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PREFACE.

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

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

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

! The contents of these chapters are not, however, absolutely new, but

drawn from articles which I have contributed to the Journal of the Royal
Asiatic Society since the first edifion of the volume appeared.
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stance remains the same have been so generally expanded
that comparatively little continues without some altera-
tion of greater or less importance.

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

The Introduction (pp. 1-6) contains a very rapid sur-
vey of the sources from which our information on the
subject of caste is to be derived, viz. the Vedic hymns,
the Brahmanas, the Epic_peems, and the Purdnas, in
which the chronological“order and the general charac-
teristics of these-<forks are stated.

)4 first chapter (pp. 1-160) comprehends the myth-
ical accounts of the creation of man and of the origin
of castes which are to be found in the Vedic hymns, in
the Brahmanas and their appendages, in the Ramayana,
the Mahabharata, and the Puranas. ' The first section
(pp. 7-18) contains a translation of the celebrated hymn
called Purusha Stkta, which appears to be the oldest
extant authority for attributing a separate origin to the
four castes, and a discussion of the question whether the
creation there described was intended by its author to
convey a literal or an allegorical sense. The second,
third, and fourth sections (pp. 15-34) adduce a senes of
passages from the works standing next in ehronologlcal
order to the hymns of the Rig-veda, which differ more
or less widely from the accouht of the creation given in

- the-Purusha Siikta, and therefore justify the conclusion
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that in the Vedic age no uniform orthodox and authori-
tative doctrine existed in regard to the origin of castes.
In the fifth section (pp. 85—42) the different passages in
Manuw’s Institutes which bear upon the subject are
quoted, and shewn to be not altogether in harmony with
each other. The sixth section (pp. 43—49) describes the
system of great mundane periods called Yugas, Man-
vantaras, and Kalpas, as explained in the Purfinas, and
shews that no traces of these periods are to be found in
the hymns of the Rig-veda, and but few in the Brih-
manas (compare p. 215 £.). Sections seventh and eighth
(pp-A9-107) contain the accounts of the different crea-
tions, including that of the castes, and of the primeval
state of mankind, which are given in the Vishnu, Vayu,
and Markandeya Puranas, together with references (sec
pp- 52 ff., 68 ff.) to passages in the Brahmanas, which ap-
pear to have furnished some of the germs of the various
Puranic representations, and a comparison of the details
of the latter with each other which proves that in some
respects they are mutually irreconcileable (see pp. 65 ff.,
102 ). The ninth section (pp. 107-114) adduces the
accounts of Brahma’s passion for his daughter, which
are given in the Aitareya Brihmana and the Matsya
Purana. In the tenth section (pp. 114-122) arc cmbraced
such notices connected with the subjcet of this volume as
Itave observed in the Ramayana. In one of the passages
men of all the four castes are said to be the offspring of
Manu, a female, the daughter of Daksha, and wife of
Kasyapa. The eleventh section contains a collection of
texts from the Mahabharata and its appendage the Iari- -
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vams$a, in which various and diserepant explanations are
given of the existing diversity of castes, one of them
representing all the four classes as descendants of Manu
Vaivasvata (p. 126), others attributing the distinetion of
classes to an original and separate creation of each, which,
howerver, is not always described as occurring in the same,
manner (pp. 128 ff. and 153); whilst others, again, more
reasonably, declare the distinction to have arisen out of
differences of character and action. This section, ag
well as the one which precedes it, also embraces accounts
of the perfection which prevailed in the first yugas, and
of the gradually increasing degeneracy which ensued in
those that followed. The twelfth section (pp. 155-158)
contains extracts from the Bhagavata Purana, which
coincide for the most part with those drawn from the
other authorities. One text, however, describes mankind
as the offspring of Aryaman and Matrikd ; and another
distinctly declares that there was originally but one caste.
The thirteenth section (pp. 159 f.) sums up the results of
the entire chapter, and asserts the conclusion that the
sacred books of the Hindus contain no uniform or con-
sistent theory of the origin of caste; but, on the con-
trary, offer a great variety of explanations, mythical,
mystical, and rationalistic, to account for this social phe-
nomenon.

The second chapter (pp. 160-238) treats of the tra-
dition of the descent of the Indian nation from Manu.
The first section (pp. 162-181) contains a series of texts
from the Rig-veda, which speak of Manu as the pro-
~ genitor of the race to which the authors of the hymns
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belonged, and as the first institutor of religious rites;
and adverts to certain terms employed in the hymns,
either to denote mankind in general or to signify certain
tribal divisions. The second section (pp. 181-196) ad-
duces a number of legends and notices regarding Manu
from the Brahmanas and other works next in order of
antiquity to the hymns of the Rig-veda. The most in-
teresting and important of these legends is that of the
deluge, as given in the Satapatha Brahmana, which is
afterwards (pp. 216 ff.) compared with the later versions
of the same story found in the Mahabharata and the
Matsya, Bhagavata and Agni Puranas, which are ex-
tracted in the third section (pp. 196-220). Some re-
marks of M. Burnouf and Professor Weber, on the
question whether the legend of a deluge was indigenous
in India, or derived from a Semitic source, are noticed
in pp. 216f. The fourth section adduces the legendary
accounts of the rise of castes among the descendants of
Manu and Atri, which are found in the Purainas; and
quotes a story given in the Mahabharata about king
Vitahavya, a Kshattriya, being transformed into a Brah-
man by the mere word of the sage Bhrigu.

In the third chapter (pp. 289-295) I have endeavourcd
to shew what light is thrown by a study of the hymns of
the Rig- and Atharva-vedas upon the mutual relations of
the different classes of Indian society at the time when
those hymns were composed. In the first scetion (pp.
240-266) the various texts of the Rig-veda in which the
words brahmén and brihmana oceur are cited, and an
attempt is made to determine the scnses in which, those
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words are there employed. The result of this examina-
tion is that in none of the hymns of the Rig-veda, except
the Purusha Stkta, is there any distinet reference to a
recognized system of four castes, although the occasional
use of the word Brahmana, which is apparently equi-
valent to Brahma-putra, or “the son of a priest,” and
other indications seem to justify the conclusion that the
priesthood had already become a profession, although it
did not yet form an exclusive caste (see pp. 258 f., 263 ff.).
The second section (pp. 265-280) is made up of quota-
tions from the hymns of the Rig-veda and various other
later works, adduced to shew that persons who according
to ancient Indian tradition were not of priestly families
were in many instances reputed to be authors of Vedic
hymns, and in two cases, at least, are even said to have
exercised priestly functions. These two cases are those
(1) of Devapi (pp. 2691.), and (2) of Vi§vamitra, which is
afterwards treated at great length in the fourth chapter.
This section concludes with a passage from the Matsya
Purana, which not only speaks of the Kshattriyas Manu,
Ida, and Puraravas, as “utterers of Vedic hymns”
(mantra-vadinah) ; but also names three VaiSyas, Bha-
landa, Vandya, and Sankirtti, as ¢ composers of hymns”
(manira-kritah). The third section (pp. 280-289) shews
by quotations from the Atharva-veda that at the period
when those portions of that collection which are later
than the greater part of the Rig-veda were composcd,
the pretensions of the Brahmans had been considerably
developed. The fourth section (pp. 289-295) gives
an aecount of the opinions ®xpressed by Professor
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R. Roth and Dr. M. Haug regarding the origin of
castes.

The fourth chapter (pp. 296-479) contains a series of
legendary illustrations derived from the Ramayana, the
Mahabharata, and the Purinas, of the struggle which
appears to have occurred in the early ages of Indian
history between the Brahmans and the Kshattriyas, after
the former had begun to constitute an exclusive sacerdotal
class, but before their rights had become accurately defined
by long prescription, and when the members of the ruling
caste were still indisposed to admit their pretensions.
I need not here state in detail the contents of the first
five sections (pp. 296-317) which record various legends
descriptive of the ruin which is said to have overtaken
different princes by whom the Brahmans were slighted
and their claims resisted. The sixth and following
sections down to the thirteenth (pp. 317-426) contain,
first, such references to the two renowned rivals, Va-
sishtha and Vi$vamitra as are found in the hymns of
the Rig-veda, and which represent them both as Vedic
rishis ; secondly, such notices of them as occur in the
Brahmanas, and shew that ViSvamitra, as well as Va-
sishtha, had officiated as' a priest; and, thirdly, a series
of legends from the Ramayyana and Mahabharata which
describe the repeated struggles for supcriority in which
they were engaged, and attempt, by a varicty of
fictions, involving miraculous elements, to explain the
manner in which Vi§vimitra became a Brihman, and
to account for the fact which was so distinctly eer-
tificd by tradition (see pp. 361 ff.), but appesmd S0, un-
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accountable in later ages (see pp. 2651£., 3641t.), that that
famous personage, although notoriously a Kshattriya by
birth, had nevertheless exercised sacerdotal functions.?
The fourteenth section (pp. 426-430) contains a story
from the Satapatha Brahmana about king Janaka, a Ra-
janya, renowned for his stoical temperament and religious
knowledge, who communicated theological instruction to

2 As I have omitted in the body of the work to say anything of the views
of Signor Angelo de Gubernatis about the purport of the Vedic texts
relating to Vasishtha and Visvamitra, I may state here that this young
Ttalian Sanskritist, in his Essay, entitled “Fonti Vediche dell’ Epopea”
(see the Rivista Orientale, vol. i. pp. 409 ff,, 478 ff), combats the opinion
of Professor Roth that these passages refer to two historical personages,
and to real events in which they played a part; and objects that Roth
“to0k no account of the possibility that a legend of the heavens may have
been based upon a human foundation” (p. 409). Signor de Gubernatis
further observes that the 33rd and 53rd hymns of the third Mandala of the
Rig-veda “may perhaps have been recited at a later period in connection
with some battle which really occured, but that the fact which they cele-
brate seems to be much more ancient, and to be lost in a very remote
myth” (p. 410). Visvamitra, he considers, is one of the appellations of
the sun, and as both the person who bears this name, and Indra are the
sons of Kusika, they must be brothers (p. 412. See, however, the remarks
in p. 347f of this volume on the epithet Kausika as applied to Indra).
Sudas, according to Signor de Gubernatis (p. 413), denotes the horse of the
sun, or the sun himself, while Vasishtha is the greatest of the Vasus, and
denotes Agni, the solar fire, and means, like Visvamitra, the sun (p. 483).
Signor de Gubernatis is further of opinion (pp. 414, 478, 479, and 483) that
both the 33rd and 53rd hymns of the third, and the 18th hymn of the
seventh Mandala are comparatively modern ; that the names of Kusikas
and Vigvamitras claimed by the authors of‘the two former, are fraudu-
lently assumed ; while the last (the 18th hymn of the seventh Mandala) was
composed by a sacerdotal family who claimed Vasishtha as its founder.
I will only remark that the theory of Signor de Gubernatis appears to me
to be an improbable one. But the only point of much importance for my
own special purpose is that ancient Indian tradition represents both
Vasishtha and Visvamitra as real personages, the one of either directly
divine, or of sacerdotal descent, and the other of royal lineage. They
may-however, have been nothing more than legendary creations, the

_ fictifjous ymi of the familics whicﬁ___bore the same name.
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some eminent Brahmans, and became a member of their
class. In the fifteenth section (pp. 431-436) two other
instances are adduced from the same Brahmana and f{rom
two of the Upanishads, of Kshattriyas who were in pos-
session of truths unknown to the Brahmans, and who,
contrary to the usual rule, became the teachers of the
latter. The sixteenth section (pp. 436-440) contains an
extract from the Aitareya DBrahmana regarding king
Vigvantara who, after at first attempting to prevent
the Syaparna Brahmans from officiating at his sacrifice,
became at length convinced by one of their number of
their superior knowledge, and accepted their services.
In the seventeenth section (pp. 440-442) a story is told
of Matanga, the spurious offspring of a Brihman woman
by a man of inferior caste, who failed, in spite of his
severe and protracted austerities, to elevate himself (as
Vi§vamitra had done) to the rank of a Brihman. The
eighteenth section (pp. 442-479) contains a scrics of
legends, chiefly from the Mahabharata, regarding tho
repeated exterminations of the Kshattriyas by the war-
like Brahman Paraurima of the race of Bhrigu, and
the ultimate restoration of the warrior tribe, and a
variety of extravagant illustrations of the supernatural
power of the Brahmans, rclated by the god Vayu to
king Arjuna, who began by denying the superiority of
the priests, but was at length compelled to succumb
to the overwhelming evidence adduced by his aerial
monitor.

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

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

The Appendix (pp. 505-515) contains some supple-
mentary notes.

As in the previous edition, I have been ecareful to
acknowledge in the text and notes of this volume the
assistance which I have derived from the writings of the
different Sanskrit Scholars who have treated of the same
subjects. It will, however, be well to specify here the
various publications to which I have been indebted for
materials. In 1858, I wrote thus: ¢ It will be seen at
once that my greatest obligations are due to Professor
H. H. Wilson, whose translation of the Vishnu Purana,
with abundant and valuable notes, derived chiefly from
the other Puranas, was almost indispensable to the suc-
~cessful completion of such an attempt as the present.”
In this second edition also I have had constant occasion
to recur to Wilson’s important work, now improved and
enricn~d by the additional notes of the editor Dr. Fitz-
edwerd Tlall. Tt is to his editior, so far as it has yet ap-
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peared, that my references have been made. I acknow-
ledged at the same time the aid which I had received
from M. Langlois’ French translation of the Harivafiga,
and from M. Burnouf’s French translation of the first
nine books of the Bhagavata Purana, which opened up
an easy access to the contents of the original works. A
large amount of materials has also been supplied to me,
either formerly or for the preparation of the present
edition, by Mr. Colebrooke’s Miscellaneous Essays; by
Professor C. Lassen’s Indian Antiquities; Professor
Rudolph Roth’s Dissertations on the Literature and
History of the Vedas, and contributions to the Journal of
the German Oriental Society, and to Weber’s Indische
Studien, ete.; Professor Weber’s numerous articles in
the same Journals, and his History of Indian Literature;
Professor Max Miller’s History of Ancient Sanskrit
Literature, Chips from a German Workshop, article on
the Funeral rites of the Brahmans, etc.; Professor
Benfey’s Glossary of the Sama Veda, and translations
of Vedic hymns; Dr. Haug’s text and translation of
the Aitareya Brahmana: while much valuable aid has
been derived from the written communications with
which I have been favoured by Professor Aufrecht,
as well as from his Catalogue of the Bodlcian Sanskrit
MSS. I am also indebted to Professor Miller for point-
ing out two texts which will be found in the Appendix,
and to Professor Goldsticker for copying for me two
passages of Kumarila Bhatta’s Mimansa-varttika, which
are printed in the same place, and for making some

corrections in my translations of them. n
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I formerly observed that at the same time my own
researches had *enabled me to collect a good many
texts which T had not found elsewhere adduced ;”’ and
the same remark applies to a considerable portion of
the new matter which has been adduced in the present
cdition.
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1 399, 4, 18, for ¢ 58, 18” read * 5§, 18.”

s 487, 4 2, for ¢ thei xdesertion”’ read * their desertion.”



ORIGINAL SANSKRIT TEXTS.

PART FIRST.

INTRODUCTION

CONTAINING A PRELIMINARY SURVEY OF THE SOURCES OF
' INFORMATION.

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

There are, as every student of Indian literature is aware, four
Vedas,—the Rig-veda, the Sama-veda, the Yajur-veda, and the Atharva-
veda. Each of the collections of works known as a Veda consists of
two parts, which are called its manira and its brahmanae.! The Man-
tras are either metrical hymns, or prose forms of prayer. The Rig-
veda and the Samaveda consist only of mantras of the former descrip-
tion. The Brahmanas contain regulations regarding the employment
of the mantras, and the celebration of the various rites of sacrifice,
and also embrace certain treatises called Aranyakas, and others called
Upanishads or Vedantas (so called from their being the concluding
portions of each Veda), which expound the mystical sense of some of
the ceremonies, and discuss the nature of the godhead, and the means
of acquiring religious knowledge with a view to final liberation.

The part of each Veda which contains the mantras, or hymns, is -
called its Sanhitd.? Thus the Rig-veda Sanhita means the collection of
hymns belonging to the Rig-veda. Of the four collections of hymns,
that belonging to the last-mentioned Veda, which contains no less than
1,017 of these compositions, is by far the most important for historical
purposes. Next in value must be reckoned those hymns of the Atharva-
veda, which are peculiar to that collection, another portion of which,
however, is borrowed, in most cases, verbatim, from the Rig-veda.?

! Sayana says in his commentary on the Rigveda (vol. p. i. p. 4): Mantra-brah
smandtmakam tavad adushiom lakshanam | ata eva Apastambo yajna-paribhashayam
eviha * mantra-brahmanayor veda-namadheyam’ | ¢ The definition (of the Veda) as a
book composed of mantra and brakmana, is unobjectionable. Hence Apastamba says
in the Yajnaparibhasha, ¢ Mantra and Brahmana have the name of Veda.’”’

2 This definition applies to all the Sanhitds, except that of the Taittirlya, or Black
Yajur, Veda, in which Mantra and Brahmana are combined. But even this Sanhita
had a separate Brahmana conneeted with it. Sce Miiller's Anc Sansk. Lit. - 350,
and Weber's Indische Literaturgeschichte, p. 83. The gencral character of the Vajas-
aneyl and Atharva Sanhitas is not affected by the fact that the last section of the

former is an Upanishad, and that the fifteenth book of the latter has something of the
natyre of a Brahmana, ~

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

Yadyapi mantrabrakmanatmako vedas tathapi brahmanasya mantra-
vyakhana-rapatvad mantra evadau samdmnatal | ¢ Although the Veda
is formed both of Mantra and Brahmana, yet as the Brihmana consists
of an explanation of the Mantras, it is the latter which were at first
recorded.’”” ¢

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

* See also the passage quoted from the Nirukta in p. 174 of the 2nd vol. of
this work, and that cited from Sayana in p. 195 of the same vol. Compare the
the following passage of the Mundaka Upanishad, i. 2, 1: Zud etat satyam mantreshu
karmini kavayo yany apasyams tani tretiyim bahudhii santating | ¢ This is true :

- the rites which the rishis saw (.. discovered by revelation) in the hymns—these
rites were in great variety cclebrated in the Treta (age).”

® Bee vol. ii. of this work, p. 195, and the article on the Interpretation of the
Veda” in the Journal of the Royal Asiatic Society, vol. ii. new series, pp. 316 ff,

6 See vol.il. of this work, pp. 178 ff, and my article on the “ Interprotation of the
Veda” in the Journal of the Royal Asiafic Society, vol. ii. new series, pp. 327,

7 8ee vol. il. of this work, pp. 216 £. .

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

No sufficient data exist for determining with exactness the period
at which the hymns were composed. Professor Miiller divides them
into two classes, the Mantras or more recent hymns, which he supposes
may have been produced between 1000 and 800 years,—and the
older hymus, to which he applies the name of Chhandas, and which
he conceives may have been composed between 1200 and 1000 years,—
before the Christian era. Other scholars are of opinion that they may
be even older (see Miiller's Anc. Sansk. Lit., p. 572, and the Preface to
the 4th Vol. of the same author’s edition of the Rig-veda, pp. iv.-xiii).
This view is shared by Dr. Haug, who thus writes in his introduction
to the Aitareya Brihwana, p. 47: “ We do not hesitate, therefore, to
assign the composition of the bulk of the Brahmanas to the years
1400-1200 B.c. ; for the Samhitd we require a period of a¢ lewst 500~
600 years, with an interval of about two hundred years between the
end of the proper Brihmana period. Thus we obtain for the bulk of -
Samhita the space from 14C0-2000; the oldest hymns and sacrificial.
formulas may be a few hundred years more ancient still, so that we
would fix the very commencement of Vedic literature between 2000-
2400. B.c.” ’

¢ Ses vol. ii. of this work, pp. 206 ff., and vol. iii. pp. 116 f., 121 f.
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Next in order of time to the most recent of the hymns come, of
course, the Brihmanas. Of these (1) the Aitareya and Sankhdyana
are connected with the Rig-veda; (2) the Tandya, the Panchaviriga and
the Chhandogya with the Sdma-veda; (3) the Taittiriya with the Tait-
tiriya or Black Yajur-veda; (4) the Satapatha with the Vajasaneyi San-
hita or White Yajur-veda; and (5)the Gopatha with the Atharva-veda.”
These works, written in prose, prescribe, as I have already intimated, the
manner in which the Mantras are to be used and the various rites of sacri-
fice to be celebrated. They also expound the mystical signification of
some of the ceremonies, and adduce a variety of legends to illustrate the
origin and efficacy of some of the ritual prescriptions. That in order of
age the Brahmanas stand next to the Mantras is proved by their simple
antiquated, and tautological style, as well as by the character of their
language, which, though approaching more nearly than that of the
hymns, to classical or Paninean Sanskrit, is yet distinguished by certain
archaisms both of vocabulary and of grammatical form which are un-
known to the Itihdsas and Purinas.!* The most recent portions of the
Brahmanas are the Aranyakas and Upanishads, of which the character
and contents have been already summarily indicated. The remaining
works which form the basis of our investigations come under the de-
signation of Smriti, as distinguished from that of Sruti, which is ap-
plied to the Mantras, Brahmanas, Aranyakas, and Upanishads.

The term Smriti includes (1) the Vedangas, such as the Nirukta of
Yaska, (2) the Sttras or aphorisms, §rawte and grikya, or sacrificial and
domestic, etec., (8) the Institutes of Manu, (4) the Itihdsas and Purinas.
To the class of Itihasas belong (1) the Ramayana (said to be the work
of Valmiki), which contains an account in great part, at least, fabulous,
of the adventures of Rama, and the Mahabharata, which describes the
wars and adventures of the Kurus and Pandus, and embraces also a
great variety of episodes and numerous mythological narratives, as well
as religious, philosophical, and political discussions, which are inter-
woven with, or interpolated in, the framework of the poem. This

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

M See, for example, the 8'. P. Br.xi. 5, 1, 15; and the Taitt. Sanhita, ii. 2, 1’6, 2,

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

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

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

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

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



CHAPTER I

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

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

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

Secr. 1.—90¢h Hymn of the 10th Book of the Rig-veda Sanhita, callsd
Purusha Sukta, or the hymn to Purusha.

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

R. V. x. 90. 1. Sohasra-$irsha Purushah sahasrakshalk sahasra-
pat | sa bhumim visvato vritva atyatishthad dasangulam | 2. Purushah
evedarm sarvem yad bhutam yachcha bhavyam | utamyitatvasyesano yad
annendtirohats | 3. Etavan asya makimd ato jydyamscha Purushak
| pado ’sya visva bhutani tripad asyamritam divi | 4. Tripad ardhvae
ud ait Purushal pado 'syehabhavat punak | tato vishvan vyakramat
sasananasane abhi | 5. tasmad Viral ajayata Virdjo adhi Parushak
| sa jato aty arichyata paschad bhwmim atho purak | 6. Yat Purushena
havisha devah yajnam atenvata | vasanto asyasid dajyem grishmah vdk-
mak Sorad havih | 1. Tam yajnam barkishi praoukshan Purushan
Jatam agratak | tena devah ayejanta sadhyak rishaya$ cha ye | 8.
Tasmad yajnat sarvahutah sambhritam prishadajyam | pasun tams chakre
vayavyan arenyan gramyas cha ye | 9. Tasmad yajnat sarvahuteh
yate | 10. Tasmad asva ajayante ye ke cha ubhayadatah | gavo ha
Jagnare tasmat tasmaj jatak ajavayak | 11. Yat Purushaim vi ada-
dhuh  katidha vi akalpayan | wmukham kim asya kaw bakw ke wra
pada uchyete | 12. Brakmano ’sya mukham dastd bakw rajanyalk
kritah | ara ted asya yad veiSyak padbhyam S$udro ajayate | 13.
chandramah manaso jatas chalshok suryo ajayate | mukhad Indras
cha Agni$ cha pranad Vayur ejayate | 14. Nabhyak asid antari-
ksham $irshmo dyauk samavarttate | padbhyam bhamir disah $rotrat
tatha lokan akalpayan | 15. Saptasydasan paridhayas trik  sapta
samidhak kritah | devak yad yafnam tewvanalk abadhnan Purusham.
pasum | 16. Yajnena yajnam ayajante devas tant dharmant pratha-

¥ The Purusha Sukta is also found in the Vajasaneyi Sanbita of the White
Yajar-veda (31. 1-16) and in the Atharva-veda (19. 6. 1 fl.) See Colcbrooke's Miscel-
laneous Essays, i. 167 f., and note in p. 309 (or pp. 104, and 197, of Messrs, Williams
and Norgate’s edition); Burnouf’s Bhagavata Purina, vol. i. Preface, pp. cxxiii. ff. ;
‘Wilson’s Preface to his translation of the Rigveda, vol. i. p. xliv.; Professor Roth’s
remarks in the Journal of the German Oriental Society, i. pp. 78 f.; Miiller in
Bunsen’s Philosophy of Univ. History, vol. i p. 844 ; Miiller's Ane. Sank. Lit., pp-
570 £.; Professor Weber's translation in Andische Studien ix. p. 5; and my own
translation, notes and remarks in the Journal of the Royal-Asiatic Society for 1865,
pp. 353 f., and for 1866, pp. 282 f. :
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mani dasan | te ha nakem mahimanok sachanta yatra purve sddh-
yah santi deval |

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

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

8 For opitva in the R. V. the Vdjasaneyi Sanhita, 31. 1, reads spritvd, which
seems to mean nearly the same.

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

'8 The sense of this isobscure. Instead of yod annendtirohati, the A. V. reads yud
anyenabhavat saha, (“ that which,” or, “since he) was with another.”

% Compare A. V.x. 8,7 : ardhena visvam dhuvanam jejana yad asya ardham kva
tad babhuwve : ¢ with the half he produced the whole world; what became of the
(other) half of him ?” See also ibid. v. 13.

20 This sentence is illustrated by R. V. x. 72, 5, where it is said, dditer Daksho
ajayata Dakshad w Adutih pard | * Aditi was born from Daksba and Daksha from
Aditi”—a text on which Yaska remarks (Nirukta, xi. 23) : tat katham wpapadyeta |
samana-janmanaw syatdm i | apé v deva-dharmena Taretara-janminau syatam it-
aretatara-prakriti | *“how can this be possible? They may have had a common birth ;
or, conformably with their nature as deities, they may have been produced from
onc another, and possess the propertics of ome another.” Compare A. V. 13.4.
29 ff., where Indra is said to have been produced from a great many other gods, or
entities, and they reciprocally from him. JIn regard to Virdj, compare the notes on
the verse before us in my article on the * Progress of the Vedic religion,” ete., in the
Journal of the Royal Asiatic Society for 1865, p. 354,
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the sacrificial grass. With him the gods, the Sadhyas,” and the rishis
sacrificed. 8. From that universal sacrifice were provided curds and
butter. It formed those aerial * (creatures) and animals both wild and
tame. 9. From that universal sacrifice sprang the rich and siman
verses, the metres, and the yajush. 10. From it sprang horses, and all
animals with two rows of teeth; kine sprang from it; from it goats
and sheep. 11. When (the gods) divided Purusha, into how many
parts did they cut him up? what was his mouth? what arms (had
he)? what (two objects) are said (to have been) his thighs and feet?
12. The Brahman was his mouth;*® the Rajanya was made his arms;
the being (called) the Vaigya, he was his thighs;* the Stdra sprang
from his feet. 18. The moon sprang from his soul (manas), the sun
from his eye, Indra and Agni from his mouth, and Vayu from his
breath.®® 14. From his navel arose the air, from his head the sky, from
his feet the earth, from his ear the (four) quarters : in this manner (the
gods) formed the worlds. 15. When the gods, performing sacrifice,
bound Purusha as a victim, there were seven sticks (stuek up) for it

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

* See, however, V&j. Sanh. xiv. 30, to be quoted below.

* Compare the Kaushitakl Brahmapa Upanishad, il. 9: atha pawrnamasydm
purastdch chand, drisyami upatishiheta etaya eva avritd *“somo rajast
vichakshano pancha mukhosi prajapatih | brakinanas te ekam mukham | tena mukhena
rajno *tsi | tena mukhena mam annadam kurw | raya te ekam mukham | tona multhena
vis0 tst | tena mukhena mam annadam kuru | Syenas te elam mulham “ityadi | which
is thus translated by Mr, Cowell: ¢ Next on the day of the full moon let him in this
same way adore the moon when it is seen in front of him (saying), ¢ thou art Soma,
the builliant, the wise, the five-mouthed, the lord of creatures. The Brahman is one
mouth of thine, with that mouth thou eatest kings, with that mouth make me to eat
food. The king is one mouth of thine, with that mouth thou eatest common men,
with that mouth make me to eat food- The hawk is one mouth of thine,” otc. The
fourth mouth is five, and the fifth is in the moon itself. I should prefer to render the
words somo r3j@si, “ thou art king Soma,”—*king” being a frequent designation
of this god in the Brahmanas. See also M. Bh. iii. 12,962, where Vishnu is intro-
duced as saying in the same mystical way : Bralma vaktram bhujau kshattram Wi
me samsthitah visal | padaw sudrik bhavantime vikramena kramena cha | “The
Brahman is my mouth ; the Kshattra is my arms; the Visas are my thighs; these
S+fidras with their vigour and rapidity are my feet.”

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

% &he Vaj. 8. xxxi. 13, has a different gnd singular reading of the last half verse :
s rotrad vayus cha pranas' che mukhid agnir qjayate |  From his ear came Vayu and
Prana (breath) and from his mouth Agni.”
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(around the fire), and thrice seven pieces of fuel were made. 16. With
sacrifice the gods performed the sacrifice. These were the earliest
rites. These great powers have sought the sky, where are the former
Sadhyas, gods.’*

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

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

part of the ceremonial at a later period, when the immolation of human
- ~
 This verse occurs also in R. V. i. 164. 50, and is quoted in Nirukta, xii. 14. See

the Journal of the Royal Asiatic Society for 1866, p. 395, note, already referred to.
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beings had ceased to be otherwise than formal and nominal, and animals
were substituted as the actual victims, the evidence of its remote an-
tiquity is greatly weakened.

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

As compared with by far the largest part of the hymns of the Rig-
veda, the Purusha Stkta has every character of modernness both in its
diction and ideas. I have already observed that the hymns which we
find in this collection are of very different periods. This, I believe, is not

disputed.® The authors themselves, as we have seen, speak of newer and
older hymns. Somany as a thousand compositionsof this description could

scarcely have been produced within a very short space of time, and there
is no reason to suppose that the literary activity of the ancient Hindus

#7%Compare the commencement of the Brihaddranyaka Upanishad.
" % See Dr. Haug's own remarks (quoted above, p. 4) on the period when the hymns
were composed.
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was confined to the period immediately preceding the collection of the
hymns. But if we are to recognize any difference of age, what hymns
can we more reasonably suppose to be the oldest than those which are
at once archaic in language and style, and naive and simple in the
character of their conceptions? and, on the other hand, what composi-
tions can more properly be set down as the most recent than those
which manifest an advance in speculative ideas, while their language
approaches to the modern Sanskrit? These latter conditions seem to
be fulfilled in the Purusha Sikta, as well as in hymns x. 71 and 72, x.
81 and 82, x. 121, and x. 129.

On this subject Mr. Colebrooke states his opinion as follows
(Miscellaneous Essays i. 809, note): ¢ That remarkable hymn (the
Purusha Sitkta) is in language, metre, and style, very different from
the rest of the prayers with which it is associated. It has a de-
cidedly more modern tone; and must have been composed after the
Sanscrit language had been refined, and its grammar and rhythm per-
fected. The internal evidence which it furnishes serves to demonstrate
the important fact that the compilation of the Vedas, in their present
arrangement, took place after the Sanscrit tongue had advanced from
the rustic and irregular dialect in which the multitude of hymns and
prayers of the Veda was composed, to the polished and sonorous
language in which the mythological poems, sacred and prophane
(puranas and cavyas), have been written.”’

Professor Max Miiller expresses himself in a similar sense (Anc.
Sansk. Lit., p. 570 £.): ¢ There can be little doubt, for instance, that
the 90th hymn of the 10th book . . . . is modern both in ils
character and in its diction. It is full of allusions to the sacrificial
ceremonials, it uses technical philosophical terms, it mentions the three
seasons in the order of Vasanta, spring ; Grishma, summer; and S'arad,
autumn; it contains the only passage in the Rig-veda where the four
castes are enumerated. The evidence of language for the modern date
of this composition is equally strong. Grishma, for instance, the name
for the hot season, does not occur in any other hymn of the Rig-veda;
and Vasanta also, the name of spring, does not belong to the earliesy
vocabulary of the Vedic poets. If, occurs but once more in the Rig-
veda (x. 161. 4), in a passage where the three seasons are mentioned in
the order of S'arad, autumn ; Hemanta, winter; and Vasanta, spring.”
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Professor Weber (Indische Studien, ix. 8) concurs in this view. He
observes: ¢ That the Purusha Sikta, considered as a hymn of the
Rig-veda, is among the latest portions of that collection, is clearly
perceptible from its contents. The fact that the Sama-sanhitd has
not adopted any verse from if, is not without importance (compare
what I have remarked in my Academical Prelections, p. 63). The
Naigeya school, indeed, appears (although it is not quite certain),® to
have extracted the first five verses in the seventh prapithaka of the
first Archika, which is peculiar to it.”

‘We shall see in the following chapter that the word drahmana occurs
but rarely in the Rig-veda Sanhitd, while brakman, *a priest,” from
which the former is derived, is of constant occurrence. From this
circumstance also, it may be reasonably concluded that the hymns in
which the derivative occurs are among the latest. The same remark
may be made of the word vaiya, as compared with v¢4.%

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

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

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

% Professor Aufiecht informs me that the word vaisya docs not occur in any other
hymn of the Rig-veda but the Purusha Stkta; only oncein the Atharva-veda, v. 17,9 ;
and pot at all in the Vaj. Sanh., except in the Purusha Stkia. The same scholar
remarks, as another proof of the comparafively late date of the Purusha Sukta, that
it is the only hymn which refers to the four different kinds of Vedic compositions
rich, saman, chhandas, and yqjush.
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arms of the Purusha are said to have been made a Kshattriya (warrior),
that means, then, that the Kshattriyas have to carry arms to defend
the empire. That the thighs of the Purusha were transformed into
the Vai$ya means that, as the lower parts of the body are the principal
repository of food taken, the Vaidya caste is destined to provide food
for the others. The creation of the Shudra from the feet of the
Purusha, indicates that he is destined-to be a servant to the others,
just as the foot serves the other parts of the body as a firm support.”

But whether the writet of the hymn intended it to be understood
allegorically or not, it conveys no distinct idea of the manner in which
he supposed the four castes to have originated. It is, indeed, said
that the §'adra sprang from Purusha’s feet; but as regards the three
superior castes and the members with which they are respectively con-
nected, it is not quite clear which (7.¢., the castes or the members) are
to be taken as the subjects and which as the predicates, and con-
sequently, whether we are to suppose verse 12 to declare that the three
castes were the three members, or, conversely, that the three members
were, or became, the three castes.

But whatever may be the sense of the passage, it is impossible 1o
receive it as enunciating any fixed doctrine of the writers of what is
called the Vedic age in regard to the origin of the four castes; since
we find, if not in the mantras or hymns, at least in the Brihmanas
(which, as we have seen in page 2, are esteemed by orthodox Indian
writers as being equally with the hymns a part of the Veda), not only
(1) texts which agree with the Purusha Stkta, but also (2) various
other and diserepant accounts of the manner in which these classes
were separately formed, as well as (3) third a class of narratives of
the creation, in which the production of the human race is described
without allusion to any primordial distinction of castes.

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

Skcr. I1.— Quotation from the Taittirzya Sankita, vii. 1. 1. 4 ff

- »
Prajapatir akamayata * prajayeya’” it | sa mukhatas trivritam nir-
amimita | tam Agnir devata ’nvasiyata gayatri chhandro rathantaram
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sdina brakmano manushyandm ajak pasanam | basmat te mukhyak mukhato
hy asrijyanta | wraso bahubhyam panchadasam niramimite | tam Indro
devata *nvasyiyata trishtup chhando byihat sama rajanyo manushyanam
avik pasunam | tasmat te viryavanto virydad hy asrijyante | madhy-
atah saptadasais wiramimita | tam Visvedevah devatah anvasrijyanta
Jagatt chhando vairupem sama vaisyo manushyanam gaveh pasandam
| tasmat te adya annadhanad hy asrijyonta | tasmad bhaydmso nye-
bhyak | bhuyishthalh hi devatah awvasrijyanta | pattah ekavimdam
niramimita | tom anushiup chhando ’nvasyyyate vairdjam sama $adro
manushyanam asvah pasanam | tasmat tew bhuta-sankraminav asvas
cha $udras cha | tasmat $adro yajne 'navaklripto na ki devatdh an-
vasrijyanta | fasmat padav upajivatah | patto hy asrijyetam |
‘Prajipati desired, ‘may I propagate.’” He formed the Trivrit
(stoma) from his mouth. After it were produced the deity Agni,
the metre Gayatri, the Saman (called) Rathantara, of men the Brah-
man, of beasts the goats. Hence they are the chief (mukhyah),
because they were created from the mouth (mukhatak). From (his)
breast, from (his) arms, he formed the Panchadada (sfoma). After
it were created the god Indra, the Trishtubh metre, the Saman
(called) Brihat, of men the Rajanya, of beasts the sheep. Hence
they are vigorous, because they were created from vigour. From
(his) middle he formed the Saptadasa (stoma). After it were created
the gods (called) the Vigvedevas, the Jagati metre, the Saman called
the Vairlipa, of men the Vaidya, of beasts kine. Hence they are to
be eaten, because they were created from the receptacle of food.
‘Wherefore they are more numerous than others, for the most numerous
deities were created after (the Saptadasa). From his foot he formed
the Ekavifga (stoma). After it were created the Anushtubh metre, the
Saman called Vairaja, of men the Sidra, of beasts the horse. Hence
these two, both the horse and the Stdra, are transporters of (other)
creatures. Hence (too) the Stdra is incapacitated for sacrifice, because
no deities were created after (the Ekavidisa). Hence (too) these two
subsist by their feet, for they were created from the foot.”
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Secr. IIL.—Citations from the Sutapatha Brahmana, the Taittiriye
Brahmana, the Vajasaney: Sanhita, and the Atharva-veda.

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

S. P. Br. ii. 1, 4, 11 f£.— Bhar " it vai Prajapatir imam gjanayota
“Dhuvah ity antariksham “svar’ it divam | etaved vai idam sorvam
yavad ime lokah | sarvena eva adliyate | ¢ bhur’’ 40 war Projapatir
brakma ajanayate “ bhuvah 7 iti kshattram “ svar” iti vidam | etavad
vas idam sarvam yavad brakma Eshattram vit | sarvems eva adhiyate |
“bhur” ot vai Projapatir atmanam ajonayate © bhuvah” diti prajam
“svar” 140 pasan | etavad var idam sarvam yavad atma prejak pasavak |
sarvena eve ddhiyate |

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

Taith. Br. iii. 12, 9, 2 —Sarvam hedam brahmand haiva syishtam |
rigbhyo jatam caiSyam varnam ahuk | yajurvedam kshattriyasyakur
yonim | samavedo brakmananam prasutik | pwrve purvebhyo vacke
etad wchul |

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

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

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

Vajasaneya Sanhité, xiv. 28 f. (= Taittiriya Sanhit, iv. 8, 10, 1).—
ekaya astuvata projak adhiyente Prajapatir adlipatir asit | tisribhar
astuvata brakme asrijyate Brakmanaspatir adhipatir asit | pavichabhir
astuvata bhitany asrijyanta Bhutanampatir adhipatir asit | saptabhir
astuvata sapta rishayo 'srijyants Dhata adhipatir asit | navablir astu-
vata pitaro’ syijyanta Aditir adhipatny asit | ehadasabhir astuvate ritavo
"srijyanta artaval adkipatayak asan | trayodasabhir astuvate masa asyij-
yanta samvatsaro ’dhipatir asit | paiichadasaldir astuvata kshatiram as-
riyate Indro *adkipatir asit | saptedasabhir astuvata pasavo ’srijyanta
Brihaspatir adhipatir asit | navada$ablir astwvate $udrarydv asrijyetam
ahoratre adhipatni astam | ekavimsatya astuvate ekasaphak pasavo ’srij-
yanta Varuno ’dlipatir asit | trayovimsatya astuvate kshudrah pasavo
‘srijyante Pusha adlipativ asit | panchaviméatya astwoate arapyal
pasavo ’syijyanta Vayur adhipatir asit | saptaviméatya astuwata dyava-
prithit vyaitam | Vasavo Rudra Adityak anuvyayan | te eva adhipa-
layah asen | navavimatya astuvata vanaspatayo’srijyante Somo’ dhipatir
asit | ekatriméata astuvata praja asyiyants yowad cha ayavas cha adh-
patayak dsen | trayastrim$uta astweata bhatany asamyan Prajapatih
Parameshthi adkipatir asit |

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

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

S.P. Br. xiv. 4, 2, 23 (== Brihadaranyaka Upanishad, i. 4, 11 £ (p.
235).—Brahma vas idam agre asid ekam eva’| tad ekadm san no vyablavat |
| tat $reyo rapam aty asriate kshattram yany etani devatrd kshattrani
Indro Varupah Somo Rudrahk Parjanyo Yamo Myitywr Tsanah it | tasmat
kshattrat param nastt | tasmad brahmanal kshattriyad adhastad wupdaste
rajasaye kshattre eva tad yaso dadhate | sa esha kshattrasya yomir yad
brakma | tasmad yadyaps raja paramatam gachhats brakma eva antatah
uparisrayati svam yonim | yakh w ha enam hinasti svam sa yonim richhats
| sa papiyan bhavats yatha Sreyansam himsitva | 24. Sa na eve vyabhavat
| sa vidam asrijate yany etant deva-jatant ganaselh akhyayante vasavo
rudrah adityal viSvedeval marutal iti | 25. Sa na eva wvyabhavat |
sa Saudram varpam asrijate pushanam | tyam vat pushd tyam ki idam
sarvam pushyati yad idam kincha | 26. Sana eva vyabhavat | tat $reyo
rapam aty asrijata dharmam | tad etat Lbshattrasye kshattram yad dhar-
mak | tasmad dharmat param naste | atho abaliyan baliyamsam asam-
Sate dharmena yatha rajna evam | yo vai sa dharmah satyem vai tat
| tasmat satyam vadantom ahur * dharmem vodati” <6 | dharmam va

31 The Taittiriya Sanhita reads yavah and ayavak (instead of yéwiik and ayiiviih as
in the Vijasaneyi Sanhitd) and in another passage, v. 3, 4, 5 (as I learn from Prof.
Aufrecht), explains these terms to mean respectively months and half months (misa
vai yavah ardhamasih ayavak), whilst the commentator on the V. S. understands
them to mean the first and second halves of the month, in accordance with the §'.P. j.
viil. 4, 8, 18, and viil. 4, 2, 11 (pirvapakshi’ vai yavih aparapaksha ayawih | te ki
idafn sarvai yuvate chaywvate cha) | Prof. Aufrecht also points out that yava is ex-
plained in Katyayana’s S'rauta Stitras, iv. 11, 8, as equivalent to yavamayam apizpam,
““a cake of barley.”
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vadantam “ satyam vadati” <ti | etad hy eva etad wubhayam bhaveti |
7. Tud etad brokma kshattram vit $udrah | tad dgning eve deveshu
brakmabhavad brafimano manushyeshu kshattriyena kshattriyo vaiSyena
vaidyah Sudrens $adrah | tesmad Agnav eva deveshu lokam ichhante
brahmane manushyeshu | etabhyam hi rapabhyam brakma abhavat |

23. ¢ Brahma (here, according to the commentator, existing in the
form of Agni, and representing the Brahman caste®*) was formerly this
(universe), one only. Being ome, it did not develope. It energetically
created an excellent form, the Kshattra, viz., those among the gods
who are powers (kshatirant), Indra, Varuna, Soma, Rudra, Parjanya,
Yama, Mrityu, féana. Hence nothing is superior to the Kshattra.
Therefore the Brahman sits below the Kshattriya at the rajasiiya-sacri-
fice; he confers that glory on the Kshattra (the royal power).® This,
the Brahma, is the source of the Kshattra. Hence, although the king
attains supremacy, he at the end resorts to the Brahma as his source.
Whoever destroys him (the Bréhman) destroys his own source. He
becomes most miserable, as one who has injured a superior. 24. He
did not develope. He created the Vis—viz., those classes of gods who
are designated by troops, Vasus, Rudras, Adityas, Visvedevas, Maruts.
25. He did not develope. He created the Sudra class, Pashan. This
earth is Piishan: for she nourishes all that exists. 26. He did not
develope. He energetically created an excellent form, Justice (Dharma).
This is the ruler (%shattra) of the ruler (%shaftra), namely, Justice.
Hence nothing is superior to justice. Therefore the weaker secks (to
overcome) the stronger by justice, as by a king. This justice is
truth. In consequence they say of a2 man who speaks truth, ‘ he speaks

3 _Adira yad Gtma-sabdenoktain sraskir: Brahma tad Agnii syishtva agre dgni-rii-
pap Brak ~Jaty-abhimanavad asmin vakye Brahma-sabdenadhidhiyale |

3 This rendermtr of the last few words is suggested by Professor Aufrecht. The
commentators understand them to mean that the Brahmans give the king their own
glory (that of being a Brahman) : and they refer to a formula by which at the rijastiya-
sacrifice the king, after addressing the priest as Brihman, is addressed in return with
the word ¢ Thou, king, art a Brihmin” (tvai rajan brakmasi), cte. Sce the Taittiriya
Sanhita i. 8, 16, 1, where the commentator remarks . * As in common life domestic
pnests and others, sitting below a king scated on his throne after his return from con-
quesing a forelg'n territory, address him with many benedictions and eulogws, 80
here too service is presented By this benedictory service the power of cursing and
showing kindness existing in the Brahmans is transferred to the king.” Reference is
then raade to the passage before us, as noticing this custorn.
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justice;’ or of a man who is uttering justice, ¢ he speaks truth.” For
this is both of these. 27. This is the Brahma, Kshattra, Vi, and
Stdra. Through Agni it became Brahma among the gods, the Brah-
man among men, through the (divine) Kshattriya a (human) Kshat-
triya, through the (divine) Vaisya a (human) Vaisya, through the
(divine) Stdra a (human) Stadra. Wherefore it is in Agni among
the gods and in a Brahman among men, that they seek after an abode.”

Taittiriya Brahmanpa, i. 2, 6, 7.—Daivyo val varno brakmanal |
asuryyo $udrah. ¢ The Brahman caste is sprung from the gods; the
Stdra from the Asuras.”

Taittiriya Brahmana, iii. 2, 3, 9.—Kamam eva dara-patrena duhyat |
$adrah eva na duhyat | asato var esha sambhiuto yat Sadrak | ahavir eva
tad ity ahur yat $udro dogdhi iti | agwilotram eva na dubyat $udrak |
tad ki na wtpunants | yada khalu vai pavitram atyeti atha tad havir it |
¢ Let him at his will milk out with a wooden dish. But let not a
Stdra milk it out. For this Sudra bas sprung from non-existence.
They say that that which a Stdra milks out is no oblation. Let not a
Stadra milk out the Agnihotra. For they do not purify that. When
that passes beyond the filter, then it is an oblation.”

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

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

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

Taittiriya Sanhitd, ii. 4, 13, 1.—Deva var rajanydy jayaemanad abi-
bhayul | tam antar eva santam damnd ’pawnbhan | sa vai esho *pobdho
Jayate yad rajanyo | yad vai esho’napobdho jayeta vrittran ghams chargt |
yah kamayeta rajanyam ¢ anapodbdho jayets vrittran ghams chared” it
tasmas etam aindra-barhaspatyein charuf nirvapet | aindro vai rajanyo
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brahma Brihaspatih | brahmand eva enafty damno *pombhandd muiichaty |
hirapmayain dama dakshing sakshad eva enam dammno ’pombhanad mufi-
chati | “The gods were afraid of the Réjanya when he was in the
womb. They bound him with bonds when he was in the womb. Con-
sequently this Rajanya is born bound. If he were born unbound he
would go on slaying his enemies. In regard to whatever Rajanya any
one desires that he should be born unbound, and should go on slaying
his enemies, let him offer for him this Aindra-Barhaspatya oblation.
A Rajanya has the character of Indra, and a Brahman is Brihaspati.
It is through the Brahman that anyone releases the Rajanya from his
bond. The golden bond, a gift, manifestly releases from the bond that
fetters him.”

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

8o *rajyata tato rajanyo ’jayata |

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

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

Tad yasya evam vidvan vrdtyo rajno 'tithir grihan agachhet Sreyamsam
enam atmano manayet | tatha kshattraya navriSchate tatha rashtraya
navri$chate | ato vas brahma cha kshattram cha udatishthatam | te abra-
tam “ kam pravisava’ it |

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

Secr. IV.— Further Quotations from the Taittirtya Brahmapa, Sanhita,
and Aranyaka, and from the Satapatha Brakmana.

The following passages belong to the third of the classes above ad-
vert.ed to, as in the descriptions they give of the creation, while they
refer to the formation of men, they are silent on the subject of any
separate origination of castes:
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Taittirlya Brahmana, ii. 3, 8, 1.— Prajapatir akamayata “ prajayeya
it | sa tapo "tapyata | so’ntarvan abhavat | sa hartteh $yavo bhavat |
tasmat stry antarvaint harin? sati Syava bhavati | sa vijayamano garbhena
atamyat | sa tanteh krishna-$yavo ’bhavet | tasmat tantah krishnah
$yavo bhavatt | tasya asur eva ajivat | 2. Tena asund asuran asrijate | tad
asurapam asuratvem | ya evam aswrdandm asuratvah veds asuman eva
bhavati | na enam asur jahati | so’suran srishtva pita twa amanyata |
tad anw pitrin asrijate | tat pitrinam pitritvam | ya evam pitrindam
pitritvam veda pitd ta eve svanam bhavati (8) yanty asya pitaro havam |
so pityan srishtvd 'manasyat | tad anw manushyan asrijota | tad manu-
shyanam manushyatoam | yok evam manushydniam manushyatvam veda
manasvi eva bhavats na enam manur johate | tasmar manushyan sasri-
Janaya diva devatrd abhaval | tad aenu devan asrijate | tad devanam
devatvam | yo evam devandam devatvain veda diwa ha eva asya devatra
bhavaty | tany var etany chatvary ambhamse deval manushyalk pitaro
‘surah | teshu sarveshu ambho nabhalh wa bhavats |

“ Prajapati desired, ‘may I propagate.” He practised austerity. He
became pregnant. He became yellow-brown.** Hence a woman when
pregunant, beingy ellow, becomes brown. Being pregnant with a foetus,
he became exhausted. Being exhausted, he became blackish-brown.
Hence an exhausted person becomes blackish-brown. His breath he-
came alive. 2. With that breath (as«) he created Asuras. Therein con-
sists the Asura-naturc of Asuras. He who thus knows this Asura-
nature of Asuras becomes a man possessing breath. Breath does not
forsake him. Having created the Asuras, he régarded himself as a
father. After that he created the Fathers (Pitris). That constitutes
the fatherhood of the Fathers. He who thus knows the fatherhood of
the Fathers, becomes as a father of his own: (8) the Fathers resort to
his oblation. Having created the Fathers, he reflected.  After that he
created men. That constitutes the manhood of men. He who knows
the manhood of men, becomes intelligent. Mind ® docs not forsake him.
To him, when he was creating men, day appeared in the heavens.
After that he created the gods. This constitutes the godhead of the
gods. To him who thus knows the godhead of the gods, day appears in

# Na-$veta-misra-varnah, “of a mixed blue and white colour,” sayg the
Commentator.
38 Manuh = manana-sakéiy, “ the power of thinking.” Comm.,
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the heavens. These are the four streams,® viz., gods, men, Fathers,
and Asuras. In all of these water is like the air.”

Satapatha Brahmana, vil. 8, 2, 6.—Prajapatir vas idam agre dsid
ekak eva | so ’kamayats * annom srijeys prajayeya’ it | sa pranebhyak
eva adki pasin niramimite manasah purusham chakshusho ’$vam pranad
gam Srotradavim vacho ’jam | tad yad enan pranebhyo’dhs niramimite
tasmad ahup “ prandh pasawah” 4 | mano var pranandm prathamam |
tad yad manasak purusham niramimite tasmad ahul © purusholh pratha-
mah pasindm viryyavattamel’ 0 | mano vai sarve prandak | manasi
hi sarve pranak protishthitak | tad yod manasal purusham niramimite
tasmad ahuh * purushoh sarve pasavak’™ it | purushasya hy ete sarve
bhavanti |

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

8. P. Br. xiv. 4, 2, 1 {=Brihadaranyaka Upanishad, p. 125).—.d¢ma
eva tdam agre asit purusha-vidhal | so’ nuvikshye na anyad atmano’ pasyat |
“s0 'ham asmi” ity agre vyahkarat | tato ’ham-nama abhavat | tasmad
apy etarhy amantrito *’ham ayam” ity eva agre uktva atha anyad nama
prabrate yad asya bhavati | 2. Sa yot purve’smat sarvasmat sarvan
papmanal aushat tasmat purushak | oshati ha vai sa tai yo ’smat puar-
vam bubhushatt yak evam veda | 3. So’bibhet | tasmad ekaki hibheti |

% The Commentary not very satisfaclorily explains this as meaning, “ All these
four abodes of the gods, etc., are like waters—q.e,, suited to yield enjoyment, as
ponds, rivers, etc., are fit for bathing, drinking,” ete.  The phrase is repeated in the
Vishnu Purana, i. 5 (vol. i,, p. 79, of Dr. Hall’s edition); and in his note Professor
Wilson says ambhamsi ¢“is also a peculiar and probably a mystic term.” It is ex-
plained in the Vayu Purdna, as will be seen further on. The last words of the quo-
tation from the Brahmana are obscure. Tn another passage of the same work (iii. 8,
18, 1,02) the terms ambhas, nabhas, and makas, are declared to denote respectively

“ earth,” “air,” and “sky” (... aya vai loko 'mbhansi . . . antarikshain vai
nabhamist . . . asaw vai loko mahdifist).
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sa ha ayam ikshanchakre yad “mad anyad nasti kasmad nu bibhems®’
Wi | tateh eva asya bhayam viyaya | kasmad hy abheshyat | dvitiyad vai
bhayam bhavati | 4. Su val naiva reme | tasmad ekaki na ramate | sa
dvitiyam aichhat | sa ha etavan asw yatha stri-pumamsan samparishoak-
taw | 5, Sa imam eva atmanam dvedha 'patayat | tatah patih patni cha
abhavatam | tasmad “ idam ardhavrigalam iva svah” its ha sma dha Yaj-
navalkyak | tasmad akasah striya puryate eva | tam samabhavat | tato
manushyah ajayanta | 6. Sa u ke tyam kshanchakre < kathai ww ma
atmanak eva janayitvid sambhavati hanta tiro ’sani’ dti | 7. Sa& gaur
abhavat vrishabhah ttaras tam sam eva abhavat | tato gavak ajayants |
8. Vadava stard abhaved a$vavrishah itarah gardadhi dtard gardabhah
dtaras tam sam eva abhavat | tatal ekasapham ajayata | 9. Adja itara
abkavad vastah starak avir ttara meshak ttarak | tam sam eva abhavat
tato 'javayo ‘jayanta | evam eva yad idam kiicha mithunam & pippilika-
bhyas tat sarvam asrjate |¥

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

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

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

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

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

Taittiriya Sanhita vi. 5, 6, 1 f.—4ditsh putrakama sadhyebhyo deve-
Bhyo brakmaudanam apachat | tasyas uchchheshanam adadub | tat prasnat
sa reto *dhatta | tasyai chatvarah Adityah ajayanta | sa dvitiyam apa-
chat | s@ *manyata *“ uchchheshandad me tme *Rata | yad agre prasishyami
ito me vasiyamso janishyante it | sa ’gre prasnat s@ reto’dhatta tasyas
vyriddham andam gjayate | sa Adityebhyak eva tritiyam apachat *“bhogiya
me idam $rantam asto” iti | te  bruvan © varam vrinamahai yo to jaya-
tas asmakam s eko ’sat | yo 'sya projayam ridhydata asmakam bhogaya
bhavad’ iti | tato Vivasvan Adityo ’jayata | tasya vai iyam praja yad
manushyak | tasv ekak eva riddho yo yajate sa devanam bhogaya bhavati |

“ Aditi, desirous of sons, cooked a Brahmaudana oblation for the gods
the Sadhyas. They gave her the remnant of it. This she ate. She
coneeived seed. Four Adityas were born to her. She cooked a second
(oblation). She reflected, ¢ from the remains of the oblation these sons
have been born to me. If I shall eat (the oblation) first, more brilliant
estimation in which women were held by the authors of the Brahmanas was very high,
as there arve other texts in which they are spoken of disparagingly; such as the
following : Taitt. Sanh. vi. 5, 8, 2 —=8a somo natishthata stribhyo grihyamanak |
tam ghyitai vagrain kritvd 'ghnan tam wirindriyam dhitam agrihnan | tasmat striyo
nirindriya adayadir api papal puimse upastitaram vadenti | ¢* Soma did not abide,
when being poured out to women. Making that butter a thunderbolt they smote it.
They poured it out when it had become powerless. Hence women, powerless, and
portionless, speak more humbly than even a poor man.”  (Compare the quotation in
the Commentary on the Taitt. Sanhitd, Vol. i. p. 996.) Taitt. Sanh. vi. 5, 10, 3.
Tasmat striyai jatam parasyants wt pumamsam haranti | “ Hence they reject a
female (child) when born, and take up a male.” (Compare Nirukta, iii. 4.)

40 Compare Taitt. Br. iil. 8, 10, 4. Prajaya hi manushyak purnah, * For by off-
spring a man is completed.”
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(sons) will be born to me. She ate it first ; she conceived seed ; an im-
perfect egg was produced from her. She cooked a third (oblation) for
the Adityas, (repeating the formulz) ¢ may this religious toil have been
undergone for my enjoyment.” The Adityas said, ¢ Let us choose a boon :
let any one who is produced from this be ours only ; let anyone of his
progeny who is prosperous be for us a source of enjoyment.” In con-.
sequence the Aditya Vivasvat was born. This is his progeny, namely
MEN.Y  Among them he alone who sacrifices is prosperous, and be-
comes a cause of enjoyment to the gods.”*

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

The first of these extracts is especially interesting, both on account
of its own tenor, and because (along with Taitt. Br. ii. 3, 8, 1 ff. quoted
in p. 28) it contains the germ of one of the Puranic accounts of the
creation which will be adduced in a subsequent section.

Taitt. Br. ii. 2, 9, 1 ff.—Idam vai agre nadva kinchana asit | na dyaur
asid na prithiv na antariksham | tad asad eva sad mano *kuruta * syam "
160 | tad atapyate | tasmat tapanad dhiamo 'jayate | tad bhayo tapyata
tasmat tapanad Agnir gjayate | tad bhayo tapyate | 2. Tasmat tapandy
Jyotir gjayate | tad bhiyo *tapyata | tasmat tapanad archir ajayate | tad
bhiayo tapyata | tasmat tapanad marichayo’jayants | tad bhayo  tapyata |
tasmat tapandd wddrak ajayante | tad bhuyo "tapyata | tad abhram iva

4 Compare Taitt. Br.i. 8, 8, 1. ddityak vai prajal, ** Creaturos are descended
from Aditi.”

42 This story is told also, but with more detail of names and somewhat differently, in
Taitt. Br. 1. 1, 9, 10 1{l.. dditih putrakama sadhyebhyo devedhyo brak danam
apachat | tasyas uchehheshanam adaduh | tat priasnit | si veto ’dhatte | tasyai Dhati
cha Aryami cha ajayetim | @ dvitTyam apachat tasyai uchehhoshanem adaduk | tat
prasnat | sa reto 'dhatta | tasyai Mityas cha Varunas cha ajayetam | si trittyam
apachat | tasyai wehehheshanam adadul | tat prasnat | sa reto ’dhatta | tasyai A~
saécha Bhagas cha ajayetion | s chatwrtham apachat | taysai uchehheshanam ada-
duh | tat prasndt | sa reto ’dhatta tasyai Indras cha Pivasvains che wayetim |
“ Aditi, desirous of sons, cooked a Brahmaudana oblation to the gods the Sidhyas.
They gave her the remnant of it. She ate it. She conceived seed. Dhiitri and
Aryaman were born to her”” She does the same thing a sccond time, whem she

bears Mitra and Varuna,—a third time, when she bears Afiisa. and Bhaga,—and a
fourth time, when she bears Indra and Vivasvat.
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samakanyata | tad vastim abkinat | 8. Sa somudro’bhavat | tasmat samu-
drasya na pibanti | prajananam wa ki manyante | tasmat pasor jayamandad
apah purastad yanti | tad dasahot@ anvasrijyata | Projapatir var dasa-
hot@ | yak evan tapaso viryyam vidvams tapyate bhavaty eva | tad vai
idam apak salilam asit | so ’rodit Prajapatik (4) “sa kasmai aiic yady
asyapratishthayak” 10 | yad apsv avapadyata sa prithivy abhavat |
yad vyamrishin tad antariksham abhovat | yad wrdhvam udamyishie sa
dyaur abhavat | yad arodit tad anayoh rodastvam | 5. Yak eva veda na asya
grihe rudanti | etad vai esham lokanaw janma | ya evam eshaim lokandam
janma veda na eshu lokesho arttim archhate | sa tmam pratishtham avin-
data | sa imam pratishiham vittva akamayata © prajayeya it | sa tapo
*tapyata | so ntarvan abhavat | sa jaghandd asurdan asryeta | 6. Tebhyo
mrinmaye patre ‘nnam aduhat | ya asya sa tanur asit tam apdhata | sa
tamisrd ’bhavat | so 'kamayata ¢ prajayeya’ 1ti | sa tapo ’tapyata | so
"wtarvan abhavat | sa projananad eva praak asrijate | tasmad emak
bhuyishthahk | prajananad ky endh asrijata | 1. Zadbhyo darumaye patre
payo 'dukat | ya asya s@ tanar dsittam apahata | sa jyotsna bhavat |
s0 'kamayata * prajayeya’ Tti | sa tapo tapyata so 'wiarvan abhavat | sa
upapakshabhyam eva ritan asrijata | tebhyo rajate patre ghritam aduhat |
ya asya s& tanur asit (8) tam apahata | so’ho-ratrayok sandhir abhavat |
80 “kamayata * projayeya” 1 | sa tapo’tapyata | so ‘ntarvan abhavat |
sa mukhad devan asrijate | tebhyo harite patre somam aduhat | ya asya sa
tanar asit tam apahata | tad ahar abhavat | 9. Ete vai Prajapater dohak |
ya evain veda duhe eva prajak | * diva var no *bhad”’ it tad devanam
devatvam | ya evam devanam devatvan veds devavan eva bhavats | etad vai
aho-ratrandm jonmae | ya evam aho-ratrandam janme veda na aho-ratreshu
arttim archhati | 10. dsafo *dki mano’syijyata | manah Prajapatim asri-
Jjata | Prajapatik prajak asrijata | tod var idam manasy eva paramam
pratishthitamn yadida kificha | tad etat Svovasyasaim nama Brakma |
vyuchhantt vyuchhanit asmar vasyas vasyast vyuchhati prajayate projoya
pasublih pra parameshthino matram apnots ya evam veds |

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

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

# Such is the sense the commentator gives to the word wdarak, which he makes
= tlvanajvalidh. Professor Roth (s. v.) explains tho word as meaning *fogs.”

46 This is the mode of rendering suggested to me by Professor Aufrecht. After «if”
the Commentator supplics the words—* from this non-existing carth I can create no
living creature.”

46 ««Prajapati’s tears,” ete., according to the commeniator.

47 Compare . . Br. xi. 1, 6, 8: Atho yo *yam aviiit prinas tena asurin asrijate | te
imam eva prithivim ablipadya asrijyanta | tasmai sasrijandya tamah tve Gse ] 9. 8o
Yvet ¢ papmanai vai asyikshi yasmas me saspijandya tamalh wa abhiid” it | thins talak
eva pipmand *vidhyat | tatal eva te parGbhavann ityadi | “ Then he created the
Asuras from this lower breath of his. Tt was only alter reaching this carth that they
were created.  On him, as he continued to create, darkness fell. 9. Xle understood,
‘I have created misery, since darkness has fallen upon me as T was creating.’ “Then
he pierced them with misery, and they in consequence succumbed,” ete. The word
rendered in the text by “cast off” is applied in Taitt. Sanh. i. 5, 4, 1, to serpents
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austere fervour. He became pregnant. He created living beings
(pragjak) from his organ of generation. Hence they are the most nu-
merous because he created them from his generative organ. 8. To them
he milked out milk in a wooden dish. He cast off that body of his.
It became moon-light. He desired, ‘May I be propagated. He practised
austere fervour. He became pregnant. He created the seasons from
his armpits. To them he milked out butter in a silver dish. He
cast off that body of his. It became the period which connects day
and night. He desired, ‘May I be propagated.” He practised austere
fervour. He became pregnant. He created the gods from his mouth.#
To them he milked out Soma in-a golden dish. He cast off that
body of his. It became day. 9. These are Prajapati’s milkings.
He who thus knows milks out offspring. ¢Day (diwa) bas come
to us:’ this (exclamation expresses) the godhead of the gods. He
who thus knows the godhead of the gods, obtains the gods. This
is the birth of days and nights. He who thus knows the birth of days
and nights, incurs no suffering in the days and nights. 10. Mind
(or soul, manas,) was created from the non-existent. Mind ereated®
Prajapati. Prajapati created offspring. All this, whatever exists, rests
absolutely on mind. This is that Brahma called Svovasyasa.®® For the
man who thus knows, (Ushas), dawning, dawning, dawns more and
more bright ; he becomes prolific in offspring, and (vich) in cattle; he
obtains the rank of Parameshthin.”

S.P. Br. vi. 1, 2, 11l.—dtho ahup | ¢ Prajapatir eva iman lokan
spishfva prithivyam pratyatishthat | tasmai imak oshadhayo "nnam apa-
chyanta | tad asnd@t | sa garbki abhavat | sa urdhvebhyak eva pranebhyo
devan asyijata | ye *vanchak prands tebhyo martyah prajah” i | yata-
matha ’srijata tatha spijate | Prajapatis v eva idam sarvam asyijata
yad cdain kiiicha |

‘ Wherefore they say, ¢Prajapati, having created these worlds, was
shedding their old skins (sarpah vai jiryanto *manyanie . . . tato vai te Jirnds tasir
apaghnata).

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

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

more and more world-creating * (sankalpa-paramparayd pratikshanam wttarotiari-
dkika-jagat-srashiritvid Tdyig-Brohma-rigatoid manak prasastam |
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supported upon the earth. For him these herbs were cooked as food.
That (food) he ate. He became pregnant. He created the gods from
his upper vital airs, and mortal offspring from his lower vital airs. In
whatever way he created, so he created. But Prajapati created all this,
whatever exists.’”’

S. P. Br. x. 1, 3, l.—Prajapatik prejak asrijate | sa wrdhvebhyal
evq pranebhye devan asrijata | ye ’vaiichak prands tebhyo martyak
prajal | atha ardhvam eva myityum prajablyo ’tiaram asrijata |

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

Taitt. Az, i. 28, 1. —dpo vai idam asan salilam eva | sa Prajapativ
ekah pushkara-parne somadbhavat | tasya antar manasi kamah samavart-
tate “idam spijeyam” obd | tasmad yad purusho manasa ’bhigachhati tad
vacka vadati tat karmand. karoti | tad esha 'bhyanalkia * kamas tad agre
samavarttatadh | manaso retah prathamam yad asit | 2. Sato bandhum asati
niravindan hyidi pratishya kavayo manisha ” ite | upa evah tad upanam-
ati yat-kamo bhavati yak evam veda | sw tapo *tapyata | sa tapas taptva
Sariram adhinute | tasya yoad mamsam asit tato *runak Ketavo Vatara-
Sanal rishuyal udatishthan | 3. Ye nakhas te Vaikhanasal | ye balas te
Balalhilyah | yo rasal so 'pam antaratal karmam bhatam sarpantaom
tam abravit “memas vai fvap-mamsa samabhit” | 4. “na’ ity abrovit
¢ parvam eva aham tha asam’ its | tat purushasya purushatvam it | sa
“sahusra-Sirsha purushah sahasrakshak sahasra-pad” bhatva udatishihat |
tam abravit * tvam ve (sic. me or vai ?) puwrvam samablut tvam idam
parvad kurushva” it | sa ttah adaya apo (5) "Wjaling purastad wpadadhat
“ova hy eva’ it | tatah Adityah udatishthat | sa prachi dik | atha
Arunal Ketur dokshinatal upadadhad “evi hy dgne” 4t | tato vai
Agnir udatishthat | sa dakshing dik | atha Arunal Ketuk paschad upa-
dadhad ““ eva ki Vayo ™ <ti| 6. Tuto Vaywr udabishthat | sa pratichs dik |
athe Arunah Ketur wttaratah upddadhad “eva hi Indra” it | tato vad
Indrah wdatishthat | sa udicht 4% | atha Arupal Ketur madlye upad-
adhad ‘“ eva hi Pushann’ 4ti | tato var Puasha wdatishthat | sa dyam
dik | 1. Atha Adrunal Ketur uparishtad wpadadhad “ eva hi devah” dti |
tato deva-manushyak pitaro gandharvapsarasas cha udatishthan | sg ar-
dhva dik | yah viprusho vi parapatan tablyo *surak rakshamsi pisachas-
cha udatishthan | tasmat te parabhavan viprudbhyo *hi samabhavan | taa
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esha bhyanukta (8) ¢ apo ha yad brihatir garbham ayon doksham dodhinal
Janayantth svayamblim | tatak ime ’dhyasrijyanta sargak | adbhyo var
idam samablad | tasmad idam sarvam Brahme svayambhv”’ 6% | tasmad
idam sarva §ithilam wa adhruvam e abhavat | Prajapatir vive tat |
atmand atmanam vidhdye ted eva anupravisat | ted esha bhyamikia
(9) “wvidhaya lokan vidhaya bhatani vidhdaya sarvak pradiSo disadcha |
Prajapatel prathamajak ritasya atmand tmanam abhisafwiveda” o7 |

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

% Compare Taitt. S. vi. 3, 10, 4, (quoted by Roth. s. v. abhigam) yad vai hridayena
abhigachhati tay jihvaya vadati |

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

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

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

while others appear only in one. Such are : nishincka, in p. 10; praiti for prayanti,
in p. 81; saivesyan, in p. 56 ; veti for vyeti, in p. 78; adudham, in p. 89, ete.”
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(R.V.x.90, 1), he arose. Prajapati said to him, ¢ Thou wert produced
before me : do thou first make this.” He took water from this (5)inthe
cavity of his two hands, and placed it on the east, repeating the text, ‘so
be it, o Sun.”® From thence the sun arose. That was the eastern quarter.
Then Aruna Ketu placed (the water) to the south, saying, ‘so be it,’
o Agni.’ Thence Agni arose. That was the southern quarter. Then
Aruna Ketu placed (the water) to the west, saying ‘so be it, o Vayu.’
6. Thence arose Vayu. That was the western quarter. Then Aruna
Ketu placed (the water) to the north, saying ‘so be it, o Indra’
Thence arose Indra. That is the northern quarter. Then Aruna
Ketu placed (the water) in the centrs, saying ‘so be it, o Pshan.’
Thence arose Pishan. That is this quarter. 7. Then Aruna Ketu
placed (the water) above, saying ‘so be it, o gods.” Thence arose gods,
wen, fathers, Gandharvas and Apsarases. That is the upper quarter.
From the drops which fell apart arose the Asuras, Rakshases, and
Pigachas. Therefore they perished, because they were produced from
drops. Hence this text has been uttered; (8) ¢ when the great waters
became pregnant, containing wisdom, and generating Svayambhi,
from them were created these creations. All this was produced from
the waters. ' Therefore all this is Brahma Svayambhu.’ Hence all
this was as it were loose, as it were unsteady. Prajapati was that.
Having made himself through himself, he entered into that. Where-
fore this verse has been uttered ; (9) ¢ Having formed the world, having
formed existing things and all intermediate quarters and quarters,
Prajapati, the firstborn of the ceremonial, entered into himself with
himself.” ”

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

5¢ The formula is in the original ¢vd@ Ay eva. The Commentator says that the first
word means * objects of desire to be obtained,” and that the sccond eve signifies « the
moving (Sun) ;” the sense of the entire formula being, % Thou, o Sun, art thyself Al
objects of desire.” The six formulas here introduced had previously occurred at the
close of a preceding section, i. 20, 1.

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

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

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

narratives the appearance of inconsistency with the accounts of their
predecessors.
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Seer. V.—Manw's Account of the Origin of Castes.

T shall first quote a fow verses from the beginning of Manu’s account
of the creation :

i. 8. 8o 'bhidhyaya $arirat svat sisyikshur vividhah prajah | apa eva
sasarjadau tasw vyam avasyyat | 9. Zad andam abhavad haimah sahas-
raméu-sama-pradham | tasmin jajne svayam Brahma swrva-loka-pita-
makak | 10. Apo nara ¢t proklak apo vai maraswuavah | tak yad
asyayanam purvam tena Narayapak smriteh | 11. Yat tat karepem
avyaktam mityam sad-asadatmakam | tad-visyishtak sa purusho lok-
Brahmeti kirttyate | 12. Tasminn ande su bhagavan ushitva parivate
saram | svayam evatmano dhyandt tad andam akarod dvidha | %

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

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

1. 81. Lokanam tw vivriddhyartham mulhabahiru-padatal | brakma-
nain Lshattriyam vaiSyam Sadram cha niravartiayat | 32. Dvidha krit-
vatmano deham ardhena purusho *bhavat | ardhena nart tasyam sa Vira-
Jdm asrijat pradhub | 38. Tapas taptva ’srijad yam tu s svayam purusho

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

vol. iv. of this work, p. 214.); or from some other similar account in another Brih-
mana.

5 See 8. 1. Br.i 7,4, 1: Projapatir ha vai svai duhitaram abhidadhyan.

5 In the M. Bh. iii. 129562, Krishna says: apam ndrdh it purd seoyni-karte
kritam mayd | tena Nardyano py wkto mema tat tv ayanafi sad | * The name of
nirah was formerly assigned by me to the waters: henee I am also called Nirayana,
for there has always been my sphere of motion.”
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Virat | tem mam vittdsya sarvasye srashiaram dvija-settamak | 34.
Aham prajak sisrikshus tu tapas taptoa suduscharam | patin prajandm
asyijam maharshin adito dase | 35. Marichim Atryangirasau Pulastyam
Pulahaw Kratum | Prachetasam Vasishtham cha Bhrigum Naradam
eva cha | 36. Ete Manums tu saptanyan asrijan bharitejasak | devan
devanikayams cha maharshimsé chamitawasal | 87. Yaksha-rakshak-prsa-
cham$ cha gandharvapsaraso suran | ndgan sarpan suparrdms cha pi-
trinam cha prithaggenan | 38. Vidyuto ’Sawi-meghams cha rohitendra-

— o~ L

dhanuinst cha | wlkd nirghata-ketams cha jyotimshy uchchavachani cha |
39. Kinnardn vanaran matsyan vividhams cha vihangaman | pasin mrigan
manushyamé cha vyalamsé chobhayatodatah | 40. Krimikita-patangamns cha
yuka-makshika-matkunam | sarvam cha damsa-masakam sthavarai cha
prithaguidham | 41. Evam etair idaw sarvam man-niyogad mahdatma-
bhibk | yathakarma tapo-yogat srishtam sthavara-jangamam |

31. ¢ That the worlds might be peopled, he caused the Brahman,
the Kshattriya, the Vaisya, and the Studra to issue from his mouth, his
arms, his thighs, and his feet.® 32. Having divided his own body
into two parts, the lord (Brahma) became, with the half a male
(purusha), and with the half, a female ; and in her he created Viraj.*
33. Know, O most excellent twice-born men, that I, whom that male,
(purusha)® Virdj, himself created, am the creator of all this world.
34. Desiring to produce living creatures, I performed very arduous
devotion, and first created ten Maharshis (great rishis), lords of living
beings, (85) viz., Marichi, Atri, Angiras, Pulastya, Pulaha, Kratu,
Prachetas, Vasishtha, Bhrigu, and Narada.® 86. They, endowed with

53 On this Kullika the Commentator remarks: Daiwya che saktya mukhadibhyo
brakmanidi-nirmanam Brahmano na visankaniyam sruti-siddhatvat | “ 1t is not to be
doubted that, by his divine power, Brahma formed the Brahman and the other castes
from his mouth and other members, since it is proved by the Veda. He then quotes
the 12th verse of the Purusha Stkta.

59 See the Purusha Stkta, verse 5.

80 Tt will be observed that Manu applies this term purushe to three beings, first
to Brahma (v. 11), second to the male formed by Biahma from the half of his own
body (v. 32), and ¢hird to Virdj, the offspring of the male and female halves of Brah-
md’s body (v. 33). It will be noticed that this story of Brahma dividing his body is
borrowed from the passage of the §'. P. Br. xiv. 4, 2, 1, quoted above.

& Tn the Ramayana, ii. 110, 2 ff., a different account is given of the origin of the
world, in which no reference is made to Manu Sviyambhuva. The order of the
creation there described is as follows: First everything was water. Then Brahma
Svéydmbhi, with the deities, came into existence—Brahma being said to have sprung



AND OF TIIE ORIGIN OF THE FOUR CASTES. 37

great energy, created® other seven Manus, gods, and abodes of gods,
and Maharshis of boundless might; (87) Yakshas, Rakshases, Pisachas,
Gandharvas, Apsarases, Asuras, Nagas, Serpents, great Birds, and the
different classes of Pitris; (38) lightnings, thunderbolts, clouds, Indra’s
bows unbent and bent, meteors, portentous atmospheric sounds, comets,
and various luminaries; (39) Kinnaras, apes, fishes, different sorts of
birds, ocattle, deer, mEN, beasts with two rows of teeth; (40) small
and large reptiles, moths, lice, flies, fleas, all gadflies and gnats, and
motionless things of different sorts. 41. Thus by my appointment,
and by the force of devotion, was ALL THIS WORLD BOTE MOTIONLESS
AND MOVING, created by those great beings, according to the (previous)
actions of each creature.”

The different portions of the preceding narrative of the creation of
-the human species are not easily reconcileable with each other. For
it is first stated in verse 31, that men of the four castes proceeded
scparately from different parts of Brahma’s body,—prior (as it would
appear) (1) to the division of that body into two parts and to the suc-
cessive production (2) of Virdj, (3) Manu, and (4) the Maharshis, who
formed all existing creatures. And yet we are told in verse 389,
that mEx were among the beings called into existence by those Maharshis,
and in verse 41, that the entire movine as well as motionless worrp
was their work. It is not said that the mon ercated by the Maharshis
were distinct from those composing the four castes, and we must, there-
fore, assume that the latter also arc included under the general appel-
lation of men. But if men of the four castes had been already produced
before the formation of all living creatures by the Maharshis, what
necessity existed for the men of these castes being a second time called
into being as a part of that later creation? It is possible that this

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

62 These great rishis seem to be the beings denoted by the word visvasrijak, ¢ crea-
tors of the unmiverse,” in the verse of Manu (xii. 50), which will be quoted below.
Reference to rishis, or to seven rishis, as ¢ formers of existing things > (bhuta-krital),
is also found in the Atharvaveda, vi. 108, 4; vi. 133, 4, 6; xi. 1, 1, 8, 24; xi. 1, 30;
and the word dhiutakyitah, without the addition of vishis, is found in the same work
iil. 28, 1; iv. 33, 2, and xix. 16, 2.
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allegation of the separate creation of castes may have been engrafted
as an after-thought on the other account.®

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

58. Idai $astram tu kritva *sauw mam eva svayaem aditah | vidhivad
grakayamasa Marichyadims tv aham munin | 59. Etad vo *yam Bhriguh
Sastram Sravayishyaty aSeshatah | etad he matto 'dhijage sarvam esho
*khalam munih | 60. Tutas tatha sa tenokto maharshir Manund Bhyigul |
tan abravid rishin sarvan pritatma “ Srayatam’ it | 61. Svayambhu-
vasydsys Manoh shad-vamsya Manavo *pare | syrishtavantak prajah svak
svak mahatmano mohaujasak | 62. Svarochishas chawttami$ cha Tamaso
Rawatas tatha | Chakshusha$ cha mahateja Vivasvat-suta eva cha | 63.
Svayambhuvadyal saptaite Manavo bharitejasah | sve sve 'ntare sarvam
idam utpadyapus characharam |

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

63 In the same way it may be observed that in v. 22 Brahma is said to have formed
the subtile class of living gods whose esscnce is to act, and of the S'adhyas (karmat-
mandm cha devanam so’syijat pranindm prabhub | sidhyanam cha ganain sukshmam),
and in v. 25, to have * called into existence this creation, desiring to form these living
beings” (srishiiin sasarja chaivema@™ svashtum ichchann imah prejak). But if the
gods and all other creatures already existed, any such further account of their pro-
duction by the Maharshis, as is given in verse 36, secms to be not only supeifluous
bet contradictory.

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

79. Yat prak dvadeda-sahasram uditain davwikam yugam | ted eka-
saptati-gunam manvantaram vhockyate | 80. Manvantarary asankhyans
sargak samhara eva cha | kridann tvaitat kurute Parameshthi punal
punak |

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

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

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

65 In v. 86 these predominant duties ave said to be austere fervour in the Krita age,
knowledge in the Tretd, sacrifice in the Dvipara, and liberality alonc in the Kali
(tapak param Erita~yuge tretayam jnanam uchyate | dvipare yajnam cvahur daliam
ekam kalaw yuge). This, as remarked in Weber’s Indische Studicn, 282 f., note, is not
quite in conformity with the view of the Mundaka Upanishad, i. 2, 1, which states :
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At verse 87, Bhrigu recurs to the four castes:

87. Sarvasydasya tu sargasya gupty-artham sa mahadyutih | mulkha-
bakaru-paj-janam prithak karmany -akalpayat |

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

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

93. Uttamangobhavdj jyaishihyad brakmanas chavva dharandt | sar-
vasyawasya sargasya dharmato brakmanak prabhub | 94. Twn ki sva-
yambhuk svad asyat tapas taptva ” dito *srijat |

Since the Brahman sprang from the most excellent organ, since he is
the first-born and possesses the Veda, he is by nature the lord of this

whole creation. Him, the self-existent (Brahma) after exercising
fervid abstraction, formed at the first from his own mouth.”’

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

97. Brakmaneshu cha vidvaimso vidvatsu krita-buddhayak | krita-
buddhishu karttaralk karttrishu brakma-vedinalk |

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

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

89. Yena yams tu gunenatsham samsaran pratipadyate | tan samdasenas
vakshyami sarvasyasya yathakramam | 40. Devatvai sattvika yants
manushyatvam cha rajasal | tiryaktvam lamasa nityam tty esha tri-
tat etat satyam mantreshu karmani kavayo yany apasyains tant tretayam baludha
santatans | “This is true the rites which sages beheld in the hymns, are in great
variety celebrated in the Tretd.” Inthesame way the M. Bh. iii. v. 11,248, says that
sacrifices and rites prevail in the Tretd (tato yanak pravarttante dharmis cha
vividhah kriyah | tretayam ityads). See also M. Bh. xii. 13,090. The word krita, as
the pame of the first yuga is thus explained in a previous verse of the former of these
two passages (11,235): kritam eva na karitavyain tasmin kale yugottame | “ In the

time of that most excellent Yuga (everything) has been done, (and does) not (remain)
to be done.”
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vidha gatik | . . . 43. Haustina$ cha turangas cha $udra mlechhas
cha garhitah | simha vydghra varahas cha madhyama tamast gatik |
. - . 46. Rajanak kshattriyas chaiva rajnas chaiwa purokitah | vada-
yuddha-pradhanas cha madhyamé rajost gatik | . . . 48. Tapasi ya-
tayo wvepra ye cha varmanikda ganak | nakshatrani cha daityas cha
prathama sattoili gatih | 49. Yajvana rishayo devd wvedd jyotimshs
vatsaral | pitora$ chawa sadhyas cha dvitiya sattviky gatih | 50. Brak-
ma visvasrijo dharmo mahan avyakiom eve cha | uttamam sattvikim etam
gatim ahur monishinak |

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

86 These “ creators” (visvasrjak) are thus mentioned in Taitt. Br. iii. 12, 9, 2.
Adarsam Agnii chinvanah purve visvasyijo 'myitah | Satain varsha-sahasrand dikshi-
iah satram Gsata | 3. tapah Gsid grikapatir Brahma brahma *bhavat svayam | satyaii
ha hotaisham asid yad visvasrija Gsata | amritam eblya udagiyat sahasram parivat-
saran | bhiitam ha prastotaisham asid bhavishyat prati chaharat | prano adhwaryur
abhavad idaih sarvai sishdsatam | . . . 7. Visvasrijak prathamih satram dsate |
.« .| tato ha jajne bhuvanasya gopih hirapmayah Sakunir Brahma ndme | yena
siryas tapati tejaseddhal | . . . . 8. BEtena vai visvasrijal idai visvam asrijanta |
yad visvam asyijanta tasmad visvaspijah | visvam enan anmu prajayate | “ 2. The
ancient and immortal cveators of the universe, keeping fire kindled till they saw the
new moon, and consecrated, were engaged in a sacrifice for 100,000 years. 3. Austere
fervour was the householder; Prayer itself (5rahma) was the brahma priest; Truth
was their hotri, when the creators were so occupied. Immortality was their udgdtri
for a thousand years. The Past was their prastotyi, the Future their pratihartri;
Breath was the adhvaryu, whilst they were seeking to obtain all this”’  After
a good deal more of this allegory, the author proceeds in para.. 7. “These first
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It will be observed that the different parts of this account of the
mode in which the three qualities are distributed, are not quite in har-
mony. From v. 40 it would appear that all souls having the quality
of passion become men ; and yet we find from vv. 43, 48, and 49, that
Stdras belong to the fa@mase class, and Brahmans, of different descrip-
tions, to two of the Sativika grades. According to the rule enunciated
in v. 40, the latter ought to have been born as gods.

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

creators were engaged in sacrifice . . . Thenee was born the preserver of the world,
the golden bird called Brahma, by whom the san glows, kindled with light. . . .

8. . . . Through this the creators created this universe. As they created the uni-
verse, they are called visvasiijah. . Everything is created affer them.” Sec above
the veference made to rishayo bhirta-kritak in p. 36. The allegory’in this extract
from the Taitt. Br. resembles in its character that in the sixth verse of the Purusha
Stkta.

& S'arstarthakalala- priyas cha | Comm.
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Secr. VI.—decount of the System of Yugas, Mamwantaras, and Kalpas,
according to the Vishnu Purana, and other authorities.

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

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

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

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

Krita Yuga with its mornings and evenings......4,800 divine years

Tretd Yuga ’ 2 » ”” creeen3,600 2
Dvapara Yuga ,, ’s » 5 eeesen2,400 ) ’
Kali Yuga » ” . by emeees 1,200 ,, )

making... 12,000 divine years,®

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

% Vishnu D. vi. 1, 4 aliord@tram pityTnam tu maso *bdas tridivaukasam | See also
Manu i. 66 and 67. The Taitt. Br. iii. 9, 22, 1, too, states: ekam vai etad devanam
ahar yat swiwatsaral | ¢ This period of a year is one day of the gods.”

% 1. 8, 10. Divyair varsha- sahasraiste krita - tretadi - sanjnitam | chaturyugain
dviidasablis tad-vibhagam wibodha me | 11. chatvari tr'ini dve chaikam kritadishu
yathakramam | divyabdanam sahasrani yugeshv ahur puravidah | 12. Tat-pramanaih
s'etaih sandhya purva tatrablndhiyate | sandhyamsakas cha tat-tulyo yugasyinantaro
hi sal ) 13. Sandlya-sandhyamsayor antar yah kilo muni-sattama | yugakiyah sa tu
vineyah kyita-tretadi-sanjnitah |

VL3, 14, Kyitain tretd dvapwras cha kalis chaiva chaturyugam |2:rocl1.-

\ yate tat-sahasrain cha Brakmano divaswn mune | Sce also Manu i. 72.
" Y. D. i 3, 16. Brahmano divase brahman Manavas cha ehaturdase | bhavanti |
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is consequently = the 14th part of a day of Brahmi. In the present
Kalpa (= a day of Brahma) six Manus, of whom Svayambhuva was the
first, have already passed away, the present Manu being Vaivasvata.™
In each Manvantara seven rishis, certain deities, an Indra, a Manu,
and the kings, his sons, are created and perish.® A thousand of the
systems of 4 Yugas, as has been before explained, occur coincidently
with these 14 Manvantaras; and consequently about 71 systems of 4
Yugas elapse during each Manvantara, and measure the lives of the
Manu and the deities of the period.™ At the close of this day of
Brahma a collapse (pratisancharal) of the universe takes place, which
lasts through a night of Brahma, equal in duration to his day, during
which period the three worlds are converted into one great ocean, when
the lotus-born god,” expanded by his deglutition of the universe, and
contemplated by the yogis and gods in Janaloka, sleeps on the serpent
Sesha. At the end of that night he awakes and creates anew.™

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

72 This is stated by Manu i. 62 ff. (see above), as well as in the third book of the
V. P. i 3, which gives the names in the same order: Svayambhuvo Manuh pirvs
Manub, Svarochishas tatha | Auttamis Tamasas chaiva Raivatas Chikshushas tathé |
shad ete Manavo 'titah sampratain tu Raveh sutak | Vaivasvato "yaim yasyaitat sapta-
et varttate niaram |

 V.P. 1, 8, 16. Saptarshayah surah 8'akro Manus tat-sunavo nyipah | ekakale hu
srijyante sainhriyante cha purvavat |

“ Ibid ver. 17. Chaturyuganain sankhyata sadhika ky eka saptatih | manvantaram
Manoh kalah suradinam cha sattama | See alsa Manu i. 79.

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

76 Ibid 20. Chaturdasa-guno hy esha kalo brakhmam ahal smritam | brihmo naimit-
tiko nima tasyante pratisancharal | . . . 22. Ekarnave tu traslokye Bralmi Nard-
yandtmakak | bhogi-Sayyagatah Sete trailokya-grasa-vrimhital | 93, Janasthair yogi-
bhir devais chintyamino ’ bja-sambhaval | tat-pramndm hi tam vatrim tadante syijate
punah | See also V. P. 1. 2, 69-62, as translated by Wilson, vol. i. p. 41.

7 $hid ver. 24. Evam tw Brakmano varsham evad™ varsha-sata cha tat | satam L
tasya varshanim param @y mohdtmanah | 25. Blkam asyo vyalttam tu pararddham
Brahmeano "nagha | lasyGnte’ bhitd mah@kalpak Padmah ity abhivisrutah | dvittyasya
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dissolution, which occurs at the end of each Kalpa, or day of Brahma,
is called nasmattika, incidental, occasional, or contingent. (See Wilson’s
Vishnu Purana, vol. i. of Dr. Hall’s edition, p. 562, with the editor’s
note ; and vol. ii. p. 269. For an account of the other dissolutions of
the universe I refer to the same work, vol. i. p. 113, and to pp. 630-633
of the original 4to. edition.)

Of this elaborate system of Yugas, Manvantaras, and Kalpas, of
enormous duration, no traces arc found in the hymns of the Rig-veda.
Their authors were, indeed, familiar with the word Yugs,™ which fre-
quently oceurs in the sense of age, generation, or tribe. Thus in i. 139,
8; iil. 26, 3; vi. 8,5; vi. 15, 8; vi. 36, 5; x. 94, 12, the phrase
yuge yuge™ means “in every age.” Iniii. 33, 8; x. 10, 10, we have
wttara yugand, *“ future ages,” and in x. 72, 1, uttare yuge, “in a later
age;” in vil. 70, 4, parvans yugani, * former ages,”* and in i. 184, 3,
yugaw jirnd, ¢ past ages.” Ini. 92, 11;1i. 103, 4;1. 115, 2;1. 124, 2;
i 144, 4;% ii. 2, 2; v. 52, 4; vi. 16, 23; vil. 9, 4; viil. 46, 12;
viil. 51, 9; ix. 12, 7;% x. 27, 19; x. 140, 6% (in all of which places,
except 1. 115, 2, the word is combined with manushya, manusha, manw-
shak, or jandnam), yuge seems to denote ¢ generations” of men, or

pararddhasya varttamanasya vei dvija | Varahak it kalpo 'yam prathamal pari-
kalpital |

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

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

8 Sayana takes the phrase for former ¢ couples of husbands and wives,” mithundni
Jayapatirupuni.

8L In i 92, 11 and i. 124, 2, Ushas (the Dawn) is spoken of as, praminats manushya
yugani, © wearing away human terms of cxistence, or generations.”” In commenting
on the former text Sayana explains yugani as equivalent to kruta-tretading, “the Krita,
Treta, and other ages,” whilst in explaining the second, he takes the same word as
signifying yugopalakshitan nimeshadi-kalavayavan, “the seconds and other component
parts ol time indicated by the word,” or as equivalent to yugmand, ¢ the conjunctions
of men,”—since the dawn scatters abroad to their several occupations men who had
been previously congregated together” In his note on i. 144, 4, he gives an option
of two different senses : manoh sambdhandheni yugani jayapati-rupant hotradkvaryu-
ripani v7 | “ couples consisting of husband and wife, or of the hotri and adhvaryu
priests.” )

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

83 This verse occurs also in Sama V. il 1171, and V&j. S. xii. 111
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rather, in some places, “tribes” of men. Tn v. 73, 3, the phrase
nahusha yuga must bave a similar meaning. In i. 158, 6, it is said
that the rishi Dirghatamas became worn out in the tenth yuga; on
which Professor Wilson remarks (R. V. vol, ii. 104, note) : ¢ The scho-
liast understands yuge in its ordinary interpretation; but the yuga of
five years is perhaps intended, a lustrum, which would be nothing mar-
vellous.” Professor Aufrecht proposes to render, “in the tenth stage
of life.” The first passage of the Rig-veda, in which there is any indi-
cation of a considerable mundane period being denoted, is x. 72, 2f.,
where ¢ a first,” or, “an earlier age (yuga) of the gods” is mentioned
(devanam purvye yuge; devandam prathame yuge) when ‘the existent
sprang from the non-existent’” (asatal sad ajayata); but no allusion is
made to its length. In the same indefinite way reference is made in
x. 97, 1, to certain ¢ plants which were produced before the gods,—
three ages (yugas) earlier” (yah oshadlah purvah jatak devebhyas tri-
yugam pura). In one verse of the Atharva-veda, however, the word yuga
is so employed as to lead to the supposition that a period of very long
duration is intended. It is there said, viil. 2, 21: datam fe ayutam
hayanan dve yuge trigi chateart krinmak | ¢ we allot to thee a hundred,
ten thousand, years, two, three, four ages (yugas).”* As we may with
probability assume that the periods here mentioned proceed in the
ascending scale of duration, two yugas, and perhaps even one yuga,
must be supposed to exceed 10,000 years.

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

8¢ For the context of this line see Journal of the Royal Asiatic Society for 1866,
Pafﬁe ﬁl analogous idea is found in the S'atapatha Brahmana xiv. 7, 1, 88 ff. (=DBri-
hadiranyaka Upanishad pp. 817 ff. of Cal. ed.) atha ye Satam manushydndm Gnandalk
sa ekah pitrindsm jitalokanam dnandak | “now a hundred pleasures of men are one
pleafure of the Pitris who have conquered the worlds.” And so on in the same way;
a hundred pleasures of the Pitris equalling one pleasure of the Karmadevas (or gods

who have become so by works); a hundred pleasures of the latter equalling one
pleasure of the gods who were born such, ete.
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human or divine, had been elaborated. That, however, the authors of
the Brahmanas were becoming familiar with the idea of extravagantly
large numbers is clear from the passage in the Taitt. Br. iii. 12, 9, 2,
quoted above, p. 41, in the note on Manu xii. 50, where it is said that
the creators were engaged in a sacrifice for 100,000 years.

Professor Roth is of opinion (see his remarks under the word Krita
in his Lexicon) that according to the earlier conception stated in Manu
1. 69, and the Mahabharata (12,826 ff.), the four Yugas—Xrita, Treta,
Dvapara, and Kali, with their mornings and evenings, consisted respec-
tively of no more than 4,800; 8,600; 2,400 ; and 1,200 ordinary years
of mortals; and that it was the commentators on Manu, and the com-
pilers of the Puranas, who first converted the years of which they
were made up into divine years. The verse of Manu to which Pro-
fessor Roth refers (i. 69), and the one which follows, are certainly
quite silent about the years composing the Krita age being divine
years:

Chatvary ahul sahasrant varshanan tu kritam yugam | tasya tavach-

-

chhat sandhya sandhyamschascha tathavidhah | 70. Ltareshu sasandhyesh
sasandhamdeshu cha trishu | ekapayena varttante sahasrani $atani cha |
“They say that four thousand years compose the krita yuga, with
as many hundred years for its morning and the same for its evening.
70. In the other three yugas, with their mornings and evenings, the
thousands and hundreds are diminished successively by one.”

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

M. Bh. iii. 12826 ff. — Adite manyja-vyaghra kyitsnasya jagatah
kshaye | chatvary ahuh sahasrani varshanam tat kritain yugam | tasye
tavachchhatl sandhya sandhyamscha tathavidhal |

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

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

The earliest known text in which the names of the four Yugas are
found is a verse occurring in the story of Sunahsepha in the Aitareya
Brahmana vii. 15 : Kali} Sayano bhavati sanjihanas tu dvaparal | uttish-
thams treta bhavats kritam sampadyate charan | ¢ A man while lying is
the Kali; moving himself, he is the Dvapara; rising, he is the Treta;
walking, he becomes the Krita.”’®* But this brief allusion leaves us

86 This verse has been already translated no less than six times ; twice into German
by Weber and Roth (Ind. Stud. i. 286 and 460), once into Latin by Streiter (see Ind.
Stud. ix. 815), and thrice into English, by Wilson (Journ, R. A. 8. for 1851, p. 99),
Miiller (Anc. Sansk. Lit. p. 412), and Haug (Ait. Br. ii. 464). All these authors,
except the last, concur in considering the verse as referring to the four Yugas.
Dr. Haug, however, has the following note. ¢ Sayana does not give any explanation
of this important passage, where the names of the Yugas are mentioned for the first
time. These fom names are, as is well known {rom other sources, . . . names of dice,
used at gambling.  The meaning of this Gatha is, There is every success to be hoped ;
for the unluckiest die, the Kali is lying, two others are slowly moving and half fallen,
but he luckiest, the Krita, is in full motion. The position of dice here given is indi-
catory of a fair chance of winuing the game.” Both Dr. Haug’s translation and note

are criticised by Professor Weber (Ind. Stud. ix. 319), Of the following verses, which
occur in Manu ix. 301 £, the second is a paraphrase of that in the Aitareya Brih-
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quite in the dark as to the duration which was assigned to these yugas
in the age when the Brahmana was compiled.

Secr. VII.—Adccount of the different creations, tncluding that of the
castes, according to the Vishnu Purana.

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

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

mana : Kritem treta-yugain chaive dvaparans kalir eva cha | rdjno vrittani sarving
rdja hi yugam uchyate | 302. Kalik prasupto bhavati su jagrat dviaparam yugam |
karmasv abhyudyatas trefd vicharams tw kritai yugam | ¢ §01. The Krita, Tretd,
Dvapara, and Kali yugas are all modes of a king’s action; for a king is called a yuga.
302. While aslecp he is the Kali; waking he is the Dvipara age; intent upon action
he is the Tretd, moving about he is the Krita.” The formor of these {wo verses of
Manu is reproduced nearly verbatim in the M. Bh. xii. 3408; and the same idea is cx-
panded in the same book of the same poem, vv. 2674 ff., 2682, 2684, 2686, 2693 f.
The words krita, tretd, dvapara, and kalé, are found in the Vaj.-Sanhitd, xxx. 18, and
in the Taitt. Brahmana, iii. 4, 1, 16 ; but in both places they denote dice, as does also
the word krite in the Chhandogya Upan. iv. 1, 4 (where sce the commentary). On
the Yugas the reader of German may also consult Weber's Indische Studien, 1. pp. 39,
87 £, 282 ff. :

31 [Sce Book i, chapter ii.] .

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

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

4
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T proceed with the details of the creation which took place in the
Viaraha Kalpa, as described in book i. chapter 4, vv. 2, ff: :

Atita-kalpavasane wisa-suptotthitak prabhub | sattvodriktas tato
Brahma $anyam lkem avatkshate | 8. Nardyanah paro 'chintyah
paresham aps sw prabhub | Bralma-scarapt bhavagan anddil swrva-
sambhaval | . . . 6. Toyantak sa malim jnatva jagaty eldrpave pra-
bhuk | anumandd tad-uddharam karttu-kamal prajapatih | 7. dkarot sa
tanam anyam Ealpadishu yatha purd | matsya-karmadibam tedvad
varahkam vapur asthital | 8. Veda-yajnamayad rapam adesha-jagatal
sthitaw | sthitak sthivatma sarvatmé paramdatma prajapetih | 9. Jana-
loka-gataih siddhatr Sanckadyair ablishibutak | praviveSe tada toyam
atmadharo' dhara-dharak | . ... 45. Evah Samstiyamanastu para-
matma mahidharak | wjjehdrae malum kshipram nyastavams cha maham-
bhasy | 46. Tasyopari jalaughasyae mahati nawr wa sthita | vitatotatvat
tu dehasys na malis yati samplavam | tatah kshitim samai, Fritva prithi-
vyam so ’chinod girin | yatha-vibhagam bhagavan anadik purushottamal
| 47. Prak-sarga-dagdhan alhilan parvatin prithiwvitale | amoghena
prabhavena sasorjamogha-vamchhitak | 48. Bhuvt Magam tatah kritva
sapto~-dvipan yathatatha | bhar-adyams chaturo lokan purvavat sama-
kalpayat | 49. Brahma-rapadharo devas tato saw rajasa “vrital |
chakara srishiim bhagavamsé chatur-valktra-dharo Harth | 50. nimitia-
matram evasau Sryyandam sarga-kermapdam | pradhana-karanibhiia
yato var srijya-Salteyak | 51. Nimitta-matram multvatkam nanyat
kinohid apekshyate | niyate tapatam $reshtha sva-$aklyd vastu vastutam |

2. At the end of the past (or Pidma) Kalpa, arising from his
night slumber, Brahmd, the lord, endowed predominantly with the
quality of goodmess, beheld the wuniverse woid. 8. Hec (was) the
supreme lord Nardyana, who cannot even be conceived by other
beings, the deity without beginning, the source of all things, existing
in the form of Brahma.” [The verse given in Manu i. 10, regarding
the derivation of the word Nariyana (see above p. 35) is here quoted].
6. This lord of creatures, discovering by inference,—when the world
had become one ocean,—that the earth lay within the waters, and
being desirous to raisc it up, (7) assumed another body. As formerly,
af the beginnings of the Kalpas, he had {aken the form of a fish,

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

9 No mention is made in the Brihmanas (as I have alrcady obscrved) of any such
periods as the Kalpas. But here an attempt is made to systematize the different
stories scattered through those older works which variously deseribe the manner in
which the creation was effected—witly the view, perhaps, of reconciling the diserc-
pancies in those free and artless speculations which offended the eritical sense of®a
later age.

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

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

Apo vai idam agre salilam asit | tasmin Prajapatir vayur bhutva ach-
arat | sa tmam apadyat | tam varaho bhutva aharat | tam Visvakarma
bhutva vyamart | sa aprothate | si prithivy abhavat | tat prithivyar
prithivitvam | tasyam aSramyat Projapatih | so devan asrijote Vasin
Rudran Adityan | te devah Prajapatim abruvan *prajayamaehas® it |
30 'bravid ““yatha ehem yushmams tapasd asrikshi evam lapasi pra-
Jananam tchehhadhvam” i | tebhyo *gnim ayatonam prayachhad ¢ etena
ayatanens Sramyata’ ite | te *gnind ayatanena asramyan | te samvatsare
ekanm gam asrijante |

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

sva-saktya can be properly vendered, as Dr. ITall docs, “ by its potency.” The
reading of the MSS. in v. 50, pradhana-karanibhiita} seems to me doubtful, as it
would most naturally mean “havo decome the Pradhana-cause.” I conjecture pra-
dhana-karapodbhitah, which gives the sense which seems to be required.

92 Tt is possible that the idea assigned to the word Nirdyana (sce Manu i. 10,
above), “he whose place of movement is the waters,” may be connceted with this
passage. See also Genesis 1. 2, “ And the Spirit of God moved upon the face of the
waters.”

93 After having noticed this passage in the Taittiriya Sanhita, I became aware that
it had been previously translated by Mr. Colebrooke (Essays i. 75, or p. 44 of Williams
& Norgate’s edition). Mr. Colebrooke prefaces his version by remarking, * The pre~
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The second passage is from the Taittirya Brahmana, i. 1, 8, 5 1t
Apo vai idam agre salilam asit | tena Prajapativ asramyat *katham idam
syad” iti | so ’paSyat pushkara-parnam tishthat | so *manyata ‘ aste vav
tad yasminn idom adhitishthate” it | sa vardho rapam kritva upa-
wyamajjat | sa prithiim adhal archhat | tasya upahatya udemagjat | tat
pushkara-parne *prathayat | yad  aprathate” tat prithivyer prithiod-
vam | “abhad vai idam” iti tad bhamyai bhamitvam | tam diso’nw vatak
samavahat | tam $arkarablir adrimhat |

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

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

Tyatt ha var tyam agre prithivy ase pradeSa-matr: | tam Emashak 7t
vardhah wjjoghana | so 'syak patik Prajapatis tena eva enam eban-mithu-
nena priyena dhamna samardhayati kyitsnam karoti |

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

Another of the incarnations referred to in the preceding passage of

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

9% The Commentator gives an alternative explanation, viz., that the word salile is
the same as sarira, according to the text of the Veda, « these worlds are sarira’ (*éme
vai lokak sariram’ iti sruteh).

9 ¢ Supported upon the end of a long stalk ” (d7rghanalagre vasthitam), accordiﬁg
to tho Commentator. In a passage from the Taitt. Aranyaka, already quoted (p. 32,
above), it is said that Prajapati himself was born on a lotus-leaf.



54 MYTHICAL ACCOUNTS OF THE CREATION OF MAN,

the Vishnu Purdna is foreshadowed in the following text from the Sa-
tapatha Brﬁhmar_m, vil. 5, 1, 5

Sa yat karmo nama | etad vai ripan kritva Projapatih prajah asyi-
Jjata | yad asrijata akarot tat | yad akarot tasmat kurmah | kasyapo vai
Larmak | tasmad ahub “sarvah prajah kisyapyak” v60 | sa yak sa kurmo
sau sa Adityah |

¢ As to its being called Aarme (a tortoise); Prajipati having taken
this form, created offspring. That which he created, he made (akarot) ;
since he made, he is (called) kirmak. The word kasyapa means tortoise ;
hence men say all creatures are descendants of Kadyapa. This tortoise
is the same as Aditya.”®

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

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

It will have been noticed that in the passage above adduced from the
Vishnu Purana, the word Nardyana is applied to Vishnu, and that it
is the last named deity who (though in the form of Brahmai) is said {o
have taken the form of a boar. In the verses formerly cited from
Manu (i. 9, 10), however, Nariyana is an epithet, not of Vishnu, but
of Brahmd ; and in the following text, from the Raméyana, xi. 110, 3,
it is Brahma who is said to have become a boar :

Sarvam salilam evasit prithit tatra nirmita | tatah samadhavad Brak-
ma svayambhir datvateih saha® | sa vardahas tato bhutva projjahare va-
sundharam ttyads |

¢ A1l was water only, and in it the earth was fashioned. Then arosc

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

97 Such is the reading of Schlegel’s edition, and of that which was recently printed
at Bombay, both of which, no doubt, present the most ancient text of the Ramayana.
The Gauda recension, however, which ‘deviates widely from the other, and appears to
have modified it in conformity with more modern taste and ideas, has here also intro-
dpced a various reading in the second of the lines quoted in the text, and identifics
Brahma with Vishnu in the following manner : tefah samabhaved Brakmé svayam-
bhur Vishnur avyayah | ¢ Then arose Brahmd the self-existent and imperishable
Vishpu.”
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Brahma, the self existent, with the deities. He then, becoming a boar,
raised up the earth,” ete.

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

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

Maitreya wvacha | 1. Yatha sasarjja devo’saw devarshi-pitri-danavan |
manushya-tiryag-vrikshadin bha-vyoma-salilavkasak | 2. Yad-gunaf
yat-svabhavam cha yad-rapai cha jaged dvijae | sargadaw srishtevan
Brakma tad mamachakshva vistarat | Parasara weacke | 8. Mailreya
kathayamy esha $rinushva susamalital | yatha sasarjja devo’sau devadin
aklilan vibhuh | srishtim chintayatas tasya kolpadishw yatha purd |
abuddli-parvakal sargah pradurbliates tamomayalk | 4. Tamo moho ma-
hamohas tamisro hy andha-samjnital | avidya pancha-parvaisha pra-
durbliaita makatmanah | 5. Panchadhd 'vasthital sargo dhydayato ’prati-
bodhavan | vahir-anto- prakasa$ cha samvrittatma nagatmakal | 6.
Mukhya naga yates chokta mukhya-sargas tatas tv ayam | 7. Tum drish-
tva *sadhakam sargam amanyad aparam punal | tasyabhidhyayatah sargas
tiryak-srota ®® 'bhyavarttata | 8. Yasmat tiryak pravrittal sa tiryak-
srotas tatah smyitak | 9. Pasvadayas te vikhyatas tamal-prayih by ave-
dinak | utpatha-grakines chatva te’jnane nana-manineh | 10. dhamlrsta
ahammand ashiavimsad-vadhanvital | antal-prakasas te sarve aopitaé chu
parasparam | 11. Tam apy asadhakam matva dhyayato 'nyas tato’ bhavat |
ardhvasrotas tritiyas tu sattvikorddhvem avarttata® | 12. 1o sukha-priti-
bahula bakir anta$ cha navritah'™ | prakasa bahir anta$ cha wrdiva-
sroto-bhaval smyitah | 13. Tushiy-atmakas triltyas tu deva-sargas tu
yak smritak | tasmin sarge 'bhavat pritir nishpanne Brakmanas tada |
14. Tato *nyas so tadd dadhyaw sadhakam sargam witwmam | asadhakanis
tu tan gnatva mukhya-sargadi-sambhavan | 15. Zwtha *bhidhyayatas
tasya satyabhidyayinas tatal | pradurbhites tada *vyalkiad arvik-srotas
tu sadhakal | 16. Yasmad arvag vyavarttonte tato *rodk-srotasas tu te |
te cha prakase-balula tamodrikia™™ rajo’dlikah | tasmat te dubkha-
balula bhayo bhaya$ che karinak | praka$c bakir antas cha manushya
sadhakas tute | . . . . 23. Dty ete tu samakhyatd nava sargal Praja-

98 415 sandhir arshah.—Comm.

9 The reading of the Vayu D., in the parallel passage, is tasyabhidhydyato nityai
sattvikal samavarttata | wrdivasrotas trilyas bu sa chaivordlvain vyavasthitah |
The combination sattvikordlwam in the text of the Vishnu P. must be arsha.

100 For navritah the Vayu P. roads sahoritih.

101 1td sandhirarshak | Comam, But there is a form zama. The Viyu T, has tamah-
saktah.
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pateh | prakrita vaikritaé chaiva jagato mila-hetaval | srijato jagadiSa-
sya kim anyach chhrotum ichhasi | Maitreya woache | 24. Samkshepat
kathitah sargo devadinam tvaya mume | vistarach chhrotum dichhami
tvatto munivarottama | Parasara weacha | karmabhir bhavitah parvail
Tudalaludalais tu tah | khyatya taya by amirmuliah samhare hy upa-
samhrital | 25. Sthavarantah surdadyascha praja brahmam$ chaturvi-
dhah | Brahmanal kurvatal spishiim jagnire manasis tw tak | 26. Tato
devasurapitrin manushamn$ cha chatushtayam | sisrikshur ambhamsy
etans svam atmanam ayuywat | 27. Yukiatmanas tamomatra udrikia
bhiat Prajapateh | sisrikshor jaghanat parvam asurah jajnire tatah |
28. Utsasarja tatas tam tw tamo-matratmiram tanum | sa tw tyakia
tanus tena Maitreyabhad vibhavari | 29. Sispikshur anya-deha-sthak
pritim apa tatah swrak | sattvodriktah samudbhutak mukhato Brah-
mano dvija | 80. Tyakta s@ ’pi tanus tena sattva-prayam abkad dinam |
tato ki balino ratrav asurd devata diva | 81. Sattvamatratmikam era
tato 'nyam jogrihe tanum | pitrivad manyamanasya pitaras tasya
Jagmire | 82. Utsasarja pitrin srishtva tatas tam api sa prabhub | sa
chotsrishta 'bhavat sandhyd dina-naktantara-sthitth | 83. Rajo-matrat-
makam anyam jagrihe sa tanud tatak | rajo-matrothata jata manushya
dvija~sattama | tam apy asu sa tatydja tanum adyak Prajapateh |
Jyotsna samabhavat sa ’pi prak-sandhya ya 'bhidhiyate | 34. Jyotsno-
dgame tu balino manushyah pitaras tatha | Mastreya sandhya-samaye
tasmad ete bhavanti vai | 35. Jyotsna-ratry-ahani sandhya chatvary
etant vay wvibhokh | Brakhmanas tu $arirani triguadpasrayani cha |
36. Rajo-matratmikam eva tato 'nyam jagrihe tanum | tatah kshud
Brakmano jata jajne kopas taya tatak | 87. Kshut-thaman andhakare
"tha so 'srijad bhagavams tatah | Virapak $ma$rdla jatas te ’bhyadha-
vams tatah prabhum | 38.  Maivam bho rakshyatam esha” yair ukiam
rakshasas tu te | achup “khadama’ ity anye ye te yakshas tu yakshanat |

“Maitreya said: 1. Tell me in detail how at the beginning of the
creation that deity Brahma formed the gods, rishis, fathers, danavas,
men, beasts, trees, ete., dwelling respectively on the earth, in the sky,
and in the water; 2. and with what qualities, with what nature, and
of what form he made the world. Paragara replied: 3. I declare 1o
thee, Maitreya, how that deity created the gods and all other beings ;
listen with attention. While he was meditating on creation, as at the
beginnings of the (previous) Kalpas, there appeared an insentient crea-
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tion, composed of gloom (famas). 4. Gloom, illusion, great illusion,
darkness, and what is called utter darkness—such was the five-fold
ignorance, which was manifested from that great Being, 5. as hec was
meditating—an insensible creation,™® under five conditions, devoid of
feeling either without or within,'® closed up, motionless. 6. And since
motionless objects are called the primary objects, this is called the pri-
mary (mukhya) creation.’® 7. Beholding this creation to be ineffective,
he again contemplated another. As he was desiring it the brute
(tiryaksrotas) creation came forth. 8. Since (in its natural functions)
it acts horizontally it is called Tiryaksrotas. 9. The (creatures com-
posing it) are known as cattle, ete., distinguished mainly by darkness
(famas) ignorant, following irregular courses,’® while in a state of ignor-
ance having a conceit of knowledge, (10)self-regarding, self-esteeming,
affected by the twenty-eight kinds of defects, endowed with inward
feeling, and mutually closed. 11. As Brahma, regarding this creation
also as ineffective, was again meditating, another creation, the third, or
wrdhvasrotas, which was good, rose upward. 12. They (the crcatures
belonging to this creation) abounding in happiness and satisfaction,
being unclosed both without and within, and possessed both of external
and internal fecling, arc called the offspring of the Urdhvasrotas crea-
tion. 13. This third creation, known as that of the gods, was onc full
of enjoyment. When it was completed, Brahmi was pleased. 14. He
then contemplated another creation, effective and most excellent, since
he regarded as ineffective the beings sprung from the primary and
other creations. 15. While he, whose will is cfficacious, was so desir-
ing, the Arviaksrotas, an cflective creation, was manifested.’® 16. They

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

103 Vahir-anto’ prakisascha appears to be the true reading, as the Commentator
renders the last word by prakrishte-jnina-sunyah, * devoid of knowledge.” But if
this be the correct reading, it is ungrammatical, as antak and aprakase would properly
make antar-aprakisa, not anto’prakisa. But the Purinas have many forms whicl
are irregular (@rsha, ¢ peculiar to the rishis,” ¢ vedie,” or *“ antiquated ”” as the Com-
mentators style them). The Taylor MS. of the Vayu Puripa reads in the parallel
passage bahir-antah-prakasaiche.

04 See Dr. Hall’s note'p. 70 on Professor Wilson's translation ; and also the pas-
sage quoted above p. 16 from the Taitt. Sank. vil. 1, 1, 4, where the word muklye is
otherwise applied and explained. .

106 Bhakshyadi-vivehak-hinah | “ Making no distinetion in food, ete., ete.” Comm.

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

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

The speaker Parasara then adds: ¢ 23. Thus have the nine creations
of Prajapati, both Prakyita and Vaikrita, the radical causes of the world,
Jbeen recounted. What else dost thou desire to hear regarding the crea-
tive lord of the world ? Maitreya replies: 24. By thee, most excellent
Muni, the creation of the gods and other beings has been summarily
narrated : I desire to hear it from thee in detail. Paradara rejoins:
Called into (renewed) existence in consequence of former actions, good
or bad, and unliberated from that destination when they were absorbed
at the (former) dissolution of the world, (25) the four descriptions of
creatures, beginning with things immovable and ending with gods, were
produced, o Brihman, from Brahma when he was creating, and they
sprang from his mind. 26. Being then desirous to crcate these streams
(ambhaimsi)®—the four classes of Gods, Asuras, Fathers, and Men, he
concentrated himself. 27. Prajipati, thus concentrated, received a body,
which was formed of the quality of gloom (famds); and as he desired
. to create, Asuras were first produced from his groin. 28. He then
abandoned that body formed entirely of gloom ; which when abandoned
by him became night. 29. Desiring to create, when he had occupied
another body, Brahma experienced pleasure; and then gods, full of
the quality of goodness, sprang from his mouth. 80. That body

107 The Vayu P. adds here : Lakshanais tirakadyai$cha ashtadhi cha vyavasthitah |
siddhatmano manwshyds te gandharva-saha-dharmipah | ity esha tajasah sargo hy
arvaksrotih prakiritital | ¢ Constituted with preservative(?) characteristics, and in an
eightfold manner. These were men perfect in their essence, and in nature equal to
Gandharvas. This was the Justrous creation known as Arviksrotas.”

108 See Dr. Hall's cdition of Wilson’s V. P. pp. 32 ff.; and pp. 741,

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

quoted above, p. 23, Most of the particulars in the rest of the narrative arc 1m1t'zted
from another passage of the same Brahmana, ii. 2, 9, 5 1., also quoted above, p. 28.
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also, being abandoned by him, became day, which is almost entirely
good. Hence the Asuras are powerful by night'° and the gods by day-
31. He then assumed another body formed of pure goodness; and the
Fathers were born from him, when he was regarding himself as a
father.™ 32. The Lord, after creating the Fathers, abandoned that
body also; which, when so abandoned, became twilight, existing
between day and night. 33. He next took another body entirely
formed of passion; and men, in whom passion is violent, were pro-
duced. The primeval Prajapati speedily discarded this body also,
which became faint light (jyotsna), which is called early twilight.
84. Hence, at the appearance of this faint light, men are strong, while
the fathers are strong at evening-twilight. 35. Morning-twilight,
night, day, and evening-twilight, these are the four bodles of Brahma,
and the receptacles of the three qualities. 36. Brahmi next took
another body entirely formed of passion, from which sprang hunger,
and through it anger was produced. 87. The Divine Being then in
darkness created beings emaciated with hunger, which, hideous of
aspect, and with long beards, rushed against the lord. 38. Those who
said, ¢ Let him not be preserved’ (rakshyatamn) were called Rakshasas,
whilst those others who cried, ¢ Let us eat (him)’ were called Yakshas
from ¢ eating’ (yakshanat).}*

Tt is not necessary for my purpose that I should quote at length the
conclusion of the section. It may suffice to say that verses 89 to 51
describe the creation of serpents from Brahwd’s hair; of Bhiitas; of
Gandharvas ; of birds (vayamse) from the creator’s life (vayas), of sheep
from his breast, of goats from his mouth, of kine from his belly and
sides, and of horses,™ clecphants, and other animals from his feet; of
plants from his hairs; of the different metres and vedas from his
eastern, southern, western, and northern mouths. Verses 52 ff. contain
a recapitulation of the creative operations, with some statement of the

10 In the Ramiyana, Sundara Kinda 82, 13 f. (Gorresio’s edit.) we read: Rak-
shasam rajoni-kaloh samyugeshu prasasyate | 14. Tasmad rijan nisa-yuddhe jayo
>smikaimn na samsayalh | “Night is the approved time for the Rakshases to fight. We
should therefore undoubtedly conquer in a nocturnal conflict.”

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

1z See Wilson’s V. P. vol. i. p. 83, and Dr, ITall’s note. .

13 See the passage from the Taitt. Sanh. vii. 1, 1, 4 ff. quoted above, p. 16, where
the same origin is aseribed to hoxses.
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principles according to which they were conducted. Of these verses
I quote only the following: 55. Tesharm ye yani karmans prak-sristhyan
pratipedive | tany eva pratipadyante syijyamanak punah punah | . . .
60. Yathdrtav ritu-lingant nandrapans paryaye | dri§yante tani tanyeva
tatha bhava yugadishu | 61. Karoty evamvidham spishtim kalpadeu sa
punak punah | sisyikshasakti-yukto’ sau srijya-Sakti-prachoditah| < These
creatures, as they are reproduced time after time, discharge the same
functions as they had fulfilled in the previous creation . . . 60. Just
as, in each season of the year, all the various characteristics of that
season are perceived, on'its recurrence, to be the very same as they had
been before; so too are the beings produced at the beginnings of the
ages.™ 61. Possessing both the will and the ability to create, and im-
pelled by the powers inherent in the things to be created, the deity
produces again and again a creation of the very same description at the
beginning of every Kalpa.”

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

V.P. 1. 6, 1. Maitreya wacha | Arvaksrotas tu kathito bhavata yas tu
manushalh | brakman vistarato braki Brakma tam asrijad yatha | 2.
Yatha cha varnan asrijad yad-gunam$ cha mahamune | yachcha tesham
smyitam karma vipradinam tad uchyatam | Parasara wwacha | 8. Sat-
yabhidhyayinas tasya sisyikshor Brakmano jagat | ajayanta dvijasreshtha
sattvodrikia mukhat prajalk | 4. Vakshaso rajasodriktas tatha *nya Brah-
mano ‘bhavan | rajasa tamasa chatva samudrikias tathorutak | 5. Pad-
bhyam anyah praja Brakma sasarjja dvgja-sattama | tamah-pradhanas
tal sarvas chaturvarnyam idam tatak | brakmanak kshatiriya vaisyah
$udrascha dvija-sattama | padoru-vakshah-sthalato mukhota$ cha samud-
gatak | 6. Yajna-nishpatiaye sarvam ctad Brakma chakara vai | cha-
turvarnyam makablaga yagna-sadhanam uttamam | 7. Yajnair apya-
yita deva orishty-utsargena vai prajak | apyayayante dharma-jna
yamak kalyana-hetavah | 8. Nishpadyante narais tais tu sva-karma-
bhirataih sada | viruddhacharandpetail sadbhih sanmdrga-gamsbhil |
9. Svargapavargaw manushyat prapruvants nard mune | yach chabhiru-
chitain sthanam tad yanti mawya dvja | 10. Prajas tak Brakmana
spishta$ chaturvarnya-vyavasthita | samyak $raddha-samdachara-pra-

114 Verses similar to this occur in Manu i. 30 ; and in the Mahabharata xii, 8550 f.
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vand muni-sattama | 11. Yathechha-vasa-wiratah sarvabadha-vivarjitak |
$uddhantah-karanak Suddhak sarvanushthana-mirmalah | 14.%° Sud-
dhe cha tasam manasi Suddhe *niak-samsthite Harau | $uddhajnanam
prapasyanti Vishno-akhyam yena tatpadam | 15. Tatah kalatmako yo
'sau sa chamsah kathito Hareh | sa patayaty agho ghoram alpam alpalpa-
saravat | 16. Adharma-vija-bhatam tu tamo-lobha-samudbhavam | pra-
Jasu tasw Maitreya ragadikam asadhakam | 11. Tatal sa sakaja siddhis
tasam nativa jayate | rasollasadayas chanyah siddhayo’shtaw bhavants
yah | 18. Tasu kshinasv aSeshdsu varddhamane cha patake | dvandvadi-
bhava-dubkharttas ta bhavanti tatah prajah | 19. Tato durgani tas cha-
krur varkshyam parvatam audakam | kritimam cha tatha durgam pura-
karvatakadi yat | 20. Grihani cha yathanyayam teshu chakruh pura-
dishu | Sitatapadi-badhanam prasamaya mahdamate | 21. Pratikaram
tmaf kritva §itades tak prajik punak | varttopayain tate$ chakrur
hasta-siddham cha karmaJam | . . . 26. Gramyaranyak smrita hy cta
oshadkya$ cha chaturdasa | yajna-nishpattaye yajnas tatha "sam hetur
uttamah | 27. Etas cha saha yujnena prajancm karanam param |
parapara-vidal prajnas tato yajnan vitanvate | 28. Adhany ahany
anushthanam yajnanam munisattama | upakara-karam pumsan kriya-
manack cha $anti-dam | 29. Tesham tu kala-srishto >saw papa-vindur
mahamate | chetassu vavridhe chakrus te na yajneshu manasam | 30.
Veda-vadams tathd devan yajnakarmadikam cha yat | tat sarvam nin-
damanas te yajna-vyasedha-karinak | 31. Pravritéi-marga-vyuchchitti-
karipo veda-nindakah | duratmano durachard babhavuk kutilasayak |
32. Samsiddhayam tu vartiayam prajak srishtva Prajapatih | marya-
dam sthapayamasa yatha-sthanam yatha-gunam | 34. Varnapam asra-
manam cha dharman dharma-bhritam vara | lokamsé sarva-varnanam
samyag dharmanupalinam | 35. Prajapatyam brakmananam smritai
sthanam kriyavatam | sthanam aindram kshattriyanam sangrameshy
anivarttinam | 36. VaiSyanam marutam sthanam sva-dharmam anu-
varttinam | gandharvai $adra-jatinam paricharyasw varttinam |

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

115 There are no verses numbered 12 and 13, the MSS. passing from the 11th to
the 14th.



62 MYTHICAL ACCOUNTS OF THE CREATION OF MAN,

functions of the Brihmans and others. Parddara replies: 8. When,
true to his design, Brahmi became desirous to create the world, crea-
tures in whom goodness (sa¢tva) prevailed sprang from his mouth; (4)
others in whom passion (rgjas) predominated came from his breast;
others in whom both passion and darkmess (Zamas) were strong, pro-
ceded from his thighs ; (5) others he created from his feet, whose chief
characteristic was darkness. Of these was composed the system of four
castes, Brahmans, Kshattriyas, Vaisyas, and Stdras, who had respec-
tively issued from his mouth, breast, thighs, and feet. 6. Brahma
formed this' entire fourfold institution of classes for the performance
of sacrifice, of which it is an excellent instrument. 7. Nourished by
sacrifices, the gods nourish mankind by discharging rain. Sacrifices,
the causes of prosperity, (8) are constantly celebrated by virtuous men,
devoted to their duties, who avoid wrong observances, and walk in the
right path. 9. Men, in consequence of their humanity, obtain heaven
and final liberation ; and they proceed to the world which they desire.
10. These creatures formed by Brahmia in the condition of the four
castes, (were) perfectly inclined to conduct springing from religious
faith, (11) loving to dwell wherever they pleased, free from all suffer-
ings, pure in heart, pure, spotless in all observances. 14. And in their
pure minds,—the pure Hari dwelling within them,—(there existed)
pure knowledge whereby they beheld his highest station, called (that
of) Vishnu.*” 15. Afterwards that which is described as the portion
of Hari consisting of Time™® infused into those beings direful sin, in
the form of desire and the like, ineffective (of man’s end), small in
amount, but gradually increasing in force, (16) the sced of unrightcous-
ness, and sprung from darkness and cupidity. 17. Thenceforward their
innate perfectness was but slightly evolved.: and as all the other cight
perfections called rasollase and the rest (18) declined, and sin in-
creased, these creatures (mankind) were afflicted with suffering arising

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

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

118 In regard to Kala, ¢ Time,” see Wilson’s V. P. vol. i. p. 18 (., and the passages
from the Atharva-veda, extracted in the Jowrnal of the Royal Asiatic Society for 1865,
pp- 3801
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out of the pairs (of susceptibilities to pleasure and pain, ete., etc.)
19. They then constructed fastnesses among trees, on hills, or amid
waters, as well as artificial fortresses, towns, villages, ete. 20. And in
these towns, ete., they built houses on the proper plan, in order to
counteract cold, heat, and other discomforts. 21. Having thus provided
against cold, etc., they devised methods of livelihood depending upon
labour, and executed by their hands.” The kinds of grain which
they cultivated are next described in the following verses 22 to 25.
The text then proceeds, verse 26: ‘“These are declared to be the
fourteen kinds of grain, cultivated and wild, fitted for sacrifice; and
sacrifice is an eminent cause of their cxistence. 27. These, too,
along with sacrifice, are the most efficacious sources of progeny.
Hence those who understand cause and effect celebrate sacrifices.
28. Their daily performance is bencficial to men, and delivers from
sins committed. 29. But that drop of sin which had been created by
time increased in men’s hearts, and they disregarded sacrifice. 30,
Reviling the Vedas, and the prescriptions of the Vedas, the gods, and
all sacrificial rites, ete., obstructing oblations, (31) and cutting off the
path of activity,"™® they became malignant, vicious, and perverse in their
designs. 32. The means of subsistence being provided, Prajapati, having
'} created living beings, established a distinetion according to their position
and qualities (see verses 8 to 5 above), (and fixed) the duties of the castes
.and orders, and the worlds (to be attained after death) by all the castes
iwhich perfectly fulfilled their dutics. 33. The world of Prajapati is
declared to be the (futurc) abode of those Brithmans who arc assiduous
in religious rites; the rcalm of Indra the abode of those Kshattriyas
who turn not back in battle; (34) that of the Maruts the abode of those
Vaigyas who fulfil their duties; and that of the Gandharvas the abode
of the men of Sudra race who abide in their vocation of service.” In
the remaining verses of the chapter (35 to 39) the realms of blessedness
destined for the reception of more eminent saints are briefly noticed, as
well as the infernal regions, to which the wicked are doomed.

19 Pravyitti-marga-vyuchehhitti-karinak. The Commentator ascribes this to the
human race being no longer sufficiently propagated, for he adds the explanatéon :
yaynananushthine devasr avarshanad anndbhavena praja-vriddher asiddhel | ¢ because
population did not wcrease from the want of food eaused by the gods ceasing to send
rain in consequence of the non-celebration of sacrifice.”
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At the beginning of the seventh section, without any further enquiry
on the part of Maitreya, Paragara proceeds as follows :

V. P. i 7, 1. Tuta’bhidhyayatas tasya jajnire manasth prajah | tach-
chharira-samutpannoth karyais taik kararaih saha | 2. Kshettrajnak
samavarttante gatrebhyas tasya dlhimatal | te sarve samavarttanta ye
mayd prag wdahritah | 3. Devadyak sthavarantas cha traigunya-
vishaye sthitah | evam bhutani srishtani charaws sthavaraps cha | 4.
Yada ’sya tah prajak sarva va vyaverddhants diimatal | athanyan
manasan putran sadriéan atmano 'spijat | 5. Bhrigum Pulastyam Pu-
lahain Kratum Angirasam tatha | Mariehiin Daksham Atrim cha Vasish-
tham chatva manasan | nave braohmans ity ete purane nichayan, gatah |
6. Sanandanadayo ye cha purvam srishtas tu Vedhasa | na te lokeshv
asafjanta nirapekshah prajasw te | sarve te chagdta-jnand vita-raga
vimatsarah | 7. Teshv cvam wirapeksheshu loka-srishtau mahatmanal |
Bralmano bhad mahakrodhas trailokya-dahana-kshamah | 8. Tasya
krodhat samudbluta~juala-mala-vidipitam | Brahmano *bhat tada sarvaim
.tmz'lokg/wm akhilam mune | 9. Bhrakugi-kutilat tasya lalatat krodha-
dipitat | samutpannas teda Rudro mudhyahnarka-sema-prabhak | ardha-
nari-nara-vapul prachando *tisariravan | vibhajatmanam ity wktva tam
Brahma ’ntardadhe punalh | 10. Tathokto ’sau dvidha stritvam pyrushat-
vai tatha *karot | bibheda purushtvam cha dasadha chaikadha cha sah |
11. Saumyasaumyais tatha $antasantadh stritvam cha sa prabhul | bi-
bheda bahudha devak svardpair asitaih sitwih | 12. Tato Brahma 'tma-
samblatam purvan svayambhuvam prabhum | atmanam eva kritavan pra-
Japalam Manwm dvga | 18. Sutarapamn cha tan narim tapo-nirdhite-
kalmasham | svayambluvo Manur deval patnyartham jagrihe vibhul |
14. Tasmach cha purushad devi Sutarupa vyajayata | Priyavratottana-
padau. Prasatyakuti-sanynetam | kanya-dvayom cha dharma-jna ripau-
darya-gunanvitam | 15. Dadaw Prasatim Dekshayathakatin Ruchaye
purd ttyadi |

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

-

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

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

5
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ful, were produced.® In neither of these narratives is the slightest al-
lusion made to there having been any primeval and congenital distine-
tion of classes. In the third statement given in the sixth chapter
(verses 3 to 5) the human race is said to have been the result of a four-
fold creation; and the four castes, produced from different parts of the
creator’s body, are declared to have been each especially characterized
by different qualities (gunas), viz., those who issued from his mouth by
goodness (sattva), those who proceeded from his breast by passion (rajas),
those who were produced from his thighs by both passion and darkness
(tamas), and those who sprang from his feet by darkness. In the sequel
of this account, however, no mention is made of any differences of con-
duct arising from innate diversities of disposition having been mani-
fested in the earliest age by the members of the different classes. On
the contrary, they are described (verses 10 ff.) in language applicable to
a state of perfection which was universal and uniform, as full of faith,
pure-hearted and devout. In like manner the declension in purity and
goodness which ensued is not represented as peculiar to any of the
classes, but as common to all. So far, therefore, the different castes
seem, according to this account, to have been undistinguished by any
variety of mental or moral constitution. And it is not until after the
deterioration of the entire race has been related, that we are told (in
verses 32f.) that the separate duties of the several castes were fixed in
accordance with their position and qualities. This sketch of the moral
and religious history of mankind, in the earliest period, is thus deficient
in failing to explain how beings, who were originally formed with very
different ethical characters, should have been all equally exccllent dur-
.ing their period of perfection, and have also experienced an uniform
process of decline.

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

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

As regards the first of these explanations of the discrepancies in
question, it must be observed that it is inapplicable to the case before
us, as the text of the Vishnu Purdna itsclf says nothing of the dif-
ferent accounts of the creation having reference to different Kalpas :
and in absence of any intimation to the contrary we must naturally
assume that the various portions of the consecutive narration in the
fourth, fifth, sixth, and seventh chapters, which arc comnccted with
each other by a series of questions and answers, must all have reference
to the creation which took place at the commencement of the existing
or Varaha Kalpa, as stated in the opening verse of the fourth chapter.
Professor Wilson’s supposition that the various and discrepant accounts
“have been borrowed from different original authorities’ appears to
have probability in its favour. I am unable to point out the source
from which the first description of the creation, in the early part of the
fifth chapter, verses 1 to 23, has been derived. But the second account,
given in verses 26 to 35, has evidently drawn many of its details from
the passages of the Taittiriya Brihmana ii. 2, 9, 5-9, and ii. 3, 8, 21,
and Satapatha Brahmanaxi. 1, 6, 6 ff. which T have quoted above. And
it is possible that the references which are found in the former of these
descriptions in the Vishnu Purdna to different portions of the ercation

122 The discrepancies between current legends on different subjects are occasioually
noticed in the text of the Vishnu Purdna. Thus in the eighth chapter of the first book,
v. 12, Maitreya, who had been told by Parasara that §'r7 was the danghter of Bhirigu
and Khyati, enquires : Kshirabdhau S'rih purotpanna Sruyate’ myita-manthane | Bhyi-
goh Khyatyam samutpannety ctad aha katham bhavan | “It is xreported that 817 was
produced in the ocean of milk when ambrosia was churned. How do you say that
she was born to Bhrigu by Khyati ?” He receives for answer : 13. Nityaiva sa jagan-
matd Vishnoh S'ver anapayint (another MS. reads anuyayin?) yathii sarvagato Vishpus
tathaiveyain dvijottama | * §'ri, the mother of the world, and wife of Vishnu, is eternal
and undecaying” (or, according to the other reading, “is the cternal follower of
Vishnu "), “ As he is omnipresent, so is she,” and 50 on. The case of Daksha will
be noticed further on in the text. On the method resorted to by the Commentators in
cases of this description Professor Wilson observes in a note to p. 203 (4to. edition),
< other calculations occur, the incompatibility of which is said, by the Commentators
on our text and on that of the Bhagavata, to arise from reference being made to dif-
forent Kalpas; and they quote the same stanza to this effect : Kvachil kvachit gu-
raneshu virodho yadi lakshyate | kalpa-bhedadibhis tatra virodhah sadblir ishyate |
¢ Whenever any contradictions in different Purdnas are observed, they are ascribed by
the pious to differences of Kalpas and the like.’ ”’



68 MYTHICAL ACCOUNTS OF THE CREATION OF MAN,

being ineffective may have been suggested by some of the other details
in the Brihmanas, which I shall now proceed to cite. At all events
some of the latter appear to have given rise to the statement in the
fourth verse of the seventh chapter of the Vishnu P. that the creatures
formed by Brahma did not multiply, as well as to various particulars in
the narratives which will be quoted below from the Viyu and Markan-
deya Purdpas. The Bréhmanas describe the creative operations of Pra-
japati as having been attended with intense effort, and often followed
by great exhaustion; and not only so, but they represent many of these
attempts to bring living creatures of various kinds into existence, to
sustain them after they were produced, and to ensure their propagation,
as having been either altogether abortive, or only partially successful.
The following quotations will afford illustrations of these different
points :

Taitt. Br. i. 1, 10, 1. Prajapatih prajak asrijata | sa ririchino “man-
yata | sa tapo 'tapyata | sa atman viryam apasyat tad avarddhats |

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

Taitt. Br. i. 2, 6, 1. Prajapatih prajak srishtva vritto™ 'Sayat | tam
deval bhatanam rosom ieah sambhritya tena enam abhishajyan ¢ mahan
avavartti” vg |

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

Taitt. Br. ii. 8, 6, 1. Prajapatih prajak spishtva vyasramsata | sa by
dayam bhuto 'Sayat |

“ Prajapati, after creating living beings, was paralysed. Becoming a
beart, he slept.”

S.P. Br.iil. 9, 1, 1. Projapatir vai prajah sasyijano ririchanal wwa
amanyata | tasmat parachyak prajah asub | ne asya prajah Sriye 'nnad-
yaya jagrire | 2. Su aikshata * arikshy aham asmai (¢ yasmai) u kamaya
asikshi na me sa kamah samardli parachyo mat-prajak ablhuvan na me
prajak $riye *nnadyaye asthishata™ it | 3. Su atkshate Prajapatih
“wathaim nu punar atmanam apyaydyeya upa ma prajak samdvariterams
tishtheran me prajah $riye annadyaya” iti | so 'rehhan Sramyams cha-

128 8 rantap—Comm.
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chare praja-kamah | sa etam ekadasinim apasyat | sa ekada$inya ishiva
Prajapatih punar atmanam apyayayata ups enam prajak samdavarttanta
atishthanta asya prajah $riye *nnadyaya sa vasiyan eva ishiva *bhavat |
¢ Prajapati when creating living beings felt himself as it were emp-
tied. The living creatures went away from bim. They were not pro-
duced so as to prosper and to eat food. 2. He considered: ‘I have
become emptied: the object for which I created them has not been
fulfilled : they have gone away, and have not gained prosperity and
food.” 3. He considered: ‘how can I again replenish myself; and
how shall my creatures return to me, and acquire prosperity and food?’
Desirous of progeny, he went on worshipping and performing religious
rites. He beheld this Ekadasini (Eleven); and sacrificing with it, he
again replenished himself; his creatures returned to him, and gained
prosperity and food. Having sacrificed, he became more brilliant.”

S. P. Br. x. 4, 2, 2. So 'yain samvatsarah Prejapatih sarvant bhiutand
sasrije yach cha prant yach cha aprapmn ubhayan deva-manushydan | sa
sarvant bhatans syishtvd ririchana wa mene | sa myityor bibhiyanchakara |
2. Sa ha tkshanchakre ¢ katham nv aham imant sarvant bhutani punar
atmann avapeya punar atman dadhiya katham nv aham eve esham sar-
vesham bhatanam punar atma syam’’ i4s |

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

S. P. Br. x. 4, 4, 1. Prajapatei vai prajak sryamanam papmi mrit-
yur abhiparijaghana | sa tapo "tapyata sahasram samvatsaran papmanam.
vijihasan | ‘

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

S. P. Br.ii. 5, 1, 1. Prajapatir ha vai idam agre ckah cva asa | sa
aikshata “ kathaim nu prajayeya™ 160 | so *$ramyat sa tapo *tapyate | sa
praj&[z asrijata | tak asya prajak srishéah parababhaveh | tani ipand
vayamss | purusho vai Prajapater nedishtham | dvipad vai ayam puru-
shak | tasmad dvipado vayamsi | 2. Sa aikshate Prajapatih | ¢ yatha
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w eva purd eko *bhivam evam % nv eva apy etarky eka eva asmi”’ 1te | sa
dvitiyah sasrije | tah asya pard eva babhivuh | tad idai kshudram sari-
spipan yad anyat sarpeblyah | trotiyah sasrije vy ahus tik asya pard eva
babhuwub | te tme sarpak . . . .| 8 So’rchhan $ramyan Projapatir
ilshanchakre ¢ katham wu me prajah srishiah parabhaventi” iti | sa ha
etad eva dadarie “ anadenatayd vei me prajah pordbhaventi” it | sa
atmanal eva agre stomayok paya apyayayanchakre | sa prajah asyyjata |
tah asya prajal syishtal standv eva abhipadya tas tatak sambabhivul |
tah imak aparablatal |

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

Taitt. Br. i. 6, 2, 1. VaiSvadevena vai Prajapatih prajak asryata | tah
srishtal na prajayanta | so’gwir akamayate “ aham imak prajanayeyam’
s | sa Prajapataye Sucham adadhat | so ’Sochat prajam ichhamanal |
tasmad yam cha praja bhunakts yam cha na tav wbhaw Sockatal prejam
ichhamanaw | tasv dgnim apy aspijat | ta dgnir adhyait (2) Somo
reto dadhat Swvita prajenayat | Sarasvatt vacham adadhat | Puasha
*poshayat | te var ete trik samwatsarasye prayujyonte ye devak pushti-
patayal | samvatsaro val Prajapatih | saiwatsarepa eva asmai prajal
prajanayat | tak prajak jatah Maruto *ghnan “ asman api na praywk-
shata” dtc | 8. Sa etam Projapatir marutom saptakapalom apasyat |
taim, niravapat | tato vav prejablyo 'kalpata | . . . sa Prajapatir asochat
“yah purvah prajah asyikshe Marutes tak avadhishuh katham aparah
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srijeya’ 80| tasya Sushma andam bhutaim niravarttate | tad vyudaharat |
tad aposhayat | tut prajayata |

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

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

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

Taitt. Br. ii. 7, 9, 1. Prajapatih prajak asrijota | tak asmat srishtih
parachir ayan | sa etam Prajapatir odanam apaSyat | so ‘nnam bhito
Ybishthat | tak anyatra annadyaem avitea Projapatiom prajah upavert-
tanta |

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

Taitt. Br. i. 6, 4, 1. Prajapatik Savita bhitva prajah esrijate | ia
enam atyamanyants | to asmad apakraman | ta Varupo bhutva prajah
Varunena agrahayat | tah prajah Varuna-grikitak Prajapatim punar
upadhavan natham ichhamandal |

‘¢ Prajapati, becoming Savitri, created living beings. They disge-
garded him, and went away from him. Becoming Varuna he caused
Varupa to seize them. Being seized by Varuna, they again ran to
Prajapati, desiring help.”
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Taitt. Br. ii. 2, 1, 1. Zuto val sw (Prajapateh) prajah asryate | tak
asmat srishta apakraman |

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

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

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

Of the two sons of Manu Sviyambhuva and Satartipa, the name of
the second, Uttanapada, seems to have been suggested by the appear-
ance of the word Uttanapad in Rig-veda x. 72, 8, 4, as the designation
(nowhere else traceable, I believe) of one of the intermediate agents in
the creation.'® A Priyavrata is mentioned in the Aitareya Brahmana
vil. 84, and also in the Satapatha Brahmapa x. 3, 5, 14, (where he has
the patronymic of Rauhindyana) but in both these texts he appears
rather in the light of a religious teacher, who had lived not very long
before the age of the author, than as a personage belonging to a very
remote antiquity. Daksha also, who appears in this seventh chapter
as one of the mindborn sons of Brahma, is named in R. V. ii. 27, 1, as
one of the Adityas, and in the other hymn of the R.V. just alluded to,
x. 72, vv. 4 and 5, he is noticed as being both the son and the father
of the goddess Aditi. In the S.P. ii. 4, 4, he is identified with Praja-
pati® In regard to his origin various legends are discoverable in the
Purdnas. Besides the passage before us, there are others in the V. P.
in which he is mentioned. In iv. 1, 5, it is said that he sprang from
the right thumb of Brahma, and that Aditi was his daughter (Brak-
manascha dakshinangushtha-jamma Dalshah | Prajapater Dakshasyapy
Adith). In another place, V. P. i. 15, 52, it is said that Daksha, al-
though formerly the son of Brahmi, was born to the ten Prachetases
by Marishd (Dasablyas tu Prachetobhyo Marishayam Prajapatil | jajne
Daksho mahabhago yak purvam Brakmano 'bhavat |). This double pa-

124 See the 4th vol. of this work, pp. 10 f.
@5 See the 4th vol. of this work, pp. 10 ff. 24, 101; Jowmnal of the Royal Asiatic

Society, for 1865, pp. 72 ff.; Roth in the Journal of the Gierman Oriental Society,
vi. 75,
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rentage of Daksha appears to Maitreya, one of the interlocutors in the
Puréna, to require explanation, and he accordingly enquires of his in-
formant, vv. 60 ff.: Adngushthad dakshinad Dakshal purvam jatah
Srutam maya | katham Prdachetaso bhiyah sa sambhato mahamune | esha
me samsayo brakman sumahan hyidi varttate | yad dauhitras cha somasya
punak Svasuratam gatah | Parasare uwwacha | utpattid cha nirodhas cha
nityaw bhiteshu vai mune | rishayo 'tra na muhyanti ye chanye divya-
chakshushal | 61. Yuge yuge bhavanty ete Dakshadya muni-sattama |
punas chatva nirudhyante vidvams totra na muhyati | 62. Kanishthyam
Jyatskthyam apy esham purvam nabhad dvijoltama | tapa eve gariyo
'bhat prabhavas chaia karanam |

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

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

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

126 See Wilson’s V. P. vol. ii. p. 2, at the top. -
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Skcr. VIII.—decount of the different creations, including that of the
castes, according to the Vayu and Markandeys Purdanas.

I now proceed to extract from the Vayu and Markandeya Purinas
the accounts which they supply of the creation, and which arc to the
same effect as those which have been quoted from the Vishnu Purana,
although with many varieties of detail.

I shall first adduce a passage from the fifth chapter of the Viyu
(which to some extent runs parallel with the second chapter of the
Vishnu Purana®), on account of its containing a different account
from that generally given of the triad of gods who correspond to the
triad of qualities (gunas).

Vayu Purana, chapter v. verse 11. dhar-mukhe pravritte cha paral
prakyiti-sambhavak | kshobhayamdsa yogena parenw paramesvarah | 12.
Pradhanam purusham chawa pravisyandam Mahesvarah | 18. Pradhanat
Lshobhyamanat tu rajo vai samavartiate | rajak proverttaked tatra
vijeshv apt yotha jalam | 14. Guna-vaishamyam dsidye prasuyante hy
adhishthital | gunebhyah Lshobhyamdanebhyas trayo deva vijajnire | 15.
A$ritah™ parama guhyah sarvatmanak saririnah | rajo Brakma tamo hy
Agnih sattvam Vishnur ajayate | 16. Rajak-prakaSalko Brahma srash-
tritvena vyavasthital | tamah-prakasako *gnis tu kalatvena vyavasthital |
17. Sattva-prakaseko Vishpur audasinge vyavasthital | ete eva trayo loka
ete eva trayo gunah | 18. Ete eva trayo vedd ete eva trayo ’gnayalk |
parasparasritah by ete parasparam anuwvratal | 19. Parasparens vart-
tante dharayantt parasparam | anmyonya-mithund hy ete hy anyonyam
upajwinal | 20. Kshapaim viyogo na hy esham no tyajanti parasparan |
Tvaro ke paro devo Vishnus tw mahatah parah | 21. Brakma tu rajosa-
driktah sargaycha pravarttate | parascha purusho jneyak prakyitischa
pard smyita |

€11, 12. At the beginning of the day, the supreme Lord Mahes-
vara, sprung from Prakriti, entering the egg, agitated with ex-
treme intentness both Pradhina (= Prakyiti) and Purusha. 18. From

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

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

1. Apo hy agre samabhavan nashte ‘gnaw prithivi-tale | santaralacha-
line *smin nashte sthavara-jangame | 2. Ekarnave tada tasmin na prajna-
yata kinchana | tada sa bhagavan Brakma sahasrakshak sahasra-pat |
3. Sahasra-sirsha Purusho rukma~varno hy atindriyak | Brahma Nara-
yanakhyah sa sushvapa salile tada | 4. Sattvodrekat prabuddhas tu Sun-
yam lokam wdikshya sak | dmam chodakaranty atra Slokum Narayanam
prati | 5. Apo nard vai tanavah™ wy apam nama SuSruma | apsu Sete
cha yat tasmat tena Narayapak smyitah | 6. Tulyarm yuga-sahasrasya
nai$am Lalam wpdsya sak | Sarvary-ante prakurute brakmatvam sarga-
karapate| 1. Brahma tu salile tasmin vayur bhiatva tada ’charat | neayam
wa khadyotih pravyit-kale tatas tatak | 8. Tatas tu salile tasmin VYN~
yantargatam makim | anwnmanad asammadho blamer uddharanam prati |

129 The Mark. P. chap. 46, versc 18, has the same line, but substitutes Rudra for
Agni, thus: Rejo Brakma tamo Rudro Vishnuk sattvain Jagat-patih | The two arve
often identified. See Vol. IV. of this work, 282 ff. -

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

Verses 1 to 6 are repeated towards the close of the 7th section of the Viyu P. with
variations. '
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9. dkarot sa tanumn hy anyam kalpadishw yatha purd | tato mahatma
manasa divyam ripam aclintayat | 10. Sallenaphutam bhamim drishtva
s tu samantatah | ¢ kim nu rapam mohat kritva wddhareyam aham ma-
lam” | 11. Jala-krida-suruchiram varaham rapam asmarat | adkrishyam
sarva-bhatanam varmayam dharma-sanjnitam |

1. When fire had perished from the earth, and this entire world
motionless and moving, together with all intermediate things, had been
dissolved into one mass, and had been destroyed—waters first were
produced. As the world formed at that time but one ocean, nothing
could be distinguished. Then the divine Brahmi, Purusha, with a
thousand eyes, a thousand feet, (3) a thousand heads, of golden hue,
beyond the reach of the senses—Brahma, called Nariyana, slept on the
water. 4. But awaking in consequence of the predominance (in him) of
the sattva quality, and beholding the world a void— : Here they quote
a verse regarding Nardyana: 5. ¢ The waters are the bodies of Nara :
such is the name we have heard given to them; and because he sleeps
upon them, he is called Nardyana.” 6. Having so continued for a noc-
turnal period equal to a thousand Yugas, at the end of the night he
takes the character of Brahma in order to create. 7. Brahma then
becoming Vayu (wind) moved upon that water,”* hither and thither,
like a firefly at night in the rainy season. 8. Discovering then by in-
ference that the earth lay within the waters, but unbewildered, (9) he
took, for the purpose of raising it up, another body, as he had done at
the beginnings of the (previous) Kalpas. Then that Great Being de-
vised a celestial form. 10. Perceiving the earth to be entirely covered
with water, (and asking himself) ¢ what great shape shall I assume in
order that I may raise it up ?’—he thought upon the form of a boar,
brilliant from aquatic play, invincible by all creatures, formed of specch,
and bearing the name of righteousness.”

The body of the boar is then described in detail, and afterwards the
elevation of the earth from bencath the waters, and the restoration of
its former shape, divisions, ete."—the substance of the account being

181 This statement, which is not in the corresponding passage of the Vishnu P., is
ev1dent1y horrowed, along with other particulars, from the text of the Tmttxr:ya San-
hita, vii. 1, 5, 1, quoted above p- 52.

182 Following the passage of the Taittirlya Sanhita, quoted above, the writer in one
verse aseribes %o Brahma as Visvakarman the arrangement of the earth, fatas teshu
vis “rneshu lokodadhi-girishy athe | Visvakarmi vibhajate halpadishu punak punak |
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much the same, but the particulars different from those of the parallel
passage in the Vishnu Purana.
Then follows a description of the creation coinciding in all cssential

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

The further account of the creation, however, corresponding to that
which I have quoted from the next part of the same chapter of that
Purana, is not found in the same position in the Viyu Purina,'™ but is
placed at the beginning of the ninth chapter, two others, entitled Prat:-
sandhi - Kirttana and Chaturasrama - vebhaga, being interposed as the
seventh and eighth. With the view, however, of facilitaling com-
parison between the various cosmogonies described in the two works,
I shall preserve the order of the accounts as found in the Vishnu
Purana, and place the details given in the ninth chapter of the Viyu
Purdna before those supplied in the eighth.

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

Suta woacha | 1. Tato *bhidhyayatas tasya jajnire manasil prajak |
tach - chharira - samulpannath kiryais tavk karanaik saha | 2. Kshe-
trajnak samavarttanta gatreblhyas tasya dhimatak | tato devasura-pitrin
manavai cha chatushtayam | 3. Sisrikshur ambhamsy etans svatmana
samayaywat | yuktatmanas tatas tasya tamomdtra svayambluvalh |
4. Tom abhidhyayatah sargam prayatno 'bhit Prajapatel | tato ’sya
Jaghanat purvam asurd jajnire sutah | 5. Asub pranah smrito viprais
taj-janmanas tato 'sural | yaya srishtdsurds tanvd tam tanum sa
vyapohata™ | 6. Sa 'paviddha tanus tena sadyo ratrir ajayete | sa
tamo-balula yasmat tato ratris triyamika | 7. Avritas tamasa ratrau
prajas tasmat svapanty uta | drishiva ’surams tu deveas tanum anyam
apadyata | 8. Avyaktam sattva-bakulam tatas tam so ’bhyayuyujat |
tatas tam yunjatas tasya priyam asit pradhok kile | 9. Twbo mukhe
samutpannd divyatas tasya devatak | yato ’sya divyato jatas tena deval

135 This is also the case with the details given in the Mark. P. xlvii. 15-27 and F.

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

135 The reading in the passage of the Taitt. Br. ii. 2, 9, 6, from which this narga-
tive is borrowed (see above, p. 28), is apdkata, —which, however, does not prove that

that verb with v prefixed should necessarily be the true reading here ; as the Taylor
and Gaikowar MSS. have vyapohata throughout, and in one place vyapohat,
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prakirttitak | 10. Dhatur diciti yak prokteh kridayam sa vibhdvyate |
tasmat (7 yasmat) tanvam tu divydyam jajnire tena devatak | 11. Devan
srishiva *the devesas tanum anyam apadyate | sottve - matratmikan
devas tato 'nyam so *dhyapadyate™ | 12. Pirivad manyamanas tan
putran pradhyayata prabhuk | pitaro ky upapakshabhyam ™' ratry-ahnor
antard ’syijat | 18. Tasmat te pitaro devak putratvamn tens teshu tat |
yaya srishias tu pitaras tam tanuin sa vyapohate | 14. Sa ’paviddha
tanus tena sadyah sandhya projayata | tasmad ahas tu devanam ratrir
ya sa "sur? smrita | 15. Tayor madhye tu vat paitri ya tanuk s gari-
yasi | tasmad devasurdh sarve rishayo manavas tathd | 16. Te yulktas
tam updsamte ratry-aknor™ madhyaman tanum | tato *nyan sa punar
Brahma tanu vai pratyapadyate | 17. Rajo-matratmikamn yam tu ma-
nasd so ’spijat prabhuk | rajeb-prayan totak so 'tha manasan asrijat
sutan | 18. Manasas tu tatas tasys manasa jonire prajak | drishtvd
punah prajas chapi svam tanuin tam apohata | 19. Sa ’paviddha tanmus
tena Jyotsna sadyas tv ajayata | tasmad bhavants samkhrishta jyotsnayam
udbhave prajah | 20. Ity etds tonavas tena vyapaviddha mahatmand |
sadyo ratry-ahant chawa sandhya jyotsni cha junire | 21. Jyotsna
sandhyd tatha’hascha sattva-matraimakaw svayam | tamo-matratmika
ratrik sa vai tasmat triyamika | 22. Tasmad deva divya-tanva ™ drish-
tak syishta mukhat tu vai | yasmdat tesham diva janma balinas tena fe
@wa | 28 Tanva yad asuran ratrou jaghanad asyijat punak | pranebhyo
ratri-janmano hy asahya wisi tena te | 24. Etany evam bhavishyanam
devandm asurath soha | pityinam manavanan cha atitandagateshu vai |
25. Manvantareshu sarveshu nimittani bhavanti i | jyotsna ratry-ahani
sandhyda chatvary ambhamsi tani vas | 26. Bhants yasmat tato *mbhamss
bha-$abde 'yam manishiblik | vyapti-diptyam nigadito pumamné chaha
Projapatik | 27. So ’mbhamsy etans drishtva tu deva-danava-manavan |
pitrms chavvasyijat so 'nyan atmano vividhan punak | 28. Tam utsrijya
tanuin kritsnam tato ' nydm asrijat probhuk | marttim rajas-tama-grayam
punar evabhyayuyujat | 29. Andhakare kshudhavishtas tato 'nyasm srijate
punal | tena syishiah kshudhatmanas te 'mbhasisy adatum udyatah |
30. «“_Ambharisy etans rakshama’ wktavantadcha teshu ye | rakshasas te
smyitah loke krodhatmano misacharah |

&% This line is omitted in the Gaikowar MS.

147 The Gaikowar MS. seems to read upaparsvabhyam.

18 The Gaikowar MS. reads Brakmano madhyamén tanum.
133 The Guikowar MS. veads diva tanva,
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¢ Sita says: 1. Then, as he was desiring, there sprang from him
mind-born sons, with those effects and causes derived from his body.
2. Embodied spirits were produced from the bodies of that wise Being.
3. Then willing to create these four streams (ambhamst) gods, Asuras,
Fathers, and men, he fixed his spirit in abstraction. As Svayambhi
was thus fixed in abstraction, a body consisting of nothing but dark-
ness (invested him). 4. While desiring this creation, Prajapati put
forth an effort. Then Asuras were first produced as soms from his
groin. 5. Asu is declared by Brahmans to mean breath. From it these
beings were produced ; hence they arc 4suras.™*® He cast aside the body
with which the Asuras were created. 6. Being cast away by him, that
body immediately became night. Inasmuch as darkness predominated
in it, night consists of three watches. 7. Hence, being enveloped
in darkness, all creatures sleep at night. Beholding the Asuras, how-
ever, the Lord of gods took another body, (8) imperceptible, and having
a predominance of goodness, which he then fixed in abstraction. While
he continued thus to fix it, he experienced pleasure. 9. Then as he
was sporting, gods were produced in his mouth. As they were born
from him, while he was sporting (divyatal), they are known as Devas
(gods). 10. The root diw is understood in the sense of sporting. As
they were born in a .sportive (divya)' body, they are called Devatis.
11. Having created the deities, the Lord of gods.then took another
body, consisting entirely of goodness (satfva). 12. Regarding himself
as a father, he thought upon these sons: he created Fathers (Pityis)
from his armpits in the interval between night and day. 18. Hence
these Fathers are gods: therefore that sonship belongs to them. He
cast aside the body with which the Fathers were created. 14. Being
cast away by him, it straightway became twilight. Hence day belongs
to the gods, and night is said to belong to the Asuras. 15. The body
intermediate between them, which is that of the Fathers, is the most
important. Hence gods, Asuras, Fathers, and men (16) worship in-
tently this intermediate body of Brahmi. He then took again another
body. But from that body, composed altogether of passion (rajas),

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

141 Divya propexly means “ celestial.” But from the play of words in the passage,
the writer may intend it to have here the sense of “sportive.”
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which he created by his mind, he formed mind-born!# sons who had

almost entirely a passionate character. 18. Then from his mind sprang

mind-born sons. Beholding again his creatures, he cast away that body

of his. 19, Being thrown off by him it straightway became morning twi-

light. Hence living beings are gladdened by the rise of early twilight. 20.

Such were the bodies which, when cast aside by the Great Being, became

immediately night and day, twilight and early twilight. 21. Early twi-

light, twilight, and day have all the character of pure goodness. Night -
has entirely the character of darkness (tamas) ; and hence it consists of

three watches. 22. Hence the gods are beheld with a celestial body,

and they were created from the mouth. As they were created during

the day, they are strong during that period. 23. Inasmuch as he

created the Asuras from his groin at night, they, having been born

from his breath, during the night, are unconquerable during that

season. 24, 25. Thus these four streams, early twilight, night, day, and

twilight, are the causes of gods, Asuras, Fathers, and men, in all the

Manvantaras that are past, as well as in those that are to come. 26. As

these (streams) shine, they are called ambhasisi. This root bha is used

by the intelligent in the senses of pervading and shining, and the Male,

Prajipati, declares (the fact). 27. Having beheld these streams (am-

bhatsi), gods, Dinavas, men, and fathers, he again created various

others from himself. 28. Abandoning that entire body, the lord created .
another, a form consisting almost entirely of passion and darkness, and
again fixed it in abstraction. 29. Being possessed with hunger in the
darkness, he then created another. The hungry beings formed by him
were bent on seizing the streams (ambhaiisi). 30. Those of them, who
said ¢let us preserve (raksh@ma) these streams,” are known in the world
as Rakshasas, wrathful, and prowling about at night.”

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

N2 Yanasin. We might expect here however, manavin or manushin, * human,”
in conformity with the parallel passages both in the Vishnu Puréna (see above, p. 56),
and the Markapdeya Purana, xlviii, 11. .
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its general contents, with the sixth chapter of the Vishnu Purina,
book i., but is of far greater length, and, in fact, extremely prolix, as
well as confused, full of repetitions, and not always very intelligible.

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

Kalpasyadou kritayuge prathame so’srijat prajah | 23. Prag wkta ya
maya tubkyam purva-kale prajas tu tak | tasmin samvarttamane tu kolpe
dagdhas tada ’gning | 24. Aprapta yas tapo-lokam jana-lokain samasri-
tak | pravarttate punak sarge vijartham ta bhavanti hi | 25. Vijarthena
sthitas tatra punah sargasya karenat | taies tak sryyamands tu som-
tanartham bhavants hi | 26. Dharmartha-kama-mokshanam tha tak sa-
dhikak smritah | devas cha pitaradchaiva rishayo manavas tatha | 27.
Tatas te tapasa yukiah sthanany apurayents ki | Brakmano manasas te
vas siddhatmano bhavanti ki| 28. Ye sangadvesha-yuktena karmand te
divam gatak | avarttamand <ha te sambhavanti yuge yuge | 29. Sva-
karma-phala-Seshena khyatya chaive tathatmika (2 tathatmakal) | sam-
bhavanti janal lokat karma-sansaya-bandhanat | 30. ASayalk karanam
tatra boddhavyan karmand tu sah | taih karmabhis tu jayante janal lokat
Subkasubhark | 31. Grikpanti te Sarirand nand-rapant yowishw | devad-
yak sthavarantas cha wtpadyante parasparam (2 paramparam) | 82.
Tesham ye yand karmani prak-syishiau pratipedire | tany eva pratipad-
yante syjyamanah punak punak | 33. Himsrakimsre mridu-kriare dhar-
madharme ritanrite | tadbhavitah prapadyante tasmat tat tasya rochate |
34. Kalpeshy asan vyatiteshu rapa-namant yani cha | tany evandgate kale
prayadak pratipedire | 35. Tasmat tu nama-rapans tany eva pratipe-
dire | punal punas te kalpeshu jayante nama-rapatak | 36. Tatah sarge
hy avashtabdhe sisypikshor Brakmanas tu vai | 31 Prejas ta dhyayatas

143 The narrative in the 49th chapter of the Mirkandeya Purdna (verses 3—?3)
begins at this verse, the 37th of the Vayu Purdna, and coincides, though with verbal
differences, with what follows down to verse 47. After that there is more variation.

6



MUKhGL tadd@ | 38. Janas ve Ny upapaayante SATIVOArIKTAR SUCNETASAn =™ |
sahasram anyad vakshasto muthunanam sasarja ha | 39. Te sarve rajaso-
driktah Sushminas chapy aSushminah™ | srishtva sahasram omyat tu
dvandvanam aruieh punah | 40. Rajus-tamobhyam wdrikta ihasilas tu
te smyitah | padbhyam sahasram anyat tu mithunanai sasarja ka | 41.
Uldriktas tamasa sarve nihérika hy alpa-tejasak | tato var harshamdands
te dvandvotpannds tu praninah | 42. Anyonya-lrichhaydavishia mavthu-
nayopachakramul | tatahprabhrits kalpe ’smin maithunotpattir uchyate |
48. Masi masy artiovam yat tu na tada szt tu yoshitam | tasmat tada
na sushweuh sevitair api madthunail | 44. Ayusho 'nte prasuyante mi-
thunany eva tak sakrit | Kunthakah kunthika$ chaiva wipadyante mumar-
shatam ¥ | 45. Tatah prabhriti kalpe 'smin mithunanam hi sambhaval |
dhyane tu manasd tasam prajandm jayate sakrit | 46. Sabdadi-vishayak
Suddhal pratyekam pancha-lakshanak | tty evam manasi™ purvam prak-
srishtir ya Prajapatel | 47. Tasyanvavaye sambhata yair idam puritain
Jagat | sarit-sarak-samudrams che sevante parvatan api | 48. Tada
natyanta-$itoshna@ yuge tasmin charants vai | prithvi-rasodbhavam nama
aharam by aharanti vai® | 49. Tah prajah kama-charinyo manasim
siddham asthitah | dharmadharmaw ne tasv astam nirviseshah projas tu
tah | 50. Tulyam ayuh sukham ripam tasam tasmin krite yuge | dhar-
madhkarmaw na tasv astam kalpadaw tw krite yuge | 51. Svena svenadhi-
Larena jaynire te kyite yuge | chatvart tw sahasrani varshanam divya-
sankhyaya | 52. Adyain krita-yugam prakub sondhyanam tu chatulh-
$atam | tatah sahasrasas tasa prajasu prathitasv api | 53.° Na tasam
pratighato ’st¢ na dvandvai naps cha klamah | parvatodadhi-sevinyo hy
anmiketasrayas tu tah | 54. Visokah sattva-balwlah hy chanta-sukhitak
prajak | tak vai nishkama-charinyo nityam mudita-manasal | 55. Pasa-

44 For suchetasah the Mark. P. reads sutejasah.

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

16 T have corrected this line from the Markandeya Purdna, 49, 9 5. The reading
of the MSS. of the Vayu Purina cannot be correct. It appears to be: mase mase
‘ritavait yad yat tat tadasid le yoshitam | The negative particle seems to be indis-
pensable here.

145 This half verse is not found in the Mark. P.

18 The Mark. P, has manushz, “human,” instead of manas?, ¢ mental.”’

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

150 Verses 53-56 coincide generally with verses 14-18 of the Mark. P.
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rak pakshipa$ chaiva na tadasan sarisripal | nodbhijja narakas™ chaiva
te by adharma-prasatayal | 56. Na mula-phala-pushparin cha narttavan
ritavo na cha | sarva-kama-sukhak kalo natyartham hy ushpa-$itata ™ |
57. Manobhilashitah kamas tasam sarvatra sarvadd | uttishthanti prithiv-
yam var tabhir dhyata rasolvanalk | 58. Balavarna-kar: tasam siddhik
sa roga-nasini | asamskaryyaih Sarirai$ cha prajas tak sthirayauwvanah |
59. Tasam viSuddhat sankalpaj jayante mithunalk prajak | samam janma
cha rapafi cha mriyante chaiva tak samam | 60. Tuda satyam alobha$
cha kshama tushtih sulham damah | nirviseshas tu tak sarva rapayuh-
$ila-cheshtitarlh | 6. Abuddhipurvakai vyittam prajanam jayate svayam |
apravrittih krita-yuge karmanok Subkapapayok | 62. Varnasrama-vya-
vastha$ cha na tada 7san na sankarah | anichhadvesha-yukiis te vartia-
yanti parasparam | 63. Tulya-rapayushal sarval adhemottoma-var;-
1itah ™ | sulha-praya hy asokas cha udpadyante krite yuge | 64. Nitya-
prahrishia-manaso mahdsattva mahabalalk | l@bhalabhaw na tasv dastam
mitramitre priyapriye | 65. Manasa vishayas tasam nirzhanam pravart-
tate | na lLpsanti ki 1@ nyoyam nanugyihponts chatva hi | 66. Dhyanam
parai kyita-yuge tretayam jnanam uchyate | pravrittam doapare yajnam
danam Lali-yuge varam | 67. Sattvain kritam rajas treta dvaparam tu
rajas-taman | kalow tamas tu vifneyam yuga-vritta-vadena tu | 68. Kalak
krite yuge tv esha tasya sonkhyam nibodhate | chatvars tw sahasrant var-
shapam tat kyitam yugam | 69. Sandhyaméau tasye divyani $atany
ashtau cha sankhyoya | teda tasam babhuvayur na cha MeSa-vipai-
tayah | 70. Tutah kritayuge tasmin sandhyamse hi gate tu vai | pada-
vasishto bhavati yuga-dharmas tu sarvasak | T1. Sandhyayam apy atita-
yam anta-kale yugasye vai | padaeses chavasishte tu sandhya-dharme
yugasya tu | 72. Evam krite tu nihseshe siddhis tv antardadhs tada |
tasyam cha siddhau bhrashtayam manasyam abhavat tatak | 73. Siddher

181 The Mark. P. has nakrah, ¢ crocodiles,” in its enumecration.

152 The Mark. P. here inserts some other lines, 1856~21a, instead of 67 and 58a of
the Vayu P.

18 The Mark. P. inserts here the following verses: 24. Chatvari tu sahasrini
varshanim manushini tu | ayub-pramaniin jventi ne cha klesad vipattayak | 25.
Kvachit kvachit punak sa bhut kshitir bhagyena sarvasah | kalena gachhat® nasam
upayants yatha prajak | 26. Tatha tak kramasal nasain jagmul sarvatra siddhayal, |
tasu sarvasu nashtase nabhasah prachywtda narak (latahin one MS.) | prayasak kalpos-
vrikshis te sambhieta griha-samsthital |

8¢ Instead of babhwwiyub, ete., the Gaikowar MS. has prayukian: na cha kleso
babhuva ha |
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anya yuge tasmims tretayam antare krit@ | sargadaw ya mayd 'shtau tu
manasyo var prakirttitak | 4. Ashtaw tah krama-yogena siddhayo yanti
sankshayam | kalpadaw manast hy ekda siddhir bhavati sa krite | 75.
Manvantareshu sarveshu chatur-yuga-vibhagasak | varnasramachara-kritah
karma-siddhodbhaval (karma-siddhyudbhavak?) smyitak | 76. Sandhya
kritasya padena sandhyd padena chamsatak | krita-sandhyaméaka hy ete
trims trin padan parasparam | T1. Hrasantt yuga-dharmars te tapak-
Sruta-balayushaih | tatah kritamse kshine tu babhiuva tad-anantaram |
78. Treta-yugam amanyanta kritamsam rishi-sattamal | tasmin kshine
kritamse tu tach-chhishtasu prajasv tha | 79. Kalpadaw sampravrittayds
tretayak pramukhe tada | pranayati tada siddhih kala-yogena nanyatha |
80. Tusyar siddhaw prapashidyam anya siddhir avartlate | apam sawk-
shmye pratigate tadd meghatmand tu vei | 81. Meghebhyak stanayitnu-
bhyal provrittain vrishti-sarjjanam | sakrid eva taya vrishtyd samyukts
prithivi-tale | 82. Pradurdasams tada tasam vrikshas tu griha-samsthi-
tah™ | sarva-pratyupabhogas tu tasam tebhyak prajayate | 88. Vart-
tayants ki tedbhyas tas treta-yuga-mukhe prajak | tatah kalena makhata
tasam eva viparyaydt | 84. Ragalobhatmako bhavas tadd hy akasmiko
"bhavat | yat tad bhavati narinam jivitante tad artavam | 85. Tada tad
val na bhavats punar yuga-balena tu | tasam punah pravritle tu mase mase
tad arttavam (-vel) | 86. Tatas tenaiva yogena varttatam maithune tada |
tasam tat-kala-bhavitvad mass masy upayachhatam | 87. Akale hy arttavot-
pattir garbhotpattir ajayata | viparyyayena tasam tu tena kalena bhaving)
88. Pranasyanty tatah sarve vrikshas fte grihasamsthitah | tatas teshu
pranashteshu vibkranta vyakulendriyak | 89. Abkidhyayants tam siddhim
satyabhidhyayinas tada | pradurbabhavus tasam tu vrikshas te griha-
samsthitak | 90.1%° Vastrani cha prasuyante phaleshv abharanani cha |
teshv eva jayate tasam gandha-varna-rasanvitam | 91. Amakshikam ma-
haviryam putake putake madhu | tena ta vartiayanti sma mulhe treta-
yugasya vai | 92. Hyishta-tushtas taya siddhya praja vai vigata-jearah |
punah kalanterenatva punar lobhavritas tu tak | 98. Viyikshams tan
paryagrihnanta madlw chamakshikam balat | tasam tenapacharena punar
lobha-kritena vai | 94. Prapashta madhuna sardham kalpa-vyikshak kva-

« 15 Verses 27-35 of the Mark. P, correspond more or less to this and the following
verses down to 98,

196 This and the following verses correspond more or loss closely to the Mark. P.
30 ff,
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chit kvachit | tasyam evalpa-$ishtayam sandhyda-kale-va$at teda | 95.
varttatam tu tada tasam dvandvany abhyutthitani tu | Sitavatatapais
tivrats tatas tak dubkhita bhrisam | 96. Dvandvais tal pidyamdands tu
chakrur avaranant cha | kritva dvandva-pratikaram niketany he bhejire |
97. Puarvam wmikdama-chards te aniketasraya bhrisam | yathd-yogyam
yatha-priti niketeshv avasan punah | 98. Maru-dhanvasu nimneshu par-
vateshu darishu cha™ | samérayanti cha durgant dhanvanam $asvatoda-
kam | 99. Yatha-yogam yatha-kamaed sameshu vishameshu cha | arabdhas
te niketa vai karttum $tboshna-paranam | 100. Tutas ta mapayamdasuh
khetani cha purdni cha | gramamé chaive yatha-bhagam tathaivantah-
purdni cha | . . . 1281 Kyiteshu teshu sthaneshu puna$ chakrur gri-
hani cha | yatha cha parvam dsan vai vrikshas tu griha-samsthitah |
124. Tatha karttum samdarabdhas chintayitva punak punah | vriddhas
chaiva gatak $akha natas chaivaperd gatad | 125. Ata wrdhvam gatas
chanyd enam tiryaggatah parah | buddhya 'nvishya tatha 'nya ya vrik-
sha-$akha yatha gatah | 126. Tatha kritas tu tach $akhas tasmach
chhalas tu tah smritah | evam prasiddhak Sakhabhyah éalas chaive
grikans cha | 127. Tasmat td vai smritah $alak $alatven chaive
tasu tat | prasidatc manas tasw manak prasadayemé cha tah | 128.
Tusmad grihaps $alas cha prasada$ chatvae samnitah | kritva dvan-
dvopaghdtams tan varttopayam achintayan | 129.%%° Nashteshu ma-
dhund sarddham kolpa-vriksheshu vai tadd | vishada-vyakulas ta vai
prajas Yrishna-kshudhanvitah | 130. Tatah pradurbabhaw tasam sid-
dhis treta-yuge punak | varttartha-sadkika hy anya orishtis tasam hi
kamatah | 181. Tasam orishiy-udakaniha yani nimnair gatani tu |
orishtya nimna(®) nirabhavan srotah-khatani mimnagah | 132. Evam
nadyah pravrittas tu dvitiye vrishii-sarjane | ye purastad epam stoka
apanndh prithivitale | 183. Apam bhames cha samyogad oshadhyas tasu
chabhavan | pushpa-malaphalinyas tv oshadhyas tak prajajnire | 134.
Aphala-krishtas chanupta gramyaranyas chaturdase | ritu-pushpa-pha-
laschavva vrikshak gulmas cha jajnire | 135. Pradurbhavas cha tretayam
adyo ’yam aushadhasya tu | tenaushadhena vartiants prajas tretayuge
tada | 136. Tatah punar ablit tasam rago lobhaé cha sarvadal | avasyam-

i
187 T have corrected this line from Mark, P. xlix, 35.
o8 \I;erses 52-54 of the Mark. P. correspond in substance to verses 123-128 of the
ayu P.
19 Verses 55-62 of the Mark. P. correspond to verses 129-137 of the Vayu P.
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bhaving rthena treta-yuga-vasena tu | 137. Tatas tak paryagrihnanta
nadih kshetrant parvatan | vrikshan gulmaushadli$ chaiva prasehya tu
yatha-balam | 138. Siddhdatmanas tu ye parvam vyakhyatah prak krite
maya | Brakmano manasds te vai utpannd ye jonad sha | 139. Santas
cha $ushminas chaiva karmino dukkhinas tada | tatah pravarttamanas te
tretayam jajnire punah | 140. Brikmandh kshattriya vaisyak $adra
drohijands tatha | bhavitah purva-jatishu karmabhis cha Subhasubhalk |
141. Itas tebhyo ’bala ye tu $atyadila hy ahimsokalk | vita-lobha jitat-
mano nivasanti sma teshu var | 142. Pratigrihnant kurvanti tebhyas
chanye 'lpa-tejasak | evam vipratipanneshu prapanneshu parasparam |
143. Tena doshena tesham i@ oshadhyo mishatam tada™ | pranashta hriya-
mand vai mushiibhyam sikata yatha | 1441 Agrasad bhur yuga-balad
gramyaranyas chaturdasa | phalam griknants pushpaiScha phalaih patraih
punah punah | 145% Tatas tasu pranashtasu vibhrantas tah prajas
tada | Svayambhuvam pradlum jagmul kshudhavishtah prajapatim | 146.
vritty-artham abhilipsantah adau treta-yugasya tu | Brakma Svayambhar
bhagavan jnated tasam manishitam | 147. Yuktam pratyaksha-drishtena
dardanena vicharyya cha | grastah prithivya oshadhyo jnatva pratyaduhat
punal | 148, Kritva vatsam sumerum tu dudoha prithivim imam | dugdhe-
yam gas tada tena vijans prithivi-tale | 149. Jajnire tand vijans gramya-
rapyds tu tak punak | oshadhyak phala-pakantah sana-saptadasas tu tah |
-« . 185. Utpannak prathamam hy eta adau treta-yugasya tu | 156.
Aphala-kyishta oshadhyo gramyaranyas tu sarva$ah | vriksha gulma-
lata-vallyo virudhas trina-jatayah | 157. Malaih phalaié cha rolinyo
"grifman pushpais cha yah phalam | prithot dugdha tu vijans yani pur-
vaim Svayambluvd | 158. Ritu-pushpa-phalas ta vai oshadhyo jajnire ty
iha | " yada prasyishta oshadyo na prarohanti tah punah | 169. Totah
sa tasam vritty-artham varttopayam chakara ha | Brahma Svayambhar
bhagavan hasta-siddhain tw karma-jam | 160. Tatah-prabhyity athau-
shadhyah krishta-pachyas tu jajnire | samsiddhayam tu varttayam tatas
tasam Svayambhuwvah | 161. Maryadak sthapayamasa yatharabdhal
parasparam | ™ ye vai parigrikitaras tasam dasan badhatmakak, 162.
Ltareshain krita-tranan sthapayamasa kshattriyan | upatishthants ye tan

160 Mark. P. verse 634, 18t Mark. P. verse 685.

62 Verses 64-67 of the Mark. P. correspond to verses 145-149 of the Vayu P.
103 Verses 73-75 of the Mark. P. correspond to verses 1585-160 of the Vayu P.
164 This with all what follows down to verse 171 is omitted in the Mark. P,
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vat yavanto nirbhayds tatha | 163. Satyam brakma yatha bhatam bru-
vanto brakmanas tu te | ye chanye 'py abalas tesham vaiSosam karma
samsthitah | 164. Kindaéa nasayanti sma prithivyam prag atendritah |
sai$yan eva tu tan ahub kinasan vritéi-sadhakan | 165. Sochanta$ cha
drawanta$ cha paricharyyasu ye ratak | nistejaso’ lpa-viryyas cha Sudran
tan abravit tu sah | 166. Tesham karmani dharmams cha Brakma nu-
vyadadhat prabhul | samsthitauw prokritayam tu chaturvarnyasya sar-
vasah | 167. Punak prajas tu ta mohat tan dharman nanvapalayen |
varna-dharmaty ajivantyo vyarudhyanta parasparam | 168. Brahma tam
artham buddlwa tu yathatathyena cai prabhub | kshattriyanam balam
dandam yuddhan ajwam adiset | 169. Yajaonddhyayanam chatva triti-
yaii cha parigrakam | brahmandanam vibhus tesham karmany etany atha-
disat | 170. Pasupalyam vdngyan cha krishim chawa visam dadaw |
$lpagivam bhritim chaiva $udrapam vyadadhat prabluk | 171. Saman-
yant tu karmans brakma-kshattra-visam punal | ydjanadhyayanan danam
samanyant tu teshw var | 172. Karmajwan tato datva tebhyas chaiva
parasparam | lokantareshu sthanant tesham siddkyay'™ adat prabluh |
178.1% Prajapatyain brakmananam smyitam sthanam kriyavatam | stha-
nam aindran kshattriyanam sangrameshy apalayinam | 174. VaiSyanam
marutam sthanam sva-dharmam wpajwinam | gandhorvan §idra-jatinam
praticharena (paricharena?) tishthatam | 175. Sthanany etant varnanam
oyasydcharavatim svayam | tatal sthiteshu varneshu sthapayamasa chasra-
man | 176. Grikastham brakmachdaritvam vanaprastham sabhikshukam |
asramams$ chaturo hy etan purvam asthapayat prablub | 177. Varna-kar-
mans ye kechit tesham tha na kurvate | krita-karmakshisih®) prahur a$ra-
ma-sthana-vasinal | 178. Brakma tan sthapayamasa asraman nama na-
matah | nirdesarthaim tatas tesham Brahma dharman prabhashata | 179.
Prasthanant cha tesham vas yamamsécha niy yamams cha ha | chaturvarnyat-
makah purvan grikasthas tv asramak smyitah | 180. Trayanam asram-
anaim cha pratishtha yonir ewa cha | yathakramam pravakshyami yamaié
cha niyamai$ cha taih | . . . . 190. Vedah sangasé cha yajnas cha vra-
tans nayamas cha ye | 191. Na siddhyanti pradushtasye bhavadoshe upa-
gate | bahik-karmand sarvani prasiddhyanti (na siddhyanti ?) kadachana |

165 T conjecture siddhydy adat to be the proper reading. The MSS. have siddhy _/a-
dadat, or siddhyadadat, ete.

166 Verses 173 £. are found in the Mark. P. verses 77 f.; but all that follows down
to verse 193 is omitted there.
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192. Antar-bhava-pradushtasya kurvato’hi parakramat | sarvasvam api
yo dadyat kalushenantaratmand | 193. Na tena dharma-bhak sa syad
bhava eva ki karanam | . . . . 199. Evam varadsramdndf vet prati-
bhage krite tada | 200. Yadd ’sya na vyawardhante projd varpdsramat-
mikak | tato *nyd manasih so *tha treta-madhye ’syyjat prajak | 201. At-
manas tah Sarirdcheha tulyas chaivatmand tw vai | tasmin freta-yuge
prapte madhyam prapte kramena tu | 202. Tato *nyd manasis tatra pra-
Jak srashium prachakrame | tatah satva-rajodrikiak prajak so’thasrijat
prabhulk | 208. Dharmartha-kama-mokshanam varttayas chaiva sadhi-
kak | devas cha pitara$ chatva rishayo manavas tatha | 204. Yuganu-
riapa dharmena yair 1ma vickitah prajak | upasthite tadd tasmin praja-
dharme (-sarge ?) Svayambhuvak | 205. Abkidadhyau prajahk sarva nand-
rapas tu manasih | purvokia ya maya tubkyam jana-lokas samdsritah |
206. Kalpe’tite tu td hy dsan devadyastu praja iha | dhyayatas tasya tak
sarvak sambhuty-arthom upasthitah | 207. Maenvantara-kramencha lka-
nishthe prathame matah | khyatya *nubandhais tais tavs tu sarvarthair
tha bhavitah | 208. Kualakusala-prayaik karmabhis taik sada prajak |
tat-karma-phala-Seshena upashtabdhak prajajnire | 209. Devasura-pitri-
toars tu paSu-pakshi-sarisripaih | criksha-naraka-kitatvais tais tair bha-
vatr upasthitak | adkinartham prajanam cha atmand val vinirmame |
“22. At the beginning of the Kalpa, in the first Krita age, he
created those living beings (23) which I have formerly described to
thee; but in the olden time, at the close of the Kalpa, those crea-
tures were burnt up by fire. 24. Those of them who did not reach
the Tapoloka took refuge in the Janaloka; and when the creation
again commences, they form its seed. 25. Existing there as a seed
for the sake of another creation, they then, as they are created, are
produced with a view to progeny. 26. These are declared to accom-
plish, in the present state (the four ends of human life, viz.), duty,
the acquisition of wealth, the gratification of love, and the attain-
ment of final liberation, — both gods, Fathers, Rishis, and Manus.
27. They, then, filled with austere fervour, replenish (all) places.
These are the mental sons of Brahma, perfect in their nature. 28.
Those who ascended to the sky by works characterized by devotion to
external objects, but not by hatred, return to this world and are born
in every age. 29. As the result of their works, and of their destination,
(returning) from the Janaloka, they are born of the same character (as
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before), in consequence of the (previous) deeds by which they are
bound.®” 80. It is to be understood that the cause of this is their
tendency (or fate), which itself is the result of works. In consequence
of these works, good or bad, they return from Janaloka and are born,
(31) and receive various bodies in (different) wombs. They are pro-
duced again and again in all states, from that of gods to that of
motionless substances. 82. These creatures, as they are born time
after time, receive the samé functions as they had obtained in each
previous creation. 83. Destructiveness and undestructiveness, mild-
ness and cruelty, righteousness and unrighteousness, truth and false-
hood—actuated by such dispositions as these, they obtain (their several
conditions); and hence particular actions are agreeable to particu-
lar creatures. 34. And in succeeding periods they for the most part
obtain the forms and the names which they had in the past Kalpas.
35. Hence they obtain the same names and forms. In the different
Kalpas they are born with the same name and form. 386. Afterwards,
when the creation had been suspended, as Brahma was desirous to
create, (37) and, fixed in his design, was meditating upon offspring,—
he created from his mouth a thousand couples of living beings, (38) who
were born with an abundance of goodness (satfva) and full of intel-
ligence.’® He then created another thousand couples from his breast:
(89) they all abounded in passion (rajas) and were both vigorous and
destitute of vigour.’® After creating from his thighs another thousand
pairs, (40) in whom both passion gnd darkness (famas) prevailed, and
who are described as active,—he formed from his feet yet another
thousand couples (41) who were all full of darkness, inglorious, and
of little vigour. Then the creatures sprung from the couples (or thus
produced in couples) rejoicing, (42) and filled with mutual love, began
to cohabit. From that period sexual intercourse is said to have
arisen in this Kalpa. 43. But at that time women had no monthly
discharge : and they consequently bore no children, although cohabit-

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

108 Suchetasah. The reading of the Mirk. P. sutegjasah, ¢ full of vigour,” is recom-
mended, as an epithet of the Brahmans, by its being in opposition to alpa-teyasah
“ of little vigour,” which is applied to the S'udras a few lines below,

169 The reading of the Mark. P. amarshinah, ¢ irascible,” gives a better sense than
asushminah, *“ devoid of vigour,” which the Vayu P. has.

A
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ation was practised. 44. At the end of their lives they once bore
twins. Weak-minded boys and girls were produced when (their parents)
were on the point of death. 45. From that period commenced, in
this Kalpa, the birth of twins; and such offspring was once only
born to these creatures by a mental effort, in meditation (46),—(offspring
which was) receptive (?) of sound and the other objects of sense, pure,
and in every case distinguished by five marks. Such was formerly the
early mental creation of Prajapati. 47. Those creatures by whom the
world was replenished, born as the descendants of this stock, frequented
rivers, lakes, seas, and mountains. 48. In that age (yuga) they lived
unaffected by excessive cold or heat, and appropriated the food which
was produced from the essences of the earth. 49. They acted according
to their pleasure, existing in a state of mental perfection. They were
characterized neither by righteousness nor unrighteousness; were marked
by no distinctions. 50. In that Krita yuga, in the beginning of the
Kalpa, their age, happiness, and form were alike: they were neither
righteous nor unrighteous. 51. In the Krita age they were produced
each with authority over himself. Four thousand years, according to
the calculation of the gods, (52) and four hundred years for each of the
morning and evening twilights, are said to form the first, or Krita,
age.”™ Then, although these creatures were multiplied by thousands,
(58) they suffered no impediment, no susceptibility to the pairs of oppo-
sites (pleasure and pain, cold and heat, ete.) and no fatigue. They fre-
quented mountains and seas, and did not dwell in houses. 5%. They
“never sorrowed, were full of goodness (satfva), and supremely bappy ;
acted from no impulse of desire,” and lived in continual delight. 55.
There were at that time mno beasts, birds, reptiles, or plants,”® (for
these things are produced by unrighteousness),' (56) no roots, fruits,

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

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

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

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

mencement of the Tretd age Brahma—having at the beginning of the Kalpa created
animals and plants —employed them in sacrifice.” Although the order of the words
renders the sense in some degree uncertain, it appears to be that which Prof. Wilson
assigns in his translation (i. 84), ¢ Brahma, having created, in the commcncement of
the Kalpa, varions [animals and] plants, employed them in sacrifices in the beginning
of the Tretd age.” This interpretation is supported by the Commentator, who remarks:
Tad evai kalpasyadiv eva pasiun oshadhis cha srishiva ’nantaram treta-yuga-mukhe
prapte sati sumyag gramyaranya-vyasthaya tada ’'dhvare sanataya (samyakioyd ?)
yuyoja kyita-yuge yajnasyapravyitteh | * Having then thus at the very beginning of
the Kalpa created animals and plants, he afterwards, when the commencement of the
Treta age arrived, cmployed them properly, according to the distinetion of domestic
and wild, in sacrifice, —since sacrifice did not prevail in the Krita age.” This agrees
with the course of the preceding narrative which makes no allusion to plants and
animals having been produced in a different Yuga from the other beings whose
creation had been previously described. (Seec Wilson i. 82-84.) The parallel passage
in the Vayu P. x. 44-46, is confused.

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

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

176 It would seem as if the writer here meant to state that the period of life was
tHat which in the verse of the Mark. P. (xlix. 24), quoted in the note on verse 63, it

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

178 Such is the only sense of the words here rendered which occurs to me.
1 Griha-samsthitak. Professor Wilson, in his Dictionary, gives ¢ like, msemblmg v
among the meanings of saimsthita.

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

0 ¢ Perfection * seems to be here intended. If so, it would seem as if this line
had been separated from its proper context.

B Dhamvanam sasvatodakam. Perhaps we should read herc with the Mark. P.
slix. 85, varkshyam parvatem audakam * (fortresses) protected by trees, built on
mountains, or surrounded by water.”

12 ‘Whatever may be thought of this rendering of the phrase, vpikshi grihasais-
sthigah, the Mark. P. (xlix. 52), at least, is quite clear: gritakara yatha purvamn
tesham Gsan maliruhil | tathd saimsmyitya tat sarved chakrur vesmand tah prajil |
¢ As they had formerly had trees with the shape of houses, so recalling all that to
mind, these people built their dwellings.”
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are called rooms ($alak).*®® In this way rooms and houses derive their
appellation from branches. 127. Hence rooms are called $ala, and in
that their character as rooms ($alafvam) consists. And inasmuch as
the mind takes pleasure in them, and as they have gladdened ( prasa-
dayan), the mind, (128) houses, rooms, and palaces are termed respec-
tively grita, $ala, and prasade. Having adopted these means of
defence against the ¢ opposites,” they devised methods of subsistence.
129. The kalpa-trees having been destroyed along with their honey,
those creatures, afflicted with thirst and hunger, became disquieted by
dejection. 180. Then again another perfection arose for them in the
Tretda age,—which fulfilled the purpose of subsistence,—viz., rain at
their pleasure. 181. The rain-water, which flowed into the hollows,
burst out in the form of springs, water-courses, and rivers,’ through
the rain. 182. Thus at the second fall of rain rivers began to flow.
‘When the drops of water first reached the ground, then (133) from the
conjunction of the waters and the earth plants sprang up among them,
which bore both flowers, roots, and fruits. 134. Fourteen kinds of
plants, cultivated and wild, were produced without ploughing or sow-
ing, as well as trces and shrubs which bore flowers and fruit at the
proper season. 135. This was the first appcarance of plants in the
Tretd age, and by them men subsisted at that period. 136. Then there
again arose among them, universally, desire and cupidity, through a ne-
cessary process, and as a result of the Tretd age. 1387. They then
appropriated to themselves, by force and violence, rivers, fields, hills,
trecs, shrubs, and plants. 138. Those perfect beings, who were de-
seribed by me as existing formerly in the Krita, — the mind-born
children of Brabmd, who had been produced in this world when they
came from the Janaloka,—(139) who were (some) tranquil, (some) fiery,
" (some) active, and (others) distressed,—werc again born in the Tretd,
(140) as Brahmans, Kshattriyas, Vaisyas, Stdras, and injurious men,
governed by the good and bad actions (performed) in former births. 141.
Then those who were weaker than they, being truthful and innocent,
dwelt among them, frec from cupidity, and sel{-restrained ; (142) whilst

183 The reasoning here does not scem very cogent, as the two words sak/ia and sala
do not appear to hm.’e any clo.se conncetion. But such unsuccessful attempts at c@y-
mology arc frequent in Sanskrit works.

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

185 Tt is difficult to extraet any satisfactory sense out of this line.

186 The §'. P, Br. il. 4, 2, 1, also speaks of different classes of creatures applying to
the creator for food : Prajaputiii vai bhiitany upastdan | prajah vai bhutant | * vi no
dheli yatha jTvama” iti | tato devd yajnopavitino bhutvd dakshina@ janv dchya upa-
sidan | tdn abravid * yajno vo 'nnam empiatvai va urg vak siuryo vo jyotir” ui |
“omast masi vo *Sanam svadh@t vo mangjavo vas chandrama wvo Jyotir’ iti | 3. Atha
enam manushyah pravricah upastham Lritvd wpasidan | tan abravit *‘sayam prator
00 Sanam prajah vo myityur vo’gnir vo jyotir” iti | 4. Atha enam pasavah wpdsidan|
tebhyah svaisham eva chaklra ** yadd eva yiyam kadicha lebhadlwai yadi kale yady
andkile atha eva asnatha® iti | tasmad ete yadd kadacha labhante yadi kale yady
anikile atha eva asnanti | 5. Atha ha enam sas'vad apy asurdh upasedur ity ahub |
tebhyas tamas cha mayan cha pradediv | asty aha eva asura-maya iti wa | parabhuta
ha tv eva tah prajak | tah wmah prajas tathaive upajivanti yathaive ablyah Proja-
patér adadat | All beings resorted to Prajapati,—(creatures are beings), —(saying)
¢provide for us that we may live” Then the gods, wearing the sacrificial cord, and
bending the right knee, approached him. To them he said, *let sacrifice be your food,
your immortality your strength, the sun your light.” 2. Then the Fathers, wearing
the sacrificial cord on their right shoulders, and bending the left knee, approached him.
To them he said, ¢ you shall eat monthly, your oblation (svadha) shall be your ra-
pidity of thought, the moon your light’ 3. Then men, clothed, and inclining their
bodies, approached him. To them he said, ¢ ye shall eat morning and evening, your
offspring shall be your death, Agni your light” 4. Then cattle repaired to him. To
them he accorded their desire, (saying), ¢ Whensoever ye find anything, whether at
the proper season or not, cat it” Hence whenever they find anything, whether at the
proper season or not, they eat it. 5. Then they say that the Asuras again and again
resorted to him. To them he gave darkness (famas) and illusion. There is, indeed,
sich a thing as the illusion, as it were, of the Asuras. But those creatures succumbed.
These creatures subsist in the very manner which Prajapati allotted to them.”

187 Gauh means both.
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produced again in the ground,—(149) those plants, whereof hemp is
the seventeenth, which end with the ripening of fruits.” [The plants
fit for domestic use, and for sacrifice are then enumerated in verses
150-155.] ¢ 155. All these plants, domestic and wild, were for the
first time'® produced at the beginning of the Treta age, (156) without
cultivation, trees, shrubs, and the various sorts of creepers and grasses,
both those which produce roots as their fruits, and those which bear
fruit after flowering. The seeds for which the carth was formerly
milked by Svayambhii (158) now became plants bearing flowers and
fruits in their season. When these plants, though created, did not
afterwards grow, (159) the divine Brahma Svayumbhi devised for the
people means of subsistence depending on labour cffected by their
hands. 160. From that time forward the plants were produced and
ripened through cultivation. The means of subsistence having been
provided, Svayambhi (161) established divisions among them according
to their tendencies.’® Those of them who were rapacious, and destruc-
tive, (162) he ordained to be Kshattriyas, protectors of the others.’®
As many men as attended on these, fearless, (163) speaking truth and
propounding sacred knowledge (brakma) with exactness, (were made)
Brahmans. Thosc others of them who had previously been feeble, en-
gaged in the work of slaughter,’® who, as cultivators (¥inasah), had
been destructive, and were active in conncction with the ground, were
called Vaigyas, husbandmen (finasan), providers of subsistence. 165.
And he designated as Sudras those who grieved (ochantal), and ran
(dravantak),™ who were addicted to menial tasks, inglorious and feeble.

188 See the note on verse 55, above.

189 Yathararabhdh. The Mark. P, has yatha-nyayain yatha-gunam, ©according
to fitness and their qualities.”

190 Ttaresham krita-tranan. The M. Bh. xii. 2247, thus explains the word Kshat-
triya: brahmananam kshata-tranat tatal kshattriya uehyate | ¢ (a king) is called
Kshattriya because he protects Brahmans from injuries.”

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

192 The reader who is familiar with the ctymologies given in Yaska’s Nirukta, or in
Professor Wilson's Dictionary on Indian authority, will not be surprised at the ab-
surdity of the attempts made here by the Purdna-writer to explain the origin of the
words Kshattriya, Vaisya and S'@dra. To account for the last of these names he
combines the roots suek, “to grieve,” and dru, “to run,” dropping, however, of Re-
cessity the last letter (¢4) of the former. The word Zskelériya is really derived from

kshattra, “royal power;” and vai§ya comes from 2:5, “people,” and means “a man
of the people.”
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166. Brahma determined the respective functions and duties of all these

- persons. But after the system of the four castes had been in all respects

established, (167) those men from infatuation did not fulfil their several
duties. Not living conformably to those class-duties, they came into
mutual conflict. 168. Having become aware of this fact, precisely as
it stood, the Lord Brahma prescribed force, criminal justice, and war,
as the profession of the Kshattriyas. 169. He then appointed these,
viz., the duty of officiating at sacrifices, sacred study, and the receipt
of presents, to be the functions of Brahmans. 170 The care of cattle,
traffic, and agriculture, he allotted as the work of the Vaigyas; and
the practice of the mechanical arts, and service, he assigned as that of
the Sadras. 171. The duties common to Brahmans, Kshattriyas, and
Vaidyas were the offering of sacrifice, study, and liberality. 172. Hav-
ing distributed to the classes their respective functions and occupations,
the Lord then allotted to them abodes in other worlds for their per-
fection. 173. The world of Prajapati is declared to be the (destined)
abode of Brihmans practising rites; Indra’s world that of Kshattriyas
who do mnot flec in battle; (174) the world of the Maruts that of
Vaidyas who fulfil their proper duty; the world of the Gandharvas
that of men of Sudra birth who abide in the work of service. 175.
Having allotted these as the future abodes of (the men of the different)
classes, who should be correct in their conduct, he ordained orders (@sra-
mas) in the classes which had been established. 176. The Lord for-
merly instituted the four orders of householder, religious student, dweller
in the woods, and mendicant. 177. To those of them who do not in
this world perform the duties of their castes, the men who dwell in
hermitages apply the appellation of ¢ destroyer of works.” 178. Brahma
established these orders by name, and in explanation of them he de-
clared their duties, (179) their methods of procedure, and their various
rites. First of all there is the order of householder, which belongs to
all the four classes, (180) and is the foundation and source of the other
three orders. I shall declare them in order with their several obser-
servances.” [The following verses 181-189, which detail these duties,
need not be cited here. T shall, however, quote verses 190 ff. for their
exvellent moral tone.] “190. The Vedas, with their appendages, sa-
crifices, fasts, and ceremonies, (191) avail not to a depraved man,
when his disposition has become corrupted. All external rites are
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fruitless (192) to one who is inwardly debased, however energetically
he may perform them. A man who bestows even the whole of his
substance with a defiled heart will thereby acquire no merit—of which
a good disposition is the only cause.” [After giving some further par-
ticulars about the celestial abodes of the righteous, verses 194-198, the
writer proceeds:] ¢“199. When—after the division into castes and
orders had thus been made—(200) the people living under that system
did not multiply, Brahméa formed other mind-born creatures in the
middle of the Tretd (201) from his own body and resembling himselt.
‘When the Treta age had arrived, and had gradually reached its middle,
(202) the Lord then began to form other mind-porn creatures. He
next formed creatures in whom goodness (sattya) and passion (rajas)
predominated, (203) and who were capable of attaining (the four ob-
jects of human pursuit) righteousness, wealth, love, and final liberation,
together with the means of subsistence. Gods, too, and Fathers, and
Rishis, and Manus (were formed), (204) by whom these creatures were
classified (*) according to their natures in conformity with the Yuga.
‘When this character(?) of his offspring had been attained, Brahma (205)
longed after mental offspring of all kinds and of various forms. Those
creatures, whom I described to you as having taken refuge in Janaloka,
(206) at the end of the Kalpa, all these arrived here, when he thought
upon them, in order to be reproduced in the form of gods and other
beings. 207. According to the course of the Manvantaras the least
were esteemed the first (7), being swayed by destiny, and by connec-
tions and circumstances of every description. 208. These creaturcs
were always born, under the controuling influence of, and as a recom-
pence for their good or bad deeds. 209. He by himself formed those
creatures which arrived in their scveral characters of gods, asuras,
fathers, cattle, birds, reptiles, trces, and insccts, in order that they
might be subjected (anew) to the condition of ereatures.””’®

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

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

[}
104 This statement agrees with that in the Mark. P. xlix. 3 ff. but differs from that
already given from the Vishnu P. in so far as the latter does not specify the numbers
created, or say anything about pairs being formed.
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accordingly proceeded (84-87).1% We have then the destruction, and
subsequent reproduction of the trees, formed like houses, described
(88-91). These trees now produced clothes and jewels, as well as honey
without bees, and enabled mankind to live in happiness and enjoyment.
Again, however, the trees disappeared in consequence of the cupidity
which led to their misuse (92-94). The absence of perfection occa-
sioned suffering of various kinds, from moral as well as physical causes,
and men were now driven to construct houses, which they had hitherto
found unnecessary (96-99 and 123), and to congregate in towns and
cities (100). Their houses were built after the model furnished by
trees (123-128). The hunger and thirst which men endured from the
loss of the trees which had formerly yielded all the means of subsist-
ence and enjoyment, were relieved by means of a new perfection
which appeared in the shape of rain, and the streams thereby gene-
rated, and by the growth of plants, which now sprang up for the first
time as a result of the comjunction of water and earth (130-135 and
155). Desire and cupidity, however, now again arose and led to acts
of violent appropriation (136f.). At this juncture the perfect mind-
born sons of Brahmi, of different dispositions, who had formerly existed
in the Krita age, were reproduced in the Tretd as Brihmans, Kshat-
triyas, Vaisyas, Stdras, and destructive men, as a result of their actions
in their former cxistence (138-140). But in consequence of their dis-
sensions and rapacity, the carth swallowed up all the existing plants
(142-144). Under the pressurc of the distress thus occasioned the
inhabitants of the earth resorted to Brahma, who milked the carth,
through the medium of mount Sumeru acting as a calf, and recovered
the plauts which had disappeared (1-45-149). As, however, these plants
did not propagate themselves spontancously, Brahma introduced agri-
culture (158-160). MHaving thus provided the means of subsistence,
he divided the people into classes according to their characteristics
(160-165). But as these classes did not perform their several duties,
and came into mutual conflict, Brahma prescribed their respective func-
tions with greater precision (166-171) ; and assigned the future ecelestial
abodes which the members of each class might attain by their fulfilment
(172-174). He then ordained the four orders of householder, religigus

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

The preceding account of the creation of mankind and of the vicissi-
tudes and deterioration of society, is in some places obscure and con-
fused, and its several parts do not appear to be consistent with each other.
At the outset the writer describes the creation of four thousand pairs
of human beings, of whom each separate set of one thousand is distin-
guished by widely different innate characters, the first class having the
quality of goodness, the second that of passion, the third those of passion

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

As regards this entire account when compared with the other two
descriptions of the creation given in the previous part of this section,
the same remarks are applicable as have been made in the last section,
p- 651., on the corresponding passages from the Vishnu Puréna.

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

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

Suta wacha | 1. Evambhiuteshu lokeshu Brahmanda loka-karttring® |

1% This form kar¢trind (one which, as is well known, may be optionally employed in
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yada tah na pravarttante prajah kenapi hetund | 2. Tamo-matrarrito
Brakma tada-prabhrits dublhital | tatahk sa vidadhe buddhim artha-
widchaya-gaminim | 3. Athatmani samasrakshit tamo-matram nyjat-
mikam | rajah-sattvam pardéjitya varttemana sa dharmatad | 4.
Tapyate tena dublkhena $okam chalkre jagat-patik | tamas tu vyanudat
tasmad rajas tach cha samavrinot | 5. Tat tamal pratinuttan vai mi-
thunam samvyajayata | adharmas charandaj jajne himsa Sokad wayata |
6. Tatas tasmin samudbhite mithune charandtmani | tata$ cha bhagavan
asit pritidchaimam a$isriyat | 7. Svam tanuwin sa tato Brahma tam
apohad abhasvaram | dvidha ’karot sa tam deham ardhena purusho
‘bhavat | 8. Ardhena nari sa tasya Satarapa vyajayata | prakritan
bhata-dhatrim tam kamad vai srishtavan vibhuh | 9. Sa divam prithi-
vim chatva mahimna vyapya dhishthita | Brahmanak s@ tanuh purea
divam avritya tishthats | 10. Ya tv ardhat syijate nari S'atariapa vyaja-
yata | sa devi miyatam taptva tapah parama-duscharam | bharttaram
diptayasasam Purusham pratyapadyate | 11. Sa var Svayambhwvah
parvam Purusho Manwr uchyate | tasyaikasaptati-yugam Manvanta-
ram thochyate | 12. Labdhva tw purushal patnim Satarapam ayonijam |
taya sa ramate sarddham tasmat sa Ratir uchyate | 13. Prathamak
samprayogal sa kalpadaw samavarttata | Virdjam asrijad Brakma so
bhavat Purusho Virat | 14. Sa samrat masarapat tu vairdjas tu Manuk
smpitak | sa vairajol praja-sargak sa sarge purusho Manuh | 15. Fai-
ragat purushad virach chhatarupa vyajayata |-Priyavratottanapadan
putraw putravatan varaw |

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

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

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

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

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

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

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

Sect. IX.—ZLegend of Brakma and his dauglier, according to the Aita-
reya Brahmana, and of Satarapa, according to the Matsya Purana.

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

The first, from the Aitareya Brihmana, iii. 33, has, no doubt
(along with the passage of the Satapatha Brihmana just referred to,
and another from the same work, xiv. 4, 2, 11ff,, quoted above, in
p- 24 f£.), furnished the ideas which are expanded in the later versions
of the story. Itis as follows:

Prajapatir vai svam dubitaram adhyadhyayat | Divam ity anye ahur
Ushasam ity anye | tam riSyo bhatva rohitdm bhiutam abhyait | tam
deva apaSyan |  akpitam vai Prajapatih karoti” i | te tam aickhan
yah enam arishyate | etam anyonyasmin na avindan | lesham ya eva
ghoratamas tanval asams (ah ekadha samabharan | tah sambhritah esha
devo *bhavat | tad asya ctad bhatavan-nama | bhavati vai sa yo’sya etad
evaih nama veda | tam devd abruvann “ ayam vai Prajapatir akyitam
akar imam vidhya” 1t | sa ‘“tatha’” tty abravit | “sa vai vo varam
vrinat” 440 | “orinishva” i | sa etam eva varam avrinite padunam
adhipatyam | tad asya etat pasuman-nama | pasuman bhavati yo 'sya
etad evam nama veda | tam abhyayatya avidhyat | sa viddhak wrddhve
udaprdpatad dtyadi™ | ¢

201 See the translation of this passage given by Dr. Haug in his Aitareya Brahmana
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“ Prajapati lusted after his own daughter. Some call her the Sky,
others Ushas. Becoming a buck, he approached her after she had be-
come a doe. The gods saw him; (and said) Prajipati does a deed

" which was never done (before).” They sought some one who should
take vengeance on him. Such a person they did not find among them-
selves. They then gathered together their most dreadful bodies. These
when combined formed this god (Rudra). Hence (arises) his name con-
nected with Bhiita (Bhatapats). That man flourishes® who thus knows
this name of his. The gods said to him, ¢ This Prajipati has done a
deed which was never done before: pierce him.” He replied, ‘so be
it,’ (adding), ‘let me ask a boon of you.’ They rejoined, ‘ask.’ He
asked for this boon, viz., lordship over cattle. Hence arises his name
connected with Pagu (Pasupats). He who thus knows his name, be-
comes the owner of cattle. He then attacked (Prajipati) and pierced
him. He, when pierced, soared upwards,” ete. etc.

The second passage I proposed to cite is from the Matsya Purana,
chapter iii. verses 32 ff.: Etad fattvatmakain kritva jagad dvedha
ajijanat | 83. Savitrim loka-siddhyartham hridi kritva samasthitah |
tatak sanjapatas tasya bhitva deham akelmasham | 34. stri-rapam
arddham akarod arddham purusha-ripevat | S'atarapa cha sa khyata
Savitri cha nigadyate | 85. Sarasvaty atha Gayatri Brahmani cha
parantapa | tatah sa Brahmadevds tam atmajam ity akalpayat | 86.
Drishtea tam vyathitas tavat kama-vanardito vibhub | * aho rapam aho
rapam” <ty wvdcha tadd 'vyayak | 87. Tabo Vasishtha-pramukha
“Bhaginim” dti chukrusul | Brahma na kinchid dadpise tun-mukhalo-
kanad rite | 88. « dho rapam ako rapam” sti aha punak punah | tatah
prapama-namrdm tam punas tam abhyalokayat | 39. Atha pradakshinam
chakre sa pitur varavarnini | putrebhyo lajjitasyasya tad-ripaloka-
nechhaya | 40. Avirbhitam tato vaktram dakshinam pandu-gandavat |

vol. ii. pp. 218 1f.; and the remarks on this translation by Professor Weber, Indische
Studien, ix. 217 ff.; and also Professor Roth’s explanation of the word dh@tavat in
his Lexicon.

202 This seems to be imitated in the line of the Bhigavata Purina iii. 12, 30,
quoted in vol. iv. of this work, p. 40 : naitat purvaik kritain tvad ye no karishyanti
chapare | “ This was never donc by those before thee, nor will those after thee do it.””

@08 Bhaveti. In the Brahmauas this verb has frequently the sense of prospering,
as opposed to pardbhavati, * he perishes.”” See Bothlingk and Roth’s Lexicon, s. v.,
and the passages there referred to,
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vismaya-sphurad-oshtham cha paschatyam udagat tatak | 41. Chatur-
thum -abhavat paschad vamam kama-$araturam | tato 'nyad abhavat
tasya kamdaturatuyd tatha | 42. Utpatantyas tada kase alokena kuta-
halat | spishty-artham yat kritam tena tapak paramadarunam | 43. ZTat
sarvam nasam agamat sva-sutopagamechhaya | tenasu® vaktram abhavat
panchaman tasya dhimatal | 44. Avirbhavaj jatablischa tad vaktrancha-
vrinot prabhul | tatas tan abravid Brahma putran atma-semudbhavan |
45. ¢ Prajak srijadhvam abhitah sa-devasura-manushal” | evam wkids
tatak sarve sasyijur vividhak prajal | 46. Gateshu teshu syishiyartham
pranamdavanatam smam | upayeme sa visvatma S'atarapam aninditam |
47. Sambablava taya sarddham atik@mdaturo vidbhul | salajjam chakame
devah kamalodara-mandire | 48. Yavad abda-Sataim divyam yatha nyal
prakrito janak | tateh kalena mahata tasyah putro ’bhavad Manul | 49.
Svayambluva i6i khyatak sa Virad 0 nah Srutam | tad-rapa-gupa-sama-
nyad adliparushe uchyate | 50. Vairdja yatra te jatah bahaval samsita-
vratah | Svayambhura mahabhagal sapte sapta tatha ’pare | 51. Sva-
rochishadyik sarve te Drohma-tulya-svarapinal, | Adutiami-pramukhas
tadvad yesham toam saptamo ’dhuna | (Addhyaye. 4.) Manwr wwache |
1. Aho kashtataram chaitad angajagamanam vidhok | Katham ne dosham
agamat Larmand tena Padmajah | 2. Paraspareiicha sambandhal sago-
tranam ablat katham | valvahikas tat-sutanam chlindi me samSayam
vibho | Matsya wracha | 3. Divyeyam adi-spishtis tu rejo-guna-samud-
bhava | atindriyendriya tedvad afindriye-Saraika | 4. Divya-tejomayi
bhipa divya-jnana-samuddhava | na chanyair abhitah Sakya jnasum vai
mamsa-chakshusha | 5. Yatha bhwjangal sarpanam akase sarva-pakshi-
nam | vidanti margam divyandm divya cva ne manaval | 6. Karya-
Laryena devascha Sublasubka-phala-pradal | yasmat tasmad ne rdjendra
tad-vicharo nrinam S$ubhel | 7. dAwyachcha sarva-devandam adkishthata
chaturmulhal | gayairi Bralmanas tadvad enga-bhatd nigadyate | 8.
Amartta-muaritinad vapi mithunancha prachakshate | Viranchir yatre
bhagavans tatra devi Sarasvati | 9 Dharatt yatra yatraive tatra latra
Prajapatih | yathatapens rakita chlaya vai (P na) dri§yate kvachit |
10. Gayatri Bralmanal parsvam tathoive ne vimunchati | veda-rasih
smyito Brahma Savitrt tad-adhishthita | 11. Tasmad na haschid doshal
syat Savitri-gamane vibhol | tathaps lajjavanatal Prajapatir ablhit paré |
192. Sva-sutopagamad Brahma $asapa Iusumayudham | yasmad maméapi
204 Instead of tendsu the Gaikowar MS. reads tenordhva.
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bhavata manak samkshobhitam Saraih | 18. Tasmat tvad-deham achirad
Rudro bhasmikarishyati | tatah prasadayamase Kamadevas Chaturmu-
Eham | 14. © Na mam akaranah Saptun tvam tharhasi mam ava | aham
evam-vidhak srishtas tvayaiva chaturanana | 15. Indriya-kshobha-janakal
sarvesham eva dehinam | stri-pumsor avicharena mayad sarvatra sorvadd |
16. Kshobhyam manak prayatnens tvayoivoktam purd vidbho | tasmad
anaparadhena tvaya Saptas tatha vibko | 17. Kuru prasadam bkagavan
sva-$ariraptaye punah | Brahmd wwacha | 18. Vaivasvate ‘ntare prapte
Yadavanvaya-sambhaval | Ramo namae yada martyo mat-sativa-balam
asritel | 19. Avatiryyasura-dhoamst Dvarakam adhivatsyati | tad-
dhatus tat-samascha ™ tvadh tada putratvam eshyasi ityads |

¢ 39. Having thus formed the universe, consisting of the principles,
he generated a twofold ereation, (33) having, with a view to the
completion of the world, placed and kept Savitri in his heart. Then
as he was muttering prayers, he divided his spotless body (34) and
gave to the half the form of a woman, and to the half that of a male.
{This female) is called Sutartipa, Savitri, (85) Sarasvati, Gayatri, and
Brahméni. *Brahmi then took her for his daughter. 36. BeholdmgA
her, the imperishable deity, distressed, tortured with the arrows of
love, exclaimed, ‘o what beauty! o what beauty!’ 387. Then (his
sons) headed by Vasishtha, cried aloud, ¢(our) sister. Brahmi saw
nothing else, looking only at her face; (38) and exclaimed again and
again, ‘o what beauty! o what beauty!’ He then again gazed upon
her, as she bend forward in obeisance. 39. The fair woman then made
a circuit round her father. As on account of his sons he felt ashamed ;
from his desire of gazing on her beauty (40) there appeared (on his
head) a southern face with pale cheeks ; and there was afterwards ma-
nifested a western face with lips quivering with astonishment. 41. A
fourth was subsequently formed, beautiful, disquieted by ‘the arrows of
love. Then another was produced from the disturbing influence of the
same passion, (42) and from eagerness in gazing after her as she rose
upwards in the sky. That austere fervour, extremely dreadful, which
Brahmé had practised with a view to creation, (43) was entirely lost
through his desire to approach his daughter (carnally). Through this
vas produced speedily the fifth face (or, according to one MS., the upper,

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

»

208 Compare the Purusha Sukta, above p. 8, in the fifth verse of which the words
Virdjo adhi piirushah occur. 1L the Jast two words are combined they give the naye
in the text.

27 This account is given by the deity represented as incarnate in a Fish, to Manu
Vaivasvata.



112 MYTHICAL ACCOUNTS OF THE CREATION OF MAN,

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

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

208 The word means * He whose weapons are flowers.”
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as authoritative, may also have thought it necessary to discover some
device for counteracting the scandal. On the other hand, the original
writer seems to cut himself off from the privilege of resorting to any
mystical refinements to explain away the offence, by having in the first
instance represented Brahmd’s indulgence as on a level with that of
ordinary beings. And even after the apology has been concluded, we
are still told that Brahma could not help feeling ashamed of what he
had done. The writer of the explanation ought to have perceived that
if his defence was of any value, the deity for whom he was apologizing
had no ground for humiliation. But he did not venture to expunge the
popular features of the story. The grounds on which the apology pro-
ceeds are partly of the same character as those which the writer of
the Bhagavata Purdna assumes in the passage (x. 33, 27 ff.) which is
given in the fourth volume of this work, pp. 42 f., viz., that the gods
are not to be judged on the same principles as men,—that “ the eclestials
have laws of their own” (sunt superis sua jura). The Bhagavata
Purina has, however, different measmes for Brahmi and for Krishuna;
for whilst the adultery of the latter is defended in the verses just re-
ferred to, no desirc is shown to vindicate the former in the other pas-
sage, iii. 12, 28 ff., adduced in the same volume, page 40.

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

Ya sa deharddha-sambhata Gayatri brakma-vading | janant ya Ianor
devi S'atarupa S'atendriya | 27. Later Manas Tapo Buddhir mahad-adi-
samudbhava ™ | tatah sa Satarupayam saptapatyany ajijenat | 28. Ye
WMarichyadayah putrah manasas tasye dhimateh | tesham ayan abhid
lokak sarva-jnanatmakal pura | 29. ZLubo 'srijad Vamadevam trisule-
vara-dharinam | Sanathumaraicha viblum piarvesham api purvgjam | 30.

209 Comparc the account given in Manu’s Institutes (above, p. 86), which docs ngt
coincide in all particulars with any of the Purinas here quoted.

210 In this line the original readings arc in several places crased in the Taylor MXN.
I have endeavoured to restore it with the help of the Gaikowar MS.

8
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Vamadeva$ u bhagavan asyijad mukhato dvijan | rajenyan asrijad bakwor
Vit-$adrav aru-padayok | « . . . 85. Svayambhuvo Manur dlimains
tapas taptva suducharam | patwim avapa rapadhyam Anentam ndmae
namatah | Priyavratottanapadow Manus tasyam ajijanat |

¢ She who was produced from the half of his body, Gayati the de-
clarer of sacred science, she who was the mother of Manu, the goddess
Sataripa (4.e. having a hundred forms), Satendriyd (/.. having a
hundred senses), (27) (was also) Rati, Mind, Austere Fervour, Intel-
lect, sprung from Mahat and the other principles. He then begot upon
Satariipa seven soms. 28. This world, composed of all knowledge,
sprang from Marichi, and the others who were the mind-born sons of
that wise Being. He next created Vimadeva (Mahideva), the wiclder
of the excellent trident, and the lord Sanatkumara, born before the
earliest. 30. Then the divine Vamadeva created Brahmans from his
mouth, Rijanyss from his breast, the Vi§ and the Sadra from his
thighs and feet.” [After describing in the following verses some other
creations of Vamadeva, the writer proceeds in verse 35:] ¢ The wise
Manu Svayambhuva, having practised austere fervour of the most
arduous kind, obtained a beautiful wife named Anantd. On her he
begot Priyavrata and Uttinapida.”

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

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

Seer. X.— Quotations from the Ramayana on the Creation, and on the
Origin of Castes.

The substance of the first of the following passages has already been
stated above in a note on page 86. Part of it is also quoted in p. 54,
and it is more fully cited in the fourth volume of this work, p. 29, but
for facility of reference I repeat it here.

*Ramayana (Bombay edition) ii. 110, 1. Kruddham ajaays Rama tu
Vasishthal pratywachs ha | Jabalir api janite lokasyasya gatagatim |
2. Nivarttayitu-kamas tu tvam etad vakyam abravit | imam loka-samut-
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pattin loka-nathe nibodha me | 8. Sarvam salilom evasit prithivi tatre
wirmita | tatah samabhavat Brahma Svayemblhiar daivatail saha | 4. So
varahas tato bhutea projjahara vasundharam | asyijach cha jagat servain
saha putraih kritatmabhib | 5. Alasaprabhavo DBrahma $asvato nitye
avyayah | tasmad Marichih sanjajne Maricheh KaSyapah sutah | 6. Vivas-
van Kasyapaj jajne Manur Vaivasvatah svayam | sa tu prajapatih pir-
vam Tkshoakus tu Manoh sutah | 7. Yasyeyam prathamam datta samyid-
dha Manuna mahi | tam Ikshvakum Ayodhyayam rajanam viddhe pior-
vakam |

¢1. Perceiving Rama to be incensed®" Vasishtha replied: Jabili
also knows the destruction and renovation of this world. 2. But he
spoke as he did from a desire to induce you to return. Learn from
me, lord of the earth, this (account of) the origin of the world. 8. The
universe was nothing but water. In it the earth was fashioned. Then
Brahmi Svayambhii came into existence, with the deities. Ile next,
becoming a boar, raised up the earth, and created the entire world, with
the saints his sons. 5. Brahmi, the eternal, unchanging, and unde-
caying, was produced from the wther (@kase). Trom him sprang
Marichi, of whom Kagyapa was the son. 6. From Kadyapa sprang
Vivasvat: and from him was descended Manu, who was formerly the
lord of creatures (prajapati). Ikshviku®® was the son of Manu (7)
and to him this prosperous earth was formerly given by his father.
Know that this Tkshviku was the former king in Ayodhyi.”

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

Ramdyana iil. 14, 5. Ramasya vachanad érutod kdlam abnanam eva
¢ha | dachachakshe dvijas tasmai sarva-bhata-samudbhavam | 6. Lirva-
kale mahabaho ye prajapatayo *dhavan | tan me nigadatah sarvan adital
$rimu Raghave | 1. Kardwnal prothamas tesham Vikritas tad-anan-
taram | Sesha$ cha Samsrayas chaiva Dahuputraé cha viryavan | 8.

1 On account of a materialistic and immoral argument which had been addressed
to him hy Jabali to induce him fo disregard his deceased father’s arvangements
regarding tho succession to the throne. Sce Jonrn. Roy. As. Soe. vol. xix. pp. 303 T,

22 The name Ikshvaku occurs in R.V. x. 60, 4. Sce Professor Max Miiller's
article in Journ, Roy. As. Soe. for 1866, pp. 451 and 462.
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Sthanwr Marichir Aéris$ cha Lratus chaiva mahabalal | Pulastyas chan-
gira$ chaiva Prachetah Pulakas tatha | 9. Daksho Vivasvan aparo ’rish-
fanemss cha Raghava | Kasyapas che mahatejas tesham asich cha pasohi-
mah | 10. Prajapates tu Dakshasya babhavur dt0 visrutal | shashiir
duhitaro Rama yadasvinyo mehdayasik | 11. Kasyapak pratijagraha
tasam ashtaw sumadhyamal | Aditide cha Ditiin chaive Danam api cha
Kalakam | 12. Tamran Krodhava$am chaive Manwin ™ chapy Analam
apt | tas tu kanyds tatak pritak Kasyapak punar abravit | 13. Putrams
trailokya-bhartyin var janayishyathe mat-saman | Aditis tan-mandah
Rama Diti$cha Dantir eva cha | 14. Kalaka cha mahabaho $eshas tv
amanaso ™ *bhavan | Adityam janire devas trayastrimSad arindama |
15. Aditya Vasawo Rudra A$vinau cha parantapa | . . . . 29. Manur
manushyan janayat Kasyapasya mahatmanah | brahmanan kshattriyan
vaidyan $udrans che manujarshabha | 80. Mukhato brakmana jatah wra-
sah kshattriyas totha | arublyam jaynire vaiSyal padbhyam $udra iti
$rutil | 31. Sarvan punya-phalan vrikshan dnald 'pi vyagayatae |

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

23 Balam Atibalam api. —Gorr. 24 Manoratha-hnah.—Comm,

25 T should have doubted whether Manu could have been the right reading here,
but that it occurs again in verse 29, where it is in like manner followed in verse 31
by Anald, so that it would certainly scem that the name Manu is intended to stand
for a female, the daughter of Daksha. The Gauda recension, followed by Signor Gor-
resio (iil. 20, 12), adopts an entirely different reading at the end of the line, viz.
Balam Atibalam api, © Bala and Atibala,” instead of Manu and Anald. I see that
Professor Roth s.v. adduces the authority of the Amara Kosha and of the Commen-
tator on Panini for stating that the word sometimes means *the wife of Manu.”
In the following text of the Mahdbharata i. 25563, also, Manu appears to be the
rame of a female . Anavadyam Manwh Vamdam dsurdm Margenapriyam | Anupam
Subhagam Bhastn ite Pradha vyedyate | “ Pradha (daughter of Daksha) bore Ana-
vadyd, Manu, Vansa, Asurd, Marganapriyd, Antipd, Subkagd, and Bhasi,
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to these maids, (18) ‘ye shall bring forth sons like to me, preservers
of the three worlds’ Aditi, Diti, Dan, (14) and Kalakd asscnted ;
but the others did not agree. Thirty-three gods were borne by Aditi,
the Adityas, Vasus, Rudras, and the two Aévins.”” [The following
verses 15-28 detail the offspring of Diti, Danti, Kalakd, Tamra, Kro-
dhavaéa, as well as of Kraunchi, Bhisi, Syeni, Dhyitarishtri, and
Suki the daughters of Kilaka, and of the daughters of Krodhavagi.
(Compare the Mahabharata, i. 2620-2635; and Wilson’s Vishnu Pu-
rina, vol. il. pp. 72 £) After this we come upon Manu and the
creation of mankind.] “29. Manu, (wife) of Kadyapa,”™ produced
men, Brahmans, Kshattriyas, Vaidyas, and Stdras. 30. ¢ Brahmans
were born from the mouth, Kshattriyas from the breast, Viidyas from
the thighs, and Studras from the feet,” so says the Veda. 31. Anala
gave birth to all trees with pure fruits.”

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

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

216 The text reads Kasyapa, “a descendant of J#syapa,” who, according to Rim.
ii, 110, 6, ought to be Vivasvat. DBut as it is stated in the preceding part of this
passage iii. 14, 11 f. that Manu was onc of Kiidyapa's cight wives, we must here
read Kis'yapa. The Gauda rccension rcads (iil. 20, 30) Manur marushyims cha
tathi jonayimisa Raghava, instead of the corresponding line in the Bombay edition.

27 The boy is said, in 73, 5, to have been aprapta-yauvanam dalam pancha-versfm-
sahasrakam | “a boy of five thousand ycars who had not attained to puberty ! The
Commentator says that varsha here means not a year, but a day (varsha-sabdo’ tva
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of which (as he was himself unconscious of any fault) he attributed to
some misconduct on the part of the king. Réama in consequence con-
voked his councillors, when the divine suge Narada spoke as follows :

8. S'rinu rajan yatha kale prapto balesya sankshayal | Srutva kart-
tavyatam rajon kurushva Raghunandena | 9. pura krita-yuge rajon
brahmand val tapasvinah | 10. Abrahmanas tada rajan ne tapasvi ka-
thanchana | tasmin yuge prajvalite brahmabhite tv anavyrite | 11. dmyi-
tyavas tada sarve jaynive dirgha-darSinah | tatas treta-yugam ninag ma-
navanam vapushmatam | 12. Kshattriya yotra jayante pirvena tapasa
‘mottak | viryyena tapasa chaiva te’dkikial purra-janmant | manava ye
mahatmanas tatra treta-yuge yuge | 18. Brahma kshatiram cha tat sar-
vam Yot parvam evarem che yat | yugayor udbhayor wsit swma-viryya-
samanvitam | 14. Apasyantas bu te sarve viseshom adlikamn tatal | stha-
panam chakrire tatra chaturvarnyasya sunonatam | 15. Tasmin yuge
prajoalite dharmadlate by anavrite | adharmal padam ekain tu patayat
prithovitale | . . . . 19. Patite tv anyite tasminn adharmena mahitale |
Subhany evacharal lokal satya-dharma-parayanal | 20. Treta-yuge cha
varttante brahmanal kshattriyas cha ye | tapo ’tapyanta te sarve $usru-
sham apare janah | 21. Sva-dharmah paramas tesham vaisya-$adram
tada gamat | pwjan cha sarva-varnanan $udras chakrur viseskatal |
..... 23. Tutah padam adharmasye dvittyam avdtarayat | tato
dvapara-sankhya sa yugasye samajayata | 24. Tasmin dvapara-sankhye
tu varttamdane yuga-kshaye | adharma$ chanritam chawa varridhe puru-
sharshabha | 25. dsmin dvapara-sankhydte fapo vaiSyan samavisal |
tribhyo yugebhyas trin varnan kramad vai taps avisut | 26. Z¥ibhyo
yugedhyas trin varnan dharmascha parinishthitah | na $adro labhate
dharmam yugatas tu nararshabha | 27. Hina-varnpo nripa-sreshthe
tapyate sumahat tapalh | bhavishyachehhadrayonyam hi tapas-charya
kalow yuge | 28. adharmal paramo rajan dvapare $udra-janmanal |
sa vai vishaya-paryante tava rajan mahdatapah | 29. Adye tapyati
durbuddhis tena bila-badho hy ayam |

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

dinaparak),—just as it docs in the ritual prescription that a man should perform a
sacrifice lasting a thousand years (*¢ sakasra-salwatsaraih satram uplstta™ ti vat),—
and that thus some interpreters made out the boy’s age to besixteen, and others under
fourteen. But this would be a most unusual mode of reckoning age.
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done, do it. 9. Formerly, in the Krita age, Brahmans alone practised
austere fervour (fapas). 10. None who was not a Brahman did so in
that enlightened age, instinet with divine knowledge (or, with Brahma),
unclouded (by darkness). 11. At that period all were born immortal,
and far-sighted. Then (came) the Tretd age, the era of embodied men,
(12) in which the Kshattriyas were born, distinguished still by their
former austere fervour ; although those men who were great in the Tretd
age had been greater, both in energy and austerc fervour, in the former
birth. 18. All the Brahmans and Kshattriyas, both the former and the
later, were of equal energy in both Yugas.™ 14. But not percciving
any more distinction (between the then ecxisting men) they all®® next
cstablished the approved system of the four castes. 15. Yet in that
enlightened age, instinct with righteousness, unclouded (by durkness),
unrighteousness planted one foot upon the earth.”” [After some other
remarks (verses 16-18), which are in parts obscure, the writer pro-
ceeds:] 19. ““But, although this falschood had been planted upon the
earth by unrighteousness, the people, devoted to truc rightcousness,
practised salutary observances. 20. Thosc Brihmans and Kshattriyas
who lived in the Tretd practised austere fervour, and the rest of man-
kind obedience. 21. (The principle that) their own duty was the chief
thing pervaded the Vaisyas and Studras among them : and the Sudras
especially paid honour to all the (other) classes. . . . . 23. Next the
second foot of unrighteousness was planted on the carth, and the number
of the Dvapara (the third yuga) was produced. 2. When this deterior~
ation of the age numbered as the Dvapara, had come into existence,

218 The Commentator says, this means that in the Krita age the Brihmans were
superior, and the Kshattriyas inferior (as the latter had not then the prerogative of
practising ¢apas), but that in the Tretd both classes wore equal (wbhayor yugayor
madhye krita-yuge brahmea purvam tapo-viryabhyiam wtkrishtam kshatlrain chivaraii
cha tabhyam tapo-varyabhyam myunwm astt | tat sarvwm brahma-kshattra~rapmn
ubhayam tretayam sama-virya-samanvitam astt | kyile kshattriyiinim tapasy anadhi-
kariat tadyugryeblyo brahmanedblyas tesham nyunati | tretayam u wbhayo rapi tapo-
' dhikarad ubhav api tapo-viryablydm samaw | But in the previous verse (12) i, iy said
that the Kshattriyas were born in the Trotd distinguished by their former fepas. But
perhaps they were formerly Brahmans, according to verses 9, 10, and 12.

210 Manu and other legislators of that age, according to the Commentator (Iaun-
adayak sarve tatkalikah dharma-pravartteniadhikyitak). Mo adds that in the Krita
age all the castes were spontancously devoted to their several duties, although no fixgd
systom had been preseribed (krite tw vinaiva sthitpanam svayam eva sarve varuih sva-
sva-dharma-ratal).
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unrighteousness and falsehood increased. 25. In this age, numbered as
the Dvapara, austere fervour entered into the Vaiéyaé. Thus in the
course of three ages it cntered into three castes; (26) and in the three
ages righteousness (dharma) was established in three castes. But the
Stdra does not attain to righteousness through the (lapse of these
three) ages. 27. A man of low caste performs a great act of austere
fervour. Such observance will belong to the future race of Sudras in
the Kali age, (28) but is unrighteous in the extreme if practised by
that caste in the Dvapara. On the outskirts of thy territory such a
foolish person, of intense fervour, is practising austerity. Hence this
slaughter of the boy.”

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

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

Amarendra maya buddhyd prajah srishtas tatha prabho | eka-varnak
sama-bhasha eka-rupas cha sarvasah | 20. Tasam nasti videsho i darsane
lakshane 'pi v@ | tato’ham ekagramands tah prajal semaclintayam |
21. So’ham tasam wvieshartham striyam ekam oinirmame | yad yat
projandam pratyangam visishtadm tat tad wddhritem | 22. Zato maya

%° The Tretd, according to the Commentator.
21 See the Rev. Professor Banerjea’s Dialogues on the Iindu philosophy, pp. 44 ff.,
where attention had previously been drawn to the story.
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rapa-gunatr ahalya stri vinirmita | halam nameha vairapyan halyam
tat-prabhavam bhavet | 23. Yasya na vidyate halyam tenahalyets vidruta |
Ahalyety eva cha maya tasya nama prakirtéitam | 24. Nirmitayan cha
devendra tasyam naryam surarshabha | bhavishyatiti kasyaisha mama
chinta tato 'bhavat | 25. Tvam tu Salre teda narim janishe manasa
prabho | sthanadhikataya patni mamaisheti purandara | 26. Sa maya
nydsa-bhata tu Guutamasya mahatmanal | nyasta bakant varshans tena
niryatita cha ha | 27. Tatas tasya parinaye mahdasthairyam mahamu-
neh | jnatva tapasi siddhiin cha patny-artham sparita tada | 28. Sa
taya saha dharmatma ramote sma makdmunih | dsen wirdasa devas tu
Gautame dattaya taya | 29. Tvam kruddhas tv tha kamatma gatva
tasyasramam muneh | drishtavamé cha tada tam strim diptam agni-
$§ikham twa | 80. Sa tvaya dharshita S'akra kamarttena samanyund |
drishtas tvam cha tada tena a$rame paramarshing | 31. Tatak kruddhena
tenasi Saptah paramatejasa | gato ’si yena devendra da$a-bhaga-vipar-
vayom | ‘

€19, O chief of the immortals (Indra) all creatures were formed by
my will of one class (or colour), with the same speech, and uniform in
every respeet. 20. There was no distinction between them in ap-
pearance, or in characteristic marks. I then intently reflected on these ‘
creaturcs. 21. To distinguish between them I fashioned one woman.
‘Whatever was most excellent in the several members of different crea-
tures was taken from them, (22) and with this (aggregate) I formed a
female, faultless in beauty and in all her qualities. Zala means ugli-
ness,” and Aalya, ¢ what is produced from ugliness.” 23. The woman in
whom there is no kalya, is called 4kalya. And this was her name to
which I gave currency. 24. When this female had been fashioned, I
anxiously considered to whom she should belong. 25. Thou, Indra,
didst, from the eminence of thy rank, determine in thy mind, ¢ She
must be my spouse.” 26. I, however, gave her in trust to the great
Gautama ; and after having retained her in charge for many years, he
restored her, 27. Knowing then the great stcadfastnoss of that dislin-
guished Muni, and the perfection of his austere fervour, T, in due form,
gave her to him for his wife. 28. The holy sage lived with her in the
enjoyment of connubial love. But the gods were filled with despair
when she had been given away to Gautama. 29. And thou, Indrd,
angry, as well as inflamed with lust, wentest to the Muni’s hermitage,
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and didst behold that female brilliant as the flame of fire. 30. She
was then corrupted by thee who wert tormented by lust, as well as

a9

heated by anger.® But thou wert then seen by the eminent, rishi in
the hermitage, (31) and cursed by that glorious being in his indignation.
Thou didst in consequence fall into a reverse of condition and fortune,”
ete., cte.

Secr. XL.—Extracts from the Mahabharata on the same subjects.

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

VaiSumpayana woacha | hantw te kathayishyams naomaskritya Svayam-
bhuve | suradinam ahaim samyak lokanam prabhavapyayam | Brahmano
manasah putrak viditak shan-maharshayak | Marichir Atry-angirasaw
Puylastyal Pulahal Kratuh | Marichel Kasyapoh puiralk KaSyapat te
praja wmalk | prajojnire mahadbhaga Daksha-kanyas trayodase | 2520.
Aditer Ditir Danul Kala Danayul Simhika tatha | Irodha Pradha eha
Fisva cha Vinata Kapila Munih | Kedras cha manujavyaghra Daksha-
kanyaiva Bharate | etasam virya-sampannemn putra-pautram anantakom |

¢ Vaisampayana said: I shall, after making obeisance to Svayam-
bhi, rclate to thee exactly the production and destruction of the gods
and other beings. Six*™ great rishis are known as the mind-born sons

222 In regard to this story of Indra and Ahalyi, as well as to that of Brahmi and

his daughter, above referred to, sce the explanation given by Kumarila Bhatta, as
quoted by Professor Max Miiller in his Hist. of Anc. Sansk. Lit. p. 529f. The name
of Ahalyd is there allegorically interpreted of the night, to which this name is said
to have been given because it is absorbed in the day (ahani l7yamanataya). Indra is
the sun,

228 Another passage (S'anti-p. 7569 f.) raiscs the number of Brahmd's sons to scven
by adding Vasishtha : Ekah Svayamblir bhagavan adyo Bialmd sanatanah | Brak-
manal sapte vai putrd mahatmanal Svayambhuvalk | Marzchir Liry-Anyirasau Pu-
lastyal Pulahaly Eratuh | Vasishthascha mahabhagah sadriso vai Svayambhuva |
sapta Brakmana ity cte purane nischayan gatal | “Therc is one primeval eternal lord,
Brahmé Svayambhii; who had seven great sons, Marichi, Atri, Angiras, Pulastya,
Pulaba, Kratu, and Vasishtha, who was like Svayambh@i, These arc the seven Brah-
miis who have been ascertained in the Puranie records.” In another part of the same
S'antiparvan, verses 12685 fl., however, the Prajipatis are incrcased to twenty-one :
Brahma Sthapwr Mawur Daksho Blirigur Dharmas tatha Yamal | Marichir Angira
‘trischa Pulastyak  Pulahol Kratuh | Vasishthalk Parameshihiz cha Vivasvan Soms
ey cha | Kardamgs chapi yah proktal Krodho Vikrita cva cha | ekavimsatir utpannis
te prajapatayal smyitah | * There are reputed to have been twenty-one Prajapatis
produced, viz. Brahmd, Sthanu, Manu, Daksha, Bhrigu, Dharma, Yama, Marichi,
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of Brahma, viz., Marichi, Atri, Angiras, Pulastya, Pulaha, and Kratu.
Kagyapa was the son of Marichi; and from Kadyapa sprang these
creatures. There were born to Daksha thirteen daughters of cminent
rank, (2520) Aditi, Diti, Danu, Kali, Dandyu, Simhika, Krodhd,
Pradhd, Viéva, Vinatd, Kapild, and Muni.®* Kadri also was of the
number. These daughters had valorous sons and grandsons innu-
merable.” .
Daksha, however, had other daughters, as we learn further on in
verses 2574 ff., where the manner of his own birth also is related :
Dakshas tv ajayatangushthad dakshinad bhagavan rishik | Drahmanakh
prithivipala $antatma sumahatapah | vamad ajayatangushthad bharyd
tasyw makatmanal | tasyam panchasatam kanyah so evajanayad munih |
. 2577. Dadaw cha dase Dharmaya saptavimsatin Indave | divyena
vidhina rajan Kasyapaye trayodasa | . . . . . 2581. Paitamahah Manwur
devas tasya putrah projapateh | tasyashiaw Vasawaeh putras besham vak-
shyama vistaram | . . . . . 2595. Stanam tw dakshinam bhitva Dralk-
mano nara-vigrahah | nissrito bhagavan Dharmah sarva-loka-sukhavahal |
trayas tasyw varah putralk saroa-bhate-manoharak | Samal Kamas cha

Harsha$ cha tejasa loka-dharinalb | . . . . . 2610. Arushi to Manol
kanya tasya patni manishinah | . . . . . 2614. Dvaw putraw Drolmanas

tv anyau yayos tishthati lakshanam | loke Dhata Vidhala cha yaw sthitaw
Manuna saha | Sayor eva svasa devi Lakshmi padma-griha Subha | tasyas
tw manasah putras turagal vyoma-charipal | . . .« . . 2617. Prajandmn
annakdamandamn anyonya-paribhakshanat | ddharmas tatra sanjatal serva-
bhata-vinasakalh | tasyaps Nirritir bharya nairrita yena Rakshasal |
ghoras tasyds trayah putral pape-kerma-ratal seda | Bhayo Muhda-
bhayas chatva Mritywr bhatantakas tatha | na tasya bharyd putro va
kaSchid asty antako ki sak |

Angiras, Atri, Pulastya, Pulaha, Kratu, Vadishtha, Parameshthin, Vivasvat, Soma,
the person called Kardama, Krodha, and Vikiita.” (Ilere, however, only twenty
names are specified including Brahma himsclf.) Compare this list with those quoted
above, p. 116, from the Riamdyana, iil. 14, 7 f., from Manu in p. 36, and from the
Vishnu P. in p. 65.

24 That Muni is 2 name, and not an epithet, is shown (1) by the fact that we have
otherwise only twelve names ; and (2) by her descendants, both gods and gandharvas,
being afterwards enumerated in verses 2550 {Y. (ity ete deva~gandharvi Mawneyih.
parikiritital). XKapild, another of the thirteen daughters of Daksha is said to have
been the mother of Ambrosia, Brahmans, kine, Gandharvas and Apsarasas (emrit@m
brahmana gavo gandharvapsarasas tatha | apatyam kapiayis tu purane parikiri-
titam | ). ’
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¢“2574. Daksha, the glorious rishi, tranquil in spirit, and great in
austere fervour, sprang from the right thumb of Brahma.®® TFrom the
left thumb sprang that great Muni’s wife, on whom he begot fifty 8
daughters. Of these he gave ten to Dharma, twenty-scven to Indu
(Soma),*” and according to the cclestial system, thivteen to Kagyapa.”
I proceed with some other details given in the verses I have extracted :
2581. ““ Pitimaha’s descendant, Manu, the god and the lord of creatures,
was his (it does not clearly appear whosc) son. The cight Vasus, whom
I shall detail, were his sons. . . . . . 2595. Dividing the right breast of
Brahma, the glorious Dharma (Righteousness), issued in a human form,
bringing happiness to all people. He had three cminent sons, Sama,
Kéma, and Harsha (Tranquillity, Love, and Joy), who arc the delight
of all creatures, and by their might support the world. . . . . . 2610.
Arushi, the daughter of Manu, was the wife of that sage (Chyavana,
son of Bhrign). . . . . . 2614. There arc two other sons of Brahmi,
whose mark remains in the world, Dhiatri,*s and Vidhatri, who re-
mained with Manu. Their sister was the beautiful goddess Lakshmi,?
whose home is in the lotus. Xer mind-born sons are the steeds who
move in the sky. . ... . 2617. 'When the creatures who were de-
sirous of food, had devoured one another, Adharma (Unrighteousness)
was produced, the destroyer of all beings. His wife was Nirriti, and
hence the Rikshasas are called Nairyitas, or the offspring of Nirriti.
She had three dreadful sons, continually addicted to evil deeds, Bhaya
Mahabhaya (Fear and Terror) and Mryityu (Death) the ender of beings.
He has neither wife, nor any son, {or he is the ender.”’*?

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

Adip. 8128. Tjobhir udital sarve maharshi-sama-tejasal | dase Pra-

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

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

27 The Taitt. Sanhitd, ii. 8, 5, 1, says Prajapati had thirty-three danghiers, whom
he gave to King Soma (Projapates trayastrimsad duhitara Gsan | tah Somdya rijne
*dadat),

28 Dhatri had been previously mentioned, in verse 2528, as one of the sons of
Aditl.  See also Wilson’s Vishnu P. ii. 152,

%9 See Wilson's Vishnu . i. pp. 109, 118 ., 144 f. and 152.

%0 The Vishnu P. (Wilson, 1. 112) says he had five children,



AND OF THE ORIGIN OF THE FOUR CASTES. 12:

bt}

chetasah putrah santak punya-janal smyidah | mukhajenagning yais te
parval dagdha mahaujasak | tebhyak Prachetaso jajne Dalisho Dakshad
imak prajah | sembhutal pwrusha-vyaghra sa hi loka-pitamahal |
Virinya saha sangamya Dakshah Prachetaso munil | atma-tulyan aqja-
nayat sahasram Samsita-vratan | sahasra-sankhyan sembhiatan Daksha-
putram$ cha Naradak | molsham adhyapayamdasa sankhya-jnanam anwi-
tamam | tatah panchasatam kanyak putrikah abhisandadhe | Projapatil
projak Dakshah sispikshur Junomejaya | dadaw cha dase Dharmayu
Kasyapaya trayodase | kilasya nayane yukial saptavimnsatim Indave |
3135. Trayodasanam patninam ya tu Dakshayant vara | Marickak
Kusyapas tasyam Adityan samajijanat | Indradin viryya-sampannin
Vivasvantam athapi cha | Vivasvatah suto jajne Yamo Vaivasvatak pra-
bhuh | Martandasya Manuwr dliman ajayete sutak prabhuh | Yamas
chapt suto jajne khyatas tasyanwjah prablulb | dharmatma sa Manr
dleman yatra vamsah pratishthital | Manor vaméo manavanam tato "yam
prathito ’bhavat | brakma-kshatradayas tasmad Manor jatas tu manavah |
tato *bhavad maharaja brakma kshatirena sangatam | 3140. Bralmana
manavas tesham sangam vedam adharayan | Venam Dhyishaum Narish-
yantam Nabhagekshvakum eva cha | Karashem atha Saryatin totha
chagoashtamim Ilam | Prishadhram navamam praluk kshattra-dharma-
parayanam | Nabhagarishia-dasamnan Manoh putran prachakshate | pan-
chasat tu Manok putrds tathaivanye  bhavan kshitau | anyonya-bhedat ¢e
sarve vineSur s nak Srutam | Puraravas tato vidvan llayam samapad-
yata | s vai tasyabhavad matd pita chaivets nak Srutam |

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

W1 ¢ Trees and plants,” according to the Commentator (makiprablavi vpilshau-
shadhayal), Compare Wilson's Vlshnu P. il »- L.

*2 The same account of Daksba’s bixth is given in the S:ntip. 7573 : Dasanim
tanayas tv eko Dalksho nama projapatih | tasya dve niman? loke Dakshah Ku iti cho
chyate | “ These ten Prachetases had one son called Daksha, the lord of ereatures. Ile
is commonly called by two names, Daksha and Ka.” (Compm vol. iv. of this work,
P- 13, note 30, and p. 24; and the S'atapatha Brithmana, vii. 4, 1, 19, and ii. 4, 4, 7,
there quoted.) The following verse 7574 tells us that Kasyapa ulso had tWo naues,
the other being Arishtanemi. Sce Rim. iii. 14, 9, quoted above.
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for their religious observances, to whom Nérada taught the doctrine of
final liberation, the unequalled knowledge of the Sankhya. Desirous of
creating offspring, the Prajapati Daksha next formed fifty daughters, of
whom he gave ten to Dharma, thirteen to Kasdyapa, and twenty-seven,
devoted to the regulation of time,*3 to Indu (Soma). . . . . 8135. On
Dakshayani,® the most excellent of his thirtcen wives, Kasyapa, the
son of Marichi, begot the Adityas, headed by Indra and distinguished
by their energy, and also Vivasvat.®® To Vivasvat was born a son, the
mighty Yama Vaivasvata. To Martanda (¢.c. Vivasvat, the Sun) was
born the wise and mighty Manu, and also the remowned Yama, his
(Manu’s) younger brother. Righteous was this wisc Manu, on whom
a race was founded. Hence this (family) of men became known as the
race of Manu. Brahmans, Kshattriyas, and other men sprang from this
Manu., From him, o king, came the Brahman conjoined with the Kshat-
triya. 8140. Among them the Brihmans, children of Manu, held the
Veda with the Vedingas. The children of Manu are said to have been
Vena, Dhrishnu, Narishyanta, Nabhaga, Tkshviku, Karusha, Saryati,
114 the eight, Prishadra the ninth, who was addicted to the dutics of a
Kshattriya, and Nabhagarishta the tenth. Manu had also fifty other
sons ; but they all, as we have heard, perished in consequence of mutual
dissensions. Subsequently the wise Purliravas was born of 114, who,
we heard, was both his mother and his father.”

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

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

28 This phrase kalasya nayane yuktah had previously occurred in verse 2580,
where it is followed by the words sarva nalkshatra-yoginyo loka-yatra-vidhanatah |

t all identified with the lunar asterisms, and appointed to regulate the life of men.”
Sce also Vishnu P. i. 15, 56, and Professor Wilson’s translation ii. p. 10, note 1,
and p. 28, note 1.
© W4 G, Aditi. See verses 2520, 2522, and 2600 of this same book.

%5 The account in the Ramiyana, ii. 110, 5 ff., agrecs with this in making Ka-
s'vapa son of Marichi, and father of Vivasvat.
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Manu (i. 99f.) on the same subject. In other places, however, the
Mahabharata contains explanations of a very different character re-
garding the origin of the distinctions, social and professional, which
prevailed at the period of its composition. A comparison of these
various passages will afford an illustration of the fact already intimated
in p. 6,%° that this gigantic poem is made up of heterogeneous elements,
the products of different ages, and representing widely different dog-
matical tendencies, the later portions having been introduced by sue-
cessive editors of the work to support their own particular views, with-
out any regard to their inconsistency with its earlier contents. In fact, a
work s0 vast, the unaided compilation of which would have taxed all the
powers of a Didymus Chalkenterus, could searcely have been ereated in
any other way than that of gradual accretion. And some supposition
of this kind is certainly necessary in order to explain such diserepancics
as will be found between the passages I have to quote, of which the
three first arc the productions of believers (real or pretended) in the
existence of a natural distinction between their own Brahmanical order
and the other classes of the community, while the two by which these
three are followed have emanated from fair and moderate writers who
had rational views of the essential unity of mankind, and of the supe-
riority of moral and religious character to any factitious divisions of a
social description.

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

Ya eva tu sato rakshed asata$ cha nivarttayel | sa eva ragna karétaryo
rajan rdjo-purohital | 2750. dérapy udalarantimam dtihasam pura-
tanam | Puraravase Ailasya swmvadam MatariSvanah | Purirard wacha |
Kutal svid brahmano jata vornd$ chaps kutas trayak | kasmacheha bhavats
$reshihas tan me vyakhyatwn arhasi | MatariSeovicha | Brakmano mu-
khatah srishto brakmano raja-sattoma | balublyam Jshattriyah syishte
arubhyam vat$ya eva cha | varnanam paricharyyarthamn trayanam Bh-

30 See also the fourth volume of this work, pp. 141 {f. and 152.
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ratarshabha | varnas chaturthak samblatah padbhyam $udro vinirmitak |
brakmano jayamano hi prithivyam anyjayate®™ | isvarah sarva-bhatanam
dharma-koshasya guptaye | 2755. Atah prithivya yantaran kshattriyom
danda-dharane | dvitzyam Dandam akarot prajanam anutriptuye | vaisSyas
tu dhana-dhanyena trin varnan bidhriyad iman | Sadro hy etan pari-
chared iti Brahmanu$asonam | Adila woache | dvijasya kshattrabandhor
v kasyeyam prithive bhavet | dharmatah saha vittena samyag Vayo pra-
chakshoa me | Vayur uvacha | viprasya sarvam evaitad yat kinchyf jagati-
gatam | jyeshihenadlijanencha tad dharma-kusala vidul | svam eva brah-
mano bhunkte svam vaste. svah dadati cha | gurur ki sarva-varnanam
Jyeshthak Sreshtha$ cha vai dvijak | 2760. Paty-abhave yathaiva stri
devaram kurute patim | esha te prathamolh kalpak apady anyo bhaved
atah |

9749, The king should appoint to be his royal priest® a man
who will protect the good, and restrain the wicked. 2750. On this
subject they relate this following ancient story of a conversation
between Puriiravas the son of Ila, and Matari¢van (Vayu, the Wind-
god). Puriiravas said : You must explain to me whence the Brahman,
and whence the (other) three castes were produced, and whence the
superiority (of the first) arises. Matari§van answered: The Brahman
was created from Brahma’s mouth, the Kshattriya from his arms, the
Vaidya from his thighs, while for the purpose of serving these three

287 Manu, i. 99, has adki jayate.

238 Raju-purohitah. Theking’s priest (»dja-purolitak) is here represented as one who
should be a confidential and virtuous minister of state. Such is not, however, the cha-
racter always assigned to this class of persons. In Manu xii. 46, quoted above (p. 41f.),
the purohita is placed in a lower class than other Brihmans. And in the following
verse (4627) of the Anus'@sanaparvan, taken from a story in which the Rishis utter
maledictions against anyone who should have stolen certain lotus roots, part of the
curse spoken by Visvamitra is as follows : varshacharo’ stu bhritako rajnas ehastu puro-
hital | aydryasya bhavatv ritvig visa-stainyai karoti yak | ¢ Let the man who steals
lotus roots be a hircling trafficker in rain incantations (?) and the domestic priest of a
king, and the priest of one for whom no Brihman should officiate.”” Again, in verse
4579, the same person says : karotu blyritako ’varshiai rajnas chastu purohitah | ritvig
astu hy aydjyasya yas te havati pushkaram | “Let him who steals thy lotus perform
as a hireling incantations to cause drought, and be a king’s domestic priest, and the
priest of one for whom no Brihman should officiate.” I have had partly to guess at
the sense of the words varshacharah and avarsham. The Commentator does not ex-
tlain the former; and interprets the latter (for which the Edinburgh MS. reads avar-
shak) by vrishti-nibandham, * causing drought.,”  He adds, papishthah eva avarshan,
“ those who cause drought are most wicked.””
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castes was produced the fourth class, the Studra, fashioned from his
feet. The Brahman, as soon as born, becomes the lord of all beings
upon the earth, for the purpose of protecting the treasure of righteous-
ness. 2755. Then (the creator) constituted the Kshattriya the con-
trouler of the earth, a second Yama to bear the rod, for the satisfaction
of the people. And it was Brahma’s ordinance that the Vai¢ya should
sustain these three classes with moncy and grain, and that the StGdra
should serve them. The son of Ila then enquired: Tell me, Viyu, to
whom the earth, with its wealth, rightfully belongs, to the Brahman
or the Kshattriya? Vayu replied: All this, whatever exists in the
world, is the Brahman’s property®® by right of primogeniture: this is
known to those who are skilled in the laws of duty. It is his own
which the Brahman eats, puts on, and bestows. He is the chicf of all
the castes, the first-born and the most excellent. Just as a woman
when she has lost her (first) husband, takes her brother in law for a
second ; so the Brahman is thy first resource in calamity; afterwards
another may arise.”

A great deal is shortly afterwards added about the advantages of
concord between Brahmans and Kshattriyas. Such verses as the fol-
lowing (2802) : “From the dissensions of Brihmans and Kshattriyas
the people incur intolerable suffering” (mitho bhedad brahmana-kshat-
triyanam proja duhkhan dussaham chavisants) afford tolerably clear
evidence that the intcrests of these two classes must frequently have
clashed.

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

Vanaparvan, 13436. Nadhyapanad yajanad va anyasmad va prati-
grahat | dosho bhavati vipranam gealitagni-sama dvijak | durveda va su-
veda va prakritah samskritas tatha | brakmana navamantarya bhasma-
chanmd wvagnayah | yatha $maSane diptawjak pavako naiva dushyats |
evam vidvan avidvan va brakmano daivatam mahat | prakarais cha pura-
dvaraih prasadais cha prithag-vidhaik | nagarani ne Sobhante linani
bralananottamail | vedadhya vritla-sampanna: gnanavantas tapasvinak |
yatra tishthanti vas vipras tan-nama nagaram nripa | vraje va py athava

%0 Kullika, the Commentator on Manu (i. 100), is obliged to admit that this is
only spoken in a pancgyrical or hyperbolical way, and that property is here used
in a figurative sense, since theft is afterwards predicated by Manu of Bralumans ns

well as others (* soam™ it stuty@ wehyate | svam iva svai na tu svam cwa | brihe
manasyapt Manund steyasya vakshyaminatoat).

9
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ranye yatra santi bohu-Srutah | tat tad nogaram ity ahuk partha tir-
thai cha tad bhavet |

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

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

Brahmananam paribhavad asurah salile $ayah | brakmananam prasa-
dach cha devak svarga-mivasinah | asakyam srashtum akasam achalyo
himavan gireh | adharyya setund Ganga durjaya brahmand bhuvi | na
brakmana-virodhena sakya $astum vasundhard | brahmana hi mahatmano
devanam api devatah | tan pajayasva satatam danena paricharyyaya |
yadichhasi makim bhoktum imam sagara-mekhalam |

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

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

Santiparvan, 10861. Janaka wwdchs | varno viesha-varnanam ma-

®harshe kena jayate | etad ichhamy aha Jnatum tad braki vadatam vara |
yad etey jayate’patyai sa evayam iti $rutih | katham brakmanato Jato
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videshe grahanam gatah | Parasera wacha | Evam etad mahardja yena
Jatah sa eva sah | tapasas tv apakarshena jatigrahanatam gatah | sulishet-
trachcha swvijach cha punyo bhavati sambhavah | ato’nyatarato hindd
avaro nama jayate | 10865. Vaktrad bhujabhyam arubkyam padbhyam
chavvatha jagnire | srijatak Prajapater lokan iti dharmavido viduh | muw-
khaja brakmanas tate bahujak kshatiriyak smyitah | arwak dhanino
rajan padejah paricharakak | chaturpam eva varnanam dagamak puri-
sharshabha | ato nye vyatirikia ye te vai sankarajak smyitah | . . . . .
10870. Janaka wvacha | Brakmanaikena jatandm nandtvam gotratek
katham | bahantha ki loke vai gotrand muni sattama | yatra tatra kathah
jatah svayonim (P suyomim) munayo gatah | Suddha-yonau samutpannd
viyonaw cha tatha ’pare | Parasara woacha | rajan navtad bhaved grakyam
apakyishtena janmand | matatmandamn samutpatiis tapasa bhavitatmanam |
wipadya putran munayo nripate yatra tatra ha | svenatva tapasa tesham
rishitvam pradadhub punak | . . . . 10876. Ete svam prakritim prapta
Vaideha tapasodrayat | pratishthita veda-vido damena tapasawa ki |

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

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

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

Anugasana-parva, 6570, Deva wvacha | Brakmanyah devi dushprap-
yain wisargad brakmanak-Subke | kshatiriyo vaiSyasadraw va nisargad
i me mateh | karmana dushlkriteneha sthanad bdhradyats vai dvijak |
Jyeshtham varnom anuprapye tasmad rakshete vai dvijoh | sthito brah-
mana-dharmepa brahmanyam upajivats | kshattriyo va 'tha vaiSyo va
bralmabhayam sa gackhati | yas tu brakmatvam uisrijya kshattram
dharmain nishevate | brakmanyat sa parddhrashtah kshattra-yonau proja-
yate | vaiSya-karma cha yo vipro lobha-moha-vyapasrayal | brakmanyam
durlabham prapya karoty alpa-matik sada | sa dvijo vaiSyatam eti vaiyo
va sadratam syat | sva-dharmat prachyuto vipras tatah $adratvam ap-
nute | . . . . 6590. Ebkis tu karmabhir devi $ubhair acharitais tatha |
Sadro brakmanatam yate vaiyak kshatiriyatam vrajet | $adra-karmand
sarvans yathanyayam yathavidhi | Susrasham paricharyyam cha jyeshthe
varne prayatnatah | kuryad ityads |

Mahadeva says: 6570, ¢ Brahmanhood, o fair goddess, is difficult to
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be attained. A man, whether he be a Brihman, Kshattriya, Vaidya,
or S'idra, is such by nature; this is my opinion. By evil deeds a twice-
born man falls from his position. Then let a twice-born man who has
attained to the highest caste, keep it. The Kshattriya, or Vai$ya, who
lives in the condition of a Brahman, by practising the dutics of one, at-
tains to Brahmanhood. But he who abandons the state of a Brihman
and practises the duty of a Kshattriya, falls from Brihmanhood and is
born in a Kshattriya womb. And the foolish Brahman, who, having
attained that Brihmanhood which is so hard to get, follows the pro-
fession of a Vaigya, under the influence of cupidity and delusion, falls
into the condition of a Vai§ya. (In like manner) a Vai§ya may sink
into the state of a Sidra. A Brahman who falls away from his own
duty becomes afterwards a SGdra. . . . . 6590. But by practising the
following good works, o goddess, a Stdra becomes a Brahman, and a
Vaiéya becomes a Kshattriya: Let him actively perform all the fune-
tions of a Sudra according to propriety and rule, 7.e. obedience anl
service to the highest caste,” ete.

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

Vana-parva, verses 12469 ff : Sarpa uvacha | brakmanah %o bhaved
rajan vedyam kim cha Yudhishthiva | 12470. Bravihy atimatim tvam hi
vakyavr anuwmimimahe | Yudhishthira woacha | satyah danam kshamd
$§ilam anyiamsyam tapo ghrindg | driSyante yatra nagendra so brahmanch
ot smritih | vedyah sarpa param Brahma wirdublkham asulkham cha yat |
yatra gatva na Sochanti bhavatak kim vivakshitam | Serpa wacha | cha-
burvarnyam promapaf, cha satyam cha brahma chaiva hi | Sudreshy apy,
cha satyari cha danam akrodha eva cha | anriSamsyam ahimsa cha ghying
chaiva Yudhishthira | vedyam yach chatra nirdublham asukham cha sa-
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radhipa | tabhyam hinam padai chanyad na tad astiti lakshaye | Yu-
dhishtlira woacha | 12475. Sudre tu yad bhavel lakshma dvije tach cha
na vidyate | na vai $adro bhavech chhadro brakmano na cha brakmanah |
yatraital lakshyate sarpa vrittam sa bralmanah smritak | yatraitad na
bhavet sarpa tam $udram it nirddidet | yat punar bhavata proktam
na vedyan vidyatits cha | tabhyam hinam ato ’nyatra padai ndstitc
ched api | evam etad matam sarpa tablyam hinan ne vidyate | yatha
Sttoshnayor madhye bhaved noshmam na $itata | evam wal sukho-duh-
khablyam Finaim nasti padam kvachit | esha mama matih sarpe yatha
v manyate bhavan | Sarpe wvachs | 12480. Yadi te wvrittato rajan
brahmanak prasawikshiteh | vritha jatis teda "yushman kritir yaved
ne vidyate | Yudhishthira wwacha | jatir atra mahasarpa menushyatve
mahamate | sankardt sarva-varnanam dushpartkshyeti me matih | sarve
sarvasv apatydni janayenti sadd nardh | vai maithunom atho janma
marapaim cha samam nyindm | idam Grsham premanem che “ye ya-
Jamahe” ity api | tasmdach chhilam pradhaneshtam vidur ye tattva-
darSinal | “ pran nabhi-varddhanat pumso jata-karme vidhiyate” |
“tada 'sya mata savitri pita tv acharyya uchyate’ | 12485. ¢ Tavach
ehladra-samo hy esha yavad vede na jayate” | tasminn evam mati-dvaidhe
Manub Svayambluwo bravit | krita-krityak punar varna yade orittan na
eidyate | sankaras tatra nagendra balovin prasamikshitel | yatredanim
mahasarpa samskritam vrittam ishyate | tam brakmanam aham parvem
uktavan bhujagottama |

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

0 Such is the sense assigned by the Commentator to this line, the drift of which
is not very clear. The comment runs thus: Serpas tw brahmana-padens jati-matram
Sivakshitvd Sudre tal lakshanain vyabhichirayati * ch@turvarnyam” iti sirddhena |
chaturndm varnanaim hitam | satyam pramanadh cha dharma-vyapasthapakam brakhma
vedak | sudrachara~-emyiter api veda~mulakatvat sarvo’py Geharadik Sruti-miulakah
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Sudras also truth, liberality, calmness, innocence, harmlessness, and
compassion. And as for the thing to be known, which is free from
pain and pleasure, I perceive that there is no other thing free from
these two influences. Yudhishthira rejoined: 12475. The qualities
characteristic of a Stdra do not exist in a Brihman (nor vice versd).
(Were it otherwise) the S@dra would not be a Stidra, nor the Brah-
man a Brahman.® The person in whom this regulated practice is per-
ceived is declared to be a Brahman; and the man, in whom it 1s absent,
should be designated as a Sidra. And as to what you say further, that
there is nothing other than this (Brahma) to be known, which is free
from the susceptibilities in question; this is also (my own) opinion,
that there is nothing free from them. Just as between cold and heat
there can be neither heat mor cold, so there is nothing free from the
feeling of pleasure and pain. Such is my view; or how do you con-
sider ? The Serpent remarked: 12480. If a man is regarded by you
as being a Brahman only in consequence of his conduct, then birth is
vain until action is shown. Yudhishthira replied: O most sapicnt
Serpent, birth is difficult to be discriminated in the present condition

ity arthaly | evam cha satyadikain yadi sudre’py asti tar i so’pi bralimana ewa syad
15 Gha “Sudreshv api” iti | “The scrpent, however, understanding by the term
Brahman mere birth, shows in a sloka and a half that Yudhishthira’s definition fails
by being applicable also to a S'Gdra. Chutwrvarnys means ¢ beneficial to the four
castes”  (Such is the Veda), which is also ‘true’ and ¢ authoritative,” as establishing
what is duty. Inasmuch as the Smriti which preseribes a S'Gdra’s conduct is itself
founded on the Veda; all conduct, ete., is bused on the Veda. And so if (the cha~-
ractexs of) truth, ete., are found also in a S$'Gdra, he too must be a Brahman—such is
his argument in the words ¢ In S'Tdras also.”” According to this explanation the
connection between tho first line and the second and third may be as follows: The
Veda is beneficial to all the castes, and therefore S'tdras also, having the advantage
of its guidance, although at second hand, may practise all the virtues you enumerate ;
but would you therefore call them Brahmans?

241 This verse is not very lucid; but the sense may be that which I have as-
signed. The Commentator says: Liaras {u brilmnana-padena bralma-vidam vwakshi-
tod s'adrader api brikmanatvam abhyupaganye pariharats * Sudre to” iti | 8 ddra-
lakshya-kamadikai na brakmane *sti na brakmana-lakshya-samadikan §udve 'sti ity
arthal | $udro ’pi samady-upeto brakmanal | drélmano *pi kimddy-upetah $kdra eva
1ty arthal | *The other (Yudhishthira), however, understanding by the word Brih-
mana one who knows the Veda (or, Brahma), and conceding the fact of a 8'udra’s Brih-
manhood, obviates by the words ¢ but in a S'adra,’ ete. (the objection thence druwn).
The qualities, lust, etc., distinctive of a S'Uidra, do not exist in a Brahman, nor do
‘the qualitics tranquillity, cte., characteristic of a Brihman exist in a SGdra. A
S'adra distinguished by the latter is & Brahman ; while a Brilman characterized by
lust, ete., is a S'Gdra.”
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of humanity, on account of the confusion of all castes.®® Al (sorts of)

242 In the tenth vol. of his Indische Studien, p. 83, Professor Weber adduces some
curious evidence of the little confidence entertained in ancient times by the Indians in
the chastity of their women. He refers to the following passages - (1) Nidana Sutra,
iii, 8. Ushchiivacha-charandh striyo bhavanti | saha deva-sakshye cha manushya-sak-
shye cha yesham putro vakshye teshim pufro bhavishyami | yaimscha putrdn vakshye
te me putraly bhavishyanti | * Women are irregular in their conduct. Of whatsocver
men, I, taking gods and men to witness, shall declare myself to be the son, I shall be
their son ; and they whom I shall name as my sons shall be so.” (2) S'atapatha
Brahmaua, iii. 2, 1, 40. Atha yad © brakmanah” itydha | aneddhi e vai asya atal
purd janam bhavati | idoi hy ahuh © rakshamsi yoshitam anusachante tad wta rak-
shamsy eva reta adadhati it | atha atra addha jayate yo brahmano yo yajndj jayate |
tasmad api rajenyaein vi vaisyan va “ brahmanah” tty eva bruydt | brdlnano hi
Jayate yo yajndj jayate | tasmdd Ghuk “na savana-kritan hanyad enasvi ha ove
savana-krita " iti | “ Now as regards what he says ¢ (this) Brahman (has been conse-
crated) :* before this his birth is uncertain. For they say this that ¢ Rakshases follow
after women, and therefore that it is Rakshases who inject seed into them.’”” (Compare
what it said of the Gandhaivas in Atharva V. iv. 87, 116, and Journ. Roy. As Soc.
for 1865, p. 301.) So then he is certainly born who is born from sacred science
(brakma) and from sacrifice. Wherefore also let him address a Rajanya or a Vaisya
as ¢ Brahman,’ for he 1s born from sacred science (briz/ima, and consequently a Brih-
man) who is born from sacrifice. IIence they say ‘let no one slay an offerer of a
Libation, for he incurs (the) sin (of Brahmanicide ?) by so doing” (3) On the next
passage of the 8'.P. Br. ii. 5, 2, 20, Professor Weber remarks that it is assumed that
the wife of the person offerirg the Varuna praghésa must have one or more para-
mours : Atha pratiprasthata pratiparaili | sa patwim wdaneshyan prichhati * kena
(sarena Comm.) charasi’ iti | Varunyant vai etat str karoti yad anyasya saty anyenc
charati | atho ** na i@ me ntah-Salpd jubuvad® it tasmai prichhati | niruktam vai
enah kantyo bhavati | salyam hi bhavati | tasmdd v dwa prichhati | sa yad na prati-
Jantta jnatibhyo ha asyal tad ahitam syat | * The pratiprasthatyi (one of the priests)
returns. Being about to bring forward the wife, he asks her, ¢ with what (paramour)
dost thou keep company ?’ For it is an offence incurring punishment from Varuna
that being the wife of one man she keeps company with another. He enquires ¢ in
order that she may not sacrifice with me while she feels an inward pang.” For a sin
when declared becomes less : for it is not attended with falsehood. Therefore he
enquires. If she does not confess, it will be ill for her relations.” (This passage is
explained in Katydyana’s S'rauta Sutras, v. 5, 6-11.) (4) 8. D. Br. 1. 3, 2, 21, Tud
w ha wodcha Yijnavalkyo *“ yathadishtam patnyah astu | kas tad adriyeta yat para-
punst va patn syas” | ¢ Yajnavalkya said this (in opposition to the doctrine of some
other teachers): ‘let the prescribed rule be followed regarding a wife. Who would
mind his wife consorting with other men*'’* The last clause has reference to the
consequence which the other teachers said would follow from adopting the course they
disapproved, viz., that the wife of the man who did so would become an adulteress.
(5) Taitt. 8. v. 6, 8, 3. Na agaifi chitva ramam upeyad * ayonaw reto dhasyimi” iti |
na dvitiyain chitvd "nyasya striyam upeyat | na tritvyani chitvd kanchana upeyat | reto
wai etad nidhatte yad agnifi chinute | yad upeyad retasd vyridhyeta | “ Let not a man,
after preparing the altar for the sacred fire, approach a woman (a S'tdra-woman,
according to the Commentator), (considering) that in doing so, he would be discharging
seed into an improper place. Let no man, after a second time preparing the fire-
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#en are continually begetting children on all (sorts of) women. The
speech, the. mode of propagation, the birth, the death of all mankind
are alike. The text which follows is Vedic and authoritative: ¢We
who (are called upon) we recite the text.’®® Hence those men who
have an ‘insight into truth know that virtuous character is the thing
chiefly to be desired. ¢The natal rites of a male are enjoined to be
performed before the section of the umbilical cord (Manu, ii. 29).
Then Savitri (the Gayatri, Manu ii. 77) becomes his mother and his

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

8 To cxplain the last elliptical expression I will quote part of the Commentator's
remarks on the beginning of Yudhishthira’s reply. Fagadindm iva maithunasyipi
sadharanydy jatir durjneyd | tath@ cha $rutih “na cheitad vidmo bralonandlh smo
vaymmn abrahmand oG’ ite brikmanya-sansayein upanyasyati | nanu jaty-anischaye
katham “bralmapo *ham” ityady ablimina-purassaram yagidaw pravariteta ity
asankyaha “idam Grsham” iti | atra “ ye yajamahe” ity anene cha #e vayamn smo
brakmanah anye va te vayam yaj@mnahe itr brahmanye ‘navadhdrapam daréitam |
mantra-lingam api “ya evismi sa san yge® iti | . . . . Tasmdd achira eva brak-
manya-nischayahetur veda-praminyad ity upasamharats | *“ As the mode of propa-
gation is common to all the castes, just as specch, ele. are, birth is difficult to be
determined. And accordingly, by the words: ¢ We know not this, whether we are
Brihmans or no Brihmans,’ the Veda significs 2 doubt as to Brahmanhood. Then,
having raised the difficulty ‘how, if birth is undetermined, can a man engage in
sacrifice, etc., with the previous consciousness that he is a Brahman, cte. ?’ the author
answers in the words this text is Vedic, cte” It is both shewn by the woids ¢ we
who . .. . recite,” (which mean) ¢we, whoever we ave,~—DBrahmans or others,—we
recite,” that the fact of Brihmanhood is unascertained; and this is also a cha-
racteristic of the formula, ¢ whosoever I am, being he who I am, L recite” ” The
comment concludes : ¢ Hence he briefly infers from the authoritative character of
the Veda, that conduct is the cause of certainty in regard to Brihmanhood.”” Prof.
Aufrecht has pointed out to me that the words ye yajamahe occur in '. 1. Br. i. 5, 2,
16, and in Taitt. 8. i. 16, 11, 1. The Commentator on the last-named passage refers
in explanation of them to Asvaliyana’s S'rauta Sttras, i. 5, 4 £, where it is seid that
these two words constitute the formula called &gus, which comes in at the beginning
of all the yajyds which arc unaccompanied by any eruyije. The Commentator in-
terprets the two words thus: sarve “ ye vayait hotaro Ydlvaryund “ yaja” iti pre-
shitas te vayam “ yajamahe™ yajyam pathamak | “ All we hotri priests who are culled
upon by the adhvaryu by the word ¢ recite,” we xecite, d.e. repeat the yajya.” (See
Haug’s Ait. Br. ii. p. 133, and note 11.) Prof. Aufrecht thinks the words in the
Commentator’s note ya evasme sa san yaje may be a free adaptation of Atharva V. wi.
123, 3, 4. It does not appear from what source the words nw chaitad vidmmal cte. ave
derived.



138 MYTHICAL ACCOUNTS OF THE CREATION OF MAN,

religious teacher his father (Manu, ii. 170, 225). 12485. Until 16
is born in the Veda, he is on a level with a Stdra’ (Manu, il
172);—so, in this diversity of opinions did Manu Svayambhuva de-
clare. The castes (though they have done nothing) will have done all
they need do,** if no fixed rules of conduct are observed. In such a
case there is considered to be a gross confusion of castes. I have
already declared that he is a Brahman in whom purity of conduct is
recognized.”

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

Bhyigur woacha | Asrijad brakmanan evam purvam Brahma praja-
patin | atma-tejo’ bhinirvrittan bhdskaragni-sama-prabhan | tatak satyaim
cha dharma cha tapo brakma cha $asvatam | acharam chaiwa Saucham
cha svargaye vidadhe prabhuh | deva-danava-gandharva deityasura-ma-
horagak | yaksha-rakshasa-nagas cha piéacha manujas tatha | brahmanal
kshattriya vardyah $adraé cha dvija-sattama | ye chanye bhata-sanghanan
varnds tams chaps nirmame | brakmananah sito varnak kshattriyanam
cha lohital | vaiSyanam pitako varpak $adranam asitas tatha | 6935.
Bharadvaje wacha | Chaturvarnyasya vorpena yadi varno vidlidyate |
sarvesham khalu varnapam dri$yate varna-sankarah | kamah krodho bha-
yam lobhak Soka$ chinta kshudha $ramal | sarvesham nah™ prabhavati
kasmad varno vibkidyate | sveda-mitra-purishani $leshma pittan sa-Soni-
tam | tanub ksharats sarvesham kasmad varno vibhajyate | jangamanam
asankhyeyah sthavaranam cha jatayah | tesham vividha-varnanam kuto
varaa-vinischayah |- Bhrigur wvache | Na videsho *sti varnanam sarvam
brakmam vdan jagat | Brahmand pirea srishtaim ki karmabhir varnatam
gatam | 6940. Kama-bhoga-priyas tikshnak krodhanah priya-sahasah |

%4 The Commentator thus explains the word Arita-kritya : Kyita-krityal $udra-
tulyah | tatha@ cha smyitih * na s udre patakain kinehid na cha samskiram arhati” iti
teshaim samskaranarhatva-nishpipatvadlhidanat krite-krityatvam darsayati | tadvat
traivarnika api sywr ity arthah | ¢ Brita kpityah (4it. having done what was to be
done) means, like S'Gdras; so the Smriti (when it says), ‘ No sin exists in a S'tdra,
nor is he fit for purificatory rites,’ shews, by declaring the unfitness of this class for
such rites, and its freedom from sin, that it has the character of kréita-kyityatvatoa,

d.¢. of having done all it had to do. And such (in the event supposed) would be the
case with men of the three (upper) classes also.”

5 The Caloutta edition reads na, “not,” which cannot be right. The MS. in the
Library of the Edinburgh University has nak, * of us.”
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ﬂ&ﬂcm-swd}mrma raktangds te dvijah kshattratam gatah | gobhyo vrettun
samasthaya pitah krishy-upajivinal | sva-dharman nanutishthanti te
dvija vaisyatam gatak | himsanyita-priya lubdhah sarva-karmopajivinal |
krishnah $aucha-paribhrashtas te dvijak $adratam gatak | ity etaik kar-
mablir vyasta dvija varnantarow gatak | dharmo yajna-kriya tesham
nitya na pratishidhyate | ity ete chaturo varnd yesham brakmi swras-
vatt | vihita Brahmana parvek lobhat tv ejnanatam gatal | 6945.
Brakmana brakma-tantra-sthas®® tapas tesham na nasyats | brakma dha-
rayatam nityam vratans ssyamams tatha | brahma chaiva param syishiam
ye na jananti te’dvijah | tesham bahwvidhas tv anyas tatra tatra hi
Jatayah | pisacha rakshasah preta vividha mlechha-jatayak | pranashta-
Jnana-vinanak svachhandachara-cheshiitah | praja brakmana-samskaral
sva-Farma-trita-miSchayah | rishibhih svena tapasa syiyante chapare
pararh | adi-deva-samudbliata brakma-mula *kshaya 'vyaya | sa syishtir
manast nama dharma-tantra-parayand | 6950. Bharadvaja weacha |
Brahmanal kena bhavati Lshattriyo va dvijottama | vaiSyah Sudras cha
viprarshe tad braki vadatam vara | Bhrigur wacha | Jata-karmadibhir
yas tu samskararh samskrital $uchih | vedadhyayana-sampannak shatsu
Larmasy avasthital | Sauchachara-sthitah samyay vighasasi guru-priyal |
witya-vratt satyaparal sa vai brakmana uchyate | satyah danam atha-
droha anyisamsyain trapa ghring | tapaé cha drisyate yatra sa brakmana
o0 smyitah | kshattra-jan sevale karma vedadhyayana-sangatah | dana-
dana-ratir yas tu sa vas kshatiriya uehyate | 6955. Visaty asu pasubhyas
cha krishy-adana-ratih Suchih | vedadhyayana-sampannal sa vai§yak vt
sannitah | sorva-bhakshya-ratir witywh sarva-karma-karo “$uchil |
tyakta-vedas tv anacharah sa vai Sadral it smyitak | Sudre chaitad
bhavel lakshyam dvije tach cha na vidyate | sa var $adro bhavech chhudro
brakmano bralmano na cha |

¢ Bhrigu replied: 6930. ¢ Bruhma thus formerly ercated the Praja-
patis, Brahmanie,*” penctrated by his own cnergy, and in splendour
equalling the sun and fire. The lord then formed truth, rightcousness,
austere fervour, and the eternal veda (or sacred scicnce), virtuous
practice, and purity for (the attainment of) heaven. Mo also formed
the gods, Dinavas, Gandharvas, Daityas, Asuras, Mahoragas, Yakshas,

28 Brahma tantram = vedoktanushihinam | Comm,

U7 Brilmandn, ¢ Brahmans,” is the word cmployed. It may mean here ¢ sons of
Brahmd.”
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Rikshasas, Nagas, Pisachas, and men, Brahmans, Kshattriyas, Vaisyasf
and Sidras, as well as all other classes (varnal) of beings. The colour
(varna) of the Brahmans was white; that of the Kshattriyas red; that
of the Vaigyas yellow, and that of the Shdras black.’ *® 6935. Bhara-
dvaja here rejoins: ¢If the caste (varma) of the four classes is dis-
tinguished by their colour (varma), then a confusion of all the
castes is observable. Desire, anger, fear, cupidity, grief, appre-
hension, hunger, fatigue, prevail over us all: by what, then, is caste
diseriminated ? Sweat, urine, excrement, phlegm, bile, and blood (are
common to all); the bodies of all decay: by what then is caste dis-
eriminated ? There are innumerable kinds of things moving and sta-
tionary : how is the class (varpa) of these various objects to be deter-
mined ?’ Bhrigu replies: ‘There is no difference of castes:*® this
world, having been at first created by Brahmé entirely Brahmanic,*

8 Tt is somewhat strange, as Professor Weber remarks in a note to p. 215 of his
German translation of the Vajra Stichi, that in the passage of the Kathaka Brahmana
xi. 6, which he there quotes, a white colour is ascribed to the Vais'ya and a dark hue
to the Rajanya. The words are these : Yaeh chhuklanam (brihindim) adityebhyo nir-
vapati tasmach chhukle wa vaisyo jayate | yat krishpandm varundm tasmad dhumra
wa rdjanyal | “ Since the Vaisya offers an oblation of white (rice) to the Adityas, he
is born as it were white; and as the Varuna oblation is of black (rice) the Rjanya
is as it were dusky.”

20 Compare with this the words attributed in 8'antiparvan, verses 2819 ff., to King
Muchukunda, who had been reproached by the god Kuvera with trusting for victory
to the aid of his domestic priest instead of to his own prowess: Muchukundas tatal
kruddhal pratyuwvacha DhaneSvaram | nydya-purvam asairabdham asambhrantam
idain vachak | brakma kshattram idai syishtam eka-yoni svayambhuva | prithag-dala-
vidhanaim tanna lokam paripalayet | tapo-mantra-balam nityam brahmaneshu pratish-
thitam | astra-baku-balam nityain kshattriyeshwu pratishthitam | tabhyam sambhirya
karttavyam prajandm paripalanam | “Muchakunda then, incensed, addressed to the
Lord of riches these reasonable words, which did not partake of his anger or excite-
ment : ¢ Brahmans and Kshattriyas were created by Brahma from the same womb (or
source) with different forces appointed to them : this cannot (neither of these separate
forces can?) protect the world. The force of austere fervour and of sacred texts
abides constantly in the Brahmans; and that of weapons and their own arms in the
Kshattriyas. By these two forces combined the people must be protected.”

%0 Brahmam is the word employed. That it is to be understood in the sense of
“ Brahmanical ”* appears from the following lines in which the word dvijah must be
taken in the special signification of Brihmans and not of “twice-born men” (who
may be either Brihmans, Kshattriyas, or Vais'yas) in general. The Brihman is con-
sidered to have been formed of the csscnce of Brahmd, and to represent the original
twpe of perfect humanity as it existed at the creation. The Commentator takes the
word brakmam as = brakmana-jatimat, * having the caste of Brahmans;” and he
explains the different colours mentioned in the next verses as follows : red (rakta)



AND OF THE ORIGIN OF THE FOUR CASTES. 141

became (afterwards) separated into castes in consequence of works.
6940. Those Brahmans (%¢. twice-born men), who were fond of scnsual
pleasure, fiery, irascible, prone to violence, who had forsaken their
duty, and were red-limbed, fell into the condition of Kshattriyas.
Those Brahmans, who derived their livelihood from kine, who were
yellow, who subsisted by agriculture, and who neglected to practise
their duties, entered into the state of Vaigyas. Those Brahmans, who
were addicted to mischief and falsehood, who were covetous, who lived
by all kinds of work, who were black and had fallen {from purity, sank
into the condition of Stdras. Being separated from each other by these
works, the Brahmans became divided into different castes. Duty and
the rites of sacrifice have not been always forbidden to (any of) them.
Such are the four classes for whom the Brahmanic®! Sarasvati was at first
designed by Brahmd, but who through their cupidity fell into ignor-
ance. 6945. Brihmans live agreeably to the prescriptions of the
Veda; while they continually hold fast the Veda, and observances, and
ceremonies, their austere fervour (fapas) does not perish. And sacred
science was created the highest thing: they who are ignorant of it
are no twice-born men. Of these there are various other classes in dif-
ferent places, Pigichas, Rikshasas, Pretas, various tribes of Mlechhas,
who have lost all knowledge sacred and profane, and practisec whatever
observances they please. And different sorts of creaturcs with the
purificatory rites of Briabmans, and discerning their own duties, are
created by different rishis through their own austere fervour. "This
creation, sprung from the primal god, having its root in Brahma, un-
decaying, imperishable, is called the mind-born creation, and is devoted
to the prescriptions of duty.” 6950. Bharadviya again enquires:
¢What is that in virtue of which a man is a Brihman, a Kshattriya,

means “formed of the quality of passion” (rajo-guna-maya) ; yellow (pita)  formed
of the qualitics of passion and darkness” (rgjas-tamo-maya), and black (krishna
or asita) “ formed of darkness only" (kevala-tamomaya).

21 Brakmz, This word is thus interpreted by the Commentator: vedamay? | chatur-
nam api varp@nam Brahmand purvam vikitd | lobha-doshena tu qiuanaiiin tamo-
bhavai gatah sudrah anadkikdrin. vede jatah | ¢ Sarasvati, consisting of the Veda,
was formerly designed by Brabmi for all the four casies: but the S'tidras having
through cupidity fallen into ignorance,’ ¢.e. a condition of darkness, lost their right
to the Veda.” Sec Indische Studien, ii. 194, note, where Professor Weber under?
stands this passage to import that in ancient times the S'adras spoke the language of
the Aryas.
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a Vaiéya, or a Sudra; tell me, o most eloquent Brahman rishi.’
Bhrigu replies: ‘He who is pure, consecrated by the natal and other
ceremonies, who has completely studied the Veda, lives in the practice
of the six ceremonies, performs perfectly the rites of purification, who
eats the remains of oblations, is attached to his religious teacher, is
constant in religious observances, and devoted to truth,—is called a
Brihman. 6953. He in whom are seen truth, liberality, inoffensive-
ness, harmlessness, modesty, compassion, and austere fervour,—is de-
clared to be a Brihman. He who practises the duty arising out of
the kingly office, who is addicted to the study of the Veda, and who
delights in giving and receiving,*®—is called a Kshattriya. 6955. He
who readily occupies himself with cattle,”™ who is devoted to agri-
culture and acquisition, who is pure, and is perfect in the study of the
Veda,—is denominated a Vaidya. 6956. He who is habitually addicted
to all kinds of food, performs all kinds of work, who is unclean, who
has abandoned the Veda, and docs not practise pure observances,—is
traditionally called a Sadra. And this (which I have stated) is the
mark of a Sddra, and it is not found in a Brihman: (such) a Studra
will remain a Sudra, while the Brihman (who so acts) will be no
Brahman.”’%*

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

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

23 Danam viprebhyel | adanam prajabhyak, ** Giving to Brahmans, receiving from
his subjects.”—Comm.

B Pasun vawyaye upayoginal upaleddlva wvisaty pratishtham labhate | *“ Who
perceiving cattle to be useful for trade, ¢ enters,” obtains a basis (for his operations).””
—Comm. As we have seen above p. 97, these etymologies are frequently far-fetched
and absurd.

%4 On this verse the Commentator annotates as follows efat satyadi-saptakam
dvije trawarnile | dharma eva varna-vibhage karaneinn na jatir ity arthal | ¢ These
seven virtues, beginning with truth (mentioned in verse 6953), exist in the twice-born
man of the first three classes. The sense is that righteousness, and not birth, is the
cause of the division into classcs.” This explanation is not very lucid. But the
sense seems to be that the seven good qualities referred to are the proper characteris-
#ies of the three upper castes, while the defects specified in versc 6956 are the proper
distinctive marks of the S'udras. Thus the S'adra who has the four defects will
remain a S'Gdra, but a Brahman who has them will be no Brihman.
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in the course of a conversation with his brother * Hanimat the mon-
key chief, had requested information on the subject of the Yugas and
their characteristics. Haniimat’s reply is given in verses 112384 ff. :
Kritam nama yugam tate yatra dharmal sanatanah | kritem eva na
karttavyam tasmin kale yugottame | na tatra dharmah sidants kshiyante
na cha vai prajal | tateh krita-yugam nama kalena gunatam gatam |
deva-danava-gandhorva-yaksha-rakshasa-pannagak | nasan krita-yuge tate
tada na kraya-vikrayah ™ | na sama-rig-yajur-varnal®™ kriya nasich cha
manavi | abkidhyaya phalai tatra dharmal sannyasa eva cha | na tasmin
yuga-samsarge vyddhayo nendriya-kshayak | nasaya naps ruditam no
darpo naps vaikritan®® | na vigrahal®™ kutas tandri na dvesho na cha pai-
Sunam | 11240. Na bhayai napt santapo na chershya na cha matsaral |
tatah paramakam Bralma s gatir yoginam para | atma cha sarva-bki-
tanam $uklo Nardayapas tada | brakmanak kshatiriyak vaisyah §adrascha
krita-lakshanah | krite yuge samabhavan svu-karma-niratah prajab | so-
masrayan samacharam sama-ynanai cha kevalam | tada hi samakarmeano
varad dharman avapnuvan | cka-deva-sada-yuktah cka-mantra-vidhi-lri-
yak | prithagdharmas tv eka-veda dharmam ekam anuvratah | chaturas-
ramya-yukiena karmana kala-yogina | 11245. Akama-phala-samyogat
prapruvanti param gatim | atma-yoga-samdayukto dharmo ‘yam kyita-
lakshanak | krite yuge chatushpadds chaturvarnyasya $asvatal | etat krita-
yugam name tratgunya-parivaryjitam | tretam api nibodha tvam tasmin
sattram pravarttate | padena hrasale dharmo raktatam yati chachyutak |
satya-pravyittas cha naralk kriya-dharma-parayenak | tato yajnah pra-
vartlante dharmascha vividhak kriyah | tretayam bhava- sankalpal
kriya-dana-phalopagak | prachalanti na vai dharmat tapo-dana-para-
yanah | 11250. Sva-dharma-sthak kriyavanto naras treta-yuge *bha-
van | dvapare tu yuge dharmo dvidhagonak pravarttate | Vishmur vai
pitatam yate chaturdha veda eva cha | tato 'nye cha chatur-vedas tri-
vedas$ cha tatha pare | dvi-vedas chaika-vedas chapy anricha$ cha tatha
pare | evari $astreshu bhinneshu bahudha niyate kriya | tapo-dana-pra-
vritta cha rajast bhavati praja | eka-vedasya chajnanad vedas te bahavak

%5 Both were sons of Viyu. Sece verses 11134, 11169 £. and 11176 f. of {his same
book. The Rimiyana is mentioned in verse 11177,

%0 The MS. in the Edinburgh University Library reads as the last pada: dand-
alyayana-visramah.

57 The Edinburgh MS. reads ved@h instead varndh.

28 Kapatam—Comm. 29 Vairam—Comm,

?
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kritak | sattvasya cheha vibhramsat satye®™ kadchid avasthitak | sattvat
prachyavamanandi vyadhayo bakavo *bhavan | 11255. Lamas chopadra-
vadchaiva tada vai datve-karitah | yair ardyamanalk subhri$am tapas
tapyants manaval | kama-kamah svarga-kama yajnams tanvants chapare |
evan dvaparam asadya projah kshiyanty adharmatak | padenalkena Kaun-
teya dharmal kali-yuge sthitah | tamasom yugam asadya krishpo bhavati
Redavah | vedacharah prasamyants dharma-yagna-kriyas tatha | ttayo vya-
dhayas trandri doshah krodhadayas tatha@ | wpadrava$ cha vartiante
adhayal kshud bhayam tatha | yugeshv avarttamaneshu dharmo vydavart-
tute punal | dharme vyavarttamane tu loko vyavarttate punal | loke
kshine kshayaim yanti bhava loka-pravarttakal | yuga-kshaya-krita dhar-
mak prarthanani vikurvate | etat kaliyugam namae achirad yot pravart-
tate | yuganuvarttanai tv etat hurvants chirajivinal |

¢¢11234. The Krita is that age in which righteousness is eternal.
In the time of that most excellent of Yugas (everything) had been
done (Arita), and nothing (remained) to be done. Duties did not
then languish, nor did the people decline. Afterwards, through (the
influence of) time, this yuga fell into a state of inferiority.?® In
that age there were mneither Gods,* Danavas, Gandharvas, Yakshas,
Rikshasas, nor Pannagas; no buying or selling went on; the
Vedas were not classed® as Saman, Rich, and Yajush; no efforts
were made by men :* the fruit (of the earth was obtained) by their
mere wish : righteousness and abandonment of the world (prevailed).

20 The Edinburgh MS. reads sattve instead of satye.

% In thus rendering, I follow the Commentator, whose gloss is this: Mfuwkh-
yam apy amuklyatdm gatan | ¢ although the chief, it fell into inferiority.” In
Bohtlingk and Roth’s Lexicon this line is quoted under the word gunata, to which the
sense of *‘ superiority, excellence,” is assigned.

22 Compare with this the verses of the Viyu Purdna quoted in p. 90, which state
that in the Krita age there were neither plants nor animals; whick are the products
of unrighteousness.

%3 T do not venture to translate *there was then no [division of the Veda into]
Saman, Rich, and Yajush, nor any castes,” (1) because the Edinburgh MS. reads
vedal instead of varpah, and the Commentator does not allude to the word varnil ; and
(2) castes (varndh) are referred to below (verses 11242 f ) as existing, though without
much distinction of character, The Commentator explains : trayi-dharmasya chitta-
Suddhy-arthatoat tasyas cha tadanii svabhavatvat ne samadiny dsan | © As the ob-
jecl of the triple veda is purity of heart, and as that existed naturally at that period,
there were no (divisions of) Saman, etc.”

24 T follow the Commentator whose gloss is : * Manav? kriya” krishy-ady-aram-
bha-bhiata | kintu © abhidhydya phalam,” sankalpad eva sarvam sampadyate |
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No disease or decline of the orgams of sense arose through the in-
fluence of the age; there was no malice, weeping, pride, or deceit;
no contention, and how could there be any lassitude? mno hatred,
cruelty, (11240) fear, afliction, jealousy, or envy. Hence the supreme
Brahma was the transcendent resort of those Yogins. Then Nardyana,
the soul of all beings, was white.?® Brahmans, Kshattriyas, Vaisyas,
and STdras possessed the characteristics of the Krita.®® In that age
were born creatures devoted to their duties. They were alike in the
object of their trust, in observances and in their knowledge. At that
period the castes, alike in their functions, fulfilled their duties, were
unceasingly devoted to one deity, and used one formula (mantra), one
rule, and one rite. Though they had separate duties, they had but
one Veda, and practised one duty.®” By works connected with the four
orders, and dependent on conjunctures of time,?® (11245) but un-
affected by desire, or (hope of) reward, they attained to supreme
felicity. This complete and eternal righteousness of the four castes
during the Krita was marked by the character of that age and sought
after union with the supreme soul. The Krita age was free from the
three qualities.®® TUnderstand now the Tretd, in which sacrifice com-
menced,” righteousness decreased by a fourth, Vishnu became red;

%5 In verse 12981 of this same Vanaparvan the god says of himself : svetah krita-
yuge varnal pitas tretiyuge mama | rakto dvaparam asadya kyishnah kali-yuge tathi |
“ My colour in the Krita age is white, in the Tretd yellow, when I reach the Dvipara
1t is red, and in the Kali black.”

%5 The Commentator’s gloss i8: Ayitans svatah siddhani lakshanani samo damas
tapu ity-admi yeshai te | “ They were men whose characteristics, tranquillity, cte ,
were effected, spontancously accomplished.” On verse 11245 he explains {he same
term krita-lakshanah by krita-yuga-sichakah, *“indicative of the Krita age.”

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

"8 Kala-yogina. The Commentator explains: kalo dors@dil | tad-yuktena | © con-
nected with time, ¢.e. the appearance of the new moon, cle.”

%0 And yet we are told in the Vayu P. that the creation itself proceeded from the
influence of the quality of passion (sec above, p. 75), and that the four castes when
originally produced were characterized in Qiffercnt ways by the three qualitics, rp- 62
and 89,

%6 Compare S'anti-parva, 13088. Idam krita-yugai nima Kilak sreshthak pro-
varttitah | alifisyd yajna-pasavo yuge’smin na tod anyathi | chatushpiit sakalo dhar-
mo bhavishyaly atra vai surh | telas tretG-yugai niima tray? yatra bhavishyati | »
prokshitd yatra pasavo badham prapsyanti vai makhe | “ This Krita age is the most
excellent of periods: then victims are not allowed to be slaughtered; complete and

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

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

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

7t The Commentator explains anpichas (‘without the Rig-veda”) by krita-
krityah. On the sense of the latter word see above.
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12619. Nirmalani $arirans visuddhani $aririnam | sasarja dharma-
tantrant parvotpannal Prajapatih | amogha-phala-sankalpak swvratch
satyavadinak | brakma-bhuta narak punyah purandh kuru-sattama | sarve
devaih samah yants svachhandena nabhas-talom | tata§ cha punar ayanti
sarve svachhanda-charinah | svachhanda-maranas chasan narah svackhhan-
da-charinak | alpa-badha niratankal siddhartha nirupadravah | drash-
tare deva-sanghanam riskinam cha mahatmanam | pratyakshak sarva-
dharmanam danta vigata-matsarah | asan varsha-sahasriyas tatha putra-
sakasrinal | 12625. Tatah kalantare 'nyasmin prithwi-tala- charinak |
kama-krodhadkibhatas te maya-vyajopajivinak | lobha-mohabhibhutas te
sakia dehais tato narak | a$ubhaih karmabhih jpdpds tiryait-niraya-
gaminak |

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

3 See the passage from S'ankara’s Commentary on the Brahma Sttras i, 3, 32, in
the 3rd vol. of this work, pp. 49 f., and note 49 in p. 95 ; and S'atapatha Brahmana,
il 3, 4, 4, ubhaye ha vai idem agre saha asur devas cha manushyas cha | tad yad ha
sma monushyaniin ne bhavati tad ha devan yachante ** idam vat no nasti idaim no
'stv” it | le tasyai eva yachnyayei dveshena devis tirobhutn “‘na id hinasuni ne
id dveshyo ’sani” i | *“ Gods and men, together, were Dboth originally (component
parts of) this world. Whatever men had not they asked from the gods, saying,
¢ We have not this; let us have it.” From dislike of this solicitation the gods dis-
appeared, (saying each of them) ‘let me mot hurt (them), let me not be hateful.’ ”’
Compare also the passage of the S'. P. Br. iii. 6, 2, 26, referred to by Professor Weber
in Indische Studien, x. 168 : 1% la sma cte ubhaye deva-manushyah pitarakh sempi-
bante | s@ esha sampd | te ha sma drisyamana cva purd sampibente uta etarhy adyis-
yamanal | * Both gods, men, and fathers drink together. This is their symposium.
Formerly they drank together visibly : now they do so unseen.”” Compare also Plato,
Philebus, 18: Kal 6t udv mahatol, rpelrroves fudv wu éyyvrépw Gedy dicobrres,
TovTyy Pyuny wapédocay, * And the ancients who were better than oursclves, and
dwelt nearer to the gods, have handed down this tradition.”” ®

278 Compare the passage of the Nirukta, i. 20, beginning, sakshat-krita-dharmana
rishayo babhuvuh, quoted in the 2ud vol. of this work, p. 174.
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habitants of the earth became subject to desire and anger, and subsisted
by deceit and fraud. Governed by cupidity and delusion, devoted to
carnal pursuits, sinful men by their evil deeds wallked in crooked paths
leading to hell,” etc., ete.

At the end of the chapter of the Bhishmaparvan, entitled Jamba-
khanda-nirmana, there is a paragraph in which Sanjaya gives an account
of the four yugas in Bharatavarsha (Hindustan), and of the condition
of mankind during each of those periods. After stating the names and
order of the yugas, the speaker proceeds:

389. Chatvars tu sahasrans varshanam Kuru-sattama | ayul-sankhya
krita-yuge sankhyatd rajo-sattama | tatha trind sahasrand tretayam ma-
nujadhipe | dve sahasre dvapare cha bhuwi tishthanii sampratem | na
pramana-sthitir by asti tishye 'smin Bharatarshabha | garbha-sthas cha
mrvyante cha tatha jata mriyants cha | maldabala mahasattvalh prajna-
guna-samanvitah | prajayante cha jatas cha Satao 'tha sahasrasol | jatalh
kyita-yuge rajan dhaninah proiya-darsinal | projayante cha jatas cha mu-
nayo vat tapodhandl | mahotsahak mahatmano dharmikal satya-vadinal |
priyadarsana vapushmento mahavirya dhavurdharah | vararha yudhi ja-
yante kshatiriyah Swra-sattamah | tretayam kshatiriya rajan sarve vas

chalravarttinal | ayushmanto mahavira dhonurdhara-vara yudhi | jayante
kshattriya virds tretayam vasa-varttinah | sarve varna mahardja jayante
dvapare sati | mahotsaha viryavamtah paraspara-jayaishinah | ‘tejasa
Ylpena sainyuktal krodkanah purusha wripa | lubdhd anpitakas chaiva
tishye jayanti Bharata | wrsha manas tatha krodho maya 'saya tathaiva
¢ha | tishye bhavats bhutanam rago lobha$ cha Bharata | sankshepo vart-
rajan dvapare ’smin naradhipa |

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

74 See above, p, 91, note 174,
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distingnished in battle, were born.”® In the Tretd all soverecigns were
Kshattriyas. Heroic Kshattriyas were born in the Trets, long-lived,
great warriors, carrying bows in the fight, and living subject to au-
thority. During the Dvapara all castes are produced, energetic, valor-
ous, striving for victory over one another. In the Tishya age are born
men of little vigour, irascible, covetous, and mendacious. During that
period, envy, pride, anger, delusion, ill-will, desire, and cupidity pre-
vail among all beings. During this Dvipara age there is some re-
striction.”

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

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

Santi-parva, 2674. Kalo va karanaim rajo raja va kala-karanam |
w2 te samdayo ma bhad raja kalasya karanam | danda-nityan yada raja
samyak kartsnyena varttate | tada Lrita-yugam nama kala-srishtam pra-
vartiate | . . . . 2682. Danda-wityam yadd raja trin amsan anuvarttate |
chaturtham améam utsyijya tada treta pravartiate | . . . . 2684, Ard-
dhath tyakiva yada raja wity-artham anuvarttete | tatas tu dvaparam
nama sq kalah sampravarttate | . . . . 2686. Danda-nitim parityajye
yada karttsnyena bhamipak | prajak klisnaty ayogena prawvartieta tada
kalih | . . . . 2693. Raja krita-yuga-srashta tretaya dvaparasya cha |
yugasye cha chaturthasya raja bhavati karanam |

¢2674. The time is either the cause of the king, or the king is the
cause of the time. Do not doubt (which of these alternatives is truc) :
the king is the cause of the time. "When a king occupies himself fully
in eriminal justice, then the Krita age, brought into existence by time,

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

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

Santi-parvan, 3406. Karma sudre krishir vaisye danda-nitis cha rajan |
brakmacharyyai tapo mantral satyam chapi dvijatishu |* tesham yah
kshattriyo veda vastranam wa Sodhanam®® | $§ila-doshan vinirharttum sa
pitd sa prajapetih | kritam treta dvaparad cha kali§ Bharatarshabha |
raja-vrittant sarvans r@java yugam uchyate | chaturvarnyafm tothd vedas
chaturasramyam eva cha | sarvam pramuhyate hy otad yadd rajé pra-
madyatt |

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

and the four orders, are all thrown into disorder when the king is re-
gardless.”

« %08 This comparison is more fully expressed in a preceding verse (3404): Yo na

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

Shad jrwa-varnal paramam pramanad krishpo dhimro nilam athdsya
madhyam | raktam punak sahyataram sukham tu haridra-varnom susu-
kham cha Suklam | parantu $uklam vimalam viSokam gala-klamam sid-
dhyati danavendra | gatva tu yoni-pradbhavant daitya sahasrasah siddhim
upaits jwak | 10060. . . . . Gatih punar varna-krita prajanam varnas
tatha kala-krito *surendra | . . . . 10062. Krishnasya varnasya gatir
nmikrishta sa sajate narake pachyamanak |

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

The next passage, from the Harivanga, assigns to each of the four
castes a separate origin, but at the same time gives an explanation of
their diversity which differs from any that we have yet encountered :
unless, indeed, any one is prepared to maintain that the four principles,
out of which the castes are here represented to have arisen, are respec-
tively identical with the mouth, arms, thighs, and feet of Brahmi!
This passage, however, corresponds with one of those already quoted
in associating different colours with the several castes. The question
with which the passage opens refers to an account which had been
given in the preceding section (verses 11799 ff.) of the creation of
Bhrigu and Angiras, to both of whom the epithet “ progenitor of Brah-
mans ”’ (brakma-vaméa-kara) is applied. No mention is made there of
Kshattriyas or any other castes. M. Langlois, the French translator of
the Harivanda, remarks that the distinction between the age of thd
Brahmans and that of the Kshattriyas is an unusual one, and reccives



152 MYTHICAL ACCOUNTS OF THE CREATION OF MAN,

no explanation in the context. But in two of the passages which have
been quoted above (1) from the Uttara Kanda of the Ramiyana,
chapter 74 (p. 119), and (2) from the Bhishma-parva of the Maha-
bhérata, verses 393 ff. (p. 149), I think we find indications that the
Krita Yuga was regarded as an age in which Brahmans alone existed,
nd that Kshattriyas only began to be born in the Treta.

Harivaméa, 11808. Janameya uwwacha | Srutam brakma-yugam brah-
man yugandm prathaman yugam | kshattrasydapt yugam brahman $rotum
tchhams tattvatal | sasamskshepam savistaram niyamarh bakubhis chitam |
upaya-yneié cha kathitam kratubhié chopasobhitam | Vaisampayana
uwoacha | 11810. Eiat te kathayishyami yajna-karmabhir architam |
dana-dharmaié cha vividhaik prajabhir upasobhitam | te 'ngushtha-matra
munayak adattah surya-ra$mibhih | moksha-praptena vidhing niraba-
dhena karmana | pravyitte chapravritte cha nityam Brakma-parayandb |
parayanasya sangamya Brakmanas tu makipate | $ri-vrittak pavandas
chatva brakmanas cha mahipate | charita-brahmacharyyas cha brahma-
Jnanena bodhitak | parne yuga-sahasrante prabhave pralayam gatak |
brakmand vritta-sampanna jnana-siddhah samahital | 11815. Vyatirik-
tendriyo Vishnur yogatma brahma-sambhavah | Dakshak prajapatir bha-
toa syijate vipulah prajak | aksharad brahmanah saumyak ksharat kshat-
triya-bandhaval | vaidya vikarata$ chaiva $udrah dhwma-vikaratah |
Sveta-lokitakair varparh piéair wilaié cha brakmapak | abhinirvarttitak
varnams chintayanens Vishnunda | tato varnatvam apannak praja loke cha-
turvidhak | brakmanal kshattriya vaisyah $udras chaiva mahipate | cka-
lingah prithag-dharma dvipadalk paramadbhutalk | yatenaya 'bhisam-
pannd gati-jandk sarva-karmasu | trayanam varna-jatanam veda-prokiah
briyak smyitah | tena brakmapa-yogena vaishnavena makipate | prajnaya
tejas@ yogat tasmat Prachetasah prabhuk | Vishnpur eva mahayogt kar-
mandm antaram gatak | tato nirvapa-sambhatah Sudrak kerma-vivaryi-
tak | tasmad narkanti samskaram na hy atra brakma vidyate | yatha
"gnaw dhama-sanghato hy aranya mathyamanaya | pradurbhato visarpan
vai nopayugyat karmans | evam Sadra visarpanto bhuvi kartsnyena jan-
mand | na samskritena® dharmena veda-proktena karmand |

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

@1 The printed text reads rasamskritena ; but na safshkpitena seems necessary.
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Kshattriyas, with its numerous observances, illustrated as it was by
sacrifices, and described as it has been by men skilled in the art of
narration. Vaisampdyana replied: 11810. I shall describe to you that
age revered for its sacrifices and distinguished for its various works of
liberality, as well as for its people. Those Munis of the size of a
thumb had been absorbed by the sun’s rays. Following a rule of life
leading to final emancipation, practising unobstructed ceremonies, both
in action and in abstinence from action constantly intent upon Brahma,
united to Brahma as the highest object,—Brihmans glorious and sanc-
tified in their conduct, leading a life of continence, disciplined by the
knowledge of Brahma,~—Brihmans complete in their obscrvances, per-
fect in knowledge, and contemplative,—when at the end of a thousand
yugas, their majesty was full, these Munis became involved in the dis-
solution of the world. 11815. Then Vishnu sprung from Brahma, re-
moved beyond the sphere of sense, absorbed in contemplation, became
the Prajapati Daksha, and formed numerous creatures. The Brihmans,
beautiful (or, dear to Soma),”® were formed from an imperishable
(akshara), the Kshattriyas from a perishable (kskare), clement, the
Vaisyas from alteration, "the Sidras from a modification of smoke.
‘While Vishnu was thinking upon the castes (varnan), Brihmans were
formed with white, red, yellow, and bluc colours (varnaih).*® Hence in
the world men have become divided into castes, being of four deserip-
tions, Brahmans, Kshattriyas, Vaidyas, and Siadras, onc in form, distinct
in their duties, two-footed, very wonderful, full of energy(?), skilled in
expedients in all their occupations. 11820. Rites are declared to be
prescribed by the Vedas for the three (highest) castes. By that con-
templation practised by the being sprung from Brahma (see v. 11815)
—by that practised in his character as Vishnu,~the Lord Prichetasa.
(Daksha), 4.c. Vishnu the great contemplator (yogin), passed through
his wisdom and cnergy from that state of meditation into the sphere
of works.® Next the Sudras, produced from extinction, are destitute

8 In verse 11802, we vead ablishichya tw Somain cha yawvarijye Pilamahal |
brahmananani cha rajanaim $ asvatain rajani-charam | * Brahma also inaugurated Soma
as the heir to the kingdom, as the king of the Brahmans who walks ctema.ll) through
the night.”

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

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

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

Harivamsa, 11355. Evam ckarnave bhate Sete loke mahadyutik | pra-
chhadya salilar sarvaih Harir Narayanah prabhul | mahato rajaso madhye
maharnaa-samasya vai | virajasko mahabahur aksharam brahmand vidul |
atma-rapa-prakasens tapasa samwritah pradhuk | trikam ackhadya kalam
tu tatah sushvapa sas tada |- purusho yajna ity evam yat param parikirt-
tiam | yach chanyat purushakhyah tu tat sarvam purushottamal | ye
cha yajrapara vipra yitvija iti sanjnital | aima-dehat pura bhata yajne-
bhyak Srayatam tada | 11860. Brakmanam paramaf vaktrad udgataram
cha sama-gam | hotaram atha chadhvaryywi bahubhyam asrijat prabhub |
brakmdno brakmanatvach cha prastotaram cha sarvasal | tam maitra-
varugam syishtvd, pratishthataram eva cha | udarat pratiharttaram po-
taraf chaiva Bharate | achhdavakam athorubhyam neshtaram chaiva
Bharata | papibhyam athachagnidhram brahmanyah chaiva yajniyam |
gravanam athe balubhyam unnetaram cha yajnikam | evam evaisha bha-
gavan shodasmitan jagatpatih | pravaltyin sarva-yajnanam ritvijo ’syijad
uttaman | tad esha vai yajnamayah purusho veda-samjnital | vedaé cha
tanmayakh sarve sangopanishada-kriya} |

Vaisampéyana said: 1135. ¢ Thus the glorious Lord Hari N: arayana,
covering the entire waters, slept on (the world) which had become one
sea, in the midst of the vast expanse of fluid®! (rajas), resembling a
mighty ocean, himself free from passion (virajaskak), with mighty
arms :—Brahmans know him as the undecayinv Invested through
austere fervour with the light of his own form, and clothed with triple
tlme (past, present, and future), the Lord then slept. Purushottama

" om Rajas is said in two places of the Nirukta, iv. 19 and x. 44, to have the sense
of “ water,”
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(Vishnu) is whatever is declared to be the highest, Purusha the sacri-
fice, and everything else which is known by the name of Purusha.
Hear how the Brahmans devoted to sacrifice, and called ritvijes, were
formerly produced by him from his own body for offering sacrifices.
11360. The Lord created from his mouth the brihman, who is the chief,
and the udgatri, who chaunts the Saman; from his arms the hotri and
the adhvaryu. He then . . . . created the prastotri, the maitravaruna,
and the pratishthatri; from his belly the pratiharttri and the potri,
from his thighs the achhavaka and the neshtri, from his hands the
agnidhra and the sacrificial brahmanya, from his arms the grivan and
the sacrificial unnetri. Thus did the divine Lord of the world create
these sixteen excellent ritvijes, the utterers of all sacrifices. There-
fore this Purusha is formed of sacrifice and is called the Veda; and all
the Vedas with the Vedangas, Upanishads, and ceremonies, are formed
of his essence.”

Seor. XII.—Zxtracts from the Bhagavate Purana on the same subject.

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

ii. 5, 84. Varsha-puga-sahasrante tad andam udeke Sayam | kala-
karma-svabhava-stho jwo 'jivam ajiwayat | 35. Sa eva Purushas tasmad
andam nirbhedya nirgatal | sahasrorv-anghri-bakv-akshah sahasranana-
$trshavan | 36. Yasyehavayavair lokan kalpayanti manishinak | katy-

%2 T am unable to make a proper sensc out of the words dralmano brakmanatvach
cha, which, however, as I learn from Dr. FitzEdward Hall, arc found (with only a
difference of long and short vowels) in the best MSS. to which he has access, as well
as in the Bombay edition. One of the sixteen priests, the Brihmanachhaiisin, is not
found in the enumeration, and his name may thercforc have stood at the beginning of
the line. Tnstead of the inept reading sarvasah, at the end, the author may perhaps
have written vakshasal, “ from his chest,” as, indeed, one MS. reads in the next line.
The Bombay edition reads priskfAat, *from the back,” instead of syishtva.

3 M. Burnouf remarks in the Preface to the first vol. of his edition of the Bhaga-
vata, pp. cxxii. ff,, on the manner in which its author has gone back to Vedie

sources for his materials, The same thing is noticed by Professor Weber, Indische
Studien, i. 286, note.
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adibkir adhak sapta saptordhvaih jaghanadibhik | 37. Purushasya mukham
brakma kshatram etasya bahavah | arvor vaisyo bhagavatah padbhyar.
$adro vyajayata | 38. Bhuarlokak kalpitah padbhyam bhuvarloko ’sya
nabhitah | krida svarloka wras@ maharloko mahatmanal |

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

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

ii. 1, 87. Brakmananam lkshattra-bhujo mahatma vid-wrur anghri-
$rita-kyishna-varnal |

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

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

ili. 22, 2. Brahma ’srijat sva-mukhato yushman datma-paripsaya |
chhandomayas tapo-vidya-yoga-yukian alampatan | 3. Tat-trandya-
srijach chasman doh-sahasra@t sahasra-pat | hridayam tasya hi brakma
kshattram angam prachakshate |

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

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

29. Mukhato *varttata brakma Purushasya Kuradvaha | yastin-
mukhatvad varnanam muklyo *bhad brakmano guruk | 30. Bahubhyo
‘varttata kshattram kshattriyas tad-anworatal | yo jatas trayate varnan
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paurushal kantaka-kshatat | 31. Viso 'varttanta tasyorvor loka-vritér-
karir vibhok | vaidyas tad-udbhavo varttam nrinam yak samavarttayat |
32. Padbhyam bhagavato jagne Susrusha dharma-siddhaye | tasyam jatah
purd Sudro yad-vrittya tushyate Harik | 33. Ete varndl sva-dharmena
yajants sva-gurum Harim | $raddhayd ”ima-visuddhyartham yaj jatal
saha vrititbiil |

¢29. From the mouth of Purusha, o descendant of Kuru, issued
divine knowledge (brakma), and the Brihman, who through his pro-
duction from the mouth became the chief of the castes and the pre-
ceptor. 30. From his arms issued kingly power (kskatira), and the
Kshattriya devoted to that function, who, springing from Purusha, as
soon as born defends the castes from the injury of cnemics. 31. From
the thighs of the Lord issued the arts,®* affording subsistence to the
world; and from them was produced the Vaisya who provided the
maintenance of mankind. 82. From the feet of the divine Being
sprang service for the fulfilment of duty. In it the Studra was formerly
born, with whose function Hari is well satisfied. By fulfilling their
own duties, with faith, for the purification of their souls, these castes
worship Hari their parent, from whom they have sprung together with
their functions.”

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

Vipro mukhad brakma cha yasya gulyan rajanya asid bljayor
balam cha | wrvor vid ojo ’nghrir aveda-Sadrow prasidalam neh sa maha-
veibhatil |

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

The same work gives the following very brief account of the drvdk-
srotas creation, which is deseribed with somewhat more detail in the
passages extracted above from the Vishnu and Viyu Purinas:

iii. 20, 25. Arvak-srolas tu navamal kshattar ela-vidho nyinam | rajo
'dhikak karma-paral dubkhe cha sukha-méaninal |

%4 The word so rendered is visaj, which in the hymns of the Rig-veda has always
the sense of “people.” Ilere, however, it scems to have the sense assigned in the
text, if one may judge from the analogy of the following verse, in which the §Tdrsd

is said to be produced from his special function, Susrizsia, “service.” The Commen-
tator explains vidah = kpishy-adi-vyavasayak, * the professions of agriculture,” ote.
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¢ The Arvaksrotas creation was of one description,® viz., of men, in
whom the quality of passion -abounded, who were addicted to works,
and imagined that in pain they experienced pleasure.”

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

Aryamno Matrika patni tayod Charshanayah sutdal | yatra vai ma-
nushi jatir Brakmand chopakalpita |

“ The wife of Aryaman (the son of Aditl) was Matrikd. The Char-
shanis were the sons of this pair, and among them the race of men
was formed by Brahmé.” The word charshani signifies ““men,” or
¢ people ”” in the Veda.

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

ix. 14, 48. Eka eva pura vedah pranaval sarva-vamayah | devo
Narayano nanya eko’gnir varna evae cha | Purdravase evasit trayi
treta-mulhe nripa |

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

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

285 Phe Siankhya Karika, 63, says: ashia-vikalpo daivas tairyagyonyas cha pan-
chadha bhawvati manushyas: chaika-vidhak samisato bhawtilkak sargah ; which is thus
translated by Mr. Colebrooke (in Wilson's Sankhya Karika, p. 164): “The divine
kind is of eight sorts; the grovelling is five-fold; mankind is single in its class.
This, briefly, is the world of living beings.” The Commentator Gaudapada shortly
explains the words manushyas chaikandhal by manushayonir ekaiva,  the source of
production of mankind is one only’” Vijnina Bhikshu, the Commentator on the
Sankhya Pravachana, iii. 46, paraphrases the same words thus, méanushya-sargas
sharka~prakaral, * the human creation is of one soxt.”
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Seer. XIIL.— Results of this Chapler.

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

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

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

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

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

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

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

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

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

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

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

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

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

i. 80, 16. Yam Atharv@ Manush pitd Dadhye® dhiyam atnata | tas-
wman brafmani purvatha Indre uktha samagmata |

‘¢ Prayers and hymns were formerly congregated in that Indra, in the

~ peremony which Atharvan, father Manu, and Dadhyanch celebrated.””*

% This verse is quoted in the Nirukta, xii. 34, where the words Manush pitd,
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i. 114, 2. Yat éa cha yoé cha Manur dyeje pita tad aSyama tave
Rudra pranitishu |

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

ii. 83, 18. Y& vo bheshaja Marutah $uclini ya Santama vrishano ya
mayobhn | yani Manur avrinita pita nah ta $am cha yoé cha Rudrasya
rasmy |

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

viil. 52, 1 (Sima-veda, 1. 355). Sa purvyo makanam veno kratubhir
anaje | yasya dvara Manush pita deveshu dhiyah anage |

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

“father Manu,” are explained as meaning Manuscha pita manavanam, * Manu the
father of men.” Sayana, the Commentator on the Rig-veda, interprets them as
meaning sarvasam prajandm pitribhuto Manuscha, “ Manu the father of all crea-
tures.” In R.V., x. 82, 3, the words “our father and gencrator” (yo nah pita
Jamita), are applied to Vis'vakarman, the creator of the universe. The word * father”
in the R.V. is often applied to Dyaus, the Sky, and “mother” to the Earth, as in
vi. 61 5. (Compare Journ. Roy. As. Soc. for 1864, pp. 55f£.) But in these passages
it is not necessary to suppose that the words are employed in any other than a fign-
rative sense; although in a hymn to the Earth in the Atharva-veda, xii. 1, we find
the following verse (the 15th): Twajjatas twayi charanti martyas twam bibharshi
dvipadas tva chatushpadah | ¢ prithivi pancha-manavak yeblyo jyotir amyitam
martyedhyah udyan siryo rasmiblir Glanoti | * Mortals born of thee live on thee
thou supportest both bipeds and quadrupeds. ‘Thine, o Earth, are these five races of
men, these mortals on whom the sun rising, sheds undying light with his rays;”—
where it might almost appear as if the poct meant to represent mankind as actually
generated by the carth. Brihaspati (iv. 50, 6; vi. 73, 1) and the other gods, as Indra,
are called *father,” or compared to fathers (vii. 52, 8); as are Rudra, vi. 49, 10;
and the Rishi, RV, x.81,1; x. 82,1, 3,4. §.P.Br, i 5, 3,2, has Prejapatou
pitars; and Taitt, Br. iii. 9, 22, 1, Prejapatim pitaram. In both the last places
Prajapati is referred to as the father of the gods,

3 It is to be observed that while in the two preceeding passages Manu is styled
merely “ father Manu,” he is here called ‘“ owr father Manu" (Manuh pita nah).

41 am indebted to Professor Aufrecht for the above translation of this, to me,
obscure verse. Sayana explains it thus: Sa purvyo mukhyo mahanam pujyanam
yajamananam kratubhih karmabhir nimittabhutair venak kantas tesham havik kaman
yamanak anaje dgachhati | yasyendrasya dvara dvarani praptyupayani dhiyah kar-
mani devesho eteshu madhye pita sarvesham pdlako Manur anaje prapa | anajik prapti-
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The sense of the next text is less clear, but it appears at least to
allude to the common designation of Manu as a father:

x. 100, 5. Yajno Manuh promaetir nak pita ki kam |

‘¢ Sacrifice is Manu, our protecting father.”

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

viil. 30. 8. T¢ nas tradkwam te avata te u no adki vochata | ma nah
pathak pitryad manavad adli daram naishta pardvatah |

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

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

i. 68, 4. Hota nishatto Manor apatye sa chit nwu asam patih reyindm |

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

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

5 On this verse Sayana comments thus: Swrvesham Manuh piti tatah dgatar |
paravatak | pita Manur darem margam chakre | tasmat patho margat no asman ma
naishfa ma nayata | apanayanam ma kuruta ity arthal | sarvada brahmacharyyagni-
hotradi-karmani yena margens bhavanti tam cva an nayate | kintu diram ya
etad-vyatirilito viprakyishto mirgo *sti tasmad adhi adhikam ity arthak asman apa-
nayote | ¢ Of Manu * means, come from Manu who is the father of all. *Distant:’
TFather Manu jowrneyed along a distant path. Do not lead us away from that path.
Lead us along that path in which continence, the agnihotra sacrifice, and other
duties have always been practised. But lead us away from the distant path which
is different from that.”
~ ¢ The Commentator here explains *the offspring of Manu” as offspring or crea-
tures in the form of worshippers (yajamana-svarupayam projayam) ; and adds that
according to a Brahmana  creatures are sprung from Manu ” (“Manavyo i prajah)”
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iii. 8, 6. Agnir devebhir manushascha jantubhis tanvino yajnam pur-
pedasam dhiya |

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

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

iv. 87, 1. Upa no Vajah adhvaram Ribhukshdh devak yate pathibhir
devayanail | yatha yaynam manusho vikshu asu dadhidve ranval sudine-
shu aknam |

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

vi. 14, 2. dgnim hotaram late yajneshu manusho visak |

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

viii, 28, 18. Yad vat @ vispatih $itah suprito manusho vi§y | visva id
Agnih prati rakshamse sedhati |

“Whenever Agni, lord of the people,” kindled, abides gratified
among the people of Manush, he repels all Rakshases.”
~ (2.) From the preceding texts it appears that the authors of the
hymns regarded Manu as the progenitor of their race. But (as is clear
from many other passages) they also looked upon him as the first
person by whom the sacrificial fire had been kindled, and as the in-
stitutor of the ceremonial of worship; though the tradition is mot
always consistent on this subject. In one of the verses already quoted
(i. 80, 16) Manu is mentioned in this way, along with Atharvan and

its ke brahmanam). Yaska (Nir. iii. 7) gives the following derivations of the word
manushya, “ man:”" Manushydh kasmat | matvd@ karmant stoyanti

srishtah . . . . | Manor apatyam Manusho va | ¢ From what are men (named)? Be-
cause after reﬂection they sew together works; (or) because they were created by one
who reflected (or, according to Durga, ¢ rejoiced””) . . . . (or) because they are the
offspring of Manu, or Manush.”

1 Vispati. Compare vi. 48, 8, where it is said: visvisam grikapatir visam asi
twam Agne manushinem | * Agni, thou art the master of the house of all human
people (or, people sprung from Manush) ;” and x. 80, 6, dgnim visah tlate manushor
yah Agnim Manusho Nahusho vi jatah | “ Human people (or, people descended from
Manush) praise Agni: (people) sprung from Manush, from Nahush, (praisc) Agnis’
Or if manushalk be the nom. plur. the last clause will run thus: ¢ men sprung from
Nahush (praise) Agni.”
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Dadhyanch, as having celebrated religious rites in ancient times. The
following further passages refer to him as a kindler of fire, and offerer
of oblations :

1. 86, 19. Vi tvam Agne Manur dadhe jyotir jandya Sasvate |

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

i. 76, 5. Yatha viprasye Manusho havirbhir devan ayajoh kavibhl
kavih san | eva hotah satyatara tvamn adya Agne mandraya juhva yajasva |

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

v. 45, 6. 4 ita dhiyam krinavama sakhayok . . . . yaya Mamar Visi-
Sepram jigaya . .

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

viil, 10. 2. Yad vd yajnam Manave samminikshathur eva 76 Hanvasya
bodhatam |
- “Or if ye (Advins) sprinkled the sacrifice for Manu, think in like
manner of the descendant of Kanva.” .

ix. 96, 11. Tvaya ke nak pitarah Soma purve kharmani chakrul pava-
mana dhzrak | . . . . 12. Yatha apavathal Manave vayodhah amitraha
vartwovid havishman | eva pavasva e

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

x. 63, 7. Yebkyo hotram pmﬁmmum ayeje Manul samiddhagnir ma-
nasd sapta hotribhik | ta Aditya abhayam Sarma yackhata . . . .

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

x. 69, 3. ““ Yat te Manur yad anikam Sumitrah sanidhe Agne tad
wdam naviyah” ® |

8 The S'atapatha Brahmana (i. 4, 2, 5) thus explains the words deveddho Manvid-
dhah .—Momviddhal iti | Manur hy etam agre ainddha | tasmad Gha  Manviddhah”
iti | “The gods formerly kindled it (ﬁre) hence it is called ¢ god-kindled.’ Manu
formerly kindled it: and hence it is called ‘kindled by Manu.’” The Aitareya
Brabmana (ii. 84), however, explains the word Manwv-iddhak from the fact that  men
kindle it* (imam ki manushys indhate).
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¢ That lustre of thine which Manu, which Sumitra, kindled is this
same which is now renewed.”

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

i. 13, 4 (= 8.V. il. 700). dgne sukhatame rathe devan tlitak @ vaka |
ast hota Manwrhital |

“ 0O Agni, lauded, bring the gods hither in a most pleasant chariot.
Thou art the invoker (of the gods) placed by Manush.” ?

i. 14, 11. Zvam hota Manurhito *gne yajneshu sidasi | sah wmam no
adkvaram yaja |

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

vi. 16, 9. Team hota Manurhitek . . . .

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

viil. 19, 21. e gira Manurhitam yam deva datam aratim ni erire |
yajishtham havya-vahanam |

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

 The compound word which I have here rendercd ¢placed by Manush” is in
the original Manur-hita. Professor Aufrecht would render it *given to man,”
and quotes i. 36, 10, in support of this view. The sense I have given is supported
by i. 36, 19, where the same root, dAd, from which Aita (originally d/ita) comes, is
used, joined with the particle #i. The same participle Aita is used in vi. 16, 1, where
it is said: Twam Agne yojnanam hota sarvesham litah | deveblir manushe jane |
¢* Thou, Agni, hast been placed, or ordained, among the race of Manush by the gods as
the invoker at all sacrifices.”” The fact that Agni is here said to have been placed by
the gods among the race of Manush does not forbid us to suppose that there are other
passages in whicly, cither inconsistently, or from a different point of view, Agni may
have been said to be placed by Manu, The compound smanur-hita occurs also in the
following texts, where, however, it has probably the scnse of ¢“good for man,” viz. :
i. 106, 5. Brihaspate sadam id nah sugait kridhi sam yor yat te manur-hitam tad
Zmahe | Brihaspati, do us always good : we desire that blessing and protection of
thine which is good for man.” (Sayana says that here manur-hitam means either
“placed in thee by Manu, ¢.¢., Brahmi,” or, * favourable to man.” Benfey, in loco,
venders ¢ destined for man.”) vi. 70, 2. Rjant? asya bhuvanasya rodast asme retah
sinchataim yad manur-Litam | * Heaven and earth, ruling over this world, drop on us
that seed which is good for man.” x.26, 5. Rishil sa yo manur-hitak | ¢ He (Pushan)
who is a rishi kind to man,” ete. Professor Roth s.0. gives only the latter sense.

10 Though the word manur-hita is here interpreted by Sayana as meaning “placed
by Manu Prajapati who sacrificed,” it might also signify * friendly to men,” as Agnz
is also said to have been sent by the gods.
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viii. 84, 8. A tva hota Manurhito devatra vakshad idyah |

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

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

Ni tvé yajnasya sadhanam Agne hotaram ritvijam manushvad deva
dhimaki . . . . | ‘

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

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

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

vil. 2, 8. Manushvad Agnim Manuna semiddham som adkvaraya sadam
n makhema |

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

viii. 27, 7. Suta-somaso Varuna hovamahe Manushvad iddhagnayak |

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

viii. 43, 13. Uta tva Bhriguvat $uche Manushvad Agne ahuta | Angi-
rasvad havamakhe | . . . . 27. Yam tva jandsa indhate Manushvad Angi-
rastama | Agne sa bodhi me vachak |

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

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

W 1 should observe that Prof. Aufrecht thinks the phrase—except perhaps with
the single exception of viii. 43, 13—means ‘ amongst men.” Prof. Roth gives only
the sense * like men,” ¢as among, or for, men.”

2 The same work in the same passage thus explains the phrase Bharata-vat. “He
bears (bharati) the oblation to the gods ; wherefore men say, Bharata (or ¢ the bearer ’)
is Agni. Or, he is called Bharata (the ¢ sustainer’) because, being breath, he sustains

“these creatures.” This phrase may, however, refer to the example of King Bharata.
See S'atapatha Brahmana, xiil. 5, 4, 14,
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jante | tasmad aha  Moanush-vad” dts | < Manor yajnak’” 6 w vai
ahul | tasmad oa wa ahur  Manushoad” dti | ¢ Manu formerly sacri-
ficed with a sacrifice. Imitating this, these creatures sacrifice. He
therefore says, Manushvat, ‘like Manu.’ Or, they say ‘like Manu,’
because men speak of the sacrifice as being Manu’s.”

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

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

vi. 16, 13. Tmam tu tyam Athorva-vad Agnim mathants vedhasal |

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

vi. 16, 18 (= 8. V. i. 9; Vaj. Sanh. xi. 82). Zvam Agne pushkarad
adhy Atharva nir amanthata . . . .| 14. Tam w tva Dadhyaitii reshih
putr&ﬁ idhe Atharvanak |

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

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

Again it is sald in the Rig-veda, x. 21, 5. dgnir jato Atharvana
vidad visvant kavya | bhwvad duto Vivasvateh | *° Agni, produced by
Atharvan, knows all wisdom, and has become the messenger of Vi-
vaswat.”

In i. 83, 5, Atharvan is mentioned as the earliest institutor of sacri-
fice : Yajnasr Atharva prathaomok pathas tate tatol stryo vratapah
venak djant | ¢ Atharvan was the first who by sacrifices opened up
paths; then the friendly Sun, the upholder of ordinances, was pro-
duced,” ete.: so too in x. 92, 10. Yunair Atharva prathamo vi dharayad
deva dakshair Bhrigavak sam chikitrire | ‘¢ Atharvan, the first, estab-
lished (all things) with sacrifices. The divine Bhrigus co-operated with
their powers.” 18

13 These two texts might, though not very probably, be understood to mean no
that Atharvan was the first to employ sacrifice, but to use it for the purpose referred
to in the context.
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The next texts speak of the Bhrigus as the institutors of sacrifice
by fire:

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

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

ii. 4, 2. TImam vidhanto apam sadasthe dvita adadhur Bhrigavo vikshu
Ayob |

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

x. 46, 2. Tmam vidhanto apam sadasthe pasum na nashtam padair any
gman | guha chatantam usijo namobhir ichhanto dhira Blyigavo avindan |

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

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

i, 36, 10. Yam tva devaso manave dadhur tha yajishtham havyavahana |
yam Kanvo Medhyatithir dhanaspyritam yam Vrisha yam Upastutak |

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

iii. 5, 10. Yadi Bhrigubhyah pari Matarisv guha santaim havyavahais
samidhe |

¢ When Mitari§wan kindled for the Bhrigus Agni, the bearer of ob-
lations, who was in concealment.”

x. 46, 9. Dyava yam Agnim prishivt janishtam apas Toashia Bhri-
gawo yam sahoblik | lenyam prathamam Matarisva devas tatakshur ma-
nave yajatram |

«Matari¢wan and the gods have made, as the first adorable object of
worship to man (or Manu), that Agni whom heaven and earth, whom
.. 1 In the following passages also the Bhrigus are mentioned as connccted with the

worship of Agni: i. 71, 4; 1. 127,7; i 143, 4; iil. 2, 4; iv. 7, 1; vi. 16, 2 viil.
43,13; viil. 91, 4; x. 122, 5.
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the waters, whom Tvashtri, whom the Bhrigus, have generated by
their powers.”

In the 8th verse the Ayus, and in the 10th the gods, as well as meun,
are said to have placed Agni.

Ini. 60, 1; i. 93, 6; i. 148, 1; iii. 2, 13; iii. 5, 10; iii. 9, 5; vi.
8, 4, Matari¢van is again spoken of as the bringer or generator of fire.
(Compare note 1, in p. 416, of my article ¢ On Manu the progenitor of
the Aryan Indians,” in the Journal of the Royal Asiatic Society, vol. xx.
for 1863.)

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

(II1.) The following passages describe Manu as being the object of
special favour or intervention on the part of some of the gods:

i. 112, 16. Yabkir nara Suyave yabdhir Atraye yabhik purd Hanave
gatum shathul | yabhik Sarir ajatem Syuamara$maye tabhir w shu ati-
bhir A$vina gatam | 18. . . . . Yabhir Manum $uram isha samavatam |

¢ Come, Adwins, with those succours, whereby, o heroes, ye effected
deliverance for Sayu, for Atri, and formerly for Manu, whereby ye shot
arrows for Syamarasmi. 18. .. .. whereby ye preserved the hero
Manu with food.”’®

viii. 15, 5. Yena jyotzmshi Ayave Manave cha viveditha | mandano
asya barhisho vi rajass |

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

15 This passage, as far as it concerns Manu, is thus explained by Sayana: ¢ And
with those succours, whereby ye made a path, a road which was the cause of escapes

from poverty, by sowing barley and other kinds of grain, ete., for Manu, the royal
rishi of that name ; according to another text* (i. 117, 21).
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‘When compared with the preceding verse it seems not improbable
that the following text may refer to the same tradition, and that instead
of Vayave we should read Ayave :

vii. 91, 1. Kuvid ango nemasd ye vridhasah pura deva anavadydsah
asan | te Vaymwe (Ayave?) Manave badkitaya avasayan Ushasam
Suryena |

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

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

1. 81, 4. Tvam Agne Manave dyam avasayah Purtravase sukrite su-
krittarak |

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

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

vi. 49, 18. Yo rajamsc vimame parthivant tris chid Vishnur Monave
badhitaya |

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

And in that case the word Manu may perhaps also be taken to denote

" a person in vil. 100, 4, Vichakrame prithivim esha etam kshotraya Vish-
aur Manave dadasyan | ¢ This Vishnu strode over this earth, bestowing
it on Manu for an abode.”” Although here the general sense of ‘man ”
would make an equally good sense.

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

i. 139, 9. Dadhyaii ha me janusham puarvo Angirah Priyamedhak
Kanvo Atrir Manwr vidus te me purve Manwr vidul |

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

There are, as we have seen, some passages in the hymns in
which it is doubtful whether the words manu and manush denote an

LY
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individual, or stand for man in general; and there are also texts in
which the latter sense is clearly the only one that can be assigned.
Such are the following :

(1.) Manw in the singular:

1. 130, 5. . . . . Dhenur wa manave visvadohaso jondya visvadohasak |

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

v. 2, 12. Barkishmate manave $arma yamsad Lavishmate manave $arma
yamsat |

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

Viil. 47, 4. Manor visvasya gha ©d ime Adityak raya tate . . . . |

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

(2.) Manw in the plural :

viii. 18, 22. Ye chid ks myrityubandhaval A_dz'tg/dlz manaval smast |
pra su nah Gyur jivase tiretona |

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

x. 91, 9. Yad devayanto dadhate prayamse te havishmanto manavo
vrikta-barhishak |

““When these pious men sacrificing, and spreading the sacrificial
grass, offer thee oblations.”

(8.) Manush in the singular:

i. 167, 7. Guha charanti manusho na yosha |

¢ Like the wife of a man moving secretly.”’

vii. 70, 2. . . . atap? gharmo manusho durone |

¢ Fire has been kindled in the man’s abode.”

The same phrase manusho durone occurs also in viil. 76, 2; x. 40,
13; x. 104, 4; x. 110, 1. In x. 99, 7, we find the words drukwane
manushe, ¢ against the injurious man.”

(4.) Manush in the plural :

iv. 6, 11. Hotaram Agnim manusho nishedur namasyanta usijalh Sam.-
sam ayol |

“ Men offering worship, and eager, attend upon Agni the invoker,
the object of man’s (or Ayu’s) praises.”

In the following passages, if the word Manu is not to be understood
as denoting a person, the progenitor of men, it seems, at all cvents, to "
designate his descendants, the favoured race to which the authors of



174 TRADITION OF THE DESCENT OF

the hymns believed themselves to belong, and appears to be in some
cases at least nearly synonymous with Arya, the name by which they
called men of their own stock and religion, in contradistinction to the
Dasyus, a term by which we are either to understand hostile demons,
or the rude aboriginal tribes :

1. 180, 8. Indrak samatsu yajamanam aryom pravad visveshu Satamutr
ajishw . . . . | manave $asad avratan tvacham krishnam arandhayat |

“Tndra who bestows a hundred succours in all conflicts . . . . has
preserved the Arya in the fights. Chastising the lawless, he has sub-
jected the black skin to the man (manave).”

Compare i. 117, 21, where instead of manu, or manush, the word
manusha is employed :

Yavam vrikena Asving vapanta isham duhanta manushaya dasrd |
abli dasyum bakurepa dhamant@ wru Jjyotis chakrathur aryaya |

¢ Sowing barley with the wolf, ye, o potent Agvins, milking out
food for man (manusha), blowing away the Dasyu with the thunder-
bolt(?), have made a broad light for the Arya.” ¥

1. 175, 8. Tvam ki $arah sawita chodayo manusho ratham | sehavan
dasyum avratam oshak patram na ochisha |

“Thou, a hero, a benefactor, hast impelled the chariot of man : vie-
torious, thou hast burnt up the rite-less Dasyu, as a vessel is consumed
by a blaze.”

ii. 20, 6. Sa ha Sruta Indro nama deva wrddhvo bhuvad manushe das-
matamah | ava priyam ardasanasya sahvan Siro bharad dasasya svadha-
van | 1. Sa vrittraha Indrak krishnayonih purandaro dasir airayad vi |
ajanayad manave ksham apascha satra Samsam yajomanasya talot |

“The god remowned as Indra hath arisen most mighty for the sake
of man. Violent, self-reliant, he has smitten down the dear head of
the destructive Dasa. 7. Indra, the slayer of Vrittra, the destroyer of
cities, has scattered the Dasyu (hosts) sprung from a black womb. He

16 A similar opposition between the word Gyw, ““man,” and dasyx is to be noted in
the following passage, vi. 14, 8: nana ki Adgne avase spardhante rayo aryah | tir-
vanto dasyum ayavo vrataih sikshanto avratam | “In various ways, o Agni, the riches
of the enemy emulously hasten to the help (of thy worshippers). The men destroy the
Dasyu, and seek by rites to overcome the riteless.”

3 See Prof. Roth’s explanation of this passage as given in a note to the article on

*Manu the progenitor of the Aryan Indians, Journal of the Royal Asiatic Society,
vol. xx. p. 418.
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has produced for man the earth® and the waters; he has perfectly ful-
filled the aspiration of his worshipper.”

vi. 21, 11. Nu me a vacham wpa yahi vidvan visvebhih sano sahaso
yayatrath | ye agnijihvah ritasapal asur ye manwm chakrur wuparam
dasaya |

“ Do thou, o wise god, son of strength, approach my hymn with all
the adorable (deities), whe were fire-tongued, rite-frequenting, and
made man superior to the Dasa.”

viii. 87, 5. Abki Ii satye somapak ubhe babhutha rodast | Indrasi
sunvato vridhak patir divak | 6. Tvam ki $asvatinam Indra dartd pu-
ram asi | hanta dasyor manor vridhah patir divab |

5. For thou, o true soma-drinker, hast overcome both worlds.
Indra, thou art the prosperer of him who makes libations, the lord of
the sky. 6. Thou, Indra, art the destroyer of all the cities, the slayer
of the Dasyu, the prosperer of man, the lord of the sky.”

ix. 92, 5. Tan nu satyam pavamdanasye astu yatra visve karavah sam-
nasanta | jyotir yad akne akripod w lokam praved manum dasyave kar
ablikam |

¢ Let this be the true (abode) of the pure god (Soma) where all the
sages have assembled ; since he has made light and space for the day,
has protected man, and repelled the Dasyu.”

x. 49, 7. Yod ma savo manushah ahs wirnije ridhak krishe dasam kret-
vyam hathath |

“'When the libation of man ealls me to splendour, I tear in pieces (?)
with blows the vigorous Dasa.”

x. 78, 1. Tvam jaghantha Namuchim makhasyum dasam kyinvanah
rishaye vimayam | tvam chakartha manave syonan patho devatra anjasa
wa yandan |

“ Thou hast slain the lusty Namuchi, making the Dasa bereft of
magic against the rishi: thou made for man beautiful paths leading as
it were straightway to the gods.”

It is to be observed that in none of these passages is the Brahmanical,
or any other, caste singled out as having been the special object of di-
vine protection. Men, or Aryas, are the favourites of the gods. And

18 In iv. 26, 7, Indra says: “ dham bhumim adadam Gryaya aham vrishiim da-

Sushe martyiya | “1 gave the earth to the Arya; I gave rain to the sacrificing
mortal.”

B
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even in such hymns as R.V. i. 112; 1. 116; i. 117; i. 119, etc., where
the Advins are celebrated as having interposed for the deliverance of
many of their worshippers, whose names are there specified, we are
nowhere informed that any of these were Brahmans, although reference
is often made to their being rishis.'®

There is one other text of considerable interest and importance, R V.
iii. 84, 9, which, although it is unconnected with Manu, may be here
cited, as it connects the word arys with the term varma, ¢ colour,”
which in later times came to signify “caste,” as applied to the Brih-
mans and other classes. It is this:

Sasanatyan wuta suryamn sasane Indroh sasano purubhojasam gam |
hiranyayam uta dbhogam sasana hatvi dasyin pra aryam varnam avet |

“Indra bestowed horses, he bestowed the sun, he bestowed the
many-nourishing cow, he bestowed golden wealth: having slain the
Dasyu, he protected the Aryan colour.”

It is to be observed that here the word varra is used in the singular.
Thus all the persons coming under the designation of Arya, are in-
cluded under one class or colour, not several.®

We shall see in the next chapter that, irrespective of the verse of the
Purusha Sikta, there are in the Rig-veda Sanhitd a few texts in which
the Brahmans are mentioned alone of all the four castes, without any
distinct reference being found anywhere to the sccond class as Rijanyas,
or Kshattriyas, or to the third and fourth as Vaisyas and Studras.

In the mean time I shall advert to some other phrases which are
employed in the hymns, either to denote mankind in general, or to
signify certain national or tribal divisions. The most important
of these is that of the “five tribes,” who are frequently referred to
under the appellations of pancha-krishtayah, pancha-kshitayah, pancha-
kshitayo manushyyah (vil. 97, 1), pancha-charshanayah, pancha-jonab,
panchajanya vi§ (viil. 52, 7), panchw. bhuma (vil. 69, 2), pancha jata
(vi. 61, 12).2

1 See Journal of the Royal Asiatic Society for 1866, pp. 7 ff.

20 Sayana, indeed, interprets the word aryam varnam by wttamam varnaf traivar-
nikam | *the most excellent class consisting of the three upper castes;”” but he of
course explains according to the ideas of his own age. In the S'atapatha Brahmana,
Kapva §'akha (Adhvara Kanda, i. 6) it is stated that the upper three castes only were

~Aryas and fit to offer sacrifice (Grye eva bralmano vG kshatiriyo va waisyo v@ te hi

yajniyah) see Journ, Roy. As. Soc. for 1866, p. 281.
2 Iniil, 49, 1, mention is made not of the five tribes, but of a¥l the tribes: S’afisa
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Some of these terms are occasionally used of the gods, as in x. 58,4 :
arjada uta yayriyasak panchajand mama hotram jushadkvam | < Ye five
tribes who eat (sacrificial) food, and are worthy of adoration, receive
my oblation with favour.”

On this verse Yaska remarks, Nirukta, iii. 8: ¢ Gandharvak pitaro
devd asurd ralshamst” ity eke | ¢ chatvaro varna nishadah panchamah’
1ty Aupamoanyavak | ¢ Some say the word denotes the Gandharvas,
fathers, gods, asuras, and rakshases. Aupamanyava says it denotes the
four castes and the Nishidas.””®

If Aupamayava was right, the Nishddas also were admissible to the
worship of the gods in the Vedic age, as the ‘“five classes” are repre-
sented in various texts as votaries of Agni. Such are the following:

vi. 11, 4. dywin na yan namasa ratahavyal anjonts suprayasam pan-
cha jonak |

¢ Agni, whom, abounding in oblations, the five tribes, bringing offer-
ings, honour with prostrations, as if he were a man.”

Sayana here defines the five tribes as ¢ priests and offerers of sacri-
fices” (ritvig-yajamana-lakshanak).

ix. 65, 22. Yo somasah . . sunvire . . | 23. Ye va janeshu panchasu |

maham Indraim yasmin visvd @ kyishtayah somapth kamam avyan | ¢ Praise the great
Indra, in whom all the tribes drinking soma have obtained their desire.”

22 Compare Xx. 60, 4. “In whose worship Ikshviku prospers, wealthy and foe-
destroying, like the five tribes in the sky (divive pancha krishtayah). Sdyana, how-
ever, renders ““ His five tribes (the four castes and the Nishadas) are as (happy as) if
in heaven.” Prof. Miller, Journ. Roy. As. Soc. for 1866, p. 462, reuders, “as the
five tribes in heaven.”

28 In his note on this passage in his ¢ Illustrations of the Nirakta,” p. 28, Prof,
Roth remarks : “ The conception of the five races which originally comprchended all
mapkind . . . is here transferred to the totality of the divine beings. I ence also
arises the diversity of understanding, when the number has to be indicated.” Prof.
Roth then quotes part of Aitareya Brahmana, iii. 31, which I give a little more fully
from Dr. Haug's cdition : Panchajanyain vai etad ukthai yad vawsvadevam | sarvesh@m
vai etat panchejandnam uktham deva-marushyanim gandharvapsarastin sarpanin
cha pitymain cha | eteshai vai etat panchajandnam whtham | sarve enam panchajand
viduh | @ enam panchinyai janatayai havino gachhanti yu evai vede | ¢ This Vais'va~
deva uktha belongs to the five classes of beings. It belongs to all the five classes of
gods, men, gandharvas and apsarases, serpents, and fathers. To these five classes
belongs this uktha. All these five classes know him (who uses it). Those of this
five-fold set of beings who are skilled in invocation come to the man who knows this.” s
See Dr. Haug’s Ait. Br. ii. 214, where it is said that Gandharvas and Apsarascs are
counted as one class.

12
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¢ Qr those soma-libations which have been poured out . . (23) among
the five tribes.”

X. 45, 6. Vilui chid adrim ablinet pardyan jandh yad agnim aya-
Janta pancha |

¢ He (Agni), travelling afar, clove even the strong mountain, when
the five tribes worshipped Agni.”

vii. 15, 2. Yah pancha charshanir abhi nishasada dame dame | kavir
grihapatir yuvd |

“The wise and youthful master of the house (Agni) who has taken
up his abode among the five tribes in every house.”

In vi. 61, 12, Sarasvati is spoken of as “‘augmenting or prospering
the five tribes”’ (pancha jata vardhayants).

In viii. 52, 7, it is said: Yot panchajanyayi vi$ac Indre ghoshal
asrikshate | ‘“ When shouts were uttered to Indra by the people of the
five tribes,” ete.

In R.V. 1. 117, 3, Atri is styled rishim paiichajanyam, “ a rishi be-
longing to the five tribes.” In v. 82, 11, the cpithet satpatih paiicha-
Janyah, “the good lord of the five tribes,” is applied to Indra. And in
ix. 66, 20, Agni is called the purified rishi, the pricst of the five tribes
(paiichajayah purohitah).™

In other passages, however, it is far from clear that the ¢ five races”
are intended to be identified with the Aryas, or people of honourable
race, to whom the authors of the hymns belonged. Such, perhaps, is
the case in the following verse: ii. 2, 10. dsmakai dyumnam adhi
pancha krishiishu weheha svar na $usuchita dushtaram | “ May our glory
shine aloft among the five tribes, like the heaven unsurpassable.” Sec
also vi. 46, 7, to be quoted below.

On the same subject, Professor Roth remarks as follows in his Lexicon
under the word krishfi: ¢“The phrase five races is a designation of all
nations, not merely of the Aryyan tribes. It is an ancicnt enume-
ration, of the origin of which we find no express explanation in the
Vedic texts. We may compare the fact that the cosmical spaces or
points of the compass are frequently enumerated as five, especially in

% See Mabibhdrata, iii. 14160, as referred to by Roth wuder jana, where the birth
f abeing of five colours, apparently a form of Agni, is described, who was generated
by five rishis, and who was known as the god of the five tribes (panchajanya) and the
producer of five races.
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the following text of the A.V. iii. 24, 2: 4ma yak pancha pradiso ma-
navik panche krishtayah | ¢ these five regions; the five tribes sprung
from Manu’; among which (regions) we should have here to reckon
as the fifth the one lying in the middle (dhruva dik, A.V. iv. 14, 8;
xviil. 8, 84), that is, to regard the Aryyas as the central point, and
round about them the nations of the four regions of the world. . . . .
According to the Vedic usage, five cannot be considered as designating
an indefinite number.”

We cannot therefore regard the use of the term ¢ five races” as
affording any evidence of the existence of a rigidly defined caste-system
at the period when it was in frequent use. The frequent reference to
such a division, which fell into disuse in later times, rather proves the
contrary. The caste-system was always a quadruple, not a quintuple,
one; and although the Nishadas are added by Aupamanyava as a fifth
division of the population, this class was esteemed too degraded to
allow us to suppose that they could ever have formed part of a uni-
versally recognized five-fold division, of which all the parts appear to
be regarded as standing on an equal, or nearly equal, footing.

It is supposed by Dr. Kuhn® that the ““five tribes’” are to be iden-
tified with the clans whose names are mentioned in the following verse :

1. 108, 8. Yad Indragni Yadushu Turvaseshu yad Druhyushy dnwushe
Pirushu sthak | atak pari vrishan@v @ hi yataem atha somasya pebataimn
sutasye |

“If, o Indra and Agni, ye are abiding among the Yadus, Turvasas,
Druhyus, Anus, Pirus,—come hither, vigorous heroes, from all quar-
ters, and drink the Soma which has been poured out.”

Although, however, these tribes are often mentioned separately in
the Rig-veda, this is either the only, or almost the only, text in which
they are all connected with one another. Their identity with the
‘“five classes”’ is therefore doubtful.

Thero is another word employed in the Rig-veda to designate a race
well known to the authors of the hymns, viz., nafush. We have
already met with this term in a verse (x. 80, 6) I have quoted above,

where it appears clearly to denote a tribe distinct from the descendants
of Manush; and the adjective derived from it occurs in vi. 46, 7 (=

ke
25 See Weber’s Indische Studien, i. 202, where Dr. Kuhn’s paper in the Hall.
Allg. Lit. Z. for 1846, p. 1086, is referred to.
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8.V. i. 262), where also the tribes of Nahush appear to be diseriminated
from the five tribes, whoever these may be supposed to be. The words
are these : Yad Indra nahushishv @ ofo nyimnai cha kyishiishu | yad va
pancha kshitinam dywnnem & bhara satrda visvani pewnsya | ¢ Indra,
whatever force or vigour exists in the tribes of Nahush, or whatever
glory belongs to the five races, bring it (for us) ; yea all manly energies
together.”

Professor Roth (see his Lexicon, s.v.) regards the people designated
by the word nahush as denoting men generally, but with the special
sense of stranger, or neighbour, in opposition to members of the
speaker’s own community ; and he explains the words of x. 80, 6,
twice referred to above, as signifying ¢ the sons of our own people,
and of those who surround us.”

These descendants of Nahush, whoever they may have been, are,
however, distinctly spoken of in x. 80, 6 (the passage just adverted to),
as worshippers of Agni, and can scarcely, therefore, have been regarded
by the Aryas as altogether aliens from their race and worship.

Setting aside, as before, the Purusha Sikta, there are few distinct
references in the hymns of the Rig-veda to the creation of men, and
nene at all to the separate creation of castes. The following text
ascribes the generation of mankind to Agni, R.V. i. 96, 2: Sa parvaya
wmivida kavyata ayor imak prajik ajanayed mananam | vivasvata cha-
kshasa dyam apa$ cha deva dgnid dharayan dravinodam | ¢ By the first
nivid, by the wisdom of Ayu, he (Agni) created thesc children of men;
by his gleaming light the earth and the waters: the gods sustained
Agni the giver of riches.”®

The Aitareya Brahmana introduces this verse by the following pas-
sage: Prajapatir vai idam cka eva agre asa | so’kamayata < prajayeya
bhayan syamy ' ¥ | sa tapo "tapyats | sa vacham ayachhat | sa samvat-
sarasya parastad vydharad dvadaée kritvah | dvadasepada vai esha
mivit | etam vave tam nividat vyaharat | tam sarvand bhatany anvas-
rijyanta | tad otad rishih pasyamn abhyaniavacha “sa parvaya’ ityading |
‘ Prajapati alone was formerly this universe. He desired ‘may I be
Ppropagated, and multiplied.” He practised austere fervour. He sup-
pressed his voice. After a year he spoke twelve times. This nivid

% See Dr. Haug's translation in his Ait, Br. ii. 143; and Benfey’s German version
in his Orient und Occident, i, 512,
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consists of twelve words. This nivid he uttered. After it all beings
were created. Beholding this the rishi uttered this verse, ‘by the first
nivid,’” ete.

The generation of ¢ creatures® ( prajak) is ascribed in various texts
to different gods, in iii. 55, 19% to Tvashtri Savitri; in ix. 86, 28 to
Soma; in viil. 85, 6 (ya 1ma jajana vidva jatans) to Indra. In x. 54, 3
Indra is said to have ¢ generated the father and mother (heaven and

‘earth) from his own body ™ (yan mataram cha pitarai cha sakam ¢a-
nayathas tanvah svayak); while Vigvakarman, who in x. 81, 2, 8 is
said to have generated heaven and earth, is also in x. 82, 3 called
“ our father and generator” (yo nak pita janita). All these passages
are, however, too vague to afford us any insight into the ideas of their
authors regarding the creation of the human race.

Seor. IL.—Legends and Notices regarding Manu from the Satapatha,
Aitareya, and Taittiriya Brahmonas, the Taittiriya Senkita, and
the Chhandogya Upanishad.

The first passage which I adduce contains the very important legend
of the deluge, which has already been quoted in the 2nd vol. of this
work, pp. 324 ff., and which has also been rendered into English by
Professor Max Miiller (Ane. Sansk. Lit. pp. 425 f.) and by Professor
M. Williams (Ind. Epic Poetry, p. 34), as well as into German by its
earliest translator, Professor Weber, in the year 1849 (Iund. Studien, i.
168 £.).

Satapatha Brahmana, i. 8, 1, 1. Manave ha var pratar avanegyam
wdakam ajahrur yatha idem panibhydm avanegandye Gharanti | evam
tasya avanenijanasya matsyak pant apede | 2. Sa ha asmat vacham wada
“bibhrihe ma parayishydame twa ™ it | ¢ kasmad ma pareyishyasi” 1t |
“aughah tmak servak prajah nirvodha tatas tva parayitasmi’ ity |
“ Katham te bhriter” 1ti | 3. Sa ha wacha * yavad vai kshullakal bha-
odmo bahvt vai nas tavad nashira bhavaty wta matsya eva matsyam gilati |
kumbhyam ma agre bibharass | sa yada tam atiwardha atha karsham
khatva tasyam ma bibharase | sw yadd tam atwardha atha ma samudram
abhyavaharast | tarki vai atindshiro bhavitasme” <60 | 4. Sasvad™ ha

%1 Perhaps, however, we are to understand Tvashtri’s function of aiding in pro-

creation to be here referred to.
B §'asvat-sabdo 'tra samarthyat kshipra-vachanah.—Comm.
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Jhasha® asa sa ki jyeshiham™® vardhate | ¢ atha dtithim samam tad aughal
agonta tad ma ndavam upakolpye wpdsased | sa aughe withite navam
apadyasat tatas tva parayitasmi” i | 5. Tam evam bhyitva samudram
abhyavagjahara | sa yatithim tat saman paridide$a tatithim somdm navam
upakalpya upasanchakre | sa aughe withite navam dapede | tam sa matsyal
wpanyapupluve | tasya Sringe navah pasam pratimumocha | tena etam ut-
taram girtm® atidudrava®™ | 6. Sa ha wacka ¢ apiparam var tod vrikshe
navam protibadhnishva | tam tu tva ma giraw santam udakam antaschhart-
sid yaved yaved udakam samavayat tavet tavad anvevasarpdst” iti | Sa
ha tavat tavad eva anvavasasarpa | tad api etad uttarasya girer ¢ Mamor
avasarpanem’’ 40 | augho ha tah sarvak prajah wiruwwdhe athe cha Manur
wa ekah parisisishe | 7. Sak archan sramyams chachara prajakamal |
tatra api paka-yajnena e | sa ghritam dadli masty amiksham ity apsu
Julupanchakara | tatah samwatsare yoshit sambabhiva | si ha prbdamana®
wa udey@ya | tasyas ha sma ghritam pade santishthate | taya Mitra-Va-
runaw sanjagmate | 8. Zam ha wchatul < ka asi” it | © Manor duhita”
e | ¢ avayor brishra” it | “na” Wi he weacha *“ yak eva mam ajyja-
nata tasye eva ahan asmi” 40| tasyam apitvam® ishate | tad va jajnaw
tad va ne jajnav® afe tu eva iyaya | sa Manum djagame | 9. Tam ha
Mamur woachs * kd asi” it | * tava dubita” dti | ¢ katham bhagavati
mama duhita” ity | “yah emar apsw ahwilr ahaushir ghritain dedhi
masty ameksham tato mam gjijanathal | sa asir asmi tam ma yajne ava-
kalpaya | yajne ched vai ma avakalpayishyass bakul prajaya pasubhir bha-
vishyast yam w mayd kancha asisham adasishywse sa te sarva samardhi-
shyate” iti | tam etad madhye yajmasya avakalpayat | madhyain hi etad
yajnasya yad antord proydjanuyijan | 10. Taya archan S$ramyaims
chachara projakamal | tayc imam prajatim prajame ya tyam Manoh
prajatih | yam u enayd kanche asisham asaste sa asmai sarva samdr-
dhyata | sa esha nidanena yad Ida | sa yo ha evam vidvan Idaya cha-
rati etam ha eva prajatim prajayate yam Manulb prajayate | yam
" enaya kancha asisham adaste sa asmas sarva samridhyate |
1. In the morning they brought to Manu water for washing, as

2 Jhasho mahi-matsyak.—Comm. 30 Jyeshtham vriddhatamam.—Comm.

8L Uttaram girim Himavantom.—Comm, 3 Some MSS. read adhidudrava.

¥ Pibdamand . . . ghyita-prabhavetvat ghritam sravanti susnighdha udakad ut-
thitd.—Comm,

34 dpitvam bhagah | tam prarthitavantau.—Comm.

35 Pratinatavat cha na cha pratinatavati.—Comm,
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men are in the habit of bringing it to wash with the hands. As he
was thus washing, a fish® came into his hands, (2) (which spake to him)
¢‘preserve me; L shall save thee,” (Manu enquired) ¢ From what wilt
thou save me?’ (The fish replied) ¢ A flood shall sweep away all these
crcatures ;¥ from it I will rescue thee.’ (Manu asked) ¢ How (shall)
thy prescrvation (be effected)?’ 3. The fish said : ¢So long as we are
small, we are in great peril, for fish devours fish; thou shalt preserve
me first in a jar. When I grow too large for the jar, then thou shalt
dig a trench, and preserve me in that. "When I grow too large for the
trench, then thou shalt carry me away to the ocean. I shall then be
beyond the reach of danger.” 4. Straightway he became a large fish;
for he waxes to the utmost. (He said) ¢ Now in such and such a year,
then the flood will come; thou shalt, thevefore, construct a ship, and
resort o me; thou shalt embark in the ship when the flood rises, and I
shall deliver thee from it 5. Having thus preserved the fish, Manu
carried him away to the sea. Then in the same year which the fish
had enjoined, he constructed a ship and resorted to him. When the
flood rose, Manu embarked in the ship. The fish swam towards him.
He fastencd the cable of the ship to the fish’s horn. By this means he
passed over % this northern mountain.®® 6. The fish said, ‘T have de-
livered thee; fasten the ship to a tree. But lest the water should
cut thee off whilst thou art on the mountain, as much as the water
subsides, so much shalt thou descend after it He accordingly de-
scended after it as much (as it subsided). Wherefore also this, viz.,
¢ Manu’s descent’ is (the name) of the northern mountain. Now the
flood had swept away all these creatures; so Manu alone was left here.
7. Desirous of offspring, he lived worshipping and toiling in arduous
religious rites. Among these he also sacrificed with the paka offering.
He cast clarified butter, thickened milk, whey and curds, as an oblation
into the waters. Thence in a year a woman was produced. She rose

36 Bhavino'rehasya siddhyarthaim devatd eva matsya-rupene djagama | *“To accom-
plish what was to follow, it was a deity which came in the form of a fish.”—Comm.

3 Adughah wdaka-sanghatak | sa imakh Bharatavarsha-nivasinth projah nihdeshain
vodha | desantaram prapayits | ¢ The flood will entirely carry these ereatures abiding
in Bharatavarsha ;—will convey them to another country.”—Comm.—I do not see
why the verb nérvodha should have the sense here assigned to it: at all events we are
afterwards told that Manu alone was left after the flood.

38 O, il adhidudrava bo the true reading, ¢ he hastened to.”

3 The Himavat or Himalaya, according to the Commentator,

]



184 TRADITION OF THE DESCENT OF

up as it were unctuous.® Clarified butter adheres to her steps. Mitra
and Varuna met her. They said to her, ¢ Who art thou?’ ¢Manu’s
daughter,” (she replied). Say (thou art) ours,” (they rejoined). No,’
she said, I am his who begot me.” They desired a share in her. She
promised that, or she did not promise that; but passed onward. She
came to Manu. 9. Manu sald to her, ‘Who art thou?’ ‘Thy
daughter,” she replied. ‘How, glorious one,” asked Manu, ¢ (art thou)
my daughter?’ ¢Thou hast generated me,’ she said, ‘ from those ob-
lations, butter, thick milk, whey and curds, which thou didst cast into
the waters. I am a benediction. Apply me in the sacrifice. If thou
wilt employ me in the sacrifice, thou shalt abound in offspring and
cattle. Whatever benediction thou wilt ask through me, shall acerue
to thee’” He (accordingly) introduced her (as) that (which comes
in) the middle of the sacrifice; for that is the middle of the sacrifice
which (comes) between the introductory and concluding forms. 10.
With her he lived worshipping and toiling in arduous religious rites,
desirous of offspring. With her he begot* this offspring which is this
offspring of Manu.# Whatever benediction he asked with her, was all
vouchsafed to him. This is essentially that which is Ida. Whosoever,
knowing this, lives with Id4, begets this offspring which Manu begot.
Whatever benediction he asks with her, is all vouchsafed to him.”

40 Such is the rendering of pibdamani given by the Commentator, who is followed
by Professors Weber and Miiller. Professor Roth in his Lexicon, s.v., explains it by
“firm,” 4.e. *“the woman arose solid out of the fluid mass.”

# T should observe that the same verb (prajajne) by which the generative act of
Manu is here deseribed, is in other passages of the same Brahmana (ii. 2, 4, 1; ii. 5,
L, 15 vi1,1,8; vi.1,8,1; vil. 5, 2, 6; xi. 5,8, 1) applied in another tense to
the god Prajapati, of whom it is said that he considered how he should deget progeny
(sa adkshata * katham nu prajayeya). (Compare xi. 1, 6, 1.) In other parts of the same
work, however, it is said that Prajapati created (asrijata) the waters (vi. 1, 1, 9), or
creatures (prajak asrijata, vii. 4, 8, 5; x. 2, 2,1) ; and the fact of the word “beget’’
being applied to Prajapati, either in a figurative, or anthropomorphic sense, does not
authorize us to suppose that the author of the S'atapatha Brahmana, in the passage
before us (the legend of the deluge), intended to represent Manu as the creator of the
human race, and not as their progenitor in the natural sense. (In R.V.ii. 33, 1;
vi. 70, 8, we find the phrase prajayemali prajadhik | pra prajabhir jayate | *let us
beget children,” “he begets children.”)

# Compare Taitt. Sanhitd, v. 1, 5, 8. ““§'ivo bhava prajabhyam” iy aha prajabhya
eva enam Sammyati | “ manushibhyas tvam angirah® ity ahe manavyo hi prajah |
~ He says, *be auspicious to the twain offspring ;* for he pacifies him from (injuring)

the offspring. He says, ‘(We pacify) thee from (injuring) the human offspring, o
Angiras.’” For creatures are descended from Manu.”
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From this interesting legend we learn that, according to its author’s
belief, Manu was not the creator of mankind, as some later accounts
considered him to have been, but himself belonged to an earlier race of
living beings, which was entirely destroyed by the deluge which is
described. The legend regards him as a representative of his generation,
who, for some reason, perhaps his superior wisdom, or sanctity, or po-
sition, was selected out of the crowd of ordinary mortals to be rescued
from the impending destruction. That he was regarded as a mere man,
and not as a being of a superior order, is shown by the fact of his
requiring the aid of a higher power to preserve him. A supernatural
fish, apparently some divine person, conceived as taking the form of a
creature which would be perfectly secure and at home in the midst of
the raging waters, undertook to deliver him, and guided the ship on
which he was directed to embark, through all dangers to its destined
haven. No one but Manu took refuge in the ship, for he alone, the
story expressly records, was preserved, while all the ‘other living
beings were overwhelmed. Finding himself the sole surviver when
the waters subsided, he became desirous of progeny; and with in-
tense devotion performed certain religious rites in the hope of realiz-
ing his wish through their effcacy. As a result of his oblations, a
woman arose from the waters into which they had been cast. A
male and a female now existed, the destined parents of a new race
of men who sprang from their union,—a union the fruitfulness of
which was assured by their assiduous practice of sacred ceremonies.
From Manu and Ida, we are expressly told, the race known as that
of Manu, 4.e. the race of men, was produced. The legend says nothing
whatever of this race being originally characterized by any distinetion
of castes, or about four soms, the ancestors of Brihmans, Kshattriyas,
Vaigyas, and Stidras being born to Manu and Idia. We must there-
fore suppose that the author of the legend intends to represent the
early race of mankind, or at least the first inhabitants of Bharata-
varsha, as descended from one common progenitor without any original
varictics of caste, however different the professions and social position
of their descendants afterwards became, We are consequently entitled
to regard this legend of the Satapatha Brihmana as at variance with
the common fable regarding the separate origin of the Brihmans,®
Kshatiriyas, Vaidyas, and Studras.
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The following are some other passages in which Manu and Ida are
both referred to:

Taitt. 8. ii. 6, 7, 1. Manuh prithivyak yajniyam aichhat | sa ghritam
nishiktam avindat | so 'bravit ¢ ko *sya isvaro yajne 'pi karttor ”’ iti | tav
abratam Mitra- Varupou ¢ gor eva avam iSvaraw karttoh svah” 1ti | tau
tato gam Samairayatam | sG yatra yatra wyokramat tato ghritam apid-
yata | tasmad ghritapads uchyate | tad asyai janma | . . . . 8. Idam
upakvayate | pasavo var 1da | pasan eva upahvayate | chatur upalvayate |
chatushpado ki padaval | ¢ Manavi” vty ahe | Manur hy etam agre
*padyat | ¢ ghritapadi” ity aha | yad eva asyat padad ghrilam apidyate
tasmad evam aha | ¢ Mastravaruml” ity ahe | Milravarunaw hy enam
samarrayatam |

¢ Manu sought whatever upon earth was fit for sacrifice. He found
butter poured out. He said, ¢ Who has power to employ this in sacri-
fice also ?* Mitra and Varuna replied, ¢ We two have power to employ
the cow.” They then sent forth the cow. Wherever she went forth,
butter was pressed out. Hence she is called the ¢ butter-footed.” This
is her birth . . . . 8. He calls upon Idid. Animals arc Ida. He calls
upon animals. He calls upon them four times. For animals are four-
footed. He says ¢ Manavi’ For Manu first saw her. He says ¢ Butter-
footed.” He says so, because butter was pressed from her foot. He
says ¢ Maitravaruni.’ For Mitra and Varuna sent her forth.” (Comp.
Taitt. Br. iii. 7, 5, 6.)

Taitt. Br. 1. 1, 4, 4. Ida vai Manavi yajnanukasing® asit | sa *$rinod
“ dsura agnim adadhate” it . . . .| 6. Sa bravid Ida Manum * tatha
vat aham tave agnim adhasyami yatha pra projoya pasubhir mithunair
Junishyase praty asmin loke sthasyasi abhi swvargam lokam jeshyast”
i | garhapatyam agre adadhat | . . . . garhapatyena eva asmas prajam
pasin prajanayat |

¢1da, the daughter of Manu, was a revealer of sacrifice. She heard,
‘the Asuras are placing fire.” . . . . 6. Ida said to Manu, ‘T shall so
place thy fire that thou shalt increase in offspring, cattle, and twins;
thou shalt be firmly established in this world, and shalt conquer the
heavenly world.*# She first placed the girhapatya fire. It was

= 4 Yyna-tattva-prakasana-samartha.—Comm.
# Compare the Kathaka Br. viii. 4, quoted in Weber’s Indische Studien, iii. 463,
where Ida is said to have promised to Manu. ¢atha te Agnim adhisyami yatha ma-
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through the garhapatya that she produced for him offspring and
cattle.”

Taitt. S. L. 7. 1, 8. Sarvena vas yajnena devalh swoargain lokam ayan |
pakayajnena Manur adramyat | sa Ida Manum updvarttate | tam deva-
surak vyahvayanta protickim devak pardchim Asurak | sa devan wpa-
varttate |

“The gods arrived at the heavenly world by the whole sacrifice.
Manu worshipped with the pakayajna. That Ida came to Manu. The
gods and asuras called her away in different directions, the gods in
front, the asuras behind. She came to the gods.”

The following texts refer to Manu alone, as a celebrator of religious
ceremonies :

Taitt. S. ii. 5, 9, 1. “ Agne mahan asi” oty aha | mahan hy esha
yad Agnil | “brakmana’ ity aha | brakmano hy esha | ¢ bharata”
ity aha | esha hi devebhyo havyam bharati |  deveddha” ity aka | devah
ly etam aindhata | ¢ Manviddha” ity aha | Manur by etam uttaro deve-
bhyah aindha |

““He says, ‘ Agni, thou art great’ XFor this Agni is great. He
says, ‘o Brahman.” For he is a Brahmam. He says, ‘ o Bharata.” For
he bears the oblation to the gods. He says, ¢ kindled by the gods.” For
the gods kindled him. e says, ‘kindled by Manu.’ For Manu
kindled him after the gods.’

Taitt. S. vi. 2, 5, 2 1. Trivrato vai Manur asid dvivrata asura ckavrata
deval | pratar madhyandine saya tad Manor vratam asit pakayanasya
rapam pushtyat | pratacha sayancha asuranam nirmadhyam kshédho
rapam | tatas te parabhavan | madhyandine madhyaratire devanam tatas
te *bhavan swoarga lokam ayan | .

“Manu performed threc rites; the asuras two; the gods one.
Manu’s rite was in the morning, at noon, and in the cvening, the
form of a piakayajna for nourishment. That of the asuras was in the
morning and evening, without any midday rite, a form of hunger.
Hence they perished. That of the gods was at midday and midnight.
Hence they prospered, and arrived at the heavenly world.”

Taitt. S. vil. 5, 15, 8. Etaya (i.e. abkijitya) vai Indram devak ayajayan |
tasmad ¢ Indrasavah’| etaya Manum manushyak | tasmad < Manu-savak’ |

nushya devan upaprajanishyante | “ I will so place Agni for thee, than men shall be
born among the gods.”
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yatha Indro devanam yatha Manur manushyanam eva bhavats yah evai
vidvan etaya ishtya yajate |

“ With this (abhijite) the gods sacrificed for Indra. Hence it is
called ¢ Indra-sava.” Men sacrificed with it for Manu. Hence it is
called ‘ Manu-sava.” As Indra is among gods, and Manu among men,
50 he becomes who thus knowing sacrifices with this oblation.”

In Taitt. 8. ii. 2, 10, 2, we find nearly the words which Kulliika
quotes on Manu’s Institutes, 1. 1: Yad var kincha Manur avadat tad
bheshajam | * Whatever Manu said was a remedy.”

In Satapatha Br. vi. 6, 1, 19, Manu is called a Prajapati: ¢ Praja-
pataye Manave svaha ” 10 | Prajapatir ver Manuk | sa ks idam sarvam
omanuta | Pragjapatir vav etad agre karmo akarot | ¢ Svahd to Manu
the lord of creatures. Manu is a lord of creatures (praja-pats) for he
thought (amanuta) all this. The lord of creatures (praja-pati) formerly
did all this work.”

The following story in its different versions also connects Manu with
religious observances and represents him as very devout :

S.P. Br. i. 1, 4, 14 . Manor ha vai rishabhah asa | tasminn asura-
glnt sapatna-ghni vak pravishta dsa | tasya ha sma $vasathad ravathad
asura-rikshasant mridyamanant yanti | te ha aswrah samadire “ papam
vatw no ‘yam rishabhak sachate katham mv imam debhmuyama® iti |
¢ Kulatakuin” 4t0 ha asura-brahmav asatuh | tow ha wchatub < $raddha-
devo var Manub | avdm wu vedava™ i | tau ha dgatya achatur < Mano
yajayava toa” it | “kena” ti | “anena rishabhena” iti | ¢ tatha ? iti |
tasya alabdhasya sa vag apachakrama | sa Manor eva jayam Minavim
provwdsa | tasyai ha sma yatra vadantyai Srinvanti tato ha sma eva
asura~rdkshasant myidyamanans yanti | te ha asurah samadire © ito vas
nah papiyak sachate bhuyo hi manushi vag vadati” iti | Kilatakult ha
eva uchatulk « $raddha-devo vai Manwr avim wo eva vedava” iti | tou
ha agatya achatur “ Mano yajayava tva” iti | “lena’ iti | “ enaya
eva jayaya” oti | “tatha” iti | tasyai alabdhayai sa vag apachakramae
G yagnam eva yajna-patrans pravivese | tato ha enam na Sekatur nirhan-
tum | 8@ osha asura-ghni vag udvadati | sa yasya ha evaw vidushah etam
atra vacham pratyudvadayanti papiyamso ha eva asya sapatnah bhavants |

‘Manu had a bull. Info it an Asura-slaying, enemy-slaying voice
had entered. In consequence of this (bull’s) snorting and bellowing,
Asuras and Rakshasas were continually destroyed. Then the Asuras
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said : ¢ This bull, alas, does us mischief; how shall we overcome him ?’
Now there were two priests of the Asuras called Kilata and Akuli.
They said: ‘Manu is a devout believer: let us make trial of him.’
They went and said to him, ‘let us sacrifice for thee.’ ¢ With what
(vietim)?’ he asked. ¢ With this bull,’ they replied. ¢Be it so,” he
answered. When it had been slaughtered, the voice departed out of it,
and entered into Manu’s wife Manavi. Wherever they hear her speak-
ing, the Asuras and Rakshasas continue to be destroyed in consequence
of her voice. The Asuras said: ‘ She does us yet more mischief; for the
human voice speaks more.” XKilata and Akuli said, ¢ Manu is a devout
believer: let us make trial of him.” They came and said to him,
‘Manu, let us sacrifice for thee.’ ¢ With what (vietim)?’ he asked.
¢ With this (thy) wife,” they replied. ¢Be it so,” he answered. When
she had been slaughtered the voice departed out of her and entered into
the sacrifice and the sacrificial vessels. Thence they were unable to
expel it. This is the Asura-slaying voice which speaks out (when
the two stones are struck with the Somyda, as a part of the ceremonial).
‘Wretched become the enemies of that man for whom, when he knows
this, they cause this voice here to reverberate.”

Taitt. Br. iil. 2, 5, 9. Manoh Sraddha-devasya yajamanasya asura-ghni
vag yajnayudheshu pravishia asit | e ’surak yavanto yajnayudhanam
udvadatam wpasrinvans te parabhavan |

¢ An asura-slaying voice had entered into the sacrificial implements
of the devout belicver and sacrificer Manu. The Asuras, as many as
heard the sacrificial implements sounding, were overcome.”

Kathaka Br. ii. 30, 1.%° Manor vai kapalany asan | tatr yavato yavato
‘suran abhyupadadhat te parabhavan | atha tarhi Trishtha-varatr; ®
astam asura-brahmau | ta aswral abruvann imans shat Lapalans yache-
tham?” 46 | taw prataritvand abliprapadyetam ¢ Vayave Agne Viyave
Indra” <t | ¢ limlamaw sthah” <ty abravit | “ondnd naw kapalans
dehi” 430 | tany abhyam adadat | tany aramyan paréhritya sama-
pimshtam | tad Manor gavo ’bhivyalishihanta | tani rishabhah sa-
malel | tasya ruvato yavanto 'suralk wpasrinvams te  parabhavan |

45 Fxtractod from Weber's Tndische Studien, iil. 461f. A translation of this, as
well as of the next passage, is given by Prof. Weber in the Journal of the German
Oriental Society, vol. xviii. 284 (f.

40 Roth in his Lexicon s, v, reads Trishpaverutr?,

-
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taw pratarivand ablhiprapadyetam ¢ Vayave Agne Vayawe Indra”
o1 | ¢ emkamau sthak” ity ebravit | ¢ anena tvd rishabhepa yajayava’
o1 | tat patnim yajur vadantim pratyapadyate | tasyak dyam vag atish-
that | tasyah vadantyal ydavanto 'surah wpdsrinvams te parabhavan |
tasmad naltam stri chandrataran vedatc | taw pratoritvana abhipra-
padyetam “Vayave Agne Vayave Indra” it | < kimkamaw sthah” ity
abravit | “ anayd tva patnya ydjayeve’ iti | sa paryegnikriia asit |
atha Indro’ chayad * Manvam $raddhadevam Trishthavaratry asura-brah-
maw jayoya vyardhayatam™ iti | sa agachhat | so ’bravid © abhyam tva
yajayani” 0 | “na’ ity abravid “ne val aham anayor e’ it |
atithipatir vava atither e ity abravit | ta asmad prayaschhat | sa pra-
toveso vedim kurvamn aste | € aprischhatam < ko’si” its | < brahmanah”’
i1 |« katamo brahmanah™ i | ¢ kim bralmanasya pitaram Kim w pri-
chhast mataram | Srutah ched asmin vedyam so pita sa pitamahal’”
120 | ¢a avittam “Indrovar” it | tau prapatatam | tayor yalk prolshanir
apak asams tabhir anwisrijya Sirshe asehhinat | tau vrishas cha yavashas
cha abhavatam | tasmat taw varsheshu Sushyatak | adblir T hataw | tam
paryagrilritam udasrijat | taya “rdhnot | tak wmah Manavyah prajak |
yat  paryagni-kritam  patnivatem utsrijati yam eva Manwr riddhim
ardhnot tam ridknot? |

¢ Manu had platters. All the Asuras, against whom he laid out the
sacrifice with these were destroyed. Now Tyishtha and Variitri were
at that time the priests of the Asuras. The Asuras said to them, ¢ ask
for these six platters.’ These two arrived as morning guests, repeating
the formula, ¢ To Viyu, o Agni, to Viyu, o Indra.’ ¢What do you
desire ?’ asked Manu. ¢ Give us these platters,” they replied. He gave
them to them. Taking them they smashed them in the forest. Then
Manu’s cattle were standing round. The bull licked the platters. As
many Asuras as heard him bellowing were destroyed. The two Asura
priests came as morning guests, repeating the formula, ‘To Viyu, o Agni,
to Viyu, o Indra.” ¢What do you desire?’ enquired Manu. ¢ Let us
sacrifice for thee with this bull,’ they answered. e then came to his
wife who was uttering a yajush. Her voice reached to the sky. As
many Asuras as heard her speaking were destroyed. Hence a woman
speaks more pleasantly by night. The two Asura priests arrived as morn-
ing guests, repeating the formula, ¢ To Vayu, o Agni, to Vayu, o Indra.’
¢ What do you desire?’ asked Manu. *Let us sacrifice for thee with
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this thy wife (as the victim),” they replied. The fire was carried round
her. Then Indra perceived, ‘Trishtha and Varitri, the two Asura
priests are depriving the devout believer Manu of his wife.” He came
and said (to Manu), ¢ Let me sacrifice for thee with these two Asura
priests (for victims).” ¢No,” answered Manu, ‘I am not their master.’
‘The host is master of the guest,” rejoined Indra. Manu then gave
them to him. (Standing) near them he was making an altar. They
asked ¢Who art thou?’ ¢A Brihman,’ he replied. ¢ What (class of)
Brahman,” they enquired. He rejoined (with a verse), ¢ Why askest
thou the father or the mother of a Brahman? If Vedic tradition is to
be discovered in him, that is his father, that his grandfather.” They
knew, ¢this is Indra.” They fled. He threw after them the water
which was there for consecration, and therewith cut off their heads.
They became, (the one) a vrisha, (the other) a yavasho plant. Hence
these (two plants) wither in the rains, because they were killed with
water. He released her (Manu’s wife) after the fire had been carried
round her. By her he prospered. These are the creatures sprung from
Manu. Whenever a man releases the victim offered to Agni Patnivata,
after fire has been carried round it, he prospers with the same prosperity
with which Manu prospered.”

Compare with this a passage of the Taitt. Sonh. vi. 6, 6, 1. Tndral
patniya Manwm aydjayat | tam paryagnikritam udasyijat | taya Manur
ardhnot | yat paryagnikyitam pdatnivatem utsrijate yam eva Manur rid-
dhom ardhnot tam eva yajamana ridhnoti |

¢ Indra was sacrificing for Manu with his wife (as the vietim). He
released her after the fire had been carricd round her. By her Manu
prospered.  Whenever the worshipper releases the victim offered to,
Agni Pitnivata after fire has been carried round it, he prospers with
the same prosperity with which Manu prospered.”

I quote the following passages also from the interest which they
possess as relating to a personage so ancient and venerable as Manu is
reputed to be:

Aitarcya Brahmana, v. 14. Nabhanedishthan ver Manavam bralma-
charyyam vasanlom blrataro nirabhajen | so ’bravid ctya © kim mahyam
abhakla” 1ti | “elam eva nishihavam avavaditaram” ity abruvar | las-
mad ha apy elarhe pilarane putral  nishthavo *vavadita” iy eva acha-
kshate | so pitaram elya abravet *“toam ha vave mahyan tabe abhakskur®
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it | tam pita bravid “ma putrake tad adrithak | Angiraso vai ime
svargaya lokaya satram dasate | te shashtham shashtham eva ahar agatya
muhyants | tan ete sikte shashthe’hany Samsaya | tesham yat sahasrai
satra-pariveshanai tat te svar yanto dasyanti® iti | ““tatha” iti | tan
upait “ pratigribhntte Manavam sumedhasah’ te | tam abruvan ¢ kim-
kamo vadasi” dti | “ idam eve vah shashtham ahah projrapayans” vty
abravid ““atha yad vai etat sehasram satra-pariveshapam tad me svar
yanto datta” iti | *“ tatha” vt | tan ete sukte shashthe’ hany asamsayat |
tato vai te pra yajnam ajanan pra svargam lokam | tad yad ete sukte
shashthe *hant $amsatt yajnasys prajratyar svargasya lokasya anukhyat-
yai | tam svar yonto *bruvann * etat te brahmane sahasram” iti | tod
enam samakurvanam purushak krishnada-vasy witoratah upotthaya abravid
“mama var idam mame val vastuham’ i | so’bravid ¢ mahyah vai
idam adur® 1te | tam abravit “tad vai naw tava eva pitart prasnak’ 140 |
sa pitaram ait | tem pitd 'bravid ¢ nanu te putrake adur® i | ¢ adur
eva me” 1ty abravit < tat tu me purushah krishnasa-vasy uttaratah upo-
datishthat ¢ mama var 1dam mama vai vastuham’ 140 adita™ oti | tam pita
"bravit ¢ tasya eva pulraka | tat tubhyam sa dasyati” itv | sa punar etya
abravit “tava ha wvava kile bhagaval idam 460 me pita aha” iti | so
bravit ¢ tad aham tubkyam eva dadami yah eve satyam avadir’ i |
tasmad evai vidusha satyam eva vaditovyam | sa esha sahasra-sanir man-
tro yad nabhanedishtham | upa enam sahasram namati pro shashthena
ahni svargam lokam janats yah evam veda | ¥

“The brothers of Nabhanedishtha disinherited him whilst he was
living in the state of a Brahmacharin. Coming (to them) he said:
“What share have you given to me?’ They replied, ¢ (we have given
thee) this judge and divider (as thy share).” In consequence sons even
now speak of their father as the ¢judge and divider.” He came to his
father and said, ‘ Father, they have given thee to me as my share.
His father answered, ‘Do not, my son, care about that. These Angirases
are performing a sacrifice in order to (securc) the heavenly world; but
as often as they come to the sixth day (of the ccremony) they become
perplexed. Make them recite these two hymms (R.V. x. 61 and 62)
on the sixth day; and when they are going to hcaven, they will give
o 4 This passage has been already translated into German by Prof. R. Roth,
Journal of the German Oriental Society, vi. 244, and into English by Prof. Max

Miiller in his Anc. Sansk, Lit. p. 423 f,, and by Dr. M. Haug in his Ait. Br. vol. ii.
p. 8411
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thee that provision of a thousand # which has been made for the saeri-
fice.” He said, ‘So be it.” He approached them, saying, ¢ Receive me,
the son of Manu, ye sages” They replied, ¢ With what object dost
thou speak ?* He said, ‘ Let me make known to you this sixth day;
and then you shall give me this sacrificial provision of a thousand,
when ye are going to heaven.’” ‘Let it be so,” they answered. He
made them repeat these two hymns on the sixth day. They then
knew the sacrifice, and the heavenly world. Hence when any one
repeats these two hymns on the sixth day, it is with a view to a
knowledge of the sacrifice, and to the revelation of the heavenly world.
‘When they were going to the heavenly world, they said to him, ¢ This
thousand, o Brahman,* is thine.’” As he was collecting (the thousand)
aman in dark clothing rose up before him from the north, and said,
This is mine; what remains on the spot is mine.’ Nabhanedishtha
replied: ‘But they have given it to me.” (The man) rejoined: ‘It
belongs to (one of) us; let thy father be asked.” He went to his
father, who enquired: ‘Have they not given thee (the thousand), my
son?’ ‘They did give it to me,” he roplied, ‘but a man in dark
clothes rose up before me from the north, and took it from me, saying,
¢This is mine ; what remains on the spot is mine.”” His father said:
It is his; but he will give it to thee.’ Ile rcturned, and said (to the
man): ‘This is thine, reverend sir, so my father says.” (The man)
replied: ‘I will give it to thee, who hast spoken the truth.’ Where-
fore one who has this knowledge should speak only truth. That is a
hymn which bestows a thoussnd, that Nabhinedishtha hymn. A
thousand falls to his lot, he knows the hcavcnly world on the sixth
day—the man who knows this.”

Taittiriya Sanhitd, iii. 1, 9, 4. Manul pulrebhyo dayam vyabhajat |
sa Nabhanedishtham bralmacharryam vasantan nirabhajut | sa agackhat |
s0 "bravit ““ katha ma nirabhag” dti | “na toa nirabhaksham” ity
abravid “ Angirasal vme sutram dasate te swargam lokam na praja-
nanti | tebhyak <dum brakmanam braki | te sweargam lokan yanto ye
esham pasavas tams te dasyants” 560 | tad ebhyo’ bravit | fe suvargam

4 See RV, x. 62, 7.

4 The application of this title to Nibhanedishtha is to be remarked, as his father
Manu is recorded m the Puranic legends as ancestor of the solar vace of kings. Sco
the passage from the M. Bh. i, 8185 IF, quoted above, p. 126.

13
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lokam yanto ye esham pasavah dsams tan asmai adadul | tam pasubhis
charantam yajna-vastaw Rudrak agachhat | so’bravit ““mama var vme
pasaval” 40 | ¢ adur vai mohyam tman’’ ity abravit | ¢ ne var tasya te
bate” ity abravit | ¢ yad yajnavastaw Riyate mama var tad” dt7 | tas-
mad yajnavastu na abhyavetyam | so *bravit | “ yajne ma bhaja atha te
pasin na abhimamsye” iti | tasmai etam manthinah samsravam ajuhot |
tato vas tasye Rudro pasin na adbhyamanyeta | yatra etam eva wvidvan
manthinah samsravam juhots ne tatra Rudrah pasan abhimanyate |

¢ Manu divided his property among his sons. He disinherited his
son Nabhanedishtha who was living as a Brahmacharin. He came and
said, ¢ How hast thou disinherited me?’ ¢I have not disinherited
thee,” replied (his father); ¢these Angirases are celebrating a sacrifice;
they do not know the heavenly world; declare to them this Brah-
mana; and when they are going to heaven, they will give thee the
cattle they have.” He declared the Brahmana to them, and when they
were going to heaven they gave Lim the cattle they had. Rudra came
to him as he was on the place of sacrificc employed with the cattle and
said : ‘These are my cattle.” ¢But,” replied Nabhanedishtha, ¢they
have given them to me.” ¢They have not power to do so ;. that which
is left on the place of sacrifice is mine,” answered Rudra. “Hence the
place of sacrifice must not be approached. (Rudra further) said : ¢ Give
me a share in the sacrifice, and I shall not injure thy cattle.” He
offered him this libation of soma and flour. Then Rudra did not injure
his cattle. Whenever any one knows this libation of soma and flour
and offers it up, Rudra does not injure his cattle.’®

A passage, quoted above, p. 26 f., from the Taittiriya Sanhita, vi. 5,

5 The reader who knows German, and wishes to see an able discussion of the
question, whether the legend of Nibhanedishtha, as given in the Aitareya Brahmana,
has any real connection with the two hymns of the Rig-veda (x. 61 and 62) which
are referred to in it, and whether it contains any reminiscence, or symbolical repre-
sentation, of ancient historical events, may consult Prof. Roth’s paper on the subject,
in the 6th vol. of the Journal of the German Oriental Society, pp. 243 ff. The learned
writer settles both questions in the negative, maintaining that the legend is manu-
factured out of certain misinterpreted allusions in the hymns, with the view of assert-
ing the superiority of priestly knowledge to earthly power and worldly wealth, and
that there never existed either a Nabhanedishtha or a Manu. The object which I
have in view in the collection of these texts does mot require that I should express
any opinion on these points. I only seek to ascertain what were the traditions re-

ceived by the most ancient Indian writers themselves regarding the origin of their
race, and not what was the historical value of those traditions.
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6, 1 ff., may perhaps also be considered as affirming the descent of men
from Manu when it declares them to be the offspring of Vivasvat;
since the latter is regarded as the father of Manu.

In the Chhéndogya Upanishad, iii. 11, 4 (p. 178 of Biblictheca In-
dica, vol. iii.) the following reference to Manu occurs :

Tad ha etad Brakma Prajapataye Prajapatir Manave Manuh praja-
bhyak | tad ha etad Uddalakaya Arunaye putraya jyeshthaye pita brah-
ma provache |

¢ This (doctrine) Brahmé declared to Prajapati, Prajapati to Manu,
Manu to (his) offspring. This sacred truth was declared to his eldest
son Uddalaka Aruni by his father.”

The first half of this passage is repeated in viii. 15, 1, of the same
work (p. 625).

In his commentary on the former of the two passages, Sankara
Acharyya gives this explanation :

Brakma Hiranyagarbho Virdje Prajapataye wodcha | so ’pi Manave |
Manneyr Ilshvoakv-adidhyal prajabhyak provicha |

¢ Brahma Hiranyagarbha declared it to the Prajapati Virdj; he to
Manu ; and Manu declared it to his descendants Ikshviku and the rest.”’

In his note on the second passage, viii. 15, 1, he varies somewhat in
his explanation of the personages by whom the doctrine was trans-
mitted :

Brakma Hirapyagarbhah Paramesvaro va tad-dvarena Prajapetaye
KaSyapaya woacha | asav api Manave sva-putraye | Manuk projabhyak |

¢ Brahma Hiranyagarbha, or the supreme Lord (Paramegvara) through
his instrumentality, declared it to the Prajapati Kagyapa; he to his son
Manu; Manu to his descendants.”

In these two passages of the Chhindogya Upanishad Brahma is dis-
tinguished from Prajapati, and Prajapati from Manu, who again is said
to have handed down the doctrine, not to any one person in particular,
but “to the offspring,” or ‘‘descendants” ( prajabhyak), apparently
his own descendants. This Upanishad therefore seems to coincide in
the doctrine of the hymns, and of the Satapatha Brihmana, that Manu
was the progenitor of mankind. The Commentator, it will have been
noticed, in one place delares that Prajapati is identifiable with Viraj,
and again that Kadyapa is to be understood under that appellation.®
Virdj and Kadyapa are not, however, generally regarded as the same.
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Nor is Kadyapa commonly considered to be Manu’s father. In the
passages from the Ramayana, ii. 110, and Mahabharata, quoted above,
pp. 115 and 126, Kadyapa is said to be the father of Vivasvat, and he
again of Manu.

However this may be, as Manu is said to have handed down the
sacred tradifion to his descendants, we must suppose that those descend-
ants included the whole of the progenitors of the Aryan Indians who
were worthy of being made the depositaries of such a tradition; and
must therefore conclude that the Chhandogya Upanishad agrees with
the passage quoted above, p. 126, from the Mahabharata, in recognizing
Manu as the progenitor of the Brahmans, as well as the other castes.

Secr. IIL.—Extracts from the Mahabharata regarding Manu.

I have already adduced in the preceding chapter, page 126, an im-
portant passage of the Mahabharata, Adiparvan verses 3128 ff., in which
Manu Vaivasvata is expressly declared to have been the progenitor of
mankind including the four castes. A legend of the deluge, correspond-
ing to the one which has been adduced from the Satapatha Brahmana,
in the last seetion, is also to be found in the Vana-parvan of the Maha-
bharata, and although it does not represent Manu as the parent from
whom the human race was reproduced, but as the creator by whom the
world was renewed, after the flood, I shall extract the entire text.
Its style of narration is tedious, when compared with the quaint bre-
vity of the Brahmana; but I shall condense it as much as possible in
the translation. It begins thus, verse 12747 :

Markandeya woacha | Vivasvatah suto rajan maharshih suprdtapavan |
babhiva nara-$ardule Praojapati-sama-dywtth | ojasd tejwsa lakshmya
tapasa cha viseshatah | atichakrama pitaram Manuh svai cha pitamaham |
wrddiva-balur visalayam Badaryam sw neradlipah | eka-pada-sthitas
tiram chachara sumahat tapak | 12750, Avak-Siras tatha chaps netrair
ansmishair dridham | so *tapyata tapo ghoram varshanam ayutan tadd |
tam kaddachit tapasyantom ardrachivam jata-dharam | Chiripi-tiram
agamya matsyo vachanam abravit |  bhagavan kshudra-matsyo *sms bala-
vadbhyo bhayam mama | matsyebhyo Ii tato mam tvam tratum arhass su-
vrata | durbalam balavanto ki matsyam matsya viseshatah | asvadants sada

® writtir vikita nah sanatant | tasmad bhayaughad mahato majjantam mai
viseshatah | tratum arhasi karttasme krite protikyitam tava” | 12755.
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Sa matsya-vachanain Srutva kripaya ’bhipariplutak | Manur Vavwasvato
‘grifedat tam matsyaim paming svayam | udakantaem upaniye matsyam.
Vaivasvato Manuh | alinjire prakshipat tam chandraméu - sadyisa-
prable | sa tatra vavridhe rajan matsyoh params- satkritak | pu-
" travat svikarot tasmai Manur bhavam viseshatah | atha kalena mahala
sa matsyah sumahan abhat | alingire yotha chaiva nasew samabhaval
Kila | atha matsyo Manum drishtva punar evabhyabhashata | “ bha-
gavan sadhu me’ dyanyat sthanam sampratipadaye™ | 12760. Uddhri-
tyalingirat tasmat tatah sa bhagavan Munub | tam matsyam anayad
vapim mahatin sa Manus tada | tatra tam prakshipack chapi Manuh
para-puranjaya | athavarddhata matsyah sa punar varsha-gandn ba-
kan | dvi-yojanayata vapt vistrita chapi yojanam | tasyam nasaw soma-
bhavat matsyo rajiva-lochanak | vicheshtitum cha Kaunteya matsyo va-
pyam visampate | Manum maisyas tato drishiva punar evabhyabhashata |
“naya mam bhagavan sadho samudra-mahishim priyam | Gangam tatra
nivatsyams yatha va tata manyase | 12765. NideSe ki maya tubhyain
sthatavyam anaswyata | eriddhir ki parama prapta tvat-krite i maya
'nagha’ | evam ukto Manur matsyam anayad bhagavan vadi | nadim
Gangam tatra chainam svayam prakshipad achyutah | sa tatra vavyidhe
matsyah kanchit kalam arindama | tatah punar Manwn drishtva mat-
syo vachanam abravit | “Gangayam na ki $aknoms brihatrach cheshtitum
prabho | samudram naya mam asu praside bhagavann ” 45 | uddhritya
Ganga-salilat tato matsyam Manuwh svayam | samudram anayat partha
tatra chainam avasrijat | 12770. Sumahan api matsyas tw sa Manor
nayatas tadd | asid yatheshta-haryyaécha sparsa-gandha-sukhascha vas |
yada samudre prakshiptal sa matsyo Manund tadd | tata enam idum
vakyam smayamana wabravit | ¢ bhagavan ki krit@ raksha traya sarca
viSeshabah | prapta-kalam tu yat karyyeh tvaya tach chhriyaiim
mama | achirad bhagavan bhawnam idam sthavara-jangamam | sarvam
ewa mehdbhiga pralayain vai gamishyati | samprakshalana-kalo *yam
lokanam samupasthitak | tasmat tvam bodhayamy adya yat te litam
anuttamam | trasanam sthavaranam cha yach chengam yack eha nen-
gati | ftasye sarvasya sampraptal kalak parama-dirunal | naus cha
karayitavya te dridha yukta-vataraka | tatra saptarshibhih sarddham
aruhetha mahamune | vijani chaiva sarvans yathoktant dvijaih pura |
tasyam darohayer ndavi susanguptani bhagasak | maw-stha$ cha manm
pratikshethas tato muni-jana-priya | agemishyamy eham $ringi vine-
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yas tena tapasa | evam etat tvayd karyam aprishto’si vrajamy aham |
ta na $akya mahatyo vai apas tarttum maya ving | 12780. Nabhi-
$ankyam idam chapti vachanam me tvaya vibho” | ‘‘ evam karishye”
iti tam sa matsyam pratyabhashata | jagmatus cha yathakamam anu-
Jnapya parasparam | tato Manur mahardja yathoktam matsyakena ha | '
vijany adaya sarvani sagaram pupluve tada | naukayd Subhaya vira
mahorminam arindema | chintayamasa cha Manus tom matsyam pri-
thivipate | s& cha tach-chintitam jnatva matsyak parapuranjaye | Sringt
tatrajagamasu teda Bharata-sattama | teh drishtva manype-vyaghre
Munur matsyan jalarnave | 12785. Stinginam tafh yathokiena ripend-
drim twochhritam | vatarekamayam pasem athe matsyasya murdhant |
Munur manyja-$ardula tasmin $ringe nyaveayat | saimyatas tona pasena
matsyah para-puranjaye | vegens mahatda ndvam prakarshal levanam-
bhasi | sa cha tadms tarayan nava samudram manujesvara | nrityamanam
svormibhir garjamanam twambhasa | kshobhyamand mehdvatark sa naws
tasmin mahodadhaw | ghirnate chapaleva stri mattda pora-puranjaye |
natva bhamir na cha disak pradiso va chakasire | 12790. Sarvam dm-
bhasam evasit kham dyaus cha narapungave | evambhite tadd loke sankule
DBharatarshabha | adyisyante saptorshayal Manur matsyas tathatva che |
evam bakin varsha-ganan tam navam so'tha matsyakakh | chakarshatandrito
rajan tasmon salila-sanchaye | tato Himavatah Sringah yat param Bharatar-
shabha | tatrakarshat tato navak sa matsyah Kurunandana | athabrovit
tada matsyas tan rishin prakasan Sanaih | ¢ asmin Himavatah Sringe navain
badhwita machiram”' | sa baddha totra tass tarnam rishiblir Bharatarsha-
bha | 12795. Naur matsyasya vachah $rutva Sringe Himavatas tadd | tach
cha Naubandhanam nama Sringam Himavatah param | khyatam adyaps
Kuunteya tad viddhi Bharatarshabha | athabravid anismishas tan rishin
sa hitas tadda | ° ahaom Prajapatir Brakma yat-param nadhigamyate |
matsya-rapena yayod cha mayd 'smad mokshita bhayat | Manund cha
projak sarval sa-devasura-manushak | srashtavyalk sarva-lokas cha yach
chengait, yach cha nengats | tapasa chapt twrena pratibha ’sya bhavish-
yaty | mat-prasadat praja-sarge na cha mohai gamishyats” | 12800. Ity
uktva vachanam matsyah kshanenadarsanaim gateh | srashiu-kamak prajas
chaps Manwr Vavvasvatak svayam | pramidho *bhiit praja-sarge tapas tepe
mahat tatoh | tapasa mehata yukiak so 'tha srashtum prachakrame | sar-
vah praja Manub sakshad yathavad Bharatarshabha | ity etad matsyakam
ndma puranam parikirttiam |
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¢12747. Markandeya said: There was a great rishi Manu, son of
Vivasvat, majestic, in lustre equal to Prajapati. In energy, fiery
vigour, prosperity, and austere fervour he surpassed both his father
and his grandfather. Standing with uplifted arm, on one foot, on the
spacious Badari, he practised intense austere fervour. 12750. This
direful exercise he performed, with his head downwards,™ and with
unwinking eyes, for 10,000 years. Once, when, clad in dripping rags,
with matted hair, he was so engaged, a fish came to him on the banks
of the Chirini, and spake: ‘Lord, I am a small fish; I dread the
stronger ones, and from them you must save me. For the stronger
fish devour the weaker; this has been immemorially ordained as our
means of subsistence. Deliver me from this flood of apprehension in
which I am sinking, and I will requite the deed.” 12755. Hearing
this, Manu, filled with compassion, took the fish in his hand, and
bringing him to the water threw him into a jar bright as a moon-
beam. In it the fish, being excellently tended, grew; for Manu
treated him like a son. After a long time he became very large, and
could not be contained in the jar. Then, secing Manu, he said again :
¢In order that I may thrive, remove me clsewhere.” 12760. Manu
then took him out of the jar, brought him to a large pond, and threw
him in. There he continued to grow for very many years. Although
the pond was two yojanas long, and one yojana broad, the lotus-eyed
fish found in it no room to move; and again said to Manu: ‘Take me
to Gangd, the dear queen of the ocean-monarch; in her I shall dwell;
or do as thou.thinkest best, (12765) for I must contentedly submit to
thy authority, as through thee I have exceedingly incrcased.” Manu
accordingly took the fish and threw him into the river Gangd. There
he waxed for some time, when he again said to Manu: ‘From my
great bulk I cannot move in the Gangh; be gracious and rcmove me
quickly to the occan.” Manu took him out of the Gangd ; and cast him
into the sca. 12770. Although so huge, the fish was easily borne, and
pleasant to touch and smell, as Manu carried him. "When he had been
thrown into the ocean he said to Manu : ¢Great lord, thou hast in every
way preserved me: now hear from me what thou must do when the

8t He could not have stood on one foot and with his head downwards (if this means

standing on his head) at one and the same time. The text may moean that these atti-
tudes were successively adopted.
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time arrives. Soon shall all these terrestrial objects, both fixed and
moving, be dissolved. The time for the purification of the worlds has
now arrived. I therefore inform thee what is for thy greatest good.
12775. The period dreadful for the universe, moving and fixed, has
come. Make for thyself a strong ship, with a cable attached ; embark
in it with the seven rishis, and stow in it, carefully preserved and as-
sorted, all the seeds which have been described of old by Brahmans.®
‘When embarked in the ship, look out for me : I shall come recognizable
by my horn. So shalt thou do; I greet thee and depart. These great
waters cannot be crossed over without me. 12780. Distrust not my
word.” Manu replied, ‘I shall do as thou hast said.” After taking
mutual leave they departed each on his own way. Manu then, as en-
joined, taking with him the seeds, floated on the billowy ocean in the
beautiful ship. He then thought on the fish, which, knowing his de-
sire, arrived with all speed, distinguished by a horn. 'When Manu saw
the horned leviathan, lofty as a mountain, he fastened the ship’s cable
to the horn. Being thus attached, the fish dragged the ship with great
rapidity, transporting it across the briny ocean which seemed to dance
with its waves and thunder with its waters. Tossed by the tempests,
the ship whirled like a reeling and intoxicated woman. Neither the earth,
nor the quarters of the world appeared ; (12790) there was nothing but
water, air, and sky. In the world thus confounded, the seven rishis,
Manu, and the fish were beheld. So, for very many years, the fish,
unwearied, drew the ship over the waters; and brought it at length to
the highest peak of Himavat. He then, smiling gently, said to the
rishis, ¢ Bind the ship without delay to this peak.” They did so accord-
ingly. 12795. And that highest peak of Himavat is still known by
the name of Naubandhana (¢ the Binding of the Ship’). The friendly
fish (or god, amimisha) then said to the rishis, ‘I am the Prajapati
Brahma, than whom nothing higher can be reached. In the form of a
fish T have delivered you from this great danger. Manu shall create
all living beings, gods, asuras, MEN, with all worlds, and all things
moving and fixed. By my favour and through severe austere fervour,
be shall attain perfect insight into his creative work, and shall not be-

2 The S'atapatha Brahmana is silent as to these seeds, as well as to the seven
nshis ; but it is possible that the reference here made to them may have been bor-
rowed from some other ancient source.
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come bewildered.” 12800. Having thus spoken, the fish in an instant
disappearcd. Manu, desirous to call creatures into existence and be-
wildered in his work, performed a great act of austere fervour; and
then began visibly to ercate all living beings. This which I have
narrated is known as the Matsyaka Purdna (or ¢ Legend of the Fish .

It will be observed that towards the close of this narrative it is stated
that Manu (not Brahma himself ) was the creator of Men, as well of
gods and asuras; and that no reference is made to the formation of
separate castes.

The commentators scem disinclined to take this legend in its literal
sense. We shall sce below what reason the scholiast on the Bhagavata
Purina assigns for this proccdure. The following are some of the
remarks of the Commentator Nilakantha on the above passage of the
Mahabharata :

 Manoh” manute ty ablimanatmako *hankaro Manul | viSeshena
vaste achhadayati chit-prakasam it viveka-jnanam tad-van vivasvan ma-
yavt varak  mayinam tu mahesvaram” it Sruteh | tasya Vaivasvatasya
charitam sancharanam | *“ avidya-nase saty avidyako’hankarah katham
sancharati | naki tantu-dahe patas tishthati” ity akshepak | . . . . atra
para-brakmana eva ripantaram matsyakhyo jivak | so’hankarena Manuna
uttarottara-Sreshtheshu alingiradi-rapeshu sthila-deheshu tapo-balad ni-
patyate | sa cha samudrakhye vairaje dehe nipdtitas cha kalpante avidya-
nada-rape saty api dadhe- (dagdha ?) -pata-nydayena anuvarttamanam
ohankaram. saptarshi-sanjnakaih pranadibhik vija-sangnail prarabdha-
Larmabhis cha sahitaim charama-deha-navy aradhamn vasand-varatrayd jiva-
matsyena prolaya-kale 'py ahyamanam meru-$ringa same ’chale bhavato
(Himavad-?) rape sadvasanaya labdhaspadam vilinam anulakshya jwwa-
matsyo 'darsanam praptal | ati-viline hy ahankare jivatvam nasyati |
sa punay nirasta-iva-bhavo 'hankaro brahma-ripalam apanno yatha
purvam vasunayd jagat srijati | nashte ’py avidyakhye karane swisira-
bhana-lakshanam karyam chakra-bhramam tva kanchit kalom anwvart-
tate ity adhyaya-tatparyam | akshararthas tv ibyadi |

¢¢Manu,” that which imagines, denotes the comsciousness of sclf
(ahankara), consisting in the idea that objects refor to one’s self (abhi-
mana).® ¢ Vivasvat’ is he who possesses the discriminating know-
ledge that (such and such a thing) obscures the light of the mind, ¢.c. )

58 See Colebrooke’s Mise. Essays, vol. i, 212.
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he is the Illuder, I¢vara, for the Veda™ speaks of ¢ Mahe$vara the
Mluder.”’ It is the “history,” the action, of this son of Vivasvat, that
is related. It is objected, ‘how can Ahankara, which arises from
ignorance, operate when ignorance is destroyed ?’ for when the threads
are burnt the cloth no longer remains’ . . . . Here the embodied soul,
called in this passage a ¢Fish,’ is only another form of the supreme
Brahma. This ‘Fish’ is thrown by ‘Manu,’ who is Ahankara, through
the power of austere fervour, into gross bodies, here represented by ‘a
jar, ‘a pond,’ etc., which gradually rise in excellence. Being at last
cast into the body of Virgj, called ‘the ocean,’” although ¢the close of
the Kalpa’ means the destruction of ignorance, still the embodied soul
denoted by the ¢ Fish,” contemplating Ahankara still remaining like the
ashes of burnt cloth, then entering, along with the breath and other
vital airs named ‘the seven rishis,” and the works of a former birth
designated as ‘seeds,” into the ship which signifies its last body, and
then borne along even in the period of dissolution by the embodied
soul itself symbolized as a ‘Fish,” by means of the ‘rope’ of the re-
maining consciousness of past perceptions (¢dsand), obtaining at length
through a consciousness of former perceptions, which were pure (sad-
vasand), a resting-place on a mountain like the peak of Meru, repre-
sented by the Himavat (?), and finally dissolved ;—the embodied soul
under the figure of a ‘ Fish’ having contemplated all this,—vanishes.
For when Ahankara has become entirely dissolved, the state of the
embodied soul ceases. Then Ahankara, after the state of the embodied
soul has been dispelled, obtains the condition of Brahma; but by its
consciousness of past perceptions creates the world as before. Even
when the cause called ignorance has been destroyed, the effect in the
shape of the semblance of the world continues for some time, like the
revolution of a wheel. Such is signification of the section.”
According to this allegorial interpretation ¢ Vivasvat,” father of
Manu, represents Iévara, the Illuder. ¢ Manu” is Ahankéra, or self-
consciousness. The ¢“Fish” is the embodied soul, which fancies itself
to be, but is not, distinet from the Supreme spirit. Ahankara, denoted
by ‘Manu,” places the embodied soul, symbolized by the ¢ Fish,” in a
variety of bodies gradually increasing in excellence, which are signified

5 The words are taken from one of the Upanishads, to which, at the time of cor-
recting this sheet, I am unable to give the necessary reference.
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by the “jar,” “pond,” ‘Gangs,” and “ocean.” Although the end
of the Kalpa means the removal of ignorance, still Ahankara continues
for a time ; and along with the ¢“seven rishis,” who stand for the vital
airs, and the ¢ seeds,” which are former works, embarks on the ¢ ship,”
which is its last body, and is drawn over the ocean by the embodied
soul by means of a ““rope,” which signifies the consciousness of former
perceptions. Ahankara at length finds a resting-place, denoted by
Mount Himavat; and when it has been destroyed, the cmbodied soul
vanishes. Ahankara, however, passes into the form of Brahma, and,
through the operation of the cause explained by the Commentator,
creates the world anew.

It is scarcely neccssary to remark that the narrator of the legend
himself appears to have had no idea of making it the vchicle of any
Vedantic allegory such as is here propounded.

The following is another version of the same legend from the Matsya
Purina:

1. 12.% Pura raja Manur nama chiraavan vipulam tapak | putre rdj-
yam samaropya kshamavan Ravi-nandanak | 18. Malayasyaika-dese tu
sarvatmdguna-samyutal | sama-dubkha-suklko virah praptavan yogam
wtbtamam | 14. Vachanamn ™ varadu$ chasya varshayula-$ute gate | ¢ va-
ram vrinishva” provacha pritatma Kemalasanak | 15. Evam ukto "bra-
vid raja prapamya sa Pitamaham | ¢ ekam evaham tehhams tvatto varam
anuttamam | 16. Bhita-gramasya sarvasya sthavarasya charasya cha |
bhaveyam rakshanayalam pralaye samupasthite” | 17. “Bvam astv ” wbi
visvatma tatrawantaradhiyate | pushpa-vrishies cha mahats khat papata
surarpita | 18. Kadackid asrame tasya kurvatah pitri-tarpazam | pa-
pata panyor upart Saphart jala-samywia | 19. Drishiva tach-chhaphari-
rapa sa dayalur malipatih | rakshanayakarod yutnam sa tasmin ka.
rakodare | 20. Ahordatrena chaikena shodadangula-vistritak | so’bhavad
matsya-ripena ¢ pahi pakiti ” chabravit | 21. Su tam adaya manike pra-
kshipaj jala-charinam | tatraps chatkaratrena hasta-trayam avarddhata |
22. Punah praharttanidens Sahasrakiranatmajom | sa matsyal © paki
pakits” “twam aham Saranah gatah” | 28. Tatah sa kipe tam mat-
syam prahinod Ravi-nandanal | yada na mats tabrapi kipe matsyak

5% This passage is extracted in Professor Aufrecht’s Catalogue of the Bodlcian o
Sanskrit MSS. p. 347.

8 The Taylor MS. reads babhiva, instead of vachanam.
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sarovare | 24. Kshiptah sa prithutdm dgat punar yojana-sammitam |
tatrapy aha punar dineh ‘“paki paki nripottama™ | 25. Tutal sa
Manuna kshipto Gangayam apy avarddhate | yada teda swmudre tgm
prakshipad medinipatih | 26. Yada samudram alhilam vyapydaseu
‘samavasﬂn'talt | tada prahe Manur bRitah ko ’pi tvam asuretaral |
27. Athava Vasudevas tvam anya drik katham bhavet | yojondyuta-
vimdatya kasya tulyam bhaved vapuh | 28. Jnatas tvam matsya-ri-
pena mam khedmyasi KeSava | Hrishikeda jagonnatha jagad - dhama
namo *stu te” | 29. Evam uktah sa bhagavan matsya-rapt Jandardanak |
“sadhu sadhv® it chovicha “ samyag jnatam tvaya 'nagha | 30. Achire-
naiva kalena medini medinipate | bhavishyati jale magna sa-$aila-vana-
kanand | 31. Nour tyam sarva-devanam nikayena vinirmita | maha-fiva-
nikayasya rakshanartham makipate | 32. Svedandajodbhija jiwa ye cha
Jwa jerayuak | asyam nidhaya sarvams tan anarthat™ pahi suvrate |
33. Yuganta-vatabhikata yada chalati nawr nripa | Sringe ’smin mama
rajendra tademan samyamishyasi | 34. Tato layante sarvasya sthavarasya
charasya cha | prajapates tvam bhavita jagatah prithivi-pate | 85. Evam
krite maharaja®™ sarvajno dhritiman rishih | manvantoradhipa$ chapi
deva-pagyo bhavishyast | 86. Adhyaya ii. Sute wwacha | 1. Evam ukio
Manus tena paprachhasura-sadanam | varshair kiyadbhir bhagavan bhavish-
yaty antara-kshayalh | 2. Sattvans cha katham natha rakshishye Madhu-
sudana | toaya saha punar yogak katham va bhavita mama | 8. Sri-matsya
uvdcha | adya-prabhrity anavrishtir bhavishyati mahitale | yaved varsha-
Satam sagram durbhilishaim norakavaeham | 4. Tato'lpa-sativa-kshayada
rasmayah sapta darunah | sapta-sapter bhavishyanti prataptangara-var-
shinah | 5. Aurvanalo’pi vikritim gamishyati yuga-kshaye | vishagnis
chapi patalat senkarshana-mukha-clywiah | 6. Bhavasyapt lalatotthas
tritiya-nayananalah | jagad dagdham tatha kshobham gamishyati maha-
mate | 7. Evam dogdha mahi sarva yadd syad bhasma-sannibha® | akasam
ushmand taplam bhavishyati parantapa | 8. Tatah so-deva-nakshatraf
jagad yasyats sankshayamn | soimvartto bhimanadas cha dropas chando® ba-
lahakal | 9. Vidyutpatakak Sonambuly saptaite laya-varidal | agni-pra-
sveda-samblatah plaveyishyants medinim | 10. Samudyral kshobham agatya

57 Instead of anarthat the Taylor MS. reads andthan.
5 The Taylor MS. reads here evain krita-yugasyadau.
8 Kurma-sannibha | Taylor MS.

60 The Taylor and Gaikowar MSB. have chandro.
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chaskatvena vyavasthitah | etad ekarnavam sarvam karishyants jagat-tra-
yam | 11. Divyam navam® smam grihya sarva-vijans sarvasal | aropya
rajjoa yogens mat-prayukiena suworate | 12. Sadyamys navam mach-
chhyringe mat-prabhavabhirakshitah | ekah sthasyasi deveshu dagdheshy api
parantapa | 13. Soma-stryav aham Brakma chatur-loka-samanvital |
Narmada cha nadi punya Markendeyo mahan rishih | 14. Bhavo vedah
purdapaim cha vidyabhil sarvato vritam | tveya sarddham idam sarvam
sthasyaty ontora-sankshaye | 15. Evam ekarnave jate Chalshushantara-
sankshaye | vedan pravartiayishyams tvat-sargadeu mahipate | 16. Sute
wvdcha | Loam ulktvd sa bhagavams tatraivantaradhiyate | Manwr apy
asthito yogam Vasudeva-prasadajum | 17. Athadbhach cha tatha-bhatah
samplavah purva-sachitah | kale yathokte sanjate Vasudeva-mukhodyate |
18. Stringt pradurbabhwvathe matsya-rapt Janardanak | Ananto rajju-
rapona Manoh parsvam upagamat | 19. Bhuta-sangan samakrishya yoge-
naropya dharmavit | blhwjanga-rajjoa matsyasya Sringe navam ayojayat |
20. Uparyy upasthitas tasyalh pranipatye Janardanem | abhata-samplave
tasminn atite yoga-$ayina | 21. DPrishtena Munund prokiem purapam
matsyaraping | tad ddanim provakshyamd §pinudhoam rishi-sattamal |
¢12. Formerly a heroic king called Manu, the paticnt son of the
Sun, cndowed with all good qualitics, indifferent to pain and pleasure,
after investing his son with the royal authority, practised intense aus-
tere fervour, (13) in a certain region of Malaya (Malabar), and attained
to transcendent union with the Deity (yoge). 14, When a million
years had clapsed, Brahma became pleased and disposed to bestow a
boon, which he desired Manu to choose. 15. Bowing before the father
of the world the monarch said, ‘I desire of thee this one incomparable
boon, that when the dissolution of the universe arvives I may have power
to prescrve all existing things, whether moving or stationary.” 17.
8o be it,” said the Soul of all things, and vanished on the spot; when a
great shower of flowers, thrown down by the gods, fell from the sky.
18. Once as, in his hermitage, Manu offered the oblation to the Muncs,
there [fell, upon his hands, along with some water, a Supharl fish (a
carp), (19) which the kind-hearted king pereciving, strove to prescrve
in his water-jar.  20. In onc day and night the fish grew to the size
of sixicen fingers, and eried, ‘ preserve me, preserve me.”  21. Manu
then tool and threw him into a large pitcher, where in one night he

o The Taylor MS. reads veda~navwm, “ the ship of the Vedas.”
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increased three cubits, (22) and again cried, with the voice of one dis-
tressed, to the son of Vivasvat, ‘preserve me, preserve me, I have
sought refuge with thee” 23. Manu next put him into a well, and
when he could not be contained even in that, (24) he was thrown into
a lake, where he attained to the size of a yojana; but still cried in
humble tones, ‘ preserve me, preserve me.’ 25. When, after being flung
into the Gangd he increased there also, the king threw him into the
ocean. 26. When he filled the entire ocean, Manu said, in terror,
¢ Thou art some god, (27) or thou art Vasudeva; how can any one else
be like this? Whose body could equal 200,000 yojanas? 28. Thou
art recognised under this form of a fish, and thou tormentest me, Ke-
fava; reverence be to thee, Hrishikesa, lord of the world, abode of the
universe!” 29. Thus addressed, the divine Janardana, in the form of a
fish, replied: ¢Thou hast well spoken, and hast rightly known me.
30. In a short time the earth with its mountains, groves, and forests,
shall be submerged in the waters. 81. This ship has been constructed
by the company of all the gods ® for the preservation of the vast host
of living creatures. 32. Embarking in it all living creatures, both
those engendered from moisture and from eggs, as well as the vivi-
parous, and plants, preserve them from calamity. 83. When driven by
the blasts at the end of the yuga, the ship is swept along, thou shalt
bind it to thishorn of mine. 84. Then at the close of the dissolution thou
shalt be the Prajapati (lord of creatures) of this world, fixed and moving.
35. When this shall have been done,® thou, the omniscient, patient rishi,
and lord of the Manvantara, shalt be an object of worship to the gods.”
2nd Adhyaya: 1. Siita said: Being thus addressed, Manu asked the
slayer of the Asura, ‘In how many years shall the (existing) Manvan-
tara come to an end? 2. And how shall I preserve the living crea-
tures? or how shall T meet again with thee?” The fish answered:
¢From this day forward a drought shall visit the earth for a hundred
years and more, with a tormenting famine. 4. Then the seven dircful
rays of the sop, of little power, destructive, shall rain burning char-
coal. 5. At the close of the yuga the submarine fire shall burst forth,

¢ The reading of the Taylor MS. here is partially erased; but it may have been
sarva-veddnam, “ of all the Vedas” Compare the various reading in verse 11 of
_the next adhydya.
8 According to the reading of the Taylor MS. we should have to substitute the
words, “ Thus at the beginning of the Krita age, thou” ete.
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while the poisonous flame issuing from the mouth of Sankarshana (shall
blaze) from Patéla, and the fire from Mahadeva’s third eye shall issue
from his forehead. Thus kindled the world shall become confounded.
7. When, consumed in this manner, the earth shall become like ashes,
the wther too shall be scorched with heat. 8. Then the world, together
with the gods and planets, shall be destroyed. The seven clouds of
the period of dissolution, called Samvartta, Bhimanida, Drona, Chanda,
Baldhaka, (9) Vidyutpataka, and Sonadmbu, produced from the steam
of the fire, shall inundate the earth. 10. The seas agitated, and joined
together, shall reduce these entire three worlds to one ocean. 11. Taking
this celestial ship, embarking on it all the seeds, and through contem-
plation fixed on me fastening it by a rope (12) to my horn, thou alone
shalt remain, protected by my power, when even the gods are burnt up.
13. The sun and moon, I Brahmi with the four worlds, the holy river
Narmada, the great rishi Markandeya, (14) Mahadeva, the Vedas, the
Purdna with the sciences,—these shall remain with thee at the close of
the Manvantara. 15. The world having thus become one ocean at the
end of the Chakshusha manvantara, I shall give currency to the Vedas
at the commencement of thy creation.” 16. Suta continucd: Ilaving
thus spoken, the divine Being vanished on the spot; while Manu fell
into a state of contemplation (yoga) induced by the favour of Visudeva.
17. When the time announced by Visudeva had arrived, the predicted
deluge took place in that very manner. Then Janirdana appeared in
the form of a horned fish; (the serpent) Ananta came to Manu in the
shape of a rope. 19. Then he who was skilled in duty (d.c. Manu)
drew towards himsclf all creatures by contemplation (yoga) and stowed
them in the ship, which he then attached to the fish’s horn by the
serpent-rope, (20) as he stood upon the ship, and after he had made
obcisance to Jandrdana. 21. 1 shall now declare the Puriina which,
in answer to an enquiry from Manu, was uttered by the deity in the
form of the fish, as he lay in a sleep of contemplation till the end of the
universal inundation : Listen.”” The Matsya Purdna gives us no further
information here about the progress and resulls of the deluge; and this
narrative does not appear to be ever afterwards resumed.

6t In the opinion of this writer, therefore, the Narmadd (Nerbudda) must have,
been a holier stream than the Gangd: otherwise we should have expected him to
select the latter as the river to be preserved at the dissolution.



The Bhagavata P. viii. 24, 7, gives the same story with variations
as follows :

Asid atita-kalpante brakmo naimittiko layak | samudropaplutas tatra
loka bhir-adayo nripa | 8. Kalenagata-nidrasys Dhatul $isayishor balt |
mukhato nissritan vedan Hayagrivo *ntike *harat | 9. Jnatvd tad dana-
vendrasya Hayagrivasya cheshittam | dadhara Saphari-rapam bhagavan
Harir 1varal | 10. Tatra raja-rishih kaschid namna Satyavrato mahan |
Narayana-paro "tapyat tapak so salilasanal | 11. Yo ’sav asmin mahd-
kalpe tanayah sa Vivasvatalh | Sraddhadeva tti khyato manutve Harind
‘rpstal | 12. Ekadha Kritamalayam kurvato jala-tarpanam | tasyanjaly-
udale kachich chhaphary eka *bhyapedyata | 13. Satyavrato *njali-gatam
saha toyena Bharata | wisasorja nadi-toye Sapharwm Dravidesvaral | tom
aha satikarunam mahakarunikan nripam | yadobhyo jnati-ghatidbhyo
dinam man dinavatsala | kathaw visrijase rajan dhitam asmin sartj-jale |
e oo .. 32. Saptame’dyatanad wrddhvam ahany etad arindama | ne-
mankshyaty apyayambhodhay trailokyam bhur-bhwvadikam | 38. Trilok-
yam layamanayam semvarttambhasi val tada | upasthasyati nawh kachid
vidala tvam mayerita | 34. Tvam tavad oshadlih sarva vijany wucheha-
vachani cha | saptarshidblih parivritak sarva-sattvopavrimhitah | 45.
' Arulya vrihatif naven vicharishyasy avitlaval | ekarmave niraloke
riskinam eve varchasa | 36. Dodhiyamanam tam navain semirena bali-
yosa | upasthitasya me Sringe nibadknihi mahahina | 37. Aham tvam
rishibhih sakam sahonavam udanvats | vikarshan vicharishyami yavad
Brahmt nisa pradho | . . . . 41. Tatah samudral wdvelah sarvateh
plavayan makim | vardhomano mahameghair varshadbhil samadyiSyata |
42. Dhyayan bhagavad-adesan dadyise navam agotam | tam arwroha
viprendravr adayaushadhi-virudhal | 43. Tam dchur munayah prita
rajan dhyayasva Kedavam | sa vai nah sankatad asmad avita Sam vidha-
syate | 44. So’nudhydtas tato rajna pradurasid maharnave | eha-Sringa-
dharo matsyo haimo niyuta-yojanak | 45. Mbadhya navam tach-chhyinge
yathokto Harina purda | varatrendhind tushtas tushiava Madhusudanam |

oo 54 Ity ukiavantaim nripatim bhagavan Adipurushal | matsya-
rupi mahambhodhaw viharams tativam abravit | 55. Purdna-saihitam
divyain Sankhya- Yoga-kriyavatim | Satyavratasys rajarsher atma-guh-
yam aseshatak | 56. ASraushid rishibhil sakam atma-tattvam asain-
Sayam | navy asino bhagavata prokiam bralma sandtanam | 57. Atite-
pralayapaye utthitaye sa Vedhase | hatvasurai. Hayagrivam vedan prat-
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yaharad Harik | 58. Sa tu Satyavrato rajé jnana-vindana-samyutak |
Vishnoh prasadat kalpe *smin asid Vaiwasvato Manub |

7. At the close of the past Kalpa there occurred an occasional
dissolution of the universe arising from Brahm3a’s nocturnal repose; in
which the Bhiirloka and other worlds were submerged in the ocean.
8. When the creator, desirous of rest, had under the influence of time
been overcome by sleep, the strong Hayagriva coming near, carried off
the Vedas which had issued from his mouth. 9. Discovering this deed
of the prince of the Danavas, the divine Hari, the Lord, took the form
of a Saphari fish. 10. At that time a certain great royal rishi, called
Satyavrata, who was devoted to Narayana, practised austere fervour,
subsisting on water. 11. He was the same who in the present great
Kalpa is the son of Visvasvat, called Sraddhadeva,® and was appointed
by Hari to the office of Manu. 12. Once, as in the river Xritamala he
was offering the oblation of water to the Pitris, a Saphari fish came
into the water in the hollow of his hands. 13. The lord of Dravida,
Satyavrata, cast the fish in his hands with the water into the river.
14. The fish very piteously cried to the merciful king, ¢ Why dost thou
abandon me poor and terrified to the monsters who destroy their kindred
in this river ?””’ [Satyavrata then took the fish from the river, placed it
in his waterpot, and as it grew larger and larger, threw it successively
into a larger vessel, a pond, various lakes, and at length into the sca. The
fish objects to be left there on the plea that it would be devoured ; but
Manu replies that it can be no real fish, but Vishnu himsclf; and with
various expressions of devotion enquires why he had assumed this dis-
guise, verses 15-31.] The god replies: 82. “On the scventh day
after this the three worlds Bhirloka, ectc., shall sink beneath the
ocean of the dissolution. 33. When the universe is dissolved in that
ocean, a large ship, sent by me, shall come to thee. 84. Taking with
thee the plants and various seeds, surrounded by the scven rishis,
and attended by all existences, (35) thou shalt cmbark on the great
ship, and shalt without alarm move over the onc dark occan, by the
sole light of the rishis. 'When the ship shall be vehemently shaken by

85 Naimittrka. Sce above p. 45.
% Manu is called S'raddhadeva in the Mahabharata also, S'antip. 4507. In the

Briahmanas, however, he receives the appellation, or epithet, not of §'rdddhideva, but
of Sraddhadeva. Sce above, p. 188 if,

14
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the tempestuous wind, fasten it by the great serpent to my horn—for
I shall come near. 387. So long as the night of Brahma lasts, I shall
draw thee with the rishis and the ship over the ocean.” [The god
then disappears after promising that Satyavrata shall practically know
his greatness and experience his kindness, and Satyavrata awaits the
predicted events, verses 38—-40.] 41. ¢ Then the sea, augmenting as
the great clouds poured down their waters, was seen overflowing its
shores and everywhere inundating the earth. 42. Meditating on the
injunctions of the deity, Satyavrata beheld the arrival of the ship, on
which he embarked with the Brihmans, taking along with him the
various kinds of plants. 43. Delighted, the Munis said to him, ‘me-
ditate on Kedava; he will deliver us from this danger, and grant us
prosperity.” 44. Accordingly when the king had meditated on him,
there appeared on the ocean a golden fish, with one horn, a million
yojanas long. 45. Binding the ship to his horn with the serpent for a
rope, as he had been before commanded by Hari, Satyavrata lauded
Madhustdana.” [Verses 46-53 contain the hymn.] 54. When the
king had thus spoken, the divine primeval Male, in the form of a fish,
moving on the vast ocean declared to him the truth; (55) the celestial
collection of Puranas, with the Sankhya, Yoga, the ceremonial, and the
mystery of the soul. 56. Seated on the ship with the rishis, Satya-
vrata heard the true doctrine of the soul, of the eternal Brahmi, de-
clared by the god. 57. When Brahma arose at the end of the past
dissolution, Hari restored to him the Vedas, after slaying Hayagiiva.
58. And King Satyavrata, master of all knowledge, sacred and profane,
became, by the favour of Vishnu, the son of Vivasvat, the Manu in this
Kalpa.”

Before adducing the remarks of the commentator Sridhara Svimin
on the passage last cited from the Bhagavata Purana, I shall quote one
more version of the same legend from the Agni Purdna.” It is not of
any great consequence, as, though more condensed, it coincides in pur-
port with that in the Bhagavata Purina: which of the two has bor-

1 This has been copied by Professor Aufrecht from a MS. of the Agni Purdna,
belonging to the Royal Asiatic Society of London. I am informed by Prof. Aufrecht
that the East India Office Library has two MSS. of the Vahni Purina, which (although
Vahni is, in later Sanskrit, synonymous with Agni) differ entirely in their contents
from the Agni Purdna,
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rowed from the other, or whether both are derived from a common
source, I am unable to say.

Vasishtha woacha | 1. Matsyadi-rapinah Vishaum brahi sargadi-ké-
ranam | puranam brakma chagneyam yatha Vishnoh purd $rutam | Agnir
wvacha | 2. Matsyavataram vakshye 'ham Vasishtha Srinw vas Hareh |
avatara-lriyam dushta-nashtyas sat-palandya ki | 8. Asid atita-kalpants
brakmo naimittiko layak | sanudropaplutas tatra loka bharadika mune |
4. Manur Varvasvatas tepe tapo vai bhukii-muktaye | ekadd Krilalmala-
yam kurvato jala-tarpanam | 5. Tusyanjaly-udake matsyak svalpa eko
*bhyapadyate | ksheptu-kaman jale prahka *na man kshipa narottama |
6. Grahadibhyo bhayam me’tra’ tach chhrutva kalase kshipat | Manwin
vriddhal punar matsyab praka tam ¢ dehi me vrikat” | 7. Tasya tad
vachanaf $rutva raja *tha vandane 'kshipat | tatra vriddho *bravid bhu-
pam * prithu dehi padam mama” | 8. Sarovare punak kshipto vavridhe
tas-pramanavan | ache “ dehi vrihat sthanam’ prakshipach chambudhaw
tatah | 9. Laksha-yojana-vistirnak kshana-matrena so ’bhavat | matsyam
tom adbhutai drishiva vismiteh prabravid Manuk | 10. ¢ Ko bhavan
nany var Vishpur Nardyana namo’stu te | mayaya mohayast mam kimar-
tham cha Jandardana™ | 11. Manur-ukto ® 'bravid matsyo Manuwih vai
palane ratam | avatirno bhavayasya jagato dushta-nashtaye | 12. ¢ Sap-
tame divase v abdhik plavayishyati vai jagat | wpasthitayam navi tvam
vijading vidhaya cka | 13. Saptarshibhik partvrito nisam brahmim cha-
rishyass | upasthitasya me Syinge nibadhnihi mahakina” | 14. Ity uktva
‘ntardadhe matsyo Moanuk kala-pratikshakah | stitah somudra udvele
navam aruruhe tada | 15. Eka-Sringa-dharo matsyo haimo niyuta-
yoanak | navam babandha tach-chhringe matsyakhyaim cha puranakam |
16. Susrava matsyat papa-ghnam sa-Srutam Srutibhik $rutam (?) | brah-
ma-veda-praharttaram Hayagrivam cha danavam | 17. dvadhid veda-
mantradyan palayamase Kesavah |

“ Vasishtha said : 1. Declare to me Vishnu, the cause of the creation,
in the form of a Fish and his other incarnations; and the Puranic
revelation of Agni, as it was originally heard from Vishnu. Agni
replied: 2. Hear, o Vasishtha, I shall relate to thee the Fish-incar-
nation of Vishnu, and his acts when so incarnate for the destruction of

% Professor Aufrecht’s transeript has this reading Manur-wkto ; which I have re-

tained, although I was not aware that Manus was commonly used for Manu, oxcept °
in the Vedic period.
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the wicked, and protection of the good. 3. At the close of the past
Kalpa there occurred an occasional dissolution of the universe caused
by Brahma’s sleep, when the Bhiirloka and other worlds were inun-
dated by the ocean. 4. Manu, the son of Vivasvat, practised austere
fervour for the sake of worldly enjoyment as well as final liberation.
Once, when he was offering the libation of water to the Pitris in the
river Kritamald, (5) a small fish came into the water in the hollow of
his hands, and said to him when he sought to cast it into the stream,
‘Do not throw me in, (6) for I am afraid of alligators and other
monsters which are here.” On hearing this Manu threw it into a jar.
Again, when grown, the Fish said to him, ‘ Provide me a large place.’
7. Manu then cast it into a larger vessel (?). When it increased there,
it said to the king, ‘Give me a wide space.” 8. When, after being
thrown into a pond, it became as large as its receptacle, and cried out
for greater room, he flung it into the sea. 9. In a moment it became
a hundred thousand yojanas in bulk. Beholding the wonderful Fish,
Manu said in astonishment: (10) ¢ Who art thou? Art thou Vishnu?
Adoration be paid to thee, o Nardyana. Why, o Janirdana, dost thou
bewilder me by thy illusion?’ 11. The Fish, which had become in-
carnate for the welfare of this world and the destruction of the wicked,
when so addressed, replied to Manu, who had been intent upon its pre-
servation : (12) ¢Seven days after this the ocean shall inundate the
world. A ship shall come to thee, in which thou shalt place the seeds,
(13) and accompanied by the rishis shalt sail during the night of Brah-
ma. Bind it with the great serpent to my horn, when I arrive. 14.
Having thus spoken the Fish vanished. Manu awaited the promised
period, and embarked on the ship when the sea overflowed its shores.
15. (There appeared) a golden Fish, a million yojanas long, with one
horn, to which Manu attached the ship, (16) and heard from the Fish
the Matsya Purana, which takes away sin, together with the Veda.
Kesava then slew the Dinava Hayagriva who had snatched away the
Vedas, and preserved its mantras and other portions.” :
The following is Sridhara’s comment, before referred to, on the
legend of the deluge, as told in the Bhagavata Purana. These remarks
have been well translated and explained in the preface to the 3rd volume
of his edition of this Puripa (pp. xxxviii f.) by M. Burnouf, whose
elaborate discussion of the legend extends from p. xxiii to p. liv.



Atra idatt chintyam * kim ayam mahapraloyo dainandino va” iti |
tatra tavad **brakmo layak” (v. 7) iti “yo 'sav asmin maha-kalpe”
(v. 11) 4ts cha ukter ¢ mahapralayah’ iti praptam “na’ i bramah |
mahapralaye prithivy-adinam avaseshasambhawad < yavad brahmi nisa "
(v. 87) ity-ady-ukti- virodhach cha | ato ** datnandana’ 3¢ yuktam | na
cha etad api sangachhate | sarwarttakasr anavyishiy-adibhir vind akasmad
eva “ saptame *hani trailokyan nimankshyats” (v. 32) iti matsyokter
anupapatich | yathoktam prathama-skandhke “rapam’ (i. 8, 15) ity ade
tad api tada durghatam | ne ki praloya-dvaye ’pi ¢ makimayyam navy "
arohah sambhavats na cha Chakshusha-mawvantare praloyo’sti | tathd
cha sati saptamo Manur Vaiwwasvatah 1ty apt durghatam syat | * tvam
tavad oshadhih sarvah” (viil. 24, 34) ity-adi-nirdeso 'pi na sangachhate |
na ki tada oshadhy-adinam sattvandam cha avaseshah sambhavati | tasmad
anyatha varnyate | nawayah vastavalk ko 'pi pralayak | kintw Satyavra-
tasya jnanopade$aya avirbhato bhagavan vairagyartham akasmat prale-
yam tva darSayamasae yathd 'sminn eva Vawasvata-manvantare Markan-
deyaya dar$itavan | tad-apekshaya eva cha *“ mahd-kalpe’smann® it
videshanah sangachhate | tatha cha *° tatah samudral udvelah sarvateh
samadyiSyata’ (v. 41) it¢ tasyaiva yatha darSonam uktam ity esha @ik |

¢ Here we have to consider whether this was a great dissolution of
the universe, or one of those which occur at the close of each day of
Brahma. If it be supposed from the expressions ¢a dissolution pro-
ceeding from Brahma’ (v. 7), and ‘he is the same who in this Maha-
kalpa’ (v. 11), that it was a great dissolution, we reply,—no; because
in a great dissolution the earth and other worlds cannot possibly remain
in existence, and because this would be opposed to the words ¢so long
as the night of Brahma lasts’ (v. 37). Hence it might appear that it
must be one of the dissolutions which occur at the end of a day of
Brahmi. But this also is impossible, because it would be at variance
with the Fish’s words that ‘the thrce worlds should be submerged on
the seventh day,” (v. 82) suddenly, without the drought and other cala-
mities which precede a dissolution. What is stated in the first book
(iil. 15), ‘at the deluge, in the Chakshusha Manvantara, he took the
form of a Fish, and prescrved Manu Vaivasvata, whom he placed in a
ship formed of the earth,” ® would also in that case be inconceivable; for

¢ Bhagavata Purdna, i. 3. 18, Rupae sa jagrile miatsyans Chakshushodudhi-same
plave | navy dropya makimayyam apad Vavvasvatam Manum | On this passago also
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(1.) in neither of the two dissolutions could any one be placed ‘in a
ship in the form of the earth’ (as the earth is submerged in the one
case and altogether destroyed in the other); (2.)there is no dissolution
of the world in the Chakshusha Manvantara; (3.)in the case supposed
the existence of a seventh Manu, the son of Vivasvat would be im-
possible (for the fourteen Manus succeed each other in one Kalpa
without the intervention of any dissolution). And in that case,
the command to take ‘all the plants into the ship’ (viii. 24, 34),
would be inconceivable, since no plants or other such substances are
left at such a period. Such being the fact, the narrative must be
otherwise explained. It was in fact no real dissolution which is
here related. But the deity, who appeared to teach Satyavrata
knowledge, shewed him suddenly the semblance of a dissolution to
instil into him dispassion, just as in the Vaivasvata Manvantara
he shewed to Markandeya. And if referred to this, the words ‘in
this Mahakalpa’ will be conceivable. And consequently the words
‘Then the sea was beheld overflowing its shores on every side’ are
spoken with reference to what Satyavrata saw (in the vision). Such is
an indication of the purport of the Section.”

Sridhara Svamin here reasons only upon the data supplied by the
particular version of the story which he found before him in the Bha-
gavata, and does not seem to have extended his researches so far as to
ascertain whether the legend might not exhibit some variations as nar-
rated in other Puranas. If he had turned to the Matsya Purédna he
would have found that one of his objections, viz., that drawn from the
absence of any reference to the calamities supposed to precede a disso-
lution, did not apply to the account there given; since that marrative
expressly asserts that these premonitory signs were manifested. Others
of his objections apply no doubt to the other narratives as well as to
that in the Bhagavata. According to the ordinary Puranic theory (see
above, pp. 43 ff.) fourteen Manus exist in each Kalpa, and one succeeds
another without the intervention of any pralayae or dissolution. It is
obviously inconsistent with this theory to represent such a dissolution

S'ridhara remarks : Yadyapi manvantaravasine pralayo nasti tathGps kenachit kau-
tukena Satyavrataya maya pradersitd | yatha * akande Markandeydya” iti drash-

“ tavyam | “ Although there is no dissolution at the end of a Manvantara, yet, through
a certain sport an illusion was shown to Satyavrata, as in the other passage where it
is said ¢ Suddenly to Markandeya,’ etc.”
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as taking place either during the life of any of the Manus, or after his
disappearance. It is even doubtful, or more than doubtful (Wilson’s
Vish. P. i. p. 50 f. and p. 44, above) whether one Manu can exist con-
temporaneously with another, and yet, according to the Matsya and Agni
Puranas (see above, pp. 205 ff,, 211 f.) Manu Vaivasvata is said to have
lived during his predecessor’s period, although the Bhigavata avoids
this dificulty by making Satyavrata the hero of the story and by re-
presenting him as being born again as Manu Vaivasvata at the begin-
ning of the next ifanvantara. (M. Burnouf’s Preface above referred to
may be consulted for further remarks on this subject.) The authors of
the Mahabhérata and the Purinas do not, however, appear to have been
so sensitively alive to inconsistencies of this description as Sridhara.
Perhaps the system of Kalpas and Manvantaras may not have been so
clearly defined, or so generally current, when the older parts, at least of
the Mahabhirata, were composed, as at a later period.” And even the
Puranic writers may not have cared very much to preserve a strict
congruity in all that they wrote. In fact they may have had no great
faith in the authority of speculations so arbitrary and artificial as those
relating to the great mundane periods to which I refer,—speculations
which were derived from no higher source than previous writers of
their own class. The case, however, was different with the Commen-
tators, who lived at a later period, and who seem to have regarded the
established doctrine regarding Kalpas and Manvantaras as an article
of faith.

There is, however, no doubt that, for the rcasons above assigned, this
legend of a Flood, such as is described in the Mahabhirata and the
Purinas, does not fit into the system of Kalpas and Manvantaras. But
what is the inference whieh we ought to draw from this eircumstance ?
M. Burnouf believes (1.) that the theory of great mundane periods and
periodical dissolutions of the universe was received in India from very
early times (Bhag. P. iii. Pref. p. xliii.) and (2) that it was older than
the legend of a deluge, as, elthough the latier may have been derived
from ancient tradition, the siyle in which it is related in the Mahabha-
rata and the Purdnas has nothing of the archaic colouring of the Iti-
hasas contained in the Brihmanas, and it had not, so far as he knew,

70 The Sviyambhuva Manvantar: is mentioned in the S'antip. verse 12658, but no
details are given (krite yuge maharija pura Svayambhuwve 'ntare).
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been found in any work of the class last named(p. xxvii.), and was not,
he anticipated, likely to be discovered there (lii.). The conclusion which
he deduces from these premises, and from the absence of any tradition
of any great local inundation (pp. xlviii. and 1i.), is that, although, as
related in the Mah&bharata and the Puranas, the legend of the deluge
has reccived in some respects an Indian character (xxxi. ff.; xlv.ff.),
it is not in its origin Indian, (1i.), but was most probably imported
into Hindustan from a Semitic source, whether Hebrew or Assyrian
(lii.-liv.). The first of M. Burnouf’s premises, regarding the great
antiquity of the system of Kalpas, Manvantaras, and mundane disso-
lutions, is not borne out by the Vedic hymns, or anything that has yet
been found in the Brahmanpas (see above, pp. 45 ff.). And his antici-
pation that no reference to a deluge would be discovered in any of the
older Indian records has proved incorrect, as is shewn by the legend of
Manu quoted above (p. 181 ff.) from the Satapatha Brahmana.

Professor Weber, by whom attention was first drawn (in his Indische
Studien, i. 160 ff.) to this passage, shows how materially it interferes
with Burnouf’s results. If there is no proof of the great antiquity of
the cosmical theory which that great scholar supposes to be inconsistent
with the early existence in India of any tradition of a deluge, whilst on
the other hand there is distinct evidence that that tradition was actually
current there at a much earlier period than he 1mafrmed it is clear that
his supposition of its having been introduced into that country from an
exclusively Semitic source loses much of its probability.

The explanation by which Sridhara endeavours to maintain the con-
sistency of the Puranic narratives and theories seems to be altogether
unfounded. There is no appearance of the authors either of the Bha-
gavata, or Matsya, or Agni Purinas having intended to represent the
deluge as a mere vision. They evidently meant this narrative to be
taken literally, just as much as anything els that they describe.

I shall now compare the versions of the legend given in the Maha-
bharata and Purdnas with each other, and with that quoted above from
the Satapatha Brahmana.

I. The following are the peculiarities of the narrative in the Sata-
patha Brahmana :

,(1.) It makes no reference to any grqat mundane periods, such as

Kalpas or Manvantaras. i
i
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(2.) It does not speak of a dissolution of the world ( pralaya), but of
a flood (augha) which swept away all living creatures except Manu.

(8.) It does not fix the number of days or years after which the flood
should come.

(4.) It speaks of Manu simply, without assigning to him any patro-
nymie, such as Vaivasvata.”

(5.) It contains no allusion to the locality in which he was when the
fish came to him.

(6.) It makes no mention of the fish being thrown into any river.

(7.) It is silent as to Manu being accompanicd by any rishis when he
embarked on the ship, and as to his taking any sceds along with him.

(8.) It speaks of the ship as having rested on the ‘ Northern moun-
tain,” and of a place called “ Manu’s Descent.” _

(9.) It does not say anything of any deity being incarnate in the
fish.

(10.) It represents Ida as produced from Manu's oblation, and as the
mother of his offspring, begotten apparently in the natural way.

It is manifest from this abstract, when compared with what follows,
that the flood described in the Brihmana is distinguishable in various
respecets from the dissolution, or pralaya, of the later works.

II. The legend as told in the Mahabharata agrees with that of the
S. P. Br. in some, and differs from it in other particulars:

(1.) It does not specify any Kalpa or Manvantara.

(2.) Tt speaks of a dissolution of the universe (pralaya), and of the
time of its purification by water (semprakshalana-kalak) having arrived.

(8.) It makes the fish declare that this cvent should take place
speedily (achirat), and alludes to no antecedent calamitics.

7 Manu Vaivasvata is however mentioned in §°. P. Br. xiii. 4, 8, 3. “ Manur Vai-
vasvato rija” ity aha | tasye manushyd visal | ¢ We says ¢ Manu Vaivasvata king.’
Men are his subjects.” Further on, xiii. 4, 3, 6, Yama Vaivasvata is spoken of as
King of the Pitris. Compare R.V. x. 14, 1; 17, 1. In the Vilakhilya hymus
attached to the R.V. iv. 1, Indrva is mentioned as drinking Soma in the house of
Manu Vivasvat (not Vaivasvata). In the Atharva-veda, viii. 10, 24, Manu Vaivag-
vata is spoken of as the calf of the cow Virdj (lasy@ Manur Vaivasvato vatsah).
Yama is similarly spoken of in the preceding verse. In Vilakhilya, iii. 1, Tndra is
said to have drunk Soma in Manu Simvarani’s house. The conncetion of the
words Savarnya and Savarni with the word manw, “man,” in R.V. x. 68, 8 f. and
11, no doubt gave rise to the idea of a Manu Sdvarni. See Wilson’s Vishnu L.
4to. ed. pp. 266 fl., and Roth’s vemark in Journal Germ. Or. Soc. vi. 245 f.,, and
R.V. x.17, 2.



(4.) It assigns to Manu the patronymic of Vaivasvata, but mentions
no other Manu.

(5.) It represents the fish as coming to him when on the banks of
the Chirini river.

(6.) It describes the fish as thrown into the Ganges before it was
taken to the sea. ‘

(7.) It speaks of Manu as embarking on the ship with the seven
rishis, and as taking with him all the seeds described by the Brahmans.

(8.) It declares that the ship rested on the highest peak of the Hi-
malaya, which was thence called Naubandhana.

(9.) It makes the fish reveal himself as Brahma Prajapati.

(10.) It deseribes Manu not as begetting offspring but as creating all
sorts of ]iving beings including MEN.

ITI. The Matsya Purina agrees in some points, and differs in others
from the above details.

(1.) It states that Manu, whom it styles the son of the Sun (Sahas-
rakiranatmaja, and Ravi-nandana), t.e. Manu Vaivasvata, practised
austerity after making over his kingdom to his son (v. 12). One might
have supposed that he could only have done this in his own Manvan-
tara ; but it is said further on (v. 341.) that he was informed by the fish
that when the dissolution should come to an end, Le should become a
Prajapati and lord of the Manvantara ; and he receives a promise that he
should be preserved during the dissolution (ii. 12), which, as appears
from v. 15, was to take place at the end of the Chakshusha Manvantara.
After this he was to create the world anew. We must therefore sup-
pose the writer to have regarded Manu Vaivasvata as existing during
the period of his predecessor, but as then occupying the inferior po-
sition of a king. This difficulty is, as I have already remarked, avoided
in the Bhagavata, which makes King Satyavrata the hero of the story.

(2 ) This Purana speaks of a dissolution ( praleys) and yet (i. 15 f£.)
represents Manu as asking and receiving from Brahmé as a boon that
when that dissolution should arrive, he should be the preserver of all
things stationary and moving.

(8.) It states that a hundred years and more would elapse before the
dissolution, which was to be preceded by famine and various terrific
Phenomena.

(4.) It represents Manu as the son of the Sun. See under head (1.).
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(5.) It mentions Malaya (Malabar) as the scene of Manu’s austerity,
and of the apparition of the fish.

(6.) It agrees with the Mahabharata in describing the fish as thrown
into the Ganges, though at so great a distance from Malabar.

(7.) It is silent as to the seven rishis embarking on the ship, but
speaks of Manu taking with him all sorts of creatures (living ap-
parently) as well as seeds (chap. ii. v. 11).

(8.) It does not bring the narrative to a conclusion (see above, p. 207),
and thus has no opportunity of saying anything of the place where the
ship rested.

(9.) It speaks of Janirdana (Vishnu) as the god who was manifested
in the Fish.

(10.) It refers to Manu as about to effect a ereation (ii. 15), but also as
preserving the existing animals and plants (ch. i. 15 ff., 81 {. ; ii. 2, 19).

IV. According to the Bhagavata Purdna:

(1.) The event described was an ¢ occasional dissolution ™ (nasmittiko
layak, see above, p. 45) at the end of a Kalpa (viil. 24, 7); and yct in
contradiction with this it had previously been alluded to (i. 3, 15) as
occurring at the close of the Chakshusha Manvantara.

(2.) See head (1.).

(3.) The dissolution was to take place after seven days (viii. 24, 32);
and no premonitory calamities are referred to.

(4.) The hero of the story is Satyavrata, king of Dravida, who was born
again in the present makalkalpa as the son of Vivasvat (vv. 10, 11, 58).

(5.) The scene of the incidents, with which the narrative begins, was
the river Kritamald, in the country of Dravida.

(6.) The fish is not thrown into any river after it had been once
taken out of the Kritamald, and had grown large.

(7.) Satyavrata is commanded to take with him into the ship the
seven rishis, as well as plants, secds, and all beings (sarva-sativopa-
vrimhital).

(8.) Nothing is said of the place where the ship rested.

(9.) Vishnu is the deity who took the form of a fish with the view
of recovering the Vedas carried away by the Dinava Hayagiiva
(vv. 9, 57).

(10.) No mention is made in this chapter of any creation effected by"
Manu; but in ix. i. an account is given of his descendants.
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V. The narrative in the Agni Purana agrees with that in the Bhaga-
vata, except in its much greater conciseness, and in making Manu
Vaivasvata, and not Satyavrata, the hero of the story.

Secr. IV.—Legendory Accounts of the Origin of Castes among the De-
scendants of Manw and Atri, according to the Puranas.

We have already seen that it is distinctly affirmed in a passage
quoted above (p. 126) from the Adiparvan of the Mahabharata, verses
3138 ff,, that men of all classes, Brahmans, Kshattriyas, Vaidyas, and
Stdras were descended from Manu, a statement which is clearly at
variance with the notion of their having been separately created from
different members of Brahma. This tallies with the account of the
origin of castes which is found in those parts of the Purinas which
profess to record the history of the two royal races, the solar and the
lunar, which are said to have sprung from Manu Vaivasvata and Atri.

The Vishnu Purana (which is here written in prose) makes the fol-
lowing statement regarding Manu’s descendants ;

iv. 1. 4. Sakala.jagatam anadir adibhatak rig-yajub-samadimaya-bha-
gavad- Vishnumayasya Brakmano marttirapam Hiranyagarbho brahmanda-
to bhagavan Bralma prag babhava | Brahmana$ cha dakshinangushtha-
Jamma Dakshal projapatih | Dakshasyapy Aditih | Aditer Vivasvan |
Vivasvato Manuk | Manor Ilkshvaku-Nriga-Dhyishta-Saryati-Narish-
yanta-Pramsu- Nabhaganedishta- Kdrusha- Prishadhrakhyah putrak ba-
bhavuk | 6. Ishtim cha Mitra- Varunayor Manuh putra-kama$ chakara |

" 1. Tatrapahute hotur apacharad Ila nama kanya babhava | 8. Saiva
Mitra- Varuna-prasadat  Sudyumno nama Manoh putro Maitreyasit |
punaé cha Twvara-topat stri sati Soma-sanor Budhasya asrama-samipe
babhrama | 9. Sanurdaga$ cha tasyam Budhah Puraravasam atmajom wi-
padayamase | 10. Jate cha tasminn amita-tejobhik paramarshibhir ishii-
mayah ritmayo yajurmaysh samamayo *tharvamayalk sarvamayo mano-
mayo jnanamayo kinchinmayo bhagavan yajna-purusha-svarapt Sudyum-
nasya pumstvam ablilashadbhir yathavad ishtal | tatprasadad Ila punar
api Sudyummo *Shavat |

‘‘ Before the mundane egg existed the divine Brahma Hiranyagarbha,
‘the eternal originator of all worlds, who was the form and essence of
Brahmd, who consists of the divine Vishuu, who again is identical with
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the Rik, Yajush, Saman and Atharva-Vedas. From Brahma's right
thumb™ was born the Prajapati Daksha; Daksha had a daughter
Aditi; from her was born Vivasvat; and from him sprang Manu.
Manu had sons called Ikshvaku, Nriga, Dhrishta, Saryiti, Narishyanta,
Pram$u, Nabhaganedishta, Kariisha, and Prishadhra.® Desirous of a
son, Manu sacrificed to Mitra and Varuna; but in consequence of a
wrong invocation through an irregularity of the hotri-priest, a daughter
called 113 was born. Then through the favour of Mitra and Varuna
she became to Manu a son called Sudyumna. But being again changed
into a female through the wrath of I¢vara (Mahideva) she wandered
near the hermitage of Budha the son of Soma (the Moon); who be-
coming enamoured of her had by her a son called Puriiravas. After
his birth, the god who is formed of sacrifice, of the Rik, Yajush, Siman,
and Atharva Vedas, of all things, of mind, of nothing,™ he who is in
the form of the sacrificial Male, was worshipped by the rishis of infinite
splendour who desired that Sudyumna should recover his manhood.
Through the favour of this god Ila became again Sudyumna.”

Regarding the different sons of Manu the Purdnas supply the follow-
ing particulars:

(1.) Prishadhra.—The Vishnu Purina says :

Prishadhras tu guru-go-badhach chhadrafvam dgamat |

¢ Prishadhra became a Studra in consequence of his having killed
‘his religious preceptor’s cow.”

On the same subject the Harivainga tells us, verse 659 :

Prishadhro himsayitva tu guror gam Janamejaya | $apach chhadratvam
apannakh |

¢ Prishadhra having killed his Guru’s cow, became a §Gdra in con-
sequence of his curse.”

This story is variously amplified in the Mirkandeya Purna, section
cxii,, and in the Bhigavata Purina ix. 2, 3—14. Scc Professor Wilson's

note, Vishnu Purina, 4to. edit. p. 351, where the author remarks that
72 Scee above, p. 72 1.
_ " Compare with this the list of Manu’s sons given in the passage from the M. Bh.
Adip. quoted above, p. 126. Nabhanedishta (not Nabhaganedishta) is mentioned in
the Aitareya Brahmana, and TaittirTya Sanhita (sec above, p. 191), and S'aryitain the
§.D. Br.iv. 1, 5, 1. SceJourn. Roy. As. Soc. for 1866, p. 11 . The Mark. P. cxi. 3 I,
and the Bhag. D. ix. 1, 11 . treat also of Manu’s sons and of the birth of Ili. Soe
Wilson’s Vishnu P. 4to. cd. pp. 348-58, and Burnouf’s Bhag. P. vol. iii. pref. lxx, i
™ Alinchinmayah, “not consisting of anything.”
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¢“the obvious purport of this legend, and of some that follow, is to
account for the origin of the different castes from one common ancestor.”

(2.) Kariisha,—The Vishnu Purdna says, iv. 1, 13:

Kurashat Karasha mahabalak Kshattriya bablavuh |

“From Kiriisha the Karishas, Kshattriyas of great power, were
descended.”

The Bhigavata Purana, ix. 2, says:

Kdrashad Manavad asan Karashak Kshattra-jatayak | uttarapatha-
goptaro brahmanya dharma-yatsalah |

¢ From Kartsha, son of Manu, came the Karishas of the Kshattriya
caste, protectors of the northern region, devout, and lovers of duty.”

(8.) Nabhagas.—The Vishnu Puréna says :

Nabhago Nedishta-putras tu vaisyatam agamat |

¢ Nabhaga, the son of Nedishta, became a Vaidya.”

The Markandeya Purdna says he was the son of Dishta, and relates
how he became a Vaigya, by marrying the daughter of a man of that
class (section cxiii. and Wilson, p. 852, note). The Bhagavata Purina,
ix. 2, 23, says he became a Vaidya in consequence of his works (Na-
bhago Dishta-putro *nyak karmablir vaiSyatam gatek). And yet a long
list of his descendants is given, and among them occurs Marutta who
was a Chakravarttin, or universal monarch (Vishnu P. iv. 1. 15-17;
Bhag. P. ix. 2, 23-28 ; Mark. P. cxxviii.—cxxxii.). He had a grandson
called Dama, of whom the Markandeya Purana relates that at a Sva-
yamvara he was chosen by the daughter of the King of Dagarna for her
hushand (cxxxiv. 8), and that when the bride had been seized by three of
his rejected rivals (verse 16) she was rescued by him after he had slain
one of them and vanquished another (verse 53) ; that subsequently that
same vanquished rival in revenge killed Dama’s father, who had retired
into the wilderness as an ascetic (cxxxv. 18). The Purana in one of its
recensions ends with the following curious particulars: )

Tata$ chakara tatasya rokienaiwodaka-kriyam | anrinyam prapya sa
pituk punak prayat sva-mandiram | Vapushmata$ cha mamsena pinda-
dana chakara ha | brahmanan bhojayamase rakshah-kula-samudblavan |
evatwidha ki rdjano babhuvuh sarya-vamsa-jak | anye’pi sudhiyak $ara
yajoanak $astra-kovidah | vedantam pathamandams tan na sankhyatum

. thotsahe |

* Dama then (after tearing out the heart of Vapushmat) performed
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with blood the rites to the manes of his father; and having thus dis-
charged his debt to his parent, he returned home. With the flesh of
Vapushmat he formed the oblation which he offered, and fed the Brah-
mans who were of Rakshasa descent. Of such character were the
kings of the Solar race. There were also others who were wise, brave,
priests, and skilled in the scriptures. I am unable here to enumerate
those of them who studied the Vedanta.””

The Harivamga (section xi. verse 658) tells us that “two sons of
Nabhagarishta, who were Vaisyas, became Brahmans ”’ ( Nabhagarishia-
putrav dvaw varyau brahmanatan gataow).

(4.) Dhrishta.—Of him the Vishnu Purana relates, iv. 2, 2:

Dhrishtasyapts Dharshtakam Kshattram samabhavat |

¢ From Dhrishta sprang the Dharshtaka Kshattriyas.”

The Bhagavata Purina says, ix. 2, 17:

Dhyishtad Dharshtam abkit Kshattram brakma-bhayam gatam kshitaw |

¢ From Drishta were descended the Dharshta Kshattriyas, who ob-
tained Brahmanhood™ on earth.”

(5.) The last-named Purina enumerates in verses 19 ff. of the same
section the descendants of Narishyanta, among whom was Agnivesya,
verse 21 :

Tuto *gnive$yo bhagavan Agnik svayam abhat suleh | Kanina ¥60
vikkyato Jatakarnyo mahan rishik | tato drakma-lulam jatam Agnive-
Syayanah nripa | Narishyontanvayah prokiak |

¢“From him (Devadatta) sprang a son Agnivesya, who was the lord
Agni himself, and who was also called Kianina and JatGkarnya the
great rishi. From him was descended the Agnivesydyana race of

75 This quotation, which will be partly found in Prof. Wilson’s note 22, p. 353, is
taken from the scction given separately by Prof. Bancrjea at the end of his edition of
this Purdna from a Maithila MS. which differs from that followed in his text (see his
Preface, p. 30). In verses 6 f. of scetion exxxvi. however, of Prof. Banerjea’s text,
Dama threatens to do something of the same sort as in the other recension he is de-
scribed to have actually done : 6. Yad aham tusya raktens deholthena Vapushmatal |.
na karomi guros triptil tat pravekshye hulasanam | T. Tachchhonitenodalka-karme
tasya tatasya sankhye vindpdtitasya | mamsena samyag dvija-bhojanai cha na chet
pravekshyami hutdsanaim tat | ¢ 6. If T do not satiate my father with the blood from
Vapushmat's body, then I shall enter the fire. 7. If I do not cclebrate with his
Dblood the obsequial rites of my father prostrated in the fray, and feed the Brilimans
with (his) flesh, I shall enter the fire.””

76 The Commentator explains brakma-dhuyam by brahmanalvam, “the state of
Brahmans.”
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Brahmans. The offspring of Narishyanta has been declared.” That of
Dishta is next taken up.

Some of the names of Manu’s sons are repeated in the subsequent
narrative. Thus we find a second Pransu named among the descendants
of Nabhaga (Wilson, 352). And in the Vishnu Purina, iv. 2, 2, a
second Nabhaga is mentioned as follows :

Nabhagasyatmajo Nabhagas tasye Ambarishak | Ambarishasydps
Virupo 'bhavat Viruapat Prishadasvo jajne tatas cha Rathitarak | tatrayamn
Slokal | ¢ ete kshattra-prasata val punas$ changirasah smritak | Rathita-
ranam pravaral kshattropeta dvyjatayak® |

¢“The son of Nabhiga was Nabhiga ; his son was Ambarisha. From
him sprang Virdipa; from him Prishadagva; and from him Rathitara;
regarding whom this verse is current: ‘These persons sprung from
a Kshattriya, and afterwards called Angirases, were the chief of the
Rathitaras, twice-born men (Brahmans) of Kshattriya race.” ™

The Bhigavata thus explains the circumstance, ix. 6, 2:

Rathitarasyaprajasya bkaryayam tantave 'rihitoh | Angira janaya-
masa brahmavarchasinah sutan | ete kshetre prasita vas punas tv Angs-
rasah smritah | Rathitaranam pravarak kshattropeta dvijatayah |

¢ Angiras being solicited for progeny, begot sons possessing Brah-
manical glory on the wife of Rathitara who was childless. These per-
sons being born of a (Kshattriya’s) wife, but afterwards called descend-
ants of Angiras, were the chief of the Rathitaras, twice-born men (Brah-
mans) of Kshattriya lineage.”

It will be observed that in this last verse the Bhagavata reads kshetire
prasutal “born of the wife (of a Kshattriya),” instead of kshattra-pra-
satah, ¢ sprung from a Kshattriya,” and thus brings this verse into a
closer conformity with the one preceding it, Professor Wilson (p. 359,
note) considers that the form given to the legend in the Bhagavata
¢‘is an afterthought, not warranted by the memorial verse cited in our
text.”” It is difficult to determine whether or not this may be the
case without knowing which of the two readings in that verse is the
original one.

(6.) The Vishnu Purdna next proceeds to enumerate the descendants of
Tkshvaku son of Manu. The representative of his line in the twenty-
«first generation was Harita, of whom it is said, iv. 3, 5:

77 See Prof. Wilson’s note in p. 359 on this passage.
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Ambarishasya Mandhatus tanayasya Yuvandsvalk putro 'bhiat | tasmad
Harito yato *ngiraso Haritakh |

“The son of Ambarisha ® son of Mandhitri was Yuvaniagva. From
him sprang Harita, from whom the Harita Angirases were descended.”

These words are thus paraphrased by the Commentator: ¢ from him
sprang the Harita Angirases, Brahmans, chief of the family of Harita”
(tasmad Harita Angiraso dvijak Harita-gotra-pravardk).

The Linga Purana, quoted by Prof. Wilson, states the same thing:

Huorito Yuwvanasvasya Hardta yate atmajal | ete by Angirasak pakshe
kshattropeta dvijatayak |

“ The son of Yuvanadva was Harita, of whom the Haritas were sons.
They were on the side of Angiras, twice-born men (Brihmans) of
Kshattriya lineage.”

And the Viyu Purana tells us with some variation :

Harito Yuvanasvasya Harita bhurayak smritak | ete hy Angirasak
putrah kshattropeta dvijatayal |

¢ Harita was the son of Yuvanagva: (after whom) many persons were
called Haritas. These were the sons of Angiras, twice-born men (Brih-
mans) of Kshattriya race.”

This may mean that they were begotten by Angiras, as is said by
the Bhagavata (see above) to have been the case with Rathitara’s sons.
In that case, however, as Nabhiga and Ikshviku were brothers and Ra-
thitara was only the fifth in descent from Nabhaga, whilst Harita was
the twenty-first after Tkshviku,—Angiras (if we suppose one and the
same person be meant in both cases) must have lived for sixteen gene-
rations ! '

Such are the remarkable notices given in the Purfinas of the rise of
different castes among the descendants of some of the sons of Manu
Vaivasvata the legendary head of the solar line of kings. I shall now
add some similar particulars connected with the lunar dynasty.

According to the Vishnu Purina (iv. 6, 2 ff.) Atri was the son of
Brahmi, and the father of Soma (the moon), whom Brahmi installed
as the sovercign of plants, Brahmans and stars™ (adeshaushadhi-drija-
nakshéranam adhipatye *bhyasechayat). After cclebrating the rdjasiya
sacrifice, Soma becamc intoxicated with pride, and carried off Tard

78 "We have alrcady had a person of this name the son of Nabhiga. Sce above.

7 See Journ, Roy. As. Soc. for 1865, p. 135 1L,

15
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(Star), the wife of Byihaspati the preceptor of the gods, whom, although
admonished and entreated by Brahmi, the gods, and rishis, he refused
to restore. Soma’s part was taken by Utanas; and Rudra, who had
studied under Angiras, aided Brihaspati (Angirasascha sakaSopalabdha-
oidyo bhagavan Rudro Brihaspateh sahdyyam akarot).®® A fierce con-
flict ensued between the two sides, supported respectively by the gods
and the Daityas, etc. Brahmd interposed, and compelled Soma to
restore Tara to her husband. She had, however, in the mean time
become pregnant, and bore a son Budha (the planet Mercury), of whom,
when strongly urged, she acknowledged Soma to be the father. TPuri-
ravas, as has been already mentioned, was the son of this Budha by
Tla, the danghter of Manu. The loves of Purdravas and the Apsaras
Urvasi are related in the Satapatha Bribmana, xi. 5, 1, 1;® in the
Vishou Purdna, iv. 6, 19 f; in the Bhagavata Purdna, ix. 14 ;% and
in the Harivamsa, section 26. The Mahabharata, Adip. sect. 75, alludes
to Puriivavas as having been engaged in a contest with the Brihmans.
This passage will be quoted hereafter. According to the Vishnu
Purana, iv. 7, 1, Puriiravas had six sons, of whom the eldest was
Ayus. Ayushad five sons: Nahusha, Kshattravriddha, Rambha, Raji,
and Anenas. The narrative proceeds (iv. 8, 1):

Lshattravriddhat Sunchotrah putro bhavat | Kada-Lesa- Gritsama-
das trayo ’syabhavan | Gritsamadasya Saunakas chaturvarnye-pravarita-
yita "bhut | Kasasya Kasirajas tato Dirghatamals putro *bhavat | Dhan-
vantaris Dirghatamaso *blat |

¢ Kshattravriddha had a son Sunahotra, who had three sons, Kaga,
Lesa, and Gritsamada. From the last sprang Saunaka, who originated
the system of four castes.* Kada had a son Kisirdja, of whom again
Dirghatamas was the son, as Dhanvantari was of Dirghatamas.”

& This is the only mention I have ever happened to encounter of the great Ma-
hadeva having been at school !

8 This passage is translated by Professor Miiller in the Oxford Essays for 1856,
pp- 62 £.; and the legend has been formed on the basis of the obscure hymn in the
R.V. x. 95, in which the two names of Purtivavas and Urvasi occur as those of the
interlocutors in a dialogue.

8 A short quotation has been already made from this narrative. Sce above, p. 158.

% Both my MSS. read Sunakotra. Professor Wilson has Suhiotra.

8 The Commentator explains the words ch@turvarnya-pravaritayité by saying
that the four castes were produced among his descendants (tod-vainde chatvire varnd

abhavan). This explanation agrees with the statement of the Vayu Purina given in
the text.
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The Vayu Purana, as quoted by Professor Wilson (V. P. 4to. ed. p.
406), expresses the matter differently, thus :

Putro Gritsamadasya cha Sunako yasya Saunakah | brakmandh kshat-
triya$ chatva vaisyah $udras tathatva cha | ctasya vamise samudbhiuta
vichitraih karmabhir dvijal |

“The son of Gritsamada was Sunaka, from whom sprang Saunaka.
In his family were born Brihmans, Kshattriyas, Vaisyas, and Stdras,
twice-born men with various functions.”

In like manner the Harivamga states in section 29, verse 1520:

Putro Gritsamadasyapi Sunako yasya Seunakal | brakmanah kshat-
triyasé chawa vaidyah $udras tathatva che |

“The son of Gritsamada was Sunaka, from whom sprang the Sau-
nakas, Brahmans, Kshattriyas, Vaigyas, and Sudras.”

Something similar is said of Gritsamati (who was the son of a Su-
hotra, although not the grandson of Kshattravyiddha) in a following
section, the 82nd of the same work, verse 1732 :

Sa chapi Vitathah putran janayamasa pancha vai | Suhotraf cha Su-
hotaram Gayam Gargai tathaiva cha | Kapilaw cha mahatmanam Suho-
trasya suta-dvayam | Kadaka$ cha mahasattvas tatha Gritsamatir nripak |
tatha Gritsamateh putrd brakmanak kshattriyah visah |

¢ Vitatha was the father of five sons, Suhotra, Suhotri, Gaya, Garga,
and the great Kapila. Suhotra had two sons, the exalted Kigaka, and
King Gritsamati. The sons of the latter were Brahmans, Kshattriyas,
and Vaidyas.” '

The Bhagavata Purana, ix. 17, 2 f.,, has the following notice of
Kshattravriddha’s descendants :

Kshattravriddha-sutasyasan Suhotrasyamajas trayak | Kasyah Kuo
Gritsamadak it Gritsamadad abhat | Sunako Saunalko yasya bahvri-
chah pravaro munih |

¢ Suhotra, son of Kshattravriddha, had three sons, Kigya, Kuda, and
Gritsamada. From the last sprang Sunaka, and from him Saunaka, the
eminent Muni, versed in the Rig-veda.”

8 On this Professor Wilson remarks, note, p. 406: *The existence of but one
caste in the age of purity, however incompatible with the legend which ascribes the
origin of the four tribes to Brahma, is everywhere admitted. Their separation is
assigned to different individuals, whether accurately to any one may be doubted ; but
the notion indicates that the distinetion was of a social or political character.”
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It is to be observed that this Gritsamada, who is here described as
belonging to the regal lincage of Puriravas, is the reputed rishi of
many hymns in the second Mandala of the Rig-veda. Regarding him
the Commentator Siyana has the following remarks in his introduction
to that Mandala :

Mandala-drashta Gritsamadal rishih | sa cha parvam Angirasa-ule
Sunahotrasya putrah son yana-kale ’surair grihitah Indrena mockitah |
paschat tad-vachanenaiva Bhyigu-kule Sunaka-putro Gritsamada-nama
'bhat | tatha chanukramanika ¢ Yol ingz’msab Stwunahotro bhutva Bhar-
gawah Saunako *bhavat sa Gritsamado dvitiyam mandalam apasyad” itd |
tatha tasyatve Saunakasye vachanam rishy-anukramane  toam Agne”
it | “Gritsamadal S aunako Bhrigutam gatak | S'aunohotro prakritya tu
yah Angirasa uchyate” iti | tasmad mandalo-drashta Saunako Gritsa-
madah rishil |

¢ The seer (7.. he who received the revelation) of this Mandala was
the rishi Gritsamada. He, being formerly the son of Sunahotra in the
family of the Angirasas, was seized by the Asuras at the time of sacri-
fice and rescued by Indra. Afterwards, by the command of that god,
he became the person named Gritsamada, son of Sunaka, in the family
of Bhrigu. Thus the Anukramanika (Index to the Rig-veda) says of
him: ¢ That Gritsamada, who, having been an Angirasa, and son of
Sunahotra, became a Bhirgava and son of Sunaka, saw the second Man-
dala.” So, too, the same Saunaka says in his Rishi-anukramana regarding
the Mandala beginning with Thou, o Agni’ :—* Gritsamada son of Su-
naka who is declared to have been naturally an Angirasa, and the son of
Sunahotra, became a Bhrigu.’ Hence the seer of the Mandala is the
rishi Gritsamada son of Sunaka.”

It will be noticed that (unless we are to suppose a different Gritsa-
mada to be intended in each case) there is a discrepancy between the
Puranas on the one hand, and Sayana and the Anukramaniki on the
other; as the Purinas make Gritsamada the son of Sunahotra or Su-
hotra, and the father of Sunaka; whilst the Anukramanika, followed
by Sayana, represents the same personage as having been, indeed, ori-
ginally the son of Sunahotra of the race of Angiras, but as having
afterwards become, by what process does not appear, the son of Sunaka
of the race of Bhrigu.

In his translation of the Rig-veda (ii. 207 £.) Professor Wilson refers
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to a legend about King Vitahavya in the Anuéisana-parvan of the Ma-
habharata (verses 1944-2006) which gives a different account of Grit-
samada’s parentage. It begins: Sprinu ’mj&n yatha raja Vitahavyo
mahaya$ah | rajarshir durlabham prapto brakmanyam loka-satkyitam |
“Hear, o king, how the renowned Vitahavya, the royal rishi, attained
the condition of Brihmanhood venerated by mankind, and so difficult
to be acquired.” It happened that Divodisa, King of Kid1 (Benares)
was attacked by the sons of Vitahavya, and all his family slain by them
in battle. The afflicted monarch thereupon resorted to the sage Bhiirit-
dvaja, who performed for him a sacrifice in consequence of which a son
named Pratardana was born to him. Pratardana, becoming an accom-
plished warrior, was sent by his father to take vengeance on the Vita-
havyas. They rained upon him showers of arrows and other missiles,
““as clouds pour down upon the Himalaya” % (abhyavarshanta rajanam
himavantam wambudah); but he destroyed them all, and “they lay with
their bodies besmeared with blood, like kinsuka-trees® cut down’
(apatan rudhirardranga nikritta dva kim$ulah). Vitahavya himself
had now to fly to another sage, Bhrigu, who promised him protection.
The avenger Pratardana, however, followed and demanded that the
refugee should be delivered up:

Asyedanim badhad adya bhavishyamy anrinal pitub | tam wacha kri-
pavishto Bhyigur dharma-bhyitam varal | * nehasti kshattriyah kasehit
sarve hime dvijatayah” | elat tu vachanam Srutva Blrigos tathyom Pra-
tardanal | padav upaspriSya Sanail prakhrishto vakyam abravit | evam
apy asms bhagavan kritakrityo na samSayak | . . . . . tydite ki maya
Jatim esha raja Bhrigudvahe | tatas tenablyanujnato yayaw rajaé Pra-
tardanal | yotha-gatem mahardja muktoa visham woragah | Bhrigor
vachana-matrena sa cha bralmarshitam gatah| Vitahavyo mahirdja brak-
mavaditvam evs cha | lasya Gritsamadal putro rupenendra waparah |
“Sakras tvam” ¥4 yo daityarr wigrihitalh kilabhavat | rigvede varttate
chagrya Srutir yasya mahatmenal | yatre Gritsamado *brakman® brak-
manack so makiyate | sa brohmachart viprarshik $riman Gritsamado
*bhavat |

‘ Pratardana says: ‘By the slaughter of this (Vitahavya) I shall

% This simile seoms to indicate a familiarity with the manner in which the clouds

collect, and discharge their contents on the outer range of the Himalaya. *
7 The Kinsuka is a tree bearing a ved blossow (Butea frondosa).
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now, to-day, be acquitted of my debt to my father.” Bhrigu, the most
eminent of religious men, filled with compassion, answered : ¢ There is
no Kshattriya here : all these are Brihmans.’ Hearing this true as-
sertion of Bhrigu, Pratardana was glad, and gently touching the sage’s
feet, rejoined: ‘Even thus, o glorious saint, I have gained my object
.. . . for I have compelled this King (¢.c. Rdjanya) to relinquish his
caste.” XKing Pratardana then, after receiving the sagc’s salutations,
departed, as he came, like a serpent which has discharged its poison :
while Vitahavya by the mere word of Bhrigu became a Brihman-rishi,
and an utterer of the Veda. Gritsamada, in form like a sccond Indra,
was his son; he was seized by the Daityas, who said to him, ¢Thou
art Sakra’ (Indra). In the Rig-veda the texts ($ru#?) of this great
rishi stand first.®® There Gritsamada is honoured by the Brihmans
(with the title of) ‘Brihm#n.” This illustrious personage was a Brah-
machdrin, and a Brahman-rishi.”

According to the enumeration of Gritsamada’s family, which follows
here, Sunaka was his descendant in the twelfth generation, and Saunaka
in the thirteenth. The story concludes with these words:

Boalty vipratvam agamad Vitahavyo norddhipak | Bhrigoh prasadad
rajendra kshattriyah kshattriyarshabha |

“Thus did King Vitshavya, a Kshattriya, enter into the condition
of Brahmanhood by the favour of Bhrigu.”

In the next chapter we shall again notice Vitahavya among the Kshat-
triyas who are declared by tradition to have been the authors of Vedic
hymns.

King Divodasa was the sixth in descent from Kaga brother of Grit-
samada. Of him the Harivamsa states, section 32, verse 789 f.:

Divodasasya dayado brahmarshir Mitrdyuwr nripah | Mastrayapas
tatah Somo Maitreyds tu tatah smritah | cte var samérital paksham
kshattropetas tu Bhargaval |

“The son of Divodisa was the King Mitrdyu a Brihman-rishi.
From him sprang Soma Maitriyana, from whom the Maitreyas received
their name. They, being of Kshattriya lineage, adhered as Bhargavas
to the side (of the latter).”

8 If I have correctly interpreted this verse, and if by “first” we are to under-
stand first in order, it does not accurately represent the state of the case: as the
hymns of Gritsamada only appear in the second Mandala.
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The twentieth in descent from the same Kaga, brother of Gritsamada,
was Bhargabhiimi, of whom the Vishnu Purépa says, iv. 8, 9:

Bhargasya Bhargabhamih | tata$ chaturvarnya-pravrictih | ity ele
Kasayo dbhupatayah kathitah |

“The son of Bharga was Bhargabhiimi, from whom the four castes
originated. Thus have the kings called Kadis been declared.”

In two passages of the Harivarsa, names identical, or nearly so, are
found, but with a different progenitor in each case, in reference to
which a similar statement is made. The first is in section 29, versc 1596 :

Venuhotra-sutas chapi Bhargo nama praje$vareh | Vatsasya Vatsa-
bhumis tu Bhrigubhamis tu Bhargavat | ete hy Angiraseh putra jata
vamse tha Bhargave | brakmandh kshattriya vaiSyas trayal putrah®
sahasradal |

“The son of Venuhotra was King Bharga. From Vatsa sprang
Vatsabhimi, and Bhrigubhtimi from Bhirgava. These descendants of
Angiras were then born in the family of Bhrigu, Brihmans, Kshattriyas,
and Vaidyas three (classes of) descendants in thousands.”

The second passage is in the 32nd section, verse 1752 :

Sukumarasys putras tw Satyaketur maharathalh | suto’bhavad mahd-
tega raja parama-dharnekel | Vatsasya Vatsabhamis tu Bhargabhamis
tu Bhargavat | ete hy Angirasalh putra jata vamse "tha Bhargave | brah-
mandh kshattriya vaiSyalk sudra$ cha Bharatarshabha |

¢The warrior Satyaketu was the son of Sukumira, and a prince of
great lustre and virtue. From Vatsa sprang Vatsabhiimi, and Bhirga-
bhimi from Bhirgava. These descendants of Angiras were then born
in the family of Bhrigu, Brihmans, Kshattriyas, Vai¢yas and Stdras.”

The parallel passage in the Viyu Purina, as quoted by Professor
‘Wilson, p. 409, has names which are mostly different -

Venuhotra-suta$ chapts Gargyo vai nama visrutah | Gargyasya Gdr-
gabhumis tu Vaiso Vatsasya @himatak | brakmanak kshattriyas chaiva
tayoh putral sudharmikal |

“The son of Venuhotra was the renowned Gérgya. Gargabhiimi
was the son of Girgya; and Vatsa of the wise Vatsa. Briahmans and
Kshattriyas were the virtuous sons of these two.” ®

89 Professor Wilson, p. 410, note, gives tejoyulktah, * glorious,” instead of treyel
putrak, as the reading cither of the Bralima Purina, or of the Harivaisa, or both.
% In regard to, these passages the reader may consult the remarks of Professor

~
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Another son of Ayus (son of Puriiravas) was Rambha, of whom the
Bhagavata Purina says, ix. 17, 10:

Rambhasya Rabhasah putro Gablira$ chakriyas tatak | tasya kshettre
brakma jajne Srinw vamsam Anenasak |

¢“The son of Rambha was Rabhasa, from whom sprang Gabhira and
Akriya. From his wife Brihmans were born: here now the race of
Anenas” (another son of Ayus). .

Of the same Rambha the Vishnu Puréna says (iv. 9, 8), Rambhas tv
anapatyo *bhavat | ¢ Rambha was childless.”

Another son of Ayus, as we have seen, Vishnu Purana, iv. 8, 1, was
Nahusha. He had six sons (V. P. iv. 10, 1), of whom one was Yayiti.
The sons of the latter were Yadu, Turvasu, Druhyu, Anu, and Piru
(Ibid. iv. 10, 2).% One of these five, Anu, had, ag we are told, in the
twelfth gencration a son called Bali, of whom the Vishnu Purina, iv.
18, 1, relates:

Hemat Sutapas tesmad Balir yasya lkshettre Dirghatamasa Ange-
Banga-Kalinga- Sulma-Pupdrakhyam Baleyam kshattram ajanyata |

“From Hema sprang Sutapas; and from him Bali, on whose wife ©
Baleya Kshattriyas (4.e. Kshattriyas of the race of Bali), called Anga,
Banga, Kalinga, Suhma, and Pundra were begotten by Dirghatamas.”

Professor Wilson (p. 445, note 12) quotes from the Vayu Puréna a
statement regarding the same person that he had ¢ sons who founded
the four castes” ( putran chaturvarnya-kordn); and refers to a passage
in the Matsya Purdna, in which Bali is said to have obtained from

‘Wilson, p. 409, note 16, where a commentator (on the Brahma Puriina, or the Hari-
vamsa) is quoted, who says that in the passage from these works ‘another son of
Vatsa the father of Alarka is specified, viz., Vatsabhtmi; while Bhargava is the
brother of Vatsa; and that (the persons referred to were) Angirases because Gilava
belonged to that family, and (were born in the family) of Bhrigu, becaunse Vis'vamitra
belonged to it” (Vatsasya Alarka-pituh putrantaram aha  Vatsabhumir” iti |
“ Bhargavad” Vatsa-bhratub | ¢ dngiraso” Gulavasya dngirasatvat | © Bhargave”
Visvamitrasye Bhargavatvat). The Vishnu Purana, iv. 8, 6, says that Vatsa was
one of the names of Pratardana, son of Divodiisa, a descendant of XKisa, and a remote
ancestor of Bhargabhtimi. See however Professor Wilson’s note 18, p. 408. It is
possible that the resemblance of the word Bhiirga to Bhargava may have occasioned
the descendants of the former to be connected with the family of Bhrigu.

91 These five names occur together in the plural in a verse of the Rig-veda, i.109,
quoted above, p. 179.

9 Kshettre bharyayam jatatvad Baleyah | « They were called descendants of Ball
because they were born'of his wife,”
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Brahma the boon that he should ¢ establish the four fixed castes (¢cha-
turo niyatan varndms tvan sthapayets).

The Harivainsa gives the following account of Bali, in the coursc of
which the same thing is stated ; section 81, verses 1682 ff. ;

Phenat tu Sutapd jajne sutal Suiapaso Balik | jato manusha-yonaw tu
sa raja kanchaneshudhil | mahayogi sa tu Balir babhiawa nripatih pura |
putran wtpadayamase paenche vamsa-karan bhwwi | Angak prathamato
Jajne Vangah Sukmas tathaiva cha | Pundrah Kalinga$ cha tatha Bale-
yain kshattram wchyate | Baleya brakmanas chaiva tasya vamsakara
bhuvi | Bales tu Brahmand datto varak pritena Bharata | mahayogitvam
ayué cha kalpasya parimanatel | sangrame chapy ajeyatvamn dharme
chatva pradhanata | trailokye-darSanam chapi pradhanyam prasave
tatha | bale chapratimatvam var dharma-tatéeartha-darSanam | chaturo
niyotan varn@ms tam cha sthapayitets cha | ity wlhto vibhuna raja Balik
Santim param yayau | tasyaite tanayak sarve kshettraja muni-pungavat |
sambhivta Dirghatapasak Sudeshnaydam mahaujousal |

“TFrom Phena sprang Sutapas; and the son of Sutapas was Bali.
He was born of a human mother, this prince with the golden quiver;
but King Bali was of old a great yogin. He begot five sons, who were
the heads of races upon the carth. Anga was first born, then Vanga,
Suhma, Pundra and Kalinga ; such arc the names of the Kshattriyas
descended from Bali (Baleyalk). There were also Baleya Brihmans,
founders of his race upon the carth. By Brahma, who was pleased, the
boon was granted to Bali that he should be a great yogin, should live
the entire length of a Kalpa, should be invincible in battle, should have
pre-eminence in virtue, should have the power of beholding the whole
three worlds, should have a superiority in begetting progeny, should be
unequalled in strength, and should comprehend the essential principles
of duty. And being thus addressed by the Lord in these words, ¢ Thou
shalt establish the four regulated castes,” King Bali attained supreme
tranquillity. All these sons, the offspring of his wife, were begotten
on. Sudeshnd by the glorious muni Dirghatapas.” %

9 M. Langlois must have found in his MS. a difforent reading of the last line, as
he renders it otherwise. Professor Wilson remarks (V.P. pp. 444, note 12) : “ The
Matsya calls Bali the son of Virochana, and ayu-kalpa-pramanikah, ¢ existing for a
whole Kalpa;* identifying him, therefore, only in a dilferent period and form, with
the Bali of the Vimana Avatara” (Dwarf-incarnation). (See Wilson’s Vishnu I’.®

p. 265, note, and the Bhagavata P. ix. sccts. 156-23, and other works quoted in the
4th vol. of this work, pp. 116 (I,

'
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Apratiratha is recorded as being a descendant of Piru (another of
Yayati’s sons), in the thirteenth generation (Wilson, p. 448). Of him
it is related, Vishnu Purdna, iv. 19, 2:

Riteyoh Rantinarah putro *bhit | Tamsum Apratiratham Dhruvam cha
Rantinaral putran avape | Apratirathat Kopvah | tasyaps Medhatithih |
yatah Kanvayand dvija babhubhuh | Tumsor Anilas tato Dushyantadyas
chatvarah putra babhawul | Dushyantach chakravartts Bharato’bhavat |

“Riteyun had a son Rantinira, who had Tansu, Apratiratha and
Dhruva for his sons. From Apratiratha sprang Kanva. His son was
Medhatithi; from whom the Kanviyana Brihmans were descended.
From Tansu sprang Anila, who had four sons, Dushyanta, and others.
From Dushyanta sprang the emperor Bharata.”

With some variations the Bhagavata Purdna says, ix. 20, 1:

Paror vamdam pravakshyami g/atv"a Jato’st Bharata | yatra rajarshayo
vamsya bralma-vamsya$ cha gajnire | . . . . 6. Riteyoh Rantibharo’bhut
trayas tasyatmaja nripa | Sumatir Dhruvo *pratirathal Kanvo ’pratira-
thamagal | tasya Medhatitithis tasmat Praskanvadyd dvijatayah | putro
'bhat Sumater Raibhyo Dushyantas tat-suto matah |

T shall declare the race of Piru from which thou hast sprung, o
Bhérata; and in which there have been born royal rishis, and men of
Brahmanical family . ... 6. From Riteyu sprang Rantibhéra; who
had three sons, Sumati, Dhruva, and Apratiratha. Xanva was the son
of the last; and the son of Kanva was Medhatithi, from whom the
Praskanvas and other Brahmans were descended.”

A little further on, in the chapter of the Vishnu Purana just quoted
(iv. 19, 10), Kanva and Medhatithi are mentioned as having had a
different parentage from that before assigned, viz., as being the son and
grandson of Ajamidha, who was a descendant in the ninth generation
of Tansu, the brother of Apratiratha :

Ajomidhat Kawvah | Kopvad Medhatithir yatah Kanvayana dviak |
Ajomidhasyanyak putro Brihadishub |

“From Ajamidha sprang Kanva: from Kanva Medhatithi, from
whom were descended the Kénvayana Brahmans. Ajamidha had
another son Brihadishu.’%

, On this the Commentator remarks: djamidhasye Kanvidir eko vamso Briha-
dishv-adir aparo vamso N iladir aparalh Rikshadis chaparalh | ¢ Ajamidha had one
set of descendants, consisting of Kanva, etc., a second consisting of Brihadishu, ete.,
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On this last passage Professor Wilson observes, p. 452, note : ¢ The
copies agree in this reading, yet it can scarcely be correct. Kanva has
already been noticed as the son of Apratiratha.” But the compiler of
the Purdna may here be merely repeating the discordant accounts
which he found in the older authorities which he had before him.

Regarding Ajamidha the Bhigavata says, ix. 21, 21:

Ajamidhasya vamsyak syuh Priyamedhadayo dvijah | Ajamidhad Bri-
hadishul |

“Priyamedha and other Brahmans were descendants of Ajamidha.
From Ajamidha sprang Brihadishu.”

The Vishnu Purdna (iv. 19, 16) gives the following account of Mud-
gala, a descendant of Ajamidha in the seventh gencration :

Mudgalach cha Maudgalyal kshattropeta dvijatayo babhawvul | Mud-
golad Balwasvo Balvasvad Divodaso’ halya cha mithunam ablhat | Swrad-
vato *halyayam Satanando 'bhavat |

“From Mudgala were descended the Maudgalya Brihmans of Kshat-
triya stock. From Mudgala sprang Bahvaéva; from him again twins,
Divodisa and Ahalya. Satinanda was born to Saradvat® by Ahalya.”

Similarly the Bhagavata Purina says, iv. 21, 33 f.:

Mudgalad bralma wirvyittam gotram Mavdgalya-sangnitan | mithunam
Mudgalad Bharmyad Divodasah puman abkai | Ahalya kanyaka yasyam
S'atanandas tu Gavtamat |

“From Mudgala sprang Brihmans, the family called Maudgalyas.
To the same father, who was son of Bharmya$va, were born twins,
Divodisa, a male, and Ahalyi, a female child, who bore Satinanda to
(Gautama.”

The words of the Matsya Purina on the same subject, as quoted by
Professor Wilson, p. 454, note 50, are:

Mudgalasyaps Mavdgalyah kshatéropeta dvijatayak | ete hy Angirasak
pakshe samsthitah Kanva-Mudgalal |

“From Mudgala sprang the Maudgalyas, Brihmans of Kshaitriya
stock. Thesc Kanva and Mudgalas stood on the side of Angiras.”

a third consisting of Nila, etc., and a fourth consisting of Riksha, cte.”” The last two
sons of Ajamidha arc mentioned further on, Nila in v. 15, and Riksha in v. 18, of the
same chapter of the V. P.

% Tho Commentator says this is a name of Gautama. Regarding Ahalyd and "
Gautama sce the story extracted above, p. 121, from the Ramayana.
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The Harivamga, section 32, verse 1781, thus notices the same family :

Mudgalasya te dayado Maudgalyah sumahayasah | ete sarve mahat-
mano Lshattropeta dvijatayeh | cte hy Angirasoh pakshaimn samsrital
Kanva-Mudgalal | Maudgalyasya suto jyeshtho brokhmershil suma-
hayasah |

«The renowned Maudgalya was the son of Mudgala. All these
great personages were Brihmans of Kshattriya descent. These Kinvas
and Mudgalas adhered to the side of Angiras. Maudgalya’s eldest son
was a celebrated Brahman-rishi.”

Regarding Kshemaka, a future descendant of Ajamidha in the 31st
generation, the Vishnu Purina says, iv. 21, 4:

Tato Niramitras tasmach cha Kshemakah | tatrayam slokah |  brah-
ma-kshattrasya yo yonir® vamso rajorshi-satkritah | Lshemakam prapya
rajanam sa samstham prapsyate kalaw |

“From him (Khandapini) shall spring Niramitra; and from him
Kshemaka; regarding whom this verse (is current): ¢The race, con-
secrated by royal rishis, which gave birth to Brahmans and Kshattriyas,
shall terminate in the Kali age, after reaching King Kshemaka.’”’

The corresponding verse quoted by Professor Wilson (p. 462, note 24)
from the Matsya and Vayu Puranas substitutes devarshi, < divine rishis,”
or “ gods and rishis,” for the rd@jarshi, ¢ royal rishis,” of the Vishnu Pu-
rana. The verse in question is there described as anuvamsa-Sloko’ yai grto
viprash puratenaih, ‘‘a genealogical verse sung by ancient Brahmans.”

According to the details given from the Purinas in this section
several persons, Gritsamada, Kanva, Medhatithi, and Priyamedha, to
whom hymns of the Rig-veda are aseribed by Indian tradition as their
rishis, were of Kshattriya descent.

In the line of the same Tansu, brother of Apratiratha, we find in
the sixth generation a person named Garga, of whom the Vishnu Pu-
rana relates, iv. 19, 9:

Gargat S'inih | tato Gargyak S'winyah kshattropeta dvijatayo dabhivul |

“From Garga sprang Sini; from them were descended the Girgyas
and Sainyas, Brahmans of Kshattriya race.” &

% On this words the Commentator has this note : Brakmanah brakmanasye Kshat-
trasya kshatiriyasya cha yonih kdranam purvain yathoktatvat | *¢ ¢ Brahma® and
* Kshattra® stand for Brahman and Kshattriya. This xace is the ‘source,’ cause (of
© these), as has been declared above.”

7 On this the Commentator only remarks: Tutas tabhyaim Gargyih S ainyds cha

4
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Similarly the Bhigavata Purana, ix. 21, 19, says:

Gargat S'inis tato Gargyah kshattrad brakma ky avarttata |

“From Garga sprang Sini; from them Gargya, who from a Kshat-
triya became a Brahman.” %

The Vishnu Purina records a similar circumstance regarding the
family of Mahaviryya, the brother of Garga (iv. 19, 10):

Mahaviryyad Urukshayo nams putro 'bhut | tasya Trayyaruna-Push-
karinaw Kapi$ cha putra-trayam adbkat | tach cha tritayam api padchad
vipratam wupajagams |

¢ Mahaviryya had a son named Urukshaya ; who again had three sons,
Trayyaruna, Puskarin, and Kapi; and these three® afterwards entered
into the state of Brahmans (7.e. became such).”

The Bhagavata states, ix. 21, 19 f.:

Duritakshayo Mahdviryyat tasya Trayyarunih Kavih | Pushkararunir
ity atra ye brakmana-gatid gatal |

¢ From Mahaviryya sprang Duritakshaya. From him were descended
Trayyaruni, Kavi, and Puskararuni, who attained to the destination of
Brihmans.”” 1%

According to the Matsya Purina also, as quoted by Professor Wilson
(451, note 22), ““ all these sons of Uruksha (sic) attained the state of
Brahmans”? (Urukshatoh suta hy ete sarve brahmanatam gatak) ; and in
another verse of the same Purana, cited in the same note, it is added :
Kavyanam tu vard hy ete trayah prokta maharshayak | Gargak Sankri-
tayah Kavya kshattropeta dviatayak | ¢ Thesc three classes of great
rishis, viz. the Gargas, Sankritis, and Kavyas, Brihmans of Kshattriya
race, are declared to be: the most eminent of the Kivyas, or descend-
ants of Kavi.” The original Garga was, as we have scen, the brother
of Mahaviryya, the father of Xavi, or Kapi; while, according to the

Garga-vamsyatvat S'ini-vamsyatvach cha semakhyitak | kshatiriy@ eve kenachit
karanena bralmanas cha babhuwup | « They were called Gargyas and S'ainyas because
they were of the race of Garga and S'ini. Being indecd Kshattriyas they became
Brahmans from some cause or other.”

% The Commentator does not say how this happened.

9 Unless Lrofessor Wilson’s MSS. had a different rcading from mine, it must
have been by an oversight that he has translated here, “The last of whom beeame o
Briahman.”

100 On this the Commentator annotates: Ye atra hshattra-vadise brahmana-gatim «
brilomana-1 ipatai gatis te | *“ Who in this Kshattriya race attained the destination
of Brahmans,—the form of Brihmans.”
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Vishnu Purana (iv. 19, 9), and Bhagavata Purana (ix. 21, 1), Sankriti
was the son of Nara, another brother of Mahaviryya.

The series of passages just quoted is amply sufficient to prove that
according to the traditions received by the compilers of the ancient
legendary history of India (traditions so gemeral and undisputed as to
prevail over even their strong hierarchical prepossessions), Brihmans,
Kshattriyas, and even Vaisyas and Stdras, were, at least in many cases,
originally descended from one and the same stock. The European eritic
can have no difficulty in receiving these obscure accounts as true in their
literal sense; though the absence of precise historical data may leave
him without any other guide than speculation to assist him in determin-
ing the process by which a community originally composed for the most
part of one uniform element, was broken up into different classes and
professions, separated from each other by impassable barriers. On the
other hand, the possibility of this common origin of the different castes,
though firmly based on tradition, appeared in later times so incredible,
or so unpalatable, to some of the compilers of the Puranas, that we find
them occasionally attempting to explain away the facts which they
record, by statements such as we have encountered in the case of the
Kings Rathitara and Bili, that their progeny was begotten upon their
wives by the sages Angiras and Dirghatamas, or Dirghatapas; or by the
introduction of a miraculous element into the story, as we have alrcady
seen in one of the legends regarding Gritsamada, and as we shall have
occasion to notice in a future chapter in the account of Vigvimitra.
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CHAPTER IIL

ON THE MUTUAL RELATIONS OF THE DIFFERENT CLASSES OF
INDIAN SOCIETY ACCORDING TO THE HYMNS OF TIIE RIG-
AND ATHARVA-VEDAS.

In the last chapter I have attempted to shew that in general the
authors of the hymns of the Rig-veda regarded the whole of the Aryan
people, embracing not only the priests and chicfs, but the middle
classes also of the population, as descended from one common father, or
ancestor, whom they designate by the name of Manu. This reference
to a common progenitor excludes, of course, the supposition that the
writers by whom it is made could have had any belief in the myth
which became afterwards current among their countrymen, that their
nation consisted of four castes, differing naturally in dignity, and sepa-
rutely created by Brahma.

In that chapter I proposed to leave for further consideration any spe-
c¢ific notices which the Rig-veda might contain regarding the different
classes of which the society contemporary with its composition was
made up. On this consideration I now enter. As that great collection
of hymns embodies numerous references, both to the authors themselves
and to the other agents in the celebration of divine worship, it may
be expected to supply, incidentally or indircetly, at least, some inform-
ation respecting the opinion which these ministers of religion enter-
tained of themselves, and of the ccclesiastical and civil relations in
which they stood to the other scetions of the community. I shall now
endcavour to shew how far this expectation is justified by an examin-
ation of the Rig-veda.

It will be understood, from what I have already (pp. 7 and 11 ff)
written on the subject of that one hymn of the Rig-veda in which the
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four castes are distinctly specified, 7.c. the Purusha Stkta, that in the
enquiry, which I am now about to undertake, I confine mysclf in the
first instance to those hymns which for any reason (sce p. 4, above)
appear to be the most ancicent, leaving out of account until afterwards,
all those compositions whieh, like the one just mentioned, are presum-
ably of a later age.

It will, I think, be found on investigation that not only the older
hymns, but the great bulk of the hymns, supply no distinet evidence
of the existence of a well defined and developed caste-system at the
time when they were composed.

Secxr. I.— On the signification of the words bréhmdn, brakmana, ete.,
in the Rig-veda.

As the Rig-veda Sanhita is made up almost entirely of hymns in
praise of the gods, it was not to be anticipated that it should furnish
any systematic or detailed explanations on the points which form the
object of our enquiry. But as was natural in compositions of the early
and simple age to which these hymns belong, they do not always con-
fine themselves to matters strictly connected with their principal sub-
ject, but indulge in occasional references to the names, families, personal
merits, qualifications, relations, circumstances, and fortuncs of the pocts
by whom they were produced, or of their patrons or other contempo-
raries, or of their predecessors.

I have, in another volume of this work,! enquired into the views
which the authors of the hymns appear to have held on the subject of
their own authorship. The conclusion at which I arrived was, that
they did not in general look upon their compositions as divincly in-
spired, since they frequently speak of them as the productions of their
own minds (vol. iii. pp. 128-140). But although this is most com-
monly the case (and especially, as we may conjecture, in regard to the
older hymns), there is no doubt that they also attached a high value to
these productions, which they describe as being acceptable to the gods

LRV v. 45, 4; v. 85, 1; vil. 26, 1, 2; x.23,6; x. 54, 6; x. 105,

! Original Sanskrit Texts, vol. iii. pp. 116-16+.
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8), whose activity they stimulated (iii. 84, 1; vii. 19, 11), and whose
blessing they drew down. In some of the hymns a supernatural cha-
racter or insight is claimed for the rishis (i. 179, 2; vii. 76, 4; iil. 53,
9; vil. 83, 11 ff.; vii. 87, 4; vil. 88, 3f.; x. 14, 15; x. 62, 4, 5),
and a mystericus efficacy is ascribed to their compositions (vol. ii.
pp- 173 £.) The rishis called their hymns by various names, as arka,
wktha, rich, gir, ki, nitha, wivid, mantra, mati, sikia, stoma, vach, vachas,
ete. ete.; and the also applied to them the appellation of drahme in
numerous passages.® That in the passages in question dreime has
generally the sensc of hymn or prayer is clear from the context of some
of them (as in i. 87, 4 ; viil. 82, 27, where the word is joined with the
verb gayata. ¢ sing,” and in vi. 69, 7, where the gods are supplicated
to hear the drakma), as well as from the fact that the pocts are said
(ini 62, 13; y. 73, 10; vil. 22, 9; vii. 81, 11; x. 80, 7) to have
fashioned or generated the prayer, in the same way as they are said to
have fashioned or generated hymns in other texts (asi. 109, 1; v. 2,
11; vii. 15, 4; viil. 77, 4; x. 28, 6; x. 89, 14), where the scnse is
indisputable ; while in other places (iv. 16, 21; v. 29, 15; vi. 17, 18;
vi. 50, G; vil. 61, 6; x. §9, 3) new productions of the poets arce spoken
of under the appcllation of drafma.

That brakira has the sense of hymn or prayer is also shown by the
two following passages. In vil. 26, 1, it is said : Nu somah Tindram
asuto mamada ne abrakmano meghavanam sutasab | tasmal wktham janaye
Y4 pyoshad nyivad naviyal $rinavad yatha nal | 2. Ukthe wkthe somak
Indram mamada nithe wrthe maghavanam sutasal | yed % sabadhal
wrtaraim na putral sumana-dolshak avase havante | ¢ Soma unless poured
out does not exhilarate Indra; nor do libations without hymns (@brwl-
manah). 1 genorate for him a hymn (uktha) which he will love, so
thatlike a man he may hear owr new (production). 2. At cach hymn
(uktha) the soma exhilarates Indra, at each psalm (nithe) the libations
(exhilarate) Maghavat, when the worshippers wnited, with one cffort,
invoke lim for help, as sons do a father”?  Again in x. 105, 8, it is

2 Tor a list of these texts and other details which are here omitted, I refer to my
article ¢ On the relations of the priests to the other classes of Tndian Sociely m the
Vedie age,” in the Journal of the Roy. As. Soc. for 1866 (from which this section is
mostly borrowed). ~

3 Tt is clear from the context of this passage that abrakminal means “unatiended
by hymns,” and not “without a priest.” After saying that soma-libutions without

16
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said: Ava no vpijing $i7hi ricka vanema anyichak | na abrahma yajnak
ridhag joshati tve |  Drive away our calamities. With a hymn (richa)
may we slay the men who are hymnless (anyichal). A sacrifice without
prayer (abrakma) does not please thee well.”

I have said that great virtue is occasionally attributed by the poets to
their hymns and prayers ; and this is true of thosc sacred texts when
called by the name of drahma, as well as when they receive other ap-
pellations, such as manéra. Thus it is said, iil. 53, 12, Viseamitrasya
rakshati brahma idam Bharatam janam | © This prayer (brakma) of Visva-
mitra protects the tribe of Bharata;” v. 40, 6, Galham saryam tamasa
apavratena turiyens brakmand avindad Atrih | ¢ Atri with the fourth
prayer (brakmana) discovered the sun concealed by unholy darkness;”
vi. 75, 19, Brahma varme mame antaram |  Prayer (brakma) is my
protecting armour ;”’ vii. 88, 8, Bva id nu kam dasardjne Suddasam pra-
vad Indro brakmand vo Vasishthah | ¢ Indra preserved Sudds in the
battle of the ten kings through your prayer, o Vasishthas.” In ii. 23,
1, Brahmanaspati is said to be the ¢ great king of prayers” (jyeshtha-
rajam brahmandam) (compare vii. 97, 3), and in verse 2, to be the “ gene-
rator of prayers” (janita brahmandam); whilst in x. 61, 7, prayer is
declared to have been gencrated by the gods (svadhyo ajanayan bralmna
devak). Compare vii. 35, 7.

Brdhmdn in the masculine is no doubt derived from the same root as
bratmdn neuter, and though differing from it in accent® as well as
gender, must be presumed to be closcly conneeted with it in signifi-
cation, just as the English ““prayer’ in the sense of a petition would
be with ¢ prayer,” a petitioner, if the word were used in the latter
sense. As, then, brdlmdn in the neuter means a hymn or prayer,
brdahmdn in the masculine must naturally be taken to denote the person
who composes or repeats a hymn or prayer. 'We do not, however, find
that the composers of the hymns are in general designated by the word
hymns are unacceptable to Indra, the poet does not add that he is himself a priest, or
that he is attended by one, but that he gemerates a hymn; and the same sense is
required by what follows in the sccond verse. Accordingly we find that Siyana
explains abrakmanah by stotra-hmah, ¢ destitute of hymns” The sarc sense is
equally appropriate in the next passage cited, x. 105, 8. On iv. 16, 9, wherc abral-
ma is an epithet of dasyw, ¢ demon,” Sayana uuderstands it to mean * without a

priest,” but it may mean equally well or better, ¢ without devotion, or prayer.”

h‘ IIntbrz‘ihmb'm neuter the accent is on the first syllable; in rd/mdn masculine on
the last.
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brdhmdn, the name most commonly applied to them being riski, though
they are also called vipra, vedhas, kavi, ete. (see vol. iii. of this work,
pp. 116 f£.). There are, however, a few texts, such as i. 80, 1; i. 164,
35; ii. 12, 6; 1. 89, 1; v. 81, 4; v. 40, §; ix. 113, 6, etc., in which
the brdhmdn may or must be understood as referred to in the capacity
of author of the hymn he utters. So, too, in ii. 20, 4, and vi. 21, 8, a
new composer of hymns scoms to be spoken of under the appellation of
nutanasya brakmdnyatah ; and in ii. 19, 8, the Gritsamadas are referrod
to both as the fabricators of a new hymn (manmae naviyak) and as (brch-
mdnydntak) performing devotion.® In three passages, vil. 28, 2 vii. 70,
3, and x. 89, 16, the brdhmd and drdhmant, “prayer’” and “prayers,”
or “hymn’ and ‘hymns,” of the rishis are spoken of ; and in vii. 22,
9, 1t is said, ““that both the ancient and the recent rishis have gencrated
prayers” (ye cha purve pishayo ye cha nwtnak Indra dbrahmans janayanta
viprah). In i 177, 5, we find brehmani Earoh, ¢ the prayers of the
poct.””  The fact that in various hymns the authors speak of themselves
as having reccived valuable gifts from the princes their patrons, and
that they do not therc allude to any class of officiating priests as separate
from themsclves, would also scem to indicate an identity of the poet and
priest at that early period.

The term drefiman must therefore, as we may conclude, have been
originally applicd (1) to the same persons who are spoken of clsewherc
in the hymns as #iski, kav, cte., and have denoted devoul worshippers
and contemplative sages who composed prayers and hymns which they
themselves recited in praise of the gods. Afterwards when the cere-
monial gradually became more complicated, and a division of sacred
functions took place, the word was more ordinarily employed (2) for a
minister of public worship, and at length came to signify (8) one par-
ticular kind of priest with special duties. I subjoin a translation of
the different passages in which the word oecurs in the Rig-veda, and I
have attempted to classify them according as it scems to bear, in cach
case, the first, sccond, or third of the senses just indicated. This, how-

ever, is not always an casy task, as in many of these texts there is
nothing to fix the meaning of the term with precision, and one signi-

§ In another place (x. 96, 5) Indra is said to have been lauded by former wor-
shippers, plrvebhir yijoiibhih, a term usually confined (as bréhmén was [requently
applicd) in after times to the offerers of sacrifice.
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fication easily runs into another, and the same person may be at once the
author and the reciter of the hymn.

I. Passages in which brdhmdn may signify ¢ contemplator, sage, or
poet.”

(In all these texts I shall leave the word untranslated.)

1. 80, 1. Ittha ki some 1d made brahma chakare varddhanam |

“Thus in his exhilaration from soma juice the drdkmdn has made
(or uttered) a magnifying® (hymn).”

i. 164, 34. Prichhams tva param antam prithioyah prichhams yatra
bhuvanasya nabhik | prickhami tva wvrishno asvasyas retak prichham:
vachah paremai vyoms | 35. Iyam vedik paro antak prithivyalk ayem
yajno bhuvanasya nabhik ayam somo vrishpo asvasya reto brahma ayam
vachah paramai vyoma |

“T ask thee (what is) the remotest end of the earth; I ask where is
the central point of the world; I ask thee (what is) the seed of the
vigorous horse; I ask (what is) the highest heaven” of speech. 35.
This altar is the remotest end of the earth; this sacrifice is the central
point of the world ; this soma is the seed of the vigorous horse; this
brahmdn is the highest heaven of speech.®

il. 12, 6. Yo radhrasya chodita yak krisasya yo brakmano nadhamnd-
nasyo kireh |

“He (Indra) who is the quickener of the sluggish, of the emaciated,
of the suppliant brdAmdn who praises him,” ete.

vi. 45, 7. Bralmanam bralma-vahasai, girbhih sakhayam rigmiyam |
gam na dohase huve |

“With hymns I call Indra, the drdfimén,—the carrier of prayers
(brdahand-vahasam), the friend who is worthy of praise,—as men do a
cow which is to be milked.”

vil. 88, 11. Uta ast Mastravaruno Vasishtha Urvasyal brakman manaso
‘dli gatah | drapsam skannam bralnana daivyena visve devak pushlare
tva ’dadomie |

¢ And thou, o Vasishtha, art a son of Mitra and Varuna (or a Mui-
travaruna-priest), born, o brdhmdin, from the soul of Urvasi. -All the

8 Varddhanam = vriddli-karan stolram (Siyana).

7 Compare R.V. iii. 82, 10 ; x. 109, 4, below, and the words, the highest heaven of
invention.”

& Compare R.V. x. 71 and x. 125,
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gods placed in the vessel thee, the drop which had fallen through
divine contemplation.”

viii. 16, 7. Indro brahmé Indrak rishir Indrah puru purvhitah | ma-
han makibhik $ackidhih |

¢ Indra is a drdhmdn, Indra is a rishi,® Indra is much and often in-
voked, great through his mighty powers.”

x. 71, 11. (See the translation of the entire hymn below. The sensc
of brdhmdn in verse 11 will depend on the meaning assigned to jafa-
vldyd.)

x. 77, 1. (In this passage, the sense of which is not very clear, the
word drdhmen appears to be an epithet of the host of Maruts.)

x. 85, 3. Somam manyate papivan yat sampimshants oshadhin | soma
yam brahmdno vidur na tasya asnati kaschona | 16. Dve te chakre Suryy
brakmano ritutha vidub | atha ekam chakram yad guhd tad addhateyak
i@ viduh | 34. . ... Suryam yo brakma vidyat sa i@ vadkiyom
arhatu |

“ A man thinks he has drunk soma when they crush the plant (so
called). But no one tastes of that which the drdfmdns know to be
soma (the moon). 16. The dréhmdins rightly know, Strya, that thou
hast two wheels; but it is sages (addhatayel) alone who know the one
wheel which is hidden. 34. The drdkmdn who knows Sturyi deserves
the bride’s garment.”” 1

x. 107, 6. Zam eva rishim tam w bralananam ahur yajnanyam sama-gam
wktha-$asam | sa $ukrasya tanvo vedw tisrah yoh prathamo dakshinaya
raradhae |

“They call him a rishi, him a brdhmdn, reverend, a chantor of
Siima verses (sama-gam), and reciter of wkthas,—he knows the thrce
forms of the brilliant (Agni)——/-the man who flrst worshipped with a
largess.”

Even in lator times a man belonging to the Kshattriya and Vaidya
castes may perform all the Vedic rites. Any such person, thercfore,
and conscquenily a person not a Brihman might, according to this
verse, have been called, though, no doubt, figuratively, a pricst
(bratoma).

9 Different deities are called yiski, kavi, ete., in the following texts: v. 29,1; vi.

14, 2; viii. 6, 41; ix. 96, 18; ix. 107, 7; x. 27, 22; x. 112, 9.
10 See Dr. Haug’s Ait. Br. vol. i. Introduction, p. 20.
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x. 117, 7. . .. Vadan brakma avadato vantyan prinann apir eprinan-
tam abhi syat |

“A brdhmdn™ who speaks is more acceptable than one who does not
speak : a friend who is liberal excels one who is illiberal.” ™

x. 125, 5. Yam kamaye tam tam ugram kyinomi tam brakmanem tam
rishim tam sumedham |

“T (says Vach) make him whom I love formidable, him a brdhman,
him a rishi, him a sage.”

This would seem to prove that sometimes, al least, the brdhmdn was
such not by birth or nature, but by special favour and inspiration of
the goddess. In this passage, therefore, the word cannot denote the
member of a caste, who would not be dependent on the good will of
Vach for his position.

II. In the passages which follow the word brakmdin does not seem to
signify so much a ““ sage or poct,” as a ¢ worshipper or priest.”

1. 10, 1. Gayanti tea gayatripo archants wrkem arkinah | brahmdnes
to S'atakrato ud vamsam Jve yemire |

“The singers sing thee, the hymners recite a hywmn, the brdhmdns,
o Satakratu, have raised thee up like a pole.”” 18

L 83, 9. dmanyamanan abhi manyamanair niv brakmabliv adhano
dasyum Indra |

“ Thou, Indra, with the believers, didst blow against the unbelievers,
with the drd/umdns thou didst blow away the Dasyu.” "

1101, 5. Yo vidvasya jagatah pranatas patir yo brakmane prathamo
galk avindat | Indro yo dasyan adharan acativat . . .

“Indra, who islord of all that moves and breathes, who fivst found
the cows for the brdhmin, who hurled down the Dasyu.”

L.108, 7. Yud Indragni madathak sve durone yad brahmani rajani va
yajalra | atal pari vpishanav a hi yatam atha somasya pibata sulusya |

“When, o adorable Indra and Agni, yo arve exhilarated in your own

! The word here seems clearly to indicate an ovder ov profession, as the silens
priest is still a priest.
2 See Dy Haug’s vemark on this verse, Ait. Br. Introd. p. 20. The contexts of

the two lust passages are given in my article ¢ Miscellancous Ilymns from the R. and
A, Vedas,” pp. 82 f.

% Compare 1. 5, 8; 1.7, 1; viil. 16,9. Sce Dr. Haug’s remark on this verse,
® Ait. Br. Introd. p 20.

1 See on this verse the remarks of M. Bréal, Hexcule et Cacus, ete. p. 152,
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abode, or with a brdlmdn or a rajon,'® come thence, ye vigorous
(deities), and then drink of the poured out soma.” ¢

1. 188, 6. Dirghatamah Mamateyo jujurvan dasame yuge | apdm artham
yabinam brahma bhavats sarathih |

¢ Dirghatamas, son of Mamati, being decrepit in his tenth lustre,
(though) a brdhmdn, becomes the chariotecr of (or is borne upon) the
waters which are hastening to their goal.”

(Professor Aufrecht understands this to mean that Dirghatamas is
verging towards his end, and thinks there is a play on the word
¢ chariotcer ”” as an employment not befitting a priest.)

1. 89, 1. ... Gridhra tva vrdsham wdhimaniam acha | bralmand iva
vidathe ulthasasa . . . |

“Ye (Advins) (cry) like two vultures on a trec which contains their
nost; like two drdkmdns singing a hymn at a sacrifice.”

iv. 50, 7. Sa id raja pratijanyant visea Sushmena tasihav abhi viryena |
Brihaspatim yak sublyitam bibhariti valguyati vandate purva-bhdjom |
8. Sa it ksheti sudhilaly okasi sve tasmas Jla pinvate visvadanim | tasmal
visah scayam eca namante yasmin brahmd rdajant prrval ete | 9. Apratito
Juyabl s dhanane pratijonyans wle ya sqjanya | avasyave yo varival
srinotl brakmane raja tam avanti devalk |

“That king overcomes all hostile powers in force and valour who
muintuing Brihaspati in abundance, who praises and magnifies him as
(a deity) enjoying the fivst distinetion. 8. Xle dwells prosperous in his
own palace, to him the carth always yiclds her inercase,” to him the

15 A distinction of orders or professions appears to be here recognised. Butinv, 54,7,
w »ishi and o #@en are distinguished much in the same way as a brahman and rdjan
are in 1. 108, 7. Sa ne jiyate Maruto na hanyate na srediati na vyathate ne rishyati |
nw asya riayah upa dasyanti ne dtayal rishun o yain s qjanen vi sushadatha | © That
man, whether vishi or prince, whom ye, o Maruts, support, is neither conquered nor
killed, he neither deeays nor is distressed, nor is injured; his riches do not decline,
nor his supports.””  Compare v. 14, where it is said . Yagei rayin marulah sparhe-
viram yyam rishim evathe sima-vipram | yayam wrvantam Bharataye e yayamn
dhattha rijeneid srushiimantan | “ Ye, o Maruts, give riches with desivable men, ye
protect & rishi who is skilled in hymns ; ye give a horse and food to Bharala, ye make
u kg prosperous.””  In iil. 43, 5, reference is found to Vigvimitra, or the auathor,
being made by Indra both a prince and o rishi (kuvid ma gopiwn karase janasya kwved
rigjanam maghavann rgishin | kwved ma pishin papivamsain sutasya).

16 See on this verse Prof. Benfey’s note, Orient und Occident, 3, 142.

7 Compare R.V. v. 37, 4£.: Na sa r@ja vyathate yasminn Indras tioram soman

pivati go-sakhayam | “ That king suffers no distress in whose house Indra drinks the™
pungent soma mixed with milk,” cte.
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people bow down of themsclves,—that king in whose house a brakmdn
walks first.”® 9. Unrivalled, he conquers the riches both of his enemies
and his kinsmen—the gods preserve the king who bestows wealth on
the drdhmdin who asks his assistance.””

iv. 58, 2. Fayam nama pra bravama ghritasye asmin yajne dharayamae
namobhik | upw brakma Srinavat ‘éasyamdnam chatub-sringo avamid gau-
rah etat |

¢ Let us proclaim the name of butter ; let us at this sacrifice hold it
(in mind) with prostrations. May the brakmdin (Agni?)hear the praise
which is chanted. The four-horned bright-coloured (god) has sent this
forth.”

v. 29, 3. Uts brahmano Maruto me asya Indraly somasyw sushutasyq
peyah |

¢ And, ye Maruts, brdhmdcins, may Indra drink of this my soma which
has been pourcd out,” ete.

v. 81, 4. Anavas te ratham asvaya takshan Toashia vajram purulhite
dyumantam | bralonanal Indram makmmnto arkalr avarddhayann Ahaye
hantavai u |

¢ The men® have fashioned a car for thy (Indra’s) horse, and Tvashtri
a gleaming thunderbolt, o god greatly invoked. The drdimdns, magni-
fying Indra, have strengthened him for the slaughter of Ahi.”

v. 32, 12. Eva ki tvam ritutha yatayaentam maghda viprebhyo dadatai
Srinomi | ki te brakmano grihate sakhayo ye tvayal nidadhul kamam
Indra |

“T hear of thee thus rightly prospering, and bestowing wealth on,
the sages (viprebhyak). What, o Indra, do the drdhmdns, thy friends,
who have reposed their wishes on thee, obtain?”

v. 40, 8. Gravpo brokma yuywanah saparyan Firing devan nemasd
upa$ikshan | Atrik suryasya dwi chakshur @ adhat Svarbhanor apa ma-
yah aghulkshat |

¢« Applying the stones (for pressing soma), performing worship,
honouring the gods with praise and obeisance, the drdkmdn Atri placed

18 Compare vili. 69, 4; x. 39, 11; x. 107, 5; and the word puwrokita, used of a
ministering priest as one placed in front. Prof. Aufrecht, however, would translate
the last words, *“ under whose rule the priest receives the first or prineipal portion.”

% See on this passage Roth’s article, “ On Brabma and the Brihmans,” Journ.
* Germ. Or. Soc. i. 77 ff.  See also Aitareya Brihmana, viii. 26.

20 Are the Ribhus intended *
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the eye of the sun in the sky, and swept away the magical arts of
Svarbhénu.”

vil. 7, 5. dsadi vrito vahwir ajaganvan Agnir bralma nyi-shadane
vidhartta |

“The chosen bearer (of oblations), Agni, the brdkmdn, having arrived,
has sat down in a mortal’s abode, the upholder.”

vii. 42, 1. Pra brahmano Angiraso nakshanta |

“The brdkmdns, the Angirases, have arrived,” ete.

viil. 7, 20. Koo nanaih sudanavo madatha vrikta-barkishal | brahma
ko vah saparyaty |

‘¢ Where now, bountiful (Maruts), are ye exhilarated, with the sacri-
ficial grass spread bencath you? What drdkmdn is serving you 27

viil. 17, 2. 4 tva bralma-yuyja hart vahatam Indra ke$ing | upa brak-
mans naly Srinw | 3. Brahmanas toé vayeh yua somapam Indra sominal |
sutavanto havamahe |

“Thy tawny steeds with flowing manes, yoked by prayer (brakma-
ywja),™ bring thee hither, Indra; listen to our prayers (drdhmans). 8.
We brdhmdns, offerers of soma, bringing oblations, continually invoke
the drinker of soma.”

viil. 31, 1. Yo yajati yajate it sunavach cha pachati cha | brakma id
Indrasya chakanat |

¢ That drdlidn is beloved of Indra who worships, sacrifices, pours
out libations, and cooks offerings.”’

viii. 82, 16. Na nanam brahmanam rinam prasunam asti sunvatam |
na s0mo aprat@ pape |

“There is not now any debt due by the active brdkimndns who pour
out libations. Soma has not been drunk without an equivalent.”

viil. 38, 19. ddhah pasyasva ma wpari sentaram padekas hare | ma
te kasa-plakau drison stri i brakma babhavitha |

“Took downward, not upward; keep thy feet close together; let
them not sec those parts which should be covered; thou, a brdhmdin,
hast become a woman.”

viil. 45, 89. A o eta vacho-ywa hart gribhne sumadratha | yad im
" brakmabhyah d dadah |

2 Compare viil. 45, 39, below: Arahma-yry occurs also in i, 177, 2; iii. 85, 4%
viil, 1, 24 ; viil. 2, 27. ,
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“I seize these thy tawny steeds, yoked by our hymn (vacho-ywa)®
to a splendid chariot, since thou didst give (wealth) to the brdhmdns.

viil. 58, 7. Hva sya vrishabho yuvd tuvi-grivo ananatak | brakma kas
tam saparyaty |

“Where is that vigorous, youthful, large-necked, unconquered (In-
dra)? What drdhmdn serves him ?

viil. 66, 5. 4bhi Gandharvam atrinad abudhneshu rajassy a | Indro
brakmabhyak id vridhe |

¢ Indra clove the Gandharva in the bottomless mists, for the pros-
perity of the bréhmdns.”

viii. 81, 80. Mo su brakma iva tandrayur bhuvo vajanam pate | matsva
sutasyw gomatal |

‘ Be not, o lord of riches (Indra), sluggish like a brdlmdn.® Be ex-
hilarated by the libation mixed with milk.”

viil. 85, 5. A yad vajram bahvor Indra dhatse mada-chyutam Ahave
hantavar w | pra parvatah anavante pra brakmano abhinakshanta Indram |

¢ When, Indra, thou seizest in thine arms the thunderbolt which
brings down pride, in order to slay Abi, the (aerial) hills and the cows
utter their voice, and the drdhmdns draw near to thee.”

ix. 96, 6. Braluma devanam padavil kavinam pishir vipranam mahisho
myiganam | $yeno gridhianam svadhityr vananam somal pavitram oty ot
rebhan |

¢ Soma, resounding, overflows the filter, he who is a drdhindn among
the gods, a leader among poets, a rishi among the wise, a buffalo among
wild beasts, a falcon among kites, an axe among the woods.”

ix. 112, 1. Nananam vai w no dhiyo vi vratani janaram | taksha vish-
tam rutamn bhishag brahma sunvantam ichhati.

‘ Various are the thoughts and endeavours of us different men. The
carpenter sceks something broken, the doctor a paticut, the brdimdn
some one to offer libations.” 2

2 Compare viil. 87, 9, yunjunti har? ishirasye gathayd wrwe rathe wrnpge |

Tudra-vaha vachoywi ; i 7, 2, vachoywa ; i. 14, 6, manoywya ; vi. 49, 5, rathe
. IRERAsE Yujanal.

2 Dr. Haug (Intiod. {o Ait. Br. p. 20) refors to Ait. Br. v. 84, as illustrating this
reproach. Scc p. 376 of his translation. This verse clearly shows that the priests
formed a professional body.

* 2t This verse also distinetly proves that the priesthood already formed a profession.
Verse 3 of the same hymn is as follows: “I am a poet, my father a physician, my
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ix. 118, 8. Yatra brahma pavamana chhandasyam vacham vadan |
gravad some makiyate somena anandaw janayann Indrayae Indo pari
srava |

O pure Soma, in the place where the brdhmdn, uttering a metrical
hymn, is exalted at the soma sacrifice through (the sound of) the crush-
ing-stone, producing pleasure with soma, o Tndu (Soma) flow for Indra.”

x. 28, 11. Zebhyo godha ayatham karshad etad ye brakmanal pratipi-
yanti annail | sime whshnal avasrishtan adanti svayam balan: tonvah
spinanal | (The word brahmanah occurs in this verse, but I am unable
to offer any translation, as the sense is not clear.)

x. 71, 11. (See translation of this verse below, where the entire
hymn is given.)

X. 85, 29. Para dehi $amulyom brahmadblyo vi bhaja vasw | . . . 35.
Stryayalh padye rapani tani bralma tw Sundhati |

‘ Put away that which requires expiation (?). Distribute money to
the bralumdns. . . . 85. Behold the forms of Strya. But the drcthmdn
purifies them.”

x. 141, 3. Soman rajanamn avase Agnin girbhir havamahe | ddityan
Vishnuin Saryam brakindnai cha Drihaspatin |

“With hymns we invoke to our aid king Soma, Agni, the Adityas,
Vishnu, Strya, and Brihaspati, the drdhmdn.

IIT. In the following passages the word brdkmdin appears to designate
the special class of pricst so called, in coutradistinetion to Zotrd, udgatri,
and adheary.

il 1,2 (e=x. 91, 10). Zuova Agne hotram tava potram yritolywn torva
neshiram team Ad agnid ritayatak | tara prasastram tvam adheartyasi
brahmda cha ase grihapadis che no dame | 2. Lvwm oLgne Indro vyishabhak
sabdm asi lram Vishuur wrugdayo namasyah | feam brakina rayivid Drah-
mapaspate Lean vidhartiah sachase purandhya |

“Thine, Agni, is the office of Aofri, thine the regulated function of
potre, thine the office of nesherd, thou art the egnidh of the pious man,
thine is the function of pradasérd, thou actest as adhearyn, thou art the
brditmdin, and the lord of the house in our abode. 2. Thou, Agni, art
Indra, the chiel' of the holy, thou art Vishnu, the wide-stepping, the
mother a grinder of corn ™ (iirwr ahain tato bhishag wpala~prakshin? nini). Unfor-

tunately theve is nothing further said which could throw light on the relations in®
which the ditferent professions and clusses of society stood to cach other.
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adorable, thou, o Brahmanaspati, art the drdhmdn, the possessor of
wealth, thou, o sustainer, art associated with the ceremonial.”

iv. 9, 8. Sa sadma pari niyate hota mandro divishtishu | ute pota ni
shidati | 4. Uta gna Agnir adkvare uta grihapativ dame | wta brahma ni
shidats |

“He (Agni) is led round the house, a joyous %oty at the ceremonies,
and sits a pofri. 4. And Agni is a wife (¢.e. a mistress of the house)
at the sacrifice, and the master of the house in our abode, and he sits a
brihman.”’

X. 52, 2. Aham hota ni asidam yajiyan visve devah maruto ma junanti |
ahar ahar A$ving adlwaryavai vam brahma samid bhavats sa ahutir vam |

(Agni says) “I have sat down an adorable fofrs; all the gods, the
Maruts, stimulate me. Day by day, ye Advins, I have acted as your
adhvaryw ; the drdhmdén is he who kindles the fire: this is your invo-
cation.”

I shall now bring forward the whole of the texts in which the word
brahmdne, which, no doubt, originally meant a son, or descendant, of
a drdhmdn, occurs in the Rig-veda.® They are the following:

i. 164, 45. Chatvars vak parimita padant tans vidur brakmanah ye
manishinal | guha trint nihita na ingayents turiyam vacho manushyak
vadanty |

“Speech consists of four defined grades. These are known by those
brakmans who are wise. They do not reveal the three which are eso-
teric. Moen speak the fourth grade of speech.”

This text is quoted and commented upon in Nirukta xiii. 9.

vi. 75, 10. Brakmanasal pitarak somyasak $ive no dyava-prithive ane-
hasa | Pusha nah paty duritad ritaoridhak o . . .|

“May the &rakman fathers, drinkers of soma, may the auspicious,
the sinless, heaven and earth, may Pushan, preserve us, who prosper by
righteousness, from evil, ete.”

2 There are two more texts in which the word dramane is found, viz. i. 15, 5, and
il 36, 5, on. which sce the following note. The word drakmaputra (compare Asv.
§. 8. ii. 18, 18) “son of a brahman,” is found in ii. 43, 2: Udyatd ive sakune sitma
gayasi bréhmd-putral e swwaneshu $amsasi | ¢ Thou, o bird, singest a sima verse
like an udgdtri; thou singest praises like the sonm of a brdZman at the libations.”
(Ind. Stud. ix. 3421) Vipra, used in later Sanskrit as synonymous with Brahman, has
“in the R.V. the gense of * wise,” * sage ” assigned by Nigh. 3, 15 (=medhivi-nima),
and in Nir. 10, 19,=medhavinak. It is often applied as an epithet to the gods.
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vil. 108, 1 (= Nirukta 9, 6). Swedwatsaran Saéaydnak brakmanal
vrate-charinah | vacham Parjanya-jinvitam pra mendikah avadishuh
<« « « | 7. Brakmanaso atiraire na some saro na purnam ablito vadan-
tak | samvatsarasys tad ahak pari shtha yad mandakah pravrishinem
bablive | 8. Brahmandasak somino vacham akrate brahme krinvental
parivatsarinam | adlwaryavo gharninal sishvidanal avir bhavants guhya
na ke chit | -

¢ After lying quiet for a year, those rite-fulfilling brakmans ® the
frogs have (now) uttered their voice, which has been inspired by Par-
janya . . .. 7. Like brakmans at the Atirdtra soma rite, like (thosc
brakmans) speaking round about the full pond (or soma-bowl¥), you,
frogs, surround the pond) on this day of the year, which is that of the
autumnal rains. 8. These soma-offering dralmans (the frogs) have
uttered their voice, performing their annual devotion (brakma); thesc
adhvaryu priests sweating with their boiled oblations (or in the hot

season) come forth from their retreats like persons who have been
concealed.”

X. 16, 6. Yat te kyishnak alunale atutods piptlal sarpal wia va Sva-
padal | Agnis tad visvad agadam karotw Somas cha yo bralmanan avivesa |

“Whatever part of thee any black bird, or ant, or serpent, or wild
beast has mutilated, may Agni cure thee of all that, and Soma who hus
entered iuto the drakmans.”

* In the Nighantus, iii. 18, these words drakmanih vrata-chirinak ave roferred to
as conveying the sense of & simile, though they are unaccompanied by a particle of
similitude. In his Illustrations of the Nirukta, p. 126, Roth thus remarks on this
passage s This is the only place in the first mme mandalas of the R.V. in which the
word Brihmana is found with its later sense, whilst the tenth mandala offers a number
of instances. This is one of the prools that many of the hymms in this book were cow-
posed considerably later (than the rest of the R.V.). The word drahnane has another
signifieation in i, 15, 6; ii. 36, 5; and vi, 75, 10.”” (In the lirst of these texts, Roth
assigns to the word the sense of the Brihman’s soma-vessel,  Sce his Lexicon, s..
I does not appear whai, meaning he would give to the word in vi. 75, 10. ¢ has in
this passage overlooked R.V. i. 164, 45, which, however, is duly adduced in his
Lexicon). See Wilson’s translation of the lymu; as also Miillers, in lus Ane. Sansk.
Lit. p. 494 £,

1 Saras. See RV, viil. 66, 4, quoted in Nirukta, v. 11, where Yiska says, ¢ The
ritwalists inform s that at the mid-day oblation there ave ihirty withe platters
destined for one deity, which ave then drunk at one draught.  These are heve ealled
saras.”” (Compare Roth’s Tllustrations on the passage.  Sce also RV, vi. 17, 11, and
viil. 7, 10, with Siyana’s explanations of all three passagos).

% Compure AV, vil, 115, 1 {.; xil. 6, 6.
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x. 71, 1.® Byihaspate prathamam vacho agrai yat proirate namadhe-
yam dadhanalk | yad esham Sreshtham yad aripram asit prend tad esham
nikitam guha avik | 2. (= Nirukta iv. 10) Saktum tva titaund punanto
yotra dhirak manasa vicham okrata | atra sakhayah sakhyani janete
bhadra esham lokshmir wikita adhi vachi | 8. Yajnena vachah padaviyam
ayan tam anv avindann rishishu pravishtam | tam abhritye vi adadhul
purutra tam sapta rebhah abhi sam navante | 4. (= Nir.1i. 19) Uin
tvak pasyan ne dedarée vacham wia tvah Srimvan na $ripoti endm |
uto tvasmai tanvam vi sasre jaya iva patye wsatl swrasah | 5. (= Nir.
1. 20) Uta tvai sakhye sthivapitam ahwr na enam hinvanty apr vaji-
neshu | adhenva charati mayaya esha vacham $uSruvan aphalam apush-
pam | 6. Yas tityaja sachi-vidam salhayam na tasys vachi api bhago
asti | yad wn $rinots alakam $rinoti na ki praveda sukyitasyo pantham |
7. Akshanvantah karpavantah sakhayo manojaveshu asamak babhavup |
adaghnasah upakakshisah w tve hradah wae snatvah w tve dadridre |
8. (=Nir. xiil. 18) Hrida tashieshu manaso joveshu yad brahmanal
samyajante sakhdayak | atra aha tvam vt jahur vedyabhir ohabralinano
v0 charant? w tre | 9. Tme ye na arvan ne paras charanti no brah-
manaso ne sute-kardsah | te ete vacham abhipadya papaya siris tantran
tanvate aprajgnayak | 10. Sarve nandanti yasasa agatena sabha-sahina
sakhya sakhayah | kilbisha-sprit pitu-shanir hi esham aram hito bhavati
vajinaye | 11. (= Nir. 1. 8) Richam tvak posham aste pupushvan gaya-
tram tvo gayati $akvarishu | brahma tvo vadati jata-vidyam yenasye ma-
tram ve mamite u tval |

“When, o Byihaspati, men first sent forth the earliest utterance of
speech, giving a, name (to things), then all that was treasured within
them, most excellent and pure, was disclosed through love. 2. Where-
ever the wise,—as if cleansing meal with a sieve,—have uttered speech
with intelligence, there friends recognize acts of friendliness; good
fortune dwells in their speech.®® 8. Through sacrifice they came upon

20 T cannot pretend that I am satisfied with some parts of the translation I have
attempted of this very difficult hymn ; but I give it such as it is, as the interpretation
of the Vedic poems is still {0 a certain extent tentative. Verses 4 and 5 are explained
in Sayana’s Introduction to the Rig-veda, pp. 30 f. of Miiller's edition. I am in-
debted here, as elsewhere, to Prof. Aufrecht for his suggestions.
= % T quote here, as somewhat akin to this hymn, another from the A.V. vi. 108,
being a prayer for wisdom or intelligence : 1. Twain no medhe prathama gobhir asvebhir
@ gahi | toait suryasye rasmibhis toam no asi yajniya | 2. Medham aham prathamam
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the track of speech, and found her entered into the rishis. Taking,
they divided her into many parts:® the seven poets celebrate her in
concert. 4. And one man, seeing, sees not speech, and another, hear-
ing, hears her not ;  while to a third she discloses her form, as a loving
well-dressed wife does to her husband. 5. They say that one man has
a sure defence in (her %) friendship ; he is not overcome even in the con-
flicts (of discussion). But that person consorts with a barren delusion
who has listened to speech without fruit or flower. 6. He who aban-
dons a friend who appreciates friendship, has no portion whatever in
speech. All that he hears, he hears in vain, for he knows not the
path of righteousness. 7. Friends gifted both with eyes and ears have
proved uncqual in mental efforts. Some have been (as waters) reaching
to the face or armpit, while others have been scen like ponds in which
one might bathe. 8. When rafmans who arc friends strive (?) together
in cfforts of the mind produced by the heart, they leave onc man
behind through their acquircments, whilst others wallt about boasting
to be brdhmdins. (This is the sense Professor Aufrecht suggests for the
word ohabréhmanak. Professor Roth s.o. thinks it may mean ‘“‘real
priests.” The author of Nirukta xiii. 13, cxplains it as meaning
“reasoning priests,” or ‘“those of whom rcasoning is the sacred
science.”) 9. The men who range neither near nor far, who are neither
(veflecting) drakmans nov yet plous worshippers at libations,—these,
having acquired speech, frame their web imperfectly, (like) female
bralmanvatim brakma-jatam rishishiutam | praptidm brakmachiribhir devanim avase
Jawve | 8. Tam medhiim Ribhavo vidwr yam medhiim aswrah oidul | rishayo dhadrin
medhi yi@h vidus 8am mayy @ vesaydmast | 4. Yim pishayo dhata-kyito medhim, me-
Ahivino viduh | tayd miam adya medhayd Agne medhdvinari Erine | 5. Hedhiih styam
medhiim pratar medhimmadhyandina pari | medhim siryasye radnibhir vachasi” vesu-
yamahe 1. Come to us, wisdom, the first, with cows and horses, (come) thou with the
rays of the sun ; thow art to us an wbject of worship, 2. To (obtain) the succour of the
gods, T invoke wisdom the fivst, full of prayer, inspired by prayer, praised by rishis,
imbibed by Bralmachirins. 8 We introduce within me that wisdom which Riblus
know, that wisdom which divine beings (aswrik) know, that excellent wisdom which
rishis know. 4. Make me, o Agni, wise to-day with that wisdom which the wise
rishis — the makers of things existing —know. 5. We introduce wisdom in the
cvening, wisdom in the morning, wisdom at noon, wisdom with the rays of the sun,
and with speech” (vaehasd). Regarding the pishayo bhutekritaliseo above, p. 37, note.

31 (Jompare x. 125, 8; 1. 164, 45; (x. 90, 11); and AV, xii. 1, 45.

82 Compare Isaiah vi. 9, 10; and St. Matthew xiii. 14, 15,

88 Yak-sakhye, Yaska.

s Compare i. 171, 2; ii. 35, 2; vi. 16, 47,
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weavers,® being destitute of skill. 10. All friends rejoice at the ar-
rival of a renowned friend who rules the assembly; for such a one,
repelling evil, and bestowing nourishment upon them, is thoroughly
prepared for the conflict (of discussion). 11. One man possesses a
store of verses (richam); a second sings a hymn (gayetra) during (the
chanting of) the $afvaris; one who is a brdhmdn declares the science
of being (jata-vidyam), whilst another prescribes the order of the cere-
monial.”” %

R.V. x. 88, 19 (= Nir. vil. 81). Yavan-matram ushaso na pratikaw
suparnyo vasate Matarisvah | tavad dedhati upa yajnam ayan brakmany
hotur avaro nishidan |

¢ As long as the fair-winged Dawns do not array themselves in light,
o Matarisvan, so long the &raman coming to the sacrifice, keeps (the
fire), sitting below the hotyri-priest.”

(See Professor Roth’s translation of this verse in his Illustrations of
the Nirukta, p. 113).

x. 90, 11 (= A.V. xix. 5, 6; Vaj. 8. xxxi.). See above, pp. 8-15.

x. 97, 22, Oshadhayah samvadante Somena saha rajna | yasmar hrinoti
brahmanas tam rajan parayamast |

“The plants converse with king Soma,* (and say), for whomsocver
a brakman acts (krinots, officiates), him, o king, we deliver.”

x. 109, 1. Tt ’vadan prothamal brahma-kilbishe akiparal salilo Ma-
taridva | viluharas tapa ugro mayobhar apo devir prathamajal rifena |
Soma raja prathamo brakma-jayam punal prayachhod ahyiniyamanal |
anwvartita Varuno Mitrah asid Agnir hota hastagrihye ninaye | 3. Has-
tenw eva grahyal adhir asyah ¢ bralma-jaya tyam” 0ti cha 4d avochan |
na dutaya prahye tasthe esha tatha vashiraim gupitan kshattriyasya |
4. Devah ctasyam avademto pirve sapta rishayas tapase ye nisheduls |
blama jaya brakmenesye wpawita durdham dedhati parame vyoman |

3 Such is the sense which Prof. Aufrecht thinks may, with probability, be assigned
to sirZs, a word which occurs only here.

6 According to Yaska (Nir. i. 8), these four persons are respectively the Aotrd,
udgatri, bralonan, and adhvarye priests. The brabman, he says, being possessed of
all science, ought to know everything; and gives utterance to his knowledge as
occasion axises for it (jate jate). Sce Dr. IMaug’s remarks on this vewse, Ait. Br.
" Introd. p. 20.

87 Compare oshadhif Soma-rajnzh, ¢ the plants whose king is Soma,” iu verses 18
and 19 of this hynmn.
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5. Brahmacharz charati vevishad vishak sa devanam bhavati ekam angam |
tena jayam anv avindad Brikaspatih Somena nitam jukvan na deval |
6. Punar vai deval adaduk punar manushyah wia | rajanak satyam
krinvanalk brakma-jayam punar daduk | 1. Punardaya brahme-jayai
Lritot devair nikilbisham | drjam prithivyah bhaktvaye wrugayam upasate |

‘¢ These (deities), the boundless, liquid Matari¢van (Air), the fiercely-
flaming, ardently-burning, beneficent (Fire), and the divine primeval
Waters, first through righteousness exclaimed against the outrage on
a brdkmdn. 2. King Soma,* unenvious, first gave back the brdhmdn's
wife; Varuna and Mitra were the inviters; Agni, the invoker, brought
her, taking her hand. 8. When restored, she had to be received back
by the hand, and they then proclaimed aloud, ¢ This is the drdhmdn’s
wife;” she was not committed to a messenger to be sent :—in this way
it is that the kingdom of a ruler (or Kshaitriya) remains secured to
him.® 4. Those ancient deities, the Rishis, who sat down to perform
austerities, spoke thus of her, ‘ Terrible is the wife of the drdhmndn;
when approached, she plants confusion in the highest heaven.® 5. The
Brahmachirin # (religious student) continues to perform observances.
e becomes one member ? of the gods. Through him Brihaspati obtained
his wife, as the gods obtained the ladle which was brought by Soma.
6. The gods gave her buck, and men gave her back; kings, performing
righteousness, gave back the brdhmdn’s wife. 7. Giving back the brdh-
mdn’s wife, delivering themselves from sin against the gods, (these
kings) cnjoy the abundance of the carth, and posscss a free range of
movement.”

38 Comparc R.V. x. 85, 39 ff. (=A.V.xiv. 2, 2 L) Punak patuwim Agnir adad
ayushi scha varchast | dzrghiyur asyah yah patir jivati saradel satane | 10. Somih
prathamo vivide Gandharvo vivide uttaralh (the AV.xeads : Somusya jaya prathanai
Gandharvas b¢'paral patih) | trittyo Agnish te patis turiyas te manushyajal | Somo
daded Gandharviys Gandharvo dedad Agneye | rayin che putrams chadad dgnir
makyam atho imim | “ Agni gave back the wife with life and splendour : may he who
is her husband live to an old age of 100 years! Soma was thy frst, the Gandharva
was thy sceond, Agni thy third, husband ; thy fourth is ono of human birth. Soma
gave her to the Gandharva, the Gandharva to Agni, Agui gave me wealth and sons,

and then this woman.” The idea contained in this passage may possibly be referred
to in the verse before us (x. 109, 2).

80 I am indebled to Prof. Aulrecht for this explanation of the verse.
40 See R.V. i. 164, 84, 35, above.

# 8ee my paper on the Progress of the Vedic Religion, in the Jowrnal of the Loyal
Asiatic Society for 1865, pp. 374 1l.

4 See AV. x. 7, 11L.; 9, 26.

17
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This hymn is repeated in the Atharva-veda with the addition of ten
more verses which I shall quote in the next section.

I shall here state summarily the remarks suggested by a perusal of
the texts which I have quoted, and the conclusions which they appear
to authorize regarding the relation of the Vedie poets and priests to the
other classes of the Indian community at the time when the earlier
hymns of the Rig-veda were composed.

First: Except in the Purusha Stkta (translated above in pp. 9 f£.)
there is no distinct reference in the hymns to any recognised system
of four castes.

Second: In one text (iii. 34, 9, see p. 176) where mention is made
of the Aryan “colour,” or ¢ race,” all the upper classes of the Indian
community are comprehended under one designation, as the Kshattriyas
and Vaidyas as well as the Brihmans were always in after-times re-
garded as Aryas (see above, p. 176.)

Third : The term brakmdna occurs only in eight hymns of the Rig-
veda, besides the Purusha Stkta, whilst drdhmdn oceurs in forty-six.
The former of these words could not therefore have been in common
use at the time when the greater part of the hymns were composed.
The term rajonya is found only in the Purusha Stukta; and kshattriye
in the sense of a person belonging to a royal family, a noble, occurs
only in a few places, such as x. 109, 3.® The terms Vaidya and Studra
are only found in the Purusha Stikta, although ¢/, from which the
former is derived, is of frequent occurrence in the sense of ““people”
(sce p. 14, above).

Fourth : The word brdkmdn, as we have seen, appears to have had
at first the sense of ““sage,” ¢ poet;”” next, that of ¢ officiating priest;”
and ultimately that of a ““special description of priest.”

Fifth: In some of the texts which have been quoted (particularly
1. 108, 7; iv. 50, 8£.; viil. 7, 20; viii. 45, 39 ; viil. 53, 7; viii. 81,
30; ix. 112, 1; x. 85, 29) brdhmdn scems to designate a “priest by
profession.”

Sixth: In other places the word seems rather to imply something
peculiar to the individual, and to denote a person distinguished for

4 This text is quoted above. In viii. 104, 13, Kshattiiya is perhaps a neuter sub-
stantive: Na vai w Somo worijinam hinoti na kshattriyamn mithuya dharayantam |
“Boma does not prosper the sinner, nor the man who wields royal power deccitfully.”
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genius or virtue (x. 107, 6), or elected by special divine favour to
receive the gift of inspiration (x. 125, 5).

Seventh : Brakmdna appears to be equivalent to brdhmdi-putra, ¢ the
son of a drdkmdn’ (which, as we have seen, occurs in ii. 43, 2), and
the employment of such a term seems necessarily to presuppose that, at
the time when it began to become current, the function of a brdmdz,
the priesthood, had already become a profession.

The Rig-veda Sanhitd contains a considerable number of texts in
which the large gifts of different kinds bestowed by different princes
on the authors of the hymns are specified, and these instances of bounty
are eulogized.

Of these passages R.V. 1. 125 ; i. 126; v. 27; v. 30, 124f.; v. 61,
10; vi. 27, 8; vi. 45, 31 {f; vi. 47, 22 ff. may be consulted in Prof.
‘Wilson’s translation ; and a version of R.V. x. 107, which contains «
general encomium on liberality will be found in the article cntitled
¢ Miscellancous Hymns from the Rig- and Atharva-vedas,” in the
Journal of the Royal Asiatic Society for 1866, p. 32 £ The following
further texts, which describe the presents given by different prinecs
to the rishis, viz. vii. 18, 22 {f.; viii. 3, 21 ff.; viil. 4, 19 ff.; viii. 5,
37 ff.; vill. 6, 46ff; viil. 19, 86 £ ; wviil. 21, 17£; viil. 24, 29 ¢ ;
viii. 46, 21 ff.; viii. 54, 104f.; viii. 57, 144.; x. 33, 4ff.; x. 62,
6 ff.; x. 93, 14 f. arc translated in the article ¢ On the relations of the
priests to the other classes of Indian Socicty in the Vedic age” in the
same Journal for 1866, pp. 272 ff.,, to which I rcfer.

On the other hand the hymns of the Rig-veda contain numerous
references to persons who, if not hostile, were at least indifferent and
inatténtive to the system of worship whieh the rishis professed and in-
culeated ; and niggardly in their offerings to the gods and their gifts to
the priests. The article to which I have just referred contains (pp.
286 ff.) a long list of such passages, from which I extract the
following :

1. 84, 7. Yuh ckal 1d vidayate vasu martiaye dasushe | i$ano apratish-
kutak Indro anga | 8. Kuda martyam arddhasem padic kshumpam va
sphurat | kada neh SuSruvad girah Indro anga |

“Indra, who alone distributes riches to the sacrificing mortal, is lord
and irresistible. 8. When will Indra crush the illiberal man like a
bush with his foot? when will he hear our hymns?”
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1. 101, 4. . . . wilo$ ckid Indro yo asunvato vadhak . . . |

¢ Indra, who is the slayer of him, however strong, who offers no
libations.”

1. 123, 9. Jano yo Mitra-varunav abhidhrug apo ne vam sunots akshna-
yadhruk | svayam sa yakshman hridaye ni dhotte apa yad @ hotrabhir
ritava |

¢The hostile man, the malicious enemy, who pours out no libations
to you, o Mitra and Varuna, plants fever in his own heart, when the
pious man has by his offerings obtained (your blessing).”

1. 125, 7. Ma prinanto duritem enah @ arom ma jarishuh sarayah
sworatasal | anyas tesham paridhir astu ka$ chid aprinontom adkhi sam
yantu Sokak |

“Let not the liberal suffer evil or calamity; let not devout sages
decay ; let them have some further term ; let griefs befall the illiberal
(aprinantam).

i. 182, 3. Kim atra dasrd krinuthak kim asathe jano yah kaschid ahavir
maktyate | ati kramishtam juratam paner asum Jyotir vipraya kyinutaih
vachasyave |

“What do ye here, o powerful (Advins)? why do ye sit (in the
house of) a man who offers no oblation, and (yet} is honoured ? Assail,
wear away the breath of the niggard, and create light for the sage who
desires to extol you.”

il. 28, 4. Sunitibhir nayasi trayase janam yas tubkyam dasod na tam
amho asnavat | brahma-dvishas tapano manywmir asi Brikaspate maki tat
te mahitvanam |

“By thy wise leadings thou guidest and protectest the man who
worships thee; no calamity can assail him. Thou art the vexer of him
who hates devotion (brahma-dvishal), and the queller of his wrath:
this, o Brihaspati, is thy great glory.”

iv. 25, 6. . . . na asushver apir na sakha na jamir dushpravyo ava-
hanta id avachak | 7. Na revata paning sakhyaom Indro asunvata suta-
pak s grinite | @ asys vedah khidati hanti nagnadi vi sushvaye pakitaye
kevalo *bhut |

“Indra is not the relation or friend or kinsman of the man who
offers no libations ; he is the destroyer of the prostrate irreligious man.
7. Indra, the soma-drinker, accepts not friendship with the wealthy
niggard who makes no soma-libations ; but robs him of his riches, and
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slays him when stripped bare, whilst he is the exclusive patron of the
man who pours out soma and cooks oblations.”

vi. 44, 11. . . . jalki asushvin pra vriha aprinatel |

“8lay (o Indra) those who offer no libations ; root out the illiberal.’

viil. 83, 1. U tva mandantu stomah krinushve radho adrivak | ave
brakma-dvisho jahi | pada pawin aradhaso ni badhasva mahan asi | na ki
toa kaschana prati |

“Let our hymns gladden thee; give us wealth, o thunderer. Slay
the haters of devotion. 2. Crush with thy foot the niggards who
bestow nothing. Thou art great; no one is comparable to thee.”

It seems evident, then, from these texts (and there are many more
of the same tenor), that the irreligious man, the parcus deorum cultor
et infrequens, was by no means a rare character among the Aryas of
the Vedic age, and that the priests often found uno little difficulty in

1 drawing forth the liberality of their contemporaries towards themselves
J and in enforcing a duc regard to the ceremonials of devotion. And if
we consider, on the other hand, that the encomiums on the liberality of
different princes to the pocts and priests which are contained in the

" passages to which I before adverted, are the production of the class
whose pretensions they represent, and whose dignity they cxalt, we
shall, no doubt, sec reason to conclude that the value of the presents
bestowed has becn cnormously cxaggerated, and make some deduction
from the impression which thesc texts are caleulated to convey of the
estimation in which the pricsts were held at the time when they were
composed. But after every allowance has been made for such consider-
ations, and for the state of fecling indicated by the complaints of irre-
ligion and illiberality of which I have cited specimens, it will remain
certain that the brékmdn, whether we look upon him as a sage and poet,
lor as an officiating pricst, or in both capacities, was regarded with
| respeet and reverence, and even that his presence had begun to be con-
%sidered as an important condition of the efficacy of the cercmonial.
'Thus, as we have already seen, in i. 164, 35, the brdkmdn is deseribed
as the highest heaven of ““speech;” in x. 107, 6, a liberal patron is
called o rishi and a drdhman, as cpithets cxpressive of the most dis-
tinguished culogy; inx. 125, 5, the goddess Vach 1s said to make the man
who is the object of her special affeetion a brdhmein and a rishi; in vi. 45
7; vil. 7, 55 viil. 16, 7; and ix. 96, 6, the term drdhmdn is applicd
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honorifically to the gods Indra, Agni, and Soma; in iv. 50, 8, 9, great
prosperity is declared to attend the prince by whom a brdfumdn is em-
ployed, honoured, and succoured; and in iii. 58, 9, 12; v. 2, 6; vii.
33, 2, 3, 5; and vil. 83, 4, the highest cfficacy is ascribed to the inter-
~ention and intercession of this class of functionaries.

Again, whatever éxaggeration we may suppose in the texts which
sulogize the liberality of princely patrons, in regard to the value of the
presents bestowed, there is no reason to doubt that the ministers of
public worship, who possessed the gift of expression and of poetry, who
were the depositaries of all sacred science, and who were regarded as
whe channels of access to the gods, would be largely rewarded and
honoured.#

44 Tt is to be observed that, in these eulogies of liberality, mention is nowhere made
of Brahmans as the recipients of the gifts. In two places, viii. 4, 20, and x. 33, 4,
a rishi is mentioned as the receiver. In later works, such as the S’atapatha Brdh-
mana, on the contrary, the presents are distinctly connected with Brahmans. Thus
1t is said in that work, il. 2, 2, 6 : Dvay@) vai devil devah aha eva devdh atha ye
bedhmandl Susruviiso *nuchinds te manushya-devak | tesham dvedha vibhaltah eva
yeynah alutayal eve devantnms dakshinah ushya-devandam bralmandnam susruyu-
sham anlchananam | Ghutiblir eva devan prinats duleshin@bhir manushya-devan brah-
wandn Susruvusho *nichanan | te enam ubhaye devilh prial sudhiyam dadheti |
-~ Two kinds of gods are gods, viz. the gods (proper), whilst those Brihmans who
have the Vedic tradition, and are learned, are the human gods. The worship (yajna)
of these is divided into two kinds. Oblations constitute the worship offered to the
sods, and presents (dukshina) that offered to the human gods, the Brihmans, who
possess the Vedic tradition and are learned. It is with oblations that a man gratifies
the gods, and with presents that he gratifies the human gods, the Brahmans, who
possess the Vedic tradition, and are learned. Both these two kinds of gods, when
gratified, place him in a state of happiness” (sudhayam); (or ¢ convey him to the
heavenly world,” as the expression is varied in the parallel passage of the same
work, iv. 3, 4, 4). It is similarly said in the Taitt, Sanh. i. 7, 8, 1 : Paroksham vai
wiye deval fyante pratyaksham anye | yad yajate ye eva deval pavoksham {yante tan
era tad yajats | yad awiharyam aharaty cte vai devilh pratyaksham yad bralumands
it eva tena prandts | atho dakshini eva asya esha | atho yanasya eva chhidram ape-
deadhati yad vai yajnasya krivam yod vilishtam tad ewdhiryepa amvahorats | tad
wwahiryasye anvahiaryatvam | devaddtah vai ete yad ritvijo yad awalhiryan Gharat
devadutan eva pripiti | ¢ Some gods are worshipped in their absence, and others in
“heir presence. It is to those gods who are worshipped in their absence that the
sacrificer offers the oblation which he presents. Axnd it is these gods who are visible,
ue. the Bxfibmans, whom he gratifies with the emv@hirye (present of cooked rige)
which hé afterwards brings. Now this envdhdrya is the prosent (dakshing) con-
nected with it (the sacrifice). Then he covers over the faults of the sacrifice. What-
ever in it is excessive or defective, that he removes by means of the amv@kirya. In
this consists the nature of that offering. These officiating priests are the mossengers
of the gods; and it is the messengers of the gods whom the sacrificer gratifis with
this env@harya gift which he presents.”
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1t is further clear, from some of the texts quoted above (ii. 1, 2; iv.
9, 8; x. 52, 2), as well as i. 162, 5, and from the contents of hymnsii. 36 ;
ii. 87; il. 43; and x. 124, 1, that 1n the later part of the Vedic era, to
which these productions are probably to be assigned, the ceremonial of
worship had become highly developed and complicated, and that dif-
ferent classes of priests were required for its proper celebration.® It is
manifest that considerable skill must have been required for the due

performance of these several functions; and as such skill could only be

acquired by early instruction and by practice, there can be little doubt
that the priesthood must at that period have become a regulur pro-
fession.” The distinction of king or noble and priest appears to be
recognized in i. 108, 7, as well as in iv. 50, 8, 9; whilst in v. 47,
7, 14, a similar distinction is made between king and rishi; and it is
noticeable that the verse, in other respects nearly identical, with which
the 86th and 37th hymns of the eight mandala respectively conclude,
ends in the one hymn with the words, ¢ Thou alonc, Indra, didst
deliver Trasadasyu in the conflict of men, magnifying prayers” (braf-
mant vardhayan) ; whilst in the other the last words are, *“ magnifying
(voyal) powers " (hshattrani vardhayan), as if the former contained a
reference to the functions of the priest, and the latter to those of the
prince. (Compare viii. 35, 16, 17.)

‘While, however, there thus appears to be every reason for supposing
that towards the close of the Vedie period the pricsthood had become a
profession, the texts which have been quoted, with the exception of the
verse in the Purusha Stkta (x. 90, 12), do not contain anything which
necessarily implics that the priests formed an exclusive caste, or, at
least, a caste scparated from all others by insurmountable barricrs, as in
later times. There is a wide difference between a profession, or even a
horeditary order, and o caste in the fully developed Brauhmanical sense.

4 Sce also 1. 94, 6, where it is said: ¢ Thou (Agni) art an adhvwrywe, and t