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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 regardir s the distinct 
creation of four separate tribes, as an o-iginal and essen- 
tial article of the Brahmanical creed ; 	and having en- 
deavoured to prove, in the Second Volume, by a variety 
of arguments, drawn chiefly from comparative philology 
and from the contents of the Rigveda, that the Hindus 
are descended from a branch of the Indo-European 
stock, which dwelt originally along with the other cog-
nate races in Central Asia, and subsequently migrated 
into Northern Hindustan, where the Brahmanical reli-
gion and institutions were developed and matured ;—I 
now come, in this Third Volume, to consider more par-
ticularly the history of the Vedas, regarded as the sacred 
Scriptures of the Hindus, and the inspired source from 
which their religious and philosophical systems (though, 

   
  



vi 	 PREFACE. 

to a great extent, founded also on reasoning and specu-
lation) profess to be mainly derived; or with which, at 
least, they all claim to be in harmony. 

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

The first, or mythological class, embraces the writers 
of the different Puriinas and III asas, and partially those 
of the Brahmanas and 'Upanishads, 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 Darganas, with 
their scholiasts and expositors;  and, the commentators 
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on the Vedas. 	The whole of these writers belong to 
the class of systematic or philosophical theologians , but 
as their speculative principles differ, it is the object of 
each particular school to explain and establish the origin 
and authority of the Vedas on grounds conformable to 
its own fundamental dogmas, as well as to expound the 
doctrines of the sacred books in such a way as to har-
monize with. its own special tenets. 

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

The first chapter (pp. 1-217) contains texts exhibiting 
the opinions on the origin, division, inspiration, and au-
thority of the Vedas, which have been held by Indian 
authors shortly before, or subsequent to, the collection of 
the Vedic hymns, and consequently embraces the views 
of the 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 
Stikta, the Atharva-veda, the Satapatha Brahmana, the 
Chhandogya Upanishad, the Taittiriya Brahmana, and 
the Institutes of Mann, which variously represent the 
Vedas (a) as springing from the mystical sacrifice of 
Purusha ; (b) 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; (f) as produced from Agni, Viyu, 
and Siirya ; 	(g) as springing from Prajapati, and the 
waters ; (h) as being the breathing of the Great Being; 
(1) as being dug by the gods out of the mind-ocean ; 
( j) as being the hair of Prajiipati's beard, and (k) as 
being the offspring of Yii ch. 

In. page 287 of the Appendix a further verse of the 
Atharva-veda is cited, in which the Vedas are declared 
to have sprung from the leavings of the sacrifice (uch-
chhisha). 
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In the second Section (pp. 10-14) are quoted pas-
sages from the Vishnu, Bhiigavata, and Markandeya ru-
ranas, which represent the four Vedas as having issued 
from the mouth of Brahma at the creation ; several from 
the Harivaniga, which speak of the Vedas as created by 
Brahma, or as produced from the Gayatri ; another from 
the Mahabharata, which describes them as created by 
Vishnu, or as having Sarasvati for their mother ; with 
one from Manu, which declares the Vedas, along with 
certain other objects, to be the second manifestation 
of the Sattva-guna, or pure principle, while Brahma is 
one of its first manifestations. 
\ 	The third Section (pp. 14-18) contains passages from 
the Brahmanas, the Vishnu Purina, and the Mahabha" 
rata, in which the Vedas are celebrated as comprehend-
ing all beings, as being the soul of metres, hymns, 
breaths, and gods, as imperishable, as the source of form, 
motion, and heat, of the names, forms, and functions of 
all creatures, as infinite in extent, as infinite in their 
essence (brahma), though limited in their forms as Rich, 
Yajush, and Saman verses, as eternal, and as forming 
the essence of Vishnu:I' 

The fourth Section (pp. 18-36) contains passages from 
the S'atapatha Brahmana and Manu, in which the great 
benefits resulting from the study of the Vedas, and the 
dignity, power, authority, and efficacy of these works 
are celebrated ; together with two other texts from the 
latter author and the Vishnu Purina, in. which a certain 
impurity is predicated of the Sama-vela (compare the 
Miirkandoya rurana, as quoted in p. 12, where the four 
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Vedas are described as respectively partaking differently 
of the character of the three Gunas, or Qualities); and 
some others from the Vayu, Padma, Matsya, and Brah-
ma-vaivartta Puranas, and the Mahabharata, and Rama-
yana, which derogate greatly from the consideration of 
the Vedas, by claiming for the Puranas and Itihasas an 
equality with, if not a superiority to, the older scrip- 
tures. 	A passage is next quoted from the Munclaka 
Upanishad, in which the Vedas and their appendages are 
designated as the "inferior science," in contrast to the 
ti superior science," the knowledge of Soul ; and is fol-
lowed by others from the Bhagavad Gita, the Chhan-
dogya Upanishad and the Bhilgavata Purina, in which 
the ceremonial and polytheistic portions of the Veda are 
depreciated in comparison with the knowledge of the su-
preme Spirit. 

The fifth Section (pp. 36-49) describes the division of 
the Vedas in the third or Dviipara age, by Vedarfisa 
and his four pupils, according to texts of the Vishnu, 
Vayn, and Bhaga-vata Puranas ; and then adduces a dif-
ferent account, asserting their division in the second or 
Tretd age, by the King Purfiravas, according to another 
passage of the same Bhagarvata Purina, and a text of the 
Mahabharata (though the latter is silent regarding Pu- 
.riiravas). 

Section vi. 	(pp. 49-57) contains passages from the 
Vishnu and Vdyu Puranas and the S'atapatha Bralunana, 
regarding the schism between the adherents of the Yajur-
veda, as represented by the different schools of VaiAam-
pdyana and Yajnavalkya, and quotes certain remarks of 
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Prof. Weber on the same subject, and on the relation of 
the Rig and Sanaa Vedas to each other, together with 
some other texts, adduced and illustrated by that scholar, 
on the hostility of the A.tharvanas towards the other 
Vedas, and of the Chandogas towards the Rig-veda. 

Section vii. (pp. 57-70) contains extracts from the 
works of Sayana and Madhava, the commentators on the . 
Big and Taittiriya Yajur Vedas, in which they both de-
fine the characteristics of the Veda, and state certain 
arguments in support of its authority. 	Sayana (pp. 
58-66), after noticing the objections urged against his 
views by persons of a different school, and defining the 
"Veda as a work consisting of Mantra and Bramana, 
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 Veda on the score of its con-
taining passages which are unintelligible, dubious, ab- 
surd, contradictory, or superfluous. 	Madhava (pp. 66- 
70) defines the Veda as the work which alone reveals 
the supernatural 1neans of attaining future felicity ; ex-
plains that males only, belonging to the three superior 
castes, are competent to study its contents; and asserts 
that, inasmuch as it is eternal, it is a primary and infal- 
lible authority. 	This eternity of the Veda, however, he 
appears to interpret as not being absolute, but as dating 
from the first creation, when it was produced from Brahmti, 
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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 Illimansa 
and Brahma (or Vedanta) Siitras on the eternity of the 
Veda. 	Jaimini asserts that sound, or words, are eternal, 
that the connection between words and the objects they 
represent 	also, is not arbitrary or conventional, but 
eternal, and that consequently the Vedas convey un- 
erring information in regard to unseen objects. 	This 
view he defends against the Naiyayikas, answering their 
other objections, and insisting that the names, derived 
from those of certain sages, by which particular parts of 
the Vedas are designated, do not prove those sages to 
have been their author, but merely the teachers who 
studied and handed them down ; 	while none of the 
names occurring in the Veda are those of temporal 
beings, but all denote some objects which have existed 
eternally. 	Two quotations in support of the superna- 
tural origin of the Veda are next introduced from 
the Nyaya-male-vistara (a condensed account of the 
Nimansa system) and from the Vedartha-prakaga (the 
commentary on the Taittiriya Yajur-veda). 	The argu- 
ments in both passages (pp. 86-89) are to the same 
effect, and contain nothing that has not been already in 
substance anticipated in preceding summaries of the 311- 
mansa doctrine. 	In reference to their argument that no 
author of the Veda is remembered, I have noticed here 
that the supposition which an objector might urge, that 
the rishis, the 'acknowledged utterers of the hymns, 
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might also have been their authors, is guarded against 
by the tenet, elsewhere maintained by Indian writers, 
that the rishis were merely seers of the pre-existing 
sacred texts. 	Some of the opinions quoted from the 
Sutras of Jaimini are further enforced in a passage from 
the summary of the Alimansa doctrine, which I have 
quoted from the Sarva-darAana-sangraha. 	The writer 
first notices the Naiyayika objections to the Mimansaka 
tenet that the Veda had no personal author, viz. (1) that 
any tradition to this effect must have been interrupted at 
the past dissolution of the universe; (2) that it would 
be impossible to prove that no one had ever recollected 
any such author; 	(3) that the sentences of the Veda 
have the same character as all other sentences ; (4) that 
the inference,—drawn from the present mode of trans-
mitting the Vedas from teacher to pupil,—that the same 
mode of transmission must have gone on from eternity, 
breaks down by being equally applicable to any other 
book; (5) that the Veda is in fact ascribed to a personal 
author in a passage of the book itself ; (6) that sound is 
not eternal, and that when we recognize letters as the 
same we have heard before, this does not, prove their 
identity or eternity, but is merely a recognition of them 
as belonging to the same species as other letters we have 
heard before ; (7) that though Paramegvara (God) is na-
turally incorporeal, he may have assumed a body iu order 
to reveal the Veda, etc. 	The writer then states the Ali- 
mansaka answers to these arguments thus : What does 
this alleged ' production by a personal author' ( pauru- 
sheyatva) mean ? 	The Vcda, 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 say (b) that it derives its authority 
from its truth : 	for the Veda is defined to be a book 
which proves that which can be proved in no other way. 
And even if Paramegvara (God) were to assume a body, 
he would not, in that state of limitation, have any access 
to supernatural knowledge. 	Further, the fact that dif- 
ferent gahas or recensions of the Vedas are called after 
the names of particular sages, proves no more than that 
these recensions were studied by those sages, and affords 
no ground for questioning the eternity of the Vedas,—
an eternity which is proved by the fact of our recogniz- 
ing letters when we meet with them. 	These letters are 
tho very identical letters we had heard before, for there 
is no evidence to show either ,that letters of the same 
sort (G's, for instance,) are numerically different from 
each other, or that they are generic terms, denoting a 
species. 	The apparent differences which are observable 
in the same letter, result merely from the particular cha-
racteristics of the persons who utter it, and do not affect 
its identity. 	This is followed by further reasoning in 
support of the same general view , and the writer then 
arrives at the conclusion, which he seems to himself to 
have triumphantly established, that the Veda is unde-
rived and authoritative. 

The question of the effect produced on the Vedas by 
the dissolutions of the world is noticed in some ex-
tracts from Patanjali's Mahabhashya and its commen-
tators, which have been adduced by Prof. Goldstiicker 
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in the Preface to his Minava-kalpa Sutra, and which 
I have partly reprinted in pp. 95 ff. 	It is admitted 
by Patanjali, that, though the sense of the Vedas is 
permanent, 	the order of their letters has not always 
remained the same, and that this difference is exhibited 
in the different recensions of the Kathakas and other 
schools. 	Patanjali himself does not say what is the cause 
of this alteration in the order of the letters ; but his com-
mentator, Saiyyata, 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. 	Kulliika, 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 Siltra 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 Piirva Mimaliisa admits 
the existence of a Deity. 

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

i My attention was originally drawn to this passage by a treatise, then unpublished, 
by the Rev. Prof. Bancrjea, formerly of Bishop's College, Calcutta. 
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words which designate those gods cannot be eternal, but 
must have originated co-evally with the created objects 
which they denote, since eternal words could not have 
an eternal connection with non-eternal objects. 	This 
difficulty he tries to overcome (ignoring the ground 
taken by Jaimini, that the Veda contains no references 
to non-eternal objects) by asserting that the eternal con-
nection of words is not with individual objects, but with 
the species to which these objects belong, and that Indra 
and the other gods are proved by the Veda to belong to 
species. 	S'ankara then goes on to assert, on the autho- 
rity of Brahma Sutra, i. 3, 28, fortified by various texts 
from the Vedas and the Smritis, that the gods and the 
world generally are produced (though not in the sense of 
evolution out of a material cause) from the word of the 
Vedas (see pp. 6 and 16) in the form of sphoN. 	This 
last term will be explained below. 	This subject above 
referred to, of the eternal connection of the words of the 
Veda with the objects they represent, is further pursued 
in a passage which I have quoted in the Appendix, p. 300, 
where an answer is given to the objection that the ob-
jects denoted by the words of the Veda cannot be eternal, 
as a total destruction of everything takes place (not, in-
deed, at the intermediate, but) at the great mundane dis- 
solutions. 	The solution given is that, by the favour of 
the supreme Lord, the inferior lords Brahma, etc., retain 
a recollection of the previous mundane conditions ; and 
that in each successive creation everything is produced 
exactly the same as it had previously been. 	I then pro- 
ceed in p. 105 to adduce a passage from Sayatia, the 
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commentator on the Rig-veda, who refers to another of 
the Brahma Sutras, i. 1, 3 (quoted in p. 106), declaring 
that Brahma was the source of the Veda, which Sankara 
interprets as containing a proof of the omniscience of 
Brahma. 	Sayana understands this text as establishing 
the superhuman origin of the Veda, though not its 
eternity in the proper sense, it being only meant, ac-
cording to him (as well as to Madhava ; see p. xi.), that 
the Veda is eternal in the same sense as the rather is 
eternal, i.e. during the period between each creation and 
dissolution of the universe. 

In opposition to the tenets of the Dlimansakas, who 
hold the eternity (or the eternal self-existence) of the 
Veda, and to the dogmas of the Vedanta, as just ex-
pounded, Gotama, the author of the Nyaya aphorisms, 
denies (Section ix. pp. 108-118) the eternity of sound , 
and after vindicating the Veda from the charges of 
falsehood, self-contradiction, and tautology, deduces its 
authority from the authority of the wise, or competent, 
person or persons who were its 	authors, as 	proved 
by the efficacy of such of the Vedic prescriptions as 
relate to mundane' matters, and can be tested by ex- 
perience. 	It does not distinctly result from Gotama's 
aphorism that God is the competent person whom he 
regards as the maker of the Veda. 	If he did not refer 
to God, he must have regarded the rishis as its authors. 
The authors of the Vaieshika Sutras, and of the Tarka 
Sangraha, as well as the writer of the Kusumiinjali, 
however, clearly refer the Veda to igvara (God) as its 
framer (pp. 118-133). 	Udayana, the author of the latter 
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work (pp. 128-133), controverts the opinion that the ex-
istence of the Veda from eternity can be proved by a 
continuous tradition, as such a tradition must, he says, 
have been interrupted at the dissolution of the world, 
which preceded 	the 	existing creation. 	He, therefor(; 
(as explained by his commentator), infers an eternal 
(and omniscient author of the Veda ; asserting that the 
Veda is paurusheya, or derived from a personal author; 
that many of its own texts establish this; and that the 
appellations given to its particular giikhas or recensions, 
are derived from the names of those sages whose persons 
were assumed by igvara, when he uttered them at the 
creation. 	In pp. 125 if. I havo quoted one of the Vai- 
geshika &liras, 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 Saukhya Aphorisms (pp. 133 
—138), agrees with the Nyaya and Vaigeshika aphorists in 
denying the eternity of the Veda, 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, though omniscient, could not, he 
argues, have made the Veda, owing to his impassiveness, 
and no other person could have done so from want of om- 
niscience. 	And even if the Veda have been uttered by 
the primeval. Purusha, it cannot he 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 Vaigeshikas in not de-
riving its authority from correct knowledge possessed by 
a conscious utterer. 	He proceeds to controvert the 
existence of such a thing as sphom (a modification of 
sound which is assumed by the Ilimansakas, and de- 
scribed as single, 	indivisible, distinct 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 Mimaciisa (the Vedanta) frequently differ 
from Jaimini the author of the Piirva Mimaiiisa in the 
interpretation of the same texts of the Upanishads. 	A 
similar diversity is next (b') proves at greater length 
(pp. 145-173), by quotations from the aphorisms and 
commentaries of the Vedanta and the Sankhya, to cha-
racterize the expositions proposed by the adherents of 
those two systems respectively. 	One quotation is given 
in pp. 175 ff. to shew (c) that the same is true in regard 
to the followers of the Vaigeshika philosophy, who dis- 
tinctly reject the Vedantic explanations; 	and last of all 
(d) I have made some extracts (pp. 177 if.) from the 
Bhakti Sutras of Sanclilya tY exhibit the wide divergence 
of that writer from the orthodox views of the Vedanta 
regarding the sense of the Vedas. 	In pp. 173-175 
I quote some remarks of Dr.. E. ROer, and Prof. Max 
Muller, regarding the doctrines of the Upanishads, and. 
their relations to the different philosophical schools, 
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In the facts brought forward in this section we find 
another illustration (1) of the tendency common to all 
dogmatic theologians to interpret in strict conformity with 
their own opinions the unsystematic and not always con-
sistent texts of an earlier age which have been handed 
down by tradition as sacred and. infallible, and. to repre-
sent them as containing, or as necessarily implying, fixed 
and consistent systems of doctrine ; as well as (2) of the 
diversity of view which so generally prevails in regard 
to the sense of such texts among writers of different 
schools, who adduce them with equal positiveness of 
assertion as establishing tenets and principles which are 
mutually contradictory or inconsistent. 

In the eleventh Section (pp. 175-207) some passages are 
adduced from the Ny5,ya-millii-vistara, and from Kulliika's 
commentary on Manu, to show that a distinct line of de-
marcation is drawn by the scholastic writers between the 
Vedas on the one hand, and all other classes of Indian 
scriptures, embraced under the designation of Smriti (in-
cluding the Darganas, the Institutes of Manu, the Pu-
ranas, and Itihasas, etc.), on the other, the first being 
regarded as independent and infallible guides, while the 
others are (in theory) held to be authoritative only in so 
far as they are founded on, and coincide with, the Veda. 
The practical effect of this distinction is, however, much 
lessened by the fact that the ancient sages, the authors 
of the Smritis, such of them, I mean, as, like Manu, are 
recognized as orthodox, are looked upon by Madhava and 
S'ankara as having had access to Vedic texts now no 
longer extant, as having held communion with the gods) 
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and as having enjoyed a clearness of intuition into divine 
mysteries which is denied to later mortals (pp. 181-185). 
S'ankara, however (as shewn in pp. 184-492), does not 
regard all the ancients as having possessed this infallible 
insight into truth, but exerts all his ingenuity to explain 
away the claims (though clearly sanctioned by an Upani-
shad) of Kapila, who was not orthodox according to his 
Vedantic standard, to rank as au authority. 	In his de- 
preciation of Kapila, however, Sankara is opposed to the 
Bhagaeata Purina (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 Madhusiidana Sarasvati, 
as, amid all their diversities, having in view, as their 
ultimate scope, the support of the Veclantic theory. 	The 
same view, in substance, is taken by \Tijuana 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, as its denial of an &qtra (God) is only practical, 
or regulative, and merely enforced in order to withdraw 
men from the too earnest contemplation of an eternal 
and perfect Deity, which would impede their study of 
the distinction between matter and spirit. 	To teach 
men this discrimination, as the great means of attaining 
final liberation, is 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. 	Vijnana 
Bhikshu goes on to say that it is even supposable that 
theistic systems, in order to prevent sinners from attain-
ing knowledge, may lay down doctrines partially opposed 
to the Vedas; and that though in these portions they are 
erroneous, they will still possess authority in the portions 
conformable to the S'ruti and Smriti. 	He then quotes a 
passage from the Padma Purana, in which the lbd Siva 
tells his consort Parvati that the Vaigeshika, the Nyilya, 
the Sankhya, the Purva-mimansa Darganas, and the -Pe-
dantic theory of illusion, are all systems infected by the 
dark (or kimasa) principle, and consequently more or less 
unauthoritative. 	All orthodox (ci," stika) theories, however, 
are, as Vijnana Bhikshu considers, authoritative, and free 
from error on their own special subject. 	And as respects 
the discrepancy between the Sankhya and the Vedanta, 
regarding the unity of Soul, he concludes that the former 
is not devoid of authority, as the apparent diversity of 
souls is acknowledged by the Vedanta, and the discri-
minative knowledge which the Sankhya teaches is an 
instrument of liberation to the embodied soul ; and thus 
the two varying doctrines, if regarded as, the one prac-
tical (or regulative), and the other real (or transcend- 
ental), will not be contradictory. 	At the close of Section 
eleventh (pp. 204-207) it is shewn that the distinction 
drawn by the Indian commentators between the super-
human Veda and its human appendages, the Kalpa 
Sittras, etc., as well as the Smritis, is not borne out by 
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certain texts which I had previously cited. * The Brihad 
Aranyaka and Munclaka -Upanishads (pp. 8, 31) seem to 
place all the different sorts of Sitistras or scriptures (in-
cluding the four Vedas) in one and the same class, the 
former speaking of them all promiscuously as being the 
breathing of Brahma, while the latter describes them all 
(except the Upanishads) as being parts of the " inferior 
science," in 	opposition to the ." superior science," or 
knowledge of Brahma. 	In the same spirit as the Mun- 
daka, the Chhiindogya Upanishad also (quoted in p. 32 f.) 
includes the four Vedas in the same list with a variety 
of miscellaneous S'astras (which Niirada 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, Sankara could not, in consistency with the 
current scholastic theory regarding the wide difference 
between the Vedas and all other S'astras, admit that the 
latter could have had a common origin with the former, 
he endeavours in his comment on the passage of the 
Brihad Aranyaka Upanishad to which I have adverted, 
to shew that the other works, which are there said to 
have been breathed out by the great Being along with 
the Vedas, were 4in reality portions of the Britihmanas. 
This explanation can scarcely apply to all the works enu-
merated, and its force is weakened by the tenor of the 
other passages from the 	Muralaka and Chhdndogya 
Upanishads, while any such distinction is repudiated in 
the statements of the Itihasas and Puriinas quoted in 
pp. 27-30 and 105. 
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In the twelfth Section (pp. 207-217) the arguments 
in support of the Veda, adduced in the philosophical 
systems, and by the various commentators, as above sum-
marised, are recapitulated, and some remarks are made 
on these reasonings. 	My observations are intended to 
show that the arguments in question are inconclusive, or 
assume the points to be established ; that the rishis are 
proved by the contents of the hymns to have been their 
real authors; and that numerous events which have 
occurred in 	time, 	are undoubtedly mentioned in tho 
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 
Vedic hymns. 	Its object is to show in detail that, 
though some at 	least of the rishis 	appear to 	have 
imagined themselves to be inspired by the gods in the 
expression of their religious emotions and ideas, they 
at the same time regarded the hymns as their own com-
positions, or as (presumably) the compositions of their fore-
fathers, distinguishing between them as new and old, and 
describing their own authorship in terms which could 
only have been dictated by a consciousness of its reality. 
The first, second, and third Sections (pp. 218-244) con-
tain a collection of passages from the Rig-veda in which 
a distinction is drawn (1) between the rishis as ancient and 
modern, and (2) between the hymns as older and more 
recent; and in which (3) the rishis describe themselves as 
the makers, fabricators, or generators of the hymns; with 
some additional texts in which such authorship appears 
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to be implied, though it is not expressed. 	Section fourth 
(pp. 245-283) contains a variety of passages from the 
same Veda, in which (1) a superhuman character or super-
natural faculties are ascribed to the earlier rishis ; and 
(2) the idea is expressed that the praises and ceremonies 
of the rishis were suggested and directed by the gods in 
general, or, in particular, by the goddess of speech, or 
by some other or others of the different deities of the 
Vedic pantheon. 	To illustrate, and render more intel- 
ligible and probable, the opinions which I have ascribed 
to the old Indian rishis regarding their own inspiration, 
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, as inspired by the gods. 	Then follow (pp. 
275 - 279) some further texts from the Rig-veda, in 
which a mystical, magical, or supernatural efficacy is 
ascribed to the hymns. 	These are succeeded (pp. 279- 
283) by a fow 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 pretenEions set up by later theologians in 
behalf of the Veda, and its capability of imparting uni- 
versal knowledge. 	The ideas of the rishis regarding 
their owu inspiration differ widely from the conceptions 
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of later theorists ; for while the former looked upon the 
gods, who were confessedly mere created beings, as the 
sources of supernal illumination, the latter either regard 
the Veda as eternal, or refer it to the eternal Brahma, or 
igvara, as its author. 	The fifth and last Section (pp. 
283 - 286) adduces some texts from the Svetagvatara, 
Munda.ka and Chhandogya. Upanishads, which show the 
opinions of the writers regarding the inspiration, of their 
predecessors; and refers to the similar claims set up on 
their own behalf by the writers of the Itihiisas 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 remarkable parallel in 
various respects to that Nirhich is traceable in the his-
tory of those religious systems with which we are most 
familiar. 	In both cases we find that a primitive age of 
ardent emotion, of simple faith, and of unarticulated 
beliefs, was succeeded by a period of criticism and spe-
culation, when the floating materials handed down by 
preceding generations were compared, classified, recon-
ciled, developed into their consequences, and elaborated 
into a variety of scholastic systems. 

In the Preface to the first edition I stated as follows : 
"In regard to the texts quoted from the Rig-veda, I 
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have derived the same sort of assistance from the French 
version of M. Langlois, which has been acknowledged 
in the Preface to the.Second Volume, p. vi. 	I am also 
indebted for some of the Vedic texts to Boehtlingk 
and Roth's Lexicon." 

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

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

EDINBURGH, 	 J. MUM. 
November, 18G8. 
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ORIGINAL SANSKRIT TEXTS. 

VOLUME THIRD. 

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' 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 invoked; (2) the Briili7  
manas, which embrace (a) the liturgical institutes in which the cere-
monial application of these hymns is declared, the various rites of sacri-
fice are prescribed, and the origin and hidden import of the different 
forms are explained, and (b) the iiranyakas,2  and Upanishads (called also 
Ireduntas, i.e. concluding portions of the Vedas), which in part possess 
the same character as some of the earlier portions of the Briihmanas, and 
are in part theological treatises in which the spiritual aspirations which 

I See Vol. I. pp. 2 ff. and Vol. II. pp. 169 ff, 	See also Professor Max MiilIer's 
History of Ancient Sanskrit Literature. 

2 For more precise information see Miler's Anc. Sansk. Lit. pp. 313 fl. from which. 
it will be perceived that only some of the Aranyakas form part of the Brahma Tr, and 
that two of the Upanishads are included in a Sal:aloha. 
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were gradually developed in the minds of the more devout of the 
Indian sages are preserved. 	It is, therefore, clear that the hymns con- 
stitute the original and, in some respects, the most essential portion of the 
Veda; that the Brahmanas arose out of the hymns, and are subservient 
to their employment for the purposes of worship ; while the Upanishads 
give expression to ideas of a speculative and mystical character which, 
though to some extent discoverable in the hymns and in the older 
portion of the Brahmanas, are much further matured, and assume a 
more exclusive importance, in these later treatises. 

I content myself here with ieferring the reader who desires to obtain 
a fuller idea of the nature of the hymns, and of the mythology which 
they embody, to the late Professor H. H. Wilson's translation of the 
earlier portion of the' Rig-vela, to his prefaces to the several volumes, 
to Professor Max Dialler's History of Ancient Sanskrit Literature, 
and to two papers of my own in the Journal of the Royal Asiatic 
Society, entitled Contributions to a knowledge of the Cosmogony and 
Mythology of the Rig-veda. 	In the fourth volume of this work I 
return to the latter branch of the subject, and compare the conceptions 
which the rishis entertained of the different objects of their worship, 
with those representations of the deities who bore the same 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 rurtinas, the Itihfisas, the Institutes 
of Alarm, the aphorisms of the Darganas, or systems of philosophy, and 
their commentators, and the commentaries on the Vedas) such passages 
as I have discovered which have reference to these subjects, and propose 
to compare the opinions there set forth with the ideas entertained on 
some of these points by the writers of the more ancient hymns, as 
deducible from numerous passages in their own compositions. 

The mythical accounts which are given of the origin of the Vedas 
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are mutually conflicting. 	In some passages they are said to have been 
created by Prajapati from fire, air, and the sun, or by some other 
process. 	In other texts they are said to have been produced by 
Brahma 'from his different mouths, or by the intervention of the 
Gayatri, or to have sprung from the goddess Sarasvati, or to have 
otherviise arisen. 	I proceed to adduce these several passages. 

Sxcr. I.— Origin of the 	Vedas according to the Purusha-sakta, the 
Atharva-vela, the Brahmanas, Upanishads, and Institutes of Iranu. 

Purusha-sukta.—In the ninth verse of this hymn (Rig-veda, x. 90, 
already qUoted in 'Vol. I. pp. 8 and 9) the three Vedas are said to have 
been produced from the mystical victim Purusha : 	Tama yajncit 
sarva-huta4 7.04 sii mini jajnire I chhanda ilisi jajnire tasmad yajus 
tasmad ajayata I "From that universal sacrifice sprang the rich and 
adman verses: the metres sprang from it: from it the yajush arose." 

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

Ii the Atharva-veda the following texts refer to that subject : 
x. 7, 14 	Yattra rishaya4 prathanzajah richa4 sama yajur tnahi 1 

ekarshir yasminn eirpital? Skambhaila tans briihi katam4 avid eva salzi 
. . . . 	20. Yasmad richo apatakshan yajur yasmad apakashan I samani 
yoya lomani atharvangiraso mukham 1 Skambham tarn 1,rahi katama4 
avid eva sa4 1  

ti Declare who that Skambha (supporting-principle) is in whom the 
primeval rishis, the rich, saman, and yajush, the earth, and the one 
rishi, arc sustained 	20. Declare who is that Skambha from 
whom they cut off the rich verses, from whom they scraped off the 
yajush, of whom the Oman verses are the hairs, and the verses of 
Atharvan and Angiras the mouth." 

3 The word vela, in whatever sense we are to understand it, occurs in R.V. viii. 
19, 5 : Yah samidha yd' Nita./ yo vedena daddia martyo agnayc I yo narnasii svadhva-
ra# 16. Tasya id arvanto raiiihayante as'avas tasya dyumnitatnaiir yaia11 I na tarn 
aMho deva-kritaWz kutai Marra as marlya-kritam naiat I "The horses of that mortal 
who, devoted to sacrifice, does homage to Agni with fuel, with an oblation, with ritual 
knowledge (?), with reverence,—(6) speed forward impetuously; and his renown is 
most glorious. 	No calamity, caused either by god or by man, can assail him from 
any quarter." 
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xiii. 4, 38. Sa vai rigbhyo ajilyata tasmad richosajayanta 1 
... . ' 	"He (apparently_Indra, see verse 44) sprang from the rich verses : 

the rich verses sprang from him." 
xix. 54, 3. Kalad richa4 samabhavan y194 kalad ajayata 1 
"From Time the rich verses sprang: the yajush sprang from Time."' 
The following texts from the same Veda may also be introduced here : 
iv. 35, 6. Irasnalt paha amritazii sambabhava yo gdyatryali adhi-

patir babhava 1 yasmin vedah. nalle4 viavarivpiis tenaudaninati tarami 
mrityum 1 

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

vii. 54, I. 1?ichaiii Barna yajanzahe yabliyaiii karniani kurvate1 etc sadasi 
rajato yajnaiii deveshu yachhata4 1 2. .1?ichagi sama yad apraksham havir 
ejo yajur balana 1 esha ma tasmad ma hide' sid veda4 prishiah iachipate j 

"We worship the Rich and the Siiman, 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 Simon for 
butter and for vigour, and the Yajush for strength,—let not the Yeda, 
so asked, destroy me, o lord of strength (Indra)." 

The next passage is from the Satapatha Brahmana, xi. 5, 8, 1 fr. : 
Prajdpatir vai idam afire a sid eka4 eva j so'kciinayata sylim prajdycya 

iti 1So' iraniyat 8a tapo'lapyata 1 tasmach chrantcit tepandt trayo loka4 
asrijyanta prithivy antarikshani dyan14 1 sa i»zanis trinlokein abhitaldpa 1 
tebhyas taptcbhyas tfini gyotiinshy ajayanta agnir yo'yam pavate saryql 
ea imani trini jyotinishy abhitatapa 1 tebhyas taptcbhyas trayo vcdei4 
ajayanta agner rigvedo vayor yajurveda4 suryat samareda4 1 sa inzciiiis 
trin veddn abhitateipa 1 tebhyas taptebhyas trini iukrany ajayanta bhar 
ity rigvedad bhuv4 iti yajurvedat svar iti 8cimavedcit 1 Tad rigvedenaiva 
harem akurvata yajurvedena ddhvar,yaraiil 8eimavedena udgithana 1 yad 
eva tray,yai vidyayai dukraza tena brahmatram uchchakreima. 

"Prajapati was formerly this universe [i.e. the sole existence], ono 
only. 	He desired, 'may I become, may I be propagated.' 	He toiled 

4  See my translation of the entire hymn in the Journal of the Roy. As. Soy, for 
1865, p. 381. 	The Vishnu Puriina, i. 2, 13, says: Tad eva sarvatn mita vgaktli- 
vyakta-svari;pavat 1 Mari purasha-riipena kala-rupenachasthitamj" This (Brahma) 
is all this universe, existing both as the perceptible and the imperceptible ; existing 
also in the forms of Purusha and of gala (Time)." . 
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in devotion, he performed austerity. 	From him, when he had so 
toiled, and performed austerity, three worlds were created,—earth, air, 
and sky. 	He infused warmth into these three worlds. 	From them, 
thus heated, three lights were produced,—Agni (fire), this which 
purifies (i.e. Pavana, or Vayu, the wind),5  and Surya (the sun). 	He 
infused heat into these three lights. 	From them so heated the three 
Vedas were produced,—the Rig-veda from Agni (fire), the Yajur-veda 
from • Vayu (wind), and the Sama-veda from  Surya (the sun). 	He 
infused warmth into these three Vedas. 	From them so heated three 
luminous essences were produced,—bhuh from the Rig-vela, bhuvah 
from the Yajur-veda, and svar from the Sama-veda. 	Hence, with the 
Rig-veda they performed the function of the hotri; with the Yajnr-
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]." 

Chhandogya Upanishad.—A similar passage (already quoted in Volume 
Second, p. 200) occurs in the Chhandog,ya Upanishad. (p. 288 of 
Dr. Riier's ed.) : 

Prajapatir lokan abhyatapat I teshaa tapyamananahl rascin prabrihad 
agnim prithivyahrayum, antarikshad cidityak divahlsa etas tisro devatah 
abhyatapat 1 tatafil tapyantandnalit rascin prabrihad agner richo vayor 
yajaiiishi Barna adityat i sa eta& trayilit vidyarn abhyatapat I tasyas 
tapyamanaycih rasan prabrihad blur iti rigbhyo bhuvar iti yqjurbhyah 
scar iti samabhyah I 
" Prajapati infused wqrmth into the worlds, and from them so heated 

be drew forth their essences, viz. Agni (fire) from the earth, Vayu 
(wind) from the air, and Surya (the sun) from the sky. 	He infused 
warmth into these three deities, and from them so heated he drew forth t  
their essences, — 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,—
from rich verses the syllable bhah, from yajush verses bhuvah, and 
from sarnan verses svar." 6  

6  See S'atapatha Brahmana, vi. 1, 2, 19 : . . . ayam ova sa rayur yo 'yam pavais 
. . . "This is that Vayu, he who purifies." 

6 Passages to the same effect occur also in the Aitareya (v. 32-31) and Kaaslii- 
taki Brahmanas. 	That in the former NN ill be found in Dr. Raug's translation of the 
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lfanzu.--The same origin is assigned to the three Vedas in the follow-
ing verses from the account of the creation in Manu, i. 21-23, where 
the idea is no doubt borrowed from the Bramanas : 

Sarveshafh to sa ncimiini karmiini cha prithak prithak IVedez-iabdebhya 
evadraz prithak sagatheia cha nirmame I Earmcitnzaneia cha devtinaiit so 
'sr at prcininam prabhult I seicarineat cha ganaa sfikshmaih yajnaiia 
chaiva sanatanam I Agni-vark-ravibhyas to trayambrahma sancitanam I 
dudoha yajna-siddhyartham rig-yajulksama-lakshanam I 

"He [Brahma] in the beginning fashioned from the words of the Veda' 
the several names, functions, and separate conditions of all [creatures]. 
That Lord also created the subtile host of active and living deities, and 
of Sidhyas, and eternal sacrifice. 	And in order to the performance of 
sacrifice, he drew forth from Agni, from Vayu, and from Sarya, the 
triple eternal Veda, distinguished as Rich, Yajush, and Saman." 

Kulliika. Bhatta, the commentator, annotates thus on this passage : 
Sanlitanaih nityam I vediipaurusheyalva - paksho Manor abhimata4 I 

piirva-katpe ye vedeis to evaParanditma-miirtter Bralanan4 sarvajnasya 
smrity-arildhatz ( tan eva 'Wady agni-vark-ravibhy4 eichakarsha I 
irautai cha ayam artho na oankaniya4 I tathacha arutql I " agner rigvedo 
vciyor yajurveda4 &Writ scimavedah" iti I 

"The word saneitana means ' eternally pre-existing.' 	The doctrine 
of the superhuman origin of the Vedas is maintained by Manu. 	The 
same Vedas which [existed] in the previous mundane era (Kalpa) were 
preserved in the memory of the omniscient Brahma, who was one with 
the supreme Spirit. 	It was those same Vedas that, in the beginning of 
the [present] Kalpa, he drew forth from Agni, Vayu, and Sarya : and 
this dogma, which is founded upon the Veda, is not to be questioned, 
for the Veda says, 'the Rig-veda comes from Agni, the Yajur-veda from 
Vayu, and the Sama-veda from Stirya.'" 

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

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

7  Kulluka explains this to mean, "Having understood them from the words of 
the Veda" ( Veda-dabdebh1/4 eva avagamp), 
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To the verses from 1lanu (1. 21-23) just cited, the following from 
the second book may be added, partly for the purpose of completing 
the parallel with the passages previously adduced from the S'atapatha 
Brahmana and the Chhandogya Upanishad : 

Menu, ii. 76 ff. Akeirailz chapy ukcirarit cha makczragz cha Prajapatil.z1 
Veda-traycid niradahad Hair bhueqz soar alit 012a 1 77. Tribhyala eva to 
vedebhyah padarn pddam adadahat 1 "tad" ity richo'sycila scioitryd4 
parameshthi prajapatih I . . . . 	81. Onikara-pirrikas tisro nialido,yah-
ritayo 'vyaydh I Tripadd chaiva gdyatri vijne,yaiii Brychmano mukham. 

76. " Praj apati. also milked out of the three Vedas the letters a, u, 
and en, together with the words blzii4, bhuva, and soar. 	77. The same 
supreme Prajapati also milked from each of the three Vedas one of the 
[three] portions of the text called savitri [or gayatri], beginning with 
the word tat.8  . . . . 81. The three great imperishable particles (bitizit, 
bhuvalz, sear) preceded by em, and the gCzyatri 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 Vedas, and then after-
wards, with some inconsistency, describes their production from the 
waters: 9  

So'yam purushah Pretjapatir akcimayata "bhdyrin sydm prajayeya" 
iti I so' ircimyat sa tapo 'tapyata I sa trantas tepano brahma era pratha-
maM aSrijata trayim eva vidycbra ( sCz eva asnuzi pratishthii 'bhavat I to-
mad (Vow " brahma asya sarvasya pratishthd" iti I tasmad anitehya 
pratitishthati I pratisktha Icy eshd yad brahma I tasyam pratishthclycim 
ratishthito 'tapyata I 9. So' po ' sn:jata viiehah eva lokat I rug era asya 
sa'srijyala I sa idaiii sarvam apnod yad Ida& kincha I yad dpnot tasmad 
opal.; I yad avrinot tanned vciA I 10. So 'keimayata " eibhyo'dbhyo'dhi 
prajilyeya" iti I so'nayti trayyd vidyaya saha apah priivilat I totah 
andain samavarttata I tad abhyamrigat I "ask" ity "astu bhdyo'stY" ity 
eva tad abravit I tato brahma era prathamam asrijyata trayy era vie?ya I 
tasmad (char "brahma asya sarvasya prathamajam" iti I api hi tasmat 
purushild brahma eva pitman asrijyata tad asya tad mukham era 
asrijyata I tasmad aniichanain dkur " agni-kalpah" iti I mukhaiii by 
etad agner yad brahma 

8 This text, Rig-veda, iii. 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. 18f. 
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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 him. 	Wherefore men say, ' sacred knowledge 
is the basis of this universe.' 	Hence after studying the Veda a man 
has a standing ground; for sacred knowledge is his foundation. Resting 
on this basis he (Prajapati) practised austere-fervour. 	9. He created 
the waters from Vach (speech), as their world. Vach was his : she was 
created. She pervaded all this whatever exists. As she pervaded (apnot), 
waters were called ' tipah.' 	As she covered (avrinot) 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 Taittiriya Brahmana, ii. 3, 10, 1, briefly 
Istates that the Vedas were created after Soma.: 

.Prajapatql Soma, rcljanam asrijata I tag trayo veda4 any asrijyanta I 
"Prajapati created king Soma. 	After him the three Vedas were 

created." 
The same Brahmana in other places, as iii. 3, 2, 1, speaks of the 

Veda as derived from Prajapati (Prajeipalyo yeda)). 
S'atapatha Brahmana.—According to the following passage of the 

S'atapatha Brahmana, xiv. 5, 4, 10 (.... Brihad Aranyaka Upanishad, 
p. 455 of Riier's ed. and p. 179 of trans.) the Vedas, as well as other 
S'astras, are the breath of Brahma : 

Sa yathci firdredhagner abhydhitcit prithag dhum64 yiniieharanti evaff 
vat'. are 'sya mahato blnitasya niivasitam etad yad rigvedo yajurvedali 
seimavedo'tharyeingiras4 itilaisa4 puranafit yidya vpanishada4 alokei A 
sittran,y 	anuvyakhyandni vyakhycinani asyaiva etiini sarmini niava- 
sad ni 

"As from a fire made of moist wood various modifications of smoke 
proceed, so is the breathing of this great Being the Rig-veda, the 
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Yajur-veda, the Sama-veda, the Atharvangirases, the Itihasas, Puranas i ... 	, 	P 

science, the Upanishads, verses (alohas), aphorisms, comments of dif-I  
ferent kinds—all these are his breathings." 

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

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

Sa taya vacha tena atinana idaM sarram asrijata yad Ida& hincha 
richo yajafiishi samani chhandaihsi yajnan prajall paian 

"By that speech and that soul he created all things whatsoever, 
rich, yajush, and saman texts, metres, sacrifices, cr.eatures, and animals." 

And in S'atapatha Brahmana, xiv. 4, 3, 12 (p. 290 of the same Bri-
bed Aranyaka Upanishad) it is said : 

P.ayo ved0 etc eve I Dag eve rig-vedo nano yerjur-vedah, pranah same- 
ved4 1 

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

The following text, from the S'atapatha Brahmana, vii. 5, 2, 52, gives 
a singular account of the production of the -Vedas : 

"Samudre tvd sadane sadayami" ill Plano val samudr4 I menaso vat: 
samudrad vacha'bhrya devils trayigi vidyaM nirakhanan I tad esha iloko 
'bhyuktah "ye (yet?) samara d nirakhanan dcvas tikshnabhir abhribhih. 
sudevo adya tad vidyad yatra nircopanaiii dadhur" iti { mana4 samudro 
yak tashna 'bhris trayi vitlya nirvapanam I clad esha Etoko'bhyukta7aI 

manasi tacit sadayati I 
" 'I settle thee in the ocean as thy seat.' 0 	Mind is the ocean. 

io I am indebted to Professor Anfreeht for the following explanation of this formula, 
which is taken from the Vajasaueyi Saulaita, xiii. 53. 	The 'words are addressed to a 
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From the mind-ocean with speech for a shovel the gods dug out the 
triple Vedic science. 	Hence this verse has been uttered : ' May the 
brilliant deity to-day know where they placed that offering which 
the gods dug out with sharp shovels.' Mind is the ocean; speech is the 
sharp shovel ; the triple Vedic science is the offering. 	In. reference 
to this the verse has been uttered. 	He settles it in Mind." 

The next passage from the Taittiriya Brahmana, iii. 39, 1, speaks of 
) the Veda as being " the hair of Prajapati's beard " (Prajapater vac 
eteini gma§rani yid ved4). 	The process of its germination is left to the 
imagination of the reader. 

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

ii. 8, 8, 5. Vag aksharam prathamaja ritasya veclanam mate amritasya 
neibhi4 I sa no jusZanei upa yajnant aged avanti (141)1 &ma me astir 
yam rishayo mantra-krito manishinah anvaichhan (lovas tapasa aramena 

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

SECT. H.— Origin of the Vedas according to the Vishnu, Bhagavata, and 
ifarkandeya Puranas, the HariVaM§a, the 11-ahabharata; eternity of 
the Veda ; miscellaneous statements regarding it. 

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

Get* yatraill cha richa§ ehaiva trivrit-sama-rathantaram 1 Agnishtomain 
cha yajnanaris nirmame prathamad mulchat I yajainshi traishlubhaiii 
chhandah stomach panehadcdain tatha 1 Vrihat etbna tathokthyaiifft cha 
dakshincid asrilad mukhat 1 Rimini jagati-chhanda4 stomach saptadaiant 

brick at the time when the hearth (chity5) for the reception of the sacred fires is being 
constructed. 	As the bricks are severally called apasya (properly' efficacious,' but 
erroneously derived from ap) they aro addressed as if placed in various parts of water 
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tatha I vairaparn atiratrarn Act pagehiniad .asrijad tnukhat I ekarifitgam 
atharvdnam aptoryamanarn era cha I Anushtubhait ea raircijana uttarad 
aerYad mukhat I 

" From his eastern mouth Brahma formed the gayatra, the rich verses, 
the trivrit, the sama-rathantara, and of sacrifices, the agnishoma. 
From his southern mouth he created the yajush verses, the trishtubh 
metre, the panchada4a-stoma, the vrihat-saman, and the ukthya. 	From 
his western mouth he formed the saman verses, the jagati metre, the 
saptadaga-stoma, the vairapa, and the atiratra. 	From his northern 
mouth he framed the ekavinga, the atharvan, the aptoryaman, with the 
anushtubh and viraj metres." u. 

In like manner it is said but with variations, in the Bhagavata Purina, 
iii, 12, 34, and 37 ff. : 

Kadachid dhydyatah erashtur vedah asaliza chaturmukhat I kathaiii 
srakehyamy dual lokein samavetan yatha pars I . . . . .6ig-yojuh-edma-
tharreikhyan veddn parcadibhir mulchaih I iastram ijyeifft stuti-stomam 
rayagehittain ryadhat kramat 

"Once the Vedas sprang from the four-faced creator, as he was me-
ditating `how shall I create the aggregate world§ as before ?' . . . . 
He formed from his eastern and other mouths the Vedas 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 giiyatri from his skin, the trishtubh from his flesh, the 
anusbtubh from his tendons, the jagati from his bbnes (Tasyoehnig aeil 
lomehhyo gciyatri cha track, ribhoh I triehtg mcificsat enuto 'nuehtup 
jagaty asthnah Prajapateh). 

The rarkandeya Purina says on the same subject, 102, 1: 
. Tasmad anciad vibhinnat tu Brahmano'vyakta-jannianah I richo babha-

vah prathamam prathamad vadanad mune 12. (Tavii-pushpa-naha4 eadyas 
tejo-rapantopealithatah I priaak prithag vibhinnai cha raja-rapa-rahas 
tatah I 3. Yajakshi dakehinad vaktrad aniruddhani hand:cumin I yadrig-
ram& tatha-rarnany asaihhati-dharani cha I 4. Paiehimaih yad ribhor 
vaktram Brahmanah parameshthinah I avirbhatcini Omani tang chhan-
(kaki tang atha I 5. Atharvanam ageshan'a.  cha bhringanjana-choya-prab- 
ham 1 ghoreighora-svarapaiii tad abhicharika-iantikam I 	0. Uttarat pra- 

u. See Wilson's Trans', vol. i. p. 84. 
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katibhutaiit vadanal tasyavedhasah I sukha-sattva-tamah-prayaii saumyd- 
eaump-svarfipavat I 	7. 13icho raja-gunah sattvaiis yajusho774 cha guno 
mune I tamo-guncini samcini tamah-sattvam atharvasu 

1. "From the eastern mouth of Brahma, who sprang by an imper-
ceptible birth from that divided egg (Mann, i. 9, 12), there suddenly 
issued first of all the rich verses, (2) resembling China roses, brilliant 
in appearance, internally united, though separated from each other, 
and characterized by the quality of passion (rajas). 	3. From his 
southern mouth came, unrestrained, the yajush verses of the colour 
of gold, and disunited. 	4. From the western mouth of the supreme 
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," 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 (satEva), those of the adman by darkness 
(tamas), and those of the atharvan by both darkness and purity." 

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

.Vicho yajunishi Omani nirmarne yajna-siddhaye I siidhycis Mir ayajan 
devun ity evarn anugugrurna I 

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

The following is the acetunt of the same event given in another part 
of the same work; Harivainga, verse 11,516: 

Tate' srijad vai tripadeim gayatrini veda-nuitaram I .Akaroch chaiva cha-
taro vedan gayatri-sambhavan I 

After framing the world, Brahma " next created the gayatri of three 
lines, mother of the Vedas, and also the four Vedas which sprang from 
the gayatri." 13  

12  Ghori7ghora is the correct MS. reading, as I learn from Dr. Hall, and not 
ytivaddhora, as given in Professor Banerjea's printed text. 

13  The same words giiyatriiii vcda-miitaram also occur in the M.1311. Vanaparvau, 
verso 13,432; and the same title is applied to Vach in the Taitt. Br. as quoted aboye, p 	10. 
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A little further on we find this expanded into the following piece of 
mysticism, verse 11,665 ff. : 

Samcihita-mand Brahma moksha-praptena hetund I chandra-manciala-
saihsthd,zdj jyotis-tejo mah,at tad I Pravigya hridayagz kshipraiii gelyatrydh 
nayanantare I Garbhasya sambhavo ya4 cha chaturdhd purushatmakah I 
Brahma-tejomayo 'vyaktah gagvato 'tha dhruvo 'vyayah I na chendriya-
gunair yukto yuktas tejo-gunena cha I chandrciAgu-vimala-prakhyo bhrd-
jishnur varna-sariisthitah I Netrahhyagi janayad devah rig-ved,ain yajudul 
saha I samavedafil cha jihvagrad atharvanarn cha marddhatah klata-matra's 
to to vedah kshetrafit vindanti tattvatah I Tena vedatvam apanna yasmad 
rindanti tat padam I Te srijanti tada veddh Brahma parvani sandtanam 
Purushaa divya-rdpabhafit svaih svair bhavair ,nano-bhavaih I 

" 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 being 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 Rig-veda, with the Yajush from his 
eyes, the Sitma-veda from the tip of his tongue, and the Atharvan 
from his head. 	These Vedas, as soon as they are born, find a body 

' (kshetra). 	Hence they obtain their character of Vedas, because they 
find (vindanti) that abode. 	These Vedas then create the pre-existent 
eternal brahma (sacred 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. 	When the Supreme Being was intent 
on creating the universe, Hiranyagarbha, or Prajapati, issued from his 
mouth, and was desired to divide himself,—a process which he was in 
great doubt how he should effect. 	The text then proceeds : 

Iti aintayatas tasya "orn" ity evotthitah svarah I sa bh "limit antarikshe 
cha mike cha kritavan svanam I Tarn chaivabhyasatas tasya manah-sara-
mayam punah I hridayad deva-derasya vashatkarah samulthilah I hhony-
arttariksha-nakancint bhuyah svaratrnaha4 parch I mahamrilimagq 
puny(14 mahavyakritayo'bharan 1 ckhandasei,n pravara clevi chatutriii4gii-
kslutrii 'bhavat I Tatladailz sanismarart divyain scivitrim aAarot prab14 i 
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rik-samatharvaiajushai ehaturo bhagaoan prabhu4 I chakara nikhilan 
vedan brahma-yuktena karmana 

" While he was thus reflecting, the sound " om" issued from him, 
and resounded through the earth, air, and sky. 	While the god of 
gods was again and again repeating this, the essence of mind, the 
vashatkara proceeded from his heart. 	Next, the sacred and transcen- , 
dent vyaritis, (bh5h, bhuvah, evar), formed of the great smriti, in the 
form of sound, were produced from earth, air, and sky. 	Then appeared 
the goddess, the most excellent of metres, with twenty-four syllables 
[the gdyatri]. 	Reflecting on the divine text [beginning with] " tat," 
the Lord formed the savitri. 	He then produced all the Vedas, the Rich, 
&Win, Atharvan, and Yajush, with their prayers and rites." (See also 
the passage from the _Hag. Par. xii. 6, 37 ff., which will be quoted in 
a following section.) 

dfahabharata.—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: Sarasvatik cha vedcifila cha manasal,i,  
sasrlje ' ehyut4). 	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 Harivathea, 
to be the mother of the Vedas : 

Vecliinam matarain paiya mat-stham denim Sarasvatim 
"Behold Sarasvati, mother of the Vedas, abiding in me." 
Nam—According to the verses in Manu, xii. 49, 50, quoted in the 

First Volume of this work, p. 41, the Vedas, with the other beings and 
objects named along with them, constitute the second manifestation of 
the sattva guna, or pure principle; while Brahma is placed in a higher 
rank, as one of the first manifestations of the same principle. 	The word 
Veda in this passage is explained by Kulliika of those " embodied 
deities, celebrated in the Itihilsas, who preside over the Vedas" ( Freda-
bhimaninya4 cha deeded: vigrahavatga1.1 itiluisa-prasiddal.1). 

SECT. III.—Passages of the Braknanas and other works in which the 
Vedas are spoken of as being the sources of all things, and as infinite 
and eternal. 

The first text of this sort whickI shall cite ii3 from the S'atapatha 
Biamana, x. 4, 2, 21 : 
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Atha sarvani.bhideini paryaikshat 1 sa trayyeim eva vidyelyairi sarveini 
bhutiiny apagyat 1 altra hi sarveshafft, chhandaseig alma sarveshciiia stoma-
neat sarvesham pruncinua sarveshclin deveiniint j etad Dal asti 1 etad by 
amritam j yad 4 amritam tad by asti 1 etad u tad yad martyam j 22. Sa 
aikshata Prajapati? " trayyciiii Sawa vidyclycia sarviini bhutani j hanta 
trayim, eve vidyam citmcinam, abhisailskaravai" iti 1 23. Sa richo vyau-
hat 1 dvadaga brihati-sahasrany etavatyo he richo yci4 Prajapati-srishteis 
tas triiiziattame quite panktishv atishth,anta 1 tO yet trifiliattame vyahe 
dishthanta tasmcit trigtiad miisasya rcitraya4 I atha yat panktishu tasmtit 
piinkta4 Prajiipatilj j ta4 ashttThatagi, eatani panktayo 'bhavan 1 

21. " Then he looked around upon all beings. 	He beheld all beings 
in this triple Vedic science. 	For in it is the soul of all metres, of all 
hymns of praise, of all breaths, of all the gods. 	This,rindeed, exists." 
It is an undying thing. 	For that which is undying (really) exists. 
This is that which is mortal.'5  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.18 	He arranged the verses of the Big- 
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 rankta. 	They formed 
eighteen hundreds of rows." 

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

1tigbhgojcitam sarvago murttim eihn4 sarvii gatir yeijushi haiva b,:wat I 
sarvaih teja4 sumo-rupgaiii ha gaivat i 

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

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

1+ ,, Always exists" (sarvada vidyate).—COMM. 
15  On this the commentator remarks: Yach cha viortyam marava-dhar-,/14 140/Itna-

nushylidi tad apy ctat trail-Mt:dam eva i ato wartiyavaritatniakolh sarvah't jagad 
attrantarbliiitam I" 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 the world both 
'mortal and immortal.' 

1s I owe this interpretation of this clause to Prof. Aufrccht. 
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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 Purana, i. 5, 58 : 

Hama rupa'Y cha bleateinalil krityiinani cha pravarttanani I Feda-iab- 
debhya evident deveidindin chakiira salt I , ri8.lina— 7 	41  mirnadheyani yathei 
verla-kuteini vai I yathii-nlyoga-yogyani sarresheim api so' karot I 

"In the beginning he created from the words of 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-
priate to their respective offices." 

The same idea is repeated in the galiabharata, S'antiparvan, 8533 : 
lAshayas 	tapasii vediin adhyaishanta divaniiam I An-eidi-nidhand 

vidyei wig utsrishte 1,,Sva,yambhuva I eidau vedamayi divyii yalah:sarveih 
pravrittayah I ri.shiminz neinzadheyeini ya i cha vedeshu srishrayah I nand-
riipaila cha bhattinei'm karnzanaliz cha pravarttayan (pravarttanam?) I 
vela-gabdebhya eveidau,nirmimite sa iivarah 

" Through austere-fervour (tapo,$) the rishis studied the Vedas, both 
day and night. 	In the beginning knowledge (vid,yc.1)17  without begin- 
ning or end, divine speech, formed ,of the Vedas, was sent forth by 
Svayambha (...—.: 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 Mangaldcharana, or prayer prefixed to their commentaries on 
the Rik Sanhita and Taittiriya Sanhita, by both Sayana and Madhava, 
is as follows : 

Yasya nigvasitaiii vedeih yo vetiehliyo'hhilain jagat Inirmame tam aham 
vande vidyil-tirtham maheivaram 

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

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

Bharadriijo ha tribhir ayurbhir brahmacharoamuviisa I tat  ha jirniiii 

11  In quoting this line in a passage of his Vedartha-prakaia, or commentary on the 
Taittiriya Sanhita, which I shall adduce further on, Madhava aclirtryya gives the 
reading nityR, ' eternal,' instead of vidyd, ‘kno*ledg,m.' 	It is possible that the line 
may be taken from some other book. 
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sthaviralh iayanam Indra 	teparrajya uvacha I "Bharadvaja yat te cha-
tartham ayur dadyanz kim etena kuryyalt" iti I "brahmacharyyam eva 
enena chareyam" iti hit uvacha I 4. Tani ha trin giri-rapan arijnatan iva 
dargayanchakara I teshanz ha ekaikasmad mushtim adade I sa ha uvacha 
"Bharadvaja" ity amantrya I " ved4 vai ete I anantii4 vai vedii4 I etad 
vai etais tribhir eiyurbhir anvavochathah I atha te itarad ananaktam era I 
ehl imam viddhi I ayaa vai sarra-vidya" iti I 5. Tasmai ha etam agnim 
savitram uvacha I tarn sa viditva amrito bhutva srargaiii lokanz iyaya 
adityasya sciyujyanz I anzrito ha eva biliztra srarganz lokant ety adityasya 
sayujyalit ya4 evatii veda I esha u eva trayi vidya I 6. Ytivantant ha vai 
trayya vidyqya lokai h jayati tavantam lokeat jayati yalz main veda 

"Bharadvaja lived through three lives'e 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 (Indra) 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 Vedas. 	The 

\
Vedas are infinite. 	This is what thou hast studied during these three 
lives. 	Now there is another thing which thou bast not studied, come 

I and learn it. 	This is the universal science.' 	5. He declared to him i 
I this A gni S5.vitra. Having known it he (Bharadvaja) became immortal, 
and ascended to the heavenly world, to union with the sun. 	He who 
km is this ascends to heaven, to union with the sun. 	This is the 
triple Vedic science. 	He who knows this conquers a world as great as 
he would gain by the triple Vedic science." 

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

Atha brahma (brahma-vadino?) vadanti parimitah vai riehal.z parimi-
tiini scinuini parimitani yajailtshi atha tap era auto nasti yad brahma 

" The expounders of sacred science say, ' Bich verses are limited, 
gin= verses are limited, yajush verses are limited; but there is nu 
end. of sacred knowledge." 

Vishnu Purina.—At the end of Section 6 of the third book of the 

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

2 
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Vishnu Purana we have the following assertion of the eternity of the 
Veda:  

Iti eakhal,prasankhytitak gakha-bhedas tathaiva elm I karttarai chaiva 
eakhand in bheda-hetus tathoditah I sarva-manvantareshv eva icalta-bhedah 
sama11 smritalt I Prajapatya grutir nityd tad-vikalpas to rote dvija 

" Thus the S'alchas, their divisions, their authors, and the cause of 
the division have been declared. 	In all the manvantaras the divisions 
of the gakhas are recorded to be the same. 	The gruti (Veda) derived 
from Prajapati (Brahma) is eternal : these, o Brahman, are only its mo- 
difications." 	1 

In another passage of the same book, Vishnu is identified with the 
Vedas : 	Vishnu Purano., iii. 3, 19 ff. : 

Sa rirt-maya4 sa santamaya4 sa chatma sa yajtermaya4 I rig-y(114-
scima-scircitnza sa eveitnta earirinam I sa bitidyate vedantaya4 sa vedafii 
karoti bhedair bahub14 sakkham I iakha-praneta 8a samasta-§ak,halt 
inana-svariipo bhagavan ananta4 I 

" He is composed of the Rich, of the Sarean, 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 (iakheis) into many divisions. 	Framer 
of the Sakhas, he is also their entirety, the infinite lord, whose essence 
is knowledge." 

SECT. IV.—Passages from the S'atapatha Brahmans and Nana, eulogistic 
of the Veda, with some statements of a kferent tenor from Illanu.and 
other writers. 

The following panegyric on Vedic study is taken from the S'atapatha 
Brahmana, xi. 5, 6, 1 : 

Pandit:4 eva utahayajna4 I tany eva mahasattrani,  bhatalajno manu-
shya-yajnah pitri-yajno cl,eva-yajno Brahma-yajna4 iti I 2. Altar ahar 
bhutebhyo baliat hard 1 tatha etam bhata-yajnailt 8antapnoti I ahar Ow 
dadyad a udalatrat tatha etam manushya-yajnaa saniapnoti 1 ahar ahah 
svadltakuryad a uda-patrat tatha etaihpitri-yajnaiii saniapnoti I altar ahah 
svahakuryad a kaskthat tatha eta& desa-yajnen samapnoti I 	3. Atha 
brahma-yajna4 I 4adhyayo vai bl.ahma-yajn4 I tasya vai etasya brahn2a- 
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yajnasya vag eva jahur manah upabh.rich chakshwr dhruva medha sruvah 
satyam avabhrithah svargo lokah udayanam I yavantani ha vai imam pri-
thivigi .vittena parnagt dada& lokani jayati tris tavantagt jayati MI-kr/427z-
sa11z chit akskayyain yah evarh vidvafn altar ahah svadhyayam adhite i 
tasmat svadhydyo'dhetavyah 1 4. Pava-ahutayo ha vai etah devanain yad 
riehah I sa yah eViV771 vidvan r icho 'hair ahah svadhyayam adhite paya-
iihutibhir eva tad devalits tarpayati 1 te main tripta s tarpayanti yoga-
kshemena pranena retail sarvatmanii sarvabhih punyabhils sampadbhi4 I 
ghrita-kulyg madhu-kuly4 pitrin svadha abhivahanti I 5. .AjOhutayo 
ha cal eta4 devandift yad yajaashi I sa yah ova& vidvan yajainshy ahar 
ahalz svadhyayam adhite alyahatibhir eva tad devagis tarpayati te enam 
triptas tarpayanti yoga-kshe2nena ityadi .I 	6. Somahutayo ha vai etch 
deViineifil yat samani I sa ya4 ova& vidvan sanzany ahar ahah svadhyayam 
adhite somahutibhir era tad devaine tarpayati ityadi I 	7. ..Ileda-dhutayo 
ha vai stab devanain yad atharvangirasah I sa yah ova& vidvan atharvan-
yiraso 'har ahah svadhyayam adhite 9neda-ahutibhir era tad devalue tar-
payati ityadi I 8. 31adhv-allutayo ha vai etah devanain yad anugasanani 
viilya vakovakyam itihrisa-paranaiii, gathah naraga271syah I sa yah evain vid-
van ityadi I 9. Tasya vat; etasya brahma-yajnasya chateciro vashatkarcih 
yad .vato vati yad vidyotate yat stanayati yad avasphiirjati I tamed eva in 
vidvan vale call vidyotamane stanayaty avasplealjaty adhiyita era vashat-
kariinam achhainbatkaraya I ati ha vai panar mrityum muchyate guchhati 
Brahmanah sat2natam I sa died api prabalam iva na aaknuyad apy gain 
deva-padam adhiyita eva tatha bhatebhyo na hiyate I 	xi. 5, 7, 1: Atha 
atah svddhyaya-praiaiiisa I priye svadhyaya-prarachane bhavata4; ynkta-
mania bhavaty apairtiaino'har ahar arthan sadhayate sakhea svapiti 
parama•chikitsakah Oman° bhavdti I indriya-sakyama cha ekaramata 
cha prajna-vriddhir rig() loka-paktih 1 prajna vairddhamana ehaturo dhar- 
Man brdmanam abhinishpadayati brahmanyam pratirftpa-oharyyda yaio 
loka-paktint I lokah pachyamanai chaturbhir dharmair brahmana et bhun-
akty arehaya cha danena aka aboyataya dm abadhyataya elm 1 2. Yo ha vai 
ke cha arame4 ime dyeiva-prithivi antarena svadhyayo ha era teshampara-
mata kashtha yah evam vidvan svadhyayam adhite I tas2nat sradhyoyo 
'dholaryatt I 3. lad yad ha cal ayani chhandasah svadhyayam raitif o (t im 
Jena ha era asya yajna-kratunei ishtara bhavati yah e1'a271 vidvan offal/10-
yam adhite 1 tasmat svadhyayo 'dhetaryah I 4. radi ha vai apy abhyak-
tah alankritah suhita4 sukhe sayaae ialiCinah svadhyayam adhite a ha 
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eva sa nakhagrebhyas tapyate yah ma vidrcin svadhrlyam adhite I tae-
mat sod dh ?ply° 'dhetavyah I 5. Mahn ha vai richo ahritaiii ha moony 
amritaiii yajiiihshi I yad ha vai ayagt, vakovilkyam adhite kshiraudana-
ma insaudanau ha eva tau I 6. Madhunti ha vai esha deveinis tarpayati yah 
evaiit vidvdn richo 'har ahah svadhytiyas adhite I to enani tripas tarpa-
yanti sarvaih hcbnalh sarvair bhogaih I 7. Ghritena ha vai esha del:dins 
tarpayati yah omit vidain sainting ahar ahah svadh,yayant adhite I to 
enaiii triptah ityadi I 8. Amritena ha val esha doodles tarpayati yah 
evam vidvan yajainshy ahar ahah svadhydyam, adhite I to twain triptah 
ityadi I 9. lishiraudana-maasaudanabhoiii ha vai esha devaihs tarpa-
yati yah evain vidocin velkovalcyant itihusa-purdnam ity ahar ahah sod- 
dllyayam adhite I to anal triptah ityadi I 	10. Yanti vai Opal!. I ety 
eidityah I eti chandramah I yanti nakshattrani I yatha ha vai na iyur na 
kuryur MA ha era tad ahar bramano bhavati yad ahah svadhydyain na 
adhite 1 tomtit svadhyayo ' dhetaryah, I Jona apy richaiii vd yajur va 
soma va yeitheini va kuiltryiiiii va abhivyahared vratasya avyavachhedaya I 

" There are only five great sacrifices, which are the great ceremonies, 
viz., the offering to living creatures," the offering to men, the offering 
to the fathers, the offering to the gods, and the Veda-offering (brahma- 
?mina). 	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," down to the bowl of water 
with the svadha, formula. 	Thus is the offering to the fathers fulfilled. 
let the oblation to the gods be daily presented as far as the faggot of 
wood. 	Thus is the offering to the gods fulfilled. 	3. Next is the Veda- 
offering. 	This means private study 21  (of the sacred books). 	In this 
Veda-sacrifice speech is the juhil, the soul the upabhrit, the eye the 
dhruva, 	intelligence the sruva,22  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 Iiiihtlingk and Roth's Lexicon, s.v. ball. 	In regard to the 
other sacrifices see Colebrooke's Misc. Essays, i. pp. 150, 153, 182 ff., 203 ff. 

w In explanation of this Professor Aufrecht refers to Ratyayana's S'rauta Sutras, 
iv. 1, 10, and Menu, iii. 210, 214, 218. 

21  SViiellsyiyal4 sva-Wakhadliyanant I "Reading of the Veda in one's own s'akha."— 
COMM. 

22 These words denote sacrificial spoon or ladles of different kinds of wood. 	See 
the drawings of them in Prof. Muller's article on the funeral rites of the Brahmans, 
Journ. of the Germ. Or. Soc. vol. ix. pp. lxxviii. and lxxx. 
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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. who bestows this whole earth filled with riches. 
Wherefore the Veda should be studied. 	4. Verses of the Rig-veda 
are milk-oblations to the gods. 	Ile who, knowing this, daily reads 
these verses, satisfies the gods with milk-oblations; and they being 
satisfied, satisfy 	him 	with property, with breath, with generative 
power, with complete bodily soundness, with all excellent blessings. 
Streams of butter, streams of honey flow as 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 soma-libations to the gods. 
lie 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 (atharvangirasaP) 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; wherefore when it blows, lightens, thunders, 
or crashes, let the man, who knows this, read, in order that these Va- 
shatkaras may not he interrupted.2' 	He who does so is freed from 
dying a second time, and attains to an union with 13rabma. 	Even if 
lie cannot read vigorously, let him read one text relating to the gods. 
Thus he is not deprived of his living creatures."  

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

23  The Atharva Sanhita is so called. 
24  See liothlingli and Roth's Lexicon, s.r. ekhan:!w. 
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the Brahman the four attributes of saintliness, suitable conduct, renown, 
and capacity for educating mankind. When so educated, men guarantee to 
the Brahman the enjoyment of the four prerogatives which are his due, 
reverence, the receipt of gifts, freedom from oppression, and from death 
by violence. 2. Of an the modes of exertion, which are known between 
heaven and earth, study of the Veda occupies the highest rank, (in the 
case of him) who, knowing this, studies it. 	Wherefore this study is to 
be practised. 	3. On every occasion when a man studies the Vedic 
hymns 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 manA  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 :"  (such is the case with him) who, knowing 
this, 	studies. 	Wherefore etc. 	5. Rig-veda-verses are honey, Srna- 
verses butter, yajus-verses nectar (amrita). 	When a man reads dia- 
logues (vakouakya) [and legends], these two sorts of composition are 
respectively oblations of cooked milk and cooked flesh. 	6. He who, 
knowing this, 	daily reads Rig-veda-verses, 	satisfies the gods with 
honey; and they, when satisfied, satisfy him with all objects of desire, 
and with all enjoyments. 	7. He who, knowing this, daily reads Sam- 
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. (as before). 	9. He who, knowing 
this, daily studies dialogues and the different classes of ancient stories, 
satisfies the gods with milk- and flesh-oblations ; 	and they, etc. (as 
before). 	10. The waters move. 	The sun moves. 	The moon moves. 
The constellations move. 	The Brfihman who on any day does not study 
the Veda, is on that day like what these moving bodies would be if the 
ceased to move or act. 	Wherefore such study is to be practised. 	Let 

25  This sentence is differently rendered by Professor Weber, Ind. Stud. x. p. 112, 
as follows : 	"He burns 	(with sacred fire) to the very tips of his nails." 	In 
a later page of the same Essay we are told that according to the doctrine of a 
teacher called I\ aka Maudgalya as stated in the Taittiriya Aranyaka, the study and 
teaching of the, Veda are the real tapas (sviidhyaya-pravachane era tad hi tapal)). 	In 
the text of the Aranyaka itself, vii. 8, it is declared that study and teaching should 
always accompany such spiritual or ritual acts as ritam, satyam, tapas, dams, sa,na, 
the agnihotra sacrifice, etc. 	See Indische Studien, ii. 214, and x. 113. 
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a man therefore present as his offering a verse of the Itig-veda, or the 
Siiman, or the Yajush, or a.  Gatha, or a Kunivya, in order that the 
course of his observances may not be interrupted." 

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

, 	t Pitri-deca-mannshyancifft veda§ chakshuh sanatanant I asakyam chapra- 
meyain dm vela-tastram iti sthitih I Yet .veda-vahyah sraritayo yid cha 
hacha kadrishtayah I" sarvds te z.nishphalii4 pretya tanto-nishthah hi 
tah sntritah I Utpadyante chyavante eha yang ato ' nyani heinichit I Tany 
arrak-halikataya" nishphalany anritani cha I Chaturcarnyain trayolokai 
chatvaraa cha§ramah prithak I Bhutan bhavad bhavishyagt cha sarrara 
vcdat prasiddhyati I gabdah spar§a§ cha rupani cha raso gandha§ eha 
panchantah I veiled era prasiddhyanti prasati-guna-karmatah I Bibhartti" 
sarva-Matani veda.-§iistraiit sanatanant I Tasmad etat parain many° yaj 
jantor asya sadhanant I Sainapatyain au rajyailt cha danda-nctritcant 
eva eha I sarva-lokadhipatyaill cha veda-iastra-vid arhati I Tatha jaia-
bale vahnir dahaty cirdran api druman, I tatha dahati vcda-jnah karma-
jaift doshant atmanah I veda-gastrartha-tattva-jno yatra tatrairanic rasa, I 
ihaiva loke tishthan, sa brakmabhayaya halpate 1 

"'rho Veda is the eternal eye of the fathers, of gods, and of men ; 
it is beyond human power and comprehension ; this is a vertain con- 
clusion. Whatever traditions are apart from the Veda, and all heretical 
views, are fruitless in the next world, for they are declared to be 
founded on darkness. 	All other [books] external to the Veda, which 
arise and pass away, are worthless ainl 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 

25  Drishtiirtha-riihyrini" chait ya-candanat scarp Rural" lig aili;ii yani cha asat-
torha-nziellini deratii-'pFirradi-nirakarandtniaNni vala-vii addhiiiii chFirriika-dursa-
nani I "That is, deductions from experience of the visible world; such doctrines as 
that ' heaven is attained by obeisance to a chaitya,' and similar Churvaka tenets 
founded on false reasonings, contradicting the existence of the gods, and the efficacy 
of religions rites, and contrary to the Vedas."—EullTika. 

VI friiinTntonatviit I "From their modernness."—Kullaka. 
28 ' Earl, agnate hityatc I so 'gnir adityant uposaipati I tat s,-ergo rahnibl,ir ear- 

shati I teniinnain 	bhavati I atha iha Lhiitiiniim utpatti-sihitl; chili hal it jL; pat" 	iti 
brahinanoni I "'The oblation is cast into the tire ; fire reaches the sun; the sun causes 
rain by his rays ; thence food is produced; thus the oblation becomes the cause of the 
generation and maintenance of creatures on this earth ; ' so says a BriTibinana."—
liullaka. 
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Veda. 	The objects of touch and taste, sound, form, and odour, as the 
fifth, are made known by the Veda, together with their products, qua- 
lities, and the character of their action. 	The. eternal Veda supports all 
beings : hence I regard it as the principal instrument of well-being to 
this creature, man. 	Command of armies, royal authority, the adminis- 
tration of criminal justice, and the sovereignty of all worlds, he alone 
deserves who knows the Veda. 	As fire, when it has acquired force, 
burns up even green trees, so he who knows the Veda consumes the 
taint of his soul which has been contracted from works. 	Ile 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 samo 
tenor, scattered throughout•the Institutes (Mann, ii. 10 ff.) : 

Srutis tu redo r?*fneyo dharma-eastrain tu vai smritilc I 	to sarvcirtheshv 
amimaiiisye tabh,yain dharmo hi nirbabhau I 	11. Yo'ramanyeta to mule 
hetu-iastragrayad drija4 I sa sadhubhir vahishkaryyo nastiho veda-ninda-
k4 ; . . . . 13. Dharmaih iiincisamananam pramanam paramagt inctiltI 

" By 4ruti 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 kfiowledge of] duty has shone forth. 	The Brahman who, 
relying on rationalistic treatises," shall contemn these two primary 
sources of knowledge, must be excommunicated by the virtuous as a 
sceptic and reviler of the Vedas 	13. To those who are seeking a 
knowledge of duty, the Aruti 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.): 

.Dhyanikan sarram evaitad lad etad abhiiabditam I na hy anadhyatina-
rit kaichit kriya-phalam upagnute I adiyajnam brahma japed adhidai-
vikam eva cha I adkyatnzikain eh salataiii redantabhihitaiii cha yat I Idain 
garanam ajnanam idam eva rijanalcimIidant anrichehhataill, svaryam idam 
anantyam ichehhatam I 

29  This, hmvever, must be read in conjunction with the precept in xii. 106, which 
declares : 'iirshani dharmopade arh dm reda-iiistriivirodkina I yas tarkeniinusandhatte 
sa dharnia;;t recta napara11 I "He, and he only is acquainted with duty, who investi-
gates the injunctions of the rishis, and the precepts of the srariti, 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, 
texts relating to deities, texts relating to the supreme Spirit, and what-
ever is declared in the concluding portions of the Veda (the Upanishads), 
This [Veda] is the refuge of the ignorant, as well as of the under-
standing ; it is the refuge of those who are seeking after paradise, as 
well as of those who are desiring infinity." 

The following text breathei a moral spirit, by representing purity of 
life as essential to the reception of benefit from religious observances 
(ii. 97): 	 .. 

Vedas tyagai cha yajna§ cha niyantai cha tapathsi cha I na vip-ra-
dushta-bhavasya siddhith gachhanti karchichit I 

"The Vedas, 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.): 

liatva lokan apintaths trin a.'5nattn api yataitatahI 13t,ovedafit dhcirayan 
vipro nainah prapnoti kinchana I 1?iksafatitalit trir abhyasya yajushant 
ca samahitah I samnath vet sa-rahasycinain sarra-papaih prantuchyatc I 
yatha maha-hradam prapya kshiptam loshfain vinaiyati I tatha ditacha-
ritaift sarvaat vede trivriti majjati 1 

"A Brahman who should destroy these three worlds, and eat food 
received from any quarter whatever, would incur no guilt if he retained 
in his memory the Rig-veda. 	Repeating thrice with intent mind the 
Sanhita of the Rik, or the Yajush, or the Samen, with the Upanishads, 
be is freed from all his sins. 	rust as a clod thrown into 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 above (p. 12) from the Markandeya Parana, as well as the 
epithet applied to the Siima-veda in the second of the following verses 
are certainly remarkable ;(Manu, iv. 123 ff.): 

Sanwa-dhvanav rig-yajushi nadhiyita kadachana I vedasyldhitya vd 'py 
antant aranyakant adhitya cha I 	1.?iyvedo 	dera-dairatyo yajurredas to 
manshalt\ Santaredah smritah pitryas tasmat tasydiuchir ditrattih 1 

   
  



26 	OPINIONS REGARDING THE ORIGIN, ETC., 

"Let no one read the Rich or the Yajush while tho Saman is sounding 
in his ears, or after he has read the conclusion of the Veda (i.e. the 
Upanishads) or an Aranyaka. 	The Rig-veda has the gods for its 
deities; the Yajur-veda has men for its objects; 	the Suma-veda has 
the pitris for its divinities, wherefore its sound is impure." 

The scholiast Kullaka, however, will not allow that the sound of the 
Sama-veda can he really "impure." 	"It has," he says, "only a 
semblance of impurity" (tasmeit top aauchir iva dhvan4 1 na tv ahe- 
ad). eva). 	In this remark he evinces the tendency, incident to so many 
systematic theologians, to ignore all those features of the sacred text on 
which they are commenting Which are at variance with their theories 
regarding its absolute perfection. 	As it was the opinion of his age 
that 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-vecla. 	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 of 
precepts,—gathered no doubt from different quarters, and perhaps not 
always strictly consistent with each other, — which make up the 
Mdnava-dharma-grtstra. 

T7ishnm Purcina.—The following passage from the VishnuPurana, at 
the close, ascribes the same character of impurity to the Stima-veda, 
though on different grounds, Vish. Pur. ii. 11, 5 

ra t'u gakti4 para 	Vishner rig-yaj4-shag-sanjnita I saishii, trayi 
tapafy alio jagatai cha hinasti yat I salve Vishnult sthitalt sthityagl 
jayataIt palanodgatalt 	I rig-yaju-saina-bhicto ' nta1.4 sadar dvija 	tisk- 
Arta I mdsi masi ravir yo yas tetra tetra hi sit pare. I trayimayi Vishnu-
gaktir avast hunailz karoti rai. I .4ichas tapanti purrOhnv madhyeihne 'the 
yrcjibiishy atha I 	wrihadrathantaradini samany ahne11 kshaye ravau 
(raga& aka trayi Vishnor rig- yaitz4-seinza-sanjnita I rishnu-§aktir eras-
than4R masaditye karoti, sii 1 na kevalatii ravau kcalr vaishavi sr tra- 
Vmayi i Brahn2a 'tha Purmsho Rudras traps etat trarmayant 1 sa-
y-Air riiiidayo .Bruhrna sthr.taa Vishnur yalurinay4 I Rudra4 &imam/II° 
'dap, laswat Iasi/Oa:whir Acezi4 I 
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"The supreme energy of Vishnu, called the Rich, Yajush, and 
Silman—this triad burns up sin and all. things injurious to the world. 
During the continuance of the world, this triad exists as Vishnu, who is 
occupied in the preservation of the universe, and who in the form of the 
Rich, Yajush, and Samara, abides within the sun. That supreme energy 
of Vishnu, consisting of the triple Veda, dwells in the particular form 
of the sun, which presides over each month. 	The Rich verses shine in 
the morning sun, the Yajush verses in the meridian beams, and the 
Vriliad-rathantara and other Sama verses in his declining rays. 	This 
triple Veda is the body of Vishnu, and this his energy abides in the 
monthly sun. 	But not only does this energy of Vishnu, formed of 
the triple Veda, reside in the sun : 	Brahma, Purusha (Vishnu), and 
Budra. also constitute a triad formed of the triple Veda. 	Acting in 
creation, Bralina5, is formed of the Rig-veda ; presiding over the con-
tinuance of the universe, Vishnu is composed of the Yajur-veda; and 
for the destruction of the worlds, Rudra is made up of the S5.ina-veda ; 
hence the sound of this Veda is impure." 

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

Prathantaiii sarva-gastranatit Puranalit Brahmana sntritantlanantarat 
cha raktrebhyo vedds tasya vinissritalt i 	 . 

"First of all tho S'agtras, the Purina was uttered by Brahma. 	Sub-' 
scquently the Vedas issued from his mouths." . 

Similarly the Palma, Purana says: 
Puranant sarta-§a straw-int prathantant Brahntana smritant 1 tri-varga-

sadhanam panyan't rata-kotivaristarant 1 ltirdaydheshu cha li)hesha vaji-
i.iipcnaKeavah.1 Brahmanas to samaaad vedan ahritavan asaal angani 
audio.° redan parana-nya ya-vistara[t?]tionzaihsaD7t ri dharma4a $tra: 
cha parigrihyatha sampratant 1 matsya-rapena cha pltnalt kalpada v ado.- 

.kantare I aSeshant ctat kathitam itya di 	31  
" The Purina, which is an instrument for effecting the three objects 

30  Page 48 of Pruf. Aufrecht's Catalogue of Sanskrit MSS. in the Bodleian 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 Sastras which Brahma uttered. 	When 
the worlds had been burnt up, Kegava (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-
mi-and, and the Institutes of Law, he now at the beginning of the 
Kalpa promulgated them all again in the form of a Fish from the midst 
of the waters." 

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

Rapaii2 dadharan prat1 ama2n amaranam Pitamah4 I avirbhatas tato 
ved4 sangopanga-pada-kram4 I 3. Pia-anal sarva-gastranam pratha-
mam Brahm«na smritam I nityaift iabdamayam punyam iata-koti-pra-
vistaram I 4. .Inantaraill eh vaktrebhyo vedas tasya vinissritql I mi-
mafiisa nyaya-vidya cha pramanashtaka-saniyata I 5. Vedabhyasa-rata-
syasya praja-kamasya manasqa I manasa puma-srisht4 vai jatalt ye 
Iona manasa4 

2. "Titamaha (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 Vedas, issued from his 
mouth; and also the Ilimans5, and the Nyaya with its eightfold system 
of proofs. 	5. From him (Brahma), who was devoted to the study of 
the Vedas, and desirous of offspring, sprang mind-born sons, so called 
because they were at first created by his mind." ,  

The Vayu Purana says further on in the same section from which I 
have already quoted: 33  

Ye ridydeh ehaturo vedan sangopanishado (111)4 I na chet puranalit 
safiaidyad naive 8a synch richakshanale I Itihasa-puranabhyaM vedan 
samuparriiithaigt I ribhety alp-iruta'd redo nom aye?, praharishyati 

32  This quotation is made from the Taylor MS. No. 1918 of the India Office 
Library. 	The Guikowar MS. No. 3039 of the same collection, reads here tapas clea- 
ch5ra, " prnctised austerity," instead of riipaiz dadhiira, 	" took shape," and has 
besides a number of other various readings in these few lines. 

33  See p. 50 of Dr. Aufreebt's Catalogue. 
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"Ile who knows the four 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 Veda is afraid of a man of little learning, lest he should treat it 
injuriously." 

The first of these verses is repeated in the Mahabharata, Adiparvan 
verse 645, with a variation in the first half of the second line no Air 
khrina»t idain vidyeit, " unless he know also this narrative" (i.e. the 
Ilahabharata). The second of the verses of the WV: Parana also is to 
be found in the same book of the Mahabharata verse 260, and is fol-
lowed by these lines : 

261. reirshnain -vedant imagt vidvan artivayitva'nuant ainute I . . . . 
264. Ekatai chaturo vedein BhciratafiSt ehaitad ekata4 I pura kila surai4 
sarvaih sametya tulayei dhritain I ehaturbhya4 sa-rahasyebhyo vedebhyo 
by adhikaa ?mkt I tadci-prabhriti lohe'smin mahabharatant whyate I 

" The man who knows this Veda relating to Krishna (the Mahabha- 
rata), and repeats it to others, obtains food 	264. All the col-
lected gods formerly weighed in a balance the four Vedas which they 
placed in the one scale, and this l3harata which they put into the other. 
When the latter was found to exceed (in weight) the four Vedas with 
the Upanishads, it was thenceforward called in this world the -Italia-
bh5rata."  

Here there is a play upon the word Pharata, as in part identical with 
Ithara, " weight." 

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

2298. Rath, hi vedaih sammitam, paritram api chottanzana } srtt•yi,nurt 
uttantan't ehedam puranam rishi-salizstutam I 

" This (1.1ahabh5.rata) 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. rijneyah so oho redeinam parago illuiraton pathan I 
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 

forth in the Svargdrohanika-parvan, verses 200 ff. 
In the same way the 11,5mayana, 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.akhyanam pimp& vedaii cha sammitam). 

And in the Bhagavata Purana, ii. 8, 28, it is said : Praha bhagavatain 
na ma puffin= brahnta-sammitant I Brahmans Bbagrwat-prohtani Brahma-
haps upagate I 

" (Brahmaiiita) declared the Purana called the Bhagavata, which 
stands on an equality with the Veda (brahma), and was declared by 
Bhagavat to Brahma, when the Brahma-kalpa had arrived." 

Brahma-vaivarita Purana.—The Brahma-vaivartta Purana asserts in 
a most audacious manner its own superiority to the Veda (i. 48 ff.): 

Bhavagan yat tvaya prishtan i jnatain sarvam abhipsitam I sara-bhulanl 
purancshu Brahma-vaivairttam uttamam I Puranopapurananiiin vedanam 
bkrama-bhanianagi I 

" That about which, venerable sage, yoil haveln-  quired, and which 
you desire, is all known to me, the essence of the Pu4as, the pre-
eminent Brahma-vaivartta, which refutes the errors of the Puranas and 

Cat p. 17papurimas, and of the Vedas." 	(Professor Aufrecht's Cat p. 21.) 
the following passage also, from the commencement of 'the Mull-

daka Upanishad, the Vedic hymns (though a divine origin would no 
doubt be allowed to them") are at all events depreciated, by being 
classed among other works as part of the inferior science, in contrast to 
the Brahma-vid.yii or knowledge of Brahma, the highest of all know-
ledge, whicl is expressly ascribed to Brahma: as its author: 

1. Brahma devanam prathamala sambabhavaviavasya harttti bhuvanasga 
gopta I sa brahma-vidgagt sorva-vidga-pratishtham Atharvaga jyashtha-
putraga praha I 2. Atharvanc gam pravadeta Brahma Atharva tam 
purovachangire brahma-vidgam I sa Bharadvajaya Satgaviihaya praha 
Bharadvajo 'ngirase parravaram I 3. S'aunako ha vai Hahagalo'ngirasani 

34  In fact the following verses (4 and 6) occur in the second chapter of the same 
Mond. Up.: Agnir mu rddhii chaksbushi chandra-siiryyan didab drat%) ,v,g virritai 
cha vetlii111 voyult prano bridagaiii vidvam asua padbhyiim prithivi by es/ca sarva-
bhiitiintaralma I . . • . 6. Tasmad riChalt soma 'yojiiiiishi dikshii xajn7ii cha sarvo 
kratavo daleshins cha 1 saiiivatsaraih chayajamanai cha lokiel.tsomo yatra imvato yatra 
si-irgab 1 " Agri is his [Brahma's] head, the sun and moon are his eyes, the four 
points of the compass are his ears, the uttered Vedas are his voice, the wind is his breath, 
the universe is his heart, the earth issued from his feet: ho is the inner soul of all 
creatures 	6 From him came the Rich verses, the Suman verses, the Yajush 
verses, initiatory rites, all oblations, sacrifice; and gifts, the year, the sacrificer, and 
the worlds where the moon and suii purify." 
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vidhivad upapanna4 prapachchha I kasmin nu bhagavo vgnate sarvam idaih 
vijnatant bhavatiti I 4. Tasmai sa hovacha I dye vidyc veditavye iti ha ma 
yad brahma-vido vadanti para ehaivaparci cha I 5. Tatrapara " rigvedo 
yajurvedah samavedo 'tharvaveda4 §iksha halpo vyakaranani niruktaih 
chhando J'yotisham" iti I atha para yaya tad aksharam adhigamyate I 

"Brahma was produced the first among the gods, maker of the 
universe, preserver of the world. 	He revealed to his eldest son 
Atharva, the science of Brahma, the basis of all knowledge. 2. Atharvan 
of old declared to Angis this science, which 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. Maliagala 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." 

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

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

Yam imam pushpitam vaeham p. -vadant,y avi,paichital1 I veda-vada-ratah 
partha nanyad astiti viidinc4 1 kiii, - fmcbt(4 svarga-pariah janma-kccona-
phala-pradlimlIcrio-viiesha-bahulam bhogaiararya-gating prati I bhogaig- 
varya-proaktoom &rya 'pahrita-chetasam 	I 	vyarasayatmika haddhelt 
sandidhau na vidlayale I tra2Onya-vishayall vede4 nistraiglinyo bhavar- 

35  Compare the Maliabliarata, Adip. verse 258, which speaks of the riiranyalias in, 
superior to (the other parts of) the Vedas, and amrita as the hest of medicines (iaan• 
yakaa cha vedchhyas chaushadhilihyo'mritaiii yath5). 	Similarly the Fatapatha Bat- 
mans, x, 3, 6, 12 (quoted in Miller's Anc. Sansk. Lit. p. 315, note), speaks of the 
Upanishads as being the essence of the Yajush: Tasya vai dog '1,0A° ra,,afi cars 
upanishat 
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juna I . . . . pavan arth4 udapane sarvata4 sainplutodake I &Ivan sar-
reshm vedes1u bramanasya vijanata4 

" A flowery doctrine, promising the reward of works performed in 
this embodied state, prescribing numerous ceremonies, with a view to 
future gratification and glory, is preached by unlearned men, devoted 
to the injunctions of the 'Veda, assertors of its exclusive importance, 
lovers of enjoyment, and seekers after paradise. 	The restless minds 
of the men who, through this flowery doctrine, have become bereft of 
wisdom, and are ardent in the pursuit• of future gratification and glory, 
are not applied to contemplation. 	The 'Vedas have for their objects the 
three qualities (s* attra, rajas, tams, or ' goodness," passion,' and ' dark-
ness') ; but be thou, Arjuna, free from these three 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 Vedas to a 
Brahman endowed with true knowledge." 

Chhandogya Upanishad, vii. 1, 1, p. 473 (Colebrooke's ESsays, i. 12) : 
"Adhihi bhagara4" iti ha upasesada Sanatkumaraiit Rarada4 I tani 

Ira uracha " yad vellha ten ma upasida tatas to firddhragl vakshyanti" 
iti I 2. Se ha ura °ha " rigredam bhayaro'dhyemi yajurredagt samavedam 
atharranailt ehaturtham ctihasa - purdnam panchamani vedanam vedam 
pitr•yant r•irsir"n dairagt niclhia vcikorakyam eicayanairt dera-vidyam brah-
ma-vidyam bhilta-ridyai71 kshatra-vidoiii nakshatrn,-vidyarir• sarpa-deva-
jana-vidyam etad bhagaro ' dhyemi 1 3. So 'ham bhagavo mantra-vid ercismi 
71a atma-vie I grutailt hy era me blurgaraddrigebhyas ' tarati aokam a tma-vid' 
iti so 'ham bitagara4 soehami tam ma bhayavan sokasya para,ii tarayatv" 
iti I tans ha uvaeha " yad vai kineha clad adhyagishrha4 name eraitat 
4. Nama vai r?Yredo yajurred4 samaved4 atharrand chaturtha4 itileasa-
pun-malt panehamo vedanaiir ved4 pitryo ra:;ir daivo nidhir vahorakyam 
oka,yanafit cleva-ridya brahma-vidya bhd ta-vidyclkshatra-ridya nakshatra-
valid sarpa-dera-jana-vidyd name eraitad name wpasea" iti i 5. " Se yo 
name bralrma ity 'mast° yfivad namno yatain tatra asye yatha kumacharo 
bhavati ,yo nama brahma ity upasto" I "anti bhagaro nunzno bhiiya4" 
iti I " ncirnno rare bhuyo '86" iti I " fan me bhagaran bravitv" iti 

1." Narada approached Sanatkumara, saying, 'Instruct me, venerable 
sage.' 	He received for answer, ' Approach me with [i.e. tell me] that 
which thou knowest; and I will declare to thee whatever more is to 
be learnt.' 	2. NCtrada, replied, 'I am instructed, venerable sage, in the 

   
  



OF THE VEDAS, HELD BY INDIAN AUTHORS. 	33 

Rig-veda, the Yajur-veda, the Sama-veda, the Atharvana, [which is] 
the fourth, the Itihiisas and Puranas, [which are] the fifth Veda of the 
Vedas, the rites of the pitris, arithmetic, the knowledge of portents, and 
of great periods, the art of reasoning," ethics, the science of the gods, the 
knowledge of Scripture, demonology, the science of war, the knowledge 
of the stars, the sciences of serpents and deities ; this is what I have 
studied. 	3. I, venerable man, know only the hymns (mantras); while 
I am ignorant of soul. 	But I have heard from reverend sages like 
thyself that ' the man who is acquainted with soul overpasses grief.' 
Now I, venerable man, am afflicted ; but do thou transport me over my 
grief.' 	Sanatkumfira answered, 	' That which thou bast studied is 
nothing but name. 4. The Rig-veda is name ; and so are the Yajur-veda, 
the Sama-veda, the Atharvana, which is the fourth, and the Itihasas 
and l'urOnas, 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 tale persuasion 
that it is) Brahma, ranges as it were at will over all vk ich that name ft  
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,' rejoined Narada." 

(S'ankara interprets the words panehamani vedanalix vedam differently 
from what I have done. 	He separates the words vedanaA vedam from 
panchanzain and makes them to mean "the means of knowing the 
Vedas," i.e. grammar. 	See, however, the Bliag. Pur, 1. 4, 20, below, 
IL  42, and. iii. 12, 39, to be quoted further on. 

Fatapatha Brahmana, xiv. 7, 1, 22 (= Brihadaranyaka Upanishad, 
iv. 3, 22, p. 792 ff., p. 228-9 of Dr. Riier's English) : Atra pita apitd 
bharati maid anzata loka4 aloka6 devah adera4redalz areda4 gajna4 (11147-

jnall I atra stow 'steno bharati bhruna-ha abhritna-ha paulkaso'paulkasai 
ehandalo 'ehandalah h.amano 'iramanas tapa8o 'tapas° nazzragatam pan-
you an,anragatanz Opole' Brno hi tads 4am-in iokan hridagasya bharati 1 

' Fakorfikyam=earka-iristram— Suyeria. 	The word is elsewhere expiable' as 
mi aning " dialogues" (tali-prat yukti-riipum pretkarana ni —Comm. un 8'. l', Dr. xi. 
6, 6, 8). 	The sense of some of the terms in this list of sciences is obecure ; hut 
exactness is not of any great importance to the general drift of the pas•ape. 

37  I give here the reading of the Br. Ar. Up. 	The S'. P. Br. in Pron s.sor Wther's 
a 
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"In that [condition of profound slumber, sushupti,] 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 embryos is no murderer 
of embryos, a Paulkasa no Paulkasa, a Clam.lala no Chtinclala, 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 heart." 

(I quote from the commentary on the 13r. Ar. Up. S'ankara's explan-
ation of the unusual words nanvagata and ananvayata : Arany° gataiii na 
anvagatain ananvagatam asambaddham ity slat punyena fiastra-vihilena 
karmanci 	tatha papena vihitakarana.pratishiddha-kriya-lakshanena I 
" llranvagata=na (not) anvagata, and ananvayala=asambaddha, uncon- 
nected. 	This condition is unconnected either with merit, i.e. action 
enjoined by the gastra, 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 Purina, iv. 29, 42 if. : 

Prajapati-patih sashed bhagavan Girigo 111:010.1 I Dakshadayah pra-
jadhyakskah naishthikah Sanakadayah I illarichir iltry-angirasau Pulas-
tyah Pulahah .7(ratuh I Bhrigur Vaaishthah ily fete mad-antah brahma-
vadinah I adyapi vachaspatayas tapo-vidya-samadhiLhih I paiyanto 'py 
na payanti pagyantam Paranzeivaram I gabda-b(ahmani dushpare cha- 
rantah uruvistare 1 	mantra-lingafr vyavachchhinnam bhajanto na viduh 
parain I yada yasycinityrihnati bhagavan atma-bhavitah I sa jahati matins 
lobe vede chi parinishthitani I lomat kormasu varhishmann ainanad 
artha-ka iishu, I ma'rtha-drishligi krithah .'srotra-spargishv aaprishla-vas-
tusku I sva•lokaii na vidas to vii yatra devo Janardanah I ahur (Mantra-
dinYo redraft sa-karmakam a-tad-vidah I astirya darbhaih Drag-agraih 
karlsnyena k,shiti-mandalum I stabdho vrihad-vadhad 211(2111 karma navaishi 
yat param I tat karma Hari-toshak gat se/ vidya tan-matir yaya I 

"Brahma himself, the divine Giriga (S'iva), Mann, Daksha and the 
other Prajdpatis, Sanaka and other devotees, Marichi, Atri, Angiras, 
Pulastya, Pulaha, Kratu, Illtrigti, VaAishtha—all these expounders of 
sacred knowledge, and masters of speech, including myself (Mirada) as 

text , ives anefrivligatg1t yoryena ananvayatO p7ipcna. 	And yet the commentary 
&lucks to the word rena)ive7gai'a 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 Parameivaillt (the supreme God), who 
sees all things. 	Wandering in the vast field of the verbal brabma (the 
Veda), which is difficult to traverse, men do not recognise the Supreme; 
while they worship him as he is circumscribed by the attributes speci- 
fied in the hymns (mantras). 	When the Divine Being regards any 
man with favour, that man, sunk in the contemplation of soul, aban- 
dons all thoughts which are set upon the world and the Veda. 	Cease, 
therefore, Varhishmat, through ignorance, to look upon works which 
merely seem to promote the chief good, as if they truly effected that 
object, (works) which only touch the ear, but do not touch the reality. 
The misty-minded men, who, ignorant of the Veda, declare that works 
are its object, do not know [his] own world, where the divine 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 howest 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'abda-brahmani vede urur vistaro yasya arthato 'pi para-,§anye tannin 

varttamana4 ntantranaift lingair vajra-hastatvadi-guna-yukta-vividluz-
derataibhidhana-samarthyaih pariehehhinnam era indradi-rapam tat-tat-
karmagrahena bhajanta4 param Parameicaraiii na vid0 I nrhy any4 
ko nanza I karmady-agrahaift hard parameararant era bhajed ity ala aha 
gg yada yam anngrihnati" I anugrahe hetu1.1 I atmani bhavit4 can ca tada 
loke loka-ryarahare vale eha karma-marge parinishthitanz matini tyajati I 

"Men, conversant with the verbal brahma, the Veda, of which the 
extent is vast, and which, in 	fact, is boundless, worshipping Para- 
megvara [the supreme God] under the form of Indra, etc., circum-
scribed by the marks specified in the hymns, i.e. limited to -callous 
particular energies denominated deities, who are characterised by such 
attributes as ' wielder of the thunderbolt,' etc. ; 	worshipping Him, 
I say, thus, with an addiction to particular rites, men do not know the 
supreme God. 	What other [god], then, [is there] ? 	Hc therefore, in 
the words, ' When he regards any one Is ith faN our,' etc., says, let a 
man, abandoning all addiction to works, etc., worship the supremei God 
alone. 	The reason for this favour [is supplied in the following wort.ls _1: 
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' Sunk in the contemplation of soul, he then relinquishes his regard 
directed to the business oftthe world and to the Veda, i.e. to the method 
of works.' " 

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

Nilyam atm*" pravachanena labhyo na mcdhayti na bahunci irutena 
yam evaisha vrinule terra labhyas toyaisha citntei vrinuto tanicift num 

"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 alma tathcipy vayena euvijneyah era ity 

eiha nayant alma pravachanena aneka-veda-evikaranena labhyo jncyo ncipi 
Inedhayei granthdrtha-dharand-aaktyci na bahuna irutena keralena I keno 
tarhi labhyqt 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, is it to be attained ? 	This he declares." 

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

The preceding passages, emanating from two different classes of 
writers, both distinguished by the spirituality of 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. V.—.Division of the Vedas, according to the Vishnu, Vayu, and 
Bhiigarata Puranas, and the lifahcibhurata. 

Some of the ruriinas, as we have seen above, represenft 	fhoaut. 

	

'Vedas as having issued from Brahma's different mouths. 	Ifthey
the 

( i. 
 

	

28  See Prof. Miiller's Anc. Sansk. Lit. 1st ed. p. 320, and 	 10 P. 	9. 
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each a separate origin of this kind, it would seem that they must have 
had from the time of their production a distinct existence also. 	And 
yet it is elsewhere said that there was originally but one Veda, -which 
was subsequently divided into four portions. 

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

Krite jive paraiii jniinant Kapiladi-svaritpa-dhrik I &deal carva-bhi- 
tancilkcarva-bliata-hite rata 	I chakravartti-svarfipena tretaya nt api sa 
prabhuA I Dushriinciii) nigrahea kun•vom paripciti jagatfrayam I Vedam 
ekain chatur-bitedaift kritva acikha-gatair vibfull I karoti bahulam Mayo 
Vedavydea-scarapa-dhrik I vedciins tu dvapare vyasya, etc. 

" 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 6iikhas. 	Having thus divided the 
Vedas in the Dvapara age," ete.39  

This is repeated more at length in the following section (Vish. Fur. 
iii. 3, 4 ff.): 

Veda-(b•unzacya Maitreya alikhii-bhalaile sakasraga4 Ina gal,:yo vistaro 
vaktuni sankshepcna arinushva tam I Dvcipare dva pare Vishnur Vycisa-
rain maliamune I Vedam ekam sa bahudha kurute .jagato hitah I ?Aryan') 
tt,;j0 bale in chapom manushyuncim avekshya vai I hitliya sarva-bbitcinedri 
veda-bbedlin karoti sah I yaya sa kurute tanvci vedam eke) prithak pra-
bhu4 IVedavyasakidloind tu sa miirttir AfadhuvidviskaA I . . . . Asktii-
vich§ati-kritoo vai vedul.1 vyastc11.t maharshibhili I Vaivascate 'vtare tomtit) 
deciparechu punch ptenah, 

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

'9 Compare on this subject portions of the passage of the Malablfsrata quoted in 
the First Volume of this work, pp. 144-146, 
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decreased. 	Vedair5rasa, in whose person he performs this division, is an 
impersonation of the enemy of Madhu (Vishnu) 	 Eight-and- 
twenty times in the Dviipara ages of this Vaivasvata Manvantara" 
have the Yedas been divided by great sages." 	These sages are then 
enumerated, and Krishna Dvaipayana 41  is 'the twenty-eighth. 

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

Adyo vedaa chatushpci (Ilk aata-sii hava-sammitak I Tato daia-gunak 
hritsno yey'no ' vain sarva-kcimadhuk I Tato 'tra mat-suto V.yciso 'skteiviin-
iatitame'ntare I vedam ekant chatushpcidaiia chaturdha vyabhajat prab1u4 I 
yatha to Lena vat vyastiik Medavyisena dhimata I Vedas tathei sonastais 
lair vyastec4 Vycisais tatha nive  1 tad anenaiva vedanani, §crikhabhedcin 
dvijottama I chaturyugeshu rachitdn samasteshv avadharaya I Krishna-
dvaipeiyanani Vyasam viddki Ncirayanam prabhum I ko 'nyo hi bhuvi, 
Ilfaltreya Michabhdrata-hrid bhavet I Tone 2,11010 yaihil Vedak mat-pu-
trena mahatmanei j Dvapare by atra Afaitreya tad me irinu yatharthatak I 
Brahmand chodito Vyaso vedcin vyastam prachakrame I Atha aishycin sa 
jagraha chaturo veda-paralcin I .1?igveda-iravakam Pada& jagraha sa 
maleantunik I Vaiiampayana-namanat Yajurvedasya chagrakit j (kind-
niiiz Sama-redasya tathaimitharvavada-vit I Sumantus tasya gishyo 'bhi-id 
Vedarycisasya dhimata4 l Romaharshana-mimeinam mahcibuddhim Naha' - 

?7/20Lillt I Sittaa jayraha iishyaiit sa itzheisa-puramayok I 
" The original Veda, consisting of four quarters, contained a hundred 

thousand verses. 	From it arose the entire system of sacrifice, tenfold 
(compared with the present) and yielding all the objects of desire. 	Sub- 
sequently, in the twenty-eighth manvantara my son, [Parii4ara is the 
speaker] the mighty Vylisa, 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 ?Ianvantaras, see the First Part of this work, pp. 39, 43 ff. 
41  Lassen (Ind. Ant 2nd ed. i. 777, note) remarks: "Vyiisa signifies arrangement, and 

this signification had still retained its place in the recollection of the ancient recorders of 
the legend, who have formed from his name an irregular perfect, viz. i'iwziso." 
Lassen refers to two passages of the Mahnhitrata in which the name is explained, 
viz. (i. 2417), Vivinsa sedan yasn2at sa tasmad Vyasa# iti szalital 	" He is calledt I 
Vyasa because he divided the Veda." 	And (i. 4236) Yo vyasya valiiki chaturas 
tapaeu bhayati7v rishilc I lake vylisatvam apcdc kiirshvyat krishnatvani ova cha 1 "The 
divine sage (Krishna Dvaipayana Vpisa) who, through fervid devotion, divided the 
four Vedas, and so obtained in the world the title of Vya.sa, 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 know that the ilkha divisions [formed] by 
him [were the same as those] formed in all the periods of four yugas. 
LA, too, that Krishna Dvaipiyana Vyasa was the lord Narayana ; for 
who else on earth could have composed the Malitibharata ? 	Hear now 
correctly how the Vedas were divided by him, my great son, in this Dvii-
pars age. When, commanded by Brahma, Vyasa undertook to divide the 
Vedas, he took four disciples who had read through those books. 	The 
great muni took Paila as teacher of the Rich, VaiSampayana of the 
Yajush, and Jaimini of the Saman, while Sumantu, skilled in the 
Atharva-veda, was also his disciple. 	lie took, too, as his pupil for the 
Itihasas and Puranas the great and intelligent muni, Silta, called 
Romaharshana."42  

Trayu Purana. —In the same way, and partly in the same words, the 
Viiyu Purans. (section lx.) represents the Vedas to have been divided in 
the Dvapara age. 	It first describes how this was done by Manu in the 
Svayambhuva, or first manvantara, and then recounts how Vyasa per-
formed the same task in the existing seventh, or Vaivasvata manvan-
tara; and, no doubt, also in the 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) : 

Dvapare to puravritte Aranoh svayambhuve 'Ware 1 Brahma Manua 
uvachedam vedaiit vyasya mahcimate 1 Parivrittaiiz yugailt tdta svalpa-
cirya-4 dvijiitaya4 ; sainvrittala yuga-doshena earvalii. chaiva yathakramain 
bhrashra-nuinaiii yuga-va§cid alpa-gishtani hi drigyate I Da§a-scihaera-bhii-
ycna by avaaishtant kradd idam I viryaih tejo balafii cheilpaiii sarvalA 
ehaiva praluziyati 1 vede ved0 hi karyydh syur and hhitd veda-vinii4anagi I 
cede tuiaam anuprapte yeuizo ncitaiia gamishyati I yajne flashy deva-ndiae 

4' Mahidhara on the Viijasaneyi Sanhita (Weber's ed. p. 1) says, in regard to the 
division of the Vedas: Tatradau Brahoza-paramparayTi praptafh Vedalh Falacyaso 
nuaida-otatin manuehyan vichint ya tat-kripari chattallhii ryasya .F6 q - y aju 1 1 -s1 i ,n ii-
i harvii khyr al chat:41w vrthin Toilet- Val.: ampa-  yona-Jo it'd ai-Sumantubhytth kramiiti 
wadi (Ida to cha ssva-iaohtbhyah 1 Eva tn paratnpara ya saha,vra-15kho redo fiitah 
"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 
Brahtna', and taught the four Vedas, called Rich, Yajush, Siman, and Atharvan, in 
order, to Paila,Vaiiampayana, Jaimini, and Sumantu; and they again to their disciples. 
In this way, by tradition, the Veda of a thousand 	 i'llthas was produced." 
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tata4 sarvam pranalyati I _tidy° vedai chatush-pcido gata-sahasra-santmi-
ta4 I Punar daia-guna4 kritsno yajno vai earva-kama-dhuk I Evam uktas 
tatieety uktva Mom- toka-kite ratafz I vedam ekam chatush-padagz chatur- 
Ad vyabhajat prabhulz I Brahmano vachanat tata Walla 771 hita-kamAya 
tad ahanz varttanzawena yushmakam veda-kalpanang I manvantarena va-
hshyanzi vyatitanam. prak.alpanant I pratyakshena parokshai vai tad nibo-
dhata sattama4 I Asmin y age krito Vyaea4 Par ?liar yalt parantapal.z 
"Dvaipayana4" iti khyato Viehnor ailziall prakirttit4 I Brahmanic chodi-
tali. so )8111in vedaiit vyastuna prachakrame 1 Atha aishycin sa jagraha cha-
turo veda-karanat I Jainziniiii cha Blount:ail cha Vaigampayananz eva 
cha I Padab teshaiii chaturthaR to panchamani Lomaharshanam I 

" In the former Dvapara of the Svayambhuva manvantara, Brahma 
said to Mann, ' Divide the Veda, o sage. 	Tho ago 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 ; 
that 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 thus addressed, Menu, 
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.° 	I shall, therefore, narrate 
to you the division of the Veda in the existing manvantara ; from which 
visible division you, virtuous sages, can understand those invisible 
arrangements of the same kind which were made in past manvantaras. 
In this Yuga, the victorious son of Paragara, who is called Dvaipayana, 
and is celebrated as a portion of Vishnu, has been made the Vyasa. 	In 
this Yuga, he, being commanded by Brahma, began.to divide the Vedas. 
For this purpose he took four pupils, Jaimini, Sumautu, Vaigampayana, 

43  The Mahablitirata., S'iintip, verse 13,878, says the Vedas were divided in the 
Svayambhuva manvantara by Apantaratamas, son of Sarasvati (Ttms bhinniis tada 
vela manolA sviiyanzbhavo 'Wart). 

   
  



OF THE VEDAS, HELD BY INDIAN AUTHORS. 	41 

and Paila, and, as a fifth, Lomaharshana" [for the Puriinas and Iti-
hasas, etc.] 

Bhagavata Purana.—It is in its third book, where the different man-
vanfaras are described, that the 'Vishnu Purina gives an account of the 
division of the Vedas. 	In the book of the 13h5gavata Purina where 
the mauvantaras are enumerated, there is no• corresponding allusion to 
the division of the Vedas ; but a passage to the same effect occurs in 
the fourth section of the first book, verses 14 ff.: 

Dvcipare santanuprapte tritiya-yuga-paryaye I jatah Paragarad yogi 
rilsavyazia kalaya Ranh 1 15. Sa hadachit Sarasvatyah upaspriaya jalailz 
auchi j viviktala ekah asinah vdite rani-znamfale I 	16. Paravara-jnah sa 
Tishah halenavyakta-raMhasa I yuga-dharma-vyatikarana praptam blacti 
yuge yuge I 	17. Bhautikanufl 	chi bhavanath aakti-hreisaiii chi tat-hri- 
tam I cdraddhadhanan nissatvan durnzedhan hrasitayushah I 	18. Dur- 
Idzagatits jaw-in vikshya munir divyena chakshuilui 1 sarva-varnagranazinam 
yad dadhyau /atm amogha-drik 1 19. ClzaturhotraM karma 4uddham 1)ra- 

:familia vikskya vaidikanz 1 vyadadhad yajna-santatyai vedam ekaile chatur- 
vidhana 1 	20. Big-yajuh-sanuithartuikhycih vedcig chatvara tultihritiih 	1 
itihasa-puranani clam penchant° vcda uchyate 1 21. Tattrarg-veda-dharah 
Pailah samago Tainaini4 kavih 1 Vai§ampayana ccaiko nishnato yajusham 
uta 1 22. —Itharveingirasam asit &manfur daruno munilaiitihasa-purana-
nam pita me Ronaaharshanah; 23. Te ete rishayo vedaM svaih svarn vyasyann 
anekadha 1 aishyaila pragishyais tack-chhishyair mks to aakhino 'bhavan 1 
24. Te era vedah durmedhair dharyante purushair yatha 1 evaih chakara 
bhagavan Vyasah kripaye - vatealah 1 25. Sin - giidra - dvijabandhinmit 
trayi na iruti-gocharci 1 karma-iregasi vauclhanaift arcgah eva bhavcd ilia I 
iti Bharatam akhycizzazh kripaya marina krit am 1 

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 Pardiara and Vusavya. 	15. As on one occasion he was sitting 
solitary at sunrise, after touching the pure waters of the Saravati, (16) 
this rishi, who knew the past and the future, perceiving, with the eye 
of divino intelligenoce, that disorder hdd in each yuga been introduced 
into the duties proper to each, through the action of time, whose march 
is imperceptible, (17) that the strength of beings formed of the elements 
had in consequence declined, that men were destitute of faith, vigour, 
and intelligence, that their lives were shortened, (18) and that they 
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were miserable,—reflected with unerring insight on the means of bene- 
fitting the several castes and orders. 	19. Discerning that the pure Vedic 
ceremonies ought to be performed for men by the agency of four classes 
of priests, he divided the one Veda into four parts, with a view to the 
performance of sacrifice. 	20. Four Vedas, called the Rich, Yajush, 
Saman, and Atharvan, were drawn forth from it; while the Itihasas 
and Puranas are called the fifth Veda. 	21. Of these the Rich was held 
by Paila, the sage Jaimini chanted the Saman, Vaisiampayana alone 
was versed in the Yajush, (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 Veda 
in many ways ; 	and by the successive generations of their disciples 
the Vedas were separated into liranches (iaaa8). 	24. The venerable 
Vyasa, kind to the wretched, acted thus in order that the Vedas might 
be recollected by men of enfeebled understanding. 	25. And as women, 
Sildras, and the inferior members of the twice-born classes were un-
fitted for hearing the Veda, and were infatuated in desiring the bless-
ings arising from ceremonies, the muni, with a view to their felicity, 
in his kindness composed the narrative called the Mahabhurata." 

• But notwithstanding the magnitude of the great legendary and theo- 
logical repertory which he had thus compiled, Vyasa, we are told, was 
dissatisfied with his own contributions to sacred science until he had 
produced the Bhilgavata, Purftna consecrated to the glory of Bhagavat 
(Krishna)." 	The completion of this design is thus narrated, Bh5g. 
Pur. i. 7, 6 : 

Anarthopakmftgi sakshcid bhakti-yogain Adhokshaje I lokasyriPnato 
virkaiii:: chakre Satvaliz - segthitlim. I 	7. lava& tai iriiyanianagaiii 
Erishne paranta-pfaushe 1 bhaktir ialpatyate purnsall goka-moha-bhaya- 
poha 	I 	8. Se sainhilam Bldigaratiiii kritea '72411crainya chatmajam 	 I 
,Sizekaw adligelpagaindsa nirritti-niratain munilt I 

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

44  See Wilson's Vishnu Purina, Preface, p. xlvi. 
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completed and arranged this Sanhitd, the muni taught it to his son 
S'uka, who was indisposed to the pursuit of secular objects." 

Towards the close of this Puriina also, in the sixth section of the 
twelfth book (verses 37 ff.), there is to be found what Professor Wilson 
(Vish. Pur. Pref.) calls " a rather awkwardly introduced description of 
the arrangement of the Vedas and PurAnas by Vylisa." 

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

Siita 'umlaut I sameihitiltmano brahman Brahmana4 parameshthina4 1 
hrid-akeiiiid abitud nado vritti-rodhit'd vibhavyate 1 yaci-viisanayci brah-
man yoyino ma'am citmanah I dravya-kriya-kciraketkhyani dhiitva yanty 
apanurbhavam I ,Tato 'bhitt trivrid oiiikeiro yo 'vyakta-prabhavah svarat 
yat tal lingam Bhayavato Brahmanalt paramatmanah I srinoti yah imam 
sphotani supla-irotre Ma iiinya-drik I ycna vcig vyaiyate yasya vyaktir 
cikiiie cUmana4 1 soadhumno brahmanalt slikshad viichakah paramatmana 1 
sa-sarva-mantropanishad-vela-viyagt sancitanant I tas,ya by asains trayo 
varnah a-kciredy'd4 Bhrigadvaha I dharyante yais trayo bhaveilt gumilt 
neimartha-vrittaya4 1 tato 'kshara-sameintnelyam asrijad bhagavein ajah 
Antassthoshma-svara-sparOa-hrasva-dirghadi-lakshanant 1 tenasau chaturo 
vedalizs chaturbhir vadanair vibhult I sa-v,yeihritiktin sogakiirlinta chcitur-
hotra-vivakshaya" 1 putrart adhyeipayat tarns tu brahmarshin brahma-
hovidein 1 to tu dharmopadeshteiralt sva-putrebhyall sanuidigan I te param-
paraya praptas tat-tackehhishyair dhrita-vratat7.4 I chaturyuyeshv atlas 
vyastah dvdparcidau inaltarshibhill I 	kshinezyushalt kshinci-sattvcin dur- 
ntedhan vikshya keilata4 	I 	vedcin brahmarshayo vyasyan hridisthcieh- 
yuta-noditah I Asminn apy an tare brahman bhayamin loka-bheivanah I 
brahmegad,yair lokapalair richito dharma-guptage 1 Parci§arcit Sagami-
yam mit§tiink-kalaya vibhuh I avatirno mahetbitOya vedain ohakz.e chatur-

vidhant 1 rig-atharva-yajult-samndih rim uddhritya varyagah I chatasra14 
saiiihita chakre mantrair manigand4 iva 1 teiscitit sa chaturah gishylin 
upcilraya mahamatill I Ekaikeilit sanihiliifft brahman ekaikasmai dadau 
vibhuh I Pailaya sagihiliint adyam bahvriehaNyeina uveicha ha 1 Vai,'am-
yeiyana-sanfnciya nigadiikhyaiii yajur-ganant 1 samndift Jaiminaye praha 
tathal. chhandop-saikhittint 	I 	Atharvanyirasifit neima sva-isheiya 	Su- 
mantave 

" Sata speaks : 'From the tether of the supreme Brahma's heart, 
when he was plunged in meditation, there issued a sound, which is 
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perceived [by the devout] when they close their organs of sense. 	By 
adoring this sound, devotees destroy the soul's threefold taint, extrinsic, 
inherent, and superhuman," and become exempt from future birth. 
From this sound sprang the an kara, composed of three elements, self-
resplendent, of imperceptible origin, that which is the emblem of the di-
vine Brahma, the supreme spirit. He it is who hears this sound (aphota), 
when the ears are insensible and the vision inactive,—(this sphota or mil-
hara) through which speech is revealed, and which is manifested in the 
tether, from the Soul." This [oihkrira] is the sensi,hle exponent of Brahma, 
the self-sustained, the supreme spirit; and it is the eternal seed of the Ve-
das, including all the Mantras a.ud Upanishads. In this [oinkara] there 
were, o descendant of Bhrigu, three letters, A and the rest, by which 
the three conditions, the [three] qualities, the [three] names, the [three] 
sig,nifications, the [three] states° are maintained. 	From these [three 
letters] the divine and unborn being created the traditional system of 
the letters of the alphabet, distinguished as inner (y, r, 1, v), whmas 
(§, 815, 8, 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 oihkara.48 	These he 
taught to his sons, the brahmarshis, skilled in sacred lore ; and these 
teachers of duty, in turn declared them to their sons. 	The Vedas were 
thus received by each succeeding generation of devout pupils from their 

'15  Dravya-kriya-karaka, which the scholiast interprets as answering to adhibhata, 
arthyatma, and adhidaiva. 	See the explanation of these terms in Wilson's Sankhya- 
kiirika, pp. 2 and 9. 

45  I quote the scholiast's explanation of this obscure verse : I° ' sau paraniiitina 
tam aha ' srinoti' iti I imam *photona avyaktam offikaram I MOM fival/ eve tam 
srinotu I na ity a ha I septa-irotre kana-pidhaniiiimi avrittike 'pi irotre sati I jivas 
to karatiatrittatvad rut tada ;rota I tad-upalabdhis to tasya paramatem-dvarika ort: iti 
bhavah I 14varas tie salvos I yatah iiinya-drik lanye'pi indriya-vargo drik jut:mai-a 
yasya I tatha hi supto yada Sabelaall;riava prabuddhyato us traki jivah irota linen-
driyalvii t I ato yas trata Milani s'rulva jivam prabodhayati sa yatha paramattna eva 
tadvat I ko 'say oarkaras taro vainashti sardhena yena fide brihati vyajyate yasya ohs 
hridayakatio atmanah sakaiad vyaktir abhivyaktih. The word vhopt will be °Veined 
below, in a fature section. 

41  These the scholiast explains thus: (i<ulrah saltvadayah I daniiini rig-yajuh-sa-
maul I arthalA bhar.bhuvah-svar-lokah I vrittayojagrad-adyii711 

48 If 1 have translated this correctly, tho oihkara is both the source of the alphabet, 
and the alphabet of the okkara i 
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predecessors, and in each of the systems of four yngas were divided by 
great sages at the beginning of the Dvipara." 	The Brahmarshis, im- 
pelled by Achyuta, who resided in their hearts, divided the Vedas, be-
cause they perceived that men had declined in age, in power, and in under- 
standing. 	In this manvantara also,5° the divine and omnipresent Being, 
the author of the universe, being supplicated by Brahma, Tia (S'iva), and 
the other guardians of the world, to maintain righteousness, became par-
tially incarnate as the son of Parftgaza and Satyavati, and divided the 
Veda into four parts. 	Selecting aggregates of Rich, Atharvan, Yajush, 
and Stiman verses, and arranging them in sections (ragas), he formed 
four sanhitas (collections) of the hymns, as gems [of the same description 
are gathered together in separate heaps1 	Having summoned four dis- 
ciples, the wise lord gave to each of them one of these sanhitiis. 	To 
Faila he declared the first sanhitift, called that of the Bahvriehas; to 
Vai6ampayana the assemblage of Yayush verses, called Nigada ; to 
Saimini the Chhandoga collection of Saman verses; 	and to his pupil, 
Sumantu, the Atharvangirasi." 

The Bhagavata Purina, however, is not consistent in the account 
which it gives of the division of the 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 Purilravas, 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 1.Trvagi., the Purina tells us, had been doomed, 
in consequence of a curse, to take up her abode upon earth. 	She there 

40  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 tkaparam adir yasya tad-antya aiia-lakshapasya kalctsya I tannin 
dvaparante cede- vibhaga- prasiddhe11 8' aintanu- eama -kala --Vyasavatara-prasiddhei 
eha I vyasta vibhaktalz I "Dvaparadan means the period of which the dvapara was 
the beginning, i.e. the time distinguished as the concluding portion of that yoga; 
since it is notorious that the Vedas were divided at the end of the Dvapara, soul that 
the incarnation of Vyiisa was contemporaneous with S'antanu. 	Vyastal?= vibhakt4, 
divided." 

93  From this it appears that hitherto the account had not referred to the present 
manvantara. 	The scholiast remarks: Evaili sanianyato veda-vibliaga-kraniam uktrii 
vaivasvata-manvantara vic'eshato niritpayition alit& I "Haring thus [in tho preceding 
verses] generally described the manner in which the Vedas are divided, [the author] 
now states [as follows], with the view of determining particularly [what was done] in 
the Vaivasvata manvautara." 
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fell in love with Xing Puriiravas, the report of whose manly beauty 
had touched her heart, even before she had been banished from para- 
dise. 	After spending many happy days in the society of her lover, she 
forsook him in consequence of his having infringed one of the conditions 
of their cohabitation, and Purilravas was in consequence rendered very 
miserable. 	He at length, however, obtained a renewal of their inter- 
course, and she finally recommended him to worship the Gandharvas, 
who would then re-unite him with her indissolubly. 

The Puriina then proceeds (ix. 14, 43 ff.): 	- 
Tasga saestuvatas tuehta4 agnistitalini dadur nripa I Urvagis 2nanya-

minas tans so 'kayak eharan vane I Sthalin": nyasya vane gatva grihan 
adhyayato nisi I Tretayaa aamp•avrittayain rnanasi trayy avartlata 
Sthali-sthanain gate '§ratthailt ganai-garbhaih vilakshya sala I Tena dye 
arani kritra Urvaii-loka-kanzyaya I Urvaiim mantrato dhoyann adhara- 
ranim uttaranz I Atmanam ubhayor madhye yat tat 	 prabhuh.  I 
Tasya nirmathanaj jatojataved4 ribhavas4 f .7).ayya cha vidyaya rajna 
_mandrel kalpit as trivrit I Tenagajata yajne§atiz bhagavantam adhoksha-
jam I Urvagi-lokam anviehhan sarva-deramayaiie Haring I Mali era purl 
veda4 pranava4 sarva-vaiintaga4 I Deco narayano nany4 eke 'gnir varnah 
era dice I Pururavasa evasit trayi treta-mukhe nripa I Agnina prajaya 
raja lokagi gandharvana eyiran I 

" The Gandharvas, gratified by his praises, gave him a platter con- 
taining fire. 	This he [at first] supposed to be Urvagi, but became 
aware [of hits mistake], as he wandered in the wood. 	Raving placed 
the platter in the forest, Puraravas went home; and as he was medi-
tating in the night, after the Treta age had commenced, the triple Veda 
appeared before his mind." 	Returning to the spot where he had placed 	- 
the platter, he behPld an a§rattha tree springing out of a ;anti tree, and 
formed from it two pieces of wood. Longing to attain the world where 
Urvadi dwelt, he imagined to himself, according to the sacred test, 
Urvagi as the lower and himself as the upper piece of wood, and the place 
of generation as situated between the two.' Agni was produced from its 

63  Karma-bodhalcani xrda-trayrA peWittc61,11t1"The three Vedas, expounders of 
rites, were muff; sted to him," as tile srholias1 explain.s." 

52  Allusion is here made to a part of !he o rononial fur kindling a particular sacri-
ficial fire; one of the formulas employed at ss Well, as giscu in the Viij. tinithiti, 5, 2, 
is, "thou art 'Ulna" (Urea4 w..i), nod another," thou eel Puriirarna" (Puriii•ar5h 
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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 Urvagi, he worshipped the divine Hari, the lord of 
sacrifice, Adhokshaja, formed of the substance of all the gods. 	There 
was formerly but one Veda, the sacred monosyllable em, the essence of 
all speech; one god, IsTarayana ; one Agni, and [one] caste. 	From 
Puraravas came the triple Veda in the beginning of the Treta age. 
Through Agni, his son, the king attained the heaven of the Gan-
dharvas." 53  

On the close of this passage the commentator remarks : 
.Nanv anadir vela-traya-bodltito brahmanadinam. Indrady-aneka-dera-

yajanena srarga-prapti-hetql karma-margalj kathafii sadly Ira varnyate I 
Tatraha "eka era" iti drabhyam I Pura krita-yuge earra-vaiimaya4 
sarrasain vaehaia vya-bhatO pranara4 eka eva veda4 I Dera4 Ilia 11ura-
yana4 eka era I -4 gulf beim eka era laukika4 I Parnai aka eka era lianiso 
nama I Veda-trayi tu PuraravasalA sakagad &sit . . . . Ayam bharq 
krita-yuge sattra pradhanah prayaia4 serve 'pi dhona-nisht110 I raja-
pradhane tu Treta-yuge redadi-vibItagena karma-marg4 prak.ato babliara 
it y artha4 I 

"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 Purina] answers this in these two verses. Formerly, i.e. in 
the Krita age, there was only one Veda, the sacred monosyllable ant, the 
essence of all words, i.e. that which is the seed of all words ; and there 
was only one god, Narayana ; only one fire, that for common uses; and 

asi), the former denoting the lower (adhari 7. ani), and the latter the upper, piece of 
wood (uttararani), by the friction of 1‘1,:eli the fire was to be produced. 	See Weber's 
'inhale Studien, i. 	197, and uot:.; Roth's Illustrations of the Nirukta, p. 154; 
the S'athpatha Brahmana, iii. 4, 1, 22, and Kapiyatia's S'rauta Sutras, v. 1, 281Y. 
The commentator on the Vi'janasaneyi Saiillit1 explains the formula Urvesy asi thud: 
J'aiha Urrapii Pariirar,-tiripasga blrogiiya adllastiit sate la i'vet team tF,tho 'easeku 

'si I " As lirvaiI lics under King l'urarai as for sexual connection, so thou art placed 
underneath." 

5'3  This ';Lory is also told in a prose passage in the Vish. Pur. iv. fi. 	It is there 
stated :and Pururavas divided fire, which was originally one, in a it icefold manner 
(7:Ko 'ynir iidiii,  abltara4 Alltwa Cu alma mahrahtare traits prantrfc;47). :So mention, 
howeltr, is there made of his having divided the Yedas, 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 Xrits age the quality of goodness 
predominated in men, who were almost all absorbed in meditation. But 
in the Treta age, when passion (raja) prevailed, the method of works 
was manifested by the division of the Vedas." " 

This hist quoted passage of the Bhagavata gives, as I haVe intimated, 
a different account of the division of the Vedas from that contained in 
the other two texts previously adduced from the name work, and in the 
citations from the Vishnu and Yap. Purfinas. 	The one set of passages 
speak of the Veda as having been divided by Vydsa into four parts in the 
Dvapara age; while the text last cited speaks of the triple Veda as having 
originated with Puriiravas in the Treta age ; and evidentry 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 latetqlate that the Atharva 
asserted its right to be ranked with the three others as a fouill Veda. 
The former tradition, however, would appear to have had its origin 
partly in etymological considerations. The word Treta, though designat-
ing the second Vuga, means a triad, and seems to have been suggested 
to the writer's mind by the triple fire mentioned in the legend. 

ilfaheibharata.—The following passage from the Mahilbharata, SInti- 
parvan (verses 13,088 E.), 	 Drees partially in 	tenor with the last 
passage from the Bbagavata, 	ut is silent regarding li'uturavas : 

Ida& kritu-yugaiii ndma 1alult areshtha4 pravurtgitali I Ahiniqii.4 
I 	• yojna-paaavo yugo'smin nu tad anyatha I Chatashpat Weak dharnio Ma- 

viyhyaly atra vai surii4 I Tato Tretii-yugulla ncima trayi yam bhavish-
yuti I Prokshita4 yaina-paauvo badhaiii prapsyunti vai makhe" I Yatra 

64  This legend is borrowed from the S'atapatba Briibmana, xi. 5, 1, 1 ff. (pp. 855- 
858 Weber's ed.), whore the motive for its introduction is to describe the process by 
which the 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, pp. 62, 63, or the reprint in 
his Chips from a German Workshop; and the First Volume of this work, p. 226. 
The legend is founded on the 95th hymn of the tenth book of the Rig-veda. 

65  Att11111 (i. 85, 86) differs from this passage of the Mahabharata in making the 
Dvdpara the ago of sacrifice : "Nye kritayuge dhartniia Tretnyiiiit Dviipare pars I Anya 
kaliyugo nriniiiit ma-hrasatatariipatO I Toprt11 parch Kritayugo Tretiiyaii: fauna»; 
uchyalc I Dviiparc yqinant evahar datum chaiii kalau ma I "Different duties are 
practised by men in the Krita age, and different duties in the Treta, Dvapara, and 
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kidai ehaturtho vai dharmas,ya na bhavishgati I Tato vai dvaparat nama 
miera, kalo bhavishyati I 

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

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

Ledo me paramani ebakshur redo me paramam balm I . . . . Vedan 
rite hi king kuryan-1 lokanaih srishtim attamam i 

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

Chaturyugante vedanaiit jayate kali-viplava4 I prararttayanti tan etya 
Mud saptarshayo diva4 

"At the end of the four ages (yugas) the disappearance of the Vedas, 
incident to the Kali, takes place. 	The seven risbis 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 Yap Puranas of the schisms 
between the adherents of the Eilur-veda, Vaiiampayana and Fajna-
valkya ; hostility of the Jitharvanas towards the other Vedas ; and of 
the Chhandogas towards the Rig-veda. 

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

Kali ages, in proportion to the decline in those yugas. 	Devotion is said to be supreme 
in the Krita, knowledge in the Tretii, sacrifice in the Dvapara, and liberality alone in 
the Kali." See also Maliabbarata, S'antiparvan, verse 8505, which agrees with Mann. 
See also the First Volume of this work, pp. 39 ff. 

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

Yajnavalkyas tu easy dbInid Brahmarcita-suto drija I S'ishyah parama-
dharma-lno guru-vritti-parah sada' I Bishir yo 'dya maham.  eruiii samaje 
nagamishyati I Tasya vai sapta-ratram to brahma-hatya bhavishyati I 
Purvam era muni-ganaih samayo 'Mut krito dvja I Vagampciyana ekae 
tu gain vyatikrantaranis tadt.s" j S'vairiyam billakaa 80 'tha pada sprish-
tam aghatayat 1 S'ish,yiin aha sa " bhoh §ishydh brahma-hatycipahafii vra-
tam I Charadhvam mat-krite carve na vicharyyant idon'tathei" I Athdha 

/Yajnaralkyas twit, " kim ebhir bhagaran deijaih I Kleiitair alpatejobkir cha-
rishye 'ham idaa vratam" I Tatah kruddho guruh praha Yiljnavalk.yam 
mahamati h I"Mitchyatan't yat leaya 'dhilam matto vipravamanyaka I Nista-
jam vadasy etan yas tram brahmana-pungaran I Tena aishyena mirth° 'sti 
mamajna-bhanga-karina " IYajnaealkyas .tatah praha bhaktau tat to mayo-
ditam I Mamapy alain traya'dhitath yad maya tad Idain delja I Ity uktva 
rudhiraktani sartipani yajdinshi safe I Chhardayitra dadau tasmai yayau 
cha srechhayti munch I yajanishy atha visrishttini Yajnavalk,yena vai AO I 
Jagrihus tittiribhated Tailtirlytis tu to tatah I Brahma-hatyd-rratam 
chirnarn ,guruna choditais tu yaih I C'harakadhvaryaras to tu charandd 
munisattamah.  I Yajnaralkyo'tha Maitreya prtindydma-parayanah I tush- 
Nea prayatah siiryam yajiiiiishy abhilashanis tatah I . . . . 	 fly eram- 
ddibhis tena stayamanah staraih raellt I raji-riipa-dharah praha " vriya-
tam" iti " ranchhitam" I lajnaralkyas tads praha pranipatya diva-
karam I yajiiMshi tan me dohi yani santi na me gurau I Beam ukto da-
dau tasmai yajitihshi bhagetecin ?writ:. I ayatayilma-sanjnani yei ni retti na 
tad-gurah I•Yajitinshiaair adhitcini tani viprair dvfjottama I vajinas to 
samakhyaldh sar,yo 'grah so 'bhavad yatah I 

" Eijnavalkya, son of BrahniarMa, was his [Vai4ampayana's] dis-
ciple, eminently versed in duty, and always attentive to his teacher. An 
agreement had formerly been made by the Mania that any one of their 
number who should fail to attend at an assembly on Mount Meru on 
a certain day should incur the guilt of Brahraanicide during a period 
of seven nights. 	Vaigampliyana was the only person who infringed 
this agreem( nt, and he in conscquenee 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. 	Yilj navalkya then said to him, 
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'Reverend sir, what is the necessity for these faint and feeble Brah- 
mins 7 	I will perform the expiation.' 	The wise teacher, incensed, 
replied to Yajnavalkya, 'Contemner of Brahmans, give up all that thou 
bast learnt from me ; I have no need of a disobedient disciple, who, 
like thee, stigmatizes these eminent Brahmans as feeble.' Yajnavalkya 
rejoined, 'It was from devotion [to thee] that I said what I did ; but 
I, too, have done with thee : here is all that I have learnt from thee.' 
Having spoken, he vomited forth the identical Yajush texts tainted 
with blood, and giving them to his master, he departed at his will. 
[The other pupils] having then become transformed into partridges 
(Wein.), picked up the Yajush texts, which were given up by Yajna- 
valkya, and were thence 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, deNoutly hymned the sun, desiring to obtain Yajush texts. . . . 
[I pass over the hymn.] 	Thus celebrated with these and others  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 of a horse (vajin)." 

I quote also the parallel text from the YO.Yu Purana, a& it exhibits 
some slight variations from the preceding (Aufr. Cat. p. 55) : 

Karyam asid rishinatit cha kinchid brahmana-settamal3 I Ireru-prish- 
that semasadya tail tada "'sty" iti mentritem 1 	Yo no 'tra septa- 
ratrtne nagachhed dvYa-settam0 	I 	sa kuryad 	brahma-badhyaiit rai 
samayo nah prek7 rttitah I Tates to salenalj serve reigempagisaa-mli-
tall I Prayaya4 septeratrena yatra sendhil& krito 'Mend I lirahmaita-
nani ta yachanad brahme-badhyairt chakara sala I S'ishyan atha samcin -iya 
sa Vai;ampayano 'breed 1 " Brahma-hedhyaiii charadhrani t'ai mat-krite 
drffek-settemah I serve yaya771 samagemya brute me tad-hit oh rachalz 	1 
Yajnacalkyah uracha I Ahem era cherishyami tishrhautu 'onunayes to mac 1 
Mina, chotthapayishyami tepasa srena bhasita4 I Eram thus tatah kord-
dho Yajnavalkyam athabravit I unicha "yet trayci'dhitain sarrem praty- 
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arpayasra me" I Evan:, ukta4 sailipani yajainski pradadau gur4 I ru-
dbirena tatha 'Rani chhardilva brahma-vittamals I Tat4 sa dhyanam 
a stbilya earyam aradkayad dvijab, 1 " sarya bralima yad uchehhinnaiii 
khaiiv galva pratitishikati" 	I 	Tato yani gatany arddhairl yajainehy 
aditya-mandalam I Tani taemai dadau tash(a4 saryo rai Brahmarataye I 
Agva-rapai chi marttando Yajnacalkyiiya dlamate I Yap-in-ashy adhiyate 
yani brahmanall yena kenachit (yani kanielnr)f aka-rapani (-riipena?) 
dattani galas le Fajino'bhavan5G ibralona-hatya tae yaig chirna charanat 
charaka4 enaritall I Vaiiampayana-aieltyas le charakall Nmudahrita 4 I 

" The rishis having a certain occasion, filet on the summit of Mount 
Meru, when, after consultation, they resolved and agreed together that 
any one of their number who should fail to attend there for seven 
nights should become involved in the guilt of bralimanicide. 	They all in 
consequence resorted to the appointed place for seven nights along with 
their attendants. 	Vaigampayana along was absent, and he, according to 
the word of the Brahmans, committed brabmanicide. 	Ile then as- 
sembled his disciples, and desired them to perform, on his behalf, an 
expiation for his offence, and to meet and tell him what was salutary 
for the purpose. 	Yajnavalkya then said, ' I myself will perform the 
penance ; let all these munis refrain: inspired by my own austere- 
fervour I shall raise up the boy (whom thou hast slain).' 	Incensed at 
this speech of Yajnavalkya [Vaigampayana] said to him, ' Restore all 
that thou hast learned (from me).' 	Thus addressed, the sage, deeply 
versed in sacred lore, vomited forth the identical Yajush texts stained 
with blood, and delivered them to his teacher. 	Plunged in meditation, 
the Brahmin (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 Brahmariita, all the Yajush 
texts which had ascended to the solar region. 	As all the Yajush texts 
which these Brahmans study were given by him in the form of a horse, 
they in consequence became Vajins. 	And the disciples of VaiAam- 
pay-ana, by whom the expiatory rite was accomplished, were called 
Charakas, from its accomplishment (charana)."" 

56  I am indebted to Dr. Hall for communicating to me the various readings of this 
verse in the India Office Library MSS., hut some pails I of it seem to be corrupt. 

57  In a note to p. 461 (4to, ed.) of his Translation of the Vibh nu Purina, Prof, Wilson 
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It is sufficiently evident from the preceding legend that the adherents 
of the two different divisions of the Yajurveda (the Taittiriya or black, 
and the Vajasaneyi or white), must in ancient times have regarded each 
other with feelings of the greatest hostility—feelings akin to those with 
which the followers of the rival deities, Vishnu and Siva, look upon 
each, other in modern 'days. 	On this subject I transkte a passage from 
Professor Weber's llistory of Indian Literature, p. 84 : 

"Whilst the theologicans of the Rich are called BahvTichas, and 
those of the Suman Chhandogas, the old name for the divines of the 
Yajush is Ad.hvaryu : and these ancient appellations are to be found in 
the Sanhita of the Black Yajush (the Taittiriya), and in the Brahmans 
of the White Yajush (the S'atapatha Br5.hmana). 	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 Purushamedlia, is devoted to Dushkrita or Sin." 68  

In his Indische Studien (iii. 454) Professor Weber specifies the fogy 
lowing passages in the S'atapatha Brahman as those in which the Cita-
rakas, or Charaltadlivaryus 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 
end Matsya relate, rather obscurely, a dispute between Janamejaya and Tais'ampayana. 
in consequence of the former's patronage of the Brahmans fir the Vajasase)i branch 
of the Yajur-veda, in opposition to the latter, who was the authorf the Black or 
original Yajush. 	Janamejaya twice performed the A4vatnedha according to the Vaja- 
saneyi ritual, and established the Trisarvi, or use of certain teats by Minaka and 
others, by the Brahmans of Anga, and by those of the middle country. 	He perishal, 
however, in consequence, being cursed by Vaiiampayana. 	Before their disagreement., 
Vais'ampayana related the Mahabharata to Janamejaya." 

68  \'ajasaneyi Sanhita, xxx. 18 (p. 846 of Weber's cd.):- Dushkril4a charakei- 
eltiiryyam j (charakiinaiii gurum—Scholiast). 	Prof. Muller al..° says (Are. Sansk. 
Lit. p. 350), "This name Charaka is used in one of the Iihilas (the passage just 
quoted) of the Vajasaneyi Sanhita as a term of reproach. 	In the 30th Adhyaya a 
list of people is given who are to he sacrificed at the Purusliamedlia, and among them 
we find the Charakacharya as the proper victim to be offered to Dusbkrita or t,in. 
This passage, together with similar hostile expressions in the S'atapatha Brahman% 
were evidently dictated by a feeling of animosity against the ancient schools of the 
Adhvaryus, whose sacred texts we possess in the Taittiriya-veda, and from ash. rn 
Yajnavalkya seceded in order to become himself the founder of the in.w Charanas of 
the Vajasaneyins." 
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TO u ha Charakah nand eva mantrabhydiii juhvati "priinodanaz vai 
asya etaa I nand-viryau pranodcinau kurmah" iti vadanta4 I Tad u tatted 
na kw-gat 1 mohayanti ha to yajaminaega praizodanau I api id tai, enema 
tics' habil juhayat i 

"These the Charakas offer respectively with two mantras, saying 
thus : ' These are his two breathings,' and ' we thus make these .two 
breathings endowed with their respective powers.' 	But let no one 
adopt this procedure, for they confound the breathings of the wor- 
shipper. 	Wherefore let this libation be offered in silenCe." 

But these sectarian jealousies were not confined to tho different 
schools of the Yajur-veda ; the tulhereng 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 Indisehe 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 Pariiishtas (Chambers Coll. No. 112)." 
• lie then proceeds to quote the following passage from that work : 

Bahvrioho hanti vai rdshtram adhvaryar ndiayet sutiin I Chhandogo 
diking& ndiayet tasmad titharvano guruh I Ajnandd va pramddad va 
yasya sydd bahrricho gurul I deia-rashtra-purcimatya-naz;as tasya na 
saiitgayah I yadi va 'dhvaryLaiit raja niyunakti purohitam I 4astrena 
badhyate kshipram parikshinactha-vdhanah I yathaiva pangur adhvanam 
apakshi chtin4a-bhojanant (chd4ajo nabhah?)" I oval chhandoga-guruga 
raja rriddhir4 na gachhati 1 purodha jalado yasya maudo va sydt kathan- 
olzana I abddd daiabhyo masebhyo 	 cishtra-bhrainiaih sa gachhati \ 

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

50 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 X alada or a Mauda for his priest, loses his 
kingdom after a year or ten months." 

"Thus," continues Professor Weber, " the author of the Parigishta 
attacks the adherents of certain S'akhas of the Atharva-veda itself, for 
such are the Macias and. the Maudas, and admits only a Bhargava, a 
Paippalada, or a S'aunaka to be a properly qualified teacher. He further 
declares that the Atharva-veda is intended only for the highest order of 
priest, the brahman, not for the three other inferior sorts." 

The following passage is then quoted.: 
Atha/rya sa:ate ghat.= adbiautaz gamayet tatted 1 atharva rakshate 

yajnana yajnasya patir AngirclA I Divrintariksha-bhaumil mina utiniteintina 
aalekadhei I aamayitci brahma.nedajnas tiisnacid dakshinato Bhriguh 
Brahma iamayed neidlavaryzar na ehhandogo na bahvricha4 I rakshiiiizsi 
rakshati brahma brahma tasmad athorva-vit I 

" 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 
poftents, celestial, aerial, and terrestial; wherefore the Bltrigu [is to 
bo placed] on the right hand. 	It is the brahman, and not the adh- 
varyu, the chhandoga, or the balavricha, 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 Indischo Studien, 
i. 63 ff., which illustrates the relation of the Sama-veda to the Rig-
veda," as well as the mutual hostility of the different schools: " To 
understand the relation of the Sarua-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—as living in the immediate consciousness of the people—sub-
jected. to modifications corresponding to the lapse of time, or made way 
for new hymns by which they were pushed aside, and so became for- 
gotten. 

	

	It is a foreign country which first surrounds familiar things 
with a sacred charm ; emigrants continue to occupy their ancient men-

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 new 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 

de/ 

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 canonis impossible. 	The influence of 
courts on this process is not to be overlooked; as, for example, in the 
case of Janaka, King of Vidcha, who in Yajnavalkya bad found his 
Heiner. 	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 Charanavyitha, 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'atapatlia Brahmana), we 
often find those teachers who are the representatives of the latter, men-
tioned with contempt, it cannot surprise UR, if in the Brahmana of the 
Sams-veda, the Paingins and Kaushitakins are similarly treated." 

It is sufficiently manifest from the preceding passages of the Purdnas 
concerning the division and different Sakhils of the Vedas, 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 they were preserved, collected, or arranged. In fact, 
I have not adduced these passages for the purpose of elucidating those 
points, but to show the legendary character of the narratives, and their 
discrepancies in matters of detail. 	For an account of the Sbkhiis of the 
Vedas, the ancient schools of the Bi5limans, and other matters of a 
similar nature, I must refer to the excellent work of Professor Midler, 
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the "History of Ancient Sanskrit Literature," pp. 119-132 and 364- 
388 and elsewhere. 

• 
Suer. VII.—.Reasonings of the Commentators on the Vedas, in support 

' 	of the authority of the Vedas. 	 I 

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

GI Although the authors of the different schools of Hindu philosophy (as we shall 
tee) 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 a.s 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 Al Wier's Hist. of Ane. Sansk. Lit. p. 656 ff.) that theological speculation has 
been practised in India from a very early period 	 As, therefore, the religious 
or nr)thelogical systems of India became developed, it was to be expected that they 
should exhibit numerous variations springing out of the particular geniu4 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 Brithmans, 
not merely attached to one or other of the particular Vedas, but even restricting their 
allegiance to some particular recension of one of theVedas. Even after the Brahmanical 
system bad been more firmly established, and its details more minutely prescrilud, it 
is clear that the same strictness was nut extended to speculation, but thel if a Brahman 
was only an observer of the established ceremonial, and an assertor of the pri \ lieges 
of his own order, he might entertain and even profess almost any philosophical opinion 
which he pleased (Colebrooke, Misc. Eta. i. 379; Muller, Ane. Sans), 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 conic to be generally regard d as patu-
mount and divine, but so long as this authority was nominally acknowledged, inde-
pendent thinkers were permitted to propound a variety of speculative principhs, 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 Rig-veda, the YediirthaprakEtia, 
pp. 3 ff. (Silyana, as we have seen.in the Second Volume of this work, 
p. 172, lived in the 14th century, A.D.):  

Nana Vedah eva &load nasti I kutas I tad-aviintaira-viie814 rigvedah I 
Tatha hi I ko' yaiii vedo nama I na M tatra lakshanazia pm/mai:a& viz' sti I 
naeha lad-abhaya-zwatirekena kinehid pasta prasidhyati I lakshana-pra-
mdnabhyaili hi vasta-siddhir iti nyeiya-vidam matanz I " Pratyablbzu-
managamesku pramana-viiesheshr antimoFedah iti tallak,shananz" iti chat 

. -".., na I lianv-adi-emritishr ativyczpleh I Samayf-balenst _sanzyak paroksha-
nubhava-sadhanum ity etasya eigama-lakshanasya tilsv api sadbhaval 
" apaurasheyatve sati iti vigeshanad adoshah" iti ehet I na I Vedas ya pi 
paramegtwa-nirmitatvena paurasheyatrat I" Svarira-dhari-jiva-nirmitat-
vabhavad apaarusheyatram" al dot I[na]I "Sahasra-girsha parushah" 
itycidi-grutibhir iivarasycipi gariritait I " Karma- photo- rapa-garira-
dhciri-jiva-nirmitatrabhava-matrena apaurusheyatvaii, vivakshitarn" iti 
chat I na I Jira-vigeshair Agni-nyv-ildityair vedanam utpaditatvat I 
" .4?igredah era Agner ajdyata Yajurredo Vayoh Samavedah A dityad" iti 
grater ikvarasya agny - adi- prerakatvena nirmatritvaciz (Irashcavyant I 
" mantra-brahmanatmakah gabda-ragir vedah" iti chat 	I 	na I Idrigo 
mantrap I idriaanz brahmanam ity anayor adydpi anirnitatviit I Tasmad 
9iasti kinehid vedasya laksizanant I Nii pi tat-sadbhave pramanak pagya-
mah I " ' .eigvedafit bhagavo'dhyenzi Yalurredaziz Siimaredann iltharvanant 
chatterthann' ityadi vahywin pramanaffi" iti chat I na I tasydpi vakyasya 
veda ntahpatitvena li,tnzairayntva -prasavgat I Na khalu nipuno 'pi sva-
skandham arodhwin prabhaved iti I " i reda4 era dvijatinaiii nihareyasa-
karah parch' iti adi smriti-veikyarit pramanam" iti chef I na I taswapy 
ukta-gruti-malatrena nirizic.ritatmit I pratyakshadikez gankitam apy ayo- 

portions 
1,11 411 	\ -i, ' t ,•1 

of their contents. 	It was only when the authority of the sacred books was 
not merely tacitly set aside or undermined, hut openly discarded and denied, and the 
instit , lions founded on them were abandoned and assailed by the Buddhists, that the 
orthodox party took the alarm." 
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gyana I Veda-vishaya lokalrasiddhih sarvajanina 'pi "nilaih nabhah" 
ityadi-vad hbranta I Tasmal lakshana-pramana-rahitaeya vedasya sad-
bhavo na angikarttunl iakyate iti perva-palmhah I 

Atra uchyate I mantra-brahmana traders& tava,d adushrani lakshanam 
ata eva Apnea/nab° yajna-paribhashayam evaha " mantra-brahmana,yor 
veda-namadheyam" iti I tayos to rapam uparishthad nirnesh,yate I alio', 
rusheya-vakyatvam iti idant api yadriiam asznabbir vivakshitat tadriiam 
uttaratra spashlibhavishyati I pramanany api yathoktani aruti-smriti-
loka-prasiddhi-rapani veda-sadbhave dirashtervyani I Yatha ghata-patadi-
dravyanam sva-prakaatvabhave'pi sarya-chandradinalh evairakaiahmm 
avirudham tatha manushyddinaih eva-skandharohasamabhavo'py akunthita-
gakter vedasya itara-vastu-pratipadakatva-vat sva-pratipadakatvana apy 
astu I .ztta eva sampradelya-vido ' kunthitaih iaktim vedasya dar;ay anti 
" Apdana lei Mutant bhavish,yantan't sakshmaih vyavahitain viprakrishtara 
ity evanjatiyant artha9n aaknoty avagamayitum" iti I Tatha sati voda-
nzalayah smrites tad-ubhaya-malaliah loka-prasiddhei cha pramanyaft 
durvaram I Tasmal lakshana-pranzana-siddho vedo na kenapi charvaladina- 
'podhuift iakyate iti sthitam I 

Arany astu minza Vedakhyah kaichit paditrthah I tathapi nasau rya--
khyanam arh,ati apramanatvena anupayuktatvat I Na hi Vedah pramanain 
tal-lakshanasya tatra duhsampadatvat I tatra hi " aanzyag anubhava-sa-
dhanallt pranzanam" iti kechil lakshanam ahuh 1 apare to " anadhigatiir-
tha-gantri pramanant" ity a chakshate I na chaitad ubhayam cede eambha-
vati I mantra-brahmanatmako hi vedah I tatra mantrahkechid abodhakah 
" ainyak sa to Indra riehtir " (R.V. i. 169, 3) ity eko mantrap I "Ya-
driimin dhayi tam apasyaya vidad" (R.V. -v. 44, 8) ity anyah I "S'rinya 
iv; jarbhari turpharitit" (R.V. x. 106, 6) ity aparah I "Apanta-manyus 

----..— tripata-pralharma" (R.V. x. 89, 5) ity-adayah udaharyah I na by etair 
mantraih kacitid apy artho 'vabudhyate I dada, anubhavo eva yada. easti 
tada tat-santyaktvagt tadiya-sadhanatvaiii cha darapetam 1 " Adhah avid 
asid" (R.V. x. 129, 5) iti mantrasya bodhakatvo 'pi " sthanar viz purusho 
va" it,yeidi-vakya-vat sandigdhartha-bodhakatvad nasti pramanyam 
" Oshadhe trayasva enam" (Taitt. Simla. i. 2, 1, 1) iti mantra darbha-
vishayah I "Svadkite ma enailt hi& sir " (Taitt. Sanh. i. 2, 1, 1) iti kshara-
vishayah I "Brinota gravanah" iti paehana-vishayah I Eteshv aohetana-
mini darbha-kshura-pishananaiit ehetana-vat samhodhazzazh irayate I tato 
" dvalc chandramastiv" iti vakya-vad vipdritartha-bodkakatva d apraman- 
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yam 1 "Ekah era .Rudro na dvitiyo'vatasthe" I "sahasrUni sahasraio ye 
Rudra4 adhi bhumyam" 6.2  ity anayos to mantrayor " yeivaijivam aham 
mauni" ity vakya-vad vyeighata-bodhakatveld apramtinyam 1" .11.palt un-
dantu" (Taitt. Sanh. i. 2, 1, 1) iti mantra yajamanasya kshaura-kale 
jalena gira4a4 kledanam brute 1"S'ubhike airalt ciroha gobkayanti mukkain 
mama" iti mantra viveiha•kale mangalewharanartham pushpa-nirmitayala 
aubhikciya4 vara-badhvoh limy avasthanam brute I tayoi cha mantrayor 
loha-prasiddharthanuraditrad anadht:qateirthalantritraih nasti I tasmad • , 
mantra-bluillo na pram anon 1 

Atra uchyate 1 "Amyag"-ddi- mantrilluim artho Yaskena nirukta-
granthe 'vabodhit4 I tat-pariehaya-rahitantim anavabodho na mantranciiii 
doshain avahati I Ala ova atra loka-nyayant udaharanti "na esha &Manor 
aparadho yad enam andho na payati 1 purushapareidho sambhavati " iti 1 
" Adh4 avid usid" iti mantras eha na eandelta-prabodhanciya pravriitaA 
Hill tarhi jagat-keiranaeya para-vastano 'llyambitiratvaill 	niichetant eva 
pravritta4 I tad-artham ova hi guru-gastra-sampradaya-rahitair durbo-
dhyatvam " adhala svid" ity anayii varho-bhangya upanyasyati 1 Sa era 
abhipreiyalc nparitaneshu "Ice addha vela" (R.V. x. 129, 6) ity adi-
mantreghu Trish tikrit4 I " Oshadhy"-iidi mantreshv api ehelan0 eva 
tat-tartabhimiini-devatas tena Lena niimna sambodhyante 1 tad clue deratah 
bhagavata Badartiyanena " abhimcini-vyapadeaas tu" iti sutra sutritah 1 
Ekasyapi Rudrasya sva-mahimna sahaera-murtti-svikara nasti paras-
paragt vyaghata4 I Jahidi-draryena .0"rah-kledanader loka-eiddhatve 'pi 
tad-abhintani-devalitntegrahasya aprasiddhateat tad-rishayatvena ajna tar- 
tha jnupakatvam I tato lakshana-sadbhavad ash 	mantra-bhugasya pra- 
manyam 

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

62  The Vajasaneyi Sanhita, xvi. 53, has, eaankityZita sahaarroji ye Budrali. adhi 
bh7wiyani I 
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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 Veda is faultless, in consequence of its charac-
teristic that it has no person (purusha) for its author ; ' 63  they again 
reply, ' Not so ; for as the Veda likewise was formed by Paramegvara 
(God), it had a person (purusha) for its author.' 	If you rejoin, ' It had 
no person (purusha) for its author, for it was not made by any embodied 
living being;' [they refuse " to admit this] on the ground that, accord-
ing to such Vedic texts as ' Purusha has a thousand heads,' it is clear 
that liAvara (God) also has a body. 	If you urge that apaurusheyaka 
('the having had no personal author') means that it was not composed 
by a living being endowed with a body which was the result of works ;  
—the opponent denies this also, inasmuch as the Vedas were created 
by particular living beings—Agni (fire), Viiyu (wind), and Aditya (the 
sun) ; for from the text ' the Rig-veda sprang from Agni, the Yajur-
veda from Viiyu, and the Sama-veda from Surya,' etc., it will be seen 
that igvara was the maker, by inciting Agni and the others. 	If you 
next say that the Veda is a collection of words in the form of Mantras 
and Bruhmanas, the objectors rejoin, ' Not so, for it has never yet been 
defined that a Mantra is so and so, and a Briihmana so and so.' 	There 
exists, therefore, no characteristic mark of a Veda. 	Nor do we see any 
proof that a Veda exists. 	If you say that the text, 'I peruse, reverend 
sir, the Rig-veda, the Yajur-veda, the Siima-veda, and the Atharvana 
as the fourth,' is a proof, thetantagonist answers, 'No, for as that text 
is part of the Veda, the latter would be open to the objection of depending 
upon itself; for no one, be he ever so clever, can mount upon his own 
shoulders.' 	If you again urge that such texts of the Smriti as this, 
'It is the Veda alone which is.the source of blessedness to twice-born 
men, and transcendent,' are proofs, the objector rejoins,' 	Not so; since 
these too must be rejected, as being founded on the same Veda.' 	The 

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

61  I have translated this, as if it there had been (which there is not) a negative 
particle Ha in the printed text, after the iti chrt, as this seems to me ti 	be m I eSQ:lry 

to the sense. 	I understand front Prof. Willer that the negative particle is found in 
some of the MSS. 	[I am, however, informed by Prof. Ouldstiieker that us is often 
omitted, though understood, after iii eke.] 
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evidence of the'senses and other ordinary sources of knowledge ought 
not even to be doubted." 	And common report in reference to 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 a work composed 
of Mantra and Brahmans, is unobjectionable. 	Hence iipastanaba says 
in the Yajnaparibhasha, 'the name of Mantra and Brahmans is Veda.' 
The nature of these two things will be settled hereafter!" 	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 
Snariti, 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 hare 
the power of proving itself, as it has of proving other things.'" 	Hence 
traditionists set forth this penetrating force of the Veda; thus, ' Scrip-
ture is able to make known the past, the future, the minute, the distant, 
the remote.' 	Such being the case, the authority of the Smriti, which 
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 

65  The drift of this sentence does not seem to mi. clear. 	From what immediately 
follows it would rather appear that the el ideacc of the suns may be doubted. 	Can 
the passage be corrupt? 

66  See the First 'Volume of this work, pp. 2 ff. and the Second Volume, p. 172. 
61  The same thing had been said before by S'ankira Aeliiiryya (who lived at the 

end of tho 8th or beginning of the 0th entury, A.O. 	See Colubrooke's Misc. Essays, 
i. 332), in his commentary on the Brahma Sutras, ii. 1, 1 : Valava hi nirapekshant 
.sviirthe pr7Itaiiqyaia raver iva riipa-viehave I .puraoha-varhatiiiii la mii1;intariipekshain 
svarthe priiminlya171 vaktri-smrili-ryf mhilain rha iii viprakar8hah I" For the Veda 
has an independent authority in ri spect of its own some, as the sun has of manifesting 
forms. 	The words of men °a the other hand, have, as regards their own sense, an 
authority which is dependent upon another source. [the Veda], and which is separated 
[from the authority of the Veda] by the fort 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 Veda. 	Still, 
the opponents say, it does not deserve explanation, being unsuited for it, 
since it does not constitute proof. 	The Veda, they urge, is no proof, as 
it is difficult to show that it has any sign of that character. 	Now, 
some define proof as the instrument of perfect apprehension; others 
say, it is that which arrives at what was not before ascertained. 
But neither of these definitions can be reasonably applied to the Veda. 
For the Veda consists of Mantra and Brfihmana. 	Of these mantras 
some convey no meaning. 	Thus one is am yak ea to Indira rishtir, etc.; 
another is yadramin, etc. ; 	a third is hrinya: iva, etc. 	The texts 
cipantu-ntanyu4,68  etc., and others may be adduced as further examples. 
Now no meaning whatever is to be perceived through these mantras; 
and when they do not even convey an idea at all, much less can they 
convey a perfect idea, or be instruments of apprehension. 	Even if 
the mantra adh4 said acid upari said iisid,` was it below or above ? ' 
(RV. 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 axe (kslittra). 
A third, ' bear, stones,' has for its subject stones. 	In these cases, grass, 
an axe, and stones, though insensible objects, are addressed in the Veda 
as if they were intelligent. 	hence these passages have no authority, 
because, like the saying, `two moons,' their import is absurd. 	So also 
the two texts, ' there' is one Rudra ; 	no second has existed,' and 'the 
thousand Rudras who are over the earth,' involving, as they do, a mu-
tual contradiction (just as if one were to say, 'I have been silent all 
my life'), cannot be authoritative. 	The mantra apala undantu expresses 
the wetting of the sacrificer's head with water at the time of tonsure; 
while the text ' aubh ike,' etc. (` garland, mount on my head and decorate 
my face') expresses the placing of a garland formed of flowers on the 
beads 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 fur 
my purpose to inquire whether the charge of intelligibility brought against these 
different texts is just or not. 	 P 
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common notoriety, they cannot be said to attain to what was not before 
ascertained. 	Wherefore the Mantra portion of the Veda is destitute of 
authority. 

" To this we reply, the meaning of these texts, 'anlyak,' and the 
others, has been explained by Yaska in the Nirukta.69 	The fact that 
they are not understood by persons ignorant of that explanation, does 
not prove any defect in the mantras. It is customary to quote here the 
popular maxim, ' it is not the fault of the post that the blind man does 
not see it; 	the reasonable thing to say is that it is the man's fault.' 
The mantra 'adh4 srid,' etc. (' was it above or below 2') (R.V. x. 129, 
5) is not intended to convey doubt, but rather to signify the extreme 
profundity of the supreme Essence, the cause of the world. 	With this 
view 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 addhet reda, 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 abhimani-vyapade4. As Itudra, 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 these objects is not generally known, 
the texts in question, by having this for their subject, are declaratory 
of what is unknown. 	Hence the Mantra portion of the Veda, being 
shown to have a characteristic mark, is authoritative." 

Sayana then, in p. 11 of his Preface, proceeds to extend his argu- 
ment to the Brahmanas. 	These are divisible into two parts, Precepts 
(vidhi), and Explanatory remarks (artharada). Precepts again are either 
(a) incitements to perform some act in which a man has not yet engaged 
(aprarritta-prararttanam), such as aro contained in the ceremonial sec-
tions (Karma-karqa); or (b)revelations of something previously unknown 
(ajnatajnopanam), such as are found in the portions which treat of sa- 
cred knowledge or the supreme spirit (Brahma-kanila). 	Both these parts 

69  See the Journal of the Royul 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, and 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 adrit-
yam j tat tathei na karyyam)." And again prescriptions are given which 
are mutually contradictory. 	Another objection is that no result, such 
as the attainment of paradise, is perceived to follow the celebration of a 
jyotishtoma or other sacrifice; whilst satisfaction never fails to be ex-
perienced immediately after eating (jyotishtomadishv apy anushthand- 
nantaram eva cha evargeidi-phalain na upalabhyate 1 na hi bhojancinan- 
tarat tripter anupalambho'sti j). 	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'6.khAs or Vedic 
schools ; just as things forbidden to a man in one state of life ((drama) 
are permitted to one who is in another. It is thus the difference of per-
sons which gives riso to the apparent opposition between the precepts 
(lathe' jarttilddi-vidhir attra nindyamano 'pi kvachit itikhamtarebhaved iti 
chet 1 bhavatu neinta I prantanyam api tack-chhahadhyciyinam prati bites-
vishyati ( yathit grihaethei‘rame nishiddharn api parcinna-bhojanant eigra-
mantareshu prantanikani tad-vat I anena nyeiyena sarvattra paraspara-
firuddhau vidhi-nishedhau purasha-bhedena vyarasthapaniyau yathit man- 
treshu pasha-bheda4 I). 	In the same way, it is remarked, the different 
gakhas 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 ix the Brahma-kanda, that they are mutually 
contradictory—as when the Aitareyins say, ;limit vai idant ckah era agre 
tisit, "This was in the beginning soul only ; " whilst the Taittir1yakas 
on the other hand affirm, asad vai idant agre &it, "This was in the be-
ginning non-existent; "—the -answer is given that it is determined by a 
particular aphorism (which is quoted) " that in the latter passage the 
word asat does not mean absolute vacuity or nothingness, but merely an 

7° Compare the quotation given above, p. 51, from the S'atapatha Balimana, iv. 
1, 2, 19. 

li Brahma Sutra, ii. 1, 7, appears to be intended; but the test of it as given by 
Siiyana does not correspond with that in the Bibliotheca Indica. 
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undeveloped condition (. . . . iti aribre Taittiriya-gata-vakyasya asach, 
ohhabdasya na giinya-paratvani kink avyaktavastha-paratvam iti nirni- 
tam 1).72 	Stiyana 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-
prakilia of Tadhava Acharyya on the Taittiriya Yajur-reds (p. 1 ff. in 
the Bibliotheca Indica). 	115.dhava was the brother of Sayana," and 
flourished in the middle of the 14th century (Colebrnake's Arise. Ess. 
i... 301) : 

Nana ko ' yait vedo 7141W ke vei asya vaaya-prayojana-sambandhildhi-
karinah kathaa mi tasya pramanyam I na khalv etasmin scurvasminm asati 
vedo vydkhyana-yogyo bhavati I Atra uch,yale i Ishta-prapty-anideta-pari-
heirayor alaukikam upciyanl yo grantho vedayati sa vedah I Alaukikez-pa-
dena pratyakshlinumane vydvarkete j Anubbiyanzanasya erak-6andana-
vanikider is4a-prapti-hetutvant aushadha-sevdder anishta-pariheira-hetut-
van cha pralyaksha-siddham I Svendnubhavishyamtinasya purushiintara-
gatasya cha lathatvam anumana-gamyam I "Eva& larki bkivijannza-gata-
sukhcidiham anumina-gamyam" iti act I na I tad-viaeshasya anaragamiit I 
Na klzalu fyotishtonzeidir ishtaprcipti-hetuh kalanja-bhakshana-varjanadir 
anis•hta-parihdra-hetur ity amain arthamveda-vyatirekena anumiina-sahas-
rendpi teirkika-airomanir apy asycivagantunl gaknoti I Tasmad alaukiko-
piiya-bodhako vedah iti lakshanasya na ativyciptani, I eta evoktoAn I " Pra-
tyakshencinumitya vii yes tipayo na budhyate I Liam vindanti 'oedema 
tasmad vedasya vedatci" iti I sa'eva upecyo vedasya vishayah I tad-bodhah 
eve prayojanam I tad-bodhdrthi cha adhikdri I tena mita upakiiryyopakci-
raka-bhavah sambandhah I nanu " evaiit sail stri-azidra-sahitiih serve vedii-
dhikcirimrh Sy Ur ' ishtam the sydd aniehtam nt(t bled' iti agishah sdrvaja-
stinatvcit " I maivana I stri-iftdrayoh saly upd ye bodharthike hetv-antarena 
vedcidhacirasya pratibaddhatvat 	I 	upanitasya eve adhyayanudhikaratu 

73  Compare with this the passages quoted from. the S'atapatlin and Taittiriya Ilrillt-
manna in the First Volume of this work. pp. 19 f.4  24 f., 27 f., and from the Taitt. Sarah. 
and 13r5.11. in pp 52 and 63 ; and see also the texts referred to and commented upon 
in the Journ. of the Roy. As. Suc, fur 1861, p. 72, and in the No. for 1865, pp. 
345-348 

73  'Whether either of these two brothers, who were ministers of state, were the 
actual writers of the works which bear their names, or whether the works were com-
posed by Pundits patronized by the two statesmen, and called after the names of their 
patrons, is a point which .1 need not attempt to decide. 
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brwvat adstrant anvanitayoh stri-iddrayor vedddhyayanant aniskta-prdp-
ti-h.etur iti bodhayati I lcathatit tarhi tayos tad,updycivagamah I parand-
(lib/dr iti br inzatz I eta evoktarn I " stri-iddra-dvijabandhundin trays na 
imsti-gc ;hard I •ti Bluiratam akhydnam munind kripaya kritam" (Bhag. 
Pur. i. 4, 25) I iti I tasnzad upanitair eva. traivarnikair vedasya sant-
bandhah I tat-pramanyalit to bodhalcatvdt natal). eva siddhant I pauru-
sheya-vayalit tae bodhakant api sat purusha- gata-bhrcinti-nidatva-sam-
bhavanayd tal-pariltdreiya milla-pramanam apekshate na to vedah I tasya 
nilyatvena vaktri - doslut - aankcittudayat I . . . . Nanu vedo 'pi Ka.lidi.i-
sddi-vclkya-vat paurusheyah eva Brahma-karyyeztva-aravandt I "riehah 
santani jajnire I el:haat-in-14i jajnire tasnuid yajus tanned ajciyata" iti 
aruteh I ala eva Bedard yanah (i. 1, 3) "aiistra-yonitvad" iti ritretta Brah-
man° veda-k.dranatvam avoehat i maivam I iruti-smaritibitydin nitptveiva-
gantat I "vetch& Virupa nityayci" (R.V. viii. 64, 6) iti gruteh I" anidi-
nidhand nitya rag utsrishta. s-cayambhuvii" ill smritei cha I Badard-
yano 'pi devateidkikarane sutrayeimasa (i. 3, 29) "ata eve cha nityatvam" 
iti I tarhi "paraspara-virodhah" iti chat I na I nityalvaxya e•gavandri-
katvdt I sri,shter iirdltva)71 saikluirat pi' roam vyavaltcira-kaas tastniu ut-
patti-vind4adargande I kiildkageidayo yathci nitydh evain vedo'pi vyarahei-
ra-keile Kalidciseidi-vakya-vat purusha-viraehitatviiblovad nityah I ddi-
srisktau to keildkagadi-vad eva Brah.manah sakdadd vedolpattir await-
yate I ato visheya-bheddd na parasparts-eirodhah I Brahman° nirdosh.al-
vena vedasya. maktri-dosheibhdvat svatas-siddham pre imanyani tad-avas-
tham I tasmal lakshana-pramana-sadbhavad vishaya-prayojana-samban- 
Vaddhikari-sadbhavat prameinyasya susthatveich cha vedo vyakhycitavyah 
eva 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 
hook 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 causes of gratification, and 
that the use of medicines and so forth is the means of getting rid 
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of what is undesirable. 	And we ascertain by inference that we shall in 
future experience, and that other men now experience, the same results 
(from these same causes). 	If it be asked whether, then, the happiness, 
etc., of a future birth be not in the same way ascertainable by inference, 
I reply that it is not, because we cannot discover its specific character. 
Not even the most brilliant ornament of the logical school could, by 
a thousand inferences, without the help of the Vedas, discover the 
truths that the jyotislitoma and other sacrifices are the`fneans of at-
taining happiness, and that abstinence from intoxicating drugs" is the 
means of removing what is undesirable. 	Thus it is not too wide 
a definition of the Veda to say that it is that which indicates super- 
natural expedients. 	Hence, it has been said, ' men discover by the 
Veda those expedients which cannot be ascertained by perception or 
inference; and this is the characteristic feature of the Veda.' 	These • 
expedients, then, form the subject of the.'Veda; [to teach] the know- 
ledge of them is its use; the person who seeks that knowledge is 
the competent student; and the connection of the Vcda 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 Siidras, 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 Sadras are desirous to know it, they are de-
barred by another cause from being competent students of the Veda. 
The scripture (gdstra) which declares that those persons only who have 
been invested with the sacrificial cord are competent to read the Veda, 
intimates thereby that the same study would be a cause of unhappiness 
to women and Sfidras [who are not so invested]. How, then, are these 
two classes of persons to discover the means of future happiness ? 	We 
answer, from the Puriinas and other such works. 	Hence it has been 
said, ' since the triple Veda may not be beard by women, Sildras, and 
degraded twice-born men, the Afahalliirata was, in his benevolence, 

74  Kalenja-bhakshanam is mentioned in the Commentary on the Bbiigavata Puriiita, 
1.. 33, 28. 	In his translation of the Kusurnanjali, v. 81, note, Professor Cowell says : 
" Some hold the Ealanja to be the flesh of a deer killed by a poisoned arrow—others 
hemp ar bhang,—others a kind of garlic. 	See naghnuandana's EkiidagI tattva." 
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composed by the Muni.'" 'The Veda, therefore, has only a relation to 
men of the three superior classes who have obtained.investiture. 

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

"A doubt may, however, be raised whether the Veda is not, like the 
sentences of Kalidasa and others, derived from a personal being," as it 
proclaims itself to have been formed by Brahma, according to the text, 
'the Rich and Silman verses, the metres, sprang from him; from him 
the Yajush was produced ;' Ti in consequence of which Badarayana, in 
the aphorism's ' since he is the source of the gastra,' 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 Virapa,'" and by the Smyiti in the 
verse ' an eternal voice, without beginning or end, was uttered by 
the Self-existent.' s° 	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 lasts till the destruc-
tion of the universe, since, during this interval, no worlds are seen to 

75  See the quotation from the Bhugavata Parana, above, p. 42. 
76  This seems to be the only way to translate paurushega, as purnsha cannot here 

mean a human being. 
77  R.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 of Dr. Ballantyne's Aphorisms of the Vedanta. 
76  These words are part of Rig-voila, viii. 64, 6: Tasmai niinam abhi(1! ,are t;Telaii 

ririipa nityciya 1 vrishne chodusm Bushman; I " Send forth praises to this heaven- 
aspiring and prolific Agni, o Virapa, with au unceasing voice [or hymn]." 	The word 
,,ityayci 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 farther on, 

60  This line, from the 1.1.Bh, S'autip. 8533, has already been cited above, in p. 16. 
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originate, or to be destroyed., 	Just as time and tether (space) are 
eternal," so also is the Veda eternal, because, during the period of 
mundane existence, it has not been composed by any person, as the 
works of Kalidasa and others have been." Nevertheless, the Veda, like 
time and tether, 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 refer to different points. 	And 
since Brahma is free from defect, the utterer of the Veda i6tonsequently 
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 lias 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." 

Seca. VIII.--.Arguments of the .ditimansahas and Veddntins 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 Parva 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.—Pa rva 311»teinbil.—I quote tho following texts of the Parva MT-
rams::t which relate to this subject from Dr. Ballantyne's aphorisms of 
the Ilimansa, pp. 8 fr.' 	I do not always follow the words of Dr. Bal-
lantyne's translations, though I have made free use of their substance. 
(See also Colebrooke's Vise. Ess. i. 306, or p. 195 of Williams and 
Norgate's ed.) 	The commentator introduces the subject in the follow-
ing way : 

61  Passages affirming both the eternity of the nether, and its creation, aro given in 
the First Volume of this work, pp. 130 and 506. 

t3  The same subject is touched on by Sayana, at p. 20 of the introductory portion 
of his commentary on the Rigveda. 	The pul:sage will be quoted at the end of the 
nest section." 

,o Since the 1st edition of this Volume was published, the Sanskrit scholar has 
obtained easy access to a more considerable portion of the Nlitriansa Stitres with 
the commentary of S'abara SviAnin by the appearance of the first, second, and part of 
third, Adhyiiyas in the Bibliothectf Indica. 
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S4abflarthayor utpatty-anantaram purushenakalpita-sanketeitmaka-sara: 
bandlcasya kalpitatscit purusha-kalpita-sambandhajnanelpekshitviit sab-
dasya yathei pratyakshajnanaga auktikadau satyalvam vyabhicharati tathii 
purusheirlhinatvena iabde 'pi satyatva-vyabhiehara-sambhaveit na dhanne 
ohodana pranteinam iti piirva-pakshe siddheintam (iha I 	. 

"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 also 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 ItImiinsa : .Autpattikas tu(3) iabd,asya(b )  arthena sambandhasto tag-
ye' jndnam( 3 ) ?epeuleia(0  '2,-yatirekag cha( g )  arthe 'nvalabtthe( b) tat(t) pramei-
nom Badareiyanasya anapekshatveit 1 which may be paraphrased as fol-
lows: " The connection of a word with its sense is coeval with the 
origin of both. 	In consequence of this connection the words of the 
Veda convey a knowledge of duty, and impart unerring instruction in 
regard to matters imperceptible. 	Such Vedic injunctions constitute the 
proof of duty alleged by Badarayana, author of the Vedanta Sutras; 
for this proof is independent of perception and all other evidence." 

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

( 3 ) Autpattika4 I svab1tavika4 I nit,yalz iti ydvat I "..4.utpattika (original) 
means natural, eternal in short." 

(b)  S'abdasya I witya-veda-ghataka-padasya "agnihotraih juhuyat svarga-
kainal6" ityarle11 I " S'alla (word) refers to terms which form part of 
the eternal Veda, such as, ' the man who desires heaven should perform 
t'ae Agnihotra sacrifice.' " 
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(e)  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)  litas tasya I dharmasya I "'Hence' is to be supplied before ' this,' 
which refers to ' duty.' " 

te)  jnanana I atra karane lyut I jnapter yathartha-jnanasya karanam I 
" In the word jnana (knowledge) the affix /pp has the force of ' in- 
strument," an instrument of correct knowledge.' " 	• • 

(n Upadega4 I artha-pratipadanam I "Instruction, i.e. the establish- 
ment of a fact." 

(8' A.ryatireka4 I avyabhieheiri driayate ata4 I " ' Unerring,' i.e. that 
which is seen not to deviate from the fact." 

(b)  ISTanu "vahniman iti eabda-arovananantaram" pratyakshena vahniin 
drisktva iabde pramatrani grilinati iti Joke prasirldhel.a pratyakshaditara-
pramav-seipekshatmit gabdasya ea kathafia dharme pramanam ata eiha 
"anupalabdhe" iti I anupalabdhe pralyaksheidi-pramanair ajncite'rthe I 
" Since it it 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 maybe asked how words which are thus dependent [for con-
firmation on] perception and other proofs, can themselves constitute the 
proof of duty ? 	In reference to this, the word anupalabdhe (` in regard 
to matters imperceptible') is introduced. 	It signifies ' matters which 
cannot be known by perception and other such proofs.'" 

to Tat I vidhi-ghatita-eakyagz dharme pramanam Badarayancieharyasya 
sammatain I ayam aiayall I ' panda vahniman' iti doshavat-pyrusha-
prayuktam vakyam arthafii vyabhicharati I ata pranaanya-nis'ehaye praty- 
akshadikam apekshate 	I tatha 'gnihotraia juhbti iti valiant kale-traye 
'py arthagi na vyabhieharati I ata itara-nirapekshain dharme pramanum. 1 
"This, i.e. a [Vedic] sentence consisting of an injunction, is regarded 
by Badartiyana 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 Agnihotra sacrifice can never deviate from the truth in 
any time, past, present, or future; and is therefore a proof of duty, in-
dependently of any other evidence." 
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The commentator then proceeds to observe as follows : Purva-su tre 
iabdcirthayos sambandko nitya4 ity uktam I tack cha iabdenityatradhinam 
iti tat sisadhayishur Mau gabdunityatva-vadi-matam purva-paksham upii-
dayati I " In the preceding aphorism it was declared that the connection 
of words and their meanings [or the things signified by them] is eternal. 
Desiring now to prove that this [eternity of connection] is dependent 
on the eternity of words [or sound], he begins by setting forth the first 
side of the question, -viz. the doctrine of those who maintain that 
sound is not eternal." 

This doctrine is accordingly declared in the six following aphorisms 
(sutras), which I shall quote and paraphrase, without citing, in the 
original, the accompanying comments. 	These the reader will find in 
Dr. 13allantyne's work, 

Sutra 6.—Karma eke tatra dargancit I " Some, i.e. the followers of 
the Nyzi.ya 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.—Asthanat I " That it is not eternal, on account of its 
transitoriness, i.e. because after a moment it ceases to be perceived." 

Sutra 8.—Karoti-aabdat I " Because, we employ in reference to it 
the expression `making,' i.e. we speak of ' making' a sound." 

Sutra 9.—Sattnintare yaugapatlyat I "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-vikrityoi Ma I "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 eternal." 

Sutra 11.—Vridd1g cha kartri-bhumna 'sya I 	"Because sound is 
augmented by the number of those who make it. 	Consequently the 
opinion of the Mina[msakas, who say that sound is merely manifested, 
and not created, by huian effort, is wrong, since even a thousand 
manifestcrs do not increase the object which they manifest, as a jar is 
not made larger by a thousand lamps." 

These objections against the litiraiinsaka theory that sound is mani-
fested, and not created, by those .who utter it, are answered in the 
following Satras: 
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Sidra 12.— Samaiii tit tatra darianana I "But, according to both 
schools, viz. that which holds sound to be created, and that which 
regards it as merely manifested, the perception of it is alike momen- 
tary. 	But of these two views, the theory of manifestation is shown in 
the next aphorism to be the correct one." 

Sutra 13.—Satal; param adarganaila viehayaneigama't 1 	"The non- 
perception at any particular time, of sound, which, in reality, perpe- 
tually exists, arises from the fact that the utterer of sound has IPA come 
into contact with his object, i.e. sound. 	Sound is eternal, because we 
recognise the letter k, for instance, to be the same sound which we have 
always heard, and because it is the simplest method of accounting for 
the phenomenon to suppose that it is the same. 	The still atmosphere 
which interferes with the perception of sound, is removed by the con-
junctions and disjunctions of air issuing from a speaker's mouth, and 
thus sound (which always exists, though unperceived) becomes per- 
ceptible." 	This is the reply to the objection of its ' transitoriness ' 
(Sutra 7)." 

An answer to Sutra 8 is given in 
Sutra 14. — Prayogaeya param I " The word ' making' sounds, 

merely means employing or uttering them." 
The objection made in Sutra 9 is answered in 
Sutra 15. — ildit ya-vad yategapadyam 1 "One sound is simultane-

ously beard 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." 

An answer to Sara 10 is contained in 
Sutra 16.— Varnantarant a rikiiralt I " The letter ,y, which is sub-

stituted for i in the instance referred to under Sutra 10, is not a modi-
fication of 1, but a distinct letter. Consequently sound is not modified." 

The 11th Sutra is answered in 
Sutra 17. —21rada-rri ddh0 Para" I " 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 scrimd by their 
appulse to air at rest in the space hound, d by the hollow of the car; for want of such 
appulse, sound, though existent, is unapprch aded)."—Colehrooke, i. 306. 

b3  The text as given iu the Itibliotheca Indica has nilda-vridd/ii-para, 
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of sound, that is occasioned by a multitude of speakers. The word 'noise' 
refers to the ' conjunctions and disjunctions of the air' (mentioned under 
Sara 13) which enter simultaneously into the hearer's ear from dif-
ferent quarters; and it is of these that an increase takes place." 

The next following Sutras state the reasons which support the Ili-
mansaka view : 

Sidra 18.—.Nityas to trycid darianasya pararthatvat I "Sound must 
be eternal, because its utterance is fitted to convey a meaning to other 
persons. 	If it were not eternal [or abiding], it would not continue 
till the hetrer had learned its sense, and thus he would not learn the 
sense, because the cause had ceased to exist." 

Su tra,19.—Sarvatra yaugapadot I "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.—Sankhyabhareit I "Because each sound is not numerically 
different from itself repeated." 

Sidra 21.—Anapekshatrat I " 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'ikshit (or 
VaInga treating of pronunciation) says that ' air arrives at the con-
dition of sound ; ' and as it is thus produced from air, it cannot be 
eternal." 	A reply to this difficulty is given in 

Sutra 22.—PrakhydbIteivich chit yogygsma j " Sound is not a modi-
fication of air, because, if it were, the organ of hearing would have no 
appropriate object which it could perceive. 	.No modification of air 
(held by the Naiydyikas to be tangible) could be perceived by the 
organ of hearing, which deals only with intangible sound." 

Sutra 23.—Linga-dargozach dm I "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, thou.,h this sentence 
had another object in view, it, nevertheless, declares the eternity of 
language, and hence sound is eternal." 
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"But though words, as well as the connection of word and sense, be 
-eternal, it may be objected—as in the following aphorism—that a com-
mand conveyed in the form of a sentence is no proof of duty." 

Sutra 24.—Utpattau vei raehanah syur arthasya a-tan-nimittatvilt I 
" Though there bo 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 
Sara 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 
Sidra 25.— Tad-Matanagi kriyarthena sanuiwnciyo 'rthasya tan-nimit-

tatvat I "The various terms which occur in every Vedic 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 tho 
meaning of a sentence is nothing else than the comprehension of the 
exact mutual relation of the meanings arising ont of each word." 

Satre 26.—Loke sanniyamat prayoga-sannikarshal? vitt I " As in 
secular language the application of words is known, so also in the 
Veda they convey an understood sense, which has been handed down 
by tradition." 

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

Sutra 27.— Vedcbit.4 elle eke sannikarsham puruskakhyd11 I " Some (the 
followers of the Nyitya) 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 Kiithaka and Kauthuma." 

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

Yathii Baykuvabiacidaya4 ithinintanas latha verlah api I na to vcdall 
ana.day4 I ata4 eca veda-kartritvena puruslia4 taltuoyanto I Traiyastkanz 
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Bharatain Trilmikiyaiit Banzayanam ity atra yatha Bharatadi-kartritvena 
Iryaeaday4 akhyayante tatha Kathakaga Kauthumain Taittiriyakam ity. 

evagi tat-tad-veda-gakha-karttritvena Sathadinam akhyritatvat pauruelk-
eyqa I Nanu nityanam eva vedanam upadhyaya-vat aampradaya-pra-
varttakatvena Kathakadi - srimakhyd veld ity cieankya yukty - antaraiii 
eatrayati I . . . . ka tarhi Kathakady -iikhydyikaya4 patir ity iliankya 
sampradeiya-pravarttanat sa iyam upapadyate 

" Some say, that as the Itaghuvain6a, etz, are modern, so also are 
the Vedas, and that the Vedas are not eternal. 	ke7.9.rdingly, certain 
men are named as the authors of the Vedas. 	Just as in th'Z ease of the 
Mahabliarata, which is called Vaiyiisika (composed by Vyiisa\,! and the 
Riimalyana, which is called Valmiklya (composed by Vidmiki), 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 
Siikhas of the Vedas which bear their names, viz. the Lithaka, 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 rathaka, 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 Katha, etc., handed down the Vedas." 	I 
proceed to 

,Sutra 28.—Anitya-dareanach cha I " 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 Priivahani desired,' 	Kusuruvinda And- 
dalaki desired.' 	Now, as the sentences of the Veda, in which they are 
mentioned, could not have existed before these persons were born, it is 
clear that these sentences had a beginning, and being thus non-eternal, 
they are proved to be of human composition" (‘ Babara4 Prarakanfr 
akamayata" .Eus-ururindah Auddalakir akamayata' ityridi (vakyinlifii?) 
vedeshu dar§anat teshagi jananat pray imani vakyani nasana, iti eaditvad 
anityatram r aurashcyatvain cha siddham). 

These objections are answered in the following aphorisms : 
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Sidra 29.— Uktaill to aabda•purvatvam I "But the priority—eternity 
—of sound has been declared, and, by consequence, the eternity of the 
Veda." 

Sutra 30.—Akhya pravachantit I "The names, derived from those 
of particular men, attached to certain parts of the Vedas, were given on 
account of their studying these particular parts. 	Thus the portion read 
by Satha was called Kathaka, etc." 

Sutra 31.—Paraniu griffi-samanya-mei tram I " And names occurring 
in the Veda, which appear to be those of men, are appellations common 
to other be4 s  besides  men." 

" Thus the words Babara Pravahani are not the names of a man, but 
have mother meaning. 	For the particle pra denotes ' pre-eminence,' 
oa /iana means `the motion of sound,' and the letter i represents the 
agent ; consequently the word 2).ravahani 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 " ( Yadyapi Ba-
barah Prarahanir ity asti parantu §rutih preivahany iidi4abdah :a man-
yaitz I anyarthasyapi vachakam I tatha hi I "pra" ity asya utkarshai- • 
rayah I "vahaaah" iabdasya gatih I i-karate kartta j Wird cha utkrishia- 
gaty-a.'srayo vayu-parch I sa cha anadih I Babara 	iti vayu4abdanukara- 
nam I ill na annpapattilandho 'pi I). 

Before proceeding to the 32nd Sutra, I shall quote some further 
illustration. of the 31st, which are to be found in certain passages of 
the Introduction to Sayuna's Commentary on the Rig-veda, where he 
is explaining 	another section 	of 	the ItitniMsti. Sutras 	(i. 2, 39 ff.). 
The passages are as follows (p. 7): 

Anitya•saiivoyai mantranarthakyam I " kia he krinranti Kikateshv” 
iti mantro Kikato nama janapadah amnata4 I Tatha NaicWahhain nama 
nagarant Pramagando name raja ity ele'rthah anityah a mnatah 1 Tata 
cha sati prak Pramaganelad na ayam mantro hhata-purrah di yonyatc I 
And in p. 10 : 	Yad apy Atm Prantag«audy - anityCirlha - sa firyog ad 
tnantrasya anaditeaM na syad iti tatrottaram siitrayali I " Uktai cha-
nitya-saaryogaA'' it:.  I prathama-padala antimadhikarans so `yam a nitya-
salnyoya-dokhah uktals parihritah I Paha hi I tatra plitTa.kakAlo Veda-
turn paurushoyotrain t•atalit Aii(hakach Ifalapakam ity-aili - purusha-
sambandhabhidhanani het O kritsta "aaitya-da4antich cha" iti testy-Waraft 
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sfitritam I "Babare4 prarahanir akamayala" ity anityanam Babarad7nam 
arthanafil dariana t Fatah parrant asattrat paurusheyo tedah iti tasya 
uttarain satritam "parain tu iruti-samanya-matram" iti I tasya ayam 
artha4 1 yat Ea thakadi-sanikliyanain tat pravachana-nimittam I yat tu 
param Babarady-anitya-darganaiit tat iabda-samanya-matraa;na tu tatra 
Babarakhya4 kagehit purusho vivakshita4 } kintu "babara" iti gabdaiii 
kurvan rayur abhidhiyate I sa dui pravahani4 I prakarshena vahana- 
Walt I Evan anyatrapy uhaniyam 

"It is objected that the mantras are useless, because they are con- 
nected with temporal objects. 	Thus in the text, ' what are thy cows 
doing among the Bikatas P' 86  a country called Bikata is mentioned, as 
well as a city named NaiehaAakha, 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 Sara : ' 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, Kilthaka, 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 Vedas;' as, for example, where it 
is said that 'Babara Pravahani desired.' 	Now, as it specifies non- 
eternal objects of this kind, the Veda, which could not have existed 
before those objects, must be of hum:m composition. 	The answer to 
this is given iu the aphorism, ' any further names are to be understood 
as common to other things.' 	The meaning is this : the names liathaka, 
etc., are given to the Vedas because they are expounded by Katlia, 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]. 	No 
persons called Babara, etc., are intended by those names, but the wind, 
wluth makt s the sound babara, is so designated. 	And pi Avahrtni refers 

" See the First Volume of this work, p. 312, and the Second Volume, p. 362. 
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to the same object, as it means that which carries swiftly. 	The same 
method of esphmation is to be applied in other similar cases." 

I proceed to the 32nd Sutra. 	It is asked how the Veda can consti- 
tute proof of duty when it contains such incoherent nonsense as the 
following: "An old oz, 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' 
(Nanu "Jaradgavo kambala-padukabhpaiit dvari Alto gayati manga-
lanii4  I tam brahmani prichh4ti puttra-keima rajann marlin' labhanas.  pa 
ko'rthah" I iti I "gave vai etat sattram asata',' ity-adinam asambaddha- 
pralapanaiit vatic sattvat kathaiia sa (Marne' pramanam). 	A reply is 
contained in 

Sidra 32.—Krite va viniyoah syat harnzanah sambandhat I " 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 kvachici eve:. irapate " vanaspatayah satram ?leak sarpa4 
saran eisata” iti I tans vanaspatinam achelanatvat sarpanaiii chetanatve 
'pi vidpa-rahitatvad na tad-anushthanath sambhavati I Ate "Jaradgavo 
gayati macIrakani" ityady-unmatta-bala-vakya-sadrigatvat kenachit krito 
vedah ity a* iankya utter/rani satrayati I "';rite eha aviniyogah syat kar-
manah eamatvat" 1 radi jpotiehtomadi-vakyaiii kenaohit puruMena kri-
yeta tadanifia krite tasmin vdkye svonya-sadhanatve jyotiehtomaspa vini-
yogah na spat I eadhya-sadhana-bhavasya purushena jndtum at'akyatvat I 
erayale to viniyoga4 I "jstisktomena svarga-kamo yajeta" iti I na Ma 
etat unmatta-vakya-eadri,(saii4 laukika-vidhi-vakya-vad Lhavya.-kairandi-
kortavyatcl-riqaia tribhir aniiair upetapah bhcivanayah avagamat I loke 
hi " brahmanan bkojayed" iti vidhau kiln kena kathant, ity akfinkslicryedit 

87  In his commentary on the following aphorism S'abara Sviimin gives only a part 
of this quotation, consisting of the words Jaradgavo gayati maffakeini," An old ox 
sings senseless words;" and adds the remark: kathafil WZIP7Ill jaradgrnm gayet, 'Wow> 
now, can an old ox sing? " We must not therefore with the late Dr. Ballantyno take 
jaraeigava for a proper name. 
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triptint uddiiya odanena dn•avyena §tika-sfipadi-pariveshana-prakcirena iti 
yatha uchyate jyotishtoma-vidhliv api svargam uddiaya eontena dravyena 
&Wanly (24 -angopakcira-prakiirena ity ukte katham unmatta - vakya-
sadriaant bhaved iti I vanaspaty-adi-satra-ulkyain api na tat-sad-lee& 
tasya satra.ka47nano jyotiehtonaii dinci sannatvat I yat-paro hi gabda4 as 
iabdartha4 iti nyilya-vidah a hu4 I jyoti.shtoniadi-vakyaaya vidhii yakatvad 
anuahthane tatpairyyam I vanaapaty- (di- satra-viikyasya arthavadatvad 
praaainsaycifil tatparyant I sd elm avidyarnanenapi karttuiit aakyate I ache-
tanah avidiviiiiiso'pi satrana anushthitavant4 kim punag chetana4 vidvaliao . 
breehmandh iti aatra-stuti4 

" But it will be objected that the Veda contains such sentences as 
this : ' trees and serpents sat flown 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 the sentence enjoining the jyotishtoma sacrifice had 
been composed by any man then, as the sentence was so composed, 
the sacrifice so enjoined would not have been applicable as a means of 
attaining paradise; for no man could know either the end, or the means 
of accomplishing it. 	But the application in question is prescribed in 
the Veda by the words ' let him, who seeks paradise, sacrifice with the 
jyotishtoma.' 	Now this injunction does not resemble the talk of a 
madman, since we recognize in it, as in injunctions of a secular kind, 
the contemplation of the three characteristics of the action to be per- 
formed, viz. its end, means, and mode. 	For, as when a question is put 
in regard to the object for which, the instrument through which, and 
thedanner in which the precept, ' to feed Brahmans,' is to be fulfilled, 
we are told that the object is to be their satisfaction, the instrumental 
substance boiled rice, and the manner, that it is to be served up with 
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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 the application of the 
introductory and other portions of the ritual is the manner. And when 
this is so, how can this precept be compared to the talk of a madman ? 
allor 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 rites. 	For logicians say that the 

1. 
meaning of a word is the sense which it is intended to intimate. 	The 
purport of the sentence regarding the jyotishtoma, which is of a pre- 
ceptive character, is to command performance. 	The object of the sen- 
tence regarding trees, 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 l'? 

The following passage from the Nyt1ya-mala-vistara, a treatise con-
taining a summary of the doctrines of the Pfirva-Mimansd of jaiinini, 
by Madhava Acharyya, the brother of S5yana Ach&yya (see above, 
p. 6C)) repeats some of the same reasonings contradicting the idea that 
the Vcda had any personal author (i. 1, 25, 26) : 

Paurusheyaiii ?la vet veda - vakyagz syat paurusheyata I Iiiithakadi-
samakhyandd vakyatrach chanya-rokya-vat I 8«makhya 'dhyapakatvena 
cakyatroilt to parahatam I Talkortr-anupalambhPna syat tato 'paurushe-
yata I Kathakan't Kauthurnagi Taillifiyakant itya di samakhya tat-tad-
veda-rishoya loke drishta I taddhila -pratya,ye; eha 1024 proktam ity 
asminn arthe rarttate I tatha sail rgiisena proklat Vaiyasikam Bhara-
tarn ity-adav ira paurusheyatram pratiyote I kineha I vimata)74 veda-vak-
yam pourusheyout I rahyatrat I Kalidasatli-rakya-rad iti prapte brumah 
adhyayana-sampradaya-prararttakatrena somakhya vpoparlyate I Ealida-
sadi-grantheshu tat-sargarasane karttarah upalabhyante I tatha vedasyapi 
pawusheyatre tat-kartta upalabhyeta na eha upalabhyate I ato vakyatva-
het4 prat ikala-tarka-porahatah [ tasmart apaurusheyo vedalz I tatha sati 
purusha-huddhi-kritasya aprantanyasya ana aankaniyatmicl vidhi-Lakyo,sya 
dharme priimanyaiiz susthilant I" 	 ild 

88  I have extracted this passage from Prof. Goldstileixer's text of the Nydya-mi"1171.. 
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"{Verses] ' Is the word of the 'Veda derived from a personal author 
or not? 	It must (some urge) be so derived, since (1) it bears the 
names of Kiithaka, etc., and (2) has the characters of a sentence, like 
other sentences. 	No (we reply) ; for (1) the names arose from parti- 
cular persons being teachers of the Vedas, and (2) the objection that 
the Vedic precepts have the characters of common sentences is refuted 
by other considerations. 	The Veda can have no personal author, since 
it has never been perceived to have had a maker.' 	[Comment] It is 
objected (1) that the names Kiithalm., Kauthuma, Taittiriyaka, etc., are 
applied in common usage to the different Vedas ; and the taddhita affix 
by which these appellations are formed, denotes ' uttered by' [Katha, 
Kuthumi, and Tittiri] (comp. Pdnini, 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. 	llut (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 is not the case. 	Hence, the objection that the 
Veda partakes of the nature of common sentences is refuted by opposing 
considerations. 	Consequently the Vecla 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.— Vedartha-prakaga. 	The verses just quoted are repeated in the 
Veddrtha-prakaga of Madhava on the Taittiriya Sanhita (p. 26), with 
a various reading at the beginning of the third line, viz. "santakkyanana 
pravachanat" instead of "samakhyd Vhflapakatvena." 	The comment 
by which the verses are explained in the same work, is as follows: 

camikimaiii Vaiyeisikiyant ilyatli-sameakhyonlid Ilo ma yana-Blubata- 

cistara; and I am indebted to the same eminent scholar for some assistance in my 
translation of it. 
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dikarit yatha paterusheyaiia tatted Kiithakani Sauthumaira Taittiriyam ity-
eidi-samakhydaadd veda4 paurusheya4 I kinha vela-vdkyam paurueheyaiii 
vakyatvat Kaddeeldi-vdkya-vad ai chet I nuzivana I sampradaya-pravrit-
tyci samakhyopapatte4 I Takyatva-hettie tv anupalabellai-virudd1a-kaldtya-
ydpadielata4 ( Yatha Tlydea- Priamiki-prabhritayae tad-grantha-nirandadi-
vaeare kaichid itpalabdh4 anyaii. apy avichhinna - eampreaddyena vim-
labhyante I na tathd veda-karttd puruahala kaaehid tapalabdhal.1 I prat-
yuta vedeuaya nityatvani aruti-snaritibhydm purvam talahritana I Para-
andanad to veda-kartta 'pi na laukikalurushala I tumid karttri-dovhd- 

. bhdvdd nasty apriimanya-ianka 1 
" It may be said (1) that as the Bamapna, the Mahabharata, and 

other such books, are regarded as the works of personal authors from 
the epithets Vdlmikiya (composed by Valrolki), Vaiyasikiya. (composed 
by Vyasa), etc., which they bear, so too the Veda must have had a 
similar origin, since it is called by the appellations of Mithaka, Kau-
thuma, Taittiriya, etc.; and further (2), that the sentences of the Veda 
must have had this origin, because they possess the properties of a 
common sentence, like those of Kalidasa and others. 	But these ob- 
jections are unfounded, for (1) the appellations of those parts of the 
Veda are derived from the sages who were agents in transmitting the 
study of them ; and (2) the objection about the Veda having the pro-
perties of a common sentence is opposed to the fact that no author 
was ever perceived, and so proceeds upon an erroneous generalization." 
For though Vyasa and Vdlmiki, etc., when employed in the composition 
of their respective works, were perceived by some persons to be so en- 

89 This phrase thus translated (kalalyczyripadish(a) is a technical, term in the 
Nyiiya philosophy, denoting one of the hetv-abliasa9, or "mero semblances of reasons," 
and is thus defined in the Nyilya-sutras, i, 49, Iiilutyayiipadish?ah kala610, which 
Dr. Ballantyne (Aphorisms of the Nyiiya, 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 ono argucs that] fire does not contain heat, 
because it is factitious, [hie argument is mix-timed if we have already ascertained by 
the superior evidence of the senses that fire does contain heat]." It does not, however, 
appear, how the essential validity of an argument can depend at all on the time when 
it is adduced, as, is justly observed by Professor Goldstfieker, who has favoured me 
with his opinion on the sense of the phrase. 	After consulting the commentary of 
Vutsyfiyana in loco, he thinks the aphorism (which is not very distinctly explained 
by the commentators) must denote the et roncous transfamme of a concla4on deduced 
from the phenomena happening at one "time," i.e. belonging to ono class of etas, 
to anothor class which does not exhibit, or only apparently exhibits, the same pheno-
mena; in short, a vicious generalization. 
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gaged, and are known by others also [in after ages] to be the anthers, 
from the existence of an unbroken tradition to that effect ;—no human 
author of the Veda has ever been perceived. 	On the contrary, we 
have formerly shown that the eternity of the Veda is declared both by 
itself and by the Smriti. And even if the Supreme Spirit be the maker 
of it, still he is not a mundane person ; and consequently, as no defect 
exists in the maker, there is no reason to suspect fallibility in his work." 

No notice has been taken by these commentators of an objection 
which might have been raised to thh validity of this reasoning, viz. that 
the hymns of the Rich and other Vedas are all sot down in the Ann-
kramanis, or indices to those works, as being uttered by particular 
rishis ; the rishis being, in fact, there defined as those whose words the 
hymns were--yasya veikyaiii sa rishi4.9° (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-prakiisa on the Taittiriya Sanhitii, p. 11, it is 
said: Atindriyartita-drashreira 	rishayala I Tesheint" vada-drashrrilvaiia 
smaryate I Yugtinte 'ntairltitan 91  Vedein setihascin mallarshay4 ', .Lebhire 
tapasei parvain anujnatd4 svayambhuva i (Maliabharata, Santiparvan, 
verse 7660. 	See above, p. 49.) 	" The rishis were seers of things 
beyond the reach of the bodily senses. 	The fact of their seeing the 
Vedas is recorded in the Smriti: 	'The great rishis, empowered by 
Svayambha, formerly obtained, through devotion, the Vedas and the 
Itihasas which had disappeared at the end of the [preceding] Yuga.' " 

So, too, Mann (as already quoted, Vol. I. p. 394) says, in similar, 
although more general language : Prajapatirr idafil Matra& tapasaiva-
srijat prabh,u4 1 Tathaiva verlan, rishayas tapasei pratipedire I "Pre* 
pati created this S'astra (the Institutes of Manu) by austere-fervour 
(tapas); and by the same means the rishis obtained the Vedas." 

00 Some passages from the Nirukta on this subject will be quoted is a later part of 
this volume. 

91  The text of the Biblioth. Ind. reads tarlii tan, 	I have followed the IC Bh., 
which evidently gives the true reading. 
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The following extract from the account of the Purva-mimansi philo- 
sophy, given in the Sarva-dargana-sangraha of Mfidhava A.charyya 
(Bibliotheca Indica, pp. 127 ff,), contains a fuller sumrnau of the con-
troversy between the Mimunsakas and the Naiyayikas respecting the 
grounds on which the authority of the Veda should be regarded as 
resting : 

Sycid etat I vedasya kathann apaurusheyatvam abhidlayate I tat-prati-
padaka-pramatzahavcit kathana manyetha4 apattrusheye14 ved *4 I sanapra-
dayavichchhede saty asmary,yamana-harttrihatvad atma-vad iti I tad etad 
mode:, vigeshanasiddheh I paurushey;-;ecia-vadibitila pralayo sampra-
daya- vichshheda,sya kaksiikaranal ( hittcha king idam asmaryyamana-
karttrikatvatia nama I apratiyantana- karttrikatvam asmarana- gochara-
karttrikatvaiia va I na prathama4 halpah Parame§varasya harttu4 pra-
miter abhyvagantat I na dvitiyo vikalpastzhatvat I tatha hi I kim ekena 
asmaranana abhipreyata sarvair va I na adya4 I " yo dhartna-Silo fita-
mansa-rosh4" itycidishu muktakokliehu vyabhicharat I na dvitiyal,a I sar-
vasmaranasytt asmajna-durjnanatvat I 

Paurusheyatve pra»zana-sambhavacla cha veda-vak,yani paurusheyani I 
vakyatvat I Rilliduscidi-valcya-vat I vada-viikyani apta-pranittini I pra-
manatve sati vtikyalvad Hanv-cidi-va,ya-vad iti I 

Banta I "Vedasyddhyayanag Banda gurv-adityayana-ptirvakam I radii-
dhyayana-samanyad adhuna 'dhyayana fit yathci " I ity anumanana prati 
sadhanam pragalbhate iti chat I tad api na pramana-kotim praveshtum 
ishte I " Bharatadhyayanatia sarvant gur v-adhyayana-purvakant I Mara-
tadhyayanatvena sampratadhyayanalia yatha" iti abhasa-santana-yoga-
kshenzatvat I wawa tatra Vyasah hartta iti smaryyato " ha by anyah 
Punclarikakshad .3fahabharata-krid bhavat" 	ity-adav 	iti chat 	I tad 
asaram I "richala sanuini jajnire I chhandaiftsi jajnire tasmad yajus tas, 
mad ajayata" iti purnha-stikte vedasya sa-kartrikata-pratipcidanat 1 

Kincha anttyal,a iabdala samanyavattve sati asmad-iidi-vdhyendriya-
grcihyatvad ghafa-vat I nano idam anumcbtaiia sa erayaffz ga-karate ity 
pratyabhijna-pramana-pratihatam iti chat I tad ati phalga "iiina-punar-
jata-kela-dalita-kund"-adav iva pralyabhijnayeil1 santanya-vishayatvena 
biidhakatvabhavat I 

Nanv aiaalrasya Paramegvarasya ttilv-ticli-sthcinabhavena varnochcha_ 
rana sambhavat kathatit tat-pranitatvalit vedasya syad iti chat 	I na tad 
bhadrant svahhavato '4arirasatipi tasya bhaktanttgraharthain lila-vigraha- 
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grahana - sambhavat I tasmad vedasya apaurusheyatva-nacho yuktir na 
yukta iti chet 

Tatra samadhanam ablsidlayale I Kim idam patsrusheyatraiii siscidha,yi-
shitam I purushad utpannatva-matram I yatlza asmad-adibhir ahar ahar 
uchcharyyanteinasya vedasya I pramcinantarcna artlzam upalablzya tat-
prakaganaya rachitatvain va I yatha asmad-adibhir iva nibadhyamanasya 
prabandhasya I prathame na vipratipattih I charame kim anumana-balcit 
tat-sedhanam agama-balad va I na adyah I Malati-madhavildi-vakyeshu 
savyabhicharatviit I atha pranzeinatve sati iti viaiskyate iti Chet I tad api 
na vipagchito manasi vaigadyam apadyate I pramanantaragocharartha-
pratipadakazii hi vakyaiti Veda-vakyana I tat pramancintara-gocharcirtha-
pratipadakain iti sadhyamane "mama mead bandhya " iti rad ryaghata-
pateit I kincha Paranzegvarasya lila- vigraha-parigrahabhyupaganze 'py 
atindriyartha-darganaa na sanjaghatiti dega-kala-svabhava-riprakrish- 
tartha-grahanopayciblzeivat I 	na cha tach-chakshur-adikana eva tadrik- 
pratitijanana-kshamam iti mantaryam I drishtaitusarenaiva kalpanayah 
agrayaniyatrat I 	tad uktalit Gurubhih sarrajna-nirakarana - rclayam 
"yatrapy atigayo drishtah sa svarthanatilanghanat I dira-sakshmadi-
drishtau syad na rape arotra-rrittita" iti I atah era na agama-balat tat-
sadhanam 

"Terra proktam" iti Pelniny-anugeisane jagraty api Kathaka-reilapa- 
Taittinyam ityadi-samakhyd adhyayana-sampradaya-prarartlaka-visha-
yatrena upapadyate I tad-rad atrapi sampraclaya -prararttaka-rishaya-
trenapy upapadyate I na cha anumana-balat gabdasya anityatra-siddhih I 
pratyabhijnei-rirodhat I . . . . 

J%anv idam pratyabhijneinags gatvadi-jati-vishayaa na gadi-eyakti-
fizitayazil tasagi prati-purusliam bhcdopalambhad I anyatha "Sowagarma 
'elhite" iti ribhago na syad iti diet ( tad api gobluigi na bz.bhartti gcirli-
ryakti-hhede pramanabhcirena gatradi-jati-rishaya-kalpanayam pramanci- 
b.harat I 	ratha gatvans ajanatah ekam era bhinna-dega-parimana-saliz- 
sthana-vyakty-upadhana-vagad bhinna-degam Ira alpam iris mahad Ira 
dirghanz ira vamanarn Ira pratlzate tatha ga-ryakt ins ajazzatah ckei 'pi 
ryanjaka-bherlat tat-tad- dharmeinubandleini pratibhasatu I ete) ,a vin,r1- 
dha-dharmeidhyasad Lheda - pratibhasah 	iti pratyuktana 	I 	talra kiln 
srabhariko viruddha-dharmadlipiso hheda-sadhakatrcna al himalah pra- 
titiko va 1 prathame asiddhih I 	aparatha erabljrtka-bh.?labhyvpagame 
data ga-karan 	zulacharayat Chaitra III prattipattils syad na to dasa- 
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kritvo ga-karal) iti 1 dative to na svabhavika-bheda-siddhili, 1 ,Z4 hi, 
panpadhi-bhedena svabhavikam aikyaa vihanyate I ma bhfid Nakao 'pi 
kumbhii dy-vadhi-bhedat svabhaviko bhed4 1 . . . . tad uktam achary-
yai4 1 ' prayojanani to yaj fates tad varyad eva labkyate 1 vyakti-labhyana 
to nadebbya4 iti gatvadi- dhir vritha" iti I tatha cha " pratyabhijna 
yada gabde jagartti niravagraha I anityalvantsmataini saiva sarvani ba-
dhate" 1 . . . . tatai cha vedasya apaurusheyataya nirasta-samasta-gamka - 
kalankankuratvems evatala siddhaiia dharme pramanyam iti eusthitam I 

' I' Be it so. 	Bat how [the Naiyayikas may ask] is the Vecla alleged 
to be underived from any personal author ? How can you regard the 
Vedas as being thus underived, when th.eta is no evidence by which 
this character can be substantiated? The argument urged by you Mi-
mansakas is, that while therq 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 [unbrokonness 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).n 	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 (Parameivara) 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 (b) by any 
person whatever? 	The former supposition breaks down, since it fails 
when tried by such detached stanzas as this, ' he who is religious, and 
has overcome pride and anger,' etc .° 	And the latter supposition is in- 
admissible, since it would he impossible for any person who was not 
omniscient to know that no author of the 'Veda was recollected by any 
person whatever. 

n This objection occurs in a passage of the Zusumay'a/i, which. I shall quote 
further on. 

73 I do not know from what -work this verse is quoted, or what is its sequel. 	To 
prove anything in point, it must apparently go on to assert that such a saint 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 Kalidasa and other writers. 	The sentences of the Veda 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 Menu and other sages. 

"But [ask the Mimansakas] may it not be assumed that, ' All study 
of the Veda was preceded by an earlier study of it by the pupil's pre-
ceptor, since the study of the Veda must always have had one common 
character, which was the same in former times as now ; ' 94  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] Vyasa was the 
author of the latter,—according to such texts as this, ' Who else than 
PundarIltfilisha (the lotus-eyed Vishnu) could be the maker of the 
Mahabharata?' (seo above, p. 	9),—[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 huusha-
siikta, 'Fret:6 him sprang the Bich and Saman verses and the metres, 
and from him the Yajush verses,' (above, p. 3) that the Veda had a 
maker. 

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

9$ The purport of this verse is, that as every generation of students of the Veda 
must have be& preceded by an earlier generation of teachers, and as there is no reason 
to assume any variation in this process by supposing that there ever had been any 
student who taught himself; we have thus a rcg$cssus ad infinilum, 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 lAlimiinsakas], is not• this inference 
of yours refuted by the proof arising from the fact that we recognise 
the letter G [for example] as the same we have heard before ? 	This 
argument [replies the Naiyayika] is extremely weak, for the recogni-
tion in question having reference to a community of species,—as in 
the case of such words as ' hairs cut and. grown again, or of full. blown 
jasmine,' etc.,—has no force to refute my assertion [that letters are 
not eternal]. 

" But [asks the Mimansaka] how can the Veda have been uttered 
by the incorporeal Parameivara (God), %no has no palate or other 
organs of speech, and. therefore cannot bo conceived to have pronounced 
the letters [of which it is ‘composed] ? 	This objection [answers the 
Naiyayika] is not happy, because, though raramegvara is by nature 
incorporeal, he can yet, by way of sport, assume a body, in order to 
show kindness to his devoted. worshippers. 	Consequently, the argu-
ments in favour of the doctrine that the Veda had no personal author 

*are inconclusive. 
"I shall now [says the Minansaka] clear up all these difficulties. 

What is meant by this paltrusheyalta (` derivation from • a personal 
author') which it is sought to prove ? 	Is it (1) mere procession (at- 
pannatra) from a person (parasites), like the procession of the -Veda 
from persons such as ourselves, when we daily utter it ? or (2) is it the 
arrangement—with a view to its manifestation—of knowledge acquired 
by other modes of proof, in the sense in which persons like ourselves 
compose a treatise ? 	If the first meaning be intended, there will be no 
dispute. 	If the sccond sense be meant, I ask whether the Veda is proved 
[to be authoritative] in virtue (a) of its bting founded on inference, or 
!b) of its being founded on supernatural information (agama-balat)? The 
fbrmer alternative (a) [i.e. that the Veda derives its authority from 
being Ibunded on inference] cannot be.eorreet, since this theory breaks 
down, if it be applied to the sentences of the Malan' Miidhava or any 
other secular poem [which may contain inferences destitute of autho- 
rity]. 	If, on the other hand, you say (I), that the contents of the 
Veda are distinguished from those of other books by having authority, 
this explanation also will fail to satisfy a philosopher. 	For the word 
of the Veda is [defined to be] a word which proves things that are not 
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provable by any other evidence. 	Now if it could be established that 
this Vedic word did nothing more than prove things that are provable 
by otter evidence, we should be involved in the same sort of contra-
diction as if a man were to say that his mother was a barren woman. 
And even if we conceded that Paramegvara might in sport assume a 
body, it would not be conceivable that [in that case] he should perceive 
things beyond the reach of the senses, from the want of any means of 
apprehending objects removed from him in place, in time, and in nature. 
Nor is it to be thought that his eyes and other senses alone would have 
the power of producing such knowledge, since men can only attain to 
conceptions corresponding :with what they have perceived. 	This is 
is what has been said by the Guru (Prabhiikara) when he refutes [this 
supposition of] an omniscient author : ' Whenever any object is per-
ceived [by the organ of sight] in its most perfect exercise, such per-
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 Veda does not arise in virtue of any supernatural in-
formation [acquired by the Deity in a corporeal shape]. 

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

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

" Literally "although the rule of LIniui 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], ' Somagarman is 
reading ? ' 	This objection, however, shines as little as its predecessors, 
and has been answered in this way, viz. that as there is no proof of any 
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, etc. [i.e. of G's 
and other letters each constituting a species]. 	Just as to the man Who 
is ignorant that G's constitute a species, [that letter], though one 
only, becomes, through distinction of place, magnitude, form, indi-
viduality, and position, variously modified as 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 which they aim by supposing an 
individuality in letters, is attained from audible sounds (i.e. the se-
parate utterances of the different letters), so that the hypothesis of 
species, etc., is useless.' 	And he thus reaches the conclusion that, 
' since, in respect of sounds (letters), recognition has so irresistible a 
power, [literally, wakes, unrestrained], it alone repels all inferences 
against the eternity [of sound, or the Veda]." 	After some further 
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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 of the Veda, 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." 

[Although not directly connected with the subject in hand, the fol- 
lowing passage from S'ankara's commentary on the Brahma Sutras, iii. 
2, 40,97  will throw some further light on the doctrines of the nimansa. 
In the two preceding Siltras, as explained by S'ankara, it had been 
asserted, both on grounds of reason and on the authority of the Veda, 
that God is the author of rewards. 	In the 40th Sutra a different doc-
trine is ascribed to jaimini : 

Dharmail Jaiminir atah era I Jaiminis tv acharyyo dharmam phalasya 
ddliirana manyate I ata eva heteh §ruter upapatt6' cha I eriiyate tdrad 
ayam arthah ." evarga-kamo yajeta" ity exam adishu vakyeshu I tatra cha 
vidhi-gruter vishaya-bhdropagamcid yagah srargasya utpddakah iti gam-
yate I anyatlad by ananushrhatriko yergah apadyeta tatra asya vpadegasya 

vaiyarthyaiii sydt I nano anukshana-vind§inah karmanah phalain na upa-
padyade iti parityakto 'yam pakshah I na esha doshah intl.-pram-Ludt 
irutia Chet pramanani yathd 'yam karma-phala-sambandhah 4rutah vpa-
padyate tallui kalpayitaryah I na cha anutpadya kimapy apUrrabi karma 
vinaigat kalantaritam phalagz diituin iaknoti ity atahltarmano rd sakshma 
kachid uttardrasthd phalasya va parvarastba apurvaili nama asti iti tark-
yate I upapadyate cha ayam arthah uktena prakarena I figraras tic phalaa 
dadati ity «nupapannam avichitrasya hi' ranasya vichitra-keiryydnupapat-
le4 vaishatnya-na;rghrinya-prasanglid anushlhana-vaiyarthya 'NEW vita i 
tasmad dharmii d eve phalam iti 1 

" ' Jaimini says that for this reason virtue [is the giver of reward].' 
The A.cbaryya Jaimini regards virtue [i.e. the performance of the pre- 
scribed rites and duties] as the bestower of reward. 	' 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 Goldstiicker for various suggestions towards the improl einent 
of my translation. 	But two of the passages on which he had fuvunrt il me with his 
opinion are, to my own apprehension, so obscure, that I have omitted them. 

97  It is partly (Incited in Prof. Banerjea's work on Hindu Philosophy. 
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and because it is proved by the Veda. This is the purport of the Vedic 
text, ' Let the man who seeks paradise, sacrifice,' and others of the 
same kind. 	As from this Vedic injunction we must infer the existence 
of an object [to be sought after] it is concluded that sacrifice has the 
effect of producing heavenly bliss; for otherwise we should be involved 
in the absurdity of a sacrifice without a performer [since no one would 
care to sacrifice without an object], and thus the injunction would bee- 
come fruitless. 	But may it not be said that it is not conceivable that 
any fruit should result from a ceremony which perishes every moment, 
so that this view must be abandoned? No, this defect does not attach 
to our Alimiinsaka statement, since the Veda is authoritative. 	If the 
Veda be authority, this connection of the reward with the ceremony 
must be supposed to exist just as is proved by the Veda. 	But as a 
ceremony which perishes without 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 
Alimiinsti, 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 Ilimansakas are dis-
tinctly charged with atheism : 

Det•a 914 kagchid bhuranasya kartta Marna na hartta 'pi cha kaichid 
date 1 karmanttriipani iubhatubha»i prapnoti *aro hi janah phalani I 
vedava kartta na cha ka4chid ante nityah hi iandah rachana hi nitya I 
pramanyant amain 8vatah era salhain anadi-siddhrh paratah katharA tat 1 

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

I learn from Professor Banerjea that the 15rimansalca commentator 
Prahhakara, and his school treat the Parva Irimansa as an atheistic 
system, while Kumarila makes it out to be theistic. 	In fact the latter 
author makes the following complaint at the commencement of his 
Varttika, verse 10 : Prayenaiva M 21inainiaci loke lokayatikritei I tam 
astika-pathe karttum ayafit ,yatna4 krito ma ya 1 " For in practice the 
Mitnansa 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 which 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 Mahabhashya, that that great 
grammarian was of opinion that, although the sense of the Veda is 
eternal, the order of the words has not continued uniform ; and that it 
is from this order having been variously fixed by Katha, Kalapa, and 
other sages, that different portions of the Indian scriptures are called 
by their names. 

The following passages from the Mahabhasbya, 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 : Nom cha uktaa "na hi chhandeiiitsi hriyante nityani Alton-
dahisi" iti I yadyapy artho nity4 I ya tv asau varnanupfirei 84 anityii 
tad-bhedach cha etad bhavati Ka thakagt Kalapakam Mauclakam Paippala- 
dakant ityadi . . . . I 	Kaiyyata : 	" Nityani " iti 1 karttur aemarancit 
Want iii bhava4 I "ya tv asav" iti I mahapralayadishu varnanuparri-
vineige punar utpadyarishaya4 safitskarati4ayad vediirthafit stnritra iabda-
rachana4 vidadhati ity arthaft I "tad-bhedad" iti I anupiirri-bhedad i'y 
artha4 1 tatai cha Kathadayo vedanupirrya4 karttara4 era ityadi I 
Nagojihhatta : Afitgena vedasya nityatraik erikritya afitgena anityatram 
aha "yadyapy arthar iti 1 anena vedatrant iddarthoblu ya-rritti-dira-
nitvon, I nanu " dhatei yatha purvans akalpayad" if yadi-iruti-balcaa 

98  See Colebrooke's Misc. Ess, 1. 402 ff., or p. 259 ff. of Williams and Icorgatc's cd. 
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ant/purr/ api 8(1 eva ili navya-parva-mimani sa-siddhantat sa nitya iti 
ayuktant ata aka "rnahapralayadishr" iti I anuparr,yas tat-tat-kshana-
ghatitatvena anityatvam iti bhavah iti kechit I tan na I " yadyapy artho 
nityah" ityadi-vakya-aesha-virodhat I arthasyapi jyotishtomader anityat-
vat i pravaldivichehlwdena nityatvaihN ubhayor api tasmad manvantara-
bhedena anuparvi bhinna eva "prati-manvantarani ehaisha arutir anyii 
vidhiyate" ity ukter ity an,ye I pare In I "artho nityah" ity atra krita- ,  
katva-virodhy-anityatra.sya eva abhyupagantah parra-pakshina tadriga-
nityatvasya era ehhandassu ukteh I eve:. cha artha,gabdena atra iivarah 
mukhyataya tasya eva sarva-veda-tatparyya-vishayatvat I " vedaig cha 
sarvair ahant era vedyah" iti Gitokter, ity <MO I varnanupfirrya4 anit-
yalve manam aha " tad-bhedach dm" iti I anityalva-vyapya-bitedena tat-
siddhih I Ned° 'tra nipiatram I Boars to na nandtvam I blade manalit 
ryavaharam aha I " Kalhaka" ityadi I arthaikye 'py anuptirri-bhed ad 
era Kathaka-kalapakadi-vyaraharah iti bhavah I atra anuparri anitya 
ity ukteh padani tiny eva iti dhvanitrant I tad aha " tata4 cha Katha-
dayah" ityadi 1 

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

Patanjali : " Is it not said, however, that 'the Vedas are not made, 
but that they are permanent (i.e. eternal)?' 	(Quite so); yet though 
their sense is permanent, the order of their letters has not always re-
mained the same; and it is through the difference in this latter respect 
that we may speak of the vcrsions of the Kathas, Kalftpas, Mudakas, 
Pippahldakas, and so on." 	Kaiyyara on Patanjali : " 'Eteruca; ' by 
this word he means that they 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 science, the sense of the 
Veda, arrange the order of the words. 	By the phrase, ' through the 
difference of this,' is meaut the difference of order. 	Consequently, 
Katha and the other sages [to whom allusion was made] arc the authors 
of the order of the Veda." 	Nayojihhotta on Patanjati and Ka i yyata : 
"Admitting in part the eternity of the 'Veda, he, Putanjali, declares in 
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the words, 'though the sense is eternal,' etc., that it (the Veda) is also 
in part not eternal. 	By this clause it is implied that the character of the 
Veda as such is constituted both by the words and by the sense." But is 
not the order also eternal, since it is a settled doctrine of the modern 
Ifimansakas, 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 
dissolutions,' etc. 	Some say the meaning of this is, that the order is not 
eternal, inasmuch as it is formed in particular moments. 	But this is 
wrong, because it is opposed to the conclusion of the sentence, ' though 
their sense is eternal,' etc., and because the objects signified also, such 
ns 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 grad (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' 
(artha4), here refers to Igvara, because he is the principal object which 
is had in view in the whole of the -Veda, according to the words of the 
Bhagavad-gita (xv. 15), ' It is I whom all the Vedas seek to know.' 
He next states the proof of the assertion that the order of the letters is 
not eternal, in the words, ' through the difference of this,' etc. 	The 
difference in the order is proved by the difference in the things included 
under the category of non-eternity. Difference here means variety. But 
in rgvara (God), there is no variety. 	He declares current usage to be 
the proof of difference, in the words ' Kdthaka,' etc., which mean that, 
though the sense is the same, we use the distinctions of Ktithaka, E:ala- 
paka, etc., in consequence of the difference of arrangement. 	Here by 
saying that the order is not eternal, it is implied that the words are the 
same. 	And this is what is asserted in the words [of Kaiyyata], ' con- 
sequently Katha and the other sages,'" etc. 

99  I am indebted to Professor Goldstiieker for a correction of my former rendering 
of this sentence, sod of several others in this passage of Nagojibliatta. 
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After quoting these passages at greater length than I have given 
them, Professor Goldstiicker goes on to remark in his note: " I have 
quoted the full gloss of the three principal commentators, on this im-
portant Sutra [of Parini] and its Varttikas, because it is of considerable 
interest in many respects 	, Wo see Kaiyyata and Nagojibhatta 
writhing tinder the difficulty of reconciling the eternity of the Veda 
with the differences of its various versions, which, nevertheless, main- 
tain an equal claim to infallibility. 	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 !aye consistently the eternity or 
permanence of the 'sense' of the Veda. 	That the modern IIimansists 
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 Kimiln- 
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 manvantana 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 Ilinansa-viirttika (i. 3, 10)." 

III. The Vedanta.—I proceed to adduce the reasonings by which Bads-
niyana, the reputed author of the Brahma, Siriraka, or 'Vedanta Sutras, 
as expounded by Sa.nkara A.charyya in his S'ciriraka-tnimeiglsa-bhashya, 
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 tribe; are qualified 
for divine knowledge, the author of the Sutras comes to the conclusion 
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that S'ildras, or persons of the fourth tribe, are incompetent, while 
beings superior to man, the gods, are competenO° (Colebrooke's Misc. 
Ess..i. 348, or p. 223 of Williams and Norgate's ed.) 	In Sutra, i. 3, 
26, the author determines that the gods have a 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 is no obstacle which prevents their acquiring divine 
knowledge. 	A difficulty, however, having been raised that the gods 
cannot be corporeal, because, if they were so, it is necessary to 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 ease- _ 
monies, at Which the gods are not seen to be corporeally present, and 
would, in fact, involve an impossibility, since Indra, for example, being 
but one, could not be corporeally present at numerous sacrifices at 
once;—this difficulty is 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, jest 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, 	,1 

 
is not inconsistent with the practice of sacrifice. 	Having settled these 
points, Sankara comes to Sutra i. 3, 28 : 

"S'abde iti chat 1 na I att4 prabhavat I pratyakshanumanabhyam" I 
Ma nama vigraluveatke devadinam abhyupagamyamane karmani ka.-

chid virodhal.i prasanji, I gabde to virodha4 prasajyeta I katham I Aut-
pattikaM hi gabdasya arthena sanzbandham airitya " anapekshatvad" 
iti vedasya praman?jani sthapitam I Rani& to vigrahavati dewed 'bhyu-
pagantyamand yadyapy aiivaryya-yogad ,yugapad aneka-karma-samban- 
(Mimi haviashi bhunjita tathapi vigraha-yogad asmad-add-vaj janana-ma-
ranavati ea iti nityasya gabdasya anityena arthena nitya-sambandhe pra-
liyameine yad vaidike fabde pramanyaiii sthitafil tasya virodhala syad iti 
chat I na ayam apy anti virunlita4 I kasmad " Watt prabhavat" I Atah era 

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 this work, p. 365, note. 
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hi vaidikat iabdcid devadikain jagat prabhavati I Nanu " janmadi asya 
yatah" (Brahma Sutras i. 1, 2) iti brahma-prabhavatva4h jagato 'vadhci-

ritagz katham iha iabda-prabhavatvara uchyate I Apicha yadi ndma vai- 
&keit iabda talc; prahhavo'bhplagatah kathanz etdvatd virodhah iabde 
parihritah -I yavata Vasavo Budrah Adityah Fiivedevah lfarutah ity ete 
'rthcila amitydh eva ,zzattimattveit I Tad-anityatve cha tad-vdehakanani 
vaidikandin Vasv-ddi-iabdcinana anityatvain kena varyyate I Prasiddhani hi 
; dohs Devadattasya putre *anne Yajnadattah iti taaya nama kriyato ill I 
Tumid virodhah eva eabde iti chef I na I Gavai-iabddrtha-sambandha-
nityatva-daliancit I Na hi gavadi-t‘yaktindm utpattimattve tad-dkritindm 
apy u4,attimativaa veld dravya-guna-kaImandn1 hi v,yaktayah ova uOmd-
yante na dkritayah 12.ikritibhia oha iandandgz sambandho na vyaktibhih I 

vyaktindm anantyat saMgandha-grahatuinupapatteh I Vyaktishu uadya-
mandsv apy dkritindni nityatvad na gavadi-addeshu kaachid virodho dria-
rate I Tatha devadi-vyakti-prabhaveibhyupagame 'pi dkriti-nityatvad na 
kaichid Vasv-adi-iabdesha inrodhah iti drashtavyam I iikriti-viieshas to do-
vcidfnd m mantrarthavcidadibhyo vigrahavattv atly-avagamd d avaga7atavyah 1 
Sthdna-viaesha-sambandha-nimittai cha Indrildi - iabdcih sencipatyddi-
iabda-vat I Tataa cha yo yos tat tat athanam adhitishiltati sa sa Indradii-
iabdair abhidhiyate iti na dosho bhavati I Na cha doh iabda-prahhaval-
yam Brahma-prahhavatva-vad upeidana-kdranatvabhiprayena uchyate I 
kathain tarhi sthiti-michakiitmancl nitye iabde nityartha-sambandhini 
gabda-vyavandra-yogydrtha-vyakti-nishpattir "atah prabhavah" ity uch-
yate I katham punar avagamyate gabdat prahhavati jagad iti I "pratya-
ksheinumancibhydnz'' I Pratyakahoh &Uhl; I pramanyanz prati anape-
kshatvii I I anvmuinani sniritih I pramanyam prati sdpekshatvdt I Te hi 
iabda-picrvdiA srishtim dariayatah I " Ete" iti vai prajdpatir dcvdn 
asrijata " asrigram" iti manushydn " indavah" iti pitriihs "tirah pavi-
tram" iti grahan " cliavah" iti detrain " vilvdni" iti aastram " abhi 
saubhagd" ity anycili prajah iti arutih I Tatted 'nyatrdpi "sa mantled 
vachanz mithunaiii saniabhavad" (gatapatha Bramana x. 6, 5, 4, and 
Brihadaranyaka Upanishad, p. 60) ityezdind tatra tatra aabda-purvika 
srishtih aravyate I Smritir api"anddi-nidhand nitya vag utarishfci svayam-
bhuvd I adau vedamayi divya yatah sarvah pravrittayah" ity utsargo 'py 
ayana-  vdchah sampraddya-pravarttandtmako drashtavyah ancidi-nidhanit-
ydh anyddrigasya utsargasya asambhardt I Tathd "nanza rfipaa cluzbhd-
tanciiii karmandin cha pravarttanana I Veda-§abdebhya evadau nirmame sa 
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maheavara4" ail "saneshaia Act sa namani karmani dm prithak prithak I 
Veda-aabdebhya evadau prithak sanisthcia cha nirmeme" iti cha I Apieha 
ehairshitam artham anutishthan tasya vachakalh gabdam pdrvaiii smrilvd 
pagehcit tam arthem anutiskthati iti salveshaliz na4 pratyakaham etat 
Tatha prajapater api srashtu4 sriskte4 piirvaift vaidika4 laded; manasi 
pradurbabhavu pagehat tad-anugatan airthan 8asarjjaiti gamyate I Tatha 
elm gruti4 "sa Maur iti vyaharan bhamim aaryata,, Ica  ity-evam-adika 
bhar-adi-gabdebkya4 eva manasi pradurbhatebhyo bhdr-adi-lokan pradur-
bhatan srishtan dargayali I kim-atmakam punali gabdam abhipretya Idain 
iabda-prabhavatvam nekyate I sphotam ity alas I . . . . Tama nitydt 
gabdat sphota-rtpad abhidhayakdt kriya-karaka-phalaAakshanaria jagad 
ahltidkeya-bhiltam prablematiti 1 . . . . Tram§ cha nityebhya4 iabdebliyo 
devadi-vyaktineim prabhavah ity avirualtam I 

Sutra i. 3, 29. ".eta eva dm nityatvam" I svatantrasya karttu4 sma-
maid eva hi sthite vedasya nityatve devadi-vyakti-prabhavdbhyupagamena 
tasya virodham agankya " atala prabhavad" iti parihritya idanini tad eva 
veda-nityatvain faitaik draf.lhaniati " ata eva cha nityatvam" iti 1 atah • 
eva cha niyatakriter devader jagato veda-gabda-prabhavatvad eva voila-
gabda-nityatvam api pralyetavyam I Tatha vita mantra-varna4 " yajnena 
vacha4 padaviyam ayan tam atwavindamm r ishishu pravishtcirn" iti sthi-
tam eva vacham anupinnain dargayati I Vedavyasag cha evam eva smarati 
(Maliabbarata, Vanap. 7660) 1 "yugante 'ntarhitan sedan setihasan ma-
harshaya4 I leblare tapatai purvam anvdnatc-i4 svayambhuva " iti 

" Sutra i. 3, 28 : ' But it is said 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 the ceremonial. 	Still [it will 
be said that] a contradiction will arise in regard to the word. 	How ? 
[In this way.] 	By founding upon the inherent connection of a word 
with the thing signified, the authority of the Veda had been established 
by the aphorism ' anapeksdeatsat,' etc. 	(rimtinsti, Sutras 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 

101 Compare S'atapatha Brahmana, .i. 1, 6, 3. 
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offered at numerous sacrifices), they will still, owing to their torpo- 
r  reality, be subject, like ourselves, to birth and death; and hence, the 

eternal connection of the eternal word with an object which is non. 
eternal being lost, a contradiction will arise in regard to the authority 
proved to belong to the word of the Veda ; [for thus the word, not 
having any eternal connection with non-eternal things, could not be au-
thoritative]. But neither has this supposed contradiction any existence. 
How ? ' Because they are produced from it.' 	Hence the world of gods, 
etc., is produced from the 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 from the Vedic word, how is 
the contradiction in regard to the word thereby removed; inasmuch as all 
the following classes of objects, viz. the Vasus, Rudras, Iidityas, Vii-
vedevas, Maruts, are non-eternal, because produced; and when they 

• are non-eternal, what is there to bar the non-eternity of the Vedic 
words Vasu, 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 does not begin to exist, 
as it is individual substances, qualities, and acts, which begin to exist, 
and not their species. 	Now it is with species that words are connected, 
and not with individuals, for as the latter are infinite, such a connection 
would in their case be impossible. 	Thus as species are eternal (though 
individuals 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 Vedic word] in 
the [existence of the] words Vasu, 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, that 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' (senapati), etc. 	Hence, who- 
soever occupies any particular post, is designated by the words Indra, 
and so forth ; [and therefore Indra and the other gods belong to the 
species of occupants of particular posts]. 	Thus there is no difficulty. 
And this derivation from the word is not, like production from Brah- 
ma, meant in the sense of evolution from a material cause. 	But 
how, since language is eternal and connected with eternal objects, is 
it declared in the phrase 'produced from it' that the production of 
individual things, corresponding to the ordinary 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 	Row, again, is it known that the world is pro- 
duced from the word ? 	The answer is, [it is known] ' from intuition 
and inference.' 	Intuition' means the Veda, because it is independent 
of any (other authority). 	' Inference' means the smriti, because it is 
dependent on another authority (the -Veda). 	These two demonstrate 
that the creation was preceded by the word. 	Thus the Veda says, ' at 
(or with) the word ete (these) Praj'apati created the gods; at asr2:grana 
(they were poured out) he created men ; at indaval.4 (drops of soma) he 
created the pitris ; at tiral1 paritram (through the filter) he created the 
libations ; at diat,4 (swift) he created hymns ; at rierani (all) he created 
praise ; and at the words abhi saubhaga (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 

rf ,..-- 

Brahmans. 	It contains a mystical exposition of the words from Rig-veda, is. 62, 1 
(...Soma-veda, ii. 180) which are imbedded in it, viz. ete asTigra)1 intlavas tirah 
yavitram ris'ava,6 1 via aini abhi saubliagli I "These hurrying drops of soma have been 
poured through the filter, to procure all blessings." (See Renfey's translation.) It was 
by the help of Dr. Pertsch's alphabetical list of the initial words of the verses of the 
Rig-vcda (in Weber's Indisehe Studien, vol. iii.) that I discovered the verse in ques- 
tion in the Rig-veda. 	Govinck Aaanda gives us a specimen of his powers as Vedic 
exegete in the following remarks on this passage: By etan-mantra-sthaih padailA 
tonritva Brahma deviidTn asrejata I tattra "ete" iti padam sart•anizmatrUd dt.raneihi 
smiirakam turfy maim»: tat pradhane &he ramante iti " asrigrah" tnanushyii4 
ehandra-sthanana pitriniinz indu-s'ehdah soxiirakah ityatli I "Brulnii ereattd the 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 beings who disport 
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mind he entered into conjugal connection with Vach (speech).' 	(S'. P. 
Br. x. 6, 5, 4, Brih. lir. Up. p. '50.) 	By these and other such texts 
the Veda in various places declares that creation was preceded by the 
word. 	And when the Smriti says, ' In the beginning a celestial 
voice, eternal, without beginning or end, co-essential with the Vedas, 
was uttered by Svayambha, 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 Mahegvara created from the 
words of the Veda the names and fon& 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 
ho 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 hhq, he created the earth (Mimi), etc ,' intimates that the 
different worlds, earth, and the rest, were manifested, i.e. created from 
the words MO, 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 ft ; 13allan-
tyne's Christianity contrasted with Hindu Philosophy, pp. 192 ff. ; the 
same author's translation of the commencement of the Mahabhashyst, 
p. 10 ; and Professor Miller's article on the last-named work in the 
Journal of the German Or. Soc. vii.170). &Aare states his conclusion 
themselves in bodies of which blood (asrik) is a predominant element, were origrii/s, 
,rnen."fhe word iedu (whiob means both the soma plant and the moon) suggested 
the fathers who dwell in the moon," etc.; etc. The sense of aarigram, es given above 
in the text, is " were poured out." Govinds.:inanda, 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 sphota, which expresses 
[all things], the object signified by it, viz. the world, under the three 
oharacters of action, causer, and the results of action, is produced," and 
finishes his remarks on this Sutra (i. 3, 28) by observing: " Consequently 
there is no contradiction in saying that the individual gods, etc., are de-
rived from eternal words." He then proceeds to Sutra i. 3, 29 : "'Hence 
results the eternity of the Vedas.' " On this he observes, " The eternity 
of the Veda had been established by the fact of its being described in 
the Smriti as the work of a Self-dependent Maker. But a doubt had 
been suggested that this eternity is inconsistent with the 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 now 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' (RV. 
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 Svayambhil, obtained through devotion the Vedas and 
Itihasas, which had disappeared at the end of the preceding yuga.' )1 	- 1 . , 

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 Rig-vela in these words : 

_Yana bhagavatez BadareiyanenaVedasya Brahma-karyyatrath satritam 
"acistra-yonitvcid" iti I riyvedadi-idsfra-karanatvad _Brahma sarvajnam 
iti satrartha4 I bcirlluint Ina etavata pauntsheyatvam bhavati I manushya-
nirmitatvahhaveit I idrigam apaurusheyatvam abhipretya ryarahtira-dagei-
yam akciiiidi-vad nityalvamBadivrayanenaiva devalcidhikarano sitritam 1 
" ata evaclea nityatvam" iti 

"But it is objected that the venerable Badarayana has declared in 
the aphorism ! since he is the .source of the gastra (Brahma Siitras i. 1, 
3), that the Veda is derived from Brahma ; the meaning of the aphorism 
being, that since Brahma is the cause of the Rig-veda and other 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. 	Bathe): 
yana had in view such a superhuman origin of the Veda, when in the 
[other] aphorism 'hence also [its] eternity is to be maintained,' (which 
is contained in the section on the deities), he declared it to be, like 
the tether, etc., eternal, during the period of mundane existence." lu 

The remarks of S'ankara on the Brahma Satre. (i. 1, 3) above referred 
to, begin as follows : 	. 

ilfahata4 rig-vedad4 iustrasya aneka-vidyci-stkcnopabriihhitasya pra-
dipa-vat aarvcirtha-dyotinas 8arvajna-halpasya yon4keiranam Brahma I na 
hi idriaasya astragya rigvedeidi-lakshannya sarvajna-gunanvitasya 8ar-
vajniid anyatalt sambhavo 'di I Pad yad vistararthaiii acistrailt yasmile 
purnsha-viieshat sambharati yathci vyakaranadi Rininy-ader jneyaika-
degarthana api 8a tato 'py adhikatara-vijnanall iti prasiddhagi. Joke I himu 
vaktavya nz aneka - acikhci -bheda- bhinnasya deva - tiryaii- manushya-var m2- 
§ramadi-pravibhaga-hetor rig-vedady-eikhyasya sarva-jnanakarasya apra-
yatnena eva hla-nyciyena ,purusha-niava8a-vad yasmad mahato bhiacid 
yon4 sambhava4 (" asp mahato bhutasya niavasitam etad yad rig-veda6" 
ity-cide4 §rute8) tasya mahato bid-Italia  nirati§ayani 8arvajnatvain earva-
iahtitvaiii eha iti I 

"Brahma is the source of the great S'astra, consisting of the Rig-vela, 
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 Rig-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 
Punini and others,—even although the treatise in question have for its 
subject only a single department of what is to be known,—it it a 

loi See the quotation from the Vedurtha-prakaga, at the top of p. 70, above. 	The 
other (aka s'a) is untreated according to the Vaigeshilms (Kanada's Sutras, ii. 1, 28, 
with S'ankara Aligra's commentary, and S'ankara Xeharyya on Vedanta Sutra, ii. 3, 3 : 
11a by El kas'esya vtpattihsambhiivuyitulia iakya Irr7inat-Katiabhug-abhiprilyrinusarishu 
jivatsu I " The production of the tether cannot he conceived as possible, so long as 
those who follow Kanada's view retain their vitality"). 	The Vedanta Sutras., ii. 3, 
1-7, tat the other hand, assert its production by Brahma, in conformity with the text 
of the Taittiriyakas which affirms this: 	Tarniiid vat ttasmiut iiimanah. iiha‘a4 sans- 
bhulah I "From that Soul the tether 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 Vedic text ' the Rig-veda is the breathing of that 
great Being'), that mine of universal knowledge called the Rig-veda, 
etc., which is divided into many 6 ii.k.has, and which gave rise to the 
classes of gods, beasts, and men, with their castes and orders ? "1103  

It is clear from the aphorism. last quoted that there is a distinc-
tion between the doctrine of the Piirva AtImiinsa, and the %are 
gimansii, 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 &Tana understands the 
eternity of the Veda as laid down in the Brahma Scatra in a qualified 
sense (as limited to the duration of the mundane period) and not as an 
absolute eternity. 

'I f  

I may remark that in their treatment of the Vedic passages which 
thoy cite, the practice of Badarayana, the author of the Brahma Sutras, 
and of his commentator, S'onkara 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 Veda; and numerous texts are cited in their 
support. 	Such passages as coincide with the theories maintained in 
the Sutras are understood in their proper or literal (mukhy a) sense; 

105  Dr. Brillantyne (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 : Yad yads chhastraiii yasmiid aptat sambhavati sa tatah iastraol adhikhar-
tha-jnanah iti prasiddham I " 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 " : " Effects themselves, if we knew them thoroughly, would 
give us but imperfect notions of wisdom and power; much less of his Being in whom 
they reside." . . . . " nis is no more than saying that the Creator is superior to the 
works of his hands." 

100  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 cause, the proof, whereby we ascertain exactly the nature 
of this Brahma" (tithava yathoktam rigoedadt-iastraih yonih karatuun prantRnam 
asp Brahman° patltiivat svariipadhigamc). 
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whilst other texts which appear to be at variance with the Vedantic dog-
mas, and to favour those of the other philosophical schools, are explained 
as being merely figurative (gauna or bhakta); or other interpretations are 
given. 	See, for example, the Brahma sutras, i. 1, 6; ii. 4, 2 f., etc., with 
Sankara'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 authors of the Vedic hymns, 
of the Briihmanas, and even of the 17panishads, gave free expression to 
their own vague and unsystematic ideas and speculations on the origin 
of all things, and the relation of the Deity to the universe, and re-
cognized no fixed standard of orthodox doctrine to which they were 
bound to conform,—it . was inevitable that they should propound a 
great variety of opinions which were mutually irreconcilable. 	But as, 
in later times,•the Vedas came to Elie regarded as supernatural and in-
fallible books, it was necessary that those systematic theologians who 
sought to deduce from their contents_anyponsistent'theory of being and 
of creation, should attempt to shew that the discrepancies between the 
different texts were only apparent. 

SECT. 'X.—Arguments of the followers of the Nyciya, Vaiieshika, and 
Sankhya Systems in support of the authority of the Vedas, but 
againg the eternity of sound. 

I. The Aryiiya.—The eternity of sound is, as we have already dis-
covered from the allusions of the Ilimansaka commentator, (above p. 73), 
denied by the followers of the Nyliya school. 	The 'consideration of this 
subject is begun in the following way in the Nyilya aphorisms of Go-
tama, as explained by Vigvanatha Bhattfieha'rya in the Nyliya-satra-
vyitti, ii. 81 : 

101  See S'ankara on the Br. Sutras, iii. 31 (p. 844 of Bibl. Indies), where he says, 
yadi punar ekasnain Brahmani baltEni aijniiniini vcdantantaresha pratipipadayiehitani 
teaham gam ablirantam bleriintata itaravi ityanalviisa-prasango vediinteahm taamad tie 
Myra pratived;intam Brahma-vijnana-Meda4 itiankituin ealqato I " If, again, in the 
different Vediintas (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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ridasya prcintanyann apta-pramanycit eiddham I na cha idabl pfjyate 
vedasya nityatvad ity aiankayan't vairnanam anityatvat kathat tat-samu-
daya-ripasya vedasya nityatvant ity aiaycna iabdanityatva-grakaranant 
arabhata I tatra siddhanta-s-atram 1 ".41 dinzattvad aindriyakatvat kTita- 
katvad ?Tack-welch cha" I 	81. AS"abdo 'nityah ityaetih I adimattveit saki- 
ranakalvat I nanu na sakaranakatvaift kantha-tav-ady-abhightztadcr 
vyanjakatvenapy upapatter atah aha aindriyakatveul iti samanyavattve 
sat?: vahir-indriya-jantya-laukikika-pralyaksha-vishayatveld ity arthala 
. . . . Ain-ayojakatvon aiankya aha kritaketi I kritake ,qhatadau yatha 
upacharo jnanalli tathaiva karyyatva-prakaraka-pratyakslia-vishayatvad 
ity arthatt 1 tatha dm karyatvena andharyya-sarvalaukika-pratyaksha-
balad anityatvam ova siddhati I 

" It has been. proved (in the 68th Satin, 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. beeanse it had a cause. 	But it may be said 
that it had no cause, as, agreeably to the doctrine of the Alimiinsakas 
(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 stnso, i.e. that 
though it belongs to a genus, it is an object of ordinary perception 
through an external sense." 	[A different explanation given by other 
interpreters is next quoted, which I omit.] . , . "Then surmising that 
the preceding definition may be regarded as not to the point, the 
author adds the words ' since it is spoken of as factitious,' i.e. as jars 
and other such objects are spoken of as—are known to be—products, 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 Satan are then added.] 
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Leaving the reader to study the details of the discussion in Dr. Bal-
lantyne's aphorisms of the Nyaya (Part Second, pp. 77 ff.), I will pass 
over most of the Sutras, and merely quote the principal conclusions of 
the Nyaya aphorist. 	In Sidra 86 he says in opposition to the 13th 
Sutra of the lirimansa (above, p. 74): 

86. "Prag neheharanad anvalambha: d avarancidy - antTalabde4" I 
S'abdo yadi nityall syad ucheheiranat pray vy upalabhyeta irotra-8anni-
karelza-sattviit 1 na eha atra pratibandhakant asti ity iiha iivaraneti ava-
ranfid4 pratibandhakasya anvalabdItyci abhava-nirnayat I degeintara-
gamanain to iabdaeya amirttatvad na eambhavyale I atindrzyCznanta-
prataandhaatva-kaancim apekshya iabdeinityatva-kand eva laghi-
ya42 iti bhavali 1  

44 4  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 nether.'] 
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 defined 
form. 	The supposition that sound is non-eternal, is simpler than the 
supposition that there are an infinity of imperceptible obstacles to its 
perception." 

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

89. "Aspar‘atva I" I 4abdo nitya4 I agargatvad ga,gana-vad iti bhiiva4 I 
90. "Ara karmanityalvat" asparivatvain na iabda-nityatva-sddhakain kar- 
mani v,yabhieharcit 1 

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

The 100th and following Sutras are as follows : 
100. "Vinaaa-kcirancinupatabdhe4" I 101. "Airavana-karananupalab- 

   
  



OF THE VEDAS, HELD BY INDIAN AUTHORS. 	111 

dhc4 satata-gravana-praeang4" 	I Yady apratyakshad abluiva-eiddhie 
tad 'eravana-karanaeya apratyakshatveid aeravanain na eyed iti satata. 
iravana-prasanga4 iti bhavah 1 102. "Upalabliyamiine cha anupaiabdher 
aeattviid anapadega4" 	 j Anumanadina upalabhyameim vinaia-karane 
anupalabdher abheival tvadiyo hetur antvadeia4 ascidhak4 asiddhatecit I 
janya-bhlivatvena vinciao,-katpanam iti bhava4 I 

" It is said (100) that ' sound must be eternal, because we perceive 
no cause why it should cease° 	The answer is. (101), first, ' tluit 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 Ifinfinsii) 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 Veda, 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. Ballautyne has done. 	(See Ballantyne's 
Istyftya, Aphorisms, Part ii. pp. 56 ff.) 

S'abdasya drishteidriehtcirthakatvona dvaividhyam uktain 	tatra cha 
adriehtarthaka-aabdasya vedasya prcimanyam parikshitum pferva-paksha-
gati I 57. "Tad-apreimanyam anrita-ryeightita-punairukta-doshebhyahn I 
Tasya drishlarthaka-vyatiiikta-aabdasya vedasya aprameinyam I kraal: 1 
anritatvadi-dosheit I tatra cha putreshti-keiryiidau kvachit phalanutpatti-
darianad anritatvam I vyeighata4 pfirvapara-virodhah I walla "udite 
juhoti anudite juhoti samayadhyushite juhoti I iyeivo'sya czhutim alohyava-
hairati ya udite juhoti aaivalo ' eya ahutim abhyavaharati yo 'nudite juhoti 
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ayciva-iavalciv a8ya dhuti2n abhyavaharato yah &mallet' dhywhite juhoti" 
atra cha uditddi-vakyandni nindanumitaniskta-sadhanatd-bodhaka-vakya- 
,virodhah I paunaruktyad allreintanyam I Yathd "trip prathamdm anvaha I 
trir u,ttamana anvdha" j ity atra uttamatva8ya prathamatva-paryavasandt 
trill k.alhanena cha paunaruktyam I etesham apramcinye tad-drishtdntena 
tad-eka-harttrikatvena tad-eka-jati,yatvena vii 8arva-vedaprdmanyain sadha-
niyanz iti bhdriz4 I sirldhiinta-siaram I 58. "Na karma-karttri-sdithana-
valgunyal” 1 Na vedapramanyaill karma-karttri-sadhana-vaigunyat pha-
labhcivopapatte4 I karmanah kriyczyd4 vaigunyam ayathavidhitvadi 1 hart-
tur vaigunyam avidvattvddi I sadhanasya havir-dder vaigunyam dprokshi-
tatvadi I rathokta-karmanah phalabhave by anritatvam I na cha evam 
anti iti bhavah I vyaghatam pariharati I 59. " .Abhyvipetya kcila-b,ede 
do8ha-vachandt" 1 na vyfighdtall iti ieshah' I Agny-adhana-kale udita-
homddikam abhyupetya svikritya anutlita-homai-harane pfirvokta-dosha- 
kathandd na vyaghatah ity '6thah I paunaruktyam pariharati I 	60. 
"Anumidopapattei cha” I chah punar-arthe I anuoddopapattel.t punar na 
paunaruktyam I nishprayejanatve hi paunaruktyan doshah j ukta-sthale 
tv anuvddasya upapatteh prayojanaaya stambhavat I ektidaga-sanzidhenindm 
prathamottamayos trir abhidhane hi panchadaiatvaiit sambhavati I tatha-
elm pancluzdaiatvalit ardyate I "Imam abam bhr.dtrivyam panchadaMva-
rena vag-vajrena cha badhe yo 'sman dve8hti yak cha vayaiin dvishnzah" 
iti j Anuvadasya 8arthakatvain, loka-prasiddham iti dha I 61. "Vakya- 
ribhagasya cha artha-grahandt" 	I 	Pakya-vibhtigasya I 	anuvadatvena 
vibhakla - vcikyasya artha- grahanat prayojana - svikard t I ai,shtair iti 
gesh,a4 I kishteih hi vidhdyakdnuvadakadi-bhedena vlikyda vibhajya anu-
vcidahasydpi saprayojanatvam manyante I redo 'py evam ill bhavah I . . . 
_Exam apramanya-addhakani nirasya pramanyaA sadhayati j 68. "Man-
treiyurveda-vach cha tat-pramanyam apta-pramanytit" I Aptasya veda-
karttuh pramcinydd yathdrlhopadegakatvdd vedasya tad-uktatvam arthal 
labdham I tena hetund vedasya prcinuinyam anumeyam I tatra dri8htiintam 
ciha mantrayurveda-vad ill I mantro vishddi-ndiakah I tiyurveda-bhaga 
cha vcda-stha4 eva I ultra saffavadata prcinuinya-grahfit tad-drishtlintena 
vedatvcivachhedana pranulnyam anumeyam I dplaih grihitam praindnya74 
yatra ea vedas tddrigena vcdatvena preincinyam anumeyam iti kcchit I 	• 
" It had been declared (Nyaya Sutras, i. 8) that verbal evidence is of 

two kinds, (1) that of which the subject-matter is seen, and (2) that of 
which the subject-matter is unseen. 	With the view, now, of 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 no authority, since it has the defects of falsehood, self- 
contradiction, and tautology.' 	That verbal evidence, which is distinct 
from such as relates to visible objects, i.e. the Veda, has no authority. 
Why? Because it has the defects of falsehood, etc. 	Of these defects, 
that of 'falsehood ' is established by the fact that we sometimes observe 
that no fruit results from performing the sacrifice for a son, or the like. 
' Self-contradiction' is a discrepancy between a former and a later 
declaration. 	Thus the Veda 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 rq)cats 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 same 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 ti4 performer are such as 
ignorance. 	Faults in the instrument, i.e. in the clarified butter, etc., 
arc such as its not being 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 imputed 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 sunrise; there is, therefore, no 
self-contradiction in the passage referred to." 

He next rebuts the charge of tautology. "60. 'The Veda is not tau- 
tological because repetition may be proper.' 	The particle cha means 
' again.' `Again, since repetition may be proper, there is no tautology.' 
For repetition is only a fault when it is useless. 	But in the passage 
referred to, since repetition is proper, its utility is apparent. 	For when 
the first and the last of the eleven stimidhenis (forms of prayer used on 
throwing fuel into the fire) are each repeated thrice, the whole number 
of verses will be made up to fifteen.'" 	Accordingly, this number of 
fifteen is mentioned in these words of the Veda, ' I smite this enemy 
who hates us, and whom wt 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." 

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 ou medicine) follows 
from the authority of the competent [persons from whom they pro- 
ceeded].' 	Since the competent maker of the Veda possesses 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 there are in all eleven formulas, and two of these arc each repeated thrice, we 
have (2 x 3 =) six to add to the nine (which remain of the original eleven), making 
(8 + 9 :...—_) fifteen. 	See Miiller's Anc. Sarbk. Lit. pp. 89 and 3J3. 
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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 poison, etc., and the section containing the 
2.yar-veda forms part of the Veda. 	Now as the authority of these two 
classes of writings is admitted by general consent, the authority of 
everything which possesses the characteristics of the Veda must be 
.inferred from this example. 	Some, however, explain the aphorism 
thus : a Veda is that in which authority is found or recognised. From 
such vedi.city (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 ciyurvedasya priimanyam I yad iiyuroedena upatli4ate 
idalit kritva 	ishtam 	adhigachchhati idani varijayitoti 'nishtafil jahtiti 
tasya 	anushthiyamcinasya 	tatha - bhav al,a 	satyarthata - 'viparyyayala 	I 
mantra - padeinoin 	cha 	visha - bhuttiiani - pratishedharthanam prayoge 
'rthasya 	tatha-bhaca4 etat preinainyam I kiln-kritam etat I cipta-prii- 
mcvnya-lcritam I kim punar Upland m pranzlinyam I seikshat-hrita-dhar- 
'maid bkiita-dayti yathei-bhutcirtha-chikhyapayisha iti I aptti4 khalu acik-
shcit-krita-dharmtinah idaih htitavyam ayam asya hcini-hetur idanz asya 
adhlgantavyam ayam asya adhigamana-hetwr iti bhileciny anukampanto 
teshcia khalu vai priina-bhrittiit svayam anavabudhyamtincintiiii na anyad 
apadeicid avabodha-karanant asti I na cha anavabodhe samilui vadjanaiii va 
na vci akritoci, svasti-bhtival,4 I na' py asya anya11 upakarako'py asti I hanta 
vayam abhyo yathci-darganaiii yathci-bkatam upadiatimala I to inns irutotz-
pratipadycemcinCi1a heyanna hasyanty adhigantavyam eva adhigamishyanti 
iti I evam ciptopadeSah atom tri-vidkena iipta-priimeinyena parigrihito 
'nushthiyamiino 'rthasya scidhako bhavati I evam ciptopadeaah pram-man 
evam aptti11 pramtinam I drishttirthena tiptopade.;ena ayurvedena adrish- 
Itirtho veda-bhajo 'nunuitavya4 pramtinam iti I iipta-priimeinyas,ya heto4 
samcinatotid iti I asya api cha eka-dego " grama-ktimo yajeta” ity cvam-ddi-
drishtarthas tena anumcitavyam iti I loke cha bhilytin 2cpadegairayo vya-
valuira4 I laukikas,ya apy upadesh fur upadestaoyartha-jnanena paranvi- 

• ghrikshayti yathci-bhiitcirtha-chilchytipayisluryd cha prainanyam I tat-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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grakid aptopaddah, pramanam iti I drashtri-pravaktri-samanyach cha 
anumanam ye era aptah vedarthancifft drashtarah pravakteira.4 cha to eva 
ayurveda-prabhritinam I ity ayurveda-pramanya-vad vela-pranzanyam 
anumatavyam iti I nityatvad veda-vakhyanam pranuinatve tat-praman-
yam apta-pramanyad ity ayuktam I iabdasya vachakatvad artha-prati-
pattau pramanalvaa na nityatveit I nityatve hi sarvasya sarvena vachanach 
chhabdcirtha-vyavastha 'nupapattih I na anityatve vaehakatvam iti chet I 
na I laukikeshv adargancit I to 'pi nityech iti chet I na I anaptopadegad 
artha-visanivado'nupapannah I . . . . ilfanvantara-yuguntareshu cha art-
tanagateshu sampradayabhgasa-prayogciviehhedo vechinahl nityatvam apta-
preimanyach cha priimtinyam I laukikeshu §abdeshu cha etat samanam 

" On what then does the authority of the Ayur-veda depend ? 	The 
Ayur-veda instructs us that to do so and so, is the means of attaining 
what is desirable, and to avoid so and so is the means of escaping what 
is undesirable: and the faci 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 formuhe for neutralizing 
poison, repelling demons, and arresting lightning, is shown by their 
application fulfilling its object. 	How is this result obtained ? 	By 
the authoritativeness of competent persons. 	But what is meant by tha 
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 show their benevolence 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 such action their welfare is not 
secured; and there is no one else who can help in this ease : coma 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 receiv3d, 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 of the Veda which is concerned with im- 
perdeptible objects 110 is 	authoritative, since the cause, the authori- 
tativeness of competent persons, is the same in both cases; and the 
same inference is to be drawn from the fact that a portion of the 
injunctions of the last mentioned part of the Veda also have reference 
to perceptible objects, as in the case of the precept, ' Let the man who 
desires landed property sacrifie2: etc., etc. 	In common life, too, men 
usually rely upon instruction. 	And the authority of an ordinary in- 
structor depends (1) upon his knowledge a the matter to be taught, 
(2) upon his disposition to show kindness to others, and (3) upon his 
desire to declare the truth. 	From its being acceptej., 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 thC &'n-
potent seers and declarers of the contents of the (rest of the) Veda aT° 
the very same as those of the Ayur-veda, etc., we must infer that the 
authoritativeness of the former is like that of the latter. 	But on the 
hypothesis that the authority of the Vedic injunctions is derived from 
their eternity, it will be improper to say that it arises from the autho-
ritativeness of competent persons, since the authority of words as ex-
ponents of meanings springs from their declarative character, and not 
from their eternity. 	For on the supposition of the eternity of words, 
every (word) would express every (thing), which would be contrary to 
the fixity of their 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 from the injunctions of incompetent persons would be at variance 
with this." 	After some further argumentation Ilatsydyana concludes : 
"The eternity of the Vedas [really] consists in the unbroken continuity 
of their tradition, study, and application, both in the Manvantaras and 

no Compare the commentator's remarks introductory to the Nyaya aphorism ii. 67, 
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 sciksheit-krita-dharm(04, "possessing an intuitive per-
ception of duty," which is employed by VEitsyilyana in the preceding 
extract as a definition of cipta4, "competent persons," is one which had 
previouslybeen applied by Yiiska (Nirukta, i. 20) to describe the character 
of the rishis : Sakshat-krita-dharniana4 rishayo babhuvic4 I to 'varebhyo 
'scikshat-krita-dharniabityqs upatleena mantran sampradula I uparleaciya 
glayanto 'care bilnza-grabanoya iMaill grandam sainamncisishur vedain 
cha vedeingdni cha I " '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 Mreeptim. 	These, declining in their 
power of giving instruction, compiled this work (the Nirukta), the 
Veda, and the Vedangaf, it order to facilitate . the comprehension of 
details." 	,. 

The Vaiiff,Lika.—Among the aphorisms of this system also there are 
some which, in opposition to the AfImunsakas, assert, 1st, that the Vedas 
arn 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.'" 

The second aphorism of the first section of the first book is as follows : 
Yato 'bhyudaya-ni:soreyasa-sidclhila sa clharma4 I 
"Righteousness is that through which happiness and future per- 

fection 112  are attained." 
After explaining this the commentator proceeds to introduce the next 

aphorism by the following remarks: 
Nanu nivritti-lakshano dharmas tattva-jneina-dviirci niaireyasa-betur ity 

111  Of the aphorisms, which I am about to quote, the first has been 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 if., and Pref. p. ix., note. 
See my article in the Journal of the Royal Asiatic Society, No. xx. for 1862, entitled 
" Does the Vaigeshika 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. Boer's German translation of the Vaigeshika aphorisms in 
the Journal of the German Oriental Society for 1867, pp. 309 if. 

112  The Commentator explains abhyodaya as _-. tattva-jnanam, "a knowledge of the 
reality," and nis'ircyasu as atyantiki dulskha-n4010, "the complete cessation of 
suffering." 
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aura kruti4 pramanam 1 iruter eva pramilnye vayatit vipratipadyamahe 
" anrita-vyaghcita-punaruk,ta-doshebhy0." 1 . . . . na dm antnaya-pra_ 
tipadakani kinehid anti nityatve viprattipattau 1 nitya-nirdoshatram api 
eandigdham 1 pattrushe,yatve to bhrama-pramada-vipratipatti-karanapa-
tavadi-sambhavanayci aptoktatvam api sandigdham eva iti na niaireyasaa 
na va tattra tattrajainafa dvarain na va dharma4 iti sarvam etad aka-
lam 1 atala alta " tad-vachanad timnayasya pramanyam" 1 "tad" ity 
anupakrantam api prasiddhi-siddhataya igraram paramrigati 1 yathti 
"tad-apramanyant anrita-vyaghata-punarukta-doshebhya4" iti Gauta-
na7,ya-ratre tach-chhabdena annpakranto 'pi .vedal.t pardmriiyale 1 talha 
elms tad-vachanat Lena iivarena pranayanad timmayasya vedasya preiman-
yam 1 yadra " tad" iti sannihitaili dhalytant era parcimraati 1 tatlui cha 
dharntasya " vachanat" pratipadanad " antnayasya" vedasya praman-
yam 1 yad hi vakyam pramanikana artham pratipadayati tat pramanam 
era yata11 ity artha4 1 igvaras tad-Ciptatrain cha sadhayishyate 1 

"But may it not be objected hero that it is the Veda which proves 
that righteousness, in the form of abstinence from action, is, by means 
of the knowledge of absolute truth, the cause of future perfection ; but 
that we dispute the authority of the Veda because it is chargeable 
with the faults of falsehood, contradiction, and tautology 1" . . . . 
And further, there is nothing to prove the authority of the Veda, for 
its eternity is disputed, its eternal faultlessness is doubted, and if it 
have a personal author, the fact of this person being a competent utterer 
is questioned, since there is an apprehension of error, inadvertence, 
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 livara 

(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 Npiya 
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."' 	And so [the meaning of the 
aphorism is that] the authority of the sacred record, i.e. the Veda,. is 
proved by its being spoken by Him, composed by Him, by iivara. 	Or, 
tad (its) 114 may denote dharnta .(duty) which immediately precedes; 
and then [the sense will be that] the authority of the sacred record, 
i.e. the Veda, arises from its declaring, i.e. establishing, duty, for the 
text which establishes any authoritative matter must be itself an au- 
thority. 	The proof of Igvara and his competence will be hereafter 
stated." 	The commentator then goes on to answer the charges of false- 
hood, contradiction, and tautology alleged against the Veda. 

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

Buddhi-parvd rakya-kritir vede I sanisara-ntela-karanayor dharnuldhar-
mayo4 'parikshei shashthadhydyeirtha4 I dharmildhannau cha " suarga-
kiinto yajeta" "na kalanjam bhakshayed" ityddi-vidhi-nishedka-bala-
kalpaniyau vidhi-nishedha-ccikyay4 pranuinye mei sycitiim I tat-prilenan-
yarn cha vaktur yathartha-vakydrthajwina-lakshanaluna-pfirvakatviid 
upapadyato I svatah preintonyasya nishedluit I ata4 prathamaeit ceda-pra- 
ntanya•prayojakaluna-sadhanaga upakramate I 	"ccikya-kritir" vet' kya- 
rachanii 	I 	sci 	buddhi-pirrei 	vaktri-yathfirtha-vcikyartha-jezeina-piirta i 
vilkya-rachanatrat I 	"natli-tire pancha phaldni santi" ity asmad-adi- 
rakya-rachand-vat I "cede" iti rakya-samtulaye ity arth4 I lattra sanau-
dayinitiit vilkyanalit kritila paksh4 I eta cha asntad-adi-buddhi-purvaka- 

Ill 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, 1. 1, 3, viz. 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 ho states this interpretation, is obliged, in order 
to give it the least appearance of plausibility, to assume the authoritative character of 
the precepts in the Veda, and from this assumption to infer the authority of the book 
which delivers them. 	I may also observe that Jayanarliyana Tarkapaneliiinana, the 
author of the Gloss on S'ankara 11iiira's Commentary, takes no notice of this alter-
native interpretation; and that in his comment on the same aphorism when repeated 
at the close of the work (x. 2, 9) S'ankara Miira himself does not put it forward a 
second time. 	Dr. Roer (horn. 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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tvcna anyathci-siddhi4 I "svarga-karno yajeta" itytideiv eata-sadhana-
teiyei4 karyyalaytth vii a.smad-adi-buddhy-agoeharatorit I tena watantra-
purusha-parvakatvarn vede siddhyati I vedatvann-  eha iabda-tad-upajivi-
pranuinatirata-prandina-janya-pramity-avishayarthakatve sets iabda-
janya-vlikydrthaT jneincijanya-pramcina-iabdatvam I 

" 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 
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 'Veda 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 cause by assuming that it was the work of a [limited] intelli- 
gence such as ours. 	[Because it was not a limited intelligence which' 
produced these sentences]. 	For it is not an object of apprehension to 
the understandings of persons like ourselves that such injunctions as, 
' He who desires paradise should 	sacrifice,' are the instruments of 
obtaining what we desire, or that they are obligatory in themselves. 
Hence in the case of the Veda the agency of a self-dependent person is 

16 This, I suppose, means that the existence of the world in its present or developed 
form, is necessary in order to furnish the means of rewarding righteousness and 
punishing unrighteousnt. 	 • 
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established [since these matters could be known by such a person alone.] 
And while the contents of the Veda are not the subjects of a knowledge 
produced by any proof distinct from verbal proof and the proofs 
dependent thereon, Vedicity, or the characteristic nature of the Veda, 
consists in its being composed of (authoritative) words, whose authority 
does not spring from a knowledge of the meaning of sentences arising 
from words [but depends on the underived omniscience of its author]." 
" Or, Vedicity consists in being one or other of the four collections, 
the Rich, Yajush, Stiman, or Atharvan."1" 

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 eruti-pramanye sati veld exam I tad era to durlabham I na hi 
minza@sakanam Ira nitya-nirdoshatvena eruti-pramanya@ trayci ishyate 
paurusheyatranabhyupagamat purushasya cha bhrama pramada-vipralip-
seidi-sanzbhavat I etch aha " drishfabhare" iti I drishtam purushantare 
'smad-adau bhrama-pramada - [riprati?] lipsaclika@ purusha-dashana@ 
tad-abhare sati ity arthah I kshiti-karttritrena vela-raktritrena va'numi-
tasya purusha-dhaureyasya nirdoshatrena era upasthiteh I tatha cha tad-
rachasaiit na nirabhidheyata na viparnahhidheyata na nishprayojanabhi• 
dheyata I bhatend ri ya-manascilh doshadbhrama-pramtida-kdra' nap° tarad i - 
prayuktah era vachasiim ariguddhayah sambharyante I na cha igvara-ra-
chasi teisii771 sambharah I tad uktam "rc7gajniinadibhir vakta grastatrad 
anritain varlet 1 to che;rare na ridyanle sa bruyat katham anyatha" I 
nanu Lena iararena redah pi•anitah ity atra era riprapattir atah aha 
"tad-rachanat aninayasya pramanyam" I iii efistra-parisamaptau " tad-
rachanat" terra igrarena vachandt pranayanad " a mnayasya" vcdasya 
.pramanyam I tatha hi I redas tarat paurusheyah vakyatrad iii sadhitam 
71a cha asmad-adayas teshafil 	sahasra - gakharachchhinnanagt vaktarah• 
sambharyante at7ndriydrthatrat I na cha atindriyartha-dargino ' mad-
ada yah I kincha °pada h redah mahVana-parlyrihit atriit I yad na °pla-
ta@ ye tad makiijana-parigrihilat I mahOjona-parigrihita@ cha idam 
lasmad aptoklam 	I sra-tantra-pyrusha- pranitritralit cha aptoktatcam I 
mahljana-parigrihitatra@ cha sacra-daranantahpati-puru,konitshihiya_ 
viiinarthatram I kraehit phalabhdrah karnuz-karttri- sadhana-raigunyad 

"6  The last words are a translation of the eonelnsion of Jay.wdrayanA's gloss. • 
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ity uktam I karttri-snearancibhaviid na evam itti diet I sue I harttri-smara-
nava purvane eva sthileitatreit I tat-pranitatvaiii clue eva-tantra-purusha-
pranitatz;Ced era eirldhane I na tv asmad-Clincifie sahasra-irekha-veda-pra-
nayane sviitantrytrrit santhhavati ity uktatvdt I kincha pranztiyelh guna-
janyatvena vaidika-pramayah api guna-janyatvane eivaiyakanz 1 tattra cha 
guns vaktri-yathartha-velkortha-jsuinam eva vachyalt I tathd cha tcul-
ria4 eva redo vakta .yah svargeipurveidi-vishayaka - stiksheetkarariin 
tudriiai cha na Thrarad anyah iti sushthu I 

"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 Mimansakas, 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,"' 
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- 
nes

* 
  ses 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 Igvara (the Lord). 	And this has becu 
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, the author says (in the next aphorism): 

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

Ill A different interpretation is given by the commentator to this phrase dro.ltii- 
bhare, 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 Mien, au invisible 
one must be presumed (yattra clrislifam prayojanaiil nopalabhyatt, tatint adrislifain 
prayojanaiit kalpaniyam). 
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" Thus at the end of his treatise [the writer lays it down that] the 
authority of the Veda is derived from its being His word, viz. from its 
being spoken, i.e. composed by Him, i.e. by Igvara. 	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 utteren of these Vedas, which are distinguished by having 
thousands of Slkhas (recensions), because their objects are such as lie 
beyond the reach of the senses; and persons like us have no intuition 
into anything beyond the reach of the senses. 	Further, the Vedas [are 
not only derived from a personal author, but they] have been uttered 
by a competent author (apta), 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 aro 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 true, because it has been formerly 
proved that the author is remembered. 	And that it was composed by 
Him is proved by the simple fact of its being composed by a self-
dependent person; and because it has been said that the self-depend-
ence [or unassisted ability] of people like us in the composition of the 
Veda, consisting, as it does, of a thousand Sakhils, 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 shown 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 Igvara. 	Thus all is satisfactory." 
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The ultimate proofs, then, of the binding authority of the Veda are, 
according to the commentator, 1st, its extent and subject-matter, and 
2ndly, its unanimous reception by great men, adherents of all the 
different orthodox systems. 	Of course these arguments have no vali- 
dity except for those who see something supernatural in the Veda, and 
on the assumption that the great men who embraced it were infallible ; 
and therefore as against the Bauddhas and other heretics who saw 
nothing miraculous in the Vedas, and consequently regarded all their 
adherents as in error, they were utterly worthless. 	But possibly it 
was not the object of the commentator (for the greater part of the argu-
mentation is his, not that of the author of the Aphorisms) to state the 
ultimate reasons on which the authority of the Vedas would have to be 
vindicated against heretics, but merely to explain the proper grounds 
on which the orthodox schools who already acknowledged that au-
thority ought to regard it as resting; i.e. not, as the Mimdnsakas 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 Veclas 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 Vaigeshikas, 
I shall quote some passages bearing on this subject from the aphorisms, 
or from their expounder, Sankara Aligra. 	In his remarks on Aphorism 
viii. 1, 2 (p. 357), the commentator states that opinion (jaiina) is of 
two kinds, true (rat/(%) and false (acidya); and that the former (ridya) 
is of two descriptions, arising from perception, inference, recollection, 
and the infallible intuition "peculiar to rishis " (Tack cha jaciaa774 
driridkaiii vidyi du avidyci cha 1 ridyd chattervidlia pratyaksha-laingika- 
smrity-arska-lakshand). 	Perception or intuition, again, is of diligent 
kinds or degrees (Aphorism ix. 1, 11-15, pp. 385 if.). 	Aphorism ix. 
1, 11 (p. 386), is us follows : 

Tad cram bharablira-vishayakaiit lattkika-pratyakshaa nirtipyr yopi-
pralyakshaR niriipayitant prakaraneintaram eirabhatc 1 ix. 1, 11. " Atr,-
many atnza-manaso4 saiiiyoga-vigeskeid eitma-pratyakdiam" 1 jacinam ad- 
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padyate iti iesha4 I dvividhas tavad yogina4 samalzitantahkarana4 ye 
" yuktCc4" ity abhidhiyante asanzahitantahkaranai cha ye " viyuktc14" 
ity abhidhiyanto I tattra yuktiih sakshatkartatwe vastuny adarena mano 
nidhaya nididhyasanavantatz I tesham a tmani svatmani pard tmani cha 
jnanam utpadyate I " alma-pratyakshant" iti I citma sakshatkara-vishayo 
yattra jnane tat tatha I yadyapy asmad-adiniim api kadachid atm-
jneinam asti tathapy avidya-tiraskritatvat tad asat-kalpanz it!, uktanz 
"atma-manasos sannikarsha-vigeshad" iti yoga-ja-clharmcinugrah4 atma-
manasoh sannikarsha-videshas tanned ity artha4 I 

" 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 mins, says : ' From a particular con-
centration of both the soul and the mind"' on the soul, arises the per- 
ception (o/ 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 aarnaltiteinfaMaran4), who are called 
(yuktah) united (i.e. with the object of contemplation), and (2) those 
whose inner sense is no longer fixed, and who are called disunited (viyuk- 
10).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 the aphorisms does not 
make any separate mention of the fourth kind of knowlege, viz. in-
fallible intuition : 

n9  The "mind" (means) is regarded by the Indian philosophers as distinct from 
the soul, and as being merely an internal organ. 

Its This class is the more perfect of the two, as appears from the gloss of Jayanft-
rayana : ayam apt vi:sidita-yoyavattvad viyuktO ity uchyato. 
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bt. 2, 6. .. . . Anima jnanam sutra-krita prithari na lakshitam I 
yogi-pratyakshantarbhavitam I padartha-pradeicikhyo tu prakarane tad 
uktam I tad yatha I " amnaya-vidhatrinam riskinam atitcinagata-vartta-
maneshv atindriyartheskv arthesku dharmadishu granthopanibaddheshu ra 
lingady-anapekshad atnia-manasoh saMyogad dharma-vigeshach cha pra-
t/Mal franalit yad utpadyate tad arsham iti I tack cha kadachil lauki-
handm api bhavati yatha kanyaka vadati " ivo me bhrata Banta iti hri-
dayam me kathayati" iti I 

"Bishis' (arsha) knowledge," he says, 	"is not separately defined 
by the author of the aphorisms, but is included in the intuition of 
yogins.'2° 	But the following statement has been made (in reference to 
it) in the section on the categories: 	' Rishis' (cirsha) knowledge is 
that which, owing to a 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 Vedas 
(r-vidluitrinani), 	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., recorded 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 Vaigeshika work, also affirms the divine 
authorship of the Veda in these words : /21  Vakyaik dvir;dbafit laukikaiii 
caidikath cha I vaidikam Psraroktatrat sarram era pramanam lairkikain tu 
aptoi•tara pranianam anyad apramanam I " Sentences are of two kinds, 
Vedic and secular. 	Vedic sentences, from being uttered by Igvara, aro 
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 Idvara; and this characteristic is regarded as limited to the Veda. 

• 
120  It had been already noticed by Professor Max 'Muller in the Journal of the 

German Oriental Society, vii. p. 311, that " the Vaiicshikas, like Kopiln. include the 
intuition of enlightened rishis under the head of pratyalaha (intuition), and thus scpa- 
rate it decidedly from aitihya, ' tradition.' " 	Ho also quotes Om commentator's 
remark about a similar intuition being discoverable among ordinary persons, which ho 
thinks is not "without a certain irony." 

121  See Dr. Ballantyne's ed. with Hindi and English Versions, p. 40 of the Sanskrit. 
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On the other hand, such secular works as proceed from competent 
persons (apta) are also declared to possess authority. 	Here, therefore, 
a distinction is drawn between the authority of the Veda and that of 
all other writings, however authoritative, inasmuch as the former was 
uttered by igvara, while the latter have only been uttered by some 
competent person (apta). 	But in the Nyiiya aphorism, ii. 68, quoted 
and commented upon above (p. 114), the authority of the Veda itself is 
made to rest on the authority of the wise, or competent persons (apta), 
from whom it proceeded.12' In this aphorism, therefore, either the word 
" upta " must mean " igvara," or we must suppose a difference of view 
between the author of the aphorism on the one hand, and the writers 
of the Vaigeshika aphorisms and the Tarka-sangralia 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 ITdayana Achiirya is the 
author), end its commentary,m some statements of the doctrine main-
tained by the author regarding the origin and authority of the Veda. 
Mr. Colebrooke (Misc. Ess. i. 263, or p. 166 of Williams and Norgate' s ed.) 
speaks of this treatise as being accompanied by a commentary of Nara-

yatta Dram ; but the one which is printed in the Calcutta edition, as 
well as in Professor Cowell's, is by Ifaridasa Bhattacharya. 	The object 
of the work is to prove the existence of a personal god (I.4vara), in 
opposition to various other antagonistic theories. 

I. Kusumanjali, 2nd Stavaka, at the commencement: Anyatha 'pi 
peraloke-sadhananuslithana-sambharad iti dritiya-cePratipaltili, I Anyalha 
Lvienzai rina 'pi paraloka-suelhana-yayady-anuslethanalie samblumati yaga-
deft srarga-sodhanatvasya reda-galnyalcat j nitya-nirdoshataya clue 2:de-
uce pramanyaut j mahajana-parigrahacle clue pramanyasya grahah iti, 
vec7a-karanatayli me licara-sidtlhi4 I yogardhi-sampadita-sarcajnya-Eapi- 

122  The following words ale put by the authar of the Vishnu Parana (Er. ch. 18; 
Wilson, v01. iii. p. 212) into the mouth of the deluder who promulgated the Bauddha 
and other 	heresies: 	.iya 	hy i7pia.rawq.1  nahligal ;Jilin taid i mahlisuril# I yuktimad 

vachonezi7i granytai Inaya ' nyaid flu; bluwad-vidhaill 1" Words of the competent do 
not, great Asuras, fall from the sky. 	It is only words supported by reasons that 
should he admitted by me and Mims like yourselves." 

7:-‘3  This book was published at the Sanskrit Pre,s, Calcutta, in the S'aka year, 1769. 
A new edition was published by Professor f:owell in 1864, accompanied by an English 
translation. 	I have availed myself of this excellent version to correct a good many 
mistakes iu my own. 
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ladi-parvakah eva vd vedo 'stv ity atra dha I "pramayah paratantratrat 
earga-pralaya-samhhavdt I tad-anyanninn aviirdsdd na vidhantara-sam-
bhava4" I S'iacli prams vaktri-yathartha-vakyartha-dhi-rapa-gunajanya 
iti gunddhdratayd Lvara-siddhih I nanu sakartrike'sta yathartha-vak-
ydrtha-dhir gun41 akartrike clza vede nirdoshatvana eva praindnya-pra-
yojakon astu enandjana-parigrahena cha prdmanya-grahalt ity eta dha I 
"sarga-pralaya-sambhavdd" iti I pralayottarani parva-vela-nasal uttara-
vedasya kathani prdnainyam maheijana-parigrahasydpi tads abluivat I 
iabdasya anityatvam utpanno ga-kdrali iti pratiti-siddhavz I prardhavich-
chheda-rapa-nityatrant api pralaya-sambhavtid wish: iti bhava h I gapild-
daya4 era sargadau parva-sargdayasta- yoga -janya - dharmanubhavdt 
sakshdt-krita-sakaldrthdet harttara4 santu I ity ate dha I "tad-anyas-
tninn" iti I viara-nirmana-samarthdlt animadi-iakti-sampann4 yadi 
sarvajnas tadd kighavad eka era tddriga4 srihriyatam I sa era bhagartin 
igvarah I anityasarva-vishayalca:inanavati clue vi§vdsah eve niisti I iti 
vaidika-vyavandra-vilopa4 I iti na vz.dhcintara-sambhav4 livardnangi-
kartri-naye iti icsbah I 

" The second objection is that [there is no proof of an Li-  care], 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 i.gvara (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 reception by 
illustrious men. 	Now in this way there is no proof of the existence of 
a God to be derived from the idea that he is the cause of the Veda. Or 
let it be supposed that the Veda was preceded [composed] by Kapila 
and other sages, who by their wealth in devotion had acquired 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 the 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 uttered]; and since God is the sub-
stratum of this attribute [of intelligence], there is proof of his existence. 

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

" In answer to this the author says : ' Since creation and dissolu- 
tion occur.' 	Since the prei-ious Veda [the one which existed during 
the former mundane period] perished after the 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."' But, again, 
it is urged that Kapila and other saints—who, from their perception of 
duty, springing from the practice of devotion during the former mun-
dane period, had acquired an intuitive knowledge of every subject— 
may at the creation have been the authors of the Veda. 	This is an- 
swered in the words, `since there is no confidence in any other but 
God.' 	If persons capable of creating the universe and possessing the 
faculty of minuteness be omniscient, then, for the sake of simplicity, 
let one such person only be admitted, namely, the divine igvara.m 
And no confidence can be reposed in any person who is not eternal, and 
who is not possessed of a knowledge which extends to all objects. 
Thus the Vedic tradition disappears. 	And so he concludes that no 
other manner [of the origination of the Veda] can be conceived [except 

124  The writers on the other side seem to reply to this Naiyayika objection about 
the interruption of the tradition of the Veda through the dissolution of the universe, 
by saying that the Veda was retained in the memory of Brahma or the Risliis during 
the interval while the dissolution lasted. 	Sec itulluka on Manu, i. 23, above, p. 6; 
and the passage of Kaiyyata on the Mahablilshya, above, p. 96. 

123  "The law of parsimony bids us assume only one such," etc.—Cowell. 
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from livara]; that is, in the system of those who deny an livara [no 
way is pointed tut]." 

II. Kusumaujali, iii. 16.—"Na pramd nam anaptoktir nezdriehte kvachid 
eiptatel I adrilya-drislitau sairvajno na chez nityagainah hshamah" I ayani hi 
sarva-kartritviibluiveivedakah iabdah anaptoktag ched na prameinam I ap-
toktai ched etad-aertha-goehaira-jnanavyo nitya-sairva-vishayakaynecnavat-
tvam indriyady-abhaveit I eigamasya cna nityatva* diishitant eva prig iti 
veda-haro nityah earvajnah siddhyati I 

[Verse] " The word of an incompetent person is not authoritative ; 
nor can there be any competency in regard to a thing unseen [by the 
speaker]. 	To perceive invisible things, a person must be omniscient; 
and an eternal 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 Veda is established." 

III. Kusumanjali, v. l.—"Kciryylyojana-dhrityade4padcit pratyaya-
tah iruteh I mayei I sankhyd-vigeshcielt chez Why° viivavid aryayah" I . . . 
Pratyayatah prameinyeit I veda-janya-jnei nail?. keirana-gunajanyam pra-
matvat I pratyahshddi-pramei-vat I aruter vedat I vedah paurusheyo iv& 
tvad dyurveda-vat I kincha vedah paurusheyo velkyatveld bharatiidi-vat 
veda-velkyani paurusheyani veckyatveid asmad-adi-vegya-vat 

),.. [Verse] ." An omniscient and indestructible Being is to be proved 
from [the txistence of] effects, from the conjunction of [atoms], from 
the support [of the earth in the sky], etc., from ordinary usages, from 
belief [in revelation], from the Veda, from sentences, and from parti-
cular numbers." 

The following is so much of the comment as refers to the words 
pratvaya, aruti, and veihya : "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 gruti, i.e. the Veda. 	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] derive 	from a .person, 
by having the character of sentences, like the Mahabliarata. 	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. l6.—"Syen " "abhavam" "May1.94(17111" 'tyadau 
eankhya pravaktri-gat I samakhya 'pi cha icikhancillz nadya-pravachanad 
rite j Faidikottama-puruahena evatantrocheharayituh san1d yc2 Vachyd I 
"tad aikahata eko 'ham bahu cyan" ityadi-bahushm uttama-purueha-§ru-
i4 1  sankhyd-padeirtham anyan aha "eanzakhya." ityddi I sarvasaiit 
Mk/lna/A hi Ka thaka-Kalapakadyah samakhyah sanjnii-vgeshah arti- , . 
yante 1 to Ma na adhyayana-matra-nibandhanah I adhyetrinam anantycit I 
cidav anyair api tad-adhyayandt I tasmad atindriyartha-darai bkagavan 
sea livarah karunikah eargadav aemad-iidy-adrishtakrishta-kathakeidi-
adrira-viaesham adhiehMayo yam kakha.m uktaviihis tasyah gakhayde tarn-
nainnd vyapaddah iti siddham Lvara-mananam mokshi4-hetuh j 

[Verse I " 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 sankhyd in the 
clause, ' and the designations,' etc. For all the Sakhas of the Veda tradi-
tionally bear the names, the special names, of Kathaka, Kalapaka, etc. 
And these names cannot be connected with the mere study [of these Sak-
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'althas which igvara, the be- 
holder of objects beyond the reach of the senses, the compassionate 
Lord, himself uttered at the beginning of the creation, when he assumed 
the bodies of Laths, etc., which were drawn on by the destiny (adr1;shia) 
of beings like ourselves—these S'akhas, I say, were designated by the 
names of the particular sages [in whose petsons they were promul- 
gated]. 	And so it is proved that the contemplation of lima is the 
cause of final liberation." 
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I am unable to say if the ancient doctrine of the Nyaya was theistic, 
as that of the Vaigeshika Sutras (at least as interpreted by S'ankara 
Migra.) appears to be, and as that of the Kusumanjali, the Tarka-san-
grola,"6  and the Siddhanta Muktavali undoubtedly is (p. 6 of Dr. Bal- 1, 
lantyne's ed., or p. 12 of his " Christianity contrasted with Hindu Phi-
losophy," and p. 13 of Dr. Boer's Bhasha-parichchheda, in Bibl. Ind.). 
The remarks of Dr. Itiier 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 Sankhya.—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, aro contained in the 45th to the 51st aphorisms 
of the Fifth Book, which I extract with the comments of Vijniina 
Bhikshu : '17  

45. "Na nityatrani Vedfinalit karyatva-grute4" I " Sco taps ' tapyata 
tasmat tapas tepandt trayo vethl ajayanta" ity adi-aruter vechincitie na 
nityatvam ity artha4 I veda-nityata-veikyani eha sajcitiyanuiirvi-prava-
heinucheltheda-pareini I Tarhi king paurushey0 racial?, I na ity aha I 46. 
" .2Va paurttoheyatragi tat-kartt4 purushasya abhaviit" I iivara-pratishe-
dad iti aesha4 i sugamain I apara4 kartta bhavatv ity eikankshayant aha I 
47. "Ifukteimuktayor ayogyatvat" I Jivan-nrukta-dhurino Violator vihul-
dha-saltvalaya niratiaaya-sarvagno 'pi vita-ragatrat sahasra-acikha-veda-
nirmanayogyala I amoklao tv asarvajnatvad eva aysgya4 ity arthoh I nanv 
eram apaurusheyertrad nityatvam eva agatam I talreilta 148. "Na apau-
rosheyatvad nityatvam ankuradi-vat" I Spashtam I nanv ankoreidt.ohv api 
karyatvena ghatadi-vat purosheyatvam anumeyam I tatraka 149. ".71slins 
api tad-yoge drishta-badheidi-prasaktila" I Tat paurosheyafft tech cPta- 

1?6  ArinTidllikaratjam attars ( sa drividho fivatma paratnatmn eha I tatra iirarak 
sarrajnate paramat»ui eka era I jiriitnta prati iariram Lhiiirto ribhur nitpaceh, I 
,t The substratum of knowledge is soul. It is of two kinds, the embodied said, 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." 
'" Compare Dr. BallantynOs translation of the S5nkhya Aphorisms, books v. and 

vi., published at Mirzapere in 1856, pp. 26 ff., as well us that which subsoqumlly 
appeared in the Bibliotheca Indica (in 1865), pp 127 ff. 
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rira-janyam ai vyaptir loke drishta tas,gah bildhadir evam sat% sydd iti 
.erthah I nanv 2idi-purushochcharittztvcid Veddh api paurusheydh ova ity 
aha I 50. " Morin adri'shre'pi krita-buddhir upajayale tat paurushe-
yam" I Drishte iva adrishre 'pi yasnrin vactuni krita-buddhir buddhi-
purvakatva - buddhir jayate tad eva paumsheyam iti vyavahriyate ity 
arthah I etad uktam b1avati I na purushoacharitata-matrena paurushe-
yatvani kvasa-prakvasayoh S ushupti-katina,yoh pawrusheyatva-vyavahard- 
Lhavat kintu buddhi-pdreakalvena I Vedas to nihavasa-vad eve adrishta-
vaidd abuddhi-purvakah eva Svayambhuvah sakcildt svayam bhavanti I ato 
na to paurusheyd4 I tatha cha arutih " tasyaitasya mahato biratasya ni-
gvasitem etad yad rigvedo ity fair" iti I nanv evam yathartha-vcikydrtha-
jneindpfirvakatvat auk- vayasycva veidculm api prd mange& ye spit 
tatrahe I 	51. "Zrija-gakty-abhvyakte4 svatah preimanyam," I Vedcindm 
nijd sucibhaviki ya yathar'tha-jnana-janana-iaktie tasyd4 mantrapervedd-
day abhivyakter upalumbhad akhila-vedcincim eva svat4 eva pramanyaga 
siddhyati na vaktri-yathartha,jn'dna-miclakalviiclind ity arthalc I 	tatha 
clue Nyciya-sdtram I "mantrayurveda-pramcinya-vach cha tat-pramanyam" 
iti I 	 . 

" Sutra 45. 	' Eternity cannot be predicated of the Vedas, since 
various texts in these books themselves declare them to have been pro- 
duced.' 	The sense is this, that the Vedas are provdd 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 [ori 
perpetuity] of the Vedas refer merely to the unbroken continuity oef  
the stream of homogeneous succession [or tradition]. 	Are the Vedas,/ 
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 Leara (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 arc liberated even 
while they live,' 	although, from the pure goodness of his nature, he is 
possessed of perfect omniscience, would, owing to his impassiveness, be 
unfit to compose the Veda consisting of a thousand iakhas (branches), 

148 See Colebrooke's essays, i. 369, or p. 241 of Williams and Norgatee ed. 
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while any unliberated person would be unfit for the task from want of 
omniscience. (See S'ankara's comment on Brahma Sutras i. 1, 3; above, 
p. 106.) 	But does not, then, the eternity of the Vedas follow from 
their having no personal author ? He replies (48), ' Their eternity does 
not result from their having no personal author, as in the case of sprouts,1/ 
etc.' 	This is clear. 	But is it not to be inferred that sprouts, etc., since 
they are products, have, like jars, etc., some personal maker? 	He re- 
plies (49), ' If such a supposition be applied to these (sprouts, etc.) it 
must there also be exposed to the objection that 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 I. 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 b,-  that person (since 
we do not ordinarily speak of the inspirations and expirations of any 
person during the time of sleep, as being formed by that person), but 
only utterance with conscious design. 	But the Vedas proceed of their 
own accord from Svayambliii (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 reference to this, he says (51),/ The Vedas have a self-proving 
authority, since they reveal their own inherent power.' 	The self- 
evidencing authority of the entire Vedas is established by the per-I 
ception of a manifestation in certain portions of them, viz. in the for-
mulas and the ikyur-veda, etc., of that inherent power which they (thq 
-Vedas) possess of generating correct knowledge, and does not depend ol 
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its being shown that they (the Vedas) are founded on correct knowledge 
in their utterer,12° or on any other' ground of that sort. 	And to this 
effect is the Nyfiya Sutra, that 'their authority is like the authority of 
the formulas and the Ayur-veda.' (See above, p. 114.).  

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

Nana diet sada-  sarvajnah igvaro ncisti tarhi veclanta-nzahciviikydrthasya 
virckasya upadeao 'fldha - parampardiankayd aprd azdnyam prasajycla 
taltra ciha 1 98. Salha-ritpa-boddhrilvad vakydrthopadciah I ifiranytt-
garbhcidindfil siddha--rztpdathh 1" yathdrtharthasya bocldhritecit tad-rak-
trikdyurvedadi - prcimanyena avadhritach cha eshciih vakycirthopadelah 
pramtinam iti acshah I 	 • A,  

... 
" But may it not be said that if there be no eternally omniscient 

lAvara, the charge of want of authorityliwill attach to the inculcation 
of discriminative knowledge which is the subject of the great texts of -........ 
the lipanishads4 from the doubt lest these texts may have been handed 
down by a blind tradition. To this he replies : 86. 'From the fact that 
beings perfect in their nature understood them, it results that we have 
an (authoritative) inculcation of the sense.' 	...is 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. "Pratity-apratitibhydit na sphorcitniakah eabclah” 	I 	Pratycka- 
varncbleyo 'tiriktaiit kalaeah it ytidi-ripant akhancjant eka-padana sphotah 
iti yogair abhyttpayainyate I kamba-grivddy-arayavcbleyo'tirikto !haply-
avayaviva I sa cha eabda-viiesico pad/iv 'rtha-ephatikarandt sphorah ity 
uchyale I 82 iabdo 'prtimanikah I kutah I "pratity-apratitihhytim” I ea 
gabarch kinz pratiyate na va 1 ddye yena vairna-twiaudayena anapurci- 

129 This directly contradicts the doctrine onttnciatod in the Vaiieshika Sutras and 
the Rustuniinjali. 	Soo above, pp. 121, 123, and 129 f. 

130  This is a various reading given by Dr. Hall in the appendix to his edition of 
the Stinkhya-pravachano-bhushya ; and I have adopted it in preference to siddha-
rapasya which he gives in his text, as the former seems to afford a better sense. 
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vieesha-viiishtena so 'bitivyajyate tasya e a artha-pratyayakatram astu I 
kiln antargattna tena I antye tv ajnata-sphotasya nasty artha-pratydyana-
aaktir iti vyartha sphota-kalpana ity artha6 I Parra& vedanain nitya-
team pratishiddham I &main varna - ttityatvam api pratishedati I 58. 
"Na aabda-nityatvafii karyata-prat7telt" I Sa eva ayaiit ga-karalt ityadi-
pratyabhijna - balad varna- nityatcaiii na yuktam I utpanno ,"ga -karaA 
ityadi-pratyayena anityatca-siddhcr ity arthah I iwatyabhijna tajjati-
yata-rishayini I anyathei ghatader api pratyabhijnayah nityatapatter iti I 
gankate I 59. "PUrva-siddha-sattvasya abhivyaktir dipentya yhatasya" I 
llranu parva-siddha-sattilkas,yaica iabdasyet clhvany-adibhir ya 'bhiryaktis 
tan-matrant utpatti4 pratiter vishayal.t I abhivyaktau drishtanto dipcneva 
ghatasya iti I Pariharati I 60. "Sat-kiiryya-siddhantag chet siddha-sadha- 
nant” 	 j Abhivyaktir yady anagatarastha - tyagena varttamanavaslha- 
lahhah ity uchyate tads sat-karyya-siddhant4 I tadriga-nityateat cha 
sacra-karyanam era iti siddha-sadhanant ity arthah I yadi cha varttama-
nataya satah eva jnana-matra-rapiny abhivyaktir uchyate Wiz ghatadi-
mint api nityatcapattir ityadi I 

" , 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 Maga (jar), distinguished also from parts 
of words like kambu-grica (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 manifhsting a mean- 
ing. 	But the existence of this form of sound is destitute of proof. 
-Why ? ' From the dilemma that it must be either apparent or not ap- 
parent.' 	Does this form of sound appear or not? 	If it appears, then 
let the power of disclosing a meaning [which is ascribed by our op-
ponents to ,sphota] be regarded as belonging to that collection of letters 
arranged in a particular order, by which the supposed sphote is mani- 
fested. 	What necessity is there then for that superfluous sphol'a? If, on 
the contrary, it does not appear, then that unknown sphota can have no 
power of disclosing a meaning, and consequently it is useless to surpose 
that any such thing as sphota exists. 

"The eternity of the -Vedas has been already denied. 	-FIc.,  now denies 
the eternity of letters also. 	58. ' Sound is not eternal, since i6 is char 
that it is a production.' 	The meaning is, that it is out reasonable to 
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infer on the strength of the recognition of the letter G as the same 
that we knew before (see Mimanszi Aphorisms i. 13 ; above, p..74), 
that letters are eternal; 	since it is clear that 0 and. other letters are 
produced, and therefore cannot be eternal. 	The recognition of these 
letters has reference to *their being of the same species as we have per- 
ceived before; 	since otherwise we are landed in the absurdity that, 
because we recognize a jar or any other such object to be the same, it 
must therefore be eternal. 

" He expresses a doubt : 59. ' What we hear may be merely the 
manifestation of a previously existing thing, as a jar is manifested (not 
created) by the light of a lamp.' 	(See Mimiinsa 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 iii 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 
1),Ist (?) condition, and the attainment of its present state, then we have 
merely the recognized principle of an effect virtually existing in its 
cause (see Szinkhya Kdrika 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 arc eternal, etc." 

&cr. X.—On the use which the authors of the different Parknas 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 
,i.charyya, to the Yedie texts, deriv“d chiefly from the Brahmanas and 
Upanishads, on which the Yerbild is doctrines an: based, or by which they 
are defended, or with which, at least, they are aQscrted to be consistent. 
It will, however, be interesting to enquire a little more in detail into the 
extent to 1,5bich the Indian scriptures are appealed to, and the manner 
in which they are treated by the authors ur expounders of the different 
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Darganas. 	The object proposed by the Parva-taiman.sa is an enquiry 
into duty (dhanna-jijnatd—Aph. i.). 	Duty is defined as something en- 
joined by the Veda (chodana-lakshano Who clhannah—Aph. ii.); and 
which cannot be ascertained to be duty except through such injunc- 
tion."' 	The first six lectures of the Kimansa, 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 lecture: its differences and varieties, its parts, .. . . and the pur-
pose of performance, are successively considered in the three next... . 
The order of performance occupies the fifth lecture ; and qualification 
for its performance is treated in the sixth. 	The subject of indirect 
precept is opened in the seventh lecture generally, and in the eighth 
particularly. 	Inferable changes, adapting to the variation or copy 
what was designed for the type or model, are 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 Parva-mImansii is (1) to prove 
the authority of the Veda, and then to (2) deduce from it the duties, 
whether enjoined directly or indirectly, which are to be perfortnol, the 
manner and conditions of their performance, and their results. 	It is 
also termed the Karma-mimansii, " as relating to works or religious ob-
servances to be undertaken for specific ends" (Colebrooke, i. 296, 325). 

The Brahma-mimansu, or Vedanta, is, according to the same author, 
the complement of the Karma-mimansa., and "is termed all ira, later, 
contrasted with purva, prior, being the investigation of proof dLdueible 
from the Vedas in regard to theology, as the other is in ree-ard 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 Alimi- i.za 
is supplementary to the prior, and is expressly affirmed to lc so: but 
differing on many important points, though agreeing ou °till IN, the 
are essentially distinct in a religious as well as a philusophkal vit w' 
(Misr. Ess. i. 323). 	In fact the Brahma-mimansa proceeds upon a de- 
preciation of 'the value of the objects aimed at by the Karma-miniam,a, 

131  Su, Dallantyne's lkiimi-uwa aplimibius, 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'ankara it is not even 
necessary that the seeker after 

	

	knowledge of Brahma should first 
have studied the Barma-miman a before he conceives the desire to 

1 

enter upon the higher enquiry (nanv ilia karmarabodhanantaryyan't tnle- 
814 I na I dharmalinzusayah prig apy adhita-redantasya Brahma-jijna_ 
sopapattch). 	(S'ankara on Bralima Sidra, i. 1, 1, p. 25 of Bibl. Ind.) 
This is distinctly expressed in tie following passage, p. 28 : 

Dandle kint api raktaryant yad-anantarana Brahma-jijnasa upadigyate 
iti I itchyate 1 nitonitya-rastu-rirekah ihamuttartha-phala-hhoga-rird-
gah aama-damadi-sadhana-sampad mumukshatrain cha I teshu hi satsu 
'rag api dharma-jijnasa,yah fit-damn-1 cha Sakpate Brahma jinuisayitutit 
jnatua cha na viparyyaye I tasmad "atha" Sabdena yathokla-sadhana-
sampatly-iinantaryyam vpadiayale I " atah" attbdo hetr-arthah I yasnitld 
vac:4 era agnihotradinaM oreyas-sadhananam anitya-phalataiii daraayati 
"tad yathii iha karma-chito 144 kshiyate erant era antuttra punya-chito 
lokah kshiyate" ity-adi I tatter Brahma-rijnan ad api param purushar- 
thcza (fan . 	ti Brahma-rid apnoti param" ity-adi I tasmad yathokta- 
sadhana-sampatty-anantaram Brahma-jijnasa kart«ryti 1 

Thu 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? 'fi The answer is, 'it is the discrimination between eternal I 
and non-eternal bubstance, 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 t 

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, ha po,wsses no prepara- 
tion for desiring to know Braluua). 	Hence by the word atha it is 
enjoined that the desire in question should follow the possession of 
those requisites.' 	The next word atah, ' hence,' denotes the reason. 
Because the Veda itself,—by employing such words as these, ' Where-
fore just as in this life the world Ni Inch has been gained by works 
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.perishes, so too in a future life the world gained by merit perishes '—
points out that the rewards of the agnihotra sacrifice and other in- 
struments of attaining happiness are but temporary. 	And by such 
texts as this, ' He who knows Brahma attains the highest exaltation,' 
the Veda further shews that the highest end of man is actii:;red by the 
knowledge of Brahma.. 	Hence the desire to know Brahma is to 1.-9 
entertained after the acquisition of the means which have been already 
referred to." 

In the ltinitinsil Sutras, i. 1, 5, as we have seen above (p. 71), Buda-
rilyana, 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 opinions of Jaimini are expressly controverted, both 
on grounds of reason and scripture, as at variance with those of Bads-
rtiyana."2  

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

We have seen above, p. 99, that according to the Brahma Sutras the 
gods possess the prerogative (adhikara) 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 Madhuvidyil, etc., which would 
be absurd, because the sun (Aditya), being the virtual object of worship 
in the ritual connected with that science, could not be worshipped by 
another sun, who, according to the supposition, would be one of the 
deities skilled in it, and one of the worshippers. 	Similar difficulties 
are furnished by other cases, as, for instance, that on the hypothesis 
referred to, the Vasus, Itudras, and three other classes of gods, would 
be at once the objects to be known and the knowers. 	In the next 
Sara the further objection is made (2) that tho celestial luminaries, 
commonly called gods, are in reality destitute of sensation and desire ; 
and on this ground also the prerogative in question is denied to the sup- 
posed deities. 	Badarilyana replies in the 33rd Sutra (1) that although 

In Dr. Ballantyne refers to the Mimiinsnlos us being the ol!ji eters alluded to hr 
S'ankara in his remarks which introduce and Mow 13raluml Siitr.k, i. 1, 4: bur 11,4 
Jahnini is nut expressly mentioned there, I shall not quote this text us proof of my 
assertion. 	See Ballantync's Aphorisms of the Vedanta, p. 12. 
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the gods cannot concern themselves with such branches of knowledge as 
the Madhuviclyii, with which they themselves are mixed up, yet they do 
possess the prerogative of acquiring pure divine science, as that depends 
on the desire and capacity for it, and the non-existence of any obstacle 
to its acquisition (tathapy asti hi inddhayam brahma-vidytiyaa sambhavQ 
Whitra-scimarthycipratishedhatly-apekshalvad adhikarasya). 	An excep- 
tion in regard to a particular class of cases cannot, he urges, set aside a 
rule which otherwise holds good ; for if it did, the circumstance that 
the generality of men belonging to the three highest castes are excluded 
from the performance of particular rites, such as the Rijasfiya, would 
have the effect of rendering them incapable of performing any sacrifice 
whatever. 	And he goes on to cite severpl Vedic texts which prove 
that the gods have both the capacity and the desire for divine know- 
ledge. 	Thus : Tad yo yo deranam pralyabauthyata sa era tad abharat 
tatha rishinaih tatha manushyanant I." Whosoever, whether of gods, 
rishis, or men, perceived That, he became That." 	Again : To ha achur 
" hanta tam atmanant anrichhamo yam atmcinarn anrishya sarran loka's 
apnoti sarrathi cha human" iti I hula ha vai tleranam abhi prararraja 
rirochano 'svranain iti I "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, Rinkara maintains that the sun and other celestial luminaries 
are each of them embodied deities possessed of intelligence and power; 
an assertion which he proceeds to prove from texts both of the Veda and 
the Smriti. 	He then replies to a remark of the llimansalcas, referred to 
under Sfitra 32, that allusions in the Vedic mantras and arthariidas (Dins-
trativ'e 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 A as not primarily intended to prove that 
particular point. 	Tho Alimansaka is represented as still unsatisfied : but 
I need not carry my summary further than to say that Ninkara concludes 
by pointing out that the precepts which enjoin the offerin,es to certain 
gods imply that these gods have a particular form which the wor- 
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shipper can contemplate; and that in fact such contemplation is en-
joined in the text, " Let the worshipper when about to repeat the 
Vashatkara meditate on the deity to whom the oblation is presented" 
(yrival devatayai havir grihitaiii, vat tam dhyayed vashatkarishyan)."8  

In Brahma Sutras, iii. 4, I, it is laid down as the principle of Balla-
rayana that the knowledge of Soul, described in the Upanishads, is the 
sole means of attaining the highest end of man, i.e. final liberation; 
that it is not to be sought with a view to, and that its operation is 
altogether independent of, ceremonial observances (atah I asmat rodanta-
vihitad atma-jmincit svatantrdt purushdrthah siddhyati iti Badarayanah 
deharyyo manyate). 	This he proves by various texts (ity-eraiia-jatiyaka 
irutir vidya yah kevalayah purushartha- ketutvafii 4rarayati), such as 
Tarati §akam alma-vit I sa yo ha vat tat param Brahma reda Brahma era 
bhavati I Brahma-lid apnoti param I "He who knows soul overpasses 
grief" (Chhandog,ya 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 Sankara, means that " as the 
fact that soul is an agent in works implies an ultimate regard to works, 
the knowledge of soul must also be connected with works by means of 
its object" (karttritrena atmanah karma-leshatrat tad-rijnanam api . . . 
vishaya-dvarena karma-sambandhy era 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 Veda 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 the object of knowledge is not the embodied soul, 
but the supreme Spirit, of which agency in regard to cites 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 Puranas afford no independent c iideuce, will be quoted 
below. „ 
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contrary, puts an end to all works" (na cha tad-vijnanazit karnzanam 
prararttakambhavati pratyuta tat karmany uchchhinalti), and under Sidra 
16 he explains how this takes place, viz. by the fact that "knowledge 
annihilates the illusory conceptions of work, worker, and reward, which 
are caused by ignorance, and are necessary conditions of capacity for 
ceremonial observances" (Apt cha karniadhikara-heta4 hriyci- karaka-
phata-lakshanasya samastasya prapanchasya aridya-kritasya vidya-samar-
thyat srarapopamarddam anzananti). To Sutra 3 Badarayana replies that 
the ceremonial practice of sages is the same whether they do or 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 of the Veda, and not a 
knowledge of all its contents that is referred to in the text in question. 
Another reason assigned in Antra 17 to chew 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 (ardhltraretassu cha agranzeshu vidya ariyatena cha tattra kar- 
nzazzgatraiii vidyayah vpapadyate karnrablu 	I na by agnihottradini vai- 
dikani harm-int teshan4 eant i). 	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 Dadartlyana rejoins in Sfitra 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 bralimaclidrin, are clearly indicated, the 
third can be no other than that of the ascetic. 	The subject is further 
pursued in the next Sutra 2(), where the author and 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 bring inculcated on these who practise 
it, is altogether independent of works (tosalat siddha ii rddlzrarotas0 
a grania4 siddhain cha tirddhuartlasbm calif:te-it vidyelyci4 onitantryam). 
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Again in Brahma Sutras, iv. 3, 7-14, the question is discussed whether 
the words sa eau Brahma gamayati, "He conducts them to Brahman," 
refer to the supreme Briihrart, or to the created Drama. 	BIdari 
(Sutra 7) holds that the latter is meant, whilst jaimini (in Sutra 12) 
maintains that the former is intended. 	The conclusion to which the 
commentator comes at the close of his remarks on Siam 14 is that the 
view taken by Bitidiri is right, whilst Jaimini's opinion is merely ad-
vanced to display his own ability (Windt "ktiryyam Badarir" ity esha 
era pakshah sthitah I "param Jaiminir" iti cha pakshantara-pratipd-
dana-mattra-pradaraanam prajna-vikdiandya iti drashtaryam). 

Further, in Brahma Sutras, iv. 4, 10, it is stated to be the doctrine 
of Ridari that the sage who has attained liberation no longer retains 
his body or bodily organs, but his mind (minas) 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 down as 
the decision of Biidar5.yana 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 sarrajaaa sarvaiaktij'agad-utpatti-sthiti-naga-kciranam ity 
uktam 1 Sankhyadayas tu parinish(hitaiiavastu pramimintara-gamyam era 
iti manyamandh pradheinadini kdrantIntarcini anaminuinas tat-parataya 
eve vedanta-mikoni yojayanti ( sarveshv rya tu vectunta-mikyoshu srishli-
vishageshu anumcinena eve kciryyana karanam lilakshayishitam I Pra-
dhana-purusha-safilyogah nitycinumeyah iti &inkhgah manyante I Edna-
this to etebhyah eve vcikyebhyah Lvaraila nimitta-keiranam anumimate 
anforig cha samactigi-karanam I evam anye'pi tarkikalz rakytibliasa-yukty-
iibluiseicashtambhfih pierva-paksha-vadinah iha uttishjhante I tattra pada-
mikya-pramana-jnena acharyyena vedcinta-vakyaniim Brahmaragati-para-
tra-pradarganaya cak,yabheisa-yukty-cibhaAa-pratipalloyah purrapak,h4T-
kriya nirakriyante 1 tattra Sankhydh pradheiaam b./gamin; ach.tanatil 
jayakh karanaln iti manyanatindh akar "yani inaiinta-mikbani sarcajna- 

10 
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Ilya sarvagakter Brahman° jagat-karanatvam pratipadvanti ity avochas 
tani pradhana-karana-pakshe 'pi yojayitufal gakyante I sarvaiaktitvatit 
tclvat pradhanasycipi sva-vikdra-vishayant v.pmpadyate I evaiit sarvagna-
tvana upapadyato I katham I yat bat jnanant manyase sa sattva-dharanah 
" sattrat sanjayate jnanatn" iti smrite4 I 	Lena cha saltva-dharmena 
jnanena karyya-karanavantah purzahah 80417eynii 4 yogintah prasiddha4 I 
sattrasya hi niratigayotkarshe sarvajnatvam prasiddhahva 4 tua dm kevalasya 
akdryya-karanasya purushasya wpalabc1hi-mattrasya sarva-jnatvaifa kin-
chij-jnatvatil va kalpayituin :sakyam ( trigunatvat tu pradhanasya sarva-
fnana-karana-bhiitallt sattvam pradhanavasthayam api vidyate iti pradha- 
;zasya achetanasya eva sata11 sarvafilatrant upacharyyate vedanta--vakyeshu I 
avagyaila cha traya 'pi sarrajnam Brahntry abhyupagachhata sarva-jnana-
eaktimattvena Ova sarvajnatvam abhmagantaryam I na hi sarva-vishayaiii 
jnanaila kurvad eva Brahma varttate I tatha hi jnanasya nityatco jnana-
kriyam prati svatantryalia hiyeta I atha anityatia tad iti jnana-kriyaya 4 
uparame uparameta api Brahma I tada sarra-jnana-gaktimattvena era 
sarrajnatvana apatati I api cha pray utpatteh sarva-karaka-gicnyam Brah-
ma ishyate tvaya I na oha jnana-sadhananath aarircndrirldiniim abhavo 
jnanotpatt4 kasyachid wpapannd I api cha praclhanasya anokfitnzakasya 
parinama-sambhavat karanatvopapattir mrid-add-vat I na asaifthatasya 
ekaintakasya Brahntana 	I ity erant prcipte idam satram cirablayate (5. ".ik- 
ehater na I agabdam" I na Sankhya-parikalpitam achetanam pradhanak ja-
gata4 karanain gakyailt vedanteshv agrayitum I agabdaait hi tat I kathana 
asiabdaan ( " ikshite4" I ikshitritva-gravanat karanasya I katham 1 evatra hi 
1r-ciliate "Sad era sauntya idana agre acid ekana eva advitiyana" ity upakra-
mya" tad aikshata ' balm &yam prajayeya' iti tat tejo'srYata" iti I tattra 
idani-gabda-vachyalia neitna-rapa-vyeikritaga jagat pray utpatte4 sad-eit- 
?nand 'vadharyya tasya eve prakritasya sack-chhanda-vachyasya ikshana- 
parvakatit tojah-prabhrite 	srashfritraiit dargayati I tatha cha anyatra 
" atma vai idam eka4 eve agre alit I na anyat kinchana mishat I sa aik-
shata 'khan nu srijai' iti ea initial lokan asrijata" iti iksha -parvikam eva 
srishrim achashte I . . . . ity-evam-adiny api sarrajno4vara-karana-paraaji 
vakyany tulaharttavyani I yat tu uktam " sattra-dharmena jatanona sar-
vajnam pradhanant bharishyati" iti tad na tyapadyato I na hi pradha- 
nlivasthdyiiiii guna-samyat sattra-dharano jnanaiii sambharati 	I 	nanu 
uktam " sarva-jnana-gaktinzattrena sarvajnam bhavishyati" iti tad api na 
ttpapadyate 	1 yadi guns-sanye sati sattra-ryapagrayalit jnana-gaktint 
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agritya sarrajnam pradhanana uchyeta kamaiia rajas-tamo-vyapiiirayam 
apijnana-pratibandhaka-aaktim iiiritya kinchij-jnatram uchyeta I api cha 
na asakshikti sattva-vrittir janati na abhidhiyate I na cha achetanasya 
pradhanasya sakshilvana anti I tasmad anupannam pradhanasya sarvajna-
team 1 yoginatil to chetanatvat sarvotkarsha-nimittatia sarvajnatvana upa-
pannam ity anudaharanam 1 atha punah sakshi-nimittam ikshitritrant 
pradhanasya kalpyeta yatha agni-nimittam ayah-pinclader dagdhriteaiii 
tallies sati yan-nintittaert ikshitritvam pradhanasya tad eva sarvajnam mukh-
yam Brahma jagataA karanam iii yuktam I yat punar uktam Brahmano 

'pi na muklayath sarrajnalvana upapadyate nitya-jnana-kriyatve jncina-
kriyam prati svalantryasambhavad ity ultra uchyate I idaga gaud Mayan 
praslatavyals "Lathan). nityajtalina-kriyatve sarrajnatra-hanir" iti I yasya 
hi sarra-vishayavabhasana-kshanzatia jnanani nityana anti so 'sarvajnah iti 
vipratishieldham 1 anityatve hi jnataasyakadackf jcinciti kadachid na janati 
ity asarvajnateam api vat I na asau jneina-nityatre dosho 'sti I jnana-
nityatve jacina-vishayah evcitantrya-ryapadeao na upapadyate iti chet 1 
na I pratataushna-prakage 'pi savitari dahati prakaiayati iti svatantrya-
vyapadcga-dargancit I nanu saritur dahya-prakagya-saThyoge sati dahtzti 
prakagayati iti vyapadeaah sya t I na to Brahmanals pray utpatter jciana-
karma-saileyogo'sti iti vishamo dr ishlantals  I na 1 asaty api karnaani sarita 
prakaiatc iti karttritra-vyapadcia-daraneit I eram asaty api jnana-kar-
mani Brahmanas " tad aikshata" iti karttritra-ryapadeSopapatter na rai-
shamyam I karmapekshayc7774 tic .Brahmani ikshitritra-irutayali sut«ram 
upapannah I him punas tat karma yat prig utpatter iirarailnanasya 
vishayibhavati iti I 	tattvanyatrabhom anirrachaniye nans-s-ape (rya- 
krite vyachikirshite iti bramah 1 yat-prasadad hi yoginam apy atitanti-
gata-vishayam prittyalahatia fiat-  nem ichhanti yoga-kestrel-v;(1qt kiinis rak-
taryaria tasya nit ya-iuddhasya igvarasya arishti-sthiti-saiariti-vishayaiTt 
nitya-jnanam bharati iti I yad apy uktana pray utpatter Brahma 	sari- 
radi-sambandham antarena ikshitritvam anupapannam iti na:tach ehralyam 
avatarati sae itri-prakaga-rad Brahman° jitana-svarapa-nityateena jnai a- 
sadhanapekshanupapattela I . . . . yad apy talon "pradhanasya ad 	1  71- 
makatrad ?arid-dill-vat karanatropapattir na asafithatakya l'rali ,?aii th" 
iii tat pradhanasya agabdatrana era pratyuktant 1 galled to tat kenapi.  ',rah-
manals era karanatraa hit .  vorpariii §akyate na prad,lanarlin i a IOW pea-
panehayishyate "na vilakshanatvad asya" ity-exam-alma ;Brahma :-ct- 
#as ii. 1, 4) I 
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Attra aha yad uktafia " na achetanam pradhanalit jagat-karanam ikshi-
tritva-aravanad " iti tad anyatha 'py upapadyate 1 achetane 'pi chetana-
vad upachara-daraancit I pratyasanna-patanatain" kalasga dlakshga kalam 
pipatishati ity eachetane'pi kale chetana-vadvachdro drishtas tad-vat ache-
tans 'pi pradhane pralyasanna-sarge chelana-vad upachdro bhavishy,ati 
"tad aikshata" iti I yaelui loke kaichich clretanah snatva bhuktva cha 
" aparahne gramaiiz rathena gamishyami" iti ikshitva anantarafil tathaiva 
nigamena pravartlate tatha pradluinam api mahad-ady-akarena viyamena 
pravarttate I tasmach chetana-vad upachargyate I kasmat puna4 karanad 
vihaya naukhyam ikshitritvam ariprechariktnia kalpyate 1 " tat tejala aik-
shata " "514 cipa. aikshanta” iti cha achelanayor apy ap-tejasok chetana-
vad upachara-darian\at 1 tasmat sat-karttrikana api ikshanam aupachari-
kana 111 garnyate upachara-prays vachanad ity evam priapic idaria sutram 
drabhyate 1 6. "Gaunai Melt na l atmaeabdat" 1 yad uktam pradhanarn 
acheteviain each-chhabda-vachyam tasminn aupachariki ikshitir ap-tv'asor 
iva iti tad awe 4 kannat I atma-aabdat I "sad eva eauniya idam agre 
add" ity wpakranaya "tad aikahata tat tejo'srijata" iti cha tejo'b-anna-
na in srishtim uktva tad ova prakritain sad ikshitri tans" cha tcjo-'b-annani 
devata-iabdena pareimrigya aha "sa iyea devata aikshata 1anta ahem 
imas tisro devata4 anena jivena atmana inupraviiya nama-rape vyakara-
vani" iti I tattra yadi pradhanana achetanalia guna-vrittya ashitri kal-
pyota tad eva prakritatvat sa again devata paramri1yeta1 na tada devata 
jivana alma-aabdena abhidadkyat 1 jive hi nanza chetanali earirddhyakshala 
prcintinath dharayita prasidether nirvachanach elm I sa kathana achetanasya 
pradhanasya Wind bhavet I alma ha ncima svarapam I na achetanasya 
prailleanasya chetano jivall avarapani bharitum arhati I 	attra tu ,che-.  
tanam Brahma mukhyam ikshilri parigrayate I 	lava jiva- vishayalt 

-.alma- tabda- prayogala upapadyate 1 tatha "sa yah esho 'nine etadat-
nyam irk& sarvaiii tat saga; sa atria tat team asi S'vetaketo" ity 

attra "sa alma" iti prakritaliz sad-animanam a tmanana atnza-§abdena 
tepael4a "tat taw* asi S'velaketo" iti chetanasya S'velaketor dtmalvena 
upadigati I ap - tejasos to vishayatvad achetanatvais nama - rupa - 2,7/a-
ka/rand' dau cha prayojyatvena eva nirdciat 1 no aka alma - gabda- vat 

• kinchid mukhyatve karanam asti iti yuktaiia kala-vad gaunatvam iikshi- 
tritvasya I tailor api cha ead-adhishihitatvcipekshana eva ikshitritvam 
eater.* tv alma-aabdad tea gannam ikhhitritvana ity uktana 1 atha uchyate I 
achetan,e'pi pradhanc bhavaty eltma-§abda•A I atenana4 aarvartha-karitvat 
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!maid rlYnah sarviirtha-kdrini bitritye bhavaty attruz-iabdo "mama alma 
Bhadrasenah" iti I pradhanatil hi purushdtmatuz 131  bhogdpavargaukurvad 
tquakaroti rdjna h iva bhrityah sandhi-vigranddisku varttamanah I athavd 
ekah eva alma-habdai chetanachetana-vishayo bhavishyati " blzdtanza" 
" indriydtmc2" ill, cha prayoga-dariandd yatha ekah eva jyotih-iabdah 
kratu-jvalana-vishayah I tattra kutah etad dtma-aabeleidikshiter agaunatvam 
ity attra uttaram palhati 1 7. " ?'an-nishthasya mokshopadeidt" i na pra-
dhasuon achetanam dtma-aabddlambanam bhaviturn arkati. "ea dentd" iti 
prakritaiit sad aninzlinam adaya "tat tvam asi gvetaketo" iti chetanasya 
B'vetaketor mokshayitavyasya tan-nishfkint upadigya ".tichdryyavtin pu-
rushy veda ta.sya lavad eva chiral  yeivad na vimokshye atha sampatsye" 
iti mokshopadeadt I yadi hy achetanam pradlatinaz Bach-chhabda-vdchyazia 
"tad asi" iti gra hayed mumukshu* chetanalla Bantam " achetano 'si" 
iti tadd viparita-vddi Matron purushasya anarthaya ity apramdnaffs 
sycit I na tu nirdoshhin gastrama apranu'inaffa kalpayituils yuktant•I yadi 
cha ajruzsya sato nzuntukshor achetanam andtmanam " alma " ity upadiaet 
praniana-bhataift adstrazia set iraddadhdnataya 'ndha-go-leingfila-nydyenos 
tad-alma-drishfini na parityajet tad-vyatiriktaiia cha Camas:R-1a na prati-
padyeta I tathd sail purusharthad vihanyeta anarthafit cha richhet I tas-
mad yatha svargady-arthino'gnihotreidi-sadhatuthl yatha-bhdtmn upadi- 
gati tatha mumukshor api "0 Omit 	I tat tvana asi Svetaketo" ite 
yathd - bhiltana 	eva 	eitmeinana upadzlati 	iti yuktam I era& cha sate • 
tapta - para§u - grahana -moksha-drishliintetta satydbhisandhasya moksho- 
pade§ah upapadyato I . . . . taeenad na sad - animany dtma - iabda4ya • 
gaunatvana I 	bhritye tu svami - bhritya - bhedasya pratyakshalvdd apts- 
panno gaunah eitma-aabdo "mama alma Bhadrasenah" iti I api cha 
kvachid gannah iabdo drishtah iti via etdvatd gabda- pranzdnake 'rthr 
gauni kalpana nyciyyd sarvattra andivcisa -prasangat I yat tu uktaiii 
chetandchetanayoh eddluiranah alma-sabdah kratu-jvalanayor iva jyotih- 
aabdah iti I 	tad na 1 anektirthatvasya anydyyatvdt I tasnadcla chelanos• 
vishayah eva mukhyah dtma-aabda4 chetanatvopachdriid bhutadishu pra-
yqjyate "bhiacitmd" " inttriritmei" iti cha I sadharanatve 'py dtma-
gabdasya na prakaranam upapadaila vd kincha stigchoyakam antarena an-
yatara-vrittita nirdheirayttulit lakyate I na cha atra aokettazzasya ni§t ha-
yakaift kinchit kdranam ash' prakritaih tu sad ikshitri sann ,Vtai cha 
cketanah S'vetaketuh I na hi chetanasya S'velaketor achetanah dtmd stm- 

t." The edition printed in Bengali characters reads partmhasyo atmtanah. 
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bhavati ity avooluinuz 1 tatmach, Actana-vitrhaya4 ilea iitnia-aabda4 itt 
niichiyato f 

" And it has been declared that Brahma, omniscient and omnipotent, 
is the cause of the creation, continuance, and destruction of the world. 
But the Siinkhyas and others, holding that an ultimate (parinishaita) 35  
substance is discoverable by other proofs, and inferring the existence of 
Pradhana or other causes, apply the texts of the 'Upanishads as having 
reference to these. For (they assert that) all the texts of the Upanishads 
which relate to the creation, deign inferentially to indicate the cause by 
the effect. 	The Siinkhyas think that the conjunctions of Pradhana and 
Purusha (Soul) are to be inferred as eternal. 	From the very same texts 
the followers of Kaneda (the Vaigeshikas) deduce that Idvara 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 (dcharyya), who .understood both 
words and sentences and evidence, with the view of pointing out thtt 
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. trattva, rajas, and tames, 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, cane  be applied to support the view that Pradhana is the 
cause. 	For omnipotence in regard to its own developments is properly 
predicable of Pradhiina also; and omniscience too may be rightly 
ascribed to it. You will ask, bow ? We answer (b), What you call know-
ledge is a characteristic of 'Goodness' (sattra), 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 

135  Compare Saukhya &trail, i. 69: parantparyye 'py ckatra pariniehlha, etc., 
which Dr. Ballantyne renders, "Even if there be a succession, there is a halt (par 
nis/lehir) at some one point," etc. 

ISO The phrase so translated is samavayi-karavant. The word sameniiya is rendered 
by Dr. Ballantyne, in hie translation of the Illiiishapariehhedu (published January, 
1851), p. 22, by "intimate relation" (the same phrase as Dr. Roer had previously 
employed in 1850) ; 	and in the translation of the 'Parka saugraha (published in 
September of the same year), pp. 2 and 4, by " co-inheronee." 
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with bodily organs,'" are reputed to be omniscient; for owing to the 
transcendent excellence of Goodness its omniscience is matter of notoriety. 
Nor it is only of a person (purueha) whose essence is mere perception, 
and who is devoid 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 too in the condition of Pradhana. 	And so in the texts of the Upa- 
nishads omniscience is figuratively ascribed to it, although it is uncon- 
scious. 	And (d) you also, who recognize an omniscient Brahma, must 
of necessity acknowledge that His omniscience consists in His possessing 
the power of omniscience. 	For He does not continually exercise know- 
ledge in regard to all objects. 	For (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 (f) you, too, hold that before the creation Brahma was devoid 
of any impulse to action. 	Nor can knowledge be conceived to arise in 
anyone who has no bodily organs or other instruments of knowledge. 
Moreover (g) causality can properly be ascribed to Pradhana (as it can 
to earth, etc.) owing to the variety in its natnre,"8  and the consequent 
possibility of it *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 consequente of the word 'beholding' being 
employed, your view is contrary to the Veda.' (a) The unconscious Pra-
dhana, imagined by the Sdnkhyas as the cause of the world, can find no 
support in the Upanishads. 	For it is unscriptural. How so? From its 
beholding, i.e. because the act of ' beholding' (or 'reflecting') is in scrip-
ture ascribed to the cause. How? Because the 'Veda contains a text which 
begins thus : 	' This, o fair youth, was in the beginning' 	Existent, one 
without a second' (Chh. Up. vi. 2, 1) ; and proceeds: ' It behold, let 

137 The epithet karyya-karanatiantal.e is rendered clehoirhiya-! ,!,!• fa iu the Bengali 
translation of S'ankara's comment, which forms part of the edition of the S'ariraka- 
sfitras, with comment and gloss, published at Caleutta in 1784 of tho S'aka are. 	This 
translation is useful for ascertaining the general sense, but it does nut en lain all the 
difficult phrases w hich occur in the original. 

"s The meaning of this is that Pradhana, as cause, possess's in its nature a 	ariety 
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 and Form, subsisted be-
fore the creation in the form of the ' Existent,' then goes on to shew 
that this very subject of the text, denoted by the word 'Existent,' 
became, after 'beholding,' the creator of light and other objects. 	And 
accordingly another text (Ait. Up. i. 1) declares in the following words 
that the creation was preceded by ' beholding : " This was in the be- 
ginning Soul, ono only: there was nothing else which saw'" 	It be- 
held, Let me create worlds; it creak& these worlds.'" 	After quoting 
two other texts S'ankara proceeds : "These and other passages may also 
be adduced which shew that an omniscient Igvara was the cause (of all 
things). 	And (b) 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. 	For 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 
(d) that Pradhana will be omniscient from possessing the power of 
omniscience is equally untenable. 	If (b) 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 Passiot and Darkness 
(the other two qualities which•constitute it). 	Besides, no function of 
Goodness can either be, or be called, knowledge, unless it he 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, (e) springing 
from their eminence in every attribute, becomes possible in consequence 
of their being conscious creatures; and therefore cannot be adduced as 
an illustrative argument in the ease before us. 	If; again, you ascribe to 
Pradhina a power of reflection derived from an observer (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. tho omniscient Brahma in the proper 
sense, and nothing else, is the calm of the world. 	Once more, (e) it is 

139  This is the sense assInal in BiAktlingli and Roth's Lexicon to the word ntishrit, 
The commentators render it " moving " (,baba). 
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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-dependence (or spontaneity), in regard to the act of 
cognition, would be no longer conceivable : we reply, that we must ask 
you how the supposition that cognitive acts are continual, interferes 
with the existence of omniscience. 	Because it is a contradiction to say 
that he who possesses a perpetual knowledge which can throw light 
upon all subjects can be otherwise than omniscient. 	For although on 
the hypothesis that knowledge is not continual, a negation of omni-
science would result, as in that case the person in question would some-
times know and sometimes not know,—the same .objection does not 
attach to the supposition of 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 it no object of knowlege. 	But 
the texts which record the fact of ' beholding' will be applicable to 
Brahma with still greater propriety if that ' beholding' have had refer- 
ence to a positive object. 	What then is the object which is contem- 
plated by Brahma before the creation ? We reply, the undeveloped 
Name and Form which were not describable either in their essence or 
differences, and which He wished to develope. 	For what need we soy 
to prove the perpetual knowledge, relating to the creation, continuance, 
and destruction of the world, which belongs to livara, 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 Yugins, 
is derived ? And as regards the further objection (f) 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 as regards the assertion 
(g) that Pradhiina, 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 Pradhiina is not established by scripture. 	And 
that the causality of Brahma, but not that of Pradhana, etc., 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 Sutras, ii. 1, 4 ff.). 	Here 
the Stinkhyas remark : ' As regards your objection that the unconscious 
Pradhima cannot be the cause of the world, because the Veda describes 
that cause as ' beholding,' we observe (h) that that text, if otherwise 
explained, will be consistent with our view. 	For we find that even 
unconscious objects arefi,guratively 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."° In the same way when PradliCtna is on the pOint of 
creating, it can be figuratively said of it, although unconscious, as of a 
conscious being, that it ' beheld.' "I 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 afteacvards acts according to that plan, so too 
Pradhiina (betoming 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 Vedic texts, 'The Light beheld," the Waters beheld' (Chh. 
Up. vi. 2, 3f.). Hence from the fact that the expression is for the most 

140  iridainp:patialinti, literally, "The hank 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. 	'Tyre, howev.r, the toinkhyas are 
introduced as founding a serious argument on this equivocal form of spiv+. 

", See Vijiirina Bhikshu's remarks on the Stinkhya Sutra, i. 96, where the same 
illiistrstinn is given. 
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part figuratively employed, we conclude that the act of beholding,' per- 
formed by the ' Existent' also was 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." (h) " The 
assertion that the unconscious Pradhana is designated by the word ' Ex-
istent,' and that 'beholding' is figuratively ascribed to it, as to Water and 
Light, is incorrect. Why ? Because the word Soul also is employed. The 
text which begins with the words, ' This, o fair youth, was in the be-
ginning Existent,' and goes on 'It beheld, it created light,' after relating 
the creation 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 
Pradhiina 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 coinmon 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 Pradhana. 	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 woods ' it is 
Soul' designates tho subtile particle, the Existent, which is the subject 
of the text, as Soul, by the term Soul, and so in the words ' thou art it, 
o S'vetaketu,' describes the conscious Svetaketu as being Soul. 	But 
Water and Fire are unconscious things, because they are objects of 
sense,'" and because it is pointed out that they were employed in the 
manifestation of Name and Form; and so there is no reason, as in the 

142  ViShaYattUit ----. drig-vishayatvat, "front their being objects of the sense of 
sight."—Govmda Anatle. 
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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 
bunk.' 	And their act of ' beholding' was dependent on their being 
governed by the ' Existent.' 	But, as we have said, the act of ' behold- 
ing' is not figurative in the case of the ' Existent,' because the word 
Soul is applied to it. 	But it is now urged (i), that the term Soul does 
apply to Pradhana, though unconscious, because it fulfils all the objects 
of soul; just as it is applied by a king to his servant who accomplishes 
all his designs, when he says 'Bhadrasena is my soul.' 	For Pradlifina 
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 word jyotis 
means both sacrifice and light. 	Why then, the Sfinkhyas 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 Pradhiina), 
because it is declared that the man who fixes his thoughts upon it 
obtains final emancipation.' 	Unconscious Pradhfina 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 Svetaketu, who was about to 
obtain emancipation, was intent upon it, the text above adduced de-
clares his emancipation in the words 'the man who has an instructor 
knows, "this will only last until I am liberated; I shall then be per- 
fected."' 	(Chh. Up. vi. 14, 6) For if the unconscious Pradlnina 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'dstra 
which declared what was contradictory would be unauthoritative, be- 
cause injurious to the person in question. 	But we cannot conceive a 
faultless Sastra to he unauthoritative. 	And if a S'astra esteemed au- 
thoritative should inform au ignorant seeker after emancipation, that a 
thing which was not soul was soul, he (the ignorant seeker) would in 
conseq tence of his faith, persist in regarding it as soul, as in the case of 
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the blind man and the bull's tail,' and would fail of attaining to soul 
which was quite different from it; and would in consequence lose the 
object of its efforts, and suffer injury. 	It is therefore proper to cone 
elude that just as the Vedic precept, that he who desires paradise should 
perform the agnihotra sacrifice is conformable to truth, so, too, the text 
which says to the man seeking after emancipation, ' this is soul, thou art 
that, o S'vetaketu,' declares to him soul in conformity with the reality. 
And so,—as in the case of the man (charged with theft) who takes into his 
hand the red-hot axe, and (in consequence of the truth of his protesta-
tion of innocence) is delivered (Chh. Up. vi. 16, 2),--the promise of final 
emancipation will held 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 (1) 
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 ,yobs means both sacri-
fice and flame), because the assertion that it has a variety of signifiea- 

"a The story or fable here alluded to is told at length by inanda Giri, and more 
briefly by Govinda Amanda as follows: liadchit kila dushtlitni:i tnah4ratjya-niiitge 
patitatn andhaiii sva-bandhu-nagarain jigantishenn babhashe "kini attra aptadanntti 
dukkhitena sthiyate" iti 1 as cha andhah sakka-ran;In fikarnya tam aptam motrii 
mai ha "alto tnad-bhiigartlawatii yad alter: bleanitta mini dinaih svabhisita-m earn-
prapty-asaniartham bleashate" iti 1 ea cha vipralipsur dashta-go-yuviinam i i 11 /44 ta-
diya-Cingulam ancthain yriihaytinnisa ttpatitdes!a cha mutt andhant "(,ha ga-ynvii 
twilit nagarath neskyali nth 1 yaja Iiingidam" iti on cha andha# sraddhalirraya tad 
atyajan yriiblii8htatti apriipya anarlha-paraiapariim priiptas tuna ,nzyriyena i?), (11114 
"A certain minions person said to n blind man who was lying on the road thiough 
a forest, and wishing to pt °end to the city of his friends, ' Why, distressed .1d man, 
do you stay here?' 	The blind man hearing the agreeable voice of tha speaker, and 
regarding hint us trustworthy, replied : 	' It how great is my good fortune th it you 
have accosted me who um helpless, and unable to go to the city whit it 1 desire to 
reach !"rhe other, wishing to deceive him, brought a V icious young bull, and neide 
the blind man lay hold of his 	tail, and 4.old him that the young bull ilia Id road I. l 
hint to the city, enjoining him not to let go the tail, 	Trit•tiot; to tin. sp •alser, the 
blind kept his hold, hut did not attain the object of his desire, tied 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 soul of the elements,' or 
' the soul of the bodily organs.' 	And even if it were admitted that the 
word soul was common to different things, it could not be ascertained 
whether it had reference to one thing or another unless the context or 
some auxiliary word determined the point. 	But in the case before us 
there is nothing to determine that it denotes anything unconscious; on 
the contrary, the subject of the sentence is the ' Existent, the beholder,' 
and in immediate connection with it is the conscious S'vetaketu; for as 
wo have already said an unconscious thing cannot be conceived as the 
soul of the conscious S'vetaketu. 	Thus it is settled that the word 
1  soul' refers to a conscious being," etc. 

In the fourth section (pada) 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): 

/dal, tv idanim avaiishlam ligankyate I yad uktam pradhiinasya 0.4ab-
datrail tad asiddhaa kasuchit icikhasu pradhana-samarpaniibhascincia 
iabdcinani kriyamdnatrat I atah pradhcinasya karanatraiia veda-prasiil_ 
dham era tnahadbhih paramarshibhila frapileidibbih pariyrihitam iti pra-
sajyate I lad ycivat teshiiih eabelaniim anya-paratrai na pratipcidyate 
tecvat sarrajnam Brahma jagatah karanam iti pratipaditam apy (chili-
bharet 1 atas haulm, anya-paratvaiii daracryitum parah sandarbhah pra- 
varttate 1 	"einumelnikam api" (Br. Sutra i. 4, 1) anumana-nirupitam 
api pradhanam "ekeshlifil" nrikhiniia iabdavad upalabhyate I Kathake hi 
parhyate "mahatah pararn avyaktana aryaktat purushah parah" iti I 
tattra ye era yam-dam:Ina yat-kramakcig elm mahad-aryakta-pcirashah 
smriti-prasiddhas te era iha pratyabhijniiyante I tattra "aryaktana" iti 
smriti-prasiddhela gabdarli-hinalreich dui na vyaktam avyaktana iti ryut-
palti-sambhavcit smritiirasiddhata pradhanam abhidkiyate I atas tasya 
aabdavaltrael aiabdatram anapapannam "4  I tad era cha jagatah kart:nap-A 
aruti-smriti-prasiddhibhyah ill chat 1 ha eta ff r, am I na by slat Kathalca-
vakyain emriti-prasiddhayur mahlui aryot kt n fy astitra-param I na by attra 
ya-clriiaiii Auariti pray:W(1110i bvatanli oth 1•4ricraiit 	triyanant pradhlinacit 

1" The text given in the Dihl..Indica has trpapaiinim, butt 1 follow the old edition 
in Bengali characters in reading anupapannam, which semis required by !lir sense. 
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tadrigant pratyabhijnafiate I gabda-mattraffs hy attra avyaktam iti pra-
tyablajnayate I sa cha gabdo na vyaktam avyaktam iti yaugikatrad an- 
yasminn dpi sakshme durlakshye cha prayujyate na 	cha ayaat kas- 
mingchid radha4 I yd tu pradhana- vadinam radltil,t sa teshant eva 
pcsribhashiki sari na vedartha-nirapane karana-bharans pratipadyate I 
na cha kranta-mattra-samarthyat samanartha-pratipattir bharaty asati 
tad - rupa - pratyabhijnane I na hy agra,stheine gam pagyann agroll«nt. 
ity amadho 'elhyarasyati I prakarana-nirapandyarts cha attra na para-
parikalpitam pradhanam pratiyate 4arira -ritpaka- vinyasta- grilate4 i 
garirain hy attra ratha-rapaka,vinyastam aryakta-gandena parigrihyate 
kutah. I prakaraneit parigeshach cha I tatha hy anantaratito granthal.s 
atma-gariradinaat rathi-rathadi-ropaka-kdriptiift dargayati I (Katila 
Upanishad, i. 3, 3 f.) "Came/nal rathinaat viddhi gariraih ratham era 
cha I buddhiaz cha sarathiiii viddhi manah pragraham era cha I 4. Indri-
yani hayan ahur vishayanis teshu gocharan I atmendriya-mano-yuktans 
hhoktety abut manishinah" I tai' claaindriyadibhir asathyataih sainsarant 
adhigachehludi I saatyatais tv adlevan4 paralit tad rishnoh paramans 
padam apnoti iti dargayitva kianz tad adhvanah param Vishnoh paramam 
pedant ity asya akankshoyatia tehhyah era prakritebhy4 indrigadibhfah 
paratvena paramatmanam adhranala paraiis tad Vishnoh paramam paha; 
dargayati I Katha Up. i. 3, 10 f.) "indriyebhy0 pat-0 hy arthah arthe-
bhyag cha param ntan4 I manasas tu para buddhir buddha alma mahan 
parah I 11. Mahate4 param aryaktam aryaktiit partial:4s parah I puru-
shad na parath kinchit sa kashiha sa para pair" iti I . . . . "Buldh,r 
alma mahan para4" gale sa " almanant rathinath viddhi" iti rathilet ta 
repakshipta4 I ktaah I atma-gabdad bhoktug ehalohogopakaranat petal •pa-
patteh I mahattraas cha asya sramitrad upapannam I . . . . ya pratha-
majasya Hiranyagarblutsya budd14 sa sar vlisam buddhinam patina pra-
tishthd sa ilia "mallet's atind" ity uchyate 1 all cha pfiraettra 6?/(1(thi. 
grahanena era grihila sati hirug i/ia madigyate tasyalz apy astne Nee-
hhyo bteddhibhyah paratroupapattch I . . . . tad craA gariram era okam 
parigishyate I teshum itarani indriyad7ni prakriN;ty era p*ama-pana-
didargayishaya 8amanukrdinan parih.s.hyamanena iha till ,'714 a nyaklii-g b- 
dents parigishyantanam prakritagi garTrath dargay rli ill gauhlat: 1 	. 	. 
tad evana parvaparalathandyailz nasty ultra para-per' • ,Ipitr To pr, egia- 
nasya arakagah j 	2. "Sakshaill tu tad-arhalvat " 1 trkfr in eta,' p •oiknrana- 

145  The earlier edition ahoy° referred to Omit 4 it: II . 
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parigeekableyint 	§arirana avyakta - iabdarit na .ikadhanam iti I 	idam 
aciniat agankyate katham avyakta- gabdarhalvan't garirasya yavald aka- 

. latvdt spashrataram idam garirafit • vyakta-gabdarkant aspashik-vachanas 
tv aryahta -gabdah iti I'atah tdtaram uchyate I rakshaat tv iha kara-
natmana iariraiii visakshyate sikshmasya avyakta-gabdarhatrat j yady-
api sthalant idaat larirath na srayant avyakta-gabdam arhati tathapi 

' tala tv drambhakam Matta- saksham avyakta- gabdant arhati I . . . . 
attra 	dha yadi jagad idant anabhiryakta - ?lama - rdpaa vijatnzakatn 
pray - avastkant avyakta - aalnlarkam ahhyupagamyeta tad -atmana dm 
earirasydpy avyakta-gabdarhatvant pratijnayeta sa eva tarhi pradhana-
karana - vadah evam saty dpadyeta asya era jagatah pray - avasthayilh 
pradhanalvena abhyupagamdd iti I attra uchyate I yadi vayailz sentantranni .  
kanchil prag-ava-sthatit jagatah karanatrena abhyupagachchenta prasanja-
yeina lada pradhana-karana-vadata I Parmeivaradhina iv iyant ctema-
bhih pray-avastka jagato 'bhyttpagamyale na svatantra I. as elm avagyam 
abityupagantarya 1 arthavati hi ia I na hi tay a vina Paranzeivarasya 
erasktriteaat siddhyati aakti-rahitasya tasya pravritty-anupapatteh muk-
teindas cha punar-utpattir vidyaya tasyah vya-iakter &Mat [ avidyatmika 
hi ad eija-aaktir avyakta - :sabda -nirde.iya Parameavarairaya mayantayi 
maldisuehuptir yasydat svarupa - pratibodka - rahita4 aerate eaiitsarino 
livid?. I 	tad etad avyaktani krachid dkaga-gabda-nirdishtana I " etasmin 
nu khalv akshare Gd ,  gi aktVall otag cha protag cha " iti gruteh I kvachid 
akshara-gabdoditant " aksharat paralah parah" iti gruteh I kvachid maga 
iti sackitana "7nayalit to prakrititit vidyad mayinaiii in mahegraratn" iti 
mantra-rarna t I avyakta hi ea maga tattrangatra-nirdpanasya agakyat- 
vat 	tad idam " mahatah param aryaktant" ity uhlam avyakta-prabha- 
vatvad mahato yada Ilairanyagarbhi buddhir mahan I yada to pro ma-
hams tada 'py aryaktddlanatraj jiva-bharasya mahatah parant avyaktam 
ity uktant I atidya by aryaktron aridydrattre cha ftvasya sarrala min-
viiaraharall sanlato rarttate [ tack cha aryakta-gitam mahatah paratvam 
abbedopackciriit tad-rikCire garire parikalpyate I 

" But new this doubt still remains. 	The assertion that the existence 
of Pradlthna is not supported by the Veda is, say the Siinkh3as, desti-
tute of proof, as eel tain Vedic Saldifts contain passages which have the 

• appearance of affirming Pradhiina. 	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 13ralima 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 thedoc-
trine of Pradhana is scriptural, for in the Katha Upanishad (i. 3, 11) we 
read the words 'Above the Great one is Avyakta (the Unmanifested one), 
and above the Unmanifested one is Purusha (Soul).' Here we recognize 
' the Great one,' 	the Unmanifested one,' and Purusha, with the same 
names and in the same order in which they are known to 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. Pradliana's) unscriptural 
character is refuted; and it is proved both by the Veda, the Smriti, 
and common notoriety to be the cause of the world. 	If the Sankhyas 
argue thus, we reply that the case is not so; for this text of the Katha 
Upanishad does not refer to the existence of the ' Great 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. Pradhfwa, composed 
of the three qualities, as is declared in that Smriti, but the mere epithet 
' unmanifosted.' 	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 the Vedas. 	or 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, if he saw 
a cow in the place where he expected to see a horse, would falsely 

11 
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ascribe to it the character of 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 it is the 'body' which is indi- 
cated in the preceding simile. 	For here the body as represented under 
the figure of a chariot, etc., is to be understood by the word ' the . 
Unmanifested.' 	Why ? From the context and the remainder of the 
sentence. 	For the context which immediately precedes sets forth the 
soul, the body, etc., under the figure of a rider, a chariot, etc., as 
follows : ' Know that the soul is the, rider, the body the chariot, the 
intellect the charioteer, and the mind the reins. 	The senses are called 
the horses, and the objects of sense the roads on which they go. 	The 
soul accompanied by the senses and the mind is the enjoyer ; "° so say 
the wise.' 	After pointing out (in the following verses) that with these 
senses, etc., if uncontrouled, the soul gains only this world, but if they 
are kept under controul, it attains to the highest state of Vishnu, 
which is the end of its road; the author (in answer to the question 
' What is that highest state of Vishnu which is the end of the road?') 
spews 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; the spirit (Purusha) is greater 
than the Untnanifested: 	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 bad 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-
tell& Lt,' that,suul, namely, which is figuratively described as a rider, in 
the words ' Know the soul to be the rider.' 	Bat why is the Soul. 

146  The words of the original, both as given here and in the test of the Katha 
Upanishad are ;7 tmendriya-niann-yuktam bhokta, which are not very clear. 	The 
commentators understand iitman at the beginning of the compound as denoting body, 
and suppl y  ainianam as the subject. 	Sec Dr. Root's translation of the Upanishads 
(Bad. Ind. p. 107). 
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superior to the intellect? 	Both from the use of the word Soul and. 
because it aids the enjoyment of the enjoyer, it is shewn to be superior. 
Its character as the Great soul is proved by its being the master... The 
intellect of Hiranyagarbha, the first-born, is the highest basis of all 
intellect ; and it is that which is here called tho '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 alone remains of the objects referred to in the passage 	 
After going over all the others in order, with the view of pointing out 
the highest state to be attained, he indicates by the one remaining 
word, the '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 tho Pradhana imagined by our opponents." 	Going on to in- 
terpret the next aphorism (i. 4, 2) ' But the subtile body may also he 
properly called ' unmanifested,' • S'ankara begins : 

" We have declaret that, looking to the context and the only word 
which remained to be explained, the body, and not Pradhaua, is denoted 
by the word the '1Inapparent.' 	But here a doubt arises : ' Row 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 descrilkd by the 
word 'tinapparent,' still this term applies to the subtile clement a hick 
is its originator" . . 	. . S'ankara begins his interpretation of the next 
aphorism (i. 4, 3) as follows : "Here the Sankliyas rejoin : ' If vlu 
admit that this world in its primordial condition, hetire its name dal 
form had been manifested, and while it existed in its rud'inentary 
form, could be properly designated by the word '1.Thapparent,' and if 
the same term be declared applicable to body also wh;li vontinniug hi 
that state, then 3 our explanation will exactly coinri(le with our do.•.. 
trine of Pradhinna as the cause of all things; since T-ou will vi tirll.  
acknowledge that the original condition of this w odd w is that of I' 
dhana. 	To this we reply : If we admitted any self-dependent original 
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condition as the cause of the world, we should then lay ourselves open 
to the charge of admitting that Pradhana is the cause. 	But we con-
sider that this primordial state of the world is dependent upon the 
.supreme Deity (ParameAvara) and not self-dependent. 	And this state 
to which we refer must of necessity be assumed, as it is essential. 
For without it the creative action of the supreme Deity could not be 
accomplished, since, if he were destitute of his Sakti (power), any 
activity on his part would be inconceivable. . And so, too, those who 
have been emancipated from birth-are not born again, because this ger-
minative power (on the destruction,—which implies the previous 
existence,—of whicV emancipation depends) is consumed by know- 
ledge.1'7 	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 
tether (eika4a), as in the text (Brih. A.r. Up. 'Hi. 8, 11) 	' On this 
undecaying Being, o Gargi, the tether is woven as warp and woof;' in 
other places by the word ' undecaying' (akehara), as in the test, 
' Beyond the Undecaying is the Highest;' and is elsewhere desig-
nated by the term ' illusion' (Playa) as in the line (Rvetaiv. 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 defined in its essence and difference. 	This is the ' Unap- 
parent' which is described as above the ' Great one,' since the latter, 
when regarded as identical with the intellect of Hiranyagarbha, springs 
from the former. 	And even if the ' 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 action of the embodied soul is car- 

14  Govinda Ananda explains this clause ns follows: llandha-nittlai-vyavasthartham 
api sii svikiiryya ity hha "nauktanam" iti i yah-naiiid muktih 8h gvikaryyh tan', viva 
sea srisblaa mahlanam poser bandmipateir ity ari/m/1 I "In the words ' Those who 
had been emancipated,' etc., he tells 1113 that this ignorance must he admitted, in order 
to secure the permanence of emancipation from the bondage (of birth): that is, that 
ignorance by 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 bondev," [because to be released at all, they must be released from something]. 
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ried on. 	And that superiority of the 'Unappar.  ent' 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. 	But I cannot follow further the discussion of 
this question, and now go on to the eighth aphorism (i. 4, 8) where the 
purport of another Vedic teat is investigated : 	. 

"Chantasa-vad aviiesh at ' 1 punar api pradhana-vidi agandatvam pra- 
dhavasga asiddh,ath ity Ziaa 1 	kasmcit 1 nuantra-varniit I (S'vetAgvatara 
Upanishad, iv. 5) "gliipa ekatia lohita-hukla-krishmina bahvitt prajah qt., 
jamtin diii sv ardpd h 1e  I ajo lay eko fa-shaman° 'nu§ete jaheity enanz bhukta- 
bhogant ajo 'llyeah" iti I 	attra hi naantre lohita-kukla- krishna-andeih 
rajah-sattva-tantcblisy abhidltiyante I lohitain rajo ranjandtmakatrat ha-
lal-it aattvatii prakagtmakatt; lit krishnaa tantah a voirandtmakatzta ) teshaiii 
samydvasthavayava-dharntair vyaparliggate lohita-ukla-kriehnd iti I 7la 

jayatc iti cha "aid" veal "mdla-prakritir avikritir" ity abltyupagamat I 
stanv aid -4abdai elthagdydift riufhah 1 vddham I sd to rii(litir iha na cVra-
yituni kakyd vidycl-prakarancit 1. sd cha bahvih prajas traigungdnvitah 
janagati . . . . tasmdt aruti-mild eva pradheinddi-kalpand Kc2pildadm 
ity evana prdpte briona4 I na .anena mantrena iruti-millatvaiia Sdnkhga-
vadasga aakyam ciarayitum 1 na by (cyan; mantrap evatantrgena kanehid 
api varlaiit samarthayitum utsahate I sarvatrapi yayil kagachit kalpanagii 
aiiitveidi-sampadattopaipatteh Seinkhga-vadah era iha abhipretah iti viie-
shavadharana-karanabhdvat I " chanzaaa-vat" I 

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

348  The test of Dr. Boer's ed. of the Upanishad (Bibl. Ind. vol. vii.) has two 
various readings in this line, viz. lohita-lcrialina-varniim for tohita-;ukia-kriihrurm 
(which latter, however, is the reading referred to by S'ankera in his commentary on 
that work), and sariiinitn for svaritpa1.3, 

   
  



166 	OPINIONS REGARDING THE ORIGIN, ETC., 

'red,' Goodness, from its illuminating character, by ' white,' and Dark- 
ness, from its enveloping character, by ' black.' 	The unborn female is 
described as red, white, and black, with reference to the characteristics 
of the three components which make up the state of equilibium. 	Sho 
must be called ' unborn' (Ajel), because she is not produced, since it, is 
admitted that ' original matter' (Alula-Prakriti = Pradhana) is not a 

Kariliii, 	3). 	But modification (of any other substance—Sankhya 	verse 
is not aja the conventional name for 'she.goat ? ' 	True (reply the 
Sankyas), but that conventional,semse 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 Rapila'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 Sfulkhyas is founded on the Veda. 	For the verse in question, if 
regarded independently, is powerless to sustain any hypothesis what-
ever ; and the reason is that, as this description of the state of the un-
born female may be rendered applicable on any hypothesis whatever, 
there is no ground for determining specifically that the SRnkbya theory 
is here intended—' as in the case of the spoon.' " 	This aphorism refers 
to a verse quoted in the Brihad Aranyaka Upanishad, ii. 2, 3 (Bibl. Ind. 
p. 413 of the Sanskrit, and p. 174 of Dr. Rocr's translation), and be-
ginning ' a cup with its mouth down, and its bottom upwards,' which, 
as Sankara remarks, cannot, without some further indication, bo applied 
to any one cup in particular ; and in the same way, he argues, the un-
born female, in the passage under discussion cannot, in the absence of 
anything to restrict the application in any special way be understood 
as denoting Pradhana (swam ihapy avigesho 'jam ekcim ity asye man-
trasya 1 na asmin mantra Pradhiinarn eve ajd 'bhipreta, iti §akyate niyan- 
twn). 	The question then arises what is meant by this ' unborn female.' 
To this the author of the aphorisms and Sankara reply, that the word 
denotes the material substance of a four-fold class of elements, viz. 
light, heat, water, and food, all derived from the supreme Deity (Para-
meivariid utpanna fyotil-pramukha tejo 'b-anna-lakshanti shatur-vidha-
bliutalrumasya prakriti-bhuta iyam aja pratipattaryd). These four ele-
ments he however seems (p. 357) to identify with three, in the words : 
bhatra traya-lakalland eve iyam ajd vijneyei na yuna-tra,ya,lakshanii 1 ' This 
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unborn female is formed by three elements, not by the three quali- 
ties; ' 	and the ascription of the three colours in the text to these 
three elements is supported by a quotation from the Chhandogya Upa-
nishad, vi. 4, 1, which is as follows : Yad agnch rohitam rape* tejasae 
tad rapam yet guklehi tad apaiii yet kriehneih tad annasya I "The red 
colour of fire is that of heat; its white colour is that of water; and its 
black colour is that of food (which here means earth, according to the 
commentator on the Chhandogya Upanishad).'' 	In this way, he adds, 
the words denoting the three colours are used in the proper sense, 
whereas if applied to the three qualities they would be figuratively em-
ployed (rohitadinaa cha iabdandni rapa-viicsheshu mukhyatvad bhakta- 
tvach cha guna-vishayakasya). 	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 (nasvatantra kachit prakritih pradhanain, litillta aja-man-
trene amnayate ai aakyate vaktum I prakaranat to ea eve daivi aaktir 
avyakrita-name-rapa nanza-rapaych pray avaetheinendpi rnantrena amna-
yate ity uchyate). 

Passing over the further questions, which are raised on this subject, 
I go on to the 11th &ara and the comment upon it, from which we 
learn that the words ' knowing him by whom the five times five men, 
and the mother are upheld, to be Soul,' etc. (yasmin pancha paneha-janah 
aka-kV cha pratiehthitah ( tam eoanyah atmanare vidvcin ityadi), are ad-
duced by the Siinkhyas in support of their system, as the number of 
the principles (Melva), which it affirms (see Sankhya Karilitl, verse 3, 
and Sankhya Sutras, i. 61), corresponds to the number twenty-five in this 
text; while the applicability of the passage is denied by the Vediintins 
on the ground that the ' principles' of the Siinkhya are not made up of 
five homogeneous sets of five each (p. 362); that if the Soul and ea ther 
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 nether are comprehended (pp. 364 f.) ; that 
the fact of the correspondence of the numbers, if admitted, would not 
suffice to chew that the ' principles' of the Sankhya were referred to, 
as they are not elsewhere recognized in the Veda, and as the word 

In See Babu Rajendra Lid. Mittra's translation of this Upuni4had, p. 100. 
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' men' ( jand4) is not usually applied to denote 'principles' (p. 365); 
and further that the phrase ' the five five men,' signifies only 'five,' 
and not ' five times five' (p. 366), etc. 	The conclusion arrived at in 
the twelfth aphorism is that the breath, and other vital airs, are re-
ferred to in the passage under consideration; and that although the 
word ' men' (jancilt) is 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 men' (panchajana4) of 
the gods, fathers, gandharvas, asuras, and rakshases, and others again of 
the four castes, and the ICishadas.'s° 	The 'Pedantic teacher (Badara- 
Tana) however, as bis 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 Veda as supporting, 
coinciding with, or reconeileable 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. Ballantync's translation. 	I can 
only refer more particularly to a few of these with the commentator's 
remarks. 	 . 

I begin with Sara i. 155," 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 Yeda. 	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-ituti-virodhojati-paralvat" I atmaikya-arutina fie virodhas 
to nasti tasafil jati-pas-alveit I jatil.a samamyam eka-rupatrain tattra ad-
vaita-irutinani tatparyyad na tv aliandalve prayojaaabhavad fey arthal) 
. . . . yatha-gruta-jati-aabdasya (date tv "Omit dam ekala eva agre awn" 
"sad eva saumya dam. agre (led ekam eva advitiyam" (Chhand. Up. vi. 
2, 1) ity-ady-advaita-eruty-upapiidahitaya eva efitraiii ryaklayam I "jdti-
paralvat" I vijatir-dvaita-nishedlm-paratvad ity artha4 I tattra adya-
vyalchyayam avant Lliava4 I atmaikya-arati-smritishe ekadi4abda4 chid- 

" See the First Volume of this work, pp. 176 tr. 
161  i. 154 in Dr. Hain edition in the BibL Ind. 
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ekaripata-mattra-parah bhedadi-krbdai cha saidharmya-lakshana-bheda-
parah 

"155. ' This is not opposed to the Vedic doctrine of non-duality, 
since that merely refers to genus.' 	Our doctrine that souls are numer- . 
ons does not conflict with the Vedic texts which affirm the oneness of 
Soul, since these passages refer to oneness of genus. 	Genus means 
sameness, oneness of nature; and it is to this that the texts regarding 
non-duality relate, and not to the undividedness (or identity) of Soul ; 
since there is 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 Veda, so as (thereby) to bring out the proper meaning of such 
texts, expressing non-duality, as these, ' This was in the beginning 
Soul, one only ;" This was in the beginning, o fair youth, Existent, 
one without a second.' 	The words ' since that merely refers to genus,' 
mean ' since that is merely intended to deny a duality denotir.g 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 die- 
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 Sutra of the fifth Book : 
".Ms adraitam atmano lingat tad-bheda-prat7teh" I yadyapy almanam 

angonyambheda-vakya-vad abheda-rakyang api eanti tathapi na adcaltam 
na atgantam abhedah I ajadi-rakya-ethaih pratriti-tyagatyagadi-lingair 
bhedasyaica eiddher ity arthah 1 na by alyantabhede tani lingo ay ups-
padyanto 

" , Soul is not one ; for a distinction of souls is apparent from various 
signs.' 	Although there are texts affirming that there is no distinction, 
just as there are others which assert a 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 tln 	sit,ns are incon- 
sistent with the hypothesis of an absolute absence of distinction," etc. 

A kindred subject is introduced in the next Sfitra, the 62nd: 
"Na. 	anatmana 'pi pratyaksha-budreat" I anat mand 'pi hhogya-prapan- 
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ehena atmano na admit= pratyakshencipi badhat I atmanah .sarva-Lhog-
yabherie ghata-patayor apy abhedah spit I ghatadeh patady-abhinnatma-
bherleit I ea dm bheda-greihaka-pratyaksha-badhitah 

"'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 objects by which our senses 
are affected, on the other, because this is opposed to the evidence of 
sense. 	For if soul were identical with all that is perceptible, there 
would also be no 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 Vedic texts as ' this is 
nothing but soul' (afoul era idam)? 	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 Veclantins : 

""inya-paratram arirekana#4 totem" I arivekanam aviveki-purushan 
prati tattra advaite'nya-parattam upahanarthakanuradah ity arthah I 
lake hi gar7ra-aaririnor bhogya-bholdroi eba avirekcna ahhedo vyardriyate 
"'hag: gauro" "mama (third Bhadrasenar ityadih I atas tam era rya-
faharam anudya tan era prati tathei upasanaiii Irutir vidadhati sattea-
guday-ady-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,' 
' Dhadrasena is myself.' 	The Veda, therefore, referring to this mode of 
speaking, inculcates on such undiscerning pc ople the practice of devo-
tion with a view to the promotion of goodness, purity, etc." 

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

Nane exam pramanady-anurodhena draita-sidade (1(1mila-h.:doh kii 
gatir iti 

"But if duality be thus established in accordance vs ith proofs, etc , 
what iineonaes of the Vedic texts declaring non-duality?" 

   
  



OF THE VEDAS, HELD BY INDIAN AUTHORS. 	171 

The answer is as follows : 
"Ara iruti-cirodho raginag pairagyaga tat-siddhela" I advaita-iruti-

virodhas to nasti raginans purushatirikte vairagyaya eva irutibhir advai-
ta-sadhanat I 

" ' 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.' 	That is to say : There is in our doctrine regard- 
ing non-duality nothing contrary to the Veda, as the passages referred 
to affirm this principle with the view of producing in those who have 
desire an indifference in regard to everything except Soul." 

The 12th aphorism of the fifth Book asserts that according to the 
Veda, Prailhana, and not livara, 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'a.nkara puts 
into the mouth of the Sanik-hyas: 

"S•rutir api pradhana-kargyatvasga" I prapanche pradhana-karyga- 
• tvasya eva grutir asti na chetana-karanatre I yatha "ajana ekain lohita- 

inkla-krishaam bah.vila praja4 srijamanarri sarapa4" I "tad ha idea 
tarhy avyakritam alit tad naina-rapabhyaiii vyakriyata" ity-adir ity 
artha4 I ga eha " tad aikshata balm sydna " ityadii ehetana-karanata- 
4ruti4 sil sar,gadav utpannasya naahat-lattvopeidhihasya vaahapurushasya 
janya:inana-pars I kiiiiva hahu-bhavananurodhat pradhane era "bilana 
pipatishati" iti-vad gauni I 	anyathd "sakshi chetah kande nirguna4 
cha" (Svetii ivatara Upanishad, vi. 11) ity-adi-g-ruty-uktaparinamitsa-
sya purushe 'nupapatter iti I ag (DA chits  igvara - pratishodhafa ai4vargye 
ilairagyeirthant iivara -jnanaiia vina 'pi .  mok,sha - pratipadanarthat c ha 
prauqhi-vada-mattrarn iti prag eva vyakkiatam I 

" ' There 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 lies sprung from Pradhima, 
and that it has not had a conscious being for its cause. 	They are such 
as these : ' An unborn female, red, white, and black in hue, producing 
many creatures like herself, etc. ;' 	This was once undeveloped : it 
was developed with Name 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- 
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sessing the attributes of the principle of Intellect (Mahal). 	Or, in ac- 
cordance with the idea of becoming multiplied, the expression (indicat-
ing consciousness and will) is figuratively applied to Pradhdna, as when 
it is said of the bank of a river that it `intends to fall.' 	For on any 
other supposition the incapability of any modification which is ascribed to 
Purusha in such texts as 'He who is the witness, the conscious, the 
sole being, free from the Qualities,' could not properly be applied to 
him (since if he were the material cause of the creation he must become 
modified). 	And it has been before explained132  that this denial of an 
livara is a mere display of ingenuity, introduced for the purpose of 
producing apathy in regard to glay, and of propounding a method of 
final liberation even independently of the knowledge of an rgvara." 

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

.tYanu " bahriA prajalt purusheit samprasata4" ity-tidi-grutek pure-
shasya karanatravayamad vivarttcidi- radah airayalay4 ity aiankya 
aha I "aruti-rirodhad na hutarkapasadasya alma -labhah" I purusha- 	• 
karanatayagt ye ye paksha4 sambhavilds to sarre iruti-viruddha4 iti I 
atae tad - abhyypayantrinailt huteirkihady - adhamanam 	citnta - srartipa-
jnanani na bhavati ity arthah I etena alviani sukha-duPhadi-gunopada-
natra-radino 'pi kutarkikii4 era I teshas apy attnaiatheirthalnanaih 
nasti ity aragantaryam I atma-kciranata-grulayaa cha aakti-iaktimad-
abhedena uptisanarthii4 era "ajdm ekatn" ity-tidi-irutibhilz pradhana-
ktiranata-siddh4 ) yadi cha ahliasytz abhrtidy-adhishthana-karanata-racl 
atmanah karanatram uchyate tada tad na nirakurtna4 parinatnasya pra-
tiehadhat 

"But must we not adopt the theories of an illusory creation, etc., 
because the causality of l'urusha (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, affirming the causality of Soul, which have been de-
vised, are contrary to the Veda ; and conqequently the low class of bad 
logicians, etc., who adopt them have no knowledge of the nature of 

562 See Vijnana Bhikslia's remarks, introductory to the Sutras (p. 5, at the foot), 
which will bo quoted in the nest Section, and his comment on Sutra 1, 92. 	IL is, 
as we shall find, an eclectic, and not a thorough-going adhaent of the Saukhya. 
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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 too are destitute of the true knowledge of 
Soul. 	The Vedic texts which declare its causality are intended to in- 
culcate devotion on the ground that there is no distinction between 
Power ( ffakti) and the possessor of Power (8' aktimat); for the causality 
of Pradhana is established by such texts as that relating to the 'one 
unborn female,' etc. 	But if it be affirmed that Soul is the cause of the 
world merely in the same sense in which the tether 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)."3  

In regard to the question whether the principles of the Vedanta 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. Boer, 
the translator of many of these treatises. 	In his introduction to the 
Taittiriya Upanishad he observes that we there find "the tenets pecu-
liar to the Vedanta already in a far advanced state of development; it 
contains as in a germ the principal elements of this system." 	" There 
are, however," he adds, " differences " (Bibliotheca Indica, vol. xv. p. 5). 
The same nearly is the case with the Aitareya Upanishad (ibid. p. 27). 
In reference to the Svetagvatara Upanishad he remarks : " Sankara in 
his commentary on this Upanishad generally explains its fundamental 
views in the spirit of the Vedanta. 	He is sometimes evidently wrong 
in identifying the views of some of the other 'Upanishads with the 
tenets of the Vedanta, but ho is perfectly right to do so in the explana-
tion of an Upanishad which appears to hare been composed for the 
express purpose of making the principle of the Vedanta agreeable to 
the followers of the Sdnkhya" (ibid. pp. 43 f.). 	Of the Katha Upani- 
shad Dr. Mier says (ibid. p. 97) : "The standing point of the Katha is 
on the whole that of the 'Vedanta. 	It is the absolute spirit which is 
the foundation of the world. . 	. . . 	In the order of manifestations or 
emanations from the absolute spirit it deviates, however, from that 
adopted by the other Upanishads and by the later Vedanta, and is evi- 
dently more closely allied to the Sankliya. 	The order is here: The 
unmanifested (avyakta), the great soul (nzahainid, or mahat), intellect 

163  See Dr. Ballantyne's translation, which I have often followed. 	Ile dots not, 
however, render in extolls° all the passages which I have reproduced. 
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(buddhi), mind, the objects of the senses, and the senses," etc.'" 	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 to the Veda, 
Dr. ROer thus expresses himself in his introduction to the Svetaivatara , 
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 perfect accordance with 
them, and being adopted by the majority of the Brahmans, it was 
never attacked on account of its orthodoxy. 	The same cannot be said 
of the Sankhya; for it was not only frequently in opposition to the 
doctrine 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 
Ratha 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 sonic 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 Sfitras (see i. 3, 34 If., and S'ankara's ex-
planation of them), at lead, a S'adm does not possess the prerogative of 
acquiring divine knowledge. 	(2) It appears from S'ankara's argument 	. 
against Jaimini that he does not consider a knowledge of the ceremonial 
part of the Veda as necessary for the acquisition of divine knowledge, 
but he seems to 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 the authority of the Vedas is 
founded. 	Their attempts to reconcile their tenets with the letter of 
the Veda may often seem to be far-fetched and sophistical ; but I have 
not observed that 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. 

1" See above, p. 161. 
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On the subject of the Upanishads the reader may also consult Prof. 
Max Milller's Ancient Sanskrit Literature. 

I subjoin in a note some extracts from this work,tss 
The Nyalya and 'Vaiieshika Stitras 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.); Vaiieshika 
ii. 1, 17 ; 	iii. 2, 21; 	iv. 2, 11; 	v. 2, 10. 

The author of the Vaiieshika 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 Migra, and the gloss of the editor Pandit 
,Tayanitriiyana Tarkapauchimana, he claims Vedic authority for this tenet : 

21. " g dritra-nimarthrich dm" I (Saukara Miirii) S.  eistra ancti4 i 

to 4g 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 Vaigeshika, the Nyilya, and Yoga philo-
sophers, all pretend to find in the Upanishads some wturanty 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 mush 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 collected from the Upanishads, even from these 
which are genuine and comparatively ancient, all tending to oluoidato the dnrkest 
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 beau felt as any serious difficulty." (p. 820 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 l3ralimanie 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 Mimansiis and the Nyaya), their number was seen raised to six, 
so Ss to include the Vaiieshika, Sankliya, and Yoga schools. 	The most conflicting 
views on points of vital importance were tolerated as long as their edvoontes snout:dud, 
no matter by what means, in bringing their doctrines into harmony with passages of 
the Veda, strained and twisted in every possible sense. 	If it was only admitted that 
besides the perception of the senses and the induction of reason, revelation also, us 
contained in the Veda, furnished a true basis for human knowledge, all other points 
seemed to be of minor importanee." (p. 78 f.) 
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taya 'py atmano bheda-pratipadanat I iruyate hi . . . . (jayanfiriiyana) 
ito 'py jivasya iivara-bhinnatvam ity aha I ifistrasya erutM iamarthyaf 
jiveivarayor bheda-bodhakatvat I triad hi I " dye brahmani veditavye" 
(Maitri Up. vi. 22) 1 "dvci suparna say:gil sakhaya samanain vriksham 
parishasvajato f tayor anyali pippala 	svadu atti anakumn anyo abhichd- 
kaiiti" (Rig-veda Sanhitii, i. 164, 20; SvetiL4v. Up. vi. 6; Mundaka.  
Up. i. 3, I, 1) ity-adi-aruter jiveivarayor bhedo 'vaiyam anyikaryya4 I 
na cha "tat tvam asi S'vetaketo" "Brahma-vid Brahma eva bhavati" 
ity-adi-irutinain kii gatir iti vaehyam I " tat loam asi" iti grutes tad-
abhedena tadiyatva-pratipadanena abheda-bhavana-paratait I "Brauna-
vid Brahma eva" iti erutis Ma nirdulikhatvadina Igvara-samyaiii jivasya 
abhidhatte 714 Cu tad-a0edam I " niraniana4 parain samyam upaiti" iti 
kruter gaty-antariisambhavat I asti hi laukika-vakyeshu " sampad-adhikye 
purohito 'rah raja sanivritta4" ity-adishu seidriaya-pareshv abhadopa-
chura4 I na ohs mokshq- da§ayam ajnana-nivrittilv abhedo jayat 1 iti 
vachyant bhedasya nityalvena naeayogad bheda-nagangikars 'pi vyak.ti-
dvayarasthanasya avagyakatvach Ma iti 8anl8hepa4 I bheda-sadhukani 
yukty-antarani gruty-antarani cha grantha-gaurava-bhiya parityaktani I 

" ' And this opinion is confirmed by the SIstra.' 	(Rankara MiAra) 
The S'astra means the Veda; by which also a distinction of Souls is 
established. For it is said," etc. Pie then quotes two texts which are 
repeated by Tayandrayana, the author of the gloss, whose remarks are 
as follows :] 	" There is another proof of the Soul being distinct from 
Igvara ; 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 13rfihnaZis are to be 
known ; 115°  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 S'vetaketu ;' (2) `He who 
knows Brahma becomes Brahma;' for the former of these two passages 
(1) tends to convey the idea of identity by representing as identity 
with That, the fact of S'vetaketu's entirely belonging to That; whilst 

1" The full text is : Duo brahmani vaiiavyo iabria-brahma porani eta yat—iabile-
brahmani nisknatal1 parent braltmadhigachhat; I "Two %Mults are to be known, the 
verbal and the supreme. 	lie who is initiated in the former attains the latter." Hue, 
however, by the verbal Brilltma, the Veda must be intended. 
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the second (2) affirms the 'equality of the Soul with firara, in con.,  
sequence of its freedom from pain and other weaknesses, and not its 
identity with Him ; for it is shewn by another Vedic text, viz. 'The 
passionless man attains the highest state of equality,' that any other 
destiny would' be inconceivable. 	In secular modes of speaking also, 
such as the following, 'From-the abundance of his wealth the domestic 
priest has become the king,' we find a figurative assertion of identity. 
Nor can it be said that distinction disappears on the cessation of ignor-
ance in the state of final emancipation, because distinction, from its 
eternity, cannot be destroyed, and because, even if its destructibility 
were admitted, two separate personalities must still continue to exist. 
Such is a summary of our argument: further proofs from reasoning, 
and further texts of the Veda, are omitted from a dread of making the 
book too bulky." 

The charge of open contempt of the Veda is brought by S'ankara 
against S'andilya, the author of the Bhagarata heresy, as the orthodox 
Veduntin considers it."7 	Of that doctrine Sankara thus speaks in 
his remarks on Brahma Sutra ii. 2, 45: 

reda-vipratishedhai chic bhavati J chaturshu vedesisu parain areyo 'lab-
(Mud S'anclilyah ideal acistram adhigatavan ity-iidi-vada-ninda-dariamit I 
tasmdd «sangala sahy kalpanci its siddham [ 

" And it also contradicts the Veda: for we see such en instance of 
contempt of the Vedas 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 Bhogavata doctrine objected to by S'ankara do not 
however appear to be those which are principally insisted on in the 
Ilhakti Sutras of S'undilya, 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 (fauna) but 
devotion (b/sakti) 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 pard anuraktir Lrare). 	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 Veda nor the aqui- 

167 See Colebrooke's Misc. Essays, i. 913: "A passage quoted by S'ankara iehiirya 
seems to intimate that its promulgator was S'an4ilya," eta., etc. 

12 
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P.;ition 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 Sutra 1). 	Ceremonial works, too, 
have no bearing upon devotion (Sutra 7), which may be practised by 
men of all castes, and even by Chandalas, since the desire to get rid of 
the evils of mundane existence is common to all (Sutra 78). 	The com- 
mentator explains that the authority of the Vedas as the only source of 
supernatural knowledge is not denied, nor the fact that only the three 
highest castes have the right to study them : but it is urged that 
women, S'udras, etc., may attain by means of the Itihasas and Puriina.s, 
etc., to knowledge founded on the Vedas, whilst Chandillas, 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 (artli-bhaktav- era adhikarah), and after they are 
freed from their guilt, they may attain to full devotion. 	The Bhagavad 
GRA is much quoted by tho 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 Upanishad, vii. 25, 2, are cited to 
prove that devotion is the chief requisite, and knowledge, etc., subser-
vient to it : 

"Alma era idaih earram iti I ea vaiasha evam paiyann cram manva-
nah erain r?janann alma-ratir atma-kriclah litma-mithunah atmanandah 
as aval•acl bhavati" I taltra " citma-rati-"rapayah para-bhakteh "pai-
yann" iti daraanam aprigatradi-bhrama-niraea-mukhena angaM bharati 

" ' An this is Soul. 	He who perceives this, thinks this, knows this, 
delights in Soul, sports with Soul, consorts with Soul, takes pleasure 
in Soul; he becomes self-resplendent.' 	Ileru the sight expresied 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 which a S'andilya is referred to as 
the author of a statement. 	S'ankara in his commentary on the Upani- 
shad calls him a rishi. 	lie cannot, however, have been the same person 
as the author of the Sutras; although, even if he had been so reputed, 
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S'ankiira 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'vetigvatara Upanishad, was the author of the Sankhya aphorisms. 

SECT. XI.—Distinction in point of authority between the Veda and the 
Smritis or non-Vedic S'astras, as stated in the Eya- ya,miila-vistara, 
and by the Commentators on 2faratz, and the Vedanta, etc. ii  difference 
of opinion between S'ankara and Hadhusidana regarding the ortho-
doxy of Sapila and frantida, etc. ; and Vijnana Maikshuis view of the 
Sankhya. 

• 
A distinct line of demarcation is generally drawn by the more 

critical Indian writers between the Vedas, and all other classes of 
Indian STistras, 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. Hyaya-mala-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: 

Baudhayanapastambascvalciyana-katyayantidi-namankiteth kalpa-sittra-
di-granthah niganta- nirukta-shad-anga-granthcih illanv-adi-smritayaicha 
apaurusheyah dharma-budditi-janakatvat veda-vat I na cha mitla-pranaiina-
sapekshatventt veda-vaishanayam iti iankaniyana I utpannt7yi-th buddhch 
svatah-pramanyangikcirena nirapekshatvat I Malvern 1 uktanumanasya 
kalatyaytipadishratvcit I Baudhayana-saltrant tipastamba-satram ity crass 
pwrusha-namna to granthah echyante I na cha Keifitakadi-sanatikhya-vat 
pravachana-nimittatvath yuktant I tad-grantha-nn-kale tadanintanaih 
kaigehid wpalabdhatviit I tack cha avichhinna-pciramparyrna anuvarttate 
lata4 Ktilidasadi-grantha-vat paurusheyah I tathapi vada-mithitrat pra-
manant 1 . . . . kalpasya vedatvailt nadytapi siddham I khan prayatnena 
stidhaniyana I na cha tat sadhayituin' §akyana I paztrushryatrasya samukh-
yaya tat-karttur upalambhena cha stidhitatvat 
" It may be said that the Kalpa Sutras and other works designated 

by the names of Baudhayana, Apastamba, Agvalayann, Kiitydyana, 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 they should not be suspected of 
inferiority to the Vedas on the ground that they depend upon a primary 
authority, since the knowledge which they impart is independent, 
because it is admitted to be self-evidencing. 	Bat this view •is in- 
correct, for the inference in question proceeds upon an erroneous 
generali7ation. 	The books referred to are called by 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 
casein regard to the KtIthaka, 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; 	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 (Prabhiikara) 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. Kallaka.—The same thing is admitted by Kulluka, the commen-
tator on Malin, who (in his remarks on i. I) thus defines the relation 
of his author to the Vedas : 

Paurusheyatca'pi Itanu-cakyanant avigita-mahajana-pariyrahat Indy-
upagrahiich cha vcda-mulakataya prantanyant I Talks cha chhandogya-
brahnzane grayate ".3lanur vai yat kinchid acadat tad bkeshajam bheshaja-
tayai""iti I V? ihaspatit apy aha"Vedarthopanibandhritcat pradhanyaili 
hi Granola miritain I Ifunc-artha-riparita tu yd sniriti4 sii na aasyato 
Tacach, chhastrani gcbhante tarka-vyakaraniini cha I Dharmartha-maksho-
padeskta Aliinur yorad sus dri;yate" I .1fahahharatc'py 'Octant "Puranant 
iltanavo dharma4 Sanyo vcda.4 chikitsitam I ajna-siddhani chalcari nce 
hantaryani hetublii4" I virodhi-Bauddhadi-tarkair na hantavyani I anu-
hulas tu mzma,asadi-tarkala pracarttaniyah era ) eta era vakshyati " ar-
sham. dharmopadeaaiii cha veda,iastracirodhina I yae larkenanueandhatte 
ea dharmanl veda netara1.4" iti I 
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"Though the Institutes of Mann had a personal author, still, as their 
reception by illustrious men of unimpeached [orthodoxy], and their 
conformity to the Veda, prove that they are based upon the latter, they 
are authoritative. 	Accordingly it is recorded in the Chhandogya Bah- 
alma that, 'Whatever Mann said is a medicine for remedial purposes.' 
And Vrihaspati says : ' As Mann depends upon the contents of the 
Veda, he is traditionally celebrated as pre-eminent. 	But that) Smriti 
which is contrary to the sense of Mann, is not approved. 	Scriptures 
and books on logic and grammar are all eclipsed as soon as Mann, our 
instructor in duty, and in the means of attaining both earthly pros- 
perity, and final liberation, is beheld.' 	And it is said in the Melia- 
bhiirata : `The Puranas, the Institutes of Ilan; 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 Inman- 
sakes, are to be employed. 	And accordingly we shall find below (Mann 
xii. 106) that he says, ' the man who investigates the injunctions of 
the rishis, and the rules of duty by reasoning which is agreeable to the 
Veda, he, and he only, is acquainted with duty.'" 	(See above, p. 24, 
note 29.) 

III. Nyaya-malei-vistaira.—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): 

Vimatri sinritir veda-mold 1 vairlika-manv-adi-pranittz-smrititait 1 va-
futyanadleyayancli-mriti-vat 1 taa cha vaiyarthyain aankaniyant 1 annad-
adinibit pratyaksheshu poroksheshu nãotei vedesku viprakiraasya ataushthe-
rirthasya ckatra sankshipyanzeinatvät 1 

"The variously understood Smriti is founded on the Veda, because 
the traditions, such as those regarding investiture, study, etc., have 
been compiled by Vedic men, such as Mann and others. 	Nor is it to 
be surmised that the Smriti is useless, since it throws together in a 
condensed form a variety of injunctions regarding matters to be ob-
served, which are scattered through different Vedas, both such as are 
visible and such as are invisible to us." 	(This last expression appears 
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to refer to the supposition that some parts of the Veda which Menu 
and others had before them when compiling their own works have 
now been lost. 	See Mailer's Am. 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-vistms 
says (i: 3, 19) : 

Na hi idlinintanalt aislita4 Manv-eidi-vad deaa-kola-viprakriektaih vedaih 
divya-jnanena sakshcitkarttuin iaknuvanti yena iishcciehdro mula-vedam 
anumapayet I 

"For learned men of the present day do not possess the power, 
which Mann 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 observances, "these observances may serve as ground for infer-
ring the existence of some Smriti on which they are founded, but not 
for inferring a Veda (taunaelt ehhizchtacharena enaritir anunzatuift ialcyale 
na to irutz). 	But a Smriti which is thus merely inferred to exist is 
set aside by any visibly existing Smriti of contrary import (anuntitii 
cha enaritir viruddkaya pratyakshaya entrito badhyate)." 

IV. ffankara.—The above passages, by assuming that Menu 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'aukara iicharyya. (See, however, the passage 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 rimansaka objector stated in the com-
ment on the Brahma Sutra i. 3, 32, that the Itihasas and Puranas, 
being of human origin, have only a derived and secondary authority 
(‘ itihciea-pnranana api paurusheyatvOt pranzeincintara-maatam cikan-
kshate 1 ), Shnkara argues in his explanation of the following Sutra (i. 3, 
33) that they have an independent foundation : 

Itihaea-puranain api vyakhycitena nzcirgena eanzbhavad ntantrarthavada- 
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Wildcat prabhavati devata-vigrahadi prapanchayitum I pratyaksha-mallam 
api sambhavati I bhavati hi asnzdkam apratyaksham api chirantandnam pro, 
tyaksham I tatted oha Vgasadayo devatabhi4 pratyakshani vyaraharanti iti 
smaryatoIyas in brayad idanintancinam iva pervosham api na sti devadibitir 
vyavaharttuiii 8iimarthyant iti sa jagatl-vaichitiyam pratishedel I idiinina 
lye cha na anyada 'pi sarvabhaum4 kvhatriyo 'all iti brayat tatag cha raja-
stlyd di-deodanci4 uparzoidhyat I idanim ire cha kalantare'py aryavasthita-
prilyan varnagrama-dharmdn pratijanita natal cha vyezvasthd-vidhayi ids-
tram anarthakez kuryat 

4
; Tasma4 dharznotkarsha-vaiat chirantand4 deed-

dibhi4 prat,yakshaiii vyajalerur iti aliskyato I api cha smaranti " svadhya-
yddishta-devatd-samprayogall" ityadi I yoga 'py aninzady-aigrarya-prapti-
phalak4 smaryamano na gakyate sdho,sa-matrona pratyakleyatum 1 grutis  
cha yoga-miiheitnzgant prakhy apayati I " prithvy-ap-tcjo-' nila-khe aamut-
thito panchalmake yoga-gune pravritte I na tasyo rogo na jara na mrit2p14 
praptasya yogad 158  ninziskaiii garirant" iti I rishindm api mantra-brah-
mana-darginciat samarthyaiii na asmadigena samarthyoia upamiituiit yuk-
tam I tasmdt sa-nralam lead-rut-purling/In 

" The Itibasas and Puriinas also, having originated in the way which 
has been explained, have power, as being based on the hymns and 
arthaviidas, to evince the corporeality, etc., of the gods. 	It is also 
reasonable to suppose that they are founded upon intuition. 	For there 
were things palpable through intuition to the ancients, though they are 
not thus palpable to us."° Accordingly it is recorded in the Suariti that 
Vyasa and others associated face to face with the gods.tco 	Any man 

its Instead of yoglid nimuhanz the test of the Biblioth. Indira reads yoga/ yam:yam 
irk See above, pp. 116, 118, and 127; and also Prof Miiller's article on the Vaiie-

shika Philosophy in the Journal of the German Oriental Society, vol. vii. p. 611, 
where it is remarked that the Vaiieshikas, like Kapila, include the intuition of rishis 
under the category of pratyaksha (arshaiii itihnaiii sutra-kried prithak na lakshi-
tam yogi-pratyakshe 'fltar-bhavat). 

100  Compare with this R.V. i. 179, 2 : Ye chid /a parer, ritaerry4 risen sail-aril clever 
bhir avadann ritani 1 to chid avasur Ilya& I " Tht, pious sages who limd of old and 
who conversed about sacred truths with the gods,—thq led a coning il life," etc. See 
also the passages quoted from the Vana-parvan of the 2'.fahabliaram, the S'atapntlia 
Brahrnana, and Plato in the First Volume of this work, p. 147: and compare Ilesiod, 
fragment 119: t oval 'yap Tore ataTES peso, t111/4 8€ 06ancot dOar,bourt 0E0761 KaT4- 
0141701$ 7'111,8071'01S. 

" Immortal gods, not unfamiliar, then 
Their feasts and converse shared with mortal men," 

And Herodotus writes of the Egyptians, ii. 194: TD Si wporepov vc4 civapav vairrn:v 
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who should maintain that the ancients, like his own contemporaries, 
were destitute of power thus to associate with superhuman beings like 
the gods, would be denying all variety in the history of the world. 
Such a person would in like 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 reijasitya sacrifice [which was only to be performed by a 
universal monarch]. 	Ile would also allege that in former times, as 
now, the dutes of castes and of orders were scarely 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 the Smriti'°' 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 rether, 
has begun to act, and a man has attained an tethereal [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 PurZinas have an (independent) foundation.' " 

Sankara does not, however, treat all the ancients in this way. 	Like 
many other systematizers, he finds no difficulty in rejecting or explain- 
ing away any authorities which come into conflict with his views. 	It 
is thus that he deals with liapila, the author of the Sankhya. 	That 
eminent sage is thus spoken of in the S'vetfigvatara Upanishad, v. 2 : 

Po yoni fit !jolting adhitishihaty fib cigvcini rtiplini yowl cha $arval$ 1 

Ofobt Itvai Tabs ?v 'Avyitirrep apxop,.., atidovras gpa Taal av8pWrolot, " And [the 
Egyptian priests said] that before time men the gods were the rule fel in Egypt, 
dwelling together with men." 

161  It appears from the gloss of Govintlit Ananda that one of the Yng t Sutras is 
here quoted. 	I give the sense according to his explanation : mantra•japlid drua-ean- 

nue ihmia tat-sambhiishaiyra Blue iti siitrartbqt. 
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rishim prasiita& Kapila& yas tam afire jniinair bibharttijciyanina& cha 
pagyet 

" The god who alone superintends every source of production and 
all forms, who formerly nourished with various knowledge his son the 
rishi :Kapila, and beheld him at his birth, etc.""' 

Towards the close of his comment on Brahma Sutras ii. 1, 1, which 
I shall cite at some length, Sankara makes some remarks on this pas- 
sage of that Upanishad. 	After stating the points that had been estab- 
lished in the first Book (adhyaya) of the Brahma Sutras, and alluding 
to the objections which had been urged against the Sitalthya 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 : 

Idaniiii sra-pakshe smriti-nyilya-virodita-parihdra4 pradhciaddi-viida-
nil& cha nyeiyabhasepabrifithitatrant pratired'anta& srishry-eidi-prakri-
yaycih arifitatram ily asya arlha-jatasya pratipiidanaya dvitiyo'dhoyab 
drabhyate I tattra Trathoma& tarat smriti-rirodham vpanyasya pariha-
rati I yud uktant Brahma era sarrajnail jagatah karana& tad ayialain 
kut4 "sn;rity-anarakaga-dosha-prasangat" 	I smritio cha tantrolkhyd 
paramarshi-pranitii gish(a-part:arikitci I anyai cha tad-anusarinyah mori-
tay0 I eraiii saty anarakaiiih prasajyeran I Iiisu by achelsnam pradlui-
nain sratantraill jagatah kiiranant upanibadhyate I Hanv-tidi -smritayos 
tarach chodana -lakshonena 	agnihotradinei 	dharnia-jeitona apekshilam 
arthaiii samarpayantyah sarakeigala bhavanti asya rarnasya asmin kale 
'nena vidhanena upanayanam iflriiai cha deharah itthamn vedadhayanam 
itthath samararttanani illhaiii sulfa-dharma- clirini-sa&yegah ;el tatha 
purushfirtluithg chatur-rarnagrama-dharman nano-ridhan vidadhati I a: 
eva& kapiltidi-smrilinant anushtheye vishaye'vakciee'sli nfoksha-Midhanam 
era hi samyag-darganam adhikritya tall pranitii4 I yodi tattra spy and-
vakagah spit Cinarthak yam era astint prasajyeta I tasmat lad-ariretV Jut 
vedcintalt rytikhydeavyalt 	I 	kalhana punar "ikshily-"fidibhyo hetabhp 
Brahma era sarrojnaiii jagatah karanam ity aradharitah iraty-arChoh I 
"smrity-anarokeiga-desha-prasangena" punar ciksh ;plat I Mara ayam 
ancikshepah ava-tantra-prajnaniim I para-tantra-prajnat ,ru p•ayena jcaah 

162  See S'ankara's commentary on this passage in DN. Ind. vii. 351, and Dr. Riier's 
translation, p. 62, with the note ; also Dr. Hall's note in p. 19 of the preface to his 
edition of the Siinkhya Sara, iu the BM. Intl, 

   
  



186 	OPINIONS REGARDING. TEE ORIGIN, ETC., 

svatantryena kruly-arthani avadhiirayitum agaknUvantah prakhyata-pra-
netrikasu smritishv avalamberan tad-balena c/ia gruty-artham pratipat- 
Berman 'asniat-krite cha vyakhydne na vigvasyur. baku-manat stnritinam 
pranetrishu 1 kapila-prabhritinaifi cha drehais jnanam aprallhataiii sma-
ryyate grutio cha Lhavati "rishim prasatani kapilalizyas tam agre jnanair 
bibharttilayamanalh cha paayed u  iti I tasmad na esham matam ayatlear- . 
that gakyaiii aambhavayitum I tarkavaditanzbhena elm to 'rthani pratish-' 
thapayanti I tasmad api antriti-balena vedantali vyakhyeyah iti pundr 
akshepah I tasya sanaddhir "na I anya-smrity-anavakaga-doska-prasan-
gad" iti 1 yadi entrity-anavakaga-doeha-praeangena igvara-karana-vadah 
akehipyeta imam apy anya4 igvara-karwja-vadinya4 smrityo 'navakagah. 
prasajyeran 1 tal$ udaltarishydntah I . . . . evam anekagati smritishv api 
iivarah karanatvena upadcbiatvents cha prakaiyate 1 entriti-balena pratya-
vatiehthanzanasya sniriti-balena eva uttaram pravakshyami ity ato 'yam 
anya-emrity-anavakaga-doshopanydsah I darlitaili he grutinam igvara-
karana-vddana prati tatparyyani I vipratipattau cha entritinana aveigya-
kartavye 'nyatara-partgrahe 'nyatarasydh parityage cha gruty-anusarin-
yah antritaya4 pranitinam anapckshydle itarah I tad uktam pramana-la-
ksluzne " virodhe tv anapekshadi egad wadi by anumanam" iti (Mimi-Ins& 
Siltras i. 3, 3) I na cha atindriyan arthan arutim antarcna kagellid aim-
labhate iti gakya272 sambhavayituni nimittabhavat 1 gakyadi kapiladintifis 
siddhanam apratihatajnanatvdd iti Chet I na I siddher api sapekshatvall 
dharnzanushthanapeksha hi eiddhili sa cha dharmai chodana-lakshanah I 
tata4 cha parva-siddhayag chodanayah artho na pagchinta-siddha-purusha-
vachava-vaiona atigankitain gakyate I eiddha-vyaptgraya-kalpanayanz api 
bahutvat euldhanant pradargitena prakdrcna emriti-vipratipattau satyddis 
na gruti-tyaptiarayad anyad nirnaya-karanam aeti I para-tantra-prcyna-
sya api na akasmat smriti-vieesha-vishayah pakshapato yuktah I kasyachit 
kvachit to pakshapate atilt purusha-mati-vaigvarapyena tattvatyasthana-
prasanglit I tasnzat tasya api emriti-vipratipatty-tipanyasena gruty-anu-
sarananusdra-vivecizanena clue san-marge prajna sangrahaniya 1 Ira to 
gratih2 Kapilagya jnanatigayalh dargayanti pradargita na tayti aruti-
viruddhanz api Kapilana matafis araddhatuift aakyaiii " Eapilam" iti 
" gruti-nimanya-matratvad" '63  anyasya cha Kapiluoya 8ayara-putrcinant 
prataptur Vasudeva-namnah emarancit I anyartha-darganasya cha prapti-
tahitasya aeadhakatvat I Bhavati cha anya Manor mahatyam prakhya- 

1" Minuinsti-sutra i. 1, 31. 	See above, pp. 781. 
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payanti 4rutir "yad val. kincha Mawr avadat tad bheshajam"'81  iti 1 
Mamma cha (sii. 91) "sarva-bhateshu ohatmanaA sarva-bhittani chat-
mani 1 samara prolyann citma-yaji oviiriiiyam adlayachchhati" iti sarvdt-
matca-  darianam pragainsalci Kapilam mataih nindyato iti gamyate I Ka-
pile hi na sarveamatva-darganam anuma n,yate a tmu-bhedilbhyupagamiit I 
. . . . ata'i cha citma-bheda-kalpanayil 'pi Scipilasya tantrava veda-
riraddhatealh voddnusiiri-Manu-vachana-viruclhatuain cha 214 kevalaih ova- 
talqra-prahriti-parikaanaya eveti aiddham 1 	vodasya hi nit apekshaiii 
sairthe preimanyain raver iva riipa-visha' ye puraoha-vachaseini to Malan, p 

tarapokshaa oviirthe prczmanyaa valet?i-smriti-vyavahitain cha iti vipra-
karchalt I tasnuld vela-viruddhe vishaye warily- anavakiiia-prasango na 
doshaA 

" 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 Pradliiina, 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, 
(1)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 (tontra) composed by an eminent rishi, and received 
by the learned; and there are other Smritis in conformity with it. 	And 
the alleged difficulty is that (on the theory that Brahma is the cause) all 
these would be set aside as useless ; since they propound an unconscious 
Pradhitna as the self-dependent cause of the world. 	The Smritis of 
Mann 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 Veda is to be studied, that the cessation of study is to 
take place, and that union with a woman following the same rites is to 

164  See abovo, p. 181, and the First Volume of this work, pp. 188, sad 610. 
4, 
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celebrated, in such and such ways. 	But [on the hypothesis of Brahma 
being the creator] no such room is left for the Smritis of Kapila and 
others, on the ground of any ceremonies to be performed [in conformity 
with their prescriptions]; for they have been composed as embodying 
perfect systems affording the means of final liberation. 	If in this 
respect also no place be left for them the difficulty will arise that they 
are quite useless. 	And hence the conclusion is reached that the Upani- 
shads should be interpreted so as to harmonize with them. 	But, such 
being the case, how, it is again objected, have you determined on the 
strength of the reasons furnished by the texts about `beholding,' etc., 
that it is the meaning of the Veda that Brahma is the omniscient cause 
of the world, thus exposing yourself to the charge of leaving no place 
for the Smriti ? 'Although we hold that this charge is harmless as regards 
those who think for 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 (arshan knowledge ; and there is 
also a Vedic text to the effect ' Ho who of old sustains with manifold 
knowledge Kapila when he is produced, and beholds him when born,' etc. 
(S'veta'sv. Up. v. 2). 	Consequently their doctrines cannot be imagined 
to be untrue. 	And they further support their tenets by argument. 	On 
these grounds also, it is urged, the Upanishads must be interpreted by 
the aid of the Smritis. The questions thus raised are settled by the con-
cluding words of the Satre, ' 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 other texts of the Smriti 
which affirm that God is the cause will be set aside. 	These we shall 
adduce." 	After quoting some passages, S'aukara proceeds : "In the 
same rummer in numerous texts of the Smriti God is shown to be both 
the instrumental and the material cause. 	I must answer on the 

AD See 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 haring the 
effect of setting aside other Smritis. 	But it has been shown that the 
sense of the Vedic texts is in favour of the causality of God. 	And 
since, if the Smritis are at variance with each other, we must of neces-
sity accept the one set and reject the other, those of them which are con-
formable to the Veda will be authoritative, and the rest will deserve 
no attention: for it has been said in the section (of the Piirva Mimi-Lusa) 
on proof (i. 3, 3), that 'if it (the Smriti) be contrary (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 :(siddhaneina), 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. 	Congequently 
his judgment also should be directed into the right path by indicating 
the mutual contradictions between the different Smritis, and by dis-
tinguishing those of them which are conformable to, from those which 
are at variance with, the Veda. 	And (2) the Vedic text which has been 
pointed out, showini the transcendent character of Kapita'a knowledge, 
cannot be a warrant for believing the doctrine of liapila, 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 Viisudeva, the consumer of 
Sagara's sons, is also mentioned in the Smriti; and since the indication 
of something which has a different object in view, and is therefore irrele-
vant to the matter in question, can prove nothing."° There is, besides, 
another text of the Veda which sets forth the eminent dignity of Mann in 
these terms, 'Whatever Mann said is medicine.'" 	And Manu—when 
he employs the words (xii. 91), ' He who, with impartial eye, beholde 
himself in all beings, and all beings in himself, thus sacrificing his 
own personalty, attains to self-refulgence;' and, by saying this com-
mends the tenet that everything is one with the supreme Spirit--must 
be understood as 	 ensuring 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, 
Sankara proceeds) :.." Hence it is proved that Kapila's system is at 
variance with the Veda and with the words of Menu, who follows the 
Veda, riot 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." 

• 
165 The words thus translated are explained as follows in the Gloss of Govinda 

2inanda : Kincha "yak Kaplan; jnanair bibhariti tam iivnram played" iti vidlayate 
tatlia oha anyarthaaya i.4vara-pralipalti-tieskaaya Kapila-aarvajnatvasya clar anam 
anuvadaa !ova mana ntarena prapti-ianyasya sKirtha-sruihalmtvayagad na anurada-
ma trad sarnajnalaa-sidd Air fly aka I "And it is enjoined (in the text of the S'vetti-
ivatarn Upanishad): ' Let hint behold that livara who nourishes Kapila with various 
knowledge;' 	and so since this 'indication' of, this reference to, the omniscience of 
liapila, which has another object in view, and ends in the establishment of an levara, 
and which on other grounds is shewn to be irrelevant, cannot prove its own meaning, 
--this mere reference does not suffice to evince Kapila's omniscience :—This le what is S'anicara 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 TaittirIya Upanishad, Bib. 
Ind. vii. pp. 136, 137, where be says : 

Irapila-kanadadi-tarka-iastra-virodhah iti get I na I teshaon mad- 
Mayo veda-virodhe oha bhranlyopapatte4 

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

Kis remarks on a passage of the Prague Upanishad, which are as 
follows, afford a curious specimen of the contemptuous manner in which 
this orthodox Vedintist treats the heretical Sitnkhyas, etc. (PraAna Up. 
vi. 4 ; Bib. Ind. viii. 244) : 

Seinkhyas to avidya-Vhyaropitam eva purusho karttritvaai kriya-hara-
kam phalaih cha iti kalpayitv a agama-vahyatvat punas tatas trasyantaa 
paramarthatah ova bhoktrievam purushasya ichchhanti I tattviintaraaa cha 
pradhanam purushat paramartha-vasta-Mutam eva ka4myanto 'nya-tar-
kika-krita-lnuldhi-vishay4 eanto vihanyante I Tatha itare tarkika4 On-
khyair ity evam paraspara-virtiddhartha-ka4mnatah dna:skirt/dm:4 lye 
pranino Jnyonyach virudelhantlinc24 artha-dareitvat paramartha-tattmit 
tad-daram eve apakrishyante I atas tan-matam anadritya vedantartha-
tattvam ekatva-darganam prati adaravrento mumukshavah syur iti tarkik4-
mato dosha-darganaift kinchid uohyate'smabhir na to tarkika-teitparyona 

" 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 (purzialia) 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 another principle distinct from soul, viz. Pradhiina (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 tho contrariety between the conceptions of the San-
khyas and 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 (their 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 Vedantic doctrine, which maintains the unity of all being.. 	We 
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have thus pointed out something of the errors of the rationalists, and 
have said nothing in accordance with their views." 

IV.—In thus depreciating Kepila, S'ankara is in direct opposition to 
the Bhagavata Parana (which, however, may be a work of later date 
than his'es), in which the author of the Sankhya is spoken of with the 
greatest reverence. 	Thus in Bhag. Pur. i. 3, 10, he is described as 
the fifth incarnation of Vishnu :  

Panchamah Kapilo nama sidellzelall kala-viplutam I proviicha ouraye 
acinkkyaal tattva-granta-vinirnayanz I 

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

And again, in Bhig. Pur. ix. 8, 12, 13, Kapila is made the subject 
of eulogy. 	A legend narrates that the sixty thousand sons of king 
Sagara, conceiving Kapila to be the robber of a horse which bad 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 
Parana, however, denies that this was in any degree owing to passion 
on the part of the sage: 

Na scidhu-vado muni-kopa-hharjitalt nripendra-putrala iti sattra-disa-
mani .1 kathat tamp roshamayaal vibliaryate jagat-pavitratmani kite raja 
blzuv4 I yasyerita sankhyamayi dri4hrha naur yaya mumukshus garde 
duratyayam ! bluzvarnararn mrityu-patkafiz ripagchit4 paratma-blralava 
kathant prAaiinzatili, I 

" It is not an assertion befitting a good man to say that the king's 
eons were burnt up by the wrath of the sago ; for how is it conceivable 
that the darkness (lamas) of anger should reside in the abode of good-
ness (satire), 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 emancipittion 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 of the Sankhya. 	There is a great deal about this system 

16$ See Wilson's Vish. Pur., profnee, pp. aliv. and ii. 
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in the Mahabharata, S'antiparvan, verses 11,037 ff. 	See Colebrooke's 
Essays, i. 236 (p. 149 of Williams and Norgate's ed.); Wilson's Vishnu 
Parana, pref. p. xciv. and text, pp. 18 ff. with notes; Bhagavata Parana, 
iii. chapters 24-30; Weber's Ind. Stud. passim ; Dr. Riier's Introduc-
tion to S'vetadvatara Upanishad, Bibl. Ind. xv. 35 ff. ; and Dr. Hall's 
preface to the SAnkhya-sara in the Bibl. Ind. p. 19, note. 

We have thus seen that a distinct line of demarcation is drawn by 
the most accurate and critical of the Indian writers, between the 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. 	Rankara, indeed, as we have also 
observed (above, p. 183 f.), 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'vetaAvatara Upanishad, the Mahabharata, the 
Bhagavad Oita, the Vishnu, and the Bhagavata Purdnas, etc., that the 
doctrines of the Slinkhya 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.'69  

165 I quote the following passage from Dr. Boer's introduction to the S'vetiiiir stare 
Upanishad, pp. 36 f.: "At the time of the composition of the SWetasisarara, 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. 	II had 
found many adherents; it was the doctrine of Menu, of some parts of the llalia- 
bVirata, 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 I3rilmhans (sic), distinguished for their knowledge of the Vedas, it could not 
be treated as a heresy. The most learned and eminent of the Brumhans were evidently 
divided among themselves with reference to the truth of the Sankliya and Vedanta, 
and this must have afforded to the opponents of the Vedaie system a most powerful 
weapon for attacking the Vedas themselves. 	If both the Sunkhya and Vedanta aro 
divine revelations, both must be true; but if the doctrine of the one is ten) the doc- 
trine of the other is wrong ; fur they are contradictory among themsciv.s. 	FurthLr, 
if both are derived from the Vedas, it is evident that also the lattcr rannot reveal the 
truth, because they would teach opposite opinions about one and the same point. Such 
objections to the Vedas had been mule already in ancient times, as is dear from the 
Upanishads, from several passages of Mann, from Yaska, ete.; a id emitr these cir-
cumstances it cannot be wondered at, if early attcmpta 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 suffice to say that the more thorough-
going adherents of each—of the Vedanta, the Sankhya, the Nyftya, 
etc.—most, 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 Sutras of the 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 Vedanta seems to be generally admitted. 	But even 
some who licild 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 Maclhusuclana Saras-
von, who gives the following lucid summary of the leading principles 
of the different schools of speculation (Weber's Indische Studien, 1. 23) : 

Sarveshani cha eankshepezza trividhalz era prasthana-blzed4 I tatra 
Czrambha-vcida4 ek4 1 parinama•vado dvitiy4 1 vivartta-midas tritiya4 1 
parthiviipya-taijaea-vdyaviya§ chaturvidhata pairandinavo dry -anukacli= 
kramena brahndincla-paryanta771 jagad arambhante I wad eva kiiryyaziz, 
ktiraka-ropared 	utparlyate iti pratMnzaa 	tarkikiintim 	mimagisa- 
keinalit cha I satka - rajas - how- yuntilmakam pradheinam eva, mahad-
ahankamidi- kranzena jagad-akcirena parinanzate I purvam api siikshnza- 
riipcna sad eva keiryaliz. karana-vyapareLza abhivyajyate 	iti 	clvitiya4 
paksh4 Sankhya -Yoga -Pcitanjala-Peaupateincim I Brahmana4 pari-
namo jagad iti Tralehnaveiniim I eva-prakciia-paramanandadvitiyam Brah-
ma eva-mays-vaicid mithyaiva jagad-iikeirena kalpate iti tritiya4 paksho 

tenets of the Vedanta and Stinkhya to save the uniformity of the doctrine, and 
thereby the sacredness of the Vedas as the Scriptures derived from the immediate 
revelation of God. 	So, for instance, it is recorded that Vyasa, the reputed author of 
the Brnmha Sutras, wrote also a commentary to Patanjali's Yoga-dastra, which is still 
octant under his name. 	In the same manner composed Gaudapada, the eminent 
Vedantist, and teacher of S'ankara's teacher, Govinda, a commentary to ISvara 
Krishna's Siinkhya Karika; and the Bhagavad GIta has also the same object," 
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Brahma-vadinam I sarvesham prasthana-karttrinam munindin Divartta-
vada-paryavasanena advitlye Parameivare eve pratipadye tatparyam I na 
hi to naunayo bhrantall sarvajnatvat tesham j kintu vahir-rishaya-prava-
nanam apcitat4 purusharthe pravego na sambhavati iti nastikya-vara- 
naya tai prakara-bheak4 pradariitei 	I tatra tesluini tatparyam abutkihrci 
veda-viruddhe 'py arthe tatparyam utprekshamanas lan-matana eve upa-
deyatvena grihnanto jand4 nana-patlua-jusho bhavanti I iti servant ana- 
'rayon I 

" The difference in principle between these various schools is, when 
briefly stated, three-fold. 	The first doctrine is that of a commencement 
of the world ; the second is that of an evolution ; the third is that of 
an illusion. 	Atoms of four descriptions—earthy, aqueous, igneous, and 
aerial—beginning' with compounds of two atoms, and ending in the 
egg of Brahma (the world), originate the universe.: 	and effects, pre- 
viously non-existent, come into being from the action of a causer. 	This 
is the first theory, that of the Logicians and Arimansakas. 	The second 
theory, that of the Sankhyas, Yogas, Patanjalas, and PfiAtipatas, is that 
Pradkana (or Prakriti = nature), consisting of the three gunas ,quali-
ties), seem, rajas, and tamas, is evolved, through the successive stages 
of mahat (intellect), and ahankara (consciousness), etc., in the form of 
the world; and that effects, which had previously existed in a subtile 
form, are [merely] manifested by the action of their cause. 	Another 
form of this theory is that of the Vaishnavas [the Ramiinujas], 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 ono 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 ono opinion, or, as those of them must have been 
who did not hold Vedantic principles], since they were umniqeient. 
But as they saw that men, addicted to the pursuit of external objects, 
could not all at once penetrate into the highest trufh, they held out to 
them a variety of theories, in order that they might nut full into atheism. 
Misunderstanding the object which the Millais thus had in view, and 
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representing that they even designed to propound doctrines contrary 
to the Vedas, men have come to regard the specific doctrines of these 
several schools with preference, and thus become adherents of a variety 
of systems. 	Thus all has been satisfactorily stated." 

I find that Vijniina Bhikshu, the commentator on the Si nkhya aphor-
isms, takes very nearly the same view as is here quoted from Madhu-
sudana Sarasvati, in regard to the superiority of the Brahma Ilintansti 
or Vedanta over the other Darganas. 

In his Sankhya-pravachana-blashya (Bibliotheca Indica, pp. 3 ff.), 
he thus writes : 

Syad etat 1 Nyeiya:vagokikabhyam atra avirodho bhavatze I brahma-
mimanisa-yogabhyani tu virodho 'sty era 1 tabhyailt nityeavara-sadhanat 1 
atra cha Igvarasya pratishidhyamanatveit 1 na cha airapi vyavaharika-
pciramarthika-bheldena segvara-nirievara-vadayor avirodho 'stu seivara-
vadasya upasana-paratva-sambhavad iti vachyam 1 vint:yamakabheivat 1 
igvaro hi durjneyah iti niriavaratram api loka-vyavahara-siddhani aigva-
ryya-vairagyaya anuvadituni eakyate almanah sagunatram iva 1 na tu 
kvapi gruty-adav iavarah sphutam pratishidhyata yena seavara-veidasyaiva 
vyaraharikatcam avadharyeta iti 1 atra uchyate 1 atrdpi vyavaharika-
paramarthika- bhavo bhavati I "asatyam apratishthaiii to jagad ahur 
anlivaram" ityadi-gastrair nirigoara-vadasycs ninditatreit 1 asminn 614 
&Isere vy eivahcirikasyaiva ptitishedhasya aigvaryya-vairrigyeidy-artham 
anuveidatvauchityeit I yadi hi laukayatika-matanusarena nityaigvaryyafft 
na pratishidhyeta tada pariparna-nitya-nirdoshaigvary,ya-darganena tatra 
chittave§ato vivelcahyasa -pratibanzdhah syad iti sankhyacharyyanam 
a gaya4 1 segoara-vadasya na kvapi nindadikam asti yew; upasanadi-para-
taya tat Merril's sankochyeta I yat tu " nasti seinkhya-samain jnanani 
nasti yoga-samara &slam 1 atra vah scalgayo ma bhaj jnanani sankhyam 
param entritam" ityadi vakyam tad-vivekainge era sankhya-jnanasya dar-
aanantarebhyah atkarsham pratipadayati na to iivara-pratishedailie 'pi I 
tatra Paragarady-akhila-gishta-sagircidad api seivara-radasyaioa para-
marthikatvam avadharyatc I api cha "Akshapada-pranite cha Kanade 
seinkhya-yogay4 	1 	tyajya4 aruti-virudho 'ingah, gruty-eka-taranair nri- 
bhi 	1 Jaimin-iya cha Vaiyase virudheigiao na kagchana I grutyei vedeirthes- 
qinane aruti-parain gatau hi 	 filo" iti Paragarapapuranadibhyo 'pi 
brahma-mimainsayah igvarakge balarattram I yatha 1 " nya- ya-tantrany 
anakani tail+ fair uktani veidibhih 1 hetv-eigama-sadeicharair yad yuktaiit 
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tad tcpas,yatam" iti moksha-dharma-vikyad api Paraiarady-akhilviishta-
vyavaharena brahma-minzagisa-nyaya-vageshikady-uktah igvara-sadhaka-
nyayala era grahyo balavattrat 1 tatha 1 "Pam na pagyanti yogindrah 
sankhyah api maheivaram I anadi-nidhanam Brahma tam era garanat 
vraja" ityadi-kaurmadi-vakyaila sankhycindm iirarajncinasyaira naraya-
neidinci proktatrach aka' kineha brahma-naimaiitsayah iivarah era mukhyo 
vishayah upakramadadar aradhritah I tatralizie tasya hadhe gastrasyaira 
apramanyaiii syat I " yat-parah gabdah sa gabdarthah" iti nyayat I Ran-
khya-gastrasya to portacirtha-tat-sadhona-prakriti-porosha-rirckcir era 
mukhyo vishayah I iti, isivara-pratishedhaficia-badhi'pi na apramanyam 
"Yat-parah gandah sa aandarthah" iti nyelyat 1 atah seirakaiataya san-
khyam eva ilvara-pratishedhaiii ge durhalam iti I na cha brahma-mimarD-
sayam api igvara4 eva mukhyo vishayo na to nityaigraryain iti raktuift 
gakyate I "snarity-anavakaga-dosho-prasanga"-raps-purra-pakshasya anu-
papattya nityaievaryya-viiishtatvena eva brahma-nzimaiicsa-rishayatrara-
auraniit I brahnza-gabdasya para-brahmany era mcckhyataya to "athatab  
para-brahma-jijnasa " iti na elitritam iti 1 etena enkliya-rirodhad brah-
nza-yoga-dar§anago4kcirgyeavara-paratrant api na giinkanib'gm 1 prakriti-
sratantryapattya "rachananupapatteg cha na anumanam" ityciiii brahata-
siitra-parampard4opapatte§ Mai tatha " sa purreshana api gatruh kal!"??a 
anarachchhedad" iti yoga-sutra-tadiya-cycisa-bhashyabhyalia sphutain "ia-
nityataragamaeh cha iti 1 tasmad abhyvkanaa-vada-prauffhi-radadina 
eva sankhyasya vyaraharikegvara-pratishedha-parataya brahnza-m-manisa-
yogabhycifia saha na virodhah 1 ablzyupagama-radai chat gastre drishrah I 
yathil Vishnu-purcine (i. 17, 54) I "Ete blanna-drigaiit doityah rikepah 
kathitah nuzya I kr itra 'bh yupa,qamaM tatra sanLhepah graya la m mama" 
iti I astu va papinaa jnan,a-pratebandhartham, astika-darganeshr apy 
ani4atah, galai-viruddhartha-vyarasthapanailt teshu teshr aaiageshr apra-
manyain cha I gruti- snarity - aviruddheshu tat nankhya - viaharshu pra- 
maayam asty era 1 	atah era Padma -parting brahma - yoga-darana ti- 
riktanani 	dargananam ninda 'p,y upapadyate I 	Iatha tatra Pa;.ratint 
prati Irgrara-vakyana I " grinu devi, pravakshyami tThiatzOni yatha-1-kra-
mana I yeshaiit grarana-matrena patilyaara jneininc7n4 cpi I pralha,nada hi 
ma yairoktagt aS" (limn Pagupatad ikam, I mach-chhakty-a res'i la ir ri pra,7,1 811M-
prokteini tatah param, I Eanadena to samproktaifa i fi st rat raigoahikam 
maha I Cautantena tatha nyeiyal sankhyafil tie Ka oilma rai I (6 aJan- 
?nand Jaintinind parvaiii 	vedumayarthatah I nirierrirePt.z va(len tr kd-',‘,4,74 
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adstrant mahattaram 1 Dhishanena tatted proktam chap vat 	ati-ganii- 
tam 1 daikandih ndhanarthdya Vishnund Buddha-rupind 1 bauddha-ads-
tram mat proktani nagna-nila-paNdik,emz 1 nulyd-vadam asach-chlostram 
praehchhannam bauddham eva eha 1 mayaiva kathitam devi kalau brah-
mana-rapind I apdrthaa iruti-vakyandgi daria,yat loka-garhitam 1 kar-
ma-svarria-tydjyatvam atra eha pratipiayate I sarva-karma-paribhraffa-
idd na2:shkarmyaiit tatra chochyate I pardtmalivayor aikyam maya.  'era 
pratipddgate I brahmano 'trya paragi rapafit nirgunaga daraitam maya I 
sarvaeya jagato 'py asya ndiandrtharit kalau yuge I veddrthavad mahuads-
tram mays-vadam avalikam I mayaiva kathita* devi jagatdiii naa-kara-
mid" iti I adlaikaiit tu brahma-enimaiiisd-bhdehys prapanchitam asmabhir 
iti 1 lasma astika-adstrasya na kasyapy aprdmanyain virodho vd sva-
sva-vishayeshu sarvesham abadhat aviredhach cha iti I nanv event purusha-
bahutedifzge 'py asya 4astrasya abhyvagama-vadatvani syat I na eyiit I 
avirodhat I brahma-minuagdydm apy "and° nand-vyapadeadd” ityddi-
satra-fdtairjiveitma-bahutvaeyaiva nirnayat I sankhya-siddlut-purushand m 
dtmatvaiii tu brahma-minualsaya badh,yate eva I " (Ulna iti tu 2Taganti" 
iti tat-satreng% paramatman4 ova paramartha-bhamav dtmatvavadhd- - 
rattfit I tathapi eha sankhyasya na apramanyam 1 vydvakdrikatmano 
in'f,-ya itara-viveka-jndnasya moksha-sddhanalve vivakshitdrthe Ladha-

hha-veit I etena aruti-smriti-prasiddlutyor minatmaikdernatvayor vyavand-
rika-peiranadrthika-bhedena alikodha4 

"Be it so: let there be here no discrepancy with the Nyaya and 
Vaiaeshika. 	But it will be said that the Sankhya is really opposed to 
the Brahma-mimansa (the Vedanta) and the Yoga [of Patanjali]; since 
both of these systems assert an eternal igvara (God), while the Sankhya 
denies such an iivara. 	Ind it must not be said (the same persons 
urge) that here also [as in the former case of the Nyaya and Vaige-
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 in view];—you are not, it will be 
said, to assert this, as there is nothing to lead to this conclusion [or, 
distinction]. 	For as 16vara is difficult to be known, the atheistic theory 
also, which is founded on popular opinion, may, indeed, be adverted to 
for the purpose of inspiring indifference to the conception of a Deity, 
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(just as it is [conventionally] asserted. that Lill has qualities); but 
neither the Veda, nor any other gistra contains a distinct denial of 
an 14vara, by which the merely practical [or conventional] character of 
the theistic theory, could be shewn. 	[Consequently the theistic theory 
is not a more conventional one, but trae, and the contradiction between 
the atheistic Sankhya and the theistic systems is real and irreconcilable]. 

"To this we reply: in this case also the distinction of practical and 
essential truths holds. 	For although the atheistic theory is censured by 
such texts as the following : ' They declare a world without an 16 vara to 
be false and baseless;' yet it was proper that in this system (the San-
khya), the merely practical (or conventional) denial [of hvara] 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 fa vara 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 of] that 
system might be restricted, as haring devotion, etc., in view as its 
only end. 	And as regards such texts as the following : ' There is 
no knowledge like the Sankhya, no pow. 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 Para§ara, 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 rartiara Upapurana, 
and other works, shew that the strength of the Brahma-min:Cana lies 
on the side of its theism, viz., 'In the systems of Akshapada (Gotama) 
and Kaniida, and in the Sankhya and Yoga, that part which is opposed 
to the Veda should be rejected by all persons who regard the Veda as 
the sole authority. 	In the systems of Saimini and Vyasa (the Vedanta) 
there is no portion contrary to the Veda, since both these sages have 
attained to a perfect comprehension of its true meaning. 	In the same 
way it results from this text of the 111.eksha-d.harma (a part of the 
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S'anti-parvan of the Mahabhiirata), viz.: ' Many systems of reasoning 
have been promulgated by different authors; [in these] whatever is 
established on grounds of reason,•of scripture and of approved custom, 
is to be respected;' [from this text also, I say, it results] that the 
theory,—declared in the Brahma-mInatinsa, the Nyaya, the Vaikshika, 
etc., in consonance with the tradition of Paragara and all other well-
instructed men,—which asserts an fivara, is alone to be received, in 
consequence of its strength; and [the same thing follows] from the 
fact that in such passages as this of the Kaurma-purana, etc., viz.— 
' Take refuge with that Maheivara, that Brahma without beginning 
or end, whom the most eminent Yogins, and the Sankhyas do not 
behold,'—Ntletyana (Vishnu) and others assert that the SO.nkhyas are 
ignorant of iSvara. 

"Moreover, TSVara is determined to. be the principal subject of the 
Brahma-min:lin:1sa 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.' 
Whereas the principal subjects of the Sankliya are—(1) the grand 
object of human pursuit, and (2) the distinction between nature ( pra-
krill) and spirit (purusha), which is the instrument of attaining that 
grand object. 	Thus this system does not lose its authority, even 
though it be err' *tem 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 SCinkhya has a certain applicability of its own, it is weak 
only in so far as it denies an Rvara. 

"Nor can it be alleged that it is Livara only, and not the eternity of 
his existence, that is the principal subject of the Brahma-mil:n[11mi ; 
since, through the disproof of the objection (purva-paksha) that the 
theistic theory ' is chargable with the defect of rendering the Smriti 
inapplicable,' "° it is ascertained that the assertion of an eternal ricara 
is the main object of the Brahma-mimiinsii. 	But as the word 'Brahma' 
is properly employed to denote the supreme Brahma, the first aphor-
ism of the Brahma-mInatinsa does not run thus, ' Now follows the en-
quiry regarding the supreme Brahma ; ' [but thus, ' Now follows the 

rio The aphorism here referred to (Brahma Sutras ii. 1, 1), with most of S'ankarii 
comment on it, has been already quoted above, pp. 186 tt. 

   
  



OP THE VEDAS, HELD BY INDIAN AUTHORS. 	201 

enquiry regarding Brahma.'] Hence we are not to surmise that, as they 
[would otherwise] contradict the Sankhya, the Brahma-rairransii and 
Yoga systems must aim at establishing [not an eternal Deity] but a 
[secondary] Igvara, who is merely an effect. 	For this is disproved (1) 
by the series of Brahma Sutras (ii. 2, 1 if.) which affirm that 'an un-
intelligent cause of the world cannot be inferred, as it is not conceiv-
able that such a cause should frame anything,' and which would be 
rendered inconclusive by the assumption of the independent action of 
Prakriti ; and (2) by the fact that the eternity of God is clearly under-
stood from the Yoga aphorism [i. 26], viz. ' He is also the instructor 
of the ancients, as he is not circumscribed by time,' as well as from 
the commentary of Vyass. thereon.'" 	Hence, as the Sankhya, arguing 
on its own special principles, and at the same time making a great dis-
play of ingenuity i" and so forth, has in view a merely practical denial 
of an igvara, it does not contradict the Brahma-mimiinsa 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 have 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, 

17 	I quote the commentary of Ehoja-raja on this Sutra, as given by Dr. BMIantyne 
• (Aphorisms of the Yoga, part first, p. 32): Firms/aim I ady5Mim Brahmadinam api 
sa gurur vadeshtii yat4 sa ka lena niivadichhidyate aniiditriit I trshani pram,- iitli- 
'nomad asti kdlcna avachehheda4 I " 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, ou the other band, having bad 
a beginning, are circumscribed by time." 

172  I am indebted to Professor Cowell for a satisfactory interpretation of the first of 
these two phrases, abhyupagama-veida and praut/hi-vadtt, as well as for various other 
improvements in my translation of this passage. 	The phrase abhyupagama-saldhanta 
is rendered by Dr. Ballautyne "Implied dogma" (Nyilya aphorisms, i. 31, p. 30, as 
corrected in MS.). 	Professor Goldstilelier s.v. random it by "implied axiom." 	In 
Biihtliugk and Roth's Lexicon the phrase abhyupagama-reida is rendered "a dis- 
cussion in a conciliatory spirit." 	In regard to the sense of prauefia-each 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 find a censure passed even upon 
the several philosophical systems (Darganag), with the exception of the 
Brahma (the Vedanta) and the Yoga. For in that work igvara (Mahe, 
deva) says to Parvati, 'Listen, goddess, while I declare to you the 
Tam= works (the works characterised by forams., or the quality of 
darkness) in order; works by the mere hearing of which even wise 
men become fallen. 	First of all, the S'aiva systems, nulled  Painpata, 
etc., were delivered by myself. 	Then the following were uttered by 
Brahmans penetrated by my power, viz. the great VaiAeshika system 
by Kanada, and the Nyaya, and Sankhya, by Gotama and Kapila re- 
spectively. 	Then the great system, the Parva-[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,178  while Vishnu, in the form of Buddha, with a view to the 
destruction of the Daityas,r3  promulgated the false system of the Baud- 
dhas, who go about naked, or wear blue garments. 	I myself, goddess, 
assuming the form 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 whorii this great Sastre, which, composed of Vedic materials 
and inculcating the theory of illusion, is yet un-Yedic, 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-mIrafinsii.- 
bhitshya. 	There is, therefore, no want of authority, nor any contra- 
diction, in any orthodox system, for they are all incapable of refutation 
in their own especial subjects, and are not mutually discrepant. 	Does, 
then, this system (the Sankhya) lay down a theory based only on its 
own assumptions in respect of the multitude of souls also ? It does not. 
For in the Brahma-mimansa also it is determined by such a kind of texts 

"3  A name of Vrilmspati, amording to Wilaon's dictionary. 
114  Sco Wilson's Vishnu Purina, pp. 334ff. 
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as the following (Brahma Sutras, ii. 3, 43), viz." the embodied spirit is 
a portion's of the supreme soul, from the variety of appellations,' that 
there is a multitude of embodied spirits. 	But it is denied by the Brahma- 
nilmiinsa that the spirits (pUrudia) asserted by the Sankhya have the 
character of Soul ; ' for it is determined by the Brahma Sutra (iv. 1, 3), 
'they approach Him as one with themselves,''e that, on the ground of 
transcendental truth, the supreme Soul alone has the character of Soul. 
But, nevertheless, the Sankhya is not unauthoritative ; for as the know- 
ledge of its own distinctness from other things, 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 Madhusiidana, 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, 
hwoevor, is clearly a deviation from the older doctrine ; and it 'practi-
cally abolishes the distinction in point of authority between the Vedas 
and the Sraritis, DarAanas, etc. 	For if the Munis, authors of the six 
Daranas, were omniscient and infallible, they must stand o4 the same 
level with the Vedas, which can be nothing more. 	\ 

I return, however, from this digression regarding the hostility of 
S'ankara to the adherents of the Sankhya and other rationalistic schools, 

115 On this, however, S'ankara (in boo) remarks as follows : Jirah hvarasya eat) 
bhavitum arhati !paha 'finer visphulinga4 I aiheali ire aga'all I na hi tu'rerayavasya mu- 
Hy° 'fiis'al sambhavati I kasiniit Dunn niravayavalvat sa era Ms bhavati I "niinii-
vyapadegat I "The embodied soul must be ' a portion' of Drava, as a spark is of lire 
(and not merely dependent upon him as 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, thou, as is'vara has no parts, is not the embodied soul the 
very same as he ? 	'From the variety of appellations,' etc., etc." 

ila The original Sutra rims thus : .erima lei Cu upayaohehhanti grahayanii ohs I 
" They approach Him as one with themselves, and [certain texts] cause them to 
receive Him as one with themselves." 	This refers to certain tests which &tinhorn 
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 A.ranyaka (= S'atapatha Brahmana), and laundaka Upanishads. 
By classing together the Vedic Sanhitils, and the other works enume-
rated in the same passages, the authors of both the Upanishads seem 
to place them all upon an equal footing; and the former of the two 
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 
Mundaka Upanishad, neither of them (if we except only the Vedantas 
or Upanishads) can be placed in the highest rank, as they equally in-
culcate a science which is only of secondary importance. 

As, however, Sankara (who, no doubt, perceived that it would be 
inconsistent with modern theories to admit that any of the works 
usually classed tinder the head of Smriti had been really breathed forth 
by the Creator, and that such a directly divine origin could, on ortho-
dox principles, be assigned only to writings coming under the desig-
nation of Sruti), maintains in his comment on the text of the Bribed 
Aranyaka Upanishad that the whole of. the works there enumerated, 
excepting the Sanhitils of the four Vedas, are in reality portions of the 
Briihmanas, it will be necessary to quote his remarks, which are as 
follows (Bibl. Ind. ii. 855 it): 

. . . 1Wirasitana iva nigrasitam I !lathe. aprayatnenaiva pumsha-niiraso 
bhavaty era& va I are kiiii, tad nih;aeitafiz tato jatam ity feehyale I Pad 
rigv.do yajurredah samaredo' tharrangirasa§ chaturvidhan. mantra-filet...a I 
itihasal,aity rTrragT-Purararasor sainvadadir "Crtragi ha apsarah" ityadi-
brahmanam era I puranam " asad va idam agre asid" ityadi I vidya 
devajana-vidya "vedah so 'yam" ityadih I upanishada4 "priyan. ity etad 
upasita" ityadyah 	I 	aloha?. "brahmana-prahharii4 	mantras tad ete 
alokala" ity adayah I 8 f I trani vasty,sangraha-vakyant vede yallta " alma 
ity era upasita" itytiini i anuryakhyanant mantra-rivaranant I .;,yalchyti-
nani artharadah ........am ashtavidliam brahmanam I cram mantra-
hrahmanayor era grahanam I nigafa-raelianarato ridyamanasyaira vedasya 
abhirilaktqa purgAa-nigrasa-rat I na chit purusha-buddhi-pra,yatna-pier- 
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vaka4 I atalt prantananx airapekehall eva sviirthe 1 	. . . . terra vedaeya 
apranzanyain ciaankate I tad-aganka-nivritty-arthanz dam uktant I puru-
sha-ni§viisa-vad aprayatnotthitat vat pramanaa vedo na yatlai 'aye gran-
tha4 iti 

"'His breathing,' means, ' as it were, his breathing,' or it denotes the 
absence of effort, as in the case of a man's breathing. 	We are now 
told what that breathing was which was produced from him. 	It was 
the four classes of mantras (hymns), those of the Rich, Yajush, Saran, 
and Atharvingirases (Atharvana) ; Itihasa (or narrative), such as the 
dialogue between Urvagi and Purfiravas, viz. the passage in the Brill-
mana beginning 'Tfrvag the Apsaras,' etc. [S. P. Br. p. 855]; Parana, 
such as, ' This was originally non-existent,' etc. ; Vidya (knowledge), 
the knowledge of the gods, as, ' This is the Veda,' etc. ; Upanishads, 
such as, 'Let him reverence this, as beloved,' etc.; Slokas, such as 
those here mentioned, ' The mantras are the sources of the Brahmanas, 
on which subject there are these Alokas,' 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; Vyak-hyanas, or illustrative remarks." 	The coirunen• 
tator adds alternative explanations of the two last terms, and then pro-
ceeds: " Here, therefore, eight sorts of texts occurring in the Brahmanas 
are referred to; and consequently the passage before us embraces merely 
mantras and Brahmanas. 	The manifestation of the Veda, which already 
existed in a fixed form of composition, is compared to the breathing of 
a person. 	The Veda was not the result of au effort of the intelligence 
of any person.177 	Consequently, as proof in respect of its own contents, 
it is independent of everything else." 

Sankara terminates his remarks on this passage by intimating, as 
one supposition, that the author of the Upanishad means, in the words 

177 Compare S'ankara's Comment on Brahma Sutra, i. 1, 3, as quoted atm e in 
p. 106, where this same text of the Brih. ir. Up. is referred to. 	As the fact of 
Brahma being the author of the Vedas is there adduced to prove the transcendent 
character of his knowledge, and of his power, we must, apparently (unless we are to 
charge the great commentator with laying down icconsistent doetrines in the two 
passages), suppose that in the text before us he does not me to to deny that Brahma 
was conscious of the procession of the Vedas, etc., from himself, and cognia int of their 
sense (as the author of the S5nkhya aphorisms and his commentator dee»1 to haTo 
understood, see above p. 135), but merely that his consciousness and t eguizanec were 
not the result of any otfort ou his part. 
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on which he comments; to remove a doubt regarding the authority of 
the Veda, arising from some words which had preceded, and therefore 
affirms that " the Veda'is authoritative, because it was produced with-
out any effort of. will, like a man's breathing, and not in the same 
manner as other books." (See Sinkhya 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 Briihnianas, 
cannot be regarded as altogether satisfactory, since some of them, such 
as the Siitras, l have always been referred to a distinct class of writings, 
which are regarded as uninspired (see Miller's Anc. Ind. Lit. pp. 75, 
86); and the Itilifisas and Buranas had in all probability become a 
distinct class of writings at the period when the Upanishad was com- 
posed. 	And S'ankara'e explanation is rendered more improbable if we 
compare with this passage the other from the Mundaka Upanishad, i. 
1, 5, already quoted above (p. 31), where it is said, "The inferior 
science consists of the Rich, Yajush, Selman, and Atharvan Vedas, ac-
centuation (4ikshci), ritual prescriptions (ka/pet), grammar, commentary 
(niTukta), prosody (Ahandas), and astronomy."'" 	Here various ap- 
pendages of the Vedas, which later writers expressly distinguish from 
the Vedas themselves, and distinctly declare to have no superhuman 
authority, are yet mentioned in the same category with the four San-
hails, 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 .A.ranyakaTpani-
shad also, when he specifies the Sutras and some of the other works • 

"8  I take the opportunity of introducing here Silyaun's remarks on this passage in 
his Commentary on the Rig-reds, vol..i., p. 33 : Atigambhiraeya vcaasya arthem 
evabodllayitum Wikslintlitti shad-angnni prevrittani I ate eve tealthex apanz-vidyii-
riipatvale Atunrjakopaniehaely jitharmplcii4 amananti 1" "dt'e vidyo" it yiirli I . . . . 
sallhana-bliiita.dharme-jeane-hetetv5G shq-anga-kokitliNaLikarnie-kiivrpinFt»: (Tara-
vidylittsam 1 parama-purterhfirika-bhieta•brahme-jmina-heitevad upanishaeliiiii pare-
vidyiiteam 1 " The S'ikshii and other five appendages are intended to promote the com- 
prehension of the sense of the very deep Veda. 	Mace, in the Mundaka Upanishad, 
the followers of the Athanm-veda declare that these works being to the class of 
inferior sciences, thus: 'There are two sciences,' etc. [see the entire passage in p. 31.] 
Since the sections of the Voda which relate to ceremonies [including, of course, the 
hymns], as well as the six appendages, lead to a knouledge of duty, which is un•in- 
strument [of something further), they are ranked as an inferior bcience, 	On the other 
hand the Upanishads, which conduct to u knowledge of Brahma, the supreme object 
of man, constitute the highest science." 
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which he enumerates, intended to speak of the Tedangas or appendages 
of the Vedas, and perhaps the Smritis also, as being the breathing of 
Brahma. 	The works which in the passage from the Mundaka are 
called Ilalpa, are also commonly designated as the Kelp°, Sutras. 

This conclusion is in some degree confirmed by referring to the pas-
sage from the Mahabharata, Santi-parvan, 7,660, which has been cited 
in p. 105, where it is said that the " great rishis, empowered by Sva-
yambhd, obtained by devotion the Vedas, and the Itihasas, which had 
disappeared at the end of the preceding Yug,a." 	Whatever may be 
the sense of the word Itihasa in a Vedic 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 Vedas, and regarded as having 
been, like them, pro-existent and supernatural. 	See also the passage 
from the Chbandogya Upanishad, vii. 1, 1 ff. (Bibl. Ind., vol. iii. pp. 
473 if.), quoted above (p. 33), where the Itihasas and Puranas aro spoken 
of as " the fifth -Veda of the Vedas." 	The same title of " fifth 'Veda " 
is applied to them in the Mag. Pur. iii. 12, 39 : Biluisa-puronuni pan-
chamaa redam fivarah I sarrobhyah ova mukhcbhyah easrije sarra-dar-
anah I "The omniscient itgvara (God) created from all his mouths the 

Itihasas and Puranas, as a fifth Veda." 	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 'Vedas. 	The claims put forward by these 
popular works on their own behalf are not, indeed, recognised as valid 
by more critical and scientific authors, who, as we hare seen at the 
beginning of this section, draw a distinct line of demarcation between 
the Vedas and all other works; but it would appear from the passages 
I have quoted from the Upanishads that at one time the Vedas were, 
at least, not so strictly discriminated from the other Kastras as they 
afterwards were. 

Scr. XII.—.Recapihriation of the Arguments urged in the DaAinas, 
and by Commentators, is spoor/ of the ..,lathority of en 	vacis, ic:th 
some remarks on thou reasonings. 

As in the preceding sections I have entered. at some length into the 
arguments urged by the authors of the philosepical systans and their 
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commentators, in proof rot' the eternity and infallibility of the Vedas, it 
may be convenient to recapitulate the most important points in these 
reasonings; and I shall then add such observations as the'eonsideration 
of them may suggest. 

The grounds on which the apologists of the Vedas rest their authority 
are briefly these : First, it is urged that, like the sun, they shine by 
their own light, and evince an inherent power both of revealing their 
own perfection, and of elucidating all other things, past and future, 
great and small, near and remote (Siiyana, as quoted above, p. 62 ; 
S'ankara o\n. Brahma Sutras i. 1, 3, above, p. 190). 	This is the view 
taken by the author of the Sankhya Sutras also, who, however, 
expressly denies that the Vedas originated from the conscious effort 
of any divine being (see p. 135). 	Second, it is asserted that the Veda 
could have had no (human) personal author, as no such composer is 
recollected (Aladbava, above, pp. 83 ff), and cannot therefore he sus-
pected of any such imperfection as would arise from the fallibility of 
such an author (pp. 69 f.; Sayana p. 106). 	Third, the Pfirva-mbnansa 
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 171) (AI1mansa Sutras and 
Commentary, above, pp .71 ff. , an d Sarva-dar6ana-sangraha, above, pp.91f.) 
Fourth, the preceding view is either explained or modified by the com-
mentator on the Taittiriya Sanhita (above, p. 69), as well as by Sii3,-an a in 
his Introduction to the Itig-veda (above, p. 106), who say that, like time, 
mther, 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 porisesses a self-demonstrating 
authority. Fifth, although the Vedanta, too, speaks of the eternity of the 
-Veda (above, p. 105), it also in the same paqsage makes mention of its 
self-dependent author ; while in another passage (p. 106) it dibtinctly 
ascribes the origin of the Indian Scripture to Brahma as its source or 

179  In the Driliad Aranyaka Uponimhad (p. 688 of Dr. Riker: ed.) it is slid : 	VU- 
chair,: 5anira4 Brahma inhyate rag cat All, , eit peromam Br,thme I " fly ;DIxeli, o  
monarch, Brahma is known. 	Speech is the supreme Branum." 
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cause. 	Brahma here must be taken: as neuter)  denoting the supreme 
Spirit, and not masculine, designating the personal creator,- as wider 
the fourth head.''' 	Sixth, according to the NaiyiVika doctrine the au- 
thority of the Veda is established by the feet of its having emanated 
from competent persons who had an intuitive perception of duty, and 
whose competence is proved by their injunctions being attended with 
the desired results in all cases which come within the cognizance of our 
senses and experience (Nyiiya Sutras, above, pp. 116). 	Seventh, agree- 
ably to the Yalieshika doctrine, and that of the Kusumiinjali, the in-
fallibility of the Veda results from the omniscience of its author, who 
is God (Vaiieshilca Sutras, Tarka San graha, and Kusumfinjali, pp. 119 ff., 
127, and 129 ft, above). 

These arguments, as the reader who has studied all their details will 
have noticed, are sometimes in direct 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 be has some ulterior practical objeot 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 that light these 
arguments are regarded by Western scholars, I shall offer a 6..w 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 men 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 influencei, it will appear perfectly futile. 	It is quite clear that, 
ever W India itself, there existed in former ages multitudes of learned 

lee,  See note in p. 206, above. 
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and virtuous men who were unable to see the force of this argument, 
and who consequently rejected the authority of the Vedas. 	I allude of 
course to Buddha and his followers. 	And we have even found that 
some of those writers who are admitted to have been orthodox, such as 
the authors of the Upanishads, the Bhagavad Gita, and the Bhagavata 
Puriina, while they attach the highest value to the divine knowledge con-
veyed by the latest portions of the Veda, depreciate, if they do not actu-
ally despise, the hymns and the ceremonial worship connected with them. 

In regard to the l second 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 of his own day who ex-
plained the annual inundations of the river Nile by supposing its stream 
to be derived from an imaginary ocean flowing round the earth, which 
no one had ever seen, that his opinion did not admit of confutation, 
because he carried the discussion back into the region of the unap-
parent (h &paves Tim ttlieov aveveixas atc 'exec eXeryxov). 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 hie 
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 bo 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 '5, edic 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 their own minds? 	The whole character of these 
compositions, and the circumstances under which, frota iacin:r *3 vi.- ______ 
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denc..—/ e 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 besought of them all the blessings which men in general 
desire--health, wealth, long life, cattle, offspring, victory over their 
enemies, forgiveness of sin, and in some cases also celestial felicity. 

The scope of these hymns is well summed up in the passage which 
.I have already quoted (from Colebrooke's Misc. Essays i. 26) in the 
Second Volume, p. 206: Arthepsavah rishayo dovatai chhandobhir abiella- 
dhavan I " The rishis desiring-L.-Carious] objects, hastened to the gods 
with metrical prayers." The Nirukta, vii. 1, quoted in the same place, 
ady—sTkat-kiimah rishir yasyclin cloak-40m arihapatyam ichhan stutim 
prayunkte tad-devatah sa mantro Mardi I," 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-kritah pratyaksha-kriteig cha mantrap birayiRhtheih alpagah 
adhydtmik.alt I athapi &hetir era bhavati m iiiirvada 	"Indrasya nu air- 
yani pravocham" iti yathei etasniin sikte I athapi 6ir era na stuti4 
" suchakshah aham akshayam bhilydsani suvarcluih mukhena sairut 
karnahom bhUyeisam." iti, I tad etad bahulam adlivaryare yejneshu cha 
mantreshu I athapi aapatluibhiiiipau I "adya muriya" ityldi . . . athapi 
kasyachid bluirasya achikh,yiisa I "na mrityur (aid" ityai . . . I athapi 
pa/ram:and kasmeichchid Melva I " sudevo adya prapated aneivrid " itya di i 
athapi nindcipragainse I 	"keralayho bhavati kevaltidi" ityadi I evana 
aksha-sakte dyfita-nindri cha krishi-pragaMsei cha I mina urhchavaohair 
abhiprayair rishincim mantra-drishcayo bharanti 

"[Of the four kinds of verses specified in the preceding section], 
(a) those which address a god as absent, (b) 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, 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 ildhvaryava (Yajur) Veda, and in the 
sacrificial formula?. 	Then again we find oaths and curses, as in the 
words (R.V. vii. 104, 15), ' May rdie to-day, if I am a Ytitudhiina,' 
etc. 	(See Vol. I. p. 327.) Further, we observe the desire to describe 
some particular state of things, as in the verse (R.V. x. 129, 2), ' Death 
was not then, nor immortality,' etc. 	Then there is lamentation, arising 
out of a certain smite 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 (RV. 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 Nirukta, x. 42, the form of the metre in particular hymns 
is ascribed to the peculiar genius of the rishi Paruchhepa: 187  Abhy am 

lel  In Nirukta, iv. 6, allusion is made to a rishi Trita perceiving a particular liymn 
when he had .been thrown into a well (Tritain kiipe 'eahitam etat sFektam prati 
Whim). 

182  A Paruchbepa is mentioned in the Taittiriya Sanhitii, ii. 5, 8, 3, as follows: 
Nr6nedhas ehes Paruchhepai elm brahmavadyam aradetcina " asmin darav ardre 'ynik 
janayava yatare vats brahntiyan" iti I Nrimedho 'ihyaradat sa dhamant ajanayat 1 
Partechhepo 'Lltyavadat se 'gnint giro:apt I "riche" it) abravill "yat samaeadvidva 
kathii team agnim rdijano niikarn" iii 1 "samielhiminam eva &lath earnaliz verla" ity 
ahrav7t 1 " yad ghritavat padam aniiagatc ea iisaiii caress ' tail. tea eamidbhir An. 
girah' ity aha samidhedishv eva tqj jyntir janayati" I "Nrimedha and Paruchhepa 
had a discussion concerning sacred knowledge. 	They said, 'Let us kindle fire' 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 bast generated fire, while I have not.' 	Paruchhepa replied, ' I know the lustre 

I "Without friction."—Comm. 
e "In regard to the Sruniatienr formulas,"--Coma. 
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bhuyain sam artham manyante yathci "Zzho darianiya aho dar§aniya" iti I 
tat Paruchchhepasya Won I "Men consider that by repetition the sense 
is intensified, as in the words ' o beautiful, o beautiful.' 	This is Paru- 
chhcpa's habit." 

In Nirukta, iii. 11, the rishi Kutsa is mentioned as being thus de-
scribed by the interpreter Aupamanyava : .??ishi4 ruts() bharati kartta 
stomaniim ity Aupamanyavah I "'Kutsa is the name of a rishi, a maker 
of hymns,' according to Aupamanyava." 

So too the same work, x. 32, says of the rishi IIiranyastapa that "he 
declared this hymn " (Eiranyastiipa4 rishir idaa siiktam-provcicha). 

I do not, as I have already intimated, adduce these passages of the 
Nirukta to show that the author regarded the hymns as the ordinary 
productions of the rishis' own minds, for this would be at variance with 
the expression " seeing," which he applies to the mental act by which 
they were produced. 	It appears also from the terms in which he 
speaks of the rishis in the passage (Nirukta, i. 20) quoted above, p. +...:',0, 
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 Ydska 
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. 2G9 
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 were required to give utterance to their several aims, is per- 
fectly gratuitous and unnecessary. 	It might be asserted with nearly 
the same show of reason that the entire stock of ordinary language 
employed by human beings to express their ideas had existed from 
eternity. 133 

of the Siimidhenis. The sentence which contains the word ghrita (butter) forms their 
lustre. 	When any ono repeats tin words, "We augment thee, o Angiras (1gni) with 
fuel and with butter," he then generates that lustre in the S.imidhertis.' " 

151  A difficulty of the same nal ore as that here urged, viz. that men and objects 
which existed in time are mentioned in the Vedas which are yet said to he sternal, was 
felt by Jaimini, as we have already seen (pp. 77ff.). I twur to this subject in p. 21.5. 
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In regard to the third argument for the authority of the Vedas, viz. 
that they are eternal, because the words of which they are composed 
are eternal, and because these words have an inherent and eternal,(aml 
not a merely conventional) connection with the eignifications or objects, 
or the species of objects, which they represent, it is to be observed that 
it is rejected both by the Nyiiya .and Sfinkhya schools.'" 	And I am 
unable (if I rightly comprehend this orthodox reasoning) to see how it 
proves the authority of the Veda more than that of any other book. 
If the words of the Veda are eternal, so must those of the Bauddha 
books be eternal, 'and consequently, if eternal pre-existence is a proof 
of perfection, the infallibility of these heretical works must be as much 
proved by this argument as the divine origin of the Vedas, whose pre- 
tensions they reject and oppose. 	Or if the meaning is that the words 
of the Veda alone are eternal and infallible, this is an assumption which 
requires proof. 	If their reception by great rishis be alleged as evidence, 
it must be remarked that the authority of these rishis is itself a point 
which cannot be admitted until it has been established. 

In regard to the fourth, fifth, sixth, and seventh Of the arguments 
above stated, as put forward by the representatives of different schools 
or opinions in favour of the authority of the Veda, it may suffice to 
say that they for the most part assume the point to be proved, viz. that 
the Veda did proceed from an omniscient, or at least a competent, 
authdr. 	The only exception to this remark is to be found in the reason7  
ing of the Nyaya and Siinkhya aphorisms that the infallibility of the 
Vedas is shown 	 30fiiefact that the employment of the formulas or 
preseriptionp of those parts of them which deal with temporal results, 
such as calibefest;rby experience, is always found to be effica- 
eacioue ; a premiss from which the conclusion is drawn that those other 
parts of the Veda, which relate to the unseen world, mist he equally 
authoritatrie, as the authors of these ditrent parts are the same per- 
sons. Thisargument 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 Satru,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. 

181  See Dr. Bollantyne's remarks on this controver5y, in pp. 186, 189, 191, and 192 
of his " Christianity contrasted with Hindu Philosophy." 
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of the Veda which relate to such matters as can be tested by experience, 
and secondly, the identity of the authors of the parts of the "Veda which 
contain these formulas and prescriptions with the authors of the other 
parts. 	It would be impossible to prove the former point, and next to 
impossible to prove the latter. 

Against the eternity of the Vedas an objection has been raised, which 
Jaimini considers it necessary to notice, viz. that various historical per-
sonages are named in their pages, and that as these works could not. 
have existed before the persons whose doings they record, they must 
have commenced to exist in time. 	This difficulty Jaimini attempts, as 
we have seen above (pp. 77 ff.), to meet by explaining away the names 
of the 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 R.V. iii. 53, 14, "What 
are the cows doing for thee among the Xikatas ?" etc. The author of the 
Itlimansii, Sutras would no doubt have attempted to show that by these 
Eikatas we are to understand some eternally pre-existing beings. 	But 
Yaska, the anther of the Nirukta, who had not been instructed in any 
any such subleties, speaks of 'the Xikatas as a non-Aryan nation. 
(Vol. I. p. 342, and Vol. II. p. 362.) 	It is difficult to suppose that 
Jairoini—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.' 	The Brahmanas evidently intendith 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 

1s6 In Siiyana's Introduction to R.V. vol. i. p. 23, it is said : Manushya-erittrzete. 
pratipadaka# rialto net' rizirAgy0 I " The Niirrtiaffisis are verses which set forth the 
histories of men." 	Ylislta's definition is the same in substance, Nir. ix. 9. 	If these 
Niirtiimilsis aro, as Siiyana says, verses of the hymns (rioh0), 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 ntiPtisa;71ctia 
$10Mena in Valasaneyi Sanhitti, 3, 63, given by the Commentator Mahidhara, which 
will be quoted further on. 
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Volume of this work, pp. 182, N2, 194, 328, 355, etc. 	And it is 
impossible to peruse the Vedic hymns without coming to the „conclusion 
that they also record a Inultitude of events, which the writers believed 
to have been tra;]sacted by men on earth in former ages. 	(See the pas- 

sages quoted from the Itig-veda in the First and Second Volumes of this 
work, passim; those, for example, in Vol. I. pp. 162 if., 318 if, 339 ff., 
and Vol. II. p. 208.) 

Ve shall, no doubt, be assisted in arriving at a correct conclusion in 
regard to the real origin and character of the hymns of the Veda, if 
we enquire what opinion the rishis, by whom they 'ere confessedly 
spoken, entertained of their own utterances ; and this I propose to in-
vestigate in the following ch9ter. 
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CHAPTER II. 

THE RISHIS, AND THEIR OPINIONS IN REGARD TO THE ORIGIN 
OF THE VEDIC HYMNS. 

I milrE already shewn, 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 and wild luxuriance of imagination. 	They afford us very dis- 
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, alien 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 well as of those 
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more common supplications which men in general offer up for the 
various blessings which constitute the sum of human welfare ; and they 
bring before us as the objects of existing veneration a class of deities 
(principally, ii.not exclusively, personifications of the elements, and of 
the powers either of nature, or of reason) who gradually lost their im-
portance in the estimation of the later Indians, and made way for gods 
of a different description, invested with new attributes, and in many 
cases bearing new appellations. 

These peculiarities of the hymns abundantly justify us in 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 c6posed, 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 shown, 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 
Rig-veda in support of these last mentioned positions; repeating, at the 
same time, for the sake of completeness, the texts which I have already 
cited in the Second Volume. 

SECT. L—Passages from the hymns of the Veda which distingush, 
between the Eithis at _ancient and Modern. 	I. 

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 : rithi, kavi, medhavin, vt:pra, 

., • —  
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vipaachil, vedhas, muni, etc. 	The rishis are defined in B6htlingk and ' 
itoth's—Lekicon, to be persons "who, whether singly or in chorus, either 
on their own behalf or on behalf of others, invoked the gods in artificial 
language, and in song;" and the word is said to denote especially "the 
priestly bards who made this art their profession." 	The word kavi 	, 
means "wise," or " a poet," and has ordinarily the latter sense in 
modern Sanskrit. 17')ra means " wise," and, in later Sanskrit, a "Brah-
man ; " mcdheivin means " intelligent; " vipagchit and /Whirs, " wise " 
or "learned.". 	Mini signifies in modern Sanskrit a " sage " or "devo- 
tee." 	It is not much used in the Rig-veda, but 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.' 

R. V. i. 1, 2. Ag74 parvebItir riskibkir iclgo ratanair uta 1 sa divan 
eha vakshati I 

" Agni, who is worthy to be celebrated by former, as well as modern 
rishis, will bring the gods hither." 

The word purveb1114 is explained by Sayana thus : Puratanair Bhrigr-
angira-prabhritibhir ria1libki4 I "By the ancient rishis, Bhrigu, An-
giras," etc. ; and nlitanal4 is interpreted by ideinintanair asnadhir api, 
" by us of the present day also." 	See also Nirukta, vii. 16. 

i 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 tests are mostly quite clear in so far as regards the poinis 
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-taj Jitavedo Viripa-vat I Angiras-vad 
mahi-vrata Praskanvasya Lrudbi havam 1 4. ilfahi-keravah utaye Priya-
medhah ahashatet I 

" 0 (god) of great power, listen to the invocation of Praskanva,, s 
thou didst listen to Priyamedba, Atri, Virga, and Angiras. 	4. The 
Priyamedhas, skilled in singing praises, have invoked thee." 

Here Praskanva is referred to, in verse 3, as alive, whilst Priyamedha, 
Atri, Viriipa, and Angiras belong to the past. 	In verse 4 the descend- 
ants of Priyamedha are however alluded to as existing. 	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 Viriipa is addressed. 	In v. 22, 4, 
the Atris are spoken of. 

1. 48, 14. Ye chid hi tvam rishayah parrs utaye juharc ityadi I 
" The former rishis who invoked thee for succour," etc. 
i. 80, 16. Yam Atharva Afanush pita Dadhyaii dhiyam atnata I tas- 

min brahmani parvatha _rare uktha samagmata itya di I 
" 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). .zihur viprasah Aivina pureijah 
" 0 A gvins, the ancient sages say," etc. 
i. 131, 6. A me asya vedhaso naviyaso manma 4rudhi naviyasah I 
" Hear the hymn of me this modern sage, of this modern .[sago]." 
i. 139, 9. Dadhyaii ha me janusham parvo Angirah Priyamedhah lanro 

Atrir Hanur vidur it,yadi 
" The ancient Dadhyanch, Angiras, Priyamedha, Kanva, Atri, and. 

Mann know my birth." 
i. 175, 6. ratio parvebhyo jaritribhyah Indra mayah Iva aim na tri- 

8hyate babhatha I Tam anu tva nividai h johavimi ityadi j 
"Indra, as thou hast been like a joy to former worshippers who 

praised thee, like waters to the thirsty, I invoke thee again and again 
with this hymn," etc. 

iv. 20, 5. 	Pi yo rarapie rishibhir navcbhir rrikeho na pakvah grinyo 
na feta I ?nary° na yoeham abhi manyamano arhha vivaknzi puruhatam 
Indram I 

" Like a man desiring a woman, I call hither that India, invoked by 

   
  



TO THE ORIGIN OP THE VEDIC HYMNS. 	221 

many, who, like a ripe tree, like r. conqueror expert in arms,' has 
been celebrated by recent rishis." 

iv. 50, 1. Tam pratnasah rishayo didhyan4 pure vipr4 dadhire 
mand/ra-jihvom 

" The ancient rishis, resplendent and sage, have placed in front of 
them [Byihaspati] with gladdening tongue." 	. 

v. 42, 6. . . . . Na to parve illayhavan na apa/rass na viryani niitan0 
kaachana apa I 

"Neither the ancients nor later men, nor any modern man, has at- 
tained to [conceived] thy prowess, o liaghavan." 

x. 54, 3. .ffe u nu to mahimana4 samasya asmat purse rid:ay° antam 
(4)4 I yad matarani cha pitaraiit cha sakam ajanaliatluis tanvah svaya h I 

" Who among the rishis who were before us have attained to the 
end of all thy greatness ? for thou didst at once produce from thy own 
body both the mother and the father (earth and heaven)." 

vi. 19, 4. Yatha chit purse jaritarah asur anedyah anaradya 4 airishE 4 
"As [Indra's] former worshippers were, [may we be] blameless, 

irreproachable, and unharmed." 
vi. 21, 5. Ida hi to vevishata4 paraj4 pratnasah asuh purukrit sakhci-

yah I Ye rnadhyameisa4 uta nUtanasa4 uteivan:asya puruhuta bodlai 
"For now, o energetic god, men are thy worshippers, as the ancients 

born of old and the men of the middle and later ages have been thy 
friends. 	And, o much-invoked, think of the most recent of all." ' 

vi. 21, 1. Sa to grudhl Indra netanasya brahmanyato Ora karadhayah I 
" Heroic Indra, supporting the poet, listen to the modern [bard] who 

wishes to celebrate thee." 
vi. 22, 2. Tam u na4 purse pitaro nanagv4 septa vikrasah abhi saja-

yantall ityadi 
" To Him (Indra) our ancient fathers, the seven Navagva sages, de-

siring food, (resorted) with their hymns," etc. 
vi. 50, 15. Eva napato mama tasya dhibhir Bharadsajah abhyarchanti 

akaih I 
" Thus do the Bharadvajas my grandsons adore thee with (my ?) 

hymns and praises." 

2  Prof. Aufrecht thinks itrinyo na feta may perhaps mean, " like a winner of sickles 
(as a prize).•' 

3  This verso is translated in Benfey's Glossary to the Suma-veda, p. 76, col. i. 
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vii. 18, 1. Tve ha yat pilarai ch.'d 94 Indra vievii veinal jarildro asan- 
vann ityddi I 	 . 

" Since, in thee, o Indra, even our fathers, thy worshippers, obtained 
all riches," etc. 

vii. 29, 4. no gha to purushyd4 id dean yesheim pdrvashtim airinor 
riehi'neint I adha aham it'd litaghavanjohavimi kain na4 Indra mei prama-
tih piteva I 

" Even they were of mortal birth,—those former risbis whom thou 
didst hear. 	I invoke thee again and again, o Maghavan; thou art to 
us wise as a father." 

vii. 53, 1 	 Te chid hi pdrve kavayo grinanta4 puro nada dadhire 
dcvaputro I 

"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 devand,71 eadhamadah (Leann ritaminal,x 1avaya4 pfir-
vyasa4 I gdPiani jyotih pitaro anvavindan salya- mantra4 ajanayann 
ushasam 1 

"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. _Enid anga namasti ye vridhdeah purl (radii anavadydeah 
dean I to Vdyave Ilfanave Ladhitaya aveisayann 4  %shoat edryena I 

" Certainly those gods who were formerly magnified (or grew) by 
worship were altogether blameless. 	They lighted up the dawn and 
the sun to Viiyu (Ayu?) and the afflicted Mann." (See Vol. I. p. 172.) 

viii. 36, 7. S'yavalvae,ya inmates tatted irinu yathd aarinor At?* 
karmani krinvatah I 

" Listen to S'yaviAva pouring forth libations, in the same way as 
thou didst listen to Atri when ho celebrated sacred rites."' 

ix. 96, 11. Tcaya hi n4 pitar4 Soma puree harma- ni chakru6 pava-
mana &rah 

" For through thee, o pure Soma, our wise forefathers of old per-
formed their sacred rites." 

4  See Benfey's Glossary,  to Siima-veds, undrr the word vas 2. 
6  Compare viii. 55, 19; and r iii. 37, 7. 
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ix. 110, 7. Tve Soma prathama4 vrikta-varhisho maize vajaya iravase 
dhiyafit dadhu4 I 

" The former [priests] having strewed the sacred grass, offered up a 
hymn to thee, o Soma, for great strength and food." 

x. 14, 15 (=A..V. xviii. 2, 2). Idaih nama4 risk-Mlle.& pa rvajebhyala 
pathikridaya4 I 

" This reverence to the rishis, born of old, the ancients, who showed 
us the road." 	(This verse may also be employed to prove that at the 
end of the Vedic period the rishis had become objects of veneration.) 

x. 66, 14. Vasishthas4 pitrimul vacham akrata devan ilanah rishi-
vad I ityadi I 

"The Vosislithas, like the forefathers, like the rishis, have uttered 
their voice, worshipping the gods." 

x. 67, 1—will be quoted in a following section. 
\x. 96, 5. Team aharyath4 upastuta4 parvebhir Indra harikega yaj-

abhili j 
"Indra, with golden hair, thou didst rejoice, when lauded by the 

ancient priests." 
x. 08, 9. Tram parve rishayo girbhir ayan foam adhvareshu puruhata 

slave 	I 
" To thee the former rishis resorted with their hymns; to thee, thou 

much invoked, all men [resorted] at the sacrifices." 
Viijasaneyi Sauhita, xviii. 52. Aunt to pakshav ajarau patatrinau ya-

bitycifit rakshainsi apahagsi Agne I tabhyam patema sukritain u lokaa 
yatra rishayo jagmu4 prathamajalz purana4 I 

" But these undecaying, soaring pinions, with which, o Agni, thou 
slayest the Rakshases,—with them let us ascend to the world of the 
righteous, whither the earliest-born ancient rishis have gone." 	(This 
verse is quoted in the S'atapatha Brahmans, ix. 4, 4, 4, p. 739.) 

The ancient rishis, as Sdyana says in his note on B.V. i. 2, were 
Bhrigu, Angiras, and others whom he does not name. In another place 
we find Atharvan, Mann, Dadhyanch, and others mentioned. 	I will 
not here enter into any particulars regarding these ancient sages. 	For 
some texts relating to Blirigu, I may refer to the First Volume of this 
work, pp. 443 if. ; and various passages relating to Manu will be found 
in the same volume pp. 162 ff., and in pp. 324-332 of the Second 
Volume. 	In regard to Atharvan, as well as Angiras, Professor Gold- 
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stucker'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. 

SECT. II.—Passages from the Veda in which 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 the rishis addressed to 
the gods are frequently spoken of as new, while others of ancient date 
are also sometimes mentioned. 	The rishis no doubt entertained the 
idea that the gods would be more highly gratified if their praises were 
celebrated in new, and perhaps more elaborate and beautiful composi-
tions, than if older, and possibly ruder, prayers had been repeated. 

The fact that a hymn is called new by its author, does not, however, 
by any means enable us to determine its age relatively to that of other 
hymns in the collection, for this epithet of new is, as we shall see, 
applied to numerous compositions throughout the Veda; 	and often 
when a hymn is not designated as new, it may, nevertheless, be in 
reality of recent date, compared with the others by which it is sur- 
rounded. 	When, however, any rishi characterizes his own effusion as 
new, we are of course necessarily lid to conclude that he was acquainted 
with many older songs of the same kind. 	The relative ages of the 
different hymns can only be settled by means of internal evidence fur-
nished by their dialect, style, metre, ideas, and general contents; and 
we may, no doubt, hope that much will by degrees be done by the 
researches of critical scholars towards such a chronological classification 
of the constituent portions of the Itig-veda. 

The hymns, praises, or prayers uttered by the rishis are called by a 
great variety of names, such as rich, sa man, yajush, brahman, arka, 
uktha, mantra, manman, mall, mulasha, sumati, dhi, dIati, dhishana, 
stoma, stuti, sushluti, praasti, §aiiaa, gir, rach,vachas, nitha, vivid, etc. 

R.V. i. 12, 11. Sa nah staranah abhara gayatrcna nariyasei I rayith 
viravatim ishaiiz I 	 . 

" Glorified by our newest° hymn, do thou bring to us wealth and 
food with progeny." 	(Suyana, explains naviyasa by pareakair apy 
aswnpaditena gr.  i yatrena I " A hymn not formed even by former rishis.") 

6  Compare Psalms, 33, 3 ; 40, 3; 96, 1; 98, I ; 144, 9; 149, 1; nod Isaiah, 42, 10. 
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i. 27, .4. Imam 7.1 situ team asmdkafia eanifirt gtiyatrafft navyainsant I 
Agn,e deveshu pravochah I 

"Agni, thou bast announced [or do thou announce] among the gods 
this our offering, our newest hymn." 

i. 60, 3. Tali navyasi ltridah a jayamanam aemat f:lAirttir tnadhu-
jihvam alytih I yam, rill* vrijane manuehdeah prayasvantah dyavo jija-
nanta 

"May our newest laudation (springing) from (our) heart, reach him, 
the sweet-tongued, at his birth, (him) whom mortal priests the descend-
ants of Mann, offering oblations, have generated in the ceremonial." 
(See iii. 39, 1, in next page, and i. 171, 2 and ii. 35, 2, which will be 
quoted further on in the next section). 

i. 89, 3. Tan purvaya nivida humahe rayam Bhagam Ifitram -.tidal& 
Dakeltam Aeridham it,yddi I 

" We invoke with an ancient hymn 13haga, Mitra, Aditi, Daksha, 
Asridh [or the friendly]," etc. 	(Pit rvakeitinayd I nityaya I nivicid I 
vedatmikagd vacha I 	" With an ancient—eternal, hymn—a Vedic 
text."—Sayana.) 

i. 96, 2. Se purvayci nividd kavyata _Apr /ma?: prajale ajanayad ma- 
niinfint I 

"Through the ancient hymn, the poetic work, of Ayu he (Agni) 
generated these children of men."' 

i. 130, 10. Sa no navyebhir vrisha-karntann ukthais puraik darttah 
payubhih pa hi lagmaih 

" Through our new hymns, do thou, rigorous in action, destroyer of 
cities, sustain us with invigorating blessings." 

i. 14;1, 1. Pra tavyasiiii navyasini dhitim Agnaye nacho matins sahasah 
sdnave Mare j 

"I bring to Agni, the son of strength, a new and energetic hymn, a 
production of thought uttered by the voice (vdehah)." 

ii. 17, 1. Tad asmai naeyam Angiras-vad arehata ityeidi I 
" Utter to him [Indra] that new [hymn] like Angiras." (" New, 

i.e. never before seen among other people " ant/re/iv adrishta-pdrvant— 
Sayana.) 

ii. 18, 3. Hari nu WI ratite Indraeya ?lajwit ayal ,;;k1rna yacht/get 
navese I nto eltu team atm bahavo hi v4:prdh ui r7).ankr,t y(9.anta n - coI 	o oi yo I 

i See the Aitareya BrShmana, p. 143 of Prof. Haug's translation ; and Vol. 1. p. 180, 
15 
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" With this new and well-expressed hymn I have yokede 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 avicidIti prablcritiM ya4 VW() I ayci vidhema na-
vaya maha gird I 

" Do thou. who rulest receive this, our offering [of praise]: let us 
worship thee with this new and grand song." 

iii. 1, 20. Eta to Ape janima sancini pra paroyciya wa tanani natant I 
" These ancient [and these] new productions I have uttered to thee, 

Agni, who art ancient." (Comp. R.V. viii. 81, 5, in the next section.) 
iii. 32, 13. 	Yala stomebleir vtivridhe pfiroyebhir yo madhyamebhir uta 

netanebhila 
" [Indra] who has grown through (or been magnified by) ancient, 

intermediate, and modern hymns." 
iii. 39, 1. Indram niatir hridah a vachyamana achha patiiie stoma-

tashfa jiyali i a jagrivir vidathe 4asyanina Indra vat to jciyato viddhi 
trap 1 2. Diced chid a pnrvya jayamana vi jagrivir vidathe gasyamana I 
bhadra raidretni arjuna vasdnd sd iyam acme sanaja pitrya dhilj I 

"1. The vigilant hymn, formed of praise, and uttered from the heart, 
proceeds to Indra the lord, when chaunted at the sacrifice : be cogniz- 
ant, Indra, of this [praise] which is produced for thee. 	2. Produced 
even before the daylight, vigilant, chaunted at the sacrifice, clothed in 
beautiful and radiant garments,—this is our ancient ancestral hymn." 
(Pitrya is rendered by Szlyana as pitri-kramagata, " received by suc-
cession from our fathers.") 

iii. 62, 7. I,yalit to Piishann iighrine sushtutir deva navyasi I asmahis 
tubhyaii: aaeyate I 

" Divine and glowing Pfishan, this new laudation is recited by us 

to thee." 
v. 42, 13. Pra sa radio suaranaya modhiiiit giram bhare navyaaigi 

jayamanam 1 
" I present to the mighty protector a mental production, a new ut-

terance [now] springing up." 

8  Compare the expressions vacho-ytfjci Uri, "brown horses yoked by the hymn 
(R.V. viii. 45, 39 ; viii. 87, 9) ; brahma-yffj, " yoked by prayer" (i. 177, 2; iii. 35, 
4 ; viii. 1, 24 ; viii. 2, 27; viii. 17, 2); and ream-yuj, "yoked by the mind, or will" 
(i. 14, 6; 	i. 51, 10; 	iv. 48, 4 ; v. 75, 6; via. 5, 2). 
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v. 55, 8. 	Pat pUrvyanz illaruto yaeh, cha nittanaziz yad udyate T'asavo 
yach cha gasyale I vigvasya tasya bhavatha naredasah I 

" Be cognizant of all that is ancient, Maruts, and of all that is 
modern, of all that is spoken, Yasus, and of all that is recited." 

vi. 17, 13 	 Suciraiii tva svayudhath suvajrana a brahma navyam 
avase vavrityed I 

" May the new prayer impel thee, the heroic, well-accoutred, the 
loud-thundering, to succour us." 	(" New, i.e. never made before by 
others: prayer, i.e. the hymn made by us" Nitanam anyair akrita-
parvam I brahma asmabhi4 kritain stotram—Siiyana.) 

vi..22, 7. Tarn vo diziya naryasya gavishtham pratnam pratna-rat 
paritaziasayadhyai I 

"I seek, like the ancients, to stimulate thee, the ancient, with a 
new hymn." 

vi. 34, 1. San 	cha ire jagmur giral? Indra purvir vi dui tvad yanti 
vibhvo manisha4 j pura mina& cha stutaya4 rishina»z pagpridlire Indre 
adhi ukthark0 I 

"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. Ya4 purvyabhir via nutanabhir girbhir vavritlhe grinatanz 
ridanam 1 

"He (Indra) who grew through the ancient and modern hymns of 
lauding rishis." 	(See R.V. iii. 32, 13, above p. 223.) 

vi. 48, 11. A eakhayala eubardughaliz dhenzan ajadhvam upa navyasa 
vachal,z la 

"Friends, drive hither the mulch cow with a new hymn." 
vi. 49, 1. 	Stushe jam* suvrataiii naryasibhir girbhir 2Titrataruna 

sumnayanta I 
" With new praises I celebrate the righteous race, with Mitra and 

Yaruna, the beneficent." 	(" The well-acting race, i.e. the divine race, 
the company of the gods," sukarmanaliz janaiii daivyait Jimmie deva-
sangham —Saya n a. ) 

vi. 50, 6. Abhi tyain virani girvanasam archa indram brahmana jari-
tax navena 

" Sing, o worshipper, with a new hymn, to the heroic Indra, who 
delights in praise." 

9  Compare the words ni dgne navyasa vachae taniishu daiinuon wham, viii. 39, 2. 
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vi. 62, 4. Ta navy= jaranadnoya manma upa Mashed° yunfrina-
sapti ityadi I 5. Ta valgu datrei puraidkatanza ?mend navyasd vachasa 
viveise 

" 4. These (Agvins), 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. 
vii. 53, 2. Pra purvaje pitarei navyasibhir girbhih krinudhvant sadane 

ritasya ityadi I 
"In the place of sacrifice propitiate with new hymns the ancient, 

the parents " (i e. Heaven and Earth), etc. 
vii. 56, 23. Blaiiri chakra illarutah pitrydni ukthani ya vah iasyante 

purer chit 
" Ye have done great things, o Maruts, when our fathers' hymns 

were recited of old in your honour." 
vii. 59, 4. . . . . ablii vah eivartt sumatir naviyasi'° tiiyafii !pita pip- 

shavah 
" May the new hymn turn you hither; 	come quickly, desirous 

to drink." 
vii. 61, 6 	 Pra vain manmani richase navdni kritani brahnza 

fig'ushann imani 
"May the new hymns made to praise you, may these prayers gra-

tify you." 
vii. 93, 1. S'uchillt nu stoma& nara-jatam adya Indreigni Vrittra-hand 

jushethana I ubhd hi vain suhaca johavimi ityadi 
"Indra and Agni, slayers of Vrittra, receive with favour the pure 

hymn newly produced to-day. 	For again and again do I invoke yon 
who lend a willing ear," etc. 

viii. 5, 24. 	Tabhir dydtanz dtibhir narya,siblailt swiastiblei4 yad vain 
vrishanvasu here 

" Come with those same succours, since I invoke you, bountiful 
[deities], with new praises." 	(The epithet navyasibhih in this text 
might possibly be construed with the word Utibhili, "aids.") 

viii. 6, 11. Aham pratnena manmand girah lumbhami Ifanva-vat I 
yena larah iushmam id dadhe 

'^ The same words, sumatir naviyasi, occur in viii. 92, 9, where thcy may not hat e 
the same sense as here. 

   
  



TO THE ORIGIN OF THE VEDIC HYMNS. 	229 

" I decorate my praises with an ancient hymn, after the manner of 
Kanva, whereby Indra put on strength." 

viii. 6, 43. India su parvydm dhiyam madhor ahritasya pippshiiit 
Eanviih ukthena vavridhuh I 

"The Kanvas with their praise have augmented this ancient hymn, 
replenished with sweet butter." 

viii. 12, 10. Iyain to ritviyavati dhitir eti naviyaal saparyanti itycidi 1 
" This new and solemn hymn advances to honour thee," etc. 
viii. 20, 19. Yfotah 1.1 au navishthaya vrishnah pavakcin abhi SoLhare 

94.d I gaya itya di I 
"Sing, o Sobhaii, with a new hymn to these youthful, vigorous, 

and brilliant (gods).  
viii. 23, 14. S'ruahti Agne navasya me stomaaya vira viipate vi ma-

yinas tapusha rahshaso dales I 
" Heroic Agni, lord of the people, on hearing my new hymn, burn 

up with thy heat the deluding Rakshases." 
viii. 25, 24. . . . . Eaacivanta vipra navishthaya naafi I maho vajimiv 

areantii aaehci asaaam 
" 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. Apar( veda martlancim apiohyam . . . . Agnir dvara vor-

nute amihuto naviyasa I 
" Agni knows the secrets of mortals . . . . Agni, invoked by a new 

[hymn], opens the doors." 
viii. 40, 12. Eva Indrcignibhrim pitri - vad naviyo Neindhatri -vad 

Angiras-vad avdohi itycidi I 	• 
"Thus has a new- [hymn] been uttered to Indra and Agni after the 

manner of our fathers, and of lifandhatri, and of Angiras." 
viii. 41, 2. Tave a dim samanii gird pitrinalh cha mannuzbhils Ncibha-

kasya pra-4astibhir yah sindhandm epa uda,ye sapta-svami as madhyamah I 
" [Worship] him (Varuna) continually with a song, with the hymns of 

the fathers," and with the praises of Nabliiika. 	He who dwells at the 

II The expression hero employed, pitr-i!I iiih oha manna:WWI, occurs also in R.V. x. 
57, 3 (—vai. S. 3, 53): Mono nu ii huvantaho ntiriUaiirsola 801110114 pitriyaiis oho 
manmablei4 I " We summon his soul with Soma, accompanied by human praises, and 
with the hymns of the fathers." 	The Viljasimeyi Sauhitii reads stomena," hymn," 
instead of ,somena. The commentator there explains narii.4aliisona stemma as "a hymn 
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birth-place of the streams, the lo:d of the seven sisters, abides in the 
centre." 	(This verse is quoted in the.Nitukta x. 5. 	Nabhaka is said 
by Yaska to have been a rishi (rishir Nabhake babhava). 	A translation 
of the passage is given in Roth's Illustrations of the Nir. p. 135, where 
reference is also made to two verses of the preceding hymn (viii. 40, 
4, 5), in which Nabliiika (the ancestor of Nithhaka) is mentioned thus : 
(verse 4) Abhyareha Heibizaka-vad Indragni yajasa gira . . . . (verse 5) 
Pra brahnaani Neibhdka-vad Indragnibhyana 'arry'yezta I " Worship Indra 
and Agni with sacrifice and hymn, like Nilbhiika . . .. Like Niibhuka, 
direct your prayers to Indra and Agni." 	In explanation of the seven 
sisters, Roth refers tq Nir. v. 27 (R.V. viii. 58, 12) where the seven 
rivers are mentioned. 	See his Illustrations of Nir. pp. 70, 71. 

viii. 44, 12. Agni h pratnena manmana iumbheinas tanvain swim kavih 
viprena vavridhe I 

" The wise Agni, illuminating his own body at [the sound of] the 
sage and ancient hymn, has become augmented." 

viii. 55, 11. Vayain gha tc aparvya Indra brahmeini vrittrahan 
purntaanasah puruhfita vajrivo Arai& na pra bharamasi 

" 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. Iyaaii, to navyasi matir Agate adhayi asmad a mandra 
sty'ala sukrato aniara dasma alithR I &I to Agne gantanui ehanishtha bha-
vatu priya taya vardhasva sushtutah I 

" 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, agreeable and pleasant : 	lauded by it, do thou 
increase." 

viii. 65, 5, 6 	 India, girbhir havamahe I Adroit pratnena man- 
mana marletrantam havamahe ityadi I 12. (...—.7.S.V. ii. 340.) Vachanz ash-
tapadim chant nava-sraktim rita-sprigada I Indtat pail tanvam ?name 

" 5. We invoke Indra with songs; we invoke Indra, attended by 
the Maruts, with an ancient hymn. . . . 12. I compose for the sake of 

in which men are praised," and pitr7Yiih dm vtantnalthilt, as hymns " in which the 
fathers are reverenced" (pitaro !jail: Ntot,air nmnyonae ee tnt.,,,i, d.I 	 fair it yatli). 
See Prof. Max Maces translation of this hymn in the Journal of Roy. As. Soc. for 
11460, pp. 449 and 458. 
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Indra a hymn of eight feet and nine lines, abounding in sacred 
truth." 	(This verse is translated and explained by Professor Benfey, 
Soma-veda, p. 255.) 

is. 9, 8. Nu navyase naviyase saktaya sadhaya path4 I pratna-vad 
roohaya ruchatt I 

" Prepare (o Soma) the paths for our newest, most recent, hymn ; 
and, as of old, cause the lights to shine." 

ix. 42, 2. Esha pratnena manmana devo devebhyali parri I dhewaya 
pavate sutqa I 

"This god, poured forth to the gods, with an ancient hymn, purifies 
with his stream." 

ix. 91, 5. Sa pratna-vad navyase viva-vary siikta ya patha4 krinuhi 
prachah ityadi I 

" 0 god, who possessest all good, make, as of old, forward paths for 
this new hymn." 

ix. 99, 4 (= S.V. ii. 983). Taii4 gathaya puranya punanam abhi ana-
shata I uto krzpanta dhitayo devanani nama biblzrati4 I 

"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 	 Iyain to .zigne navyasi manisha yukshva rathafii na auoha- 
yadbhir angailt 1 

" This is for thee, Agni, a new hymn : yoke thy car as it were with 
shining parts."  

x. 89, 3. &mamma asmai anapcivrid archa kelzmaya divo asamam 
brahma navyaen ityadi 

"Sing (to Indra) without ceasing a new hymn, worthy of him, and 
unequalled in earth or heaven." 

x. 91, 13. imam pratnaya sushrutirii naviyasiiit vocheyana asmai u,4ate 
arinotu ni 

" I will address to this ancient [deity] my new praises, which he 
desires; may he listen to us." 

x. 96, 11 	 Navyain navyadiz haryasi manma nu 'whim itycidi I 
" Thou delightest in ever new hymns, which are dear to thee," etc. 
x. 160, 5. A§vayanto gavyanto vOjayanto havaniahe tva upa gantavai 

n I abbishantas to sumatau naveiya a vayam Indra Ira alma huvema 
" Desiring horses, cattle, and wealth, we invoke thee to approach us. 
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Paying homage to thee in a new %hymn, may we, o Indra, invoke thee 
auspiciously." 

SECT. M.—Passages of the .Rig-veda, in which the rishis describe 
themselves as the composers of the hymns. 

In this section I propose to quote, first of all, those passages in 
which the rishis distinctly speak of themselves as the authors of the 
hymns, and express no consciousness whatever of deriving assistance 
or inspiration from any supernatural source. 	I shall then adduce some 
further texts in which, though nothing is directly stated regarding the 
composition of the hyrnis, there is at the same 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 Tetcraivolhat), " 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 kri, " to make," 
is applied to the composition of the hymns. 	(Compare R.V. vii. 61, 6) 
already quoted in the lust section.) 

R.V. i. 20, 1. Ayaiii &Tap janmane stomo viprebhir asaya 12  I akari 
ratna-dhatamah I 

" 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 Agno brahmand varridhassa aakti 21u yat to chakrima 
vida r a I 

" Grow, o Agni, by this prayer which we have made to thee accord-
ing to our power, or our knowledge." 

i. 47, 2 	 Kanvaso vdm brahma krinvanti adhvare teshafit su 
irinutani harm I 

" The Kanvas make a prayer to you : hear well their invocation." 
i. 31, 16. Era to hariyojana suvrikti IndrabrahmaniGotamasah akran i 
"Thus, o Indra, yoker of steeds, have the Gotamas made hymns for 

thee efficaciously." 
la  See the note on vi. 32, 1, below. 
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i. 117, 25. Etani yam Agvin.ii viryri7ji pra pervyani ayaval.z avochan 
Brahma krinvanto 13  vrishana yuyabhyaan enviraso vidatham a vadenza. I 

"These, your ancient exploits, o Aivins, men have declared. 	Let 
us, who are strong in bold men, making a hymn for you, o vigorous 
gods, utter our offering of praise." 

i. 184, 5. Rsha va iit stoma Aivinav akari manebhir maghavana euvrikti 
"This hymn has efficaciously been made to you, o opulent Aivins, 

by the Mantis. 	(Comp. 1. 169, 8; 171, 5; 182, 8; 184, 3.) 
ii. 39, 8. Etani yam Aivina yardhanani brahma stomani Gritsama- 

do: salz akran I 	 , 
"These magnifying prayers, [this] hymn, o Agvins, the Gritsamadas 

have made for you." 
iii. 30, 20. Svaryavo matibhis tubliyazit vipra4 Indraya vaha4 Ifdi-

ke-184 akran 
"Aspiring to heaven, the sage Kuiikas have /nettle a hymn with 

praises to thee, o Indra." 	(The word vaha4 is stated by Sayana to be 
.----- stotra, " a hymn.") 

iv. 6, 11. Akari Brahma samidhana tubityat ityadi I 
" 0 kindled [Agni], a prayer has been made to thee." 
iv. 16, 20. Evcd Indraya vrishabhaya yrishne Brahma akarma Blari-

yavo na ratham I . . . . 21. Akari to harivo Brahma navyarn (lido soma 
rathyall sadasa4 

"Thus have we made a prayer for Indra, the productive, the vigororis, 
as the Bhrigus [fashioned] a car 	 21. A now 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 va yo ma/ruto manyate no Brahma va yalt kriyanzeinafil 
niniaat I 	tap-phalli taemai yrifinani eantu brahma-dzaishant ablzi kart 
aochatu dyauh I 

" 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 scorch the enemy of prayer." 

13  The render will find Prof. Haug's opinion of the sonso of this phrase in p. 11 f. 
of his German dissertation "on the original signification of the word braXma," of 
which the author has been kind enough to send me a copy, which has reached mo as 
this sheet is passing through the press. 	Prof. Haug mentions R.V. i. 88, 4; vii. 
103, 8, as passages (additional to those I have given) in which the expression occurs. 

14  Translated by Prof, Hang in the Dissertation above referred to, p. 6. 
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vii. 35, 14. Adityah Budrah Vasavo jushanta (the Atharva-veda has 
jushantam) idam brahma kriyamanan naciya4 I arinvantu no divyali par-
alyaso gojatc4 ityadi I 

" The Adityas, Rudras, and Vasus receive with pleasure this now 
prayer which is being made. 	May the gods of the air, the earth, and 
the sky hear us." 

vii. 37, 4. Vayafil nu te daivainsah syama brahma krinvanta4 ityadi 
" Let us offer oblations to thee, making prayers," etc. 
vii. 97, 9. Iyani vam Brahmanaspate suoriktir brahma Indraya vajrine 

akari I 
" Brahmanaspati, this efficacious hymn, [this] prayer has been made 

for thee, and for Indra, the thunderer." 
viii. 51, 4. Ayahi krinavama te Indra brahmani varddhana ityadi I 
" Come, Indra, let us make prayers, which magnify thee," etc. 
viii. 79, 3. Brahma te Indra girvanah kriyante anatidbhuta I ima 

jushasva haryaiva yojanti ya td amanmahl 
"Unequalled prayers are made for thee Incise, 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 &sham Indraya manma brahmakrito'5  
Vrihadukthad acacia: 

cc . . 	An acceptable'and powerful hymn has been uttered to Indra 
by Vrihaduktha, maker of prayers." 

x. 101, 2. Mancini krinudhvaiii dkiyah a tanudhvarn ncivam aritra- 
paraniiit krinudhcam I 

"Hake 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 vp, rather than to compose. 	But this cannot be the case in such 
passages as R.V. iv. 16; 20 (p. 233), where the rishi speaks of making 

16  Compare richayo mantrokrito manislattale in Taittiriya Briihmana, ii. 8, 8, 5 ; 
and R.V. ix. 114, 2 : .1tishe mantra-kriteia stomailz Kalyopedvardhayant giral$ 'soma& 
namasya reljanaz72 yo jojne vimulAfint poll?: I " Rishi Kagyapa, augmenting thy words 
with the praises of the makers of hymns, reverence King Soma, who was burn the lord 
of plants." 

16  Prof. Haug thinks the word brahma-brit hero refers to hymns, and mentions 
otlitr 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 el4riot." And such an interpretation 
would be altogether inadmissible in the case of the texts which I next 
proceed to cite. 

II. Passages in which the word taksh, " to fashion, or fabricate," is 
applied to the composition of the hymns. 

i. 62, 13. Sanayate Gotamah Indra navyam atakshad brahma hariyo- 
janaya ityadi I 

" Nodhas, descendant of Gotama, fashioned this new hymn for [thee], 
Indra, who art of old, and who yokest thy steeds," etc. 

i. 130, 6. _Linda to vachania e'asuyantah ayavo rathain na dhirah mut, 
pal? atakshishuh suninaya tram alakshishuh 

"Desiring wealth, men have fashioned for thee this hymn, as a skil-
ful workman [fabricates] a car ; and thus they have disposed (iii. 
fashioned) thee to (confer) happiness." 

i. 171, 2. 	Esha vah stomo Haruto namasvan hrida tashro manasd 
dhayi devc24 I 

"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. Eva to Gritsamadah gara magma avasyavo na vayunani 
takshu4 1 

" Thus, o hero, have the Gritsamadas, desiring succour, fashioned 
for thee a hymn, as men make works." 	(Sayana explains rayuna by 
" road.") 

ii. 35, 2. Jima su asmal hridah a sulashtam mantraiii vochenta kuvid 
asya vedat 

"Let us address to him this well fashioned hymn proceeding from 
the heart ; will he not be aware of it ?" 

v. 2, 11. Etaa to stoma))) tuvi-jata vipro rathain na dhirah erapah 
ataksham I 

"I, a sage, have fabricated this hymn for thee, o powerful [deity], 
as a skilful workman fashions a car." 

v. 29, 15. Indra brahma kriyamana jushasva yin to aorishtha narya 
akarma I vastreva bhadra 82i7eritei 	vasayuh rathafil na Illarilh swill& 
ataksham I 

17 See also v. 29, 15, and K. 39, 14, which will he quoted a little further on; and 
in which the verbs kri and WWI are both employed. 
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" 0 mighty Indra, regard with ,favour the prayers which are made, 
the new [prayers] which we have made for thee. 	Desirous of wealth, 
I have fabricated them like beautiful well-fashioned garments, as a 
skilful workman [constructs] a car." 	(Compare R.V. iii. 39, 2; above, 
p. 226.) 

v. 73, 10. Imd brahmeini vardhand Air:W:10A santu gantanza I yd 
takshama rathan iva avocheima brihad nama4 

"May these magnifying prayers which we have fashioned, like cars, 
be pleasing to the Agvins : we have uttered great adoration." 

vi. 32, 1 (=----S.V. i. 322). Apurrya purutamani asmai mane viraya 
tava.se turaya I virapaine; vajrineaantamdui vachani si.  &d'' sthavirdya 
taksluon 1 

"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 to _Ape richa havir hridd tashiam 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 dyurnnebhir vih.ant dtiranta mantra& ye a/ araiii naryd4 

atakshan 
" These manly (Vasishthas), who have skilfully fabricated the hymn, 

have by their energy accomplished all things (?)." 
vii. 64, 4. Ye Via garttam nianasti takshad etam iirddhvan't Wallin 

krinavad dhdrayach dm 
"May he who with his mind fashioned for you (Mitre and Varuna) 

this car, make and sustain the lofty hymn." 	(The same expression 
lirddhva dhitih occurs in R.V. i. 119, 2.) 

viii. 6, 33. Uta brahmanya vayaa tubhyant pravriddhcs vajrivo vipra 
atakshma jivase 

" 0 mighty thunderer, we, who are sage, have fabricated prayers for 
thee, that wo may live." 

x. 39, 14. Etatit vain. stontam AivintiV akarma ata1.•shania 13hrigavo na 
rathan I ni amrikahama yoshandift na raaryye nityaiit na sdnulit tanayaa 
dadhandli 

"This hymn, Aivins, we have made for you; we have fabricated it 

18  On the sense of a sa see Prof. Itliiller's article in the Journal of Roy. As. Sue. for 
1867, p. 232f.; and Biiht1ingk and Roth's Lexicon, a.v. 
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as the Bhrigus [constructed] a car; we have decorated it, as a bride for 
her husband, continuing the series [of our praises] like an unbroken 
line of descendants." 	(See iv. 16, 20, above, p. 233.) 

(The following is Sayana's comment on this passage, for a copy of 
which I am indebted to Professor Muller : He Aivinau vain yuvayor etaila 
yathoktanl stomaill stotram akarma akurma j Tad etad aha I Bhrigavo na 
Bhrigaval) iva ratham atakshama vayain stotram saiiisk,ritavantah I karma-
yogad ..1?lbhavo Bkrigava4 uchyante I athava rathakdrah. Bhrigava4 
kineha vayaiit nityarn icievatain tanayain yagadinciiia karmanarit tanitararn 
sanua na aurasam putram iva stotrain dadhana6 dharayanto martye ma-
nushye nyamrikshama yuvayo4 sena& nitardin eafitskritavant4 I" Aivins, 
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 yoshana is left unexplained. 	In 
verso 12 of this hymn the A Avins are supplicated to come in a car 
fleeter than thought, constructed for them by the Ribhus—d tena ycitam 
manaso javiyasa rathain yam van .Ribhavai chakrur Akita" I .) 

x. 80, 7. Agnaye brahma Ribhavas tataNhuh I 
" 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. Vaigvanaraya dhishanam ritavridhe ghritainna patam Agnaye 

janamasi 
" We generate a hymn, like pure butter, for Agni Yaiivanara, who 

promotes our sacred rites." 
vii. 15, 4. .2V-avaiii, nu stomana Agnaye div4 iyenclya jijanam I vasvala 

kuvid vanfi ti nak I 
" I have generated a new hymn to Agni, the falcon of the sky ; will 

he not bestow on us wealth in abundance ? " 
vii. 22, 9. Ye eha purve riehayo ye cha niltnii4 Indra brahmani Jana-

yenta ripra It 
" Indra, the wise rishis, both ancient and modern, have generated 

Drapers." 
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vii. 26, 1. Na sonza4 Indram asuto manaida na abrahnaine maghavanaffa 
ante-184a I tasnzai ukthark jana,yo raj jzyeshad nrivad naviya4 grinavad 
yatha nala 

" The soma exhilarates not Incita unless it be poured out ; nor do 
libations [gratify] Maghavan when offered without a prayer. To him I 
generate a hymn such as may please him, that, after the manner of men, 
he may hear our new [production]."  

vii. 31, 11 	 Suvriktim iidriiya brahma janayanta viprti4 I 
"The sages generated an efficacious .production and a prayer for 

Indra." 
vii. 94, 1, 2 (----S.V. ii. 266). .Tyaiii vdm asya manmana4 Indrligni 

purvya-stutir abhrtid vrishtir iva ajani I srinutaz jaritwr havam itycidi I 
" 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 youit encomiast." (Benfey thinks =man, " 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 
mannzan = stetri, " worshipper ".) 

viii. 43, 2. Asnzai to pratiharyato Atoned° vicharskine Ape jancimi 
sush palm I 

" Wise Agni Jittavedas, I generate a hymn for thee, who receivest it 
with favour." 

viii. 77, 4. A ivii again arkal,ziitaye vavarttati yarn Gotamcih ajijanan I 
"This hymn which the Gotamas have generated, incites thee to 

succour us." 
viii. 84, 4, 5. 	erzallei havain 	Tiraieltyilh Indra yas 	tvci 	sapwryati 

suviryasya gomato rayal,z purdhi mak-in asi I Indra yas to naviyasiih. 
giram nzandrcim apjanat chikitoin-manasani dhiyam pratniim ritasya 
piposhinz I 

" Hear, Indra, the invocation of TiraAchi, thy worshipper; replenish 
him with wealth in strong men and in cattle, for thou art great. 	Indra 
(do this for him] who has generated for thee the newest exhilarating 
hymn, springing from an intelligent mind, an ancient mental 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." 	Compare St. john's Gospel, xiii. 34, and the First Epistle 
of St. John, ii. 7, 8, and iii. 11.) 

ix. 73, 2. . . . . madhor dharcibhir janayanto arkam it priyam .Indra-
sya tanram avivridhan I 

" Generating the hymn, they have augmented the beloved body of 
Indra with the honied streams." 

ix.-95, 1 (.--- S.V. i. 530) 	 ato matir janayata svadhabhi4 I 
"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. Imala Agne matayas tubhyaiit fatal) gobhir aivair abhi grinanti 
rcidhala 

" These hymns, Agni, generated for thee, celebrate thy bounty in 
cows and horses." 

x. 23, 5, 6, 7. Yo vacha viodeho mridhravaehali pall eahasrci aiird 
jaghana I Tat tad id asya paugzsyain jrinimasi pita Iva yas taviehigz va-
vridhe aavah I 6. Stonzaa to Indra FiMadah aj?janann apfirryam puruta-
magi sudanave I Vidma hi asya bhojanam inasya yad a paguni na gopa4 
karamahe 17. Ma kir nalet end eakhyd viyaushus tava cha Indra Vimadasya 
cha rishela I Varna hi to pramatilit deva jdmi-vad acme to santu sakhyd 
aiveini 1 

"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 generated a copious hymn, which 
never before existed (aparvya); 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 Vimada: for we know thy wisdom, 
o god ; may thy friendship be favourable to us, like that of a kinsman." 

x. 67, 1. Imam dhiyani sapta-airehnim pity nail ritaprajatam brihatim 
avindat I turiyain svij janagad viarajanyo Aydsyalj uktham Indraya 
iansan 

19 As  Prof. Aufrecht expresses it : " Gir is opposed to dhi, 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 truth ; Ayilsya, friend of all men, celebrating 
Indra, has generated the fourth song of praise." 	(In his Lexicon, Roth 
gives Aytisya as a proper name; but says it may also be an adjective 
with the sense of "unwearied.") 

x. 91, 14. Silcila-pe soma-prishrtiya vedhase hrida matik, janaye cha- 
rum .Agnaye I 

" With my heart I generate a beautiful hymn for Agni, the drinker 
of nectar, the soma-sprinkled, the wise." 	(See also R.V. i. 109, 1, 2, 
which will be quoted below.) 

IV. In the following texts the verbal root 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. Ncisatyabhydna barhir iva pravrinje stomtin iyarmi abhriya 
iva vcitah I ycly arbhagdya Finiadaya j(lyclih sentijava ni ithatuh rat1ena I 

" In like manner d I spread the sacrificial grass to the Nasatyas 
(Jigs-ins), so do I send forth to them hymns, as the wind [drives] the 
clouds; to them (I say), who bore off to the youthful Virnada his bride 
in,a chariot swift as an arrow." 

vii. 61, 2. Pra vain 8a iltItrei-Varunau ritava vipro manmtini dirylm-
era iyartti ( Yas,ga brahmiini sukratti avdthah a yat kratvd na aaradah 
prinaithe I 

" The devout sago, heard afar off, sends forth his hymns to you, o 
Mitra and Varuna. 	Do you, mighty gods, receive his prayers with 
favour, so that for (many) autumns ye may not be satiated with his 
fervour." (See Biltlingk and Roth's Lexicon, 8.D. a + pri.) 

viii. 12, 31. /iniiiii te Indra stahtuti771 viprah iyartti dItitibhilt I jamint 
pa,d(i iva pipratim pra adhvare I 

" In the sacrifice the sage, with praises, sends forth to thee this hymn, 
which is of kin to thee, and, as it were, supplies the places (of others Pl 

viii. 13, 26. . .. . I.?itiid iyarmi to dhiyant manoyty'am 
" . . . . From the sacred ceremony I send forth a prayer which will 

attract thy heart." 
x. 116, 9. Pro IndrdgnibIlyeigt suvachasyam iyarmi sindhav Iva prera-

yafft ntivam arkaih I 
"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 R.V. ii. 42, 1, spoken of Indra in the form of the bird 
called Sapinjala, a sort of partridge: Iyartti Mohan:, ariteva &Ivan; 
" It sends forth a voice, as a rower propels a boat." 	See also R.V. x. 
101, 2, quoted above, p. 234.) 

x. 4, 1. Pra to yakshi pra to iyarmi manma bhuvo yatha vandyo no 
haveshu I dhanvann iva prapa asi tvam Agne iyakshave purave pratna 
rajan I. 

" I offer thee worship, I send forth to thee a meditation, that thou 
mayest be accessible to adoration in our invocations. 	For thou, Agni, 
ancient king, art like a trough of water in the desert to the man who 
longs for thee." 

V. In the following passages other verbs are employed to denote the 
composition or presentation of hymns : 

i. 61. 2. Indraya hrida nzanasa manisha pratnaya patye dhiyo marja-
yanta I 

" To Indra, the ancient lord, they prepared [or polished] hymns [or 
ceremonies] with the heart, mind, and understanding." 

i. 61, 4. zismai id 04 stomaiii sail:him:a rathafiz' na tashta iva ityadi I 
" To him (Indra) I send forth a hymn, as a carpenter a car," etc. 
i. 94, 1 (--... S.V. i. 66). Imam stornafh arhate ,Jdtavedase rathant lea 

sam mahema manishaya I bhad/ra hi nal,t pramatir asya saasadi .Agne 
sak,hye ma rishanza yap& tava 

"Let us with our intellect construct (or, send forth) this hymn for 
the adorable Satavedas like a car, for his wisdom is favourable to us in 
the assembly. 	Agni, in thy friendship may we never suffer." 	(The 
root mak means to honour or worship." 	The reader may compare 
Benfey's translation.) 

There is to be found in the hymns a great multitude of passages in 
which the rishi speaks of presenting his hymns and prayers to the 
various deities who are the objects of his worship, without directly 
claiming for himself the authorship of those compositions. 	The natural 
inference to be drawn from•the expressions which we shall find to be 
employed in most of the cases to which I refer, would, I think, be that 
the personality of the rishi himself was uppermost in his mind, and 
that be was not conscious that the praises which he was uttering to 

20  See, however, the various reading suggested by B6thlingk and Roth sx. malt + 
sant and ah + son. 
• 16 

   
  



242 	THE RISHIS, AND THEIR OPINIONS IN REGARD 

the gods proceeded from any other source than- his own unaided facul- 
ties. 	Of this description are the following texts, which represent a 
manner of thinking and speaking very prevalent in the hymns : 

1. 60, 5. Tam tva vayam patim Agne rayinam praiamsamo matibhir 
Gotanuisah 

" We, the Gotamas, praise with hymns thee, Agni, the lord of riches." 
i. 77, 5. Eva Agnir Gotamebhir ritava viprebhir astoshta jcitavedah I 
" Thus has the holy Agni Jatavedas been celebrated by the sage 

Gotamas." 
i. 78, 5. Avochama Raidtganah Agnaye madhumad vachah I dgumnair 

abhi pra nonumah I 	 .. 
"We, the Rahtiganas, have uttered to Agni honied speech; we in- 

cessantly laud him with eulogies." 
i. 91, 11. Soma girbhis tvd Imo& vardkyamo vacho-vidah I sumriliko 

nah Civi§a 
" Soma, we who are skilled in speech magnify thee with praises ; do 

thou enter into us, full of kindness." 
1. 102, 1. Imam to dhiyam prabhare maho mahint . . . . 
"I present to thee joyfully this great hymn . . . . 
i. 183, 6. ittariehma tamasas param asya prati vans atomo Agvinav 

adhayi 1 
" We have crossed over this darkness; a hymn, o Agvins, has been 

addressed to you." 
iii. 53, 2. Pitur na putrah sicham a rabhe to Indra svadishthaya gird 

iachira6 I 
" Powerful Indra, I lay hold of thy skirt (as a son does that of his 

father), with a very sweet hymn." 
iv. 3, 16. Eta vigva vidushe tubhgani vedho nithani Agne ninya va-

ehainsi I nivachana kavaye kavyani aganisisham matiblair viprala uktlzi4 1 
"Intelligent Agni, to thee, who knowest, [have I uttered] all these 

songs and mysterious words; to thee, who art a bard, have I, a sage, 
uttered these hymns, these poems, with meditations and praises." 

iv. 32, 12. Avivridhanta Gotamah Indra tve stoma-vahasah I 
"The Gotamas, Indra, bringing hymns to thee, have magnified thee." 
v. 11, 5. Tubhga idam Agne madhu»zattamani, vachas tubhyam maniehti 

igant astu gani Bride I Tvani. girah sindhum iva avanir mahir a prinanti 
gavasa vardhaganti cha 
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" Agni, may thia sweetest of prayers, may this mental production 
be pleasant to thy heart. As great rivers fill the ocean, so dO the words 
of praise fill thee,. and augment thee with strength." 

v. 22, 4. Agne chikiddhi asya na7.1 idatit vaehal.t sahasya I Tam tvd 
sugipra dampate stomair vardhanti .Akayo girbhi4 gumbhanti Atraya  

"Vigorous Agni, observe these our words; thee, with the beautiful 
nose, the lord of the house, the Atris magnify with praises, the Atris 
decorate with hymns." 

v. 45, 4. Saktebhir vo vachobhir devajushtair Indra nu Agni avase ha-
vadhyai I 

"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 dhiya paramaya purajam ajaram Indrarra abhi 
anicshi ark4i4 itycidi 1 

"I adore thee, the ancient, imperishable Indra with an excellent 
hymn and with praises." 

vii. 67, 5. Prachim ft. devil Agvind (Milian& me amriditrain sataye 
kritaiit vasayum 1 

" 0 divine Aivins, bring to fulfilment my unwearied prayer which 
supplicates wealth." 	 P 

vii. 85, I. Punshe vam arakshasam nuinisham soinam Indraya Varu- 
nays juhvat 1 ghrita-pratikam Ushasafia na devun ityadi 1 

" Offering soma to Indra and Varuna, I prepare for Eyou twain the 
sincere hymn, like the goddess Ushas, with glittering face." 21 

viii. 5, 18. Asmakam adya ram ayaiii stoat° vahishcho antamah 1 yard-
bityafit bkatu .Agvind I 

"May this hymn of ours approach near to you, to-day, o Avins, and 
be effectual in bearing you hither." 

viii. 8, 8. Kim anye paryasate asmat stomebhir Agvina I putrah ran-
vagya vain rishir girbhir Vatso avivridhat I 

" Mvins, do others than we sit round you with songs? 	Vatsa, the 
son of Kanva, has magnified you by his hymns." 

viii. 27, 8. A pra yata illaruto Vishno Agvina Pash,an makinaya 
dhiya 1 11. Ida hi valt upastutint ida vantasya bhaktaye ups vo vigva-
vedaso namasyur asrikshi 1 

21  Compare vi. 8, 1. VaUviinaraya matir Navyasi htchilA somals iva pnate chartct 
Agnaye I" A new and bright hymn is purified, like beautiful 601)11, fur Agni Vale:- 
vimara." 
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" 8. Come, o Maruts, Vishnu, Atkins, hIshan, at my hymn. 	11. For 
now, possessors of all riches, now, in order to obtain wealth, have I, 
full of reverence, sent forth to you a hymn." 

viii. 44, 2. Agne stomaga jushasva me vardhasva angina manmand 
prati siik,tani harya nah I 	22. Uta tva dhitayo mama giro varddhantu 
viivand I dyne sakhyasya bodhi nah 1 26. YUVC1124771 viapatiin kavini via-
vcidana pure-vepasant I Agnifil scumbhami manmabhih I 

" 2. A gni, receive my hymn : grow by this product of my thought : 
rejoice in our beautiful words. 	22. And may my thoughts and words 
always augment thee; Agni, think of our friendship. 	26. With my 
mental productions I adorn Agni, the young, the lord of the people, 
the sage, the all-devouring, the very restless." 

x. 42, 1. "fed iva supratarat layam asyanadshann iva prabhara sto-
mans asmai I vacha viprci 8 laratavacham ar yo niramaya jar itah some Indrant 

" Like an archer discharging his far-shooting arrow, with zeal pre- 
sent the hymn id Indra. 	Sages, by your song, overcome the song of 
the enemy; worshipper, arrest Indra at the soma." 

x. 63, 17. Eva Plateh sanur avivridhad vo viive Adityah "Mite neani- 
Ai I iiandso naro amartyena astavijano divyo Gayena I 

"Thus, all ye Adttyas, Aditi, and ye ruling powers, has the wise 
son of Plati magnified you. 	The celestial race has been lauded by the 
immortal Gaya." 

x. 111, 1. Eanishinah prabharadhvant manisham yatha yathd mata-
yah santi nrinam I Indrafit satyair a iraycima hritebhih sa hi viro gir- 
vanaeyur vidanah I 	 . 

"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. Tam era riehiiit tans it brahmanant dhur yajnanyani &Dna-
gam ukthaiasam I sa gukrasya tanvo veda tisro yah prathamo dakshinayd 
rarddha I 

"He it is whom they call a rishi, a priest, a pious sacrificer, a 
chaunter of prayers, a reciter of hymns; ho it is who knows the three 
bodies of the brilliant (Agni),—the man who is most prominent in be-
stowing gifts." 
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SECT. IV.—Passages of the Rig-vela in which a supernatural cliaracter 
is ascribed to the rishis or the hymns. 

In the present section I propose to collect the most distinct indi-
cations which I have noticed in the Vedic hymns of any supernatural 
attributes attaching, in the opinion of the authors, either to the rishis 
themselves, or to their compositions. 	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; whilo there is a still more numerous set of teats 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 ohid hi purve ritascipalla dsan salcall devebhir ava- 

dann ritani I to chid ava sur ityadi 
"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 deminial, sadhamada4 a sann rigiivcinala kavazia4 pur- 

vyds4 I gighani jyoti,13, pitaro arivavindan satyamantrO ajanayann 
• usheisam I 

" They were the associates of the gods, those ancient pious sages. 
The fathers found out the hidden light ; with true hymns they gene-
rated the dawn." 

x. 14, 15. Yonaya madhumattamain rajne havyarn juhotana I idaili 
namali rishibhya4 parvajebhyala parvebliyal). pathilcridblwall I 

" Offer to king Yarns a most sweet oblation. 	(Let) this reverence 
(be paid) to the rishis born of old, who were the earliest guides." 

n Compare AS. x. 7, 14, quoted above in p. 3. 
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The sixty-second hymn of the tenth Manclala contains the following 
passage regarding the Angirases (see above, p. 223) : 

1. The Angirases.— x. 62, 1, 3. Ye yry'nena dakskinaya sanzaktcih In-
drasya saklayana araritatvaan iinaa I tebhyo bhadram .Angiraso vah Mu 
prati gribhnita manavain sumedhasah I 3. Ye ritena siaryam arohayam 
divi aprathayan prithivim nuitaram vi ityadi I 

" 1. Blessings be on you, Angirases, who, sanctified by sacrifice and 
liberality, attained the friendship of Indra and immortality. 	Do ye, 
o sages, graciously receive the man (who addresses you). 	3. Ye who by 
sacrifice caused the sun to ascend the sky ; and spread out our mother 
earth," etc. 

This is succeeded by the following verses : 
x. 62, 4. Ayaila .117cibhd vadati valguvo gibe deva-putrah rishayas tat 

irinotana . . . I 5. Vialipcisah id rishayas te id gambhira-vepasah I Angi-
rasah siinavas te .4ieeh parijajnire I 

" This Nabhan addresses you, brilliant beings, within the house. 
Hear this, ye rishis, sons of the gods. . . . 6. The Virupas are rishis, 
profound in emotion; they are the sons of Angiras; they have been 
born from Agni.".  

(The fifth verse is quoted in the Nirukta, xi. 17. 	See Roth's illus-
trations of the passage.)' 

2. 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 fE). 

vii. 33, 7 ff. 23rayah krinvanti bhuvanasya rotas tisrah prajah ciryah 
jyotir-agrith I trayo gharmasala ushasaa saohante sarocin it tein anu vidur 
Vasa:5100 I 8. Suryasyeva vakshathojyotir eshedit sanzadrasyeva analtioaca 
gabhirah I vatasyeva prajavo na anyena stamp Vasishiluih anu etave vah I 

2' The next verso (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," „town. Rdy. As. 
Soc. for 1866, p. 270) is as follows : 6. Ye itgrte# part: jajaire Virizpiiso divas pari 
Navagvo nu Dasagvo Angirastatnalt saehii devesliu mainhate I "The Virupas who were 
produced from Agni, from Dyaus,—the Navagva, the Dasagva, who is a most eminent 
Angiras, lavishes gifts along with the gods." 	Here the Virrtpas would seem rather 
to be princes than rishis : and the same is the case in the following passage also : 
iii. 63, 6. Imo bhoji4 Angiraso Virlzpii4 divas putraso asurasya virii71 I Viiviiinitrae ya 
dadato tnagh5ni sahasraslive pra tiranta ayu4 I "These liberal Virupas of the race of 
Angiras, heroic sons of the divine Dyaus (the sky), bestowing gifts on Vitivamitra 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 sahaera-valiam abhi eancharanti 1 
yamena tatam paridhilla vayantah apearasah upa eedur Vasishthah (10. 
Pidyuto jyotih parisanjihanarn Mitra-Varuna yad apaiyatda tva 1 tat to 

janma uta ekafh Vasishtha Agastyo yat tva adiah cijabhdra I 11. Utdsi 
Naitravaruno Vasishtha Urvaiyah brahman manaso'dhi jatah 1 drapearn 
skannatn brahmana daivyena viave devah pushkare tva adadanta I 12. Sa 
praketah ubhayaeya pravavein sahasra-danah uta vel saddnah I yamena 
tatam paridhinl vayishyan apearasah pari jajne Vasishthah ( 13. Satre ha 
jdteiv ishitei namobhih kambhe retah sisiehitula sameinam I tato ha .3fanah 
udiyaya madhyat tato jatam rishim abut Vasisktham 1 

"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 bwiftness of the 
wind, your hymns, o Vasishthas, cannot be followed by any other 
bard. 	9. Through the intuitions of their hearts they seek out the 
mystery with a thousand branches. 	Weaving the envelopment ex- 
tended by Yama [Agni ? see RV. i. 66, 4] the Vasishthas sat near the 
Apsaras. 	10. When Mitra and Varuna saw thee quitting the gleam of 
the lightning, that was thy birth, Vasishtha, and [thou hadst] one 
[other], when Agastya brought thee to the people. 	11. And, Vasish- 
tha, thou art the son of Mitra and Varuna, born, o priest, from the 
mind of Urvaii ; 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, Vasishtha, being about 
to weave the envelopment extended by Yama, was produced from the 
Apsaras. 	13. Born at the sacrifice, and impelled by adoration, they 
[Mitra and Varuna] lot the same equal procreative energy fall into the 
jar ; from the midst of this liana (Agastya) issued forth ; from this 
men say the rishi Vasishtha was produced." 
• Two of these verses are quoted in the Nirukta, verse 8, in xi. 20, 
and verse 11, in v. 14. 	See also Prof. Roth's Illustrations of that 
work, p. 64, where he states his opinion that the foregoing verses 
which describe the miraculous birth of Vasishtha in the style of the 
epic mythology, are a later addition to an older hymn. 	See the note 
in p. 321 of the First Volume of this work. 
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The two following passages also have reference to knowledge super-
naturally communicated, or favours divinely conferred on Vasishtha. 
See Vol. I. p. 325 if. 

vii. 87, 4. Uvacha me Varuno medhiraya trip sqta nama aghnya 
bibhairtti I vidvan padasya guhya na vochad yugaya viprah uparaya 
gikshan 

" Parana said to me, the intelligent, 'the cow has thrice seven 
names.' 	The wise [god), though he knows them, has not declared the 
mysteries of the word, which he desires to reveal to a later generation." 

vii. 88, 4. Vasiehthafia ha Varuno navi d adhad riehiifa ch,akcira soaped? 
naahobhih I stotaram viprah eudinatve ahnthia yad nu dydvas tatanan ydd 
ushasah I 

" Varuna took Vasishtha into the boat; by his mighty acts, working 
skilfully he (Varuna) has made him a rishi ; the wise (god) has made 
him to utter praises in an auspicious time, that his days and dawns 
may be prolongee 	(See Vol. I. p. 325 1.; and compare R.V. x. 101, 
2, and x. 116, 9, in pp. 234 and 240, above.) 

3. 777Oviimitra.—In one or more of the texts which I shall next 
produce, a superhuman character is ascribed to Vi4vamitra, if not to 
the Kugikas. 

iii. 29, 15. Amitrayudho marutam foci prayah prathantajah brahmano 
vi.4vana id viduh I dyumnavad brahma Kugikasah 6,rire a:4 eko dame 
*nig; samidhire 

"Combating their foes, like hosts of Monts, (the sages) the first-
born of prayer are masters of all k-nowlege ; the Kuikas have uttered 
an enthusiastic prayer; each of them has kindled Agni in his house." 
(See Vol. I. p. 347.) 

iii. 43, 5. Kuvid ma gopani karase janaiya kuvid rajanam Maghavann 
rijishan I kuvid ma rishim pa/140mila eutasya kuvid me vasvah anari- 
tasya iikshah I 	 . 

" Dost thou not make me a shepherd of the people ? dost thou not 
make me a king, o impetuous Maghavan? dost thou not make me a 
rishi, a drinker of the soma ? wilt thou not bestow upon me imperish- 
able wealth ?" 	(Seo Vol. I. p. 344.) 

iii. 53, 9. Mahan rishir devajah devajictah astabh,nat sindhuna ornavola 
nriohakshah I riiveimitro yad avahat Sudasam apriyayata Kuaikebhir 
Indra4 
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" The great rishi (Viivamitra), leader of men, god-born, god-im- 
pelled, stemmed the watery current. 	When Viavamitra conducted 
Sudas, Indra was propitiated through the Kuiikas." 	(See 'Vol. I. 
pp. 342. 	Indra himself is called a Kaugika in R.Y. i. 10, 11. 	See 
Vol. I. p. 347.) 

According to ix. 87, 3, of which Uganas is the traditional rishi, 
certain mysterious knowledge is said to have been possessed by that 
personage: 

,iishir vipra4 pura-eta janciniim ribhur dhira4 Manz kavyena 1 sa 
Mid viveda nihitaiii yad &dm apichyaiii guhyaiia nanza gonam, 1 

" A wise rishi, a leader of men, skilful, and prudent, is Uganas, 
through his insight as a seer; he has known the hidden mysterious 
name applied to these cows." 

Again in ix. 97, 7, it is said : Pra kcivyain Uganeva bruvcino devo 
devancifia janinui vivakti 

"Uttering, like Uganas, the wisdom of a sage, the god (Soma) de-
clares the births of the gods." 

In a hymn of the tenth Manclala, 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 : 	 . 

Deveinciril nu vayani jaw"' pravochama vipanyaya 1 uktheshu gasyamei-
neshu yah paiycid uttare yuge 1 Brahmanaspatir eta sans karmetral$ iva 
adhamat 1 devcinam Iyarvye yuge asata4 sad ajayata I 

"Let ns, 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." 21 	(See Vol. I. p. 46.) 

Another not less decided instance of this use of the verb to see, in 
the sense of supernatural insight, may be found in the verse of the 
Valakhilya already quoted in Vol. II. p. 220, which will be cited 
below. 	See also x. 130, 6, which will be quoted further on. 

The next two passages speak of the radiance of the rishis. 
viii. 3, 3 (= S.V. i. 250, and Vaj. S. 33, 81). inaCi4 u tra purfivaso 

24  The first of these verses is translated by Prof. Benfey in his Glossary to the 
Sama-veda, p. 154. 
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giro vardhantu yah mama I pavaka-varnish kuchayo vipaochitah abhi do- 
mair anfishata I 

"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 pan medhcim ritasya jagrabha I aham 
saryah iva ajani I 

"I have acquired knowledge of the ceremonial from [my] father ; 
I have become like the sun." (Is Indra the father here referred to ?) 

The following texts, which occur in the last book of the Rig-veda, 
speak 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 the R.V. 	(See Boeht- 
lingk and Roth's Lexicon, under the word tapas.) 

x. 109, 4. Devah etasycint avadanta picrve sapta rishayaa tapase ye 
nisheduh I 

" The ancient gods spoke of her, the seven rishis who sat down for 
austere-fervour." 	(See my article " On the priests of the Vedic age " 
in the hum. Roy. As. Soc. for 1866, p. 270.) 

x. 154, 2. Tapasa ye anahriios tapas 	ye svar yayuh I tapo ye cha- 
krire mahas teinis chid eve api gaehchatiit I 5. Sahasra-nithiih kavayo ye 
gopayanti sitryam riships tapasvato Yama tapojan api gachhatat I 

" 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 burn. Roy. As. Soc.) 

x. 190, 1. ./.?itaa cha satyaih cha abhiddheit tapaso adhyajayata I tato 
reitri aja yata tatah samudrah arnavah j 

"Right and truth sprang from kindled austerity; thence sprang 
night, thence the watery ocean." 

In x. 167, 1, it is even said that Indra attained heaven by austerity : 
Tort& tapah paritapya ajayah svah I 
"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 kavis. 	This may possibly imply, o con-
verse, that the rishis were conscious of a certain dinity with the divine 

   
  



TO THE ORIGIN OF THE VEDIC HYMNS. 	251 

nature, and conceived themselves to participate in some degree in the 
superior wisdom and knowledge of the deities. 

R.V. i. 31;1. Tvam Agne prathamo Angirahrishir devo devcinam abha-
vah iival:a isaklut ityadi I 2. Team Agne prathamo Angirastamalz kavir 
devanam paribhushasi vratam 

"1. Thou, Agni, the earliest rishi Angiras, a god, hest been the au- 
spicious friend of the gods 	2. Thou, Agni, the earliest and most 
Angiras-like sage, administerest the ceremonial of the gods." 

i. 66, 2. . . . .23ishir na stubhva vikshu prcthasta4 ityadi I 
" Like a rishi, who praises [the gods], he (Agni) is famous among 

the people," etc. 
iii. 21, 3. . . . 13ishih ire,shtluth samticayase yajnasya pia avita bhava 
" Thou, Agni, the most eminent rishi, art kindled; be the protector 

of the sacrifice." 
v. 29, 1. . . . Archanti tva marutah pitta-dakshas team esham rishir 

Indira asi dhirah I 
"The Maruts, endowed with pure dispositions, worship thee; thou, 

Indra, art their wise rishi." 	(Sfiyana, however, here renders rishi by 
drasht(L, "beholder.") 

vi. 14, 2. Agnir id hi praehetah _Agar vedhastantah rishi? I 
"Agni is wise; Agni is a most sage rishi." 
viii. 6, 41. .618114. hi parvaja asi ekal iganah ojasa I Indra ehosh-

kvyase vasu I 
" Thou art an anciently-born rishi, who alone rulest by thy might ; 

Indra thou lavishest riches." 
viii. 16, 7. Indro brahrna Ladrah rishir Indrah puru puru-katah I 

mahan maltibhih aachibhih I 
" Indra is a priest, India is a rishi, India is much invoked ; he is 

great through his great powers." 
ix. 96, 18 (= S.V. ii. 526). t?ishi-manci yah rishi-krit svarsh0 slams-

ranithal.t padavih kavinam 
"Soma, rishi-minded, rishi-maker, bestower of good, master of a thou-

sand songs, the leader of sages," etc. 
ix. 107, 7. . . . 1?ishir vipro vichakshanah I tvan• 	ca 	r" avo deva- 

vitamah ityadi 
" A rishi, a sage, intelligent, thou (Soma) wast a 	et, most agreeable 

to the gods," etc. 
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x. 27, 22. . . . Barka' ya sunvad rishaye cha iikshat I 
" . . . Let [men] present libations to Indra, and offerings to the rishi." 
x. 112. 9. Ni sha sada ganapate ganeshu tram taw vipratamaiit kavi-

nem I na rite tvat kriyate kindema are maham agkam Maghavani chitram 
arch,a 

" Sit, lord of multitudes, among our multitudes ; they call thee the 
greatest of sages [or poets] ; nothing is done without, or apart from, 
thee ; sing, Maghavan, a great and beautiful hymn." 

x. 115, 5. Agnili kanvatamall kanva-oakha ityadi 
" Atli is the greatest of the 'Canvas, the friend of Kann," etc. 
II. The Vedic rishis, as We have seen, expected to receive from their 

gods every variety of temporal blessings, strength, long life, offspring, 
riches, cattle, rain, food, and victory, and they also looked for forgiveness 
of their offences, and sometir9s\  for exaltation to paradise, to the same 
benefactors. Hence it would be nothing more than we might have an-
ticipated, if we should further find them asking their different deities to 
enlighten their minds, to direct their ceremonies, to stimulate their devo-
tion, to augment their powers of poetical expression, and to inspire them 
with religious fervour for the composition of their hymns. 	I think the 
following passages will justify this expectation by showing that the rishis 
(though, as we have seen, they frequently speak of the hymns as their 
own work) did also sometimes entertain the idea that their prayers, 
praises, and ceremonies generally, were supernaturally suggested and 
directed. 	One of the modes (if not the most important) in which this 
idea is expressed is, as we shall discover, the personification of speech 
under different appellations. 	The following are the passages to which 
I refer : they are— 

First, such as refer to the gods generally: 
B.V. i. 37, 4. Pra va4 aardhaya yhrishvaye ivesha-dyumnaya iushmine 1 

brahma devattaz gayatos 
" To your vigorous, overpowering, energetic, host [of Maruts] sing 

the god-gives prayer." 
S.V. i. 299. Tvashtei no daivyaik vachah Parjanyo Brahmanaspatih I 

patrair bkraribhir Aditir nu pita no dashtaram tramanaa vachah I 
" May Tvashtri, Parjanya, and Erahmanaspati [prosper] our divine 

utterance : may Aditi with her DI sons and brothers prosper our in-
vincible and protective utterance." 
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In the next passage, the hymn or prayer is spoken of as inconceivable. 
R.V. i. 152, 5. .Achittara brahnta .9'4145Mu . ylvveina4 ityadi 1 
" The youths received with joy the incomprehensible prayer," etc. 
In R.V. x. 20, 10, Vimada, a rishi, is connected with the immortals : 
.eigne Vimado manisharn firjonapad amritebhilt sajosh4 girah avakshat 

suenatir iyana7.1 ityadi 1 
" 0 Agni, son of strength, Vimada, 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. . . . Svadhyo ajana,yan brahma devah Pastoshpatifit vrataptiiit 
niratakshan 1 

" The thoughtful gods generated prayer : they fashioned Vastoshpati 
the protector of sacred rites." 

x. 88, 8. Sakta-vakant prathantaen ad id Agnim ad id havir ajana-
yanta devah 1 sa &tan yajno abh.avat tanapa1,1 tam dyaur veda tam pri-
thivi tam apah 1 

" The gods first generated the hymn, then A.gni, 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 Vedic 
bards, as they were afterwards regarded as her most solemn and im-
portant expression. 

R.V. viii. 89, 10. Yad vag vadanti avichetandni ra shtri devantat nisha-
sada mandra 1 chatasrah firjailt duduhe payaihsi kva *rid asycih parantafft 
jagama 1 11. .Devini vac7.am ajanayanta devas tan't vikvarapa11 pagavo 
vadanti 1 sa no mandrel' ishant arjaiia duhana dhenur vag asinan 2Ta 
sushtula a etu 

" When YlIch, speaking unintelligible things, queen of the gods, sat 
down, melodious, she milked forth sustenance and waters towards the 
four quarters : whither has her highest element departed ? The gods 
generated the divine %la ; animals of all kinds utter her; may this 
melodious cow Vach, who yields us nourishment and sustenance,—ap-
proach us, when we celebrate her praises. 
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The last verse (as well as R.V. viii. 90, 16, which will be quoted 
below), derives some illustration from the following passage of the 
Brihad A.ranyaka 'Upanishad, p. 982 (p. 251 English transl.), in which 
also Lich is designated as a cow : 

Packet dhenum ?tpasita I tasycla 'ehalvarah stanch svalui-karo vashat-
karo hanta-karate svadha-karah I tasyah dvau stanau devah upajivanti 
svaha-karat cha vashat-karat cha hanta-karam manushya h svadha-karam 
pitarah. I tasyah pranah rishabho mane vatsah 

" Let a man worship the cow Vach. 	She has four udders, the for- 
mulae srand, vashat, hanta, and svadha. 	The gods live upon her two 
udders, srahei and vashat ; men upon hanta; and the fathers upon 
svadha. 	Breath is her bull; the mind, her calf." 

The two verses, R.V. viii. 89, 10, and 11, occur in the Nirukta, xi. 
28, 29. 	Roth (in his Illustrations of that work), p. 152, says the un- 
intelligible utterance of Vach 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.V. viii. 89, 3, 4. Pra su stomam bharata vajayantam Indraya sat- 
?lain yadi satyam asti I 714 Indro asti iti nemah n trait aka kale im da-
dark; bon abhi stavanza I Ayam asnzi jaritah pa4ya ma ilea riva jatani 
abhi asmi mahna I ritasya ma pradiao varddhayanti eidarzliro bhuvand 
dardarimi 

"Present to Indra a hymn soliciting food, a true [hymn] if he truly 
exists. 	' Indra does not exist,' says some one : ' who has 'seen him ? 
whom shall we praise ?" I am here, worshipper' [answers Indra] ; 
' behold me, I surpass all creatures in greatness ; the directors of the 
sacrifice augment me; crushing, I destroy the worlds.'" 

Second : the next set of passages which I shall bring forward either 
refer to Sarasvati, Vaoh, etc. (various names of the goddess of speech, 
or different personifications of speech, or of prayer), or at least speak 
of prayer as divine. 

R.V. i. 3, 11, 12. Chodayitri s; inritana fil chetanti sumatinam I yaj-
nani dad1e .Sarasvati I . . . . dhiyo viava virajati I 
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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 gnah Agne iha avase Hardin yavishtha Bhtiratim I Tarii- 
hi* IThishanalit vaha I 	 • 

"Bring here, youthful Agni, to our help, the wives [of the gods], 
Hotra, Bharati, Tart-dr-I:, and Dhishana." 

(Varutri, " the eligible," may be merely an epithet of Dhishana 
which, according to Sayana, at least, is .-_-_, vag-devi, " the goddess of 
speech.") 

1. 31, 11. Dam, akrinvan manushasya 4iisanim ityadi 1 
"The gods ifiade Ila to be the instructress of men." 	(See Professor 

Wilson's note on this passage, p. 82 of his translation of the R.V. vol. i.) 
ii. 3, 8. Sarasvati seidhayanti dhiyaiii, nah 1?a, devi Bharati rigvatart-

tih I Tisro devih svadhaya, barh,ir edam aehhidram pinta aaranait ni-
ahadya 

" May Sarasvati, perfecting our hymn, may the divine Ila, and the 
all-pervading Bharati ; 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 	 Elva ige brahniana vanda,manah imai7i dhiyani, &ea-
seyaya denim I 

" Worshipping thee with a prayer according to the best of my power, 
in this divine hymn, to obtain unbounded wealth." 

iv..43, 1. 	.1ra u cravat katamo yajniyanaiii vandeiru devah katamo 
jushate I kasya imam &vim, antrite8hu preshtlictift hridi greshyama sush- 
PIA euhavyarn I 

" 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. Pra gukra etu devi manishci asmat suta.hto ratho na rail I 
"May prayer, brilliant and divine, proceed from us, like a well-

fabricated chariot drawn by steeds." 
vii. 34, 9. Abhi •vo dev-ta dkiyafiz23  dadidlavam pm •ro d(rafra .vachaiit 

krinufilvam I 
25  Compare the same phrase dhiyam detam in A.V. iii. 15, 3, and dvivya vadui 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." 

viii. 27, 13. Devaiit devaiii huvema vajasataye grinanto devyti dhiya I 
"let us invoke each of the gods to bestow riches, praising them with 

a divine hymn." 
viii. 90, 16. Vaeho-vidafit vaeham udirayantifit viavabhir dhibhir va-

tishlhamanam I devigi ekvebhyal't. pari e,yushigt gam a ma avrikta marttyo 
dabhraehet0 

"Let not any mortal of little intelligence do violence to the cow, the 
divine Vita; 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 brahpar anfahata yahvir ritasya mataro marmrijyante 
diva4 ilium 

" The great and sacred mothers of the sacrifice have uttered praise : 
they decorate the child of the sky." 

x. 71, 1. Brihaspate prathamani vaeho agrani yet prairata naMadhe-
yaiii dadhana4 I yad eshain areshthaa yad aripram Bait prena tad eshaa 

nihitain guha avi4 I 2. Saktum iva Mauna punanto yatra diarala mana8a 
vacham akrata I atra sakhaya4 sakkyani jdnate bhadra °shan't lakshmir 
nihita adhi yacht: I 3. kajnena vtiehak padaviyam ayan tam anvavindann 
rishishu pravishtam I tam abhritya vyadadliu4 purutra tans sapta rehhci4 
abhi sannavante 14. Uta tvah paiyan na dadarOa vitamin uta tva4 arinvan 
na irinoti man I uto tvasmai tanvain visasre jayeva pat ye Wet suvasa4 I 
5. Uta tvaiia sakhye sthirapitam ahur nainain hinvanty api vajineshu 
adhenva eharati mayayti esha Mama aukruvan aphalam apushpaft I 6. 
Yes tityaja sachi-vidagt sakhayaih na tasya vdchi api Mayo asti I yad ilia 
arinoti alakain arinoti na hi praveda eukritasya pantkam 

" 1. When, o Brihaspati, men sent forth the first and earliest utter-
ance of Vach (speech), giving a name (to things), then all which was 
treasured within them, the most excellent and spotless, was disclosed 
through love. 	2. Wherever the wise,—cleansing, as it were, meal with 
a sieve,—have uttered speech with intelligence, there friends recognize 
[their] friendly acts; 	an auspicious fortune is impressed upon their 
speech. 	3. Through sacrifice they followed the track of Vach, and 
found her entered into the rishis : " taking, they divided her into many 
portions : her the seven poets celebrate. 	4. One man, seeing, sees not 

26  See the use made by S'ankara of this text, above, p. 105, 
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Vach; another, hearing, hears her tot; to another she discloses her 
form, as an elegantly attired and loving wife displays her person to her 
husband. 	5. They say that one man has a sure defence in [her] friend-
ship ; men cannot overwhelm him even in the conflicts (of discussion) ; 
but that man consorts with an unprofitable delusion who has [only] 
heard speech [Vach] which is [to him] without fruit or flower. 6. He 
who has abandoned his discerning friend, has no portion in 'Vaal ; what-
ever he hears he hears in vain; he knows not the path of virtue." 

The second, fourth, and fifth verses of this obscure hymn are quoted 
in the Nirukta, iv. 10; i. 19, 20; and are explained in Professor Roth's 
Illustrations. 	Verses 2 and 4 are also quoted and interpreted in the 
Mahabliashya ; 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 yajnant Bharati taywn etu pa 
manushvad iha ehetayanti I tisro devir barhir a idana 8yonaiii Sarasrati 
svapasah sadantu I 

"Let Bliarati come quickly here to our sacrifice, with Ilia, who in-
structs us like Manush [or like a man], and with Sarasvati : let these 
three goddesses, skilful in rites, sit down upon this beautiful sacrificial 
grass."   

x. 125, 3. Ahrc 	rashtri 	sanganzani Tasandia 	ehikitusl5 prathouta 
yajniyamint j tam ma deva vyadadhuli purutra bharisthatram Mari 
aregayantint I 4. MO so annant atti yo vipaiyati alai praniti ya iiii 
irinoti nIctam j onantavo main to upa kshiyanti grudki iruta graddhivoit 
to vaclaini I 5. Ahon eva svayant idath vadami jushroit derebhir zeta mii-
nushebhill I yet kanzaye toil tam vgraill krinood ton brahnzdnani tam 
rishiiii taffy sumedhilin I 

" 3. I am the queen, the centre of riches, intelligent, the first of the 
objects of adoration : the gods have separated me into many portions, • 
have assigned me many abodes, and made me widely pervading. 4. He 
who has insight, he who lives, he who hears [my] sayings, eats food 
through me. 	These men dwell in my vicinity, devoid of understand- 
ing. 	Listen, thou who art learned, I declare to thee what is worthy of 
belief. 	5. It is even I myself who make known this which is agreeable 

17 
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both to gods and men. 	Him whom I love I make terrible, [I make] 
him a priest, [I make] him a rishi, [I make] him intelligent." " 

x. 176, 2. Pra devaiii devya dhiya bharata jatavedasam havya no 
vakshad anushak I 

" By divine prayer bring hither Atavedas : may he present our ob-
lations in order." 

x. 177, 1. Patangam aktam asurasya mdyayd hridd pagyanti ma/wad 
vipaichita4 I samudre antah kavayo vichakshate marichindm padam 
ichhanti vedhasah I 2. Falange vdeham tnanasd bibhartti tdi4 Gandharvo 
avadad garbhe antah I tam dyotamdnatil svaryam manishilm ritasya pade 
kavayo nipanti 

"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 hath uttered her in the womb : 
the bards preserve in the place of sacred rites this shining and celestial 
intellect." 	(See also x. 189, 3, vak patangdyd dhiyate.) 

Third : I shall now adduce the passages in which other Vedic deities, 
whether singly or in concert, are spoken of as concerned in the pro-
duction of the hymns : 

Aditi.—In R.V. viii. 12, 14, Aditi is mentioned as fulfilling this 
function : 

Yazd uta svardje Aditil.a stomam Indraya pjanat puru-pragastam fitaye 
ityddi 

" When Aditi generated for the self-resplendent Indra a hymn abound-
ing in praises, to supplicate succour," etc. 

Agni.—R.V. i. 18, 6, 7.—Sadaaaspatina adbhutam pri,yam Indrasya 
ka myana I sanim medham ayasisharn. I yaemad rite na siddhyati yajno 
vipagchitag chana I sa dhinani yogain invati I 	 , 

" 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 mommonly understood of Viich, occurs also in the Atharva-
veda, iv. 30, 2 ff., but with seine various readings, as iive.iayantal: for avorayant7tra, 
and ;,reddheyafiz for iraddhivam, 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 mc, is of opinion that 
there is nettling in the language of the "hymn which is specially appropriate to Well, 
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 sueceed : he promotes the course of 
our hymns." 

iv. 5,S. 'Santa dvi,barkaii mah,i, tigma-bhrishtiA sahasra-retchvrishabhas 
tuvislamcin I pada* na gor apagiqhafit vivid/vein Agnir Iftzsliyarn pra id u 
voohad manisham I 6. Idavt me Ape kiyate pavaks aminate gurunt Ma-
ra& na varmints I Brihad dadheitha diarithatet gabhiraita yahvann prishthant 
prayasa eaptadhcitu I 	. 

"Agni occupying two positions, the fierce-naming, the infinitely 
prolific, the vigorous,' the powerful, 'who knows the great hymn, mys-
terious as the track of a [missing] cow, has declared to me the know-
ledge [of it]. 6. To me who am feeble, though innoxious, thou, o Agni, 
the luminous, haat given, as a heavy load,. this great, profound, and ex-
tensive Prishtha hymn, of seven elements, with efficacious oblations." 

iv. 6, 1. Tvoiiia hi viavam abhi asi mamma pra vedita.sai chit tirasi 
manisheim I 

" Thou presidest over all thoughts [or prayers]; thou augmentest the 
intelligence of the sage." 

iv. 11, 3. , Tvad Agne kiloya tvad .manishete tvad ukthci jayante 
reidhyani I 

"From thee, Agni, are generated poetic thoughts; from thee the 
products of the mind; from thee effective hymns." 

x. 21, 5. Agnir fate Atharvanel vidad viavdnikeivyci 1 
"Agni, generated by Atharvan, is acquainted with all wisdom." 
lc. 91, 8 	 Afedheikeiragt vidathasya prascidhanam .Agnim ityadi I 

" Agni, the giver of understanding, the accomplisher of sacrifice." 
x. 4, '5. Yad vo vsyant praminamo vratcini vidusheint devei4 avidasta-

reisala I Agnis tad vigvant aprinati vidvan yebhir devan ritubbilt, kalpa- 
06 I Yat pakatra manasci deina-daksheil; na yajnasys manvate martya-
sa4 I Aglaia tad Kota kratuvid vijcinan ycyishtho devcin ritugo yajczti I 

" When, o [ye] gods, we, the most unwise among the wise, transgress 
the ordinances of your worship, the wise Agni completes them all, at 
the stated seasons which he assigns to the gods. 	"When men, devoted 
to sacrifice, do not, from their ignorance, rightly comprehend the mode 
of worship, Agni, the skilful sacrificer, and most eminent of priests, 
knowing the ceremonial, worships the gods at the proper seasons." 

(As rites and hymns were closely united in the practice of the early 
Indians, the latter finding their application at the former; if Agni was 
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supposed to be the director of the one, viz., the oblations, he might easily 
come to be also regarded as aiding in the production of the other—the 
hymns. 	Verse 4 occurs also in the A.V. xis. 59, 1, 2, where, however, 
aprinatu is read instead of aprinati, and in place of the words yebhir 
devan, etc., at the close of the verse, we have, somas' cha yo brahmanan 
a viveia I " and Soma, who entered into the priests.") 

Brahmanavati.-11.V. i. 40, 5, 6. Pra nanam Brahmanaspatir man-
train vadati ukthyam I yasminn Indro Varuno illitra4 .ziryamd desalt 
okaillsi chakrire ( Tam id vochema vidatheshu aambhuvam mantrain deviah 
aneh,asam ityddi I 

"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. Usra4 iva sdryobotisha maho viivesham 
ij janita brahmancim asi I 

" As the sun by his lustre instantly generates rays, so art thou (Bri.,  
haspati) the generator of all prayers." 

x. 36, 5. A i Indro barhih 8i data pinvatant Ild Brihavpati4 eanzabhir 
rikvo arehatu 

" 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. Viavavasur abhi tad no grincitu divyo GanWharro 
rajaso vintana4 I Yad vd ghd satyam eta yad na vidma dhiyo hinvano 
dhiyah id na4 avyah 

" May the celestial Gandharva Viivrivasu, 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 vidvan Gandharvo (Mama para-
main garbs yat 
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"May the Gandharva, who knows the (secret of) immortality, de-
clare to us that supreme and mysterious abode." 

Indra.—R.V. iii. 54, 17. Mahal tad vale kavayai charu nama yad ha 
decal bhavatha vilv-c Ades 3 mad .gibhubhih, puruhata priyebhir inlet* 
dhiyam sataye takshata na1.1 I 

" Great, o sage deities, is that cherished distinction of yours, that 
ye are all associated with Indra. 	Do thou; much invoked (Indra), our 
friend, with the beloved Ribhus, fabricate (or dispose) this hymn for 
our welfare." 	(This may merely mean that Indra was asked to give a 
favourable issue to the prayer of the worshipper, not to compose his 
hymn for him. 	See 'Roth's Lexicon, under the word taksh, 3.) 

vi. 62, 3. Tcain ka•vint chodayah arkasatav ityadi I 
"`Thou (Indra) didst stimulate the poet in the composition of his 

hymns," etc. 	(Siiyana renders arkasatau, " for the sake of finding 
food.") 

vi. 16, 15. Krishva kritno akrita* yat to esti ukthanii, way° Jana-
yasva yrynaih I 

" Energetic (Indra), do what thou bast never yet done; generate a 
new hymn with the sacrifices." 

vi. 34, 1. Sam elm tve jagmur gira4 Indra parvir vi cha toad yanti 
vibhvo manishah. 1 

"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 mabyaiii jivatum ichcha chodaya dhiyam ayes° 
tea dharcim I Yet kincha a1ua-1i tvdywr• idalit vadami taj jushasva kridhi ma 
devavantam I 

" 0 Indra, gladden me, decree life for me, sharpen my intellect like 
the edge of an iron instrument. 	Whatever I, longing for thee, now 
utter, do thou accept ; give me divine protection." 	(Compare with the 
word chodaya the use of the word prachodayiit in the Gayatri, R.V. iii. 
62, 10, which will be given below.) 

vii. 97, 3. Tam u namasa haivirbh4 sugevam Brahmanaspatiiit grinishe 1 
Indo•alh Rao mahi daivyah sishaktu yo brahmano devahritasya raja 1 5. 
Tam a no arkam amritaya jashtam time dhasur aniritasah purajah ityadi I 

" 3. I invoke with reverence and with offerings the beneficent Brah- 
manaspati. 	Let a great and divine song celebrate Indra, who is king 
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of the prayer made by the gods. 	5. May these ancient immortals make 
this our hymn acceptable to the immortal," etc. 

viii. 13, 7. .Pratna-vad janaya girah srinudhi jaritur havam. I 	. 
" As of old, generate hymns; hear the invocation of thy worshipper." 
viii. 52, 4. Sa pratnatha kavi-vridha,h Indro veikasya vakshanih 
"Indra was of old the promoter of the poet, and the augmenter of 

the song." 
viii. 78, 6. Ey j'ayathii aparvya Maghavan Vrittra-hatyaya I tat pri-

thivim aprathayas tad astabhnah uta dyam I 7. Tat to yajno ajayata tad 
arkahuta haskritih I tad vifvam abhibhur asi yaj fatal yaeh chit jantvam I 

" When, o unparalleled Maghavan, thou wast born to slay V1ittra, 
thou didst then spread out the earth (the broad one) and sustain the 
sky : then thy sacrifice was produced, then Ow hymn, and the haskriti : 
(since) then thou sunpassest 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. Ari ehu sida ganapate ganeshu tram ahur vipratamain kavi-
mint 1 na rite tvat kriyate kinehana are maham arkam Maghavan chitram 
areha I 

" 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. Ya viavasagi janitara matinam 
Indra-Vishnu kalaaci soma-dhand I Pra van"' girah §asyamanah auntie 
pra stomeiso giyamanasa4 ark.ai4 1 

"Indra and Vishnu, ye who are the generators of all hymns, who 
are the vessels into which soma is poured, may the praises which are 
now recited gratify you, and the songs which are °haunted with en-
comiums." 

Indra and Varuna.—The following passage is not, properly speaking, 
a portion of the Rig-veda, as it is part of one of the Vfilakhilyas or apo-
cryphal additions (described in Vol. II. p. 210), which are found in-
serted between the 48th and 49th hymns of the 8th Mandela. From its 
style, however, it appears to be nearly as old as some parts of the R.V. 

xi. 6. 	Indravaruna 	yad risitibligo manishd)71 vaeho 	matia 	rutant 
adattani agre 1 gand stlianany asrijanta ditireilt 11(0wit tanvaneis taped 
'bhyapaayam I 
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" Indra and Varuna, I have seen through austere-fervour that which 
ye formerly gave to the rishis, wisdom, understanding of speech, sacred 
lore, and all the places which the sages created, when performing sacri- 
fice." 	(See Vol. II. p. 220.) 

The Ilfaruts.—R.V. viii. 78, 3. Pra vah Indraya brihate Maruto brah-
ma archata 

" Sing, Maruts, your hymn to the great Indra." 	(Compare verse 1, 
of the same hymn, and the words brahmakrita Miirutena ganena in 
iii. 32, 2.) 

Pashan.—R.V. x. 26, 4. 2faiiisimahi tvei =yam asmakaa deva Pushan 
matinora cha eadhanam vipreiniiih cha adhavam I 

" We have called thee to mind, divine Prishan, 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 tva purushtuta bravama 
dasra mantumah I tat 8U no manna sadhaya I " Accomplish for us the 
(objects of the) hymn, which we utter to thee to-day, o powerful and 
wise god." 

Saritri.—R.V. iii. 62 (----- S.V. ii. 812, and Vaj. S. iii. 35). Tat Sa-
vitur varenyam bhargo dovasya dhimahi I dhiyo yo nah prachodayat 

" We have received that excellent glory of the divine Savitri ; may 
he stimulate our understandings [or hymns, or rites]." 

(This is the celebrated GayatrI, the most sacred of all the texts in 
the Veda. 	See Colebrooke's Misc. Ess. i. pp. 29, 30, 127, and 175; or 
pp. 14, 15, 78, and 109 of 'Williams and Norgate's ed. 	Benfey (S.V. 
p. 277) translates the thlyatri 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 dhimahi is derived, and its 
sense, see also BOhtlingk and Roth's Lexicon, s.vr. dha and dla ; and 
compare my article " On the Interpretation of the Veda," Journ. Roy. 
As. Soc. p. 372. 

The Lingo. Purina (Part II. sec. 48, 5 ff., Bombay lithographed ed.) 
gives the following " varieties " of the Giiyatri, adapted to modern 
Shiva worship : 

Geiyatri-bhedqa I Tatpurushaya vidmahe vag-vihddhaya dhimahi 
Tan nah S'ivah prachodayat I Ganambikayai vidmahe karma-siddhyai 
cha dhimahi I Tan no Gauri prachodayat I Tatpurushaya vidmahc Maha- 

   
  



264 	THE RISHIS, AND THEIR OPINIONS IN REGARD 

devaya dhimahi I Tan no Rudra4 prachodayat I Tatpurushaya vidmahe 
Vaktratundaya dhimahi I Tan no Dantikl)rachodayat I ilfahasenciya Da-
mao vag-viduddhaya Aimed I Tan n4 Skand4 prachodayal I Tikahna- 
‘ringeiya vidmaho Vedapddaya dhimahi I Tan no Vridta4 prachodaydd 
ityii di I 

"1. We contemplate That Purusha, we meditate 28  him 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 contemplate That Purusha, and' we 
meditate MalUideva; may that Rudra stimulate us. 	4. We contemplate 
That Purusha, and we meditate Vaktratunda (Ganega); may That 
Danti (the elephant) stimulate us. 	5. We contemplate Mahasena 
(KCirtikeya, and wo meditate him who is pure in speech; may That 
Skanda stimulate us. 	6. We contemplate TikshnaAringa (the sharp-
horned), and we meditate the Veda-footed; may Vrisha (the bull) 
stimulate us." 

Soma.—RV. vi. 47, 3. Ayam me pita4 udiyartti vacham ayam maul-
sham zigatim aPgall 

" 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 the ancient Indian bards, as they can mean nothing 
more than that the rishis were sensible of a stimulating effect on their 
thoughts and powers of expression, produced by the exhilarating 
draughts of the juice of that plant in which they indulged. 	But the 
rishis had come to regard Soma as a god, and apparently to be passion- 
ately devoted to his worship. 	See the Second Volume of this work, 
pp. 470 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 Bacchm 
of Euripides, 294: 

mime s'6 satimv ne• •rb yap Oatcxeticripov 
Kai Tb pavtioaes gaPTIOW ,roAMv gxet. 
'arav yap 6 Oebs 'els Tb crcZp' gX0p rox4s, 
Airiv Tb AlEAAOY Tobe ALEMIV6TC(.5 VOLEt. 

2° 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 
much prophetic power. 	For when this god enters in force into the body, he causes 
those who rave to foretell the future." 

R.V. viii. 48, 3. Apeima somam antritah abhiima aganma jyotir avi-
dcima devan I kiiii niinam asman krinavad arati4 kim tt dhurttir amrita 
martyasya 

" We have drunk the soma, we have become Immortal, we have 
entered into light, we have known the gods ; what can an enemy now 
do to us? what can the malice of any mortal effect, o immortal god?" 29  

(This passage is quoted in the commentary of Gaudapida on the 
Siinkhya Biirikii, verso 2, and is translated (incorrectly as regards the 
last clause), by Prof. Wilson, in p. 13 of his English version.) 

A. curious parallel to this last Vedic text is to be found in the 
satirical drama of Euripides, the Cyclops, 573 ff. ; though there, of 
course, the object is merely to depict the drunken elevation of the 
monster Polyphemus : 

'0 8' 6vpawis pot eviulAelAryp.ivos Swag 
Ti -71 	 e peo-Oa[, TOO Dios TE Tbv Optivov 
Aelio-aw rb way Te 8,x44,6vwp tryvbv crifies. 

"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. dirusho janayan gira4 Somah pavate ciyushag Indragt 
gaehehan kavikratuh I 

" 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 matinant asamashta-kavyah I 
" [Soma] father of our hymns, of incomparable wisdom." 
ix. 95, 2. Harih srijanah pathyam ritasya iyartti viieham aritrru. 

natant 1 devo devanan't guhycini ndma avi6hkrinoti barhishi pravciehe 
29  This text may be versified as follows: 

We've quaffed the soma bright, 
And are immortal grown; 
We've entered into light, 
And all the gods have known. 
What foeman now can harm, 
Or mortal vex us, more ? 
Through thee, beyond alarm, 
Immortal god, we soar. 
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"The golden [Soma] when poured out along the path of the cere- 
mony, sends forth his voice, as a! rower propels a boat. 	A god, he 
reveals the mysterious natures of the gods to the bard upon the sacred 
grass." 	(See R.V. ii. 42, 1, and x. 116, 9, quoted in p. 240.) 

ix. 96, 5 (= S.V. ii. 293-5). Soma4 pavate janita matinagt janita 
divo janitti prithiv44 I janita Agner janita atityasya janitel Indrasya 
jevnitcl utanshno4 16. Brahma devanam padavil,thavincim rishir vipriimim 
lnahisho mriganam 1 ayeno gricihreinebh evadhitir vaneincia &malt pavi- 
tram ati eti rebhan i 	7. Preivivipad vachal,4 firmifil na sindhur gira1,1 
somaft pavamcino manishci4 ityadi i 

" Soma is purified, he who is the generator of hymns, of Dyaus, of 
Prithivi, of Agni, of Surya, of Indra, and of Vishnu. 	6. Soma, who 
is a brtihrattn-priest among the gods (or priests)," 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 waved, has poured forth 
songs, hymns, and thoughts," eto. 	(See Benfey's translation of this 
passage in his Sama-veda, pp. 238 and 253; and Nirukta•parigishta, 
ii. 12, 13.) 

Varuna.—R.V. viii. 41, 5, 6. To dhartta bhuvananitili ya1e USTC772071 

apichya soda namcini guhya I ea ka4 ktivyci punt ri1pam dyaur iva 
pushyati . . . . 1 Yasmin viavani kilvyci chakre ncibleir ivi grita ityadi 

" He who is the upholder of the worlds (Varuna), 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. 	(Sec R.V. vii. 
87, 4, in p. 248, and ix. 95, 2, above, in this page.) 

Varuna, Mitra, and Ar,yaman.—R.V . vii. 66, 11. Vi ye dadkult gata-
dam mcisam ad ahar yajnam aktu0 eta ad rieham I anapyam Varuno 
.11fitra4 Aryanui kshatraiii reijcinals agata 

" The kings, Varuna, Mitra, and Aryaman, who made the autumn, 
the month, and then the day, the sacrifice, night, and then the Rich, 
possess an unrivalled power." 31  a 

39  It appears from Prof. Denfey's note on S.V. ii. 294 (= R.V. ix. 96, 6, quoted 
here), that the scholiast on that passage makes dcviinant .--, ritvijiini, "priests." 

31  As this verse ascribes the formation of the Rich to the gods v,ho ,are named in 
it, my remark, in p. 3 above, that the Punish, Silkta contains " the only passage in 
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The following passage of the Ritveda has (as eve have seen above, 
p. 69, note 79, and p. 75) been quoted. by Indian commentators and 
aphorists to prove the eternity of the Veda, on. its own authority : 

R.V. viii. 64, 6. Tamai nitnann ablayave vachei Virapa nityaya 
vrisline chodasva sushtutim i 

" Send forth praises, Virupa, to this heaven-aspiring and prolific 
Agni, with perpetual voice." 	(See i. 45, 3, etc., quoted above, p. 220.) 

There is, however, no reason whatever to suppose that the words 
nityaya Dacha mean anything more than perpetual voice. 	There is no 
ground for imagining that the rishi entertained any such conception as 
became current among the systematic theologians of later times, that 
his words were eternal. 	The word nitya is used in the same sense 
"perpetual" in R.V. ix. 12, 7 (= S.V. ii. 55, 2), where it is said of 
Soma: nitya-stotro vanaspatir attain antar itycidi I " The monarch of 
the woods, continually-praised, among the hymns," etc., as well as in 
the two following texts : 

R.V. ix. 92, 3.—Sa2na4 puneina4 sada4 eti nityam itycidi I 
" The pure Soma comes to his perpetual abode [or to his abode con-

tinually], etc. 
x. 39, 14 (quoted above, p. 236). Nitycia na simuift tanayagt da-

dhcintilz 
"Continuing the series like an unbroken line of descendants." 

The tenor of the numerous texts adduced in this Section seems 
clearly to establish the fact that some at least of the ancient Indian 
rishis conceived themselves to be prompted and directed, in the com-
position of their hymns and prayers, by supernatural aid, derived from 
various 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-European world, and that the expressions in which the early 
Grecian bards laid claim to au 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 Ilesiod 
the hymns of the R.V. in which the creation of the Yedas is described," requires some 
qualification. 
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and Romer, in which this idea is enunciated, are referred to in Mr. 
Grote's History of Greece, i. 478. 

heeled, Theogony, 22 : 	• 
'A.1 vv Iro0' 'Hatoaov ccaX3iv AtSateiv Itocabv 
'ApYos iroutalvotrO'`EXacclivos rnro Caeioto. 
T6v8FSe pc vp4n-tcrra 0E4 Irpbr AulOor eourcu,, 
Moihrcu '0XvutruiScs, tfoi;pat Alas drykom. 
HowIves a•ipauXoc, gds' balxca, 7aaTipcs "otov, 
ISucv 4seitbccc vox..\• Xirus 1-r6untatv Spoict, 
18µ0, S., Zue 40Amitev, toolOia, ,AuOilocureat. 
°as gozfrav uoipat i.tcycsaou &los &Int&ewe 
Kat isot arrila.rpot,  nov, ocictirqs 4p10444os 5Cov, 
Lip6;twat Ounrb. b/ixvstiociv 5i pot ituaiii,  
esfmt, los tadotx Td ,r' hyr6µevot, ITO r' i6wra, 
Kai ae rcixoy0' bfw(i'v pzuccipcov 74vos ally arrow, 

cicirki.' &e as Trpiiir6v 76 gal ihrrepop are:, cletgew. 
"The Muses once conferred the dower 

On Hesiod of poetic power, 
As underneath the sacred steep 
Of Helicon he fed his sheep. 	Ai  
And thus they spoke, '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 tells  whene'er we will.' 
They spike, and gave into my hand 
A fair luxuriant laurel wand; 
And breathed into me speech divine, 
That two-fold science might beminei 
That future scenes I might unveil, 
And of the past unfold the tale. 
They bade me hymn the race on high 
Of blessed gods who never die ; 
And evermore begin my lays, 
And end them, with the Muses' praise." 

Hesiod, Theogony, 94: 
'Eu yap Mougetow awl 4artfh6Nov 'Air6NNcovos 
"AvSpes dorSol facriv ?Ili x04va mai utaapicyral, 
'Ex Sl Albs HautAiles. 
" The bards who strike the lyre and sing, 

From rho:dins and the Muses spring : 
From Jove's high race descends the king." 

The following are the -words in which the author of the Iliad invoke 
the aid of the Muses, to qualify him for enumerating the generals of 
the Grecian host (Iliad, ii. 484) : 
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"Ecrivere viv ;tot Mokat Oxisprice SCOJAT'  gX0170.1, 

tTileis 7ixp Oecd 4C/TE 1141/ETT€ Ts TOTE TE inivTo., 
'Hiteis a e-Vos Zen, circo6op.ev 4.84 Ti 18/Lev. 

"Tolime the truth, ye Muses, tell, 
Ye who on high Olympus dwell; 
For, omnipresent, ye can scan 
Whate'ever on earth is done by man, 
Whilst we vague rumours only learn 
And nothing certain can discern." 

But the Ruses could also take away, as well as impart, the gift of 
song, as appears from Iliad, ii. 594 ff. : 

"EvOa TE Moixrat 
'Arr61.tevat tilp.vptv Tbv °Alta& irctiltrav doiBils• 
I•reirro yap ?ttxdp.evos VIKIJo-4p.ev, gore!) to/ cluTal 
Moikrat aflame, tcoiipai AILS clerdxoto. 
'At n xoimnip.evat rupbv 04cav, auritp clognw 
OEcrireo+av ci(pgX01,1-0, Kul 41a.4xaeov mtectpLorim. 

"'Twas there the Muses, we are told, 
Encountered Thamyris of old. 
ille boasted 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 Deniodocus, the 
bard who sang at the court of Alcinous, Ting  of the Plutacians (Odys-
sey, viii. 43 ff.) : 

ItictVacto-Oe Se 9e7ov cloi66v, 
Aiwnotcov• r43 -yap isa Ocbs it pt Sio'fcEv cloiSilti, 
T47retv, girirp Ovilbs 47rorpiiicrtv ciefSelv. 

" And go, the bard divine invite :— 
The god bath given him skill 
By song all others to delight, 
Whenever he may will. 

Odyssey, viii. 62 ff. : 
Iiiiput S' 47-yi)Oev iNeev &ywv Zpailpov away' 
Tbv mgpt Moiler' 	,z1/iN11(7E atbou a 	citya061,  TE itcuyie TE, 

'00a.XIAZ v !Ay & juepa-e SiBov 5' 4)May cioiSilv. 
"The herald cum.°, and within him brought 

The bard whom all with longing sought. 
The Muse's darling, he bud good 
As well as ill from her received; 
With power of dulcet song endued, 
But of his eyesight too bereaved." 

   
  



270 TEE DISH'S, AND THEIR OPINIONS IN REGARD 

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: 
Piloil'a' ap' tioiSv Zarijrcev deiS4pcevat KA.la dvSpav xa.h. 

" Stirr'd by the Muse the bard extoll'd 
In song the deeds of warriors bold." 

A little further on, Ulysses says of Demodocus (Odyssey, viii. 479 ff.): 
ram y&p bopttnroicip brixeoptolow dorsal 

. 	 Twijs $1.gtopol elat cal ciaotis, &yen' dpa crOas 
-o.µ., man? ISIS*, ffivgre bZ tpfixov ItoiSc7w. 

" All mortal men with awe regard, 
And honourably treat, the bard ; 
Because the Muse has taught him lays, 
And dearly loves his tuneful race." 

i 
And again he addresses him thus (Odyssey, viii. 487) : 

Linp.aorc', ftoxa 8 	ae 13paraw iwicol.e &yarrow. 
'H al ye Maio" iSISa4e Aibs mats, ii cri Y AwiDacov. 
Mill:,  yap Kara ickpin,  'Axcui.iv 3LTOV adaegl, If.T.N. 

" Dcmodocus, 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." r2  

Thernius, the Ithacan minstrel, thus supplicates 'Ulysses to spare his 
life (Odyssey, xxii. 345 ff.): 

'Av743 1.01 PAT47t1070'  8X05 WCTOETUI, gum slot56v 
1144)r73s, ifs Te °d/at Rol tcv0pt"nrotcrtv &AU:). 
'AtrroSfaatrros b' ?till, Ode Si not by opeolv Stpas 
nowt-afar ?vi/macs. 

" 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 ray mind 
A god hath gendered strains of every kind." 

32  " That is," says Mr. Grote, it Demodoeus has either been inspired as a poet by 
the muse, or as a prophet by Apollo, for the Homeric Apollo is not the god of song. 
Kalehas, the prophet, receives his inspiration from Apollo, who confers upon him the 
same knowledge, both of past and future, as the Muses give to lIesiod." 	But does 
not this passage (Odyssey viii. 488) rather show that 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. 

   
  



TO THE ORIGIN OP THE VEDIC HYMNS. 	271 

The early Greeks believed that the gift of prophecy also, as well as 
that of song, was imparted by the gods to mortals. 	This appears both 
from Hesiod, as already quoted, and from the following passage of Homer 
(Iliad, i. 69) : 

xctxxas eecTopfSns, inowarA.on,  6x' Kprros, 
"Os On Tci, 7' 46pra 7d.7' JacrOl.teya, ,rpO T' 	(5vra, 
Hal rfierro-' irberae 'AxalcZY "IX,ov flaw, 
°Hy Sac AcuProcr6imv, 7-iv be Ireppe 4410os 'Ase61arov. 

"Of augurs wisest, Calchas knew 
Things present, past, and future too. 
By force of that divining skill, 
Vouchsafed to him by Phcebus' will, 
The Grecian fleet he safely bore 
From Aulis' bay to Ilion's shore." 

It is thus argued by Mr. Grote that the early Greeks really believed 
in the inspiration of their bards by the Muses (History of Greece, 
i. 477 ff.) : 

" 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 the ancient epic to compo-
sitions produced under very different circumstances, and have now de-
generated into unmeaning forms of speech; but they gained currency 
originally in their genuine and 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 was invoked 
and hailed in perfect good faith: Belief, the fruit of deliberate inquiry, 
and a rational scrutiny of evidence, is in such an age unknown ; the 
simple faith of the time slides in unconsciously, when the imagination 
and feeling are exalted ; and inspired authority is at once understood, 

.easily admitted, and implicitly confided in." 
If we extend our 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 gift; 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. 347f.; 	iv. 236 f. ; 	vi. 
188 f. ; 	viii. 167-175 ; xvii. 218, 485 ff. 	 .. 

The following aro 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 If.; 
xiv. 216 P., 227 ; xvi. 159 ff.33 	Of the latter class of passages, I quote 
two specimens. 	 p. 

Odyssey, i. 319 ff.: 	 . 
'H iav dp 8s elroild arOn 'yNatitccInrts• 'A0077) 	. 
'Opvls 5' eJs Iwo/rata StirTaro• VP 8' ?v1 bpi,' 
Ofirce /.44ros Hal Oap(TOS, 611.61,Vnah,  1.4 4 7rco- p6s 
Mit'Aikov er 1) 7b adpoteev 6 5i cppcaly 	at voilacts 
eriyOntrev icaTit Oui.t6v, Itatrro yap Oebv &pat. 

"As thus she spoke, Athene flew 
Aloft, and soared beyond his view. 
Ills soul she filled with force and fire, 
And stronger memory of his sire. 
Amazed, he felt the inward force, 
And deemed a god must he its source." 

as Compare Prof. Mackie's dissertation on the theology of Homer in the "Classical 
Museum," vol. vii. pp. 414 ff. 
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• When Telemachus urges his youth and inexperience as a reason for 
diffidence in approaching Nestor, Minerva says to him (Odyssey, iii. 26): 

T.IVILaxs, taxa. al,,litrbs 4V1 (Wel atal paha-cut  
. 	"AXXa 3 	Kal Sal ow kveicreTat• 61, 'yap ota) 

'Ou OE OeCip ci4torn -yev4creat i.e Tpa.04p.ep i-e. 
" Some things thy mind itself shall reach, 

And other things a god shall teach; 
For born and bred thou ne'er hadst been 
Unless they gods had will'd, I ween. 	 . 

These passages, however, afford only one exemplification of the idea 
which runs through, and in fact created, the entire mythology of the 
Greeks, viz. that all the departments of life and of nature were ani-
mated, controlled, and governed by particular deities, by whom they 
were represented, and in whom they were personified. 

The Indian mythology,—as is evident to every reader of the Vedas, 
as well as (to some extent) to the student of the Puriinas,—is distin- 
guished by the same tendency as the Grecian. 	Indra, Agni, Tiiyu, 
Savitci, Sarya, and many other gods are nothing else than personifica-
tions of the elements, while Vdch 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,3' the idea of inspiration as attaching to 
poems or other compositions of a religious, 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 rarely professed to be guided by any supernatural assistance, or 
claimed any divine authority for their dogmas 35 	Nor (unless such 

34  See Nagelsbaeh's Naehhomerische Theologio, pp. 173 if., and Dr. Karl Kohler's 
Prophetismus d'er Hebrater and die Mantik der Griec hen in ihreta gegeaseitigen V. r-
haltniss, (Darmstadt, 1860), pp. 39 if. 

35  I express myself cautiously here, as a learned friend profoundly versed in the 
study of Plato is of opinion that there are traces in the writings of that author of a 

is 
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may have been the case at a very late period) was any infallibility 
claimed for any of them by their successors. 

In India, on the other hand, the 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 contrary this belief grew up (as we have seen above, 
pp. 57-138, and 207 ff.) by degrees into a fixed persuasion that all the 
literary productions of those early sages had not only 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 if.), 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 (1) that possibly the idea of in-
spiration may not have been held by the earliest rishis, but may have 
grown up among their successors; or (2) that it may have been enter-
tained by some rishis, and not by others; or again (3), if both ideas 

claim to supernatural guidance, though by no means to infallibility. 	See also the 
mention made of the inspiration ascribt.d 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. 465 1. ; and compare on the same sub-
jects Bp. Thirlwall's fist. of Greece, ii. 32 ff., and 155 ff.; and Plato, Legg. i. p. 642. 
See also Prof. Geddes's Pined°, note P. p. 251, and the passages there referred to ; 
and the Tract of Dr. Kohler, above eitt,d, pp. 60 and 64. 
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can be traced to the same author, we may suppose that the one notion 
was uppermost in his mind at one moment, and the other at another; 
or (4) that he had no very clearly defined ideas of inspiration, and 
might conceive that the divine assistance of which he was conscious, or 
which at least he implored, did not render his hymn the less truly the 
production of his own mind; that, in short, the existence of a human, 
was not incompatible with that of a superhuman, element in its com-
position. 

The first of these suppositions is, however, attended with this diffi-
culty, that both conceptions, viz., that of independent unassisted com-
position, and that of inspiration, appear to be discoverable in all parts 
of the Rig-veda. 	As regards the second supposition, it might not be 
easy (in the uncertainty attaching to the Vedic tradition contained in 
the Anultramani or Vedic index) to show that such and such hymns 
were written by such and such rishis, rather than by any others. 	It 
may, however, become possible by continued and careful comparison of 
the Vedic hymns, to arrive at some probable conclusions in regard to 
their authorship,"to far at least as to determine that particular hymns 
should probably be assigned to particular eras, or families, rather than 
to others. 	I must, however, leave such investigations to be worked 
out, and the results applied to the present subject, by more competent 
scholars than myself. 

III. While in many passages of the Veda, an efficacy is ascribed to 
the hymns, which is perhaps nothing greater than natural religion 
teaches all men to attribute to their devotions, in other texts a mys-
tical, magical, or supernatural power is represented as residing in the 
prayers and metres. 	(See Weber's Vajasaneyi-Sanhitm specimen, p. 61; 
and Vol. I. of this work, p. 242.) 	Some of the following texts are of 
the latter kind. 

Thus in R.V. i. 67, 3, it is said : 
Ajo na ksluith, dadluira prithiviin, tastambha (Vint mantreMi4 satyai4 1 
" (Agni) who like the unborn, supported the broad earth, and up-

held the sky by true prayers." 
The following is part of Siiyana's annotation on this verse : 
Mantrair diva dharanaiit Taittiriye samanina taiia 1 " derq vai add-

yasya svarga-lokasya panyicho 'tz:peitad ahibliayu4 I talk cleitandobhir adri-
han ahritya" iti 1 yadva satyair inantrailz slayantano ' ynir do ni tag- 
tezmblza iti 
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" The supporting of the sky by mantras is thus recorded in the 
Taittiriya: ' The gods feared lest the sun should fall down from the 
heaven ; they propped it up by metres.'0  Or the verse may mean that 
Agni, being lauded by true mantras, upheld the sky." 

See also R.V. i. 96, 2, quoted above, in p. 225, and Ait. Br. ii. 33, 
cited in the First Volume of this work, p. 180. 

i. 164, 25. Jagata eindhufn divi astabhayad rathantare saryant pari 
apaiyat I gayatraeya eamidhae tier4 ahus tato mahna pra ririche Ina-
hitva I 

" By the Jagati 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. 	Viivaparasya rakehati brahnta idara Bhtiratain janam j 
" The prayer of Vigvamitra protects this tribe of the Bharatas." 

(See Vol. I. pp. 242 and 342.) 
v. 31, 4. Brahmana4 Indram maha,vanto arkair avardhayan Ahaye 

hantavai u 
" The priests magnifying India 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 	 Gatluzin earyaiit tamasa apavratena turiyena brahntana 
avindad Atrih I 8 	 Atrih„ saryasya divi ehakshur &Thal avarbhanor.  
apa ma y&? aghukshat I 9. Pat vai yuryaiii, svarbhiinus Minna avidleyad 
&arab I Atrayas tam anvavindan na hi anye aaaknuvan 

" Atri, by his fourth prayer, discovered the sun which had been con- 
cealed by the hostile darkness. 	8 	 Atri placed the eye of the sun 
in the sky, and dispelled the illusions of SvarbhAnu. 	9. The Atris 
discovered the sun, which Svarbhauu, 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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vi. 75, 19 	 Devils tag?. 8arve dhurvantu brahma varma mamon-
truram 1 

" May all the gods destroy liim ; the prayer is my protecting armour." 
vii. 19, 11. lViz Indra gizra stavamdma4 iiti brahmajalas tanva varri-

dhaeva ityadi I 
"Heroic Indra, lauded, and impelled by our prayers, grow in body 

through (our) aid [or longing]," etc. 	(Compare,  viii. 13, 17, 25.) 
vii. 33, 3 	 Even nu kat dtiiarajne Sudasam prayed Indro brah- 

mana vo Vasishtha4 15 	 Vasiskthaeya stuvat4 Indra4 airod urn& 
Triteubhx4 akrinod u lokam 1 

"Indra has delivered Sudas in the combat of the ten kings through 
your prayer, o Vasishthas. 	5. Indra heard Vasishtha when he praised, 
and opened a wide place for the Tritsus." (See Vol. I. pp. 242 and 319.) 

viii. 49, 9. Pahi nahAgne ekaya pahi tda dvitirtycz I pai girbhis ti:s-
ribhir fa:jazz:pate pahi chatasribhir vase i 

" 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. Sahasradha, panehadaiani uktha yavad dyciva-prithitc 

tavad it tat I Sahasradhci mahimanall eahasraih yavad brahma vishthitat 
tavati yak I 9. Ka4 chhazzdasciliz yogam aveda cliar4 ko dhishnyant prat i 
vacham papa& I kam ritrijam ashtanzat aarant ahur hari Indrasya ni 
ehikaya kal? avit 

8. " There are a thousand times fifteen ukthas ; 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 Yetska, Nirukta, viii. 3, to be = to 
dhishanya, and that again to be = to dhishana-bhava, "springing" from 
dhishana, "speech," or " sacred speech." 

I conclude the series of texts relating to the power of the mantras 
by quoting the whole of the 130th hymn of the 10th Man4ala of the 
Rig-veda : 	• 

1. Yo yajno viivatas tantubhis tat 	ekagatat deva-karmebhir Czyata4 i 
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inte vayanti pitaro ye ayayul) pra vaya aim vaya &ate tate I 2. Puman 
enam tanute utkrinatti puvuin vi tatne adhi mike asmin 1 ime ma,yukh(214 
ups shedur ii sada4 samcini eluzkrus lasarcini otave 1 3. Ida asst prama 
pratima" kiln nideinans ajyam kim alit paridhl4 k4 ii sit ( ehhanda4 kim 
&sit praugaril kim uktham yad desalt devam ayajanta viave I 	4. Agner 
gclyatri abhavat eayugvii ushnihayei Savitd sambabhuva 	1 	anuehtabha 
Somak ukthair mahasviin Brihaspater brihati vacham avat 1 5. T'irin 
Ifitravarunayor abhiarir Indraeya trishpcb iha bhaga4 .ahna4 1 Viiean 
devan jagati avivega tens chak?ripre rishayo manuskya4 1 6. Chaqripre 
tens rishayo manushyah yajns fate pitarah nah purane 1 pagyan manyc 
manna ehakehasti tin ye intafft yajnam ayajanta purve I 7. Saha-eiontal1 
saha-Ahanda8a4 avrita1 saha-pramii4 rishayah evta dai vy(26 1 pin akin:. 
pantham anudrigya dhirei4 anvalebhire rathyo na raimin 1 

" 1. The [web of] sacrifice which is stretched on every side with 
threads," which is extended with one hundred [threads], the work of 
the gods,—these fathers who have arrived weave it ; they sit where it 
is extended, [saying] ' weave forwards, weave backwards.' 	2. The 
Man stretches it out and spins it, the Man has extended it over this 
sky. 	These rays approached the place of sacrifice; 	they made the 
alma 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 prauga, and what 
the uktha, when all the gods sacrificed to the god? 	4. The gayatri 
was associated with Agni; Savitti 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 Varuna ; the trishtubh, a portion of the 
day (?), [accompanied] Indra. 	The jagati entered into the Vigvedevas. 
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. 67, 2, wo find the same word tantu occurring : Yo yainasya prasa-
dhanas tantur cleveehu atataa tam ahutaa natirmaht I " May we obtain him [Agni] 
who is offered who is the fulfiller of sacrifice, who is the thread stretched to the 
gods." (Comp. the versions given by Prof. Muller in the Journ. R. A. S. for 1866, pp. 
449, and 457.) 	Prof. Roth quotes under the word Mutts the following text from the 
Taittiriya 13ralunana, ii. 4, 2, 6 :.4 tamtam Agnir divyadi tatima I tvain nem lantur 
uta eetur .4gne tvant panthiilt bhavasi deva-iinah I " Arai has stretched the divine 
thread. 	Thou, Agni, art our thread and bridge; thou art the path leading to the 
gods." 
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was celebrated. 	I believe that I behold with my mind, [as] with an 
eye, those ancients who performed this sacrifice. 	7. The seven wise 
and divine rishis, with hymns, with metres, [with] ritual forms, and 
according to the prescribed measures, contemplating the path of the 
ancients, have followed it, like charioteers seizing the reins." 

I shall not attempt to explain the meaning and purport of this ob- 
scure and mystical hymn, which has been translated by Mr. Colebrooke 
(Essays, i. 34, 35, or p. 18 of Williams and Norgate's ed.). 	My object 
in quoting the verses is to show how the various metres are associated 
with the different deities, in this primeiral and mysterious rite, and how 
a certain sanctity is thus imparted to them. 	In verse 7, it will be 
observed, the rishis are spoken of as seven in number, and as divine. 
The Atharva-veda (x. 7, 43, 44) gives the second verse somewhat dif-
ferently from the Rig-veda, as follows: Puman enad vayati udgrinatti 
pumein enad vi jabluirs sdhi ncike I ime mayiklia4 ups tastabhur divas 
samani chskrus tasarani vatave I "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 cleat 
that some among them at least made no pretensions to anything like a 
perfect knowledge of all subjects, human and divine, as they occasiati-
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. Rika4 prichchhami manasa amijanan devanam end 
nihita padani I vatse bashkaye adhi sapta tantan vi tatnire kavayah 
otavai ft I 6. Achikitvan chikitasai chid atra kavin prichchhami vidmane 
na vidvan I vi yas tastambha sh4 ima raffasi q/seya rape him api svid 
ekam I 37. Na vi fananti yad iva idana asmi ninyah sannaddho manna 
charami I yada ma agan prathamajah ritasya ad id vachaft (gnaw bha-
gam avail I 

" 5. Ignorant, not knowing in my mind, 1 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 unoreated one, who has upheld these six 
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worlds ? 	37. I do not recognize if I am like this ; I go on perplexed 
and bound in mind. 	When the first-born sons of sacrifice [or truth] 
come to me, then I enjoy a share of that word." 

I do not attempt to explain the proper sense of these dark and 
mystical verses. 	It is sufficient for my purpose that they clearly ex- 
press ignorance on the part of the speaker. 	Prof. Wilson's translation 
of the passages may be compared. 	Prof. Muller, Ane. Ind. Lit. p. 567, 
renders verse 37 as follows : "I know not what this is that I am like ; 
turned inward I walk, chained in my mind. 	When the first-born of 
time comes near me, then I obtain the portion of this speech." 

x. 31, 7. Dina evid ?mina& ka4 u sa vrikshala a& yato dydvd-prithivi 
nislitatakshu4 I santasthane giare itadti ahani pdrvir u.shaso jaranta 1 

" What was the forest, what the tree, out of which they fashioned 
heaven and earth, which I continue to exist undecaying, whilst days, 
and many dawns have passed away?" 

Compare x. 81, 4, where the first of these lines is repeated and is fol-
lowed by the words : ilfanZshino manasa prichhata id u tad yad adby-
atishthad bhuvandai dharayan I "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. Eatarii piirvii katara apara ay4 katha fate kavayo ko vi veda 1 
• " Which of these two (Heaven and Earth) is the first ? which is the 

last ? 	How were they produced ? 	Who, o sages, knows ? " 
x. 88, 18. .Kati aynayah kati sdrosah kati ushas4 kati 14 sold 01)41 

na upaspijaa vat pitaro vadand prichchhami val.t kavayo vklinane ham 1 
" How many fires aro there? how many suns? how many dawns? 

how many waters? 	I do not, fathers, say this to you in jest; I really 
ask you, sages, in order that I may know." 

Compare x. 114, 9, above, p. 227. 
x. 129, 5. Tiragehino vitato raintir eskim adha4 ovid chid upari eta 

deg I retodha4 dean vaahinadnali dean evadlad avaetat prayati4 parastat j 
6. Kah addha veda kale iha pravochat kuta11 didta kuta4 4ada vigrislatO 1 
arviig der:0 asya viearjanena atha ko veda yatala dbaladva I 7. Iyaria via-
rishfir yat4 dbabhriva yadi vd dadhe yadi vd na I yall asya adhyakshah 
parame vyornan sa anga veda yadi va na veda 1 

/3. " Their ray [or cord], obliquely extended, was it below, or was it 
above ? 	There were generative sources, and there were great powers, 
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svadha (a self-supporting principle) below, and effort above. 	6. Who 
knows, who hath here declared, whence this creation was produced, 
whence [it came] ? 	The gods were subsequent to the creation of this 
universe ; who then knows 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 indeed knows, or he does 
not know." 

See the translation of the whole hymn by Mr. Colebrooke in his 
Essays, i. 33, 34, or p. 17 of Williams and Norgate's ed. 	See also 
Prof. Miller's version and comment in pp. 559-564 of his History of - 
Ancient Sanskrit Literature; and my own rendering in the article on 
the "progress of the Vedic religion towards abstract conceptions of the 
Deity," in the Journal of the Royal Asiatic Society for 1865, pp. 345 f. 

We have seen (above, p. 62) that a claim is set up (by some un-
specified writer quoted by &Vane) 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'anicara 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.V. x. 129, 5, 6, can possess no authority as sources of knowledge, 
since they express doubt,—that this is not their object, but that their 
intention is to intimate by a figure of speech the extreme profundity of 
the divine essence, and the great difficulty which any persons not well 
versed in the sacred writings must experience in 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 the Veda was an infallible source of divine knowledge, it 
became necessary for the later theologians who held that doctrine to 
explain away the plain sense of those expressions. 

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 animated and directed in 
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the composition of their hymns by a divine impulse. 	But although 
the two rivals, Vasishtha and Vigvilmitra, whether in the belief of 
their own superhuman insight, or to enhance their own importance, and 
recommend themselves to their royal patrons, talk proudly about the 
wide range of their knowledge (see above, pp. 246 ff.), it is not ne-
cessary to imagine that, either in their idea or in that of the other 
ancient Indian sages, inspiration and infallibility were convertible or 
co-extensive terms. The rishis may have believed that the supernatural 
aid which they had received enabled them to perform what they must 
otherwise have left unattempted, but that after all it communicated 
only a partial illumination, and left them still liable to mistake and 
doubt. 

I must also remark that this belief in their own inspiration which I 
imagine some of the rishis to have held, falls very far short of the con-
ceptions which most of the later writers, whether Vaigeshika, Tillman-
saka, or Vediintist, entertain in regard to the supernatural origin and 
authority of the Veda. 	The gods from whom the rishis supposed that 
they derived their illumination, at least Agni, Indra, Antra, 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 
Sanka.ra 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 J1. R. 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 only one of the deities referred to in the 
Rig-veda as sources of illumination, to whom this remark would per-. 
haps not apply, is Vaoh or Sarasvati, who is identified with the supreme 
Brahma in the passage of the Brihad A.ranyaka Upanishad quoted 
above (p. 208, note 179) ; though this idea no doubt originated sub- 
sequently to the era of the hymns. 	But it is not to created gods, like 
Agni, Indra, and others of the same class, that the origin of the Veda 
is referred by the Vaigeshikaa, Iiiimiinsakas, or Vedantists. 	The Vai- 
geshikas represent the eternal iAvara as the author of the Veda (see 
the passages which I have quoted in pp. 118 ff. and 209). 	The MI- 
mansakas and Vedantists, as we have seen (pp. 70 ff., 99 if. and 208), 
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either affirm that it is untreated, or derive it from the eternal Brah- 
ma. 	And even those writers who may attribute the composition of 
the Veda to the personal and created Brahma (see pp. 69, 105 f. and 
208), with the Naiyayikas who merely describe it as the work of a 
competent author (see pp. 116 f. and 209), and the Sankhyas (see pp. 
135 and 208), concur with the other schools in affirming its absolute 
infallibility. 	Their view, consequently (unless we admit an exception 
in reference to Vaeh), differs from that of the Vedic rishis themselves, 
who do not seem to have had any idea, either of their hymns being 
untreated, or derived from the eternal Brahma, or of their being in-
fallible. 

As regards the relation of the rishis to deities like Indra, it is also 
deserving of notice that later mythologists represent the former, not 
only as quite independent of the latter, and as gifted with an inherent 
capacity of raising themselves by their own austerities to the enjoy-
ment of various superhuman faculties, but even as possessing the power 
of rivalling the gods themselves, and taking possession of their thrones. 
See the stories of Nahusha and Vigvainitra in the First Volume of this 
work, particularly pp. 310 ff. and 404. 	Compare also the passages from 
the Rig-veda, x. 154, 2, and x. 167, 1, quoted above, p. 250, where 
the rishis are said to have attained to heaven, and Indra to have con-
quered it, by austere-fervour (tapas). 

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. SvetaAvatara Up, v. 2 (already quoted above, p. 184). Yo yoniiir 
yonlin adltitishthaty eko viireini riipeini yotai eha sarvtill I r Win pra 
Mail Kapilaa yas tam afire jniinair biLhartti jayamanan't eha pa4et 1 

"He who alone presides over every place of production, over all 
forms, and all sources of birth, who formerly nourished with various 
knowledge that rishi Kapila, who had been born, and beheld him at 
his birth." 
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II. S'vetaivata.ra tip. vi. 21. Tapa4 - prabluiveid veda - prascidach cha 
Brahma ha S'vetaivataro'lha vidvan I alyitaramibhya4 paramam pavitram 
provacha samyag rishi-sanghajushtam 

"By the power of austere-fervour, and by the grace of the Veda, 
the wise S'vetiiivatara declared perfectly to the men in the highest of 
the four orders, the supreme and holy Brahma, who is sought after by 
the company of rishis." 	(Dr. Riier's translation, p. 68, follows the 
commentator in rendering the first words of the verse thus : " By the 
power of his austerity, and the grace of God." 	This, however, is not 
the proper meaning of the words veda-pranideich cha, if the correctess 
of that reading, which is given both in the text and commentary (Bibl. 
Ind. p. 372), be maintained. 	S'ankara interprets the words thus : 
"Veda-prascidach cha" I kakalyam uddi4ya tad-adhikara-siddhaye bahu-
janmasu samyag aradhita-paramegvarasya pranidach cha I " 'By the 
grace of the Veda : ' 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 Brahmanaih vidadhati pima yo vai vedagii Ma prahinoti tasmai I 
taus ha deem eitma-buddhi-prakagam mumukshur vai iaranam ahem pra-
padye I 

" Seeking after fiord 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 devanam prathama4 sambabhuva vigvasya kartta bhuvanasya 
gopta I Sa brahma-vidyani sarva-vidyd-pratishtham dtharvelya jyeshtha-
putra ya praha 

" Brahma was born the first of the gods, he who is the maker of the 
universe and the supporter of the world. 	Ho declared the science of 
Brahma, the foundation of all the sciences, to Atharva, his eldest son." 

IV. The Chbandogya Up. viii. 15, 1, p. 625 ff. concludes as follows: 
Tad ha etad Brahma Prajcipataye uvacha Prajapatir lifanave 1lfan0 

prajcibhyaA I achiiry,ya-kulcid vedans adhitya yatigi vidhanafil guro4 kar-
matigeshena abhisanacivritya kurumbe htchau dege svadhyayam adhiyano 
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dharmikcin vidadhad atmani sarvendriyani sampratishthapya ahinisan 
sarva-bhatani anyatra tirthebhyah sa khalv evam varttayan yavad-ayu-
sham Brahma-lokant abhisampadyate na cha punar avarttate na cha polar 
avarttate 

" This [doctrine] Brahma declared to Prajapati, Prajapati declared 
it to Manu, and Alarm to his descendants. 	Having received instruc- 
tion in the Veda from the family of his religious teacher in the pre-
scribed manner, and in the time which remains after performing his 
duty to his preceptor ; and when he has ceased from this, continuing 
his Vedic studies-at home, in his family, in a pure spot, communicating 
a knowledge of duty [to his pupils], withdrawing all his senses into 
himself, doing injury to no living creature, away from holy places,—
thus passing all his days, a man attains to the world of Brahma, and 
does not return again, and does not return again [i.e. is not subjected 
to any future births]." 

I quote the commencement of S'ankara's comment on this passage : 
Tad ha etad atma-jnanafii sopakaranam em ity etad aksharam ity-adyaih 

saha upasanais tad-vciehakena yranthena askadhoya-lakshanena saha 
Brahma Hiran,yagarbhah Paramegvaro va tad-dvarena Prajapataye Kag-
yapaya Ul'aChil I asav api Iranave sra-putraya I ..11-anuh prajabhyah I ity 
evam gruty-artha-sampradaya-paramparayci agatam upanishad-vijnanam 
adyapi vidvatsv avagamyate 

" This knowledge of soul, with its instruments, with the sacred mo-
nosyllable Om and other formulm' of devotion, and with the book dis-
tinguished as containing eight chapters, which sets forth all these 
topics, [viz. the Chhandogya Upanishad itself] was declared by Brahma 
lliranyagarbha, or by Paramevara (the supreme God), through his 
agency, to the Prajapati Kagyapa. 	The latter in his turn declared it 
to his son Mann, and Manu to his descendants. 	In. this manner the 
sacred knowledge contained in the Upanishads, having been received 
through successive transmission of the sense of the Veda from genera-
tion to generation, is to this day understood among learned men." 

In an earlier passage of the same Upanishad iii. 	11, 3 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 
madhu-jn a 12 (1) : 

3. .Ya ha vai asmai ?alai na nimloehati sakrid diva ha era asnzai bha- 
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vati raj etam exam b)ahmopanishadalic yak! 4. Tad ha ctad Brahma 
Prajapiitqc„uv4Cha Piviipatir ilitnave Atanuh prcyabhyah f tad egad 
Uddalakaya dirtinaye jyeshthaya pultraya pita brahma uvacha I 5. 
Idea viva tfy-jyoshiliaya puttraya pita brahma prabrayat pranayyaga 
va antavaeine (6) na anyasrnai kasmaichana 1 yadopy mud imam 
adbhih parigraitaik dhemacya paemailt dadyat etad era tater bhayah ity 
dad eva tato bhayah iti 
;! " 3. For him who thus knows this sacred mystery, the sun neither 
rises nor sets, but one day perpetually lasts. 4. This (Hadhu-juana) was 
declared by Brahma. to Prajapati, by Pmj5,pati to Manu, and by Aranu 
to his descendants. 	This sacred knowledge was further declared to 
Uddalaka A.' runi by his father. 5. Let a father expound it to his eldest 
son, or to a capable pupil, but to no one else. 	6. If any otie 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 Oita 
iv. 1, where the doctrine of that treatise is said to have been declared 
by Krishna. to Vivasvat (the Sun), by Vivasvat to Menu, by him to 
Ikshvaku, and then handed down by tradition from one royal rishi 
to another (Vol. I. p. 508).    
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APPENDIX. 

Page 4, line 5. 
I' have omitted here the verse from the Atharva-veda, xi. 7, 24 

(quoted by Professor Goldstfickor in his Panini, p. 70) : ISichaA sonani 
chhandainsi puranarn yajushei saha 1 uchehhishicif jajnire sarre divi derah 
diviscrita4 1 "From the leavings of the sacrifice sprang the Rich- and 
Siman-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, Zino 13. 
For " the text called covitri [or giiyatri]" he would substitute " the 

verse dedicated to Savitri." 

Page 7, line 16. 
For "the mouth of Brahma" he proposes "the beginning of the 

Veda." (Sir W. Jones translates "the mouth, or principal pare of the 
Veda.") 

Page 8, line 8. 
For " from -Pilch (speech) as their world" he proposes " out of the 

sphere (or compass) of speech." 

Page 8, line S. 
For " Vdch was his: she was created" he proposes "For in creating 

the Vedas, he had also created Vitch." 

Page 8, line 13. 
For " lie gave it an impulse" he proposes "lie touched it." 
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• Page 8, line 16. 
For " Moreover it was sacred knowledge, which was created from 

that Male in front" he proposes "For even from that Male (not only 
from the waters) Brahma was created first." 

Page 9, line 16. 
This passage of the Brihad Aranyaka Upanishad corresponds to 

Satapatha Brahmana x. 6, 5, 5. 

Page 10, line 2. 
"May the brilliant deity," etc., Professor Aufrecht would prefer to 

translate the second line of the verse, beginning suderah (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 Agvalayanas Grihya Sutras, pp. 155, and 157 ff. 

Page 22, line 13, note 25. 
I quote two verses from Mann, of which the second confirms the cor-

rectness of the rendering I have given of the words a ha era sa nakha-
grebhyas tap gale, and the first illustrates the text of the Taittiriya 
Aranyaka cited in the note : Manu ii. 166. Vedam era sada 'bhyasyet ta-
pas tapsyan dvijottamah I vedabhyaso hi viprasya tapah param ihoehyate 1 
167. "A hairs; sa nakhagrehltyah" paranaff "tapyato" tapah j yah era-
fitly api drijo 'dlate sea dligayaiii aaktito'nraham I "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, and gives definiteness to its sense 
by adding the words paramaik tapah. Verses 165 ff. of the same book of 
Manu prescribe the abstemious mode of life which the student (brah- 
macharin) is to follow whilst living in his teacher's house. 	The Italia- 
bharata, Udyoga-parvan, 1537, thus states the conditions of successful 
study in general; Sulcharthinah kuto vidya nasti ridgarthinah sukhana 
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saklaarthi va tyajed vidyaiit vidyarthi va tyajet sukham I "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 science abandon ease." 

Page 30, line 17. 
Compare the lines quoted by the Commentator on S'andilya's Bhakti-

sutra, 83, p. 60, from the Mahabharata, Santiparvan, Moksha-dharma, 
verses 13,551 f.: Sahopanishado vedan ye viprah eamyag asthitah I pa-
thanti vidhim asthciya ye chap* yati-dharminah I tato viiiehtarn jancimi 
gatim ekantincifn nrinam I "I regard the destination of Ekantins (persons 
devoted to the One as their end) as superior to that of Brahmans who 
perfectly study the Vedas, including the Upanishads, according to rule, 
as well as to that of those who follow the practices of ascetics (yatis).'' 

Page 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-akeiaa, " the ether of the heart," compare 

the passage quoted from the Veda in Sankara's commentary on Brahma 
Sutra iii. 2, 35 (p. 873) : "Yo 'yam vahirdha purushad cikaio yo ' yam 
antah-purushe akago yo' yam antar-hridaye akaiah I " This anther which 
is external to a man, this rather which is within a man, and this anther 
which is within the heart." 	See also the Brihad iiranyaka Upanishad 
ii. 5, 10 and iii. 7, 12. 

Page 44, line 1. 

See the Yoga aphorisms i. 2 ff. as cited and explained by Dr. Ballan- 
tync.1 	The second aphorism defines yoga to be " a stoppage of the 
functions of the mind " ( Yoga; chitta-vritti-nirodhah). " The mind then. 
abides in the state of the spectator, i.e. the Soul" (tads diaehtich sva- 
rape'vasthanam—Aph. 3). 	" At other times it takes the form of the 

I Two fascieuli only, containing two P:i'las and 106 Sutras, \ANT published at Alla-
habad in 1852 and 1853 ; but a continuation of Dr. B.'s work has been commenced 
in the "Pandit" fur Sept. 1868. 

19 
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functions" (vritti-earapyam 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 (pranzeina), mis- 
take (viparyyaya), groundless imagination (vikaa), 	sleep 	(nich•a), 
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 and Professor Muller in pp. 173, 175, 
and 193. 

Page 62, note 65. 
Professor Cowell does not think that the text is corrupt. 	He would 

translate it, " the other pranzanae, beside Labda, (sell. perception and 
inference), cannot be even supposed in a case like this " (which refers 
to such a transcendental object as the existence of an eternal Veda). 
Siiyana, in his reply to the objector, recapitulates the applicable proofs 
as iruti, smriti, and loka-prasiddhi,—all three only different kinds of 
testimony, iabda. 

Page 63, lines 11 f., and note 68. 
Compare pp. 322 f., 329 f., 334 f., and 337 of my article " On the 

Interpretation of the Veda," in the Journal of the Royal Asiatic So-
ciety for 1866. 

Page 84, note 89, and page 180, line 7. 
I have been favoured by Professor Cowell with the following note 

on kithityayapadishia: 
"My Calcutta Pandit considered this fallacy to be the same as that 

more usually called &Ulla (cf. too Bhushaparichchheda, gl. 70, 	77, 
and the Bengali translation, p. 65).. Its definition is pakshe WOO- 
W14. 	The Tarlia-sangraha defines a hetu as Malta, ' when the 
absence 	of what it 	seeks to prove is established 	for certain by 
another proof,' as in ,the argument vahnir anushno dravyatoat. 	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 ' prteluded argument,' — it might have been plau-
sible if it had not been put out of court by something which settles 

   
  



• APPENDIX. 	 291 

the point,—it is advanced too late (the pre in 'precluded.' expresses the 
kalcitita of the old name). 	This corresponds to the account in the 
Ny'aya - Vitra - vritti : 	.ITalasya sadhana-kalasycityaye 'bhave 'fradishralt 
prayukto 	hetur I clena sadhyabhcivapramalakshancirtha iti sachitam 
scidhyabluivanirnaye sadhanasambhavat I Ayam era bcidhitasadhyaka it i 
giyate. 	The Vritti goes on to say that you need not prove vyabhichdra 
(i.e. that your opponent's hetu or middle term goes too far, as in parvato 
dhumavan vahnela where vahni is a savyabhicltaro 1144) in order to 
establish the badha. 	I should therefore prefer to translate the passage 
from the Vedartha-prakaga, p. 84, ' your alleged middle-term vakyatvat 
the possessing the properties of a common sentence, is liable to two 
objections,--(I) it is opposed by the fact that no author was ever per-
ceived, and (2) it also is precluded by weighty evidence (which proves 
that your proposed major term is irrelevant).' 	Sayana then adds his 
reasons for each objection,—for the first, in the words from yatha Vyasa 
down to upalabdha4; for the second, in the fact that smriti and iruti 
agree in the eternity of the Veda (the parvcon I suppose refers to p. 3 
of the Calcutta printed text), and that even if the Supreme Spirit be 
the author he is not purueha4 in the sense in which the objector uses 
the term. 	Either way, the major term of the objector's syllogism pau- 
rusheya is precluded, badhita ; or, in the technical language of the 
Nyaya, Sayana establishes an absence from the minor term (pakeha) of 
the alleged major term (sadhya); 	and hence no conclusion can be 
drawn froth 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 medimval writer as Sayana follows) is not always 
that of the :Nyayabhashya. 	lie makes the error lie in the example, 
i.e. in the induction; and it is therefore, as Professor GolcIstiicker says, 
a ' vicious generalization.' " 

Page 88, note 95. 
Professor Cowell disagrees with the explanation I have hazarded of 

the object of the sentence in the text to which Uric note refers. 	lie 
thinks that its purport, as shewn by the word vyabhieharat, 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 persons, 
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 (apaurusheya). 	This is 
no doubt the correct explanation. 	 . 

Page 99, line 1. 

The argument in proof of the incompetence of the S'ildras for the 
acquisition of the highest divine knowledge 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-anadara-aravanat tad-adravanat sachyate hi" I 
yatha manushyadllikara-niyamant apodya devadinam api viclyasv adhi-
karalt uktas tathaiva dvijaty-adhikara-niyamapavadena aadrasya apy 
adhikara4 egad it!, etam aiankibli nivarttayitum idam adhikaranam ara-
bhyate I tattra 4adrasya apy adhikara4 syad iti kind praptam arthitva7  
samarthyayo4 sambhaval I tasmach " chhadro yajne'navaklriplah" iti-
rack chheclro vidyayam anavaklripta4 iti nishedhaftavanat I yach dm 
karmasv anadhikara-karanaii, eadrasya anagnitvalia na tad vidyasv adhi- 
Icarasya apavadakam 1 na by cihananiyadi-rahitena vidya veditufil na 
gak,yate I bhavati cha lingani ifidradhikarasya upodbalakam f  sainvarga-
vidyayaik 141 laruzs(rutim Pautrayanaa iagricshuni aadra-gabdena parci-
mrigati " aha hare Ina eadra tava eva saha gobhir astv" iti I Vidura-
prabhritayai cha kadra-yoni-prahhava4 api vi.4ishta-vijnana-sampannah 
smaryyante I tastnad adhikriyate iadro 'vidyasu 1 ity exam prapte brantalt I ' 
na gadrasya adhildiro vedadhyayanahhavat I adlata-vedo hi vidita-vedartho 
vedartheshv adikriyate 1 na cha gadrasya vedadhyayanam asty vpanayana-
parrakatvad vedadhyayanasya upanayanasya cha varna-traya-vishayalvat I f 
yat tv arthitvain na tad asati sanzarthye 'dlaikara-lcaranam bhavati I sa-
marthyana api na laukilt* kevalam adhikara-karanam bhavati aasto:ye 
'rthe .4astriyasya samarthyasya apekshitatvat gastriyasya cha samarthya- 
Rya adhyayana-nirakarancna nirakritatvat I yach cha idaiia Ram yajne 
'navak?riptqa iti tad nyaya-parnakatcad viclya yam apy anavakiriplatvaga 
dyotayati nyayasya sadharanatvat I yat punah sagivarga-vidyayilA tudra- 
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gabda-gravanatia lingam manyase na tal live?, nyayabhavat I- nyeiyokter 
hi linga-darianant dyotakam bhavati na cha attra nyeiyo 'sti I kamarn cha 
again ifidra-gabdah saiiivarga-vidyayant eva eltasyliift ifidram adhikury,yat 
tad—vishayatv'ad na sarvasts vidyasu I arthavada-sthatvat na to kvachid apy 
vet ladram adhikarttum utsahate I &agate vita ayan't iudira-gabdo Vizi-
krita-vishaye yojayitum I kathana iti I uchyate I ""'ham u are enam etat 
santain sayugvanant iva Rainkam attha' (Chandogya Upanishad, iv. 1, 3.) 
ity asmad halizsa-vakyild Ontario 'neldaran't arutavato Janagruteh Paubra-
yanasya gug utpede tam rishi Bainkah gfzckra-eabdena anena siichayamba-
bhava atmanah paroksha-jnelnasya khyapanaya iti gain:mate jati-gudrasya 
anadhikarat I kathant punk gadra-gabdena guy zstpanna suchyate iti I 
uchyate I tad-atbravanat guchant abhidudrava gucha vd'blaidaruve gucha 
va Rainkam abhidudrava iti aadravayavartha-sambhavcid ruclharthasya 
cha asambhavat I drigyate cha ayam artho'syam akhyayikayam I 

35. "Irshattriyalva-gata visa uttarattra Chaitrarathena lingat" I Rai 
cha na jati-gadro Janairutir yat-karanam prakarana-nirapanena Wag-
triyatvana asya uttarattra Chaitrarathena Ablaipratarina kshattriyena 
samabhivyaharal lingad gamyate I uttarattra hi sainvarga-vidya-vcikya- 
geshe Chaitrarathir Abhiprateiri kshattriyah sankirttyate I 	" atha ha 
gaunakailt cha Kelpe,yanz .21bhipratarinani cha Kaksha,senith sildena pari- 
viiyameinau brahmachari bibhikshe" (Chh. Up. iv. 3, 5) iti i 	Chaitra- 
rathitvafil cha Abhipratarinah Kapeya-yogad avagantavyant I Eapeya-
yogo hi Chaitrarathasya avagatah I " etena vai Chaitrarathain' Eapeyah 
ayajayans" iti samcineinvaya-yajinii tit cha prayena sainananvayci 	 yaja- 
ka'4 bhavanti I tasmach "Chaitrarathir mama ekah kshattra-patir ajayala" 
ili cha kshattra.jatitvavagantat kshattriyatvarn asya avagantavyant I tena 
kshattriyena Abhipratarina saha samanayazit vidyeiyant sankirttanaiii 
Tanagruter api Icshattriyatvaift sachayati I samananam eva hi prayena 

•,0 samabhiv,yalleirah bhavanti I 	kshattri-preshanady-azsvaryya-yogach visa 
Tanagruteh kshattriyatvavagatih I ato na 4udrasya adhikeirah 1 

36. "Sathskara-paramargat tad-abhavabhilapac,h cha" I itag cha na 
gadrasyci adhikaro yad vidya- pradcieshu upanayanaday4 salitskar0 
parantriiyante " tags ha upaninye" I " ' adhihi bliagavah' iti ha upasa-
sada" I " brahma-parah brahma-nishthah param Brahma anvesizamanah 
' esha ha vai tat sarvaiit vakshyati' iti to ha samit-panayo bhagavantant 
Pippaladant upasannah" iti visa " tan ha anrepaniya eva" ity api pra-
daraita eva upanayana-praptir bhavati I gadrasya visa sagiskarabhavo 
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'bhilapyate " kadrai ch,aturtho vanmah ekajeitir" ity ekajatitva-smaranena 
"na iadre patakatia kinaid na cha ehniskaram arhati" ity- adibhii cha 

37. " Tartabheiva-nirdharane cha pravritteh" I Rai cha na sadrasya 
adhikaro yat satya-vachanena ea dratvabhave nirdharite Jabalaih Gauta-
nzah upanetum anuicleitufn cha pravavrite "na etad abrahmano vivaktum 
arhati I eanvidham edmya dhara upa tva neshye na eatyad agah" (Chh. 
Up. iv. 4, 5) iti iruti-lingat 1 

38. "S'raverazadhyayaniirtha-pratiahedheit emritei dm" I Ita4 cha na 
afidrasya adhikeiro yad aeya emriteh iravancidltyayanartha-pratishedho bha-
vati I veda-iravana-pratishedho vedadhayana-pratishedhas tad-artha-jnii-
neinuehthanayo4 cha pratiehedhah eadrasya entaryyatc i iravana-pratishe-
dhas tavad atha asya "variam upairinvatas trapu-jatubhyaift arotraprati-
paranam" iti "padyu ha Val etat ama§anaiii !fat alarms tasmat gadra-
samipe na adliyetavyam" iti cha I atah era adhyayana-pratishedhah 
yasya 151 samipe 'pi na adhyetavyam bhavati ea kat15aa irutim adhiyiyata I 
bhavati dm uchcharane jihva-chhedo dharane iarira-Shedah its' I atah eva 
cha arthad artha-jnananuehthanayoh pratiehedho bhavati 1 " na aadraya 
matini dadyeicl" iti " cleijatinana adhyayanaiii, ijya dimwit" iti cha I 
yeshana punah parva-krita-eaiiiskara-vas'ad 17idura-aarma-ryadha-ra-
bhritinam jnanotpattie teshain na aakyate phala-praptih prat ibaddhuk 
fnanalya ekantika-phalatvat I " aravayech chaturo varnan" iti cha iti-
hasa-puranadhigame chaturvarnyadhikara-smaranat I veda-pa rvakas to 
nasty adhikarah aadranam iti ethitam 

34. " In the word ' Riidra ' reference is made to his vdkation on 
hearing that disrespectful expression, and to his running up." 

" This section is commenced to silence the doubt whether in the same 
way as it had been denied (above) that the prerogative of acquiring 
divine knowledge* 

 is restricted to men, and affirmed that it extends to 
the gods, etc., also, the limitation of the same prerogative to twice-
born men may not also be questioned, and its extension to S'adras 
maintained. 	The grounds alleged in•favour of tht: Sadra having this 
prerogative are that he may reasonably be supposed to have both (a) 
the desire and (b) the power of acquiring knowledge, and that accord-
ingly (a) the Veda contains no text affirming his incapacity for know-
ledge, as it confessedly has texts directing his exclusion from sacrifice : 
and further (d) that the fact of the S'adra's not keeping up any sacred 
fire, which is the cause of his incapacity for sacrifice, affords no reason 
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for denying to him the prerogative of gaining knowledge; since it can-
not be maintained that it is impossible for a man who is destitute of 
the ahavaniya and other fires to acquire knowledge. 	There is also (61 
in a Vedic text a sign which confirms the Sfidra's prerogative. 	For in 
the passage which treats of the knowledge of the Sanivarga (Chhan-
dog,ya Upanishad, chapter iv. section 1-3) a speaker designates Jana- 
Aruti, descendant of Janagruta in the third generation, who was desirous 
of performing service, by the term S'fidra : 'Keep to thyself; o Sfidra, 
thy necklace and chariot 2  with thy cattle.' (Chh. Up. iv. 2, 2.) 	And 
further (f) Vidura and others are spoken of in the Smriti as possessed 
of distinguished knowledge, altilough they were of S'iidra descent. 
Consequently the S'fidra enjoys the prerogative of acquiring 'various 
sorts of divine knowlege. 	To this we reply : The ST:dm has no such 
prerogative, because he cannot study the Veda. 	For it is the man that 
studies the Veda, and obtains a knowledge of its contents, who enjoys 
the prerogative of [access to] those contents. 	But a ST:dra does not 
study the Veda, for such study must be preceded by initiation, which 
again is confined to .the three upper castes. 	As regards (a) the desire 
of knowledge,--that, in the absence of power, confers no prerogative. 
And (b) mere secular 'power does not suffice for the purpose; since 
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'fidra is incapacitated for sacri-
fice,' demonstrates his incapacity for knowledge also ; since that follows 

2  Such is the sense given to Kiretvii by the Commentators, who make it out to be 
a compound of the words hare, "necklace," and itvd, "a chariot;" but although 
itvz might bo the nominative of liven, "going," no such word appears in the lexicons 
with the sense of "chariot." 	Besides, the compound seems 41 very awkward one. 
Perhaps the word should be separated into ha are toe.; ; but then there would be no 
nominative to astu, and it would be difficult to construe tea, "thee."—Since the 
above was written, I have been favoured with a note on the passage by Professor 
Goldstiicker. 	He conjectures that the words should be divided as follows: (Malta are 
Wet Sidra lava eve saha gobhir astu; that tea may be the nominative singular femi-
nine of the Vedic pronoun tea, meaning "some one," and then the sense might be as 
follows: " 0, friend, some woman belongs to thee, S'fidra ! Let her be (i.e. come) 
along with the cows." 	And Rtnairuti would appear to have understood the word tea 
in this sense here supposed, for we find that on hearing the reply of Itaikva, he took 
his daughter to the latter, along with four hundred additional con a and the other 
gifts; and that on seeing the damsel, Raikva expressed his satisfaction and acceded 
to the request of her father.—The author of these puzzling words, it seems, intended 
a pun; and S'ankara perhaps gave only one solution of it. 
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from the rule, which is of general application. 	As regards the circum- 
stance that in the Vedic text regarding the knowledge of the Sail-
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 that [if it were found in a precept , 
regarding the Sainvarga] 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 iIprecept, but] in an illustrative 
narrative (arth,avcida) it cannot confer on him a prerogative in regard 
to any knowledge whatever. 	And in fact this word S'udra can be 
applied to a person [of a higher caste] who possessed the prerogative. 
How ? 	I explain : Vexation (gfek) arose in the mind of Janagruti when 
he heard himself disrespectfully spoken of in these words of the swan : 
' Who is this that thou speakest of as if he were Rainka yoked to the 
chariot ? ' 3  (Chh. lip. iv. 1, 3). 	And since a STi.dra 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 chew-
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 Sildra that vexation (souk) arose in his mind ? 
We reply: by 'the running to it [or him]" (tad-aravanat); 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 Sildra is the probable 
one,' 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 Riijendraird Mittra's translation. 	This 
story is alluded to by Professor Weber in his Ind. Stud. ix. 45, note, where he treats 
Sayugvan as a proper name, and remarks "The Vedanta Sutras (i. 3, 34, 35), indeed, 
try to explain away this" (the circumstance of Janas'niti 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 Chlitiudogya Upanishad." 	I am not, however, by any means certain that 
the epithet '° S'udra," applied to Rinagruti by Rainka, is not merely meant as a term 
of abuse. 

* The meaning of this is that the word S'adra is derived from s'ach, "vexation," 
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Sutra 35. "And that Anairuti was a Kshattriya is afterwards indi-
cated by what is said of Abhipratarin of the race of Chaitraratha." 

" That janairnti was not a Sudra appears also from this, that by 
examining the context he is afterwards found to be a Kshattriya by 
the sign that he is mentioned along with Abhipratarin of the family 
of Chaitraratha. 	For in the sequel of the passage regarding the 
knowledge of the Saravarga mention is made in these words of A.bhi- 
pratarin. Chaitrarathi, a Kshattriya : 	'Now a Brahmacharin asked 
alms of S'aunaka of the race of Kapi, and A.bhipratarin the son of 
Kakshasena who were being served at a meal' (Chh. Up. iv. 3, 5). 
And that A.bhipratarin belonged ..to the family of Chaitraratha is to be 
gathered from his connection with the Kapeyas ; for the connection of 
Chaitraratha with the latter has been ascertained by the text : ' The 
Kapeyas performed sacrifice for Chaitraratha." 	Priests of the same 
family in general officiate for worshippers belonging to the same family. 
From this, as well as from the text : 'From 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 Chhandog,ya Upanishad the seine writer tells us that 
various explanations had been given of the employment of the word S'udra in this 
passage : Nanu raja 'eau kshattri-sanzbandhat I "Sa ha kehatthram uvacha" (iv.1, 5) 
ity uktatn I vielya-grahanaya cha bra hmana-sanapopaganuit I ihdrasya cha anadhi-
karat I kathatn idam ananurhpain Raikvetia uchyate " Sidra" iti I tattra ahur acha-
ryya 1.1 I haazsa-vachana-s'ravanat iteg enam avivela 1 tena asau ducha drutva Balk-
vasya mahinfanagt va dravati iti 1 rishir atmana4 parokshajnataiii dars'ayan " s'hdra" 
ity aha I Ram-ma badhanena eva enam vidya-grahatjaya upetjagama na itarhshayal 
na to jatya eva ihdra4 iti I apace punar ahur alpedia dhanam ahritant iti rusha eva 
enam uktavan " tradra" iti 1 " But is not Jiinairuti shewn to have been a king, (a) 
from his name being connected with a charioteer in the passage 'He said to his 
charioteer,' (b) from his resorting to a Brahman to obtain knowledge, and (c) from a 
S'udra possessing no such prerogative F 	How then did Raikva address to him an 
appellation inconsistent with this in the words ' o S'adra ? ' 	Learned teachers reply : 
' Vexation (ink) took possession of him on hearing the words of the swan : in con-
sequence of which, or of hearing (dnava) of the greatness of Raikva, he ran up 
[S'fidra is here derived either from itichii + dravati, or from instal. 4 dravati]; and the 
rishi, to chew his knowledge of things beyond the reach of the senses, called him 
S'udra. He had approached to 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'udra because he had brought 
him so little property." 	This passage is also translated by Bahn Rajendralill (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 this sense of the 
word. 
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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 Janatiruti is mentioned in 
connection with the same branch of knowledge as Abhipratarin, the 
Kshattriya, shews that the former also was a Kshattriya. 	For it is in 
general men of the same class who are mentioned together. 	And from 
the fact of Janagruti 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'adra does not possess the prerogative 
of divine knowledge. 

Sidra 36. "From reference being made to initiation, and from a 
S'ildra being declared to be excluded from it." 

" And that a S'adra does not possess the prerogative of acquiring 
divine knowledge, may be further inferred from the fact that investi-
ture with the sacred cord, and other rites are referred to in passages 
where science is the subject in question. 	For the fact that the seekers 
after such knowledge obtained initiation, is shown by such passages as 
the following : ' He invested him; "He came to him, saying, teach 
me, Sir' (Chit. Up. 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' (PraAna Up. i. 1); 	and ' having invested them,' etc. 	And that 
a S'ildra receives no initiation is shewn by the text of the Smriti 
which pronounces him to be but once-born, viz. ' the S'acIra is the 
fourth class, and once-born;' and by such other passages as this : 
' There is no sin in a S'adra, and he is not entitled to initiation.'" 

Sutra 37. " And because he acted after ascertaining that it was not 
a S'ildra [who had come to him]." 

"That a S'adra 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 Jahala after ascertain-
ing by his truth-speaking that he was not a S'adra : ' None but a 
Brahman could distinctly declare this: bring, o fair youth, a piece of 
fuel ; I will invest thee; thou halt not departed from the truth' (Chh. 
Up. iv. 4, 5).6  

This last verse has been already quoted in Vol. I. p. 138, note 244. 
6  I shall quote in full the earlier part of the passage from which these words are 
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Sutra 38. "And becaUse, according to the Smriti, a S'adra is for-
bidden to hear, or read, or learn the sense." 

"And that a S'udra does not possess the prerogative of acquiring 
divine knowledge, appears from this that, according to the Smriti, he 
is forbidden to hear it, or read it, or learn its sense : i.e. it is declared 
in the Smriti that he is forbidden either to hear the Veda, or read the 
Veda, or to learn it contents, or to practise its injunctions. 	Hearing is 
forbidden to him in these texts : ' If he listens to the reading of the 
Veda, his ears are to be filled with [melted] lead and lac; ' and ' The 
S'adra is a walking cemetery; therefore no one must read in his vi- 
cinity.' 	And consequently the reading of it is prohibited to him : for 

taken, both for the sake of explaining the allusion, and for the illustration which it 
affords of ancient Indian manners : Chh. Up. iv. 4, 1. Satyakamo ha Taal° Jabaiam 
mataram amantrayanehakre "brahmacharygam blaavati vivatsyami kiaa-gotro nv aham 
asmi" iti 1 2. sa ha enam uvacha "na ahem dad verla tats yad-gotras team asi 1 bahv 
ahaiit charanti paricharini yauvano tram alabhe I sci 'ham dad na veda yad-gottras 
team asi 1 Jabala to nama aham asmi Satyakamo nama tvam asi 1 Ba Satyakanut4 eva 
Tabalo 'bravithar iti j " Satyakama, the sou of Jabala, addressed his mother Jabala, 
saying, 'I wish, mother, to enter on the life of a religious student. 	To what family 
(gottra: see Miiller's Anc. Sansk. Lit. pp. 378 ff.) do I belong ? ' 	2. She answered, 
' I do not know, my son, to what family thou belongest. 	Much consorting [with 
lovers] and roving (or serving), in my youth, I got thee. 	I know not of what family 
thou art. 	But my name is Jabala, and thine Satyakama. 	Say, ' I am Satyakama 
son of Jab515..' " 	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 Jabill5r. 	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 sou was nullius flints : 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 charanti paricharin7 yauvane tvam alabhe given by the 
Commentators and follows4by Balm R5jcialralal 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 parichizrini, 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 the sense of charanti see the passage from the S'atapatha Brahmans, ii. 5, 
2,20, quoted in the First Volume of this work, p. 136, note 242. 	S'ankara was either 
ignoiant of the laxity of ancient morals, or wished to throw a veil over the spurious 
origin of a sage like Satyakama who had :ttained divine knowledge and become a 
teacher of it (see Chh. Up. iv. 10, 1). 	In his preface, however, p. 30, as I observe, 
Balm Rajendralal speaks of Satyakama as a natural son in these words: "Although 
a natural born son whose father was unknown, and recognized by the contemptuous 
soubriquet of Jabala from the designation of his mother Jabala," eto, 
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how can he, in whose neighbourhood even the Veda is forbidden to be 
read, read it himself? 	And if he utters it, his tongue is to be cut ; 
and if he retains it in his memory, his body is to be slit. 	And it 
results from the meaning of the terms that he is prohibited from learn-
ing its contents, or practising its injunctions, according to the texts, 
' Let no one impart intelligence to a S'adra ;' and 'reading, sacrifice, 
and liberality are the duties of twice-born men.' 	As regards (f) Vi- 
dura, Dharma, Vyadha, and others in whom knowledge was produced 
in consequence of their recollection 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 them,' the Smriti declares 
that the four castes possess 'the prerogative of learning the Itihasas 
and Puranas [by means of which &fares may attain perfection]. 	But 
it has been established that S'adras do not possess the prerogative of 
acquiring divine knowledge derived [directly] from [the study of] the 
Veda." 

The Bhagavad Mta affirms a different doctrine in the following 
verses, x. 32 f., where Krishna says : 

.21(a771 hi Part 	vyapagritya ye'pi syuh papa-yonayah I striyo vaiiyas 
tatha aadras te'pi yanti parain gatim I 33. Kim punar brahmanah pun-
yah bhaktah rajarslutyas tatha I 

" Those who have faith in me, even though they be of base origin, 
women, VaiAyas, and S'adras, 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 ; but he has thought proper to ignore this 
discrepance of views, as he probably shrank frog directly contradicting 
a work held in such high estimation. 

See also the account of the views entertained on the same subject by 
S'anclilya which I have stated above, p. 178. 

Page 105, line 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 Sutra i. 3, 30. "Samiina-ncna-rapatvach cha avrittav apy 
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avirodho darganat smritei cha" I athapi vat I yadi paiv-adi-vad deva-
tyaktayo 'pi santatya eva utpadyeran nirudlayeraiha cha tato 'bhidhanit-
bhidheyabhirthatri - vyavaharavichhedat sambandha -nityatvena virodhah 
aabde parihri,geta I yada tu khalu sakalafil trailokyam parityakta-nama-
rapalia nirlepana praliyate prabhavati cha abhinavam iti aruti-smriti-vadah 
vadanti tada kathana avirodluzh iti I tattra idam abhidlayato " samcina-
nama-rapatvad" iti I tada 'pi saaisarasya anaditvaiii tit-  vad abhyupagan-
tavyam I pratipcidayishyati cha acharyyah sanisarasya anaditvam " upa-
padyate elm apy 1q)alablayate cha" iti (Brahma Sutra ii. 1, 36) 1 anadau 
cha saiftsare yatha svapa-prabodhayoh pralaya-prabhava-aravane ' pi parva-
prabodha-vad uttara-prabodhe 'pi vyavaharad na kaachid virodh-ah I era& 
kalpantara-prabhava-pralayayor api iti drashtavyant I svapa-prabodhayoi 
Ma pralaya-prabhvau irayete I " yada suptah svapnafic na kanchana 
pagyaty atha asmin pranah eva ekadha bhavati tads enalia yak sarvair 
namabhih saha apyeti chakshuh sarvaih rapaih saha apyeti grotraga car-
vaih iabdaih saha apyeti manah sarvair dhyanaih caha apyeti I sa yada 
pratibudhyate yatha 'gner jvalatah sarvah dig() visphulingah ripratish-
therann cyan eva etasmad citmanah carve prana4 gathayalanak vipratish-
thante pragebhyo devil h devehhyo lokah (Kaush. Br. Utt. A. 3, 3) iti 1 syad 
etat I sv7pe purushantara-vyavaharavichhedcit svagaa elan sushupta-pra-
buddhasya parva-prabodha-vyavaharanusandhcina-sambhavad aviruddham, 
mahapralayc tu sarva-vyavahcirochhedaj janmantara-v yavahcira-vach cha 
kalpantara-vyavaharasya anusandhatum agakyatvad vaishamyana iti I na 
esha dosha 	I saty api sarva-vyavaharochhedini nzahapralaye Paramegva- 
ranugrahad iivaranain Iliranyagarbhadinalia kalpantara-vyavaharanu-
sandhanopapatteh I yadyapi prakritah pranino na faaamantara-wyava-
haram anusandhanah drigyante iti na tat prakrita-vad lawn-inapt bhavi-
tavyana I yatha hi 4ranitvaviieshe 'pi manushyadi-stamba-paryyantesha 
janaiivargya di-pratibandhah parena parena bhayan bhavan drigyate 
tatha manushyadishv eva Iliranyagarbha-parganteshu fnanaiavaryycldy- 
abitivyahtir api parena parena 	bhayasi bhavati ity etat aruti-snariti- 
vadesho asakrid eva anukalpadau pradurbhavatana paramaigvar y yarn era-
yamanaks na aakyani nasti iti vadituna I tatai cha atita - kalpanuehthita-
prakrishtajaaana-karmanam iivaranaila Iliranyagarbhadinaliz varttanaana-
kalpadau pradurbhavatiim Paramegraranugrilatanafia supta-pratibuddha- 
vat kalpantara-vgavahareinusandhanopapattih I 	tatha cha grutir "go 
Brahmanani vidadhati purvaTh go vai vedciifig cha prahinoti tasmai I tails 
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ha devant a tma-b?aldhi-prakagann muntukshwr vai iaranam ahant prapadge" 
(Rvetiigvatara Upanishad, vi. 18) iti 1 manual cha S'aunakadago Ma - 
dhuchhandah-prabhritibhir dasatathyo drishtah iti I prativedaiI cha evant 
eva kandarshy-adayah . smaryyanto I arutir apy rishi-jnana-parvakant 
eva mantrena anushtheinaiit dariayati "yo ha vai aviditarsheya-chhando-
daivata-brahmanena mantrena yajayati vii adhydpayati va.sthanua cha 
richhati gartlani viz prapadyate" ity upakrarnya " tanned etani mantre 
vidgeid ," iti I praninciiit cha sukhaepraptaye dharmo viditiyate duhkha-
parihaiyiya adhairmah pratishidhgate I drishfanuiravika-duhkha-sukha-
vishayau cha raga-dveshau bhavato na vilakehana-vishaydv ity .ato dhar-
madharma-phala-bhatottarottaril srishtir .nishparkamand pgrva-srishti-
sadriiy eva nishpadyate I smritii cha bhavati " teshei a ,y6 yani karmdni 
prak-srieht yam pratipedire I td4 eva to prapadyante erijyamandh punch 
punch I hiihsrahinisre mridu-kriire dharmadharmtiv rittinrite I tad-bha-
vildh prapadyante tasmat tat tasya roehate" I iti I praliyantanam api oha 
idain jagat gakty-avaaeshant eva praliyate aakti-mfilam eva cha prabhavati 
itaratha akasmikatva-prasangdt I na cha anekdkdrah aaktayah 4akyeih 
ka4myiturn I tata4 cha vichhirlya vichhidya apy udbhavatant bhur-iidii-
loka- pravahanaiii deva - tiryaii -manushga -lakshananagt dm prani-ni-
kaya-pravaheinalit varnagrama-dharma-phala-vyavasthanan't chie  anadau 
sant' sare niyatatvant indraya-vishaya-santbandiut-ni,yatatva-vat pratyeta-
vyant I na hi indriya-vishaya-sambandhader vyavaluirasya prati sargaen 
anyathatvaih shashthendriya-vishaya-kalparil aakyant utprekshitunt I ata 
cha sarva-kalptinciih tulya- vyavaharatviit halpantara -vyavaltaranuaan-
dhana-kshamatvcielt cha iivarandift samana-nama-rupah eve pratisargait 
viieshah pradarbhavanti samana-nlinta-nipatvack cha avrittav api mak& 
sarga-mandpralaya-lakelurnayaiit jagato 'bityupagamyantanayani na ka§-
chich chhabda-prcimanyadi-virodhal2 I santana-nanta-riipataiii cha-iruti-
smriti dargayatak "sarya-chandramasan dhata yatha-parvant akalpayat I 
diva& cha prithivigt chantariksham atho avah" I iti I yatha parvasmin 
kap° sarya-chandrantahprabhriti jagat Nriptait tatha 'sminn api kalpe 
Paxameivaro 'kalpayad ity arthah I tatha "Apriir vai akamagata ' an-
neido deviiirdin sycim ' iti sa avarn agnaye krittikcibhyah puroclaiam ashta-
kapalant niravapad" iti nakshattreshti-vidhau go ' filar niravapad yasmai 
va 'gnaye niravapat tayoh samana- nama-rapatafit dariayati ity-evaiit-
jatiyaka arta& uddharttavya I sntritir api "rishinain naMadhellani yak 
cha vedeshu drishtayah I 	arvaryy-ante prasfitandiit tang evaibhgo dadaty 
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aja4 1 yathartav rites-lingani nand -riipiini paryyayo 1 drigyante tiini tally 
eva tatha bhavii4 yageidieha 1 yatha 'bhimeinino'titeistulya's to eeimpratair 
iha 1 deva4 devair atitair hi repair nainabhir eva eha" ity evainjatiyakei 
drag* vya 

"Brahma Sutra, i. 3, 30. 'And though there be a recurrence of crea-
tion, yet as (the new creation) has the same name and form' (as the 
old) there will be no contradiction in regard to the words of the -Veda; 
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 to the words of the Veda (viz, that as 
they aro connected with objects which are not eternal, they cannot 
themselves be eternal) will be removed by the perpetuity of connection 
arising from the continuity of practice regarding the designation of 
things, the things to be designated, and the designator. 	But when, as 
texts of the S'ruti and Smriti inform us, the entire three worlds, losing 
name and form,'' are utterly annihilated and afterwards produced anew, 
how can the contradiction be avoided ? [The meaning of this is: How 
can there be an eternal connection between the words of the Veda and 
objects which how long soever they may have existed, must yet have 
come into being at the new creation following after the 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) has 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 

I Professor Goldstticker is of opinion that here, as elsewhere, these wordq (natna- 
ei47) should be rendered " substance and form." 	See the note on the subject furnished 
by him iu M. Burnout's Introduction it l'histoire du Buddhisme Indien, p..502. 

8  Govinda Amanda remarks on the Sutra before us, and S'ankara's comment : Nanu 
mand-pralaye jater apy asattvat labdiirtha-sambandhanityatvam ley ab'ankycs a-  h a "sa-
rndna" iti I satraiii nirasya aiankant (-Ma "athapi" iti 1 vyalai-santatya jatinam avrin-
tara-pralaye sattvdt sambantlhas tishthati vyavaharilvichhedaj jnaytta elia iti vedasya 
anapekshatvena pramanye na kachid virodha4 syat 1 nirlepa-prataye to sambandlus-
natiat pun211 srish(au kenachit pubisii sanketals karttavy0 iti purusha•lddhi-sdpe-
kshatvetra vedasya apriimanyam adhydpakasya airayasya naAad airitasya anityalvairi 
cha praptatn.  ity arthal.1 I mahlipraiaye 'pi nirlepa-layo 'siddhal.1 sat-karyya-vadtit ', 
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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 it is to be considered that the same must be the case 
in regard to the dissolutions and creations of another Kalpa (see Vol. I. 
p. 43 f.). 	Now dissolutions and creations are said in the Veda 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 .inte him, 
the mind with all thoughts titters into him. 	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 Brahmans, 
latter part, 3, 3). 	But be it so, that [in the circumstances referred 
tol there is no contradiction of the kind alleged, because during the 
tatha cha sainskaratmana labdartha-tat-sambandhanaii eatam eva punah srishfav 
abhivyakter na anityatvam 1 abhivyaktanayi pirva-kalp7ya-nama-rapa-eamanatvad 
na sanketah kenachit karyyal?  I vishama-srishtau hi sanketapekeha na tulya-sriahrav 
iti pariharati" tattra idam" ity-adina 1" 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 doubt 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 existence, they are not non-eternal. 	As the objects thus 
manifested have the same names and forms as in the previous Kalpa, there is no 
necessity for any intimation (of what had 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. 	It is thus that the commentator removes the objection is 
the words 4  a reply to this is given,' etc." 
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sleep (of one person) the practice of others continues uninterruptedly, 
and even the person who has been in a deep sleep can ascertain the 
action which took place in his former waking state. 	But this is in- 
applicable to a great dissolution, 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 be ascertained. 	This 
objection, however, 'does not hold ; for although all practice is annihi-
lated by a great dissolution, still it is proved that through the favour 
of the supreme Lord, the: lords Hiranyagarbha (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 birth, the limitation which is true of them will 
not attach to the great lords in question. 	For just as in the series of 
beings commencing with men, and ending with posts, although all the 
creatures included in it without distinction possess the attribute of life, 
yet, as we descend the scale, the obstructions to knowledge and to power 
are perceived to go on gradually increasing; so too, in the series be-
ginning with men and 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 Sruti 
and Sin riti to belong to the beings who 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 the 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' (Svetagv. Upan. vi. 18). 
And S'auna.ka and others record in their Sreritis that the hymns in the 
ten Ya.nclalas of the Rig-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. 	Thu S'ruti, too, in the passage commenc- 
ing ' Any priest who in sacrificing for another person, or in teaching a 
pupil, employs a text of which he does not know the rishi, metre, deity, 

20 
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and proper application, is turned into a post, or falls into a pit,' and end-
ing, ' 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.' 	Further, righteousness is 
prescribed and unrighteousness is forbidden, with a view to promote the 
happiness and obviate the misery of living beings : and love and dislike 
have for their objects nothing but the happiness and misery which are 
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 Srnriti, 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 wider 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 (iakti) 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 (aakti), 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 conditibns as the re- 

9  The object of these remarks of S'ankara regarding the rishis is thus explained 
by Govinda Ananda : Mucha tnantriiniim rithy-adi-jniinavaiyakatva-jaiipika dreair 
mantra-drip• rishi-natil junuati4ayaiit darlayati itj/ iiha I . . . . tatlui Ma jnanadhikai4 
kalpdnearitaiit vedaiii tonritva vyavaharavya pravarttitatvad vedasya anaditvam anape-
kshatvaiia chu aviruddham iti bhavah I " In these words S'ankara intimates that the 
S'niti which declares the necessity of knowing the rishis, etc., thereby manifests 
the transcendent knowledge of 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 Kelps, and [again] gave currency to the [ancient] 
practice [of its precepts], it is shown 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. 

   
  



APPEND/X. 	 307 

lations between the senses and their objects, etc., should vary in every 
creation, in such a way, for example, as that there should exist objects 
for a sixth sense. Hence, as all Kalpas exist under the same conditions, 
and as the lords (Ifiranyag,arbha„ etc.) are able to ascertain the conditions 
which existed in another Kalpa, varieties (of beings) having the same 
name and form are produced in every creation; and,in consequence of this 
sameness of name and form, even though a revolution of the world in the 
form of a great creation and a great dissolution is admitted, no contra-
diction arises affecting the authority of the words of the Veda, etc. Both 
S'ruti and Smriti shew us this sameness of name and form. 	Here such 
texts of the S'ruti as these may be adduced : ' The creator formed as be-
fore the sun and moon, the sky and the earth, the air and the heaven.' 
This means that in this Kalpa the supreme Lord fashioned the sun, the 
moon, and the rest of the world in the same way as they had been 
fashioned in the former Kalpa.' 	Again ; Agni desired, ' May I be the 
food-eater of the gods." He offered to Agni [as the deity presiding over] 
the Krittikas" (the Pleiades) a cake in eight platters.' 	In this passage 
the Sruti shews that the two Agnis, he' who in the ceremony of sacri-
fice to the constellation offered the oblation, and he to whom it was 
offered, had the same name and form. 	And. such 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 ") the names of the rishis 
and their intuitions into the Vedas.'' 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 bead before), so too are the things produced 
at the beginning of the yugas ;14  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'alikara'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 : 

11 Erittika-nakshattrabhimiini-deviiya Aglitt.tie — Govinda Ananda. 
12 s'arvaryy-anto praltryante—Govinda Ananda. 
13  The sense of the last words, which I translate literally, is not very clear. Govinda 

Ananda says that in the word vedeshu the locative case denotes the object (vetkshv iti 
vishaya-saptatni). 	Compare the passages quoted above in p. 16 from the Vishnu P. 
and M. Bh. which partially correspond with this verso. 

11 Already quoted from the Vishnu P. in the First Volume of this work, p. 60. 
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ii. 1, 36. " Upapackate cha upalabkyale cha" I " upapadyate cha" 
soin.saira,,cya anddityam I ddimattve hi canisdrasya akaloncid udbhdler muk-
tandm api puna4 saffmarodbhiiti-prafrang4 1 akritabhycigama-piasangai 
cha sukha-du4khadi-vaishamyasya nirnimittatviit I na cha 'atm vaisha-
mya-hetur ity uktam I na clot avidya kevald vaishampacya kdranam eka-
rupatvat I raycidi-kleia-vtiaanakBhipta-karmapekshci tv avidyci vaisham,ya-
kari .sycit I na cha karma antarena coriraiifi cambhavati na cha §ariram 
antarena karma cambhavati its itaretardraya-docha-prasang4 I anddave 
to vijankura-nydgena upapatter na kaichid (loch° Mown I 

" ' It is agreedble to reason, and it is ascertained.' 	The eternity of 
the world is agreeable to reason. 	For on the supposition that it had 
a beginning, as it came into existence without a cause, the difficulty 
would arise (1) that those who had obtained liberation from mundane 
existence might become again involved in it ;16  and (2) that men would 
enjoy or suffer 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, corporeal existence does not originate without 
works, nor works without bodily existence: so that (this hypothesis 
of the world having had a beginning) involves the fallacy of making 
each of two things depend upon the other. 	But on the supposition 
that the world had no beginning, there is no difficulty, as the two 
things in question may be conceived to have succeeded each other like 
seed and sprout from all eternity." 	(See Ballantyne's Aphorisms of 
the Sdnkhya, Book i. pp. 60 and 126.) 

Page 111, line 2 from the foot; and Page 113, line 11. 
In the first edition, p. 78, I had translated the word eamayahyu- 

shito "in the morning twilight." 	When revising the translation for 
the new edition I became uncertain about the sense, and did not advert 

le' i.e. as Professor 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 may 
be born again as well as the unliberated. 
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to the fact that the term is explained in Professor Wilson's Dictionary 
as denoting " a time at which fieither stars nor sun are visible." 
Professor Cowell has since pointed out that the word occurs in the 
second of the following verses of Mami, where a rule is given for the 
interpretation of the Veda in cases such as that referred to by the com-
mentator on the Nyfiya Sutras: ii. 14: gruti-dvaidhaiia to yattra vat 
tattra dharmuv uhhau smritau I ubhav api hi tau dharmau samyag uktau 
manishibhi4 I 15. Udite 'nudite chaiva samayeidhyushite tatha I sarvathci 
varttate yajna4 itiyani, vaidiki arutilt I " 14. In cases where there is a 
twofold Vedic prescription, both the rites are declared in the Smriti to 
be binding ; since they have been distinctly pronounced by sages to be of 
equal authority. 	15. The Vedic rule is that sacrifice may be performed 
in all the three ways [indicated in a particular text], viz. when the sun 
has risen, when it has not risen, and when neither stars nor sun appear, 
i.e. in the morning twilight." 	Kullfika says: Sarya-nakshatra-vark 
tall killala samayeldhyushita-iabdena uchyate I "a time devoid of sun and 
stars is denoted by the word samayddhyushita. 

Page 142, lines 14 and 16. 
The first of these quotations is from the Brihad iranyaka Upanishad, 

i. 4, 10; and the second from the Chhandogya Upanishad, viii. 7, 2. 

Page 149, line 6. 
For iabdtidikshiter read 'eabdcid 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 ganda-pra-

miinake'rthe is not correctly rendered by the translation here given, viz. 
" where the (proper sense) is established by the words." 	The author 
is laying down the general rule that in cases where there is nothing in 
the purport of any passage in which a particular word occurs to lead 
the reader to suppose that it is figuratively used, and where conse-
quently the word itself is the only index to the sense, it must be 
understood in its primary signification. 	The proper rendering, therefore, 
is: " Where the sense can only be determined by the word itself." 
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Page 160, line 18. 
For punar-utpattir read punar-anutpattir. 

Page 181, knee •7 and 11 from the foot. 
I learn from Professors Cowell and Goldstiicker that vimata gmritih 

should be rendered not " the variously understood Smriti " but " the 
Smriti which is here the subject of dispute." 

Page 183, note 160, line 1. 
With R.V. i. 179, 2, compare R.V. vii. 76, 4, quoted in p. 245. 

Page 201, line 21. 
Tha commentator thus explains this verse of the Vishnu Parana 

(I am indebted to Dr. gall for a collation of the best MSS. in the 
India Office Library): Ete Glut dveghopaiama-pralcarah madhyamadhi-
karinam -••^ uktah na to 'uttamadhikarinam ity aha "eta" I " bhinna-
drikz" bheda-drightya I ".bhinna-driia m.'' iti vd pathah I tattra bhinna-
dar§ane " abhyupagamant" angikaraih kritmi dveshopaiamopa ya-bh,edah 
kathitahl uktancim upayanam parameirtha-gankshepo mama mattah erup-
tion I " 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. 	Ehinna-dried is the same as bheda- 
drightyei, ' with a view which distinguishes [the Deity from them-
selves],' or the reading is bhinna-drigam, ' of persons who look [on 
Him] as distinct.' 	Accepting' (abhyupagamagi, kritva), i.e. admitting, 
this opinion regarding a distinctness, ' I (the speaker in the P.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 Viijasaneyi Saihhita, xiii. 45, in which also 

Agni is connected with the creation: Yo Agnir Agner alai ajayata 
iokat prithivyah uta va divas part I yena prajah Viivahanna jajana tarn 
Agne halah part', to vrinaktu I " Agui, may thy wrath avoid that Agni 
who sprang from Agni, from the flame of the earth or from that of the 
sky, by whom Vigvakarman generated living creatures." 	This verse is 
quoted and after its fashion explained in the S'atapatha Briihmana, vii. 
5, 2, 21 : Atha dakghinato :jam 1 " Yo Agnir Agner adhi ajayata" ity 
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Agnir vai oho I Agner adhyajayata I "iokat prithivy0 uta vu divas 
pari" iti yad vai Prajtipate4 iokiii ajayata tad diva§ Act prithivyai cha 
aokcid ojayata I "Pena prajc4 Viivakorma jajana" iti sag vai ajo vcicho 
vai prajah Viavakarma jajana ityadi I "Then [he places] a goat (aja) 
on the southern side, (saying): ' That Agni who sprang from Agni: 
this goat is Agni and sprang from Agni. 	'From the flame of the earth 
or from that of the sky :' that which sprang from the flame of Pra- 
pipati sprang from the flame of the earth and of the sky. 	'By whom 
Vigvakarman generated living creatures:' 	The goat, [or the Unborn], 
is Vach (Speech): Vigvakarman 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: 
R.V. i. 67, 4. 	Findanti int attra naro dltiyafit-dhd4 hrida yat ta.qhttin 

mantran attiii san I "Meditative men find him (Agni) here, when they 
have uttered hymns of praise fashioned by the heart."' 

i. 109, 1. Vi lay akhyam mamma vasya4 iehhann Indragni jntisalt uta 
va sajcitan I nava yuvat prantatir asti nzahyain sa vant dhiyani vcija-
yantim ataksham 12. Airavaift he bhuri-dcivattard vdfh vijamatur uta vci 
syalcit I alba sonzasya prayati yuvabhytint Indragni amain janayami 
navyam I "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.V. x. 6(3, 5. Sarasvcin dh7bhir 

Varuno dhrita-vratah Pushy Vishnur mahinta Vayur Alvina I brahma-
krito amritillt vtiva-vedasa4 garma no yatizsan trivariithant aifthasa4 
"May Sarasvat with thoughts, may Varuna whoso laws are fixed, may 
Piishan, Vishnu the mighty, Vdyu, the Agvins,—may these makers of 
prayers, immortal, possessing all resources, afford us a triple-cased 'pro-
tection from calamity." 
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Supplementary Note on Salatyayaradishta.—See page 84, note 89, 
and page 290. 

I am indebted to Professor Goldstiicker for the following additional 
remarks on this expression: 

The Tarkasangraha, quoted by Professor Cowell in his interesting 
note which you kindly communicated to me, differs materially from the 
Bhashaparichchheda in its interpretation of the fallacy called by them 
badlca ; and I might add that the Tarkasangraha-dipikaprakiiga offers 
even a third explanation of the same Vaigeshika term. 	But I do not 
think that the badha of the Vaigeshikas is the same as the kaltV5ta of 
the Naiyayikas. 	For when we find that the Bhashaparichchheda in 
its enumeration at v. 70 applies to the fifth hetvabhasa the epithet 
kalatyayopadishta (probably the same as the kalatyayapadiehta of the 
Nyaya-sutra i. 50) yet in its explanation of v. 77 does not call it 
kcilatita, 	as the Nyaya does, but badha, such a variation in terms 
seems pointed; and when we find moreover that its interpretation of 
badha differs from Valsyayana's interpretation of keikitita, there seems 
to be a still greater probability that the Nyaya and Yaigeshika disagree 
on the question of the fifth heteabhasa. 

For that there is no real difference between the Nyiiyabhfishya and 
the Nyayavritti is still my opinion. 	Both commentaries, I hold, agree 
in stating that the fallacy kalatita arises when a reason assigned ex-
ceeds its proper sphere (sadh4nak.ci/a), and neither, I think, can have 
taken kezia 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. 

The 	circumstance 	that 	the Vritti and I3h5shaparichehheda are 
probably works of the same author, does not invalidat% 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 Nyilya, and the latter as one of the Vaiteshika. 
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Anuryalthyanas, 205 Atharva-veda continued- 
A Apab (waters), 8 x. 7, 43, 44,-279 

Apantaratamas, 40 xi. 7, 24,-287 
Abhipratarin, 297 2tpastamba, 62, 179 ail. 4, 38,-4 
Abhyupaorrama-vads., 201 Apollo, 267, 270 xix. 54, 3,-4 
Accentuation, 31 Apsaras, 247 - 	59, 1, 2,-260 
Acharyya

' 
 92 

Achyuta, 14, 45 Apta, 114 ff. 	124, 128 , Athena, 272 
Atri, 34, 220, 276 

Adiu, 225, 252, 258 Aptoryaman, 11 Atris, '243 
Adityas, 102, 234 Aranyakas, 1, 26 

to rest of superior 
Auddalaki, 77 

Adhararani, 47 Aufrecht, Prof., 	Cat. 	of 
Veda,'31 Adhokshaja, 43, 47 Bodl. Sansk. MSS., 27 f., 

Adhvaryu, 5, 63, 54 f. Argives, 270 30, 39 
from him aid 	ac- Adhvnryava (Yajur) Veda, 

212 
Arka,224 
Arthavadas, 64 knowledged, 9, 15, 20, 

Adrishta, 132, 135 Aryaman, 266 64, 219, 221, 287 f. 
Ether, whether eternal or Aimaka'  63 Aupamanyava, 213  

not, 70, 106, 164 Asridh, 225 Avyakta, 161, 173 
Agastya, 247 Astronomy, 31 Ayasya, 240 

Agni, 5 f., 46 1., 219 and Asura, the, 258 Ayatayama, 51 
passim Asuras, 49 Aya, 222, 226 

Agni a source of inspire- Asuri, 192  iyur-veda, 1141., 116 f., 
Lion, 258 f. 7iLdvahlyana, 179 132, 135 

Agni Savitra, 17 Xs'valayana's Grihya SO- 
Agnishtoma, 11 tras, 288 
Allan k a ra , 105 .Avattha, 46 B 
Aila (Puraravas), 47 Aivins, 228, 236 
Aitareya Bralunana, 5, 225 Atiratra, 11 Babara Pravahini, 77 ff. Aitareya Upanishad, i. 1, 

-65 
Atbarvan, priest, 55 
Atharvan, sage, 21, 220, 

Bacchus, 264 
13adarayana, 64, 69, 141, 

Aid, 166 259, 284 and passim 
Ashapada (Gotama), 199 Atharvan (the Veda), 11 - controverts opin- 
Akshara, 164 
Alcinous, 269 

Atharvangirases, 3, 9, 21, 
42, 205 

ions  of Jaimini, 1411 
the Sankhyas, of 

150 If. &nanda Giri, 167 Atharva Parigichto, 54 f. 
Anga, 53 Atharvanac, 54 Budari, 146 
Angis, 31 Atharva-vrda, quoted- BaLivrichas, 54 
Angiras, 31, 34, 219 f. ii. 	1, 2,-260 Ballantvne's Aphorisms of 
Angirases, 246 iv. 35, 6,- 4 the ilimatuia, 70 ff. 

of the Anfikramani, 85, 276 vii. 54,-1 Aphorisms 
Nyaye, 110 if., 201 Auuslitubh, 11, 276 /, 7, 14, 20,-3 
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Ballantyne's Aphorisms of Bhoja-raja, 201 Chaitraratha and Chaitra- 
the Sankhya, 133, 168 Bliab, 5, 7, 14, 104 radii, 297 

Aphorisms of the Bhuva1 , 5, r, 14, 104 ChilndiIla, 34, 178 
Vedanta, 107 Bhrigu, 34, 219 Chhandoga Brahmana,103 

Aphorisms 	the of Bhrigue, 233, 237  Charana, 53 
Yoga, 201, 289 Bird, the, 258 Charnnavyuha, 56 

Christianity con- Blackie, on the Theology Charakas, 52 ff. 
trasted with Hindu Phi- of Homer, 272 Charakacharyya, 53 
losophy, 104, 214 Boehtlingk and Roth,Sans- Charakadhvaryns, 61 

Mahabhashya,104 krit Dictionary, 20,152, Charvakas, 202 
Siddhanta-mukta- 201, 236, 240 f., 263 Chhandas, 206 

vali, 133 Brahro4, 8, 21, 24, 33, 43, Chhandogas, 64 
Synopsis of and passim Chhandogya Brahmana, 

Science, 203 Brahma, 3, 10, 12f., 28, 181 
Banerjea, Rev. Prof.X.M., 31, 34, 45, and passim Chhandogya Upanishad, 

12 Brahma composed of the quoted- 
his Dialogues on Rig-veda, 27 iv. 1, 3,-294 

Hindu Philosophy, 31, Brahma-kaoda, 65 - 2, 2,-293 
93 f., 115, 118, 133 Brahma-narnruisa, its ob- - 3, 6,-296 

Bauddhas, 181 ject, 139 (see Vedanta) - 17, 1,- 5 
Baudhayana, 179 Brahman (prayer) 224 vi. 2, 1, 3 f.,---151, 154 
Benfcy, Prof., his S6ma- 

veda, 103, 221,231,238, 
266 

Brahmanaspati, 234, 249, 
260f. 

Brahmarata, 60, 52 

- 3, 2,-155 
- 4, 1,-167 
- 8, 6 f.,-165, 176 

Bhadrasena, 156, 170 Brahma &Urns, 69, 93, - 14, 6,-156 
Bhaga, 225 	• and passim - 16, 2,-157 
Bhag.avad-gita, quoted- 

u. 4211.,-37 
Brahma-vadis, 195 
Brahma-hada, 55 

vii. 1, 1-6,-32,143,207, 
298 

x. 32,-300 Brahma-vaivartta-puruna, - 25, 2,-178 
.xv. 15,-97 i. 48, quoted, 30 viii. 7, 2,-142 

referred to, 193 - 15, 1,-284 
/3hagavata Purina, equal 

corrector of Veda, 
30 Colebrooke, Miscellaneous 

to the Veda, 3U Brihad firanyaka Upani- Essays, 6, 67, 74, and 
shad, quoted- passim why composed, 42 

i. 2, 4,-104 Commentary, 31 quoted- 
i. 3, 10,-192 _, 2, 5,- 	9 Commentators on the Ve- 

- 4, 14 ff.,- 41 4 10,-142 , da, their proofs of its 
- 7, 6 ff.-42 - 6, 6 -, 	9 authority, 57 ff. 
ii. 8, 28,--30 ii. 2, 3,-166 Cowell, Prof. 	It. 	B., his 

iii. 12, 34, and 37ff.-11 - 4, 10,-8, 204 translation of the Kusu- 
- - 39,-207 iii. 8, 11,-161 manjali, 128 
iv. 29, 42 ff.,-34 iv. 1, 2,-208 his aid acknow- 
ix. 8, 12 f.,-192 - 3, 22,-33 lodged, 201, 290 f., 308 
ix. 14, 43 ff.,-46 v. 8,-254 
xii. 6, 37 if.,-4a Brihaspati, 221, 266, 260 

Bhagavatas, 	doctrine 	of Brihati, 16, 278 D 
the, 177 Buddha, 202 

Bhakta, or figurative sense Butler (lip.), his sermons Dadhyanch, 220 
of words, 108 on the love of God, 107 Daityas, 201 

Bhakti Sutras, 177 Daksha, 34, 225 
Bharadvaja, 17, 31 Multi, 264 
Bharadvajas, 221 C Dasagva, 246 
Bharatas 276 Demodocus, 269 f. 
Bharati, ' 255, 267 Calelias, 271 Dharma, 300. 
Bhargava, 55 
Bhashil-parichcheda, 133, 

150, 290 

Caste, originally but one, 
' 47 f. • Chmtra, 92 

Dhi, 224 
Dhishana, 202 
Dhishana, 255 
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Dhiti, 224 	 Gotama, rishi, 235 Inspiration, its nature, 125 
Dllyva, 20 Gotamas, 232, 238, 241 Intuition of rishis, 125ff., 
Dionysus, 264 Grammar, 31 183 
Dissolution 	of the trni- Gritsamadas, 233, 235 ls'a, 45 

verse, 96, 303 . Grote's History of Greece, Isaiah referred to, 224 
Dushkrita, 53 268, 270 if. Itihasas, 2, 9, and passim, 
Dvaipayana, see Krishna 
Dvapara age, 37, 41, 45, 

48 f. 

Gunas, 12, 32, 44, 	150, 
165, 195 

Guru, 91, 180 

see  smiitj, 

Dyaus, 246, 266 

E 

Govinda inanda quoted, 
103, 155, 157, 164, 190, 
and patsim 

J 

Jabal-A, 299 
Ahab), 298 f. 

Egyptians, 183 f. Jagati metre, 11, 276, 278 
Elcantins, 289 
Ekaviihsa, 11 

/I Jaimini, 39, 40, 42, 45,93, 
98, 141 

Empedocles, 273 Hall, Dr., aid from him controverts opin- 
ions 	of 	Badarayaaa, Epimenides, 273 acknowledged, 12, 52 

Euripides, 264 f. Saukhya Sara, 
185, 193 141 ff. 

Jalada, 65 
F Hanta, 254 Jan (to generate), 232,237 

Freedom of Speculation in 
Harida.sa Bhattacharyya, 

128 
hoaaka, 56  
Janamejaya, 53 India in early times, 57 Haridrumata, 299 Janairuta, 295 Hariviiiiis'a quoted- Janas'ruti, 296 ff. 

G 47,-12 . Jaradgava, 80 
Gatha, 23 
Ganarabika, 264 

11,516,-12 
11,665 ff,-13 
12,425 ff.,-14 

Jatavedas, 237, 241 
Jayanarayaaa Tarkapan- 

Gandharva, 258, 260 f. 	. Gandharvas, 46 ff. Haug, Prof., on the signi- 
fication 	of 	the 	word 

chanana, 120, 176 
John 	(St.), 	his 	First 

Epistle, 239 Ga9esa, 264 &alma, 233 f. his Gospel, 239 
Journal of the Royal Asia- Gargi, 164 Hellenic race, its differ- 

Gaudapada, 265 
Gauna, or figurative sense 

of words, 108 

ence from the Indian, 
273 

Herodotus 	183, quoted, 
tic Society referred to, 
2, 57, 118, 264, 290 

Gauri, 264 210 Julia, 20  
Gaya, 244 Hesiod quoted, 183, 268 
Gayatra, 11, 276 
Gayatri, 7, 11, 13 f., 263 

Hiranyagarbha, 	13, 136, 
163, 285, 305 

K 

of, 263 varieties Homer, 269 ff. Kaivvata, 961% 
the Ye- mother of Hotra, 255 KaliShasena, 297 

das, 12 Hymns, distinguished as Kalanjs, 68 
Giris'a, 34 new and old, 224 ff., see Kalapa, 91, 132 
Gir, 224 Mantras Kalapas, 96 
Gods, capable of acquiring ICiiiiipa, 91 

divine 	knowledge, 99, 
141 

Goldstiicker, 	Prof., 	his 

I 

Ignorance, 164 

Xalapaka, 79, 132 
Kiihityayiiptidishta, 84, 

290, 312 
Dictionary referred to, lkshvilku, 286 Kalchas, 270 f. 
201 Inferior science, 31, 206 Kali-yuga, 49 

Ila, 255 Kalil-  13n, 69 f., 831., 89 Manava-kalpa-sil- 
tra quoted, 96 ff. 

his aid Lick now- 
Indra, 4, 	99, 	103, 	142, 

220, and passim 
Kalpa sutras, 180, 206 
Kanada, 106 and passim 

ledged, 84, 93, 97, 295, doubts, Kandarshis, 304 sceptical 
regarding Indra, 264 

inspira- - source of 
303, etc. Kaava, 220 

Gotama, author of Nyaya Kanvas, 229 
tion, '261 f. Sutras, 111, 113 Kapeyas, 297 
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Kapi, 297 M Mabidhara on the V6j. 
Kapila, 37, and passim San. quoted, 39 	o  

how 	treated by Maitreya, 37  
S'ankara, 184 ff. 

Kapinjala, 241 
Madhava, author of Nya- 

ya-male-vistara, 82 
author of the Sar- 

M aitri Upanishad- 
vi. 22,-176 

Karmakanda„ 64 
Karma-mimans5, see Par- 

va-rnimans5 

Malan Madhava, 90 
Maria (Agastya), 247 
Matas, 233 

va-dars'ana-sangraha.86 
author of the Ye- 

Karmasiddhi, 264 dartha-prakt1sa, on T.69 Maria va - dharma - gastra 
K5rttikeya

'
264 quoted, 66 ff. quoted- 

Kagyapa, 285 Madhuchhtuidas, 305 i. 21 ff.,- 6 
Katha (sage), 77, 83, 91, 

132 
Madhuvidya, 14.1, 286 
Madhusadana 	Sarasvati, 

- 85 f., -48 
fi. 10 1,-24 

Kathas, 96 194 - 76 ff.,- 7 
Katha Upanishad quoted, 

i. 3, 3, and 10-162 
Madras, 81 
Mahithharata, 	origin 	of 

- 97,-25 
- 166 f.,-288 

- 3, 11,-161 the name, 29 
is 	Veda a 	relating 

iv. 123 f.,- 25 
ii. 23, -36 vi. 82 ff.,- 24 

iii. 3, 10 f.,-158 ff. to Krishna, 29 
to the Veda, 

xi. 243,-85 
Kathaka, 76 f., 79, 83, 91, 

132 
xii. 91,-190 
- 94 ff.,-23 

equal 
29 

composed Kayayana, 179 - 106,-24, 181 by Na- 
rayana, 39 

42 
Katyayana's S'rauta Su- Miindhaltri, 229 

tras, 47 M5nava-kalpa-sutra,  95 why composed, 
quoted- Kaurnta-purana, 200 Manish5, 224 

Kaus'ika, 249 Adi-parvan- Manman, 224 
Kaushitaki Br., 5, 304 258,-31 Mantras, 1, 33, 62 ff., 115, 
Kaushitakins, 66 261, 264 f.,-29 224 
Kauthuma, 76 f., 83 645,-29 -- magical 	power 
Kavi, 218 2298,-29 ascribed to, 276 ff. 
Kes'ava, 28 2314,-29 Manu, 	181 f., 	190, 	220, 
Kikatas, 79, 215 2417,-38 286 Kohler, Prophetismus der 4236,-38 Manvantaras, 38 

Ilebrreer, 173 f. Vana-parvan- Marichi, 34 
Kratu, 34 13432,-12 Makaudeya Puriina, 102, 
Kri, (to make), 232 Udyoga-parvan- 1 ff., quoted, 	11 Krishna, 29, 42, 286 1537,-288 Maruts, 102, 226, 263 
Krishna Dvaipayana, 38f. BhIshma-parvan- Mati, 224 
Krita-yuga, 37, 40, 47 ff. 3019,-14 Matsya Puruna, iii. 2 ff, 
Krittikils, 307 S'finti-parvan- quoted, 28 
Kulluka on Mann, 6, 14, 

23, 26, 190 
7660,-86, 101 
8606,-49 

Mauda
' 
 66 

Maya,, 164, 195, 202 
Kumarila, 95 85331,-16, 69 Medhatithi, 6 
Kurlivya, 23 12920,-14 Medhavi, 218 
Kugikas, 233, 247 13088 if.,-48 Meru, 60, 52 
Kusumanjali quoted,128ff. 13432,-12 Mitre, 225, 227 
Kusurubinda, 77 13476,-49 Mimansa, see POrva-tni- 
Kuthumi, 77, 83 13551,-289 mfinsii, 28 
Kutsa, 213 13678,-40 Miminsakas, their alleged 

Svarrarohauika-parvan atheism, 94 f. 
L 200 if.;  Mfmansa-virttika, 96 

Mabahlisbya, 96 Minerva, 273 
Lassen, In. Ant., 33 Mabiishila S'aunaka, 31 Moksha-dharma quoted, 
Lankayatikas, 199 Mahasena 	(Karttikeya), 199 f. 
Linga-puruna, 263 264 Mudakas, 96 
Lokiiyata, 95 Mahat, 164, 172f. Mukhya, or proper genes 
Lomaharahaua, 41 Mahesvara, 16 of words, 107 
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/duller, M., Prafr. aid re- 
calved from 237 

Nyiiya Sutras 	quoted, 
108 ff. 	0 

Pramaganda, 79 
Pniskanva, 220 

-----Ancient Sanskrit Nyaya-mala-vistara, quot- Prague. Upanishad, Comm. 
Lit., 1, 2, 36, 53, 56f, ed, 82, 179, 181 on, 191 
175, 280 f. NytIya-sutra-vritti, 108 i. 1,-297 

Prasthiina-bheda, 194 ff. --.0,-- Chips, etc., 48 
----- Jour. R. A. S., 

230, 236, 255 
0 Praudhi-vada, 201 

PraUga, 278 
Jour. of Ger. Or. Odana oblation, 4 Prithivi, 266 

Soc.,20, 104, 127, 183 Odyssey, 2691., 272 f. Priyamedba, 220 	.. 
MuLidaka Upanishad- Orlikara, 44 Prosody, 31 

i. 1, 1-5,-30, 204, 284 Oracles, 273 Psalms, 224 
ii. 1, 4, and 6,--t30 Pulastya, 34 
iii. 1, 1,-176 P Pulaha, 34 

Muni, 219 Pundarikaksha, 89 
Muses, 267 ff. Padma-purana quoted, 27 

Paila, 39, 41 	45 
Puranas, 2, 27, and passim, 

see Smriti 
Paingins, 56 before the created 

Vedas, 27 f. N Paippaltida, 55 
Panchadiiia-stoma, 11 28 eternal, 

- form with the Iti- NAhlitika, 230 Panchajanab, 168 
Nabhfika, 229 Punini, 56, 91 haws a fifth Veda, 33, 
Nabhan, 246 Pankta, 15 42 
Niigelsbach's Nachhomer- 

niche Theologie, 273 
Paras'ara, 	38, 	40 1., 	46, 

199 f. 
Purfiravas, 45 ff., 205 	• 
Purusha, 3, 4, and passim 

nigojibliatta, 95 ff. Paris"ara IIpapurana, 199 Purusha-medha, 35 
Nahusha, 283 Patjanya, 252 Purusha-silkta (R. V. 	x. 
Naichaglikha, 79 Paruehhepa, a rishi, 212 90, 1, 9), 3, 61, 69, 89 
Iiiika Maudgalya, 22 P6Supata system, 202 Piave, - mInclusa 	Sutras 
Name and Form,152, 155, 

163, 167, 302, etc. 
P6Supatas, 195 
Pfitanplas, 195 

quoted, 70 ff. 
P Ury a-mi mins a, its object, 

Nilsatvas (Aivins), 240 Patanjali, 	Malalibliiishya, 139 
Narada, 32, 3,:. 56,'95 f. Pushan, 226, 263 
N6x5yana, 47. Pythagoras, 273 Yoga, 193 

Paulkasa, 34 Narayana-tirtha, 128 . 
Ntirlis'ausis, 215 Paurusheya, 9, 90, 1,34 
Navagva, 221, 246 Paurusheyatva, 90 R 
Nestor, 273 Pavans., 6 
Nigada, 45 Pertsch, alphabetical list Raghunandana, 68 
Nigama, 180 of initial words of rich- Raghuvans'a, 77 
Nirukta, quoted- verses, 103 Rahuganas, 241 

i. 20,-118, 213 Phemius, 270 Raik.va and Rainka, 296f. 
iii. 11,-213 Plneacians, 269 11.1jIts, 12, 32, 48, 150 
iv. 6,-212 
vii. 1, 3,-211 

Philosophical 	systems, 
their mutual rotations, 

Ilftjasuya sacrifice, 184 
Rajendra lal 	Mittra, his 

. - 16,-219 194 ff. translation of the Upa. 
viii. 3,-277 Pippalada, 298 nishad, 167, 291i f., 239 

a. 32,-213 Pippaladakas,96 Rakshases, 55 
- 42,-212 

referred to, 	180, 
Pitfimalia, 28 
Plati, 244 

Rittnimujas, 195 
Rtimayana, i. 1, 94 quoted 

206, 247 Plato quoted, 183 
his ideas 	in- on 

29 
equal to the Voda, - Nitha, 224 

Nivid, 224 spiration, 273 30 
Nodhas, 235 
Nrimedha, a rishi, 213 

Polyphemus, 265 
Prabhiikara, 91, 180 

Rathantara, 276 	• 
Rationalistic treatises,24 

Nyuya, whether theistic or 
133 

Pradhana, 150, etc. 
Prakriti, 164, 166 

Iti (to move, send forth),
240 
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.ibhui3, 237, 261 	- Rig-veda continued- Rig-veda continued- 
icli, 224 First Mandlla- Sixth Mandolo- 

lich-verses, 11, 12, 15 184, 5,-;233 14, 2,-251 
itig-veda, quotations from, 185, 1,-280 16, 47,-236 

First Mandato- Second Mandato- 17, 13,-227 
1, 2,-219 3, 8,-255 18, 15,-261 
3, 11, 12,-254 17, 1,-225 19, 4,-221 
12, 11,-224 18, 3,-225 21, 5,-221 
18, 6, 7,-258 19, 8,-235 - 8,-221 
20, 1,-232 23, 2,-260 22, 2,-221 
22, 10,-265 24, 1,-226 - 7,-227 
27; 4,-225 35, 2,-235 26, 3,-261 
31, 1, 2,-251 39, 8,-233 32, 1,-236 
- 11,-255 
- 18,-232 Third Mandhla- 34, 1,-227, 261 
32, 1,-212 1, 20,-226 38, 3,-243 
37, 4,-262 2, 1,-237 44, 13,-227 
40, 6, 6,-260 18, 3,-255 47, 3,-264 

. 	45, 3, 4,-220 2113,-251 - 10,-261 
47, 2,-232 29, 15,-248 48, 11,-227 
48, 14,-220 30, 20,-233 49, 1,-227 
60, 3,-225 32, 13,-226 50, 6,-227 
- 5,-242 39, 1, 2,-226 - 15,-221 
61, 2,-241 43, 6,-248 52, 2,-233 
- 4,-241 63, 9,-248 62, 4,-228 
- 16,-232 - 12,-276 69, 2,-262 
62, 13,-235 - 14,-215 76, 19,-277 
66, 2,-261 54, 17,-261 Seventh Mandala- 
67, 3,-276 58, 	3,-220 7, 6,-236 
- 4,-311 62, 	7,-226 ' 15, 4,-237 
77, 5,-242 - 10,-263 • 18, 1,-222 
78, 6,-242 Fourth ;gondola- 19, 11,-277 
80, 16,-220 3, 16,-242 • 22, 9,-237 
89, 3,-225 5, 3,-259 26, 1,- 238 

• 91, Hr.-242 - 6,-259 29, 4,-222 
' 	94, 1,-241 6, 1,-259 31, 11,-238 
, 	96, 2,-225 - 11,-233 33, 3,-277 

102, 1,-242 11, 3,-259 ' - 7-13,-246 
109, 1, 2, 4,-311 16, 20, 2 ,-233 34, 1,-255 
116, 1,-240 20, 5,-220 - 3,-255 
117, 26,-233 32, 12,-242 35, 14,-23+ 
118, 3,-220 43, I, 2,-255 37, 4,-28+ 
130, 6,-235 50, 1,-221 , 63, 1,-222 
- 10,-225 Fifth Mundala- - 2,-228 
131, 6,-220 2, 11,-235 56, 23,-228 
139, 9,-220 11, 5,-242 ' 69, 4,-228 
143, 1,-226 

t 	152, 5,-253 
22, 4,-243 
29, 1,-211 

61, 2,-240 , 
- 6,-228 

164, 5, 6,-279 29, 16,-236 64, 4,-236 
- 20,-176 31, 4,-276 66, 11,--266 
- 25,-276 40, 6,-276 67, 6,-.243 
- 37,-279 42, 6,-220 . .76, 4,-222 
169, 3,- 59 - 13,-226 05, 1,-243 
171, 2,-235 	44, 8,- 69 87,  4,-248 

88,  
175, 6,-220 	 45, 4,-243 4,-248 
179, 2,-183, 246 	55, 6,-227 91, 1,-222 

' 93, 1,-228 183, 6,-138 	73, 10,-236 - 94, 1, 2,-238 
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Rig-veda continued- Rig-veda continued- Rig-veda continued-- Seventh Mandela- Ninth Mandela- Tenth Mandela- 
, sr, 3, 51-261  42, 2,-231 - 14,-240 
- 9,-234 - 62, 1,-103 95, 14,-212 104, 15,-212 73, 2,-239 96, 5,-223 Eighth Mandela- 76, 4,-265 - 11,-231 3, 3.-249 87, 3,-249 - 98, 9,-223 5, 18,-243 91, 5,-231 101, 2,-234 5, 24,-228 92, 3,-267 106, 6,-59 6, 10,-250 95, 1,-239 107, 6,-244. -11,-228 - 2,-265 109, 4,-250 -33,-236 • 96, 5-7,-266 110, 8,-257 - 41,-251 - 11,-222 111, 1,-244 - 43,-229 - 18,-251 112, 9,-252, 262 8, 8,-243 99, 4,-231 114, 8, 9,-277 12, 10,-229 107, 7,-251 115; 5,-252 - 14,-258 110, 7,-223 116, 9,-240 - 31,-240 114, 2,-234 . 117, 6,-212 13, 7,-262 Tenth Mandela- 125, 3-5,-257 - 26,-240 4, 5.-259 129, 2,-212 16, 7,-251 4, 6,-231 - 5,-59 19, 5, 6,-3 7, 2,-239 - 5-7,-280 20, 19,-229 14, 15,-223 - 6,-60 23, 14,-229 
26, 24,-229 20, 10,-253 130, 1-7,-2771. 
27, 11,-243 
- 13,-256 

21, 5,-259 
23, 5-7,-239 

139, 5,-260 
154, 2, 5,-250 

36, 7,-222 26, 4,-2G3 160, 3,-231 
39, 6,-229 27, 22,-252 167, 1,-250 
40, 4, 5,-230 31, 7,-280 176, 2,-258 
- 12,-229 34, 13,-212 177, 1,-258 
41, 2,229 36, 5,-260 190, 1,-250 
- 5, 6,-266 39, 14,-236, 267 Rishis, nature of their in- 
43, 2,-238 42, 1,-244 spiration, 125, 183 
44, 12,-230 54, 3,-221 "seers" 	of 	the 

hymns, 211 48, 3,-965 - 6,-234 
49, 9,-277 
51, 4,-234 

57, 2,-278 
- 3 
61, 7,-253 

,-229 	• distinguished 	as 
new and old, 218 ff. 52, 4,-262 62, 1, 3,-296 speak of them- 
selves 	as 	authors 	of 55, 11,-_230 

63, 7, 8,-230 - 4, 5,-246 
64, 6,-69, 267 63, 17,-244 hymns, 232 ff. 

cha- supernatural 65, 5 6, 12,-230 , 
77, 4,-238 

86, 5,-311 
66, 14,223 victor ascribed to, 2451f. 

78, 3,-263 67, 1,-239 of divine conscious 
inspiration, 252 ff. - 6, 7,-262 71, 1-6,-256 

79, 3,-234 71, 3,-105 their 	opposi e It 
views 	how 	reconcil- 84, 4, 5,-238 72, 1, 2,-249 

88, 4,--253 80, 7,--237 able, 274f. 
89, 3, 4,,-254 81, 4,-280 their confession of - 

ignorance, 279 ff. --10, 11.-253 88, 8,-253 
90, 16,-256 - 18,-280 their idea of in- - Ninth Mandela- 
9, 8,-231 

- 12, 7,267 

89, 3,-231 
- 5,-59 
90. 1 	61 
- 9

,-
,-3, 61, 89 

spiration different from 
that of 	later 	writers, 
2811. 25, 5,-265 

33, 5,-256 91, 8,-259 
- 13,-231 

the rival 	goda,283 
Ritual, 31 
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INDEX. 

Rber, Dr. E., his transla- S'ankara Acharya's corn- slipup, hisVedartha-pra- 
tions and introductions mentary on the Br, Ar. kasa, or commentary on 
to the Upanishads, 36, Up. quoted, 34, 204 R.V. quoted, 68 ff., 76, 
185, 193, 254, 284 

his Bhasha-pari- 
his 	the COMM. on 78, 80, 105, 206, 216, 

219 Chhandogya Up., 296 
chheda, 133 his 	the comm. on 

Prana Up. quoted, 191 his German trans- 
Sayugvan

t 
 296 

Siddhanta-muktavali, 133 
lation of the Vai4eshika on S'iksha. 206 the Taitt. Up. 

quoted, 191 aphorisms, 118, 120 Skambha, 3 
his 	the remarks on S'ankara Migra comm. on Skanda, 264 

doctrine of the Upani- Vaigeshika, 120, 125 S'lokas, 9, 205 
) 	shads, 173 

his 

	

	the remarks on 
Sankitya aphorisms, 133, . 	Smriti, 21, 181, and passim 

168 Smritis, 	extent and con:- Sankhys, 193 Sankliva-kruika, 138, 166 ditions of their autho- Romaharshana, 39 	. Sankhia-pravaehana-bha- rity, 181 ff. Roth, Illustrations of Ni- 
rnkta, 47, 230, 246 f. 

Rudra, 64, 234 

shya, 196 if. 
s,an tari, 45 Sobhari, 229 

Soma, god, 8, 223 
source of inspira- Saptadasa-stoma, 11 

composed of the 
Sama-veda, 27 tion, 264 ff. 14, Sarasvati, 	goddess, 

254 f., 257, 282 Rudras, 102, 234 the - 	mother of Somaiarman, 92 
A 

S 
Vedas, 14 

the 	41 river, 
Soul, unity of, 190, 203 
Souls, 	diversity 	of, 	169, 

175  S'arIraka - mimansa - bhii- 
S'abara, Svamin, 70, 80 slip', 98 See S'ankara Sound, eternity of, affirm-

ed, 71 ff., 90 ff. 
Sacrifices, the five great, 20 AcharYa denied, 	89, 	109, 

137 Sacrifice eternal, 6 'ariraka S 	sutras, 98 
Sadasaspati, 258 
Sadliyas, 6, 12 

Sarra-darsana-sang,raha-
86 ff. Species or Genera eternal, 

102 
Sagara, sons of, 190, 192 S'atapatha Brahmana, Sphota, 44, 104 f., 136 f. 
S'alchas of the Veda, 37, 

42, 56 
quoted-, 

iii. 4, 1, 22,-47 
S romans., 34 
S'ruti, 24 S'akti, 164, 173, 306 iv. 1, 2, 19,-53 Brava, 20 Sfima-rath antara, 11 vi. 1, 1, 8,-7 Stoma, 224 Sama-veda, impurity of its - 1, 2, 19,-5 Stuti, 224 sound, 26 f. 

1. 299 

	

	252 quoted, 
vii. 5, 2, 52,-9 Sodas, 277 
ix. 4, 4, 4,-223 S'udras, unfit for study of Saman, 224 x. 	3, 6, 12,-31 Veda, 42, 68, 99, 292ff. Saman-verses, 11 

S'ami wood, 46 
- 4, 2, 21,-14 
- 6, 5, 4,-104 may 	attain --- 	 the 

Samidhenis, 213 xi. 6, 1, 1,-48 highest bliss, 178 
S 'masa, 224 - 5, 6,1-7, 10,-18 S'uka, 43 
Sain carga-vidyri, 295 ff. -6, 8, 1,-4 Suinati, 224 
Sanaka, 34 xiv. 4, 3, 12,-9 Sumantu, 39, 40, 42, 45 
Sanatkumara, 32 f. - 	5, 4, 10,-8 Superior science, 31, 206 

sS'andilya, an ancient sage, 
178 

author 	of 	the 

- 7, 1, 22,-33 
Sattva guna, 12, 32, 150 

Sushtuti, 224 
SarYa' 6  f" 266  

hakti Sutras quoted, D ,,a Satvata-sraithita (the Blia- 
gavata Pur.) 12 SSa,tadlia39'240, 254 

Srfilla, '254 177 f. Satyakattia, 299 Svar, 5, 7, 14 S'ankara Kebarya's corn- 
mentary on the Brahma 

Satyavalm, 31 
Satyavati, 45 Svarbhann, 276 

Sutras quoted, 62, 98 ff., S'aunaka, 297, 305 	i Svayamblinva 	roanvan- 
106, 	108, 	140 ff., 	177, S'aunakas, 65 	 taro, 39 f. 
182, 185 ff., 203, 289, Savitri, 263 fi'vetaketu, 155 
291 ff. Savitri, 7, 14 S'veta.41 atara, sage, 	284 
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S'vctaivatnra Upanishad U Varatri, 256 
quoted-  ,, Vasavyd

' 
 41 

. iv. 5,-165 Udayana Acharyya, 128 Vashat, 2 51 
- 10,-164 Uddalaka. 2i.runi 286 Vashatkara, 14, 21 
V. 2,-484, 188 ff., 283 Uktba, 224, 278' Vasishtha, 34, 246 ff. 
vi. 6,--176 Jkthya, 11 Vasishthas, 223, 246 
- 11,-171 'Ulysses, 270 Vastoshpati, 253 
- 18,-304 Vasus, 102, 226, 234 
- 21,-284 Unborn Female, 165, 171 

Unborn Male, 165 Vatsa, 243 
S'yEtviliva, 222 Upabhrit, 20 Vatsplyana quoted, 115 

Upanishads, 1, 2, 138, and .Tii_yu, 5 f.,222 	,s,.   

T 
• passim 

superior to other 
v ayu Parana, x i f., 39, 
• 51 

Taittirryas, 61 
Taittiriya Ars.nyaka, 	vii, 

8,-22 
Taittiriya Brahmans [?],. 

parts of the Veda, 31 
their doctrines Ind- 

tun- Vedantas, 1, see Up
shads 

Vedanta Sutras, 98 ff. 
Vedartha-prakaga on R.V. 

quoted, 581f., 80 
T.S., 83 ff. ou 

' 	form according to S'an-
kara, but really various, 
108, 175 	 . 

Vedas, general account of, 
1 f. 

division into Man- 

275 
upapuranas.  30 
Urva.4I, 45 ff., 205, 247 
Uirmas, 249 
Ushas, 243 
Ushmas, 44 
Er sbnih metro, 11, 278 
Uttararani, 47 

quoted- 
ii. 3, 10, 1,-8 
- 4, 2, 6,-278 
- 8, 8, 5,-10, 234 
iii. 3, 9, 1, 
- 10, 11, 3,-16 

tra and Brahmans, 1, 62 
from sprang 	sacri- 

, 3 
from Skambha, 3 
from Indra, 4 - 12, 9, 1,-15 
from Time, 4 Taittiriya Safilita quoted, 

i. 2, 1, 1,-59f. 
V 

from the Odana- 
oblation, 4 

worship objects of 
ii. 5, 8, 3,-212 
vii. 3, 1, 4,--17 

Vach, 8, 10, 101f., 253f., 
266 f., 282 

and supplication, 4 
sprang from Agni, 

Taittiriya Upanishad, 65 Vachas, 224 
Vajasaneyins, 53 ----- comm. on, 191 

Vayu, and Sarya, 4 f., 61 Vajasaneyi ritual, 53 Tamas, 12, 32, 150, 202 - 	Saiiihita quoted- 
iii. 53,-229 

their eternity af-
firmed, 6, 18, 71, 76, 78, Tatuasa works, 202 

Tapas, 250 v. 2,-46 106, 303 
Tarka-sangraha, 127, 133, 

la) 
xiii. 63,-9 
xvi. 53,-60 

their 	de eternity 	- 
nied, 109, 117, 119,130 

Taksh (to fabricate), 232, 
235 

xviii. 52,-223 
xxx. 18,--53 

134 
their superhuman 

character (apauruskeye. Telemachus, 273 Vajins, 61 f. 
Thamyris, 269 Vatrapa, 11 tva), 6 
Thirlwall, Bp., his history 

of Greece, 274 
Vailampayana, 39, 40, 42, 

45, 50 ff. 
the sources 	of 

names, forms, and fune- 
Tikshnasringa, 264 Vaigeshika, 106, 175 tions of creatures, 6, 16, 0 
Time, 4 Vaisbnavas, 195 104 
Tiraicla

' 
 238 Vaisvanara (Agni), 237 created by Praia- 

pati and from the waters, Tittiri, 77, 83 Vaivasvata 	Manvantara, 
Treta-yuga, 37, 45, 47 31 f., 45 8, 14 

the breathing of Triple belence, S Va k trat tin da (Ganef! a) ,264 
the great Being, 8, 135, Trisarvi, 53 Valalchil) a xi. 6,-262 

Trishtubh, 278 VOlmiki, 77 205 
by created 	means Trita, 212 Vanilla, 227, 243, 247 1., 

Trims, 277 262 
source of 

of speech and soul, 9 
one with speech, Trivrit, 11 incpira- 

Tv ashtri, 252 tion, 262, 266 mind, and breath, 9 

21 • 
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Vedas dug from the mind- Vedas voice of 	1.;11.tpa' 
	

, 	V,.d. ,, Le,, ini:. rlyir d by 
ocean, 10 

the hair 	Pra- are 	of 
39 	,, 

their hyinni f cm 
' 	thcol,., 7•Tri:.. 	107 
' 	--:— ei.I.,. 	,i-- of the 

japati's beard, 10 
the 

the inferior scion r ', :-.. I 
classed widt_cliair. 

I 	5:111c t ..t.ts ais tit L Nyitya, 
3iaiiii.shika, • and San- offspring 	of 

Vach, 10 s'astras, 31, 33 khya in support of their 
their ceremonial authority, but 	against created separately 

from Brahma's months, 
10 f. 

part decried in the Bha- 
gavad Cita, Chhandogya 

their eternity, 103 ff. 
texts 	inter- of, 

preted 	variously 	by se. characterized Upanishad, and Bhaga- 
verally by the different 
gunas, 12 

vats. Purina, 32 ff. 
in the state of pro- 

different 	philosophers, 
138 ft'. 

found sleep arc no Ve- 
das, 34 

distinguished from createdbyBrahma, 
' 12 all 	other 	S'astras 	by 

the Gayatri their Soul 	known . 	not being independent and • 
mother, 12 f. through them, 36 infallible, 179 ff. 

from dif. created recapitulation 	of 
ferent parts of Brahma's 

originally 	one, 
37 ff., 47 arguments in support of 

body, 13 division 	37 ff. of their authority, with re- 
their created by Achyu- marks, 207 ff. 

ta, 14 
-7— 	original ex- 

tent, 38, 40 ideas 	the of 	rishis 
regarding the origin of Sarasvati their mo- for their 

ther, 14 
necessity 

division,40 f. their hymns, 217 if. 
all things compre be heard caiinot hymns of, distin- 

prehended in them, 15 . 
respee- sources 

by women, S'ildras, etc., 
42, 299 

guished as oldand new, 
224 ff.  

tively of form, motion, 
and heat, 15 

breathings of Ma- 

account hymns of, made, discrepant 
of their division, 47 

carried off 	two 
fabricated, or generated, 
by the rishis, 232 ff. 

hes'vara, 16 
by 

Asuras but recovered by hymns of, ascribed 
to the inspiration of the 
gods, 252 ff. 

infinite in extent, Brahmii, 49 
form the eye of 17 

Brahma, 49 Vishnu composed of, a magi- hymns 
cal power attributed to, 
276 ff. 

of them, 18, 27 
study of, a sacri. 

theirperiodical dis- 
appearance, 49 

flee, 20 hostility of mutual sprang from the 
adherents 	of different 
Vedas, 49 ff. 

leavings of the sacrifice, 
287 

of, its bone- study 
fits, 21 

encomiums on stu- schism among ad- Vodhas, 219 
dy of, 21 ff. 

useless to the do- 
heronts of Yajur-veda, 
and its separation into 

Verbal brahma, 35 
Videha, 56 

prayed, 26 white and black, 50 ff. Vidhi, 64 
recollecting 	and them —vindicationof Vidura, 296, 300 

repeating theta removes 
sin, 26 

the 

against objections, and 
defence of their autho- 

Vidvan - mode - tarangini, 
208 

rity, by their commen- 
tators, 57 ff. 

-- arguments of the 

Vijnfina 	Bhikahu, 	133, 
172, 196, and passim 

Vidya, 205 
D energy and 

body of Vishnu
' 	

and 
severally the substance 
of Brahma, Vishnu, and Mimansakas in favour Vimada, 239 f,, 253 
Rudra, 27 of their eternity end au- Vimadas, 239 

the created after thority, 70 ff. 	' Vipas chit, 219 
Puranas 27 "seen" 	by 	the Vipra, 218 

insufficient without rishis, 85, 212 Viraj metre, 11, 278 
the Itihasas and the Pu- reasonings of the Virochana, 142 
ranas, 29 

by Brah- corrected 
Vedantists on their eter- 
nity and authority, 98ff. 

sprang from Brah- 
ina, 106 

Virapa, 69, 75, 220, 246, 
267 

Vishnu, 37, 40, 63, 244, 
262, 266 

ma-vaivartta 	Purina, 
30 
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ishu; composed of the Vrihaduktha, 234 Wilson, Prof. H. H., 2 
Veda, IS, 127 Vrihat-srann, 11 translationof Visit- 

rat Puriina, 11, 62, 193, 
and passim 

, islinu Purina quoted,- 
i. 2, 13,-4 

Vribaspati, 	heretical 
teacher, 202 

.. 6, 48 ff.,-I0 Vriluispati, 	author of a translation 	Rig- -.--- 	of 
veils., 2 - 45, 458,,--16 sturiti, 181 

,-- El, 54,-201 Vrisha, 264 Srinkhyakilrik6, 44 
Women unlit for the study ii. 11, 5 ff.,-26 Vrittra, 228 

iii. 2, 12,-49 Vyrihritis, 44 of the Veda, 42, 68 
-. 2, I'8 iiv.,--  37 Pyrallut, 300 
- 3, 4 ff.,-,--37 Vyakhyfinas, 205 
- 3, 19 ff.,-18 Vyrisa, 37, 77, 80 Y 
- 4, 111.,-38 
- 5, 2 ff.,-49 Yainadatta, 102 
,- 6, 224,-18 W Yiirit-paribhashri, 62 
- 18, 22,-128 Yalnavalltya, 40 ff. 

, 
	

iv. 6,-,-4-7 Weber, Prof., Ind, Lit., Ytquilt, 224 
Nris'vrimitra, 	247 1., 276, 

283 
63 

Ind. Stud., 22,47, 
Ytipish-yerses, 11 
Yama (Agni ?), 24 

63 ff., 193 f, 296, and Vie.vanfilha Bhattficliry- Yams, 245, 250 
1 	ya, 108, 217 passim Yilska, tee Igirukta 
IViiiv5vasu, 260 Yoga aphorisms, 184, 201 San. Spec., Vaj. 

275 Visvederas, 102 Yogas, 137 
Vivasvat, 286 Whitney, Prof, his Tin- Yogins, 126 
Viyukta, 129 ion referred to, 268 Yukta, 126 

THE. END. 

STEP111:ti Att6TIN, PaINTER, likatTrOttL. 
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