

hiranya-jihva, golden-tongued (vi. 71, 3) ; sujihva, beautiful-tongued

(iii. 54, 11; vii. 45, 4); mandra-jihva,. pleasant-tongued (vi. 71, 4).

He invests himself with golden or tawny mail (pisangam drdpim,

iv. 53, 2); and assumes all forms (visvd rupdni prati munchate kavih,

v. 81, 2). He is also harikesa, the yellow-haired (x. 139, 1). Luminous

in his aspect, he ascends a golden car, drawn by radiant, brown,

white-footed, horses
; f-nd beholding all creatures, he pursues an

ascending and descending path, i. 35, 2-5
;

vii. 45, 1 (hiranyayena

Savita rathena devo ydti Ihuvandni pasyan \ ydti devah pravatd ydti

udvatd ydti subrdlhydm yajato haribhydm \

krisanair visvarupaih

254 See the tasteless explanations of this epithet given by the commentator and the

Kaushitaki Brahmana, as mentioned in Rosen's and Wilson's notes on i. 22, 5
;
and

see also "Weber's Ind. Studie'n, ii. 306. The same epithet is given to Savitri in the

Vaj. Sanhita, i. 16, where see the commentary. Savitri is also called prithupani,

broad-handed (ii. 38, 2), and supcini, beautiful-handed
(iii. 33, 6; vii. 45, 4).

Tvashtri, too, is called supani (iii. 54, 12), as are also Mitra and Varuna (iii. 56, 7).
255

According to the A.V. i. 33, 1, he, as well as Agni, was born in the golden-

coloured waters (hiranyavarnah suchayah pavakah yasu jatah Savita yasu Agnih] .
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hiranya-samyam yajato brihantam a asthdd ratham savitd chitrabhd-

nuh
| vijandn sytivdh sitipddah akhyan ratham hiranyapraugam vahan-

tah
\

savitd suratno antarikshaprdh vahamuno asvaiK). Surrounded by
a golden lustre, hiranyaylm amatim (iii. 38, 8

;
vii. 38, 1

;
vii. 45,

3), lie illuminates the atmosphere, and all the regions of the earth,

i. 35, 7, 8;iv. '14, 2; iv.. 53, 4; v. 81, 2 (vi suparno antarikshdni

akhyat \

ashtau vi akhyat kakubhjth prithivydh \

urdhvam ketum savita

devo asrej jyotir visvasmai bhuvandya krinvan
\ addbhyo bhuvandni pra-

chdkasat
\
vi ndkam akhyat Savita}. His robust and golden arms,

256

which he stretches out to bless, and infuse energy into, all creatures,

reach to the utmost ends of heaven, ii. 38, 2; iv. 53, 3, 4; vi. 71, 1,

5
;

vii. 45, 2 (visvasya hi srushtaye devah urdhvah pra bdhavd prithu-

pdnih sisartti
\ pra bdhu asrdk Savitd savlmani

\

ud u sya devah Savitd

hiranyayd bdhu ayamsta savandya sukratuh
\
ud asya bdhu sithird bri-

hantd hiranyayd divo antdn anashtdm). In one place, however (vi. 71,

4), he is called ayohanu, the iron-jawed, though even there the com-

mentator says that ayas, which ordinarily means iron, is to be rendered

by gold. His ancient paths in the sky are said to be free from dust,

i. 35, 11 (ye te panthdh Savitah purvydso arenavah sukritdh antarikshe).

He is called (like Yaruna and others of the gods) asura,*& divine spirit

(i. 35, 7, 10; iv. 53, 1). His will and independent authority cannot

be resisted by Indra, Varuna, Mitra, Aryaman, Rudra, or by any other

being, ii. 38, 7, 9
;

v. 82, 2 (nakir asya tdni vratd devasya Savitur

minanti
\

na yasya Indro Varuno na Mitro vratam Aryamd na minanti

Rudrah
\ asya hi svayasastaram Savituh kach chana priyam \

na minanti

svardjyam}. He observes fixed laws, iv. 53, 4; x. 34. 8; x. 139, 3

(vratdni devah Savitd 'bhirakshate
\

Savitd satyadharmd}. The other

gods follow his lead, v. 81, 3 (yasya praydnam anu anye id yayur

devdfi}. The waters and the wind obey his ordinance, ii. 38, 2 (dpai

chid asya vrate d nimrigrdh ayam chid vdto ramate parijman). His

praises are celebrated by the Vasus, by Aditi, by the royal Yaruna, by

Mitra, and by Aryaman, vii. 38, 3, 4 (apt stiitah Savitd devo astu yanl

d chid visve Vasavo grinanti \

alhi yam devi Actitir grindti savam devasya

256
Indra, too, is called hiranya-bahu, golden-armed, vii. 34, 4. Agni is said to

raise aloft his arms like Savitri, i. 95, 7. In vii. 79, 2j the Dawns are said to send

forth light as Savitri stretches out his arm?: In i. 190, 3, also the arms of Savitri

are alluded to. In vii. 62, 5, Mitra and Varuna are supplicated to stretch out

their arms.



164 SAVITRI'S FUNCTIONS.

Savitur jushdnd \

abhi samrd/o Varuno grinanti abhi Mitrdso Aryamd

sajoshdh). He is lord of all desirable things, and sends blessings from

the sky, from the atmosphere, and from the earth, i. 24, 3
;

ii. 38, 11

(isdndm vdrydndm \ asmabhyam tad divo adlhyah prithivyds tvayd dattam

kdmyam rddhah a gat \

sain yat stotribhyah dpaye bhavdti urusamsdya

Savitar jaritre). He impels the car of the Asvins b'efore the dawn, i.

34, 10 (yuvor hi purvam Savitd ushaso ratham ritdya chitram ghrita-

vantam ishyati}. He is prajdpati?
51 the lord of all creatures, the sup-

porter of the sky and of the world, and is supplicated to hasten to his

worshippers with the same eagerness as cattle to a village, as warriors

to their horses, as a cow to give milk to her calf, as a husband to his

wife, iv. 53, 2; iv. 54, 4; x. 149, 1, 4 258
(Divo dharttd bhuvanasya

prajdpatih I Savitd yantraih prithivim aramndd askambhane Savitd

dydm adrimhat
\

4. Gdvah iva grdmam yuyudhir ivdsvdn vdsrena vatsafh

sumandh duhdnd
\ patir iva jdydm abhi no ni etu dhartd divah Savitd

visvavdrah}. In v. 82, 7, he is called visvadeva, "in all attributes a

god." He measured (or fashioned) the terrestrial regions, v. 81, 3

(yah parthivdni vi mame]. He bestows immortality on the gods, iv.

54, 2 = Yaj. Sanh. xxxiii. 54 (devebhyo hi prathamam yajniyebhyo
C*

amritatvam suvasi lhagam uttamam), as he did on the Bibhus, who

by the greatness of their merits attained to his abode, i. 110, 2, 3

(charitasya bhumand agachhata Savitur ddsusho griham \
tat Savitd vo

amritatvam dsuvat). In x. 17, 4, he is prayed to convey the departed

spirit to the abode of the right'eous (yatrdsate sukrito yatra te yayus

tatra tvd devah Savitd dadhdtu}. He is supplicated to deliver his wor-

shippers from,,sin, iv. 54, 3 (achittl yach chakrima daivye jane . . . .
|

deveshu cha Savitar mdnu^heshu cha tvafh no attra suvatdd andgasah).

Savitri
L
is sometimes called apdm napdt, son of the waters (x. 149,

2), an epithet which is more commonly applied to Agni.

257 In the Taittirlya Brahmana, i. 6, 4, 1 (p. 117), it is said, Prajapatih Savitd

bhutva prajah asrijata,
"
Prajapati, becoming Savitri, created living beings." On

the relation of Savitri and Prajapati see Weber,
" Omina und Portenta," pp. 386,

392
;
and the passage of the 8'atapatha Brahmana, xii. 3, 5, 1, where it is said that

people are accustomed to identify Savitri with Prajapati, Yo hy eva Savita sa Prajd-

patir iti vadantah, etc., etc.

258 It is not clear whethef it is Savitri or the aerial ocean (samudra) from which

earth, atmosphere, and sky are said in x. 149, 2, to have sprung. See the 4th vol.

of this work, p. 96.
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(2) Passages in which the origin of his name seems to be alluded to.

The word Savitri is defined by Taska (Nirukta, x. 31 as meaning

sarvasya prasavitd, but he does not explain in what sense prasavitd is

to be taken. The root su or su, from which it is derived, has three

principal significations, (1) to generate or bring forth; (2) to pour

forth a libation
;
and (3) to sen<? or impel. When treating of deriva-

tives of this root as applied to Savitri, Sayana sometimes gives them the

sense of sending or impelling, and sometimes of permitting or authorizing

(anujna]. In a few places he explains the root as meaning to beget.

(Thus on i. 113, 1, he renders prasutd by utpannd, and savah by ut-

pattih}. The word prasavitri, as well as various other derivatives of

the root su, are introduced in numerous passages of the Big-veda relat-

ing to the god Savitri, with evident reference to the derivation of that

name from the same root, and with a constant play upon the words,
259

such as is unexampled in the case of any other deity.

The following are some of the passages of the Eig-veda in which

these derivatives occur :

i. 124, 1. Devo no atra Savitd nu artham prdsdvld fyipat pro, cha-

tushpad ityai \

" The god Savitri hath impelled (or aroused) both two-

footed and four-footed creatures to pursue their several objects."

i. 157, 1. Prdsdvld devah Savitd jagat prithak \
"The god Savitri

has aroused each moving thing
"
(comp. i. 159, 3).

v. 81, 2 (=Yaj. San. xiii. 3). Visvd rupdni prati munchate kavih

prdsdvld lhadram dvipade chatushpade \

vi ndkam akhyat Savitd varenyo

anu praydnaim Ushaso virdjati \

5. Via Isishe prasavasya tvam ekah id

uta Pushd lhavasi deva ydmalhih \

"The wise (Savitri) puts on (or,

manifests) all forms. He hath sent prosperity to biped and quadruped.

Savitri, the object of our desire, has illuminated the sky. He shines

after the path of the Dawn." 5.
" Thou alone art the lord of vivifying

power, and by thy movements, o god, thou becomest Pushan, (or the

nourisher)."

i. 110, 2. Saudhanvandsas charitasya bhumand ayachhata Savitur

259 See Roth's Illustrations of the Nirukta, p. 76. I cannot form an opinion

whether this feature in the hymns in question affords any sufficient ground for regard-

ing them as artificial in character, and consequently as comparatively late in their

origin.
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ddsusho griham \
3. Tat Savitd vo amritatvam dsuvat

\

" Sons of

Sudhanvan (Kibhus), by the greatness of your deeds ye arrived at the

house of the bountiful Savitri. 3. Savitri bestowed on you (dswoaf)

that immortality."

i. 159, 5. Tad rddho adya Savitur varenyam vayam devasya prasave

mandmahe
\

"That desirable wealth we to-day seek' through the

favouring impulse of the divine Savitri."

ii. 38, 1. Ud u syah devah Savita savaya sasvatamam tad-apdh vahnir

asthat
|

" The god Savitri hath arisen to impel (or vivify) us, he who

continually so works, the supporter."

iii. 33, 6 (Nir. ii. 26). Devo anayat Savita supdnis tasya vayam pra-

save ydmah urvlh
\

" The god Savitri hath led (us, i.e. the waters) ; by
his propulsion we flow on broadly."

iii. 56, 6. Trir a divah Savitah vdrydni dive dive dsuva trir no ahnah
[

7. Trir d divah Savitd soshaviti rdjdnd Mitrdvarund supdnl \

"Thrice

every day, o Savitri, send us desirable things from the sky. 7. Thrice

Savitri continues to send down (these things to us) from the sky ;
and

so also do the fair-handed Mitra and Yaruna."

iv. 53, 3. Pra Mhu asrdjc Savitd savlmani nivesayan prasuvann ak-

tubhir jagat \

6. Brihatsumnah prasavitd nivesano jagatah sthdtur ulha-

yasya yo vail
\

sa no devah Savitd sarma yachhatu \

" Savitri hath

stretched out his arms in his vivifying energy (savlmani}, stablish-

ing and animating all that moves by his rays. 6. May that god

Savitri, who bestows great happiness, the vivifier, the stablisher, who

is lord both of that which moves and of that which is stationary,

bestow on us protection."

iv. 54, 3. Achittl yachfchakrima daivye jane dlnair dakshaih pralhutl

purushvatd \
deveshu cha Savitar mdnusheshu cha tvam no 'atra suvatdd

andgasah \

" Whatever (offence) we have committed by want of

thought, against the divine race, by feebleness of understanding, by

violence, after the manner of men, and either against gods or men, do

'thou, o Savitri, constitute (suvatdt') us sinless."

v. 82, 3. Sa hi ratnani ddsushe suvdti Savitd Bhagah \
4. Adya no

devah S&vitah prajdvat sdvlh saulhagam \ pard dushvapnyam sava
\

5. Visvdni deva Savitar duritdni pard suva yad bhadram tan nah asuva
\

6. Andgasah Aditaye devasya Savituh save
\

visvd vdmdni dhlmahi
\

260 This word also occurs in Sama-veda, i. 464.
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7. A visvadevam satpatim sulctair adya vrinlmahe
\ satyasavam Savi-

tdram
\

"
May he, Savitri, who is Bhaga, (or the protector, bhaga},

send wealth to his worshipper. 4. Send (sdvlh) to-day, o divine

Savitri, prosperity with progeny: send away (para-suva) sleeplessness

(compare x. 37, 4, where a similar expression (apa suva) is employed

in the case of* Surya). 5. Send away, o divine Savitri, all calamities;

send (dsuva) us what is good. JS. May we, becoming sinless towards

Aditi, through the influence (sava) of the divine Savitri, possess all

things desirable. 7. We seek to-day, with hymns, for Savitri, who

possesses true energy (satya-sava
M1

),
and all divine attributes, the lord

of the good."

vi. 71, 1. Ud u syah devah Savitd hiranyayd Idhu ayamsta savandya

sukratuh
\

2. Devasya vayam Savituh savlmani freshthe sydma vasunas

cha ddvane
\ yo vi&asya dvipado yas chatushpado niveiane prasave

chdsi bhumanah
\

6. Vdmam adya Savitar vdmam u ho dive dive

vdmam asmabhyam sdvih
\

" The potent god Savitri hath stretched

out his golden arms to vivify (or impart energy). 2. May we share

i^
the excellent vivifying power (compare x. 36, 12) of the god

Savitri, and in the bestowal of wealth by thee, who continuest to

stablish and vivify the entire two-footed and four-footed world. 6

Send to us to-day, Savitri, what is desirable
;
send it to us to-morrow,

and every day."

vii. 38, 2. Ud u tishtha Savitah . . . d nribhyo marttabhojanam suvd'

nah
|

4. A lihi yam devl Aditir grindti savarh devasya Savitur j'ushdnd \

abhi samrdjo Varuno grinanti abhi Mitrdso Aryamd sajoshdh \

"
Kise,

Savitri, . . . sending (dsuvdnah) to men the food which is fit for mor-

tals. 4. "Whom (i.e. Savitri) the goddess Aditi praises, welcoming the

vivifying power of the divine Savitri, whom Varuna, Mitra, and Ar-

yaman laud in concert."

vii. 40, 1. Yad adya devah Savitd suvdti sydma asya ratnino vibhdge \

"
May we partake in the distribution (of wealth) which the opulent god

Savitri shall send to-day."

vii. 45, 1. A devo ydtu Savitd suratno atitariksha-prtih vahamdno

aivaih
\
haste dadhdno naryd puruni nivesayan cha prasuvan cha bhuma

\

3. Sa gha no devah Savitd sahdvd sdvuhad vasupatir vasuni
\

"
May the

M1 The same epithet is applied to him in x. 36, 13. It occurs also in the Sama-

veda, i. 464.
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god Savitri approach, rich in treasures, filling the atmosphere, borne

by horses, holding in his hand many gifts suitable for men, stablishing

and vivifying the world. 3. May the powerful god Savitri, lord of

wealth, send us riches."

viii. 91, 6. Asavam Savitur yatnd Bhagasyeva Ihujim huve
\ Agnim

samudravdsasam
\

"I invoke the sea-clothed Agni, as
(.T invoke) the

vivifying power (savam} of Savitri
g
and the bounty of Bhaga."

x. 35, 7. Sreshtham no adya Savitar varenyam bhdgam dsuva sa hi

ratnadhdh asi
\

" Send us to-day, o god Savitri, a most excellent and

desirable portion, for thou art the possessor of riches."

x. 36, 14. Savitd nah suvatu sarvatdtim
\ "May Savitri send (stivatu)

all prosperity," etc.

x. 100, 8. Apa amivdm Savita sdvishad nyak \ "May Savitri remove

(apasdvishaf) sickness."

x. 139, 1. Suryarasmir harikesah purastdt Savita jyotir ud ayan

ajasram \ tasya Pushd prasave ydti vidvdn sampasyan visvd bhuvandni

gopdh \

" Invested with the solar .rays, with yellow hair, Savitri raises

aloft his light continually from the east. In his energy (prasave] the

wise Pushan marches, beholding all worlds, a guardian."

Compare A*.Y. v. 24, 1
;

vii. 14, 1, 3; vii. 15, 1.

The preceding passages will suffice to show the extent to which this

play on words is carried in the hymns addressed to Savitri.

Derivatives from the same root are, as we have already seen, also

applied to Surya, as prasavitd 'and prasutah, in R.V. vii. 63, 2 and 4
;

and apasuva in x. 37, 4; to Indra (haryasva-prasutdh, iii. 30, 12) ;
to

Yaruna (pardsuva, ii. 28, 9) ;
and to Mitra, Aryaman, Savitri, and

Bhaga (suvdtt, vii. 66, 4). In vii. 77, 1, TJshas (the Dawn) is said to

rouse (prasuvantl} all living creatures into motion. In viii. 18, 1, the

impulse, vivifying power, or favouring aid (savlmani) of the Adityas is

referred to.

(3) Savitri, sometimes distinguished from, sometimes identified with,

Surya.

Savitri is sometimes expressly distinguished from Surya. Thus he is

said in i. 35, 9, to approach, or (according to Prof. Benfey's rendering) to

262 In i. 164, 26, and ix. 67, 25, particularly in the latter passage, sava may mean

a libation of soma. Compare brahmasavaih in ix. 67, 24.
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bring Surya (vetisuryam) ;

263 ini. 123, 3, to declare men sinless towards

Surya
261

(devo no attra Savitd damundh andgaso vochati Surydyti) ;
and in

v. 81, 4, to combine with the rays of Surya (uta Suryasya rasmibhih

samuchyasi}. In explanation of the last passage, Sayana remarks, that

before his rising the sun is called Savitri, and from his rising till his

setting Surya'(udaydt purvabhdvl Savitd
\ udaydstamayavarttl Suryah

iti}. And similarly.Yaska says, I^rukta xii. 12 : tasya kdlo yadd dyaur

apahatatamaskd dklrnarasmir lhavati
\

"the time of Savitri's appearance

is when darkness has been removed, and the rays of light have become

diffused over the sky." If so, his action must also extend to a later period

of the day, as in vii. 66, 4, he is prayed along with Mitra (the god of

the day) and Aryaman and Bhaga, to vivify the worshipper after the

rising of the sun (yad adya sure udite andgdh Mitro Aryamd \
suvdti

Savitd Bhagah}. Again, in x. 139, 1, Savitri is termed surya-rasmi,

"invested with the rays of Surya;" and in the 8th and 10th verses

of vii. 35 (verse 8 : iam nah Suryah uruchakshdh I 10 : sam no devah

Savitd trdyamdnah}, as well as in x. 1-81,3 (Dhdtur dyutdndt Savitus cJia

Vishnor d Surydd abharan gJiarmam ete\ the two gods are separately

mentioned, unless we are to suppose (but apparently without reason)

that in the last passage the writer means to identify all* the four gods

who are there named, viz. Dhatri, Savitri, Vishnu, and Surya. In

i. 157, 1 also, where several gods are mentioned besides Siirya and

Savitri, the last two appear to be distinguished : abodhi Agnir j'mah

udeti Suryo vi Ushds chandrd mahl dvo archishd
\ ayukshdtdm Asvind

ydtave ratham prdsdvld devah Savitd jagat prithak \

"
Agni has awoke

from the earth : Surya rises
;
the great and bright Ushas has dawned

with her radiance
;
the Asvins have yoked their car to go ;

Savitri has

vivified each moving creature." In other texts, however, the two

names appear to be employed indiscriminately to denote the same

deity, viz. in iv. 14, 2 (urdhvam Return Savitd devo asrejjyotir visvasmai

Ihuvandya krinvan
\

d aprdh dydvd-prithivl antariksham vi Suryo ras-

263
Sayana remarks here that, though the godhead <Jf Savitri and Surya is iden-

tical, they may yet, from their representing different forms, be spoken of as respec-

tively approaching and approached (yadyapi savitri-suryayor ekadevatatvam tathapi

murtti-bhedena gantri-gantavya-bhavah) .

264 As in another place (x. 12, 8), he is supplicated, along with Mitra and Aditi, to

declare the worshippers sinless towards Varuna.
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mibhis chekitanah} ;
x. 158, 1 (Suryo no divas patu . . .

|

2. JosKa

Savitah . . .
|

3. Chakshur no devah Savita . . .
|

5. Susandrisam tvd

vayam prati pasyema Surya). In i. 35, 7, also the name Surya may
be employed as synonymous with Savitri, which is found in the other

verses of the hymn, although, as we have already seen, the two deities

appear to be distinguished in verse 9. See also i. 124, 1; and vii. 63,

1-4 (when the word Surya is used inverses 1, 2, and 3, and Savitri in

verse 4, and where the functions expressed by the derivatives of the

root su, which, as we have seen, are most generally assigned to Savitri,

are in verses 2 and 4 predicated of Surya).

In v. 81, 4 and 5 (uta Mitro lhavasi deva dharmdbhih
\
5. Ufa Pushd

lhavasi deva ydmabhih'), Savitri is identified with Mitra and Pushan,

or is, at least, described as fulfilling the proper function of those gods.

And similarly in v. 82, 1, 3, and vii. 38, 1, 6 (unless with Prof. Roth,

.?. we take Bhaga as a simple epithet), Savitri seems to be identified

with the god of that name. On the other hand, he is clearly distin-

guished from these and other deities, in such texts as iii. 54, 11, 12;

vi. 49, 14; vi. 50, 1, 13; viii. 18, 3; viii. 91, 6; x. 139, 1.

The word Savitri is not always a proper name
;
but is sometimes

used as an epithet. Thus in ii. 30, 1, it seems to express an attribute

of Indra
;
and in iii. 55, 19, and x. 10, 5 (devas Tvashtd savitd vis-

varupah\ to be, as well as visvarupa, an epithet of Tvashtri. As

applied to this god, it probably means rather the generator, than the

vivifier.
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SECTION XII.

_
PUSHAN.

I commence my description of this deity by translating the account

given of him in the Sanskrit and German Lexicon of Messrs. Bothlingk

and Koth, vol. iv. p. 854 f.

(1) Functions and epithets of Pushan.

"Pushan is a protector and multiplier of cattle (pa&upa) and of

human possessions in general (pushtimbhara, B..V. vi. 3, 7). As a

cowherd he carries an ox-goad (vi. 53, 9
;

vi. 58, 2) and he is drawn

by goats (ajusva}. In character he" is a solar deity,
265 beholds the

entire universe, and is a guide on roads and journies (i. 42, 1
;
x. 17,

6
;

x. 59, 7
;
x. 85, 26

;
A.V. vi. 73, 3), and to the other world (pa-

thaspati, prapathya (x. 17, 3, 5
;
A.V. xvi. 9, 2

;
xviii. 2, 53). He is

called the lover of his sister Surya (vi. 55, 4, 5
;

vi. 58, 4). He aids

in the revolutions of day and night (i. 23, 13-15) ;
and shares with

Soma the guardianship of living creatures (Soma-pushanau, ii. 40, 1
ff.).

He is invoked along with the most various deities, but most frequently

with Indra (Indrd-pushanau, i. 162, 2; vii. 35, 1), and Bhaga (iv. 30,

24
;

v. 41, 4 \ v. 46, 2
;
x. 125, 2. Compare S'atapatha Brahmana xi.

4, 3, 3
; Katy. S'r. v. 13, 1). His most remarkable epithets, in ad-

dition to those above specified, are aghrtni, kapardin, Jcarambhad, dasra,

dasma, dasmavarchas, nardsamsa (R.V. i. 106, 4; x. 64, 3) mmucho

napdt, vimochana. Compare especially the hymns E.Y. vi. 53-58
;

x. 26." The reader can also consult the remarks on this god given in

the Introductions to Professor Wilson's translation of the Big-veda,
*

vol. i. p. xxxv. and vol. iii. p. xii.

The hymns which are exclusively devoted to the celebration of

865 In Nir. vii. 9, where R.V. x. 17, 3, is quoted, Yaska explains the words bhuvan-

asya gopah there applied to Pushan, by sarvesham bhutanam gopayita adityah |

" the

sun, the preserver of all heings."
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Pushan are i. 42
;

i. 138
;

vi. 53-56
;

vi. 58
;

and x. 26. In

ii. 40, he is invoked along with Soma, and in vi. 57, in company
with Indra. The single or detached verses of other hymns in which

he is mentioned are numerous. In addition to the epithets above

specified by Professor Eoth, I note the following, and others will

be found, in the hymns which are translated below : agohya, not

to be hidden (x. 64, 3) ; anarvan,. resistless (v,i. 48, 15) ; abliyar-

dhayajvan, bringing blessings (vi. 50, 5);
266

asura, divine (v. 51, 11);

kshayadvlra, ruler of heroes
(i. 106, 4); tavyas, strong, and tura,

vigorous (v. 43, 9); tuvijdta, of powerful nature (i. 138, 1) ; purandhi,

wise
(ii. 31, 4) ; puruuasu, abounding in wealth (viii. 4, 15) ;

man-

tumat, wise in counsel
(i. 42, 5) ; mamhishtha, most bountiful (viii. 4,

18) ; mayobhu, beneficent (i. 138, 2) ; vdjin, bestower of food (i. 106,

4); sakra, powerful, (viii, 4, 15); visvadevya, distinguished by all

divine attributes (x. 92, 13); visvasaulhaga, bestowing all blessings

(i. 42, 6) ; visvavedas, knowing all things (i. 89, 6) ; hiranyavdsl-

mattama, skilful wielder of a golden spear (i. 42, 6) ;
and Soma is said

to be like Pushan an impeller of the soul (dhljavana). He is the lord

of all things moving and stationary, the inspirer of the soul, an un-

conquerable 'protector and defender, and is besought to give increase of

wealth, i. 89, 5 (tarn Isdnam jagatas tastushas patim dhiyamjinvam

avase humahe vayam \

Pushd no yathd vedasdm asad vridhe rakshitd

pdyur adabdhah svastaye \ compare ii. 1,6). He is besought to main-

tain his friendship steadfast like a skin without holes and well filled

with curds
;
he is declared to transcend mortals, and to be equal to

the gods, in glory ;
and is prayed to protect his servants in battle and

to defend them as of old, vi. 48, 18 (driter iva te avrikam astu sakhyam \

achhidrasya dadhanvatah supurnasya dadhanvatah
\

19. Paro hi martyair

an samo devair uta sriyd \

abhi khyah Pushan pritandsu nas tvam ova

nunam yathd purd}. He is said to regard, and to see clearly and at

once, all creatures, iii. 62, 9 (yo visvd abhi vipaiyati bhuvand sam cha

pasyati \

sa nah Pushd \ita bhuvat}, and in x. 139, 1, is associated

266 "
Spenden entgegenbringend" (Roth). Yaska (Nir. vi. 6) explains the compound

as abhyardhayan yajati, "one who increasing, worships," and Sayana expands this

into "
prospering his worshippers

"
(stotrin abhyardhayan samriddhan kurvan yo

yajati dhanena pujayati tadrisaK) ; Eoth, in his Illustrations of the Nirukta, p. 76,

inclines to the same interpretation.
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with Savitri and is described as moving onward under his impulse, and

as knowing and perceiving all creatures, a guardian (tasya Pushd pra-

save ydti vidvdn sampasyan viivd bhuvandni gopdlj). He is connected

with the marriage ceremonial in x. 85, 26 and 37, being besought to

take the bride's hand and lead her away (verse 26. Pushd tvd ito na-

yatu hastagrihya), and to bless' her in her conjugal relation (37. tarn

Pushan Sivatamdm d Irayasva) ;

267 and in another place he is prayed to

give his worshippers their share of damsels, ix. 67, 1 (avitd no aj'ds-

vah Pushd ydmani ydmani d bhahhad kanydsu nah). According to Pro-

fessor Roth (as quoted above) Pushan is not only the tutelary god of

travellers, but also, like Savitri and Agni, and the Greek Hermes, a

i|rir^o7ro//.7r6<>,
who conducts departed spirits on their way to the other

world, and in proof of this, as we have seen, he refers to E.V. x. 1 7, 3,

5, and two passages from the A.V. These texts are as follows : B..Y.

x. 17, 3 ff. (verses which, as I learn from Professor M. Miiller's

article on the funeral ceremonies of the Brahmans,
268

p. xi. ff., are

directed to be recited during the cremation of the body) : Pushd tva

itas chydvayatu pro, vidvdn anashtapasur bhuvanasya gopdh \

sa tva

etebhyah pari dadat pitribhyo Agnir devebhyah suvidatriyebhyah \

4. Ayur visvdyuh pari pdsati tvd Pushd tvd pdtu prapatfie purastdt \

yatrdsate sukrito yatra te yayus tatra tvd devah Savitd dadhdtu
\

5. Pushd imdh dsdh anu veda sarvdh so asmdn abhayatamena neshat
\

svastidah dghrinih sarvavlro aprayuchhan purah etu prajdnan \

6.

Prapathe pathdm ajanishta Pushd prapathe divah prapathe prithi-

vydh \
ubhe abhi priyatame sadasthe d cha para cha charati prdjanan \

"
3. May Pushan convey thee away hence, the wise, the preserver

of the world, 'who loses none of his cattle; may he deliver thee to

these fathers
;
and may Agni (entrust thee) to the gracious gods. 4.

May life, full of vitality, protect thee: May Pushan convey thee onward

on thy distant road
; May Savitri place thee where the righteous abide,

in the place whither they have gone. 5. Pushan knows all these

regions : may he conduct us in perfect security ; blessing, glowing, all-

heroic, may he go before us, watchful and understanding. 6. Pushan

was born to move on distant paths, on the far road of heaven and the

far road of earth. He goes to and returns from both the beloved abodes."

Z67 See "Weber's Ind. Stud. T. 186, and 190.

268 Journal of the German Oriental Society, vol. ix., at the end.
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A.V. xvi. 9, 2. Tad Agnir alia tad u Somah aha Pushd ma dhdt

suTcritasya loke
\

"
Agni says, and Soma says,

'

may Pushan place me

in the world of righteousness.'
"

A.V. xviii. 2, 53. Agnlshomd pathikritd syonam develhyo ratnam da-

dhathur vi lokam
\ upa preshyatam Pushanam yo vahdti ajayanaih pathi-

Ihis tattra gachhatam \

"
Agni and Soma, makers of paths, ye have

prepared for the gods, as a treasure^ a beautiful world
; go thither and

send hither to us Pushan, who shall conduct us by direct roads." 269

In B.V. i. 23, 13 f. the glowing Pushan is prayed to bring hither, like

a lost beast, the supporter of the sky, who is surrounded by brilliant

grass ;

27 and is said to have found the king so designated, who had

been concealed (a Pushan chitrabarhisham dghrine dharunam divah

dja nashtam yathd pasum \
14. Pushd rdjdnam dghrinir apagulhaih

guhd hitam
\

avindach chitrabarhisham}.

In one passage, i. 23, 8, the other gods are designated by the appel-

lation of pusharati, "bestowers of Pushan's gifts," or "having Pushan

as their chief giver."

(2) Hymns addressed to Pushan.
i

I shall now translate some of the hymns addressed to Pushan, from

which it will appear that the character of this god is not very distinctly

defined
;
and that it is difficult to declare positively what province

of nature or of physical action he is designed to represent, as is at

once manifest in the case of Dyaus, PrithivT, Agni, Indra, Parjanya,

and Surya :

i. 42, 1. Sam Pushann adhvanas lira vi amho vimucho <.iapdt \
sakshva

deva pra nas purah \

It Yo nah Pushann agho vriko dussevah ddidesati
\

apa sma tvam patho jahi \

3. Apa tyam paripanthinam mushlvdnam

huraschitam
\

duram adhi sruter aja \

4. Tvam tasya dvaydvino aghasam-

sasya kasya chit
\ padd 'bhi tishtha tapushim \

5. A tat te dasra man-

tumah Pushann avo vrinlmahe
\ yena pitrln achodayah \

6. Adha no

269 Prof. Eoth, s.v. takd ajayanaih as = anjoyanaih.
270 Professor Roth understands this epithet chitrabarhis to mean "having glittering

straw," or "
having around him straw in the form of jewels," and applies it to the

moon. Prof. Benfey, following Sayana, considers that Soma is the deity intended,

and renders the word chitrabarhis by
"
reposing on a rich covering." The reference

seems obscure.
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visvasaulhaga hiranyavasimattama \

dhandni sushand kndJii
\

7. Ati

nah saschato naya sugd nah supathd krinu
\

Pushann iha kratum vidah
\

8. Abhi suyavasam naya na navajvdro adhvane \ Pushann . . .
|

9. S'ag-

dhi purdhi pra yamsi cha sisiJii prusi udaram
\

Pushann ...
|

10. Na

Pushanam methumasi suktair abhi grimmasi \

vasuni dasmam Imahe
\

" 1. Conduct us, Pushan, over'our road
;
remove distress, son of the de-

liverer
;

8n
go on before us. 2. Smite away from our path the destruc-

tive and injurious wolf which seeks after us. 3. Drive away from cm-

path the waylayer, the thief, the robber. 4. Tread with thy foot upon

the burning weapon of that deceitful wretch, whosoever he be. 5.

wonder-working and wise Pushan, we desire that help of thine where-

with thou did favour our fathers. 6. god, who bringest all bless-

ings, and art distinguished by thy golden spear, make wealth easy of

acquisition. 7. Convey us past our opponents; make our paths easy

to traverse
; gain strength for us here. 8. Lead us over a country of

rich pastures ;
let no new trouble (beset our) path.. 9. Bestow, satiate,

grant, stimulate us, fill our belly. .10. We do not reproach Pushan,

we praise him with hymns ;
we seek riches from the wonder-working

god."

The next hymn alludes at the beginning to Pushan in*his character

of tutelary god of travellers (comp. vi. 49, 8
;

x. 17, 3, 6
;

x. 59, 7
;

x. 92, 13) ;
but it is chiefly occupied with the poet's aspirations after

a liberal patron, and with attempts to inflame the god's indignation

against the niggards with whom he consi&ered himself to be surrounded.

271 Vimucho napat. Professor Benfey follows Sayana in loco in taking this to

mean "offspring of the cloud" (jala-vimoehaka-hetor meghasya puttra). The

Indian commentator, however, assigns another sense to the phrase in v. 55, 1, where

it recurs, and where he explains it as " the son of Pajapati, who at the creation

sends forth from himself all creatures
"

(vimunchati srishti-kale svasakasat sarvah

prajah visrijati iti vimuk Prajapatih \ tasya puttra). In E.V. viii. 4, 15 f. Pushan

is called vimochana, the "
delrVerer," which Sayana interprets

" deliverer from sin"

papiid vimochayitah). Perhaps vimucho napat means the same thing. Compare
the words vi te munchantam vimucho hi santi, A.V. vii. 112, 3; and s'avaso napat,
and the other similar phrases quoted above in p. 52. In preparing my version of this*

hymn I have had the aid of Benfey, as well as of Sayana.
272 Professor Benfey refers here to a preceding note of his own on E.V. i. 41, 8, the

sense of which is as follows :
" I believe that this refers to a practice which we still find

among barbarous, and even among partially civilized, races, of believing that they
can compel their gods, by insults, and by blows inflicted on their images, to grant
their desires, or if this be not accomplished, of thinking that they thereby take their

revenge."
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vi. 53, 1. Vayam u tvd pathas pate rathafh na vdjasdtaye \ dhiye

Pushann ayujmahi \ 2. Abhi no naryafh vasu viram prayata-dakshinam \

vdmam grihapatim naya \
3. Aditsantam chid dghrine Pushan ddndya

chodaya \ panes chid vi mrada manah I 4. Vi patho vdjasdtaye chinuhi

vi mridho jahi sddhantdm ugra no dhiyafy \

5. Pari trindhi panlndm

drayd hridayd leave
\

athem asmalhyam rdndhaya \
6. Vi Pushann drayd

tuda paner ichha hridi priyam \
athem asmabhyam randhaya \

7. Arikha

kikird krinu panlnam hridayd kave
\

athem ...
|

8. Yam Pushan brah-

machodimm dram bibharshi aghrine \ tayd samasya hridayam d rikha

kikird krinu
\

9. fate ashtrd goopasd dghrine pasusddhanl \ tasyds te

sumnam imahe
\

10. Uta no goshanim dhiyam aSvasdm vdjasdm uta
\

nrwat krinuhi vitaye \

"
1. Pushan, we have attached thee, lord of roads, to our hymn, as

a chariot (is yoked) for the acquisition of food. 2. Bring to us wealth

suitable for men, and a manly estimable householder, who shall bestow

on us gifts. 3. Impel to liberality, o glowing Pushan, even the man

who would fain bestow nothing : .soften the soul even of the niggard.

4. Open up paths by which we may obtain food
; slay our enemies

;

let our designs succeed, o glorious god. 5. wise god, pierce the

hearts of the Niggards with an awl; and then make them subject to us.

6. Pierce them with an awl, o Pushan
;
seek (for us) that which is

dear to the niggard's heart
;
and then make them subject to us. 7.

Penetrate and tear the hearts of the niggards, o wise god, and then

subject them to us. 8. "With that prayer-stimulating goad which thou

carriest, glowing Pushan, penetrate and tear the heart of every such

man. 9. From that goad of thine, which is furnished with leathern

thongs,
273 and guides cattle, we seek for prosperity. 10. Grant that

our hymn may produce* for us cattle, horses, food, for our enjoyment

abundantly."

vi. 54, 1. Sam Pushan vidushd naya yo anjasd 'nusdsati
\ yah eva

idam iti bravat
\

2. Sam u Pushnd gamemahi yo grihdn alhisdsati
\
ime

eva iti cha bravat
\

3. Pushnas chakram na rishyati na Jcoso ava padyate \

no asya vyathate pavih ,|

4. Yo asmai havishd 'vidhat na tarn Pushd 'pi

mrishyate \ prathamo vindate vasu
\

5. Pushd gdh anu etu nah Pushd

rakshatu arvatah
\

Pushd vajaih sanotu nah
\

6. Pushann anu pra gdh

273 See Bohtlingk and Roth, s.v. goopasa.
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ihi yajamdnasya sunvatah
\

asmdkam stuvatdm uta
\

7. Mdkir nesat

mdkim rishat mdkim sam sari kevate
\
atha arishtdbhir a gaJti \

8.

S'rinvantam Pushanam vayam iryam anashta-vedasam
\

Isdnaih rdyah

imahe
\

9. Pushan tava vrate vayam na rishyema kadachana
\
stotdras te

iha smasi
\

10. Part Pushd parastdd hastam dadhdtu dakshinam
\ punar

no nashtam djdtu \

11
1. May we, o Pushan, meet with a wise man who shall straightway

direct us, and say 'so it is.'
274 2. May we meet with Pushan,

275 who

shall point out a house, and shall say
'
it is this.' 3. Pushan' s wheel is

not shattered, nor does its box fall, nor is its rim broken. 4. Pushan is

not hostile to the man who offers him an oblation
;
that man is the first to

obtain wealth. 5. May Pushan follow our kine; may he protect our

horses
; may he give us food. 6. Pushan, follow the kine of the wor-

shipper who offers soma-libations, and of us when we do the same. 7.

Let nothing be lost, or injured, or fall into a pit ;
but come to us with

(the cows) all safe. 8. We seek after Pushan who hears us, the alert,

who never loses property, who is lord! of wealth. 9. Pushan, may we,

through thy appointment, never fall into calamity; we are here, thy

worshippers. 10. May Pushan stretch out his right hand
jar

and wide,

and drive hither our lost property."

vi. 55, 1 . Ehi vdm vimucho no/pad dghrine sam sachdvahai
\

rathir

ritasya no bhava
\

2. Rathltamam kaparddinam Isdnam rddhaso mahah
\

rayah sakhdyam imahe
\

3. Rdyo dhdrd 'si dgJirine vasoh rdsir ajdsva \

dJiivato dhlvato sakJia
\

4. Pushanam nu ajdsvam upa stoshdma vdjinam \

svasur yo jdrah uchyate \

5. Matur didhishum abravam svasur jdrah
srinotu nah

\

bhrdtd Indrasya sakJid mama
\

6. A ajdsah Pushanam rathe

nisrimbhds te janasriyam \

devam vahantu bibhrpjah \

"1. Come hither, glowing god, the deliverer, may we meet; be the

charioteer of our rite. 2. We seek riches from thee, the most skilful

of charioteers, the god with braided hair, the lord of great wealth, and

our friend. 3. Thou art a stream of opulence, a heap of riches, o glow-

ing deity, drawn by goats, and the friend of every devout contemplator.

274
Sayana says that this verse is to he muttered hya man seeking for lost property

(nashta-dhanam anvichhata etaj japyam), and refers to Grihya Sutras, iii. 9. He
understands the wise man of one who shall point out the mode of recovering such

property.
275 See Prof. Wilson's note in loco. Sayana explains :

"
May we by [the favour

of] Pushan meet with a man who shall shew us the house in which our lost cattle are.'

I?,
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4. Let us praise Pushan, the god drawn by goats, the giver of food,

who is called the lover of his sister.
276

5. I address the husband of his

mother
;

277
may he hear us, the lover of his sister, the brother of Indra,

and my friend. 6. May the surefooted 278
goats, supporting Pushan, the

god who visits mankind, bring him. hither upon his chariot."

vi. 56, 1. Yah enam ddidesati "karambhdd" iti Pushanam
\

na tena

devah ddise
\

2. Uta gha sa rathltar^ah sakhyd satpatir yujd \ Indro

vritrdni jighnate \

3 (Nir. ii. 6). Uta adah parushe gavi suras chakram

hiranyayam \

ni airayad rathltamah
\

4. Yad adya tvd purushtuta bra-

vama dasra mantwnah
\
tat su no manma sddhaya \

5. Imam cha no
_

gaveshanam sdtaye slshadho ganam \

drat Pushann asi srutah
\

6. A te

svastim Imahe dreaghdm updvasum \ adya cha sarvatdtaye svas cha sarva-

tdtaye \

"
1. By him who designates Pushan by saying 'this is the eater of

meal and butter,' the god cannot be described. 2. Indra too, the lord

of the good, the most skilful of charioteers, seeks to slay his enemies in

company with his friend. 3. And this most skilful charioteer drove

that golden wheel of the sun through the speckled cloud.279
4. Accom-

plish for us, o wonder-working and wise deity, that desire which we

shall address to thee to-day. 5. And direct this exploring band of ours

to the attainment of their object : for, Pushan, thou are renowned afar.

6. We seek thy blessing, which drives away calamity, and brings

opulence near, for full prosperity to-day, and for full prosperity to-

morrow."

vi. 57, 1. Indra nu Pushand 28
vayam sakhydya svastaye huvema vdja-

sdtaye \

2. Scmam anyah updsadat pdtave chamvoh sutam
\
karambham 2* 1

276
Ushas, according to Sa/ana; and Surya, according to Prof. Roth. See the last

verse of vi. 58, below.
277

Sayana renders matuh by nirmatryah ratreh, "the constructress, Night."
278

Roth, s.v. says nisrimbha perhaps means " sicher auftretend ;

" Wilson renders

"harnessed;
"

Sayana nisrathya sambadhya hartarah. All seems guess work.
279 Prof. Roth translates this verse as follows in his Illustrations of the Nirukta,

*p. 19 :
" Er hat dort durch den krausen Wolkenzug der Sonne goldenes Rad hin-

durchgelenkt, der trefliche Ifuhrmann (Puschan).
" He has guided the golden wheel

of the sun through the curled train of clouds, the excellent driver (Pushan)." In his

Lexicon he renders the word parusha by
"
variegated," etc.

280 Compare iii. 57, 2, and vi. 17, 11, where Pushan and Vishnu are said to have

purified three bowls of Soma for Indra (Pusha Vishnus trlnisa, raiiisi dhavan vritra-

hanam madiram ams'um asmai).

28!
iii. 52 7.
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anyah ichhati
\

3. Ajdh anyasya vahnayo harl anyasya sambhritd
\

tdbhydm vrittrdni jighnate \

4. Yad Indro anayad rito mahlr apo vri-

shantamah
\

tatra Pushd 'bhavat sachd
\

5. Tdm Pushnah mmatim

vaydm vrikshasya pro, vaydm iva
\ Indrasya cha a rabhdmahe

\

6. Ut

Pushanam yuvdmah# abhlsun iva sdrathih
\ mahyai Indram svastaye \

"
1. Let us invoke Indra and Pushan to be our friends, to bless us

and to grant us food. 2. Of the$e two gods, the one (Indra) comes to

drink the soma poured out from the ladles, and the other (Pushan)

desires meal and butter. 3. Goats convey the one, and two harnessed

brown horses the other : borne by them he seeks to slay his enemies.

4. When the most vigorous Indra brought the great flowing waters,

Pushan was there with him. 5. We lay hold of that goodwill of

Pushan and of Indra, as we seize the branch of a tree. 6. We stir up
Pushan and Indra to bring us great prosperity, as a charioteer shakes

his reins."

vi. 58, 1 (= S.V. i. 75). S'ukram te anyad yajatam te anyad vishurupe

ahanl dyaur ivd&i
\

visvdh hi mdydk avasi svadhdvo bhadrd te Pushann

iha rdtir astu
\

2. Ajdsvah pasupuh vajapastyo dhiyamjinvo bhuvane

visve arpitah \
ashtrdm Pushd sithirdm udvarlvrijat sanchakshano bhu-

vana devah lyate \

3. Yds te Pushan ndvo antah samudre hiranyaylr

antarikshe charanti
\

talhir ydsi dutyaih suryasya kdmena Icrita
2S2 sravah

ichhamdnah
\

4. Pushd subandhur divah d prithivydh ilaspatir maghava

dasmavarchdh
\ yam devdso adaduh Surydyai kdmena kritam tavasaili

svancham
\

"
1. One of thine (appearances) is bright, the other is venerable

; thy

two periods are diverse
;
thou art like Dyaus : for, o pelf-dependent

god, thou exercisest all wondrous powers. Q, Pushan, may thy gifts

be beneficent. 2. Borne by goats, guardian of cattle, lord of a house

overflowing with plenty, an inspirer of the soul, abiding within the

whole creation, Pushan has grasped his relaxed goad ;
the god moves

onward beholding all creatures. 3. With those golden ships of thine,

which sail across the aerial ocean, thou actest as the messenger of the

Sun, desiring food, o god, subdued by love.
*

4. Pushan is the close

associate of [or the bond uniting ?] heaven and earth, the lord of

nourishment, the magnificent, of wondrous lustre. Him, vigorous and

rapid, subdued by love, the gods gave to Surya."

282 See nest verse, and vi. 49, 8, where the same phrase occurs.
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In ii. 40, Soma and Pushan are celebrated conjointly as the gene-

rators of wealth, of heaven and earth, and the born preservers of the

world, and as made by the gods the centre-point of immortality (Soma-

pushand janand raylndm janand divo janand prithivydh \ jdtau visvasya

bhuvanasya ffopau devdh akrinvann amritasya ndbhim, verse 1) ; they hide

the hated darkness (imau tamdmsiguhatdm ajushthd, ibid. 2); they impel

the chariot with seven wheels which traverses the ?ir, but is not all-

pervading, which revolves in all directions, is yoked by the mind, and

shines with seven rays (Somdpushand rajaso vimdnam saptachakram

ratham avisvaminvam
\
vishuvritam manasd yujyamdnam tarn jinvatho

vrishand pancharasmim, verse 3) ;
the one of them (Pushan) is said to

make his abode in the heaven, the other (Soma) on the earth and in the

air (divi anyo sadanam chakre uchchd prithivydm anyo adJii antarikshe,

verse 4) ;
the one (Soma) to have generated all creatures, and the other

(Pushan) to move onward beholding the universe (visvdni anyo bhuvand

jajdna visvam anyo abhichakshdnah eti, verse 5).

In the concluding verse of R.V. 1. 138, the poet tells Pushan that he

seeks with gentle hymns to attract his attention, and that he does not

treat the god with haughtiness or contempt, or reject his friendship (o su

tvd vavritlmahi stomebhir dasma sddhubhih
\

na hi tvd Pushann atimanye

dghrine na te sakhyam apahnuve).

In x. 26, he is said to be the fulfiller of prayers, and the stimulator

of sages (matlnam cha sddhanam mprdndm cha ddhavam, verse 4) ;
to be

the promoter
233 of sacrifices, to impel the horses of chariots, to be a

rishi friendly to men, and a protecting friend of the wise man (pratyar-

dhir yajndndip- asvahayo rathdndm
\

rishih sa yo manurhito mprasya

yavayat-sakhah, verse 5),c the unshaken friend, born of old, of every

suppliant (visvasya arthinah sakhd sanojdh anapachyutaK).

283 prof. Roth, s.v. thinks the word pratyardhi, which occurs also in x. 1, 5, may
mean " entitled to the half of,"

"
having an equal share in." Compare abhy-ardha-

yajvan above, p. 172, and note.
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SECTION XIII.

USHAS.

This goddess, who corresponds to the 'Heos (-^Eolic 'Avcos) of the

Greeks, and to the Aurora of the Latins, is a favourite object of cele-

bration with the poets of the Eig-veda, and the hymns addressed to

her are among the most beautiful if not the most beautiful in the

entire collection. The following are those which are specially dedi-

cated to her honour, viz., i. 48 ;j. 49; i. 92; i. 113; i. 123; i. 124;

iii. 61
;

iv. 51
;

iv. 52; v. 79; v. 80; vi. 64
;

vi. 65
;

vii. 75-81
;

x. 172. She is also invoked or referred to in numerous detached verses.

To give an idea of the manner in* which TJshas is described and cele-

brated, I shall quote the larger portion of three hymns, of which the

second and third are more remarkable than the first (introducing here

and there some parallel passages from other quarters*), and I shall

afterwards give a summary of the principal attributes and functions

which are attributed to her.

(1) Three hymns to Ushas.

i. 48, 1. Saha vdmena nah Usho vi uchha duhitar Divah
\

saha dyum-

nena Irihatd vibhdvari raya devi ddsvatl
\

2. Asvavatir gomatir visva-

suvido bhuri chyavanta vastave
\ udlraya prati ma sunritdh ushas choda

rddho maghondm \

3. Uvdsa ushdh uchhdt cha nu devl jlrd rathdndm
\

ye asydh dcharaneshu dadhrire samudre na iravasyavah \

4. Usho ye te

ydmeshu yunjate mano ddndya surayah \

attrdha tat kanvah eshdm kan-

vatamo nama grinuti nrindm \

5. A gha yosheva sunarl ushdh ydti pra-

bhunjatl \jarayantl vnj'anam padvad lyate ut patayati pakshinah \

6. Y%

yd srijati samanam vi arthinah padafh na vet) odatl
\ vayo nakis te pap-

tivdmsah dsate vyushtau vdjinlvati \ [i. 124, 12 = vi. 64, 4. Vt te vayas

chid vasater apaptan naras cha ye pitubhdjo vyushtau \

see also i. 48, 9].

i. 48, 7. JEsha ayukta pardvatah suryasyodayandd adhi
\

satam rathebhih

subhagd ushdh iyam vi ydti abhi mdnushdn
\

8. Visvam asydh nandma
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chakshase jagaj jyotish krinoti sunarl
\ apa dvesho maghonl duhitd divah

ushdh uchhad apa sridhafy [

9. Ushah d bhdhi bhdnunft chandrena duhitar

divah
|
dvahanti bhuri asmalhyafh saubhagam vyuchhantl divishtishu

\

10. Visvasya hi jlvanam prdnanam tve vi yad uchhasi sunari
\

sd no

rathena Irihatd vibhdvari Srudhi chitramaghe havam
\ [i. 49, 1. Usho

bhadrebhir d gahi diva chid rochandd adhi
\

vahantu arunapsavah upa

tvd somino griham \
2. SupeSasam sukkam ratham yam adhyasthdh ushas

tvam
|
tena susravasam janam prdva adya duhitar divah

\

vi. 65, 2. Vi

tad yayur arunayugbhir asvai chitrafft, bhdnti ushasas chandrarathdh
\

vii. 75, 6. Prati dyutandm arushdso aivds chitrdh adrisrann ushasam

vahantah
\ ydti subhrd visvapisd rathena |].

i. 48, 12. Visvdn devdn a

vaha somapltaye antarikshdd ushas tvam
\

"1. Dawn on us with prosperity, o TJshas, daughter of the sky,

with great glory, o luminous and bountiful goddess, with riches. 2.

(These dawns) bringing horses and cows, and all-bestowing, have

oftentimes hastened to shine. 284 Awake for me joyful voices (or hymns)
285

o Ushas, and send us the wealth 'of the magnificent. 3. Ushas has

dawned (before) ;
let her now dawn (again), the goddess who impels

our chariots, which at her arrivals are borne forward, like wealth-
7

<

seekers in the ocean. 236
4. Kanva, the chief of his race, here celebrates

the name of those wise men who at thy approaches, o Ushas, direct

their thoughts to liberality. 5. Like an active woman, Ushas advances

cherishing
887

(all things) ;
she hastens on arousing footed creatures,

288 and

281 The word vastave is so rendered by Benfey. See his translation, in loco, and

his Glossary to the Sama-veda, s.vv. ush, and vas, and vastu ; and Roth s.v. ush. 2.

236
Benfey renders sunritah here hy

"
Herrlichkeiten,"

'

glorious things ;

' but in

i. 92, 7, and i. 113, 12, he translates the same word by "beautiful hymns." A note

on it by Professor Aufrecht wEl be found further on.

286 The sense of dadhrire in this clause is not very clear. Prof. Wilson renders

after Sayana :
"

chariots, which are harnessed at her coming ;
as those who are

desirous of wealth send ships to sea." Prof. Benfey explains :

"
carts, which roll at

her approach, like wealth-seekers in the sea
;

"
i.e., as he adds in a note :

" The

waggons full of wealth are driven hither by the dawn
; they are so full as to reel and

sWing about." It is difficult to see how this sense can be extracted from the words.
287

Sayana makes prabhunjrti prakarshena, sarvam palayanil. Benfey renders

it "ruling," andJRoth s.v. "rendering service."

ass Professors Benfey and Bollensen (Orient und Occident, ii. 463) both explain

jarayanti here in the sense of "setting in motion," or "
arousing," the former deriv.

ing it from the root jar, "to hasten," and the latter from jar = gar, "to wake."

See Bollensen's remarks in pp. 463-465. In other places, as we shall see, and as he

allows, it must be rendered "
making old."
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makes the birds fly aloft. 6. She sends forth both the active and the

beggars (to their oceupation) ; lively, she loves not to stand still
;
the

flying birds no longer rest after thy dawning, o bringer of food. 289

[i 124, 12. The birds fly up from their nests, and men seeking food,

leave their homes.] 7. She has yoked (her horses) from the remote

rising-place of the sun
;
this auspicious Ushas advances towards men

with a hundred chariots. 8. Everything that moves bows down before

her glance ;
the active goddess creates light ; by her appearance the

magnificent daughter of the sky drives away our haters
;
Ushas has

repelled our enemies. 9. Shine forth, Ushas, daughter of the sky with

brilliant radiance, bringing to us abundant prosperity, dawning upon
our devotions. 10. In thee, when thou dawnest, o lively goddess, is the

life and the breath of all creatures
; resplendent on thy massive car hear

our invocation,
[i. 49, 1. Come, Ushas, even from the light of the sky,

by auspicious (paths) ;
let the ruddy (horses) bring thee to the house

of the offerer of soma. 2. Protect to-day, o Ushas, daughter of the

sky, the prosperous man with that, beautifully formed and pleasant

chariot on which thou standest. vi. 65, 2. They went apart with

their ruddy-yoked horses; the Dawns on the luminous cars shine

brilliantly, vii. 75, 6. The bright and ruddy steeds' were beheld

bearing onward the shining Ushas. The lustrous goddess moves in a

chariot beautified with all sorts of ornaments], i. 48, 12. Ushas,

bring all the gods to drink our soraa."

i. 92, 1
(
= S.V. ii. 1105). Etah u tydh Ushasah ketum akrata purve

'rdhe rajaso
2DO bhdnum anjale \

nishkrinvdndh dyudhamva dhrishnavah

prati ffdvo arushir yanti mdtarah
\ 2(= S.Y. ii. 1106). Ud apaptann

arundh bhdnavo vrithd svdyujo arushir gdh ayukshata \

akrann ushdso

vayundni purvathd rusantam bhdnum arushir asisrayuh \

3 (
= S.V. ii.

1107). Arclianti ndrlr apaso na vishtilhih samunena yojanena a para-

vatah
|

isham vahantih sukrite suddnave visvd id aha yajamdndya sun-

vate
|

4. Adhi pesdm&i vapate nritur iva apornute vakshah usreva bar-

j'aham \ jyotir visvasmai bhuvandya krinvatl gdvo na vrajam vi ushdJi

289
vajiriivati is explained by Yaska, Nir. xi. 26, an3 xii. 6, by annavatl ; and by

Sayana on R.V. i. 3, 10, by annavat-kriyavatt,
" mistress of rites possessing food."

These senses of the word seem uncertain.

290 Compare i. 124, 61 : purve 'rdhe rajaso aptyasya gavam janitrt akrita pra
ketum

|

" The mother of the cows has displayed her signal in the eastern part of the

watery firmament."
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dvar tamah
\ [i. 123, 10. Kanyeva tanvd sdsaddnd eshi devi devam

iyakshamdnam \ saihsmayamdnd yuvatihpurastdd dviv vakshdmsi krinusfo

vibhdtl
|

11. Susankdsd mdtrimrishteva yoshd avis tanvam krinushe

drise kam
\

i. 124, 4 (=Nirukta, iv. 16). Upo adarsi sundhyuvo na

vaksho nodhdh ivdvir akrita priydni \

admasad na sasato bodhayantl

sasvaitamd dgdt punar eyushlndm \

1
(
= Nir. iii. 5). Abhrdtd iva pum-

sah eti pratlchl garttdrug iva sanaye dhandndm 291
| jdyeva patye usatl

suvdsdh ushdh hasreva ni rinlte apsah \

v. 80, 5. Eshd subhrd na tanvo

viddna urdhveva sndtl drisaye no asthdt
\

vi. 64, 2. Avir vakshah krinushe

iumbhamdnd devi rochamdnd mahobhih
\ compare v. 80, 46]. i. 92, 5.

Prati archih rusad asydh adarsi vi tishthate bddhate krishnam abhvam 292
1

svaruih na peso vidatheshu anjan chitram divo duhitd bhdmim asret
\

6. Atdrishma tamasas pdram asya ushdh uchhantl vayund Icrinoti
\ sriye

chhando na smayate vilhdtl supratlkd saumanasdya ajlgah \

7. Bhdsvati

netrl sunritdndih divah stave duJiitd Gotamelhih
\ prajdvato nrivato asva-

ludhydn usho goagrdn upa mdsi vdjdn \

8. Ushas tarn asydm yasasam

suvlrdm ddsapravargam rayim asvnbudhyam \

sudamsasd sravasd yd vi

bhdsi vdjaprasutd subhage Irihantam
\

9. Visvdni devi bhuvand 'bhicha-

kshya pratlchi chakshur urviyd vibhdti
\ visvamjlvam charase bodhayantl

visvasya vdcha?,/i avidat mandyoh \

10. Punah punarjdyamdnd
293

purdnl

samdnam varnam abhi sumbhamdnd
\ svaghnlva kritnur vijah dmindnd

martasya devi jarayanil dyuh \

11. Vyurnatl divo antdn abodhi upa sva-

sdram sanutar yuyoti \ praminatl manushyd yugdni yoshd jdrasya cha-

kshasd vilhdti
\ [i. 115, 2. Suryo devlm Ushasham rochamdndm maryo

na yoshdm abhi eti paschdt \

vii. 75, 4. Divo duhitd Ihuvanasya patnl \

5. Vdjlnlvatl suryasya yoshd']. i. 92, 12. Pasun na chitrd sulhagd

prathdnd sindhur na kshodah urviyd vi asvait \,aminatl daivydni vratdni

suryasya cheti rasmibhir drisdnd
\

13. Ushas tat chitram dbhara, asma-

bhyam vdjinlvati \ yena tokam cha tanayaih cha dhdmahe
\

14. Usho adyeha

gomati asvdvati vibhdvari
\

revad asme vi uchha sunritdvati
\

15. Yukshva

hi vdjinlvati asvdn adya arundn ushah
\
atha no visvd saubhagdni dvaha

\

291
Compare R.V. ix. 96, 20.

362
Compare iv. 51, 9 : Gujiimtlh abhvam asitam rusadbhir sukras tanubhih sucha-

yah \

"The bright lucid Dawns concealing the black abyss with their radiant bodies."

293
Compare i. 123, 2 : Uchcha vi akhyad yuvatih punarbhuh \

" The youthful

(goddess) born anew, bas shone forth on high." iii. 61, 1 : Puram devi ywvatih

purandhir anu vratam charasi
\

"
Thou, o goddess, old, (and yet) young, wise,

movest at thy will."
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"1. These Dawns have become conspicuous; they display their

lustre in the eastetn hemisphere; like bold warriors drawing forth

their weapons, the ruddy mother-cows advance. 2. The rosy beams

have flashed up spontaneously ; they have yoked the self-yoked ruddy

cows. The Dawns, as of old, have brought Us consciousness
;
the red

cows have assumed a brilliant lustre. 3. Like women active in their

occupations, they sljine from afar,along a common track, bringing sus-

tenance to the pious and liberal worshipper, and all things to the man

who offers libations of soma. 4. TJshas, like a dancer, puts on her gay

attire
;
she displays her bosom as a cow its udder : creating light for

all the world, she has dissipated the darkness, as cattle (abandon) their

stall.
294

[i. 123, 10. Like a maid triumphing
295 in her (beautiful) form,

thou, goddess, advancest to meet the god who seeks after thee (the sun) ;

smiling, youthful, and resplendent, thou unveilest thy bosom in front.

11. Like a fair girl adorned by her mother, thou displayest thy body to

the beholder, i. 124, 4. She has been beheld like the bosom of a bright

maiden.296
Like. Nodhas,

397 she has revealed things that we love.

Awaking the sleepers like an inmate of the house, she has come, the

most perpetual of all the females who have returned. 7. As a woman

who has no brother appears in presence of (another) man, as a man

mounted on a chariot goes forth in pursuit of wealth, as a loving wife

shews herself to her husband, so does Ushas, as it were, smiling,

reveal her form. 298
v. 80, 5. She displays her person like a fair

294 "As cattle of their own accord go quickly to their own cowpen" Sayana.
" As cows open their stall

"
Benfey. See his note in loco.

295 The word'so rendered is s'asadana. Sayaua explains it
"
becoYning manifest."

The word, however, as appears from the context, as weV as other passages in which

it occurs, i. 33,13; i. 116,2; i. 124,6; i. 141,9; vii. 98,4; vii. 104,24; x.

120, 5, has evidently the sense assigned to it by Roth, in Illust. of Nir. p. 83, where

he renders it by
"
triumphing," in i. 33, 13, and x. 120, 5. In the passage before us

he makes it mean "distinguished by beauty." Benfey explains it by "triumphing"
in i. 33, 13, and i. 116, 2. His translation of the R.V. does not extend beyond the

118th hymn of the 1st Mandala.
296

Sayana, following Yaska, explains s'undhyuvo na vakshah, as the "
rays on the

breast of the sun," or as " the breast of a particular white water bird." Roth, Illust.

of Nir. p. 44, translates " as the breast of a pure virgin."
297 This is the name of a Rishi. Roth thinks it may be an appellative here.

Miiller, Trans, of R.V. i. p. 107, thinks it may have the general meaning of poet.
298

Roth, Illust. of Nir. p. 25, says
" The sense of the verse appears to be :

" as a

brotherless maiden, who after her father's death has no longer any home, turns more
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woman, like one rising out of the water in which she has been hathing.

vi. 64, 2. Thou, full of brightness, displayest thy bosom, o goddess, shin-

ing in thy glory], i 92, 5. Her bright ray has been perceived; it ex-

tends and pierces the black abyss. The daughter of the Sky has assumed

a brilliant glow, like the decorations of the sacrificial post on festivals.

6. "We have crossed over this darkness
;
Ushas dawning restores con-

sciousness; radiant, she smiles like a. flatterer seeking his own advan-

tage ;
fair in her aspect, she has awakened all creatures to cheerful-

ness. 7. The shining daughter of the skies, leader of cheerful voices

(or hymns),
299 has been lauded by the Gotamas. Ushas, thou distri-

butest resources in offspring, men, horses, and kine. 8. Blessed Ushas,

thou who, animated by strength, shinest forth with wonderful riches,

may I obtain that renowned and solid wealth, which consists in stout

sons, numerous slaves, and horses. 9. Directing her eyes towards all

creatures, the goddess shines before them far and wide. Rousing into

motion every living thing, she notices the voice of every adorer. 10.

Born again and again, though ancient, shining with an ever uniform

hue, (she goes on) wasting away the life of mortals, carrying it away
as a clever gambler the stakes. 300 11. She is perceived revealing the

ends of the sky ;
she chases far away her sister (Night). "Wearing out

the lives of men, the lady shines with the light of her lover (the sun).

[i. 115, 2. The sun follows the shining goddess Ushas, as a man, com-

ing after, approaches a woman, vii. 75, 4. Daughter of the Sky,

mistress of the world, food-providing wife of the sun.] i. 92, 12.

The bright, and blessed goddess has widely diffused her rays, as

if she were Driving forth cattle in various directions, or as a river

r>

boldly to men, as a warrior on a chariot goes forth proudly to conquer booty (comp.

ix. 96, 20), as a decorated wife in presence of her busband, so Ushas unveils before

the eyes of men all her beauty, smiling as it were in the sure consciousness of its over-

powering effect." This explanation seems to express well the import of the word

sasadana as interpreted in a previous note.

.
2" See above, note 285.
300

Sayana takes ivaghnl for a "fowler's wife" (ryadha-strf), and vijah for

"birds." See "Wilson in loco. Benfey takes vijah for "dice," and explains the

clause as denoting a cunning gambler who tampers with the dice, by shaving them

down. See his note. Bollensen, Orient und Occident, ii. 464, translates :
" as a

fortunate gamester carries off the gains." The phrase vijah iva a minati occurs again

in R.V. ii. 125, where Sayana takes vijah for tidvc/akah, "a vexer." So uncertain

are his explanations !
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rolling down its floods
; maintaining the ordinances of the gods, she

is perceived, made visible by the rays of the sun. 13. TJshas, provider

of food, bring us that brilliant fortune whereby we may possess off-

spring. 14. TJshas, resplendent, awaking cheerful voices (or hymns),

dawn richly upon us to-day, bringing cows and horses. 15. Yoke to-

day, Ushas, thy ruddy steeds, and then bring us all blessings."

i. 113, 1 (=S.V. ii. 1099; Mr ii. 19). Idam sreshthafh jyotishdm

jyotir dgdt chitrah praketo ajanishta vibhvd
\ yathd prasutd Savituh

savdya eva rdtrl Ushase yonim araik
\ [i. 124, 8 Svasd svasre jyd-

yasyai yonim araig apaiti asydh pratichakshya iva~] i. 113, 2 (
=

S.V. ii. 1100; Nir. ii. 20). Rusadvatsd rusatl ivetyd dgdd araig u

krishna sadandni asydh \

samdnabandhu amrite anuchl dydvd varnam

charatah dmindne
\

3 (= S.V. ii. 1101). Samdno adhvd svasror anan-

tas tarn anyd 'nyd charato devasishte
\

na metJiete na tashthatuh sumeke

nakloshdshd samanasd virupe \

4. Bhdsvatl netrl sunritdndm acheti

chitrd vi duro nah dvah
\ prdrpya jagad vi u no rdyo akhyad ushdh

ajigar Wmvandni visvd
\ [i. 48, 1*5. Usho yad adyd Ihdnund vi

dvdrdv rinavo divah
\ ityddi~\ i. 113, 5. Jihmasye charitave maghorii

dbhogaye ishtaye rdye u tvam
\

dabhram pasyadbhyah urviyd vi

chaksfte uslidh ajlgar bhuvandni visvd
\

6. Kshattrdya tvam sravase tvam

mahlyai ishtaye tvam artham iva tvam ityai \

visadrisd jlvitd 'bhipra-

chakshe ushdh ajigar bhuvandni visvd
\

7. Eshd divo duhitd pratyadarsi

vyuchhantl yuvatih sukravdsdh 301
| visvasyesdnd pdrthivasya vasvah usho

adyeha suhhage vi uchha
\

8. Pardyatlndm anu eti pdthah dyatlndm

prathamd sasvatlndm
\ vyuchhantl jlvam udlrayantl ushdh mritam kam

chcma lodhayantl \ [i. 123, 8. Sadrisir adya sadrislr id u svo dlrgham

sachante Varunasya dhdma
\ anavadyds trimsatam yojandni ekaikd Icra-

tum pari yanti sadyah \

9. Jdnatl ahnah prathamasyo ndma sukrd Icrish-

ndd ajanishta svitlchl
\ ritasya yoshd na mindti dhdma ahar ahar nish-

kritam dcharantl] i. 113, 9. Usho yad agnim samidhe chalcartha vi yad
dvas chaltshasd suryasya \ yad mdnushdn yakshyamdndn ajlgas tad deveshu

chaTcrishe bhadram apnah \

1 0. Kiyati d tat samayd lhavdti yah vyushur'

yds cha nunam vyuchhdn \

anu purvdh kripatS vdvasdnd pradidhydnd

josham anydbhir ydti \

11. lyus te ye purvatardm apasyan vyuchhantlm

ushasam martydsah \
asmdbhir u nu pratichakshyd alhud d u te yanti

801 Compare yii. 77, 2: Visvam pratlchl saprathah ud asthad rusad vaso bibhrat7

s'ukram asvait.
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ye aparlshu pasydn \
12. Ydvayaddveshd ritapdh ritejdh sumndvarl

sunritd Irayantl \ sumangallr bibhratl devavltim ihddya Ushdh srestha-

tamd vi uchha
\

13. tfasvat purd ushdh vi uvdsa devl atho adya idam vi

dvo maghonl \
atho vi uchkdd uttardn anu dyun ajard 'mritd charati

svadhdbhih
\

14. Vi anjilhir divah dtdsu adyaud apa krishndm nirnijam

devl dvah
\ prabodhayantl arunebhir asvair d ushdh ydti suyujd rathena

\

15. Avahantl poshyd vdrydni cJiitrafh Itetum krinute chekitdnd
\ lyushlndm

upamd sdsvatlndm vibhdtlndm prathamd ushdh vi asvait
\ [i. 124, 2.

Aminatl daivydni vratdni praminatl manushyd yugdni \ lyushlndm

upamd sasvatlndm dyatlndm prathamd ushdh vy adyaut |]
i. 113, 16.

Ud Irdhvam jwo asur nah dgdd apa prdgdt tamah d jyotir eti
\

araik

panthdm ydtave Surydya aganma yatra pratirante dyuh \

17. Syumand
vdchah ud iyartti vahnih stavdno rebhah ushaso vibhdtlh

\ adya tad uchha

grinate maghoni asme dyur ni didlhi prajdvat \

18. Ydh gomatlr usha-

sah sarvavlr.dh vyuchhanti ddsushe martydya \ vdyor iva sunritdndm

udarJce tdh asvaddh asnavat somasutvd
\

19. Mdtd devdndm Aditer anl-

Icam yajnasya-ketur brihatl vi bhdhi
\ prasastikrid brahmane no vi uchha

d nojanejanaya visvavdre
\

20. Yat chitram apnah ushaso vahanti ydndya

iasamdndya bhadram
\

tan no Mitro Varuno mdmahantdm Aditih sindhuh

Prithivl uta^Dyauh \

"1. " This light has arrived, the greatest of all lights ;
the glorious

and brilliant illumination has been born. Inasmuch as she (Ushas)

has been produced for the production of Savitri, the Mght has

made way for Ushas.
[i. '124, 8. The sister (Night) has made

way for her elder sister (Ushas) ;
and departs, after she has, as it

were, looked upon her], i. 113, 2. The fair 'and bright Ushas,

with her bright child (the Sun) has arrived
;

to her the dark

(Night) has relinquished her abodes
;

kindred to one another, im-

mortal, alternating, Day and Night go on changing colour. 3. The

same is the never-ending path of the two sisters, which they travel,

commanded by the gods. They strive not, they rest not, the prolific

Night and Dawn, concordant, though unlike. 4. The shining Ushas,

leader of joyful voices (or hymns), has been perceived ;
she has opened

for us the doors (of the sky) : setting in motion all moving things,

she has revealed to us riches
;

Ushas has awakened all creatures,

[i. 48, 15. Ushas, as thou hast by thy light opened to us the two

doors of heaven, etc.] i. 113, 5. (Arousing) the prostrate sleeper to



HYMNS ADDRESSED TO USHAS. 189

move, (impelling) another to enjoyment, to the pursuit of wealth,

(enabling) those who see but a little way, to see far; Ushas has

awakened all creatures. 6. (Arousing) one to seek royal power,

another to follow after fame, another for grand efforts, another to

pursue as it were his particular object, Ushas awakes all creatures to

consider their different modes of life. 7. She, the daughter of the sky,

has been beheld breaking fortl> youthful, clad in shining attire:

mistress of all earthly treasures, auspicious Ushas, shine here to-day.

8. Ushas follows the track of the Dawns that are past, and is the

first of the unnumbered Dawns that are to come, breaking forth,

arousing life, and awaking every one that was dead.
[i. 123, 8.

Alike to-day, alike to-morrow, they observe the perpetual ordinance

of Varuna. Spotless, they each instantaneously shoot forward thirty

yojanas, their destined task.302
9. Knowing the indication of the

earliest day, the bright, the lucid (goddess) has been born from the

black (gloom). The female does not transgress the settled ordinance,

coming day by day to the appointed 'place.] i. 113, 9. Inasmuch as

thou hast made Agni to be kindled, hast shone forth by the light of

the sun, and hast awakened the men who are to offer sacrifice, thou

hast done good service to the gods. 10. How great is the interval

that lies between 303 the Dawns which have arisen, and those which

are yet to arise ? Ushas yearns longingly after the former Dawns,

and gladly goes on shining with the others (that are to come).

1 1 . Those mortals are gone who saw the earliest Ushas dawning ;
we

shall gaze upon her now
;
and the men are coming who are to behold

her on
future^

morns. 12. Repelling foes, protecting right (or rites),

born in right (or rites), imparting joy, stimulating joyful voices (or

hymns), bringing good fortune, promoting the feast of the gods, rise on

us, Ushas, the best (of all Dawns). 13. Perpetually in former days did

the divine Ushas dawn
;

and now to-day the magnificent goddess

beams upon this world : undecaying, immortal, she marches on by her

own will. 14. She has shone forth with her splendours on the borders*

of the sky ; the bright goddess has chased 'away the dark veil of

302 See Bohtlingk and Roth, s.v. katu.
303 samaya means "

near," according to Sayana. Prof. MUller, Trans, p. 220,

considers it to signify
"
together," "at once." The rendering I have given is that

of Professor Aufrecht.
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night; arousing the world, TJshas advances in her well-yoked car,

drawn by ruddy steeds. 15. Bringing with her abundant boons,

revealing herself, she displays a brilliant lustre. TJshas has shone

forth, the last of the numerous Dawns which are past, and the first of

those which are coming, [i. 124, 2. Maintaining the ordinances of

the gods, but wasting away the lives of men, TJshas has. shone forth,

the last of the numerous former dawns, and the first of those that are

coming.] i. 113, 16. Arise! our life, our breath, has come; darkness

has departed ; light arrives
;
TJshas has opened up a path for the sun

to travel : we have reached the point where men prolong their days.

17. The priest, the poet, celebrating the brightening Dawns, arises with

the web 304 of his hymn; shine therefore, magnificent TJshas, on him

who praises thee
; gleam on us with life and offspring. 18. May he

who offers libations of soma obtain such Dawns as rise upon the liberal

mortal, (Dawns) rich in kine, in (sons) all stalwart, and in horses, at

the end of his hymns which resound like the wind. 305 19. Mother of

the gods, manifestation of Aditi, forerunner of the sacrifice, mighty

TJshas, shine forth ! Arise, bestowing approbation on our prayer ; giver

of all boons, increase our progeny.
306 20. May Mitra, Yaruna, Aditi,

the Ocean, tne Earth, and the Sky, bestow upon us those brilliant and

excellent resources which the Dawns bring to the man who offers

sacrifice and praise."

(2) Relations of Ushas to the other deities.

TJshas, as we have seen, is constantly described as the daughter of

the Sky (duhitd Divah, as in i. 30, 22; i. 48, 1, 8, 9 ; i. 92, 5, 7 ;
i.

183, 2; iv. 30, 8; vii. 67, 2; viii. 47, 14 f.

; divijuh in vii. 75, I).
307

She is also called the sister of Bhaga and the kinswoman of Varuna,

i. 123, 5 (Bhagasya svasd Varunasya jamiK). She is also the sister of

304 Syumana is taken by Sayana as an accusative plural and construed with

vachah in the sense of "hymns sewed together," or "connected." Professor Benfey
^takes it as the instrumental singular of syuman, and renders,

" with the web of the

word." Professor Aufrecht confirms this view, referring to R.V. iii. 61,4.
305 See Benfey in loco, and Bohtlingk and Roth, s.v. udarka, where sunrita is ex-

plained of hymns.
see Professor Aufrecht proposes to translate jane a janaya by

"
give us prominence

among men." Sayuna explains thfi words by "settle us in the country" (janapade

abhimukhyena pradurbhavaya \ avasthapaya.
307 In i. 46, 1, she is called

" the beloved of the Sky
"
(priya Divah).
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Night, i. 1 13, 2, 3
;
x. 127, 3, and in i. 124, 8, the elder sister. Night

is also in one place, x. 127, 8, called the daughter of the Sky. The

two sisters are frequently conjoined in the duals naktoshasd and ushasd-

naktd or otherwise, i. 13, 7
;

i. 90, 7; i. 96, 5; i. 122, 2; i. 186, 4
;

ii. 2, 2
;

ii. 3, 6
;

ii. 31, 5
;

iv. 55, 3
;

v. 41, 7
;

vii. 2, 6
;

vii. 42, 5
;

ix. 5, 6
;
x. 36, 1

;
x. 70, 6

;
'x. 110, 6. In vii. 2, 6, they are com-

pared to two great celestial females (yoshane divye mahl na ushasdnaktd},

and in ii. 31, 5, they are characterized as the two blessed goddesses

who are seen alternately
308 and impel all moving things (uta tye devl

subhage mithudrisd ushasdnaktd jagatdm apljuvd \

stushe
|). TJshas is

also, as was to be expected, frequently brought into connection with

the Sun. As we have seen above, he is called her lover, i. 92, 11, or if

with Roth, s.v.jdra, we should understand this of Agni, the Sun is

indubitably described as going after TJshas as a man after a woman, in

i. 115, 2, quoted above. He is said to follow her track, v. 81, 2

(savitd anu praydnam ushaso m rdjati} ;
and she is represented as

bringing the eye of the gods and leading on the beautiful white horse

(the sun), vii. 77, 3. She is declared to Jse the mistress of the world

and the wife of the sun, vii. 75, 5 (bhuvanasya patrii \ vdjiriivatl suryasya

yoshd\ as the Dawns, in the plural, are said to be in iv. J, 13 (kadd no

devlr amritasya patnlh sure varnena tatanann ushasaK). In iii. 61, 4,

TJshas is said to be svasarasya patni, which Sayana renders wife of the

Sun or the Day.
309 In vii. 78, 3, the Dawns are even said to generate

the sun, sacrifice and Agni (ajljanan suryam yajnam agnitri). TJshas and

Agni are also frequently brought into conjunction, fire being always

kindled for sacrificial purposes at dawn. He is called her lover, and

is said to appear with, or before the dawn, i. 69, 1
;

i. 124, 1, 11
; iii.

5, 1
;

iv. 13, 1
;

iv. 14, 1
;

vii. 8, 1
;

vii. 9, l' 3
;

vii. 10, 1
;

vii. 67,

2; vii. 77, 1
;

vii. 78, 2; viii. 43, 5
;
x. 1, 1

;
x. 8, 4

;
x. 35, 6; x.

122, 7.
310 In one place he is represented as going to meet her as she

comes, and to beg for riches (iii. 61, 6. dyatim Ague Ushasam vHhatlm

vdmam eshi dravinam IhikshamdnaK}. In vii. 6, 5, Agni is said to have*

308 So Professor Roth understands mithudrisa. Sayana makes it "looking at

each other."

309 Roth, however, Illustr. of Nirukta, p. 56, says svasara (neuter) means only

customary road, place of abode, court for cattle, but he does not aavert to this passage.
310 In x. 3, 3

(
= S.V. ii. 898), Agni appears to be the lover of his sister, the Night.

See Benfey's trans, of the S.V. ii. 898.
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made the Dawns, the spouses of the noble god (yo aryapatriir ushasas cha-

lcdra\ which Sayana understands of the sun. Ushas is also often con-

nected with the Asvins, the time of whose manifestation, as we shall

hereafter see, is regarded by Yaska as being between midnight and

sunrise, i. 44, 2
;

i. 180, 1
;

iii. 20, 1
;

vii. 69, 5
;

vii. 72, 3, 4
;

viii.

9, 18; x. 41, 1. They are said to associate with her, i. 183, 2 (Divo

duhitrd Ushasd sachethe] ;
and she is, said to be th,eir friend, iv. 52, 2

(sakhd 'bhud Asvinor Ushdh
\

3. TTta sakhd 'si Asvinoh}. In viii. 9, 17,

she is called upon to awaken them (pra bodhaya Vsho Asvina). Her

hymn is said to have awoke them, iii. 58, 1 (TTshasah stomo Asvindv

ajlgah}. Again, however, we are told that when the Asvins' car is yoked,

the daughter of the sky is born, x. 39, 12 (yasya yoge duhitd jayate

Divah). In one place, x. 85, 19, the moon is said to be born again and

again, ever new, and to go before Ushas as the herald of the day (navo

navo lhavati jdyamdno ahndm Icetur ushasdm eti agram). Indra is

said to have created, or lighted up, Ushas, ii. 12, 7 (yah suryam yah

Ushasam jajdna) ;
ii. 21, 4; iii. 3=1, 15; iii. 32, 8; iii. 44, 2 (haryann

mhasam archayah] vi. 17f 5. He is, however, sometimes repre-

sented as assuming a hostile attitude towards her. In ii. 15, 6, he is

said to have'crushed her chariot with his thunderbolt (vajrena anah

Ushasah sampipesha}. The same thing is repeated in iv. 30, 8 ff.

(where the poet, with the want of gallantry which was so cha-

racteristic of the ancients, does not hesitate to admire the manli-

ness and heroism of Indra iii overcoming a female) : Etad gha id

uta vlryyam Indra chakartha paumsyam \ striyam yad durhandyuvam

vadhlr duhitaram Divah
\

9. Divas chid gha duhitaram mahdn mahlya-

mdndm
\

Ushasam Indra sam pinak \

10 (= Mrukta, xi. 47). Apa
Ushdh anasah sarat sampishtdd aha bibhyushl \

ni yat slm sisnathad

vrishd
\

11 (= Nir. xi. 48). Etad asydh anah saye susampishtam vipdsi

a
|

sasdra slm pardvatah \

"8. This, Indra, was a deed of might and

manliness which thou didst achieve, that thou didst smite the daughter

of the sky, a woman who was bent on evil. 9. Thou Indra, a great

(god), didst crush Ushaa, though the daughter of the sky, who was ex-

alting herself. 10. Ushas fled away in terror from her shattered car,

when the vigorous (Indra) had crushed it. 11. This chariot of hers lies

broken and dissolved, while she herself has fled afar off." These

verses are translated in his Illustrations of the Nirukta by Eoth, who
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adduces R.Y. x. 138, 5, as referring to the same myth: Indrasya

vajrdd abibhed abhisnathah prdkrdmat sundhyur ajahdd Ushdh anah
\

" The bright Ushas was afraid of the destructive thunderbolt of Indra
;

she departed and abandoned her chariot." And in x. 73, 6, it is said

that Indra destroyed certain foes like the chariot of Ushas (avdhann

Indrah Ushaso yathd anah).

Soma is said to have made the J)awns bright at their birth, vi. 39, 3,

(suchijanmanah Ushasas chaka.ra\ and to have formed them the wives

of a glorious husband, vi. 44, 23 (ayam akrinod ushasah supatnlh).

Brihaspati is said to have discovered TJshas, the Sun, etc., x. 67, 5,

(Brihaspatir Ushasam Suryam gam arkam viveda\ and to have repelled

the darkness by light, x, 68, 9 (so arkena vi babddhe tamdmsi).

The early fathers, who were wise and righteous, and companions of

the gods in their festivities, are said to have possessed efficacious hymns
wherewith they discovered the hidden light, and generated Ushas, vii.

76, 4 (te id devdndm sadhamddah dsann ritdvdnah kavayah purvydsah \

ffiilham jyotir pitaro anvavindan satyamantrdh ajanayann Ushasam).

(3) JSpithets, characteristics, and functions of Ushas.

The Nighantu, i. 8, gives sixteen names of Ushas, which seem to be

almost entirely epithets, viz. vibhdvarl (the resplendent), sunarl (the

beautiful), bhdsvatl (the shining), odatl (the flowing, gushing, from the

root ud, according to Professor Roth, &.#.), chitramaghd (possessed of

brilliant riches), arjuni (the white), vdjini, vdjiriivatl (the bringer of

food), sumndvarl (the giver of joy), ahand, dyotand (the bright), svetya

(the fair-coloured), arushl (the ruddy), sunritd, sunritdvati, sunritd-

vari (the utterer of pleasant or sacred voices).
311 * Some of these epithets

311 Professor Aufreeht thinks that this -woT^sunrita is to be explained as follows : He
considers it to be a derivative from nrit,

" to be in motion," compounded with su.

Its first meaning is 'movable' (sunrita mayhunt, E.V. vii. 57, 6), then 'brisk,'

^alert
'

(sunrita, predicated of Indra, viii. 46, 20
;

sunrite of Ushas, iv. 55, 9
;

i. 123, 5
; 124, 10; viii. 9, 17). As a feminine substantive in the plural it means

either '

activity,' or, with a supplied gir, "lively voices (sunritanam giram, iii. 31,

18) ; netrl sunritatiam is Ushas as a stimulator, or rather, leader (xopiryos) of joyful
voices (of birds, etc.) ;

sunrita irayanti is just the same. Professor Aufreeht is of

opinion that the words vayor iva sunritanam ttdarke, in R.V. i? 113, 18, should not

be rendered as I have done in p. 190, above, but translated thus :

" when fervent

voices arise like the rising of the wind (ortu vocum velut ortu ventf)." Udarka he
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are of frequent occurrence in the hymns, and there are also many others

to be found there, such as maghonl (the magnificent), sulhaga (the fortu-

nate), arunapsu (the ruddy), ritavarl (the righteous), ritapa (the pre-

server of right or of order), ritejd (born in right, or order), suchi

(bright), hiranyavarna (gold-hued), devl (the goddess, or the divine),

amritd (the immortal), ranvasandrik (of pleasant aspect), sudrislka-

sandriJc (the same), supratlkd (the brilliant), satyasravasl (possessed of

real wealth, or renown), ddnuchitrd (bringing brilliant gifts), ghritapra-

tlkd (shining like butter), indratama (most similar to Indra), i. 30, 20
;

i. 48, 1, 2, 7, 10
;

i. 92, 6-9, 14, 15
;

i. 113, 2, 12, 13
;

i. 123,

4, 6
;

i. 134, 4
;

iii. 61, 2, 5
;

iv. 55, 9
;
v. 59, 8

;
v. 80, 1

;
vii. 75,

5; vii. 77, 2
;

vii. 78, 4; vii. 79, 3; vii. 81, 1
;

viii. 62, 16.

Ushas is borne onward on a shining chariot, of massive construction,

richly decorated and spontaneously yoked (rathena brihatd, supesasd,

visvapisd, sosuchatd, -jyotishmatd, svadhayd yujyamdnena), i. 48, 10;

i. 49, 2; i. 123, 7; iii. 61, 2
;

v. 80, 2
;

vii. 75, 6; vii. 78, 1, 4;

from the distant east, i. 92, 1
;

i, 124, 5. She is also said to arrive on

a hundred chariots, i. 48, 7. She is drawn by ruddy horses (arunebhir

asvaih}, i. 30, 22; i. 49, 1
;

i. 92, 15
;

i. 113, 4; iii. 61, 2; iv. 51, 5
;

v. 79, 1 ff.
;
Vii. .75, 6, or by cows or bulls of the same colour, Nighantu

i. 15; R.Y. i. 92, 2; i. 124, 11; v. 80, 3; and traverses rapidly a

distance of thirty yojanas, i. 123, 8. Like a beautiful young woman

dressed by her mother, a richly decked dancing girl, a gaily attired

wife appearing before her husband, or a female rising resplendent out

of the bath, smiling, and confiding in the irresistible power of her

attractions, she unveils her bosom to the gaze of the beholder, i. 92,

4; i. 123, '10; i. 124, 4ff.; v. 80, 4, 5
;

vi. 64, 2. She dispels the

darkness, disclosing the treasures it had concealed
;
she illuminates the

world, revealing its most distant extremities. She is the life and

breath of all things, causing the birds to fly forth from their nests,

visiting every house, and like an active housewife arousing her houser

- hold, awakening the five races of men, yea all creatures, as if from,

death, and sending mer forth to the pursuit of their several occupations,

regards as derived from ud and the root ri, and as meaning "rising," "motion

upward," and compares R.V. iii. 8, 5. Devayah viprah udiyartti vacham,
" The pious

priest raises his voice
;

" and vi. 47, 3. Ayam me pttah udiyartti vacham,
" This

sorna, when drunk, raises my utterance." I note that sunrita is invoked as a goddess

(dev~i)
in R.V. i. 40, 3, and x. 141, 2.
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i. 48,5, 8, 10; i. 49, 4; i. 92,11; i. 113,8, 1-6; i. 123,4, 6 ; i. 124,

12; ii. 34, 12
;

vii. 76, 1
;

vii. 79, 1 f.; vii. 80, 1, and rendering good

service to the gods, by causing all worshippers to awake, and the sacrificial

fires to be kindled, i. 113, 9. She is, however, entreated to arouse only

the devout and liberal worshipper, and to leave the ungodly niggard

to sleep on in unconsciousnes's, i. 124, 10; iv. 51, 3. She is young,

being born anew every day, and, yet she is old, nay immortal, and

wears out the lives of successive generations, which disappear one after

another, while she continues undecaying, i. 92, 9 ff.
;

i. 113, 13, 15;

i. 123, 2; i. 124, 2; vii. 18, 20.

The worshippers, however, sometimes venture to take the credit of

being more alert than Ushas, and of awaking her instead of being

awakened by her (prati stomair abhutsmahi, iv. 52, 4
;

vii. 68, 9
;

vii. 81, 3
;
x. 88, 19

;
and this the Vasishthas claim to have been the

first to do by their hymns, vii. 80, 1 {prati stomebJiir ushasam

Fasishthdh girlhir viprasah prathamah aludhrari) ;
and in one place

she is solicited to make no delay, that the sun may not scorch her

like a thief or an enemy, v. 79, 9 (vi uchha duhitar Divo ma chiram

tanuthah apah \
na it tva stenam yatJid ripum tapati suro archishd).

She is prayed to bring the gods to drink the libations*of Soma, i.

48, 12. Agni and the gods generally are described as waking with

TJshas (usharludhah}, i. 14, 9; i. 44, 11
;

i. 92, 18; iii. 2, 14; iv. 6,

8; vi. 4, 2; vi. 15, 1
;
ix. 84, 4.

As we have already seen from the hymns which have been trans-

lated, she is frequently asked to bring, or dawn (as in former times) on

the worshipper with, various sorts of wealth, children, slaves, etc., to

afford protection, and to prolong life, i. 30, 22
;

i. 48, 1 ff., 9,

11, 15; i. 92, 8, 13 ff.; iv. 51, 7; vii. 41, 7;\ii. 75, 2; vii. 77, 5;

to revolve like a wheel ever new, iii. 61, 3; to confer renown and

glory on the liberal benefactors of the poet, v. 79, 6 f. (comp. i. 48, 4) ;

tto drive away sleeplessness to Trita Aptya, viii. 47, 14-16.

The worshippers in one place ask that they may obtain from her*

riches, and stand to her in the relation of sois to a mother (vii. 81,

4 : tasyds te ratnabhdjah imahe vayam sydma mdtur na sunavah}.

In x. 58, 8, the souls of the departed are said to go to the sun and

to Ushas.
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Ushas, as represented in the hymns, a metrical sketch.

In the following verses I have attempted to reproduce the most

striking ideas in the hymns to Ushas, which have been quoted above.

It will be seen on comparison that there is little in these lines of

which the germ will not be found in the originals, though some of the

ideas have been expanded and modified.

Hail, Ushas, daughter of the sky,

Who, borne upon thy shining car

By ruddy steeds from realms afar,

And ever lightening, drawest nigh :

Thou sweetly smilest, goddess fair,

Disclosing all thy youthful grace,

Thy bosom bright, thy radiant face,

And lustre of thy golden hair
;

(So shines a fond and winning bride,

Who robes her form in brilliant guise,

And to her lord's admiring eyes
-

Displays her charms with conscious pride ;

Or virgin by her mother decked,

Who, glorying in her beauty, shews

In every glance, her power she knows

All eyes to fix', all hearts subject ;

Or actress, who by skill in song

r. And dance, and graceful gestures light.

Andrmany-coloured vestures bright,

Enchants the eager, gazing throng ;

Or maid who, wont her limbs to lave

In some cool stream among the woods,

> Where never vulgar eye intrudes,

Emerges fairer from the wave) ;

But closely by the amorous sun

t Pursued, and vanquished in the race,

Thou soon art locked in his embrace,

And with him blendest into one.
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Fair Ushas, though through years untold

Thou hast lived on, yet thou art born

Anew on each succeeding morn,

And so thou art both young and old.

As in thy fated'ceaseless course

Thou risest on us day by day,*

Thou wearest all our lives away

With silent, ever-wasting, force.

Their round our generations run :

The old depart, and in their place

Springs ever up a younger race,

Whilst thou, immortal, lookest on.

All those who watched for thee of old

Are gone, and now 't is we who gaze

On thy approach ;
in future days

Shall other men thy beams behold.

But 't is not thoughts so grave and sad

Alone that thou dost with thee bring,

A shadow o'er our hearts to fling ;

Thy beams returning make us glad.

Thy sister, sad and sombre Night

With stars that in the blue expanse

Like sleepless eyes mysterious glance,
*

At thy approach is quenched in 2ght ;

And earthly forms, till now concealed

Behind her veil of dusky hue,

Once more come sharply out to view,

By thine illuming glow revealed^.

Thou art the life of all that lives,

The breath of all that breathes
;
the 'sight

Of thee makes every countenance bright,

New strength to every spirit gives.
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When thou dost pierce the murky gloom,

Birds flutter forth from every brake,

All sleepers as from death awake,

And men their myriad tasks resume.

Some, prosperous, wake in listless mood,

And others every n?rve to strain

The goal of power or wealth to gain,

Or what they deem the highest good.

But some to holier thoughts aspire,

In hymns the race celestial praise,

And light, on human hearths to blaze,

The heaven-born sacrificial Fire.

And not alone do bard and priest

Awake
;

the gods thy power confess

By starting into consciousness

"When thy first rays suffuse the east
;

(

And hasting downward from the sky,

They visit men devout and good,

Consume their consecrated food,

And all their longings satisfy.

Bright goddess, let thy genial rays

To us bring stores of envied wealth

In kine and steeds, and sons, with health,

And joy of heart, and length of days.
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SECTION XIII.

AGNI.

Agni is the god of fire, the Ignis of the Latins,
312 the Ogni of the

Slavonians. He is one of the most prominent deities of the Rig-veda,

as the hymns addresed to him far exceed in number those which are

devoted to the celebration of any other divinity, with the sole ex-

ception of Indra.

(1) His functions.

Agni is not, like the Greek Hephaistos, or the Latin Vulcan,

the artificer of the gods (an offic'e which, as we shall presently

see, is in the Veda assigned to Tvashtri), but derives his principal

importance from his connection with the ceremonial, of sacrifice.

He is an immortal (amrita, amartya) i. 44
}<

6
;

i. 58, 1
;

ii. 10,

1, 2; iii. 2, 11
;

iii. 3, 1
;

iii. 11, 2; iii. 27, 5, 7; vi. 9, 4;

vii. 4, 4
;

viii. 60, 11
;

x. 79, 1, who has taken up his abode

among mortals as their guest (atithi\ i. 44, 4
;

i. 58, 6; ii. 4, 1
;

iii. 2, 2
;

iv. 1, 20
;

v. 1, 8
;

v. 8. 2
;

v. 18, 1
;

vi. 2, 7
;

vi. 15,

1, 4
;

vii. 8, 4
;

viii. 73, 1
;

x. 1, 5
;

x. 91, 2
;

x. 92, 1. He is

the domestic, priest, purohtta, ritvij, hotri, Irahman, who wakes with

the dawn (usharbudh}, or even before the da^vn (ushasah purohitam}

i. 1, 1
;

i. 12, 1
;

i. 13, 1, 4
;

i. 26, 7
;

i. 36, 3, 5
;

i. 44, 7, 12
;

i. 45,

7
;

i. 58, 1, 6; i. 60, 4; i. 68, 4, (7); i. 76, 2, 4; i. 127, 1; i. 141,

12; i. 149, 4, 5
;

ii. 5, 1
;

ii. 6, 6 ; ii. 9, 1
;

iii. 7, 9; iii. 10, 2, 7
;

iii. 11, 1
;

iii. 14, 1
;

iii. 19, 1
;

iv. 1, 8
;

v. 11, 2; v. 26, 7; vi. 15,

1, 4, 16; vi. 16, 1; vii. 7, 5
;

vii. 10, 5
;

vii. 11, 1
; vii. 16, 5, 12*;

viii. 44, 6
;

viii. 49, 1
;

ix. 66, 20
;

313 x. 1* 6
;

x. 92, 2, appointed

312 On the worship of fire among the Greeks and Romans see the volume of M.

Fustel de Coulanges, entitled " La Cite Antique," pp. 21 ff.

313 In this verse he is called a rishi, as well as a priest, common to the five races

(panchajanyah purohitah).
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both by men and gods, who concentrates in his own person, and

exercises in a higher sense, all the various sacrificial offices which the

Indian ritual assigned to a number of different human functionaries,

the adhvaryu, hotri, potri, neshtri, pradstri, etc. (i. 94, 6
;

ii. 1, 2; ii.

5, 2 ff.
;

iv. 9, 3, 4
;

x. 2, 1 (piprlhi devdn usato yavishtha vidvdn

ritun ritupate yajeha \ ye daivydh ritvyas telhir Ague tvam hotrindm

asi ayajishthah \

"
satiate and worship here the Iqnging gods, o most

youthful deity, knowing the proper seasons, and along with the

divine priests, for thou, Agni, art the most adorable of hotris");

x. 92, 8-11 (Agnim hotdram parilhutamam matim, "Agni, the wise;

the most eminent of hotris." He is a sage, the divinest among

sages (asuro vipaschitdm, iii, 3, 4), intimately acquainted with all

the forms of worship, the wise director, the successful accomplisher,

and the protector, of all ceremonies, who enables men to serve the

gods in a correct and acceptable manner, in cases where this would

be beyond their own unaided skill, i. 1, 4 (Agne yam yajnam adh-

varam visvatah parilhur asi
]
sa.id deveshu gachhati \ "Agni, that

sacrifice which thou encompassest on every side goes to the gods");

i. 31, 1 (tvam Agne prathamo Angirdli rishir dew devdndm alhavah

ivah sakhd
\ "Agni, thou art the first rishi Angiras, a god, the

auspicious friend of go'ds"); iii. 3, 3 (vidathasya sddhanam
\

"The

accomplisher of the ceremony"); iii. 21, 3 (rishih sreshthah sami-

dhyase yajnasya prdvitd lhava
\

" Thou art lighted, a most eminent

rishi; protect the sacrifice");' iii. 27, 2 (vipaschitam yajnasya sdd-

hanam
|

7. Purastdd eti mdyayd vidathdni prachodayan \

2.
" The

sage, the accomplisher of the sacrifice. 7. He goes before, by his

wondrous power promoting the ceremonies"); vi. 14, 2 (yedhastamah

rishih) ; vii. 4, 4 (kavir akavishu prachetdh I

" Wise among the foolish ;

and intelligent") ;
x. 2, 4 (yad vo vayam pramindma vratdni vidushdm

devdh avidushtardsah
\ Agnis tad visvam d prindti vidvdn yelhir devan

ritubhih Jcalpaydti \

5. Tat pdkatrd manasd dlnadahhdh na yajnasya

manvate martydsah \ Agnis tad hotd kratuvid vijdnan yajishtho devan

rituso yajdti \

4. "
Agni, knowing what seasons to assign to the gods,

rectifies all those mistakes which we ignorant men commit against

your prescriptions, o ye most wise gods. 5. Those matters relating to

the sacrifice which we mortals of feeble intellects, with our imperfect

comprehension, do not understand, may Agni, the venerated priest
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who knows all these points, adjust, and worship the gods at the proper

time"); x. 91, 3 {Agne kavih Jcdvyena asi visvavit). To him the

attention of the worshippers is turned, as men's eyes are to the sun,

v. 1, 4 (Agnim achha devayatdm mandmsi chakshumshi iva surye

sam charanti]. He is the father, king, ruler, hanner, or outward

manifestation,
314 and superintendent of sacrifices and religious duties

(ketuih yajndndm \ pita yafndnd^t \

ketur adhvaranam
\ rdjdnam adh-

varasya \ adhyaksham dharmandm imam
\

Ise yo visvasydh devavlteh,

iii. 3, 3, 4
;

iii. 10, 4
;

iii. 11, 2
;

iv. 3, 1
;

vi. 2, 3
;

viii. 43, 24
;

x. 1, 5
;

x. 6, 3). He is also the religious leader or priest of

the gods (sadi/o jdto vi amimlta yajnam Agnir devandm alhavat

purogdh \ Agnir devo devandm abhavat purohitah, x. 110, 11
;

x.

150, 4. He is a swift (raghupatvd, x. 6, 4) messenger, moving be-

tween heaven and earth, commissioned both by gods
316 and by men to

maintain their mutual communications, to announce to the immortals

the hymns, and to convey to them the oblations, of their worshippers,

or to bring them down from the sky to the place of sacrifice (sa devdn

a iha vakshati
\ Agnim dutam vrinlmahe

\
imam u su tvam asmdkam

sanim gdyatram navydmsam Agne deveshu pravochah \

devdsas tvd Varuno

Mitro Aryamd sam dutam pratnam indhate
\

duto visdm *asi
\ patir hi

adhvaranam Agne duto visdm asi
\ yad devandm mitramahah purohiio

'ntaro ydsi dutyam \

tvdm dutam aratim havyavdham devdh akrinvann

amritasya ndbhim
\

imam no yajnam amriteshu dhehi
\
antar lyase arushd

yujdno yushmdms cha devdn visah d cha martdn
\
tvdm Agne samidhdnam

yavishthya devdh dutam chakrire havyavdhanam \
tvdm visve sajoshasah

devdso dutam akrata
\

tvdm dutam Agne amritam yuge yuge dadhire

314 His father begot Mm (janita tva jajana) to be the revelation and brilliant

banner of all sacrifices. With the phrase, janita tva jajana, compare the expressions
in x. 20, 9, also relating to Agni, and in iv. 17, 4, relating to Indra.

315
Compare the raghuvartanim ratham of the As'vins, R.V. viii. 9, 8.

316 Taitt. Sanh. ii. 5, 8, 5. Agnir devanam dutah asid Uxana Eavyo 'suranam
\

"Agni was the messenger of the gods Kavya Us anas of the asuras." Ibid. ii. 5y

11, 8. Agnir devanam dutah asid Daivyo 'suranam
\ "Agni was the messsenger of

the gods, Daivya of the Asuras." Taitt. Br. ii. 4, 1, 6. a tantum Agnir divyam
tatana

\

tvam nas tantur uta setwc Agne \

tvam panthah bhavasi devayanah \ tvaya

Agneprishtham vayam aruhema
\

atha devaih sadhamadam madetna
\ "Agni stretched

out the celestial bond ;
thou art our bond and our bridge, o Agni ; thou art the path

leading to the gods. By thee may we ascend to the summit of heaven, and live in

hilarity among the goda."
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pdyum ugram devdsas cha martdsas chajdgrwim vibhum vispatim namasd

ni shedire
\

devdn d sddayad iha
\
duto devdndm asi martydndm antar

mahdms charasi rochanena yam tva, devdh dadhire havyai'dham purmpriho
mdnushdso yajatram \

i. 12, 1, 2,4, 8
;

i. 27, 4
;

i. 36, 3, 4, 5
;

i. 44, 2,

3, 5, 9, 12
;

i. 58, 1
;

i. 74, 4, 7
;

i. 188, 1
;

ii. 6, 6, 7
;

ii. 9, 2
;

ii. 10, 6
;

iii. 5, 2; iii. 6, 5; iii. 9, 8
;

iii. 11, 2; iii. 17, 4; iii. 21, 1, 5
;

iv. 1,

8; iv. 2, 3; ,iv. 7, 8; iv. 8, 2, 4
; (1

v. 8, 6; v. 21, 3; vi. 15, 8-10;

vii. 11, 4; vii. 16, 4; vii. 17, 6; viii. 19, 21
;

viii. 23, 18, 19
;

viii.

39, 1, 9; viii. 44, 3; x. 4, 2
;

x. 46, 10; x. 91, 11; x. 122, 7).

Being acquainted with the innermost recesses of the sky (iv. 8, 2. Sa

hi'veda vasu-dhitim mahdn drodhanam divah
\

sa devdn d iha vakshati
\

4. Sa hotd sa id u dutyam chikilvdn antar lyate \ ),
he is well fitted to

act as the herald of men to summon the gods to the sacrifices instituted

in their honour. He comes with them seated on the same car (iii. 4,

11
;

vii. 11, 1, a visvelhih saratham ydhi devaih], or in advance of them

(d devdndm agraydvd iha ydtu \

x. 70, 2) ;
and shares in the reverence

and adoration which they receive (i. 36, 4
;

ii. 2, 1). He brings Varuna

to the ceremony, Indra from the sky, the Maruts from the air (x. 70,

11, d Agne vaha Varunam ishtaye nah Indram divo Maruto antarikshaf}.

He makes the oblations fragrant, x. 15, 12 = Yaj. S. xix. 66 (Tvam

Agne llito jdtavedo avdd havydni surabhlni kritvl}. Without him

the gods experience no satisfaction (vii. 11, 1, na rite tvad amritdh

mddayante). He himself offers them worship (vii. 11, 3
;

viii. 91,

16
;

x. 7, 6). He is sometimes described as the mouth and the

tongue through which both gods and men participate in the sacri-

fices (ii. 1, 13. tvdm Agne dditydsah dsyam tvdm jihvdm suchayas cha-

krire leave
\
14. Tve Agne visve amritdsah adruhah dsd devdh havir adanti

dhutam
\ tvayd martdsah svadante dsutim). He is elsewhere asked to

eat the offerings himself (iii. 21, 1 ff.
;

iii. 28, 1-6. Agne vlhi puroldsam

dhutam), and invited to drink the soma-juice (i. 14, 10; i. 19, 9; i.

21, 1, 3. Visvelhih somyam madhu Agne Indrena Vdyund pila).

* The 51st hymn of the tenth book contains a dialogue between Agni

and the other gods, in which they give utterance to their desire that

he would come forth from his dark place of concealment in the waters

and the plants, and seek to persuade him to appear and convey to them

the customary oblations (verse 5 : ehi manur devayur yajnalcdmo aran-

kritya tamasi ksheshi Agne \ sugdn pathah krinuhi devaydndn vaha hav-
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ydni sumanasyamdnah'). After he has expressed the grounds of his

reluctance and apprehension (verses 4, 6),
317 he is induced by the pro-

mise of long life and a share in the sacrifice to accede to their request

(verse 6. Kurmas te dyur ajaram yad Ague yatha yukto jdtavedo na

rishydh \
atha vahdsi sumanasyamdno Ihdgam devebhyo hamshah sujdta),

In the next following hymn (the 52nd) Agni proclaims himself the

master of the ceremojues, declare* himself ready to obey the commands

of the gods, solicits a share in the sacrifice for himself, and asks how

and by what path he can bring them the oblations (verse 1 . Visve devdh

sdstana ma yatha iha hotd vrito manavai yan nishadya \ pra me Iruta

Ihdgadheyam yatha vo yena pathd havyam vo vahdni
\

2. Aham hotd ni

asldam yajiydn visve maruto md junanti), Agni is the lord, protector,

and leader of the people, vispati, visdm gopd, visdm puraetd (i. 12, 2 ;

i. 26, 7
;

i. 31, 11
;

i. 96, 4
;

ii. 1, 8
;

iii. 11, 5) ;
the king or monarch

of men (rdj'd krishtlndm asi mdnushmdm
\ rdjdnam \ samrdjam char-

shanlndm
\

visdm rdjanam \
i. 59, 5

;
ii. 1, 8

;
iii. 10, 1

;
v. 4, 1

;
vi.

7, 1
; vii. 8, 1 ; viii. 43, 24). He is also the lord of the house, griha-

pati, dwelling in every abode (yahpancha charshanlr alhi ni shasdda dame

dame kavir grihapatir yuvd \

i. 12, 6
;

i. 36, 5
;

i. 60, 4
;
v. 8, 2

;
vii.

15, 2). He is a brilliant guest in every house
;
dwells In every wood

317 Verse 6 is as follows : Agneh purve bhrataro artham etam ratJitvadhvanam anu

avarivuh
\
tasmad bhiya Varuna duram ayam gauro na kshepnor avijejyayah \ "Agni's

former brothers have sought this goal, as a charioteer passes along a road. But

fearing this journey, o Varuna, I went to a distant place, and trembled like a wild bull

which quakes at the sound of the huntsman's bowstring." It is clear from verse 7,

that Agni means that his brothers had never returned, and that he fears a similar

fate. The following passage of the Tait. Sanh., ii. 6, 6, 1, seema to be founded on this

verse: Agnes trayo jyayamso bhratarah asan
\

te devebhyo havyam '\>ahantah pranii-

yanta \

so 'gnir abibhed ittham vava sya artim arish-yati iti sa nilayata \

so 'pah

pravisat \
tarn devatah praisham aiehhan

\
tarn matsyah prabravlt \

tarn as'apad
"
dhiyadhiya tva vadhyasur yo ma pravochah

"
iti

\

tasmad matsyam dhiyadhiya

ghnanti \ saptah hi
\
tarn anvavindan

\
tarn abruvann "

upa nah avarttasva havyam
no vaha" iti

\
so 'bravld "varam vrinai yad eva grihttasya ahutasya bahihparidhi

skandat tan me bhratrlnam bhagadheyam asad" iti
\ "Agni had three elder brothers,

who died while carrying oblations to the gods. Agni feared lest he should incur tie

same fate, and accordingly he disappeared, and entered into the waters. The gods

sought to discover Mm. A fish pointed him out. Agni cursed the fish,
' Since

thou hast pointed me out, may men slay thee whenever they will.' Men in conse-

quence slay a fish at their pleasure, becausa it was cursed. (The gods) found Agni,
and said to him,

' Come to us and bring us our oblations.' He replied,
' Let me ask

a favour
;

let whatever part of the presented oblations falls outside of the sacred

enclosure be the share of my brothers.'
"
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like a bird
; friendly to mankind, he despises no man

; kindly disposed

to the people, he lives in the midst of every family, x. 91, 2 (sa darsa-

tairlr atithir grihe grihe vane vane sisriye takvavlr iva
\ janam janam

janyo ndtimanyate viiah a ksheti visyo visam vi&am). He is a father,

mother, brother, son, kinsman, and friend (a hi sma sunave pita dpir

yajati dpaye sakhd sakhye varenyah \
tvam pita

'' nas tvam vayaskrit

tavajdmayo vayam \

tvam jdmir jandn&m Agne mitro, asi priyah \

sakha

sakhibhyah idyah \

tvam Agne pitaram ishtibhir nardh tvam bhrdtrdya

samyd tanurucham
\
tvam putro bhavasi yas te 'vidhat

\ pita mdtd sadam

in mdnushdndm
\ Agne bhrdtah

\ Agnim manye pitaram Agnim dpim

Agnim bhrdtaram sadam it sakhdyam \

i. 26, 3
;

i. 31, 10, 14, 16
;

i. 75, 4
;

i. 161, 1; ii. 1, 9
;
vi. 1, 5; v. 4, 2

;
viii. 43, 16

;
viii. 64, 16

;
x. 7, 3); and

some of his worshippers claim with him a hereditary friendship (i. 71,

10. Md no Agne sakhyd pitrydni pra marshishthdh}. He drives away
and destroys Rakshases or Asuras (bddhasva Avisho rakshaso amlvdh

\

pra Agnaye visvasuche dhiyamdhe asuraghne \ Agnih rakshdmsi sedhati
\

iii. 15, 1
;

vii. 13, 1
;

vii. 15, 10; <viii. 23, 13
;

viii. 43, 26; x. 87, 1
;

x. 187, 3). In hymn x. 87, he is invoked to protect the sacrifice

(verse 9. tlkshnena Agne chakshushd raksha yajnam], and to consume

the Eakshases' and Yatudhanas with his iron teeth and by the most

terrible manifestations of his fury (verse 2. Ayodamshtro archishd ydtu-

dhdndn upa sprisa jdtavedah samiddhah
\

verse 5. Agne tvacham ydtu-

dhanasya bhindhi himsrd 'sanir harasd hantu enam
\

verse 14. Para sri-

nlhi tapasd ydtudhdndn pard 'gne raksho harasd srimhi |).

(2) Agnfs births, and triple existence.

Various, though not nacessarily inconsistent, accounts are given in

the hymns of the birth of Agni. Sometimes a divine origin is ascribed

to him, while at other times his production, or at least his mani-

festation, is ascribed to the use of the ordinary human appliances.

Thus he is said to have at first existed potentially but not actually in

the sky, x. 5, 7 (quoted above in p. 51); to have been brought from

the sky, or from afar, by Matarisvan 318
(a anyam [Agnirh] divo Mata-

318 In Bohtlingk and Roth's Lexicon, s.v. Matarisvan is said (1) to denote a divine

being, who, as the messenger of Vivasvat, brings down from heaven to the Bhrigus

Agni, who had before been concealed
;
and (2) to be a secret name of Agni ;

and it

is remarked that the word cannot be certainly shewn by any text to be in the Vedic
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riivajabhara \

sajdyamdnah parame vyomani dvir Agnir abhavan Mata-

risvane
\

i. 60, 1
;

i. 93, 6; i. 143, 2
;

iii. 5, 10
;

iii. 9, 5
;

vi. 8, 4);

to have been generated by Indra between two clouds or stones (yo

asmanor antar agnim jajdna, ii. 12, 3) ;
to have been generated by

Dyaus, x. 45, 8 (Agnir amrito alhavad vayobhir yad enafh Dyaurjanayat

suretdh} to be the son of Dyaus and Prithivi, iii. 2, 2
;

iii. 25, 1 (Ague

Divah sunur asi prachetas tana Pyithivydh uta visvaveddh] ;
x. 1, 2

;
x.

2, 7 (yam tvd Dydvaprithivl yam tvd dpas ffiashtd yam tvd mja nimd

jajdna]; x. 140, 2; whom he magnified, or delighted, at [or by] his birth,

iii. 3, 1 1 (ulhdpitard mahayann ajdyataAgnir Dydvdprithivl bhuriretasa],

His production is also said to be due to the waters (x. 2, 7; x. 91, 6),
319

and to Tvashtri (i. 95, 2
;
x. 2, 7). He is elsewhere said to have been

generated by the Dawns, vii. 78, 3 ([ Ushaso] ajyanan suryam Yajnam

Agnim] ; by Indra and Vishnu, vii. 99, 4 (_Indrdvishnu~\ urum Yajndya

chathathur u lokam janayanta Suryam Ushasam Agnim] ; generated or

hymns, a synonyme of Vayu. I add some.observations on the same subject, which

had been made at an earlier period by Professor Roth, in his illustrations of the

Nirukta, p. 112, where he is elucidating R.V. vi. 8, 4 (" Mataris'van, the messenger
of Vivasvat, brought Agni VaisVanara from afar") : "The explanation of Mataris'-

van as Vayu" (which is given by Yaska) "cannot be justified bylhe Vedic texts,

and rests only upon the etymology of the root svas. The numerous passages where

the word is mentioned in the Rig-veda exhibit it in two senses. Sometimes it denotes

Agni himself, as in the texts i. 96, 3, 4; iii. 29, 4 (11 ?) ;
x. 114, 1, etc. ; at other

times, the being who, as another Prometheus, fetches down from heaven, from the

gods, the fire which had vanished from the sarth, and brings it to the Bhrigus,

i. 60, 1
;

i. 93, 6
;

iii. 2, 13
;

iii. 5, 10
;

iii. 9, 5. To think of this bringer of fire

as a man, as a sage of antiquity, who had laid hold of the lightning, and placed it

on the altar and the hearth, is forbidden by those texts which speak of him as bring-

ing it from heaven, not to mention other grounds. As PrometheuS belongs to the

superhuman class of Titans, and is only by this mean'j enabled to fetch down the

spark from heaven, so must Mataris'van be reckoned as belonging to those races of

demigods, who, in the Vedic legends, are sometimes represented as living in the

society of the gods, and sometimes as dwelling upon earth. As he brings the fire to

the Bhrigus, it is said of these last, that they have communicated fire to men (e.g., in

i. 58, 6), and Agni is called the son of Bhrigu (Bhrigavana). Mataris'van also

must be reckoned as belonging to this half-divine race." . ..." It may also be men-

tioned that the same function of bringing down fire is ascribed in one text (vi. 16,

13) to Atharvan, whose name is connected with fire, like that of Matarisvan
;
and also

that the sisters of Atharvan are ^called Matarisvarls in x. 120, 9." See my article

on Manu in vol. xx. of the Journ. R.A.S., p. 416, note. In one place (vii. 15, 4)

Agni is called the falcon of the sky (divah syenaya}.
319 A.V. i. 33, 1. Hiranyavarnah suchayah pavakah yasu jatah Savita yasu

Agnih \ yah Agriiih garbhani dadhire suvarnas tah nah apah sam syonah bhavantu.
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fashioned by the gods, vi. 7, 1 f. (janayanta devdh}', viii. 91, 17 (tarn

tvd 'jananta mdtarah kavim devdso angirah) ;
x. 46, 9 (devds tatakshur

manave yajatram) ;
as a light to the Arya, i. 59, 2 (tarn tvd devdso jana-

yanta devam vaisvdnarajyotir id drydya) ;
or placed by the gods among

the descendants of Manu, i. 36, 10; ii. 4, 3 (Agnim devdso mdnushishu

vikshu priyam dhuh ksheshyanto na mitram) ;
vi. 16, 1

;
viii. 73, 2.

Yet although the son, he is also |;he father of the gods, i. 69, 1

(Ihuvo devdndm pita putr<0h san). In viii. 19, 33, the superiority of

the Fire-god to all other fires is shewn by their being declared to be

dependent on him like branches of a tree (yasya te Agne anye agnayah

upakshito vaydh iva) ;
vii. 1, 14 (sa id Agnir agriin ati asti anydn).

Agni is in some passages represented as having a triple existence, by
which may be intended his threefold manifestations, as the sun in

heaven, as lightning in the atmosphere, and as ordinary fire in the

earth, although the three appearances are elsewhere otherwise explained.

In x. 88, we have the following verses :

6 (= Mr. vii. 27). Murdhd bhuvto bhavati naktam Agnis tatah Suryo

jdyate prdtar udyan \

8. Stiktavdkam prathamam dd id Agnim dd id

havir ajanayanta devdh
\

sa eshdm yajno abhavat tanupds tarn Dyaur
veda tarn Pruhivl tarn dpah \

10 (= Mr. vii. 28). Stomena hi divi

devdso Agnim ajljanan saktibhih rodasipram \
tarn u akrinvan tredhd

bhuve kam sa oshadhlh pachati visvarupdh \

11 (= Mr. vii. 29). Yaded

enam adadhur yajniydso divi devdh Saryam dditeyam \ yadd charishnu

mithundv abhutdm dd it prdpasyan bhuvandni visvd
\

"
6. Agni is by night the head of the earth : then he is born as

the Sun rising in the morning.
320

8. The gods produced first the hymn,
then Agni, then the oblation. He was their protecting sacrifice : him

Dyaus knows, him Pritnivi, him the Waters. 10. With a hymn by their

powers the gods generated Agni who fills the worlds : they formed him

for a threefold existence : he ripens plants of every kind. 1 1 . When

330 It appears from Professor Aufrecht's abstract of the contents of the Matsya-

furana that, in section 115, the sun is said to enter into Agni during the night, and

Agni into the sun by day. < Catalogne of Bodl. Sanskrit MSS., p. 41. The Ait.

Br. viii. 28, says : adityo vai astam yann Agnim anupravisati \

so'ntardhlyate \
....

Agnir vai udvan Vayum anupravisati \
so 'ntardhlyate |

. . . . Vayor Agnirjayate

pranad hi balad matfoyamano 'dhijoyate |
. . . . Agner vai adityo jayate \

" The sun,

when setting, enters into Agni and disappears .... Agni, when blowing upwards,

enters Vayu, and disappears .... Agni is produced from Vayu, for when attrition

is taking place, he is born from breath as force. The sun is produced from Agni."



BIRTHS AND TRIPLE EXISTENCE OF AGNI. 207

the adorable gods placed him, Surya the son of Aditi, in the sky, when

the moving twins came into being, then they (the gods) beheld all

creatures."

According to Yaska (Nir. vii. 27) it is intended in verse 6 to repre-

sent the sun as identical with Agni ("tatah suryo jdyate prdtar udyan"

m eva). The same writer tells us (Nir. vii. 28) that according to his

predecessor S'akapuni the threefold existence of Agni, referred to in

verse 8, is his abode on earth, in the atmosphere, and in heaven

(" tredha
"
bhdvdya

lt

prithivydm antarikshe divi" iti S'dkapuniK), and

adds that a Brahmana declares his third manifestation to be the Sun

(" yad asya divi tritlyam tad asdv ddityah" iti hi brdhmanam). The

constantly moving twins, mentioned in verse 11, are TJshas and the

Sun according to Yaska (Nir. vii. 29. Sarvadd sahachdrindv Ushds cha

Adityas cha). Agni would thus be identified not only with Surya the

celestial, but with Indra or Vayu, the aerial or atmospheric deity,

according to passages of the Nirukta vii. 5, already quoted in p. 8
;

and with Vishnu, if we adopt the interpretation of that deity's three

steps given by S'akapuni in Nir. xii. 19, as expounded by the commen-

tator Durgacharya, viz. that Vishnu abides on earth as terrestrial fire,

in the atmosphere in the form of lightning, and in the siy as the Sun

("Prithivydm antarikshe divi" iti S'akapilnih \ pdrthivo
'

gnir Ihutvd

prithivydm yat kinchid asti tad vikramate tad adhitishthati
\

antarikshe

vaidyutdmand divi Surydtmana). In R.V. x. 45, 1,
=

Vaj. S. xii. 18,

(see also verse 2) a threefold origin is ascVibed to Agni, the first from the

heaven, the second from us (i.e. apparently from the earth), and the third

from the waters, which may mean the atmosphere
322

(Divas pari pratha-

mamjajne Agnir asmad dvitlyam parijdtaveddh \ tritlyam apsu}.
323 The

same three abodes of Agni are perhaps referred\o 324 in x. 56, 1 =* S.V.

i. 65 (idam te ekam parah u te ekam tritlyena jyotishd sam visasva). In iii.

26, 7 (=Vaj.S. xviii. 66), he is called arkas tridhdtuh, a threefold light,
325

321 Quoted in the 4th vol. of this work, p. 56.
322 See above, p. 39, note 73. See Comm. on Vaj. S. xii. 18.

323 A.V. xii. 1, 20. Agnir divah a tapati Agner devasya uru antariksham
\ Agnim

martasah indhate havyavaham ghritapriyam \

"
Agni glows from the sky ;

to Agni
belongs the broad air

;
men kindle^ Agni, the bearer of oblations, the lover of butter."

Compare A.V. xiii. 3, 21, and xviii. 4, 11.

324 So the Scholiast on the Sama-veda understands the verse, as I learn from

Professor Benfey's note to his translation, p. 216.
32s

Compare A.V. viii. 39, 9.
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inv. 4^8 trishadhastha (according to Sajana,=truhudivyddishu8thdne8hu

sthito), occupying three abodes, and in viii. 39, 8 tripasthya, having
three homes. In i. 95, 3, he is said to have three births, one in the

ocean, another in the sky, and a third in the waters (trlni jdnd pari-

bhushanti asya samudre ekam dim ekam apsu), which Sayana understands

1st of the submarine fire (vadavdnala'), 2nd of the sun, and 3rd of the

lightning. He is elsewhere called dvjfanman, having two births, i. 60,

1
;

i. 140, 2
;

i. 149, 2, 3, which Sayana explains either as born of

the Heaven and Earth, or from two sticks, or because he has one birth

from the sticks and a second when he is formally consecrated
;
but is

said in one of these passages to dwell in the three lights (abhi ... trl

rochandni . . . asthdt}.

In ii. 9, 3, two places of birth only are mentioned an upper

(parame janman), and a lower (avare sadasthe] which Sayana inter-

prets of the sky and the atmosphere ;
and in viii. 43, 28, in like

manner, only two are alluded to, the celestial, and that in the waters

(yad Ague divijdh asi apsujdh vd\
In x. 91, 6, as we have already seen, his generation is ascribed only

to the waters, the mothers. (Compare iii. 1,3; iii. 9, 4.)

In A.Y. ii. 39, 2, the earth is said to be a cow, and Agni her calf

(Prithivl dhenus tasydh Agnir vatsah'). In verses 4 and 6, Vayu is

said to be the calf of the air, and Surya of the sky.

In different passages the process of friction,
326

by which the god is

326 See Aitareya Brahmana, i. 16, and Professor Haug's translation, pp. 35 ff. I

add here a sentence or two from this work (Ait. Br. i. 16) to illustrate what the texts

above quoted say of the power of Agni to hallow all sacrifices, although in the present

case a special rfte is referred to : sa esha svargya ahutir yad Agnyf:hutih \ yadi ha

vai apy abrahmanokto yadi duruktokto yajate atha ha esha ahutir gachhaty eva devan

na papmana samsrijyate \

" The Agni oblation is that which conducts to heaven.

Even if a man who is called a no-Brahman, or a person of bad reputation, perform it,

still this oblation goes to the gods, and is unaffected by the sin (of the performer)."

See Professor Haug's translation, p. 38, note 17. The S'atapatha Bramana, ii. 3, 3, 1,

relates that Agni, when created by Prajapati, began to burn everything, and threw

the world into confusion. Thereupon the creatures who then existed sought to crush

him. Not being able to bear this, he came to a man and said, "I cannot endure

this ;
let me enter into thee.

'

Having generated me, nurse me
;
and if thou wilt do

this for me in this world, I will do the same for t,hee in the next. The man agreed

(sa yatra Agnim sasrije sa idam jdtah sarvam eva dagdhum dadhre
\ ity eva avilam

eva
|

tah yas tarhi prajah asus tah ha enaih sampeshtuih dadhrire
\

so
' titikshama-

nah purmham eva abhyeyaya \
2. Sa ha uvacha "na vai aham idam titikshe hanta

tva pravisani \
tarn ma janayitva bibhrihi

\

sa yathaiva mam tvam asmin lokejana-
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daily generated by his worshippers, is described or alluded to. In

iii. 29, 1 ff., it is said : astldam adhimanthanam asti prajananafh Icri-

tam
\

etdm vispatriim dbhara Agnim manthtima purvathd \
2.

(
= S.V.

i. 79) Aranyor nihito jdtaveddh garbhah iva sudhito garbhinuhu \
dive

dive Idyo jdgrivadbhir havishmadbhir manushyebhir Agnih \

3.
(
= Vaj. S.

xxxiv. 14) Uttdndydm ava bhara chikitvdn sadyah pravltti vrishanam

jajana \

"This process of friction,,of generation, has begun; bring this

mistress of the people (the lower arani, or wood for friction) ;
let us rub

out Agni as heretofore. 327 2. This god is deposited in the two pieces of

yitva bharishyasi evam eva aham tvam amushmin lake janayitva bharishyami" iti
\

"tatha
"

iti tarn janayitva abhibhah). Herodotus, iii. 16, tells us what the Egyptians

thought of Agni : PHyvTrrioiai 5e vei>6(i.iffTai r6 irvp Bripiov thai f^v\ov, Travra. 5

avrb Karea-Bieiv rd irep &v AajSp, tr\i}ffQ\v 8e avrb TT)S fZopfjs ffvva.iroQyi]<rKeiv T$
Ka.TtffdlOp.fVtf.

327 Hence, perhaps, it is that he is called dvi-mata, born of two parents (i. 31, 2).

As regards dvi-janma having a double birth
(i. 60, 1

;
i. 140, 2

;
i. 149, 4, 5,) see

above. He is also called bhurijanma, having many births (x. 5, 1). In R.V. i. 95, 2,

he is said to be produced by the ten young women, i.e. the ten fingers (dasa imam
tvashtur janayanta garbham atandraso yuvatayaK). See Roth, Illustrations' of

Nirukta, p. 120; Benfey's Orient und Occident, ii. 510; and Roth's Lexicon, s.vv.

tvashtri and yuvati. In iii. 29, 3, he is called the son of Ila, whatever sense we
ascribe to this word. In regard to the persons or families by whom the sacrificial

fire is supposed to have been first kindled, and the rites of Aryan worship introduced,

viz., Manu, Angiras, Bhrigu, Atharvan, Dadhyanch, etc., see my paper on "Manu,
the progenitor of the Aryan Indians," in vol. xx. Jdhrn. R.A.S., pp. 410-416. I

subjoin some of the passages there quoted : i. 36, 19. Ni tvam Agne manur dadhe

jyotir jandya sasvate
\

" Manu has placed thee (here) a light to all (generations of)
men." vii. 2, 3. Manushvad Agnim Manuna sdmiddhaih sam adhvaraya sadam in

mahema
\

" Let us, like Manu, ever attract to the sacrifice Agni, who was kindled by
Manu." x. 63, 7. Yebhyo hotram prathamam ayeje Manur samiddhagnir manasa

sapta hotribhih
\

te Adityah abhayam sarma yachhata |

"
ye Adityas, to whom

Manu, when he had lighted Agni, presented, in company with seven" hotri priests,

with his heart, the first oblation, bestow on us secure protection." x. 69, 3. Tat te

Manur yad an/ham Sumitrah samUdhe Agne tad idaih navlyah \

" That lustre of

thine, o Agni, which Manu, which Sumitra kindled, is the same which is now
renewed." viii. 43, 13. Uta tva Bhriguvat suche Manushvad Ague ahuta

| Angiras-
vad havamahe

\

" Like Bhrigu, like Manush, like Angiras, we invoke thee who hast

been summoned to blaze." vi. 16, 13. Tvam Agne pushka^.J, adhi Atharva nir

amanthata
\

14. Tarn u tva Dadhyann rishih putrah Idhe Atharvanah
\

13. "Agni,*
Atharvan drew thee forth from the lotus leaf. 14. T^ee, Dadhyanch, the son of

Atharvan, kindled." x. 21, 5. Agnir j'ato Atharvana vidad visvani kavya \

bhuvad

ditto Vivasvatah
\

"
Agni, produced by Atharvan, knows all sciences. He has be-

come the messenger of Vivasvat." i. 58, 6. Dadhush tva Hhrigqvo nianusheshu a
\

" The Bhrigus have placed thee among men." x. 46, 2. Imam vidhanto apam
sadasthe pasuth na nashtam padair anu gman \ guha chatantam mijo namobhir

ichhanto dhtrah Bhrigavo avindan
\ "Worshipping, and desiring him with obeisances,

14
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wood, as the embryo in pregnant women. Agni is daily to be lauded by

men bringing oblations and awaking (early). 3. Skilled [in the process],

bring [the upper piece of wood] into contact with the lower, lying

recumbent : being impregnated, she speedily brings forth the vigorous

(Agni)."
338

Compare K.Y. i. 68, 2, where it is noticed as remarkable

that a living being should spring out of dry wood (sushkdd yad deva

jlvo janishthdh') iii. 23, 2, 3
;

vii.
1-,

1
;

x. 49, 1,5 ;
x. 7, 5. He is

produced from the two sticks as a new-born infant, v. 9, 3 (uta sma

yam sisum yathd navam janishtha aram) ;
viii. 23, 25 (sunum vanas-

patlndm). Strange to say, cries the poet, addressing himself to both

worlds, the child, as soon as born, begins with unnatural voracity to

consume his parents, and is altogether beyond his mortal worshipper's

comprehension, x. 79, 4 (tad vdm ritam rodasl prabravlmi jdyamdno

mdtard garlho atti
\

ndham deeasya martyas chiketa}. But when born

he is like the wriggling brood of serpents, difficult to catch, v. 9, 4

(uta sma durgrilhlyase putro na hvdrydndm). Wonderful is his growth,

and his immediate activity as a messenger, seeing he is born of a

mother who cannot suckle him, x. 115, 1 (chitrah it sisos tarunasya

vakshatho na yo mdtardv apyeti dhdtave
\

anudhdh yadi jljanad adha

cha nu vavaksha sadya mahi dutyam charan) ;
but he is nourished and

developed by the oblations of clarified butter which are poured into

his mouth, and which he consumes, iii. 21, 1 (stokdndm agne medaso

ghritasya hotah prdsdna \ "Agni, invoker of the gods, eat these

portions of fat and butter;" see also verses 2 and 3); v. 11, 3

(ghritena tvd avardhayan) ;
v. 14, 6

;
viii. 39, 3 (Agne manmdni

tulhyaih Jcam ghritam na juhve dsani); viii. 43, 10, 22; x. 69, 1 f.
;

x. 118, 4, 6, and A.V. i. 7, 2 (Agne tailasya prusdna').

In iii. 26, 7, he himself exclaims " butter is my eye" (ghritam me

chakshuh}.

the wise and longing Bhrigus have followed him with their steps, like a lost animal,

,,and have found him concealed in the receptacle of the waters." In viii. 23, 17.

Kavya U.s'anas is said to have established Agni to be a priest for men
(
Usana Kavyas

tva ni hotaram asadayat \ ftyajim tva manavejatavedasarn}.
32:3 The ancient Indians regarded the upper piece of wood as the male, and the

lower as the female, factors in the generation of Agni. See the 3rd vol. of this work,

p. 46, note 52.
'
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(3) His epithets and characteristics.

His epithets are various, and for the most part descriptive of his

physical characteristics. He is sarpirdsuti, ghritdnna, butter-fed (ii.

7, 6; vii. 3, 1; x. 69, 2) ; , ghrita-nirnik, butter-formed
(iii. 17, 1;

iii. 27, 5; x. 122, 2); ghrita-kesa, butter-haired (viii. 49, 2); ghrita-

prishtha, butter-backed (v. 4,*3; v. 37, 1; vii. 2, 4; x. 122, 4);

ghritapratlka, gleaming with butter
(iii. 1, 18

;
v. 11, 1

; x. 21, 7) ;

ghrita-yoni, issuing from butter (v. 8, 6, compare ii. 3, 11); drvanna,

fed by wood (ii. 7, 6) ; dhuma-ketu, having smoke for his mark, signal,

or ensign (i. 27, 11
;

i. 44, 3
;

i. 94, 10; v. 11, 3; viii. 43, 4; viii.

44, 10; x. 4, 5
;

x. 12, 2) ;
he sends up his smoke like a pillar to the

sky, iv. 6, 2 (metd iva dhumam stabhdyad upa dydm) vii. 2. 1 (upa

sprisa divyam sdnu stupaih] ;
vii. 3, 3

;
vii. 16, 3 (ud dhumdso

arushdso divisprisah [asthuh~\ ;
his smoke is waving, his flame cannot

be seized, viii. 23, 1 (charishnudhumam agribhltasochisham) ;
he is

driven by the wind, and rushes through the woods like a bull lording

it over a herd of cows, i. 58, 4, 5 (vane d vdtachodito yuthe na sdhvdn

ava vati vamsagah] ;
i. 65, 8. He is a destroyer of darkness, i. 140, 1

(tamohari], and sees through the gloom of the night, i. 94, 7 (rdtryaS

chid andho ati deva pasyasi]. The world, which had been swallowed up
and enveloped in darkness, and the heavens, are manifested at his

appearance, and the gods, the sky, th,e earth, the waters, the plants

rejoice in his friendship, x. 88, 2 (glrnam bhuvanam tamasd 'pagulham

avih svar abhavajjute Agnau \ tasya devdh prithivl dyaur uldpo arana-

yann oshadhih sakhye asya}. He is chitra-bhdnu, chitra^ochih, of bril-

liant lustre or blaze (i. 27, 6
;

ii. 10, 2
;

v. 6, 2
;

vi. 10, 3
;

vii. 9,

3; vii. 12, 1
;

viii. 19, 2), urdhva-sochis, upward-flaming (vi. 15, 2),

iukra-iochih, bright
-
flaming (vii. 15, 10; viii. 23, 20), pavalca-

6ochis,
329 with clear flames (viii. 43, 31), Sukra-varna, suchi-varna,

bright coloured
(i, 140, 1

;
v. 2, 3), sochishkesa, with blazing hair

s29
Agni is also styled s'lrasochis in viii: 60, 10

(
= 6.V. ii. 904), 14

(
= S.V. i. 49),

and s'ira in viii. 43, 31. On the last place Sayana explains 6tra as sleeping or lying
in the sacrifices (yajneshu sayanctyasilam). On viii. 60, 10, he makes the compound
word = asana-s'tla-jvalam,

" he whose flame pervades." On the 14th verse he takes

it as = sayana-svabhava-rochishkam, "he whose brilliance has the character of lying

or sleeping." In both places Professor Benfey renders it
"
gleaming like lightning."

Professor Roth, Illustr. of ftir., p. 42, thinks s/ra may mean "
piercing."
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(i. 45, 6; iii. 14, 1; iii. 17, 1; iii. 27,4; v. 8,2; v. 41, 10),

hari-kesa, 'with tawny hair
(iii. 2, 13), golden-formed (iv. 3, 1

;
x.

20, 9, hiranya-rupam janitd jajdna], and hiri-smasru, with golden

beard (v. 7, 7). He carries sharp weapons, tigmaheti, tigmabhrishti

(iv. 4, 4; iv. 5, 3), he has sharp teeth, tigmajambha (i. 79, 6 ; i. 143,

5; iv. 5, 4; iv. 15, 5
;

viii. 19, 22), burning teeth, tapurjambha

(i. 58, 5
;

viii. 23, 4), brilliant teeth, tuchidant (v. 7, 7), golden teeth,

hiranyadant (v. 2, 3), iron grinders, ayodamshtra (x. 87, 2), and sharp

and consuming jaws (viii. 49, 13
;

x. 79, 1 (tigmdh asya hanavah
\

ndnd hanu vibhrite sam bharete asinvatl bapsail Ihuri attaK). Accord-

ing to one passage, he is footless and headless (apdd aslrshd, iv. 1, 11),

and yet he is elsewhere said to have a burning head, tapurmurdhd

(vii. 3, 1), three heads and seven rays, trimurdhdnam saptarasmim

(i. 146, 1
;

ii. 5, 2), to be four-eyed, chaturaksha (i. 31, 13), thousand-

eyed, sahasrdksha (i. 79, 12), and thousand-horned, sahasrasringa

(v. 1, 8).
330 He is krishnddhvan, krishnavarttani, krishna-pavi, i.e. his

path and his wheels are marked by blackness (ii. 4, 6; vi. 10, 4; vii.

8, 2
;

viii. 23, 19) ;
he envelopes the woods, consumes and blackens

them with his tongue (i. 143, 5; v. 41, 10; vi. 60, 10, archishd vand

visvd parishvajat \

krishnd karoti jihvayd] ;
x. 79, 2, asinvann atti

jihvayd vandni} ;
he is all-devouring, visvdd (viii. 44, 26) ;

driven by

the wind, he invades the forests, and shears the hairs of the earth,

i. 65, 4 (ibhydn na rdjd vandni atti
\ yad vdtajuto vand vi asthdd Agnir

ha ddti romd prithivydh], like a barber shaving a beard, x. 142, 4

(yadd te vdto anuvdti sochir vapteva smasru vapasi pra bhuma]. He

causes terror^ like an army let loose, i. 66, 8 (seneva srishtd amarh

dadhdti] ;
i. 143, 5

;
x. 142, 4 (yad udvato nivato ydsi bapsat priihag

eshi pragardhiriiva send]. His flames roar like the waves of the sea,

i. 44, 12 (yad devdndm mitramahah purohitao antaro ydsi dutyam \

sindhor iva prasvanitdsah urmayo Agner Ihrdjante arcliayali). He sounds

like thunder, vii. 3, 6 (divo na te tanyatur eti sushmaK) ;
x. 45, 4

(akrandad Agnih stanayann iva Dyauh
331

) ;
viii. 91, 5; he roars like

330 In one place (viii. 19, 32)' Agni is called sahasra-mushka, which the commentator

explains by bahu-tejaska, having many flames. The same epithet is, as we have

seen, applied in R.V. vi. 46, 3, to Indra, where Sayana makes it equivalent to sahasra-

s'epha, mille memhra genitalia habens.

531 It is to be observed that in this passage Dyaus, and not Indra, is described as the

thunderer. See above p. 118 f.,
the reference to the question whether Dyaus had

been superseded by Indra.
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the wind, ibid, (huve vdtasvanam Icavim Parjanya-krandyam sahah
\

Agnim samudravdsasam 332
) ;

like a lion, iii. 2,11 (ndnadan na simhah] ;

and when he has yoked his red, wind-driven horses to his car, he

bellows like a bull, and invades the forest-trees with his flames
;
the

birds are terrified at the noise when his grass-devouring sparks arise,

i. 94, 10 (yad ayukthdh arushd rohitd rathe vdtajutd vrishabhasyeva te

ravah
\
ad invasi yanino dhumaleelund

\

11. Adha svandd uta bibhyuh

patatrino drapsdh yat te yavasddo vi asthiran). He is resistless as the

resounding Maruts, and as the lightnings of heaven, i. 143, 5 (na yo

vardya Marutdm iva svanah seneva srishtd divyd yathd 'saniK). He has

a hundred manifestations, and shines like the sun, i. 149, 3 (euro na

rurukvdn satdtma) ;
vii. 3, 6. His lustre is like the rays of the dawn

and the sun, x. 91, 4 (d te chikitre ushasdm iva etayah arepasah suryas-

yeva rasmayah], and like the lightnings of the rain-cloud, ibid. 5 (
= S.V.

ii. 332, tava iriyo varshyasyeva vidyutaK) ;
and he is borne on a chariot

of lightning, iii. 14, 1 (vidyudratha), on a luminous car, i. 140, 1

(jyotlratha),
333

i. 141, 12 (chandravatha} ;
iii. 5, 3

;
v. 1. 11 (a adya

ratham bhdnumo bhdnumantam Agne tishtha) ;
on a brilliant, x. 1, 5

(chitraratha), golden, iv. 1, 8 (hiranyaratha), on an excellent or

beautiful car, iii. 3, 9 (sumadratha} ;
iv. 2, 4 (suratha*).

'

This chariot

is drawn by horses or mares characterized as butter-backed (ghrita-

prishtha), wind-impelled (vdtajuta), beautiful (svasva), ruddy (rohit\

tawny (arusha), active (jlrdsva}, assuming all forms (yisvarupa\ and

mind-yoked (manoyuj\ and by other epithets (i. 14, 6, 12
;

1. 45, 2 .

i. 94, 10; i. 141, 12
;

ii. 4, 2; ii. 10, 2
;

iv. 1, 8
;

iv. 2, 2, 4
;'

iv. 6, 9 (rijumusJika !} ;
vi. 16, 43; vii. 16, 2; viii. 43, 16; x. 7, 4

;

x. 70, 2 f.), which he yokes in order to summon the gods, i. 14, 12

(tdbhir devdn ihdvaha] ;
iii. 6, 6 (ritasya vd kesind yogydbhir ghritas-

nuvd rohitd dhuri dhishva
\

athdvaha devdn deva vidvdn
\

9. A ebhir

[devaih~\ Agne saratham ydhi arvdn) ;
viii. 64, 1 (yukshd hi devahuta-

mdn asvdn Agne rathlr iva).

332 Here it will be noted, he is also said " to be clotted with, or enveloped by, the

ocean." The Same epithet had also occurred in the preceding verse (=S.V. i. 18),

where the rishi is also said to Invoke the bright god, as did Aurva, Bhrigu, and

Apnavana (Aurvabhriguvat suchim Apnavana-vad a huve Agnvh satmtdra-vasasam).
333 The same epithet is applied to the gods in general in x. 63, 4.
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(4) High divine functions assigned to him.

The highest divine functions are ascribed to Agni. He is called the

divine monarch (samrdjo asurasya), and declared to be strong as Indra,

vii. 6, 1 (Indrasyeva pra tavasas kritdni vande). Although (as we have

seen above) he is described in some passages as the offspring of heaven

and earth, he is said in other places to have stretched them out,

iii. 6, 5 (tava kratvd rodasl a tatantha) ;
vii. 5, 4

;
to have spread out

the two worlds like two skins, vi. 8, 3 (vi charmamva dhishane avarta-

yai) ;
to have produced them, i. 96 4 (janitd rodasysh} ;

vii. 5, 6

(bhuvand janayan) ;
to have, like the unborn, supported the earth and

sky with true hymns, i. 67, 3 (ajo na kshdm dadhdra prithivlm tas-

tambha dydm mantrebhih satyaih) ;
to have, by his flame, held aloft the

heaven, iii. 5, 10 (ud astambhlt samidhd ndkam rishvah] ;
to have kept

asunder the two worlds, vi. 8, 3 (vi astabhndd rodasl mitro adbhutah} ;

to have formed the mundane regions and the luminaries of heaven,

vi. 7, 7 (vi yo rajdmsi amimlta sukratur vaisvdnaro vi divo rtochand

kaviK] ;
vi. 8

% 2
;

to have begotten Mitra, x. 8, 4 (janayan Mitram)*

and caused the sun, the imperishable orb, to ascend the sky, x. 156, 4

(Agne nakshafcam ajaram d suryam rohayo divi] ;
to have made all that

flies, or walks, or stands, or moves, z. 88, 4 331
(sa patatri itvaram

sthdh jagad yat svdtram agnir akrinod jdtaveddh) to adorn the heaven

with stars, i. 68, 5 (pipesa ndkam stribhir damundh). He is the head

(murddha) and summit (kakud} of the sky, the centre (ndbhi] of the

earth (i. 59, 2) ; compare verse 1
;

vi. 7, 1
;

viii. 44, 16
;

x. 88, 5
;

he props up men like a pillar, i. 59, 1 (sthunevajandn upamid yayantJia);

iv. 5, 1 (anuriena brihatd vakshathena upa stabhdyad upamin na rodhaK].

His greatness exceeds 'that of heaven and all the worlds, i. 59, 5

(Divas chit te brihato jdtavedo vaisvdnara pra ririche mahitvam) ;
iii.

3, 10 (Jdtah dprino bhuvandni rodasl Agne td visvd paribhur asi tmana) ;

iii. 6, 2.
335

He, the destroyer of cities, has achieved famous exploits

J3t This half verse (x. 88, 4) is quoted in Nirukta, v. 3. Durga, the commentator

on the Nirukta, explains the words by saying that Agni subjects all things to himself

at the time of the mundane dissolution. The gods are said in the ame hymn (x.

88, 7,) to have thrown into Agni an oblation accompanied by a hymn, and in verse 9,

this oblation is said te have consisted of all creatures or all worlds (bhuvanani visvd)
333

Epithets of this description may have been originally applied to some other god
to whom they were more suitable than to Agni, and subsequently transferred to him

by his worshippers in emulation of the praises lavished on other deities.
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of old, vii. 6, 2 (purandarasya glrbhir a vivd&e Agner vratdni purvya

mahdni). Men tremble at his mighty deeds, and his ordinances and

designs cannot be resisted, ii. 8, 3 (yasya vratam na mlyate); ii. 9, 1 =

Vaj. S. xi. 36 (adabdhavrata-pramatir . . . Agnih] ;
vi. 7, 5

;
viii. 44,

25
; viii. 92, 3 (yasmdd re/ante krishtayai charkritydni krinvatah).

Earth and heaven and all beings present and future obey his com-

mands
;

vir. 5, 4 (tqva tridhdtu prithivl uta dyaur vaisvdnara vratam

Agne sachanta] ;
A.V. iv. 23, 7 (yasya idam pradisi yad rochate yaj

jdtam janitavyam cha kevalam
\
staumi Agnim ndthito johavlmi). He

conquered wealth, or space, for the gods in battle, i. 59, 5 (yudhd

devebhyo varivas chakartha') ;
and delivered them from calamity, vii.

13, 2 (tvam devdn abhisaster amunchah). He is the conqueror of

thousands (sahasrajify, i. 188, 1. All the gods fear and do homage
to him when he abides in darkness, vi. 9, 7 (visve devah anamasyan

bhiydnds tvdm Agne tamasi tasthwdmsam). He is celebrated and

worshipped by Varuna, Mitra, the Maruts, and all the 3,339 gods,

iii. 9, 9 (trini satd tri sahasrdni Agnim trimsach cha devdh nava

chdsaparyari) ;
iii. 14, 4 (Mitras cha *tubhyam Varifnah sahasvo

Agne visve Marutah sumnam archari) ;
x. 69, 9 (devas chit te am-

ritdh jdtavedo mahimdnam Vddhryasva pro, vochati). ll is through

him that Varuna, Mitra, and Aryaman triumph, i. 141, 9 (tvayd hi

Agne Faruno dhritavrato Mitrah Sdsadre Aryamd suddnavah). He
knows and sees all worlds, or creatures, iii. 55, 10 (Agnis td visva

bhuvandni veda) ;
x. 187, 4 (yo vtsvd 'bhipasyati bhuvand sam cha

pasyati).
336 He knows the recesses of heaven, iv. 8, 2, 4 (yidvdn

drodhanam divah), the divine ordinances and the races or births of

of gods and men, i. 70, 1, 3 (a daivydni vratd chikitvdn d mdnushasya

janasyajanma \

etd chikitvo bhumd ni pdhi devdndmjanma martdihs cha

vidvdri) ;
iii. 4, 11

;
vi. 15, 13

;
the secrets of mortals, viii. 39, 6

Agnir jdtd devdndm Agnir veda martdndm apichyam) ;
and hears the

invocations which are addressed to him, viii. 43, 23 (tarn tvd vayam

havdmahe srinvantam jdtavedasam}. He is asura,
" the divine," iv. 2, 5,"

v. 12, 1
;

v. 15, 1
;

vii. 2, 3; vii. 6, 1.

336 These same words are in iii. 62, 9, applied to Pushan: See above, p. 172.
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(5) Agni's relations to his worshippers.

The votaries of Agni prosper, they are wealthy and live long,

vi. 2, 4, 5 (samidhd yas te dhutim nisitim martyo nasat
\ vaydvantam

sa pushyati kshayam Agne saidyusham) ;
vi. 5, 5 (yas te yajnena sami-

dhd yah ukthair arkebhih suno sahaso daddsat
\

sa martyeshu amrita

prachetdh rdyd dyumnena sravasd v
t
i bhdti) ;

vi. 10, 3
;

vi. 13, 4
;

vi. 15, 11
;

vii. 11, 2
;

viii. 19, 5, 6 ; viii. 44, 15; viii. 73, 9. He
18 the deliverer (compare viii. 49, 5) and friend of the man who

comes to him with fine horses and gold, and a chariot full of riches,

and delights to entertain him as a guest, iv. 4, 10 (yas tvd svasvak

suhiranyo Agne upaydti vasumatd rathena
\ tasya trdtd bhavasi sakhd

yas te dtithyam dmishag jujoshaf) ; and grants protection to the

devoted worshipper who sweats to bring him fuel,
337 or wearies

his head to serve him, iv. 2, 6 (yas te idhmam jabharat sishmdu.no

murdhdnam va tatapate tvdyd \
bhuvas tasya svatavdn pdyur Agne}.

He watches with a thousand eyes over the man who brings him food

and nourishes him with oblations, x. 79, 5 (yo asmai annam trishu

ddadhdti djyair ghritair juhoti pushyati \

tasmai sahasram akshabhir vi

chakshe). He bestows on his servant a renowned, devout, excellent,

incomparable son, who confers fame upon his father,
338 v. 25, 5 (Agnis

tuvisravastamam tuvibrahmdnam uttamam
\

aturtam srdvayatpatim pu-

tram daddti ddsushe). He gives riches, which he abundantly com-

mands, i. 1, 3 (Agnind rayim asnavat] ;
i. 31, 10 (tvam Agne pramatis

tvam pita 'si nas tvam vayaskrit tava jdmayo vayam \

sam tvd rdyah

iatinah sam sahasrinah suvzram yanti vratapdm aduWiya) ;
i. 36, 4

(visvam so Agne jayati tvayd dhanam yas te daddsa martyah). The man

whom he protects and 'inspires in battle conquers abundant food, and

can never be overcome, i. 27, 7f.= S.V. ii. 765 f. (yam Agne pritsu

martyam avdh vajeshu yam jundh \

sa yantd sasvatlr ishah
\

8. Nakir

asya sahantya paryetd kayasya chit). No mortal enemy can by any

wondrous power gain the mastery over him who sacrifices to this god,

337 In yin. 91, 19 f. the rishi informs Agni that he has no cow -uhich would yield

butter for oblations, and no axe to cut wood withal, and that therefore his offering is

such as the god sees : and he begs him to accept any sorts of wood he may throw

into him (na hi me asti aghnya na svadhitir vananvati
\

atha etadrig bharami te
\

20. Tad Agne kani kani chid a te daruni dadhmasi ta jushasva yavishthya).
338 Such is the sense assigned by Sayana to the epithet sravayat-patim.
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viii. 23, 15 (na tasya mayay a. chana ripur islta martyah \ yo Agnaye

daddsa havyaddtilhiK). He also confers, and is the guardian and lord of,

immortality, i. 31, 7 (tvafh tarn Agne amritatve uttame marttam dadhdsi) ;

vii. 7, 7 (amritasya rakshita) ;
vii. 4, 6 (ise hi Agne amritasya bhureh}.

He was made by the gods the centre of immortality, iii. 17, 4 (amrit-

asya nabhih). His worshippers seek him with glad hearts, viii. 43, 31

(hridbhir mandrebhir Imahe), In, a funeral hymn Agni is supplicated

to warm with his heat the unborn part
339 of the deceased, and in his

auspicious form to carry it to the world of the righteous, x. 16, 4

(ajo bhdgas tapasd tarn tapasva tarn te sochis tapatu tarn te archih
\ yds te

iivds tanvo jdtavedas tdbhir vahainam sukritdm u lokam}.
sio He carries

339 Professor Aufrecht thinks that this is not the sense of the words, and that they
mean :

" The goat (with whose skin the dead is covered) is thy share
;
that consume

with thy heat
;

that he consumed with thy flash and flame," etc. ; and compares

Arfvalayanas' Grihya Sutras iv. 2, 4
; 3, 20

;
and Katyayanas* S'rauta Sutras, xxv.

7, 34. I gather from the fact that this passage is cited in the Lexicon of Messrs.

Bohtlingk and Roth under aja 1, c (where the sense of goat is assigned to the word),
that they are of the same opinion as Professor Aufrecht. I think, however, that the

rendering I have followed is more agreeable to the*context. In the preceding verses

1 and 2, Agni Had heen besought not so to burn the body of the deceased as to

destroy it (compare R.V. i. 162, 20), but after having sufficiently
" cooked" the man

(yadd sritath krinavah), to send him to the Fathers. In verse 3, the different ele-

ments of which the body, when living, was composed, are commanded to return to

the sources from which they were at first derived
;
and then in the verse before us

(as I understand
it), the god is besought to warm the man's unborn part, and convey

it to the world of the righteous. In the text there is no word answering to "thy,"
which has, therefore, to be supplied by those Who understand aja of a goat. It is

more natural to suppose that it is the soul of the departed man than that of a goat
which is to be conveyed to the world of the righteous ; (although I am aware

that Manu, v. 42, declares that cattle which are sacrificed go to heaven, and the

same is said of the sacrificial horse in R.V. i. 162, 21, and i. 163, 12
f.) ;

and in the

following verse (x. 16, 5) it is evidently the man who i-> said to have been offered to

Agni, and whom Agni is besought to dismiss to the Fathers. My rendering has the

support of Professor Miiller (Journ. of Germ. Or. Soc., vol. ix. p. xv.), who trans-

lates ajo bhagah by
" das ew'ge Theil," the eternal part, and of M. Langlois, who

renders it
" une portion immortelle." These verses, x. 16, 1-5, will be found quoted

at length in the section on Yama.
840 Some further verses of this hymn will be quoted in the section on Yama. Jo

verse 9, the kravyad Agni, the consumer of carrion, or of the dead, is spoken of as

an object to btsfepelled. In the Vaj. S. i. 17, Agni is prayed to drive away two of

his own forms, the amad and the kravyad, and to bring the sacrificial fire (apa Agne

Agnim amadam jahi nish kravyadam sedha
\

a devayajam vqha), where the com-

mentator says that three Agnis are .mentioned, the one which devours raw flesh

(amad) which is the common culinary fire (laukiko 'gnih), the second the funereal

(kravyat \
savadahe kravyam mainsam atti iti kravyat chitagnih), and the third the
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men across calamities, as in a ship over the sea, or preserves from

them, iii. 20, 4 (parshad visvd 'ti duritd grinantatn) ;
v. 4, 9 (visvdni no

durgahd jdtavedah sindhum na ndvd durita 'ti parshi} ;
vii. 12, 2 (sa

mahnd visvd duritdni sahvdn
\

sa no rakshishad duritdd avadydt}. All

blessings issue from him as branches from a tree, vi. 13, 1 (tvad visvd

subhaga saubhagdni Ague vi yanti vanino na vaydh}. He is like a

water-trough in a desert, x. 4, 1 (dhanvann iva prayd asi Ague]. All

treasures are congregated in him, x. 6, 6 (sam yasmin visvd vasuni

jagmuh) ;
he commands all the riches in the earth, the upper and lower

oceans, the atmosphere, and the sky, vii. 6, 7 (a devo dade budhnyd

vasuni vaisvdnarah uditd suryasya \

d samudrdd avardd d parasmdd d

Agnir divah d prithivydK) ;
x. 91, 3 (vasur vasundm kshayasi tvam

ekah id dydvd cha ydni prithivl cha pushyatah). He is, in consequence,

continually supplicated for all kinds of boons, riches, food, deliverance

from enemies and demons, poverty, nakedness, reproach, childlessness,

hunger, i. 12, 8, 9
;

i. 36, 12 ff.
;

i. 58, 8, 9
;

ii. 4, 8
;

ii. 7, 2, 3
;

ii. 9, 5; iii. 1, 21; iii. 13, 7; iii, 16, 5; iv. 2, 20
;

iv. 3, 14; iv. 11,

6
;

v. 3, 11
;

vi. 1, 12 f.
;

vi. 4, 8
;

vi. 5, 7
;

vi. 6, 7
;

vii. 1, 5, 13, 19.

He is besought to protect his worshippers with a hundred iron walls,

vi. 48, 8
;

vii. 3, 7 (satam purbhir dyasilhir ni pdJii}; vii. 16, 10; to

be himself such a fortification with a hundred surrounding walls, vii.

15, 14 (adha mahl nah ayasl anddhrishto nripltaye \ pur lhava ata-

bkujih) ;
i. 189, 2

;
to consume their enemies like dry bushes, iv. 4, 4

(ni amitrdn oshatdt tigmahete \ yo no ardtim samidhdna chakre mchd

tarn dhakshi atasam na sushlcam) ;
to strike down the malevolent as a

tree is destroyed by lighting, vi. 8, 5 (pavyeva rdjann aghasamsam

ajara nichd ni vrischa vaninam na tejasa]. Compare A.Y. iii. 1, 1
;

iii. 2, 1
;

vi. 120, 1. He is invoked in battle, viii. 43, 21 (samatsu

tvd havdmahe], in which he leads the van, viii. 73, 8 (puroydvdnam

djishu}. He is prayed to forgive whatever sin the worshipper may
have commited through folly, and to make him guiltless towards Aditi,

iv. 12, 4 (yat chid hi te purushutrd yavishtha achittibhis chalcrima leach

chid dgah \

Icridhi su aswdn Aditer andgdn vi endmsi sisratho vishvag

Agne] ;
viii. 93, 7 (yat slm dgai chakrir^ia tat su mrila tad Aryamd

sacrificial (yagayogyaK). Compare Vaj. San. xviii. 51 f. The Taitt. Sanh. ii. 5, 8, 6,

mentions another threefold division of fire : Trayo vai agnayo havyavahano devanam

kavyavahanah pitfinam saharakshah asuranam.
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Aditih sisrathantu ; see above pp. 46 and 47) ;
and to avert Varuna's

wrath, iv. 1, 4 (tvam no Agne Varunasya vidvan devasya Jielo ava yasisl-

shthdK).

In two passages, as we have already seen (p. 108, note), the wor-

shipper naively says to Agni (as Indra's votary says to him), viii. 44,

23,
" If I were thou, and thou, Agni, wert I, thy aspirations should

be fulfilled ;" and viji. 19, 25 f., "Jf, Agni, thou wert a mortal, and I,

o thou who art rich in friends, were an immortal, (26) I would not

abandon thee to wrong or to penury. My worshipper should not be

poor, nor distressed, nor miserable."

In viii. 92, 2, Agni called Daivodasa (Daivodaso 'gnih), from which

it would appear that king Divodasa claimed him especially as his

tutelary god. In the same way he is called in viii. 19, 32 (samrdjam

Trusadasyavam), and in x. 69, 1 ff., he is called Agni Badhryasva,

apparently because a sage of that name had kindled him. Compare
the epithet Kausika applied to Indra in R.V. i. 10, 11, and the first

vol. of this work, pp. 347 ff.

Agni is occasionally identified with other gods and different god-

desses, Indra, Vishnu, Varuna, Mitra, Aryaman, Ansa, Tvashtri,

Rudra, Pushan, Savitri, Bhaga, Aditi, Hotra, Bharati, Ila, Sarasvati,

ii. 1, 3-7, and 11 (tvam Agne Indro vrishabhah satdm asi tvam Vulinur

urugdyo namasyah, etc.); iii. 5, 4; v. 3, 1; vii. 12, 3; x. 8, 5.
311 All gods

are comprehended in him, vi 3, 1 (tve visve tahasas putra devdh) he

surrounds them as the circumference o'f a wheel does the spokes,

v. 13, 6 (Agne nemir ardn iva tvam devdn parilhur asi) ; compare
i. 141, 9. Varuna is in one place spoken of as his brother, iv. 1, 2

(sa Ihrdtaram Tarunam Agne d vavritsva").

Agni is associated with Indra 242 in different hymns, as i. 108 and 109
;

iii. 12
;

vi. 59 and 60
;

vii. 93 and 94
;

viii. 38 and 40. The two

541 Another verse where Agni is identified with other gods is i. 164, 46. Indram

Mitram Tarunam Agnim ahur atho divyah sa suparno garutman \

ekarn sad viprah

bahudha vadanti Agnim Yamam Matarisvanam ahuh
\

"
They call him Indra, Mitra?

Varuna, Agni ;
then there is that celestial, well-winged bird. Sages name variously

that which is br*one
; they call it Agni, Yama, Mataris'van." Compare A.V. xiii.

3, 13 : sa Varunah sayam Agnir bkavati sa Mitro bhavati pratar udyan \
sa Savita

bhutva antariJcshena yati sa Indro bhutva tapati madhyato diva^n \ "Agni becomes

Varuna in the evening ; rising in the morning he is M itra
; becoming Savitri he moves

through the air
; becoming Indra he glows in the middle of the sky."

342 See Miiller's Lectures on Language. Second series, pp. 495 f.
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gods are said to be twin brothers, having the same father, and having

their mothers here and there,
343

vi. 59, 2 (see above, pp. 14 and 81), to

be both thunderers (vajrind), slayers of Vrittra or of foes (vrittrahand),

and shakers of cities, iii. 12, 4, 6 (Indrugnl navatim puro ddsapatnlr

adhunutam
\

sdJcam ekena karmand] ;
vi. 59, 3

;
vi. 60, 3

;
vii. 93, 1, 4 ;

viii. 38, 2.344
They are also invited together to come and drink soma

(vii. 93, 6
;

viii. 38, 4, 7-9), and are, together invoked for help, vii. 94,

7 (Indragnl avasd d gatam asmabhyam charshanlsaha}. In one place,

i. 109, 4, they are called asvind,
" horsemen." (See Miiller, as quoted

at the foot of the^age). Agni is elsewhere said to exercise alone the

function usually assigned to Indra, and to slay Yrittra and destroy

cities, i. 59, 6
( Vaisvdnaro dasyum Agnir jaghanvdn adhunot Jcdshthdh

ova S'ambaram bhet} ;
i. 78, 4 (tarn u tvd vrittrahantamam yo dasyun

avadhunushe
\ dyumnair abhi pro, nonumah) ;

vi. 16, 14, 39, 48 (vrittra-

hanam purandaram \ Agne puro rurojitna) ;
vii. 5, 3

;
vii. 6, 2

;
viii.

63, 4. He is also described as driving away the Dasyus from the house,

thus creating a large light for the Arya, vii. 5, 6 (tvam dasyun oTcasah

ajah urujyotirjanayann drydya, compare i. 59, 2, and x. 69, 6), as the

promoter of the Arya, viii. 92. 1 (dryasya vardhanam Agnim\ and as

the vanquisher of the irreligious Panis, vii. 6, 3 (ni akratun grathino

mridhravachah pamn asraddhan avridhdn ayajndn \ pro, pra tan dasyun

Agnir vivdya purvas chaJcdra apardn ayajyun), although it is Indra

who is most frequently represented in the hymns as the patron and

helper of the sacred race, and the destroyer of their enemies. On the

other hand, in viii. 38, 1, where the two gods are called two priests

(yajnasya ritvijd), Indra is made to share in the character peculiar to

Agni.
345 In hymn i. 93, Agni and Soma are celebrated in company.

313 The word so rendered is ihehamatara. Sayana says it means that their mother

Aditi is here and there, i.e. everywhere. Eoth, s.v . understands it to mean that the

mother of the one is here, of the other there, i.e. in different places. Compare iheha

jate E.V. v. 47, 5. See Miiller's Lectures on Language ii. 495.
311

Compare A.V. iv. 23, 5; yii. 110, 1 f.

* 345
Compare the words attributed to Indra in x. 119, 13 above, p. 91.
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(6) Agni, a metrical sketch.

Great Agni, though thine essence be but one,

Thy forms are three
;

as fire thou blazest here,

As lightning flashest in the atmosphere,

In heaven thou flamest as the golden sun.

,
i

It was in heaven thou hadst thy primal birth
;

By art of sages skilled in sacred lore

Thou wast drawn down to human hearths of yore,

And thou abid'st a denizen of earth.

Sprung from the mystic pair,
316

by priestly hands

In wedlock joined, forth flashes Agni bright ;

But, o ye Heavens and Earth, I tell you right,

The unnatural child devours the parent brands.

But Agni is a god : we must not deem

That he can err, or dare to reprehend

His acts, which far our reason's grasp transcend':

He best can judge what deeds a god beseem.

And yet this orphaned god himself survives :

Although his hapless mother soon-expires,

And cannot nurse the babe, as babe requires,

Great Agni, wondrous infant, grows and thrives.

SmoKe-bannered Agni, god with crackling voice

And flaming hair, when thou dost pierce the gloom

At early morn, and all the world illume,

Both Heaven and Earth and gods and men rejoice.

In every home thou art a welcome guest ;

The household's tutelary lord
;
a son,

A Cither, mother, brother, all in one
;

A friend by whom tiy faithful friends are blest.

846 The two pieces of fuel by the attrition of which fire is produced, which, as we
have seen above, are represented as husband and wife.
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A swift-winged messenger, thou callest down

From heaven, to crowd our hearths, the race divine,

To taste our food, our hymns to hear, benign,

And all our fondest aspirations crown.

Thou, Agni, art our priest, divinely wise,

In holy science versed
; thy skill detects
<' f

The faults that mar our rites, mistakes corrects,

And all our acts completes and sanctifies.

Thou art the cord that stretches to the skies,

The bridge that spans the chasm, profound and vast,

Dividing Earth from Heaven, o'er which at last

The good shall safely pass to Paradise.

But when, great god, thine awful anger glows,

And thou revealest thy destroying force,

All creatures flee before thy furious course,

As hosts are chased by overpowering foes.

Thou levellest all thou touchest
;
forests vast

Thou shear' st like beards which barber's razor shaves,

Thy wind-driven flames roar load as ocean-waves,

And all thy track is black when thou hast past.

But thou, great Agni, dost not always wear

That direful form
;
thou rather lov'st to shine

Upon our hearths with milder flame benigrf,

And cheer the homes where thou art nursed with care.

Yes, thou delightest all those men to bless,

Who toil, unwearied, to supply the food

"Which thou so lovest, logs of well-dried wood,

And heaps of butter bring, thy favourite mess.
r

<-i

Though I no cow possess, and.have no store

Of ,butter, nor an axe fresh wood to cleave,

Thou, gracious god, wilt my poor gift receive,

These few dry sticks I bring ;
I have no more.



METRICAL SKETCH OF AGNI. 223

Preserve us, lord, thy faithful servants save

From all the ills by which our bliss is marred
;

Tower like an iron wall our homes to guard,

And all the boons bestow our hearts can crave.

And when away our 'brief existence wanes,

When we at length our earthly homes must quit,
f

'

And our freed souls to worlds unknown shall flit,

Do thou deal gently with our cold remains
;

And then thy gracious form assuming, guide

Our unborn part across the dark abyss

Aloft to realms serene of light and bliss,

Where righteous men among the gods abide.



224

SECTION -XIV.

TVASHTRI.

This god, who in the later mythology is regarded as one of the

Adityas,
347 but as we have seen (in the section on those deities) does

not hear that character in the hymns of the llig-veda, is the Hephaistos,

or Vulcan, of the Indian pantheon, the ideal artist, the divine artizan,

the most skilful of workmen, who is versed in all wonderful and admir-

able contrivances, x. 53, 9 (Tvashtd mdydh ved apasdm apastamaK).

He sharpens the iron axe of Brahmanaspati, ibid, (sisite nunam parasum

svdyasam yena vrischud etaso BrahmanaspatiK] ;
and forges the thunder-

bolts of Indra,
34s

i 32, 2 (Tvashtd asmai vajram svaryaih iataksha) ;
i.

52, 7; i. 61, 6; i. 85, 9; v. 31, 4
;

vi. .17, 10; x. 48, 3; which are

described as golden (hiranyaya] i. 85, 9, or of iron (dyasa} x. 48, 3,

with a thousand points (sahasrabhrishti} and a hundred edges (satdsri),

i. 85, 9
;

vi. 17, 10 (see above, p. 86). He is styled supdni, sugalhasti,

the beautiful-, or skilful-handed, iii. 54, 12; vi. 49, 9; svapas, sukrit,

the skilful worker, i. 85, 9
;

iii. 54, 12
; visvarupa,^

9 the omniform, or

archetype, of all forms, i. 13, 10
;

iii. 55, 19
;

330 x. 10, 5; and savitri,

the vivifier, iii. 55, 19
;

x. 10, 5. He imparts generative power and

bestows offspring,
351

i. 142, 10 (tan nas turipam adbhutam puru vd

a
347 See the 4th vol. of this work, pp. 103 ff.

348
According to R.V. i. 121, 3, Indra himself (?) is said to have fashioned the

thunderbolt (takshad vajram] .

349 In iii. 38, 4, the epithet vis'varupa is applied to another god, Indra according

to Sayana.
3 - Quoted in Nirukta x. 34. See Roth's illustrations of that work, p. 144, where

the word savitri is said to be
f
an epithet of Tvashtri.

351 In A.V. vi. 81, 3, Tvashtri is said to have bound the amulet'Thich Aditi wore

when she was desirous of offspring, on the arm of-- a female, in order that she might
bear a son (yam pprihastam abibhar Aditih putrakamya \

Tvashla tarn asyah a

badhnad yathn putram janad it{). In A.Y. ri. 1, 1, Aditi is said to have cooked a

brahmaudana oblation when desirous of sons (Aditir ndthita iyam brahmaudanam

pachati putrakamci]. See the 1st vol. of this work, p. 26.
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aram puru tmand
\

Tvashtd poshaya vi syatu rdye ndbhd no asma-

yuh] ;
iii. 4, 9 = vii. 2, 9 (tan nas turlpam adha poshayitnu deva

Tvashtar vi rardnah syasva \ yato virah karmanyah sudaksho yukta-

grdvd jdyate devakdmah} ;
vii. 34, 20 (a yan nah patnlr gamanti

achha Tvashtd supdnir dadhdtu vlrdn); compare Vaj. Sanh. xxi. 20;

xxii. 20
;
xxvii. 20

;
and A'.V. ii. 29, 2. He forms husband and

wife for each
oth^er,

even from the womb, E.V. x. 10, 5 (garlhe

nu nau janitd dampatl kar devas Tvashtd savitd visvarupah} ;

A.V. vi. 78, 3 (Tvashtd jdydm ajanayat Tvashtd asyai tvdm patim}.

He developes the seminal germ in the womb, and is the shaper

of all forms, human and animal, E.Y. i. 188, 9 (Tvashtd rupdni

hi prabhuh pasun visvdn samdnaje) ;
viii. 91, 8 (Tvashtd rupeva tak-

shya}; x. 184, 1 (Vishnur yonim kalpayatu Tvyshtd rupdni pimsatu);

A.V. ii. 26, 1
;

v. 26, 8
;

ix. 4, 6 (Tvashtd rilpdndm janitd paundm) ;

Yaj. S. xxxi. 17
;

Taitt. Samh. i. 5, U 1, 2
;

i- 6, 4, 4
;

vi. p. 650 (of

India Office MS. Tvashtd vai retasah siktasya rupdni vilcaroti
\

tarn eva

vrishanam patnlshv apisrijate so 'smai rupdni vikaroti] ; S'atapatha Br.

i. 9, 2, 10 (Tvashtd vai siktam reto vikaroti) ;
xiii. 1, 8, 7. Compare

ii. 2, 3, 4
;

iii. 7, 3, 1 1 . He has produced and nourishes a great

variety of creatures
;

all worlds (or beings) are his, and are known to

him
;
he has given to the heaven and earth and to all things their

forms, iii. 55, 19 (devas Tcashta savitd visvarupah puposha prajdh puru-

dhdjajdna \
imd cha visvd Ihuvandni asya] ;

iv. 42, 3 (Tvashteva visvd

Ihuvandni vidvdn); x. 110, 9 (yah ime dydvdprithivl janitrl rupair

apimsad Ihuvandni visvd'}. The Yaj. S. xxix. 9, says: Tvashtd vlram

devakdmam (comp. R.Y. iii. 4, 9, quoted above) jajdna Tvashtur arvd

jdyate dsur asvah
\

Tvashtedafh visvam bhuvanam jajdna \

" Tvashtri

has generated a strong man, a lover of the gods. Prom Tvashtri is pro-

duced a swift horse. Tvashtri has created the whole world." He
bestows long life, E.Y. x. 18, 6 (iha Tvashtd sujanimd sajoshdh dlrgham

dyuh karatijlvase vah) ;
A.Y. vi. 78, 3 (Tvashtd sahasram dyumshi dlr-

gham dyur karotu vdm). He puts speed into the legs of a horse, Yaj. &.

ix. 8 = A.Y. vi. 92, 1 (d te Tvashtd patsu jawm dadhdtu}. In ii. 23,

17, he is said to be skille<J in all Sama-texts and to have created

Brahmanaspati above all creatures (visvehhyo hi tvd hjiuvanelhyas pari

Tvashtd 'janat sdmnah sdmnah Kbvih\ and is said, along with heaven

and earth, the waters, and the Bhrigus, to have generated Agni, x. 2,

15
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7
;
x. 46, 9 (Dydvd yam Agnim privithl janishtdm dpas Tvashtd Bhri-

gavo yam saholhih}; compare i. 95, 2.
352 He is master of the universe

(Jthuvanasya sakshani}, ii. 31, 4; a first-born protector and leader, ix.

5, 9 (Tvashtdram agrajdm gopdm puroydvdnam d huve); compare i. 13,

10. He is a companion of the Angirases, x. 70, 9 (yad Angirasdm

abhavah sachdlhuh), and knows the region of the gods (devdndm pdthah

upa pro, vidvdn usan yakshi}. He Id supplicated <to nourish the wor-

shipper and protect his sacrifice. He is dravtnodas, the bestower of bless-

ings, and suratna, possessed of abundant wealth, x. 70, 9, and x. 92,

1 1
;
and is asked, like other gods, to take pleasure in the hymns of his

worshippers, and to grant them riches, vii. 34, 21 f. (prati nah stomam

Tvashtd jusheta \
Tvashtd suddtro vi dadhdtu rdyah).

Tvashtri is in several passages connected with the Bibhus, who, like

him, are celebrated as skilful workmen (see Bohtlingk and Roth's

Lexicon, s.v.\ who fashioned Indra's chariot and horses, made their own

parents young, etc., i. Ill, 1 (takshan ratham suvritam vidmand 'pasas

takshan harl Indravdhd vrishanbasu
\

takshan pitrilhydm JRibhavo

yuvad vayah}, i. 161, 7
;

iv. 33, 3
;

iv. 35, 5
;

iv. 36, 3
;
and are spoken

of by Sayana (on i. 20, 6) as Tvashtri's pupils (takshana-vytipdra-

husalasya Tvashtuh sishydh Rilhavah}. These Bibhus are said to have

made into four a single new sacrificial cup which Tvashtri had formed

(i. 20, 6. uta tyam chamasam navam Tvashtur devasya nishkritam
\

akartta chaturah punah \

i. 11Q, 3). This exhibition of skill is said to

have been performed by command of the gods, and in consequence of a

promise that its accomplishment should be rewarded by their exalt-

ation to divine honours, i. 161, 1-5, (verse 2, yadi eya karishyatha

sdkam devair yajniydsq Ihavishyatha}. Tvashtri is in this passage re-

presented as becoming ashamed and hiding himself among the goddesses

when he saw this alteration of his work, verse 4 (yadd 'vdkhyat cha-

rnasdn chaturah kritdn dd it Tvashtd gndsu antar ni dnaje], and as resent-

ing this change in his own manufacture as a slight to himself, and as

having in consequence sought to slay his rivals, verse 5 (handma endn

iti Tvashtd yad abravlt chamasam ye devaptinam anindishttfy}. In another

place (iv. 33, 5, 6), on the contrary, ha is said to have applauded

is the being who claims, in x. 125, 1 f. to sustain Tvashtri and other gods

(aham somam ahanasam bibharmi aham Tvashtaram) ?
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their design, and admired th^ brilliant results of their skill (vilhraja-

mdndms chamasdn aha iva avenat Tvashtd chaturo dadnsvdn").
353

In x. 66, 10, the Ribhus are spoken of as the supporters of the sky

(dhartdro divah Ribhavah suhastdh).

In ii. 1, 5, Agni is identified with Tvashtri, as he is also, however,

with many other gods in other*verses of the same hymn. In i. 95, 5,

Agni appears to be
t designated hf the word Tvashtri. In vi. 47, 19,

where Tvashtri is spoken of as yoking his horses and shining resplen-

dently (yunjdno haritd rathe bhuri Tvashteha rdjati], the commentator

supposes that Indra is referred to.
354

(2) Tvashtri's daughter and far wedding.

In x. 17, 1 f. Tvashtri is said to have given his daughter Saranyu in

marriage to Vivasvat: "Tvashtd duhitre vahatum krinoti" iti idam vis-

vam Ihuvanam sameti
\ Yamasya mdtd paryuhyamdnd mahojdyd Vivas-

vato nandsa
\ apdguhann amritdm martyelhyah kritvi savarndm adaUur

Vivasvate
\

utdsvindv alharad yat tad dsld ajahdd u dvd mithund Saran-

yuh |

" Tvashtri makes a wedding for his daughter. (Hearing) this

the whole world assembles. The mother of Tama, the wedded wife of

the great Vivasvat, disappeared. 2. They concealed the immortal

(bride) from mortals. Making (another) of like appearance, they gave

her to Vivasvat. Saranyu bore the two Asvins, and when she had

done so, she deserted the two twins." These two verses are quoted in

the Mrukta, xii. 10f., where the following illustrative story is told:

Tatra itihdsam dchakshate
\

Tvashtri Saranyur Vivasvatah AditydA

yamau miihwMu janaydnchakdra \

sd savarndm anydm *pratinidhdya

353 See the Aitareya Brahmana, iii. 30, pp. 210 f. of Professor Haug's translation.

The Ribhus had by their austere fervour, it is there said, conquered for themselves a

right to partake in the soma libations among the gods (Ribhavo vai deveshu tapasa

somapltham abhyajayan), which, however, they were only allowed to do along with

Savitri (= Tvashtri ?), to whom Prajapati had said, These are thy pupils; do thou

alone drink with them
;
tava vai ime antevasas tvam eva ebhih sampibasva) ;

and witfi

Prajapati. The gods, however, it is said, loathed these,deified mortals on account of

their human sn^.11 (tebhyo vai devah apa eva ablbhatsanta manushya-gandhat ; and

accordingly placed two Dhayyas (particular verses) between themselves and the Ribhus.
354 On the obscure passage, i. 84, 15, where the name of Tvasbtri is mentioned, the

reader may consult "Wilson's translationand note, Professor Roth's explanation in his

Illustrations of the Nirukta, p. 49, and Professor Benfey's version in his Orient and

Occident, ii. 245 f.
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dsvam rupam kritvd pradadrdva \
sa Vivafrdn Adityah dsvam eva rupam

kritvd tdm anusritya sambabhuva
[ tato 'svinau jajndte savarndydm

Manuh
\

"
Saranyu, the daughter of Tvashtri, bore twins to Yivasvat,

the son of Aditi. She then substituted for herself another female of

similar appearance, and fled in the form of a mare. Vivasvat in like

manner assumed the shape of a horse, and followed her. From their in-

tercourse sprang two Asvins, while Manu was the offspring of Savarna

(or the female of like appearance)." See Roth's interpretation of R.V.

x. 17, 1 ff. and remarks thereon, in the Journal of the German Oriental

Society, iv. 424 f.
;
and the same writer's translation, in his Illustra-

tions of the Nirukta, p. 161, of a passage of the Brihaddevata, quoted

by Sayana on R.V. vii. 72, 2, relating the same story about Vivasvat

and Saranyu which is given in the Nirukta. That passage is as fol-

lows : Abhavad mithunam Tvashtuh Saranyus Trisirdh saha
\

sa vai

Saranyum prdyachhat svayam eva Vivasvate
\

tatah Saranyvdm jdte te

Yamayamyau Vivasvatah
\
tdv apy ubhau yamdv eva hy dstdm Yamyd

cha vai Yamah
\
Srishtvd bhartfuh paroksham tu Saranyuh sadrislm

striyam \ nikshipya mithunau tasydm asvd bhutvd prachakrame \ avij'nd-

ndd Vivasvdms tu tasydm ajanayad Manum
\ rdjarshir dsit sa Manw

Vivasvdn iva tejasd \

sa vijndya -apakrdntdm Saranyum atmarupinlm \

Tvdshtrlm pratijagdmdsu vdjl bhutvd salakshanah
\ Saranyus tu Vivas-

vantam vijndya hayarupinam \ maithundyopachakrdma tdm sa tattrdru-

roha sah
\

tatas tayos tu vegev>a sukram tad apatad bhuvi
\ updjighrat

cha sd tv asvd tat sukram garbha-kdmyayd j dgJirdna-mdtrdt sukram

tat kumdrau sambabhuvatuh
\ Ndsatyas chaiva Dasras cha yau stutdv

asvindv api \,

" Tvashtri had twin children, (a daughter) Saranyu, and

(a son) Trisiras. He gave Saranyu in marriage to Vivasvat, to whom
she bore Tama and YamI, who also were twins. Creating a female

like herself without her husband's knowledge, and making the twins

over in charge to her, Saranyu took the form of a mare, and departed.

Vivasvat, in ignorance, begot, on the female who was left, Manu, a royal

rishi, who resembled his father in glory. But discovering that the

real Saranyu, Tvashtri's daughter, had gone away, Vivasvat followed

her quickly, taking the shape of a horSB of the same species as she.

Recognizing him in that form she approached him with the desire of

sexual connection, which he gratified. In their haste his seed fell

on the ground, and she, being desirous of offspring, smelled it. From
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this act sprang the two Kumaras (youths) Nasatya and Basra, who are

lauded as Asvins (sprung from a horse)."

In E.V. viii. 26, 21 f., as we have already seen, p. 144, Vayu also is

spoken of as Tvashtri's son-in-law. Whether Yayu's wife was different

from Saranyu, or whether there is a discrepancy between this story

and the one just referred to about Vivasvat, does not appear.

Tvashtri is represented as having for his most frequent attendants the

wives of the gods, i. 22, 9 (Agne patnlr iha a vaha devdndm uiatir upa \

Tvashtdram somapltaye) ;
ii. 31, 4

;
ii. 36, 3

;
vi. 50, 13

;
vii. 35, 6

;

x. 64, 10; x. 66, 3. This, according to Professor Roth, s.v., results

from the fact that it is in the wombs of females that his creative action

is principally manifested.

In x. 49, 10, he is spoken of as if he were a deity of some import-

ance, though inferior to Indra, since the latter is said to place in the

rivers a lucid element, which even Tvashtri, though a god, could not do

(aham tad dsu dhdrayam yad dsu na devas chana Tvashtd adhdrayad

rusat}.

(3) Hostility of Indra and Tvashtri.

Indra is occasionally represented as in a state of hostility with

Tvashtri and his son. 355 Thus in iii. 48, 4, it is said that Indra over-

came him, and carried off his soma-juice, which he drank from the

cups (Tvashtaram Indro janushd 'bhibhuya dmushya somam apilat cha-

mushu), and in iv. 18, 3, that the same god drank off the soma in his

house (TvasTitur grihe apibat somam Indrah}. In explanation of these

allusions, the qommentator, who in his note on iii. 48, 4, calls Tvashtri

an A.suTa (Tvashtrindmakam asuram), refers to th^ Taittiriya Sanhita, ii.

4, 12, 1, where it is related that Tvashtri, whose son had been slain

by Indra, began to perform a soma-sacrifice in the absence of the

latter, and refused, on the ground of his homicide, to allow him to

assist at the ceremony ;
when Indra interrupted the celebration, and

drank off the soma by force (Tvashtd hataputro vlndram somam dharat f

tasminn Indra^ upahavam aichhata
\

tarn na Htpdhvayata "putram me

355 In i. 80, 14 (see above, p. 96), it is said that even Tvashtri, trembles at Indra's

wrath when he thunders. But this trait is merely introduced to indicate the terrific

grandeur of Indra's manifestations. In Vaj. Sanh. xx. 44, Tvashtri is said to have

imparted vigour to Indra (Tvashtd dadhat sushmam Indraya vrishne).
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'vadhlr
" Hi

\
sa yajna-vesasam kritvd prdsahd somam apibat \

These

words are repeated in ii. 5, 2, 1). Compare S'atapatha Brahmana, i. 6,

3, 6 ff.
;

v. 5, 4, 7 ff.
;

xii. 7, 1, 1
;

xii. 8, 3, 1 ff.

The son of Tvashtri is mentioned in two passages of the Rig-veda.

In x. 8, 8, it is said : Sa pitrydni dyudhdni vidvtin indreshitah Aptyo

abhy ayudhyat \
trislrshdnam saptarasmim jaghanvdn Tvashtrasya chin

nih sasrije Trito gdh \

9. Bhuri id Eidrah udinakskantam ojo avdlhinat

satpatir manyamdnam \ Tvashtrasya chid Visvarupasya gondm dcha-

Jcrdnas trlni slrshd para varJc
\

" This Trita Aptya, knowing his

paternal weapons, and impelled hy Indra, fought against the three-

headed and seven-rayed (monster), and slaying him, he carried off the

cows even of the son of Tvashtri. 9. Indra, the lord of the good,

pierced this arrogant being, who boasted of his great force
; seizing the

cows, he struck off the three heads even of Visvarupa the son of

Tvashtri (or of the omniform son of Tvashtri)." (Compare ii. 11, 19).

A loud-shouting monster with three heads and six eyes, perhaps iden-

tical with the son of Tvashtri, is' also mentioned in x. 99, 6, as having

been overcome by Indra or Trita (sa id ddsam tuviravam patir dan

shalaksham trislrshdnam damanyat \ asya Trito nu ojasd vridhu.no vipd

vardham ayoagrayd han}.

Visvarupa is frequently mentioned in later works.

According to the Taittirlya Sanhita, ii. 5, 1, 1 ff., he was the priest

of the gods, while he was sister's son (no further genealogy is given)

of the Asuras.356 He had three heads, called respectively the soma-

336 I subjoin a passage from the same Sanhita, vi. 4, 10, 1 (p. 49 of India Office

MS., No. 170?), relating to the gods and Asuras, their original ^quality in good-
ness and power, and their respective priests. Brihaspatir devanam purohitah

astt sandamarkav asuranhm
\
brahmanvanto devah asan brahmanvanto 'surah

\
te

'nyonyam nasaJcnuvann abhibhavitum
\

te devah sandamarkav upamantrayanta \

tdv abrutam "varam vrinavahai grahav eva nav atrapi grihyetam" iti
\ tabhyam

etau sukramantMnav agrihnan \

tato devah devah abhavan para 'surah
\ yasyaivam

vidushah sukramanthinau grihyete bhavaty atmana para asya bhratrivyo bhavati
\

fau devah apanudya atmana Indrayajuhuvuh \ ityadi \

"
Brihaspati was the priest of

the gods, S'anda and Marka the priests of the Asuras. The gods were devout

and so were the Asuras. Neither could overcome the other. ^The gods invited

S'anda and Marka, who said,
' Let us ask a favour

;
let draughL also he offered

to us.' The gods, in consequence, allowed to them the s"ukra and manthin draughts,

and by doing so became gods, and the Asuras were worsted. The man who knows

this and acts accordingly prospers himself^ and his enemy succumbs. The gods
sent away S'anda and Marka and offered up themselves to Indra." Compare the

S'at. Br. iv. 2, 1, 4 ff. According to the Kathaka 25, 7, quoted in Indische Studien
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drinker, the wine-drinker, and the food-eater. He declared in public

that the sacrifices should be shared by the gods only, while he privately

recommended that they should be offered to the Asuras. For, as the

author of the Bfrahmana remarks, it is customary for people in public

to promise every one a share, whereas it is only those to whom the

promise is privately made who obtain its fulfilment. Indra was

alarmed lest his dominion should by this procedure of Yisvarupa be

overturned, and he accordingly smote off his heads with a thunderbolt.

The three heads were turned into birds, the one called Soma-drinker

became a Kapinjala (or Francoline partridge), the Wine-drinker a

Kalavinka (or sparrow), and the Food-eater a Tittiri (or partridge), etc.

( Visvarupo vai Tvdshtrah purohito devdndm visit svasriyo 'surandm
\

tasya trini slrshdny dsan somapdnam surdpdnam annddanam
\
sa prat-

yaksham devebhyo bhdgam, avadat paroksham asurebhyah \
sarvasmai

pratyaksham bhdgam vadanti
\ yasmai eva paroksham vadanti tasya

bhdgah uditah
\

tasmdd Indro 'bibhed idrin vai rdshtram pavydvarttayati

iti tasya vajram dddya slrshdny achhinat
\ yat somapdnam dslt sa kapin-

jalo 'bhavat
\ yat surdpdnam sa kalavinkah

\ yad annddanam sa tittirih}.

The S'atapatha Brahmana tells the story in some respects at greater

length, i. 6, 3, 1 ff. : Tvaslitur ha vai puttras trislrshdh shadakshah dsa
\

tasya trlny eva mukhdny asm tad yad evamrupah dsa tasmdd Visvarupo

ndma
\

2. Tasya somapdnam eva ekam mukham dsa
\ surdpdnam ekam

\

anyasmai asandya ekam
\

tarn Indro didvesha tasya tdni slrshdni pra-

chichheda
\

3. Sa yat somapdnam dsa tatah kapinjalah samabhavat
\

tasmdt sa babhmkah iva babhrur iva hi somo rdjd \

4. Aiha yat surd-

pdnam dsa tatah kalavinkah samabhavat
\

so 'bhimddyatkah iva vadati
\

abhimddyann iva hi surdm pltvd vadati
\

5. Atha yad anyasmai asandya

dsa tatas tittirih samabhavat
\

tasmdt sa visvariipatamah iva
\ santy eva

ghritastokdh iva tvad madhiistokdh iva tvat parneshv dschutitdh
\
evam-

riipam hi sa tena asanam dvayat \

6. Sa Tvashtd chukrodha ll kuvin me

putram avadhld" iti so 'pendram eva somam djahre \

sa yathd ''yam

somah prasutah evam apendrah eva dsa
\

7. Indro ha vai ikshdnchakrV

,
iii. 467 (comp:#e Asv. S'rauta Sutras, i. 4, 9), the gods had four hotri priests,

Bhupati, Bhuvanapati, Bhutanamp^ti, and Bhuta, of whom the first three died from

discharging their duty, when the fourth became afraid and fled, e*c. Professor Weber

compares the story] about Agni, quottJd above, p. 203, from the Taitt. S. On the

original equality of the gods and Asuras see the 4th vol. of this work
; pp. 51 ff., and

note 22, p. 15, above.
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" idam vai ma somdd antaryanti" iti
\

sa yathd balzydn aballyasah evatn

anupahutah eva yo dronakalase sukrah dsa tarn bhakshaydnchakdra \
sa ha

enamjihimsa \

so 'sya visvann eva pranelhyo dudrava mukhddha eva asya

atha sarvebhyo 'nyebhyahprdnebhyah \
8. Sa Tvashtd chukfodha "kuvidme

Anupahutah somam abhakshad" iti
\

sa svayam eva yajnavesasam chakre
\

sa yo dronakalase sukrah parisishtah dsa tarn pravarttaydnchakara
11 Indra-satrur vardhasva" iti

|

'10. Atha yad &bravld Indra-satrur

vardhasva "
iti tasmdd u ha enam Indrah eva jaghdna \

atha yad ha

sasvad avakshad l(

Indrasya satrur vardhasva
"

iti sasvad u ha sa eva

Indram ahanishyat \

" Tvashtri had a son with, three heads and six

eyes, who had three mouths
;
and hence was called Yisvarupa (Omni-

form). 2. One of his mouths was the Soma-drinker, the second the

Wine-drinker, and the third was destined for consuming other things.

Indra hated this Yisvarupa, and cut off his three heads. 3. From the

Soma-drinker sprang a Kapinjala (Francoline partridge) ;
and hence

this bird is brown, because king Soma is of that colour. 4. From the

Wine-drinker sprang a Kalavinka (sparrow) ;
and in consequence this

bird utters sounds like a drunkard, just as a person does who has drunk

wine. 5. From the third mouth sprang a Tittiri (common partridge),

which in consequence has the greatest variety of colours, for drops of

ghee and of honey seem to be sprinkled in different places on its wings :

for by this mouth he (Yisvarupa) received such sorts of food. 6.

Tvashtri was incensed
;
and saving

" He has killed my son," he offered

a libation of soma to the gods, excluding Indra. 7. Indra perceived

that he was excluded from partaking the soma, and as a stronger acts

towards a weaker being, he without invitation drank off the purified

soma in the vessel. But it affected him injuriously ;
it issued from his

mouth and then from all the other outlets of his body. 8. Tvashtri was

angry that Indra had drunk the soma without invitation
;
and himself

broke off the sacrifice, employing the soma which was left in the vessel

(in another rite) using the formula ' Thou of whom Indra is the enemy,

flourish!
'

10. As he used the words accented so as to produce this

sense, Indra slew him. n Had he said '

Flourish, enemy of Indra,' he

would have slain Indra, instead of Indra slaying him."

The version of the same legend from the Kathaka, 12, 10, in Indische

Studien, iii. 464, gives some other particulars ;
Indra was afraid that

Yisvarupa was going to become everything (" all this ": sa Indro 'man-
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yatd
"
ayam vava idam lhavishyati), and he accordingly prevailed on a

carpenter to run and cut off his heads, which the artizan accordingly did

with his axe (sa takshanam tishthantam abravtd " adhava asya imdni

slrshani chhindki"
\ tasya taksha upadrutya para&md sirshdny achhinaf).

Compare the S'atapatha Brahmana, i. 6, 3, 1 ff.
;

v. 5, 4, 2 ff.
;
and

the Mahabharata, TJdyoga Parva, 228 ff.

In the Markand^ya Purana, sgction 77, Tvashtri is identified with

Yisvakarman and Prajapati. Compare verses 1, 10, 15, 16, 34, 36,

38, and 41. Professor "Weber (Omina und Portenta, p. 391 f.) refers

to a passage of the Adbhutadhyaya of the Kausika Sutras, where

Tvashtri is identified with Savitri and Prajapati.
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SECTION XY.
t M

THE ASTINS.

(1) The character and parentage of the Asvins, their relations to Surya,

their attributes and accompaniments.

The Asvins seem to have been a puzzle even to the oldest Indian

commentators. Yaska thus refers to them in the Nirukta, xii. 1 :

Atha ato dyusthdndh devatdh
\
tdsdm Asvinau prathamdguminau

lhavatah
\

Asvinau yad vyasnuvate sarvaih rasena anyo jyotishu anyah \

"Asvair asvindv" ity Aurnabhdvah
\

tat kdv Asvinau
\

"
Dydvdprithi-

vydv" ity eke
\

"ahordtrdv" ity eke
\

"
Surydchandramasdv

"
ity eke

\

"rdjdnau punyalcritdv
"

ity aitihdsikdh
\ tayoh hdlah urddham urdh-

vardtrdt prahdsllhavasya anuvishhtamlham anu
\ tamobhdgo hi ma-

dhyamo jyotirlhdgah ddityah \

5. Tayoh kdlah suryodayaparyantah \

"Next in order are the deities whose sphere is the heaven
;
of these

the Asvins are the first to arrive. They are called Asvins because

they pervade (vyasnuvdte} everything, the one with moisture, the other

with light. Aurnabhava says they are called Asvins, from the horses

(asvaih, on which they ride). Who, then, are these Asvins ? 'Heaven

and Earth,'
35

'

say some; 'Day and Night,' say others; 'The Sun and

Moon,' say others
;

' Two kings, performers of holy acts,' say the

legendary writers. Their time is subsequent to midnight, whilst the

manifestation of light is delayed ; [and ends with the rising of the

sun, ibid. xii. 5]. The dark portion [of this time] denotes the inter-

mediate (god^ Indra?), the light portion Aditya (the Sun)."
358

857 Compare S. P. Br. iv. 1, 5, 16, A.tha yad "Asvinav" iti ime<\a vai dyava-

prithivl pratyaksham asvinau
\

ime hi idam sarvafii asnuvatam
\
"The Heaven and

Earth are manifestly4he As'vins, for they (Heaven and Earth) have pervaded every-

thing."
358 See the different interpretation given by Professor Goldstiicker, at the close of

this section. The words are obscure.
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Professor Roth, on the strength of this passage, considers that

Yaska identifies the two Asvins with Indra and the Sun (Illustrations

of JTCrukta, p. 159).
359

In the Journal of the German Oriental Society, iv. 425, the same

author thus speaks of these gods: "The two Asvins, though, like the

ancient interpreters of the Veda, we are by no means agreed as to the

conception of thek character, bold, nevertheless, a perfectly distinct

position in the entire body of the Yedic deities of light. They are the

earliest bringers of light in the morning sky, who in their chariot

hasten onward before the dawn, and prepare the way for her." 36

In a passage of the R.Y., x. 17, 2 (quoted above in the section on

Tvashtri, p. 227), the Asvins are represented as the twin sons of Yi-

vasvat and Saranyu. They are also called the sons of the sky (divo

napata] in E.Y. i. 182, 1
;

i. 184, I;
361 x. 61, 4; and in i. 46, 2,

sindhumqtara, the offspring of the Ocean 362
(whether aerial or terres-

trial).

The Taitt. S. vii. 2, 7, 2, says that the Asvins are the youngest of

the gods (asvinau vai devunum anujavarau).

In i. 180, 2, the sister of the Asvins is mentioned, by whom the

commentator naturally understands Ushas (svasristhdniya svayaihsarinl

va ushdh}. In vii. 71, 1, and elsewhere (see above, p. 188, 191),

Ushas is called the sister of Night, whilst in i. 123, 5, she is said

to be the sister of Bhaga and Varuna.

The Asvins are in many parts of the Rig-veda connected with

Surya, the youthful daughter of the sun (called also Urjanl in one

359 R.V. i. 181, 4, is, according to Roth, quoted by Yaska in iftustration of his

view :
" Born here and there these two have striven fbiVard (?) with spotless bodies

according to their respective characters. One of you, a conqueror and a sage, [is the

son] of the strong one (?) ;
the1 other is born onward, the son of the sky" (ihehajata

samavavasltam arepasa tanva namabhih svaih
\ jishnur vain anyah sumakhasya

surir divo anyah subhagah putrah uhe}. Compare Roth's transl. in Illustrations of

Nirukta, p. 159.

360 For some speculations of Professor Miiller and Weber, on the Asvins, see fhe

lectures of the former, 2nd series, p. 489 f., and the Jndische Studien of the latter,

vol. v. p. 234 f

361 In i. 181, 4, only one of them is said to be the son of the sky. See note 369, above.

362 On this the commentator remarks that, although it is tie Sun and Moon that

are sprung from the sea, yet the same" epithet applies equally to the Asvins who, in

the opinion of some, are identical with the former (yadyapi surya-chandramasav eva

mmudrajau tathapy Asvinoh keshanchit mate tadrupatvat tathatvam).
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place, i. 119, 2, as Sayana understands it, suryasya duhitd},
3<* who is

represented as having, for the sake of acquiring friends, chosen them

for her two husbands, i. 119, 5 (a vdm patitvam sakhydya jagmushi

yoshd 'vrinita jenyd yuvdm patl}; iv. 43, 6 (tad u shu vdm ajiram cheti

ydnam yena patl bhavathah SurydydJi) ;
vii. 69, 3 (vi vam ratho vadhvd

yddamdnah antdn divo Iddhate varttanibJiydm) ;
x. 39, 11, na tarn

rdjdndv Adite kutas chana na amhah ainoti duritam nalcir bhayam \ yam
Asvind suhavd rudravarttam puroratham krinuthah patnyd saha

\

" Neither distress, nor calamity, nor fear from any quarter assails the

man whom ye Asvins, along with [your] wife, cause to lead the van

in his car;"
36t and as loving to ascend their chariot, i. 34, 5

;
i. 116,

17; i. 117, 13 (yuvo ratham duhitd suryasya saha sriyd Ndsatyd

'vrinita'); i. 118, 5 (a vdm ratham yuvatis tishthad atra jushtvl nard

duhitd Suryasya} ;
iv. 43, 2

;
v. 73, 5 (a yad vdm Suryd ratham

tishthat, etc.); vi. 63, 5 f.
;

vii. 68, 3; vii. 69, 4; viii. 8, 10; viii.

22, 1
;

viii. 29, S.
365

E.V. i. 116, 17, is as follows : vdm ratham duhitd suryasya kdr-

shmevdtishthad arvatd jayantl \
visve devdh anv amanyanta hridbhih

(t sam Sriyd Ndsatyd sachethe"
|

"The daughter of the sun stood

upon your chariot, attaining first the goal, as if with a race-horse-

All the gods regarded this with approbation in their hearts (exclaiming)
'

Te, o Nasatyas, associate yourselves with good fortune.'
" On this

passage Sayana remarks as follows : Savitd sva-dtihitaram Surydkhydm

Somdya rdjne praddtum aichhat
\
turn Surydm sarve devdh varaydmdsuh \

te anyonyam uchur "Adityam avadhim kritvd djim dhdvdma yo asmdlcam

ujjeshyati tasya iyam bhavishyati" iti
\
tatra Asvindv udajayatdm \

sd

cha Suryd juavatas tayoh ratham druroha
\

" atra Prajdpatir vai

somdya rdjne duhitaram prdyachhad" ityddikam brdhmanam anusandhe-

yam \

"
S'avitri had destined his daughter Surya to be the wife of king

Soma. But all the gods were anxious to obtain her hand, and resolved

that the victor in a race which they agreed to run, with the sun for

thsir goal, should get her. She was accordingly won by the Asvins,

and ascended their chariot." Sayana goes on to quote Ijhe
commence-

c,

363 Professor Roth, f.v., takes the word for a personification of urj'd,
l< nourishment."

364 The construction of the words patnya s<rha,
" with wife," is not however very

clear, as they may perhaps refer to the wife of the worshipper.
5 See also A.V. vi. 82,2.
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ment of the story, as told in the Brahmana. The words agree with

those which introduce a reference to Surya's marriage to Soma in Ait.

Br. iv. 7, but the story there told (of which an abstract will be found

in a note further on) does not coincide with that of which the com-

mentator gives a summary.

Allusion is also made to Surya in connection with the Asvins in

x. 85, 9, where, however, they DO longer appear as her husbands, a

fact which seems to involve a contradiction between the passages cited

above, and this : 9. Somo vadhuyur abhavat Asvind 'stdm ulhd vara
\

Surydm yat patye samsantim manasd Savitd 'daddt
\

14. Yad Asvind

prichhamdndv aydtam trichakrena vahatum Surydydh \

visve devdh anu

tad vdm ajdnan putrah pitardv avrimta Pushd \

" Soma was the

wooer, the Asvins were the two friends of the bridegroom,
366 when

Savitri gave to her husband Surya, consenting in her mind. ; 14. When

ye came, Asvins, to the marriage procession of Surya, to make en-

quiries, all the gods approved, and Pushan,
367 as a son, chose you

for his parents."

The daughter of the Sun is connected with the Soma plant in ix. 1,

6 (pundti te parisrutam somam suryasya duhitd
\

" The Daughter of

the Sun purifies thy distilled soma," etc; and in ix. 113, 3, she is

said to have brought it after it had been expanded by the rain (par-

janyavriddham mahisham tarn suryasya duhitd "Iharat}.

If we look on Soma as the plant of that name, the connection

between him and Surya is not very clear
;
but if Soma be taken for

the moon, as he evidently appears to be in x. 85, 3 ("When they

crush the plant, he who drinks fancies that he has drunk Soma
;
but

no one tastes of him whom the priests know to be Soma
; "}

368
it is not

unnatural, from the relation of the two luminaries, that he should

have been regarded as son-in-law of the sun.

The Asvins are described as coming from afar, from the sky or from

the lower air, and are besought to allow no other worshippers to stop

366 Compare A.V. xi. 8, 1, "When Manyu brought his bride from the house of

Sankalpa, who, \7ere the bridegroom's friends ?
"

etc. (yad Manyur jayam avahat

Sankalpasya grihad adhi
\
ke asanjanyah ke varah kah u jyeshthavaro 'bhavaf).

J67 Weber asks (Ind. S. v. 183, 187,) whether Pushan here i$ not meant to desig-

nate Soma, the bridegroom. In vi. 5&, 4, the gods are said to have given Pushan to

Surya. See above p. 179.

368 See at the close of the next section on Soma, and Weber's Ind. Stud. v. 179.
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them, i. 22, 2 (divisprisa) ;
i. 44, 5 (a no yatam divo achha prithivydh

ma vdm anye ni yaman devayantah) ;
viii. 5, 30 (tena no vdjimvasu

pardvatas chid dgatam] ;
viii. 8, 3, 4, 7 (4. A no yatam divas pari

antarikshdf) ;
viii. 9, 2

;
viii. 10, 1

;
viii. 26, 17

;
or as being in, or arriv-

ing from, different unknown quarters, whether above or below, far or

near, and among different races of men, i. 184, 1
;
v. 73, 1 (yad adya sthah

pardvati yad arvdvati] ;
v. 74, 10 (ab&nS. yad ha karhi chit susruydtam

imam havani) ; vii. 70, 3
;

vii. 72, 5 (a paschdtdd ndsatyd d purastdd d

asvind yatam adhardd udaktdt
\

d visvatah) ;
viii. 10, 5 (yad adya

asvindv apdg yat prdk stho vdjinivasu \ yad Druhyavi Anavi Turvase

Yadau huve vdm atha md dgatam) ;
viii. 62, 5. Sometimes the wor-

shipper enquires after their locality, v. 74, 2, 3
;

vi. 63, 1
;

viii. 62, 4

(kuha sthah kuha jagmathuh kuha syeneva petathuh). In one place

(viii. 8, 23,) they are said to have three stations (trini paddni Asvinor

dvih santi guhd parah). The time of their appearance is properly the

early dawn, when they yoke their horses to their car and descend to

earth to receive the adorations and offerings of their votaries, i. 22, 1

(prdtaryujd vi lodhaydsvinau) ;
i. 184, 1; iv. 45, 2; vii. 67, 2; vii.

69, 5; vii. 71, 1-3
;

vii. 72, 4; vii. 73, 1
;

viii. 5, 1, 2
;

viii. 9, 17;

x. 39, 12; x. 40, 1, 3
;
x. 41, 1, 2; x. 6i, 4). I cite a few of these

texts : vii. 67, 2. Asochi Agnih samidhdno asme upo adriiran tamasas

chid antdh
\

acheti ketur ushashah purastdt iriye divo duhitur jdyamd-

nah
|

3. Abhi vdm nunam asvind suhotd stomaih sishakti ndsatyd vivak-

vdn
| "Agni, being kindled, has shone upon us; even the remotest

ends of the darkness have been seen
;
the light in front of Ushas, the

daughter of the sky, has been perceived, springing up for the illumi-

nation (of all things). 3. Now, Asvins, the priest invokes you with

his hymns," etc.

viii. 5, 1. Durdd iheva yat sail arunapsur asisvitat
\

vi Ihdnuih

visvadhd 'tanat
\

2. Nrivad dasrd manoyujd rathena prithupdjasd \

sachethe Asvind Ushasam
\

"When the rosy-hued Dawn, though far

away, gleams as if she were near at hand, she spreads the light in all

directions. 2. Ye, wonder-working Asvins, like men, follow after

Ushas in your car which is yoked by your will, and shines' afar."

viii. 9, 17. Pra lodhaya Ushah Asvind
\ ""Wake, o great and divine

TJshas, the Asvins," etc.

x. 39, 12. A tena ydtam manaso javlyasd ratham yam vdm Eibhavas



THEIR RELATIONS TO OTHER DEITIES, ETC. 239

chalcrur Asvind
\ yasya yoge duhitd jdyate Divah ulhe ahanl sudine

vivasvatah
\

"
Come, Asvins, with that car swifter than thought which

the Ribhus fashioned for you, at the yoking of which the daughter of

the sky (TJshas) is born, and day and night become propitious to the

worshipper."

x. 61,4. Krishna yad gosJiu arumshu sldad Divo napdtdv Asvind Jiuve

vdm
\
""When the dark [night] ftands among the tawny cows (rays

of dawn), I invoke you, Asvins, sons of the Sky."

In i. 34, 10, Savitri is said to set their shining car in motion before

the dawn (yuvor hi purvafh Savitd uskaso ratham ritdya chitram

ghritavantam ishyati}.

In other passages their time is not so well denned. Thus, in i. 157,

1, it is said : abodhi Agnirjmah udeti suryo vi Ushds chandrd mahl dvo

archishd
\ ayukshdtdm asvind ydtave ratham prdsdvld devah Savitdjagat

prithak \

"
Agni has awoke

;
the sun rises from the earth

;
the great

and bright Ushas has dawned with her light ;
the Asvins have yoked

their car to go ;
the divine Savitri. has enlivened every part of the

world," where both the break of dawn and the appearance of the

Asvins appear to be made simultaneous with the rising of the sun.

The same is the case in vii. 72, 4 : vi cha id uchhanti asvind ushasah

pra vdm Irahmdni kdravo lharante
\

urdhvam Ihdnum Savitd devo asred

trihad agnayah samidhd jarante \

"The Dawns break, Asvins; poets

offer to you prayers ;
the divine Savitri has assumed his lofty bril-

liance; fires crackle mightily, (fed by) fuel."

In v. 76, 3, the Asvins are invited to come at different times, at

morning, mid-day, and sunset (uta d ydtam sangave prdtar ahno madhy-

andine uditd suryasya) ;
and in viii. 22, 14, it is similarly said that

they are invoked in the evening as well as at dawn. It need not,

however, surprise us that they should be invited to attend the different

ceremonies of the worshippers, and therefore conceived to appear at

hours distinct from the supposed natural periods of their manifestation.

It may seem unaccountable that two deities of a character so little

defined, and so^difficult to identify, as the Avins, should have been

the object oi
k

so enthusiastic
t
a worship as appears from the numerous

hymns dedicated to them in the R.V. to have been ,paid to them in

ancient times. The reason may
1

have been that they were hailed as

the precursors of returning day, after the darkness and dangers of
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the night. In some passages (viii. 35, 16 ff.) they are represented as

being, like Agni, the chasers away of evil spirits (hatam rakshdmsi} ;

vii. 73, 4 (rafahohana}.

The Asvins are said to be young, yuvdnd (vii. 67, 10), ancient,

pratnd (vi. 62, 5), beautiful, valgu (vi. 62, 5
;

vi. 63, 1), honey-hued,

madhuvarna (viii. 26, 6), lords of lustre, Subhas patl (viii. 22, 14;

x. 93, 6), bright, subhrd (vii. 68, 1),. of a golden brilliancy, hiranya-

peSasd (viii. 8, 2), agile, nritu (vi. 63, 5), fleet as thought, manojavasti

(viii. 22, 1 6) swift as young falcons, syenasya chij j'avasd nutanena

a gachhatam (v. 78, 4), possessing many forms, puru varpdmsi Asvina

dadhdnd (i. 117, 9), wearing lotus garlands, pusJilcarasrajd (x. 184,

2, and A.Y. iii. 22, 4, S'atap. Br. iv. 1, 5, 16), strong, sakrd (x.

24, 4), mighty, purusakatama (vi. 62, 5), terrible, rudra (v. 75, 3
;

x. 93, 7), possessed of wondrous powers, mdyind or mdydvind (vi. 63,

5; x. 24, 4), and profound in wisdom, gamlhirachetasd (viii. 8, 2).

They rush onward excitedly, madachyutd
9

(viii. 22, 16
;

viii. 35, 19),

and traverse a golden, hiranyavartanl, or terrible, rudravartanl, path

(v. 75, 3; viii. 5, 11
;

viii. 8, 1; viii. 22, 1, 14; x. 39, II).
370

The car, golden, or sunlike, in all its various parts and appur-

tenances, wheels, fellies, axle, pole, reins, etc., i. 180, 1 (hiranyayah

vdm pavayah} ;
iv. 44, 4, 5 (hiranyayena ratJiena] ;

v. 77, 3 (hiranyatvan

rathah] ;
viii. 5, 28, 29, 35 (ratham hiranyavandhuram hiranydbhlsum

A&vind
|

d hi sthdtho divisprisam \

29. hiranyayl vdm rabhir ishd alcsJio

hiranyayah \

ublid chakrd hiranyaya) ;
viii. 8, 2 (rafllena suryatvachd) ;

viii. 22, 9, on which they ride, flying as on bird's wings, i. 183, 1

(yenopayathah sulcrito duronam tridhdtund patatJio vir na parnaih\ was

formed by tne Ribhus, x. 39, 12 (see above, p. 238), and is singular in

its formation, being 'three-wheeled (trichakra}^ and triple in some

S69 Professof Roth, s.v., renders this epithet by "moying in excitement," etc., and

Professor Muller, Trans, of R.V. i. p. 118, translates it, when applied to Indra, his

horses, or the As'vins, hy
"
furiously or wildly moving about."

o 370 Two epithets very commonly applied to them are dasra and riasatya. The

former term is explained by Sayana to signify destroyers of enemies, or of diseases

(note on i. 3, 3), or beautiful (on viii, 75, 1). Professor Roth, s.S, understands it to

signify wonder-workers. The second word, nasa,fya, is regarded by Sayana, follow-

ing one of the etymologies given by Yaska (vi. 13), as equivalent to satya, truthful.

If this is the sense, satya itself might as wel.1 have been used. In the later literature

Dasra and Nasatya were regarded as the separate names of the two As'vins. See

Muller's Lectures, 2nd series, p. 491.
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other parts of its construction, its fellies, supports, etc. (trivrit f
trivan-

dhura
\ trayah pavayah \ trayah skambhasah skabhitasah drabhe},

311
i. 34,

2, 9; i. 47, 2; i. 118,1,2; i. 157, 3; vii. 71.4; viii. 74, 8
; x.41, 1.

This car moves lightly (raghuvarttani\ viii. 9, 8, and is swifter than

thought (manaso javiydn rathah), i. 117, 2
;

i. 118, 1
;
v. 77, 3

;
vi. 63,

7; x. 39, 12, or than the twinkling of an eye (nimishaS chij javiyasd

rathena\ viii. 62, 2. It is decked with a thousand ornaments and banners
e *

(sahasra-ketti, sahasra-nirnij\ i. 119, 1
;

viii. 8, 11, 14, and has golden

reins, viii. 22, 5. It is sometimes said to be drawn by a single ass, as the

word rdsabha 372
is, in one place at least, i. 34, 9, expressly explained

by the commentator (asvasthdmyasya gardabhasya},
313

i. 34, 9
;

i. 116, 2
;

viii. 74, 7
;
but more frequently by birds, or bird-like, fleet-winged,

golden-winged, falcon-like, swan-like horses, i. 46, 3 (yad vdm ratho

vibhish patat}; i. 117, 2 (rathah svasvah) ;
i. 118, 4 (a vam syendso

asvind vahantu rathe yuktaso dsavah patangdh) ;
i. 180, 1 (suyamasah

asvdh) ;
i. 181, 2 (a vam asvdsah suchayah .... vahantu} ;

iv. 45, 4

(hamsdso ye vam, madhumanto asridho hiranyaparndh) v. 74, 9
;
v. 75,

5 (vibhis Chyavdnam Asvind ni ydthah] ;
vi. 63, 6, 7 (a vam vayah

371 The word vandhura is variously explained by Sayana as riidabandhanadhara-

bhutam (on i. 34, 9), unnatanatarupa-bandhana-kashtham (on i. 47, 2), veshthitam

saratheh sthanam (on i. 118, 1), sarathyas'raya-sthanam (on i. 157, 3), sarathy-

adhishthana-sthanam (on vii. 71, 4), and trivandhura as triphalakasanghatitena (on

viii. 74, 8). The epithet would thus mean either (1) having three perpendicular

pieces of wood, or (2) having a triple* standing piace or seat for the charioteer. In

i. 34, 2, the chariot is said to have three props fixed in it to lay hold of (trayah

skambhasah skabhitasah arabhe), which the commentator says were meant to secure

the rider against the fear of falling when the chariot was moving rapidly. This ex-

planation would joincide with one of the senses assigned to vandhurn. In i. 181, 3,

their chariot is called sripra-vandhurah, which, according to the commentator, is =

vistlrna-purobhagah, "having a wide fore-part."
312 See the legend in the Aitareya Brahmana, p. 270-273 of Dr. Haug's trans-

lation. It is there related, iv. 7-9, that at the marriage Of Soma fnd Surya, the

gods ran a race to determine to which of them the as vina s'astra should belong. The
As'vins gained it, though some other deities gained a share. Agni ran the race in a

car, drawn by mules (asvatari-rathena Agnir ajim adhavat), TJshas in one drawn by

ruddy bulls (gobhir arunair Ushah ajim adhavat), Indra in one drawn by horses

(asvarathena Ind'-^th ajim adhavat), while the As'vins Carried off the prize in a car

drawn by asses* (gardabha-rathena^ Asvina itdajayatani). Compare R.V. i. 116, 2,

where the ass is said to have won.

373 Prof. Benfey in a note on i. 11 6, 2, while agreeing in this sense, refers also to

iii. 53, 5, where as well as in viii. 74, 3, Sayana explains the word as meaning a

neighing or snorting horse.

16
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asvdso vahishthdh abhi prayo ndsatyd vahantu) ;
vii. 69, 7

;
viii. 5, 7,

22, 33, 35 (tuyam syenelhir dsulhih
\ ydtam asvebhir Asvind

\ yad

vdm ratho vilhish patdt \

d iha vdm prushitapsavo vayo vahantu parni-

nah
| dravatpdnilhir asvaih} ;

x. 143, 5. They carry a honied whip

(kasd madhumatl}, i. 122, 3; i. 157, 4,
374 and their car traverses the

regions (pra
rcdm ratho manojavdh iyartti tiro rajdmsi\ vii. 68, 3.

The Asvins are fancifully represented in i. 34, 1 ff. as doing, or as

being requested to do, a variety of acts thrice over, viz. to move thrice

by night and thrice by day, (verse 2) to bestow nourishment thrice at

even and at dawn, (verse 3) to bestow wealth thrice, (verse 5) to aid

the devotions of the worshippers thrice, (ibid.) to bestow celestial

medicaments thrice, and earthly thrice (verse 6), etc.

They are elsewhere (ii. 39, 1
ff.) compared to different twin objects ;

to two vultures on a tree, to two priests reciting hymns (verse 1), to

two goats, to two beautiful women (mene iva tanvd sumlhamdne), to

husband and wife (verse 2), to two ducks, chakravdkd (verse 3),

to two ships which transport men, to two protecting dogs (verse 4),

to two eyes, two hands, two feet (verse 5), to two sweetly-speaking

lips, two breasts yielding nourishment, two nostrils, two ears (verse 6),

to two swans, two falcons, two deer, two buffaloes, two wings of one

bird (sdkamyujd sakunasyeva pakshd], etc., etc., v. 78, 1-3
;

viii. 35,

7-9; x. 106, 2ff.

They are the guardians of the slow and the hindmost, and of the

female who is growing old unmarried
; they are physicians

375 and restore

the blind, the lame, the emaciated, and the sick, to sight, power of

locomotion, health, and strength, i. 34, 6; i, 116, 16; i. 157, 6; viii.

9, 6, 15; viic. 18, 8; viii. 22, 10; viii. 75, 1
;
x 39, S, 5 (amdjuras.

chid bhavatho ymam Ih&go andsos chid avitdrd apamasya chit
\ andhasya

chit ndsatyd krisasya chid yuvdm id dhur hhishajd rutasya chit}

x. 40, 8. Se^also ^t.Y. vii. 53, 1, where it is said that the Asvins

are the physicians of the gods, and warded off death from the wor-

374 See below the section on the "progress of the Vedic religion, etc." Indra has

a golden whip, viii. 33, 11.
,

375 In Taitt. Br. iii. 1, 2, 11, the As'vins are called the physicians 01 the gods, the

bearers of oblations, the messengers of the universe, the guardians of immortality

(yau devanam bhishajau havyavahau visvasya dutav amritasya gopau) ;
and in that

and the preceding paragraph (10) they are connected with their own asterism (nak-

shatra), the As'vayuj.
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shipper (pratyauhatdm asvind mrityum asmad devdndm Agne Ihishajd

Jachlbhih).

They place the productive germ in all creatures, and generate fire,

water and trees, i. 157, 5 (yuvam ha garlham jagatuhu dhattho yuvam

visveshv Ihuvaneshu antah
\ yuvam Agnim cha vrishandv apas cha vanas-

patln asvindv airayethdm). They are connected with marriage, pro-

creation, and
lovej

x. 184, 2 (j= A.Y. v. 25, 3: garlham te asvinau

devdv d dhattdm pushkarasraja] ;
x. 85, 26 (asvind tvd pravahatdm

rathena
\ grihdn gachha grihapatm yathd 'sah] ;

A.Y. ii. 30, 2 (sam

cJien nayatho asvind Mmind sam cha vakshathah
\

"
When, ye, Asvins,

bring together two lovers," etc.) ;
vi. 102, 1

;
xiv. 1, 35 f.

;
xiv. 2, 5.

See Weber's Indische Studien v. 218, 227, 234.

(2) Legends regarding various persons delivered or favoured ly the

Asvins.

The following are a few of the modes in which the divine power of

the Asvins is declared in different hymns to have been manifested for

the deliverance of their votaries.

When the sage Chyavana had grown old, and had been forsaken,

they divested him of his decrepit body, prolonged his life, and restored

him to youth, making him acceptable to his wife, and the husband of

maidens, i. 116, 10 (jujurusho ndsatyd uti vavrim pramunchatam drdpim

iva Chyavdndt \ prdtiratam jahitasydyur dasrd dd it patim akrinutam

Tcanlndm] ;
i. 117, 13 (yuvam Chyavdnam Asvind jarantam punar yuvd-

nam chakrathuh sachibhih} ;
i. 118, 6; v. 74, 5 (pra Chyavdndj juju-

rusho vavrim atham na munchathah
\ yuvd yadi \riihaTi punar d kdmam

rinve vadhvah] ;
vii. 68, 6; vii. 71, 5

;
x. 39, 4.

This legend is related at length in the S'atapatha Brhmana in a

passage which will be cited further on.

In the same way they renewed the youth of Kali 376 after he had

grown old, x. 39, 8 (yuvam viprasya jarandm upeyushah punah Kaler

akrinutam yuv-M vayaK}\ compare i. 112, 15, where they are said to

have befriended him after ho had married a wife (Ealim ydlhir vitta-

jdnim duvasyathah).

376 The family of the Kalis is mentioned, viii. 55, 15.
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They brought on a car to the youthful Vimada 377 a hride named

Kamadyu, who seems to have heen the beautiful wife of Puruinitra, i.

112, 19 (ydbhih patnlr Vimadaya nyuhathuh \

here wives are men-

tioned in the plural) ;
i. 116, 1 (yd arlhagaya Vimadaya jayam send-

juvd nyuhatuh] ;
x. 65, 12 (Kamadyuvam Vimadaya uhathuh); i. 117,

20 (yuvam sachlbhir Vimadayajdydm ni Uhathuh Purumitrasya yoshdm) ;

x. 39, 7 (yuvam rathena Vimadaya , sundhyuvam ni uhathuh Puru-

mitrasa yoshandm}. Sayana, on i. 117, 20, makes yoshdm = kumdrim,

by which he appears to intend the daughter of Purumitra, who he

says was a king. But yosha seems more frequently to denote a wife.

They restored Yishnapu, like a lost animal, to the sight of Yisvaka,

eon of Krishna, their worshipper, who, according to the commentator,

was his father, i. 116, 23 (avasyate stuvate krishniydya rijuyate ndsatyd

Sachlbhih
| pasum na nashtam iva darsandya Vishndpvam dadathur

Visvakdya); i. 117, 7; x. 65, 12.

The names both of Yisvaka and Yishnapu occur in R.Y. viii. 75,

1-3, a hymn addressed to the As,vins ;
and the commentator (as one

explanation of the passage) connects the reference there made to the

former with the legend before us (on which, however, the hymn itself

throws no light).

Another act recorded of the Asvins is their intervention in favour of

Bhujyu, the son of Tugra, which is obscurely described in the follow-

ing verses in R.Y. i. 116, 3 ff. (Tugro ha Bhujyum Asvind udameghe

rayim na Icaschit mamrivdn avdhdh
\

tarn uhathur naubhir dtmanvatlbhir

antarikshaprudlhir apodakdbhih \

4. Tisrah kshapas trir aha ativra-

jadbhir ndsatyd Bhujyum uhathuh patangaih \ samudrasya dhanvann

drdrasya pare tribhih rathaih satapadbhih shalasvaih
\

5.'Andrambhan*

tad amrayethdm andsifidne agrabhane samudre
\ yad aivind uhuthur

Bhujyum astam satdritrdm ndvam dtasthivdmsam
\ "Tugra abandoned

Bhujyu in tlfe water-cloud, as any dead man leaves his property. Ye,

Asvins, bore him in animated water-tight ships, which traversed the

air. 4. Three nights and three days did ye convey him in three flying

cars, with a hundred feef. and six horses, which crossed over to the dry

land beyond the liquid ocean. 5. Ye put forth your \cgour in the
n

ocean, which offers no stay, or standing-place, or support, when ye

377 A rishi of this name is mentioned, R.V. viii. 9, 15
;

x. 20, 10
;

x. 23, 7 ; and a

family of Vimadas in x. 23, 6.
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bore Bhujyu to his home, standing on a ship propelled by a hundred

oars." K.V. i. 117, 14 f. (yuvam hufyum arnaso nih samudrdd vibhir

uhathur rijrelhir asvaih
\

15. Ajohavld aivind Taugryo vdm prolhah

samudram avyathir jaganvdn \

nish tarn uhathuh suyuj'd rathena manoja-

vasd vrishand svasti
\

" Ye conveyed Bhujyu out of the liquid ocean

with your headlong flying horses. 15. The son of Tugra invoked you,

Asvins. Borne fosward, he mo\^d without distress over the sea. Ye

brought him out with your well-yoked chariot swift as thought."

Again in i. 182, 5 ff. it is said : yuvam etam chakrathuh sindhushu

plavam dtmanvantam palcshinam Taugrydya Jcam
\

6. Avaviddham Taug-

ryam apsu antar andrambhane tamasi praviddham \

chatasro ndvojatha-

lasya j'ushtdh ud asvibhgdm ishitdh pdrayanti \

7. Kah svid vriksho

nishthito madhye arnaso yam Taugryo nddhitah paryashvajat \ parnd

mrigasya pataror ivdrabhe ud asvind uhathuh Sromatdya kam
\

"Ye

(Asvins) made this animated, winged, boat for the son of Tugra among
the waters .... 6. Four ships,

378
eagerly desired, impelled by the

Asvins, convey to the shore Tugra, who had been plunged in the

waters, and sunk in bottomless darkness. 7. "What was that log,

placed in the midst of the waves, which, in his straits, the son of

Tugra embraced, as the wings of a flying creature, for support ?
" In

vii. 68, 7, Bhujyu is said to have been abandoned by his his malevo-

lent companions in the middle of the sea (uta tyam Bhujyum Asvind

aakhdyo madhyejahur durevdsah samudre). The story is also alluded to

ini. 112, 6, 20; i. 118, 6; i. 119, 4; i. 158, 3; vi. 62, 6; vii. 69,

7; viii. 5, 22; x. 39, 4; x. 40, 7
;
x. 65, 12; x. 143, 5.

Again, whe,n Yispala's leg had been cut off in battle, Jike the wing
of a bird, the Asvins are said to have given her an iron one instead,

R.V. i. 112, 10; i. 116, 15 (chyritram hi ver ivdchhedi parnam tijd

Ifhelasya paritakmydydm \ sadyo jangJidm dyasim Vtipaldyai dhane hite

sartave praty adhattam) ;
i. 117, 11; i. 118, 8; x. 39, 8.379

They restored sight to Eijrasva, who had been made blind by his

cruel father, for slaughtering one hundred and one sheep, and giving

them to a she- ,7olf to eat, the she-wolf haviilg supplicated the Asvins

on behalf of her blind bemefactor, i. 116, 16; i. 117, 17 f. (satam

meshdn vrikye mdmahdnam tamah pramtam asivend pitrd \

d akshl

378 The sense oijathala is not clear.

379
Compare the word vispalavasu in R.V. i. 182, 1,
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rijrdive aSvindv adhattam jyotir andhdya chakrathur vichakshe
\

18.

.S'unam andhdya lharam ahvayat sd vriklr asvind "vrishand nara" iti
\

jarah kanlnah iva chakshaddnah Rijrdivah satam ekam cha meshdn). A.

person called Rrjrasva is mentioned with others in i. 100, 17, as

praising India.

They restored Paravrij (or an outcast), who was hlind and lame, to

sight and the power of walking, i. 112, (ydlhih sachllhir vrishand
'

Pardvrijam pra andhafh, sronam chakshase etavc h'ithah). Paravrij is

connected with Indra in ii. 13, 12, and ii. J5, 7.

The rishi Rebha has been hidden by the malignant, bound, over-

.whelmed in the waters (a well, according to the commentator,) for

ten nights and nine days, and abandoned till he was nearly, if not

entirely, dead. The Asvins drew him up as soma-juice is raised

with a ladle, i. 112, 5 (ydlhih Relham nivritam sita-m adbhyah ud

VandanaM airayatam svar drise] ;
i. 116, 24 \dasa r&lrir asiveria nava

dyun avenaddham Snathitam ap#u antah
\ viprutam Relhain udani pra-

vriktam un ninyathiih somam iva srhvena
\ Compare i. 117, 12) ;

i. 117,

4 (asvam na galham Aivina durevair fishim nara vnshand Rebham apsu \

tarn sam rinitho viprutam damsobhih} ;
i. 118, 6; i. 119, 6; x. 39, 9

(yuvam ha Relham trishand guha hitam ud airayatam mamrivdmsam

Asvind}. -,

Vandana also was delivered by them from some calamity, the nature

of which does not very clearjy appear from most of the texts, and

restored to the light of the sun, i. 112, 5
;

i. 116, 11; i. 117, 5
;

i. 118, 6. In x. 39, 8, they are said to have raised him out of a pit
380

(yuvam Vandanam risyaddd ud upathuTf). According to i. 119, 6, 7,

however, he would appear to have been restored from decrepitude, as a

chariot is repaired by an artizan ( pra dlrghena Vandanas tdri dyushd \

7. Yuvam Vandanam nirritamjarayayd ratham na dasrd Jcarand samin-

vathaK).

So, too, the Asvins bestowed wisdom on their worshipper Kakshlvat,

of the family of Pajra ;
and performed the notable miracle of causing

a huridred jars of wine and honied liquor to flow forth iiom the hoof of

their horse as Srom a sieve, i. 116, 7 (Yvvam nara stuvate Pajriydya

kakshlvate aradatam purandhim \
kdrotardt iaphad aivasya vrishnah

380 The word risyada is explained by Messrs Bohtlingk and Roth, s.v., as a pit

for snaring deer.

'
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satam Jcumbhdn asincTiatam suraydK); i. 117, 6 (tad vdm nard sdmsyam

Pajriyena kaksTiwatd ndsatyd parijman \ sapTidd asvasya vdjino jandya

satam Tcumbhdn asincTiatam madhundm}.

When invoked by the popular sage Atri Saptavadhri, who, with his

companions, had been plunged by the malice and arts of evil spirits

into a gloomy and burning abyss,
381

they speedily came to his assist-

ance, mitigated the heat with cold, and supplie d him with nutriment

so that his situation became tolerable, if not agreeable, till they

eventually extricated him from his perilous position, i. 112, 7
;

i. 116,

8 (Tiimendgnim ghraihmm avdrayetihdm pitumatlm urjam asmai adattam
\

riblse Atrim asvind 'vanitam unninyathuK sarvaganarh svasti] ;
i. 117, 3

(risTiim nardv amTiasah pdncTiajanyam riblsad atrim munchatho ganena \

minantd dasyor asivasya mdydTi); i. 118, 7; i. 119, 6; v. 78, 4-6

(Atrir yad vdm avarohann riblsam ajohavld nddhamdneva yoshd \

syenasya chij javasd nutanena dgachhatam. asvind saiitamena) ;
vii. 71,

5
;

viii. 62, 3, 7-9
;

x. 39, 9 (yuvam fillsam tita taptam -Atraye oman- .

vantam chakrathuh Saptavadhraye)' In x. 80, 3, the deliverance of

Atri is ascribed to Agni (Agnir. Atrim gharme wrushyad antali).

They listened to the invocation of the wise Yadhrimati, and gave

her a son called Hiranyahasta, i. 116, 13; i. 117, 24 (Hiranyahas-

tam Asvind rardnd yutrnm nara. Vadhrimatyti adattam) ;
vi.

'

6*2, 7 ;

x. 39, 7.

They gave a husband to Ghosha when she was growing old in, her

father's house, i. 117, 7 (Ghoshdyai chit pitrishade durone patim jury-

antyai asvindv adattam} ;
x. 39, 3, 6

;
x. 40, 5

; and, according to the

commentator.on i. 117, 7, cured her of the leprosy with which she had

been afflicted. ,

They caused the cow of S'ayu, which had left off bearing, to yield

milk, i. 116, 22; i. 117, 20 (adhenum dasrd staryam vishaktdm apin-

vatam sayme Asvmd gam] ; i. 118, 8
;

i. 119, 6
;
x. S9, 13.

They gave to Pedu a strong, swift, white horse, animated by Indra,

and of incomparable Indra-like prowess, which overcame all his

enemies, and conquered for him unbounded Spoils, i. 1J6, 6
;

i. 117, 9

(puru varpdmsi Asvind dndhdnd ni Pedave uhathur dsum asvam
\

sahasrasdm vdjinam apratltam ahihanam sravasyam *tarutram) ; i. 118,

381 See Professor Roth's explanation of the words riblsa and gharma, s.vv.
t
and

his illustrations of Nirukta, vi. 36.
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9 (yuvam Svetam Pedave Indrajutam ahihanam A&vina 'dattam avam) ;

i. 119, 10 (Indram iva charshanuahani) ;
vii. 71, 5

;
x. 39, 10.

Finally, to say nothing of the succours rendered to numerous other

persons (i. 112, 116, 117, 118, 119,) the Asvins did not confine their

benevolence to human beings, but are also celebrated as having

rescued from the jaws of a wolf a quail by which they were invoked

(i. 116, 14; i. 117, 16; i. 118, 8; xi 39, 13 (vrikcsya chid vdrtikdm

antar dsydd yuvam sachibhir grasitdm amunckatam).

The deliverances of Rebha, Vandana, Paravrij, Bhujyu, Chyavana,

and others are explained by Professor Benfey (following Dr. Kuhn and

Professor Miiller), in the notes to his translations of the hymns in

which they are mentioned, as referring to certain physical phenomena

with which the Asvins are supposed by these scholars to be connected.

But this allegorical method of interpretation seems unlikely to be

correct, as it is difficult to suppose that the phenomena in question

should have been alluded to under such a variety of names and circum-

stances. It appears, therefore, to 1 be more probable that the rishis

merely refer to certain legends which were popularly current of inter-

ventions of the Asvins in behalf of the persons whose names are men-

tioned. The word Paravrij (in i. 112, 8), which is taken by the

commentator for a proper name, and is explained by Professors

Miiller 382 and Benfey as the returning, or the setting, sun, is inter-

preted by Professor Roth in his
r Lexicon, s.v., as an outcast.

(3) Connection of the Asvins with other deities.

In viii. 26, 8, the Asvins are invoked along with Indra (Indra-

ndsatyd}, with whom they are also connected in x. 73, 4, and on

whose car they are in one place said to ride, while at other times they

accompany Yayu, or the Adityas, or the Ribhus, or participate in the

stfides of Vishnu, viii. 9, 12 (yad Indrena saratham yatho Asvind yad

vd Vdyund bhavathah samokasd
\ yad Adityebhir Ri&ubhir yad vd

Vishnor vikramaneshu tishthathah}. In i- 182, 2, they "are said to

possess strongly the qualities of Indra (Indratamd') and of the Maruts

382 Lectures on Language, second series, p. 512.
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(Ufaruttama). In x. 131, 4, 5, they are described as assisting India

in his conflict with the Asura Namuchi (see above, p. 93 f., note), and

as vigorous slayers of Vrittra, or of enemies, vritrahantamd (viii. 8,

22). They are eagerly longed for (?) by the other gods when they

arrive, x. 24, 5 (yisve devdh akripanta samichyor nishpatantyoK).

(4) Relations of the Asvins to their worshippers.

The Asvins are worshipped with uplifted hands, vi. 63, 3 (uttdna-

Jiasto yuvayur vavanda}, and supplicated for a variety of blessings, for

long life and deliverance from calamities, i. 157, 4 (prdytis tdrishtam

nih rapdmsi mrikshatam) ;
for offspring, wealth, victory, destruction of

enemies, preservation of the worshippers themselves, of their houses

and cattle, vii. 67, 6; viii. 8, 13, 15, 17; viii. 9, 11, 13; viii. 26,^;

viii. 35, 10 ff. They are exhorted to overwhelm and destroy the

niggard who offers no oblations, and! to create light for the wise man

who praises them, i. 182, 3 (kim aira dasrd krinuthah him dsdthe jano

yah kaschid ahavir mahlyate \

ati kramishtam juratam paner asumjyotir

viprdya krinutam vachasyave).

No calamity or alarm from any quarter can touch the man whose

chariot they place in the van, x. 39, 1 1
383

(na turn rdjdndv adite kutai-

chana na amho asnoti duritam nakir bhayqm \ yam asvind suhavd rudra-

vartanl puroratham krinuthah patnyd saha}. The rishi addresses them

as a son his parents, vii. 67, 1 (sunur na pitard vivakmi}. In x. 39, 6,

a female suppliant, who represents herself as friendless and destitute,

calls on them to treat her as parents do their children, and rescue her

from her misfortunes (iyam vdm ahve srinutam me Asvind putrdyeva

pitard mahyam sikshatam
\ andpir ajnd asajdtyd amatih purd tasydh

abhisaster ava spritam). In another place, viii. 62, 11, they seem to

be reproached with being as tardy as two old men to respond to the

summons of their worshipper (kim idam vdm purdnavaj jarator iva

sasyate \

"
Wh/ls this praise addressed to you as if you were old men

and worn out ? "). In vii. 72, 2, the rishi represents himself as having

383 Compare the request preferred to Indra to bring forward the chariot of his

worshipper from the rear to the front (viii. 69, 4 f.).
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hereditary claims on their consideration, and a common bond of union 384

(yuvor hi nah sakhyd pitrydni samdno bandhur uta tasya vittam}.

The Asvins are described as being, like the other gods, fond of the

soma-juice (iii. 58, 7, 9
;

iv. 45, 1, 3
;

viii. 8, 5
;

viii. 35, 7-9), and

are invited to drink it with TJshas and Surya, viii. 35, 1 ff.

(5) Legend of Chyavana and the Asvins, according to the S'atapatha

JSrdhmana and the Mahdlhdrata.

The following version of the legend relating to the cure of Chya-

vana by the Asvins (to which allusion is made in the passage of the

B..V. quoted above) is found in the S'atapatha Brahmana, iv. 1, 5, 1 ff. :

1. Yatra vai Bhrigavo vd Angiraso va svargam lokam samdsnuvata tat

Oftyavano va Bhargavas Chyavano vd Angirasas tad evajlrnih kritydrupo

jahe \
2. S'arydto ha vai idam Mdnavo grdmena chachdra

\

sa tad eva

prativeso nivivise
\ tasya kumdrdh krldantah imam jlrnim kritydru-

pam anarthyam manyamdndh loshtair vipipishuh \

3. Sa S'drydte-

bhyas chukrodha
\ tebhyo 'sanjndm chakdra pita eva putrena yuyudhe

bhrdtd bhrdtrd
\

4. S'arydto ha zkshdnchakre yat "kim akaram tasmdd

idam dpadi
"

iti
\
sa gopdldms cha avipdldms cha samhvayitavai uvdcha

\

5. Sa ha uvdcha " ko w adya iha kinchid adrdkshld" iti
\

te ha uchuh
fl

purushah eva ayam jlrnih kfitydrupah sete
\

tarn anarthyam manya-

mdndh kumdrdh loshtair vyapikshann" iti
\

sa viddnchakdra " sa vai

Chyavanah" iti
\

6. Sa ratham yuktvd Sukanydm S'drydtlm upddhdya

prasishyanda \

sa djagdma yatra rishir dsa tat
\

7. .Sa ha uvdcha

li
rishe namas te

\ yan r
na avedisham tena ahimsisham

\ iyam Sukanyd \

tayd te apahnuve \ sanjdnitdm me grdmah" iti
\ tasya ha tatah eva

grdmah sanjajne \
sa ha tatah eva S'arydto.Mdnavah udyuyuje "na id

aparam hinasdni" iti
\

8. Asvinau ha vai idam bhishajyantau cheratuh
\

tau Sukanydm upeyatuh \ tasydm mithunam Ishdte
\

tan na jajnau \

9.

Tau ha uchatuh "
Sukanye kam imam jlrnim krityarupam upaseshe \

dvdm anuprehi" iti
\

sa ha uvdcha "
yasmai mam p%d addd na tarn

391 The commentator explains this of a common ancestry by saying, in accordance

with later tradition, that Vivasvat and Varuna were both sons of Kas'yapa and Aditi,

and that Vivasvat was the father of the As'vins, while Varuna was father of Vas-

ishtha, the rishi of the hymn. See the 1st volume of this work, pp. 329 f., note 114.
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Jlvantam hdsydmi" iti
\
tad ha ayam rishir djajnau \

10. So, ha uvdcha

"
Sukanye kim tvd etad avochatdm" iti I tasmai etad vydchachakshe \

sa

ha vydkhydtah uvdcha "
yadi tvd etat punar bruvatah sd tvam brutdd

1 na vai susarvdv iva stho na susamriddhdv iva atha me patim mndathah
'

iti
|

tau yadi tvd bruvatah / kena dvam asarvau svah kena asam-

riddhdv
1

iti
\

sd tvam brutut 'patim nu me punar yuvdnam kurutam

atha vdm vakshydrAi' iti"
\
tdm punar upeyatus tdm ha etad eva

uchatuh
|
11. Sd ha uvdcha "na vai susarvdv iva stho na susamnddhdv

iva atha me patim nindathah" iti
\
tau ha uchatuh "kena dvam asarvau

svah kena asamriddhdv "
iti

\

sd ha uvdcha "patim nu me punar

yuvdnam kurutam atha vdm vakshydmi" iti
\

12. Tau ha uchatur "etam

hradam abhyavahara \

sa yena vayasd kamishyate tena udaishyati" iti
\

tarn hradam abhyavajahdra \

sa yena vayasd chakame tena udeydya \

13.

Tau ha uchatuh "
Sukanye kena dvam asarvau svah kena asamriddhdv"

iti
|
tau ha rishir eva pratyuvdcha

" kurukshetre ami devdh yajnam

tanvate
\

te vdm yajndd antaryanti \

tena asarvau sthas tena asam-

riddhdv "
iti

|

tau ha tatah eva Asvinau preyatuh \

tdv ajagmatur

devdn yajnam tanvdndn stute bahishpavamdne \

14. Tau ha uchatur

"
upa nau hvayadhvam

"
iti

\

te ha devdh uchur " na vdm upahva-

yishydmahe \

bahu manushyeshu samsrishtam achdrishtam bhishajyantdv"

iti
|

15. Tau ha uchatur vislrshnd vai yaj'nena yajadhve" iti
\

" katham

vislrshnd" iti
\ "upa nau hvayadhvam atha vo vakshydvah" iti

\

" tathd" iti
\

td updhvayanta tdbhydm efam dsvinam graham aarihnams

tdv adhvaryu yajnasya abhavatdm
\

tdv etad yajnasya sirah pratya-

dhattdm
\

"When tha Bhrigus. or the Angirases had reached Jhe heavenly

world, Chyavana of the race of Bhrigu, or Chyavana of the race of

Angiras, having magically assumed a shrivelled form, \vas abandoned.

S'aryata, the descendant of Manu, wandered over this [world] with his

tribe. He settled down in the neighbourhood [of Chyavana]. His youths,

while playing, fancied this shrivelled magical body to be worthless,

and pounded it with clods. Chyavana was incensed at the sons of

S'aryata. He ci'eated discord among them, so* that father fought with

son, and brother with brothel. S'aryata bethought him,
' what have I

done, in consequence of which this calamity has be*fallen us ?
' He

ordered the cowherds and shepherds to be called, and said,
' "Which of

you has seen anything here to-day ?
'

They replied,
' This shrivelled
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magical body which lies there is a man. Fancying it was something

worthless, the youths pounded it with clods.' S'aryata knew then that

it was Chyavana. He yoked his chariot, and taking his daughter

Sukanya, drove off, and arrived at the place where the rishi was. He

said,
' Reverence to thee, rishi

;
I injured thee because I did not know.

This is Sukanya, with her I appease thee. Let my tribe be reconciled.'

His tribe was in consequence reconciler1

.
;
and S'aryata of the race ofManu

departed thence "lest," said he, "I might do him some other injury."

Now the Asvins used to wander over this world, performing cures. They

approached Sukanya, and wished to seduce her
;
but she would not

consent. They said to her,
'

Sukanya, what shrivelled magical body
is this by which thou liest ? follow us.' She replied,

' I will not

abandon, while he lives, the man to whom my father gave me.' The

rishi became aware of this. He said,
'

Sukanya, what was this that

they said to thee?' She told it to him. When informed, he said,

' If they address thee thus again, say to them,
' Ye are neither com-

plete nor perfect, and yet ye speak contemptuously of my husband !

'

and if they ask,
' In what respect are we incomplete and imperfect ?

'

then reply,
' Make my husband young again, and I will tell you.'

Accordingly they came again to her, and said the same thing. She

answered,
" Ye are neither complete nor perfect, and yet ye talk

contemptuously of my husband !
'

They enquired,
' In what respect

are we incomplete and imperfect ?
' She rejoined,

' Make my husband

young again, and I will tell you.' They replied,
' Take him to this

pond, and he shall come forth with any age which he shall desire.'

She took him to the pond, and he came forth with the age that he

desired. Th'e Asvins then asked,
'

Sukanya, in what respect are we

incomplete and imper/ect ?
' To this the rishi replied,

' The other gods

celebrate a sacrifice in Kurukshetra, and exclude you two from it.

That is the respect in which ye are incomplete and imperfect.' The

Asvins then departed and came to the gods who were celebrating a

sacrifice, when the Bahishpavamana
385 text had been recited. They

said, 'Invite us to join .you.' The gods replied,
'

Yr^will not invite

you, for ye have wandered about very familiarly amon men,
386

per-

35 See Hang's Ait. Br. ii. p. 120, note 13/

386 In the Mahabharata, S'antip. v. 7589 f. it is said that the As'vins are the

S'udras of the gods, the Angirases being the Brahmans, the Adityas the Kshatriyas,
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forming cures.' The Asvins rejoined, "Ye worship with a headless

sacrifice.' They asked,
' How [do we worship] with a headless

[sacrifice] ?
' The Asvins answered,

' Invite us to join you, and we

will tell you.' The gods consented, and invited them. They received

thi Asvina draught (graha) for the Asvins, who became the two adh-

varyu priests
387 of the sacrifices, and restored the head of the sacri-

fice." As regards the cutting o$ of the head of the sacrifice see the

passages quoted in the 4th volume of this work, pp. 109 ff.

The Taittirlya Sanhita vi. 4, 9, 1, gives the following brief notice

of the story of the Asvins replacing the head of the sacrifice, with an

addition not found in the S'atap. Br. :

Yajnasya siro 'chhidyata \

te devdh asvindv dbruvan "
Ihishajau vai

sthah
|

idam yajnasya sirah pratidhattam" iti
\

tdv abrutdm "varam

vrindvahai grahah eva ndv atrdpi grihyatdm
"

iti
\ tdhhydm etam

asvinam agrihnan \

tato vai tau yajnasya sirah pratyadhattdm \ yaddsvino

grihyate yajnasya nishlcrityai tau devah abruvann "
aputau vai imau

manushyacharau bhishajdv
"

iti
\

tasmdd brdhmanena bheshajam na kdr-

yam \ aputo hy esho 'medhyo yo bhishak
\

tau bahi&hpavamanena pava-

yitvd tabhydm etam asvinam agrihnan \

" The head of the sacrifice was cut off. The gods said to the

Asvins,
' You are physicians ; replace this head of the sacrifice.' The

Asvins replied,
' Let us ask a favour : allow a libation for us also to be

received in this ceremony.' They, in consequence, received for them

this Asvina oblation, when they replaced the head of the sacrifice.

When this Asvina libation had been received for the sake of rectifying

the sacrifice, the gods said of the Asvins,
' These two are unclean,

going among men as they do, as physicians.' Hence, to Brahman

must act as a physician, since a person so acting is unclean and unfit to

sacrifice. They purified the Asvins by the Bahishpavamana ;
and then

received for them the Asvina libation." Compare the Ait. Br. i. 18,

pp. 41 ff. of Professor Haug's translation.

A story, varying in some particulars, is narrated in the Mahabharata,

,, >

and the MaruttJ the Vais'yas. Wjth the objection made against the Asvins of too

great familiarity with mortals, compare the numerous instances of help rendered to

their worshippers, which have been quoted above from the R. V., and which may have

given rise to this idea.

3t(7
Compare S. P. Br. viii. 2, 1, 3.
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Vanaparva, 10,316 ff. The original text is too lengthy to be cited, but I

shall give its substance. We are there told that the body of Chyavana,

when performing austerity in a certain place, became encrusted with

an ant-hill
;

that king S'aryati came then to the spot with his 4000

wives and his single daughter Sukanya; that the rishi, seeing her,

became enamoured of her and endeavoured to gain her affections, but

without eliciting from her any reply. Seeing, however, the sage's

eyes gleaming out from the ant-hill, and not knowing what they were,

the princess pierced them with a sharp instrument, whereupon Chya-

vana became incensed, and afflicted the king's army with a stoppage of

urine and of the other necessary function. When the king found out

the cause of the infliction, and supplicated the rishi for its removal,

the latter insisted on receiving the king's daughter to wife, as the sole

condition of his forgiveness. Sukanya accordingly lived with the rishi

as his spouse. One day, however, she was seen by the Asvins, who

endeavoured, but without effect, to persuade her to desert her decrepit

husband, and choose one of them in his place. They then told her

they were the physicians of the' gods, and would restore her husband

to youth and beauty, when she could make her choice between him

'and one of them. Chyavana and his wife consented to this proposal ;

and, at the suggestion of the Asvins, he entered with them into a

neighbouring pond, when the three came forth of like celestial beauty,

and each asked her to be his bride. She, however, recognized and

chose her own husband. Chyavana, in gratitude for his restoration to

youth, then offered to compel Indra to admit the Asvins to a partici-

pation in the Soma ceremonial, and fulfilled his promise in the course

of a sacrifice*which he performed for king S'aryati. On that occasion

Indra objected to suchan honour being extended to the Asvins, on the

ground that they wandered about among men as physicians, changing

their forms at will; but Chyavana refused to listen to the objection,*

and carried out his intention, staying the arm of Indra when he was

about to launch a thunderbolt, and creating a terrific demon, who was

on the point of devouring the king of the gods, and was only pre-
'-^

vented by the timely submission of the latter.
388

,

f

388 See the similar5 account of Chyavana's power in the passage from the Anus'asana

parra quoted in the 1st vol. of this work, seco*nd edition, p. 470 f.
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(6) Remarks on the Asvins by Professor Goldstiicker.

I have been favoured by Professor Goldstiicker with, the following

note on the Asvins :

The myth of the Asvins is, in my opinion, one of that class of

myths in which two distinct elements, the cosmical and the human or

historical, have gradually become Mended into one. It seems necessary,

therefore, to separate these two elements in order to arrive at an

understanding of the myth. The historical or human element in it, I

believe, is represented by those legends which refer to the wonderful

cures effected by the Asvins, and to their performances of a kindred

sort
;
the cosmical element is that relating to their luminous nature.

The link which connects both seems to be the mysteriousness of the

nature and effects of the phenomena of light, and of the healing art at

a remote antiquity. That there might have been some horsemen or

warriors of great renown who inspired their contemporaries with awe

by their wonderful deeds, and more -especially by their medical skill,

appears to have been also the opinion of some old commentators men-

tioned by Yaska, for some "legendary writers," he says, took them for

"two kings, performers of holy acts;" and this view seems likewise

borne out by the legend in which it is narrated that the gods refused

the Asvins admittance to a sacrifice on the ground that they had been

on too familiar terms with men. It would appear then that these

Asvins, like the Bibhus, were originally renowned mortals, who, in the

course of time, were translated into the companionship of the gods ;

and it may be a matter of importance to investigate whether, besides

this a priori view, there are further grounds of a linguistic or gram-

matical character for assuming that the hymns containing the legends

relating to these human Asvins are posterior or otherwise to those

descriptive of the cosmical gods of the same name.

The luminous character of the latter can scarcely be matter of doubt,

for the view of some commentators recorded by Yaska, according to

which they were- identified with "heaven anci earth," appears not to

be countenanced by any of the passages known to us. Their very

name, it would seem, settles this point, since asva, the >

horse, literally,

"the pervader," is always the symbol of the luminous deities, espe-

cially of the sun. The difficulty, however, is to determine their position
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amongst these deities and to harmonize with it the other myths con-

nected with them. I may here, however, first observe that, though
Yaska records opinions which identify the As>ins with "day and

night," and " sun and moon," the passage relied upon by Professor

Eoth to prove that Yaska himself identified them with Indra and

Aditya (the sun), does not bear out any such conclusion. For the

passage in question, as I understand, it, means: "their time is after

the (latter) half of the night when the (space's) becoming light is

resisted (by darkness) ;
for the middlemost Asvin (between darkness

and light) shares in darkness, whilst (the other), who is of a solar

nature (aditya), shares in light." There is this verse relating to them:
" In nights,"

389
etc. Nor does Durga, the commentator on Yaska,

attribute to the latter the view which Professor Roth ascribes to him.

His words, as I interpret them, are :
" ' their time is after the (latter)

half of the night when the (space's) becoming light is resisted,'

(means) when, after the (latter) half of the night, darkness intersected

by light makes an effort against light, that is the time of the Asvins.

.... Then the nature of the middlemost (between them) is a share in

that darknesss which penetrates into light ;
and the solar one (aditya)

assumes that nature which is a share in the light penetrating into

darknesss. These two are the middlemost and the uppermost : this is

the teacher's (i.e. Yaska's) own opinion, for, in order to substantiate

it, he gives as an instance the verse ' Vasatishu sma,'
" 39

etc.

389 Nir. xii. 1, tayoh kalah urdhvam ardharatrat prakas'lbhavasyanuvishtambham

anu (the last word is omitted in Durga MS. I. 0. L., No. 206) tamobhago hi madh-

yamo jyotirbhaga adityah; tayor esha bhavati Vasatishu sma, etc.

390 Durga I/O. L., No. 206 : Tayoh kala urdhvam ardharntrat piakaslbhavasyanu
vishlambham

\ jyotisha, vyatibhidyamanam urdhvam ardharatrat tamo yada jyotir

anu vishtabhnati so 's'vinoh kalah
\ \_tatah prabhriti sandhistntram purodayad

asvinam, udite sauryani] \

tatra yat tamo 'nuvishtam (the MS. of Professor Miiller,

Lect. 2nd series, p. 490, reads
'

nupravishtam) jyotishi tadblmgo madhyamasya

rupam (the MS. of Prof. M. ibid. : tadbhago madhyamah \

tan madhyamasya

rupam) : yaj jyotis tamasy anuvishtam (the same, ibid, anupravishtam) tadbhcigam

fadriipam ndityah \
tav etau madhyamottamav iti svamatam acharyasya \ yatah

samarthanayodaharati tayor esha bhavati Vasatishu smeti. Professor Roth, in his

illustrations of Nirukta, xii.' 1, very correctly observes that"*^Je verse quoted by
Yaska (vasatishu sma, etc.) does not bear out the

f
view that the As'vi'is are Indra and

Aditya ;
but the proper inference to be drawn from this circumstance would seem to

be, not that Yaska quoted a verse irrelevant to his view, but that Professor Roth

attributed to him a view which he had not entertained, and that it may be preferable

to render Aditya, as proposed above, "the solar (Asvin)," or the As'vin ofa solar nature.
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To judge, therefore, from these words, it is the opinion of Yaska

that the Asvins represent the transition from darkness to light, when

the intermingling of both produces that inseparable duality expressed

by the twin nature of these deities. And this interpretation, I hold,

is the best that can be given of the character of the cosmical A svins.

It agrees with the epithets by which they are invoked, and with the

relationship in which they are, placed. They are young, yet also

ancient, beautiful, 'bright, swift, etc
;

and their negative character

the result of the alliance of light with darkness is, I believe, ex-

pressed by dasra, the destroyer, and also by the two negatives in the

compound nasatya (na + a-satya), though their positive character is

again redeemed by the ellipsis of "enemies, or diseases," to dasra, and

by the sense of nusatya, not un-true, i.e. truthful. They are the

parents of Pushan, the sun
;

for they precede the rise of the sun
;

they are the sons of the sky, and again the eons of Vivasvat and

Saranyu. Yivasvat, I believe, here implies the firmament "expand-

ing
"

to the sight through the approaching light; and though Saranyu

is to Professor Miiller one of the deities which are forced by him to

support his dawn-theory, it seems to me that the etymology of the

word, and the character of the myths relating to it, rather point to

the moving air, or the dark and cool air, heated, and therefore set in

motion, by the approach of the rising sun. The Asvins are also the

husbands or the friends of Surya, whom I take for the representative

of the weakest manifestation of the sun
;
and I believe that Sayana is

right when, by the sister of the Asvins, he understands TTshas, the

dawn. The mysterious phenomenon of the intermingling ot darkness

which is no 'longer complete night and of light which is not yet

dawn seems to agree with all these conceptions, and with the further

details of a cosmical nature, which are so fully given in the preceding

paper.

17
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SECTION, XYI.

SOMA.

Keference has been already made to the important share which the

exhilarating juice of the soma-plant assumes in bracing Indra for his

conflict with the hostile powers in the atmosphere, and to the eagerness

of all the gods to partake in this beverage.

Soma is the god who represents and animates this juice, an intoxi-

cating draught which plays a conspicuous part in the sacrifices of the

Vedic age. He is, or rather was in former times, the Indian Dionysus or

Bacchus. Not only are the whole cf the hymns in the ninth book of the

Eig-veda, one hundred and fourteen in number, besides a few in other

places, dedicated to his honour, but constant references to the juice of the

soma occur in a large proportion of the other hymns. It is clear there-

fore, as remarked by Professor"Whitney (Journal of the American Oriental

Society, iii. 299), that his worship must at one time have attained a

remarkable popularity. This circumstance is thus explained by the

writer to whom I have referred :
" The simple-minded Arian people,

whose whole religion was a worship of the wonderful powers and phe-

nomena of nature, had no sooner perceived that this liquid had power

to elevate the spirits, and produce a temporary frenzy, under the in-

fluence of which the individual was prompted to, and capable of, deeds

beyond his natural powers, than they found in it something divine :

it was to their apprehension a god, endowing those into whom it

entered with godlike powers ;
the plant which afforded it became to

tnem the king of plants ;
the process of preparing it was a holy sacri-

fice
;
the instruments used therefor were sacred. Tfe< high antiquity

of this cultus is attested by the references,to it found occurring in the

Persian Avesta
;

3B1
it seems, however, to have received a new impulse

on Indian territory."

391 See I)r. "Windischmann's Essay on the Soma-worship of the Arians, or the
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(1) Quotation from Euripides relating to the Greek god Dionysus.

As illustrating the sentiments which gave rise to the adoration of

Dionysus, the Grecian Soma, I shall introduce here some verses from

the Bacchae of Euripides, 272tff., in which the philosophical poet puts

into the mouth of the prophet Teiresias a vindication of the worship

of the new god, against the ridicule which had been thrown upon

him by Pentheus, togethef with a statement of the reasons which

justified his deification, and a rationalistic explanation of a current

myth regarding him :

QVTOS 5' 6 Sat/jiuv 6 veos t>v ffv 8iayf\as

OVK &v Svvalfj.rji' jj-tyzOos Qfiire'tv offos

KaO' 'EAAciS' fffrai 5vo yap, & veavia,

TO. Trpcar' fv avdpdnrottn, Arj^Trip 6*a,

FT) 8' ffriv 6vofj.a 8' oirorepav /3ou\fi icd\ei

at/Tij fj.tv tv ^ripaiiffiv turpetyei fiporovs

d 5' -/i\9ev eiri TWTiira^ov, 6 SejiieXrjs y6vos^

fidrpuos vypbv irw/x' evpe, KflffriveyKaro

6v7]TO?s, & Travel TOVS Ta\anru>povs Pporobs

Aujnjy, OTO.V ir\T)crdcafni> a/j.Trf\ov porjs,

VTTVOV T6, \4)0T]V T&V KO.6' 7]/J.fpO.l> KO.K&V,

SiScacru', ovS' ear* &\\o (pdpfiaKOV irtivoiv.

OVTOS deoiffi (TTreVSeraj Ofbs yty&s,
&<rre Sii TOVTOV rayd.6' avOpdlnrovs exetv-

Kal Karayf\as viv, &is tveppatpt] AiJs

p-ilpip' StSd^ca a* &s Ka\cas fX ft T^8e.

eirfi viv ^ipTraff" fK irvpibs Kfpdvviov

Zeus, (Is S'"O\vfj.Trov j3pe'(/)os avfiyayfv vebv,

"Hpa viv tf6e\' eK^a\dv air' ovpavov,

Zei/y 8' ai>rffjLTfixo-"ri(Tar', oia. S^j 6f6s.

f5i7ay /.itpos TI TOV x.66i>' eyicvK\ov[Hvov
'*

al9fpos eOi]Ke rovS' o/jLypov e/cSiSous

Aiovvvov "Upas vetKecw XP^V ^ 6/ vtv

ftporol Tpcuprii'ai (paviv

"tipq iroff ufj.'fipevffe, ffvvdfVTts \oyov,

fj.dvris 8' 6 Saificav o'Se rb yap ^aKXfvcrift.ov

Kal rb juariaiSex (JLO-VTIK^JV iroXXty %x fl '

UTO.V yap 6 6ebs els "rb
ffSifji ekdri iro\6s,

\eyfiv TO /j.e\\ov TOVS /jiturivoTas iroifi.

I

translated extracts from it in the ^nd vol. of this work, p. 469 ff.
;
and the extract

there given, p. 474, from Plutarch de Isid. et Osir, 46, in which the soma, or as it is

in Zend, haoma, appears to be referred to under the appellation o/j.cafj.i. See also on

the fact of the soma rite of the Indians being originally identical with the haoma

ceremony of the Zoroastrians, Haug's Aitareya Brahmana, Introd., p. 62.



260 QUOTATION FROM EURIPIDES.

"Aped* re /j.oipav /j.(ra\a^wv % TWO..

arpa.r'bv yelp Iv oir\ois ovra. Kairl rofeert

<p6fios SjeTTTOTjcre, irplv \6yxTlt Oiyetv

fiavla Se Kal TOVT' tffrl Aiovvaov irdpa, K.T.A..

"
I cannot express how great this young god, whom thou ridiculest,

is destined to become in Greece. For, yoang man, there are two things

which are the foremost among men, the goddess Demeter, who is the

Earth; call her by whichever name thou pleasest; who nourishes

mortals with dry food. But he, the son of" Semele, took the contrary

course. He discovered and introduced among men the liquid draught

of the grape, which puts an end to the sorrows of wretched mortals,

when they are filled with the stream from the vine, and induces

sleep, and oblivion of the evils endured by day. Nor is there any other

remedy for our distresses. He, "born a god, is poured out in libations

to gods, so that through him men receive good. And thou ridiculest

him by saying that he was sewn up in the thigh (fj,rjpa>)
of Zeus. But

I shall shew thee how this is rendered reasonable. When Zeus rescued

the infant from the lightning-flame, and brought him to Olympus, Hera

wished to expel him from heaven. But Zeus, like a god, counteracted

this design. Detaching a portion of the aether which encircles the

earth, he gave this as a hostage (o^pov} to Hera, so delivering Dio-

nysus from her hostility ;
and in course of time, because he became a

hostage to Hera, men began to say, changing the word, and inventing

a fable, that he had been reared in the thigh of Zeus. And this god

is a prophet. For Bacchic excitement and raving have in them great

prophetic power. "When this god enters in force into the body, he

causes men to rave and foretell the future. And he also partakes of

the character of Ares (Mars). For panic (sometimes) terrifies a force

of armed men drawn up in battle array, before the actual clashing of

the hosts. This madness too is derived from Dionysus."
392

393 In an earlier part of the same play, verses 200 ff. the following protest against

free enquiry in religious matters is put by the poet into the mouth of Teiresias, who

says to Cadmus :
(

ovSev ffo<pi$fj.ecr6a rdiffi Sa'i/j.o(n.

irarp'tovs irapaSoxas, ay #' 6u.^)l-tKas \p6vtf

".fKT^juefl', oiiSfly avra Ka.Ta^a\et \6yos,

oi>5' fl Si' 6.Kpa>v rb

" In things that touch the gods it is not good
To suffer captious reason to intrude.
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(2) Prevalence and enthusiastic character of the ancient Soma-worship.

Professor Haug, in his work on the Aitareya Brahmana (Introd.

p. 60), thus writes of the soma sacrifice :
"
Being thus," (i.e. through

the oblation of an animal)
" received among the gods, the sacrificer is

deemed worthy to enjoy the divine beverage, the soma, and participate

in the heavenly kjng, who is Sma. The drinking of the soma-juice

makes him a new man
; though a new celestial body had been prepared

for him at the Pravargya ceremony, the enjoyment of the soma beverage

transforms him again ;
for the nectar of the gods flows for the first

time in his veins, purifying and sanctifying him."

"With the decline of the Yedic worship, however, and the intro-

duction of new deities and new ceremonies, the popularity of Soma

gradually decreased, and has long since passed away ;
and his name is

now familiar to those few Brahmans only who still maintain in a few

places the early Vedic observances.

The hymns addressed to Soma were intended to be sung while the

juice of the plant, said to be produced on Mount Mujavat, B..V. x. 34,

1 (somasyeva Maujavatasya bhahhah},
393 from which he takes his name

(the asclepias acida or sarcostemma mminale] was being pressed out and

purified.
391

They describe enthusiastically the flowing forth and filtra-

tion of the divine juice, and the effects produced on the worshippers,

and supposed to be produced on the gods,
355

by partaking of the bever-

age. Thus the first verse of the first hymn of the ninth book runs

Traditions handed down from sire to son

9 Since time itself began its course to run

By reasonings never can be undermined,

Though forged by intellects the most refined."

To this the advocates of a critical investigation into the truth of ancient beliefs might

reply in the words of the Messenger in the Helena of the same poet, verses 1617 f.

(though their original application was different) :

cri&typovos 8' a.Triffrta.s

OVK fffriv oiiSfv xpijffifMaTfpov Pporots. *

"Bought can to men more useful
bg,

%
Than prudent incredulity."

393
MTtjavan parvatah, "Mujavat is a hill," Mr. ix. 8 See also Vaj. S. iii. 61,

and commentary.
394 See the process as described by'Windischman, after Dr. Stevenson, in the 2nd

volume of this work, p. 470.
395 See Ait. Br. vi. 11, quoted above, p. 88, note 168.
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thus : Svddishthayd madishthayd pavasva Soma dhdrayd Indrdya pdtave

sutah
|

"0 Soma, poured out for ludra to drink, flow on purely in a

most sweet' and most exhilarating current." In vi. 47, 1, 2, the juice

is described as sweet, honied, pungent, well-flavoured, and exhilarating.

No one can withstand Indra in battle when he has drunk it (svddush

kildyam madhumdn utdyam tlvrah kildt/am rasavdn utdyam \
uto nu

asya papivdmsam Indram na kaschana sphate dhaveshu
\ ayam svddur iha

madishthah dsa). When quaffed, it stimulates the voice, and calls

forth ardent conceptions (ibid, verse 3). In a verse (viii. 48, 3,)

already quoted above (p. 90, note), in the account of Indra, the

worshippers exclaim: "We have drunk the soma, we have become

immortal, we have entered into light, we have known the gods. "What

can an enemy now do to us, or what can the malice of any mortal

effect, o thou immortal god ?
"

(3) How the soma-plant was brought to the earth.

The plant is said to have beea brought by a falcon, i. 80, 2

(somah syendlhritah] ;
iii. 43, 7 (a yam te \_Indraya~\ syenah usate

jabhdra) ;
viii. 71, 9

;
from the sky, iv. 26, 6 (rijlpl syeno dada-

mdno amsum pardvatah saJcuno mandram madam
\
somam bharad

dddrihdno devavdn divo amushndd uttardd dddya") ;
viii. 84, 3

; by
a well-winged bird, or Suparna, to Indra, viii. 89, 8 (divam suparno

gatvdya somam vajrine dlharat] ;
or from a mountain, i. 93, 6 (ama-

thndd anyam (somam) pari syeno adreh), where it had been placed by

Varuna, v. 85, 2 (divi suryam adadhdt somam adrau'}. In iii. 48, 2
;

v. 43, 4; ix. 18, 1; ix. 62, 4; ix. 85, 10
;

ix. 98, 9, it is called

girishthd (found on a mountain). In another place, ix. 113, 3, it is

declared to have been brought by the daughter of the sun from the

place where it had been nourished by Parjanya, the rain-god, when

the Gandharvas took it, and infused into it sap (Parjanya-vriddham

mahisham tam &uryasya duhitd 'bharat
\

tarn gandharvdh praty agri-

bhhan tarn some rasam ddadhuK). In ix. 82, 3, as we have seen above,

p. 142, Parjanya is said, to be the father of Som^f and in A.V.

xix. 6, 16, the god is said to have sprujig from Puru^ha (rdjnah

Somasya . . . . jdta^ya Purushdd adhi}.

In other passages a Grandharva is connected with the soma-plant, the

sphere (pada} of which he is said to protect, and all the forms of which
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he is said to manifest, ix. 83, 4; ix. 85, 12 396
(gandharvah itthd

padam asya rakshati
\
urdhvo gandharvo adhi ndjce asthdd visvd rupdni

pratichakshdno asya). The Aitareya Brahmana has the following story

regarding the mode in which the gods obtained soma from the Gand-

harvas, i. 27. Somo vai raja gand&arveshv dslt
\
tarn devds cha rishayas

cha alhyadhydyan
" katham ityam asmdn somo raja dgachhed" iti

\

sd

Vdg alravlt " strlkdmdh vai gandharvah \ maya eva striyd bhutayd

panayadhvam" iti "Na" iti devdh abruvan "katham vayam tvad rite

sydma" iti
\

sd 'bravzt "krlmta eva
\ yarhi vdva vo maya artho bhavitd

tarhy eva vo 'ham punar dgantdsmi" iti
\

"tathd" iti
\ tayd mahdna-

gnyd bhutayd Somam rdjdnam akrlnan
|

397 "King Soma was among
the Gandharvas. The gods and rishis desired him, and said ''How

shall we get him to come to us ?
' Vach said,

' The Gandharvas are

fond of females
; huy him in exchange for me turned into a female.'

They answered, 'No : how can we live without thee ?
' She rejoined,

'

Buy him, and whenever you have occasion for me I shall return to

you.' They agreed, and bought king Soma with Vach turned into a

female, quite 'naked [_i.e. unchaste]." See Professor Haug's translation

of this Brahmana, p. 59, and compare pp. 201 ff.
;
294

;
and 400.

In the S'atapatha Brahmana iii. 2, 4, 1 ff., it is related that the

soma existed formerly in the sky, whilst the gods were here (on earth).

They desired to ge't it, that they might employ it in sacrifice. The

Gayatri flew to bring it for them. "While she was carrying it off the

Gandharva Yibhavasu robbed her of it.' The gods became aware of

this, and knowing the partiality of the Gandharvas for females (com-

pare iii. 9, 3, 20, and A.V. iv. 37, 11 f.), they sent Vach, the goddess

of speech, to "get it from them, which she succeeded in d&ing (Divi vai

somah dslt
\

atha iha devdh
\

te devdh akdmayanla
" d nah somo gachhet

396 See Bohtlingk and Roth's Lexicon under the word Gandharva.
" The Taitt. Br. n. 1, 6, 5 (pp. 90 ff. of Indian Office MS.), tells the same story,

but says that they turned Vach into a woman one year old
;
and that after she had

gone they induced her to come back by singing (the Gandharvas, whom she had left,

meanwhile reciting a prayer, or incantation), and hence women love a man who siilgs

(tarn somam ahriyaavanam gandharvo Visvavasuh paryamushndt \

. . te devah

abruvan " strtkamah vai gandharvah striya nishkrlnama" iti
\

te Vacham

striyam ekahayariim kritva tayd, nirakrlnan
\
sa rohid-rupam kritva gandharve-

bhyo 'pakramya atishthat
\

tad rohito janma \
te devah abryvan

"
apa yushmad

akramln na asnian upavarttate vihvayti" iti
\

brahma gandharvah avadann
\ agayan

devah
\

sa devan gayatah upavarttata \
tasmad gayantam striyah kamayante \

kamuka enam striyo bhavanti ya evam veda).
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tena dgatena yajemahi" Hi
|
.... 2. Telhyo gdyatri somam achha

apatat \ tasyai dharantyai gandharvo Visvdvasuh paryamushndt \

te

devdh aviduh "
prachyuto vai parastdt somah

\
atha no net dgachhati \

gandharvah vai paryamoshish^lr" iti
\

te ha uchur il

yoshit-lcdmdh vai

gandharvah \

Vdcham eva elhyah prahinavdma \

sd nah saha somena

dgamishyati" iti
\ telhyo Vacham prdhinvan so, endn saha somena

dgachhat. And in xi. 7, 2, 8, it is fc'aid : "The spma existed in the

sky. The Gayatri became a bird, and brought it" (divi vai Somah

dslt tarn gdyatri vayo bhutvd "harat}. See also the S'atapatha Brah-

mana, iii. 4, 3, 13, and iii. 6, 2, 2-18, towards the close of which

passage, as well as in iii. 9, 3, 18, the Gandharvas are spoken of as

the guardians of the soma (somarahhdh} ;
and Taitt. Sanh. vi. 1, 6, 1, 5.

(4) Soma's wives.

The Taitt. Sanh., ii. 3, 5, 1, relates that Prajapati had thirty-three

daughters whom he gave to king
1- Soma. Soma, however, frequented

the society of Eohim only. This aroused the jealousy of the rest, who

returned to their father. Soma followed, and asked that they should

go back to him, to which, however, Prajapati would not agree till

Soma had promised to associate with them all equally. He agreed ;

but again behaved as before, when he was seized with consumption,

etc. (Prajdpates trayastrimsad duhitarah dsan
\

tdh Somdya rdjne
'

daddt
\

tdsdm Rohimm upait \

tdh Irshyantlh punar agachhan \
tdh

anvait
\

tdh punar aydchata \

tdh asmai na punar adaddt
\

so 'bravid

" ritam amishva yathd samdvachhah upaishydmi atha te punar ddsydmi^

iti
|

sa ritam dmlt
\
tdh asmai punar adaddt

\

tdsdm Rohimm eva

upait | yaJcshma drchhat]. In the Taitt. Br. ii. 3, 10, 1
ff., another

story is told of Soma. Prajapati created him
;
and after him the three

Vedas, which he took into his hand. Now, Sita Savitri loved Soma,

while he loved S'raddha. Sita came to her father Prajapati, and,

saluting him, asked to be allowed to approach him with her complaint.

She loved Soma, she said, while he loved S'raddhaT* Prajapati made

for her a paste formed of a sweet smelling substance, to which he

imparted potency by the recitation of certain formulas, and then

painted it upon her forehead. She then returned to Soma, who in-

vited her to approach him. She desired him to promise her his
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society, and to tell her what he had in his hand
; whereupon he gave

her the three Vedas
;
and in consequence women always ask for some

gift as a price for their embraces, etc. The Brahmana goes on to

recommend the use of the same paste, prepared with the same formulas,

as a specific for producing love or good will (Prajdpatih Somam rdjdnam

asrijata \
tarn trayo veddh anv asrijyanta \

tan haste 'kuruta
\

atha ha.

Sltd Sdvitrl Somali rujdnam chakame
\
S'raddhdm u sa chakame

\
sd ha

pitaram Prajdpatim upasasdra \
tarn ha uvdcha " namas te astu bha-

gavah \ upa tvd aydni (2) pra tvd dpadye \

Somam vai rdjdnam Tcdmaye

S'raddhdm u sa kdmayate
"

iti
\ tasyai u ha sthdgaram alankdram

kalpayitvd dasahotdram purastdd vydlchydya chaturhotdram dakshinatah

panchahotdram paschdt shaddhotdram uttaratah saptahotdram uparishtdt

sambhdrais patnilhii cha mukhe alankritya \
3. Asya arddham vavrdja \

turn ha udlJcshya uvdcha "
upa md varttasva

"
iti

\

tarn ha uvdcha " bho

gantum (the commentator explains the phrase as if he read Ihogam tu)

me dchakshva
\
etan me dchahshva yat te pdndv

"
iti

\ tasyai u trln

veddn pradadau \
tasmdd u ha striyodhogam eva hdrayante).

(5) Properties ascribed to the soma-juice or its presiding deity.

The juice of this plant is said to he an immortal 398
draught, i. 84, 4

(jyeshtham amartyam madam) which the gods love, ix. 85, 2 (daksho

devdndm asi hi priyo madah}; ix. 109, 15 (pilanti asya visve devdso

golhih sritasya nrilhih sutasya)i
m to be medicine for a sick man, viii.

61, 17 (tad dturasya bheshajani). All the gods drink of it, ix. 109, 15

(pilanti asya visve devasah}. The god who is its personification is said

to clothe whatever is naked, and to heal whatever is sick; through

him the blind sees, and the lame walks abroad, viii. 68, 2 (alhy urnoti

yan nagnam Ihishalcti visvatn yat turam
\ pra Im andhah khyat nih srono

bhut}-, x. 25, 11. He is the guardian of men's bodies, and occupies

their every member, viii. 48, 9 (tvam hi nas tanvah soma gopdh gdtre

gdtre nishasattha nrichakshdJi).

.-:"

398 This
mejins, according to Sayana, that it has no deadly effects, like other in-

toxicating drinks (somapanajanyo yiado madantara-vat marako na bhavati ity arthah).
399 The Taitt. Br. i. 3, 3, 2, says that soma is the hest nouyshment of the gods,

and wine of men, and ibid. 4, that soma is a male and the wine a female, and the two

make a pair (etad vai devanam paramam annam yat somah etad manushyanam yat

sura
|

4. Pitman vai somah stri sura
\
tan mithtmam).
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(6) Divine powers attributed to Soma.

A great variety of divine attributes and operations are ascribed to

Soma. As Professor Whitney observes, he is "addressed as a god in

the highest strains of adulation and veneration; all powers belong to

him; all blessings are besought of hirh, as his to bestow" (Journ.

Amer. Or. Soc. iii. 299). He is sai$ to be asura. divine (ix. 73, 1
;

ix. 74, 7), and the soul of sacrifice, dtmd yajnasya (ix. 2, 10; ix. 6, 8).

He is immortal, amrita (i. 43, 9), and confers immortality on gods and

men, i. 91, 1, 6, 18
;

viii. 48, 3, quoted above, p. 90, note
;

ix. 106,

8 (tvdm devdso amritdya kam papuK] ;
ix. 108, 3 (tvam hi anga daivyd

pavamdnajanimdni dyumattama amritatvdya ghoshayah] ;
ix. 109, 3 (eva

amritdya make kshaydya sa suJcro arsha divyah plyushaK}.
m In a passage

(ix. 113, 7 ff.) where the joys of paradise are more distinctly antici-

pated and more fervently implored than in most other parts of the Kig-

veda, Soma is addressed as the god from whom the gift of future felicity

is expected. Thus it is there said : yatra jyotir ajasram yasmin loke

svar hitam
\
tasmin mdm dhehi pavamdna amrite loke akshite

\ yatra,

raja Vaivasvato yatrdvarodhanaih divah
\ yatrdmur yahvatlr dpas tatra

mdm amritam kridhi
\
7. "Place me, o purified god, in that everlasting

and imperishable world where there is eternal light and glory. Indu

(soma), flow for Indra. 8. Make me immortal in the world where

king Yaivasvata (Yama, the son of Yivasvat,) lives, where is the

innermost sphere of the sky,'where those great waters flow." The

three following verses may be reserved for the section on Tama.

Soma exhilarates Varuna, Mitra, Indra, Vishnu, the Maruts, the

other gods, Yayu, Heaven and Earth, ix. 90, 5 (matsi &oma Varunam

matsi Mitram matsi indram Indo pavamdna Vishnum
\

matsi sardho

mdrutam matsi devdn matsi mahdm Indram Indo maddyd] ;
ix. 97, 42

(matsi Vdyum ishtaye rddhase cha matsi Mitrd-varund puyamdnah \

matsi sardho mdrutam matsi devdn matsi Dydvd-prithivl deva Soma},

Both gods and men resort to him, saying that his juice is sweet, viii.

48, 1 (visve yam devdh utfi martydso madhu bruvant&vjbhi sancharanti).

By him (but see p. 270) the Adityas are strong, and the tarth vast, x.

85, 2 (somena Adjfydh lalinah somena prithivl mahl}. He is the friend,

400 In regard to the manner in which the gods acquired immortality, see the S'atap

Br. ix. 5, 1, 1 ff. quoted above p. 14, note 21.
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helper, and soul of Indra, iv. 28, 1 (tvd yujd tava tat soma sakhye

Indro apo manave sasrutas leak
\

2. TVa yuja ni khidat Suryasya Indras

chakram sahasd sadyah Indo} ;
ix. 85, 3 (dtmd Indrasya Ihavasi} ;

x.

25, 9 (Indrasyendo sivah sakha), whose vigour he stimulates, ix. 76, 2

(Indrasya sushmam Irayan], and whom he succours in his conflicts

with Vritra, ix. 61, 22 (yah Indram dvitha Vritrdya hantave). He

rides in the same chariot with Indra, Indrena saratham (ix. 87, 9
;

ix. 103, 5). He has, however, winged mares of his own, and a team

like Vayu, ix. 86, 37 (isdnah imd Ihuvandni vlyase yujdnah Indo

haritah suparnyah) ;
ix. 88, 3 (vdyur na yo niyutvdn ishtaydmd}. He

ascends his filter in place of a car, and is armed with a thousand-

pointed shaft, ix. 83, 5
;

ix. 86, 40 (pavitra-rathah sahasrabh rishtifi).

His weapons which, like a hero, he grasps in his hand, ix. 76, 2

(suro na dhatte dyudhd gabhastyoh\ are sharp and terrible, ix. 61, 30

(bhimdni dyudhd tigmdni], and his bow swift-darting, ix. 90, 3 (tigmd-

yudhah kshipradhanvd}. He is the slayer of Yritra, vritrahan, or vri-

trahantama (i. 95, 5
;

ix. 24, 6
;

ix. 25, 3
; ix. 28, 3

;
x. 25, 9), and,

like Indra, the destroyer of foes, and overthrower of cities, ix. 61, 2
;

ix. 88, 4 (Indro na yo mahd karmdni chakrir hantd vritrdndm asi

Soma purlhit}. In ix. 5, 9, he appears to receive the epithet of

prajdpati, lord of creatures. He is the creator and father of the gods,

ix. 42, 4 (krandan devdn ajyanaf) ;
ix. 86, 10 (pitd devdndm janitd

vibhuvasuh} ;
ix. 87, 2 (pitd devdndm janitd sudakshah) ;

ix. 109, 4
;

the generator of hymns, of Dyaus, of Prithivi, of Agni, of Surya, of

Indra, and of Vishnu, ix. 96, 5 (Somah pavate janitd matlndm janitd

Divo janitd Prithivydh \ janitd Agner janitd. Suryasya janitd Indrasya

janitota Vishnoh). He dispels the darkness, i. 91, 22 (tvainjyotishd vi

tamo vavartha) ;
ix. 66, 24 (sukram jyotir ajljanat \

krishnd tamdmsi

janghanaf), lights up the gloomy nights, vi. 39, 3 (ayam dyotayad

adyuto vi aktun) ; and has created and lighted up the sun, the great

luminary common to all mankind, vi. 44, 23 (ayam surye adadhdj

jyotir antah] ;
ix. 61, 16 (pavamdno ajljanad divas chitrarn na tanya

3

turn
| jyotir vaisva/taram Irihat] ;

ix. 97, 4i (ajanayat surye jyotir

Induh] ;
ix. i07, 7 (a suryajh rohayo divi] ;

ix. 110, 3 (ajljano hi

pavamdna Suryam}. He stretched out the atmosphere,, i. 91, 22 (tvam

d tatantha uru antariksham] ;
vi. 47, 3f.

;
and in concert with the

Fathers (Pitris}, the Sky and the Earth, viii. 48, 13 (tvam Soma pitri-
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bhih samviddno anu dydvdprithivl a tatantha]. He is the upholder of

the sky and the sustainer of the earth, keeping the two apart, vi. 44,

24 (ayam dyavdprithivl vi sltalhdyat] ;
vi. 47, 5 (ayam mahdn mahatd

skambhanena ud dydm astabhndd vrishabho marutvdn) ;
ix. 87, 2 (vish-

tambho divo dharunah prithivydh} ;
ix. 89, 6

;
ix. 109, 6. He pro-

duced in the sacrifices the two divine worlds, which are kindly disposed

to men, ix. 98, 9 (sa vdm yajneshu wdnavl Indur jianishta rodasi
\

devo

devl\ He is king of gods and men, ix. 97, 24 (rdjd devundm uta

martydndm), elevated over all worlds [or beings] like the divine sun,

ix. 54, 3 (ayam visvdni tishthati pundno bhuvanopari \
somo devo na

suryah}. All creatures are in his hand/ix. 89, 6 (visvdh uta hhitayo

haste asya).
m His laws are like those of king Varuna, i. 91, 3

;
ix.

88, 8 (rdjno nu te Varunasya vratdni} ;
and he is prayed to forgive

their violation, and to be gracious as a father to a son, and to deliver

from death, viii. 48, 9 (yat te vayam pramindma vratdni sa no mrila

sushalchd deva vasyah} ;
x. 25, 3 (uta vratdni Soma te pro, aham

mindmi pdlcyd \
adha piteva sunave vi vo made mrila no abJii chid

vadhdd vivalsshase). He is thousand-eyed, ix. 60, 1, 2 (sahasra-

chakshas}, and sees and knows all creatures, and hurls the irre-

ligious into the abyss, ix. 73, 8 (vidvdn sa vUvd bhuvand 'bhi pas-

yati ava ajushtdn vidhyati karte avratdri) ;
and guards the lives of all

moving beings as a cowherd tends his cattle, x. 25, 6 (pasurn na Soma

rahshasi purutrd vishthitam jagat \

samdlcrinoshi jlvase vi vo made vtivd

sampasyan bhuvand vivahshase). He is the chief and most fiery of the

formidable, the most heroic of heroes, the most bountiful of the benefi-

cent, and as a warrior he is always victorious,
402 ix. 66, 16 (mahdn asi

401
Compare some additional passages quoted in the 4th vol. of this work, p. 98 f.

403 In ix. 96, 16, 19, his weapons are referred to
;
in vi. 44, 22, he is said to have

rohbed his malignant father of his weapons and his magical devices (ayam svasya

pitur ayudhani Indur amushnad asivasya mai/ah). It is related in the Ait. Br.

i. 14, that there was formerly war between the gods and the Asuras. They fought

together in the east, south, west, and north, and in all these quarters the Asuras

were victorious. In the north-east, however, the gods were not overcome, for that is

" the unconquerable region^" The gods ascribed their fon**r defeats to the fact of

their having no king, and agreed to make Soma their monarch, afte,
1
; which they were

victorious on all the points of the compass (Devas-.irah vai eshu lokeshu samayatanta \

tatah etasyam prarhyam dis'i ayatanta \

tains tato 'surah ajayan \

, , . . te udtchyam

praehyam disi ayatanta \
te tato na parajuyanta \

sa esha dig aparajita \

. . . . te

devah abruvann "arajataya vai no jayanti \ rajanaih karavamahai" iti
\

"tatha"

iti
|

te somaih rajanam akurvan
\
te somena rajna sarvah diso 'jayan].
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somajyeshthah ugrdnam Indo ojishthah \ yudhvd san &a&vadjigetha \
17.

Yah ugrelhyas chid ojlydn surelhyas chit suratarah
\ Ihuriddbhyas chid

mamhlydn). He conquers for his worshippers cows, chariots, horses,

gold, heaven, water, a thousand desirable things, ix. 78, 4 (gojin nah

somo rathajid hiranyajit svarjid abjit pavate sahasrajif), and every thing,

viii. 68, 1 (visvajit}. He is a wise rishi, viii. 68, 1 (rishir viprah

Jcdvyena] ; strong, skilful, omniscient, prolific, glorious, i. 91, 2 (tvam

Soma kratulhih suJcratur Ihus tvam dakshaih sudaksho visvaveddh
\

tvam

vrishd vrishatvelhir mahitvd dyumnelhir dyumrii alhavo nrichakshdh).

He is the priest of the gods, the leader of poets, a rishi among sages,

a bull among wild animals, a falcon among kites, an axe in the

woods, ix. 96, 6 (Irahmd devdndm padamh Icavlndm rishir viprdndm

mahisho mrigdndm \ syeno gridhrdndm svadhitir vananam}. He is

an unconquerable protector from enemies; i. 91, 21 (ashdlham yutsu

pritandsu paprim] ;
x. 25, 7 (tvam nah Soma visvato gopdh addbhyo

bhava
|

sedha rdjann apa sridhah}. If he desires that his votaries

shall live, they do not die, i. 91, 6 (tvam cha soma no vaso jlodtum na

maramahe). In viii. 48, 7, he is prayed to prolong their lives, as the

sun the days (Soma rdjan pra nah uyumshi tdrlr ahdriiva suryo vdsa-

rdni]. In x. 59, 4, he is prayed not to abandon the worshipper to

death (mo shu nah soma mrityave pard ddh). The friend of a god

like him cannot suffer, i. 91, 8 (na rishyet tvdtavah sakhd}. The

friendship and intimacy of such a god is eagerly desired, ix. 66, 18

(yrinlmahe salchydya vrimmahe yujydya). In x. 30, 5, he is said to

rejoice in the society of the waters, as a man in that of beautiful

young women (ydlhih somo modate harshate cha kalydmlhir yuvatibhir

na waryah}.

(7) Soma associated with other gods.

Soma is associated with Agni as an object of adoration in i. 93, 1 ff.

In verse 5 of that hymn those two gods are said to have placed the

luminaries in th^sky (yuvam etdni divi rofhandni Agnis cha Soma

sukratu adhdttam}. In the same way Soma and Pushan are conjoined

in ii. 40, 1 ff., where various attributes and function^ of a magnificent

character are ascribed to them.' Thus, in verse 1, they are said to be

the generators of wealth, and of heaven and earth, to have been born
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the guardians of the whole universe, and to have been made by the

gods the centre of immortality (janand raylndm janand divo janand

prithivydh \ jdtau visvasya Ihuvanasya gopau devdh akrinvann amritasya

ndbhim}. The one has made his abode in the sky, and the other on

the earth, and in the atmosphere (verse 4). The one has produced all

the worlds, and the other moves onward beholding all things (verse 5)

(4. Dim anyah sadanam chakre uchchfrprithivydm ar?yo adhi antarikshe
\

5. Visvdni anyo Ihuvand jajdna visvam anyo abhichakshdnah
%eti}.

In

vi. 72, and vii. 104, Soma and Indra are celebrated in company. In

the first of these hymns they are said to dispel darkness, to destroy

revilers, to bring the sun and the light, to prop up the sky with sup-

ports, and to have spread out mother earth (verse 1. Yuvam Suryam
vividathur yuvam svar visvd tamdmsi ahatam nidas cha

\
2. Vdsayathah

ushdsam ut suryam nayatho jyotishd saha
\ upa dydm skamlhathuh skam-

bhanena aprathatam prithivlm mataram vi}. In vii. 104, their ven-

geance is invoked against Rakshases, Tatudhanas, and other enemies.

Hymn vi. 74, is dedicated to the honour of Soma and Rudra con-

jointly. The two gods, who are said to be armed with sharp weapons

(tigmdyudhau tigmdhetl} are there supplicated for blessings to man

and beast, for healing remedies, and for deliverance from sin (sain no

bhiitam dvipade sam chatu&hpade \

etdni asme visvd tanushu Iheshajdni

dhattam
\

ava syatam munchatam yan no asti tanushu baddham kritam

eno asmat}.

(8) Soma in the post-vedic age a name of the moon.

In the post-vedic age the name Soma came to be commonly applied

to the moon and its regent. Even in the Rig-veda, some traces of this

application seem to be discoverable. Thus in x. 85, 2 ff. (which, how-

ever, Professor Roth regards as of comparatively modern date : 111. of

Nir. p. 147), there appears to be an allusion to the double sense of the

wprd : 2. Somendditydh lalinah Somena prithivl mahl
\

atho nakshat-

trdndm eshdm upasthe Somak dhitah
\

3. Somam many&tepapivdn yat sam-

pimshanti oshadhim
\
Somam yam bralimdno vidurnatasydsrtdtikaschana \

4. Achhadvidhdnair gupito bdrhataih Soma rakshitah
\ grdvndm it srin-

van tishthasi na te asndti pdrthivah \

g. Tat tvd devdh prapibanti tatah

dpydyase punqh \ Vdyuh Somasya rakshitd samdndm mdsah dkritih
\
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"
2. By Soma the Adityas are strong ; by Soma the earth is great ; and

Soma is placed in the centre of these stars. 3. When they crush the

plant, he who drinks regards it as Soma. Of him whom the priests

regard as Soma (the moon) no one drinks. 4. Protected by those who

shelter thee, and preserved by thy guardians,
403

thou, Soma, hearest

the sound of the crushing-stones; but no earthly being tastes thee.

5. When the gods drink thee, o god, thou increasest again. Vayu is the

guardian of Soma: the month is a part of the years."
404 In the

Atharva-veda the following half-verse occurs, xi, 6, 7 : Somo ma devo

munchatu yam dhus chandramdh iti
\

"
May the god Soma free me, he

whom they call the moon." And in the S'atapatha Brahmana, i. 6, 4,

5
;

xi. 1, 3, 2
;

xi. 1, 3, 4, and xi. 1, 4, 4, we have the words : Esha

vai Somo raja devdndm annam yat chandramdh
\

"This king Soma,

who is the moon, is the food of the gods." Similarly in xi. 1, 3, 5 :

chandramdh vai Somo devdndm annam
\

" Soma is the moon, the food

of the gods." See also i. 6, 3, 24 : Suryah eva dgneyah \
chandramdh

saumyah \

" The sun has the nature .of Agni, the moon of Soma
;

" and

xii. 1, 1, 2 : Somo vai chandramdh
\

" Soma is the moon." In v. 3, 3,

12, and in ix. 4, 3, 16, Soma is said to be the king of the Brahmans

(Somo 'smdlcam Irdhmandndm raja}. In the Yishnu Purana (book i.

chap. 22, p. 85 of Wilson's translation, vol. 2, Dr. Hall's ed.) the

double character of Soma is indicated in these words :
" Brahma ap-

pointed Soma to be monarch of the stars and planets, of Brahmans and

of plants, of sacrifices and of austere devotions
"

(nakshattra-graha-

viprdndm virudhdm chdpy aseshatah
\

Somam rdjye dadau Brahma yaj-

ndnam tapasdm api}.
^

>

403 The word so rendered is barhataih. In the Lexicon of Bbhtlingk and Roth,

s.v., its sense is said to be doubtful. Professor "Weber (Ind. St. v. 178 ff. where

these verses, with the rest of the hymn in which they occur, is translated and anno-

tated) renders it "lofty ones" (Erhabene). Langlois makes it "overseers." The

moon is mentioned again in verses 18 and 19. In E.V. viii. 71, 8, Soma sparkling

in the cups is compared to the moon shining on the waters (j/o apsu chandramah ivp

somas chamushu dadrisc
\
piba id asya tvam Isishe). See Professor Benfey's note on

R.V. i. 84, 15, in. his Orient and Occident, ii. 246.

404 "Weber anJi Langlois take masah for a nominative. Bb'htlingk and Roth cite

the passage under mas, thus making it a genitive.
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SECTION-" XVII. ,

BRIHASPATI AND BEAHMANASPATI.

I will commence my description of this god with a translation of the

account given of him in Bohtlingk and Roth's Lexicon : "Brihaspati,

alternating with Brahmanaspati, is the name of a deity in whom the

action of the worshipper upon the gods is personified. He is the

suppliant, the sacrificer, the priest, who intercedes with the gods on

behalf of men, and protects them against the wicked. Hence he

appears as the prototype of the priests, and the priestly order
;
and is

also designated as the purohita of the divine community." The ancient

Indian conception of this deity is more fully explained in Professor

Roth's dissertation on "Brahma and the Brahmans,"
405 in the first

volume of the Journal of the German Oriental Society, pp. 66 ff.,

where the author well points out the essential difference between the

original idea represented in this god and those expressed in most of the

other and older divinities of the Veda, consisting in the fact that the

latter are personifications of various departments of nature, or of

physical forces, while the former is the product of moral ideas, and

an impersonation of tthe power of devotion. From this paper I ex-

tract the following remarks :
"
Brahma, on the other hand [in con-

tradistinction to deva], has an entirely different point of departure,

and significance. Its original sense, as easily discovered in the Vedic

hymns, is that of prayer ;
not praise or thanksgiving, but that species

oi' invocation which, with the force of the will directed to the god,

desires to draw him to tLe worshipper, and to obtain satisfaction from

him. It denotes the impetuous supplication which was natural to that

ancient faith, and which sought, as it were, to wrest from the god the

405 Portions of this paper were long ago translated by me in the Benares Magazine.
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boon which it demanded" (p. 67). "Immediately derived from this

neuter noun brahma is the name of the god Brahmanaspati, who is, in

many respects, a remarkable deity. His entire character is such as

does not belong to the earliest stage of the Yedic mythical creations,

but points to a second shape which the religious consciousness en-

deavoured to take, without, However, being able actually to carry it

fully into effect. The entire series of the principal divinities of the

Veda belongs to the domain of natural symbolism, which appears here

more decided, unmixed, and transparent than perhaps among any other

people of the Tndo-germanic race, but which, on this account, is^
also

less rich in references to other departments of life, and has not been

able to get beyond a certain uniformity. But Brahmanaspati is one of

the divine beings who do not stand immediately within the circle of

physical life, but form the transition from it to the moral life oS the

human spirit. In him, the lord or protector of prayer, is seen the

power and dignity of devotion, the energetic action of the will upon

the gods who are the personifications of natural objects, and im-

mediately upon nature. And it may still be plainly perceived in

what manner this god, as a new-comer, was introduced into the circle

of mythological beings already established, and could only find a place

by the side of the other gods, or by supplanting them. 404

" Indra is the highest god of the Vedic faith, or, at least, the one

whose action has the most immediate bearing on the welfare of men.

He is the god of the friendly noon-day firmament, which, after all

obscurations, again shines anew, on which the fertility of the earth

and the trauquility and enjoyment of human existence depend. And

the prayer which most frequently recurs in the Veda, ani is addressed

to Indra, is that he will counteract the attempts of the cloud-demon

who threatens to carry away the fertilizing waters of the sky, or holds

them shut up in the caverns of the mountains, will pour forth those

waters, fertilize the earth, and bestow nourishment on men and cattle.

Now, if the essence of the god Brahmanaspati really expresses, as the

name imports, the Victorious power of prayer,, then we should find him

in this circle' of myths, more than in any other. And in point of fact

404 "All the gods whose names are,compounded with pati ('lord of
)
must be

reckoned among the more recent, e.g. Vachaspati, Vastoshpati, Kshetrasya pati. They
were the products of reflection.

18
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he does appear along with India in that conflict of his against the

fiend, and that too in such a way that a department of labour is

assigned to him, which, in most of the other hymns, is appropriated

exclusively to Indra. And, finally, in some few passages, it is he

who, all alone, breaks through the caverns of Bala, in order to bring

to light the concealed treasures of the fertilizing water, or, according

to the figurative language employed, the cows with abundant milk "

(pp. 71 ff.).

After quoting E.Y. ii. 24, 3 f. (which will be cited below) Professor

Both proceeds: "It is therefore brahma, prayer, with which the god

breaks open the hiding place of the enemy. Prayer pierces through to

the object of its desire, and attains it. And if now we should seek

to discover, in the natural phenomenon to which reference is made,

viz.? in the storm, that force which so mightily breaks through the

hostile bulwarks,, it is the lightning alone which can be the outward

symbol of the victorious god. Brahmanaspati is, therefore, called the

'

shining,' the '

gold-coloured
'

(v. .43, 12). The thunder is his voice "

(p. 74). Again :
"
Brahmanaspati' s domain extends still further ; it

reaches as far as the efficacy of invocation. He succours also in

battle (R.V. vi. 73, 2)" (p. 74). "And, finally, a widely extended

creative power is ascribed to him in the remarkable verses of a hymn of

the tenth mandala (68, 8 ff.) attributed to Ayasya of the race of

Angiras" (p. 75).

(1) Passages in which Brihaspati and Brahmanaspati are celebrated.

I subjoin one entire hymn and portions of some others, which will

illustrate the characteristics ascribed to Brahmanaspati in the Rig-

veda, and will shew how that name alternates with Brihaspati in

different verses of the same composition.
'

E..Y. ii. 23, 1. Gandndm tva ganapatim havdmahe kavim Icavlndm upama-

Sravastamam \jyeshtharqfam brahmandm Brahmanafyzte a nah srinvann

utaye slda sadanam
\

2. Devds chit te asurya prachetaso Bri^aspate yajni-

yam bhdgam ana&uh
\
usrdh iva suryo jyotishd maho visveshiim ij janitd

brahmandm asi
\

3. Avibadhya parirapas tamdiiisi cha jyotishmantam ra-

tham ritasya tishthasi
\ Brihaspate bhlmam amitradamlhanam rahhohanam
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gotrabhidam svarvidam
\

4. Sumtibhir nayasi trdyase janam yas tubh-

yam ddsdd na tarn amho asnavat
\
brahmadvishas tapano manyumlr asi

Brihaspate mahi tat te mahitvanam
\

5. Na tarn amho na duritam

kutaschana ndrdtayas titirur na dvaydvinah \

visvdh id asmdd dhvaraso

vi bddhase yam sugopdh rakshasi Brahmanaspate \

6. Tvam no gopuli

pathikrid vichakshanas tava vratdya matibhir jardmahe \ Brihaspate yo

no abhi hvaro dadht srd tarn mar^nartu duchhund harasvatl
\

7. Ufa vd

yo no marchaydd andgaso ardtlvd martah sdnuko vrilcah
\ Brihaspate

apa tarn vartaya pathah sue/am no asyai devavltaye Jcridhi
\

8. Trdldram

tvd tanunaih havtimahe avaspartar adhivaktdram asmayum \ Brihaspate

devanido ni barhaya ma durevdh uttaram sumnam un nasan
\

9

(
= Nir. iii. 11). Tvayd vayam suvridhd Brahmanaspate spdrhd vasii

manushyu d dadlmahi
\ yah no dure talito yah ardtayo ablii santi jam-

bhaya tuh anapnasah \

10. Tvayd vayam uttamam dhlmahi vayo Brihas-

pate paprinu sasnind yujti \

md no dussamso abhidipsur isata pra susam-

sdh matibhis tdrishlmahi
\

11. Andnudo vrishabho jagmir dhavam nish-

taptd satrum pritanusii sdsahih
\

ttsi satyah rinaydh Brahmanaspate

ugrasya chid damitd viluharshinah
\

12. Adevena manasd yo rishyanyati

asdm ugro manyamdno jighdmsati \ Brihaspate md pranalc tasya no

vadho ni karma manyum durevasya ^eardhatah
\

13. Bhareshu havyo

namasopasadyo gantd vdjeshu sanitd dhanam dhanam
\

visvdh id aryo

abhidipsvo mridho Brihaspatir vi vavarha rathdn iva
\

14. Tejishthaya

tapani rakshasas tapa ye tvd nide dadhire drishtaviryam \

dvis tat Jcrishva

yad asat te ukthyam Brihaspate vi parirapo ardaya \

15. Brihaspate ati

yad aryo arhdd dyumad vibhdti kratumaj janeshu \ yad dldaynt snvaxu

ritaprajdta tc(d asmdsu dravinam dhehi chitram
\

16. Md nah stenebhyo

ye abhi druhas pade nirdmino ripavo
'

'nneshu jagridfiuh \

d devdndm ohate

vi vrayo hridi Brihaspate na parah sdmno viduh
\

17. Visvebhyo hi tvd

bhuvanebhyas pari Tvashtd ''janat sdmnah sdmnah kavih
\
sa rinachid

rinaydh Brahmanaspatir druho hantd mahah ritasya dhartari
\

18.

Tava sriye vi ajihlta parvato gavdm gotram udasrijo yad Angirah \

Indrena yujd tamasd parivritam Brihaspate nir apdm aubjo arnavam
\

19. Brahmanaspate tvam asya yantd suktasya bodhi tanayam cha jinva \

visvam tad bhadram yad avanti devdh brihad vadema vidathe suvirdh
\

Although the translation which I subjoin is very "imperfect, and I

am uncertain as to the sense of many words and phrases occurring in

it, the general sense is clear and undoubted :
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" We invoke thee, Brahmanaspati, the commander of hosts,
405 the

wise, the most highly renowned of sages, the monarch of prayers ;

do thou hear us, and take thy place on our hearth, bringing succour.

2. Even the gods have, o divine Brihaspati, obtained the worshipful

portion of thee, who art wise : as the gr^eat sun by his light generates

rays, so art thou the generator of all prayers. 3. Overcoming demons

and darkness, thou standest upon the luminous, awful, foe-subduing,

rakshas-slaying, cow-pen-cleaving, heaven-reaching, chariot of the

ceremonial. 4. By thy wise guidance thou leadest and preservest

men
;
no calamity can befal him who offers gifts to thee

;
thou vexest,

and overcomest the wrath of, the enemy of devotion
; this, o Brihas-

pati, constitutes thy greatness. 5. No calamity or misfortune from

any quarter, neither foes nor deceivers, can overwhelm the man

(thou repellest from him all evil spirits) whom thou, a sure protector,

dost guard, o Brahmanaspati. 6. Thou art the wise guardian who opens

for us a way ;
with hymns we pay homage to thy sovereign power.

Brihaspati, may his own hot ill luck destroy the man who devises evil

against us. 7. Whatever hostile mortal, powerful
406 and rapacious,

assails us who are innocent, do thou, Brihaspati, turn him away from

our path, and enable us easily to*reach the feast of the gods. 8. We
invoke thee, o deliverer, who art the protector of our bodies, and our

partial patron ; destroy, o Brihaspali, the revilers of the gods ;
let not

the wicked attain high prosperity. 9. May we through thee, our

prosperer, o Brahmanaspati, acquire enviable riches profitable for men.

Crush the foes, whether far or near, who assail us [and make them]

destitute. 10. Through thee, o Brihaspati, a liberal ,and generous

friend, may we obtain, the highest vigour. Let not our malicious

enemy gain the mastery over us
; may we who are friendly in our

intentions overcome them by our hymns. 11. Stubborn, strong, he

enters into the battle, he vexes the foe, he overpowers him in conflict.

Thou, Brahmanaspati, art a real avenger of guilt, a subduer even of

the fierce and vehemently passionate man. 12. Let us not be struck

by the shaft of the man who, with ungodly mind, seeks^to injure us,

who, esteeming himself fierce, seeks to shy (any of thy) worshippers ;

405
Compare the epithet sarvagana in v. 51, 12.

106 Sanuka = samuchhrita, accordiug to Sayana.
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we repel the rage of the presumptuous and malicious man. 13.

Brihaspati, who is to be invoked in battles, to be worshipped with

reverence, who frequents conflicts, who bestows all our wealth, has

overturned like chariots all the malicious enemies who seek to wrong

us. 14. Consume with thy sharpest burning bolt the rakshases who have

mocked at thee, whose prowess is well proved ;
manifest that power of

thine which shall.be deserving^of praise; destroy the demons. 15.

Brihaspati, whose essence is sacred truth, bestow upon us that brilliant

wealth which shall excel that of our foe, which appears brilliant, and

possesses strength, which shines with power. 16. Do not (abandon)

us to the robbers who hold the position of our assailants, persistent

enemies, who greedily desire our food
;

such a man in his heart

contemplates the abandonment of the gods; they do not, o Bri-

haspati, know the excellence of the saman. 17. For Tvashtri, who

knows all saman- verses, has generated thee to be above all beings.

Brahmanaspati is the avenger and punisher of guilt, the slayer of the

injurious man in the interest of the* upholder of the great ceremonial.

18. When thou, Angiras, didst open up the cow-pen, the mountain

yielded to thy glory ;
with Indra as thine ally, thou, Brihaspati, didst

let loose the stream of the waters, which had been covered with dark-

ness. 19. Brahmanaspati, thou art its controller; take notice of our

hymn and prosper our offspring ;
all that the gods protect is successful.

May we, blest with strong men, speak with power at the festival."

R.V. ii. 24, 1. Semdm aviddlii prdbhritim yah isishe aya vidhema

navayd mahd gird \ yatJid no mldhvdn stavate sakhd tava BriJiaspate

sishadhah sola no matim
\

2. Yo nantudni anamad ni ojasd utddardar

manyund sambarani vi
\ prdcJiydvayad achyutd Bjahmanaspatir d chd-

visad vasumantaiti vi parvatam \

3. Tad devdndm devatamdya kartvam

asrathran drilhd avradanta vllitd
\

ud gdh djad abhinad brahmana valam

aguhat tamo vi achalcshayat svah
\

4 (= Nir. x. 13). Asmdsyam avatam

Erahmanaspatir madhudhdram abld yam ojasd 'trinat
\

tarn eva visve

papire svardriso bahu sdkaiti sisichur utsam udrinam
|

.... 8. Ritajyena

kshiprena Brakmanaspatir yalra vashti pra tati asnoti dhanvand
\ tasya

sddhvlr ishavo ydbhir asyati nficJiakshaso drisaye karnayonayah \

1.
" Do thou who rulest receive this our offering [9f praise] ;

let us

worship thee with this new and grand song ;
as thy bountiful friend

among iis celebrates thee, do thou also, Brihaspati, fulfil our desire. 2.
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Brahmanaspati, who by his power brought low the things which should

be overthrown, and by his wrath split open the clouds, has also cast

down the things which were unshaken, he has penetrated the mountain

which was full of riches. 3. This was an exploit fit for the most

godlike of the gods to achieve
;
firm things were loosened, and strong

things yielded to him
;

he drove forth the cows, by prayer he split

Vala, he chased away the darkness, and revealed
r
the sky.

407
4. All

the celestials drank of the stone-covered fountain, yielding a sweet

stream, which Brahmanaspati split open ; they poured out together an

abundant supply of water 8. Wherever Brahmanaspati desires,

thither he reaches with his well-stringed, swift-darting bow. Excel-

lent are his arrows wherewith he shoots
; they are keen-eyed to behold

men, and drawn back to the ear."

iv. 50, 1. Yas tastamlha sahasd vi jmo antdn Brihaspatis trishadastho

ravena
\

tarn pratndsah rishayo dldhydndh puro viprdh dadhire mandra-

jihvam \

4. Brihaspatih prathamam juyamdno maho jyotishah parame

vyoman \ saptdsyas tuvijdto ravena vi saptarasmir adhamat tamdmsi
\

5. Sa sushtubhd sa rikvatd gantna Valam ruroja phaligam ravena,
\
Bri-

Jiaspatir usriydh havyatudah kanikradad vdcasatlr uddjat \

6. Eva pitre

visvadevdya vrishne yajnair vidhema namasd havirlhih
\ BriJiaspate su-

prajdh viravanto vayam sydma patayo raylndm \
7. Sa id rdjd pratijan-

ydni visvd susJimena tasthdv ablii viryena \ Brihaspatim yah sulhritam

libharti valguyati vandate purvalhdjam \

"1. Contemplating Brihaspati with the pleasant tongue, who occu-

pies three abodes, and by his power and his voice holds apart the ends

of the earth, the ancient rishis placed him in their front 4.
408

Brihaspati, when first born from the great light in the highest heaven,

seven-faced, mighty in nature, seven-rayed, blew asunder the darkness

with his voice. 5. With the lauding, hymning band he by his voice

broke through Vala, the cloud. Brihaspati, shouting, drove forth the

butter-yielding, loudly-lowing cows. 6. Thus let us worship the vigorous

father, who is possessed of all divine attributes, with sacrifices, and

reverence, and oblations. May we, Brihaspati/ have abundant off-

spring, vigorous sons, and be lords of riches. 7. That king who rnain-

407 This and the following verse are translated in p. 73 of the article of Professor

Roth, quoted at the commencement of this section.

MS Verses 4 ff. are translated by Professor Roth in pp. 79 f. of the article quoted
at the beginning of this section.
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tains Brihaspati in abundance, who praises and magnifies him as (a

deity) entitled to the first distinction, overcomes all hostile powers by
his force and valour."

x. 68, 6. Yadd Valasya plyato jasum bhed Brihaspatir agnitapolhir

arkaih
\
dadbhir na jihvd parivishtam ddad dvir nidhln akrinod usri-

ydndm \
7 dndeva bhitlvd Sakunasya garlham ud usriydh parva-

tasya tmand "jat \ ,8 (= Nir. x. *12). Asndpinaddham madhu pary apas-

yad matsyam na dine udani kshiyantam \

nish taj jabhdra chamasam na

vrikshdd Brihaspatir mravena vikritya \

9. Soshdm avindat sah svah so

Agniiii so arkena vi babddhe tamdmsi
\ Brihaspatir govapusho Valasya

nir majjdnam na parvanojabhdra \

"When Brihaspati clove with fiery gleams the^ defences of the ma-

lignant Yala, as the tongue devours that which has been enveloped by
the teeth, he revealed the treasures of the cows. 7. ... As if splitting

open eggs, the productions of a bird, he by hi own power drove out

the cows from the mountain. 8. He beheld the sweet liquid en-

veloped by rock, like a fish swimming in shallow water
; Brihaspati

brought it out, like a spoon from a tree, having cloven (Vala) with his

shout. 9. He discovered the Dawn, the Sky, Agni ;
with his gleam

he chased away the darkness
; Brihaspati smote forth, as it were, the

marrow from the joints of Vala, who had assumed the form of a bull."

i. 40, 5. Pra nunam Brahmanaspatir mantram vadati ukthyam \ yas-

minn Indro Varuno Mitro Aryamd devuh okdmsi chakrire
\

6. Tarn id

vochema vidatlieshu sambhuvam mantram devah anehasam
\

"
5. Brah-

manaspati now utters a laudatory hymn, in which Indra, Varuna,

Mitra, the gods, have taken up their abode. 6. This spotless hymn,

bringing good fortune, may we, o gods, utter on the festivals." 409

i. 190, 1. Anarvdnam vrishabham mandrajihvam Brihaspatim vardhaya

navyam arltaih
\ gdthdnijah surucho yasya devuh dsrinvanti navamdnasya

martdh
\

2. Tarn ritmydh upa vdchah sachante sargo yo na devayatdm

asarji \

"
1. Magnify Brihaspati, the irresistible, the vigorous, the

ploasant-tongued, who ought to be praised with hymns, a shining

leader of songs to'^whom both gods and mn listen when he utters

409 In the dissertation quoted* above, p. 74, Professor Roth remarks on these

verses :
" The thunder is his (Brahmanaspati's) voice. This vowe of thunder, again,

as the voice of the superintendent of frayer, is by a beautiful transference brought
into connection with the prayer which, spoken on earth, finds, as it were, its echo

in the heights of heaven."
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praise. 2. To him proceed well-ordered words, like a stream of

"devout men which has been set in motion."

v. 43, 12. A vedliasam nilaprishtham Irihantam Brihaspatim sadane

sadayadhvam \ sadadyonim dame a dldivamsaih Tiiranyavarnam arusham

sapema \

" Seat on the sacrificial ground the wise, the dark-backed,

the mighty Brihaspati. Let us reverence the golden-hued ruddy god

who sits on our hearth, who shines in cbur house." ,

z. 98, 7. Devasrutam vrishtivanim raruno Brihaspatir vucham asmai

ayachhat \

"
Brihaspati, fulfilling (his desire), gave him (Devapi) a

hymn seeking for rain, which the gods heard."

(2) 'Parentage and attributes of the god.

Brahmanaspati, or Brihaspati, appears to be described in vii. 97, 8,

as the offspring of the two Worlds, who magnified him by their power

(devl devasya rodasl janitrl Brihaspatim vavridhatur mahitvu] ;
whilst

in ii. 23, 17, he is said to have been generated by Tvashtri (see above).

He is called a priest, x. 141, 3 (brahmunam cha Brihaspatim] ;
is

associated with the Eikvans, or singers (vii. 10, 4; x. 14, 3
; compare

x. 36, 5
;

x. 64, 4) ;
is denominated an Angirasa (iv. 40, 1

;
vi. 73, 1

;

x. 47, 6) ;
is the generator, the utterer, the lord, the inspirer, of prayer

(ii. 23, 1,2; i. 40, 5
;
x. 98, 7), who by prayer accomplishes his de-

signs (ii. 24, 3); and mounting the shining and awful chariot of the

ceremonial, proceeds to conquer the enemies of prayer and of the gods

(ii. 23, 3f., 8). He is the guide, patron, and protector of the pious,

who are saved by him from all dangers and calamities, (ibid, verses

4 ff. ) ;
and are blessed, by him with wealth and prosperity (ibid. 9 f.).

He is styled the father of the gods, ii. 26, 3 (devunum pitaram] ;
is

said to have blown forth the births of the gods like a blacksmith (see

above, p. 48) ;
to be possessed of all divine attributes, visvadevya, or

visvadeva (iii. 62, 4; iv. 50, 6); bright, suchi
(iii. 62, 5; vii. 97, 7);

pure, sundhyu (vii. 97, 7) ; omniform, visvarupa (iii. 62, 6) ; possessed

of all desirable things, i'isvavura (vii. 10, 4; vii. 97, 4); to have a

hundred wings, satapatra (vii. 97, 7) ;
to^ carry a golden spear, hiran-

yavusi (ibid. ; cofiapare ii. 24, 8, where a bow and arrows are assigned

to him); to be a devourer of enemies, vritrakhada (x. 65, 10; comp.

ri. 73, 3) ; a leader of armies along with Indra, etc., Indrah asam
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netd Brihaspatir Dalcsliinu (x. 103, 8), and armed with an iron axe,

which Tvashtri sharpens, sisite nunam parasum svdyasam yena vrischdd

etaso Brahmanaspatih (x. 53, 9) ; clear-voiced, suchikranda (vii. 97, 5)

a prolonger of life, pratarltd 'si ayushah (x. 100, 5); a remover of

disease, amlvahd (i. 18, 2) ; opulent, revat, vasuvit
;

an increaser of

the means of subsistence, pushtivardhana (i. 18, 2). Plants are said

to spring from him, yah oshadhlh .... Brihaspatiprasutdh (x. 97, 15,

19). He is said in one place to be conveyed by easy-going ruddy horses,

tarn sagmdso arushdso asvdh Brihaspatim sahavdho vahanti (vii. 97, 6).

In one place he is said to have heard the cries of Trita, who had

been thrown into a well and was calling on the gods, and to have

rescued him from his perilous position, i. 105, 17 (Tritah kupe avahito

devdn havate utaye \

tat susrdva Brihaspatih krinvann amhurandd uru).

His exploits in the way of destroying Yala, and carrying off the

heavenly kine, or releasing the imprisoned waters of the sky, have

been sufficiently explained, in. the quotation I have made above from

Professor Eoth's Essay, as well as .in the texts which have been trans-

lated. He is further, as we have seen, described as holding asunder

the ends of the earth (iv. 50, 1).

(3) Whether Brihaspati and Brahmanaspati are identifiable with Agni.

Brnhmanaspati and Brihaspati are regarded as names of Agni by
M. Langlois, in his translation of the Rig-veda, vol. i. p. 249 (note 36),

p. 254 (note 83), p. 578 (note 1), and index, vol. iv., under the

words.410 Professor Wilson also, in the introduction to the 1st vol.

of his translation, p. xxxvii., writes as follows: "
Rrahmanaspati,

also, as far as we can make out his character from the occasional

stanzas addressed to him, seems to be identifiable with Agni, with the

additional attribute of presiding over prayer. The characteristic pro-

perties of this divinity, however, are not very distinctly developed in

this portion of the Veda" (see also the notes in pp. 41, 111, 112).

In the introduction to his second volume, j).
ix. however, Professor

"Wilson say 1 that, as described in the 2nd ashtaka of the R.V., Brihas-

pati,
" when treated of separately, is identical with Indra, by his

attributes of sending rain (p. 199) and wielding the thunderbolt (p.

110 M. Langlois spells Brihaspati, Vrihaspati.
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284) ;
but he is hymned indiscriminately with Brahmanaspati, who is

styled the lord of the Ganas, or companies of divinities, and also, which

is in harmony with his former character, chief or most excellent lord

of mantras or prayers of the Vedas (p. 262) ;
he also, in some of his

attributes, as those of dividing the clouds, and sending rain, and re-

covering the stolen kine (p. 268) is identical with Indra, although with

some inconsistency he is spoken of as distinct from, although associated

with, him (p. 270) ;
but this may be a misconception of the scholiast,

etc." Finally, Professor Mu'ller (Transl. of R.V. i. 77) states his opinion

that "Brahmanaspati and Brihaspati are both varieties of Agni, the

priest and purohita of gods and men, and as such he is invoked

together with the Maruts, etc.," as he had previously remarked that

Agni also is. The verse to which this note refers, R.V. i. 38, 13, is

as follows : achha vada tana gira jarayai brahmanaspatim agnim mitraih

na darsatam, which Professor Miiller renders thus: "Speak out for

ever with thy voice to praise the lord of prayer, Agni, who is like a

friend, the bright one." <

This identification, in the strict sense, of Brahmanaspati with Agni

is supported by some texts, but opposed to others. Of the former

class are the following :

ii. 1, 3. TVam Agne Indro vrishabhah satdm asi tvam Vishnwr urugayo

namasyah \

tvam brahmd rayivid Irahmanaspate \ "Thou, Agni, art

Indra, the most vigorous of the good ;
thou art the wide-striding and

adorable Vishnu
; thou, o Brahmanaspati (or lord of prayer), art a

priest (brahmu}, the possessor of wealth, etc." Here, although Agni is

also identified with Indra and Vishnu, as he is with other deities in

the foliowing' verses, the connection between him and Brahmanaspati

is shown to be more intimate and real by the fact that both the latter

word and Agni are in the vocative. In the next passage also Brihas-

pati, as well as Matarisvan may be regarded as an epithet of Agni,

iii. 26, 2. Tarn siibhram Agnim avase havumahe vaisvunaram mdtaris-

vdham uktliyam \ Brihaspatim manusho devatutaye vipram Jiotdram

atithiiiif rayhushyadam \

"<5Ve call to our succour th*e bright Agni, the

friend of all mankind
; Matarisvan, who is worthy to be hymned ;

Brihaspati, the wse invoker, the guest, swiftly-moving, that he may
come to a man's worship of the gods."

The verse above quoted, v. 43, 12, is also alternatively explained of
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Agni by Sayana in his remarks : athava iyam Agneyi \

brihatah pari-

vridhasya karmanah svtiml iti Brihaspatir Agnir ucliyate \
tathd nlla-

varna-dhuma -prishthatva -

sadana-sudana^ hiranyavarnatvddi- lingair apy

Agnir eva Brihaspatih \

"
Or, Agni is the subject of the verse. By

Brihaspati, the lord of the grand ceremonial, Agni is denoted. And,

further, it is also shown by the marks of having a back of dark-

coloured smoke, of being placed on the sacrificial ground, of having a

golden hue, etc., that Brihaspati is Agni." And in ii. 2, 7, Agni is

besought to make Heaven and Earth favourable to the worshipper by

prayer, brahmand (prachl dyavaprithivl brahmand kridhi}. Further,

Agni (see above pp. 199 f.), as well as Brahmanaspati and Brihaspati,

is called a priest, and both are designated as Angiras, or Angirasa.

On the other hand, however, Brahmanaspati or Brihaspati is else-

where distinguished from Agni. Thus in x. 68, 9, Brihaspati is said

to have found out Ushas, the heaven, and Agni, and by a hymn to

have chased away the darkness (sah ushtim avindat sah svah so agnim

so arkena vi babadhe tamumsi}. In vii. 10, 4, Agni is asked to bring

Brihaspati along with Indra, lludra, Aditi, etc. In the following

texts, where a number of different gods are invoked or named together,

Agni is mentioned separately from Brahmanaspati or Brihaspati, iii.

20, 5
;

iv. 40, 1
;

v. 51, 12 f.
;

vii. 41, 1
;

vii. 44, 1
;

ix. 5, 11
;

x. 35, 11
;
x. 65, 1

;
x. 130, 4; x. 141, 3.
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SECTION XYIII.

YAMA AND THE DOCTRINE" OP A FUTTJRE LIFE.

(1) References to immortality in the earlier looks of the Rig-veda.

It is in the ninth and tenth books of the Rig-veda that we find

the most distinct and prominent references to a future life. It is

true that the Ribhus, on account of their artistic skill, are said, in

some texts in the earlier books, to have been promised, and to

have attained, immortality and divine honours (see above p. 226,

and II.V. iv. 35, 3, where it is said : atha aita Vdjdh amritasya

panthdm ganam devdndm Rilhavah suhastdh
\

"
Then, skilful Yajas,

Ribhus, ye proceeded on the road of immortality, to the assemblage

of the gods;" and verse 8: ye devuso ahhavata sukrityd syendh iva

id adhi divi nisheda
\

te ratnam dhdta savaso napdtah Sandhanvandh

alhavata amritdsah
\

" Ye who through your skill have become gods,

and like falcons are seated in the sky, do ye, children of strength, give

us riches; ye, o sons of Sudhanvan, have become immortal."). This,

however, is a special case of deification, and would not prove that

ordinary mortals were considered to survive after the termination of

their earthly existence. There are, however, a few other passages

which must be understood as intimating a belief in a future state of

happiness. T'hus Agni is said in i. 31, 7, to exalt a mortal to immor-

tality (tvam tarn Agne amritatve uttame martam dadhdsi} ;
and to be the

guardian of immortality (adaldho gopdh amritasya rakshita]. And the

same power is ascribed to Soma in i. 191, 1 : tava pranltl pitaro nah

Indo deveshu ratnam alhajanta dhlrdh
\ "By thy guidance, o Soma,

our sage ancestors have obtained riches among the gods ;

" and again,

inverse 18 : apydyamdno cetnritdya Soma divi sravdmsi uttamdni dhishvu
\

"Soma, becoming abundant to (produce) ,,immortality, place (for us)

excellent treasures in the sky."
411 Some other passages to the same

111 Professor Benfey, however, translates different!}- :

" take possession of the highest

renown in heaven."



IMMORTALITY IN THE EARLIER BOOKS OF THE RIG-VEDA. 285

effect are the following: i. 125, 5. Ndlcasya prishthe adhi tishtliati srito

yo prindti sa ha deveshu gachhati \

6. Dakshinavatdm id imdni chitrd

dakshindvatdm divi surydsah \
dakshindvanto amritam bhajante dakshind-

vantah pratirante dyuh
iiz

\

"
5. The liberal man abides placed upon the

summit of the sky; he goes to the gods. 6. These brilliant things are

the portion of those who bestow largesses ;
there are suns for them in

heaven
; they attain immortality ; they prolong their lives, i. 154, 5.

Tad asya priyam abhi pdtho*
13

asydm naro yatra devayavo madanti
\

urultramasya, sa hi bandhur itthd Vishnoh pade parame madhvah utsah
\

"
May I attain to that his IVishnu's) beloved abode where men devoted

to the gods rejoice ;
for that is the bond of the wide-striding god a

spring of honey in the highest sphere of Vishnu." i. 179, 6. Ubhau

varndv rishir ugrah puposha satydh deveshu dstsho jagdma \

" The

glorious rishi practised both kinds 4U
: he realised his aspirations among

the gods." In v. 4, 10, the worshipper prays : prajdbhir Agne amrit-

vam asydm \

"
May I, Agni, with my offspring, attain immortality."

415

In v. 55, 4, the Maruts are besought to place their worshippers in the

condition of immortality (uto asmdn amritatve dadhdtana). v. 63, 2 :

vrishtim vdm rddho amritatvam Imahe
\

<f We ask of you twain (Mitra

and Varuna) rain, wealth, immortality." vii. 57, 6. Daddta no amri-

tasya prajdyai \

which Professor Roth, s.v. prajd, explains: "add us

412 The same idea is repeated in x. 107, 2 (iichha divi dakshinavanto asthur ye

asvadah saha te suryena \ hiranyadah amritatvam bhajante vasodah soma pra tirante

ayuk \

" The givers of largesses abide high in the sky ;
the givers of horses live with

the sun
;
the givers of gold enjoy immortality ;

the givers of raiment prolong their lives."

413 The same word which is here employed, pTithas, occurs also in iii. 55, 10:

Vishnur gopah paramam pati pfithah priya dhnmani ainrita dadhanah
\ "Vishnu, a

protector, guards the highest abode, occupying the beloved, imperAhable regions."

See also i. 162, 2; x. 70, 9, 10. In i. 163, 13, the hofte which had been immo-

lated is said to have gone to the highest abode, to the gods (upa pragat paramam
sadastham arvan acha pitaram mataram cha

\ adya dcvan jtishtatamo hi gamyoK).
In ii. 23, 8, mention is made of uttaram sumnam "the highest happiness," and in

ii. 25, 5, of the "happiness of the gods" (devanaih sumne] ;
but it does not appear

whether heaven is meant. In i. 159, 2, Heaven and Earth seem to be declared to

provide large immortality for their offspring (uru prajnyah amritam].
414

Sayana explams'aWi#w varnau by "pleasure and austerity" kamam cha

tapas cha].
>

415
See, however, Sayana's gloie and "Wilson's note, in loco, where the immortality

referred to is explained as immortality through offspring, and ?$ consisting in an un-

broken succession of descendants, the immortality of a mortal (amritatvam santaty-

avichheda-lakshanam
\ "prajam anu prajayate tad u te martya amritam" iti hi

srutih).
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to (the number of) the people of eternity, i.e. to the blessed." vii. 76,

4. Te id devdndm sadhamddah dsann ritd>:dnah kavayah purvydsah \

"
They were the companions of the gods, those ancient righteous

sages." viii. 58, 7. TJd yad Iradhnasya vishtapam griham Indras cha

ganvahi \

madhvah pitva sachevahi trih sapta sakhyuh pade \

"When we

two, Indra and I, go to the region of the sun, to our home, may we,

drinking nectar, seek thrice seven in tiie realm of the friend." Com-

pare viii. 48, 3, quoted above in p. 90, note : We have drunk the

Soma
;
we have become immortal

;
we have entered into light ;

we

have known the gods."

Vata is also declared to have a store of immortality in his house (te

grille amritasya nidhir hitah). But this verse occurs in a late hymn

(the 186th) of the tenth Mandala. In the same Book, x. 95, 18, the

promise is made by the gods to Pururavas, the son of Ila, that though

he was a mortal, when his offspring should worship them, with obla-

tions, he should enjoy happiness in Svarga, heaven (iti tvd devdh ime

dhur Aila yathem etad bhavasi mrityulandhuh \ prajd te devdn havishd

yajuli svarge u tvam api mudayuse}.

(2) References to the Fathers, the souls of departed ancestors, in the

earlier looks of the Rig-veda.

The following passages appear to refer to the souls of deceased an-

cestors conceived of as still existing in another world :

i. 36, 18. Agnind Turvasam Yadum pardvatah Ugradevam havdmahe
\

"Through Agni we call Turvasa, Yadu, and Ugradeva from afar."

iii. 55, 2. Mo'sJiu no atra juhuranta devdh md purve Agne pit/irah pad-

ajndh I
"Let not the gods injure us here, nor our early Fathers who

know the realms." vi. 52, 4. Avantu main Uskaso jdyamdndh avantu

md sindhavah pinvamdndh \

avantu md parvatdso dhruvdso avantu md

pitaro devahutau
\

"
May the rising Dawn, the swelling rivers, the firm

mountains, protect me
; may the Fathers protect me in my invocation

to the gods." vi. 75, JO. Brdhmandsah pitarati somyasah sive no

Dydvdprithivl aneliasd
\

Pushd nah pdtu duritad ritdvridhah
\ "May

the Brahmans, Fathers, drinkers of Soma, may Heaven and Earth be

propitious to us. May Pushan, the promoter of sacred rites, preserve

us from calamity/' vii. 35, 12. S'am nah satyasya patayo lhavantu
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a,m no arvantah sam u santu gdvah \
sam nah Ribhavah sulcritah suhastuh

sam no bhavantu pitaro haveshu
\

"
May the lords of truth be propitious

to us, and so may the horses and kine
; may the skilful lUbhus,

dexterous of hand, may the Fathers, be propitious to us in our invo-

cations." viii. 48, 13. Team Somct pitribhih samviddno anu dyavd-

prilhivi u tatantha
\

"
Thou, tSoma, in concert with the Fathers, hast

extended the Heaven and Earth*"

I may also introduce here a few detached texts on the same subject

from the ninth and tenth books : ix. 83, 3. Mdi/dvino mamire asiia
' */ /

mayaya nrichaJcshasah pitaro garlJiam ddadhuh
\ "By his wondrous

power, the skilful have formed, the Fathers, beholders of men, have

deposited the germ." x. 68, 11. Abhi sydvam na Tcrisanebhir asvatn

nakshatrelhih pitaro dydm apifhsan \

"The Fathers have adorned the

sky with stars, as a bay horse is decorated with pearls (?)." x. 88, 15.

Dee srutl asrinavam pitrindm aham devdndm uta martydndm \

" I have

heard of two paths for mortals, that of the Fathers, and that of the

gods."
416 x. 107, 1. Mahi jyotih pitribhir dattam agat \

"The great

light given by the Fathers has arrived."

In the Taittirlya Brahmana, and in the Puranas, the Fathers

(Pritris) are represented as being a distinct order of beings from men,

as may be gathered from their being separately created. See the 1st

vol. of this work, pp. 23 f., 37, 58, 79 f.

(3) Hymns relating to Yama and the Fathers.

I now come to the passages in the ninth and tenth books to which

I first alluded : and, owing to the great interest and importance of the

subjects to which they refer, I shall first quote tlfe most essential parts

of them at length, and then supply a summary of the conclusions

which they assert or involve,

I shall begin with the brief account of Yama's parentage in the

seventeenth hymn, already quoted above, p. 227, and the dialogue

betwixt him and hi| twin sister YamI, in the tenth hymn of the tenth

book.

R.V. x. 17, 1.
" Tvashtri Snakes a marriage for his daughter. (Hoar-

ing) this, this whole world assembles. The mother of* Yama, becoming

41s See the 1st vol. of this Work, p. 434.
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wedded, the wife of the great Vivasvat, disappeared. 2. They con-

cealed the immortal (bride) from mortals. Making (another) of similar

form, gave her to Vivasvat. And she bore the Asvins when that hap-

pened. Saranyu abandoned the two pairs of twins." 41T

The following hymn contains a dialogue between Yama and his twin

sister Yami, in which, according to Processor Koth, she is to be con-

sidered as urging a matrimonial unuwiobetween them for the continua-

tion of the human species, of which, in the opinion of that writer, they

appear to have been regarded as the earliest pair.
418 In verse 4, they

are declared to have been the offspring of the Gandharva and his wife.

R.V. x. 10, I.
419

chit sakhdyam sakhyd vavritydm tirah puru chid

arnavam jaganvdn \ pitur naputam a dadhlta vedhuh adhi kshami prata-

ram dldhydnah \

2. No, te sakhd sakhyam vashti etat salakshmd yad

vishurupd bhavati
\

maJias putrdso asurasya virdh divo dharttdrah uruiyd'

pari khyan \

3. Usanti gha te amritdsah etad ekasya chit tyajasam mart-

yasya \

ni te mano manasi dhdyi asme janyuh patis tanvam d vivisytih \

4. Na yat purd chakrinia kad ha nvnam ritd vadanto anritaih rapema \

417 After this section was first written I received Professor Max Muller's second

series of Lectures on the Science of Language. The learned and ingenious author

there discusses at length the meaning of the myths regarding Vivasvat, Saranyu, and

their offspring (pp. 481 ff., and 508
ff.).

He understands Vivasvat to represent the

sky, Saranyu the dawn, Yama originally the day, and Yami, his twin sister, the

night (p. 509). I shall briefly refer, as I proceed, to some of his further explana-

tions, leaving the reader to consult the work itself for fuller information.

418 See Professor Roth's remarks on Yama in the Journal of the German Oriental

Society, iv. 426, and in the Journal of the American Oriental Society, iii. 335 f.

"
They are," he says,

" as their names denote, twin brother and sister, and are the

first human pair, the originators of the race. As the Hebrew conception closely

connected the- Barents of mankind by making the woman formed? from a portion

of the body of the man, go by the Indian tradition they are placed in the relation-

ship of twins. This thought is laid by the hymn in question in the mouth of Yami

herself, when she is made to say :

' Even in the womb the Creator made its for

man and wife.'
"

Professor Miiller, on the other hand, says (Lect., 2nd ser., p. 510) :

" There is a curious dialogue between her (Yami) arid her brother, where she (the

night) implores her brother (the day) to make her his wife, and where he declines

her offer, 'because,' as he says, 'they have called it a sin that a brother should marry
his sister.'

"
Again, p. 521. "There is not a single word in the Veda pointing to

Yama and Yami as the first couple of mortals, as the Indian Adam and Eve. ... If

Yama liad been the first created of men, surely the Vedic poets, in speaking of him,

could not have passed this over in silence." See, however, the passage from the

A.V. xviii. 3, 13, to
r
be quoted further on.

419 This hymn is repeated in the A.V. xviii. 1, 1 ff. I am indebted to Professor

Aufrecht for some improvements in my translation.
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Gandharvo apsu apyd cha yoshd sd no ndbhih paramamjdmi tan nau
\
5.

Garbhe nu nau janitd dampatl kar devas Tvashtd savitd visvarupah \

nakir asya praminanti vratdni veda ndv asya prithivi uta dyauh j
6.

Ko asya veda prathamasya ahnah kah Im dadarsa kah iha pra vochat
\

brihan Mitrasya Varunasya dhdma had u bravah dhano vlchyd nrin
\

7.

Yamasya ma Yamydfh kdmah'dgan samdne yonau sahaieyydya \ j'dyd

iva patye tanvam ririchydm vi chyl vriheva 12
rathyd iva chakrd

\
8. Na

tishthanti na hi muhanti ete devdndm spasah iha ye charanti
\ (=Nir.

v. 2) anyena mad dhano ydhi tuyam tena vi vriha rathyd iva chakrd
\
9.

Rdtrlbhir asmai ahabhir dasasyet Suryasya chakshur muhur n mimlydt \

diva prithivyd mithund sabandhu Yamlr Yamasya bibhriydd ajdmi \
10.

(=Nir. iv. 20) A gha td gachann uttard yugdni yatra jdmayah krin-

avann ajdmi \ upa barbhrihi vrishabhdya bdhum anyam ichhasva sulhage

patim mat
\

11. Kim bhrdtd asad yad andtham bhavdti kirn u svasd yan

Nirritir nigachhdt \
kdma-mutd bahu etad rapdmi tanvd me tanvam

sam piprigdhi \

12. Na vai u te tanvd tanvam sam paprichydm pdpam
dhur yah svasdram nigachhdt \ anyena, mat pramudah kalpayasva na te

bhrdtd subhage vashti etat
\

13. (=Nir. vi. 28) Bato bata asi Yama

naiva te mano hridayam cha aviddma
\ anyd kila tvdm kakshyd iva

yuktam pari shvajdte libujeva vriksham 421
\

14. (=Nir. xi. 34) Anyam u

shu tvam Yami anyah u tvdm pari shvajdta libujeva vriksham
\ tasya

vd tvam manah ichha sa va, tava adha krinmhva samvidam subhadrdm
\

[Tami says]
" that I might attract a friend to friendly acts. May

the sage (Yama ?), after traversing a vas?t ocean, receive a grandson to

his father, and look far forward over the earth.422
2. (Yama.) Thy

friend does not desire this intimacy that (his) kinswoman shoiild

become
(^as)"an

alien. The heroes, the sons of the great Spirit, the

supporters of the sky, look far and wide around (see verse 8). 3.

(Yami.) The immortals desire this of thee, (they desire) a descendant

left behind by the one sole mortal. Let thy soul be united to

mine. As a husband, penetrate the body of (thy) wife. 4. (Yama.)

Shall we (do) now what we have never done before ? Shall we wJio

(have been) speakers of righteousness, utter unrighteousness ? The

420
Compare*A.V. vi. 90, 1

;
vi. 127, 3.

421
Compare A.V. vi. 8, 1.

*

422 This verse occurs with variations,in the Sama-veda, i. 340* The sense of it, as

well as some others, is obscure. If the sage (vedhas] mean Yama, his father may be

Vivasvat, or the Gandharva, and the grandson of the latter may be the son whom Yami
was desirous to bear to her twin brother (Yama). Compare the first half of verse 3.

19
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Gandharva in the (aerial) waters, and his aqueous wife 423 such is our

source, such is our high relationship. 5. (Yami.) The divine Tvashtri,

the creator, the vivifier, the shaper of all forms, made as husband and

wife, (while we were yet) in the womb.424 No one can infringe his

ordinances. Earth and heaven know this of us. 6. (Yama.) Who
knows this first day ? "Who has seen it $ Who can declare it ? Yast

is the realm of Mitra and Varuna. WJiat wilt thou, o wanton woman,

say in thy thoughtlessness (?) to men ? 7. (Yami.) The desire of

Yama has come upon me, Yami, to lie with him on the same couch.

Let me, as a wife, bare my body to my husband. Let us whirl round

like the two wheels of a chariot. 8. (Yama.) These spies of the gods

who range throughout this world stand not still, neither do they wink.

Depart, quickly, wanton woman, with some other man than me. Whirl

round with him like the two wheels of a chariot. 9. (Yami.) Though
she should wait upon him by night and by day, still the eye of the sun

would open again. Both in heaven and earth twins are closely united.

Let Yami treat Yama as if she were not his sister. 10. (Yama.)

Later ages shall come when kinsmen and kinswomen shall do what is

unbecoming their relation. Spread thy arm beneath a male. Desire,

o fair one, another husband than me. 11. (Yami.) How can a

man be a brother, when (a woman) is left without a helper ?

And what is a sister, when misery (is allowed to) come upon her?

Overcome by desire, I am thus importunate. Unite thy body with

mine. 12. (Yama.) I will net unite my body with thine. They call

him a sinner who sexually approaches his sister. Seek thy gratifi-

cation with some other than me. Fair one, thy brother desires not

this.
425 13. (Yami.)

425 Thou art weak, alas, o Yama; we perceive not

*23 Compare Miiller's Lectures, 2nd. series, p. 483. He takes Gandharva for

Vivasvat, and his aqueous wife (Apya. Yosha) for Saranyu, in accordance with Siiyana.
424 In like manner Tvashtri is said, A.V. vi. 78, 3, to have formed a husband and

wife for each other. See above, p. 225 ; also viii. 72, 8.

425 The Atharva-veda (xviii. 1, 13, 14) expands this verse into two : na te natham

Yqmi atraham asmi na te tanum tanva sam paprichyam f anyena mat pramudah

kalpayasva na te bhrata subhage vashti etat
\

14. Na vai u te tanum tanva sam

paprichyam papam ahur yah wasaram nigachhat \ asamyact etad manaso hrido me

bhrata svasuh sayane yat s'ay7ya \

"I am not in this thy helper, o Yarn!
;
I will not

unite my body with thine. Seek thy gratification 'ivith some other than me. Fair

one, thy brother desites not this. I will not unite my body with thine. They call

him a sinner who sexually approaches his sister. This is abhorrent to my soul and

heart, that I, a brother, should lie on my sister's bed."
128 This verse is quoted and explained in Nirukta, vi. 28.
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any soul or heart in thee. Another woman shall enlace and embrace

thee like a girdle, or as a creeping plant a tree. 14. (Yama.) Thou

shalt embrace another man, o Yami, and another man thee, as a creep-

ing plant a tree. Do thou desire his heart, and he thine. Make then

a fortunate alliance." 4Z7

The next hymn I quote is addressed to Yama.

E.Y. x. 14, 1 (=f A.V. xviii. f, 49. Nir. x. 20). Pareyivdmsam pra-

vato malar anu lahulhyah panthdm anupaspasdnam \

Vaivasvatam sanga-

manamjandndm Yamam rdjdnam havishd duvasya \ [A.Y. xviii. 3, 13.

Yo mamdra prathamo martydndm yah preydya prathamo lolcam etam
\

Vaivasvatam sangamanaih jandndm Yamam rdjdnam havishd sapar-

yata]
428

|

2. Yamo no gdtum prathamo viveda naishd gavyutir apalhar-

tavai u
\ yatra nah purve pitarah pareyur end jajndndh pathydh anu

svdh
|

3. Mdtall Kavyair Yamo Angirobhir Brihaspatir Rikvabhir

vavridhdnah
\

Yams cha devdh vavridhur ye cha devdh svdhd anye sva-

dhayd anye madanti
\

4. Imam Yama prastaram d hi slda Angirobhih

pitrilhih samviddnah
\

d tvd manirdh kavi-sastdh vahantu end rdjan

havishd mddayasva \

5. AngirobJiir dgahi yajniyebhir Yama Vairupair

iha mddayasva \

Vivasvantam huve yah pitd te asmin yajne larhishi d

nishadya \

6. Angiraso nah pitaro Navagvdh Atharvdno Bhrigavah som-

ydsah \

teshdm vayam sumatau yajniydndm api lhadre saumanase sydma \

7. Prehi prehi pathibhih purvyelhir yatra nah purve pitarah pareyuh \

ulhd rdjdnd svadhayd madantd Yamam pasydsi Varunam cha devam
\

8. Sangachhasva pitrilhih sam Yamena ishtdpurttena parame vyoman \

hitvdya avadyam punar astam ehi sangachhasva tanvd suvarchdh
\

9.

Apeta vita v% cha sarpatdto asmai etam pitaro lokam akran
\

aholhir

adbhir akbubhir vyaktam Yamo daddti avasdnam asmai
\

10. Ati drava

Sdrameyau svdnau chaturalcshau sabalau sddhund pathd \
atha pitrln

suvidatrdn upehi Yamena ye sadhamddam madanti
\

11. Yau te bvdnau

Yama rahshitdrau chaturahshau pathiralcshl nrichalcshasau
\ tdlhydm

427 It appears from Professor Aufrecht's Catalogue of the Bodleian Sanskrit MSS.

p. 82, that the Narasinia Purana, i. 13, contains a dialogue between Yama and

Yami
;
but I am informed by Dr. Hall, who has looked at the passage, that the

conversation does not appear to be n the same subject as that in the hymn before us.

428 Compare A.V. vi. 28, 3 : Yah prathamah pravatam asasacfa bahubhyah pan-
tham anupaspasanah \ yo asya Ise dvipttdo yas chatushpadas tasmai Yamaya namo

astu mrityave \

" Reverence to that Yama, to Death, who first reached the river,

spying out a path for many, who is lord of these two-footed and four-footed creatures."
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enam pan deJii rdjan svasti cha asmai anamwam cha dhehi
\

12. Urunasdv

asutripd udumbalau Yamasya dutau charato jandn anu
\
tdv asmabhyam

drisaye surydya punar ddtdm amm adyeha bhadram
\

13. Yamdya
somam sunuta Yamdya juhuta havih

\

Yamam ha yajno gachhati agni-

duto arankritah
\

14. Yamdya ghritavad havir juhota pra cha tishthata
\

sa no deveshu d yamad dlrgham dyuh pra jlvase \

15. Yamdya madhu-

mattamam rdjne havyam juhotana \
idam namah rishibhyah purvajebhyah

purvebhyah pathikridbhyah \

"Worship with an oblation King Yama, son of Yivasvat, the as-

sembler of men, who departed to the mighty streams,
429 and spied out

the road for many. [Compare Atharva-veda, xviii. 3,13:
' Rever-

ence ye with an- oblation Yama, the son of Vivasvat, the assembler of

men, who was the first of men that died, and the first that departed to

this (celestial) world.'] 2. Yama was the first who found for us the

way. This home is not to be taken from us. Those who are now

born (follow) by their own paths to the place whither our ancient

fathers have departed. 3. Hatali magnified by the Kavyas, Yama by

the Angirases, and Brihaspati by the Eikvans both those whom the

gods magnified, and those who (magnified) the gods of these some

are gladdened by Svaha, and others by Svadha. 4. Place thyself,

Yama, on this sacrificial seat, in concert with the Angirases and

Fathers. Let the texts recited by the sages bring thee hither. Delight

thyself, o king, with this oblation. 4. Come with the adorable An-

girases ; delight thyself here, Yama, with the children of Virupa.
430

Seated on the grass at this sacrifice, I invoke Vivasvat, who is thy

father. 6.
,(Nir.

xi. 19.) May we enjoy the good wilL and gracious

ig ig the rendering of the words pravato mahlr anu, adopted by Roth in his

Illustrations of the Nirukta, p. 138. In support of this sense of mighty (celestial)

waters, he refers to R.V. ix. 113, 8 (which I shall quote further on), and to verse 9

of this hymn. In his article on the story of Jemshid, in the Journal of the German

priental Society, iv. 426, he had translated the words, "from the deep to the heights;"
and Dr. Haug, in his "

Essays on the Sacred Language, etc., of the Parsees," p. 234,

similarly renders,
" from theodepths to the heights." In th Atharva-veda, xviii. 4, 7,

however, where the same words occur, tlrthais taranti pravato mah'r iti yajnakritah
sukrito yena yanti (" They cross by fords the great rivers, [by the road] which the

virtuous offerers of sacrifice pass,") they seem more likely to mean the mighty streams.

Compare Professor Miiller's Lectures, ii. 515.

430
Virupa is mentioned in R.V. i. 45, 3

;
viii. 64, 6

;
and the Virupas in iii. 53,

6, and x. 62, 5 f. See the 3rd vol. of this work, p. 246 and note.
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benevolence of those adorable beings, the Angirases, our Fathers, the

Navagvas, the Atharvans, the Bhrigus, offerers of soma. 7. Depart

thou,
431

depart by the ancient paths (to the place) whither our early

fathers have departed. (There) shalt thou see the two kings, Tama and

the god Varuna, exhilarated by the oblation (svadha), (or, exulting in

independent power). 8. Meet with the Fathers, meet with Tama,
432

meet with the [recompense of$ the sacrifices thou hast offered 433
in.

the highest heaven. Throwing off all imperfection again go to thy

home. 434 Become united to a body, and clothed in a shining

431 The following verses (as appears from Professor Muller's Essay on the funeral

rites of the Brahmans, Journal of the German Oriental Society, for 1855, p. xi.) are

addressed at funerals to the souls of the departed, while their bodies are being con-

sumed on the funeral pile.
432 The A.V. xviii. 2, 21 is as follows: 21. Hvayami te manasa manahiheman

grihan upa jujushanah ehi
\

sam gachhasva pitribhih sam yamena syorids tva vatah

upa vantu sagmah \

22. "Ut tva vahantu Maruto udavahah udaprutah \ ajena krin-

vantu sttam varshenokshantu bal iti
\

23. Ud ahvam ayur ayushe kratve dakshaya

jwase |

svan gachhatu te mano adha pitrm upa drava
\

"With my soul I call thy

soul; come with delight to these abodes ;.meet with the Fathers, meet with Yama
;

may delightful, pleasant breezes blow upon thee. 22. May the water-bringing,

water-shedding Maruts bear thee upward, and creating coolness by their motion,

sprinkle thee with rain. 23 May thy soul go to its own (kindred), and hasten

to the Fathers."
433 The phrase ishtapurta is explained by Dr. Haug (Ait. Br. ii. p. 474, note).

Ishta, he says, means "what is sacrificed," and apurtta, "filled up to." " For all

sacrifices go up to heaven, and are stored up there to be taken possession of by the

sacrificer on his arrival in heaven." The words before us will therefore mean "rejoin

thy sacrifices which were stored up." The Atharva-veda, xviii. 2, 20, expresses the

sentiment here referred to by Dr. Haug in these words: svadhah yas chakrishe

jlvams fas te santu madhuschutah
\

"
May the oblations which thou offeredst while

alive (now) drop thee honey." And in A.V. xi. 1, 36, it is said : etaih sukritair

anu gachema -tjajnam nake tishthantam adhi saptarasmau \

"
With^hese good deeds

may we foTlow the sacrifice which abides in the heaven vith seven rays." Compare
A.V. vi. 122, 4: yajnam yantam manasa brihantam anvarohami tapasa sayonih\

upahutah Agne jarasah parastat tritlye nake sadhamadham madema
\

" With my
soul I ascend after the great sacrifice as it goes, dwelling together with my austere-

fervour
; may we, Agni, invited, enjoy a festival in the third heaven beyond (the

reach of) decay." And A.V. vi. 123, 2 : anvaganta yajamanah svasti ishtapurtam
sma krinutavir asmai

\

4. Sa pachami sa dadami sa yaje sa dattad ma yusham ]

5.

Viddhi purtasya no rayrn sa deva sumana bhava
\

2. " The sacrificer will follow in

peace ;
show him what he has offered. 4. I cook, I 'give, I offer oblations

; may I

not be separated from what I have given. 5. king, recognise what we have be-

stowed ;
be gracious." Compare A.V. iii. 29, 1.

434 Miiller (in the Essay just referred to, p. xiv.) translates this verse thus :
" Leave

evil there, then return home, and take a form," etc. This rendering appears to make

the departed return to this world to resume his body, though in a glorified state.
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form. 435
9. Go ye, depart ye, hasten ye from hence.436 The Fathers

have made for him this place. Yama gives him an abode m dis-

tinguished by days, and waters, and lights. 10. By an auspicious

path do thou hasten past the two four-eyed brindled dogs, the

offspring of Sarama. Then approach the benevolent Fathers who

dwell in festivity with Yama (compare A.V. xviii. 4, 10). 11. In-

trust him,
438 o Yama, to thy two ibur-eyed, ro/id-guarding, man-

observing watch-dogs; and bestow on him prosperity and health. 12.

The two brown messengers of Yama, broad of nostril and insatiable,

wander about among men.439
May they give us again to-day the auspi-

cious breath of life, that we may behold the sun. 13. Pour out the

soma to Yama, offer him an oblation. To Yama the sacrifice pro-

ceeds when heralded by Agni and prepared. 14. Offer to Yama an

oblation with butter, and be active. May he grant us to live a long

which does not seem to bring out a good sense. Roth, on the other hand (in Journ.

Germ. Or. Society, iv. 428), connects the wortl punah with what precedes, and renders

the verse thus :
" Enter thy home, laying down again all imperfection," etc.

435 The A.V. xviii. 2, 24, says : ma te mano ma 'sor nid 'ngdndm ma rasasya te
\

ma te hdsta tanvah kinchaneha
\

25. Ma tvd vrikshah sam bddhishta ma devt prithivJ

maht
|

lokam pitrishu vitvd edhasva Yamarajasu \
26. Yat te angam atihitam para-

chair apatiah prdno yah u vdte paretah \

tat te sangatya pitarah sanldah ghdsdd

ghdsam punar a ves'ayantu \

"Let not thy soul nor anything of thy spirit (*), or

of thy members, or of thy substance, or of thy body, disappear. 25. Let no tree vex

thee, nor the great divine earth. Having found an abode among the Fathers, flourish

among the subjects of Yama. 26. "Whatever member of thine has been removed afar,

or breath of thine has departed in tfie wind, may the combined Fathers reunite them

all with thee."

436 These words, according to Professor Miiller, are addressed to evil spirits.
437 Avasdnam. Compare A.V. xviii. 2, 37, where Yama is said to recognise those

who are his owd : daddmi asmai avasdnam etad yah esha dgdd mama fhed abhud

iha
|

Yamas chikitvdn prati etad aha mamaisha rdye upa tishthatdm iha
\
"I give

this abode to this man who has come hither, if he is mine. Yama, perceiving, says

again,
' He is mine, let him come hither to prosperity.'

"

438 See Roth, Journal German Oriental Society, iv. 428, at the foot, and his ex-

planation ofpari dehi, s.v. da (see also x. 16, 2
;
and A.V. viii. 2, 20, 22). Miiller,

on the other hand (p. xiv.), translates :
" Surround him, Yama, protecting him from

the dogs," etc.

439 The two dogs of Yama are also mentioned in A.V. viii.1, 9, where one of them

is said to be black (sydma) and the other spotted (sabala). In A.V^ viii. 2, 11, the

messengers of Yama, who wander among men, are. spoken of in the plural, without

being described as dogs ( Vaivasvatena prahitdn Yama-dutdms charato 'pa sedhdmi

sarvdn). In A.V. v. 30, 6, they are spoken 'of as two : dutau Yamasya ma 'nugdh

adhijivapurd ihi
\

" Do not follow Yama's two messengers ; come to the cities of the

^ving."
In A.V. viii. 8, 10 f. also the messengers of Death and Yama are mentioned.
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life among the gods. 15. Offer a most honied oblation to king Yama.

Let this salutation (be presented) to the earliest-born, the ancient

rishfe, who made for us a path."

Hymn 15 of the same Mandala is addressed to the Fathers, or

departed ancestors, who, as we have already seen, are conceived to be

living in a state of blessedness in the other world, though in some

places, as we shall ee, some of tfiem are conceived to have other abodes.

I will quote some verses from it, which will show still further their

enjoyments, powers, and prerogatives :

x. 15, 1. Ud Iratdm avare ut pardsah ud madhyamdh pitarah som-

ydsah \

asum ye lyur avrikdh ritajnds te no avantu pitaro haveshu
\

2.

Idam pitrilhyo namo astu adya ye purvdso ye upardsah lyuh \ ye

pdrthive rajasi d nishattdh ye vd nunam suvrijandsu vikshu
\

.... 5.

Upahutdh pitarah somydso barhishyeshu nidhishu priyeshu \

te d gamantu

te iha iruvantu adhi Iruvantu te avantu asmdn
\

6. Achya jdnu dak-

shinato nishadya imam yajnam alhi grinlta visve
\

md himsishta pitarah

kena chin no yad vah dgah purushutd kardma
\

7. Aslndso arumndm

upasthe rayim dhatta dusushe martydya \ putrelhyah pitaras tasya

vasvah pra yachhata te ihorjam dadhdta
\

8. Te nah purve pitarah

somyaso anuhire somapltham vasishthdh
\

telhir Yamah samrardno

havlmshi usann usadbhih pratikdmam attu
\

. . . . l<f. Ye satydso havi-

rado havishpdh Indrena devaih saratham dadhdndh
\

d Ague ydhi sahas-

ram devavandaih paraih purvaih pitrilhjr gharmasadlhih \

11. Agni-

shvdttdh pitarah d iha gachhata sadah sadah sidata supramtayah \
atta

havlmshi prayaidni larhishi atha rayim sarvavlram dadhdtana
|

. . . . 13.

Ye cheha pifaro ye cha neha ydm& cha vidma yarns cha na pravidma \

tvam vettha yati te jdtavedah svadhdlhir yajnam wkritam jushasva \

14.

Ye agnidagdhdh ye anagnidagdhdh madhye divah svadhayd mddayante \

tebhih svardl asunltim etdm yathdvasam tanvam kalpayasva \

"1 (=Y. S. 19, 49; Mr. 11, 18). Let the lower, the upper, and

the middle Fathers, the offerers of soma, arise. May these Fathers,

innocuous, and versed in righteousness, who have attained to (higher)

life (asu)
uo

protect us in the invocations. 2*(=Y. S. 19, 68). Let this

reverence be to-day paid to. the Fathers who departed first, and who

(departed) last, who are
situated^

in the terrestrial splfere,
441 or who are

440
Compare the word asura, "Spirit," and asumti, in verse 14, below.

441
Compare A.V. xviii. 2, 49 : Te nah pituh pitaro ye pitamahah ye avivisur ur\
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now among the powerful races (the gods) 5 (=Y. S. 19, 57).

Invited to these favourite oblations placed on the grass, may the

Fathers, the offerers of soma, come
; may they hear us, may they

intercede for us, and preserve us. 6 (=V. S. 19, 62). Bending the

knee, and sitting to the south, do ye all accept this sacrifice. Do us no

injury, o Fathers, on account of any offence which we, after the

manner of men, may commit against 'you. 7 (=Y^S. 19, 63). Sitting

upon the ruddy [woollen coverlets], bestow wealth on the mortal who

worships you. Fathers, bestow this wealth upon your sons, and now

grant them sustenance. 8 (=V. S. 19, 51). May Yama feast accord-

ing to his desire on the oblations, eager, and sharing his gratification

with the eager Yasishthas, our ancient ancestors, who presented the

soma libation. 10. Come, Agni, with a thousand of those exalted

ancient Fathers, adorers of the gods, sitters at the fire, who are true,

who are eaters and drinkers of oblations, and who are received into

the same chariot with Indra and the gods. 11 (=Y. S. 19, 59).

Come hither, ye Agnishvatta Fathers
; occupy each a seat, ye wise

directors
;
eat the oblations uz which have been arranged on the grass,

and then bestow wealth on us, with all our offspring
443 .... 13.

Thou knowest, o Jatavedas, how many those Fathers are who are here

and who are not tere, those whom we know and do not know
; accept

antariksham
\ ye akshiyanti prithivlm uta dyam tebhyahpitribhyo namasa vidhema

\

" Let us worship with reverence those Fathers who are the fathers, and those who

are the grandfathers, of our father ; those who have entered into the atmosphere, or

who inhabit the earth or the sky." See also A.V. xviii. 3, 59.

442
According to the A.V. xviii. 2, 28, evil spirits sometimes come along with the

Fathers : ye dffkyavo pitrishu pravishtah jnatimukhah ahutadas charantj \ parapuro

nipuro ye bharanti Agrnf tan asmat pro, dhamati yajnat \

"
May Agni blow away

from this sacrifice those Dasyus who have no share in the oblations, whether they
wear gross or subtile bodies, who come, entering among the Fathers, with the faces of

friends." Compare V. S. ii. 30, and commentary.
443

Compare A.V. vi. 41, 3 : ma no hasishur rishayo daivyah ye tanupah ye nas

tanvas tanujah \ amartyah martyan abhi nah sachadhvam ayur dhatta prataram

jtvase nah
\
"Let not the divine rishis, who are the protectors of our bodies, forsake

us. Do ye who are immortal, visit us who are mortals
; puP into us vitality that we

may live longer." A.V. viii. 8, 15 : Gandharvapsarasah sarpan deian punyajanan

pitfin |

drishtan adrishtan ishnami yathd senam amuih hanan
\

" I incite the Gand-

harvas, Apsarases, s<rpents, gods, those holy men the Fathers, the seen and the un-

seen, that they may destroy this army." According to the Mahabharata, Sabhapar-

van, 461, there are seven troops of Pitris or Fathers, four embodied (murttimantah]
and three bodiless (as'arlrinah).
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the sacrifice well offered with the oblations. 14 (=V. S. 19, 60). Do

thou, o self-resplendent god
444

along with those (Fathers) who,

whether they have undergone cremation or not, are gladdened by our

oblation grant us this (higher) vitality (a&uriiti}^
5 and a body ac-

cording to our desire."

A funeral hymn addressed" to Agni
446

(x. 16) also contains some

verses which illustrate the vie^w of the writer regarding a future life :

x. 16, 1. Ma enam Ague vi daho ma 'bhi socho ma 'sya tvacham

chikshipo ma sarlram
\ yadd sritam krinavo Jatavedo atJiem enam, pro,

hinutdt pitribhyah \

2. S'ritam yadd karasi Jatavedo athem enam pari

dattdt pitribhyah \ yadd gachhdti asunltim etdm atha devdndm vasanir

bhavdti
|

3. Suryam chakshur gachhatu vdtam dtmd dydm cha gachha pri-

thivlm cha dharmand
\ apo vd gachha yadi tatra te hitam oshadhlshu prati

tishtha sarlraih
\

4. Ajo bhagas tapasd tarn tapasva tarn te sochis tapatu

tarn te archih
\ yds te sivds tanvo Jdtavedas tdbhir vahainam sukritdm u

lokam
|

5. Ava srija punar agne pitribhyo yas te dhutas charati svadhd-

bhih
| dyur vasdnah upa vetu seshajjt sangachhatdih tanvd Jdtavedah

\

6.

Yat te krishnah sakunah dtutoda pipllah sarpah uta vd svdpadah \ Agnis

tad vUvam agadam krinotu Somas cha yo brdhmandn fivivesa
\

"
1. Do not, Agni, burn up or consume him (the deceased); do not

*4i As Agni is addressed in the two preceding verses, it might have been supposed
that he is referred to in this epithet of self-resplendent (svarat), or sovereign ruler,

especially as the same function is assigned to him in x. 16, 5, as is assigned to the

deity addressed in this verse. But the commentator on the Vajasaneyi Sanhita, 19,

60 (where the verse occurs, with most of the others in this hymn, though not in the

same order), understands it of Yama; as does also Professor Roth (see s.v. asurittt)

in the passagC of the A.V., where it occurs along with asurilti. See next note.

445 This word also occurs in the second verse of the ne*t, the 16th hymn. In R.V.

x. 59, 5, 6, it appears to he employed as the personification of a god or goddess.

Professor Miiller, Journ: R.A.S. vol. ii. (1866), p. 460, note 2, however, considers

that " there is nothing to show that Asuniti is a female deity."
" It may he a name

for Yama, as Professor Roth supposes ;
hut it may also be a simple invocation, one of the

many names of the deity." He himself renders it
"
guide of life," ibid. In A.V. xviii.

3, 59, it is joined with svarat : ye nah pituh pitaro ye pitamahah ye avivisur urv an-

tariksham
\ tebhyah syarad asumtir no adya yathavaiam tanvah kalpayati \

" May
the monarch

%(or self-resplendent being) who bestows vitality fashion for the fathers

and grandfathers of our father, who have entered the wide atmosphere, and for us to-

day, bodies according to our desire."

446
According to Professor Miiller (Funeral Rites of the Brahmans, p. xi. f.) some

verses from this hymn are repeated after those from hymn 14, while the remains of

the departed are being burnt.
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dissolve his skin, or his body.
447 When thou has matured"8

him, o

Jatavedas, then send him to the Fathers. 2. When thou maturest

him, Jatavedas, then consign him to the Fathers. When he shall

reach that state of vitality, he shall then fulfil the pleasure of the

gods. 3. Let his eye go to the sun,
449 his breath to the wind. Go to

the sky, and to the earth, according to (the) nature (of thy several

parts) ;
or go to the waters, if that is Suitable for thee; enter into the

plants with thy members. 4. As for his unborn part, do thou (Agni)

kindle it with thy heat
;
let thy flame and thy lustre kindle it

;
with

those forms of thine which are auspicious convey it to the world of

the righteous.
450

5. Give up again, Agni, to the Fathers, him who

447
Compare A.V. xviii. 4, 10-13. In the sixty-fourth verse of the same hymn it

is said : yad vo Agnir ajahad ekam angam pitrilokam gamayan jatavedah \

tad vah

punar a pyayayami sangah svarge pitaro madayadhvam \

" Whatever limh of you

Agni Jatavedas left behind, when conveying you to the world of the Fathers, that I

here restore to you. Revel in heaven, ye Fathers, with (all) your members."
448

Compare A.V. xviii. 4, 12.

449 In A.V. viii. 2, 3, a man dead, or in danger of dying, is addresed in these

words : vatat te pranam avidam suryach chakshur aham tava
\ yat te manas tvayi

tad dharayami sam vitsva angair vada jihvaya alapan \

" I have obtained thy breath

from the wind, thine eye from the sun
;
I place in thee thy soul (manas} ;

have sen-

sation in thy limbs
; speak, uttering (words) with thy tongue." Compare A.V. v.

24, 9 : Suryas' chakshusham adhipatih \

"
Surya is the superintending lord of the

eyes ;" and A.V. xi. 8, 31 : Suryas chakshur Vatah pranam purushasya vi bhejire \

"
Surya occupied the eye, and Vata (the wind) the breath of Purusha (or man)." See

also A.V. xix. 43, 2, 3. Compare further Plato, Repub. vi. 18, where Socrates says of

the eye : 'AAA.' i

r]\ioeiSfa'Tar6i' ye 61/j.ai riav irepl ras a.ia6i)ffis opyavuv, "I regard it

[the eye] as of all the organs of sensation, possessing the most affinity to the sun." Eur.

Suppl. 532 f. "OQev S'fKaffTov eis rb ffeafj.' atyiicfTO, 'evravG' a7rrjA.#e, irvevfj.a /j-eif irpbs

atfepa, rl ffta^a. S'es yrjv
" But each element of the body has departed to the

quarter whence ft came, the breath to the aether, the body itself to the e.arth." A
similar idea is expressed in a verse of Goethe, which I had formerly read, and for a

copy of which, with the context, I am indebted to Professor Aufrecht. The passage
occurs in the introduction to the Farbenlehre (Ed. 1858, vol. xxxvii. p. 5), and is as

follows :
" Hierbei erinnern wir uns der alten ionischen Schule, welche mit so groszer

Bedeutsamkeit immer wiederholte : nur von gleichem werde Gleiches erkannt
;
wie

auch der Worte eines alten Mystikers, die wir in deutschen Reimen folgendermaszen
austlriicken mochten :

War' nicht das Auge sonnenhaft,
*

Wie konnten wir das Licht erblicken ?

Lebt' nicht in uns des Gottes eigue Kraft,

Wj,e kb'nnt' uns Gottliches entziicken ?

Jene unmittelbare Verwandtschaft des Lichtes und des Auges wird niemand laugnen,
aber" u.s.w.

460 In AV. xviii. 2, 36, Agni is entreated to burn mildly, and to spend his fury on the
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comes offered to thee with oblations. Putting on life, let him approach

(his) remains
;

let him meet with his body, o Jatavedas. 6. "Whatever

part of thee any black bird, or ant, or serpent, or beast of prey, has

torn, may Agni restore to thee all that, and Soma who has entered

into the Brahmans.*' Compare Vajasaneyi Sanhita, xviii. 51. Agnim

yunajmijavasd ghritena divyam suparnam vayasd brihantam
\ tenavayam

gamema bradhna^yc^ vishtapam s9o ruhdndh adhi ndkam uttamam
\

52.

Imau te pakshdv ajarau patatrinau ydbhydm rakshdmsi apahamsi Ague \

tabbyam patema sulcritdm u lokam yatra risTiayo jagmuh prathamajdh

purdndh \

51. "With power and with butter I attach Agni, the

celestial bird, mighty in energy : through him may we go to the sphere

of the sun, ascending the sky to the highest heaven. 52. Borne by

those thine undecaying, flying pinions, wherewith thou, Agni, slayest

the Rakshases, may we soar to the world of the righteous, whither

the ancient, earliest-born rishis have gone."

In various parts of the A.V. Agni is similarly addressed. Thus in

vi. 120, 1. Yad antariksham prithivlm uta dydm yan mdtaram pitaram

rdjihimsima \ ayam tasmdd gdrhupatyo no Agnir ud in naydti sukritasya

woods and on the earth (sum tapa ma 'ti tapo Agne ma tanvam tapa \
vaneshu

s'ushmo astu te prithivyam astu yad haraJi). The Taittrlya Brahmana has the fol-

lowing passage : iii. 10, 11, 1 : Kas chid ha vai asmal lokat pretya atmanam veda
"
ayam aham asmi" iti

\
kaschit warn lokam na pratijanati agnimugdho ha eva

dhuma-tantah svam lokam na pratijanati \ atho yo ha eva etam agnim savitram veda

sa eva asmal lokat pretya atmanam veda "
ayam aham asmi" iti

\

sa svam lokam

pratijanati esha u cha eva enam tat savitrah svargam lokam abhi vahati
\

" One man

departing from this world knows himself that ' this is I myself.' Another does not

recognize his own world. Bewildered by Agni, and overcome by smoke, he does not

recognize his own world. Now he who knows this Agni Savitra, when he departs
from this world knows himself, 'that this is I myself.' He recognize^ his own world.

This Savitra carries him to the heavenly world." A few lin%s further on it is said that

the days and nights suck up in the next world the treasure of the man who does not

possess a particular sort of knowledge, whilst he who knows Agni Savitra finds his trea-

sure not sucked up (tani ha anevamvidusho amushmin loke sevadhim dhayanti |

. . . .

atha yo ha eva etam agnim savitram veda tasya ha eva ahoratrani amushmin loke

sevadhim na dhayanti}. The Taitt. Br. ii. 4, 2, 6, says of Agni : Pratnam sada&tham

anupasyamanah a tantum Agnir divyam tatana
\
tvam nas tantur uta setur A$ne

tvam panthah bhavasi divayanah
\ tvaya 'gne prishtham vayam aruhema atha devaih

sadhamadam madema
\ "Agni, exploring the ancient abode, has extended the celestial

cord. Thou, Agni, art our cord, gnd our bridge ;
thou art the path which conducts

to the gods. By thee may we ascend to the summit (of heaven), and there live in

joyful fellowship with the gods." The? same Brahmana says in another place, i. 5,

2, 6, that the stars are the houses of the gods, and that whoever knows this possesses

houses (devagrihah vai nakshatrani
\ yah evam veda grihi eva bhavatfj.
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lokam
|

" Whatever injury we have done to air, earth, or sky, to

father or mother, may Agni Garhapatya (delivering) us from that,

convey us up to the world of righteousness." xii. 2, 45. Jlvdndm dyuh

pro, lira tvam Ague pitrlndm lokam api gachhantu ye mritdh
\

"Do

thou, Agni, prolong the lives of living creatures
;
and may those who

are dead go to the world of the Fathers." xviii. 3, 71. Arabhasva

jdtavedas tejasvad haro astu te
\

sartr^m asya sandaha athainam dhehi

sukritdm u lake
\

"Seize him, Agni, let thy heat be powerful; burn

his body ;
then place him in the world of the righteous." xviii. 4, 9.

Purvo 'gnis tvd tapatu sam purastdd sam paschdt tapatu gdrhapatyah \

dalcshindgnis te tapatu sarma varma uttarato madhyato antarikshdd diso

diso Ague paripdhi ghordt \
10. Yuyam Ague santamdlhis tanulhir

ydnam alhi lokam svargam \

asvdh bhutvd prishtivdho vahdtha yatra

devaih sadhamddam madanti
\ "May the eastern fire warm thee pro-

pitiously in front (or to the east), and the garhapatya fire behind (or

to the west) ; may the southern fire warm thee, as thy defender and

protector: Agni, preserve from everything dreadful on the north, in

the middle, from the air, and from every side. 10. Do ye (the

various forms of) Agni, become horses, and carry the sacrificer on

your backs in your most gracious forms to heaven, where men hold

festival with the gods."

(4) Summary of the conceptions conveyed in the preceding quotations.

I shall now extract from these texts and others a summary of the

conceptions which they convey.

Tama is the son of Vivasvat (ix. 113, 8; x. 14, 1 [^=A.Y. xviii.

1, 49] ;
x. 14, 5

; X.--58, 1
;
x. 60, 10), and of Saranyu, the immortal

daughter of Tvashtri (x. 17, 1, 2). He is elsewhere said, as Professor

Roth considers 451
(see above), to have been one of the original pair of

451 Journal of the German Oriental Society, iv. 426
;
Journal of American Oriental

Society, iii. 335
; Illustrations of Nirukta, p. 138. As Professor Miiller denies (see

above, p. 288) that Yama was regarded by the Vedic poe,
fs as the first man, he

explains as follows (Lectures; 2nd Series, p. 514
ff.)

the process by which he came

to be transformed into the monarch of the dead :
" Let us imagine, then," he says,

" as well as we can, that yama, twin, was used as the name of the evening, or the

setting sun, and we'^shall be able perhaps to,understand how in the end Yama came

to be the king of the departed and the god of death. As the East was to the early

thinkers the source of life, the "West was to them Nirriti
}
the exodus, the land of
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human beings (x. 10, 2), and to have sprung from the Gandharva, a

deity of the atmosphere, and his wife (x. 10, 4). In the same hymn

(passim] he is declared to have resisted the solicitations of his twin-

sister Yarn! to form a sexual union with her for the continuation ot

the species.
452 He was the first of mortals who died, and discovered

the way to the other world
;*
he guides other men thither, and as-

sembles them in a home, which is secured to them for ever (x. 14, 1, 2;

A.Y. vi. 28, 3; xviii. 1, 49, 50; xviii. 3, 13).
453 In one place he is

represented as carousing with the gods under a leafy tree, R.V. x.

death. The sun, conceived as setting or dying every day, was the first who had

trodden the path of life from East to West the first mortal the first to show

us the way when our course is run, and our sun sets in the far West.". . . . "That

Yama's character is solar might be guessed from his being called the son of Vivas-

rat. Vivasvat, like Yama, is sometimes considered as sending death. R.V. viii.

67, 20 :
'

May the shaft of Vivasvat, o Adityas, the poisoned arrow, not strike us

before we are old !

" '

[And in A.V. xix. 9, 7, it is said :
"
May Mitra, may Varuna,

may Vivasvat, may the Ender (death) be favourable to us (s'am no Mitrah sam
Varunah s'am Vivasvan s'am Antakah). On the other hand Vivasvat is sometimes

spoken of as preserving from Yama. Thus in A.V. xviii. 3, 62, it is said : Vivasvan

no amritatve dadhatu paraitu mrityur amritam nah aitu
\
iman rakshatu purn-

shan a jarimno mo shu esham asavo Yamam guh \

"
May Vivasvat place us in a

state of immortality. May death pass away, and deathlessness come to us. May he

preserve these men from decay. May their spirits not depart to Yama." J.M.]
. . . .

" His (Yama's) own seat is called the house of the gods (x. 135, 7) ;
and these

words follow immediately on a verse in which it is said :

' the abyss is stretched out

in the East, the outgoing is in the West." (In a note the following are referred to

as additional passages to be consulted, viz., R.V. i. 116, 2
; vii. 33, 9

;
ix. 68, 3,

5; x. 12, 6
;

x. 13, 2, 4
;

x. 53, 3
;

x. 64, S1

;
x. 123, 6.) "These indications,

though fragmentary, are sufficient to show that the character of Yama, such as we
find it in the last book of the Rig-veda, might well have been suggested by the

setting sun, personified as the leader of the human race, as himself a mortal, yet as a

king, as the ruler of the departed, as worshipped with the fathers, o the first witness

of an immortality to be enjoyed by the fathers," etc. I may remark that in the

S'atap. Br. xiv. 1, 3, 4, Yama is identified with the sun
;
but he is, a little further on,

xiv. 2, 2, 11, similarly identified with Vayu.
462 See Professor Roth's observations on this dialogue in the Journal of the Ameri-

can Oriental Society, iii. 335 f.

453 See Professor Roth's remarks on these passages in the Journals, etc., above

referred to. In the Journal of the German Oriental Society, iv. 427, he remarks on

these hymns : "We h^e find, not without astonishment, beautiful conceptions on im-

mortality, expressed in unadorned language with child-like conviction. If it were

necessary, we might here find the, most powerful weapons against the view which has

lately been revived, and proclaimed as new, that Persia was the only birthplace of

the idea of immortality, and that evea the nations of Europe had derived it from that

quarter ;
as if the religious spirit of every gifted race was not able to arrive at it by

its own strength."



302 SUMMARY OP THE CONCEPTIONS

135, 1
4M

(yasmin vrilcshe supaldie devaih sampibate YamaK). He is a

king, and dwells in celestial light, in the innermost sanctuary of

heaven, ix. 113, 7, 8 (see above, p. 226, and below, where the passage

will be quoted at greater length), where the departed behold him

associated in blessedness with Yaruna (x. 14, 7). He grants luminous

abodes in heaven to the pious (x. 14, 9), who dwell with him in

festive enjoyment (x. 14, 8, 10). In* the A.Y. xviii. 2, 32, he is said

to be superior to Vivasvat, and to be himself surpassed by none
( Tamah

paro 'varo Vivasvdn tatah param na ati pasydmi kinchana).

In the Eig-veda Yama is nowhere represented (as he is in the later

Indian mythology)
455 as having anything to do with the future punish-

ment of the wicked. In fact, the hymns of that Yeda contain, as far

as I am aware, no prominent mention of any such penal retribution
;

but the passages which appear to recognize the existence of a Tartarus

will be quoted further on. Nevertheless, Yama is still to some extent

an object of terror. In x. 14, 10-12, he is represented as having two

insatiable dogs, with four eyes and .wide nostrils, which guard the road

to his abode, and which the departed are advised to hurry past with all

possible speed. These dogs are said to wander about among men as

his messengers (x. 14, 12), no doubt for the purpose of summoning
them to the presence of their master, who is in another place, x. 165, 4,

identified with death, and is described as sending a bird as the herald

of doom (yasya dutah prahitah esha etat tasmai Yamdya namo astu

454 In A.Y. xviii. 4, 3, the Adityas are said to feast on honey in heaven (madhu

bhakshayantf).
455

According to the Puranas,
" Yama fulfils the office of judge of the dead, as

well as sovereign of the damned
;

all that die appearing before him, and being con-

fronted with Chitragupta, the recorder, by whom their actions have been' registered.

The virtuous are thence conveyed to Swarga, or Elysium, whilst the wicked are driven

to the different regions of Naraka, or Tartarus." (Wilson, Vishnu Parana, p. 216 of

Dr. Hall's ed. vol. 2). Chitragupta is described in the following tasteless and extra-

vagant style in the Yrihannaradlya Purana, quoted in Professor Aufrecht's Catalogue
of the Bodl. Sansk. MSS., p. 10, note : Pralayambuda-nirghosho anjanadri-sama-

prabhah \ vidyut-prabhayudhair bhlmo dvatrimsad-bhuja-spmyutah \ yojana-traya-

vistaro raktaksho dlrghanasikah \

damshtra-karala-vadano <*japitulya-vilochanah \

mrityu-jvaradibhir yuktas chiJragupto vibhlshanah-
\

" The dreadful Chitragupta,

with a voice like that issuing from the clouds at the mundane dissolution, gleaming
like a mountain of collyrium, terrible with lightning-like weapons, having thirty-

two arms, as big as* three yojanas, red-eyedx long-nosed, his face furnished with

grinders and projecting teeth, his eyes resembling oblong ponds, bearing death

and diseases."
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mrttyave, compare A.V. vi. 29, Iff.). And in a verse of the A.V.

(xviii. 2, 27), death is said to be the messenger of Yama, who conveys

the spirits of men to the abode of their forefathers. In another place

(K.V. x. 97, 16) deliverance is sought from the bonds of Yama, as well

as those of Varuna (munchantu ma sapathyad atho Varunydd uta
\

atho

Tamasya padblsat, see also A.V. viii. 7, 28). In K.V. i. 38, 5, too,

where it is said (ma vo mrigo rye yavase jarita Ihud ajoshyah \ pathd

Yamasya gad upa]
*' Let not thy worshipper be disregarded like a wild

animal in a pasture, or go along the road of Yama," Yama is equiva-

lent to death. In the following verse (already quoted) of the A.V. vi.

28, 3, also, Yama is identified with Mrityu (death) :
" Reverence be

to Yama, death, who first reached the river, spying out the road for

many, who is lord of these two-footed and four-footed creatures."

(This verse coincides in part with R.V. x. 14, 1, quoted above.)

Compare also A.V. v. 30, 12; vi. 63, 2.)

When the remains of the deceased have been placed upon the

funeral pile, and the process of cremation has begun, Agni, the god of

fire, is prayed not to scorch or consume the departed, not to tear

asunder his skin or his limbs, but after the flames have done their

work, to convey to the Fathers the mortal who has been presented to

him as an offering. The eye of the departed is bidden to go to the

sun
;
his breath to the wind

;
and his different members to the sky,

the earth, the waters, or the plants, according to their several affinities.

As for his unborn part (ajo IhagaK), Agui is supplicated to kindle it

with his heat and flame, and, assuming his most auspicious form, to

convey it to the world of the righteous (x. 16. 1-5
; Vaj. Sanh. xviii.

51 f.).
456

Before, however, this unborn part can compleie its course

from earth to the third heaven, it has to traverse a vast gulf of dark-

ness.
437

Leaving behind on earth all that is evil and imperfect, and

456 In the S'atap. Br. xi. 2, 1, 1, a man is said to be thrice born
; first from his

father and mother, the second time through sacrifice, and the tMrd time when, after

death and cremation, he once more emerges into life (trir ha vai purusho jayate |

etan nu eva matus cha adhi pitus cha agre jayate \

atha, yam yajnah upanamatisa

yad yajate tad dvitlyam jayate \

atha yatra mriyate yatra enam agnav abhyadadhati
sa yat tatah sambhavati tat tritlyam jayate).

457 A.V. ix. 5, 1. A naya etam aJ-abhasva sukritam lokam api gachhatu prajanan \

firlva tamamsi bahudha mahanti ajo nakam akramatam tritlyant \

3. Pra pado 'va

nenigdhi duscharitam yat chachara suddhaih saphair a kramatam prajanan \
tlrtva

tamamsi bahudha vipasyann ajo nakam akramatam tritlyam \

From the contents of
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proceeding by the paths which the fathers trod (K.V. x. 14, 7), the

spirit, invested with a lustre like that of the gods, A.Y. xi. 1, 37 (yena

devdh jyotishd dydm uddyan brahmaudanam paktvd sukritasya lokam
\

tena geshma sukritasya lokam svar drohanto abhi ndkam uttamam), soars

to the realms of eternal light (ix. 113, 7,) in a car, or on wings (A.V.

iv. 34, 4), on the undecaying pinions wherewith Agni slays the Rak-

shases (Vaj. Sanh. xviii. 52), wafted upwards hy the Maruts, fanned by
soft and gentle breezes, and refrigerated by showers (A.V. xviii. 2,

21 ff.) ;
recovers there its ancient body in a complete (A.V. xviii. 2,

verse 2 (where the aja is said to be carried to Indra as his share), and from the

mention of "hoofs" in verse 3, I am now led to think that these verses refer to a

goat, and not to the unhorn spirit (both being denoted by the word aja}, although
some of the expressions seem more properly applicable to the latter than to the former.

In any case, however, the verses prove that any being proceeding from earth to

heaven has to traverse a region of darkness before he can reach his destination. I

translate as follows :
"
Convey him

; carry him ; let him, understanding, go to the

world of the righteous. Crossing the gloom, in many directions immense, let the

goat ascend to the third heaven 3. "Wash his feet if he has committed wicked-

ness : understanding, let him ascend with cleansed hoofs. Crossing the gloom, gazing

in many directions, let the goat ascend the third heaven." Compare R.V. i. 50, 10

(= A.V. vii. 53, 7) quoted above in the Section on Surya, p. 160. In the Vaj.

Sanh. xxxi. 18, also, the great Purusha, of sun-like brightness (aditya-varna), is

said to dwell above the darkness (tamasah parastaf). See also Manu, iv. 242. The

commentator, on this latter passage, however, as well as Eoth, s.v. tamas, under-

stands the phrase dustaram tamas,
" darkness hard to cross," as referring to hell.

Compare the phrases adhamam tamas and andfyam tamas, to be adduced further on.

The word aja seems to have the spnse of "the unborn" in different passages of the

R.V., and in A.V. x. 7, 31 (see Bohtlingk and Roth, s.v., 2, aja) ;
but it may have

the sense of "goat" throughout the whole of A.V. ix. 5, though B. and R. adduce

verse 7 as one of the places where it means "unborn." That verse, however, may
be rendered thus :

" The goat is Agni ; they call the goat light ; they- say that a goat

is to be given by a living^man to the priest. A goat, when given in thir. world by a

believing man, disperses the gloom afar (Ajo Agnir ajam u jyotir ahur ajamjivata
brahmane deyam ahuh

\ ajas tamamsi apa hanti duram asmin loke sraddadhanena

dattah)." In the same way it is said, in verse 10 : Ajas trinake tridive trip-

rishtJie nakasya prishthe dadivanisath dadhati
\ panchaudano brahmane dTya-

manah
\

"The aj panchaudana, given to a priest, places him who bestows it

ip the third heaven, in the third sky, on the third summit, on the top of the

heaven," and in verse 21 :
" This aja panchaudana is an illimitable offering."

In the A.V. xviii. 2, 48, rihere are said to be three heavens :
" The watery

(udanvafi) heaven is the lowest, the pllumatl is the intermediate heaven, and the

third is the pradyaus, in which the Fathers dwell" (udanvati dyaur avama pllu-

matlti madhyama '\ tritlya ha pradyaur iti yasyam pitarah asate). This agrees
with the mention of the third heaven in A.V. ix. 5, 1. Three skies (tisro dyavah)
are also mentioned in R.V. vii. 101, 4

;
and in R.V. vii. 104, 11, three earths (tisrah
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24 ff.
458 and glorified form,

159 meets with the forefathers who are living

in festivity with Yama, obtains from him, when recognized hy him as

one of his own (A.V. xviii. 2, 37), a delectable abode (R.Y. x. 14,

8-10), and enters upon a more perfect life (K.V. x. 14, 8
;

x. 15,

14; x. 16, 2, 5), which is crowned with the fulfilment of all desires

(ix. 113, 9, 11), is passed in the presence of the gods (x. 14, 14), and

employed in the fulfilment of their pleasure (x. 16, 2).

(5) Further quotations from the hymns on the subject ofparadise and

future punishment.

In the following passages of the A.Y. an expectation is expressed

that the family relations will be maintained in the next world :

xii. 3,17: Svargam lokam abhi no naydsi sam jayaya saha putraih

prithwr adho astu visvah). Professor Roth, s.v. div. refers to other passages, among
which is R.V. v. 60, 6. Yad uttame Maruto madhyame va yad va avame subhagaso

divi stha
\ "Whether, fortunate Maruts, ye are in the highest, middle, or lowest,

sky." The A.V. iv. 20, 2, says there are three heavens and three earths (tisro divas

tisrah prithivlh) ;
and A.V. vi. 21, says there are three earths, of which our earth

(bhumi) is the highest (or best) (itnah yas tisrah prithivls tdsam ha bhumir uttama).
458 In A.V. ix. 5, 22-26, it is said that the man who hestows an aja panchaudana,

illuminated by largesses (dakshina-jyotisham : compare hiranya-jyotisham, A.V. x.

9, 6), shall not have his bones broken, or his marrow sucked out, but shall be intro-

duced whole and entire (into heaven) : verse 23 (na tasyastKni bhindyat na majjno

nirdhayet \
sarvam enam samadaya idam idam pra vesayet \

26. Svargam lokam

asnute yo 'jam panchaudanaih dakshinajyotisham dadati). These passages, in which

the departed are said to recover their bodily organization in all its completeness, form

a striking contrast to the representations in the Homeric poems regarding the un-

substantial nature of the ghosts of the departed. The passage of the Odyssey, xi.

488, is well Jcnown, in which Achilles tells Ulysses that he would rattter be the slave

of a poor man on earth than rule over all the departed. I find, however, the fol-

lowing remarks of Professor "Weber (Ind. Stud. ii. 206,) on the words yatha svapne

tatha pitriloke,
" as in a dream so in the world of the Fathers," Katha Upanishad,

vi. 5.
" This is evidently a popular conception, according to which the souls of the

Fathers, like those in the Grecian Hades, experience no waking, but only a kind of

dreamy life. I have as yet found this idea (which at a later period entirely dis-

appears) only in the S'atapatha Brahmana, xii. 9, 2, 2, where the following ex-

planation of Vilj. Sanh, 20, 16 : yadijagrad yadi svapne enamsi chakrima vayam [if

we have committed sins, sleeping or waking] is given ; manmhyah vai jagaritam

pitarah suptam \ manushya-kilvisiiach cha enam pitrikilvishach munchati
\ ['

Men
are what is awake

;
the Fathers what is asleep. He frees hill from the sins of

men, and those of the Fathers.']
"

439 In regard to the celestial body, see Roth, in the Journal of the American Orien-

tal Society, vol. iii., p. 343.

20
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sydma \

"Do thou conduct us to heaven; let us be with our wives 460

and children."

vi. 120, 3 : Yatra suhdrdah sukrito madanti vihdya rogam tanvdh

svdydh \
aslondh angair ahrutdh svarge tatra pasyema pitarau cha

putrdn \

" In heaven, where our virtuous friends enjoy blessedness,

having left behind the infirmities of their bodies, free from lameness or

distortion of their limbs, may we behold our parents and our children."

(Compare A.V. iii. 28, 5 f.)

ix. 5, 27 : Yd purvam patifh vittvd athdnyam vindate patim \ panch-

audanam cha tdv ajafh daddto na vi yoshatah \

28. Samdnaloko bhavati

punarlhuvd 'parah patih \ yo 'jam panchaudanam dakshinajyotisham

daddti
|

""When a woman has had one husband before, and gets

another, if they present the aja panchaudana offering, they shall not

be separated. 28. A second husband dwells in the same world with

his re-wedded wife, if he offers the aja panchaudana, etc."

xviii. 2, 23 : Svdn gachhatu te manah adha pitrln upa drava
\

"Let

thy soul (manas) go to its own
;
and hasten to the fathers."

The enjoyments of this future state are said, in R.V. ix. 113, 7ff.,

to be conferred by the god Soma, and are described as follows :

7. Yatra jyotir ajasram yasmin loke svar hitam
\

tasmin mdm dheM

pavamdna amrite loke akshaye Indrdyendo parisrava \

8. Yatra rdjd

Vaivasvato yatrdvarodhanam divah
\ yatrdmiir yahvatlr dpas tatra mdm

amritam kridhi
\

9. Yatrdnykdmam charanam trindke tridive divah
\

lokdh yatra jyotishmantas tatra mdm amritam Tcridhi
\

10. Yatra

kdmdh nikdmds cha yatra Iradhnasya vishtapam \

svadhd cha yatra tri-

ptis cha tatra mdm amritam kridhi
\

11. Yatrdnandds cha, modus mudah

pramudah dsate
\ kdxwsya yatrdptdh kdmds tatra mdm amrifam kridhi

\

7. "Place me, o purified (Soma), in that imperishable and un-

changing world, where perpetual light and glory are found. 8. Make

me immortal (in the realm) where king Vaivasvata (Yama) dwells,

where the sanctuary of the sky exists, and those great waters (flow).

9. Make me immortal in the third heaven, in the third sky, where

action is unrestrained,
461 %nd the regions are luminous. 10. Make me

460 In the later Indian writings the widow wko burns herself on her husband's

funeral pile is supposed to rejoin him in Svarga. See the texts cited by Colebrooke,

Essays, i. 116 f.

461 "in heaven he acts according to his pleasure" (kamacharo 'sya svarge loke

l>havati).T:a.iit. Br. iii. 12, 2, 9.'
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immortal in the world where there are pleasures and enjoyments, in

the sphere of the sun, where ambrosia and satisfaction are' found. 11.

Make me immortal in the world where there are joys, and delights,

and pleasures, and gratifications ;
where the objects of desire are

attained."

The pleasures here referred to are most probably to be understood as

of a sensual kind. 46
.
2 Such at 18ast is the prospect held out in the

following passage of the Atharva-veda, iv. 34, 2 :
*

A.V. iv. 34, 2. Anasthdh putdh pavanena suddhdh iuchayah suchim

api yanti lokam
\
naishdm sisnam pradahati jdtaveddh svarge lake lahu

strainam eshdm
\

3. Vishtdrinam odanam ye pachanti naindn avartih

sachate Jcaddchana
\

dste Yame upa ydti devdn sain gandharvair madate

somyebhih \
4. Vishtdrinam odanam ye pachanti naindn Yamah part

mushndti retah
\
rathl ha hhutvd rathaydne lyate pa&shl ha Ihutvd 'ti

divah sameti
\ "Boneless,

46*
pure, cleansed by the wind, shining, they

462 Roth is, however, of a different opinion. He says (Journ. Amer. Orient. Soc.

iii. 343) :
" The place where these glorifiedones are to live is heaven. In order to

show that not merely an outer court of the divine dwellings is set apart for them, the

highest heaven, the midst or innermost part of heaven, is expressly spoken of as their

seat. This is their place of rest
;
and its divine splendour is not disfigured by any

specification of particular beauties or enjoyments, such as those with which other re-

ligions have been wont to adorn the mansions of the blest .... There they are

happy : the language used to describe their condition is the same with which is

denoted the most exalted felicity." He then quotes the verses of ix. 113, 7 ff.

already adduced, and adds: "what .'. . . shall be the employment of the blest, in

what sphere their activity shall expend itself; to tflis question ancient Hindu wisdom

sought no answer. The words used in verse 11 of hymn ix. 113 to denote the grati-

fications of paradise, viz : anandah, modah, pramudah, are employed in the Taittiriya

Brahmana, ii. 4, 6, 5 f., to signify sexual enjoyment on earth (prajapatih striyant

yas'o mushkayor adadhat sapam \ kamasya triptim anandam tasyagne fyajayeha ma \

modah pramodah anando mushkayor nihitah sapah \

srttveva kamasya tripydni
dakshinanam pratigrahe).

463
Compare S'atap. Br. x. 4, 4, 4. Tad u ha vai evamvit tapas tapyate a maithu-

nat sarvam ha asya tat svargam lokam abhisambhavati
\

"When a man, knowing
this, practises austere fervour, he retains in heaven all his functions, even to that of

sexual intercourse."

461 Though the connection is merely verbal, I quote here a passage from the Taitt.

Sanh. vi. p. 10, of India Office MS., No. 1702 : Brahmavadino vadanti kasmat satyad
anasthikena prajah pravlyante'sthanvatlrjayante iti

\ yad hiranyam ghrite 'vadhaya

juhoti tasmad anasthikena prajah pravlyante
'

sthanvatlr jayante \
"Those versed in

sacred science ask on what principle it is that creatures are generated by a boneless

substance, and yet are born with bones 5* It is because the sacrificer places gold in

the fire when he casts into it his oblation, that creatures propagated by a boneless

substance are born with bones."
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go to a shining region ; Agni
465 does not consume their generative

organ ;
in the celestial sphere they have abundance of sexual gratifi-

cation. 466
3. Want never comes upon those who cook the vishtarin

oblation. (Such a man) abides with Yarna, goes to the gods, and lives

in blessedness with the Gandharvas, the quaffers of soma. 4. Yama
does not steal away the generative power of those who cook the vish-

tarin oblation. (Such a man) becomes lord of a chariot on which he

is borne along; becoming winged, he soars beyond the sky." In that

region the faithful are also promised ponds filled with clarified butter,

honey, wine, milk, and curds (verse 6).
467

It is clear, in fact, that in the Vedic age the gods themselves were

not regarded as possessing a purely spiritual nature, but as subject to

the influence of various sensual appetites. We have formerly seen how

constantly they are represented as delighting in the soma-juice, and in

the exhilaration which it produced. Yama is described as carousing

with the gods (R.Y. x. 135, 1), the Adityas as eating honey (A.V.

465
This, no doubt, alludes to the fire of the funeral pile.

466
Compare Mahabharata, xii. 3657 : Varapsarah-sahasrani s'uram ayodhane

hatam
\

tvaramana 'bhidhavanti "mama bharta bhaved" iti
\

" Thousands of hand-

some Apsarases run up in haste to the hero who has been slain in battle (exclaiming)

'be my husband.'
" And again, v. 3667: Abhlrunam ime lokah bhasvanto hanta

pasyata, \ purnah gandharvakanyabhih sarvakama-duho 'kshayah \

"
Behold, these

shining worlds belong to the fearless, filled with maidens of the Gandharvas, and

yielding all kinds of enjoyments." In like manner, the Katha Upanishad, i. 25,

refers to the Apsarases : Ye ye kamah durlabhah martya-loke sarvan kamams

chhandatah prarthayasva \
imah ^amah sarathah saturyah na hi Idrisah lambharii-

yah manushyaih \
abhir mat-prattabhih paricharayasva \

"Ask at thy will, says

Yama to Nachiketas, all those pleasures which are difficult to be had in the world of

mortals, those fair ones with their cars and instruments of music,- for such as they
are not to be obtained by men

;
receive them from me, and allow thyself to be

waited on by them." ('The brief germ of this fine Upanishad, I may remark,

though the fact had been before noted by Professor "Weber, is to be found in the

Taitt. Br. iii. 11, 8, 1-6). See also the Kaushitaki Upanishad, as translated by

Weber, Ind. Stud. i. 398, and Cowell, Bibliotheca Ind. p. 147.

467 See the S'atap. Br. xiv. 7, 1, 32 ff.
(
= Brih. Arany. Up. pp. 817 ff.),

where it is

said that the enjoyments of the Fathers are a hundred times greater than those of a

man who lives in perfect prosperity, is the lord of others, and enjoys all human

pleasures (sa yo manushyanam raddhah samriddho bhavati amjesham adhipatih sar-

vair manushyakaih kamaih sampannatamah sa manushyanam paramah anandah
\

33. Atha ye satam manushyanam anandah sa^pitrlnam ekah anandah). In the

same way, the enjoyments of the Karmadevas, those beings who have attained the

rank of gods by their merits, are a hundred Cimes greater than those of the Fathers,

and again the enjoyments of the gods by nature (djanadevah) are a hundred times

greater than those of the Karmadevas, etc.
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xviii. 4, 3), and the Fathers as indulging in festivity or revelry

(sadhamddam madanti} with Yama (R.V. x. 14, 10 : compare A.V.

xviii. 4, 10). Indra is said in R.V. iii. 53, 6 (see above, p. 81 f.) to

have a handsome wife, and pleasure, in his house. In two verses of

the A.V. xiv. 2, 31 f., the young bride is encouraged to ascend the

nuptial couch, and become the mother of children, by the consider-

ation that the gods had been the first to enter into the married

state and indulge in carnal intercourse with their spouses (a -roha

talpam sumanasyamdnd iha prajdm janaya patye asmai
\

32. Devah

agre samapadyanta patriih samasprisanta tanvas tanulhik). In A.V. iv.

37, 11 f., the Gandharvas, a class of gods, who are described as hairy,

like dogs and monkeys, but as assuming a handsome appearance to

seduce the affections of earthly females, are called upon to desist from

this unbecoming practice, and not to interfere with mortals, as they

had wives of their own* the Apsarases (priyo Arise iva bhutvd gandhar-

vah sachate striyam \

tarn ito ndsaydmasi brahmand vlrydvatd \

12.

Jtiydh id vo apsarasah gandharvdh ftatayo yuyam \ apa dhdvata amar-

tydh martydn md sachadhvam). Compare verses 2-4 and 7 of the same

hymn and A.V. xiv. 2, 35). If even the gods were imagined by the

authors of these hymns to have such a decided element of carnality in

their nature, it is scarcely to be supposed that these same poets, or

their contemporaries, or immediate predecessors, should have risen to

the concep^on of a purely spiritual heaven as the reward of a virtuous

life upon earth.468

In one passage of the A.V. iii. 29, 3, immunity from taxation seems to

468 It may be objected that the texts which I have cited from the A.V. furnish no

proof of the meaning of those in the Rig-veda, as the former collection is of later

date than the latter. But (1) the hymns of the A.V. are probably not much posterior

to those of the ninth and tenth books of the R.V., with which I have been dealing ;

and (2) the state of opinion reflected in the texts of the A.V. need not be supposed
to have originated contemporaneously with its expression in these particular hymns,
but was probably handed down from a previous period. "We ought not to be too

incredulous as to the early existence, in an elementary form, of ideas which appear at

first sight to bear the character of a later age. Thus we find in the A.V. x. 8, 43,*a

reference to three qualitu* (gimas] as enveloping the lotus with nine gates (punda-
rikaih navadvarym tribhir gunebhir avritam), and there is perhaps no reason to

doubt that here the three gunas, so,well known in later cosmogonies, are referred to.

Rajas and tamas, two of these qualities, are mentioned together, A,.V. viii. 2, 1 (rajas

tamo ma upagah}. The "name" and ''form" (nama and rupa] celebrated by the

Vedanti'sts, are also alluded to in A.V. x. 2, 12, and xi. 7, 1 (uchhishte nama

rupam cha).
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be held out as a boon to be anticipated in the next world. It is there

said that the offerer of a black-footed sheep
" ascends to the sky where

no tribute is paid by the weak to the stronger
"

(yo daddti sitipddam

avim lokena sammitam
\
sa ndkam abhydrohati yatra suklo [sulkah ?] na

kriyate abalena ballyase), and in verse 5 it is promised that a person

of the same description shall "
live for ever in the sun and moon "

(praddtd upa jlvati surya-mdsayor afcshitam).

The virtues for which men are admitted to the realms of the blessed

are thus described in hymn 154 of the tenth book of the K.V. 1. Somah

ekebhyah pavate ghritam eke updsate \ yebhyo madhu pradhdvati tdms

chid evdpi gachhatdt \
2. Tapasd ye anddhrishyds tapasd ye svar yayuh \

tapo ye chakrire mahas tdms chid
|

3. Ye yudhyante pradhaneshu siirdso

ye tanutyajah \ ye vd sahasradakshinds tdn
|
4. Ye chit purve ritasdpah

ritdvdnah ritdvridhah
\ pitrln tapasvato Yama tin

|

5. Sahasranithdh

kavayo ye gopdyanti suryam \
rishln tapasvato xama tapojdn api gachh-

atdt
|

" Soma is purified for some
;
others seek after clarified butter.

Let him (the deceased) depart to
,
those for whom the honied beverage

flows. 2. Let him depart to those who, through rigorous abstraction

(tapas"), are invincible, who, through tapas, have gone to heaven; to

those who have performed great tapas. 3. Let him depart to the

combatants in battles, to the heroes who have there sacrificed their

lives, or to those who have bestowed thousands of largesses. 4. Let

him depart, Yama, to those austere ancient Fathers who ha^e practised

and promoted sacred rites.
C
5. Let him depart, Yama, to those austere

rishis, born of rigorous abstraction, to those sages, skilled in a thousand

sciences, who guard the sun." 469
(Compare A.V. xix. 43, 1 ff.)

K.V. i. 25, 5, and x. 107, 2, which have been already quoted

above, p. 285, also proclaim the rewards of liberality, a virtue which

the Brahmans, who are its object, have always been forward to extol.

(Compare also verse 8 of the hymn last referred to.)

The Fathers who have attained to the heavenly state are described

as being objects of adoration to their descendants. They are said to be

of different classes, upper, intermediate, and lowei', or those who inhabit

the heaven (or sky), the air, and the earth (R.V. x. 15, 1
;
A.Y. xviii.

2, 49), while iij the verse preceding the one last quoted (A.Y. xviii. 2,

469 These verses form part of the funeral liturgy of the Brahmans. See Muller, on

the funeral rites of the Brahmans, p. xi.
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48), we are told that there are three heavens, of which the Fathers

occupy the third 'or highest. Their different races are mentioned by-

name, viz., Angirases, Yairupas, Navagvas, Atharvans, Bhrigus, Yas-

ishthas, etc. (R.Y. x. 14, 4-6
;
x. 15, 8). Though not all known to

their worshippers, they are known to Agni (x. 15, 13). Their de-

scendants offer them worship and oblations (x. 15, 2, 9), supplicate

their good will (x. 14, 6), deprecate their wrath on account of any

offences which may have been committed against them (x. 15, 6),

entreat them to hear, intercede for, and protect their votaries (x. 15, 5),

and to bestow upon them opulence, long life, and offspring, (x.

15, 7, 11; A.Y. xviii. 3, 14: Pardyata pitarah a cha ydta ayam vo

yajrio madhund samaktah
\
datto asmabhyam dravineha bhadram rayim

cha nah sarvavlram dadhdta
;
xviii. 4, 62 : Ayur asmabhyam dadhatah

prajdm cha rayas cha poshair abhi nah sachadhvam). They are re-

presented as thirsting for the libations prepared for them on earth

(x. 15, 9) ; and they are invited to come with Yama, his father

Yivasvat, and Agni, and feast with avidity, and to their hearts'

content, on the sacrificial food (x. 14, 4, 5
;

x. 15, 9). They ac-

cordingly arrive in thousands, borne on the same car with Indra

and the other gods, and range themselves in order on the sacrificial

ground (x. 15, 10, II).
470 "Wonderful powers are ascribed to them,

as in Agni is prayed (A.V. xviii. 2, 28), to blow away the evil spirits

who intrude into their hallowed society in the guise of friends. In

K.Y. x. 68, 11, it is said that "the fathers have adorned the sky

with stars, as a dark horse with golden ornaments, and have placed

darkness in the night, and light in the day" (abhi iydvaih na Jcrisane-

bhir asvam nakshatrebhih pitaro dydm apimsan).

"With 'these ideas compare those entertained by the Romans about

the Manes (see Smith's Dictionary of Greek and Roman Biography

and Mythology, s.v.}, and the opinions of the unreformed Christian

Churches about the powers and prerogatives of the saints.

The following texts refer indistinctly to some punishment (whether

annihilation or some penal infliction) of the wicked :

R.Y. iv. ,5, 5 : Abhrdtaro na yoshano vyantah patiripo na janayo

durevdh
\ pdpdsah santo anritdh asatydh idam padam ajanata gabhlram \

470
Compare, on the offerings to tlie Pitris, Colebrooke's Essay on the Religious

Ceremonies of the Hindus. Mis. Essays, i. 180 ff.
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" This deep abyss has been produced (for those who), being sinners,

false, untrue, go about like women without brothers, like wicked

females hostile to their husbands."

R..V. vii. 104, 3 : Indrdsomd dushkrito vavre antar andrambhane

tamasi pravidhyatam \ yathd ndtah punar ekaschanodayad ityddi \
17.

Pra yd jigdti khargaleva naktam upa dr-uhd tanvam guhamdnd vavrdn

anantdn ava sd padlshta ityddi \

"
In^dra and Soma, dash those mali-

cious (Eakshases) into the abyss, into bottomless darkness, so that not

even one of them may get out," etc. 17. "May that injurious Rak-

shasi, who goes about at night like an owl, concealing herself, fall

into the bottomless abysses."

But these last texts form part of a hymn which refers to evil spirits.

R.V. ix. 73, 8 : Pidvdn sa visvd Ihuvand ''ITii pasyati avajushtdn

vidhyati karte avratdn
\

"
Knowing, he (Soma) beholds all worlds

;

he hurls the hated and irreligious into the abyss
"

(karte}.

In x. 152, 4, Indra is prayed to consign to the lower darkness the

man who injures his worshipper (yo asmdn abhi ddsati adharam

gamayd tamah: compare A.V. i. 21, 2); and in A.V. viii. 2, 24, the

nethermost darkness is mentioned (na vat tatra mriyante no yanti

adhamam tamah},
"
They do not die there, nor go to the nethermost

darkness." See also A.v. ix. 2, 4, 9, 10, and 17
;
x. 3, 9

;
xii. 3, 49

;

xiii. 1, 32, where similar phrases occur (associated in one place, x. 3, 9,

with asurttam, rajas, the distant (?) atmosphere) ;
and R.V. x. 103, 12,

and A.V. xviii. 3, 3, where tbo expression andham tamas,
" blind dark-

ness," is found. 471 But it is not clear that in these passages the words

denote a place of punishment. In A.Y. v. 30, 11, it is said to a sick

man: udehi mrityor gamlhlrdt krishndch chit tamasas pari \

''Rise up

from deep death, even* from the black darkness." In A.Y. viii. 1, 10,

tamas is used by itself, apparently for the state of the dead
;
and in

A.Y. viii. 2, 2, "the light of the living" (jivatdmjyotih} is mentioned.

In the preceding verse, 1, rajas and tamas are joined : "do not depart

to ,the atmosphere and darkness
"

(rajas tamo mopagdh md pra mesh-

thdh}. In A.Y, xii. 4, 36, however, the adjective form of the ordinary

word for hell (ndraka loka) occurs ; and that region is threatened as

the future abode of the man whose offence is there specified (athdhur

ndrakam lokam nirundhdnasya ydchitdm}.

471 Manu, viii. 94, connects andham tamas with hell, saying that a lying witness

goes to hell in "blind darkness."
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In the following passages of the Mahabharata (xii. 6969 f.) hell and

darkness (tamas) are identified : Anritam tamaso rupam tamasd nlyate

hy adhah
\ tamo-grastdh na pasyanti prakdsam tamasd vritdh

\

6970.

Svargah prakdsah ity dhur narakam tamah eva cha
\

"Falsehood is the

embodiment of darkness (tamas] : by darkness a man is carried down-

wards. Those who are seized by darkness, being enveloped in dark-

ness, do not see the light. Hqaven they say is light (prakasa), and

hell is darkness (tamas}."
472

In one of the passages which have been quoted above (x. 16, 4) the

" unborn part
"

of man is spoken of as being conveyed by Agni to

" the world of the righteous." It will be observed that the word here

employed is different from dtman, the term which at a later period was

invariably used to denote the immaterial soul
;

and that this same

word dtman occurs in the preceding verse in the sense of breath, as we

must infer from the fact of its being bidden to mingle with the wind,

the element to which it is akin. In some other passages of the Big-

veda we find the word manas employed for the soul, or the living

principle which exists after death. Thus in x. 58, 1, it is said: Yat

te Yamam Vaivasvatam mano jdgdma durakam
\

tat te dvarttaydmasi

iha Icshaydya jlvase \ "Thy soul, which has gone afar to Yama Vaivas-

vata, we bring back hither to dwell and to live." In the verses which

follow, the soul is said to be brought back from a great many other

places, the heaven, the earth, the four quarters of the sky, the ocean,

the waters, the planets, the sun, the dawn, the past, the future, etc.

And again in x. 60, 10, we find the same word employed: Yamdd

aham Vaivasvattit Subandhor manah dbharam
\ jlvdtave na mrityave atho

arishtatdtayd \

" I have brought the soul of Subandhu that it may live

and not die, but be secure." Compare A.V. v. 3, 6, 13
;

vi. 53, 2
;

viii. 1, 3; viii. 2, 3; and Vaj. Sanh. iii. 53-56. Atman is, however,

used in some parts of the Big-veda for the animating principle, as

where the sun is called the soul of all things moving and stationary

(i. 115, 1), or where Soma is called the soul of sacrifice (ix. 2, 10;

ix. 6, 8), and of Inira (ix. 85, 3).

472
Compare Vishnu Parana, ii.*6, 40 :

" Heaven is that which delights the mind
;

hell is that which gives it pain ;
hence

4 vice is called hell
;
virtue is called heaven

"

(manah-priti-karah svargo narakas tad-viparyayah \ naraka-svarga-sanjne vai papa-

punye dvijottama).
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(6) Quotations from later works regarding a future existence,

I shall now adduce some passages from other Indian works of a

later date, such as the S'atapatha Brahmana, the epic poems, and the

Puranas, to show how far the opinions which their authors entertained

coincide with those representations of a- future life which I have ex-

tracted from the Rig-, Yajur-, and Atfrarva-vedas.

In the 9th vol. of the Journal of the German Oriental Society

(pp. 237 ff.) Professor Weber has communicated a legend from the

S'atapatha Brahmana, on penal retribution after death, to which he has

prefixed some interesting remarks on the history of Indian opinion

regarding the vanity of personal existence, and the desire to escape

from the perpetual cycle of births to which that opinion conducts.

He remarks that, owing to the fragmentary nature of the surviving

documents of Indian literature, we are not yet in a position to trace

with any distinctness the rise and growth of the doctrine of transmi-

gration ; though he considers it to admit of no doubt that the tenet in

question was gradually developed in India itself, and not introduced from

any foreign country. (See Professor Benfey's remarks on this subject

in his Orient und Occident, vol. iii. pp. 169 f.) In the hymns of the

Rig-veda, Prof. "Weber goes on to observe, there is no trace discoverable

of the metempsychosis, or of any disgust with personal existence. On

the contrary, they manifest a cheerful enjoyment of life, and the most

earnest desire for its prolongation in this world, as well as its con-

tinuation in the next. " So too," Professor Weber proceeds,
" in the

Brahmanas, immortality, or at least longevity, is promised to those

who rightly understand and practise the rites of sacrifice, while those

who are deficient in 'this respect depart before their natural term of

life (pura ha dyusha/i) to the next world, where they are weighed

in a balance (xi. 2, 7, 33)
474 and receive good or evil according to

473
Compare R.V. x. 37, 6 : bhadram fivanto jaranam asrmahi

; S'atap. Br. xi. 8,

3,<6 : sarvam ayur eti a ha epajarayai jlvati; S'atap. Br. x. 4, 3, 1, where the ex-

pression purajarasah is found
;
as it is also in R.V. viii. 56

f , 20, and A.V. v. 30, 17 ;

x. 2, 30 ; xi. 3, 56. Pura ha* ayusho mriyate occurs in S'atap. Br. ii. 1, 4, 9 : na

pura ayushah svakamt preyat in x. 2, 6, 7 ;
and sarvam ayur eti in x. 2, 6, 19. See

also Taitt. Sanh. iii. 2, 1, 2. Compare Psalm Iv. 24 :
"
Bloody and deceitful men

shall not live out half their days ;

" Psalm cii. 25, and Jeremiah xvii. 11.

474 The passage (xi. 2, 7, 33) to which Weher has referred runs as follows : Atha
ha esha eva tula yad dakshino vedyantah \

sa yat sadhu karoti tad antarvedi atha
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their deeds. The more sacrifices any one has offered, the more ethereal

is the body he obtains, or, as the Brahraana expresses it (x. 1, 5, 4),
4"

the more rarely does he need to eat. In other passages, again (iv.

6, 1, 1 : xi. 1, 8, 6; xii. 8, 3, 31),
476

it is promised as the highest

reward, that the pious man shall be born in the next world with his

entire body (sarvatanur eva'sangali). Here the high estimation of

yad asadhu tad bahirvedi tasmad dakshinam vedyantam adhisprisya iva aslta
\

tula-

yam ha vai amushmin loke adadhati
\ yatarad yamsyati tad anveshyati yadi sadhu va

asadhu va iti
\

atha yah evam vcda asmin ha eva loke tulam arohati
\

ati amushmin loke

tuladhanam muchyate sadhukritya ha eva asya yachhati na papakritya \

" For in

the next world they place (his good and evil deeds) in a halance. Whichever of

the two shall outweigh (the other), that he shall follow, whether it be good or evil.

Now, whosoever knows this places himself in the balance in this world, and is freed

from being weighed in the next world
;

it is by good deeds and not by bad that (his

scale) outweighs."
475 x. 1, 5, 4 : Atha ato yajnaviryanam eva

\ sayam pratar ha vai amushmin loke

agnihotra-hud asnati tavatl ha tasmin yajne urg ardhamase ardhamase dasapurna-

masa-yaji chaturshu chaturshu maseshu chaturmasya-yaj~i shatsu shatsu pasubandha~

yaji samvatsare saihvatsare somayajt sate sate samvatsareshu agnichit kamam asnati

kamam na
\
tad ha etad yavat s'atam samvatsaras tavad amritam anantam aparyan-

tam
|

sa yo ha etad evam veda evam ha eva asya etad amritam anantam aparyantam
bhavati

\ tasya yad api ishikaya iva upahanyat tad eva asya amritam anantam

aparyantam bhavati
\

" Then as regards the powers of the sacrifices. In the next

world the offerer of an Agnihotra eats morning and evening. So much nourishment

resides in 'that sacrifice. The performer of the Dars'apurnamasa sacrifice eats every

fortnight, the performer of the Chaturmasya every four months, the performer of the

Pab'ubandha every six months, the offerer of the Soma every year, whilst the kindler

of fire eats every hundred years, or abstains at his pleasure. This means, that during
this period of a hundred years he enjoys an immortal, unending, and unlimited life.

He who so knows this enjoys in the same way this immortal, unending, and un-

limited existence. Whatever part of him is separated, even as if by a straw, be-

comes immortal, unending, and unlimited."

476 iv. 6, 1, 1 : Sa ha sarvatanur eva yajamano 'mushmin loke s&mbhavati
\

" This

sacrificer is born with his whole body (sarvatanuh] in the next world." xi. 1, 8, 6 :

Esha ha vai yajamanasya amushmin loke atma bhavati yad yajnah \
sa ha sarvatanur

)va yajamano amushnin loke sambhavati yah evm vidvan niskrltya yajate \

" This

sacrifice becomes in the next world the soul of the sacrificer. The sacrificer who, know-

ing this, sacrifices with an expiation, is born with his whole body in the next world."

xii. 8, 3, 31 : Pra iva vai esha lokams cha devatas cha visati yah sautramanya
'

tbhi-

shichyate \

tad etad avqntaram
atmanam upahvayate tatha kritsnah eva sarvatanuh

sangah sambhavati
\

" He who is consecrated by th Sautramam enters the worlds,

and among the gods. He then .... and is born entire, with his whole body and

limbs." In the A.V. xi. 3, 32, ^nd 49, it is said : Esha vai odanah sarvangah sarva-

paruh sarvatanuh
\ sarvangah eva sarvaparuh sarvatanuh sambhavati yah evam veda

\

" This odana (boiled rice) is complete in its limbs, joints, and body. He who knows

this is born complete in limbs, joints, and body."
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individual existence culminates-, and a purely personal immortality is

involved. It is evidently in connection with this that the loss of a

dead man's bones is regarded by his friends as disgraceful, as the

severest punishment of arrogance (xi. 6, 3, 11; xiv. 6, 9, 28) ;"
477

since, according to the custom prescribed by the Sutras, the bones

should be collected after cremation.

[The following passage from the same work (x. 4, 3, 9,) is not incon-

sistent with the above view. According to the story, the gods become

immortal without parting with their bodies
;
and although men were

not to enjoy immortality without "
shuffling off their mortal coil," a

subsequent resumption of their bodies in a glorified state is not thereby

excluded : 9. Sa mrityur devtin airavid " AtTia eva sarve manushydh

amritdh bhavishyanti atha ko mahyam bhdgo bhavishyati" iti
\

te ha

uchur " na atoh 'parah kaschana sdha sarlrena amrito 'sad yadd eva

tvam etam bhdgam hardsai
\

atha vydvritya sarlrena amrito 'sad vidyayd

vd karmand vd" iti
\ yad vai tad abruvan "

vidyaya vd karmand vd "

iti
\
eshd ha eva sd vidyd yad Agnir etad u ha eva tat karma yad Agnih \

10. Te ye evafh etad vidur ye vd etat karma kurvate mritvd punah sam-

bhavanti
\

te sambhavantah eva amritatvam abhisambhavanti
\

atha ye

evam na vidur ye vd etat karma na kurvate mritvd punah sambhavanti te

etasya eva annam punah punar bhavanti
\

" Death said to the gods (who had become immortal by performing

certain rites), 'in the very same way all men (also) shall become

immortal
;
then what portion will remain for me ?

' The gods replied,

477 xi. 6, 3, 11 : Sa ha uvacha "
anatiprasnyam ma devatam atyaprakshlh pura-

itithyai marishyasi na te asthlni chana grihan prapsyanti" iti
\

s'a. ha tathaiva

mamara
\ tasya ha apy anycd manyamanah parimoshino asthlny apajahrun \

tasmad

na upavadi syat \

" Do not scrutinize too far the deity which ought not to be too far

scrutinized. Thou shalt die before such a time
;
not even thy bones shall reach thy

home. So he died
;
and robbers carried off his bones, taking them for something

else. Wherefore let no man be contentious." xiv. 6, 9, 28 (=Brihad Aranyaka

Upanishad, iii. 9, 26
; p. 210 f. of Roer's English translation) : Tarn tva aupanisha-

dani*purusham prichhami tarn ched me na vivakshyasi murdha te vipatishyati
"

iti ]

\

tain ha S'akalyo na mene
\ tasya ha murdha vipapata

\ tasya*. ha apy anyad manya-
manah parimoshino asthlny apdjahruh \

" I ask thee regarding this Purusha of the

Upanishads. If thou shalt not explain him to me, |;hy head shall fall off. S'akalya

did not understand this Purusha. So his head fell off
;
and robbers carried off his

bones, taking them for something else." (Coirpare 1 Kings xiii. 22, and Jeremiah

viii. 1, 2). See also the story of Atyamhas Aruni and Plaksha Dayyampati in Taitt.

Br. iii. 10, 9, 3-5.
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' Henceforward no other being shall become immortal with his body,

when thou shalt have seized that part (the body).
473 Now, every one

who is to become immortal through knowledge, or by work, shall

become immortal after parting with his body.' This which they said,

'

by .knowledge or by work,' means that knowledge which is Agni, that

work which is Agni. 10. Those who so know this, or who perform

this rite, are born again aftei* death
;
and by being so born, they

attain immortality. Whilst those who do not so know, or who do not

perform this rite, are indeed born again after death, but become again

and again his (death's) food." See the 4th vol. of this "Work, pp.

48 ff., where this passage is given with its context.]

Professor Weber proceeds :
" But whereas, in the oldest times, im-

mortality in the abodes of the blessed, where milk and honey flow

(xi. 5, 6, 4)
479

is regarded as the reward of virtue or wisdom, whilst

the sinner or the fool is, after a short life, doomed to the annihilation

of his personal existence, the doctrine of the Brahmanas is that after

death all are born again in the next world, where they are recompensed

according to their deeds, the good being rewarded, and the wicked

punished (vi. 2, 2, 27
;

x. 6, 3, 1
;
xi. 7, 2, 23)."

48

478 It appears, however, from the Taitt. S. vi. (p. 67 of the Indian Office MS.),
that men were also conceived of as getting to heaven without dying. Brahmavadino

vadanti " kim tad yajne yajamanah kurute yenajlvan suvargam lokam eti" iti
\ jiva-

graho vai esha yad addbhyo 'nabhishutasya grihnati \jlvantam eva enam survargam
lokam gamayati \

" Men versed in sacred science say
' What does the sacrificer

perform in the sacrifice by which he ascends to heaven alive ?
'

This adubhya
libation is an offering of the living [Soma, i.e. of the plant uncrushed, according to

Bb'htlingk and Roth, s.v. jlvagralia] ; (the priest) offers this without pouring it out;
and conveys tile worshipper alive to heaven."

479 xi. if, 6, 3 f. (See the 3rd vol. of this work, where this passage is cited in the

original with its context) :
'

Study of the Vedas is the Brahma-sacrifice The
man who, knowing this, daily practises the study of the Vedas, conquers thrice as

vast a region and that, too, undecaying as the region which he conquers who
bestows this whole earth filled with wealth. "Wherefore study of the Vedas is to be

practised. 4. Verses of the Rik. are oblations of milk to the gods. He who, knowing
this, daily studies the Rig-veda, does in fact satisfy the gods with oblations of milk

;

and they, when satisfied, satisfy him with prosperity, with breath, with generative

power, with cqmpleteness in his being, with all excellent possessions. (Compare

S'atap. Br. xi. 5, 7, 6, and A.V. iv. 34, 6, 7.)
480 vi. 2, 2, 27 : Tasmad ahuh kritam lokam purusho 'bhi jayate \

" Hence they

say that a man is born into the world which he has made. x. 6, 3, 1 : Atha
khalu kratumayo 'yam purushah \

sa yavatkratur ayam asmal lokfit praiti evain-

kratur ha amum lokam pretya abhisambhavati
\

" Now truly this man is composed of
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[The Satapatha Brahmana, h6wever, also expresses the conception of

a higher state than that of desire and gratification, in a passage (x. 5, 4,

15) where it is said : 15. So 'sya esha sarvasya antam eva dtmd
\

sa esha

sarvdsdm apdm madhye \

sa esha sarvaih kdmaih sampannah \ dpo vat sarve

kdmdh
|

sa esha akdmah sarvakdmo na hy etam kasyachana kdmah\ 16.

Tad esha Moko bhavati "
vidyayd tad droh'anti yatra kdmdh pardgatdh \

na tatra dakshindh yanti ndvidvdmsas lapasvinah" iti
\

na ha eva tarn

lokam dakshindbhir na tapasd 'nevamvid asnute
\

evammddm ha eva sa

lokah
|

" This son! is the end of all this. It abides in the midst of all

the waters. It is supplied with all objects of desire. For the waters

are all the objects of desire/81 This (soul) is free from desire, and

(yet) possesses all the objects of desire, for it desires nothing. 15. On

this subject there is this verse :
'

By knowledge men ascend to that

condition in which desires have passed away. Thither gifts do not

reach, nor austere devotees who are destitute of knowledge.'
482 For a

person who does not possess this knowledge does not attain that world

by gifts or by rigorous abstraction. It pertains only to those who

have such knowledge."]
*83

sacrifice. So many sacrifices as he has performed when he departs from this world,

with so many is he born in the other world after his death."

481
Compare Taitt. Br. iii. 12, 2, 6 : Apsu vai sarve kamah s'ritah

\

"In the

waters all objects of desire are contained."

433 This verse is quoted in S'ankaia's Commentary on the Brahma Sutras, pp. 911

and 952, of the edit, in Bibl. Ind.

483 In another passage a curious contrast is drawn between two different kinds of

sacrificers, the atmayajin and the devayajin, S'atap. Br. xi. 2, 6, 13 : atmayajl

sreyan \ devayajl ity atmayajl iti ha bruyat \

sa ha vai atmayajl yo tteda
" idam me

anena angam saniskriyate i&am me anena angam upadKiyate" iti
\

sa yatha' his tvacho

nirmuchyeta evam asmad martyat sarlrat papmano nirmuchyate sa rinmayo yajur-

mayah samamayah ahutimayah svargam lokam abhi sambhavati
\

atha ha sa devayajt

yo veda devan eva aham idam yaje deran samarpayami iti sa yatha sreyase paplyan
balim hared vaisyo va rajne balim hared evam sa sa ha na tavantam lokam jayali

yavantam itarah
\

" He who sacrifices to himself is superior. A man should say,
' There is a worshipper who sacrifices to the gods,' and ' another who sacrifices to

himself.' He who understands that by such and such [a rite] such and such a

one of his members is rectified/and that by such and such another rite such and such

another of his members is restored, he is the persona who sacrifices to himself
;
he is

freed from this mortal body, from sin (or misery), as a serpent is freed from its worn-

out skin, and acquiring the nature of the Rik
s Yajush, and Saman, and of Sacrifice,

he attains to heaven. 2. On the other hand, he who understands that with such and

such an oblation he worships the gods, and offers it up to them, is like an inferior
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Professor Weber adds in a note : "According to a very ancient con-

ception, the soul, after being breathed forth from the body, ascends to

the abodes of the blessed on the wings of the air, of the wind (Ep/j,elas

ijrt^o7ro/i7ro?),
484

having itself been changed into an aerial form. With

this is connected the later idea of the resolution of the senses of the

dying into fire, sun, moon, wind, and the regions of the sky
485

(x. 3, 3,

8
;
xiv. 6, 2, 13), .and the still more modern and systematic notion of

their being resolved into the five elements. In one place (i. 9, 3,

10)
486 1 find the idea that the rays of the sun are themselves the pious

who presents tribute to a superior, or as a Vais'ya brings tribute to a king ;
and he

does not conquer for himself so great a world as the other does." Professor Aufrecht

inclines to think that there is no such difference between the sense of atmayajin here

and in Manu, xii. 91, as is indicated in the Lexicon of Messrs. Bohtlingk and Roth,

and that in the passage before us atman must be taken in the Vedantic sense, and

the compound explained to mean "he who sacrifices in himself, that is, in his own

individuality, as an integral part of the universal soul," quoting Kulluka on Manu,
xii. 91, in proof of this sense. He also refers to S'atap. Br. x. 3, 2, 13 (him
chhandah ka devata unatiriktani iti

\ nyunakshara chhandah apo devata unatiri-

ktani
\

sa esha atmavidya eva
\ etanmayff ha etah devatah etam atmanam abhisam-

bhavati), which I translate: " What the metre, what deity are the things which are

defective or superfluous ? The nyunakshara (metre with deficient syllables) is the

metre ; the waters are the deity representing the things which are defective or super-

fluous. This is the knowledge of soul. He who is composed of this attains to these

deities, to this soul." Here the knowledge of soul in the Vedantic sense may
be referred to. But in the previous passage the atmayajin is represented, not as

attaining to soul, but to heaven, a destination which he who has a knowledge of soul

in the Vedantic sense no longer desires.

481
Compare A.V. xviii. 2, 21 f., quoted above.*

485 x. 3, 3, 8 : Sa yada evamvid asmal lokat praiti vacha eva Agnim apyeti chakshusha

Adityam manasa Chandram srotrena Dis'ah pranena Vayum \
sa etanmayah eva

bhutva etdsam devatanam yam yam kamayate sa bhutva ilayati \

" Whoever departs
from this w^rld knowing this goes with his voice to fire (Agni), with lys eye to the sun

(Aditya ; compare R.V. x. 16, 3, quoted above), with his mind (manas) to the moon,
with his ear to the regions, with his breath (prana") to the wind (Vayu ; compare
R.V. x. 16, 3). Having attained the nature of these, and become any one of these

deities that he desires, he rests." xiv. 6, 2, 13
(
=Brih. Arany. Up. p. 542 f.) : Yatra

asya purushasya mritasya agnim vag apyeti vatam pranas chakshur adityam manas'

chandram disah srotram prithivlm sariram akasam atma oshadhir lomani vanaspatln

kesah apsu lohitam cha retas cha nidhiyate kva ayam tada purusho bhavati
\

" Wnen
the voice of the departed soul goes to fire, his breath ^o the wind, his eye to the sun,

his mind to the moon, his hearing to the regions, his body to the earth, his soul to

the ffither, the hairs of his body to the plants, the hairs of his head to the trees, his

blood and his seminal fluid to the waters, where then is this spirit ?"
486

i. 9, 3, 10 : Yah esha tapati tas'ya ye rasmayas te sukritah
\

atha yat param
bhah Prajapatir va svargo va lokah

\

" The rays of him who shines (the sun) are the

pious. The light which is above is Prajapati, or the heavenly world."
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(sukritas) ;
and in another (vi. 5, 4, 8)

187 the conception that the stars

are the lights of the righteous who go to heaven. "With this the

similar statement in the Indralokagamana may be compared."

The following are some other passages of the Brahmanas (not cited

by Professor "Weber) regarding future rewards. In the S'atap. Br. xi.

6, 2, 2, 3, it is said :
" He who sacrifices thus obtains perpetual pros-

perity and renown, and conquers for-himself an union 488 with these

two gods (Aditya and Agni}, and an abode in the same sphere." (See

the original passages with the context in the 1st vol. of *his "Work,

pp. 426
ff.) In the same work (ii. 6, 4, 8) it is said that those who

offer particular sacrifices become Agni, Yaruna, or Indra, and attain to

union, and to the same spheres, with those gods respectively (sa yad

vaisvadevena yajate Agnir eva tarhi bhavaty Agner eva sayujyam salok-

atdm jayati \

atha yad Varunapraghasair yajate Varunah eva tarhi

lhavati ityadi}. And in the same way the Taittiriya Brahmana, iii.

10, 11, 6 f., states that the possessors of particular kinds of knowledge

attain to union with Aditya (the Sun), and to union, and to the same

spheres, with Agni, with Yayu, with Indra, with Brihaspati, with

Prajapati, and with Brahma. In the same work, iii. 10, 9, 11, men-

tion is made of a certain sage who, through his knowledge, became a

golden swan, went to heaven, and attained to union with the sun

(Ahlno ha Asvatthyah sdvitram vidanchakara
\

11. Sa ha hamso hiran-

mayo bhutva svargam lokam iydya adityasya sayujyam}. The S'atap.

487 vi. 5, 4, 8 : Ye hi janah punyakritah svargam lokam yanti tesham etani jyo-

tlmshi
|

" These (the stars) are the lights of the practisers of holy acts who go to

heaven." The passage of the Indralokagamana (Mbh. iii. 1745 ff.),
referred to by Pro-

fessor Weber, i$ as follows : Na tatra suryah somo va dyotate nacha pavakah \
1746.

Svayaiva prabhaya tatra
f
dyotante punyalabdhaya \ iararupani yanlha drisyante

dyutimanti vai
\
1747. D~>pavad viprakrishtatvat tanuni sumahanty api \

tani tatra

prabhasvanti rvpavunti cha Panduvah
\
1748. Dadarsa sveshu dhishnyeshu dlpavanti

svaya 'rchisha
\

tatra rajarshayah siddhah vlrascha nihatah yudhi \
1751. Ete

sukritinah partha sveshu dhishnyeshv avasthitah
\

1752. Yan drishtavan asi vibho

iararupani bhutale
\

" The sun shines not there (in Indra's heaven), nor the moon,
no? fire. There the righteous shine by their own light, acquired by their own virtue.

Arjuna beheld there, shining in their own spheres, luminous and beautiful, those

bright forms of the stars which, when seen from the earth, appear from distance to

be as small as lamps, although they are very vast."- "
These," as Arjuna's conductor

explained to him,
" were the righteous occupying their own spheres, whom, when on

earth, he had seen in the sky in the form of stars."

488 The word saytijya,
" close union," here used, seems to prepare the way for laya

and tmtkti, "dissolution," or "absorption," into the supreme spirit.
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Br. xi. 4, 4, 1, also speaks of union with Brahma : Shad vai Brah-

mano dvdrah Agnir Vdyur Apai Chandramdh Vidyud Adityah \

21. Sa

yah upadagdhena havishd yajate Agnind sa ha Brahmano dvdrena pra-

tipadyate \

so Agnind Brahmano dvdrena pratipadya Brahmanah sdyu-

jyam salokatdm jayati \

" There are six doors to Brahma, viz., Agni,

Vayu, the Waters, the Moon, Lightning, the Sun. 2. He who sacri-

fices with a burnt, offering, arrives by Agni, as the door to Brahma
;

and having so arrived, he attains to a union with Brahma, and

abides in the same sphere with him." In A.Y. xix. 7, 1, 1, a Brahma-

loka is mentioned. [For the Puranic idea of the world of Brahma,

see "Wilson's Vishnu Purana, 4to. ed., p. 48, note 3, and p. 213, note

3 (or, for the first of these passages, Professor Hall's 8vo. ed., vol. i.

p. 98), and for the second, vol. ii. p. 228, of the same edition.]

In the S'atap. Br. xi. 5, 6, 9, it is declared that a man who reads

the Vedas in a particular manner is
" freed from dying again, and

attains to a sameness of nature with Brahma (Brahmanah sdtmatdm).

Even if he cannot read with much- power, let him read one sentence

relating to the gods." (See. the original passage with the context in

the 3rd vol. of this Work, pp. 18
ff.)

The following curious passage is from the Aitareya Brahman a,

iii. 44 : Sa vai esha na kaddchana astam eti na udeti
\

tarn yad astam

eti iti manyante ahnah eva tad antam itvd atha dtmdnam viparyasyate

rdtrlm eva avastdt kurute ahah parastdt \

atha yad enam prdtar udeti iti

manyante rdtrer eva tad antam itva atha dtmdnam viparyasyate ahar eva

avastdt kurute rdtrlm parastdt \

sa vai esha na kaddchana nimrochati
\

no, ha vai kaddchana nimrochati etasya ha sdyujyam sarupatdm salokatdm

asnute yah evam veda yah evam veda
\

,
*

" The Sun neither ever sets or rises. "When people think he sets he

(only) turns himself round, after reaching the end of the day, and

makes night below and day above. Then when people think he rises

in the morning he (only) turns himself round after reaching the end of

the night, and makes day below and night above. In truth, he never

sets. The man who knows this, that the surf never sets, enjoys union

and sameness of nature with him, and abides in the same sphere."
4"

489 See Prof. Haug's Aitareya Brahir^na, ii. p. 242. I differ from that scholar in

translating parastat, "above," and not "on the other side." Compare Ind. Stud.

ix. p. 278. See also Vishnu Purana, ii. 8
; p. 241 of Dr. Hall's edition of "Wilson's

Translation, vol. ii.

21
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In another passage (ii. 17) the same work declares how far heaven

is from earth : SaJiasram anuchyam svargakdmasya \

sahasrasvlne vai

itah svargo lolcah
\

"He who desires heaven should repeat a thousand

(verses). For the heavenly world is distant from hence a thousand

days' journey on horseback."

In the S'atap. Br. vi. 6, 2, 4, it is said that the door of heaven

(svarga-loka) is situated in the north-eastern regions (yad u eva udan

pram tishthan
\ etasyam ha disi svargasya lokasya, dvdram\ while that by

which the heaven of the Fathers is entered, lies to the south-east

(prdchlm cha daJcshindm cha
\ etasyam ha disi pitriloTcasya dvaram, ibid,

xiii. 8, 1, 5).
490

In the legend on future retribution, quoted by Weber, as above

stated, from the same Brahmana (xi. 6, 1, 1 ff.) it is related that

Bhrigu, the son of Yaruna, visited, by his father's command, the four

points of the compass, where he saw men being cut into pieces and

eaten by other men, who, when questioned by Bhrigu, declared that

they were revenging on their victims the treatment which they had

received at their hands in the other world (on earth). These victims

are allegorically explained in the Brahmana as representing the trees,

animals, plants, and waters employed in sacrifice. But Professor

"Weber is of opinion that the story is an old popular legend regarding

the penal retribution executed by the former sufferers themselves on

those who had oppressed them while on earth, and that the narrative

had been appropriated by the priests and introduced into the Brah-

mana to relieve the monotony of its tedious disquisitions, and explained

in the manner I have stated.

I return' to Professor Weber's discussion of the doctrine of the

Brahinanas regarding a future state.

"The Brahmanas, however," he continues, "are not explicit in

regard to the duration of these rewards and punishments ;
and it is

here that we have to seek the origin of the doctrine of transmigration.

To men of the mild disposition and reflective spirit of the Indians, it

would not appear that re
1

ward and punishment could be eternal. They

would conceive that it must be possible by atonement and purification

to become absoHed from the punishment of the sins committed in this

490 See Weber, in the Journal of the German Oriental Society, ix. 243, 308.
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short life. And in -the same way they could not imagine that the

reward of virtues practised during the same brief period could

continue for ever. The dogma of transmigration answered plainly to

both of these suppositions, though in another respect it could scarcely

do so
;
for where was either a beginning or an end to be sought ? The

spirit of inquiry sought to escape from this dilemma by systematic

refinements (sonderwng\ but only became more hopelessly entangled ;

and at length it was only extricated by cutting the knot, by succumb-

ing to the influence of the aspiration after complete redemption from

the bondage of the world, and of individual existence
;

so that that

destiny, which was in earlier times regarded as the greatest punish-

ment, was now recognized as the highest reward. This mode of

cutting the knot is the work of Buddha and Buddhism
;
and the best

proof that the fundamental substance of the Brahmanas is pre-Budd-

histic is (apart from all other evidence) to be found in this, that they

do not recognize the existence of the dilemma in question, that they

know nothing of the contempt of Mfe to which we have alluded, but

rather express with directness and naivete" a fresh and genuine love of

existence, and a yearning after immortality. It is only some passages

of the Brihadaranyaka and of the Chhandogya Upanishad, which form

an exception to this assertion
;
and on that account they must be held

evidently to belong to the period immediately preceding Buddha's

appearance, or even to that which followed it."

It does not quite agree with the conclusion here announced

that the passage I have quoted above from the S'atapatha Brahmana,

xi. 5, 6, 9, appears to speak of union with Brahma
;

unless Brahma,

and not Brahma, is meant, and unless the wod sdtmltta is to be

understood in some other sense than the later one of absorption into

his essence.

Though Indra, Varuna, and other gods are represented in the Maha-

bharata and Puranas as leading a sensual and immoral life,
491 and

though the Apsarases, or celestial nymphs, are expressly declared to be

courtezans,
492 form the subject of most voluptutTUs descriptions,

493 and are

491 See the 4th vol. of this Work, p. 41.
492 Ibid. p. 394; and Ramayaua, i. 45, 35 (ed. Schlegel), and i. 46, 2 (Gorresio).
493 See Mahabharata, iii. 1821 ff. ; Ramayana, Uttara Kanda, xxvi. 16 ff.

(Bombay ed.).
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represented as being sent by the gods from time to time to seduce austere

sages into unchastity, and are promised, as we have already seen, as the

companions of warriors in a future life, yet the pictures drawn of

paradise in those works are not always of such a gross character. In

the account of the highest stage of heavenly blessedness contained in the

Mahabharata, iii. 15441 ff., there is no promise of any sensual gratification

held out. It appears (vv. 15407-1548^) that a sage named Mudgala had

lived a life of poverty, piety, and self-restraint, offering hospitality to

thousands of Brahmans, according to his humble means, with the grain

which he gleaned like a pigeon (kapotlm vrittim asthitah], and which

(like the widow of Zarephath's oil) never underwent diminution, or

rather increased again when it was required (verse 15413 : brlhidro-

nasya tad hy asya dadato 'nnam mahatmanah
\
sishtam matsaryahmasya

vardhaty atithidarsanat}. At length another holy man, called Durvasas,

famous in Indian tradition for his irascible temper, came to prove Mud-

gala's powers of endurance
;
and six times devoured all the food which

the hospitable saint possessed. Finding that the temper of his host was

altogether unaffected by these trials, Durvasas expressed the highest

admiration of his virtue, and declared that he would go bodily to

heaven. As he spoke these words a messenger of the gods arrived in a

celestial car, and called upon Mudgala to ascend to a state of complete

perfection. The sage, however, desired first to learn the advantages

and drawbacks of the heavenly state, and the messenger proceeded to

tell him (w. 15441
ff.)

first what kind of people go there, viz., those

who have performed austerities or celebrated great sacrifices, the truth-

ful, the orthodox, the righteous, the self-restrained, the meek, the

liberal, the brave, eta. These celestial abodes were, he sai<5, shining,

glorious, and filled with all delights. There is seen the vast golden

mountain Mem, and the holy garden Nandana, etc., where the righ-

teous disport. There hunger, thirst, weariness, cold, heat, fear, are

unknown
;
there is nothing disgusting or disagreeable ;

the scents are

delightful ; the sounds are pleasant to the ear and mind
;
there is no

sorrow, nor lamentation, "nor decay, nor labour, nor envy, nor jealousy,

nor delusion. There the blessed are oJothed with glorious bodies,

which are produced by their works, and not generated by any father

or mother. Their garlands are fragrant and unfading ; they ride in

aerial cars. Beyond these regions there are, however, others of a
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higher character those to which the rishis, who have been purified

by their works, proceed. Still further on are those where the

Bibhus, who are gods even to the gods, dwell, and where there

is no annoyance occasioned by women (stri-kritas tapaK]^ or by

envy arising from the sight of worldly grandeur. The blessed there

do not subsist on oblations, nor do they feed upon ambrosia
; they

have celestial and not coarse n?,terial bodies. These eternal gods of

gods do not desire pleasure ; they do not change with the revolutions

of Kalpas (great mundane ages). How can they then be subject

either to decay or death ? They experience neither joy, nor pleasure,

nor delight, neither happiness nor suffering, neither love nor hatred.

That highest state, so difficult to attain, and which is beyond the reach

of those who seek after pleasure (agamyd Icama-gocharaih}, is desired

even by the gods. This celestial felicity, the messenger says, is now

within Mudgala's reach, the fruit of his good deeds. The speaker

next, according to his promise, explains the drawbacks of the heavenly

state. As the fruit of works done on earth is enjoyed in heaven,

whilst no other new works are performed there from which new

rewards could spring, this enjoyment is cut off from its root, and

must therefore come to an end (verse 15468 : Jcritasya karmanas

tatra Ihujyate yat phalam Aim
\
na chanyat Tcriyate karma mula-chhedena

Ihujyate). For this world is the place for works, while the other is

the place for reward (verse 15475 : karmabhumir iyam brahman pha-

labhumir asau mata). This loss of gratifications to which the heart

has become devoted, and the dissatisfaction and pain which arise in the

minds of those who have sunk to a lower estate, from beholding the

more brilliant prosperity of others, is intolerable. To this must be added

the consciousness and the bewilderment of those*who so descend, and

the fear of falling which they experience when their garlands begin to

fade. Such are the defects which attach to all existence till it is

absorbed in Brahma. But the state of those who have fallen from

heaven is not altogether without compensation. As a result of their

previous good deeds they are born in a condition of happiness ; though,

if they are not vigilant, they sink still lower. Having given this

explanation, the messenger of the gods invites Mudgala to accompany

him to paradise. The saint, however, after consideration, replies that

491
Compare Plato,- Republic, i. 4.
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he can have nothing to do with a state of happiness which is vitiated

by so great defects, and the termination of which is followed by so great

misery. He has therefore no desire for heaven ;
and will seek only

that eternal abode where there is no sorrow, nor distress, nor change.

He then asks the celestial messenger what other sphere there is which

is free from all defects. The messenger replies, that above the abode

of Brahma is the pure eternal light, tLe highest sphere of Yishnu, who

is regarded as the supreme Brahma. Thither none can proceed who

are devoted to objects of sense, or who are the slaves of dishonesty,

avarice, anger, delusion, or malice
;
but only the unselfish, the humble,

those who are indifferent to pain and pleasure, those whose senses are

under restraint, and those who practise contemplation and fix their

minds on the deity. The sage then dismissed the messenger of the

gods, began to practise ascetic virtues, becoming indifferent to praise

and blame, regarding clods, stones, and gold as alike. Pure knowledge

led to fixed contemplation ;
and that again imparted strength and

complete comprehension, whereby .he attained supreme eternal per-

fection, in the nature of quietude [nirvana] (jndnayogena suddhena

dhydnanityo babhuva ha
\ dhydnayogdd balam laldhvd prdpya buddhim

anuttamdm
\ jagdma sdsvatlm siddhim pardm nirvdna-lakshandm).*

95

The difference between the results of meritorious works and of

knowledge, so familiar to the religious philosophy of the Hindus, is

clearly set forth in the following verses of the Mahabharata, xii. 8810 ff.:

Karmand badhyate jantur fiidyayd tu pramuchyate \

tasmdt karma na

kurvanti yatayah pdradarsinah \
8811. Karmand jdyate pretya murti-

mdn shodasdtmalcah
\ mdyayd jdyate nityam avyaktam hy avyaydtma-

Icam
\

88l2. fKarma tv eke prasamsanti svalpaluddhi-ratdh nardh
\

tena

te deha-jdldni ramayantah updsate \

8813. Ye sma buddhim pardm

prdptdh dharma-naipuna-darsinah \

na te karma prasamsanti kupam

nadydm pibann iva
\

8814. Karmanah phalam dpnoti sukhaduhkhe Iha-

vdbhavau
\ vidyayd tad avdpnoti yatra gatvd na Sochati

\

8815. Yatra

gatvd na mriyate yatra gatvd na jdyate \

na punar jdyate yatra yatra

gatvd na varttate
\

8816L Yatra tad Brahma parhmam avyaktam acha-

lam dhruvam
\ avydlcritam andydsam amritam chdviyogi cha

\

495 See the other passages quoted, s.t>., by Pohtlingk and Roth, from Brahmanical

writings where this word is used. Its employment by Buddhists to express the

highest destiny of mundane creatures is well known.
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"
By works a creature is bound

; by knowledge he is liberated
;

wherefore devotees gifted with perfect insight perform no works.

Through works a creature is born again after death, with a body (of

one or other) of sixteen descriptions ; by knowledge he becomes the

Eternal, Imperceptible, and TJndecaying. Some men of little under-

standing eulogise works, and. so embrace with delight the entangle-

ments of corporeal existence. B,ut those who have reached the highest

intelligence, and* a perfect comprehension of righteousness, do not

commend works, as a person drinking from a river thinks little of a

well. The results which a man obtains from works are pleasure and

pain, prosperity and adversity ; by knowledge he gains that condition

in which his griefs are at an end, in which he dies not, in which his

birth is not repeated, from which he does not return
j
in which that

supreme Brahma exists imperceptible, unchanging, etc., etc."

(7) Yama, and a future life, a metrical sketch. .

To great king Yama homage pay,

Who was the first of men that died,

That crossed the mighty gulf, and spied

For mortals out the heavenward way.

No power can ever close tho road

Which he to us laid open then,

By which in long procession men
'

Ascend to his sublime abode.

By it our fathers all have passed ;

And that same path we too shall trace,

And every new succeeding race

Of mortal men, while time shall last.

*

The god assembles round his throne

. A growing*throng, the good and wise

All those whora, scanned with searching eyes,

He recognizes as his own.
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Departed mortal,
496

speed from earth

By those old ways thy sires have trod
;

Ascend, behold the expectant god

Who calls thee to a higher birth.

First must each several element

That joined to form thy living frame
t

Flit to the region whence it came,

And with its parent source be blent.

Thine eye shall seek the solar orb,

Thy life-breath to the wind shall fly,

Thy part ethereal to the sky ;

Thine earthy part shall earth absorb.

Thine unborn part shall Agni bright

With his benignest fays illume,

And guide it through the trackless gloom

To yonder sphere of life and light.

On his resplendent pinions rise,

Or soar upon a car aloft,

By "Wind-gods, fanned with breezes soft,

Until thou enterest paradise.

And calmly pass, without alarm,

The four-eyed hounds that guard the road

Which leads to Yama's bright abode :

Their master's friends they dare not harm.

All imperfections leave behind :

Assume tlv'ne ancient frame once more,

Each limb, and sense, thou hadst before,

From, every earthly taint refined,

196 The dead are thus addressed at funeral ceremonials.
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And now with heavenly glory bright,

With life intenser, nobler, blest,

With large capacity to taste

A fuller measure of delight.

Thou there once more each well-known face

Shalt see of thoi? thou lovedst here :

Th'y parents, wife, and children dear,

With rapture shalt thou soon embrace.

The Fathers, too, shalt thou behold,

The heroes who in battle died,

The saints and sages, glorified,

The pious, bounteous, kings of old.

The gods whom here in humble wise

Thou worshippedst with doubt and awe,

Shall there the impervious veil withdraw

Which hid their glory from thine eyes.

The good which thou on earth hast wrought,

Each sacrifice, each pious deed,

Shall there receive its ample meed ;

No worthy act shall be forgot.

In those fair realms of cloudless day,

Where Tama every joy supplies,
' And every longing satisfies,

Thy bliss shall never know decay.

(8) NacUMtas, an ancient theosophic story, metrically renderedfrom the

Taittirlya rdhmana, and the Kafka Upanishad.-

As an illustration of the preceding remarks of Professor Weber (in

pp. 314 ff.), on the subject of transmigration, and generally of the later

doctrine of the Upanishads on the nature and destiny of the soul,

I introduce here a free metrical translation of the story of Nachiketas,

as told briefly in the Taittirlya Brahmana, iii. 11, 8, 1 &., and in a
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greatly developed form in the Katha TJpanishad. An English trans-

lation of this Upanishad, by Dr. Eoer, will be found in the Bibliotheca

Indica, vol. xv. published in 1853, pp. 99 ff., and a German version

in Windischmann's work, entitled " die Philosophie im Fortgang der

"Weltgeschichte," pp. 1706 ff. :

i

Desiring heaven, a sage of old ,

With sacrifice the gods adored
;

Devoting to the priests his hoard

Of slowly-gathered goods and gold.

His son, young Nachiketas, stood,

And saw the gifts his father brought

To give the priests : "My sire," he thought,
" His vow has not made fully good."

" Thou hast not all, my father, given

Thou hadst to give," he calmly said
;

" One offering more must yet be made,

If thou wouldst hope to merit heaven."

" To whom shall I be given, my sire ?"

His father deemed the question vain
;

Once more he asked, and yet again.
" To Death," his father cried in ire.

r

He rose to go to Death's abode
;

A Voice addressed him from the air,

"
Go, seek Death's house, and enter there

*

,

'

What time its lord shall be abroad :

r

r

11 Three nights within his mansion stay,

r
But taste not, though a guest, his food

;

And when, in hospitable mood

He comes and asks thee, thou shalt say :



NACHIKE'TAS, AN ANCIENT THEOSOPHIC STORY. 331

'"I in thy house three nights have past.'

When next he asks,
' "What didst thou eat?'

Say,
' First thy children were my meat,

Thy cattle next, thy merits last.'
" 497

The youth that heavenly Yoice obeyed,

And dwelt thre^ nights in Death's abode
;

When questioned by his host, the god,

He answered as the Yoice had said.

Disturbed that thus his youthful guest

Had not been fitly entertained,

The god, to make amends constrained,

The stranger humbly thus addressed :

" I bow before thee, reverend child
;

I pray thee, crave a boon of me."

"My father let me,. living, see,"

The boy replied,
" and reconciled."

To whom the god
" I grant thy prayer;

But ask a second boon," replied.

"May my good works," the stripling cried,

Of bliss an endless harvest bear."

t

This, too, according, Death desired

He yet one boon would choose, the last.

" "When men away from earth have past,

Then live they still ?
" the youth intfuired.

' ' To solve this question, dark and grave,

Was even for gods too hard a task :

This boon, I pray thee, cease to ask,

My son,^'
said Death, "another crave."

497 By these words, according ty>
the Indian commentator, it is intimated that the

host who leaves his guest without food for one night, loses his children
;
that hy a

similar neglect on the second night, b loses his cattle
;
and that, finally, he forfeits

the reward of his merits in a future life, if the guest is allowed to fast during the

third night.
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Youth ISachiketas, undeterred,

Rejoined, "The boon I choose, bestow;

Who can like thee the answer know ?

No boon with this may be compared."

Death said, "Ask all thine teart's desire
;

Sons long-lived, cattlp, gold, demand,

Elect a wide domain of land,

And length of days from me require ;

" Or seek what earth cannot supply

The love of witching heavenly brides,

And all celestial joys besides;

But into death forbear to pry."

The youth rejoined,
" The force of man

Is frail, and all excess of joys

His feeble organs soon destroys :

Our longest life is but a span.

" Wealth cannot satisfy ;
all zest

Of pleasure flies before thy face
;

Our life depends upon thy grace :

Once more, of boons I crave the best ;

(

' ' For who, with deathless youth though crowned,

And godlike force, if wise, would deign

To spend an endless life in vain

in carnal'joy's disturbing round ?
"

When thus the stripling had withstood,

Though proffered by a god, the lure

Of sensual bliss, and craved the pure

Delight of transcendental good ;

Then Death, who knew the unborn soul

And being's essence, taught the youth

The science of the highest truth,

Through which is reached the final goal :
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" Two things for men's regard contend

The good, the pleasant ;
he who woos

The good is blest
;
while they who choose

The pleasant miss the highest end.

" The wise between*the two discern,

The pleasant spurn, the good embrace,

But fools the pleasant vainly chase
;

To love the good they cannot learn.

'

" The first take knowledge for their guide ;

The last by ignorance are led :

Par, far, diverge the paths they tread,

The chasm that parts their goals is wide.

" The fools who ignorance obey,

Conceive they much have learnt and know,

But roam, unwitting where they go,

As blind men, led by blind men, stray.

"Absorbed in sordid cares or strife,

The men whom earthly passions fire

To no sublimer aims aspire,

Nor dream of any future life.

" Of all the objects men can know,

The highest is the soul, too high
' For common mortals to descry.

Whose eyes are dazed by outward show.

" Some men have never learnt this lore,

And some, whom sages seek to teach,

Possess no faculty to reach

That sailed doctrine's inner core.

"
skilled and wonderful, my son,

Is he the soul who gains and know*!

This subtile science only those

Can teach who think the soul as one.
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" The sage whose spirit's gaze intense

This God, the Soul (from fleshly eyes

Impenetrably veiled) descries,

No longer dotes on things of sense.

"Derived from no anterior source,

The soul, unborn, exempt from all .

The accidents which life befall,

Holds on its everlasting course.

" The smiter thinks that he can slay,

The smitten fears that he is slain :

The thoughts of both, alike are vain
;

The soul survives the murderous fray.

" Steel cannot cut, nor cleave, nor tear,

Nor fire consume, nor water wet,

Nor winds e'er dry it up, nor yet

Aught else its deathless essence wear.

" A man casts from him on the shelf

His garments old, and newer takes ;

So bodies worn the soul forsakes,

And new assumes, unchanged itself.
498

"
T,he man who learns the soul to be c

-

Minute, yet infinitely vast,

He, by his Maker's grace, at last

Its majesty attains to see.

" It travels far and wide, at rest
;

Moves everywhere, although asleep ;

Say, who but I the secret ,deep

Of thj-s mysterious god has guessed ?

498 The ideas in this and the preceding verse are taken from the Bhagavadgita.
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"By reasoning, thought, or many books,

This hidden soul is sought in vain
;

That man alone the soul may gain

On whom the soul with favour looks.

" Elected thus, the sage believes

His oneness witji the One supreme,

Awakes for ever from the dream

"Which uninstructed men deceives
;

" And soon from imperfection purged,

And freed from circling life and death,

He calmly yields his vital breath,

And in the sovereign Soul is merged.
499

499 In the last two verses I have stated the Vedantic doctrine more explicitly than

it is expressed in the Katha Upanishad.



336

SECTION XXI.

METOH DIVINITIES.

<

TRITA APTYA, AHIRBUDHNYA, AND AJA' EKAPAD.

The following account of the deity, Trita, is given in the Lexicon of

Messrs. Bohtlingk and Roth, s.v. :

"Trita is the name of a Yedic god, who appears principally in con-

nection with the Maruts, Vata or Vayu, and Indra, and to whom, as

to these other deities, combats with demons, Tvashtra, Yritra, the

Serpent, and others are ascribed. He is called Aptya, and his abode

is conceived of as remote and hidden : hence arises the custom of

wishing that evil may depart to him. He bestows long life. Several

passages show the lower and certainly later view of Trita, that he

fights with the demons under the guidance and protection of Indra,

and thus lead to the conception of a rishi Trita (Nirukta, iv. 6)."

Eeference has been already made to Trita () in p. 117, where Pro-

fessor Roth's opinion, that he was an ancient god superseded by Indra,

is quoted, (i) in p. 230, where two texts (R.V. x. 8, 8, and x. 99, 6),

relating to his conflicts with the three-headed demon, are cited, and

(c) in p. 195, where a prayer to Ushas, to drive away sleeplessness to

Trita Aptya (R.V. viii. 47, 14 ff.) is adduced.

Some of the other detached verses relating to this divinity (to whom

no separate Itymn is Dedicated) are the following: i. 52, 5
;

i. 105, 9
;

i. 163, 2 f.
;

i. 187, 1
;

ii. 11, 19 f., etc.

Ahirbudhnya is, according to the Lexicon of Messrs. Bohtlingk and

Roth, s.v,, ludhnya,
" the Dragon of the deep, who is reckoned among

the deities of the middle sphere." The deep in which he resides is the

atmospheric ocean.

Aja Ekapad is, according to the same authorities, s.v., "the One-

footed Impeller, probably a storm-god ; acpording to the commentators

he represents the sun." See Roth's Illustrations of the ISirukta, p.

165. These two gods, like Trita, are merely mentioned in detached

verses.
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SECTION XX.

THE GODDESSES MENTIONED IN THE VEDIC HYMNS.

Of the goddesses mentioned in the Eig-veda some have heen noticed

already in former parts of this volume, viz., Prithivi (pp. 21 ff.) ;

Aditi, the mother of the Adityas, and representative of the universe

(pp. 35 if.); Diti, her counterpart (p. 42 f.); NishtigrI, the mother

(pp. 13 and 79), and Indram (p. 82), the wife of Indra;
500

Prisni,

the mother of the Maruts (p. 147) ;
TJshas (pp. 181 ff.) ;

and Surya, the

daughter of the Sun, and spouse of the Asvins, or of Soma (pp. 335 ff.).

Various other goddesses are also celebrated in the hymns of the Rig-

veda, such as Agnayi, Varunani, t Rodasi, Raka, Sinivali, S'raddha

(Faith), Aramati, and the Apsarases, whose names, however, occur but

rarely ;
and Sarasvati, with her cognates, who receive considerably

greater prominence.

In R.V. i. 22, 11, the goddesses, wives of the heroes (the gods),

with uncut wings, are besought to protect and bless the worshipper

(abhi no devlr avasd mahah sarmana nripatnlh \ achhinnapatrah sach-

antam). Compare Vaj. S. xi. 61, and S'atap. Br. vi. 5, 4, 8).

(1) Sarasvati.

Sarasvati is "a goddess of some, though not of very great^ importance

in the Rig-veda. As observed by Taska (Nirukta, ii. 23) she is

celebrated both as a river and as a deity
501

(tatra Sarasvati ity etasya

nadlvad devatavach cha nigamah Ihavanti}. As an instance of the former

600 Indram says, in E.V. x. 86, 9 :

" This mischievous creature lusts after me,
as if I had no husband or sons, and yet I am the wife of Indra, and the mother

of a hero," etc. (avlram ivlt mam ayam sararur abhi manyate \
utaham asmi vlrini

IndrapatnT). Indrani, as we have seen above, p. 82, is mentioned in the Taitt. Br. ii. 4, 2,

7, from which it appears that different goddesses had been competitors for the hand
of Indra, and that Indrani has been chosen because she surpassed |hem all in volup-
tuous attractions. In the same work, ii. 8, 8, 4, Vach is said to be the wife of Indra.

601 See also Sayana on E.V. i. 3, 1 2 : Dvividha hi Sarasvati vigrahavad-devata

nadi-rupa cha.

22
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character, lie refers to B..V. vi. 61, 2, which I shall quote further

on. She was no doubt primarily a river deity, as her name,
" the

watery,"
502

clearly denotes, and in this capacity she is celebrated in a

few separate passages. Allusion is made in the hymns, as well as in

the Brahmanas (Rishayo vai Sarasvatydm salram dsata
\ ityddi \

Ait.

Br. ii. 19
; Haug, vol. ii. p. 112) to sacrifices being performed on the

banks of this river and of the adjoining Drishadvatl
;

503 and the Saras-

vati in particular seems to have been associated with the reputation

for sanctity, which, according to the well-known passage in the In-

stitutes of Manu
(ii. 17 f., quoted in the 2nd vol. of this work, p.

416
f.), was ascribed to the whole region, called Brahmavartta, lying

between these two small streams, and situated immediately to the

westward of the Jumna. The Sarasvati thus appears to have been

to the early Indians what the Ganges (which is only twice named

in the Big-veda) became to their descendants.504

Already in R.V. i. 3,

10 (where, however, she is perhaps regarded as the goddess of sacrifice)

she is described as "the purifier," (pdvakd nah Sarasvati) ;
and in

K.Y. x. 17, 10 = Vaj. San. 4, 2
;

A.V. vi. 51, 2 (after Sarasvati has

been mentioned, verses 7-9), the waters are thus celebrated : Apo
asmdn mdtarah sundhayantu ghritena no ghritdpvah punantu \

visvaih

hi ripram pravahanti devir ud id dlhyah suchir d putah emi
\ "May

the Waters, the mothers, cleanse us, may they (the waters) who purify

with butter, purify us with butter
;

for these goddesses bear away
defilement

;
I come up out of them pure and cleansed." When once

the river had acquired a divine character, it was quite natural that she

should be regarded as the patroness of the ceremonies which were

(j-

'-

502 Sarasvati sarah ity udaka-nama sartes tad-vafi (Nirukta, ix. 26). The Brah-

mavaivartta-purana, ii. 5, as referred to in Professor Aufrecht's Cat. p. 23, col. 2, has

a legend that the Sarasvati was changed into a river by an imprecation of the Ganga.
In the A.V. vi. 100, I, three Sarasvatis are spoken of, but no explanation is given of

their difference.

.
503 R.V. iii. 23, 4 :

" I place thee, Agni, on the abode of Ija (compare iii. 29, 4),

on the most excellent spot of the earth, on the most auspicious of days. Shine, so as

to enrich us, in a place of huEian resort, on the banks of the Drishadvatl, the Apaya^
the Sarasvati" (ni tva dadhe vare a prithivyah ilayas pade sudinatve ahnam

\
Drish-

advatyam manushe Apayayam Sarasvatyam revad Agne didlhf).
504 It is clear from the passages quoted, in the 2nd vol. of this Work, p. 415 ff.

that the Sarasvati continued in later times also to be regarded as a sacred river, but

this character was shared by other Indian streams, if not by them all.
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celebrated on the margin of her holy waters, and that her direction

and blessing should be invoked as essential to their proper perform-

ance and success. The connection into which she was thus brought

with sacred rites may have led to the further step of imagining her to

have an influence on the composition of the hymns which formed so

important a part of the proceedings, and of identifying her with Vach,

the goddess of speech. At least, 4 have no other explanation to offer

of this double character and identification.

Sarasvati is frequently invited to the sacrifices along with several

other goddesses, Ila, Bharati, Mahi, Hotra, Yarutri, Dhishana (i. 13, 9;

i. 142, 9
;

i. 188, 8
;

iii. 4, 8
;

v. 5, 8
;

ix. 5, 8
;

x. 110, 8), who,

however, were never, like her, river nymphs, but personifications of

some department of religious worship, or sacred science. She is also

frequently invoked along with other deities (ii. 30, 8; iii. 54, 13;

v. 42, 12; vii. 35, 11; viii. 38, 10; ix. 81, 4; x. 65, 1, 13;

x. 141, 5).

In many of the passages
505 where Sarasvati is celebrated, her original

character is, as I have intimated, distinctly preserved. Thus in two

places she is mentioned along with rivers, or fertilizing waters : vi.

52, 6 (Sarasvati sindhubhih pinvamdnd} ;
x. 30, 12

( dpo revatlh ksha-

yatha hi vasvah kratum cha bhadram lilhrithdmritam cha
\ rdyas cha

stha svapatyasya patriih Sarasvati tad grinate vayo dhdt
\

"
Ye, opulent

waters, command riches
; ye possess excellent power and immortality ;

ye are the mistresses of wealth and progeny ; may Sarasvati bestow

this vitality on her worshipper") ;
and in x. 64, 9

;
x. 75, 5 f., she is

specified along with the other well-known streams which are there

named, the Sarayu, the Sindhu, the Ganga, the Yamuna, the S'utudri,

etc. In vii. 96, 2, and viii. 21, 18, reference is made to the kings and

people living along her banks (
Chitrah id rdja rajakdh id anyake yoke

505
Sayana understands i. 3, 12 (maho arnah sarasvati pra chetayati Jcetuna

\ dhiyo

vis'vah virajati), of the river, and explains it thus :

" The Sarasvati, by her act (of

flowing), displays a copious flood." Both, in his Illustrations of the Nirukta (xi. 26),

p. 152, translates, "A migity stream is Sarasvati
;
with her light she lightens, illu-

minates all pious minds." He, however, regards the commencing words as figura-

tive, and not as referring to the river. Benfey renders :
"
Sarasvati, by her light,

causes the great sea to be known
; she shines through all thoughts." He under-

stands the "great sea" as the universe, r as life, which he says is often designated

in common Sanskrit also by the word sagara. The conceptions of Sarasvati as a

river, and as the directress of ceremonies, may be blended in the passage.
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Sarasvatim anu). In vi. 61, 10, and vii. 36, 6, she is spoken of as

having seven sisters, as one of seven rivers, and as the mother of

streams (saptasvasd \

sarasvatl saptathi sindhumdta). In another place

she is said to pour on her fertilizing waters, to surpass all other

rivers, and to flow pure from the mountains to the sea, vii. 95, 1 (pra

kshodasd dhdyasd sasre eshd Sarasvatl dharunam dyasi puh \ prabdba-

dhdnd rathyeva ydti visvdh apo mahtild sindhur anydh \

2. Ekd achetat

Sarasvatl nadlndm iuchir ydtl giribhyah a samudrdt
\ rdyai chetanti

bhuvanasya bhiirer ghritam payo duduhe ndhushdya) ;
to be the swiftest

of floods (apasdm apastamd}, vi. 61, 13; and in vi. 61, 2 and 8, to

tear away, like a digger of the roots of plants, the bases of the

mountains on her banks with her impetuous and resounding current

(iyam sushmebhir bisa-khd ivdrujat sdnu girindm tavishebhir urmibhih
\

8. Yasydh ananto ahrutas tveshaS charishnur arnavah
\

amas charati

roruvaf). In ii. 41, 16, she is called the best of mothers, of rivers,

and of goddesses (ambitame, nadltame, devfframe).

In vii. 96, 4-6, a river god, called Sarasvat, is assigned as a consort

to Sarasvatl, who rolls along his fertilizing waters, and is invoked by
the worshippers who are seeking for wives and offspring, as well as for

plenty and protection (jariiyanto nu agravah putrlyantah suddnavah
\

Sarasvantam havdmahe
\

5. Ye te Sarasvah urmayah madhumanto glvri-

taschutah
\

tebJiir no avitd bhava
\

6. Pipivdmsam Sarasvatah stanam

yo visvadarsatah
\

bhahhlmahi prajdm isham}.

In v. 43, 11, Sarasvatl is* called upon to descend from the sky, from

the great mountain,
506 to the sacrifice (a no divo brihatah parvatdd a

sarasvatl yajatd gantu yajnam) ;
and in vi. 49, 7, where she is called

the daughter of the lightning (pdvlravi hanyd}
501 and the, wife of a

hero (yira-patrii)^ she is supplicated to combine with the spouses of

the gods to afford secure protection to the worshipper (gndbhir achhi-

dram saranam sajoshdh durddharsham grinate sarma yajnsaf}. In these

two passages the poet may perhaps be considered as assigning a celes-

tial origin to the river as the offspring of thunder and rain.

506
Sayana says that Madhyamikl Vach, or th/s goddess Vach, who resides in the

region intermediate, between heaven and earth, is here intended.

607 See Roth, s.v., and compare x. Q5>, 13. Professor Miiller, in Kuhn and

Schleicher's Beitrage, etc., iii. 448, assigns to pavlravl the sense of "thundering."
608

Sayana says her husband is Prajapati. Would it not rather be Sarasvat ?
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In vi. 61, 11 f., she is said to fill the terrestrial regions and the air

(dpaprushl pdrthivdni uru rajo antariksham], and to occupy three abodes

(trisadashtha), and to have seven parts or be sevenfold (sapta-dhdtit).

When regarded as a river nymph, Sarasvati is further described as

an iron barrier or fortress, and a support, vii. 95, 1 (quoted above), as

bestowing wealth, fatness, and 'fertility, vii. 95, 2, and is besought to

listen to the prayer of her worshippers at their sacrifices, ibid. 4 fyita

syd nah Sarasvati jushdnd upairavat subhagd yajne asmiri), to receive

their praises, to shelter and protect them like a tree, ibid. 5 (prati

stomam Sarasvati jushasva \
tava sarman priyatame dadhdndh upa sthe-

ydma saranam na vriksham'), and to grant reputation to the unrenowned,

ii. 41, 16 (aprasastdh iva smasi prasastim amba nas kridhi}. In vi. 61,

14, the rishi prays that he may not be removed from her to regions

which are strange (md tvat Icshetrdni arandni ganma).

In vi. 61, 1, she is represented as having given to Vadhryasva a son,

Divodasa, a canceller of h^ debts (iyam adaddd rabhasam rinachyutam

Divoddsam Vadhryasvdya ddsushe).,

It is difficult to say whether in any of the passages in which Saras-

vatl is invoked, even in those where she appears as the patroness of

holy rites, her character as a river goddess is entirely left out of sight.

In E.Y. x. 17, 8, she is described as coming to the place of sacrifice in

the same chariot with the oblations and the forefathers (Sarasvati yd
saratham yaydtha svadhdbhir devi pitribhir madanti], and as an object

of adoration; but, as in a following verse
1

(the 10th), already quoted,

the Waters also are invoked, it would seem that the goddess was there

regarded as connected with the river. She is elsewhere represented as

unctuous ^vith butter, and as stimulating, directing, and prospering the

devotions of the worshippers, i. 3, 10, 11
;

ii. 3, 8
;

vi. 61, 4 (choda-

yantl sunritdndm chetantl sumatlndm yajnam dadhe Sarasvati
\
Sarasvati

sddhayantl dhiyam nah
\ pra no devi Sarasvati dhlndm avitrl

avatu). She affords secure protection, conquers enemies (ii. 30, 8
;

vi. 49, 7), and destroys the revilers of the gods (vi. 61, 3). She

is dreadful, moves along a golden path,
509

and, is a destroyer of Vritra,

09
Hiranyavarttini. Sayana explains varttini as chariot, and the compound as

meaning "having a golden chariot." The same word occurs again, applied to a

river, in viii. 26, 18, where Sayana makes it mean "
having a golden path," '.*.

golden banks. The words rudra-varttani, "whose path is dreadful," and ghrita-
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vi. 61, 7 (ghord hiranyavartanih \ vritraghrii). The worshipper seeks to

suck prosperity and riches of all description from her prolific breasts,
610

i. 89, 3
;

i. 164, 49 (yas te stanah sasayo yo maydbhur yena visvd pushyasi

vdrydni \ yo ratnadhdh vasuvid yah sudatrah Sarasvati tarn iha dhdtave

kaJi) ;
viii. 21, 17

;
x. 17, 8, 9

;
ix. 67, 32

;
she is the receptacle of all

the powers of life, and bestows offspring, ii. 41, 17 (tve visva Sarasvati

srftd dyumshi devydm |

. . . . prajam ''devi dididdhi naV). In x. 184, 2,

she is associated with the deities who assist procreation (garbham dftehi

Sarasvati}. In ii. 1, 11, Agni is identified with her, and several other

goddesses.

In R.V. x. 131, 5 (=Yaj. S. x. 34) where the Asvins are said to

have defended Indra, Sarasvati also is declared to have waited upon

him. And in Vaj. S. xix. 12, it is said,
" The gods celebrated a heal-

ing sacrifice; the Asvins physicians, and Sarasvati too a physician,

through speech, communicated vigour to Indra "
(see above, p. 94,

note). The Asvins and Sarasvati are also connected with each other

inVaj. S. xix. 12, 15, 18, 34, 80-83, 88-90, 93-95; xx. 56-69,

73-76, 90. In xix. 94, it is said that "
Sarasvati, wife of the Asvins,

holds a well-formed embryo in her womb. Varuna, king in the waters,

produced Indra for glory, by the aqueous fluid, as if by a sama verse,''

xix. 94 (Sarasvati yonydm garbham antar Asvilhydm patnl sulcritam,

bibharti
\ apdm rasena Varuno na sdmnd Indrafh sriyai janayann

apsu rdjd}.

It does not appear that in the R.V. Sarasvati is identified with

Vach. For some passages of that collection, in which the latter

goddess is celebrated, I refer to the 3rd vol. of this Work, pp. 253 S.,

and to a late? sectioi? of this volume. <

In the later mythology, as is well known, Sarasvati was identified

with Vach, and became under different names the spouse of Brahma,

and the goddess of wisdom and eloquence, and is invoked as a Muse.

In the Mahabharata she is called the mother of the Vedas (S'antiparva,

verse 12920), and the same is said of Vach in the Taitt. Br. ii. 8,

varttani,
" whose path is unctuous," are also applied to different deities in the Eig-

veda. Erishna-varttani, "he whose path is marked by blackness," is an epithet of

Agni, in viii. 23, 19, and the sense of that term is fixed by the use of the synonym
krishnadhvan. The substantive varttani occurs in vii. 18, 16; vrijina-varttani, i. 31, 6.

510
Compare Ait. Br. iv. 1, at the end, where her two breasts are said to be truth

and falsehood.
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8, 5,
511 where (and in the preceding par. 4,) she is also said to he the

wife of Indra, to contain within herself all worlds, and to have been

sought after by the rishis who composed the Vedic hymns (rishayo

mantra-Jcritah], as well as by the gods, through austerity.

In the S'antiparva, verse 6811, it is related that when the Brah-

marshis were performing austerities, prior to the creation of the uni-

verse, "a voice derived from Brahma entered into the ears of them all
;

the celestial SarasvatI was then produced from the heavens." 61Z

(2) Apas, the Waters, and the Rivers.

A verse (x. 17, 10) has been already cited, in p. 338, in which the puri-

fying virtue of the "Waters is extolled
;
and there is another passage,

i. 23, 22 (=x. 9, 8), in which the power of cleansing the worshipper

from the sins of violence, cursing, and falsehood is ascribed to them

(idam dpah pra vahata ya^cincha duritam mayi \ yad vd aham abhidu-

droha yad vd iepe utdnritam}. They are said, in two passages, already

cited in p. 205, to have given birth to Agni ;
a few separate

hymns, vii. 47
;

vii. 49
;

x. 9, are devoted to their honour ;
and in

numerous detached verses they are invoked along with other deities.

I cite a hymn in which the Sindhu (Indus) and other rivers are

celebrated :

B.V. x. 75, 1 : Pra su vah dpo mahimdnam uttamam kdrur vochdti

sadane vivasvatah
\ pra sapta sapta tredhdjii chakramuh pra sritvarlndm

ati Sindhur ojasd \
2. Pra te 'radad Varuno ydtave pathah Sindho yad

vdjdn alhi adravas tvam
\ Ihumydh adhi pravatd ydti sdnund yad eshdm

agram jagatHm irajyasi \

3. Divi svano yatate bhumyd upari anantam

sushmam ud iyarti bhdnund
\

abhrdd iva pr&stanayanti vrishtayah

Sindhur yad eti vrishabho na roruvat
\

4. Abhi tvd Sindho sisum in na

511 In the S'attip. Br. rii. 5, 2, 52, it is said,
" Mind is the ocean. From mind,

the ocean, the gods, with Vach for a shovel, dug out the triple science (i.e. the three

Vedas). Wherefore this verse (sloka) has heen uttered
"

(see the 3rd vol. ofthis

Work, p. 9, etc. In tbfc Bhishma-p. of the M. Bh. verse 3019, Achyuta (Krishna)
is said to have created SarasvatI and the Vedas from^iis mind. In the Vana-p. verse

13432, the Gayatri is called the
Another of the Vedas.

512 Compare the verse quoted hy S'ankara on the Brahma sutras (see the 3rd vol.

of this Work, pp. 16 and 104), from a Smriti: "In the beginning a celestial voice,

formed of the Vedas, eternal, without beginning or end, was uttered by Svayambhu,
from which all activities have proceeded."
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mdtarah vdsrdh arshanti payaseva dhenavah
\ rdjeva yudhvd nayasi tvam

it sichau yad dsdm agram pravatdm inakshasi
\

5 (=Mr. ix. 26).

Imam me Gange Yamune Sarasvati S'utudri stomam sachata Parushni d
\

Asiknyd Marudvridhe Vitastayd Arjlklye srinuhi d Sushomayd \
6.

Trishtdmayd prathamam ydtave sajuh Susartvd Rasayd S'vetya tyd \
tvam

Sindho Kubhayd Gomatltn Krumum Me^atnvd saratham ydlhir lyase \

7. Itijlti enl rusatl mahitvd pari jrardmsi lharate rajdmsi \
adabdhd

Sindhur apasdm apastamd asvd na chitrd vapushl iva darsatd
\

8.

Svafad Sindhuh surathd suvdsdh hiranyayl sukritd vdjiriivati \
urndvatl

yuvatih sllamdvatl utddhi vaste sulhaga madhuvridham
\

9 (=Nir. vii.

7). S'ukham ratham yuyuje Sindhur asvinam tena vdjam sanishad asminn

djau |

mahdn hi asya mahimd panasyate adabdhasya svayaiaso virapiinah \

"1. Waters, let the poet declare your transcendant greatness in the

abode of the worshipper. Each set of seven [streams] has followed a

threefold course. The Sindhu surpasses the other rivers in impetuosity.

2. Varuna hollowed out the channels of t% course, o Sindhu, when

thou didst rush to thy contests. Thou flowest from [the heights of]

the earth over a downward slope, when thou leadest the van of these

streams. 3. A sound struggles onward in the sky above the earth.

[The current] exerts an infinite force with a flash. Showers thunder

as if [falling] from a cloud
;
when the Sindhu rolls on, it roars like a

bull. 4. To thee, o Sindhu, the [other streams] rush, as lowing

mother-cows with their milk to their calves. Like a warrior king

[in the centre of his army] thou leadest the two wings of thy host

when thou strugglest forward to the van of these torrents. 5. Receive

favourably this my hymn, o Ganga, Yamuna, Sarasvati, S'utudri, Paru-

shni; hear, o
(
Marudvridha, with the Asikni, and Vitasta, and thou,

Arjikiya with the Sushoma. 6. Unite first in thy course with thg

Trishtama, the Sasartu, the Rasa, and the SVeti
;
thou [meetest] the

Gomati, and the Krumu with the Kubha, and the Mehatnu, and with

them are borne onward as on the same car. 7. Flashing, sparkling,

gleaming, in her majesty, the unconquerable, the most abundant of

streams, beautiful as a handsome spotted mare, tne Sindbu rolls her

waters over the levels. 8. Mistress of a chariot, with noble horses,

richly dressed, golden, adorned, yielding nutriment, abounding in

wool, youthful, rich in plants,
513

gracious, she traverses [a land]

813 On the word sllamavatl and the following words of the line in which it occurs,
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yielding sweetness [?]. 9. The Sindhu has yoked her pleasant chariot

drawn by horses. By it may she grant us vigour in this struggle :

for greatly celebrated is the glory of that unconquered, illustrious,

and much-lauded [chariot].

In one place, vi. 50, 7, the Waters are said to be remedial and the

mothers of all things fixed and moving (yuyam hi stha Ihishajo matri-

tamdh visvasya sthatur jayatojaititrlK).

(3) The Apsarases.

These goddesses have been already mentioned in the section on

Tama, p. 309, and will be further adverted to below.

In the passage of the R.V. vii. 33, 10 ff., quoted in the 1st vol. of

this work, p. 320, the Bishi Vasishtha is said to have sprung from an

Apsaras, Urvasl. In the dictionary of Messrs. Bb'htlingk and Roth

the Apsarases are described as female beings of a ghost-like description,

whose abode is in the atn^sphere. They are the wives of the Gand-

harvas, have the power of changing their forms, love playing at dice,

and impart good luck. According to the A.V. the Apsarases are feared

like other ghostly beings, and enchantments are employed against

them
; especially because they cause madness.

Professor Goldstiicker, s.v. says: "Originally these divinities seem

to have been personifications of the vapours which are attracted by the

sun, and form into mist or clouds." (See full details in his article.)

(4) Acfndyi, Varunarii, etc.

Excepting Prithivi, Aditi, and Ushas, most of the other goddesses

mentioned in, the Rig-veda are, as I have already intimated, p. 337, of

very littlfe importance. Agnayl; Varunani, Asvftri, and 'Rodasi,
511 the

wives of Agni, Varuna, the Asvins, and Rudra respectively (Nirukta,

ix. 33 f.
;

xi. 50
;

xii. 46), are only alluded to in a few passages, R.V.

i. 22, 12
;

ii. 32, 8
;
v. 46, 8

;
vi. 50, 5

;
vi. 66, 6

;
vii. 34, 22. No

distinct functions are assigned to them, and they do not occupy posi-

I subjoin Sayana's note, for a copy of which I am indebted to Professor Max Muller :

x. 75, 8 : silamavati sirani yayoshadhya rajjubhutatfa bhadhyante (badhyante ?) sa

silameti nigadyate krishlvalaih
\ tadrigoshadhyupeta utapi cha subhaga sindhur

madhuvridham madhuvardhakam nirgundyadi adhivaste achhadayati tasyds fire

nirgundyadmi bahuni santi. ,

su
According to Siiyana (on i. 167, 5) Eodasi is marut-patni vidyud va, "The

wife of the Maruts, or Lightning."
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tions at all corresponding to the rank of their husbands, with whom
in fact they are never associated. The insignificance of these goddesses

forms a striking contrast to the prominent place assumed by the spouses

of S'iva and Vishnu, especially the former, in the later mythology.

Nirriti is the goddess of destruction.

(5) Aranyanl.

Aranyani (N"ir. ix.*29, 30) is the goddess of forest solitude. She is

celebrated in R.V. x. 146, which I shall translate in a succeeding

section.

(6) Hdkd, Sinlvdli, and Gungu.

Raka, Simvali, and Gungu (whom Sayana, on ii. 32, 8, identifies

with Kuhu), are three other goddesses mentioned in the R.V. (the first

in ii. 32, 4, 5, 8; v. 42, 12
;
the second in ii. 32, 6 ff.

;
x. 184, 2

;

and the third in ii. 32, 8). Sayana (on ii. 32, 4) says that Raka is

the full moon.515 She is, however, closely^ranected with parturition,

as she is asked to "sew the work" (apparently the formation of the

embryo) "with an unfailing needle, and to bestow a son with abundant

wealth," ii. 32, 4 (slvyatv apah suchyd achhidyamdnayd daddtu vlrarh

sataduyam ukthyam). Simvall and Kuhu are (as we are told by Yaska,

Nir. xi. 31) wives of the gods according to the mythologists (nairuktdh],

and the two nights of the new moon (amdvdsye} according to the ritu-

alists (yajnikdh}, Sinlvali being the earlier, and Kuhu the later. Simvali

is, however, also connected w?.th parturition, being called prithushtkukd,

"the broad-loined (or "bushy-haired"), bahusuvari, "the prolific;"

subdhu, "the handsome-armed;" svanguri, "the handsome-fingered,

being supplicated for progeny, ii. 32, 6, 7 (prajdm devi dididdhi nah),

and asked to bestoW pregnancy, x. 184, 2 (garlham dhehi Siriivali}\

A.V. v. 25, 3
;

vi. 11, 3. Yaska quotes from the Taitt. Br. iii. 3, 11, a

verse regarding Kuhu, whose name does not occur in the Rig-veda.

See also the account of Anumati in Bohtlingk and Roth's Lexicon, s.v.

(7) Sraddhd.

Personifications of abstract ideas are not uncommon in the Rig-veda,

one hymn of which (x. 151) is addressed to S'raddha, or religious faith.

By her, it is said, verse 1 (=Nir. jx. 31), "the (sacrificial) fire is

'5 On these goddesses see "Weber's Ind. Stud. v. 228 ff. and 237.
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kindled, and by her the oblation is offered up
"

(sraddhayd 'gnih sami-

dhyate sraddhayd huyate havih). She is asked to prosper the liberal

worshippers of the gods (verses 2, 3), and to impart faith
;
and is said

to be an object of adoration in the morning, at noon, and at sunset

(verse 5). In the Yaj. Sanhita, xix. 30, it is said that faith (sraddhd}

is obtained by gifts, and truth by faith (dakshind sraddham dpnoti

sraddhayd satyam tdpyate). In xix. 77 of the same work it is declared

that "Prajapati, beholding, made a distinction between the forms of

truth and falsehood, connecting disbelief with the latter, and faith or

belief with the former "
(drishtvd rupe vydlcarot satydnrite Prajdpatih \

asraddhdm anrite 'dadhdt sraddham satye Prajdpatih}. This declara-

tion, that truth is the only proper object of faith, has a far deeper

signification than this ancient writer could possibly have assigned to

it, viz., that it is the ultimate truth, and not the so-called orthodoxy

of any proposition, which can alone entitle it to reception.

S'raddha is also celebra^d in the Taitt. Br., ii. 8, 8, 6 f., where the

above hymn of the Rig-veda is repeated ;
and she is there further said

to dwell among the gods, to be the universe (sraddhd devdn adhivaste

sraddhd msvam idamjagaf}, and the mother of Kama. (See the next

Section). In the same Taitt. Br. iii. 12, 3, 1, we are told that through

S'raddha a god obtains his divine character, that the divine S'raddha is

the support of the world, that she has Kama (or the fulfilment of

desire) for her calf, and yields immortality as her milk
;
that she is

the firstborn of the religious ceremonial, and the sustainer of the

whole world; and she, who is the supreme mistress of the world,

is besought to bestow immortality on her worshippers (sraddhayd devo

devatvan asnute
\

S'raddha pratishthd lolcasya devl
\

. * . . Edmavatsd

Amritam duhdnd
\

S'raddha devl prathamajd ritasya \ visvasya bhartrl

jagatah pratishthd \
tdm S'raddhdm havishd yajdmahe \

sd no lokam

amritam dadhdtu zsdnd devl Ihuvanasyddhipatni}. In the S'atap. Br.,

xii. 7, 3, 11, she is called the daughter of Surya;
516 an appellation

which is repeated in the M. Bh. S'antiparva, verse 9449,
517 where' she

616 See what is said of the daughter of Surya above, in connection with the As'vins.

617 In this passage a great def^l is said in praise of S'raddha. The gods, it appears,

had decided that the offerings of a niggardly student of the Veda and a liberal usurer

were of equal value. But Prajapati ietermined that they were wrong (see the same

sentiment, in nearly the same words, in Manu, iv. 224
ff.),

and that the liberal man's

oblation, being purified by his faith, was to be accepted, whilst the other man's, being
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is styled the daughter of Vivasvat (S'raddha Vaivasvati), as well as of

Surya and Savitri (Suryasya duhita and Savitri). (See above, p. 264 f.,

the story of Soma loving S'raddha. See also the definition given of

Aramati in Bohtlingk and Roth's Lexicon, s.v.)

(8) Lakshml and S'rl.

(

Lakshml is not found in the Eig-veda, in the sense which the word

bears in the later mythology, of a goddess personifying good fortune,

though the word itself occurs in x. 71, 2,
518 in a kindred signification.

In the A.V., however, we have the following hymn, which speaks of

a plurality of Lakshmis, some good and some bad: vii. 115, 1 : Pro,

patetah pdpi LaksJimi nasyetah prdmutah pata \ ayasmayena ankena

dvishate tvd sajdmasi \

2. Yd md Lakshmlh pataydlur ajushtd abhicha-

skanda vandaneva vrishsham
\ anyatrdsmat Savitas tdm ito dhdh hiranya-

hasto vasu no rardnah
\

3. Ekasatam Lakshn^fo martyasya sdTcaffi tanvd

janusho 'dhi jdtdh \
tdsdm pdpishthdh nir itah pro hinmah sivdh asma-

IJiyarh jdtavedo ni yachha \

4. Etdh evd vydkaram khile gdh nishthitdh

iva
\
ramantdm punydh Lakshmir ydh pdpu tdh anlnasam

\

"
Fly away

hence, o unlucky (or miserable) Lakshml, perish hence, fly away from

thence : with an iron hook we fasten thee to our enemy. 2. Savitri,

do thou who art golden-handed, bestowing on us wealth, send away
from us to some other quarter the flying and hateful Lakshml, who

mounts upon me as a creeper,
519

upon a tree. 3. A hundred Lakshmis

are born together with the body of a mortal at his birth. Of these we

vitiated by his unbelief, was to be rejected. Unbelief, it is added, is the greatest of

sins, but faith takes away sin (devah vittam amanyanta sadrisam ylyna-karmani \

s'rotriyasya kactaryasya, ladanyasya cha vardhwheh
\ mtmamsitvobhayam devah

samam annam akalpayan \ Prajapatis tan uvacha "vishamam kritam" ity uta
\

sraddha-putam vadanyasya hatam asraddhayetarat |
. . . . asraddha paramam papam

sraddha papapramochanT). A similar sentiment is expressed in the Vana-parva,
13461 ff. :

" The doubter enjoys neither this world nor the next, nor any gratification.

Those ancient sages who possess true knowledge have said that faith is a sign of final

liberation Abandoning fruitless (lit. dry) argumentations adhere to the s'ruti

and the smriti
"

(nayam loko 'sti na paro na sukham samsa'i,atmanah \
uchur jnana-

vido vriddhah pratyayo moksfia-lakshanam
\

sushka-tarkam parityajya asrayasva

s'rutim smritim),
518 In the words bhadra esham lakshml nihita adhi vachi,

" an auspicious fortune

is attached to their words." .

619 Vandana. This word does not occur in Wilson's Dictionary, but I find there

vanda in the sense of a creeping plant.
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chase away hence the most unlucky. Do thou, Jatavedas, retain for

us those which are fortunate. 4. Thus I divide them like cows

standing upon barren ground. May those Lakshmis which are auspi-

cious rest here. Those which are unlucky I destroy." (The ex-

pression punyd LaJcshml occurs also in A.V. xii. 5, 6.)

In the Vaj. S. xxxi. 22 (S'rls cJia te LaTcshrniS chapatnyau), S'ri and

Lakshmi are said .to be the two*wives of Aditya, according to the com-

mentator's explanation. In the S'atap. Br. xi. 4, 3, 1, S'ri is described

as issuing forth from Prajapati when he was performing intense

austerity, with a view to the creation of living beings. Beholding her

then standing resplendent and trembling,
520 the gods were covetous of

her, and proposed to Prajapati that they should be allowed to kill her,,

and appropriate her gifts. He replied that she was a female, and that

males did not generally kill females. They should therefore take from

her her gifts without depriving her of life. In consequence, Agni

'took from her food
; Sbma, kingly authority ; Varuna, imperial

authority; Mitra, martial energy.; Indra, force; Brihaspati, priestly

glory ; Savitri, dominion
; Pushan, splendour ; Sarasvati, nourishment

;

and Tvashtri, forms. S'ri then complained to Prajapati that they had

taken all these things from her. He told her to demand them back

from them by sacrifice (Prajdpatir vai prajdh srijamdno 'tapyata \

tdsmdt srdntdt tepdndt S'rir udakrdmat
\
sd dipyamdnd bhrdjamdnd

leldyantl atishthat
\

tarn dipyamdndm bhrdjamdndm leldyantlm devdh

abhyadhydyan \
2. Te Prajdpatim alruvan " handma imam d idam

asydh daddmahai" iti
\
sa ha uvdcha "

strl vai esM yat S'rih
\
na vai

str'iyam ghnanti uta tvd asydh jivantydh eva ddadata "
iti

\

3. Tasydh

Agnir ainddyam ddatta Somo rdjyam Varunah sdjnrdjyain Mitrah ksha-

tram Indro balam Brihaspatir brahmavarchasam Savitd rdshtram Pushd

bhagam Sarasvati pushtim Tvash^d rupdni \
4. Sd Prajdpatim abravlt

" d vai me idam adishata" iti
\

sa ha uvdcha "
yajnena endn punar

ydchasva" iti).

520
Lelayantl. As fixing the sense of this word Professor Aufrecht refers me to

S'atap. Br. p. 136
; Brihad Aranyaka Tip. p. 737 ;

Mundaka Up. pp. 274, 276 ;
and

S'vetas'vatara Up. p. 332.
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SECTION ,XXI.

PROGRESS OF THE VEDIC RELIGION TOWARDS ABSTRACT
CONCEPTIONS OF THE DEITY.*"

In a passage which I have already quoted above (p. 8), Yaska, the

author of the Mrukta, informs us (vii. 5) that previous writers of the

school to which he himself belonged (the Nairuktas) reduced the

deities mentioned in the Yedas to three, viz., "Agni, whose place is

on the earth
; Yayu or Indra, whose place in the air

;
and .Surya,

whose place is in the sky ;

" and asserted that " these deities severally

receive many appellations in consequence of their greatness, or of the

diversity of their functions, as the names of hotri, adhvaryu, brahman,

and udgdtri, are applied to one and the same person [according to the

particular sacrificial office which he happens to be fulfilling]." In the

preceding section (vii. 4) Yaska had, however, declared that, in reality,
' '

owing to the greatness of the deity, the one Soul is celebrated as if it

were many. The different gods are separate members of the one Soul.

And some say that the rishis address their praises according to the

multiplicity of natures in the [celestial] existences. And from the uni-

versality of their nature the gods are mutually produced from each

other, and possess the natures of one another (see K.Y. x. 7, 4 f. above,

p. 48, and Nir. xi. 23, quoted in the 4th vol. of this Work, p. 11) ;

they are produced from works
; they are produced from soul. It is

soul that is their chariot, soul their horses, soul their weapon, soul

their arrows
;
soul is a god's all

" 522
(mdhdtmydd devatdydh elcah dtmd

lahudhd stuyate \ elcasya dtmano 'nye devdh pratyangdni Ihavanti
\ api

cha sattvdndm pralcriti-lhiimalhir rishayah stuvanti' ity dhuh
\ prakriti-

sdrvandmnydch cha itaretara-janmdno hhavanti itaretara-prakritayah

521 In various parts" of the translations occurring in this section I received valuable

assistance from Professor Aufrecht.

422 This passage is quoted at length in the 4th vol. of this Work, pp. 131-136.
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Itarmajanmdnah dtmajanmdnah \
dtmd eva eshdm ratho bhavaty dtmd

asvdh dtmd dyudham dtmd ishavah dtmd sarvam devasya). These,

however, are the views of men who lived after the compilation of the

Brahmanas, at a period when reflection had long been exercised upon

the contents of the hymns, and when speculation had already made

considerable advances. In the' oldest portions of the hymns themselves

we discover few traces of any sch abstract conceptions of the Deity.

They disclose a much more primitive stage of religious belief. They

are, as I have already remarked, the productions of simple men who,

under the influence of the most impressive phenomena of nature, saw

everywhere the presence and agency of divine powers, who imagined

that each of the great provinces of the universe was directed and

animated by its own separate deity, and who had not yet risen to a

clear idea of one supreme creator and governor of all things (pp. 5 f.).

This is ^hown, not only by the special functions assigned to particular

gods, but in many cases by the very names which they bear, corres-

ponding to those of some of the elements or of the celestial luminaries.

Thus, according to the belief of the ancient rishis, Agni was the divine

being who resides and operates in fire, Surya the god who dwells and

shines in the sun, and Indra the regent of the atmosphere, who cleaves

the clouds with his thunderbolts and dispenses rain. While, however,

in most parts of the Rig-veda, we not only find that such gods as Agni,

Indra, and Surya are considered as distinct from one another, but that

various other divinities, more or less akin to these, but thought of as

fulfilling functions in some respects distinguishable from theirs (such

as Parjanya, Yishnu, Savitri, Piishan, etc.) are represented as existing

along side of* them, there are other hymns in which a tendency to iden-

tification is perceptible, and traces are found of one uniform power

being conceived to underlie the various manifestations of divine energy.

Thus in the texts quoted in a former section (pp. 206 if.), Agni is repre-

sented as having a threefold existence, by which may be intended,

first, in his familiar form on earth ; secondly, as lightning in the

atmosphere; and thirdly, as the sun in tl) heavens. In other pas-

sages, where the same god is identified with Vishnu, Varuna, Mitra,

etc. (see p. 219), it is not clear whether this identification may not

arise from a desire to magnify Agni rather than from any idea of his

essential oneness with other deities with whom he is connected (see
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also R.V. i. 141, 9
;

v. 3, 1 f.
;

v. 13, 6). In another hymn, iv. 42,

3, too, where Indra appears to be represented as the same with Varuna

(aham Indro Varunah, etc. ; compare the context), the design of the

writer may have been to place the former god on a footing of equality

with the latter. There are, however, other passages in the earlier books

of the Big-veda which suffice to show th'at the writers had begun to re-

gard the principal divinities as something more than mere representa-

tives or regents of the different provinces of nature. As I have already

shown (pp. 61 ff., 98 ff., 158, 163 f., 214
f.), Varuna, Indra, Surya,

Savitri, and Agni are severally described (in strains more suitable to

the supreme deity than to subaltern divinities exercising a limited do-

minion) as having formed and as sustaining heaven and earth, and as

the rulers of the universe
;

623 and Varuna, in particular, according to

the striking representation of the hymn preserved in the A.V. (iv. 16)

(though this composition may be of a somewhat later date), is invested

with the divine prerogatives of omnipresence and omniscience. Al-

though the recognized co-existence ,of all these deities is inconsistent

with the supposition that their worshippers had attained to any clear

comprehension of the unity of the godhead, and although the epithets

denoting universal dominion, which are lavished upon them all in turn,

may be sometimes hyperbolical or complimentary the expressions of

momentary fervour, or designed to magnify a particular deity at the

expense of all other rival objects of adoration, yet these descriptions no

doubt indicate enlarged and sublime conceptions of divine power, and

an advance towards the idea of one sovereign deity. When once the

notion of particular gods had become expanded in the manner just

specified, and, had risen to an ascription of all divine attributes to the

particular object of worship who was present for the time to the mind of

the poet, the further step would speedily be taken of speaking of the

deity under such new names as Visvakarman and Prajapati, appella-

tions which do not designate any limited function connected with any

single department of nature, but the more general and abstract notion

of divine power operating- in the production ana government of the

universe.

It is, perhaps, in names such as these that we may discover the point

6 -3 The same functions are ascribed to Vishnu and to Rudra. See the 4th vol. of

this "Work, pp. 84 and 338.
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of transition from polytheistic to monotheistic ideas. Both these two

terms, which ultimately came to designate the deity regarded as the

creator, had been originally used as epithets of Indra and Savitri, in

the following passages : R.Y. iv. 53, 2,
"

Savitri, the supporter of

the sky and the lord of creatures
"

(divo dhartta Ihuvanasya praja-

patih].
Ki

viii. 87, 2, "Thou, Indra, art most powerful; thou hast

caused the sun to shine
;
thou art great, the universal architect, and

possessest all godlike attributes" (tvam Indra abhibhur asi tvam suryam

arochayah \

visvakarmd visvadevo mahdn asi}.
5525

(1) Texts of a more decidedly monotheistic or pantheistic character.

I shall now adduce those passages of the Eig-veda in which a mono-

theistic or a pantheistic tendency is most clearly manifested. Of some

of these texts I shall only state the substance, as I have formerly

treated of them in detail elsewhere.

The following verse from a long hymn of an abstruse and mystical

character
(i. 164, 46, as already quoted in p. 219, note), though con-

sidered by Yaska (Nir. vii. 18) to have reference to Agni, and by

Katyayana and Sayana (who, however, also quotes Yaska's opinion) to

have Surya in view, may nevertheless be held to convey the more

general idea that all the gods, though differently named and repre-

sented, are in reality one TroXAwf ovoparwv f*>op<f>r) ftia
' "

They
call him Indra, Mitra, Varuna, Agni; and (he is) the celestial, well-

winged Garutmat. Sages name variously that which is but one : they

call it Agni, Yama, Matarisvan." 52S
(See Colebrooke's Essay, i. 26 f. ;

"Weber's Inji. Stud. v. p. iv.) ,

e24
So, too, Soma is called prajapati, "lord of creatures" (R.V. ix. 5, 9).

525
So, too, in R.V. x. 170, 4, Surya is called visvakarman and visvadevyavat, and

Savitri is styled vi&vadeva in v. 82, 7, see above, p. 164. Svayambhu, "the aelf-

existent," occcurs as an epithet of Manyu (personified Wrath) in R.V. x. 83, 4. See

below the sub-section on Kala, Time. ,

526 To the same effect is another text, R.V. x. 114, 5 : Suparnam viprah Jcavayo

vachobhir ekam santam bahudha kalpayanti \

" The w^e in their hymns represent
under many forms the well-winged (deity), who is but one." Somewhat in the

same way it is said, A.V. xiii. 3, 13 (already quoted in p. 219, note) : "Agni
becomes in the evening Varuna (the god of night), and Mitifc, when rising in

the morning. Becoming Savitri, he moves through the atmosphere, and becoming

Indra, he burns along the middle of the sky." In xiii. 4, 1 ff., Savitri is identified

with a great many other deities. The words asya devasya .... vayah Vishnoh, in

23
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R.V. i. 89, 10 (quoted above in pp. 43 f.), suggests, on the other

hand, a pantheistic sense, as it asserts all things to be the mani-

festations of one all-pervading principle : "Aditi is the sky, Aditi is

the air, Aditi is the mother and father and son. Aditi is all the gods

and the five classes of men. Aditi is whatever has been born. Aditi

is whatever shall be born." 627 Reference will be again made further

on to the hymn in which Aditi is described as one
t
of the great powers

to which the creation is due.

In some of the representations of the character and functions of

Tvashtri, the divine artizan, who shaped the heaven and earth, we

have an approach to the idea of a supreme creator of the universe

(see above p. 225).

There is considerable variety in the methods by which the later

poets of the R.V. attempt to conceive and express the character of

the Supreme Being and his relations to the universe, as will be seen

from the following details :

(2) ViScalcarman.

The 81st and 82nd hymns of the tenth book of the Eig-veda are

devoted to the celebration of Visvakarman, the great architect of the

universe (see above, p. 32, and the 4th vol. of this work, pp. 4
ff.) ;

so that the word which, as we have seen, had formerly been used as

an epithet of Indra, had now become the name of a deity, if not of the

Deity. In these hymns Yisvakarman is represented as the one all-

seeing god, who has on every side eyes, faces, arms, and feet, who,

when producing heaven and earth, blows 528 them forth with his arms

R.V. vii. 40, f, are interpreted by Sayana to mean "
[The other gods] are branches

of this .... god VishrAi
;

"
but the words between brackets are not in the original.

In R.V. ii. 35, 8, all other beings are said to be branches of Apamnapat (vayah id

anya bhuvanani asya). I observe that in his lectures on the " Science of Language,"
2nd series, p. 508, Professor Miiller understands the words with which all the verses

of R.V. iii. 55, conclude (mahad devanam asuratvam ekani) to signify,
" The great

divinity of the gods is one," which might be understood as if they asserted all the

gods to be manifestations of one supreme deity. The clause, however, need not

mean anything more than tliat the divine power of the gtds is unique.
627

Compare -iEschylus, fragment 443, translated by Professor M iiller,
" Science of

Language," ii. 441 : Zeus {'OTIC ai9rip, Ztiis Se 7^, Zei/y 5' ovpav6<;- Zevs rot ra irdfra

X&TI r aicS
1

vTrfpf-(poi>. 'I he Taitt. Br. iii. 12, 3, 1, says that the self-existent

Brahma is "son, father, and mother." '

623 This image is repeated in R.V. x. 72, and may have been borrowed from

R.V. iv. 2, 17.
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and wings, as the father, generator, disposer, who knows all worlds,

gives the gods their names, and is beyond the comprehension of

mortals. In one of the verses (the 4th) of the first of these hymns,

the poet asks :

" What was the forest, what was the tree, out of which

they fashioned heaven and earth ? Inquire with your minds, ye sages,

what was that on which he took his stand when supporting the

world ?
" This ver,se is repeated in the Taitt. Br. ii. 8, 9, 6 (and

comes in immediately after the end of R.V. x. 129, which is quoted in

the same place). The compiler of the Brahmana replies to the question

which the original poet had left unanswered, by saying :
" Brahma

was the forest, Brahma was that tree, out of which they fashioned

heaven and earth. Sages, with my mind I declare to you, he took his

stand upon Brahma when upholding the world" (see above, p. 32,

note 57).

(3) Hiranyagarbha.

Another name under which the Deity is celebrated in the Big-veda,

with all the attributes of supremacy, is Hiranyagarbha. In the 121st

hymn of the tenth book this god is said to have arisen (samavarttata)

in the beginning, the one lord of all beings, who tipholds heaven and

earth, who gives life and breath, whose command even the gods obey,

who is the god over all gods, and the one animating principle (asu) of

their being. (See the 4th vol. of this Work, pp. 13
ff.)

(4) JSrahmanaspati, Daksha, and Aditi.

In another hymn (R.V. x. 72
; already quoted in pp. 48 f.), the

creation of the gods is ascribed to Brahmanaspati (see ^Iso p. 280,

above), who blew them forth like a blacksmith
;

529 while the earth is

said to have sprung from a being called TJttanapad ;
and Daksha and

Aditi were produced from one another by mutual generation. The

gods, though formed by Brahmanaspati, did not, it is said, come into

existence till after Aditi, but appear to have had some share in ths

formation or development of the world. ,

The hymn is almost entirely of a mythological character, the only

attempt at speculation it contains being the declaration that entity

sprang from nonentity. The manner in which the author endeavours,

629 See pp. 32 and 354.
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by the introduction of different names, and the ascription to them of

various agencies, to explain the process of creation, forms a striking

contrast to the sublime vagueness and sense of mystery which char-

acterize the following composition (R.V. x. 129).
530

(5) Nonentity, Entity, and the One, E.V. x. 129.
(,

1. No, asad dsld no sad dslt taddnlm ndsld raj'o no vyoma paro yat \

kirn dvarivah kuha kasya sarmann ambhah kim dsld gahanam gabhlram \

2. Na mrityur asld amritam na tarhi na rdtrydh ahnah dslt praketah \

dntd avdtam svadhayd tad ekam tasmdd ha anyad na parah kinchandsa
\

3. Tamah dslt tamasd gulham agre apraketam salilam sarvam d idam
\

tuchhyena dbhu apihitam yad dslt tapasas tad mahind 'jayataikam \

4. Kdmas tad agre samavarttatddhi manaso retail prathamam yad dslt
\

sato bandhum asati niravindan hridi pratlshya kavayo manlshd \
5

(=Vaj. Sanh. xxxiii. 74). Tiraschlno vitato rasmir esTidm adhah svid

dsld upari svid dslt
\
retodhdh dsan mahimdnah dsan svadhd avastdt

prayatih parastdt \

6. Ko addha veda kah iha pra vochat kutah djdtd

kutah iyam visrishtih
\ arvdg devuh asya visarjanena atha ko veda yatah

alabhuva
\
7. Iyam visrishtir yatah ababhuva yadi vd dadhe yadi vd na

\

yo asyddhyakshah parame vyornan so anga veda yadi vd na veda
\

"
1. There was then neither nonentity nor entity : there was no

530 This hymn has been already translated by Mr. Colebrooke and Professor Miiller,

as well as in the 4th vol. of this Work, p. 4. I have now endeavoured to improve

my own version, and otherwise to illustrate the sense of the hymn. The following

is a metrical rendering of its contents :

" Then there was neither Aught nor Nought, no air nor sky beyond.

What Covered all ? Where rested all ? In watery gulf profound ?

Nor death was then, nor deathlessness, nor change of night and day.

That One breathed calmly, self-sustained
; nought else beyond It lay.

Gloom hid in gloom existed first one sea, eluding view.

That One, a void in chaos wrapt, by inward fervour grew.
Within It first arose desire, the primal germ of mind,

Which nothing with existence links, as sages searching find.

The kindling ray that shot across the dark and drear abyss,

Was it beneath ? or bigh aloft ? What bard can answer this ?

There fecundating powers were found, and mighty forces strove,

A self-supporting mass beneath, and energy above.

Who know.^ who ever told, frm whence this vast creation rose ?

No gods had then been born, who chen can e'er the truth disclose ?

Whence sprang this world, and whether framed by hand divine or no,

It's lord in heaven alone can tell, if even he can show."
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atmosphere, nor sky above. What enveloped [all] ? Where, in the

receptacle of what [was it contained] ? Was it water, the profound

abyss ? 2. Death was not then, nor immortality : there was no dis-

tinction of day or night. That One 531 breathed calmly, self-supported ;

there was nothing different from, or above, it. 3". In the beginning

darkness existed, enveloped in darkness. All this was undistinguish-

able water. 532
That One which l&y void, and wrapped in nothingness,

was developed by the power of fervour. 4. Desire first arose in It,

which was the primal germ of mind
; [and which] sages, searching

with their intellect, have discovered in their heart to be the bond

which connects entity with nonentity. 5. The ray [or cord]
533 which

stretched across these [worlds], was it below or was it above ? There

were there impregnating powers and mighty forces, a self-supporting

principle beneath, and energy aloft.
534

6. Who knows, who here can

declare, whence has sprung, whence, this creation ? The gods are

subsequent
535 to the development of this [universe] ;

who then knows

whence it arose ? 7. From what this creation arose, and whether [any

one] made it or not, he who in the highest heaven is its ruler, he

verily knows, or [even] he does not know."

I am not in possession of Sayana's commentary on this hymn ;
but

the scholiast on the Taittiriya Brahmana (see also the explanation of

verse 4, in commentary on Taitt. Arany. p. 142) in which the hymn is

531
Compare E.V. i. 164, 6, "What was that One? in the form of the unborn which

supported these six worlds ?" (vi yas tastambha shal ima rajamsi ajasya rupe Jcim apt

svid ekam). In Valakhilya, x. 2, it is said : eka evagnir bahudha samiddah ekah

suryo visvam anu prabhutah
\

ekaivoshah sarvam idam vi bhati ekam vai idam vi

babhuva sarvam J
" There is one Agni, kindled in many places ;

one mighty Surya
who extends^ver all things ;

one TJshas who illuminates this*entire world
;

this one

has been developed into the all."

532 In the M. Bh. S'antip. 6812 ff., it is said that from the aether "was produced

water, like another darkness in darkness
;

and from the foam of the water was

produced the wind "
(tatah salilam utpannam tamaslvaparam tamah

\
tasmach cha

salilotpldad ttdatishthata marutah).
533 Professor Aufrecht has suggested to me that the word rasmi may have here tile

sense of thread, or cord, anS not of ray.
634 Does this receive any illustration from R.V. i. 159, 2 (quoted above, p. 21)>

which speaks of the "thought (mamas') of the father" (Dyaus), and of the "mighty

independent power (mahi svatavas) of the mother "
(Earth) ?

%
635 Compare x. 72, 2, 3, quoted above^ p. 48, and x. 97, 1, where certain plants

are said to be anterior to the gods, by three yugas (yaA oshadhlh purvah jatah

devebhyas triyugam pura).
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repeated (ii. 8, 9, 3 ff.), explains it in conformity with the philo-

sophical ideas of a later period. From such sources we have no right

in general to expect much light on the real meaning of the ancient

Vedic poets. The commentator in question, who is obliged to find in

the words of the infallible Veda a meaning consistent with the specu-

lations believed to be orthodox in his own age, interprets the first verse

as follows, in terms which, indeed,
1

after all, m?y not be far from

correctly expressing its general purport : Yadd purvasrishtih prallnd

uttarasrishtis cha na utpannd taddnlm sadasatl dve api ndlhutdm
\

ndmarupavisishtatvena spashtapratlyamdnam jagat
" sat-"saldena uchyate

naravishdnddisamdnam sunyam "asad" ity uchyate \ tadulhayam ndslt
\

Icintu Icdchid avyalttdvasthd dslt
\

so. cha vispashatvdlhavdd na satljagad-

utpddakatvena sadbhdvdd ndpy asatl
\

"In the interval between the

absorption of the previous, and the production of the subsequent,

creation, there was neither entity nor nonentity. The world at the

time when, by possessing both 'name' and 'form,'
536

it is clearly

manifested, is designated by the word 'entity,' while a void which

may be compared to such non-existing things as a ' man's horns,' etc.,

is called '

nonentity.' Neither of these states existed
;
but there was a

certain unapparent condition, which, from the absence of distinctness,

was not an '

entity,' while from its being the instrument of the world's

production, it was not a '

nonentity.'
"

A much older commentary on this verse, probably one of the oldest

extant, is the following passage from the S'atap. Br. x. 5, 3, 1 : na

iva vai idam agre asad dsld na iva sad dslt
\

dsld iva vat idam agre na

iva dslt
\

tad ha tad manah eva dsa
\

2. Tasmdd etad rishind 'bhyanuktam
11 na asad d'Jld no s,id dslt taddnlm "

iti
\

na iva hi sad mrno na iva

asat
|

3. Tad idam manah srishtam dviralubhushad niruktataram mur-

tataram
\
tad dtmdnam anvaichhat

\
tat tapo 'tapyata \

tat prdmurchhat \

tat shattrimsatam sahasrdny apasyad dtmano 'gnin arkdn manomaydn

manaschitah ityddi \

"In the beginning this [universe] was not

either, as it were, nonexistent, nor, as it
we^re,

existent. In the

636 These Vedantic terms name and form occur (as observed in the Section on

Yama, p. 309) in the Atharva-veda, x. 2, 12 : "Who placed in him (Purusha) name,

magnitude, and fom ?
" and in xi. 7, 1 :

" In the remains of the sacrifice (uchhishta)

name and form, in the remains of the sacrifice the world, is comprehended." The

original texts will be found further on in the subsections on Purusha and Uchhishta.

See S'atap. Br. xi. 2, 3, 1 ff., to be quoted below, in the subsection on Brahma.
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beginning this universe was, as it were, and was not, as it were.

Then it was only that mind. Wherefore it has been declared by the

rishi (in the verse before us),
' There was then neither nonentity

nor entity ;

'
for mind was, as it were, neither entity nor non-

entity. 2. Then this mind, being developed, wished to become mani-

fested, more revealed, more embodied. It sought after itself; it

practised austere fervour. It svsooned. It beheld 36,000 of its own

fires, suns, formed of mind, placed by mind, etc." Mind then creates

voice, voice creates breath, breath creates eye, eye creates ear, ear

creates work (or ceremony), and work creates fire.

These ideas of entity and nonentity
ra7 seem to have been familiar to

the later Vedic poets, as in E.V. x. 72 (noticed above, and translated in

the section on Aditi, p. 48), we find it thus declared (verses 2, 3), that

in the beginning nonentity was the source of entity: "In the earliest

age of the gods entity sprang from nonentity ;
in the first age of the

gods entity sprang from nonentity." In the A.V. x. 7, 10 (which

will be quoted in the subsection, on Skambha), it is said that both

nonentity and entity
538 exist within the god Skambha; and in verse

25 of the same hymn: "Powerful indeed are those gods who sprang

from nonentity. Men say that that nonentity is one, the highest,

member of Skambha." 533 The Taittiriya TJpanishad also (Bibliotheca

Indica, p. 99) quotes a verse to the effect :
" This was at first non-

entity. From that sprang entity
"

(asad vai idam agre dslt
\

tato vai

sad qjayata).

The author of the Chhandogya TJpanishad probably alludes to some

of these texts when he says (vi. 2, 1 f. Bibl. Ind. p. 387 f.): Sad eva

somya idajn agre asld ekam eva advitiyam \
tad ha eke atyr "asad eva

637 The Taitt. Arany. i. 11, 1 (Bibl. Ind. p. 84), ascribes the development of ex-

istence from nonexistence to the seven rishis, etc. (asatah sad ye tatakshur rishayah

sapta Atfis cha yat \

sarve trayo Agastyas cha}.
sss Another verse of the A.V. xvii. 1, 19, says :

"
Entity is founded (pratishthitam)

on nonentity ;
what has become (bhuta) is founded on entity. What has become is

based (ahitam) on what is to be, and what is to be is founded on what has become
"

(asati sat pratishthitam sati bhutam pratishthitatft I bhutam ha bhavye dhitam

bhavyam bhute pratishthitam}.
639 This phrase (see above, p. 5f) is also applied to Agni in R.V. x. 5, 7, where it is

said that that god, being
" a thing both, asat, nonexistent (i.e. unmanifested), and sat,

existent (i.e.
in a latent state, or in ess'ence), in the highest heaven, in the creation of

Daksha, and in the womb of Aditi (comp. R.V. x. 72, 4f.), became in a former age
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idam agre dsld ekam eva advitlyam tasmdd asatah sajjdyeta" \

2. Kutas

tu khalu somya evaih sydd iti ha uvdcha Icatham asatah saj jdyeta iti
\

sat tv eva somya idam agre dsld elcam eva advitlyam \

tad aikshata bahu

sydm prajdyeya iti
\

"
This, o fair youth, was in the beginning ex-

istent (or entity) (sat}, one without a second. Now some say,
' This

was in the beginning non-existent (or uon-entity) (asaf), one without

a second
;
wherefore the existent must spring from the non-existent.'

2. But how, o fair youth, he proceeded, can it be so ? How can the

existent spring from the non-existent ? But, o fair youth, this was in

the beginning existent, one without a second. That [entity] thought,

'Let me multiply and be produced.'
" 54

There does not appear to be any discrepancy between the statement

in R.V. x. 129, 1,
" There was then neither nonentity nor entity," and

the doctrine of the Chhandogya Upanishad, for in the second verse of

the hymn, also, a being designated as the One is recognized as existing,

which may be regarded as answering to the primal entity of the Up-

anishad; while the original non-existence of anything, whether non-

entity or entity, asserted in the first verse, may merely signify, as the

commentator on the Taittiriya Brahmana explains, that there was as

yet no distinct manifestation of the One. In like manner the A.V. x.

7. 10, 25 (quoted above), does not assert the absolute priority of non-

entity, but affirms it to be embraced in, or a member of, the divine

being designated as Skambha. The Chhandogya Upanishad has, how-

ever, a greater appearance of being at variance with itself, iii. 19, 1

(asad evedam agre dslt tat sad dslt}, and with the Taittiriya Upanishad,

as well as with verses 2 and 3 of the 72nd hymn of the tenth book of

the R.Y., above cited, which assert that entity sprang from nonentity.6 n ''

If these verses are to be taken literally and absolutely, we must

suppose the poet to have conceived the different creative agents whom
he names, Brahmanaspati, Uttanapad, Daksha, and Aditi, to have

sprung out of nothing, or from each other, or to be secondary mani-

festations of the entity which was the first product of nonentity. If,

however, with the commentators, we take "nonentity" to denote

merely an undeveloped state, there will be no contradiction.

the first-born of our 'fceremonial, and is both a. bull and a cow." In A.V. xi. 7, 3, it

is said that the uchhishtha (remains of the sacrifice) is both san and asan (masculine) .

540 See English trans, p. 101, which I have not followed.
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The first movement in the process of creation as conceived in the

hymn (R.V. x. 129) is this : the One, which in the beginning breathed

calmly, self-sustained, is developed by the power of tapas, by its own

inherent heat (as Professor Miiller explains, Anc. Sansk. Lit. p. 561),

or by rigorous and intense abstraction (as Professor Roth understands

the word
;

see his Lexicon, s.1;.).
511 This development gave occasion

541 Roth's interpretetion is supported by a text in the A.V. x. 7, 38 (see further on

in the subsection on Skambha), as well as by numerous passage in the Brahmanas.

Thus in S'atap. Br. xi. 5, 8, 1 (quoted in the 3rd vol. of this work, p. 4), Prajapati,

who is described as being the universe, is said to have desired (akamayata] to propa-

gate himself, and to have striven and practised rigorous abstraction (tapo 'tapyata}.

And in the same Brahmana, xiii. 7, 1, 1 (cited in the 4th vol. of this work, p. 25),

the self-existent Brahma himself is similarly related to have practised tapas, and

when he found that that did not confer infinity, to have offered himself in sacrifice.

The gods are also said to have attained heaven and their divine character by tapas

(see above, p. 15, and the 4th vol. of this work, pp. 20, 21, 24, and 288). Compare
also the Taitt. Up. ii. 6, where it is said : Sa tapo 'tapyata \

sa tapas taptva idam

sarvam asrijata yad idam kincha
\

"He (the supreme Soul) desired, 'Let me be

multiplied and produced." He performed tapas, and having done so, he created all

this." In his commentary on this passage, S'ankara explains that, in confonnity with

another Vedic text, knowledge is called tapas, and that, as the supreme Soul has no

unsatisfied desires, no other sense would be suitable
;
and that the phrase means

"He reflected upon th"e construction, etc., of the world which was being created"

(tapah iti jnanam uchyate \

"
yasya jnanamayaih tapah" iti sruty-antarad apta-

kamatvach cha itarasya asambhavah eva
\

" sa tapo 'tapyata" tapas taptavan

srijyamana-jagad-rachanadi-vishayam alochanam akarod atma ity arthaK). It is

true that all these passages from the Brahmanas are of a later date than the

hymn, but the R.V. itself, x. 167, 1, says that Indra gained heaven by tapas

(see above, p. 14), where the word can only meafl rigorous abstraction. The word

is also found in R.V. ix. 113, 2, where soma-juice is said to be poured out with

hallowed words, truth, faith, and tapas (ritavakena satyena sraddhaya tapasa sutaK) ;

and in x. 83, 2, 3, where Manyu (wrath personified) is besought to protect, or to

slay enemies, aiong with tapas, (tapasa sajoshah, or tapasa yuja). This view of the

word is also supported by Taitt. Br. iii. 12, 3, 1: "Let us worship with an obla-

tion that first-born god, by whom this entire universe which exists is surrounded

(paribhutam) the self-existent Brahma, Avhich is the highest tapas. He is son,

father, mother. Tapas was produced as the first object" (yenedam vis'vam paribhu-
tam yad asti prathamajam devam havisha vidhema

\ svayambhu Brahma paramam
tapo yat \

sa eva putrah sa pita sa mata
\ tapo ha yaksham prathamam sambabhuva).

In the Mahabharata, S'antiparva, 10836, Prajilpati is said to have created living

beings by tapas, after ha*.*ng entered on religious observances, or austerities (vratani),

Tapas is also mentioned as the source from which creatures were produced, A.V. xiii.

1, 10. Compare Bhagavata Purana, ii. 9, 6, 7, 19, 23, and iii. 10, 4 ff. Tapas is

connected with an oblation of boiled milk in a passage of the A.V. iv. 11, 6 : yena
devah svar aruruhur hitva sariram jimritasya nabhim

\

teila geshma sukritasya

lokam gharmasya vratena tapasa yasasyavah
\

"
May we, renowned, attain to the

world of righteousness by that ceremony of offering boiled milk, by tapas, whereby the
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to desire (Kama) which, immediately took possession of the One, and is

described as the first germ of mind, and the earliest link M2 between

nonentity and entity. The poet then goes on to speak of impregnating

powers, and mighty forces, of receptive capacities, and active energies ;

but confesses himself unable to declare how the universe was produced.

The gods themselves having come into
1

'existence at a later stage of

creation, were not in a position to idveal to their worshippers the

earlier part of the process of which they had not been witnesses. The

gods ascended to heaven, the centre of immortality, having left behind their hody."
But xi. 5, 5, connects tapas with heat :

" The Brahmacharin, born before Brahma,

dwelling (or clothed) in heat, arose through tapas" (purvo jato Brahmano brahma-

charl gharmam vasanas tapasodatishthat. In A.V. vii. 61, tapas is connected with

Agni. In A.V. xvii. 1, 24, tapas means the heat of the sun. Tapas is mentioned

along with karman in A.V. xi. 8, 2, and is said to have been produced from it

(ibid. v. 6).
542 The commentator on the Taitt. Br. ii. 8, 9, 5 (p. 928 of Calcutta edition, in

Bibl. Ind.) says : kamasya sarva-vyavahara-hetutvam Vajasaneyinah samamananti

atho khalvahuh "
kamamayah evayam purjtshah

"
iti

\ Vyaso'pi smarati " kama-

bandhanam evedam nanyad astlha bandhanam "
iti

\

asmad-anubhave 'pi tatha

drisyate \
sarvo hi purushah prathamam kinchit kamayitva tadartham prayata-

manah sukham duhkham va labheta
\

"The Vajasaneyins record that desire is the

cause of all action, and say :
' this Purusha is himself actuated by desire' (Brihadar.

Up. p. 854). And Vyasa too declares in his smriti,
' That which binds this world is

desire
;

it has no other bond.' The same thing, too, is seen within our own observa-

tion
;
for it is only after a man has first desired something that he will strive after it,

and so experience pleasure or pain." In numerous passages of the Brahmanas and

Upanishads (as in those quoted in the last note), we are told that the first step in the

creation was that Prajapati or Brahma "desired" (akamayata}. In his remarks on the

passage of the Taittinya Upanishad, quoted in the last note, S'ankara considers it

necessary to explain that the supreme Soul is not subject to the dominion of desire, as

if, like men, he had any wish unfulfilled, or were subject to the influence of any
desirable objects "external *to himself, or were dependent on other things

r
'as instru-

ments of attaining any such external objects ;
but on the contrary, is independent of

all other things, and himself, with a view to the interests of living beings, originated

his desires which possess the characteristics of truth and knowledge (or true know-

ledge), and from being a part of himself, are perfectly pure (kamayitritvad asmad-

adi-vad anaptakamam chef
\
na

\ svatantryat \ yatha 'nyan paravastkritya kamadi-

doshah pravarttayanti na tatha Brahmanah pravarttakah kamah
\

kathaih tarhi

satya-jnana-lakshanah svatmabhutatvad visuddhah
\

na ta$. Brahma pravarttyate \

teshaih tu tat-pravarttakam B/'ahma prani-karmapekshaya \
tasmat svatantryam

kameshu Brahmanah
\

ato na anaptakamam Brahma sadhanantaranapekshatvach

cha
\

kincha yatha 'nyesham anatmabhutah dhai'madi-nimittapekshah kamah svatma-

vyatirikta-karya-karana-sadhanantarapekshacjiha [-5s cha ?] na tatha Brahmano

nimittady-apekshatvam). I shall below treat further of Kama, as a deity, and of

his correspondence with the Greek "Epus, as one of the first principles of creation.
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very gods being at fault, no one on earth is able to say what was the

origin of the world, and whether it had any creator or not. Even its

ruler in the highest heaven may not be in possession of the great secret.

Such a confession of ignorance on the part of a Yedic rishi could not,

however, be taken in its obvious and literal sense by those who held

the Veda to have been derived*from an omniscient and infallible source.

And in consequence the commentator on the Taittiriya Brahmana is

obliged to explain it away in the following fashion :

Atra kechid dgamam upekshya sva-sva-buddhi-baldd anyathd 'nyathd

utprekshante \

tathd hi paramdnavo mulakdranam iti Kdndda-Gauta-

mddayo manyante \

svatantram achetanam pradhdnam jagato mulakara-

nam iti Kapila-prabhritayah \ sunydditojagad-utpattir iti Mddhyamikdh \

jagato kdranam eva ndsti svabhdvdtah eva avatishthate iti Lokdyatikdh \

te sarve 'pi bhrdntdh eva
\
"ko addha veda 1 '

jagat-kdranam ko ndma

purushah sdkshdd avagachhati \ anavagatya cha "kah iha pravochat"

svayam adrishtvd ko ndma jagat-kdranam idrig iti vaktum Saknoti
\

ko

'yam atra vaktavydmsah iti chet
| uchyate \ iyam vividhd srishtih "kutah

djdtd
"

ta(ka ?}smdd updddna-kdrandt sarvatah utpannd punarapi kuto

nimittdd utpannd iti tad idam updddnam nimittam cha vaktavyam tach

cha vaktum asakyam \

kuto 'saktir iti chet
\ uchyate \

kim devdh etad

Iruyuh kuto 'nyah kaschid manushyah \
na tdvad devdh vaktum saktdh te

hy asya jagato vividhasrishter "arvdg" eva vidyante na tu srishteh

purvam te santi
\ yadd devdndm api idrisi gatis taddnlm "

yatah"

jagad
" dlalhuva" tat kdranam vaktum dnyah "ko" vd "veda"

\
devas

cha manushyds cha srishteh prdg anavasthdndd na tdvat pratyakshena

pasyanti taddnlm svayam eva alhdvdd ndpy anwndtum saktds tad-yog-

yayor fatudrishtdntayor abhdvdt
\
tasmdd atigamlhlr^m idam para-

mdrtha-tattvam vaidika-samadhigamyam ity abhiprdyah \
. . . . iyam

drisyamdnd Ihuta-lhautika-rupd vividhd srishtir yatah updddnakdrandd
" dlabhuva" sarvatah utpannd tad updddnakdranam yadi vd kinchit

svarupam dhritvd Avatishthate yadi vd tasya svarupam eva ndsti tarn

imam nirnayam yah^ Paramesvaro 'sya"jagato "'dhyakshah" svdml'"so

anga veda "
sa eva veda yadi vd so 'pi na wda

\ Isitnsitavyddi-laukika-

vyavahara-drishtyd "so anga veda" ity uktam
\ yatra tv asya sarvam

dtmd eva abhiit kena kam pasyed ityddi-sarva-vyavahqratl.ta-paramdrtha-

drishtyd "yadivd na veda" ity uktam
\
ato manushyddishu tad-vedana-

sankd 'pi durdpetd \
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"There are certain persons who contemn revelation, and propound

different theories of creation by their own reason. Thus the followers

of Kanada and Gautama, etc., consider atoms to be the ultimate cause

of the world. Kapila and others say that an independent and un-

conscious Pradhana is the cause. The Madhyamikas declare that the

world rose out of a void, etc. The Lokaya'cikas say that the universe has

no cause at all, but exists naturally. .Ml these speculators are in error.

Our hymn asks what mortal knows by actual observation the cause of

the world ? and not having himself had ocular proof, how can any

one say it was so and so ? The points to be declared are the material

and instrumental causes of the universe, and these cannot be told.

The reason of this impossibility is next set forth. Can the gods give

the required information ? Or, if not, how can any man ?
' The gods

cannot tell, for they did not precede, but are subsequent to, the

creation. Since the gods are in this predicament, who else can know ?

The purport is, that as neither gods nor men existed before the creation,

and cannot therefore have witnessed it, and as they are at the same time

unable to conclude anything regarding it, from the absence of any ade-

quate reason or illustrative instance, this great mystery can only be

understood by those versed in the Vedas. . . .The last verse of the hymn
declares that the ruler of the universe knows, or that even he does not

know, from what material cause this visible world arose, and whether

that material cause exists in any definite form or not. That is to say,

the declaration that ' he knoVs '
is made from the stand-point of that

popular conception which distinguishes betweeen the ruler of the uni-

verse and the creatures over whom he rules
;
while the proposition

that 'he does ,not know' is asserted on the ground of that, highest

principle which, transcending all popular conceptions, affirms the

identity of all things with the supreme Soul, which cannot see

any other existence as distinct from itself. [The sense of this

last clause is, that the supreme Soul can know nothing of any object

being created external to itself, since no such object exists]. "A.

fortiori, the supposition that such beings as men could possess this

knowledge is excluded."

It would, howev
(er, be absurd to imagine that the simple author of

the hymn entertained any such transcendental notions as these. He

makes no pretensions to infallibility, but honestly acknowledges the
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perplexity which he felt in speculating on the great problem of the

origin of the universe. 543

As a further illustration, hoth of the more ancient and the later

ideas of the Indians regarding the creation of the world, and the

manner in which the supreme Spirit, previously quiescent, was moved

to activity, I add another pas'sage from the Taittiriya Brahmana, ii. 2,

9, 1, with some of the commentetor's remarks. The text of the Brah-

mana runs thus: 544 "This [universe] was not originally anything.

There was neither heaven, nor earth, nor atmosphere. That being

nonexistent (asaf), resolved, 'Let me be.' That became fervent (or

practised rigorous abstraction, atapyata). From that fervour (or

abstraction) smoke was produced. That became again fervent. From

that fervour fire was produced. That became again fervent. From

that fervour light was produced." And so on, flame, rays, blazes,

etc., being generated by a repetition of the same process. (It may

perhaps be considered that the manner in which the word tapas is

used in this passage is favourable .to the idea that in R.V. x. 129, 3, it

signifies heat rather than rigorous abstraction.)

Ibid. ii. 2, 9, 10: Asato 'dhi mano 'sryyata \
manah Prajdpatim

a&rijata \ Prajupatih prajuh asrijata \

"From the nonexistent mind

(manas) was created. Mind created Prajapati. Prajapati created

offspring."

The commentator's explanation of the first part of this passage is in

stibstance as follows :
" Before the creation no portion existed of the

world which we now see. Let such a state of nonexistence be sup-

posed. It conceived the thought,
' Let me attain the condition of

existence.' Accordingly, this state of things is distinctly asserted in

the Upanishad (the Taittiriya, see above, p. 359) :
' This was origi-

nally nonexistent. From it existence was produced.' Here, by the

word '

nonexistent,' a state of void (or absolute nullity), like tbat ex-

pressed in the phrase
' a hare's horns,' is not intended

;
but simply a

state in which name and form were not manifested. Hence the Wja-

saneyins repeat the text :
' This was then undeveloped ;

let it be

developed through name and form.' Earth, the waters, etc., are

513 Similar perplexity is elsewhere, expressed on other subjects by the authors of

the hymns. See the 3rd vol. of this Work, pp. 279 f.

641 The words of the original will he found in the 1st vol, of this work, pp. 27 f.
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'name.' Hardness and fluidity, etc., are 'form.'" The words "un-

developed" and "developed
"

are then defined, and Manu, i. 5, is quoted

in proof. The supposition that the passage before us can be intended

to denote a void is next contravened by adducing the text of the

Chhandogya Upanishad above quoted, where that theory is referred to

and contradicted. "In the Aitareya Upanishad (at the beginning) it

is declared :
' Soul alone was in the Beginning this [universe]. No-

thing else was active.' Hence the negation in our text,
' This [uni-

verse] was not originally anything,' refers to the world, consisting of

name and form, framed by the Supreme Spirit, and is not to be under-

stood absolutely. Designated by the word ' nonexistent
'

(asat\ be-

cause devoid of name and form, but still (really) existing (sat}, the

principle [called] the Supreme Spirit, impelled by the works of the

creatures absorbed in It, conceived a thought in the way of a reflec-

tion, 'Let me be manifested as existent in the shape of name and

form.' As a man in a deep sleep awakes that he may enjoy the fruit

of his works, so the thought of Gauging all living creatures to enjoy

the fruit of their works arose in the Supreme Spirit. Possessed by
such a thought, that principle [called] the Supreme Spirit, practised

rigorous abstraction (tapas) as a means of creating name and form.

Here tapas does not mean any such thing as the krichbra or chandra-

yana penances, or the like
;
but denotes consideration regarding the

particular objects which were to be created. Wherefore writers of the

Atharva-veda school record 'the text :
' He who is omniscient, all-

understanding, whose tapas consists of knowledge.' From the fact that

this tapas has nothing of the character of any penance, it may be

properly regarded as denoting the reflection of a being who,., though

unembodied, is yet omnipotent," etc., etc.
" From the supreme God,

being such as has been described, in conformity with his volition, a

certain smoke was produced," etc., etc.

(Yad idaih sthdvara-jangama-rupaih bhulokddiriipam cJiajagad iddnlm

driiyate tat kimapi srishteh pi~rvam naiva dslt
\

tat tddrisam asad-

rupain eva varttamdndm syut \ sad-rupatdm prdpnuydm ity etddrisam

tnano 'Jcuruta
\

tathd cha upanishadi purvam asad-rupam paschdt sad-

rupatotpattis cha vjspashtam drnndyate
" asad vai idam agre ault tato vai

sad ajdyata" iti
\

atra " asat-'sabdena na sasa-vishdnddi-samdnam

Sunyatvam vivakshitath kim tarhy anabhivyakta-numa-rupalvam \

atah eva
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Vdjasaneyinah samdmananti " tad ha idam tarhy avydkritam dslf,
\
tad

ndma-rupdbhydm eva vyukriyeta" Hi
\

bhumir dpah ityddikam nfima

kdthinya-dravddikam rupam |

. . . . Aitareyinas tv adhlyate
" dtmd vai

idam ekah eva agre dsld na anyat kinchana mishad" iti
\
tasmdd "naiva

kinchana dsld" ity ayam nishedhah Paramdtma-nirmita-ndma-rupdt-

maka-jagad-vishayo na tu Ifritsna-vishayah \ ndma-rupa-rahitatvena
" asat" -

sabda-vdchyam sad eva nvasthitam Paramdtma-tattvafh svdtmany

antarhita-prdni-karmapreritam sad ndma-rupdkdrena dvirbhaveyam iti

parydlochana-rupam mano 'kuruta
\ yatJiu gadha-nidram pruptasya

purushasya karma-phala-lhogaya prabodhah utpadyate tathd sarvun

prdninah sva-sva-karma-phalam Ihojayitum Idriso vichdrah Paramdt-

manah prdduralhut \ tathdvidha-vichura-yuktam tat Paramdtma-tattva-

rupam ndma-riipa-srishti-stidhana-rupam tapo 'kuruta
\

na atra tapah

krichhra-chdndrdyanddi-rupam \
kintu srashtavya-paddrtha-visesha-

vishayam parydlochanam \

atah eva Atharvanikdh dmananti "yah

garvajnah sarvavid yasya jndnamayam tapah
"

iti
\ krichhrddi-rupatvd-

bhdvdd asarlrasya api sarva-sakii-yuktasya parydlochanam upapannam \

.... tddrisdt tasmdt Paramesvardt sva -
sankalpdnusdrena kaschid

dhumah udapadyata |)

(6) Punisha,

Another important, but in many places obscure, hymn of the Eig-

veda, in -which the unity of the Godhead is recognized, though in a

pantheistic sense, is the 90th of the' tenth book, the celebrated

Purusha Sukta/
45 which is as follows :

1. Sahasrasirshdh Purushah sahasrdkshah sahasrapdt \

sa bhumim

visvato vritvd aty atishthad dasdngulam \

'2. Pyrushah* evedam sarvam

yad bhutam yach cha bhavyatn \ utdmritatvasyesdno yad annendlirohati
\

3. Etdvdn asya mahimd ato jydydms cha Purushah
\ pudo

J

sya visvd

644 Translations of this hymn (which is also given with slight variations in Vaj. 8.

13, 1-16, and A.V. 19, 6, and 7, 5, 4) will be found in Mr. Colebrooke's Miscel. Ess.

i. 167 (see also the noteiiu p. 309 of the same volume), as also in the 1st vol. of this

"Work, 9 ff
; (into French) in the Preface to Burtouf 's Bhagavata Purana, vol. i.

pp. cxxxi. fF. (where see the notes) ;
and (into German) in Professor Weber's Ind.

Stud. ix. 5 ff. I have now endeavoured to supply some further illustrations of the

ideas in the hymn. I have passed t
over several obscurities *on which I have been

unable to throw any light. The nn>t two verses are given in the S'vetas'vatara

TJpanishad, iii. 14, 15, where the commentary may be consulted.
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Ihutdni tripdd asydmritam divi
|

4. Tripdd urddhvah ud ait Purushah

pddo 'syehdbhavat punah \

tato vishvan vyakrdmat sdsandnasane abhi
\

5. Tasmdd Virdl ajdyata Virdjo adhi Purushah \ sa jdto aty arichyata

paschdd bhumim atho purah \

6. Yat Purushena havishd devdh yajnam

atanvata
\
vasanto asydsld djyafh grlshmah idhmah sarad havih

\

7. Tarn

yajnam larliishi praukshan Purusham julam agratah \

tena devdh aya~

junta sddhydh rishayas cha ye \

8. Ta&Mdd yajndt sarvahutah samlhri-

tam prishaddjyam \ pasumi turns chakre vdyavydn dranydn grdmyds che

ye |

9. Tasmdd yajndt sarvahutah richah sdmdni jajnire \

chhanddmsi

jajnire tasmdd yajus tasmdd ajdyata \

10. Tasmdd asvdh ajdyanta ye he

cha nbhayddatah \ gdvo ha jajnire tasmdt tasmuj jdtdh ajdvayah \

11.

Yat Purusham vi adadhuh katidhd vi akalpayan \
mukham kirn asya kau

lahu kd firu pddau uchyete \

12. Brdhmano 'sya mukham dsld bdhu rdja-

nyah kritah
\

uru tad asya yad vaisyah padlhydm sudro ajdyata \
13.

Chandramdh manaso jdtas chakshoh Suryo ajdyata \

mukhdd Indras cha

Agnis cha prdndd Vdyur ajdyata \
14. Ndlhydh dsld antariksham sirshno

dyauh samavartata
\ padbhydm bhumir disah srotrdt tathd lokdn akalpa-

yan |
15. Saptdsydsan paridhayas irih snpta samidhah kritdh

\

devdh

yad yajnam tanvdndh abadhnan Purusham pasum \
16. Yajnena yajnam

ayajanta devds tdni dharmdni prathamdni dsan
\

te ha ndkam mahimd-

nah sachanta yatra purve sddhydh santi devdh
\

"
1. Purusha has a thousand heads (a thousand arms, A.Y.), a

thousand eyes, and a thousand feet. On every side enveloping the

earth, he transcended [it] by"a space of ten fingers. 2. Purusha him-

self is this whole 516

[universe], whatever has heen, and whatever shall

be. He is also the lord of immortality, since through food he ex-

pands.
547 3. ^uch is his greatness; and Purusha is superior, to this.

All existing things are a quarter
M* of him, and that which is immortal

6J6
Compare S'atap. Br. iv. 2, 2, 1 : Sarvam hy ayam atma ; "for this soul is

everything."
s47 The sense of the last clause is obscure. It may also mean, according to the

commentators on the Vaj. S. and the- S'vetas'v. Upan.
"
(he is also the lord of) that

which grows by food." According to the paraphrase in tht Bhagavata Purana (see

below), it means,
"
seeing he juas transcended mortal nutriment." The parallel

passage of the A.V. (19, 6, 4) reads,
" he is also the lord of immortality, since he

became united with another (yad anyenabhavat saha).
448

Compare A.V. x. 8, 7, and 13 :
"

7. With the half he produced the whole

world
;
but what became of that which was the [other] half of him ? (ardhena visvam

bhuvanam jajana yad asya ardhaih kva tad Ifttbhuva). 13. Prajapati moves within
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in the sky is three quarters of him. 4. With thret quarters Purusha

mounted upwards. A quarter of him again was produced here below.

He then became diffused everywhere among things animate and inani-

mate. 5. Prom him Yiraj was born, and from Viraj, Purusha. 549 As

the womb; though unseen, he is brn in many forms. With the half he produced

the whole world
;
but the [other] half of him, what sign is there of it ?

"
Compare

also A.V. x. 7, 8, 9, yhich, as well as'portions of A.V. x. 8, will be found quoted and

translated further on, in the subsection on Skambha.
549 The commentator on the Vaj. San. (where, as I have said, this hymn is also

found) explains this reciprocal generation of Viraj from Purusha, and again of

Purusha from Viraj, by saying, in conformity with Vedantic principles, that Viraj in

the form of the mundane egg sprang from Adi-Purusha (primeval Purusha), who
then entered into this egg, which he animates as its vital soul or divine principle

(tatah |

tasmad adipurushad Virat brahmanda-deho 'jayata |
. . . . tarn eva deham

adhikaranam kritva Purmhas taddehabhimanl ekah eva puman ajdyata \

sarva-

vedanta-vedyah Paramatma sva-mayaya Virad-deham brahmanda-rupam srishlva

tatra jlvarupena pravisya brahniandabhimam devatatma jlvo 'bhavad ity arthaJi).

According to Manu, i. 8-11 (see the lst vol. of this Work, pp. 35
f.)

the supreme

Deity first created the waters, in which he placed an egg, from which again he him-

self was born as Brahma, also called Narayana. This male (Purusha), created by
the eternal, imperceptible, first Cause, is, as verse 1 1 repeats, called Brahma. Brahma

by his own thought split the egg (verse 12). After various other details regarding

the creation, the writer goes on to say (verse 32) that Brahma divided his own body
into two halves, of which one became a male (Purusha), and the other a female, in

whom he produced Viraj. This male (Purusha) Viraj again creates Minu himself

(verse 33). We here see that the word male, or Purusha, is applied by Manu to

three beings viz., first, to Brahma (verse 11) ; second, to the male formed by
Brahma from the half of his own body (verse 32) ; and thirdly, to Viraj, whom

Brahma, or his male half, produced from the female who was made out of the other

half of his body (see also Wilson's Vishnu Parana, p. 105, note, in Dr. Hall's

edition). Another explanation of the verse is, however, to be obtained by comparing
the similar passage in E.V. x. 72, 4 :

" Daksha sprang from Aditi, and Aditi from

Daksha" (quoted above, p. 48), together with the observation of Yaska (Nirukta, xi.

23, also qwoted above in page 50), that this startling declaration wiay be explicable

on the ground that these two deities had the same origin, or, in conformity with a

characteristic of their divine nature, may have been produced from each other, and

have derived their substance from each other. (See also Nirukta, vii. 4, quoted above,

p. 350, where the author repeats the same idea regarding the nature of the gods).

Compare also A.V. xiii. 4, 29 ff., where Indra is said to be produced from a great

many different phenomena or elements, and th,ey reciprocally from him (sa vai ,hno

ajayata tasmad ahar ajvyata). The S'atap. Br. (xiii. 6, 1, 2) understands Viraj in

the passage before us to signify not any male po^er, but the metre of that name :

"The Viraj has forty syllables. Hence he (Purusha) obtains the Viraj, according to

the text,
' From him sprang Vi?aj, and from Viraj Purusha." This is that Viraj.

From this Viraj, therefore, it is that he begets Purusha the sacrifice." Viraj occurs

again in the R.V. ix. 96, 18, and x. 130, 5, as feminine and as the name of a metre.

It is also found in x. 159, 3, and x*l66, 1, as well as in i. 188, 5, where it is an

24
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soon as born lie extended beyond the earth, both behind and before.550

6. When the gods offered up Purusha as a sacrifice, the spring was its

clarified butter, summer its fuel, and autumn the [accompanying]

adjective. In the A.V. it is of frequent occurrence, and sometimes is an epithet, and

sometimes denotes the metre of that name. Thus in ix. 2, 5 (compare Vaj. Sanh.

17, 3, and S'atap. Br. ix. 2, 1, 19), it is said, "That daughter of thine, o Kama, is

called the Cow, she whom sages denominate Vfich Viraj
"

(see helow, the subsection

on Kama, and Ind. Stud. ix. 478 ; compare R.V. viii. 90, 16 :

'

vachovidam Vacham
.... devlm devebhyah pary eyusKlm gam \

" The goddess Vach .... the cow, who
has come from the gods "). Again in viii. 9, 1 : vafsau Virajah salilad udaitam

\

2. Vatsah kamadugho Virajah |
.... 7. Virajam ahur brahmanah pitaram tarn no vi

dhehi yatidha sakhibhyah \

8. Tarn prachyutam anu yajnah prachyavante upatishth-

ante upatishthamanam
\ yasyah vrate prasave yaksham ejati so. Virad rishayah parame

vyoman \ S.Aprana eti pranena pranaflnam Virat Svarajam abhyeti paschat \

"The
two calves of Viraj rose out of the water. 2 .... The desire-bestowing calf of Viraj."

It is shortly afterwards (verse 7) strangely said that Viraj, though spoken of in the

feminine gender, is the "father of brahman," whether that mean the deity or devotion.
"
They say that Viraj is the father of devotion. Bring her to us thy friends in as

many forms (as thou canst). 8. She whom, when she advances, sacrifices follow,

and stand still when she stands
; she, by whose will and energy the living being

moves, is Viraj in the highest heaven. 9. "Without breath, she moves by the breath

of breathing females. Viraj follows after Svaraj," etc. The calf of Viraj is men-

tioned again in xiii. 1, 33. In viii. 10, 1, it is said of her : Virad vai idam agre

aslt tasynh jatayah sarvam abibhed "
iyam eva idam bhavishyati" iti

\
2. Sa uda-

kramat sa garhapatye vyakramat \ grihamedhi grihapatir bhavati yah evam veda
\

"
Viraj was formerly all this [universe]. Everything was afraid of her when she was

born, lest she herself should become this. 2. She ascended. She entered the Gar-

hapatya fire. He who knows this becomes master of a house," etc. And in ix. 10,

24, we read : Virad vag virat prithivl virad antariksham virat prajapatih \

viran

mrityuh sadhyanam adhirajo babtiuva, etc.
"
Viraj is Vach, is the earth, and the

air, is Prajapati, is Death, the ruler of the Sadhyas," etc. S'atap. Br. xiii. 2, 5, 3 :

Prajapatir Virajam asrijat sa 'smat srishta pat-achy ait
\

sa 'svam medhyam pra-

visat
| "PrajOpati created Viraj. She being produced from him went away and

entered into the sacrificial horse." In reading these passages we should bear in mind

the great power attributed' by the Vedic writers to hymns and metres. See Weber's

Ind. Stud. viii. 8-12
;
and vol. iii. of this Work, pp. 275 ff. On the virtues of the

Viraj in particular, see Weber, as above, pp. 56 ff. In the following texts the word

may be a masculine name or an epithet : A.V. xi. 5, 16. " The acharya is a brahma-

charin ;
the brahmacharin is Prajapati. Prajapati shines (vi rajati). He became

the resplendent, powerful Indra." So also in iv. 11, 7 ;
xiii. 3, 5

;
xi. 5, 7 ;

and

viii. 5, 10, where Viraj precedes or follows the words Prajapati and Parameshthin.

In xi. 4, 12, Viraj is identified with Prana. In the Brihad Ar. Up. Viraj is called

the wife of Purusha. (See p. 217 of Dr. Roer's translation. In R.V. x. 159, 3

(atho me duhita virat), and x. 166, 1 (virajam gopat
;m gavam), the word seems to be

an epithet. ,

550 In the Bhagavata Purana, ii. 6, 15 ff.,"the preceding verses of our hymn are

paraphrased as follows : sarvam Purushah evedam bhutam bhavyam bhavach cha yat \

tenedam avritam visvam vitastim adhitishthati
\
16. Svadhishthyam pratapan Prano
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oblation. 7. This victim, Purusha born in the beginning, they immo-

lated on the sacrificial grass ;
with him as their offering, the gods,

Sadhyas, and Eishis sacrificed. 8. From that universal oblation were

produced curds and clarified butter. He (Purusha) formed those aerial

creatures, and the animals, bpth wild and tame. 9. From that uni-

versal sacrifice sprang the hynyis called Rich and Saman, the metres,

and the Yajush.
*

10. From it were produced horses, and all animals

with two rows of teeth, cows, goats, and sheep. 11. When they

divided Purusha, into how many parts did they distribute him ? What
was his mouth ? "What were his arroe ? What were called his thighs

and feet ? 12. The Brahman was his mouth
;

551 the Eajanya became

his arms
;
the Yaisya was his thighs; the Sudra sprang from his feet.

13. The moon was produced from, his soul; the sun from his eye;

Indra and Agni from his mouth
;
and Yayu from his breath. 14.

From his navel came the atmosphere; from his head arose the sky;

from his feet came the earth
;
from his ear the four quarters : so they

formed the worlds. 15. When th'e gods, in performing their sacrifice,

vahis chapratapaty asau
\
evam Virajam pratapams tapaty antar vahih puman \

17.

So 'mritasyabhayasyeso martyam annam yad atyagat ]

mahimaisho tato brahman

Purushasya duratyayah \

18. Padeshu sarva-bhutani Pumsah sthitipado viduh
\

amritam kshemam abhayam trimurdhno 'dhayi murdhasu
\

19. Padas trayo vahis

chasann aprajanam ye asramah \
antas trilokyus tv aparo grihamedho

'

vrihad-vratah
\

20. Sritl vichakrame vishvan sasananasane ubhe
\ yad avidya cha vidya cha Purushas

tubhayasrayah \
21. Tasmad andnm Virad jajne bhutendriya-gunatmakah \

tad-

dravyam atyagad visvam gobhih suryah ivatapan \ 15. " Purusha himself is all this

which has been, shall be, and is. By him this universe is enveloped, and yet he

occupies but a span. 16. That Prana [explained by the commentator as the sun], while

kindling his own sphere, kindles also that which is without it. So, too, Purusha,
while kindjing Viraj, kindles whatever is within and without^ him. \\ He is the lord of

immortality and security, since he has transcended mortal nutriment. Hence, q

Brahman, this greatness of Purusha is unsurpassable. 18. The wise know all things to

exist in the feet [or quarters] of Purusha, who has the worlds for feet [or quarters] :

immortality, blessedness, and security, abide in the heads of the three-headed. 19. Three

quarters, viz., the abodes of ascetics, are beyond the three worlds
;
while the remain-

ing quarter, the abode of householders who have not adopted a life of celibacy, is

within them. 20. Purushf^has traversed both the two separate paths, that of enjoyment
and abstinence, that is, of ignorance and knowledge ;

tfor he is the receptacle of both.

21. From him was produced an egg, consisting of the elements and senses and three

qualities. Purusha penetrated tbrough its entire substance, as the sun warms with

his rays." There is a good deal about Purusha in the Brihad &ranyaka Upanishad.
See pp. 217, 220-228, 233, 250, 252, 2&7, of Dr. Eoer's English translation.

631 Kaushltaki Brahmana Upanishad, ii. 9, quoted in the 4th vol. of this work,

p. 10, note.
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bound Purusha as a victim, there were seven pieces of wood laid for

him round the fire, and thrice seven pieces of fuel employed. 16.

"With sacrifice the gods worshipped the Sacrifice. These were the first

institutions. These great beings attained to the heaven where the

gods, the ancient Sadhyas, reside." 552

There are two other hymns of the Big-veda besides the Purusha

Sukta in which the Deity is represented*as either the ?gent, the object,

or the subject of sacrifice. In x. 81, 5, Visvakarman is said to sacri-

fice himself, or to himself; and in verse 6, to offer up heaven and

earth. And in x. 130 (where, in verse 2, Puman may be equivalent

to Purusha), it is said (verse 3) either that the gods sacrificed to the

[supreme] god, or that they offered him up.
553

In the Nirukta, x. 26,
S54 a legend, having reference to R.V. x. 81, is

quoted to the effect that Visvakarman, the son of Bhuvana, first of

all offered up all worlds in a sarvamedhff, and ended by sacrificing him-

self. And in the S'atap. Br. xiii. 7, 1, 1, the same thing is related of

the self-existent Brahma himself, "who, finding that he could not

by austere fervour attain to the infinitude which he desired, re-

852 This verse is = i. 164, 50, where see Sayana's interpretation and Mahidhara's on

Vaj. S. 31, 16
;
also Nir. 12, 41.

853 The rendering in these passages depends on the exact sense assigned to the

word yaj. See the 4th vol. of this Work, pp. 7-9. The Taitt. Sanh. Asht, vi. p. 41

of India Office MS., says : Tajnena vai Prajapatih prajah asrijata \

"
Prajapati

created living beings by sacrifice."'- In the Taitt. Br. 3, 9, 22, 1, it is said: "The

gods slaughtered father Prajapati as a victim. They then fasted, saying: 'In the

morning we shall offer sacrifice.'
"

Prajapatim vai devah pitaram pasum bhutam

medhaya alabhanta
\
tarn alabhya upavasan \ pratar yashtashmahe iti.

651 Vol. iv. of this work, p. 7 ;
see also p. 309

;
and Mahabharata 'S'antip., verse

241 : visvarvpo Mahadev'dh sarvamedhe mahamakhe
\ juhava sarva-bhutani tathai-

vamanam atmana
\

" The omniform Mahadeva sacrificed all creatures in a great

all-oblation, and then offered himself by himself." In the S'atap. Br. ri. 1, 8,

2, it is said that "Prajapati gave himself to the gods, and became their sacri-

fice. For sacrifice is the food of the gods. He then created sacrifice as his

own image (or counterpart). Hence they say that 'Prajapati is sacrifice;' for he

created it as his own image
"
(tebhyah Prajapatir atmanam pradadau \ Yajno ha

esham asa
\ Yajno hi devanam annum

\

3. Sa devebhyah atmanam pradaya atha etam

atmanah pratimam asrijata yad yajnam \
tasmad ahuh "Prajapatir yajnah" iti

\

atmano hy etam pratimam asrijata}. In the M. rBh. S'antip. 9616, also, it is said

that Prajapati formed the sacrificial victims, and sacrifice itself, and with it worship-

ped the gods. The S'atap. Br. says, elsewhere, xiv. 3, 2, 1,
" This which is sacrifice

is the soul of all beings and of all gods
"

(sarvesham vai esha bhutanam sarvesham

devanam atma yad yajnah].
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solved to offer up himself in created things, and created things in

himself, and having done this, attained to pre-eminence, self-efful-

gence, and supreme dominion (see the 4th vol. of this work, p. 25).

It is evident that the author of this passage had not attained to that

clear conception of the self-sufficiency and omnipotence of a self-

existent Being which later jfndian writers acquired.
555

In the hymn before us the* gods are distinctly said (in verses 6, 7,

and 15) to have offered up Purusha himself as a victim. And in

the Bhagavata Purana, iL 6, 21 -26,
556 which is a paraphrase of this

passage, Brahma is made to say that he derived the materials of sacri-

fice from Purusha' s members, and immolated that being, the lord

himself.

It is not very easy to seize the precise idea which is expressed in

the latter part of this singular hymn, the Purusha Sukta. It was

evidently produced at a period when the ceremonial of sacrifice had

become largly developed, when great virtue was supposed to reside in

its proper celebration, and when a mystical meaning had come to be

attached to the various materials and instruments of the ritual as well

as to the different members of the victim. Penetrated with a sense of

the sanctity and efficacy of the rite, and familiar with all its details,

the priestly poet, to whom we owe the hymn, has thought it no pro-

fanity to represent the supreme Purusha himself as forming the victim,

whose immolation by the agency of the gods gave birth, by its trans-

cendent power, to the visible universe a'hd all its inhabitants. 557

The two following verses in the Vajasaneyi Sanhita refer to Purusha :

xxxi. 18 (= SVetasvatara Upanishad, iii. 8) : veddham etam Purusham

mahanfam aditya-varnam tamasah parastut \

tarn eva
m'fjitvd

'ti mrityum

eti nunyah panthuh vidyate ayanuya \

"I know this great Purusha,

resplendent as the sun, above the darkness. It is by knowing him

655 The word svayamlhu does not, however, always signify self-existence in the

absolute sense. Thus Kas'yapa is in A.V. xix. 53, 10, called svayambhu, and is yet

said to have sprung from Kala (time). (See, the subsection on Kala, further on.)
M See the 4th vol.iof this Work, p. 9.

657 Dr. Haug, when treating of the importance attached to sacrifice by the Brah-

mans, remarks (Pref. to Ait. Ar. p. 73) :
" The creation of the world itself was even

regarded as the fruit of a sacrifice performed by the Supreme Being." If the learned

author here refers to the Purusha Sukta it would have been more exact to say that

the creation was regarded as the fruit of an immolation of the Supreme Being. But

his remark may be justified by the other passages I have cited.
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that a man overpasses death. There is no other road to go."
5 !

(The

Purusha Sukta occupies verses 1-16 of the same section in which this

verse is found.)

xxxii. 2 : sarve nimeshdh jajnire vidyutah Purushdd adhi
\

nainam

urdhvam na tiryancham na madhye parijagralhat \

" All winkings of

the eye have sprung from Purusha, the resplendent. No one has

embraced him either above, or below, or^in the middle." 559

The A.Y. contains a long hymn (x. 2) on the subject of Purusha,

which does not throw much light on the conception of his character,

but contains a number of curious ideas. The Deity being conceived

and described in this hymn as the Man, or Male (Purusha) the great

archetype and impersonation of that active energy of which men are

the feeble representatives upon earth the poet has been led to im-

agine the object of his adoration as invested with a visible form, and

with members analogous to those of the human frame; and he then

goes on to speculate on the agency by w'hich the different portions of

Purusha's body could have been constructed, and the source from

which he could have derived the various attributes through which he

formed the universe, and" ordained the conditions under which its

several departments exist. The minute questions regarding the mem-

bers of Purusha with which the hymn opens may have been suggested

to the author by an observation of the curious structure of the human

body, and by the wonder which that observation had occasioned.

Throughout the hymn Purush/i is not represented as a self-existent,

self-sufficient Being, but as dependent on other gods for his various

powers and attributes. The details are too tedious, and in some places

too obscure, to admit of my giving them in full, but I shall state the

substance, and Adduce the most important parts more or less 'in ex-

tenso. The hymn begins thus :

448
Compare A.V. vii. 53, 7 :

"
Ascending from the darkness to the highest heaven

we have reached the sun, a god among the gods, the uppermost light" (ud vayam
tamasas pari rohanto nakam uttamam

\

devaiti devatra suryam aganma jyotir utta-

marn [''compare E.V: i. 50, 10, quoted a'bove in p. 160).
449 The following verse, given iij the Nirukta, ii. 3, is from the S'vetas'vatara Up-

anishad, iii. 9 :
" This entire universe is filled by that Purusha to whom there is

nothing superior, from whom there is nothing different, than whom no one is more

minute or more vast, ard who alone, fixed like a tree, abides in the sky" (yasmai

param naparam asti kinchid yasmad rianlyo fia jyayo 'sti kaschit
\

vrikshah iva

stabdho divi tishthaty ekas tenedam purnam Purushena sarvam).
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1. Kena parshnl dlhrite Purushasya kena mdmsam sambhritam Icena

gulphau \ kendngull pesanlh kena khdni ....
|

2. Gasman nu gulphdv

adhardv akrinvann ashthlvantdv uttarau Purushasya \

.... 4. Kati

devdh katame te dsan ye uro grivds chikyuh Purushasya \
kati stanau

vyadadhuh kah kaphaudau kati skandhdn kati prishtlr achinvan
\

6.

Kah sapta khdni vi tatarda strshani karndv imau ndsike chaksham mu-

kham
\

.... 9. Priydpriydni* lahuld svapnam samlddha-tandryah \

dnanddn ugro nanddms cha kasmdd vahati Purushah
\

drtir avartir

nirritih kuto nu Purushe 'matih
\

rddhih samridhih
\

.... 12. Ko

asmin rupam adadhdt ko mahmdnam cha ndma cha
\ gdtum ko asmin ko

ketum kas charitrdni Purushe
\

13. Ko asmin prdnam avayat ko apdnam

vydnam u
\
samdnam asmin ko devo adhi sisrdya Purushe

\

14. Ko asmin

yajnam adadhdd eko devo adhi Purushe
\

ko asmin satyani ko 'nritam kuto

mrityuh kuto 'mritam
\

15. Ko asmai vdsah paryadhdt ko asydyur

akalpayat \

lalam ko asmai prdyachhat ko asydkalpayaj javam \

16.

Kendpo anvatanuta kendhar akarod ruche
\

ushasam kena anvaindha kena

sdyanibhavam dadhe
\

17. Ko asmin reto nyadadhdt tantur dtdyatdm

iti
|

medhdm ko asminn adhyauhat . . . .
|

18. Kena imam Ihumim

aurnot kena paryalhavad divam
\
kendlhi mahnd parvatdn kena karmdni

Purushah
\

24. Keneyam Ihumir vihitd kena dyaur uttard hitd
\

kenedam

urdhvaih tiryak cha antarikshaih vyacho hitam
\

25. Brahmand Ihumir

vihitd Brahma dyaur uttard hitd
\

Brahmedam urdhvam tiryak cha

antariksham vyacho hitam
|

.... 28. Urdhvo nu srishtds tiryan nu

srishtdh sarvdh, disah Purushah d labhutfa
\ puram yo Brahmano veda

yasydh Purushah uchyate \
29. Yo vai tdm Brahmano veda amritendvri-

tdm puram \

tasmai Brahma cha Irdhmds cha chakshuh prdnam prajdm

daduh
|

30/JVa vai tarn chakshur jahdti na prdno jarasah purd \ puram

yo Brahmano veda yasydh Purushah uchyate \

31. Ashtdchakrd nava-

dvdrd devdndm pur ayodhyd \ tasydm hiranyayah kosah svargah jyotishd-

vritah
\

32. Tasmin hiranyaye kose tryare tripratishthite \

tasmin yad

yaksham dtmanvat tad vai Irahma-vido viduh
\

38. Pralhrdjamdndm

harinlm yasasd sampanvritdm \ puram hiranyaylm Brahma dvivssd-

pardjitdm \ ,

"
1. By whom were the heels of Purusha produced ? By whom was

his flesh brought together ? By whom were his ancles, by whom were

his fingers and his muscles, m&de ? By whom the apertures of his

body ? . . . 2. From what did they construct his ancles below and
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his knees above ?
"

After similar question about his legs, thighs,

trunk, etc., the author proceeds: "4. How many and who were the

gods who joined together the chest and the neck of Purusha ? How

many formed his breasts, who his elbows ? (?) How many connected

his shoulders and ribs ? .... 6. Who opened the seven apertures in

his head, these ears, nostrils, eyes, and. mouth? . . . ." "Whence,"
asks the poet (verse 9), "does the glorious Purusha bring many things

pleasant and unpleasant, sleep, fear, fatigue, and various kinds of

enjoyments ? 10. How do suffering, distress, evil, as well as success

and opulence, exist in Purusha ? . . . . 12. Who assigned to him form,
560

magnitude, name,
560

motion, and consciousness, (13) and what god put

into him the different vital airs? 14. What one god placed in him

sacrifice, truth, and falsehood ? Whence come death and immortality ?

15. Who clothed him with a garment ? Who created his life ? Who gave

him strength and speed? 16. Through whom did he spread out the

waters, cause the day to shine, kindle the dawn, bring on the twilight ?

17. Who placed in him seed, that the thread (of being) might be con"

tinued ? Who imparted to him understanding ? .... 18. Through
whom did he envelope the earth, surround (or transcend) the sky,

surpass by his greatness the mountains and all created things ? 24.

By whom was this earth made, and the sky placed above ? By whom
was this expanse of atmosphere raised aloft and stretched across ? 25.

The earth was made by Brahma, and Brahma is placed above as the

sky. Brahma is the expanse of atmosphere, raised aloft and stretched

across. 28. Purusha, who is on high, has pervaded all the regions

which are extended aloft and across (quoted with variations in Taitt.

Ar. i. 27, 3, p. 168). (

He who knows the city (pur] of Brahma from

which Purusha is named, (29) who knows that city of Brahma, invested

with immortality; to him Brahma and Brahma's sons have given sight,

560
Here, as above noticed (p. 166, note), we have the nama and rupa of the

Vedantists. Compare Taitt. Brah. ii. 2, 7, 1 : Prajapatih prajah asrijata \

tah

srishtah samashkrishyan (in p. 444 'the word .is printed samaslishyan) \
tah rupena

anupravis'at \

tasmad ahuh "rfipam vai Prajapatir" iti
\
tah namna 'nupravisat \

tasmad ahur " nama vai Prajapatir" iti
\

"
Prajapati created living beings. They>

however, were in a shapeless state. He entered ipto them with form. Hence, men

say
'

Prajapati is form.' He entered into them with name. Hence, men say
'

Praja-

pati is name.'
"

Compare the same Brahmt-na, iii. 10, 5, 1, and iii. 12, 7, 5. See

M. Langlois' note on the word nama in R.V. x. 73, 8, vol. iv. p. 493 of his trans-

lation of the Eig-veda.
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and breath, and progeny. 30. Neither sight nor breath abandons

before [the term of natural] decay the man who knows the city of

Brahma, from which Purusha is named. 31. Within that impregnable

city of the gods (compare puram devdndm amritam hiranyam, A.Y. v.

28, 11
;
and Mahabharata, xiv. 987 if.), which has eight circles (com-

pare A.V. xi. 4, 22) and nine 'gates, there exists a golden receptacle,

celestial, invested, with light.
* 32. Those acquainted with Brahma

(divine science, or the Deity) know that living being which resides in

this golden receptacle with three spokes, and triple supports.
561 33.

Brahma has entered into the impregnable golden city, resplendent,

bright, invested with renown."

In the S'atap. Br. xiii. 6, 1, 1 (see vol. iv. of this "Work, p. 25), the

word Narayana is coupled with Purusha, and it is said that this being

desired to surpass all beings, and become himself the entire universe,

and that he accomplished his
object by celebrating the Purushamedha

sacrifice. Purusha Narayana is again mentioned in the same Brah-

mana (xii. 3, 4, 1) as receiving instruction from Prajapati : Purusham

ha Ndrdyanam Prajdpatir uvdcha "
yajasva yajasva

"
iti

\

sa ha uvdcha

11 '

yajasva yajasva
1

iti vdva tvam mam dttlia
\
trir ayakshi \

Vasavah

prdtah-savanena aguh Rudrdh mddhyandinena savanena Adityds tritlya-

savanena atha mama yajna-vdstv eva yajna-vdstdv eva aham dsa
"

iti
\

sa ha uvacha "yajasva eva
\

aham vai te tad vakshydmi yathd te uldlia.nl

manir iva sutre otdni bhavishyanti sutram iva vd mandv "
iti

\ "Praja-

pati said to Purusha Narayana,
'

Sacrifice, sacrifice.' He replied,
' Thou sayest to me, Sacrifice, sacrifice. I have sacrificed thrice. By
the morning oblation the Vasus came, by the mid-day oblation the

Eudras o^me, and by the third oblation the Adityas came to my place

of sacrifice, where I was.' Prajapati rejoined,
' Sacrifice

;
I will tell

thee how thy hymns shall be strung like a gem on a thread, or as a

thread in a gem.'
"

561 One line of A.V. x. 8, 43 (quoted in the next subsection), is identical witbone

line of this verse, though*the other line is different. The whole runs thus :
" The

knowers of brahma know that living heing which resides in the lotus with nine

gates, invested with the three
^qualities

"
(tribhir gunebhir avritam}. Eoth, s.v.

puna, translates the_last three words by
"
triply enveloped," and refers in support

of this sense to verses 29 and 32 of ihe hymn before us, and to Chhiindogya Up-
anishad, viii. 1,1. It is possible, however, that there may be h^re a first reference

to the three gunas afterwards so celebrated in Indian philosophical speculation.
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(7) Skamlha and Brahma.

In the following hymn of the A.V. (x. 7) the Supreme Deity

appears to be celebrated under the appellation of Skambha (or Sup-

port).
562

Though it is rather tedious, I shall translate it nearly in

full, as these ancient guesses after truth no doubt contain the germ of

some of the later speculations on th^ same topics. In the first part

(verses 1-6, 10-12) Skambha is considered (like Purusha, with whom
he seems to be identified, verse 15) as a vast embodied being, co-

extensive with the universe, and comprehending, in his several mem-

bers, not only the different parts of the material world, but a variety

of abstract conceptions, such as austere fervour (tapas), faith, truth,

and the divisions of time. He is distinct from, and superior to, Praja-

pati, who founds the worlds upon him (verses 7, 8, 17). The thirty-

three gods are comprehended in him (verses 13, 22, and 27), and arose

out of nonentity, which forms his highest member, and, as well as

entity, is embraced within him (verses 10, 25). The gods who form

part of him, as branches of a tree (verse 38), do him homage, and

bring him tribute (verse 39). He is identified with Indra (in verses

29 and 30) ;
and perhaps also with the highest Brahma, who is men-

tioned in verses 32-34, 36, and in the first verse of the next hymn,
x. 8, 1. In verse 36, however, this Brahma is represented as being

born (or, perhaps, developed) from toil and tapas, whilst in x. 8, 1, the

attributes of the Supreme Deity are assigned to him. In compositions

of this age, however, we are not to expect very accurate or rigorous

thinking, or perfect consistency :

1. Kasminn ange tapo asyddhi tishthati kasminn ange rit'am asya adhy

dhitam
\
kva vratam k'va sraddhd 'sya tishthati kasminn ange saiyam asya

pratishthitam \

2. Kasmad angdd dlpyate agnir asya kasmdd angdt

pavate mdtarisvd
\

kasmad angdd vi mimlte 'dhi chandramdh mahah

Skambhasya mimdno angam \

3. Kasminn ange tishthati bhumir asya

kas,minn ange tishthati antariks\am \
kasminn ange tishthati dhitd dyauh

kasminn ange tishthati uttaram divah
\

4. Kva pfopsan dlpyate urdhvo

agnih kva prepsan pavate mdtarisvu
\ yatra prepsantlr abhi yanti dvritah

r

662 This word occilvs in E.V. viii. 41, 10 : sa dliama purvy&i mame yah skam-

bhena vi rodasl ajo na dijam adharayat \

" He formed the first abode, he who with a

prop (skambha) held apart the two worlds, like the unborn."
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Skambham tarn bruhi katamah svid eva sah
\

5. Kva ardhamdsdh kva

yanti mdsdh samvatsarena saha samviddndh
\ yatra yanti ritavo yatra

drtavdh Skambham tarn bruhi
|

6. Kva prepsantl yuvatl virupe

ahordtre dravatah samviddne
\ yatra prepsantlr abhiyanti dpah Skam-

bham
|

7. Yasmin stabdhvd Prajdpatir lokdn sarvdn adhdrayat \

Skambham
|

8. Yat paramam avamam yach cha madhyamam Prajd-

patih sasrije visvarupam \ kiyatdt Skambhah pravivesa tatra yan na

prdvisat kiyat tad babhuva
\

9. Kiyatd Skambhah pravivesa bhutam

kiyad bhavishyad anu dsaye 'sya \
ekam yad angam akrinot sahasradhd

Tciyatd SJcambhah pravivesa tatra
\

10. Yatra lokdihs cha kosdms cha apo

brahmajandh viduh
\

asach cha yatra sachchdntah Skambham tarn briihi

hatamah svid eva sah
\

11. Yatra tapah pardlcramya vratam dhdrayaty

uttaram
\
ritam cha yatra sraddhd cha dpo brahma samdhitd Skambham

|

12. Yasmin bhumir antariksham dyaur yasminn adhydhitd \ yat-

rdgnis chandramdh suryo vdtas tishjhanti drpitd Skambham
|

13.

Yasya trayastrimsad devdh ange Sarve samdhitdh
\
Skambham

|
14.

Yatra rishayah prathamajdh richah sdma yajur mahl
\

ekarshir yasminn

drpitah Skambham
|

15. Yatrdmntam cha mrityus cha Purushe 'dhi

samdhite
\

samudro yasya nddyah Purushe 'dhi samdhitd Skambham
|

16. Yasya chatasrah pradiso nddyas tishthanti prathamdh \ yajno yatra

pardkrdntah Skambham
|

17. Ye Purushe Brahma vidus te viduh

Parameshthinam
\ yo veda Parameshthinam yas cha veda Prajdpatim \

jyestham ye brdhmanam vidus te Skambham anu samviduh
\

18. Yasya

siro Vaisvdnaras chakshur Angiraso 'bhavan
\ angdni yasya Ydtavah

Skambham
|

19. Yasya brahma mukham dhur jihvdm madhukasdm

uta
| virdjam udho yasydhuh Skambham

|

20. Yasmdd richo apdta-

kshan yajur yasmdd apdkashan \

sdmdni yasya lomdni atharvdngiraso

mukham
\
^Skambham |

21. Asachchhdkhdm pratishthantwi paramam

iva jandh viduh
\

uto san manyante 'vare ye te sdkhdm updsate \

22.

Yatrddityds cha Rudrds cha Vasavas cha samdhitdh
\

bhutam cha yatra

bhavyam cha sarve lokdh pratishthitdh \

Skambham
|

23. Yasya tra-

yastrimsad devdh nidhim rakshanti sarvada
\

nidhim tarn adya ko veddi

yam devdh abhiraJcshathcf
\
24. Yatra devdh brahmavido Brahma jyesh-

tham updsate \ yo^vai tan vidydt pratyaksham sa brahmd veditd sydt \

25. Brihanto ndma te devdh *ye 'satah parijajnire \

ekam tad angam

Skambhasya asad ahuh paro jantih{ 26. Yatra SJcambhah prajanayan

purdnam vyavartayat \
ekam tad angam Skambhasya purdnam anu
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samviduh
\

27. Yasya trayastrimsad devdh ange gdtrd vi Ihejire \

tun vai trayastrimsad devdn eke Irahmavido viduh
\

28. Hiranya-

aarbham paramam anatyudyam jandh viduh
\
Skamlhas tad agre prd-

sinchad hiranyam lake antard
\

29. Skamlhe lokdh Skamlhe tapah

Skambhe 'dhy ritam dhitam
\

Skambha tvd veda pratyaksham Indre

ear-yarn samdhitam
\

30. Indre lokdh Indre tapah Indre 'dhy ritam

dhitam
\
Indram (Indra ?) tvd vlda pratyaksham Skambhe sarvam

pratishthitam \

31. Ndmnd ndma johavlti purd surydt puroshasah \

yad ajah prathamam samlabhuva sa ha tat svardjyam iydya yasmdn

ndnyat param asti bhutam
\

32. Yasya Ihumih pramd antariksham

utodaram
\

divam yas chakre murdhdnam tasmai jyeshthdya Brahmane

namah
\

33. Yasya Suryas chakshus chandramds cha punar navah I

Agnim ya chakre dsyam tasmai
|

34. Yasya vdtah prdndpdnam
chakshur Angiraso 'bhavan

\
diso yas chakre prajndms tasmai jyesthdya

Brahmane namah
\

35. Skambho dadhdra dydvd-prithivl ulhe ime Skam-

bho dadhdra urv antariksham
\

Skambho dadhdra pradisah shad urvlh

Skambhah idam visvam bhuvanam a vivesa
\

36. Yah sramdt tapaso jdto

lokdn sarvdn samdnase
\

Somam yas chakre kevalaih tasmai jyeshthdya

Brahmane namah
\

37. liatham vdto nelayati katham na ramate manah
\

kim dpah satyam prepsantlr nelayanti kaddchana
\

38. JSfahad yaksham

bhuvanasya madhye tapasi krdntam salilasya prishthe \
tasmin srayante

ye u ke cha devdh vrikshasya skandhah paritah iva sdkhdh
\

39. Yasmai

hastdbhydm pdddbhydm vdchd srotrena chakshushd
\ yasmai devdh sadd

balim prayachhanti vimite''mitam
\

Skamlham tarn Iruhi katamah svid

eva sa
\

40. Apa tasya hatam tamo vydvrittah sa pdpmand \

sarvdni

tasmin jyotlmshi ydni trmi Prajdpatau \
41. Yo vetasam hiranyayarii

tishthantam,salile veda
\

sa vai guhyah Prajdpatih | ,.

"1. In what member of his does austere fervour stand ? In

which is the ceremonial contained? In what parts do religious ob-

servance and faith abide ? In what member is truth established ? 2.

From what member does Agni blaze ? From which does Matarisvan

(the wind) blow ? From which does the moon pursue her course,

traversing the mighty body of Skambha? 3. In what member does

the earth reside? In which the atmosphere? In*which is the sky

placed, and in ;which the space above the sky ? 4. Whither tending,

does the upward fire blaze ? Whither tending, does the wind blow ?

Tell who is that Skambha to whom the paths tend, and into whom
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they enter. 5. Whither tending, do the half-months and the months,

in concert with the year, proceed ? Tell who is that Skambha to

whom the seasons and other divisions of the year advance. 6. "Whither

tending, do the two young females of diverse aspects, the day and the

night, hasten in unison ? Tell who is that Skambha to whom the

waters tend and go ? 7. Who is* that Skambha on whom Prajapati has

supported and established all the*worlds ? 8. How far did Skambha

penetrate into that highest, lowest, and middle universe, comprehend-

ing all forms, which Prajapati created ? And how much of it was

there which he did not penetrate? 9. How far did Skambha pene-

trate into the past ? and how much of the future is contained in his

receptacle ? How far did Skambha penetrate into that one member

which he separated into a thousand parts ? 10. Tell who is that

Skambha in whom men recognize the worlds and receptacles, the

waters and divine thought [as existing], and within whom are non-

entity and entity; (11) in whom austere fervour (tapas), energizing,

maintains its highest action (vrat(), in whom the ceremonial, faith,

the waters, and divine science are comprehended ; (12) in whom

earth, atmosphere, sky, fire, moon, sun, and wind are placed ; (13) in

whose body all the thirty-three gods are contained;
563

(14) in whom
the earliest Eishis, the Eik, the Saman, the Yajush, the earth, and the

one Eishi reside
; (15) that Purusha, in whom immortality and death

are comprehended; who has the ocean within him as his veins; (16)

that Skambha, of whom the four regions are the primeval arteries, and

in whom sacrifice displays its energy. 17. They who know the divine

essence (brahma] in Purusha, know Parameshthin. 364 He who knows

Paramesh^hin, and he who knows Prajap*ati they wljo know the

highest divine mystery (braJimana)
565 know in consequence Skambha.

18. Tell who is that Skambha of whom Vaisvanara (Agni) is the head,

the Angirases the eye, and the Yatus (demons) are the limbs
; (19) of

whom they say divine knowledge (IraJima) is the mouth, the Madhu-

kasa 566 the tongue, and the Viraj the 'adder
; (20) from whom they

563 See Dr. Haug's Essay on the sacred language of*the Parsees, p. 233.

*e* Son of Prajapati according^to S'atap. Br. xi. 1, 6, 14, 16; gives sacrifice to

Prajapati, Taitt. S. i. 6, 9, 2. See Comm. there, p. 914.
s See verses 20, 33, and 37 of A.V. K. 8, to be quoted below*
s86 I am indebted to Professor Aufrecht for an explanation of this word, and an

indication of some passages in which it is mentioned. In R.V. i. 22, 3, and i. 157, 4,
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hewed off the Eik verses, and cut off the Yajus ;
of whom the Sama

verses are the hairs, and the Atharvangirases (i.e. the Atharva-veda)

the mouth.567 21. Men regard the branch of nonentity,
568 which is

prominent, as if it were paramount ;
and inferior men, as many as

worship thy branch, regard it as an entity. 22. Tell who is that

Skambha in whom the Adityas, Eudras, and Vasus are contained, on

whom the past, the future, and all worlds are supported ; (23) whose

treasure the thirty-three gods continually guard. "Who now knows

the treasure which ye guard, o gods ? 24. "Where the gods, the

knowers of sacred science (brahma], worship the highest divine essence

(brdhma) ;
the priest (Irahma) who knows these [gods] face to face

will be a sage. 25. Mighty indeed are those gods who have sprung

from nonentity. Men say that that nonentity is one, the highest,

member of Skambha (compare v. 10, above). 26. Where Skambha

generating, brought the Ancient (j>urana] into existence, they con-

sider that that Ancient is one member of Skambha, (27) in whose

members the thirty-three gods found their several bodies. Some

the As'vins are said to have a honied whip, kasa madhumati, with which they are he-

sought to sprinkle the worshippers, or their sacrifice. The Maruts are also said, in

R.V. i. 37, 3, and i. 168, 4, to have whips, though they are not said to he honied.

In the Nighantu, however, the sense of speech is ascribed to Kasa
;
and a mystical

signification is also assigned to the word madhu, honey, which Dadhyanch is said,

E.V. i. 116, 12, and i. 117, 22, to have made known to the As'vins. This is explained

by Sayana on these two passages"as meaning that he gave them a Brahmana reveal-

ing the Madhuvidya ;
and Mahidhara, on Vaj. S. 7, 11, understands the kasa madhu-

mafi as referring to this mystic lore. This Madhukas a is celebrated at considerable

length in A.V. ix. 1, where it is said that she "sprang from the sky, the earth, the

air, the sea, fire, and wind," and that "all creatures, worshipping her w,ho dwells in

immortality, rejoice in their hearts
"

(divas prithivyah antarikshat samudrad agner
vatad madhukas'a vi jajne \

tarn chayitva amritam vasanam hridbhih prajah prati
nandanti sarvah}. In verses 3, 10, she is said to be the "brilliant grand-daughter
of the Maruts" (Marutam ugra naptih), and in verse 4, to be the "mother of the

Adityas, the daughter of the Vasus, the life of creatures, and the centre of immor-

tality" (mata "dityanam duhita Vasunam pranah prajanam amritasya nabhih}.
*67 Compare A.Y. ix. 6, 1 :

" He'who clearly knows Brahma, of whom the mate-

rials of sacrifice are the joints, the Rik-verses are the backbone, the Sama-verses the

hairs, the Yajus is said to be the heart, and the oblation the covering
"

(yo vidyad
Brahma parumshi yasya sambharah richo yasyat anukyam |

samani yasya lomani

yajur hridayam uchy-ate paristaranam id havih).
568 The sense of this verse is obscure, and 'it does not seem to be very closely con-

nected either with what precedes or with what follows. I have adopted partly the

rendering suggested by Professor Aufrecht.
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possessors of sacred knowledge know those thirty-three gods. 28.

Men know Hiranyagarbha
K9 to be supreme and ineffable. Skambha

in the beginning shed forth that gold (hiranya, out of which Hiranya-

garbha arose) in the midst of the world. 29. In Skambha are con-

tained the worlds, austere fervour, and the ceremonial. Skambha, I

clearly know thee to be contained entire in Indra. 30. In Indra are

contained the worlds, austere feYvour, and the ceremonial. Indra,

I clearly know thee to be contained entire in Skambha. 31. (The

worshipper) repeatedly invokes the [god who bears the one] name by
the name [of the other god] before the sun, before the dawn.570 When
the Unborn first sprang into being, he attained to that independent

dominion, than that which nothing higher has ever been. 32. Reve-

rence be to that greatest Brahma, of whom the earth is the basis, the

atmosphere the belly, who made the sky his head, (33) of whom the

sun and the ever-renewed moon
r
are the eye; who made Agni his

mouth, (34) of whoih the wind formed two of the vital airs, and the

Angirases the eye, who made the regions his organs of sense.571 35.

Skambha established both these [worlds], earth and sky, the wide

atmosphere, and the six vast regions; Skambha pervaded this entire

universe. 36. Reverence to that greatest Brahma who, born from

toil and austere fervour (tapas\ penetrated all the worlds, who made

soma for himself alone. 5;a 37. How is it that the wind does not

rest ? How is ;not the soul quiescent ? "Why do not the waters,

seeking after truth, ever repose ? 38. The great being [is] absorbed

in austere fervour in the midst of the world, on the surface of the

waters. To him all the gods are joined, as the branches around the

trunk of % tree. 39. Say who is that Skambha to whom the gods,

with hands, feet, voice, ear, eye, present continually an unlimited

tribute.573 40. By him darkness is dispelled ;
he is free from evil

;
in

him are all the three luminaries which reside in Prajapati. 41. He

669 See above, p. 355.

470 The meaning of this, as suggested by Professor Aufrecht, is, that by invoking

Indra, the worshipper really worships Skambha.
s71 Compare Bohtlingk and Rotb

(
's Lexicon, vol. v. p. 1616, s.v. prajnana.

572 Such is the sense according to Roth, s.v. kevala.
,

473
Compare A.V. x. 8, 15 . ..." the great being in the midst of the world : to

him the rulers of realms bring tribute" (mahad yaksham bhuvanasya madhye tasmai

balim rashtrabhrito bharanti).
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who knows the golden reed standing in the waters is the mysterious

Prajapati."
574

I have been favoured with the following note on the subject of A.Y.

x. 7, by Professor Goldstiicker, whom I consulted as to the sense of

verse 21 and the idea conveyed by the word Skambha, which forms the

subject of the hymn :

" The sense of skambJia is, in my opinion, the same as that given in

your Original Sanskrit Texts, vol. iv. pp. 17, 18 skambh and stambh

being merely phonetic varieties of the same dhatu and skamlha,

therefore, the same as stamlha. It is the 'fulcrum,' and in the

Atharva-veda hymns, x. 7 and 8, seems to mean the fulcrum of the

whole world, in all its physical, religious, and other aspects. The

object of the hymn being to inquire what this fulcrum is, from the

answer given to the various questions it seems to follow that it is there

imagined to be the primitive deity, or the primitive Yeda, the word

brahman in the neuter implying both. From this primitive Veda, not

visibly but really (sat} existing, not only all the gods, worlds, religious

rites, etc. (verses 1, 2 ff., 19 ff.) were derived, but also the existing

three Vedas (v. 14) and the Atharvan were 'fashioned' (verse 20).

This skamlha is, therefore, also jyeshtham brahma (verses 24, 32, 33,

34, 36, 8, 1), and it has a corresponding preseval/yesMam brdhmanam

(verse 17). Hence, while he who knows the (existing) Veda, has also

a knowledge of Brahma, he who knows Brahma and also Prajapati,

and (hence) possesses a knowledge of the preaeval Brahmana portion

(of the preaeval Veda), may infer (anu) from such knowledge a know-

ledge of the Skambha or that of the preaeval Veda itself (verse 17).

This prea3val Veda is the 'treasure' which is kept by 'the gods only

(verse 23) ; hence, the Atharva-veda priest (brahma), who has a know-

ledge of those god-guardians of the prea?val Veda, has the knowledge

(or, he who has such a knowledge, is a (true) Atharva-veda priest,

verse 24). From this, then, it would likewise follow that the existing

574 In the R.V. x. 95, 4, 5 (compare Nirukta, iii. 21); and S'atap. Br. si. 5, 1, 1,

the word vaitasa has the senyj of membrum virile. Are we to understand the word

vetasa (reed) in the same sense here, as denoting a Linga ? The words vetaso hiran-

yayah are also found in R.V. iv. 58, 5 : "I beLold the streams of butter (ghrita) ;

iu the midst of thefii is the golden reed (hiranyayo vetasuh)," which the commentator

interprets as meaning ap-sambhavo 'gnir vaidyutah, the " fire of the lightning pro-

duced in the aerial waters."
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three Vedas are merely portions of the preaeval Veda, whence they

were derived, or, to adhere to the metaphor, branches of that tree-

fulcrum (compare verse 38) ; and, moreover, that while skambha is the

reality, these branch vedas are not the reality, though those who do not

understand the Skambha, may take them for such (verse 21). 'Some

people think that the existing branch (i.e. the existing Vedas compare

verse 20), which is not the reality (asat), is, as it were (iva), the

highest (paramani) Veda
;

on the other hand, those (people) inferior

(to the former), who believe that it is the reality (sat), worship thy

branch (i.e. those later Vedas).' Here the word iva
y
in my opinion,

implies that the januh of the first half verse have still a doubt, and,

therefore, do not identify both the preseval and the existing Vedas;

whereas, those people introduced with uto (uta-u) are more ignorant in

assuming for certain such an identity, and therefore proceed to a

practical worship of those Vedas."

I quote in addition some verses from the hymn next in order,

A.V. x. 8 :

To bhutam cha bhavyam cha sarvam yas chddhitishthati
\

svar yasya

cha kevalam tasmaijyeshthdya Brahmane namah
\

2. Skambheneme vishta-

bhite dyaus cha bhumis cha tishthatah
\

Skambhah id-am sarvam dtmanvad

yat prdnad nimishach cha yat ....
|

11. Tad ejati patati yach cha tish-

thuti prdnad aprdnad nimishach cha yad bhuvat
\
tad dadhdra prithivlm

visvarupam tat sambhuya bhavaty elcam eva
\

12. Anantam vitatam

purutrd anantam antavach cha a samante
\

$e ndkapdlas charati vichincan

vidvun Ihutam uta bhavyam asya \

13. Prajupatis charati garohe antar

adrisyamuno bahudhu vi juyate \

ardhena visvam bhuvanam jajuna yad

asya ardham' katamah sa ketuh . . . .
|

16. Tatah Suryah udeti astam

yatra cha gachhati \

tad eva manye '%am jyeshtham tad u nutyeti kin-

chana . . . .
\

20. To vai te vidyad aranl yabhyam nirmathyate vasu
\

sa vidvun jyeshtham manyeta sa vidyad brdhmanam mahat . . . .
|

34. Yatra, devascha manushydscha ardh ndbhdv iva srildh
\ apdm tvd

pushpam prichhdmi yatra tan mdyayv hitam .... 37. To vidydt

sutram vitatam yasminn otdh prajdh imdh
\
s^tram siitrasya yo vidydt sa

vidydd brdhmanam mahat
\

38. Veddham sutram vitatam yasminn otdh

prajdh imdh
\

sutram sutrasydham veda atho yad brdhn\anam mahat . . . .
|

43. Pundarikaih navadvdram tribhir gunebhir dvritam
\

tasmin yad yak-

sham dtmanvat tad vai brahmavido viduh
\

44. Akdmo dhlro amritah

25
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svayamlhiih rasena tripto na kutaschanonah
\
tarn eva vidvan na lilJidya

mrityor dtmdnam dhlram ajaram yuvdnam \

"
1. Eeverence to that greatest Brahma who presides over the past,

the future, the universe, and whose alone is the sky. 2. These two

[worlds], the sky and the earth, exist, supported by Skambha. Skara-

bha is all this which has soul, which breathes, which winks .... 11.

That which moves, flies, stands, whjich has existed breathing, not

breathing, and winking ;
that omniform (entity) h'as established the

earth; that, combined, is one only. 12. The inBnite extended on

many sides, the infinite and the finite all around, these two the

ruler of the sky proceeds discriminating, knowing the past and the

future of this (universe). 13. (=Vaj. San. 31, 19) Prajapati moves

within the womb. Though unseen, he is born in many forms. "With

the half [of himself] he produced the whole world. What trace is

there of the [other] half of him? .... 16. I regard as the greatest

That whence the sun rises, and Thaf where he sets
;
That is not sur-

passed by anything .... 20. He who knows the two pieces of fire-

wood from which wealth is rubbed out, he, so knowing, will under-

stand that which is the greatest ;
he will know the great divine

mystery (bralimana) .... 34. I ask thee regarding that flower of the

waters, in which gods and men are fixed as spokes in the nave of a

wheel, where that was placed by [divine] skill (maya} .... 37. He

who knows that extended thread on which these creatures are strung,

who knows the thread of
f
the thread, he knows that great divine

mystery (brulimana}. 38. I know that extended thread on which

these creatures are strung. I know the thread of the thread, and

hence, too, that which is the great divine mystery . * . . 43. The

possessors of divine science (brahma) know that being within' the lotus

with nine gates, which is enveloped by the three qualities (gunas).
515

44. Knowing that soul (atman) calm, undecaying, young, free from

desire, immortal, self-existent, satisfied with the essence, deficient in

nothing, a man is not afraid of death."

Some verses in the two preceding hymns sptak of the highest, or

greatest, Brahma, in whatever sense that term is to be understood.

I am unable to state whether Brahma in the sense of the supreme
A

675 See note in p. 377.
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Deity occurs elsewhere in the Atharva-veda, unless it be in the follow-

ing passage (xi. 8, 30 ff.) : yah dpo yds cha devatdh yd Virdd Brah-

mand saha
\

sarlram Brahma prdvisat sarlre 'dhi Prajdpatih \

31.

Suryai chakshur vdtah prdnam purushasya vi Ihejire \ athdsyetaram

dtmdnam devdh prdyachhann Agnaye \

32. Tasmdd vai vidvdn purusham

idam Brahmeti manyate \

sarvoh hi asmin devatdh gdvo goshthe ivdsate
\

" The waters, the gods, Yiraj (feminine) with Brahma [entered into

man]. Brahma entered his body; Prajapati [presides] over his body.

31. Surya occupied the eye, and Yata the breath of the man. Then the

gods gave his other soul to Agni. 32. Wherefore one who knows the

man thinks,
' this is Brahma

;

'
for all the gods are in him, as cows in

a cowhouse."

In the Vaj. San. xxiii. 47, we find the following words : Mm svit

Surya-samam jyotih him samudra-samam sarah
|

. . . . 48. Brahma

Surya-samam jyotir dyauh samudra-samam sarah
\
"What light is

equal to the sun? What lake is equal to the sea?" To which the

following verse gives the answer: "Brahma (neuter) is a light equal

to the sun. The sky is a lake equal to the sea." The commentator

explains Brahma in this passage as standing either for the three Vedas

or the supreme Brahma.

In Satap. Br. x. 6, 5, 9, it is stated in a genealogy of teachers that

"Tura Kavasheya sprang from Prajapati, and Prajapati from Brahma,

who is self-existent" (Turah Kdvasheyah Prajdpateh Prajdpatir Brah-

manah
\

Brahma svayamlhu). In another passage, already quoted,
'

from the same work (xiii. 7, 1, 1) Brahma (in the neuter), the self-

existent, is described as performing tapas, and as sacrificing himself.

Ibid. x. 4, 19, a verse is quoted from some hymn which begins,
" I

celebrate the one great imperishable Brahma who was and is to be
"

(" Bhutam bhavishyat prastaumi mahad Brahmaikam aksharam").

Again, in the same work, xi. 3, 3, 1, the same being is represented

as giving over other creatures, except the Brahmacharin, or religious

student, to death (Brahma vai mrityOtVe prajdh prdyachhat \

tasmai

Irahmachdrinam eva \a prdyachhat}. And in xi. 2, 3, 1 ff., there is

another text, which is interesting not merely as introducing Brahma,

but as containing what is probably one of
%
the oldest extant expositions

of the conception of ndma and ritya (name and form) as comprehending

the whole of the phenomenal universe. These two words, as is well
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known, became at a later period technical terms of the Vedanta philo-

sophy. The passage runs as follows :

Brahma vai idam agre dslt
\

tad devun asrijata \tad devun srishtvd

eshu lokeshu vydrohayad asminn eva loJce Agnirn Vdyum antarikshe divy

eva Suryam \
2. Atha ye atah urdhvah lokds tad yah atah urdhvah

devatds teshu tdh devatah vyarohayat sah
\ yathd ha eva ime dvirlokdh

imds cha devatah evam u ha eva te dwrlolcds tdscha devatah yeshu tdh

devatah vyarohayat \

3. Atha Brahma eva pardrdham agachhat \
tat

pardrdham gatvd aikshata " kathaih no imdn lokdn pratyaveydm
"

iti
\

tad dvdlhydm eva pratyavaid rupena chaiva ndmnd cha sah
\ yasya kasya

cha ndma asti tan ndma
\ yasya u api ndma ndsti yad veda rupena

"idam rupam" iti tad rupam \

etdvad vai idam ydvad rupam chaiva

ndma cha
\

4. Te ha ete Brahmano mahati alhve
\

sa yo ha ete Brah-

mano mahati abhve veda mahad ha eva abhvam lhavati
\

5. Te ha ete

Brahmano mahati yalcshe \

sa yo ha ete Brahmano mahati yakshe veda

mahad ha eva yalcsham lhavati
\ tayor anyataraj jydyo rupam eva

\ yad

hij api ndma rupam eva tat
\
sa yo hy etayorjydyo vedajydydn ha tasmdd

lhavati yasmdj jydydn lulhushati
\ ma-rtydh ha vai agre devdh dsuh

\

sa yadd eva te Brahmand dpur atha amritdh dsuh
\

sa yam manasah

dghdrayati \

mano vai rupam \
manasd hi veda "idam rupam" iti

\

tena rupam dpnoti \

atha yam vdchah dghdrayati \ vug vai ndma
\
vdchd

hi ndma grihnati \
tena u ndma dpnoti \

etdvad vai idam sarvam ydvad

rupam chaiva ndma cha f tat sarvam dpnoti \

sarvam vai akshayyam \

etena u ha asya akshayyam sul:ritam lhavaty akshayyo lolcah
\

"1. In the beginning Brahma was this [universe]. He created gods.

Having created gods, he placed them in these worlds, viz., in this world

Agni, in the atmosphere Vayu, and in the sky Surya ; (2) and in the

worlds which were yet higher he placed the gods who are still higher.

Such as are these visible worlds and these gods, even such were those

(higher) visible worlds in which he placed those (higher) gods, and such

were those gods themselves. 3. Then Brahma proceeded to the higher

sphere (pararddha explained by the commentator to mean the Satya-

loka, the most excellent, and the limit, of all the worlds). Having

gone to that higher sphere, he considered ' How now can I pervade all

these worlds?' He then pervaded them with two things with form

and with name. Whatever has a name, that is name. And then that

which has no name that which he knows by its form, that 'such is
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its form '
that is form. This [universe] is so much as is (i.e. is co-

extensive with) form and name. 4. These are the two great magni-

tudes (alhve) of Brahma. He who knows these two great magnitudes

of Brahma becomes himself a great magnitude. 5. These are the two

great manifestations of Brahma. He who knows these two great mani-

festations of Brahma becomes himself a great manifestation. Of these

two one is the greater, viz., form
;
for whatever is name is also form.

He who knows the greater of these two becomes greater than him than

whom he wishes to become greater. 6. The gods were originally

mortal, but when they were pervaded by Brahma they became im-

mortal. By that which he sends forth from his mind (mind is form
;

for by mind he knows,
' This is form') by that, I say, he obtains form.

And by that which he sends out from his voice (voice is name
;
for by

voice he seizes name) by that, I say, he obtains name. This universe

is so much as is (i.e.
is co-extenpjve with) form and name. All that he

obtains. Now that all is undecaying. Hence he obtains undecaying

merit, and an undecaying world."-

Compare with this the passages of the Brihad Aranyaka Upanishad,

which will be found at pp. 75 if. and 165 ff. of Dr. Roer's translation

(Bibliotheca Indica, vol. ii. part 3), and the Mundaka Upanishad, iii.

2, 8, p. 164 of English version.

Brahma is also mentioned in the following texts of the Taitt. Br.

ii. 8, 8, 9 :

Brahma devdn ajanayat \

Brahma visv'am idam jagat \
Brahmanah

kshattram nirmitam
\

Brahma brdhmanah dtmand
\
antar asminn ime

lokdh
|

10. Antar viSvam idam jagat \
Brahmaiva bhutdndm jyesh-

tham
\

tna ko 'rhati sparddhitum \
Brahman devds trayastrimsat \

Brahmann Indra-prajdpatl \
Brahman ha visvd Ihutdni

\

ndvlvdntah

samdhitd
\

" Brahma generated the gods. Brahma [generated] this entire world.

From Brahma 576 the Kshattriya is formed. Brahma in his essence is

the Brahman.577 "Within him are all the'se worlds. 10. Within him is

this entire universe. It is Brahma who is tile greatest of beings. Who

*

576 Here there is an allusion to the other sense of brahma as Devotion, the peculiar

function of the Brahman caste. '

577 For," says the commentator,
" in the Brahman's body the supreme Brahma

is manifested."
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can vie with him ? In Brahma the thirty-three gods, in Brahma, Indra

and Prajapati, in Brahma all beings are contained, as in a ship."

Again, it is said (iii. 12, 3, 1, quoted above, p. 361, note) : "Let us

worship with oblations the first-born god, by whom the entire universe

which exists is surrounded, the self-existent Brahma, who is the

supreme austere fervour (tapas). It is he who is son, he who is father,

he who is mother. Tapas came into exfstence the first object." Brahma

is also mentioned in iii. 12, 9, 7 (where, however, he is described as

coming into existence) : visvasrijah prathamdh satram dsata
\

sahasra-

samam prasute nayantah \

tato ha jajne Ihuvanasya gopdh \ hiranmayah

sakunir Brahma ndma
\ yena suryas tapati tejaseddhah . . . .

|

na aveda-

vid manute tarn Irihatam
\

" The earliest creators of the universe were

engaged in a sacrifice for a thousand years .... Thence sprang the

protector of the world, the golden bird called Brahma, by whom the

sun glows, kindled with flame . . . . N
f
o one ignorant of the Veda com-

prehends that great being." Compare Taitt. Br. ii. 8, 9, 6 (quoted

above, p. 355), in which Brahma is said to be the forest and the tree

out of which the worlds were constructed, and as the basis on which

the creator took his stand when upholding the universe.

(8) Prajapati.

As I have observed above (p. 353), the word prajapati, "lord of

creatures," was originally employed as an epithet of Savitri and Soma,

as it also was of Hiranyagarbha (R.V. v. 121, 10). It afterwards,

however, came to denote a separate deity, who appears in three places

of the Rig-veda, x. 85, 43 (a nah pro/dm janayatu Prajdpatih} ;

r,

x. 169, 4
;

x. 184, 1 (a sinchatu Prajdpatih\ as the bestower of

progeny and cattle. This god is also mentioned in the Yajasaneyi

Sanhita, in a verse (xxxi. 19) which comes in after one in which the

great Purusha is celebrated (see above, p. 373). The verse is as

follows : Prajdpatis cTiarati gavbhe antar ajdyamdno bahudhd vijdyate \

tasya yonim paripasyanti d_Mras tasmin ha tasthur bhuvandni visvd
\

11

Prajapati moves within the womb. Though he does not become born,

he is yet born in many shapes. The wise behold his womb. In

him all the worlds stand." 573 Another verse of the V. S. in which he

478 The first half of this verse, as we have seen, is also found in the A.V. x. 8, 13,
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is referred to is this (xxxii. 5) :
"
Yasmdj jdtam na pura, h'nchanaiva

yah dbabhuva bhuvandni visvd
\ Prajdpatih prajayd safhraranas trlni

jyotlmshi sachate sa shodasl
|

" He before whom nothing was born, who

pervades all worlds, Prajapati, rejoicing with his offspring, is joined

with the three luminaries, as the sixteenth."

Prajapati is frequently alluded to in the Atharva-veda. Several of

these passages have been alreafly cited above, as x. 7, 7, 17, 40, 41
;

x. 8, 13. Some of the others which I have observed are the following:

In xi. 3, 52, he is said to have formed thirty-three worlds out of the

oblation of boiled rice (etasmdd vai odandt trayastrimsatam lolcdn

niramimita PrajapatiTj}. In xi. 4, 12, he is identified with Prtina, or

breath (prdnam dhuh Prajdpatim). In xi. 5, 7, he is said, along with

Parameshthin, to have been generated by the Brahmacharin, or reli-

gious student. In xi. 7, 3, he is declared to exist in the Uchhishta, or

remnant of the sacrifice. And
t
in xix. 53, 8, 10, he is said to have

been produced by Kdla, or Time. Most of these passages will be

quoted at length further on. It,will be seen that in this Yeda he is

not generally regarded as the supreme or primal deity.

On the subject of Prajapati, I have elsewhere (in vols. iii. 4; iv.

19-24, and 47-51) brought together a considerable number of passages

from the S'atapatha Brahmana, of which I shall here only repeat the

substance, adding any further references which I may have noticed as

occurring elsewhere. Prajapati is sometimes identified with the uni-

verse, and described (in the same way ti& Brahma, or entity, or non-

entity are in other places) as having alone existed in the beginning, as

the source out of which the creation was evolved, S'atap. Br. ii. 2, 4, 1
;

vii. 5, 2
ft 6;'

579 xi. 5, 8, 1. (See vol. i. p. 24; vol.
iii.^p. 4; vol. iv.

pi 24.) The same is the case in some other texts adduced by Professor

"Weber in his Ind. Stud. ix. 477 f., where, however, Vach is associated

with Prajapati
" as his companion in concett with whom, and through

with the different reading of adrisyamanah, "ot being seen," for ajayamanah, ''not

being born." The second line runs thus in the A.V. r
" "With the half he produced

the whole world. But what trace is there of his [otter] half?
"

67s)
S'atap. Br. vii. 5, 2, 6 : Prajapatir vai idam agre asld ekah eva

\

so 'kamayata
" annam srijeya prajiiycya" iti sa pranebhyah evq adhi pasun niramimita manasah

purusham chakshusho 's'vam pranad gain srotrad aviih vacho 'jam \

tad yad enan

pranebhyo 'dhi niramimita tasmad ahuh "prancih pasavah" iti
\

mano vaiprananam

prathamam \

tad yad manasah purusham niramimita tasmad ahuh "purushah pra-



392 PRAJAPATI.

whom, he completes his work of creation." ^ Thus it is said in the

Kathaka, xii. 5 (and xxvii. 1) : Prajdpaiir vai idam dslt
\ tasya Vug

dvitiyd dslt
\

tarn mithunam samabhavat
\

sd garbham adhatta
\
sd

asmdd apdlcrdmat \

sd imdh prajdh asrijata \

sd Prajdpatini eva punah

prdvisat \ "Prajapati was this universe. Yach was a second to him.

He associated sexually with her
;
she Became pregnant ;

she departed

from him
;
she produced these creatureu

;
she again entered into Praja-

pati." Again, in the Panchavimsa Br. xx. 14, 2, we are told : "Prajd-

patir vai idam eJcah dslt
\ tasya vdg eva svam dsid vdg dvitiyd \

sa

ailcshata
l imam eva Vdchaih visrijai \ iyam vai idam sarvam vibhavanti

esliyati'
1 "

iti
\
sa vdcham vyasrijata \

sd idam sarvam vibhavanti ait
\

sd

urdhvd uddtanod yathd apdm dhdrd santatd evam
\

"
Prajapati alone

was this universe. He had Yach too as his own, as a second to

him. He considered ' Let me send forth this Yach. She will traverse

and pervade all this.' He sent her forth : she traversed and per-

vaded all this : she extended aloft, diffused like a stream of water."

In other texts of the S'atap. Br., however, Prajapati is not represented

as the source of creation, hut only as one of the subsequent and sub-

ordinate agents, created by the gods, vi. 1, 1, 5 (vol. iv. of this work,

p. 19 f.), or as springing out of an egg generated by the primeval

waters, xi. 1, 6, 1 ff. (vol. iv. 21 f.). He is elsewhere said to have

offered sacrifice in order to produce the creation, ii. 4, 4, 1 (vol. iv.

24), and to have been himself half mortal and half immortal, x. 1, 3,

2
;

x. 1, 4, 1 (vol. iv. p. 47)j mortal in his body, but immortal in his

breath, and to have performed tapas for a thousand years, to get rid

of sin or suffering, pdpman, x. 4, 4, 1 (vol. iv. 51).

c

thamah pasunam vlryavattamah" iti
\
memo vai sarve pranah \

manasi hi sarve

pranah pratishthitah \

tad yad manasah purusham niramimlta tasmad ahuh "puru-
shah sarve pasavah

"
iti purushyasya hy eva ete sarve bhavanti

\ "Prajapati alone

was at first this [universe]. He desired,
"
May I create food, and become repro-

duced.' He fashioned animals from his breaths, a man from his soul, a horse from

his eye, a cow from his breath, a sheep from his ear, a goat from his voice. Inas-

much as he created these (animals) from his breaths, they dky that ' the breaths are

the animals.' The soul (manas)<is the first of the breaths; and since he fashioned

man from his soul, they say that ' man is the first and strongest of animals.' The soul

is all the breaths, for they are all supported in it. Sface then he fashioned man from

his soul, they say,
' mat is all the animals,' for they are all his."

580 I observe that Professor "Weber speaks Tiere of the waters (apah], the non-

existent (asat), and Brahman as each denoting primeval matter (Urmaterie).
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Prajapati may thus be said to have two characters, which, however,

are not not kept distinct in the Brahmana. On the one hand, he is

the result of one of the efforts of the Indian intellect to conceive and

express the idea of deity in the abstract, as the great first cause of all

things ; while, on the other hand, he is sometimes described as only a

secondary and subordinate divinity, and even treated as only one of the

thirty-three deities (as in S'atAp. Br. xi. 6, 3, 5. See above, p. 11;

and Bohtlingk and Roth's Lexicon, s .v. Prajapati). In the Brahmana

itself (xiv. 1, 2, 18) we have the following text, which expresses two

different aspects under which the god was regarded, though, perhaps,

these are not identical with the two points of view which I have

stated : Prajapatir vai esho yajno bhavati
\ ulhayam vai etat Praja-

patir niruktas cha aniruktascha parimitas cha aparimitas cha
\

tad yad

yajushii karoti yad eva asya niruJctam parimitam rupam tad asya tena

samsJcaroti
\

atha yat tushnlm yad eva asya anirulctam aparimitam

rupam tad asya tena samsJcaroti
\ "Prajapati is this sacrifice. Pra-

japati is both of these two things, declared and undeclared, limited

and unlimited. Whatever he (the priest) does with the Yajus text,

with that he consecrates that form of Prajapati which is declared and

limited. And what he (the priest) does silently, with that he con-

secrates the form of Prajapati, which is undeclared and unlimited."

Compare the Haitri Upanishad, vi. 3 (p. 83 of Professor Cowell's

ed.) : dve vava Srahmano rupe murtam cha amurtam cha
\ yan murtam

tad asatyam \ yad amurtam tat satyam \
" There are two forms of

Brahma, the embodied and the unembodied. The former is unreal,

the latter real."

"
(9) Pruna. *

A great variety of other deities, of the most heterogeneous character,

are celebrated in the Atharva-veda as the possessors of divine power.

Though scarcely to be regarded as instances of an abstract conception

of the deity, the representations of theae gods may be adduced here as

illustrations of the later stages of the luxuriant and multiform Vedic

mythology and speculation. One of these deities is Prana, life or

breath, to whom a hymn (xi. 4) is dedicated, of w
{

hich the following

is a specimen. In some verses ' he seems to be identified with Par-

janya (see above, pp. 140 f.) :
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1. Prdndya name yasya sarvam idam vaie
\ yo Ihutah sarvasyeivaro

yasmin sarvam pratishthitam \

2. Namas te Prdna kranddya namas te

stanayitnave \
namas te Prdna vidyute namas te Prdna varshate

\

3. Yat

Prdnah stanayitnund abhikrandati oshadhlh (compare A.Y. viii. 7, 21) |

pravlyante garbhdn dadJiate atho lahvlr m jdyante \

4. Yat Prdnah

ritdv agate abhikrandati oshadhlh
\

sarvam tadd pramodate yat Jcincha

bhumydm adhi
\

5. Yadd Prdno afihyavarshdd varshena prithivlm

mahim
\ pasavas tat pra modante "maho vai no lhavishyati

"
|

6. Ablii-

vrishtdh oshadhayah Prdnena samavddiran
\

"
dyur vai nah prdtltarah

sarvdh nah surabhlr akah"
\

7. Namas te astu dyate namo 'stu pardyate \

namas te Prdna tishthate dslndyota te namah
\

9. Yd te Prdna priyd

tanur yd te Prdna preyasl \

atho yad Iheshajam tava tasya no dhehi

jlvase |

10. Prdnah prajdh anu vaste pita putram iva priyam \

Prdno ha

sarvasyesvaro yach cha prdnati yach cha nah
\

11. Prdno mrityuh

Prdnas takmd Prdnam devdh updsate \
Prdno ha satyavddinam uttame

lolce d dadhat
\

12. Prdno Virdt Prdno Deshtrl Prdnam sane updsate \

Prdno ha suryas chandramdh Prdnam ahuh Prajdpatim \

.... 15.

Prdnam dhur Mdtarisvdnam Vdto ha Prdnah uchyate \
Prune ha Ihutam

bhavyam cha Prune sarvam pratishthitam \
16. Atharvamr dnyirasir

daivlr manushyajdh uta
\ oshadhayah prajdyante yadd tvam Prdna jin-

vasi
|

.... 18. Yas te Prdna idam veda yasmims chdsi pratishthitah \

sarve tasmai lalim hardn amushmin lobe uttame
\

19. Yathd Prdna

lalihritas tulhyam sarvdh prajdh imdh
\

eva tasmai lalim hardn yas tvd

srinavat susravah
\

" Reverence to Prana, to whom this universe is subject, who has

become the lord of all, on whom all is supported. 2. Eeverence, Prana,

to thy shout, Jo thy thunder, to thy lightning, and to thyself when

thou rainest. 3. When Prana calls aloud to the plants with thunder,

they are impregnated, they conceive, they produce abundantly. 4.

"When the season has arrived, and Prana calls aloud to the plants, then

everything rejoices, which is upon the earth (compare R.V. v. 83, 10,

aboVe, p. 140). 5. When Prand has watered the great earth with rain,

then the beasts rejoice, and [think] that they shall have strength. 6.

When watered by Prana, the plants burst forth [saying],
' Thou hast

prolonged our life,,thou hast 'made us all fragrant.' 7. Eeverence to

thee, Prana, coming, and to thee going, and to thee standing, and to

thee sitting .... 9. Communicate to us thy dear form, thy dearest,
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with thy healing power, that we may live. 10. Prana clothes the

creatures, as a father his dear son. Prana is the lord of all, both of

what breathes and what does not breathe. 11. Prana is death, Prana

is fever. The gods worship Prana. Prana places the truth-speaker in

the highest world. 12. Prana is Yiraj, Prana is Deshtri. All worship

Prana. Prana is sun and moon. They call Prajapati Prana .... 15.

They call Matarisvan Prana
;
the "Wind is called Prana. The past,

the future, everything is supported upon Prana. 16. The plants of

Atharvan, of Angiras, of the gods, and of men, grow when thou,

Prana, quickenest .... 18. "Whoever, o Prana, knows this [truth]

regarding thee, and on what thou art supported all will offer him

tribute in that highest world. 19. As, o Prana, all these creatures

offer thee tribute, so shall they offer tribute in that highest world to

him who hears thee with willing ears.'
"

(10) Rohita.

Rohita, probably a form of the Fire and of the Sun (though he is

also distinguished, in the hymn I am about to quote, from both these

gods), is another deity who is highly celebrated in the Atharva-veda,

where one hymn (xiii. 1) and parts of others are appropriated to his

honour. The following are some of the verses in which his power is

described, xiii. 1, 6:

6. Rohito dydvd-prithivl jqfdna tatra tantum Parameshthl tatdna
\

tatra sisriye Ajah Ekapddo adriihhad dyava-prithivl balena
\

7. Rohito

dydvd-prithivl adrimhat tena svah stalhitam tena ndJcah
\
tendntariksham

vimitd nu/amsi tena devdh amritatvam avindan
\

13. Rohito yajnasya

janitd mukham cha Rohitdya vdchd &rotrena manasd juhomi \

Rohitam

devdh yanti sumanasyamdndh \
.... 14. Rohito yajnam vyadadhdd

Fisvakarmane+tasmdt tejdmsi upa ma imdny Gguli |

. . . . 25. Yo Rohito

vrishabhas tigmasringah pari Agnim pari Suryam babhuva
\ yo vishta-

bhndti prithivlm divqm cha tasmdd devdh adhi srishtlh srijante |*
26.

Rohito divam druhad mahatah pari arnaudt
\

sarvdh ruroha Rohito

ruhah
\

37. Rohite dydvd-pjfithivl adhi srite vasujiti gojiti |

. . . . 55.

Sa yajnah prathamo bhuto bhavyo ajdyata \
tasmdd h* jajne idaih sarvam

yat kincha idam virochate Rohitena rishind "Ihritam
\

" Eohita produced heaven and earth : there Parameshthin stretched
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the cord. There Aja Ekapada was sustained. He established heaven

and earth by his force. 7. Rohita established heaven and earth
; by

him the sky was supported, by him the heaven. By him the atmo-

sphere, by him the regions were meted out. Through him the gods

obtained immortality. 13. Rohita is the generator, and the mouth of

sacrifice. To Rohita I offer my oblation with voice, ear, and mind.

To Rohita the gods resort with gladntss .... 14. Rohita offered a

sacrifice to Visvakarman. Prom it these fires have reached me

25. The gods frame creations out of that Rohita who is a sharp-

horned bull, who surpasses Agni and Surya, who props up the earth

and the sky. 26. Rohita ascended the sky from the great ocean
;
he

ascended all ascents.581 37. In Rohita, who is the conqueror of wealth

and cows .... the heaven and earth are sustained .... 55. He first

became the sacrifice, both past and future. From him sprang all this

whatever there is which shines, developed by Rohita, the rishi."

In the second hymn of the same book, in which the sun is celebrated,

Rohita is also named in the following,,verses :

39. Rohitah Jcdlo abhavad Rohito 'gre Prajupatih \

Rohito yajnanam

mukham Rohitah svar ubharat
\

40. Rohito loko abhavad Rohito 'tyatapad

divam
\

Rohito rasmibhir bhumim samudram anu sam charat
\

41.

Sarvdh disah samacharad Rohito 'dhipatir divah
\
divam samudram ad

bhumim sarvam bhutam vi rakshati
\

" 39. Rohita became Time
;

Rohita formerly became Prajapati.

Rohita is the mouth of sacrifices. Rohita produced the sky. 40.

Rohita became the world
;

Rohita shone beyond the sky ;
Rohita

traversed the earth and ocean with his rays. 41. Rohita traversed all

the regions. Rohita is the ruler of the sky. He preserves fheaven,

ocean, and earth whatever exists."

And yet the gods are said to have generated Rohita (A.V. xiii.

3, 23 : yad Rohitam ajanayanta devuh).

(\l\T7chhishta.

In the hymn which follojvs divine power is ascribed to the remains

of the sacrifice (Uchhishta) :

A.Y. xi. 7, 1 : fyhhishte nfima rupam cha uchhishte loTcah uhitah
\

581 Here, as well as in verses 8 and 9, there is a play on the connection of Eohita

with the root, ruh, to "ascend," or "grow."
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uchhishte Indras cha Agnis cha visvam antah samdhitam
\

2. Uchhishte

dydvd-prithivl visvam bhutam samahitam
\ dpah sarmidrah Uchhishte

chandramdh vdtah dhitdh
\

3. Sann Uchhishte asams chobhau mrityur

vdjah Prajdpatih |

.... 4. ... Brahma visvasrijo dasa
\

ndbhim iva

sarvatas chakram Uchhishte devatah sritdh
|

. . . . 14. Nava bhumlh

samudrdh Uchhishte 'dhi sritdh divah
\

a suryo bhdti Uchhishte ahordtre

api tan mayi \

15. Upahavyam Fishuvantam ye cha yajndh guhd hitdh
\

bibhartli bhartd visvasya Uchhishto janituh pita \

16. Pita janitur

Uchhishto asoh pautrah pitumahah \

sa Jcshiyati visvasya Isano vrisha

Ihumyam atighnyah \
17. Ritam satyam tapo rashtram sramo dharmaS

cha karma cha
\

Ihutum lhavishyad Uchhishte vlryam lakshmir balam

bale
|

.... 20. Ardhamasus cha musascha drtavah ritulhih saha
\

Uchhishte ghoshanlr dpah stanayitnuh srutir mahl
\

sarkardh sikatdh

asmdnah oshadhayo vlrudhas trind
\

21. Alhrdni vidyuto varsham

Uchhishte samsritd sritd
|

. . . . 23. Yach cha prdnati prunena yach cha

pasyati cltakshushd
\ Uchhishtuj jajnire sarve divi devah divisritah

\

24.

Richah sdmdni chhanddmsi purunam yajushd saha
\ Uchhishtuj |

25.

Prdndpdnau chakshuh srotram akshitis cha kshitis cha yd \ Uchhishtdj |

26. Ananduh moddh pramudo alMmoda-mudas cha ye \ Uchhishtdj |

27. Devdh pitaro manushydh gandharvdprarasas cha ye \ Uchhishtuj \

"In the Uchhishta (remains of the sacrifice) are contained name,

form,
5' 2 the world, Indra and Agni, the universe, (2) heaven and earth,

all that exists, the waters, the sea, the moon, and the wind. 3. In

the Uchhishta are both the existent and* the non-existent (san, asams

cha, masculine), death, food (or strength), Prajapati .... 4. Brahma,

the ten creators of all things,
553 the gods, are fixed on all sides to the

Uchhishta as [the spokes] of a wheel to the nave." So, too, the Bik,

Sanian, Yajus, the hymns, the different sorts of sacrifices, and parts of

the ceremonial, etc., are comprehended in it (verses 5-13).
" 14.

Nine earths, oceans, skies, are contained in the Uchhishta. The sun

shines in the*CFchhisht;i, and in me the Uchhishta are day and night.

15. The Uchhishta (masculine], the snstainer of the universe,* the

father of the generator, upholds the Upu^havya, the Yishuvat, and

582 See verse 12 of the hymn To Purusha, A.V. x. 2, above.

853 Are these the ten Maharshis mentioned by Manu, i. 34 iT ? In A V. xi. 1, 1, 3,

mention is made of the seven Rishis, the makers of all things (bhuta-kritah}. See

also A.V. xii. 1, 39
;
and the 1st vol. of this work, pp. 37 and 41, notes.
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the sacrifices which are secretly presented. 16. The TJchhishta, the

father of the generator, the grandson of spirit (asu\ the primeval

parent, the lord of the universe, the bull, dwells triumphant (?) on the

earth. 17. Ceremonial, truth, rigorous abstraction, dominion, effort,

righteousness and works, past, future, strength, prosperity, force,

reside in the TJchhishta, which is for:e (compare x. 7, 1, above).

20. In the TJchhishta are embraced the resounding waters, thunder

the great sruti, pebbles, sand, stones, plants, grass, (21) clouds, light-

nings, rain. 23. From the TJchhishta sprang whatever breathes and

sees, with all the celestial gods, (24) the Rich and Saman verses,

metres, Puranas, and Yajus, two of the vital airs (prdna and apdna),

the eye, the ear, imperishableness, perishableness, (26) pleasures, en-

joyments, (27) the Fathers, men, Gandharvas, and Apsarases." (Com-

pare A.Y. xi. 3, 21.)

(12) Sacrificial Implements, etc., etc.

Similar divine powers are ascribed to different sacrificial ladles in

A.V. xviii. 4, 5 :
" The Juhn has established the sky, the Upabhrit

the atmosphere, and the Dhruva the stable earth
"
(Juhur dadhdra

dydm upalhrid antariksham dhruvd dadhdra prithivim pratishthdiri). In

R.V. vi. 51, 8, it is said of namas,
"
adoration," that it has supported

the earth and the sky, and rules the gods
"
(namo dadhdra prithivim

uta dydm \
namo develhyo namah ise eshdm). See also A.V. iv. 35,

3-6, where the odana oblation is said to support heaven and earth,

etc.
;
A.V. xix. 32, 9, where a similar power is ascribed to the sacri-

ficial grass; and A.V. x. 10, 4, 26, 30, 34, where wonderful attributes

are predicated *f the Vasa (cow).

(13) Anumati.

In a hymn to Anumati (according to Professor Roth the goddess of

good will, as well as of procreation), A.V. vii. 20, she is thus identi-

fied with all things (verse 6) :
" Anumati was all this [universe],

whatever stands or walks, and everything that moves. May we, o

goddess, enjoy thy benevolence
;
for thou, Anumati, dost favour us"

(anumatih sarvam idam babhuva yat tis^thati charati yad u cha visvam

ejati | tasyus te devi sumatau sydma Anumate anu hi mamsase nah}.
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(14) The Ox, or Kettle.

In A.Y. iv. 11, 1, a divine power is ascribed to the "Ox," which,

however, Professor Aufrecht thinks can only be regarded as a meta-

phorical ox, as it has an udder (verse 4), and gives milk
;
and he

supposes a kettle with four legs, the Gharma, to be intended. As that

vessel was used for boiling milk and other materials for sacrificial

purposes, the allu*sions in this hymn to milk become intelligible ;
and

possibly the four-legged kettle may, by its form, have suggested the

figure of an ox.

1 . Anadvdn dadhdra prithivim uta dydm anadvdn dadhdra uru antar-

iksham
\

anadvdn dadhdra pradisah shad urvlr anadvdn visvam bhuva-

nam a vivesa
\

2. Anadvdn Indro so. pasubhyo vi chashte trayan sakro vi

mimite adhvanah
\

bhutam bhavishyad bhuvand duhdnah sarvd devdndm

charati vratdni
\

3. Indro jdto manushyeshu antar aharmas taptas

charati sosuchdnah
\

.... 5. Y&sya nese yajnapatir na yajno na asya

data lie na pratigrahltd \ yo visvajid visvabhrid visvakarmd gharmam no

Iruta Jcatamas chatiishpdt \

" The ox has established the earth and the sky ;
the ox has esta-

blished the broad atmosphere ;
the ox has established the six vast

regions ;
the ox has pervaded the entire universe. 2. The ox is Indra.

He watches over the beasts. As S'akra (or mighty) he measures the

threefold paths. Milking out the worlds, whatever has been or shall

be, he performs all the functions of the ggds. 3. Being born as Indra

among men, the kindled and glowing kettle works .... 5. That which

neither the lord of the sacrifice nor the sacrifice rules, which neither the

giver nor the receiver rules, which is all-conquering, all-supporting,

and all-working, declare to us the kettle, what quadruped it is."

(15) The Brahmachdrin.

The hymn o be next quoted ascribes very astonishing powers to the

Brahmacharin, or religious student. Spme parts of it are obscure,,but

the translation I give, though imperfect, will convey some idea of the

contents :

A.V. xi. 5, 1 : Brahmacltdrl ishnams charati rodan ubhe tasmin devdh

sammanaso bhavanti
\

sa dadhtira prithivim divam cha sa dchdryam

tapasd pipartti \

2. Brahmachdrinam pitaro devajandh pritltay devdh
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anmaihyanti sarve
\ gandharvdh enam anvdyan trayastrimsat trisatdh

shatsahasrdh
\

sarvdn sa devdn tapasu piparti \

3. Achdryah upanaya-

mdno brahmachdrinam krinute garbhe antah
\

tarn rutrls tisrah udare

bibharti tamjutaih drashtum abhisamyanti devdh \
4. lyam samit prithivl

dyaur dvitlyd utdntariksham samidhd prinuti \

brahmachdri samidhd

mekhalayd sramena lolcdihs tapasu pipalli \
5. Purvo jdto Brahmano

brahmachdri gharmam vasdnas tapasoditishthat \ tasmaj jutam brdh-

manam Jtrahma jyeshtham devus cha sarve amritena sdkam
\

6. rah-

machdri eli samidhd samiddhah kdrshnam vasdno dlkshito dirghasmasruh \

sa sadyah eti purvasmdd uttaram samudram lokdn sangribhya muhur

dcTiarikrat \ 7. Brahmachdrl janayan brahma apo lokam Prajdpatim

ParamesJttJdnam Virdjam \ garbho Ihut'vd amritasya yondv Indro ha

bhiitvd asurdms tatarda
\

8. Achdryas tatalcsha nabhasl ubhe ime urvl

gambhire prithivlm divam cha
\

te rakshati tapasu brahmachdri tasmin

devuh sammanaso bhavanli
\

9. Imam bhumim prithivlm brahmachdri

bhikshdm d jabhdra prathamo divam cha
\

te kritvd samidhdv updste tayor

arpitd bhzivandni vised
\

10. Arvdg anyah paro anyo divasprishthdd

guhd nidhl nihitau brdhmanasya \

tau rakshati tapasu brahmachdri tat

Jcevalam krinute brahma vidvun
\

16. Achdryo brahmachdri brahmachdri

Prajdpatih \ Prajdpatir vi rujati virdd Indro 'bhavad vasl
\

17. Brah-

macharyena tapasu rdjd rdshtram vi rakshati
\ dchdryo brahmacharyena

brahmachdrinam ichhate
\

18. Brahmacharyena kanyd yuvdnam vindate

patim |
anadvdn bramacharyena asvo ghdsam jiglshati \

19. Brahmacha-

ryena tapasu deidh mrityum bpdghnata \

Indro ha brahmacharyena deve-

Ihyah svar dbharat
\

20. Oshadhayo bhutabhavyam ahordtre vanaspatih \

samvaisarah saha ritubhis te jutdh brahmachdrinah
\

21. Pdrthivdh

divydh pasavah dranydh grumyds cha ye \ apakshdh pakshinas cha ye te

jutdh brahmachdrinah
\

22. Prithak sarve prajdpatyuli prdndn dtmasu

bibhrati
\

tun sarvdn brahma rukshati braJimachurini ubhritam .... 26.

Tdni kalpayad brahmachdri salilasya prishthe tapo 'tishthat tapyamdnah

samudre
\

'^The Brahmacharin works, quickening both worlds. The gods are

joyful in him. He has established the earth and the sky. He satis-

fies his acharya (religious teacher) by tapas. 2. The Fathers, the

heavenly hosts, alHhe gods separately, follo'w after him, with the 6333

Gandharvas. He satisfies all the gods by tapas. 3. The acharya, adopt-

ing him as a disciple, makes him a Brahmacharin even in the womb,
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and supports him in the belly for three nights. "When he is born the

gods assemble to see him. 4. This piece of fuel is the earth (compare

verse 9), the second is the sky, and he satisfies the air with fuel. 584

The brahmacharin satisfies the worlds with fuel, with a girdle, with

exertion, with tapas. 5. Born before Brahma, the Brahmacharin arose

through tapas, clothed with "heat. From him was produced divine

knowledge (brahmana), the liighest Brahma,
585 and all the gods,

together with immortality. 6. The Brahmacharin advances, lighted

up by fuel, clothed in a black antelope's skin, consecrated, long-bearded.

He moves straightway from the eastern to the northern ocean, com-

pressing the worlds, and again expanding them. 7. The Brahmacharin,

generating divine science, the waters, the world, Prajapati, Paramesh-

thin, Viraj, having become an embryo in the womb of immortality,

having become Indra, crushed the Asuras. 8. The Aeharya has con-

structed both these spheres, broad and deep, the earth and the sky
The Brahmacharin preserves them by tapas. In him the gods are

joyful. 9. It was the Brahmacharin who first produced this broad

earth and the sky as an alms. Making them two pieces of fuel (com-

pare verse 4), he worships. In them all creatures are contained. 10.

The two receptacles of divine knowledge are secretly deposited, the one

on this side, the other beyond the surface of the sky. The Brahma-

charin guards them by tapas. Wise, he appropriates that divine

knowledge as his exclusive portion .... 16. The Brahmacharin is the

Acharya, the Brahmacharin is Prajapati ;' Prajapati shines (vi rujati} ;

the shining (Yiraj) became Indra, the powerful. 17. Through self-

restraint and tapas a king protects his dominions. Through self-

restraint an Acharva seeks after a Brahmacharin. 18. By self-restraint

a damsel obtains a young man as her husband. By self-restraint an

ox and a horse seek to gain fodder. 19. By self-restraint and tapas

the gods destroyed death. By self-restraint Indra acquired heaven
*

584 See As'valayana's Grihya Sutras, ed. Steneler, pp. 12 ff., where the initiation of

the Brahmacharin, or religious student, is described. Part of the ceremony is that he

throws fuel (samidh) on the fire, which he invokes with texts. This ritual is pro-

bably alluded to in the hymn before us. The Brahmacharin is also mentioned in

E,V. x. 109, 5, where he said to be one member, of the
gods^ (sa devanam bhavati

ekam anyam). ,

585 The words brahma jyeshtham, employed in A.V. x. 7, 32 ff., and x. 8, 1, appear
to designate a personal being (see above) . The same may be the case here.

26
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from [or for] the gods. 20. Plants, whatever has been, whatever shall

be, day and night, trees, the year, with the seasons, have been pro-

duced from the Brahmacharin. 21. Terrestrial and celestial beings,

beasts, both wild and tame, creatures without wings and winged, have

been produced from the Brahmacharin. 22. All creatures which have

sprung from Prajapati have breath separately in themselves
;

all of

these are preserved by divine knowledge (brahma\ which is produced

in the Brahmacharin .... 26. These things the Brahmacharin formed
;

on the surface of the water he stood performing tapas
586 in the sea."

The Taitt. Br. iii. 10, 11, 3, tells a story illustrative of the great

virtue ascribed to brahmacharyya, or religious self-restraint :

Bharadvdjo ha trilhir dyurbhir brahmacharyam uvdsa
\

tarn hajlrnini

sthaviram saydnam Indrah upavrajya uvdcha "
JJharadvdj'a yat te

chalurtham dyur dadyum him etena kurydh" iti
\

"
Irahmacharyam

eva enena chareyam
"

iti ha uvdcha
\
tarn ha girirupdn avijndtan iva

darsaydnchakdra \
teshdm ha ekaikasmdd mushtim ddade

\

sa ha uvdcha

"
Bharadvaja

"
ity dmantrya "veddh

t

vai ete
\
anantdh vai veddh

\

etad

vai etais trilhir uyurbliir anvavochathuh
\

atha te itarad ananuMam eva
\

ehi imam viddhi
\ ayam vai sarvavidyd

"
iti \

"Bharadvaja practised brahmacharyya during three lives. Indra,

approaching him when he was lying decayed and old, said : 'Bharad-

vaja, if I give thee a fourth life, what wilt thou do with it?'

He answered :
' I will use it only to practise brahmacharyya.' He

showed him three objects, a& it were unknown, in the shape of moun-

tains. From each of these he took a handful. He said, addressing

him : 'Bharadvaja, these are the Vedas; the Yedas are infinite. This

is what thou hast recited during these three lives. But other things

have remained undeclared by thee. Now learn this (Agni Savitra).

This is universal knowledge.'
"

(16) Kama.

We have already seen above, that in E.V. x. 129, 4, desire is said

to have been the first movement that arose in' the One after it had
r

come into life through the power of fervour or abstraction. This

Kama, or desire, not of sexual enjoyment^ but of good in general, is

celebrated in the following curious hyfmn (A.V. ix. 2) as a great power

686
Compare A.Y. x. 7, 38, quoted aljpve.
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superior to all the gods ;
and is supplicated for deliverance from

enemies. Desire, as the first step towards its own fulfilment, must be

considered as here identified with successful desire, or with some

deity regarded as the inspirer and accomplisher of the wishes of his

votaries :
587

1. Sapatna-hanam rishabham gJiritena Kamam iikshami havisha

ujyena \

riichaih* sapatnan mama padaya tvam abhish{uto mahaia vlr-

yena \

2. Yad me manaso na priyam na chakshusho yan me babhasti 5**

nalhinandati
\

tad dushshvapynam pratimunchami sapatne Kamam stutva

ud aham bhideyam \
3. Dushshapnyam Kama duritam cha Kama apra-

587 In A.V. iii. 29, 7, some light is thrown upon the process by which Kama
came to he regarded as a deity. We there read :

" Who hath given this, and to

whom ? Kama has given it to Kama (i.e.
the inspirer, or fulfiller, of desire, has

given it to desire) . Kama is the giver (i.e. the inspirer, or fulfiller, of desire) ;

Kama is the receiver. Kama has entered into the ocean. Through Kama I receive

thee, Kama, this is thine
"

(kah idalh kasmai adat kamah kamaya adat
\

kamo data

kamah pratigrahlta kamah samudram a vivesa
\
kamena tva pratigrihnami kama etat

te).
This verse is, I find, quoted by'Mr. Colebrooke, Mis. Ess. i. 210, as a text

forming part of the Indian marriage ritual. See also Taitt. Br. ii. 2, 5, 5f. The

allusion here made to Kama entering the ocean recalls the fact that Agni is often said

to be produced from or exist in the waters (R.V. x. 2, 7 ;
x. 51, 3

;
x. 91, 6

;
A.V.

i. 33, 1
;

iii. 21, 1). And in A.V. iii. 21, 4, Kama is distinctly identified with Agni :

"The god (Agni), who is omnivorous, whom they call Kama, whom they call the

giver and the receiver, who is wise, strong, pre-eminent, unconquerable ;
to these

Agnis let this oblation be oifered" (yo dcvo visvad yam u kamam ahur yam dataram

pratigrihnantam ahuh
\ yo dhirah sakrah paribhur adabhyas tebhyo agnibhyo hutam

astv etat}. See also S.V. ii. 1060 (
= A.V. vi.'36, 3; Vaj. Sanh. xii. 117) agnih

priyeshu dhamasu kamo bhutasya bhavyasya \
samrad eko virajati \

"
Agni, Kama,

the one monarch of things past and future, shines in his dear abodes." See also Taitt.

Sanh. ii. 2, 3, 1. Agnaye Kamaya "To Agni Kama, etc." See also the passages

cited by Professor Weber, Ind. Stud. v. 225, f. In some parts of the hymn before

us, (A.V. ix. 2) the same identification of Kama with Agni appears to be made.

Thus in v. 1, Kama, and in v. 8, Kama and other gods, are said to be worshipped

with butter, an oblation especially appropriate to Agni. In vv. 4 and 9, Agni is

called upon to burn the dwellings of the worshipper's enemies, whom Kama had just

been besought to destroy. Again, in v. 25, the auspicious bodies, or manifestations

(tanvah) of Kama are referred to just as those of Agni are in other hymns (as.E.V.

x. 16, 4 : A.V. xviii. 4, }0 ; comp. Vaj. S. xvi. 2). On the other hand, however,

Agni is specified separately from Kama in v. 6
; ani in v. 24, Kama is represented as

superior to Agni, as well as to Vata, Surya, and Chandramas (the moon). In v. 9,

Indra and Agni are mentioned long with Kama, though the verb with which these

gods are connected is in the dual. But although' in these veiSes Agni and Kama are

distinguished from each other, Kama \nay be there looked upon as a superior form of

the other deity.
ssa Compare Messrs. Bohtlingk and Eoth's Lexicon, s.v. bhas.
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jastdm asvagatdm avartim
\ ugrah Isdnah prati muncha tasmin yo asma-

bhyam amhurand chikitsdt
\

4. Nudasva Kama pranudasva Kama
avarttim yantu mama ye sapatndh \

teshdm nuttdndm adhamd tamdmsi

Agne vdstilni nirdaha tvam
\

5. Sd te Kama duhitd dhenur uchyate yam
dhur Vdcham kavayo Virdjam \ tayd sapatndn part vrindhi ye mama

pari endn prdnah pasavo jlvanam vrinaktu
|

. . . . 7. Visve devdh mama

ndtham bhavantu sarve devdh havam d yantu me imam*
\

8. Idam djyad

ghritavajjushdndh Kdma-jyeshthdh iha mddayadhvam \

krinvanto mahyam

asapatnam eva
\

9. Indrdgnl Kama saratham hi bhutvd nlchaih sapatndn

mama pddaydthah \

teshdm panndndm adhamd tamdmsi Agne vdstuni ami

nirdaha tvam
\

10. Jahi tvam Kama mama ye sapatndh andhd tamdmsi ava

pddayaindn \ nirindriydh arasdh santu sarve md tejlvishuh katamach chand-

hah
|

11. Avadhit Kdmo mama ye sapatndh urum lokam aJcarad mahyam
edhatum

\ mahyam namantdm pradisas chatasro mahyam shad urvirghritam

d vahantu
\

12. Te adhardnchah pra plai\antdm chhinnd nauriva landha-

ndt
\
na sdyaka-pranuttdndm punar asti nivartanam

|
.... 16. Yat te

Kama sarma trivarutham udlhu Irahma varma vitatam anativyddhyaih

Icritam
\

tena sapatndn |

17. Yena devdh asurdn prdnudanta yenendro

dasyun adhamam tamo nindya \
tena tvam Kama mama ye sapatnds tan

asmdl lokdt pra nudasva duram
\

19. Kdmo jajne prathamo nainam

devdh dpnh pitaro na martydh \

tatas tvam asi jydydn visvahd mahdms

tasmai te Kama namah it krinomi
\

20. Ydvatl dydvd-prithivl varimnd

ydvad dpah sishyadur ydvad Agnih \

tatah
|

21. Ydvatlr disah pra-

diso vishuchlr ydvatlr dsdh abhichakshandh divah
\

tatah
|

22. Ydvatlr

Ihringdh jatvah kururavo ydvatlr vaghdh vrikshasarpyo lalhuvuh
\

tatah
|

23. Jydydn nimishato 'shi tishthatojydydn samudrdd asi Kama

Manyo |

24. fia vai Vdtas chana Kdmam dpnoti ndgnih suryo nota

chandramdh
\

tatah
|

25. Yds te iivds tanvah Kama lhadrdh ydlhih

satyam bhavati yad vrinlshe
\

tdbhis tvam asmdn abhisamvisasva anyatra

pdplr apa vesaya dhiyah \

,

"
1. With oblations of butter I worship Kama,

583 the mighty slayer

of enemies. Do thou, when lauded, beat down riy foes by thy great

might. 2. The sleeplessness which is displeasing to my mind and eye,

e89 In the Taitt. Br. ii. 8, 8, 8, S'raddha, or faitb, is said to be the mother of

Kama (sraddham kamaya mataranf). This, however, the commentator explains as

signifying merely that she is the means of obtaining all desired rewards, since no

action takes place unless men have faith (sa ii/am ichha visvasa-vyatirekena kasyapi

vyavaharasya alhavad "
Kamasya mataram" kamyamanaphalasya utpadikam).
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which harasses and does not delight me, that sleeplessness I let loose

upon my enemy. Having praised Kama, may I rend him. 3. Kama,
do thou, a fierce lord, let loose sleeplessness, misfortune, childlessness,

homelessness, and want, upon him who designs us evil. 4. Send them

away, Kama, drive them away ; may they fall into misery, those who

are my enemies. When they have heen hurled into the nethermost

darkness, do thou, Agni, burnup their dwellings. 5. That daughter

of thine, Kama, is named the Cow, which sages call Vach Yiraj. By
her drive away my enemies. May breath, cattle, life, forsake them.

'. . . . 7. May all the gods be my defence
; may all the gods attend

upon this my invocation. 8. Ye [gods], of whom Kama is the highest,

accepting this oblation of butter, be joyful in this place, granting me

deliverance from my enemies. 9. Indra, Agni, and Kama, mounted

on the same chariot, hurl ye down my foes
;
when they have fallen

into the nethermost darkness, do thou, Agni, burn up their dwellings.

10. Kama, slay my enemies
;
'cast them down into thick (literally,

blind) darkness. Let them all become destitute of power and vigour,

and not live a single day. 1 1 . Kama has slain my enemies, has made

for me wide room and prosperity. May the four regions bow down

to me, and the six worlds bring fatness. 12 (=A.V. iii. 6, 7). Let

them (my enemies) float downwards like a boat severed from its

moorings. There is no return for those who have been put to flight

by our arrows .... 16. With that triple and effectual protection of

thine, o Kama, that spell (brahma), which has been extended [in front

of us as] armour, and made impenetrable, do thou drive away, etc. (as

in v. 5). 17. Do thou, Kama, drive my enemies far from this world

by that [same weapon, or amulet] wherewith the gods repelled the

Asuras, and Indra hurled the Dasyus into the nethernlost darkness.590

(Verse 18 is nearly a repetition of verse 17.) 19. Kama was born the

590 In A.V.
vjii. 5, 3, mention is made of a jewel or amulet,

"
by which Indra slew

Vrittra, overcame the Asuras, and conquered heaven and earth, and the four regions"

(anenendro manina vrittram ahann anenasuran parabhavayad manlshl). And in

A.V. viii. 8, 5 ff. we are told of another instrument of offence belonging to Indra, in

addition to the thunderbolt, arrows, and hook, ctescribed in the K, V. (see above,

p. 87 f.) viz., a net. 5.
" The air was his net

;
and the great regions the rods for

extending the net. Enclosing -tfithin it the host of the Dasyus, S'akra overwhelmed

it. 7. Great is the net of thee who art great,* heroic lidra ! . . . . Within it

enclosing them, S'akra slew a hundred, a thousand, ten thousand, a hundred millions

of Dasyus, with his army."
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first. Him neither gods, nor Fathers, nor men, have equalled. Thou

art superior to these, and for ever great. To thee, Kama, I offer

reverence. 20. "Wide as are the heaven and earth in extent
;
far as

the waters have swept ;
far as Agni [has hlazed] ;

thou art yet

superior to these (as in verse 19). 21. Great as are the regions and

the several intermediate regions, the celestial tracts, and the vistas of

the sky, thou art yet superior, etc. 2#. As many bees, hats, reptiles,

vaghas (?), and tree-serpents as there are, thou art yet superior, etc.

23. Thou art superior to all that winks, or stands, superior to the

sea, Kama, Manyu. Thou art superior, etc. 24. Even Vata (the

Wind) does not vie with Kama, nor does Agni, nor Surya, nor Chand-

ramas (the Moon). Thou art superior, etc. 25. "With those auspicious

and gracious forms of thine
;
o Kama, through which that which thou

choosest becomes real, with them do thou enter into us, and send

malevolent thoughts away somewhere else."

A.V. xix. 52, is another hymn addressed to the same deity.

It is well known that Greek mythology connected Eros, the god of

love, with the creation of the universe, somewhat in the same way as

Kama is associated with it in E.Y. x. 129, 4 (see above, p. 357).

Thus Plato says in the Symposium (sec. 6) :

Poi^}? <yap "Epwros OUT' 'eialv ovre \eyovrai 'VTT ovSevos ovre

IBuarov ovre TTOIIJTOV, dXV 'HcrioSo? Trpwrov [lev %ao9
(t

avrap eireira

<ydL evpvcrrepvos, iravrwv eiBo? acr(f)d\

V'-E/w."
$r)al /jira TO %ao? ovo TOVTCO <yevecr6ai, yrjv re /cat "Epcora.

IIapfjt,evi?yr]<>
&J rrjv fyeve(riv \eyei,

"
7rp(ort,crTov fiev "Epafra 6ea>v

iravrwv" 'HcrioSa) $e real 'Afcov(ri\eci)<i 6fj,o\o
i

yei. ovrw

ev ofj,o\o^elrai o "Epcos ev TOIS TrpecrftvTcnoi? eivai.

"Eros neither had any parents, nor is he said by any unlearned man

or by any poet to have had any. But Hesiod declares that chaos first

arose, and 'then the broad-bosomed earth, ever the firm abode of all

things, and Eros.' He says that, after chaos, these two things were

produced, the earth and Erps. Parmenides, too, speaks thus of the

creation,
' He devised Eros the first of all the gods.' And Acusilaus

also agreed with Hesiod. From so many quarters is Eros admitted to
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be one of the oldest deities." (See the article Eros in Dr. Smith's

Dictionary of Greek and Roman Biography and Mythology, and the

authorities there referred to.)

In another hymn of the A.V. (iii. 25), Kama, like the Eros of the

Greeks, and Cupid of the Latins, is described as the god of sexual love.

The commencement of it is as'Yollows :

Uttudas tvd ufyudatu ma dhrithdh sayane sve
\
ishuh Kdmasya yd

bhlmd tayd vidhydmi tvd hridi
\

2. Adhlparndm Kdma-salydm ishum

sankalpa-lculmaldm \
tdm susannatdm Icritvd Kdmo vidhyatti tvd hridi

\

3. Yd pllhdnam soshayati Kdmasyeshuh susannatd
|

. . . . tayd vidhydmi

tvd hridi
\

"
1. May the disquieter disquiet thee. Do not rest upon thy bed.

With the terrible arrow of Kama I pierce thee in the heart. 2. May
Kama, having well directed the arrow which is winged with pain,

barbed with longing, and has desire for its shaft, pierce thee in the

heart. 3. With the well-aimed arrow of Kama, which dries up the

spleen, .... I pierce thee in the .heart."
591

(17) Kdla, or Time.

In the next two remarkable hymns we find an altogether new doc-

trine, as Time is there described as the source and ruler of all things :

A.Y. xix. 54 :
592

1. Kdlo asvo vahati saptarasmih sahasrdksho ajaro

lihuriretu.il
\

tarn d rohanti kavayo vipaschitas tasya chalcrd Ihuvandni

visvd
|

2. Sapta chaJcrd vahati Kdlah esha saptdsya ndbhlr amritam nu

alcshah
\

sa imd visvd bhuvandni arvdn Kdlah sa lyate prathamo nu

devah
\

3. Purnah Jcumbho adhi Kale dhitas tarn vai pasyamo lahudhd

nu sant(.ym
\
sa imd visvd bhuvandni pratyan Kdlam tow dhuh parame

vyoman \

4. Sa eva sam bhuvandni dlharat sa eva sam bhuvandni

paryait \ pita sann abhavat putrah eshdm tasmdd vai ndnyat param asti

tejah \
5. Kah 'mum divam ajanayat Kdlali imdh prithivlr uta

\
Kdlena

bhutam lhavyam cha ishitam ha vi tishthate
\

6. Kdlo Ihumim asrijata

Kdle tapati suryah \
"Kale ha visvd bhutdni Kale chaJcshur vi pasyati \

7. Kdle manah Kdle prdnah Kdle ndma "^amdhitam
\
Kdlena sarvdh

591 This hymn is translated b^ Professor "Weber in his Indische Studien, v. 224 ff.,

from whose version I have derived assistance.

692 & great deal is said about the potency of Kula, or Time, in the S'anti-parva of

the Mahabharata, vv. 8106, 8112, 8125 ff., 8139-8144, 8758, 9877 f.,
10060.
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nandanti dgatena prajdh imdh
\

8. Kale tapah Kale jyeshtham Kale

Brahma samdhitam
\

Kdlo ha sarvasyesvaro yah pita "sit Prajdpateh \

9. Teneshitam tena j'dtam tad u tasmm pratishthitam \
Kdlo ha Brahma

bhutvd bibharti Parameshthinam
\
10- Kdlah prajdh asrijata Kdlo agre

Prajdpatim \ Svayambhuh Kasyapah Kdldt tapah Kdldd ajdyata \

"
1. Time carries [us] forward, a steefi, with seven rays, a thousand

eyes, undecaying, full of fecundity. Ou him intelligent sages mount
;

his wheels are all the worlds. 2. This Time moves on seven wheels
;

he has seven naves
; immortality is his axle. He is at present all

these worlds. Time hastens onward, the first god. 3. A full jar is

contained in Time. We behold him existing in many forms. He is all

these worlds in the future. They call him Time in the highest heaven.

4. It is he who drew forth the worlds, and encompassed them. Being

the father, he became their son. There is no other power superior to him.

5. Time generated the sky and these earths. Set in motion by Time,

the past and the future subsist. 6. Time created the earth
; by Time

the sun burns
; through Time all beings [exist] ; through Time the eye

sees. 7. Mind, breath, name, are embraced in Time. All these crea-

tures rejoice when Time arrives. 8. In Time rigorous abstraction, in

Time the highest, in Time divine knowledge, is comprehended. Time

is lord of all things, he who was the father of Prajapati. 9. That

[universe] has been set in motion by him, produced by him, and is

supported on him. Time, becoming divine energy, supports Paramesh-

thin. 10. Time produced crbatures
;
Time in the beginning [formed]

Prajapati. The self-born 593
Kasyapa sprang from Time, and from

Time [sprang] rigorous abstraction (tapas)."

A.V. xix. 54, 1. Kdldd dpah samabhavan Kdldd brahma tapo disah
\

,

Kdlenodeti Suryo Kale ni visate punah \

2. Kdlena vdtah pavate Kdlena

593 The word which T have rendered "self-horn"' is svayambhu. This term must

in certain cases he rendered by "self-existent," as in Manu i. (X 11, where it is

applied to the undeveloped primeval Deity, the creator of Brahma. In other places,

however, Brahma himself, the derived creator, is called svayambhu, as in M. Bh.

S'antip. v. 7569, though he had previously (in v. 7530) been declared to have been

born in a lotus sprung from tlie navel of Sankarshana, the first-born offspring

(v. 7527) of Vishnu. The same epithet is applied to Brahma in the Bhag. Pur.

iii. 8, 15. But in fact, Svnyambhfi is well known to be one of the synonyms of

Brahma, though that god is nowhere represented as an underived, self-existent being.

This word must therefore be regarded as not necessarily meaning anything more than

one who comes into existence in an extraordinary and supernatural manner.
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Prithivl mahl
\ Dyaur mahl Kale dhitd

\

3. Kale ha Ututam bhavyam

cha mantro ajanayat pwd \

Kdldd richah samabhavan yajuh Kdldd

ajdyata \

4. Kale yajnam samairayan develhyo bhtigam akshitam
\
Kale

gandharvdpsarasah Kale lokdh pratishthitdh \

5. Kale 'yam angirdh

divo atharvd chddhi tishthatah
\

imam cha lokam paramam cha, lokam

punydms cha lokdn vidhritis"cha punydh \

6. Sarvdn lokdn alhijitya

brahmand Kdlah sa lyate paranx nu devah
\

"
1. From Time the waters were produced, together with divine

knowledge, tapas, and the regions. Through Time the sun rises and

again sets. 2. Through Time the wind blows
; through time the

earth is vast. The great sky is embraced in Time. 3. Through Time

the hymn formerly produced both the past and the future. From

Time sprang the Eik verses. The Taj us was produced from Time. 4.

Through Time they created the sacrifice, an imperishable portion for

the gods. On Time the Gandharvas and Apsarases, on Time the

worlds are supported. 5, 6. Through Time this Angiras and Athar-

van rule over the sky. Having through divine knowledge conquered

both this world, and the highest world, and the holy worlds, and

the holy ordinances, yea all worlds, Time moves onward as the

supreme god."

Rohita is identified with Kala, A.Y. xiii. 2, 39.

The conception of Kala in these hymns is one which, if taken in its

unmodified shape, would have been esteemed heretical in later times. 594

Thus, among the several forms of speculation which are mentioned at

the commencement of the S'vetasvatara TJpanishad, for the purpose, no

doubt, of being condemned as erroneous, is one which regards Kala, or

Time, as the origin of all things. The line in which these different

systems are mentioned is as follows : kdlah svabhdvo niyatir yadrichhd

bhutdni yonih purmhah. It is the verse referred to in the following

note of Professor "Wilson, in vol. i. p. 19 of his Vishnu Purana (Dr. Hall's

ed.) :
" The commentator on the Moksha Dharma (a part of the S'anti-

parva of the M. Bh.^ cites a passage from the Vedas, which he under-

694 The M. Bh., however, Anus'asana-parva, verses 51-56, makes Mrityu, or

death, declare that all nature,
'

all creatures, the, world itself, all actions, cessations

and changes, derive their essential character from Time, while the gods themselves,

including Vishnu, are, time after time, created and destroyed by the same power (sarve

kalena srijyante hriyante cha punah punaK),
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stands to allude to the different theories of the cause of creation (then
follows the line just quoted) ; time, inherent nature, consequence of

acts, self-will, elementary atoms, matter and spirit, asserted severally

by the astrologers, the Buddhists, the Mimansakas, the logicians, the

Sankhyas, and the Vedantins." 595
,

The Maitri TJpanishad also celebrates JKala, vi. 14 f., declaring that

the sun is its source (suryo yonih kdlasyei}. We find there the follow-

ing verse : kaldt sravanti Ihutdni kdldd vriddhim praydnti cJia
\
kale

chdstam niyachhanti Jcdlo murtir amurtimdn
\

"
By Time creatures

waste, by Time they increase
;
in Time they set : Time is a formless

form." The writer proceeds : Dve vdva Brahmano rupe Kolas cJia

Akdlas cha
\

atha yah prag Aditydt so 'kdlo 'kalah
\

atha yah Adityd-

dyah sa Kdlah sakdlah
\
"There are two forms of Brahma, Time and

No-time. That which is before the sun is No-time, devoid of parts ;

and that which is subsequent to the sun is Time, with parts."

Manu (i. 24) declares Kala (Time) lo have been one of the things

created by Brahma. But though not admitted as itself the origin of all

things, Kala is, nevertheless, recognized by the author of the Vishnu

Purana as one of the forms of the Supreme Being. See pp. 18, 19, and

25, of Dr. Hall's edition of Wilson's Vishnu Purana, and the note in

p. 19, already referred to, where Professor Wilson says,
" Time is not

usually enumerated in the Puranas as an element of the '
first cause

;

'

but the Padma Purana and the Bhagavata agree with the Vishnu in

including it. It appears to .have been regarded, at an earlier date, as

an independent cause." See the Bhag. Pur. iii. 5, 34-37; iii. 8,

11 ft.
;

iii. 10, 10-13
;

iii. 11, 1 ff.
;

iii. 12, 1 ff. We thus find the

authors of the Puranas interweaving with their own cosmogonies all

the older elements of speculation which they discovered in the Vedas
;

and, by blending heretical materials with others which were more

orthodox, contriving to neutralize the heterodoxy of the former.
T

x (18) General remarks on the preceding passages.

A few general observations are suggested by a consideration of the

principal passages which have been quoted in this section.

595
KpSvos was also," adds Prof. "Wilson,

<r< one of the first generated agents in

creation, according to the Orphic theogony."
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I. The conceptions of the godhead expressed in these texts are of a

wavering and undetermined character. It is clear that the authors had

not attained to a distinct and logical comprehension of the character-

istics which they ascribed to the objects of their adoration. On the

one hand, the attributes of infinity, omnipotence, omnipresence, are

ascribed to different beings, 01* to the same being under the various

names of Purusha, Skambha, Brahma, Hiranyagarbha, etc. (R.y. x.

90, 1 ff.
;
x. 121, 'l ff. A.V. x. 7, 10, 13, 31-33; x. 8, 1). And yet

in other places these same qualities are represented as subject to limi-

tations, and these divine beings themselves are said to expand by food,

to be produced from other beings (as Purusha from Yiraj), to be sacri-

ficed, to be produced from tapas, or to perform tapas (R.V. x. 90, 2, 4,

7. A.Y. x. 2, 12 ff., 26; x. 7, 31, 36, 38).

II. In these passages divine power is variously conceived, sometimes

as the property of one supreme person, as Purusha, Skambha, etc.
;

while in other places it is attached (1) to some abstraction, as Kama

(Desire), Kala (Time), or (2) to some personification of energies re-

siding in living beings, as Prana (Life or Breath), or (3) of the

materials (Uchhishta) or the implements (juhu, upabhrit, etc.) of sacri-

fice, or is ascribed (4) to the vehicles of adoration, to hymns and

metres, such as the Viraj, which is said (A.V. viii. 10 1) to have been

identical with the world, or (5) to the guardian of sacred science, and

future minister of religious rites, the Brahmacharin. It need occasion

no surprise that the young priest should be regarded as invested with

such transcendent attributes, when even the sacrifices which he was

being trained to celebrate, the hymns and metres in which he invoked

the gods, and the very sacrificial vessels he handled were conceived to

possess a supernatural potency.
'

We find here a singular variety in the elements of thought and feel-

ing which have concurred to give birth to this crude congeries of ideas,

in which the real centre of divine power is obscured, while a multitude

of inferior objects are magnified into unreal proportions, and invented

with a fictitious sanctity. But these extraordinary representations reveal

to us in the Indians of the Vedic age a conception of the universe

which was at once (a) mystical or sacramental, (i) polytheistic, and (e)

pantheistic ; (a) everything connected with religious rites being im-

agined to have in it a spiritual as well as a physical potency ; () all
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parts of nature being separately regarded as invested with divine

power ;
and yet (c) as constituent parts of one great whole.

(19) Whether polytheism or monotheism was the earliest form of the

Aryan religion: opinions of 'Messrs. Pictet, Pfleiderer, Scherer,

Reville, and Roth on this subject.

I shall add some remarks on the relation of the Vedic polytheism to

the earlier religion, which we may suppose to have prevailed among
the primitive Aryans.

M. Adolphe Pictet, in his work "Les Origines Indo-Europeennes,"

vol. ii., has lately discussed the question whether that religion was

from the first a polytheism, embracing the principal powers of nature,

as comparative philology shows it to have been about the time of the

separation of the different branches of the race, or whether it had been

originally monotheistic.

He thinks that as a polytheism, such as we find existing at the

dawn of Aryan history, could only have been developed gradually, it

must have been preceded by a more simple system (p. 651). This

inference he supports by the remark that the names of most of the gods

in the Aryan mythology correspond with those of the great objects of

nature, designated by some of their most characteristic attributes.

But as these natural objects have derived their appellations from their

physical qualities alone, they could not originally, at the time when

they received their names, have been regarded as divinities. If nature-

worship had prevailed among the Aryans from the commencement,

some trace of this fact must have been preserved in their Janguage,

which, however, manifests nothing but the most complete realism

as regards the epithets applied to natural phenomena. As it thus

appears that the great objects of nature could not have
f
been regarded

as divine at the time when the language was formed, the Aryans could

not* originally have been polytheistic. It is, not, however, to be

imagined that a race so highly gifted should, even at this early period,

have been destitute of all religious sentiments and beliefs. But if not

polytheists, they ,must have1 been monotheists. This conclusion M.

Pictet corroborates by referring to thecmost ancient names of the deity,

such as Deva, etc., which he regards as in their origin unconnected
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with natural objects or phenomena. This primitive monotheism of the

Aryans he supposes to have arisen from the necessity* which they

instinctively felt to refer the production of the world to one first Cause,

which they would naturally place, not on earth, their own familiar

ahode, but in the mysterious and inaccessible heavens. This supreme

being would thus be called Deva, or the celestial
;
and as the heaven

which he inhabited was one, so would He himself also be conceived of

as an Unity. This primitive monotheism, however, could not have

been very clearly defined, but must have remained a vague, obscure,

and rudimentary conception. It would not otherwise be easy to under-

stand how it should have degenerated into polytheism. But as the

idea of God remained veiled in this mysterious obscurity, it became

necessary for the worshippers to seek for some divinities intermediate

between Him and themselves, through whom they might approach

Him
;
and to explain the multiplicity of phenomena (which they were

not as yet sufficiently enlightened to derive from the uniform action of

one central will), by regarding them as regulated by a plurality of

divine agents. At first, however, the polytheism would be simple,

and the subordinate deities composing the pantheon would be con-

sidered as the ministers of the one supreme deity. Such may have

been the state of things when the different branches of the Aryans

separated. The polytheistic idea, however, when once it had begun to

work, would tend constantly to multiply the number of divinities, as

we see it has already done in the Vedic 'age. So great, however, is

the power exercised over the human mind by the principle of unity,

that the idea of one Supreme Being, though obscured, is never lost, but

is always breaking forth like a light from the clouds in which it is

enveloped. The traces of monotheism which are found in the Big-

veda may, perhaps, M. Pictet thinks, be reminiscences of the more

ancient religion described above, though the pantheistic ideas observ-

able, whether in the myths or in the speculations of the same hymn-

collection, are the results of a new tendency peculiar to the Indian

intellect. "While, however, the Indians thus eventually fell into pan-

theism, the Iranians had, at an earlier period, embraced a reformed

system, not dualistic, as is commonly supposed, but monotheistic
;
and

the religious separation which then took place between the two tribes

may have had its origin in a reaction of one section of the nation
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against the growing polytheism, and a recurrence to the principles of

the old monotheism, of which the remembrance had not heen altogether

lost (pp. 708 ff.).

I scarcely think that M. Pictet's theory regarding the character of

the primitive religion of the Aryans is borne out by the arguments

which he adduces in its support.

1. It may be quite true that the complicated polytheism which we

find in the hymns of the Rig-veda, or even the narrower system which

we may suppose to have existed at the separation of the Indian and

Iranian tribes, could only have been the slowly-developed product of

many centuries
;
but this does not prove that a simpler form of nature-

worship, embracing a plurality of gods, might not have existed among
the ancestors of these tribes from the beginning of their history. I can

see no reason for the conclusion that monotheism must necessarily have

been the starting-point of the system.

2. Again, the fact that the great objects of external nature, the sky,

the earth, the sun, were designated, in the oldest Aryan language by

names descriptive merely of their physical characteristics, supposing it

to be admitted, would not suffice to establish M. Pictet's inference that

no divine character was attributed to those objects at the time when

they were named. Though we suppose that the sky (dyu or div)

derived its appellation from its luminous appearance, the earth (prithivl

or mahl) from, its breadth or vastness, and the sun (surya or savitri) from

its brightness (Pictet, ii. 667') and fecundating power, it does not follow

that, though familiarly called by these names, they were not at the same

time regarded as living powers, invested with divine attributes. How

strong soever may have been the religious feelings of the ^primitive

Aryans, however lively their sense of the supernatural, and however

forcibly we may therefore imagine them to have been impelled to deify

the grand natural objects by which they were surrounded and over-

awed, it is obvious that the physical impressions made by those objects

on 'their senses would be yet nfore powerful (in proportion as they were

more frequent and more obtrusive) ;
and that consequently the sky,

earth, sun, etc., even though regarded as deities, would naturally be

called by names denoting their externals-characteristics, rather than by
other appellations descriptive of the 'divine attributes they were sup-

posed to possess.
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If an etymological argument of this sort were to be considered as

settling the question, we might in like manner insist that, because the

word Varuna means (or is supposed to mean) the enveloper, it must

therefore in the beginning have designated the sky alone (as the corres-

ponding word ovpavos afterwards "did in Greek), and could not have

been the name of a divinity.-* But this conclusion, however it may

appear to be confirmed by Greek usage, receives no support from the

most ancient Indian literature, in which the word is never employed

for sky.

In such inquiries, moreover, it is unsafe to build too much on ety-

mologies, many of which are in themselves extremely uncertain.

I will quote some remarks bearing upon this subject from Dr. Otto

Pfleiderer's book, "Die Eeligion, ihr "Wesen und ihre Geschichte,"

ii. 45 ff. (Leipzig, 1869), received while this work was passing through

the press: "We thus see that in this original form of piety" (the

conception of heaven and earth as the principal divinities),
" there

already exist general powers, to which the devout spirit is directed,

powers which, in consequence of their relative infinitude, were well

calculated to present and render comprehensible, to the childlike spirit,

the idea of absolute infinity. It is on this account that purely moral

emotions were possible in this original form of religion, and connected

with that divine worship, although we are not, therefore, in any way
led to assume that men had any thought of a divine being distinguished

from heaven and earth, in the form, for instance, of a creative god,

enthroned in the heavens. From the fact that, in our own case, the

idea of a God can be only awakened and symbolized by, but never identi-

fied with, the visible infinity of heaven and earth, we can draw no

conclusion as to the original period of humanity : for to the childlike

contemplation of the earliest races, the heaven and earth were not, what

they are for us, for the educated understanding, a system of finite

causes standing in a relation of orderly reciprocal action to each other
;

but living beings, endowed with soul, acting, after the manner of nlen,

with knowledge and will, to whom consequently men could quite

properly pray with the firm belief that they would be heard, and their

wishes granted. Such a primeval childlike naif prajer we find in the

Yedas :
' Father Heaven, gracious mother Earth, brother Fire, ye

shining ones, have compassion on us' (see above, p. 22, note 32).
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The Athenians prayed at a still later time :

'

Rain, rain, dear

Zeus, down upon the cultivated lands and fields of the Athenians,'

on which Max Mullet strikingly remarks that this prayer is clearly

addressed to the (sensible atmospheric) sky, though the mere addi-

tion of 'dear' in '0 dear Zeus,' is^ sufficient to change the sky into

a personal being. The same is the (?ase with a primeval Chinese

prayer :
' blue Heaven, look down upon the proud, and have com-

passion on the wretched.' The contents of this prayer presuppose a

spiritual being, which, however, is by the adjunct 'blue' easily iden-

tified with the visible vault of heaven. Max Miiller (Science of

Language, ii. 413 if.) here raises the question whether the identity of

the word for heaven and for god is to be explained (1) by supposing

that the word at first merely expressed the conception of the sensible

object heaven, and that the appellative noun so fixed was transferred

to the idea, which ai'ose afterwards, of God, as a being enthroned in

the highest heaven, as one of the possible names of this as yet name-

less being; or (2) by supposing that the conception of heaven and that

of God existed separately from the first in the human consciousness,

and were only in consequence of their resemblance (the tertium com-

parationis : clearness, elevation, infinity) both expressed by the same

word with the signification of shining. In both these modes of ex-

planation the relation between god and heaven appears to be considered

in a fashion too external, and too much resulting from reflection. We
must therefore rather conceive it thus : Called into being by the sen-

suous impression of the shining, lofty, boundless heaven, the sense of

the Divine Being was stirred into activity in the human spirit, and

whilst the imagination, which moulded speech, expressed that sensuous

impression by the word heaven, it at the same time and in the same

indivisible act expressed the devout movement of the spirit by the

same word, as the name of the (highest) god. The distinction which

we now make between these two things, and which is the main cause

of the difficulty we experience in understanding mythology, had not

begun to be made by the imagination of the earliest men, who, when

they pronounced the word 'heaven,' applied it in thought to a living,

animated, and active being, ,,and when Jhey uttered the word 'God,'

applied it to the visible, clear, blue heaven."

On the subject before us I will also quote some remarks by two
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recent French writers. The first of these is M. Edmond Scherer, an

acute theologian and accomplished critic, who, in a review of M.

Pictet's work, thus expresses himself:

" M. Pictet distinguishes in the religion of the Aryans two elements,

contrary in appearance, (1) a monotheism pure and elevated, which

conceives the Deity as a bein distinct from the world
; (2) a poly-

theism resulting from the personification of natural objects, and which,

by attributing life to these objects, creates an entire mythology. This

apparent contradiction M. Pictet explains by a development. He

thinks the human mind must have proceeded from the simple to the

complex, from unity to diversity ;
that polytheism has arisen from the

need of seeking other beings intermediate between the Supreme Being

and man, and that it has thus been able to establish itself without

destroying altogether the first or monotheistic idea. "We are thus

brought back to the problem with which M. Renan has dealt in his

studies on the Semitic races, although with this difference, that M.

Eenan opposed the Semitic, as the^ genius of monotheism, to the Arya,

as the genius of polytheism. Perhaps in both cases the difficulty

arises from regarding as absolute an opposition which is merely

relative. There never has been, and doubtless there never will be,

either a pure polytheism or a pure monotheism. Thus religions can

only be defined or characterised by the predominance of the one of the

two elements over the other; and their history consists less in suc-

cessive phases, in their passing from one form to the other, than in the

coexistence and the struggle of two principles answering to two re-

quirements of the human soul which are equally imperious." (Me-

langes d'Histoire Religieuse, pp. 35 f.)

On the same subject another distinguished theologian of the critical

school, M. Albert Seville, writes as follows in the " Kevue des Deux

Mondes" (Feb., 1864, p. 721 f.) :

" If we had*before us positive facts attesting that the march of the

human mind has been such (as M. Pictet describes), we should only

have to surrender, and admit, contrary to alj probability d priori, that

man, while still sunk in the most profound ignorance, was better able

to grasp religious truths than
^he

was at $ie epoch when he began to

reflect and to know. But have these facts any existence ? So long as

none can be alleged which have a demonstrative force, ought we not to

27
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hold to the hypothesis, confirmed by so many analogies, of a gradual

elevation of religion (as of all the other spheres in which the human

mind moves), from the simplest elements to the most sublime concep-

tions?" Again: "It is evident, and fully admitted by M. Pictet,

that our ancestors were polytheists .before their separation ;
but at that

period this polytheism was not of yesierday. It had already had a

history ;
and it is a matter of course that, in the historical development

of a polytheistic religion, there must have been, as it were, guesses,

germs, presentiments of monotheism. From the moment when a

plurality of divine beings is recognised, a community of divine nature

between them all is also admitted. In this way arise such epithets as

*

luminous,' 'adorable,' 'living,' 'mighty,' which in course of time

become substantives, like our word ' Dieu '
itself. The sky, per-

sonified, and become an object of adoration, speedily usurps the charac-

teristics of a supreme Deity, elevated above all others, and master of

an irresistible weapon, the thunderbolt. Thus in most mythologies

the sky is what it is in that of the Greeks, the Jupiter, the sovereign

father of gods and men. In short, it is clear that the human mind, in

proportion as it observes and reflects, rises more and more towards

monotheism, in obedience to that imperious law, hidden in the depths

of its being, which leads it to the logical pursuit of unity. But this

movement is very slow, greatly retarded by the force of tradition and

habit, and we ought not to place at the beginning that which can only

be found at the very end of the process."

I shall conclude with an extract from Professor R. Roth's Essay on

the "
Highest gods of the Aryan races," (Journal of the German

Oriental Society, vi. 76f.), in which that able writer, while holding

that the religion of those tribes in its earlier stages contained a more

spiritual element, which was eventually preserved in a modified form

by the Zoroastrian creed, recognizes, as also embraced in that elder

religion, a system of nature-worship which afterwards became the most

prominent element in the Indian mythology. "We must, therefore,

regard Roth also as opgosed to M. Pictet's theory of a primitive

monotheism. The greater part of this passage has been already given

in a former section, pp. 1 17 f.
;
but it is advisable that the larger portion

of it should be repeated here, with, the addition of the introductory

paragraph, from the bearing of the whole upon the present discussion.
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" But that which still further enhances the interest of this inquiry,

and is of especial importance in reference to the primitive period, is

the peculiar character attaching to the conception of the Adityas.

The names of these deities (with a certain reservation in regard to that

of Varuna) embrace no ideas drawn from physical nature, but express

certain relations of moral ancf social life. Mitra,
' the friend,' Arya-

man, Bhaga, Ansa, the gods wko 'favour,' 'bless/ 'sympathize,' and

Daksha,
' the intelligent,' are pure spirits, in whom the noblest rela-

tions of human intercourse are mirrored, and so appear (i.e. the rela-

tions appear) as emanations of the divine life, and as objects of

immediate divine protection. But if the earliest Aryan antiquity thus

beheld in its highest gods, not the most prominent manifestations of

physical nature, but the conditions of moral life and society, and con-

sequently esteemed these moral blessings more highly than anything

connected with the wants and enjoyments of sense, we must ascribe to

that age a high spiritual capacity, whatever may have been its defi-

ciency in the constituents of external civilization.

" These considerations throw some light on the principles and

character of the two Aryan religions which have sprung from one and

the same source. The religion of Ormuzd holds fast, while it shapes,

after its own peculiar fashion, the supersensuous element called into

existence by the higher order of gods belonging to the common ancient

creed, and eventually rejects almost entirely the deities representing

the powers of nature, which, as well as those of the former class, it

had inherited from the earliest period. The Vedic creed, on the other

hand, is preparing to concede the highest rank to the latter class (the

representatives of the powers of nature), to transfer to them an ever

increasing honour and dignity, to draw down the divine life into

nature, and bring it ever closer to man. The proof of this is especially

to be found in the myth regarding Indra, a god who, in the earlier

period of Ary*an religious history, either had no existence, or was

confined to an obscure province. The Zend legend attributes* to

another deity the function which forms thg essence of the later myth

regarding Indra. This god Trita, however, disappears from the Indian

mythology in the course o* the Vedic ae, and Indra succeeds him.

And not only so, but towards the end of this period Indra begins to

push aside even Varuna himself, the highest god of the ancient creed,
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from the position which is shown, partly by historical testimonies, and

partly by the very conception of his character, to belong to him, and

becomes, if not the supreme god, at least the national god, whom his

encomiasts strive to elevate above the ancient Yaruna." .... "Thus

the course of the movement is, that an ancient supreme deity, originally

common to the Aryans (i.e. the ancestors^ of the Persians and Indians),

and perhaps also to the entire Indo-G-ermanie race, (

Yaruna-Ormuzd-

Uranos, is thrown back into the darkness, and in his room Indra, a

peculiarly Indian, and a national god, is introduced. With Yaruna

disappears at the same time the old character of the people, while with

Indra a new character, foreign to the primitive Indo-Germanic nature,

is in an equal measure brought in. Yiewed in its internal essence,

this modification in the religious conceptions of the Aryans consists in

an ever-increasing tendency to attenuate the supersensuous, mysterious

side of their creed, till at length the gods who were originally the

highest and the most spiritual have become unmeaning representatives

of nature, and Yaruna is nothing more than the ruler of the sea, while

the Adityas are the mere regents of the sun's course.

" When the higher and more spiritual elements in the Indian creed

had thus become so greatly reduced, it was inevitable that a reaction

should ensue," etc.

Although, towards the close of the preceding passage, Professor

Roth speaks of an " ancient supreme deity" (em alter .... oberster

Gott} as "
originally common to the Aryans," it is evident from the

entire context that he does not regard this deity as their only object

of adoration, since he recognizes the existence of a plurality of gods.

In the previous part of his dissertation, too, Roth speaks (p. 70) of

the close relation in the Yedic era between Yaruna and another god,

Mitra, a relation which he holds to have subsisted from an earlier

period. And at p. 74, he refers to the activity and dignity of Yaruna

being shared by the other Adityas, though no separate provinces can

be assigned to them, while he ?s the first of the number, and represents

in himself the powers of the whole class. If this description apply to

the ancient Aryan religion, it cannot be properly said to have been

monotheistic, though one deity may ha,ve "been more prominent than

the rest.
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SECTIO'N XXII.

MISCELLANEOUS HYMNS FROM THE BIG- AND ATHARVA-VEDAS.

The hymns of the Rig-veda are, as is well known, almost entirely of

a religious character, designed, or at least, adapted, for recitation at

the worship of the various popular deities, or at some of the cere-

monials connected with various important events in the domestic or

public life of the ancient Indians. Among these, however, are inter-

spersed a few of a different description, which, from the wide celebrity

they had acquired, were carefully preserved by the descendants of

their authors, or by other interested persons, and have been incor-

porated in the great collection of sacred songs. Some of these pro-

ductions, like the colloquy of Tama and Yam! (translated above in pp.

282 ff.), the very obscure conversation between the hero Pururavas and

the Apsaras Urvas*! (E.Y. x. 95),
697 and the Yrishakapi hymn (R.Y. x.

86), derived their importance from the interlocutors being personages

regarded as divine, or ranked among the ancestors of the human race.

Others, like the 72nd, the 90th, and the 129th hymns of the 10th

Book (also quoted above in pp. 48 f., 36*7 ff., and 356 f.) were vene-

rated from the nature of the topics which they handled, or the depth or

gravity of the speculations which they contain. Others, again, such

as the hymns referred to by Professor Roth, in his dissertation "on

the historical matter contained in the Rig-veda,"
598 would possess an

696 I have again to acknowledge the valuable aid which I have received from Pro-

fessor Aufrecht i& rendering some of the more difficult parts of the hymns translated

in this section.

697 Professor Max Miner's Essay on Comparative Mythology, in the Olford

Essays for 1856, reprinted in his "
Chips from a German Workshop," vol. ii., contains

a translation of this myth, as narrated in the S'atapatha Brahmana. The Brahmana,

however, only quotes and illustrates the easiest verses of the hymn (R.V. x. 95),

making no reference to its most obscure and difficult portions^ Some of the verses

not cited in the Brahmana are explained by Professor Miiller. See also Roth's

Illustrations of the Nirukta, pp. 153 ff. and 230.

898 Sur Litteratur und Geschichte des Weda, p. 87.
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interest for the descendants of the contending priestly races to whose

rivalries they made allusion, and might even be valued for the pur-

poses of imprecation to which they could be applied.
599 And those

compositions which celebrate the liberality of different princes to their

domestic priests would naturally bte handed down with care by the

successors of those favoured individuals.

In the following Section I shall adduce some other hymns, both from

the Rig- and the Atharva-vedas, which are only in part of a religious

character, and possess a greater general interest than the bulk of those

with which they are associated, from the references which they make

to human character, dispositions, feelings, passions, and circumstances ;

from the light which they throw on the progress of sacerdotal preten-

sions, or from some other feature of their contents. In some of these

hymns it will be seen that a considerable amount of shrewdness and

worldly wisdom is expressed in a sententious form.

(1) Hymn to Arany'dni, R.V. x. 146.

The first hymn which I shall adduce, addressed to the goddess of

forest solitude, is distinguished by the poetical feeling which pervades

it, and the natural manner in which the emotions arising from the

situation there described are depicted, though some of the allusions

which it contains are difficult to explain or comprehend. It is re-

peated in the Taittiriya Brahmana, ii. 5, 5, 6 f., and interpreted by the

Commentator on that work. (See also Roth's Illustrations of the

Nirukta, p. 132).

1. AranydniAranydni asau yd preva nasyasi \

kathd grdmam r:a gachh-

asi na tvd bhlr iva vindati
\

2. Vrishdravdya vadate yad updvati chich-

chikah
| dghdtibhir iva dhdvayann Aranydnir mahlyate \

3. Uta gdvah

ivddanti uta vesmeva drisyate \
uto Aranydnih sdyam sakatlr iva sarjati \

4. Gdm angaisha d hvayati ddrv angaisho apdvadhlt \

vasann Aranyd-

nydm sdyam akrukshad iti manyate \

5. Na vat Aranydnir hanti anyas

chen ndbhigachhati \

svddoh phalasya jagdhvdya yathdkdmam nipadyate \

6. Anjanagandhdm surabhim bahvanndm akrishlvaldm
\ prdham mrigd-

ndm mdtaram AraAydnim asamsisham
\

699 See the 1st vol. of this work, pp. 327 and 143.
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1. "Aranyani, Aranyani, thou who seemest to lose thyself there,

why dost thou not ask [the way to] the village ? Does not terror

seize thee (at thy solitude) ? 2. "When the chichchika (a hird) answers

to the roar of hulls when it is uttered, flying about as if with cymbals,

then Aranyam rejoices. 3. And the cows seem to eat, and the house

appears to be seen, and at evening Aranyam seems to discharge the

carts. 4. One man calls to llis cow, another fells a tree
;
a man

dwelling in the forest (in Aranyani) fancies that she [or some one]

has screamed. 5. Aranyani is not [herself] murderous, if no one

else (a tiger, etc.) assails ; but, after eating of sweet fruit, a man

rests there at his pleasure. 6. I laud Aranyani, the mother of wild

beasts, the unctuous-scented, the fragrant, who yields abundance of

food, though she has no hinds to till her."

The following is a free metrical version of the first, fifth, and sixth

verses of this hymn :

1. Thou seemest, goddess, here to stray

Forlorn among these trackless woods,

These dark and dreary solitudes.

"Why dost thou not inquire the way
That leads to cheerful human haunts ?

Is there nought here thy courage daunts ?

5. Herself this goddess does not slay,

Although she nurtures murderous beasts :

On luscious fruits the traveller feasts,

Supplied by her, and goes his way.
i

6. Rich-scented, fragrant, full of flowers,

Her realm with various food is filled
;

For though by hinds she is not tilled,

She drinks in sap from heavenly showers.

*

The next hymn which I shall quote refers to the great variety by

which the aims and pursuits of different men are characterized. It is
*

distinguished by a vein of aa'if observation, not unmingled with

satire
;
and is curious as disclosing to us the occupations pursued by the
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poet's father and mother, though it makes no reference to the class to

which they belonged.

(2) Rig-veda, ix. 112.

1. Nandndm vai u no dhiyo vi vratdni jandndm \
tahhd rishtam

rutam bhishag brahmd sunvantam ichhali Indrdya Jndo parisrava \

2.

Jaratlbhir oshadhlbhir parnebhih sakundndm
\

Icdrmdro asmabhir dyubhir

hiranyavantam ichhati
|

3. Kdrur ahaih tato bhishag upalaprakshinl

nana
\ ndnddhiyo vasuyavo anu gdh iva tasthima

|

4. Asvo volhd

sukham ratham hasandm wpamantrinah \ sepo romanvantau bhedau vdr

in mandukah ichhati
|

"1. We different men have all our various imaginations and designs.

The carpenter seeks something that is broken, the doctor a patient, the

priest some one who will offer libations. Indu (Soma), flow forth for

Indra. 600
2. With dried-up sticks, with birds' feathers, with metals, and

fire [?] the artizan continually seeks ftfter a man with plenty of gold.

Indu, etc., etc. 3. (=Mrukta, vi. 6) I am a poet, my father is a

doctor, and my mother is a grinder of corn. "With our different views,

seeking to get gain, we run after [our respective objects] as after

cattle.
601

Indu, etc. 4. The draught horse desires an easy-going

carriage ; merry companions a laugh ;
the female sex the male

j
and

frogs a pond. Indu," etc.

I add a free metrical rendering of these verses :

Men's tastes and trades are multifarious,

And so their ends and aims are various.
f,

T&e smith seeks something cracked to mend
;

The leech would fain have sick to tend.

The priest desires a devotee,

From whom he may extract his fee.

6CO This last clause, which is
repeated

at the end of each of the verses, and trans-

forms the hymn into an address to Soma, is perhaps a later addition to an older song ;

as it seems to have no connection .with the other parjts of the verses to which it is

attached. r ,. <

601 The three preceding verses are translated' by Roth, in his Illustrations of the

Nirukta, p. 74.
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Each craftsman makes and vends his ware,

And hopes the rich man's gold to share.

My sire 's a leech
;
and I a bard

;

Corn grinds my mother, toiling hard.

All craving wealth/ we each pursue,

By different mfians, the end in view,

L^ke people runiing after cows,

"Which too far off have strayed to hrowse.

The draught-horse seeks an easy yoke,

The merry dearly like a joke,

Of lovers youthful belles are fond,

And thirsty frogs desire a pond.

(3) Rig-veda, x. 34.

The next hymn, which may'possibly be the production of one who

lays before us the sad results of his own bitter experience, describes

with great vividness, graphic power, and truth of observation, the

seductions and miseries of gambling, which we see were as acutely felt

by their victims in those early ages as they are in these later times.

1 (=Nirukta, ix. 8). Prdvepdh ma brihato mddayanti pravdtejdh

irine varvritdndh
\ somasya iva Maujavatasya bhaksho vibhldako jdgrivir

mahyatn achhdn
\

2. Na md mimetha najihlle eshd Siva sakhibhyah uta

mahyam dslt
\ aJcshasya aham ekaparasya' hetor anuvratdm apa jdydm

arodham
\

3. Dveshti svafrur apa jdyd runaddhi na ndthito vindate

marditdram
\ a^vasya iva jarato vasnyasya ndham vinddmi kitavasya

bhogam \

4. Anyejdydm pari mrisanti asya yasya agridhad vedane vdjl

akshah
\ pitd mdtd bhrdtarah enam dhur na jdnlmo nayata baddham

etam
\

5. Yad ddidhye na davishdni ebhih pardyadbhyo ava hlye sakhi-

bhyah \ nyuptds cha babhravo vdcham akrata emi id eshdm nishkritam

jdrinl iva
\

6. Sabhdm eti kitavah prichhamdno jeshydmi iti tanvd

Susujdnah \

akshdso jtsya
vi tiranti kdmam pratidlvne dadhatdli d

kritdni
\

7. Akshdsah id ankusino nitodint\ nikritvdnas tapands tdpa-

yishnavah \

kumdradesJmdh jayatah punarhano madhvd sampriktdh kita-

vasya barhand
\

8. Tripanchdtyh krilati tyrdtah eshajn devah iva savitd

satyadharmd \ ugrasya chid manyave na namante raja chid ebhyo namah

it Icrinoti
\

9. Nlchd vartante upari sphuranti ahastdso hastavantam
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sahante
\ divydh angdrdh irine nyuptdh iltdh santo hridayam nir

dahanti
\

10. Jdyd tapyate Tcitavasya hind mdtd putrasya charatah leva

svit
|
rindvd bibhyad dhanam ichhamdno anyeshdm astam upa naktam, eti

\

11. Striyam drishtvdya kitavam tatdpa anyeshdm jdydm sulcritam cha

yonim \ purvdhne asvdn yuyuje hi babhrun so agner ante vrishalah pa-

pdda |

12. To vah senanir mahato ganasya rdjd vrdtasya prathamo

babhuva
\

tasmai krinomi na dhand runadhmi daiaham jwdchls tad ritafh

vaddmi
\

13. Akshair md divyah krishim it krishasva vitte ramasva bahu

manyamdnah \
tatra gdvah kitava tava jdyd tad me vi chashfe Savitd

'yam aryah \

14. Mitram Ttrinudhvam Tchalu mrilata no md no gTwrena

charatdbhi dhrishnu
\

ni vo nu manyur vtiatdm ardtir anyo babhrundm

prasitau nu astu
\

"
1. The tumbling, air-born [products] of the great Yibhidaka tree

(i.e. the dice) delight me as they continue to roll on the dice-board.

The exciting dice seem to me like a draught of the soma-plant growing

on mount Mujavat. 2. She (the gamester's own wife) never quarrelled

with or despised me. She was kind to me, and to my friends. But I,

for the sake of the partial dice, have spurned my devoted spouse. 3.

My mother-in-law detests me
; my wife rejects me. In his need [the

gamester] finds no comforter. I cannot discover what is the enjoy-

ment of the gambler any more than I can perceive what is the happi-

ness of a worn-out hack horse. 4. Others pay court to the wife of the

man whose wealth is coveted by the impetuous dice. His father,

mother, brothers, cry out,
* "We know nothing of him

;
take him

away bound.' 5. When I resolve not to be tormented by them,

because I am abandoned by my friends who withdraw from me, yet

as soon as the brown dice, when they are thrown, make a
f rattling

sound, I hasten to their rendezvous, like a woman to her paramour.
602

6. The gamester comes to the assembly, glowing in body, and asking

himself, 'shall I win ?' The dice inflame his desire, by making over his

winnings to his opponent. 7. Hooking, piercing, deceitful, vexatious,

delighting to torment, the dice 'dispense transient gifts, and again ruin

the winner ; they appear to the gambler covered with honey. 8.

Their troop of fifty-three disports itself [disposing men's destinies]

like the god Savitri., whose ordinances nerer fail. They bow not before

602 These words are quoted in Nirukta, xii. 7.
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the wrath even of the fiercest. The king himself makes obeisance to

them. 9. They roll downward; they bound upward. Having no

hands, they overcome him who has. These celestial coals, when

thrown on the diceboard, scorch the heart, though cold themselves.

10. The destitute wife of the ga'mester is distressed, and so too is the

mother of a son who goes she knows not whither. In debt and

seeking after money, the gambler approaches with trepidation the

houses of other people at night. 11. It vexes the gamester to see his

own wife, and then to observe the wives and happy homes of others.

In the morning he yokes the brown horses (the dice) ; by the time

when the fire goes out he has sunk into a degraded wretch. 12. He
who is the general of your band, the first king of your troop, to him

I stretch forth [my] ten [fingers] toward the east [in reverence] :
603 I

do not reject wealth, but I declare that which is right (when I say) :

13. Never play with dice: practice husbandry; rejoice in thy pro-

perty, esteeming it sufficient.
*

There, o gamester, are thy cows
;

[this is] thy wife;' so the adorable Savitri addresses me. 14. Be

friendly [o dice] ;
be auspicious to us

;
do not bewitch us powerfully

with your enchantment. Let your wrath and hostility abate. Let

others be subject to the fetters of the brown ones (the dice)."

The following is an attempt freely to reproduce, in verse, the spirit

of this composition :

These dice that roll upon the board,

To me intense delight afford.

Sweet Soma-juice has not more power
To lure me in an evil hour.

To strife and wrangling disinclined,

My gentle wife was always kind :

But I, absorbed in maddening play,

Have chased this tender spouse away.

She now, in turn, my person spurns ;

Her mother's wrath against,me burns :

Distressed and vexed, in vain I plead,

For none will Jielp me in my need.
^

603
Compare A.V. v. 28, 11, and Vaj. Sanh. xvi. 64.
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As wretched as a worn-out hack's,

The gamester's life all joyance lacks.

His means by play away are worn,

"While gallants court his wife forlorn.

His father, mother, brothers shout,
" The madman bind, and drag him out."

At times, the scorn of evetfy friend,

I try my foolish ways to mend,

Resolve no more my means to waste

On this infatuated taste :

But all in vain : when, coming near,

The rattle of the dice I hear,

I rush, attracted by their charms,

Like lady to her lover's arms.

As to his game the gambler hies,

Once more his hopes of winning rise ;

And loss but more his ardour fires
;

To try his luck he never tires.

The dice their victims hook and tear,

Disturbing, torturing, false though fair.

The transient gains they yield to-day

Are al^to morrow swept away.

These sportive dice, a potent band,

The destinies of men command.

They laugh to scorn the fierce man's frown
;

Before them doughty kings bow down.

They downward roll, they upward bound,

And, handless, men with hands confound.

They scorch the heart like brands, these dice,

Although themselves as cold as ice.

The gambler's hapless wife is sad
;

His mother mourno her wayward la/l.

In want, at night he seeks relief

By graceless shifts, a trembling thief.

He groans to see- his wretched wife,

And then the happy wives and life

Of others, free from care and strife.
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His bad career, with morning light

Begun, in ruin ends by night.

To him, the chief who leads your bands,

Ye Dice, I lift my suppliant hands
;

" I hail thy gifts when thou art kind,

But crave thyleave to speak my mind.

Forgive me, king of all the dice,

If thus I give my friend advice :

' Abandon play, and till the soil,

For this shall better pay thy toil.

Well-pleased with what thou hast, forbear

To crave of wealth an ampler share.'
"

"
Thy wife, thy kine, in these rejoice,"

Thus cries a god with warning voice.

Be gracious, Dice, we now implore ;

Bewitch us witti your spells no more.

From us withdraw, to us be kind,

And others with your fetters bind.

That the passion for gambling prevailed very extensively at the time

when the hymns of the Big- and Atharva-vedas were composed is clear

from various other allusions to the practice which we find there. Thus

in R.V. vii. 86, 6, dice are mentioned along with^ine, anger, thought-

lessness, etc., as causes of sin (see above, p. 66). The following verses

from the Atharva-veda prove the same point :

A.V. vii. 50, 1. Yathd vriksham asanir visv&M Jianti aprati \
evdham

adya Ititavdn akshair badhydsam aprati \

2. Turdndm aturdndm vidm

avarjushlndm \
samaitu viivato bhaao antarhastam kritam mama

\

"
1. As the lightning every day strikes the tree irresistibly, so may

I to-day irresistibly smite the gamesters with the dice. 2. May the

wealth of the rich and of the poor unresistingly be collected from every

side into my hand as winnings."

vii. 109, 1. Idam ygrdya
babhrave vamo yo afoheshu tanuvasl \*ghri-

tena kaliih iikshdmi sa no mriddti Idrise
\ ,2. Ghritam Apsardbhyo vaha

tvam Ague pdmsun aJcshebhyah sikatdh apas cha
\ yathdbhdgam havya-

ddtim jushdndh madanti Hevdh ubhaydn\ havyd \

3. Apsarasah sadha-

mddara madanti havirdhdnam cmtard suryam cha
\

ttih me hastau sam-

srijantu ghritena sapatnam me kitavam randhayantu \

4. Adinavam
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pratidlvne ghritena asmdn abhi kshara
\
vriksham ivdsanyd jahi yo

asmdn pratidlvyati \

"
1. This reverence be paid to tlie brown [die], who is ruler among

the dice. "With butter I worship the Kali
; may he thus be auspicious

to us. 2. Bring, o Agni, butter to tjie Apsarases, but dust, sand, and

water to the dice. Seeking oblations according to their several shares,

the gods delight in both offerings. 3. JThe Apsarases hold a festiva^

between the oblation and the sun. May they anoint my hands with

butter, and overwhelm the gamester who is my opponent. 4. Dis-

pense bad luck to our adversary, but moisten us with butter. Strike,

as lightning does a tree, the man who plays against us."

vi. 118, 1. Yad hastdbhydm chakrima kilbishdni akshdndm ganam

upalipsamdndh \ Vgrampasye Ugrajitau tad adydpsarasdv anu dattdm

rinam nah
\

"1. "Whatever sins we have committed with our hands, seeking to

obtain the host of dice, remit to us to-day that debt, ye Apsarases

Ugrampasya and Ugrajit."

iv. 38, 1. Udbhindatlrh sanjayantlm apsardm sddhudevinlm
\ glahe

kritdni krinvandm apsardm turn iha huve
\

2. Vichinvatlm dkirantlm

apsardm sddhudevinlm
\ glahe kritdni grihndndm apsardm |

3. Yd

dyaih parinrityati ddaddnd kritam glaJuit \

sa nah Jcritani suhatl

praham dpnotu mayayd \
sd nah payasvatl aitu md no jaishur idam

dhanam
\

4. Ydh aKsheshu pramodante sucham Tcrodham cha bibhrati
\

dnandinlm pramodinlm apsardm tarn iha huve
\

"
1. I invoke hither the skilfully-playing Apsaras who cuts up and

conquers, and gets gains in the game of dice. 2. I invoke hither the

skilfully-playing Apsaras who collects and scatters, and receives gains

in the game of dice. 3. May she who dances about with the dice,

when she wins by gaming, grant gain to us, and obtain success

through her skill. May she come to us with abundance of food. Let

them not conquer this money of ours. 4. I invoke hither the joyful

and .exulting Apsaras those ^goddesses] who delight in dice, and

who cherish grief and anger."

It will be seen from these verses that the Apsarases are intimately

connected with gambling. In A.V. ii. 2, 4, 'they are said to be " fond

of dice," and soul-bewitching
"

(akshaka.mdh manomuhah).

The next two hymns which I proceed to quote are in praise of
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generosity. The first of them celebrates liberality to the destitute in

general ;
the second eulogizes the same virtue when exhibited in giving

presents to priests.

(4) Rig-veda, x. 117.

1. Na vai u devdh kshudhaw, id vadham dadur utditam upa gachhanti

mrityavah \
uto rayih prinato^ nopa dasyati utdprinan marditdram na

vindate
\

2. Yah ddhrdya chakamdndya pitvo annavdn san raphitdya

upajagmushe \

sthiram manah krinute sevate purd uto chit sa marditaram

na vindate
\

3. Sa id bhoj'o yo grihave daddti annakdmdya charate

krisdya \
aram asmai bhavati ydmahutd utdparlshu krinute sakhdyam \

4. Na sa sakhd yo na daddti sakhye sachdbhuve sachamdndya pitvah \

apa asmdt preydd na tad oko asti prinantam anyam aranam chid ichhet
\

5. Primydd in nddhamdndya tavydn drdghlydmsam anu pasyeta pan-

thdm
|

o hi vartante rathyd iva chakrd anyam anyam upa tisthhanta

rdyah \

6. Mogham annam vindate aprachetdh satyam Iravlmi vadhah it

sa tasya \

na aryamanam pushyati no sakhdyam kevaldgho bhavati keva-

Iddl
|

7. Krishann it phdlah dsitam krinoti yann adhvdnam apa vrinkte

charitraih
\

vadan Irahmd avadato varilyan prinann dpir aprinantam abhi

sydt |

8. JZkapdd Ihuyo dvipado vichakrame dvipdt tripddam abhi eti

pachdt | chatushpdd eti dvipaddm abhisvare sampatyan panktlr upa-

tishthamdnah
\

9. Samau chid hastau na samam vivishtafi sammatard

chid na samam duhdte
\ yamayos chid na samd virydni jndtl chit santau

na samam primtah \
,

"1. The gods have not ordained hunger to be our destruction.

Even those who are full-fed are overtaken by various forms of death

{lit. deaths). The prosperity of the liberal man never decays ;
while

the illiberal finds no comforter. 2. He who, himself well provided

with sustenance, hardens his heart against the poor man who ap-

proaches him, starving, and who has long courted him, desirous of

food, such a*man meets with none to cheer him. 3. He is the boun-

tiful man who gives to the lean beggar who comes to him craving, food.

Success attends that'man in the sacrifice, and he secures for himself a

friend in the future. 4. He is no friend who bestows nothing on his

friend who waits upon him, seeking for sustenance. Let every one

depart from such a man
; his, house is no home* and look out for

some one else who is liberal, even though he be a stranger. 5. Let the
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powerful man be generous to the suppliant ;
let him look down the long

path [of futurity]. For, oh, riches revolve like the wheels of a chariot :

they come, now to one, now to another.604
6. In vain the fool obtains

food: I tell the truth; it becomes his destruction (comp. v. 1). He
nourishes neither his friend nor his* companion. He who keeps his

food to himself has his sin to himself. 7! The ploughshare furrowing

the ground brings men plenty. A man- moving onward with his feet

accomplishes his journey. A priest who speaks is more acceptable

than one who is silent. A kinsman who is beneficent excels one who

is stingy. 8. A one-footed being advances faster than a two-footed.

The two-footed comes after the three-footed. The four-footed follows

in the rear of the two-footed, and moves on observing his steps. 9.

The two hands, though alike, do not perform an equal amount of

work. Two cows with the same mother do not yield the same quan-

tity of milk. Two men, though twins, have not the same strength.

And two others, though kinsmen, are no't equally liberal."

The following is a free metrical rendering of some of these verses :

The gods have not ordained that we

Should die of want
;
the lean and weak

Are not death's only prey ;
the sleek

Themselves must soon his victims be.

Th^e
man endowed with ample pelf

Who steels his heart, in selfish mood,

Against the poor who sue for food

Shall no consoler find himself.

f
e

6 4 It is curious to find in so ancient a composition this now trite comparison of

the changes of fortune to the revolutions of a wheel. The same idea occurs in the

Mahabharata, iii. 15489 :

" After happiness, suffering, and after suffering, happiness,

visit a man in succession, as the spokes of a wheel [revolve round] the nave"

(sukhasyanantaram duhkham duhkhasyanantaram sukham
\ paryayenopasarpante

naraihf.nemim arah iva). Compare S'atap. Br. x. 2, 6, 19: panat pipasa sriyai

papnia (poverty from prosperity) jyotishas tamo 'mritad itlrityur ni ha vai asmad

etani sarvani varttante.
|

" To drinking succeeds thirst, to prosperity wretchedness, to

light darkness, and to immortality death : so that all these things constantly revolve

in a circle." According to Herodotus, i. 207, Croecus said to Cyrus :
" If thou

knowest that even thou c
art human, 'and rulest ovtr mortals, learn first this lesson,

that in the affairs of men there is a wheel wffich, by its revolution, renders it im-

possible for the same persons always to enjoy prosperity."
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No friend is he who coldly spurna

Away his needy friend forlorn :

He, thus repulsed, in wrath and scorn

To some more liberal stranger turns.

Relieve the poor while yet ye may ;

Down future time's long vista look,

And try to read ^hat darkling book ;

Your riches soon may flit away.

Ye cannot trust their fickle grace ;

As chariot wheels, in ceaseless round,

Now upward turn, now touch the ground,

So riches ever change their place.

The man whose friend receives no share

In all his good, himself destroys :

Who thus alone his food enjoys

His sin alone shall also bear.

(5). Rig-veda, x. 107.

1. Avir abhud malii mdghonam eshdm visvamjivam tamaso nir amochi
\

mahi jyotih pitribhir dattam dgdd uruh panthdh dakshindydh adarbi
\

2. Uchchd dim dakshindvanto asthur ye asvaddh saha te siiryena \
hira-

nyaddh amritatvam bhajante vdsoddh Sorqa pratirante dyuh \

3. Daivl

purttir dakshind devayajyd na kavdribhyo na hi te prinanti \
atha nardh

prayata-dakshindso avadya-bhiyd lahavah prinanti \
.... 5. Dakshi-

ndvdn prathamo hutah eti dakshmdvdn grdmanlr agram eti
\

tarn eva

manye tiripatim janandm yah prathamo dakshindm avivaya \
6. Tarn

eva rishiin tarn u brahmunam dhur yajnanyam sdmagdm uktliaiasam
\
sa

sukrasya tanvo veda tisro yah prathamo dahshinayd rarddha
\

7. Dahshind

'svam dakshMd gam daddti dakshind chandram uta yad hiranyam \

dakshind 'nnam vanute yo nah dtmd dakshindm varma krinute vijdnan \

8. Na bhojdh mamrur na nyartham lyvr na rishyanti na vyathante ha

bhojdh |
idam yad visvam bhuvanam svascha etat sarvam dakshind ebhyo

daddti
\

9. Bhojdh jigyuh*surabhim yonim agre bhojdh jigyur vadhvam

yd suvdsdh
\ bhojdh jigyur anlahweyam surdydh bhojbh jigyur ye ahutdh

prayanti \

10. Bhojdya asvam sam mrijanti dsum bhojdya dste kanyd

28
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Sumlhamdnd
\ Ihojasya idam pushltaramva vesma jparishlcritam, devamdnd

iva chitram
\

11. Bhojam asvdh sushthuvdho vahanti suvrid ratho varttate

dafohindydh \ bhojam devdso avata bhareshu Ihojah satrun samamkeshu

jetd |

"
1. The great liberality- of these men has been manifested.

The whole living [world] has been literated from darkness. The

great light given by the Fathers 605
h?.s arrived. The broad path of

Largess has been beheld. 2. The givers of gifts abide aloft in the

sky; the bestowers of horses live with the Sun; the givers of gold

attain immortality ;
the bestowers of raiment prolong their lives. 3.

A gift is a satisfaction of the gods, an offering to the deities, and [pro-

ceeds] not from the illiberal
; they bestow nothing ;

and many men

who bestow largesses are bountiful merely through fear of reproach

5. The giver of gifts, invited, advances first : he walks in

the front as leader.606 I regard as the king of men him who first

presented a gift. 6. They call him . a rishi, a priest, a reverend

chanter of hymns and reciter of verses, he knows the three forms of

the resplendent (Agni), the man who was the first to crown [his

religious service] with a gift. 7. Largess bestows a cow, a horse,

and gleaming gold. Largess bestows food, which is our life. The

wise man makes largess-giving his breastplate. 8. Bountiful men

neither die nor fall into calamity ; they suffer neither wrong nor pain.

Their liberality confers on them this whole world as well as heaven.

9. The bountiful conquer for themselves first, a pleasant abode, a well-

dressed wife, and a draught of wine
; they conquer those who walk

before them, uninvited. 10. A fleet horse is trained for the generous

man
;
he obtains a brilliant damsel for his portion ;

this house of his

resembles a lotns-pond, beautiful, embellished like the palace^ of the

gods. 1 1 . The liberal man is borne along by rapid horses. The car of

largess rolls forward on easy wheels. Preserve, ye gods, the bountiful

man in battle. He overcomes his enemies in the fight." C-

605 "Compare R.V. x. 68, 11. " The Fathers have adorned the sky with stars ....

and placed darkness in the night, and fight in the day
"

(see above, p. 287).
606 Compare R.V. iv. 50, 8 f. where the prosperity and honour which attend a

prince who retains and cherishes a domestic priest are described. See Professor

Wilson's translation, and note on vr 9, in p. 214; and Roth's Art. on Brahma and

the Brahmans, Journ. Germ. Or. Society, i. 77iff. See also the hymn from the A.Y.

iii. 19, quoted in the 1st vol. of this work, p. 283.
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Verses 8 if. may be thus freely rendered :

The liberal does not mourn or die
;

No pain or care his life annoys ;

This world is his with all its joys,

And future bliss beyand the sky.

He owns a princely palace bright,

And dwells in godlike pomp and pride ^

A richly decked and winning bride

Sits fair and blooming by his side,

And fills his heart with love's delight.

With plenteous stores of corn and wine

Supplied, a merry life he leads
; t

Swift o'er the plain his chariot speeds,

"Whirled on by prancing, snorting, steeds
;

He smites his foesby aid divine.

The hymn which I cite next has been already translated by Pro-

fessor Max Miiller in his Anc. Sansk. Lit-, pp. 494 f., where he thus

remarks on it :
" The 103rd hymn of the 7th Mandala, which is called

a panegyric of the frogs, is clearly a satire on the priests ;
and it is

curious to observe that the same animal should have been chosen by
the Yedic satirist to represent the priests, which, by the earliest

satirist of Greece, was selected as the representative of the Homeric

heroes."

(6) Rig-veda, TII. 103.

1. Samvatsaram Sasaydndh Irdhmandh vrata-chdrinah
\
vdcham Par-

janya-jfavitdm pra mandukdh avddishuh
\

2. Divydh dyo abhi yad enam

dyan dritim na sushkam sarasl saydnam \ gavdm, aha na mdyur vatst'nl-

ndm mandukdndih vagnur atra earn eti
\

3. Yad im endn usato alky

avarshlt tritfiydvatah prdvrishi dgatdydm \ akhkhallkritya pita/rain na

putro anyo anyam upa vadantam eti
\

4. Anyo anyam anu griWindti enor

apdm visarge yad adandishdtdm
\
manduko yad alhivrishtah kanishkan

prisnih samprinkte haritena vdcham
\

o. Yad eshdm anyo anyasya

vdcham sdktasyeva vadati % sikshamdnah
\

sarvam tad eshdm samridheva

parva yad suvdcho vadathana \dhi apsu \

*6. Gomdytir eko ajamdyur ekah

prisnir eko haritah ekah eshdm
\

samdnam ndma bibhrito virupdh purutra
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vacham pipiiur vadantah
\

7. UrdhmanSso atirdtre na some saro na

purnam alhito vadantah
\ samvatsarasya tad ahah pari shtha yan

mandulcdh prdvrishlnam lalhuva
\

8. Brahmanasah somino vacham

aJcrata brahma Icrinvantah parivatsarlnam \ adhvaryavo gharminah sishvi-

ddndh dvir lhavanti guhydh na ke chit
\

9. Devdhitim jugupur dvdda-

sanya ritum naro na pra minanti ete
\
sdmvatsare prdvrishi dgatdydih

taptdh gharmdh asnuvate visargam \ lOf-Gomdyur addd ajamdyur addt

prisnir addd harito no vasuni
\ gavdm mandukdh dadatah iatani saha-

srasdve pratirante ayah \

"1. These vow-fulfilling Brahmans, the frogs, after lying quiet for

a year, have now uttered their voice, stimulated by Parjanya (the

rain-god). 2. When the waters from the sky fell upon them, as they

lay like a dry skin 607 in the (dried-up) pond, the voice of the frogs

rises in concert, like the lowing of cows which have calves. 3. When,
on the arrival of the autumn, rain fell upon them, when they were

ardently desiring it and parched witli thirst, the one croaking ap-

proaches, like a son his father, another who is calling out. 4. One

of them seizes the other, when they are delighted with the dis-

charge of the waters
;
when the speckled frog, soaked, and leaping

upwards, joins his voice to that of the green one. 5. When the

one repeats the sounds of the other, as a pupil the words of his

teacher, your every limb seems in full vigour, as ye make a

loud noise upon the waters. 6. One lows like a cow, another

bleats like a goat ;
one of them is speckled, another green. Having

a common name, they vary in appearance, and modulate their voices

diversely as they croak. 7. Like Brahmans at the Atiratra soma-

rite, like (priests) talking round a full bowl, ye frogs surround the

pond on this d?y of the year which is the day of autumn.
'

8. The

soma-offering Brahmans raise their voices, performing their annual

devotions
;

these adhvaryus, sweating with their hot oblations [or

their kettles] issue forth like persons who have been hidden. 9. They

have,, observed the divine ordinances of the year ;
these creatures do

not disregard the season
;
when autumn has arrived these heated

kettles obtain their release. 10. The frog who lows, and the one who

bleats, the speckled and the brown, have bestowed on us riches :

C ' I

607 Prof. Miiller renders driti by
"

fish.'' I'^prefer the more common signification

of "skin."
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giving us hundreds of cows, the frogs prolong our lives in the season

of a thousand shoots."

I have attempted to give the substance of this hymn very freely in

the following verses :

As Brahmans, wHo a vow fulfil,

The .frogs had now*a year been still.

Like dried and shrivelled skins they lay,

Faint, parched with heat for many a day,

Expecting, long in vain, the showers

Withheld by Air's malignant powers.

But autumn comes
;
Pan anya rains

In copious streams, and floods the plains.

Clouds veil the sun, the air is cool,

The ponds, long empty, now are full.

There float the frog*s, their bodies soak }

Afar is heard their merry croak.

Well drenched, they jump aloft in glee,

And join in noisy colloquy.

They leap upon each others' backs,

And each to t' other cries co-ax.

As teachers first call out a word,

Then boys repeat what they have heard,

Just so the frogs croak out once more

What other frogs had croaked before.

Sounds diverse issue from their throats,

Some low like cows, some bleat like goats,

Though one in name, of various sheen,
"

For one is brown, another green.

As Brahmans at a Soma-rite

Around the bowl in talk unite,

This day the frogs their pcyid surround,

And make the air with noise resound.

These priests, the frogs, their voices raise,

And sing their* annual hymn %
of praise.

As priests who sweated o'er a pot

Soon quit the fire they find too hot,
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The frogs, so long oppressed by heat,

Emerge in haste from their retreat.

From rules divine they never swerve,

But all the seasons' laws observe.

"When autumn comes, their sufferings cease,

From scorching heat they find release.

The frogs that bleat, and those that low, <

Brown, green, on men all wealth bestow.

The kine that on our pastures graze,

We owe to them, with length of days.

It is possibly an echo of this production that we find in a description

of autumn in the Harivamsa, v. 8803, where the poet compares the

noise made by a frog, after his rest of sixteen half months, along with

his wives, to the recitation of the Eig-veda by a Brahman surrounded

by his pupils (plavangamah shodasa-pakthasdyl
m virauti goshthah saha

kdminlbhih
\
richo dvijdtih priya-satya-dharmd yathd svasishyaih pari-

varyamdnah]. On this verse the late M. Langlois somewhat naively

remarks as follows, in a note to his French translation of the Hariv.

vol. iL p. 132 : Dans nos moeurs rien n' egalerait 1' impertinence

d'une comparaison dans laquelle une grenouille serait assimilee a un

respectable ecclesiastique. Les Indiens, a ce qu' il parait, ne voyaient

dans telle espece de rapprochement aucune teinte d' impiete."

The next hymn breathes a social spirit, and a disposition to profit

by the improving influences of the company of cultivated men, com-

bined, however, with a vainglorious desire to shine at their expence.

(7). Atharva-veda, vn. 12.

1 . SabJid cha md samitis cha avatdm Prajdpater duhitarau samviddne
\

yendsangachhai upa md sa sikshdt chdru vaddni pitarah sdngateshu \

2.

608 There seems to be no doubt that this word refers to the frog's eight months

quiescence since the close of the' preceding rainy season. M. Langlois, who had

before him the reading shodasa-paksha-saryyl, was naturally puzzled by it, and

renders it,
" La grenouille, dont les flancs sont commt sillonnes par les seize cotes,"

and he adds a note to the following effect :
" II me semble que, par cette epithete un

peu obscure, 1' intention de 1' auteur est de depeindre les seize cotes de la grenouille,

devenues plus apparentes a la suite des chaleurs de I'e'te qui ont du 1' afFaiblir."
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Vidma te sabhe ndma narishtd ndma vai asi
\ ye te Tie cha sabhdsadas te me

santu savdchasah
\

3. Eshtim aham samdslndndm varcho vijndnam ddade
\

asydh sarvasydh samsado mam Indra bhaginam Icrinu
\

4. Yad vo manah

pardgatam yad baddham iha vehf, vd
\
tad vah dvartaydmasi mayi vo

ramatdm manah
\

"1. May Assembly and Meeting, the two daughters of Prajapati,

concurrently preserve me. Ma*y every one whom I meet resort to me
;

may I speak agreeably, o fathers, in the assemblies. 2. Assembly,
we know thy name

; thy name is conversation. Let all the members

of the company converse with me. 3. I appropriate the glory and the

knowledge of these men who are seated here. Indra, make me the

most distinguished in all this assembly. 4. If your thoughts have

turned elsewhere, or are enchained here or there, we cause them to

return : let them delight in me,"

The hymn of which I next give the first four verses contains a

prayer, or incantation, for concord in a family.

(8). Atharva-veda, in. 30.

1. Sahridayam sdmmanasyam avidvesham krinomi vah
\ anyo anyam

abhi haryata vatsam jtitam ivdghnyd \

2. Anuvratah pituh putro mdtrd

thavatu sammandh
\ jdyd patye madhumatlm vdcham vadatu santwan

\
3.

Ma Ihrdtd Ihrdtaram dvikshad md svas'dram uta svasd
\ samyancliah

savratdh Ihutvd vdcham vadata lhadrayd \

4. Yena devdh na viyanti no

cha vidvishate mithah
\

tat Tcrinmo Irahma vo grihe sanjndnam purushe-

Ihyah \

"I.I impart to you concord, with unity of hearts and freedom from

hatred : delight one in another, as a cow at the birth of a calf. 2.

May the son be obedient to his father, and of one mind with his

mother : may the wife, at peace with609 her husband, speak to him honied

words. 3. Let not brother hate brother, nor sister sister : concortlant

and united in will speak to on another* with kind words. 4. We

perform in your house an incantation, creating concord among its in-

>

609 I am unable to give an explanation of the word santivan, which, though mascu-

line in form, seems to agree with jaya.
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mates, and one through which the gods will not desert you, nor mutual

hatred exist." 61

The four hymns of the Atharva-veda which follow contain incanta-

tions designed to save persons suffering under dangerous diseases, and

on the point of death, from death
;
"or rather perhaps to try to recall

their spirits after their separation from ttie body. They supply various

illustrations of the conceptions entertaiiied by the Indians of the period

when they were composed, regarding the vital principle, the relations

of the different senses to the several elements, the deities by whom
men's tenure of life was regulated, the power of incantations to arrest

the approach of doom, and other kindred particulars. Some of the

ideas which we shall meet here have already occurred in the section

on Yama.

(9). Atharva-veda, v. 30.

*/

1. Avatas te dvatah pardvatas te dvatah
\
ihaiva bhava md mi gdh md

purvdn anu gdh pitrln asum badhndmite dridham
\

2. Yat tvd 'bhicheruh

purushah svo yad aranojanah \ unmochana-pramochane ubhe vdchd vaddmi

te
|

3. Yad dudrohitha sepishe striyai pumse achittyd \

unmo
|

4. Yad

enaso mdtrikritdt seshe pitrikritdt cha yat \

unmo
|

5. Yat te mdtd yat

tepitdjdmir bhrdtd cha sarjatah \ pratyak sevasva bheshajam jaradashtim
Icrinomi tvd

\

6. Ihaidhi purusha sarvena manasd saha
\

dutau Yamasya

md 'nugdh adhi jlvapurd ihi
\

7. Anuhutah punar ehi vidvdn udayanam

pathah \

drohanam dkramandm jlvato jlvato 'yanam, \

8. Md libher na

marishyasi jaradashtim Icrinomi tvd
\
niravocham aham yalcshmam ange-

bhyo 'ngajvaram tava
\

9. Angabhedo angajvaro yas cha te hridaydmayah \

yakshmah syenah iva prdpaptad vdchd sddhah parastardm \

10. Rishl

Sodhapratlbodhdv asvapno yas cha jdgrivih \

tau te prdnasya goptdrau

diva nalctam cha jdgritdm \

11. Ayam Agnir upasadyah iha suryah

udetu te
\

udehi mrityor gambhlrdt Jcrishndt chit tamasas pari \

12.

Namo Yamdya namo astu mrityave namah pitribhyah uta ye nayanti \

utparanasya yo veda tarn agniu puro dadhe astrai arishtatdtaye \

13.

610 Three hymns of the Atharva-veda, viz. iii. 19
; v. 18, and v. 19, together with

two verses (the 8th and 9th) of v. 17, which formed part of this section, as it origi-

nally appeared in the Vournal of the Eoyal Asiatic Society for 1866, pp. 33
flf.,

are

omitted here, as they have subsequently been quoted in the first volume of this work,

2nd Edition, pp. 280-287.
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Aitu prdnah aitu manah aitu chakshur atJio lalam
\

sarlram asya sam

viddm tat padbhydm prati tishthatu
\

14. Prdnendgne chakshushd sam

srijemam samlraya tanvd sam balena
\

vettha amritasya md nu gdt ma

nu bhumigriho 'bhuvat
\

15. Md fe prdnah upadasat mo apdno 'pi dhdyi

te
\ suryas tvd 'dhipatir mrityot* uddyachhatu rasmibhih

\

16. lyam

antar vadati jihvd baddhd panishpadd \ tvayd yakshmam niravocham

satam ropis cha takmanah
\

17! Ayam lokah priyatamo devdndm apard-

jitah | yasmai tvam iha mrityave dishfah purusha jajnishe \

sa cha tvd

''nu hvaydmasi md purdjaraso mrithdh
\

"1. From thy vicinity, from thy vicinity, from a distance, from

thy vicinity [I call"] to thee : remain here
;
do not follow, do not

follow, the early Fathers. I firmly hold back thy breath. 2. "What-

ever incantations any kinsman or stranger has uttered against thee,

with my voice I declare thy release and deliverance from them

all. 3. Whatever hurt thou hast done, or curse thou hast spoken, in

thy folly, against woman or man, with my voice, etc. 4. If thou liest

there in consequence of any sin committed by thy mother, or thy

father,
611 with my voice, etc. 5. Receive the medicine which thy

father, mother, sister and brother offer to thee. I make thee long-

lived. 6. Remain here, o man, with thy entire soul
;
do not follow

the two messengers of Yama
;

612 come to the abodes of the living. 7.

Return when called, knowing the outlet of the path, the ascent, the

advance, the road of every living man. 8. Fear not
;
thou shalt not

die
;
I make thee long-lived. I have 'charmed out of thy members

the consumption by which they are wasted. 9. The consumption

611 Compare a curious passage from the Taittirlya Brahmana iii. 7, 12, 3 f., already

quoted iji p. 66 : "May Agni deliver me from any sin which my mother may have

committed when I was in her womb, or which my father may hafe committed. May
my parents have received no injury from me, when I, a son, in sucking, squeezed my
mother and father in my delight." Compare also R.V. vii. 86, 5, quoted above in

the same paM, as well as the following texts : R.V. vi. 51, 7, Ma vah eno anya-
kritam bhujema ma tat karma yat chayadhve \ "May we not suffer [the penalty of]
sin committed by others, or do that which you will punish, o Vasus!" vii

4 52, 2,

Ma vo bhujema anyajuttam eno ma tat karma vasavo yat chayadhve \

of nearly
identical sense with the preceding texf. x. 37, IS. Yad no devas chakrima jihvaya

guru munaso va prayutl devahetanam
\
aravd yo no abhi duchhunayate tasmin tad eno

vasavo ni dhetana
\

" If we hswe committed against you any grievous offence, o gods,

with our tongues, or through thoughtlessness, transfer (the^juilt of) that sin to the

enemy who regards us with malice."*

612 See the section on Yama, p. 294.



442 INCANTATIONS TO SAVE THE DYING,

which racks and wastes thy limbs, and sickens thy heart, has flown

away to a distance like a hawk, overcome by my word. 10. The two

sages, Alert and Watchful, the sleepless and the vigilant, these the

guardians of thy life, are awake both day and night. 11. May this

adorable Agni rise here to thee as a ^un. Rise up from deep death,
613

yea, even from black darkness. 611 12. Eeverence to Yama, reverence

to Death, reverence to the Fathers, aE<d to those who guide us. I

place in front of this [sick] man, for his security, Agni, who knows

how to carry him across. 13. Let his breath, let his soul, let his

sight come, and then his strength ;
let his body acquire sensation, and

stand firm upon its feet. 14. Provide him, Agni, with breath, and

with sight ;
restore him, furnished with a body, and with strength.

615

Thou hast the knowledge of immortality ;
let him not depart, or

become a dweller in a house of clay. 15. Let not thy inhaled breath

cease
;

let not thy exhaled breath vanish. Let the sun, the lord, raise

thee up from death by his rays. 16. This tongue speaks within,

bound, convulsive. By thee I have charmed away the consumption,

and the hundred torments of the fever. 17. This world is the dearest,

unconquered by the gods. To whatever death thou wast destined

when thou wast born, o man, we call after thee, do not die before

thou art worn out by old age."

(10) Atharva-veda, YII. 53.

1. Amutrabhuydd adhi yad Yamasya Brihaspate abhisaster amunchah
\

pratyauhatdm Asvind mrityum asmad devdndm Ague Ihishajd sachlbhih
\

2. Sam Jcramatam ma jihltam sarlram prdndpdnau te sayujdv iha stdm
\

satam jlva sarado vardhamdno Agnis te gopdh adhipdh vasishfaah
\

3.

Ayur yat te atihitam pardchair apdnah prdnah punar d tdv itdm
\ Agnis

tad dhdr nirriter upasthdt tad dtmani punar dvesaydmi te
\

4. Md
imam prdno hdsld mo apdno avahdya para gdt \ sapta risKibhyah enam

paridaddmi te enam svasti jarase vahantu
\

5. Pravisatam prdndpdndv
f) ^- (

anadvdhdv iva vrajam \ ayamjarimnah sevadhir an&htah iha vardhatdm
\

6. A te prdnam suvdmasi para yakshmam suvdmi te
\ dyur no visvato

613
Compare the antis o\(8pos of Homer.

611
Already quoted in the sectio'u on Yama, p. 312.

15
Compare the section just referred to, p. 297 ff.
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dadhad ayam Agnir varenyah \

7. Ud vayafn tamasas pari rohanto

ndkam uttamam
\

devam devatrd suryam aganmajyotir utlamam
\

"1. Brihaspati, thou hast delivered us from dwelling in the realm

of Yama, from the curse. The Asvins, they who, o Agni, are the

two physicians of the gods, theyhave repelled death from us by their

powers. 2. Continue associated, ye two breaths, inspired and expired ;

forsake not his hpdy : may they, united, remain with thee here. Live

prosperously a hundred autumns. Agni is thy brilliant protector and

lord. 3. May thy life, which has been dissipated afar, may thy

breaths, come back to thee again. Agni has snatched it from the lap

of Nirriti (Destruction) : and I introduce it again into thyself. 4. Let

not his inspiration abandon him, nor his expiration quit him and

depart. I commit him to the seven Eishis
; may they carry him on

in health to old age. 5. Enter into him, ye two breaths, like two

steers forcing their way into a cow-pen. May this man flourish here,

an unmolested depositary of o^d age. 6. We restore thy breath. I

drive away consumption from thee. May this excellent Agni sustain

our life on every side. 7. Ascending from the darkness to the upper-

most heaven, we have reached, among the gods, the god Surya, the

highest luminary."

(11) Atharva-veda, Yin. 1.

1. Antakdya mrityave namah prdndh. apdndh iha te ramantdm
\

ihdyam astu purushah sahdsund suryasya bhdge amritasya loke
\

2. Ud

enam Bhago agrabhld ud enam Somo amsumdn
\

ltd enam Maruto devdh ud

Indrdgnl svastaye \

3. Iha, te asur iha pranah ihdyur iha te manah
\
ut

tvd Nirritydh pdselhyo daivyd vdchd lhardmasi
\

4 Utkrdma atah

purmha ma 'va pattJidh mrityoh padblsam avamunchamdnah
\

md chhit-

thdh asmdl loJcdd agneh suryasya sandriseh
\

5. Tulhyaih vdtah pavatdm

mdtarisvd tulhyam varshantu amritdni dpah \ suryas te tanve iam

tapdti tvdm mrityur dayatdm md pra mfshthdh \

6. Udydnam te pu^usha

ndvaydnam jivdtum te dahshatdtim Jcrinomi
\

d hi rohemam amritam

sukham ratham atha jivrir vidatham d vaddsi
\

7. Md te manas tatra

gdd md tiro bhud md jlvelltyah pra mado md 'nugdh pitrln \

viive devdh

alhi rahhantu tveha
\

8. Md gatdndm d didhithdh ye nayanti pard-

vatam
\

d roha tamaso jyotir ehy d te hastau rabhdmahe
\

9. S'ydmas
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cha tvd ma Cabalas cha preshitau Yamasya yau pathirakshl ivdnau
\
arvdn

ehi ma <ci dldhyo ma 'tra tishfha pardnmandh \

10. Ma etam panthdm

anu gdh Ihlmah esha yena purvam na lyatha tarn Iravlmi
\
tamah etat

purusha md pro, patthdh bhayam parastdd abhayam te arvdk
\

11. Rak-

shantu tva agnayo ye apsu antd raks&atu tvd manushydh yam indhate
\

vaisvdnaro rakshatu jdtaveddh divyas tvd md dhdg vidyutd saha
\

12.

Md tvd Icravydd dbJii mamsta drdt soMkasukdt chart?
\

rakshatu tvd

Dyauh rakshatu Prithivl suryas cha tvd rakshatdm chandramds cha
\

antariksham rakshatu devahetydh \
13. Bodhai cha tvd Pratlbodhas cha

rakshatdm
\ Asvapnas cha tvd Anavadrdnas cha rakshatdm

\ Gopdyamk

cha tvd Jdgrivis cha
\

14. Te tvd rakshantu te tvd gopdyantu tebhyo

namas telhyah svdhd
\

15. Jlvelhyas tvd samude Vdyur Indro Dhdtd

dadhdtu Savitd trdyamdnah \

md tvd prdno balam hdsld asuih te 'nu

hvaydmasi \

16. Md tvd jambhah samhanur md tamo vidad md jihvd

barhih pramayuh kathd sydh \
tit tvd Aditydh Vasavo lharantu ud

Indrdgnl svastaye \
17. Ut tvd Dyaur 'ut Prithivl ut Prajdpatir agra-

bhlt
\ ut tvd mrityor oshadhayo somardjnir aplparan \

18. Ayam devdh

ihaivdstu ayam md 'mutra gdd itah
\

imam sahasravlryena mrityor

utpdraydmasi \
19. Ut tvd mrityor aplparam sam dhamantu vayodhasah \

md tvd vyastakesyo md tvd agharudo rudan
\

20. Ahdrsham avidam tvd

punar dgdh punarnavah \ sarvdngah sarvam te chakshuh sarvam dyui cha

te 'vidam
\

21. Vyavdt te jyotir abhud apa tvat tamo akramit
\ apa tvad

mrityum nirritim apa yakshmam ni dadhmasi
\

"1. Eeverence to Death the Ender ! May thy inhaled and exhaled

breaths gladly rest here. May this man remain here united with his

spirit in the domain of the sun, in the world of deathlessness. 2. Bhaga
and Soma with his filaments, the divine Maruts, Indra, and Agni, have

raised him up to health. Here is thy spirit, here thy breath, here thy

life, here thy soul. We rescue thee from the bonds of Mrriti by a

divine utterance. 4. Rise up hence, o man. Casting off the fetters of

death, do not sink downward. Do not depart from this world, from

the sight of Agni and the Sun., 5. May the WJnd, Matarisvan, blow

for thee
; may the waters shower immortality (or ambrosia) on thee

;

may the Sun shine healingly upon thy body ; may Death pity thee
;

do not die. 6. Thou must ascend, o man,' and not descend ; I give
C fi Cl

'

thee life and perceptive power. Mound this pleasant and imperishable

car, then, when aged, thou shalt declare a festival. 7. Let not thy soul
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go away thither, let it not disappear ;
do not wander away from the

living ;
do not follow the Fathers. May all the gods preserve thee.

8. Do not long after the departed, who conduct men afar. Ascend

from the darkness
;
come into the light. "We lay hold of thy hands.

9. Let not the two dogs sent hy Yama,
616 the black and the brindled

[seize thee]. Come hither
;

tfo not hesitate
;
do not remain here with

averted mind. 1,0. Do not follw this path ;
it is terrible

;
I speak of

that by which thou hast not hitherto gone. This, o man, is darkness
;

do not enter it. Beyond, thou hast fear
;
on this side, thou hast

security. 11. May the fires which are in the waters preserve thee;

may the fire which men kindle preserve thee
; may Jatavedas Vais-

vanara (the fire, which is common to all men) preserve thee ; let not

the celestial fire, together with the lightning, consume thee. 12. Let

not the flesh-devouring fire
617 seek to harm thee

; go far from that

wicked one. May the sky, the earth, the sun, and moon, preserve

thee; may the air protect thee*from the bolt of the gods. 13. May
"Wakeful and "Watchful, may Sleepless and "Wakeful preserve thee.

May Guardian and Vigilant protect thee. 14. May they protect

and guard thee. To them be reverence. 15. May Yayu, Indra,

Dhatri, and Savitri the deliverer, restore thee to converse with the

living. Let not breath and strength abandon thee
;
we call back

thy spirit. 16. Let not any destructive demon, let not darkness find

thee .... May the Adityas and Yasus, with Indra and Agni, raise thee

up to health. 17. The sky, the earth, Prajapati have rescued thee.

The plants with Soma their king, have delivered thee from death.

18. Let this man remain here, o gods ;
let him not depart hence to the

other world. "We rescue him from death with a charm of boundless

efficacy. 19. I have delivered thee from death; may the vigorous

breathe upon thee. 618 Let not the she-devils with dishevelled hair, or

those that howl dreadfully, yell at thee. 20. I have snatched thee
;
I

have caught *thee
;
thou hast returned renewed, and perfect in thy

members : I have obtained thy entire, eye, and thy entire life. ,21.

616 See A.V. v. 30, 6, above.

617 There are three kinds of re, the Tcravyad, or funeral (here referred to), which

devours dead bodies, the culinary (*>nad), and thi sacrificial. See the Vaj. S. i. 17,

and the commentary there, and above, ^. 217, note.

818 See the 4th verse of the next hymn.
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[Life] has breathed upon thee. Light has come to thee. Darkness

has departed from thee. We remove from thee death, Nirriti and

consumption."

(12) Atharva-veda, vm. 2.

1. Arabhasva imam amritasya srmJhim achhidyamdnd jaradashtir

astu te
|

asum te dyuh punar a bhardmi rajas tamo
( mopagdh ma pra

meshthdh
\

2. Jlvatdm jyotir abhyehi arvdn a tvd hardmi satasdraddya \

avamunchan mrityupdsdn asastim drdghlyah dyuh prataram te dadhdmi
\

3. Vdtdt te prdnam avidam surydch chakshur aham tava
\ yat te manas

tvayi tad dhdraydmi sam vitsva angair vadajihvayd "lapan \

4. Prdnena

tvd dvipaddm chatushpaddm agnim iva jdtam abhi sam dhamdmi
\

namas

te mrityo chakshushe namah prdndya te 'karam
\

5. Ayam jlvatu md

mrita imam samlraydmasi \

krinomi asmai bheshajam mrityo md puru-

sham vadhlh
\

6. Jlvalam naghdrishdm jlvantim oshadhlm aham
\ trdya-

mdndm sahamdndm sahasvatlm iha hufo asmai arishtatdtaye \

7. Adhi

bruhi md "ralhathdh srijemam tavaiva san sarvahdydh ihdstu
\
Bhavd-

sarvau mridatam sarma yachhatam apasidhya duritam dhattam dyuh \

8. Asmai mrityo adhi bruhi imam dayasva ud ito ''yam etu
\
arishtah

sarvdngah susrujjarasd satahdyanah dtmand bhujam asnutdm
\

9. Devd-

ndm hetih pari tvd vrinaktu pdraydmi tvd rajasah ut tvd mrityor aplpa-

ram
\

drdd agnim kravytidam niruhan jlvdtave te paridhim dadhdmi
\

10.

Yat te niydnam rajasam mrityo anavadharshyam \ pathah imam tasmdd

rakshanto brahmdsmai varma, krinmasi
\

11. Krinomi te prdndpanau

jardm mrityum dlrgham dyuh svasti
\

Vaivasvatena prahitdn yamadu-

tdms charato 'pa sedhdmi sarvdn
\

12. Ardd ardtim nirritim paro

grdhim kravyddah pisdchdn \

raksho yat sarvaih durlhutam tat tamah

ivapa hanmasif>\ 13. Agnes te prdnam amritdd dyushmato v&nve jdta-

vedasah
\ yathd na rishydh amritah saj'ur asas tat te krinomi tad u te

samridhyatdm \

14. S'ive te stum Dydvdprithivl asantdpe alhisriyau \

sam te suryah d tapatu sam vdto vdtu te hride
\

S'ivdh &bhi ksharantu

tvd*dpo divydh payasvatlh \ ,15. S'ivds te santv oshadhayah ut tod

"hdrsham adharasydh uttardm prithivlm abhi
\

tatra tvd "dityauraksha-

tdm Surydchandramasdv ubhd
\

16. Yat te vdsah paridhdnam yam
riimih krinushe tram I sivam te tanve tat ki inmah samsparse 'rukshnam

' ' '
7 '

astu te
|

17. Yat kshurena marchaysitd sutejasd vaptd vapasi kesa-

smasru
\
sumbhan mukham md nah dyuh pra moshih

\

18. S'ivau te stdm
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vrlhi-yavdv abalasdv adomadhau
\

etau yakshmam vi bddhete etau mun-

chato amhasah
\

19. Yad dsndsi yat pibasi dhdnyam krishydh payah \

yad ddyam yad anddyam sarvam te annam avisham krinomi
\

20. Ahne

cha tvd rdtraye cha ubhdbhydm pari dadmasi
\ ardyebhgo jighatsubhyah

imam me pari rakshata
\

21. Saturn te ayutam hdyandn dve yuge trmi

chatvdri krinmah
\ Indrdgril* visve devds te anumanyantdm ahrimya-

mdndh
|

22. S'arade tvd hemanfaya vasantdya grlshmdya pari dadmasi
\

varshdni tubhyam syondni yeshu vardhante oshadhlh
\

23. Mrityur lie

dvipaddm mrityur Ise chatushpaddm \
tasmdt tvdm mrityor gopater

udbhardmi sa md bibheh
\

24. So 'rishta na marishyasi na marishyasi

md bibheh
\
na vai tatra mriyante no yanti adhamam tamah

\

25. Sarvo

vai tatra jlvati gaur asvah purushah pasuh \ yatredam brahma kriyate

paridhir jlvandya kam
\

26. Pari tvd pdtu samdnebhyo abhichdrdt sa-

bandhubhyah \

amamrir bhava amrito atijlvo md te Jidsishur asavah

Sarlram
\
27. Ye mrityavah ekasataih ydh ndshtrdh atitdrydh \

munch-

antu tasmdt tvdm devdh aqner vdisvanardd adhi I 28. Agneh sariram asi
/ I 7

pdrayishnuh rakshohd 'si sapatnahd \
atho amlva-chdtanah putudrur

ndma bheshajam \

"1. Seize this boon of immortality; may long life, which cannot be

cut off, be thine. I restore to thee breath and life
;
do not depart to

the mist (rajas') or to darkness (tamas) ;
do not die. 2. Come hither

to the light of the living; I rescue thee that thou mayest survive a

hundred autumns. Loosing the bands of death and imprecation, I

lengthen out thy existence. 3. x have recovered thy breath from the

wind, thine eye from the sun. 619 I place in thee thy soul. Receive

sensation in thy limbs. Speak, articulating with thy tongue. 4. I

blow upon thee with the breath of bipeds, and of quadrupeds, as on

Agni wl&n he is born (i.e. on fire when kindled). I have paid rever-

ence, o Death, to thine eye, and to thy breath. 5. Let this man live

and not die. We restore him. I make for him a remedy. Death, do

not kill the ifian. 6. I invoke for his safety a vivifying . . . .
, living

delivering, strong, and powerful plant. 7. Befriend him
;
do not seize

him; let him go; though he is,thine only, let him abide here with

all his strength ;
o Bhava and S'arva, be gracious ; grant deliverance

;

remove evil and confer life* 8. Befriend him, Death, pity him ;
let him

* *

619 See above in the section on Yama, p. 298.
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arise. Unharmed, with all his limbs, hearing perfectly, till his time of

decay, let him obtain enjoyment during a life of a hundred years. 9.

May the shaft of the gods pass thee by ;
I bring thee across from the mist

(see v. 1); I have rescued thee from death. Removing far away the flesh

devouring Agni, I draw round thee a circle (see B..V. x. 18, 4) that

thou mayest live. 10. Preserving him fiom that misty egress of thine,

o Death, which no one may escape by menaces, we make prayer a pro-

tection for him. 11. I give thee thy breaths, death at thy full age,
630

long life and health. I drive away all the messengers of Yama, who

roam about, sent by the son of Yivasvat. 12. We remove afar Evil,

Nirriti, Grahi, and flesh-devouring Pisachas, and hurl all wicked

Eakshases, as it were into darkness. 13. I ask thy life from the

immortal, living, Agni, Jatavedas. I procure that thou mayest suifer

no injury, that thou mayest also be immortal. May this be the fortu-

nate result. 14. May heaven and earth in unison be auspicious and

innocuous to thee. May the sun shine- and the wind blow pleasantly

to thy heart. May the celestial streaming waters drop down upon

thee favourably. 15. May the plants be auspicious to thee. I have

raised thee from the lower to the upper earth. There may both the

sons of Aditi, the Sun and the Moon,
621

preserve thee. 16. "Whatever

garment for clothing, or whatever girdle thou makest for thyself, we

cause it to be agreeable to thy body; may it be soft to thy touch. 17.

When, as a barber, thou shavest our hair and beard with a sharp and

cleansing razor, while cleansing our face, do not rob us of our life. 18.

Let the rice and barley be auspicious to thee, causing no consumption

or other ailment. These two (grains) destroy consumption, and deliver

from calamity. 19. Whatever thou eatest or drinkest, the grain derived

from husbandry, or liquid, whatever is or is not to be eatenj-all that

food I render for thee free from poison. 20. We commit thee to both

the Day and the Night ; preserve him for me from the goblins who

seek to devour him. 21. We allot to thee a hundred, 'ten thousand,

year,s, two, three, four, ages (yugas).
622

May Indra and Agni, may all

<

8
Compare A.V. xix. 24, 4, 5, 8. "

621 The Moon is not in the Vedas generally reckoned among the Adityas. See

above, p. 54 f.

623 It would be difficult to say Low great a duration is here denoted by this word ;

but it must be one of great length, if the long' periods of years, which are mentioned

just before, may be taken as any indication. See the first vol. of this work, pp. 45 f.
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the gods regard thee favourably, without hostility. 22. We commit

thee to autumn, winter, spring, summer. May the rains be pleasant to

thee, in which the plants grow up. 23. Death rules over bipeds ;

death rules over quadrupeds. From that Death the ruler I rescue

thee
;
do not fear. 24. Thou, who art uninjured, shalt not die

;
thou

shalt not die
;
do not fear. They do not die there

; they do not go to

the nethermost darkness, (25) 'every thing lives there, cow, horse, man,

beast, in the place where this prayer is used, the bulwark of life. 26.

May it preserve thee from curse from thy equals and friends. Be

undying, immortal, long-lived ;
let not thy breaths abandon thy body.

27. May the gods deliver thee from those hundred deaths, from those

dangers which are surpassable, and from that Agni Yaisvanara (fire of

the funeral pile ?). 28. Thou, the medicament named Putudru (Butea

frondosa), art the body of Agni, the deliverer, the slayer of Eakshases,

and of rivals, and thou art the chaser away of diseases."

29
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SECTION XXIII.
c

BEIEF NOTES ON SOCIETY AND LIFE IN THE VEDIC AGE, AS

BEPRESENTED IN THE HYMNS.

IN the Introductions to the first three Volumes of his translation

of the Rig-veda (vol. i. pp. xl ff.
;

vol. ii. pp. xv ff.
;

vol. iii. xiv ff.),

Irofessor Wilson has adduced from the hymns a variety of facts illus-

trative of the social and political condition of the people of India, and

of the advance which they had made in civilization at the period when

those hymns were composed. I propose in this section to hring for-

ward such further particulars, connected with the same subjects, as I

have noticed in the hymns, without excluding the topics already eluci-

dated by Professor "Wilson.

It is not only the facts which are directly stated or implied, in

regard to the various subjects of inquiry, which may be understood as

supplying the requisite information. References of a corresponding

character made to the gods, their dwellings, dress, ornaments, chariots,

weapons, etc., may (as in cuch a stage of religious progress, more

especially, men frame their gods after their own image magnified and

idealized) be taken as applicable, mutatis mutandis, to their worshippers.

a

(1.) Country occupied ly the Vedic people, their villages and cities.

The country originally occupied in India by the Yedic people was the

tract watered by the seven rivers, the modern Panjab ;
but they gradu-

ally^ extended themselves to the eastward and southward
;
and in R.V.

iv. 36, 18 reference is maderto two ecsmies living beyond (i.e. no doubt

east of) the Sarayu (uta tyd sadyah dryd Sarayor Indra pdratah Arna-

chitrarathd 'vadhlh}. For details I refer to the second volume of this

work, pp. 373 ff. This country was no doubt in part cultivated,

as we shall see that frequent references are made to agriculture. But
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probably large tracts were covered by forests, which are sometimes

referred to. See the references to Agni consuming the woods, above

(p. 212) ;
and the hymn to Aranyani, quoted in p. 422.

As in our own day, in the north-west provinces of India and the

Panjab, the houses, in places remote from the hills, and where the soil

is alluvial, without any supply of stone, were no doubt constructed of

mud.623
Villages (grama) are 1 mentioned in R.V. i. 114, 1 (visvam

pushtam asmin grume an&turam
\

"
may everything in this village be

fat and healthy"); i. 44, 10 (asi grameshu avita
\
"Thou (Agni) art

the protector in (our) villages"); i. 149, 4 (gavah iva gramam \
"as

cattle come to a village") ;
and x. 146, 1 quoted above.

Cities or fortified places (pur) are also constantly mentioned. In

one place it is said that Indra demolished a hundred cities of stone in

favour of the liberal Divodasa, iv. 30, 20, that (satam asmanmaymam

purdnt Indro vi dsyat \ Divoddsaya ddsushe}. Even if we should suppose

this was a mythological reference to the aerial cities of the Asuras

(comp. x. 67, 3), it might be received as evidence that they had as

their prototypes stone-built cities on the earth, a circumstance in itself

by no means improbable in tracts of country bordering on the hills,

where stone is abundant. Iron cities or fortifications (purah dyaslh]

are mentioned in R.V. i. 58, 8
;

ii. 20, 8
;

iv. 27, 1
;

vii. 3, 7
;

vii. 15, 14; vii. 95, 1; viii. 89, 8; x. 101, 8, where the reference is

either figurative or purely fanciful and mythological. Cities with a

hundred enclosures or fortifications (Satalhuji] are referred to in

i. 166, 8
;

vii. 15, 14
;
and although they are only alluded to as figu-

rative expressions of the means of protection afforded by the gods, they

no doubt suggest the idea of forts, consisting apparently of a series of

concentric walls, as actually existing in the country atthe time.

(2) Religious worship.

Let the reader try, to conceive himself as living 3000 years ago or

upwards in the province of Itfdia whiclj has been above described.

At that period the Indo-Aryans had for some time been settled in that
*

>

623 Bricks (tshtaka) are frequently"mentioned in the Brahmanas as used for the

construction of vedis, or altars, but theyjnay have been unbaked.
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region, and had begun to consider it as their home, though they were

still molested by the barbarous tribes of another stock, and of a ruder

religion, who had been previously in possession of the country, and

naturally looked upon the intruders with dislike and dread. Conscious

of their own superiority, and strong
1 in their faith in the protection of

their ancestral gods, the Aryans regarded, these aboriginal tribes and

their savage rites and character with abhorrence not.unmingled with

apprehension. We shall therefore suppose one of the small outlying

village settlements of the Aryans to be situated on the edge of a forest,

part of which has been cut down, cleared, and cultivated. The popu-

lation has already multiplied to a considerable extent, and (as we shall

see further on) a division of labour has been long established. The

more thoughtful and contemplative class has now devoted itself to the

worship of the gods ;
the more enterprizing and warlike members of the

community have assumed authority over the rest
;
the great mass of

the people follow the occupations of 'trade and husbandry; while a

gradually increasing number of the adjoining barbarians is becoming

incorporated in the growing society as slaves or handicraftsmen of the

lowest description.

Returning home in the evening through the forest, a member of one

of the priestly families, who is at the same time of a poetical tempera-

ment, experiences emotions such as are sketched in the hymn to

Aranyam, which is quoted above in p. 422. Anxious to propitiate

the favour of the gods, and to worship them all with the customary

ceremonies, he is frequently found watching during the night (not with-

out apprehension of attack from the aboriginal tribes lurking in the

adjoining thickets, or from the howling goblins with which his imagi-

nation peoples the surrounding darkness), and looking for the signs by

which he supposes the earliest appearance of the deities who usher

in the day to be indicated. The hymns which are addressed to these

divinities, the two Asvins and to Ushas (the Dawn), aib least those

which salute the arrival of the latter, do not .spring from devotion

alone, but are the product ,of a deepe poetical feeling, and a delicate

imaginative power. The Asvins are the first to appear, the time of

their manifestation, being (as, we have seen, p. 234) defined as that

between midnight and the earliest manifestation of light; and their

supposed advent is hailed with suitable hymns. Then, as the first
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streaks of the ruddy dawn become visible in the east, the poet breaks

out into an enthusiastic burst of devotion to the lovely goddess TJshas,

who every morning renews her youth. Preparation is now made for the

birth of the sacred Agni, who springs into life as soon as the physical

instruments of his generation aro brought into contact, is then duly

lauded by his votary, and is imagined immediately to proceed as a mes-

senger to summon the gods to whom sacrifice is to be offered by their

worshipper. Soon after Surya (the sun) shoots up above the horizon,

darting his rays across the firmament, and illuminating everything

with his splendour ;
and receives, under a variety of forms or epithets,

the adoration of the delighted poet. In the hot season, when the

ground has been parched by long drought, and all eyes are turned to

the gathering clouds in the hope that they will soon discharge their

watery treasures, Parjanya, the raingod, is besought to send rain; and

Indra, the regent of the firmament, and the storm-gods, the Maruts,

are supplicated to fulfil the functions which the imagination of their

worshippers has assigned to them, of combating the malignant demons

of the atmosphere, and compelling them to yield up the waters which

they keep shut up in the clouds. The other gods, or a select number

of them, are then invoked. Along with the recitation of hymns and

prayers, various sorts of oblations are offered up at different periods

of the day, to the several deities.

(3) Did the Vedic Indians make images of their gods ?

Professor Miiller (Chips from a German Workshop, i. 38) answers

this question in the negative.
" The religion of the Yeda," he says,

"knowci of no idols. The worship of idols in Indifi is a secondary

formation, a later degradation of the more primitive worship of ideal

gods." On the other hand, Dr. Bollensen finds in the hymns clear

references t<i images of the gods (Journal of the German Oriental

Society, xxii. 587 ff.).
He writes, "Prom the common appellation of

the gods as divo naras,
' men ctf the sky,' or simply naras (lares ?),

'men,' and from the epithet nripesas,
624

'having the form of men,'

R.V. iii. 4, 5, we may conclude that the Indians did not merely in
"> i >

624 Professor Koth s.v. says that according to Sayana the word means "having the

form of men," but perhaps signifies "formed, or adorned by men."
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imagination assign human forms to their gods, hut also represented

them in a sensible manner. Thus in E.Y. ii. 33, 9, a painted image of

Kudra is described : sthirebhir angaih pururupah ugrah babhrui Sultre-

Ihih pipise hiranyaih \

' With strong limbs, many-formed, awful,

brown, he is painted with shining golden colours.' K.Y. i. 25, 13

(where it is said of Varuna, that, 'wearing a golden coat of mail, he

veils himself in his radiance; spies sifr round him
') appears also to

refer to a sensible representation." . . . .
"

Still clearer appears the

reference to representations in the form of an image in v. 52, 15 : nu

manvdnah eshdm devdn ascha (the editions of Professor Miiller and

Aufrecht both read acWia] \

' I now pray to the gods of these (Maruts).'

Here it seems that the Maruts are distinguished from their gods, i.e.

from their images." .... " Besides the common expression yapus,

tanu, rupa ['body* and 'form'], there is in the oldest language one

which properly denotes an image of the gods, viz., sandris." Much

more is added in support of the same view. It is perhaps premature

to attempt to decide on the validity of, these proofs till it is seen what

can be urged on the opposite side.

(4) Kings and principalities.

Kings are frequently mentioned in the hymns, i. 40, 8
;

i. 126, 1
;

iii. 43, 5
;

v. 37, 4
;
x. 33, 4, etc. In i. 85, 8, the Maruts are said to

be of awful aspect, like kings (rdjdndh iva tvesha-sandnsah). The

country occupied by the Aryas was no doubt peopled by various

tribes 625 and divided into numerous principalities. In R.V. i. 126, 1,

a king called Bhavya is celebrated, who dwelt on the banks of the

Sindhu, or Indus (amanddn stomdn pralhare mamshd Sindfav adhi

kshiyato Bhdvyasya \ yo me sahasram amimlta savdn aturto raja iravah

ichhamanaTi). In viii. 21, 18, Chitra and other chiefs are alluded to as

living near the Sarasvati ( Chitrah id raja rdjahdh anyake ypke Sarasva-

tlm anu]. Ten kings are alluded to as having fought against Sudas,

vii. 3, 3; vii. 83, 6 if. (see the 1st vol. of this w6rk, pp. 319, 323 f.).

Numerous names of kings
r
occur in the Big-veda. The meetings*

whether friendly or hostile, of princes are alluded to, x. 97, 6 (rdjanah

samitdv iva}. In vii. 18, 2,
r Indra is represented as living, in the

629 See Roth, Zur Litteratur und Geschichte des Weda, pp. 131 ff.
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society of his wives like a king, or dwelling amid lights, as a king

among his wives, as Sayana explains : (rdjeva hijanibhih ksheshi eva ava

dyubhiK}, which appears to indicate the existence of royal polygamy.
In x. 40, 3, the Asvins are said to come to the libations like two

kings' sons (rdjaputreva savand Jva gachhataK], When Mitra and

Varuna are represented in ii. 41, 5
; v. 62, 6, and vii. 88, 5 (see above,

p. 60), as occupying a great, palace with a thousand pillars and a

thousand gates, we may suppose that this is but an exaggerated

description of a royal residence, such as the poets had seen.626 And

in the same way we may imagine that the description of Varuna in

i. 25, 10, 13 (above, p. 59), as sitting in his house, arrayed in golden

mail or raiment, surrounded by his messengers and exercising sove-

reignty, was suggested by the ceremonial of a contemporary Raja's

court. It appears from R.V. iv. 50, 8 (quoted in the 1st vol. of this

work, p. 247), that it was regarded as eminently beneficial for a king

to entertain a family priest : and in point of fact we find that the

liberality of different princes to the rishis or priests by whom they

were attended is celebrated in numerous passages (see the 1st vol. of

this work, p. 259, and my article " On the relations of the priests

to the other classes of Indian society in the Vedic age," Journal of

the Royal Asiatic Society, for 1866, pp. 272 ff., where the names of

numerous royal patrons are specified). The amount and variety of

the presents lavished by these kings upon their spiritual advisers, con-

sisting of cows, sometimes amounting to thousands (v. 30, 12 ff.),

horses, chariots, lumps of gold (vi. 47, 23), dresses (dasdsvdn dasa

kosdn dasa vastrd 'dhibhojand \

daso hiranyapinddn Divoddsdd asdni-

sham
|
dasa raihdn prashtimatah katam gdh atharvabhyah Asvathah

Pdyave*daddt\ and elegantly-adorned female slaves (^iiii. 46, 33, adha

syd yoshand mahl pratlchl Vaiam Avyam \

adhirulcmd <ei niyate], even

although we should suppose, as we probably must, that there is a

great amount of exaggeration in the passages referred to, viz., i. 126,

1 ff.
;

v. 27, 2
;

v. 30, 12 ff.
;

v. 33,,8 ff.
;

v. 61, 10
;

vi. 27, 8,; vi.

47, 22 ff.
;

vi. 63, 9 f.
;

vii. 18, 22 ff.
; yiii. 3, 21 ff.

;
viii. 4, 19 ff. ;

\iii. 5, 37 ff
s ;

viii. 6, 46 ff.
;

viii. 19, 36 f.
;

viii. 21, 17 f.
;

viii. 24,

29 f.
;

viii. 46, 21 ff.
;

viii. 54, 10 ff.
;

viii. 57, 14 : x. 33, 4 ff.
;
x.

'

826 A.V. iii. 12, and ix. 3 contain prayers for the stability of a house at the time of

its construction.
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62, 6 ff.
;

x. 93, 14 f., is still a proof that very considerable wealth

was possessed by these princes. One chieftain, Kas*u, son of Chedi,

is even said to have given to the rishi ten kings, brilliant as gold, viii.

5, 38 (yo me hiranya-sandriso dasa rdjno amamhata}.

Towards the close of the Big-veda 1^wo hymns occur (x. 173 and 174)

in which blessings are invoked on a king. I ohall quote the first, x. 173 :

1. A tvd 'hdrsham antar edhi dhruva^ tishthdvichdchalih
\
visas tvd

sarvdh vdnchantu md tvad rdshtram adhi Ihrasat
\

2. Jhaivaidhi mdpa

chyo&hthdh parvatah ivdchdchalih
\

Indrah iveha dhruvas tishtha iha

rdshtram u dhdraya \
3. Imam Indro adldharad dhruvaih dhruvenar

havishd
\

tasmai Somo adhi Iraval tasmai u Brahmanaspatih \

4. Dhruvd

dyaur dhruvd prithivl dhruvdsah parvatah ime
\

dhruvaih visvam idam

jagad dhruvo raja visdm ayam \

5. Dhruvam te raja, Varuno dhruvam

devo Brihaspatih \
dhruvam te Indras cha Agnis cha rdshtram dhdraya-

tdm dhruvam
\

6. Dhruvam dhruvena havishd abhi Somam mrisdmasi
\

atho te Indrah kevallr visa lalihritas Ttarcci
\

;< I have brought thee forward
;
remain in the midst

;
continue firm

and immovable
; may all thy subjects desire thee ! may thy dominion

not fall away from thee ! 2. "Remain here
;
do not fall

; continue im-

movable as a mountain
;
abide here as firm as Indra

; support here the

realm. 3. Indra with a firm oblation has held him firm
; may Soma,

may Brahmanaspati, take his part. 4. Firm is the sky, firm the

earth, firm these hills, firm is the whole world, and this prince is a

firmly-established king over his subjects. 5. May king Varuna, may
the divine Brihaspati, may Indra and Agni firmly maintain thy rule !

6. "We urge the firm Soma with a firm oblation. And now may Indra

make thy subjects devoted to thee alone, and bringers of tribute."

Mention is alpo made of rulers or governors under the title of pur-

pati, lord of a city or fortified place (i. 173, 10), and gramam ruler of

a village, or tribe, or band of men. The latter word occurs in x. 62,

1 1 : sahasraddh grdmanlr ma rishan manuh suryendsya yatamdnd etu

dakshind
\

"Let not this man (Savarni), the leader of the people, suffer

calamity: let his largess extend to the sun;"
627 and in x. 107, 5,

dakshindvdn grdmanlr agram eti
\

"The bestower of largesses walks

in the front as a leader" (see above, p. 434).

627 See the context in my paper on the priests in the Vedic age, Jour. K.A.S. for

1866, p. 276.
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(5) Different ranks in society',
rich and poor.

A.S may be concluded from the facts already stated, we find in the

hymns a distinct reference to rich and poor as existing in the com-

munity. See R.Y. x. 117, qifoted above in page 431, where the

existence of both classes is distinctly recognized, and liberality on the

part of the wealthy is recommended. In x. 107, 10
;
the house of the

donor of largesses is compared to a lotus pond, and is said to be em-

bellished like a palace of the gods (above, p. 434, and compare x. 135,

7). In viii. 4, 9, the man who is a friend of Indra is said to have

horses, chariots, cows
;
to be handsome, to enjoy vigorous vitality, and

to come resplendent into the assembly (asvl rathl surupah id gomdn id

Indra, te saJchd
\ svdtrabhdjd vayasa sachate sadd chandro ydti sabhdm

upa].

, (6) Domestic relations and life and morals.

There are in the hymns distinct traces of the existence of polygamy,

though it was no doubt the exception, and monogamy the rule. In

some places the husband appears to be described as having only one

wife, if we may judge from the fact that the latter is mentioned in the

singular. Thus in i. 124, 7, Ushas is said to display her form, as if

smiling, as a loving and well-dressed wife does to her husband (Jdya

iva patye usatl suvdsdh Ushdh hasrd iva ni rinite apsah ; compare iv. 3,

2, and x. 71, 4). And in i. 105, 2, it is said d jaya yuvate patim \

"The wife embraces her husband." In other places a plurality of

wives is more or less distinctly intimated. Thus in i. 62, 11 : patim

na patnlr usatlr usantam sprisanti tva savasdvan rnanlshah
\

" Our

hymns t'ouch thee, o strong god, as loving wives a losing husband;"

i. 71, 1 : upa pra jinvann usatlr usantam patim na nityam janayah

sanlldh
|

svasdrah
\

" The loving sisters [i.e. fingers] have stirred up
the loving [Agni], as wives dwelling together their own husbands;"

628

i. 105, 8 (=x. 33, 2\: sam ma tapanfy abhitah sapatnlr iva parsavah \

11 My ribs" (or, according to th Nirukta^and Sayana, the sides of the

well)
"
press ,painfully on me all around, like rival wives (literally,

*

628 I should observe that hoth
ISayana

and Hofessor BeiJfey construe the epithet

sanllah "dwelling together, or in one house" with svasarah " the sisters," and not

withjanayah "wives."
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co-wives) ;" i. 186, 7: tarn Im giro janayo na patnlh suralhishtamam

nordm nasanta
\

"
Hymns haste to him the most pleasing of heroes, as

women who are wives
;

"
vii. 26, 3 : janlr iva patir ekah samdno ni

mamrije purah Indrah su sarvdh
\

"Indra took to him all the cities, as

(one) common hushand his wives
;

"
x. 43, 1 : pari shvajante janayo

yathd patim \

"
[The hymns] embrace [Indra] as wives a husband."

The S'atap. Br. ix 1, 4, 6, distinctly avo\vs the principle of polygamy,

and states the origin of the practice after its own fashion : Pumse purva-

smai juhoti atha strlbhyah \ pumdmsam tad-vlryena atyddadhdti \

ekas-

mai iva pumse julioti bahvlbhyah iva strlbhyah \

tasmdd apy eliasya-

pumso bahvyojdydh bhavanti
\ ubhdbhydm vashatlcdrena cha svdhdlcarena

cha pumsejuhoti svdhdlcarena eva stribhyah \ pumdmsam eva tad-vlryena,

atyddadhdti \

" He sacrifices to the man first, then to the women. He
exalts the man in consequence of his vigour. He sacrifices to the man

as to one, and to the women as to many. Hence also one man has

many wives. He sacrifices, to the man f
ooth with the vashatkara and

the svahakara, to the women with the latter alone. He exalts the

man in consequence of his vigour." It seems to have been considered

a misfortune for a woman to be left an old maid in her father's house

(see the case of Ghosha, above, p. 247). It would lead me too far to

attempt to give any description of the marriage ceremonial, for which

I must refer the reader to "Weber's Indische Studien, v. 177 if. (see

also K.V. x. 109). "Women appear to have been permitted to marry

a second time, according to A.Y. ix. 5, 27 f., quoted above, in the

section on Yama, p. 306 (see also the 1st vol. of this work, pp. 281 ff.).

In i. 124, 7, Ushas is said to show herself, as a female, without a

brother (her natural protector), is said to show herself to a man (abhrd-

teva pumse eti ratichl}. "Wicked liars are compared, in iv. "o, 5, to

women without brothers, and evil- disposed wives hostile to their hus-

bands (abhrdtaro na yoshano vyantah patiripo najanayo durevdh
\ pdpd-

sah santah anritdh asatydh idam padam ajanata gabhlram}.

Tho eleventh and twelfth verses of E.V. x. 27, are as follows :

^

yasydnakshd duhitd jdtu dsa leas tdm vidvdn abhimanyeta andhdm
\

Icataro menim prati tarn muchdte yah Im vahdte yah Im vdpareydt \

12.

liiyatl yoshd maryato vadhuyoh pariprltd 'panya&d vdryena \

bhadrd

vadhur bhavati yat supesdh svayam sd mitram vanutejane chit
\

11. "Who

knowingly will desire the blind daughter of any man who has one ?
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Or who will hurl a javelin at him who carries off or woos such a

female? 12. How many a woman is satisfied with the great wealth

of him who seeks her ! Happy is the female who is handsome : she

herself loves [or chooses] her friend among the people." May we not

infer from this passage that freedom of choice in the selection of

their husbands was allowed^ sometimes, at least, to women in those

times ? The Sv,ayanivara, or selection of ther own husbands by kings'

daughters, appears, from the Mahabharata, to have been a common prac-

tice in later times. See the well-known story of Nala and Damayantl.
> A passage has been quoted above (p. 82 note) from the Taitt. Br.

ii. 4, 2, 7, the commencement of which, though not altogether clear,

may be translated thus: "The divine and fortunate Indrani, wife of

an excellent husband, was victorious by a part, in the acquisition of a

husband." Did young women at that time compete for husbands ?

The following allusion to the relations of a widow with her deceased

husband's brother occurs in adverse addressed to the Asvins, x. 40, 2

(=Mr. iii. 15) : Kuha svid doshd kuka vaster Asvind Icuhdbhipitvam

karatah kuhoshatah
\

ko vdm sayutrd vidhaveva devaram maryam na

yoshd krinute sadasthe d
\

f< Where are you by night, As"vins, and

where by day ? where do you alight ? where have you dwelt ? who

draws you to his house, as a widow does her brother-in-law to the

couch, or as a woman does a man ?" In his Illustrations of the Nirukta,

p. 32, Professor Roth refers, in elucidation of this comparison, to Manu,
ix. 69, 70, where it is enjoined that in certain circumstances a widow

shall be married to her deceased husband's brother. In verse 60 it

is ruled that the union shall only subsist until one son has been pro-

created. It will thus be seen that the ancient law of India corre-

sponded* in this respect with that of the Jews, as expounded in Deu-

teronomy, xxv. 5 : compare St. Matthew, xxii. 24 ff. This custom

appears to be referred to in the somewhat obscure verse before us.

By the kindness of Professor Max Miiller I am enabled to give

Sayana's explanation of the verse : Jfmcha vam yuvdih ko yajamdnah
" sadhasthe" sahasthdne vedy-akhye

"
ajcrinute" \ paricharandrtham

dtmdlhimukhlkaroti
\

tatra drishtdntam dariayati \ "sayutrd" sayane

"vidhaveva" yathd mritalhartrikd ndrl^" devaram" Ihartrilhrdtaram

alihimukJilkaroti
\ "maryam na'* yathd cha sarvam manushyam

"
yoshd'*

sarvd ndrl sambhoga-kdle 'bhimukhlkaroti tadvad ity arthah
\

" what
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worshipper places you in his own presence at the altar to serve you ?

He illustrates this. As a woman whose husband is dead places her

husband's brother before her on the bed, or a woman at the time of

sexual connection places a man before her." Then follows a quotation

from the Nirukta iii. 15, on the same Verse.

On the occasion of the marriage ceremonial, a wish is expressed in

the bride's favour that she may be a quetn over her father-in-law, her

mother-in-law, her husband's sister, and his brothers, x. 85, 46 (samrdjni

ivasure bhava samrdjni ivasrvdm bhava
\
nanandari samrdjni bhava sam-

rdjni adhi devrisliu). In viii. 2, 20 reference is made to an unamiable son-

in-law (asrlrah ivajdmdtd") but it is not very clear what he is intended

to illustrate. In i. 109, 2, the poet says he has heard that Indra and

Agni are more liberal than an inferior son-in-law, or a wife's brother

(asravam hi bhuriddvattard vam vijamatur uta vd aha syuldf]. Yaska

(Nir. vi. 9) explains the word vijamatri of a person who is not complete

in all necessary requisites {asusamdptdfjdmdtuK) ;
and adds that the

people of the south always speak of this word as denoting a man who

has purchased his wife (vydmdtd iti asvad dakshindjdh krltdpatim

dchakshate
\ asusamdptah iva varo 'bhipretah).

Allusions to conjugal infidelity and sexual immorality are not

wanting. In x. 34, 4, reference seems to be made to the gambler's

wife being the object of other men's intrigues (anyejdydm pari mrisanti

asya yasya agridhad vedane vtijl akshah
\

see above, p. 426). In

x. 40, 6, mention is made of a woman resorting to her rendezvous

(nishkritam na yoshana'] comp. x. 34, 5 (nishkritam jdrinl ^w)
629

which,

if a married woman is meant, implies an adulterous connection. In

ii. 29, 1, Mitra and Varuna are prayed to remove the worshipper's

sin, as a womEfii who bears a child secretly puts it away (are mat

karta rahasur ivdgaK).*
30 In i. 167, 4, we find the words para subkrdh

629 These words (nishkritam na yoshana] prove either conjugal infidelity, if yoshana
or jarynl mean a married woman, or if they refer to an unmarried female, it would

shew that young lovers made assignations, and therefor^ that women had more

liberty, and were not confined as ki later time's. In i. 167, 3, occur the words guha
eharanti manusho na yosha

\

" Like a man's wife moving or acting secretly."

Sayana, however, refers them only to the privacy of the female apartments. See

"Wilson in loco. * '

630 See Professor "Wilson's translation and note in loco, and Introduction to vol. ii.

p. xvii.
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aydso yavyd sddhdranyeva Maruto mimikshuh
\
which Professor Wilson,

following Sayana, renders " The radiant, ever-moving, Maruts have

mingled with (their) associate (lightning), like (youths) with common

women." The words are quoted by Professor M. Miiller, translation

of R.V. i. 176, but without any explanation on the point under con-

sideration.

In ix. 67, 1C, ff. the poet p^'ays, and twice repeats the prayer, that

Pushan would protect him in all his goings, and provide him with a

supply of damsels (avitd no ajdsvah Pushd ydmani ydmani d bhakshat

kanydsu nah
|
11. ayam somah Jcapardine ghritam na pavate madhu

\

d

bhakshat kanydsu nah
\

12. ayam te dghrine suto ghritam na pavate

suchi
|

d bhakshat kanydsu nah). The general opinion of the poet's

contemporaries in regard to the female sex appears to be intimated in

the following words put into the mouth of Indra, viii. 33, 17. Indrai

chid gha tad abravit striydh asdsyam manah
\

uto aha kratum raghum \

" Indra declared that the mind of a woman was ungovernable and her

temper fickle."

In Yalakhilya 8, 3, mention is made of a gift of one hundred slaves

(satam ddsdn ati srajah). In E.V. viii. 46, 32, Professor Roth con-

jectures (s.v. ddsa) that the correct reading is satam ddsdn
\

" I

received a hundred slaves." (See my article on the priests in the

Vedic age, Jour. R.A.S. for 1866, p. 275). Compare the word ddsa-

pravarga in R.V. i. 92, 8, quoted above in p. 184, and translated

in p. 186.

As regards the morals of the people, in other respects than those

which relate to the relations of the sexes, it may be mentioned that

untruth is condemned in a verse already quoted, iv. 5, 5, and the

gods are said (1. 152, 1
;

vii. 49, 3
;

vii. 84, 2) to puflish lying. Fre-

quent mention is made of the friendship borne by the gods to their

votaries, which seems to imply the existence of a similar special re-

lation of affection between some of their worshippers. See also hymn
x. 71, translated in tjie third volume of this work, p. 256. In x\ 117

(as I have already noticed, p. 45f
) beneficence to the poor is commended.

(7) Dress, ornaments
,
etc.

> >

References are made in various places to well-dressed females,

iv. 3, 2
;
x. 71, 4 (jdyeva patye usatl suvdsdh] ;

x. 107, 9, or to elegant,
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well-made garments, v. 29, 15 (vastreva bhadrd suTcrita). From these

passages and others relating to jewels, as in viii. 46, 33, quoted above,

p. 455, we may gather that considerable attention was already paid

to personal decoration. We derive from them no information regarding

the shape or materials of the clothing*worn, further than may be learnt

from the mention of sheep and of wool ih certain texts (as i. 126, 7
;

vi. 15, 16; x. 75, 8). But it is difficult to conceive that cotton

(which, as I learn from Professor J. H. Balfour, is supposed to have been

indigenous in India), though not mentioned in the hymns, should have

been unknown when they were composed, or not employed for weaving

the light cloth which is necessary in so warm a climate. The form of

the garments was probably much the same as among the modern

Hindus, unless it be that some innovations may have been introduced

by the Mohammedans. A turban or head-dress (usJimsJta]^
1
is men-

tioned in the A.V. xv. 2, 1.

Two of the Vedic deities, Eudra antf Pushan, are said to wear their

hair wound or braided spirally upwards into the form of a shell, as

-the word "kapardin" in E.Y. i. 114, 1, 5
;

vi. 55, 2
;
and ix. 67, 11, is

explained in the dictionary of Professors Bohtlingk and Koth
;
and in

vii. 83, 8, the same epithet is applied to the Tritsus (the tribe to

which Vasishtha belonged) (svityancho yatra namasd kapardinah feit-

savaK}.^ In x. 114, 3, a young female, handsome and brilliant (it

does not clearly appear who she is, as the passage is obscure and

enigmatical) is said to wear four of these braids (chatushkapardd

yuvatih supesah ghritapratikd vayundni vaste). And in vii. 33, 1, the

priests of the family of Vasishtha are said to have their hair-knots on

the right of their heads and to be robed in white (svityancho md

dakshinatas-kap&rdah ityddi; comp. vii. 83, 8 already quotecf).
633 In

various passages already cited (pp. 149 f.) the Maruts are said to

wear different sorts of ornaments, which were probably similar to what

were worn by the poet's countrymen or countrywomen.

t

431 In regard to the word s'ipra^ee above, p. 149.

632 See the rude picture of the god S'iva at the beginning of the Bombay edition of

the Linga Purana. But "Wilson s.v. kaparda, explains it merely as '" braided hair."

33 See Roth Zur Lit/, u. Geschiohte des "Weda* p. 120.
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(8) Food and drink.

Jn the Rig-veda (see i. 23, 15
;

i. 66, 3
;

i. 117, 21, etc.) frequent

mention is made of yava, which in later Sanskrit means barley ;
but

according to the Lexicon of
_

Messrs. Bb'htlingk and Eoth, s.v. appears

to have, in early times, denoted corn in general. Rice (vrlhi) according

to the same authority is not referred to in the Rig-veda, but is named

in the Artharva-veda, as well as barley, and masha (beans) and tila

(sesamum orientale); see vi. 140, 2 (vrlhim attain yavam attam atho md-

'sham atho tilam). Parched corn (dhdna) is mentioned in several places

of the R.V., as i. 16, 2
;

iii. 35, 3
;

iii. 52, 5
;

vi. 29, 4, as an offering to

the gods ;
and in iii. 35, 7, is said to be provided as food for Indra's

horses. Cakes (apupa) and meal mixed with curds or butter (karam-

Iha) are said to be offered to the gods, iii. 52, 7; vi. 57, 2. Fruit

(phala) is mentioned in iii. 45, 4 (see above, p. 107) ;
i. 146, 5.

Plants (oshadhi, virudh} are frequently alluded to, and are even invoked

vi. 49, 14; vii. 34, 23; vii. 35, 5; x. 97, 1 ff., where some of them

are spoken of as produced three ages before the gods; verse 1 [yah

osJiadhlh purvdh jdtdh devebhyas triyugam purd] ;
and are said in verse

4 to be divine [devlh~\ ;
in verses 3 and 15 to be some of them flowering

and productive and fruit-bearing, and others not \_pushpavatlh prasu-

varlh
| yah phalinlr yah aphaldh apuslipdh yds cha pU8hpiniK\, and in

verses 11 and 12 to drive away disease. Medicaments (Woeshaja) are also

frequently referred to. The cutting up of flesh, apparently for sacri-

ficial purposes, is mentioned in one place, i. 161, 10 (mdmsatn ekah

pimsati sunayd "bhritam}. In i. 164, 43 reference is made to the

cooking of a bull as being a primeval institution (ultshdnam prisnim

apacTianta vlrds tdni dharmdni prathamdni dsan
\ comp. x. 27, 2

;
x.

28, S).
633 In v. 29, 7; viii. 12, 8; viii, 66, 10, mention is made of

the gods cooking or eating large numbers of buffaloes (see above,

p. 90). From the fact of these animals being offered in sacrifice, it

may perhaps be inferred that they "also formed a portion of human

food. Intoxicating liquors are*mentioned in the hymns. As regards

631 See the "general note" appended to Sir 'VV. Jones's translation of Manu
;
and

Manu xi. 59, where gobadha is mentioned as an upapataka, or minor sin. See also

verse 108.
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the soma-juice, see above, p. 89, note 169. "Wine, surd, (though it does

not appear from what material it was distilled)
635 was also in use, as

appears from several passages already quoted, viz. i. 116, 7 (p. 246)

and vii. 86, 6 (p. 66) ;
and x. 107, 9 (p. 434). It is also mentioned

in viii. 2, 12, hritsu pltdso yudhyante>durmaddso na surdydm \

" When
drunk they (the soma-draughts) contend in thy stomach, as men mad-

dened with wine." Swillers of wine$ surasvah, are mentioned in

viii. 21, 14, as we have seen above (p. 112, note 201). In i. 191, 10,

we find the following words : Surye visham a sajdmi dritim suravato

grille \

"I place the poison in the sun, like a [wine]skin in the house

of a keeper of wine." See also Yaj. Sanh. xix. 5, 7; S'atap. Br. xii.

7, 3, 8, and 12; xii. 8, 1, 16
; commentary on Vaj. S. xix. 44; and

A.Y. xiv. 1, 35 f. (translated in Weber's Ind. Stud. v. 197). In

regard to the light in which wine drinking was regarded in later times

the reader may consult Manu, xi. 54, 90, 93-97, 148 f., 249.

(9) Professions and trades.

In E.Y. ix. 112, as we have already seen (p. 424), the variety in

men's tastes and pursuits is described, and some of their different occu-

pations are mentioned, viz., those of carpenter, physician, priest, black-

smith (compare x. 72, 2), poet, and female grinder of corn. That nan

is said to be a skilled physician, and both a slayer of Rakshases and a

repeller of diseases, by whom all plants are collected, like kings in an

assembly, x. 97, 6 (yatraushadhlh samagmata rdjdnah samitdv iva,
\

viprah sa uchyate Ihishag rahhohd 'mlva-chdtanah}. The construction

of chariots is often alluded to, and the skill shown in the composition

of hymns is described as a fabrication, and compared to the
ar^b

of the

carriage-builder) i. 61, 4; i. 62, 13
;

i. 130, 6
;

i. 171, 2
;

ii. 19, 8
;

ii. 35, 2; iv. 16, 20; v. 2, 11; v. 29, 15; v. 73, 10; vi. 32, 1; x.

39, 14, etc. (see the 3rd vol. of this work, pp. 233, 235
f., 241). The

Eibhus are, as we have already seen (p. 226), celebrated for their

ability as workers in wood an6. metal, which 'further indicates the

existence and appreciation *bf such skill at the period in question.

Skill in the manufacture of weapons of war and other
1

sharp-edged
* i *

635 In Manu xi. 94, it is said to be of three kinds, gaudl, paiskfi, madhvl, distilled

from molasses, meal, or the flowers of the madhu plant.
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implements must hare been common, as spears (vast}, swords or knives

(<m), axes (paraSu, svadhiti\ are constantly mentioned, i. 162, 20;

x.,79, 6
;

x. 86, 18
;

ix. 96, 6
;

i. 127, 3
;

vii. 104, 21
;

X; 28, 8
;

x. 53, 9; yi. 3, 5
;

vi. 47, 10; viii. 91, 19. "Weaving, it is scarcely

necessary to say, was universally practised, as we learn from the

references already quoted to cloth, and from the metaphorical use of

the verb ve, ''to weave," for the composition of hymns, etc. Thus in

i. 61, 8 : (devapatriir Indrdya arkam ahihatye uvuh
\

"The wives of the

gods wove a hymn to Indra on his slaughter of Ahi)," vii. 33, 9 and 12

(see the 3rd vol. of this work, p. 247) ;
x. 130, 1 (ibid. p. 277 f.).

The warp and woof (tantu and otu] are both mentioned in vi. 9, 1 and

2: ndham tantum na mjdndmi otum ityddi \

"I know not the warp
and I know not the woof," etc. (These two verses are translated by.

Professor Bejifey in the Glossary ,to his Sama-veda, p. 76
;

see also

A.V. xiv. 2, 51). The art of boat- or ship-building was well known,

as appears from the frequent mention mads of boats or ships (nau or

plava), i. 116, 3; i. 182, 5 f.
; A- 131, 2; ii. 39, 4; viii. 42, 3; viii.

72, 3
;

ix. 70, 10, propelled by oars, x. 101, 2 (ndvam aritraparanlm).

Ships are even spoken of as going to sea (see above, p. 244 f., and

i. 25, 7, ndvah samu&riyah ; vii. 88, 3 f.). The Asvins are said to

hav^ conveyed Bhujyu in a ship with a hundred oars (satdritrdm

ndvam}. Eope-making also must have been practised, as ropes are

mentioned, i. 162, 8, or their absence referred to, ii. 13, 9; vii. 84, 2.

"Working in leather must also have been commorr, as hides (charman,

i. 85, 5
;

vi. 8, 3
;
vii. 63, 1), and skins for holding water or wine (driti}

are constantly referred to, i. 191, 10
;

iv. 45, 1,3; v. 83, 7
;

vi. 48,

18; vii. 89,2; vii. 103, 2; viii. 5, 19. Agriculture, as we have

already 'seen (p. 427), is recommended to the gambter in x. 34, 13,

and in the hymn to Aranyani, x. 146, 6 (above, p. 423), the goddess

is said to be untilled by husbandmen (akrishwala). R.V. iv. 57, is a

hymn in which the Kshetrasya pati, or deity who is the protector of

the soil or of husbandry, is addressed, and a blessing is invoked on

field operations, and their instruments, and en the cultivators (kmdsa).

Compare x. ,117, 7. Urvara, cultivated*" and fertile land, is men-

tioned in various places. Watercourses (l$ulyd\ wh^ch may or may not

have been artificial, are alludefl to in iii. 45, 3, and x. 43, 7 (sama-

Jcsharan somdsah Indram Iculydh iva hradatn), as leading to ponds or

30



466 CRIME.

lakes
;

and waters which are expressly referred to as flowing in

channels which had been dug up for them, are mentioned in vii. 49, 2

(yah dpo divydh uta vd sravanti khanitrimdh uta vd yah svayamjdh} ;

and from this it is not unreasonable to infer that the irrigation of lands

under cultivation may have been practised. In the Pug-veda we have,

as Professor Miiller observes (Transl. i. 223 f.), clear allusions to

shaving, x. 142, 4, where Agni is sakl to shave the earth, as a

barber does a beard (see above, p. 212). In viii. 4, 16, as interpreted

by Professor Roth, the worshippers pray that the god would sharpen

them like the edge of scissors (sam nah sislhi Ihurijor iva kshuram}.

On the prevalence of debt, see Professor "Wilson's observations in the

Introduction to his translation of the Rig-veda, vol. ii. p. xvii., and

compare R.Y. x. 34, 10, quoted above, in p. 427.

(10) Amusements.

Gaming was a frequent amusement of "the early Indians, as we learn

from the hymn x. 34, which has been given at length above, p. 426,

(comp. vii. 86, 6) ;
and from the frequent illustrations derived from

the practice; see i. 92, 10; ii. 12, 4
;

ii. 29, 5
;

iv. 20, 3; v. 85, 8
;

viii. 45, 38
;

x. 42, 9
;
x. 43, 5.

Dancers, or actors (nritu), seem to have afforded entertainment at

the same period ;
as we may gather from i. 92, 4, where TJshas is said

to display herself like a professional person of this sort, who decks him-

self with ornaments (see above, p. 185). In x. 18, S,
636 allusion is made

to the living going forth to dance and to laugh after a funeral (prdncho

agama nritaye hasdya). Drums (dundubhi} are mentioned in R V. i.

28, 5
;

vi. 47, 29, 31
;
and a hymn in the A.V. v. 20, is addressed

to this musical instrument. According to Professor Roth (see y.v. and

Illustrations of Nirukta, p. 92) the word lakura, which occurs in

i. 117, 21 (and is explained by Sayana as a thunderbolt) probably

means a martial wind instrument.

(11) Crime.

Thieves or robbers (tdyu, taskara, stena, paripanthin, mushlvan,

huraschit} are mentioned in some passages as iafesting the highways, or

636 See Professor Roth's translation of the verse in Z. D. M. G. viii. 468, and
Professor Muller's in the same Journal ix. p. xvi.
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stealing secretly (see above, p. 174 f.
;

i. 50, 2 : apa tye tdyavo yathd

nakshatrd yanti aktulhih
\

" The stars depart before the sun's rays,

like thieves," i. 65, 1
;

i. 191, 5 (ete u tye praty adrisran pradosham

taskardh iva
\ "They have been seen in the evening like thieves"); ii.

28, 10; iv. 38, 5 (uta sma enani vastramathiih no, tdyum anu krosanti

Icshitayo lhareshu
\

"Men cry after him in battles as after a thief

stealing clothes"); v. 15, S\ v. 52, 12; vi. 12, 5; vii. 55, 3; vii.

86, 5 : viii. 29, 6
;
x. 4, 6.

(12) Animals, tame or wild, mentioned in the hymns.

The mention of kine and horses 637
(both in prayers to the gods to

bestow them in abundance, and in the details of gifts conferred upon

poets or priests) is too frequent to require further specification. Sheep

(avi, avikd, urd, mesha) are also frequently referred to, i. 43, 6 ; i. 51, 1
;

i. 52, 1
;

i. 116, 16
;

viii. 2,2 ;
viii. 34, 3

;
ix. 6, 1 ; x. 95, 3

;
and

goats (a/a, chhdga) in i. 162, 3 f.
;
and x. 90, 10. Allusion is made in

x. 27, 17 to the cooking of a fat ram (plvdnam mesham apachanta vlrdh}.

In Yalakhilya viii. 3, reference is made to the gift of a hundred ewes

(satam urndvatinam). In i. 126, 7 the ewes of the Gandharis are

spoken of as famous for their wool (romasd Gandhdrlndm iva avikd] .

Dogs are often alluded to. In ii. 39, 4 the two Asvins are compared

to two dogs (vdnd iva}. The mythological dogs of Yama have been

already referred to (in p. 294). A long-tongued dog which brought

no good is mentioned as an object of dread to be driven away, ix.

101, 1 and 13 (apa svdnam snathishtana sakhdyo dirghajihvyam \ apa

Svdnam arddhdsam hata makham na Bhrigavah}. Apes, kapi, (x.

86, 5)
1

, boars, vardha (viii. 66, 10; x. 28, 4), buffaloes, mahisha (see

above, p. 90 and 463), deer, mriga (i. 38, 5
;

i. 105, 8), risya (viii.

4, 10), jackals and foxes, kroshtri, lopdsa, x. 28, 4, and wolves,

sdldvrika $s.. 95, 15), lions, simha (x. 28, 4; iv. 16, 14), wolves, vrika,

vrikl, i. 116, 16; viii. 55, 8, as devouring sheep, viii. 34> 3 (umm na

dhunute vrikah), and deer, i. 105, 8 (yriko na trishnajam mrigani}.

Elephants a^so are possibly mentioned under the designation of mriga

vdrana viii. 33, 8
;

x.' 40, 4 (vdrana being an elephant in later

637 In viii. 2, 2 allusion is made to be a horse being washed in a river (a$vo na

nikto nadishu).
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Sanskrit) ; certainly under that of mriga hastin (the wild animal with

the hand or trunk) i. 64, 7; iv. 16, 14. These texts are as follows:

mrigah wa hastinah khddatha vand
\

" Ye (Maruts), like elephants,

devour the woods;
639

iv. 16, 14: mrigo na hastl tavishlm ushdnah

simho na bhlmah dyudhdni bibhrat "
[indra] consuming force like an

elephant : like a terrible lion, carrying weapons ;
viii. 33, 8 (= S.V.

ii. 1047) ;
ddnd mrigo na vdranah purutfid charatham dxdhe

\

which is

thus rendered by Professor Both, s.v. ddna, 2,
" After feasting he runs

hither and thither like a beast of prey."
639 x. 40, 4: yuvdm mrigeva

varana mriganyavo doshd vastor havishd ni hvaydmahe \
"We invoke

you twain [Asvins] night and day, as hunters [seek to catch] two

wild animals." 640 In the first three of these passages the elephant

(if meant in the third) is referred to merely as a terrible wild beast
;

in the fourth there is an allusion to the hunting of wild animals,

and if elephants are intended, we may perhaps infer that, at the

period when that verse was composed, they had begun to be tamed.

There seems no reason to doubt that in A.V. ix. 3, 17, a female

elephant is meant by hastirii :
"
Thou, hall (or house), standest

on the earth with feet like a female elephant
"

(mitd prithivydm

tishthasi hastinlva padvatl). The author of this verse appears to

have been accustomed to look familiarly at the animal close ,-it

hand. In the following verse from the Aitareya Brahmana, viii.

23 (quoted by Professor Both s.v.) elephants are said by him and

Professor Haug (transl. p. 26) to be understood by Sayana as in-

tended by the word mriga : hiranyayena parivritdn krishnan sukla-

dato mrigdn \

Mashndre Bharato 'daddt iatam badvdni sapta cha
\

"Bharata bestowed in Mashnara one hundred and seven great herds

of black, white-tftothed wild animals, decked with gold." In many

passages, i. 138, 2; viii. 5, 37; viii. 6, 48; viii. 46, 22 and 31, we

find the word ushtra, which, in later Sanskrit, denotes a camel ; but

according to Professor Both (see s.v.} it means in the hymns a buffalo

or a humped bull. Professor Aufrecht also infoms me that in his

opinion it signifies the latter* In one' of the passages (viii. 6, 48)

638 See Professor Miiller's trans, of E.V. i. pp. 99 f.

39 Profesor Benfey, Sap-xaveda, Trapsl. p. 288, reader's the half verse thus :

" Like

drops from a rutting elephant, falls in many place> his moisture of blessing."
640

Sayana makes varana =s'ardulau,
"
tigers." Compare viii. 55, 8, where varana

seems to be an epithet of vrika, "wolf."
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the oxen are said to form a team of four yoked together (ushtrdn

chaturyujah}. Various birds are mentioned, peacocks, mayura (i. 191,

14; iii. 45, 1; viii. 1, 25) : pigeons, kapota
M

(i. 30, 4; x. 165, 1
ff.) falcons,

fyena, vultures, gridhra (ii. 39, 1), ducks, chakravdka (ii. 39, 3), at%

(x. 95, 9), swans, hamsa
(i. 263, 10

;
vii. 59, 7), quails, vartikd

(i. 112, 8). Serpents are of course frequently mentioned, and in one

place, ix. 86, 44, reference ismade to their casting their slough (ahir

najurnam ati sarpati tvacham}.

(13) War, armies, armour, and weapons.

Wars, as we have already seen (see above, p. 109 f., 454), are frequently

mentioned in the Rig-veda. Some verses have also been quoted, in

p. 110, from K.Y. x. 103, a hymn in praise of Indra's prowess, at the

close of which he and other deities are supplicated to confound the

enemies of fiis worshippers, and cailse the arms of the latter to triumph.

R.V. vi. 75, is another remarkable composition of a warlike character

in praise of armour, of the bow, etc. The following are a few of the

verses, which are spirited :

1. Jlmutasyeva lhavati pratlkam yad varml ydti samaddm upasthe \

andviddhayd tanvd jaya tvam sa tvd varmano mahimd pipartu \

2.

Dhanvand gdh dhanvand "jim jayema dhanvand tlvrdh samado jayema \

dhanuh satror apakdmam krinotu dhanvand sarvdh pradiso jayema \

3. Vakshyantlved d gariiganti karnam priyam sakhdyam parishasvajdnd \

yosheva sinkte vitatd 'dhi dhanvan jyd iyam samane parayanil |
.... 6.

Rathe tishthan nayati vdjinah puro yatra yatra kdmayate sushdrathih
\

abhisundm mahimdnam pandyata manah paschdd anu yachhanti rasma-

yah |

7. Twrdn ghoshdn krinvate vrishapdnayah asvdh rathelhih saha

vdjaya-ttah \

avakrdmantah prapadair amitrdn kshinanti satrun anapavya-

yantah \

"1. There appears like the lustre of a cloud when the mailed

warrior stolks into the heart of the combat. Conquer with an un-

scathed body ;
let the might of thine armour protect thee. 2. With

the bow may we conquer cattle,; with the bow may we conquer in the

struggle for the mastery ;
with the bow may we conquer in the sharp

conflicts
;
the bow frustrates the desire of our enemy ;

with the bow

641 Professor Roth suggests s.v. that Jcapota may not always mean a pigeon, as the

bird it denotes is sometimes connected with the owl (uluka) and is regarded as un-

lucky. In x. 165, 1, it is called the messenger of Nirriti or Evil.
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may we conquer all the regions around. 3. The bowstring approaches

close to the bowman's ear, as if to speak to and embrace a dear friend
;

strung upon the bow, it twangs like the scream of a woman, and carries

the warrior safely through the battle .... 6. Standing on the chariot

the skilful charioteer directs the horses whithersoever he wills
;
laud

the power of the reins, which from behind 'control the impulse [of the

horses]. 7. The strong-hoofed steeds, rushing on with the chariots,

utter shrill neighings ; trampling the foe with their hoofs, they crush

them, never receding."

The following is a free metrical rendering of the preceding verses :

1. "When, cased in mail, the warrior proud

Stalks on defiant to the front,

To bear the raging battle's brunt,

We seem to see a flashing cloud.

Bold warrior, may thine armour bright

Preserve thee scatheless in the fight !

2. May I the foeman's malice foil

With this my all-subduing bow !

May I, triumphant, lay him low,

And all his goods and cattle spoil !

This bow our foes with ruin whelms, o

And conquers all surrounding realms.

3. The bowstring to the bowman's ear

Approaches close, as if to speak :

Its twang is like a woman's shriek :

It guards the warrior's soul from fear.

6. See, yonder on the chariot stands

The dauntless charioteer, whose skill

His horses onward drives, whose will

Their movements to and fro commands.

The reins (their wondrous power extol I)

Although behind, the steeds^ control.

7. The impetuous coursers shrilly neigh,

As forward to the fight they rrush :

Their trampling hoofs our ibemen crush
;

They never shun the murderous fray.
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In three hymns of the 8th Mandala, 39, 40, and 41, each verse

(except the last of hymn 40) ends with the words nabhantdm anyake

same
\

"
may all aliens or enemies perish ;

" and one verse, viii.

40, 7, contains a prayer for victory over hostile comhatants, and

for their destruction (asmdkebhir nribhir vayam sdsahydma pritanyato

vanuydma vanushyatah], Eymn x. 133 contains prayers to Indra for

victory and projection, and eich of the first six verses concludes with

the same terms nalhantdm anyakeshdm jydjcdh adhi dhanvasu
\

"
May

the bowstrings of our enemies be snapped upon their bows."

War chariots are mentioned, as we have just seen, in vi. 75, 6 f.
;
and

also in x. 103, 10 (see above, p. 110). I am not aware that any means

exist of ascertaining the form of their construction. They seem to

have been drawn by two horses, and were probably formed so as to carry

two persons, a charioteer and a combatant
;
at least, this may be con-

jectured both from the nature of the case, the practice of other countries,

and from the fact of two or moYe deities being described as occupying the

same car, in the cases of Indra and Vayu (above, p. 144), of Agni and

the other gods (p. 202), and of Surya and the Asvins (p. 236). The

different parts and appurtenances of the Asvins' chariot are alluded to

above (p. 240 f., and note), and had no doubt their counterparts in

those of their worshippers (see also above the account of Mitra and

Varuna's chariot, in p. 42). The charioteer was, no doubt, like the

Maruts (p. 151), furnished with a whip. -Foot soldiers are men-

tioned in A.V. vii. 62, 1, where Agni is said to conquer the most

powerful opponents, as a combatant on a chariot overcomes men

fighting on foot (ayam Agnih satpatir vnddha-vrishno rathlva pattln

ajayat purohitaK). Banners are alluded to as borne in battle, R.V.

x. 105) 11 (see above, p. 110), and in vii. 83, 2 (y(\tra narah sama-

yante kritadhvajah \

"where men bearing ensigns meet in battle,

etc"). Senani, "the leader of an army," is metaphorically applied

to one of the host of dice, x. 34, 12 (yo vah sentimr mahato ganasya).

As regards the size of the armies, the Vedic poets are familiaj with

large numbers, at least as regards the hosts of the Dasyus, whether we

are to take ,these as aboriginal tribes or mythological foes in the clouds.

In i. 53, 9, 60,000 ;
in >v. 16, 13, 50,000 : and in iv. 30, 21, 30,000,

* 11
are mentioned as destroyed by Indra. The battle of Sudas with the

ten kings has been already referred to (above, p. 454). Defensive
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armour or mail (yarmari), is mentioned in vi. 75, 1, already quoted,

and is referred to in numerous other passages, as vi. 75, 18 (marmdni
te varmand chhddaydmi \

"I protect thy vital parts with armour "),

and 19; vi. 27, 6. Varuna and Savitri are each of them mentioned as

being clad in golden or yellow mail (as the word drapi is interpreted

by Sayana; Miiller, in Ancient Sansk. Lit., 536; and Benfey, in R.V.

i. 25, 13
j

643 while Both, s.v., explains <it, perhaps with more proba-

bility, as meaning "robe"), i. 25, 13 (bibhrad drdpim hiranyayam

Varuno vaste nirnijam) ;
iv. 53, 2 (pUangam drdpim pratimunchate

kavih}. Various kinds of warlike weapons have already been mentioned-

above in subsection (9), p. 464 f. See also the accounts of the weapons

assigned to Indra in p. 86 f., and of the arms and armour of tha

Maruts in p. 149 f. and notes.

o *

(14) Poetry and speculation.
^

The elaborate character of the metres in which the hymns are com-

posed has been adverted to by Professor Wilson, in the Introduction to

the 2nd vol. of his translation of the Rig-veda. As regards the occa-

sional beauty and variety of the illustrative imagery employed, and the

moral depth of many of the reflections, I may refer to the hymns to

Ushas translated above in section xiii. The hymn on the variety of

human pursuits, ix. 112, that on gambling, x. 34, and the one on

beneficence, x. 117 (all translated in the preceding section, pp. 424 if.),

may be cited as instances of close and acute observation of human life.

The speculations on creation in x. 129 (above, p. 356) and in x. 82 and

83 (p. 354), indicate the beginnings of philosophical reflection. As

an instance of picturesque expression I may quote the epithet Iriksha-

Tcesa, as applied to mountains, in v. 41, 11 : dpah oshadhir uta no avantu

dyaur vand girayo vrihhakesdh
\

"
May the Waters, the Plants, the

Sky, the Woods, the Mountains with their tresses of trees, preserve us."

In R.V. x. 70, 10, quoted in the 1st vol. of this work, p. 254, and
fl f

in A.Y. vii. 12, quoted above, in p. 4+38, allusion is made to social

meetings, which appear to have been of a literary or learned character.

i

642 In R.V. i. 116, 10,
f
aowever, BGnfey renders fc by robe, or garment, as he does

also in S.V. ii. 368=R.V. ix. 100, 9 (trans. of*8.V. p. 256). In his glossary s.v.

drapi, he translates it by coat of mail, where it occurs in R.V. ix. 86, 14.
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(15) Conclusion.

'Although the hymns of the Rig-veda exhibit a simpler, a less

advanced, a less definitely fixed and developed, stage of religious belief

and conceptions than we meet with in the works of the earliest Greek

poets, and a system of ideas widely diverse both from the mythological

forms, and the Iheosophic opinions, of the later Indian pantheon, and of

subsequent speculation, and although some of the customs and practices

of that early age were different from those which prevailed in later

times, it would be a mistake to suppose that, in the former period, the

condition of society was of a very primitive description. On the

contrary, the preceding inquiry has brought into view many signs of a

considerable progress in civilization, and in even a certain sort of re-

finement, as' then existing. (Compare the remarks of Professor Wilson,

in the Introduction to the second volume of his Translation of the Rig-

veda, p. xvii.)
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APPENDIX.

Page 15, line 7.

See A.Y. iv. 11, 6 (quoted in p. 361, at the foot), where the gods are

said to have " ascended to heaven, leaving their bodies behind."

Page 15, line 11.

In the two following passages the poets seem to claim affinity with

the gods.

viii. 27, 10: asti hi vah sajdtyam risddaso devdso asti dpyam \

14.

Devdso hi sma manave samanyavo visve sdkam sardtayah \

viii. 72, 7 : adhi nah Indra eshdm Yishno sajdtydndm \

ita Maruto

Asvind
|

8. Pra bhrdtritvam suddnavo adha dvitd samdnyd \

mdiur

garbhe bhardmahe
\

Page 18, line 11.

Compare the Taitt. Sanh., Asht. 6, p. 18 of MS. 1702 of India

Office Library : Devdsurdh safhyattdh dsan
\

te devdh mitho vipriydh

dsan
|
te anyonyasmaijyaishthydya tishthamdndh panchadhd vyalcrdmann

Agnir Vasubhih* Somo Rudrair Indro Marudbhir Varunah JLdityair

Brihaspatir F-isvairdevaih
\

te amanyanta
"
asurebhyo vai idam bhrdtri-

vyelhyo radhydmo yan mitho vipriydh srnah
\ yah nah irndh priyds

tanuvas tdh samavadydma ha etdlhyah sa nirrichhdd yah n
(

ah prathamo

'nyongasmai druhydd
"

iti
\
tas^ndd yah satdnunaptnndm prathamo

druhyati sa drttim drchhati
\ fiat tdnunuptram samavadyati Ihrdtrivyd-

bhibhutyai bhavaty dtmand pard 'sya bhrdtrivyo bhavati ityddi \

"The gods and Asuras contended togethel. The gods were hostile

to one another. Striving with one another for the superiority, they

parted into five divisions, Agni with the Vasus, Soma with the Eudras,
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Indra with the Maruts, Varuna with the Adityas, and Brihaspati with

the Visvedevas. They then reflected :
' We are subject to our enemies,

the Asuras, because we are hostile to one another. Let us unite our
i

dear bodies; and whoever shall first show enmity to another, let him

be separated from his body.' HeAce, any one among persons who have

bound themselves together by an oath, who first commits an injury

falls into calamity. When aman joins in the oath tdnunaptra for

the purpose of overcoming his enemies, he conquers, and his adversary

is overcome."

> The same story is told in other words in the Aitareya Brahmana,

and I quote the words to show how these narratives are yaried in the

different Brahmanas :

Ait. Br. 1, 24 : Te devdh abilhayur
" asmdlcam vipremdnam anu

idam asura h jilhavishyant*
"

iti
\ te^vyutkramya amantrayanta \ Agnih

Vasubhir udakrdmad Indro Rudrair Varunah Adityair Brihaspatir

Visvair devaih
\

te tathd vyutkfamya amantrayanta \
te 'bruvan " hanta

ydh eva nah imdh priyatamds tqnvas tdh asya Varunasya rdj'no grihe

sannidadhdmahai
\
tdlhir eva nah sa na sangachhdtai yo nah etad atikrd-

mdd yah dlulo lhavishdd" iti
\
"tathd" iti

\

Te Varunasya rdjno

grihe tanuh sannyadadhata \

te yad Varunasya rdjno grihe tanuh sonnya-

dadfyata tat tdnunaptram alhavat
\

tat tdnunaptrasya tdnunaptratvam \

tasmdd dhur " na satdnunaptrine drogdhavyam
"

iti
\

tasmdd u Asurdh

na anvdlhavanti
\

I quote Professor Haug's translation of this passage :
" The Devas

were afraid, surmising the Asuras might become aware of their being

disunited, and seize their reign. They marched out in several divisions

and deliberated. Agni marched out with the Vasus and deliberated.

Indra dfd so with the Kudras
;
Varuna with the Adityas ;

and Brihas-

pati with the Vi^ve Devas. Thus all, having severally marched out,

deliberated. They said,
'

Well, let us put these our dearest bodies in

the house ot Yaruna the king (i.e. water) ;
he among us who should,

out of greediness, transgress this (oath, not to do anything which

might injure the sacrifice), he shall no, more be joined with them.

They put their bodies in the house of Varuna. This putting of their

bodies in the house of Van^jia the king, became^ their Tdnunaptram

(joining of bodies). Thence tBey say : none of those joined together

by the Tdnunaptram ceremony is to be injured. Thence the Asuras
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could not conquer their (the gods') empire (for they had all been made

inviolable by this ceremony)."

Page 65, line 13. e

Setu must mean "bonds," not "barriers." See the quotation next

following in the text, viz., vii. 84, 2
;
and compare R.V. ix. 73, 4, and

x. 67, 4
;
and the word setra, rendered " a ligament, a fetter," in

Wilson's Sanskrit Dictionary.

Page 103, line 10.

Compare R.Y. i. 61, 2; i. 157, 6; viii. 1, 31
;

viii. 2, 37; x. 147t

1, where faith or heart-felt worship to Indra or the Asvins is ex-

pressed, or enjoined.

Page 105, line 11.

So in E..Y. viii. 59, 7, it is said : na slm aftevah dpad isham dlrghdyo

martyah \

" o long-lived god, the godless man obtains no food."

-Page 108, line 8.

Indra is himself declared to be a priest and a rishi, viii. 16, 7 (Indro

brahmd Indrah rishih).

Page 118, line 19.

See also Professor Max Miiller's Lectures on the Science of Lan-

guage, ii. 427.

Page 178, line 6.

Karamlhad. See "Weber's Indische Studien, ii. 306, and the Tait-

tiiiya Sanhita, ii. 6, 8, 4 f. : Tat Pushne paryaharan \

tat Pushd

prdsya dato 'runat
\
tasmdt Pushd prapishta-bhdgah \

adantako hi
\

"
They gave it to Pushan

;
and he, in eating it, pushed out his teeth.

Hence, Pushan has ground meal for his share in the oblation,; for he

is toothless." See the later story about how Pushan lost his teeth, in

the 4th vol. of this work, p. 168, 322.

Page 217, line 10 from the foot.
*

I have to thank Professor MiiUer for sending me a copy of Sayana's

note on the verse, R.V. x. Ifr 4. It ic as follows :

Ajahjanana-rahitah sarlrendriyddi-bhdga-vyatiriktah antara-purusha-

lakshano yo- bhdgas fo Agne te fvadlyena tapakd tapanena tarn iddri&am

bhagam tapasva tapanam kuru
\

Tathd le tava sochih Sokahetur jvdld-

vise&hah tarn bhdgam tapatu sarnskarotu
\ tapah-sochir-archih-salddndm
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santdndya tdratamyena Ihedah
\

He jdtavedah te tava yds tanvo murta-

yah sivdh sukha-hetavah tanu-tdpa-praddh tdbhir eva tanubhih pretam

suJvritdm sobhana-Tcarma-kdrindm lokam sthdnam vaha prdpaya \

Of this I will translate only so much as refers to the important

phrase ajo bhdgah \ "'Aja' is the portion characterized as the inner

man, devoid of birth, and of bodily senses and other parts."

Professor Aufifecht has favoured me with a statement of some further

grounds in support of his opinion as quoted in my note to p. 217. He

urges (1) that the goat is sacrificed to Agni (dgneyam ajam, S'atap. Er.

vi. 2, 1. 5, and Tandya Br. i. 8, 4, agnaye 'jam} ; (2) that it would be

absurd to ask Agni to burn or warm the unborn part, thai; is, to do a

material act to a thing beyond the reach of material influence
; (3) that

in the Big-veda bhdga is never used for part (pars), but only for share

(sors] ; (4) that tap means only to burn, to consume by heat, not to

warm
; (5) that vdtam dtmd gachhatu \

"let the soul go to the wind,"

had preceded in verse 3
;

so that there was no further occasion to refer

to the man's immaterial part.

In regard to what is urged by Professor Aufrecht under his fifth

head, I refer to what I have said on the sense of dtman in p. 313.

Page 220, line 3
;
and 267, line 16.

D

On the sense of vritra and vritrahan see Professor Spiegel's remarks

in Kuhn's Beitrage zur Yergleichenden Sprachfdrschung, vi. 388 f.

Page 228, line 12 from the bottom.

In reference to this myth Professor Aufrecht refers me to Dr. Kuhn's

Zeitschrift, i. 442, and to Professor Both's explanation of it, ibid. p. 444.

* Page 264, line 14.

Compare Aitareya Brahmana, iv. 7 ff., referred to above, p. 241,

note 372. The story begins as follows :

Prajdpatii* vai Somdya rdjne duhitaram prdyachhat Surytim Sdvi-

trlm
| tasyai sarve devdh vardh dgachha\ \

"
Prajapati gave his daughter

Surya Savitri in marriage to king Soma.
%

All the gods came as the

bridegroom's friends."

"Page 269, line 14.

In ix. 92, 5, it is said that Soma protected the (Aryan) man and

repelled the Dasyu (Somah prdvad manum dasyave Jcar alhikam).
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Page 288, line 4.

The Taitt. San. vi. 1, 4, 3, has the following story about Yamaj
Devds cha vai Yamas cha asmin loke 'spardhanta \

sa Yamo devdndm

indriyam viryam ayuvata \
tad Yamasya l.Yamatvam

\
te devdh

amanyanta "Yamo vai idam abhud yad vayam smah" iti
\

te Prajd-

patim upddhdvan, \

sa etau Prajdpatir dh/ianah ulcsha-vasau niramimlta
\

te devdh Vaishndvarumm vasdm dlabhanta Aindram ukshdnam
\

tarn

Varunenaiva grdhayitvd Vishnund Tfajnena prdnudanta \

Aindrenaiva

asya indriyam avrinjata \

"The goc?s and Tama contended in this world. Tama took away
the vigour and energy of the gods. This is his characteristic. The

gods reflected,
' Tama has become the same as we are.' They hastened

to Prajapati, who formed from hyuself this bull and this cow. The

gods sacrificed the cow to Vishnu and Yaruna, and the bull to

Indra," etc.

Page 345, Mne 7.

In R.V. x. 30, 10, the Waters are called the mothers and the

mistresses of the world (rishe janitrlr bhuvanasya patriir apo vandasvd). .

Page 361, line 3. r

In E.V. x. 190, right (or the ceremonial), and truth, night, the

ocean, etc., are said to have sprung from tapas : Ritam cha satyam cha

abhiddhdt tapaso 'dhi ajdyata \

tato rdtrl ajdyata tatah samudro arnavah
\

2. Samudrdd arnavdd adhi samvatsaro ajdyata \

ahordtrdni vidadhat

visvasya mishato vasi
\

3. Suryd-chandramasau Dhdtd yathdpurvam

akalpayat \
divam cha prithivlm cha antarihsham atho svah

\

"Right and truth sprang from fervid tapas; and thence sprang the

night and the liquid ocean. 2. From the liquid ocean sprang the year ;

and it, the lord of all things that see, made the day and night. Dhatri

(or the Disposer) made the sun and moon as before
;
and the sky, the

eartfi, the air, and the heaven."
1

f

Page 453, line 8 from the foot. ,,

See also Professor H. H. Wilson's Preface to his translation of the

Vishnu Purana, vol. i. pp. iii. f. (Dr. Hall's edit.).
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Aditi, 13, 35 ff., 156, 163,

224, 228, 355, 360, 369

Adityas, 11, 3 f., 48
ff.,

54 ff., 70

Aeschylus, quoted 25, 44,

157, 354

Agastya, 153

Agha, 110

Agnayl, 82, 337, 345

Agni, 8, 13 f., 35, 51, 63,

65, 199 ff., 269, 281 ff.,

297 ff., 403, et passim
Agni Daivodasa, 219

Agnji Garhapatya, 300

Agnihotra, 315

Agni Savitra, 299, 402

Agnishvattas 296

Ahi, 93, 95, 97

Ahirbudhnya, 336

Ahura, mazda, 70, 22, 120

Aitareya Aranyaka
p. 73 23

84 359
i. 13,, 2, 3 49
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i. 14268"
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24475

ii. 173^2
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iii. 20 93
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44 321
iv. 1 86
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vi. 11 88
viii. 23 468
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Aja panchaudana offering,

304, 306

Ajobhagah, 217, 297 f.,

313, 476 f.

Amhika, 1 >

Amsa, 13, 54 ff.', 419
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Anaxagoras, 28 .

Andra, 121

Angiras, ^200, 209, 274,
277, 395, 409

Angirases, 23, 56, 226,
251 f., 292 f., 311

Anumati, 398

Anuyaja, 11

Apamnapat, 354

Apas (the Waters), 343

Aphrodite, 3, 25

Apnavana, 213

Apsarases, 44, 308, 345,

409, 430

Apva, 110

Apya yosha, 290

Aramati, 337

Aranyam, 346, 422 f.

Arbuda, 97

Ares, 3, 260
Aristotle's Politics, i, 2,

7, quoted 5

Arjlklya, 344

Aryaman, 13, 47, 54 ff.,

58, 60, 62, 68, 125, 163

Aryas, 113 f., 220

Asikni, 344

Asuniti,*97
Asuras, 18, 44, 65, 82, 97,

101, 147, 204, 230, 268,

401, 405

As'vateyanas Grihyssutras,
quotefl, 217, 401

Asvalayanas' S'rauta-su-

tras, quoted 231

As'vins, 93 f., 113, 125,
145, 164, 192, 234 ff.

As'vina libation, 253

As'vinl, 345

Atharvan, 209, 395, 409

Atharvans, 293, 311
Atharva-veda

i.

7, 2210
30, 3 10

33, 1205
ii.

5, 3 49

30, 2243
iii.

3, 3 74

10, 12 79

21, 4403
25, 1 ff 407

29, 3309
7403

30, 1 ff 439

iv.

10, 5159
11, Iff. 399

7361
15, 12 74
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_ 63

20, 2305
23, 6 14

27, 3-150
34, 2ff.-307

37, 1 If. 309

38, Iff. 431'

39, 2208
v.

24, 4 74
9 158, 298

'
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30, 440

6294
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Brahma-sutras, 16

Brihadaranyaka Upani-
"shad, 12, 316, 319, 323

Brihaspati, 23, 93, 193,
"272 ff., 292

C.

Chaos, 24

Chaturmasya, 315

Chaturrims'atiratra, 15

Chhandogya Upanishad,
323

; vi. 2, 1359.
Chitra, 454

Chitragupta, 302

Chyavana, 243

ChyavSna, 250

Cyclopes, 24

D.

Dadhyanch, 209

Daksha, 13, 48, 50 ff.,

80, 355, 360, 369, 419

DakshayanT, 80

Danavas, 95

Danavl, 82

Danu, 95

Danus, 95

Dasa, 114

Basra. 240

Dasyus, 100, 113 f., 220

Dawn, 181 ff.

Demeter, 26 f., 260

Deshtri, 395

Devapi, 280

Devayajin, 318

Dhatri, 31, 54, 159, 169

Dhishana, 339

Dhruva, 398
Diodorus Siculus quoted,

26

Dionysus, 25!?f.

Diti,"l3, 42, 147

Divodasa, 97, 219, 34\
451

Durga, 214, 256

Durvasas, 324 -

Dyaus,7, H,21ff., 39, 76,

100, 118 ff., 142, 156,

205, 212, 267, 357

Dyaushpitar, 33, 118f.

E.

Earth, 7, 11, 13, 21 ff.,

40, 76, 102. See Pri-

thivi.

Egyptian cosmogony, 26

Ekashtakv., 79 f.

Elephants, 467 f.

Eros, 406

Euripides quoted, 26, 28,

90, $59, 298

F.

Fathers (Pitris) 267, 286ff.,

398

G.

Gaia, 76 ">

Gandharva, 289 f.

Gandhvvas, 13, 44, 262

ff., 296, 308 f., 398, 400

GangS, 339, 344

Ganges, 77, 338

Gayatri, 263

Ghosha, 247, 458

Gemeter, 26

Gma, 34

Go, 34
Goethe quoted, 298

Gomati, 344

Gotamas, 186
Gunas (the three), 309,

377

Gungu, 346

H.

Habakkuk, 3, 898
Hades, 305

Harivamsa, 8803438
Heaven, 7, 11, 13, 21

ff.,

102. See Dyaus.
Helios, 145

Hell, 312

Hephaistos, 86, i99, 224

Here, 24, 260

Hermes, 173
Herodotus quoted, 111,

, 209, 432
Hesi'xl quoted, 24, 76, 406

Hiranyagarbha, 1, 31 f.,

354, 383, 390, 411

Hiranyahasta, 247
Homer quoted, 157
Homeric hymns quoted,

24, 155

Hotra, 339

I.

Ignis, 199
I la, 339

Indra, 8, 13, 17, 30 f.,

77 ff, 192, 229, 266

Indrani, 82, 337

Isaiah, 19, 198

Jemshid, 1

Jma, 34

Juhu, 398, 411

Jumna, 338

Jupiter Pluvius, 77

K.

Kakshivat, 246

Kala, 391, 407 ff., 411

Kali, 243
Kali (one of the dice), 430

Kalpas, 325

Kama, 347, 362, 402 ff.,

411

Kamadyu, 244

Kauada, 364

Kapardin, 462

Kapila, 364

Kas'yapa, 52
f., 80, 373,

408
Katha Upanishad, 308,

330
Kathaka quoted

i 3, 15 82

12, 5392
12, 10232

Kaushltaki Upanishad,
308, 371

Kavya Us'anas, 86, 201,
210

Kavyas, 292

Kronos, 24

Krumu, 344

Kshattriyas, 252, 389

Kshetrasyapati, 465

Rubha, 344^

Kurukshetra, 252

Kuyava, 95

31
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subjects. By CHARLES PHILIP'BROWN, Member of the Royal Asiatic Society;
late of the Madras Civil Service

; Telugu Translator to Government
;
Senior

Member of the College Board, etc. ; Author of the Telugu Dictionaries and

Grammar, etc. 4to. sewed, pp. xii. and 90. 10s. Qd.

Brown. SANSKBIT PEOSODY AND NUMEBICAL SYMBOLS EXPLAINED. By
CHARLES PHILIP BROWN, Author of the Telugu Dictionary, Grammar, etc., Pro-
fessor of Telugu in the University of London. Demy 8vo. pp. 64, cloth. 3s. 6d.

Biiddhag'hosha. BUDDHAGHOSHA'S PABABLES^: translated from Burmese
by Captain H. T. ROGERS, R.E. With an Introduction containing Buddha's

Dhammapadam, or, Path of Virtue ; translated from Pali by F. MAX MULLEB.
8vo. pp. 378, cloth. 12s. 6d.

Burgess. SUEYA-SIDDHANTA (Translation of the) : A Text-book of
Hindu Astronomy, with Notes and an Appendix, containing additional Notes
and Tables, Calculations of Eclipses, a Stellar Map, and Indexes. By Rev.

E^ENEZER BURGESS, formerly Missionary of the American Board of Commis-
sioners of Foreign Missions in India ; assisted by the Committee of Publication

of the American Oriental Society. 8vo. pp. iv. and 354, boards. 15s.

Callaway. IZINGANEKWANE, NENSTJMANSUMANE, NEZINDABA, ZABANTTT

(Nursery Tales, Traditions, and Histories of the Zulus). In their own words,
with a ''translation into English, and Notes. By the Rev. HENRY CALLAWAY,
M.D. Volume i1 ., 8vo. pp. xiv. and 378, cloth. Natal, 1866 and 1867. 16*.

Callaway. THE RELIGIOUS .SYSTEM OF THE AMAZULU.
Part I. Unkulunkulu ; or, the Tradition" of Creation as existing among the

Amazulu and other Tribes of South Africa, in their own words, with a translation

into English, and
Not^s. By the Rev. Canon CALLAWAY, M.D. 8vo. pp. 126,

sewed. 4s. , ^
Part II. Amatongo; or, Ancestor Worship, as existing among the Amazulu, in

their own words, with a translation into English, and Notes. By the Rev.

CANON CALLAWAY, M.D. 8vo. pp. 127, sewed. 4s.

2
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Canones Lexicographic! ; or. Rules to be observed in Editing tV,e New
English Dictionary of the Philological Society, prepared by a Committee of the

Society. 8vo., pp. 12, sewed. 6d.

Carpenter. THE LAST DAYS IN ENGLAND OF THE RAJAH RAMMOHW
EOT. By MARY CARPENTER, of Bristol. With Five Illustrations. Svo. pp.
272, cloth. Is. (id.

Carr. -o^er
firs

_ j-S'o[J5S'.
A COLLECTION OF TELUGTJ PROYERBJ,

Translated, Illustrated, and Explained ; together with some Sanscrit Proverbs

printed in the Devnagari and Telugu Characters. By Captain M. W. CAKR,
Madras Staff Corps. One Vol. and Supplemnt, r' yal Svo. pp. 488 and 148. 31s. 6d.

Catlin. O-KEE-PA. A Religious Ceremony of the Mandans. By
GEORGE CATLIN. With 13 Coloured Illustr,.ions. 4to. pp. 6b, bound in cloth,

gilt edges. 14*.

Chalmers. THE ORIGIN OF THE CHINESE; an Attempt to Trace the
connection of the Chinese with Western Nations in their Religion, Superstitions,

Arts, Language, and Traditions. By JOHN CHALMERS, A.M. Foolscap 8vc-.

cloth, pp. 78. 2*. 6d.

Chalmers. THE SPECULATIONS ON METAPHYSICS, POLITY, AND MOEALITY
OF " THE OLD PHILOSOPHER" LAU TSZE. Translated from the Chinese, with

an Introduction by John Chalmers, M.A. Fcap. Svo. cloth, xx. and 62. 4s. Gd.

Charnock. LTTDTJS PATRONYJT.JTJS
; or, the Etymology of Curious Sur-

names. By RICHAUD STEPHEN CH^..NOCK, Ph.D., F.S.A., F.R.G.S. Crown
8vo., pp. 182, cloth. 7s. 6d.

Charnock. YERBA NOMINAL?:A ;
or Words'

1

derived from Proper Names.

By RICHARD STEPHEN CHARNOCK, Ph. Dr. F.S.A., etc. 8vo. pp. 326, cloth. 14*.

Chaucer Society's Publications. First Series.

A Six-Text Print of Chaucer's Canterbury Tales, in parallel columns, from

the following MSS. : 1. The Ellesmere. 2. The Hengwrt, 154. 3. The Cambridge
Univ. Libr. Gg. 4, 27. 4. The Corpus Christi College, Oxford. 5. The
Petworth. (5. The Lansdowne, 851. Part I. The Prologue and Knight's
Tale. (Each of the above Texts are also published separately.)

Second Series.

1 . ON EARLY ENGLISH PRONUNCIATION, with especial reference to Shakes-

peare and Chaucer, containing an investigation of the Correspondence of Writing
with Speech in England, from the Anglo-Saxon period to the present day,preceded

by a systematic notation of all spoken sounds, by means of the ordinary print-

ing types. Including a re-arrangement of Prof. F. J. Child's Memoirs on the

Language of Chaucer and Gower, and Reprints of the Rare Tracts by Salesbury
on English, 1547, and Welch, 1567, and by Barcley on French, 1521. By
ALEXANDER J. ELLIS, F.R.S., etc., etc. Parti. On the Pronunciation of the

xivth, xvith, xvnth, and xvmth centuries. 10s.

2. ESSAYS ON CHATJCER
;
His "Words and Works. Part I. 1. Ebert's

Review of Sandras's E'tude sur Chaucer, considere comme Imitattur des Trouveres,

translated by 4. W. Van Rees Hoets, M.A.-, Trinity Hall, Cambridge, and revised

by the Author. II. A Thirteenth Century Latin Treatise on the Chilindre:
" For

by my chilindre it is prime of day
"
(Shipmannes Tale). Edited, with a Trans-

lation, by Mr. EDMUND BROCK, and illustrated by a Wocdcut of the Instrument

from the Ashmole MS., 1522.

3. A TEMPORARY PREFACE to the Six.- Text Edition of Chaucer's

Canterbury Tales. Part I. Attempting to show the true order of the Tales, and

the Days and Stages of the Pilgrimage, etc., etc. By F. J. FURXIVALL, Esq.,

M.A., Trinity Hall, Cambridge. a

Childers. KHI;DDAKA"PATHA. *A Pali T<ext, with a Translation and
Notes. By R. C. CHILDERS, late of the Ceylon Civil Service. Svo. pp. 32,

stitched. Is. 6d.
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Childefrs. A PALI-ENGLISH DICTIONARY, with Sanskrit Equivalents,
and with numerous Quotations, Extracts, and References. Compiled by R. C.

CHILDEUS, late of the Ceylon Civil Service. [In preparation.

Chronique DE ABOU-DJAFAR-MOHAMMED-BEN-DJARIR-BEN-YEZID TABARI.
Traduite par Monsieur HERMANN ZOTENBERG. Vol. I., 8vo. pp. 608, sewed.
7s. 6d. ( To be completed in Four Volumes .)

Oolenso. FIRST STEPS IN ZULU-KAFIR : An Abridgement of the Ele-

mentary Grammar of the Zulu-Kafir Language. By the Right Rev. JOHN "W.

COLENSO, Bishop of Natal. 8vt pp. 86, cloth. Ekukanyeni, 1859. 4s. 6d.

Colenso. ZULU-EXGLISH DICTIONARY. By the Eight Rev. JOHN W. Co-
LEXSO, Bishop of Natal. 8vo. pp. viii. and 552, sewed. Pietermaritzburg,1861. 15s.

Colenso. FIRST ZULU-KAFIR READING BOOK, two parts in one. -> By the

Right Rev. JOHN W. COLENSO, Bishop of Natal. 16mo. pp. 44, sewed. Natal. Is.

Colenso. SECOND ZULU-KAFIR READING BOOK. By the same. 16mo.
pp. 108, sewed. Natal. 3s.

Colenso. FOURTH ZULU-KAFIR READING BOOK. By the same. 8vo.

pp. 160, cloth. Natal, 1859. 7s.

Colenso. Three Native Accounts of the Visits of the Bishop of Natal
in September and October, 1859, to Upmande, King of the Zulus

;
with Expla-

natory Notes and a Literal Translation, afci a Glossary of all the Zulu Words
employed in the same : designed fo'>the use of Students of the Zulu Language.
By the Right Rev. JOHN W. COLENSO, Bishop of Natal. 16mo. pp. 160, stiff

cover. Natal, Maritzburg, *860. 4s. 6d.

Coleridge. A GLOSSARIAL INDEX to the Printed English Literature of
the Thirteenth Century. By HERBERT COLERIDGE, Esq. 8vo. pp. 104, cloth.

2s. 6d.

Colleccao de Yocabulos e Frases usados na Provincia de S. Pedro,
do Rio Grande do Sul, no Brasil. 12mo. pp. 32, sewed. Is.

Contopoulos. A LEXICON OF MODERN GREEK-ENGLISH AND ENGLISH
MODERN GREEK. By N. CONTOPOULOS.

Part I. Modern Greek-English. 8vo. cloth, pp. 460. ]2s.

Part II. English-Modern Greek. 8vo. cloth, pp. 582. 15*.

Dennys. CHINA AND JAPAN. A complete Guide to the Open Ports of
those countries, together with Pekin, Yeddo, Hong Kong, and Macao ; forming
a Guide Book and Vade Mecum for Travellers, Merchants, and Residents in

general; with 56 Maps and Plans. By WM. FREDERICK MAYERS, F. R.G.S.
H.M.'s Consular Service ; N.*B. DENNYS, late H.M.'s Consular Service ; and
CHARLES KING, Lieut. Royal Marine Artillery. Edited by N. B. DENNYS.
In one volume. 8vo. pp. 600, cloth. 2 2s.

Dbhne. A ZULU-KAFIR DICTIONARY, etymological!^ explained, with

copious Illustrations and examples, preceded by an introduction on the Zulu-
Kafir Language. By the Rev. J. L. DOHNE. Royal 8vo. pp. xlii. and 418,
sewed. Cape Town, 1857. 21s.

Db'hne. 'I*HE FOUR GOSPELS IN ZULU. By the Rev. J. L. DOHNE,
Missionary to the'American Board, C.F.M. 8vo. pp. 208, cloth. Piejermaritz-
burg, 1866. 5s.

Early English Text Society' & Pu'blica&ons.

1. EARLY > ENGLISH ALLITERATIVE POEMS. In the West-Midland
Dialect of the Fourteenth Century. Edited by R. MORRIS

? Esq., from an

unique Cottonian MS. *l6f)l *

2. ARTHUR (about 1440 A.D.). Edited by F. J. FURNIVALL, Esq.,
from the Marquis of Bath's unique M.S. 4s.
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3. ANE COMPENDIOUS AND BREUE TRACTATE CONCERNYNG YE OFFICE
AND DEWTIE OF KYNGIS, etc. By WILLIAM LAUDER. (1556 A.D.) Edited

by F. HALL, Esq., D.C.L. 4s.

4. SIR GAWAYNE AND THE GREEN KNIGHT (about 1320-30 A.D.).
Edited by R. MORRIS, Esq., from an unique Cottonian MS. 10s.

5. OF THE ORTHOGRAPHIE AND CONGRUITIE OF THE BRITAN TONGUE';
a treates, noe shorter than necessarie, for the Schooles, be ALEXANDER HUME.
Edited for the first time from the uniqusiMS. in the British Museum (about
1617 A.D.), by HENRY B. WHEATLEY, Esq. "4s.

6. LANCELOT OF THE LAIK. Edited from the unique MS. in the Cam-
bridge University Library (ab. 1500), by the^ev. WALTER W. GKEAT, M. A. 8s.

7. THE STORY OF GENESIS AND EXODUS, an Early English Song, of
about 1250 A.D. Edited for the first time from the unique MS. in the Library
of Corpus Christi College, Cambridge, by II. MORRIS, Esq. 8s.

8 MORTE ARTHURE
; the Alliterative Version. Edited from ROBERT.?

THORNTON'S unique MS. (about 1440 A.D.) at Lincoln, by the Rev. GEORGE
PERRY, M>.A., Prebendary of Lincoln. 7s.

9. ANIMADVERSIONS UPFON THE ANNOTACIONS AND CORRECTIONS OF
SOME IMPERFECTIONS OF IMPHESSIONES OF CHAUCER'S WOKKES, reprinted
in 1598; by FRANCIS THVNNE. Edited from the unique MS. in the

Bridgewater Library. By G.1
ri. KINGSLEY, Esq., M.D. 4s. ,.

10. MERLIN, OR THE EARLY HISTORY OF KING ARTHUR. Edited for the
. first time from the unique MS. in the Cam.hridge University Library (about

1450 A.D.), by HENRY B. WHEATLEY, Esq. Part I. 2s. 6d.

11. THE MONARCHE, and other Poems cyf Sir David Lyndesay. Edited
from the first edition by JOHNE SKOTT, in 1552, by FITZEDWARD HALL,
Esq., D.C.L. Part I. 3s.

12. THE WRIGHT'S CHASTE WIFE, a Merry Tale, by Adam of Cobsam

(about 1462 A.D.), from the unique Lambeth MS. 306. Edited for the first

time by F. J. FURNIVALL, Esq., M.A. Is.

13. SEINTE MARHERETE, )>E
MELDEN ANT MARTYR. Three Texts of aK

1200, 1310, 1330 A.D. First edited in 1862, by the Rev. OSWALD COCKAYNE,
M.A., and now re-issue/i. 2s.

14. KYNG HORN, with fragments of Floriz and Blanucheflur, and the

Assumption of the Blessed Virgin. Edited from the MS. in the Library of

the University of Cambridge and the British Museum, by the Rev. J. RAWSON
LUMBY. 3s. 6d.

15. POLITICAL, RELIGIOUS, AND LOVE POEMS, from the Lambeth MS.,
No. 306, and other sources. Edited by F. J. FURNIVALL, Esq., M.A. 7s. 6d.

16. A TRETICE IN ENGLISH breuely drawe out of
]>

book of ftuintis

essencijs in Latyn, J> Hermys ]> prophete and king of Egipt after
)?

flood

of Noe, fader of Philosophris, hadde by reuelaciouw of.an aungil of God to him
sente. Edited from the Sloane MS. 73, by F. J. FURNIVALL, Esq., M.A. Is.

17. PARALLEL EXTRACTS from 29 Manuscripts of PIERS PLOWMAN, with

Comments, and a Proposal for the Society's Three-text edition of this Poem.

By. the Rev. W. SKEAT, M.A. Is.

18. HALI MEIDENHEAD, about 1206 A.D. Edited for the first time from
the MS. (with a translation) by the Rev. OSWALD COCKAYNE, M.A. Is.

19. THE MONARCHE, and other Poems of Sir David Lyndesay. Part II.,
the Conjplaynt of the King's Papingo, and other minor Poems. Edited from

the First Edition by1?. HALL, Fsq., D.C.iK 3s. 6d.

20. SOME TREATISES BY RICHARD ROLLE DE HAMPOLE. Edited from
Robertof Thornton's MS. ab. 1440 A.D. , by Rev. GEORGE G. PERRY, M.A. 1*.
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21. MERLIN, OR THE EARLY HISTORY OF KING ARTHUR. Part II. Edited

by HENRY B. WHEATLEY, Esq. 4s.

22. THE ROMANS OF PARTENAY, OR LUSIGNEN. Edited for the first time
from the unique MS. in the Library of Trinity College, Cambridge, by the
Rev. W. W. SKEAT. M.A. 6s.

'3. DAN MICHEL'S AYENBITE OF INWYT, or Remorse of Conscience, in
the Kentish dialect, 1340 A.D. Edited from the unique MS. in the British

Museum, by RICHARD MORRJS, Esq. 10s. 6d.

24. HYMNS OF THE VIRGIN..AND CHRIST
;
THE PARLIAMENT OF DEVILS,

and Other Religious Poems. Edited from the Lambeth MS. 853, by F. J.

FURNIVALL, M.A. 3s.

25. THE STATIONS OF ROME," and the Pilgrim's Sea-Voyage and Sea-

Sickness, with Clene Maydenhod. Edited from the- Vernon and PoVkington
MSS., etc., by F. J. FURNIVALL, Esq., M.A. Is.

26. RELIGIOUS PIECES IN PROSE AND VERSE. Containing Dan Jon
Gaytrigg's Sermon ; The Abbaye of S. Spirit ; Sayne Jon, and other pieces
in the Northern Dialect. Edited from Robert of Thorntone's MS. (ab. 1460

A.D.) by the Rev. G. PERRY, M.A. 2s.

27. MANTPULUS VOCABULORUM : a Rhyming Dictionary of the English
Language, by PETER LEVINS (1570). Edited, with an Alphabetical Index,
by HENRY B. WHEATLEY. 12s. ,,,,

28. THE VISION OF WILLIAM CONC? #NTNG"TIERS PLOWMAN, together with
Vita de Dowel, Dobet et Dobest. 1362 A.D. , by WILLIAM LANGLAND. The
earliest or Vernon Text ; "^ext A. Edited from the Vernon MS., with, full

Collations, by Rev. W. W. SKEAT, M.A. "Is.

29. OLD ENGLISH HOMILIES AND HOMILETIC TREATISES. (Sawles Warde,
and the Wohunge of Ure Lauerd : Ureisuns of Ure Louerd and of Ure Lefdi,

etc.) of the Twelfth and Thirteenth Centuries. Edited from MSS. in the Brit-

ish Museum, Lambeth, and Bodleian Libraries ;
with Introduction, Transla-

tion, and Notes. By RICHARD MoRRis. First Series. Part I. 7*.

30. PIERS, THE PLOUGHMAN'S CREDE (about 1394). Edited from the
:* MSS. by the Rev. W. W. SKEAT, M.A. 2s.

31. INSTRUCTIONS FOR PAKISH PRIESTS. By JOHN MYRC. Edited from
Cotton M.S. Claudius A. II., by EDWARD PEAC,OCK, Esq., F.S.A., etc., etc. 4*.

32. THE BABEES BOOK, Aristotle's ABC, TJrbanitatis, Stans Puer ad
Mensam, The Lytille Childreues Lytil Boke. THE BOKES OF NURTURE of

Hugh Rhodes and John Russell, Wynkyn de Worde's Boke of Kervynge, The
Booke of Demeanor, The Boke of Curtasye, Seager's Schoole of Vertue, etc.,

etc. With some French and Latin Poems on like subjects, and some Fore-
words on Education in Early England. Edited by F. J. FURNIVALL, M.A.,
Trin. Hall, Cambridge. 15s.

33. THE BOOK OF THE KNIGHT DE LA Toms, LANDRY, 1)372. A Father's
Book for his Daughters, Edited from the Harleian MS. 1764, by THOMAS
WRIGHT, Esq., M.A., and Mr. WILLIAM ROSSITER. 8s.

34. OLD ENGLISH HOMILIES AND HOMILETIC TREATISES. (Sawles Warde,
and the Wohunge of Ure Lauerd : Ureisuns of Ure Louerd and of Ure Lefdi,

.etc.) of the Twelfth and Thirteenth Centuries. Edited from MSS. in the

British Museum, Lambeth, and Bod^ian Libraries
;
with Introduction, Trans-

lation, and Notes, by RICH VRD -MORRIS. First Series. Part 2. 8s.

35. SIR DAVID LYNDESAY'S WORKS. T'ART 3. The Historic of ane
Nobil 'and Wailzeand Sqvyer, WILLIAM MELDRUM, umqvhyle Laird of

Cleische and Bynnio, compylit be Sir DAUID LYNIJESAY of ,the Mont alias

Lyoun King of Armes.
*

'.With the Testament Df the said Williame Mel-

drum, Squyer, compylit alswa be Sir Dauid Lyndesay, etc. Edited by F.

HALL, D.C.L. 2.
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36. MERLIN, OR THE EARLY HISTORY OF KING ARTHUR. A Prose
Romance (about 1450-1460 A.D.), edited from the unique MS. in the

University Library, Cambridge, by HENRY B. AVHEATLEY. With an Essay
on Arthurian Localities, by J. S. STUAKT GLENNIE, Esq. Partlll. 1869. 12s.

37. SIR DAVID LYNDESAY'S WORKS. Part IV. Ane Satyre of the
thrie estaits, in commendation of vertew and vitvperation of vyce. Mai J
be Sir DAVID LINDESAY, of the Mont, alias Lyon King of Armes. At

Edinbvrgh. Printed be Robert Charteris, 1602. Cvm privilegio regis.
Edited by F. HALL, Esq., D.C.L. 4s.

fc

38. THE VISION or WILLIAM CONCERNING PIERS THE PLOWMAN,
together with Vita de Dowel, Dobet, et Dobest, Secundum Wit et Resoun,

by WILLIAM LANGLAND (1377 A.D.). Ttle "
Crowley" Te"xt; or Text B.

Edited from MS. Laud Misc, 581, collated with MS. Rawl. Poet. 38, MS.
B. 15. 17. in the'Library of Trinity College, Cambridge, MS. Dd. 1. 17. in

the Cambridge University Library, the MS. in Oriel College, Oxford, MS.
Bodley 814, etc. By the Rev. WALTER W. SKEAT, M.A., late Fellow of.

Christ's College, Cambridge. 10s. 6d.

89. THE "Gssi HYSTORIALE" OF THE DESTRUCTION OF TROY. An
Alliterative Romance, translated from Guido De Colonna's "

Hystoria
Troiana." Now first edited from the unique MS. in the Hunterian Museum,
University of Glasgow, by the Rev. GEO. A. PANTON and DAVID DONALDSON.
Part I. 10s. 6d.

Extra &>ries. <

1. THE EOMANCE or WILLIAM OF PALERNE (otherwise known as the
Romance of William and the Werwolf). Translated from the French at the

command of Sir Humphrey de Bohun, about A.D. 1350, to which is added a

fragment of the Alliterative Romance ..of Alisaunder, translated from the

Latin by the same author, about A.D. 1340; the former re-edited from the

unique MS. in the Library of King's College, Cambridge, the latter now
first edited from the unique MS. in the Bodleian Library, Oxford. By the

Rev. WALTER W. SKEAT, M.A. 8vo. sewed, pp. xliv. and 328. \ 6s.

2a.C-N EARLY ENGLISH PRONUNCIATION, with especial reference to

Shakespeare and Chaucer ; containing an investigation of the Correspondence
of Writing with Speech in England, from the Anglo-Saxon period to the

present day, preceded by a systematic Notation of all Spoken Sounds by
means of the ordinary Printing Types ; including a re-arrangement of Prof.

F. 3 . Child's Memoirs on the Language of Chaucer and Gower, and reprints
of the rare Tracts by Salesbury on English, 1547, and Welch, 1567, and by
Barcley on French, 1521. By ALEXANDER J. ELLIS, F.R.S. Part I. On
the Pronunciation of the xivth, xvith, xvnth, andxviiith centuries. 8vo.

sewed, pp. viii. and 416. 10s.

3. CAXTON'S BOOK OF CURTESYE, printed at Westminster about 1477-8,
A.D., and now reprinted, with two MS. copies of the same treatise, fi^ra the

Oriel MS. 79,*nd the Balliol MS. 354. F.dited by FREDERICK J. FURNI-

VALL, M.A. 8vo. sewed, pp. xii. and 58. 5s.

4. THE LAY OF HAVELOK THE DANE; composed in the reign of
Edward I., about A.D. 1280. Formerly edited by Sir F. MADDEN for the

Roxburghe Club, and now re-edited from the unique MS. Laud JTHsc. 108, in

the Bodleian Library, Oxford, by the Rev. WALTER Wr SKEAT, M.A. 8vo.

seved, pp. Iv. and 160. 10s.
f

5. CHAUCER'S TRANSLATION OF BOET^TIUS'S
" DE CONSOLATIONS

PHILOSOPHIE." Edited from" the additional MS. 10,340 in the British

Mnseum. Collated with the Cambridge Univ. Libr. MS. lie 3. 21. By
RICHAn D MORRIS. 8vo. 12s.

6 THE ROHANCE OF ;EH:E CnsifELERE ASSKJNE. Ee-edited from the

unique manuscript in the British Museum, with a Preface, Notes, and
Glossarial Index, by HENRY H. GIBBS, Esq., M.A. 8vo. sewed, pp.
xviii. and 38. 3s.
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7. Qy EARLY ENGLISH PRONUNCIATION, with especial reference to

Shakspere and Chaucer ; containing an investigation of the Correspondence
of Writing with Speech in England, from the Anglo-Saxon period to the

present day, preceded by a systematic Notation of all Spoken Sounds by
means of the ordinary Printing Types ; including a re-arrangement of Prof.

F. J. Child's Memoirs on the Language of Chaucer and Gower, and Reprints
of the rare Tracts by Salesbury on English, 1547, and Welsh, 1567, and by
Barcley on French, 1521. By ALEXANDER J. ELLIS, F.R.S., etc., etc.

Part If. On the Pronunciation of the xm th and previous centuries, of

Anglo-Saxon, Icelandic^Old Norse and Gothic, with Chronological Tables of
the Value of Letters and Expression of Sounds in English Writing. 10s.

8. QUEENL ELizABETHES (tAcHADEMY, by Sir HUMPHREY GILBERT.
A Booke of Precedence, The Ordering of a Funerall, etc. Varying Versions
of the Good Wife, The Wise Man, etc. Maxims, Lydgate's Order of Fools,
A Poem on Heraldry, Occleve on Lords' Men, etc., Edited by F. J.

FURNIVALL, M.A., Trin. Hall., Camb. With Essays on Early Italian and
German Books of Courtesy, by W. M. ROSSETTI, Esq,, and E. OSWALD,
Esq. Svo. 13s.

9. THE FRATEKNITYE OF YACABONDES, by JOHN AWI>ELEY (licensed
in 1560-1, imprinted then, and in 15(55), from the edition of 1575 in the

Bodleian Library. A Caueat or Warening for Commen Cursetors vulgarely
called Vagabones, by THOMAS H ARMAJ>T

., ESCIUIERE. From the 3rd edition of

1567, belonging to Henry Hutb^Esq.,
'collated with the 2nd edition of 1567,

in the Bodleian Library, Oxford^and with the reprint of the 4th edition of

1573. A Sermon in Praise of Thieves and Thievery, by PAKSON HABEN oa

HYBERDYNE, from the Lansdowne MS. 98, and Cotton Vesp. A. 25. Those

parts of the Groundworke of Conny-catching (ed. 1592), that differ from
Harman's Caueat. Edited by EDWARD VILES & F. J. FURNIVALL. Svo.

7*. 6d.

Edda Saemundar Hinns Froda The Edda of Saemund the Learned.
From the Old Norse or Icelandic. Part I. with a Mythological Index. 12mo. pp.
152, cloth, 3s. Gd. Part II. with Index of Persons and Places. By BENJAMIX
THORPE. 12mo. pp. \iii. and 172, cloth. 1866. 4s. ; or in 1 Vol. complete, 7*. Gd.

Eger and Grime; an Early English Romance. Edited from Bishop
Percy's Folio Manuscript, about 1650 A.D. By JOHN W. HALES, M.A.,
Fellow and late Assistant Tutor of Christ's College, Cambridge, and FREDERICK.
J. FURNIVALL, M.A., of Trinity Hall, Cambridge. 1 vol. 4to. (only 100 copies

printed), bound in the Roxburgh style, pp. 6J. Price 10s. 6d.

Eitel. HANDBOOK FOR THE STUDENT OF CHINESE BUDDHISM. By the
Rev. E. J. EITEL, of the London Missionary Society. In 1 vol. Svo. [/ thepress.

Elliot, THE HISTORY OF INDIA, as told by its own Historians. The
Muhammadan Period. Edited from the Posthumous Pampers of the late Sir H.
M. ELLIOT, K.C.B., East India Company's Bengal Civil Service, by Prof.

JOHN DOWSON, M.R.A.S., Staff College, Sandhurst. Vols. I. and II. With a

Portrait of Sir H. M. Elliot. Svo. pp xxxii. and 542, x. and 580, cloth. 18s. each.

Elliot. MEMOIRS ON THE HISTORY, FOLK-LORE, AND DISTRIBUTION OF
THE RACES OF ^THE NORTH WESTERN PROVINCES OF INDIA

; being an

amplified Edition of the original Supplementary Glossary of Indian Terms.

By the late Sir HENRY M. ELLIOT, K.C.B. , of the Hon. East India Company's
Bengal Civil Service. Kdited, revised, and re-arranged, by JOHN BEAMES,
M.K.A.S., Bengal Civil Service; Member of the German Oriental Society, of

the Asiatic Societies of Paris and Bengal, and of the Philological Society of

London. In 2 vols. detiiy. 8vo., pp. xx., 370, ^nd 396, cloth. With two

Lithographic Plates, one full-page coloured Map, and three large coloured

folding Maps. 36*.
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Ethnological Society of London (The Journal of the). Edited by
Professor HUXLEY, F.R.S., President of the Society ; GEORGE BUSK, Esq.,
F.R.S. ; Sir JOHN LUBBOCK, Bart., F. R.S.

;
Colonel A. LANE Fox, Hon. Sec.;

THOMAS WEIGHT, Esq., Hon. Sec.; HYDE CLAKKE, Esq.; Sub-Editor; and
Assistant Secretary, J. H. LAMPREY, Esq. Published Quarterly.

No. I. April, 1869. 8vo. pp. 88, sewed. 3s.

CONTENTS OF THE APKII, NUMBER, 1869. Flint Instruments from Oxfordshire and the Isle of
Thanet. (Illustrated.) By Colonel A. Lane Fox. The Westerly Drifting of Nomads. By H. H<.
Howorth. On the Lion Shilling. By Hyde Clarke. Letter on a Marble Armlet. By H. W.
Edwards. On a Bronze Spear from Lough Gur, Limerick. (Illustrated.) By Col. A. Lane Fox.
On Chinese Charms. By W. H. Black. Proto-ethiiic Condition of Asia Minor. By Hyde

Clarke. On Stone Implements from the Cape. (Illustrated.) By Sir J. Lubbock. Cromlechs
and Megalithic Structures. By H. M. Westropp. Remarks on Mr. Westropp's Paper. By
Colonel A. Lane Fox. Stone Implements from San Jos<5. By A. Steffens. On Child-bearing in

Australia and New Zealand. By J. Hooker, M.B. On a Pseudo-cromlech on Mount Alexander,
Australia. By Acheson. The Cave Cannibals of Soud Africa. By Layiand. Reviews :

Wallace's ^falay Archipelago (with illustrations) ; Fryer's Hill Tribes of India (with an illustra-

tion) ; Reliquiae Aquitanicoe, etc. Method of Photographic Measurement of the Human Frame
(with an illustration). By J. H. Lamprey. Notes and Queries.

No. II. July, 1869. 8vo. pp. 117, sewed. 3s.

CONTENTS OF THE JULY NUMBER. Ordinary Meeting, Mareh 9, 1869 (held at the Museum of
Practical Geology), Professor Huxley, F.R.S. , President, in the Chair. Opening Address of the*
President. On the Characteristics of the population of Central and South India (Illustrated).

By Sir Walter Elliot, On the Races of India as traced in existing Tribes and Castes (With a

Map). By G. Campbell, Esq. Remarks by Mr. James Fergusson. Remarks by Mr. Walter
Dendy. Ordinary Meeting, January 23rd, 1869. Professor Huxley, F.R.S., President, in the
Chair. On the Lepchas. By Dr. A. Campbell, late Superintendent of Darjeeling. On Pre-
historic Archaeology of India (Illustrated). By Colonel Meadows Taylor, C.S.I., M.R.A.S.,
M.R.I.A., etc. Appendix I. Extract from f'oscription of the Pandoo Coolies in Malabar. By J.

Babington, Esq. (Read before the Literary-society of Bombay, December 20th, 182fy Published
in Volume III. of the Society's Transactions). Apfendix II, Extract from a letter from Captain,
now Colonel, A. Doria, dated Camp Katangrich, April 12th, 1852. On some of the Mountain
Tribes of the North Western frontier of India. By Majo Fosbery, V.C. On Permanence of

type in the Human Race. By Sir William Denison. Notes and Reviews. Ethnological Notes
and Queries. Notices of Ethnology.

No. III. October, 1869. pp. 137, sewed. 3s-
CONTENTS OF THE OCTOBER NUMBER. On the Excavation of a large raised Stone Circle or

Barrow, near the Village of Wurreegaon,, one mile from the military station of Kamptee,
Central Provinces of India (Illustrated). .By Major George Godfrey Pearse, Royal Artillery.
Remarks by Dr. Hooker on Dr. Campbell's paper. North-American Ethnology : Address of the
President. On the Native Races of New Mexico (Illustrated). By Dr. A. W. Bell. On the

Arapahoes, Kiowas, and Comanches. By Morton C. Fisher. The North-American Indians : a
Sketch of some of the hostile Tribes ; together with a brief account of General Sheridan's

Campaign of 1868 against the Sioux, Cheyenne, Arapahoe, Kiowa, and Comancbe Indians. By
William Blackmore. Notes and Reviews :

"

The Ethnological Essays of William Ewart Gladstone .

Inventus Mundi, the Gods and Men of the Homeric Age. By the Sight Hon. William Ewart
Gladstone. (The Review by Hyde Clarke, Esq.) Notes and Queries. Classification Committee.

No. IV. January, 1870. pp*. 98. 3s.

CONTENTS OF THE JANUARY (1870) NUMBER. On New Zealand and Polynesian Ethnology :

On the Social Life of the ancient Inhabitants of New Zealand, and on the national character it

was likely to form. By Sir George Grey, K.C.B. Notes on the Maories of New Zealand and
some Melanesians of the south-west Pacific. By the Bishop of Wellington. Observations on
the Inhabitants and Antiquities of Easter Island. Ky J. L. Palmer. On the westerly drifting
of Nomades from the fifth to the nineteenth century. Part II. The Seljuks, Ghazdevides, etc.

By H. H. Howorth, Esq. Settle Cave Exploration. Index. Contents. Report of the Council.
List of Fellows.

Facsimiles of Two Papyri found in a Tomb at Thebes. "Wtth a
a Translation by'aAMUEL BIRCH, LL.D., F.S.A., Corresponding Member of
the Institute of France, Academies of Berlin, Herculaneum, etc., and an
Account of their Discovery. By A. HENRY RHIXD, Esq., F.S.A., etc. In

large folio, pp. 30 of text, and 16 plates coloured, bound in cloth. 21s.

Furnivall. EDUCATION IN EARLY ENGLAND. Some Notesr used as

Forewords to a Collection of Treatises on " Manners an Meals in the Olden

Time/' for the Early English Text Society. By FREDERICK J. FCJRNFVALL,
M.A., Trinity Hall, Cambridge, Member*" of'"'Council of the Philological and

Early English Text Societies. 8vo, sewed, pp. 74. Is.

Gesenius' Hebrew Grammar. Translated from the 17th Edition. By
Dr. T. J. CpXANT. With grammatical Exercises,,

and a Chrestomathy by the

Translator. 8vo. pp. xv and 364, Cloth. loT.5rf.

Gesenius' Hebrew and English Lexicon of the Old Testament, including
the Biblical Chaldee, from the Latin. By EDWARD ROBINSON. Fifth Edition.

8vo. pp. xii. and 1*60, cloth. II. 5s.
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Goldstiicker. A DICTIONARY, SANSKRIT AND ENGLISH, extended and

improved from the Second Edition of the Dictionary of Professor H. H. WILSON,
with his sanction and concurrence. Together with a Supplement, Grammatical

Appendices, and an Index, serving as a Sanskrit- English Vocabulary. By
THEODOR GOLDSTUCKER. Parts I. to VI. 4to. pp. 400. 1856-1863. 6s. each.

Goldstiicker. A COMPENDIOUS SANSKRIT-ENGLISH DICTIONARY, for the

Use of those who intend to read the easier Works of Classical Sanskrit Litera-

ture. By THEODOR GOLDSTUCKER. Small 4to. pp. 900, cloth. [In preparation.

Goldstiicker. PANINI : His Place in Sanskrit Literature. An Inves-

tigation of some Literary and Chronological Questions which may be settled by
a study of his Work. A separate impression of the Preface to the Facsimile of

MS. No. 17 in the Library of Her Majesty's Home Government for India,
which contains a portion of tue MANAVA-KALPA-SUTRA, with the Commentary
of KUMARILA-SWAMIN. By THEODOR GOLDSTUCKER. Imperial 'jSvo. pp.

268, cloth. 12s.

Grammatography. A MANUAL OF BEFERENCE to the Alphabets of

Ancient and Modern Languages. Based on the German Compilation of F.

BALLHORN. Royal 8vo. pp. 80, cloth. 7s. 6d.
The "

Grammatography" is offered to the public as a compendious introduction to the reading
of the most important ancient and modern languages.. Simple in its design, it will be consulted
with advantage by the philological student, the amateur linguist, the bookseller, the corrector of

the press, and the diligent compositor.
ALPHABETICAL INDEX.

Afghan (or Pushto). Czechian(orBohemian). Hebrew (current hand). Polish.
Amharic. Danish. He'iOVw (Judseo-Ger- Pushto (or Afghan).
Anglo-Saxon." Demotic. -, Hungarian. [man).Romaic(ModernGreek)
Arabic. Estrangelo. Illyrian. Russian.
Arabic Ligatures. Ethiopic. Irish. Uunes.
Aramaic. Etruscan. Italian, (Old). Samaritan.
Archaic Characters. Georgian. Japanese. Sanscrit.
Armenian. German. Javanese. Servian.

Assyrian Cuneiform. Glagolitic. Lettish. Slavonic (Old).
Bengali. Gothic. Mantshu. Serbian (or Wendish).
Bohemian (Czechian). Greek. Medtin Cuneiform. Swedish.
Bugts. Greek Ligatures. Modern Greek (Romaic) Syriac.
Burmese. Greek (Archaic). Mongolian. Tamil.
Canarese (or Carnataca). Gujerati(orGuzzeratte). Numidian. Telugu.
Chinese. Hieratic. OldSlavonic(orCyrillic). Tibetan.

Coptic. Hieroglyphics. Palmyrenian. Turkish.

C'pato-Glagolitic. Hebrew. Persian. Wallachian.
Cufic. Hebrew (Archaic). Persian Cuneiform. "Wendish (or Serbian).
Cyrillic (or Old Slavonic). Hebrew (Rabbinical). Phoenician. Zend.

Grey. HANDBOOK OF AFRICAN, AUSTRALIAN, AND POLYNESIAN PHI-
LOLOGY, as represented in the Library of His Excellency Sir George Grey,
K.C.B., Her Majesty's High Commissioner of the Cape Colony. Classed,
Annotated, and Edited by Sir GEORGE GREY and Dr. H. I. BLEEK.
Vol. I. Part I. South Africa. 8vo. pp. 186. 7s. 6rf.

Vol.1. Part 2. Africa (North of the Tropic of Capricorn). 8vo. pp. 70. 2s.

Vol. I. Part 3. Madagascar. 8vo. pp. 24. Is.

Vol. II. Part 1. Australia. 8vo. pp. iv. and 44. Is. 6d.
Vol. II. Part 2. Papuan Languages of the Loyalty Islands and New Hebrides, compris-

ing those of the Islands of Nengone, Lifu, Aneitum, Tana, and
others. 8vo. p. 12. 6d.

Vol. II. Part 3. Fiji Islands and Rotuma (with Supplement to Part II., Papuan Lan-
guages, and Part I., Australia). 8vo. pp. 34. Is.

Vol. II. Part 4. New Zealand, the Chatham Islands, and Auckland Islands. 8vo. pp.
76. 3s. 6d.

Vol. I*i Part 4 (continuation}. Polynesia and Borneo. 8vo. pp. 77-154. 3s. 6d.
Vol. III. Part 1. Manuscripts and Incunables. 8vo. pp. viii. and 24. 2s.

Vol. IV. Part 1. -Early Printed Books. England. 8vo. pp. vi. and 266.

Grey. MAORI MEMENTOS : being a Series of Addresses presented by
the Native People to His Excellency Sir, George Grey, K.C.B., F.R.S. With

Introductory Remarks and Explanatory Notes ; to which is added a small Collec-

tion of Laments, etc. By CH. OLIVER B. DAVIS. 8vo. pp. iv, and 228, cloth. 12*.

Griffith. SCENES FROM THE ^AMAYANA, MEGHADUTA, ETC. ( Translated

by RALPH T. H. GRIFFITH, M.A. Fcap. 8vo. clottf, pp. 200. 5s.

CONTENTS. Preface Ayodhya Ravan Doomed The Birth of Rama The Heir apparent
Manthara's Guile Dasaratha's Oath The Step-mother Mother and Son The Triumph of
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Love Farewell? The Hermit's Son The Trial of Truth The Forest The Rape cof Sita
Rama's Despair The Messenger Cloud Khumbakarna The Suppliant Dove True Glory
Feed the Poor The Wise Scholar.

Grout. THE ISIZULU : a Grammar of the Zulu Language ; accompanied
with an Historical Introduction, also with an Appendix. By Rev. LEWIS GROUT.
8vo. pp. lii. and 432, cloth. 21s.

Hang. ESSAYS ON THE SACRED LANGUAGE, WRITINGS, AND RELIGION OF
THE PARSEES. By MARTIN HAUG, Dr. Phil. Superintendent of Sansknt
Studies in the Poona College. 8vo. pp. 278, cloth. [Out ofprint.

Hang". A LECTURE ON AN ORIGINAL SPEECH OF ZOROASTER (Yasna 45),
with remarks on his age. By MARTIN HAWS, Ph.D. 8vo. pp. 28, sewed.

Bombay, 1865. 2*.

Hang. OUTLINE OF A GRAMMAR OF THE ZEJSD LANGUAGE., By MARTIN
HAXM, Dr. Phil. 8vo. pp. 82, sewed. 14s.

Hang. THE AITAREYA BRAHMANAH OF THE RIG VEDA : containing the
Earliest Speculations of the Brahmans on the meaning of the Sacrificial Prayers,
and on the Origin, Performance, and Sense of the Rites of the Vedic Religion.
Edited, Translated, and Explained by MARTIN HAUG, Ph.D., Superintendent of"
Sanskrit Studies in the Poona College, etc., etc. In 2 Vols. Crown 8vo.

Vol. I. Contents, Sanskrit Text, with Preface, Introductory Essay, and a Map
of the Sacrificial Compound at the Soma Sacrifice, pp. 312. Vol. II. Transla-
tion with Notes, pp. 514. 3 3s.

Hang. AN OLD ZAND-PAHLAVJ GLOSSARY. Edited in the Original
Characters, with a Transliteration in Roman Letters, an English Translation,
and an Alphabetical Index. By DESTUH HOSHENGJI JAMASPJI, High-priest of

the Parsis in Malwa, India. Revised with Notes and Introduction by MARTIN
HAUG, Ph.D., late Superintendent of Sanscrit Studies in the Poona College,

Foreign Member of the Royal Bavarian Academy. Published by order of the

Government of Bombay. 8vo. sewed, pp. Ivi. and 132. 15s.

Hang. THE RELIGION OF THE Z^ROASTRIANS, as contained in their Sacred

Writings. With a History of the Zend and Pehlevi Literature, and a Grammar
of the Zend and Pehlevi Languages. By MAHTIN HAUG, Ph.D., late Superin-
tendent of Sanscrit Studies in the Poona College. 2 vols. 8vo. [In preparation.

Heaviside. AMERICAN ANTIQUITIES ; or, the New World the Old, and
the Old World the New. By JOHN T. C. HEAVISIDE. 8vo. pp. 46, sewed. Is. 6r.'.

Hepburn. A JAPANESE AND ENGLISH DICTIONARY. With an English
and Japanese Index. By- J. C. HEPBURN, A.M., M.D. Imperial 8vo. cloth,

pp. xii., 560 and 132. 51. 5s.

Hernisz. A GUIDE TO CONVERSATION IN THE ENGLISH AND CHINESE
LANGUAGES, for the use of Americans and Chinese in California and elsewhere.

By STANISLAS HERNISZ. Square 8vo. pp. 274', sewed. 10s. 6d.

The Chinese characters contained in this work are from the collections of Chinese groups,
engraved on steel, and cast into moveable types, by Mr. Marcellin Legrand, engraver of the

Imperial Printing Office at Paris. They are used by most of the missions to China.

Hincks. SPECIMEN CHAPTERS OF AN ASSYRIAN GRAMMAR. By tCe late

Rev. E. HINCKS, D.D., Hon. M. R. A. S. 8vo., pp. 44, sewed. Is.

History of the Sect of Maharajahs ; or, YALLABHACHARYAS IN WESTERN
INDIA. With a Steel Plate. 8vo. pp. 384, cloth. 12*.

Hoffmann. SHOPPING DIALOGUES, in Japanese, Dutch, andr English,
By Professor J. HOFFMANN. Oblong 8vo. pp. xiii. and V, sewed. 3s.

Howse. A GRAMMAR OF THE CREIE LANGUAGE. With which is com-
bined an analysis of the Chippeway Dlalee*. By JOSEPH HOWSE, Esq.,
F.R.G.S. 8vo. pp. xx. and 324, cloth. 7s. 6d.

Hnnter. A COMPARATIVE DICTIONARY OF THE LANGUAGES OF*INDIA AND
HIGH Asi

.,
with a Dissertation, based on T^e Hodgson Lists, Official Records,

and Manuscripts. By vV. W. HUNTER, BV>..[ M.R.A.S., Honorary Fellow

Ethnological Society, of Her Majesty's Bengal Civil Service. Folio, pp. vi. and

324, cloth. -2 2..
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Ikhwajra-s Safa. IHK.WANU-S SAFA
; or, BEOTHEES OF PURITY. De-

scribing the Contention between Men and Beasts as to the Superiority of the

Human Race. Translated from the Hindustani by Professor J. DOWSON, Staff

College, Sandhurst. Crown Svo. pp. viii. and 156, cloth. 7s.

Imnan. ANCIENT FAITHS EMBODIED IN ANCIENT. TIMES; or, an

attempt to trace the Religious Belief, Sacred Rites, and Holy Emblems
of certain Nations, by an interpretation of the names given to children by Priestly

authority, or assumed by prophets, kings and hierarchs, By THOMAS INMAN,
M.D., Liverpool. 2 vols. Svo. pp. 1. and 1028, cloth, illustrated with numerous

plates and woodcuts. 3. ^

Jaeschke. A SHORT PRACTICAL GRAMMAR OF THE TIBETAN LANGUAGE,
with special Reference to the Spoken Dialects. By H. A. JAESCHK.E, Moravian

Missionary, 8vo. sewed, pp(
ii. and 56. 2s. 6d.

Jaeschke. ROMANIZED TIBETAN AND ENGLISH DICTIONARY, each word
being re-produced in the Tibetan as well as in the Roman character. By H. A.

JAESCHKE, Moravian Missionary. Svo. pp. ii. and 158, sewed. 5s,

Justi. HANDBTJCH DEE ZENDSPRACHE, VON FERDINAND JTJSTI. Altbac-
trisches Woerterbuch. Grammatik Chrestomathie. Four parts, 4to. sewed,

pp. xxii. and 424. Leipzig, 1864. 24s.

Kafir Essays, and other Pieces
;
with an English Translation. Edited

by the Right Rev. the BISHOP OF GRAHAMSTOWN. 32mo. pp. 84, sewed. Is Gd.

Kalidasa. RAGHUVANSA. By KALIDASA. No. 1. (Cantos 1-3.)
With Notes and Grammatical Explanations, by Rev. K. M. BANERJEA,
Second Professor of Bishop's Collepj,

Calcutta ; Member of the Board of Exam-
iners, Fort -William

; Honorary Member of the Royal Asiatic Society, London.
Svo. sewed, pp. 70. 4s. 6d. L

Kern. THE BRHAT-SANHITA
; or, Complete System of Natural

Astrology of Varaha-Mihira. translated from Sanskrit into English by Dr. H.
KEEN, Professor of Sanskrit at the University of Leydenl Svo. pp. 50, stitched,
Parti. 2s.

^
[ Will be completed in Nine Parts.

Khirad-Afroz (The Illuminator of the Understanding). By Haulavi
Haffzu'd-din. A new edition of the Hindustani Text, carefully revised, with

Notes, Critical and Explanatory. By EDWARD B. EASTWICK, F.R.S., F. S.A.,
M. R. A. S., Professor of Hindustani at the late East India Company's College* at Haileybury. Svo. cloth, pp. xiv. and 321. 18s.

Kidd. CATALOGUE OF THE CHINESE LIBRARY OF THE ROYAL ASIATIC
SOCIETY. By the Rev. S. KIDD. Svo. pp. 58,'sewed. Is.

Kistner. BUDDHA AND HIS DOCTRINES. A Biographical Essay. By
OTTO KISTNER. Imperial Svo., pp. iv. and 32, sewed. 2s. Gd.

Koran (The). Arabic text, lithographed in Oudh, A.H. 1284, (1867).
16mo. pp. 942, bound in red goatskin, Oriental style, silver tooling. Price
7s. 6rf.

The printing, as well as the outer appearance of the book, is extremely tasteful, and the
characters, although small, read very easily. As a cheap edition for reference this is preferable
to any 9ther, and its price puts it within the reach of every Oriental

^scholar. It is now first

imported from India.

Laghu Kaumudi. A Sanskrit Grammar. ByVaradaraja. "With an English
Version, Commentary, and References. By JAMES R. BALLANTYNE, LL.D., Prin-

cipal of the Snskrit College, Benares. Svo. pp. xxxvi. and 424, cloth. 1 llt.Bd.

Legge. THE CHINESE CLASSICS. "With a Translation, Critical and
Exegetical, Notei, Prolegomena, and Copious Indexes. By JAMSS LEGGE,
D.D., of the London Missionary Society. In seven vols. Vol. I. containing
Confucian Analects, the Gr5ut Learning and the Doctrine of the Mean. 8vo.

pp. 526, cloth. 2 2*. Vol. II., containing the Works of Mencius. Svo.

pp. 634*; cloth. 2 1*. Vol. III. Part I. containing the First Part of the

Shoo-King, or the Books of 'R Aug, the Books of Yu, the Bopks of Hea, the
Books of Shang, and the* Prolegomena. Royal svo. pp. viii. and 280, cloth.
2 2s. Vol. III. Part II. containing the Fifth Part of the Shoo-King, or the

Books of Chow, and the Indexes. Royal 8vo. pp. 281 736, cloth. 2 2s.
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Legge. THE LIFE AND TEACHINGS OF CONFUCIUS, with Explanatory
Notes. By JAMES LEGGE, D. D. Reproduced for General Readers from the

Author's work,
" The Chinese Classics," with the original Text. Second

edition. Crown 8vo. cloth, pp. vi. and 338. 10s. 6d.

Leitner. THE EACES AND LANGUAGES OF DARDISTAN. By G. "W.

LEITNER, M.A., Ph.D., Honorary Fellow of King's College London, etc.;
late on Special Duty in Kashmir. 4 vols. 4to. [In the press.

Leland. HANS BREITMANN'S PARTY. With other Ballads. By
CHARLES G. LELAND. Eighth Edition. Square, pp. xvi. and 74, sewed. Is.

Leland. HANS BREITMANN'S CHRISTMAS. With other Ballads. By
CHARLES G. LELAND. Second edition. Squ .re, pp. 80, sewed. Is.

Leland. HANS BREITMANN AS A POLITICIAN. By CHARLES G. LELAND.
Second edition. Square, pp. 72, sewed. 1*.

Lesley. MAN'S ORIGIN AND DESTINY, Sketched from the Platform of
the Sciences, in a Course of Lectures delivered before the Lowell Institute, in

Boston, in tbe Winter of 1865-6. By J. P. LESLEY, Member of the National

Academy of the United States, Secretary of the American Philosophical Society.
Numerous Woodcuts. Crown 8vo. pp. 392, cloth. 10s. 6d.

Lobscheid. ENGLISH AND CHI^SE DICTIONARY, with the Punti and
Mandarin Pronunciation. By the Re6. W. LOBSCHEID, Knight of Francis

Joseph, C.M.I.K.G.S.A., N.Z.B.S.V., etc. Folio, pp. viii. and 2016. In Four
Parts. ^8 8s. *

Lobscheid. CHINESE AND ENGLISH DICTIONARY, Arranged according to

the Radicals. By the Rev. W. LOBSCHEID, Knight of Francis Joseph,
C.M.I.R.G.S.A., N.Z.B.S.V., && 1 vol. imp. 8vo. double columns, pp. 800.

[In the press.

Ludewig (Hermann E.) The LITERATURE of AMERICAN ABORIGINAL
LANGUAGES. With Additions and Corrections by Professor WM. W. TURNER.
Edited by NICOLAS TRUBNER. 8vo. fly and general Title, 2 leaves; Dr. Lude-

wig's Preface, pp. v. viii. ; Editor's Preface, pp. iv. xii. ; Biographic^
Memoir of Dr. Ludewig, pp. xiii. xiv.

;
and Introductory Biographical Notices,

pp. xiv. xxiv., followed Vy List of Contents. Then follow Dr. Ludewig's
Bibliotheca Glottica, alphabetically arranged, with Additions by the Editor, pp.
1 209 ; Professor Turner's Additions, with those of the Editor to the same,
also alphabetically arranged, pp. 210 246; Index, pp. 247 256; and List of

Errata, pp. 257, 258. Handsomely bound in cloth. 10s. 6d.

Manava-Kalpa-Sutra ; being a portion of this ancient Work on Vaidik
Rites, together with the Commentary of KUMARILA-SWAMIN. A Facsimile of

the MS. No. 17, in the Library of Her Majesty's Home Government forolndia.
With a Preface bj THEODOR GOLDSTUCKER. Oblong folio, pp. 268 of letter-

press and 121 leaves of facsimiles. Cloth. 4 4s.

Manipulus Vocabulorum
;
A Ehyming Dictionary of the English

Language. By Peter Levins (1570) Edited, with an Alphabetical Index by
HENRY B. WHEATLEY. 8vo. pp. xvi. and 370, cloth. 14s.

Manning AN INQUIRY INTO THE CHARACTER AND ORIGIN OF THE
POSSESSIVE AUGMENT in English and jn Cognate Dialects. By JAMES
MANNING, Q.A S., Recorder of Oxford. 8vo. pp. iv. and 90. 2s.

Markliam. QUICHUA GRAMMAR and DICTIONARY. Contributions to-
wards a Grammar and Dictionary of Quichii the Language of the Yncas of

Peru; collected by CLEMENTS R. MARKHAM,'?.S.A., Corr. Mem. of the Uni-

versity of Chile. Author of " Cuzco and Lima," and "Travels in Peru and
India." In one vol. crown 8vo., pp. 223, cloth. 10s. 6d.
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MarscLn. NUMISMATA OBXEXTALIA ILLTJSTRATA. The Plates of the

Oriental Coins, Ancient and Modern, of the Collection of the late William

Marsden, F. R.S., etc., etc., engraved from drawings made under his direction.

4to. pp. iv. (explanatory advertisement), cloth, gilt top. l 11*. 6d.

Mason. BURMAH: its People and ISTatural Productions; or Notes on
the Nations, Fauna, Flora, and Minerals of Tenasserim, Pegu, and Burmah ;

with Systematic Catalogues of the known Mammals, Birds, Fish, Reptiles,
'

Mollusks, Crustaceans, Annalids, Radiates, Plants, and Minerals, with Vernacular

names. By Rev. F. MASON, D.D., M.R.A.S., Corresponding Member of the

American Oriental Societs, of the Boston Society of Natural History, and of

the Lyceum of Natural 1 .istory, New York. 8vo. pp. xviii. nnd 914, cloth.

Rangoon, 1860. 30*.

Mason. A PALI GRAMMAR^ on the Basis of Kachchayano, "With

Chrestomathy and Vocabulary. By FRANCIS MASON, D.D., M.R.A.S. and
American Oriental Society. 8vo. sewed, pp. iv., viii., and 214, 31*. 6d.

Mathuraprasada Misra. A TRILINGUAL DICTIONARY, being a compre-
hensive Lexicon in English, Urdu, and Hindi, exhibiting the Syllabication,

Pronunciation, and Etymology of English Words, with thei- Explanation in

English, and In Urdu a'nd Hindi in the Roman Character. By MATHURA-
PRASADA MISRA, Second Master, Queen's College, Benares. 8vo. pp. xiv. and

1330, cloth. Benares, 1865. 2 2s.

Medhurst. CHINESE DIALOGUES, QUESTIONS, and FAMILIAR SENTENCES,
literally translated into English, with a view to promote commercial intercourse

and assist beginners in tin Language. B- the late W. H. MEDHURST, D.D.
A new and enlarged Edition. 8vo. pp. 226. IS*.

Megha-Duta (The). (
Cloud-Messenger.) By Kalidasa. Translated

from the Sanskrit into English verse, with Notes and Illustrations. By the

late H. H. WILSON, M. A., F.R.S., Boden Professor of Sanskrit in the Uni-

versity of Oxford, etc., etc. The Vocabulary by FRANCIS JOHNSON, sometime
Professor of Oriental Languages at the College of the Honourable the East India

Company, Haileybury. New Edition. 4to. cloth, pp. xi. and 180. 10*. 6d.

Uemoirs read before the ANTHROPOLOGICAL SOCIETY OJF LONDON, 1863-
1864. 8vo., pp. 542, cloth. 21*.

Memoirs read before the ANTHROPOLOGICAL SOCIETY OF LONDON, 1865-6.
Vol. II. 8vo., pp. x. 464, cloth. 21s.

Merz. GRAMMATICA SYRIACA, quam p.ost opus Hoffmanni refecit

ADALBERTUS MERX, Phil. Dr. Theol. Lie. in Univ. Litt. Jenensi Priv. Docens.
Particula 1. Royal 8 vo. sewed, pp. 136. 7*.

Moffat. THE STANDARD ALPHABET PROBLEM
; or the Preliminary

Subject of a General Phonic System, considered on the basis of some important
facts in the Sechwana Language of South Africa, and in reference to the views
of Professors Lepsius, Max Miiller, and others. A contribution to Phonetic

Phfology. By ROBERT^MOFFAT, junr., Surveyor, Fellow of the Royal Geogra-
phical Society. 8vo. pp. xxviii. and 174, cloth, f*. 6d.

Molesworth. A DICTIONARY, MARATHI and ENGLISH. Compiled by
J. T. MoLESwoRTH v assisted by GEORGE and THOMAS CANDY. Second Edition,
revised and enlarged. By J. T. MOLES TVORTH. Royal 4to. pp. xxx. and 922,
boards. Bombay, 1857. 3 3*.

Morley. A DESCRIPTIVE CATALOGUE of the HISTORICAL MANUSCRIPTS
in the ARABIC and PERSIAN UANGUAGJ:S preserved in the Library of the Royal
Asiatic Society of Great Britain and Ireland. By WILLIAM H. MORLKY,
M.R.A.S. 8vo. pp. viii. and 160, sewed. london, 1854. 2. 6d.
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Morrison. A DICTIONARY OF LANGUAGE. By the Rev.
R. MORRISON, D.U. Two vols. .Vol. I. pp. x. and 762; Vol. II. pp.828,
cloth. Shanghae, 1865. 6 6a.

Muhammed. THE LIFE OF MOHAMMED. Based on Muhammed Ibn
Ishak By Abd El Malik Ibn Hisham. Edited by Dr. FERDINAND WUSTEN-
FIKLD. One volume containing the Arabic Text. 8vo. pp. 1026, sewed.
Price 21. Another volume, containing Introduction, Notes, and Index ia
German. 8vo. pp. l.xxii. and 266, sewed. 7s. 6d. Each part sold separately.

The test based on the Manascripts of the Berlin, Leipsic, Gotha and Leyden Libraries, has
been carefully revised by the learned editor, and prLiteii with the utmost exactness.

/Hair. ORIGINAL SANSKRIT TEXTS, on the Jrigin and History of thb

People of India, their Religion and Institutions. Collected, Translated and
Illustrated by JOHN MUIR, Esq., LL.D., fh.D. Vol. I. : Mythical and
Legendary Accounts of the Origin of Caste, with an Enquiry into its existence
in the Vedic Age. Second edition, re-written and greatly enlarged. 8vo., pp.
xx. and 532, cloth. 21s.

Jttuir. ORIGINAL SANSKRIT TEXTS, on the Origin an^ History of the

People of India, their Religion and Institutions. Collected, Translated, and
Illustrated, by JOHN Mum, Esq., LL.D., Ph.D., Bonn. Volume III.,
The Vedas : Opinions of their Authors, and of later Indian Writers, on their

Origin, Inspiration, and Authority. Second edition, enlarged. 8vo. pp. xxxii.

and 3 12, cloth. 16s.

Mnir. ORIGINAL SANSKRIT TEXTS o-_. the Origin and Histoiy of the

People of India, their Religion and Institutions. Collected, Translated into

English, and Illustrated byJierf arks. By JOHX Hum, Esq., LL.D., Ph.D., Bonn.
Vol. IV. Comparison of the Vedic with the later representation of the principal
Indian Deities. 8vo. pp. xii. and 440, clotH. 15*. [A New Edition of Vol. II>

is in preparation.

Muir. ORIGINAL SANSKRIT TEXTS, on the Origin and History of the

People of India, their Religions and Institutions. Collected, Translated into

English, and Illustrated by Remarks. By JOHX MUIR, Esq., LL D., Ph.D., Bonn.
Vol. V. : Contributions to a Knowledge of Vedic Mytho! [Jn UK. ^rets.

Miiller INS OF THE BRAHMINS, as preserved to us ia

the oldest collection of religious poetry, the Rig-Veda -Sanhita, translated and

explained. By F. MAX MULLER, M.A., Fellow of All Souls' College ; Professor

of Comparative Philology at Oxford; Foreign Member of the Institute of

France, etc., etc. In 8 vols. Volume I.
'

8vo. pp. clii. and 264. 12s. 6d,

Newman. A HANDBOOK OP MODERN ARABIC, consisting of a Practical

Grammar, with numerous Examples, Dialogues, and Newspaper Extracts, in a

European Type- By F. W. NEWMAN, Emeritus Professor of University

College, London ; formerly Fellow of Balliol College, Oxford. Post 8vo. pp.
xx. and 192, cloth. London, 1866. 6s.

Newman. THE TEXT OF THE IGCTTNE INSCRIPTIONS, with interlinear

Latin Translation and Notes. By FRANCIS W. NEWMAN, late Professor of

Latin at University College, London. 8vo. pp. xvi. and 54, sewed. 2.

Notley. A COMPARATIVE GRAMMAR OF THE FRENCH, ITALIAN," SPANISH,
AND PORTUGUESE LANGUAGES. By EDWIN A. NOTLEY; Crown oblong 8vo.

cloth, pp. xv. and 396. 7s. Gd.

Oriental Text Society. (Tfo Publications of the Oriental Text Society.}

1 . THEOPHANIA; or, Divine Manifestations of our Lord and Saviour. By
EUSEBUS, Bishop o'Csesarea. Syriac. Ed"/ed by Prof. S. LE'E. 8vo. 1842. 15s.

2. ATHANASIUS'S FESTAL LETTERS, discovered in an ancient Syriac
Version. Edited by the Rev. W. CURETON. 8vo. 1848. 15*.
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Rig-Veda Sanhita. A COLLECTION OF ANCIENT HINDU HYMNS. Con-

stituting the First Ashtaka, or Book of the Rig-vedn ;
the oldest authority for

the religious and social institutions of the Hindus. Translated from the Original
Sanskrit. By the late H. II. WILSON, M.A., F.R.S., etc. etc. etc. Second

Edition, with a Postscript by Dr. FITZBDWAHD HALL. Vol. I. 8vo. cloth,

pp. Hi. and 348, price 21s.

Eig-veda Sanhita. A Collection of Ancient Hindu Hymns, constitut-

ing the Fifth to Eighth Ashtakas, or books of the Rig-Veda, the oldest

Authority for the Religious and Social Institur.ions of the Hindus. Translated

from the Original Sanskrt by vae late HOUACE HAYMAN WILSON, M.A.,
^.R.S., etc. Edited by 2. B. COWELL, M.A., Principtl of the Calcutta

Sanskrit College. Vol. l\ ,, 8vo., pp. 214, cloth. 14*.

A few copies of Vols. II. anc III. still left. [ V. and VI. in the press.

Sama-Vidhana-Brahmana (The). With the Commentary of 3ayana.
Edited, with Notes, Translation, and Index, by A. C. BURNELL, M.R.A.S.,
Madras Civil Service. In 1 vol. 4to. [In preparation.

Schele de Vere. STUDIES IN ENGLISH ; or, Glimpses of the Inner
Life of our Language. By M. SCHELE DE VERB, LL.D., Professor of Modem
Languages in the University of Virginia. 8tro. cloth, pp. vi. and 365. 10$. 6d.

Schlagintweit. BUDDHISM IN TIBET. Illustrated by Literary Docu-
ments and Objects of Religious Worship. With an Account of the Buddhist

Systems preceding it in India. By Es>- SCHLAGINTWEIT, LL.D. With a

Folio Atlas of 20 Plates, and 20 Cables of Native Prints in the Text. Royal
8vo., pp. xxiv. and 404. 2 2s.

Schlagintweit. GLOSSARY OF GEOGRAPH JAL> TERMS FKOM INDIA. AND
TIBET, with Native Transcription and Transliteration. By HERMANN DE
SCHLAGINTWEIT. Forming, with a " Route Book of the Western Himalaya,
Tibet, rnd Turkistan," the Third Volume of H., A.,andR. DE SCHLAGINTWKIT'S
"Results of a Scientific Mission to India and High Asia." With an Atlas in

imperial folio, of Maps, Panoramas, and Views. Royal 4to.,-pp. xxiv. and
293. 4.

Shapurji Edalji. A GRAMMAR OF THE GUJARATI LANGUAGE. By
SHAPURJI EDALJI. Cloth, pp. 127. 10s. 6d.

Shapurji Edalji. A DICTIONARY, GUJARATI AND ENGLISH. By SrtAPTJBjf
EDALJI. Second Edition. Crown 8vo. cloth, pp. xxiv. and 874. 21s.

Sherring THE SACRED CITY OF THE HINDUS. An Account of
Benares in Ancient and Modern Times. By the Rev. M. A. SHEURING, M.A.,
LL.D.

;
and Prefaced with an Introduction by FITZBDWAKD HALI , Esq., D.C.L.

8vo. cloth, pp. xxxvi. and 388, with numerous full-page illustrations. 21*.

Sophocles. A GLOSSARY OF LATER AND BYZANTINE GREEJ:. By E. A
SOPHOCLES. 4to., pp. iv. and 624, cloth. 2 2s.

Sophoiles. ROMAIC OR MODERN GREEK GRAMMAR. By E. A. SOPHOCLES.
8vo. pp. xxviii. and 196. If. 6d.

Stratmann. A DICTIONARY OF THE ENGLISH LANGUAGE. Compiled
from the writings of the xmth, xivth, and xvth centuries. By FRANCIS
HENRY STRATMANN. Second Edition. 8vo. cloth, pp. x. and 694.

[
In preparation.

Stratmann. AN G_j> ENGLISH POEM OF THE OWL AND THE NIGHTINGALE.
Edited by FRANCIS HENRY STRATMANN. 8vo. cloth, pp. 60. 3s.

The Boke of Nurture. By JOHN ECSSELL, about 1460-1470 Anno
Domini The Boke of Kernynge. By WYNK.YN DE WORDE, Anno Domini
1513. The Boke of Nurture. By HUGH RHODES, Anno Domini 1577. Edited
from the Originals in the Sritsh Musenm Librar . by FREDERICK J. FURNI-
"ALT,, M.A., Trinity Hall, Cambridge, Member of Council of the Philological
and Early English Text Societies. 4to. half-morocco, gilt top, pp. xix. and 146,
28, xxviii. and 56. 1867. I/. Us. 6d.
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Tht V ,;;on of William concerning Piers Plowman, together with
fc Dowel, Dobet et Dobest, secundum wit et rcsoun. By WILLIAM

LAI/OJ.AND (about 1362-1380 anno domini). Edite< from numerous Manns-
ts, with Prefaces, Notes, and a Glossary. By the Rev. WALTER W. SKEAT,

pp. xliv. and 158, cloth, 1867. Vernon TC::L
; Text A. 7*. 6d.

as. EARLY S.A '

;S-CRITTIONS, SEALS AND COINS, illustrating
the ,'L Dynasty, rontaining Proclamatii>ns of Arde-

is Successors.' A^itii a Crillcai Examination .nd

lebrated Inscription in the H'.jliibad Cave, demonstrating
thar Sppor, the <'onqueror of Valerian, & '-.in. By EDWARD

loth, pp. 148, Illustrated. In. &d.

Ihomas. A FKTV AND ENLARGED EDITION oi. THE COINS or THE I'ATHAN
SULTANS OF DEHLI, A.D. 1193 1554. 6hiefly re-written, amplified, and
enriched with new Specimens from the collections of Mr. E. C. Bayley, the
late Gol. Stacey, Mr. C. Freeling, and the latest acquisitions of Col. S. C.

nrie ; aided by contributions from the independent researches of Gen. A.

:,initigb.am, and supplemented by selections from the Dynastic Inscription
extant on various local Monuments. One vol. 8vo., with Eight Copper-plate
Engravings and numerous Woodcuts, By EPWARD THOMAS, late of the East
India Company's Bengal Civil Service. [Nearfy ready,

Thomas. ESSAYS ox INDIAN ANTIQUITIES : following up the Discoveries
f James Prinsep, with specimens of his Engravings, and selections from his

I'seful Tables, and embodying iue mos^ recent investigations into the History,

Palaeography, and Numismatics of Ancient India. By EDWARD THOMAS, late

be East India Company's Bengal Civil Senrice. In 2 vols. 8vo., profusely
ii'ustrated. [/ preparation.

Thomas. THE THEORY AKD PRACTICE or CREOLE GRAMMAR. By J. J.

T-.iOMAS. Pert of Spain (Trinidad), 1S69. One vol. 8vo. boards, r>p. viii. and

K.5. I2s.

Tindall. A GRAMMAR AND VOCABULARY OP THE NAMAQTTA-HOTTEXTOT
-GUAGB. By HZNHY TINDALL, Wcsleyan Missionary. 8vo., pp. 124,

sewed. 6*.

Van der Tuuk. OUTLINES OF A GKAATMAR OF THE MALAGASY LANGUAG^.

By H. N. VAN DEE TUUK. 8vo., pp. 28, sewed. 1*.

Van der Tuuk. SHORT ACCOUNT OF THE MALAY MANTTSCRITTS BELONGING
TO THB ROYAL ASIATIC SOCIETY. By H. N. VAN DER TUUK. 8vo., pp.52. Is.Qd.

Vishnn-Pnrana (The) ;
a System of Hindu "Mythology and Tradition.

Translated from the original Sanskrit, and Illustrated by Notes derived chiefly

from other Puranas. By the late H. H. WILSO.V, M.A., F.R.S ,
Boden Pro-

fessor of Sanskrit in the University of Oxford, etc., etc. Edited by FITZEDWAKD
HALL. In 6 vols. 8vo. Vol. I. pp. cxl. and 200 ;

Vol. II. pp. 313 ; Vol. III.

pp. 348 : Vol IV., pp. 346 cloth. Price 10s. 6rf. each.

[ Vols. V. attd VI. in the press.

Wade. Y-ii-YEN Tzu-Ewr CHI. A progressive course designed to

assist the Student of Colloquial Chinese, as spoken in tl)e Capital and the

Metropolitan Department. In eight parts, with Key, Syllabary, and Writing
Exercises. By THOMAS FRANCIS WADE, C.B., Secret ry to Her Britannic

Majesty's Legation, Peking. 3 vols. -to. Progressive Course, fp. xx. 296. and

16 ; Syllabary, pp. 126 and 36' ; Writing Sxe cises, pp. 48; K-jy, pp. 174 and
1 10, sewed, t

Ttfc fa, "W'tN-CiiiEN TZU-ERH CHI. A series, of papers selected as

specimens ^f documen.. -

~y Chinese designed
4o resist Students of the language,

I s written by the officials of China. In sixteen parts, with Key. Vol. I. By
IMAS FfiAvcisWADE, C.B., Secretary to Her Britannic Majesty's Legation

at Faking. 4to., half-cicth, pp. xii. and 455 ; and iv
, 72, and 62. 1
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